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Principles of Vïraáaivism

Nivedanam

I deem it a great opportunity for me to carry out a

challenging task of translating the learned D.Litt. Thesis

of His Holiness Sri Jagadguru Dr. Chandrashekhara

Shivacharya Mahaswamiji of Käáï Jñänasiìhäsana-

Pïâha. It is a challenging task because the original

work in Sanskrit is written in a highly standard style

congenial to Sanskrit. It took nearly five years for me

to complete this work, amidst other academic and

reaearch activities. I have tried my level best to bring out

a faithful version of the work in English.

The original title of the thesis is : “Áaktiviáièâädvaita-

Tattvatrayavimaráaå” (A critique of the three Principles

of Áaktiviáièâädvaita or Vïraáaivism, viz., Aèâävaraça,

Pañcäcära and Èaâ-sthala). The title is shortened as

“Principles of Vïraáaivism” without changing the signi-

ficance of the original title. The term ‘Tattvatraya’ also

applies to Pati, Paáu and Päáa, which are the same as

Preritã, Bhoktã and Bhogya told in the Ávetäávataropa-

nièad (Áve.U., 1.12). This Tattvatraya is covered in the

exposition of Èaâ-sthalas.

I offer my ‘säèâäëga’-salutations to His Holiness

the Jagadguruji for this gracious assignment with trust

and confidence in me. I express my gratefulness to

Sri. Venkatesh B. Inamati and Smt. Vanaja V. Inamati

for the neat and efficient D.T.P. work done. My grateful-

ness is also due towards the printers.

With regards

Mahäáivarätri, Samvat 2074 Yours

Bangalore M. Sivakumaraswamy

04-03-2019 Professor of Sanskrit (Retd.)

Bangalore University, Bangalore
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Principles of Vïraáaivism

Introduction

l^k#^kv#kl\kE*bkYXkoPg l^k#^kl^k<kl^kWkkvSkAùYk~ ‹
l^k#^k^kT<g bkRk ^kTRv l^k#^kk@kSZkg HkCkßnéYk~ ‹‹

“I offer my salutations to Árï Jagadguru Viávä-

rädhya who emerged from the Viáveávaraliëga, who

taught all the lores and who has been adorable to the

whole world.”

This work called “Principles of Vïraáaivism”, is

presented before the scholars who are philosophical

thinkers. It is prepared in such a novel way as

to expound the similarities, differences and distin-

guishing features among the Käámïra Áaivism,

Siddhänta Áaivism and Vïraáaivism. It gives espe-

cially an account of the three principles (Tattvatraya)

of Vïraáaiva philosophy, which is otherwise known as

Áaktiviáièâädvaita.

The categories (Padärthas) are called by the term

Tattva (Principle) in the philosophical systems based

on Ägamas. Those principles are thirty-six in number.

The main principles are three only and they are Pati,

Paáu and Päáa (the Lord, the bound soul and the

bondage). In Vïraáaivism those very principles are

called Áiva (God), Jïva (the bound soul) and Áakti.

Here the authority of both Duality and Non-duality is
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accepted depending upon the difference in the states

of bondage and liberation in the case of the embodied

soul. Among the branches of Áaivism, it is well known

that the Käámïra Áaivism propounds non-duality,

while the Siddhänta Áaiva propounds duality. As

regards the nature of the three principles, the

Vïraáaivism is in agreement with Käámïra Áaivism

in certain respects and in certain other respects it

agrees with Áaivasiddhänta. In some other respects it

differes from both. Hence, in what respects the three

Áaiva philosophical systems agree? In what respects

they differ? In what respects the Vïraáaivism has

its uniqueness? These things are to be mainly

examined here.

The second point of enquiry is as to what is

the speciality that is established by the Vïraáaiva

Äcäryas (teachers) by considering the nature of the

three principles called Aèâävaraça, Pañcäcära and

Èaâsthala and accepting them as the three special

principles. The learned persons may note that this

work is thus devoted to an enquiry into the matters

pertaining to both the aspects in a manner that is

prevalent in Áästras.

Just as the people in society quarrel on account of

mutual difference of opinion, so in the field of

philosophy also the learned people quarrel on account

of the differences between the doctrines of Duality and

Non-duality. It is not at all possible to maintain peace

when such a quarrel is going on. Hence the teachers of

the Vïraáaiva faith have established a doctrinal path

32 Introduction

of hormony in order to drive away all quarrel from the

field of philosophy. This is what is said by Árïpati

Paçàita, the author of the Vïraáaiva-Bhäèya (Árïkara-

bhäèya) on Brahmasùtras :

“Ìkn’ZkvAùRv#kÉkkYkkOZkg çwPkçwPYkPklRakn ‹
çwPkçwPYkPv #knáv l^k#kvakkçwPbkgekAvù ‹
^km@#kw^kwAùlbkákTPv bk^krÌknlPbkYkT^kZkh ‹‹” 1

[In the Dvaita and the Advaita systems of

Vedänta, the authority is of only a part of Veda. But

only in the Vïraáaiva system of Vedänta, which is

clearly a system of Duality-com-non-duality called

Viáeèädvaita, the hormony of the entire Veda is

achieved.]

The method of hormony is followed everywhere

in this dissertation in accordance with the doctrine

propounded by the great teachers of this faith.

Further the matters that are discussed here are of

great importance from the point of view of the society

at large, because it is shown how the Aèâävaraças are

the guardians of the faith of the aspirant (Sädhaka)

and how the welfare of the individual as well as the

society is accomplished through the five religious

practices (Pañcäcäras) that constitute the very life of

the Faith.

This book is divided into five chapters (Paricche-

das). In the first chapter called “Ägamikadaráanänäm

1. Br.Sù. Árï. Bhùmikä Stanza 15.



Principles of Vïraáaivism

Saëkèipta Itihäsaå”, a history of the Vaièçavägamas

and Áäktägamas is briefly presented and the history

of the ten systems of philosophy based on Áaivägamas,

of which Vïraáaiva is one, is also given briefly. Since

this work is pertaining to philosophical matters, the

part of history is presented only briefly here.

In the second chapter entitled “Vïraáaivadäráa-

nikatattva-vimaráa” – (Critical study of the Philo-

sophical Tenets of Vïraáaivism), the three principles

accepted by Vïraáaivism called Áiva, Jïva and Jagat

(God, Soul and World) are thoroughly explained and a

critical account of the similarities, differences and

special points vis-a-vis those three principles in

Käámïra Áaivism and Siddhänta Áaivism, has been

given.

In the third chapter called, “Aèâävaraçavijñäna”

– Science of Aèâävaraça, the scientific nature of the

eight Ävaraças (covers) designated as Guru, Liëga,

Jaëgama, Pädodaka, Prasäda, Bhasma, Rudräkèa

and Mantra which are accepted as the protecting

armours (kavacas) for the aspirant, is revealed and it

is brought out how those happen to be guardians of

the aspirant.

In the fourth chapter designated as “Pañcäcära-

mïmäìsä” – Analysis of Pañcäcära, the nature of the

five Äcäras (special practices of the Vïraáaivas) called

Liëgäcära, Sadäcära, Áiväcära, Gaçäcära and Bhãtyä-

cära, has been discussed. It is also incidentally

pointed out about the welfare of the individual and the

society achieved through the five Äcäras.

In the fifth chapter called “Èaâsthalasopäna-

krama” – the flight of steps in the form of six sthalas,

it is propounded as to how a gradual progress of the

aspirant is possible through the six kinds of devotion

in the six steps to Mukti called Bhakta sthala,

Mäheávara sthala, Prasädi sthala, Präçaliëgi sthala,

Áaraça sthala and Aikya sthala. At the end of the

chapter, the process of harmony between Áiva and

Jïva who are known as Liëga and Aëga, in Vïraáaiva

terminology, is clearly explained.

The chapter called “Upasaìhära” is the last part

of this book. It is in the form of a conclusion. The

learned people should note that this “Upasaìhära”

brings out new research points that have come to

light in this book. Hence, this part deserves to be

thoroughly looked into.

Thus, due to the supreme compassion of Lord

Viávanätha coupled with Annapùrçä, it is a matter of

great delight to us that this work has been completed

without any obstacles and published on the auspicious

day of Mahäáivarätri of Saìvat 2074.

In the end, while presenting this work entitled

“Principles of Vïraáaivism” before the scholars, our

experience has been this :

ZklR Xk^klP YkRmZkv Ck|TQkYkSZkv ÉkYkkRh
‘^klFkRlU bk YklcYTkk #kkvSkTkmZkkv Ykclãh ‹

bBk\klP CkCkTkFkk@m ÉkkZk#kkv TkkÇk lFkÇkg
Xk^klP Fk CknécbPk\kYWkTkkvªlU ÉkAùk@h ‹‹

4 Introduction 5
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“If there is any mistake in this my work, it may

be corrected by the great scholars through their

scholarship. It is perhaps no wonder that he who

wanders in the sky might stumble. The case is of

Guru’s holding the hand in support.”

Further –

“#knág ZkRÇk PR~ Ck|kòg Rnìg FkkbPn YkYkw^k lc ‹”

[Whatever that is ‘pure’, let it be accepted,

whatever that is defective, let it be mine alone].

Mahäáivarätri, Saìvat 2074     £lP #knXkg XkoZkkP~
Jangamwadi math, Väräçasi

04-03-2019

FIRST CHAPTER

A Brief History of the Systems of

Ägamic Philosophy

Here, indeed, all the human attempts are directed

at the attainment of happiness. Hence, it is possible

to say that happiness is the end of human life. In

the Áästras, Dharma, Artha, Käma and Mokèa are

propounded as the four aims of human life. They are

the means of attaining pleasure, as the ‘ghee’ is called

‘long life’ (Äyurvai ghãtam). Among them, Dharma,

Artha and Käma are called “Trivarga” (the group of

three ends of life). The happiness attained through

“Trivarga” is transitory. Hence, Mokèa has been

accepted as the Supreme Goal (AIM) of life by all the

philosophers. It is decided that the Vedas and Ägamas

are the original sources of all the systems of Indian

philosophy. The most compassionate Lord Áiva

created them for the good of the world.2 Between

them Vedas are of the nature of breath3 of Áiva and

Ägamas are of the nature of his speech.4 As per the

2. bk<kvHkkPvTk ,C^kvRg ^kkYkRv̂ kvTk ZkkHknakYk~ ‹
¢Dkkv@vOk PQkk bkkYk UnéakvOk ’^kkQk^krOkYk~ ‹‹
£r#kkTkvTk YknBkvTkŵ k AùklYk<kCkYkkgbPQkk ‹
HkTkZkkYkkbk l^k#^kv#kh bk^krlbkláÉkRkZkAùh ‹‹ (Bra.Sù.Árï., 1.1.3)

3. “lTkh#^klbkPYkbZk ^kvRkh ‹” (Bra.Sù.Bhä., Maëgalaáloka 2).

4. ¢kCkPg l#k^k^kÓùkÅkn CkPg Fk lCkl@HkkYknBkv ‹
YkPg Ìkm^kkbknRv̂ kvTk ¢kCkYkbPvTk AùmsPPh ‹‹ (Bhäsk.Bhä. 2, p.85)

6
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derivation “Dãèyate säkèätkriyate paramatattvam

yena tad daráanam”, (that by which the Supreme

Truth is seen or realised is Daráana), Daráana is the

science which is the means to get spiritual awareness.

There is no second opinion among the philosophers in

respect of the view that spiritual knowledge is the

unparallelled means which removes all sorrow and

brings Supreme Bliss. The philosophical tradition of

India is divided into two in order to propound the

spiritual knowledge; one of them is rooted in the

Upanièads and the other is rooted in the Ägamas.

Here what is propounded through Upanièads is

the Vedänta tradition and what is taught through

Ägamas is the Áaiva tradition. Just as the Vedänta

tradition is consisting of many branches on the basis

of the differences in the tenets so is the Ägama

tradition consisting of many branches on the basis

such differences.

Ägamas and Their Types

The Ägama which is of the nature of the speech of

Áiva, is a branch of Indian literature. At a later time

the same was called by the name “Tantra”, as

propounded by Prof. Vraj Vallabh Dvivedi.5 Hence, it is

decided that the words Ägama and Tantra are

synonyms. Ägamas are of many types as Vaièçava,

Áaiva, Áäkta, etc.6 Among them the Vaièçava Ägamas

are again of three types as Vaikhänasa, Bhägavata

and Päñcarätra. Vaikhänasa tradition is still alive in

the Ändhra Pradesh and the Päñcarätra tradition is

so in the Tamil Nadu. In the same way the Áäkta

Ägamas which teach ten great Lores, are also many.

Among them Tripura, Krama, Kula and Trika Ägamas

are important.7

Áaivägamas, Their Date and Their Contents

The Ägamas taught by Áiva are called Áaivä-

gamas. According to the Väyusaìhita of the Áiva-

mahäpuräça, Áaivägamas are of two types as

Árauta and Svatantra. Among them the twenty-eight

Áaivägamas from Kämika to Vätula, which are called

“Siddhänta”8 are said to be “Svatantra”. The Árauta

Ägamas are a hundred crore in extent; they deal with

the vows and knowledge of Päáupatas. Therein five

divisions as Kriyä, Tapas, Japa, Dhyäna and Däna,

are found. This Áästra has been made brief and taught

5. A.Mi., p.1.

6. ¢CkYkk WkcnSkk Ékkv‘Pkh l#k^kvTk U@Ykk’YkTkk ‹
#kŵ kg Uk#knUPg bkkvYkg \kkAnù\kg FkvlP XkvRPh ‹‹ →

→ Pvakn #kŵ kg FkPnXkvrRg PTÇkg bk^krl^klTk†#FkPYk~ ‹
^kkYkg Fk RldkOkg Fkŵ k lYkÌkg lbkákTPbkgekAùYk~ ‹‹
#k†‘PÉkSkkTkg ^kkYkkBZkg RldkOkg Xkw@^kk’YkAùYk~ ‹
bkÈkYkkPpU@g lYkÌkg lbkákTPg ^kvRbkgYkPYk~ ‹‹ (Si.Ái., 5.9-11).

7. Prof. Vraj Vallabh Dvivedi has dealt with Vaièçavägamas,

Áäktägagamas and their Daráanas in his book called

“Ägamamïmäísä”.

8. “lbkákTP#Fk UEœHkklR#kWR^kR~ ZkkvCkêNök l#k^kÉkOkmPvakn AùklYkAùklRakn R#kk-
ìkR#kPTÇkvakn Éklbkáh ‹” (Ratnatrayollikhini of Aghora Áivä-

cärya, Stanza 10); “lbkákTPkBZkv YkckPTÇkv AùklYkAùk<v l#k^kkvlRPv ‹”
(Si.Ái., 5.14-Áivayogi Áiväcärya).

8 First Chapter 9
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by the four Àèis called Ruru, Dadhïci, Agastya and

Upamanyu.

The doctrine of Päáupata taught to Árïkãèça

by Upamanyu, the elder brother of Dhaumya, is

recorded briefly in the Mahäbhärata9 and in the latter

part of the Väyavïyasaìhita.10 Thus Prof. Vraj Vallabh

Dvivedi, the specialist in Ägamaáästra, says and

summarises the Áautägama tradition.

The Ägamas starting from Kämika are taught by

Áiva or Rudra. They are ancient. From the historical

point-of-view, the date of those is earlier to the present

day by five thousand years. This is the opinion of

scholars.11 In the Áaivägamas, there are four Pädas

(sections) called Kriyä, Caryä, Yoga and Jñäna. In

the Kriyäpäda, the matters pertaining to the constru-

ctions of temples, making the statues, the installation

of the statues come; in the Caryäpäda, the contents

pertain to the methods of worship, festivals, etc.; in

the Yogapäda, the methods of practising Yoga come;

and in the Jñänapäda, the doctrine pertaining to the

Trika (triad) of Pati, Paáu and Päáa is propounded.

Áaivism and Its Branches

The Áaivism of the followers of the Áaivägamas

is of great importance from both historical point of

view and philosophical point of view. That this is more

ancient than the Zoarastrianism which has been in

vogue from more than eight thousand years, is the

opinion of Árï Kanti Candra Pandey. This Áaivism

has many branches. Since in the present times a

vast literature has been lost, some branches are only

known by names, Dr. K. C. Pandey has noticed ten

branches of Áaivism and has classified them under

three heads as Dvaita, Dvaitädvaita and Advaita.

Accordingly, the two Daráanas, viz., Päáupata,

Siddhäntaáaiva are known to come under Dvaita;

Lakulïáa Päáupata, Árïkaçâhaviáiètädvaita, Vïraáaiva,

Raseávaradaráana come under Dvaitädvaita; and

Nandikeávaradaráana, Pratyabhijñä, Krama and

Kula Daráanas come under Advaita.

Of the two Daráanas of the Dvaita branch, Päáu-

pata is based on ten of the well known Áaivägamas

and Siddhäntaáaiva is based on the other eighteen

Áaivägamas. This is the difference between the two.

Here, Kämaja, Yogaja, Cintya, Maukuâa, Aìáumat,

Dïpta, Käraça, Ajita, Sùkèma – these are the ten

Dvaita Ägamas accepted by the Päáupata. As per the

Bhùmikä of the printed Mãgendrägama, there is

difference in the names of two of the Ägamas. In the

Bhùmikä, Kämika is the name found in the place of

Kämaja. This is indeed another name of Kämaja. But

in the place of Maukuâa, the occurance of a different

name as Suprabheda is open to doubt, as Kanti

Candra Pandey has expounded.12 In a Vïraáaiva text

9. M.bhä., Anuáäsanaparvan, 14.64-77.

10. Ä.Mï., p.29

11. Ä.Mï., p.28; Áai.Da.Bi., p.2; Bra.Sù. Árï., Bhùmikä, p.34. 12. Áai.Da.Bi., p. 3-4.
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called Kriyäsära also, Suprabhedägama is taken

into account in the place of Makuâägama, although

Makuâa is separately mentioned.13 The rest of the

Ägamas, which are taken as authoritative by the

siddhäntaáaiva philosophers who propound Dvaita,

are not in favour of Dvaita according to Abhinava-

gupta and Jayaratha, but are in favour of propoun-

ding Dvaitädvaita. It is the Dvaitädvaita doctrine that

is established by the Vïraáaivas who accept the

authority of all the (28) Siddhäntägamas. Although

at present the Ägamas with the commentaries in

favour of the Dvaitädvaita doctrine by the Vïraáaiva

teachers, are not available, yet all the Siddhäntäga-

mas have been regarded as in favour of Dvaitädvaita.

That is why Pandey says – “Hence it appears that just

as the Vedic statement and the Upanièadic state-

ments are interpreted according to their own views by

those who propound Dvaita, Dvaitädvaita, Viáièâä-

dvaita and Advaita, in the same way the Áaivägamas

are also interpreted by the different philosophers of

the Áaiva systems so as to support their own respe-

ctive views.”14

No independent work or works of Ägama commen-

taries propounding the doctrine of the ancient Dvaita

system called Päáupata, have come down to us. But its

doctrine is available in brief in the Brahmasùtra of

Bädarayaça. It is also available in the glosses on the

Brahmasùtra by way of refuting the doctrine as found

in the Èaàdaráanasamuccaya of Räjaáekhara.15 The

discussion about Árauta Päáupata is already done

previously. That Árïkaçâha was the propounder of this

doctrine is clear from the Näräyaçopäkhyäna in the

Mahäbhärata.16

Siddhäntaáaivadaráana

Among the branches of Áaiva, Siddhäntaáaiva

has an extensive literature. Starting from 9th century

A.D., this has been in vogue in the region such

Käámïra, Coúa, Läâa, Madhyapradeáa, Känyakubja,

etc. Its tradition is in vogue continuously from the

time of Ruru to whom Rauravägama was revealed upto

the time of Sadyojyotiè, the author of Mokèakärika.

Teachers Propounding Siddhäntaáaiva and

Their Literature

Many Äcäryas have written independent works

or digests in the form of glosses on the Siddhäntaáaiva

system of philosophy. Among them, Sadyojäti Áivä-

13. AùklYkAùg ZkkvCkHkg lFkT’Zkg Aùk@Okg ’^klHkPg PQkk ‹
RmÈkg bkodYkg bkcÏkg Fk ¢g#knYkkTk~ bknÉkXkvRAùYk~ ‹‹
l^kHkZkg Fkŵ k lTk##^kkbkg b^kkZkYXkn̂ kYkQkklTk\kYk~ ‹
^km@g Fk @kw@^kg Fkŵ k YknAnùKg l^kYk\kg PQkk ‹‹
FkTæekkTkg Fk lWkYWkg Fk ÉkkvßmPg \kl\kPg PQkk ‹
lbkág bkTPkTk#k^kkvr‘Pg Uk@Ykv#^k@Ykv̂ k Fk ‹
lAù@Okg ^kkPn\kg Fkŵ k ¢ìkz^k#klP bkgBZkZkk ‹‹ (Kri.Sä., Part-I, p.9).

14. Áai.Da.Bi., p.4.

15. Áai.Da.Bi., p.5-7.

16. ¤YkkUlPXkorPUlPh ÌkmAùOLkv Wk|kñOkh bknPh ‹
¤‘P^kklTkRYk^ZkCk|kv ekkTkg Uk#knUPg l#k^kh ‹‹ (M.Bhä., 12.349.67)
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cärya has been regarded as the foremost. He is also

well known by two other names as Kheâapäla and

Kheâakanandana. Since in the Tanträloka of Abhinava-

gupta his doctrine propounding Mala as Dravya

(substance) has been refuted, he should be regarded

as prior to Abhinavagupta. Further, the doctrine of

Kheâapäla is remembered with respect by Somä-

nanda, the author of Áivadãèâi.17 Hence, the date of

Kheâapäla has been opined by the scholars as 9th

century A.D.18 His works Rauravägamaâïkä, Sväyam-

bhuvägamaâïkä, Tattvasaëgraha, Tattvatrayanirçaya,

Bhogakärikä, Mokèakärika, Nareávaraparïkèä, Para-

mokèaniräsakärikä, etc., are well known. This Sadyo-

jyoti, who is the disciple of Ugrajyoti, has been the

first commentator of Siddhäntaáaivägamas and the

first formulator of the system. He has for the first

time used the word “Siddhänta” with reference to the

Áaivadaráana advocated by the Rauravägama. Thus it

is said :

“éélbkákTPbkglbkákw XkkvCkYkkvdkkw bkbkkSkTkkw ‹
 ^k†FYk bkkSkAùWkkvSkkZk \kv#kPkv Zkn†‘PbkgbApùPkw ‹‹”19

[I speak briefly about the nature of Bhoga and

Mokèa along with the means to them according to the

Siddhänta (Doctrine) of Rauravägama (Ruru) with

supporting arguments].

Thereafter, according to Aghora Áiväcärya, the

author of a gloss on Ratnatraya of Árïkaçâha, “the

term ‘Siddhänta’ has been well known, in accordance

with its etymology and usage (Yogarùàhi), with

reference to the ten and eighteen (i.e., twenty-eight)

Ägamas (Tantras) which are taught by Áiva.” This

is said by Árï Kanti Candra Pandeya.20 But it is

necessary to note that it is propounded earlier by a

Vïraáaiva teacher called Áivayogi Áiväcärya (800

A.D.) that the twenty-eight Áaivägamas from Kämika

and Vätula are denoted by the term ‘Siddhänta’ in the

following stanza:

“lbkákTPBZkv YkckPTÇkv AùklYkAùk<v l#k^kkvlRPv ‹
 lTksRìYknÅk@v XkkCkv ^km@#kw^kYkPg U@Yk~ ‹‹”21

[The great Vïraáaivism has been told in the latter

part of the great clustre of Tantras (Ägamas) told by

Áiva which is called Siddhäta].

There was another teacher called Bãhaspatipäda

who was a contemporary of Sadyojyotiè. These two

teachers, Sadyojyotiè and Bãhaspatipäda, have the

distinction of being the first commentators of the

Áaivägamas of the “Siddhänta” group. Thus Bhaââa

Rämakaçâha praises them on an equal footing:

“ZkkXZkkg ÉkAùkl#kPg ^k’Ykr lbkákTPv lbkáXkk^kPh ‹
 CknêOkkYklU Pkw ^kT<kw bk<kvHZkkvlPWkprcbUPm ‹‹” 22

17. Ái.Dã., p.13-14.

18. Áai.Da.Bi., p.8.

19. Bho.Ka., ál.2.

20. Áai.Da.Bi., p.8.

21. Si.Ái., 5.14.

22. Mo.Kä.Tï., Maëgalaáloka 9.
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[Those two, Sadyojyoti and Bãhaspati, by whom

the path has been pointed out in an efficient way in

the field of ‘Siddhänta’, should be worthy of salu-

tation even for the preceptors].

The works of Bãhaspati, namely, Áivatanuáästra

and Rauravavärtika are quoted here and there in

several works. The teachers of his school of thought

such as Vidyäkaçâha, Näräyaçakaçâha, Árïkaçâha

and Rämakaçâha lived in Käámïra.

Just as the prevalence of the Dvaita Áaiva

doctrine was found in Käámïra so was it also in the

Madhya Pradesh. That is why a work called Tattva-

prakäáa which was written by a king of that area

called Bhojadeva. That work speaks volumes of Bhoja’s

scholarship and devotion towards Áiva. That work has

three commentaries. The first of them is the one called

Tätparyadïpikä written by Kumära. a Vãtti by Aghora

Áiväcärya is the second and the third one is a Kannaàa

commentary written by Parvateávarasvämin.23

This system has been prevalent in South India.

That is why Aghora Áiväcärya of the Coúa country

has written commentaries on many books such as

Tattvaprakäáa, Tattvasaëgraha, Tattvatrayanirçaya,

Ratnatraya, Bhogakärikä, Nädakärikä, etc. Apart

from these he has written poetical works such as

Äácaryasära, Päkhaçàäpajaya, Bhaktaprakäáa, etc.,

and a drama called Abhyudaya.24

By another Rämakaçâha belonging to Känyakubja

(Kanauj), a commentary by name Sarvatobhadrä has

been written on the Bhagavadgïtä. It is decided that

there was the spreading of the Siddhäntaáaivadar-

áana in Känyakubja also. Similarly works available

on the system are : Ratnatraya of Árïkaçâha, Pratièâhä-

lakèaçasärasamuccaya of Vairocana, Áataratnasaë-

graha of Umäpati Áiväcärya, Áivärcanacandrikä of

Appayya Dïkèita, Áaivaparibhäèä of Áivägrayogendra,

Áaivasiddhäntaparibhäèä and Áivarahasya of Sùrya-

bhaââa, Kriyäkramadyotikä, Kriyädïpikä, Nityapùjä-

lakèaçasaëgraha, Parärthanityapùjäkrama, Pavitro-

tsavavidhi, Pratièâhäèâädaáakriyäpäda, Präyaácitta-

vidhi, Varçäáramacandrikä, Áivajñänabodhabhäèya,

Áivayogasära, Áivägamaáekhara, Áivamätrasära,

Áivadharmaviveka, Áaivasanyäsapaddhati, Sakalä-

gamasärasaëgraha and Siddhäntaáikhämaçi 25 of

Aghoraáiva, Siddhäntasärävali, Kriyäkramadïpikä,

Kriyäkramaprakäáikä, Kriyänirçaya, Kriyäsära,26

Kriyäsärasärasaëgraha, Jñänaratnävali and Präya-

ácittasamuccaya of Trilocana Áiväcärya, Dïkáädaráa,

Áaivaparibhäèämañjarï, Áaivasiddhäntasaëgraha,

Säraratnävalï and Siddhäntaprakäáikä of Devajñäna

Áiväcärya, Siddhäntasärävalïvyäkhyä and Soma-

áambhupaddhativyäkhyä of Anantaáiva, etc. Some

are published in the Grantha script and some are

available in manuscripts.

23. This book has been published in 1908 by Vïraáaiva-

granthaprakäáikä, Mysore.

24. Bra.Sù.Árï., Bhù., p.64-65; Áai.Da.Bi., p.12.

25. This is different from the Siddhäntaáikhämaçi of the

Vïraáaivas.

26. This is also different from the Kriyäsära of the Vïraáaivas.
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Among the commentators of the “Siddhänta” (i.e.,

Áaivägamas), Rämakaçâha, Kumäradeva and Aghora-

áiva, it is Rämakaçâha who is the earliest. Since a

detailed account of the teachers of Siddhäntaáaiva

and its literature has been given by Prof. Kanti Candra

Pandeya,27 Prof. Vraj Vallabh Dvivedi,28 Prof. M.G.

Nanjundaradhya,29 we avoid getting into details.

Lakulïáapäáupata Doctrine

The Lakulïáapäáupata Doctrine is a doctrine in

favour of Dvaitädvaita that was established by

Lakulïáa who was the last incarnation of Mäheávara.

Lakulïáa and the tradition of his disciples has been

mentioned in the Mathurä Pillar Inscription, Soma-

nätha Inscription, Väyupuräça, Liëgapuräça, Sùta-

saìhita and Räjaáekhara’s Èaàdaráanasamuccaya.

Hence, the scholars are of the view that Lakulïáa

hailed in the second century A.D.30 The prevalence of

this doctrine was incessent in Gujarat, Mathurä and

South India. By saying “çk^kkÈkkw PÇk Fk ÌkmYkFG}mAùOL\kAnù\kv#^k@kw ‹
lçÉk^kkclYkRg #kkbÇkYk~”31 the two, Árïkaçâha and Lakuleáa,

got (recognition) there; thus, this áästra has two

streams, Abhinavagupta also recognises Päáupata

and Lakulïáa Päáupata as different. The difference

between them is clear that the Päáupata which is

spoken before has been in favour of Dvaita and this

one has been in favour of Dvaitädvaita.

Works on Lakulïáa Päáupata

The aforesaid eighteen Ägamas, which are in

favour of Dvaitädvaita, are the original source of this

system. Apart from these, the works on Lakulïáa

Päáupata system are Päáupatasùtra of Lakulïáa, a

gloss on Päáupatasùtra called Pañcärthabhäèya

written by Kauçàiçya, Yamaprakaraça and Ätma-

prakaraça of Viáuddhamuni, Gaçakärikä of Hara-

dattäcärya, Gaçakärikäâïka of Bhäsarvajña, so also

his two works, Satkäryavicära and Tokäntara and the

anonymous works called Saìskärakärikä, Käraça-

padärtha, Pañcärtha-bhäèyadïpikä and Ädaráa.

While listing the names of the works belonging to this

Daráana, Árï Kanti Candra Pandeya has mentioned

“Äkara” as the name of a work.32 But “Äkara” is not

the name of any work, but a word denoting the entire

literature of this system. This is the view of Prof. Vraj

Vallabh Dvivedi. We, too, would agree with him.

Viáièâädvaita of Árïkaçâha

The Viáièâädvaita of Árïkaçâha also advocates the

doctrine of Dvaitädvaita. His date is said to be tenth

27. Vide, Áaivadaráanabindu (Saìpùrçänand Sanskrit Uni-

versity, 1968), pp.2-13.

28. Ägamamïmäísä (New Delhi, 1982), Pp.34-35 Lupta-

gamasaëgraha (Väräçasi, Pp.8-85, 1983.)

29. Bra. Sù. Árï., (ORI, Mysore, 1977), Part I, Bhùmikä,

p.58-76.

30. Áai.Da.Bi., Pp.27-33; Bra.Sù.Árï., Bhùmikä, Pp.86-87.

31. Tantra., 37/14-15.

32. Áai.Da.Bi., p.33.

33. Bra.Sù.Árï., Bhùmikä, p.11.
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century A.D. or eleventh century A.D.33 In order to

know this doctrine, the well known work is the

Árïkaçâhabhäèya on the Brahmasùtra along with

Appayya Dïkèita’s Áivärkamaçidïpikä. That Árïkaç-

âhäcärya established Áaivaviáièâädvaita is the view of

all the historians of Indian philosophy.34

Raseávaradaráana

Raseávaradaráana is also counted among the

branches of Áaiva Dvaitädvaita. The followers of this

system thought that one cannot attain the values of

life with a sick body and made efforts to obtain

physical health. These people accomplished firmness

of the body through pure mercury. Since mercury

has been accepted as of the nature of Ïávara, this

system has become well known as Raseávaradaráana.

Some works propounding this doctrine are available.

Among them the well known are : Rasaratnäkara of

Nägärjuna, Rasahãdaya of Govindapäda, Säkära-

siddhi of Vièçusvämin, etc.35

Nandikeávaradaráana

Nandikeávaradaráana of Nandikeávara which is

of the nature of a philosophical interpretation of

Mäheávara sùtras, occupies the first place in the

history of Advaita Áaiva Daráana. In the gloss on

the Nandikeávarakärikä written by Upamanyu, a

traditional account about Nandikeávara has been

available. With a view to bringing welfare to Nandi-

keávara, Vyäghrapäda, etc., Áiva under the guise of

the sounding of Damaru taught the philosophical

tenets consisting of fourteen sùtras which are found in

the beginning of Panini’s Aèâädhyäyï. Without being

able to understand the philosophical significance

of the clustre of those Sùtras, Vyäghrapäda, etc.,

requested Nandikeávara to explain their meaning. He

taught the secret meaning hidden in those sùtras in

twenty-six “Kärikas”. The interpretation of the

fourteen sùtras is made by Nandikeávara in two

ways, firstly from the point of view of establishing

Áaivädvaita and secondly from the point of view of

propounding the Science of Language consisting of

words derived from roots.

So he has said :

“¢Çk bk^krÇk bkoÇkvakn ¢T’Zk^kOkrFkPnRr#kYk~ ‹
 SkkP~^kQk‰ bkYknUklRìg UklOkTZkkRmìlbkáZkv ‹‹”

[Here in all the sùtras the fourteen last letters are

intended to indicate the meaning of the root to meet

the requirements of Päçini, etc.]

The rest of the letters are in favour of advocating

the Áaivädvaita. The authenticity of the Nandi-

keávara-kärikas has ben accepted by Patañjali, the

author of the Mahäbhäèya on the Sùtras of Päçini,

Kaiyaâa, the author of the commentary (Pradïpa on

the Mahäbhäèya) and Nägeáabhaââa, the author of

Udyota (on the Pradïpa). It is decided through this

that Nandikeávara was the preceptor of Päçini. The

34. Bra.Sù.Árï., Bhùmikä, p.112.

35. Bhä.Da., p.571-573.
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doctrine of Nandikeávara is called “Sväntantrya-

väda”. This “Svätantryaväda” has been followed by

the Áaivas of Käámïra, who advocate Pratyabhijñä

doctrine.

Käámïra Áaivism

The foremost centre of the Advaitaáaiva doctrine

was Käámïr only. That is why the doctrine has been

called Käámïr Áaivism. Áaivägamas are the original

sources of this system. Áaivägamas, like the Vedas,

are also the speech of Ïávara and hence, they are

beginningless. They existed in the previous Ages

(Kãta, Treta and Dväpara) also. They were deeply

studied by the kings like Bali, Räma, Lakèmaça,

Rävaça, etc., and by a number of great sages. As time

passed, at the commencement of the Kali Age, the

tradition of the Áaivägamas was broken. Then once

upon a time Lord Áiva assumed the form of Árïkaçâha

and taught the Áaivägamas to Durväsas; he in turn

taught them to Tryambakäditya, the son born from his

mind (mänasaputra); and he, too, further taught them

to Tryambaka, the son born from his mind. In the

same way, this tradition continued with his fourteen

sons born from his mind. But all of them remained

with their mind turned inward. Then the fifteenth son

by name Saëgamäditya somehow turned outward

and married a Brahmin lady according to Brahma

marriage rites. His son was Varèäditya, the latter’s

son was Cäruçäditya, further his son was Änanda and

still further his son was Somänanda, who became the

author of a digest on the system (Prakaraçagrantha)

called Áivadãèâi. Thus Árï Kanti Candra Pandeya

has detailed the tradition of Käámïra Áaivism on the

basis the Áivadãèâi of Somänanda.36 In that heritage

Somänanda was the ninteenth one. He is said to be

the Supreme (Parameèâhin) Preceptor of Abhinava-

gupta. On the ground that the first propounder of this

system was Tryambaka, this system has been called as

Tryambakadaráana. It is also called Trikadaráana.

Somänanda, according to the view of scholars, lived in

the ninth century A.D. The development of this Trika

System is believed to be in the fifth century A.D. by

the historians of philosophy.

Teachers and Literature of Käámïra Áaivism

There is an extensive literature on Käámïra

Áaivism. This has been published through Käámïra

Sanskrit Series. After the Áaivägamas, Áivasùtra

has been the first work of this system. On the order of

Lord Árïkaçâha, Äcärya Vasugupta (800 A.D.) revived

the Áivasùtras inscribed on an old stone slab. The

two disciples of Vasugupta by name Kallaâa and

Somänanda started the schools of Spanda and

Pratyabhijñä respectively. The best work of Kallaâa

has been a “Vãtti” (gloss) on Spandakärikä of Vasu-

gupta. It has been famous by the name Spanda-

sarvasva. He has written a commentary called

Madhuvähini on the first three khaçàas (sections) of

Áivasùtra and another called, Tattvärthacintä-

36. Áai.Da.Bi., Pp.2-3.
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maçi on its fourth Khaçàa. It is also known that he

wrote a work in Prakãt and another work called

Svasvabhävasaìbodhana.37 Somänanda’s Áiva-

dãèâivãtti and Parätriìáikävãtti are well known as

the best works. His work called Áäktavijñäna has

been published. Scholars also say that he wrote a

work called Áivadãèâivivãtti.38 Ïávarapratyabhi-

jñäkärikä of Utpaläcärya (900 A.D.) is the basic

work on the Trika doctrine. Ïávarapratyabhijñävãtti,

Ïávarapratyabhijñävivãti, Stoträvalï, Ajaàapramätã-

siddhi, Ïávarasiddhi, Ïávarasiddhivãtti, Sambandha-

siddhi, Sambandhasiddhivãtti and Áivadãèâivãtti are

his well known great works. He was the founder of

the Pratyabhijñä system.39 He was the disciple of

Somänanda.

The name of Abhinavagupta (950-1000 A.D.)

has been a distinguished name in the history of the

literature of Käámïra Áaivism. He was the grand

disciple of Utpaläcärya and the disciple of Lakèmaça-

gupta. Abhinavagupta was a great scholar in literary

criticism in Sanskrit and a philosopher. Abhinava-

bhärati (on the Näâyaáästra of Bharata) and Locana

(on the Dhvanyäloka of Änandavardhana) show his

great depth in Literary Criticism. The works called

Tanträloka, Tantrasära, Mälinïvijayavärtika,

Paramärthasära and Parätriìáikävãtti show

his great depth in philosophy. Scholars say that

about forty-four works of Abhinavagupta on various

subjects, have been available.40 Kèemaräja (975-1025

A.D.) was a worthy disciple of Abhinavagupta. His

major works are : the commentaries called Udyota

on Áivasùtravimaráini, Pratyabhijñähãdaya,

Spandasandoha, Áivastoträvalïâïkä, Svaccha-

ndatantra, Netratantra and Vijñänabhairava.

His another wrok called Bhairavänukaraçastotra

is also published. Apart from these, Spandapradï-

pikä of Utpalavaièçava, Áivasùtravärtika of

Bhäskara and Áivasùtravärtika of Varadaräja,

Spandakärikävãtti of Rämakaçâha, Paramärtha-

säravãtti of Yogaräja, Viveka commentary of

Jayaratha on Tanträloka and Mahärthamañjarï

with Parimala by Gorakèa (Maheávaränanda) are

the well known works on the system.41

Krama-daráana

This system of philosophy also arose in Käámïra.

Maheávaränanda, the author of Mahärthamañjarï

has accepted Áivänanda, the propounder of Bhairava-

krama daráana, as the first propounder of it in the

world, from the religious point of view. Jayaratha,

however, mentions Áivänanda as the propounder of

the Kramadaráana, without taking into account any

religious narrative about him. Áivänanda had three

37. Lu.Ä.Saì., part 2, Upodghata, p.25

38. Abhi., p.162.

39. Abhi., pp. 163-164.

40. Krama., p.159.

41. Bhä.Da., p.561-564.
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female disciples by name Keyùravatï, Mälavikä and

Kalyäçikä. Those three had many disciples; among

them, Govindaräja, Bhänuka, Eraka attained great

fame. Govindaräja, was the teacher of Somänanda,

the author of Áivadãèâi. Somänanda is regarded as

belonging to the middle of ninth century A.D. Between

Somänanda and Áivänanda there were two teachers

in the tradition. Hence, it can be decided that

Kramadaráana arose in the eighth century A.D.

The literature of Kramadaráana is of two types,

Ägamas and works based on Ägamas. Among them

the Ägamas called Kramasadbhäva, Kramasiddhi,

Brahmayämala and Tantraräjabhaââäraka are known

through references. Dr. Kanti Candra Pandey expre-

sses his disappointment saying that even the names of

the works based on Ägamas written by Áivänanda and

others, although known to have been available, have

not so far come to his notice.42 A detailed account of

a large number of works on Kramadaráana and the

teachers of that system, is found in a work called

“Krama-tantrism of Käámïr, written by Navajïvan

Rastogi (Pp.82-248).

Prof. Vraja Vallabh Dvivedi mentions the names

of more than thirty works, such as Kälikäkrama,

Kramakeli, Kramarahasya, Kramaväsanä, Krama-

sadbhäva, etc., and gives the names of Áivänanda,

Ojaräja, Kallaâa, Jayarathaparamaguru, Jayaratha-

guru, Tapasviräja, Dämodara, Näthapäda, Nièkriyä-

nandanätha, Bhùtiräja, Mahävanamuni, Maheávarä-

nanda, Ratnadeva, Vämananätha and Somaräja as

the teachers of Kramadaráana.

Kuladaráana

Kuladaráana is the system of philosophy which

accepts Kula as the Supreme Principle. It is otherwise

called Kaula. This system arose in the fifth century

A.D.43 The history of Kuladaráana literature extended

from fifth century A.D. to eighteenth century A.D.,

as expounded by Dr. Kanti Candra Pandey.44 The

Kuladaráana has a large number of works, some

ending with the word ‘Kula’ such as Kalïkula,

Trikakula, Trikaratnakula, Niáäkula, Bhairavakula,

Mädhavakula, some ending with the word ‘kaula’ such

as Ùrmikaula, Prabhäkaula, Yoginïkaula and some

others. Prof. Vraja Vallabh Dvivedi has said that the

Kula and Kaula tradition has developed through

the teachers, Padmahastabhaââäraka, Vasudeva and

Siddhänathapäda.45 A special account of the authors

of works on this tradition can be seen in the work

Abhinavagupta (Pp.342-732) written by Dr. Kanti

Candra Pandey.

Vïraáaivadaráana

Vïraáaivism is foremost among the many Áaiva

schools. The thirty-eight Áivägamas designated as

42. Áai.Da.Bi., Pp. 122-123

43. Lupta Ä.Sa., part II, Upodghäta, Pp. 10-11.

44. Áai.Da.Bi., Pp. 122-123.

45. Lupta.Ä.Sa., part II, Upodghäta, Pp. 12-13.

26 First Chapter 27



Principles of Vïraáaivism

Siddhänta, happen to be its original source. It is said

by Reçukäcärya :

“lbkákTPkBZkv YkckPTÇkv AùklYkAùk<v l#k^kkvlRPv ‹
 lTksRìYknÅk@v XkkCkv ^km@#kw^kYkPg U@Yk~ ‹‹” 46

The special practices of the Vïraáaivas such as

wearing the Liëga on the body, worship on the lines

of Èaâsthala are in the Vedas,47 Mahäbhärata,48

Puräças,49 etc. Thus we find the authority for them

also. It is told by the Äcärya :

“^kvR#kkbÇkUn@kOkvakn AùklYkAùk<kCkYkvakn Fk ‹
 l\kE*Skk@OkYkkBZkkPg ^km@#kŵ kbZk lTk#FkZkkP~ ‹‹” 50

Hence, it is known that Vïraáaivism is ancient

as it is found celebrated in Vedas, Ägamas and

Upanièads. Here the authority of the Ägamas is

Primary and the authority of the Vedas is accepted

in conformity with them. Hence this school of

Vïraáaivism is called Tantrika-cum-Vaidika.

Interpretation of the term Vïraáaiva

The very adjective ‘Vïra’ given to Vïraáaiva

distinguishes it from other Áaivas. It is through the

term ‘Vïra’ that the doctrinal content and the

traditional practices get highlighted. It is said :

“^km#kWRvTkkvFZkPv l^k<k l#k^kHkm^kw‘ZkWkkvlSkAùk ‹
PbZkkg @YkTPv Zkv #kw^kk ^km@#kw^kkbPn Pv YkPkh ‹‹ 51

£ìl\kE*l^kZkkvCkv ^kk ^k|PkTkkg Fk Ul@FZknPkw ‹
PpOk^kP~ ÉkkOkbkT’ZkkCk £lP ^km@^k|Pg YkPYk~ ‹‹
Xk‘’Zkn’bkkcl^k#kvakkvªlU ^km@’^klYklP AùQZkPv ‹
^km@^k|PbkYkkZkkvCkkR~ ^km@#kw^kg ÉkAùmsPPYk~ ‹‹” 52

Here, this should be noted – In the Vïraáaiva

doctrine, the eligibility to enquire into Brahman is

admitted in the case of an aspirant who is endowed

with Dïkèä. After consecrating the Ièâaliëga in Dïkèä,

the Guru advises the aspirant to bear it on his body

throughout his life, and he prescribes the vow of a

Vïra in the form of giving up his life in case it is

lost due to inadvertence. Thus on the lines of the

51. Si.Ái. 5.15.

52. Ca.J.Ä., Kri.Pä., 10.33-34
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46. Si.Ái., 5.14.

47. “Ul^kÇkg Pv l^kPPg Wk|ñOkbUPv” (Rv., 1.83.1), “¢Zkg Ykv cbPkv XkCk^kkTk~”
(Rv.10.60.12), “Zkk Pv éæ l#k^kk PTko@Dkkv@k” (Tai.Sam., 4.5.1.1),

“UklOkYkTÇkg Ul^kÇkYk~” (Tai.Ä., 10-16), these and other mantras

are regarded in the Siddhäntaáikhämaçi, (6.58-59),

Liëgadhäraça Candrikä (Pp. 35-180), etc., as the autho-

rities for establishing Liëgadhäraça as a Vedic Practice.

48. lAùYkkcnXkr@PÌkví UkÇkg l^kÉkkh bkTkkPTkkh ‹
Wk|kñOkg l\klE*Tkg Fkŵ k Wk|kñOkg ^kkª¶Zkl\klE*TkYk~ ‹‹
b^k^kplÅkYklXkUÆkkZk l\klE*Tkv FkvP@kZk Fk ‹
RvZkYkkcnYkrck@kHk ¤Xkk^kvPkw PU†b^kTkkw ‹‹ (M.bh., Anu. 22-1-2).

49. ¢kFkk@l\kE*g ÉkQkYkg Cknél\kE*g lçPmZkAùYk~ ‹
l#k^kl\kE*g PpPmZkg bZkkÃk@l\kE*g FkPnQkrAùYk~ ‹‹
ÉkbkkRg UJFkYkg l\kE*YYkckl\kE*g Pn akíAùYk~ ‹
Xk‘Pkv Ykkcv#^k@#Fkŵ k ÉkbkkRm ÉkkOkl\kE*Aùh ‹‹
#k@Okw‘ZkbQk\kv akM~lXkh ÓùYkk†\\kE*YknRîPYk~ ‹ (Liëga. P.2.21.122-127).

50. Si.Ái. 6.57.
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instruction of Guru, the aspirant should bear the

Ièâaliëga on his body at all times and render worship,

etc., to the Ièâaliëga with the exuberance of devotion.

He who takes delight in the knowledge of the spiritual

union of Áiva and Jïva, is alone the Vïraáaiva. This is

the secret of the Áästra. Another interpretation of the

term Vïraáaiva is found in the Yoginï-hãdayadïpikä.

It is this – “£RTPkl@Ukv@clYk bkYk@kE*Okv Ék\kZkÉklPUkRTkU@k ^km@kh”
(P.82) – “Vïras are those who annihilate the enemy in

the form of ‘this-ness’ (the notion of this me and mine)

on the battlefield of ‘aham’ (egoism)”. Here the

following stanza of Paräpañcäáikä is cited as the

authority :

“¢clYk Ék\kZkg Anù^krlÆkRYkh ÉklPZkkvlCkTkh ‹
 U@kÓùYkU@kv XknE~‘Pv b^kXkk^kYkl#k^kkUcYk~ ‹‹” 53

“Having annihilated the enemy in the form  of

‘this-ness’ in his ‘aham’, he who is bent upon showing

his prowess, enjoys his own nature (divine nature)

which has eradicated inauspiciousness”. [‘This-ness’

stands for narrow interests of me and mine. This

develops in one’s ‘aham’. Such ‘aham’ should be

converted into a battle ground and use it to annihilate

totally these narrow interests so that the aspirant can

go on the heroic pursuit of the spiritual state]. The

Vïraáaivas who practise this through the coalescence

of the Liëga and Aëga (Áiva and Jïva) is truly the

‘Vïras’. Who can deny this? It means that no body can

do so. Wearing the Ièâaliëga on the gross body is the

external mark of the Vïraáaiva. The knowledge of

union of Áiva and Jïva is the inner mark. That the

Vïraáaiva is endowed with both the characteristics, is

the conclusion of the Áästra.

Further the revered Nïlakaçâhaáiväcärya esta-

blishes the fact that Vïraáaivas are the advocates of

mutual harmony by bringing out the meaning of

the term Vïraáaiva as that which is free from oppo-

sition (virodha), through his statement – “l^k@kvSk@lcPg #kŵ kg
^km@#kw^kYk~”. So it is said :

“l^k@kvSkkQkkvr l^k#kWRh bZkkR~ @#kWRkv @lcPkQkrAùh ‹
 l^k@kvSk@lcPg #kw^kg ^km@#kw^kg l^kRnWknrSkkh ‹‹” 54

That the Vïraáaivas are the advocates of mutual

harmony, will be highlighted in the conclusion.

Vïraáaivas are called Mahäpäáupatas

In the case of the Vïraáaivas who are firmly

devoted to the Áivaliëga in a manner that is unique in

the world, Mahäpäáupata is well known to be another

name. It is said :

“lçSkk Uk#knUPg ekvZkg Uo^kkrU@XkvRPh ‹
l#k^kkCkYkkTknbkk@vOk XkbYkéækdkSkk@OkYk~ ‹‹
\kWS^kk l#k^kg YkckRv^kg l\kE*êUYknYkkUlPYk~ ‹
¢FkrZkvÅkn lÇkAùk\kg ^kw Uo^k‰ Uk#knUPg lcPYk~ ‹‹

53. Yo.Hã.Dï., p.82. 54. Kri.Sä., Part I, p.11.
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l#k^kkCkYkkTknbkTSkkTk#kŵ kRmdkkbkYk†T^kPh ‹
l#k^kl\kE*g Aù@v AùOLv Skp’^kk ^kdkhbQk\kvªlU ^kk ‹
lÇkAùk\kg ZkkvªFkrZkvã‘’Zkk YkckUk#knUPkv lc bkh ‹‹”55

Here, having divided Päáupata as Pùrva and

Apara, it is said that those who wear Bhasma and

Rudräkèa and worship the Mahädeva in the form of

Áivaliëga are Pùrvapäáupatas and those who get the

Áivaliëga (i.e., Ièâaliëga) from the Sadguru through

due sacrament of Áivadïkèä, who wear it at all times

on the body in one of the places such as hand, neck and

chest with great care and who worship it strictly three

times in a day, are the Aparapäáupatas; and that they

are the Mahäpäáupatas. Niââùr Nañjanäcärya has

used the term Mahäpäáupata with reference to the

Vïraáaivas in his saying –

“¢Qk ^km@#kw^kkTkkg YkckUk#knUPkTkkg AùQkZkT’ZkvlìÓùYkh ‹” 56

Hence, Vïraáaivas are also called by the name

Mahäpäáupata.

Is Liëgäyata a synonym of Vïraáaiva?

The followers of Vïraáaivism live in large number

in the region of Karnataka. In the regional language

(called Kannaàa), the word Liëgäyata is used (to

denote Vïraáaivas). This word has come into vogue in

view of the fact that they wear their Ièâaliëga on their

bodies at all times. Hence this word has been used due

to usage but not in accordance with Áästra. The word

Liëgäyata is not found used in the ancient Vïraáaiva

literature. Everywhere the term Vïraáaiva comes to

our notice. The depth of meaning which is found in the

word, is not at all found in the term Liëgäyata.

A number of articles in different languages are

published on this subject by His Holiness the Late

Jagadguru of Käái Jñänasiìhäsana, Árï Vïrabhadra-

áiväcärya Mahäsvämïji. Yet, as per the maxim “#kkbÇkkR~
êlNWkr\kmZkbkm” (usage is stronger than áästra), the term

Liëgäyata is widely in usage in the modern literature

even in other regions. Further the word Liëgäyata

which is being used in the literature of modern days,

is incorrect. Its correct form is Liëgäyatta. Among

the seven sub-dïkèäs of Kriyädïkèä, Liëgäyatta-dïkèä

is one. In the Kriyädïkèä, Árï Guru places the conse-

crated Áivaliëga (Ièâaliëga) on the left palm of the

disciple and prescribes that he should then onwards

be Liëgäyatta (Liëgädhïna-subservient to the Liëga).

It is the sacrament called ‘Liëgäyatta’. The same term

Liëgäyatta has been used in the form of Liëgäyata

in the regional language of Karnatak (i.e., Kannaàa).

Hence the term Liëgäyatta is only the name of sacra-

ment coming under Dïkèä, but not the name of the

Dharma. In view of this, the word Vïraáaiva is most

suitable from the point of view of Dharma and Daráana,

but not so the word Ligëäyata. Hence, the scholars

should understand that the term Liëgäyata cannot in

any way a synonym of the word Vïraáaiva.
55. Sä.Su., Va.15, Chap.1-4, p.226.

56. Ve.Sä.Vï.ci., Uttarakäçàa, p.398.
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Types of Vïraáaivas

Vïraáaivas are divided into three kinds on the

lines of Sämänya, Viáeèa and Niräbhärin. It is said in

an Ägama (Sùkèma) :

“^kmP@kCkklRRkvak’^kkRk’YkPÅ^kl^kFkk@^kkTk~ ‹
l^kAù\UkAù\U#koTZk’^kkR~ ^km@#kw^klYklP bYkpPYk~ ‹‹
bkkYkkTZkg ÉkQkYkg Ékkv‘Pg l^k#kvakg Fk lçPmZkAùYk~ ‹
lTk@kXkk@g PpPmZkg bZkkP~ ÓùYkk\\kdkOkYknFZkPv ‹‹” 57

Among them, he who remains devoted to the Ièâa-

liëga granted by the Árï Guru and who follows the

common practice of the Vïraáaiva such as the service

of the Guru, the Liëga and the Jaëgama, is called

Sämänya Vïraáaiva.58 He, who becomes mentally ripe

through the performance of the worship of the Ièâa-

liëga, etc., told in Ägamas dealing with Vïraáaivism

and who especially gets to know from the Árï Guru the

secret of Èaâ-sthalas divided into one hundred and one

Sthalas (Sub-sthalas) which lead to the state of union

between Liëga(Áiva) and Aëga (Jïva), is called Viáeèa-

Vïraáaiva59 as it is said – “l^k#kvakSkYkkrTkníkTkkR~ l^k#kvak £lP
AùQZkPv”. When this very Viáeèa Vïraáaiva becomes

blessed with the relinquishment of all self-conceit

as per the Ägama statement “lTk^kpÅkAùYkrXkk@’^kklÆk@kXkk@
£lP bYkpPh”, and remains without any attachment like

a Jïvanmukta (liberated while alive), he is called

Niräbhära Vïraáaiva.60

Synonyms of Vïraáaiva Daráana

In the works on Vïraáaiva Daráana, this Daráana

is presented with the synonyms Áivädvaita, Viáeèä-

dvaita, Áaktiviáièâädvaita. Here, in Siddhäntaáikhä-

maçi, while sending Árï Reçuka Gaçeávara to the

earth for establishing Vïraáaiva-dharma, Lord Áiva

directs saying :

“YkRçwPU@g #kkbÇkg ^kvR^kvRkTPbkgYkPYk~ ‹
bQkkUlZkaZklbk Xko\kkvAvù bk^kvrakkg lcPAùk@AùYk~ ‹‹” 61

The phrase “YkRçwPU@g #kkbÇkYk~” means “l#k^kkçwPU@g #kkbÇkYk~”.
Thus, according to the Siddhäntaáikhämaçi, the name

of the Daráana is Áivädvaita – “ l#k^k#Fk l#k^k#Fk l#k^kkwä
PZkkv@çwPYk~”– is its analysis. Here the first ‘Áiva-áabda’

stands for Paraáiva, who is endowed with ‘Sùkèmacida-

cicchakti (Sùkèma-cit = Sarvajñatva and Sùkèma-

acit = Sarvakartãtva); the second ‘Áiva-áabda’ stands

for Jïva who is endowed with ‘Sthùlacidacicchakti’

(Sthùla-cit = Kiñcijñatva and Sthùla-acit = Kiñcitkar-

tãtva). Thus Áivädvaita is the Áästra which propounds

‘Advaita’ in the Mukti state in the case of the two

(Áiva and Jïva) who are apparently different in the

Saísära state; and the Jïva attains it through worship

and meditation (Upäsana).

57. Sù.Ä., Kri.pa., 7.29-30.

58. Sù.Ä., Kri.pä., 7.31-38.

59. Sù.Ä., Kri.pä., 7.39-63.

60. Sù.Ä., Kri.pä., 7.64-91.

61. Si.Ái., 3.7.
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Árïpati Paçàitärädhya who is the revered Bhäèya-

kära, has said :

“çwPkçwPYkPv #knáv l^k#kvakkçwPbkgekAvù ‹
 ^km@#kw^kwAùlbkákTPv bk^krÌknlPbkYkT^kZkh ‹‹”62

In this stanza of the Bhùmikä part (Maëgala

included), he has given the name Viáeèädvaita to the

Vïraáaiva-daráana and has pointed that it is of the

nature of co-ordination of all the Áruti statements.

Its analysis is shown as – “l^k#Fk #kvak#Fk l^k#kvakkw = £r#kHkm^kkwä
PZkkv@çwPg (l^k-#kvakZkkv@çwPg) l^k#kvakkçwPYk~ ‹”. What it means is

this : “l^k#Fkdknlak ̂ Zkkv†YTk ̂ kkPv U@Ykk’YklTk UldklOk” (‘Vi’ means the

eye, sky, wind and Paramätman – thus the lexico-

graphers have noted ‘Vi’ as expressing the meaning of

Paramätman.63

As per the derivation – “^kklP ¤’UkRZklP”, it is Ïávara

alone who is denoted as he is the cause of the

Universe. Further the Áruti statement, viz., “çk bknUOkkr
bkZknHkk bkBkkZkk”64 also describes Paramätman in the form

of a bird. Hence, in this context ‘Vi’ is taken in the

sense of Paramätman. Then the word ‘Áeèa’ is

meant to be applied to the Jïva who is the portion

(aíáa) of Áiva, since it is known from the Áruti

statement with an analogy as “ZkQkkCTkvh dknæl^kbVnúl\kE*kh” 65,

that he (Jïva) is the portion of Áiva. Further the Áruti

statement – “ZkQkk Tk<h bZkTRYkkTkkh”66 speaks of total Advaita

between Áiva and Jïva who are depicted as above.

Thus, in the case of Áiva and Jïva who stand mutually

as different in the relation of the ‘aíáin’ and the

‘aíáa’ during the state of Saísära, Viáeèädvaita

system of Daráana propounds Advaita in the state of

Mukti.

The revered Nïlakaçâhaáiväcärya has said :

“Tk Hkm^kWk|ñOkkv@w‘Zkg bkoÇkb^k@bkPh bVnú@vP~ ‹
£lP ^ZkkFkdkPv #k†‘Pl^kl#kìg l^kakZk†b’^klP ‹‹
ZkQkk DkK £lP ekkPv DkK’^kg bZkklç#kvakOkYk~ ‹
PQkk Wk|ñlOk ^kwl#kìög #k‘Pvl@’Zk^kSkkZkrPkYk~ ‹‹
PbYkkFG†‘Pl^kl#kìbZk lHkekkbkk Wk|ñOkh bVnúKYk~ ‹‹”

Here, Árï Nïlakaçâhaáiväcärya has given the

name Áaktiviáièâädvaita to this Daráana. The analysis

of this is : “ #k†‘P#Fk #k†‘P#Fk #k‘Pmä PkXZkkg l^kl#kìkw Hkm^kv#kkwä
PZkkv@çwPg #k†‘Pl^kl#kìkçwPYk~ ‹”. The Jïva is endowed with

‘Sthùlacidacidrùpaáakti’ and Áiva is endowed with

‘Sùkèmacidacidrùpaáakti’. Here ‘Sthùla cit’ is of

the nature of ‘Kincijnatva’ (limited knowledge) and

‘Sthùla acit’ is of nature of ‘Kiñcitkartãtva’ (limited

capacity in action). It means that the Jïva is endowed

with the Áakti of the nature of limited knowledge and

limited physical capacity. In the same way, ‘Sùkèma

cit’ is of the nature of ‘Sarvajñatva’ and ‘Sùkèma acit’

is of the nature of ‘Sarvakartãtva’. It means that Áiva

62. Bra.Sù.Árï., Bhùmikä áloka no.15.

63. Ekä.ko., p.18.

64. Àv.1.164.20; Muçà.U., 3.1.1.

65. Bã.U., 2.1.20; compare : ZkQkk bknRmÈkk’Uk^kAùklçbVnúl\kE*kh bkcÏk#kh –
Muçà.U. 1.2.1. 66. Muçà.U., 3.2.8.
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is endowed with the Áakti of the nature of omniscience

and omnipotence. In accordance with the statement of

Árï Reçuka, viz., “Hk\kv Hk\klYk^k TZkbPg ^k/kw ^kl/l@^kksUPYk~”,67

the advaita between Jïva and Áiva who as described

above, is advocated in this Daráana; hence it is called

Áaktiviáièâädvaita.

This is the import here : When the three Áaktis of

Áiva Icchä, Jñäna and Kriyä are rendered limited,

they assume the forms of three Malas, Äçava, Mayïya

and Kärmika. These three Malas are beginningless.

The portion (aíáa) of Áiva which is covered by these

three Malas is beginningless. The portion (aíáa) of

Áiva which is covered by these three Malas is called

Jïva, the embodied soul. It is from beginningless times

the Jïva which is covered by the three Malas, is

different from Paraáiva. When the Áakti in the form of

Áiva’s favour dawns (Áaktipäta – Bhaktirùpaáakti-

päta) in the Jïva due to the merit accumulated during

several lives, then the Sadguru performs the

sacrament of Dïkèä to him. When through this

sacrament of Dïkèä and through the power derived

from his own Upäsanä (worship and meditation), the

three Malas of the Jïva, which are of the limited

nature, get expanded, then the Jïva also becomes

endowed with omniscience, etc. Thus the union

between Jïva and Áiva who are endowed with common

Áakti, is told in terms of “Hk\kv Hk\klYk^k”. In this manner,

the Jïva, who is earlier endowed with limited

knowledge, etc., and who later develops omniscience,

etc., due to Upäsanä, attains total coalescence with

Paraáiva who is endowed with the inborn omni-

science, etc., in the state of Mukti. This is how this

Áästra which propounds the Advaita between Jïva

who is endowed with developed Áakti and Áiva who is

endowed with inborn Áakti, is itself Áaktiviáièâä-

dvaita-daráana or Áaktiviáièâädvaitavedänta. Even

here, it is clear that the Jïva who is different from

Paraáiva in the state of bondage due to limited Áakti

again attains coalescence with Paraáiva with his

developed Áakti in the state of Mukti.

Here on bestowing thoughts on the three

synonyms of Vïraáaivadaráana given here, it can be

realised that, although the three mean the same

thing, the names Áivädvaita and Viáeèädvaita do not

quickly make the nature of this Daráana clear. The

word Áaktiviáièâädvaita has the quality of clarity

(prasädaguça) in quickly making the nature of this

Daráana clear. Hence, it occurs that this name is

extremely charming. That is why this name of the

Vïraáaiva-daráana is prevalent. This is verily the

opinion of Dr. T.G. Siddhappärädha distinguished

scholar of this Daráana.68 The revered Maritoçâa-

därya, who is well versed in Pada (Grammar), Väkya

(Pùrvamïmäísä) and Pramäça (Nyäya), has also

said: “^km@#kŵ klbkákTPbZk l\kE*kE*bkkYk@bZkk’YkAùUl@OkkYZknUkRkTkêU#k†‘P-

67. Si.Ái., 20.61. 68. Áa.Vi.Da. (Kannaàa Translation)., p.21
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l^kl#kìkçwPbZk bkAù\kkçwPl^k\kdkOkPZkk bkkSkTkmZkPZkk...”69. Here the

name of this Daráana is given as Áaktiviáièâädvaita.

Although the Áaiva daráana which is established

by Árïkaçâhaáiväcärya and supported by Appayya-

dïkèita, is also called Áaktiviáièâädvaita, still it is

in favour of propounding difference between Jïva

and Áiva in the state of Mukti as is the case with

Rämänuja. Hence, in spite of the same name, there is

doctrinal difference. Therefore, Áaktiviáièâädvaita of

the Vïraáaivas being in favour of ‘bhedäbheda’ cannot

be included in that.

Founder Äcäryas of Vïraáaiva-dharma

The teaching of Vïraáaivasiddhänta told (in

the latter part) of the Áivägamas called Siddhänta is

accepted as ‘sanätana’ (ancient-from times immemo-

rial) flowing continuously from Paraáiva in the form of

‘divyaugha’ (divine stream), ‘siddhaugh’ (stream of

Siddhas), etc. In order to preserve its antiquity,

the five gaças, viz., Reçuka, Däruka, Ghaçâäkarça,

Dhenukarça and Viávakarça, the close associates of

Áiva, emerge from the five faces of Áiva, Sadyojäta,

etc., on the direction of Áiva, in every Yuga, descend

to the earth in their divine form itself and teach

this Dharma. This is known through the authority of

Ägamas.70 Hence, these five Äcäryas are said to be the

founders of the Dharma. The Dharmapïâhas founded

by these Äcäryas are well known even now as statio-

ned at the holy places Bäúehonnùru (Karnataka),

Ujjayinï (Karnataka), Kedära (Uttara Pradesh, now

Uttaräñcala), Árïáala (Andhra) and Käái (Uttara

Pradesh). In all the Dharmapïâhas, there are donation

deeds and stone inscriptions. On the basis of the

material found in those donation deeds, etc., it is

accepted that the dates of the founding of these five

Pïthas goes beyond sixth century A.D.71

Further, there is a heresay that the Vïraáaiva

dharma was founded by Basaveávara who was the

prime minister of a Mahäräja of Cälukya race called

Bijjaúa in the twelfth century A.D. This is a baseless

saying. It is clear from his biography that Basaveávara

received Liëgadïkèä prescribed for the Vïraáaiva

from Jätavedamuni Áiväcärya of those times. Hence,

it can only be said that he who got initiated into this

Dharma, spread it widely.

Vïraáaiva Literature and its Authors

The twenty-eight Ägamas from Kämika to Vätula

are the original source. Besides these, Laghusùtra-

vãtti of Agastya, Áivayogi Áiväcärya’s (800 A.D.)

Siddhäntaáikhämaçi, Árïpati Paçàitärädhya’s (1100

A.D.) Árïkarabhäèya, Mäyideva’s (1500 A.D.) Anu-

bhavasùtra, Nandikeávara Áiväcärya’s Liëgadhäraça-

candrikä, Svaprabhänanda Áiväcärya’s (1700 A.D.)

69. Liëgadhäraçacandrikä.

70. Vï.Sa.Sa., 1.44-45; Hindu., Pp.695-696.

71. This matter has been given in detail in our Kannaàa

work called ‘Vïraáaiva Pañcapïtha Paramparä’.
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Áivädvaitamañjari, Maritoçâadärya’s (1700 A.D.)

Vïraáaivänandacandrikä, etc., these and others

amounting to more than a hundred works are

available in Sanskrit. Other than this Vïraáaiva

literature in Sanskrit, Vïraáaiva literature is found

extensively in Kannaàa, Maräâhi, Telugu, English

and Tamil.

The history of Vïraáaiva-daráana, the tradition of

its Äcäryas, its entire literature in Sanskrit, etc., has

been presented in detail in the first chapter of

‘Siddhäntaáikhämaçi-samïkèä’ which has been our

Ph.D.Thesis. Thinking that it may amount to the

defect of tautology (punarukti) if the same is again

given here, only a brief history Vïraáaivadaráana has

been given.

In the present theses, along with an account

of the Three Tattvas (Tattvatraya), it is aimed to

critically consider the similarities, differences and

unique ideas as compared to Käámïra Áaiva and

Siddhänta Áaiva. Hence, an account of those two

daráanas is also given in a little more detail. Scholars

should understand that a very brief account of the

other Áaiva-daráanas has also been presented.

*

42

SECOND CHAPTER

An Assessment of Áaktiviáièâädvaita

Henceforward the philosophical tenets of Vïra-

áaiva daráana otherwise known as Áaktiviáièâädvaita

are given. The word tenets (tattva) is the synonym

of category (padärtha). As per the statement of

Puèpadanta as “éFkmTkkg ^kwlFkÇZkkP~” 1, there is perhaps no

similarity in opinion among the Indian systems of

philosophy (daráanas) as regards the nature and

number of their categories. Even if sometimes there is

an apprehension of apparent similarity of opinion as

regards the number of categories, yet the difference as

regards their nature is realised by the scholars. Hence

it is that there are a number of philosophical schools.

Inspite of difference in paths, what is sought after is

one only. This happens to be speciality of the Indian

philosophical systems. Vïraáaiva-daráana is foremost

among the paths directed at the attainment of their

individual ends. The reason for its eminence is its

hormonious outlook. It will be revealed wherever

necessary as to how in accordance with the context,

there is in it the imposition of harmony between

Dvaita and Advaita and between knowledge and

action (Jñäna and Karma).

In this Vïraáaiva doctrine advocating harmony,

the one and only principle (tattva) is called by the

1. Ma. Sto., Álo. 7
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term paraáiva.2 That very principle, by virtue of the

adjunct (upädhi) in the form of Mäyä made up of three

Guças (Sattva, Rajas and Tamas), has been accepted

by the Vïraáaiva Äcäryas as transforming itself into

three categories, viz., Prerayitã, Bhoktã and Bhojya

(the Impellent, Enjoyer and Object of Experience).3

Here Áiva should be known as Prerayitã, the Jïva

as the Bhoktã and Jagat (world) as the Bhojya.

Árï Reçukäcärya has said :

“¢Çk Ékv@lZkPk #kYXknh #knákvUklSkYkrcv#^k@h ‹
bkglYkÌkkvUkSkZkh bk^kvr Xkkv‘Pk@h U#k^kh bYkpPkh ‹‹
XkkvHZkYk^Zk‘PlYk’Zkn‘Pg #knáPkYkbkêUAùYk~ ‹
¢’ZkTPCkoNFkwPTZkg HkMYk^Zk‘PYknFZkPv ‹‹” 4

[Here the inspirer (prerayitã) is Áambhu, the

Maheávara with pure attributes; all those who

experience the fruits of Karma – päpa and puçya, are

known as Paáus who possess mixed attributes and

what is called ‘avyakta’ (unmanifest – Prakãti) which

is of the nature of total insentitiveness (áuddha-

tämasarupaka), is the Bhojya (object of experience).

Avyakta is called insensitive (jaàa) as its conscious-

ness is extremely hidden].

Hence, Áiva, Jïva and Jagat are the three cate-

gories which are required to be dealt with. That is why

the revered Nïlakaçâhaáiväcärya has said – “l#k^k-Hkm^k-
#k‘PZk £lP ÇkZkh URkQkkrh” 5 in the context of his dealing with

2. ¢†bP bklÃk’bknBkkAùk@Yk\kdkOkURkbURYk~ ‹
lTks^kAù\Ug lTk@kAùk@g lTk@bPk#kvakl^k¶\k^kYk~ ‹‹
Ul@FGvRAùQkk#koTZkg ÉkUJFkkPmP^kwXk^kYk~ ‹
Ék’ZkdkklRÉkYkkOkkTkkYkCkkvFk@URv †bQkPYk~ ‹‹
l#k^kêæYkckRv̂ kXk^kklRURbkglekPYk~ ‹
¢lçPmZkYklTkRvr#Zkg U@g Wk|ñ bkTkkPTkYk~ ‹‹ (Si. Ái. 2.3-4, 6)

.Aù .^k l#k^kh bkkdkklÃkRkTkTRYkZkkv l^kXknh ‹
lTks^kAù\Ukv lTk@kAùk@kv lTkCknrOkkv lTkaÉkUJFkAùh (Si. Ái. 5.33-34)

[There is that one which is of the nature of existence,

intelligence and bliss, which remains at an indefinable

abode, which is without any difference, which is formless,

which has set aside all impediments (2), which is far from

any account of division, which is beyond the reach of the

world in glory, which is in a state that does not come

within the purview of the means of valid cognition such

as perception (4) ...... Áiva is one and one only called

differently as Áiva, Rudra, Mahädeva, Bhava, etc.; he is

without a second; he cannot be pointed out as this and

that; he is none other than the ancient-most Paraáiva-

brahman (6) ...... One and only one is Áiva, who is actually

the lord of the nature of intelligence and bliss, who is all-

pervasive, who is without alternative, who is without

form, who is without guças and who is without diversity.

(5.33-34)]

3. CknOkÇkZkk†’YkAùk #k†‘PWk|rñlTkík bkTkkPTkm ‹
PçwakYZkkP~ bkYkn’UÆkk P†bYkTk~ ^kbPnÇkZkklXkSkk ‹‹
Xkkv‘Pk XkkvHZkg Ékv@lZkPk ^kbPnÇkZklYkRg bYkpPYk~ ‹‹ (Si. Ái. 5.35, 37) →
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→ [Xkkv‘Pk XkkvCZkg Ékvl@Pk@g Fk Yk’^kk bk^k‰ Ékkv‘Pg lÇkl^kSkg Wk|ñYkvPP~ – Áve. U.,

1.12]

[Áakti who is of the nature of three guças and who is

ancient, adheres in the Brahman (Paraáiva). It is by the

disparity in her (i.e., guças) that the three-fold distin-

ction arose, as Bhoktã, Bhojya and Prerayitã – having

known these, everything is told as three-fold Brahman]

4. Si. Ái. 5.38-39

5. Ái. Pa. p. 1.
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the philosophical categories. The revered Äcarya has

said again – “bkodYkbQko\kk’YkAùl^k#^kYkv^k #k†‘Ph”.6

As in Vïraáaiva daráana so in Käámïra Áaiva

daráana and Siddhänta Áaiva daráana, the three

Tattvas are accepted. In the latter two they are

called Pati, Paáu and Päáa.7 Although there is similar

opinion regarding the number of categories (Tattvas)

among the Vïraáaiva, Käámira Áaiva and Siddhänta-

áaiva, yet regarding the consideration of their

nature, scholars find some dissimilarites and some

similarities. Hence, in the present chapter, a brief

assessment of the three categories accepted in the

Vïraáaiva has been presented as regards the simila-

rities and specialities vis-a-vis those in Käámira

Áaivism and Siddhänta Áaivism.

Paraáiva

Paraáiva is the supreme principle. He is desi-

gnated as Liëga, Sthala, Brahma, etc.8 He is one and

only one; as the Árutis understand his “one-ness” in

such statements as “.AùYkv̂ kklçPmZkYk~” 9, “.Aùkv lc éækv Tk
lçPmZkkZk PbQkv”10, etc., he is, indeed, one only. Here in this

Daráana Paraáiva is of two forms as Saguça and

Nirguça. The terms Saguça and Nirguça are also

replaced in usage by the terms Sakala and Nièkala.

He is Nirguça by the condensation of his Áakti and

Saguça by the expansion of his Áakti. So it is said by

Árïpati-paçàitärädhya, the author of the Bhäèya

(Árïkarabhäèya) :

“bkpìvh Uo^k‰ YkckRv^kh #k†‘PbkEœkvFkcvPnTkk ‹
lTkCkprOk’^kvTk #kkbÇkvakn CkmZkPv PÅ^k^kvlRlXkh ‹‹
bkpìökRkw U@Ykv#kbZk #k‘Pvh ÉkkFknZkr^kwXk^kkP~ ‹
bk^krek’^kklRAù\ZkkOkCknOk^kklTklP Aùm’ZkrPv ‹‹”11

6. Ái. Pa. p. 2.

7. #kŵ kkCkYkvakn YknBZkg UlPU#knUk#kk £lP ÓùYkkP~ lÇkPZkYk~ ‹
PÇk UlPh l#k^k ¤‘Ph U#k^kkv òOk^kkvªQkrUJFkAùg Uk#kh ‹‹ (Ta. Pra. Álo. 5)

[In the Áaivägamas, the triad of Pati, Paáu and Päáa, is in

that order important. Therein Pati is said to be Áiva,

Açus (Jïvas) are Paáus and the pentad of Arthas (3 Malas

+ Mäyä + Tirodhana) is Päáa]

8. \kZkCk’ZkQkrZkkvcvrPnXkoP’^kkP~ bk^krRvlcTkkYk~ ‹
l\kE*lYk’ZknFZkPv bkkdkk†FG^kh bkAù\klTkaAù\kh ‹‹ (A. Sù. 3.4) →

→ ZkÇkkRkw bQkmZkPv l^k#^kg ÉkkApùPg Ukwéakg ZkPh ‹
\kmZkTPv UnTk@TPv Fk bQk\kg P’ÉkkvFZkPv PPh ‹‹ (A. Sù. 2.4)

Wk|ñvlP^ZkURv#kbZk l^kakZkg Zkg ÉkFkdkPv ‹
^kvRk†TPTkkv HkCkTYko\kg Pg TkYkklYk U@g l#k^kYk~ ‹‹ (Si. Ái. 1.2)

[Áiva who is ‘sakala’ (whole with parts) ‘nièkala’ (partless),

is called Liëga, because he is the cause of all the beings in

the sense of absorption (laya) and emergence (gatyartha).

That in which the universe resides in the behinning with

the co-ordination of Prakãti and Puruèa (jaàa and cetana)

and in which the universe gets absorbed again in the end,

is called Sthala (Sthïyate Lïyate  Yatra iti Sthalam). I bow

to that Paraáiva, whom the Vedantins regard that as the

one entity called Brahman].

9. Chä. U. 6.2.1

10. Áve. U. 3.2

11. Bra. Sù. Árï. 1.3.7
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[Mahädeva has been praised by the philosophers

in the Áästras as ‘Nirguça’ due to the condensation of

his Áakti prior to creation. Then due to exuberance of

his Áakti in the beginning of creation, Parameáa is

celebrated as endowed with the auspicious qualities

(guças) such as omniscience, etc.]

Hence in the Vïraáaivasiddhänta, the nirguça-

árutis such as “¢#kWRYkbU#krYkêUYk^ZkZkYk~”12 “¢bQko\kYkTkO^kób^k-
YkRmDkr\kkvlcPYk~”13, etc., are presented in favour of the

condensation of his Áakti and the other saguça-árutis

such as “bk £rdkkJFkÓvù”14, “PRwdkP WkcnbZkkg ÉkHkkZkvZk”15, etc., are

presented in favour of the expansion of his Áakti

while he is prone to creation. Here this must be

noted : The Nirguça-brahman who is accepted in

Advaita Vedänta, is also ‘nirviáeèa’ (attribute-less).

But Nirguça Paraáiva, is not at all ‘nirviáeèa’, but

he is ‘nirguça’ because his Áakti in the aspects of

Icchä, Jñäna and Kriyä is without expansion and

though he is called ‘nirguça’ yet he is ‘saviáeèa’

because is endowed with his Cicchakti. That is why,

Sri Reçukäcärya says :

“Ul@FGvRAùQkk#koTZkg ÉkUJFkkPmP^kwXk^kYk~ ‹
 Ék’ZkdkklRÉkYkkOkkTkkYkCkkvFk@URv †bQkPYk~ ‹‹

b^kÉkAùk#kg U@kAùk#kYkTkkwUYZkYkTkkYkZkYk~ ‹
bk^krekg bk^krCkg #kkTPg bk^kr#k†‘P lTk@Eœ‡#kYk~ ‹‹”16

[There is that one which is far from any account

of division, which is beyond the reach of the world

in glory, which is in a state that does not come within

the purview of the means of valid cognition (4), which

is luminous by its own lustre, which is free from

all defects, which is without a comparison, which is

omniscient, which reaches everywhere, which is

peaceful, which is omnipotent and which is without

any restrictions.(15)]

Thus Árï Reçukäcärya has indicated Áiva’s

feature of being endowed with Áakti in the context

of propounding the nature of Nirguça Paraáiva.

Hence it should be noted that Paraáiva who is

endowed with Cicchakti is Nirguça, while he is

endowed with Áaktis such as Icchä, Jñäna, etc., which

are the transformations of Cicchakti, he is Saguça.

The Käámïra Áaivas, who advocate Advaita, also

accept two forms of Paraáiva as one beyond the

universe (Viávottïrça) and as one pervading the

universe (Viávamaya). There, Paraáiva who is so

beyond the universe, is admitted by then as endowed

with Vimaráaáakti. In this matter there is, indeed,

uniformity of opinion between Käámïra Áaiva and

Vïraáaiva. According to both the Darsanas, Paraáiva

who is ‘Viávottïrça’ is beyond the thirty six principles12. Katha. U. 1.3

13. Br. U. 3.8.8

14. Praána. 6.3

15. Chä. U. 6.2.3 16. Si. Ái. 2.4-5
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(Èaâtrimáattatvätïta). Among the three Tattvas which

are accepted by the Siddhänta Áaiva, that which is

the first Tattva is Patitattva and that which is

admitted as the first Tattva among the thirty-six is

called ‘Áivatattva’. They also admit his being beyond

the universe (viávottïrçatva).17

As per the maxim “\kdkOkÉkYkkOkkXZkkg ^kbPnlbkláh” it is

through a Lakèana (definition) that the nature of an

object should be revealed. By way of enquiring as to

what could be the faultless definition of Paraáiva, who

is to be propounded, revered Nïlakaçâha-áiväcärya

has said :

“PÇk bkodYklFkRlFkæoU#k†‘Pl^kl#kì’^kg U@l#k^kbZk \kdkOkYk~ ‹ Hkm^kk’Yk-
TZklP^ZkklÈk^kk@OkkZk bkodYkvlP #k‘Pvs^k#kvakOkYk~ ‹ bkodYk’^kg Fk lTkYkr\k’^kYk~ä
lÇkAùk\kkWkklSkPYk\kk’ZkTPkXkk^k^kÅ^klYklP Zkk^kP~ ‹ PvTk Ykn‘Pvh ÉkkÑùk\kv
Yk\kl^kl#kìvakn Ykn‘Pk^kbQkkZkkg Yk\kk’ZkTPkXkk^k^k’bkn Ykn‘Pk’Ykbkn TkklP^ZkklÈkh ‹
PvakkYklU l#k^kb^kêU’^kvTk Wk|ñ\kdkOk\kdZk’^kkE*mAùk@v Wk|ñkTkT’ZkÉkbkE*h ‹
£ìkUÅkkw ‘.AùYkv̂ kklçPmZkYk~ ’18 £’ZkklRÌknlP#kPl^k@kvSkkUlÅk@çwPcklTk#Fk ‹
\kdkOkvª†bYkTk~ #k†‘P^kwl#kìöYkUpQkCXkk^kbkYWkTSkvTk WkkvSZkYk~ ‹ PvTk #k†‘P-
#k†‘PYkPkvTkkrç wPcklTkhä SkYkrSksYkOkkv@XkvRkP~ ‹ bklÃkRkTkTRkTkkg U@l#k^kSkYkkrOkkg
UpQkC\kdkOkAùQkTkg Pn TkkvUZknHZkPvä PvakkYklU #k†‘Pb^kêU’^kk^kCkYkkP~”19

[That he is endowed with Áakti of the nature of

subtle (sùkèma) ‘cit’ (omniscience) and subtle ‘acit’

(omnipotence), is the definition of Paraáiva. The

attribute ‘sùkèma’ (subtle) is given to avoid trans-

gression of the definition (ativyäpti) to Jïvätman

(who is endowed with sthula-cidacitáakti). ‘sùkèmatva’

(subtleness) means ‘the absence of impurities’ (nirma-

latva). It means that his state is one of total negation

of Mala, which is not denied in all the three units of

time. Then it can be said that there is no transgression

of the definition to the released souls (Muktätman-s)

who are endowed with Malas prior to Mukti and who

are totally devoid of Malas in their Mukti state. If, on

the ground that they are of the nature of Áiva, they

are taken as the instances (lakèya) of the definition

of Brahman (Brahma-lakèaça), it would amount to

endlessness of Brahman. In case there is ‘Ièâapatti’

(the argument of the ‘vädin’ is also acceptable to the

opponent), there would be opposition of hundreds of

‘Áruti’ – statements such as “.AùYkv̂ kklçPmZkYk~” (one and

only one) and further there would be negation of

‘Advaita’ altogether. But in this definition, the special

feature of Sakti should be understood in the sense

of inseparable relation (i.e., not having a separate

existence – apãthagbhäva). Then there would be no

denial of ‘Advaita’ between ‘Áakti’ and the possessor

of that that Áakti, since there is no difference between

the ‘dharma’ (attribute) and the ‘dharmin’ (possessor

of the attribute). No purpose is served by speaking of

separate existence of Paraáiva, due to ‘sat’ (existence),

‘cit’ (intelligence) and ‘änanda’ (bliss), because they

are also of the nature of Sakti].

This is the ‘svarùpalakèaça’ (the definition which

brings out the real nature) of Paraáiva. His ‘taâa-

17. “PÇk UlPh l#k^k .^k” (Ta. Pra. 5)

18. Chä. U., 6.2.1

19. Ái. Pa., p. 4
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sthalakèana’ (the definition which only brings out

some special differentiating feature) of Paraáiva

should be understood as he who is the cause of the

creation, etc., of the world. That is told in the Áruti,

Sùtra, etc., as “ZkPkv ^kk £YkklTk XkoPklTk HkkZkTPv”20 (he from

whom these beings are born, etc.,) and “HkTYkk<bZk ZkPh”21

(that – Brahman – from which the birth, etc., of the

world take place). This proves Paraáiva as the

creator of the world. As he is endowed with his Áakti,

he should be known as the material cause in his

Áakti-aspect and as the instrumental cause in his

Paraáiva-aspect. Thus Paraáiva’s culmination is into

the material cause undifferentiated from the instru-

mental cause of the world.

Further in this visible world every object is found

to be endowed with its own special Áakti (power) such

as power of gravitation (gurutväkarèaça) in the earth,

power of gratification (äpyäyana) in the water, power

of burning in the fire, power of movement in the wind,

power of pervading in the sky, power of extracting

water, etc., in the trees, creepers, etc., power of curing

diseases in the herbs, etc. In view of the inappli-

cability of the the absence of this experience, Paraáiva

is also accepted as endowed with a special type of

Áakti. This is what is told in the following stanza

of Samvidulläsa quoted in the commentary called

‘Parimala’ on Mahärthamañjarï :

“¢kwaOZkg cnPk#k £^k #kmPl\kYkkTklYkTRkw
#kkZZkkbkn YkkRr^klYk^kk#Ykbkn AùAùr#k’^kYk~ ‹
Wkkòvakn Ykkvc £^k ZkkvlCkakn Fk ÉkWkkvSkh
b^kkPTÇköYk†bP lc lTkZkTÇklZkPnYkrcTk~ Ykv ‹‹”

[Like heat in the fire, coolness in the moon,

softness in the beds, harshness in stones, infatuation

in external objects and enlightenment in the yogins,

so there is great freedom in me who are the controller

(of the universe)].

Hence, Paraáiva the creator of this world which is

endowed with Áakti, is also endowed with Áakti.

There can be no doubt about this.

Just as ‘Paraáivatattva’ is admitted in the Vïra-

áaivadaráana as one and as one endowed with Áakti,

in the same way the ‘Paraáivatattva’ admitted by

Käámïraáaivadaráana and the same Paraáivatattva

otherwise known as ‘pati’ admitted by Siddhänta-

áaivadaráana, is also accepted as one and as one

endowed with Áakti. This Áakti is propounded as of

the nature of Vimaráä (reasoning) in the Käámïraáaiva-

daráana and as of the nature of ‘cit’ (intelligence) in

the Siddhäntaáaivadaráana.22

The nature of Paraáiva in Käámïra-áaiva daráana

In the Käámïra-áaiva daráana, Áiva is of the

nature of lustre, and (his) Áakti is of the form of

20. Tai. U. 3.1

21. Bra. Sù. 1.1.2

22. #k‘Pkv ZkZkk bk l#kYXknXknr‘Pkw Ykn‘Pkw Fk U#knCkOkbZkkbZk ‹
PkYkvAùkg lFkæoUkYkk<kg bk^kkr’YkTkkª†bYk TkPh ‹‹ (Ta. Pra. 3)
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‘Vimaráa’ (reasoning), otherwise known as ‘Svätan-

tryaáakti’. Since ‘Vimaráäáakti’ is not dependent on

anything, her other well-known name is ‘Svätan-

tryaáakti’.23 The synonyms of Vimaráä are ‘Sphurattä’

(quivering), ‘Mahäsatta’ (supreme existence), ‘Spanda’

(throbbing), ‘Parä Väk’ (Supreme Speech), etc.24 The

one-ness of Áiva and Áakti, otherwise known as

Prakäáa (brilliance) and Vimaráa (reasoning), is

accepted (approved) by the statements of Abhinava-

gupta such as “ÉkAùk#k#Fk l^kYk#kr#koTZkkv Tk Xk^klP”,25 (the

brilliance is not without Vimaráa), “ÉkAùk#kbZk lc l^kYk#kr
.^k Hkml^kPYk~”26 (Vimaráa is the very life of Prakäáa),

“l^kYk#krYkZkkv lc ÉkAùk#kh”27 (Prakäáa is made up of Vimaráa),

“l^kYk#kr#k@m@ .^k ÉkAùk#kkv Zkn‘Ph”28 (Prakäáa is proper with

Vimaráa as its body). Hence, it should be understood

that Áiva who is endowed with Prakäáa in the form of

Vimaráa, is the Supreme Tattva. Since the Paratattva

which is here of the nature of coaleseense of Áiva and

Áakti in the manner of Väk and Artha (speech and

meaning), is explained that the Paratattva is itself the

Vimaráa in the form of Prakäáa, there is no possibility

of absolute difference between Prakäáa and Vimaráa.

Hence it is said – “ZkQkw^k l^k#^kÉkAùk#kk’Ykk U@Ykv#^k@hä PQkk
l^k#^kl^kYk#kkr’Ykk”29 (Just as Parameávara is of the nature of

Prakäáa of the world, so is he of the nature Vimaráa of

the world); thus Abhinavagupta speaks of ‘advaita’

(non-duality) between the two.30 Here ‘Prakäáatä’

should be known as knowledge, and Vimaráa as

action.31

The nature of Pati in Siddhäntaáaivadaráana

In the Siddhäntaáaivadaráana the Supreme Tattva

is designated as Pati. That should be understood as

the Áivatattva itself which is the first among the

thirty-six tattvas. Its lakèaça (definition) is told in

such ways as “bkkvªTkklRYkn‘P .Aùkv l^kekvZkh UJFkYkTÇkPTknh”32

He, i.e, Áiva, is free from beginningless times, one and

one with his body made up of five Mantras (Pañca –

brahma – mantras), “¢TkklRYk\kYkn‘P’^kkP~ bk^krekkvªbkkw PPh
l#k^kh”33 (Áiva is omniscient because he is free from

‘malas’ from beginningless times), “#knáklTk UJFkPÅ^kkTZkk<g
Pvakn bYk@†TP l#k^kPÅ^kYk~”34 (the first five ‘Tattvas’ are pure

23. “¢TkTZkkUvdkZkk lc l^kYk#krh bkŵ k Fk b^kPTÇkPk” (Ï. Pra. Vi. Vi., Bhäga 2,

p.436); “ÉkAùk#kbZk Fk U@R#kkZkkg FkYk’Aùk@YkkÇkk’Ykk Zkkv l^kYk#krbPRv^k
b^kkPTÇköYk~” (that Vimaráa of the Prakäáa which is purely

a spectacle is itself Svätantrya – Ï. Pra. Vi. Vi., Bhäga 3,

p.151).

24. Ï. Pra. Vi., Bhäga 1, p. 250-280.

25. Ï. Pra. Vi. Vi, Bhäga 1, p. 15.

26. Ï. Pra. Vi. Vi., Bhäga 1, p. 73

27. Ï. Pra. Vi. Vi. Bhäga 2, p. 21

28. Ï. Pra. Vi. Vi., Bhäga 2, p. 207

29. Ï. Pra. Vi. Vi., Bhäga 3, p. 94

30. This matter is taken from the ‘Upodghäta’ of Vrajavallabh

Dvivedi to the second part of Luptägamasaëgraha, Sa.

Sam. Vi. Vi. p. 1983

31. “ÉkAùk#kêUg ekkTkgä l^kYk#krêUk Fk lÓùZkk” (Ï. Pra. Vi. Vi. Bhäga 1, p.98)

32. Ta. Pra. 6

33. Lupta. Ä. San., Bhäga 2, Upodghäta, p. 124

34. Ta. Pra. 21
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and Áivatattva is regarded as the first among them),

“bk^kkrTknCk|kcAùg Ékkcnh”35 (He is said to be one who favours all),

“^ZkkUAùYkvAùg lTk’Zkg Aùk@OkYklBk\kbZk PÅ^kHkkPbZk ‹ ekkTklÓùZkkb^kXkk^kg
l#k^kPÅ^kg HkCkRn@kFkkZkkrh”36 (Äcäryäs – teachers – call Áiva-

tattva as one of the nature of knowledge – ‘Prakäáa’

and action – ‘Vimaráa’, one and only one, pervasive,

eternal and the cause of the entire assemblage of

‘Tattvas’), “PÅ^kg ^kbPnP .Aùg l#k^kbkgekg lFkÇk#k†‘P#kPBklFkPYk~”37

(Tattva is in reality one only, designated as Áiva,

who is inlaid with hundreds of illustrious ‘Áaktis’),

and “.Aùh l#k^kkvªl^kAùk@m”38 (Áiva is one and without any

change). In accordance with these authorities

(pramäças) Áiva is free from association with ‘Malas’

from beginningless times in this Siddhänta. That is

why he is free from beginningless times. Even the

liberated souls are also designated as Áiva. But they

are bound earlier and are later liberated by the grace

of Áiva. Hence, liberation from beginningless times

and absence of ‘malas’ from beginningless times are

told in the case of Áiva. Thus it is said in the Väyavïya-

saíhita :

“¢TkklRYk\kbkg#\kvakÉkkCkXkk^kkP~ b^kXkk^kPh ‹
 ¢’ZkTPUl@#knák’Ykv’ZkPkvªZkg l#k^k ¤FZkPv ‹‹” 39

[He is called Áiva because he is of extremely pure

nature and because he is by nature characterised by

the prior negation of association with malas from

beginningless times].

Among the (first) five pure ‘Tattvas’ he is the first

‘Tattva’. That is why that Tattva (Áivatattva) is

pervasive, eternal, cause of all Tattvas and endowed

with knowledge (Prakäáa) and action (Vimaráa). His

(Áiva’s) one-ness is admitted by virtue of the authority

of Áruti and Ägama statements such as “.Aù .^k éækv Tk
lçPmZkkZk PbQkv”40 (one is Rudra and stands without a

second) and “l#k^kPÅ^kg U@g òvAùYk~”41 (Áivatattva is one and

supreme). otherwise –

“Wkc^kkv ZkÇk TkvPk@h bk^kvr U†OMYkklTkTkh ‹
 bk^kvr YkcÅ^klYkFG†TP Pç~Zk‘PYk^kbkmRlP ‹‹” 42

[Where there are many leaders, all of whom

regard themselves as scholars, there all aspire for

eminence. What is known to them is lost].

In accordance with this statement there cannot be

the creation of the world. Áiva in this Siddhänta, is

said to be made up of ‘Pañcabrahmamatras’ such as

Sadyojäta. This is accepted to account for carrying out

the five actions such as the creation of the world (bkplìä
†bQklPä \kZkä lP@kvSkkTk and ¢TknCk|c – are the UJFkApù’Zk).

35. Ta. Pra. 26

36. Ta. Pra. 25

37. Ta. Pra. 33

38. Ta. Pra. 44

39. Ái. Pu. Vä. 1.32.29

40. Atha. U. 2.7

41. Rau. Vi. 2.4

42. A. Pra. p. 132
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Since Áiva is by nature without any action, and

since without Áakti creation of the world, etc., cannot

happen, Áakti has been accepted here. It is said – “bkk
Fk PbZkk<kvTYkvakêUk”43 (She is his – Áiva’s – first mani-

festation). Only when associated with her (Áakti),

Sambhu (Áiva) is enabled with the power to give

worldly experience (bhukti) and liberation (mukti) to

the beings (paáus).44 She is also of the nature of

intelligence (cidrùpä) like Áiva.

Thus Paraáiva is one, free from beginningless

times, free from any association with Malas from

beginningless times and the cause of the world. In

these matters there is common opinion among the

Vïraáaiva, Käámïraáaiva and Siddhäntaáaiva. He is

accepted as the first Tattva among the thirty-six

Tattvas by the Siddhäntaáaivas, inspite of their

accepting him as trangressing the universe. That he is

accepted as beyond the thirty-six Tattvas by the

Vïraáaiva and Käámïraáaiva, is the special point.

The nature of Áakti as admitted by the Vïraáaiva

What is the nature of this Sakti of Paraáiva? With

this enquiry in mind, His Holiness Áivayogi Áiväcärya

has brought out two special features of Áakti as

“PRmZkk U@Ykk #k†‘Ph bklÃkRkTkTR\kdkOkk”45 (His supreme Áakti

is characterised by existence, intelligence and bliss),

and “CknOkÇkZkk†’YkAùk #k†‘PWk|rñlTkík bkTkkPTkm”46 (Áakti who is of

the nature of three guças, Sattva, etc., is ancient and

is adhering to Brahman). Although Áakti is one only,

yet there are two states of her; the first one therein

is called ‘avibhägaparämaráa’ (state of undivided

consciousness) and the second is called ‘vibhäga-

parämaráa’ (state of divided consciousness). In her

state of undivided consciousness, Áakti is of the

nature of existence, intelligence and bliss like

Paraáiva; it means that she remains in the form of the

awareness of Áiva. That which is the three-fold

experience of existence, intelligence and bliss in Áiva

as ‘I exist’, ‘I appear’ and ‘I am delighted’, is itself his

Áakti. This itself is called Vimaráaáakti and Cicchakti.

Here, this should be noted : On the authority of

the Áruti statement – “bk’Zkg ekkTkYkTkTPg Wk|ñ”47, (Truth,

knowledge and infinite), the Advaita Vedäntins

propound “bklÃkRkTkTRb^kêU’^k” as the ‘svarupa-lakèaça’ of

Brahman. If ‘sat’, ‘cit’ and ‘änanda’ are regarded as

guças, there will be an undesirable culmination into

43. lFkRlFkRTknCk|ccvPkv@bZk lbkbkpdkkvªZkYkk< ¤TYkvakh ‹
PFG†‘PPÅ^kYklXklcPYkl^kXkkCkkUÆkYkbZkŵ k ‹‹ (Ta. Pra. 27)

[ In order to do favour to the sentient and the insentient,

this desire to create (the world) is his (Áiva) first

manifestation].

44. #k‘Pkw ZkQkk bk #kYXknXknr‘Pkw Ykn‘Pkw Fk U#knCkOkbZkkbZk ‹
PkYkvAùkg lFkæoUkYkk<kg bk^kkr’YkTkk†bYk TkPh ‹‹ (Ta. Pra. 3)

[I bow with reverence in a spirit of total surrender to her

(Áakti) who is of the form of intelligence, who is the first

(manifestation) and by whom Áambhu is empowered to

give worldly experience and liberation to this multitude

of beings (paáus)].

45. Si. Ái. 2.12

46. Si. Ái. 5.35

47. Tai. U. 2.1
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Dvaita. With this possibility in mind, the Advaitins

accept the statement that Brahman is of the nature of

‘sat’, ‘cit’ and ‘änanda’ in order to point out that

Brahman is different from ‘asat’, ‘jaàa’ and ‘duåkha’.

Here, in reality, there no ordination of anything.

This is what the Advaitins accept. In the Áakti-

viáièâädvaitasiddhänta, Paraáiva cannot have the

experience of ‘sat’, ‘cit’ and ‘änanda’. In that case,

inspite of his self-luminous nature, he should be

regarded as insentient (jaàa) like crystal. To avoid

this, Vimaráaáakti in the form of the awareness that ‘I

exist’, ‘I appear’ and ‘I am delighted’, has been accepted.

Otherwise, Paraáiva’s characteristic of being endowed

with ‘sat’, ‘cit’ and ‘änanda’ would be useless like

beauty in the case of a blind man. Hence, his Vimaráa-

áakti should necessarily be accepted. That is why

Áivayogi Áiväcärya has praised her (Áakti) as of the

nature of supreme bliss in saying – “^kTRv Pkg U@YkkTkTR-
ÉkWkkvSk\kc@{ l#k^kkYk~”48 [I offer salutations to Áivä (Pärvatï)

who is the wave of awareness of Supreme Bliss].

The nature of Áakti in Käámïra-áaiva and

Siddhänta-áaiva

In Käámïra-áaiva-daráana also, Paraáiva is pro-

pounded as of the nature of lustre (prakäáa) and as of

the form of Áakti as awareness. She is certainly of the

nature of awareness of the brilliance of Áiva. Here, in

accordance with the statement, “ÉkAùk#kYkkTkg Tk UpQkA~ù

ÉkAùk#kkP~ bk Fk ÉkAùk#kkv Tk UpQk†C^kYk#kkrP~”49 [what shines is not

separate from the lustre (prakäáa) itself and that

lustre is not separate from what shines], there is

no difference between ‘Prakäáa’ and ‘Vimaráa’.

Kèemaräja says – If there is no ‘Prakäáa’ in the case of

Paraáiva, he is insentient and without lordship.50

This is said in the Saundaryalaharï also –

“l#k^kh #k‘’Zkk Zkn‘Pkv ZklR Xk^klP #k‘Ph ÉkXkl^kPnYk~ ‹
 Tk FkvRv^kg Rv^kkv Xk^klP Anù#k\kh bU†TRPnYklU ‹‹”

[If Áiva is associated with Áakti, he becomes

capable to be the lord. If that is not the case, the god is

incapable of even moving].

In the Nityäèodaáikä also it is said –

“U@kv lc #k†‘P@lcPh #k‘Ph AùPn‰ Tk lAùJFkTk ‹
 #k‘PbPn U@Ykv#kklTk #k‘’Zkk Zkn‘Pkv ZklR Xk^kvP~ ‹‹”51

[Without Áakti, Paraáiva is not able to do

anything. When he is endowed with Áakti, he becomes

capable to do anything]. Vimaráaáakti is like ‘i-kära’

in the word ‘Áiva’. If ‘i-kära’ is removed, Áiva attains

the form of ‘áava’ (corpse). In the same way without

‘Vimaráa’ Áiva becomes insentient. Hence it is that

non-difference between them is admitted. Thus it is

said –

48. Si. Ái. 1.11

49. Vi. Bhai. Vi, p. 122

50. “ZklR lTks^kYk#krh bZkkRTkm#^k@kv HkM#Fk ÉkbkHZkvP”

51. Ni. 50.4.6
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“Tk l#k^kh #k†‘P@lcPkv Tk #k†‘Ph l#k^k^ksHkPk ‹
 PkRk’YZkYkTkZkkvsTk’Zkg ^kl/RklcAùZkkvl@^k ‹‹”52

[Áiva is never without Áakti and Áakti is never

without Áiva. Their togetherness is permanent like

that between the fire and burning]. Just as in this

world, there is no burning without fire and no fire

without burning, so there cannot be the knowledge of

Áiva without Áakti and of Áakti without Áiva.

Since Áiva is associated with Áakti, he is self-

luminous, he illuminates the universe.53 Among the

many synonyms of Vimaráaáakti, Spandaáakti is so

since he is endowed with Spanda. Paraáiva is by

nature given to ‘Spanda’ (spandanaáïla).

In the Siddhänta-áaiva, Áakti in the form of ‘Cit’

is accepted in the Paraáivatattva which is of the

form of Patitattva. They also speak of the form of

awareness of Paraáiva by virtue of that Áakti only. As

regards the matter that the nature of awareness of

Áiva is because of Cicchakti herself, Vïraáaiva and

Käámïra-áaiva have shown the same opinion. Yet the

Käámïra-áaivas accept difference between Áiva and

Áakti, while Vïraáaivas and Siddhäntaáaivas accept

difference-cum-non-difference between them. This is

the speciality. The relation between Áiva and Áakti

will be told subsequently.

The function of Áakti admitted in the Vïraáaiva

The Vimaráaáakti, as accepted by the Vïraáaivas,

assumes the forms of Icchä, Jñäna, etc., in the state of

divided consciousness at the time of creation of the

world and becomes ‘Mäyä’ with the constituents in the

form of guças, sattva, etc. Here, Paraáiva who is

endowed with Vimaráaáakti of the nature of ‘sat’, ‘cit’

and ‘änanda’, is said to be ‘Nirguça’, while he who is

endowed with Mäyäáakti of the nature of three guças,

is said to be ‘Saguça’.

Thus in reality Áakti is in the form of ‘sat’, ‘cit’ and

‘änanda’ and Mäyä is, however, her modification. This

Vimaráaáakti, who is stationed in Paraáiva like

moonlight in the moon, becomes the cause for all the

diversity of the universe. It is on account of this

Paraáiva-brahman is called ‘Viávabhäjana’ (receptacle

of the universe). Thus it is said :

“l^kYk#kkrBZkk U@k#k†‘Ps^k#^k^kwlFkÇZkAùkl@Okm ‹
Zk†bYkTk~ ÉklPlíPk Wk|ñ PlRRg l^k#^kXkkHkTkYk~ ‹‹
ZkQkk FkTæv †bQk@k HZkkv’bTkk l^k#^k^kbPnÉkAùkl#kTkm ‹
PQkk #k†‘Ps^kYk#kkrBZkk ÉkAùk#kv Wk|ñlOk †bQk@k ‹‹”54

[That Brahman in whom Paräáakti called

Vimaráa bringing out all the diversity of the universe,

is stationed, is ‘Viávabhäjana’. Like moonlight

residing firmly in the moon and illuminating all

things (in the night) so does the Áakti called Vimaráä

52. Ái. Dã. 3.2-3; Áai. Da. Vi., p. 86

53. Pra. Hã., p. 86 54. Si. Ái. 20.31-32
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reside firmly in Brahman who is in the form of

brilliance].

This is the Áakti stationed in Paraáiva who is

known as the material cause of the world. That is

why Árï Nïlakaçâha Áiväcärya, the author of Áivä-

dvaitaparibhäèä has said : “¤UkRkTk’^kYk~ä ¢UpQkA~ù lbkáSkYkr̂ kÅ^kg
^kk #k‘Pv\krdkOkYk~”55 [Material cause or that which is the

property of Áiva which does not have separate

existence – this is the definition of Áakti]. Among the

thirty-six Tattvas all the Tattvas from Sadäáiva

ending with Bhumi,56 are of the form of Áakti. Hence,

since each former Tattva is accepted as the material

cause of each following Tattva, the characteristic of

being material cause is applicable everywhere. Here,

since the subtle cidacit áakti is the property of Paraáiva

which does not exist separately from him and the

gross cidacit-áakti is the property of Jïva which does

not exist separately from him, the definition of Sakti

(as ‘apãthaksiddhadharma’) is quite compatible.

Hence in this Áaktiviáièâadvaita Vedänta, which

propounds Brahman with attributes (saviáeèa),

everything in this entire world of the movable and the

immovable, which is connected (with Áakti) by the

relation of the cause and effect, appears as made up of

Áiva and Áakti, due to that special characteristic of

having Áakti.

Authority to prove the existence of Áakti

It may be objected saying – who is this that is

called Áakti apart from Áiva ? What is the authority

to prove her ? Such being the doubt, she (Áakti) is

accepted on the ground of worldly experience and on

the authority of the Áruti. In the world, when

sometimes the burning fire is prevented sometimes by

a magic stone or sometimes by incantation, then the

stoppage of burning can be seen. In the same way, the

seed which is inhaled by a rat, although it looks like

any other seed, does not sprout when it is planted in

the earth. Through this, it can be with reason proved

that the power of burning (dahanaáakti) is apart from

the nature of fire and the power of sprouting is

apart from the nature of the seed of the Áakti of this

nature, there is no absolute difference nor absolute

unity with the possessor of that Áakti, but there is the

relation of difference-cum-non-difference (bhedäbheda).

Thus when Áakti is proved to exist in all objects, such

Áruti statements as “U@kªbZk #k†‘Ps^kl^kSkw^k ÌkoZkPv b^kkXkkl^kAùm
ekkTkWk\klÓùZkk Fk”57 [His supreme Áakti, who is inborn in

him, is heard to be many as Jñänaáakti, Balaáakti

(Icchäáakti) and Kriyäáakti], “YkkZkkg Pn ÉkApùzP l^k<kTYkklZkTkg Pn
Ykcv#^k@Yk~”58 [Mäyä should be known as Prakãti (material

cause) and the Mäyin (the possessor of Mäyä) as the

57. Áve. U. 6.8

58. Áve. U. 4.10

55. Ái. Pa. p. 6

56. bkRkl#k^kYknBkk#kvakPÅ^kYkkw†‘PAù#kn†‘PAùkYk~ ‹
^kTRv Ykkcv#^k@{ #k†‘Pg YkckYkkZkklRêlUOkmYk~ ‹‹ (Si. Ái. 2.2)

[I salute Maheávara’s Áakti who is the pearl-oyster for

pearls in the form of all the principles starting from

Sadäáiva and who is of the nature of great Mäyä, etc.].
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Maheávara], “Tk l#k^kvTk l^kTkk #k†‘PTkr #k†‘P@lcPh l#k^kh”59

[Without Áiva, Áakti cannot exist and Áiva can never

be without Áakti], and others are the authority to

prove the existence of Áakti of Paraáiva.

The relation between Áiva and Áakti in the

Vïraáaiva-daráana

In the Vïraáaiva-siddhänta, Áakti is propounded

as the co-partner in dharma (sahadharma-cäriçï)60

of Áiva. Hence, their relation is called as one of

inseparable nature (avinäbhäva-relation). In the

following stanza, viz.,

“ZkQkk FkTæv †bQk@k HZkkv’bTkk l^k#^k^kbPnÉkAùkl#kTkm ‹
 PQkk #k†‘Ps^kYk#kkrBZkk ÉkAùk#kv Wk|ñlOk †bQk@k ‹‹”61

(See footnote no. 54 for Translation)

His Holiness Sri Reçukäcärya has indicated an

inseparable relation between Áiva and Áakti through

the analogy of the moon and the moonlight. The same

relation is pointed out by the revered Maritoçâadärya

through the analogy of the flower and its fragrance

as in :

“Tk l#k^kvTk l^kTkk #k†‘PTkr #k†‘P@lcPh l#k^kh ‹
 UnaUCkTSk^kRTZkkvTZkg YkkéPkYWk@Zkkvl@^k ‹‹”62

[Áakti cannot exist apart from Áiva and Áiva is

never without Sakti. They are together like the flower

and its fragrance and like the wind and the sky].

Just as there is neither absolute difference nor

absolute unity like the moon and the moonlight and

like the flower and its fragrance, but there is

difference-cum-non-difference, so in the case of Áiva

and Áakti. The same Áakti called Vimaráa, although

not separate from him, is on her own (svasthä) in the

absolute state of Paraáiva. She assumes the form of

world-cause as she is set into motion in Paraáiva’s

state of cosmic sport. Thus since the difference-cum-

non-difference occurs between Áiva and Áakti on

account of the difference in the situation and

difference in time, the aforesaid inseparable relation

culminates in difference-cum-non-difference. So it is

said in the Kùrmapuräça :

“.akk #k†‘Ph l#k^kk òPFG†‘PYkkTknFZkPv l#k^kh ‹

#k†‘P#k†‘PYkPkvXkvrRg ^kR†TP U@YkkQkrPh ‹‹

¢XkvRg FkkTknU#Zk†TP ZkkvlCkTkbPÅ^klFkTPAùkh ‹‹”

[This Áakti is Áiva and Áiva is said to be the

possessor of Sakti. The difference between Áakti and

the possessor of Áakti is told in the ultimate analysis.

But the yogins who think about the Tattvas, see

non-difference]. Even the preceptor of the family of

poets, Kälidäsa, has spoken of the relation in the form

of the difference-cum-non-difference between Áiva

and Áakti in the following stanza :

59. Vï. Ca. p. 7

60. ZkkYkkcnh bk^kr\kkvAùkTkkg ÉkApùzP #kkbÇkUk@Ckkh ‹
Pkg SkYkrFkkl@Ok{ #kYXkkvh ÉkOkYkklYk U@kg l#k^kkYk~ ‹‹ (Si. Ái. 1.8)

61. Si. Ái. 20.32

62. Vï. Ca. p. 7
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“^kkCkQkkrl^k^k bkgUp‘Pkw ^kkCkQkrÉklPUÅkZkv ‹
 HkCkPh lUP@kw ^kTRv Uk^krPmU@Ykv#^k@kw ‹‹”63

[In order to gain proficiency in speech and sense,

I salute Pärvatï and Parameávara, the parents of the

world, who are inseparably related like speech and

sense].

Árï Áivänubhava Áivacärya takes ‘sat’, ‘cit’ and

‘änanda’, the attributes (dharmas) of Brahman as

Sakti in form, and propounds ‘sat’, ‘cit’ and ‘änanda’

and Brahman as standing in the relation in the form

of ‘dharma’ and ‘dharmin’ between Áiva and Áakti.

Thus it is said :

“TkTkn bklÃkRkTkTR’^kYkv̂ k P’b^kêU\kdkOkYkbPnä lAùYkTkvTkkTkkCkP-
\kdkOkvTkvlP FkvÆkä #k†‘P#k†‘PYkPkvSkrYkrSksYkXkk^kl^k^kdkOkvTk bklÃkRk-
TkTRkTkkg Wk|ñSkYkkrOkkYkTknCkPwAù#k†‘Pb^kêU’^kkXZknUCkYkvTkw^k PlÆk^kkrckP~ ‹
¢kTkTRYkZkklSkAù@OkXkkaZkvªlU ÉkFkn@kTkTRêUkTkTRYkZkbZk U@Wk|ñSkYkrbZk
U@Wk|ñklÌkPU@YkkAùk#kêUU@Yk#k†‘Pb^kêU’^kbZk XkCk^k’UkRw@v^k 64

b^kmApùP’^kkP~”65 £lP ‹

[It is thus : “It is objected saying let that ‘dharma’

in the form of ‘sat’, ‘cit’ and ‘änanda’ be the

svarupalaksana of Brahman; what is the use of that

future (anägata) definition in terms of ‘dharma’. If it is

objected like this, the answer is that it is not tenable,

because with the intention of speaking about the

relation of the ‘dharma’ and ‘dharmin’ between the

Áakti and the possessor of Áakti, it can be managed

by accepting ‘sat’, ‘cit’ and ‘änanda’, the attributes

Brahman, as the nature (svarùpa) of one Áakti who

is the close follower of Brahman. In his ‘bhäèya’

(commentary) on Änandamayädhikaraça, His Holi-

ness himself has accepted the ‘dharma’ of Para-

brahman in the form of bliss, the profuse joy, as the

nature (svarùpa) of Paramaáakti who is the supreme

ether residing in Parabrahman].

63. Raghu. 1.1

64. ¢Çk XkCk^k’UkR#kâvTk ÌkmTkm\kAùOLl#k^kkFkkZkkr ¢lXkÉkvPkh ‹ .lXk^kmr@#kŵ k-
lbkákTPU@g Tkm\kAùOLXkkaZkg l^k@lFkPYkkbkmP~ ‹ PÃk ÌkmAù@XkkaZkkP~ ÉkkFkmTkYk~ ‹
ÌkmTkm\kAùOLl#k^kkFkkZkr ¢k<#kEœ@kFkkZkkrOkkg bkYkAùk\kmTkk £lPä “£lP Zkn†‘P-
#kPwh bk Tkm\kAùOLh Aùl^k@dkkvXkR~ lçPmZkUdkYk~ ‹ lTkCkYkkTP^kFkh ÉkAùk#ZkYkkTkg
Aù\kXkh U>^kTkg ZkQkk ÉkVnú\\kYk~ ‹‹” (#kålRå 14å49) £’ZkTkvTk #kEœ@-
lR†C^kHkZk^kFkTkvTk l^kekkZkPv ‹ PRmZkg Tkm\kAùOLXkkaZkYkSknTkk TkkvU\kXZkPv ‹ lAùTPn
Aùkl@AùkêUvOk Pç~ZkkBZkkTkXkoPh lÓùZkkbkk@kBZkkv Ck|TQkh bkYknU\kXZkPv ‹ ¢Zkg
Fk lÓùå #kgå 17 #kPkWRmZkvTk lçPmZkTkm\kAùOLl#k^kkFkkZkvrOk l^k@lFkPkvª†bP ‹
[Here by the word ‘bhagavatpäda’ (his holiness) Árï

Nïlakaçâha-áiväcärya is meant. He wrote Nïlakaçâha  →

→ bhäèya (on Brahmasùtra) on the lines of Vïraáaiva-

Siddhänta. This Bhäèya is earlier than Srïkarabhäèya.

Árï Nïlakaçâha Áiväcärya was a contemporary of Árï

Ädya Áaëkaräcärya. This is known from a stanza of

Áaëkaradigvijaya which means : “Árï Nïlakaçâha, the

poet, thoroughly agitated the second alternative which

was reflected from an Upanièadic statement, like the

young one of an elephant devastating a fully blown

lotus-pond (garden).” His Nïlakaçâhabhäèya is now not

available. But the work called Kriyäsära which happens

to be a commentary in Kärikä form (summarising stanza

- form) is available. It is written by another Nïlakaçâha

Áiväcärya who belongs to 17th century A.D.].

65. Ái. Da. pp. 6-7
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Hence, it should be understood that the relation

called difference-cum-non-difference, otherwise known

as inseparable relation as admitted in the Virasaiva-

siddhanta, is of the nature of the ‘dharma’ and

‘dharmin’.

The relation between Áiva and Áakti as admitted

in the Käámïra-áaiva and Siddhänta-áaiva

In the Käámïra-áaiva-daráana, non-difference is

propounded between Áiva who is in the form lustre

and Áakti who is of the nature of ‘vimaráa’ (reasoning).

Hence it is that ‘vimaráa’ is here in the form of ‘Parä-

ahantä’ (Supreme I-ness). “l^kYk#kkvr Tk AùRklFklRRTPkXkolYkYkk-
bAùTRlP”66 (Vimaráa does not ever step over the ground

of ‘this-ness’) – as per this statement of Abhinavagupta

the conception of ‘this-ness’ does not occur there.

Hence, it is non-difference only between the two (Áiva

and Áakti).

In the Siddhänta-áaiva-daráana, in accordance

with the statement of Mãgendrägama, viz., “#k†‘PTkkrª-
FkvPTkk lFkPh”67 [Áakti of the ‘cit’ (Áiva) is not insentient],

Áakti of Áiva who is of the nature of ‘cit’ (intelligence),

is not of the nature of dullness. Yet even propounding

that she (Áakti) is also of the nature of ‘cit’, it is

accepted that she (Áakti) resides in Áiva with the

relation of identity (tädätmya) which is otherwise

known as ‘Samaväya’ (inherence). Thus it is said :

“¢TkTZkkªlU l^klXkÆkkªPh #kYXkkvh bkk bkYk^kklZkTkm ‹
 b^kkXkkl^kAùm Fk PTYko\kk ÉkXkk XkkTkkvl@^kkYk\kk ‹‹”68

[Although she is undivided she is different.

Hence, she is inherently related to Áiva. The lustre of

Áiva originated from her is as natural as the pure light

of the Sun.]

Just as the difference between the Sun and light

is in the form of that between the ‘dharma’ and the

‘dharmin’, so is admitted the difference between Áiva

and Áakti as that between the ‘dharma’ and the

‘dharmin’, inspite of the fact that they are apart from

each other. Thus although there is difference between

Áiva and Áakti in the form of that between the ‘dharma’

and the ‘dharmin’, there is the relation of unity in

difference (tädätmya). Hence the difference is not like

that between two different entities. This is what is

made clear by Aghora Áiväcärya.69

If Áakti is absolutely different from Áiva, the

latter is unable to know anything nor able to do

anything.70 Hence, like a potter endowed with the

power of intelligence, so is Áiva who is necessarily

66. Ï. Pra. Vi. Vi. Bhäga 1, p. 83

67. Mã. Vi. 3.4

68. Ra. Tra. 304-305

69. ¢TkTZkkªlU PQkk #kYXkkvs^klXkÆkk #k†‘Pl@aZkPv ‹
ZkQkk Ykbko@k’^k@b’^kE*‡íkÆkklU lXkÆkkv‘PcvPnlXkh ‹‹ (Ra. Tra. 303-304)

[Although not apart from Áiva Áakti is required to be diffe-

rent from him, just as pulse is not different from thumb].

70. Tk òvak XkCk^kkTk~ #k‘’Zkk b^kk’YkTkkvª’ZkTPlXkÆkZkk ‹
AùRklFk’AnùéPv lAù†JFkÆkklU HkkTkklP lAùJFkTk ‹‹ (Ra. Tra. 305-306) →
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endowed with Cicchakti inherently related. It is then

only that Áiva becomes able to have ‘Bindu’, etc., as

the object of his knowledge and can be able to produce

agitation, etc., in it. It may be objected here saying if

without Áakti Áiva cannot do anything then let her

(Áakti) alone be the cause of the world, what is the use

of Áiva then ? If it is argued like this, the answer is, it

cannot be so, because Áakti being the ‘dharma’, cannot

remain without a substratum, and Áiva is necessary

as her substratum. Hence, it is only as the substratum

of Áakti that Áiva creates the world, protects it and

terminates it on his own mental resolve.

Thus in the Siddhäntaáaivadaráana, the relation

of the ‘dharma’ and the ‘dharmin’ has been accepted.

The relation culminates into the relation of difference-

cum-non-difference. In this manner, there is a clear

ideological similarity between Siddhänta-áaiva and

Vïraáaiva.

Kinds of Áakti in Vïraáaivadaráana

Six-fold Áakti attached to Paraáiva as Cicchakti,

Paräáakti, Ädiáakti, Icchäáakti, Jñänaáakti and Kriyä-

áakti, is accepted by the Vïraáaivas. Among these,

Cicchakti is in the form of ‘dharma’ consisting in

‘sat’, ‘cit’ and ‘änanda’ and she remains in coalescence

with Paraáiva. At the time of creation, five Áaktis

(Paräáakti, etc.,) get emerged from Paraáiva asso-

ciated with Cicchakti in order, each following one

sharing one-thousandth part of each preceding one.

So it is said in the Tantra (Ägama) called Vatula-

áuddha :

“ZkkvlCkTkkYknUAùk@kZk b^kvFGZkk lFkT’ZkPv l#k^kh ‹
P†FG^kv Pn U@k#k†‘Ph bkcÏkkg#kvTk HkkZkPv ‹‹
PFG‘PvbPn bkcÏkkg#kkRklR#k†‘PbkYknã^kh ‹
¢klR#k†‘PbkcÏkkg#kkR~ £FGk#k†‘PbkYknã^kh ‹‹
£FGk#k†‘PbkcÏkkg#kkP~ ekkTk#k†‘PbkYknã^kh ‹
ekkTk#k†‘PbkcÏkkg#kkP~ lÓùZkk#k†‘PbkYknã^kh ‹‹
.Pk ^kw #k‘PZkh UJFk lTkaAù\kk#FkvlP AùmsPPkh ‹‹”71

[In order to favour the Yogins Áiva thought on his

own accoed. In him, i.e., Áiva, Paräáakti emerges

out of the one-thousandth portion (of Cicchakti), from

one-thousandth portion of that Paräáakti Ädiáakti

emerges, from one-thousandth portion of Ädiáakti

Icchäáakti arises, from one-thousandth portion of

Icchäáakti, Jñänaáakti emerges, and from one-

thousandth part of Jñänaáakti, Kriyäáakti arises.

These five Áaktis are said to be ‘nièkalas’ (limbless).]

The Cicchakti, otherwise known as Vimaráaáakti,

who remained coalescent with Paraáiva with her five

limbs in the form of the aforesaid five Áaktis, assumes

a form of the nature of three gunas such as Sattva at

the state of entertaining the notion of division, in

→ [The great lord endowed with Áakti who is totally

different from himself, does something sometimes and

does not know anything]. 71. Vä. Áu. Ta. 1.24-27
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other words, at the time when Áiva becomes prone to

creation. That very Áakti is called by different names

such as Mahämäyä, Parämäyä, Ùrdhvamäyä, etc.,

Paraáiva who is associated with such a Mahämäyä, is

alone called Maheávara. This is said in an Upanisad :

“YkkZkkg Pn ÉkApùzP l^k<kTYkklZkTkg Pn Ykcv#^k@Yk~ ‹
 PbZkkª^kZk^kXkoPwbPn ^ZkkÈkg bk^krlYkRg HkCkP~ ‹‹”72

[Mäyäáakti should be known as Prakãti and the

possessor of that Mäyä (Mäyin) is Maheávara. This

entire world is pervaded by those that form his limbs.]

This is told in the Siddhäntägama that just as due to

association with Mäyä Paraáiva gets the designation

of Maheávara, so is Áakti called by the name Mäyä due

to association with Paraáiva, Here it is said :

“Ykg l#k^kg U@Ykg Wk|ñ ÉkkÊkkvPmlP b^kXkk^kPh ‹
 YkkZkvlP ÉkkvFZkPv \kkvAvù Wk|ñlTkík bkTkkPTkm ‹‹”73

[ ‘Mam’ stands for Áiva, the Parabrahman. Due to

the nature of her attaining Parabrahman, she who is

devoted Brahma and who is ancient, is called Mäyä in

the world.]

Here “Ykg = l#k^kYk~, ¢ZklP = b^kXkk^kPh ÉkkÊkkvPmlP YkkZkk”
(Maí = Áiva, ayati = attains true to her nature,

thus she is Mäyä); through this derivation, what is

indicated is the eternal relationship of Mäyäáakti

with Áiva. Thus the name Mäyä given to Áakti is due

to her eternal relationship with Áiva and the name

Maheávara given to Áiva due to the association of

Áakti with him and in this manner both the names

(Mäyä and Maheávara) have been etymologically

significant. This Mäyä through this, it is indicated

that both (Mäyä and Maheávara) are beginning-less

and eternal. This supreme Mäyä is Áuddhä (pure);

that is why she does create infatuation in Maheávara

who happens to be her substratum, on the other hand

she furnishes him with such excellent qualities (guças)

as omniscience, etc. So it is said by Árï Reçukäcärya :

“¤UklSkh UnTk@kBZkkPk #knák#knál^kXkvRPh ‹
#knákvUklSkh U@k YkkZkk b^kkÌkZkkªYkkvcAùkl@Okm ‹‹
YkkZkk#k†‘P^k#kkRm#kkv TkkTkkYkosPSk@h ÉkXknh ‹
bk^krekh bk^krAùPkr Fk lTk’ZkYkn‘Pkv Ykcv#^k@h ‹‹”74

[The adjunct is said again with its division into

Áuddhä and Aáuddhä. She who is endowed with

Áuddhä (pure) adjunct (upädhi) is Parä (supreme)

Mäyä who resides in him as her resort and does not

create any infatuation in him. Due to the influence of

Mäyäáakti, the lord Maheávara, who is omniscient,

omnipotent and ever liberated, assumes many forms.]

Maheávara who is endowed with Mäyäáakti,

makes the activity of the world to move on by

assuming the state of cosmic sport and confer her

72. Áve. U. 4.10

73. Áä. Vi. Si. p. 3 74. Si. Ái. 5.40, 43
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favour on the devotees. The Advaitins, however, settle

the relative position as : “Zkk Ykk (Tkk†bP) bkk YkkZkk” she who

does not exist, is Mäyä – with this etymology they

propound that ‘Mäyä’ stands for illusion and her

relation with Brahman is that of false imposition and

that ‘saguçatva’ is not the ultimate spiritual nature of

Brahman, but ‘nirguçatva’ is the ultimate spiritual

nature of Brahman. If ‘nirguçatva’ is alone the truth

and ‘saguçatva’ falsehood, then hundred of such Sruti

statements as “bk .vdkP Wkcn bZkkg ÉkHkkZkvZk”75 (He reflected, let

me become manifold), “bk £rdkkg FkÓvù”76 (He reflected), etc.,

would be without substance.

Further, his Brahman’s assumption of ‘saguça’

form is for the purpose of doing favour to worshippers.

Hence, if the worshipped (upäsya) is false, then the

belief does not arise on the part of the worshippers.

Then the Bhakti doctrine would be without any

purpose. Hence, ‘saguça’-form should also be accepted

as true. In this matter, it is certain that the side of

Áaktiviáièâädvaita vis-a-vis that of Advaitavedänta is

alone preferred by the devotees who aspire for liberation.

Kinds of Áakti in Käámïra-áaiva and Siddhänta-

áaiva

In the Käámïra-áaiva-siddhänta, as per the state-

ment, viz., “Tk l#k^kh #k†‘P@lcPkv Tk #k†‘Ph l#k^k^ksHkPk”77 (Áiva

does not exist without Áakti and Áakti cannot remain

without Áiva), the relation of unity in difference

(tädätmya) is eternally admitted between them (i.e.,

Áiva and Áakti) as between fire and burning (power).

Thus Áakti who has obtained ‘tädätmya’ relation with

Paraáiva is of the form of lustre and bliss. Being

endowed with such a Áakti, he (Paraáiva) is one and

one only in the form ‘samarasa’ (of the essence of all

combined into one) on the analogy of the potion (in

which the ingredients of various tastes combine into

one undivided taste). Thus since Paraáiva is one only

here, Áakti is also one only. Even then, five aspectes of

her (Áakti) as Cicchakti, Änandaáakti, Icchäáakti,

Jñänaáakti and Kriyäáakti have been accepted.78

Here, the first two are of the nature of Paraáiva

himself, the other three form the cause for the

creation, etc., of the world. Being endowed with

Cicchakti Áiva shines and makes all the Tattvas shine.

If he were without the property of shining, the world

would have been rendered blind.79 In the same why as

he is endowed with bliss he is called ‘Änandamaya’

(constituted by änanda). In this world there is the

necessity of some other object of enjoyment for getting

joy. But Áiva does not stand in need of some other

object for getting joy. Thus he has full freedom and is

complete in himself.

75. Br. U. 1.2.5

76. Praána. 6.3

77. Áai. Da. Bi. p. 86

78. Ta. Sä. p. 83

79. “ÉkAùk#kYkkTkPk b^kk’YkTZklU Tk bZkklR’ZkTSkPk HkCkPh” (Ï.pra. Vi, Bhäga-1,

p.115)
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The desire of Paraáiva, characterised by ‘cit’ and

‘änanda’, for displaying himself outside as the

universe is itself his Icchäáakti stating that “PÃkYk’Aùk@
£FGk#k†‘Ph” 80 (the flash of his Änandaáakti is his

Icchäáakti), Abhinavagupta has said that Áiva’s

Icchäáakti is nothing but the flash of his Änandaáakti.

In accordance with the statement of Utpaladeva as

“U@PbP†bYkTk~ l^k#^k\kdkOkv AùkZkvr ZkHekkTkg P’ÉkAùk#kTk#k†‘PêUPk bkk
ekkTk#k†‘Ph”81 (Beyond the effect in the form of the

universe, that knowledge which is in the form of the

power of displaying that is Jñänaáakti). That very

Icchäáakti who, when gets expanded, displays the

world as an effect, is said to be Jñänaáakti. That Áakti

who assumes various forms according Paraáiva’s will

and appears herself in the form of the universe, is the

Kriyäáakti.82

Thus in the Käámïra-áaiva-daráana, the fivefold-

ness of Áakti is propounded. Here, again, Cicchakti

and Änandaáakti happen to be of the very nature of

Paraáiva. It is here known that Icchäáakti herself, at

the time of the appearance, transforms herself into

the form of Jñäna (Jñänaáakti) and Kriya (Kriyäáakti).

In the Siddhänta-áaiva-daráana, Áakti is of the

nature of ‘cit’ like Áiva and of the nature of the

‘dharma’ of Áiva. Her division into ‘Jñäna-Kriya’-

forms sometimes, into ‘Icchä-Jñäna-Kriyä’-forms

some other times and again into Sãèâi (creation), Sthiti

(preservation), Pradhvaísa (destruction), Pidhäna

(Tirodhäna – covering up) and Anugraha (favouring

with liberation) sometimes, has been propounded.83

Critical Analysis of division of Áakti

It is known from the foregoing observations that

in the Vïraáaiva-daráana six kinds of Áaktis are

accepted, in the Käámïra-áaiva-daráana, five kinds, in

the Siddhänta-áaiva-daráana also five kinds. Here as

regards the nature of Áakti in the forms of Icchä,

Jñäna and Kriyä, it is known that there is uniform

opinion among the three daráanas. Although as

regards the nature of Cicchakti there is uniformity in

their opinion, yet in the Käámïra-áaiva the ralation of

non-difference is accepted and the relation of the

‘dharma’ and the ‘dharmin’ between them is accepted

by the Vïraáaivas and the Siddhänta-áaivas. In such

matters it should be known that there is uniform

opinion between the Vïraáaiva and the Siddhänta-

áaiva.

In the Vïraáaiva-siddhänta which propounds the

attainment of Paraáivatattva through the worship

under six Sthalas, the principle of Sthala is sixfold on

the basis of difference in the Liëgas as Mahäliëga,

Prasädaliëga, Jaëgamaliëga, Áivaliëga, Guruliëga
80. Ái. Dã. Vã. p.18

81. “bk^kkrAùk@ZkkvlCk’^kg lÓùZkk#k†‘Ph” (Ta. Sä. p. 6)

82. “U@Ykv#^k@h UJFklXkh #k†‘PlXksTkXkr@h” (Ta. Sä. p. 73) ¢Çk lTkXkr@kv TkkYk
Ul@UoOkr £’ZkÇk ‹ 83. Áai. Da. Bi. pp. 17-18
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and Äcäraliëga. On account of accepting this and also

because of the acceptance of their association with

Áaktis, the six-fold nature of Áakti is propounded.

This is the special feature of this daráana. For the

explanation of the nature of the six Liëgas as

associated with six Áaktis, the fifth chapter should be

seen.

Thus in the Vïraáaiva, Käámïra-áaiva and Siddhä-

nta-áaiva daráanas, Paraáivatattva is propounded as

associated with Áakti. That Áakti is one only in the

final spiritual state. Further it is known that varieties

are admitted in order to arrange for different activities.

As regards the matter that Vimaráaáakti appears to

be of the nature of Paraáiva, Vïraáaiva and Käámïra-

áaiva are in agreement. But as regards the matter

of relation, there is no agreement between them.

Vïraáaivas are of the opinion that the relation

between them is in the form of difference-cum-non-

difference, while Käámïra-áaivas are of the opinion

that it is of the nature of non-difference. That very

Vimaráaáakti who is coalescent with Paraáiva when

he is in his own self-same state, would be called Mäyä

remaining as she does with guças such as Sattva,

when he is the state of cosmic sport. It is she who is

the material cause of the world. Paraáiva who gets

the designation of Maheávara due to the association

with Mäyä, is the instrumental cause in the creation

of the world. There is neither absolute difference nor

absolute non-difference between Mäyä and Maheávara.

Hence, Vïraáaivas propound that Maheávara who is

characterised by mäyä is the undivided instrumental-

cum-Upädäna cause (abhinna-nimittopädäna-käraça)

of the world. This Maheávara endowed with an

assemblage of divine qualities (guças) such as

omniscience, etc., is the saguça form of Paraáiva.

Hence, he is to be worshipped by aspirants of

liberation. With this the doctrine of Bhakti becomes

purposeful. In this way Paraáiva being endowed

with Vimaráaáakti should be known as transcending

the world (viávottïrna) and being endowed with Mäyä-

áakti, he should be known as one full of the universe

(viávamaya). Here in this Siddhänta (Vïraáaiva)

Paraáiva who is so transcending the world, is beyond

the thirty-six Tattvas; he should be regarded as one

with the other name of Ghanalinga and one to be

attained by the liberated souls.

In the Käámïra-áaiva-siddhänta Paraáiva is of

the form of lustre and his Áakti is of the nature of

Vimaráa. As per the statement of Abhinavagupta as

“l^kYk#kr#k@m@ .^k ÉkAùk#kkv Zkn‘Ph”84 (Vimaráa form itself is

lustre), here the identity between Áiva and Áakti,

who are lustre and Vimaráa, is admitted. In this

Siddhänta, he transcends the world and remains

beyond the thirty-six Tattvas. He alone who

transcends the world, appears in the form of thirty-six

Tattvas. Since Áiva and Áakti are not different,

Paraáiva is here also undivided instrumental-cum-

material cause (of the world). He himself is ‘Viáva-

maya’ (full of the universe). Here non-difference

84. Ï. Pra. Vi. Vi. part 2, p. 207
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between ‘viávottïrça’ and ‘viávamaya’ is accepted

according to the maxim of the ocean and its waves

(sägara-taraëga-nyäya). In the Vïraáaiva-siddhänta,

Paraáiva is accepted as sometimes remaining in his

own self same state free from the function of cosmic

sport; but in Käámïra-áaiva-siddhänta, since Paraáiva

is accepted always as acting the cosmic role with the

power of his freedom, there is no self-same state for

Paraáiva. Hence, in his case the idea of being the

cause of the creation, etc., of the world is not his

‘taâastha-lakèaça’ but the svarupalakèaça itself.

In the siddhänta-áaiva-daráana, Paraáiva is

called by the term ‘Pati’. Although he is called as

transgressing the universe,85 he is not beyond the

thirty-six Tattvas, but only the first Tattva among

the thirty-six Tattvas. That Áiva is associated with

Cicchakti as his own first manifestation.86 Inherent

relation (samaväyasambandha) in the form of

difference-cum-non-difference is accepted here

between Áiva and Cicchakti. It is only because he is

associated with Cicchakti that he is endowed the

knowledge of his own form. This very Áiva creates

agitation in the Prakãti-tattva (Bindu-tattva) called

Mäyä and manages his five cosmic actions, creation,

etc. In the case of the five cosmic actions, Áiva who is

associated with Cicchakti, is the instrumental cause

and ‘Bindu’ is the material cause. These philosophers

accept Áiva as the undivided instrumental-cum-

material cause (of the world). They propound that

he (Áiva) is without body,87 although he is called as

‘Pañcabrahma-tanu’ (one having the five Brahma-

mantras as his body – Mantras Sadyojäta, etc.). It is

also admitted here that he assumes ‘saguça’- form for

the purpose of worship (by the devotees). As regards

the matter that the ‘saguça’ form of Áiva is real and is

meant for the worship by the aspirants of liberation,

there appears uniform opinion between Vïraáaiva and

Siddhäntaáaiva.

Thus the discussion about the principles of

Saktiviáièâadvaita is done. After propounding the

nature of Áakti associated with Paraáiva, the nature

of Jïva which comes in order, should be taken up

for consideration. In the third, fourth and fifth

chapters, Aèâävaraça (eight guardians of faith) and

Pañcäcära (five practices), which are the assisting

means to Mukti (liberation) of the Jïvätman and the

85. “UlPh l^k#^kkvÅkmOkrh l#k^kh” (Áai. Da. Bi. p. 17)

86. lFkRTknCk|cvPkv@bZk lbkbkpdkkvZkr ¢k< ¤TYkvakh ‹
PFG†‘PPÅ^kYklXklcYkYkl^kXkkCkkUÆkYkbZkŵ k ‹‹
[That which is the first manifestation od Áiva prone to

creation for the purpose of favouring the sentient souls, is

called the Áaktitattva remaining unseparated from him].

87. “¢Ph UJFkYkTÇkk†’YkAùk UJFkApù’ZkkvUZkkvlCkTZk £r#kkTkk<kh #k‘PZk .^k #k@m@-
AùkZk‰ Anù^kkrOkkbPTknl@’ZknUFkk@kRnFZkTPv” (Ta. Pra. Vã. 6)

[Hence, the Áaktis, Ïáäna, etc., in the form of five

mantras, which are useful in five cosmic actions, are

metaphorically called ‘body’ (tanu) as they perform the

function of the body].
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nature of six Sthalas which happen to be the flight of

steps in his worship, will be discussed. These matters

are connected with the Jïvätman. At the end of this

chapter, it is through the explanation of the nature of

the Jïvätman that the connection with the matters

which are to be presented in the subsequent chapters,

gets established. Hence, at present, leaving aside the

Jïvätman, the nature of the world is told earlier, in

order to maintain the sequence.

Consideration of the nature of the world

Here, in the society, assembly of the philosophers

many theories have been put forward in order to

systematize the nature of creation of the world. The

expression of one’s opinion in a matter, is what is

meant here by the term ‘väda’ (theory). In that matter,

the creation is determined through the theory of

evolution without change (avikãtapariçämaväda) in

the Vïraáaiva, through the theory of (false) appea-

rance (Äbhäsaväda), in the Käámïra-áaiva and through

the theory of the effect emerging from the prior

existing cause (satkäryaväda), in the Siddhänta-áaiva.

Now the nature of creation on the lines of Avikãta-

pariçämaväda will be presented. In the end of the

section the nature of theory of Äbhäsa and that of

Satkärya will be discussed.

In the Vïraáaiva-siddhänta, now, the creation in

the form of evolution into Tattvas is accepted. Tattva is

that which is not imposed. Hence, this world in the

form of Tattvas, is of the nature of passtime (sport) of

Áiva and Áakti. This is passtime as the evolution into

Tattvas as – 1. Áiva, 2. Áakti, 3. Sadäáiva, 4. Ïávara,

5. Áuddhavidyä, 6. Mäyä, 7. Kalä, 8. Vidyä, 9. Räga,

10. Käla, 11. Niyati, 12. Puruèa, 13. Prakãti, 14. Mahän,

15. Ahaëkära, 16. Manas, 17. Árotra, 18. Tvak,

19. Cakèuè, 20. Jihvä, 21. Ghräça, 22. Väk, 23. Päçi,

24. Päda, 25. Päyu, 26. Upastha, 27. Áabda, 28. Sparáa,

29. Rùpa, 30. Rasa, 31. Gandha, 32. Äkäáa, 33. Väyu,

34. Agni, 35. Jala and 36. Pãthivï.

Here that which is the second one, the Áaktitattva,

evolves into thirty-four Tattvas from Sadäáiva to

Pãthivï. That is what is told by Árï Áivayogi Áiväcärya

in the guise of Áakti-stuti :

“bkRkl#k^kYknBkk#kvakPÅ^kYkkw†‘PAù#kn†‘PAùkYk~ ‹
 ^kTRv Ykkcv#^k@{ #k†‘Pg YkckYkkZkklRêlUOkmYk~ ‹‹” 88

[I salute Maheávara’s Sakti who is the pearl-

oyster for the pearls in the form of all the principles

starting from Sadäáiva and who is of the nature of

great Mäyäáakti.]

Hence this world is the passtime of Áakti herself.

That is why it is said – “#k†‘P@vPÄkCk’bk^krYk~” 89 (This entire

world is Áakti only) and “bkodYkbQko\kk’YkAùl^k#^kYkv^k #k†‘Ph”
(The universe which is of the subtle and gross nature

is itself Áakti). Here since Áiva and Áakti are in an

inseparable relation, it is said that the universe is in

the form of the passtime of Áiva and Áakti.

88. Si. Ái. 2.2

89. Ái. Pa. p. 2
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Here, this must be known – That very Vimaráa-

áakti who is coalescent with Paraáiva in his ‘nirguça’-

state (i.e., in his self same state), becomes characterised

by the three guças, Sattva, etc., in his state of cosmic

sport. Then she is called Mäyä. With the association of

that Mäyäáakti, this Paraáiva, who is of the nature of

infinite joy assumes on his own accord a form which is

a little swollen (in some parts) due to excess of joy,90 on

the analogy of solidification of ghee (gãtakäâhinya),

i.e., solidification of some part of ghee which is fully

liquified. That is his ‘saguça’-form called Maheávara.

It is he who evolves into Tattvas, Sadäáiva, etc., on

being associated with Mäyäáakti.

Among the aforesaid thirty-six Tattvas, Tattvas

from Áiva ending with Áuddhavidyä are pure, those

from Mäyä ending with Puruèa are pure-cum-impure

and those from Prakãti ending with Pãthivï are

impure.91

The aforesaid thirty-six Tattvas are accepted

by the Käámïra-áaivas and Siddhänta-áaivas. The

discussion about the nature of these Tattvas is pre-

sented by us in the Thesis entitled “Siddhäntaáikhä-

maçisamïkèä.” This much is the special matter :

Although there is uniformity between Käámïra-áaiva

and Vïraáaiva as regards the order and nature of

the Tattvas, the order of the pure-cum-impure Tattvas

in the Siddhäntaáaiva-daráana is different. There

the order acceptable to the Siddhänta-áaivas is

Mäyä, Käla, Kalä, Vidyä, Niyati and Räga. Here, as

regards the order of the pure-cum-impure Tattvas,

there are many opinions. They are to be seen in the

ninth chapter (ähnika) of the Tanträloka. In the case

of the order of creation from Ahaëkära, there is

difference. It is Thus –

“PwHkbkkBZkkRcEœk@kR~ @kHkbkkÃk\kb^kXkk^kg YkTk ¤’U<Pvä ^kwAùkl@AùkP~
ÉkAùk#k\kkDk^kkvUvPlYk†TæZkR#kAùYk~ ‹ XkoPkRvbPkYkbkkP~ PYkkvWkcn\kkTkkg PTYkk-
ÇkkOkkYknã^k £lP ‹ PwHkbkkP~ bkk†Å^kAùkP~ b^kFGg \kDko’U<Pv YkTk £’ZkTZkv ‹
bkk†Å^kAùbkcApùPkR~ ^kwAùkl@AùkR~ @kHkbkkR~ Wknám†TæZkkOkkYkn’UlÅkh ekkTk-
bkkSkTk’^kkP~ä PkYkbkbkcApùPkR~ ^kwAùkl@AùkP~ AùYkvr†TæZkkOkklYklP ‹ bkkgBZkkh
bkk†Å^kAùkRv̂ kkcEœk@kRvAùkR#kv†TæZkkOkkYk~ä PkYkbkkP~ PTYkkÇkkOkkYkn’UzÅk
YkTZkTPv ‹” £lP AnùYkk@kv l^k^kpOkkvlP ‹ 92

Mind which is of fickle nature is born from

Taijasähaëkära arising from Räjasa (bright Ahaëkära

arising from Rajoguça), and from Vaikärikähaëkära

arising from Sattvika (modified Ahaëkära arising

90. l#k^kklXkRg U@g Wk|ñ HkCklÆkYkkrPnlYkFGZkk ‹
b^kêUYkkRSkv lAù†JFk’bknBkbVoúsPl^kHkp†YXkPYk~ ‹‹
l^k#knáekkTkAù@Okg l^kakZkg bk^krZkkvlCkTkkYk~ ‹
AùkvlKbkoZkrÉkPmAùk#kg FkTæAùkvlKbkYkÉkXkYk~ ‹‹
¢ÉkkApùPCkpOkkSkk@YkTkTPYklcYkkbURYk~ ‹ (Si. Ái. 2.8, 11)

[The Parabrahman who is designated as Áiva, with a

desire to create the world, assumed a form which displa-

yed a manifestation of joy, which was endowed with

perfect means of knowledge, which was the object of

meditation for all the yogins, which had the brilliance of

crores of suns and which had the lustre equal to that of

crores of moons].

91. Ái. Pa. p.2 92. Ta. Pra. Tä, stanza 55
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from Sattvaguça) the senses arise with the brevity

of brightness (prakäáaläghava). Since the bhùtas

(elements) are endowed with excessive Tamas,

Tanmätras (subtle elements) are born from them.

(This is one opinion). Others say that the mind which

is clear and light is born from Taijasa arising from

Sattvika. From the Vaikärika arising from Räjasa,

with the help of Sattvika, sensory organs (buddhïn-

driyas) arise, because they are the means of knowledge.

From the Vaikärika with the assistance of Tämasa, the

motor organs (Karmendriyas) arise. The Säëkhyas

think that the eleven organs (manas, sensory organs

and motor organs) arise from the Sättvikähaëkära

and the Tanmatras arise from Tämasähaëkära – Thus

Kumara has explained. Aghoraáiva, however, has

said – “PwHkbkkRcEœk@kTYkTkkvWknám†TæZkklOk HkkZkTPvä ̂ kwAùkl@AùkP~ AùYkvr†Tæ-
ZkklOkä XkoPkRv@lU PTYkkÇkkOkm’ZkQkr ‹ Tk Fk PwHkbkPkv YkTk .^k ^kwAùkl@Aùk-
RnXkZkêUv†TæZkkOkmlP ̂ ZkkBZkvZkYk~ ‹” 93 [From the Taijasähaëkära,

Mind and the sensory organs are born, from the

Vaikärikähaëkära, the motor organs and the Tan-

matras of the elements (bhùtas) arise. It should not be

interpreted that mind alone arises from the Taijasa

and both types of sense organs alone arise from the

Vaikärika]. He himself (i.e., Aghoraáiva) has said

while explaining the statement, viz., “¤’UlÅk@cEœk@klÃkÅk-
WklcaAù@OkXkoPZkkvTkmTkkYk~” (from the Ahaëkära, the sources of

elements that make the mind extend outward) – “PÇk
YkTkbkkv Wknám†TæZkkOkkg Fk bkk†Å^kAùkP~ PwHkbkkBZkkRcEœk@bAùTSkkRn’UlÅkhä

AùYkvr†TæZkkOkkg Pn @kHkbkkR~ ^kwAùkl@AùkBZkkP~ä XkoPZkkvTkmTkkg Fk PTYkkÇkkOkkg
Fk PkYkkbkkR~ XkoPklRbkgekkP~ ‹ .^kg lÇkl^kSkkcEœk@kRvakkYkn’UlÅkh” [The

origin of the mind and the sensory organs is from the

branch of Taijasähaëkära arising from Sättvika, that

of motor organs is from the Vaikärika arising from

Räjasa and that of the sources of elements, the

Tanmätras, is from the Tämasa on the names of the

elements (pãthivï-tanmätra, etc.). Thus these arise

from three kinds of Ahaëkära]. A detailed exposition

of this has been given by Prof. Vraja Vallabha Dvivedi

in his introduction (upodghäta) to Aèâaprakaraça.94

This should be thought over here – Kumära has

referred to two opinions as “PwHkbkkR~ @kHkbkkP~” (from

Taijasa arising from Räjasa) and “PwHkbkkP~ bkk†Å^kAùkP~”
(from Taijasa arising from Sättvika). There the first

opinion is acceptable to the Säëkhyas and the other

opinion is from the Ägama-sources. This is known

from the interpretation given by Aghoraáiva. Since

both the opinions have developed for a long time,

they should be accomodated in accordance with the

respective Áästra.

The rest of the thinking about the svarùpa-

lakèaça, sequence, etc., are common in all the Áästras.

This has been propounded indeed by us in the

foregoing space. Hence, at present, discussion about

the theories accepted with regard to the creation of

Tattvas is presented.

93. Ta. Pra. Vã. stanza 55 94. A. Pra., Introduction, pp. 37-38
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Avikãtapariçämaväda

The transformation in another form without any

modification in the original form of an object is what

is known as ‘Avikãtapariçämaväda’ (transformation

without modification). In the Vïraáaiva-siddhänta, the

creation is through the expansion of Áakti (of Áiva)

and annihilation is through the contraction of Áakti.

Thus creation and annihilation are organised through

expansion and contraction of Áakti. Just as some-

times, the tortoise stands silent by contracting its

limbs and sometimes moves about in water and

ground by expanding its limbs, so does Paraáiva, too,

subjects the world to annihilation through the

contraction of his Áakti and at the time of creation he

creates the world for his cosmic sport through the

expansion of his Áakti. Hence, just as in the case of

tortoise, no modification can be imposed on it through

the contraction and expansion of its limbs, so in the

case of Paraáiva there will not be any modification

through the contraction and expansion of his Áakti.

That is why it is called Avikãtapariçämaväda. This

very Avikãtapariçämaväda has been proved by Árï

Reçukäcärya through an analogy of ‘Paâa’ (cloth) :

“¢k’Yk#k†‘Pl^kAùkbkvTk l#k^kkv l^k#^kk’YkTkk †bQkPh ‹
 AnùKmXkk^kk<Qkk XkklP UKh b^kbZk Ékbkk@OkkP~ ‹‹”95

This is its meaning – Just as a ‘paâa’ gets the form

of a tent by its peculiar expansion and reverts back to

the form of a cloth (paâa) by its contraction (folding),

and no modification is found with regard to the form of

‘paâa’ through its contraction and expansion, so Áiva,

too, standing in the form of the world through the

expansion of his Áakti, does not undergo any modifi-

cation. Apart from this, His Worshipful Self has proved

this Avikãtapariçämaväda through the analogy of a

tree thus :

“UÇk#kkBkklRêUvOk ZkQkk lPílP UkRUh ‹
 PQkk XkoYZkklRêUvOk l#k^k .Aùkv l^k@kHkPv ‹‹”96

The meaning of this has been presented by Árï

Maritoçâadärya thus :

“^kpdkkv ZkQkk Aùk\k#k‘’Zkk l^kAùk@@klc’ZkvTk b^kkTP\kmrTkb^kl^kHkk-
PmZkUÇkUnaUklRXkvRl^kl#kì’^kvTk XkklP PQkk l#k^k .^k b^kbkYk^kvP#k†‘P-
PkRk’YZkÓùkvMmApùPXkoYZkklRêUvOk ÉklPbVnú@OkCk’Zkk XkkPm’ZkQkrh ‹ PÇk Skp’Zkk
Sk@lOkhä AùéOkZkk Hk\kYk~ä ¤Ä^k\kPZkk PvHkhä U@YkkTkTRbUTRvTk ^kkZknhä
lFkç~ZkkÈZkk ^ZkkvYkä lFklPbkEœkvFklFkÅkl^kl#kìkv Hkm^k £lP l^k^kvAùh ‹”97

[Just as the tree which remains the tree without

undergoing any change while growing according to

the power of time, appears as endowed with a variety

of originally latent and yet dissimilar forms such as

leaves, flowers, etc., so does Áiva himself appear, by

way of his outward manifestation in the form of earth,

etc., through the operation of his Mäyä which is an

intimate aspect of his Áakti (Vimaráaáakti). The

discernment here is that of the earth (dharaçi) is from

95. Si. Ái. 10.65

96. Si. Ái. 10.66

97. Si. Ái. 10.66, Tattvapradïpikä
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his fortitude (dhãti), the water from his compassion

(karuçä), fire from his brilliance, the wind from the

palpitation of his supreme bliss and the sky from the

pervasion of his intelligence and that the individual

soul (Jïva) is characterised by the mind with the

contraction of understanding].

It may be objected saying since the tree is

endowed with limbs there is the possibility of its

transformation, but how can there be transformation

of Paraáiva into the world, when he is not endowed

with limbs ? If it is objected thus the answer is that the

objection is not tenable, because of the existence of

Paraáiva’s Áakti in the form of the world. Paraáiva-

brahman does not undergo transformation. Hence, it

is propounded that the entire assemblage of Tattvas

from Áakti upto Pãthivï (earth) are of the nature

of Áakti, as per the statement – “#k†‘P@bZk HkCk’Apù’bTkg
#k†‘PYkkgbPn Ykcv#^k@h” 98 (Áiva’s Áakti is the entire world and

Maheávara is the possessor of that Áakti) :

“YkkZkkg Pn ÉkApùzP l^k<kTYkklZkTkg Pn Ykcv#^k@Yk~ ‹
 PbZkk^kZk^kXkoPwbPn ^ZkkÈkg bk^krlYkRg HkCkP~ ‹‹”99

[Mäyä should be known as Prakãti (original

matter) and Maheávara is Mäyin. This entire world is

pervaded by his limbs (Tattvas)]

This divine Áruti also says that the world is of the

nature of Áakti.

Paraáiva endowed with Áakti is the two-fold

cause of world

There is no controversy as regards Paraáiva,

who is in an inseparable relation with Áakti as held

out by the aforesaid authorities, is the undivided

instrumental-cum-material cause of the world. It may

be objected here saying that all the systems accept

Ïávara who is of the nature of intelligence, as the

instrumental cause only. The ‘Kuläla’ (potter) who

while shaping the pot does not assume the form of the

clump of mud (clay), prepares the pot. Hence, how

compatible it is to say that Paraáiva who is the

instrumental cause is also the material cause ? If it is

objected thus the answer is that it is not tenable,

because just as by virtue of his lordship of the world

the Paramätman is the instrumental cause known

from Áruti – “l^k#^kklSkAùkv éækv Ykcsakh”100 (Rudra, the great

sage is greater than the world), so there are Árutis

such as “bk^k‰ Bk†\^kRg Wk|ñ”101 (all this is Brahman), “bk^kkvr ^kw
éæh”102 (all this is Rudra) which speak of him as the

original matter (Prakãti) and as of the form of the

world. That is what Árï Reçukäcärya has shown;

Paraáiva’s being the material cause of the world is told

through the analogies of mud and thread :

“ZkbYkkRvPP~ bkYkn’UÆkg YkckRv^kkÃk@kFk@Yk~ ‹
 PbYkkRvPÆk lXk<vP ZkQkk AnùYXkklRAùg YkpRh ‹‹

98. Bra. Sù. Árï. 1.4.10

99. Áve. U. 4.10

100. Áve. U. 3.4

101. Chä. U 3.14.1

102. Mahänä U. 10.11
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ZkQkk PTPnlXké’UÆkh UKbPTPnYkZkh bYkpPh ‹
PQkk l#k^kk’bkYkn’UÆkh l#k^k .^k Fk@kFk@Yk~ ‹‹”103

[Since this world consisting of the movable and

the immovable is born from the Great God (Áiva), it

cannot differ from him, just as pot, etc., cannot differ

from clay. Just as the cloth which is born from threads

is regarded as made up of threads, so is the world

consisting of the movable and the immovable which

is born from Áiva, is regarded as Áiva himself (Áiva-

maya).]

In the same way, the Äcärya has propounded him

as being the instrumental cause (of the world) in this

stanza :

“HkCkP~ lbkbkpdknh ÉkQkYkg Wk|ñkOkg bk^krRvlcTkkYk~ ‹
 AùPkr@g bk^kr\kkvAùkTkkg l^kRSkv l^k#^kTkkZkAùh ‹‹”104

[With a desire to create the world, the Lord of the

universe first created Brahman as the maker of all the

worlds and all beings.]

Further there is a áruti also as – “ ZkQkkvOkrTkklXkh bkpHkPv
CkpïPv Fk”105 [Just as the spider creates (the web) and

absorps it again]. Just as the spider itself, having

become the instrumental-cum-material cause, turns

out the web of threads and takes it back into itself,

so Paraáiva, too, having become the instrumental-

cum-material cause, creates the entire world and

annihilates it through his inseparably associated

Áakti. Thus Paraáiva’s being the instrumental-cum-

material cause of the world, is proved.

Still further, the Chändogyopanièat declares that

the knowledge of everything is obtained through the

knowledge of ‘the One’ – “ZkQkk bkkvYZkwAvùTk Ykp†’UOMvTk bk^k‰ YkpOYkZkg
l^kekkPg bZkkP~”106 (just as through the knowledge of one

clump of mud all that is made up of clay becomes

known). In accordance with the analogy of the clump

of mud given to support the view, if Brahman is

regarded as the instrumental cause only, the know-

ledge of the entire world cannot arise through the

knowledge of it (Brahman). The knowledge of the

effect in the form of pot cannot arise with the

knowledge of the potter, but it arises through the

knowledge of the clump of mud which is the material

cause. Hence, that Paraáiva, who is the instrumental

cause, is also the material cause with inseparable

Áakti who is free from impediments.

Thus it should noted that there is the relation of

cause and effect (between Paraáiva and the world) on

the ground that Paraáiva who is endowed with subtle

‘cit’ and ‘acit’ Áakti is the cause and the world which is

endowed with gross ‘cit’ and ‘acit’ Áakti is the effect.

This Áiva who is associated with Áakti displays his joy

of cosmic sport by transforming himself into thirty-six

Tattvas starting from Áiva and ending with the earth.

At the termination of his cosmic sport he remains in

103. Si. Ái. 10.62, 64

104. Si. Ái. 2.13

105. Muçà. U. 1.1.7 106. Chä. U. 6.1.4
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his self-same state by absorbing the entire universe in

himself through the contraction of his Áakti.

Here this must be known : In this Vïraáaiva-

siddhänta, which is otherwise known as Áaktiviáièâä-

dvaita, Áakti is the material cause and Áiva is the

instrumental cause so far as the creation of the world

is concerned. As between the moon and the moonlight

so between Áiva and Áakti, absolute difference is not

accepted. Hence, it is as good as propounding that

Áiva is the undivided instrumental-cum-material

cause of the world.

The world is real

This world which of the nature of passtime of Áiva

and Áakti, is made up of Áiva and Áakti.107 Hence as in

the case of Áiva and Áakti so in the case of the world,

reality is accepted. That is why Árï Reçukäcärya

declares the reality of the world by propounding Áiva’s

pervasion of the world through such statements as –

“l#k^kPÅ^kk’bkYkn’UÆkg HkCkRbYkkÆk lXk<Pv”.108 The world which is

born from the Áivatattva is not different from him,

“PQkk l#k^kk’bkYkn’UÆkg l#k^k .^k Fk@kFk@Yk~”109 (in the same way,

the world of the movable and the immovable, which is

born from Áiva is Áiva himself).

Áiva himself who is endowed with Áakti trans-

forms himself into three forms as the Bhoktã

(enjoyer), the Bhojya (object of experience) and

Prerayitã (inspirer) due to the difference in the guças,

Sattva, etc., of the Mäyäáakti. So it is told by Árï

Reçukäcärya :

“Xkkv‘Pk XkkvHZkg Ékv@lZkPk ^kbPnÇkZklYkRg bYkpPYk~ ‹
¢Çk Ékv@lZkPk #kYXknh #knákvUklSkYkrcv#^k@h ‹‹
bkglYkÌkkvUkSkZkh bk^kvr Xkkv‘Pk@h U#k^kh bYkpPkh ‹
XkkvHZkYk^Zk‘PlYk’Zkn‘Pg #knáPkYkbkêUAùYk~ ‹‹”110

[Thus with the adjunct of pure Sattvaguça Áiva is

the inspirer (prerayitã), with the adjunct in the form

of impure Sattvaguça, the Bhoktã is Pasu, and with

the adjunct in the form of Tamoguça, it is Bhojya.]

This being the declared opinion, one only is regarded

as of three forms. Hence, in the Vïraáaiva-daráana,

the reality of Jïva and Jagat is accepted as in the case

of Áiva. Árïpati Paçàitärädhya, the Bhasyakära (the

author of Árïkarabhäèya on the Brahmasutra) has

established the reality of ‘Áiva-jïva-jagat’ by citing the

following Ägama statement :

“Hkm^kh bk’Zkg HkCkP~ bk’Zkg l#k^kh bk’Zkg b^kXkk^kPh ‹
 PZkkv@XkvRh bk’Zkg ^kk lÓùlYkXk|Yk@Zkkvl@^k ‹‹”111

107. #k†‘P@bZk HkCk’Apù’bTkg #k†‘PYkkgbPn Ykcv#^k@h ‹
#k†‘PbPn #k†‘PCkæoUkR~ ̂ ZklPl@‘Pk Tk ‘^klFkP~ ‹‹ (Bra. Sù. Árï. 1.4.10)

[The entire world is Áakti and Maheávara is Saktimän.

Since Áakti is Saktimän in form. She is not different from

him].

108. Si. Ái. 10.63

109. Si. Ái. 10.64

110. Si. Ái. 5.37-38

111. Bra. Sù. Árï. 1.3.4
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[Jiva is true, the world is true, Áiva is true true

to his nature. The non-difference between them is

true as between the worm and the bee]. Therefore, in

this daráana, on the authority of hundreds of Áruti

statements such as “bk^k‰ Bk†\^kRg Wk|ñ”112 (all this is

Brahman), “bk^kkvr ̂ kw éæh”113 (all this is, indeed Rudra), the

nature of being Áiva-Áakti in the case of the world is

accepted through the relation of the main common

functions (pañcakãtyas).

Abhäsaväda of the Käámïra Áaivas

The Käámïra Áaivas have decided the process of

creation through ‘Abhäsaväda’ (theory of appearance).

Here, it is accepted that Paraáiva himself who sur-

passes the world appears as the universe by virtue

of his own free choice according to the maxim of the

ocean and the waves (sägarataraëganyäya). Hence,

this ‘Abhäsaväda’ is not the same as Mithyäväda

(theory of illusion) of the Advaitavädins. Just as the

water, which happens to be the ocean in form appears

in the form of waves due to its agitation by the wind,

so does Paraáiva, who is full of bliss, appears in the

form of the world through his Áakti who is of the nature

of vibration. Hence, although there is difference in

usage between surpassing the world (viávottïrçatva)

and pervading the world (visvamayatva), yet in reality

both are the same in form.114

According to the statement of Tanträloka, viz.,

“l#k^kh U@YkAùk@OkYk~”115 (Áiva is the supreme cause), in this

‘Siddhänta’, Áiva wants nothing other than his desire

(svecchä = sisruksä) in the creation of the world. His

very desire – “I should become many” appears as the

world consisting of a variety of forms such as pot,

cloth, etc.116 The fact that the creation of the world is

by virtue of his desire only, is corroborated by the

analogy of the yogins in the following stanza :

ZkkvlCkTkkYklU YkpâmHkv l^kTkw^kvFGk^k#kvTk ZkP~ ‹
DkKklR HkkZkPv PÅkP~ †bQk@Xkk^klÓùZkkAù@Yk~ ‹‹117

112. Chand. U. 3.14.1

113. Mahänä. U. 10.11

114. “ZkQkkYWknSkvbP@E*kOkkg Fkw‘ZkvªlU ^Zk^kck@XkvRbPQkk l#k^kbZk l^k#^kbZk Fk” (Ái.

Dã.Vã.,p.113) [Just as there is difference in usage between

the ocean and the waves, in spite of their being one only,

so is it between Áiva and the Viáva].

115. Tanträ. 1.88

116. .ak FkkTkTR#k†‘P’^kkRv̂ kYkkXkkbkZk’ZkYkmTk~ ‹
Xkk^kklTkFGk^k#kkRvakkg lÓùZkk lTkYkkrPpPkbZk bkk ‹‹
£’Qkg PQkk DkKUKk<kAùk@HkCkRk’YkTkk ‹
lPíkbkkv@v̂ klYkFGŵ k cvPnAùPprApùPk lÓùZkk ‹‹ (Sa. Da. Saì. pp. 196-197)

[Áiva (eèa) due to his being endowed with the power of

bliss (FkkTkTP#k†‘P’^kkP~ – another reading endowed with

infinite power), he makes all the objects shine. He has the

power to create all objects though the power of his desire

(Icchäáakti) only. The power of action (Kriyäáakti) is that

which is originated from him who is the prompting agent

and who desires to remain in the form of the world

consisting of pot, cloth, etc.].

117. Sa. Da. Sam. p. 197
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This is the meaning – Just as it is heard in the

Puräças that the yogins, who are accomplished in

their will-power, create the pot, even without clay,

through their very desire, to fulfil their purpose of

getting water, etc., and similarly create a tree without

any seed, so it is established that Áiva, too, creates the

world through his very desire without depending upon

Prakãti, atoms, etc. It is told by Vasuguptäcärya as :

“lTkéUkRkTkbkgXkk@YklXkÅkk^kv^k PT^kPv ‹
 HkCklÃkÇkg TkYkbPbYkw Aù\kkTkkQkkZk #kol\kTkv ‹‹”118

[I offer saluations to the Áùlin (Áiva), the lord of

kalä (the digin of the moon), who creates the portrait

of the world without the collection of causal material

and without a canvas.]

In this Siddhänta, according to the Áivasùtra

statement, viz., “TkPrAù ¢k’Ykk”119 (Paramatman is a

dancer), Áiva is said to be a dancer. Kèemaräja

interprets this sùtra (aphorism) and corroborates

Áiva’s being a dancer thus :

“¢TPs^kCkolcPb^kb^kêUk^kìYXkYko\kg PÅkÄkkCk@klRTkkTkkXkolYkAùkÉkUJFkg
b^kUl@bUTR\km\kZkw^k b^klXkÅkkw ÉkAùKZkPmlP TkPrAù ¢k’Ykk”120

[He (Ätmä = Paramätmä) displays the world

which plays various roles as waking state, etc., of

the things originating with their respective forms

hidden in him, through the sport of vibration in him

(Áakti) with himself as the canvas (stage). Thus he is a

dancer].

Hence, it is Áiva himself who appears in the

form of the world on the canvas of his ‘cit’ (Cicchakti)

through his power of freedom. That is why in the

world, whatever that is seen, all that is the display of

his power of freedom. According to the statement, viz.,

“#k‘PZkkvªbZk HkCk’Apù’bTkg #k†‘PYkkgbPn Ykcv#^k@h”121 [His Áaktis are

the entire world and the possessor of those Áaktis is

the Maheávara], the creation is through expansion

of Áakti and delusion is through the contraction of

Áakti, as accepted in Vïraáaiva-daráana also. This

theory of contraction and expansion of Áakti of

these philosophers supports the theory of undivided

instrumental-cum-material cause, because Áiva and

Áakti are not separate. Just as the activity of sport is

the very nature of children, so are the five cosmic

actions (pañcakãtyas) the very nature of Áiva. He

stands playing with his five cosmic actions. Hence, it

is possible to say, according to the Käámïra-áaiva-

siddhänta, that the five cosmic actions form the

‘svarùpalakèaça’ of Áiva. This is said to be ‘taâastha-

lakèaça’ by the Vïraáaivas.

A Critique of Avikãtapariçämaväda and

Äbhäsaväda

Just as the reality of the world, which is the

display of Áiva and Áakti, is accepted by the Vïraáaivas
118. Ibid. p. 199

119. Ái. Sù. 3.9

120. Ái. Sù. Vi. 3.9 121. Ái. Sù. Vi. 3.9., p. 89
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so is it accepted by the Käámïra-áaivas. Just as it is

propounded by the Käámïra-áaivas that the basic

canvas for the portrait of the world is Áiva, so is it said

by the Vïraáaivas also. Thus it is said :

“Çkw\kkv‘ZkbkYURk\kvBZkbkYkn\\kvBkTklXkÅkZkv ‹
 bklÃkRkTkTRêUkZk l#k^kkZk Wk|ñOkv TkYkh ‹‹”122

[I bow down to Áiva, the Brahman, characterised

by ‘sat’, ‘cit’ and ‘änanda’, who is the veritable canvas

for drawing a picture in the form of the abundance

(rich variety) of the three worlds].

Through the perusal of this (all that is told above),

in the ‘Avikãtapariçämaväda’ of the Vïraáaivas and

the ‘Äbhäsaväda’ of the Käámïraáaivas, there arises

conceptual agreement with regard to the matters that

the world is the expansion of Áakti, that Áiva

characterised by Áakti is the undivided instrumental-

cum-material cause, that the world is real and that

Áiva forms the canvas for the portrait of the world.

This is the point of difference between them : That

Áiva’s being the cause of the creation, etc., of the world

is said to his ‘taâasthalakèaça’ by the Vïraáaivas,

while it is called his ‘svarùpalakèaça’ by the Käámïra-

áaivas.

Satkäryaväda of the Siddhänta-áaivas

The Siddhäntaáaivas accept ‘Satkäryaväda’ with

regard to the process of creation. This is their view :

Since what does not exist cannot come into existence,

just as the prior-existing curds evolves from the milk

and the prior-existing butter-milk emerges from the

curds, so the effects in the form of ‘Kalä’, etc., which

had their prior-existence in the Mäyäáakti in a

subtle form during the great delusion, get themselves

evolved at the commencement of creation. Since

Aghora-áiväcärya has told that “.ak Fk bk’AùkZkr̂ kkRkvªbYkklXk-
YkprCkvTæ^kplÅkRmlUAùkZkkg l^kbP@vOk bkklSkPh”123 (this satkäryaväda

has been proved in detail by us in our Mãgendravãtti-

dïpikä), those details can be seen there only by those

who are interested in them. From the point-of-view of

‘Satkäryaväda’, that Mäyä herself who gets the

designations of creation and delusion by virtue of the

difference in the conditions of ‘Kalä’, etc., transforms

herself in the form of the effects such as ‘Kalä’, etc., is

what is known as Satkäryaväda. This theory is also

called as ‘Pariçämaväda’. Here ‘pariçäma’ means

the attainment of a different condition by discarding

the prior condition, like the form of curds in the case

of milk.124 It should be understood here that the

122. Si. Ái. 1.1

123. Ta. Saì. Dï., Álo. 26

124. Ul@OkkYkkv lc ^kbPoTkkg Uô kkr̂ kbQkkUl@FZknPvh ‹
¢^kbQkkTP@bkYÉkklÈkh dkm@bZk RlSkXkk^k^kP~ ‹‹
RSTk#Fk PÓù^kÅkÇk PÓùk^kbQkk lTkê¶ZkPv ‹
Tk RSTkkv TkklU RnCSkbZk Uô kkr̂ kbQkv lc Pv YkPv ‹‹
bkR^kbQkg lc ^kb’^kvAùg Uô k‰ dkm@g PPkv RlSk ‹
U#FkkÅkÓùg PQkk YkkZkk l^klFkÇkUl@OkkYkPh ‹‹
PÅ^kPk†Å^kAùXkk^kkTkkYknUkRkTkYkTk#^k@Yk~ ‹‹ (Ra. Tra., Álo. 35-38) →
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transformation of Mäyä, which is told here, is not

in its entirely, as in the case of milk, but in some part

of it according to the maxim called ‘Ghãtakïâanyäna’

(dissimilar modification into a worm in a part of liquid

ghee). It is told by Sri Aghoraáiväcärya as : “Zk<v^kg dkm@^kP~
bk^kkr’YkTkk Ul@OkkYkkRlTk’Zk’^kg YkkZkkZkkhä PÆkä bk^krQkk RpìkTPkbkgXk^kkP~
Ul@OkklYk’^kYkkÇk .^kkbZk RpìkTP’^kYk~ ‹ PP#Fk SkpPAùmKTZkkZkvTkwAùRv#kv-
Tkw^k YkkZkk Ul@OkYkP £’ZkRkvakh ‹”125 [If it is so, since the

transformation of Mäyä is in her entirety as in the

case of milk (transforming into curds), Mäyä should be

regarded as non-eternal (anitya). This objection is not

tenable, because the analogy (dãèâänta) is not at all

possible to get. The analogy is meant to show as to

what undergoes transformation (pariçämin). Then

since Mäyä undergoes transformation in a part of it as

per the maxim called ‘Gãtakïâanyäya’, there is nothing

wrong].

Thus the theory of undivided instrumental-cum-

material cause (of the world) which is accepted by the

Vïraáaivas and Käámïra-áaivas, is not accepted by

these Satkäryavädins. They say that if Ïávara is

regarded as the material cause, then it would amount

to his being the object of transformation and his

nature would be lacking in consciousness and the

entire world which happens to be his aquisition would

become unconscious in nature. That is why Áakti also,

who is inherent in him, cannot be the material cause.

If it is an apparent illusory modification, then the world

should be regarded as unreal. This is not desirable. It

cannot be said that it is as it arises, because it is not

possible to conceal the world which is established by

all the means of valid knowledge.126 Hence, just as,

in the world, the rod, wheel, etc., are the assisting

(instrumental) causes, all the three causes (Samaväyi,

Asamaväyi and Nimitta) are necessary. They who

accept this say that Ïávara is the instrumental cause

(nimittakäraça), Bindu or Mäyä 127 the material cause

→ [Pariçäma (transformation) stands for the assumption of

another form after discarding the former form, as the

form of curds in the case of the milk, as the form of

buttermilk in the case of curds, when the state of

buttermilk appears, it is of neither curds nor of milk;

those two are only the former states. One object only

which was formerly milk and then becomes curds and

then buttermilk. Similarly Mäyä undergoes various

transformations].

125. Ra. Tra. Tï, Álo. 38

126. Tkk†bP #k†‘PêUkRkTkg lFkæoU’^kk<Qkk l#k^kh ‹
Ul@OkkYkkvªlFkPh Ékkv‘P#FkvPTkbZk Tk ZknHZkPv ‹‹
lFkPkv l^k^kPr .^kkv‘PbPQkk’^kv AùkZkr#koTZkPk ‹
bk^krÉkYkkOkbkglbkág lFklç^kPrh AùQkg HkCkP~ ‹‹
[Áakti is not the material cause, because she is of the

nature of consciousness like Áiva. Transformation

(pariçäma) is said to be of an unconsciousness object; it

does not concern anything which is endowed with

consciousness. It is only the unreal (illusory) modification

that is told about something with consciousness. In that

case, the effect is a nought. How can there be illusory

modification in the case of the world which is established

by all the valid means of knowledge].

127. “#knávªS^klTk l#k^kh AùPkr Ékkv‘PkvªTkTPkvªlbkPv ÉkXknh” (l^kå 3å27) £lP
lAù@OkkCkYk^kFkTkYkTknbYkp’Zk XkCk^kkTk~ l#k^kkv lWkTRnYknUkRkZk #knábkplìYkkPTknPvä→
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and destiny (the unseen) of the created beings the

assisting cause. Thus it is said in the Pauèkarägama :

“lTklYkÅkYkm#^k@bPvakkYknUkRkTkg Fk lWkTRn@kK~ ‹
 TkpAùYkr bkcAùkl@ bZkkP~ AùkZkrYkvPP~ lÇkcvPnAùYk~ ‹‹”128

[Among them (causes), Ïávara is the instrumental

cause, Binduräâ (räâ = king) the material cause and

the fund of merits and sins (karma) of men (beings)

the assisting cause. Thus this effect has a triad of

causes.]

In this siddhänta, it is accepted that Áakti of the

instrumental cause, viz., Ïávara, is the cause, as per

the Ägama statement, viz., “Aù@Okg Fk Tk #k‘’ZkTZkFG†‘PTkkrª-
FkvPTkklFkPh”129 [the cause is not other than Áakti and

that Áakti of the conscious one (Áiva) cannot be bereft

of consciousness]. It should not be contended that in

the absence of instruments such as sense organs, etc.,

one being a creator cannot be established, because like

the power of attracting iron, etc., in the case of a

magnet without sense organs, it is compatible. It is

said in the Kiraçägama as– “#k\ZkkApùlìAù@kv Rpìkv òdkcmTkkvªlU
AùakrAùh”130 [The magnet, although it is without sense

organs is found to attract a pin (any iron-made

object)]. Hence, in the case of Áiva, as in the case of a

yogin, the very desire is the instrument. In that

context the Tattvaprakäsa saying “bkkvªTkklRYkn‘P .Aùkv
l^kekvZkh UJFkApù’ZkPTknh”131 (He alone, who is liberated from

beginningless times and who has the five Mantras as

his body, should be known), has told that he (Áiva) has

Pañca-brahmamantras as his body. In reality, Ïávara

has been without a body. This is only a metaphorical

(secondary) usage here to show that the five powers

consisting of Ïáana, etc., are useful like the body in the

five cosmic activities (of Paraáiva). Thus it is told by

Aghora-áiväcärya as “¢Ph UJFkWk|ñk†’YkAùkh UJFkApù’ZkkvUZkkvlCkTZk
£r#kkTkk<kh #k‘PZk .^k #k@m@AùkZk‰ Anù^kkrOkkbPTknl@’ZknUFkk@kRnFZkTPv”132

[Hence the five powers (Áaktis) Ïáana, etc., which are

in the form of five Mantras serving the purpose of

five cosmic activities (of Áiva), are metaphorically

(seconderily) told as the body as they serve the

purpose of a body].

It is told by Mädhaväcärya, also as :

“U@Ykv#^k@bZk lc Yk\kAùYkkrlRUk#kHkk\kkbkgXk^kvTk ÉkkApùPg #k@m@g Tk Xk^klPä
lAùTPn #kk‘PYk~ ‹ #k†‘PêUw@m#kkTkklRlXkh UJFklXkYkrTÇkwYkrbPAùklRAù\UTkk-
ZkkYkm#kkTkYkbPAùbP’Unéak^k‘ÇkkvªDkkv@îRZkkv ^kkYkRv̂ kCknòh bk<kvHkkPUkR~

→ ¢TkTP#Fk YkkZkkYknUkRkZkkª#knábkplìYk~ ‹ (\knåbkgåXkkå2ä ¤Ukvå Upå129-130)

[As per the statement of Kiraçägama, viz., “Lord Áiva is

the creator in the path of pure creation, while Ananta is

the Lord in impure creation” (Vi. 3.27), Lord Áiva is the

creator bringing out pure creation by making use of

‘Bindu’ as the material cause, while Ananta is so bringing

out impure creation by making use of ‘Mäyä’ as the

material cause (Lupta. Saì. part 2, Upo. pp. 129-130)].

128. Lupta. Saì., part 2, pp. 129-130

129. Mã. Vi. 3.4

130. Lupta. Saì. part 2, Upo. p. 126

131. Ta. Pra. Álo. 6

132. Ta. Pra. Vã. Álo. 6
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£r#^k@ £lP Éklbká~Zkk ZkQkkÓùYkYkTknCk|clP@kvXkk^kkRkTk\kdkOk†bQklP\kdkOkkvã^k-
\kdkOkApù’ZkUJFkAùAùk@Okg b^kvFGklTksYkP PFG@m@g Tk FkkbYkFG@m@bkRp#kYk~”133

[Since, in the case of Parameávara, there is no

association with nets of tethers such as karma, there

is no ‘präkãtaáarïra’ (a body derived from Prakãti), but

there is only Áaktaáarira (a body made up of Áaktis).

In the case of Ïávara it is imagined that he has the

limbs, head, etc., made up of Áaktis in the form of five

Mantras such as Ïáäna, etc. Ïávara who is well known

as having Ïáänamantra as his head, Tatpuruèa-

mantra as his face, Aghoramantra as his chest (heart),

Vämadevamantra as his private parts and Sadyo-

jätamantra as his feet. Those five Mantra forms

become the causes for the five cosmic activities (of

Paraáiva), viz., Anugraha, Tirobhäva (Tirodhäna),

Saìhära (taking in ädäna form), Sthiti (form of

existence), and Sãèâi (form of creation – udbhava).

Hence, that Áarïra (body) of Áiva which is wilfully

created from out of himself, is not like our body].

Where, again, the association of body, senses,

etc., is mainly heard of him from such words as

Pañcavaktra (five-faced), Tripañcadãk (three-eyed

or five-eyed), it should be understood as relevant for

the purpose of meditation, worship, etc. It is said

by Aghora-áiväcärya as – “SZkkTkYkv^kv#^k@bZk UJFk^k‘Çkk<kAùk@h
ÌkoZkPvä lTk@kAùk@v SZkkTkUoHkk<ZkkvCkkP~”134 This is the import (of

what is said) : Worship is a kind of service. Service is

then of three types as physical (käyika), vocal (väcika)

and mental (mänasika). The intellect (buddhi) does

not reach a formless object. The grasping of an

object through intellect consists in the grasping of a

form similar to that of an object. Then the mental

service in the form of meditation, etc., cannot arise.

The very fact that it cannot be grasped as an object

by the intellect, shows that the vocal service such

as recitation, prayer, etc., cannot be possible. It is

obvious that, in the case of a formless object, there

is no possibility of physical service in the form of

offering ‘pädya’ (water for the feet), ‘arghya’ (water for

sipping), etc.

On considering all this what is understood is this :

Áiva, being endowed with five Mantras as his body,

carries out the five cosmic activities, creation,

protection, destruction, concealment and liberating

(souls) and with a body of divine form he is the

worshipped to confer favours on the devotees. Such is

Áiva who is the instrumental cause in his five cosmic

activities, Áakti in the form of ‘Bindu’ is the material

cause and the karma (desting) of the beings to be

created is the assisting cause.

This should be known here : In the Siddhänta-

áaivadaráana, two Áaktis are accepted in the case of

Áiva. One of them is the Inherent (Samaväyinï) Áakti

and the second one is the Accepted (parigraharupä)

Áakti. The Áaktitattva itself which is inherent in him

(Áiva) is Cicchakti. She is the Sakti who is his very

nature (svarupa) and she is ever inherent in Paraáiva.

133. Sa. Da. Saì., pp. 178-179

134. Ta. Pra. Vã. Slo. 6
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She is without any form like Áiva. The second one who

is of the nature of ‘parigraha’ is without consciousness

and characterised by transformation. She is alone

called ‘Bindu’. As regards Bindu also twofoldness is

accepted as Áuddha and Aáuddha. There Áuddha-

bindu is said to be Mahämäyä and Aáuddhabindu,

Mäyä. Mahämäyä is the material cause of those that

belong to ‘Áuddhädhvan’135 and Mäyä is the material

cause of those that belong to ‘Aáuddhädhvan’. Just as

some action (movement) arises in the iron piece due to

the contact of the magnet, so does arise the flurry of

movement in the ‘Bindu’ due to the viscinity of Áiva

who is characterised by Cicchakti. This is what

Aghora-áiväcärya propounds.136 Sadyojyoti-áiväcärya

also propounds that Áiva who is endowed with

Cicchakti brings about creation by creating agitation

in Bindu called Mäyä. Thus it is said :

“lTkYknr‘PklP#kZkw#^kZkkvr YkkZkkg l^kdkkvXZk #k†‘PlXkh ‹
XkkvlCkTkkg Xkn‘PZkv l^k#^kg l^klFkÇkg AnùéPv l#k^kh ‹‹”137

[Áiva, who is free from intensive overlordship

creates agitation in Mäyä through his Áaktis and

fashions the multifarious universe for the experience

of the beings (who desire to exhaust karma)].

This matter is told by Árïkaçâhasùri also. Thus

it is said :

“lWkTRnh Ék\kmTkAùkZkkvrªbkkw l#k^k#k†‘PbkYkml@Ph ‹
bkCkkrZk †bQkPZkv ÏkaÙÉkUJFkl^k\kZkkZk Fk ‹
lFk@bQkklUPl^k#^kkv lc lWkTRn@v̂ k Ék^kPrPv ‹‹”138

[This Bindu with the effect (in the form the world)

merged in it, is agitated by Áiva’s Áakti for the

purpose of creation, protection and absorption of what

is created. With the universe established steadily

Bindu alone continues.]

Thus it is decided that in the creation, etc. of the

world, Áiva is the instrumental cause and ‘Bindu’ is

the material cause.

Critical evaluation of Avikãtapariçämaväda

and Satkäryaväda

The Vïraáaivas who put forward ‘Avikãtapari-

çämaväda’ have cited ‘Ghãtakäâhinyanyäya’ in the

context of the creation, the Siddhänta-áaivas have

accepted ‘Ghãtakïâanyäya’. Through this the diffe-

rence between the two theories appears very clearly.

‘Gãtakäâhinya’ means attainment of another condition

in the form of solidification in some part of limitless

(liquid) ghee (a case of transformation into some thing

135. HkkZkPvªS^kk ZkPh #knákv ^kPrPv ZkÇk \kmZkPv ‹
bk lWkTRnh U@TkkRkBZkkv TkkRlWkTçOkrAùk@OkYk~ ‹‹ (Ra. Tra. Álo. 22)

[That from which pure path emerges and in which it is

obsorbed again, is the Bindu, known also as Paranäda,

the cause of Näda, Bindu.....].

136. “PP#FkkZkbAùkTP#k‘Pvl@^kkZklbk l#k^k#k‘Pvh bklÆklSkYkkÇkvOk lWkTRkl^k^k lÓùZkk-
^kv#kh ‹” (Ra. Tra. Tï. Álo. 22)

137. Mo. Kä., Álo. 2 138. Ro. Tra. Álo. 307-308
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of the same species – sajätïya pariçäma). ‘Ghãtakïâa-

nyäya’ (on the other hand) means a modification into

something like worm of the other species  (vijätïya-

pariçäma) in the limitless (liquid) ghee. Thus it is

clear that in the Vïraáaiva-siddhänta, creation

means the attainment of another state (condition) of

Paraáiva who is endowed with Áakti, without any

modification, while in the siddhänta-áaiva-daráana,

it is the modification of Áakti called Bindu into

something of a dissimilar species.

Just as in the creation of the world the Siddhänta-

áaivas accept the destiny of the beings that are being

created as the assisting cause (Sahakärikäraça), so is

it accepted by the Vïraáaivas also.139 Hence, in this

regard the two systems have the same opinion. Thus

in all the three theories advanced to organise creation,

viz., Avikãtapariçämaväda, Äbhäsaväda and Satkärya-

väda, the reality of the world is accepted.

Critical evaluation of creation as cosmic sport

If there is any purpose in Ïávara’s performance

of creation, his being eternally contented is lost, if

there is no purpose it would amount to an attempt of

a dullard. The removal of such an objection is done

in the Áaktiviáièâadvaita-vedänta through the theory

of cosmic sport. Here two states of Paraáiva are

accepted – one, the state of cosmic sport (Lïlävasthä)

and two, the self-same state (Kaivalyävasthä). There,

the ‘Kaivalyävasthä’ is that which is without any

activity and ‘Lïlävastha’ consists in the doing of five

cosmic activities (Pañcakãtyas). This is what is told by

Áripatipaçàitärädhya the author of Árikarabhäèya :

“l#k^kbZk U@Wk|ñOkh AùRklFk\\km\kkl^k\kkbkhä AùRklFk’Awù^k\Zkg b^kZkYkv̂ kk^k-
bQkkTkg Fk lTkOkmrZkPv ‹ ZkQkk \kkvAvù bk^kwr#^kZkrSkwZkr^kmZkrU@kÓùYkSknZkrbZk bkÈkçmU-
Ul@^kpPbk^krYkOM\kkSkm#^k@bZk Ykck@kHkbZk AùRklFklç\kkbkvTk AùkZkkr@YXkAù’^kg
AùRklFkÅkoaOkmYk^kbQkkTkg Fk Rp#ZkPv ‹ lAùJFkä bk^kvrakkg FkvPTkkTkkg ZkQkk b^kkXkk-
l^kAù’^kvTk ÉkkOkkUkTkklR^kkZknbkJFkk@hä PQkk U@YkkTkTRAùTRbZk U@Ykl#k^kbZk
b^kXkk^kvTk HkCkÄkTYkklRAùkZkkrTknbk@Okg ^kk bZkkP~ ‹ bkYÉkkÈkbk^krAùkYkbZk U@Ykk-
TkTRb^kXkk^kbZk l#k^kbZk b^k\km\kZkk HkCkÄkTYkklRAùkZkkr@YXk^ZkkUk@^kÅ^kYk~ä
Ék\kZkkRoS^k‰ UnTkh bkplìUZkrTPg b^kZkYkv^kk^kbQkkTkg Fk ‹”140 [It is decided

that in the case Paraáiva-brahman, there is sometimes

the diversion of cosmic sport and sometimes exlusive-

ness in his self-same state. This is like what is seen in

the world in the case of an emperor who is foremost in

all-inclusive wealth, boldness, prowess and valour

and who is the overlord of all the circle of kings which

is surrounded by seven islands, in as much as his

taking recourse to some endeavour with pleasure

sometimes and sometimes remaining silent without

doing anything. Further, just as in the case of all the

sentient beings the movement of air such as präça,

apäna, etc., goes on naturally (without effort), so it is

139. FkÓùTkvlYkÓùYkvOkŵ k Xk|Yk†TP lc #k@ml@Okh ‹
Hkk’ZkkZknXkkvrCk^kwakYZkAùk@Okg AùYkr Avù^k\kYk~ ‹‹ (Si. Ái. 5.45)

[The embodied souls revolve in the manner of a wheel’s

rim. The cause for disparity as regards species, duration

of life and experiences in the fund of karma (adãèâa)

alone]. 140. Bra. Sù. Árï., 2.1.33
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in the case of Paraáiva who is the bulb (kanda) of

supreme bliss, the pursuit of activities such as the

creation, etc., of world should go on in a natural

course. In the case of Áiva who has fulfilled all desires

and who is of the nature of bliss, the pursuit of

activities such as the creation, etc., of the world is by

way of his cosmic sport and after dissolution of world

(pralaya) upto next creation, he remains in his self-

same state].

The word Lïlä (sport) means that action which

can be accomplished with a little effort, which has the

completion of what is to be done only as its fruit and

which is not meant for the fulfilment of anything

intended by the doer. In the present case also, since

the accomplishment of the five cosmic activities is only

by virtue of Paraáiva’s will, the fulfilment of those is

possible through a little effort and since in their

accomplishment, there is absolutely no fulfilment of

any purpose of Paraáiva, the fruit is only the

completion of what is to be done and there is

absolutely no intention of the doer to be fulfilled in it.

His Holiness Áivayogi-áiväcarya propounds that the

creation of the world is only by way of (Paraáiva’s)

will, and tacitly indicates that it was accomplished by

a little effort and that it was by way of a cosmic sport

(by Áiva), when he says :

“b^kvFGkl^kCk|cZkn‘PkZk b^kvFGk^kPrTk^ksPTkv ‹
 b^kvFGkApùPlÇk\kkvAùkZk TkYkh bkkYWkkZk #kYXk^kv ‹‹”141

[Salutations to Áambhu along with his inherent

Áakti (Ambä, ambaya saha sämbaå, tasmai), who

assumes many forms according to his free will and

who acts according to his free will and who created the

three world according to his free will.]

This is what is intended : For the purpose of those

pursuits which are different from ‘sport’ (lïlä), there is

the necessity of focussing some particular purpose,

but those actions which are in the form of sport, do not

require any purpose. Just as in the world, in the

case of a king or in the case his minister, etc., whose

aspirations are all fulfilled, the pursuit of sport, etc., is

without any purpose in view, so it is in the case of

Ïávara (Áiva).

It may be objected as to how this great (extensive)

creation of the world can be called a ‘sport’. Here the

answer is : True, this creation of the world appears

great (extensive) for us who are of a little knowledge

and a little ability. But in the case of Ïávara who is

omniscient and omnipotent, it is nothing but sport

only. Although some or the other purpose can be

possibly imagined in the case of worldly sports, but it

cannot be so in case of Ïávara’s (cosmic) sport, because

his being eternally contented is propounded on the

authority of the statement, viz., “¢kÈkAùkYkbZk Aùk bUpck”142

(what could be any desire in the case of one whose

aspirations are all fulfilled). In that case, it cannot be

contended that there is no intention to proceed,

141. Si. Ái. 1.6 142. Mä. Kä. Ägama., 9
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because in the áruti statements, viz., “ZkPkv ^kk £YkklTk
XkoPklTk HkkZkTPv”143 (from whom these beings are born) we

hear about the intention to proceed in the case of

Ïávara. It is not the pursuit of a mad man, because his

omniscience is told by such a sruti statement as “Zkh
bk^krekh bk^krl^kP~”144 (he who is omniscient, all-knower).

Hence, it is very clear that the creation of the world is

only a (cosmic) sport (of Paraáiva). His Holiness

Bädaräyaça also has corroborated that the creation of

the world is only a cosmic sport by saying “\kkvAù^kÅkn
\km\kkAwù^k\ZkYk~”145 (it is sport or exlusiveness as in the

world).

In the Käámïra-áaiva-daráana also, this “theory of

sport” (Lïläväda) is accepted. They (Käámïra-áaivas)

too, do not admit any personal purpose in the case of

Paraáiva who is filled with supreme bliss. Although

there is no personal purpose to be served he is ever

truly engaged in displaying his cosmic sport called

five-fold activity through his Icchäáakti in the form

of absolute freedom called excessive bliss. Hence, here

in this (Käámïra-áaiva)-siddhänta he is called a

‘dancer’.146 His cosmic sport in the form of dance does

not end anytime. These philosophers who accept

‘Lïläväda’, do not admit the self-same exclusive

state (of Paraáiva), while Vïraáaivas do accept it. Thus

there is difference between them.

In the Siddhänta-áaiva-daráana also the creation

is Áiva’s cosmic sport only. Although Paraáiva has

personal purpose to be served, as favouring (Anugraha)

the beings (paáus) is stated to be the purpose. Here by

the word favouring (Anugraha), Bhoga (enjoyment)

and Mokèa (liberation) are meant. ‘Bhoga’ is the

experience of pleasure and sorrow and Mokèa is

unsurpassable bliss. So it is said by Bhojadeva :

“Xkn†‘Pg Ykn†‘PYkOkoTkkg b^k^ZkkUk@v bkYkQkrPkSkkTkYk~ ‹
 HkM^kCkrbZk l^kSkÅkv bk^kkrTknCk|kcAùh #kYXknh ‹‹”147

[Áambhu, who confers favour on all, grants

enjoyment and emancipation (bhukti and mukti) on

the atomic souls and creates the power to admit

themselves in their activity in the case of insentient

class of objects.]

It may objected thus : Although as regards

granting of emancipation, it is possible to take it as

‘conferring of favour’, how can it be taken as

‘conferring of favour’ in the case of subjecting the

beings to experience worldly pleasure and sorrow?

After removing this doubt, Árï Kumäradeva has

justified both of them as ‘conferring of favour’ and

he who confers them as the one granting favour

(anugraha and anugrähaka). Thus it is : “TkTkn bknBk-

147. Ta. Pra. Álo. 35

Second Chapter116 117

143. Tai. U. 3.1

144. Muçà. U. 1.1.9

145. Bra. Sù., 2.1.33

146. “TkPrAù ¢k’Ykk” (Ái. Sù. 3.9)



Principles of Vïraáaivism

RnhBkkTknXk^kÉkRkTkbZk AùQkYkTknCk|cêU’^kYk~ä lTk’ZklTk@lP#kZkkTkTRv l^k<YkkTkv
l^kakRolakPYkS^kÆkAù\UbknBk\kv#kÉkRkTkbZkkTknCk|cêUkbkYXk^kkP~ ‹ RnhBkkTknXk^k-
ÉkRkTkbZkkTkTknCk|cêU’^kg bk^kvrakkg bkYYkPYkv^kvlP FkvP~ ? ¤FZkPvä bknBkkTknXk^kbZk
PQkkXkoPbZkklU lTk’ZkbknBk@kCkkv’UkRçk@vOkkU^kCkrcvPnPZkkªTknCk|cêU’^kYk~ä RnhBkk-
TknXk^kbZkklU bkgbkk@^kw@kCZkkvçvCkHkTkTkçk@vOkkU^kCkrcvPnPZkkªTknCk|cêU’^klYklP
P’ÉkRkPn@TknCk|kcAù’^kYk~” 148 [It may objected as to how the

granting of the experience of pleasure and sorrow can

be a favour ? When there is eternal and unsurpassable

bliss, the granting a bit of pleasure which is like

honey-rice polluted by poison cannot be a form of

favour at all. As regards the granting of sorrow, all are

in favour of considering it as a disfavour. If it is

objected as above, the answer is given here : Even

though the experience of pleasure is of that type,

yet it is a form of favour as it can be means to

emancipation through the awakening of eternal

pleasure. The experience of sorrow can be means of

emancipation through the awakening of an eagerness

of detachment from mundane life. Thus he who grants

both of them is one who is the doer of favour].

Critical assessment of view that Bhoga and

Mokèa are Áiva’s favour

It may be objected that between favours of Bhukti

and Mukti, more important is Niåáreyas (Mukti or

Apavarga). That itself (Niåáreyas) should be granted

but not that unimportant one in the form Bhoga. With

this enquiry in mind, it is told by Árï Kumäradeva

himself : “bk’Zkg bkgbkk@lTk^kpÅZkk’YkAùkU^kCkrÉkRkTkYkv^k YknBZkkTknCk|ckv Tk

XkkvCkÉkRkTkYk~ä PQkklU Hkk’ZkkZknXkkvrCkVú\kkTkkg AùYkrOkkYkTkklRXkoPkTkkg Vú\kXkkvCkg
l^kTkk Tkk#kkbkYXk^kkP~ PÆkk#kg l^kTkk lTkhÌkvZkbkkTknUUÅkvbPRQkrYkv^k XkkvCk-
ÉkRkTkYkE*mAù@OkmZkYk~ ‹”149 [It is true that the granting of

Apavarga, which consists in the termination of

mundane life, is the main favour, but not the grant-

ing of Bhoga. Still as regards the different types

of ‘Karma’ which have birth, duration of life and

enjoyments as their fruits and which persist from

beginningless times cannot be exhausted without

the experience of their fruits. Hence, without their

exhaustion, Niåáreyas cannot be compatible. It is for

that purpose only the granting of Bhoga should be

necessarily accepted].

Hence, Áiva who is free from the beginningless

‘Malas’ and who on that count free from attach-

ment and hatred, grants bondage and emanciation,

impartially, according to the eligibility of the souls.

Árï Aghora-áiväcärya justifies the appropriateness

of the connotation of both Bhoga and Mokèa as

‘Anugraha’ (favour), by explaining the statement of

Árïkaçâha150 as : “\kkvAvù ZkQkwAùkAùk@ .^kkAùrh b^kbklÆkSkkTkvTk æ^k’^k-
ZkkvCZkbZk YkSko†FGìbZk æ^kPkg #kkvak’^kZkkvCZkkZkk#Fk YkpRh #knaAùPkg Aù@kvlPä

148. Ta. Pra. Tä., Álo. 35

149. Ta. Pra. Tä, Álo. 36

150. ZkQkk YkSko†FGìYkpRkv@TkUvdkh dkOkvTk Fk ‹
æ^kPk#knaAùPkcvPn@l^kAùk@kvªlU XkkbAù@h ‹‹
PQkk bkYkkbkYkk’YkmZkUnOZkkUnOZkkBZkAùYkrOkkYk~ ‹
¢OkoTkkYkl^kAùk@kvªlU WkTSkYkkvdkAù@h l#k^kh ‹‹ (Ra. Tra. Álo. 313-314)

[Just as in the case of wax and clay, the sun, without

being partial, is the cause of liquifying and drying them,→
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PQkk l#k^kkvªlU U‘^kYk\kkTkkg YkkvdkZkkvCZkkTkkg Ykkvdkg Aù@kvlP ¢U‘^kYk\kkTkkg
WkTSkZkkvCZkkTkkg P’UkAùkQk‰ WkTSkg Aù@kvPm’Zkl^k@kvSkh” 151 [Just as in

the world the sun, who is in one form (remains

unchanged), changes through his presence, the wax,

which is fit to be liquified, into liquid and the clay

which is fit to be dried up into dried mud, so does Áiva

grants Mokèa to those whose ‘Malas’ are ripened and

who are on that count fit to be emanciated and grants

Bandha to those whose ‘Malas’ are not yet ripened and

who on that count fit to be bound, in order that their

Karma becomes ripened. Thus there no contradiction

whatever].

The ‘Anugrahaväda’ (the theory that creation is

for the favour of beings) which is accepted along with

‘Lïläväda’ by the Siddänta-áaivas, is acceptable to

the Vïraáaivas also. That is why Árï Reçukäcärya

propounds the types of Karma as the cause with

regard to the variations in the Bhoga of the beings and

indicates the ‘Anugrahaväda’ by saying that their

Mukti is through the favour of Áiva, as given below :

“Hkk’ZkkZknXkkvrCk^kwakYZkAùk@Okg AùYkr Avù^k\kYk~ ‹
RvlcTkkg Ékv@Aùh #kYXknscPYkkCkkvrURv#kAùh ‹
UnTk@k^kplÅk@lcPYkkvdkYkkCkkvrURv#kAùh ‹‹”152

“#kYXkkv@v^k ÉkbkkRvTk bkgbkk@FGvRAùkl@Okk ‹
 YkkvcCk|†TQkg l^klTksXk< Ykn†‘Pg Zkk†TP l^k^kvlAùTkh ‹‹”153

[The cause of disparity as regards species,

duration of life and experiences is the fund of Karma

only. Áambhu who is the impeller of the embodied

souls, is the one who reveals a salutary path as he

passes on the advice about the path of emancipation

from which there is no return (to transmigration). The

enlightened yogins attain to liberation by breaking

the knot of infatuation through the grace of Áambhu

which is the cause for the eradication of trans-

migration.]

Thus in this matter, there appears uniformity of

opinion between the Vïraáaiva and the Siddhänta-

áaiva.

The Removal of the defect of Vaièamya-

nairghãçya : A critical evaluation

The objection as regards undesirable occurance of

the defect in the form of injustice and cruelty on the

part of Áiva, due to disparity of the world, in case Áiva

is the doer of creation, is set aside by adducing the fact

that it depended on the Karma of the beings to be

created. It is said by Árï Reçukäcärya as – “Hkk’ZkkZkn-
XkkvrCk^kwakYZkAùk@Okg AùYkr Avù^k\kYk~”154 (the cause of disparity as

regards species, duration of life and experiences, is
→ himself remaining unchanged, so is Áiva the cause of

Bandha and Mokèa, himself remaining unchanged, in the

case of the atomic souls which are caught with the types

of karma called merits and sins of them that are equal or

unequal].

151. Ra. Tra. Tï. Álo. 313-314

152. Si. Ái., 5.45, 47

153. Si. Ái. 18. 59

154. Si. Ái., 5.45
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Karma alone). Here the import is this : It is esta-

blished in the Áruti that the uncommon causes for the

disparity in creation are the different Karmas of the

beings to be created, as stated here : “UnOZkh UnOZkvTk AùYkrOkk
Xk^klP UkUh UkUvTk”155 (merit – puçya – occurs through

maritorious deed and demerit – päpa – through sinful

deed). Hence although electricity, charging the instru-

ments of fanning, grinding, etc., assists in the

respective working of those as the impeller, yet

the respective instruments are the causes for the

disparity in the effects in the form of fanning,

grinding, etc. In the same way, although Ïávara is the

cause of the creation in general, yet it should be

understood that in respect of disparity in creation (as

regards species, etc.,) the special (uncommon) causes

are the unseen effects of Karma (destinies) of the

beings to be created. Hence, as regards disparity in

creation, there is no partiality in the case of Áiva,

because he is never associated with the beginningless

Malas and because he is free from attachment and

hatred.

The Käámïra-áaivas, accepting as they do supreme

freedom on the part of Áiva, argue that his freedom

and completeness are lost in case other causes are

required for disparity in creation. With this argument

they avoid the defect of injustice and cruelty through

their ‘theory of freedom’, as it is said here :

“.ak Rv^kkvªTkZkk Rv^Zkk lTk’Zkg ÓùmMk@bkkv’bknAùh ‹
 l^klFkÇkkTk~ bkplìbkgck@kTk~ l^kSkÅkv ZknCkUR~ l^kXknh ‹‹”156

[This God (Áiva) is always eager to enjoy the joy

of sport with this Goddess (Áakti). The Lord simulta-

neously carries out various creations and annihila-

tions.]

It appears that they who argue that everything

has been manifested form of Paraáiva, are of the view

that there is no possibility of the occurance of injustice

and cruelty.

The Siddhänta-áaivas accept that in the occu-

rance of creation the different Karmas of the beings to

be created are the associate causes. Since they are the

uncommon causes for the disparity in creation, Áiva is

not subject to the defects of injustice and cruelty. In

this matter, there is uniform view between Vïraáaivas

and Siddhänta-áaivas.

Thus after propounding the nature of Jagat, the

nature of Jïva is presented. This way of thinking has

been accepted by others.157

155. Bã. U., 4.4.5

156. Bo. Pa. Álo. 6

157. “Tk b^kPTÇZkXkE*h #kEœTkmZkhä b^kkE*g b^k^ZkkDkkPAùg Tk Xk^kPmlP TZkkZkvTk Ék’ZknP
PlÆk^kkrckP~” (Sä.Da.Sam.,p.510) £lP TkwZkklZkAù-^kw#kvlakAùkhä “UnOZkk-
UnOZkbkckZkh bknBkRnhBkv Xkk^kZkÆklU TkkAùkélOkAùh” (Yo. Sù. Tattva Vai.,

1.25) £lP ^kkFkbUlPlYkÌkYkckXkkCkkhä “¢Ph bkpHZkYkkTkÉkklOkSkYkkrSkYkkrUvdkk
l^kakYkk bkplìl@lP TkkZkYkm#^k@bZkkU@kSkh ‹ £r#^k@bPn UHkrTZk^kR~ æì^Zkh”
(Bra. Sù., Áä. Bhä. 2.1.34) £lP XkCk^k’UkR#kEœ@kFkkZkkrhä “Tk Fk →
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Discussion about Jïva-svarùpa

In the world of philosophers, the prominance is

given to Jïvätman. All the sastras have proceeded for

the settlement of his bondage and liberation. Hence

the nature of Jïvätman will be discussed according to

the Vïraáaiva, Käámïra-áaiva and Siddhänta-áaiva,

and critically evaluated.

The definition of Jïvätman in Vïraáaiva-daráana

His Holiness Árï Reçukäcärya, in his statement

as –

“Tkv†TæZkkOkkg Tk RvcbZk Tk Wknáv@k’YkPk Xk^kvP~ ‹
¢cgÉk’ZkZk^kv<’^kkRTknXkoPbYkpPv@lU ‹‹
#k@m@v†TæZkWknláXZkkv ^ZklPl@‘Ph bkTkkPTkh ‹‹”158

[the senses, the body or the intellect should not be

regarded as the soul because the soul is grasped

through the notion of ‘I’ and also because memory

comes to experience; he is the ancient one who is

different from the body, senses and intellect;]

refutes the views of Cärväkas, etc., who accept

those that are not Ätman as Ätman and then gives

a broad (general) idea (nature) of Ätman which is

different from them; after that he gives the definition

of Ätman in order to fulfil the curiosity to know its

uncommon nature, thus :

“.Aù .^k l#k^kh bkkdkklÃkRkTkTRYkZkkv l^kXknh ‹
lTks^kAù\Ukv lTk@kAùk@kv lTkCknrOkkv lTkaÉkUJFkAùh ‹‹
¢Tkk<l^k<kbkYWkTSkkP~ PRg#kkv Hkm^kTkkYkAùh ‹‹”159

[one and only one is Áiva, who is actually the

Lord full of intelligence and bliss, who is all-pervasive,

who is without alternative, who is without form, who

is without guças and who is without diversity; due to

association with beginningless nescience, his portion

is the Jïva (soul).]

This is the import : Paraáiva himself, who is

endowed with a series of many auspicious merits such

→ AùYkkrUvdkkZkkYkm#^k@bZk .v#^kZkr̂ ZkkDkkPh ‹ Tklc bkv̂ kklRAùYkrXkvRkUvdkh Vú\kÉkRh
ÉkXkn@ÉkXknXkr̂ klP” (Bra. Sù. Bhämatï, 2.1.34) £lP ^kkFkbUlPlYkÌk-
YkckXkkCkkh AùYkrbkkUvdkvOk ^kwakYZkTkwDkprOZkRkvakg Ul@îP^kTPh ‹ .PlçakZkv bk^kwr@vlXk-
Rkr#krlTkAwùh bkkAùg ^km@#kŵ kR#krTkbZk l^kFkk@bkkYZkg RplìUQkYkkZkklP ‹
[The Naiyäyikas and Vaiáeèikas say : “It should not be

doubted that this freedom (of Áiva) is lost, because it

is managed through the maxim that one’s own limb

cannot contradict one’s self”; Sri Vacaspatimiára says :

“dispensing happiness and sorrow with the assistance

of merit and demerit, he is not cruel”; His Holiness

Áaëkaräcärya says : “That this creation is uneven

(vièama) depending on the dharma (merit) and adharma

(demerit), is not the mistake of Ïávara. Ïávara should be

looked upon like rain”; again Árï Väcaspatimiára says :

“Ïávara’s freedom is not lost by dependence on Karma;

Prabhu (the Lord) who grants the fruits (of Karma)

depending on the Karma such as ‘service’, cannot be

regarded as Aprabhu (non-Lord),” and refutes the defect

of disparity and cruelty on the ground that it depends on

Karma. In this there is uniformity of opinion of the

Vïraáaiva-daráana with that of all these philosophers].

158. Si. Ái. 5.52-53

159. Si. Ái. 5.32-33

Second Chapter124 125



Principles of Vïraáaivism

as unrestricted will, etc., gets the designation of ‘Jïva’

(soul), due to the association with the beginningless

nescience which happens to be a portion of his own

Vimaráaáakti (discriminative power). Hence, it is known

that the Jïva is only a portion of Paraáiva. ‘To be an

aìáa’ means ‘to be without the revelation of the entire

Áakti.’ Hence it is that this Jïva is surrounded by the

five Kañcukas (covering jackets), viz., Kalä, Avidyä,

Räga, Käla and Niyati, which cause shrinking of the

of nature of Paraáiva’s Áakti in the form of Sarva-

kartãtva, Sarvajñatva, Paripùrçatva, Nityatva and

Vyäpakatva (omni-potency, omniscience, completeness,

eternality and pervasiveness); in this condition he

revolves in mundane life with the features of Kiñcit-

kartãtva (limited physical capacity), Kiñcijñatva

(limited knowledge), Apùrçatva (incompleteness),

Anityatva (transitoriness) and Avyäpakatva (non-

pervasion). Thus it is again told by Árï Reçukäcärya :

“lAù†JFk’AùPkr Fk lAù†JFkekkv WkákvªTkklR#k@m@^kkTk~ ‹
¢l^k<kYkkvlcPk Hkm^kk Wk|ñw‘ZkekkTk^ksHkPkh ‹‹
Ul@Xk|Yk†TP bkgbkk@v lTkHkAùYkkrTknbkk@Ph ‹
Rv^klPZkrE~YkTknaZkklRTkkTkkZkkvlTkl^kXkvRPh ‹‹”160

[The Jïva is of limited potency and limited know-

ledge; he is bound and subjected to beginningless

incarnation. The Jïvas who are infatuated by Avidyä

(nescience) and who are bereft of knowledge of their

one-ness with Paraáiva-brahman, revolve in the cycle

of birth and death (saìsära) in accordance with their

funds of Karma taking them to multifarious wombs

such as those of gods, animals, human beings, etc.”

That is why in this Daráana the ‘nañ’ (negative

particle) in the word ‘Ajñäna’ which causes the Jïva to

become a portion, does not mean ‘what is apposed to

Jñäna’ but means ‘a little knowledge’ (– ‘nañ’ is

alpärthaka also –), i.e., limited knowledge. Hence

‘Nañ’ does not have the meaning of prohibition here,

but it has the meaning of exception. In Mukti,

however, on the termination of the three Malas,

Äçava, etc., which cause the shrinking of knowledge,

etc., there is re-expansion of Áaktis such as Jñäna-

áakti. This is said by Árï Äcärya (Reçukäcärya) :

“Hkm^k’^kg RnhBkbk^krb^kg PlRRg Yk\kAù†\UPYk~ ‹
 lTk@bZkPv Ckn@kvWkkvrSkkR~ ekkTk#k†‘Ph ÉkAùk#kPv ‹‹”161

[The state of being is essentially sorrow only and

this is due to Malas. This will be eradicated through

instruction (guidance) of the Guru. Then the power of

knowledge shines.]

Thus the bondage and liberation are established

here as caused by the contraction and expansion of

Áaktis such as Jñänasakti. That is why Áaëkara-

áästrin, the author of Vãtti, has said : “¢bYkTYkPv
l#k^kHkm^kZkkvXkvrRbZk lYkQZkkekkTkApùP’^kkXkk^kkP~ l#k^k#k†‘Pb^kkPTÇköUl@-
Aù†\UPbkEœkvFkApùP’^kkP~ PZkkv@XkvRbZk l^kAùlbkPb^k#k†‘PR#kkZkkYknUUÆk-

160. Si. Ái. 5.43-44 161. Si. Ái. 18.17

Second Chapter126 127



Principles of Vïraáaivism

’^kkP~ AoùYkkrE*XklE*-¢lcAnùOM\k-b^kOkrAnùOM\k-TZkkZkklRlXkh b^kêUbZkŵ k
b^kvFGZkk bkEœkvFkhä b^kêUbZkw^kkl^kXkkr^kh”162 [Since in our opinion

the difference between Áiva and Jïva is not created

by false knowledge, but caused by the contraction

effected by the free will of Áiva and Áakti and since

their non-difference is compatible only in the state

of Áiva’s own expanded Áakti, the contraction of his

own Áakti on his own will is by way of the mani-

festation of his own form. Thus it is established that

the state of Áiva with his Áakti contracted is ‘Jïvatva’

and again when his Áakti is expanded his state is of

Áiva (Áivatva).]

It is established by Árï Nïlakaçâha-áiväcärya also

that the state of Áiva’s being endowed with contracted

Áakti is itself ‘Jïvatva’, through the presentation of

the ‘svarùpalakèaça’ and the ‘taâasthalakèaça’ of the

Jïvätman in detail as : “PÇk bQko\klFkRlFkæoU#k†‘Pl^kl#kì’^kg
Hkm^kk’YkTkkv \kdkOkYk~ ‹ U@Ykk’YkTZklP^ZkklÈk^kk@OkkZk bQko\kvlP #k‘Pvs^k#kv-
akOkYk~ ‹ bQko\k’^kg Fk Yk\kÇkZkl^kl#kì’^kYk~ ‹ ¢PbPbZk #knák#knáPÅ^kkTP-
XkorP’^kYk~ ‹ ^kwl#kìög FkkUpQkCXkk^kbkYWkTSkvTk ‹ .PTYk\kÇkZkl^kl#kìkv Hkm^kh
bkgbkk@mlP lTkCk<Pv ‹ ekkTkkRmTkkg Hkm^kSkYkkrOkkg UpQkC\kdkOk’^kAùQkTkg Pn
TkkvUZknHZkPv ‹ lFkFG‘PvekkrTk#k†‘Pb^kêU’^kYklFkFG‘Pv#Fk lÓùZkk#k†‘P-
b^kêU’^klYk’Zk^kCkYkkR~ ekkTkkRmTkkYklU #k†‘Pb^kêU’^kv WkkSkAùkXkk^kkP~ ‹
¢†bYk ÉkAù#kv TkTRkYkmlP bklÃkRkTkTRSkYkkrOkkYklU PRTPXkroP’^kYk^ZkkcPYkv̂ k ‹
^kl/PßPl^kbVnúl\kE*^kR~ Hkm^kl#k^kZkkv@g#kkgl#kXkk^kl^k^kdkOkvTk bklÃkRkTkTR-
b^kêUbZk U@l#k^kbZk bkodYkk^kbQkkg ÉkUÆkk Zkv Zkv SkYkkrbPv bk^kvr l#k^kkg#km-
XkoPHkm^kk’YklTk bQko\kk^kbQkkg ÉkUÆkkbPlÆkí#k†‘Pb^kêU’^kvTk ÉkAùk#kTP £lP

bk^krYk^kRkPYk~ ‹ PÃkvRg \kdkOkg Hkm^kbZk b^kêU\kdkOklYk’ZknFZkPv ‹ PKbQk\kdkOkg
Pn ‘#kkBkkCk|v FkTæh’ £’ZkklRPKbQk\kdkOk^kP~ PkKbQZkvTk Hkm^k\kdkOk’^kYk~ ‹
bknBkRnhBkkRZkkv lc Hkm^kbZk PÅk’bkkYkCk|mbkYk^kSkkTkR#kkZkkg PÅkFG@m@klR-
bkYWkTSkvTk UZkr̂ kbZk†TPä bknBkRnhBkklRlTkíkvUXkkvCZkPklTkêlUPkvUXkkv‘Pp’^kbZk
PÅk’bkkYkCk|mbkYk^kSkkTkR#kkZkkg #k@m@klRbkYWkTSkvTk Hkm^k .^k UZkr^kbkkTkYk~ ‹
¢Ph bknBkRnhBkklRl^kakZkvakn XkkvHZk’^kg Hkm^kbZk Xkkv‘Pp’^kg Fk bkk^krHkTkm-
TkYk~ ‹‹”163

[Therein that he is the one who is characterised

by the Áakti of the nature of gross ‘cit’ and gross ‘acit’,

is the definition of Jïvätman. ‘Sthùla’ (gross) given as

an adjective of Áakti, is intended to avoid ‘ativyäpti’ in

the Paramätman. The state of being ‘sthùla’ (gross) is

the state of being endowed with three Malas (äçava,

etc.,). Hence it is that he is included among the pure

and impure ‘tattvas’. His speciality is through the

relation of not being separated. This ‘Jïva’ who is

characterised by the three Malas is called ‘saìsärin’

(one caught in the cycle of birth and death). No

purpose is served by the presentation of the individual

definitions of the properties (attributes) of Jïva. Since

it is known that ‘Cicchakti’ is Jñänaáakti in form and

‘Acicchakti’ is Kriyäáakti in form, there is nothing

wrong if Jñäna, etc., are of the nature of Áakti. There

is no impediment in taking the attributes in the form

of ‘sat’, ‘cit’ and ‘änanda’ which are known from the

experiences of ‘I exist’, ‘I appear’, ‘I delight’, as

residing in him (Jïva). With the intention of saying

about the relation of the ‘aìáa’ and ‘aìáin’ between

162. Bra. Sù. Áä. Vã. 1.3.19 163. Ái. Pa. p. 5
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Jïva and Áiva, as between fire and its sparks, it is said

that all those attributes which have assumed subtle

state in the case of Paraáiva who is of the nature of

‘sat’, ‘cit’ and ‘änanda’, assume their gross state in the

Ätman who is the portion of Áiva. All this is quite

clear. It is this definition that is called ‘svarùpa-

lakèaça’ of the Jïva. The ‘taâasthalakèaça’, however, is

that he has happiness, sorrow, etc., because there are

usages like ‘this person is happy’, ‘this person is in

grief’, etc. That he has happiness, sorrow, etc., is the

definition of Jïva by neutrality (indicating something

by remaining aloof) like the ‘taâastha-lakèaça’. “#kkBkkCk|v
FkTæh” (the moon is at end of the branch – here the

moon, which is in the sky, is seen by someone at the

end of the branch of a tree; this indicates the moon by

remaining aloof from the moon). Happiness, sorrow,

etc., culminate as the experiences of the Jiva through

the respective bodies in the state of awareness of

the respective material (sukha, duåkha, etc.). This is

because the capacity as the enjoyer indicated by the

possible experience connected with happiness, sorrow,

etc., culminates in the Jïva through the relation with

the respective body, etc., in the state of awareness of

the respective material (sukha, duåkha, etc.). Hence,

with regard to happiness, sorrow, etc., that they

themselves are the objects of experience and the Jïva

is the enjoyer, is known to all. Árï Maritoçâadärya has

also accepted the aforesaid definition of Jïva by saying :

“lFklPbkEœkvFklFkÅkl^kl#kìkv Hkm^kh”164 (Jïva is characterised by

the mind whose power of thinking is curtailed). Thus

Jïva is said to be the portion of Áiva because of the

curtailment of Áakti. It should be understood that the

áruti, sùtra and smãti (Upanisad, Brahmasutra and

Bhagavadgita) are the authority to prove his (Jïva’s)

being an ‘aìáa’ (portion), as they respectively say :

(Áruti) : “ZkQkk bknRmÈkk’Uk^kAùklçbVnúl\kE*kh bkcÏk#kh ÉkXk^kTPv
bkêUkh ‹ PQkkªdk@klçl^kSkkh bkkvYZk Xkk^kkh ÉkHkkZkTPv
PÇk Fkw^kklU Zk†TP ‹‹”165

[Just as thousands of sparks of similar form

arise from the well-ignited fire, so do, O

dear one, variety of things (beings and non-

beings) arise from the Akèara-Brahman (the

immutable Brahman) and go again to it.]

(Sùtra) : “¢g#kkv TkkTkk^ZkURv#kkP~”166

[The Jïvas are the ‘aìáa’ of Áiva, because

they have many designations.]

(Bhagavadgïta) : “YkYkŵ kkg#kkv Hkm^k\kkvAvù Hkm^kXkoPh bkTkkPTkh”167

[My very portion is the Jïva in the world of

beings from times immemorial.]

Thus on account of his being the portion of Áiva,

he is called ‘Aëga’ (limb or part).168 The word “Aëga”

164. Si. Ái. 10.9

165. Muçà. U. 2.1.1

166. Bra. Sù., 2.3.15

167. Bhag. Gï. 15.7

168. “¢Tkk<TPYkHkg l\kE*g P’U@g U@Ykg ÉklP ‹ ZkßFGlP YkckXk‘’Zkk PRE*lYklP
lTk†#FkPYk~ ‹‹” (Anu. Sù. 4.2) [That which goes with great →

Second Chapter130 131



Principles of Vïraáaivism

connotes the body by the power of usage (rùàhi-

áaktyä). Yet as per the statements of ‘Antaryämi-

brähmaça’, viz, “ZkbZk Fkk’Ykk #k@m@Yk~” (of him whose body is

Ätman), “ZkbZk Fkk^Zk‘Pg #k@m@Yk~” (of him whose body is

Avyakta-prakãti), etc., the entire assemblage of objects

from the earth upto the Jïvätman has been taught

as the ‘body’ of Brahman. Hence, there is no

incompatibility in taking ‘Jïvätman’ as the conno-

tation of the term ‘Aëga.’169 Thus Árï Nïlakaçâha-

áiväcärya establishes the connotation of the word

‘Aëga’ as Jïva. Hence it is that Áripati Paçàitärädhya,

quoting the following Áruti-statement as the authority,

“YkkZkkg Pn ÉkApùzP l^k<kTYkklZkTkg Pn Ykcv#^k@Yk~ ‹
 PbZkk^kZk^kXkoPvakn ^ZkkÈkg bk^krlYkRg HkCkP~ ‹‹”170

[Know that prakãti is the Mäyä and the wielder of

Mäyä (Mäyin) is Maheávara; the world envelops all

this which happen to be his limbs],

says : “PbYkkTYkklZkTkh U@Ykl#k^kbZkkª^kZk^k\kv#kh Unéakkv Hkm^kh”
(Hence, the Puruèa who is a small portion of the body

of the Mäyin Paramaáiva, is the Jïva). With this he

propounds Jïva as the limb (part) of Paraáiva. Hence,

this ‘aìáäìáibhäva’ (relation of the ‘aìáa’ and the

‘aìáin’) is of the nature of the relation of the ‘avayava’

and the ‘avayavin’ between the Jïva and the Para-

mätman.

It may be objected thus : Since Paraáiva is without

limbs, how can the relation of the ‘aìáa’ and the

‘aìáin’ be spoken as the relation of the ‘avayava’ and

the ‘avayavin’ between the Jïva and the Paramätman?

This objection is not tenable, because even when there

is no ‘avayava’ arising from Prakãti like our bodies,

there is nothing wrong if an extra-ordinary eternal

body is accepted as existing as per the following

authority :

“bk^krekPk PplÈk@TkklRWkkvSkh b^kPTÇkPk lTk’ZkYk\knÈk#k†‘Ph ‹
 ¢TkTP#k†‘P#Fk l^kXkkvs^klSkekkh akMkcn@E*klTk Ykcv#^k@bZk ‹‹”171

[Omniscience, contentment, knowledge from

beginningless times, freedom, eternal unstinted

power, infinite strength, are said to be the six limbs of

the all-pervasive Paraáiva, by the knowers of Áästra.]

Refutation of intermixture in the experience

of Jïvätman and Paramätman

It may be objected that if Jïva is accepted as

the limb (aëga) of Ïávara, as per the proverb, viz.,

“XkldkPvªlU \k#knTkv Tk #kkTPkv ^ZkklSkh” (even though garlic is

eaten the ailment is not pacified), just as Devadatta’s

affliction is seen due to the wound in the limbs such as

hand, in the same way when the Jïva, who is an ‘aëga’

→ devotion to the supreme called Liëga which is without

beginning and end and which is without birth].

169. Ái. Da. p.40, notes

170. Áve. U. 4.10 171. Vä. Pu. 12.31
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of Áiva, experiences happiness or sorrow, there

arises an undesirable situation of the experience of

happiness or sorrow in the case of Paraáiva also. If it

is objected as above, the answer is that it is not so,

because sorrow, infatuation, etc., are the effects of

Malas such as Äçava. Since there is no association

with the Malas of beginningless times in the case of

Áiva, the experience of sorrow cannot arise at all.

His Holiness Árï Reçukäcärya speaks of Áiva as

the ‘preraka’ (impeller) but not as the ‘bhoktã’ of

such happiness and sorrow, through his statement :

“.Pvakkg RvlcTkkg bkkdkm Ékv@Aùh U@Ykv#^k@h”172 (Parameávara is

the witness and impeller of these embodied souls).

Ïávara’s feature as ‘the non-enjoyer’ is told in Áruti

statement also thus :

“çk bknUOkkr bkZknHkk bkBkkZkk bkYkkTkg ^kpdkg Ul@akb^kHkkPv ‹
 PZkkv@TZkh lU¶U\kg b^kkçÅZkTk#TkÆkTZkkvªlXkFkkAù#kmlP ‹‹”173

The details of this can be seen in the Árïkara-

bhäèya.174 Hence, even if Jïva is a limb of Ïávara,

there is absolutely no possibility of the experience of

happiness and sorrow of the Jïva in the case of Ïávara.

Árï Vidyäraçyasvämin also has propounded that in

this world created by the Ïávara it is the the Jïva who

undergoes the experience (of happiness and sorrow)

through the analogy of women, by saying :

“£r#kAùkZk‰ Hkm^kXkkvCZkg HkCkR~ çkXZkkg bkYk†T^kPYk~ ‹
 lUPpHkTZkk XkPprXkkvCZkk ZkQkk ZkkvlakÅkQkvaZkPkYk~ ‹‹”175

[The ‘effect’ of Ïávara and to be experienced by the

Jïva the world is the synthesis of both, just as the

woman who is given birth by the father and who is to

be enjoyed by the husband.]

That is why Áripatipaçàitärädhya, the author of

Árïkarabhäèya has established that the experience of

happiness and sorrow belongs to the Jïva only by

giving the definition of Jïva thus : “¢TkklRb^kkXkkl^kAùYkkZkk-
Uk#kWkáDkkv@kUk@lTkhbkk@bkgbkk@^ZkkUk@PkUÇkZkkTk\kbkTRòYkkTkTkkTkk#k@m@-
Ék^kv#klTkCkrYkTk^kOkkrÌkYkklXkYkkTkl^kl#kìAùkYkÓùkvSkk<TknbZkoPbknBkRnhBkkÌkZk’^kg
Hkm^k’^kYk~”176 [Jïva is the resort of happiness and sorrow

which are closely linked to desire and anger that are

characterised by the pride of caste and the order of

life through entering into and emerging from the

innumerable bodies which are being burnt by the fire

of three afflictions as being caught in the process of

transmigration that is bound by the tether of the

beginningless and inborn Mäyä, that is horrible, that

is insurmountable and that is worthless].

The theory that Jïvätman is Açu (atomic)

As regards the size of the Jïvätman, there are

many theories as of atomic size, middle size, all-

pervasive size in the assembly of Indian philosophers.

172. Si. Ái. 5.46

173. Muçà. U. 3.1.1 (originally Rv. I. 164.20)

174. Bra. Sù. Árï. 2.3.24

175. Pañca. 4.18

176. Bra. Sù. Árï. 1.1.1
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The Vïraáaiva ‘äcäryas’ accept the theory of ‘atomic

size’. So it is said by the Äcärya :

“^kk\kkCk|#kPXkkCkvTk bkRp#kkv îRZkv †bQkPh ‹
 ¢#TkTk~ AùYkrVú\kg bk^krYkk’Ykk bVnú@lP RmU^kP~ ‹‹”177

[The Jïvätman who is equal to a hundredth part

of the tip of a hair, flashes like lamp residing in the

heart and experiences all the fruits of Karman.]

It is due to the view that ‘the Jïvätman is of

atomic size’ that the view of manifoldness also appears

charming. Thus it should be known that in the

Vïraáaiva-siddhänta, the Jïva is different from the

body, senses, etc., a portion of Paraáiva, one who

is enveloped by beginningless Malas of the form of

atom, one whose Áakti is contracted and one who

experiences happiness and sorrow.

The definition of Paáu in the Käámïra-áaiva-

daráana

In the Käámïra-áaiva-daráana, the Jïva is called

by the words such as Paáu (bound soul), Pudgala

(oppressed), Açu (an atom), Kèetravit (one who is

conscious of the body), Bhoktã (one who undergoes

experiences). He is called as Paáu because he is bound

by the tether in the form of three Malas, as Pudgala

according to the derivation : “UpQkk zcbkZkk U@PkWkná~Zkk ‘\kv#kvTk
Fk Ck\kPmlP Unß\kh”178, one who is called Pudgala because

he has been suffering from afflictions, as Açu, because

he thinks of himself as atomic (minute) forgetting his

nature of completeness, due to envelopment by Malas.

Although complete in himself as Kèetravit he thinks

himself as the body itself which is the field putting

forth the sprouts of the seed of Karman and as Bhoktã

because he experiences happiness and sorrow which

happen to be fruits of his Karman.

In this siddhänta, nothing among the species of

objects apart from Paraáiva, is accepted as the ulti-

mate reality. Hence it is that he displays his cosmic

sport179 in the form of one who undergoes experiences

and in the form of the objects of experience by virtue of

the power of his freedom. It is said by Abhinava-

guptäcärya as :

“Xkkv‘Pk Fk PÇk Rvcm l#k^k .^k CkpcmPU#knXkk^kh ‹‹”180

[There, the embodied soul, who is Áiva alone

assuming the form of Paáu, is the one who undergoes

experiences.]

“¢Ok^kkv TkkYk Tkw^kkTZkP~ ÉkAùk#kk’Ykk Ykcv#^k@h ‹
 lFkRlFkæoUPkXkkbkkv Unß\kh dkvÇkl^kP~ U#knh ‹‹”181

[Açus (atomic souls) are none other than Mahe-

ávara who is of the nature of brilliance. That which

177. Si. Ái. 18.6

178. Tanträ. Tï. 1.144, p-113

179. “U@Ykv#^k@h b^kêUkFGkRTkÓùmMZkk U#knh Unß\kkvªOknh bkYUÆkh” (Ta. Sä.,

p-118) [Through his sport of covering his form Parame-

ávara is the Paáu, Pudgala, Açu, Sampanna]

180. Pa. Sä. Álo-5

181. Tanträ. 9.144, p-133
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appears as ‘cit’ and ‘acit’ is Pudgala, Kèetravit and

Paáu.]

During this cosmic sport of his, Paraáiva does

not undergo any modification. Hence it is that it is

the unsurpassable freedom of Parameávara. Here,

Abhinavaguptäcärya establishes it through the

analogy of crystal thus :

“TkkTkkl^kSk^kOkkrTkkg êUg SkÅkv ZkQkkªYk\kh bVúlKAùh ‹
 bkn@YkkTknakU#knUkRUêU’^kg PçRm#kkvªlU ‹‹”182

[Just as a clear crystal assumes the form of

various kinds of colours, so does Ïávara assume the

forms of god, man, animal and tree.]

This is the import : Just as the crystal stone

appears in the respective forms of thousands of

varieties of adjuncts such as ‘läkèä’ (lac) colour, blue,

etc., yet does not give up its form of crystal, so does

Áiva not undergo change. Like the crystal stone,

Áiva who is thickly filled with intelligence (cit) and

bliss (änanda), possesses the special forms of god,

man, animal, bird ending with inanimates, Rudra,

Kèetrajña, etc., which are created by himself, as

reflected in the clear mirror of his self, as identical

with himself. Yet since he surpasses all that, he refers

to his own self which is one inspite of being many by

the word ‘Aham’ (I). Hence this form of Jïva in the case

of Áiva, is only conditional (due to some adjunct –

upädhi). Just as the moon who is reflected in water, is

not soiled by the clay, etc., existing in water, so does

Jïva not get associated with the properties of the body,

senses, etc., which happen to be the adjuncts.

Critical evaluation of Jïvasvarùpa according

to the Vïraáaiva and Käámïra-áaiva

As regards the view that Paraáiva himself

appears in the form of Jïva and Jagat without any

change (modification) in his own form, both the

Vïraáaiva and Käámïra-áaiva have a uniform opinion.

But this is the speciality : In the state of being Jïva

and his state of being ‘açu’ (atom) are both ‘aupädhika’

(conditional or caused by adjuncts); that is why it is

not actual; hence it culminates in knowledge only.

This is what the Käámïra-áaivas propound.183 But in

the Vïraáaiva-siddhänta, this state of being Jïva

is obtained through the relation with Malas such

as Äçava that come from beginningless times, is

accepted as real. Hence, since this real bondage does

182. Pa. Sa, Álo-6

183. “Rvck<lXkYkkTkApùPbkEœkvFkbkEœ‡lFkPg FkwPTZkg WkálYk’ZknFZkPvä PRv̂ k UnTkh b^kb^kêU-
ekkTkklXk^Zk‘PvRvrcklRÉkYkkPpPkWkTSkbkgÌkZkkP~ b^k#k†‘Pl^k^kvAùl^kAùb^k@g Ykn‘PlYk^kä
£’ZklXkYkkTkYkkÇkbkk@kw Ul@lYkPÉkYkkÇkUvdkZkk WkTSkYkkvdkkw” (Pa.Sä.Vi., Álo-

60) [The spirit which gets contracted due to contraction

created by the pride of body, etc., is said to be Baddha

(the bound Jïva); that itself, again, due to the

manifestation of the knowledge of one’s own form and

due to the resorting to bondage, becomes liberated as it

were with distinct self-power and discrimination; thus

bondage and liberation have vanity as their essence

depending on the limited capacity to know].
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not revert by knowledge alone, Karman and Bhakti

are accepted along with knowledge for that purpose

(i.e., the purpose of reverting that bondage).

Definition of Paáu in Siddhänta-áaiva

In the Siddhänta-áaiva-daráana, the Jïva is said

to be Paáu, as per the Áruti and Siddhänta-hãdaya

statements, “U#knh U#kn’^kbkgZkkvCkkP~”184 (he is Paáu due to the

association of the nature of Paáu), “Pv Uk#kWkákh U#k^kh”185

(those that are bound by tether, are Paáus). Hence it is

that here the word ‘Paáu’ is taken to mean not only

the four-legged animals but also the two-legged

beings who are in the fold of transmigration (cycle of

birth and death). Thus in the Áruti statement, viz.,

“.Pk^kTPkv ^kw U#k^kkv lçUkR#FkPnaUkR#Fk”186 (all these are Paáus,

two-legged as well as four-legged), even the two-

legged beings are propounded as having the nature

of a Paáu : His Holiness Kãèça Dvaipäyana Vyäsa,

however, has considered all beings other than Áiva in

the fold of Paáus saying :

“Wk|ñk<kh bQkk^k@kTPk#Fk Rv̂ kRv̂ kbZk SkmYkPh ‹
U#k^kh Ul@Aùm’ZkrTPv bkgbkk@^k#k^ksPTkh ‹‹
Pvakkg UlP’^kkR~ XkCk^kkTk~ éæh U#knUlPh bYkpPh ‹‹”187

[All beings starting from Brahman and ending

with the inanimate ones who are subjected to trans-

migration (cycle of birth and death), are called as the

Pasus of the wise god of gods. Due to his being the

Lord (Pati) of them, God Rudra is considered as the

Lord of Paáus (Paáupati).]

Hence the term Paáu which is said to be a

synonym of Jïvätman as being told by the Siddhänta-

áaivas, is authoritative (according to the valid means

of knowledge). Thus the definition of Paáu is told in

the Paräkhyasaìhitä as given below :

“RvckTZkkvªTk#^k@kv ^ZkkUm l^klXkÆkh bkYk\kkvªHkMh ‹
 b^kAùYkrVú\kXknA~ù AùPkr lAù†JFkekh bkv#^k@h U#knh ‹‹”188

[The Paáu is one who is different from the body,

who is not transitory, who is pervasive, who is many,

who is endowed with Malas, who is not inert, who

experiences the fruits of his Karman, who is the doer,

who is of a little knowledge and who is with Ïávara.]

Here “dehänya” (other than body) – this refutes

the Cärväka side of the argument; ‘anaávara’ – this

rejects the view of ‘Kèaçabhaëgaväda’ (theory of

momentareness) of the Bauddhas; ‘vyäpï’ – this rejects

the Jaina view; ‘vibhinna’ – this refutes the view of the

Vedäntins; ‘samala’ – here the term ‘mala’ is said to

mean ‘ajñäna’ (nescience) which covers up knowledge,

which is different from Karman and which is the

cause of attachment; ‘ajaàa’ (not inert) – this means184. Ta. Pra. Vã. Álo 6, p-24

185. Ta. Pra. Ta. Álo 5, p-17

186. Tai. Saì. 2.3.13.1

187. Lië. Pu., 2.9.11-12 188. Lupta. Saë. part-2, p-131
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his nature of knowledge and action; ‘svakarma-

phalabhuk’ – one’s own Karman is svakarman and

that is of the nature of ‘dharma’ (merit) and ‘adharma’

(demerit); he is svakarmaphalabhuk since he

experiences the fruits of that. This should be accepted

because between the two persons who are engaged

in ‘sevä’ (service) and farming, etc., there is the

accomplishment of fruit in the case of one and the

absence of it in the case the other person. This is said

in the Pauèkarägama :

“¤XkZkkvh ApùlakbkkYZkvªlU Aù†#FkR~ SkkTZkklTk CkFGlP ‹
 Tk lAù†JFkRU@bPbZk AùYkr Aùk@OkAùg lçHkkh ‹‹”

[Although the farming is common to two persons,

on gets the grain, and nothing is obtained by the other

person. Of that the cause is Karman.] ‘Kartä’ is one

who carries out the aforesaid action; ‘Kincijña’ – is

called so because he knows a little; ‘seávara’ – is one

who is with Ïávara the impeller. He is not ‘free’

(independent) like the Ïávara of the Säëkhyas, as per

another statement of the Paräkhya-saìhitä, viz.,

“£r#^k@klSklíPk’Ykkªbkk^kb^kPTÇkkv ZkPbPn bkh” (this Ätman who

depends upon Ïávara is not independent). “PPh Aù\kk-
bkYkkZkn‘Pkv XkkvCkvªOknh AùPprAùk@Aùh” (then having been associated

with ‘Kalä’ (Kincitkartãtva), the Açu (Jïva) belongs to

‘Kartãkäraka’ (doer) in experience, in this statement

of the Paräkhyasaìhitä, the Jïva, endowed with

äçavamala, is propounded as the doer.189 Thus pandit

Vraja Vallabh Dvivedi has commented on the statement

of the saìhitä with ‘padakãtya’ (the purpose of each

‘pada’ used in it) and has explained the definition of

Paáu. The detailed exposition of the nature of Paáu by

him as noted above can be seen elsewhere also.190

From this it is known that the Paáu is the one who is

different from the body, senses, etc., who is pervasive,

who is many, who is endowed with inborn Malas, who

is of the nature knowledge and action, who is the doer

of Karman, who experiences the fruits of Karman,

who has a little knowledge and who is impelled by

Ïávara.

Paáus are threefold

Here in this Siddhänta, Paáu is of three kinds

as Vijñanäkala, Pralayäkala and Sakala.191 Among

them, that which is endowed with Malas only, is

Vijñänäkala, that which is endowed with Malas and

Karman, is Pralayäkala and that which is endowed

with three bondages as Malas, Mäyä and Karman, is

Sakala. Vijñänäkala is again two-fold as Samäpta-

kaluèa and Asamäptakaluèa, Áiva places his favour

in the best of Puruèas who are ‘samäptakaluèa’ in

the positions of eight Vidyeávaras called Ananta,

Sùkèma, Áivottama, Ekarudra, Trimùrti, Árïkaçâha

and Áikhaçài. These are the authorities in the

189. Lupta. Saë. part-2, Upo. p-131

190. Ta. Saë., Álo. 27-43; Áai. Da. Bi, p-25; Mala. Vi. 6.4-6;

Netra. Ta. 19.151-153 Álo.

191. “U#k^k†bÇkl^kSkk ekvZkk l^kekkTkÉk\kZkAvù^k\kkw bkAù\kh” (Ta. Pra. Álo-8)
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Pañcakãtyas (five cosmic activities) and they remain

stationed in the Ïávaratattva. He (Áiva) makes those

Asamäplakaluèas as the means of favouring Mantras

which are seven crores in number.192

In the same way Pralayäkala is also two-fold as

Pakvapäáadvaya (one whose two ‘päáas’, Mala and

Karman are ripened) and Apakvapäáadvaya (one

whose two päáas – Mala and Karman – are not

ripened). The first one attains liberation through

Áiva’s favour. The second one revolves in many births

in accordance with his Karman, being endowed with a

subtle body called ‘Puryaèâaka’.193 Those who being

endowed with ‘Puryaèâaka’ are possessing special

merit, attain the status of the lordship of the earth

through the favour of Maheávara.194

The Sakala also is two-fold as Pakvakaluèa

and Apakvakaluèa. Parameávara makes all the

Pakvakaluèas reach the state of one hundred and

eighteen ‘Mantreávaras’ (lords of Mantras) such as

Maçàalya in accordance with the ripeness of ‘Kaluèa’.

Parameávara, having assumed the form of the Guru,

gives Moksa by performing Dïkèä which arrests

the Áakti through the prevention of their increase

in ripeness. The Sakalas of Apakvakaluèa category

are subjected to experiences of mundane life in accor-

dance with their Karman and made to revolve in life

according to Parameávara’s ordinance.195

Three states of Paáu

Here in this Siddhänta, three states of Paáu as

Kevala, Sakala and Amala (Áuddha) are accepted

from a different point of view.196 There one who is

deeply interested in the experiences of Mäyä, who is

caught with infatuation and who is wandering in the

wilderness of ‘saìsära’, is Kevala, so called because

he is not in any way conscious of it.197 Sakala is one

192. Ta. Pra. Vã., Álo. 9-10; Ra. Tra., Álo. 23-29

193. “PÇk UnZkrìAùg TkkYk ÉklPUnéakg lTkZkPh bkCkkrRk@XZk Aù\UkTPg YkkvdkkTPg
^kkª^k†bQkPh UplQk^ZkklRAù\kkTPzÇk#kÅkÅ^kk’YkAùkvªbkkSkk@OkêUh bkodYkRvch”
(Ta.Pra.Vã., Álo.12) £’ZkDkkv@l#k^kkFkkZkr̂ kFkTkYk~ ‹ UnZkrìAùbZk UdkkTP@-
l^k^kvFkTkkQk‰ \knÈkCkYkbkgCk|clçPmZkXkkCkbZkkvUkvákP†bQkPk Uå ^k|Hk^k\\kXklç^kvlR-
YkckXkkCkkTkkg lK¶UOZk^k\kkvAùTkmZkk ‹ (p.132-133) [Therein ‘Purya-

èâaka’ is the subtle body of extra-ordinary form which

necessarily belongs to every person and which consists

in thirty Tattvas from Prthivï to Kala and which persists

from creation to the end of Kalpa (end of the world) or

upto the attainment of Mokèa. This is what Aghora-

áiväcärya has said. In order to find the analysis of views

opposed to ‘Puryaèâaka’, see the Upodghäta of Árï Vraja-

vallabha Dvivedi to the second part of the Luptägama-

saëgraha].

194. Ta. Pra. Álo. 11-12

195. Ta. Pra. Álo. 13-16

196. Çkö^kbQkh Unéakh Ékkv‘Ph #knáh bkAù\kh Avù^k\kh ‹
#knák^kbQkkTkYkk’YkkTkg l#k^kêUlYklP bYkpPYk~ ‹‹ (Suprabhedägama)

(Lupta. Saë. part-2, Upo. p-134)

[Puruèa is said to have three states as Áuddha, Sakala

and Kevala. The Ätman (Puruèa) in the state of Áuddha

is known to be Áiva in form].

197. Aù\kkTkkg lTk\kZkkv ZkbYkkP~ PvTkkbkkw Avù^k\kh bYkpPh ‹ (Sarvajñänottara)

(Lupta. Saë. part-2, Upo. p-135) →
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who is bound by the tether of Kalä, etc.198 This Ätman

in the state of Sakala knows that he is bound and tries

to get liberated from bondage.199 One who is liberated

from bondage of Kalä, etc., through Dïkèä is called

Amala. This pure one attains Mukti of the form of

similarity with Áiva.

Critical evaluation of Jïvasvarùpa according

to Vïraáaiva and Siddhäntaáaiva

In the definition of Paáu as accepted by the

Siddhänta-áaivas, the attributes of Paáu are : It is

different from the body, senses, etc., it is many; it is

associated with the inborn Malas and Karman; it is

the doer of action; it experiences the fruits of those

actions; its knowledge is limited; it is impelled by

Ïávara. Such attributes as these are also accepted

by the Vïraáaivas also. Thus in this matter both the

Daráanas are of uniform view. Although this unifor-

mity in view exists between them, yet as regards the

‘parimäça’ (size) the difference of opinion between

them is striking. Siddhäntaáaivas accept its perva-

siveness, while Vïraáaivas accept its atomic size. The

view that propounds Jïvätman as ‘açu’ (atomic) and

‘aneka’ (many), appears more appropriate as compared

to the view that propounds him as ‘Vibhu’ (pervasive)

and ‘aneka’ (many).

Critical evaluation of atomic size of the Jïva

It may be objected that if the Jïva is of atomic size

how can there be the possibility of the knowledge of

happiness, sorrow, etc., connected with head, feet, etc.

If it is so objected the answer is, no, it is not tenable.

Just as all the objects in the house get illumined by

the big lamp placed in a corner of the house, in the

same way due to the compatibility of the enveloping of

entire body by the Jïva through the lustre of his

knowledge, the knowledge of the happiness, sorrow,

etc., connected with its limbs can possibly arise. That

is why it is said :

“^kk\kkCk|#kPXkvRvTk bkRp#kkv îRZk†bQkPh ‹
 ¢#TkTk~ AùYkrVú\kg bk^krYkk’Ykk bVnú@lP RmU^kP~ ‹‹”200

[The Jïvätman who is equal to a hundrendth part

of the tip of a hair, flashes like a lamp in the heart and

experiences all the fruits of Karman.]

200. Si. Ái. 18.6

→ [Since there is disappearance of Kaläs in him, he is called

Kevala].

198. lÇkYk\kwWkrSZkPv Fkk’Ykk bkAù\kh Ul@AùmsPPh ‹
bkAù\k#FkvlP Wkák’Ykk bkgbkk@m l^kakZkm PQkk ‹‹ (Suprabhedägama)

(Lupta. Saë. part-2, Upo. p-135)

[That Ätman who is bound by three Malas is said to be

Sakala. This bound soul, Sakala is in samsara, addicted

to ‘visayas’ (objects of senses)].

199. bk Rvl#kAùYkTknÉkk¶Zk Rmdkkl^k†FGÆkWkTSkTkh ‹
ÉkZkklP l#k^kbkkZknHZkg lTkYkr\kkv lTkéU¶\k^kh ‹‹
(Lupta. Saë. part-2, Upo. p-135)

[The Nirmala (Áuddha) who approaches the Guru and gets

his bondage cut off due to Dïkèä, who is without Malas

and who is free from distress, gets united with Áiva].
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Further, it is established by Árï Bädaräyaça that

the Ätman, although atomic, can pervade the body

through the lustre of his knowledge, with the help of

the analogies of ‘candana’ (sandal) and ‘äloka’ (light)

in the sùtras “¢l^k@kvSk#FkTRTk^kP~”201 (not opposed to like

sandal) and “CknOkkçkªª\kkvAù^kP~”202 (by virtue of gunas like

the light).

It may be again objected that the ‘guça’ might

exist in places other than the ‘guçin’ (one who has the

‘guça’ in the present instance); the write colour (a

guça) of the cloth does not exist in places other than

the cloth at all. If so objected the answer that it not so;

although the ‘guças’ like áukla, etc., are not available

in objects other than their objects, it is possible in the

case of fragrance and lustre. Thinking that the ‘guça’

in the form of ‘rasa’ (taste) is grasped by the tongue, it

is not possible to restrict that the ‘guças’ such as ‘rùpa’

(form), etc., should also be grasped by the tongue. If

according to the worldly experience that one’s own

nature is the resort in the case of that which is

assumed on the basis of the strength of fruit, we

accept that the light of knowledge pervades the body

like the light of the lamp, there is no defect whatever.

That is why the Áruti statements such as “¢k \kkvYkXZk ¢k
TkBkvXZkh”203 [we see all forms of our Ätman starting from

hair and ending with nails (of the feet)], “ÉkekZkk #k@m@g

bkYkkéò #k@m@vOk bknBkRnhBkv ¢kÊkkvlP”204 (enveloping the body

with consciousness, one experiences happiness and

sorrow through one’s body), reveal that the entire

body is pervaded by the ‘guça’ in the form of sensation.

Further, if the Jïvätman is pervasive, then it is to

be taken as existing everywhere. Then the Áruti

statements propounding ‘utkränti’ (flight of präna-

Jïva from the body), ‘gati’ (movement), ‘agati’ (absence

of movement) become meaningless. There, among the

Áruti statements, the statement “PvTk Ék<kvPvTkwak ¢k’Ykk
lTkaÓùkYklP Fkdknakkv ^kk YkoSTkkvr ^kkªTZkvXZkkv ^kk #k@m@Rv#kvXZkh”205 (the

Ätman emerges out from the top of the heart, or the

eye, or the head or from any other part of the body)

speaks of ‘utkränti’; the statement “Zkv^kwAvù FkkbYkk\\kkvAùkP~
ÉkZk†TP FkTæYkbkYkv̂ k Pv bk^kvr CkFG†TP”206 (all those who go up

from the world go to the moon) speaks of ‘gati’; and the

statement “PbYkk\\kkvAùkP~ UnTk@v’ZkbYkw \kkvAùkZk AùYkrOkv”207 (from

that world – of the moon – it comes back to this world

of Karman) speaks of ‘agati’. Thus we hear from the

Áruti-statements about the going to and coming back

from the other world. If he is pervasive it is not

possible to get separated from the body. It is also not

possible to say all this is secondarily (metaphorically)

spoken about the Ätman due to the going and coming

back of the ‘Liëga-áarïra’ (the subtle body) which

201. Bra. Sù. 2.3.22

202. Bra. Sù. 2.3.24

203. Chand. U. 8.8.1

204. Kauèi. U. 3.6

205. Bã. U. 4.4.2

206. Kauèï. U. 1.2

207. Bã. U. 4.4.6
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is otherwise called ‘puryaèâaka’. According to the

Áruti statement “PYkn’ÓùkYkTPg ÉkkOkkvªTko’ÓùkYklP” 208 [after the

emergence of the Ätman from the body, the emergence

of ‘Präna’ (vital air) follows], the first departure is of

the Ätman and after that the emergence of the ‘Liëga-

áarïra’ with ‘präna’ as its distinctive feature, is told.

That is why, the power of piercing the orb of the sun

on the part of the Ätman, is told by the following

Smãti :

“çkl^kYkkw Unéakkw \kkvAvù bkoZkrYkOM\kXkvlRTkkw ‹
 Ul@^k|kM~ ZkkvCkZkn‘P#Fk @Okv FkklXkYknBkkv cPh ‹‹”209

[Two persons in the world are able to pierce

through the orb of the sun : the ‘sanyäsin’ who is

engaged in yoga and the other one is who died in war-

front.]

Hence, the Jïvätman should be accepted as

atomic in accordance with the Áruti statements

such as “.akkvªOkn@k’Ykk FkvPbkk ̂ kvlRP^Zkh”210 (this atomic Ätman

should be known through mind), “¢E*‡íYkkÇkh UnéakkvªTP-
@k’Ykk”211 (this Puruèa, the inner self is of the size of the

thumb). It should be known that the Áruti statements

speaking of pervasiveness such as “bk ^kk .ak YkckTkHk
¢k’Ykk”212 (this Ätman is great and unborn), “¢kAùk#k^kP~

bk^krCkPg bknbkodYkYk~”213 (he is everywhere and most subtle like

the sky), should be taken in favour of Paramätman.214

That is why it is established in the Vïraáaiva-

siddhänta, which is called Áakti-viáièâädvaita-vedänta,

the Jïva is accepted as atomic and the experience

of physical happiness and sorrow is through the

brilliance of his knowledge pervading the body inside.

Hence, the Áaktiviáièâädvaitavedänta propounds Jïvä-

tman as atomic in order to ward off the mixture of

experiences, to establish the variety of the world and

to establish the emerging out, going and coming on the

part of the Jïvätman. This ‘siddhänta’ propounding

the above view is well approved by the philosophers.

There is no controversy whatever in this regard.

Critical evaluation of the types of Paáu

In the Käámïra-áaiva-siddhänta and the siddhänta-

áaiva-daráana, the threefoldness of Jïva (Paáu) as

Vijñänakala, Pralayäkala and Sakala, is expounded.

There, the Vijñänäkala is that which is endowed with

äçavamala alone; the Pralayäkala is that which is

endowed with äçava and kärmika malas; and the

Sakala is that which is with the three bondages of

Mala, Mäyä and Karma. Again the Vijñänäkala, etc.,

are propounded as twofold each on the basis of the

difference as ‘pakva’ and ‘apakva’. Thus Pasus are

accepted as threefold in their gross form and they are

sixfold in their subtle form.
208. Bã. U. 4.4.2

209. Parä. Smã. 2.32

210. Muçà. U. 3.1.1

211. Kaâha. U. 2.3.17

212. Bã. U. 4.4.22
213. Áaçài. U. 2.1

214. Bra. Sù. Árï. 2.3.18-19
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In the Vïraáaiva-siddhänta also, Árï Mäyideva

has propounded threefoldness of the Jïvätman, who is

denoted by the term ‘Aëga’, initially as Yogäëga,

Bhogäëga and Tyägäëga and then sixfoldness of it by

dividing each into two : Yogäëga as Aikya and Áaraça,

Bhogäëga as Präçaliëgin and Prasädin and Tyägäëga

as Mäheávara and Bhakta.215

In the Käámïra-áaiva-daráana and Siddhänta-

áaiva-daráana, the division of Paáus is done on the

ground of disparity in Malas and disparity in ripeness.

But in the Vïraáaiva-daráana, the division of Jïvas is

done on the ground of disparity in Bhakti (Áraddhä,

Nièâha, etc.,) and disparity in worship. The nature

of these six Sthalas of Aëga and the method of their

worship will be dealt with in detail in the fifth

Pariccheda called ‘Èaâsthala-sopäna’ (the flight of the

six Sthalas).

Critical evaluation of the six states of Paáus

In the Siddhänta-áaiva-daráana, the three states

of Paáus are told from a different point-of-view as

Kevala, Sakala and Amala. Therein, Kevala is that

which is unaware of its bondage and that which is

without the feeling of its own consciousness; Sakala is

that which is aware of bondage and which is bound by

‘Kalä’, etc.; Amala is that which is released from the

bondage of ‘Kalä’, etc., through Dïkèä. Thus the states

of it (Paáu) are described.216

In the Vïraáaiva-siddhänta also the threefoldness

of the state of Jïvätman as Baddha, Áuddha and

Mukta, is admitted. Therein, that Jïva who is without

‘Dïkèä’, who is without ‘Áivabhakti’ (devotion towards

Áiva) and who is endowed with the conceit as the doer,

is Baddha (the bound soul); that Jïva who is endowed

with the sanctification due to Dïkèä, who is associated

with Bhakti (devotion) in the form of servitude

towards the Guru, the Liëga and the Jaëgama, who is

endowed with good qualities, who is free from

attachment and who aspires for liberation, is Suddha

Jïva (pure soul); that Jïva whose mental dispositions

are fully merged in the Paräkäsa (Supreme Ether) in

the form of Áiva, is the Muktajïva (liberated soul).217

There again, although there is the same opinion

as regards bondage between Kevala-Sakala-Paáus,

215. A. Sù., 4.3-19

216. “l^kekvZkh bk lÇkSkk^kbQkh Avù^k\kh bkAù\kkvªYk\kh” (Sväyambhuvägama,

Lupta. Saë., part-2, Upo. p-134)

217. Wká#knáklRXkvRvTk Hkm^kÇkZklYkRg bYkpPYk~ ‹
CknéRmdkkl^kcmTk#Fk l#k^kXk†‘Pl^k^ksHkPh ‹‹
b^kAùPpr’^kklXkYkkTkm Pn Wkáh bk U#knéFZkPv ‹
CknéRmdkkg U@kg \kWS^kk AwùEœZkrÇkZkbkgZknPh ‹‹
bk’ZkklRbkR~CknOkkvUvPkv YknYkndknh @kCk^ksHkPh ‹
l#k^kkSkmTkh bknSkmXkr‘Ph #knáHkm^k £lP bYkpPh ‹‹
l#k^kkAùk@v U@kAùk#kv AùkvlKbkoZkrÉkAùk#kAvù ‹
l^k\kmTklFkÅk^kplÅkbPn Ykn‘PHkm^k £lP bYkpPh ‹‹ (Bra. Sù. Árï. 2.3.46) →
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of the Siddhänta-áaivas, on the one hand, and

Baddhajïva of the Vïraáaivas, on the other, yet

difference as regards the nature of bondage is found

between them. In the same way there is uniform

opinion as regards liberation between Amala pasu

and Muktajïva, yet a great disparity as regards the

nature of liberation is found between them. Although

there is a high degree of similarity as regards the

nature of bondage and liberation between Käámïra-

áaiva and Vïraáaiva, yet the former áaivas advocating

Advaita establish that Mukti is attained through

knowledge alone, while the Vïraáaivas who advocate

Dvaitädvaita establish that Mukti is attained through

the co-ordination of knowledge and action; thus they

establish their respective opinions. Similarly as

regards the means to attain Mukti also, there is

difference of opinion between them. This will be made

clear subsequently.

The bondage of Jïvätman in Vïraáaiva-siddhänta

In the Vïraáaiva-siddhänta, which is synony-

mously called Áakti-viáièâädvaita, the bondage and

liberation of the Jïvätman is established on the basis

of the theory of contraction and expansion of Áaktis,

i.e., the bondage (of the Jïvätman) as being enveloped

by the three Malas in the form of the contraction of

the Áaktis – Icchä, Jñäna and Kriya and Mokèa occurs

when those very Áaktis undergo expansion due to

Dïkèä, etc. It is said by His Holiness Reçukäcärya

thus :

“Hkm^k’^kg RnhBkbk^krb^kg PlRRg Yk\kAù†\UPYk~ ‹
 lTk@bZkPv Ckn@kvWkkvrSkkHekkTk#k†‘Ph ÉkAùk#kPv ‹‹”218

[The state of Jïva is essentially sorrow only and

this is due to the Malas. This will be eradicated through

the instruction of the Guru. Then the knowledge of

self-knowledge shines.]

It is told again by Árï Áaëkaáästrin thus : “bkEœ‡-
lFkP#k†‘PÇkZkêUYk\kÇkZklTk^kplÅkh #k†‘Pl^kAùkbkêUl#k^k’^kÉkklÈkYkkvrdkh”219

(Mokèa consists in the removal of the three Malas

which are of the nature of contraction of the three

Áaktis). Hence, here the nature of Malas which

cause bondage and the means of their removal are

discussed.

→ [This threefoldness of Jïva is known on the basis of

difference as Baddha, Áuddha, etc. That Paáu which is

without Dïkèä given by the Guru, which is bereft of

Áivabhakti which is conceited with the feeling of the doer,

is said to be Baddha. That which has undergone Dïkèä

through the Guru, which is associated with three kinds of

service, which is endowed with good qualities such as

truthfulness, etc., which is aspirant of liberation, which is

dependent on Áiva and which is wise devotee, is Áuddha-

jïva. That pasu which has its mental dispositions merged

into the Paräkäáa in the form of Paraáiva, is known as

Mukta-jïva].

218. Si. Ái. 18.17

219. Ï. U. Áä. Vyä., p-24
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The nature of three Malas (Päáas)

The Malas, Äçavamala, etc., which happen to be

causes of the bondage of Jïvätman are also called

in terms of Päáas. The Jïva is also called Paáu due to

the envelopment of those. In the Vïraáaiva-siddhänta,

the threefoldness of Päáa as Äçava-mala, Mäyïya-

mala and Kärmika-mala is accepted. That is why

Árï Áivänubhava-áiväcärya indicates threefoldness

of Päáas after advocating the association of Jïva with

three Malas while giving a definition of Jïvätman

thus : “bQko\klFkRlFkæoU#k†‘Pl^kl#kìkv Hkm^kh bQko\k’^kg Fk Yk\kÇkZk-
l^kl#kì’^kYk~” 220 [Jïva is one who is characterised by gross

‘cit’ (intelligence) and gross ‘acit’ (working capacity)

........ Grossness means the association with the three

Malas]

1. Äçavamala – The contraction of the Icchäáakti

of Paraáiva is itself Äçavamala. It is due to the cover

of this Mala that the Jïva forgets his ‘pervasiveness’

(vibhutva) and considers himself as atomic in size

thinking ‘I am incomplete’ (apùrça). So it is said thus :

“¢bZkkÉklPcPb^kkPTÇköêUvFGk#k†‘Ph bkEœ‡lFkPk bkPm ¢UoOkrYYkTZkPk-
êUYkkOk^kYk\klYk’ZknFZkPv”221 (the Icchäáakti of him, i.e., Áiva,

in the form of the uncurtailed freedom, being

contracted, is itself called ‘Äçavamala’ in the form of

the thought that he is incomplete).

2. Mäyïyamala – The contracted Jñänaáakti of

Paraáiva is itself Mäyïyamala. The most extensive

knowledge of Paraáiva, being contracted, becomes the

cause for bondage. That is why the Jïva is called

‘Kiñcijña’ (knower of a little). Due to the cover of this

Mäyïyamala the Jïva thinks of himself as different

from Paraáiva and considers the body, senses,

intellect, etc., as himself and the wife, son, home, etc.,

as belonging to him. His definition is given thus :

“ekkTk#k†‘Ph bkEœ‡lFkPk bkPm bk^krek’^kbZk lAù†JFkek’^kkÈkv@TPhAù@OkWknám-
†TæZkbkYWkTSk^k#kkR~ XkvR^kv<ÉkQkkêUg YkkZkmZkYk\kYknFZkPv”222 (The Jñäna-

áakti, being contracted, the ‘sarvajñatva’ turns into

‘kiñcijñatva’; due to his relation with the inner senses,

intellect, senses, etc., the conception of difference from

Áiva is called Mäyïyamala).

3. Kärmamala – The contracted Kriyäáakti of

Paraáiva is itself the Kärmamala. It is of the nature of

auspicious and inauspicious impressions (– impre-

ssions of good deeds are auspicious and those of bad

deeds are inauspicious). It is through these impre-

ssions, that the Jïva performing auspicious and

inauspicious deeds and experiencing their fruits,

joys and sorrows, revolves in many wombs of gods,

animals and human beings according to his Karman.223

Its definition is told thus : “lÓùZkk#k†‘Ph bkEœ‡lFkPk bkPm
bk^krAùPpr’^kbZk lAù†JFkP~AùPpr’^kkÈkvh AùYkvr†TæZkbkYWkTSk^k#kkP~ #knXkk#knXkkTkníkTk-

220. Ái. Da., p-22

221. Ái. Da., p-35

222. Ái. Da., p-35

223. FkÓùTkvlYkÓùYkvOkŵ k Xk|Yk†TP lc #k@ml@Okh ‹
Hkk’ZkkZknXkkvrCk^kwakYZkAùk@Okg AùYkr Avù^k\kYk~ ‹‹ (Si. Ái. 5.45) →
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YkZkAùkYkrYk\klYk’ZknFZkPv”224 (Kriyäáakti being contracted, the

‘sarvakartãtva’ turns into ‘kiñcitkartãtva’; due to the

relation with ‘Karmendriyas’. Kärmamala is said to be

that which consists in the performance of auspicious

and inauspicious deeds).

Thus the Äçavamala, through the imposition of

‘açutva’ (atomic size), the Mäyïyamala, through the

imposition of relation with the body for the atom-

sized portion by separating it from the whole

(akhaçàa) and the Kärmamala through inducing it

to do auspicious and inauspicious deeds, become the

causes for bondage. Those three Malas are from

beginningless times. Hence, just as Áiva is characte-

rised by naturally complete Icchäáakti, Jñänaáakti

and Kriyäáakti, so is Jïva, too, enveloped naturally by

Äçavamala, Mäyïyamala and Kärmamala which

happen to be contracted forms of those Áaktis. That

is why the Jïva is by nature different from the

Paramatman. Hence, since just as Áiva is real so is

Jïva real, the difference between them in the

mundane state is not false but real. In the state of

Mukti the non-difference between them is also real.

Thus it is noted :

“l#k^kh bk’Zkg HkCkP~ bk’Zkg Hkm^kh bk’Zkg b^kXkk^kPh ‹
 PvakkYkXkvRh bk’Zkkv ^kk lÓùlYkXk|Yk@Zkkvl@^k ‹‹”225

[Áiva is real, the Jïva is real, the world is real by

nature. The non-difference among them is also real

like that between the worm and the bee.]

Thus the Jïva, who is covered by the five armours

(kañcukas) called Kalä, Vidyä, Räga, Käla and Niyati

in the forms of ‘kiñcitkartãtva’ (a little capacity to

work), ‘kiñcijñatva’ (a little knowledge), ‘apùrçatva’

(absence of completeness), ‘anityatva’ (absence of

eternity) and ‘avyäpakatva’ (absence of pervasive-

ness), by virtue of the covering of the gross Cicchakti

and Acicchakti which are characterised by the three

Malas that happen to be the adjuncts of Jïva, is

called Puruèa. In the same way he is designated as

‘saìsärin’ (one subjected to transmigration) on being

associated with three guças, Sattva, etc., intellect,

the notion of ‘I’, mind, five sense organs, five motor

organs, five tanmatras (subtle elements) and five

Mahäbhùtas (great elements), by virtue of rising

Áakti in the form of the transformation of the subtle

Cicchakti, “lFkFG‘Pvh Ul@OkkYkêU#k‘Pv@kwTYknBZkYk~”,226 which

happens to be an adjunct of Paraáiva. Thus it is told

by the revered Áiväditya :

“Yk\kkvUcPFkwPTZkg Aù\kkl^k<kbkYkkÌkZkYk~ ‹
@kCkvOk @†JHkPk’YkkTkg Aùk\kvTk Aùl\kPg PQkk ‹‹
lTkZk’Zkk ZklYkPg XkoZkh UngXkk^kvTkkvUWkpglcPYk~ ‹
ÉkSkkTkk#kZkbkYUÆkg CknOkÇkZkbkYk†T^kPYk~ ‹‹

→ [The embodied souls revolve in the manner of a wheel’s

rim. The cause for disparity as regards species, duration

of life and experiences, is the fund of karman alone].

224. Ái. Da., p-35

225. Bra. Sù. Árï. 2.3.40

226. ¢kwTYknBZk#k†‘PTkkrYk l^kdkvU#k†‘Pl@lP ^kv<Yk~ ‹ (Aunmukhya-áakti –

the rising Áakti should be known as vikèepaáakti – the

distracting Áakti).
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WknláPÅ^kbkYkkbkmTkYkcEœk@bkYkk^kpPYk~ ‹
YkTkbkk WknláAùYkkrdkwbPTYkkÇkwh bQko\kXkoPAwùh ‹‹
bkgZknPg Hkm^klYk’Zkkcnh bkgbkk@k^kpP\kdkOkYk~ ‹‹”227

[The Jïva, whose power is prevented by Malas,

who is the resort of Kalä and Vidyä, whose nature is

tinged with räga (attachment), who is seized by Käla

(time), who is controlled by Niyati (destiny), who has

grown as Purusa, who is endowed with a resort in the

form of Pradhäna (Prakãti), who is associated with

three guças, who is stationed in the ‘buddhitattva’,

who is surrounded with ‘ahaëkära’ (ego) and who is

endowed with mind, sense-organs, motor-organs, the

subtle elements and gross elements, is said to be of

the nature of the Jïva who is enveloped by mundane

existence.]

Thus it is due to the envelopment of three Malas

that the Jïva being associated with the thirty Tattvas

from Kalä to Bhùmi, is found to undergo suffering

through three afflictions.

The Nature of Päáas in Käámïra-áaiva-siddhänta

In the Käámïra-áaiva-siddhänta also, the three

Malas, Äçava, etc., are called by the term ‘päáa’. It is

due to his being the abode of these päáas that the Jïva

becomes paáu. It is told by Árï Abhinavaguptäcärya

thus : “U#kn@kOk^kYkkZkmZkAùkYkrYk\kb^kXkk^kkTkkg Uk#kkTkkg XkkHkTkYk~” 228

[Paáu is the receptacle of the Päáas (tethers) of the

nature of Äçavamala, Mäyïyamala and Kärmamala].

Here the nature of the three Päáas is propounded.

1. Mala – Here the term ‘Mala’ is the synonym

of Äçavamala : “Yk\kYkekkTklYkFG†TP bkgbkk@kEœ‡@Aùk@OkYk~”229 (Mala

is intended to be nescience which is the cause of the

germination of mundane existence), “¢BZkklPêUYkkOk^kg
Yk\kYk~”230 (Äçavamala is of the nature of non-

apprehension), “¢UoOkrYYkTZkPk FkvZkg PQkkêUk^kXkkbkTkYk~”231 (this

conception of incompleteness is the appearance in

such a form), “b^kk’YkÉkFGkRTkvFGŵ k ^kbPnXkoPbPQkk Yk\kh”232 (the

desire to cover up ones self, when concretised in that

manner, is Mala), in these and other ways the

definition of Äçavamala is told. What is known from

this is that the one which is similar to the covering

up of the nature of Ätman that arose from the freedom

of Parameávara and the incomplete (insufficient)

knowledge which is of the nature of conceiving

transversly the Ätman and the Anatman (i.e.,

conceiving Ätman as Anatman and Anatman as

Ätman), constitute Äçavamala.233 “ekkTkg WkTSkh”234 This

Áivasùtra also reveals the same nature. In the

commentary on this sùtra, i.e., “bk .^k l#k^kkXkvRkBZkk’Zkk’YkAù-

227. Ái. Da., p-35

228. Pa. Sä., p-46

229. Tanträ. 9.120

230. Pa. Sä. Vi., p-45

231. Tanträ. 9.65

232. Tanträ. 9.66

233. Ái. Sù. Vi. Ti. p-11

234. Ái. Sù. 1.2
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ekkTkb^kXkk^kkvªUoOkrYYkTZkPk’YkAùkOk^kYk\kbkPÅ^k bkgAnùlFkPekkTkk’Yk WkTSkh”235

(bondage is that itself which is in the form of nescience

consisting in the non-apprehension of non-difference

from Áiva and which is of the contracted knowledge

that is similar to Äçavamala of the nature of

conception of incompleteness) – Árï Kèemaräja has

said that contracted knowledge is itself the bondage.

Árï Kãèça Dvaipäyana Vyäsa also says thus :

“ekkTkg WkTSk £PmRg Pn lçPmZkg bkoÇkYkml#kPnh ‹
 ekkTklYk’Zkk’YkTkbPbZk lAù†JFkHekkTklÓùZkk’YkAùYk~ ‹‹”236

[Knowledge is bondage – This is the second sùtra

of Áiva. What is told knowledge is in the form of little

knowledge and limited capacity to do in the case of the

Ätman.]

In this way, it is only the meaning of contracted-

ness as ‘contracted knowledge’ is presented for the

word ‘Jñäna’ told in the sùtra. Jayaratha, too, corro-

borates the same by saying thus : “£c Bk\kn U@Ykv#^k@h
UoOkrekkTklÓùZkk’YkAùg b^kg b^kêUg b^kvFGZkk ÉkFGk< bkEœ‡lFkPk’YkPkYk^k-
XkkbkZkvP~ä ¢P#Fk bkEœ‡lFkPYkv^k ekkTkYkbZk êUlYklP bk^kÇkkvákvaZkPv”237

(Here, indeed, Parameávara covers up on his own

accord his own form of the nature of complete

knowledge and action and displays the contracted

form; hence it is everywhere declared that the form of

knowledge is contractedness only). The statement

that he covers up on his own accord his own form

means that Mala stands for his contracted desire;

through the covering up of the contracted desire,

it is known that the knowledge, too, is contracted.

Hence the contracted desire means contracted know-

ledge itself. In accordance with the statement of

Árï Abhinavagupta as “ÉkSkkTkg Aùk@Okg Ékkv‘PYkekkTkk’YkkªªOk^kkv
Yk\kh”238 (Äçavamala in the form of nescience is the

principal cause), the Äçavamala is itself the cause

of Mäyïyamala and Kärmamala; hence, it is the

principal Päáa. Due to the identity of nature this is

said to be the supreme cover.239

2. Mäyïyamala – Paraáiva’s ‘svätantrya-áakti’,

Áakti in the form of free will which happens to be

material cause of the Tattvas from Kalä to Bhùmi (30

Tattvas), is itself Mäyä. That is why the derivations

such as these are possible – “YkmZkPv Ul@†FG<Pv Sk@kTPh
ÉkYkkPpÉkYkvZkÉkUJFkkv ZkZkk bkk YkkZkk” (She by whom the world

of the knower and the knowable is measured or

analysed, is Mäyä – mïyate iti Mäyä), “l^k#^kYkkvcAùPZkk ^kk
YkkZkk” (She is Mäyä because she infatuates the world –

mohayati iti Mäyä). This very Mäyä is the cover called

‘svarùpagopana’ (that which hides the form) in the

case of Áiva who has on his own accord assumed the

form of Paáu. This Mäyä is herself the Mäyïyamala.

“lXkÆk^kv<ÉkQkkêUg YkkZkmZkg Yk\kYk~”240 (Mäyïyamala is in the

235. Ái. Sù. Vi. 1.2

236. Ái. Pù.

237. Tanträ. Vi. 9.6, p-60

238. Tanträ. 9.142

239. “U@Ykk^k@Okg l#k^kbZkwPP~” (Pa. Sä. Álo-24)

240. Pratyabhi. Vi. Sù. 9
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form of displaying the knowledge of difference) – in

accordance with this statement the Mäyïyamala

becomes the cause of the knowledge of difference.

Thus Mäyä torments the Paáu by producing the

knowledge of difference. That very meaning is

conveyed through the derivation of the term ‘Mäyä’

as “¢UoOkrÉkQkTkvTk YkmTkklP lcTkbPmlP YkkZkk”241 (She is Mäyä

because she causes pain or torments – mïnätïti Mäyä).

This Paáu which has its knowledge defiled due to the

possession by Mäyä becomes firmly bound by the five

armours Kañcukas called Käla, Kalä, Niyati, Räga

and Vidyä. In this manner the sixfold Kañcuka

starting from Mäyä and ending with Vidyä is the

subtle inner cover242 of the Paáu, like the chaff of rice

(paddy). It is due to this cover of Mäyä that the Jïva

arrogates, indeed, as ‘I’ (it is me) and ‘mine’. That

is why it is said “#k@m@Xkn^kTkkAùk@g YkkZkmZkg Ul@AùmsPPYk~”
[Mäyïyamala is said to be of the form of the ether

(bhuvana) of the body (áarïra)].

3. Kärmamala – “SkYkkrSkYkkr’YkAùg AùYkr bknBkRnhBkklR\kdkOkYk~”243

(the Karman which is of the nature of merit and

demerit, is characterised by happiness and sorrow) –

according to this statement of Árï Abhinavagupta, the

Karman in the form of merit and demerit which

happen to be causes of happiness and sorrow, is itself

the Kärmamala. This is of the nature of culmination

in the auspicious and the inauspicious impressions.

Having been prompted by that impression the Paáu

performs auspicious and inauspicious deeds and in

order to experience the fruits of them, it assumes the

body suitable to that (experience). It performs deeds

through the body. This gross body which happens

to be the effect of Kärmamala is also called by the

term Kärmamala in usage. Thus it is said by Árï

Yogaräjäcärya : “Wkkòg PnakbQkkTkmZkg ÉkkSkklTkAùg #k@m@bkÅkk\kdkOk-
Ykk^k@Okg bQko\kYk~ä ’^kE~YkkgbkklRêU’^kkP~ ‹ .ak PpPmZkh AùkYkkvr Yk\khä ZkvTk
ÉkYkkPk #knXkk#knXkAùYkrbkJFkZkXkkHkTkg Xk^klP ‹‹” [This cover in the

form of the existence of body, which is external, which

is like cheff (of grains) and which is the product of

Pradhäna (Prakãti), is gross, because it is in the

form of skin, flesh, etc. This is the third one, the

Kärmamala, by which the knower (Jïva) becomes the

receptacle of the stock of the auspicious and

inauspicious (fruits of) deeds].

In this way, in the Käámïra-áaiva-daráana,

Paraáiva himself, having assumed a form enveloped

by the three Päáas called Mala, Mäyä and Karma for

the sake of his own diversion through cosmic sport, is

called Paáu.

The nature of Päáas in the Siddhänta-áaiva-

daráana

“U#koTkkg WkTSkAùkh Uk#kk”244 the ropes that bind the Paáus

are the Päáas (tethers) – as per this statement of

241. Ta. Sä., p-77, Tippanï 38

242. “YkkZkkbklcPg AùJFknAùK~AùYkOkkv@TP@E*lYkRYkn‘PYk~” (Pa. Sä., Álo-17)

(The sixfold kañcuka with Mäyä is the inner part of the

Açu-Jïva).

243. Tanträ. Bhä. 6, p-75 244. Ta. Pra. Tä., Álo-17
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Kumaradeva, those that bind the Pasus are called the

Päáas. “¢QkrUJFkAùg Uk#kh”245 (Päáa consists in pentad of

objects) – as per this statement, its five types are told

in the Siddhänta-áaiva-daráana. Their names are :

Mala, Tirodhänaáakti, Mahämäyä, Mäyä and Karma.

1. Mala – Here by the term ‘Mala’ Äçavamala is

referred to. This is the first Päáa. “Ykl\kTkmAù@kvlP
RpA~ùlÓùZkk’YkAùg PvHkh ÉkFGkRZkPmlP Yk\kh” [that which defiles or

obscures the glow of Jñänaáakti (dãk) and Kriyäáakti,

is Mala – malinikaroti iti malaå] – as per this deri-

vation, that neiscience which conceals or obscures the

Jñänaáakti and Kriyäáakti, is itself Äçavamala.

Hence, it is said thus : “Yk\kYkekkTklYkFG†TP bkgbkk@kEœ‡@-
Aùk@OkYk~”246 Mala is taken to be nescience which is the

cause for the germination of saìsära. This is not

incidental (ägantuka) like the bondage of Mäyä,

but one that persists from beginningless times. This

Mala is not of the nature of an object like the cataract

of the eye. Its removal is possible only through the

treatment by the physician called Pati (Paraáiva).

Just as the physician’s treatment requires the ripe-

ness of the cataract of the eye, so does the treatment of

Parameávara requires the ripeness of the Mala. This

ripeness can be achieved by the performance of the

practice taught in the Áaivägamas.

2. Tirodhänaáakti – This is the second Päáa. The

Tirodhanasakti is taken into account not only among

the Päáas but also among the Áaktis of Paraáiva. This

is mainly a Áakti of Paramesvara and its considera-

tion as a Päáa is only secondary. Since she does favour

to all and is auspicious with her nature of doing

favour to the world, her state of being a Päáa is not

main. The nature of ‘tirodhäna’ (covering up) in the

case of Rodhaáakti lasts only upto the repening of

Mala. After that her function is nothing but doing

favour because she is the cause for the expansion of

the intentions of the class of Açus (Jïvas). This very

Áakti of Pati (Parameávara), having turned out

actions of Mala, Karman and Mäyä, which are the

forms of ‘acit’, until the ripening of the Mala, obscures

the ‘cit’-form of the Ätman. After the ripening of the

Malas, she confers favour on the Ätman and obscures

the Päáa. Thus being the cause of favouring all, both

‘cit’-forms and ‘acit’-forms, she is the doer of favour to

all.247 Thus it is said by Bhojadeva :

“Uk#kkTknCk|klc’^kkP~ UnéaklP@kvSkklZkAùk l^kXkkvh #k†‘Ph ‹
 Uk#k’^kvTkklXklcPk Uk#kk#Fk FkPns^kSkkb’Zkv̂ kYk~ ‹‹”248

[Since the Áakti of Parameávara, who covers up

the nature of Ätman, is the doer of favour to the Päáas,

she is designated as Päáa. Päáas are thus of four kinds.]

It is known from this that the main Päáas are of

four kinds.

245. Mä. Vi. 1.23

246. Sai Da.Vi., pp.19-20; Lupta. Saë. part-2, Upo. pp.136-137

247. Sai. Da. Vi., p. 20-21; Lupta. Saë, part-2, Upo. p. 138-139

248. Ta. Pra., Álo-20
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3. Mahämäyä – ‘Bindu’ is the other name of

Mahämäyä. This is the third Päáa. Bindu is not

merely a Päáa but also the material cause of pure

creation. The intention of the Siddhänta-áaivas in

propounding ‘Bindu’ as Päáa, is made clear by Árï

Känticandra Päçàeya, thus : “Yk\kb^kêUbZk lWkTRkvYkkvrdk-
l^kFkk@Skk@ZkkªPm^k DklTkíh bkYWkTSkh ‹ Ykkvdkkv lçl^kSkh _ U@kvªU@#Fk ‹
YkkZkkAùYkrêUUk#kçZkYkn‘Ph U#knTkr bk^krQkk Ykn‘Phä ¢kOk^kkU@UZkkrZk U#kn’^k-
Yk\kbZk bkãk^kkP~ä ¢Ph bkkvªU@YkkvdkXkkA~ù ‹ lbkákTP#kw^kkTkklYkYkvªXZknU-
CkYkkh _ (Aù) ¢bYkk\\kkvAùkRoS^k‰ Wkc^kkv \kkvAùkh bk†TPä ZkÇk AùYkkrlRUk#kWkákh
Hkm^kkh AùYkrXkkvCkkTk~ XknJHkPv ‹ (Bk) YkkZkkvS^krXkkl^kTkh UJFkURkQkkrhä Zkvakn
bkRkl#k^k-£r#^k@-l^k<BZkg ÇkZkg CkOZkPv ‹ (Ck) YkkZkkAùYkkvrXkZkUk#kl^kYkn‘Pk
S^kbZkYkkTkk<^kbQkkª^kl#kìkOk^kYk\kkh ÓùYk#kkvªTkn XkoPl^k<k-£r#^k@-bkRkl#k^k-
PÅ^kkh U#k^kkv YkkZkmZk\kkvAùkvS^kkvrS^kr^ksPakn lÇkakn \kkvAvùakn ÓùYk#kkv lTk^kbk†TP ‹ Pv
Fk ÓùYk#kkv YkTÇk-YkTÇkv#k-YkTÇkYkcv#k#kWRw@lXkSkmZkTPv ‹ .akkg #k@m@k<nUkRkTk-
Aùk@Okg lWkTRnh ‹ .^kg FkwPkRp#kÉkAù@Okvakn lWkTRnéUkRkTkb^kêU’^kvTk bkplì-
Aùk@Ok’^kvTk ^ZkkBZkkZkPvä U@TPn Zkk^klâTRnAùk@OkAùkFG@m@kTYkn†‘PTkr Xk^klPä
Tk Pk^kP~ U@Ykkvdkhä ¢Pkv lWkTRnYkr\k’^kvTkk¶ZknFZkPv”249 [There is an

extremely thick relation between ‘Bindu’ which is the

Mala in form and the continuous conception of Mokèa.

Mokèa is of two kinds – Para (higher) and Apara (lower).

The Paáu which is released from Päáas in the form of

Mäyä and Karma, is not absolutely liberated, because

of the presence of Mala in the form of ‘paáutva’ (the

nature of Paáu) which is the other synonym of Äçava;

hence it is the one which has attained ‘Aparamokèa’.

These are the propositions of the Siddhänta-áaivas –

(Ka) There are many Lokas above the present Loka, in

which the Jïvas who are bound by the Päáas, Karman,

etc., undergo the experiences of Karman. (Kha) The

categories prior to Mäyä are five, in which the triad

consisting in Sadäáiva, Ïávara and Vidyä are taken

into account. (Ga) The Paáus which are free from the

two Päáas, viz., Mäyä and Karman, which are characte-

rised by Äçavamalas that are in the states of eradi-

cation, etc., and which have experienced the Tattvas,

Vidyä, Ïávara and Sadäáiva in due order, reside in the

three worlds that exist above the world of Mäyä in due

order. They are respectively called Mantras, Mantreáas

and Mantramaheáas. The material cause of their

bodies, etc., is ‘Bindu’. Thus in the contexts such as

these, ‘Bindu’ is spoken as of the nature of the causal

material and as the cause of creation. Yet as long as

the release from the body which has ‘Bindu’ as its

cause is not obtained so long there is no Paramokèa.

That is why Bindu is also spoken as Mala. Thus it is

that since the body caused by Bindu is an obstruction,

the Bindu is here considered as Päáa.

4. Mäyä – This is the fourth Päáa. Mäyä is the

material cause of the agregate of all the things such as

Kalä, Bhuvana, Sùkèma (subtle) and Sthùla (gross)

bodies and objects of their experiences, etc. “YkZk’Zk-
bYkkÄkCk’bk^k‰ PvTk YkkZkk ÉkAùmsPPk”250 (since the entire world

emerges from it, it is called Mäyä; mayatïti mäyä),

“Pãk^kXkkl^kTkkv Xkk^kkh bk^kvr YkkZkk’YkAùkh U#kkvh”251 (all the things

that arise from the nature of the Paáu, are essentially

Mäyä) – in such statements as these of Pauèkarä-
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gama, Sväyambhuvägama, etc., it (Mäyä) is stated

as the material cause. In this Siddhänta, having

discarded atoms, etc., as the material cause, Mäyä-

tattva is alone presented as the material cause.252 It is

stated here that just as from the materials such as

cotton, etc., there arise cloth, etc., of many forms, so

from one Mäyätattva which is the supreme cause of

creation, maintenance, obsorption, substratum, etc.,

there is the production of the world which is divided

into many varieties in the creation, etc. Mäyä is called

in usage by such words as ‘granthi’, ‘gahana’, etc. This

‘Mäyïyamala’ is said to be in the form of bondage. The

Mäyïyamala creates an impression of identity of the

Ätman with buddhi, etc. If it is not so, it makes it look

in a different way.

5. AùYkr – The Karman in the form of merit and

demerit, is the fifth Päáa. This is the cause for the

difference in birth, duration of life, experience of the

Paáus. Thus it is said :

“SkYkkrSkYkkr’YkAùg AùYkr PÃk lÇkl^kSkYkQkrPh ‹
 Hkk’ZkkZknXkkvrCkRg ZkvTk TkklYkÌkg UFZkPv ‘^klFkP~ ‹‹”253

[Karman is in the form of merit and demerit. It is

threefold in purpose. It is the cause of birth, duration

of life and experience. Without being mixed with it,

nothing gets ripened.]

“bklP Yko\kv PlçUkAùkv Hkk’ZkkZknXkkvrCkkh”254 [when that original

cause (Karman) exists, then its results are birth,

duration of life and experience] – thus it is said by

Maharèi Patañjali also. Here ‘birth’ means ‘birth as

god, etc.’, ‘duration of life’ means ‘life, etc., during a

hundred years’, ‘experience’ means the experience of

happiness, sorrow, etc. These three, Jäti (birth), etc.,

are again three-fold as ‘uttama’ (higher), etc. Here the

variety of birth is well known in the world. The variety

of senses is like this : the elephant, etc., have its

tongue turned backwards, the serpents hear (sound)

through their eyes, the owls see even in the absence of

light. The variety of the objects of senses is this : the

Cätaka birds live on the drops of water falling from

clouds, the peacocks and cocks have garbage as their

food, the bees and särasas (cranes) swallow the

filaments and juice of lotuses. Instances such as these

can be imagined.255

“¤XkZkkvh ApùlakbkkYZkvªlU Aù†#FkR~ SkkTZkklTk CkFGlP ‹
 Tk lAù†JFkRU@bPbZk AùYkr Aùk@OkAùg lçHkkh ‹‹”256

[Although there is similarly in farming (between

two farmers), one of them gets grains, while the other

does not get anything. Karman is the cause of that.]

In accordance with the above statement of

Pauèkarägama, between the two persons who are

252. Bho. Kä. Álo. 114-120

253. Lupta. Saë. part-2, Upo. p-147

254. Yo. Sù., 2.13

255. Mã. Vã. Vi. 8.2; Lupta. Saë. part-2, Upo. p. 147-148

256. Lupta. Saë. part-2, Upo. p-148
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engaged in service, farming, etc., simultaneously,

there is the accomplishment of the result in the case of

one person and nothing is seen in the case of the other

person; there the Karman which is in the form of

merit and demerit earned by one’s self is accepted

as the cause. That Karman is threefold as Prärabdha

(past karman), Ägämi (future karman) and Sañcita

(karman accumulated now). Among them the sañcita-

karman, having been burnt by Dïkèä and the Mantras

which are accomplished through ‘puraácarana’

(repetition of a Mantra according to a set procedure in

an auspicious place for the ‘siddhi’ of that Mantra), it

becomes incapable of giving any result, like a roasted

seed. The Ägämikarman also becomes obstructed

by the power of the Mantra. The Prarabdakarman,

however, gets pacified by experience (of happiness and

sorrow, the results of Dharma and Adharma – merit

and demerit). Thus it is said in the Pauèkarägama :

“TkkXkn‘Pg dkmZkPv AùYkr Aù\UAùkvlK#kPw@lU”257 [The Karman is not

exhausted without being experienced in crores of

Kalpas (one kalpa = 1000 yugas, one day of Brahman

= 432 million years of mortals)]. It is clear from this

that karmans other than Prärabdhakarman are

obstructed through Dïkèä, etc.

Thus Mala, Tirodhänaáakti, Mahämäyä, Mäyä

and Karman, these five Päáas told in order, being

bondages of Puruèas (Jïvas) are well known in the

Áästra as the ‘pentad of päáas’. Thus it is said :

“Yk\kh AùYkr YkckYkkZkk YkkZkkv’QkYklBk\kg HkCkP~ ‹
 lP@kvSkkTkAù@m #k†‘Ph Uk#k’^kvTkkQkrUJFkAùYk~ ‹‹”258

[Mala, Karma, Mahämäyä, entire world arising

from Mäyä and the Áakti that obscures – this is the

‘pentad of things’ as päáas.]

Here since Mahämäyä is in the form of the

material cause of the pure creation and the Tiro-

dhänaáakti is a päáa only in the secondary sense but

not in the main sense, it is only the three types of them

in the form of Mala, Karma and Mäyä that are Päáas.

This is said in the Sväyambhuvägama as “YkkZkvZkYkkOk^kg
AùYkr FkwPk^kROknWkTSkTkYk~”259 (this Mäyä, Açava – mala and

karman are the bondage of Açus – Jïvas).

Critical evaluation of the nature of Päáa

Thus what is known from the consideration of the

nature of the Päáas as told in the three Daráanas is

that the three Päáas called Äçava (Mala), Mäyïya

(Mäyä) and Kärma (Karman), are main – the portion

of Áiva which is bound by these Päáas is called

Paáu. This point is common in the three Daráanas.

Having thought that the state of ‘açu’ obtained

through the covering of Äçavamala as real (västava),

it is accepted by the Vïraáaivas that the Jïvätman is of

atomic size. But according to the Käámïra-áaivas and

257. Lupta. Saë. part-2, Upo. p-148

258. Lupta. Saë. part-2, Upo. p-150

259. Lupta. Saë. part-2, Upo. p-150
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the Siddhänta-áaivas Ätman is not in the form of

‘Açu’, but in the form of Vibhu (pervasive). Further

it is said that the state of ‘açu’ comes through the

covering of Äçavamala. Hence, in these two Daráanas

also Äçavamala is in the form of the ignorance of

one’s own nature. It retires only by knowledge. In

the Vïraáaiva-daráana, the contracted Icchäáakti of

Paraáiva is said to be Äçavamala. Thinking that this

Mala in the form of contraction of the Icchäáakti (of

Paraáiva) does not retire merely by the knowledge of

Áiva, the Upäsanä (worship) in the form of the

cherishing of the non-difference with Paraáiva is

here ordained. This Jïva entertains the notions of ‘I’

and ‘mine’ due to the covering by Mäyïyamala and

he comes to be engaged in the auspicious and the

inauspicious deeds in the purview of Kärmamala –

This point is common in all the three Daráanas.

As regards the nature of three kinds of Mala, the

manner of presentation is the same between the

Vïraáaiva and the Käámïra-áaiva. It is thus : When

Paraáiva on his own desires to gesticulate the sport by

assuming the worshipper – worshipped form, then his

Áaktis called Icchäáakti, Jñänaáakti and Kriyäáakti

become contracted. Those contracted Áaktis them-

selves are called in order as Äçavamala, Mäyïyamala

and Kärmamala. Having been enveloped by them

the portion of Áiva is designated as Jïva. In the same

way the five Kañcukas, Kalä, Vidyä, Räga, Käla

and Niyati are also contracted Áaktis of Áiva in the

form of Sarvakartãtva, Sarvajñatva, Pùrçatva, Nitya-

tva and Vyäpakatva. This is what is propounded by the

Vïraáaiva Äcäryas.260

In the Käámïra-áaiva-daráana, in the commen-

tary of Kèemaräja on the sùtra – “lFkçÅkFG†‘PbkgAùkvFkkR~
Yk\kk^kpPh bkgbkk@m”261 [due to the contraction of Cicchakti,

he who is enveloped by Malas, is Saìsärï (one who is

caught in mundane existence)], it is propounded that

the Icchäáakti, Jñänaáakti and Kriyäáakti which have

become contracted, are Malas, Äçava, etc., and then

it is clearly stated that the five Kañcukas are the

contracted forms of ‘Sarvakartãtva’, etc., on the basis

of the statement as – “PQkk bk^krAùPpr’^k-bk^krek’^k-UoOkr’^k-lTk’Zk’^k-
^ZkkUAù’^k#k‘PZkh bkgAùkvFkg CkpïkTkk ZkQkkÓùYkg Aù\kk-l^k<k-@kCk-Aùk\k-
lTkZklPêUPZkk Xkk†TP ‹ PQkkl^kSk#FkkZkg #k†‘PRl@æh bkgbkk@m ¤FZkPvä
b^k#k†‘Pl^kAùkbkv Pn l#k^k .^k”262 (Likewise the Áaktis, Sarva-

kartãtva, Sarvajñatva, Pùrçatva, Nityatva and Vyäpa-

katva, having assumed contraction, appear in the

forms of Kalä, Vidyä, Räga, Käla and Niyati). From

this the manner of dealing with the nature of Malas in

the case of Vïraáaivas and Käámïra-áaivas appears

260. “¢bYkTYkPv l#k^kHkm^kZkkvXkvrRbZk lYkQZkkekkTkApùP’^kkXkk^kkP~ä l#k^k#k†‘Pb^kkPTÇZk-
Ul@Aù†\UPbkgAùkvFkApùP’^kkP~ PZkkv@XkvRbZk l^kAùlbkPb^k#k†‘PR#kkZkkYknUUÆk-
’^kkP~” (Bra. Sù. Áä. Vã. 1.3.19) [Since in our opinion the

difference between Áiva and Jïva is not produced by false

knowledge and since it is produced by the freedom of the

Áakti of Áiva, that difference is compatible in the state of

his expanded Áakti only].

261. Pra. Hã. part-3, p-21

262. Pra. Hã. part-3, p-21
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common. Even then what is special is that the

Vïraáaivas regard the contraction of the Áaktis

such as Icchä, etc., as real, while the Käámïra-áaivas

propound that they that are not really contracted,

but appear as if they are contracted. Thus it is said

by Kèemaräja : “PRmZkk £FGklR#k‘PZkkvªbkEœ‡lFkPk ¢lU bkEœkvFk^k’Zkkv
Xkk†TP”263 (his Áaktis, Icchä, etc., appear contracted

although they are not contracted).

Áaktipäta and Dïkèä among the means of Mokèa

In the Vïraáaiva-siddhänta, in the enquiry into

Paraáiva-brahman, the aspirant is ordained to undergo

the consecration of Dïkèä. Since mere accomplishment

of the fourfold means, ‘viveka’ (nityänitya vastuviveka),

etc., as approved in Vedänta, cannot revert the three

Malas and since there is no eligibility to enquire

into Brahman without the reversion of the three

Malas, the consecration of Dïkèä is ordained for the

purpose of reverting them. Árïpati Paçàitärädhya the

author of the Bhäèya (on Brahma-sùtras) has said

thus in his Bhäèya on the term ‘Atha’ of the sùtra,

“¢QkkPkv Wk|ñlHkekkbkk”264 (Atha = then, Atah = for the

reason, Brahmajijñäsa = enquiry into Brahman) :

(i) “¢RmldkPbZk Yk\kÇkZkl^kS^kgbkkXkk^kkÆk bkkSkTkFkPnìZkkTkTPZkrYk~” [since

there is no eradication of the three Malas in the case of

one who has not received Dïkèä, it (Atha) does not

mean ‘after the accomplishment of the fourfold

means’]; (ii) ....bkßnéAùéOkkAùKkdk\kWR#k†‘PUkPk<^k†FGÆkU@l#k^kvì-
l\kE*Skk@Okk’YkAùUk#knUPRmdkkTkTPZkrlYk’ZkQk#kWRkQkkvr lTkOkmrZkPv”265 [the

meaning of the term ‘Atha’ is decided to be what is

subsequent to the Päáupata-dïkèä consisting in the

possessing of the Ièâaliëga (ièâaliëgadharaça) of Áiva

(as a replica of Áiva), coupled with the ‘Áaktipäta’

(dawn of Áakti in the form of Bhakti) obtained through

the compassionate favour of the Sadguru]. Thus he

(Árïpati), too, reveals the same meaning (of Atha). The

eradication of the bondage of Päáas as well as the

attainment of the knowledge of Áiva occur through the

consecration of Dïkèä. Thus it is said by His Holiness

Árï Reçukäcärya :

“RmZkPv Fk l#k^kekkTkg dkmZkPv Uk#kWkTSkTkYk~ ‹
 ZkbYkkRPh bkYkkBZkkPk RmdkvPmZkg l^kFkdkOkwh ‹‹”266

[That from which the knowledge of Áiva is given

and by which the bondage of Päáas gets vanished,

is designated as Dïkèa by the wise (dïyate Ksïyate

yasmad iti dïkèä).]

The Dïkèä is not easy to obtain for all, but only

for those in whom there is the dawn of Áakti (in the

form of Bhakti) as told by the Äcärya thus : “#k†‘PUkPg
bkYkk\kkv‘Zk RmdkZkk ZkkvHkZkvRYknYk~”267 (this person should be

given Dïkèä on observing the ‘Áaktipäta’ in him).

‘Áaktipäta’ means the ‘favour of Áiva’ (in planting

263. Pra. Hã. part-3, p-21

264. Bra. Sù. 1.1.1

265. Bra. Sù. Árï. 1.1.1 – (i) p. 11, (ii) p. 33

266. Si. Ái. 6.11

267. Si. Ái. 5.48
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his Áakti as Bhakti). It is due to that ‘Áaktipäta’

alone that every moment horripulation, shaking of the

body, flow of tears, etc., occur. This is indeed, the

characteristic of Áaktipäta.

The doctrine of Vïraáaivas is that the Áakti which

is in the form of the favour of Áiva depends upon the

ripening of Malas. Thus it is told by the Äcärya :

“b^kAùYkrUl@UkAvùTk ÉkdkmOkYk\k^kkbkTkh ‹
 l#k^kÉkbkkRkÄkm^kkvªZkg HkkZkPv #knáYkkTkbkh ‹‹”268

[This Jïva becomes mentally pure through the

favour of Áiva obtained by the eradication of Malas

due to the ripening of his Karman.]

Here this is the substance : The Mala of Jïva

consisting of Äçava, etc., is twofold as Äma (raw) and

Pakva (ripe). There, that which is fully weak is Pakva

and that which not so is Äma. When the Jïva has his

inner sense (mind) rendered pure by virtue of merited

deeds performed in several lives, then his Mala

becomes ripe. He alone becomes eligible for Áiva’s

favour. It is only due to the favour of Áiva that

devotion towards Áiva breaks out. Thus the aspirant

who has that Bhakti broken out in him, is said to be

eligible person for Dïkèä in the Vïraáaiva-siddhänta.

Since due to these Dïkèä, etc., he attains liberation in

this very life, his body is said to be the final one. Thus

it is said :

“#knákTPhAù@Okv Hkm^kv #knáAùYkrl^kUkAùPh ‹
 HkkZkPv l#k^kAùkéOZkP~ ÉkbVnúKk Xk†‘P@w#^k@m ‹‹
 HkTPn@T’Zk#k@m@kvªbkkw lUOM#kWRklXkSkvZkAùh ‹‹”269

[There arises a clear devotion pertaining to Áiva

out of the grace of Áiva in the embodied soul whose

conscience is pure as a result of pure Karman. The

embodied soul who is in his final body, is designated

by the term ‘Piçàa’.]

In the Vïraáaiva-siddhänta, the three-fold Dïkèä

differentiated as Vedhä-dïkèä, Mäntrï-dïkèä and

Kriyä-dïkèä, is accepted for the removal of the three

kinds of Mala. There, it should be known that

Äçavamala gets terminated by the Vedhä-dïkèä,

Mäyïyamala gets terminated by the Mäntrï-dïkèä

and Kärmamala gets terminated by the Kriyä-dïkèä.

In the Dïkèäs mentioned here there is the inculcation

of the nature of the three Liëgas, Bhävaliëga,

Präçaliëga and Ièâaliëga and the method of their

worship is told. This is, indeed, the special feature of

the Vïraáaivas. In the manner taught by the Guru the

aspirant should render the Ièâaliëga-worship through

his body, the Pränaliëga-worship through his mind

and the Bhävaliëga-worship through his intellect.

Through this he gets the form of Áiva due to the favour

of Áiva.

The process of the ripening of Mala as accepted in

the Vïraáaiva-siddhänta, the nature of Áaktipäta, the

268. Si. Ái. 5.48 269. Si. Ái. 5.49
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three-foldness of Dïkèä, the nature of three Lingas,

the method of their worship, etc., will be propounded

in detail in the third chapter of this disseration. Now

the nature of Áaktipäta as admitted in the Käámïra-

áaiva and Siddhänta-áaiva is thought of a little.

In the Käámïra-siddhänta also the consecration of

Dïkèä is admitted for the removal of the Päáas of the

Paáu. This consecration of Dïkèä done by the Sadguru

has the Áaktipäta in the form of Áiva’s favour as its

pre-requisite. Yet this Áaktipäta does not stand in

need of either sameness of Karman (Karmasämya) or

ripening of Malas. That is why Árï Abhinavagupta

starts saying “^kdZkYkkOkRmdkkZkkg AùkvªlSkAùk@mlP lTkêUOkkQk‰ #k†‘P-
UkPkv l^kFkkZkrPv” (Áaktipäta is thought of for propounding

as to who is the eligible person for the Dïkèä which is

being told) and ends saying “AùYkrbkkYZkg PPh #k†‘PUkP £lP
FkvÆkä ÓùlYkAù’^kv l^k@kvSkkZkkvCkkP~ ‹ ¢Qk Yk\kUl@UkAvù #k†‘PUkPhä bkkvªlU
zAùb^kêUh ? zAù PbZk lTklYkÅkYk~ ? XkvR^kklRTkkg bk^krYkbkYkJHkbkYk~” There

is sameness of Karman and then comes Áaktipäta –

if it said as above, it is not tenable, because there is

no opposition if there is sequence. In case there

is Áaktipäta after the ripening of Malas, what is

its nature ? What is the cause ? In the case of

the advocates of Bheda (difference), everything is

improper. After having thus criticised the view that

‘Karmasämya’ and ‘Malaparipäka’ are the causes of

Áaktipäta, he says that “U@Ykv#^k@h b^kêUkFGkRTkÓùmMZkk
U#knUnR~Ck\kkvªOknh bkYUÆkhä Tk Fk PbZk Rv#kAùk\kb^kêUXkvRl^k@kvSkbPçP~
b^kêUbQkCkTklTk^kpÅZkk b^kêUÉk’ZkkUzÅk IklKlP ^kk ÓùYkvOk bkYkkÌkZkTk~
#k†‘PUkPUkÇkYkOknéFZkPvä b^kkPTÇköYkkÇkbkk@#Fkkbkkw U@Ykl#k^kh #k‘Pvh

UkPlZkPvlP lTk@Uvdk .^k #k†‘PUkPkv Zkh b^kêUÉkQkkVú\kh”270 [Parame-

ávara becomes Paáu, Pudgala and Açu through his

sport of covering up his own form; there is no

opposition to him by the difference of space, time and

form; in the same way, depending upon the revelation

of his form either suddenly or in sequence, through

the removal of the cover of his form, the Açu (Jïva) is

said to be fit for Áaktipäta; since Paraáiva whose

essence lies only in his freedom, causes the Áakti

to dawn; the Áaktipäta which is the fruit of the

appearance of ones own form does not depend upon

anything else. Though this he has established that

Áaktipata does not stand in need of either ‘Karma-

sämya’ or ‘Malaparipäka’. Here it is also not possible

to raise the doubt that when ‘Áaktipäta’ does not

depend upon anything else, how is it that Áaktipäta

occurs in some person only (but not in all), because

their siddhänta is that since everything is of the form

of Paraáiva, the defect of disparity (vaièamya) does not

occur at all. In this siddhanta, depending on the

difference as ‘tïvra’ (acute), ‘madhya’ (mediocre) and

‘manda’ (mild) and again depending on the division of

each of them as ‘tïvra’, ‘madhya’ and ‘manda’, the

Áaktipäta is on the whole consists in nine kinds.271

In this context, the nine kinds of states of the Yogins

practising Samädhi (trance), depending on division

into ‘mãdu’ (soft), ‘madhya’ (mediocre) and ‘tïvra’ (acute)

270. Ta. Sä., p. 115-118

271. Ta. Sä., p. 119-125
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as told by Maharèi Patañjali should also be remem-

bered.272

In the Siddhänta-áaiva-daráana, among the

aforesaid three kinds of Paáus called Kevala, Sakala

and Amala, the Kevala, being completely caught by

infatuation, does not in any way become conscious,

Amala is actually liberated. Hence, the remaining

Sakala alone becomes eligible for liberation. He

knows that he is bound and performs actions for

bondage and liberation. Áiva confers his favour on

such a Paáu as doing actions. This favour of Áiva

is itself designated by the term ‘Áaktipäta’. In the

Siddhänta-áaiva-daráana, Áaktipäta out of freedom

(of Áiva) is not accepted. For that purpose, the ripening

of Malas is admitted. When Karman is not depended

upon for the system of ‘Bhoga’ and ‘Mokèa’ in the case

of Jïvas, everything would become improper – This is

the opinion of Rämakaçâha. Thus it is : “b^kkPTÇköv lc
AùYkkr<TkUvdkOkkRAùbYkkP~ bkRw^k HkCkPh bkplìbkgck@kwä AùYkrcmTkbZkklU XkkvCkYk~ä
RpaApùPv@lU YkkvdkYk~ä Ykn‘PbZkklU bkgck@Yk~ £r#^k@h AnùZkkrlR’ZknTYkÅkFkvìk^kR-
bkYkJHkbkg HkCkR~ Xk^kvP~ ‹ PbYkkRbkYkJHkbkPkUl@ck@kZk AùYkkrlRUkAùbkkUvdkh
bk^krAùPkrªXZknUCkTP^Zkh ‹ Tk Fk PRUvldk’^kYkb^kkPTÇköYk~ä ¢lU ’^km#^k@kTP-
@kZkÅkPk ‹ bkk Fk PbZk U@Ykv#^k@’^kkÆkbPmlP bk .^k b^kPTÇkh ‹ bk’Zkkg
†bQkPkw Tk bkgck@k<AùbYkkR~ XkkvCkklRAùg Fk AùYkrcmTkkRvTkr AùRklFkP~ Aù@kvPmlP
bkkUvdk .^k #k†‘PUkPh ‹”273 [Since in freedom there is no

dependence on Karman, etc., the creation and anni-

hilation of the world all of a sudden and at all times,

experience in the case of even a person who has no

Karman, liberation in the case of one who has done

bad deeds and the anihilation of even one who is

liberated, would be caused by Ïávara, the world would

become improper like the actions of a mad person.

Hence, in order to remove this impropriety, an all-

doer (Ïávara) who depends upon Karman, etc., should

be admitted. That kind of dependence is not absence of

freedom, but dependence on another Ïávara. Such a

dependence being absent because of his supreme

lordship, he is himself ‘free’. When there is existence,

there cannot be annihilation, etc., all of a sudden,

there cannot be anytime the experience, etc., in the

case of one who has no fund of Karman. Hence it is

that Áaktipäta is dependent].

The ripening of the Malas occurs through the

special merit born from the practice of Karman

ordained by the Áästras. The Áaktipäta called Áiva’s

favour occurs only in the case of those whose Malas

have ripened. Thus the Ätman which is sanctified by

Áaktipäta, approaches the Sadguru and prays for

Dïkèä. He (the Sadguru) tests him and confers Dïkèä.

Further there is another side of the issue in the

Siddhänta-áaiva-daráana that just as the ripening of

Malas is the cause for Áaktipäta so is ‘Karmasämya’ a

cause. Here it should be known that the Karman is

twofold as Upakärakarman (beneficial Karman) and

Apakärakarman (non-beneficial Karman), and in that

he who does not rejoice through the benefit and he

who does not get irritated by the absence of benefit, is

the one with ‘Karmasämya’. Thus it is said :
272. Yo. Sù. Bhä. 1.21-22

273. Mo. Kä. Tï. Álo-69
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“Tk îaZk’ZknUAùk@vOk TkkUAùk@vOk Anù¶ZklP ‹
 Zkh bkYkh bk^krXkoPvakn Hkm^kTYkn‘Ph bk ¤FZkPv ‹‹”274

[He who does not rejoice through benefit, who

does not get angry in the absence of benefit and who

has common attitude towards all beings is said to be

Jïvanmuka (one liberated even while alive).]

Thus by virtue of the ripening of Malas, when the

knowledge in the form of ‘Karmasämya’ is born, the

Áaktipäta occurs. One who has obtained ‘Áaktipäta’ by

virtue of ‘Karmasämya’, becomes eligible for Dïkèä.

Here the view accepting the dependence on the

ripening of Malas is that of Kheâapäla and that of

dependence on the Karmasämya is of one Äcärya

who is a commentator on Kiranägama. This view is

presented by Prof. Vraja Vallabh Dvivedi.275

In this way, the aspirant who has obtained Áiva’s

favour due to either ‘Karmasämya’ or ‘Malaparipäka’,

gets the Dïkèä which is capable of exhausting Mala

through the Sadguru. Here through the statement

that “RmZkPv ekkTkbkãk^kh dkmZkPv Fk Yk\kÇkZkYk~” (the relation

of knowledge is granted and the the three Malas

are exhausted), the term Dïkèä is said to have

two meanings of ‘däna’ (giving) and ‘kèapaça’ (exhau-

sting). Just as the sunlight illumines as well as

parches so does this consecration of Dïkèä exhausts

the Malas and reveals the knowledge of Áiva. Here

‘Malakèaya’ means : “Yk\kbZk l^kXkkCkkv ^kk l^kTkk#kkv ^kk lP@kvXkk^kkv
^kk TkkXZknUCkYZkPvä ¢lU Pn ZkQkkªCTkvéaOkbU#krbZk RklcAùk #k†‘PYkrTÇkvOk
lTkéSZkPvä PQkk Yk\kbZkklU ^ZkkUkl@Aùk #k†‘PéUkZkwsTkéSZkPv”276 [Is it

the division, eradication or covering up of Mala ?

None of these is accepted, yet just as the parching

power of the hot touch of fire is obstructed by the

‘mantra’, similarly the operative power of the Mala

is obstructed by some measures] – through this

statement Umäpati Áiväcärya has presented the

meaning of the term ‘Malakèaya’ as merely the

obstruction of the power of bringing out trans-

migration (cycle of birth and death). Thus when

through the consecration of Dïkèä there is the

exhaustion of Malas, the accumulated Karman of the

Jïvätman does not become the cause of rebirth like

the seed burnt in fire. When the past Karman is

exhausted by experience, the Jïva becomes liberated.

Prof. Vraj Vallabh Dvivedi has stated that in

the Käámïra-áaiva-daráana and the Siddhänta-áaiva-

daráana, the varieties of Dïkèäs that are told in brief

are seventy-four in number and in detail a thousand

in number.277

Critical evaluation of the process of Áaktipäta

Here the consecration of Dïkèä is necessary for an

aspirant who enquires into Paraáiva-brahman and

that consecration stands in need of Áaktipäta in the

274. Ra. Tra. Tï. Álo-314

275. Lupta. Saë. part-2, Upo. p-157

276. Áa. Ra. Saë. p-90

277. Lupta. Saë. part-2, Upo. p.161-162
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form of the favour of Paraáiva. In this matter there

appears uniform opinion among the Vïraáaivas,

Käámïra-áaivas and Siddhänta-áaivas. The Käámïra-

áaivas who propound that the Áaktipäta is due to the

freedom of Paraáiva, do not require ‘Malaparipäka’

and ‘Karmasämya’ (for that purpose). When there is

no requirement of the Karman of the beings for the

‘bhoga’ and ‘mokèa’ of the beings, then all the activity

of Áiva would look like the behaviour of a mad man

or that would be association with the defects of

‘vaièamya’ and ‘nairghãçya’. Holding such an opinion

the Vïraáaivas and the Siddhänta-áaivas accept

that just as Karman is required for ‘bhoga’ so is the

ripening of Malas required for the dawn of Áakti in the

form of Áiva’s favour. In this regard similarity of

thinking is strikingly seen between the Vïraáaiva and

the Siddhänta-áaiva. Even in the Siddhänta-áaiva

some scholars present ‘Karmasämya’ as a cause of

Áaktipäta, but this is not accepted by the Vïraáaivas.

Since through the consecration of Dïkèä, Malas are

exhausted and the burning of the sañcitakarman

occurs, prärabdhakarman remains. When that is

exhausted by experience in course of time, body of

the Paáu falls off. Then it is called ‘videhamukti’

(liberation without the body). As long as the prärab-

dhakarman remains, so long he is called Jïvanmukta

(liberated while alive). With regard to the matter that

prärabdhakarman is exhausted by ‘bhoga’ only, the

philosophers of all the three Daráanas hold the same

opinion. In the Vïraáaiva-siddhänta, three kinds of

Dïkèä are mainly accepted. The sub-consecrations of

them (the three Dïkèäs) are spoken of as twenty-one in

number. The Käámïra-áaivas and Siddhänta-áaivas

have spoken of a large number of consecrations of

Dïkèä. Through this it appears that in their view

there is a little subtlety. The Vïraáaiva aspirant who

has received Dïkèä, bears the Ièâaliëga on his gross

body throughout his life time and accomplishes the

concentration on the inner Liëgas (Präçaliëga and

Bhävaliëga) through his (Ièâaliëga) worship. This

should be known as the special feature of the

Vïraáaiva-daráana compared to all the Áaivas.

Critical evaluation of the nature of Mokèa

In the Vïraáaiva-siddhänta, it is propounded that

the bondage is through the contraction of Áaktis and

Mokèa is through their expansion. The contracted

Áaktis such as Icchäáakti, etc., themselves are called

as Äçavamala, etc. When the Malas get exhausted

through the consecration of Dïkèa, the Jïva whose

Malas are exhausted, gets his Áaktis expanded

gradually through the path of Èaâ-sthala-worship

which is told here according to the maxim of the worm

and the bee. Then having been endowed with Áaktis in

the form of sarvakartãtva, sarvajñatva, paripùrçatva,

nityatva and vyäpakatva like Paraáiva, he (Jïva)

attains coelescence with Paraáiva who is endowed

with similar Áaktis in such a manner as told below by

the Äcärya (Árï Reçukäcärya) :

“Hk\kv Hk\klYk^k TZkbPg ^k/kw ^kl/l@^kksUPYk~ ‹
 U@v Wk|ñlOk \kmTkk’Ykk l^kXkkCkvTk Tk Rp#ZkPv ‹‹”278

278. Si. Ái. 20.61
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[Like water poured into water and like fire offered

into fire, so the Ätman obsorbed in the Paraáiva-

brahman does not appear separately.]

This coelescence (of the Jïva with Paraáiva-

brahman) is itself Mukti of the Vïraáaivas.

In the Käámïra-áaiva-siddhänta also, the Paáu

who, having been enveloped by Malas due to the

contraction of Áaktis such as Icchäáakti, etc., is called

‘saìsärin’. When the Malas are exhausted, such a

Paáu, being endowed with the knowledge of his own

form through the knowledge taught by the Sadguru,

relinquishes his dual state and becomes absorbed into

Paraáiva in accordance with the following statement

of Paramärthasära :

“£’Qkg çwPl^kAù\Uv Ckl\kPv Ékl^k\kE~DZk YkkvlcTk{ YkkZkkYk~ ‹
 bkl\k\kv bkl\k\kg dkm@v dkm@lYk^k Wk|ñlOk \kZkm bZkkP~ ‹‹”279

[Thus when the option of duality slips away by

transgressing over the Mäyä who creates infatuation,

he becomes coelesced with Brahman like water with

water and like milk with milk.]

In the Siddhänta-áaiva-daráana, the Jïva who

becomes pure with his dirt eradicated by Dïkèä attains

supreme Mukti which is ‘Áivasämya’ (similarity with

Áiva), in accordance with the statement of Sadyo-

jyotiáiväcärya as “U@vc l#k^kbkYkPk”280 (Parämukti is here

similarity with Áiva). In this Siddhänta, the Jïva is

also endowed with sarvajñatva, etc., like Áiva.

Further the guças which are not revealed due to the

envelopment of Malas in the state of ‘saìsära’, get

revealed due to the removal of Malas in the state of

Mukti. Hence, thinking that ‘similarity with Áiva’

(Áivasämya) is by virtue of the manifestation one’s

own guças (by the Jïva), the Siddhänta-áaivas accept

‘Áivasämya’ by manifestation. According to this

Siddhänta, even in Mukti, separate existence of the

Paáu from Áiva is accepted. This state is revealed in

the Tattvaprakäáa. It is thus :

“Ykn‘Pk’YkkTkkvªlU l#k^kkh lAùT’^kvPv Zk’ÉkbkkRPkv Ykn‘Pk ‹
 bkkvªTkklRYkn‘P .Aùkv l^kekvZkh UJFkYkTÇkPTknh ‹‹”281

[The liberated souls are also Áivas. But he by

whose grace they are liberated and who has the five

mantras (Pañcabrahma-mantras) as his body, should

be known as liberated from beginningless times.]

The Avadhùtasiddha has told about the perma-

nent difference between Parama-Áiva and liberated

Áivas by saying : “U@Ykl#k^kh lbkákTk~ Ék’ZknU@PklSkAùk@kvª¶ZkTZkv-
a^kTknU@PklSkAùk@h ‹ lbkáh UnTk@vAùkTPvTk bk^krP .^kkvU@PklSkAùk@ £lP
XkvRh ‹‹”282 [Although Paramaáiva has his authority on

the accomplished ones (Muktas) ceased, still he has

his authority on others not ceased. The accomplished

one (Mukta) has his authority totally ceased every-

279. Pa. Sä. Álo-51

280. Ä. Mï., p. 51-52

281. Ta. Pra., Álo-6

282. Pa. Mo. Ni. Kä., Álo-3
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where; this is the difference]. That is why this is called

Dvaita-daráana.

Thus when the nature of Mokèa is pondered over,

the Vïraáaivas and Käámïra-áaivas take Mukti as

through the expansion of Áaktis, while Siddhänta-

áaivas take Mukti as through the manifestation of

guças. In this manner they are found to settle the

nature of Mukti through the view of expansion and

the view of manifestation. Although there appears

similarity in the matter of the nature of Mukti, yet the

Käámïra-áaivas think that the contraction and

expansion of Áaktis, Icchäáakti, etc., in other words

bondage and liberation are not real, by saying

“¢bkgAnùlFkPk ¢lU bkgAùkvFk^k’Zkkv Xkk†TP” (although they are not

really contracted, they appear as having contraction),

and Vïraáaivas, on the other hand, accept both of them

(contraction and expansion, i.e., bondage and release)

as real. That is why here the unique method of

worship through the path of six Sthalas is accepted

for the purpose of attaining real ‘Advaita’ by the

prior removal of the notion of real Dvaita. In the same

way thinking that the removal of the real bondage

is not possible through knowledge only, they have

accepted the view of co-ordination in the same measure

between knowledge and action.

The co-ordination in equal measure between

knowledge and action

Here in the Áaktiviáièâadvaita-vedänta, neither

karman alone nor knowledge alone is accepted as

the cause of Mukti, but that knowledge which is

co-ordinated with ‘bhäva’ and ‘karman’ is admitted as

the cause of Mokèa, as per the teaching of the Äcärya

as “Xkk^kAùYkrbkYkkZkn‘Pg ekkTkYkv^k l^kYkn†‘PRYk~”283 (the knowledge

which is combined with ‘bhäva’ and ‘karman’ is alone

the giver of Mokèa). Here ‘bhävanä’ is construed

with both (i.e., Karman and Jñäna). What is meant

is that there is the necessity of ‘bhävanä’ both in

the performance of action and in the attainment of

knowledge. It is said here that the ‘bhävanä’

connected with karman is Bhakti (devotion), while

the ‘bhävanä’ connected with knowledge is profound

meditation. That is why His Holiness Sri Raçukä-

cärya speaks of the fruitlessness of karma without

‘bhäva’ just as speech without meaning, wife without

her husband and knowledge without scripture are

useless and also says that the pre-eminence is for the

karman which is coupled with ‘bhävanä’284 then in

the manner of prohibition as :

283. Si. Ái. 16.25

284. ¢QkrcmTkk ZkQkk ^kkOkm UlPcmTkk ZkQkk bkPm ‹
ÌknlPcmTkk ZkQkk WknláXkkr̂ kcmTkk PQkk lÓùZkk ‹‹
Xkk^kTkkl^klcPg AùYkr Uk^kTkkRlU Uk^kTkYk~ ‹
PbYkkãk^kTkZkkZkn‘Pg U@SkYk‰ bkYkkFk@vP~ ‹‹
Xkk^kvTk lc YkTkh#knláXkkr̂ k#knlá#Fk AùYkrOkk ‹
£lP bk†JFkT’Zk YkTkbkk ZkkvCkm Xkk^kg Tk bkT’ZkHkvP~ ‹‹
l#k^kXkk^kTkZkk bk^k‰ lTk’ZkTkwlYklÅkAùklRAùYk~ ‹
Anù^krÆklU YkckZkkvCkm CknOkRkvakwTkr WkkSZkPv ‹‹ ( Si. Ái. 16.19, 68-70)

[Action without spiritual conception is like the speech

without meaning, a devoted wife without her husband

and knowledge without scripture... The karman guided →
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“FkdkncmrTkkv ZkQkk êUg Tk lAù†JFkçmldkPng dkYkh ‹
 Xkk^kcmTkbPQkk ZkkvCkm Tk l^k#^kg æìnYkm#^k@h ‹‹”285

[Just as a blind person is not capable of seeing the

‘rupa’ (form), so is the Yogin who is without ‘bhäva’

incapable of seeing the world,]

he (the Äcärya) speaks of the excellence of knowledge

which is coupled with ‘bhävanä’. Hence, it is decided

that such a knowledge as coupled with ‘bhäva’ and

‘karman’ is alone the cause of Mokèa.

Two-foldness of Karman

It may be objected that if all the three of Jñäna

Karman and Bhäva are together said to be the means

of Mokèa, it would be opposed to the Áruti statement,

“PYkv^k l^klR’^kkªlPYkp’ZknYkvlP TkkTZkh UTQkk l^k<PvªZkTkkZk”286 (Having

known him only, one goes beyond death, no other

path is known for going) which advocates knowledge

alone as the means of Mokèa after rejecting anything

other than knowledge as the means of Mokèa. If it

is objected as above, the answer is that it is not

tenable because it is possible to answer by saying that

through the co-ordination in the same measure of the

knowledge and karman and through the co-ordination

in the form of relation of the limbs and the body

(aëgäëgibhäva) between knowledge and karman. It is

thus : His Holiness Árï Reçukäcärya, after having

taught Maharèi Agastya the co-ordination in the

same measure between knowledge and action through

the maxim of the blindman and lame man,287 has

established that even when mere action is the cause of

bondage, that itself with knowledge is the means of

liberation, by saying thus :

→ by bhäva is the holiest among the holy. Hence, one should

practise the pious observances of the Parayogin always

endowed with ‘bhävanä’. Mind becomes pure through

devotional feeling; the devotional feeling becomes pure by

deeds of worship. Even in performing actions of the daily

as well as of the occasional type, the great yogin is not

affected by merit or demerit].

285. Si. Ái. 16.20

286. Áve. U. 3.8

287. ¢TSkUE*‡̂ kRTZkkvTZkbkkUvdkv ekkTkAùYkrOkm ‹
Vú\kkv’UÅkkw l^k@‘PbPn PbYkkÅkçZkYkkFk@vP~ ‹‹
ekkTkv lbkávªlU l^kRnakkg AùYkkrlU l^klTkZknHZkPv ‹
Vú\kklXkbk†TSk@lcPg PbYkkP~ AùYkr Tk bkg’ZkHkvP~ ‹‹
¢kFkk@ .^k bk^kvrakkYk\kEœk@kZk Aù\¶ZkPv ‹
¢kFkk@cmTkh Unéakkv \kkvAvù Xk^klP lTk†TRPh ‹‹
ekkTkvTkkFkk@Zkn‘PvTk ÉkbkmRlP Ykcv#^k@h ‹
PbYkkRkFkk@^kkTk~ ekkTkm Xk^kvRkRvcUkPTkYk~ ‹‹ (Si. Ái. 16.11-14)

[Knowledge and action are mutually interdependent.

Hence, this idea, knowledge and action should be adopted

in practice by the Áivayogin (virakta) for accomplishing

the fruit. Even when the knowledge is fulfilled in

realisation, action, too, is made use of by the wise. Hence,

action which is not associated with any desire for fruit

should not be discarded. The righteous practice alone is

meant for the adornment of all persons. A person who is

without such a practice would stand condemned in the

world. Maheávara is pleased with spiritual knowledge

coupled with religious practices. Hence, one should be an

enlightened person engaged in religious practices till the

body falls off].
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“ekkTkcmTkg bkRk AùYkr Ungbkkg bkgbkk@Aùk@OkYk~ ‹
 PRv^k ekkTkZkkvCkvTk bkgbkk@l^klTk^kPrAùYk~ ‹‹”288

[Action without knowledge is always the cause for

transmigration of the beings. The same action coupled

with knowledge is the means of relief from trans-

migration.]

This is the secret : Karman is twofold as Pati-

karman and Paáukarman. There the sacrifices from

Agnièâoma to Aávamedha are the means of attaining

heaven, etc. Hence there is no attainment of the

highest good (niåáreyas – liberation) through them.

Since they have Päáas as their resort, they are

‘Paáukarman’ actions of Paáus. The wearing of the

Ièâalinga, the worship of Liëga, accepting (partaking)

the ‘prasada’ offered to one’s own Ièâalinga, the

worship of Guru and Jaëgam and partaking their

pädodaka and prasäda, muttering the pañcakèara –

mantra, applying the Bhasma (on the limbs of the

body), wearing Rudräkèas, etc., – these are the Aèâa-

varaças; Liëgäcära, Sadäcära, Áiväcära, Gaçäcära

and Bhãtyäcära – these are called Pañcäcäras.

These special religious practices of the Vïraáaivas

are designated as ‘Patikarman’ (actions directed

at Áiva, the Pati – Lord). A detailed discussion on

these special practices of the Vïraáaivas can be found

in the third chapter and the fourth chapter (sub-

sequently).

His Holiness Árï Nilakaçâha-áiväcärya, while

commenting on the sutra relating to the enquiry into

áärïrin (embodied soul), namely, “¢QkkPkv Wk|ñlHkekkbkk”289

(then, hence, enquiry into Brahman), speaks of the

term ‘atha’ as giving the meaning of ‘after’ (the

enquiry into) Dharma and tells about the speciality of

the division into Paáukarman and Patikarman thus :

“SkYkkrTkTPZkrYkv^kkQkkv ^kkFZkg SkYkkvr lçSkk YkPh ‹
U#knSkYkrh ÉkQklYkAùh UlPSkYkkvr lçPmZkAùh ‹‹
U#knSkYkr £lP ÉkkcnZkrbPn AùkYZkVú\kÉkRh ‹
lTkaAùkYkvTk b^kUkUbZk l^k†FGÅZkw bkYkTknlíPh ‹‹
Zkkv SkYkrbPg #kkbÇkvakn UlPSkYk‰ ÉkFkdkPv ‹‹”290

[ ‘Subsequent to Dharma’ is denoted (by ‘atha’).

Dharma is twofold. Paáudharma comes first and

Patidharma is the second. That which brings desired

fruit (through kämyakarma) is said to be Paáu-

dharma. That Dharma which is practised for the

eradication of one’s sin without any desire (for fruit),

is said to be Patidharma in the Áästras.]

The practices such as applying and wearing

Bhasma and Rudräkèa respectively, the worship of

one’s own Ièâaliëga, the muttering of the Pañcäkèara-

mahämantra which is the crest-jewel of Áruti, the

partaking of the pädodaka and prasäda of Guru,

Liëga and Jaëgama, etc., are those that release the

288. Si. Ái. 16.27

289. Bra. Sù., 1.1.1

290. Kri. Sä. part-1, p. 16-17
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beings from päáas. Hence, they are taught as Pati-

dharma.291

Further the same Äcarya has told that he who is

prone to practising ‘Paáudharma’ which is without

desire is similar to ants and that he who is prone to

practising Patidharma is similar to birds, by saying :

“¢TknlPíTk~ U#kkvSkrYkkrTk~ UlPSkYkkrTk~ bk FkkcrlP ‹
 ZkQkk lUUml\kAùk ^kpdkYko\kYkkDk|kZk P’Vú\kYk~ ‹‹
 ¢kéò \kXkPv PçP~ UlPSkYkwrAùP’U@h ‹

 ZkQkk l^kcE*h UdkkXZkkg Vúl\kPg ^kpdkYkkCkPh ‹‹
 U#ZkTk~ Vú\kYk^kkÊkkvlP PçFGmDk|g| PRcrlP ‹‹”292

[Practising the Paáudharmas, the aspirant

deserves the Patidharmas. Just as the ant (pipïlikä)

smells the root of a tree and gets its fruit by climbing

it; in the same way one who is keen to take up

Patidharmas only, gets that as the fruit through

practising Paáudharmas, just as a bird comes with its

wings to the fruit-borne tree and get it on seeing it,

similarly he deserves to get it quickly.]

From this, the culmination of the matter is that

even the Paáudharmas which are practised without

desire for fruit, are also means of attaining Mukti

by succession as they are submissive to Patidharmas

and the Patidharmas are directly the means of

attaining Mukti with the help of knowledge. Hence,

although there is opposition as regards co-ordination

of equal measure in the case of the Paáudharmas

with knowledge, yet there can be no opposition as

regards co-ordination of equal measure in the case of

Patikarmans such as the special practices of ‘Aèâä-

varaça’ and ‘Pañcäcäras’ with knowledge.

291. XkbYkSkk@OkYknBZkg lc Aùk\kkCTZknUlTkakTYknBkwh ‹
WkpcÄkkWkk\kYknBZkw#Fk l^klcPg PP~ URv URv ‹‹
éækdkSkk@Okg Fkŵ k Rc@kvUkbkTkklRAùYk~ ‹
Aùk\kZkkvh l#k^kUoHkk Fk lÇkakn Aùk\kvakn ^kk bkRk ‹‹
l^k<kbkn ÌknlPé’Apùìk éæwAùkRl#kTkm ÌknPkw ‹
PÇk UJFkkdk@m YkTÇkh l#k^k £’Zkdk@çZkYk~ ‹‹
£lP ÌknlPl#k@kv@’Tkl#k@kv@’TkYkTkkvHkrUh ‹
¢kFkkZkrRv̂ k £’Zkn‘Pg YkTÇkRvl#kAùUoHkTkYk~ ‹‹
ÉkbkkRCk|cOkg PbZkv’Zkk<kh Uk#kl^kYkkvFkAùkh ‹
UlPSkYkkr £Ykv ekvZkkbPRkTkTPZkrYkÇk Fk ‹‹ (Kri. Sä. part-1, p-17)

[Bhasmadharana is prescribed again and again by the

Kälägnirudropanièad, etc., and Bãhajjäbälopanièad, etc.

Rudräkèadhärana, Daharopäsanä, worship of god in

the subtle cavity of the heart etc., Áivapùjä two times or

three times a day, are also prescribed. Among the lores

Veda (Áruti) is excellent, in Veda eleven anuväkas of

Rudrädhyäya are excellent; in Rudrädhyäya the Pañcä-

kèara Mantra (in the eighth anuväka) is excellent and

in that the two letters as ‘Ái-va’ is excellent. Accordingly,

muttering of that Mantra which is the crest-jewel of

the Áruti should be done. Äcärya is said to be god. →

→ The worship of Mantra-deáika (Guru), partaking the

prasäda of him, etc., relieve beings from Päáas. These are

to be known as Pati-dharmas. After their practise here

enquiry into Brahman should be done].

292. Kri. Sä., part-1, p-17
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The view of co-ordination (Samuccaya) is

approved by Áruti and Smãti

“l^k<kg Fkkªl^k<kg Fk ZkbPçvRkvXkZkg bkc ‹
 ¢l^k<Zkk Ykp’Zkng Pm’^kkr l^k<ZkkªYkpPYk#TknPv ‹‹”293

[He who knows both Vidyä and Avidyä together,

surpasses death through ‘Avidyä’ (karman) and attains

immortality through ‘Vidyä’ (spiritual knowledge).]

This áruti statement also propounds co-ordination

of equal measure between knowledge and action.

While commenting on this áruti statement Umucigi

Áaëkaraáästrin, a noted scholar, has shown the

speciality of Vïraáaiva-daráana thus : “l^k<kg Fk Wk|ñk-
’Ykw‘ZkekkTkg Fkä ¢l^k<kg Fk l^k<klXkÆkkg lÓùZkkg Fk l#k^kl\kE*ZkHkTkXkHkTkklR-
êUkgä PR~XkZkg bkc lYkl\kPg bkkYkkTkklSkAù@OZkYkkUÆkYk~ Zkh U@YkUnéakkQkr-
bkkdkk’bkkSkTk’^kvTk ^kvR HkkTkklPä bk ¢l^k<Zkk l#k^kl\kE*ksUPUlPAùYkrOkkä
Ykp’Zkng Yk@OkHkTkTkklRÉk^kkcYko\kg Yk\kÇkZkYk~ä Pm’^kkr ¢lPÓùYZkä l^k<Zkk
b^kb^kêUl#k^kekkTkvTkä ¢YkpPg #k†‘Pl^kAùkbkêUYkYkpP’^kYk~ä ¢#TknPv ÉkkÊkkvlP”294

[Vidyä is the knowledge of unity of Ätman with

Brahman; Avidyä is the kriyä in the form of offering

worship and praising the name of the Áivaliëga,

which is different from ‘Vidyä’; both of them are

together in the sense that they are in sämänädhi-

karaçya-relation (co-ordination); he who knows that

(Veda) is the means of realising the highest value of

human life (Mukti), surpasses the ‘Mãtyu’ (death),

which is the triad of Malas, the source of the stream of

death and birth and through ‘Vidyä’, i.e., through the

knowledge of Áiva who is none other than Self, he

attains ‘Amãtatva’ (immortality), i.e., the immortality

in the form of expansion of Áaktis].

It may be objected thus : Since the fruits of karman

are birth (utpatti), attainment (äpti), deformation

(vikãti) and refinement (saìskãti) and since ‘Vidyä’

(knowledge) has the removal of ‘Avidyä’ (ignorance) as

its fruit, how can there be ‘samänädhikaraçya’ (co-

ordinated relation) between them (Avidyä and Vidyä)?

The removal of the misconception about silver in the

case of him who has totally grasped the form of the

piece of conch-shell, cannot at all be delayed for want

of actions of bath and sipping water (snäna and

äcamana). It is also known from Áruti that “PYkv̂ k
l^klR’^kkªlPYkp’ZknYkvlP TkkTZkh UTQkk l^k<PvªZkTkkZk”295 [Having known

him (Áiva) only, one surpasses death; there is no path

other than that for going]. It is told in a smãti thus :

“ekkTkkRv^k Pn Awù^k\Zkg Ékk¶ZkPv ZkvTk YknFZkPv ‹
 PbYkk’AùYkr Tk Anù^kr†TP ZkPZkh Uk@Rs#kTkh ‹‹”

[It is through knowledge only that the state of

‘kaivalya’ (individuality, detachment of the soul

from matter) is attained. Through that one becomes

liberated. Hence the sanyäsins who see beyond (this

existence) do not perform actions.]

293. Ï. ¤., 11

294. Ï. ¤., 11, Áäëkari-vyäkhyä 295. Áve. U. 3.8
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If it is objected as above, the answer is that it

cannot hold good, because their statements are

meant to deny the capacity of being the means of

‘kaivalya’ for only the gross actions. There is compa-

tibility of those (knowledge and karman) that are

in co-ordinated relation to be the means of Mukti.

Otherwise, after the condemnation of individual

actions by such statements as “¢TSkg PYkh Ékl^k#k†TP”296

[(those who resort to avidyä) enter into thick darkness],

there would not have been any declaration of the co-

ordinated knowledge and action as the means of

Mokèa by such statements as “l^k<kg Fkkl^k<kg Fk”.297 In

that way the removal of the triad of Malas in the form

of the contraction of three Áaktis (Icchä, Jñäna and

Kriyä) and the attainment of the form of Áiva in the

form of the expansion of Áaktis, are Mukti. There, the

actions that are denoted by the term ‘Avidyä’ and those

that are subtle such as Liëgadhäraça in the middle

of the ether of the heart are meant for the fruit (result)

in the form of the eradication of the Malas such as

kärma-mala, etc., which are denoted by the term

‘Mãtyu’. The ‘Vidyä’ is meant for the fruit in the form

of the removal of the cover of one’s obscured Áakti, just

as the wind which has the result in the form removal

of the cloud that obscures the sun.

Further, the áruti and smãti statements such as –

“PvTkw^k Wk|ñl^kP~ UnOZkApùP~ PwHkbk#Fk”298 [by that path (brahma-

vidyä path) only the knower of Brahman goes, having

been the doer of marited deeds and becoming

associated with the lustre (tejas) of the Paramätman],

“bk’ZkvTk \kXZkbPUbkk òvak ¢k’Ykk bkYZkHekkTkvTk Wk|ñFkZkvrOk lTk’ZkYk~”299

[this Ätman should be always realised through truth

(giving up falsehood), penance (focussing the mind

and senses on it), right knowledge and celebacy],

“P’ÉkklÈkcvPnekkrTkg Fk AùYkr Fkkv‘Pg YkckYknTkv”300 [O great sage, the

cause of attaining it (Mukti) is knowledge and also

karman], “ZkQkkÆkg YkSknbkgZkn‘Pg YkSkn FkkÆkvTk bkgZknPYk~ ‹ .^kg PU#Fk
l^k<k Fk bkgZknPg XkvakHkg YkcP~ ‹‹” [just as the food combined

with honey and that honey combined with food is the

great medicine, so is the penance combined with

knowledge], speak of the co-ordination in equal

measure between knowledge and action. Hence, it is

decided that the statements which express the

condemnation of action are only pertaining to the

gross actions such as Jyotièâoma, etc. In the case of

the liberation born from the pati-karman such as

Liëgadhärana, etc., which are combined with

knowledge, there is no possibility at all of its being

produced, attained deformed or refined. Let the

production, attainment, deformation and refinement

be the fruits of the Paáu-karman combined with

knowledge. But with regard to the Patikarman

combined with knowledge, the fruit is decided to be

the attainment of the nature of Áiva with the six

296. Ï. ¤. 12

297. Ï. ¤. 11

298. Br. U. 4.4.9

299. Muçà. U. 3.5

300. Bha. Saë. U. 1.32
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‘aëgas’ such as ‘sarvajñatva’, etc., in the state from

which there is no return.

Dr. T. G. Siddhappärädhya answers the above

objection from a different stand-point. It is thus : “¢Çk
AvùlFkP~ UnéakkQkkrlSkAù@Okv l^klcP’^kklSkAù@Okv Fk AùYkrOkkg ekkTkkE*’^kg XkkaZkv
bUìg ÉklPUklRPYk~ ‹ PÇk Zk<lU ekkTkAùYkkvrXkZkkTkníkTkg bk^kvrakkYkkÌklYkOkkg
l^kSkvZklYklP XkkaZkv ekkTkAùYkrbkYknÃkZk#kWRh ÉkZkn‘Phä ¢QkklU Uo^krYknÅk@Çk Fk
AùYkrOkkYkE*’^kbZk ekkTkkE*’^kbZk Fk bUìg ÉklPUkRTkkP~ bkYknÃkZkkvªZkg Tk
bkYkbkYknÃkZkhä ¢lU ’^kE*klE*Xkk^kbkYknÃkZk .^k ‹ AùYkrekkTkZkkv@E*klE*Xkk^kvTkk-
lE*Tkkv Zk’Vú\kg PRv^kkE*bZkklU Vú\klYklP TZkkZkvTk AùYkrOkkvªlU YkkvdkbkkSkTk’^kg Tk
l^kéSZkPv ‹ lbkákTPl#kBkkYkOkkw ‘¢TSkUE*^kRTZkkvTZkbkkUvdkv ekkTkAùYkrOkm’301

£lP AùQkTkvª¶ZknUbkgck@v ‘ekkTkvTkkFkk@Zkn‘PvTk ÉkbkmRlP Ykcv#^k@h’302 £’ZkÇkk-
Fkk@Zkn‘PvTk ekkTkvTkvlP lTkRvr#kkHekkTkbZk ÉkkSkkTZkg ÉkPmZkP .^k ‹ ekkTkbZk ÉkSkkTZkv
AùYkrOkkvªE*’^kg b^kPh ÉkkÊkkv’Zkv^k ‹ ZklR ‘¢TSkUE*‡̂ kP~’ £’ZkklR#\kkvAùYkkÇkvOk
ekkTkAùYkrOkkvéXkZkkv@lU YkkvdkbkkSkTk’^kg ^k‘P^ZklYk’ZkkCk|chä Psc ‘l#k^kkvªc-
lYklP Xkk^kkv lc l#k^kPkUlÅkAùk@OkYk~ ‹ Tk ekkTkYkkÇkg TkkFkk@kv Xkk^kZkn‘Ph
l#k^kkv Xk^kvP~ ‹‹’303 £’ZkÇk Xkk^kbZkklU YkkvdkbkkSkTk’^kAùQkTkvTk ekkTkAùYkr _
Xkk^kkTkkg ÇkZkkOkkYkv^k bkYknÃkZkkv ^k‘P^Zkkv Xk^kvP~ ‹ ¢Pkv ekkTkYkv^k bkkdkk-
TYkkvdkbkkSkTkYk~ä Xkk^kh AùYkr Fk PRE*Yk~ä ‘¢lE*Vú\kYkE*bZkklU’ £lP TZkkZkvTk
AùYkrekkTkZkkv@lU YkkvdkbkkSkTk’^kkP~ PQkk ^ZkURv#kh ‹ ¢Ph AùYkrekTkZkkv@E*klE*-
Xkk^kbkYknÃkZkkv l^k^kldkPhä Tk bkYkbkYknÃkZkh ‹ PQkk Fk AùYkrOkkvªÉkkSkkTZkvTk
b^kkPTÇkövOk Fk PbZk YkkvdkbkkSkTk’^kkXkk^kkP~ ‘TkkTZkh UTQkk l^k<PvªZkTkkZk’
£’ZkÇk ekkTkklPl@‘PbZk YkkvdkbkkSkTk’^klTkakvSkkv Tk l^kéSZkP £lP ÌknlP-
bkoÇkkCkYkkTkkg bkkYk@bZklYklP ^kR†TP ‹‹”

“TkkTZkh UTQkvTk ^kk‘ZkvTk YkkCkkrTP@lTkakvSkPh ‹
Pvakkg l^k<kE*Pk Ékkv‘Pk TkkTZkQkvlP l^klTk#FkZkh ‹‹

£lP lÓùZkkbkk@vªlU AùYkrOkkg l^k<kE*’^kYkn‘PYk~ ‹‹”304 [Here some

scholars say that in the Puruèärthädhikaraça and

Vihitatvädhikaraça, the actions are clearly propoun-

ded as subordinate to knowledge in the Bhäèya (Árï-

karabhäèya). Although the word ‘Jñänakarmasuccaya’

(meaning the co-ordination between knowledge and

karman) is used in the Bhäèya in order prescribe that

all the adherents of Äáramas (orders of life) should do

the practice of both knowledge and action (together),

yet before and after this, the subordination of actions

and that of knowledge is clearly propounded; hence

this co-ordination (samuccaya) is not the co-ordination

in the equal measure, but the co-ordination in the

form of the relation of the part and the whole

(aëgäëgibhäva) alone. Even when there is the

relation of the part and the whole between action and

knowledge, in accordance with the maxim that

‘whatever is the fruit of the whole, the same is the

fruit of the part’, there is no contradiction in taking

action also as the means of Mukti. In the Siddhänta-

áikhämani, the predominance of knowledge is implied

in the saying that “¢TSkUE*‡̂ kRTZkkvTZkbkkUvdkv ekkTkAùYkrOkm”305

(knowledge and action are inter-dependent like a

blind man and a lame man) and concluding that

301. Si. Ái. 16.11

302. Si. Ái. 16.14

303. Si. Ái. 16.16

304. Áa. Vi. Da., p. 128-129

305. Si. Ái. 16.11
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“ekkTkvTkkFkk@Zkn‘PvTk ÉkbkmRlP Ykcv#^k@h”306 (Maheávara is pleased

with the knowledge that is coupled with right pra-

ctices). When knowledge is predominant, action itself

autoatically assumes the state of being subordinate.

If it is insisted that, by virtue of the stanza “¢TSkUE*‡̂ kP~”
etc., only, both knowledge and action should be spoken

as the means of Mukti, then since ‘Bhäva’ (devotional

feeling) is said to be the means of Mukti by the

statement “l#k^kkvªclYklP Xkk^kkv lc l#k^kPkUlÅk Aùk@OkYk~ ‹ Tk
ekkTkYkkÇkg TkkFkk@kv Xkk^kZkn‘Ph l#k^kkv Xk^kvP~ ‹‹”307 (The feeling that

‘I am Áiva’ is alone the cause of attaining the state of

Áiva, neither mere knowledge nor mere religious

practice; he who possesses this faith becomes Áiva), it

will have to be said that all the three, knowledge,

action and feeling (that I am Áiva), together form the

means of Mukti. Hence, knowledge alone is directly

means of Mukti and feeling as well as action are its

subordinates, and it is so called (as samuccaya)

because in accordance with the maxim “¢lE*Vú\kYkE*bZkklU”

(the fruit of the whole is also that of the part), action

and knowledge are the means of Mukti. That being

the case, since action is subordinate and it cannot be

the means of Mukti independently, the denial that

what is other than knowledge cannot be the means of

Mukti, as per “TkkTZkh UTQkk l^k<PvªZkTkkZk” (there is no other

path to go), is not contradictory to what is stated. Thus

they say that Áruti, Sùtra and Ägama have been

assentially one in this context. In the Kriyäsära also

actions are said to be subordinate to knowledge in the

following statement :

“TkkTZkh UTQkvlP ^kk‘ZkvTk YkkCkkrTP@lTkakvSkPh ‹
 Pvakkg l^k<kE*Pk Ékkv‘Pk TkkTZkQkvlP l^klTk#FkZkh ‹‹”

[Since any other path is denied by the statement

‘no other path to go’, it is decided that they (Bhäva and

Karman) are said to be subordinate to knowledge but

not otherwise.]

Áiva’s favour (anugraha) is the cause for Mokèa

In reality, in the Áaktiviáièâädvaita-vedänta,

Mokèa is accepted as through the favour (anugraha)

of Paraáiva. It is said thus by His Holiness Árï

Reçukäcärya :

“#kYXkkvh l#k^kÉkbkkRvTk bkgbkk@FGvRAùkl@Okk ‹
YkkvcCk|†TQkg l^klTksXk< Ykn†‘Pg Zkk†TP l^k^kvlAùTkh ‹‹
l^kTkk ÉkbkkRYkm#kbZk bkgbkk@kv Tk lTk^kPrPv ‹
l^kTkk bkoZkkvrRZkg \kkvAvù AnùPh bZkkÅkYkbkkv \kZkh ‹‹
bk^kkrTknCk|kcAùh #kYXknh Avù^k\kg ApùUZkk ÉkXknh ‹
YkkvFkZkv’bkAù\kkTk~ HkTPoTk~ Tk lAù†JFklRc Aùk@OkYk~ ‹‹”308

[The enlightened Yogins attain to liberation by

breaking the knot of infatuation through the auspi-

cious grace of Áambhu which is the cause for the

eradication of transmigration. Without the gracious

favour of Áiva the cycle of transmigration does not

stop. Whence can there be the disappearance of

308. Si. Ái. 18.59-61

306. Si. Ái. 16.14

307. Si. Ái. 16.16
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darkness in the world without the rising of the sun?

Áambhu, the Lord, who is the doer of favour to all,

releases all the beings from bondage merely out of

compassion. There is no other cause for it.]

This favour of Áiva is not merely from the

knowledge of Paraáiva, but for that the action in the

form of his worship is also required. That is why His

Holiness has given the definition of Karman as “l#k^kkFkkr
AùYkr l^kekvZkg Wkkòg ZkkCkklR TkkvFZkPv”309 [The worship of Áiva

should be known as Karman (action), but the external

sacrifice, etc., are not said to be so (karman)], and

the definition of knowledge as “l#k^kk’YkAùlYkRg bk^k‰ l#k^kkRTZkÆk
l^k<Pv ‹ l#k^kkvªclYklP Zkk WknlábPRv^k ekkTkYknÅkYkYk~ ‹‹”310 [Every-

thing is of the nature of Áiva, there is nothing other

than Áiva; that conception as ‘I am Áiva’ is the know-

ledge par excellence]. Hence, thinking that one who is

endowed with the knowledge of Áiva gets the favour of

Áiva through the worship of Áiva and gets liberated,

knowledge and action together which are required for

earning the favour of Áiva are accepted as the cause of

Mokèa and here co-ordination in equal measure is

propounded between knowledge and action.

The performance of daily and occasional

actions are for the guidance of the people

Here in this world, according the authority of the

Áruti “Aù†#Fkám@h Ék’ZkCkk’YkkTkYkwdkP~”311 (Some wise person

realised the inner self), the number of wise persons is

very small. If a person who is endowed with the

knowledge of unity with Áiva saying that ‘I am Áiva’,

becomes wanton in his practices, then looking at him

the mundane people would become wanton in their

practices and spoil the social set up. With this idea in

mind, in order to ward it off, the Äcäryas in the fold of

Vïraáaiva – siddhänta prescribe the performance of

daily and occasional actions as long as he lives, for the

Áivayogin, even though he is contented with the

nectar in the form of knowledge. It is thus prescribed :

“¢SkYk‰ Tk bUp#kvP~ lAù†JFklçlcPg SkYkrYkkFk@vP~ ‹
Pg Fk AùkYkl^klTkYknr‘Pg PYklU ekkTkUo^krAùYk~ ‹‹
SkYkr .^k bkYkbPkTkkg ZkPh bkglbkláAùk@OkYk~ ‹
lTkhbUpckvªlU YkckZkkvCkm SkYkrYkkCk‰ Fk Tk ’ZkHkvP~ ‹‹
ekkTkkYkpPvTk PpÈkkvªlU ZkkvCkm SkYk‰ Tk bkT’ZkHkvP~ ‹
¢kFkk@g YkcPkg Rpì~^kk Ék^kPrTPv lc \kkwlAùAùkh ‹‹
bkRkFkk@lÉkZkh #kYXknh bkRkFkk@vOk UoHZkPv ‹
bkRkFkk@g l^kTkk PbZk ÉkbkkRkv Tkw^k HkkZkPv ‹‹”312

[One should never do any impious deed; the

prescribed pious deed one should do, and that, too,

without desire and that again with the aid of

knowledge..... Since the code of pious deeds is the

cause for all accomplishments, even the great Yogin,

although he is without desire, should not give up the

path of Dharma. Although contented with the ambrosia

309. Si. Ái. 9.22

310. Si. Ái. 16.31

311. Kaâha. U. 4.1 312. Si. Ái. 16.61, 64-66
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of knowledge, the yogin should not relinquish reli-

gious practices, for, it is by the example of the pious

practices of the great that the ordinary persons act.

Áiva is fond of virtuous practices. He is worshipped by

virtuous practices. Without pious practices His favour

cannot be obtained.]

Hence for the favour of Áiva and for the guidance

of the ordinary persons, the daily action should

necessarily be performed by the wise persons also.

Hence, the co-ordination in equal measure between

knowledge and action is quite necessary.

Thus the Vïraáaiva Äcäryas who speak of the

attainment of Mokèa through the co-ordination in

equal measure between knowledge and action, pro-

pound Aèâävaranas and Pañcäcäras as the assisting

causes. In this Siddhänta, it is told that the Aèâä-

varaças are the limbs of the aspirant and the

Pañcäcäras are the präças. Hence, the aspirant

should be endowed with Aèâävaraças and associated

with Pañcäcäras and then through the help of

knowledge and action, he should perform religious

(and philosophical) practices and become totally one

with Áiva.

Since the triad called Aèâavaraça, Pañcäcära

and Èaâsthala is not accepted in other Daráanas, a

detailed exposition of the nature of that triad will be

subsequently presented in a critical way.

*

208

THIRD CHAPTER

The Science of Aèâävaraça

In accordance with the saying “ÌkvZkkglbk Wkcnl^kDkÀklTk”
(the path of reaching good ends is beset with many

obstacles), the aspirants who are pursuing the path

leading to good ends experience many kinds of

obstacles in their pursuits. Without setting aside the

obstacles nobody can attain their aims. Hence, in

order to remove the torments of obstacles in the

case of the aspirants who proceed with a desire of

attaining Mokèa in the form of coelescence between

the Liëga and the Aëga which is nothing other than

the union of Áiva and Jïva, the Vïraáaiva Äcäryas

have provided eight types of gaurding cloaks; those

are the cloaks that are called ‘Aèâävaraça’ in this

(Vïraáaiva) doctrine. [Ävaraça = cover]. Thus the

names of the Aèâävaraças are mentioned in the

Candrajñänägama :

“Cknés\kE*g HkE*Yk#Fk PmQk‰ Fkw^k ÉkbkkRAùh ‹
 XkbYk-éækdk-YkTÇkk#Fkv’Zkìk^k@OkbkglekPkh ‹‹”1

[Accordingly, these are the Astavaraças : 1. Guru,

2. Liëga, 3. Jaëgama, 4. Pädodaka, 5. Prasäda,

6. Bhasma, 7. Rudräkèa and 8. Mantra.]

1. Ca. Jñä. Kri. Pa., 2.1
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It is also told by His Holiness the Bhäèyakära

Árïpati Paçditärädhya :

“XkbYk éækdkAùg l\kE*g CknéYkrTÇkg PQkk Fk@h ‹
 UkRkvRAùg ÉkbkkR#Fk #kw^kkìk^k@OkklTk lc ‹‹”2

[Bhasma, Rudräkèa, Liëga, Guru, Mantra, Cara

(Jaëgama), Pädodaka and Prasäda – these are the

Aèâävaraças.]

Here, the meaning of the term ‘Ävaraça’ is first

told and the nature of the Aèâävaraças will be

discussed in their due order.

The derivation of the term Ävaraça is “¢kl^k|ZkPv
RvcklRAùg ZkvTk PRk^k@OkYk~” (that which covers the body, etc.,

is ‘Ävaraça’). It has many meanings as covering

(äcchädana), proper protection (saëgopana), encircling

(samveèâana), etc. There are two main purposes (uses)

of ‘Ävaraça’ in the world. The first one is the conceal-

ment of one’s form and the second one is the protection

of one’s nature.

In this context, however, in the Advaita-vedänta

two powers (Áaktis) of covering (Ävaraçaáakti) and

distracting (Vikèepaáakti) are admitted in Avidyä

(nescience). Therein, the real (original) nature of

Ätman (as Brahman) is covered by the Ävaraçaáakti.

That is why the Jïvätman passes through ‘saìsära’

(the cycle of birth and death). This is what is

propounded by the Vedäntins. In the Vïraáaiva-

siddhänta, since the meaning of guarding cloak is

taken for the word ‘ävaraça’ used in the term

Aèâävaraça, the Jiva is taken to be guarded from the

worldly drawbacks by these Aèâävaraças. So it is said

in an Ägama :

“£YkklTk l#k^kXk‘PkTkkg Xk^kRkvakPPvh bkRk ‹
 lTk^kk@OkwAùAùkZkkrlOk BZkkPkTZkk^k@OkkBZkZkk ‹‹”3

[These are well known by the name ‘ävaraça’, the

singular function of which is always the removal of the

multitude of drawbacks consequent on the birth in the

case of the devotees of Áiva.]

Just as in the battle ground the warrior covers

himself with the armour to guard his body against the

onslaught of the weapons of the enemies, so does the

devotee of Áiva guards himself with them (i.e.,

ävaraças) against the six enemies of spirit such as

passion, anger, etc. That is why they are called as the

Aèâävaraças. Hence, just as in ‘Yk#kAùkQkkvr SkoYkh’ (smoke is

for the mosquitos), the meaning that the smoke is for

the eradication (nivãtti) of mosquitos is obtained as

per the authority of the Koáa (Amarakoáa) saying

“¢QkkvrªlXkSkvZk@w^kbPnÉkZkkvHkTklTk^kplÅkakn”,4 artha is used in the

senses of a subject which is to be told (abhidheya),

wealth (rai), thing (vastu), advantage (prayojana),

removal (nivãtti), in the same way the ‘ävaraça’ is for

the sake of removing the covering in the sense that

2. Bra. Sù. Árï. 1.2.2, p. 166

3. Muçà. U., 1.2.12. (?)

4. Amara., 3.242.

210 211



Principles of Vïraáaivism

these are the means of removing the cover of nescience

(ajñäna), etc., on account of which these are called in

usage by the term ‘ävaraça’.

Although the eight ‘aëgas’ (constituents) of Yoga

as Yama, Niyama, Äsana, Präçäyäma, Pratyähära,

Dhäraça, Dhyäna and Samädhi accepted in the

Yogaáästra, guard the body, mind, intellect, etc., of the

aspirant against the evil inclinations, still there is

absolutely no usage by the term ‘ävaraça’ found in

their case.

Hence, it should be known that the term ‘ävaraça’

is a technical term which is not thought of by other

Daráanas. Thus among the eight ‘ävaraças’ spoken by

the term ‘ävaraça’, the (first) three, viz., Guru, Liëga

and Jaëgama are meant for worship (worthy of

worship). Vibhùti (Bhasma), Rudräkèa and Mantra

are in the form of the materials of worship. The rest

called Pädodaka and Prasäda are in the form of the

fruits of worship.

The Aèâävaraças are called the limbs of the

aspirant in the Vïraáaiva-siddhänta. Just as in the

world, the mundane activity is very well managed by

the body which is endowed with all the limbs such as

hands, feet, etc., similarly the spiritual activity goes

on well provided the aforesaid eight ‘ävaraças’ exist.

That is why they should be known as the limbs of the

aspirant. If even one of them is absent, the attainment

of the aspirant’s aim cannot be accomplished. Hence,

the Vïraáaivas are deeply devoted to the ‘Aèâäva-

raças’. At this point, it is discussed in their due order,

within the purview of the áästra and within the

purview of mental ability, as to their nature and as to

how the aspirant is guarded by their relation. Here we

shall think of the nature of the Guru who happens to

be the first ‘ävaraça’.

1. Árïguru

It is admitted by all the philosophers (däráanikas)

that Mokèa is the highest aim (value) of life. That

(Mokèa) is of the nature of coelescence between the

Liëga (Áiva) and Aëga (Jïva), according to the

Áaktiviáièâädvaita-siddhänta. With the consideration

that the knowledge of coelescence between the ‘Liëga’

and the ‘Aëga’ is hard to get without the compassion of

the Árïguru, in this ‘siddhänta’, too, the service of the

Guru is ordained on the authority of the Upanièadic

statement, viz., “PlçekkTkkQk‰ bk CknéYkv̂ kklXkCkFGvP~ bklYk’UklOkh
ÌkkvlÇkZkg Wk|ñlTkíYk~” 5 [in order to know that he should

approach, with ‘sacrificial fuel’ (samit) in hand, the

Guru who is well-versed in Veda and who is deeply

devoted to Brahman]. So it is said :

“lHkekkbknh bk^krbkgbkk@RkvakS^kgbkAù@g l#k^kYk~ ‹
¤UwlP \kkvAùl^kBZkkPg \kkvXkYkkvcl^k^ksHkPYk~ ‹‹
--------------------------
l\kE*kE*bQk\kXkvRekg ÌkmCknég l#k^k^kklRTkYk~ ‹‹”6

[He who aspires to know Áiva, the eradicator of

all the defects of transmigration, approaches Árïguru

5. Muçà. U. 1.2.12.

6. Si. Ái. 6. 1, 2, 6.
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who is well known in the world, who is free from

avarice and infatuation........., who is aware of the

difference between Liëgasthala and Aëgasthala and

who advocates Áiva (Áaiva-siddhänta).]

Here there are many enquiries as : What is the

nature of Guru ? What is his definition ? How should

he be served ? Answers to all these questions will be

presented with authorities within the purview of our

mental ability.

Áiva : the first Guru

The great sage Patañjali has propounded Áiva

alone as the first Guru in his Yogasùtra saying “bk
bk^kvrakkYklU Cknéh Aùk\kvTkkTk^kFGvRkP~” 7 (He is the Guru of all, as

he cannot be restricted to time). That appears to be

proper, because Lord Áiva revealed Vedas and Ägamas

for the purpose of removing the nescience of the

ignorant souls who are bitten by the serpent in the

form of ‘saìsära’ (cycle of birth and death). Thus it is

said :

“bk<kvHkkPvTk ,C^kvRg ^kkYkRv^kvTk ZkkHknakYk~ ‹
¢Dkkv@vOk PQkk bkkYk UnéakvOk ’^kkQk^krOkYk~ ‹‹
£r#kkTkvTk YknBkvTkw^k AùklYkAùk<kCkYkkgbPQkk ‹
HkTkZkkYkkbk l^k#^kv#kh bk^krlbkláÉkRkZkAùh ‹‹”8

[Viáveáa, who grants all achievements, revealed

(gave birth to) Àgveda through his Sadyojata face,

Yajurveda through his Vämadeva face, Sämaveda

through his Aghora face, Atharvaveda through his

Tatpurusa face and the Ägamas such a Kämika

likewise through his Ïáäna face.]

If a person deserves to be designated as the Guru

due to his study of these Vedas and Ägamas, then how

Áiva who reveals them cannot be the Guru ? Hence,

Áiva who has the resolve in the form of “ekkTkSkYkkvrURv#kvTk
Aù\U-Ék\kZk-YkckÉk\kZkvakn bkgbkkl@Ok ¤ál@aZkklYk” 9 [I prop up the

‘saìsärins’ (jïvas) through the teaching of knowledge

and religious practices in the dissolution of kalpas

and the great (final) dissolution]. That is why the

statement that “CkpOkklP ¤UlR#klP ^kvR#kkbÇkklOk £TæklRRv̂ kvXZkh”
[he speaks (gã áabde) i.e., teaches, Vedas and Áästras

to the gods such as Indra] or “CkmZkrPv bPoZkPv Rv^kYkTknaZk-
CkTSk^kkrlRlXkl@lP Ckné@m#^k@h” 10 [he is spoken of, i.e., praised,

by gods, human beings, Gandharvas, etc., hence he is

Guru the Ïávara], is also applicable here.

This stream of knowledge which emerged from

Paraáiva who teaches Dharma (righteousness) through

the removal of nescience, continues to flow even

now in the lineage of the Gurus. This stream of

knowledge is called ‘ogha’ (flow). In the Ägamaáästra

it is threefold as Divyaugha, Siddhaugha and Mana-

vaugha. The Áivagaças and gods who are near Áiva

first listen to the knowledge that is taught by Áiva.

Those gods then teach the Siddhas and the Siddhas

7. Yo. Sù. 1.26

8. Bra. Sù. Árï., 1.1.3

9. Yo. Sù. Bhä., 1.25

10. Ä. Ta., p. 100
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teach the human beings. In this manner the stream

of knowledge has been flowing continuously from

beginningless times.

1. Divyaugha of the Vïraáaivas

There are innumerable number of Pramatha-

gaças of Áiva, such as Nandin. Among those Prama-

thagaças the five gaças called Reçuka, Däruka,

Ghaçâäkarça, Dhenukarça and Viávakarça were

very close to Áiva. Áiva taught well his knowledge to

them and sent them to the earthly world in order to

establish it there. Those lords of the gaças, on the

direction of Áiva, emerged from the five Áivaliëgas

(on the earth) under the names Revaçärädhya,

Maruúärädhya, Ekorämärädhya, Paçàitärädhya and

Viávärädhya. This is told in the Sväyambhuvägama

thus :

“ÌkmYkæv^kOklbkábZk Anù\ZkUkAùUn@kvÅkYkv ‹
bkkvYkv#kl\kE*kÄkTkTkYkk^kkbkh AùR\kmUn@v ‹‹
PçTYké\klbkábZk ^kKdkvÇkv YkcÅk@v ‹
lbkáv#kl\kE*kÄkTkTkg bQkkTkYknÄklZkTkmUn@Yk~ ‹‹
ækdkk@kYkv @kYkTkkQkl\kE*kP~ ZknCkFkPnìZkv ‹
.Aùkv@kYkbZk HkTkTkYkk^kkbkbPn lcYkk\kZkv ‹‹
bknSkkAnùOMkBZkbkndkvÇkv Yk†\\kAùkHknrTkl\kE*Ph ‹
HkTkTkg U†OMPkZkrbZk lTk^kkbkh ÌkmlCk@kw l#k^kv ‹‹
Aùk#Zkkg l^k#^kv#^k@v l\kE*v l^k#^kk@kSZkbZk bkgXk^kh ‹
bQkkTkg ÌkmAùkl#kAùkdkvÇkg #kpOkn Uk^krlP bkkR@Yk~ ‹‹”11

[The emergence of Árï Revaçasiddha was from

the Someávaraliëga at the excellent city called

Kulyapäka (Konalupäka – now) and his stay was in

Kadalïpura (Baúehonnur – in Kannada). Similarly

the emergence of Árï Maruúasiddha was from the

Siddheávaraliëga at Vaâakèetra (Siddheávara – near

Ujjayinï, M.P) and his stay was at city Ujjayinï.

Árï Ekorämärädhya emerged from the Rämanätha-

liëga at Dräkèäräma in the four Yugas and his

stay was in the Himalaya (Okhimath near Kedära).

The emergence of Árï Paçàitärädhya was from the

Mallikärjunaliëga at the holy Sudhä-kuçàa and

his stay was at Áriáaila. The emergence of Árï Viávä-

rädhya was from the Viáveávaraliëga at Käáï and his

stay was at Árï Käáikäkèetra (Jaëgamväài Maâha).

Please listen to this, O Pärvati.]

This is the import : As per the statement of the

Sväyambhuvägama mentioned above, Árï Revaçä-

rädhya emerged with his divine body from the

Someávaraliëga at the holy Kulyapäka (Konalupäka)

in the Ändhrapradeáa. For the purpose of propagating

the Dharma (Vïraáaiva), a Pïâha (seat of Dharma) at

the Bäúehonnur village was established by this His

Holiness the Äcärya. It is now well known by the

name ‘Rambhäpurïpïâha’.

Árï Maruúärädhya arose from the great Siddhe-

ávaraliëga situated in the Vaâakèetra of Avantikä city

in the Madhya Pradesh. He established a Pïâha in the

Ujjayinï village in the Ballery district of Karnaâaka

region. It is now called by the name Saddharmapïâha.11. Vï. Ra., p. 30
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Árï Ekorämärädhya who arose from the Räma-

näthaliëga situated in the Drakèärämakèetra, esta-

blished a Pïâha in the Himalayas. Now it is famous

by the name Vairägyapïâha at Okhimaâh in Uttara-

pradesh (now Uttaranchal).

Árï Paçàitäradhya who emerged from the Jyotir-

liëga called Mallikärjuna of holy Árïáaila, established

a Pïâha there itself. It is now well known by the name

Sùryasiìhäsanapïâha.

Árï Viávärädhya arose from the Jyotirliëga called

Viávanätha situated at the holy Käáï of Uttarapradesh.

For the purpose of propagating Dharma a Pïâha was

founded by him at Käáï. Now it is well known by the

name Jñänasiìhäsanapïâha (Jaëgamvädï Maâh).

These are the five Pïâhas which are the main

centres of Vïraáaiva-dharma. The Äcäryas of these

Pïâhas are alone called the Jagadgurus of this

Dharma. These are, indeed, the founders of Vïraáaiva-

dharma.

These five Äcäryas arose from the aforesaid

Áivaliëgas possessing their divine bodies on the

direction of Áiva, established the Vïraáaiva-dharma

on the earth and again got merged into those very

Áivaliëgas and went back to Áiva. This is what we

know from the Ägamic statements.

Having directly received the knowledge from

Paraáiva, having possessed the divine bodies and

having taught the principles of Vïraáaiva-dharma

to the well known Siddhas and Maharèis such as

Agastya, those five great Äcäryas got merged into

the Áivaliëgas with their divine bodies. That is why

these five Äcäryas are called ‘Divyaugha’.

2. Siddhaugha of the Vïraáaivas

Many Maharèis studied the Vïraáaiva-siddhänta

from those aforesaid five Äcäryas who are designated

as ‘Divyaugha’. Among them, Agastya, Dadhïci, Vyäsa,

Sadänanda, Durvasas, etc., are very famous.

Árï Reçukäcärya of the Rambhäpurïpïâha, taught

Vïraáaivasiddhänta to Agastya. This matter is known

from the work Árï Siddhäntaáikhämaçi. This work

is in the form of a dialogue between Reçuka and

Agastya. This is what is ordained by the Äcärya after

instruction to Agastya :

“¢Ckb’Zk YknlTk#kkRor\k PUhlbkáYkTkkv@Qk ‹
’^kkg l^kTkk l#k^k#kkbÇkbZk Aùh ÌkkvPnYklSkAùk@^kkTk~ ‹‹
bQkk¶ZkPkg bk^kr\kkvAvùakn PTÇkYkvPÅ^kZkk YknTkv ‹
£rRp#kg l#k^kWkkvSkbZk bkkSkTkg Tkk†bP AnùÇklFkP~ ‹‹”12

[O Agastya, the best of the Munis, O one whose

mental aspirations are accomplished through penance,

who else other than you that is eligible to know the

Áaiva-siddhänta? O Sage, may you establish this

Áaiva-tantra in all the worlds. There is no such a

means of Áaiva-knowledge anywhere else.]

Having accepted this direction of the Guru

(Reçukäcärya), Maharèi Agastya wrote a ‘Vãtti’

12. Si. Ái. 20. 72, 74
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(gloss) on the Sùtras (Vedänta-sùtras) of Vyäsa in

favour of Vïraáaiva-siddhänta. Following the lines

of that Vãtti only Árïpatipaçàitärädhya wrote his

Árïkarabhäèya. This is clearly known from a stanza of

the proposition, viz.,

“¢Ckb’ZkYknlTkFkTævOk ApùPkg ^kwZkklbkAù{ #knXkkYk~ ‹
 bkoÇk^kpzÅk bkYkk\kkv‘Zk ApùPg XkkaZkg l#k^kEœ@Yk~ ‹‹”13

[Having consulted the auspicious Vaiyäsikï Sùtra-

vãtti, written by Agastya, the moon among the sages,

this auspicious Bhäsya has been written.]

This Vãtti was well known by the name ‘Laghu-

sùtravãtti’ or ‘Municandravãtti’. It is now not available.

It is heard that a copy of it is available at Kumbha-

koça (Tamilnadu).14

Similarly the matter pertaining to the study of the

Vïraáaiva-siddhänta which was received by Maharèi

Dadhïci from Därukäcärya of the Ujjayinï-pïâha, by

Maharèi Vyäsa from Ghaçâäkarça Áiväcärya, the

lord of the Vairägyapïâha of Okhï-maâh, by Maharèi

Sadänanda from Paçàitärädhya, the head of Árïáaila-

pïâha, and by Maharèi Durväsas from Viávärädhya,

the head of Käáïpïtha, is propounded in such works as

Päsupatatantra, Käáïkhaçàa, Árïáailakhaçàa, Áaëkara-

saìhitä, etc. Thus the stream of excellent knowledge

of the Vïraáaiva taught by these Maharèis (great

sages), who are designated by the term Siddhaugha,

transforms itself gradually into Manavaugha.

3. Mänavaugha of the Vïraáaivas

That very stream of knowledge has come among

the best of men, who are the veritable seers directly

from the aforesaid Maharèis or through the works

written by them. In this ‘Mänavaugha’, there are more

than a hundred Äcäryas such as Áivayogi-áiväcärya,

Nïlakaçâhaáiväcärya, Árïpati Paçàitarädhya, Mäyi-

deva, Nandikeávaraáiväcärya, Siddhanäthaáiväcärya,

Svaprabhänandaáiväcärya, Áivänubhavaáiväcärya,

Trilocanaáiväcärya, Sosale-Revaçärädha, etc. It is

through these great souls that the Vïraáaiva litera-

ture has been saved and developed.

Thus for the purpose of propagating through

study, teaching, practice, etc., of that stream of

knowledge which has come down from Parasiva in the

form of Divyaugha, Siddhaugha and Mänavaugha,

there are more than a thousand branch Maâhas apart

from the aforesaid five main Pïâhas in Karnäâaka,

Mahäräèâra, Ändhra-pradesh, etc. There are the

Svämipädas as the heads of Maâhas in all those

Maâhas. All of them are engaged in consecrating

through Dïkèä and teaching the philosophical

tenets to the devotees following the Vïraáaiva-dharma

and residing in their respective regions. There is a

division that the aforesaid heads of the five Pïâhas are

the Jagadgurus and heads of the branch Maâhas are

Gurus. Hence, the characteristics of the Gurus who

are eligible to be consecrated at the Gurupïâhas

13. Bra. Sù. Árï., Bhùmikä Álo. No.17

14. Bra. Sù. Árï., Bhùmikä, p. 115
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and the Jagadgurupïâhas, are being considered here

(tested here).

Meaning of the term Guru

As per the derivation “CknOkkTk~ éTSkv £lP Cknéh” [he who

obstructs the guças (qualities) is the Guru], he who,

having removed the guças belonging to Prakãti such

as Tamas and teaches ‘Áivatattva’, is the Guru. Thus it

is said by Árï Nïlakaçâha-áiväcärya :

“CknOkkTk~ éTSk £lP Ékkv‘Pkv Ckné#kWRbZk l^kCk|ch ‹
bk l^kAùk@kTk~ @kHkbkkRmTk~ CknOkkTk~ éTSkv ^ZkUkvclP ‹‹
CknOkÇkZkkTk~ ^ZkUkvòkCk|v l#k^kg WkkvSkZkPmlP bkh ‹
l^k#^kbPkTkkg Pn l#kaZkkOkkg Cknél@’ZklXkSkmZkPv ‹‹”15

[The derivative analysis (vigraha) of the term

Guru is said to be ‘CknOkkTk~ éTSkv’ (removes the guças). ‘CknOkkTk~
éTSkv’ means that he removes the deformities (defects) in

the form of the guças such as ‘Rajas’. First he removes

the three guças Sattva, Rajas and Tamas belonging to

Prakãti and then teaches about Áiva. For that reason

he is designated as Guru of the disciples who trust

him.]

Árï Áivayogi-áiväcärya has propounded the mean-

ing of the term ‘Guru’ in a different way :

“CknOkkPmPg Ckn^kOk‰ Fk êUkPmPg éOkrAùYk~ ‹
 CknOkkPmPYkêUg Fk Zkkv R<k’bk Cknéh bYkpPh ‹‹”16

[The letter ‘Ckn’ stands for what is ‘beyond guça’ and

the letter ‘é’ stands for what is ‘without form’; he who

grants what is beyond guças and what is without

form, is known as Guru.]

This is its meaning : The word Guru has two

syllables. Here the first one which is ‘Ckn’ means what is

beyond the gunas of Prakãti; similarly the second one

which is ‘é’ means that which is beyond the form of

impure Mäyä. Thus he who teaches the nature of the

Mahäliëga which is free from guças (sattva, etc.) and

which is formless, alone should be known as Guru.

That is why –

“¢ekkTklPlYk@kTSkbZk ekkTkkJHkTk#k\kkAùZkk ‹
 FkdknéTYkml\kPg ZkvTk PbYkw ÌkmCkn@^kv TkYkh ‹‹”17

[He who makes clear the eyes of him who is blind

with the cataract of nescience, through the mini brush

applying collyrium of knowledge, is the Guru, to

whom I offer my salutations.]

In such places as this, the same nature is revealed

under the pretext of Guru’s prayer. The other name of

this Guru who is ever engrossed in the study of

Áästras and whose practices are conducive to such a

study, is ‘Äcärya’ So it is said :

“¢klFkTkkvlP Fk #kkbÇkkQkkrTkkFkk@v bQkkUZk’ZklU ‹
 b^kZkYkkFk@Pv ZkbPn bk ¢kFkkZkr £lP bYkpPh ‹‹”18

15. Kri. Sä. 16.138-139, p. 21

16. Si. Ái. 15.8

17. Vï. Ci., p. 10

18. Si. Ái. 15.9; Compare : ¢kFkkZkrh ‹ ¢kFkk@g Ck|kcZklP ‹ ¢klFkTkkvlP
¢QkkrTk~ ‹ ¢klFkTkkvlP WknláYk~ ‹ (Nirukta 1.2)

Third Chapter222 223



Principles of Vïraáaivism

[He is called the Äcärya because he absorbs the

teaching of the áästra (Vïraáaiva-áästra), puts the

disciples firmly, i.e., disciplines them excessively,

on the path of good practices (äcäre) and himself

practises them.]

Non-difference between Guru and Áiva

In such authoritative statements as “bkkdkkR~ XkCkkvr
Tk@kApùlPh” (Guru is actually Áiva in human form), “Zkkv Cknéh
bk l#k^kh Ékkv‘Pkv Zkh l#k^kh bk Cknéh bYkpPh”19 (He who is Guru

is said to be Áiva and he who is Áiva is known as

Guru), the non-difference between Guru and Áiva is

propounded. Áiva who cannot be perceived by all due

to his Mäyäáakti, becomes perceivable in the form of

Guru in order to favour the devotees. So it is said by

the best of the Äcäryas :

“¢Ék’Zkdkkv YkckRv^kh bk^kvrakkYkk’YkYkkZkZkk ‹
 Ék’Zkdkkv CknéêUvOk ^kPrPv Xk†‘PlbkáZkv ‹‹”20

[The Great Lord (Áiva) remains invisible to all by

virtue of his Mäyäsakti. He is visible in the form of the

Guru for the fulfilment of devotion (of the devotees).]

Since there is no attainment of the state of

Áiva for the Jïva without Guru’s favour, the devotion

towards Guru is necessary prior to the devotion

towards Áiva. Hence devotion towards the Guru

should be practised because he is not different from

Áiva. That is why it is said thus :

“CknéUoHkw^k UoHkk bZkk†FG^kbZk U@Ykk’YkTkh ‹ 21

Ckn@kv@XZkFkrTkvTkklU bkkdkkRXZksFkPh l#k^kh ‹
Tkk†bP XkvRbPZkkvh Aù†#FkRvAù’^kkÅkÅ^kêUPh ‹‹”22

[The worship of the Guru is the worship of Áiva,

the supreme soul.

Through the worship of the Guru, Áiva is actually

worshipped. There is no difference at all between

them, because they are spiritually one in form.]

Speciality of Guru

As per this subhäèita – saying, viz., “b^kk’Zkkg bkkCk@-
#kn†‘PYkSZkUlPPg PTYkkw†‘PAùg HkkZkPv”, the water of the cloud

belonging to the star Sväti (known as water of the

Sväti-rain) falling into the conch-shell in the ocean,

transforms itself into a pearl – This is the rule of

nature. Although the water of the cloud assumes the

form of a pearl, the pearl is highly valuable compared

to that of water. In the same way, although Áiva

himself assumes the form of the Guru, the greatness

of the Guru is higher compared to that of Áiva, as

described in the áästras. Thus it is said :

“l#k^kv éìv CknébÇkkPk Tk éìv lTkHkbkßn@kw ‹
 ÇkkPk l#k^kbPRvPbYkkR~ CknéUoHkk@Pkv Xk^kvP~ ‹‹”23

19. Ca. Jñä., Kri. pä. 2.7

20. Si. Ái. 9.53

21. Ca. Jñä., Kri. pä. 2.94

22. Si. Ái. 9.51

23. Ca. Jñä., Kri. pä. 2.82
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[When Áiva is angry, Guru is the savior. But Áiva

is not the savior when one’s Guru is angry. Hence one

should be engrossed in the worship of the Guru.]

Keeping this idea in mind, Áiva himself tells thus

to Pärvatï :

“PbYkkÅkbYkkÃk lCkl@Hkv UJFkkTkTkbkYknã^kkh ‹
 YkRklRbk^kr\kkvAùkTkkg HkCkßné^k@kvÅkYkkh ‹‹”24

[Hence it is, hence it is, O Girijä, those who are

born from my five faces are the best among the best

Jagadgurus of all the worlds including mine.] Thus he

has told in the Suprabhedägama.

The superiority of the Guru who is superior to

the father of the world (Áiva), is proved by the maxim

of ‘what to say then about’ (Kaimutyaka-nyäya as –

when the Guru is superior to the father of the world,

what to say then about our parents !) So it is said by

Nïlakaçâha-áiväcärya : “Tk Ckn@kvh bkRp#km YkkPk Tk Ckn@kvh bkRp#kh
lUPk” (Mother is not on par with the Guru, nor is

father on par with the Guru). Our parents, however,

being the causes for creating mundane infatuation,

are themselves the causes of our rebirth. But the

Sadguru, assisting us in getting over transmigration

through the eradication of the tether of infatuation,

is, indeed, superior compared to our parents. Thus he

has said :

“l#kaZkh UnÇk £lP Ékkv‘Ph l#kaZkh l#kaZk’^kZkkvCkPh ‹
lHkõkl\kE*kTYkTÇk#kn‘\kg AùOkrZkkvTkkw lTklakFZk ^kw ‹‹

HkkPh UnÇkkv YkTÇkUnÇkh lUP@g UoHkZkvR~ CknéYk~ ‹
lTkYkÄkZklP UnÇkg ^kw bkgbkk@v HkTkAùh lUPk ‹‹
bkTPk@ZklP bkgbkk@kR~ Ckné^kwr bkkSkAùh lUPk ‹
¤XkZkkv@TP@g ekk’^kk lUP@g bkYÉkUoHkZkvP~ ‹‹”25

[The disciple (Áièya) is called ‘son’; he is ‘Áièya’

because he follows the discipline of a Áièya (Áièyatva).

The son (putra) who is born on the discharging of

the semen in the form of the Mantra from the penis in

the form of the tongue, is the son born of Mantra

(mantraputra). He should worship the Guru as his

father. The father who gives birth actually, makes his

son drowned in ‘saìsära’ (cycle of birth and death).

But the Guru, the father, who is an aspirant, makes

his son (mantraputra) to sail over the ‘saìsära’.

Realing this difference between the two, the son

(mantraputra) should worship Guru, the father.]

Definition of a Guru

As per the Subhäèita statement, viz., “CknOkkh
UoHkkbQkkTkg CknlOkakn Tk Fk l\kE*g Tk Fk ̂ kZkh” (Guças are the cause for

respect, neither sex nor age), respect is predominantly

found in the case of those who possess good qualities

in the world. It is due to such good qualities only

that some special persons become worthy of respect.

Thus it is that the Guru who is endowed with good

qualities becomes worthy of respect for the world,

as per on Ägama statement, viz., “Ckné#Fk CknOk^kkTk~ Ékkekh
U@YkkTkTRXkkbkAùh” (Guru is one who is endowed with

24. Vi. Ra., p. 5 25. Kri. Sä., 16.144-146., p. 22
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qualities, who is wise and who makes one experience

supreme bliss). Then what are those qualities which

bring respect to the Guru ? When this desire to know

is expressed, the characteristics of the Guru are

clearly taught in the Candrajñänägama that he who

possesses the following qualities (guças) becomes

worthy of being designated by the word ‘Guru’ : posse-

ssion of compassion, absence of attachments, absence

of jealosy, knowledge coming from tradition, knowledge

of difference between Liëgasthala and Aëgasthala,

mental engrossment in Áiva only, birth in the family

of a Guru, etc. Having stated this, it is shown that a

person, who is given to vices, who is short, who is

hunchbacked, who is prone to anger, who is mentally

crooked, who is a villain, who is extremly fickle, who

is crippled, who is a scoundrel, who is suffering

from ailments, whose voice is like that of a crow, who

has protruded lips, whose nose is crooked, who has

downward sight, who is a rogue, and who is endowed

with bad qualities such as false show of humility, etc.,

is not worthy of the designation of Guru. Thus the

characteristics of the Guru are clearly told. In the

same way His Holiness Reçukäcärya has told the

characteristics of the Vïraáaiva Guru in this manner :

“¤UwlP \kkvAùl^kBZkkPg \kkvXkYkkvcl^k^ksHkPYk~ ‹
¢k’YkPÅ^kl^kFkk@ekg l^kYkn‘Pl^kakZkXk|YkYk~ ‹‹
l#k^klbkákTPPÅ^kekg lGÆkbkTRvcl^kXk|YkYk~ ‹
bk^krPTÇkÉkZkkvCkekg SkksYkAùg bk’Zk^kklRTkYk~ ‹‹
Anù\kÓùYkkCkPkFkk@g AnùYkkCkkrFkk@^ksHkPYk~ ‹
l#k^kSZkkTkU@g #kkTPg l#k^kPÅ^kl^k^kvlAùTkYk~ ‹‹

XkbYkkváo\kTklTkaOkkPg XkbYkPÅ^kl^k^kvlAùTkYk~ ‹
lÇkUnOM}Skk@Okkv’AùOLg SkpPéækdkYkkl\kAùYk~ ‹‹
l\kE*Skk@OkbkgZkn‘Pg l\kE*UoHkkU@kZkOkYk~ ‹
l\kE*kE*ZkkvCkPÅ^kekg lTkêNkçwP^kkbkTkYk~ ‹‹
l\kE*kE*bQk\kXkvRekg ÌkmCknég l#k^k^kklRTkYk~ ‹”26

[(The devotee) approaches the Árïguru who is

well known in the world, who is free from avarice

and delusion, who cherishes the knowledge of the

principle of self, who is bereft of perplexity about

sense-objects, who knows the principles of Áaiva

doctrine, who has his doubts and confusions

completely cut off, who is well-versed in all the

practices of Ägamas, who is pious, who is truthful,

whose religious practices are as handed down by

family heritage, who is totally free from the practices

of prohibited paths, who is intent on meditation on

Áiva, who is tranquil, who has the discriminative

awareness of the principle of Áiva, who is adept in

smearing himself with holy ash (Bhasma), who is

eager to apply tripuçàra (three horizontal lines of

Bhasma applied with three middle fingers), who has

put on the garlands of beads (Rudräkèas), who has

borne the Liëga (on his body), who is devoted to the

worship of the Liëga, who has the knowledge of the

principle of communion between Liëga (Áiva) and

Aëga (Jïva), who has the deep impression of monism

(advaita) firmly rooted in him, who knows the

26. Si. Ái. 6.2-6
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distinction between Liëgasthala and Aëgasthala

and who advocates about Áiva.]

Here through a scrutiny of the aforesaid

characteristics, it is decided that he has (Árïguru’s)

proficiency in sacred (spiritual) learning as indicated

by the statement that ‘he is well-versed in the

principles of Áaiva doctrine’ and that he has firmness

in his devotion to Brahman as indicated by the

statements such as ‘he is deeply aware of the

communion between Liëga and Aëga’, ‘he has deep

impression of monism’, etc. Árïguru is, indeed, a

spiritual guide of the ignorant through the teaching

of knowledge and through his own practice of what

is approved by the Áästras. Hence here in this

Siddhänta, he should be assumed as adept in the time-

ridden practices. His attachant to religious practices

is also revealed by the statements that he is pious, he

is truthful, he is bereft of the practices of prohibited

paths, he is adept in smearing with Bhasma, he is

endowed with Liëga borne on his body, he is

engrossed in the worship of the Liëga, etc. Hence it is

that His Holiness Árï Reçukäcärya has taught that

even the enlightened persons should be engaged in

religious practices for the guidance of the people, by

saying :

“ekkTkkYkpPvTk PpÈkkvªlU ZkkvCkm SkYk‰ Tk bkT’ZkHkvP~ ‹
 ¢kFkk@g YkcPkg Rpì~^kk Ék^kPrTPv lc \kkwlAùAùkh ‹‹”27

[Although contented with the abrosia of knowledge

the Yogin should not relinquish religious practices, for

it is by the example of the pious practices of the great

that the ordinary persons act.]

Such qualities as the knowledge-based practices,

etc., are obtained by birth among the scions of

certain distinguished families. Hence, as in the

case of other religious traditions so in the Vïraáaiva

religious tradition also, priority is given to the scions

of such distinguished families at the time of choosing

a Guru. That is why it is said here that ‘he has his

practices coming from the family tradition. The

revered Maritoçâadärya, the author of a commentary

(on Siddhäntaáikhämaçi) has interpreted the word

‘Kula’ (family tradition) as the ‘guruvaìáa’ (family of

Gurus) in his statement “An\kÓùYkkCkPkFkk@kv Ckné^kg#kÓùYkk-
CkPkFkk@^kkTk~”28 The ‘Guruvaìáa’ has other names as

‘Vïramäheávaravaìáa’ and ‘Jaëgamavaìáa’. The

scions of such ‘Guruvaìáas’ are called as those

who are born in ‘Maâhasthala’. That is why, Árï

Nïlakaçâha-áiväcärya has considered his birth in

Maâhasthala along with his other qualities, in the

context of propounding the characteristics of a

Vïraáaiva-guru, by saying :

“YkLbQk\kbkYkn’UÆkh #kkTPh #kŵ kkCkYkkQkrl^kP~ ‹
 ¢TkoFkkTkh ÉkbkÆkk’Ykk l#k^kRmdkklXkakvlFkPh ‹‹”29

27. Compare : “Zk<RkFk@lP ÌkíbPÅkRv̂ kvP@kv HkTkh ‹ bk Zk’ÉkYkkOkg AnùéPv
\kkvAùbPRTkn̂ kPrPv” (Bhagavadgita, 3.12)

28. Si. Ái. Tattva on 6.4

29. Kri. Sä., Bhäga-3, p. 133
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[He is born in the Maâhasthala, calm, knower

of the meaning of Áaivägamas, well-versed in Vedic

lore (anùcäna), of contented mind, and one who is

consecrated by the sacred bath of Áivadïkèä.]

This is the import : It is only those who are born in

the ‘Gotra’ (race, kula) of one of the five ‘gaças’ (first

devotees) of Áiva called Vira, Nandi, Bãëgi, Vãèabha

and Skanda are only called Vïramäheávaras or

Jaëgamas. They reside separately in the Maâhasthala

which is a sacred place of a village. That is why they

possess the Sirnames such as Hiremaâh, Sthävara-

math, Puräçamaâh, Bãhanmaâh, etc. Hence, the

Jaëgamas, who are otherwise known as Vïramähe-

ávaras30, are designated as ‘born in Maâhasthala’. It is

known from this that the birth in a superior family is

also necessary along with the good qualities. Hence in

the Vïraáaiva religious tradition, only those celebate

lads who are born in Jaëgama families belonging to

the five main Pïâhas or branch pïâhas of those, are

given the ‘Paââädhikära’ (coronated with sacred

ablusion to head the Pïâha). After that ‘Paââäbhièeka’

(sacred ablusion), the Gurus are called ‘Áiväcäryas’.

In the Vïraáaiva tradition, there are some Maâhs

belonging to the class of ‘Áièyas’. In them, the ‘Paââä-

dhikära’ is given after granting ‘jaëgamadïkèä’ to

the celebate lads who are born in the family of

Pañcavaktra Gaçeávara (Gaçeávara with five heads)

of Áiva and who have the sub-name as ‘Pañcamaáäli’.

The lads born in the families of Jaëgamas are done

Paââäbhièeka in the five Jagadguru pïâhas of the

Vïraáaivas and in the branch Maâhs of them, while

the lads of the Pañcamaáäli families are done

Paââäbhièeka only in some branch Maâhs of the five

Pïâhas. This is the difference.

Thus since the five Pïâhas of the Vïraáaivas are

main, those who are done Paââäbhièeka in them are

designated as Jagadgurus, while those who are done

Paââäbhièeka in the branch Maâhs are designated as

Áiväcäryas. Hence in the Vïraáaiva tradition there are

five Jagadgurus and the Áiväcäryas who belong to

branch Maâhs are endless in number, since the branch

Maâhs are endless in number.

In every village in south India, there are Vïraáaiva

Maths. In every Maâh, a Áiväcärya who is done

Paââäbhièeka resides. It is he who performs the

sacrament of Dïkèä in the case of Vïraáaiva devotees

who follow his branch and lift them up from the

ocean of transmigration through the teaching of the

knowledge of six Sthalas.

Refutation of the theory of many Gurus

In an Ägama statement which is as follows,

“¢kYkkvRkQkmr ZkQkk XkpE*h UnaUkP~ UnaUkTP@g ^k|HkvP~ ‹
 l^kekkTkkQkmr PQkk l#kaZkkv Ckn@kvCknr^krTP@g ^k|HkvP~ ‹‹”31

30. ¢Pkv l^kl#kì^km@vlP ^km@Ykkcv#^k@vlP Fk ‹
UZkkrZkkv ^kPrPv Rvl^k HkE*YkbZk Ykck’YkTkh ‹‹ (Vï. Sä. Saì. 11.4.5) 31. Bhä. Saì. Sä., p. 263
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‘Áïla’ (customs) are ordained.33 Among them one ‘Áïla’

consisting in one and only Guru for one family; they

(the members of that family) should have firm

devotion in that Guru only and they should all take

Dïkèä, etc., from him only. Just as a virtuous wife

maintains the Áïla in the form of single-minded

devotion to her husband (pätivratya), so does a

Vïraáaiva devotee serve one Guru only through the

maintenance of the Áïla told in ‘Sadäcära’. Hence, in

order to maintain ‘Sadäcära’, all the Vïraáaivas

receive Dïkèä, Áikèä and Jñäna from the Gurus who

have come down in the heritage of their respective

families. This one and only one Guru is said to be

Dïkáäguru through the granting of Dïkèä, Áikèäguru

through the teaching of Áästras, and Jñänaguru

through the imparting of the knowledge of Áivädvaita.

1. Dïkèäguru

“RmZkPv U@Ykg ekkTkg dkmZkPv Uk#kWkTSkTkYk~ ‹
 ZkZkk RmdkvlP bkk PbZkkg CknéRmrdkkCknéh bYkpPh ‹‹”34

[That by which the supreme knowledge is given

(Dä-to give, dïyate) and by which the bondage of

snares (of transmigration) is destroyed (Kèï – to decay,

Kèïyate), is called Dïkèä. The Guru who is adept in

that is known as Dïkèäguru.]

[Just as a bee seeking delight should go from one

flower to another flower, so should a disciple seeking

special knowledge go from one Guru to another Guru.]

Seeking the presence of many Gurus is indicated

through the analogy of bee; if answers to all enquiries

cannot be got through one Guru, then one should try

for answers to them by approaching another Guru. It

is told in Árïmad Bhägavata that Dattätreya’s Gurus

were twenty-four in number. If it is doubted as to

whether the theory of many Gurus is accepted or

not in the Vïraáaiva-siddhänta it is said that this

theory of many Gurus is not accepted because it is

not ‘sadäcära’ (right practice). Thus it is said in an

Ägama :

“lUPpXk|kPpAù\kÇkkOkkg UnÇkkRmTkkg PQkw^k Fk ‹
Rmdkkl#kdkkl^kSkkTkkQkrYkvAù .^k CknéXkr^kvP~ ‹‹
Ckn@^kkv ZkÇk Wkc^kkv Xk^kT’ZkTZkkvTZkXkvRPh ‹
^km@#kŵ kbkRkFkk@bPÇk TkkbPmlP lTk#FkZkh ‹‹”32

[There should be one Guru for ordaining Dïkèä

and Áikèa to the father, brother, wife and similarly to

the son, etc., (i.e., to the entire family). In that family

where there are many Gurus, there can be certainly

no sadäcära of the Vïraáaivas due to the difference in

ideas among them.]

Here this is the purport : In the Vïraáaiva-

siddhänta five kinds of Äcära are told. One among

them is Sadäcära. Under this äcära eight kinds of

32. Sù. Ä., Kriyä., 5.29-30

33. bkRkFkk@kvªì#km\kkNöh bkvl^kPh Aù\UUkRUh ‹
bkã‘PkTkkg bknYkTkbkkg RRkPmìVú\kg YkcP~ ‹‹ (Ca. Jñä. Kri., 9.2)

34. Si. Ái. 15.7
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According to this statement of the Äcärya (Árï

Reçukäcärya), that sacrament (saìskära) which

eradicates the snares in the form of Malas such as

Äçava, etc., and which gives the knowledge of Áiva, is

said to be Dïkèä. The Guru who grants Dïkèä is said to

be Dïkèäguru.

2. Áikèäguru

“RmdkkCkné@bkkw l#kdkkcvPnh l#kaZkbZk WkkvSkAùh ‹
 Ék#TkkvÅk@Ék^k‘Pk Fk l#kdkkCknél@PmZkrPv ‹‹”35

[This very Dïkèäguru who gives instruction to

the disciple and who answers the questions (of the

disciple), is called Áikèäguru due to his function of

giving instruction.]

According to this statement Dïkèäguru himself,

when he gives instruction about the method of

Áivaliëga – worship and that the Liëga should be

borne as one’s own life, then he is called Áikèäguru.

This Guru teaches the procedure of Mantrajapa

(muttering of the mantra) and the method of uniting

oneself with the Präçaliëga. Thus the Guru who

inculcates the spiritual knowledge should be known

as Áikèäguru.

3. Jñänaguru

“¤URvìkvURv#kkTkkg bkg#kZkFGvRAùk@Aùh ‹
 bkYZkHk~ekkTkÉkRh bkkdkkRvak ekkTkCknéh bYkpPh ‹‹”36

[This Áikèäguru who is the teacher of what is to

be taught, who removes all doubts and who gives right

knowledge, is actually regarded as the Jñänaguru.]

According to this statement, he who properly

propounds matters told in the Áivägamas through his

own experience and with arguments and counter-

arguments, diverts the doubts of the disciple and

teaches the spiritual knowledge which is the cause of

Jivanmukti (liberation while alive), is said to be the

Jñänaguru. Thus one and only Guru is called the

Dïkèäguru through the performance of Dïkèä, the

Áikèäguru through the granting of Áikèä and the

Jñänaguru through the inculcation of spiritual know-

ledge. In this manner in this Vïraáaiva-siddhänta

which has come down from times immemorial, the

tradition of ‘Kulaguru’ (family Guru) has come from

times immemorial down to the present day.

The characteristics of a Good disciple and the

favour of a Good Guru

When Devi (Pärvatï) asked “what is the definition

of a disciple”, Lord Áiva said thus in reply :

“¢Qk l#kaZkb^kêUg Fk ^kdZkv bkgdkvUPh #kpOkn ‹
#knlFkh bkn#km\kkv SksYkíh bk’Zk^kk†C^klHkPv†TæZkh ‹‹
¢cEœk@l^klTkYkpr‘Pkv @kCkçvakl^k^ksHkPh ‹
CknéXk‘Pkv lHkPÓùkvSkkv Ckn^kkrekkUl@Uk\kAùh ‹‹
l^kakZkkbkE*lTkYknr‘Pkv l^klTksHkPYkRkìAùh ‹
Aùk ^kk CklPYkrYkv’Zkv^kg SZkkZkYkkTkkv lR^kklTk#kYk~ ‹‹

35. Si. Ái. 15.12

36. Si. Ái. 15.21
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.^kgCknOkk†T^kPg l#kaZkg U@mdZk Ckné@kR@kP~ ‹
l#kdkZkvÅkbZk ^kw lFkÅkg ZkQkk Xk^klP lTkYkr\kYk~ ‹‹”37

[Then I shall speak of the nature of the Áièya

(disciple) in brief. Listen. He is pure, of good character,

pious, truthful, one with senses conquered, free from

egoism, bereft of attachment and hatred, devotee of

the Guru, one with anger conquered, one who carries

out the direction of the Guru, free from attachment

to objects of senses, one with eight kinds of pride

conquered, one who thinks day and night as to what

would be his final resort. Having tested the disciple

who is endowed with such merits, the Guru should

train him in such a way as his mind becomes pure.]

Thus the nature of the disciple is told. In the

Siddhäntaáikhämaçi, further, His Holiness Árï

Reçukäcärya has spoken of the same disciple as one

endowed with discrimination (nityänitya-viveka), one

endowed with detachment (virägïn), one with pure

mind, one who is desirous of knowing the final truth

(jijñäsu). On considering this it is decided that only

that person who is endowed with the fourfold means

(of Mokèa) such as discrimination, etc., is the excellent

disciple.

In the Advaita-vedänta, in the context of

commenting on the Áärïraka-sùtra (Vedänta-sùtra),

viz., “¢QkkªPkv Wk|ñlHkekkbkk” 38, the word ‘atha’ is told as

having the sense of ‘after’ (änantarya). Then in

response to the enquiry as to ‘after what’, it is said

that it is after the fulfilment of the fourfold means (of

Mokèa) as (i) Viveka (nityänitya-viveka), (ii) Vairägya

(detachment), (iii) accomplishment of the six require-

ments such as Áama (áama, dama, uparati, titikèä,

samädhäna and áraddhä) and (iv) Mumukèatva (desire

to be liberated). Hence, there (in Advaita) he who is

endowed with these means, is alone the eligible

aspirant for the knowledge of Brahman.

In the Vïraáaiva-siddhänta, since the Jïva is

taken to have been covered by three Malas such as

Äçavamala, and since the Malas are not mere forms of

nescience (ajñäna), they cannot be removed by mere

teaching. The removal of the Malas which are in the

form substances is possible only through the special

sacrament in the form of threefold Dïkèä, just as

the requirement of operation for the special type of

substance (cataract) in the eye which obscures the

power of sight.39 Hence, here (in the Vïraáaiva-

siddhänta), the aspirant becomes eligible for Dïkèä

after the accomplishment of the (four) means (sädhana)

and then after the Dïkèä only he is regarded as eligible

for enquiry into Brahman. It is said thus by the

revered author of the Bhäèya (Árïpati Paçàitärädhya

– Árïkarabhäèya) : “YkE*\kbZk lHkekkbkkZkkYkT^kZkkXkk^kkÆk YkE*\kkQkrh

37. Sù. Ä. Kriyä. 5.31-33

38. Bra. Sù. 1.1.1

39. “Yk\kbZk æ^Zk’^kkÃkkdknakUK\kkRvl@^k Tk ekkTkYkkÇkklÆk^kplÅkhä ¢lU Pn Fkdkn̂ kwr<-
^ZkkUk@vOkv̂ k RmdkkBZkvTkv#^kBZkkUk@vOkŵ k” (Ta. Sa Tïkä, 28) £’ZkDkkv@l#k^kk-
FkkZkvrOkk¶Zkn‘PYk~ ‹
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¢RmldkPbZk Yk\kÇkZkl^kS^kgbkkXkk^kkÆk bkkSkTkFkPnìZkkTkTPZkrYk~ä lTkCkYkkCkYkkv-
XkZk^kvRkTPÉklPUklRP _ Xk†‘PlÓùZkkekkTkAùkOMÇkZkl^klcP _ bQko\kbkodYk-
lFkRlFk’ÉkUJFkÉkAùk#kAùakK~bQk\kU@l#k^kbkkdkk’Aùk@Aùk@Ok _ WkcnHkTYk-
ApùPl#k^kksUPZkHkTkZkkHkTkPUkvSZkkTkk<TkvAùUnOZkkUo^krVú\kAù#k@m@ÇkZkCkPYk\k-
ÇkZkS^kgbkAù _ AùkéOZk _ Aù\ZkkOk _ Awù^k\Zk _ l^kXkolPÇkZkÉkRkZkAùkìk^k@Ok _
UJFkkFkk@ _ bkR~CknéAùéOkkAùKkdk\kWSk#k†‘PUkPk<^k†FGÆkU@l#k^kvìl\kE*-
Skk@Okk’YkAùUk#knUPRmdkkTkTPZkrlYk’ZkQk #kWRkQkkvr lTkOkmrZkPv ‹”40 [Since

there is no connection with the sense of auspicious-

ness in the context of enquiry (into Brahman) the

word ‘Atha’ does not have the sense of auspiciousness.

Since there is no eradication of three Malas in the case

of him who is without Dïkèä, the ‘änantarya’ (case of

after) does not apply to the fourfold means (sädhana-

catuèâaya). It is decided that the meaning of the word

‘Atha’ is ‘änantarya’ of Päsupata – (Vïraáaiva) – Dïkèä.

That Dïkèä is enjoined in both the Vedas and the

Ägamas. That is ordained in the three Käçàas

(sections) highlighting Bhakti (devotion), Kriyä

(action) and Jñäna (knowledge). It is the cause for the

realisation of Paraáiva through six sthalas that

reveal the world (variety) of the gross, the subtle,

the sentient and the insentient. It eradicates three

Malas (Äçava, Mäyïya and Kärmika) residing in the

three bodies (Käraça, Sùkèma and Sthùla) as a

result of the ‘Apùrva’ (destiny) formed by the manifold

merit of performing and officiating the performance

of sacrifices, penance, meditation, etc., dedicated to

Paraáiva in many lives. It is of the nature of bearing

the ‘Ièâaliëga’ of Paraáiva as determined by ‘áaktipäta’

(dawn of áakti as Bhakti in the Jïva), etc., which is

obtained through (i) Aèâävarana that brings three-

fold ‘vibhùti’ (prosperity) of compassion (Käruçya),

auspiciousness (Kalyäça) and liberation, through

(ii) Pañcäcära (Liëgäcära, Sadäcära, Áiväcära, Gaçä-

cära and Bhãtyäcära) and through (iii) merciful sight

of the Sadguru]. Thus in this Siddhänta, nobody can

become an eligible aspirant of Mokèa without the

sacrament of Dïkèä. That sacrament of Dïkèä is here

interpreted in terms of Árïguru’s compassion.

“¢ì^kak‰ Wk|kñOkYknUTkZkmP PYkSZkkUZkmP” (the Brahmana

should be granted ‘Upanayana’ and made to study

Veda at the age of eight), according to this ordination

the sacrament of Dïkèä is ordained at the age of the

eighth year in in the Vïraáaiva-dharma also. On this

occasion, the Áiväcäryas who are installed through

‘paââäbhièeka’ in the Vïraáaiva monasteries, grant the

Liëga for worship and the great Pañcäkèaramantra

for ‘japa’ (muttering) to those lads of their respective

‘gotras’ who are sanctified by Dïkèä. This sacrament

is not meant for men only, but the women are also

eligible here. This is the special feature of this

Dharma.

“lÇkUnOM}g Fkw^k éækdkg lTk’ZkkFkrTkHkUg PQkk ‹
ckvYkSZkkTkklRAùg bk^k‰ RmdkkcmTkbZk lTkaVú\kYk~ ‹‹
ZkQkk YkpCkUzP Rpì~^kk XkmPkv ZkklP ^kTkv CkHkh ‹
¢RmldkPkvªFkrZkv†\\kE*g PQkw^kkcg Ykcv#^kl@ ‹‹”

[The three lines of Bhasma, the Rudräkèa, daily

worship and likewise ‘japa’, Homa, Dhyäna, etc., are40. Bra. Sù. Árï. 1.1.1. p. 10, 33
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all fruitless for one who is without Dïkèä. Just as an

elephant in the forest walks away in fear on seeing a

lion, so do I, O Maheávari, go away if a person without

Dïkèä worships the Liëga.]

Thus it is said in the Dïkèäbodha that all religious

practices are fruitless in the case those who are

without the sacrament of Dïkèä and that Áiva, too,

does not accept the worship rendered by them. Having

propounded thus the greatness of Áivadïkèä, it is

decided that the sacrament of Dïkèä is ordained

as invariable for those who follow the ‘Sädhanamärga’

(path of spiritual pursuit) of the Vïraáaivas.

Service of the Guru and attainment of

His compassion

“Zkg Zkg \kkvAùg YkTkbkk bkgl^kXkklP l^k#knábkÅ^kh AùkYkZkPv Zkkg#Fk AùkYkkTk~ ‹
Pg Pg \kkvAùg HkZkPv Pkg#Fk AùkYkkTk~ PbYkkRk’Ykekg òFkrZkvãolPAùkYkh ‹‹”41

[One who is pure in spirit, wins over those very

worlds which one cherishes in mind and those very

aspirations which one desires for. Hence one who

aspires for spiritual welfare should worship the

‘atmajña’ (the knower of ‘Áiva-jïvaikya’-vidyä).]

Thus in this ‘Áruti’ – statement, it is ordained that

the service of the Guru should be undertaken by those

who aspire for welfare and spiritual good. This advice

is given here :

“bkv^kvP U@YkkFkkZk‰ l#kaZkkv Xk†‘PXkZkk†T^kPh ‹
akOYkkbkkTk~ ^k’bk@g ^kklU Zkk^kRvak ÉkbkmRlP ‹‹” 42

[The disciple should serve the great Guru with

devotion and fear, for six months or one year, until he

becomes prone to favour.]

Thus after having shown that service is extre-

mely necessary to attain the Guru’s compassion, His

Holiness Árï Reçukäcärya has taught that it (sevä)

should be done until the Guru is pleased. That is why

in the following ‘Subhäèita’ :

“Ckné#knÌkoakZkk l^k<k UnaAù\kvTk SkTkvTk ^kk ‹
¢Qk^kk l^k<Zkk l^k<k FkPnQk‰ Tkk†bP bkkSkTkYk~ ‹‹”

[Vidyä (knowledge) is obtained through the service

of the Guru, or through abundant money, or though

study; there is no fourth means,]

priority is given to service among the three means

that happen to be causes for Árï Guru’s favour. Thus

by Lord Kãèça, too, the ordination of self-surrender

and service is done for the attainment of spiritual

knowledge, by saying :

“Plçlá ÉklOkUkPvTk Ul@Ék#TkvTk bkv̂ kZkk ‹
 ¤URvdZk†TP Pv ekkTkg ekklTkTkbPÅ^kRs#kTkh ‹‹”43

[Know that through self-surrender, putting que-

stions and service. The wise, who are well-versed in

spiritual knowledge will give you that knowledge.]

41. Muçàa. 3.1.10

42. Si. Ái. 6.7

43. Bha. Gï. 4.34
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On pondering over this, it is realised that service

of the Guru should be rendered through three

‘karaças’ 44, for attaining favour in the form of Dïkèä.

That ‘Sevä’ is of four kinds as Äptasevä, Aëgasevä,

Sthänasevä and Sadbhävasevä. Here ‘äpta’ is one’s

own relative. Just as in the world, when one’s relative

arrives the mind becomes delighted and service is

rendered to him as the guest with love and affection,

in the same way the service rendered with pleased

heart to the Guru on his arrival as done to a close

relative, is said to be Äptasevä.

The limbs such as hands, feat, etc., are meant by

the word ‘Aëga’. Just as man has love towards his

body and its limbs such as hands, feet, etc., so should

one be disposed with love towards the limbs of the

Guru such as feet, etc. The service rendered with such

disposition in the form of washing the feet, bathing,

shampooing the limbs in the state of illness, etc.,

is called Aëgasevä. “UkRklRAvù#kUZkrTPg l\kE*kTZkE*klTk bkßn@kvh” 45

(Árï Guru’s limbs from feet to hair are the Liëgas) – in

accordance with this statement, every limb of the

Árï Guru, who is endowed with spiritual knowledge,

who has ‘Sadäcära’ as his Áïla and who has compassion,

is sacred and worthy of worship like the Áivaliëga.

Hence, in the Vïraáaiva-siddhänta, Árï Guru himself

is designated as Guruliëga. Thus it is told :

“PbYkkR~ Ckné#k@m@g Pn Cknél\kE*g Xk^kvR~ WknSkkh ‹
Cknél\kE*bZk UoHkk Pn Ckné#knÌkoakOkg Xk^kvP~ ‹‹” 46

[Hence, the body of the Guru should be Guru-

liëga, O wise ones ! The worship of the Guruliëga

should be regarded as the service of the Guru.]

Hence, just as the worship of the Áivaliëga is

performed with ‘upacäras’ (articles of worship such

Bhasma, Gandha, etc.,), in the same way thinking

that the service of the limbs of the Sadguru who is

called Guruliëga and who should be worshipped like

the Liëga, all the aspirants of Mokèa should render

‘Aëgasevä’. Thus the disciple becomes pure through

the touch of Árï Guru’s limbs, through the drinking

of the ambrosia in the form of his ‘pädodaka’ and

through the washing away of all types of sins. Thus it

is said :

“ZkQkw^k ^kl/bkYUAùkrTYk\kg ’ZkHklP AùkJFkTkYk~ ‹
PQkw^k CknébkYUAùkrP~ UkUg ’ZkHklP YkkTk^kh ‹‹
b^kkFkkZkrFk@OkçTçÉkdkkl\kPHk\kg bkRk ‹
Zkh lUWkvák@Zkvã‘’Zkk bk^krUkUwh ÉkYknFZkPv ‹‹”47

[Just as the gold gives up its impurity due to its

association with fire, so does a man give up his sins

due to his association with Árï Guru. He who with

devotion sips or applies to his body the water washing

the pair of feet of his Guru, is totally relieved from all

his sins.]

44. AùkZkvTk ̂ kkFkk YkTkbkk Fk bkv̂ kk lÇkAù@Okbkv̂ kk – service rendered through

body, speech and mind is ‘Trikaraçasevä’

45. Kri. Sä. Bhäga. 3, p. 22

46. Kri. Sä. Bhäga. 3, p. 22

47. Ca. Jñä. Kri. 2.14, 22
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Thus having been engaged in ‘Aëgasevä’, the

disciple should converse with his Guru through

pleasing and sweet words and prostrate before him

like a ‘daçàa’ (staff), because priority is given to

pleasing speech and prostration among the forms of

worship. The method of salutation is described in the

Ägamas thus :

“ÌkmYkkTklU PUb^km Fk #kkbÇkekh Anù\k#km\k^kkTk~ ‹
 AnùZkkr+OMTkYkbAùk@g lTk\\kÄkkv CknébkglTkSkkw ‹‹”48

[One may be rich, an ascetic, a scholar in áästras,

of good family and character, yet in the presence of the

Guru, one should prostrate like a staff without being

concious of the sense of shame.]

After having offered salutation in this manner,

circumambulation (pradaksiça) should also be done

by the disciple who is endowed with peaceful mind.

Through this salutation and the ‘Aëga-sevä’ of the

Sadguru, the duration of life, intelligence, fame and

power of the disciple increase. Thus it is said by

Manu :

“¢lXk^kkRTk#km\kbZk lTk’Zkg ^kpákvUbkvl^kTkh ‹
 Fk’^kkl@ PbZk ^kSkrTPv ¢kZkns^k<k Zk#kkv Wk\kYk~ ‹‹”49

[Of him who is prone to offer salutation and who

is ever engaged in rendering service to the elders, four

things increase : duration of life, knowledge, fame and

power.]

Thus an ‘aëgasevä’ of the Sadguru is decided to

bring a series of all kinds of auspiciousness.

The third Sevä is Sthänasevä. Here ‘sthäna’

means the residing place of the Sadguru. “CknéRvr^kkv ZkPh
bkkdkkP~ Pßpcg Rv^kYk†TR@Yk~” 50 (The home of the Guru is a

temple since he is the God) – in accordance with this

Ägama statement his residing place deserves firm

reverence. Hence,

“CknéZkkÇkk Rv^kZkkÇkk PmQkrZkkÇkvlP Fk lÇkSkk ‹
¢kbkkg lÇkl^kSkZkkÇkkOkkg CknéZkkÇkk Vú\kklSkAùk ‹‹” 51

[Journey to the Guru, journey to the God and

journey to a holy place are the three journeys. Among

these three journeys, the journey to the Guru is more

rewarding.]

In accordance with this Ägama statement the

more rewarding journey to the Guru must be

necessarily performed. After having gone there, the

disciple, as long as he stays there so long should

he be engaged in service there. The service such as

sweeping, washing, etc., should be rendered sincerely

at the residing place of the Guru as done in his own

house. The service so rendered in the Guru’s place is

called ‘Sthänasevä’. In the tradition of the Vïraáaivas,

the disciples who follow his direction, go to the place of

the Guru on special festive occasions and carry on the

48. Ca. Jñä. Kri. 2.33

49. Ma. Smã. 2.121

50. Ca. Jñä., Kri. 2.12

51. Ca. Jñä., Kri. 2.28
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service activity without being deceptive in matters of

money.

The fourth one is said to be ‘Sadbhävasevä’. “Xkk^kkv
YkkTkbkFkvìk’Ykk Ul@UoOkrh l#k^kkÌkZkh” (Bhäva is of the nature

of mental activity which is completely dedicated to

Áiva), as per this statement of the Äcärya, the mental

activity dedicated to Áiva is said to be Bhäva. Hence,

the faith with regard to the Guru in the form of

“Cknéh bkkdkkP~ U@Wk|ñ” (Guru is Parabrahman in actual

form), is ‘Sadbhäva’. In the spiritual plane, there is

prominence given to ‘Bhävanä’. All actions done

without ‘Bhävanä’ become fruitless. That is why

His Holiness Árï Reçukäcärya has taught about the

prominence given to ‘Bhävanä’ in the following

statement :

“Xkk^kTkkl^klcPg AùYkr Uk^kTkkRlU Uk^kTkYk~ ‹
PbYkkãk^kTkZkk Zkn‘Pg U@SkYk‰ bkYkkFk@vP~ ‹‹” 52

[The Karman guided by Bhävanä is the holiest

of the holy. Hence, one should practise the pious

observances of the Parayogin with Bhävanä.]

There are a large number of persons who render

faithful Aëgasevä and Sthänasevä through fear only

without Bhävanä. But rare, indeed, are those who

render service with good Bhävanä. Hence, the disciple

should be endowed with fear and so should he be

endowed with Bhäva.

Thus when the Guru becomes pleased with four

kinds of service, then thereafter the disciple should

pray for the favour of Dïkèä in this manner :

“Xkkv Aù\ZkkOk YkckXkkCk l#k^kekkTkYkckvRSkv ‹
¢kFkkZkr^kZkr bkYÉkkÈkg @dk Ykkg Xk^k@kvlCkOkYk~ ‹‹” 53

[O auspicious one, O the most distinguished one,

O great ocean of the knowledge of Áiva, O best among

the teachers, I have approached you. Please extend

your protection to me, who are suffering from the

illness of transmigration.]

Then the compassionate Guru, who is satisfied by

the service, discerns the signs of ‘Áaktipäta’ in the

disciple and confers Dïkèä accordingly on him as per

this instruction of the Äcärya :

“£lP #knávTk l#kaZkvOk ÉkksQkPh U@Ykkv Cknéh ‹
#k†‘PUkPg bkYkk\kkv‘Zk RmdkZkk ZkkvHkZkvRYknYk~ ‹‹” 54

[Having been requested thus by the disciple,

who is of pure mind, the Great Guru should divine

the descent of Áakti (Bhakti) in him and fix him with

Dïkèä.]

Ripening of Malas as a part of Dïkèäs

This favour of the Guru in the form of Dïkèä is not

easy to get for all, but it is easy to get for those whose

Malas are ripened and hence it is for those only who

52. Si. Ái. 16.68

53. Si. Ái. 6.9

54. Si. Ái. 6.10
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are endowed with the dawn of Áiva’s Áakti (Bhakti) in

the form of Ïávara’s favour. Hence, it is thus said :

“Ul@U‘^kYk\kk Zkv PkTkn’bkkRTkcvPn#k†‘PUkPvTk ‹
ZkkvHkZklP U@v PÅ^kv bk RmdkZkkFkkZkrYkosPbQkh ‹‹”55

This is the intention –

“Hkm^k’^kg RnhBkbk^krb^kg PlRRg Yk\kAù†\UPYk~”56 – in accordance

with this statement of the Äcärya, it is decided that

the state of Jïva is the state of being enveloped by

three Malas. It is said here that ‘Äçavamala’ consists

in the contraction of ‘Icchäáakti’, ‘Mäyïyamala is the

contraction of ‘Jñänaáakti’, and ‘Kärmamala’ is the

contraction of ‘Kriyäáakti’. Without the ripening of

these three Malas, ‘Áaktipäta’ does not occur. Here

“Yk\kkvª¶ZkkYk#Fk U‘^k#Fk Xk^kvP~ bkgbkk@Aùk@OkYk~”57 (Mala also which

is unripe and ripe, is the cause for transmigration) –

in keeping with this statement of Vyäsa, the Malas,

Äçava, etc. which happen to be the cause of

transmigration of the Jïvas in the form of birth and

death, are of two kinds as unripe (äma) and ripe

(pakva). He whose Mala is weakened by penance is

‘pakva’ and he who is opposed to that is ‘äma’. The

aspirant whose Malas are ripe is called ‘Taptatanu’

(one whose body is baked). He who is opposed to him is

‘Ataptatanu’ (one whose body is unbaked or half-

baked). He is called ‘Apakvamala’. Thus it is said :

“PUbPÈkk PTknZkrbZk bk PÈkPTknéFZkPv ‹
Ul@U‘^kkv l^kYkkvdkkZk bkkvª#TknPv l\kE*Skk@OkYk~ ‹‹
Tk Aù@kvlP PUh Uô k‰ bkkvªPÈkPTknéFZkPv ‹
¢U‘^kkvªZkg l^kYkkvdkkZk Tkk#TknPv l\kE*Skk@OkYk~ ‹‹”58

[He whose body is baked in penance is said to be

‘Taptatanu’. He is ripe for liberation and he gets ‘Liëga-

dhäraça’. He who has not formerly done penance, is

said to be ‘Ataptatanu’. He is not ripe for liberation

and does not get Liëgadhäraça.]

Hence it is that it is said by His Holiness Árï

Reçukäcärya :

“¢PÈkPTkn@ekkv ^kw ¢kYkh bkgbAùk@^ksHkPh ‹
RmdkZkk @lcPh bkkdkkÆkkÊknZkk†\\kE*Skk@OkYk~ ‹‹”59

[He who has an unbaked body is indeed ignorant.

He is immature as he has not undergone any puri-

ficatory process (Dïkèä). He who is without Dïkèä does

not get Liëgadhäraça.]

Thus it is indicated here that in the case of him

whose Malas are not ripe and for that reason who is

without the favour of Ïávara and who is not eligible

for Dïkèä, is ineligible for Liëgadhäraça which is to

be obtained through Kriyädïkèä, in the Vïraáaiva-

siddhänta. Hence, the aspirant of liberation whose

Malas are ripened obtains ‘Áaktipäta’ in the form of

the favour of Ïávara. Thus it is said by the best among

the Äcäryas :

55. Ta. pra. 15.

56. Si. Ái. 18.17.

57. Ái.Pu. 7-1.31.72.

58. Vï. Ä., Caryä., p.78.

59. Si. Ái. 6.60.
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“b^kAùYkrUl@UkAvùTk ÉkdkmOkYk\k^kkbkTkh ‹
l#k^kÉkbkkRkÄkm^kkvªZkg HkkZkPv #knáYkkTkbkh ‹‹
#knákTPhAù@Okv Hkm^kv #knáAùYkrl^kUkAùPh ‹
HkkZkPv l#k^kAùkéOZkkP~ ÉkbVnúKk Xk†‘P@w#^k@m ‹‹”60

[By virtue of the maturity of his Karman, one gets

all impressions of impurities eradicated. Such an

embodied soul becomes pure of mind due to the grace

of Áiva. There arises clear devotion pertaining to Áiva

out of the grace of Áiva in the embodied soul whose

conscience is pure as a result pure Karman.]

Thus when the Jïva (embodied soul) becomes free

from the impressions of Malas by virtue of the

ripening of his Karman effected due to the merit

earned during many lives, then the dawn of Áakti

in the form of the grace of Ïávara occurs in him. There

is three-fold opinion that Áaktipäta occurs when

knowledge arises, when there is uniformity of

Karman and when there is ripening of Malas. In that

context the Vïraáaiva Äcäryas accept the ripening of

Karman as the cause of Áaktipäta.

Áaktipäta

It should be known that the main sign of Áakti-

päta is the manifestation of Bhakti towards God.

That is why, the mutual interdependence between the

grace of Ïávara in the form of Áaktipäta and Bhakti, is

propounded here by the Äcärya thus :

“ÉkbkkRkRv^k bkk Xk†‘Ph ÉkbkkRkv Xk†‘PbkgXk^kh ‹
ZkQkw^kkEœ‡@Pkv WkmHkg WkmHkPkv ^kk ZkQkkEœ‡@h ‹‹”61

[It is through Áiva’s grace that Bhakti arises and

Áiva’s grace arises due to Bhakti, just as the seed is

born from sprouts and sprouts are born from the seed.]

This is the import here : First Bhakti generally

arises in the mind of the aspirant. When Ïávara who is

pleased with that Bhakti, confers Áaktipäta on him,

then Bhakti becomes double-fold in his mind. It is by

virtue of that Áaktipäta only that horripulation,

shaking of the body, flow of tears, etc., are found every

moment. So it is said thus :

“\kdkOkg #k†‘PUkPbZk ÉkWkkvSkkTkTRbkYXk^kh ‹
bkk ZkbYkkP~ U@Ykk #k†‘Ph ÉkWkkvSkkTkTRêlUOkm ‹‹
¢kTkTRWkkvSkZkkvs\kE*YkTPhAù@Okl^klÓùZkk ‹
ZkQkk bZkkP~ AùYU@kvYkkJFkb^k@TkvÇkkE*l^klÓùZkk ‹‹”62

[The characteristic of Áaktipäta lies in the birth of

the bliss of knowledge, because that Supreme Áakti is

of the form of the bliss of knowledge. The sign of bliss

and knowledge lies in the modification of the inner

senses such as shaking, horripulation, modification of

voice, sight and body.]

The signs of Áaktipäta

“Zkvakkg #k@ml@Okkg #k†‘Ph UP’Zkv^k lTk^kpÅkZkv ‹
Pvakkg P†\\kE*Ykkw’bkn‘Zkg Ykn‘Pkw çvakkv Xk^k†bQkPkw ‹‹

60. Si. Ái. 5.48-49.
61. Si. Ái.9.11

62. Kri. Sä. Bhä. 2, p.195.
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Xk†‘P#Fk l#k^kXk‘Pvakn Ìkák PFGkbkAvù l#k^kv ‹
.lXk\krdZkw@l^k†FGÆkwh #k†‘PUkPkv Ykck’YklXkh ‹‹
¢TknYkvZkh bkRmdkw#Fk #k†‘PUkPkTknbkk@Ph ‹‹”63

[In the case of those embodied souls in whom the

Áakti dawns for beatitude (liberation), acute eager-

ness for liberation and hatred for mundane existence

are the signs of that (Áaktipäta). Bhakti in the devotees

of Áiva is firm faith in their Lord, who is Áiva. The

great souls who have undergone Dïkèä should infer

from these continuous indications in accordance with

the Áaktipäta.]

Thus by quoting the statements of Pärameávarä-

gama and Mãgendrägama, Niââùr Nañjaçäcärya has

told about the signs of Áaktipäta and again he has told

about the ineligibility for Dïkèä in the case of those

who have no indications of Áaktipäta told above :

“ZkÇk #k†‘PTkr UlPPk PÇk #knláTkr HkkZkPv ‹
Tk l^k<k Tk l#k^kkFkk@kv Tk Ykn†‘PTkr Fk lbkáZkh ‹‹
PbYkk†\\kE*klTk bkg^kmdZk #k†‘PUkPbZk Xkol@#kh ‹
ekkTkvTk lÓùZkZkk ^kkªQk Cknéh l#kaZkg l^k#kkvSkZkvP~ ‹‹”64

[Where there is no dawn of Áakti, there purity

is not born; there is no knowledge, no practice of

Áiva’s faith, no liberation, no accomplishments. Hence,

having observed excessively the indications of Áakti-

päta, Árï Guru should purify the disciple through

knowledge and through action.]

After pondering over this it is known that he in

whose mind the rising of Bhakti occurs due to God’s

grace, is alone eligible for Dïkèä. That is why it is

said “lAùYkÇk WkcnTkkv‘PvTk Xk‘Pkh bk^kvrªlSkAùkl@Okh” (what is the use

of saying more here; all devotees are eligible).

Refutation of Varça (caste) and Äárama (order

of life) in the case of Devotees –

In the Áaivasiddhänta, Bhakti alone is tested but

not the Varça and the Äárama among those who are

pursuing the path of liberation. Hence when asked by

Árïräma thus –

“XkCk^kTk~ YkkvdkYkkCkkvrªZkg ’^kZkk bkYZkCknRkîPh ‹
PÇkklSkAùkl@Okg Wk|olc Pçk Ykv bkg#kZkkv YkckTk~ ‹‹”

[O God, this path to liberation is well presented by

you. Tell me as to who is eligible there. I have great

doubt about that.]

Lord Áiva said :

“Wk|ñdkÇkl^k#kh #koæk †bÇkZk#FkkÇkklSkAùkl@Okh ‹
Wk|ñFkk@m CkpcbQkkv ^kkªTknUTkmPkvªQk^kk lçHkh ‹‹
^kTkbQkkv ^kkª^kTkbQkkv ^kk ZklPh Uk#knUP^k|Pm ‹
WkcnTkkÇk lAùYkn‘PvTk ZkbZk Xk†‘Ph l#k^kkFkrTkv ‹‹
bk .^kkÇkklSkAùk@m bZkkÆkkTZklFkÅkh AùQkJFkTk ‹‹”65

63. Ve.Vï.Ci., 6.7-8,

64. Mã. Vï., 5.4-5. 65. Ái.Gï. 16.1-4.
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[Brähmaça, Kèatrïya, Vaiáya, Áùdra and women,

Brahmacärin or householder, Brähmaça whether

initiated or otherwise, Sanyäsin whether Vänaprastha

or not, and one who has undertaken the vow of

Päáupata, all these are eligible (for Dïkèä). What is

the use of saying more, he who is devoted to the

worship of Áiva, is alone eligible; he who has other

mentality is not so at any cost.]

Thus Lord Áiva clearly taught that eligibility is

applicable to all the devotees without any difference in

Varças (castes) and Äáramas (order of life). Here this

should be kept in mind :

“l^k#knákh ÉkkApùPk#FkvlP lçl^kSkk YkkTknakkh bYkpPkh ‹
l#k^kbkgbAùkl@Okh #knákh ÉkkApùPk £P@v YkPkh ‹‹”66

According to this teaching of His Holiness Árï

Reçukäcärya, the human society is divided into two as

Áuddha and Präkãta. Among them those Áaiva

devotees who have received Áaiva sacrament are

Áuddha and others are to be known as Präkãta. Hence

those who are Áuddha, are alone eligible for Dïkèä

which is a limb of Mokèa (liberation).

If it is objected that the human society is divided

into four as Brähmaça, etc., then how can it be said

that it is of two parts. When it is asked like this, the

Äcärya has said thus :

“^kOkkrÌkYkklRSkYkkrOkkg ^Zk^kbQkk lc lçSkk YkPk ‹
.Aùk l#k^kvTk lTksRìk Wk|ñOkk AùlQkPkªU@k ‹‹

l#k^kkv‘PSkYkrlTkík Pn l#k^kkÌkZklTkakvl^kOkkYk~ ‹
l#k^kbkgbAùk@cmTkkTkkg SkYkrh UwPkYkch bYkpPh ‹‹”67

This is the substance here : Here (in the world)

the arrangement of Varças and Äáramas is of two

types, one is ordained by Áiva and the other one is

ordained by Brahman. Áivasiddhänta alone should be

followed by those who follow the Áaiva path. In the

Áivasiddhänta, the society is spoken of as two-fold,

viz., Áuddha and Präkãta by Lord Áiva. Therein

those who are Áuddha are alone eligible for Dïkèä, but

not others. This should be understood. Hence, even

Ávapaca (cäçàäla) who is Áuddha is eligible for

Dïkèä, even a Brähmaça who is präkãta is not eligible

for Dïkèä. This is decided. Hence it is said that

“l#k^kXk†‘Pl^kcmTkbPn Wk|kñOkh #^kUFkkSkYkh”68 (the Brähmaça who

is wothout Áivabhakti is worse than Ávapaca).

“Wk|kñOkh dklÇkZkkv ^kkªlU ^kw#Zkkv ^kk #koæ .^k ^kk ‹
¢T’ZkHkkv ^kk l#k^kv Xk‘Ph l#k^k^kTYkkTZk .^k bkh ‹‹
l#k^kXk†‘PbkYkk^kv#kv ‘^k HkklP Ul@Aù\UTkk ‹
£TSkYkva^k†CTkRCSkvakn Aùkv ^kk XkvRh ÉkAùm’ZkrPv ‹‹”69

[Whether he is a Brähmaça, a Kèatriya, a Vaiáya

or a Áùdra or an outcaste, he who is a devotee of Áiva,

is as respectable as Áiva himself. Whence can there be

any idea of castes when the devotion of Áiva has

pervaded him? When the sticks (of various kinds) are

66. Si. Ái. 10.34.

67. Si. Ái. 10. 35-36.

68. Brä. Sù., Bhùmikä, p.29.

69. Si. Ái. 11.54-55.
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burnt in fire, what difference can be pointed out

among them?]

Thus Árï Reçukäcärya also denies the difference

in castes among the devotees of Áiva. The same is told

in the Makuâägama :

“lçHkkvªlU YkkZkm ’ZkkHZkbPn Y\kvFGkv Ck|kòkv òYkkZkAùh ‹
bk lÉkZkbPn Ykcv#kbZk FkPn^kvrRkv Tk Rk†YXkAùh ‹‹
Wk|kñOkvTk ApùPg UkUg #koævOk bknApùPg ApùPYk~ ‹
zAù PÇk Aùk@Okg HkklPSkrYkkrSkYkvrakn #kbZkPv ‹‹”70

[Even a Brähmaça who is a cheat should be

abandoned, but a low-caste who is honest should be

accepted. He who has studied four Vedas (Caturveda)

is dear to Maheávara, but not so if he is deceitful. Áin

is commited by a Áùdra. Is it that caste is spoken as

the cause for merit (dharma) and demerit (adharma)?]

By such and other statements the arrangement of

caste and order of life are denied in Áivadïkèä.

Hence, in the Vïraáaiva-siddhänta which is on

the lines of Áaiva-siddhänta, the arrangement of

caste done by Pitämaha is discarded and Áiva-dïkèä

is prescribed after having tested the devotees of Áiva

in accordance with arrangement of caste and order of

life as taught by Áiva.

Test of the disciple

“CknébPn b^kklÌkPg l#kaZkg U@mdkvçakrYkvAùAùYk~ ‹
Wk|ñOkg dklÇkZkg ^kw#Zkg lçlÇk^kakrAùYkv^k ^kk ‹‹

ÉkkOkæ^ZkÉkRkTkk<w@kRv#kw#Fk bkYkkbkYkwh ‹
¤ÅkYkkg#FkkSkYkv Apù’^kk TkmFkkTknÅkYk AùYkrlOk ‹‹
¢kApùìkbPklMPk ^kk Zkv l^kakkRg Tkw^k ZkkT’ZklU ‹
Pv ZkkvCZkkh bkPPg #knákh l#k^kbkgbAùk@AùYkrlOk ‹‹”71

[Árï Guru should test the disciple who is under his

care for one year and a Brähmaça, Kèatriya or Vaiáya

for two to three years. He should test them through

orders that are uniform or not uniform and that are

consisting of dedication of his (the disciple’s) life,

material wealth, etc., by employing those of higher

caste in inferior actions and those of the lower caste in

superior actions. Those who when dragged or beaten

do not at all get dejected, are fit and ever pure in the

actions connected with sacrament of Áiva dïkèä ?]

Thus according to this Ägama statement, the

disciple who comes for Dïkèä should be tested well and

the sacrament of Dïkèä which removes the snares of

Malas and which gives the knowledge of Áiva, is done

to those only who are successful in that test.

The Nature of Dïkèä and Its Types

There in the Vïraáaiva-siddhänta, since the eligi-

bility for receiving (enquiring into) the knowledge of

Brahman is admitted only in the case of those who

have undergone Áivadïkèä consisting in the Liëga-

dhäraça obtained through the compassionate grace of

the Árï Guru determined by Áaktipäta, etc., the

70. Tantra. Tï.Bhä.9, Ä.15, p.255. 71. Ca. Jñä., Kri. 2.76-78
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nature of Dïkèä and its types are told in the Áästras

such as Ägamas, etc. Accordingly it is told here :

“RmZkPv l\kE*bkYWkTSkh dkmZkPv Fk Yk\kÇkZkYk~ ‹
RmZkPv dkmZkPv ZkbYkkP~ bkk RmdkvlP lTkCk<Pv ‹‹”72

“RmZkPv Fk l#k^kekkTkg dkmZkPv Uk#kWkTSkTkYk~ ‹
ZkbYkkRPh bkYkkBZkkPk RmdkvPmZkg l^kUdkOkwh ‹‹”73

[The relation of the Liëga is given (Dä-däne, Dï)

and the three Malas are exhausted (Kèi-Kèaye, Kèä) –

thus that by which something is given and by which

something is exhausted, is said to be Dïkèä.]

[That by which Áivajñäna is given and by which

the bondage of snares is exhausted, is called Dïkèä by

the learned.]

Thus the definition of Dïkèä is presented in the

Käraçägama and Árï Áiddhäntaáikhämaçi. Here its

meaning is : In the word ‘Dïkèä’ there are two roots

as ‘dä-däne’ and ‘kèi-kèaye’. Through the meaning

of the root ‘dä-däne’, the meaning taken is that

‘the knowledge of Áiva, i.e., the knowledge of the

Mahäliëga designated as Paraáiva-Parabrahman, is

given’. Through the meaning of the root ‘Kèi-kèaye’,

the meaning taken is that ‘the bondages of snares, i.e.,

the three Malas, Äçava, etc., are exhausted.’ The

Áakti which is of the nature of Jñäna and Kriyä, is

called Dïkèä. This sacrament which is extra-ordinary

should be obtained through the compassionate grace

of the Guru. It is through this sacrament that the

three Malas called Äçava, Mäyïya and Kärmika

residing respectively in the three bodies, Käraça,

Sùkèma and Sthùla, which are also called Yogäëga,

Bhogäëga and Tyägaëga, are removed and the three

Liëgas called Bhävaliëga, Präçaliëga and Ièâaliëga

are obtained. It is said in Candrajñänägama thus :

“PTknÇkZkCkPkTkklRYk\kÇkZklYkRg Cknéh ‹
RmdkkÇkZkvOkk lTkRrCS^kk l\kE*ÇkZkYknUklR#kvP~ ‹‹”74

[Árï Guru should burn the triad of Malas residing

in the three bodies through the triad of Dïkèäs and

should establish the triad of Liëgas.]

Thus since the sacrament which removes the

triad of Malas is of three types, the triad of Dïkèäs is

accepted. Thus it is said in an Ägama :

“bkk Rmdkk U@Ykk #kw^km lÇkSkk Xk^klP lTkYkr\kk ‹
.Aùk ^kvSkk†’YkAùk bkkdkkRTZkk YkTÇkk†’YkAùk YkPk ‹
lÓùZkk†’YkAùk U@k AùklFkRv^kYkv^k lÇkSkk Xk^kvP~ ‹‹”75

[That excellent Áivadïkèä, which is free from

Malas, is threefold. One is actually of the form of

Vedhä, the other one is of the form of Mantra and yet

72. Kä.Ä. Kri.1-12.

73. Si. Ái. 6.11.

74. Ca.Jñä., Kri., 3.47; this is quoted by Magge Mäyideva in

his Anubhava sùtra, with ‘.... Ykbkkw Cknéh’ instead of ‘....lYkRg
Cknéh’ in the second päda and ‘...¤UklR#kP~’ instead of

...¤UklR#kvP~, vide A.Sù., 5.52

75. Kä.Ä. Kri.1.13
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another is of the form of Kriyä. In this way only, it is of

three types.]

The nature of those is discussed here in their due

order.

1. Vedhädïkèä

“ cbPYkbPAùbkgZkkvCkkR~ Rpìv^kvrSkvlP Aùm’ZkrPv ” 76 [penetration

through the association of the palm (of the Guru) with

the cerebrum (of the disciple) and through the sight,

is called Vedhä], as per this Ägama statement, the

special sacrament which awakens the knowledge of

the nature of Áiva-conscience in the mind of the

disciple through the fixing of the Guru’s divine sight

on him and through the association of the Guru’s palm

with his cerebrum, is said to be Vedhädïkèä. This is

told by the Äcärya (Árï Reçuka) as :

“Ckn@kv@k\kkvAùYkkÇkvOk cbPYkbPAùZkkvCkPh ‹
Zkh l#k^kk’^kbkYkk^kv#kkv ^kvSkkRmdkvlP bkk YkPk ‹‹”77

[The penetration of the Áaiva consciousness by

the mere sight of the Guru and by the association of

the Guru’s palm on the cerebrum of the disciple is

known as Vedhädïkèä.]

Through this Dïkèä, the Äçavamala of the disciple

(residing in his Käraça-áarïra) is removed and the

consciousness in the form of ‘I am Áiva’ dawns. This

consciousness that ‘I am Áiva’ is itself called Bhäva-

liëga. Thus when the Äçavamala is removed through

Vedhädïkèä, there is the attainment of coelescence in

the form of the mixing between Áiva and Jïva. Hence

this pure embodied soul, which is endowed with the

Bhävaliëga in the form of the consciousness as ‘I am

Áiva’ through Vedhädïkèä, is called as ‘Yogäëga’ in

this (Vïraáaiva) Siddhänta. That is why Mäyideva

also teaches that there is Bhävaliëgadhäraça in the

Yogäëga through Vedhädïkèä, by saying thus :

“bkgZknZkkvHk lÇkSkkXkoPg U@k RmdkkWk\kvTk Pn ‹
ZkkvCkkE*v Xkk^kl\kE*g Pn ^kvSkkRmdkkWk\kvTk ^kw ‹‹”78

[Árï Guru associates three Liëgas in the three

bodies of the disciple through three kinds of Dïkèä. He

associates the Bhävaliëga with Yogäëga by the power

of the Vedhädïkèä.]

This Vedhädïkèä has seven kinds of teachings.

The seven teachings as a part of Vedhädïkèä

There in the Käraçägama the seven teachings as

a part of the Vedhädïkèä called Samayadïkèä, Niå-

saìsäradïkèä, Nirväçadïkèä, Tattvadïkèä, Ädhyätma-

dïkèä, Tattvaviáodhanadïkèä and Tattvabodhadïkèä,

are told (enumerated). The nature of those are told

according to that Ägama only.

(1) Samayopadeáa : “bkYkZkh #kUQkkFkk@Aùk\klbkákTP-
bkgl^kRh”79 (Samaya means oath, practice, time, doctrine

76. Kä.Ä. Kri.1.14

77. Si. Ái. 6.13

78. Ä.Sù., 5.57.

79. Amara., 3.304.
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(siddhänta) and consciousness, as per this state-

ment of Amarasiìha, the word ‘Samaya’ has many

meanings, of which the meaning of ‘Áiddhänta’ is

intended here. While giving Vedhädïkèä, Árï Guru

resolves (saëkalpya) to do the sacrament of ‘Samaya’,

sanctifies his right palm by muttering the Èaàakèara-

mahämantra six times and places it on the cerebrum

of the disciple thinking that it is ‘Áivahasta.’ Then

looking at the disciple with his sight full of compassion

and muttering the Mantra “¢Zkg Ykv cbPkv XkCk^kkTk~”,80 he

teaches saying :

“lc’^kk WkTSknHkTkv ÉkmzP Pkg Xk‘Pvakn †bQk@kg Anùé ‹
.^kg bkYkZkYkklR#Zk ååååå ‹‹”81

[Setting aside your attachment to your relatives,

you should firmly love the Áivabhaktas, thus he

should ordain the Samaya...]

Whatever love that was directed towards the

relatives before the sacrament of Dïkèä that should

be directed at Áivabhaktas; this is the ‘Samaya’,

i.e., ‘Áiddhänta’. Such ‘Samayopadeáa’ is called as

Samayadïkèä.

(2) Niåsaìsäropadeáa : ‘Saìsära’ consists in

the usage pertaining to the body, senses, etc., done

with the notion that they are ‘mine’. Those who are in

‘Saìsära’, are busy with consoling the body, etc. The

teaching of the ‘upacära’ in the form of the worship of

God discarding such mundane ‘upacära’, is said to be

‘Niåsaìsäradïkèä’. So it is said :

“.... lTkhbkgbkk@kg lTkWkkvSkZkvP~ ‹
Rvcv†TæZkklRbkgbkk@g Ul@î’Zk bkRk YkYk ‹‹
UoHkkvUFkk@h bkgbkk@ £lP Xkk^kZk FkvPlbk ‹
£’ZkklR#Zk Fk åååå ‹‹”82

[.... Niåsaìsära should be taught. The ‘Saìsära’

pertaining to the body, senses, etc., should be discarded

and custom of my (Áiva’s) worship should be deemed

in mind as ‘Saìsära’; thus he should be taught...]

(3) Nirväçopadeáa : ‘Nirväça’ means liberation.

“YkTk .^k YkTknaZkkOkkg Aùk@Okg”83 (mind is the cause for both

bondage and liberation of men); according to this

statement, when the mind is attached to the objects of

senses, there is ‘Saìsära’ and when it is drawn back,

there is ‘Nirväça’. Hence, “do not send your mind to

Third Chapter264 265

80. Àg. 10.60.12. “¢Çk XkCk^kFGWRvTk U@Ykl#k^k .^kkvFZkPvä ‘¢QkwTkg XkCk^kTPg
éæg AnùYkk@h UÉkFG ’ £’ZkklRÌknlPaknä ‘£lP bkgbPoZkYkkTkbPn XkCk^kkTk~ ^kpakXkS^kHkh’
£lP cl@^kg#kklRakn Fk l#k^kv P’URÉkZkkvCkkP~ ‹ .^kg FkkªZkg XkCk^kkTk~ l\kE*êUh
l#k^khä Ykv cbPh cbPCkPhä Ykv Yk’bkYWkTSkmä ¢Zkg l#k^kkv XkCk^kÅk@h £’ZkQkrh ‹”
It is pointed out here that the term ‘Bhagavat’ is appli-

cable to Paramaáiva alone. Kalägnirudropanièad and

Harivaísa which put ‘Bhagaväntam’ and ‘Rudram’ or

‘Kälagnirudra’ or Bhagavän and Vãèabhadhvaja in the

same case-relation. Hence, ‘ayam me Bhagavän’ means

Áiva in the form of Liëga. He is called ‘Me hastaå’, i.e., as

one who resides on my palm. He is related to me; the Áiva

(Liëga) is the highest wealth.

81. Kä.Ä.Kri. 1.101

82. Kä.Ä. Kri. 1.101-102.

83. Brä.Bi.2.
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Saìsära; stop it with efforts”, this type of teaching is

itself ‘Nirväçadïkèä’. So it is said :

“.... R<kÃk Rmdkkg lTk^kkrOkbkglekPkYk~ ‹
Yk\kÇkZkbkYknãoPv PkUÇkZkXkZkkAnù\kv ‹‹
Rn@TPv RnXkr^kkvUkTPv YkTkkv Tk Anùé Zk’TkPh ‹
£lP lTk^kkrOkYkklR#Zk åååå‹‹”84

[... Nirväçadikèä should be given. With efforts

do not have any inclination towards the evil birth,

which has a disastrous end and which is filled with

three afflictions arising from the three Malas; thus

Nirväça should be taught...]

(4) Tattvopadeáa : “¢Tkk@kvlUPg êUg PÅ^kYk~” (that origi-

nal form which is not super-imposed is the ‘Tattva’), as

per this statement, it is accepted in the Vïraáaiva-

siddhänta that the ‘Liëgatattva’ which happens to be

the cause of creation, protection and annihilation of

the world. A portion of that only is the ‘Aëgatattva’.

The teaching about the mutual coalescence of the

Liëga and Aëga which are separate from beginning-

less times, is itself the ‘Tattvadïkèä’. So it is said :

“... R<kP~ PÅ^kklXkSkklZkTkmYk~ ‹
l\kE*kE*PÅ^kv l^kekkZk l\kE*bkkZknHZk^kkTk~ Xk^k ‹
¤UlR#Zkw^kg åååååå ‹‹”85

[........ Tattvadïkèä should be given. “Know the

Liëgatattva and the Aëgatattva and get yourself one

with the Liëgatattva.......]

(5) Ädhyätmopadeáa : In the Vïraáaiva-

siddhänta, the worship of the Áivaliëga is known to be

performed by all the aspirants of Mokèa. It is the life of

him only, who has the Liëga as his life-principle by

assuming mutual coalescence in such a manner as his

präças (five life-principles) are in that Liëga which is

worshipped and that Liëga is in his life-principles, is

‘Ädhyätmika’. This type of teaching ‘Ädhyätma’ is

itself ‘Ädhyätmadïkèä’. So it is said in the Ägama :

“.... ¢Qk Fk R<kRSZkk’YkbkglekPkYk~ ‹
ÉkkOkv l\kE*g ÉklPík¶Zk l\kE*v ÉkkOkg lTkSkkZk Fk ‹‹
l\kE*g lTk@mdkYkkOkh bkTk~ l\kE*ÉkkOkm bkRk Xk^k ‹
¢klR#Zkw^kg åååååå ‹‹”86

[..... Then he (Guru) should grant the Dïkèä called

Ädhyätma. ‘After infusing your Liëga in your life-

principle and placing your life-principle in your Liëga

and looking at the Liëga may you become one with

Liëga as your life-principle.’ This is how the disciple

should be ordained.]

(6) Tattvasaìáodhanopadeáa : In the Vïra-

áaiva-siddhänta, whatever is the eatable, lickable,

suckable, etc., all that which is to be enjoyed, is known

to be taken in the form of ‘prasäda’ (token of grace)

after offering it to the Áivaliëga. “Even in a more

special manner, offer those objects of the senses which

are Gandha (odour), Rasa (taste), Rùpa (form), Sparáa

(touch), Áabda (sound), and Tãpti (satisfaction) to the

86. Kä.Ä., Kri. 1.104-105.
84. Kä.Ä. Kri.1.102-103.

85. Kä.Ä., Kri. 1.103-104.
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six Liëgas and partake them as the prasäda”. Thus

the Guru teaches. For the purpose of this kind of

partaking of Prasäda, the six Liëgas which are called

Äcäraliëga, Guruliëga, Áivaliëga, Jaëgama(cara)-

liëga, Prasädaliëga and Mahäliëga are in order

assumed in the six graspers of objects, viz., Ghräça

(nose), Jiåvä (tongue), Cakèus (eyes), Carma (skin),

Árotra (ears) and Manas (mind) and those respective

objects of senses are offered to the respective Liëgas

residing in these respective senses. This kind of secret

teaching which is said to be Tattvaáodhanopadeáa is

‘Tattvasaìáodhanadikèä’. So it is said in the Ägama.

“... PPkv R<kP~ PÅ^kbkg#kkvSkTkk†’YkAùkYk~ ‹
#kWRkRmTk~ l^kakZkkTk~ bk^kk‰bPÅklR†TæZkCkkvFk@kTk~ ‹‹
¢kFkk@l\kE*YknBZkvXZkh akM~l\kE*vXZkh bkYkUrZkTk~ ‹
^kPrb^k #knáSkmsTk’Zkg ÉkZkPkvªlU lHkPv†TæZkh ‹‹
¤UlR#Zkw^kYklU Fk ååååå ‹‹”87

“... Then the Dïkèä of the form of Tattvasaìáo-

dhana should be given. ‘Offering all the objects coming

in the purview of the respective senses to the six

Liëgas beginning with Äcäraliëga, may you remain

ever pure in thinking, disciplined with the senses

conquered.’ Thus the teaching should be given.”

(7) Tattvopadeáa : Tattvopadeáa consists in

the teaching of union between Áiva and Jïva. That is

here called ‘Liëgäëgasämarasya’ (coalescence between

Liëga and Aëga). Árï Guru teaches it through the

Mahäväkya ‘Tat Tvam Asi’. Having been thus taught

(by the Guru), the aspirant incessently remains

cherishing in mind that ‘I am That’. This type of

teaching which reveals the coalescence between Liëga

and Aëga is called Tattvopadeáa or Tattvopadeáa-

dïkèä. So it is said in the Ägama :

“.......R<kÅkÅ^kkvURvl#kTkmYk~ ‹‹
bklÃk’bknBklTkHkkAùk@g l\kE*g ZkR~Wk|ñbkglekPYk~ ‹
PRlbk ’^kYknUkb^kkPbPRv^kkclYklP Sk|n̂ kYk~ ‹‹
^kvSkkBZkZkk RmdkZkw^kg l#kaZkYkklR#Zk Rvl#kAùh ‹”88

[..... Árï Guru should grant Tattvopadeáadïkèä.

‘That Liëga which has Sat, Cit, Sukha as its own

form and which is designated as Brahman, is your

self; that you should worship that thinking that you

are certainly that itself.’ Thus the Guru should ordain

the disciple with the Dïkèä called Vedhä.]

Thus there are sub-Dïkèäs in the Vedhädïkèä,

which are of the nature seven kinds of teachings. This

Dïkèä is fruitful in the case of those aspirants who are

endowed with acute ‘Áaktipäta’.

2. Mantra Dïkèä

“CknéOkkvRml@Pk AùOkvr bkk lc YkTÇkk†’YkAùk Xk^kvP~”89 [that which

is whispered in the (right) ear (of the disciple) by

the Guru is the Dïkèä of the type of Mantra Dïkèä],

88. Kä.Ä. Kri.1.107-108.

89. Kä.Ä.Kri. 1.1487. Kä.Ä. Kri. 1.105-107.
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“YkkTÇkm RmdkvlP bkk Ékkv‘Pk YkTÇkYkkÇkkvURvl#kTkm”90 (that which is

consisting of mere whispering of the Mantra is the

Mantra-dïkèä), as per these and other statements that

(Dïkèä) which is consisting in the whispering of the

‘Pañcäkèara-mahämantra’ in the right ear of the

disciple in such a way as it remains a secret (to others),

is Mantra-dïkèä, which has realisation (manana –

man) and protection (träça – tra) as its special

feature [mananät träyate or Mananaì träçaì ca

ubhayoå samähäraå mantraå]. Áiva is, indeed, of the

nature of Pañcäkèaramantra; hence, in accordance

with the ordination of the Guru, through the reali-

sation of the significance of that Mantra by its

repetition again and again with prior performance of

‘Präçäyäma’, the Mäyïyamala which is in the form

infatuation (moha) and which creates difference,

residing in the ‘Sùkèmaáarïra’, i.e., in the mind, is

reverted. Further, through this Dïkèä, the enlighten-

ment in form of “I am ‘cit’ in form”, arises. This itself

is called ‘cidahantä’ (I-ness in the form of cit, intelli-

gence, awareness), is spoken as ‘Präçaliëga’. Thus

that ‘Dïkèä’ which removes the Mäyïyamala and

which awakens Präçaliëga, is designated as Mantra-

dïkèä. The aspirant who is endowed with this kind of

Dïkèä, experiences all objects of experience only after

offering them to Paraáiva. Hence this aspirant is

designated as ‘Bhogäëga’. That is why having said

that “YkTÇkRmdkkWk\kvTkw^k XkkvCkkE*v ÉkkOkl\kE*AùYk~ ‹‹”91 [by virtue of

the Mantra-dïkèä alone Präçaliëga is (established)

in the Bhogäëga], Áivayogin Mäyideva has taught

that the Präçaliëga is installed in the Sùkèmaáarïra

through Mantra-dïkèä.

Seven Teachings Coming as a part of Mantra-

dïkèä

In the Mantradïkèä also, there are seven teachings

called Cittaikägradïkèä, Dãàhavratadïkèä, Pañcen-

driyärpaçadïkèä, Ahiìsädïkèä, Liëganièâhädïkèä,

Liëgamanolayadïkèä and Sadyomuktidïkèä. Their

nature is discussed here in order, according to the

doctrine of Ägamas.

(1) Cittaikägratä : Fickleness is the natural

feature of the mind. Due to that fickleness of mind,

concentration on one God is not possible in the case of

an aspirant. Hence, Árï Guru propounds the greatness

of concentration of mind and ordains the concen-

tration of mind to the disciple. So it is said :

“£ìl\kE*kP~ U@g ^kbPn l#kaZk ’^kg Tkk^k\kkvAùZk ‹
£’ZkvAùkCk|YkzP RÅ^kk ååååå ‹‹”92

[O disciple, do not look at anything other than

the Ièâaliëga; thus the Guru should prescribe concen-

tration of mind ....]

(2) Dãàhavrata : “ÌkvZkkglbk Wkcnl^kDkÀklTk” (Good things

are beset with many obstacles), as per this statement,

90. Si. Ái. 6.14.

91. Ä. Sù. 5.58. 92. Kä.Ä.Kri. 1.112
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when in the vows (vratas) undertaken by a devotee of

Áiva, sufferings due to obstacles occur, there is the

likelihood of their deprivation (discardance). If the

aspirant is of firm mind, he will never discard the

vow undertaken even when he is obstructed again

and again by obstacles. Thus the pursuance of the

undertaken vow until the fall of one’s body without

any kind of drawback, is said be ‘Dãàhavrata’. This

kind of teaching of Dãàhavrata is Dãàhavratadïkèä.

So it is said :

“....Rmdkkg R<kR~ RpN^k|PkYk~ ‹‹
#k@m@UkPUZkrTPg Tk Hkcmlc ^k|PkTZklU ‹
RpN^k|PklYklP Ékkv‘’^kk ååååå ‹‹”93

[....... The Dïkèä called Dãàhavrata should be

granted. ‘Do not discard the vows until the fall of your

body’, this teaching is Dãàhavratopadeáa.]

(3) Pañcendriyärpaça : The five sensory organs

and the five motor organs normally proceed to their

respective objects. Dedication of those to the Bhagavän

by preventing them from proceeding towards their

objects, is called ‘Pañcendriyärpaça’. Just as the wife

who is faithful to her husband, dedicate herself to her

husband with her sensory organs and motor organs,

in the same way that teaching of the Guru to the

Vïraáaiva disciple to the effect that he should assume

one’s own dear God as his husband and ever render

service to him with his body, senses and mind, is

designated as ‘Pañcendriyärpaçadïkèä’. So it is said :

“.... R<kP~ UJFkv†TæZkkUrOkkYk~ ‹
bk’Zkcg Yk’UlPs\kE*lYklP lTk†#Fk’Zk FkvPlbk ‹‹
PRk PTknYkTkkvXkk^kklTkìklRXZkh bkYkUrZk ‹
£’ZkklR#Zk åååååå ‹‹”94

[..... The Guru should grant Pañcendriyärpaça-

dïkèä, by ordaining that you should dedicate your

body and mental concepts to the Ièâa, etc., (Ièâaliëga,

Präçaliëga and Bhävaliëga) deciding in mind that

‘I am the Sati and Liëga is my husband’.]

(4) Ahiìsä : There in the Yogaáästra, His

Holiness Vyäsa the author of the Bhäèya has given the

definition of Ahiìsä as “PÇkkzcbkk bk^krQkk bk^krRk bk^krXkoPk-
TkkYkTklXkækvch”95 (the absence of cruelty towards all beings

by all means and at all times, is Ahiìsä). It is

necessary to have the notion that everything is like

me in order to maintain such ‘Ahiìsä’. Hence it is that

the Vïraáaiva Äcäryas have said :

“.... PPkv R<kRzcbkkbkglekPkg Cknéh ‹‹
bk^kkrOkmYkklTk XkoPkTZkk’Yk^kP~ Ul@Xkk^kZkTk~ ‹
Ykk zcbkméUklR#Zk ååååå ‹‹”96

[...... Then the Guru should give the Dïkèä called

Ahiìsä by teaching ‘do not injure considering all

these beings are like yourself’.]

93. Kä.Ä.Kri. 1-112-113.

94. Kä.Ä.Kri. 1.113-114.

95. Yo.Sù.Bhä. 2.30

96. Kä.Ä.Kri. 1.114-115.
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In accordance with this Ägama statement the

Guru teaches the disciple that he should consider all

the being like himself. This very teaching is called

Ahiìsädïkèä.

(5) Liëganièâhä : Paraáivabrahman who happens

to be the cause of absorption and emergence of the

world seen all around and who is without beginning

and end, is designated as the Liëga. The hard and fast

devotion found towards such a Liëga, is said to be

Liëganièâhä. So it is said :

“..... l\kE*lTkíkYknUklR#kvP~ ‹‹
¢klRYkSZkkTP@lcPg l\kE*g ZkR~ Wk|ñbkglekPYk~ ‹
PlÆkíkv Xk^k bkR~Wkná £’ZknUklR#Zk ÌkmCknéh ‹‹
RmdkkYknUklR#kvP~ ååååå ‹‹”97

[...... Árï Guru should teach Liëganièâhä. He

should confer the Dïkèä by ordaining that ‘O one of

good thoughts, may you be firmly devoted to the Liëga

which is named Brahman and which is without the

beginning, middle and end’.]

(6) Liëgamanolaya : The mind is indeed, by

nature fickle and characterised by resolve and

indecision. The teaching of absorbing this kind of

mind in the Mahäliëga which is worthy of worship, is

said to be ‘Liëgamanolayadïkèä’. So it is said :

“...... XkoZkkv l\kE*êUYkTkkv\kZkkYk~ ‹‹

l\kE*êUYkTknSZkkZkÆkYkTkbAù†#Fk@g Xk^k ‹
£’ZkklR#Zk UnTkRr<kP~ åååååå ‹‹”98

[...... Again the Guru should give Manolaya to the

disciple by ordaining that ‘may you be for long mind-

less (without consciousness of mind) on meditating on

the form of the Liëga’.]

(7) Sadyomukti : The last teaching of the

Mantradïkèä is called ‘Sadyomukti’ (instantaneous

liberation). “YkRn‘PkQkvr †bQk@YklPh Ék^kPrb^k l^kbkg#kZkh”99 (having

firm faith in the meaning of my saying, proceed without

doubt), as per this statement of the Ägama, Árï Guru

should teach the nature of Jïvanmukti (liberation

while living) and should make the mind of the disciple

firmly fixed in that only. The state of Jïvanmukti is

attained naturally as if it were inborn by the aspirant

who proceeds along without doubt on the teaching of

the Guru. Thus this is the Mantradïkèä endowed with

seven teachings.

3. Kriyädïkèä

Now the Kriyädïkèä has come in the sequence,

and its sub-varieties are presented according to the

Áästra. “AnùOMYkOMl\kAùkvUvPk lÓùZkkRmdkk lÓùZkkvÅk@k”100 (Kriyädïkèä

has the predominance of rites with the preparation

97. Kä.Ä.Kri. 1.115-116.

98. Kä.Ä.Kri. 1.116-117.

99. Kä.Ä.Kri. 1.118.

100. Si. Ái. 6.14
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of circular diagrams for placing pots, etc.), as per this

statement of the Äcärya –Reçukäcärya–, the Dïkèä

which is preceded by the installation of the deity of

ceremonial tent and which has predominance of

rites, is designated as Kriyädïkèä. It is only those

Gurus,101 who hail from the Maâhasthala coming in

the tradition, who are placed with ‘paââäbhièeka’

(holy oblution) in the position of the Äcärya and

who have been following the tradition of the five

Äcäryas named Revaçasiddha, Maruúasiddha, Eko-

rämärädhya, Paçàitärädhya and Viávärädhya, that

grant Dïkèä. In some auspicious moment a ceremonial

small tent is erected in a sacred place such as a

Maâha (monastery), a Mandira (temple), etc., and in

the middle of it the five Kalaáas (pots) should be

placed symbolising the aforesaid five Äcäryas. Then

the respective Äcäryas are invited in them. Keeping

them as the witness the disciple should be sprinkled

with the water of the pots three times. In order to

convert the body made up of flesh into one made up

of Mantra, the Guru should mutter the great Áiva-

pañcäkèaramantra in his (disciple’s) right ear secretly

in the sense that in such a way as it does not come

within the range of other’s ears. Further, at that time

only, they (the Gurus) tell about the form of that

Mantra, the metre, the seer who mentally had the

vision of that Mantra, the deity and the presiding

deity of that, Karanyäsa and Aëganyäsa (assignment

of the parts of the hand and those of the body to the

different deities with due Mantras) in the context of

that Mantra.102

Thus having consecrated the body of the disciple

through the teaching of the Mantra, the Guru should

take a thumb-sized Liëga which is prepared in accor-

dance with the prescription of pañcasùtra (measure-

ment)102a and which is made up of stone or ‘narma-

däbäça’ (special specis of stone) and should remove

its nature of being a stone through the procedures

‘jalädhiväsa’ (merging in water), ‘dhänyädhiväsa’

(covering with grain) and through ablutions with

‘pañcagavya’ (dkm@g RlSk PQkk FkkHZkg YkoÇkg CkkvYkZkYkv^k Fk – cow’s

milk, curds, ghee, urine and dung) and ‘pañcämãta’

(RnCSkg Fk #kAùr@k Fkw^k DkpPg RlSk PQkk YkSkn – milk, sugar, ghee, curd

and honey) to the accompaniment of the ‘Mùlapañcä-

kèaramantra’ (the Pañcäkèaramantra without any

bïjäkèaras such as ókgä ó{ä etc.). Into that Áivaliëga

which is so sanctified, they should infuse the ‘life-

principle’ (präça) through the association with the

‘Áivakalä’ [the spark of consciousness (caitanya) drawn

from the cerebra of the disciple with the sanctified

palm of the Guru]. Then they place the Liëga on the

palm of the disciple and teach saying :

“ÉkkOk^kák@OkmZkg P’ÉkkOkl\kE*lYkRg P^k ‹
AùRklFkP~ AnùÇklFkçklU Tk l^kZkkvHkZk RvcPh ‹‹

101. Kri.Sä.Bhä.3, p.133

102.   Si. Ái. 6.19-20,

102a. UJFkbkoÇkYk~ _ l\kE*̂ kpÅkbkYkg UmLg RmDk‰ l^kbPk@Ykv̂ k Fk ‹ PRSk‰ CkkvYknBkg l^k<k-
lR’ZkvP†\\kE*\kdkOkYk~ ‹‹ (circumference of the vãtta = pïâha =

length = width – all equal, half of that length is Gomukha).
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ZklR ÉkYkkRkP~ UlPPv l\kE*v RvckTYkcmP\kv ‹
ÉkkOkkTk~ l^kYknJFk bkcbkk ÉkkÈkZkv YkkvdkbkYURh ‹‹”103

[It (the Liëga) should be borne as the very life of

yours. It is your life-principle in the form of the Liëga

(Präçaliëga). At any time and at any place you should

not separate it from your body. If out of inadvertence

the Liëga falls from the body to the ground, you

should immediately give up your life to attain the

wealth of liberation.]

Thus the Áivaliëga obtained through Kriyädïkèä

is designated as the Ièâaliëga. The main aim of this

Kriyädïkèä is the granting of the Ièâaliëga (by the

Guru). It is said in an Ägama thus : “l#kaZkUklOkP\kv RÅkk Zkk
Rmdkk bkk lÓùZkk YkPk”104

[The placing of the Liëga on the palm of the

disciple’s hand is the Dïkèä called Kriyä (dïkèä)]. By

virtue of this Dïkèä Kärmamala, i.e., the impression of

the auspicious and the inauspicious, is reverted.

Seven sacraments as a part of Kriyädïkèä

“¢kekkvUYkk Fk Aù\k#kklXkakvAùkBZkk PPh U@Yk~ ‹
b^k†bPAùk@kvcOkg XkolPUÙYkkZkÅkYkv^k Fk ‹‹
b^kkZkÅklYklP bkÈkwPkh lÓùZkkRmdkkTP@k YkPkh ‹‹”105

In accordance with this statement of an Ägama,

the seven sacraments that come in the Kriyädïkèä

also are: Äjñädïkèä, Upamädïkèä, Kalaáäbhièekadïkèä,

Svastikärohaçadïkèä, Bhùtipaââadïkèä, Äyattadïkèä

and Sväyattadïkèä. The nature of these is told in order

here :

(1) Äjñädïkèä

“Ul@’ZkHZk bkRkFkk@g Ykk ^kPrb^k bk^krRk ‹
£’ZkkekkRmdkZkkªªlR#Zk PPb’^kv^kg ^kRvR~ Cknéh ‹‹”106

[Do not always proceed without ‘Sadäcära’– having

taught this through Äjñädïkèä, the Guru should say

like this.]

As per this Ägama statement, Árï Guru first of all

properly teaches the disciple who has come to receive

the Dïkèä the Vïraáaiva ‘Sadäcära’ and the nature of

ten types of Dharma such as Ahiìsä, etc.107 Then he

ordains that the disciple should proceed along the

path taught throughout his life. This very ordination

of the Sadguru is itself called Äjñädïkèä.

(2) Upamädïkèä

“Un@kPTkApùPkFkk@bkRp#kg Anùs^klP bVnúKYk~ ‹
¤UYkkRmdkZkkªªlR#Zk l#kaZkUkUkUTknÅkZkv ‹
ÉkkOkkTkkZkYZk l^klSk^k’UJFkCk^ZkklTk bkkSkZkvP~ ‹‹”108

103. Si. Ái. 6.25-26.

104. Kä.Ä.Kri.1.14.

105. Kä.Ä.Kri.1.43.

106. Kä.Ä.Kri. 1.45

107. ¢zcbkk bk’ZkYk~ ¢bPvZkg Wk|ñFkZk‰ RZkk dkYkk ‹
RkTkg UoHkk HkUkv SZkkTklYklP SkYkrbZk bkgCk|ch ‹‹ (Si. Ái. 16.59)

These are ten commandments of Vïraáaivism.

108. Kä.Ä.,Kri. 1.45
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[Do the ‘acära’ as clearly done by the ancients.

After having ordained thus through Upamädïkèä for

the eradication of all sins, the Guru should prescribe

the ‘Pañcagavya’ as per the procedure after rendering

‘Präçäyäma’.]

As per this statement, Árï Guru tells the disciple

about the lives of many great persons in order to

strengthen the faith in the Sadäcära and Dharma-

märga (path of Dharma) taught by him. Thus through

the hearing of the analogy there arises in the minds

of the hearers a determination that ‘we should also

be firmly attached to Sadäcära’. Thus through the

medium of the analogy, what is taught about ‘Sadäcära’

is itself called Upamädïkèä.

(3) Kalaáäbhièekadïkèä

The special sacrament consisting in the sprink-

ling of the water of the ‘Kalaáas’ on the Liëga and the

Aëga, is Kalaáäbhièekadïkèä. Through the perfor-

mance of this ‘abhièeka’ (ablusion), there will be the

removal of ‘áilätva’ (property of stone) in the case of

the Liëga and the purification of the five elements

(principles) pãthvï, etc., in the case of the Aëga (Jïva).

This is the method here – First in the middle of

the Dïkèä tent, five kalaáas (pots) are placed as

representing the five Äcäryas (Reçuka, etc.,). There in

the east Sadyojätakalaáa should be placed, so in the

south Vämadevakalaáa, in the north Tatpuruèakalaáa,

in the west Aghorakalaáa and in the middle Ïáäna-

kalaáa. This is the procedure in the establishment

of Kalaáas. Thus in the Kalaáas so placed, the five

Brahmans, Sadyojata, etc., and the five Äcäryas,

Reçukäcärya, etc., are invited. Thereafter the Áiva-

liëga made up of stone, prepared according to the

‘pañcasùtra’ measurement109 should be taken up and

then he (Guru) –

“DkakrOkklRlÓùZkkHkkPHkkPRkvaklTk^kpÅkZkv ‹
lc@OZk#kpE*ÉkYknBkw@Tkn^kkAwù@TknÓùYkkP~ ‹‹
l#k^kl\kE*g bTkkUZkkYkm’ZklXkakJFkvRTkTP@Yk~ ‹”110

[should render ablution saying – ‘I bathe the

Áivaliëga in due order of Anuväkas such as Hiraçya-

áãëga, etc., for the removal of the defects arising from

rubbing, etc.’.]

As per the above prescription of the Ägama, the

ablution should be rendered to the Áivaliëga with

pañcagavyas and pañcämãtas111 and again the Áiva-

liëga should be washed with the sacred water of

the aforesaid Pañcakalaáas. After that in order to

pacify the heat produced by rubbing with touchstone,

etc., he should subject it to ‘jalädhiväsa’ (merging in

water) and in order to get the seven ‘dhätus’ born he

should subject it to ‘dhanyädiväsa’ (covering with

grains).112 They should be performed according to the

109. See footnote no.102(a) for pañcasùtra measurement.

110. Kä.Ä., Kri. 1.51-52

111. Pañcagavyas – dkm@g RlSk PQkk FkkHZkg YkoÇkg CkkvYkZkYkv̂ k Fk ‹
Pañcämãtas – RnCSkg Fk #kAùr@k Fkŵ k DkpPg RlSk PQkk YkSkn ‹

112. Kä.Ä., Kri. 1.66-70
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prescriptions of the Áästra.113 In order to render firm

the ‘Kaläs’ that are infused into the Áivaliëga, homa

(oblation) is offered in the main Kuçàa (sacrificial

pit) with the Pañcäkèara-mantra prefixed with ‘Om’

repeated three hundred and twenty-four times. Thus

after the consecration of the Áivaliëga, the disciple

who has come to receive Dïkèä should be called and

made to sit on the auspicious seat, and then he

should be rendered ablution with the water of the five

‘Kalaáas’ as per the following Ägama statement :

“¢Qk l#kaZkbZkklXkakvAùRmdkkg R<kR~ CknêÅkYkh ‹
¢TkklRXk^kbkYUÆkbk^krRkvakkvU#kkTPZkv ‹
UJFkAnùYXkkvRAwùh #knáwh l#kaZkg bkgbTkkUZkvRlU ‹
UJFkPÅ^kl^k#kná~ZkQk‰ UJFkWk|ñYkTkoTk~ HkUTk~ ‹‹”114

[Then the best of the Gurus should grant ‘Abhi-

èekadïkèä’ to the disciple in order to pacify all the

defects accumulated during many lives from begi-

nningless times. He should also bathe him with the

pure water of the five pots muttering the Pañca-

brahma-mantras in order to sanctify the five prin-

ciples (five elements forming the body).]

Thus the ablution with the water of five ‘kalaáas’

for the purpose of sanctifying the five elemental

‘tattvas’ residing in the body of the aspirant, is itself

the Kalaáäbhièekadïkèä.

(4) Svastikärohaçadïkèä

“akMS^k#kkvRTkçk@k YkkgbklUOMlTk^kpÅkZkw ‹ b^k†bPAùk@kvcOkklXkBZkkg Rmdkkg
R<k<Qkkl^klSk ‹‹” (In order to remove the state of being

mass of flesh (mäìsapiçàa) through the procedure of

purifying the six ‘Adhvans’, the Guru should grant

the ‘Svastikärohaçadïkèä’ as per the prescriptions),

according to the authority of this Ägama statement.

The purification of the six ‘Adhvans’ done for the

removal of the ‘mantrapiçàa’ is itself called ‘Svasti-

kärohaçadïkèä’. So it is said in the Áivapuräça :

“Aù\kkg PÅ^kg Fk Xkn^kTkg ^kOk‰ URYkPh U@Yk~ ‹
YkTÇkk#FkvlP bkYkkbkvTk akMS^kk Ul@ULöPv ‹‹”115

[Kalädhvan, Tattvädhvan, Bhuvanädhvan, Varçä-

dhvan and then Manträdhvan, these are collectively

called Èaàadhvan.]

Thus the names of the six Adhvans are told.

Among the six Adhvans told here, Varçädhvan, Padä-

dhvan and Manträdhvan are the Adhvan’s pertaining

to Áabda and the Adhvans called Kalädhvan, Tattvä-

dhvan and Bhuvanädhvan are those pertaining to

Artha. Thus the division is made. Through the ‘Nyäsa’

of these in the limbs, Päda (foot), etc., in other words,

through the relation of firm attachment, his (the

disciples) body gets ‘Èaàadhva-svarùpa’ and its being

the mass of flesh is set back. That relation with

Èaàadhvans is spoken thus :

113. Kä.Ä.Kri. 1.54-64

114. Kä.Ä.Kri. 1.74-75 115. Ái.Pu. 7.2.17.2
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“bkgck@ÓùYkPkv l^kçkTk~ #kWRkQkkr’YkakMS^kTkh ‹
UkRklRakn Pn l^kTZkbZkv†FGaZkbZk lTkZkPk’YkTkh ‹‹
^kOkkrS^kkTkg #kWRêUg l^kTZkbZkvP~ UkRZkkvWknrSkh ‹
¢QkrêUg Aù\kkS^kkTkg YkvN}v TZkbZkvRTkTP@Yk~ ‹‹
#kWRêUg URkS^kkTkg TkkXkkw l^kTZkbZk Rvl#kAùh ‹
PÅ^kkS^kkTkg ’^kQkrêUg îlR TZkbZkvRP†TæPh ‹‹
YkTÇkkS^kkTkg #kWRêUg l^kTZkbZkw^kg YknBkv PQkk ‹
¢QkrêUg Fk Xkn^kTkkS^kkTkg TZkbZkv†FG@bZklU ‹‹”116

[The learned one (i.e., Guru) should place the six

Adhvans of Áabda and Artha together in the päda,

etc., of the self-restrained disciple in the reverse order.

He (budhaå-wise one) should place the Varçädhvan in

the form of Áabda in the feet, the Kalädhvan in the

form of Artha should be placed in the private parts,

the Padädhvan in the form of Áabda should be placed

in navel region, the Tattvädhvan in the form of Artha,

should be placed in the heart (by the teacher without

laziness), the Manträdhvan in the form of Áabda should

be placed similarly in the face and the Bhuvanädhvan

in Artha form, should be placed in the head also.]

Thus after the relation of the Adhvans in the six

places from feet to tuft (centre of the head) told above,

again the relation of the six-lettered mantra (¡ Tk Ykh
l#k ^kk Zk) is ordained. This relation of the Adhvans

which is thus ordained in this manner is itself the

‘Svastikärohaça-dïkèä’.

(5) Bhùtipaââadïkèä

‘Bhùti’ means ‘vibhùti’ (holy ash). Through the

application of Vibhùti which is prepared out of

pure cow-dung removes physical as well as mental

impurity. Hence it is that in the Vïraáaivasiddhänta,

Bhasmasnäna, Bhasmoddhùlana and Tripuçàradhä-

raça [smearing the body with Bhasma, application of

the dusty Bhasma on the body and the application of

‘tripuçàra’ (application of three horizontal lines with

three middle fingers) on the forehead, etc.] should be

done. That is why on the occasion of the Dïkèä, the

Sadguru teaches him (disciple) about the greatness of

this (Vibhùti) and applies the Vibhùti with his necto-

rine hands on the body of the disciple. Thus it is said :

“¢TkklRYk\kbkgî’Zkw XkolPUÙkBZkRmdkZkk ‹
bTkkTkYknáo\kTkg Xko’Zkk Skk@Okg FkklU Aùk@ZkvP~ ‹‹”117

[For the purpose of eradicating the Malas of

times immemorial, he should make the disciple do

Bhasma-snäna, Bhasmoddhùlana and Tripuçàra-

dhäraça through the Dïkèä called ‘Bhùti-paââa’.]

Thus it is that the consecration of the disciple’s

body through the removal of Malas with the help of

Bhasma, is called ‘Bhùtipaââadïkèä’. In this context

Rudräkèadhäraça is also told.

(6) Äyattadïkèä

That Áivaliëga which is prepared according to

the ‘pañcasùtra’ measurements, which is thumb-sized

116. Kä.Ä.Kri., 1.78-81 117. Kä.Ä.Kri. 1.83
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and which is consecrated in the aforesaid manner

through ablution, etc., is taken up by the Guru for the

purpose infusing it with the life-principle, etc., kept on

the pïtha of his left hand, worshipped and shown to

the disciple. Thus it is said :

“£ìl\kE*g bkYkkRkZk ^kkYkcbPvªlXkUoHZk Fk ‹
bkkwYZkwP†\\kE*Ykmdkb^kvPmìl\kE*g ÉkR#krZkvP~ ‹‹”118

[Having taken the Ièâaliëga and worshipping it

on the left palm, the Guru shows it to the disciple

saying –

‘O dear one look at this your Ièâaliëga’.]

Thus the Guru shows the well-consecrated Ièâa-

liëga to the disciple, gets a curtain held between them,

recites the Maëgaläèâaka (eight álokas meant for

Maëgala) and throws ‘akèatä’ (on his head). Having

done all this, he teaches the disciple saying – “be

endowed firmly with Liëga in all your three bodies –

(Käraça, Sùkèma and Sthùla)”119 and gets the curtain

removed. Thus here he shows the Ièâaliëga saying

“O disciple, from now onwards, the Liëga belongs to

you.” Since this teaching is given by the Guru, this is

called ‘Äyattadïkèä’.

(7) Sväyattadïkèä

“^kkYkcbPg Pn l#kaZkbZk Yko\kvTkw^kklXkYkTÇkö Fk ‹‹
bkÈk^kk@g bknbkgUoHZk b^k^kkYkAù@bkg†bQkPYk~ ‹

lTkldkUvÅkÇk P†\\kE*g lÇkZkYWkAùYkTkng bYk@Tk~ ‹‹”120

[Having consecrated the left hand (palm) of the

disciple by muttering the Mùla (pañcäkèari) mantra

seven times and having worshipped it as placed in his

(Guru’s) left palm, he (Guru) should place that Liëga

there (on the consecrated left hand of the disciple) by

cherishing the ‘Triyambakamanu’ (lÇkZkYWkAùg [ÇZkYWkAùg]
ZkHkkYkcvä £’ZkklR).]

In accordance with the above Ägama statement,

the Guru places the Ièâaliëga which was on his palm

and so consecrated, on the pïtha in the form of left

palm of the disciple after advising him (in the afore-

said manner). Then that Liëga becomes the ‘äyatta’

(his own) in the case of the disciple.

It is in this manner that in the three types of

Dïkèäs there are totally twenty-one sacraments. This

Jïva (embodied self) who is nicely refined by these

sacraments, becomes free from the three Malas and

stands eligible for enquiry into Brahman which is to

be realised through six Sthalas.

Guru as the Designate of the word Ävaraça

Árï Guru who is regarded as the first Ävaraça

among the eight Ävaraças, should be known that he

becomes associated with the designation of Ävaraça

in the form of the armour of protection (rakèäkavaca),

as he protects the disciple from the group of six

118. Kä.Ä.,Kri. 1.89

119. Kä.Ä., Kri. 1.91 120. Kä.Ä., Kri. 1.94-95
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enemies of spirit (arièaàvarga) by making him to

follow the right path (sanmärga) after prescribing the

three Liëgas by removing the three Malas through the

three Dïkèäs.

2. Lingam

Among the eight Ävaraças of the Vïraáaivas, the

Liëga is regarded as the second Ävaraça. Here : What

is the meaning of the term Liëga? Of how many

kinds it is? What is the manner of getting it? What

is the procedure of its worship? What is the fruit of

that worship? All these and others are elucidated

according to the Áästra.

The meaning of the term Liëga

“\kZkg CkFGlP ZkÇkw^k HkCkRvPÃk@kFk@Yk~ ‹
UnTkh UnTkh bkYkn’UzÅk P†\\kE*g Wk|ñ #kk#^kPYk~ ‹‹”121

[That in which this world consisting in the

movable and the immovable is absorbed and from

which it emerges again and again, is the Liëga, which

is nothing but eternal Brahman.]

In accordance with this statement of the Äcärya

(Reçukäcärya), the Paraáiva-brahman who is the

cause of the birth, sustenance and dissolution of the

world, is himself designated as the Liëga in this

Siddhänta. In the Sùkèmägama the same idea is

revealed through the meaning of the syllables as given

below :

“l\kAùk@kv \kZkWknlábQkkv lWkTRnTkk †bQklPéFZkPv ‹
CkAùk@kP~ bkplìl@’Zkn‘Pk l\kE*g bkpìöklRAùk@OkYk~ ‹‹”122

[That principle of Liëga which happens to be the

cause of the world, is in the form of joint principle of

Áiva and Áakti; if that is only in the form of Áiva only,

its being the cause of the world would be obstructed.]

In the Ägamaáästra, Áiva is designated as ‘Näda’ and

Áakti as ‘Bindu’. The Liëga is their joint form. This is

as told below :

“lWkTRnTkkRk’YkAùg bk^k‰ HkCkP~ bQkk^k@HkE*YkYk~ ‹
lWkTRnh #k†‘Ph l#k^kkv TkkRh l#k^k#k‘’Zkk’YkAùg HkCkP~ ‹‹
lWkTRnTkkRk’YkAùg l\kE*g HkCk’Aùk@OkYknFZkPv ‹‹”123

[All this world of the immovable and the movable

is of the nature of ‘Bindu’ and ‘Näda’; ‘Bindu’ is Áakti

and ‘Näda’ is Áiva; the world is of the nature of Áiva

and Áakti. The Liëga in the form of ‘Bindu’ and ‘Näda’

is said to be the cause of the world.]

The manner of emergence of creation from the

Liëga of the nature of Áiva and Áakti is thus :

“RldkOkkE*kÅkPkv Wk|ñk l^kaOkn^kkrYkkE*PbPQkk ‹
bkYkbP^kvRHkTkTkm CkkZkÇkm îRZkkRXkoP~ ‹‹
^kvRkh l#k@bbkYknãoPkh bkkE*kvUkE*kh bkcÏk#kh ‹
¤’U<Pv \kmZkPv Fk l\kE*vª†bYkTk~ bkFk@kFk@Yk~ ‹‹”124

121. Si. Ái.6.36

122. Sù.Ä., Kri.6.5

123. Ca.Jñä., Kri. 3.13,16.

124. Sù.Ä., Kri. 6.14-15
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[Then (in the beginning of creation), Brahman

(the creator) arose from the right side of it (Liëga) and

Vièçu (the protector) arose from the left side and

Gäyatrï, the mother of all Veda, arose from its heart;

Vedas, born from the head, were with their parts

and sub-parts in thousands. This world with the

movable and the immovable, emerges from it and

merges into it.]

Hence, it should be remembered that the Áruti-

statements such as “ZkPkv ^kk £YkklTk XkoPklTk HkkZkTPv”125 etc.,

[that from which all these objects (beings) are born

etc.,] which are in favour of describing the nature of

Brahman, describe only the nature of that Liëga,

since in such places as “l\kE*g PR~ Wk|ñbkglekPYk~”126 – (the

Liëga is that which is designated as Brahman), “l\kE*g
Wk|ñ bkTkkPTkYk~”127 (the Liëga is the eternal Brahman),

etc., the words Liëga and Brahman are spoken as

synonyms. Thus it is established that what is called by

the term ‘Brahman’ in the Upanièads, is told by the

term ‘Liëga’ in the Ägamaáästra.

“l\kE*g #kw^klYkRg bkkdkk†FG^k#k‘’ZknXkZkk’YkAùYk~ ‹
SZkkP^ZkYkFkrTkmZkg Fk Xkn†‘PYkn†‘PVú\kvFGnTkk ‹‹”128

[This Áivaliëga which is actually of the nature of

both Áiva and Áakti. He who aspires for worldly

experience and liberation should meditate on that and

worship it.]

As per this statement of the Sùkèmägama, the

Äcäryas of the Vïraáaivas have propagated the method

of its worship by actually worshipping it. This worship

is twofold as external (bahiraëga) and internal

(antaraëga). The (mental) worship of that very

‘Parätpara-liëga’ (higher than the highest Liëga),

which shines in the form of light in such places as the

‘Mùlädhära’ (pelvic plexus), heart (cardiac plexus),

middle of the eye-brows (Bhrùmadhya-medulary

plexus), etc., is said to be internal.129 The worship

etc., of the Ièâaliëga which is made up of stone, etc., as

the replica of the internal Jyotirliëga is said to be

external. As in other Daráanas so in Vùraáaiva-

daráana also, three kinds of body of the embodied soul,

called Sthùla, Sùkèma and Käraça are accepted. As

per the ordination that ‘as many are the bodies so

many are the Lingas’, the worship of three Liëgas of

every Jïva is prescribed. Therein the worship of the

Ièâaliëga by the gross body (Sthùla-áarïra), that of the

Präçaliëga by the subtle body (Sùkèma-áarïra) and

that of the Bhävaliëga by the causal body (Käraça-

áarïra) are prescribed. Thus it is said :

“£ìg bQko\kPTkkvh Ékkv‘Pg ÉkkOkg bkodYkPTkkvh bYkpPYk~ ‹
Xkk^kkBZkg Aùk@OkbZkw^k PTknÇkZkCkPg ÇkZkYk~ ‹‹

125. Tai.U., 3.1

126. Lin.Ca., p.118

127. Si. Ái. 6.35

128. Sù.Ä.,Kri. 6.7

129. ¢kSkk@v îRZkv ^kklU Xk|oYkSZkv ^kk lTk@TP@Yk~ ‹
HZkkvlPl\krE*kTknbkTSkkTkYkkTP@g l\kE*Skk@OkYk~ ‹‹ (Si. Ái.6.38).

Third Chapter290 291



Principles of Vïraáaivism

UoHkZklÆkìl\kE*g Pn lTkSZkkZkTk~ ÉkkOkl\kE*AùYk~ ‹
Xkk^kZkTk~ Xkk^kl\kE*g ^kw Ykp’ZknUk#kkg†#GTklÅk bkh ‹‹”130

[The Ièâaliëga is said to be belonging to the gross

body, the Präçaliëga to the subtle body and the

Bhävaliëga to the causal body. Thus three (Liëgas)

reside in the three bodies. He (the aspirant) cuts as

under the tethers of death by worshipping the Ièâa-

liëga, meditating on the Präçaliëga and cherishing

the Bhävaliëga in the heart.]

It is through the worship of the three kinds of

Liëga of this nature, that the Jïva who is denoted by

the term ‘Aëga’ assumes the form of Liëga and

releases himself from the tethers of death. Let us

now think of the nature of the three Liëgas called

Ièâaliëga, Präçaliëga and Bhävaliëga which happen

to be the causes for cutting off the tethers of death :

Ièâaliëga

Here in this Siddhänta, the Áivaliëga which is

thumb-sized which is made of stone and which is

given by the Sadguru after consecrating it in the

Kriyädïkèä, is designated as the Ièâaliëga. The saying

that it is the Ièâaliëga which appears quite appropriate,

since the worshipper’s (devotee’s) desire is fulfilled

through its worship with firm devotion. Just as the

Yajñopavïta (sacred thread) is the external symbol

of one who has undergone Upanayana, so is the

Ièâaliëga to be known as an external identification

symbol of a Vïraáaiva who has undergone Kriyädïkèä.

So it is said by His Holiness Vyäsa in the Áaëkara-

saìhita :

“Zkkv cbPUmLv lTkHklYkìl\kE*g l^kTZkbZk P\\kmTkYkTkhÉkFkk@h ‹
WkkòlÓùZkkbkgAnù\klTkbUpck’Ykk  bkYUoHkZk’ZkE* bk ^km@#kw^kh ‹‹”131

[He who, having placed his Ièâaliëga on the seat

in the form of the palm of his hand, worships it with

his mental activity merged in it and with himself

being totally unattached to the collection of external

activities.]

The Vïraáaiva who has undergone Dïkèä and who

worships the Ièâaliëga on the palm as its seat, bears

that Ièâaliëga on his body always after worship in one

or the other places such as neck, chest, etc., which are

above the region of navel, in accordance with the

ordination of the Árïguru, viz., “AùRklFkP~ AnùÇklFkçklU Tk
l^kZkkvHkZk RvcPh”132 (do not separate it from your body at

any time and in any place).

“l^kTkk l^kSkkTkYkm#kklTk Tk AnùZkkr†\\kE*Skk@OkYk~ ‹
ApùPg FkvRApùPg l^klá Tk PFGw^kYkPg Xk^kvP~ ‹‹”133

[Without undergoing the procedure (of Dïkèä) one

should not bear the Liëga. Even if is done, it is as good

as not done. That is not the Áaiva faith.]

130. Ca.Jñä. Ä., Kri.3.45,48.

131. Vï.Ä.Ca., p.83

132. Si. Ái. 6.25

133. Pä.Ta.1-77.
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As per this Ägama statement, if somebody wears

on his own a Áivaliëga which is available in a shop

and which is bereft of any consecration, without

himself undergoing the aforesaid consecration of

Dïkèä, that will not be designated as the Ièâaliëga.

Just as some woman, without undergoing the conse-

cration of marriage on her own, wears the ‘Maëgala-

sùtra’ in her neck through her own hands and marks

her ‘sïmanta’ (starting point of the parting of hair on

the head) with ‘sindùra’ (vermilion), cannot become

‘Saubhägyavatï’ (auspicious lady), since she does not

have the husband who brings auspiciousness to her.

In the same way here also, the Liëga obtained without

the Guru who grants the consecration of Dïkèä,

cannot be fit to be the Ièâaliëga. Hence the Vïraáaivas

who aspire to get liberated, should wear it through

Dïkèä only.

Inquisition into the meaning of Ièâaliëga

As to what is said about Liëga which is obtained

from the Guru and which is always bourne on the

body, that it is the Ièâaliëga since it fulfils all the

desires, it is objected that it is not proper, because that

fulfilment of desires is also found in the case of the

Áivaliëgas which are installed on the ground and that

if that was not the case, the pilgrimages to holy places

such as Käái, Rämeávara, etc., would be futile. If it is

objected thus, the answer is that it is not so, on the

ground that it can be answered through ‘Yogarùàhi’

(derivative meaning as well as meaning in usage). It is

thus – In the word ‘Ièâaliëga’, yaugikärtha (derivative

meaning) alone is not intended, but as in the word

Pañkaja so here Yogarùàärtha is intended. Hence,

although the property of granting desires is also found

in the Áivaliëgas which are installed on the ground,

yet not even a single Liëga (among them) is called by

the name Ièâaliëga until now, because they are well

known by the names Viáveèvara, Rämeávara, etc.

Further, this Ièâa is of two kinds as Laukika and

Päramärthika. There it should be known the desire to

get happiness here and hereafter is Laukika (worldly),

while Mukti (liberation) is Päramärthika (spiritual).

Through the worship of the Áivaliëgas such as

Viáveèvara, which are locally installed, it is only the

‘trivarga’ (group of three), viz., called the group of

Dharma, Artha and Käma, which is in the form of

worldly desire, that is attained, but not Niháreyas

(Mukti) which is the highest aspiration of man, since

that worship is symbolic.

Here this should be known : Twofoldness of

worship (upäsana) is propounded in the Áästras as

Pratïkopäsanä and Ahaígrahopäsanä. Therein that

‘Upäsanä’ which is rendered with the notion of diffe-

rence between the worshipper and the worshipped

and with a desire to attain worldly rewards, is said to

be ‘Pratïkopäsanä’. That ‘Upäsanä’ rendered with the

notion of “so’ham”, i.e., non-difference between the

worshipper and the worshipped is ‘Ahaígrahopä-

sanä’. This itself is called ‘Manana’ in Vedänta. The

‘Upäsanä’ of the Ièâaliëga is not ‘Pratïkopäsanä’ but

‘Ahaígrahopäsanä’ in the Vïraáaiva-siddhänta. This

is because the Ièâaliëga is the replica of the internal
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lustre of the self and also because the very präças

(life-principles) of the worshipper themselves are

infused into it.134 This Ièâaliëga which is placed on

their respective palms of hand as its seat, should be

worshipped by all the Vïraáaivas with the notion of

“So’ham” (He is me). Through this Upäsanä which is

rendered regularly, the ‘Aikya’ (oneness) in the form

of coalescence between the Liëga (Áiva) and the Aëga

(Jïva), in other words, Niåáreyas (Mukti), is attained.

This is the spiritual ‘ièâa’ (aspiration), the highest

purpose.

The attainment of the worldly desire through this

worship of the Ièâaliëga which is capable of bringing

the fulfilment of the spiritual desire of this nature, is

proved by the ‘kaimutikanyäya’ (the maxim of

‘Kimuta’ – what to say about = ZklR Uk@YkksQkAvùìÉkklÈk@TkZkvì-
l\kE*kvUkbkTkZkk Xk^klP lAùYknP \kkwlAùAvùìÉkklÈkh? – If the attainment

of the spiritual desire is possible through this Ièâa-

liëga worship, what to say about the attainment of the

worldly desire? Hence, the application of the term

Ièâaliëga to the Áivaliëgas which are being borne by

the Vïraáaivas on their bodies and which fulfil both

kinds of desire (Laukika as well as Päramärthika),

appears very charming (appropriate) compared to the

Áivaliëgas installed on the ground which fulfil only

the Laukika desire. Thus through this very Áivaliëga

which grants desires, the removal of the undesirable

in the form of ‘Saìsära’ (transmigration) also happens.

That is why it is borne by all the Vïraáaivas. The

following is the authority for that :

“£ìl\kE*lYkRg bkkdkkRlTkìUl@ck@AùYk~ ‹
Skk@ZkvR^kSkkTkvTk #k@m@v bk^krRk WknSkh ‹‹”134a

[This Ièâaliëga which is actually the remover of

all that is undesirable. The wise one should always

bear it on his body with utmost care.]

Árï Mäyideva also says :

“£lìh UoHkk PZkk lTk’ZklYkìg UolHkPYkkR@kP~ ‹
£ìl\kE*lYklP Ékkv‘PYkkFkkZkwrs\kE*UoHkAwùh ‹‹
£ìYkQk‰ b^kXk‘PkTkkYkTknZkFGlP bk^krRk ‹‹”135

[‘Ièâi’ means worship (pùjä). That which is

worshipped daily with respect is ‘Ièâa’; that is called as

the Ièâaliëga by the Äcäryas who are the worshippers

of Liëga; it is called ‘Ièâa’ because it always fulfils

desired things of its devotees.]

Thus Mäyideva speaks of the speciality which is

derived in such a way as to mean that it is to be

worshipped daily. ‘Ièâi’ means worship; that which is
134. l#kaZkbZk ÉkkOkYkkRkZk l\kE*v PÇk lTk^kv#kZkvP~ ‹ P†\\kE*g PbZk Pn ÉkkOkv bQkkUZkvRvAù-

Xkk^kPh ‹‹ .^kg Apù’^kk Cknél\krE*g l#kaZkcbPv lTkSkkUZkvP~ ‹ [Si. Ái. 6.23-24].

The life-principle of he disciple should drawn and infused

into the Liëga and that Liëga should be into his life-

principle with the notion of oneness. Having done so, the

Guru should place the Liëga on the palm of the disciple’s

hand.

134a.  Si. Ái. 6.50

135. Ä.Sù. 3.9-10
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borne daily is ‘Ièâa’, i.e., that Liëga which is

worshipped daily is the Ièâaliëga. This is the clear

derivative meaning of the word, it means that the

Liëga which is necessarily worshipped daily is the

Ièâaliëga. “¢c@ch bkTSZkkYknUkbkmP” (Sandhyä should wor-

shipped everyday), as per this statement of prescri-

ption, daily duty should be necessarily performed

by all, otherwise sin accrues. In the Vïraáaiva-

Siddhänta, wearing the Liëga on the body and its

worship constitute daily duty. This is accepted. Thus

since the Áivaliëga which is borne on the body, is

worshipped with respect daily by the Vïraáaivas, it is

called Ièâaliëga.

If it is objected that since the Áivaliëgas which are

installed in the local temples, are also likely to be

worshipped daily, they should also be designates of

Ièâaliëga, then the answer is that it cannot be so,

because even when daily worship is possible in the

case of the Liëga, it cannot be the daily duty of the

worshipper, as that worship (of the installed Liëga) is

not compatible by a worshipper who has gone to some

other place or country due to some purpose. Hence, it

should be understood that it is only that Liëga which

is being worshipped daily by one aspirant, is the

Ièâaliëga. Since that Liëga (Ièâaliëga) which is

accepted by the Vïraáaivas, is at all times borne on

their body by the aspirants, there is no possibility of

missing the daily duty even by an aspirant who has

gone to another place or country as the worship of that

(Ièâa) Liëga is possible (everywhere). Hence it is

certain that the Liëga installed in the temple is not

the Ièâaliëga and that installed on the body is alone

the Ièâaliëga.

Through all this thinking what is known is that it

is only that Liëga which is always borne on the body,

which is worshipped daily with respect, which is for

that reason the remover of the undesirable in the form

of transmigration consisting in birth and death

and which makes one to attain the desirable in the

form of coalescence of the Liëga and the Aëga, is the

Ièâaliëga.

Importance of Sthùlopäsanä (External Worship)

It may be objected that in the statements like “WkmHkv
ZkQkkEœ‡@h lbkábPQkk’YklTk l#k^kh †bQkPh”136 (just as the sprout is

found in the seed, so is Áiva found in the Ätman),

“¢Tkk<l^k<kbkYWkTSkkP~ PRg#kkv Hkm^kTkkYkAùh”137 (Jïva is the portion

of Áiva due to association with nescience of beginning-

less times), etc., both Áiva and Jïva are propounded

to be residing in the pïâha in the form of the heart.

Hence, in that itself there is the possibility of

attaining union with Áiva; then why is it that the

worship of the Ièâaliëga, which is gross, is done by the

Vïraáaivas?138 If this question is raised, the answer is,

may you listen to the secret here : In the Vïraáaiva-

siddhänta two kinds of Liëga-worship as Antaraëgo-

136. Si. Ái. 5.34

137. Si. Ái. 5.33

138. £ìl\kE*lYkRg bQko\kg Pâòv SkkZkrPv PTkkw ‹ (Si. Ái. 6.48)
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päsanä and Bahiraëgopäsanä, are ordained. There,

the Antaraëgopäsanä (internal worship) is not easy

for all, but for those who are the Yogins with firm

(mature) mind only, it is easy. Hence the Vïraáaiva

Äcäryas ordain Sthùlopäsanä (Bahiraëgopäsanä –

external worship) for all in the beginning and then

they speak of Antaraëgopäsanä through that only.

Further as per the Upanièadic statement as

“Anù^krÆkv^kvc AùYkkrlOk lHkHkml^kakvFGPg bkYkkh”139 (One should aspire

to live for hundred years doing one’s duties), the

actions are not to be discarded as long as one lives.

There Árï Reçukäcärya has settled that the action

in the form of Áivärcana (worship of Áiva) saying

“l#k^kkFkkr AùYkr l^kekvZkg Wkkòg ZkkCkklR TkkvFZkPv”140 (the worship of

Áiva should be known as the action, but not the

external Yäga, etc.), and that the Ièâaliëga-worship

should be performed and for that purpose of worship,

etc., some visible form141 is necessary, and accordingly

he has settled that Ièâaliëga should be worshipped.

Excellent Qualities (Guças) in the Áilä

It may be objected that since the ‘cit’ (intelligence)

of Paraáiva who envelops the world and who is the

inner spirit of the world pervades the sentient and the

insentient objects, it is not proper to offer worship to

the insentient stone-made Áivaliëga leaving aside the

worship of the sentient object. If it is so objected, the

answer is it is not proper, because even the objects

such as stone which are grasped in their insentient

form, possess excellent qualities. So it is said by a

subhäèitakära :

“Tk lçak†TP Tk ZkkFkTPv U@lTkTRkg Tk Anù^krPv ‹
¢TkkcoPk Tk FkkZkk†TP PvTkkª#YkkTkkvªlU Rv̂ kPkh ‹‹”142

[They do not hate, nor do they beg, nor do they

blame others, nor do they come uninvited. It is

because of that even the stones are gods.]

This is what is intended : Absence of hating,

begging and blaming and not arriving at the place

where one is not invited, etc., are regarded as exce-

llent qualities. These qualities are strikingly found in

the images that are made of stone. The images of Hari

and Hara installed in the same temple are never seen

hating each other by anybody. The image of god in

the temple or a house does not ask for food, etc.,

anywhere. Unlike a man who is mostly engaged in

blaming others, the blaming done by an image has

not come within the range of our ears. In the world,

the devotees bring the image of God and get it

installed in temples, etc., and nowhere the image itself

comes and resides. It is because of the existence of this

type of qualities that make the stone, etc., which are139. I.U.2.

140. Si. Ái.9.22

141. ¢k\kYWkTkg l^kTkk PbZk URYknÃkwh bknRnaAù@Yk~ ‹
lTkCknrOkÉkkÈkZkv TkqOkkg ÉklPYkk\kYWkTkg ApùPYk~ ‹‹ (l#k.Un. 12.64) 142. Sù.Bhä., p.159
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insentient, compatible with worship. That is why it is

said – “CknOkkh UoHkkbQkkTkg CknlOkakn Tk Fk l\kE*g Tk Fk ^kZkh” (Guças are

the eligible matter for worship, neither gender nor

age). Hence, thinking that by virtue of qualities even

the insentient would be worshipped like God, the

great sages of Bhärat have taught the method of

image – worship with the wish that the worshippers

also would become endowed with the excellent

qualities of this nature. Further –

“UÇk#kkBkklRêUvOk ZkQkk lPílP UkRUh ‹
PQkk XkoYZkklRêUvOk l#k^k .Aùkv l^k@kHkPv ‹‹”143

[Just as a tree stands in the form of leaves,

branches, etc., so does Áiva shine all alone in the form

of earth, etc.]

Since in this statement of the Äcärya the entire

world is spoken of as the body of Parameávara, one

should think that stone, etc., are his gross form and

through them alone there is the attainment of subtle

form. With this intention it should known that the

procedure of worshipping Áivaliëga, etc., made up of

stone, came into vogue.

Stones that are fit for making Áivaliëga etc.

There in the Garuàapuräça, the procedure of

making Liëga out of thirty-two objects, sandal paste,

flower, cow-dung, salt, ash, jaggery, sugar, corn, fruit,

durvä grass, camphor, butter, magnet, crystal, gem-

stone, etc.144 In the Liëgapuräça again, it is said that

“akM~l^kSkg l\kE*lYk’Zkkcnær^ZkkOkkg Fk ÉkXkvRPh” [Liëga is said to be

sixfold on the basis of the difference of the materials

(out of which it is made)]. Accordingly the materials

used in preparing the Liëga are spoken as six, viz.,

stone, gem, metal, wood, mud and kèaçika. It is

decided through these references that all materials

are fit to prepare the Áivaliëga.

So it is said : “bk^k‰ l\kE*YkZkg HkCkP~” (all this world is full

of Liëga). The Vïraáaiva teachers say :

“bVúklKAùg #kw\kHkg ^kklU FkTæAùkTPYkZkg Pn ^kk ‹
WkkOkg ^kk bkoZkrAùkTPg ^kk l\kE*YkvAùg bkYkkc@vP~ ‹‹”145

[The Guru should pick up one Liëga which is made

out of crystal or mountain (Árïáaila) or Candrakänta

stone or Bäça stone or Sùryakänta stone.]

Thus the names of five stones as crystal, moun-

tain stone, Candrakänta, Bäça and Sùryakänta are

cited and told that one of the stones should be picked

up and the Ièâaliëga should be got prepared. Now-a-

days Sùryakänta and Candrakänta stone being rare

to get, the Liëga made out of Narmadä bäça or crystal

or Árïáaila stone should be picked up. Even in that :

“Ìkm#kw\kHkg YkckRvl^k òwlcAùkYkn†aYkAùÉkRYk~ ‹
bk^kkvrÅkYkkvÅkYkg l\kE*g bk^kkrXkmìkQkrRkZkYk~ ‹‹”146

143. Si. Ái., 10.66

144. Áiväëka. p.150

145. Si. Ái. 6.21

146. Pä.Ta. 2.11
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[O Mahädevi, the best among the best Liëga is

Árïáalaja-liëga, as it gives rewards here and hereafter

and grants all the desires.]

Thus in the Pärameávara-tantra (ägama), more

praise is accorded to the Liëga which is made out of

stone from Áriáaila mountain. Hence the use of

Áailajaliëga is found to be more prevalent.

The size of Ièâaliëga

Since it is already propounded that this Liëga

(Ièâaliëga) which is borne on the body and worshipped

by the Vïraáaivas, is the replica of Ätmajyotiè (lustre

of the self) residing in the heart, it is of the size of that

Jyotiè. In the Ávetäèvatäropanièad it is said :

“¢E*íYkkÇkh UnéakkvªTP@k’Ykk bkRk HkTkkTkkg îRZkv bklÆkl^kìh ‹
îRk YkTkmakk YkTkbkklXk‘\kpÈkkv Zk .PlçRn@YkpPkbPv Xk^k†TP ‹‹”147

[Puruèa of the size of a thumb, the inner self

(Antarätman), is stationed always in the heart of

the people. He is revealed to the mind through the

intellect in the heart. Those who know this become

immortal.]

Thus the size of the Ätmajyotiè is spoken of as

of the thumb. Árï Appayyadïkèita has also said as

“YkTknaZkîRZkkWHkAùkv#kkTkkYkE*‡íYkkÇkUl@YkkOk’^kkP~” (... because the

cavities of heart-lotuses of human beings are of the

size of a thumb). Here it is said that the heart-ether is

of the size of a thumb only. Since the existence

(sännidhya) of Áiva in the heart-lotus of the Jïvätman

(embodied self) is described many times elsewhere

also, the Ièâaliëga is of the size of a thumb like the

heart-lotus and the Jyotiè residing in it.

Pañcasùtraliëga

“l\kE*^kpÅkbkYkg UmLg RwDZk‰ l^kbPk@ .^k Fk ‹
PRSk‰ CkkvYknBkg Fkw^k Ékkv‘Pg l\kE*bZk \kdkOkYk~ ‹‹”148

[The base (pïtha), its length and breadth should

be equal to the circumference of Liëga and the

‘gomukha’ should be half of it. This is how the chara-

cteristics of the Liëga are told.]

Thus as told by Nïlakaçâha-áiväcärya this Ièâa-

liëga is prepared according to the Pañcasùtra (five

measurement) process. This is the import of what is

said : It is told earlier that the Áivaliëga is of the form

of both Áiva and Áakti. Accordingly the ‘bäça’ (circular

column) at the top of the Áivaliëga is of Áiva’s form.

The ‘pïtha’ below is of Áakti’s form. While making the

Áivaliëga, first the bäça-shaped Liëga is made and

then the pïtha of the same measurement as the

circumference of the Liëga is made. The length and

breadth of the pïtha are equal to the measurement of

the circumference of the Liëga, but the ‘gomukha’ is

half of that measurement. Thus the circumference of

the Liëga, the length of the pïtha, the width of the

147. Áve.U.3.13 148. Kri.Sä. Bhä.3, p.41; Vï.Ä.Pra.1.94
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lower part of the pïtha, the width of the upper part of

the pïtha, the measurement of these four parts of the

Liëga are the same. The gomukha, however, is half of

the measurement of the circumference of the Liëga.

This is the Pañcasùtra process. Here nothing should

be more or less. Otherwise there will be great disaster

as told below :

“l\kE*klSk‘Zkv Xk^kvTYkp’Zknh #k‘’ZkklSk‘Zkv SkTkdkZkh ‹
l\kE*#k‘’Zkkvh bkYk’^kg lc XkkvCkYkkvdkVú\kÉkRYk~ ‹‹”149

[When the Liëga is more, death occurs. When

Áakti is more, there will be loss of wealth. The

equality between the Liëga and the Áakti, indeed,

gives enjoyment here and liberation hereafter.]

Hence, for the enjoyment and liberation of the

aspirant, Árï Guru examines the Liëga and grants

only that Liëga which is prepared with Pañcasùtra

measurement. Further –

“TkAùk@#FkklRUmLg Fk YkAùk@kv YkSZkYkv^k Fk ‹
l#kAùk@kv ^kPnr\kg Fkw^k ^kkAùk@kv CkkvYknBkg PQkk ‹
ZkAùk@kv lWkTRn@v^kg bZkkP~ ÉkOk^kkv l\kE*YknFZkPv ‹‹”150

[‘Na’- syllable is the beginning part of the Pïâha,

‘Ma’-syllable is the middle part, ‘Ái’- syllable is the

circumference, ‘Vä’- syllable is the gomukha, ‘Ya’-

syllable is the ‘bindu’ and thus ‘Praçava’ (‘Om’-kära)

is said to be the Liëga.]

Here Keúadi Basava Bhùpäla describes the afore-

said five parts of the Liëga as of the form the

Pañcäkèara-mantra and propounds that there is no

difference between the Ièâaliëga and the Pañcäkèara-

mantra. Thus from the philosophical point of view the

five syllables are themselves the five sùtras and the

Liëga prepared with those is the Pañcasùtraliëga.

Just as the five syllables point to Áiva, so does the

Liëga with Pañcasùtra point to Paraáiva as per the

statement of the Kiraçägama, viz., “bkoFkTkkP~ U@Ykv#kbZk l\kE*g
bkoÇklYkPml@PYk~” (due to its pointing to Parameávara, the

Liëga is called sùtra). In this way, muttering the

Pañcäkèara through the mouth, worshipping on the

palm of the hand as its seat that Ièâaliëga which is of

the nature of that Mantra and which is in the form of

Pañcasùtra and cherishing its memory in the heart,

the aspirant renders the worship through three ‘kara-

ças’ (body, speech and mind). With this in mind the

Vïraáaiva teachers accept this Liëga with pañca-sùtra

measurement after consecrating it in the Kriyädïkèä.

The procedure of consecrating Ièâaliëga

According to the procedure told in Kriyädïkèä, in

order to remove the defect of stone of the Áivaliëga

made up of Áriáaila stone with Pañcasùtra-measure-

ment, ‘Jalädhiväsa’, ‘Dhänyädhiväsa, etc., are per-

formed and ablution with ‘Pañcämãta’ and water of

the Pañcakalaáas is done and worship is rendered

with sixteen ‘Upacäras’. After that, according to the

ordination of Árï Reçukäcärya as given below the

Guru should do :

149. Kri.Sä., Bhä.3, p.41

150. Ái.Ra. 1.4.39-40.
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“bk^kr\kdkOkbkYUÆkv P†bYkf†\\kE*v l^k#kkvlSkPv ‹
UmL†bQkPvªlXklak‘Pv Fk CkTSkUnaUklRUolHkPv ‹‹
YkTÇkUoPv Aù\kkg #kw^k{ ZkkvHkZkvlçlSkTkk Cknéh ‹
l#kaZkbZk ÉkkOkYkkRkZk l\kE*v PÇk lTkSkkUZkvP~ ‹‹
P†\\kE*g PbZk Pn ÉkkOkv bQkkUZkvRvAùXkk^kPh ‹
.^kg Apù’^kk Cknél\krE*g l#kaZkcbPv lTkSkkUZkvP~ ‹‹”151

[Into that Liëga which is endowed with all

characteristics, which is duly consecrated, which is

placed on the ‘pïtha’ (palm of hand), which is given

ablution, which is worshipped with sandal paste,

flowers, etc., and which is sanctified by the Mantra,

Árï Guru should infuse ‘Áivakalä’ according to the

procedure. He should extract the life-principle of the

disciple and infuse it into the Liëga and that Liëga

should be installed in his Präça (life-principle).

Having done this Árï Guru should place that Liëga on

the palm of the disciple’s hand.]

The Sadguru should then draw a circle with five

angles (Èaâkoçacakra) and write ‘praçava’ (oìkära)

in the middle of it and the five letters of the Mantra

(na, maå, ái, vä, ya) in the five petals (angles), on the

head of the disciple. Then he should place his right

hand on it and should meditate on the ‘citkalä’ (spark

of intelligence) stationed in the ‘paácimacakra’ (cere-

bral plexus). Through the power of his penance and

the power of his resolve he should attract that citkalä

into that hand with ‘aëkuáamudrä’ and should infuse

that into the Liëga. Thus having extracted and

installed the ‘Präçaáakti’ in the form of the Jïvakalä

of the disciple in the Liëga which is endowed with

‘Áivakalä’, he should place that Liëga on the palm

of the hand of the disciple. Such a Liëga which is

obtained after due consecration from the Guru and

which is endowed with ‘Áivakalä’ and ‘Jïvakalä, is

now not insentient as’ before, but it is of the nature of

‘citkalä’ and hence it becomes one which grants ones

desires and removes what are not desirable.

Scientific nature of the manifestation of caitanya

in the Ièâaliëga

What is told that there is the manifestation

‘caitanya’ (mystic power) even in the stone-made

Ièâaliëga due to a special consecration, is not a fiction

but scientifically true. In many Áruti statements

such as “PbYkkçk .PbYkkRk’YkTk ¢kAùk#kh bkgXkoPh ‹ ¢kAùk#kkçkZknh ‹

YA

PAÑCAKOÇA – CAKRAM

O¿

M
A

Ê

NA ÁI

VÄ

151. Si. Ái. 6.22-24.
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^kkZkkv@†CTkh ‹ ¢CTkv@kUh ‹ ¢ã~Zkh UplQk^km ‹ UplQk^Zkk ¢kvakSkZkh ‹ ¢kvakSkm-
XZkkvªÆkYk~ ‹ ¢Ækk’Unéakh ‹ bk ^kk .akkvªÆk@bkYkZkh”152 [From this

Ätman, Äkäáa (ether) is born. From ether Väyu is

born. From Väyu Agni is born. From Agni water is

born. From water Pãthivï (earth) is born. from Pãthivï

medicinal plants are born. From plants food (anna) is

born. From food Puruèa is born. It is thus Puruèa

is full of the essence of food]. In this manner the

manifestation of ‘caitanya’ in the insentient is clearly

propounded. This is the import : The food that is eaten

transforms itself into juice, blood, flesh, fat, bone,

marrow and on the fortieth day it becomes semen in

the father (man) and menses in the body of the mother

(woman). Through the mixture of their semen and

blood (menses), Puruèa (human being) is born. So it

is known from a Áruti : “UJFkYZkkYkkcnPk^kkUh Unéak^kFkbkkv
Xk^k†TP”153 (waters get the name of Puruèa in their

fifth offering). This manner of the birth of Puruèa

told in the Upanièads proves that the manifestation

of caitanya (energy) in the insentient is scientific.

Through this self-known instance, it is decided that

the manifestation of ‘caitanya’ occurs even in the

stone-made Áivaliëga due to a special kind of

consecration. Hence it should be understood that the

manifestation of ‘caitanya’ in the Ièâaliëga which

occurs through a special consecration, is scientific.

Secret of the relation of Präça of the Áièya in the

Ièâaliëga

Generally the relation with Präça in the case of

all beings is through their respective subtle body. It is

through the relation with such a subtle body that the

gross body also appears to have Präça. The subtle

body has the predominance of Manas and Buddhi. It is

on their direction only that the Präças and senses act.

That is why, the Yogins, by virtue of their firm mental

resolve, gave up their bodies, entered the bodies of

others and came back to their bodies, as known

from the life-histories of Äcäryas such as Árï Áaëkara.

It is decided from this that wherever the mind and

intellect are interested, there the Präças reside. Many

are the ignorant persons in the world found predomi-

nantly interested in wealth, property, wife, sons, etc.,

apart from the body. That is why when the most dear

ones such as wealth, property, etc., or the wife, sons,

etc. are dead, they too, appear as if they are dying.

Hence, in the relation with Präças, the extreme

involvement in love is the deciding factor.

Just as the excess of attachment of the ignorant

beings is towards the mundane objects, so is the

excess of attachment of the devotees towards their

favourite God. There is no doubt about that. Just

when the Ièâaliëga is given by the Sadguru after

infusing the ‘Áivakalä’ in the Kriyädïkèä to the

devotees who are not attached to the enjoyment of the

fruits (of Karma) here and hereafter, whose inner

senses are rendered pure and who are endowed

with the ‘Áaktipäta’ in the form of the favour of God,

152. Tai.U. 2.1.1; “¢Ækg ^kw ÉkHkkUlPbPPkv c ^kw PævPbPbYklRYkk ÉkHkkh
ÉkHkkZkTPv” (Pra.U.1.14)

153. Chä.U. 5.9.1.
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then there arises excess of attachment towards him

(Paraáiva). Since no other object happens to be a

recipient of their attachment as they are free from

desire, the Ièâaliëga itself becomes the recipient of

their attachment. With the condition that the relation

of Präça happens to be in that object only which is the

recipient of excessive attachment, and with the

teaching of the Sadguru as given below, the devotees

receiving Dïkèä become those who have the Liëga as

their Präça :

“ÉkkOk^kák@OkmZkg PP~ ÉkkOkl\kE*lYkRg P^k ‹
AùRklFkP~ AnùÇklFkçklU Tk l^kZkkvHkZk RvcPh ‹‹”154

[It should be borne as your Präça; it is your

Präçaliëga; do not separate it from your body anytime

and anywhere.]

And again, this sacrament of the Vïraáaivas is

a kind of spiritual sacrament of marriage. So the

Äcäryas say :

“¢E*l\kE*m ekkTkêUh bkPm ekvZkh l#k^kh UlPh ‹
Zk’bkkwBZkg P’bkYkk^kv#kv PçkTk~ #k@OkTkkYk^kkTk~ ‹‹”155

[The Präçaliëgin who has realised the commu-

nion of Aëga with Liëga and whose natural state is

that of Áiva’s knowledge, should regard himself as

a ‘Sati’ (devoted wife) and Áiva as ‘Pati’ (lord or

husband). He who experiences that bliss in such an

‘intimacy’ is called as Áaraça.]

Here Áiva is Pati and Jïva is Sati. In the world,

after marriage a Sati who is endowed with pure

conduct, having been without the thought of anyone

else, remains totally surrendered to her husband with

him as her Präça. In the same way, this Jïva who is

consecrated with Dïkèä and who is designated as

Aëga, having been averse to other deities, becomes

totally surrendered to the Ièâaliëga with the Liëga

as his Präça. In other words, he becomes endowed

with extra-ordinary attachment. In the Vïraáaiva-

siddhänta, in accordance with the Upanièadic state-

ment, viz., “l\kE*kE*bklE*Tkkg PÇkkHkTYkkTPRmdkk”156 (In the case of

those who are in a state of union between Liëga and

Aëga, the Dïkèä is until the termination of birth), the

wearing of the Ièâaliëga is for the whole life. Hence,

the Ièâaliëga is borne as one’s very Präça.

Giving up of life on separation from the Ièâaliëga

In the injunction as “Zkk^kÄkm^kYk†CTkckvÇkg HkncnZkkP~” (the

Agnihotra should be performed throughout one’s

life), it is prescribed that the Agnihotra should be

performed throughout one’s life-time as it is daily duty

(nityakarma). In the same way, the wearing of the

Ièâaliëga (on one’s body) and worshipping it constitute

daily duty for Vïraáaivas and hence, both of them

should be done throughout their life.

154. Si. Ái. 6.25

155. Si. Ái.13.2 156. Ái.U., Álo.12.
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Thus it is said :

“l\kE*bZk Skk@Okg ZkbZk bQko\kRvcv Tk l^k<Pv ‹
P+vcg lTkaVú\kg ekvZkg Hkm^k’Zk‘P #k@m@^kP~ ‹‹
PbYkkÅkák@Okg Ékkv‘Pg Zkk^kÄkm^kk†CTkckvÇk^kP~ ‹‹”157

[That body of him whose gross body is without

Liëgadhäraça, should be known as useless, like the

body which is discarded by Präça. Hence its ‘dhäraça’

is prescribed for the whole life like Agnihotra.]

In case there occurs any violation of the daily duty

due to some inadvertence sometimes, in other words

in case that Liëga is separated from the body, there is

no atonement other than giving up Präça prescribed

here. So it is said in the Vätula-áuddhatantra :

“^km@#kw^kÓùYkh Ékkv‘Ph ÉkkZk†#FkÅkl^k^ksHkPh ‹
ÉkkOkl\kE*v ^k|Pv \knÈkv cbPBkM*kR^kJFkZkTk~ ‹‹
YknBkg UEœHk^k†FGT<kR~ ^km@Xkp’ZkbZk \kdkOkYk~ ‹‹”158

[The procedure of the Vïraáaivas is told; it is

bereft of atonement. When the Präçaliëga (Ièâaliëga

borne as one’s Präça) or the vow (of worship) is lost,

the head should be cut off like a lotus by the sword in

hand without hesitation. This is the characteristic of a

Vïraáaiva.]

That is why this is well known as ‘Vïravrata’ (vow

of Vïraáaivas). Since this ‘Vïravrata’ is carried out

with dedication, this faith is Vïraáaiva true to its

meaning. This is said in the Candrajñänägama thus :

“£ìl\kE*l^kZkkvCkv ^kk ^k|PkTkkg ^kk Ul@FZknPkw ‹
PpOk^k’ÉkkOkbkT’ZkkCk £lP ^km@^k|Pg YkPYk~ ‹‹”159

“Xk‘’Zkn’bkkcl^k#kvakkvªlU ^km@’^klYklP AùQZkPv ‹
^km@^k|PbkYkkZkkvCkkR~ ^km@#kw^kg ÉkAùmsPPYk~ ‹‹”160

[On the separation of the Ièâaliëga or when the

vow is lost, the relinquishment of one’s Präça is

regarded as ‘Vïravrata’. The speciality of devotional

enthusiasm is also called as ‘Vïratva’ (property of a

Vïra). Due to coordination of ‘Vïravrata’ here one is

called Vïraáaiva.]

If It is objected that the relinquishment of Präça

amounts to ‘suicide’ (ätmahatyä), the answer is that it

is not so, because,

“Zk†\\kE*g CknéOkk RÅkg ÉkkOkl\kE*g PRv^k lc ‹
YkSZkv Tkìv ÉkYkkRvTk Rvcg ’Zk‘’^kk l#k^kg ^k|HkvP~ ‹‹”161

“CkPv l\kE*v ’ZkHkvP~ ÉkkOkg ^km@#kw^kh bk .^k lc ‹‹”162

[That Liëga which is granted by the Guru is itself

the ‘Präçaliëga.’ If it is lost in the meanwhile due to

157. Ái.U.Vï.Bhä., p.29

158. Vä.Ta. 10.51-52

159. (a) ZklR ÉkYkkRkP~ UlPPv l\kE*v RvckTYkcmP\kv ‹
 ÉkkOkkTk~ l^kYknJFk bkcbkk ÉkkÈkZkv YkkvdkbkYURh ‹‹ (Si. Ái. 6.26)

        (b) Pä.Ta. 2.102-103

        (c)  Pa.Ra. 3.2.

160. Ca.Ä., Kri. 10.33-34

161. Pä.Ta. 2.102-103

162. Pa.Ra. 3.2
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inadvertence, one should relinquish the body and go to

Áiva. When the Liëga is lost one should give up präça.

He who does it is a Vïraáaiva.]

It is prescribed in the áästra that there is no

contingency of a ‘doèa’. This is the secret here : If some

person, due to infatuation for mundane matter or due

to fear of something or suffering from some incurable

disease, kills himself with rope-snare, etc., then it is

called suicide. In the case of those who die in this

manner, hell and rebirth are inevitable. But the self-

sacrifice done with some special form of devotion to

God, makes one attain the divine form, as per the

authority of the áästra and according to the statement

“¢TPv Zkk YklPh bkk CklPh ‹” (As is psychic state in the end

so is the final attainment). This kind of self-sacrifice

to the God reveals the existing extra-ordinary love

(attachment to God). In the world also, when

permanent separation from an extremely dear person

or object occurs, many people are seen to die instan-

taneously through cardiac-arrest. Here there is

nothing like the direction of Áästra, but a natural

situation. Thus if that kind of extra-ordinary attach-

ment which is found in a mundane object, exists in the

Ièâaliëga, then on separation from that one’s präças

naturally emerge upwards.

Further as regards the Áästra prescribing ‘Präçä-

rpaça’ as “CkPv l\kE*v ’ZkHkvP~ ÉkkOkYk~” (when the Liëga is lost,

präça should be given up), it should be understood

that what is intended is not ‘Präçärpaça’, but

firmness of faith in the Ièâaliëga. If that kind of

attachment which naturally proceeds to the object of

sense, proceeds also to God, then one’s life become

completely transformed. This instruction about the

attachment to God is meant for the uplift of the Jïva

who is revolving in the wheel of ‘Saìsära’ with

mundane attachment from beginningless times.

This very extra-ordinary attachment existing in the

adorable ones, is said to be devotion. This devotion

(Bhakti) itself gradually blossomes in the sequence of

Áraddhä, Nièâhä, Avadhäna, Anubhava, Änanda and

Samarasa forms, and makes the devotee to become

coalescent with the form of God. Thus since Bhakti is

alone the means of attaining the oneness with God’s

form and since it is of the form of extra-ordinary

attachment, this attachment which is found naturally

directed at the mundane objects, should be directed

at God. With this secret intention this hard practice

(vow) in the form of giving up of one’s life on

separation from the Ièâaliëga is prescribed by the

Äcäryas.

Still further, the gross body which is without life is

called as a corpse (preta) in the world. Áimilarly, in

the absence of the Ièâaliëga which is of the form of

Präça, the body of the Vïraáaiva is also untouchable

like a corpse. So it is said by Manmathasvämin, the

crest jewel of the saints, resident of Mahäräèâra thus :

(in Maräâhi) :

“HkZkkFkk ÉkkOk l\kE*mXk@\kk ¢bk ‹ Pkv Awùbkk ¢bkv Rvcm ¤@\kk ‹
l\kE* Ckvl\kZkk Rvcm bkgFk@\kk ‹ lU#kkFk^kP~ HkklOkHkv ‹‹”163

163. Pa.Ra. 3.14
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[How did he whose Präça was placed in his Liëga,

remain with his body ? The person who wanders

without the Liëga should be understood as a goblin].

Hence, in order to wash off the stigma of being

a corpse, wearing of the Ièâaliëga like one’s Präça

should be necessarily done by all the Vïraáaivas.

Eradication of sin through Liëgadhäraça

Lord Áiva is alone the remover of defects of all

kinds residing inside as well as outside in the case of

Jïvas. He with his eight forms as the five great

elements such as Pãthivï (earth) including (the three)

as Sùrya, Candra and Yajamäna, he washes away the

external defilements of the Jïvätman. This is proved

by the experiences of all. “HkUPkv Tkk†bP UkPAùYk~” (there is

no sin for one who performs ‘japa’ of the five-lettered

Mantra), as per this statement, it is propounded that

there is pacification of the inner defilements through

‘Japa’ (muttering of mantra). Since this Ièâaliëga is

the replica of the very Pañcäkèara (mantra) which

happens to be the designation of Paraáiva, all kinds of

sins are washed away by the wearing of that Liëga.

That is why His Holiness Árï Reçukäcärya has said

thus : “l\kE*bZk Skk@Okg UnOZkg bk^krUkUÉkOkk#kTkYk~”164 (wearing of the

Liëga is an act of merit and it eradicates all sins).

Sùkèmägama again propounds the attainment of

the highest good (Mokèa) through the sight, touch,

worship, etc., of the Liëga, saying :

“R#krTkk’bk^krUkUDkÀg bU#krTkkRlBk\kkQkrRYk~ ‹
¢FkrTkkTYkkvdkRg Rvl^k l\kE*g Aùkv ^kk Tk UoHkZkvP~ ‹‹”165

[By sight, it destroys all sins, by touch it grants

all desires and by worship it brings Mokèa. Who does

not worship the Liëga? It means that all worship the

Liëga.]

“Yk†\\kE*Skk@OkkP~ ÉkmlPZkkr UnTkHkkrZkPv YkYk ‹
bkk ÉkmlPTkwr^k l^kekkTkkP~ Avù^k\kg YkYk UoHkTkkP~ ‹‹”166

[The joy which is born in me due to the wearing

of the Liëga, does not at all arise due to knowledge

about me but merely due to my worship.]

With this statement of the latter part of Kämi-

kägama as the authority, Árï Nïlakaçâha-áiväcärya

has pointed out that the wearing of the Liëga is for the

delight of Áiva. It should be understood that due to

creation of delight in him, all defilements are reverted

through his favour. That is why it is said in the

Liëgäèâaka as “bk†JFkPUkUl^kTkk#kAùl\kE*Yk~”167 (The Liëga

eradicates all accumulated sin). Just as due to the

installation of Liëga on the ground, that place

becomes a sacred ‘kèetra’, so does the body become a

‘Kèetra’ due to the wearing of the Liëga. “£Rg #k@m@g AùkwTPvZk
dkvÇklYk’ZklXkSkmZkPv”168 (O Arjuna, this Áarïra is called

Kèetra), in this statement of the Gïtä also, it is taught

164. Si. Ái. 6.28

165. Sù.Ä. Kri.6.61

166. Kri.Sä., Bhä.3, p.49.

167. Liëga. Álo.5.

168. Bhä.Gï. 13.1
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that the body (Áarïra) which worships Áiva and which

is engaged in meditating on Áiva is the ‘Kèetra’. Hence

the bodies of those who have borne the Áivaliëga

are the mobile temples of Áiva. They are pure by

themselves and make others also pure.

Liëgadhäraça with advertency

“£ìl\kE*lYkRg bkkdkkRlTkìUl@ck@AùYk~ ‹
Skk@ZkvR^kSkkTkvTk #k@m@v bk^krRk WknSkh ‹‹”169

[This Ièâaliëga is actually that which removes the

undesirable and the wise should wear it on the body

with advertence at all times.]

In accordance with this ordination of the Äcärya,

that the Ièâaliëga which is the most sacred and which

removes the undesirable, should be always borne on

the body with advertence. The word ‘avadhäna’ means

efficiency or awareness. Hence, the wearers of Liëga

should always be advertent. It means that they should

remain in such a way as they would never forget the

awareness that ‘there is Áivaliëga on my body’. Due to

forgetting that only blunders occur. Man in the world,

being unable to do any bad deed in the presence of all,

desires to do it secretly. Even if the bad deed of the

persons of bad conduct is not known to others, their

mind knows it. Just as our bad deed is always known

to our own mind, so the bad deed of all is known to

Paraáiva who pervades everywhere. Due to the

absence of his perceptibility, people are under the

169. Si. Ái.6.50.

misconception that nobody perceives his activity. In

order to prevent such a misconception, the Vïraáaiva

Äcäryas have given the Ièâaliëga as the replica of

Paraáiva himself. Hence, those who are aware of the

Ièâaliëga which is perceivable on their body, are not

prone to blunders. Thinking that even he who wears

the Liëga, if he is always interested in the external

objects of senses and is not vigilant enough, is prone to

blunders, the Äcäryas warn them (devotees). Just as

the cow which has delivered the calf just then

remembers its calf every moment wherever it may be,

so should one who has received Dïkèä be advertent of

the Ièâaliëga which is borne on the body. Thus the

remembrance about the Ièâaliëga which is always on

his body, is said to be Liëgadhäraça with advertence

(Sävadhäna-dïkèä). Due to this vigilence only, blunders

do not occur and there would be pursuit of right path

on the part of the aspirant. This kind of vigilence is

alone called ‘Avadhäna-bhakti’ in this Siddhänta.

Places where the Ièâaliëga can be borne

It may be asked thus : It is said that the Ièâaliëga

should be borne on the gross body with care, but

where should it be borne on the gross body ? How

should it be borne ? In anticipation of such an equiry,

His Holiness Árï Reçukäcärya has said thus :

“Yko†STkr ^kk AùOLRv#kv ^kk Aùdkv ^kdkhbQk\kvªlU ^kk ‹
Anùdkkw cbPbQk\kv ^kkªlU Skk@Zkv†\\kE*Ykw#^k@Yk~ ‹‹”170

170. Si. Ái. 6.52

Third Chapter320 321



Principles of Vïraáaivism

[The Áivaliëga (Aiávaraí Liëgam) should be

borne on the head, neck-region, arm-pit, chest-region,

belly or palm.]

Here it is ordained that the Liëga should be borne

in one of these six places on the gross body as 1. head,

2. neck-region, 3. chest-region, 4. arm-pit, 5. belly and

6. palm, according to one’s desire.

As regards the bearing of the Liëga in the six

places only on the gross body, what is intended is this :

the five sensory organs as the ears, skin, eyes, tongue

and nose and the inner sensory organ in the form of

mind, these six senses are well known. Therein the

five sensory organs experience sound, touch, form,

taste and smell in due order. The mind, on the other

hand, is common to all objects of senses (sound, etc.).

This means that it (the mind) resides inside and

experiences sound, etc., through the sensory organs

ears, etc. In the Vïraáaiva philosophy there is a rule

that all the objects of senses are being offered to the

Liëga and partaken as ‘prasäda’. Hence, among the

six sensory organs, which are recipients of objects of

senses, in due order, the aspirant assumes the

Mahäliëga in the mind, the Prasädaliëga in the ears,

the Jaëgamaliëga in the skin, the Áivaliëga in the

eyes, the Guruliëga in the tongue and the Äcäraliëga

in the nose, offers the respective objects of senses to

the respective Liëgas and experiences them as the

Prasäda. Thus in this manner, in order to indicate that

the places of those six Liëgas so assumed in the subtle

body are found on the gross body also, the wearing of

the Áivaliëga is said to be borne in the six places only

on the gross body. Therein it should be known that the

head is the place of the Mahäliëga, neck-region is the

place of the Prasädaliëga, the shoulders are the place

of the Jaëgamaliëga, the chest-region is the place

of the Áivaliëga, the navel-region is the place of

Guruliëga and the palms are the place of Äcäraliëga.

It is said in the Vätulaáuddhägama :

“Yko†STkr AùOLv XknHkv cbPv î’bQk\kv TkklXkYkOM\kv ‹
.PvakkYkvAùRv#kv Pn Skk@ZkvP~ l#k^kl\kE*AùYk~ ‹‹”171

[The head, neck-region, shoulders, palm, chest-

region and navel-circle, in one of the places among

these, the Áivaliëga should be borne.]

In one or the other of these six places, the wearing

of the Liëga is ordained. In the places other than these

six places such as the tip of the matted locks, back-

region and the region below the navel, the wearing of

the Liëga has been prohibited. This is how it is said :

“TkkXkv@SkbPk†\\kE*bZk Skk@Okg UkUAùk@OkYk~ ‹
HkKkCk|v lÇkAùXkkCkv Fk Yk\kbQkkTkv Tk Skk@ZkvP~ ‹‹”172

[Wearing the Liëga below the navel is the cause of

sin. It should not be borne at the top of the tuft of hair,

on the back and near the anus.]

Hence, avoiding the prohibited places, the wearing

of Liëga can be done by the Vïraáaivas in the prescribed

places according one’s desire.

171. Vä.Sù.Ä. 10.36

172. Si. Ái. 6.53
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The Method of wearing the Ièâaliëga

In anticipation of the equiry as to how the Liëga

should be borne in the aforesaid places and what is its

procedure, the Pärameávarägama says :

“¢Qk AnùZkkrTYkckRvl^k bklÄkAùkBZkg PRk\kZkYk~ ‹
UJFkbkoÇkkv’Qkl\kE*bZk Zkk^k’UoOk‰ PQkk Xk^kvP~ ‹‹
bkkw^kOkrYknÅkYkg Rvl^k ZklR #k‘PbPQkkFk@vP~ ‹
@kHkPg lUÅk\kg PkYk|g Tkw^k AùkgbZkvTk Aùk@ZkvP~ ‹‹
bkmbkvTk ÇkUnOkk Rvl^k PkTP^km UklKAùklU ^kk ‹
.Pva^kTZkPYkg lTk’Zkg TkkTZkP~ AnùZkkrRTkk@PYk~ ‹‹
Ul@’ZkHZkklU Zk’TkvTk ÉkkOkYkkTkSkTkklRAùYk~ ‹
bkg@dkOkmZkg lCkl@Hkv l\kE*Ykv^k Tk bkg#kZkh ‹‹”173

[Mahädevi (Pärvati), a resting resort called

‘Sajjikä’ (casket) should be made ready for the ‘Liëga’

which has the ‘Pañcasùtra’ measurement; it should be

such as the Liëga is fully accommodated in it. That

which is made of gold, is the best; if one is able to have

it one should go for it. That which is made of silver,

brass and copper can be used. But it should not be

made of bronze, lead, tin. One should always get one

of those made of gold, silver, brass and copper with

effort, but not those made of other things (i.e., those

made up of bronze, lead, etc.). The Liëga alone should

undoubtedly be protected with efforts even discarding

one’s life, honour, wealth, etc.]

This is what is intended here : In order to wear

the Liëga on the body, a resting resort of its measure-

ment made up of metal is got prepared. That resting

resort of the Ièâaliëga is called by name ‘Sajjikä’

(casket). This ‘Sajjikä’ is got made, as per one’s ability,

with the metals gold, silver, brass or copper. Here

those made up of bronze or lead are prohibited. If one

is not able to get the ‘Sajjikä’ made out of gold, etc., one

can take up the ‘Sajjikä’ made up of thread. This is the

direction of the Ägama.

As regards the shape (äkãti) of the ‘Sajjikä’ also,

there itself 174 it is expounded in detail as – If it is

of the shape of Nandïávara, it brings heaven and

emancipation; if it is of the shape of mango fruit, it

brings long life and health; if it is of the shape of sweet

meat (modaka), it brings the good fortune of a son with

long life; if it is of the shape of Bilva fruit, it brings

wealth, victory, long life, etc.; and if it is of the shape

of the Áivaliëga, it becomes the means of enjoyment

and emancipation. Hence the disciple should, on the

direction of the Guru, take up a ‘Sajjikä’ of the shape

of Nandïávara, etc., in order to fulfil his desire (for

heaven, etc.), should keep the Ièâaliëga in it by

covering it (the Liëga) with a piece of cloth, should tie

the ‘Sajjikä’ with the Ièâaliëga inside through a sacred

thread (Áivasùtra) and should wear it in one of the

aforesaid six places.

The sacred thread (Áivasùtra) which is used for

tying the ‘Sajjikä’, can be made up of metal or thread.

Among the Áivasùtras, that which is made up of gold

173. Pä.Ta.2. 34-37. 174. Pä.Ta.2. 38-39.
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brings good fortune, that which is made up of silver

brings son and fame, that which is made up of copper

brings money and grains, that which is made up of

brass brings all enjoyments, that which is made up of

bronze removes all defilements and that which is

made up of lead or tin fulfils desired fruits. That which

is made up of thread fulfils all desires. This is

expounded there only.

Here, this should also be known : The Áivasùtra

made of thread, if it is white, brings knowledge, if it is

red, captivates others, if it is dark blue brings fear of

enemies, if it is pale brings the son, if it is of mixed

colours brings a variety of fruits.175 This Áivasùtra is

made up of thirty-six threads. Its secret is told in the

work called Ièâaliëga - vijñäna :

“ekkTkAùYkrbkYknlÃk’Zk ÌkmCknél\kE*HkE*Ykkh ‹
akM~l^kSkkh akK~bQk\kkv‘Pkh akM~z^k#kÅkÅ^kPkv YkPkh ‹‹
¢Pkv çkXZkkg bkYknlÃk’Zk lÇk@k^kp’Zk ÉkAù\UZkvP~ ‹
akK~bkoÇkg P†FG^kg Ékkv‘Pg éæCk|†TQkbkYkkZknPYk~ ‹‹
¢ÉkYkÅkvTk PákZk‰ l#k^kbklÄkAùZkk bkRk ‹‹”176

[Having combined knowledge (jñäna) and action

(Karma), the six types of Árï Guru, Liëga and Jaëgama

told in the six sthalas, are known as thirty-six

[G – 2 + L – 2 + J – 2 = 6 ø Stha – 6 = 36]. Hence, two-

fold thread should be made threefold and twisted

[2 ø 3 = 6]. That sixfold thread is said to be Áiva. That

is endowed with Rudra-knots. That should be always

put on with ‘Sajjikä’ with Áiva (the Liëga) in it.]

Thus having taken up the ‘Sajjikä’ and the

‘Áivasùtra’ according to one’s desire, having placed the

Ièâaliëga in the ‘Sajjikä’, having tied the ‘Sajjikä’ with

the Áivasùtra and having borne it in the place on the

body as prescribed by the Áästra, the daily duty in the

form of the Ièâaliëga-worship is performed daily by

the followers of the Vïraáaiva faith.

The Daily Duty of the Vïraáaivas

Two types of action as prescribed action (vihitaí

karma) and prohibited action (nièiddhaí karma) are

told in the Áästras. Therein that which is approved by

Veda, Ägama, etc., is the prescribed action and that

which is not approved by them is the prohibited

action. The prescribed action is again fourfold as daily

duty (nitya), action on an occasion (naimittika), action

for the fulfilment of a desire (kämya) and expiation

(präyaácitta). Therein those actions which, when

performed, do not bring special merit (puçya) and yet,

when not performed, amount to sin, are the daily

duties. So it is said thus :

“lTk’Zkg bkRk Zkk^kRkZknTkr AùRklFkRlPÓùYkvP~ ‹
¤Uv’ZklPÓùYkv Rkvakh ÌknPv@’ZkkCkR#krTkkP~ ‹‹
Vú\kkÌknPv^kmr¶bkZkk Fk PlÆk’ZklYkc AùmsPPYk~ ‹”177

175. Pä. Ta. 2.49-51.

176. I.Vï., p.82 177. Nyä.Ko., p.417-418
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[The daily duty should not anytime transgressed.

When it is transgressed, sin befalls, because Áruti

speaks of not discarding it. Due to the frequency of the

absence of Áruti speaking of its fruit, it is called as

daily duty (nityakarma).]

Just as in the case of the ‘Vaidikas’ the ‘Sandhyä-

vandana’ and ‘Pañcayajñas’178 are the daily duty, so in

the case of the Áaivas, especially in the case of the

Vïraáaivas, the worship of one’s Ièâaliëga is the daily

duty. Thus it is said in the Sùkèmägama :

“.AùAùk\kg lçAùk\kg ^kk lÇkAùk\kg ^kklU #kkEœl@ ‹
UoHkZkvlÆkZkPg l\kE*g ÉkkOkl\kE*U@kZkOkh ‹‹
.^kg Zkh AnùéPv Xk‘’Zkk lTk’ZkYkk ÉkkOkbkJFk@kP~ ‹
^km@#kw^kh bk l^kekvZkh bk^kr#kw^kkvÅkYkkvÅkYkh ‹‹”179

[He who is absorbed in the ‘Präçaliëga’ should

necessarily worship the Liëga one time, two times or

three times (in a day). He who does this out of devotion

regularly until life-breath moves in him, should be

known as the Vïraáaiva, the best among the best of all

Áaivas.]

Hence one should worship with determined faith,

one-time, two-times, three-times everyday, according

to one’s capacity, with sixteen types of Upacäras, the

Ièâaliëga which is obtained due to Árï Guru’s compa-

ssion by virtue of the special merit of past lives. Since

this action which is prescribed as daily duty, should be

performed throughout one’s life, there should not be

any lapse by the wise aspirant, otherwise there will be

the contingency of sin.

He who is eligible for the prescribed Karma, yet

transgresses what is prescribed, there will be accu-

mulation of sin everyday. Bound by such an accumu-

lation of sin, he does not deserve emancipation,

because the capacity to abstruct the sin born from the

non-performance of what is prescribed, is not found,

even when doubt, opposite result, etc., are uprooted.

Further, if the knowledge of the Ätman abstructs the

fruits of Karma, then the fruits of Karma that have

come down are also abstructed. Then there arises the

contingency of denying ‘Jïvanmukti’ (liberation even

while one is alive) which is told in the Áästras.

It may be objected thus : Not doing what is

prescribed is of negative nature and the capacity for

the cause of negative nature to produce something

positive, is not at all found in the world. If it is objected

as above, the answer is that it is not tenable. The

Ätman which has taken up a body (which is em-

bodied), is engaged in doing something or the other

through the body, speech and mind. When some other

action is performed without doing the prescribed

action at the time of ‘Sandhyävandana’, sin accrues

due to that action. Thus there is no contingency of

producing a positive effect through a cause of negative

nature. It is said :

178. ¢SZkkUTkg Wk|ñZkekh lUPpZkekbPn PUrOkYk~ ‹
ckvYkkv Rŵ kkv Wkl\kXkkwrPkv TkpZkekkvªlPlQkUoHkTkYk~ ‹‹ (Ma.Smã. 3.70)

179. Sù.Ä., Kri.6.51-52.
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“AùYkrOkkg ÉkkCkXkk^kkv Zkkv l^klcPkAù@OkklRakn ‹
Tk FkkTkQkrAù@’^kvTk ^kbPn’^kkÆkkUTkmZkPv ‹‹
b^kAùk\kv ZkRAnù^k‰bPP~ Aù@kv’ZkTZkRFkvPTkh ‹
Ék’Zk^kkZkkvªÇk PvTkw^k TkkXkk^kvTk bk HkTZkPv ‹‹”180

[The prior-negation of Karma (fruits of Karma),

when prescribed actions are not performed, cannot be

denied of its concrete objectivity as it creates some

harm or the other. If one who is without sense does

something else without doing that (prescribed action)

at its time, the sin accrues due to that only, but not

due to something of negative nature.]

Again, it may be objected thus : If some prohibited

action is done at the time of ‘Sandhyävandana’, then

somebody stays inactive or practises Yoga. In that

case there is no performance of prohibited action.

Then how does it amount to the production of sin? If it

is so objected, the answer is that it is not tenable. Sin

necessarily accrues due to the transgression of the

injunction regarding the inevitable performance of

daily duty by a person who has taken up the body even

though he may be practising Yoga. Hence, since sin

accrues due to non-performance of the prescribed

action, since that is the cause for bondage and since

there is the absence of detachment from any other

thing, all the Vïraáaivas should perform the daily

duty in the form of the worship of Ièâaliëga in due

time in order to prevent sin, like a person aspiring for

liberation partakes food earned through alms in due

time without being opposed to the practice of Yoga.

That is why it is said by His Holiness Árï Reçukäcärya

as “ekkTkkYkpPvTk PpÈkkvªlU ZkkvCkm SkYk‰ Tk bkT’ZkHkvP~”181 (the Yogin,

although satisfied with ambrosia of knowledge, should

not give up the practice of Dharma).

Procedure of Ièâaliëga worship

“l\kE*Skk@m bkRk #knákv lTkHkl\kE*g YkTkkv@YkYk~ ‹
¢FkrZkvßTSkUnaUk<wh Aù@UmLv bkYkklcPh ‹‹”182

[He who wears the Liëga is always pure. One

should worship the Ièâaliëga which pleases the mind,

with concentration through sandal paste, flowers, etc.,

keeping it on the ‘pïâha’ in the form of one’s palm of

hand.]

In accordance with the above statement of the

Äcärya, the worship of this Ièâaliëga is never per-

formed by the Vïraáaivas on the external pïâhas,183 but

only on the ‘pïâha’ in the form of one’s own palm of the

left hand, because that is the place where it was

placed (by the Guru). It may be objected thus : Since

the left hand is inferior, it is not proper to place the

Ièâaliëga and worship on it. This objection is answered

by Árï Nandikeávara-áiväcärya184 : Since, as per the

180. Nyä.Ka., p.684

181. Si. Ái. 16.65

182. Si. Ái. 6.53

183. WkkòUmLkFkrTkkRvP’Aù@UmLkFkrTkg ^k@Yk~ ‹
bk^kvrakkg ^km@#kŵ kkTkkg YknYkndkoOkkg lTk@TP@Yk~ ‹‹ (Si. Ái. 6.54)

184. Li.Ca., p.90-91.
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Áruti, “¢JHkl\kTkk ^kk lUWkvRBk^kvrOk UkÇkvOk” (one should drink

water through the cavity of hands or a big vessel), this

hand is ordained to be used as a constituent of the

cavity of hand used for drinking just in the same way

as the right hand, since, as per the sruti, “¢JHk\kkw
UoOkrUkÇkYkkTkZklP” (a full vessel is brought on the cavity of

hands), used in the context of ‘Agnimukha’ which is

necessarily performed by all the Vaidikas, it is made

necessary to use the left hand as a part of the cavity of

hands used as the substratum of the full vessel; since,

as per the statement of Bodhäyana, viz., “¤@bkk l#k@bkk
Rpìök YkTkbkk ^kFkbkk ZkQkk ‹ Uã~Zkkg Aù@kXZkkg AùOkkrXZkkg ÉkOkkYkkvªìkE*
¤FZkPv ‹‹” (Salutation is said to be that with eight limbs

as chest, head, sight, mind, speech, pair of feet, pair of

hands and pair of ears), the two hands are shown to be

fit to render salutation to Paraáiva in the context of

Rudranyäsa, and since the worshippers of the Liëga

on the Pïâha, offering of the flowers is done through

the cavity of hands, there is no blemish at all if the

worship of the Liëga is done on it (left palm). Thus the

Äcärya has proved the approval of the Áästra in the

case of the worship of the Ièâaliëga on the left palm by

setting aside the objections. Hence, there is no

blemish in worshipping the Liëga on the left palm.

“UoHkkRkw Pn l#k^kg SZkk’^kk HkÈ^kk UJFkkdk@g YkTknYk~ ‹
PPh bkYUoHkZkvR~ Rv^kg ^km@#kw^kÓùYkkv Xk^kvP~ ‹‹”185

[After having meditated on Áiva at the beginning

of worship and having muttered Pañcäkèari-mantra,

God should be worshipped. This is the Vïraáaiva-

procedure.]

Thus according to the direction of the Sùkèmä-

gama the aspirant takes bath, sits pure on a seat,

meditates on Áiva with pure mind, mutters the

Pañcäkèara-mantra according to his resolve, then

places the Ièâaliëga on the pïâha in the form of the left

palm, renders ablution with the recitation of Rudra-

dhyäya, and worships it with Upacäras of his liking.

There in the Sùkèmägama, ‘Liëgapùjä’ consti-

tuted by the six sthalas is described. It is like this :

When the aspirant assumes ‘Bhadräsana’ (Maëgalä-

sana = an auspicious posture of sitting) and adorns his

body with ‘Vibhùti’, ‘Rudräkèa’, etc., then he is bhakta;

at the time of repeated muttering of the Pañcäkèara-

mantra, he is Mäheávara; he who places the Ièâaliëga

on the pïâha in the form of his left palm, holds it at the

distance of twelve inches before the eyes and looks at

it with love, is the Prasädin; in the worship of that

with Upacäras, he is the Präçaliëgin; when he offers

the worship rendered by him to Áiva and remains full

of bliss, he is the Áaraça; and when he partakes the

‘prasäda’ offered to the Liëga and becomes satisfied,

he is called Aikya.186

185. Sù.Ä., Kri.6.36.

186. £RYkÇk @cbZkg ^kw ÌkoZkPkg akK~bQk\kk’YkAùYk~ ‹
Xk‘PbQk\kv bkYkkbkmTkkv XkolPéækdkbkgZknPh ‹‹
akMdk@HkUg Apù’^kk PPkv Ykkcv#^k@bQk\kv ‹
cbPv Apù’^kk l\kE*Yko«P ÉkbkklRbQk\kYkklÌkPh ‹‹
l\kE*g Fk Xk‘’Zkk bkgUoHZk ÉkkOkl\klE*bQk\kv PPh ‹
Apù’^kk l#k^kkUrOkg Rvl^k bkkTkTRg #k@OkbQk\kv ‹‹ →
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This kind of Ièâaliëga-worship constituted by the

Aëga-Èat-sthalas should, according one’s ability, be

necessarily performed one time, two times or three

times, everyday. It is propounded by Manmatha-

svämin, the crest-jewel of the saints, that the worship

should be performed if possible everyday at 6 a.m.,

9 a.m., 12 noon, 3 p.m., 6 p.m., and 12 midnight. In the

end, he has said that if the worship cannot performed

six times, one should necessarily perform it thrice a

day; otherwise he is equal to an animal.187

The worship of the Áivaliëga which is the symbol

of the formless one is excellent compared to the

worship of an image which has a form endowed with

hands, legs, etc.188 Therein the worship of that in the

form of the Ièâaliëga brings special favour and mental

stability. Hence, the Ièâaliëga should be worshipped

as many times as possible by the men and women who

have undergone ‘Dïkèä’.

Denial of Sùtaka (impurity) in Ièâaliëga-worship

It may be objected thus : It is propounded that,

as regards the Vïraáaiva-dïkèä, and as regards the

worship of the Ièâaliëga obtained through it, women

are also eligible. Since the worship of the Ièâaliëga is a

daily duty, it should be performed throughout one’s

life-time. In Dharma-áästra, defilement (äáauca) is

prescribed on the attainment of impurity due to birth,

etc., (prasùtädi-sùtaka). In that house where ‘äáauca’

occurs, the prohibition of ‘vaidika’ worship, etc., has

been pronounced until that is terminated. In that case

at the time of sùtaka, how could Vïraáaiva women

perform that daily duty? If it is so objected, the answer

is that it not tenable, because the ‘sùtakas’ are not the

hindrances. So is the Siddhäntägama statement in

the Árïkarabhäèya :

“b^kvìl\kE*wAùUoHkkZkkg Tkw^kk#kkwFkg l^kSkmZkPv ‹
UkwOM@mAvù @HkhbÇkmOkkg b^kk†CTkckvÇkv ZkQkk ‹‹
¢Aù@bU#krZkkvCZkklU ZkQkk lHkõk Ykcv#^kl@ ‹
YkTÇkkvÃkk@OkYkkÇkbZk UoPk Xk^klP XkoP\kv ‹‹
PQkk bkoPlAùTkh #kŵ kkh UoHkkYkkÇkbknlTkYkr\kh ‹
TkkTZkbU#kkrTknAoù\kkh bZknl@lP ^kvRkTkn#kkbkTkYk~ ‹‹”189

[Äáauca is not at all ordained as regards the

worship of one’s Ièâaliëga, as in the case of women in

menses period as regards Pauçàarïka-yäga (which is

of long duration) and Agnihotra (daily duty) to be

performed by them. Although the tongue is not fit to

be touched by hand, yet it is regarded as pure for

muttering the Mantra in the world. In the same way

the Áaivas who are in the ‘Sùtaka’ period are pure as

→ .v‘ZkbQk\kv ÉkbkkRkvUXkkvCkPplÈkYk^kkÊknZkkP~ ‹
.^kg bkYk@bkkP~ Xkk^kkRE*akK~bQk\kZkkvCkPh ‹‹
Zkh UoHkZklP Ykkg Rvl^k ^km@#kŵ kh bk ¤FZkPv ‹ (Sù.Ä., Kri. 6.54-57)

187. Pa.Ra. 3.34-35.

188. l\kE*v bkYUoHkTkkR~SZkkTkkFGYXknh bkYZkA~ù ÉkbkmRlP ‹
SZkkZkPv UoHZkPv Fkŵ k l\kE*v bklÆklcPh l#k^kh ‹‹
£ìl\kE*v PPkv lTk’Zkg UoHkTkmZkh U@h l#k^kh ‹ (Ca.Ä.Kri. 3.31-32). 189. Brä.Sù. Árï. 1.1.1., p.23
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regards worship only, but not favourable for other

contacts. This is the ordination of Veda.]

The import of this is : Just as the wife of a

sacrificer who is engaged in the Agnihotra which

is performed everyday and in the sacrifices like

Puçàarïka which are of long duration, although she

comes to have menses in the meanwhile, continues to

participate in the sacrifice by taking bath, etc.,

because it does not amount to defilement as it should

be necessarily performed everyday, so it should be

known here also that there is no application of

‘Äáauca’ rule, since the Ièâaliëga-worship is a daily

duty.

It may be further objected thus : If the ‘Liëga-

dhäraça’ is not done, there is no sin and on that count

it is not a daily duty. Hence why is it that it is not

discarded during the ‘Äáauca’ period? If it is so

objected the answer is that it is not tenable, because

the statements about sin are many. Thus they are :

“Xk‘PbZkklWkXk|Pkv l\kE*g Zkk^k’ÉkkOkl^kSkk@OkYk~ ‹
#^kYkkgbkXkdkOkg Pk^kRÆkvTk @lFkPg Xk^kvP~ ‹‹
l\kE*bZk Skk@Okg ZkbZk bQko\kRvcv Tk l^k<Pv ‹
P+vcg lTkaVú\kg ekvZkg Hkm^k’Zk‘P#k@m@^kP~ ‹‹
PbYkkÅkák@Okg Ékkv‘Pg Zkk^kÄkm^kk†CTkckvÇk^kP~ ‹
ZkQkk bYk#kkTkCkg AùkíYkTkc‰ bk^krAùYkrbkn ‹
PQkk l\kE*l^kcmTkbPn bk^krAùYkrWklcaApùPh ‹‹”190

[In the case of a Bhakta who does not wear the

Liëga which should be borne as long as one has

‘präça’, it amounts to the eating of dog’s flesh along

with rice. If the Liëga is not borne on the gross body,

that body is known to be useless like the body from

which the life has gone. Hence the wearing of it is told

like Agnihotra throughout one’s life. Just as the wood

existing in the cemetary is not fit in all religious

performances, so is one without Liëga debarred from

all religious activities.]

Since such statements as those of Vätulägama,

Skandapuräça, Liëgapuräça, etc., establish that sin

accrues if it is not performed, it is decided that it

is a daily duty. As per the statement “lTk’Zkg b^k^kkYkcbPv
bkk^kSkkTkvTk UoHkZkvP~” (it should be worshipped with care on

ones left palm), the worship of the Liëga is assumed

to be throughout one’s life-time; hence even when

‘Äáauca’ accrues, as regards the wearing of the Liëga

and its worship, performance of them does exist,

as ordination of ‘Äáauca’ is not found in that case. So it

is said by His Holiness Árï Reçukäcärya :

“l\kE*kFkrTk@PkZkk#Fk ,Pkw TkkZkkr Tk bkoPAùYk~ ‹
PQkk ÉkbkolPAùkZkk#Fk bkoPAùg Tkw^k l^k<Pv ‹‹”191

[There is no impurity for a woman during menses

so far as she is engaged in the worship of the Liëga.

Áimilarly there is no impurity for her during her post-

delivery period.]

190. Si.Áikho. Vi, Bhä., p.29 191. Si. Ái. 9.44
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Thus although in the case of women who are in

the impurity period, there is no ‘Äáauca’ as regards

their own Ièâaliëga, yet there is ‘Äáauca’ as regards

other contacts and activities like cooking, etc. Although

the tongue is pure as regards the muttering of the

Mantra, yet it is not fit to be touched by hand. The

same thing should be known here also. Hence the

statement of the Ägama is : “UoHkkYkkÇkbknlTkYkr\kkh” (they are

pure only as regards worship only).

Árï. Nandikeávara-áiväcärya, the author of Liëga-

dhäraçacandrikä has, however, said : “If in the aspect

of wearing the Liëga, etc., the women in menses

are pure, then that purity should be as regards other

actions also is the same. But some people say that

although in the case of the mouth, which is made clean

through brushing the teeth and mouthfuls of water,

etc., has been pure as regards muttering of Mantra,

etc., yet it has been impure as regards spitting on

another body, etc. In the same way, they say that

although pure as regards wearing and worshipping

(the Liëga), yet it is not so as regards other acti-

vities.”192 With this statement through the word

‘Kecittu’ (but some people) with reference to the opinion

of purity as regards worship only, disagreement has

been shown and he has then expressed his opinion

that in the case of those women who are sanctified by

Dïkèä, purity has to be admitted at all times. This is

what is intended by him :

“Ékk@YXkkv ^k@Okg Zkekv bkEœ\Ukv ^k|PbkÇkZkkvh ‹
TkkTRmYknBkg l^k^kkckRkw Ìkkáv UkAùUl@Ck|ch ‹‹”193

[In the domestic sacrifice, soliciting (the Àtvik)

is the beginning, in vows (such a worship of Liëga)

and long sacrifices (Satras such as Pauçàarïka),

resolve (Saëkalpa) is the beginning, in marriage,

etc., ‘Nandïmukha-áräddha (offering to a class of

manes) is the beginning and in Áraddhä, cooking (for

feeding Brähmaças and offering piçàa to manes) is

the beginning.]

Thus, according to the Èaàaáïtismãti, it is known

that soliciting the priest (Àtvik) is the beginning

in domestic sacrifices, resolve (Saëkalpa) is the

beginning in the vows (Vratas) such as Candräyaça,

visit to holy places (tïrthayätra), Liëgadhäraça, Liëga-

worship, etc., and in the long sacrifices such as

Puçàarïka, etc., Nandïmukha-áräddha is the begi-

nning in marriage, etc., and Päkakriyä is the

beginning in Áraddhä. After thus the starting of the

respective sacraments, on the accruing of the ‘Äáauca’

such as that during menses in the middle of the

sacrament, that is continued after taking bath, etc.,

and putting on fresh cloths, but not totally discarded.

Further,

“l\kE*Skk@OkAùg TkkYk ^k|Pg Ykkcv#^k@klXkSkYk~ ‹
Zkk^kÄkm^klYkRg RÅklYkìl\kE*g bkYkFkrZkvP~ ‹‹”194

192. Li.Ca., p.198-199

193. Li.Ca., p.197

194. Li.Ca., p.198
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[Liëgadhäraça is, indeed, a ‘vrata’ (vow) called

Maheávara-vrata (Maheávara-dïkèä). One should wor-

ship this Ièâaliëga granted by the Guru throughout

one’s life-time.]

In accordance with the above statement of the

Skandapuräça, since it is resolved, at the time of

the Dïkèä itself, in the presence of the Sadguru, that

the Liëgadhäraça and Liëgapùja are meant for the

whole life-time, they should be necessarily under-

taken, even if the Äáauca’ in the middle periods

accrues, by resorting to temporary purification

through taking bath and touching (sprinkling with)

the Pädodaka of Áiva (Guru). That is why it is said by

the Äcärya thus :

“Ckpcv Zk†bYkTk~ ÉkbkoPk bÇkm bkoPAùg TkkÇk l^k<Pv ‹
l#k^kUkRkYWknbkgbU#kkrP~ bk^krUkUg ÉkOk#ZklP ‹‹”195

[There is no pollution in that house in which a

woman has delivered a child, because due to the touch

(sprinkling) of the water sanctified by the feet of the

Guru, all sins are eradicated.]

Further, since there is no deciding factor as

regards purity in worship, etc., and impurity in other

things, purity is accepted in everything in the case of

Vïraáaiva women who are endowed with Dïkèä. It may

be objected thus : In the case of contact in cooking,

etc., which are other than the worship of Áiva, etc., the

actual opposition to such a practice in the world, is the

deciding factor. If it is so objected, the answer is

that it is not tenable, because there is the possibility

of opposing worship of Áiva, etc., also, and on that

count, there arises a contingency of discarding Liëga-

dhäraça, Liëgapùja, etc.

It may be further objected thus : In spite of the

actual opposition to such practices in the world and

prohibition by such áästra-statements as “Tk zcbZkkP~ bk^kkr
XkoPklTk” (one should not harm any being), “Tk YkkgbkYk#TkmZkkP~”
(flesh should not be eaten), “Tkkv†FGìg AùbZklFkR<kP~” (one

should not eat the left overs of anybody), there are

some common practices such as killing the paáu

(sacrificial victim), eating flesh and drinking of Soma

prescribed by special Áästras as “¢CTkmakkvYkmZkg U#knYkk\kXkvP”

(the victim of the Agnistoma should be killed), “bkkvYkvTk
ZkHkvP” (do oblation with soma), “bkkvYkvTkkv†FGìYk~” (left overs

with soma). In the same way in the case of the women

in menses period, etc., there is purity as regards

the aspects of Liëgadhäraça and Liëgapùja on the

strength of special Áästras such as “PÇkkHkTYkkTPRmdkk”
(Dïkèä is for the whole life), “bk^krl\kE*g bQkkUZklP”196 (one

gets the Liëgas established in all the limbs), “lTk’Zkg
b^k^kkYkcbPkCk|v bkk^kSkkTkvTk UoHkZkvP~”197 (one should worship the

Liëga carefully on the palm of the left hand), “Tk PbZk
bkoPAùg lAù†JFk’ÉkkOkl\kE*kE*bklE*Tkh”198 (there is no ‘sùtaka’ at all

in the case of one who has association with the Liëga

195. Si. Ái. 9.45

196. Tai.Ä. 10.16.1

197. Li.Ca., p.157

198. Si. Ái. 9.43
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in his ‘präça’). If it is objected as above, the answer

is that it is not tenable. Through such Dïkèä called

Svastikärohaça coming under Kriyädïkèä, Árï Guru

first performs “Èaàadhvanyäsa’ (Èaàadhvans – Varçä-

dhvan, Kalädhvan, Padädhvan – 3 Áabdädhvans;

Tattvädhvan, Manträdhvan and Bhuvanädhvan – 3

Arthädhvans) in the ‘Saíhära-krama’ (Saíhära

order) in the six limbs (places) starting from the

feet upto cerebra, in order to remove the nature of

‘Mäísa-piçàa’ due to birth from mother’s womb,

and then he performs Èaàadhvanyäsa in the Èãèâi-

krama (èãèâi-order) in those six places starting from

the cerebra upto feet in order to transform that

(Mäìsa-piçàa) into Mantra-piçàa. Thus through

these special sacraments (saískäras) the nature of

Mäìsapiçàa is lost and the nature of Mantrapiçàa is

secured in the case of the Vïraáaiva women and

men and in their case purity should be accepted in all

other contacts as in the worship of the Ièâaliëga.

Again in such statements as these from Vïrägama,

Padmapuräça, Áivarahasya and Päräáarasmãti :

“l\kE*kFkrTk@Pk Tkk@m bkoPAùm Pn @Hkb^k\kk ‹
@l^k@†CTkZkrQkk ^kkZknh AùkvlKAùkvlKCknOkh #knlFkh ‹‹
ZkQkk ò†CTkbkYkk^kv#kkÆkkZkkv Xk^klP Avù^k\kYk~ ‹
PQkw^k YkYk bkklÆkSZkkÆk Pv ÉkApùlPYkkTknakkh ‹‹”199

[A woman who is engaged in the worship of Liëga,

whether she is ‘sùtaki’ (due to birth of child) or

‘rajasvala’ (in the menses period), is crores of times

pure like Ravi (sun), Agni (fire), and Väyu (wind). Just

as the iron is not mere iron, when fire has entered into

it (it is heated), in the same way you are not ordinary

men and women due to my presence (in you). Just as

cotton dipped in oil becomes the same (lamp) so due

to contact with the Liëga the sadbhakti associated

with attachment becomes the Liëga itself. There is no

‘sùtaka’ in the body of him who performs ‘Liëgapùjä’,

of him who has undertaken daily worship of fire (Agni-

parigraha) and of those who are in the order of

Vänaprastha or Sannyäsa.]

Vïraáaiva women who are wearing the Liëga and

who are engaged in the worship of the Liëga are

always pure like Ravi, Agni and Väyu. Just as an iron

ball which is heated is not an ordinary iron ball,

similarly the women who are associated with the

Liëga, are not ordinary women, but are of the form the

Liëga. Since the excellence of those has been told in

this way, the women who are wearing the Liëga are

indeed, always without ‘äáauca’ (sùtaka).

Árï Áaëkaraáästrin propounds that the opinion

of the Liëgadhäraçacandrikä is not tenable since

it is opposed to the aforesaid Siddhäntägama, and

expresses his opinion in the form of co-ordinated

view in his Vïraáaiva-bhäèya on the Siddhäntaáikho-

panièad.200 The same is here summarised : The

statements speaking of total negation of ‘Sùtaka’

199. Li.Ca., p.193-194 200. Si.Áikho. Vï.Bha, p.30-37.
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have consistency as matters pertaining to the Áaraça-

sthala. Otherwise it would be opposed to the statement

of the aforesaid Ägama which is – “PQkk bkoPlAùTkh #kŵ kkh
UoHkkYkkÇkbknlTkYkr\kkh”201 (the Áaivas who are in the Sùtaka

period are pure with regard to worship only). Hence,

in the actions such as cooking involving the contact

other than that of daily duty such as worship of

Áiva, etc., which is conducive to Mokèa, it should be

accepted that the women in menses period, etc., have

‘Äáauca’ (Sùtaka).

Again it should not be said that when ‘Äáauca’

is accepted, due to the relation with the impure body,

the sacrament leading to worship given by the Äcärya

at the time of Dïkèä, is lost in the case of one’s

Ièâaliëga as in the case of the Sthävara-liëga, because

firstly, there is difference between the Ièâaliëga and

the Sthävaraliëga, secondly, there is no restriction as

regards the worshipper in the case of the Sthävara-

liëga since when one is impure the worship is carried

out by another, and thirdly, there is the restriction

that, in the case of the worship of one’s Ièâaliëga, etc.,

it should be performed by one only (one to whom

it is granted by the Guru) throughout one’s life-time.

By virtue of the áästra which prescribes its perfor-

mance throughout one’s life-time, the sacrament

leading to the worship (of the Ièâaliëga) throughout a

person’s life-time, given by the Äcärya, is accepted as

permanent. It is so because in the statement “bk^krl\kE*g

bQkkUZklP UklOkYkTÇkg Ul^kÇkYk~” 202 [Árï Guru establishes all

Liëgas (in the different limbs); the mantra pronoun-

ced on the palm is sacred], the word ‘pavitra’ indicates

that one’s own Ièâaliëga can be borne at both pure and

impure periods.

“¢UCkFGPn bk^krb^kg l#k@#GvRTkYkbPn ^kk ‹
Ykkcv#^k@kv Tk YknJFkvP l\kE*UoHkkYkck^k|PYk~ ‹‹”203

“#knlFk^kkr¶Zk#knlFk^kkrlU l\kE*g bk^krÇk Skk@ZkvP~ ‹
lTk’Zkg b^k^kkYkcbPkCk|v bkk^kSkkTkvTk UoHkZkvP~ ‹‹”204

[Let everything be lost or let the head be cut off;

Mäheávara shall not give up the great vow of Liëga-

pùjä.]

[One may be pure or may be not pure, one should

wear the Liëga everywhere. It shall be worshipped

attentively on one’s palm of left hand everyday.]

Thus there is no contingency of discarding the

worship of the Ièâaliëga, etc., at any time. Hence,

although the sacrament leading to the worship done

by the Äcära is assumed to be lost in the case of the

Sthävaraliëga due to the contact of the impure body,

yet it is totally absent in the case one’s Ièâaliëga.

Otherwise, when the sacrament in the form ‘apùrva’

arising from sacrifices, which is stored in the Ätman

of the ‘dampatï’ (husband and wife) who sacrifice,

201. Si.Áikho.Vï.Bhä., p.32.

202. Tai.Ä.10.16.1

203. Si. Ái. 10.22.

204. Si.Áikho.Vï.Bhä., p.33
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and those respective sacraments which arise out of

bath in the Gaëgä, etc., are lost due to intermediary

impurities, then there is the contingency of adherance

with ‘Bauddhamata’, because firstly, all religious

actions are useless and secondly, Veda, Áästra, etc.,

that enjoin them become unauthoritative. Hence, it

should not be said that ‘Äáauca’ destroys the ‘Saí-

skära’ (sacrament).

Again it may be objected thus : Bath in rivers is

prohibited in Dharmaáästras during the rainy season

on the ground that the rivers are under ‘rajaåsùtaka’.

But on the authority of the Siddhänta-áikhopanièad,

Liëgasära, etc., which say –

(1) “ZkQkk CkE*k l#k^kbkE*kÅkQkw^k Tk bkoPAùg Tkk¶Zk#knlFk’^kYkvakkYk~ ‹”205

(Like Gaëga due to association with Áiva, so are

these without ‘sùtaka’ and also ‘aáucitva’);

(2) “ZkQkk l^k#^kv#kTkwAùKökR~ CkE*k bkoPAù^ksHkPk ‹
PQkk l\kE*klEœPk Xk‘Pk UJFkbkoPAù^ksHkPkh ‹‹”206

(Just as due to association with Viáveèa Gaëgä

is bereft of ‘sùtaka’ so are the devotees who are

associated with the Liëga are bereft of five sùtakas).

Just as the attainment of ‘sùtaka’ is never

ordained in the case of Gaëgä who is associated with

Áiva, so how can there be ‘äáauca’ in the case of those

who are in menses period, etc., because the Áivaliëga

is always with them? If it is so objected, the answer

is that it is not tenable, because in accordance with

the statement of Gautama as “RnìFkOMk\kXkkOMvakn ZkQkk
XkkCkm@QkmHk\kYk~”207 (just as the water of Gaëgä in polluted

vessel of the caçàäla) ‘äáauca’ has to be assumed in

case of that water brought in the polluted caçàäla’s

vessel. Just as the pollution at that time has to be

assumed in the case of that water brought in the

polluted caçàälas vessel, so in the case of women

in menses, etc., ‘äáauca’ should be told, in spite of

association with Áiva (Liëga) at all times.

It may be again objected thus : In the case of

all the men and women who are eligible for the

sacrament in the form of ‘Saàadhvaáodhana’, at the

time of the Dïkèä itself, there is the transformation

of the ‘mäìsapiçàa’ into ‘mantrapiçàa’ as caused by

the Árï Guru. Through that the nature of being a Jïva

is reverted by the coalescence between the Liëga

(Áiva) and the Aëga (Jïva) initiated by the formation

of the ‘mantrapiçàa.’ Then although there is no

firm realisation of coalescence between the ‘Liëga-

èaâsthalas’ and the ‘Aëga-èaâsthalas’ by them, as in

the case of the Áaraça, it is not possible to speak of

‘äáauca’ in their case. If it is so objected, the answer is

that it is not tenable because at the time of Dïkèä, the

Guru initiates the coalescence (between the Liëga

and the Aëga) at the stage of means of achievement,

there is the manifestation of ‘Áivatva’ of the nature of

205. Si.Áikho. slo.12.

206. Si.Áikho. Vï.Bhä., p.28 207. Si.Áikho., Vï.Bhä., p.33
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‘mantra-tanu’ to be accomplished at the stage of

achievement. Hence there is no possibility of Mokèa

(i.e., there is no ‘nivãtti’ of ‘jïvabhäva’; in that case it is

not possible to deny ‘äáauca’). The fruit is not found at

the time of the sowing of the seed in a field.

Further, if the ‘Jïvabhäva’ is also reverted after

the formation of the ‘mantra-piçàa’ through the

reverting of the ‘mäíèa-piçàa’, then there is the

contingency of many means such as the worship of

Áiva (Liëga), meditation on Áiva, muttering of the

Mantra of Áiva and enquiry into the meaning of

the Áivamantra, etc., becoming useless. Since the

formation of the ‘mantrapiçàa’ on the ‘nivãtti’ of the

‘mäísapiçàa’ is a matter of mental conception, there

is no ‘nivãtti’ of ‘jïvabhäva’ in reality. Even the author

of the Liëgadhäraçacandrikä says that “YkkgbklUOMlTk^kpÅkv-
YkrTÇklUOMkv’UÅkvl@^k Xkk^kTkkYkkÇkCkYZk’^kkP~ ‹” (as in the case of

the ‘nivãtti’ of ‘mäísapiçàa’ so in the case of the

‘utpatti’ of ‘mantrapiçàa’, it is known through mental

conception). Hence as regards those who are in sùtaka

period, it is established that they are pure in the

aspect of ‘Áivapujä’, but not in anything else.

Again it may be objected that this interpretation

in favour of ‘Äáauca’ being not applicable to all cases

(avyapyavãtti), is opposed to the original stand. If it is

so objected the answer is that it is not tenable, because

in the statement, “Tk bkoPAùg Tkk¶Zk#knlFk’^kYkvakkYk~”208 (there is

neither ‘sùtaka’ nor ‘aáucitva’ in their case), the word

‘idam’ (eèäm) is applicable to both the accomplished

and the aspirant, and because the association of six

Liëgas in the six limbs (aëgas) is found in the case of

only those who have accomplished the knowledge of

six sthalas; there is neither ‘sùtaka’ nor ‘asucitva’ in

the case of only those who are ‘jivanmuktas’ (liberated

while alive) whose relation with the body is like the

association of the water with lotus leaf. This is the

import. In the case of the aspirants (sädhakas),

however, the ‘äáauca’ which is not applicable to all

cases should be told, otherwise, it will be opposed

to the Siddhäntägama. Through this, it should be

understood that the apprehension as opposed to the

statement of His Holiness Árï Reçukäcärya, viz.,

“Tk PbZk bkoPAùg lAù†JFkP~ ÉkkOkl\kE*kE*bklE*Tkh”209 (in the case of

one who has the Liëga as one’s ‘präça’ has no pollution

at all), is also averted. When the general absence of

‘sùtaka’ is told in the case of a ‘Jïvanmukta’ called

Áaraça, there arises a doubt as to whether there is

‘sùtaka’ or not in the case of women in menses period,

etc., who are endowed with Dïkèä in the form of

wearing the Liëga. In order to remove that doubt, the

Äcärya has said – “l\kE*kFkrTk@PkZkk#Fk”, etc.210 Here the

import of His Holiness, as indicated by the adjective

‘liëgärcanaratatva’ (being engaged in Liëga-worship),

is that while performing the daily duty such as

208. Si.Áikho. Álo.12

209. Si.S. 9.43

210. Si. Ái. 9.44

Third Chapter348 349



Principles of Vïraáaivism

‘Liëga-worship’, etc., only there is no sùtaka, but not

in other cases.

Further, “AùYkkrTP@vªlU Ul@#knláh bZkklRlP Pn\ZkYk~”211 (there

is purity in other actions; this is similar to others) –

in this statement of Nandikesvara-Áiväcärya, what

is told by the word ‘karmäntara’ (other actions)? Does

it mean touch of other things (anya sparáädikam).

When it is said ‘anya sparáädikam’, what is that ‘anya

sparáa’ ? Does it mean the touch (contact) of all people

other than one’s self or touch of only some persons

other than one’s self?  Here the first alternative is

opposed to the world, the second alternative is a case

of what is desired, because prior to ‘annapräáana’ (the

ceremony of giving a new-born child food to eat for the

first time), that touch is unavoidable. Hence, through

the word ‘karmäntara’ it has to be said that there is

purity as regards the touch of the child, but not as

regards others. Then it has to be told that there is

contraction of ‘äáauca as per the intention’ even in

the opinion of the author of Liëgadhäraça-candrikä.

Hence, since there is no auspiciousness of the body in

reality in the case of all the followers of Vïraáaiva

other than those in Áaraçasthala, the conclusion is

that the contraction of ‘äáauca’ has to be accepted.

Thus on consulting the opinions of Nandikeávara-

Áiväcärya and Áaëkaraáästrin, it is decided that just

as in ‘Pauçàarïka-satra-s’ which are held for a long

period, the sacrificer’s wife, who undergoes ‘sùtaka’,

renders herself temporarily pure by taking bath and

putting wet cloths and takes part in the sacrifice, so

do the Vïraáaiva-women, when they attain sùtaka,

render themselves pure by taking bath and sprinkling

themselves and the house with the ‘pädodaka’212 of

a Guru or a Jaëgama and become eligible for their

Ièâaliëga-pùjä.

“Ul^kÇkAù@OkkP~ Ungbkkg Ul^kÇklYklP AùQZkPv ‹
¢Ph bk^kvrakn Aùk\kvakn l\kE*Skk@OkYknÅkYkYk~ ‹‹
CkFGg†bPíT’b^kUTk~ HkkCk|Tk~lTklYkakTk~Tkn†TYkakÆklU ‹
#knlFk^kkr¶Zk #knlFk^kkrlU l\kE*g bk^krÇk Skk@ZkvP~ ‹‹
l\kE*Skk@m bkRk #knákv lTkHkl\kE*g YkTkkv@YkYk~ ‹
¢FkrZkTk~ CkTSkUnaUk<wh Aù@UmLv bkYkklcPh ‹‹
lTk’ZkklTk AùYkr̂ kpTRklTk PQkk TkwlYklÅkAùklTk Fk ‹
l#k^kkUrOklSkZkk AnùZkkrP~ bkYZkHekkTkklXk^kpáZkv ‹‹”213

[Since it renders persons sacred, it is called

‘sacred’ (pavitra). Hence the wearing of the Liëga

at all times, is good. The Liëga should be borne every-

where, while walking, standing, sleeping, waking up,

opening and closing eyes, pure or impure. He who has

borne the Liëga is always pure; his  Liëga (Ièâaliëga)

is charming to his mind. He should worship it on the

‘pïâha’ in the form of hand with sandle paste, flowers,

etc., full of concentration. The host of daily duties and

occasional ceremonies should be performed with the

211. Li.Ca. p.198

212. b^kkFkkZkrFk@OkçTçÉkdkkl\kPHk\kg bkRk ‹
Zkh lUWkvák@ZkvR~ Xk‘’Zkk bk^krUkUwh ÉkYknFZkPv ‹‹ (Ca.Jñä.,Kri. 2.22).

213. Li.Pu. 2.21.106-109.
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determination of offering to Áiva, in order to get his

right knowledge developed.]

Hence in the Vïraáaiva-siddhänta, ‘äáauca’ during

birth, death, menses, etc., are not accepted as regards

the wearing and worshipping of the Ièâaliëga, but

during the worldly activities such as touching others,

cooking, etc., that is accepted with due regards to the

worldly affairs. This is the firm decision (räddhänta =

siddhänta = conclusion). It should never be deluded

thinking that this ‘siddhänta’ in favour of Liëga-

dhäraça belonging to the Vïraáaiva is un-Vedic or

anti-Vedic, because it is propounded in Áästras such

as Veda, etc. As demanded by the context here, the

authorities of Áästras as Veda, are told here.

Vedic sanction for Ièâaliëga-dhäraça

“^kvRvakn #kkbÇkbküvakn Un@kOkva^kkCkYkvakn Fk ‹
Wk|kñOkbZk bkYkkBZkkPg l\kE*Skk@OkYknÅkYkYk~ ‹‹”214

“^kvR#kkbÇkUn@kOkvakn AùklYkAùk<kCkYkvakn Fk ‹
l\kE*Skk@OkYkkBZkkPg ^km@#kw^kbZk lTk#FkZkkP~ ‹‹”215

[In the Vedas, multitudes of Áästras, Puräças

and Ägamas, the Liëgadhäraça is said to be good for a

Brähmaça.]

[Liëgadhäraça is enjoined decidedly for the

Vïraáaivas in Vedas, Áästras, Puräças, and in the

Ägamas such as Kämika, etc.]

On thinking about the above statements of the

Liëgapuräça and Áiddhäntaáikhämaçi, it comes to

be known that this doctrine of Liëgadhäraça is extre-

mely ancient. Here this doctrine of Liëgadhäraça

is presented through the citation of the respective

authorities of Áästras. Accordingly His Holiness Árï

Reçukäcärya has said :

“,lCk’Zkkc Ul^kÇkg Pv l^kPPg Wk|ñOkbUPv ‹
PbYkk’Ul^kÇkg P†\\kE*g SkkZk‰ #kw^kYkTkkYkZkYk~ ‹‹”216

[‘Pavitraì te vitataì brahmaçaspate’ [O Brahma-

çaspati ! your ‘Liëga’ is sacred (pavitra) and all

pervasive] – says the Àgveda. Hence, the Áivaliëga is

sacred and without defects; it should be borne on the

body.]

Here,

“Ul^kÇkg Pv l^kPPg Wk|ñOkbUPv ÉkXknCkkrÇkklOk UZkvrlak l^k#^kPh ‹
¢PÈkPTknTkr PRkYkkv ¢#TknPv #kpPkbk £çcgbP’bkYkkbkP ‹‹”217

[O Brahmaçaspati, i.e., Paraáiva, who is always

residing in the body in the form of Liëga, which is

designated as Brahman, is sacred in the sense that it

is fit to be borne at all times. It is expansive (vitata),

as it assumes many forms as Ièâaliëga, Präçaliëga,

Bhävaliëga, etc., or as it is many in view of each

devotee wearing it on his body. It is the Lord (Prabhu)

who is capable of restraining and conferring favour.

214. Li. Pu. 2.21.97

215. Si. Ái. 6.58

216. Si. Ái. 6.59

217. Àgve. 9.83.1
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It pervades (lit., you pervade) all the bodies (Sthùla,

Sùkèma and Käraça) of the devotees. That body which

is not burnt, i.e., not purified by the process of Dïkèä

and which is on that count not baked, cannot get that

Liëga. Those who are possessing knowledge and resort

to that Liëga, gets that Liëga.]

This Mantra of Àgveda is taught as in favour

of propounding Liëgadhäraça. Here “P†\\kE*g Wk|ñ
#kk#^kPYk~”218 (that Liëga is the eternal Brahman), “l\kE*g
Wk|ñ bkTkkPTkYk~”219 (Liëga is Brahman the eternal), in

view of such usages as these, Liëga is told by the

word Brahman. His ‘Pati’ (Lord) means substratum.

It means that it being his body, resides there only.

Hence, ‘Brahmaçaspate’ means Paraáiva who resides

in the body in the form of Liëga. The entire meaning of

the said Mantra is propounded by Nandikeávara-

Áiväcärya thus : “He Brahmaçaspate = O Parama-

áiva, who resides in the body which is in the form of

Liëga, te tat pavitraì = that body in the form of

Liëga is sacred in the sense that it is fit to be borne on

the body in both pure and impure periods, vitataì =

it is of many forms on the basis of difference as Ièâa,

etc., or on the basis of difference as bodies of Bhaktas,

etc. Prabhuå = You who are capable of keeping in

control and doing favour, viávataå gäträçi paryeèi =

envelop the bodies of devotees, i.e., dhäryamäçaå

san = you are associated with the bodies of the devotees

through the body in the form of the Liëga.220

It may be objected here thus : Let Sthävaraliëga

be meant by the word Brahman, what is the use of

Ièâaliëga, etc ? If it is objected thus, the answer is that

it is not correct, because it is not possible to wear the

Sthävaraliëga on the body and hence, the aforesaid

‘gäträçi paryeèi viávataå’ cannot be construed here.

As to how the Liëgas pervade the bodies of the

devotees, is discussed in detail by Mäyideva in his

Anubhavasùtra.221 Hence, Sthävaraliëga is not the

meaning of the word ‘Brahman’ here. The aforesaid

meaning of the Àgvedic Mantra in favour of Liëga-

dhäraça, is intended by the Maharèi Vyäsa. That is

why, he says :

“Wk|ñvlP l\kE*YkkBZkkPg Wk|ñOkh UlP@m#^k@h ‹
Ul^kÇkg Plá l^kBZkkPg P’bkYUAùkrÅkTknh #knlFkh ‹‹
,lCk’Zkkc Ul^kÇkg Pv l^kPPg Wk|ñOkbUPv ‹
PbYkk’Ul^kÇkg P†\\kE*g SkkZk‰ #kw^kYkTkkYkZkYk~ ‹‹
¢PÈkPTkn@ekkv ^kw òDkkv bkgbkk@\kdkOkh ‹
RmdkZkk @lcPh bkkdkkÆkkÊknZkk†\\kE*YknÅkYkYk~ ‹‹

218. Si. Ái. 6.36

219. Si. Ái. 6.35

220. Li. Ca. P.124-125

221. “£ìl\kE*g Pn WkkòkE*v ÉkkOkl\kE*g PQkkTP@v ‹ Xkk^kl\kE*g PQkŵ kk†bP ¢k’Ykl\kE*v
bknÉklPíPYk~ îRZkkE*v Ykckl\kE*g ÌkkvÇkkE*v Pn ÉkbkkRAùYk~ ‹ ’^kCkE*v Fk@l\kE*g Fk
RpCkE*v l#k^kl\kE*AùYk~ ‹ lHkõkE*v Cknél\kE*g bZkkÆkklbkAùkE*v PQkŵ k Fk ‹ ¢kFkk@-
l\kE*YkÌkkTPg bknÉklPlíPYkv̂ k lc” (Ä. Sù. 6.4-6)

[The Ièâaliëga is on the external body, the Präçaliëga is

inside (the body) and Bhävaliëga is well stationed in  →
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Zkh Aù@kvlP PUh Uo^k‰ bk PÈkPTknéFZkPv ‹
Ul@U‘^kkv l^kYkkvdkkZk bkkvª#TknPv l\kE*Skk@OkYk~ ‹‹”222

[Liëga is told by the word Brahman, the Lord of

Brahman is Ïávara; it is well known as sacred and the

body is pure due to association with it. The Àgveda

says that : O Brahmaçaspati, your sacred Liëga is

extensive; hence, that sacred and defectless Áaiva-

liëga should be borne (on the body). He who is without

Dïkèä, is one who has unbaked body; he who is sinful

and who is characterised by mundaneness, does not

actually get that excellent Liëga. He who performed

penance before is said to be one with baked body. He

who is mature gets Liëgadhäraça for liberation.]

In this manner the meaning of the Mantra is

interpreted in favour of Liëgadhäraça and it is

propounded clearly that the Liëga should be obtained

from the Sadguru.

In the same way –

“¢Zkg Ykv cbPkv XkCk^kkTkZkg Ykv XkCk^kÅk@h ‹
¢Zkg Ykv l^k#^kXkvakHkkvªZkg l#k^kklXkYk#krTkh ‹‹”223

[This Bhagavän, i.e., Áiva in the form of Liëga, is

in my hand (me hastaå = me hastagaå), this Áiva is

my greater-god; he is the giver of all solace and

associates me with auspiciousness.]

Through this Mantra of the Àgveda also the

doctrine of Liëgadhäraça becomes established. It is

Paraáiva who is told by the word Bhagavän in

Kälägnirudropanièad, Harivaíáa, puräças, etc.,

which say “¢QkwTkg XkCk^kTPg éæg AnùYkk@h UÉkFG” (then Kumära

asked this Bhagavän Rudra), “¢Qk Aùk\kk†CTkéæg XkCk^kTPg
bkTk’AnùYkk@h UÉkFG”224 (then Sanatkumära asked Bhagavän

Kalägnirudra), “£lP bkgbPoZkYkkTkbPn XkCk^kkTk~ ^kpakS^kHkh” (thus

Bhagavän Áiva is being praised), etc. Hence, ‘ayam

bhagavan = Áiva in the form of Liëga ‘me hastaå’ = is

on my hand (hastagaå); ‘me bhagavattaraå’ = this

Áiva is ‘bhagavattara’. This is the meaning.

Just as in “¢klR’Zkkv XkCk^kkTk~ bkoZkkvr Tkm\kCk|m^k†bÇk\kkvFkTkh”225

[Äditya, Bhagavän Sùrya, is the blue-necked (Nïla-

griva) the three-eyed one (Áiva)], in order to indicate

the inseparable relation between Áiva and Äditya, it is

said here ‘Ädityo bhagavan’ without saying that the

Bhagavän is in Äditya, so here, too, in order to

indicate inseparable relation between the hand and

the Áivaliëga, it is said ‘hasto bhagavän’ without

saying that the Bhagavän is on the hand.

“CknéOkk RÅkl\kE*g Pn l#k^kYkTÇkvOk Skk@ZkvP~ ‹
Yko†STkr AùOLv XknHkv cbPv î’bQk\kv TkklXkYkOM\kv ‹
.PvakkYkvAùRv#kv Pn Skk@ZkvP~ l#k^kl\kE*AùYk~ ‹‹”226→   the Ätmaliëga. Mahäliëga is in the heart, Prasädaliëga

is in the ears, Caraliëga is in the skin, Áivaliëga is in the

eyes, Guruliëga is in the tongue and in the same way,

Äcäraliëga is well stationed in the nose always.]

222. Li.Pu. 2.21.98-102

223. Àgve. 10.60.12

224. Kalä. U.2

225. Li.Ca. P.147

226. Vä.Sù. Ta. 10.35-36
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[One should wear the Liëga (Ièâaliëga) given by

the Guru to the accompaniment of Áiva-mantra in

anyone of the places as the head, neck, shoulder, hand,

chest-region and the circle of the navel.]

Thus in the Vätulaáuddhägama, the wearing of

the Liëga on the hand, etc., is taught. When the

Liëga, so established on the hand, etc., is separated –

“cbPzbkckbkTkv l\kE*YkÉkYkkRvTk Skk@ZkvP~ ‹
ÉkYkkRkP~ UlPPv l\kE*v bkc ÉkkOkkTk~ Ul@’ZkHkvP~ ‹‹
XkoYkkw ÉklPlíPg l\kE*g UnTkTkkvr’UkKöPv ZkQkk ‹
Rvcv ÉklPlíPg l\kE*YkTPvªlU Tk l^kXkHZkPv ‹‹”227

[One should wear the Liëga on the throne in the

form of hand without being inadvertent. If the Liëga

falls down due to inadvertence, one should give up

one’s life immediately. Just as the Liëga which is

installed on the ground cannot be uprooted, so the

Liëga established on the body cannot be separated

even in the end.]

Since these statements of the Áaëkarasaìhita of

the Skandapuräça exist, it is very clear that the hand

and the Áivaliëga are inseparable. Thus having told

about Liëgadhäraça on the hand, etc., and having

spoken about him (Áiva) as the creator, etc., through

the ‘Arthaväda’ (praise) “Ayaì mätä ayaì pitä” (he is

the mother, he is the father),228 his function as the

annihilator is also propounded through the statement

“¢Zkg l^k#^kXkvakHkh”, he is the eradicator of the disease in the

form of transmigration (bheèajaå) of the Bhava (viáva =

world). Thus who is that Bhagavän who is the cause of

creation, etc., residing on the hand ? When it is so

enquired, the answer is “¢Zkg l#k^kklXkYk#krTkh”. It means that

the Bhagavän who resides on the hand, is Áiva, by

the residue meaning of a sentence (väkyaáeèärtha)

as per the maxim “Zk^k^k|mòklSkAù@OkTZkkZk”.229 Although the

word Bhagavän is used with reference to Näräyaça,

Brahman, and great sages like Sanatkumära, etc.,

since the wearing of their images on the hand, etc., is

not known, since the wearing of the Áivaliëga on the

hand is told and since the word ‘hasta’ is found here, it

should be decided that Áivaliëga alone is taken as the

meaning of word Bhagavän.

As regards the meaning told about the Áruti, these

statements of Maharèi Vyäsa told in Áaëkara-saìhitä

should be presented here as supporting sentences :

227. Li.Ca. P.150

228. Àgve. 10.60.7

229. “^k|mlclXkZkr̂ kŵ kkr ZkHkvP” (Äpa.Árau. 6.31.13) – here the word

‘Yava’ means ‘priyaëgu’ in the usage of Mlecchas and

‘Dïrghaáùka’ in the usage of the Äryas. What meaning

should be taken in the present context ? On this enquiry,

it is decided that the word should be taken in the sense of

‘Dïrghaáùka’ on the authority of the residue of the

sentence – “ZkÇkkTZkk ¢kvakSkZkkv Y\kkZkTPvä ¢QkwPv YkkvRYkkTkk†bPí†TP”

(Sä.Brä. 3.6.1.10) – “While other herbs fade, these remain

fresh.” In the same way here, by virtue of the residue of

the sentence “¢Zkg Ykv l#k^kklXkYk#krTkh”, the meaning of Áiva

alone is taken from the word ‘Bhagavän’. (Li.Ca. Áarat.

P. 152-153)
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“Zkk^kÄkm^klYkRg RÅklYkìl\kE*g bkYkFkrZkTk~ ‹
Aù@kWHkUmLv l^kTZkbZk PáökTkkbk‘PYkkTkbkh ‹‹
cbPl\kE*kE*bkYWkTSkm bkRkTkTRkõZkkv YknlTkh ‹
bk^kkvrUlTkakRQkrekh l#k^kSZkkTkU@kZkOkh ‹‹
.^kg akK~bQk\klTkOkrZkg l#k^kURÉkkÈZkvAùcvPng bkRk ‹
Zkh bkv^kvP Aù@kWHkUmLlTklcPÌkmAùOLl\kE*kFkrAùh ‹‹
bk ekkTkm bk Un@kPTkh bk Fk YkckTk~ Ykkcv#^k@vakoÅkYkkv ‹
Yk’ZkrbPvTk HkCkÅk|ZkvªlU bkRp#kkv l^k<vP Rv^kkvªlU ^kk ‹‹”230

[One should worship the Ièâaliëga granted by the

Guru all through one’s life with the mind engrossed in

the meditation on it, by placing it on the Pïâha in the

form of the hand-lotus. This Sage whose name is

Sadänanda, who knows the meaning of all Upanièads

and who is devoted to meditation on Áiva, is the one

who is associated with the Liëga as his self held on

hand. He who pursues the declared path of Èaâsthala

which is the sole cause for the attainment of the

status of Áiva and who worships the Áivaliëga placed

on the pïtha in the form of hand-lotus, is the wise

person. He is belonging to an ancient tradition, he is

the great, he is the best among the Mäheávaras. He is

the mortal. Some one or God may be found like him in

the three worlds.]

In the context of deciding the meaning of this

Mantra, Árï Nandikeávara-Siväcärya has said : “Uô kkr-
FkkZkkrbPn _ ¢Zkg Ykv cbPh l#k^kYklXkPh bk^krRk bUp#kPmlP l#k^kklXkYk#krTkhä
PQkk Fk bkk^krAùkl\kAùl#k^kbU#krbZk Skk@Okg l^kTkkªTknUU<YkkTk’^kkR~ cbPkRkw

P†’bkláh ‹ Tk FkkªlXkP £’ZkbZk bk^krXkkCkk^kFGvTkv’ZkQkrbkÅ^kkP~ PQkkl^kSk-
bU#krbZk XkoYZkklRÉklPíklUPl\kE*bZkklU bkYXk^kvTk Tk l\kE*Skk@Oklbklál@lP
^kkFZkYk~ä ¢lXkP £’ZkbZk Rv#kAùk\kkvXkZkkQkrAù’^kv cbPklRSkpPl\kE*bZkŵ k PQkk-
l^kSkbU#krbkYXk^kvTk l\kE*Skk@Oklbkláh ‹ ZkvTk Aùk@OkvTk l#k^kklXkYk#krTkhä ¢P
.^k Hkm^kkPnHkmr^kTkkwakSkg Ykv cbPh ‹ cv bknWkTSkkv U@Ykl#k^kä Tk^kvRg
ÉkbkUrOkYkTknbk@OkYkkCkYkP~ ÉkkÈkYk~ ‹ PvTk Ykv cbPYk~ .lc SkpPh bkTk~ bk^krRk lPí ‹
PQkk Fk RldkOkcbPbZk l#k^kUoHkkAù@Ok’^kvTkvP@cbPbZk PRlSkAù@Ok’^kvTk Fk
bkk^krAùkl\kAùl#k^kbU#krl^kl#kìh Aù@kvªXZkscP £lP XkCk^kÅ^kYkkPp’^klUPp-
’^kklRTkk bPnlPéUU<Pv ‹ bk^krRk #k@m@bZk l#k^kl\kE*bkYWkTSkv l#k^kb^kêU’^kg
Fk AwùYkn’ZkAùTZkkZklbkáYk~,231 ‘ÉkkOkl\kE*kE*bkYWkTSkm bk éækv TkkÇk bkg#kZkh’
£’Zkn‘Pvh ‹ ¢ckv l\kE*Skk@OkYkkck’YZkYk~ä cbPçZkbZk UoHkkPRlSkAù@Ok’^k-
l^klTkZkn‘P’^kvTk bk^kr#k@m@bZkk¶ZkkFkk@klRl\kE*bQkkTk’^kvTk Fk bk^krYklU #k@m@g
l#k^kkQkrlYklP Ék#kbPlYk’Zkkcnh ‹”232

[Our predecessor Äcäryas say that this hand

touches Áiva all times (abhitaå = sarvadä); hence it is

‘Áiväbhimaráana’; that being the case, the contact

with Áiva at all times is not possible unless it is borne

on the body; hence it is found in the hand, etc. Since

‘abhitaå’ (all round, at all times) can mean ‘covering

all parts’, such a contact being possible in the case of

the Liëga installed on the ground, the ‘Liëgadhäraça’

230. Li. Ca. P. 161

231. “ROMkUoUTZkkZkvTkv’ZkQkrh ‹ P’b^kêUg Pn _ ZkvTk c†bPTkk ROMkv XkldkPbPvTkkUoUg
lAùlYklP XkdklZkPng Tk #k‘ZkPv? ROMXkdkAvùOkkªUoUYkTkkZkkbkvTk XkdZkP £lP
Xkk^kh ‹‹” (Li. Ca. Sarat. P.160)

“It means that it is according to the maxim of Daçàä-

pùpa. Its form is : how is it that ‘apùpa’ (cake) cannot be

eaten by the elephant which has eaten the ‘daçàa’

(staff)? That which eats ‘daçàa’ can eat ‘apùpa’ without

difficulty. This is the import.”

232. Li. Ca. P. 158-160
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is not proved by that. Such an objection should not be

raised, because ‘abhitaå’ could have both spacio-

temporal sense and then such a contact is possible

only in the case of Liëga borne on the hand, etc., and

then Liëgadhäraça is proved. On that ground only

there is ‘Áiväbhimaráana’; hence it is that medicine for

life of the being is my hand. O Subandhu, O Parama-

áiva, this your advancement has attained continuity;

through that you come to my hand and held on it as

Liëga you stay at all times. In that way the right hand

used as the instrument of worship and the other

(left) hand used as its substratum, the hand being

endowed with contact at all times, is highly respected.

Hence its praise as Bhagavän, Mother, Father, etc., is

appropriate. The nature of being Áiva in the case of

the body in association with Áivaliëga, is proved by

‘Kaimutikanyäya’, because it is said “one who is

associated with the präçaliëga as his self, is Rudra”;

there is no doubt here about it. Ah the greatness

of Liëgadhäraça! with the pair of hands as the

instrument and the substratum of puja and with the

entire body as the place for Liëgas, Äcäraliëga, etc.,

the entire body is dedicated to Áiva. This is, indeed,

excellent.] [Thus having quoted the opinion of the

predecessor Äcäryas, the aforesaid Mantra is con-

firmed as in favour of ‘Liëgadhäraça.’]

It may be thus objected : Since Liëgadhäraça is

enjoned by the Mantra “Ul^kÇkg Pv l^kPPYk~”233, if the same

meaning is propounded again through “¢Zkg Ykv cbPkv
XkCk^kkTk~”,234 the second Mantra would be accidental. If it

is so objected, the answer is that it is not tenable,

because there is no possibility of being accidental, as

the Liëgadhäraça is generally ordained by the former

Mantra and the Sthala enjoining the wearing of it on

the body is pointed out by the latter Mantra.

In the same way, the external Liëgadhäraça is

substantiated by the Mantra “Zkk Pv éæ” of ‘Rudraikä-

daáinï’ (eleven açuväkas of Rudrädhyäya), which is at

the top of all Vidyäs (lores). This is expounded by Árï

Nandikeávara-Áiväcärya as follows :

“l^k<kbkn ÌknlPé’Apùìk éæwAùkRl#kTkm ÌknPkw ‹
PÇk UJFkkdk@m PbZkkg l#k^k £’Zkdk@çZkYk~ ‹‹”235

£lP bkAù\k^kvRl#kBkkYkOkkw éæwAùkRl#kTZkkYk~ _ “ ‘Zkk Pv éæ l#k^kk PTko@-
Dkkv@kªUkUAùkl#kTkm ’ 236 £lP ÌknlP@lU ‹ éæg @kvRTkg bkgbkk@RnhBkHklTkPg
æk^kZkPmlP éæhä éRYkekkTkg æk^kZkPmlP ^kk éæh ‹ cv éæ ! ¢Dkkv@k
#kkTPkAùk@kä l#k^kk bk^krYkE*\kÉkRkä Zkk Pv PTknh = l\kE*êUg #k@m@Yk~ä bkk
¢UkUAùkl#kTkm ‹ l\kE*êU#k@m@k^k†FGÆkh l#k^kh #kYkRYkbkYUÆkv Xk‘PCkkÇkv
SkkZkr £lP UZkr^klbkPkQkrh ‹‹” 236

[Among the religious lores, Rudraikädaáinï is the

best; in that again Pañcäkèarï Mantra is the best; in

that they pair of syllables as ‘Áiva’ is the best.]

233. Àgve. 9.83.1

234. Àgve. 10.60.12

235. Tai. Sam. 4.5.1.1 (Rudrädhyäya)

236. Li. Ca. P. 120-121
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Thus in the Rudraikädaáinï which is the crest-

jewel of the entire Veda – the following Áruti also

(enjoins Liëgadhäraça) – ‘Zkk Pv éæ l#k^kk PTko@Dkkv@kªUkU-
Aùkl#kTkm’ – ‘Ruda’ means ‘rodana’ (crying) arising from

sorrow of ‘saísära’; he who melts away that crying

is ‘Rudra’ or he who melts away ‘Ruda’ meaning

‘nescience’ (ajñäna) is Rudra. O Rudra ! that your

body, i.e., the body in the form of the Liëga, which

is not terrible, i.e., of calm appearance, and which

is ‘Áiva’, i.e., that which brings all auspiciousness,

shines on the sinless persons. Áiva who is endowed

with a body in the form of the Liëga, should be borne

on the devotee’s body which is endowed with ‘áama’

(peace) and ‘dama’ (restraint over senses). This is the

culminated meaning. His Holiness Árï Reçukäcärya

has also proved that this Áruti (Yä te Rudra, etc.,) is in

favour of Liëgadhäraça by saying –

“¢Dkkv@kªUkUAùk#kmlP Zkk Pv éæ l#k^kk PTkoh ‹
ZkHknakk CkmZkPv ZkbYkkFGw^kkvªDk^ksHkPh ‹‹”237

[Since the Yajurveda declares that Rudra’s auspi-

cious body (Liëga) is not terrible (peaceful) and shines

on sinless persons (devotees), the Liëgadhäraça is

without any blemish.]

In the same way again, in the following Mantras

of the Yajurveda, Liëgadhäraça is told : “lTkSkTkUPZkv TkYkh ‹
lTkSkTkUPk†TPAùkZk TkYkh ¥S^kkrZk TkYkh ‹ ¥S^krl\kE*kZk TkYkh ‹ åååå .P’bkkvYkbZk

bkoZkrbZk bk^krl\kE*g bQkkUZklP UklOkYkTÇkg Ul^kÇkYk~”238 Here Päçi-

mantra means the Ièâaliëga. It is thus :

“YkTkTkkP~ ÇkkZkPv ZkbYkkP~ PbYkkTYkTÇkkvªZkYkml@Ph ‹
^kkFZk^kkFkAùêUvOk lçSkk YkTÇkh ÉkAùmsPPh ‹‹
^kkFkAùkv ^kOkrêUh bZkkR~ ^kkFZk#Fk U@Ykh l#k^kh ‹
YkTknRvr^kPZkkv@w‘Zkg PbYkRkcnYkrcakrZkh ‹‹”239

237. Si. Ái. 6.61

238. (Tai. Ä., 10.16) : “Säyaça on this Mantra : lTkP@kg WkcolTk SkTkklTk
lTkSkTkklTkä Pvakkg UlPh AnùWkv@êUvOkä PbYkw [lTkSkTk = many types of

wealth; Pvakkg UlPh = he who is the Lord of them – in the form

of Kubera; PbYkw (TkYkh) = to him I salute]. lTkSkTkklTk UklP £lP
lTkSkTkUhä Xk‘PvXZkbPTkkvPmlP Phä lTkSkTkU#Fkkbkkw P#Fk lTkSkTkUPh ‹
Xk‘PkTkkg bkYkmU’^kkR†TPAùh ‹ bk Fkkbkkw bkhä PbYkw [He who protects

many types of wealth – lTkSkTkUh; he who gives them to the

devotees – Ph; since he is very close to the devotees he

is ¢†TPAùh ‹ By Karmadhäraya after the first one, as

lTkSkTkUP#Fkkbkkw ¢†TPAù#Fk it means ‘he who is the protector

and giver of wealth to the devotees and who is close to the

devotees’, lTkSkTkUPk†TPAùkZkä PbYkw (TkYkh), to him I bow]. ¥S^kkrZk
¥S^kr\kkvAvùakn Rv̂ kPkêUvOk l^k<YkkTkkZk [he who resides in the upper

worlds as the deity – ¥S^krh; PbYkw (TkYkh) I salute him].

¥S^krl\kE*kZk _ ¥S^kr\kkvAvùa^klU Ckm^kkrOkws\kE*êUvOk bQkkUlZk’^kk UoHZkYkkTkkZk
[he who is installed as Liëga and worshipped by the gods,

PbYkw (TkYkh) – to him I bow]. bkkvYkbZk bkoZkrbZk ¢kwU\kdkOZkvTk
bkYkbPRv̂ kPkTkkg Aùk@OkXkoPlYklP #kvakh ‹ UkOZknU\kldkP bk^kkr̂ kZk^kkZkYkkTkk
YkTÇkk ^kvR^kk‘Zkl^k#kvakk ZkbZk PP~ UklOkYkTÇkYk~ ÇkZkmYkZk#k@m@lYklP Zkk^kP~ ‹
[he happens to be the cause of Soma, Sùrya, i.e., all the

deities – he whose body is made up of Veda; to him I

salute]; Ul^kÇkZklP UklUTkh bYk@OkYkkÇkvOkvlP Ul^kÇkYk~ [ he who is

sacred because he makes the sinners sacred by mere

remembrance, is Ul^kÇk].”
239. Li. Ca. P.46
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[Since it protects (träyate – tra) through its

understanding (mananät – man), it is called Mantra.

That Mantra is twofold in the form of ‘väcya’ (expre-

ssed sense) and ‘väcaka’ (expressive word). ‘Väcaka’ is

in the form of syllables and the ‘väcya’ is Paraáiva.

Hence the great sages say that there is identity

between the Mantra and the Devatä (deity).]

Thus the great sage Vyäsa has said : Further a

statement of Áiddhäntasärävalï is :

“TkYkh UmLlYklP Ékkv‘Pg l#kAùk@g YkSZkYkml@PYk~ ‹
^kkAùk@g CkkvYknBkg ^kpÅkg ZkAùk@g Ckkv\kAùg bYkpPYk~ ‹
¢kvEœk@g l\kE*YkkBZkkPg akM~^kOk‰ l\kE*YknFZkPv ‹‹”240

[‘Namaå’ is said to be the base (pïâha), ‘Áikära’ is

told as the middle part (madhya), ‘Väkära’ is the circle

with ‘gomukha’, ‘Yakära’ is known as ‘golaka’ and

‘Oëkära’ is said to be the Liëga. Thus the ‘Èaàakèara’

is the Liëga.]

Both the statements propound identity between

the Pañcäkèaramantra and the Áivaliëga. Hence,

since it is possible to get the meaning that the Mantra

which is found in the mouth in the form of ‘Väcaka’, is

itself found in the hand in the form of ‘Väcya’ (i.e.,

Liëga), the word ‘Päçimantra’ gives rise to the sense

of the Ièâaliëga. So it is said by Mahämahopädhyäya

Áivakumäraáästrin : “UklOkYkTÇklYk’ZkÇk YkTÇkURvTk l\kE*YknFZkPvä
YkTÇkkvªbZkkbPmlP Yk’^kQkmrZkkFÉk’ZkZkb^kmAùk@kP~ ‹ UkOkkw YkTÇklYklP ^Zkn’UÅZkk

Fk UklOkbQkg l\kE*g UklOkYkTÇkURvTkkv‘Pg Xk^klP ‹ UklOkbQk’^kg Fk l\kE*bZk
Skk@Okg l^kTkk TkkvUU<P £’ZkQkkrUlÅkÉkYkkOkvTk Skk@Okg Aù\¶ZkPv ‹‹”241

[‘Päçimantra’ – here Liëga is told by the word Mantra,

since ‘ac-pratyaya’ derivation as ‘mantro asya asti’

(this possesses Mantra). As per the derivation ‘päçau

mantram’ the Liëga on the hand is meant by the word

‘Päçimantra.’ The Liëga’s presence on the hand is

incongruous unless it is borne on it. Through this

Arthapatti-pramäça ‘dhäraça’ is assumed.]

The meaning of the aforesaid Mantra in favour of

Liëgadhäraça is acceptable to the great sage Vyäsa

also. That is why he has set in proper light that the

word ‘Päçimantra’ means ‘Liëgadhäraça’ by saying :

“ZkHkn@¶Zkkc bk^k‰ ^kw l\kE*g bQkkUZkPmlP Fk ‹
PbYkkákZk‰ Ykckl\kE*g UklOkYkTÇkvlP YkTÇkPh ‹‹
UkOkkw l\kE*g l^klTkldk¶Zk RmdkkAùk\kv Cknéh l#k^kYk~ ‹
ZkvTk bPn̂ klP PTYkTÇkg UklOkYkTÇkg ^kR†TP lc ‹‹”242

[The Yajurveda has also said that all Liëgas are

established (in their proper places). That is why the

Mahäliëga should be borne by the Mantra ‘Päçi-

mantraì pavitraì’. That Mantra which the Guru

mutters, at the time of Dïkèä, by placing the ‘Liëga’ on

the palm of hand (päçi), is spoken as the ‘Päçimantra’.]

With the fear that work would grow out of

proportion, only the direction of proceeding about the

240. Li. Ca. P.46

241. Li. Ca. sarat., P. 62-63

242. Li. Pu. 2.21.103-105
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doctrine of ‘Liëgadhäraça’ as Vedic is shown. For

special details to know, the enquirers into the matter

are directed to consult (i) Liëgadhäraça-candrikä

of Nandikeávara-Áiväcärya, (ii) Árutisärabhäèya of

Áivapùjä-áivaliëga-áivayogïndra, (iii) Liëgadhäraça-

dïpikä of Bhavänï-áaëkarärädhya, (iv) Vïraáaivä-

nvayacandrikä of Ärädhya Vïreávara-áästrin, (v) Vïra-

áaivänandacandrikä of Maritoçâadärya, (vi) Árïkara-

bhäèya of Árïpati-paçàitärädhya, (vii) Vïraáaiväèâä-

varaçäèâakäbharaça of Ivaâùri Nandikeávara-áästrin,

etc. Thus since the Liëgadhäraça is enjoined by the

Veda which is brought out by Paramaáiva who is

supremely trustworthy, it should be accepted by all

the Vaidikas as acceptable to the Vaidika tradition.

Discussion about the Vidhi enjoining Liëga-

dhäraça

It may be objected with a question as to what is

the ‘Vidhi’ (injunction) that confirms Liëgadhäraça as

Vedic prescription? There are three kinds of Vidhis as

Apùrvavidhi, Niyamavidhi and Parisaëkhyävidhi.

That which has the attainment of what is not attained

in three times as its fruit is ‘Apùrva’, for instance

“^k|mcmTk~ ÉkkvdklP” (one consecrates by throwing paddy).

Since its use, either seen or unseen, is not known, it is

justified by actual perception, etc.

The injunction which has the completion of the

part that is not attained by the partially attained

as its fruit, is Niyama, for instance, “^k|mcmTk~ ¢^kc†TP” –

In order to get rice from paddy, the splitting and

separating the chaff by nails, etc., is partially on hand,

hence the unattained part in the form of pounding

prescribed here, has the completion of the process as

its fruit and that is the injunction which is called

‘Niyama’.

When the injunction as ‘there and elsewhere’ in

the form of conjunction (samuccaya) comes, that in

which it is ordained, is ‘Parisaëkhyä’, for instance,

“UJFk UJFk TkBkkh XkdZkkh” (the five, five nails are to be

swallowed) – in this context the statement is “#k#kAùh
#k\ZkAùkv CkkvSkk BkM~Ckm AoùYkrbPn UJFkYkh” [rabbit, porcupine (‘muúúu

handi’ in kannada), crocodile (alligator), rhinoceros

and the fifth, tortoise]; when the question of eating

the nails of the above-mentioned five or other

arises, the injunction that the five nails of these

five only are to be eaten but not those of others, is

the Parisaëkhyävidhi. It should not be suspected

that there is no difference between ‘Niyama’ and

‘Parisaëkhyä’ in respect of the final fruit, although

the difference between them exists as – when what

is obtained is present, the injunction is obtained,

the injunction that prescribes that only is ‘Pari-

saëkhyä’. This is because in the ‘Niyamavidhi’, the

warding off of something else is achieved through

implication (arthät), since the warding off of splitting

and separating in the case of getting rice from paddy,

is not possible without the injunction of pounding.

Hence, the completion of the part that is not attained,

is important. In the Parisaëkhyävidhi, on the other

hand, the warding off of something else is actually

achieved, since it is not in need of any other injun-

ction. Thus it is said :
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“l^klSk@’ZkTPYkÉkkÈkkw lTkZkYkh UkldkAvù bklP ‹
PÇk FkkTZkbZk Fk ÉkkÈkkw Ul@bkgBZkvlP CkmZkPv ‹‹”243

[It is Vidhi (Apùrvavidhi) when something is not

at all obtained, it is Niyamavidhi when something is

alternatively obtained and it is Parisaëkhyävidhi

when it is obtained as ‘there and elsewhere’.]

It may be objected thus : When three types of

procedures of injunctions are distinguished, then

as regards the Liëgadhäraça, it is not Apùrvavidhi

because it is prescribed by many Áruti-statements

such as “UklOkYkTÇkg Ul^kÇkYk~”,244 “Ul^kÇkg Pv l^kPPg Wk|ñOkbUPv”,245

“Zkk Pv éæ”,246 etc. It is not Niyamavidhi, because

there are the ‘dhäraças’ of Bhasma, Rudräkèa, etc.,

which are other than the Áivaliëga. It is not even

Parisaëkhyävidhi, because there is no possibility of

a conjunction as ‘doing of Liëgadhäraça and not

doing it’ at the same time. Hence, it is urged that

the Liëga-dhäraça is not Vaidika. If it is so objected,

the answer is that it is not tenable, because the

Liëgadhäraça is established by all the three Vidhis.

Árïpati Paçàitärädhya has said : “¢YkpPbZk Rv^kSkk@Okkv
XkoZkkbkYk~” – here there is Apùrvavidhi. It may be objected

saying that since the Liëgadhäraça has been

ordained by many Áruti – statements such as “bk^krl\kE*g

bQkkUZklP”, etc., it cannot be Apùrvavidhi. The answer

is : As per the maxim of ‘upajïvye-upajïvaka-bhäva’

(relation between the source or authority and that

which is supported by that), the statements such as

“bk^krl\kE*g bQkkUZklP”, etc., are those that are supported

(upajïvaka = upajïvin) because the words ‘phala’ –

‘dhäraça’ are not used in them, while the statement

“¢YkpPbZk Rv^kSkk@Okkv XkoZkkbkYk~” is the authority (upajïvya)

since the prescription of Mokèa as phala and dhäraça

are stated in it. Hence, there is nothing wrong here.

It is also Niyamavidhi because there are Árutis

that prescribe the árauta practices in the form of

‘dhäraça’ of Bhasma, Rudräkèa and Liëga by

prohibiting the ‘täntrika’-procedure of marking with

hot Liëga, trident, drum, conch-shell or wheel.

It is Parisaëkhyävidhi also, since the árauta

practices in the form of the ‘dhäraça’ of Áikhä, Sùtra,

Bhasma, Rudräkèa and Liëga is accepted by prohi-

biting the ‘Täntrika’ practices of marking with hot

Liëga, Áùla, Âamaru, Áaëkha and Cakra. In such

statements as “cl@Avù#kkvU^kmlPTkv”, “éæh l#kBkk”, etc., the

‘dhäraça’ of Áikhä and Sùtra of Áiva like that of

Bhasma, Rudräkèa, etc., are prescribed. This proves

that they are the symbols (tokens) of Áiva. Since

the Áruti-statements such as “Zk#GTRbkkYk~”, etc., which

prescribe Liëgadhäraça, are explained in favour of

‘Liëgadhäraça’ itself by the predecessor Äcäryas

such as Sarvajña, Vyäsa, Durväsas, Reçuka, Áveta,

Upamanyu, Dadhïci, Agastya (Kumbhodbhava), etc.,

who are conversant with entire significance of

Veda obtained through the grace of Parameávara, it

243. Ta. Vä. 1.1.4

244. Tai. Ä., 10.16

245. Àgve. 9.83.1

246. Tai. Brä. 4.5.1.1
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(Lingadidhäraça) alone has the weight (gaurava). We

are the propounders of the theory based on Áruti,

Yukti and Anubhùti (Vedic authority, arguments and

experience) but not those who depend upon only

‘Yukti’.247 Thus since the ‘Liëga-dhäraça’ is proved by

all the three Vidhis, the ‘Ièâaliëgadhäraça’ is Vedic

(sanctioned by Veda). There is not even the slightest

doubt about this.

Ägamas and the Liëgadhäraça acceptable to

them

In the Vïraáaiva-siddhänta which is called Tän-

trika-vaidika, the authority of twenty-eight Ägamas

starting from Kämika and ending with Vätula has

been accepted. It is in the latter parts of these Ägamas

that the Vïraáaiva-siddhänta is propounded.248 The

non-availability of this vast Ägama literature in full

now is, indeed, our misfortune that has arisen. This

doctrine of Liëgadhäraça of the Vïraáaivas is available

as propounded in those which are available in parts

here and there. It is that which is revealed here with

authority thus :

“Tk ^km@#kw^kbkRp#kg YkPYk†bP HkCkÅk|Zkv ‹
bk^krXkkvCkÉkRg UnOZkg l#k^kbkkZknHZkRkZkAùYk~ ‹‹

ZkbZk XkbYk \k\kkKvª†bP AùOLv l\kE*g YkRk’YkAùYk~ ‹
éækdkSkk@Okg Rvcv bkkvªcg Rvl^k Tk bkg#kZkh ‹‹”249

“CknéOkk RÅkl\kE*g Pn l#k^kYkTÇkvOk Skk@ZkvP~ ‹
Yko†STkr AùOLv XknHkv cbPv î’bQk\kv TkklXkYkOM\kv ‹
.PvakkYkvAùRv#kv Pn Skk@ZkvP~ l#k^kl\kE*AùYk~ ‹‹”250

“PTknÇkZkCkPkTkklRYk\kÇkZkYkbkkw Cknéh ‹
RmdkÇkZkvOk bkTRò l\kE*ÇkZkYknUklR#kvP~ ‹
l#kaZkUklOkP\kv RÅkk Zkk Rmdkk bkk lÓùZkk Xk^kvP~ ‹‹”251

“.AùAùk\kg lçAùk\kg ^kk lÇkAùk\kg ^kklU #kkEœl@ ‹
UoHkZkvlÆkZkPg l\kE*g ÉkkOkl\kE*U@kZkOkh ‹‹
.^kg Zkh AnùéPv Xk‘’Zkk lTk’ZkYkkÉkkOkbkJFk@kP~ ‹
^km@#kw^kh bk l^kekvZkh bk^kr#kw^kkvÅkYkkvÅkYkh ‹‹”252

[There is no faith similar to Vïraáaiva in the three

worlds. It gives all enjoyments, full of merit, and

grants union with Áiva. He on whose forehead there is

Bhasma, in whose neck there is Liëga which is my

form and on whose body Rudräkèas are borne, is

undoubtedly myself.]

[One should wear the Liëga given by the Guru

with Áiva-mantra (Pañcäkèara-mantra), on the head,

neck, shoulder, hand, chest or the circle of the navel.

The Áivaliëga should be borne in any one of these

places.]

247. Brä. Sù. Árï. 1.1.1, P.32-33

248. lbkákTPkBZkv YkckPTÇkv AùklYkAùk<v l#k^kkvlRPv ‹ lTksRìYknÅk@v XkkCkv ^km@#kŵ k-
YkPg U@Yk~ ‹‹ (Si. Ái. 5.14) – “In the great Tantra starting from

Kämika, told by Áiva in the latter part the great Vïra-

áaivamata is told.”

249. Pä. Ta. 1.42, 48

250. Vä. Sù. Ä. 10.35-36

251. Kä. Ä., Kri. 1.10, 14

252. Sù. Ä. Kri. 6.51-52
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[The Guru should establish the three Liëgas (Ièâa,

Präça, Bhäva) in the three bodies (Sthùla, Sùkèma,

Käraça) after burning the three Malas (Kärmika,

Mäyä, Äçava) through three Dïkèäs (Kriyä, Mantra,

Vedhä). That Dïkèä through which the Liëga is placed

on the palm of hand is Kriyädïkèä.]

[Áäëkari ! One who is totally dedicated to the

Präçaliëga should worship the Liëga one time, two

times or three times a day. He who does so with

Bhakti as long as the circulation of his life principle

goes on, is known as Vïraáaiva the best of all áaivas.]

Thus in this manner, the Dïkèä procedure,

wearing of the Liëga obtained through that, the

method of its worship, etc., of the Vïraáaivas, is

properly propounded in the Pärameávara-tantra,

Vätulaáuddhägama, Käraçägama, Sùkèmägama,

etc. The aspirants may look into the available Ägama

literature in order to pacify their curiosity to know

about it.

Puräças and the Liëgadhäraça propounded by

them

The eighteen Puräças taught by Maharèi Vyäsa

are very famous. There is a traditional account

(Aitihya) recounting that this Maharèi Vyäsa was

given Dïkèä by Gaçâäkarça-áiväcärya. That is why he

has given details of Vïraáaiva and its procedure of

Liëgadhäraça incidentally in Áivapuräça, Skanda-

puräça, Liëgapuräça, etc. The same is here presented

in brief :

“l^kXko’ZkXZkFkrTkg AnùZkkrR~ l^kXko’Zkk Fk lTk^kvRZkvP~ ‹
UoHkkg Apù’^kkªQk P†\\kE*g l#k@bkk Skk@ZkvP~ bkRk ‹‹”253

“ZkQkkv‘Pkh l#k^kSkYkkr lc Tk†TRTkk Ul@AùmsPPkh ‹
#kw\kkRvTk YkckXkkCkk l^klFkÇkk l\kE*Skk@Aùkh ‹‹
l#k^kbZkkvUl@ l\kE*g Fk lSk|ZkPv Fk Un@kPTkwh ‹
l\kE*vTk bkc UJFk’^kg l\kE*vTk bkc Hkml^kPYk~ ‹‹”254

“Skk@ZkvR^kSkkTkvTk l\kE*g bkßnéOkksUPYk~ ‹
ÉkYkkRkP~ UlPPv l\kE*v ÉkkOkkTklU Ul@’ZkHkvP~ ‹‹
UlPPv ÉkkOkl\kE*v Zkkv SkÅkv ÉkkOkkTk~ Tk@kSkYkh ‹
bk FkOMk\k £lP ekvZkh l#k^kækvcm Tk Pg bUp#kvP~ ‹‹”255

“¢kFkk@l\kE*g ÉkQkYkg Cknél\kE*g lçPmZkAùYk~ ‹
l#k^kl\kE*g PpPmZkg bZkkÃk@l\kE*g FkPnQkrAùYk~ ‹‹
ÉkbkkRg UJFkYkg l\kE*g Ykckl\kE*g Fk akíAùYk~ ‹
Xk‘Pkv Ykkcv#^k@#Fkw^k ÉkbkkRm ÉkkOkl\kE*Aùh ‹‹
#k@Okw‘ZkbQk\kwh akM~lXkh ÓùYkk†\\kE*YknRkîPYk~ ‹‹”256

[One should worship (the Liëga) with Vibhùti

(Bhasma) and offer with Vibhùti. After worshipping

that Liëga one should always wear it on one’s head.]

[The Áaiva religious practices as told by Nandin

are told by Áailäda. The blessed ones, the wearers of

Liëga are of peculiar type. The ancient people used to

253. Ái. Pu. Vï. 16.57

254. Ska. Pu. Ke. 7.41-42

255. Ska. Pu. Áa. 83.67-68

256. Li. Pu. 2.21.122-124
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wear the Áivaliëga on their bodies (upari). They lived

with the Liëga and died with the Liëga.]

[The Liëga granted by the Sadguru should be

borne with care. If the Liëga falls due to inadvertence,

the ‘präças’ should be given up. That meanest person

who does not give up ‘präças’ even when the präça-

liëga has fallen, should be known as Caçàäla; he is

an imposter against the Guru; no body should touch

him.]

[Äcäraliëga is the first one, Guruliëga is the

second, Áivaliëga is the third, Caraliëga is the fourth,

Prasädaliëga is the fifth and Mahäliëga is the sixth.

These Liëgas are told respectively in relation to the

six Sthalas, viz., Bhakta, Mäheávara, Prasädin, Präça-

liëgin, Áaraça and Aikya.]

On considering these statements of Vyäsa, it is

realised that he (Vyäsa) was not only the scholar in

Vïraáaivaáästra, but also the knower of its inner

secrets.

Gods, Demons and Maharèis are Liëgadhärins

This Liëgadhäraça which is well known in the

Áästras such as Veda, Ägama, Puräça, etc., was done

not only by the human beings but also by gods such as

Brahman, demons and Maharèis such as Gautama.

This can be known from the following statement of

Árï Reçukäcärya :

“Wk|ñl^kaO^kkRZkkv Rv^kk YknTkZkkv CkkwPYkkRZkh ‹
Skk@Zk†TP bkRk l\kE*YknÅkYkkE*v l^k#kvakPh ‹‹

\kdYZkklR#k‘PZkh bk^kkrh l#k^kXk†‘Pl^kXkkl^kPkh ‹
Skk@ZkT’ZkT’Zkl\kAùkCk|vakn l#k^kl\kE*YkcsTk#kYk~ ‹‹”257

[Gods such as Brahman, Vièçu, etc., sages such as

Gautama, etc., wear the Liëga always especially on

their heads. All the Áaktis such as Lakèmï, etc., in

whom the Áivabhakti is manifested, wear the Áivaliëga

day and night just above the forehead (alikägra).]

It is said by Maharèi Vyäsa, in the seventh chapter

of the Kedärakhaçàa, which is a part of Skanda-

puräça, that Vièçu worships the Liëga made up of

Indranïla, Brahman, that made up of jewels, Indra,

that made up of gems, Candra, that made up of pearls,

Bhänu, that made up of copper, Kubera, that made up

of gold, Yama, that made up of Sapphire, Niããuta, that

made up of silver and Pavana (Väyu), that made up of

Käámïra (Kuëkuma). Then in the end he says :

“.^kg Pv l\klE*Pkh bk^kvr \kkvAùUk\kkh bk^kkbk^kkh ‹
PQkk bk^kvrªlU CkTSk^kkrh UkPk\kv lAùÆk@wh bkc ‹‹”258

[Thus all the guardians of the world along with

Indra, are endowed with Liëga. So are similarly all

the Gandharvas along with Kinnaras in the nether

world.]

In this stanza, that they wear the Liëga is

established through the statement ‘te liëgitäå sarve’.

257. Si. Ái. 6.55-56

258. Ska. Pu. Avùå 7. 25
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Again he himself (Vyäsa) has said in the Padma-

puräça as :

“Skk@Okg CkkÇkbkgbU#krYk#kvakRvcCkkvUTkYk~ ‹
YkbPAvù Skk@Okg YknBZkg Wk|ñOkk Fk PQkk ApùPYk~ ‹‹
\k\kkKv Skk@Okg #kbPg ZkQkk \kdYZkk SkpPg #knXkYk~ ‹
WkkOkvTk Fk SkpPg Yko†STkr RldkOkkv@lbk ^kk UnTkh ‹‹
AùOkvr Fk c@AùOkvrTk YknlTkTkk U@YksakOkk ‹
Skk@Zk†TP PQkk l\kE*g @kdkbkk AvùlFkRnÅkYkkh ‹‹”259

[Dhäraça (wearing) of the Liëga is contact with

the body and it protects the entire body. Wearing it on

the head is important and Brahman has done so.

Wearing on the forehead, as the auspicious one as

worne by Lakèmï, is auspicious. Bäçäsura has worne

it on his head, or again the right portion of the chest.

It is worne in the ear by Harakarça the great sage.

Áimilarly some good demons wear the Liëga in the

same way.]

Thus the Liëgadhäraça of the gods such as

Brahman, etc., and that of Áaktis such as Lakèmï, etc.,

on the head, is told. That is why, in the Mahäräèâra

region, the head of God Vièçu’s statue in Bäráï,

that of Viââhala’s statue in Paçàaräpura and that of

Mahälakèmi’s statue at Kolhäpur, can be seen even

now as marked by ‘Liëgamudrä’ (stamp of the Liëga).

In the same way this can be seen elsewhere also.260

That the Áivabhaktas Bäça, etc., the demons, and

the Maharèis such as Harakarça, etc., were Liëga-

dhärins, as told by Vyäsa. Áimilarly the Maharèi’s such

as Agastya, Gautama, Durväsas, Dadhïci, Sänanda,

Kaáyapa, Upamanyu, Vyäsa, Harakarça, etc., the

Áivabhaktas, were also Liëgadhärins. This is told in

some works in several places.261 Hence it is accepted

that the external Liëgadhäraça is ancient and

accepted by all.

Thus after dealing with Bahyaliëgadhäraça, the

nature of the Präçaliëga, and the method of its

worship, etc., which has come in due sequence, are

discussed.

Nature of the Präçaliëga

One’s own ‘cit-svarùpa’ (spark of intelligence)

which is revealed through the teaching (inculcation)

of the Mantra in Mäntri-dïkèä, is itself called

Präçaliëga here. Without the practice of Yoga, direct

perception of that which is of very subtle form is not

possible. It is possible to realise it by the Áivayogins

only who are skilled in ‘Präçäyäma’ (breath-control).

That is why Árï Reçukäcärya propounded that its

form is realised by the practice of Yoga by saying :

“ÉkkOkkUkTkbkYkkDkkPkP~ AùTRYkSZkk<Rn†’QkPYk~ ‹
ÉkkOkl\kE*g PRkBZkkPg ÉkkOkkUkTklTk@kvlSklXkh ‹‹”262

259. Padma. Pu. Pä. 10.130-134

260. On the head of the statue of Nãsimha at Ballary, that of

Áäradädevï in Käámïra, that of Bhävanï in Tulajäpura,→

→ that of Kämäkèï in Kañcï and that of Viáäläkèï in Käái,

the Áivaliëga is strikingly found even now.

261. Vï. Ra. P. 8

262. Si. Ái. 12.6
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[That which springs up from the (inner) navel

centre through the collision of the Präça and the

Apäna, is said to be Präçaliëga by those who are adept

in controlling Präça and Apäna.]

The import of the stanza is like this : When the

aspirant causes the Präçaväyu collide with the Apäna-

väyu stationed at Mùlädhära through the process of

Präçäyäma according to the teaching of the Guru,

then through their collision there arises a lustre from

the Mùlädhära and goes up through the path of

Suèumnä (näla). That lustre remains shining thumb-

sized with coral colour in the Anähata-cakra, i.e., the

pericap of the twelve-petalled lotus in the heart. This

lustre itself, which shines in the heart is called as

Präçaliëga by the Vïraáaiva Äcäryas. Just as at sun-

rise the particles of snow get merged in that light, so is

the merging of the ‘Präçaväyu’ in that lustre residing

in the heart. With this idea in mind the name given is

Präçaliëga. So it is said :

“ÉkkOkkv ZkÇk \kZkg ZkklP XkkbAù@v PnlcTkg ZkQkk ‹
P’ÉkkOkl\kE*Yknl+ìg Pák@m bZkkÅkRkApùlPh ‹‹”263

[That is said to be Präçaliëga in which the Präça

gets absorbed like the due in the sun. He who has

borne that Liëga becomes that in form.]

Thus again the nature of the Präçaliëga is

described by Árï Maritoçâadärya, who is well-versed

in Vyäkaraça, Pùrvamïmäísa and Nyäya : “AnùYXkAù-

#k†WRPÉkkOk^kkZknlTk@kvSkHklTkPAù#kvéAùkROMkTP@bQkwAùz^k#klPCk|†TQkXkvRTkUô krAù-
AnùOMl\kTZkoS^krYknBkmAù@Okçk@k îRZk†bQkPkTkkcPU>kìR\k^ZklPl@‘PFkPnRr\k-
YkSZkbQkAùsOkAùkTPh †bQkPkE*‡íUl@YkkOkl^kænYkÉkXkÉkkOk#k†‘Pl^kl#kìlFk’b^k-
êUYkv^k ÉkkOkl\kE*Yk~ ‹‹”264 [Präçaliëga is one’s ‘cit-svarùpa’

(supreme spirit), which is thumb-sized, which is

coral-coloured and which is characterised by ‘Präça-

áakti’ (vital power). It is stationed on the pericap in

the middle of the four petals surpassing the eight

petals of the lotus of the Anähata-cakra (cardiac

plexus) residing in the heart. It is realised through

upward movement of the Kuçàalinï after its passing

through the twenty-one ‘granthis’ (knots) in the

‘Kaèerukä’ (back-bone), the movement being caused

by the stopping of the breath (Präçaväyu) called

‘Kumbhaka’.]

On pondering over this, it is decided that the

‘Jyotirliëga’ found in the Anähatacakra of the heart, is

itself the ‘Präçaliëga’. The existence of the ‘Jyotir-

liëga’ is accepted as in three centres in the body of

every human being, viz., Ädhära, Hãdaya and Bhrù-

madhya.265 Although that ‘Jyoti’ exists always in the

respective centres, yet it does not naturally come to

the notice of all, because it is enveloped by the

pollution of ‘Tamoguça’, etc. For that purpose, the

practice of ‘Präçäyäma’ is necessary. As per the

direction of Patañjali Maharèi as “PPh dkmZkPv ÉkAùk#kk-

263. Si. Ái. 12.7

264. Vï. Ä. Ca., P.456

265. “Yko\kkSkk@v Fk îRZkv Xk|oYkSZkv bk^krZkkvlCkTkkYk~ ‹ HZkkvlPs\kE*g bkRk XkklP ZkR~
Wk|ñv’Zkkcn@kCkYkkh ‹‹” (Si. Ái. 6. 34)
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AnùPkvªZkYk†CTkh”269 (the sun did not shine there, nor the

moon, nor stars, nor the lightnings shine, what to say

about fire), the self-luminosity of Ätman has to be

accepted because the activities are otherwise incon-

gruous. Although this luminosity remains always in

all states, it does not come within the range of clear

experience in the wakeful state because of the

existence of of other lights. In the dreaming state, the

luminosity of Ätman is clearly experienced because all

other lights have disappeared.

Thus all are unanimous in saying that this

‘Ätmajyoti’ which is experienced in the dreaming

state, and which is realised by the Áivayogins in the

waking state by resorting to the method of Präçäyäma

or by meditation as the means, is the Präçaliëga. His

Holiness Árï Reçukäcärya says :

“lFkæoUg lc U@g PÅ^kg l#k^kkBZkg l^k#^kAùk@OkYk~ ‹
lTk@bPl^k#^kAùk\knaZkg lTkaAù\kg lTks^kAù\UAùYk~ ‹‹
bkÅkkTkTRUl@bVoúsPbkYkn\\kkbkAù\kkYkZkYk~ ‹
¢ÉkYkvZkYklTkRvr#Zkg YknYkndknlXkéUklbkPYk~ ‹‹”270

[The supreme principle called Áiva is of the

nature of intelligence, the cause of the universe, free

from all defects, without parts, without differences,

endowed with the lustre developed through the

manifestation of existence and bliss, beyond all means

^k@OkYk~”266 (then the cover enveloping the lustre is

exhausted), that cover being removed through

‘Präçäyäma’, it is realised by the Yogins. All persons

do not follow this path of achievement, which is in the

form of the inner activity of mind. That is why the

‘pravãtti’ (steady advance) towards it is told in the case

of only a few wise persons who are firm-minded, as per

the áruti-statement “Aù†#Fkám@h Ék’ZkCkk’YkkTkYkwdkR~ ̂ Zkk^kpÅkFkdkn@-
YkpP’^klYkFGTk~”267 (some wise person with his eyes turned

inward with a view to achieving immortality, per-

ceived the inner self).

Further, by the Áruti-statement propounding self-

luminosity of Ätman as “¢ÇkkZkg Unéakh b^kZkgHZkkvlPh”268 (the

Ätman is here the lustre by himself), that lustre is

perceived by all in the dreaming state. Hence, that

place (ätman) is also indicated here. This is the secret

here : In the wakeful state, in the sunshine during

day-time, in the moonlight or in the light of electrical

lamp during night-time, we do our activities. As in the

wakeful state so in the dreaming state, the activity

such as going and coming, taking and giving, etc., goes

on. This activity does not go on without light. Then at

that time when the sun, moon, stars, lightning, etc.,

are known to have not existed as per the Áruti-

statement, “Tk PÇk bkoZkkvr XkklP Tk FkTæPk@Aùg TkvYkk l^k<nPkv Xkk†TP

266. Yo. Sù. 2.52

267. Kaâha. U.4.1

268. Br. U. 4.3.9

269. Kaâha. U.5.15

270. Si. Ái. 6.31-32
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of knowledge and beyond identification as this or that.

This is sought after by the aspirants of liberation.”

In this way Árï Äcärya has described that very

Präçaliëga and has taught that the ‘Präçaliëgänu-

sandhäna’ (meditation on the connection with Präça-

liëga) which is done continuously, is the internal

Liëgadhäraça.271

“Zkv Skk@Zk†TP îRZkv l\kE*g lFkæoUYkw#^k@Yk~ ‹
Tk Pvakkg UnTk@k^kplÅkDkkvr@bkgbkk@YkOM\kv ‹‹”272

[Those who wear (cherish) the Liëga, which is of

the nature of consciousness and which is related to

Áiva, in the heart, would never come within the range

of terrible transmigration.]

Thus according his own teaching, it is known that

those who have the ‘anusandhäna’ with the internal

Liëga (Präçaliëga) get released from the terrible

ocean of transmigration. That is why the Vïraáaivas

accomplish the worship and cherish the connection

with Präçaliëga at the time of the Ièâaliëga-worship

itself.

Präçaliëgärcanavidhi

With the idea that the worship, etc., of this

internal Präçaliëga have to be done with internal

concepts, Árï Jagadguru Reçukäcärya has described

the conceptual materials and the method of wor-

ship.273 Here according to that (description), acquiring

forbearance is itself the water for ablution (holy

bathing), the discrimination as to what is eternal

and what is not eternal and what is Ätman and

what is non-Ätman, is itself is the covering cloth for

the Präçaliëga, speaking truth at all times is its

ornament (embellishment), disinterestedness in the

enjoyments of fruits (of action) here and hereafter is

the garland of flowers, the state of concentration is

itself the sandal paste to anoint that Liëga, the

absence of egoism is itself the akèatä (sacred rice),

Áraddhäbhakti (vehement devotion) is the incense,

the intimate awareness of the cit-svarùpa is the lamp,

271. “¢kSkk@v îRZkv ^kklU Xk|oYkSZkv ^kk lTk@TP@Yk~ ‹ HZkkvlPs\kE*kTknbkTSkkTkYkkTP@g
l\kE*Skk@OkYk~ ‹‹” (Si. Ái. 6.38)

272. Si. Ái. 6.41

273. Wkáv†TæZkTk^kçk@v WkkvSkRmUv îRk\kZkv ‹ U>UmLv bkYkkbkmTkg lFk†\\kE*g l#k^k-
l^kCk|cYk~ ‹‹ Xkk^klZk’^kk bkRkAùk\kg UoHkZkvãk^kbPnlXkh ‹ dkYkkªlXkakvAùbkl\k\kg
l^k^kvAùkv ^kbÇkYknFZkPv ‹‹ bk’ZkYkkXk@Okg Ékkv‘Pg ^kw@kCZkg UnaUYkkl\kAùk ‹ CkTSkh
bkYkklSkbkYUlÅk@dkPk lTk@cE~ApùlPh ‹‹ Ìkák SkoUkv YkckekkTkg HkCkãklbk
ÉkRmlUAùk ‹ Xk|k†TPYko\kÉkUJFkbZk Tkŵ kv<g PlÆk^kvRTkYk~ ‹‹ YkkwTkg DkOKkUl@-
bUTRbPkYWko\kg l^kakZkkUrOkYk~ ‹ l^kakZkXk|k†TP@klc’Zkg P’ÉkRldkOkAù\UTkk ‹‹
WknávbPRk†’YkAùk #k†‘PTkrYkbAùk@lÓùZkk YkPk ‹ .^kgl^kSkwXkkr̂ k#knáwéUFkk@w@-
RolakPwh ‹‹ Ék’ZkE~CknBkYkTkk Xko’^kk UoHkZkv†\\kE*YkkTP@Yk~ ‹‹ (Si. Ái. 12.15-20)

[The Cilliëga (Präçaliëga) which is of auspicious form

should be conceived as reated on the lotus-seat in the

temple of the heart, which has its nine doors in the

form of senses closed and which is lighted by the lamp of

knowledge, should be worshiped with mental objects.......

(The rest are clear from the translation above). With such

modes of worship, pure in concepts, the aspirant should

worship the inner Liëga (Präçaliëga) with his mind

directed inwards].
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the abandonment of worldly delusion is itself the

offering of eatables, the maintenance of vocal as well

as mental silence is the ringing of the bell, the offering

of the objects of senses such as áabda, sparáa, etc., is

the offering of ‘tämbùla’ (areca nut, betel leaf and lime

combined) and the abandonment of the delusion of

pleasure in the transient objects of senses such as

áabda, etc., is the circumambulation (pradakèiça).

The profound meditation on it in the intellect is

itself the prostrated salutation. Thus whenever such

excellent merits emerge from the mind of the aspirant,

then and then only that should be deemed as a form of

the Präçaliëga-worship.

Thus in this manner through this worship of

the Präçaliëga rendered continuously, the mental

function becomes inward and more capable enough to

render Bhävaliëga-worship which is much more

subtle. Now as it comes next in sequence, we shall

have a view of the nature of the Bhävaliëga and the

method of its worship.

Bhävaliëgasvarùpa and its Arcanapaddhati

“lÓùZkk ZkQkk \kZkg ÉkkÈkk PQkk Xkk^kkvªlU \kmZkPv ‹
ZkÇk P+vl#kAwùé‘Pg Xkk^kl\kE*lYklP bVnúKYk~ ‹‹”274

[That Liëga into which the pure feeling (Bhäva) is

also merged just as the action (Kriyä) gets merged, is

designated clearly by the teachers as the Bhävaliëga.]

According to this statement of Áiddhäntaáikhä-

maçi, when all the external actions are merged, the

conception (bhävanä) in the form of “Áivo’ham”

arises in the intellect of the aspirant who is engaged

in meditating on his Ätman as Áiva. By virtue of

this ‘Bhävanä’ which arises continuously like the

continuous line of oil, a divine lustre comes within the

range of one’s experience in the thousand-petalled

lotus in the head of the aspirant. It is called ‘formless’

(niräkära) because it shines in its whole form without

having the form like a ‘Trikoça’ (triangle) or ‘Èaâkoça’

(six-angle). In this very lustre, there arises the

‘Bhävanä’275 in the form of “Áivo’ham” in the aspirant

who is meditating on Áiva. That is why it gets the

designation of ‘Bhävaliëga’. In the procedure of its

worship, nothing other than the aforesaid ‘Bhävanä’ is

required. That is why it is said :

“Xkk^kvTk CkpòPv Rv^kkv XkCk^kkTk~ U@Ykh l#k^kh ‹
zAù PvTk lÓùZkPv ZkbZk lTk’ZkUoOkkvr lc bk bYkpPh ‹‹
¢BkOMU@YkkTkTRWkkvSkêUh U@h l#k^kh ‹
Xk‘PkTkkYknUFkk@vOk Xkk^kZkkvCkkP~ ÉkbkmRlP ‹‹”276

[Áiva, the supreme God, is grasped through pure

feeling (Bhäva = Bhakti). What is the use of that

(Kriyä) for him ? He is regarded as eternally Absolute

(nityapùrça). Áiva, the supreme, is of the nature of the

274. Si. Ái. 15.37

275. Pá~ZkkTkg YkTkbkk ZkÇk ÉkkOkl\kE*kFkrTkg YkPYk~ ‹ YkTkkv̂ kplÅk\kZkbPÇk Xkk^kl\kE*bZk
UoHkTkYk~ ‹‹ (Sù. Ä. Kri. 3.47)

276. Si. Ái. 15.39
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realisation of the Absolute supreme Bliss. He is

pleased through the worship of the devotees and

dedication of their devotion.]

Thus that lustre itself which is shining in the

thousand-petelled lotus, is called Bhävaliëga, because

it is a matter coming with in the purview of the

activity full of Bhävanä and because it is the place of

the merging of Bhävanä. This has another desi-

gnation as the ‘Tãptiliëga’. The aspirant who has

turned inwards becomes more interested in the

‘anusandhäna’ with internal Präçaliëga and Bhäva-

liëga, after the worship of his Ièâaliëga. The ‘anu-

sandhäna’ with the Bhävaliëga is the highest and

last aim of Vïraáaiva worship. Through continuous

mental cherishing of the Bhävaliëga, which is

inculcated in the Vedhä-dïkèä by the Sadguru, the

aspirant’s ‘Äçavamala’ is eradicated and he becomes

Áiva in form.

The worship of external Liëga is necessary for

those who worship the internal Liëga

It may be objected thus : It is well known to all

that the worship, with conceptual materials, of the

Jyotirliëga which is held in the form of Bhävanä and

which is situated inside in the heart-lotus, etc., brings

Mokèa. Hence the intended purpose being fulfilled

by wearing it, the external ‘Liëgadhäraça’ and its

worship, etc., have no purpose to serve. If it is so

objected, the answer is that it is not correct, because

internal worship should be preceded by external

worship.

This is what is intended here : As per the maxim

“¢kRkw bkCknOkYkklÌk’Zk U#FkklÆkCknrOkYkkÌkZkvP~” one should resort to

‘saguça’ first and then should resort to ‘Nirguça’, only

after the worship of that with parts (sakala), i.e.,

Ièâaliëga which is ‘saguça’, one becomes eligible

(adhikärin) for the ‘anusandhäna’ with the Präça-

liëga which is ‘sakala-nièkala’ and the Bhävaliëga

which ‘kevala-nièkala’. Just as what is experienced in

the wakeful state as the external object itself appears

inside by virtue of its impression in the dreaming

state, so do the worship, etc., of the internal Liëga can

be easily achieved by virtue of the impression of the

worship of external Liëga. Further, the Jïva does not

become capable of ‘anusandhäna’ with the internal

Liëga without the grace of Ïávara and Ïávara’s grace

is incongruous without its external worship. Hence,

it must be necessarily accepted that external worship

is unavoidable. That is why Árï Maritoçâadärya has

established with many arguments that the worship of

the external Liëga should be rendered, by saying :

“Wkkòv HkkCk|R^kbQkkZkkYkTknXkoPkQkr .^k lc ‹

¢TPh b^kÊkR#kkZkkg ZkQkw^k Ul@Rp#ZkPv ‹‹

PQkkTPZkrHkTkg lTk’Zkg WklcZkrHkTkUo^krAùYk~ ‹

WklcZkkrCkl^kcmTk#FkvRTPZkkrCkkv Tk lbkáölP ‹‹

PâkòkE*v FkkTP@E*v U@YkÉkmlPUô krAùYk~ ‹

AùPr^Zkg b^kvìl\kE*bZk UoHkTkg Fk YkTkmlaklXkh ‹‹

Ck^kkg bksUh #k@m@bQkg Tk Aù@kv’Zkk’YkUkvakOkYk~ ‹

lTkbbkpPg AùYkrOkk Wkkòv UnTkbPkbkkg Pn XkvakHkYk~ ‹‹
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.^kYkTPh #k@m@bQkh U@k’Ykk U@Ykv#^k@h ‹
l^kTkkªFkrTkkg WklcRvr^kkv lcPg Tk AnùéPv TkpOkkYk~ ‹‹”277

[Just as the matter experienced outside in the

wakeful state, is seen inside in the dreaming state,

so is the internal worship preceded by the external

worship. If one is without external ‘yäga’, the internal

‘yäga’ cannot be accomplished by one. Hence, the

worship of one’s own Ièâaliëga should be rendered

by the wise externally and internally with great

affection. The ghee hidden in the body of cows does not

nourish them. But when it emerges out through action,

it becomes their medicine. Áimilarly the Supreme

Soul, the great Lord, who is inside the body, does not

do any good to persons without his external worship.]

Árï Jagadguru Reçukäcärya has taught the

same.278

Ièâa-Präça-Bhäva-Liëgas are denoted by the

word Ävaraça

Thus in the Vïraáaiva-siddhänta, the external

‘Liëgadhäraça’ and its worship, etc., are necessarily

adopted by the Áivayogins who have the ‘anusan-

dhäna’ with the internal Liëga and they are adopted

by the aspirants who does not have that ‘anusandhäna’,

because it would come within the range of daily duty

and would lead to sin if it is not done so.

The aspirant accomplishes the sacredness of the

eyes through the worship of his Ièâaliëga, of the mind

through the worship of the Präçaliëga and of the

intellect through the worship of the Bhävaliëga, and

thus becomes pure with the three ‘karaças’ (eyes,

mind and intellect). Since the Ièâa-Präça-Bhäva-

Liëgas which happen to be causes of the purity of

senses, mind and intellect, are the protectors of the

aspirant from the tether of worldly objects, they

should be known as designated by the word ‘Ävaraça’

in the sense of the protecting armour. It should be

understood here that the Ièâaliëga is the ‘ävaraça’ of

the gross body, the Präçaliëga is that of the subtle

body and the Bhävaliëga is that of the causal body.

3. Jaëgama

Here, indeed, the world is twofold as ‘Sthävara’

and Jaëgama. That which is always stationary in one

place is ‘Sthävara’ and that which is in the habit of

movement is Jaëgama. This is the general inter-

pretation of the two terms. Since in the Vïraáaiva-

siddhänta the entire world is accepted to be of

‘Áivasvarùpa’, the aforesaid twofoldness of the world

is accepted as the twofold ‘svarùpa’ of Áiva himself.279277. Vï. Ä. Ca. P.58

278. ¢TPSkkr@lZkPng l\kE*Yk#k‘Ph #k‘P .^k ^kk ‹
Wkkòg Pn Skk@Zkv†\\kE*g PæoUlYklP lTk#FkZkkP~ ‹‹ (Si. Ái. 6. 47)

(Whether one is able to undergo internal Liëgadhäraça

or not, one should have external Liëgadhäraça as its

replica).

279. UÇk#kkBkklRêUvOk ZkQkk lPílP UkRZkh ‹ PQkk XkoYZkklRêUvOk l#k^k .Aùkv
l^k@kHkPv ‹‹ (Si. Ái. 10.72) →
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Thus although the presence of Áiva everywhere is

common, Áiva manifests himself quickly in the

Áivaliëga among ‘Sthävaras’ and in the person with

Áivajñäna among the ‘Jaëgamas’. In view of this the

worship of those two is ordained. Hence, among the

Vïraáaiva Aèâävaraças, Jaëgama who is regarded

as the third Ävaraça, should be known as the ‘Áiva-

jñänin’. His other names as ‘cara’ and ‘caraliëga’ are

also well known.

“.Aù .^k lbk^kh bkkdkkP~ bk^kkrTknCk|cAùk@Aùh ‹
CknéHkE*Ykl\kE*k’Ykk ^kPrPv Xkn†‘PYkn†‘PRh ‹‹”280

[Áiva, who is one and only actual doer of favour to

all, acts as the giver of enjoyment and liberation (to

devotees) in the form of Guru, Liëga and Jaëgama.]

Thus as per this statement of the Äcärya (Árï

Reçukäcärya), one and only Áiva is the giver of

enjoyment and liberation assuming the forms of the

Guru, the Liëga and the Jaëgama. That is why the

statement - “.AùYkoPvrbÇkZkkv XkkCkk Cknés\kE*g Fk HkE*Ykh ‹”281 [Guru,

Liëga and Jaëgama are the three aspects of one

‘Mùrti’ (entity = Áiva)], has become famous. Hence in

the Vïraáaiva-siddhänta this threefold aspect of the

great Lord is respected with equality. The nature of

the Guru and the Liëga is already told. Now the

nature of the Jaëgama, who is the third ‘Ävaraça’

in the order, is told; the philosophical interpretation of

the word ‘Jaëgama’, his three states, the traditional

interpretation of the term ‘Jaëgama’, etc., are discu-

ssed here according to the Áästra.

The Tättvika (conceptual) Meaning of the word

‘Jaëgama’

“HkkTkT’ZklP#kZkk<v Pn l#k^kg l^k#^kÉkAùk#kAùYk~ ‹
b^kb^kêUPZkk Pv Pn HkE*Ykk £lP AùmsPPkh ‹‹”282

[Those who have immencely realised Áiva who is

the revealer of the universe, as their own inner nature

(i.e., as their very soul), are lauded as the Jaëgamas.]

Thus Árï Jagadguru Reçukäcärya has given the

conceptual meaning of the word Jaëgama through

its philosophical interpretation. The meaning of

the stanza is given here : “PbZk Xkkbkk bk^krlYkRg l^kXkklP”283

(with His light everything shines), as per this Áruti-

statement, those who realise Áiva as the revealer of

the universe through his Cicchakti and Kriyäáakti, as

their own Ätman, i.e., as their Ätman as of the nature

of Áiva, intensively, in other words, realise decisively,

are regarded as Jaëgamas. Through this it should

be understood that the Jaëgama is the great soul who

is liberated even while alive, without further birth

and death.→ [Just as the tree stands in the form of leaves, branches,

etc. so does Áiva alone manifest himself in the form of the

earth, etc.]

280. Si. Ái. 9.59

281. Ca. Jña. Ä. Kri. 5.15

282. Si. Ái. 11.36

283. Muçàa. U. 2.2.10
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In the Vïraáaiva-sadäcärasaëgraha,284 it is pro-

pounded, through conveying the syllabic meaning of

‘Ja’ as ‘one without birth’, of ‘Ga’ as ‘one without

movement’ and ‘Ma’ as ‘one without death’, that the

Jaëgama is bereft of old age and death and that he is

‘Jïvanmuka’. He being himself without desire and

without egoism, is in the habit of wandering285 always

to teach religious as well as ethical principles for the

good of the people. He is also designated as the

‘Áivayogin’ because he has attained ‘Yoga’, i.e., one-

ness with Áiva.

Just as in accordance with the derivation “Wk|ñ
HkkTkkPmlP Wk|kñOkh” (one is Brähmaça because one knows

Brahman), the word ‘Brähmaça’ is denotative of

the knowledge of Brahman, so does the word

‘Jaëgama’ propounded in the Ägamaáästra denote

the ‘Áivajñänin’ (knower of Áiva). Hence, from the

philosophical point-of-view, the two words ‘Brähmaça’

and ‘Jaëgama’, culminate into synonymous terms.

Then in the Vajrasùcikopanièad, the word ‘Bräh-

maça’ is established to be denotative of ‘Brahma-

jñänin’, after analysing it with arguments and

showing that it is not denotative of Jïva, Deha or Jäti.

The same is presented as it is here :

“PÇk Fkkv<Yk†bPä Aùkv ^kk Wk|kñOkkv TkkYk? zAù Hkm^khä zAù Rvchä zAù
HkklPhä zAù ekkTkYk~ä zAù AùYkrä zAù SkksYkAù £lP ‹ PÇk ÉkQkYkkv Hkm^kkv Wk|kñOk
£lP FkvP~? PÇkä ¢PmPkTkkCkPkTkvAùRvcvakn Hkm^kbZkwAùêU’^kkP~ä .AùbZkklU
AùYkr^k#kkRTkvAùRvcbkgXk^kkP~ä bk^kr#k@m@kOkkg Hkm^kbZkwAùêU’^kkÃk ‹ PbYkkÆk
Hkm^kkv Wk|kñOk £lP ‹ Psc Rvckv Wk|kñOk £lP FkvÅkÆkä ¢kFkkOMk\kg YkTknaZkkOkkg
UkJFkXkkwlPAù’^kvTk RvcbZkwAùêU’^kkÄk@kYk@OkSkYkkrSkYkkrlRbkkYZkR#krTkkR~ Wk|kñOkh
#^kvP^kOkrhä dklÇkZkkv @‘P^kOkrhä ^kw#Zkh UmP^kOkrhä #koæh ApùaOk^kOkr £lP
lTkZkYkkXkk^kkP~; lUÇkklR#k@m@RcTkv UnÇkkRmTkkg Wk|ñc’ZkklRRkvakbkgXk^kkÃk ‹
PbYkkÆk Rvckv Wk|kñOk £lP ‹ Psc HkklPWkkrñOk £lP FkvÅkÆkä PÇk
Hkk’ZkTP@HkTPnHkTPna^kTkvAùHkklPbkgXk^kkTYkcakrZkh Wkc^kh bk†TP ‹ ,aZkÌkpE*kv
YkpCZkhä Aùkwl#kAùh Anù#kkÄkkPhä HkkYWknAùkv HkYWkoAùkP~ä ^kk\YkmAùkv ^k\YkmAùkP~ä
^Zkkbkh Awù^kPrAùAùTZkkZkkhä #k#kUpíkR~ CkkwPYkhä ^klbkíh ¤^kr#kmZkhä ¢Ckb’Zkh
Aù\k#kkÄkkP £lP ÌkoZkYkkOk’^kkP~ ‹ .Pvakkg Hkk’Zkk l^kTkk¶ZkCk|v ekkTkÉklPUkRAùk
,akZkkv Wkc^kh bk†TP ‹ PbYkkÆk HkklPWkkrñOk £lP ‹ Psc ekkTkg Wk|kñOk £lP
FkvÅkÆkä dklÇkZkkRZkkvªlU U@YkkQkrRs#kTkkvªlXkekk Wkc^kh bk†TP ‹ PbYkkÆk
ekkTkg Wk|kñOk £lP ‹ Psc AùYkr Wk|kñOk £lP FkvÅkÆkä bk^kvrakkg ÉkklOkTkkg
Ékk@WSkbk†JFkPkCkklYkAùYkrbkkSkYZkrR#krTkkP~ AùYkkrlXkÉkvl@Pkh bkTPkv HkTkkh
lÓùZkkh Anù^krTPmlP ‹ PbYkkÆk AùYkr Wk|kñOk £lP ‹ Psc SkksYkAùkv Wk|kñOk £lP
FkvÅkÆkä dklÇkZkkRZkkv lc@OZkRkPk@kv Wkc^kh bk†TP ‹ PbYkkÆk SkksYkAùkv Wk|ñOk
£lP ‹ Psc Aùkv ^kk Wk|kñOkkv TkkYk? Zkh Aù†#FkRk’YkkTkYklçPmZkg HkklPCknOk-

284. HkAùk@kÄkTkTkg Ro@g CkAùk@kßlPTkk#kTkYk~ ‹ YkAùk@kTYk@Okg Tkìg HkE*YkbÇZkdk@k-
’YkAùh ‹‹ ZkbZk Tkk†bP UnTkHkrTYk CklPTkkr†bP AùRkFkTk ‹ WkkSkPv Zkg Tk Yk@Okg #kpOkn
TkkQkv bk HkE*Ykh ‹‹ Hk@kYk@Ok#koTZk’^kkßYkkCkYkl^k^kHkrTkkP~ ‹ YkTknaZkkFkk@@klc’Zkk-
ÄkE*YkkvªZkYknRkîPh ‹‹ [Through Ja-syllable, the meaning is that

birth (Vï. Sä. Sa. 15.6-8) has gone far away, through Ga-

syllable meaning is vanishment of ‘gati’ (movement –

coming and going), through Ma-syllable death is lost;

thus Jaëgama is made up of three syllables. He who has

no re-birth, who has no ‘gati’ at any time and whom death

does not bother, is the Jaëgama, listen, O dear, since he is

without old age and death, bereft of going and coming and

without practices of ordinary people he is called Jaëgama].

285. bk^kr\kkvAùkvUAùk@kZk Zkkv Rv̂ kh U@Ykv#^k@h ‹ Fk@’ZklPlQkêUvOk TkYkbPv HkE*Ykk’YkTkv ‹‹
(Vïrägama) (God Parameávara wanders as the guest for

the good of the world. Saluatations to the Jaëgamätman).
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lÓùZkkcmTkg akMosYkakM~Xkk^kv’ZkklRbk^krRkvak@lcPg bk’ZkekkTkkTkTRkTkTPb^kêUg
b^kZkg lTks^kAù\UYk#kvakAù\UkSkk@Yk#kvakXkoPkTPZkkrlYk’^kvTk ^kPrYkkTkYkTPWkrlc-
#FkkAùk#k^kRTknbZkoPYkBkOMkTkTRb^kXkk^kYkÉkYkvZkYkTknXk^kwAù^kv<YkU@kvdkPZkk
XkkbkYkkTkg Aù@P\kkYk\kAù^kP~ bkkdkkRU@kvdkmApù’Zk ApùPkQkrPZkk AùkYk@kCkklR-
Rkvak@lcPh #kYkRYkklRbkYUÆkkv YkkTkYkk’bkZkrPpaOkk#kkYkkvcklR@lcPkv RYXkk-
cEœk@klRlXk@bkgbUpìFkvPk ̂ kPrPv bk .^kYkn‘P\kdkOkkv Wk|kñOk £lP ÌknlP-bYkplP-
Un@kOkvlPckbkkTkkYklXkÉkkZkh ‹ ¢TZkQkk lc Wk|kñOk’^klbkláTkkrb’Zkv^k ‹‹”286

[There is a question: Who is that Brähmaça? Is he

Jïva, is he Deha (body), is he Jäti, is he Jñäna, is he

Karman, is he Dhärmika. Therein is Jïva, the first

one, Brähmaça? It is not so, because Jïva is of the

same form in many Dehas (bodies) which were in the

past and which will be in future also, because,

although one, he gets many Dehas due to Karman,

and because Jïva is of one form in all the Dehas. Hence

Jïva is not Brähmaça. Then Deha is Brähmaça. If it is

so said the answer is that it is not so, because the

states of old age, death, merit, demerit, etc., are found

to be similar in the case of the Deha of all persons

including that of the Caçàäla as it is made up of five

elements (pañcabhùtas, pãthvï, etc.), because there is

no condition that the Brähmaça is white-coloured, the

Kèatriya is red-coloured, the Vaièya is yellow-coloured

and the Áùdra is black-coloured, and because it would

amount to the sin such ‘Brahmahatyä’ (killing a

Brähmaça) in the case of sons, etc., when they burn

the (dead) body of their parents, etc. Hence, Deha is

not Brähmaça. Then if it is said that the Jäti is

Brähmaça, then the answer is that it is not so,

because there are many Maharèis who are born of

many Jätis among the beings of other Jäti. It is heard

that Àèyaáãëga was born from Mãga (deer), Kauáika

was born from Kuáa (darbha grass), Jämbuka from

Jambùka (jackal), Välmïki from Valmïka (ant-hill),

Vyäsa from Kaivartaka kanyä (fisher-maid), Gautama

from Áaáapãèâha (back of rabbit), Vasièâha from Urvaáï

and Agastya from Kalaáa (pot). Among these there

are many Àèis who later became propounders of

knowledge. Hence Jäti is not Brähmaça. Then if it

said that Jñäna is Brähmaça, the answer is that it is

not correct, because there are many Kèatriyas, etc.,

who, inspite of their Jäti realised the supreme truth

and became wise. Hence Jñäna is not Brähmaça.

Then if it is said that Karman is Brähmaça, the

answer is that it is not tenable, because similarity is

found as regards karmans, prärabdha (past), sañcita

(aquired) and ägämi (future) in the case of all beings

and the persons perform kriyäs (action) on being

influenced by the Karman. Hence, Karman is not

Brähmaça. Then if it is said that Dhärmika (donor) is

Brähmaça, the answer is it is no so, because many

kèatriyas, etc., render the donations of gold. Hence

Dhärmika is not Brähmaça. Then who is that

Brähmaça ? He who is free from all ‘doèas’ such as

desire (käma), attachment (räga), etc., on becoming

blessed after having directly realised the Ätman, like

‘Ämalaka’ (emblic myrobalan, Nelli-kayi in kannaàa)

on the palm of hand – the Ätman, who is without a286. Va. Sù. U. in full.
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second, who is bereft of Jäti (generality), Guça

(quality) and Kriyä (action), who is free from all doèas

(defects) such a six ‘Ùrmis’ {modifications – old age

and death (jarä-maraça of the body), sorrow and

delusion (áoka-moha of the mind), hunger and thirst

(kèut-pipäsä of präça)}, six Bhävas (bhäva-vikäras =

utpatti, sthiti, vipariçäma, vardhana, kèaya and

näáa = birth, existence, change, growth, decay and

destruction), who is of the nature of satya (truth),

jñäna (knowledge), änanda (bliss) and ananta

(infinity), who is himself changeless and yet the

substratum of all the kalpas (durations of the

existence of the universe, each duration ending in

praúaya – annihilation), who resides as inner soul

(antaryämin) of all beings, who is of the nature of

continuous absolute Änanda (bliss) internally and

externally like Äkäáa (ether), who is not knowable,

who is realised through experience only, who is

endowed with Áama (restraint over the inner senses),

Dama (restraint over external senses), etc., who is free

from mäna (pride), mätsarya (jealosy), tãèçä (greed),

äáä (desire), moha (delusion), etc., whose mind is not

influenced by dambha (hypocricy), ahaëkära (arro-

gance), etc., is alone the Brähmaça of the aforesaid

characteristics. This is the opinion of Áruti, Smãti,

Puräça and Itihäsa. Otherwise there is no accom-

plishment of the state of Brähmaça.]

Through this interpretation of the word Brähmaça

propounded by the Upanièad it is decided that just

as the Brähmaça is not denotative of Deha, Jäti, etc.,

but only of Brahmajnanin, so is the word Jaëgama

decided as not denotative of Jïva, Deha, Jäti, Jñäna,

Karma, Dharma, etc., but as denotative of the Áiva-

jñänin only.

Worldly Usage of the word Jaëgama

Just as in the world the meaning the ‘Brähmaça-

caste’ is understood by the word Brähmaça which is

denotative of ‘Brahmajñänin’ so does the meaning of

‘Jaëgama-caste’ arise from the word Jaëgama which

is denotative of ‘Áivajñänin’. Hence those who are

born in the families of Vïramaheávaras are also called

Jaëgamas. That is why it is said :

“¢Pkv l^kl#kì^km@vlP ^km@Ykkcv#^k@vlP Fk ‹
UZkkrZkkv ^kPrPv Rvl^k HkE*YkbZk Ykck’YkTkh ‹‹”287

[There are synonyms as ‘Vièièâa-vïra’ and ‘Vïra-

maheávara’ in the case the Jaëgama the great.]

Hence the words Vïramaheávara and Jaëgama

are synonymous terms. In the Candrajñänägama288

also it is established that the words Mäheávara,

Cara and Jaëgama are synonymous expressions. In

the Anuáäsanaparvan of the Mahäbhärata,289 the

designation of ‘Liëgi-brähmaça’ is used in the case of

287. Vï. Sa. Sa. 11.45

288. Ykkcv#^k@#Fk@kv Xk‘Ph #kŵ kkv HkE*Yk £’ZklU ‹ bkcHkbZkklXkSkkTkklTk Xk^kTPm#^k@
#kkbkTkYk~ ‹‹ (Ca. Jñä. Kri. 4.7)

289. lAùYkkcnXkr@PÌkví l^kÉkkh UkÇkg bkTkkPTkYk~ ‹ l\klE*Tkg Wk|kñOkg Fkŵ k Wk|kñOkg
Fkk¶Zkl\kE*TkYk~ ‹‹ bkR~̂ kplÅkYkTPg l^kekkZk l\klE*Tkv FkvP@kZk Fk ‹ RvZkYkkcnYkrck@kHk
¤Xkk^kvPkw PU†b^kTkkw ‹‹ (Ma. bhä. Anu. 22.1-2) →
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the ‘Jaëgama’. Since there are Brähmaças who are

without ‘Liëgadhäraça’, the adjective ‘Liëgin’ is given

to them (Jaëgamas) in order to exclude them from

those. Just as among the four ‘varças’ (castes) created

by Brahman, the Brähmaça has the pre-eminence, so

in the tradition of the Vïraáaivas which is called

‘Ativarçäárama’ (that which is beyond the Varças and

Äáramas) and which is created by Áiva, the Jaëgama

who is born in the family of Vïramäheávaras has

higher pre-eminence. That is why, during the times of

religious festivals, all the Vïraáaivas invite a Jaëgama

who is prone to ‘sadäcära’ (good practices), render

worship to his feet, partake the nectar of his feet with

devotion and please him with food and ‘dakèiçä.’

On the observation of this prevalent tradition, it

is known that there has come down a heritage of

the Áivajñänins in the Jaëgama families from very

ancient times. Even now such Jaëgamas who are

endowed with Áivajñäna are found here and there.

Although all those who are born in the Jaëgama

families may not be endowed with such knowledge,

yet their greatness still persists in the world on the

ground that they are the scions of the Áivajñänins.

Thus it is that the words Jaëgama and Brähmaça are

of common significance from the philosophical as well

as customary points of view. Hence, there is usage in

the world that Jaëgamas are ‘Liëgi-brähmaças.’

Definition of Jaëgama

There in this context, in the Candrajñänägama,

ten external features and three internal characte-

ristics are told. Accordingly, his (Jaëgama’s) ten

external features are : the ‘dhäraça’ (wearing) of the

symbols of Áiva such as Liëga, Bhasma, Rudräkèa,

etc., with reverence, the service of the Sadguru,

rendering prayer to Áiva at all times, the uttering of

Áiva’s name, the worship of Áiva, cherishing mentally

the meaning of Áivägamas, hearing the Áivapuräças

daily, offering salutation to persons worthy of worship,

eating in the houses of Áaiva devotees, and donation to

worthy recipients according to one’s capacity. In the

same way the three types of internal characteristics to

be known are : mental worship, mental ‘mantrajapa’,

and the realisation of Áiva in one’s self.290

Although the Jaëgamas who are endowed with

such uncommon characteristics, appear generally in

their human forms, they are actually in the form of

Paraáiva.291 Hence, he who personally aspires for good,
→ [O best of the Bharatas, what shall I do, they say that

the Brähmaças are the ‘pätra’ (the worthy recipients

from times immomorial). Whom should I give between

the Brähmaça who is endowed with Liëga and the

Brähmaça who is without Liëga. Knowing that they are

followers of worthy path, whether the Lingin or Alingin,

they say that they should be given däna. Both are well-

versed in Tapas].

290. Ca. Jñä. Kri. 4.12-18

291. P<Qkk#k†‘P bkgUoHZkk HkE*Ykk lc lcPv¶bknTkk ‹ ZkRYkm YkkTknakkAùk@kh Ék’Zkdk-
U@Ykv#^k@kh ‹‹ (Ca. Jñä. Kri. 4. 30). [He who aspires for good

for himself, should worship (honour) the Jaëgamas →
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should should show reverence towards them according

one’s capacity and according one’s devotion. Through

their treatment with reverence, one gets the fruit of

taking bath in all holy waters and of rendering

worship to all deities.292

The excellence of Jaëgama

“bkgbkk@bkkCk@vªCkkSkv RnhBkk^kPr#kPkAnù\kv ‹
YkÄkPkg YkTknHkkTkkg ^kw UoHkk Ykkcv#^k@bZk Tkkwh ‹‹”

[In the case of the human beings who are merged

in the un-fordable ocean of transmigration, which is

full of hundreds of whirlpools of sorrow, the worship of

the Mäheávara (Jaëgama) is the boat.]

Thus in the Áaëkarasaìhitä, the worship of the

Jaëgama who has Mäheávara as his synonym, is first

described as the boat for fording over the ocean of

Saìsära. Then it propounds relative greatness of the

beings as – the beasts (animals) are greater in wisdom

than worms, insects and birds, human beings are

greater than animals, among them the twice-born

(dvijätis) are better, still among them those who

are associated with Liëga in their Jïva are greater

and again among them he who has the knowledge of

six sthalas is the best. Having thus propounded

the relative greatness, the greatest excellence of

the Jaëgama with the knowledge of six sthalas is

declared.293 In the Áiddhäntaáikhämaçi also it is said :

“¢HkE*Ykg Pn Zk†\\kE*g Ykp†FG\kklRl^klTksYkPYk~ ‹
Pç@g HkE*Ykg l\kE*g l#k^kZkkvCkmlP l^kÌknPYk~ ‹‹
¢Fk@v YkTÇkbkgbAùk@k†\\kE*v ^kbklP #kEœ@h ‹
bkRkAùk\kg ^kbk’Zkv^k Fk@l\kE*v Ykcv#^k@h ‹‹”294

[The Ajaëgamaliëga is that which is made out of

clay, stone, etc. Better than that is the Jaëgamaliëga

which is well known as Áivayogin. In the Äcäraliëga

(Ajaëgama), Áaëkara resides through the sacrament

of Mantra. In the Caraliëga (Jaëgama), he, the Great

Lord, resides at all times.]

Thus after having propounded the two-foldness

of Liëga as Cara and Acara, the superiority of the

Jaëgama(Cara)-liëga in the form of the Áivayogin

over the Ajaëgama(Acara)-liëga which is made up

of clay, stone, etc., is established. Hence, in the

Vïraáaivasiddhänta, the worship of the Jaëgama

→ according to his capacity, since these are actual

Parameávaras in human form]

292. bk^krPmQkkrlXkakvAùkÃk bk^krZkekl^kSkkTkPh ‹ bk^krRv̂ kk@kSkTkkÃk Fk@UoHkk Ck@mZkbkm ‹‹
(Ca. Jñä. Kri. 4.33) [The worship of the Cara is superior

to taking ablution in all holy waters, performance of all

sacrifices and worship of all deities].

293. lÓùlYkAùmKUPE*vXZkh U#k^kh ÉkekZkkªlSkAùkh ‹ U#knXZkkvªlU Tk@kh ÌkvíkbPvakn
Ìkvík lçHkkPZkh ‹‹ lçHkklPa^klSkAùk l^kÉkk l^kÉkvakn ApùPWknáZkh ‹ ApùPWknláakn
AùPkr@bPvXZkh bkgTZkklbkTkkvªlSkAùkh ‹‹ Pvakn l^kekklTkTkh ÌkvíkbPvakn #kEœ@UoHkAùkh ‹
Pvakn Ìkvík YkckXkkCkk YkYk l\kE*kE*bklE*Tkh ‹‹ l\kE*kE*bklE*a^klSkAùh akK~bQk\k-
ekkTk^kkTk~ Xk^kvP~ ‹ PbYkkR¶ZklSkAùkv Tkk†bP lÇkakn \kkvAvùakn bk^krRk ‹‹ bk ^kT<h
bk^krRk UoHZkh bkgbkk@l^klHkCkmaknlXkh ‹ PbYkw RvZkg PPkv Ck|kòg bk Fk UoHZkkv ZkQkk
òcYk~ ‹‹ (Vï. Ä. Ca., P. 445; Skanda. Áä. 84. 71-75).

294. Si. Ái. 9.61-62
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is admitted to be superior to the worship of one’s

Ièâaliëga. In the statement “l\kE*YknBkg ̂ kw HkE*Ykh” (the mouth

of the Jaëgama is Liëga), since Jaëgama is the mouth

of the Liëga, all that is offered to the Jaëgama amounts

to that which is offered to the Liëga. So it is said by

Árï Reçukäcärya :

“l#k^kZkkvlCklTk bkTPpÈkv PpÈkkv Xk^klP #kEœ@h ‹
PÅkpÈZkk PTYkZkg l^k#^kg PplÈkYkvlP Fk@kFk@Yk~ ‹‹”295

[When the Áivayogin is satisfied, Áaëkara becomes

satisfied. By his satisfaction, with that satisfaction the

movable and the immovable universe, pervaded by

him, becomes satisfied.]

Thus it is established that through the satisfa-

ction of the Jaëgama, there is the satisfaction of Áiva,

and through that there is the satisfaction of the world

consisting of the movable and the immovable. Here,

the worship of the Jaëgama and offerings to him are

especially ordained here.

Of this Jaëgama who stands supreme through the

attainment of Áivajñäna and who is Jïvanmukta are

accepted three states as Svaya, Cara and Para. We

shall discuss the nature of those in order.

Svaya-jaëgama

“ZkbPn bk^kkrlOk XkoPkTZkk’YkTZkv^kkTknU#ZklP ‹
bk^krXkoPvakn Fkk’YkkTkg PPkv Tk l^kHknCkn¶bkPv ‹‹”296

[He who looks upon all beings as residing in

himself and himself as residing in all beings, does not

get disgusted from anything.]

In accordance with this áruti-statement, this

Jaëgama looks upon himself as everywhere. Hence he

is called Svayajaëgama. He is defined by the Äcärya

thus :

“b^kFGTRkFkk@bkTPnìkv HZkkvlPs\kE*U@kZkOkh ‹
¢k’YkbQkbkAù\kkAùk@h b^kklXkSkkv YknlTkbkÅkYkh ‹‹”297

[The best of the sages called ‘Svaya’ is content

with practices according to his free will, totally

surrendered to Jyotirliëga and has all forms housed in

his self.]

This Jaëgama, who is without ‘mamakära’ (the

notion of mine) and ‘ahaëkära’ (egoism), is not sub-

missive to anybody. Residing somewhere with full

freedom, he becomes fully surrendered to the Jyotir-

liëgas called Präçaliëga and Bhävaliëga along with

the worship of his Ièâaliëga. Of this Mahätman, four

are major duties as aquisition of Áivajñäna, Áiva-

dhyäna, Bhikèähära (eating food aquired through

alms) and Ekäntaáïla.298 It means that he resides in a

monastery or a temple of some village or city doing

Áivadhyäna with concentration and teaches Áiva-

295. Si. Ái. 9.91

296. I. U.6

297. Si. Ái. 15.52

298. SZkkTkg #kŵ kg PQkk ekkTkg lXkdkk FkwAùkTP#km\kPk ‹ ZkPv#Fk’^kkl@ AùYkkrlOk Tk
UJFkYklYkcvaZkPv ‹‹ (Si. Ái. 15.56)
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jñäna to the devotees. He gets the food through alms

from the houses of the Áaiva devotees, renders

hospitality to the guests and then partakes the food.

In accordance with the statement of the Gïtä, as

“U†OMPkh bkYkRs#kTkh”299 (Paçàitas look upon everything as

equal), he has developed ‘samadarèitva’ in the form of

seeing his self everywhere. Hence he does not hate

anyone, nor does he show disgust towards anyone.

Cara-jaëgama

“b^kêUekkTkbkYUÆkkv S^kbPkcgYkYkPkApùlPh ‹
b^kZkYkv^k b^kZkg Xko’^kk Fk@PmlP Fk@klXkSkh ‹‹”300

[The Svayaliëgin (i.e., he who is endowed with

the knowledge of his self) who has the notions of ‘I’ and

‘mine’ totally eradicated from himself, is called Cara

(Jaëgama) as he wanders all by himself as the

absolute self.]

According to the above statement of Árï Reçukä-

cärya, when he who is endowed with the knowledge

his self, who on account of that is free from the notions

of ‘I’ and ‘mine’ and who is Jïvanmukta, wanders

everywhere for the welfare of the world, then he is

designated as Carajaëgama. Having no residence on

a permanent basis, he wanders from place to place

for teaching knowledge. During his wandering here

and there, he uplifts spiritually (uddharati) the

299. Bha. Gï. 5.18

300. Si. Ái. 15.57

people, some of them through his ‘daráana’ only,

some through his (compassionate) touch and some

through advice. The major purpose of his wandering

is ‘lokoddhära’. On hearing his teaching, the inner

‘Mala’ (impurity, äçavadimala) of the devotees gets

eradicated and they (the devotees) become pure. Thus

this Carajaëgama, who wanders for the uplift of the

devotees, is also called ‘Cara-Paââädhikärin.’301

Here this should be known : In olden days, in the

Guruvargamaâhas of the Vïraáaivas, two worthy

persons used to be rendered Paââäbhièeka. Between

those two one was Paââädhikärin and another was

Carapaââädhikärin. The Paââädhikärin used to remain

in the Maâha, look after the welfare of the devotees

visiting the Maâha and teach knowledge to them. The

Carapaââädhikärin, on the other hand, used to visit

each of the houses of the devotees and make them

blessed through his ‘dharmopadeáa’. This tradition

persisted not only in the branch Maâhas but also in

the principal Pañcapïâhas of the Vïraáaivas. As the

time passed by, this arrangement of the tradition of

giving both the ‘adhikäras’ (responsibilities) to one

301. Aùkg†#FkR~ R#krTkYkkÇkvOk Aùkg†#FkRE~lDk|bkYkm\kTkkP~ ‹ cbPk^kbU#krPh Aùkg†#FkP~
Uk^kZkTk~ ÉkOkPkTk~ HkTkkTk~ ‹‹ .^kg@m’Zkk Xk†‘PlXkdkkg b^kmAnù^krTk~ bkJFk@Tk~ bkRk ‹
Fk@UÙklSkAùk@m Zkh bk .^k Fk@HkE*Ykh ‹‹ (Vï. Sa. Saì. 15.30-31)

[The Carapaââädhikärin, who sanctifies the persons who

bow to him, some through his ‘daráana’ only, some

through the touch of the feet, some through the touch of

the hand and who wanders receiving their Bhakti as his

‘Bhikèä’, is the Carajaëgama].
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person for the purpose of convenience came into vogue.

Hence, the Sthira-cum-Cara Paââädhikärins of the

Vïraáaiva Maâhas remain wandering for the good of

the devotees and stay in the Maâha according to the

accasion. Thus they manage the both the responsi-

bilities in an excellent way.

Para-jaëgama

As per the derivation “U@#Fkkbkkw HkE*Yk#Fk U@HkE*Ykh”
(karmadhäraya-samäsa) – “Parajaëgama is one who

is para and also Jaëgama”; the best among the Jïvan-

muktas is the Parajaëgama. Further, ‘Para’ means

Paraáiva who is beyond the universe; he who meditates

on him (Paraáiva) continuously like the continuous

flow of oil (tailadhärä) and apart from whom nothing

else is known, is designated as Parajaëgama. So it is

said :

“b^kZkYkv^k b^kZkg Xko’^kk Fk@Ph b^kb^kêUPh ‹
U@g TkkbPmlP WkkvSkbZk U@’^kYklXkSkmZkPv ‹‹”302

[The state of realisation that there is nothing

beyond the form of his own self in one who wanders in

his self-same form all by himself as the absolute self, is

called ‘Paratva’ (the highest state).]

Here this should be known : Svayajaëgama

perceives himself in all the objects such as pot, cloth,

etc.; in the case of the Parajaëgama the pot, cloth, etc.,

are not known, but he perceives his self everywhere.

It means that even the usual difference from him

cannot be known. That is why he is called ‘Áivayogiräâ’

(king among the Áivayogins) and ‘Paramahaìsa’

(ascetic of the highest order). Since even the usual

difference is not found in him, he cannot teach the

philosophical principles; but people become blessed by

his ‘daráana’ and ‘sparáana’. This Yogin who is free

from even the idea of ‘lokasaëgraha’, is without a

body, although he appears with a body. Hence, the

worldly activity such as eating, etc., is accomplished

through others. Through the touch of the feet of the

Parajaëgama, the rivers become holy waters and the

places of his stay become holy places.

Jaëgama is denoted by the word Ävaraça

Thus on reflecting on the word Jaëgama, it can

be said thus : The great person who is born in the

family of Vïra-Mäheávaras, who is endowed with Áiva-

jñäna, who passes through the three states of Svaya,

Cara and Para, who is installed with ablution of Sthira-

Carapaââädhikära in one of the Maâhas of Vïraáaiva

Guruvarga and who is Jïvanmukta, is meant by

the word Jaëgama. Since this Jaëgama wanders

everywhere teaches the Áivajñäna to the devotees

and guards them against the six enemies of spirit,

käma, krodha, etc., he is counted as the third Ävaraça

in this Siddhänta. From here onwards the nature

of the ‘Pädodaka’ which is spoken as  the fourth

Ävaraça, will be discussed.302. Si. Ái. 15.64
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4. Pädodaka

Among the Aèâävaraças the fourth Ävaraça that

has come in sequence, is Pädodaka. What is this Pädo-

daka? Of what type is the procedure of preparation?

What is the method of partaking it ? All this is

discussed here according to the Áästra.

Meaning of the word Pädodaka

“UkRbZk ¤RAùg UkRkvRAùYk~” (water of the foot), as per this

analysis (of the Èaèâhï Tatpuruèa compound), the

general sense as water that has washed the feet or

nector of the feet, is obtained. The philosophical

meaning of this is taught by His Holiness Árï

Jagadguru Reçukäcärya thus :

“U@YkkTkTR .^kkv‘Ph UkR#kWRvTk lTkYkr\kh ‹
 ekkTkg FkkvRAù#kWRvTk PZkkv@w‘Zkg Pn RmdkZkk ‹‹”303

[The supreme bliss itself, which is free from

Mälas, is told by the word ‘päda’ and knowledge is told

by the term ‘udaka’. Their harmony is through ‘Dïkèä’]

According to that teaching, that bliss, of the

nature of one's own self or of the Paramätman, free

from pollution, is the ‘päda’, the knowledge of that is

the ‘udaka’. Thus the knowledge of nature of bliss of

one's own self or Paramätman is itself the Pädodaka.

The pleasure that does not depend upon any adjunct,

is bliss. That itself is of the nature of one's self. Its

attainment is not possible without ätmajñäna. That

is why there is this message of the Upanièad : “¢k’Ykk
^kk ¢@v æì^Zkh ÌkkvP^Zkkv lTklRSZkklbkP^Zkh”304 (Ätman should be

realised, heard about and meditated upon).

Thus as per the ordination of the Áruti, it is

through the Sadguru that arises the knowledge of

that adjunctless Änanda by virtue of the Áravaça,

Manana and Nididhyäsana of the nature of one's own

self or of the Paramätman. That type of the knowledge

of bliss is itself the philosophical sense of the word

‘Pädodaka’. In this way, the tasting of the nectar of the

pure knowledge of bliss which is of the nature of

Paraáiva and which arises by the Sadguru's grace,

should be understood as the partaking of Pädodaka.

Pädodaka in its spiritual sense is three-fold

In accordance with the statement of an Ägama,

viz., “Rmdkk l#kdkk ekkTklYklP lÇkbkgekg Pã^k’Zkckv”,305 this Pädodaka

in the spiritual sense is threefold as Dïkèä-pädodaka,

Áikèa-pädodaka and Jñäna-pädodaka. As per the

following statement of the Äcärya (Árï Reçukäcärya) :

“¢Qk^kk UkR#kWRvTk Ckné@v̂ k lTkCk<Pv ‹
 l#kaZk#FkkvRAù#kWRvTk PZkkv@w‘Zkg Pn RmdkZkk ‹‹”306

[Or by the word ‘Päda’, Guru alone is meant and

by the word ‘udaka’, Áièya is told; their communion is

through Dïkèä.]

303. Si. Ái. 19.8

304. Bã. U. 2.4.5

305. Ca. Jñä, Kri. 5.5

306. Si. Ái. 19.7
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The knowledge of communion (aikya) between

Guru and Áièya, who are denoted by the words Päda

and Udaka got through special Dïkèä, is itself the

Dïkèäpädodaka. It is also told earlier that the mean-

ing of the word Guru as per the derivation “CknOkkTk~ éTSkv
£lP Cknéh” [he prevents guças (such as Räjasa), hence

he is Guru], he removes the guças such as Räjasa

belonging to Prakãti of the disciples and awakens

‘Áivatva’ in them.

In the same way, when defilements (mälas)

such as nescience, etc., are prevented through the

sacraments of Dïkèä and the teaching of spiritual

knowledge, the Áièya also becomes like Guru. It

means that the same type of bliss of the form of

Paraáiva which the Guru experiences, is now expe-

rienced by the Áièya also. Due to the similarity of

spiritual knowledge, there is similarity of bliss.

Hence, the communion of their bliss between the Guru

and Áièya, whose sense of duality (dvaita) is lost by

the Áivadïkèä, is itself meant to be Dïkèäpädodaka.

So it is said :

“RmdkZkkªUCkPçwPg ZkHekkTkg Cknél#kaZkZkkvh ‹
 ¢kTkTRw‘ZkYkvPvTk RmdkUkRkvRAùg YkPYk~ ‹‹”307

[The enlightenment of the ‘Guru’ and the

‘Áièya’ with the notion of ‘dvaita’ (duality) between

them eradicated through the Dïkèä, consists in

the communion of their individual bliss. With that

enlightenment, the Áivayogin, who is ‘Sevya-prasädin’,

acquires Dïkèäpädodaka.]

Thus with compassionate look of the Guru and

with his teaching the ‘Áièya’ has his notion of duality

eradicated. Then he experiences bliss of the nature

of Paraáivabrahman like the Guru. That relish

(experience) is itself should be understood as the

partaking of Dïkèäpädodaka.

Here, this is the ascertainment : According to

the interpretation acceptable to the Ägamaáästra,

‘päda’ means the Guru, ‘udaka’ means Áièya. The

non-duality between them is the Pädodaka. The

communion of the Guru and the Áièya is not through

the body, nor through mind, not even through

the adjuncts such as Buddhi, etc., but only through

the Änanda (bliss) of Paraáiva which is being expe-

rienced.

That the communion between the two due to the

communion between them through Änandas (blisses)

which are being experienced by the two is only

metaphorical, because as per the statement “TkkçwPg CknéOkk
bkc” (no non-duality with the Guru), the customary

non-duality has been admitted. Since this kind of

communion of the bliss which is being experienced

between the Guru and Áièya, is obtained through the

sacrament of Vedhädïkèä done by the Guru, this is

called as Dïkèäpädodaka. This matter is supported by

the following statement of the Sväyambhuvägama :

“¢bYkkP~ Ékl^kPPkR~ WkTSkkP~ U@bkgbQkklTk@kvSkAùkP~ ‹
 RmdkwTkg YkkvFkZkvP~ Uo^k‰ #kw^kg SkkYk TkZk’ZklU ‹‹”307. Si. Ái. 19.6
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[The Dïkèä releases this yogin from the bondage

which is quite wide-spread and which obstructs the

march to the supreme state, and leads him on to his

original abode of Áiva.]

This is told by Árï Maritoçâadärya who is well-

versed in Vyäkaraça, Mïmämsä and Nyäya and who is

the author of Tattvapradïpikä (vyäkhyä) on Siddhanta-

áikhamaçi.308

Thus relishing the Dïkèäpädodaka which arises

through the grace of the Guru, which is without the

delimitations of place, time, etc., which is ever free

from defilement (mala) and which is of the nature of

the bliss of Paraáivabrahman, the Áivayogin becomes

free from desire, free from the the ailment of rebirth

and remains enjoying in his own self-name state.

In this way the yogin who, when on hearing the

teaching of the Guru during the sacrament of Dïkèä,

enjoys the the communion of bliss (with Paraáiva) and

tries to get that experience of bliss firmly through

the instruction of the Guru, in other words, through

‘manana’ (reflection) in the form of constant thinking

with congenial reasonings, then he is called ‘Dïkèä-

pädodakin’ and such firm experience is called ‘Áikèä-

pädodaka’. So it is said :

“Cknél#kaZkYkZkg ekkTkg l#kdkkZkkvlCkTkYkmZkrPv ‹
 PZkkvh bkYk@bk’^kg lc l#kdkkUkRkvRAùg bYkpPYk~ ‹‹”309

[The spiritual instruction (Áikèä) consisting in the

enlightenment of communion between the Guru and

the Áièya, inspires the yogin. The interfusion of

those two (Áikèä and Jñäna) is called Áikèäpädodaka

(the realisation of supreme bliss through spiritual

instruction).]

This is its import : ‘Manana’ is taught here on the

ground that the Änanda (bliss) which is earlier

attained through hearing (the teaching) becomes firm

through the reflection of the Áästra heard from the

Guru with the arguments and counter-arguments

presented by him only. That kind of the teaching of

‘manana’ by the Guru is here called ‘Áikèä’. Just as the

gods obtained nectar through Bãhaspati’s idea of

churning the ocean, in the same way the nectar in the

form of the knowledge of ‘Áivädvaita’ so attained

becomes firm through the churning of ocean in the

form of the Vïraáaiva-áästra of the nature of Veda and

Ägama by virtue of the power of the churning-rod in

the form of reasoning taught by the Áikèäguru.

Thus the Áivayogin who is endowed with firm

knowledge and bliss through ‘Manana’, looks upon the

the moonlight which is full of supreme bliss and which

arises from the moon of knowledge in the ether of the

heart, as his own nature. Nothing else remains to be

seen or to be heard of in the case of the yogin who is

experiencing the bliss of his own nature by virtue of

the power of the ‘áikèopadeáa’ given in this manner.

That is why the mirage in the form objects of senses

does not torment him. So it is said :

308. Si. Ái. 19.6. preamble

309. Si. Ái. 19.12
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“Rpìv P†bYkTk~ U@kTkTRv Rv#kAùk\kklR^ksHkPv ‹
 æì^Zkg l^k<Pv TkkTZkFG}kvP^Zkg ekvZkYkv^k ^kk ‹‹
 ¢k’YkkTkTRvTk PpÈkbZk Aùk bUpck l^kakZkv bknBkv ‹
 CkE*kHk\kvTk PpÈkbZk AoùUPkvZkv AnùPkv @lPh ‹‹”310

[When that supreme bliss without the limitations

of place and time, is felt, there remains nothing to be

seen, to be heard or to be known. When he is satisfied

with the bliss of the Ätman, what desire can he have

towards the pleasure arising from the sense-objects ?

To one who is satisfied with the water of Gaëgä, how

can there be any interest in the water of the well.]

Here, this is the ascertainment : As told above,

the knowledge of the bliss of Paraáivabrahman is

itself the Pädodaka and it becomes firm through the

teaching (instruction) of the Guru, which means that

it is reflected in the form of one's own nature; it should

be known as Áikèäpädodaka.

Thus when the knowledge which is rendered

firm through reflection (manana), is continuously

experienced through deep thinking in the form of

“l^kHkkPmZkRvcklRÉk’ZkZk@lcPk lçPmZk^kbPnbkHkkPmZkÉk’ZkZkÉk^kkckv lTklR-
SZkkbkTkYk~”311 [the stream of experience of the congenial

object which is without a second and which is without

the conception of non-congenial objects such as body,

etc., is itself the ‘Jñänapädodaka.’] Here this should be

known :

There is difference between the bliss of Paraáiva

which is experienced in the Áikèäpädodakasthala

and its knowledge. When there arises communion

between the Paraáiva-brahmänanda and Paraáiva-

brahmajñäna, which are denoted by the word

Pädodaka well known in the áruti, viz., “l^kekkTkYkkTkTRg
Wk|ñ”312 (Vijñäna and Änanda are Brahman) through

profound and repeated meditation (nididhyäsa), then

it is called Jñänapädodaka. So it is said :

“PRw‘ZkbkYURkTkTRkv Zkkvªbkkw ekkTkCknéYkrPh ‹
 P’bkkYk@bZkg l#kaZkbZk ekkTkUkRkvRAùg l^kRnh ‹‹”313

[That blissful enlightenment of the treasure of

spiritual communion (with Áiva, the cosmic soul) is

said to be Jñänaguru (knowledge as Guru). The state

of communion (sämarasya) between Jñäna and Änanda,

is called Jñänapädodakasthala (the accomplishment

of supreme bliss through the realisation of cosmic

unity) for the disciple.]

Thus the Áivayogins, whose darkness in the form

of nescience, when the absolute bliss and knowledge

arise, attain the state of their own nature which is of

the nature of supreme bliss. In the world at the

termination of the night and the rising of the sun, all

the people give up their sleep and become engaged in

their activities. But at the termination of the night in

the form of Mäyä and the shining of the sun in the

form ‘cit’ (intelligence), the yogins slip happily into

310. Si. Ái. 19.15-16

311. Ve. Sä., p. 76

312. Br. U. 3.9.34

313. Si. Ái. 19.19
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sleep with all their activities arrested. It means that

they stay silent in their trance with a mood of blessed-

ness. That is why it is said in the Gïtä :

“Zkk lTk#kk bk^krXkoPkTkkg PbZkkg HkkCksP bkgZkYkm ‹
 ZkbZkkg HkkCk|lP XkoPklTk bkk lTk#kk U#ZkPkv YknTkvh ‹‹”314

[During that time which is ‘night’ for all beings,

the yogin stays awake. That time when all beings are

awake, is the ‘night’ for the enlightened sage.]

Hence this type of state of the enlightened sage is

that of Jñänapädodaka. It is in such a state that the

variety of the world does not appear to the Áivayogins.

That is why the similarity of this blissful experience

cannot be drawn with anything else. Hence it is that

its greatness is described thus :

“AnùPkv Wk|ñk AnùPkv l^kaOknh AnùPkv éæh AnùPkv @l^kh ‹
bkkdkk’ApùPU@kTkTRHZkkvlPakh bkkYZkAù\UTkv ‹‹
¢U@kvdkU@kTkTRl^k\kkbkbZk Ykck’YkTkh ‹
Wk|ñl^kaO^kkRZkkv Rv^kk l^k#kvakkh bknBklWkTR^kh ‹‹
ZkTYkkÇkkbklcPg \kkvAvù ^kkJG†TP l^kakZkg Tk@kh ‹
PYkÉkYkvZkYkkTkTRg U@Ykg Aùkv Tk ^kkJGlP ‹‹”315

[Where is Brahman, where is Vièçu, where is

Rudra, where is Ravi? Where is the idea of similarity

with the Áivayogin who is endowed with the expe-

rience of the brilliance of supreme bliss of Áiva ?

Brahman, Vièçu and other gods are but the individual

drops of joy of the great Áivayogin in whom the

supreme bliss gets manifested through immediate

experience. When the people of the world crave for the

objects of senses which are endowed with a portion of

that (great) bliss, who will not crave for that supreme

bliss which is immeasurable?]

Thus the merging with the knowledge of the

blissful knowledge of one's own nature, which is free

from external activity, is itself Jñänapädodaka; the

attainment of that is decidedly the ultimate aim of the

Áivayogins.

Thus since the attainment of the three kinds of

spiritual Pädodaka called Dïkèä-pädodaka, Áikèä-

pädodaka and Jñäna-pädodaka is not compatible

without the purity of the inner senses; in order to

render it pure, the procedure of partaking the nectar

(pädodaka) of the feet of the Guru, the Liëga and the

Jaëgama who are the adorable aspects (of Áiva) has

been taught in the Vïraáaiva-siddhänta. The same is

here presented.

Kriyäpädodaka is threefold

In the Vïraáaiva-siddhänta, the nectar of the feet

of the aforesaid adorable Guru, Liëga and Jaëgama

obtained through their special worship, is itself called

Kriyäpädodaka. There in that which is obtained

through the worship of Guru's feet is Gurupädodaka,

that which is obtained through the worship of the

Linga is Liëga-pädodaka and that which is obtained

314. Bha. Gï. 2.69

315. Si. Ái. 19.26-28
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through the worship of the Jaëgama's feet is Jaëgama-

pädodaka.

“UkRPmQk‰ bkRk UvZkg Xk^kWkTSkYknYkndknlXkh ‹
 Ckn@kv@Umìl\kE*bZk Fk@bZkklU l^k#kvakPh ‹‹”316

[The holy water of the feet of the Guru, the

Ièâaliëga and the Jaëgama should always be partaken

with special interest by the aspirants who aspire for

release from mundane bondage.]

As told by the above Ägama statement, the three

kinds of Pädodaka are to be partaken everyday by the

Vïraáaivas.317 There is a direction of an Ägama that

when sometimes one or two of those are obtained,

the relation of the other one or two should be con-

ceptually formed. According to that direction, when

the Pädodaka of the Guru and the Jaëgama are not

available, the relation with them also should be

assumed mentally in the ‘udaka’ of the Ièâaliëga and

partaken. In the way the relation should assumed in

the other case also.318

Procedure of preparing kriyäpädodaka

In the Vïraáaiva tradition, that water with which

the feet is washed alone is not spoken of as the

Pädodaka. But there is a special procedure in

preparing the Pädodaka. According to the procedure

told in the Pärameávarägama, at the time of the

worship of the feet, first the feet should be washed and

worshipped with sandal paste, flowers, etc. Then

many forms of Áiva are to assumed in all the parts

of the feet as Rudra in the big toe (aëguèâha), Áaëkara

in the index toe (tarjanï), Mahadeva in the middle toe

(madhyamä), Triyambaka in the fourth toe (anämika),

Ïáäna in the little toe (kanisthikä), Kapardin on the

upper part of the feet, Sadäáiva in the lower part of

the feet, Ugra and Bharga in the ankles (gulphakau).

Again starting from the last finger and ending

with the big toe of the feet in due order the great

Pañcäkèaramantra from ‘nakära’ to ‘yakära’ should

be marked. Then cherishing the feet as of the nature

of actual Áiva and placing a special type of cup

under them the devotee should pour water on the

big toes and collect it in the cup placed below (the

316. Ca. Jñä. Kri. 5.6

317. UkRkvRAùg ZkQkk Xk‘’Zkk b^kmAù@kvlP Ykcvl#kPnh ‹ PQkk l#k^kk’YkTkkvsTk’Zkg
CknéHkE*YkZkkv@lU ‹‹ (Si. Ái. 9.67) – [Just as the devotee partakes

the Pädodaka of the Lord (Liëga) so should he partake

that of Guru and Jaëgama who are of the nature of Áiva].

318. Ckn@kv#Fk@bZk Fkk\kkXkv £ìl\kE*UkRkvRAùYk~ ‹ \kWS^kk Ckn̂ kkrlRUkRkvRg Xkk^kZkv-
TYkTkbkŵ k PP~ ‹‹ Fk@^kHk‰ Ckn@kv\kkrXkv \kWS^kk CknéUkRkvRAùYk~ ‹ CknéHkE*YkUkRkvRg
\kWSk^kklTklP Xkk^kZkvP~ ‹‹ Ckné^kHk‰ Fk@ÉkkÈkkw \kWS^kk Fk@UkRkvRAùYk~ ‹ PRv̂ k
CknéUkRkvRlYklP Yk’^kk lUWkvP~ PRk ‹‹ (Ca. Jñä. Kri. 5.7-9) [When

the Pädodaka of the Guru and the Jaëgama is not →

→ available, one should get the ‘Pädodaka’ of the Istalinga

and assume that mentally as the Pädodaka of the Guru

and the Jaëgama. When the Guru is available without

the Jaëgama, one should get the Pädodaka of the Guru

and assume that one has obtained that of both the Guru

and the Jangama. When the Jaëgama is available

without the Guru, one should take the Pädodaka of the

Jaëgama and partake it as the Pädodaka of the Guru

also].
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feet). The nectar of the feet collected in that manner, is

itself spoken as the Pädodaka.319

Method of partaking the Pädodaka

After the preparation of the Pädodaka according

to the procedure told above, all the Vïraáaiva Bhaktas

and Mäheávaras who have undergone Dïkèä and who

have participated together in that pädapùjä should

approach and offer salutations with eight limbs to

the Sadguru or the Jaëgama. Then in the manner

told in the Sarvägamasudhärçava, Kriyäsära, etc.,

i.e., “b^kvìl\kE*kUrOkg Apù’^kk b^kmAnù^kr†TP Ykcv#^k@kh”320 [Mahaávaras

partake (the Pädodaka) after offering it to the Ièâa-

liëga], “Fk@UkRkvRAvùTkw^k l\kE*YkÄkTkYknÅkYkYk~” [the bathing of the

Liëga through the Pädodaka of the Jaëgama is good],

“ÉkkOkl\kE*ksUPg Apù’^kk lUWkvP~ Xk‘P £lP †bQklPh” [that the Bhakta

should partake (the Pädodaka) after offering it to the

Präçaliëga, is the condition], etc., they should bathe

their Ièâaliëga through that Pädodaka three times

and partake that in which the Liëga is bathed,

attentively, and smear it on all the limbs, uttering the

following Mantra :

“,Pg bk’Zkg U@g Wk|ñ Unéakg ApùaOklUE*\kYk~ ‹
 ¥S^kr@ vPg l^kêUkdkg l^k#^kêUkZk ^kw TkYkh ‹‹”321

[Satyam (truth) is that which is irrefutable

(abädhyam); it is of two kinds as Vyävahärika (that

which is generally applicable) and Prämäçika (that

which is authoritatively applicable). The forms such

as Hiranyagarbha, etc., are vyävahärika truth; after

avoiding such truth, in order to demonstrate ultimate

(Päramärthika or Prämäçika) truth, ‘Àta’ is given

‘Satyam’ as its viáeèana (adjective). It means that it

is the highest (atyanta) truth, the Brahman. Such

Brahman assumes the form of Puruèa as Umä-

mäheávara for the favour of his devotees. There in his

right part of Maheávara he is of dark complexion and

in the left part of Umä he is of brownish yellow

complexion. He becomes ‘urdhvaretas’ (one with his

vital energy drawn upwards) by bearing his semen

in the ‘brahmarandhra’. He is ‘Virùpäkèa’ (one with

deformed eyes) due to his three eyes. Such a Para-

meávara should be remembered. This is what is

meant here. Finally it is said that I offer my salu-

tations to the Purusa who is ‘Viávarùpa’ as he is the

cause of the world and as he is of the form of the entire

universe].

Árï Reçukäcärya has shown the approval of Áruti

as regards the partaking of the Pädodaka by saying :

“XknJHkmP éæXkn‘PkÆkg éæUmPg Hk\kg lUWkvP~ ‹
 éækDk|kPg bkRk lHkDk|vlRlP HkkWkkl\kAùm ÌknlPh ‹‹”322

319. Pä. Ta., 7.47-50

320. Vï. Ä. Pra. Bha., p. 90

321. Tai. Ä. 9.12., Vï. A. caryä. p. 119
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322. This áloka is from Si. Ái. 9.70; it is not known which is

that Jäbälikï Áruti; this matter does not come in Jä. U.

and Bã. Jä. U “l#k^kvTk Xkn‘Pg XknJHkmZkkP~ P’UmPg lc Hk\kg lUWkvP~ ‹
l#k^kkDk|kPg bkRk lHkDk|vRvak SkYkr bkTkkPTkh ‹‹” This is the Agamic

version (vide Ca. Ä. Kri. 5.22)
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[One should eat what is eaten by Rudra (Áiva),

drink that water which is drunk by Rudra, smell

always that which is smelt by Rudra; this is the Áruti

of Jäbäla.]

Partaking of Pädodaka does not amount to

Ucchièâasùtaka

It may be objected thus : All those who participate

in the Pädapujä are said to partake one after the

other the Pädodaka collected in one vessel. In such a

case after the first devotee's partaking of the Pädodaka

so collected in the vessel, it becomes ‘ucchièâa’ (lea-

vings). As per the statement “Tk UZknrlakPYk#TkmZkkÆkkv†FGìg Tk
AùRsQkPYk~”323 (one should not partake what is stale or

what is left out or what is disdained), prohibits the

partaking of ‘Ucchièâa’. Then how can that be

partaken ? This objection is not tenable because the

five sùtakas (defilements) are not applicable to the

devotees who are bereft the five ‘sùtakas’ as it is said –

“PQkk l\kE*klEœPk Xk‘Pkh UJFkbkoPAù^ksHkPkh”324 (in the same way,

those devotees whose bodies are associated with the

Ièâaliëga, do not have five defilements). ‘Ucchièâa-

sùtaka’ is regarded as one of those five defilements.

Although it is regarded as a defilement in other

matters, yet it is not so regarded in the case of

partaking of Pädodaka. Further, just as in the Soma

sacrifice the some juice which is the residue after

being offered as the oblation and which is collected in

a vessel called ‘camasa’, is partaken, one after the

other in sequence by all those who have assembled in

the sacrifice, from the same camasa-vessel and yet

not regarded as the ‘ucchièâa’-defilement, as per the

authority of the statement, “Tk bkkvYkvTkk†FGìYk~” (no

ucchièâa as regard Soma), in the same way, since

there is an authority denying the defect of being

‘ucchièâa’ so far as the partaking of the Pädodaka is

concerned, as “Tk PÇkkv†FGìg XkHkPv #knáRvcm”325 (pure-bodied

does get involved in ‘ucchièâa’ in that, i.e., in the

partaking of Pädodaka), there is no defilement if

all the Vïraáaivas seeking liberation partake the

Pädodaka from the same vessel by turns.326

Greatness of Kriyäpädodaka

“¢Aùk\kYkp’ZknYkQkTkg bk^kr^ZkklSkl^kTkk#kTkYk~ ‹
bk^krUkUkvU#kYkTkg #kYXkkvh UkRkvRAùg #knXkYk~ ‹‹
#kkvakOkg UkUUEœbZk RmUTkg ekkTkPvHkbkh ‹
Ckn@kvh UkRkvRAùg lFkÇkg bkgbkk@ænYkTkk#kTkYk~ ‹‹
Fk@UkRkvRYklcYkk ^ksOkPng AvùTk #k‘ZkPv ‹
Plá YkkvFklZkPng bk<h #k‘TknPv ZkÃk@kFk@Yk~ ‹‹”327

[The auspicious ‘Pädodaka’ of Áiva (the Liëga)

prevents untimely death, destroys all ailments, and

pacifies all sins. The astonishing Pädodaka of the

323. Vï. Ä. Ca., p. 119

324. Si. Áikho. Vï. Bhä., p. 28

325. Si. Áikho. 15, Álo. 1

326. Vï. Ä. Ca., p. 119

327. Ca. Jñä. Kri., 5.12, 16, 19
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Guru is that which parches the clay in the form of sin,

enhances the brightness of knowledge and destroys

the tree in the form of transmigration. Who can

possibly describes the greatness of the Jaëgama-

Pädodaka ? (It means that nobody can describe it).

It is that which is capable of releasing the entire host

of the movable and the immovable, instantaneously].

In the above Ägama statement the greatness of

the Pädodaka of Áiva (Liëga), Guru and Jaëgama is

described. As per the saying of the learned as “ZkQkk
Xkk^kbPQkk Xk^klP” (as one intends so one gets), as is one's

devotion in partaking the Pädodaka, so is one's ‘phala’

(fruit) from it. Just as the growth of a tree increases

due to absorbing of water everyday, so does the growth

of the tree of devotion increase due to the partaking of

the Pädodaka of the Guru, Liëga and Jaëgama, and

before long the fruit in the form of Mukti (liberation)

shoots up from it.328 Through the partaking of it there

will be total termination of all kinds of inauspicious-

ness and sins, and a series of all auspiciousness and

all accomplishments do accrue. That is why, it is said :

“bk^krYkE*\kYkkE*\Zkg bk^krUk^kTkUk^kTkYk~ ‹
 bk^krlbkláAù@g Ungbkkg #kYXkkvh UkRkYWknSkk@OkYk~ ‹‹”329

[The bearing (sprinkling) of the Pädodaka of Áiva

(Áiva-liëga) on the head, is auspicious to all auspicious

things, sanctifying to all sanctifying things and the

bringer of all fulfilments to human beings].

Further, since it is propounded 330 about the

Pädodaka that it is to be partaken necessorily, that it

is the resort of all the holy waters on the earth, that it

is the means of attaining the särupya (similarity in

form) of Áiva, that it is of the form of a medicine for

curing all ailments and that it is the means of

removing all greater sins and smaller sins, in many

texts such as Bodhäyanasùtra, Áivasùtra, Äditya-

puräça, Nandikeávarastava, etc., it (the Pädodaka)

should be partaken and borne on the head by all the

aspirants of liberation.

There in the Áivarahasya, its (Pädodaka's) great-

ness is described in a special manner, by propounding

the four syllables in the word Pädodaka stand in order

for bringing out the supreme knowledge, for destru-

ction of blemishes, for burning the transmigration and

for the eradication of karman. So it is said :
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330. “UplQk^Zkkg ZkklTk PmQkkrlTk Zkk Tk<h UnOZkRkh #knXkkh ‹
Yk’UkRv bQkklUPk lTk’Zkg PákZk‰ Fk URkvRAùYk~ ‹‹
YkYk UkRkvRAùg UnOZkg bkRk SkkZk‰ YkRklÌkPwh ‹
Çködkk R#kXknHkk ekvZkk YkYk Pn\ZkU@kÓùYkkh ‹‹
¢lXklak‘PHk\kg ÉkkPh lUWkvlÆk’Zkg lRTkv lRTkv ‹
#ko\kAnùík<UbYkk@H^k@kOkkg XkvakHkg lÉkZkv ‹‹
UkRkvRAùÉkbkkRkÆkg lTk’ZkYkkbkv̂ kPkg TkpOkkYk~ ‹
R#kUkPAùTkk#kbPn AùQZkPv CknOkUnE*̂ kwh ‹‹” (Vï. Ä. Ca. p. 110-115) →

328. UkRPmQk‰ bkRk UvZkg Xk^kWkTSkYknYkndknlXkh ‹
Ckn@kv@Umìl\kE*bZk Fk@bZkklU l^k#kvakPh ‹‹
[The ‘Pädatïrtha’ of the Guru, Ièâaliëga and Jaëgama,

should be always partaken by those who aspire for Mokèa].

329. Si. Ái., 9.68
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“UkAùk@h U@Ykg ekkTkg RkvAùk@kv RkvakTkk#kTkh ‹
 RAùk@kv HkTYk RclP AùAùk@h AùYkrTkk#kTkh ‹‹”331

[It is clear.]

The greatness of the ‘Gurupädatïrtha’ is described

as greater in comparison with holy places such as

Käáï and holy waters such as those of Gaëgä, by a

Mahäräèâra Vïraáaiväcärya Árï Manmathasvämin, in

the following statement (Maräâhi) :

“Aùk#km Ykvl\kZkk Ykn†‘P RvP ‹ bkãk^kv bkvl^kPk ÌkmCknéPmQkr ‹‹
Pkv bkcHk ckvZk Hkm^kTYkn‘P ‹ PmQkr Ykkck’YZk .vbkv cv ‹‹
CkgCkkPmQkmr .Aù ¢^kCknOk ‹ Bkkv\km HkkPk HkkZk WknMkvTk ‹‹
CknéPmQkr Tk WknM^kmYcOkoTk ‹ PéTkm HkkPm Awù\kkbkm ‹‹
çkR#kz\kCkk Aùl@Pk Ul@ÓùYkk ‹ Ul@ CknéPmQkkrFkk TkZkv YklcYkk ‹‹
HkvOkv Ukl^kHkv b^kZkv U@Wk|ñk ‹ ’ZkkFkm bk@m AùkvOk Aù@m ‹‹”332

[Death in käáï brings liberation. One who

partakes Árï Gurutïrtha with devotion becomes

Jïvanmukta in a natural manner. Such is the

greatness of the Tirtha (Gurupädatïrtha). The holy

waters of Gaëgä has one infamy. Taking bath in

Ganga one may merge in water (and die). Gurutïrtha

cannot be said to be so, one swims over to Kailäsa.]

“In accordance with the statement, “Aùk#Zkkg Yk@Okk-
TYkn†‘Ph” (death in Käáï brings liberation), when death

occurs in Käáï, one becomes liberated; that liberation

is what occurs through the release from the body.

But through the partaking of the Gurupädodaka,

one attains Jïvanmukti (liberation while alive) in a

natural way wherever one might be staying. Some-

times a devotee who does not know swimming, might

go for taking bath in Gaëgä and might meet with

unnatural death. But it cannot happen in the case of

one who takes bath in Gurupädatïrtha. That merit

(puçya) which one attains through the partaking of

Gurupädatïrtha, cannot be obtained even through the

circumambulation of the twelve Jyotirliëgas. It is

decided by this that the partaking of the Pädodaka of

the Guru, Liëgä or Jaëgama brings the most auspi-

cious good in view of the merit of pilgrimage to all holy

places. In the statement of the Brahmäçdapuräça as

“Zkv lUWk†TP UnTkh bPTZkg Tk lUWk†TP AùRkFkTk”333 [Those who drink

(Guru-liëga-jaëgama-pädodaka) will never again

drinks the breast-milk (of the Mother)], it is declared

that there will be no rebirth for those who partake the

Pädodaka.

→ [Whatever ‘Tïrthas’ (holy waters) and whatever auspicious

rivers that are found on the earth are all stationed in my

feet and that Pädodaka should be borne. My meritorious

Pädodaka should be borne by those who take resort under

me; they are to be known as three-eyed, ten-shouldered

and similar to me in prowess. Day after day, everyday

regularly the water that remains after oblution, should

be partaken regularly and that happens to be the medicine

for acute pain, leprosy epilepsy, and fever. Persons who

partake Pädodaka and Prasäda everyday, are said to

eradicate ten great sins by the best of Gurus].

331. Vï. Ä. Ca., p. 115

332. Pa. Ra. 2. 48-50, p. 18 333. Vï. Ä. Ca., p. 115
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The reason for this much of power found in the

Pädatïrtha of the Guru and the Jaëgama is their

practice of good moral and auspicious etiquette. In the

case of those great persons who spend their life

following the path approved by holy scriptures, the

fire of penance burns in their feet, hands, speech,

sight, what to say more in all their limbs. Hence, those

who get a touch of their limbs or come within the

range of their sight, become sanctified. Hence, again

the wooden sandal sanctified by their feet, is worthy to

be worshipped; what is surprising if it is said that

the water (touched by their feet) is sacred like the

water of holy places ? (It means that there is nothing

surprising about it). Thus the drinking of the

Pädodaka of the Guru and the Jaëgama, who are

endowed with good etiquette and who are distin-

guished by great spiritual power and that of one's

Ièâaliëga, is capable of fording accross the ocean of

transmigration (saìsärasägara) not only oneself but

also ten predecessors and ten successors born in one's

family. So it is said in the Jäbälaáäkhä – “XkCk^kPh UkRkw
Ékdkk\Zkä #kÖg ÉkUoZkrä CkTSkkdkPUnaUklRlXk@XZkFZkrä Fkég lTk^kv<,  ‘£Ykg Ykv CkE*v
ZkYknTkv’334 £’ZklXkYkTÇkö, ‘AùænækZk’335 £lP Tk’^kk, ‘,Pg bk’Zkg U@Wk|ñ’336 £lP
Ékk#Tkn^kmP ‹ Zk .^kg AnùZkkrP~ b^kAnù\kHkkTk~ R#kUo^kkrTk~ R#kkU@kTk~ ¢k’YkkTkg Pn
Pk@ZkvP~”337 [one should wash the feet of the revered one,

blow the conchshell, worship them with sandal paste,

sacred rice (akèata), flowers, etc., offer fried rice

(caru), sanctify by the Mantra ‘£Ykg Ykv CkE*v ZkYknTkv’, salute

with the Mantra ‘AùænækZk’, cleanse it, and drink it with

the Mantra ‘,Pg bk’Zkg U@Wk|ñ’. He who does like this would

take accross (the ocean of transmigration) ten pre-

decessors and ten successors of his family along with

himself]. Thus the sacred Pädodaka (of the Guru,

Liëga and Jaëgama) which is propounded in all

sacred texts should be partaken by all with true faith.

Pädodaka denoted by the word Ävaraça

This Pädodaka accepted as the fourth Ävaraça

among the eight Ävaraças, is told earlier to be three-

fold, as Guru-pädodaka obtained through the worship

of Guru's feet, Jaëgamapädodaka obtained through

the worship of Jaëgama's feet, and Liëgapädodaka

obtained through the worship of one's Ièâaliëga. It is

through the partaking of the three kinds of highly

sacred Pädodakas daily by ‘säkèäd-äcära’ or ‘samban-

dhäcära’ that the three bodies (áarïras), gross, subtle

and causal (sthùla, sùkèma and käraça áarïras)

become pure. Thus by virtue of the purity of the body,

senses and intellect, the embodied soul (Jïvätman)

who depends upon them, will never proceed along the

bad path. In this manner, the Pädodaka, which

surrounds the Áiva-bhakta with protection, as the

destroyer of the defects in the form of undesirable

thoughts and the evil deeds committed before and as

the one burning the transmigration in the form of

birth and death, by granting the supreme knowledge,

334. Tai. Ä., 7.1

335. Àgve., 1.43.1

336. Tai. Ä., 7.12

337. Vï. Ci., p. 92; Vï. Ä. Ca., p. 113
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is denoted by the word Ävaraça. Hence all the

Áivabhaktas should protect themselves properly with

this Ävaraça.

5. Prasäda

Among the eight Ävaraças Prasäda is the fifth

Ävaraça. What is that which is here called Prasäda ?

Of how many kinds it is ? How does that becomes an

Ävaraça ? These and other matters are presented

according to the áästra with authority.

Meaning of the word Prasäda

As per the statement “TkwYkr\Zkg YkTkbkkv l\kE*g ÉkbkkR £lP
AùQZkPv”338 [the mental sign in the form of purity is called

Prasäda], the purity of mind, for that matter the

calmness of mind, is said to be Prasäda. “¢ÆkYkl#kPg
ÇkvSkk l^kSkmZkPv Zkh bQkl^kíkv SkkPnbP’Un@makg Xk^klP Zkkv YkSZkYkbPTYkkgbk
ZkkvªlOkíbPTYkTkh”339 [The food eaten is ordained to be three-

fold; that which is gross element becomes excreta

that which is of middle type becomes flesh and that

which is atomic (small) becomes Manas (mind)], on the

authority of this Upanièadic statement the ultimate

transformation of the eaten food is understood as

Manas. Hence, there itself it is said : “¢ÆkYkZkg lc bkkvYZk
YkTkh”340 (O dear one, Manas is made up of food). There-

fore, so far as the purity of mind is concerned, the

pure food is the cause; and so far as the impurity

of mind is concerned the impure food is the cause.

The food that is offered to the Sadguru, Jaëgama and

one's Ièâaliëga, is pure.341 Just as in “¢kZkn^kwr DkpPYk~” (ghee

is long-life), the ghee which is the cause for long-life,

is told in terms of long-life, so is the food designated

as Prasäda on the ground that pure food is the cause

for the purity of mind. Further ‘prasannatä’ (pleasant

attitude), in other words, the favour of Áiva done to

the devotees who are endowed with firm devotion, is

also said to be Prasäda. By virtue of this ‘Áivaprasäda’

the entire universe appears as pervaded by Áiva342 :

“ÉkbkkRkRv^k bkk Xk†‘Ph ÉkbkkRkv Xk†‘PbkgXk^kh ‹
 ZkQkw^kkEœ‡@Pkv WkmHkg WkmHkPkv ^kk ZkQkkEœ‡@h ‹‹”343

[It is through Áiva’s grace that Bhakti arises and

Áiva's grace arises due to Bhakti, just as the seed is

born from the sprouts and the sprouts are born from

the seed].

338. Si. Ái. 11.6

339. Chä. U. 6.5.1

340. Chä. U. 6.5.4

341. “l#k^kÉkbkkRkv Zk+|̂ Zkg l#k^kkZk l^klTk^kvlRPYk~ ‹
 lTkYkkr\Zkg PÅkn #kŵ kkTkkg YkTkkvTkwYkr\ZkAùk@OkYk~ ‹‹” (Si. Ái. 11.7)

[That object which is offered to Áiva is the ‘Prasäda’

(token of grace) of Áiva. That residue (after being offered

to Áiva) is the cause for the mental purity of Áaiva

devotees].

342. “ÉkbkkRv #kkYXk^kv lbkáv U@YkkTkTRAùk@Okv ‹
 bk^k‰ l#k^kYkZkg l^k#^kg Rp#ZkPv TkkÇk bkg#kZkh ‹‹” (Si. Ái. 11.74)

[When the ‘Prasäda’ of Áiva which is the cause of

supreme bliss, is attained, all this universe appears as

made up of Áiva. There is no doubt about it].

343. Si. Ái. 9.11
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Here, in the above stanza, His Holiness Srï

Reçukäcärya has revealed mutual relation of Bhakti

and Prasäda like that between Bïja (seed) and Aëkura

(sprout). This is the import : When the aspirant

partakes those objects after offering them to Áiva with

devotion, then mental purity arises through that

‘Prasäda’ and through that (purity of mind) there

increases ‘Áivabhakti’. Thus in the enhancement of

‘Áivabhakti’ in the sequence of the higher and the

higher grades, the grace of Áiva is the cause.344 By

virtue of its greatness the Áivabhakta looks upon the

universe as pervaded by Áiva.

In view of the above discussion, it is established

that ‘Prasäda’ stands for the host of objects that are

dedicated to Áiva, the purity of mind and the grace

of Áiva. Here the purity of mind arises from the

objects offered to Áiva and through that there is the

attainment of Sivaprasada in the form of the grace

of Áiva (anugraha); thus each preceding one is in

sequence the cause for each following one. Therefore,

the nature of the Prasäda in the form of the food

offered to Áiva which happens to be the cause for the

purity of mind, is here discussed.

Purity of mind through purity of food

“¢kck@#knákw bkÅ^k#knláh ‹ PÅ^k#knákw Sk|n^kk bYkplPh ‹ bYkpPv\kkrXkv
bk^krCk|TQkmTkkg l^kÉkYkkvdkh”345 [Through the purity of food there

is purity of internal senses (mind, etc.,). Through the

purity of internal senses (mind), there is continuous

awareness (of Áiva). Through the continuous aware-

ness of Áiva, there is slackening of all knots of

bondage]. In this statement of the Upanièad, it is

indicated (pointed out) that for the purity of mind,

the cause is the purity of food, that it is through such

a pure mind alone there is the attainment of conti-

nuous awareness (of Áiva), the cutting of the knots of

ignorance (Avidyä) and the liberation (from bondage).

How can this purity of food be achieved ? Here the

reply is given :

There, in the áästras, it is taught that wealth

should be earned through righteous path. Further

those persons whose minds are pervaded by six

enemies of spirit such as avarice (lobha), delusion

(moha), etc., are found to have the habit of earning

wealth through prohibited path; with such a wealth

they buy materials such as food for use. Thus through

the partaking of the food, etc., bought through

prohibited wealth, mind becomes impure, and

through that impure mind there will be practice of

prohibited actions, and thus there will be bad state in

sequential order for man. In order to avoid this bad344. “ÉkbkkRYko\kk bk^kvrakkg Xk†‘P@^ZklXkFkkl@Okm ‹
 l#k^kÉkbkkRcmTkbZk Xk†‘P#FkklU Tk lbká~ZklP ‹‹” (Si. Ái. 11.71)

[The unfailing devotion of all is born of the Prasäda of

Áiva. Bhakti does not arise in the case of one who is bereft

that (Prasäda)]. 345. Chä. U., 7.26.2
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state, the Vïraáaiva Äcäryas have taught that one's

food, etc., should be offered to one's Ièâaliëga, thus :

“XknJHkmP éæXkn‘PkÆkg éæUmPg Hk\kg lUWkvP~ ‹
éækDk|kPg bkRk lHkDk|vlRlP HkkWkkl\kAùm ÌknlPh ‹‹
¢UrlZk’^kk lTkHkv l\kE*v UÇkg UnaUg Vú\kg Hk\kYk~ ‹
¢Ækk<g bk^krXkkvHZkg Fk b^kmAnùZkkrR~ Xk†‘PYkkÆk@h ‹‹”346

[The devotee should eat the food offered to Áiva

(Rudra), drink the water dedicated to Rudra and smell

what is offered to Rudra. Such is the teaching of

Jäbälopanièad. He who is endowed with devotion

should partake all eatables such as food after offering

them to his Ièâaliëga, all that whether it is a leaf, a

flower or water].

Áiva in the form of Liëga does not partake the

offered food, because he is ever contented; but by the

fall of that divine sight the defilements in it (the food)

get removed. Thus through the partaking of the pure

‘prasädänna’, the mind which happens to be its

modification, becomes pure. So it is said :

“¢Æk#kná~Zkk lc bk^kvrakkg PÅ^k#knláéRkîPk ‹
l^k#knáYkÆkHkkPg lc Zk†FG^kkZk bkYksUPYk~ ‹‹”347

[It is through the purity of food that the purity of

mind and senses (tattväni) is told in the case of all.

Whatever that is offered to Áiva is the pure food

material].

Thus, in this way, the defect born of acquisition,

etc., found in the food, gets purified through its

offering to Áiva. It is now ascertained that the mind

becomes pure through the pure food offered to Áiva.

Further, in the case of the human being, the food

alone is not the ‘ähära’ (what is partaken), but as per

the derivation as “¢klóZkPv ZkÅkR~ ¢kck@Yk~” (whatever that

is fetched, is the ‘ähära’), the objects of senses such as

sound, touch, etc., are also designated by the word

‘ähära’, because they, too, are brought to us by the

senses such as ears, etc. Just as the mind becomes

defiled by the defiled food, in the same way, through

the use of the objects of senses such as sound, touch,

etc., which are of the nature of poison when they are

not dedicated to God, the mind becomes deluded. Thus

the embodied soul (Jïva), who is endowed with

deluded mind, again and again, revolves in the wheel

of transmigration with a desire to enjoy the objects of

senses. Since there is no absolute happiness in the

transitory objects of senses such as sound, mind does

not get contentment through their use. It is for that

sake that Yayäti, who got himself deeply engaged in

the enjoyment of pleasures for a thousand years,348

has revealed his experience.

346. Si. Ái. 9.70-71

347. Si. Ái. 11.9

348. “ZkP~ UplQk^Zkkg ^k|mlcZk^kg lc@OZkg U#k^k†bÇkZkh ‹
.AùbZkklU Tk UZkkrÈkg PbYkkP~ PpaOkkg Ul@’ZkHkvP~ ‹‹
UoOk‰ ^kakrbkcÏkg Ykv l^kakZkkbk‘PFkvPbkh ‹
PQkk¶ZkTknlRTkg PpaOkk YkYkwPva^klXkHkkZkPv ‹‹” (Ma. Bhä. Ädi. 85.13, 15)

[Whatever they are, rice, barley, gold, animals or women,

not even one of them is enough. Hence, thirst (desire) →
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Thus :

“Tk HkkPn AùkYkh AùkYkkTkkYknUXkkvCkvTk #kkYZklP ‹
cl^kakk ApùaOk^k’Ykvr^k XkoZk .^kklXk^kSkrPv ‹‹”349

[Never, indeed, does desire (käma) get satiated by

the enjoyment of desired objects. Just as fire through

the offering of oblation, so does it get increased again].

Even after getting this experience crores of

people take delight in it; this is a matter of great

astonishment. “XkkvCkk Tk Xkn‘Pk ̂ kZkYkv̂ k Xkn‘Pkh”350 [enjoyments

are not enjoyed, we ourselves are enjoyed, i.e., enjoy-

ments are not exhausted, but we are exhausted] – as

per this statement of Bhartãhari, many have fallen

into the mouth of death. As long as we stay in this

mundane world so long the experience of the objects of

senses such as sound, touch, etc., are unavoidable.

Then how does the poison residing in the objects of

senses get removed? In reply to this enquiry, dedi-

cation to God is taught. The devotees such as Mïräbäï,

Prahlada, etc., actually drank poison with the notion

that it is the ‘prasäda’ of God and yet they did not

die. This legend does exist, indeed. Hence, in the

Vïraáaiva-daráana the objects of senses such as sound,

touch, etc., are of the nature of ‘Prasäda’ of God. With

this consideration, the existence of Liëgas in the

respective senses that perceive the respective objects,

is taught. Accordingly, among the five sensory organs

in order, Prasädaliëga is in the two ears, Caraliëga

(Jaëgamaliëga) in the skin-organ, Áivaliëga in the two

eyes, Guruliëga in the tongue, Äcäraliëga in the nose.

Thus five Liëgas are to be assumed in the five sensory

organs. In the same way, even among the motor organs,

in order, Prasädaliëga is in the organ of speech, Cara-

liëga in the organ of palms, Áivaliëga in the organ of

feet, Guruliëga in the organ of anus, Äcäraliëga in the

genital organ. Thus the five Liëgas are to be assumed

in the five motor organs. Here, since the objects of the

sensory organs and the motor organs are common in

such a way as the organ of ear is the receiver of sound

and the organ of speech is the producer of sound, etc.,

it is accepted that each pair of organs has the same

Liëga as its substratum. Then the Mahäliëga has to

be cherished in the mind, which happens to be the

presiding organ of all organs. Thus in the eleven

organs together, six Liëgas and the aforesaid Liëgas,

viz., Ièâaliëga, Präçaliëga and Bhävaliëga in the

three bodies called gross (Sthùla), subtle (Sùkèma)

and causal (Käraça), all limbs of the aspirant are

taught to be endowed with Liëga.351

→ should be given up. Thousand years are completed with

my mind engrossed in sensory objects, yet everyday my

desire for them arises afresh].

349. Ma. Bhä. Ädi. 85.12; Ma. Smã. 294

350. Vai. Áa., Álo. 7

351. bk^kvra^kE*vakn bk^krÇk bk^krRk bk^krPkvYknBkYk~ ‹
l\kE*êUkvURv#kvTk bknÉklPlíPYkk’YklTk ‹‹
£ìl\kE*g Pn WkkòkE*v ÉkkOkl\kE*g PQkkTP@v ‹
Xkk^kl\kE*g PQkŵ kk†bYkÆkk’YkkE*v bknÉklPlíPYk~ ‹‹ →
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The aspirant (sädhaka) who is endowed with

Liëgas in all his limbs, should, as per the teaching of

the Guru, partake the ‘Áabdaprasäda’, which is the

object of the organ of ear, after dedicating it to the

Prasädaliëga which is the substratum of that organ

(ear); partake the ‘Sparáaprasäda’, the object of the

organ of skin, after dedicating it to the Caraliëga

which is the substratum of that organ (tvak); receive

the ‘Rùpaprasäda’, the object of the organ of sight,

after dedicating it to the Áivaliëga which is the

substratum of that organ (netra); accept the ‘Rasa-

prasäda’ which is the object of the organ of taste, after

dedicating it to the Áivaliëga, which is the substratum

of that organ (jihvä); experience the ‘Gandhaprasäda’,

which is the object of nose, after offering it to the

Caraliëga which is the substratum of smell; in the

same way, the ‘Tãptiprasäda’, which is the object of joy

for all the organs, should be accepted after dedicating

it to the Mahäliëga that is staying in the mind which

happens to be the head of all organs. Hence these

objects are not at all causes for the perversions of

this mind, but are, on the other hand, causes for the

calmness of mind. Thus it is said :

“PbYkkRUrOkbkãk^kekkTkYkv̂ k bkYkXZkbkvP~ ‹
¢Qk CkTSkkv @bkkv êUg bU#krh #kWRbPPh U@Yk~ ‹‹
Ul@OkkYkkh URkQkkr lc akMvPv bkk^krAùkl\kAùkh ‹
.AwùAùbZk URkQkrbZk TkkTkkXkvRk UpQkA~ù UpQkA~ù ‹‹
.^kgXkoPvakn bk^kvrakn URkQkvrakn lTk@TP@Yk~ ‹
z\kCkkUrOklSkZkk ¢k’Ykk ÉkbkkRbknBkYk#TknPv ‹‹”352

[Hence, one should practise the knowledge of the

good thoughts of dedicating (the objects to the respe-

ctive Liëgas) and the objects are smell, taste, form,

touch, sound after those. The effects (pariçämas) are,

indeed, those very objects, which are for all times.

Each one of the objects are separately of many types.

In these types of all objects, the Ätman always finds

the bliss of Prasäda].

Further, “PvTk ’Zk‘PvTk XknJHkmQkkh”352a, this Upanièadic

statement teaches the dedication of all objects of

experience to the Liëgas. This is the meaning of

the Mantra according to Árï Áaëkaraáästrin : “Then,

hence, that which is the left over of that Áivaliëga,

which is told, after enjoying it, as Áuddha, Siddha or

Prasiddha, should be partaken, as ‘XknHkUk\kTkkXZk^kck@Zkkvh’
(Bhuj to protect or to eat) signifies ‘partaking’. Some

people interpret the instrumental ending of the ‘PFGWR’

in favour of relinquishing what is not told earlier; they

propound the sense of protection in the case of the root

‘Bhuj’ which means ‘eating’ here. That cannot be the

case, because there is the requirement of what is to

→ îRZkkE*v Ykckl\kE*g ÌkkvÇkkE*v Pn ÉkbkkRAùYk~ ‹
’^kCkE*v Fk@l\kE*g Pn RpCkE*v l#k^kl\kE*AùYk~ ‹‹
lHkõkE*v Cknél\kE*g Pn TkklbkAùkE*v PQkŵ k Fk ‹
¢kFkk@l\kE*YkÌkkTPg bknÉklPlíPYkv̂ k lc ‹‹
ZkQkk ekkTkv†TæZkkE*vakn ÓùYkk†\\kE*g ÉklPlíPYk~ ‹
PQkk AùYkvr†TæZkkE*vakn ÓùYkk†\\kE*g ÉklPlíPYk~ ‹‹ (¢Tknå bkoå 6å2ä 5-8) 352. Anu. Sù. 31, 32, 35.           352a. Ïáa. 1
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be ruled over (protected) in the case of the ruler; if

that is false, the very idea of protection becomes

incompatible; if the case is that, the statement as ‘it is

to be under the control of the Lord’ would be without

validity; it would be proper to take the word ‘Ïáa’, as

referring to the word ‘Ïáa’ told in the immediately

previous moment. If the root ‘Bhuj’ is taken in the

sense of protection, the form ‘bhuñjïthäh’ cannot be

proper. If there is no other way, it would be proper to

take a form which is grammatically not correct as

Vedic usage (GkTRbk’^k). But in the present case, the

meaning of protection would be utterly improper, in

view of the propriety of the meaning of eating

(partaking) in the case partaking of the prasäda

remaining after being offered to the Liëga. Hence,

whatever may be object, it should not be always

partaken without dedicating it to the Liëga. So it is

said :

“¢k’YkXkkvCkkZk lTkZkPg Zk<R~ æ^Zkg bkYkklcPYk~ ‹
PÅkP~ bkYk¶Zkr Rv^kkZk XknJHkmPk’Ykl^k#knáZkv ‹‹
#kWRbU#krêU@bkCkTSkPTYkkÇkUJFkAùYk~ ‹
¢bkYk¶Zkr Tk XknJHkmP XkCk^kTPYknUkUlPYk~ ‹‹”353

[Whatever object that is obtained necessarily for

the enjoyment of the Ätman, all that should be

partaken after offering it to the God (Áiva = Liëga) for

the purification of Self. One should not partake the

five PTYkkÇks (subtle elements), of Áabda, Sparáa, Rùpa,

Rasa and Gandha without offering them to the Great

Lord Umäpati].

There are two types of objects in this world as

Bhogya (to be partaken) and Dhärya (to be worne).

Therein objects like food (anna), water (jala), medicine

(auèadha) are ‘Bhogya’ and objects like dress,

ornaments, etc., are ‘Dhärya’. As told before the

aspirant receives all the objects, whether ‘Bhogya’ or

‘Dhärya’ for him, in the form of the ‘Prasäda’ through

offering them to the respective Liëgas stationed in

the respective sense-organs and then partakes them

to become endowed with ‘prasäda-guça’ (quality of

calmness). Thus the Vïraáaiva aspirants, who partake

only those which are offered to the respective Liëgas,

obtain mental purity in a natural way and remain as

those whose minds are always calm. Hence, “lTkYkkr\Zkg PÅkn
#kw^kkTkkg YkTkkvTkwYkr\ZkAùk@OkYk~”354 (the objects that are offered to

the Liëga, are the cause for the purity of the minds of

Áaivas), as per this statement of Árï Reçukäcärya all

the Áivabhaktas should partake what remains as the

offering to Áiva for attaining purity of mind.

No defect in accepting ‘Áivanirmälya’

It may be objected saying that as to what is said

as ‘l#k^klTkYkkr\Zkg YkTkkvTkwYkr\ZkAùk@OkYk~’355 (what is received after

offering to Áiva is the cause for the purity of mind), it

is not proper, because it is said that after touching the

353. Si. Ái. Ca. Jñä. Kri. 5.25

354. Si. Ái. 11.7

355. Vï. Ä. Ca. p. 124
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‘nirmälya’ of Rudra, one becomes pure by taking bath

along with one's dress :

“#kYXkkvsTk^kvlRPg Xk‘Pg PÅkmQk‰ #kkAùYkv^k ^kk ‹
l^kÉkh AùRk Tk XknJHkmZkkR~ Xkn‘’^kk ApùFG}g bkYkkFk@vP~ ‹‹”356

It is through such statements as this in the

‘Präyaácittakäçda’ (atonement section) of the Kälikä-

puräça, that the prohibition of accepting ‘Áiva-

nirmälya’, is told. If it is so objected, the answer is that

it is not tenable, because it does not tolerate any

alternative.

How is it that ‘Áivanirmälya’ cannot be accepted ?

Is it because it is prohibited by Áruti ? Or is it because

there is no statement enjoining it ? The first alter-

native is not correct, because there is no Áruti

statement prohibiting it. The second alternative is

also not correct because it is enjoined in such Áruti

statements as (i) “éævOk Xkn‘PYk#Tk†TP éævOk UmPg lUWk†TP
éævOkkDk|kPg lHkDk|†TP ‹ PbYkkR~ Wk|kñOkkh Ék#kkTPYkTkbkkv lTkYkkr\ZkYkv̂ k
XkdkZk†TP ‹‹”357 (ii) “’^kk RÅkkXkm éæ #kTPYkvlXkh #kPg lcYkk ¢#kmZk
XkvakHkvlXkh”358 the necessity of taking ‘Áivanirmälya’ has

been propounded as pre-eminant. Here the first Áruti

means : “The devotees eat what is tasted by Rudra,

drink what is already taken by Rudra, smell what

is smelt by Rudra; hence, Brähmaças, who are of

peaceful mind, partake only the ‘nirmälya’ (of Rudra).”

The second áruti means : “O Rudra, may I attain a

hundred winters through the most salutary medicines

given by you (those that are medicines for the fear of

transmigration, meaning that they are causes for the

removal of fear). Having worshipped you, our father,

I would become free from egoism (of hating others),

and thus become free from sin. Do favour to me, who

am so aspiring.”359

The second alternative is also not correct, because

the prohibition by Smãti is settled as pertaining to the

matter of ineligibity of persons on the basis of the type

of ‘nirmälya’. So it is said :

“Rv^kb^kg Rv^kPkæ^Zkg Tkw^kv<g Fk lTk^kvlRPYk~ ‹
FkOMæ^Zkg Wklch ldkÈkg lTkYkkr\Zkg akM~l^kSkg Xk^kvP~ ‹‹”360

[‘Nirmälya’ is six-fold as Devasva (property of

God), Devatädravya (valubles belonging to God),

Naivedya (offerings to God), Nivedita (what is used by

God), Caçàadravya (material dedicated to Caçàeáa)

and Bahiåpradatta (what is thrown out). As per this

statement, the ‘Nirmälya’ is of six types. In them,

Devasva stands for the four that are offered to the

God, such as a village, land, servant-maid and a slave;

Devadravya stands for gold, silver, gems, etc.;

Naivedya refers to the leaves, flowers, water, fruits,

food, etc., made ready for the God; Nivedita stands

356. Ibid., p. 124

357. Vï. Ä. Ca. p. 121

358. Àg. V. II. 33.2

359. Ï. U. 1. Áäëkarï-vyäkhyä

360. Vï. Ci., p. 112; Vï. Ä., Ca., p. 124
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for those that are tasted by the God, such as garland,

sandal paste, food, drink, etc.; Caçàadravya is that

which is offered to Caçàeáa; Bahiåkèipta stands

for that which is thrown out of the ‘maçàapas’ (cere-

monial tents) as meant for the piáacas (goblins). This

should be known].361

Among the six ‘Nirmälyas’ told here, in the case of

types of ‘Nirmälyas’ called Devasva, Devatadravya

and Naivedya, nobody have any authority, as they are

offered as meant for the God, since ‘doèa’ is declared in

the case of snaching away the property of God, as in –

“lAù†JFkR~ æ^ZkkUck@vOk @kw@^kg Tk@Aùg ^k|HkvP~”362 (one will go to

horrible hell by the snaching away of a little of the

material of God).

Further, in the temples of the ‘Áivaliëga’ which

are constructed on the earth by gods, demons or

human beings, Caçàeáa is also installed. In that

temple wherein Caçàeáa is installed, whatever is

offered to the Áivaliëga in that temple, on all that

offering Caçàeáa has the authority. That is why it is

called ‘Caçàadravya’. On the leaves, flowers, food,

etc., which are ‘bahiåkèipta’ the goblins (piáäcas) have

the authority. Thus nobody has any authority on the

‘Caçàadravya’ and the ‘bahiåkèipta’.

Among these types of ‘Nirmälyas’, ‘Nivedita’ is

what remains. That removes all defects of ‘bhava’

(transmigration) and it should be taken by the

devotees and the aspirants of Mokèa. Hence, since

the statements that prohibit ‘Nirmälya’ pertain to

those other than ‘Nivedita’ which happen to be the

property of gods and the statement prohibiting

‘Nivedita’ pertains to those who are not Bhaktas

with sacraments of Áiva,363 are being systematically

established, there would be no contingency of appo-

sing the statements of prohibition. Otherwise :

“lTkYkkr\Zkg Skk@ZkvTYko†STkr Tkw^kv<g FkklU XkdkZkvP~ ‹
P’ÉkbkkRkvRAùg Um’^kk CkkOkU’ZkYk^kkÊknZkkP~ ‹‹
l#k@bkk Skk@ZkvR~ Xk‘’Zkk Zkkv lTkYkkr\ZkYk\kkvXkPh ‹
¢cYkv^k SkpPbPvTk bkkvYkh bkkvYkAù\kkSk@h ‹‹
lTkYkkr\Zkbkl\k\kg Ékk#Zk Rv^kRv^kbZk #kol\kTkh ‹
dkZkAnùíH^k@#^kkbkwYknrFZkPv lAù†\Wkakw@lU ‹‹”364

361. Rv̂ kb^kg Ck|kYkXkoYZkklRRkbkmRkbkFkPnìZkYk~ ‹
cvYkê¶Zkg Fk @’TkklR Rv̂ kæ^ZklYklP bYkpPYk~ ‹‹
Zk’bkgAù\¶Zk Pn Rv̂ kkZk UÇkg UnaUg Vú\kg Hk\kYk~ ‹
¢ÆkUkTkklR P’bk^k‰ Tkŵ kv<lYklP AùmsPPYk~ ‹‹
l#k^kkvUXkn‘PbkCCkTSkYkÆkUkTkklRAùg PQkk ‹
lTk^kvlRPlYklP Ékkv‘Pg bk^krUkUc@g U@Yk~ ‹‹
bQkklUPv l^klSkTkk l\kE*v bk^kwrRvr̂ kkbkn@wTkr@wh ‹
.PP~ lÇkl^kSklTkYkkr\Zkg FkOMv#kvªlSkApùPg l#k^kv ‹‹
WklcldkÈkYkTkc‰ lc ¢TZkæ^Zk’^kAùk@OkkP~ ‹
lU#kkFkkTkkg Fk bk^kvrakkYklSkAùk@kv lc bk^krRk ‹‹ (Vï. Ci., p. 112-113)

362. Vï. Ci., p. 112

363. lHkõkFkkU\ZkbkgZkn‘Ph l#k^kbkgbAùk@^ksHkPh ‹ l#k^klTkYkkr\ZkXkkvCkm FkvR~ @kw@^kg
Tk@Aùg ^k|HkvP~ ‹‹ (Ï. U., Áäëkarï-vyäkhyä, p. 6) (One who is

endowed with the avarice of eating, who is without any

sacraments of Áiva would go to terrible hell if he partakes

the ‘Áivanirmälya’).

364. Vï. Ä. Ca. p. 131-132
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[One should bear the ‘Nirmälya’ on one's head; the

offering (naivedya) should be partaken; and having

drunk the water in the form of ‘Prasäda’, one should

attain the status of a ‘Gaçapati’. One who bears the

‘Nirmälya’ on one's head out of devotion without

avarice, bears me (Áiva) only, who am with Umä and

who am the wearer of the digit of the moon. One who

tastes the ‘Nirmälya-water’ of the ‘Sùlin’ (who is the

wielder of a lance) who is the God of all Gods, is

relieved from tuberculosis, leprosy and feverish-

breath and also from the sins]. There would arise the

contingency of unauthoritativeness of many state-

ments that are in favour of necessarily partaking the

‘Prasäda’ of the aforesaid types.

The third alternative is also not tenable, because

many of the statements of Áruti, Smãti and Puräças

are heard of as in favour of prescribing the acceptance

of ‘Nirmälya’.

It may be objected thus : It is said that the

‘Nirmälya’ called ‘Nivedita’ is fit to be partaken. Here,

what is the meaning of the word ‘Nivedana’ ? Is it

placing the food infront of the God ? Or is it muttering

the Mantra connected with it (food) ? Or is it an action

qualifying it ? Or is it the sound of bell in connection

with it ? Or is it closing the eyes in connection with it ?

Or is it some type of attunement of mind ? The first

one is not correct because the placing (of the food)

infront of the God is not at all known as ‘Nivedana’.

Otherwise, if ‘Nivedana’ is accomplished merely by

the placing of something before the God by women,

other activities become unnecessary. The second one

is also not tenable, because the doing of ‘Nivedana’

would not be possible in the case of an ever devotional

person who is incapable of muttering Mantra due to

some ailment. The third one is also not correct,

because the doing of ‘Nivedana’ would be impossible in

the absence movement of hand in the case of a person

whose hand has become paralised due to some

ailment. Further the activity of hand also meant for

removing the mosquito and fly fallen into the food at

that time would be considered as ‘Nivedana’. The

fourth one is also proper, because there would be

absence of the sound of the bell in the case of a person

whose bell is stolen by some one or who is marching on

a path. The fifth one, too, is not tenable, because there

would be no doing of ‘Nivedana’ in the case of a

devotee who is suffering from eye-sore or who has

closed his eyes at the time due to the fear of the falling

of mosquito. If it is objected as above, the answer is

that the whole objection is not tenable. The meaning

of the word ‘Nivedana’ is in the form of the mental

cherishment that what is indicated by it or what is

characterised by it is not all mine and you should

partake it. Hence, ‘Nivedana’ is indeed, a matter of

mental cherishment in the form of partaking of

something dedicated to (placed before) the ‘Devatä’,

as meant for the ‘Devatä’, through the action chara-

cterised by the gifting away – the partaking of that

by the ‘Devatä’ as the enjoyment of that which the

means of gratification (tãpti).365 Thus in this manner

365. Vï. Ä. Ca., p. 130-131
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Árï Maritoçâadärya has taught that the ‘Áivanivedita’

should be taken, after expounding the philosophical

significance of the word ‘Nivedita’. Further in the

Áaivotkarèaprakäáa, written by Bälakãèçabhaââa,

has taught that the Vïraáaivas who have borne the

Ièâaliëga are eligible to have the ‘Nirmälya’ offered to

their Ièâaliëga, etc., as given below :

“Yk†\\kE*Skkl@Okkv \kkvAvù Rvl#kAùk Yk’U@kZkOkkh ‹
YkRvAù#k@OkkbPvakkg ZkkvCZkg Tkw^kkTZkHkTPnakn ‹‹”366

[(Áiva says) : It (‘Nirmälya’ dedicated to me) is fit

to be taken in the case of those teachers who have

borne my Liëga (Ièâaliëga), who are devoted to me and

who have taken resort under me, but not for others].

Hence, it is decided that the Áivabhaktas who

have borne the Áivaliëga (Ièâaliëga) are alone eligible

to receive the ‘prasäda’ in the form of ‘Áivanirmälya’

and no body else.367 In the same way as the Liëga-

prasäda, the ‘prasäda’ of the Guru and Jaëgama

should be received (partaken).

Three kinds of Prasäda

Since, in the Vïraáaiva-siddhänta, Guru, Liëga

and Jaëgama are accepted as the three adorable one's

(Ärädhyatraya), the objects to be enjoyed and those to

be put on should be offered without any fraud to one's

Ièâaliëga, etc., in the same way to the Guru and the

Jaëgama, the ‘Prasäda’ which remains after they

have partaken them, is partaken everyday, because

the ‘Prasäda’ of the Áivaliëga as also of the Guru and

the Jaëgama make the mind pure. So it is said by the

Äcäryas :

“l#k^kl\kE*ÉkbkkRbZk b^kmAùk@k<’Vú\kg Xk^kvP~ ‹
PQkk ÉkbkkRb^kmAùk@kR~ CknéHkE*YkZkkv@lU ‹‹
PbYkkR~ Cknég YkckRv^kg l#k^kZkkvlCkTkYkv^k Fk ‹
UoHkZkvP~ P’ÉkbkkRkÆkg XknJHkmP ÉklP^kkbk@Yk~ ‹‹”368

[Whatever reward that accrues on partaking the

‘Prasäda’ of the Áivaliëga (Ièâaliëga), the same accrues

on partaking the ‘Prasäda’ of the Guru and the

Jaëgama. Hence, one should worship the Guru, the

Liëga (Mahädeva) and the Áivayogin (Jaëgama) and

partake the food in the form of the Prasäda everyday].

Thus in this way what remains after partaken by

the three adorable one's is threefold as Guru-prasäda,

Liëgaprasäda and Jaëgamaprasäda.

“Cknél\kE*HkE*YkkTkkg Xkn‘P#kvakh ÉkbkkRAùh ‹
#knálbká-ÉklbkákBZkh bk lc Ykn‘’ZkwAùbkkSkTkh ‹‹”369

As per the above statement of an Ägama, what

remains after partaken by the Guru is called as366. Ï. U. 1, Áäëkarï vyäkhyä, p. 7

367. lTkYkkr\Zkg lTkYkr\kg #knág l#k^kvTk b^kmApùPg ZkPh ‹
lTkYkr\kwbP’U@wSkkrZk‰ TkkTZkwh ÉkkApùPHkTPnlXkh ‹‹
l#k^kXk†‘Pl^kcmTkkTkkg HkTPoTkkg UkUAùYkrOkkYk~ ‹
l^k#knáv l#k^klTkYkkr\Zkv TkkªlSkAùk@kvª†bP AnùÇklFkP~ ‹‹ (Si. Ái., 9.75-76)

368. Si. Ái. 9.77-78

369. Ca. Jñä. Kri. 5.20-21
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Áuddhaprasäda, what is offered to the Liëga is called

Siddhaprasäda and that which remains after partaken

by the Jaëgama is called Prasiddhaprasäda.

This three-fold Prasäda should be partaken

everyday by all the aspirants who wish to have mental

calmness. Sometimes when the Prasäda of the Guru

and the Jaëgama is not available, the Liëgaprasäda

itself which is available should be deemed as the

Prasäda of those two (Guru-Jaëgama) also and par-

taken. Since here there are three adorable ones, there

is the threefoldness of Prasäda.

Further, Árï Mayideva has also propounded that

what is offered to one's Ièâaliëga is Áuddhaprasäda

that which is offered to the Präçaliëga is Siddha-

prasäda and that which is dedicated to the Bhäva-

liëga is Prasiddhaprasäda.370 Here the ‘rùpa’ (form) of

the object of enjoyment is to be offered to the Ièâaliëga,

its taste should be dedicated to the Präçaliëga and the

its satisfaction should be offered to the Bhävaliëga.

This should be known.

No defect of ‘ucchièâa’ (left-over) in partaking

Prasäda

It may be objected thus : What is said that the

Prasäda which remains after being partaken by the

Guru and Jaëgama should be taken everyday, is

not proper, because it is polluted by the defect of

‘ucchièâa’ and because as per the statement, viz., “Tk
UZknrlakPYk#TkmZkkÆkkv†FGìg Tk AùRsQkPYk~”371 (One should not eat

what is stale, or what is remainder or what is spoiled).

If it is so objected, the answer is that it is not tenable,

because what is said is a matter connected with

ordinary persons. Although the defect is possible by

the partaking of the ‘ucchièâa’ of ordinary persons, it

does not accrue with regard to the partaking of that

which remains after being partaken by the Guru and

the Jaëgama who are distinguished. That is why it is

established that there is no defect of ‘ucchièâa’ in

the case of what remains after partaken by the Guru

by Kullùkabhaââa, a commentator of Manusmãti,

saying – “¤†FGìg Fk Xkn‘Pk^kl#kìYkÆkYkl^k#kvakkP~ AùbZkklU Tk XknJHkmP ‹
Cknê†FGìg Fk l^klcP’^kkR~ XkkvHZkYk~”372 (the ‘ucchièâa’ of anyone

which is without exception what remains after some-

body has partaken it, should not be eaten. But the

‘ucchièâa’ of the Guru can be eaten as it is prescribed).

“,Pg bk’Zkg U@g Wk|ñkYkpPlYklP CkmZkPv ‹
ÉkbkkRbPbZk YklcYkk AvùTk ^kk ^kOZkrPv AùQkYk~ ‹‹
Cknê†FGìg Un@kvMk#kg Fk@bZkklU l^k#kvakPh ‹
Fk@Ckn^kkvrh ÉkbkkRbPn Sk|n^kg Ukl^kÇköRkZkAùh ‹‹”373

Thus in the Ägamaáästra, after having described

the greatness of the Prasäda, the Prasäda which

370. £ìl\kE*ksUPg #knág ÉkkOkl\kE*YknBkksUPYk~ ‹
lbkág PPh Éklbkág lc ÉkkOkl\kE*ksUPg l^kRnh ‹‹ (Bã. Sù. 7.22)

371. Vï. Ä. Ca. p. 119

372. Ma. Smã. 4.211

373. Ca. Jñä., Kri. 5.34-35
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remains after having been partaken by the Guru and

Jaëgama, is prescribed as sacred like the Puroàäáa

(sacrificial cake) and as fit to be partaken, it should be

decided that there is no contingency of the defect of

being ‘ucchièâa’ in the partaking of that Prasada as in

the case of Pädodaka.

The greatness of Prasäda

The greatness of the Prasäda, which brings calm-

ness of mind, which procures the Prasäda in the form

of Áiva's favour and which gives the state of becoming

one with Áiva, is profusely described in the Áästras.

It is thus :

“ÉkbkkRkv HkTkAùh Ékkv‘Pkv HkTkTkm Xk†‘P@ml@Pk ‹
¢TkZkkv@w‘ZkXkk^kvTk HklTkPk Ykn†‘PAùTZkAùk ‹‹
l#k^kÉkbkkRvTk l#k^kbZk bklÆklSkh l#k^kÉkbkkRvTk l^k#knlá@k’YkTkh ‹
l#k^kÉkbkkRvTk ZknPbZk bkn^k|Pk Tk HkTYkTkk#kkw Xk^kPh bkRw^k Pn ‹‹
¢klSk^ZkklSk@cg TkqOkkg Ykp’ZknRkl@æöTkk#kTkYk~ ‹
ÌkmUnlìAùmsPRg ^kTRv HkE*YkbZk ÉkbkkRAùYk~ ‹‹”374

Thus it is known from the greatness of Prasäda

told here, that the partaking of the Prasäda should be

done with devotion. That is why is said here through a

Rùpaka that the Prasäda is the father and Bhakti is

the mother and that through the intimacy between

them a Kanyä (virgin) in the form of Mukti is born.

It is through the daily partaking of the Prasäda of the

Guru, the Liëga and the Jaëgama that there would be

removal of the mental torments, the ailments of the

body and the drawbacks in the form of poverty, etc.,

and proximity with Áiva is obtained. That is why it is

said thus in the Svacchanda-Lalita-Bhairavägama :

“UkRkvRAùbZk UkTkvTk bkkYkm¶Zkg XkHkPv bkRk ‹
Yk’ÉkbkkRkvUXkkvCkvTk bkkê¶Zkg ÉklPU<Pv ‹‹”375

[By drinking the ‘Pädodaka’ one attains my vici-

nily (sämïpya) and by partaking my ‘Prasäda’ one gets

similarity with me (särùpya)].

In the Mahäbhärata Anuáäsanaparvan, Bhagavän

Árïkãèça told his son Pradyumna :

“¢Qk YkkYkWk|^kmR~ XkoZkh bk YknlTkh bkglÌkP^k|Ph ‹
ApùaOk UkZkbklYkFGklYk Xkkv‘PnlYk’^kv^k bk’^k@Yk~ ‹‹
PPkvªcg H^k\kYkkTkg ^kw UkZkbkg Ék’Zk^kvRZkYk~ ‹
Pg Xkn‘’^kw^k bk Pn ldkÉkg PPkv ^kFkTkYkWk|^kmP~ ‹‹
ldkÉkYkE*klTk l\kYUb^k UkZkbkvTkvlP bk bYk c ‹
¢l^kYkp#Zkŵ k Fk PPh ApùP^kkTk†bYk PÅkQkk ‹‹
PvTkkv†FGìvTk CkkÇkklOk l#k@#Fkw^kkXZkYkpdkZkYk~ ‹
.^kg ^ZknìYkcg ÉkkÈkkw Wk|kñOkbZk ÉkbkkRHkYk~ ‹‹”376

[Then the sage who had undertaken a vow (vrata)

told me again : “O Kãèça, I would like to eat the

‘Päyasa’ quickly. Then I offered to him the boiling

374. Vï. Ci., p. 114

375. Aa. Vi., p. 77

376. Mä. Bhä. ¢Tknå 159-22, 24-25, 56
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‘Päyasa’. He ate it quickly and spoke again (told me

again) : “Anoint your limbs quickly with the ‘päyasa’.

Without second thought I did so. With that ‘ucchièâa’

I smeared my limbs and my head. Thus I got bright-

ness arising from the Prasäda of the Brähmaça

(Durväsas)]. In this manner, Árïkãèça narrated the

greatness of the ‘Prasäda’ by propounding as to how

his body became as hard as ‘vajra’ (diamond) by the

smearing of the ‘ucchièâa’ of Durväsa Maharèi, who is

a great Devotee of Áiva. Although the entire body of

Árïkãèça including his head was smeared with that

Prasäda, the lower portion of his feet was left out.

That is why in the end Árïkãèça (Hari) got his lower

part of the foot shot by the arrow of a hunter and

ended his incarnation. Hence such a Prasäda endowed

with greatness should be partaken by all with devotion.

Prasäda denoted by the word Ävaraça

This prasäda which is propounded as the fifth

among the eight Ävaraças is threefold as Gurupra-

säda, Liëgaprasäda and Jaëgamaprasäda. Through

the partaking of these three kinds of prasäda which

are most sacred, with devotion, mental anguish and

physical ailments are terminated, mental purity is

born. When the mind is pure, Paramätman, too, is

pleased. Having thus, through setting aside the bad

thoughts of mind, it creates ‘prasädaguça’ (calmness).

Having created this, the Prasäda extends all-round

protection and makes the devotee assimilate with

Áiva. Hence it comes to be called an ‘Ävaraça’ in the

form of protecting armour. Therefore, through the

partaking of the prasäda of the Guru, the Liëga and

the Jaëgama all should protect their body, mind and

intellect.

6. Bhasma

The sixth in the order of the eight Ävaraças, is

Bhasma. At this stage what is the meaning of the

word Bhasma ? How many kinds it is ? What is the

method of its preparation ? What is the procedure of

applying it ? How does that becomes an Ävaraça ? All

this is discussed according to the Áästra.

Meaning of the word Bhasma

There are two meanings of the word Bhasma as

the lustre of Paraáiva and the Vibhùti prepared out of

cow's dung. There the philosophical meaning of the

word Bhasma as the lustre of Paraáiva has been

established by the authority of statements of Veda

and Ägama such as “bk .ak XkbYkHZkkvlPh”377 (He is the

‘Bhasmajyoti’), “XkbYkHZkkvlPh bkYkkYTkkPYk~”378 (He is recorded

as ‘Bhasmajyoti’), “XkbYkvRg #kkYXk^kg HZkkvlPh”379 (This Bhasma

is the lustre of Áambhu). Parasiva is himself of the

form of lustre. “PbZk Xkkbkk bk^krlYkRg l^kXklP”380 (All this shines

with his shine), “Zkãkbkk XkkbkPv l^k#^kYk~”381 (The universe

377. Br. Jä. U. 7.2

378. Ca. Jñä. Kri. 6.64

379. Ca. Jñä. Kri. 6.66

380. Muçàa. 2.2.10

381. Si. Ái. 1.4
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shines with his shine) – On the authority of these

pramäças (valid means of knowledge), it is establi-

shed that this universe shines by his shine only.

Although he pervades the universe, his easily avai-

lable place of manifestation is the heart of human

beings only. This is because his presence in the heart

is taught in places such as these382 :

“FkTæAùkTPv ZkQkk PkvZkg bkoZkrAùkTPv ZkQkkªTk\kh ‹
WkmHkv ZkQkkEœ‡@h lbkábPQkk’YklTk l#k^kh †bQkPh ‹‹”383

“£r#^k@h bk^krXkoPkTkkg î+v#kvªHknrTk lPílP ‹
Xk|kYkZkTk~ bk^krXkoPklTk ZkTÇkkêNklTk YkkZkZkk ‹‹”384

[Just as water is hidden in the Candrakänta-

stone, fire is hidden in the ‘Sùryakanta’-stone, spout is

hidden in a seed, so is Áiva hidden in the Ätman].

[O Arjuna, the Lord of all beings resides in the

region of the heart, making all the beings to ramble by

his Maya (illusion) as if they are caught in a machine].

Due to the absence of awareness about him,

although he is in one's heart, one revolves in the wheel

of transmigration. Is that not so ? In order to revert

this danger, it is necessary to have the knowledge of

that divine lustre (Áiva). That continuous thinking

for knowing Paraáiva who is himself in the form of

lustre, in one's heart, is said to be the application of

‘Nirupädhika-bhasma’.385 On the enquiry as to what

is the fruit of this application that is obtained,

Bãhajjäbälopanièad answers through the teaching

that the application of the ‘Nirupädhika-bhasma’ as

the cause of ‘Niháreyas’ (highest good, i.e., Mukti),

as follows : “XkbYkSkk@OkkRv̂ k Ykn†‘PXkr̂ klP ‹ PãbYkSkk@OkkRv̂ k l#k^k-
bkkZknHZkYkkÊkkvlP ‹ Tk bk UnTk@k^kPrPv Tk bk UnTk@k^kPrPv ‹ bk .ak XkbYk-
HZkkvlPh”386 [Through the application of Bhasma only

Mukti is obtained. Through the application of Bhasma

only one gets assimilated with Áiva. One does not

return back, one does not return back. That is the

‘Bhasmajyoti’]. Again there itself it is propounded

that the ascetics of the highest order (Paramahaìsas)

such as Äruçi, Ávetaketu, Dùrväsas, Àbhu, Nigädha,

Jaàabharata, Dattatreya, Raivataka, Bhusuçàa, etc.,

became emancipated by the application of Bhasma by

way of cherishing the Paraáiva-lustre.

In the Áivamahäpuräça, Vyäsa has propounded

two-foldness of Bhasma saying “.Aùg ekvZkg YkckXkbYk lçPmZkg
Aù\UXkbYkAùYk~”.387 He has established that the lustre of

382. bkYkbPHkCkRk’YkklU #kEœ@h U@Ykv#^k@h ‹
Xk‘PkTkkg îRZkkYXkkvHkv l^k#kvakvOk l^k@kHkPv ‹‹ (Si. Ái. 10.67)

(Although Áaëkara, the Lord of all, is the soul of the

entire world, he resides especially in the heart-lotus of

the devotees).

383. Si. Ái., 5.36

384. Bha. Gï., 18.61

385. YkckXkbYkvlP bkglFkT’Zk YkckRv̂ kg ÉkXkkYkZkYk~ ‹
^kPrTPv Zkv YkckXkkCkk YknBZkbPv XkbYkSkkl@Okh ‹‹ (Si. Ái. 7.2)

[Those blessed ones who think of Mahädeva full of lustre

as Mahäbhasma, are the most eminent ‘Bhasmadhärins’]

386. Bã. Jä. U. 7.2

387. Ái. Pu. Vidye., 24.2
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Paraáiva is the ‘Mahäbhasma’ and that the ‘Vibhùti’

prepared from the cowdung is the ‘Kalpabhasma’.

Hence, the philosophical meaning of the word

Bhasma, which has Mahäbhasma, Nirupädhika-

bhasma, Cidbhasma, Bhasmajyotis, etc., as its syno-

nyms, is the brilliance of Paraáiva. The ‘Vibhùti’

which is prepared out of cowdung, is the ordinary

meaning (laukika-artha). Since through the appli-

cation of the Bhasma made up of cowdung, there

would be removal of physical and mental defects and

there would be attainment of the eligibility to get

the knowledge of Paraáiva, its application is also

preached in the Áruti, etc. This Bhasma is called

Sopädhika-bhasma. Thus in this manner there arise

two meanings of the word Bhasma as the lustre of

Paraáiva and the Vibhùti made up of cowdung. Now

the nature of the ‘Sopädhika-bhasma’ which is being

applied as a part of the procedure of Vïraáaiva-worship,

is propounded.

Sopädhika Bhasma and its types

That ‘Bhasma’ which is baked in the fire sancti-

fied by the ‘Áivamantra’ in relation to the ‘Nyäsa’

(assignment of the various parts of the body to the

different deities to the accompaniment of prayers)

with the use of Pañcabrahmamantras (bk<kvHkkPYkTÇk,
etc.),388 is the ‘Sopädhika-bhasma’. That itself is

propounded as the ‘Sopädhika-bhasma’ by the experts

in Áaivägamas. Here this should be known : It is

well known in the Upanièads that Áiva is endowed

with five faces. His five faces are called Sadyojäta,

Vämadeva, Aghora, Tatpuruèa and Ïáäna. This Áiva

who is endowed with five faces is called ‘Sadäáiva’.

The third ‘Tattva’ itself among the thirty-six

Tattvas told in the Vïraáaiva-siddhänta, is the

Sadäáiva tattva. It is from the five faces themselves of

Sadäáiva that the world consisting of the movable and

immovable is born. These five faces are in the form of

five presiding powers facing the east, south, west,

north and upper directions in due order. It is from

these only that the five kaläs, viz., Nivãtti, Pratièâhä,

Vidyä, Áänti and Áäntyatïta and the five divine cows

called Nandä, Bhadrä, Surabhi, Suáïla, Sumanä are

born. The present-day cows are the series of their

children. It is from the dung of these five cows only

that the five Sopädhika-Bhasma-types called Vibhùti,

Bhasita, Bhasma, Kèära and Raksä are produced in

order. As regards the difference in their names, the

differences in their birth, fruit and usage are the

cause.389 Here in due order their birth, fruit, usage,

etc., are discussed.

388. l#k^kkCTZkklRbkYkn’UÆkg YkTÇkTZkkbkklRZkkvCkPh ‹
PRnUklSkAùlYk’ZkkcnXkrbYkPTÇkl^k#kk@Rkh ‹‹ (Si. Ái. 7.3) →

→ [That which is born from the fire sanctified by the Áiva-

mantra to the accompaniment of Mantranyäsa, is called

Sopädhika-Bhasma by the experts in the art of preparing

Bhasma (or in the Áästra pertaining to Bhasma)]

389. l^kXkolPXkrlbkPg XkbYk dkk@g @dkvlP XkbYkTkh ‹
.PklTk UJFk TkkYkklTk cvPnlXkh UJFklXkXkpr#kYk~ ‹‹ (Si. Ái. 7.4)
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1. Vibhùtiå

“bk<kvHkkPklçXkolP#Fk”390 according to this statement of

the Äcärya (Reçukäcärya), that very Bhasma which is

prepared out of the dung of the cow called Nandä

which is of reddish colour and which is born from the

‘Sadyojatamukha’, is called ‘Vibhùti’. It is said in the

Upanièad – “bk<kvHkkPkP~ UplQk^km ‹ PbZkkh bZkklÆk^kplÅkh ‹ PbZkkh
AùlU\k^kOkkr TkTRk ‹ PßkvYkZkvTk l^kXkolPHkkrPk ‹”391 [Pãthivï (earth)

was from the Sadyojata face. From that was born the

Nivãttikalä. From that was the tawny-hued Nandä

(born). From its dung Vibhùti was born].

It is the western face of Sadäáiva that is the

Sadyojata face. Áiva is called Sadyojäta because he is

at once ready for the protection of the tormented

devotees or he is born instantly that very time. In the

Mahänäräyaçopanièad, his form is described and his

praise is done, as –

“bk<kvHkkPg ÉkU<klYk bk<kvHkkPkZk ^kw TkYkkv TkYkh ‹
Xk^kv Xk^kv TkklPXk^kv Xk^kb^k Ykkg Xk^kkvã^kkZk TkYkh ‹‹”

Árï Vãèabhendra – Áiväcärya has written a Bhäsya

on it thus : “bk<kvHkkPg ldklPh Ékkv‘Pk ^kkYkkRv^kbPQkk Hk\kYk~ £lP
AùklYkAùkCkYkkv‘P@m’Zkk UplQk^Zkk’YkAùYkp†FG\kklRlTksYkPl#k^kl\kE*g ÉkU<klYk
UoHkkSkk@OkklRTkk ÉkkÊknZkkYkm’ZkQkrh ‹ bk<kvHkkPkZk bkkSkTkkTP@lTk@UvdkPZkk
Xk‘PÉkkQkrTkkAùk\kkl^kXkorPkZk TkYkkv TkYkh ‹ ¢Çk ^kw-#kWRvTkkªTkTZk#k@Ok’^kg
bkoFZkPv ‹ PQkk l#k^k .Aùkv SZkvZkh l#k^kEœ@h £’ZkQk^krl#k@lbk ÌkoZkPv ‹ TkYkkv

TkYk £lP TkYkh #kWRUnTk@k^kplÅkh l#k^kbZk bk^krRv^kPklP#kZk’^kg bkoFkZklP ‹
.^kg l#k^kYkTÇkvakn bk^krÇk ekvZkYk~ ‹ Xk^kv Xk^kv ÉklPHkTYklTk ‹ ¢lPXk^kv
XkCk^ká~ZkkTkSkk@OkUoHkklRl^kcmTkUkJFk@kÇkklRRnìHkTYklTk ‹ Tk Xk^kb^k Ykkg Tk
HkTkZkb^kv’ZkQkrh ‹ YkckUk#knUPYkPv HkTkZkb^k ‹ £lP Xk‘PÉkkQkrTkkYkTÇklYkRYk~ ‹
Xk^kbZk l^kaO^kklRbk^krAùkZkr^kCkrbZkä ¤ã^kkv HkTYk ZkbYkkã^klP PbYkw
HkCkÄkTYkklR\kdkOkl^kl#kìl#k^kkZkv’ZkQkrh ‹”392 [Sadyojäta is said to

be earth and Vämadeva is said to be water, according

to the statement of the Kämikägama. I approach, i.e.,

attain through worship, bearing, etc., the Áivaliëga

which is made up of clay, stone, etc., of the nature

of earth. I offer salutations to Sadyojäta who has

emerged instantaneously with the prayer of the

devotees as he stands in no need of any other means.

Here through the word ‘vai’, the absence of any other

resort is indicated. In the same way, ‘Áiva alone is

to be meditated upon as he is the giver of auspicious-

ness’ – thus says Atharvaáiras, a Áruti. Through ‘namo

namaå’ – this repetition of the word ‘namaå’ indicates

the superiority of Áiva to all all deities. Thus this

should be understood in all the ‘Áivamantras’. ‘Bhave

bhave’ means ‘in every birth’. ‘Atibhava’ means ‘the

wicked birth such as Päñcarätra, etc., which are

bereft of the meditation, wearing, worship, etc., of the

Bhagavän (Áiva)’. ‘Na bhavasva’ means ‘please do not

make me take birth’. Please make me to take birth in

the Mahäpäáupata faith. Thus this mantra is meant

to be prayer of the devotees. ‘Bhavasya’ means ‘of the

category that is meant for all ordinary functions’; from

390. Si. Ái., 7.8

391. Bã. Jä. U., 1.1 392. Ma. Nä. U. 15, Anu. Áaivabhäèya
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whom those are born, one should salute him who is

Áiva with the special functions of the nature of

creation, etc., of the world].

With this the superiority and the nature of doing

favour to the devotees (of Áiva) are established.

Just as from such a Sadyojäta-Áiva, Pãthivï, Nivãtti-

kalä, etc., emerged in the beginning, so did the tawny-

hued cow in the form of Nandä emerge. Since as

per the derivation “TkTRZkPmlP TkTRk” (Nandä, because

she delights all), the name Nandä came into vogue

because she delights all the people through many

kinds of courtesies. Those present tawny-coloured

cows that exist, are all the children of Nandä.

Hence, their name is also ‘Nandä’. ‘Vibhùti’ is the

name of the Bhasma which is made up of the dung of

that kind of Nandä through the procedure told in the

Áästras.

Vibhùti : the cause of ‘Bhùti’ (prosperity)

“l^kXkolPXkorlPcvPn’^kkP~”393 as per this statement of Árï

Reçukäcärya, through the application of it (Vibhùti)

with regularity and devotion, there is the attainment

of prosperity (bhùti). Hence, its name is Vibhùti.

Prosperity is, however, of two kinds as ‘Laukika’ and

‘Päramärthika’. Money, grains, etc., and Açimä,

Mahimä, etc., are Laukika prosperity and the

knowledge of one's own soul the Päramärthika

prosperity. Just as different deities are said to reside

in the limbs of the cow, so is the cowdung said to be the

residence of Lakèmï.394 Since the Vibhùti is prepared

out of cowdung in which it is said that Lakèmï resides,

there is the favour of Lakèmï through its application,

and there is the removal of poverty. That is why Árï

Nïlakaçâhaáivacärya has propounded that through

the application of Vibhùti, which happens to be an

ornament of Áiva's limbs, there is the eradication of

the evil syllables written by destiny, bringing poverty

by saying :

“.PklTk PklTk l#k^kYkTÇkUl^klÇkPklTk
XkbYkklTk AùkYkRcTkkE*l^kXkolakPklTk ‹
ÇkwUnOM}AùklTk @lFkPklTk \k\kkKUÙv
\knYU†TP Rw^kl\klBkPklTk Rn@dk@klOk ‹‹”395

[These are those Bhasma varieties, which are

sanctified by the ‘Áivamantra’, which happen to be the

ornaments of the limbs of Áiva, who burnt Manmatha,

which are in the form of three lines (marked by

middle-fingers) and which are the evil letters

inscribed by destiny on one's forehead vanish. Hence,

through the application of ‘Vibhùti’, the attainment of

prosperity is according to the Áästra].

On going through the lives of many ancient great

sages, it is known that the ‘Vibhùti’ is the cause for

393. Si. Ái. 7.5

394. ¢ìw#^kZkrYkZkm \kdYkmCkkvrYkZkv ^kbkPv bkRk ‹ (Ma. Bhä. Äáva., p. 6348;

Kalyäna, Go Aëka, p. 65, 333)

395. Kri. Sä. Bhä. 2., p. 81
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attaining also the eight powers, ‘Açimä’, etc. The

great Agastya who was the disciple of Árï Reçukä-

cärya, is indeed well known in the circle of Àèis. In the

case of him who was deeply devoted to the application

of ‘Vibhùti’, the eight powers were like ‘ämalaka’ (fruit

of Emblic Myrobalan, ‘nelli-kayi’ in kannada) on the

palm of his hand. Once Varuça who was tormented by

the demons invisible in the ocean came to him for

protection. Agastya who got angry at the evil activities

of the demons, came to the sea-shore, took the Bhasma

sanctified the Mantra, applied it to his forehead,

anointed the palm with it and called the ocean to come

on his extended palm. Then the ocean came on his

hand as if it were drop of snow. Then the pitcher-born

sage gave the Bhasma to the Lord of gods saying –

‘Indra, kill these sinful ‘Asuras’ and bad ‘Räkèasas’.396

This account of Great Sage Agastya's drinking of

the ocean is well known in the world. This power

obtained by him was, as described by Nïlakaçâha

Áiväcärya in his Kriyäsära, obtained due to the

application of Vibhùti. Thus many great sages who

were firmly devoted to the application of Vibhùti,

obtained the eight powers, ‘Açimä’, etc. This account

is available in Puräças, etc.

Just as the fire, although touching the outer part

of the cooking vessel, softens the rice inside, in the

same way the Vibhùti, although applied on the external

limbs, makes the inner senses ripe. When the inner

senses are rendered ripe, one gets the knowledge of

his self. Thus this Bhasma, which happens to be the

cause of both worldly and spiritual powers, is called by

a significant name as ‘Vibhùti’.

Use of Vibhùti in Daily duties (worship, etc.)

“Skk@ZkvlÆk’ZkAùkZkvrakn l^kXkozP Fk ÉkZk’TkPh” 397 – in accordance

with this statement of the Äcärya (Reçukäcärya),

application of the ‘Vibhùti’ should be done at the time

of performing daily duties. “lTkZkYkvTk Xk^kg lTk’ZkYk~ä lTk’Zkg Fk PP~
AùYkr Fk lTk’ZkAùYkr” (What happens invariably is ‘Nitya’, what

is ‘Nitya’ as well as ‘duty’ is Nityakarma), as per this

derivation that action which is necessarily done after

the sacrement of Dïkèä throughout one's life, is said

to be Nitya-karma. “lTk’Zkg ZkRk Zkk^kRkZknTkr AùRklFkRlPÓùYkvP~”398

(It is Nitya if it is never trangressed throughout one's

life) – thus in the Mïmäìsäáästra, the definition of

Nityakarma is told and sin is prescribed if it is

transgressed anytime.

In the case of the Vïraáaivas, wearing of the

Liëga, its worship, meditation on Áiva, the daily

397. Si. Ái., 7.9

398. Nyä. Ko., p. 417-418
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396. bkYknæPm@Ykkbkk< XkbYkkªªRkZkklXkYk†TÇkPYk~ ‹
Skp’^kk \k\kkKv Aù@Zkkv@k\kvBZk bkcbkk ,lakh ‹‹
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Ékk#kZkkYkkbk Pg SZkk’^kk YkckRv̂ kYkpakm#^k@h ‹
bkgc@vTækbkn@kTk~ UkUkTk~ @kdkbkkTklU RnHkrTkkTk~ ‹‹
.^kYkn‘’^kk RRkw XkbYk bkn@v#kkZk DkKkvã^kh ‹‹

(Kri. Sä. Bhä. 2, p. 130-131)



Principles of Vïraáaivism

reading of the Áivägamaáästra, cherishing the rela-

tion with the Präçaliëga and the Bhävaliëga, and

such others come under the category of ‘Nityakarma’.

Hence, at the time of performance of such duties,

‘Vibhùti’ must be applied. Otherwise the daily duty

remains incomplete.

In this manner that Bhasma which is prepared

out of the dung of the cow named Nanda, which arose

from the ‘Sadyojata’ – face of Paraáiva and which is of

tawny colour, is called ‘Vibhùti’.

2. Bhasita

“^kkYkkR~ XklbkPYkv^k Fk”399 – as per this statement of the

Äcärya (Reçukäcärya), that Bhasma which is

prepared out of the dung of the cow called Bhadrä,

which is of black colour and which arose from the

Vämadeva-face of Sadäáiva, is called as Bhasita. It is

so told in the Upanièad – “^kkYkRv^kkRnRAùYk~ ‹ PbYkk’ÉklPík ‹
PbZkkh ApùaOk^kOkkr Xkæk ‹ PßkvYkZkvTk XklbkPg HkkPYk~ ‹”400 [From the

Vämadeva water was born. From that was born

Pratièâhä-kalä. From that Bhadrä of black colour

arose. From the dung of that Bhasita was born

(prepared)]. The northern-face of Sadäáiva is itself the

Vämadevamukha (face). “^kkYk#Fkkbkkw Rv^k#Fk ^kkYkRv̂ kh” –

according to this analysis, it is called Vämadeva,

because it is the most charming face of Áiva. In the

Mahänäräyanopanièad, the form of Vämadeva is

described and eulogised as follows : “^kkYkRv^kkZk TkYkkv HZkvíkZk
TkYkh ÌkvíkZk TkYkkv éækZk TkYkh Aùk\kkZk TkYkh Aù\kl^kAù@OkkZk TkYkkv
Wk\kl^kAù@OkkZk TkYkkv Wk\kkZk TkYkkv Wk\kÉkYkQkTkkZk TkYkh bk^krXkoPRYkTkkZk
TkYkkv YkTkkvTYkTkkZk TkYkh ‹” Árï Vãèabhapaçàitaáiväcärya has

written a Bhäèya on it : “^kkYkRv^kkZk \km\kkYkE*\kl^kCk|ckZk TkYkh ‹
HZkvíkZk TkYkkv Wk|ñl^kaO^kklRHkTkAù’^kvTk YkckÉk\kZkbkkldk’^kvTk ^kk l#k^kbZk
HZkví’^kYkn‘PYk~ ‹ ÌkvíkZk TkYkhä Ykp’ZknJHkZk’^kvTk l#k^kbZk Wk|ñl^kaO^kklRXZkh
Ìkví’^kYk~ ‹ éækZk TkYkhä YkckÉk\kZkv Wk|ñl^kaO^kkRmTk~ @kvRZklPä æk^kZkPmlP
éæh ‹ Aùk\kkZk TkYkhä Hkm^kAùYkkrTknCknOZkvTk PÅk’Aùk\kvakn Vú\kÉkR’^kkP~ PbZk
Aùk\kk’YkAù’^kYk~ ‹ Aù\kkAùkíklRl^kAù@OkcvPn’^kkP~ Aù\kl^kAù@Ok’^kYk~ä Aù\k-
l^kAù@Ok £lP ób^k#GkTRbkh ‹ Wk\kl^kAù@OkkZk TkYkh ‹ l^kCkPklTk Aù@OkklTk
ZkbZkkbkkw l^kAù@Okhä Wk\k#Fkkbkkw l^kAù@Ok#Fk PQkkv‘Ph ‹ #k@m@v†TæZklTk@Uvdk-
PZkk bk^krAùk@OkbkkYkQZkr̂ kklTk’ZkQkrhä ¢UklOkUkRkvªcYklFkT’Zk#k†‘Ph £lP
ÌknPvh ‹ Wk\kkZk TkYkhä Wk|ñl^kaO^kkRmTkkg RnHkrZk £’ZkQkrh ‹ Wk\kÉkYkQkTkkZk TkYkhä
Yk’bZkAoùYkr^k@kcTkpzbkc^kkYkTkk^kPk@bkgck@AùPvr’ZkQkrh ‹ bk^krXkoPRYkTkkZk TkYkhä
YkckÉk\kZkAùPvr’ZkQkrh ‹ YkTkkvTYkTkkZk TkYkhä WknláÉkv@AùkZk TkYkh ‹ bk Tkkv Rv^kh
#knXkZkk bYkp’Zkk bkgZknTk‘Pn £lP ÌknPvh ‹”401

[I bow to Vämadeva, who is of auspicious form

assumed sportively. I bow to the eldest God (jyeèâhäya);

the elderliness (jyeèâhatva) is for Áiva for his being the

father of Brahma, Vièçu, etc., and for his being the

witness of the great delusion. I bow to the most

excellent God (Áreèâha); Siva has the excellence over

Brahma, Vièçu, etc., as he is one who has won over

death (Mãtyunjaya). I bow to the roaring God (Rudra);

he (Áiva) is Rudra (Rud to cry, to roar) as he makes

Brahma, Vièçu, etc., cry or cause them run away with

399. Si. Ái. 7.8

400. Bã. Jä. U. 1.1 401. Ma. Na. U. 16, Anu., Áaivabhäèya, p. 79-80
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fear. I bow to Käla; he (Áiva) is of the nature of Käla

(time) as he is the dispencer of the effects to the beings

according to their Karman at the respective time.

As he (Áiva) distributes time and fuel he is called

Kälavikaraça; the short syllable in Kälavikaraça

(Kala for Käla) is a Vedic peculiarity. I bow to ‘Bala-

vikaraça’, he whose senses (Karaçäni) have become

defunct is ‘Vikaraça’; balaáca vikaraçaáca balavika-

ranaå (Karmadhäraya compound); it means that he

(Áiva) is powerful even without the body and the

senses, as the Áruti says “I am without hands and feet

and I am of unimaginable causative power”. I bow to

the most powerful God (Bala); he (Áiva) cannot be

defeated by Brahma, Vièçu, etc. I bow to the destroyer

of strength (Balapramathana), i.e., he (Áiva) is the

destroyer of the incarnations of Fish (Matsya), Tortoise

(Kùrma), Bear (Varäha), Man-lion (Nãsiìha), and

Short one (Vämana). I bow to the one who crushes all

the beings (Sarvabhùta-damana), i.e., one who causes

the Great Deluge. I bow to the inspirer of intellect

(Manonmana) i.e., I bow to the one who inspires

intellect, as the áruti says – “May that God (Áiva)

associate us with auspicious memory”. It is known

from this that Áiva has seniority and pre-eminence.

Thus just as at the time of creation water, five

elements (pañca-bhùtas) and Kaläs such as Pratièâhä

arose from the Vämadeva, so the dark-coloured cow

called Bhadrä did arise. As per the saying of Amara-

siìha as “#^khÌkvZkbkg l#k^kg Xkæg Aù\ZkkOkg YkgCk\kg #knXkYk~” 402, this cow

is called Bhadrä because she is the cause of many

kinds of series of auspiciousness. All the present-day

black-coloured cows are her children. Hence, they

should also be called by the name Bhadrä. The Bhasma

which is prepared according to áästra from the dung of

the cow called Bhadrä, is called ‘Bhasita’.

Revelation of Tattva by Bhasita

“XklbkPg PÅ^kXkkbkTkkP~”403 (It is Bhasita because it reveals

the Tattva), as per this statement of the Äcärya

(Reçukäcärya), the name of this Bhasma is because of

its revelation of the Tattva (principles from Paraáiva

to Pãthivï). Tattva is that which is not super-imposed.

In the Vïraáaiva-siddhänta, this world consisting of

the movable and the immovable, is regarded as Tattva.

That is why there are thirty-six Tattvas from Áiva to

Bhùmi.

“UÇk#kkBkklRêUvOk ZkQkk lPílP UkRUh ‹
PQkk XkoYZkklRêUvOk l#k^k .Aùkv l^k@kHkPv ‹‹”404

[Just as the tree stands in the form of leaves,

branches, etc., so does Áiva alone manifest himself

in the form of earth, etc.]. As per this direction of

the Äcärya, the knowledge of Tattva (Tattvajñäna)

means the knowing of all those Tattvas as of the

nature of Áiva.

402. Aa. Ko. 1.149

403. Si. Ái. 7.9

404. Si. Ái. 10.72
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Although the hearing of the Áästras (Áravaça,

manana and nididhyäsana of the Áästras) is the cause

for getting the knowledge of these Tattvas, yet before

that the purification of the inner senses is necessary.

That (purification) is accomplished through the

application of Bhasita. That is why it is told by

Maritoçâadärya as – “lTkhÌkvZkbkwAùbkkSkTkWk|ñl^k<kªTP@E*lFkÅk-
#knlábkYUkRAù’^kv^k ^kwlRAùl#k^kUoHkkE*’^kvTk Fk XkbYkSkk@Okg AùPr^ZkYk~ ‹”405

[The application of Bhasma (Bhasita) should be done

as a part of the Vedic ‘Áivapujä’, as it (the Bhasita)

procures the purification of inner sense (the mind)

through the awakening of the knowledge of Brahma

which is the sole means of attaining ‘Niåáreyas’

(Mukti)].

For the purification of the inner senses, bathing

in holy place (rivers, etc.,), cherishing the Mantra

(pañcäkèarï), the practise of Yoga, etc., are taught in

the Áästras. Without this, the purification of inner

senses is not obtained through mere application of

Bhasma with firm devotion and the knowledge of

Tattva is also not attained. The following statement of

the Matsyapuräça is quoted by Árï Nïlakaçâha-

áiväcärya :

“zAù Zkekwh lAùYkTkvAùPmQkrAù\kcwh (Tkwh ?) zAù ^kvRUkLÌkYkwh
zAù Dkkv@ws^kl^kSkwbPUkvlXk@Yk\kwh zAù YkTÇkPTÇkwHkrUwh ‹
zAù SZkkTkwh lAùYkTkvAùRkTklTkAù@wh zAù bkkgBZkkZkkvCkÌkYkw-
YkkvrdkkQkmr lbkPXkbYkTkk Fk lTkUnOkh AnùZkkrP~ lÇkUnOM}g WknSkh ‹‹”406

[What of sacrifices ? What of partaking (kalana =

accepting, taking) the holy waters of the many holy

centres ? What of the trouble of reciting Veda ? What

of the many types of hard and pure penances ? What

of the rituals (tantra) involving Mantras ? What of

meditations ? What of the various generous activities?

What of the botheration of Säëkhya and Yoga ? The

wise one who aspires for Mokèa, should apply Tri-

puçàra efficiently with the white Bhasma (Bhasita)].

In this statement of Matsyapuräça, the attain-

ment of Mokèa is propounded as attained by mere

application of the ‘Bhasma-tripuçàra’ even without

any sacrifice, bathing in the holy waters (partaking

of the holy waters), study of Veda, meditation and

the study of Säëkhya and Yoga and other Áästras.

Further –

“Ykn‘’^kk lÇkUnOM}g YkkvdkbZk bkkSkTkg Tk lc l^k<Pv ‹
ZkQkk Apù#kkTkn@lcPb’^kS^k@kv Tk l^k@kHkPv ‹‹”407

“¢kZknaAùkYkkv ZkQkk @kHkTk~ XkolPAùkYkkvªQk^kk Tk@h ‹
lTk’Zkg ^kw Skk@ZkvãbYk YkkvdkAùkYkkv Fk ^kw lçHkh ‹‹”408

In these statements of Väyavïya-samhitä and

Mahäbhärata, it is doctrinally established that the

person aspiring for Mokèa should do the application of

Bhasma like one who aspires for long life and one who

aspires for prosperity, after pointing out that Mokèa is

405. Vï. Ca., p. 133

406. Kri. Sä. Bhä. 2, p. 87 407-408. Kri. Sä. Bhä. 2, p. 84, 89, 90
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not possible without the application of Bhasma, just

as sacrifice cannot be done without fire. Still further –

“bk’Zkg #kkwFkg HkUkv ckvYkbPmQk‰ Rv^kklRUoHkTkYk~ ‹
PbZk ^ZkQkrlYkRg bk^k‰ Zk†bÇkUnOM} Tk Skk@ZkvP~ ‹‹”409

In this statement of Näradiya-smãti, it is declared

that without the application ‘Tripuçàra’, the perfor-

mances such as speaking truth, practise of ‘Áauca’, the

muttering of Mantra, offering of oblation, etc., are

futile.

On pondering over all this it is known that this

‘Bhasma’ which is applied on the body, purifies the

inner senses of the aspirant and produces the

knowledge of the ‘Tattva’. It is with the knowledge

of the ‘Tattva’ that the thirty-six Tattvas from Áiva

to Bhùmi in the ‘Áiva-svarùpa’ are revealed to him

(aspirant). Thus since this Bhasma is the cause of

revealing Tattva either directly or by regular succe-

ssion, it is called ‘Bhasita’.

The Use of Bhasita in ‘Naimittika’ ceremonies

“TkwlYklÅkAvùakn XklbkPYk~”410 as per this statement of the

Äcärya, the ‘Bhasma’ called ‘Bhasita’ should be used

during the performance of the ‘Naimittika’-ceremonies.

“lTklYkÅkkR~ ¢kCkPYk~ä lTklYkÅkv Xk^kg ^kk TkwlYklÅkAùYk~” – as per this

derivation, the ten ceremonies called Garbhädhäna,

409. Kri. Sä. Bhä. 2, p. 84, 89, 90

410. Si. Ái. 7.9

Puìsavana, Sïmantonnayana, Jätakarma, Näma-

karaça, Annapräáana, Caulakarma, Áivadïkèä, Viväha

and Antyeèâi, which are performed due to the respe-

ctive ‘Nimitta’, are called ‘Naimittika’-ceremonies.

During the performance of these ‘Naimittika’-

ceremonies, the application of Bhasita is taught by the

Äcärya.

In this way, the Bhasma which is prepared out of

the dung of dark-coloured cow called Bhadrä born

from the Vämadeva-face of Paraáiva and which is the

cause for revealing the ‘Tattva’ is called Bhasita.

3. Bhasma

“¢Dkkv@kR~ XkbYk bkJHkkPYk~”411 – As per this statement, the

‘vibhùti’ which is made by the dung of the red-hued

cow called ‘Surabhi’ which arose from the Aghora-face

of Paraáiva, is called Bhasma. So it is said in the

Upanièad – “¢Dkkv@kçl/h ‹ PbYkklç<k ‹ PbZkk @‘P^kOkkr bkn@lXkh ‹
PßkvYkZkvTk XkbYk HkkPYk~”412 [ From the Aghora arose fire; from

that arose Vidyä; from that arose Surabhi of red colour.

From the dung of that arose ‘Bhasma’]. Sadäáiva's face

in the southern direction is itself ‘Aghoramukha’.

“Tk Dkkv@h ¢Dkkv@h” – as per this analysis, this is the most

peaceful aspect of Áiva. That is why Áiva's ‘Aghoratva’

is presented in the Taittirïyasamhita thus – “Zkk Pv éæ
l#k^kk PTko@Dkkv@kªUkUAùkl#kTkm ‹‹” Here it is taught that he

(Áiva) shines in the devotees who are sinless. There

411. Si. Ái. 7.8

412. Bã. Jä. U. 1.1
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again in the Mahänäräyaçopanièad, his ‘aghoratva’

and then again his ‘ghoratva’ and ‘ghorataratva’ are

propounded and praised thus : “¢Dkkv@vXZkkvªQk Dkkv@vXZkkv
Dkkv@Dkkv@P@vXZkh bk^kvrXZkh bk^kr#k^kvrXZkkv TkYkbPv ¢bPn éæêUvXZkh” [May my

salutations be dedicated to the Non-terrible one's

(Aghorebhyaå), to the terrible ones (Gorebhyaå), to

the terrible and more terrible ones (Ghoraghora-

tarebhyaå), to all those and to the Sarvas who are of

the nature of Rudra].

Vãèabhapandita-áiväcärya has written a Bhäèya

on this Mantra (Aghorebhyo, etc.,) thus : “Xk‘PkXkmì-
Vú\kÉkRkTknAoù\kêU’^kkRDkkv@’^kg RnìlTkCk|cêU’^kvTk (lTkCk|c’^kg) Dkkv@’^kYk~ ‹
Ykp’ZknAùk\kkRmTkkg bkgck@Aù’^kvTk Dkkv@kDkkv@’^kYk~ ‹ PRpCXZkh bk^kvrXZkhä
FkvPTkkFkvPTkk’YkAùkìYkosPXZkh ‹ bk^kr#k^kvrXZkh U#knUlP’^k-FkTæ#kvBk@’^kklR-
UJFkz^k#klP\km\kkl^kCk|cvXZkh ‹ éævXZkh l#k^kvXZkh ‹ Pv PvXZkh ‹ ^kFkTk^Zk’ZkZk-
#GkTRbkh ‹ TkYkkvªbPn TkYkbAù@kvYkmlP Xkk^kh ‹”413 [His (Paraáiva's)

‘aghoratva’ is because of his inclination to grant the

fruits (rewards) desired by the devotees and his

‘ghoratva’ is because of the subjugation of the wicked

ones. His ‘ghoräghoratva’ is because of his eradication

of death, time, etc. Salutations to all such forms, i.e.,

the eight forms (aèâamùrti) of the nature of both

sentient and non-sentient. Salutations to all the

Áarvas, the thirty five sportive forms such as

Paáupati, Candraáekhara, etc., and to the Rudras (i.e.,

Áivas). ‘Te’ for ‘itebhyaå’ is a Vedic peculiarity. To all of

them I salute. It means that I bow to them.]

413. Ma. Nä. U. 17., Áaivabhäèya, p. 80
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It is proved by this that Áiva who is capable of

subjugating and favouring, has both the terrible and

non-terrible forms. In that situation at the time of

creation, just as Agni, Vidyä, Kalä, etc., arose from the

non-terrible form of Áiva, so did the red-hued cow

named Surabhi arise from it. Since she is herself

fragrant and gives fragrant dung, she has ‘Surabhi’ as

her name. All the present-day red-hued cows are her

progeny. Hence they should also be understood as

‘Surabhi.’ That Vibhùti which is prepared from her

dung according to the Áästra, is itself called Bhasma.

Power of eradicating sin in the case of Bhasma

“UkUkTkkg Xk’bkrTkkR~ XkbYk”414 (It is ‘Bhasma’ because it

eradicates sin) – as per this statement of the Äcärya

(Reçukäcärya), the name of this Vibhùti is ‘Bhasma’

because it eradicates or frightens sins. Hence, the

Áruti says “XkbYk bk^kkrDkXkdkOkkP~”415 (It is Bhasma because it

consumes all sins). Amarasimha has spoken of twelve

synonyms of ‘päpa’ sin) :

“¢bÇkm UEœg UnYkkTk~ Uk¶Ykk UkUg lAù†\WkakAù\YkakYk~ ‹
Aù\knakg ^kplHkTkwTkkvªDkYkgckv Rnl@PRnaApùPYk~ ‹‹”416

All these synonyms are very significant. It is

called ‘Paëka’ as per the derivation “UFZkPv ^Zk‘PmXk^klPä
l^kbPpPg Xk^klP ̂ kk RnhBkYkTkvTk £lP” [‘pacyate’ (pac-to bake) means

‘becomes manifest’ or ‘sorrow becomes expanded’];

Third Chapter 477
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it is ‘Päpmä’ as per the derivation “¢kÊkkvlP ^ZkkÊkkvlP
\kkvAùklTklP” [‘äpnoti’ (äplr vyäptau) means ‘vyapnoti’

pervades the worlds]; it is ‘Päpa’ as per the deriva-

tion “lUWklP XkdkZklP AùPkr@lYklP” [‘pibati’ (pä päne) means

‘swallows’ the doer of sins]; it is ‘Kilbièa’ according

to the derivation “Avù\kZklP ÓùmMZklP l^kakZkv†a^klP” [‘Kelayati’

means ‘Krïàayati’, makes one to sport with the objects

(of sense); it is ‘Kalmaèa’ as per the derivation “#knXkg AùYkr
bZklP bkYkkÈkg Aù@kvPmlP” [it ends (‘syati’) auspicious action];

it is ‘Kaluèa’ according to the derivation “Aù\kZklP
^k#kmAù@kvlP Aù\knaklYklP” [‘Kalayati’ means ‘vaáïkaroti’ (takes

or possesses) sin]; it is ‘vãjuna’ sinse it ‘removes’ merit

(vãj-varjane); it is ‘Enaå’ as per the derivation “Zk†TP
CkFGT’ZkSkkvªTkvTkv’ZkvTkh” [‘Yanji’ (yä-to go) means ‘goes down’

(adhaå) on account of this]; or “.lP CkFGlP ÉkkZk†#FkÅkvTkvlP”

[‘Eti’ (iç-gatau-to go) means goes (takes up) ‘präya-

ácitta’ (atonement)]; it is ‘Agha’ according to the

derivation “¢üPv CkFGlP RkTkklRTkvlP” [‘Anghate’ means it

goes (terminates itself) through generosity, etc.,]; it is

‘Aìhas’ as per the derivation “¢gclP CkFGlP #knXkAùYkrlXkl@lP”

[‘Aìhati’ means it goes (gets terminated) by auspicious

actions]; it is ‘Durita’ according to the derivation on

“RnìlYkPg CkYkTkYkTkvTkvlP” [‘Itam’ (in-gatau) means ‘gamanam’

(going or termination), ‘itam duèâam’ means ‘the going

or possession of what is bad through this]; it is

‘Duèkãta’ as per the derivation “RnìmApùPg Aù@OkYkTkvTkvlP” [the

senses are polluted (spoiled) through this]; thus on

pondering over derivations of the synonyms of ‘Päpa’

(sin),416a it is known that ‘Päpma’ means bringer of

sorrow, destroyer, that which drives to objects of

senses such as touch, etc., that which leads to defects;

it is also known that it is exhausted through atone-

ment (präyaácïtta) or through the daily performance

of auspicious deeds.

In order to drive away (the effects of) various

types of sins, various types of atonement actions are

propounded in the Smãti-áästra. But all of them are

not easy to perform. Hence, in order to pacify all kinds

of sins the vow of ‘Bhasmadhäraça’ (application of

Bhasma) has been taught in the Árutis and Smãtis.

That vow is in the form of application of Bhasma

(Bhasmadhäraça), smearing the Bhasma to the body

(Bhasmoddhùlana) and marking the limbs of the

body with ‘Tripuçàra’ (three middle fingers). He who

practises this vow is called ‘Bhasmanièâha’ (one who

is deeply devoted to ‘Bhasma’). All the sins of the

‘Bhasmanièâha’ get burnt (eradicated). So says a

Áruti :

“XkbYklTkíbZk RòTPv Rkvakk XkbYkk†CTkbkE*YkkP~ ‹
XkbYkbTkkTkl^k#knák’Ykk XkbYklTkí £lP bYkpPh ‹‹
XkbYkbk†TRCSkbk^kkrE*kv XkbYkRmÈklÇkUnOM}Aùh ‹
XkbYk#kkZkm Fk Unéakkv XkbYklTkí £lP bYkpPh ‹‹”417

[He who is purified by ‘Bhasmasnäna’ is known as

‘Bhasmanièâha’; the defects (sins) of the ‘Bhasma-

nièâha’ are burnt through the fire in the form of

‘Bhasma’; that person who has smeared all the limbs

417. Bã. Jä. U.5. 18-19
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of his body with ‘Bhasma’, who has the ‘tripuçàra’

shining with ‘Bhasma’ and who reclines on the

‘Bhasma’ (i.e., Bhasma powder) is regarded as

‘Bhasmanièâha’]. It is again said : “XkbYk YkTkTkkRv^k
lAù†\WkakkRmlTk Tkk#kZklP ‹ XkbYk YkTkTkkRv^k bkgbkk@kvP@Okg Aù@kvlP ‹ bk .^k
XkbYkHZkkvlPh ‹”418 [Bhasma destroys sins, etc., through its

mental cherishment; ‘Bhasma’ makes one to cross

over transmigration (saìsära) through its mental

cherishment; that itself is the ‘Bhasmjyoti’ (lustre in

the form of Bhasma)].

The sins that are most difficult to pacify such as

those in the form drinking wine, conjugal relation

with the Guru’s wife, stealing, killing of a Brähmaça,

etc., are regarded in the Smrtis as possible to be

removed (eradicated) through the application of

‘Bhasma’.419 It is known from the dialogue between

Áiva and Räghava420 that through the application of

Bhasma to the neck, shoulders, chest, navel, back,

sides, etc., of the body, the sins committed by the

respective limbs get shunted away. Maharsi Vyäsa has

however, said :

“lÇkUnOM}bklcPkv Hkm^kh UoHZkh bk^kwrh bkn@kbkn@wh ‹
UkUk†T^kPkvªlU #knák’Ykk zAù UnTkh ÌkáZkk ZknPh ‹‹”421

[The Jïva, who is endowed with ‘Tripuçàra’, is

worthy to be worshipped by all the gods and demons,

even when he is associated with ‘sin’ and yet he

is of pure soul. What to say when he is endowed

with ‘Áraddha’] Thus having propounded through

‘kaimutyaka-nyäya’ that even a sinner with pure soul

who is worthy to be worshipped, gets the attainment

of blessed state (sadgati), the life of him who is

without ‘bhasmadhäraça’ is condemned by saying

“lSkCXkbYk@lcPg Xkk\kYk~”422 Tie upon the forehead which is

not marked by Bhasma. Therefore the power of

frightening away and the capacity of swallowing it in

the case of Bhasma are both established in the Áästra.

The use of Bhasma in atonement actions

“ÉkkZk†#FkÅkvakn bk^kvrakn XkbYk TkkYk ZkQkkl^klSk”423 (In all the

atonement actions, the Vibhùti is Bhasma in accor-

dance with the Áästra), as per this statement of the

Äcärya, Bhasma is used while performing atonement

actions. “ÉkkZkh lFkÅkYk~ ÉkkZk†#FkÅkYk~” – in accordance with this

derivation, ‘Prayah’ means ‘Tapas’ (penance) and

‘citta’ means ‘niácaya’ (determination) Präyaácïtta
418. Kri. Sä., Bhä. 2, p.44

419. Yk<g Um’^kk CknéRk@kg#Fk Ck’^kkä bPvZkg Apù’^kk Wk|ñc’Zkkg Fk Apù’^kk ‹
XkbYkFGÆkkv XkbYk#kZZkkg #kQkkTkkvä éækSZkkZkm YknFZkPv bk^krUkUwh ‹‹ (Vï. A.

Pra. Bha., p.16)

420. AùOLv Fk Skk@OkkP~ AùOLXkkCkklRApùPUkPAùYk~ ‹
WkkõkvWkkrcnApùPg UkUg ^kdkbkk YkTkbkk ApùPYk~ ‹‹
TkkXZkkg UpíApùPg UkUg Upív CknRApùPg c@vP~ ‹ →

→ Uk#^krZkkvSkkr@OkkR~ @kYk U@bÇkökz\kCkTkklRHkYk~ ‹‹
PbYkkák@Okg #kbPg bk^k‰ PßP~ lÇkl\kE*AùYk~ ‹ (Kri. Sä., Bhä. 2, p.85)

421. Ái. Pu. Vidye., 24.25

422. Ái. Pu. Vidye., 24.45

423. Si. Ái., 7.10
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determined penance. This is told in the Ängïrasa-

smãti :

“ÉkkZkkv TkkYk PUh Ékkv‘Pg lFkÅkg lTk#FkZk ¤FZkPv ‹
PUkv lTk#FkZkbkgZkn‘Pg ÉkkZk†#FkÅklYklP bYkpPYk~ ‹‹”424

Different penances are prescribed for the different

sins in the Smãtis. All those are called ‘Präyaácïtta-

karma’. One becomes degraded (‘patita’ – fallen) due

to non-performance of what is prescribed, partaking of

what is prohibited and non-restraint over the senses

and one gets lowly birth.425 So it is said by Manu :

“#k@m@Hkwh AùYkrRkvakwZkkrlP bQkk^k@Pkg Tk@h ‹
^kklFkAwù UldkYkpCkPkg YkkTkbkw@T’ZkHkklPPkYk~ ‹‹”426

[Due to ‘doèas’ (sins) committed through body,

man becomes an insensitive object (sthävara) in the

next birth; due to sins committed through speech, he

gets the birth of birds and beasts, and due to the sins

committed by the mind, he will take birth in lowly-

caste]. Thus in order to pacify the unrevealed and

revealed sins, which bring lowly birth, the atonement

actions such as the willing tormentation of the body

through penance, study of Veda, etc., bath in the river

Gaëgä, donation of gold, cow, land, etc., are taught.427

This should be known : That person who has under-

went atonement for some sin, should not commit the

same sin. He should undergo atonement with the

determination under the atonement that he would

never commit the sin from that time onwards;

otherwise that would become futile.428

In the ‘Kriyäpäda’ of the Käraçägama, the

Vïraáaiva procedure of the atonement has been

especially propounded by Lord Áiva.429 The ‘Vïreáas’

(Vïraáaivas) who have taken ‘Dïkèä’ should always

wear his Ièâaliëga on his body, worship it everyday.

This is prescribed. Even in this situation of practising

these prescriptions, ‘doèas’ (sins) do occur sometimes

due to unavoidable circumstances or due to inadver-

424. Nyä. Ko., p.592

425. l^klcPbZkkTkTkníkTkklÆkT<bZk Fk lTkakv̂ kOkkP~ ‹
¢lTkCk|ckÃkkv†TæZkkOkkg Tk@h UPTkYkpFGlP ‹‹ (Áa. Ka., p.319)

426. Ma. Smã. 12.9

427. #kkvakOkvTk #k@m@bZk PUbkkªSZkZkTkvTk Fk ‹
UkUApùTYknFZkPv UkUkR~ RkTkvTk Fk RYkvTk Fk ‹‹ →

→ CkE*kl/Aùg Rv̂ kUoHkk ^kvRkXZkkbkh bkl@’¶\k^kh ‹
Tkk#kZkT’Zkk#kn UkUklTk YkckUkPAùHkkTZklU ‹‹
.PwsçHkkPZkh #kkvSZkk ^k|Pw@kl^kaApùPwTkbkh ‹
¢Tkkl^kaApùPUkUkgbPn YkTÇkwckvrYkw#Fk #kkvSkZkvP~ ‹‹ (Väcaspatya, p.4528)

[He who has committed sin will be relieved from sin

through the tormenting of the body through penance,

study, donation and restraint of the senses. The daily

bath in the Gaëgä, Vedic study and swimming in the holy

rivers instantly eradicate sin, even sins involving great

misdeeds. The Brähmaças, Kèatriyas and Vaiáyas who

are twice-born (dvijätayah) should be purified through

these from the sins that are revealed and they should be

purified through Mantras and Homas from those that are

not reveated].

428. Apù’^kk UkUg lc bkTP¶Zk PbYkkP~ UkUkP~ ÉkYknFZkPv ‹
Tkŵ k AnùZkk‰ UnTkl@lP lTk^kpÅZkk UoZkPv Tk@h ‹‹ (Ma. Smã. 12.330)

429. Kä. Ä., Kri. 10.2
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tence. The relief from those ‘dosas’ is got through

different atonements. The same is summarised here :

When the ‘Liëgadhärin’ is touched by a barber

(näpita), the previous ‘Áivasùtra’ should be abandoned

and should wear another and mutter the ‘Pañcäkèarï’

one hundred and eight times. If the Ièâaliëga itself

is touched by the barber, it should be especially

sprincled with water to the accompaniment of the

Árï Rudra (11 Namaka-anuvakas and 11 camaka-

anuväkas of the Yajurvedic Rudrädhyäya). If he is

touched by ‘cäçàäla’, etc., the ‘Áivasùtra’ should be

given up, should sprincle with water to accompani-

ment of the Pavamäna-sùkta, etc., and should resort

to the practise of taking food once at the night-time

only after mentally repeating the original (mùla)

Pañcäkèarï and Gäyatrï one hundred and eight times.

If the contact with those of one’s own ‘varça’ without

‘Dïkèä’ and those of other ‘varças’ (castes), the original

Pañcäkèarï should be mentally repeated one hundred

and one times. If the time of one’s daily duty of

Ièâaliëga-worship is missed, and if the required leaves

(Bilva-leaves) and flowers are not available, one

should mentally repeat the original Pañcäkèarï one

hundred and eight times, and if the worship of the

Ièâaliëga is totally missed, one should mentally repeat

the original Pañcäkèarï thousand times.

If sometimes at the time of worship one’s Ièâa-

liëga falls down due to inadvertence, it should be

picked up and the original Pañcäkèarï be mentally

repeated one hundred and eight times. If the Ièâa-

liëga is cloven into two or three parts, it should be

rejoined through ‘sarjarasa’ and should perform

‘Tattvakalänyäsa’. If the Ièâaliëga becomes powder,

one should get the same ‘kaläs’ infused into another

Liëga by the Guru and receive it back from him and

wear it. If the Ièâaliëga is lost, one should give up one’s

life. If one is incapable of giving up life, one should

remain without food for twenty-one days and mentally

repeat the original pañcäkèarï. In the meanwhile one

should search for the Liëga. If it is found one should

wear it at that very moment and worship the Guru. If

that ‘Liëga’ is not found, one should give up his

‘präças’ with deep devotion. If one is incapable of

giving up ‘präças’, one should receive another Liëga

from the Guru and wear it. If the previous Liëga is

found after taking another Liëga, it should be

dedicated to the Guru and thrown into water.

It may be thus objected here : If ‘präças’ are given

up by one who has lost one’s Ièâaliëga, how one’s last

rites are to be performed ? If for that purpose the

Ièâaliëga can be given, the giving up of one’s life is

meaningless. Thus the ‘doèa’ of one who has lost his

Ièâaliëga is on both sides. Having been so asked by

Devï (Pärvatï), Mahadeva said : If the devotee who has

lost his Ièâaliëga gives up his ‘präças’, he gets

liberated instantly. Hence there is no contingency of

the absence of purpose. At the time of the last rites,

the Guru should infuse the ‘kalä’ of the lost Liëga in

another Liëga and give it. The last rites of the dead

person should be performed with the relation of that

Liëga given by the Guru. Hence, their Ièâaliëga

should be borne by the Vïraáaivas like their very
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life.430 The procedure of atonement of the Vïraáaivas is

as told above. At the time of the performance of the

atonement actions the application of ‘Bhasma’ should

be done as per the aforesaid direction of the Äcärya

(Reçukäcärya) as – “ÉkkZk†#FkÅkvakn bk^kvrakkg XkbYk SkkZk‰ ZkQkkl^klSk”
(‘Bhasma’ should be applied according to the direction

in the atonement actions regarding all sins).

Thus it said that the Vibhùti is that which is

produced from out of the dung of the red-coloured cow

called ‘Surabhi’ which arose from the Aghora-face of

Paraáiva.

4. Kèära

“dkk@g P’UnéakkÅkQkk”431 – in accordance with this state-

ment of the Äcärya, the Vibhùti that is prepared out of

the dung of white-coloured cow called ‘Suáïlä’, which

arose from the Tatpuruèa-face of Paraáiva, is designa-

ted as ‘Kèära’. So it is said in the Upanièad :

“P’UnéakkçkZknh ‹ PbYkkFGk†TPh ‹ PbZkkh #^kvP^kOkkr bkn#km\kk ‹ PbZkk
CkkvYkZkvTk dkk@g HkkPYk~ ‹”432 [Air (Väyu) arose from Tatpuruèa.

From that arose Áänti (kalä). From that the white-

coloured Suáïlä was born. From the dung of that cow

‘Kèära’ arose]. The face towards the eastern direction

is the Tatpuruèa-face. “bk .^k Unéakh P’Unéakh” (He alone

is Puruèa – Tatpuruèa) – as per this derivation Áiva

himself is designated by the word ‘Puruèa’. That is

why the great sage Patañjali has told that he (Áiva) is

special Puruèa as he is free from ‘Kleáa’ (affliction),

etc., : “‘\kv#kAùYkrl^kUkAùk#kZkw@U@kYkpìh Unéak l^k#kvak £r#^k@”433 Ïávara

(Áiva) is ‘puruèaviáeèa’ (unique Puruèa) who is not

affected by Kleáa (affliction), results of karma (puçya

and päpa) and aspirations.

Mahänäräyaçopanièad has described the nature

of Tatpuruèa and enlogised him as : “P’UnéakkZk l^k>cv
YkckRv̂ kkZk SkmYklc ‹ PÆkkv éæh ÉkFkkvRZkkP~ ‹‹”434 Árï Vãèabha-

paçàita-Áiväcärya has written a Bhäèya on this

Mantra : “P’UnéakkZk l^k>cv ‹ YkckRv̂ kkZk bk^krR v̂ kPklSkAùkZk ‹
P’UnéakkZkä P’bkgekAùYknBkkZk ‹ l#k^klYk’ZkQkrh ‹ l^k>cv ¤UkbYkcv ‹ SkmYklc
SZkkZkvYk ‹ £lP WkkòkXZkTP@kvUkbkTkYkn‘PYk~ ‹ PR~ ¤UkbkTkYk~ ‹ éæh l#k^kh
ÉkFkkvRZkkP~ lTk^krPrZk†’^k’ZkQkrh ‹‹”435 [‘Tatpuruèäya vidmahe’

‘Mahädeväya’ means ‘one who is superior to all

gods’. ‘Tatpuruèäya’ means ‘Áiva in the form of the

Tatpuruèa-face’. It means Áiva. ‘Vidmahe’ means ‘we

worship’. ‘Dhïmahi’ means ‘we meditate on him’. That

is the worship. ‘Pracodayät’ means ‘may he make us

act’ (inspire us)]. This statement establishes Áiva’s

state of ‘Supreme Puruèa’ (Paramätman), his state of

being God of gods and his status of being worthy of

internal and external worship.

It is from this ‘Tatpuruèa-Áiva’ that at the time of

the beginning of creation, just as ‘Väyu’, ‘Áäntikalä’,

etc., were born, so did white-coloured cow called
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‘Suáïlä’ take birth. “#kkvXkTkg #km\kg ZkbZkkh bkk bkn#km\kk” as per

this derivation, the name ‘Suáïlä’ was applied to her in

view of the excellent character found in all the beings.

It should be understood that as many white cows as

are found to-day are all in the form of her progeny.

The ‘Bhasma’ which is prepared according to procedure

told in Áästra, from the dung of this kind of cow called

Suáïlä, is called ‘Kèära’.

Capacity of making calamities vanish on the

part of Kèära

“dkk@OkkP~ dkk@YkkURkYk~”436 [It is ‘Kèära’ because it

makes impediments vanish (äpadäm kèäraçat)] – in

accordance with this statement of the ‘Äcärya’, its

name is ‘Kèära’ because of its parching, i.e., because

of its making to vanish, the calamities that arise

through three types of afflictions (täpatraya –

Ädhibhautika, Ädhyätmika and Ädhidaivika). “¢kURQk‰
SkTkg @dkvP~” (Money should saved for calamities), “SkTkw@kURg
YkkTk^kk lTkbP@†TP” (Human beings ward off calamities

with money), as per these and other ‘Subhäèitas’ (wise

sayings), many persons are only interested in the

aquisition of money thinking that money is the sole

means of keeping away the calamities. But it should

be realised that the task of keeping away all the cala-

mities is not possible through money only, although

there is the necessity of money in life because it is the

means of worldly transactions.

Further, although there is the possibility of

keeping away the some worldly calamities through

money, it not at all possible anytime to ward off

the calamities befalling from beyond the world

(through money). That is why it is said : “U@\kkvAvù SkTkg
SkYkrh” (Dharma is the money beyond the world). The

characteristic of a pious person (Dhärmika) lies in

the dedication of his faith in his ‘Ièâadeva’ (personal

God) and in the objects dear to him. Áiva is the

‘Ièâadeva’ of the Áaivas and Vïraáaivas. The dearest

object of Áiva is ‘Bhasma’. “XkbYk Zkv l^klTkTR†TP lTkTR†TP
l#k^kYkv̂ k Pv” (those who blame ‘Bhasma’ blame Áiva

himself) – in this statement the identity between

Bhasma and Áiva is propounded. Hence, there is

Áiva’s favour (anugraha) through its application and

there is the vanishment of calamities through that

(Áiva’s favour).

Use of Kèära in Kämyakarmans

“dkk@g AùkYZkvakn bk^krRk”437 (Kèära is always in kämyas) –

as per this statement of the Äcärya, the Bhasma called

‘Kèära’ is used in all types of kämya ceremonies.

“Zk†’Aù†JFkP~ Vú\kYknl+#Zk ZkekRkTkHkUklRAùYk~ ‹
lÓùZkPv AùklZkAùg ZkÃk P’AùkYZkg Ul@AùmsPPYk~ ‹‹”438

[Whatever karman that is performed with the

purpose of fulfilling a desire, be it a sacrifice, or

436. Si. Ái. 7.5

437. Si. Ái., 7.9

438. Áa. Ka., p.92
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donation or muttering of Mantra, etc., be it one

physically done, all that is called ‘kämya’]. In accor-

dance with this authoritative statement all the actions

undertaken with the fulfilment of a desire in view,

the actions such as sacrifice, donation, muttering of

Mantra, etc., are ‘Kämyas’. It is probable that all are

prone to aspire for worldly rewards such as cattle,

children, wealth, etc., and for other worldly rewards

such as heaven, etc. “¤<YkvTk lc lbká~Zk†TP AùkZkkrlOk Tk YkTkkv@Qkwh”
(actions get success through efforts, but not through

wishes) – as per this Subhäèita-statement, one’s aspi-

rations are never fulfilled by mere desires. Hence,

it is through the application of the Bhasma called

Kèära at the time of the performance of the ‘kämya-

karmans’ with the respective purpose in view, that

the aspirations will be quickly fulfilled. Hence, in

accordance with the direction of the Äcärya, the

Bhasma called ‘Kèära’ should be applied according to

the procedure told in Áästras, during the performance

of the ‘kämyakarmans’.

Thus that Bhasma which is prepared out of the dung

of the white-coloured cow called ‘Suáïlä’, which is to be

applied during the ‘kämyakarmans’ and which is capable

of making all the calamities vaìsh, is called ‘Kèära’.

5. Rakèä

“@dkk Fkv#kkTk^k‘ÇkkÃk”439 (Rakèä is from the Ïáäna-face),

as per this statement, that very Bhasma which is

made out of the dung of the Sumanä-cow of variagated

colour that arose from the Ïáäna-face of Sadäáiva, is

designated as ‘Rakèä’. So it is said in the Upanièad :

“£r#kkTkkRkAùk#kYk~ ‹ PbYkkFGkT’ZkPmPk ‹ PbZkk†#FkÇk^kOkkr bknYkTkkh ‹ Pßkv-
YkZkvTk @dkk HkkPk ‹”440 [Äkäáa arose from the Ïáäna. From

that (Äkäáa), the Áäntyatïtä-kalä was born. From

that (kalä) emerged Sumanä. From the dung of

that ‘Rakèä’ was born]. The green-coloured face above

Sadäáiva, facing upwards, is itself the Ïáäna-face.

Ïáäna is the name of Áiva because he happens to

control all. Ïáäna’s form is described in the Mahä-

näräyaçopanièad thus :

“£r#kkTkh bk^krl^k<kTkkYkm#^k@h bk^krXkoPkTkkg Wk|ñklSkUlPWk|rñOkkvªlSk-
UlPWk|rñk l#k^kkv Ykv ¢bPn bkRkl#k^kkvYk~”441

Árï Vãèabhapaçàita-Áiväcärya has written this

Bhäèya on it : “£r#kkTk £lP ‹ bk^krl^k<kTkkg lTkCkYkkCkYkbYkplP-
Un@kOkkRmTkkYk~ä £r#kkTkkv lTkZkkYkAùh ‹ .PvTk bk^krl^k<kAùPpr’^kg l#k^kbZkkvUlRìYk~ ‹
‘Zkkv Wk|ñkOkg l^kRSkklP Uo^k‰ Zkkv ^kw ^kvRkg#Fk ÉklcOkkvlP PbYkw’ £lP ÌknPkw
^kPrYkkTkbZk FkAùk@bZkkTkn‘PbkYknÃkkZkAù’^kkR~ ^kvRvP@bk^kr#kkbÇkklOk FkPnYknrBkkZk
RÅk^kklTk’ZkQkrh bkoFZkPv ‹ £r#^k@h bk^krXkoPkTkkYk~ä ‘.Aùkv l^kaOknYkrcãoPg
UpQkCXkoPkTZkTkvAù#kh’ £lP Xkk@P^kk‘ZkvTk l^kaOkkv@lU XkoP’^k^ZkURv#kkP~ä
l^kaO^kklRbk^krHkm^kkTkkg ÉkXknl@’ZkQkrh ‹ Wk|ñklSkUlPhä Wk|kñOkkTkkYklSkUlP-
l@’ZkQkrh ‹ ‘Wk|ñk l^kÉkh ÉkHkkUlPh’ £lP TkkTkkQkr@’TkYkk\kkZkkYk~ ‹ ‘’^kg Rv^kkTkkg
Wk|kñOkkTkkYklSkUlPs^kaOknh dklÇkZkkOkkYklSkUlPh’ £lP bkkYkÌknPkw ‹ Wk|ñOkkTkkg
l#k^kkv Rv^kh dklÇkZkkOkkg Pn YkkSk^kh £lP YkTknbYkpPkw Fk PQkk ÌkoZkPv ‹ Wk|ñOkh

439. Si. Ái. 7.8

440. Bã. Jä. U., 1.1

441. Ma. Nä. U. 19 Anu. I
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FkPnYknrBkbZk ‹ ¢lSkUlPh ÉkXknh ‹ £Rg Tk^kWk|ñOkkYk¶ZknU\kdkOkYk~ ‹ Wk|ñä
Wk|ñUR^kkFZkh l#k^khä Ykv YkYk ¢bPn ‹ bk AùmRp#kh ? ¢kvEœk@^kkFZkh ‹
bkRkl#k^kkv YkckAwù\kkbklTk^kkbklTk^kkbk\km\kkYkE*\kl^kCk|ch ‹ .PvTk l#k^kbZk
lFkFG‘’Zk^k†FGÆk’^kg bkRkl#k^kbZk ^k#kmApùPYkkZkk’^kg Fk WkkvSZkPv ‹ #kkYZklP
U@YkkTkTRêUvOk lTks^kAùk@kv Xk^kPmlP l#k^kh ‹ lTkbÇkwCknOZkv l#k^kkZk TkYkh £lP
YklcYTkbP^kv PQkk ÌkoZkPv ‹ #kv@Pv bkÄkTkYkTkkgbZk†bYklÆklPä #kvPv bkÄkTk-
YkTkbZkZklYklP ^kk lbk^kh ‹ .PkRpA~ùlG^khä Ykv YkTklbk bkRk lTk^kbkPn ‹ £lP
Xk‘PÉkkQkrTkkYkTÇklYkPYk~ ‹”442

[Ïáäna iti : This is the Pratïka of the lores, i.e.,

Veda, Ägama, Smãti, Puräça, etc., (sarvavidyänäm),

he is the ordainer (Ïáäna = niyämaka). This tells about

the creation of all lores by Áiva. Since the ‘cakära’ (the

word ‘ca’) in the Áruti statement ‘Yo brahmäçam, etc.,’

is meant to bring together that which is not told, it is

indicated that all the Áästras other than Veda were

inculcated by him to the four-faced Brahman. Lord of

all beings (Ïávaraå, etc.,). Since the statement of the

Mahäbhärata, “Eko Vièçuå, etc.,” speaks of Vièçu’s

state of a being, Áiva is the Lord of all the Jïvas,

Vièçu, etc. ‘Brahmädhipatiå’ means the Lord of the

Brähmaças. “Brahman, Vipra, Prajapati” are given as

synonyms in the Nänärtharatnamälä. There is also a

Sämaáruti as “Tvam devänäm, etc.,” – You are the

Lord of ‘devas’ in the sense of Brähmaças, Vièçu is the

Lord of Kèatriyas. So is told in the Manusmãti –

“Brähmaçänam Áivo devaå kèatriyäçaì tu Mädhava

(Vièçu).” ‘Brahmanaå’ means ‘of the four-faced

Brahman’ (creator); ‘adhipati’ means ‘the Lord’. This

indicates also the nine Brahmans. Let Brahman, i.e.,

Áiva denoted by the word Brahman, be my Lord. How

is he ? He is the one who is denoted by ‘Oëkära’.

‘Sadäáiva’ means ‘one who has the auspicious form

under the sport (lïlä) of residing in the Great Kailäsa’

It is known from this that Sadäáiva is inseparably

associated with ‘Cicchakti’ and is having ‘Mäyä’ under

his control. Áiva is so called as he remains calm

(áämyati), i.e., remains without modifications (vikäras)

in his most blissful form. So it is said in the

Mahimnastava : “salutations to Áiva who is free from

three Guças”. He is Áiva because the minds of noble

persons lay (áerate) in him or because he rests (áete) in

the minds of noble persons. Let such Áiva always

reside in my mind. This is the Mantra in the form

of the prayer of the devotees. Through this it is

established that Áiva is the creator of all Áästras, that

he is the controller of all, gods, etc., and that he is of

‘Oëkära’-form.]

It is from such Áiva that at the beginning of

creation, just as Äkäáa, Säntyatïtakalä, etc., arose,

so did the cow of variagated colour called ‘Sumanä’

arise. ‘Áobhanaì mano yasyäå sä’ (She who has an

auspicious mind), as per this derivation, her superior

existence in all beings is suggested. All those cows

which are now of variagated colour are of the nature of

her progeny. That is why they should also be called by

the name ‘Sumanä’. That Bhasma which is made out

of their dung is itself called Rakèä.442. Ma. Nä. U. 19 A., Áaivabhäèya, p.81-82
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Rakèa’s capacity to protect

“@dkOkkP~ bk^krXkoPvXZkkv @dkvlP Ul@CkmZkPv”443 It is called

‘Rakèä’ because it protects from all the ‘Bhùtas’ (evil

beings) – in accordance with this statement of the

Äcärya, it came to be called ‘Rakèä’ because it protects

from all evil beings. The type of its protection is

detailed in the Bãhajjäbälopanièad : “XkoPÉkvP-lU#kkFk-
Wk|ñ@kdkbkkUbYkk@klRXk^kXkmlPXZkkvªlXk@dkOkkædkvlP”.444 It is ‘Rakèä’

due to the protection of all those who are in mun-

dane fears of Bhùta, Preta, Piáäca, Brahmaräkèasa,

Apasmära (Mùrchä), etc. Through this it is known

that the Bhasma called ‘Rakèä’ protects those who

apply it from the ‘Täpatrayas’, viz., Ädhyätmika,

Ädhibhautika and Ädhidaivika. Árï Nïlakaçâha-

áiväcärya has taught that the Bhasma (Rakèä) has the

capacity of relieving from the the ‘Täpatraya’, by

quoting the following stanzas from the Devïkälottara :

“H^k@@dkh lU#kk#Fkk¶Zkbkn@k ZkkPnSkkTkAùkh ‹
AnùYkk@Ck|cXkoPk#Fk AoùaYkkOMk MklAùTkmCkOkkh ‹‹
Wk|ñ@kdkbkYknBZkk#Fk UoPTkkAnùíCkn\YkAùkh ‹
XkCkTR@klOk bk^kkrlOk ò#kmlP^kkrP@kvCkAùkh ‹‹
FkPnak~aklìh lUÅk@kvCkkh #\kvaYkbkgÈklPUJFkAùkh ‹
^ZkkDk|bkUrXkZkg Fkw^kk¶ZkTZkv RnìYkpCkk ¢lU ‹‹
XkbYkbTkkTkvTk Tk#Zk†TP zbkcvTkv^k YkpCkkRZkh ‹‹”445

[Fever; evil spirits; goblins; demons; ‘yätudhänas’

(evil spirits of a type); the spirits that take hold of

children (kumaras); the Däkinï group of imps such as

kùèmäçàa; the major ghosts (Brahmaräkèasas);

demoness; leprosy; enlargment of spleen; fistula, etc.,

(eighty kinds of ‘väta’ diseases – rheumatism); sixty-

four pitta-rogas – bilions diseases; three hundred and

fifty sleèma-rogas-phlegmatic diseases; fear of tigers,

serpents; other cruel animals also; – all these are

destroyed by ‘Bhasma-snäna’, like cruel animals, etc.,

by the lion].

Removal of external Ädhyätmika sorrow

“^kkPlUÅkklRHkg RnhBkg WkkòYkkSZkk†’YkAùg YkPYk~”446 (sorrow that

arises from ‘väta’ and ‘pitta’ are regarded as external

Ädhyätmika) – as per this statement, the sorrow that

arises from the physical ailments born from the three

defects (tridoèas – ‘väta’, ‘pitta’ and ‘áleèma’), is the

external Ädhyätmika. Among those, eighty-one are

due to the excess of ‘väta’, sixty-four are due to excess

of ‘pitta’ and three hundred and fifty are due to excess

of ‘kapha’. This is the opinion of the Äcäryas of

Äyurveda. Caraka, Suáruta and other great seers

discovered sylvan medicines for curing these ailments.

The great sages who are experts in ‘Bhasma-tantra’

have said that the curing of all diseases by the

varieties of using ‘Bhasma’. In the five products of cow

(pañcagavya), there are principles of nourishment and

443. Si. Ái. 7. 5

444. Bã. Jä. U. 1.1

445. Kri. Sä., Bhä. 2, p.84 446. Si. Ái. 5.63
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those of curing diseases. Hence it is that the partaking

of ‘pañcagavya’ has been taught for the purification of

the body and mind.

In that connection, the cowdung happens to be

the remover of bad smell, that which increases energy,

the nourisher, giver of brightness, the remover of

impurity. Hence, indeed, it (cowdung) is used, from

very ancient times, for cleaning (the floor) the house

and for treating diseases. The scientists are of the

opinion that there are essential elements like menthol,

ammonia, phenol, indal, formaline, etc., in the

cowdung.

The Bhasma which arises from this type of

cowdung, is in reality a medicine itself. The uncon-

sciousness due to serpent-bite is removed when an

ointment with the mixture of Bhasma in the betel-

leaf and lemon juice is prepared and applied to the

eyes. There will be the curing of wound through

the smearing of Bhasma mixed with honey. In the

condition of incessant perspiration due to excessive

heat in the final stage, that (perspiration) can be

stopped by the smearing of Bhasma on all the limbs

(on the entire body). The evil effects arising from the

‘bälagraha’ (planetary influence on the children) are

reverted when a ‘lehya’ (lambative) of a ‘guñjä’-

measure of Bhasma mixed with mother’s milk is

prepared and made the child to lick it for three days or

seven days. Panting and asthma are cured by the

partaking of a ‘guñjä’-measure of Bhasma and ‘trikaâu’

mixed with honey three times everyday for a week

or a fortnight or twenty-eight days or eighty-four

days. The most fruitful treatment for the cure of

wounds on the body as a result of small pox, is the

smearing with the Bhasma made up of cowdung.

Through the brushing of the teeth with the tooth-

paste prepared out of the burnt cowdung cakes

(‘kuruúu’ in kannada), the blood oozing from the teeth,

tooth-ache, bad smell of the mouth, etc., are stopped.

This matter is revealed in detail by a physician,

Dr. S.F. Hiremath by name, who is an expert in

Äyurveda, residing in Bannikoppa village in the state

of Karnataka. Here the types of removal of external

and internal pains by the ‘Bhasma’ are slightly

pointed out. Much more advantages of this should be

known by scholars. Since the Bhasma protects by

curing the ailments, it is called ‘Rakèä’.

The removal of the internal pains relating to self

“@kCkçvakklRbkYUÆkYkkTP@g Ul@Aùm’ZkrPv”447 (that which arises

from attachment and hate is said to be internal pain) –

in accordance with this statement of the Äcärya, the

pains that arise from the six enemies of spirit such

as anger (krodhädyarièaàvarga) are said to be internal

pains relating to Self. Käma, Krodha, etc., are of

the nature of mental fevers. There will be gradual

weakness of mind and intellect on account of those.

It is not possible to pacify them through any external

medicines (treatments). For that purpose the pure

447. Si. Ái. 5.63
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knowledge is the only major medicine. It is already

said earlier that the cause of such a knowledge to arise

in the form of purification of internal senses, happens

through the application of Bhasma. Thus when the

knowledge arises through the purification of internal

senses, the ‘Bhasma’ which happens to be its cause,

eradicates the internal affictions and protects a good

devotee. That is why it is called ‘Rakèä’.

The removal of pains arising from other beings

“XkoPkTZklSkApù’Zk HkkZkPv £’ZkklSkXkkwlPAùYk~” (that which arises

from other beings is said to be ‘Ädhibhautika’) – as per

this derivation, the pain that arises from the other

beings such as the king, thief, tiger, etc., is alone called

‘Ädhibhautika’. It is said “¢klSkXkkwlPYkvPlá RnhBkg @kHkklR-
XkoPHkYk~”448 (Ädhibhautika is that pain which arises from

the other beings such as the king). The cause for the

creation of mutual affliction is the set of avarice,

hatred, etc. This activity of creating mutual affliction

is natural for the being since the existence of avarice,

hatred, etc., has been from beginningless times.

Due to the purification of inner senses through

the application of ‘Bhasma’, there arises ‘sättvika-

bhäva’ (goodness) in the aspirant. By virtue of that he

becomes free from violence and that pair of avarice and

hatred is reverted. “¢zcbkkÉklPíkZkkg P’bklÆkSkkw ^kw@’ZkkCkh”449

(the non-violence being established, there is the

relinguishment of enmity in its presence) – according

to this ‘sùtra’ of Patañjali, even the cruel animals give

up their inborn cruelty in the presence of it (ahimsä)

and become ‘sättvika’. That is why the animals with

mutual enmity behave with friendly attitude in the

hermitages of the sages. This is known from works

such as Kädambarï of Bäça.

Since even the cruel animals become ‘sättvika’

due to the influence of the ‘sättvika’ nature of the

sages who apply Bhasma, there is no possibility of

‘Ädhibhautika’ pain in their case. As it (Bhasma)

protects the ‘Bhasma-nièâha’ (one who is firmly

attached to Bhasma) from the sorrows of the ‘Ädhi-

bhautika’ category, it is called ‘Rakèä’.

Removal of the sorrow arising from the divine

beings

“Rv̂ kkTk~ ¢lSkApù’Zk HkkZkP £’ZkklSkRwl^kAùYk~” (that which arises

from the divine beings is Ädhidaivika) – according

to this derivation, the sorrow which arises from

graha (planet), Yakèa (semi-divine being), bhùta

(ghost), piáäca (goblin), etc., is Ädhidaivika. So it is

said : “¢klSkRwl^kAùYkkBZkkPg Ck|cZkdkklRbkYXk^kYk~”450 (that which

arises from the planets, semi-divine beings, etc., is

said to be Ädhidaivika). Those who have deviated

from religion (dharma) and who are bereft of ‘äcäras’

448. Si. Ái. 5.64

449. Yo. Sù. 2.35 450. Si. Ái. 5.64
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(religious, moral practices) are tormented by nine

planets, ghosts, goblins, etc. The nine planets are :

Ravi, Soma, Maëgala, Budha, Bãhaspati (Guru),

Áukra, Áani, Rähu and Ketu; the types of divine beings

who are the followers of Áiva451 are : Vidyädhara,

Apsaras, Yakèa, Gandharva, Kinnara, Piáäca, Guhyaka,

Siddha, Bhùta, Preta, etc. That is why in their case,

there is excessive respect for Áiva and for the Bhasma

which happens to be dear to Áiva. Since the devotees

who apply Bhasma are dear to Áiva, they are looked

upon by them (graha, yakèa, etc.,) in the form of

Áiva,452 there is no scope for torment through graha,

yakèa, etc. hence, those who apply Bhasma are

protected from the ‘Ädhidaivika-duåkha’. It is in this

manner the devotee who is ‘Bhasmanièâha’ is protected

from the three torments (tritäpa) by the Bhasma.

Hence this Bhasma is called by the name ‘Rakèä’.

Use of Rakèä in actions procuring Mukti

“@dkk Fk YkkvdkAùkZkvrakn ÉkZkkv‘P^Zkk bkRk WknSkwh”453 (Rakèä should

always be used during actions procuring Mokèa by

the wise) – according to this statement of the Äcärya,

the use of the Bhasma called ‘Rakèä’ should be done

in actions procuring Mokèa, i.e., ‘Nièkämakarman’

(actions that do not aim at any fruit). ‘Mokèakarman’

is so called because it becomes the cause of Mokèa

through the purification of inner senses by the action

not aiming at any fruit. In accordance with the

statement “WkTSkkZk l^kakZkkbk‘Pg Ykn‘’Zkw lTks^kakZkg YkTkh”454 [Mind

addicted to ‘vièayas’ (objects of senses) is for bondage

and that which is free from that (nirvièaya) is for

liberation], the absence of addiction to the objects of

mundane interest (säìsärikavièaya) is the root-cause

of Mukti. It is obtained only by the Yogins who do

actions without aiming at fruits, but not by others.

That is why Lord Kãèça has taught the secret of

‘Nièkämakarma-yoga’ in this way :

“AùYkrOZkv̂ kklSkAùk@bPv Ykk Vú\kvakn AùRkFkTk ‹
Ykk AùYkrVú\kcvPnXkorYkkr Pv bkE*kvªb’^kAùYkrlOk ‹‹”455

[Your jurisdiction lies in action only, but never in

the fruits of action; do not keep the fruit of action as

your cause; let there be no association with in action

in your case]. Áiva makes the devotee who is without

any desire for any mundane object completely

absorbed into his form, i.e., favours him with ‘aikya’.

Among all actions, that action which does not aim at

a fruit is the best. That alone is the cause of Mukti.

Hence, as per the statement of the Äcärya, the

Bhasma called ‘Rakèä’ should be applied on the451. #Yk#kkTkva^kkÓùmMk bYk@c@ lU#kkFkkh bkcFk@kh ‹ (Ma. Sto. 24)

(O Áiva ! The goblins that play in the cemeteries are your

aids)

452. XkbYkbkTR#krTkkRv̂ k l#k^kR#krTkYk#TknPv ‹ (Ca. Jñä., Kri. 6.66)

(The very sight of Bhasma brings ‘Áivadaráana)

453. Si. Ái. 7.10

454. Bra. Bi. U., 2

455. Bha. Gï., 2.47
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occasion of ‘Nièkämakarman’ according to procedure

told in the Áästra.

Thus that ‘Bhasma’ which is prepared out of the

dung of the cow called ‘Sumanä’ with variagated

colours, arising from the Ïáäna-face of Paraáiva, which

is being applied on the occasion of action leading to

Mokèa and which is the protector from three affli-

ctions (täpatraya), is called ‘Rakèä’.

Bhasma was created by Lord Áiva in the

beginning of creation for the protection, auspicious-

ness and purification of the Jïvas caught in trans-

migration.456 Hence, having realised this greatness,457

the aspirants should make use of Vibhùti, Bhasita,

Kèära, Bhasma and Rakèä successively on the occa-

sions of performing actions called Nitya, Naimittika,

Kämya, Prayaácitta and Mokèa in due order according

to the procedure laid down in Áruti, Smãti and Áästras

and should obtain the fruits of the respective actions.

The fourfold method of preparing these five kinds of

Bhasma is told in the Áästras. Now that procedures of

preparing those are thought of here.

The Method of preparing Bhasma

The experts in ‘Bhasmatantra’ have spoken four-

fold method of preparing Bhasma consisting in Kalpa,

Anukalpa, Upakalpa and Akalpa types.458 Among

these the first procedure called Kalpa is the best. In its

absence the others are resorted to.

The Method of Kalpa

“Aù\Uh #kkbÇkv l^kSkkwTZkkZkv”, as per this statement of the

Medinïkoáa there are three meanings, (1) Kalpaáästra

which is a Vedäëga, (2) Nyäyaáästra and (3) procedure

(method). In the present context, the meaning of

method (Vidhi) should be accepted. In the context of

preparing Bhasma according to the ‘Kalpavidhi’,

collecting the cowdung, making it into small balls,

drying them, burning them, collecting them, etc., are

done to the accompaniment of Mantras (of Veda).

456. @dkkQk‰ YkE*\kkQk‰ Fk Ul^kÇkkQk‰ YkZkk Un@k ‹
XkbYk bkpìg YknTkv ÌkkwPg RÅkg Rv̂ Zkkh lÉkZkvOk Pn ‹‹ (Kri. Sä. Bhä 2, p.83)

[O Sage ! I, who am the beloved of Devï (Pärvatï), have

created in the ancient past and given the ‘Árauta -

Bhasma’ for protection, auspiciousness and purification]

457. XkoPÉkvPlU#kkFkk#Fk Ykck@kvCkk#Fk Rnbbkckh ‹
XkbYkR#krTkYkkÇkvOk U\kkZkTPv Tk bkg#kZkh ‹‹
XkoPl^kæk^kOkv UkUbkgîPkw Ykn†‘PbkkSkTkv ‹
Tk XkbYkTkkvªTZkP~ bkRp#klYk’Zkv†FG^k#kkbkTkYk~ ‹‹
XkbYkTkkv YklcYkkªCkOZkbPg ^k‘Png AvùTk #k‘ZkPv ‹ (Ca. Jñä. Kri. 6.67-69)

[Bhuta, Preta and Piáäca, the unbearable great diseases,

run away at the very sight of the Bhasma. There is no

doubt about it. There is nothing similar to Bhasma in

frightening aways Bhùtas, in eradicating sin and in

accomplishing Mokèa. This is the ordination of Áiva. The

greatness of Bhasma cannot be assessed. Who can tell

about it ? It means that no body can do it]

458. XkbYkkv’UkRTkYknl+ìg FkPnSkkr PTÇk^kvlRlXkh ‹
Aù\Ug FkkTknAù\Ug Fk ¤UAù\UYkAù\UAùYk~ ‹‹
.akkYkklRYkYkn’ApùìYkTZkP~ bk^krYkXkk^kPh ‹ (Si. Ái. 7.13-14)

502 Third Chapter 503



Principles of Vïraáaivism

On the fourteenth (caturdaáï) day of the Áukla-

pakèa (bright half the month) or the Kãèçapakèa

(dark half the month) one should undertake fasting,

bathe the cow and provide grass, water, etc., which are

sanctified by Mantras. Getting up early in the (next)

morning and taking auspicious bath, one should

release the calf for milk. Thus at the time when the

calf is sucking milk from the udder, one should collect

the cowdung to the accompaniment ‘Sadyojatamantra’

before it falls on the ground.

Here this must be known : “l^kAùKkE*kYknTYkÅkkg YkckBk\kkg
Ykl\kTkkYkl#k^kklRlFk/k†T^kPkg UnTkSkvrTkng Apù#kkE*{ ^k’bkcmTkkYk#kkTPkYkRnCSk-
RkvlcTk{ lTkl@†TæZkkg HkCSkPpOkkg Avù#kFkv\kk†bQkXkldkOk{ bk†TSkTk{ Tk^kÉkbkoPkg
@kvCkkPk‰ ^kk Ckkg l^kckZk Ék#kbPCkkvYkZkYkkc@vP~”459 [Leaving the cow

which has ugly limbs, which is mad, which is highly

mischievous, which is unclean, which is marked by

inauspicious signs, which is very slender, which is

without a calf, which is impatient, which does not

give milk, which is mutilated, which has chewed

grass, which eats hairs, garments and bones, which

is ‘sandhinï’ (which is mated by the bull, or which

gives untimely milk, or which is milched after letting

another calf), which has newly delivered calf, or which

is suffering from a disease, one should collect excellent

cowdung]. In accordance with this Sruti, one should

leave condemned cow and collect the cowdung of a cow

which is endowed with excellent characteristics.

Thereafter, small balls of cowdung should be

prepared to the accompaniment of ‘Vämadeva-mantra’.

Again after drying them to the accompaniment of

‘Tatpuruèamantra’, they should be baked in fire

sanctified by ‘Áivamantra’ to the accompaniment of

the ‘Aghoramantra’. In the end uttering the ‘Ïáäna-

mantra’, the Bhasma should be collected and kept in

the containers made up of ‘Bilva’, ‘Rajata’ (silver),

Gold, etc. The Bhasma prepared through this proce-

dure is designated as ‘Kalpabhasma’.460 This should

be accepted because it is the best of all.

The Method of Anukalpa

The dry cowdung available in the forests should

be brought and powdered. That powder should be

burnt according to the aforesaid procedure after

muttering the Aghoramantra. Here the mantras

connected with the sacraments, viz., collection of

the cowdung, the making of balls and drying them,

are missing. Thus since it is a sacrament that is

short of rites (with Mantras), the Bhasma is called

Anukalpa-bhasma.461 Hence, its place is second.

459. Bã. Jä. U., 3.1

460. ZkQkk #kkbÇkkv‘Pl^klSkTkk Ckpcm’^kk CkkvYkZkg Tk^kYk~ ‹
bk<vTkä ^kkYkRv̂ kvTk AnùZkkrP~ lUOMYkTknÅkYkYk~ ‹‹
#kkvakZkvP~ UnéakvOkŵ k RcvRDkkv@k†FG^kk†CTkTkk ‹
Aù\Ug PR~ XkbYk l^kekvZkYk~---------- ‹‹ (Si. Ái. 7.13-14)

461. ^kTkvakn CkkvYkZkg ZkÃk #knaAùg FkoOkmrApùPg PQkk ‹
RCSkg Fkŵ kkTknAù\UAùYk~-------------- ‹‹ (Si. Ái. 7.15-16)
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The Method of Upakalpa

This is the third method of preparing Bhasma.

Bringing the Bhasma available in the shop, powder-

ing it and filtering it on a cloth, it should be mixed

with cow’s unine obtained while the calf sucks the

udder, made into small balls and dried again. Then

having burnt it with the Aghora-mantra as per the

aforesaid procedure, it should be kept in a vessel to

the accompaniment of Ïáäna mantra. The Bhasma

which is prepared as per this procedure is called as

Upakalpa-bhasma.462 Since it is prepared directly

with the lump of cowdung, its place is here third. Here

also the missing of the sacrament with three Mantras

should be noted.

The Method of Akalpa

This is the fourth method of preparing Bhasma.

That Bhasma which is somehow obtained by those

who are ignorant of sacrament with Mantra, is alone

called Akalpabhasma.463 Since the sacrament of

Mantra is absent here, it has the fourth place.

Here, among the four kinds of Bhasma, the first

Kalpabhasma should be accepted by all. If it is not

available, any one of others should be made use of.

Here, this should be known : All the four kinds of

Bhasma should sanctified by the ‘pädodaka’ of a Guru

or a Jaëgama. The Bhasma that gets more power

through the sprinkling of the ‘pädodaka’, fulfils all

kinds of desires of one who applies it. There is a

three-fold ‘Áästrïya-vidhi’ (prescription of the Áästra)

regard the application of Bhasma, viz., Bhasmasnäna,

Bhasmoddhùlana and Tripuçàradhäraça. That is

considered in due order.

Bhasma-snäna

“.a^kvAùPYkYkkRkZk UkÇkvakn Aù\k#kklRakn ‹
lÇkbkTSZkYkkFk@vP~ bTkkTkg ZkQkkbkgXk^kYkv^k ^kk ‹‹”464

[Taking one of these (Kalpa, Anukalpa, Upakalpa

or Akalpa) in the vessels such as a jar, etc., the bath

(Bhasma-bath) should be done in the three Sandhyas

(morning, midday and evening) or at an available

time], in accordance with this direction of the Äcärya

the Bhasma-snäna (smearing with Bhasma) should be

done three times or one time a day. This is the first one

in the procedure of application of Bhasma. At the time

of Bhasma-snäna, taking bath first in clear water or

washing hand and feet, sitting on a sanctified mat,

taking one of the types of Bhasma such as Kalpa

placed in separate vessels, placing it on the left palm,

covering it with right palm, keeping that on the right

lap, assuming silence as per the statement of a
462. ------------ ¢kUOkklRCkPg Pn ZkP~ ‹

^kbÇkvOkkvÅkkl@P XkbYk CkkvYkoÇkkWkálUOMAùYk~ ‹
RCSkg ÉkkCkn‘Pl^klSkTkk Xk^kvR~ XkbYkkvUAù\UAùYk~ ‹‹ (Si. Ái. 7.17-18)

463. ¢TZkw@kUklRPg XkbYkk¶ZkAù\UlYklP lTk†#FkPYk~ ‹ (Si. Ái. 7.18) 464. Si. Ái. 7.19
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Áivägama as “YkkwTkm XkbYkklXkYkTÇkZkvP~” (Bhasma should be

silently sanctified) and sanctifying it again with the

‘Mùlamantra’ (Pañcäkèarï) eight times, the ‘Bhasma-

snäna’ (smearing with Bhasma) should be done on all

the limbs.

The ‘Snäna’ (smearing) should be from head to

feet, from feet to head, from the chest to feet covering

the head and navel. Thus it is threefold. During this

‘snäna’, the smearing should be on the head by

Ïáänamantra, on the face by Tatpuruèamantra, on

the chest-region by Aghoramantra, on the navel by

Vämadevamantra, on the feet by Sadyojatamantra,

on all the limbs by the ‘Omkära’. This is the Bhasma-

snäna.

The speciality of this among the seven ‘Snänas’

Seven ‘Snänas’ are taught in the Dharmaáästras

as Mäntrasnäna, Bhaumasnäna, Ägneyasnäna, Väya-

vyasnäna, Divyasnäna, Värunasnäna and Mänasa-

snäna.465 Therein, the sprinkling of water on the head

muttering the mantra “¢kUkv lc ík”, etc., is Mantra-

snäna. The application of an auspicious mark (tilaka)

on the forehead with the clay of the auspicious rivers

like Gaëga, is the Bhaumasnäna. Since it is connected

with earth, it is called Bhaumasnäna or Pärthiva-

snäna. The ‘Bhasmasnäna’ is itself the Ägneyasnäna.

Just as there is the power of burning all things in the

Agni (fire), so here there is the power of burning all

the defects; hence, it is called Ägneyasnäna. The

touching of the body by the wind, which is mixed with

the dust of cows feet (godhùli), is itself Väyavyasnäna.

“lRl^k Xk^kg lR^ZkYk~” (that which is found in the atmosperic

region is ‘divyam’) – as per this derivation, the bath

that is taken devotedly in the rain associated with

sunshine either in the morning or evening, is Divya-

snäna. The bath that is taken by swimming in a

river or a lake, is called Väruçasnäna. The incessant

cherishing of the Lord in the mind is itself the

Mänasasnäna.

Among the seven kinds of snäna told here, the

Bhasmasnana called Ägneyasnäna which pacifies

both the external and internal defects is superior

to Mäntra-Bhauma-Väyavya-Divya-Väruna-snänas

which remove only external defilements and superior

to the Mänasasnäna which removes only internal

defects.466 It is through only the ‘Bhasma-snana’ that

the man (Puruèa) is released from the bondage of

Prakãti. So it is said :

465. YkkTÇkg XkkwYkg PQkkªªCTkvZkg ^kkZk^Zkg lR^ZkYkv̂ k Fk ‹
^kkéOkg YkkTkbkg Fkŵ k bkÈk bTkkTkg ÉkAùmsPPYk~ ‹‹
¢kUkv lcívlP ^kw YkkTÇkg YkpRk\kYXkbPn UksQk^kYk~ ‹
¢kCTkvZkg XkbYkTkk bTkkTkg ^kkZk^Zkg Ckkv@Hkh bYkpPYk~ ‹‹
ZkÅkn bkkPU^kakvrOk bTkkTkg Pl+^ZkYknFZkPv ‹
^kkéOkg Fkk^kCkkòg Fk YkkTkbkg l^kaOkn lFkTPTkYk~ ‹‹

(ZkkvlCkZkkek^k\‘Zk ^kFkTkYk~ä Áa. Ka., p.453)

466. XkbYkTkk l^klcPg bTkkTklYkRYkkCTkvZkYknÅkYkYk~ ‹
bTkkTkvakn ^kkéOkk<vakn YknBZkYkvPTYk\kkUcYk~ ‹‹  →
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“¢kæ‰ Pn ÉkApùzP l^k<P~ ÉkApùzP WkTSkTkg l^kRnh ‹
ÉkApùPvbPn ÉkckOkkQk‰ XkbYkTkk bTkkTklYkaZkPv ‹‹”467

[The wet (water) should be known as Prakãti and

Prakãti means bondage. In order to eradicate Prakãti

(bondage), the bath with Bhasma is prescribed].

This is the import : Since blood and semen are

endowed with water and since the birth is caused by

them only, water is said to be the ‘Prakãti’ causing

bondage. “Unéakh ÉkApùlPbQkkv lc XknE~‘Pv ÉkApùlPHkkTk~ CknOkkTk~”468

[Puruèa residing in Prakãti, experiences the guças of

Prakãti] – as per this statement of the Bhagavän

(Kãèça), it is propounded that the Prakãti causes

bondage. Hence for attaining Mukti, it is necessary to

relinquish Prakãti. Since through the Bhasmasnäna

done everyday there is the reverting of the defects

caused by the drinking of and taking bath in water

and since the Prakãti is purified, that ‘snäna’ should

necessarily be done by all. It is through this Bhasma-

snäna that the gods such as Brahman, great sages

such as Närada, the Yogins such as Sanaka and

demons such as Bäça become free from defects.469

Here it should be known that during the bath in

the aforesaid procedure, the devotees should be so

attentive as to see that the particles of Bhasma do not

fall on the ground. Otherwise there will be a great

distaster, as told by Árï Nïlakaçâhaáiväcärya who has

warned all of us by quoting a statement revealing the

goal of life :

“Zk^kTPh UlPPk XkoYkkw XkbYkTkh U@YkkOk^kh ‹
Pk^kçakrbkcÏkklOk @kw@^kg Tk@Aùg ^k|HkvP~ ‹‹”470

[As many as the atomic particles of Bhasma fall

on the ground so many thousands of years one should

undergo the terrible hell (raurava-naraka)].

Hence, Bhasmasnäna should be done with great

diligence. Through such a ‘snäna’, all the pores of

the hair on the body get filled with Bhasma and

the entire body becomes fully empowered by Áiva. So

it is said in an Upanièad : “HkTkAùkv lc ^kwRvch ‹ bk ckv^kkFk
Zkkek^k\‘Zkh XkbYkbTkkTkvTk zAù HkkZkP £lP ‹ ZkbYk AùbZklFkFG@m@v Zkk^kTPkv
@kvYkAoùUkbPk^k†TP l\kE*klTk Xko’^kk lPí†TP” [Janaka was a king of

Videha (vaideha). He said : O Yäjñavalkya ! what

arises by Bhasmasnäna ? (Yäjñavalkya said) : As

many are the pores of hair in the body of any one so

many are those that stand as the Liëgas].

The scientific benefit from Bhasmasnäna

Since the Bhasma prepared out of cowdung has

the power to eradicate the atomic dust of diseases, the

→ XkbYkbTkkTk^kPkg Ungbkkg ZkQkkZkkvCkg lRTkv lRTkv ‹
^kkéOkk<w@\kg bTkkTkwWkkròRkvakkUckl@lXkh ‹‹ (Si. Ái. 7.23-24)

467. Si. Ái. 7.26

468. Bha. Gï. 13.21

469. Wk|ñk<k l^kWknSkkh bk^kvr YknTkZkkv Tkk@RkRZkh ‹
ZkkvlCkTkh bkTkAùk<k#Fk WkkOkk<k RkTk^kk ¢lU ‹‹
XkbYkbQkkTkZknPkh bk^kvr l#k^kXk†‘PU@kZkOkkh ‹
lTkYknr‘PRkvakAùl\k\kk lTk’Zk#knák Xk^k†TP lc ‹‹ (Si. Ái. 7.27-28) 470. Kri. Sä., Bhä. 2, p.22

510 Third Chapter 511



Principles of Vïraáaivism

skin-disease gets destroyed by the smearing of

Bhasma and then there will be no other disease

showing itself. In the modern society, in order to

increase beauty, some white substance called ‘snow-

powder’ is used as an unguent of the body. In that

substance there no principle of nourishment or

protection apart from mere fragrance. Further due to

its use for a long time an incurable skin-disease called

‘skin-cancer’ will come to notice. This is the warning of

the doctors of the eastern and western countries,

which is found announced in the news papers here

and there. Hence, those who aspire to be healthy,

should avoid using snow-powder and should use the

Bhasma of cowdung as the anguent of the body. If

fragrance is required, that Bhasma should be mixed

with the Kashmirian ‘uáïra’ (‘Lävañca’ in Kannaàa),

scented water, etc.471

Bhasmoddhùlana

In the methods of ‘Bhasmadhärana’, the second

method is ‘Bhasmoddhùlana’. “¤’Apùìg Sko\kTkYk~ ¤áo\kTkYk~”
(an excellent smearing is Uddhùlana) – as per this

derivation, proper smearing of the Bhasma particles

thrown on all the limbs at the time of Bhasmasnäna,

is called ‘Bhasmoddhùlana’. “¤áo\kZkvP~ PvTk Rvcg lÇkUnOM}g FkklU

Skk@ZkvP~”472 as per this direction of the Äcärya, the smear-

ing with Bhasma should be done before applying the

Tripuçàra. It is through the smearing of the Bhasma

regularly that the atoms of the body become trans-

formed. Through such smearing of Bhasma the dark-

blue coloured Hari (Vièçu) became white-coloured –

this catching story is told in the Bãhajjäbälopanièad.473

Hence, all those who aspire for purity inside and

outside, should give up smearing the body with

talcum powder and should do smearing with Bhasma.

Tripuçàradhärana and Its places

In the methods of Bhasmadhäraça, Tripuçàra

dharana is the third and highly important. That is

why it is said : “bk^kkrE*kváo\kTkg FkklU Tk bkYkkTkg lÇkUnOM}Awùh” 474

(Uddhùlana on all the limbs of the body is also not

equal to Tripuçàra). “lÇkUnOM}g Skk@ZkvlÆk’Zkg XkbYkTkk bkHk\kvTk lc”475

(Tripuçàra should be applied regularly with Bhasma

mixed with water), as per this direction of the Äcärya,

keep the Bhasma on the left palm sanctify it with

the Mantra – “¢†CTkl@lP XkbYk ^kkZknl@lP XkbYk”476, mix it with

water with the Mantra “Ykk TkbPkvAvù PTkZkv Ykk Tk ååååå”477, and

utter the Mùlamantra for sanctification, apply the

471. bkgZkkvHZk CkTSkbkl\k\kwh AùlU\kkYkoÇkAvùTk ^kk ‹
FkTæAnùEœ‡YkAùk#Ykm@Ykn#km@g FkTRTkg PQkk ‹‹
¢CknélÇkPZkg Fkŵ k FkoOkrlZk’^kk Pn bkodYkPh ‹
ldkUvR~ XkbYklTk PÃkoOkrYkkvlYklP Wk|ñYkTÇkPh ‹‹ (Bã. Jä. U., 3.27-28)

472. Si. Ái. 7.29

473. Bã. Jä. U., 6.7-9

474. Si. Ái., 7.30

475. Si. Ái., 7.31

476. Atharvaáiras, 5

477. Tai. Saì., 4.5.10

512 Third Chapter 513



Principles of Vïraáaivism

25-26. two buttocks, 27-28. two knees, 29-30. two

shanks and 31-32. two feet. The sixteen places are :

1. head, 2. fore-head, 3. neck, 4-5. two shoulders,

6-7. two arms, 8-9. two elbows, 10-11. two wrists,

12. chest, 13. navel, 14-15. two sides, 16. back. The

eight places are : 1. head, 2. fore-head, 3-4. two ears,

5-6. two shoulders, 7. chest and 8. navel. The five

places are : 1. fore-head, 2-3. two arms, 4. chest and

5. navel.

Through the application of Tripuçàra in the

respective places mentioned above, the sins committed

by the respective limbs get reverted. With this idea, it

is profitable to apply Tripuçàra in more and more

places by choice. Even if the application of Tripuçàra

is not done in more places, it should be applied

necessarily on the fore-head. Otherwise, as per this

statement of the Väyavïyasaìhitä, that very birth

would be totally despised :

“Zkvakkg ^kUnYkrTknaZkkOkkg lÇkUnOM}vOk l^kTkk †bQkPYk~ ‹
bYk#kkTkbkRp#kg PbYkkÆk ÉkvdZkg UnOZkApùÄkTkwh ‹‹
lSkCk~ XkbYk@lcPg Xkk\kg lSkCk~ Ck|kYkYkl#k^kk\kZkYk~ ‹”482

[The body of those persons which remains without

Tripuçàra is equal to cemetary. Hence, it should not

be looked at by the persons of merit. Fie on the fore-

head which is without Tripuçàra ! Fie on the village

which is without a Áiva temple !]

Tripuçàra uttering the respective Mantras mainly in

the fifteen places, viz., the head with ‘¡ l#k^kkZk TkYkh’, the

forehead with ‘¡ Ykcv#^k@kZk TkYkh’, the ears with ‘¡ éækZk
TkYkh’, the neck-region with ‘¡ ÌkmAùOLkZk TkYkh’, the

shoulders with ‘¡ #kYXk^kv TkYkh’, the chest-region with

‘¡ £r#^k@kZk TkYkh’, the navel-region with ‘¡ YkckRv̂ kkZk TkYkh’,
the back with ‘¡ U#knUPZkv TkYkh’, the pair of arms with

‘¡ #kEœ@kZk TkYkh’, the hump with ‘¡ ^kpakXkkZk TkYkh’ and the

pair of fore-arms with ‘¡ U@Ykk’YkTkv TkYkh’. This is taught

by His Holiness Árï Reçukäcärya.478

There in the Bãhajjäbälopanièad,479 Candra-

jñänägama,480 and Áivamahäpuräça481 the different

sets of places for Tripuçàradhäraça are told as

thirty-two, sixteen, eight and five. In accordance with

them, the thirty-two places are : 1. head, 2. fore-

head, 3-4. two ears, 5-6. two eyes, 7-8. cavities of

nose, 9. face, 10. neck, 11-12. two shoulders, 13-14. two

elbows, 15-16. two wrists, 17. chest, 18-19. two sides,

20. navel, 21-22. two private parts, 23-24. two thighs,

482. Kri. Sä., Bhä. 2, p.84

478. lÇkUnOM}g Skk@ZkvlÆk’Zkg XkbYkTkk bkl\k\kvTk Fk ‹
bQkkTkvakn UJFkR#kbkn #k@m@v bkkSkAùkvÅkYkh ‹‹
¤ÅkYkkE*v \k\kkKv Fk Ìk^kOklçPZkv PQkk ‹
Ck\kv XknHkçZkv Fkŵ k îlR TkkXkkw Fk UpíAvù ‹‹
WkkcnZknCYkv AùAnù+v#kv YklOkWkTSkçZkv PQkk ‹
lÇkUnOM}g XkbYkTkk SkkZk‰ Yko\kYkTÇkvOk bkkSkAwùh ‹‹ (Si. Ái. 7.31-33)

479. Bã. Jä. U., 4.12-36

480. Ca. Jñä., Kri. 6.44-46

481. Ái. Pu. l^k<v., 24.98-104
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The importance of horizontal Tripuçàra

“ZkbZk AùbZklFkFG@m@v lÇkUnOM}bZk \kdYk ^kPrPv ‹ ÉkQkYkk ÉkHkkUlP-
sçPmZkk l^kaOknbPpPmZkk bkRkl#k^k £lP”483, (The mark of Tripuçàra

may be on anybody’s body. The first (line) is Prajäpati,

the second (line) is Vièçu and the third (line) is

Sadäáiva), “lÇkUnOM}g Aùk@ZkvámYkkTk~ Wk|ñl^kaOknl#k^kk’YkAùYk~”484 (wise

person should apply Tripuçàra which is of the nature

of Brahman, Vièçu and Áiva), in these and other

statements of Vedas and Ägamas, those three lines

which belong to Tripuçàra, are in due order taught

to be of the nature of Brahman, Vièçu and Áiva.

Those devotees who are separately attached to this

triad of deities, should all apply Tripuçàra, because it

is in the form of the harmony of all deities. That is

why Árï Nïlakaçâha Áivacärya quotes the following

statement the Áivarahasya : “bkYkbPPÅ^kwAù@bkk l^kXkolPbPQkŵ k
UnOM}kvªZkg lÇkUnOM}h”485 [since the Vibhuti is the quintessence

of all sacred principles, this ‘UnOM}’ (mark) is called

‘Tripuçàra’].

In this context, it is to be observed that in the

world, Vaièçavas have been applying ‘Ùrdhvapuçàra’

(vertical three lines) and the Áaivas have been

applying ‘Tiryakpuçàra’ (horrizontal three lines).

Both of them (Vaièçavas and Áaivas) put forward their

arguments for proving their own opinion. In the

enquiry as to what is the supporting factor for the

application of horrizontal Tripuçàra, Árï Nïlakaçâha

Áivacärya quotes the following authoritative statement

from the Kùrmapuräça :

“Ïkìk bkplìFG\kvTkkc lÇkUnOM}bZk Ék#kbPPkYk~ ‹
bkbkHk‰ Pg \k\kkKg lc lPZkrCk~ TkkvS^k‰ Tk ^kPnr\kYk~ ‹‹
lPZkrCk|vBkkh ÉkAùk#kTPv \k\kkKv bk^krRvlcTkkYk~ ‹
PQkklU YkkTk^kk YkoBkkr Tk Anù^kr†TP lÇkUnOM}AùYk~ ‹‹
Tk Pá~ZkkTkg Tk P+kTkg Tk PHekkTkg Tk PÅkUh ‹
l^kTkk lPZkrA~ùlÇkUnOM}kEœg l^kÉkvOk ZkRTknlíPYk~ ‹‹”486

Having quoted the above statement, Árï Nïla-

kaçâha Áivacärya has explained it thus : Since the

forehead is neither upwards nor circular, but by its

nature is of horrizontal shape, and since the lines

(of Tripuçàra) are also of horrizontal shape, the

horrizontal Tripuçàra of the Bhasma should be

marked. Having revealed this deciding factor, he has

taught that without it, Dhyäna (meditation), Däna

(generosity), Jñäna (knowledge) and Tapas (penance)

become fruitless. Hence, on the strength of the Áästra

and on the natural rule of form, horrizontal Tripuçàra

should be marked. There is two-fold method of

marking it. The same is here discussed.

Methods of Marking Tripuçàra and their fruits

The first type is the marking of Tripuçàra with

the middle three fingers to the extent of six inches, to

483. Bã. Jä. U., 7.7

484. Ca. Jñä., Kri. 6.43

485. Kri. Sä., Bhä. 2, p.87 486. Kri. Sä., Bhä. 2, p.80
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the measure of the forehead, to the extent of ears, or to

the extent of the forehead between the pair of eyes.

The second type is that which involves natural order

(anuloma – from left to right) and opposite order

(viloma – from right to the left). Therein after marking

two lines with the middle and ring fingers (madhyamä

and anämikä) from the left to the right of one’s

forehead in the natural order, mark one line between

those two lines with the thumb in the reverse order

from the right to left. So it is said in the Áivamahä-

puräça :

“YkSZkYkkTkklYkAùkE*‡\Zkk YkSZkv Pn ÉklP\kkvYkPh ‹
¢E*‡ívTk ApùPk @vBkk lÇkUnOM}kBZkkªlXkSkmZkPv ‹‹”487

[In between the (lines marked by) the Madhyamä

and Anämikä fingers, the line marked in the opposite

order (from the right to the left) by the thumb is

designated by the name ‘Tripuçàra’].

He who marks himself with Tripuçàra with

Bhasma in a strait, white, unbroken and thick

manner, to the extent of the ears, is one who is so

connected with the Rudra’s Dharma, i.e., one who is

associated with Áiväcära. With this he obtains the

fruit of the Svädhyäya (daily study) of three Vedas

(Àgveda, Yajurveda and Sämaveda) according to the

authority of the Áruti : “Zk £Rg lÇkUnOM}g Sk@Pv bk ^kvRÇkZkSkk@m
Xk^klP” (he who applies Tripuçàra, gets the fruit of the

study of Vedatraya). Hence, as per the direction of the

Äcärya as “ÉkkPhAùk\kv Fk YkSZkk/v bkkZkk/v Fk lÇkUnOM}AùYk~”488 (one

should apply Tripuçàra in the morning, midday and

evening), the devotee should apply Tripuçàra one

time, two times or three times a day and thereby

become freed from all defects. Then he is Áiva himself.

Thus this application of Tripuçàra, which brings

‘Áivasäyujya’ (merging with Áiva), is taught in all the

Áästras starting from Veda.489 It is applied devoutly

by all the gods, demons and great sages.490

The period of Bhasmadhäraça

The ‘Bhasmadhäraça’ which is well known in

Veda, Ägama, Upanièad and Puräça, comes as a

part of Ièâaliëga-worship of the Vïraáaivas. This is

regarded as an independent vow by other Áaivas. This

is known as Päáupatavãata by name by them. The

duration of this Vãata is told in the Väyavïyasaìhitä

as ranging from twelve days to throughout life thus :

487. Ái. Pu., Vidye. 24.86-87

488. Si. Ái. 7.39

489. #kw^kkCkYkvakn ^kvRvakn Un@kOkva^klBk\kvakn Fk ‹
bYkpPmlPckbk Aù\Uvakn l^klcPg XkbYkUnOM}AùYk~ ‹‹ (Si. Ái. 7.43)

[‘Bhasmatripuçàra’ is prescribed in the Áaivägamas,

Vedas, all the Puräças, Smãtis, Itihäsas and kalp. It is

prescribed to be applied; it is for all and especially for the

Áaivas].

490. Wk|ñk l^kaOkn#Fk éæ#Fk Rv̂ kk #kÓùUn@kvCkYkkh ‹
lÇkUnOM}g Skk@ZkT’Zkv̂ k XkbYkTkk Ul@Aù†\UPYk~ ‹‹
^klbkík<k YkckXkkCkk YknTkZkh ÌknlPAùkvl^kRkh ‹
Skk@Zk†TP bkRkAùk\kg lÇkUnOM}g XkbYkTkk ApùPYk~ ‹‹ (Si. Ái. 7.41-42) →
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“Zkk^kFG@m@UkPg ^kk çkR#kkWRYkQkklU ^kk ‹
PRSk‰ ^kk PRSk‰ ^kk YkkbkYkvAùg PQkklU ^kk ‹
lRTkçkR#kAùg ^kkªQk ^k|PbkgAù\UTkk^klSk ‹‹”491

[The duration of Vãata-resolve is that it is until

the body falls off or for twelve years, or for half of

it (six years) or still for half of it (three years) or for

one month or for twelve days]. Hence one should

resolve according to one’s ability and practise the

vow of Bhasmadhäraça. Since it is prescribed as a

part of one’s Ièâaliëga-pùjä, it deserves to be a matter

of practice for one’s whole life in the case of the

Vïraáaivas.

Denotation of Bhasma as an Ävaraça

This Bhasma, which is counted as the sixth

Ävaraça, provides all round protection to the Bhasma-

dhäraka by granting eight affluences such as Açimä,

by revealing the Áivatattva, by threatening away sins

committed by mind, speach and body, by making the

distresses arising from three types of torments vanish

and by guarding from all the ghosts, graha, yakèa,

etc., and deserves to be called Ävaraça in the form of

a protecting armour, as it creates in him an ability

of preserving the ‘Nirupädhikabhasma’ (Bhasma

without the additional requirements of cowdung, etc.,)

in the form of revelation of Paraáiva. Hence, after

having prepared the Bhasma themselves through

the procedure of Kalpa, etc., all the devotees with

deep devotion should daily perform throughout their

life-time Snäna, Uddhùlana and Tripuçàradharana

according to the method of the áästra already told.

7. Rudräkèa

The seventh Ävaraça obtained in the order of

the eight Ävaraças, is itself Rudräkèa. Here it is

presented according to the áästra as to what is the

meaning of the word Rudräkèa, of how many kinds it

is, how was it born, what is the method of wearing of it

and how it is an Ävaraça.

The meaning of the word Rudräkèa

“éæbZk ¢dkh éækdkh” (the eye of Rudra is Rudräkèa),

as per this derivation the word Rudräkèa has ‘the

sight of Rudra’ as its meaning. “bk^kkvr òvak éæh”492 (all this

is Rudra), “.Aùkv lc éækv Tk lçPmZkkZk PbQknh”493 (Rudra is one

without a second), according to such Áruti statements

‘Rudradãèâi’ (sight of Rudra) means ‘looking at the

world consisting of the movable and immovable as

Rudra’. Here (in the following stanza) the nature of

such a ‘Rudradãèâi’ is described by Lord Kãèça :
→ [Brahman, Vièçu, Rudra, gods headed by Indra apply

‘Tripuçàra’ with Bhasma. The great souls, Vasièâha, etc.,

and the sages who are well-versed in Vedic lore always

apply ‘Tripuçàra’ with Bhasma].

491. Kri. Sä., Bhä. 2, p.25

492. Mahänä. 10.11

493. Áve. U., 3.2
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“l^k<kl^kTkZkbkYUÆkv Wk|kñOkv Ckl^k c†bPlTk ‹
#knlTk Fkŵ k #^kUkAvù Fk U†OMPkh bkYkRs#kTkh ‹‹”494

[Paçàitas (wise persons) have equal attitude

towards a Brähmaça who is endowed with scholar-

ship and discipline, a cow, an elephant, dog and a

‘ávapäka’ (cäçàäla – who cooks dog’s flesh)]. This

equal attitude is the root cause of peace in society. For

this only the efforts of the philosophers have been in

vogue from beginningless times. The equal attitude is

the ultimate aim of human life. The accomplishment

of such a feeling on hearing the advice of the Guru and

Áästras and through one’s own efforts, constitute the

Rudräkèadhäraça. It is due to the absence of such a

feeling of equality that the human beings behave

like beasts and are found to destroy humanity by

quarrelling mutually. That is why a subhäèita-writer

has said : “YkTknaZkêUvOk YkpCk#Fk@†TP” (Beasts are moving

about in the form of human beings). Human being is

not a human being by mere appearance, but he is so

with the possesson humanism. All ‘manuèyas’ should

first become ‘munièyas’ as the children of Manu. “YkTkbkk
bkm^ZkPmlP YkTknaZkh” [He is manuèya as he sews (sïv – to sew)

with Manas], as per this derivation, the Jïva who is

called as ‘Pasu’ (dull animal) since he is bound by

narrow mental relation, becomes liberated through

removal of that very relation.495

“l#k^kk’YkAùlYkRg bk^k‰ l#k^kkRTZkÆk l^k<Pv ‹
l#k^kkvªclYklP Zkk WknlábPRv^k ekkTkYknÅkYkYk~ ‹‹”496

[All this is of the nature of Áiva. There is nothing

other than Áiva. I am Áiva. The conviction of this

nature is the best knowledge]. In accordance with this

statement of the Äcärya, it is only on the attainment of

Áivajñäna that the aforesaid association is reverted.

Thus the Áivajñäna, which removes the narrow

association, the cause of bondage, is itself the ‘Rudra-

dãèâi’. This way the ‘Rudradãèâi’, consisting in looking

upon everything in the form of Rudra, is the

philosophical significance of the word ‘Rudräkèa’.

Hence, as per the statement, “ZkÇk ZkÇk YkTkkv ZkklP PÇk PÇk
Wk|ñR#krTkYk~” [wherever the mind goes there and there the

revelation of Brahman occurs], in accordance with

this statement, the reminiscence of Rudra in the

incessantly flowing (progressing) mental operation is

said to be the internal garland of rosaries (rudräkèa-

mälä).

Even the seed of a kind of tree born from the

Rudra’s eyes (i.e., drops of tears that fell on the

ground), is designated by the word ‘Rudräkèa’. This is

the usual meaning of the word Rudräkèa. It is by

virtue of the purification of the internal senses through

the wearing of Rudräkèa with faith according to the

aforesaid prescription that the aforesaid ‘Rudradãèâi’

is attained. Thus since it happens to be cause of

494. Bha. Gï. 5.18

495. “YkYkvlP Wká~ZkPv HkTPnTkr YkYkvlP l^kYknFZkPv” (A being is bound by the

notion ‘it is mine’, liberated by the notion ‘it is not mine) 496. Si. Ái. 16.31
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‘Rudradãèâi’, this seed of this particular tree is

designated as ‘Rudräkèa’. The origin of Rudräkèa is

told in the Veda ana Ägama. As per that something is

told here.

Origin of Rudräkèa

In the ancient-most time, there was a demon

called Tärakäsura. He had three sons called Tära-

käkèa, Vidyunmäli and Kamaläkèa. They secured

three impenetrable cities by pleasing Brahman

through the power of their hard penance. From

then onwards they became famous by the name

‘Tripuräsuras’. As the time went by, they who were

strengthened by penance, became overpowered by

arrogance and turned disastrous to the world through

the actions prohibited by Áästras. Then having been

requested by all gods, the three-eyed great Lord

Rudra burnt the three cities by approaching ‘Tripura-

yoga’ (congregation of three cities) with his three

eyes wide open for killing the Tripuräsuras. Since

Rudras eyes remained wide open as long as thousand

divine years for that purpose (of burning the three

cities), profuse drops of tears fell on the ground. From

those drops of tears Rudräkèas were born. Since they

were born from (the tears of) Rudras eyes (akèas),

their name became prevalent as ‘Rudräkèa’.497 So it is

said in an Upanièad as : “lÇkUn@^kSkkQkrYkcYklTkYkml\kPkdkkvªXk^kYk~ ‹

PvXZkkv Hk\klWkTR^kkv XkoYkkw UlPPkbPv éækdkk HkkPkh”498 (I remained

opened-eyed for the destruction of Tripura. The tears

that fell from them on the ground became ‘Rudräkèas’).

Since they (Rudräkèas) were born from (the tears of)

Rudra’s eyes they are as sacred as Rudra’s eyes;499

hence it is that more and more power of granting

fruits is accomplished through wearing them. So it

is said there itself (in Upanièad) : “Pvakkg TkkYkkvÃkk@Ok-
YkkÇkvOk R#kCkkvÉkRkTkVú\kg R#krTkbU#krTkkXZkkg lçCknOkg Vú\kYkP ¥S^k‰ ^k‘Png Tk
#k‘TkkvlYk”500 [By mere utterance of their (Rudräkèas’)

name, there accrues the fruit of gifting away ten cows

and by their sight and touch there accrues double that

fruit and I cannot say beyond that].

The speciality of Aáru (tears)

Aáru (tears) are threefold in the world as

Duåkhäáru, Änandäáru and Yogäáru. The tears that

emerge from the eyes of the beings due to the distress

caused by some worldly torment are the Duåkhäáru.

497. (Ka) lÇkUn@kOkkg ^kSkkQkkrZk l^kXknTkk #kYXknTkk Un@k ‹
¤TYkml\kPklTk Fkdkoglak lR^Zkg ^kakrbkcÏkAùYk~ ‹‹ →

→ ¤XkkXZkkg FkkéUdYkXZkkg UlPPk Hk\klWkTR^kh ‹
Tk .^k lWkTR^kkv HkkPk Ykckéækdk^kpdkAùkh ‹‹
bQkk^k@’^kYkTknÉkkUnXkr‘PkTknCk|cAùk@OkYk~ ‹ (Ca. Jñä., Kri. 7.4-5)

(Kha) Un@k lÇkUn@bkgck@v lÇkOkvÇkkv HkCkPkg UlPh ‹
¤RU#ZkP~ Un@kg ZkkvCkYknTYkml\kPl^k\kkvFkTkh ‹‹
lTkUvPbPbZk TkvÇkvXZkkv Wkc^kkv Hk\klWkTR^kh ‹
PvXZkkv HkkPk lc éækdkk éækdkk £lP AùmsPPkh ‹‹ (Si.Ái. 7.47-48)

498. Ru. Jä. U., 1

499. “éæTkvÇkbkYkn’UÆkk éækdkk \kkvAùUk^kTkkh ‹” (Si. Ái. 7.49)

500. Ru. Jä. U., 1
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The tears that flow due to the excess of joy on

obtaining what is desired are the Änandäáru. The

tears that fall during the practise of difficult (träâaka)

yogic postures are the Yogäáru. The respective auspi-

cious and inauspicious fruits are to be necessarily

experienced by all those which happen to be the

causes for the respective issue of tears. If a person

who is prominent by virtue of his position, strength

and wealth torments some weak person (by health

or wealth) who being incapable of revenging with

torment in return weeps due to torment, then he,

although a tormenter would sometimes necessarily

undergo sorrow by the power of those tears of sorrow.

This is the experience in the world. In the same way

he who is instrumental to tears of joy, would certainly

be endowed with joy.

Thus if there is such a power in the tears of even

ordinary person, then who to say of the ‘yogäáru’ of

Rudra, the protector of the world. Since the origin of

Rudräkèas is from the ‘yogäáru’ of Rudra, there are

the powers of eradicating bad feelings and protecting

good feelings. That is why the Vïraáaiva Äcäryas have

accepted Rudräkèas as the protecting guard.

Kinds of Rudräkèa

“éæTkvÇkbkYkn’UÆkk éækdkk \kkvAùUk^kTkkh ‹
¢ìzÇk#k’ÉkXkvRvTk Xk^kT’Zkn’UlÅkXkvRh ‹‹”501

[The Rudräkèas which arose from the eyes of

Rudra, are of thirty-eight varieties in accordance with

the difference in their origin], according to this state-

ment of Árï Jagadguru Reçukäcärya, the Rudräkèas

are of thirty-eight kinds. Sùrys, Candra and Agni are

the eyes of Áiva. That is why he is called ‘Triçetra’. At

the time of destroying the three cities (Tripura), the

three eyes of Áiva were wide open. Then twelve tawny

varieties of Rudräkèa arose from tear-drops fallen

from the eye in the form Sùrya, sixteen white varieties

of Rudräkèa were born from the tear-drops fallen from

the eye in the form of Candra, and in the same way ten

black varieties of Rudräkèa arose from the tear-drops

fallen from the eye in the form of Agni. Thus summing

them up together the Rudräkèas are of thirty-eight

varieties.502

Therein, as per the derivation “bk@lP ¢kAùk#kv bkn^klP
AùYkrlOk \kkvAùg Ékv@ZklP ^kk” [moves (sarati) about in the sky

or excites (suvati) in action, i.e., impels the world],

Sùrya is the impeller of all the beings. Since Sùrya

has twelve Kaläs (digits), Täpinï, etc., he is called

‘Dvädaáätma’.503

501. Si. Ái. 7.49

502. TkvÇkk’bkoZkkr’YkTkh #kYXkkvh AùlU\kk çkR#kkvlRPkh ‹
#^kvPkh #kkvM#k bkJHkkPkh bkkvYkêUkR~ l^k\kkvFkTkkP~ ‹‹
ApùaOkk R#kl^kSkk HkkPk ^kl/êUkR~ l^k\kkvFkTkkP~ ‹ (Si. Ái. 7.50-51)

503. PlUTkm PklUTkm SkoYk|k Yk@mlFkH^krl\kTkm élFkh ‹
bknaknYTkk XkkvCkRk l^k#^kk WkkvlSkTkm Skkl@Okm dkYkk ‹‹
AùXkk<k ^kbknRkh bkkwZkkrlíMTPk çkR#kvl@Pkh ‹ (Áä. Ti., 2.14-15)
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As per the derivation “bkoPvªYkpPlYklP bkkvYkh” [he emits

(sùte) ambosia so he is Soma]. Since he showers

ambrosia through his rays, his name is Soma. As he is

of the nature of sixteen Kaläs (digits) such as ‘Amãta’,

he is called ‘Kalänidhi’.504 Thus since some who

happens to be eye of Rudra is of the nature of sixteen

‘Kaläs’ (digits) the sixteen white varieties of Rudräkèa

were born.

“^kclP c^ZklYklP ^kl/h” [As he carries oblation (to

gods) he is ‘Vahni’] – according to this derivation, Agni

is called Vahni because he carries the respective

oblation offered to the respective gods to those gods.

The Vahni is also having ten Kaläs such as Dhù-

mrärciè. That is why ten black varieties of Rudräkèa

are born.505 Here with regard to the varieties of

Rudräkèa, it is understood that cause is the varieties

of Kaläs of Sùry, Soma and Vahni, which happen to be

the eyes of Rudra.

Examination of Rudräkèa

The examination of the Rudräkèa to be borne is

also necessary. That is why His Holiness Reçukä-

cärya has spoken of the characteristics of Rudräkèa fit

to be borne as “¢†FGæg AùTkAùÉkBZkYkTkTZkSkpPYknÅkYkYk~”506 [a good

Rudräkèa is free from holes, golden hued and not

worn by others]. Accordingly the Rudräkèa, which is

not bitten by worms, which has the hue like that of

gold,507 which is not worn by others, i.e., which is

brand new, is alone fit to be worn. That the power of

deficient or excellent consecrations of a person are

found in the objects that are used by him, is a

scientific matter. Hence, although there is no defect in

wearing the Rudräkèas worn by Gurus who are

superior to us, yet through the wearing those that are

worn by the persons of defective consecrations, the

power of those evil influences would affect us also.

Hence the Rudräkèas not worn by others alone are

good (to be worn). In the Candrajñänägama and

Áivamahäpuräna, the chacteristics the Rudräkèas

that are acceptable and those that are to be rejected,

are told :

(1) “PkYk|kh †bTkCSkk RpNkh bQko\kkh AùOKAwùh bkgZknPkh #knXkkh”

(2) “lÓùlYkRìg lGÆklXkÆkg AùOKAwùcmrTkYkv^k Fk ‹
^k|OkZkn‘PYkZkn‘Pg Fk akM~éækdkkTk~ l^k^kHkrZkvP~ ‹‹”508

(1) Auspicious, indeed, are those (Rudräkèas)

which are of the colour of copper, which are glossy,

504. ¢YkpPk YkkTkRk Uoakk Pnlìh Unìm @lPSkprlPh ‹
#kl#kTkm Fk†TæAùk Aùk†TPHZkkvr’bTkk Ìkmh ÉkmlP@E*Rk ‹
UoOkkr UoOkkrYkpPk AùkYkRklZkTZkh b^k@Hkkh Aù\kkh ‹‹ (Áä. Ti. 2.12-13)

505. SkoYk|klFkrêaYkk H^kl\kTkm H^kkl\kTkm l^kbVnúl\klE*Tkm ‹
bknÌkmh bknêUk AùlU\kk c^ZkAù^Zk^kcv ¢lU ‹
ZkkRmTkkg R#k^kOkkrTkkg Aù\kk SkYkrÉkRk £Ykkh ‹‹ (Áä. Ti. 2.15-16)

506. Si. Ái. 7.52

507. lTkAùakv cvYk@vBkv̂ k ZkbZk @vBkk ÉkR#ZkPv ‹
PRdkYknÅkYkg l^k<kP~ PákZk‰ l#k^kUoHkAwùh ‹‹ (Ca. Jñä. Kri. 7.17)

508. (1) Ca. Jñä. Kri. 7.14; (2) Ái. Pu. Vidye. 23.21-22)
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which are strong, which are big in size and which are

endowed with (blunt) thorns.

(2) That which is bitten by worms, that is shatte-

red, that which is broken, that which is without thorns,

that which has a bruise and that which is not proper –

these six types of Rudräkèas should be rejected.

Here this must also be known : the Rudräkèa

which is of the size of of Ämalaka or Dhätriphala (fruit

of Emblic Myrobalan, ‘Nelli-käyi’ in Kannaàa), that

which is of the size of Badarïphala (Jujube fruit,

‘Bore haççu’ in Kannaàa) is of the middle type and

that which is of the size of Caçaka (chick-pea, Bengal

gram, ‘Kaàale’ in Kannaàa) is inferior.509 Hence those

wear Rudräkèas should wear them after examining.

Faces of Rudräkèas and their fruits

Rudräkèas have one to fourteen faces. The diffe-

rence in the power of Rudräkèas on the basis of the

difference in the number of faces, is described in the

Rudräkèa-jäbälopanièad,510 the Áivamahäpuräça511

and the Áivärcanacandrikä,512 etc. Accordingly

something is told here :

The Rudräkèa with one face is actually of the

nature of Paraáiva. Even the sins such as ‘Brahma-

hatya’ are reverted by its very sight. By virtue of its

worship all affictions are eradicated, riches are

attained without hindrance and in the end the union

with Áiva is secured.

The Rudräkèa with two faces is of the form of

Ardhanärïávara. Through wearing it the favour of

Ardhanärïávara is obtained. The sin born of killing a

cow is especially reverted.

The Rudräkèa with three faces is of the nature of

the three Agnis, viz., Gärhapatya, Däkèiçagni and

Ähavanïya. Through its wearing the fire (hutabhuk)

is pleased and all the lores (vidyäå) are born in his

case.

The Rudräkèa with four faces is of the form of

four-faced Brahman. It drives away the sin of ‘Nara-

hatyä’. Through its sight and touch the fruits in

the form of ‘caturvarga’ (four values), viz., Dharma,

Artha, Käma and Mokèa, are obtained.

The Rudräkèa with five faces is of the nature of

the five-faced Sadäáiva. Through its application, the

sins that arise due to cohabitation with an unde-

serving woman and eating what is prohibited, are

destroyed, all aspirations are fulfilled and union with

Áiva is obtained.

The Rudräkèa with six faces is of the nature of

‘Èaçmukha’ (Kärtikeya). By virtue of wearing it on the

right arm, great health is attained, purity of mind and
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509. SkkÇkmVú\kÉkYkkOkg Pn ÌkvíYkvPRnRkîPYk~ ‹
WkR@mVú\kYkkÇkg Pn YkSZkYkg FkkvFZkPv WknSkwh ‹
¢SkYkg FkOkYkkÇkg bZkklRlP l^klá WkpcbUPv ‹‹

(Ca. Jñä. Kri. 7.9-10; Ái. Pu. l^k<v 25.14-15)

510. Ru. Jä. U. 2.1-16

511. Ái. Pu., Vidye. 25.64-80

512. Ái. Ca., p.16
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intellect is secured and the sins such as Brahmahatyä

are reverted.

The Rudräkèa with seven faces is of the nature of

seven Matãkas (Mothers), viz., Brähmï, Mäheávarï,

etc. By virtue of wearing it, great health, great wealth

and great wealth of knowledge are obtained.

The Rudräkèas with eight faces is of the nature of

eight Vasus and of the nature of Bhairava. Through

wearing it long duration of life, union with Áiva and

the favour of Gaëgä are obtained.

The Rudräkèa with nine faces is of the nature

nine Durgäs. By virtue of its wearing on one’s left

hand, lakhs and lakhs of great sins are destroyed and

one who wears it, becomes the Lord of all.

The Rudräkèa with ten faces is of the nature of

Yamadeva (God of Death). Through its wearing, there

will be the removal of sorrow caused by Graha, Yäkèa,

Picäca, etc., i.e., the Ädhibhautika sorrow and there

will be the fulfilment of all aspirations.

The Rudräkèa with eleven faces is of the nature of

eleven Rudras. By virtue of wearing this Rudräkèa

which brings success and good fortunes on the crown

of the head (Áikhä), the fruits of a hundred Väjapeyas

and ten thousand ‘Godänas’ are secured and in the

end there will be union with Rudra.

The Rudräkèa with twelve faces is of the nature of

twelve Ädityas and of the nature of Vièçu. By virtue of

wearing it around the neck, one becomes eligible to get

the fruits of Gomedha and Aávamedha with profuse

Daksiçä (sacrificial fee). One who wears it will not

have any fear of animals with tusks, animals with

horns, thieves and fire and there will be eradication of

all sins.

The Rudräkèa with thirteen faces is of the nature

of Kämadeva (Manmatha) and of the nature of ‘Viáve-

devas’. By virtue of wearing this Rudräkèa which

procures all enjoyment (bhogas), the entire succession

of auspiciousness follows and the sins due to the

killing of mother, brother or women are eradicated.

The Rudräkèa with fourteen faces is of the nature

of Paraáiva. By virtue of wearing this Rudräkèa which

prevents all diseases and which brings great health,

on the head, all kinds of sins go far away and all the

the accomplishments (siddhis) are attained.

Thus, in this manner, on the consultation of

ancient works, the differences in fruits on the basis

of the differences in the number of faces of the

‘Rudräkèas’ are known. Further there is the power of

removing all sins (doèas) and the power of procuring

desired fruits certainly in all Rudräkèas. “ZkkRp#km Xkk^kTkk
ZkbZk Vú\kg PbZk PkRp#kYk~” (whosoever has whatsoever feelings,

the fruits are in consonance with them), as per this

saying, the Jïvas who are excessively emotional

(bhävukäå) get accordingly more and more fruits.

Salutary for wearer of Rudräkèa

Just as diet restrictions are followed by the sick

persons taking medicines for quick recovery, so its is

necessary for wearers of Rudräkèa to maintain some
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salutary practices. The fruit of wearing Rudräkèa

cannot be obtained if prohibited food is taken and if

prohibited actions are undertaken. So it is told in an

Upanièad :

“Yk<g Ykkgbkg \k#knTkg U\kkOMn l#kCk|nYkv^k Fk ‹
#\kvaYkkPAùg l^kM~^k@kcYkXkdZkg ^kHkrZkvÆk@h ‹‹”513

[Wine, flesh, garlic, onion, Sigru (nuggekäyi in

Kannaàa), áleèmätaka (caúúekäyi or haççu in Kannaàa),

viàvaräha (handi – in Kannaàa) – all this prohibited

food should be given up by all persons].

Hence, all the wearers of Rudräkèa should take

food of virtuous (sättvika) kind and should practise

good etiquette.

Vïraáaiva method of wearing Rudräkèa

In the Rudräkèajäbälopanièad, Kälägnirudra

has propounded in detail the procedure of wearing

Rudräkèa to Nidägha, Jaàabharata, Dattätreya, Katyä-

yana, Bharadväja, Kapila, Vasièâha, Pippaläda, Sanat-

kumära, etc. In that context, the wearing of Rudräkèas

of different faces and of different numbers in the head,

neck, chest, arms, wrists, etc., is taught as :

“bk@kOkkg bkÈkAùg ^kklU lWkXkpZkkP~ AùOLRv#kPh ‹
YknAnùKv AnùOM\kv Fkw^k AùsOkAùkck@AvùªlU ^kk ‹‹
AvùZko@AùKAvù bkoÇkg AnùldkWkTSkv l^k#kvakPh ‹”514

Thus Árï Kälagnirudra has directed that orna-

ments such as bracelets and armlets made up of

Rudräkèas should be worn on the respective limbs.

In the Siddhänta-áikhämaçi His Holiness Árï Jagad-

guru Reçukäcärya has told the Vïraáaiva procedure of

wearing Rudräkèas to Maharèi Agastya. The same is

told here.

The Vïraáaiva who is dedicated Áivapùjä should,

at the time his Ièâaliëgapùjä, wear the Rudräkèas

thus : One Rudräkèa with one face on the crown of the

head; three Rudraksas of two, three and twelve

Rudräkèas on the head; thirty-six Rudräkèas of eleven

faces on the fore-head; six Rudräkèas, among which

two of ten faces, two of five faces and two of seven

faces, in the two ears; thirty two Rudräkèas, among

which sixteen of six faces and sixteen of eight faces,

around the neck; fifty Rudräkèas of four faces on the

chest-region; sixteen each of thirteen faces in the fore-

arms; twelve each of nine faces in the wrists; one

hundred and eight Rudräkèas of fourteen faces as the

‘Yajñopavïta’.515

513. Ru. Jä. U. 2.17

514. Ru. Jä. U. 1.18-20

515. l#kBkkZkkYkvAùYkvAùkbZkg éækdkg Skk@ZkvR~ WknSkh ‹
lçlÇkçkR#k^k‘ÇkklOk l#k@lbk ÇkmlOk Skk@ZkvP~ ‹‹
akK~zÇk#kák@ZkvTYko†STkr lTk’ZkYkvAùkR#kkTkTkYk~ ‹
R#kbkÈkUJFk^k‘ÇkkTk~ akK~ akK~ AùOkrçZkv ^kcvP~ ‹‹
akMì^kRTkkTk~ AùOLv çkzÇk#kák@ZkvP~ bkRk ‹
UJFkk#kR~ Skk@ZkvR~ l^kçkTk~ FkPn̂ kr‘ÇkklOk ^kdklbk ‹‹
ÇkZkkvR#kYknBkYk~ WkkõkvSkr@vP~ akkvM#k akkvM#k ‹
Ék’ZkvAùg çkR#k ^kcvÆk^kkbZkkTk~ YklOkWkTSkZkkvh ‹‹ →
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At the time of wearing Rudräkèas, the different

Mantras are told according to the difference in places

also.516 It is thus : On the crown of head – ¡ bkRkl#k^kkZk
TkYkh, on the head – ¡ ^kl/bkoZkrbkkvYkklSkUkZk TkYkh, on the fore-

head – ¡ akK~zÇk#kÅkÅ^kk’YkTkv TkYkh, in the right ear –

¡ akM~Wk|ñOkv TkYkh, in the left ear – ¡ ¢ìYko’Zkkr’YkTkv TkYkh,
around the neck – ¡ ÇköYWkAùAù\kk’YkTkv TkYkh, on the chest-

region – ¡ ÌkmAùOLklRYko’Zkkr’YkTkv TkYkh, in the right arm –

¡ bknBkkbkTkklRakkvM#kYko’Zkkr’YkAùkZk ÌkmAùOLkZk TkYkh, in the left arm –

¡ bkkvYkAù\kk’YkAùkZk ÌkmbkkvYkTkkQkkZk TkYkh, in the right wrist –

¡ çkR#kklR’Zkk’YkTkv ÌkmYkckRv̂ kkZk TkYkh, in the left wrist –

¡ Avù#k^kklRYko’ZkrlSkUkZk ÌkmYkRnYkkUPZkv TkYkh, and Yajñopavïta of

Rudräkèas – ¡ #kPéæl^k<v#^k@k’YkTkv Ìkm l^k#^kv#^k@kZk TkYkh ‹

This should be known here : The garlands of

Rudräkèas of the respective numbers have to be

prepared for wearing them in the respective limbs on

the occasion of wearing them as told above. At that

time, “PTYknBkv YknBkg P’UnFGv UnFGYk~”517, as per this statement of

the Akèamälopanièad, the garlands of Rudräkèas

should be prepared in such a way as the face is joined

face and the tail is joined with tail. Thus having worn

the Rudräkèas according to the procedure told in the

Áästras in the respective limbs with deep devotion,

one will certainly obtain the fruit of wearing them on

practising the aforesaid salutary measures.

Purification of Èaàadhva by Rudräkèadhäraça

In the Áaiva and Vïraáaiva traditions, the purifi-

cation of six Adhvans [Varçädhvan, Padädhvan,

Manträdhvan (3 = áabdädhvans); Kalädhvan, Tattvä-

dhvan, Bhuvanädhvan (3 = Arthädhvans) – Total six

Adhvans] is propounded at the time of Áivadïkèä.

The establishment, emotionally, of the relation with

six Adhvans, is itself called Èaàadhvanyäsa and

Èaàadhvaáuddhi. In the Ägamaáästra Varça, Pada,

Mantra, Kalä, Tattva and Bhuvana are called six

Adhvans. Among these the first three Adhvans are

Sabda and the other three are Artha; the division is

made.

Since the world is charged with Áiva, the six

Adhvans which come within the range of the world,

are also of the nature of Áiva. The procuration of the

nature of Áiva in them (Adhvans) is the path of the

manifestation of ‘Áivatva’; hence, they are designated

by the word Adhvan. Since the Rudräkèas are born

from the eyes (tear-drops) of Rudra, the purification

of six Adhvans occurs through the wearing of them

in the respective limbs. Thus Árï Maritoçâadärya

propounds. It is like what follows : “#knálYkÌkbkEœmOkrXkn^kTkk-
Skm#kl#k^kkìl^k<v#^k@#kPéæbkgBZkkPZkekkvU^kmPSkk@OkvTk Xkn̂ kTkkS^k#knláhä ^kOkr-
bkgBZkkP^kdkkvYkk\kZkk ^kOkkrS^k#knláhä URbkgBZkkPYklOkWkTSkWkkcnAùOLYkk\kZkk
URkS^k#knláhä akME*UJFkWk|ñÉkOk^kYkTÇkbkgBZkkPAùOkkrXk@OkvTk YkTÇkkS^k#knláhä
l#k^k#k‘’Zkk’YkAùAùOkkrXk@OkvTk PÅ^kbkgBZkkPYkbPAùYkk\kZkk ̂ kk PÅ^kkS^k#knláhä
¢ìkzÇk#k’Aù\kkUoOkrbkkvYkbkoZkkr†CTk\kdkOkl#k@kv@TSk|Ykk\kZkk Aù\kkS^k#knláhä .^kg-
êUakMS^kAùk@OkmXkoPU@l#k^kWk|ñYkZkl#kBkkCkPwAùéækdkSkk@OkvTk U@l#k^k-
b^kêU .^kä &Zkkv éækdkg SkÅkv bk bk’Zkg U@Ykh l#k^kh bk bk’Zkg U@Ykh l#k^kh"

→ FkPnRr#kYknBkg ZkekbkoÇkYkìkvÅk@g #kPYk~ ‹
Skk@ZkvP~ bk^krAùk\kg Pn éækdkg l#k^kUoHkAùh ‹‹ (Si. Ái. 7.54-58)

516. Vai. Ái. Vi., p.14

517. Ta. Yä., p.33 (Double Time)
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£lP ÌknPvh”517a [Through the wearing of Yajñopavïta with

Rudräkèas of the pure, mixed and intermingled sets

of numbers of Bhuvanädhïáa Áiva, eight Vidye-

ávaras, hundred Rudras, there would be purification

of Bhuvanädhvan; through the garland of Rudräkèas

of the number of varças (56 letters in the Alphabet) on

the chest, there would be purification of Varçadhvan;

through the garlands of the number of words (four

categories of word Näma, Äkhyäta, Upasarga and

Nipäta) worn on the fore-arm, arms and neck, there

would be purification of Padädhvan; through the

garlands of Rudräkèas of the numbers of six Angas

(Vedäëgas), five Brahmans (Sadyojäta, Vämadeva,

Aghora, Tatpuruèa and Ïáäna) and Praçava (Oì-kära)

worn as ornaments of ears, there would be purifi-

cation of Manträdhvan; through the ornaments of

Rudräkèas for ears made up of numbers of Áiva

and Áaktis or through the garlands of numbers of

principles (Tattvas, either twenty-five or thirty-six),

there would be the purification of Tattvädhvan;

through the garland of Rudräkèas which is made up of

numbers equal to thirty-eight digits (Kaläs) of the

three eyes of Rudra in the form of Soma, Sùrya

and Agni and which is worn on the ‘Áirorandhra’

(Brahmarandhra), there would be the purification of

Kalädhvan; through the wearing of one Rudräkèa on

the ‘Áikhä’ (crown of the head) which is the station

of Paraáivabrahman, who is the cause of the six

Adhvans of the aforesaid nature, one becomes Áiva in

form according to the Áruti statements, “Zkkv éækdkg SkÅkv bk
bk’Zkg U@Ykh l#k^kh” [he who wears the Rudräkèa is, indeed,

the Supreme Áiva].

This is the import : The eight Vidyeávaras and a

hundred Rudras, they are together of hundred and

eight in number; they are Lords of the Bhuvanas,

Áuddha, Miára and Saëkirça. Through the wearing of

the garland of hundred and eight Rudräkèas like the

Yajñopavita on the body, there would be purification of

Bhuvadhvan. There are fifty letters from ‘Akära’ to

‘Kèakära’. Through the wearing of the Rudräkèas of

that number (56) as the garland on the chest, there

would be purification of Varçädhvan. There are

eighty-eight ‘Padas’ such as Vyomavyäpi, Vyomarùpa,

etc.517b Therein through the wearing of eighty-eight

Rudräkèas, those in the neck, arms and wrists

together, there would be the purification of Padädhvan.

Since the Mantras, Èaàakèara, Pañcabrahman and

Praçava together,518 are twelve, the wearing of twelve

Rudräkèas in the ears would be purification of

Manträdhvan. Since the Tattvas from Áiva to Bhùmi

are thirty-six in number, through the wearing of the

garland of thirty-six Rudräkèas, there would be

the purification of Tattvädhvan. There are twelve

Kaläs (digits) in the Sun, sixteen Kaläs in the Candra

517a. Si. Ái., Tattvapradipika, on 7.54-58 (Double Time)

517b. lbkákTP#kŵ kR#krTkv URkTkkg bkgBZkk .Aùk#kmlPlYkPk lTkêlUPk ‹
(Ra. Tra., Álo. 93)

518. lbkákTP#kŵ kR#krTkv YkTÇkkOkkg bkgBZkk .AùkR#k ÉklPUklRPk ‹ Ta. Yä., p.25
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(Soma) and ten Kaläs in fire (in the Agni) and putting

them together they are thirty-eight in number.

Through the wearing of the three Rudräkèas with two,

three and twelve faces as of the forms of Sùrya,

Candra and Agni, on the head, there would be

purification of Kalädhvan. One Rudräkèa with one

face worn on the crown of the head, is of the form of

Paraáiva who happens to be cause of all the Adhvans.

Through the wearing of that (Rudräkèa) one actually

becomes Parasiva in form in accordance with the áruti

statement as “Zkkv éækdkg SkÅkv bk bk’Zkg U@Ykh l#k^kh bk bk’Zkg U@Ykh
l#k^kh” [He who wears Rudräkèa is truly Paraáiva, is

truly Paraáiva]. Thus in this manner, through the

wearing of Rudräkèa according to method told in the

Áästra, there would be purification of six Adhvans and

attainment of the form of Paraáiva.

Removal of Great sins through Rudräkèa-

dhärana

It is through the wearing of the Rudräkèas which

arose from (the tears of) the eyes of Rudra and which

are for that reason most sacred, in accordance with

the aforesaid method of the Áästra, that all types of

great sin are totally removed.519 As per the derivation

as “UkPZk’ZkSkkv CkYkZklP Rn†aÓùZkAùkl@OklYklP UkPAùYk~” (it is Pätaka

because it fells, i.e., causes downfall in the case of him

who practises bad deeds), the evil deeds done by us are

the causes for our own downfall. Those are nine :

Atipätaka, Mahäpätaka, Anupätaka, Upapätaka,

Saëkarïkaraça, Apätrïkaraça, Jätibhraìáakaraça,

Malävaha and Prakïrçaka.

Among them, Atipätaka is that which is an extreme

pätaka. It should be understood as that which is of the

nature of copulation with mother, sister, daughter-in-

law in the case of men and that which is of the nature

of copulation with son, father, father-in-law in the case

of women. That which is great and pätaka at the same

time is Mahäpätaka. It is of five types as Brahmahatya

(killing a Brähmaça or Brahmajñänin), suräpäna

(drinking wine), steya (theft), Gurupatnïgamanam

(copulation with Guru’s wife) and contact with them.520

The Pätakas which are equal to the aforesaid

Mahäpätakas, are Anupätakas. Among them speaking

falsely about the excellence of one’s own caste, for

instance, a non-Brähmaça telling that he is a

Brähmaça; slandering; communicating the untruth of

his Guru, these are equal to Brahmahatyä. Brahmo-

jjhatä, i.e., forgetting the studied Veda due to the

absence of ‘abhyäsa’ (repeated reading), blaming

Veda, speaking untruth as a witness, killing of a

friend, eating prohibited things such as garlic, these

are equal to suräpäna. Snatching away the deposits of

men, horses, coins, lands, diamond-gems, these are

equal to the stealing of gold. The discharging of semen

519. éækdkSkk@OkkRv̂ k YknFZkPv bk^krUkPAwùh ‹ (Si. Ái., 7.60) 520. Ma. Smã. 11.55

540 Third Chapter 541



Principles of Vïraáaivism

(i.e., copulating) with sisters, unmarried girls, women

of caçàäla caste, friends, wife of one’s son (a daughter-

in-law), this is equal to Gurupatnïgamana.521 These

are Anupätakas.

Therein, the killing of a cow; officiating in the

sacrifices performed by those who are defiled by caste

and actions; copulating with others wife; selling one-

self; non-performance of service of the mother, father

and Guru; rejection of Brahmayajña (Adhyäpana) at

all times; non-performance of sacraments, nourish-

ment, etc., in the case of a son; the defilement of a

virgin; selling of a pond, garden, wife and children; not

maintaining good relation with relatives; teaching on

receiving a prescribed fee; studying with the offering

of a prescribed fee; selling of the objects that are not to

be sold such as sesamum seeds, etc., making a living

by making women such as one’s wife prostitutes;

killing a person who is not guilty of performing falcon-

sacrifice; establishing control over others through

incantations, medicine, etc., cutting of a tree for

the known purpose of cooking; the performance of

cooking, etc., for a healthy person without the

occasion of offering to Gods, manes, etc.; eating the

prohibited food sometimes unwillingly; indulgence in

corruption when there is position; teaching áästras

that are apposed to Smãtis; stealing of grain, copper,

metals, etc., and (domessicated) animals; copulation

with a woman who has drunk wine, etc., these are the

Upapätakas.522

Tormenting a Brähmaça with a staff or hand,

smelling of garlic, wine, etc., the smelling of which is

prohibited, crookedness, copulation by putting the

male genital organ in the mouth, etc., each one of

these are separately responsible for defiling a caste.523

The killing of each one of donkey, horse, camel,

deer, elephant, goat, ram, fish, serpent and bison,

should be known as Saëkarïkaraça.524 “¢bkgAù@h bkgAù@h
lÓùZkPvªTkvTkvlP bkgAù@mAù@OkYk~” – in the sense of this ‘vigraha’,

there is †F^k-particle (ApùX^k†bPZkkvCkv bkYU<AùPrl@ †F^kh525 ¢XkoP-
Pãk^k £lP ^k‘P^ZkYk~-^kklPAùYk~526 and ¢bZk F^kkw 527). Its name is

‘Saëkarïkaraça’ because by virtue of the compound it

means that ‘jätisaëkara’ is effected even in the case of

those that are not without ‘jätisaëkara’.

Accepting money from those whose money is not

to be accepted, business, service of a Sùdra and

speaking untruth, each one these is ‘Apatrïkaraça’.528

521. Ma. Smã. 11.56-59 (Kullùkabhaââavyäkhyä)

522. Ma. Smã. 11.60-67 (Kullùkabhaââavyäkhyä)

523. Ma. Smã. 11.68 (Kullùkabhaââavyäkhyä)

524. Ma. Smã. 11.69 (Kullùkabhaââavyäkhyä)

525. Pä. A., 5.4.50

526. ^kk no. 3340

527. Pä. A., 7.4.32

528. Ma. Smã. 11.70 (Kullùkabhaââavyäkhyä)
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Killing worms, insects and birds, eating vegetables

brought with wine, stealing of fruits, sticks and flowers

and the extremity of dejection at the loss of a little –

each of all these is called ‘Malinïkaraça’.529

In the same way the last pätaka is Prakïrçaka.

That judgement which is given by a judge or a king

without the authority of Áästra, is itself ‘Prakïrçaka’.

As a result of the above-mentioned Pätakas, a

person takes lowly birth.530 That is why it is said in

Áätätapïya-karmavipäka :

“YkckUkPAùHkg lFk/g bkÈkHkTYkbkn HkkZkPv ‹
WkkSkPv ^ZkklSkêUvOk PbZk ApùFG}klRlXkh #kYkh ‹‹”

[The mark which arises from great Pätakas,

appears in seven births. It torments in the form of

physical ailment (vyädhi). This is pacified through

Kãcchra, etc]. Thus having propounded that as a result

of these pätakas the Jïva suffers for seven lives, the

atonements such as Kãcchra, etc., are prescribed for

for their removal. The atonements for the respective

pätakas are prescribed in the eleventh chapter of

Manusmãti. But here in the Siddhänta, His Holiness

Árï Raçukäcärya has spoken about the removal of all

pätakas told above through the wearing of Rudräkèas :

“Wk|ñck Yk<UkZkm Fk b^kOkrîR~ CknéP\UCkh ‹
YkkPpck lUPpck Fkw^k Xk|oOkck ApùPDkkPAùh ‹‹
éækdkSkk@OkkRv̂ k YknFZkPv bk^krUkPAwùh ‹‹”531

[He who has killed a Brähmaça, who is a drun-

kard, who has stolen gold, who has seduced Guru’s

wife, who has killed his mother, who has killed his

father, who has killed the baby in the womb or who has

killed his benefactor, is relieved of all his great sins by

the mere wearing of Rudräkèas].

In the Rudräkèajäbälopanièad again, speaks of

the fruit of Rudräkèadhäraça thus : “Pænækdkv ̂ kk†C^kakZkv ApùPv
R#kCkkvÉkRkTkvTk Zk’Vú\kYk^kkÊkkvlP P’Vú\kYk#TknPv ‹ Pænækdkg Aù@vOk bUpì~^kk
Skk@OkYkkÇkvOk .AùkR#kbkcÏkCkkvÉkRkTkVú\kg Xk^klP ‹ Pænækdkv l#k@lbk
SkkZkYkkOkv AùkvlKCkkvÉkRkTkVú\kg Xk^klP ‹ .Pvakkg bQkkTkkTkkg AùOkrZkkvh Vú\kg ^k‘Png
Tk #k‘ZklYklP ckv̂ kkFk” £lP éækdkSkk@OkVú\kYkn‘’^kkªTPv _ &&Zk £Ykk-
YknUlTkakRg Wk|kñOkh bkkZkYkSkmZkkTkkv lR^kbkApùPg UkUg Tkk#kZklP ‹ bkkZkgÉkkPh
ÉkZknJHkkTkkvªTkvAùHkTYkApùPg UkUg Tkk#kZklP ‹ akK~bkcÏk\kdkCkkZkÇkmHkUVú\k-
Yk^kkÊkkvlP ‹ Wk|ñc’Zkkbkn@kUkTkb^kOkbPvZkCknéRk@CkYkTkP’bkgbkCkkrBZkUkPAvùXZkh
UoPkv Xk^klP""532 £lP [When that Rudräkèa is made the

subject of speech, whatever fruit is obtained through

the donation of ten cows, all that fruit is obtained. If

that Rudräkèa is touched and worn, there would be

the fruit of donating eleven thousand cows. When that

Rudräkèa is worn on the head, there would be the

529. Ma. Smã. 11.71 (Kullùkabhaââavyäkhyä)

530. “TkkXkn‘Pg dkmZkPv AùYkr Aù\UAùkvlK#kPw@lU” £lP UkwaAù@kCkYkv ‹ (Lupta.

Sam. Bhä. 2, Upodghäta, p.148)

531. Si. Ái. 7.60

532. Ru. Jä. U., after stanza 19, p.569
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fruit of donating a crore cows. It is not possible to tell

the fruit of wearing Rudräkèa in these places and

the ears. He said as above. Having told the fruits of

wearing Rudräkèas, it is said in the end as : Whoever

Brähmaça studies this Upanièad at the evening

time, he will get the sin committed during the day-

time destroyed. Wearing it during the evening and

morning, he will get the sins committed during many

lives destroyed. He will be purified from (relieved of)

the (five) Pätakas, viz., those pertaining to Brahma-

hatyä, Suräpäna, Svarna-steya, Gurudäragamana

and that of association with them (tatsamparka)].

Here it is taught that one gets relieved of Pätakas

forever by the study of that Upanièad.

In that context, in the Áivamahäpuräça, His

Holiness Vyäsa, too, has spoken of the greatness of

Rudräkèa a little differenly saying that those who are

not having Bhasma and Rudräkèa and those who do

not have the repetition of Pañcäkèara-mantra, go to

Yama’s abode :

“ZkbZkkE*v Tkk†bP éækdk†bÇkUnOM}g Xkk\kUÙAvù ‹
YknBkv UJFkkdk@g Tkk†bP PYkkTkZk ZkYkk\kZkYk~ ‹‹”533

[Bring him to the abode of Yama, – him who does

not wear Rudräkèa on his body, who does not have

Bhasma-tripuçàra on the slab of his forehead and who

does not utter Pañcäkèara-mantra].

On having thought about this it occurs that

through the wearing of Rudräkèas only, there would

be relief from the great sins (pätakas), there would

be attainment of merit (puçya) and there would be

attainment of Rudraloka.534

Hence Árï Maritoçâadärya has said : “éækdkkOkkg
Sk@OkbZk bkkdkkP~ U@Ykv#^k@TkZkTkHk\klWkTRnbkTRkvcXk^k’^kvTkä Wk|ñl^kaOknéæklR-
bk^krRv̂ kPklSkíkPp’^kvTkä PÅk’bkgBZkkl^kl#kìPZkk PÅk’bQkkTkSkk@OkbZk l#k^kkXkvR-
ÉkkUAù’^kvTkä lTk’ZkTkwlYklÅkAùklRSkYkkrTkníkTkbkYkZkv Skk@OkTkwZk’ZkkP~ Vú\kbkkAù\Zk-
bkYUkRAù’^kvTkä Pç~ZklP@vAvùOkkTknlíPkTkkg SkYkkrOkkg TkwaAù\ZkkUkRAù’^kvTk
bkYkbPYkckUkPAùkvUUkPAùlTk^kPrTkçk@k Ul@#knlábkYUkRAù’^kvTkä bk^krAùYkr-
bkYkplábkYUkRTkçk@k Wk|ñl^k<kE*’^kvTkä U#knUk#kl^kYkkvFkAù’^kvTk Fk lTkhÌkvZk-
bbkkSkTk’^kbZk ÉklPUkRTkkR~ éæklRbk^krR v̂ k,lakbkvl^kP’^kTkä ¢TklSkAùkl@-
Pk†TÇkAùHkTkkl^k#^kbkTkmZk’^kvTk Fk éækdkSkk@Okg YknYkndknlXk@^k#Zkg AùPr^ZkYk~ä
PRAù@Okv Ék’Zk^kkZkÌk^kOkkP~ä Aù@Okv FkkXZknRZkÌk^kOkklÆk’Zk’^kYk~ ‹‹”535

[Since the Rudräkèa are born from the multitude

of drops of tears of Parameávara, since they are the

533. Ái. Pu. Vidye., 24.51

534. YkplPAùk\kv Fk éækdkg bkc lTkUmMö^kkl@Okk ‹
Zkh lUWkvlÃkTPZkTk~ éæg éæ\kkvAùg Fk CkFGlP ‹‹
XkbYkkváol\kPbk^kkrE*k SkpPéækdkYkkl\kAùkh ‹
Zkv Xk^k†TP Ykck’YkkTkkv éækbPv TkkÇk bkg#kZkh ‹‹ (Si. Ái. 7.64-65)

[He, who, at the time of death, squashes the Rudräkèa

and drinks it with water, meditating on Rudra, would

go to the world of Rudra. Those great souls who have

smeared themselves with Bhasma and who have worn

the garlands of Rudräkèas, are the Rudras. There is no

doubt about this].

535. Vï. Ä. Ca., p.164
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abodes of Brahma, Vièçu, Rudra and all the deities,

since the wearing of those in respective numbers at

the respective places (limbs) is bound to make the

devotee identical with Áiva, since their wearing

during the performance of Nitya (daily), Naimittika

(occasional) and other religious rites are the means of

attaining the entire fruits, since the religious per-

formances are undertaken without wearing them

would go without fruits, since they bring purification

though the removal of all great sins and subsidiary

sins, since the wearing of them is a part of Brahma-

vidyä through the bringing of the abundance of

fruits of all performances, since they are worn by

all gods such as Rudra and all sages as they are

propounded to be the means of attaining the highest

good (Mokèa) through the relieving of the tethers

(päáas) of Paáus (Jïvas), all the aspirants of Mokèa

should necessarily wear the Rudräkèas; if they are

not worn Árutis speak of sin (pratyaväya); hence, the

wearing of them is ordained to be ‘Nitya’ as the

Árutis speak of the highest elevation]. Thus having

described the greatness of Rudräkèas, the Äcäryas

have established that their wearing is a ‘Nityakama’

(daily duty). Hence all the Vïraáaivas and other devo-

tees of Áiva should necessarily wear the Rudräkèas as

a part of their performance of daily duties as per the

aforesaid procedure.

Vaijñänika (Scientific) Benefits by Rudräkèa-

dhäraça

Árï Gurudeva-áiväcärya, a great scholar in Äyur-

veda, has told that many kinds of diseases are said

to be cured through treatment with Rudräkèas in the

Äyurveda science. Accordingly through the washing

of the face of ailing persons with water mixed with

squeezed Rudräkèa and Saindhava salt, the face

becomes clear. When suffering from phlegm fever,

the increase of phlegm can be arrested through the

eating of a paste of rubbed Rudräkèa mixed with

honey. Through the licking of the mixture of Rudräkèa

and Hemagarbha-pill with ‘ärdraka-juice’ (ärdraka =

Hasi Áuçâhi in Kannaàa) further mixed with honey,

the speech arrested in the state nearing death, becomes

revived.536

It is found through the modern scientific tests

that the intensity of low and high blood-pressures,

weakness of heart and such other ailments, is pacified

by the wearing of Rudräkèas. Natural, indeed, is the

capacity to cure the diseases in the herbal plants.

Since the Rudräkèa is the best herbal plant, that, too,

has unsurpassable power. It is the duty of the physi-

cians, scientists and botonists to discover greater

power in them (Rudräkèas) through the study of

ancient Äyurveda texts and through scientific

research. Hence Rudräkèa is not only a religious

symbol, but also an excellent herb. That is why all

should wear the Rudräkèa irrespective of caste and

order of life (Varçäáramabheda).

536. Si. Ta. Da., p.85
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Refutation of Varçäárama difference in wearing

Rudräkèas

“Wk|kñOkkv ^kkT’ZkHkkv ^kklU YkoBkkvr ^kk U†OMPkvªlU ^kk ‹
éækdkSkk@OkkRv^k YknFZkPv bk^krUkPAwùh ‹‹”537

[The devotee, whether he is a Brahmana, a Áùdra,

fool or a learned person, is relieved of all great sins

by the mere wearing of Rudräkèas] – in accordance

with this statement of the Äcärya, it is indicated

that all human beings have the authority to wear

Rudräkèas. No one becomes great through taking

birth in Brähmaça and other castes, but through

excellent actions. Hence it should be known that a

person who has good practices with symbols of Áiva

(Bhasma, Rudräkèa, etc.,) is great.

Rudräkèa’s designation as an Ävaraça

This Rudräkèa which is propounded as the

seventh among the Aèâavaraças, is as sacred as Rudra

since it is born from the (tears of) Rudra’s eyes.

Through the wearing of them there would be well-

being of both kinds as the removal of physical and

mental disorders. ‘Rudradãèâi’ (Rudra-vision) is

obtained through the wearing of Rudräkèas regularly

with devotion towards Rudra. This is what is known

as the inner Rudräkèa. Through this man gets equal

outlook (samatädãèâi towards everything), and

further through that there would be establishment of

peace in society. Thus since this Rudräkèa of the

‘Antaraëga’ and ‘Bahiraëga’ type safeguards the well-

being of both types in the case of the society, it is

designated by the word ‘Ävaraça’. So it is established.

8. Mantra

Mantra is the eighth ‘Ävaraça’ in the order of the

Aèâävaranas. This is the last ‘Ävaraça’. Hence, what

is the meaning of the word ‘Mantra’ ? Of how many

kinds it is ? What is the nature (svarùpa) of Pañcä-

kèaramantra ? How is the procedure of muttering it ?

How is it regarded as an Ävaraça ? All this is detailed

here as per the Áästra.

Meaning of the word ‘Mantra’

“YkTÇköPv CknÈkg Ul@XkkaZkPv” or “YkTÇkZkPv CknÈkg XkkakPv £lP YkTÇkh”
[‘that which is deliberated (mantryate) in the sense of

secret interpretation (guptam paribhäèyate)’ or ‘that

which communicates in the sense of secret teaching’] –

as per this derivation, the very name (with a hint of

salutation) of one’s favourite deity taught in secret by

the Árïguru at the time of ‘Dïkèä’ is the significance of

the word Mantra. Since there is one’s ‘träça’ (pari-

rakèaça – all round protection) through the cherishing

of the name of one’s favourite deity again and again,

as per the statement “YkTkTkkP~ ÇkkZkPv ZkbYkkP~ PbYkkTYkTÇkh
ÉkAùmsPPh” [as it protects due to its cherishing in the

mind, so it is glorified as ‘Mantra’], the very name of

the great God is spoken as Mantra. So it is told in an

Upanièad :537. Si. Ái. 7.62
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“YkTkTkkP~ ÇkkOkTkkÃkw^k YkæoUbZkk^kWkkvSkTkkP~ ‹
YkTÇklYk’ZknFZkPv Wk|ñTk~ YkRlSkíkTkPkvªlU ^kk ‹‹”538

[O Brahman, it is called Mantra because of its

cherishing in mind, or its providing protection, or its

revelation of my form or my presence in it].

Hence, through the muttering of the Mantra,

one’s protection and realisation of the God who is the

presiding deity are achieved. That is why Medinïkära

has said : “YkTÇkkv Rv^kkRmTkkg bkkSkTkYk~” (Mantra is means of

realising Gods etc.,). In the Hindu society the

superiority of the Mantra is due to superiority of Gods.

Hence, seven crores of Mantras are told here. One

among them is the Pañcäkèarï-mantra. The teaching

of this Mantra has been accepted by the Vïraáaivas

and Áaivas, that Mantra is itself muttered. Hence, its

form and its greatness are presented here.

The form of Pañcäkèara-mantra

This Mantra in five syllables as “TkYkh l#k^kkZk”, is said

to be Pañcäkèara. There in the Paramarahasya the

form of the Mantra is symbolically described as :

“RkTPg WkkTPg Fk ZkkTPg Pn PpPmZkb^k@XkolakPYk~ ‹
\kkTPZkkTPbkYkkZkn‘Pkv YkTÇkh UJFkkdk@kv Xk^kvP~ ‹‹”539

Accordingly through ‘dänta’ the last letter of the

‘Tavarga’, i.e., ‘Na’, through ‘bänta’ the last letter of

the ‘Pavarga’, i.e., ‘Ma’, through ‘yänta’, the fifth letter

in the yakära-series, i.e., ‘Sa’, and that is adorned with

the third vowel, i.e., ‘i’, through ‘länta’, the fourth

letter from aforesaid ‘ya’, i.e., ‘Va’, in the same way

through ‘yänta’, the letter ‘ya’ in the end. Thus with the

explanation given by this, the aforesaid Pañcäkèara-

mantra becomes clear. The form of this Mantra is

told clearly in the Candrajñänägama and Siddhänta-

áikhämaçi as “¢kRkw TkYkh ÉkZkkv‘P^Zkg l#k^kkZkvlP PPh U@Yk~”540

(‘Namah’ should be employed first and then the

word ‘Áiväya’); “TkYkh #kWRg ^kRvP~ Uo^k‰ l#k^kkZkvlP PPh U@Yk~”541

(‘namah’ – This word should be told first and after that

the word ‘Áiväya’). Hence the Mantra which contains

pentad of letters is the Pañcäkèara.

Superiority of this over other Mantras

“l#k^kPÅ^kkP~ U@g Tkk†bP ZkQkk PÅ^kkTP@g YkcP~ ‹
PQkk UJFkkdk@mYkTÇkkÆkk†bP YkTÇkkTP@g YkcP~ ‹‹
bkÈkAùkvlKakn YkTÇkvakn YkTÇkh UJFkkdk@kv YkckTk~ ‹
Wk|ñl^kaO^kklRRv^kvakn ZkQkk #kYXknYkrcÅk@h ‹‹”542

[Just as there is no greater principle than the

Principle of Áiva, so is no greater Mantra than the

Pañcäkèaramantra. Among the seven crore great

Mantras, the Pañcäkèarï Mantra is the best, just as

Sambhu is the greatest among the gods, Brahman,

538. Yo. Ái. U. 2.7-8

539. Pa. Ra. 6.15, p.63

540. Ca. Jñä. Kri. 8.5

541. Si. Ái. 8.7

542. Si. Ái. 8.2, 4
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Vièçu, etc.] – here His Holiness Árï Reçukäcärya has

taught the greatness of this Áivamantra like that of

Áiva. This is the import : The two syllables as ‘Ái-va’ is

the quintessence of all Árutis. It is due to that

speciality that this Mantra is best of all. So is it said by

the Pauräçikas :

“l^k<kbkn ÌknlPé’Apùìk éæwAùkRl#kTkm ÌknPkw ‹
PÇk UJFkkdk@m PbZkkg l#k^k £’Zkdk@çZkYk~ ‹‹”543

[Among the vidyäs, Áruti is the best, in the Áruti

the eleven sections (Anuväkas) glorifying Rudra are

the best, in that Pañcäkèarï-mantra is the best and in

that (Mantra) the pair of letters ‘Ái-va’ are the best].

Among the eighteen disciplines of learning, Áruti

is the best. Even there since, as per the statement of

the authors of Dharmaáästras (Smãtis), as “éæwAùkRl#kTk{
HkÈ^kk P’dkOkkRv̂ k #knáölP”544 (instantaneous with the mutter-

ing of Rudraikädaáinï one becomes purified), Rudraikä-

daáinï has been ordained as the atonement for the

removal of Mahäpätakas, Rudraikädaáinï is the best

among the Árutis. Even there (Rudraikädaáinï) the pair

of syllables as ‘ái’-‘va’, which stands in the Mantra called

Pañcäkèarï declared in “TkYkh l#k^kkZk Fk l#k^kP@kZk Fk” found

in the eighth ‘Anuväka’, should be known as the best.

As per the statement of the Mahäbhärata as

“l#k^klYkFGTk~ YkTknaZkkOkkg PbYkk+v^kh l#k^kh bYkpPh”545 aspiring for

auspiciousness in the case of human beings, the God

Mahädeva is known as ‘Áiva’. There itself, the Great

Lord Áiva has said thus :

“bkYkk Xk^k†TP Ykv bk^kvr RkTk^kk#FkkYk@k#Fk Zkv ‹
l#k^kkvª†bYk bk^krXkoPkTkkg l#k^k’^kg PvTk Ykv bkn@kh ‹‹” 546

[All those who are demons and gods are equal to

me. I am auspicious to all the beings, through that I

am Áiva, O Gods].

Hence, in accordance with the statement of the

Amarakoáa, as “#^khÌkvZkbkg l#k^kg Xkæg Aù\ZkkOkg YkE*\kg #koXkYk~”547

[words that mean ‘Subha’ (auspiciousness)], the word

Áiva gives the meanings of auspiciousness. Hence “l#k^kg
Aù\ZkkOkYkbZkkbPmlP l#k^kh” (he is Áiva because has Áiva, i.e.,

kalyäna), as per this derivation, his association with

auspicious qualities and his granting of auspicious to

all beings, are established. The Áruti statement as

“l#k^k .Aùkv SZkvZkh l#k^kEœ@h”548 [Áiva alone should be medi-

tated upon because he grants auspiciousness] is also

an authority here.

Further his designation through the word ‘Áiva’

is due to his being associated with excellent qualities

such as ‘sarvajñatva’, etc. His being associated with

twelve qualities is also well known in the Puräça. It is

said thus :

543. Bra. Sù. Árikaçâha, Ái. Ma. Dï., p.4; Kä. Ä. Kri., 8.4

544. Vï. A. Ca., p.170

545. Ma. Bhä. 7.173.90

546. Ma. Bhä. 8.2.3.4

547. A. Ko. 1.4.25

548. A. Áikho., 3
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“bk^krekPk PplÈk@TkklRWkkvSkh b^kPTÇkPk lTk’ZkYk\knÈk#k†‘Ph ‹
¢TkTP#k†‘P#Fk l^kXkkvs^klSkekkh akMkcn@E*klTk Ykcv#^k@bZk ‹‹”549

[Sarvajñatä, Tãpti, Anädibodha, Svatantratä, Alu-

ptaáakti and Anantaáakti – These are the six Aëgas

(limbs) of Lord Maheávara; these are told by the

knowers of Áästra].

Although as per the statement of the Välula-

áuddhägama (an Upägama) as “l#k^kPÅ^kg YkckbkvTk lTkaAù\kg
FkvlP AùmsPPYk~”550 his (Áiva’s) ‘nièkalatva’ in sense of

‘nirguçatva’, is propounded, yet taking into conside-

ration the gunas created by Paräáakti taking him

(Áiva) as her resort to serve the purpose of creation

and of the worship of the Yogins, such a designation as

‘saguça’ has been given.

Or as per the derivation as “#kkvXkTk’^kkP~ l#k^kh” (Áiva,

because he possesses auspiciousness), there is the

establishment of the word Áiva. Here ‘Áobhanatva’

means ‘Suddhatva’ (purification), i.e., absence of three

impurities (Malas). So it is said : “#kkvXkTk’^kg Fk bk^krHkm^k-
^k’ZkkrOk^kAùkYkrYkkZkmZkkBZkkTkklRYk\kÇkZkkXkk^kêUTkwYkr\Zk\kdkOkYk~ #kná’^kYk~”551

[‘Áobhanatva’ is of the nature of purity (nairmalya)

in the form of the absence of three malas called

Äçavamala, Kärma-(Kärmika)-mala and Mäyïyamala

residing in all the Jïvas]. There Väyavïyasaíhitä

says :

“¢Qk^kkª#kvakAù\ZkkOkCknOkwAùDkTk £r#^k@h ‹
l#k^k £’ZknFZkPv bklãh l#k^kPÅ^kkQkr^kvlRlXkh ‹‹
¢TkklRYk\kbkg#\kvakZkkvCkkXkk^kkP~ b^kXkk^kPh ‹
¢’ZkTPUl@#knák’Ykv’ZkPkvªZkg l#k^k ¤FZkPv ‹‹”552

[Or Ïávara (the Lord) who alone is dense with the

entire assemblage of auspicious qualities, is called

Áiva by the meritorious persons who are conversant

with the significance of the Áivatattva. This Áiva is

called as an intensively pure Ätman, because of his

inborn absence of association with Malas (impurities-

Äçava, etc.,) belonging to beginningless times]. Thus

the possesson of auspicious qualities and the absence

of association with the three Malas on the part of Áiva

have been told.

Further “^kìmlP l#k^kh” (Áiva, as he desires) – as per

this derivation also Áivaáabda is formed. The meaning

is that ‘he has desire as his refuge’. Its derivation by

the illustrious Appayyadïkèita is from the root “^k#k~
AùkTPkw” (vas – to shine – Root no. 1081 in Adädigaça).

The word Áiva is formed through reversal of syllables

(^kbk~ = bk~ ^k) and it belongs to Pãèodarädigana. So it is

said – “zclbk-SkkPkvh zbkc#kWRkv ̂ k#k AùkTPkw l#k^kh bYkpPh ‹ ̂ kOkr̂ Zk’ZkZkPh
lbkákv U#ZkAùh Aù#ZkUkv ZkQkk” [Siìha-áabda from the root ‘zcbk~’
(to kill) and Áiva-áabda from the root ‘vaá käntau’ (vas

– to desire), are formed by virtue of the reversal of the

syllables, as in the case of Kaáyapa from Paáyaka].

549. Ái. Pu. 12.31, Pä. Ä., 6.33

550. Vä. Áu. Ta. 1.15

551. Vï. Ä. Ca., p.173 552. Vï. Ä. Ca., p.173
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This is the derivation that is shown. When the mean-

ing of ‘icchävän’ (one who possesses desire) is secured

in the case of the word Áiva, and when the curiosity

arises with regard to the matter as to ‘in which’

(desire), the meaning that ‘with regard to Áiva the

desire of gods, demons, human beings, etc., arises’, is

obtained, on the authority of the ancient statement (of

Àèis) as “l#k^klYkFGTk~ YkTknaZkkOkkYk~” (of the human beings who

desire for Áiva).553 Here Áiva is established as the one

with the ‘desire for doing the world auspicious’ as his

refuge.

That desire of Áiva is not different from his

Paräáakti who is of the nature of ‘cit’ (intelligence),

as the áruti says “U@kªbZk #k†‘Ps^kl^kSkw^k ÌkoZkPv b^kkXkkl^kAùm
ekkTkWk\klÓùZkk Fk”554 [His Paräáakti which is inherent is

heard to be manifold as Jñänaáakti, Balaáakti (Icchä-

áakti) and Kriyäáakti]. In the Vätulaáuddhatantra

also, Áiva’s being the resort of Áaktis, their birth from

him is propounded : Thus it is said :

“ZkkvlCkTkkYknUAùk@kZk b^kvFGZkk lFkT’ZkPv l#k^kh ‹
P†FG^kv Pn U@k#k†‘Ph bkcÏkkg#kvTk HkkZkPv ‹‹
PFG‘PvbPn bkcÏkkg#kkRklR#k†‘PbkYknã^kh ‹
¢klR#k†‘PbkcÏkkg#kkR~ £FGk#k†‘PbkYknã^kh ‹‹
£FGk#k†‘PbkcÏkkg#kkR~ ekkTk#k†‘PbkYknã^kh ‹
ekkTk#k†‘PbkcÏkkg#kkP~ lÓùZkk#k†‘PbkYknã^kh ‹‹”555

[Áiva thought of doing favour to the Yogin on

his own accord. Paräáakti was born in him as his

one-thousandth portion. Ädiáakti arose from one-

thousandth portion of that Áakti (Paräáakti).

Icchäáakti was born from one-thousandth portion of

Ädiáakti. Jñänaáakti arose from one-thousandth

portion of Icchäáakti. Kriyäáakti was born from one-

thousandth portion of Jñänaáakti].

Thus in this manner, the state of being the refuge

of desire to do good to the world on the part of Áiva

who is the receptacal of infinite áakti is very much

proved. Further, the nature of clear brilliance, i.e.,

self-illumination on the part him as his name Áiva is

derived from “^kìmlP l#k^kh” or the root “^k#k~ AùkTPkw”, is also

proved.

Again the word Áiva can be formed as per the

derivation “#kvPvª†bYkTk~ bk^krlYklP l#k^kh” [everything rest in

him (áete – áïë svapne – adädigaça), hence Áiva].

Since the ‘Cicchakti’ who happens to be the cause of

the entire world has Paraáiva as her substratum, the

culmination is that Paraáiva himself is the sub-

stratum of the word. In the same way the derivation of

the word Áiva is possible on the basis of “#kkYZklP £lP
l#k^kh” [he is Áiva because he pacifies (Áamu upaáame –

Divädi)]. Through this Áiva’s non-susceptibity to

modification (nirvikäritva) is propounded, as the Áruti

says “lTk†aÓùZkg lTkaAù\kg #kkTPYk~” [he is free from actions,

without parts and peaceful].

It is thus through the reflection on the derivation

of the word Áiva that it is decided that he (Áiva)

553. Bra. Sù. Árikaçâha., Ái. Ma. Dï., p.3

554. Áve. U. 6.8

555. Vä. Áu. Ta., 1.24-26
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extends auspiciousness to all the beings, is endowed

with excellent merits, is free from the three Malas

from beginningless times, is the receptacle of Icchä-

áakti and infinite áaktis, is the substratum of the

world, is free from modifications, is endowed with self-

illumination and that he is none other than the

supreme spirit in the form of Parabrahman.556

This Áivanäma (Áiva’s name) which is endowed

with such a greatness as to be the sylvan conflagration

of the mountain in the form of great sin, the boat of the

ocean in the form of transmigration, the axe for the

tree in the form of transmigration, the stream of

nectar for those who are parched by the sylvan fire

in the form of sin. Thus Maharèi Vyäsa has praised

the greatness of the ‘Áivanäma’.557 Hence, this

Pañcäkèara-mantra reigns supreme with distinction

from the other Mantras.

It may be objected that since there are many

synonyms of Paraáiva as per the statement of

Amarasiìha as “#kYXknhä £r#khä U#knUlPhä l#k^khä #ko\kmä Ykcv#^k@h”,558

how is it that is said that Áivaáabda alone is

denotative of Parabrahma ? If it is so objected, the

answer is that it is not tenable, because that is

established on the basis of primary and secondary

functions of words (mukhya-gaunavãtti). Thus it is –

“¢Zkg Ykv l^k#^kXkvakHkkvªZkg Ykv l#k^kklXkYk#krTkh”559 [he (my hasta =

hand) is all medicine for all, he (my hasta) is of

auspicious touch]; “TkYkh l#k^kkZk Fk l#k^kP@kZk Fk”560 [salu-

tations to Áiva, the auspicious one and to Áiratara,

more auspicious Áiva]; “¢lU ^kk Zk#FkkOMk\kh l#k^k £lP ^kkFkg
^kRvP~ PvTk bkc bkg^kRvP~ PvTk bkc bkg^kbkvP~ PvTk bkc XknJHkmP” 561 [If he,

who is a Cäçàäla, utters the word Siva, one should

converse with him, stay with him and dine with him];

“l#k^k .Aùkv SZkvZkh l#k^kEœ@h bk^krYkTZkP~ Ul@’ZkHZk”562 [Áiva alone

should be meditated upon, leaving everything else,

as he is the one who grants auspiciousness]; “l#k^kg
Ék#kkTPYkYkpPg Wk|ñZkkvlTkYk~”563 [Áiva is peaceful, immortal

source of Brahman]; “l#k^kPÅ^kg YkckbkvTk lTkaAù\kg FkvlP
AùmsPPYk~”564 [The Áivatattva, O Mahäsena, is praised as

without parts]; “YkckUkPAùl^k†FGÅZkw l#k^k £’Zkdk@çZkYk~ ‹ ¢\kg
TkYk†bÓùZkkZkn‘Pkv Ykn‘PZkv Aù†\UPkv YkTknh” 565 [ YkckUkPAùl^k†FGÅZkw –

UkLkTP@Yk~ – ¢#kvakUk#k – l^k†FGÅZkw] – [ the syllabic pair ‘Áiva’

coupled with the saying ‘salutation to you’ is the

560 Third Chapter 561

559. Àv. 10.60.12

560. Árïrudra, Namaka, Anuväka 8

561. Bra. Sù. Árikaçâha, Ái. Ma. Dï., p.3

562. Atha. Áikho., 3

563. Kai. U., 6

564. Vä. Áu. Ta., 1.15

565. Si. Ái. 8.12.13, Ta. Pra; Tä. Dï., p.86

556. #kvPvª†bYkTk~ HkCkRmcPv lR#klP Fk ÌkvZkh ÉkHkkTkkYkbkkw
#k†TPg ZkklP bkYkbPYkE*\kCknOkCk|kYkbZk bkmYkkZkPv ‹
£FGk#k†‘PYknUwlP lTkYkr’bk@#FkkbPv ÉkApù’ZkvlP Fk
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Mantra (Namaå Áiväya) meant for the eradication of

great sins (of all fetters) and for the attainment of

liberation]; “bk’ZkekkTkU@kTkTRb^kêUbZk l#k^kbZk Pn ‹ ¢bkgUp‘’Zkk
l#k^kbZkkZkg l#k^k#kWRbPn ^kkFkAùh ‹‹ bk^krbkYWkTSk^kÅ^kvTk bkgUoOkrh l#k^kbkglekPh ‹
Hkm^kv#k’^kklR@lcPh b^kÉkXkh Avù^k\kh l#k^kh ‹‹”566 [ in the case of

Áiva who is of the nature of truth (reality), knowledge

and supreme Bliss, the word Áiva is the expression in

absence of association (with anything); he has Áiva as

his designation when he is complete with all associa-

tions; without ‘jïvatva’ or ‘ïáatva’ he is merely Áiva

with self-illumination]; “l#k^kTkkYk YknBkv ZkbZk bkRk l#k^k l#k^kvlP
Fk ‹ UkUklTk Tk bUp#kT’Zkv^k BklR@kE*k@Aùg ZkQkk ‹‹ Ìkml#k^kkZk TkYkbPnXZkg YknBkg
^Zkkc@Pv ZkRk ‹ PTYknBkg Uk^kTkg PmQk‰ bk^krUkUl^kTkk#kAùYk~ ‹‹”567 [him, in

whose face there is the muttering always of the name

of Áiva as ‘Áiva-Áiva’, sins do not touch at all, like the

charcoal of Khadira wood (Khadira = Kaggalïmara in

Kannaàa). That face which utters ‘Árï Áiväya namaå

tubhyam’ (salutations to you, who are Áiva), is the face

which is sacred and holy, destroying all sins] – on the

authority of this multitude of statements of Áruti,

Ägama, Smãti, Puräça, etc., it should be known that

the word Áiva is expressive of Parabrahman by its

primary function and the words other than that such

as Bhava, etc., reveal the meaning of Parabrahman by

secondary function as in the case of ‘Siìho Mäça-

vakaå’, etc. This is told by the best of the Äcäryas

(Árï Reçukäcärya) :

“l#k^k £’Zkdk@çTRg U@Wk|ñÉkAùk#kAùYk~ ‹
YknBZk^kpÅZkk PRTZkvakkg #kWRkTkkg CkkwOk^kpÅkZkh ‹‹
PbYkTYknBZkP@g TkkYk l#k^k £’Zkdk@çZkYk~ ‹
bklÃkRkTkTRêUbZk #kYXkkv@lYkPPvHkbkh ‹‹”568

[The syllabic pair as Áiva reveals the meaning of

Parabrahman by primary function (Abhidhä) while

words other than that convey that meaning through

secondary function (Lakèaçä); hence, the syllabic pair

Áiva is the principle name of Áambhu who is of the

nature of existence, intelligence and bliss and who is

of infinite lustre]

Hence the syllabic pair Áiva is the extremely

principal name of Parabrahman who is of the nature

of infinite lustre and who is compact with existence,

intelligence and bliss. Since the Pañcäkèara-mantra

is constituted by this name (Áiva), it is said to be

his proper name.569 Just as in the world, for calling

attention and meet a person, his proper name is

helpful, so this Pañcäkèaramantra, which is the

primary designation of Áiva, is the means of calling

attention of Áiva, because the Mantras reveal the

adorable deities. Thus the Mantra being constituted

566. Si. Ái. 8.10, Tä. Dï., p.86

567. Ái. Pu. Vidye. 23.6-7

568. Si. Ái., 8.10-11

569. PbZkklXkSkkTkYkTÇkkvªZkYklXkSkvZk#Fk bk bYkpPh ‹
¢lXkSkkTkklXkSkvZk’^kkP~ lbkáh U@h l#k^kh ‹‹ (Si. Ái. 8.6)

[This Mantra (Pañcäkèari) is one that denotes him (Áiva)

and he is known to be denoted by it. Due to the relation of

the denoted and the denotation, Paraáiva is evident from

the Mantra].
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with the name of Áiva, it releases us from trans-

migration like Áiva. Hence the Pañcäkèaramantra

should be muttered by all aspirants of liberation.570

This Mantra which designates Áiva teaches the

union between Áiva and Jïva like the Mahäväkya

‘Tattvamasi’ (Tat Tvam Asi). So it is told by Árï Mari-

toçâadärya : “l#k^kHkm^kw‘ZkÉkAùk#kTkkQk‰ TkYkh #kWRUo^krAù’^kvTk lFkÅkÅ^kvTk
Fk UJFkkdk@êUvOk bk^krÌknlPl#k@kvCkPh bkTk~ YkTPkvªZkg ÉklPXkklP ‹ ¢Çk
TkYkbAùk@vOk Hkm^k’^kg l#k^k#kWRvTk U@Wk|ñ’^kYk~ ¢kZkv’Zkw‘ZkYk~ä ¢Zk CkPkw £lP
SkkPkvl@lP Xkk^kh ‹‹”571 [In order to reveal the idea of union

between Áiva and Jïva, this Mantra with the

precedence of the word ‘namah’ and with the principle

of ‘cit’ occurs at the head of all Árutis in its five-

lettered form. Here the word ‘namaå’ means the

principle of Jïva, the word ‘Áiva’ means the principle

of Paraáivabrahman and ‘äya’ means union between

them, as arising from the root ‘aya’ – to move]. Here

this should be known :

In this Mantra – ‘Namaå Áiväya’, the word

‘namaå’ is the one that denotes ‘Jïva’, the word ‘Áiva’

denotes Parabrahman, the word ‘aya’ (äya) in it

teaches the union between the two (Áiva and Jïva).

Thus the Pañcäkèaramantra teaches the union

between Áiva and Jïva like the Mahäväkya (Tat Tvam

Asi). The same meaning is brought out by Mayideva :

“TkYkh URg PP~ Bk\kn Hkm^k^kklFk l#k^kh URg P’U@Ykk’Yk^kklFk ‹
¢ZkvlP PkRk’YZkURg PRvPÆkYkh l#k^kkZkvlP HkCkkR YkTÇkh ‹‹”

“¢E*g TkYkhURYkbkkw l#k^k .^k l\kE*g
bkYWkTSk .ak ZkRZkvlP URg PRn‘PYk~ ‹
l\kE*kE*bkE*YkURÇkZkWkkvSkTkkQk‰
YkTÇkkvªZkYkv̂ kYklXkSkkbZklP YkTÇk@kHkh ‹‹”572

[That word ‘namaå’ is the denotation of Jïva, that

word ‘Áivaå’ is the denotation of Paramatman and

‘aya’ (äya) is the word meaning unity (tädätmya); the

Mantra has said ‘Namaå Áiväya’. The word ‘namaå’

stands for ‘Aëga’ (Jïva), ‘Áiva’ is himself the ‘Liëga’,

the relation itself is that which is conveyed by ‘aya’.

This king of Mantras, this Pañcäkèaramantra, tells

thus in its three words the union between the Liëga

and the Aëga].

Hence through its cherishing in the mind, there

is release from the bondage of transmigration and

attainment of the highest good in the form of union

between the Liëga and the Aëga. Since it is endowed

570. .PÆkkYkk^k\kYWkvTk YkTÇkh UJFkkdk@h bYkpPh ‹
ZkbYkkRPh bkRk Hk¶Zkkv YkkvdkAùk†E~dklXk@kR@kP~ ‹‹
ZkQkkTkklRYkrckRv̂ kh lbkáh bkgbkk@YkkvFkAùh ‹
PQkk UJFkkdk@kv YkTÇkh bkgbkk@dkZkAùk@Aùh ‹‹ (Si. Ái. 8.12-13)

[Depending upon this name (Áiva), the Pañcäkèara-

mantra is regarded as great. That is why it has to be

cherished with reverence by all those who are desirous of

emancipation. Just as Mahädeva who is beginning-less,

is decided to be the liberator from transmigration, so is

the Pañcäkèaramantra destroyer of transmigration].

571. Si. Ái. 8.7., Tä. Dï., 123 572. Anu. Sù. 6.45-46
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with this much of greatness, it is distinguished from

other Mantras.

Five names of Pañcäkèara

Of this Mantra which is endowed such a great-

ness, five names are told in the Áästras, Ägama, etc.,

as Mùla, Vidyä, Áiva, Áaivasùtra and Pañcäkèara.573

Since Paraáiva is the original source of all the

principles, Pañcäkèara, too, which is his denotation is

the cause of the entire universe and of the complete

collection of varças (syllables). Hence, its name is

‘Mùla’. Hence, from the five letters in the form of

‘Namaå Áiväya’ arose in due order from the forms of

Pañcabrahmans called Sadyojäta, Vämdeva, Aghora,

Tatpuruèa and Ïáäna; Pañcatanmätras called Gandha,

Rasa, Rùpa, Sparáa and Áabda; Pañcamahäbhùtas

called Pãthivï, Ap, Tejas, Väyu and Äkäáa; Pañca-

jñänendriyas, which are of the form of Jñänaáaktis,

called Ghräça, Jihvä, Cakèuè, Tvak and Árotra;

and Pañcakarmendriyas, which are of the form of

kriyäáakti, called Upasthä, Payu, Päda, Päçi and

Väk. In the same way, whatever is well known as of

five kinds in the world, all those are charged with

Pañcäkèaras according to to the maxim of Svarça-

kuçàala – (svarça and kuçàala – gold and ear-

ornament – have ‘tadätmya’-relation; similarly Pañcä-

tmakäni and Pañcäkèaramantra have ‘tädätmya’-

relation). It means that they are revealed by it (pañcä-

kèaramantra).574 Similarly, it (pañcäkèaramantra) is

the centre for the rising and subsiding of the Mantras

seven crores in number. So it is said in an Ägama :

“bkÈkAùkvlKYkckYkTÇkk êU^k‘Çkw@TkvAùSkk ‹
UJFkkdk@v Ék\kmZkTPv UnTkbPbYkklçlTkCkrPkh ‹‹” 575

[The seven crore great Mantras which are mani-

fold in form and appearance, get submerged in the

Pañcäkèara and emerge again from it].

Thus since it is the cause of the world and of the

alphabetic collection, this Mantra (Pañcäkèara) is

called Mùla or Mùlamantra.576 In the Candrajñänä-

gama,577 it is told in detail how Pañcäkèara-mantra is

the cause of all.

In the manner spoken above, through the mental

cherishing of this Mantra (Pañcäkèara), there arises

‘Áuddhavidya’ (pure knowledge). On account of this

kind of cause for Vidyä in the case of it, its designation

as ‘Vidyä’ should be grasped in same way as “äyurvai

ghãtam”, (ghãtam – ghee – the cause and äyuè – long

life – the effect; by áuddhä säropä – based on kärya-

käraça relation, ‘ghãta’ is spoken in terms of ‘äyuè’;

573. Yko\kg l^k<k l#k^kh #kŵ kbkoÇkg UJFkkdk@bPQkk ‹
.PklTk UJFkTkkYkklTk UJFkkdk@YkckYkTkkvh ‹‹ (Si. Ái. 8.23)

574. Si. Ái. 8.14-16

575. Ca. Jñä., Kri. 8.45

576. Yko\k’^kkP~ bk^krYkTÇkkOkkg Yko\kkSkk@bkYknã^kkP~ ‹
Yko\kb^kêUl\kE*’^kkTYko\kYkTÇk £lP bYkpPh ‹‹ (Yo. Ái. U., 2.8-9)

577. Ca. Jñä., Kri. 8.14-41
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here there is invariable relation between Pañcäkèara

and Vidyä as cause and effect); hence, Pañcäkèara is

spoken in terms of Vidyä. In the same manner, since

through its mental cherishing a series of auspicious

qualities are obtained, it is spoken as Áiva. Since

everything connected with Áiva is hidden in the form

of essence and indicative of it is Áaiva-sùtra.578 Since

it is constituted by the aforesaid five letters, it is called

Pañcäkèara. Thus the five names have arisen due to

five causes (as shown above).

Èaàakèaramantra

“¡Aùk@Uo^kkvr YkTÇkkvªZkg UJFkkdk@YkZkh U@h ‹
#kw^kkCkYkvakn ^kvRvakn akMdk@ £lP bYkpPh ‹‹”579

[This supreme Mantra consisting of five syllables,

is regarded in Áaivägamas and Vedas as Èaàakèara

with the precedence of ‘Oìkära’ (Om-syllable)] – in

accordance with this statement of the Äcärya, when

the Pañcäkèaramantra gets associated with ‘Praçava’,

that itself is called Sadaksaramantra. Oìkära

(Praçava) is also expressive of Áiva. Hence, Maharèi

Patañjali also has said “PbZk ̂ kkFkAùh ÉkOk^kh”580 (Praçava is

expressive of him, Áiva). This Praçava which is

derived from the root ‘çù stavane’ (Tudädigaça – sixth

conjugation) with the preposition ‘Pra’, is the first

syllable used for the special praise of Áiva. Hence,

“ÉkAùakvrOk TkoZkPv bPoZkPvªTkvTkvlPä TkkwlP bPkwPmlP ^kk ÉkOk^k ¡Aùk@h” (it is
praised excellently through it, or it praises, thus it is

Praçava, i.e., Oì-kära) – as per this derivation told by

Bhojadeva, it is known that through ‘Oìkära’ only

that the special praise of Áiva occurs. Maharèi Vyäsa

has said :

“Ékkv lc ÉkApùlPHkkPbZk bkgbkk@bZk YkckvRSkvh ‹
Tk^kg Tkk^kkTP@lYklP ÉkOk^kg ^kw l^kRnWknrSkkh ‹‹
Ékh ÉkUJFkkv Tk Tkk†bP ^kkv ZknaYkkAùg ÉkOk^kg l^kRnh ‹
ÉkAùakvrOk TkZkvR~ ZkbYkkTYkkvdkg ^kk ÉkOk^kg l^kRnh ‹‹”581

Thus in the Áivamahäpuräça, having propoun-

ded the syllabic meaning that he who mutters Praçava

will not have (the bondage of) this world, it is also

established that it (Praçava) is the boat to cross over

the ocean of transmigration. It is from this ‘Oì-kära’

that this Pañcäkèara is also born. Hence, this

(Praçava) happens to be the seed of the Kalpa tree

(desire-yielding tree) in the form of Pañcäkèara.582

578. bklÆkSkkTkkP~ bkYkbPvakn HkTPna^klU Fk bkTPPYk~ ‹
bkoFkAù’^kkÃk êUbZk bkoÇklYk’ZklXkSkmZkPv ‹‹ (Yo. Ái. U. 2.10-11)

579. Si. Ái. 8.17

580. Yo. Sù. 1.27

581. Ái. Pu. Vidye. 17.4-5

582. ÉkQkYkg Pk@AùkBZkg lçPmZkg ROM ¤FZkPv ‹
PpPmZkg AnùOM\kkAùk@g FkPnQk‰ FkkSkrFkTæAùYk~ ‹‹
UJFkYkg RUrOkkAùk@g akíg HZkkvlPhb^kêUAùYk~ ‹
TkAùk@bP@AùêUg YkAùk@kv ROM ¤FZkPv ‹‹
l#kAùk@h AnùOM\kkAùk@kv ^kAùk@#FkkSkrFkTæAùh ‹
ZkAùk@kv RUrOkkAùk@ ¡Aùk@h UJFk^kOkr@kK~ ‹‹ (Si. Ái. 8.17, Tattva) →
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Since akära, ukära and makära (letters ‘a’, ‘u’ and

‘ma’) which happen to be parts of Praçava are expre-

ssive of ‘Sat’ (existence), ‘Cit’ (intelligence) and Änanda

(bliss), it is through a single syllable of Praçava alone

that Parabrahman (Áiva), who is characterised by

existence, intelligence and bliss, who is without a

second and who is free from the world, is revealed.583

Here this must be understood : When the brea-

thing is naturally in the habit of producing the sound

“haìsaå-haìsaå” changes into “so’ ham” in form, due

to the teaching of the Sadguru, then it becomes the

Mantra of the Paramätman. Everyday its muttering

happens to be twenty-one thousand and six hundred

times. Therein (in “So’ham”) through the abandon-

ment of ‘sakära’ which is the seed of Candra (moon) in

the form of what is known and of ‘hakära’ which is the

seed of Arka (sun) in the form of what reveals, what

remains is ‘Om’ only, which is of the nature of the

revealer of ‘vedana’ (knowledge) without any vãtti

(vartana – action). Thus in this manner, it is decided

that ‘Praçava’ speaks of Parabrahman who is free

from the entanglements of the world.584

In the Atharvaáira Upanièad it is taught that

‘Praçava’ is itself the Parabrahman who is of the

nature of existence, intelligence and bliss. It begins

saying : “Zkkv ^kw éæh bk XkCk^kkTk~” (He who is Rudra is the

Bhagavan-Paraáivabrahman) and continues saying :

“Zk ¢kv gAùk@h bk ÉkOk^khä Zkh ÉkOk^kh bk bk^kr^ZkkUmä Zkh bk^kr^ZkkUm bkkvªTkTPhä
ZkkvªTkTPbPÅkk@Yk~ä ZkÅkk@g P’bkodYkYk~ä Zk’bkodYkg PFGn‘\kYk~ä ZkFGn‘\kg PR~
^kw<nPYk~ä Zkçw<nPg PP~ U@g Wk|ñä Zk’U@g Wk|ñ bk .Aùhä Zk .Aùh bk éæhä Zkkv
éæh bk £r#kkTkhä Zk £r#kkTkh bk XkCk^kkTk~ Ykcv#^k@h ‹”585 [that which is

Oìkära is Praçava (Oìkära because it rises above

as it were as soon it is mentioned), that which is

Praçava is sarvavyäpin (Praçava because it makes

one to bow as soon as it is mentioned), that which

is sarvavyäpin is Ananta (sarvavyäpin because it

envelops all the worlds as soon as it is mentioned),

that which is Ananta is Tära (Ananta because its

beginning and end, etc., cannot be attained as soon

→ [The first syllable is the form of star, the second of the

form of staff, the third of the form of ear-ring, the fourth

of the form of crescent moon, the fifth of the form of

mirror and the sixth of the form of lustre; ‘Na’ is of the

form of star, ‘Ma’ of staff, ‘Ái’ of ear-ring, ‘Vä’ of crescent

moon ‘Ya’ of mirror and ‘Om’ is the king of the five

syllables].

583. ÉkOk^kvTkwAù^kOkvrTk U@Wk|ñ ÉkAùk#ZkPv ‹
¢lçPmZkg U@kTkTRg l#k^kkBZkg lTkaÉkUJFkAùYk~ ‹‹ (Si. Ái. 8.19)

[Through the single syllable called Praçava Parabrahman,

who is without a second, who is supreme Bliss, who is

called Áiva and who is free from all worldly differences, is

revealed].

584. U@Ykk’YkYkTknekvrZkh bkkvcgêUh bkTkkPTkh ‹
HkkZkPv cgbkZkkv\kkvrUkRkvlYk’ZkvAùkdk@kv YkTknh ‹‹ (Si. Ái., 8.20)

[The mantra of Paramätman (Paraáiva) which is of the

form of “So’ham”, is known to be ancient. It becomes the

mono-syllable mantra as “Om” with the elision of ‘ha’ and

‘Sa’].

585. Atha. Sira. 2.3
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as it is mentioned), that which is Tära is Sùkèma (Tära

because it makes one to pass over the fear of birth, old

age, death, transmigration as soon it is mentioned),

that which is Sùkèma is Áukla (Sùkèma because it

becomes subtle and resides in other bodies as soon as

it is mentioned), that which is Áukla is Vaidyuta (Áukla

because it shines in its own form as soon as it is

mentioned), that which is Vaidyuta is Parabrahman

(Vaidyuta because it makes the entire body shine as

soon as it is mentioned), he who is Parabrahman is

Eka (Parabrahman because he expands and makes

everything expand as soon as he is mentioned), he

who is Eka is Rudra (Eka because he extends favour

on all worlds, etc., as soon as he is mentioned), he who

is Rudra is Ïáäna (Rudra because he is alone without a

second and rules over these worlds), he who is Ïáäna is

Bhagavän, Maheávara, Mahädeva [Ïáäna because he

rules over the worlds with Ïáänïs-Áaktis; Bhagavän

because he observed all bhävas (objects), makes one

to realise Ätmajñana and leads to Yoga; Maheávara

because he creates, annihilates the world].

Paraáiva’s form without parts (Nièkala) is sugge-

sted by ‘Oìkära’ in the Èaàakèaramantra and the

form of Pañcabrahman with parts (Sakala) is sugge-

sted by the Pañcäkèara in it. Thus the Èaàakèara-

mantra should known as propounding both the

‘Sakala’ and ‘Nièkala’ forms of Paraáiva. It is told by

the ‘Äcärya’ :

“ÉkOk^kvTkw^k YkTÇkvOk WkkvSZkPv lTkaAù\kh l#k^kh ‹
UJFkkdk@vOk YkTÇkvOk UJFkWk|ñPTknbPQkk ‹‹

lTkaAù\kh bkgl^kRkAùk@h bkAù\kkv l^k#^kYkosPPh ‹
¤XkZkk’Ykk l#k^kkv YkTÇkv UJFkkdk@YkZkv †bQkPh ‹‹”586

[The Nièkala Áiva is realised through the Mantra

‘Om’. The form of Pañcabrahmans (Sakala Áiva) is

revealed through the Pañcäkèaramantra. Nièkala is

of the nature of consciousness (Saìvit) and Sakala is

of the nature of Áiva in the form of the universe. Áiva

who is of the nature of both Nièkala and Sakala

resides in the Mantra made up of six syllables]. Hence,

this Mantra (Èaàakèara) is the that which confers

favour of Áiva (upon the aspirants) and which grants

identification with Áiva to them.587

Árï Mäyideva has told that these six syllables

(èaàakèaras) are the symbolic syllables (bïjäkèaras) of

the six Lingas called Äcäraliëga, Guruliëga, Áivaliëga,

Jaëgamaliëga, Prasädaliëga and Mahäliëga succe-

ssively residing in the six cakras called Mulädhära

(anus), Svädhièâhäna (genitals), Manipùraka (navel),

Anähata (chest), Viáuddha (throat) and Äjñä (between

eye-brows).588

This Pañcäkèaramantra along with Praçava

and the different symbolic syllables (bïjäkèaras), is

designated as Prasädapañcäkèara, Mäyäpañcäkèara,

Sùkèmapañcäkèara, Sthùlapañcäkèara and Mùla-

586. Si. Ái. 8.21-22

587. ¡Aùk@h bk^krYkTÇkkOkkg YkTÇk@kK~ Ul@AùmsPPh ‹
UJFkkdk@ZknPkv Rvl^k bkkdkkP~ bkkZknHZkAùk@OkYk~ ‹‹ (Vï. Ä. Ca., p. 167)

588. A. Sù. 6.47-52
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pañcäkèara. They are in due order constituted by

eleven, ten, nine, eight and seven syllables.589

Eligibility for Mantrajapa

“RmdkkUo^k‰ Ckn@kv\krWS^kk YkTÇkYkkekkg bkYkklcPh ‹
bkEœ\¶Zk Fk HkUvlÆk’Zkg Un@#Fk@OkUo^krAùYk~ ‹‹”590

[One should receive the Dïkèa from the Guru

with concentration of mind and should get permission

from him for using the Mantra. Then one should

take the resolve and do its ‘japa’ after practising

‘Puraácaraça’] – as per this statement of the Candra-

jñänägama, no body is eligible to do the ‘japa’ of

the Mantra without Mantradïkèä. Hence, in this

Siddhänta, at the time of Mantradïkèä, the Guru

mentioned above secretly teaches the great Pañcä-

kèaramantra with the respective ‘bïjäkèaras’ in

accordance with eligibility to the women and men

belonging to their respective Gotras and acquaints

them with the deity, metre, nyäsa, etc., of the Mantra.

Otherwise :

“UnbPAvù l\klBkPkTk~ YkkTÇkkTkk\kkv‘Zk ÉkHkU†TP Zkv ‹
Wk|ñc’ZkkbkYkg Pvakkg UkPAùg Ul@AùmsPPYk~ ‹‹”

[In the case of those who do ‘japa’ of Mantras on

reading them as they are written in a book, the pätaka

(great sin) is said to be that which is equal to

‘Brahmahatyä’] – as per this statement one becomes

stuck with a great blunder. Hence, all should receive

Mantradïkèä before doing the ‘japa’ of the Mantra.

Japa and Its kinds

“PÄkUbPRQkrXkk^kTkYk~”591 (Japa of Mantra means cheri-

shing of its meaning) – in accordance with this state-

ment of Maharèi Patañjali, Japa means the uttering of

it (Mantra) again and again concentrating the mind

on its meaning. That is why His Holiness Árï Reçukä-

cärya has said : “HkUh UJFkkdk@kXZkkbkh ÉkOk^kkXZkkbk .^k ^kk” 592

meaning thereby that Japa is ‘abhyäsa’ of the nature

of repeating again. This ‘abhyäsa’ done continuously

is itself called ‘Japayajña’. This ‘Japayajña’ is one of

five ‘Yajñas’ 593 among the Vïraáaivas. It is said by

Lord Kãèça that “ZkekkTkkg HkUZkekkvª†bYk” 594 (I am Japayajña

among the Yajñas). This Japa is threfold as Väcika-

589. ¡ ókg ó{ ó®g óy óky TkYkh l#k^kkZk ‹ (ÉkbkkRUgåä ^km@CkkvÇk#kkl\kTkkYk~)
¡ ókg ó{ ó®g óy TkYkh l#k^kkZk ‹ (YkkZkkUgåä Tk†TRCkkvÇk#kkl\kTkkYk~)
¡ ókg ó{ ó®g TkYkh l#k^kkZk ‹ (bkodYkUgåä XkplE*CkkvÇk#kkl\kTkkYk~)
¡ ókg ó{ TkYkh l#k^kkZk ‹ (bQko\kUgåä ^kpakXkCkkvÇk#kkl\kTkkYk~)
¡ ókg TkYkh l#k^kkZk ‹ (Yko\kUgåä bAùTRCkkvÇk#kkl\kTkkYk~)
[Pithas in order are : Rambhäpurï, Ujjayinï, Kedära,

Árïáaila and Käáï]

590. Ca. Jñä., Kri. 8.48

574 Third Chapter 575

591. Yo. Sù., 1.28

592. Si. Ái., 9.23

593. UJFkSkk AùQZkPg bklãbPRv̂ k XkHkTkg UnTkh ‹
PUh AùYkr HkUkv SZkkTkg ekkTkg Fkv’ZkTknUô krAùYk~ ‹‹ (Si. Ái. 9.21)

594. Bha. Gï. 10.25
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japa, Upäìáujapa and Mänasajapa. Here while doing

Japa in the respective methods, one should follow

what is told in a Tantra :

“¢lPób^kkv ^ZkklSkcvPn@lPRmDkkvr ^kbkndkZkh ‹
¢dk@kdk@bkgZkn‘Pg HkUvTYkkw†‘PAùck@^kP~ ‹‹”595

[The utterance that is too short causes ailments,

too long causes loss of wealth. The Mantra should be

muttered with one syllable closely joined with another

syllable like a neclace of pearls] – i.e., the utterance

should be neither too short nor too long; it should be in

that manner.

1. Väcika-japa

The repetition of the Mantra which has clear

utterance of the syllables with the accents Udätta,

Anudätta and Svarita and which is clearly heard by

those who stand on the sides, is called Väcika-japa.

Although this Japa is the last among the aforesaid

three Japas, yet it happens to be the destroyer of the

sins committed by mind, speech and body.596 Through

an incessant practice of this Japa, even the most fickle

mind comes under control. Hence, in the initial stages

this type of Japa should depended upon by those who

are engaged in the practice of Japa.

2. Upäìáu-japa

The repetition of Mantra which is faintly uttered

in such a way as it is fit to be verbally grasped by

oneself and as it cannot be heard by those standing on

sides, is the Upäìáu-japa.597 This Japa which is better

than the Väcika and which is inferior to Mänasa, is

called Madhyama-japa (Middling Japa). Through this

Japa mental steadiness is gradually born.

3. Mänasika-japa

The cherishing of the Mantra in mind with

syllable after syllable and word after word and with

the recollection of the meaning, is Mänasika-japa.

This Japa is the best of all (three).598 So it is said in an

Ägama :

595. Hi. Vi. Ko., p.175

596. ZkRnÃkTkmFkb^kl@Pwh #kWRwh bUìURkdk@wh ‹
YkTÇkYknÃkk@ZkvR~ ^kkFkk ^kklFkAùkvªZkg HkUh bYkpPh ‹‹ (Ca. Jñä. Kri. 8. 57)

[¤Ãk-TkmFk-b^kl@Pw – ¤ÃkwéRkPhä TkmFkw@TknRkPhä bkYkkck@h b^kl@Ph (Pä. A.

1.2.29-31) – these sùtras should be remembered]

ÌkoZkPv ZkbPn Uk#^krbQkwZkrQkk ^kOkrbkYkT^kZkh ‹
^kklFkAùh bk Pn l^kekvZkh bk^krUkUÉkXkJHkTkh ‹‹ (Si. Ái. 8.27-28)

597. lHkõkYkkÇkUl@bUTRkRmakRnÃkkl@PkvªlU ^kk ‹
¢U@w@ÌknPh b^kvTk ÌknP#FkkvUkg#knéFZkPv ‹‹ (Ca. Jñä. Kri. 8.58)

£rak’bUpìkªSk@UnKg Zkkv YkTRYklXkSkmZkPv ‹
Uk#^krbQkw@ÌknPh bkkvªZkYknUkg#knh Ul@AùmsPPh ‹‹ (Si. Ái. 8.28)

598. lSkZkk ZkRdk@ÌkvOZkk ^kOkkrçOk‰ URk’URYk~ ‹
#kWRkQkrlFkTPTkg XkoZkh AùQZkPv YkkTkbkkv HkUh ‹‹ (Ca. Jñä., Kri. 8.59)

¢bUpìkªSk@YkbU†TR lHkõkCk|g ZkkvªTP@k’YkTkk ‹
Xkk^ZkPv ^kOkrêUvOk bk YkkTkbk £lP bYkpPh ‹‹ (Si. Ái. 8.29)
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“^kklFkAùb’^kvAù .^k bZkkRnUkg#knh #kPYknFZkPv ‹
bkcÏkg YkkTkbkg Ékkv‘Pg bkCkXkrbPFGPklSkAùh ‹‹” 599

[Compared to Väcika-japa, the fruit of Upäìáu-

japa is hundred-fold greater and that of Mänasa is

thousand-fold greater; that of Sagarbhajapa (Japa

which is coupled with Präçäyäma) is further hundred-

fold greater].

Manu, too, has said :

“l^klSkZkekkÄkUkv Zkekkv l^kl#kìkv R#klXkCknrOkwh ‹
¤Ukg#knh bZkkFGPCknOkh bkkcÏkkv YkkTkbkh bYkpPh ‹‹”600

[Japayajña is distinguished from Vidhiyajña

(ritualistic sacrifice) by tenfold qualities (merits);

Upäìáu has hundred-fold merits and Mänasa has

thousand-fold merits].

Through this Mänasa-japa which is done inces-

santly, there would be mental purity and knowledge

of unity between Áiva and Jïva; the aspirant gets

liberated.

This threefold Japa is again threefold each as

Agarbha, Sagarbha and Sadhyäna. Therein Agarbha

is the one which is without Präçäyäma,601 Sagarbha

is that which is associated with Präçäyäma,602

599. Ca. Jñä., Kri. 8.60

600. Ma. Smã. 2.85

601. ÉkkOkkZkkYkvTk @lcPkv òCkXkkvr HkU ¤FZkPv ‹ (Ca. Jñä., Kri. 8.61)

602. ÉkkOkkZkkYk bkYkkZkn‘Ph bkCkXkkvr HkU ¤FZkPv ‹ (Ca. Jñä., Kri. 8.61)

Sadhyäna is that which is coupled with Áivadhyäna.

While doing Sagarbhajapa, the Japa can be done with

the performance of Präçäyäma forty times, five times

or three times according to one’s desire.603 Among

these each latter one is more powerful than the former

one. So it is said in the Candrajñänägama :

“¢CkXk‰ ^kk bkCkXk‰ ^kk bkCkXkrbPn Ék#kbZkPv ‹
bkCkXkkrRlU bkkcÏkg bkSZkkTkkv HkU ¤FZkPv ‹‹” 604

[Be it Agarbha or Sagarbha, Sagarbha is praised.

Compared to Sagarbha, Sadhyäna-japa is thousand-

fold greater]. Hence, Sagarbha and Sadhyäna japas

should be done.

Procedure of Japa

Through Japa done helter-skelter discarding the

procedure, proper benefit does not arise. On this count,

in the Áästras, Ägamas, etc., the place, sitting position,

direction, Präçäyäma, Nyäsa and Deity are clearly

taught. In accordance with that, the gist is told here.

Of this great Mantra Pañcäkèara which removes

the fear of the ocean of transmigration, it should be

known that the Àèi is Vämadeva, the metre is Paëkti,

deity is Árï Sadäáiva, Bïja is ‘Oì’, Áakti is Umä,

Kïlaka is Áiva. So it is said in an Ägama :

603. Fk’^kkz@#k’bkYkk^kpzÅk ÉkkOkkZkkYkg Pn bkgbYk@vP~ ‹
YkTÇkg YkTÇkkQkrl^klSkYkkTk#k‘Ph #k†‘PPkv HkUvP~ ‹
UJFkAùg lÇkAùYkvAùg ^kk ÉkkOkkZkkYkg bkYkkFk@vP~ ‹‹ (Ca. Jñä., Kri. 8.62-63)

604. Ca. Jñä., Kri. 8.63-64
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“^kkYkRv̂ k ,lak#FkkbZk UE~†‘P#GTR ¤RkîPYk~ ‹

Rv^kPk bk l#k^kh bkkdkkP~ ÉkOk^kkv WkmHk ¤FZkPv ‹‹

¤Ykk #k†‘Pl@lP Ékkv‘Pk TZkkbk#Fkw^k akMdk@wh ‹” 605

During the Mantrajapa, the assumption of the

aforesaid Àèi, etc., in the different places of one’s body

is said to be Nyäsa. Its method is like this : Having

tightened the fist, one should touch the head with the

streched thumb and assume the Maharèi, the seer of

the Mantra; having loosened the fist one should assume

the metre (Chandas) touching the face through the

thumb and the fore-finger (‘aëguèâha’ and ‘tarjanï’),

assume the deity (Devatä) touching the chest-region

with the the thumb and the middle finger (‘aëguèâha’

and ‘madhyamä’), assume the Bïja touching the navel-

region with the thumb and the ring-finger (‘aëguèâha’

and ‘anämikä’), assume the Áakti touching the private

part with the thumb and the little finger (‘aëguèâha’

and ‘kanièâhikä’); and again having formed the fists of

both hands leaving the forefinger free, one should

circulate the two forefingers around the head and

assume the ‘Kïlaka’ in the feet. Thus the Àèis, etc., (of

the Mantras) should be assumed in one’s limbs. So it is

said :

“,zak Yko†STkr YknBkv FGTRh Rv^kPkg îlR l^kTZkbkvP~ ‹

¢kSkk@v WkmHk#k†‘Pg Fk UkRZkkvh Aùm\kAùg TZkbkvP~ ‹‹” 606

This Nyäsa is threefold as Karanyäsa, Dehanyäsa

and Aëganyäsa. Again on the basis of the difference

in Äárama (Gãhastha, etc.,) it is again classified as

Sãèâinyäsa, Sthitinyäsa and Saìhäranyäsa. Here

Árï Nïlakaçâhaáiväcarya has taught that in the

case of the Vïraáaivas, the Nyäsa can be performed

according to one’s will irrespective of the difference in

Äárama, by saying : “CkpcbQkkTkkg bkplìTZkkbkêUYk~ä Wk|ñFkkl@Okkg
†bQklPTZkkbkêUYk~ä ZklP^kTkbQkkTkkg bkgck@êUYk~ä ^km@#kw^kkTkkg Pn ZkQkkélFk
ÇkZkYklU”607 [In the case of the householders (Gãhasthas),

it is in the form of Sãèâinyäsa; in the case of the

celebates (Brahmacärins), it is in the form of Sthiti-

nyäsa; and in the case of Sannyäsins and Vänapra-

sthas, it is in the form of Saìhäranyäsa; but in the

case of the Vïraáaivas, it can be all the three accord-

ing to one’s taste (liking)]. Yet in this matter, it is

better to follow the instruction of one’s Guru at the

time of Mantradïkèä. Thus having properly known

the procedure of Nyäsa, etc., one should do Japa acco-

rding to the prescription.

Place of Japa

In the Candrajñänägama various places are

told for doing Japa. Accordingly, it may be in home,

cowpen, holy forest, garden, delightful mountain,

bank of a river, temple and that, too, the Japa done

in the presence (sannidhi) of sun, fire, Guru, moon,

lamp, water, Brähmaça and cow, brings in order

605. Ca. Jñä., Kri. 8.11

606. Li. Dhä. Ca., p.234 607. A. Vi., p.95
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hundredfold, thousandfold, ten-thousandfold, lakh-

fold, crorefold fruits.608 There itself it is said again :

“ZklRìl\kE*g bkgU#ZkTk~ ^kkYkcbP†bQkPg U@Yk~ ‹
HkUPv P’Vú\kg ^k‘Png Tk YkZkk #k‘ZkPv Ckn@kv ‹‹”609

[O Bãhaspati, it is not possible for me to tell the

fruit of that Japa which is done looking at the great

Ièâaliëga on the palm of the left hand]. As it is told

thus here, it is known that the Japa done with one’s

Ièâaliëga stationed on the palm of one’s left hand as

the witness (säkèin) and sitting in any one of the

aforesaid places, brings endless fruits. Hence, the

Japa is always done by the Vïraáaivas in the presence

(sannidhi) of their Ièâaliëga.

Sitting postures and Directions proper for Japa

Having spread one of the Äsanas (mats) among

Kãèçäjina (black antelope’s skin), Vyäghracarma

(tiger’s skin), Kuáäsana (mat made up of Darbha

grass), Kambaläsana (wollen blanket)610 in one of

the aforesaid places and having seated on it in a

sùkhäsana or siddhäsana facing east or north,611 the

repetition of Japa should be done. This happens to be

the prescription of the Áästra.

Mäläs (Rosaries) useful for Japa

In the repetition of Pañcäkèarajapa lines on the

fingers and the rosaries of putrajivin, áaëkhamaçi,

praväla, sphaâika, padmäkèa, sauvarça, kuáagranthi,

Rudräkèa are auspicious. Even here each successive

rosary should be known as more auspicious than each

preceding rosary. The rosary of the Rudräkèas is the

most auspicious because it brings infinite fruits.

Even here (in the case of Japa with Rudräkèa-

rosary), the rosary consisting of thirty Rudräkèas

procures wealth, that consisting of twenty-seven

Rudräkèas procures nourishment, that consisting

of twenty-five Rudräkèas procures Mukti and that

consisting of fifteen Rudräkèas procures magical

powers.

Thus during the repetition of Japa with one or the

other of the aforesaid rosaries, through the Japa with

the thumb Mokèa is attained, through that with the

fore-finger enemies are destroyed, through that with

the middle finger wealth is attained, through that

608. Ca. Jñä., Kri. 8.72,73,75

609. Ca. Jñä., Kri. 8.74

610. ApùaOkklHkTkv Xk^kvTYkn†‘PYkkvrdkÌkm^ZkkrDk|FkYkrlOk ‹
Anù#kkbkTkv ekkTklbkláh bk^krlbklábPn AùYWk\kv ‹‹

611. ÉkkE¿‡BkkvRE¿‡Bkkv ^kklU YkkwTkm FkwAùkCk|YkkTkbkh ‹
P’Uô kkrlXkYknBkg ^k#Zkg RldkOkg FkklXkFkkl@AùYk~ ‹
U†#FkYkg SkTkRg l^k<kRnÅk@g #kk†TPRg Xk^kvP~ ‹‹ (Ca.Jñä., Kri.8.53,76) →

→ [One should do Japa facing east or north, silently with

concentration; Japa facing the east brings power to take

others under control; Japa in the direction of south

brings magical accomplishments; Japa in the direction

of west brings wealth; and Japa facing north brings

peace].
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with the ring-finger peace is attained and through

that with the short-finger there is attraction.612

Hence, having known the respective fruit, those who

aspire for the highest good should do Japa with the

proper respective rosary using the proper respective

finger.

Rules to be followed at the time of Japa

An aspirant who undertakes the ‘Japäbhyäsa’

should never be wearing a turban, be dressing himself

with a garment, be naked, be with dishevelled hair,

be having the neck covered with cloth, be having his

hand unclean, be impure and lament while doing

Japa. In the same way, he should avoid, in his doing

Japa, anger, arrogance (intoxication), hunger, lazi-

ness, vomiting, yawning, sight of dog, etc. If the

aforesaid wrongs occur due to inadvertence, he should

do ‘äcamana’ sipping water or remember Áiva or see

the luminaries or do ‘Präçäyäma’.

Further, one should never do Japa while eating,

reclining on the bed, walking, standing up, on the

road, and in an inauspicious place. Similarly one

should not do Japa with one’s feet stretched forward,

mounting a vehicle on the way, or in a state of

disturbamce due to worry.613 At the time of Japa, the

repetition of Pañcäkèara should be done in such a way

as there would be no slipping of a letter and in that

way it should be done with clear pronunciation.

Defects in connection with Mantra

The rules connected with the time of Japa told

above should all be attentively followed. Otherwise

the defects called Mùka, Supta, Mãta, Nagna, Vïrya-

hïna, Vãthäphala, Bhujaëga, Kïlita and Áùnya occur.

Therein, the Japa without Nyäsa is Mùka; that

which is done without a seat (äsana) is Supta; that

which is done with the ‘pallavas’ as namaå, svähä,

vaèat, vauèat, huì, phaâ, etc., is Nagna; Praçava is

indeed, the head of a Mantra and that Japa which is

without it (praçava) or that which is given to a bad

man is Mãta; that which has more syllables (than

required) is Vïryahïna; that which is muttered without

being imparted by the Guru, is Vãthäphala; that which

is without telling the Àèi, Devatä and Chandas is

Bhujaëga; that which is without Bïjäkèaras in the

middle is Kïlita; and that which falls into ears of

others while it is muttered at the time of Japa, is

Áùnya. Thus the defects occur.614 Hence, since the

612. Ca. Jñä., Kri. 8.65-70

613. Ca. Jñä., Kri. 8.77-81

614. TZkkbkg l^kTkk Xk^kvTYkoAùh bknÈkh bZkkRkbkTkg l^kTkk ‹
U\\k^kvTk l^kTkk YkTÇkkv TkCTkbPn Ul@AùmsPPh ‹‹
l#k@kvcmTkkv YkpPh Ékkv‘Pkv ^kpQkk YkTÇkkv Cknég l^kTkk ‹
,lakRŵ kPFGTRkvlXk^krsHkPbPn XknHkE*Ykh ‹‹
YkpPkv RnìkZk RÅkkv Zkkv lTk^kmrZkr#FkklSkAùkdk@h ‹
¢TP@g TkwAùWkmHkvTk ^ZkkÈkh Aùml\kP ¤FZkPv ‹‹
ZkbZk Hk¶Zkg ÌkpOkkv’ZkTZkh bk YkTÇkh #koTZk ¤FZkv ‹ (Lië. Dhä. Ca., p.234-235)
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muttering of Mantras that are defective would be

fruitless; the aspirants should be attentive.

Further, the defects other than these called

Abhakta, Akèarabhränta, Lupta, Chinna, Hrasva,

Dïrgha, Kathana, Svapnakathana are also told.

Therein, when there is no faith (Áraddhä) in the

Mantra, it is Abhakta; when there is the perversion by

the inadvertence of the disciple, it is Akèarabhränta;

when there is the elision of a letter of a Mantra, it is

Lupta; when there is the separation of any syllable in

a Mantra of conjunct consonants, it is Chinna; when

a long syllable is pronounced short, it is Hrasva; when

a short syllable is pronounced long, it is Dïrgha; when

the Mantra which is to be hidden is told another

person, it is Kathana; when it is told in a dream, it

Svapnakathana. Thus the defects occur.615

Among the defects told above in order to remove

the defects from Akèarabhränta to Svapnakathana,

one should get the ‘Mantropadeáa’ once again from

the Guru. The first one, i.e., Abhaktadoèa gets reverted

by one’s own excessive faith (Áraddhä). Hence, since

there is no fruit born through the muttering of the

defective Mantras due to the defects as told above,

muttering of the Mantra by all the aspirants should be

pure and full of faith (saáraddham).

Purascarana and Nityajapa

“Un@kvªCk|P#Fk@Okg Un@#Fk@OkYk~” (puraå = infront, caraçam

= doing practice – the practise of some ceremony in

advance is Puraácaraça), as per this derivation, in

order to accomplish the fruit of the Mantra dedicated

to one’s favourite deity, the performance of a ceremony

consisting of five rites (Pañcäëgakarma) in the form of

firstly, the mutting of that Mantra for a prescribed

number of times after rendering worship to that deity,

secondly, Homa (offering oblations), thirdly Tarpaça

(offering of water in the name of that deity), fourthly,

Abhièeka (doing abhièeka) and fifthly, Brähmaça-

bhojana (feeding the Brähmaças), is itself what is

known as Puraácaraça. Its method (procedure) is told

in the Muçàamälä :

“ZkbZk Zkk^kkTk~ HkUh Ékkv‘PbP+#kkg#kYkTknÓùYkkP~ ‹
PÅkR~æ^ZkwHkrUbZkkgTPv ckvYkg AnùZkkrR~ lRTkv lRTkv ‹‹”616

This is the import of the above áloka : After doing

Japa of the Mantra for as many times as are prescri-

bed, one should do Homa to the extent of one-tenth

part of the Japa, Tarpaça to the extent of one-tenth

part of Homa, Abhièeka to the extent of one-tenth part

of Tarpaça and Brähmaçabhojana to the extent of

one-tenth part of Abhièeka (Daáäìáa in each case

refers to the ‘dravya’ used). In the Candrajñänägama

it is said :

“HkUvRdk@\kdkg ^kw FkPnCknrlOkPYkkR@kP~ ‹
Zkn‘Pk#km bkgZkYkm Zkh bk Ukw@#Fk@lOkAùh bYkpPh ‹‹”617

615. Vï. A. Vi., p.64

616. Hi.Vi. Ko., p.176

617. Ca. Jñä., Kri. 8.50
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[He who maintains restraint in eating, who has

control over his senses and who takes each syllable of

a Mantra as fourfold and recites each of total syllables

a lakh of times, is known Pauraácaraçika (one who

does Puraácaraça). Thus the number of Japa of

Pañcäkèara-mantra to be done in its Puraácaraça is

taught. Accordingly there are five syllables in the

Pañcäkèaramantra. Through the recitation of the

Mantra at the rate of one lakh for each syllable, there

will be Japa for five lakh times. Again when that is

multiplied by four, the Japa will be twenty-lakh times.

Thus after Gurudïkèä (receiving Dïkèä from the

Guru), one should maintain restraint over eating and

senses and sit in the God’s chamber of one’s home or in

any other sacred place prescribed in the Áästra618 and

the Japa for twenty-lakh times should be completed

duly as told above keeping one’s Ièâaliëga as the

witness. After the Japa, Homa, Tarpaça, Abhièeka

and Brähmaçabhojana in due order at the rate of

each following one being one-tenth part of each prece-

ding one].

If one is not able to do Homa, etc., in the manner

prescribed above, it is told thus : “Zk<RE*g l^kcmTkg bZkkP~
P’bkgBZkklçCknOkkv HkUh ‹ Anù^kmrP lÇkFkPnhUJFk ZkQkkbkgBZkg lçHkkPZkh ‹‹”619

In accordance with this statement of Kulärçava-

tantra, the Brähmaça gets the fruit of Puraácaraça

through two-fold Japa, the Kèatriya gets it through

threefold Japa, the Vaièya gets it through fourfold

Japa and the Áùdra gets it through five-fold Japa.

Hence, all those who have taken Dïkèä should nece-

ssarily do Puraácaraça of the Mantra dedicated to

their favourite deity once. Otherwise :

“Hkm^kcmTkkv ZkQkk Rvcm bk^krAùYkrbkn Tk dkYkh ‹
Un@#Fk@OkcmTkkvªlU PQkk YkTÇkh ÉkAùmsPPh ‹‹”620

[Just as an embodied soul (person) without life is

not capable in all actions, so is the Mantra without

Puraácaraça (incapable)]. In accordance with this

statement, the Mantra that is muttered without

Puraácaraça is useless like the body without life.

Hence :

“Zkh Un@#Fk@Okg Apù’^kk lTk’ZkHkkUm Xk^kvP~ UnTkh ‹
PbZk Tkk†bP bkYkkv \kkvAvù bk lbkáh lbkláRkv Xk^kvP~ ‹‹”621

[He who does Japa every day after doing Pura-

ácaraça, has none equal to him in the world; he is a

‘Siddha’ (an accomplished Yogin) and is also one who

618. UnOZkdkvÇkg TkRmPm@g CknckU^krPYkbPAùYk~ ‹
PmQkrÉkRv#kkh lbkTSkoTkkg bkE*Ykh Uk^kTkg ^kTkYk~ ‹‹
¤<kTkklTk l^kl^k‘PklTk lWk\^kYko\kg PKg lCk@vh ‹
Pn\kbkmAùkTkTkg Ckkvíg ^kpak#koTZkg l#k^kk\kZkYk~ ‹‹
¢#^k’QkkYk\kAùmYko\kg Ckkv#kk\kk Hk\kYkSZkPh ‹
Rv̂ kPkZkPTkg Aoù\kg bkYknæbZk lTkHkg CkpcYk~ ‹‹
bkkSkTkvakn Ék#kbPklTk bQkkTkkTZkvPklTk Yk†TÇkOkkYk~ ‹
¢Qk^kk lTk^kbkvÅkÇk ZkÇk lFkÅkg ÉkbkmRlP ‹‹ (Hi. Vi. Ko. p.174)

619. Hi. Vi. Ko., p.176

620. Hi. Vi. Ko., p.174

621. Ca. Jñä., Kri. 8.51
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can grant ‘Siddhi’ to others]. As per this statement

of the Candrajñänägama, one should do Japa daily

after rendering the Mantra ‘Siddha’ (accomplished in

power) and after having performed Puraácaraça as

told in the vidhi (following the procedure told in the

áästra). In that case –

“SZkk’^kk bkgUoHZk YkTklbk Wkkòv ^kk U@Ykv#^k@Yk~ ‹
HkUg AnùZkkrP~ ÉkZk’TkvTk SZkkZkTk~ bkkYWkg lÇkZkYWkAùYk~ ‹‹
bkcÏkg ^kk PRSk‰ ^kk #kPg ^kkªQk HkUvTYkTknYk~ ‹
.^kg Zkh AnùéPv lTk’Zkg bk l#k^kkv lc Tk bkg#kZkh ‹‹
Zkk^kÄkm^kg HkUvlÆk’ZkYkìkvÅk@bkcÏkAùYk~ ‹
¢Tk#TkgbP’U@kv Xko’^kk bk ZkklP U@Ykkg CklPYk~ ‹‹”622

[Having meditated upon and having rendered to

the Paramesvara mental or external worship, one

should do Japa with efforts cherishing the three-eyed

Áiva with Ambä (Áakti) in mind. The Mantra should

be muttered one-thousand times, or half of those, or a

hundred times. He who does this daily is undoubtedly

Áiva himself. The Japa should be done daily one

thousand and eight times attentively throughout

one’s life, without taking food; he who does this would

attain the supreme state]. In accordance with this

statement of an Ägama, the rendering of the daily

Japa for a hundred-times, five hundred times or for

more than thousand times would make the mind pure

and the union with Áiva would be attained.

Pañcäkèara is the enemy of none

Mantra is separately propounded in the Ägamas

as of four kinds as Susiddha, Siddha, Sädhya and

Ripu. But this Pañcäkèara-mantra is the enemy (ripu)

of none. So it is said in an Ägama :

“Tk AùRkFkTk AùbZkklU l@Un@vak YkckYkTknh ‹
lbkákv ^kkªQk bknlbkákv ^kk bkkSZkkv ^kk Xkl^kaZklP ‹‹”623

[This great Mantra (Pañcäkèara) is not an enemy

at anytime and to anyone. It will be Siddha, Susiddha

or Sädhya]. Here the Mantra which has undergone

Puraácara and which is taught by the Guru, is

Susiddha; since the Mantra becomes ‘Siddha’ during

the time of Puraácaraça, that which is imparted by

the Guru prior to it (puraácaraça) is Siddha; the

Mantra which is imparted by the Guru and used

without Puraácaraça is Sädhya]. So it is said :

“lbkávTk CknéOkkªªlRìh bknlbká £lP AùQZkPv ‹
¢lbkávTkklU RÅkh lbkáh bkkSZkbPn Avù^k\kh”624

[The Mantra which is taught by the Siddha Guru

is Susiddha, that which is imparted even an Asiddha

Guru is Siddha and that which is practised by oneself

(kevala) is Sädhya].

Thus the Mantra (Pañcäkèara) could be for all

Susiddha, Siddha or Sädhya and it could never be an

622. Ca. Jñä., Kri. 8.12-13, 49

623. Ca. Jñä., Kri. 8.88

624. Ca. Jñä., Kri. 8.89
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enemy of anyone. Hence that Mantra may be ‘Sädhita’

or ‘Asädhita’ by the Guru who teaches it, but it

becomes Siddha necessarily when it is being muttered

by a disciple who is full of faith (Áraddha). Hence,

leaving out other Mantras, the pleasing Pañcäkèarï

mantra itself should be resorted to.625

No Naièphalya even when there is Vidhilopa

Until now an analysis of the rules to be followed

by the aspirant at the time of Japa, is done. Some-

times even if this Pañcäkèaramantra is muttered

without following a rule, it does not go fruitless, but

grants suitable fruit. So it is said in an Ägama :

“CkFGP†bPíPkv ^kklU b^kvFGZkk AùYkr Anù^krPh ‹
¢#knFkv^kkr #knFkv^kkrlU YkTÇkkvªZkg Tk Fk lTkaVú\kh ‹‹”626

[The Japa of this Mantra does not go fruitless

even if it is done while walking or standing according

to one’s will or if it is done in a state of purity or

impurity].

Hence, no Mantra other than Pañcäkèara exists

in the Kali age to rescue one who is without ‘Sadäcära’,

one who has fallen from the right path or one who is

born in a lowly family.

Hence, there is no Mantra other than Pañcäkèara

for the rescue of one who is bereft of ‘Sadäcära’, who

has fallen (from the righeous path) or who is born in a

lowly family, in the Kali age. That is why it is said :

“YkTÇkv PmQkvr lçHkv Rv^kv Rw^kekv XkwakHkv Ckn@kw ‹
ZkkRp#km Xkk^kTkk ZkbZk lbkláXkr^klP PkRp#km ‹‹
Ckn@kw l\kE*vªdkYkk\kkZkkg YkTÇkv XkbYklTk UJFkbkn ‹
.Pkbkn l#k^kYknækbkn l#k^k^kR~ Xk†‘PYkkFk@vP~ ‹‹”627

[As regards the Mantra, Tïrtha (holy place), Dvija

(Brähmaça), Deva (God), astrologer (Daivajña), medi-

cine or Guru, whichever is the sort of faith one has,

such will be accomplishment. One should have Bhakti

towards these five symbols of Áiva, i.e., the Guru,

Liëga, Akèamälä, Mantra and Bhasma, as towards

Áiva]. In accordance with this statement, as regards

Mantra, etc., which deserve to have deep devotion,

whichever is the sort of faith one has such is the fruit.

Hence, here, since it is deep devotion rather than

Vidhi (ordination) that is taken into account, so it is,

in the case of those who have deep devotion, the Japa

(of Pañcäkèara-mantra) does not go fruitless even

when the transgression of the Vidhi occurs. His

Holiness Árï Jagadguru Reçukäcärya has also said :

“¢TZkvªlU Wkc^kkv YkTÇkk l^k<TPv bkAù\kkCkYkv ‹
XkoZkkv XkoZkh bkYkXZkkbkkP~ UnéakkQkrÉkRklZkTkh ‹‹625. ¢bkklSkPh bkklSkPkv ^kk lbká~Zk’Zkvak Tk bkg#kZkh ‹

ÌkáklP#kZkZkn‘PbZk l#k^kv YkTÇkv PQkk Ckn@kw ‹‹
PbYkkTYkTÇkkTP@kgb’Zk‘’^kk bkkUkZkkTklSkAùk@Ph ‹
¢kÌkZkvP~ U@Ykkg l^k<kg î<kg UJFkkdk@{ WknSkh ‹‹ (Ca. Jñä., Kri. 8.90-91)

626. Ca. Jñä., Kri. 8.84 627. Va. Áu. Ta. 10.7-8
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.ak YkTÇkkv Ykck#k†‘P@m#^k@ÉklPUkRAùh ‹
bkApùRnÃkk@OkkRv^k bk^krlbkláÉkRkZkAùh ‹‹”628

[There are many Mantras found in all the Ägamas,

which are prone to fulfil the aims of human life, when

they are repeated again and again. This Mantra

which propounds the greatness of the Lord and

which is of great power, fulfils all achievements even

if it is muttered only one]. Thus having pointed out

the uniqueness of the great Pañcäkèara-mantra, which

procures all accomplishments even when it is uttered

only once due to the excess of ‘Puraácaraça’ compared

to the other Mantras that procure the values of life;

it propounds the greatness of the Lord (Áiva), chara-

cterised by the pervasion of the world, surpassing of

the world and coalescence, the supremacy of it is

established.

Repeated Japa makes one Mantra-piçàa

Our gross body which is born from semen and

blood of the mother and the father, is called ‘Mäìsa-

piçàa’. Just as the oil in the sesamum seed (tila)

processed with the flowers, Jasmine, etc., becomes

endowed with the fragrance of that flower, so do the

elements such as blood, etc., in the gross body become

charged with Mantra. Then this aspirant is desi-

gnated as ‘Mantra-piçàa’. So it is said by Mäyideva :

“TkAùk@kv élSk@v bQkklP YkAùk@kv YkkgbkbkJFkZkv ‹
l#kAùk@kv YkvRlbk bQkklP ^kAùk@kvª†bQkakn lPílP ‹‹
ZkAùk@h bQkklP YkÄkkZkkg #kn‘\kv bQkklP akMk’YkAùh ‹
.^kg akMdk@YkZkg l#k^k^kTYkosP bkn†bQkPYk~ ‹‹
Rvcg YkYkvlP Zkkv SZkkZkvP~ bkkvªcYkv^k Tk bkg#kZkh ‹‹”629

[‘Na’-kära resides in the blood, ‘Ma’-kära in the

heap of flesh, ‘Ái’-kära stays in the marrow, ‘va’-kära

stays in the bones, ‘ya’-kära resides in the bone-

marrow, ‘èaàätmaka’ (the sixth one) = Praçava resides

in the semen; thus the form (my body) is made up of

‘Èaàakèara-mantra’ like Áiva; he who meditates on it

as his body, is undoubtedly ‘myself’ (Áiva-himself)].

Greatness of Pañcäkèara

“¢Uk@kv YklcYkk #kŵ kUJFkkdk@YkckYkTkkvh”630 (Great, indeed,

is the power of the great Pañcäkèara-mantra dedi-

cated to Áiva), thus since in the Candrajñänägama,

it is propounded by Árï Rudra himself, it is not possible

to describe the greatness of it. Further something

is told here : Once in the past, Sänandaganeáa who

was deeply stationed in ‘Áivayoga’, redeemed twenty-

eight crore sinners from the terrible hell just through

the muttering of Pañcäkèara only once. Maharèi

Áatänanda converted the hell itself into heaven

through the attainment of ‘Siddhi’ of the Pañcäkèara-

mantra. Upamanyu attained the status of an Äcärya

628. Si. Ái. 8. 40-41

629. A. Sù. 6. 53-55

630. Ca. Jñä., Kri. 4.93
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of Áivaáästra by virtue of the power of the Japa of

Pañcäkèaramantra. The Maharèis, Vasièâha, Väma-

deva, etc., became capable of favouring and cursing by

virtue of the power of its Japa. It should be known that

the capacity of Brahman, Vièçu, Rudra and other

Gods which they had in actions of creation, protection,

anhilation, etc., of the world, was attained through

the performance of the Japa of this very Mantra.631

What to say more, it is through the Japa of the

Pañcäkèaramantra along with ‘Praçava’ (¡) and

through the worship of one’s Ièâaliëga with it, all

persons attain the wealth of Mokèa, with the total

release of the bondage of sins. So it is said by the

Äcärya :

“lAùlYkc WkcnlXké‘PwYkrTÇkYkv^kg Ykck’Ykk
ÉkOkbklcPYkkRkw ZkbPn UJFkkdkk@kBZkYk~ ‹
HkUlP U@YkXk‘’Zkk UoHkZkTk~ Rv^kRv^kg
bk CkPRnl@PWkTSkkv Ykkvdk\kdYk{ ÉkZkklP ‹‹”632

[What is the use of saying much ? He, the noble

person, who mutters with devotion this Mantra called

Pañcäkèara with ‘Oìkära’ in the beginning, while

worshipping the God of Gods, would be relieved of

the bondage of sins and would attain to the wealth of

Mokèa].

Mantra’s designation as Ävaraça

Thus in this manner the Pañcäkèara-mantra with

Praçava has been considered as the eighth Ävaraça.

“HkUPkv Tkk†bP UkPAùYk~” (No sin on the part one who does

Japa), as per this statement, this Mantra rescues the

aspirant from the mundane suffering through the

removal of great sins and through the granting of the

highest Mukti. Thus it should be known that this

Mantra, too, gets the designation of Ävaraça, since it

is in the form of a protecting guard.

Internal Aèâävaraças

As regards these eight Ävaraças which are pro-

pounded until now, two-fold division into Sthùla

(Gross) and Sùksma (Subtle) or into Bahiraëga

(external) and Antaraëga (internal), is made. Árï Guru

who belongs one’s own Gotra and who guards us from

the prohibited path through Dïkèä (initiation), Áikèä

(instruction) and Jñänopadeáa (giving knowledge), is

taken into account in the Gross Aèâävaraça. Since the

moral knowledge taught by him rescues our inner

awareness from the prohibited path, it is the Guru

of our inner consciousness. Hence, since that moral

awareness is the first of inner Aèâävaraças, it should

be known that it is itself the Sadguru.

Since among the three Liëgas that are worshipped

by the Vïraáaivas, viz., Ièâaliëga, Präçaliëga and

Bhävaliëga, the Ièâaliëga protects us by remaining on

the gross body, that itself is regarded as the second

among the gross Aèâävaraças. The remaining two,

Pränaliëga and Bhävaliëga, are manifested in the

631. Si. Ái. 8. 44-48

632. Si. Ái. 8.49
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mind and intellect of the aspirant and rescue the

mind and intellect from the prohibited path. Hence,

those two (Pränaliëga and Bhävaliëga) are regarded

as constituting the second Ävaraça among the inner

Aèâävaraças.

Just as the great person who is endowed with

Áivajñäna and who is designated by the word

Jaëgama, safeguards our gross body by diverting

it from the objects of senses, so does the knowledge

taught by him, too, safeguard our mind and intellect

from the mundane objects of sense such as áabda.

Hence the spiritual awareness given by him

(Jaëgama), is the third of the internal Ävaraças.

It means that the spiritual awareness itself is the

internal Jaëgama.

The nectar of the feet of the Guru, Ièâaliëga and

Jaëgama is called Pädodaka. Since it happens to be

gross, it is the fourth among the external Ävaraças.

Since there is the purification of the gross body

through its partaking it is a gross Ävaraça. The

internal Pädodaka is the knowledge (awareness) of

supreme bliss. So it is said :

“U@YkkTkTR .^kkv‘Ph UkR#kWRvTk lTkYkr\kh ‹
ekkTkg FkkvRAù#kWRvTk UkRkvRAùlYklP bYkpPYk~ ‹‹”633

[The supreme bliss itself, which is free from

Malas, is told by the word ‘Päda’ and knowledge is told

by the term ‘Udaka’. That (Paramänandajñäna) is

known as Pädodaka].

Here, that which is the pure (nirmala) bliss as the

nature of one’s own self or as that of the Paramätman,

is the ‘päda’ and that which the knowledge of it, is

the ‘Udaka’. Thus the awareness of nature of Änanda

of one’s own self or of the Paramätman, is the

‘Pädodaka’. Since through the partaking of the

‘Pädodaka’ of this nature, there would be the

gratification of the internal Self and there would be

rescue from the objects of senses, it should be known

that the awareness of supreme Bliss is the fourth of

the internal Ävaraças.

That food which is offered to one’s Ièâaliëga and

that which is left over after being partaken by the

Guru and the Jaëgama, is said to be ‘Prasäda’. Even

this being of gross nature and being the means of

purifying the gross body, is also the fifth among the

external Ävaraças “TkwYkr\Zkg YkTkbkkv l\kE*g ÉkbkkR £lP AùQZkPv”634

(the mental sign in the form of purity is called

‘Prasäda’), “ÉkbkkRbPn ÉkbkÆkPk”635 (Prasäda is tranquility of

mind), in accordance with such statements, the purity

of mind, and for that reason the tranquility of mind is

designated as ‘Prasäda’. This ‘Prasäda’ of mind is

called the ‘antaåkaraça-kãpä’ (favour of conscience).

This ‘kãpä’ has the supreme-most greatness among

633. Si. Ái. 19.8 – the fourth pada has another reading as :

‘PZkkv@w‘Zkg Pn RmdkZkk ’
634. Si. Ái. 11.6

635. A. Ko. 1.3.16 (1. 101)
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the four kinds of ‘kãpä’. Even in the presence of

Ïáakãpä (Áiva’s favour), Vedakãpä (Veda’s favour) and

Gurukãpä (Guru’s favour), if the ‘Antaåkaraçakãpä’ is

absent, there will not be the rising of any knowledge.

Hence, the tranquility of mind should be known as the

fifth among the inner Ävaraças. Since this Prasäda

happens to be the protector of the aspirant through

the procurement of steadness of mind by setting aside

its fickleness, it is designated by the name Ävaraça.

The vibhuti which is prepared out of cow-dung is

called Bhasma. The application of it on its gross form

is done to the gross body. Since through its application

and its partaking its water as a drink of different

measures, there will be curing of different kinds of

diseases, the Bhasma made up of cow-dung is said to

be the sixth among the external Avaranas.

“bk .ak XkbYk HZkkvlPh”636 (This is the Bhasma the

lustre) “XkbYk HZkkvlPh bkYkkYTkkPYk~”637 (Bhasma is described

in the áästras as lustre), “XkbYkvRg #kkYXk^kg HZkkvlPh”638 (This

Bhasma is the lustre of Áambhu), as per the authority

of these statements of Veda and Ägama, the lustre

of Paraáiva is the spiritual meaning of the word

Bhasma. Paraáiva is, indeed, of self-luminous nature.

The cherishment of that (Bhasma as Jyoti) is itself

called inner Bhasmadhäraça or Nirupädhika-bhasma-

dhäraça. Since this Bhasmadhäraça which is in the

form of meditating on Áiva’s lustre protects the inner

senses of the aspirant through the removal of dark-

ness of ignorance, this should be decided as the sixth

among the inner Ävaraças.

The Rudräkèa is a kind of seed born from the eyes

of Rudra. This is an excellent herbal seed. Through its

wearing on the body and through the drinking of the

water of its washing, many diseases such as the low

and high blood-pressures, weakness of the heart, etc.,

are cured. Hence this is called the seventh of the

external Ävaraças. “éæbZk ¢dkkv éækdkh” [Rudra’s akèa

(eye) is Rudräkèa], as per this derivation, ‘Rudra’s

sight’ is also the meaning of the word Rudräkèa. “bk^kkvr
òvak éæh”639 (All this is Rudra), “.Aùkvlc éækv Tk lçPmZkkZk
PbQknh”640 (Rudra is only one without a second), in

according with these and other Áruti statements,

‘Rudra’s sight’ (Rudradãèâi) consists in looking at the

world consisting of the movable and the immovable in

the form of Rudra. Lord Kãèça has described such a

‘Rudra-dãèâi’ in this stanza :

“l^k<kl^kTkZkbkYUÆkv Wk|kñOkv Ckl^k c†bPlTk ‹
#knlTk Fkŵ k #^kUkAvù Fk U†OMPkh bkYkRs#kTkh ‹‹”641

[Wise persons have an equal attitude towards

the Brähmaça who is endowed with knowledge and

636. Bã. Jä. U. 7.2

637. Ca. Jna., Kri. 6.64

638. Ca. Jñä., Kri. 6.66

639. Mahänä. 10.11

640. Áve, U. 3.2

641. Bha. Gï., 5.18
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discipline, the cow, the elephant, the dog or the person

of low caste]. The attainment of the ‘Rudradãèâi’ in the

form of such an assumption of equality, through the

teaching of the Áästra by the Guru and through one’s

own efforts for fulfilment, is the inner application of

Rudräkèas. Since the eradication of the notion of

difference and the protection of the conception of

Advaita (non-duality) occur through this (Rudradãèâi)

in the case of an aspirant, it should be known as the

seventh among the internal Ävaraças.

“YkTÇköPv CknÈkg Ul@XkkaZkPv” (Mantryate means telling

secretly), as per this derivation, Áiva’s name itself

is this Mantra which was secretly taught by Sadguru

at the time of Dïkèä. Among the seven crores of

Mantras, this Mantra in the form of five letters as

“TkYkh l#k^kkZk” (bowing to Áiva), is the favourite Mantra

of the Vïraáaivas. Since through its Japa in the

form repeating it many times, there is protection of

aspirant from the evil power, this is said to be eighth

among the external Ävaraças. Through the incessant

Japa of this Mantra, as Mäyideva has said :

“TkYkh URg P’Bk\kn Hkm^k^kklFk l#k^khURg P’U@Ykk’Yk^kklFk ‹
¢ZkvlP PkRk’YZkURg PRvPP~ TkYkh l#k^kkZkvlP HkCkkR YkTÇkh ‹‹”642

[The word ‘namaå’ is, indeed, expressive of Jïva

and the word ‘Áiva’ is expressive of Paramätman

(Áiva); the term ‘aya’ is the word for ‘tädätmya’ (unity

in difference); the Mantra has told that ‘I bow to Áiva’],

as per this statement the awareness of union between

Áiva and Jïva arises. The knowledge of such a union is

the inner Mantra. Since through an incessant mental

awareness of this, the idea of difference between Áiva

and Jïva gets removed and the knowledge of non-

duality between them is protected, this should be

known as the eighth of the internal Ävaraças.

Thus in this manner, since the gross Aèâävaraças

are external means and the subtle Aèâävaraças are

the internal means for the protection of the aspirant

and for assisting him on the path to Mokèa, these

eight Ävaraças are regarded as the assisting means

for the spiritual knowledge to arise.

Just as the worldly activity does go on spendidly

well without the limbs such as hands, feet, etc., in the

same way the spiritual activity of the aspirant cannot

be properly managed without the Aèâävaraça. Hence,

these Ävaraças are said to be the spiritual limbs of the

aspirant.

*

642. A. Sù. 6.46
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FOURTH CHAPTER

Enquiry into Pañcäcäras

In the case of an aspirant who is prone to the

attainment of the highest good (Mokèa) through the

path of Vïraáaiva, otherwise known Áaktiviáièâä-

dvaita. The aforesaid Aèâävaraças are the assisting

means by warding off the drawbacks in him. In the

same way the five kinds of Äcäras are also spoken

as the assisting means through the purification

‘trikaraça’ (mind, speech and body). Now in this

chapter, the nature of Äcära is first discussed and then

in due order its types are presented.

Meaning of the term Äcära

Äcära means what is practised or what is exe-

cuted. That is a kind of religious practice itself.

“bkPkg bkÄkTkkTkkYkkFkk@h bkRkFkk@h” [Sadäcära is the ‘äcära’ of

the noble persons (satäm)], “¢kFkZkrP £’ZkkFkk@” (That

which is being practised (äcaryate’) is Äcära), “bklãh
lÓùZkYkkOk ¢kFkk@h bkRkFkk@h” [That which is done by the

noble persons, is Sadäcära], “bkPv bkã|oUU@Ykv#^k@ Ékk¶PZkv
lÓùZkYkkOk ¢kFkk@h bkRkFkk@h” [That äcära which is done for

attaining Parameávara who is of the nature of ‘Sat’].

Since in keeping with propriety of the connotation

of the word, ‘Äcära’, in these instances, it is being

practised by the noble persons, it is called Sadäcära.

Although it (the Sadäcära) is endless by virtue of

differences in regions, families and persons, all that

Fourth Chapter 605

Äcära which is not apposed to Áruti and Smãti is

Sadäcära itself. This is the basic tenet of religion. So it

is said by Laugäkèi Bhäskara in his Nyäyasiddhänta-

mañjarïprakäáa :

“l^kçvak@kCk@lcPk ¢TknlPí†TP Zkg lçHkkh ‹
l^kçkgbkbPg bkRkFkk@g SkYkrYko\kg l^kRnWknrSkkh ‹‹”1

[That Sadäcära which the learned Brähmaças

who are free from hatred and attachment, bring into

practice, is the basic tenet of religion as the wise

know].

That which is apposed to it is called ‘Kadäcära’

(depraved practice or ‘duräcära’, bad practice).

Greatness of Äcära

‘Äcära’ is indeed, an uncommon and excellent

embellishment of human beings. The embellish-

ment of ‘Äcära’ is superior in comparison with the

embellishment of dress, etc. Although a person is

embellished by dress, etc., yet if he is bereft of Äcära,

he gets condemned in the world. Even when he is

bereft of dress, etc., he gets worshipped in the world if

he is endowed with Äcära. When we compare between

‘Jñäna’ (knowledge) and ‘Äcära’ (religious practice),

it is ‘Jñäna’ that appears as excellent. Even then,

if a person is bereft of ‘Äcära’, there would be no

attainment of Áiva’s favour (grace). Hence, those wise

1. Väca., p.631
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persons, who aspire to get Áiva’s grace, should remain

virtuous with Äcära until their body falls off. So it is

said in the Candrajñänägama :

“¢kFkk@ .^k bk^kvrakkYk\kEœk@kZk Aù\UPv ‹
¢kFkk@cmTkh Unéakkv \kkvAvù Xk^klP lTk†TRPh ‹‹
ekkTkvTkkFkk@Zkn‘PvTk ÉkbkmRlP Ykcv#^k@h ‹
PbYkkRkFkk@^kkTk~ ekkTkm Xk^kvRkRvcUkPTkYk~ ‹‹
¢kFkk@h U@Ykkv SkYkr ¢kFkk@h U@Ykg SkTkYk~ ‹
ekkTkYkkFkk@cmTkg FkvÆk Pã^klP lbkáZkv ‹‹”2

[The righteous practice alone is meant for the

adornment of all persons. A person who is without

such a practice would stand condemned in the world.

Maheávara is pleased with spiritual knowledge

coupled with righteous practices. Hence, one should

be an enlightened person engaged in religious practices

till his body falls off. Righteous practice is the highest

‘Dharma’, righteous practice is the highest wealth. If

spiritual knowledge is without righteous practices,

it will not bring ‘Siddhi’].

Hence, there is great need of ‘Äcära’ in worldly life

as well as spiritual life.

In the case of those who are worthy with Äcära,

their inner self remains calm, physical health

increases and the person lives to his full age. He who

is engaged in evil practices becomes condemned, gets

overpowered by mental as well as physical ailments,

lives for short time and suffers from acute sorrow.

There is not even a single Vedic Mantra, no Áästra, no

Vedic ceremony, not even a Guru to save a person of

evil practices.3 Hence, all persons should be always

engaged in righteous practices. ‘Sadäcära’ is our

Kalpa tree (desire-yielding tree). It is through that

(Äcära) only that there would be the accomplishment

of the fourfold values of life, i.e., Dharma, Artha,

Käma and Mokèa.4 That is why in the Vïraáaiva-

siddhänta, the cause of Mukti is not only the spiritual

knowledge but also that associated with Äcära.

Having accepted this, the doctrine of combination of

knowledge and action is admitted. Here, in this

Siddhänta, five kinds of Äcära are propounded as

required to be practised by all both before and after

the dawn of knowledge. So it is said in the Candra-

jñänägama :

“l\kE*kFkk@h bkRkFkk@h l#k^kkFkk@bPQkŵ k Fk ‹
Xkp’ZkkFkk@kv CkOkkFkk@h UJFkkFkk@kh ÉkAùmsPPkh ‹‹”5

2. Ca. Jñä., Kri., 9.16-18 (here the first two álokas occur in

Si.Ái., also, vide – 16.13-14).

3. ¢kFkk@cmTkg Tk UnTk†TP ^kvRk òkFkk@cmTkg Tk UnTkklP #kkbÇkYk~ ‹
¢kFkk@cmTkg Tklc ÌkkwPAùYkr òkFkk@cmTkg Tk Cknéh UnTkklP ‹‹ (Bra.Sù. Árï.

3.1.10, p.181)

4. SkYkkvªbZk Yko\kg SkTkYkbZk #kkBkk UnaUg Fk AùkYkh Vú\kYkbZk Ykkvdkh ‹
¢bkkw bkRkFkk@Péh bknAvùl#kTk~ bkgbkvl^kPkv ZkvTk bk UnOZkQkkv‘Pk ‹‹ (Väca., p.631)

[Dharma is its root, Artha its branch, Käma its flower,

Mokèa its fruit. Sukesin, this is Sadäcära tree. He who

resorts to it is the enjoyer of merit (puçya)].

5. Ca.Jñä., Kri., 9.5.
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These five Äcäras (Liëgäcära, Sadäcära, Áiväcära,

Bhãtyäcära and Gaçäcära) are maintained as their

very life by the Vïraáaivas. Now, in due order, their

features, subvarieties and manners of practising are

discussed.

1. Liëgäcära

The ‘Äcära’ which is taught for the ‘Aëga’ (the

embodied soul) to attain the nature of the Liëga is the

Liëgäcära. The worship of the Áivaliëga (Ièâaliëga)

through the body, its cherishment through mind and

its constant retention through thought, is said to be

Liëgäcära. So it is said in the Ägama :

“CknêOkk RÅkl\kE*kçw Tkk†bP Rw^kg YkcmP\kv ‹
£lP Xkk^kkTknbkTSkkTkg l\kE*kFkk@h bk ¤FZkPv ‹‹”6

[‘There is no God other than the Liëga (Ièâaliëga-

Präçaliëga-Bhävaliëga-synthesis) granted by the

Guru on the surface of this earth’ – this conceptual

ascertainment is said to be Liëgäcära].

This is the purport here : In the Vïraáaiva-

siddhänta, Árï Guru grants the Ièâaliëga through

Kriyädïkèä, teaches the nature of Präçaliëga through

Mantradïkèä and inculcates the Bhävaliëga through

Vedhädïkèä. This is propounded in detail the

context of Aèâävaraças in the previous Pariccheda

(chapter-3). Thus the deep attachment to ‘arcane’

(worship), ‘cintana’ (thinking) and ‘nididhyäsana’ (reten-

tion in conscience) of the three Liëgas called Ièâaliëga,

Präçaliëga and Bhävaliëga obtained through three

Dïkèäs, is itself the Liëgäcära.

In the case of the Vïraáaivas who are endowed

with Dïkèä, the worship, etc., of the other gods

different from their Ièâaliëga, Präçaliëga and Bhäva-

liëgas, are prohibited. That is why Árï Reçukäcärya

has said thus :

“TkkFkrZkvRTZkRv^kkgbPn Tk bYk@vÆk Tk AùmPrZkvP~ ‹
Tk PÆkw^kv<Yk#TkmZkk†FG^kXk‘Pkv RpN^k|Ph ‹‹
ZkR~Ckpcva^kTZkRv^kkvª†bP PR~CkpcklOk Ul@’ZkHkvP~ ‹
TkkTZkRv^kkFkrAùkTk~ Yk’ZkkrTk~ UoHkkAùk\kv lTk@mdkZkvP~ ‹‹
bkRk l#k^kwAùlTkíkTkkg ^km@#kw^kkS^k^ksPTkkYk~ ‹
Tk lc bQkk^k@l\kE*kTkkg lTkYkkr\Zkk<nUZknHZkPv ‹‹”7

[He who is a devotee of Áiva and who is of firm

resolve, should not worship other deities; nor should

he cherish them in mind or praise them or eat what is

offered to them. He should avoid those houses which

have other deities. At the time of worshipping Áiva, he

should not see those persons who worship other

deities. The left-overs (objects that remain after being

offered) of the Liëgas installed in temples, are prohi-

bited in the case of those who are devoted to Áiva

only and who follow the path of Vïraáaivas]. Thus His

Holiness Árï Reçukäcärya has described the nature of

6. Ca.Jñä., Kri. 9.4. 7. Si.Ái., 9.31-32.
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Liëgäcära through the propounding of the deep

devotion towards the Liëga, after prohibiting the

worship, etc., of the Sthävara-Liëgas (Liëgas installed

in temples) which are other than the Ièâaliëga,

Präçaliëga and Bhävaliëga.

Here, the prohibition of the worship, etc., of the

other deities told above is not intended to propound

inferiority of them, but as per this maxim of Mïmäìsä

– “Tk lc lTkTRk lTk†TRPnYkmìvä ¢lU Pn bPn’ZkYkv̂ k bPkwlP” (The

condemnation is not intended to condemn, but it

praises only what is praiseworthy), it should be

understood that it is intended to strengthen the faith

in the Ièâaliëga, etc., accepted in one’s Siddhänta.

Further, this worship of the Liëga is associated

with the ‘Satï-pati-bhäva’ (the notion of spiritual

spouse and husband). Here the aspirant deems his

Ièâaliëga as the ‘Pati’ and his self as the Satï. Just as

in the world a devoted wife becomes charged with a

defect due to love towards a person who is other than

her husband, so the devotee, too, who takes to the

worship of a deity other than his Ièâaliëga becomes

associated with a defect and for that reason the

worship, etc., of the other deities stands prohibited.

This should be known.

It is through the practice of this Liëgäcära that

the aspirant will get deep devotion towards the

worship of one deity and steadiness of mind will grow.

Through this steadiness of mind an aspirant will turn

inwards and becomes capable of association with the

Inner Liëga.

2. Sadäcära

The second Äcära among the Pañcäcäras of

the Vïraáaivas, is Sadäcära. This is called Sadäcära

because it gives joy to Áiva and the devotees of Áiva.8

The nature of this which makes noble persons joyous,

is told here in the Candrajñänägama :

“SkYkkrsHkPvTk æ^ZkvOk Zk’bkTPUrOkYkT^kcYk~ ‹
Cknél\kE*HkE*YkkTkkg bkRkFkk@ £lP bYkpPh ‹‹”9

[The gratification of the Guru, Liëga and Jaëgama

everyday through the substance earned through

righteous ways, is known as Sadäcära].

The purport of this is : In the Vïraáaiva Dharma

(religion) and Daráana (philosophy), Guru, Liëga and

Jaëgama are accepted as those to be worshipped.

This is told in the Chapter dealing with Aèâävaraças.

In order to get their favour, the aspirant should

earn wealth through righteous way and render

service to them (Guru, Liëga and Jaëgama) according

his capacity. This is a rule. This service should be

rendered through the donation of food, cloth and

money.

8. bkÄkTkh l#k^kXk‘PÌFk ZkvTk YkkCkvrOk bk^krRk ‹
PkvaZkPv Fk YkckRvl^k bkRkFkk@h bk ^kw bYkpPh ‹‹ (Sù.Ä, Kri.8.7)

[That way by which the noble person and the devotee of

Áiva become pleased, O Mahädevi, is known as Sadäcära

(path)].

9. Ca.Jñä., Kri.9.6.
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It is through the enjoyment of the food, etc., which

are there for a person’s use without donating (them

to Guru, etc.,) he becomes charged with sin, on the

authority of a Smãti which goes thus : “PwRrÅkkTkÉkRkZkwXZkkv
Zkkv XknE~‘Pv bPvTk .^k bkh”10 [He who enjoys what are given

by them (nature’s powers) without offering them to

those, is a thief]. Hence, there is a direction of the

Dharmaáästra to the effect that one of these six alms-

mongers should be fed as a guest everyday : a traveller,

one without livelihood, a student, one who looks after

a Guru, a mendicant and a celebate. Hence after

cooking, a little food should be thrown outside for the

sake of dogs, outcastes, persons of low caste, sinners,

ailing persons, crows and worms, a guest should be

awaited until the time of milching the cows, and then

the householder should enter the dining room;

otherwise he will become a sinner.11

This donation of food, etc., should be done without

the aim of any fruit but with an attitude of doing

a duty. In the Vïraáaiva Siddhänta, threefold däna

as Sopädhidäna, Nirupädhidäna and Sahajadäna, is

propounded. That which is made with an intended

fruit is Sopädhidäna; that which is free from any

intention for fruit and which is done with the inten-

tion of offering it to Ïávara (Lord Áiva) is Nirupädhi-

kadäna; that which is done with the idea that the

receiver, the giver and the given are Áiva and himself

the non-doer, is to be known as Sahajadäna.12

“bkcHkg RkTkYkn’Apùìg bk^krRkTkkvÅkYkkvÅkYkYk~”13 (Sahajadäna is

excellent; it is the best among the best of all Dänas);

the propitiation of the adorable Guru, Liëga and

Jaëgama through the Sahajadäna which is the

excellent among the three Dänas, as told by the above

statement, is Sadäcära. This Sadäcära is rich with

eight Áïlas (items of conduct). So it is said :

“bkRkFkk@kvªì#km\kkNöh bkvl^kPh Aù\UUkRUh ‹
bkã‘PkTkkg bknYkTkbkkg RRkPmìVú\kg YkcP~ ‹‹”14

[Sadäcära is rich with eight Áïlas. If it is practi-

sed, it turns out to be Kalpa tree (desire yielding tree).

It grants the desired fruits to the Sad-bhaktas with

pure mind].

Here the eight Áïlas are : 1. Aëkuraáïla, 2. Utpanna-

áïla, 3. Dvidalaáïla, 4. Pravãddhaáïla, 5. Saprakäçàa-

áïla, 6. Saáäkhaáïla, 7. Supuèpaáïla and 8. Saphalaáïla.

10. Bha.Gï. 3.12

11. £’Qkg XkoPWkz\k RÅ^kk Aùk\kg CkkvRkvcYkkÇkAùYk~ ‹
ÉkPmdZkklPlQkYkkZkkTPg l^k#kvR~ XkkvHZkCkpcg PPh ‹‹ (^kkFk., p.634)

12. Vú\kklXkbk†TSkbkgZkn‘Pg RkTkg ZklçlcPg Xk^kvP~ ‹
P’bkkvUklSkAùYkkBZkkPg YknYkndknlXk@TkkRpPYk~ ‹‹
Vú\kklXkbk†TSklTkYknr‘PYkm#^k@ksUPAùk†E~dkPYk~ ‹
lTkéUklSkAùYkkBZkkPg RkTkg RkTkl^k#kk@Rwh ‹‹
¢kRkPpRkPpRvZkkTkkg l#k^kXkk^kg l^klFkT’Zk lc ‹
¢k’YkTkkvªAùPprXkk^kg Fk ZkR~RÅkg bkcHkg Pn PP~ ‹‹ (Si.Ái., 9.81-83)

13. Si.Ái., 9.24.

14. Ca.Jñä., Kri.9.22

612 Fourth Chapter 613



Principles of Vïraáaivism

Here the earnest desire to know the Áivatattva (the

principle of unity of one’s self with Áiva), the absor-

ption in meditation on Áiva (Áivadhyänaikatänatä

and deep faith (nièâhä) in the Áivajñäna, is said to

constitute Áïla.15

1. After having rendered pure the three bodies

called Käraça, Sùkèma and Sthùla; which have

the synonyms as Yogäëga, Bhogäëga and Tyägäëga

respectively, through the three Dïkèäs called Vedhä,

Mäntrï and Kriyä that are obtained by the grace

of Guru and after having realised himself as an

‘apräkãta’ (refined), the performance of the worship of

the Ièâaliëga, etc., is itself the Aëkuraáïla.16 Since

this stage is starting one in the case of one who takes

to Sadäcära, this called Aëkuraáïla.

2. Just as a person becomes himself pure through

Dïkèä, so he should get his wife, sons and grand sons

purified through Dïkèä by the Guru of his Gotra. This

purification and living in the company of the wife, etc.,

who have undergone Dïkèä, constitute Utpanna-

áïla.17

3. The dhäraça of Ièâaliëga, Bhasma and Rudräkèa,

which are the symbols of the Vïraáaiva that are

prescribed to be borne on the body incessently with

vigilence, is Dvidalaáïla.18

4. Listening to the greatness of Áiva everyday

(áravaça), grasping of what is heard (manana) and

cherishing it in the mind always (nididhyäsana),

constitute Pravãddhaáïla. This kind of ‘manana’,

etc., is helpful in enhancing the Áivabhakti. Hence its

name is Pravãddhaáïla.19

5. Maintaining the injunction of the worship of

one’s Ièâaliëga which happens to be a daily duty of

Vïraáaivas and also not taking food, water, etc., in case

it is missed sometimes, constitute Saprakäçàaáïla.20

6. Not taking eatables, objects of enjoyment, etc.,

without offering them to the Ièâaliëga, is a Áïla called

Saáäkhaáïla. Hence Vïraáaivas should become those

who enjoy the food which is offered to the Ièâaliëga.21

7. Not discarding eatables, etc., which are offered

to one’s Ièâaliëga and which are for that reason

15. lHkekkbkk l#k^kPÅ^kbZk #km\klYk’ZknFZkPv WknSkwh ‹‹
Xkk^kbZk †bQk@PkZkkvCkh #km\klYk’ZknFZkPv WknSkwh ‹‹
#km\kg l#k^kwAùl^kekkTkg l#k^kSZkkTkwAùPkTkPk ‹‹ (Si.Ái., 13.30-32)

16. CknéAùkéOZkAùl\kPakMS^kTZkkbk#kkvlSkPk ‹
PTknh b^kmZkkªÉkkApùPvlP Xkk^kkvªEœ‡@ £PmZkrPv ‹‹ (Ca.Jñä., Kri.9.23)

17. RmldkPw@v̂ k Rk@k<w bkc^kkbkkv Zk ¢k’YkTkh ‹
#km\kYkn’UÆklYk’Zkn‘Pg Ck|kòYkvPlçFkdkOkwh ‹‹ (Ca.Jñä., Kri.9.24)

18. \kkJGTkkTkkg lc #kŵ kkTkkg XkbYkkRmTkkYkTkk@PYk~ ‹
Skk@Okg ’^kÉkYkkRvTk lçR\kg #km\kYknFZkPv ‹‹ (Ca.Jñä., Kri.9.25)

19. ZklÆk’Zkg l#k^kSkYkkrOkkg Ykkck’YZkbZk l^kXkk^kTkYk~ ‹
Ék^kpág #km\klYk’Zkn‘Pg Xk‘Pv̂ kprláAù@g ÌknPYk~ ‹‹ (Ca.Jñä., Kri.9.26)

20. £ìl\kE*YkTkXZkFZkr bQkmZkPv ZkRXkkvHkTkYk~ ‹
bkÉkAùkOMlYkRg #km\kg l^kekvZkg Xk†‘PbkkSkTkYk~ ‹‹ (Ca.Jñä., Kri.9.27)

21. £ìl\kE*kTkksUPbZk æ^ZkbZkkCk|cOkg lcPYk~ ‹
#km\kg bkk#kkBklYk’Zkn‘PYk^kHZk‰ Xk†‘PP’U@wh ‹‹ (Ca.Jñä., Kri.9.28)
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Prasäda, is Sapuèpaáïla. The import here is that the

devotees who are deeply devoted to the Áivaliëga, should

never show disregard towards the Áivaprasäda.22

8. Having given up the notion of difference among

the Guru, Liëga and Jaëgama and having assumed

all the three of them as of ‘Áivasvarùpa’, as per the

authority of “.AùYkoPvrbÇkZkkv XkkCkk Cknés\kE*g Fk HkE*Ykh” (The three

aspects of one divinity (Áiva) are Guru, Liëga and

Jaëgama), the worship of them is Saphalaáïla.23

It is through the practice of this type of Sadäcära,

which is rich with eight Áïlas that one gets the

graceful favour of Áiva and accomplishes ones heart’s

desire. So it is said :

“Zkh bkRkFkk@YkìkE*g Xk†‘PlTkíkv lTkakv^kPv ‹
bk bk<h lbkláYkkÊkkvlP U@kg #kYXkkv@TknCk|ckP~ ‹‹”24

[He who practises Sadäcära with eight parts with

deep devotion, will attain the highest ‘Siddhi’ instan-

taneously through the favour of Áambhu].

Further, as per this statement of the Äcärya :

“bkRkFkk@lÉkZkh #kYXknh bkRkFkk@vOk UoHZkPv ‹
bkRkFkk@g l^kTkk PbZk ÉkbkkRkv Tkw^k HkkZkPv ‹‹”25

[Áiva is fond of virtuous practices; he is adored

through various practices; without pious practices His

favour cannot be obtained]. Sadäcära brings Áiva’s

favour. It should be realised that the maintainance

of this with deep devotion is the adoration of Áiva.

Through this, the aspirant will receive a double reward,

i.e., respect from the people and favour from Áiva.

Hence it is that all should show respect towards it.

3. Áiväcära

“l#k^k .^k U@g Wk|ñ UJFkApù’ZkU@kZkOkYk~ ‹

Tk PPkvªTZkk CklPl@lP l#k^kkFkk@kv lc AùmsPPh ‹‹”26

[Áiva is the Parabrahman, engaged in five cosmic

deeds; there no other resort apart from him; this is

said to be Áiväcära]. In accordance with this Ägama

statement, the conviction that Áiva who is the doer

of the five cosmic deeds called Sãèâi (creation),

Sthiti (protection), Saìhära (Laya – annihilation),

Nigraha (Tirodhana – suppression) and Anugraha

(favouring), is himself the only protector of me, consti-

tutes Áiväcära. That is why Árï Jagadguru Reçukä-

cärya has said :

“l#k^kXk‘Pkv YkckPvHkkh l#k^kXk†‘PU@kE~YknBkkTk~ ‹

Tk bUp#kvTTkw^k ^kmdkvP Tk Pwh bkc ^kbkvP~ ‘^klFkP~ ‹‹”2722. l#k^kksUPÉkbkkRbZk Zk’Ul@’ZkkCk^kHkrTkYk~ ‹
bkUnaUg #km\klYk’Zkn‘Pg l^kekvZkg FkwPRnÅkYkYk~ ‹‹ (Ca.Jñä., Kri.9.29)

23. CknéHkE*Ykl\kE*kTkkg ZkRvAù’^kvTk Xkk^kTkYk~ ‹
bkVú\kg #km\klYk’Zkn‘Pg bk<h lbkláAù@g U@Yk~ ‹‹ (Ca.Jñä., Kri.9.30)

24. Ca.Jñä., Kri.9.31

25. Si.Ái., 16.66.

26. Ca.Jñä., Kri.9.7

27. Si.Ái., 9.27
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[The devotee of Áiva who is of great power should

not touch or look at those who are averse to devotion

towards Áiva; nowhere should he reside with them].

Here the Äcärya has taught Áiväcära through the

propounding of total surrender of Áiva’s devotee to

none other than Áiva]. By virtue of this total sub-

mission to Áiva which is done without any other idea,

there will be strengthening of ‘Áivabhäva’ (awareness

of Áiva) slowly and there will arise ‘Áiva dãèâi’ (the

notion of Áiva) everywhere. Again through this

‘Áivadãèâi, the narrow-minded-ness of the aspirant

will get reverted and the broad outlook ‘that all this

world is charged with Áiva’ arises. Then he (the

aspirant) does not hate anybody and does not show

aversion towards anyone. With this kind of Áiväcära

there will be personal advancement (vyakti-vikäsa) as

well as the advancement of the society.

Áiväcära does not arise without the purity of

thought. Hence for the purification of thought, there is

the necessity of the purity of the objects that are for

our benefit. With this idea in mind, in the context of

Áiväcära, the sixteen objects are : Dravya (substance),

Kèetra (field), Gãha (house), Bhäçàa (vessel), Tãça

(grass), Käèâha (fuel), Vïâikä (Tämbùla – betel, betel-

leaf and lime), Päka (cooking), Rasa (milk, curds, etc.),

Bhäva (re-birth), Bhùta (being), Bhäva (Áivabhäva),

Märga (path), Käla (time), Väk (speech) and Jana

(person). The purification process of these should

be done in accordance with the procedure told in

Áivaáästra. This is propounded in the Ägamaáästra.

So it is said :

“æ^ZkdkvÇkCkpckRmTkkg akkvM#kkTkkg l^k#kkvSkTkYk~ ‹
l#k^k#kkbÇkkv‘PYkkCkvrOk l#k^kkFkk@ £lP bYkpPh ‹‹”28

Here the process of purification of those is told in

due order according to the Ägamaáästra. Among those :

1. Accepting the fruits, roots, etc., brought by

Áiva’s devotee or even those brought by others after

purifying them through sprinkling of Bhasma with a

Mantra, happens to be Dravya-áuddhi.29

2. Installation of stone slabs marked by the

carving of Nandin in the four corners of the field,

constitutes Kèetraáuddhi.30

3. Taking a house which is built by the devotees of

Áiva or the one which has its main door marked with

Áivaliëga, is Gãhaáuddhi.31

4. Making use of the multitude of vessels made by

the devotees of Áiva or that of vessels marked with

Áivaliëga, is Bhäçàaáuddhi.32

28. Ca.Jñä., Kri.9.32.

29. Xk‘PcbPCkPg ^kklU XkbYkTkk ^kk l^k#kkvlSkPYk~ ‹
Vú\kYko\kklRAùg Ck|kòg æ^Zk#knlál@Zkg YkPk ‹‹ (Ca.Jñä., Kri. 9.33)

30. Tk†TRYknæklEœPl#k\kkRk^kkrlRUl@#kkvSkTkYk~ ‹
dkvÇkg Xk†‘PU@wCk|kròg dkvÇk#knláh ÉkAùmsPPk ‹‹ (Ca.Jñä., Kri. 9.34)

31. Xk‘PwbPn lTksYkPg ^kklU l#k^kl\kE*lEœPg Pn ^kk ‹
^kv#Yk Xk‘Pwh Ul@Ck|kòg Ckpc#knláh bkYkml@Pk ‹‹ (Ca.Jñä., Kri. 9.35)

32. Xk‘PvTk lTksYkPg ^kklU l#k^kl\kE*klEœPg Pn ^kk ‹
XkkOMHkkPg Ul@Ck|kòg XkkOM#knláh ÉkAùmsPPk ‹‹ (Ca.Jñä., Kri. 9.36)
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5. Accepting the grass that happens to be the food

of cows, which is brought by the devotees of Áiva or

that which is brought by others after purifying it

through the sprinkling of Bhasma, is Tãnaáuddhi.33

6. Accepting the fuel (käèâha) which is brought

by the devotees of Áiva or that which is sanctified by

Bhasma, is Käèâhaáuddhi.34

7. Taking the ‘Tämbùla’ which is prepared from

the betel-leaves grown in the garden of a devotee or

those sanctified by Bhasma brought by the devotees,

along with betel-nut and lime, is Vïâikäáuddhi.35

8. The partaking of the food which is cooked by

those who are endowed with Áivadïkèä and which is not

seen by those who are not devotees, is Päkaáuddhi.36

9. Having discarded the ghee, curds, milk, butter-

milk, etc., of the bison, sheep, the acceptance of those

of the cow, is Rasaáuddhi.37

10. The acquisition of the state of freedom from

rebirth through the attainment of philosophical know-

ledge by rendering the inner senses pure by virtue of

the disinterested actions, discarding the actions with

desire, constitutes Bhävaáuddhi.38

11. The absence of polluting of the bhùtas (elements

or beings) and showing mercy towards all beings, is

Bhùtaáuddhi.39

12. The cherishing of the ‘Áivabhäva’ (the idea

that everything is Áiva) always by discarding all the

desires, is Bhävaáuddhi.40

13. The movement on the path with such a vigi-

lence as there would be no torment caused by the feet

to the ants, etc., is Märgaáuddhi.41

14. The adoration of the Áivaliëga during ‘San-

dhyä’ time of the morning and the evening which is

prescribed by the Áästra which is peaceful and which

is pleasing, is Kälaáuddhi.42

38. UnTkXkr̂ klTkRkTkkv‘PAùkYZkAùYkrl^k^kHkrTkkP~ ‹
HkTYk@klc’ZkbkgUlÅkXkr̂ k#knlásTkCk<Pv ‹‹ (Ca.Jñä., Kri.9.43)

39. bk^krXkoP Rzkk\kn’^kg UkJFkXkkwlPAùbkgbApùlPh ‹
XkoPRoakOk@klc’Zkg XkoP#knláh bkYkml@Pk ‹‹ (Ca.Jñä., Kri.9.44)

40. bk^krAùkYkkTk~ Ul@’Zk’Zk l#k^kXkk^kkTknXkk^kTkYk~ ‹
FkvPbkk Zk’bk^krAùk\kg Xkk^k#knláh bkYkml@Pk ‹‹ (Ca.Jñä., Kri.9.45)

41. Uã~Zkkg lUUml\kAùkRmTkkg Tk ZkQkk zcbkTkg Xk^kvP~ ‹
CkYkTkg lc Ul@Ck|kòg YkkCkr#knlál@Zkg YkPk ‹‹ (Ca.Jñä., Kri.9.46)

42. #kkbÇkbkgFkkvlRPv Aùk\kv lTkh#kWRv Fk YkTkkv@Ykv ‹
l#k^kl\kE*k@kSkTkg ZkP~ Aùk\klbklál@ckvlRPk ‹‹ (Ca.Jñä., Kri.9.47)
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33. Xk‘P\kkvAùbkYkkTkmPg XkbYkTkk bkgbApùPg Pn ^kk ‹
PpOkklRAùg Ul@Ck|kòg PpOk#knlál@Pml@Pk ‹‹ (Ca.Jñä., Kri.9.37)

34. Xk†‘PZkn‘PbkYkkTkmPg l^kXko’Zkk bkgbApùPg Pn ^kk ‹
Aùkíg ^k|PbQkwh bkgCk|kòg Aùkí#knláh bkYkml@Pk ‹‹ (Ca.Jñä., Kri.9.38)

35. Xk‘Pk@kYkv bkYkn’UÆkwXkrbYkTkk bkgbApùPwbPn ^kk ‹
Xk‘PwbPn bkklSkPvTkklU l^kXko’Zkk bkgbApùPvTk ^kk ‹‹
TkkCk^k\\kmR\kwh UoCkw#FkoOkvrTk Fk bkYk†T^kPYk~ ‹
Ck|kòg Xk‘Pwsc PkYWko\kg ^kmlKAùk#knlá@ml@Pk ‹‹ (Ca.Jñä., Kri.9.39-40)

36. l#k^kRmdkk†T^kPwh U‘^kYkXk‘PkTk^k\kkvlAùPYk~ ‹
XkkvHZkg Xk‘Pwh Ul@Ck|kòg UkAù#knlál@Zkg YkPk ‹‹ (Ca.Jñä., Kri.9.41)

37. DkpPg RlSk UZkbPÓùg Ykklcakg Fkkl^kAùg ’ZkHkvP~ ‹
Ck^Zkg Pn bk^krRk Ck|kòg @bk#knlál@Zkg YkPk ‹‹ (Ca.Jñä., Kri.9.42)
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15. The discarding forever of the speeches that

are false, harsh, disgusting and arrogant, is Väk-

áuddhi.43

16. The association with good devotees at all times

everywhere, in the seat, bed, travel and assembly, is

Janaáuddhi.44

Thus in our transactions, the observance of the

Áiväcära which is in the form of the purification of the

aforesaid sixteen objects, results in the accomplish-

ment of the individual and social well-being and

brings the attainment of union with Áiva. So it is said

in an Ägama :

“l^kçÆkZkg l#k^kkFkk@h bk^kr#kkbÇkvakn CkkvlUPh ‹
.PRkFk@OkkTYk’Zkrh l#k^kbkkZknHZkYk#TknPv ‹‹”45

[O Vidvan, Bãhaspati, this ‘Áiväcära’ is kept

hidden in the Áästras; through the observance of this

Äcära, the mortal being attains union with Áiva].

4. Gaçäcära

“¢TknlíPkv Xk‘PCkOkwCkrOkkFkk@ £Pml@Ph”46 [that which is

observed by the hosts (gaças) of devotees, is said to be

Gaçäcära], as per this statement of a Áivägama, the

Äcära that is practised by the hosts of Áiva’s devotees,

is Gaçäcära. When during the time of transactions in

deep faith with one’s favourite deity, one’s Guru and

one’s religious texts, sometimes some irreligious person

might ridicule that (faith) through censure, etc. In that

situation, the measure, either conciliatory or violent,

undertaken by a pious person as a counter-action

against the irreligious person, is itself the Gaçäcära.

This is observed with firmness by the hosts of Áiva,

i.e., the devotees of Áiva. The main purpose is here the

driving away of the bad qualities found in the society

and the individual. Censure of the bad qualities is

regarded as the worst. To what measure a slandering

person is subjected to blemish to the same measure

the person listening it is subjected to bremish. Hence,

the ‘Áivanindä’ should not be anytime heard by a

devotee of Áiva. Hence is this statement of a Áivägama :

“l#k^kbZk l#k^kXk‘PbZk l#k^kSkYkkrlRAùbZk Fk ‹
Tk #kpOkkvlP Fk Zkkv lTkTRkg bk CkOkkFkk@ ¤FZkPv ‹‹”47

[The absence of listening to the censure of Áiva,

Áivabhakta and Áivadharma, is called Gaçäcära], it is

told that not hearing the censure of Áiva, Áivabhakta

and Áivadharma is said to be Gaçäcära. That is why

Árï Reçukäcärya has said :

“ZkÇk FkkFkk@lTkTRkª†bP AùRklFkÅkÇk Tk ^k|HkvP~ ‹
ZkR~ Ckpcv l#k^klTkTRkª†bP Pßpcg bkgUl@’ZkHkvP~ ‹‹

43. ¢TkpPg Uéakg Anù’bkg WkmXk’bkg Rk†YXkAùg Fk ZkP~ ‹
l^kbkHkrTkg PçFkbkkv ^kkA~ù#knlál@lP AùQZkPv ‹‹ (Ca.Jñä., Kri.9.48)

44. ¢kbkTkv #kZkTkv ZkkTkv Ckkvíökg bk^krÇk bk^krRk ‹
bkã‘PHkTkbkkE*’Zkg HkTk#knláh bkYkml@Pk ‹‹ (Ca.Jñä., Kri.9.49)

45. Ca.Jñä., Kri.9.50

46. Ca.Jñä., Kri.9.51 47. Ca.Jñä., Kri.9.8
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l#k^klTkTRkAù@g Rpì~^kk DkkPZkvRQk^kk #kUvP~ ‹
bQkkTkg ^kk P’Ul@’ZkHZk CkFGvR~ Zk<dkYkkv Xk^kvP~ ‹‹”48

[Wherever there is condemnation of religious

practices, the devotee should never go there; in which-

ever house there is condemnation of Áiva, such a house

the devotee should avoid. On coming accross a person

who blames Áiva, the devotee should kill or curse him,

if he is capable of doing it; if he is incapable of doing

so, he should leave that place and go away]. Here the

Äcärya has taught that if one is capable, one should

kill the person slandering Áiva and if one is not

capable, one should go away from that place. In this

Äcära, not listening to the condemnation of Áiva is the

main instruction. As to what is said about killing

(ghätana), it should understood that it is not in favour

of killing the person but it is in favour of killing

(eradicating) evil mind. Man’s intellect does not get

purified by the killing of the body; it is only through

the purification of the intellect that a person becomes

pure. Hence, the primary meaning of the word killing

(ghätana) is here the killing of the person’s evil

intellect through good teaching. Thus, in this way,

an aspirant who is engaged in Gaçäcära, is bent upon

the efforts to discard his own evil qualities and to

drive away the evil qualities of the people who are

in his close association, through good teaching and

sometimes through punishment.

In this Gaçäcära, sixty four ‘áïlas’ putting together

those pertaining to the body (Käyika), the speech

(Väcika) and the mind (Mänasika), are propounded.

So it is said in an Ägama :

“bk^kkvrÅkYkv CkOkkFkk@v bk<h lbkláAù@v U@v ‹
#km\kklTk Pn FkPnhaklí^krPTPv PklTk bkg#kpOkn ‹‹”49

[In this all-surpassing Gaçäcära which brings

instantaneous, excellent accomplishment, there are

sixty-four áïlas; listen to them].

(1) Seven types of Väcika-áïla : 1. Speaking the

truth, 2. Speaking the truth which is pleasing as well

as beneficial, 3. Reciting the sacred Áästras such as

Veda, Ägama, etc., 4. Speaking good of Áiva, Áiva’s

devotees and Guru, 5. Avoiding the praise of deities

other than one’s ‘Ièâadevatä’ and of ordinary persons,

6. Not indulging in self-praise anytime, anywhere,

7. Avoiding the censure towards others. These are

called the seven kinds of Väcika-áïlas.50

(2) Five kinds of Päçigata-áïla : 8. Salutation

to the Guru, Liëga and Jaëgama, 9. Getting ready

the material required for worship, 10. Doing ‘Japa’

everyday with the help of the garland of rosaries,

48. Si.Ái., 9.37,36.

49. Ca.Jñä., Kri.9.52

50. Xk†‘PlTkívTk ZkçkFkk ZkQkkQkrbZkŵ k XkkakOkYk~ ‹
P’bk’Zkg bk^kr#kkbÇkvakn ÉkQkYkg #km\kYknFZkPv ‹‹
Tk ^kkFZkYklÉkZkg bk’Zkg Tkkbk’Zkg Fk lÉkZkg ^kRvP~ ‹
Wk|oZkkP~ lÉkZkg Fk Zk’bk’Zkg lçPmZkg #km\kYknFZkPv ‹‹ →
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11. Rendering daily worship to the Guru, Liëga and

Jaëgama, 12. Giving donations to the Guru, and

Jaëgamas and to Áivadharma according to one’s

capacity. These are the five kinds of Päçigata-áïla.51

(3) Four kinds of Pädagata-áïla : 13. Visiting

the Guru and Mäheávara, 14. Circumambulation of

the Guru and the Mäheávara, 15. Going for the

collection of the articals required for worship,

16. Forming a steady äsana (sitting posture) for the

worship of the Ièâaliëga and for the worship of the feet

of the Guru. These are four types of Pädagataáïla.52

(4) Two kinds of Áïlas pertaining to Tvak

(skin) : 17. Touching of one’s Ièâaliëga at all times

without separation from the body, 18. Getting adorned

with horripulation arising from the touch of one’s

Ièâaliëga. These are the two kinds of Áïlas connected

with the skin.53

(5) Two kinds of Áïlas connected with eyes :

19. Fixing of one’s eyes on the Ièâaliëga without stop

and with love, 20. Shedding of tears of joy arising from

the sight of one’s Ièâaliëga. These are said to be two

áïlas connected with eyes.54

→ ^kvRkCkYkUn@kOkkTkkg SkYkrekkTkwAùWkkvlSkTkkYk~ ‹
ULTkg Ék’Zkcg ZkÅkP~ PpPmZkg #km\kYkml@PYk~ ‹‹
l#k^kbZk l#k^kXk‘PkTkkg Ckn@kv@lU l^k#kvakPh ‹
Ék#kgbkTkg ZkRÌkkTPg FkPnQk‰ #km\kYknFZkPv ‹‹
¢TZkvakkg Fkŵ k Rv̂ kkTkkg YkkTknakkOkkg Fk HkkPnlFkP~ ‹
Ék#kgbkk^kHkrTkg ZkÅkP~ UJFkYkg #km\kYknFZkPv ‹‹
AùRklFkP~ AnùÇklFkçk ZkRk’YkbPnlP^kHkrTkYk~ ‹
PP~ akíg #km\klYk’Zkn‘Pg bk^kr#kkbÇkwAùbkgYkPYk~ ‹‹
Rv̂ kPkTkkg YkTknaZkkOkkg lTkCknrOkkTkkg Fk HkkPnlFkP~ ‹
Ckckrl^k^kHkrTkg ZkÅkP~ bkÈkYkg #km\kYknFZkPv ‹‹ (Ca.Jñä., Kri.9.53-59)

51. CknéHkE*Ykl\kE*kTkkg lÓùZkPv Zkk TkYkbApùlPh ‹
#km\kYkìYklYk’Zkn‘PYklBk\kkCkYkWkkvlSkPYk~ ‹‹
UoHkkUl@Aù@kOkkg ZkP~ bkYUkRTkYkcsTk#kYk~ ‹
#km\kg Tk^kYklYk’Zkn‘Pg l#k^kÉkm’ZkwAùAùk@OkYk~ ‹‹
éækdkYkk\kZkk lTk’Zkg Yko\kYkTÇkHkUkvªT^kcYk~ ‹
R#kYkg #km\klYk’Zkn‘PYklBk\kkDkl^k#kkvSkTkYk~ ‹‹
Ckn@kvYkkrcvÌ^k@kOkkg Fk Xk^kkTkm^k\\kXkbZk Fk ‹
¢k@kSkTkg Ék’Zkcg PFGm\kYkvAùkR#kg bYkpPYk~ ‹‹
Ckn@^kv HkE*YkvXZk#Fk l#k^kSkYkkrZk Xk†‘PPh ‹
ZkQkk#k†‘P ApùPg RkTkg çkR#kg #km\kYknFZkPv ‹‹ (Ca.Jñä., Kri.9.61-65)

52. Ckn@kvYkkrcvÌ^kbZkklXkCkYkTkg lÓùZkPv lc ZkP~ ‹
PP~ ÇkZkkvR#klYk’Zkn‘Pg #kYXknTkk bk^kr̂ kvlRTkk ‹‹
Ckn@kvYkkrcvÌ^kbZkklU lÓùZkPv Zk’ÉkRldkOkYk~ ‹
Xk†‘PXkk^kZknPvTkŵ k CklRPg PÃkPnRr#kYk~ ‹‹
UoHkkUl@Aù@kOkkg lc bkYUkRTklFkAùmakrZkk ‹
Xk‘PvTk CkYZkPv lTk’Zkg PP~ UJFkR#kAùg YkPYk~ ‹‹
Ckn@kv@ Umìl\kE*bZk UoHkkQk‰ †bQk@YkkbkTkYk~ ‹
PP~ akkvM#kAùlYk’Zkn‘Pg Rv̂ kRv̂ kvTk #kol\kTkk ‹‹ (Ca.Jñä., Kri.9.67-70)

53. lTk’Zkg ZklRìl\kE*bZk bU#krTkg ’^kl^kZkkvCkPh ‹
PP~ bkÈkR#kAùg Ékkv‘Pg ^kUnbkkQkrAùPkbURYk~ ‹‹
£ìl\kE*bU#krHkTZk@kvYkkJFkbkYk\kgApùlPh ‹
¢ìkR#kg #km\klYklP AùlQkPg Xk^kTkk#kAùYk~ ‹‹ (Ca.Jñä., Kri.9.72-73)

54. ¢ÌkkTPg bkkTkn@kCkg ZklRìl\kE*lTk@mdkOkYk~ ‹
.AùkvTkz^k#kAùg #km\kYkn‘Pg Xk^kXkZkkUcYk~ ‹‹ →
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(6) One áïla connected with Jihvä (tongue) :

21. Tasting of liquid prasäda offered to Áiva every day,

is to be known as the only Áïla connected with the

tongue.55

(7) One áïla connected with Ghräça (nose) :

22. Smelling of the fragrance of the sandal paste,

flowers, etc., that are removed after the worship of

Áiva, is said to be the only Áïla connected with the

nose.56

(8) Two Áïlas pertaining to Árotra (ears) : 23.

Listening to the prayer dedicated to the Guru, Áiva

and Áivabhaktas, 24. Not listening to the blame of the

Guru, Áiva and Áivabhaktas. These are the two types

of Áïlas pertaining to ears.57

(9) Five kinds Käyaáodhana-áïla (Áïlas per-

taining to the purification of the body) : 25. Puri-

fication of the body with the ‘prasäda’ of one’s Guru,

Ièâaliëga and Jaëgama, 26. Restraint over the senses

against the prohibited objects, 27. Taking bath with

water or Bhesma on touching the untouchable objects,

28. Avoiding the association with the persons without

Dïkèä (Bhavi) in the seat, bed, vehicle and asembly

(here Bhavi is a Präkãta who has not undergone

Vïraáaivadïkèä), 29. Putting on the vibhuti, Rudräkèa

and Ièâaliëga on the body at all times. These are the

five áïlas meant for the purification of the body.58

(10) Thirty five types of Áïlas pertaining to

mind : 30. Brahmacarya, which of the nature of the

absence of proposal in the case of prohibited expe-

riences, 31. Käma (desire) in the case of Bhakti-rati

(Passion towards Bhakti) but not towards the objects

(of senses), 32. Anger should be towards Adharma but

not towards enemies, 33. Longing should be for the

adoration of Áiva but not for money, 34. Infatunation

should be in the case of devotees but not in the case

of Käntä (beloved spouse), etc., 35. Envy should be

→ £ìl\kE*vdkOkkvãoPkTkTRWkkaUbkYknßYkh ‹
z^k#kg #km\kg l^klTksRìg bUìg FkTækSkrYkkwl\kTkk ‹‹ (Ca.Jñä., Kri. 9.75-76)

55. lTk^kvlRPÉkbkkRmZk@bkkb^kkRkv ZkRT^kcYk~ ‹
.Aùz^k#kAùlYk’Zkn‘PYkQk Dk|kOkCkPg #kpOkn ‹‹ (Ca.Jñä., Kri.9.78)

56. lTkYkkr\ZkCkTSkUnaUklRbkkw@XkDk|kOkTkg U@Yk~ ‹
çkz^k#kAùg bkYkkBZkkYkPh ÌkkvÇkCkPg #kpOkn ‹‹ (Ca.Jñä., Kri.9.79)

57. Ckn@kvhl#k^kbZk Xk‘PkTkkg bPkvÇkkAùOkrTkYkT^kcYk~ ‹
PÇkZkkvz^k#kAùg Ékkv‘Pg YkkvdkbkYÉkklÈkAùk@OkYk~ ‹‹
Ckn@kvh l#k^kbZk Xk‘PkTkkg lTkTRkªTkkAùOkrTkg lc ZkP~ ‹
PÃkPnz^k#kAùg Ékkv‘Pg AùklZkAùg Pn PPh #kpOkn ‹‹ (Ca.Jñä., Kri.9.81-81)

58. Ckn@kv@Umìl\kE*bZk Fk@bZkŵ k ÉkbkkRPh ‹
AùkZk#kkvSkTkYkvPlá #km\kg bZkk’UJFkz^k#kAùYk~ ‹‹
lTklakál^kakZkvXZkÌFk ZklR†TæZkl^klTkCk|ch ‹
akM~z^k#kg #km\klYk’Zkn‘Pg Xk^kRkvaklTk^kk@AùYk~ ‹‹
¢bUp#Zk^kbPnbkgbU#kvr bTkkTkg Tkm@vOk XkbYkkTkk ‹
¢ìkz^k#klYkRg #km\kg lTklRìg #kkwFkbkkSkTkYk~ ‹‹
XkolPéækdkl\kE*kTkkg #k@m@v Skk@Okg bkRk ‹
.AùkvTkzÇk#kAùg #km\kg YkkvdkYkkCkwrAùbkkSkTkYk~ ‹‹
AùklZkAùg UJFkSkk Ékkv‘Pg Ykn†‘PÉkkÈZkwAùbkkSkTkYk~ ‹‹

(Ca.Jñä., Kri.9.82-87).
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towards the senses but not towards people, 36. Pride

should be in winning over illusion (Mäyä) but not in

Dharma nor in wealth, 37. Not doing deliberation

regarding the merits and demerits in the Guru and

the Jaëgama, 38. Non-violence should be regarding

beings, 39. Compassion should be on seeing the sorrow

of beings, 40. Sense of shame, i.e., modesty, should be

in one’s action and speech, 41. Absence of hatred

should be towards an enemy as well as one’s son,

42. Faith should be in what are taught by the Guru

and in the statements of Veda and Ägama, 43. Firm-

ness in the form of inclination towards Dharma even

in occurance of a great disaster, 44. Forgiveness in

the form of not blaming the enemies even when they

intend to do harm, 45. The absence of attachment

to enjoyment in the mind, 46. The state of intellect

which is free from inadvertence should be in action as

well as speech, 47. The restraint in the form of

discarding the resolve not to get anything other than

Áiva, 48. Non-stealing in the form of not taking other’s

objects, 49. Contentment in the form of the absence

of worry about the objects that are not obtained,

50. Remembering always the name and form of

Parameávara, 51. Thinking incessently about the

name, form, merits, etc., of Áambhu, 52. Assumption

of the shampooing of Áambhu always, 53. Mental

worship of Áambhu with welcome, etc., 54. Mental

salutation incessantly to the lotus-feet of Áiva,

55. Slavery in the form of rendering mentally the

servitude towards Áiva, 56. Friendship in the form

of intimate relation in the case of Áiva who is of

auspicious form, 57. Self-surrender in the form of total

dedication of the responsibility of one’s bondage and

deliverance to the ïávara, 58. The mental ‘Japa’ of the

original Mantra at all times, 59. Meditation in the

form of the cherishing of the divine form of Áambhu,

60. Sustaining the memory of the form of Áiva

continuously like the taila-dhära (line of descending

oil), 61. Trance in the form of the steadiness of mind in

meditation like a lamp in the absence of wind,

62. Performance of duties with meditation on the

notion of ‘So’ham’ (I am he – Áiva), 63. The unbroken

cherishing of Maheávara’s form, 64. Assumption of the

infinite form of Áiva as one’s own form. This is the

mental Áïla of thirty-five kinds.59 Thus sixty-four Áïlas

59. ¢Qk YkkTklbkAùg ^kdZkv #km\kYkvAùYkTkkh #kpOkn ‹‹
lTklakáXkkvCkl^kakZkv ZkP~ bkEœ\Ul^k^kHkrTkYk~ ‹
Wk|ñFkZk‰ lc PFGm\kg zÇk#kYkm#^k@FkkvlRPYk~ ‹‹
AùkYkg Xk†‘P@bkkw AnùZkkrR~ l^kakZkvakn Tk HkkPnlFkP~ ‹
.AùzÇk#klYkRg #km\kg lTkaAùkYk’^kg ÉkAùmsPPYk~ ‹‹
^kcvP~ ÓùkvSkYkSkYkvr Pn Tk ^kwl@akn AùRkFkTk ‹
çkzÇk#kAùlYkRg #km\kYkÓùkvSkg Ykn†‘PbkkSkTkYk~ ‹‹
Tk SkTkkRkw ^klc\\kkvXkg l#k^kbZkk@kSkTkv ^kcvP~ ‹
¢\kkvXkkBZklYkRg #km\kg ÇkZkzÇk#kg bkYkml@PYk~ ‹‹
Ykkvcg Xk‘PHkTkv AnùZkkrÆk Tk AùkTPkZkkg bknPvakn̂ kk ‹
¢YkkvckBZklYkRg #km\kg FkPn†bÇkg#k ÉkAùmsPPYk~ ‹‹
Ykk’bkZk‰ Aù@Okva^kv̂ k Tk HkTkvakn ^kcvP~ ‘^klFkP~ ‹
¢Ykk’bkZkrlYkRg #km\kg UJFkzÇk#kg bkYkml@PYk~ ‹‹
YkRg YkkZkkHkZkv AnùZkkrÆk SkYkvr TkklU bkgUlR ‹
¢YkRkBZklYkRg #km\kg akK~zÇk#klYklP AùmsPPYk~ ‹‹ →
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told with reference three ‘karaças’ (body, mind and

senses). In this Gaçäcära, which is rich with sixty-

four Áïlas, the way of discarding six enemies of

spirit, viz., Käma, Krodha, Lobha, Moha, Mada and

Mätsarya and the way of attaining (practising) nine

kinds of Bhakti, viz., Áravaça, Kïrtana, Smaraça,

Pädasevana, Arcana, Vandana, Däsya and Ätma-

nivedana; six types of accomplishments (Sampatti),

viz., Áama, Dama, Áraddhä, Samädhäna, Uparati

and Titikèä; six Aëgas of Yoga, viz., Yama, Niyama,

→ CknOkkCknOkl^kYk#krbZk ’ZkkCkkv ZkbPn Ckn@kw Fk@v ‹
bkÈkzÇk#kg bkYkkBZkkPg #km\kg UnOZkVú\kÉkRYk~ ‹‹
ÉkklOkTkkv ZkbZk AùbZkklU Tk WkkSkkAù@Okg lc ZkP~ ‹
¢zcbkkBZklYkRg #km\kYkìkzÇk#kg bkYkml@PYk~ ‹‹
ÉkklOkRnhBkbZk ^kmdkkZkkYkdkYk’^kg RZkklXkSkYk~ ‹
#km\kg ÉklbkáYkvAùkvTkFk’^kkz@#kg ÉkAùmsPPYk~ ‹‹
lÓùZkkZkkg ^kFkTkv ^kklU Zk’U@bYkkP~ b^kPkvªlU ^kk ‹
ómZkkr #km\klYkRg Ékkv‘Pg Fk’^kkz@#kg lÇk#kol\kTkk ‹‹
l@Ukw lTkHkbknPv ^kklU ZkçwakYZkl^k^kHkrTkYk~ ‹
¢kHkr̂ kkBZkg #km\kYkvAùYkvAùFk’^kkz@#kYknRkîPYk~ ‹‹
¢kCkYkv lTkCkYkv Fkŵ k l^k#^kkbkkv ZkßnêlRPv ‹
ÌkákBZkg #km\kYkvPR~ lçFk’^kkz@#kg bkYkml@PYk~ ‹‹
¢kU<lU Rn@TPkZkkg SkYkrbZk ZkR^kHkrTkYk~ ‹
Skp’ZkkBZkg #km\kYkvPP~ lÇkFk’^kkz@#kg ÉkAùmsPPYk~ ‹‹
¢RoakOkg ^kwl@HkTkva^kUAùk@U@va^klU ‹
#km\kg dkYkklXkRg FkPn#Fk’^kz@#kg bkYkml@PYk~ ‹‹
XkkvCkÉkZkn‘P^kkJGkZkk @klc’Zkg Zklá YkkTkbkv ‹
XkkvCkkbk†‘PFZknlPh UJFkFk’^kkz@#kg bkYkml@PYk~ ‹‹
lÓùZkkZkkg ^kFkTkv ^kklU ÉkYkkR@lcP†bQklPh ‹
SkmZkkr #km\kg PlRc akK~Fk’^kkz@#kg l^klTk†ÌFkPYk~ ‹‹
l#k^kkTZk^kbPnl^kakZkbkEœ\UUl@^kHkrTkYk~ ‹
#km\kg RYkklXkSkg bkÈkFk’^kkz@#kg ÉkAùmsPPYk~ ‹‹
¢TZkoTkSkYkkrTkníkTkg U@æ^ZkkUl@Ck|ch ‹
¢bPvZkkBZkg #km\kYkìkFk’^kkz@#kYknRkîPYk~ ‹‹

→ ¢\kWSk^kbPnl^kakZk^ZkbkTkkXkk^kbkn†bQklPh ‹
bkTPnlìh #km\kYkvAùkvTkUJFkk#k’Aùg l^klTk†ÌFkTkn ‹‹
U@Ykv#^k@ZkkvsTk’Zkg bYk@Okg TkkYkêUZkkvh ‹
Hkm^kTYkn†‘PÉkRg #km\kg UJFkk#k’Aùg bkYkml@PYk~ ‹‹
#kYXknTkkYkCknOkkRmTkkg lFkTPTkg ZkRTkk@PYk~ ‹
#km\kg Uk#kc@g ’^kvAù UJFkk#k’Aùg ÉkAùmsPPYk~ ‹‹
Xkk^ZkYkkTkg bkRk #kYXkkvh UkRbkĝ kkcTkklRAùYk~ ‹
UkRbkv̂ kTkYkvPR~ lçUJFkk#k’AùYknRkîPYk~ ‹‹
¢FkrTkg YkkTkbkg ZkP~ bZkkFGYXkkv@k^kkcTkklRTkk ‹
#km\kg †’^kRg CkmaUPv lÇkUJFkk#k’AùYknRkîPYk~ ‹‹
#kYXknUkRkWHkZkkvsTk’Zkg ÉkOkkYkkv YkkTkbkkv lc ZkP~ ‹
#km\kYkvP†’Aù\k FkPnhUJFkk#kg bkYÉkAùmsPPYk~ ‹‹
AyùAùZkrAù@Okg #kYXkkvYkrTkbkk bk^krRk lc ZkP~ ‹
RkbZkg #km\klYkRg UJFkUJFkk#klYklP XkklakPYk~ ‹‹
#kYXkkvh Aù\Zkk\kêUbZk bklBkPkXkk^kTkg lc ZkP~ ‹
bkBZkkBZkg #km\kYkvP’akK~UJFkk#klYklP lTk†ÌFkPYk~ ‹‹
WkTSkYkkvFkTkXkk@bZk Apù’bTkbZkv#kv bkYkUrOkYk~ ‹
¢k’YkkUrOklYkRg bkÈkUJFkk#kg bkgÉkFkkvlRPYk~ ‹‹
ZkÄkUkv Yko\kYkTÇkbZk YkTkbkk lÓùZkPv bkRk ‹
#km\kYkvPP~ bkv̂ ZkYkìUJFkk#kYk^kSkkl@PYk~ ‹‹
#kYXkkvZkrR~ lR^ZkéUkTknbkTSkkTkg lÓùZkPv îlR ‹
^ZkkTkkBZkg #km\kYkvAùkvTkaklìAùg Ul@AùmsPPYk~ ‹
lSk|ZkPv Pw\kSkk@^kRl^k†FGÆkg PRv̂ k ZkP~ ‹
Skk@OkkBZkg #km\klYkRg aklìAùg bkYknRkîPYk~ ‹‹ →
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Äsana, Präçäyäma, Pratyähära, Dhäraça, Dhyäna

and Samädhi, are symbolised. So it is said :

“Zk#FkPnhaklì#km\kkNöh l#k^k .^k Tk FkkU@h ‹
.PRXZkkbkZkkvCkvTk l#k^kbkkZknHZkYkÌTknPv ‹‹”60

[He who is rich with sixty-four Áïlas, is none other

than Áiva; through the practice of these, one attains

union with Áiva].

5. Bhãtyäcära

“l#k^kXk‘PHkTkkh bk^kvr ^kl@íkh UplQk^kmP\kv ‹
Pvakkg Xkp’ZkkvªclYklP ZkR~ Xkp’ZkkFkk@ £lP bYkpPh ‹‹”61

In accordance with the above statement of an

Ägama, Bhãtyäcära consists in the rendering of service

of Áiva and Áivabhaktas by assuming himself as the

servant of those. It is also told by Sri Jagadguru

Reçukäcärya :

“l#k^kZkkvCkm l#k^kh bkkdkklRlP AwùEœZkrXk†‘PPh ‹
UoHkZkvRkR@vOkw^k ZkQkk l\kE*g ZkQkk Cknéh ‹‹”62

[With devotion in the form of total servitude,

thinking that the Áivayogin is Áiva himself, the

devotee should worship him (Áivayogin or Jaëgama)

as he worships the Liëga and as he worships the

Guru].

This ‘Bhãtyäcära’ is twofold as Bhãtyabhäva and

Vïrabhãtyabhäva. Therein the worship of the Guru,

Liëga and Jaëgama with devotion in the form of

total servitude, is called Bhãtyabhäva. Again when

one stands with the single desire for Mukti by surren-

dering one’s body (in doing service) to the Guru, mind

to one’s Ièâaliëga and one’s entire earning to the

Jaëgama and with no attachment towards even the

other-worldly (heavenly) pleasures, then one is called

Vïrabhãtya. It is through such a ‘Bhãtyabhäva’, the

devotee attains the grace of Áiva. So it is said :

“Rvl#kAùkZk PTkng lFkÅkg #kYXk^kv Fk SkTkg PQkk ‹
HkE*YkkZk bkYk¶Zkwr^kg Ykckv’bkkcbkYk†T^kPh ‹‹
Ykn†‘PYkv^k U@kg AùkE~dkYkkOkkv ZkR^klPíPv ‹
PTYkPg ^km@Xkp’Zk’^kg l#k^kkTknCk|cbkkSkAùYk~ ‹‹”63

This Bhãtyäcära of the Vïraáaivas has the quality

of humility as predominant. It is well known from

the authority of Áästras and worldly experience that

→ lTk^kkPRmU^kR~ SZkkTkg FkvPbkkv ZkR^k†bQklPh ‹
bkYkkSZkkBZkg #km\kYkvAùaklìAùg bkYÉkFkkvlRPYk~ ‹‹
bkkvªcgXkk^kvTk l^k#^kv#kg SZkkZkTk~ Apù’ZkklTk bk^krPh ‹
PlR†TæZkYknBkvTkŵ k lÓùZkYkkOkklTk Xkk^kZkTk~ ‹‹
ZkRkFk@lP PFGm\kg lçaklìAùYknRkîPYk~ ‹
¢Ul@†FGÆkêUkTknbkTSkkTkg ZkTYkcvl#kPnh ‹‹
#km\kYkn‘P bkn@kFkkZkr lÇkaklìAùYknRkîPYk~ ‹
¢TkTPêUg Rv̂ kbZk Xkk^kZkTk~ lTkHkêUPh ‹‹
l#k^kkTkTR^k#kkR~ l^k#^kYkk’YkkTkg l^kbYk@ÆklU ‹
Zk†bPí’ZkFk\kh #km\kg FkPnhaklìAùYkml@PYk~ ‹‹ (Ca.Jñä., Kri.9.78-122)

60. Ca.Jñä., Kri.9.123

61. Ca.Jñä., Kri.9.9

62. Si.Ái., 9.66

63. Ca.Jñä., Kri.9.125-126
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arrogance leads to downfall and humility leads to

upliftment. On observing with deep faith the aforesaid

Liëgäcära, Sadäcära, Áiväcära and Gaçäcära, there is

sometimes a possibility of the rise of arrogance in the

aspirant to the extent of thinking – “who is the

‘äcäraáïla’ like me”. When such an arrogance arises,

the downfall of the devotee is certain. Hence, with the

intention that there should not be the downfall in the

case of an excellent aspirant, Bhãtyäcära has been

taught in the end in the Áaivägamas. Only in the

presence of the ‘Bhãtyabhäva’, the fruit of the

aforesaid (four) Äcäras can be obtained. It is through

this ‘Bhãtyabhäva’ that the sense of equanimity and

peace can be established in the society. Otherwise, the

destruction is certain among all those who are filled

with arrogance according to the maxim of Sunda

and Upasunda (killing each other in the fight for

supremacy due to haughtiness). Hence, it should be

known that this ‘Bhãtyabhäva’ is necessary in the

case of not only the aspirants who belong to the lower

grade but also the aspirants who belong to the higher

grade. It is only in such a situation, there will be

spread of all-round peace.

The aforesaid five kinds of Äcäras are called

Pañcäcäras. Perhaps all are in the habit of observing

these Áïlas is the Vïraáaiva tradition. It is through

the observation of such Äcäras that the usual life of

all the people goes on well. A person who is bereft

of Äcära is subjected to blame in the world. Just as

the observance of Äcäras is necessary in the case of

ordinary (not so enlightened) persons, so it is in the

case of those who are conversant with Philosophy.

Hence the Vïraáaivas preserve the aforesaid five

Äcäras as if they are their life principles.

Thus the Vïraáaiva aspirant who regards Aèâä-

varaças as his limbs and Pañcäcära as his life-

principles, attains union with Áiva by following the

path of six sthalas as Bhakta, Mäheávara, Prasädin,

Präçaliëgin, Áaraça and Aikya. In view of this, in

the Áaktiviáièâädvaita, which is the other name of

Vïraáaiva, there is a great importance given to Aèâä-

varaças and Pañcäcäras which happen to be assisting

causes of Mokèa. That is why Árï Nïlakaçâha-

áiväcärya has said in his Kriyäsära :

“¢ìk^k@Okl^kekkTkm UJFkkFkk@U@kZkOkh ‹
^kwlRAùg AùYkr Anù^kmrP ekkTkwAùVú\kbkkSkTkYk~ ‹‹
Tk AnùZkkrP~ Uk#k^kg AùYkr ^km@#kw^kh AùRkFkTk ‹”

[He who is well-versed in Aèâävaraças and who is

devoted to Pañcäcäras, should perform Vedic cere-

monies which are the means of attaining knowledge

alone as the fruit; Vïraáaiva should never perform

Paáu-karma (uncultured ceremonies)]. Here Árï Nïla-

kaçâha-áiväcärya has propounded the necessity of

the Aèâävaraças and Pañcäcäras for the Vïraáaivas.

The Äcäras which are told in this manner are not

only for the Vïraáaivas but also for the entire human

society, as they are reforming factors. Hence, the

observance of these Äcäras should be made by all

according to capacity.

*
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Flight of Steps of Six Sthalas

In the Vïraáiava-siddhänta, Mukti is said to be

coelescence of the Jïvätman who is designated by

the word ‘Aëgasthala’ with Paramätman (Paraáiva)

who is designated by the word ‘Liëgasthala’. This

coelescence comes in the sequence of expansion of the

six kinds of Bhaktis (Áraddhä, Nièâhä, Avadhäna,

Anubhäva, Änanda and Samarasa). That sequence is

itself the flight of steps in the form of six Sthalas.

In this sequence of path the aforesaid Aèâävaraças

and Pañcäcäras are of assistance and on that count

only they are accepted as the assisting causes

(for progress). Thus in this manner, the aspirant

designated by the word Aëgasthala, who has Aèâä-

varaças as his limbs and Pañcäcäras as his life-

principles, climbs in order the steps in the form of

six Sthalas and finally in the Aikyasthala, enters

into coelescence with Paraáiva who is designated by

the word Liëgasthala like water flowing into water.

Thus the six conditions (states) of the aspirant are

propounded. So it is said by the Äcärya :

“¢kRkw Xk‘PbQk\kg Ékkv‘Pg PPkv Ykkcv#^k@bQk\kYk~ ‹
ÉkbkklRbQk\kYkTZkÅkn ÉkkOkl\klE*bQk\kg PPh ‹‹
#k@OkbQk\kYkkBZkkPg akíYkw‘ZkbQk\kg YkPYk~ ‹‹”1

The Liëgasthala and the Aëgasthala that are told

here, are the two aspects of one Paraáiva only who is

of the nature of Sthala. That very Sthala (Paraáiva)

assumes two forms as Liëgasthala and Aëgasthala at

the time of creation through the vibration of his Áakti

for the purpose of displaying the cosmic sport of the

worshipper and the worshipped. Then between those

two who are separated due to the vibration of Áakti,

coelescence is accepted by virtue of the power of

Bhakti. Now after presenting in brief as to what is the

nature of Sthala, what is the nature Áakti who divides

that and what is the nature Bhakti which brings coele-

scence between them, then the method of adoration in

due order will be presented.

Sthala

“.AùYkv̂ k U@g Wk|ñ bklÃkRkTkTR\kdkOkYk~ ‹
l#k^kPÅ^kg l#k^kkFkkZkkrh bQk\klYk’Zkkcn@kR@kP~ ‹‹”2

[One and only one Parabrahman, who is chara-

cterised by existence, intelligence and bliss, who is

the principle of Áiva, is called Sthala out of deep

respect by the Áiväcäryas] – according to this state-

ment of Mogge Mäyideva, Paraáiva-brahman himself

is designated by the word Sthala. The designation

as Sthala looks significant in this case because he

(Paraáivabrahman) is the substratum (source) for the

manifestation of the principles such as Mahat (buddhi)

1. Si. Ái. 5. 24 2. Anu. Sù., 2. 2
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for their absorption. The syllable ‘Stha’ in the word

‘Sthala’ is expressive of Sthäna (source or substra-

tum), the syllable ‘La’ is expressive of absorption –

thus through the explanation of syllabic meaning of

Sthala, Árï Mäyideva has discussed in detail the

nature of the principle of ‘Sthala’ by propounding

that the principle of Sthala is itself the substratum

of the movable and the immovable world; that it is

the receptacle of all Áaktis, all kinds of luminaries

and all Ätmans (selves); that it is the resting place

of all beings, all worlds and all riches (resources);

and that itself is the highest state for those who are

deeply aspiring for the highest emancipation.3

This Paraáiva who is called Sthala is endowed

with Vimaráaáakti. This Vimaráaáakti is also, like

Paraáiva, of the nature of existence, intelligence and

bliss.4

The Division as the cosmic sport of Sthala and

Sakti

That Sthala (Paraáiva) which is endowed with

Vimaráaáakti, has divided itself into two as the

Liëgasthala and the Aëgasthala according to its sweet

will in order to display the ‘Lïlä’ (sport) of the Upäsya

(worshipped) and the Upäsaka (worshipper). This

‘Lïlä’ should be known as meant for revealing the

secret that the worship of Áiva cannot be possible in

the case of a non-Áiva and that it is for the Áiva

himself to do. Here Áiva is called Liëga and Jïva is

called Aëga. “ZkQkk bQk\kg lçSkkXkoPg PQkk #k†‘PsçSkk Xk^kvP~”5 (Just

as Sthala became twofold so should Áakti become

twofold), in accordance with this statement of Mäyi-

deva, the Cicchakti who is deeply attached to the

Sthala (Áiva) and who is an unparallelled co-observer

of Dharma (with Áiva), divided herself through her

own power. There one (Áakti) resides in the Liëga-

sthala and another in the Aëgasthala. The Áakti

residing in the Liëgasthala is called Kalä and the

Áakti residing in the Aëgasthala is called Bhakti.6

Discussion about the Nature of Kalä and Bhakti

The Áakti in the form of Kalä residing in the

Liëgasthala, is of the nature of Pravãtti (attachment

5. Anu. Sù. 2. 19

6. l\kE*bQk\kkÌkZkk AùklFkP~ AùklFkRE*bQk\kkÌkZkk ‹
l\kE*bQk\kkÌkZkk #k†‘Ph Aù\kkêUk ÉkAùmsPPk ‹
¢E*bQk\kkÌkZkk #k†‘PXkr†‘PêUk Xk^kkUck ‹‹ (Anu. Sù. 2. 22-23)
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to wordly life). That is why Paraáiva undertakes

creation with her assistance. Paraáiva who is without

form, becomes endowed with form by virtue of Áakti.

Hence, desire for the advancement of the world, the

state of downward look, possession of Aghoramukha,

the state of being charged with Mäyä and adorability

are the inborn guças of Kaläáakti.

The Áakti in the form of Bhakti residing in the

Aëgasthala, is of the opposite nature. Hence, she is

of the nature of Nivãtti. By virtue of her greatness

even one who is with a form attains the state of

formlessness. That is why, desire for the dissolution of

the world, the state of upward look, the absence of

having Mäyä, the adoring attitude are the inborn

gunas of Bhaktiáakti.6a In this way, when we think

about the two, Bhakti appears as greater from the

point-of-view of the seekers of Mukti. In fact Bhakti is

one only. Just as in the world, the mother becomes the

cause of the birth of a son through association with

her husband and assists her sons who are born in

recognising their father, in the same way this Áakti

becomes the cause for the birth of the world and

assists the Ätman through her form of Bhakti to

attain Mukti. Hence, in the adoration through Saâ-

sthala, it is accepted that there is the attainment of

Liëga form in the case of the Aëga, with the assistance

of six kinds of Bhakti (Áraddhä, Nièâhä, Avadhäna,

Anubhäva, Änanda and Samarasa). The principle of

Bhakti is very much pervasive. It has been regarded

with respect in all the traditions. That will be

presented in brief.

Bhakti in Different Traditions

From the point of view of Grammer (Áabda-

áästra), Bhakti is ‘Bhajana’ (serving) and ‘rasana’

(tasting). “XkHZkPvªTkZkk Xk†‘Phä XkHkT’ZkTkZkvlP Xk†‘P^kkr” – thus

the word Bhakti is derived from the root “XkHk~ bkv^kkZkkYk~”
(Bhaj-to serve) with the addition of the termination

‘Ktin’.7 Although the word Bhakti is used in the sense

of service, adoration, worship, single-minded attention,

preventing of the function of mind, division, secondary

function, metaphorical usage, parts, faith, constru-

ction and many other senses, yet in the Bhaktiáästra,

the word Bhakti is used everywhere in the sense of

6a. PbYkkP~ bk^kkbkTkk #k†‘PsTk^kkrbkTkk YkPk ‹
#k†‘Ph Ék^kplÅk@kBZkkPk lTk^kplÅkXkr†‘P@ml@Pk ‹‹
#k‘’Zkk ÉkUJFkbkplìh bZkã‘’Zkk Plç\kZkkv YkPh ‹
#k†‘P^kwrlFkÇköPkv êUg lTkêUYklU ZkklP lc ‹‹
Xk†‘P^kwlFkÇköPkv êUYklU TkmêUPklYkZkkP~ ‹
ÉkUJFk^kpá~ZkUvdkk lc #k‘Pvh b^kkXkkl^kAùkv CknOkh ‹‹
ÉkUJFkbkgdkZkkUvdkk Xk‘Pvh b^kkXkkl^kAùkv CknOkh ‹
¢SkkvYknBkm Xk^kvFG†‘PXkr†‘PêS^krYknBkm Xk^kvP~ ‹‹
bkYkkZkk #k†‘P@kBZkkPk lTkYkkrZkk Xk†‘P@ml@Pk ‹
¤UkbZk’^kg Xk^kvFG‘’Zkk Xk‘’ZkkvUkbkAùPk Xk^kvP~ ‹‹

(Anu. Sù., 2. 25, 27-32)

7. XkHkSkkPnbPn bkv̂ kkQkrh ÉkvYk †‘PTk~ Ék’ZkZkbZk Fk ‹
bTkvcvTk XkCk^k’bkv̂ kk Xk†‘Pl@’ZknFZkPv WknSkwh ‹‹ (Bha. Ra. Vi, p. 29)
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the functions conducise to love towards the Para-

mätman.8

Bhakti is a sweet mental attachment of the

Bhakta’s heart which is immerced in faith, trust and

love. This Bhakti is a special kind of emotional relation

between the worshipped and the worshipper. That can

be established through worship only. That is why the

word ‘Upäsanä’ which is derived from the root “äs

upavesane” (äs – to sit), means ‘sitting near’. From

that it is suggested that ‘Upäsanä’ is attaining to the

vicinity of the the Paramätman (of the Liëga, etc).

This attachment towards the Lord to be worship-

ped is free from all defilement unlike the worldly

attachment, but developing every moment and

remaining extremely pure. Without this kind of

adoration with Love, Japa, Tapas and Jñäna become

useless, just as the arrangement for marriage without

the ‘vara’ (bridegroom). Varivasyä, Áuárùèä, Paricaryä,

Äradhanä, Sevä and Bhakti, these are the other

synonyms of the word Upäsanä.9 The meaning of the

word according to Bhaktiáästra is the extreme love in

the case of the worshipped, with the concentration of

mind for a long time continuously in the form of

unbroken flow of oil (tailadhärä). Thus it should be

known that although there is difference in form, yet

there is no difference in meaning in the case of the

words Bhakti and Upäsanä.

Bhaktiáästra is the original source of Bhaktirasa.

Although the original seed of Bhaktirasa is found in

the Vedic literature also, yet its clear picture is

found in the Bhaktiáästra only. It is due to the

difference in the Äcäryas that the Bhaktiáästra has

been distributed in the different traditions. In all the

traditions, although there is similarity in some aspect,

yet differences in some aspects are found.

The Áästra-based discussion about Bhakti is

first found in the Áäçàilya-bhaktisùtra and Närada-

bhaktisùtra. In the first instance, according to Áäç-

àilya, Bhakti is the most excellent attachment to the

Bhagavän (Paramätman) who is the Lord of entire

creation (Brahmäçàa).10 That itself happens to be

the best means of attaining the Bhagavän and it is

easy for all also. In doing so, there is common eligibity

in the case of all from the child to aged person and

women, Áùdras, etc.11 Even by a little of that Bhakti

the misdeeds committed in this and other births

are destroyed.12 According to the Näradabhaktisùtra,

in the opinion of Áäçàilya, the excessive attachment

to the object to which one’s love is dedicated, is

called Bhakti.13 Thus in the opinion of Áäçàilya, the

8. ^kkFkåä p. 4618; Áa. Ka., Bhäga 3, p. 463

9. UoHkk TkYkbZkkªUlFklPh bkUZkkrFkkrcrOkkh bkYkkh ‹
^kl@^kbZkk Pn #knÌkoakk Ul@FkZkkr¶ZknUkbkTkk ‹‹ (Amara. 2. 439-440)

10. bkk U@kTkn@†‘P@m#^k@v (Áä. Bha. Sù. 2)

11. ¢lTkT<ZkkvTZklSklÓùZkPv Uk@YUZkkrP~ bkkYkkTZk^kP~ ‹ (Áä. Bha. Sù. 22)

12. \kD^klU Xk‘PklSkAùk@v Ykc’dkvYkAùYkU@bk^krckTkYk~ ‹ (Áä. Bha. Sù. 78)

13. ¢k’Yk@’Zkl^k@kvSkvTkvlP #kk†OM\Zkh ‹ (Nä. Bha. Sù. 18)
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Bhakti which is in the form divine love, is found in the

form of Rasa. In this way, Äcärya Áäçàilya says that

such a ‘cittavãtti’, which is totally unbroken like the

flow of oil, which is charged with love towards the

Parameávara and which is free from desires, is termed

as Bhakti.

Närada, too, says that the supreme attachment

towards Parameávara is Bhakti.14 Bhakti is of the

nature of ambrosia. The opinion of Närada is : the total-

surrender of one’s self to the Bhagavän and extreme

agitation when separated from him, are Bhakti.15

Further according to his view, the instrument of

accomplishment in its case is the abandonment of

association with the objects of senses, the continuous

singing of devotional songs, the lending of ears to the

praise of the merits of the Bhagavän, the singing of his

glory and the winning over of the his grace, the most

important of all.16 Further, in his view, the Bhakti in

relation to Guças (Gauçï), is threefold in the case of

Bhakta as Ärtabhakti, Jijñäsubhakti and Arthärthi-

bhakti on the basis of the difference in the Guças,

Sattva, Rajas and Tamas. ‘Premä Bhakti’ being one

becomes elevenfold.17 It is of the nature of supreme

love and indescribable. Further it is beyond description

like the taste in the case of a dumb person. That being

the case, that ‘Premä Bhakti’ is obtained rarely by

some aspirants only. It is superior to Karmayoga

Jñänayoga, etc., and is in the form of the fruit.18

It is through the study of the Bhaktisùtras of

Närada, that even the opinions of Vyäsa and Gargä-

cärya regarding Bhakti can be obtained. In accor-

dance with Närada’s Bhaktisùtras, Vyäsa’s view is

that Bhakti consists in ‘Sneha’ (love) towards the

Äcäryas and Gärya’s view is that Bhakti consists in

the keen interest in the stories of the Bhagavän.19

Thus again in the opinions of Närada and Áäçàilya,

there is no special difference regarding the nature of

Bhakti, because the quintessence of the opinions of

both is that Bhakti is the supreme love towards the

Bhagavän. Further, the object of ‘Ätmarati’ is Parame-

ávara only and he alone should be served by all.

In the Närada-päñcarätra, it is propounded that

in the opinions of Bhïèma, Prahläda, etc., Bhakti

consists in ‘Mamatä’ (affection) through love towards

the Bhagavän on being averse to worldly matters.20

In the Bãhannäradïya, it is propounded that even

a Cäçàäla who is endowed with devotion to God, is

superior to Brähmaças, but the Brähmaças who are

14. bkk ’^k†bYkTk~ U@YkÉkvYkêUk ‹ (Nä. Bha. Sù. 2)

15. PRsUPklBk\kkFkk@Pk PlçbYk@Okv U@Yk^ZkkAnù\kPk ‹ (Nä. Bha. Sù. 19)

16. Nä. Bha. Sù. 35-38

17. Nä. Bha. Sù. 56-82

18. Nä. Bha. Sù. 51-55

19. Nä. Bha. Sù. 16-17

20. ¢TkTZkYkYkPk l^kaOkkw YkYkPk ÉkvYkbkglekPk ‹
Xk†‘Pl@’ZknFZkPv XkmaYkÉkôkRkvá^kTkk@Rwh ‹‹ (Bha. Ra. Vi., p. 30)
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bereft of Bhakti are equal to Cäçàäla.21 According to

that opinion, the Bhakti is superior to knowledge, etc.,

because Mukti is obtained by knowledge and enjoy-

ment of heaven is obtained by sacrifice, etc., both are,

however, easily obtained, but Bhakti is not easy to

obtain by thousands of means without the favour

(grace) of God.22

Apart from Bhaktiáästra, the nature and kinds of

Bhakti are told according to context in Välmïki’s

Rämayaça, Adhyätmarämäyaça, Mahäbhärata, Gïtä

and Árïmadbhägavata.

Perhaps in all the Indian systems of philosophy,

Bhakti has been accepted as the means either with the

media of something else (like Jñäna) or directly. In the

Nyäyadaráana, it is propounded by Maharèi Gautama

that the Aèâäëgayoga consisting of Yama, Niyama,

etc., is necessary along with ‘Áravaça’ for attaining

Mokèa.23 Bhäsarvajña, a Nyäya philosopher, pro-

pounds that when ‘Anabhirati’ (disintestedness) in

the form of extreme detachment (parama-vairägya)

arises, then arises supreme Bhakti in the Maheávara,

through that arises the realisation of Áiva and then

arises Mokèa through the grace of Áiva. For that

purpose, he (Bhäsarvajña) presents the following Áruti

statement as the authority.24

“ZkRk FkYkr^kRkAùk#kg ^kvìlZkaZk†TP YkkTk^kkh ‹
PRk l#k^kYkl^kekkZk RnhBkbZkkTPkv Xkl^kaZklP ‹‹”25

[When human beings envelop themselves with

the sky as with leather, then only there will be termi-

nation of sorrow (Mokèa) without realising Áiva].

In the Vaiáeèika philosophy, it is ordained by

Maharèi Kaçäda that there should arise the philo-

sophical knowledge of the objects as to the affinity and

difference among them and Mokèa should be attained

through the grace of Áiva. This ordination comes in

the sùtras :

(1) “ZkPkvªXknRZklTkhÌkvZkbklbkláh bk SkYkrh ‹”26

[That from which there is accompliment

of prosperity and emancipation (highest

good), is Dharma].

(2) “SkYkrl^k#kvakÉkbkoPkR~ PÅ^kekkTkklÆkhÌkvZkbkYk~ ‹”27

[Through the arising of the special features

of Dharma and through the knowledge

of philosophy, there is the highest good

(Mokèa)].

21. FkkOMk\kkvªlU YknlTkÌkvíkv l^kaOknXk‘Pkv lçHkklSkAùh ‹
l^kaOknXk†‘Pl^kcmTk#Fk lçHkkvªlU #^kUFkklSkAùh ‹‹ (Bã. Nä., p. 32, 39)

22. ekkTkPh bkn\kXkk Ykn†‘Ph b^kCkkvr ZkekklRUnOZkPh ‹
bkvZkg bkkSkTkbkkcÏkwcrl@Xk†‘Ph bknRn\krXkk ‹‹ (Bha. Ra. Vi., p. 31)

23. Nyä. Sù. 4. 2. 38, 42, 46

24. Nyä. Sä., p. 30

25. Sve. U. 6. 20

26. Vai. Sù. 1. 1. 2

27. Vai. Sù. 1. 1. 4
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But the author of the Bhäèya Árï Praáastapäda

and the author of Nyäyakandalï Árï Árïdharabhaââa

have established that Tattvajñäna (philosophical

knowledge) through the Dharma encountered by

the starting of the action due to the special grace of

Ïávara, the former saying – “PÃkv#^k@FkkvRTkklXk^Zk‘PkáYkkr-
Rv̂ k”28 (through the Dharma manifested by the will or

grace of Ïávara) and the latter saying – “SkYkkvrªlU Pk^kÆk
lTkhÌkvZkbkg Aù@kvlP Zkk^kRm#^k@vFGZkk TkkªTknCkpòPv”29 (that Dharma,

too, does not get the highest good – Mokèa – as long

as there is no grace of Ïávara). Hence, even in the

Vaiáeèika philosophy, the grace of Ïávara is required

for attaining Mokèa. That favour (grace) is required –

even when it is said that the grace (of God) is obtained

through Bhakti.

In the Yoga philosophy, Maharèi Patañjali has

clearly told in his sùtra – “bkYkklSklbklá@m#^k@ÉklOkSkkTkkP~”30

(the accomplishment of trance is through meditation

on Ïávara through single-minded concentration), that

the attainment of Kaivalya (Mokèa) is through the

grace of Ïávara. Here the ‘Praçidhäna’ can be taken

in the sense of a special kind of Bhakti. Although

in the Mïmäìsä-daráana, Ïávara is rejected by the

ancient Äcäryas, the two later Äcäryas, viz., Äpadeva

and Laugäkèi Bhäskara have accepted Ïávara as

the ‘Yajñapati’ Lord of sacrifice. They have told that

though the performance of the sacrifices such as

Daráapùrçamäsa, which are the means for attaining

heaven, with the intention of dedication to Ïávara,

there is the attainment of the highest good (Niåáreyas)

by virtue of his (Ïávara’s) grace.31 Hence, here also (in

the Vïraáaiva-siddhänta), the Bhakti in the form

performing action with the intention of dedicating it to

Ïávara, has been accepted as the cause of attaining the

highest good.

In the same way in all the traditions of Vedänta,

great admiration for Bhakti is found in great measure.

Therein Árï Áaëkaräcärya, the founder of the Advaita-

vedänta, was purely a follower of ‘Jñäna-marga’ (path

of knowledge). Bhakti is accepted by him also with

profound admiration. In his opinion also, Bhakti is

advocated as the foremost means among all the means

for attaining Mokèa.32 He is of view that just as the

dirty cloth does not become clean without the saltish

water (with foam), in the same way even the impure

inner senses do not become pure without Bhakti.33

According this view Bhakti is a form of meditation

on the lotus-feet of the Bhagavän34 and the cherishing

28. Pra. Pä. Bhä., p. 18

29. Nyä. Ka., p. 19

30. Yo. Sù. 2. 45

31. Mï. Pra., p. 277-278; Artha. San, p. 162

32. “YkkvdkAùk@OkbkkYkCk|ökg Xk†‘P@v̂ k Ck@mZkbkm ‹” (Vi. Cù. 32)

33. #kná~ZklP lc TkkTP@k’Ykk ApùaOkURkYXkkvHkXk†‘PYkpPv ‹
^kbkTklYk^k dkk@kvRwXkr‘’Zkk Ékdkk\ZkPv FkvPh ‹‹ (Pra. Su. Álo. 167)

34. ¢Eœkv\kg lTkHkWkmHkbkTPlP@ZkbAùkTPkvU\kg bkolFkAùk
bkkS^km TkwHkl^kXkng \kPk ldklPécg lbkTSknh bkl@ç\\kXkYk~ ‹ →
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of the relation of one’s self with him.35 Thus even in

the opinion of His Holiness (Áaëkaräcärya), who

advocates pure Advaita, the greatness of Bhakti is

recognised.

Among the Vaièçava Vedänta systems (in the

Viáièâädvaita), it is propounded by Árï Ramänujä-

cärya that the cherishing of one’s dear Paramätman

with extreme love continuously like the unbroken flow

of oil, is Bhakti, as stated in his own saying that –

“bTkvcUo^krYkTknSZkkTkg Xk†‘Pl@’ZknFZkPv WknSkwh”36 (continuous medi-

tation with love is said to be Bhakti by the learned).

In this tradition, the process of thought which is

full of extreme love is Bhakti and that is the means

to Mokèa. On attaining that (Bhakti), the aspirant

becomes free from the pride of caste, creed, etc.,

(varça-karmädi) and gets relieved from the attach-

ment to anything other than the Bhagavän. That

itself is designated by the words Jñäna, Dhyäna, etc.,

in the Áästras.

It is told by Árï Rämänandäcärya that the conti-

nuous attachment which is unbroken like the flow of

oil, is Bhakti. It (that Bhakti) has seven ‘Bhumikäs’

(steps) such as Viveka, etc., and eight ‘Aëgas’ (of yoga)

such as Yama, etc. That itself is accepted as the

bringer of Mukti.37

It is told by Árï Vallabhäcärya that Bhakti is

deeper love for the Bhagavän preceded by the know-

ledge of his greatness – the deeper love compared to

that towards the son, wife, etc. In his opinion, it is

accepted that Mukti is attained by that (Bhakti) only,

but not by anything else. “l^kTkk ekkTkg AnùPkv Xk†‘Ph AnùPkv Xk†‘Pg
l^kTkk PP~”38 (where is Bhakti without Jñäna and where

is Jñäna without Bhakti), as per this statement of

Vallabhäcärya, in his opinion, it is decided that

Bhakti preceded by the knowledge of the greatness

of the Bhagavän, is the means of realising the

Bhagavän. This Bhaktimärga is called ‘Puèâimärga’

(path of growth).

Árï Madhväcärya has accepted that the enjoy-

ment of real joy is Mukti. Even there, an uncommon

Bhakti towards Vièçu is ordained for the attainment

of such Mokèa. Árï Nimbärkäcärya accepts Bhakti

in the form love coupled with qualities such as

‘dainya’ (submissiveness), etc., as the means for Mokèa.

In his opinion Bhakti is twofold as Sädhyabhakti

and Sädhanabhakti (Bhakti to be accomplished and

Bhakti that serves as the means).39

→ ÉkkÊkkvPmc ZkQkk U#knUPvh UkRk@l^kTRçZkg
FkvPkv̂ kplÅkéUv’Zk lPílP bkRk bkk Xk†‘Pl@’ZknFZkPv ‹‹ (Ái. La. )

35. “b^kb^kêUkTknbkTSkkTkg Xk†‘Pl@’ZklXkSkmZkPv ‹” (Vi. Cù., 32)

36. Bhä. Gï. 7th Adhyaya, Avataraçikäbhäèyam

37. Vai. Bha., p. 65

38. Bha. Ra. Vi., p. 34

39. Bha. Ra. Vi., p. 33
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In the same way, in the Áaivadaráanas which

propound Dvaita, Dvaitädvaita and Advaita, there is

a beautiful cordination of Yoga, Jñäna and Bhakti.

Thus in all the traditions which are approved by Veda

and Ägama, Bhakti is accepted.

Types of Bhakti

In the opinions of Maharèi Áäçàilya40 and Maharèi

Närada,41 Bhakti is generally twofold as Gauçï and

Mukhyä. Again Närada has propounded Bhakti as

of eleven kinds. According to him, the eleven kinds

of Bhakti are42 : 1. Guçamähätmyäsakti (Attachment

to the greatness of Guças), 2. Rupäsakti (Attach-

ment to form), 3. Pùjäsakti (Attachment to worship),

4. Smaraçäsakti (Attachment to memory), 5. Däsyä-

sakti (Attachment to Däsabhäva), 6. Sakhyäsakti

(Attachment to friendship), 7. Käntäsakti (Attach-

ment to the beloved), 8. Vätsalyäsakti (Attachment to

affection), 9. Ätmanivedanäsakti (Attachment to self-

submission), 10. Tanmayatäsakti (Attachment to get

absorbed ) and 11. Paramavirahäsakti (Attachment to

extreme pangs of separation).

In the Bhägavata-mahäpuräça,43 the nine kinds

of Bhakti from Áravaça to Ätmanivedana are

explained in detail. There, in connection with nine

kinds of Bhakti, nine Bhaktas are mentioned as – in

the áravana of the deeds of Paramätman, Parïkèita; in

the glorification the multitude of Guças, Áukadeva; in

memory (of the Lord), Prahläda; in serving the feet,

Lakèmï, in worship, Pãthu; in salutation, Akrùra; in

service, Hanùman; in friendship, Arjuna; in self-

submission, Bali. All these Bhaktas are equally dear

to the Bhagavän. These nine kinds of Bhakti are told

in the Adhyätma-Rämäyana and the Rämacarita-

mänasa.

In accordance with the fore-going discussion,

between the Bhaktis that are told in the Närada-

Bhaktisùtra and those that are told in the Árimad-

Bhägavata, no difference can be found in principle,

because the same principle is told with two names

in both. Thus it is : Smaraçäsakti, Däsyäsakti and

Sakhyäsakti of the Närada-Bhaktisùtra are introduced

in the Bhaktis, Smaraça, Däsya and Sakhyä of the

Bhägavata; Pùjä-saktis are introduced into Bhaktis

in the form of Päda-sevana, Arcana and Vandana; and

Tanmayäsakti, Käntäsakti, Vätsalyä-sakti and Para-

mavirahäsakti are introduced into the Bhakti in the

form of Ätma-nivedana propounded in the Bhägavata.

Thus it arrives at the view that Bhakti in the form of

Ätmanivedana alone is the best Bhakti among all

Bhaktis, because in that only the notion of identity

between the worshipped and the worshipper arises,

which is like the very life of the Bhakti-rasa. Therein

the worshipper gets absorbed in the worshipped.

40. Áä. Bha. Sù. 72

41. Nä. Bha. Sù. 54-69

42. Nä. Bha. Sù. 82-83

43. Ìk^kOkg AùmPrTkg l^kaOkkvh bYk@Okg UkRbkv̂ kTkYk~ ‹
¢FkrTkg ^kTRTkg RkbZkg bkBZkYkk’YklTk^kvRTkYk~ ‹‹ (Bhägava. 1. 5. 23)
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In his Muktäphala, Bopadeva has named four

kinds of Bhakti as Kämajä, Dveèajä, Bhayajä and

Snehajä and has the four eligible persons in due

order as Gopï-janas, Kaìsa, etc., Caidya, etc., and the

relatives of Kãèça.44

In Árï Bhagavadgïtä,45 on propounding the four-

foldness of Bhaktas as Ärta (one who is afflicted),

Jijñäsu (one who desires to know God), Arthärthi

(one who desires for wealth) and Jñänin (one who is

endowed with spiritual awareness), the fourfoldness

of Bhakti is told. Here the greatness of the Jñänï

Bhakta is the highest. Thus the Bhaktas of Lord

get everything through their association with the

Lord. In this way, the purport of the Bhakti-áästra

is that Bhaktiyoga is the excellent-most means of

Mokèa among the means of Mukti such as Karma-

yoga, Jñänayoga and Upäsanäyoga.

Bhakti in the Vïraáaivasiddhänta and its types

In the Vïraáaiva-siddhänta, as per the statement

of the Äcärya, “bkkE*kªTZkoTkk Fk Zkk bkv^kk bkk Xk†‘Pl@lP AùQZkPv”46

[that service which is made up of these (nine) aspects

and which is not lacking in any aspect, is called as

Bhakti], it is admitted that the service (sevä) which

is prompted by love towards Paraáiva, is Bhakti.

This Bhakti is manifested through three ‘karaças’

(body, mind and speech). There, the Bhakti associated

with the three karaças is in the form of daily worship

of one’s Ièâaliëga through the body, the muttering

of the great pañcäkèara-mantra through speech,

reflection on the association of the Ièâaliëga with the

Präçaliëga and Bhävaliëga through the mind.47

There also there is the acceptance of nine kinds of

Bhakti starting from Áravaça and ending with

Ätmanivedana.48 Having been endowed with such a

Bhakti, even a Mleccha deserves the favour (grace) of

Áiva, but not a Brahmana bereft of Bhakti. This is the

doctrine of the Vïraáaiva-siddhänta.49

This Bhakti is again classified here as of three

types, viz., Bähyä (external), Äbhyantarä (internal)

and Bähyäbhyantara (external-cum-internal). Among

them, the action consisting in Áivapùjä, etc., which

can be seen by others, is Bähyä; that which can be

seen by one’s self and which cannot come within the

range of other’s sight and hearing is Äbhyantarä, and

the inclination of the mind to move, both externally

and internally according to the maxim of “AùkAùkldkCkkv\k-
AùTZkkZk” (the crow’s eyeball is one only. It can move, as

occasion requires, from the socket on one side into

44. Bha. Ra. Vi. p. 46

45. Bha. Gï. 7. 16

46. Si. Ái. 9. 15

47. Si. Ái. 9. 15-16

48. Si. Ái. 9. 2-3

49. Xk†‘Ph †bQk@mApùPk Zk†bYkTk~ Y\kvJGv ^kk lçHkbkÅkYkv ‹
#kYXkkvh lÉkZkh bk l^kÉk#Fk Tk lÉkZkkv Xk†‘P ^ksHkPh ‹‹ (Si. Ái. 9. 5)
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that of another side), should be known as Bähyä-

bhyantara.50

Here, among the three kinds of Bhakti told here,

the Äbhyantä Bhakti which is in favour of the focus on

the suitable connection with the Präçaliëga and the

Bhävaliëga, is the best. He who has such Bhakti in

him, does not get rebirth, as told by the Äcärya : “bkk
Zk†bYkTk~ ^kPrPv PbZk Hkm^kTkg Xk|ìWkmHk^kP~”51 [the life of him in

whom such a Bhakti resides is like a decayed seed].

This Äbhyantarä Bhakti which brings Mokèa is

not easy to get for all the persons, but it is easy for

those who are endowed with perfect knowledge, whose

minds are extremely pure due to meditation on Áiva

and worship of him, etc., done in many lives, who have

performed the Nitya and Naimittika actions, who are

averse to Kämya actions and who on that count have

won over the grace of Áiva. So it is said :

“ÉkbkkRkRv^k bkk Xk†‘Ph ÉkbkkRkv Xk†‘PbkgXk^kh ‹
ZkQkw^kkEœ‡@Pkv WkmHkg WkmHkPkv ^kk ZkQkkEœ‡@h ‹‹
ÉkbkkRUos^kAùk ZkvZkg Xk†‘PYknr†‘Pl^kSkklZkTkm ‹
Tkw^k bkk #k‘ZkPv ÉkkÈkng Tk@w@vAvùTk HkTYkTkk ‹‹
¢TkvAùHkTYk#knákTkkg ÌkkwPbYkkPkrTkn^ksPTkkYk~ ‹
l^k@‘PkTkkg ÉkWknákTkkg ÉkbkmRlP Ykcv#^k@h ‹‹
ÉkbkÆkv bklP Ykn‘PkvªXkoTYkn‘Ph l#k^kbkYkkv Xk^kvP~ ‹‹”52

[It is through Áiva’s grace that Bhakti arises and

Áiva’s grace arises due to Bhakti, just as the seed is

born from sprouts and the sprouts are born from the

seed. The Bhakti which is preceded by Áiva’s grace

and which brings emancipation, is not possible to

obtain by the human beings by one birth only. The

Great Lord shows mercy towards those enlightened

persons, who have become pure through many births,

who have been following the paths of Árùti and Smãti

and who have renounced mundane attachments.

When Áiva is pleased man is liberated; he who is

liberated is equal to Áiva].

In this Siddhänta, the six Sthalas from Bhakta-

sthala to Aikyasthala are accepted. Since those

Sthalas are to be gained in order through Bhakti only,

Árï Mäyideva has presented six kinds of Bhakti called

Áraddhä, Nièâhä, Avadhäna, Anubhava, Änanda and

Samarasa at the rate of one Bhakti for each Sthala.53

Here the method of adoration in the six Sthalas, is

critically explained, with the exposition of the nature

of the respective Bhaktis.

50. Si. Ái. 9. 17

51. Si. Ái. 9. 9

52. Si. Ái. 9. 11-13

53. akM~l^kSkkAùk@Pkv lXkÆkk Xk†‘Ph bkkdkk†FG^kk†’YkAùk ‹
akOOkkYkw‘ZkklRXk‘PkTPbQk\kkTkkg ^kPrPv URv ‹‹
Xk†‘Ph bkYk@bkkAùk@k ÉkQkYkk Ul@CkmZkPv ‹
¢kTkTRkAùk@Pkv XkklP lçPmZkk Xk†‘PéÅkYkk ‹‹
PpPmZkkªTknXk^kkAùk@k Xk†‘PXkr̂ kl^kTkkl#kTkm ‹
FkPnQkmr U@Ykk Xk†‘P@^kSkkTkk†’YkAùk YkPk ‹‹
UJFkYkm TkwlíAùm Xk†‘Ph akím bkã†‘P@ml@Pk ‹‹

(Anu. Sù., 4.23, 25-27) →
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1. Bhaktasthala and the Bhakta

“l#k^kv Xk†‘P bkYkn’UÆkk ZkbZkkbkkw Xk‘P ¤FZkPv ‹
PbZkkTknívZkSkYkkrOkkYkn†‘PXkr‘PbQk\kg YkPYk~ ‹‹”54

[He in whom devotion towards Áiva has arisen is

called Bhakta. Bhaktasthala consists in the exposition

of the religious practices to be practised by him (the

Bhakta)]. As per this statement of the Äcärya, the

aspirant who is devoted to the practise of the religious

practices told in the Bhaktasthala and who has

‘Áraddhä’ (deep faith) in Áiva, is called Bhakta. “ÌkákR@v
Fk AùkE~dkkZkkYk~”, [Áraddhä and Ädara are in the sense

of desire (inclination)], “Ìkák bkgÉk’ZkZkh bUpck”55 [faith,

devotion; wish, hope], on this authority of the Medinï-

koáa and Amarakoáa respectively, Áraddhä means

great respect and desire. Hence, it should be under-

stood that steady inclination towards the Aèâävaraças

and Pañcäcäras told in the Vïraáaiva religion, with

great respect and unsurpassable love, is Áraddhä-

bhakti. The aspirant who is endowed with such a

Bhakti, is himself the Bhakta of the Bhaktasthala. In

the Bhaktasthala, which happens to be the first step

in the èaâsthala, there are fifteen sub-sthalas.56

In those Sthalas (sub-sthalas) the duties to be

performed by the Bhaktas, are propounded. According

to them, he alone is the Bhakta – he who has his inner-

senses rendered pure by the power of the disinterested

Karma, accumulated during many lives; who, while

thinking about the ‘Saìsära’ (worldly life) as the

(unfordable) ocean, takes refuge under the Guru and

receives the three Liëgas, Ièâa, Präça and Bhäva

through three Dïkèäs (Vedhä, Mäntrï and Kriyä);

who applies the Bhasma and wears Rudräkèas, etc.,

and mutters Áivapañcäkèarï; who renders three kinds

→ [Bhakti which is actually of the nature of Áiva, is

different in six forms. Those six are in the states of

sthalas from Aikya to Bhakta. Bhakti in the form of

samarasa is praised as the first. The second Bhakti

appears in the form of Änanda. The third is in the form of

Anubhava; it destroys all seeds of rebirth. The forth is in

the form of Avadhäna. The fifth is Naièâikï (Nièâhä)

Bhakti and the sixth is called Sadbhakti (Áraddhä

Bhakti)].

54. Si. Ái. 5. 26

55. Amara. 3. 259

56. ¢^kkTP@bQk\kkTZkÇk Ékkcnh UJFkR#kkvÅkYkkh ‹
lUOMPk lUOMl^kekkTkg bkgbkk@CknOkcvZkPk ‹‹
Rmdkk l\kE*SkplP#Fkŵ k l^kXkoPv@lU Skk@OkYk~ ‹
éækdkSkk@Okg U#FkkP~ UJFkkdk@HkUbPQkk ‹‹
Xk‘PYkkCkrlÓùZkk Fkŵ k Ckn@kvs\kE*bZk FkkFkrTkYk~ ‹
HkE*YkbZk PQkk òvakkg ÉkbkkRb^kmApùlPbPQkk ‹‹
¢Çk RkTkÇkZkg Ékkv‘PYknUklSklTkéUklSkTkm ‹
bkcHkg FkvlP lTksRìg bkYkbPkCkYkUk@Ckwh ‹‹
.PklTk l#k^kXk‘PbZk AùPr̂ ZkklTk ÉkZk’TkPh ‹‹ (Si. Ái. 5. 27-30)

[Here the noble persons say that there are fifteen sub-

sthalas as – 1. Piçàa, 2. Piçàajñäna, 3. Saìsäraheya,

4. Dïksälakèaça-Gurukäruçya, 5. Liëgadhäraça, 6. Vibhùti-

dhäraça,  7. Rudräkèadhäraça,  8. Pañcäkèarajapa,

9. Bhaktamärgakriyä, 10. Ubhaya, 11. Trividhasampatti,

12. Caturvidhasäräya, 13. Sopädhidäna, 14. Nirupädhi-

däna, 15. Sahajadäna].
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of Däna as Sopädhika, Nirupädhika and Sahaja,

possesses Áraddhä in the Guru, Liëga and Jaëgama

and engages himself in the five Áivayajñas.

Here Tapas, Karma, Japa, Dhyäna and Jñäna –

thus Áivayajña is told as fivefold.57 Tapas lies in

emaciation of the body. That is not meant to be

caused by the distressing ‘Vrata’ such as Cändräyaça,

but caused by the collection of the materials of

worship. From this it is known that the emaciation of

the body through the distressing ‘Vrata’ such as

Cändräyaça, is not acceptable to the Vïraáaivas.

Karma is not meant to be in the form of Yajña, etc.,

but it is the worship of the Liëga only, since its fruit

is eternal. The sacrifices like Agnièâoma, etc., are

prohibited by the Vïraáaiva Äcäryas because they are

of only transitory fruit in spite of their being prone to

large expenditure and great efforts to complete. Japa

consists in the muttering or cherishing the Great

Pañcäkèaramantra, the Praçava (Oì-kära) and the

Rudrädhyäya or repeating in the form of muttering

or cherishing them again and again. The rest of

the parts of Veda are not required to be studied in

this Siddhänta. Dhyäna lies in the cherishing of the

Saguça as well as Nirguça form of Áiva, but not the

cherishing of the form of Ätman in the form of

‘Aham’ (I) which is surrounded by the adjuncts such

as the restricted body, senses, etc. In the same way,

Jñäna is not the knowledge of one or other of the

Áästras, Sänkhya etc., but the knowledge of the mean-

ing of Áivägamas. Thus the aspirant, who is engaged

in the five Áivayajñas propounded in the Bhaktasthala,

is the Bhakta.58 Thus the aspirant who is engaged the

Pañcayajñas, follows with deep faith (Áraddhä) what

are to be performed and what are not to be performed

as told in the Bhaktasthala.

Rules about What are to be done and not to be

done by the Bhakta

The Áivabhakta, who has great power, should not

even once, see, touch, cohabit with those who are

averse to Áivabhakti. Otherwise his power becomes

dull. “l#k^kkv‘Pkg HkklPYkZkkrRkg ZkkvªPm’Zk Xknl^k ^kPrPv ‹ bk FkkOMk\k £lP
ekvZkh ‹‹” (He who transgresses the religious limitations

in the world, should be known as a Cäçàäla), on

the authority of this statement, one should take

food in the houses and in the row of the Bhaktas and

57. UJFkSkk AùQZkPv bklãbPRv̂ k XkHkTkg UnTkh ‹
PUh AùYkr HkUkv SZkkTkg ekkTkg Fkv’ZkTknUô krAùYk~ ‹‹ (Si. Ái. 9. 21)

58. l#k^kkQkvr Rvcbkg#kkvakbPUh ApùFG}klR Tkkv YkPYk~ ‹
l#k^kkFkkr AùYkr l^kekvZkg Wkkòg ZkkCkklR TkkvFZkPv ‹‹
HkUh UJFkkdk@kXZkkbkh ÉkOk^kkXZkkbk .^k ^kk ‹
éækSZkkZklRAùkXZkkbkkv Tk ^kvRkSZkZkTkklRAùYk~ ‹‹
SZkkTkg l#k^kbZk êUklRlFkTPk Tkk’YkklRlFkTPTkYk~ ‹
l#k^kkCkYkkQkrl^kekkTkg ekkTkg TkkTZkkQkr̂ kvRTkYk~ ‹‹
£lP UJFkÉkAùk@kvªZkg l#k^kZkekh ÉkAùmsPPh ‹
¢TkvTk UJFkZkekvTk Zkh UoHkZklP #kEœ@Yk~ ‹‹
Xk‘’Zkk U@YkZkk Zkn‘Ph bk ^kw Xk‘P £Pml@Ph ‹‹ (Si. Ái. 9. 22-25)
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Mäheávaras born in one’s caste, who are deeply

devoted to the äcäras fit for the Vïraáaivas, and

nowhere else. The devotee of Áiva who is firm in his

‘Áivavrata’ should not worship any god other than

his ‘Ièâaliëga’ with his hands, should not praise in

speech, should not cherish in his mind and should not

partake any food, etc., offered to him (the other god).

Otherwise it would amount to the sin of transgression

(of the rule). Wherever any danger befalls the Áiva-

temples and Áivabhaktas, there one should prevent

it even at the cost of one’s life. Through such a

relinquishment of life, there will be no misfortune

due to unnatural death, but there will be the attain-

ment of union with Áiva due to that relinquishment of

the body for the sake of Áiva. Wherever there is

condemnation of Áiva and Áiväcära, there, if possible,

it should be stopped by one’s heroic deed like

Vïrabhadra’s, or one should go away from that place.

The aspirant who is habitually inclined to ‘Japa’ of the

great ‘Pañcäkèaramantra’, should never anytime do

the praise of a human being through his tongue

(mouth). In the same way he should never keep water

or oil in any leather-container; otherwise he will have

to attain hell.

In the case of the Bhaktas, the Vïraáaiva women

and men, the ‘sùtakas’ (impurities) due to birth, death

and menses, are not preventives for the worship of

one’s Ièâaliëga. Hence, even when there is ‘sutaka’,

the daily duty (in the form of Ièâaliëgapuja) should not

be left. This devotee of Áiva should go on piligramage

to the holy centres of Áiva occasionally and in the

same way he should provide food and water to the

piligrims on the way according to his capacity. That is

because among all ‘dänas’ that dana (of annodaka) is

the best. So it is said :

“TkkÆkPkvZkbkYkg RkTkg Tk FkkzcbkkU@g PUh ‹
PbYkkTYkkcv#^k@kv lTk’ZkYkÆkPkvZkÉkRkv Xk^kvP~ ‹‹”59

[There is no gift (däna) equal to food and water,

there is no penance equal to non-violence. Hence, the

Mähaeávara should always offer food and water].

Thus in giving and taking Kanyäs also, a Áiva-

bhakta should give them to the devotees belonging to

one’s own caste and following one’s own religious

practices and take them from such persons only. All

this is called Bhaktamärgakriyästhala.60

Thus the Bhakta should conduct himself subject

to limitations of the current custom (loka), should act

with extreme faith in the reverential Guru, Liëga

and Jaëgam and should daily partake the ‘Pädodaka’

and ‘Prasäda’ which are obtained as the fruit of the

worship of those three.61 With such (äcära) practice

only, one’s mind becomes free from all impurities

(Malas). Becoming pure in himself with such extremely

pure practices, the Áivabhakta should always please

the Áivayogins with the Sopadhikadäna coupled with

59. Si. Ái. 9. 48

60. Si. Ái. 9. 1. 49

61. PbYkkßnég YkckRv̂ kg l#k^kZkkvlCkTkYkv̂ k Fk ‹
UoHkZkvP~ P’ÉkbkkRkÆkg XknJHkmZkkP~ ÉklP^kkbk@Yk~ ‹‹ (Si. Ái. 9. 78)
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an association with some fruit in mind, Nirupädhi-

kadäna without any fruit, and Sahajadäna which is

done without any ‘tripuâïbheda’ i.e., the difference as

receiver, giver and what is given. Since the Áivayogins

are of the nature of Áiva, their satisfaction is the

contentment of Áiva and through his contentment

there is contentment of the entire world of the

movable and the immovable.62

Thus that aspirant alone who is prone to follow

with faith all the rules that are told until now, is

designated as Bhakta in the Vïraáaiva doctrine of six

Sthalas. This happens to be the first step of him

(Bhakta) who is proceding along the path leading to

Mukti in the form of ‘Liëgäëga-sämarasya’ (coele-

scence between the Liëga and the Aëga, Paramätman

and Jïvätman). In the aspirant’s ascendence to the

first step, Áraddhäbhakti should be known as the only

assistance. Hence, the aspirant who is endowed with

Áraddhä-bhakti can be briefly called a Bhakta. So it is

said by Árï Mäyideva :

“¢bZkkh b^kêUbkãk^kkP~ bkã†‘Pl@lP AùmsPPk ‹
Pã‘’Zkw^k PQkk FkkbZk Xk‘PbQk\kYknUkCkPYk~ ‹‹”63

[Since the ‘svarùpa’ of this Bhakti (asyäå) is the

truth (Sat), it is called Sadbhakti. By virtue of this the

Bhaktasthala has come to him].

2. Mäheávarasthala and the Mäheávara

The Mäheávarasthala is the second step in the

practice of Èaâsthala. The Áraddhä which is directed

at one’s Ièâaliëga, etc., in the aspirant called Bhakta

gets the form of Nièâhä. It means that, according to

the maxim of ‘Salila-muktä’ (water and pearl), just as

the water which falls into the oyster-cell of the ocean

during the Sväti-constellation hardens into a pearl

(muktäphala), in the same way the Áraddhä-bhakti

grows into Nièâhäbhakti. When this happens, Bhakta

is himself called Mäheávara. Since this Bhakta

becomes endowed with great nièâhä in the Maheávara

(Áiva) with the exuberance of Bhakti and strong

detachment, he is called Mäheávara.64 Mäheávara has

strong faith (Nièâhä) that Maheávara is far superior to

gods such as Brahman, etc., and that he alone is the

giver of Mokèa. So it is said :

“l^k#^kbYkkRlSkAùkv éækv l^k#^kkTknCk|cAùk@Aùh ‹
£lP ZkbZk †bQk@k Wknlá bk ^kw Ykkcv#^k@h bYkpPh ‹‹
-----------------------------
£r#^k@h bk^krXkoPkTkkg Wk|ñkRmTkkg YkcklTklP ‹
WknláZkkvCkkÅkRkbk‘Pkv Xk‘Pkv Ykkcv#^k@h bYkpPh ‹‹
-----------------------------
¢TkklRYkn‘Pkv XkCk^kkTkvAù .^k Ykcv#^k@h ‹
Ykn†‘PR#FkvlP Zkkv ^kvR bk ^kw Ykkcv#^k@h bYkpPh ‹‹”65

62. l#k^kZkkvlCklTk bkgPpÈkv PpÈkkv Xk^klP #kEœ@h ‹
PÅkpÈZkk PTYkZkg l^k#^kg PplÈkYkvlP Fk@kFk@Yk~ ‹‹ (Si. Ái. 9. 91)

63. Anu. Sù. 5. 71

64. Xk‘PvZkrRk bkYkn’Aùakkvr Xk^kvçw@kCZkCkkw@^kkP~ ‹
PRk Ykkcv#^k@h Ékkv‘Pkv Xk‘Ph †bQk@l^k^kvAù^kkTk~ ‹‹ (Si. Ái. 10. 3)

65. Si. Ái. 10. 8, 10, 12
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[He whose mind is firm in its faith that Rudra is

greater than everyone and that he is the doer of favour

to all, is indeed regarded as the Mäheávara..... The

devotee (Bhakta) who is attached to Áiva with the firm

conviction that he is the Great Lord of all the beings

such as Brahman, etc., is regarded as the Mäheávara....

He who knows that Maheávara, who is free from

bondage from beginningless times, as alone the giver

of liberation, is regarded as the Mäheávara].

In this Mäheávarasthala which happens to be the

second step in the Èaâ-sthala, nine sub-sthalas are told

as : 1. Mäheávarapraáaìáa-sthala, 2. Liëganièâhä-

sthala, 3. Pùrväárayanirasana-sthala, 4. Advaitanira-

sana-sthala, 5. Ähvänanirasana-sthala, 6. Aèâamùrti-

nirasana-sthala, 7. Sarvagatvanirasana-sthala, 8. Áiva-

jaganmaya-sthala and 9. Bhaktadehikaliëga-sthala.66

In these nine sthalas (sub-sthalas) the duties to be

performed by a Mäheávara are told. Through the

performance of these one gets the state of Mäheávara.

The Bhakta himself who is efficient in the Sahaja-

däna alone among the three kinds of dana that are

told in the Bhaktasthala, becomes Mäheávara.67 Since

he is of pure inner senses, he remains endowed with

discrimination between what is eternal and what is

not eternal and disinterested in the enjoyments here

and hearafter. As he is endowed with this kind of firm

detachment, he is called Vïra-Mäheávara.68

This Vïra-Mäheávara is totally far from any

association with another’s wife, averse to other’s

materials, deeply immersed in Áivagama, endowed

with his mind enjoying the relish of Rasa in the form

of Áiva-stuti, pure, without anything as his, free

from egoism, with the cage of afflictions shattered,

free from the influence of infatuation, bereft of the

influence of zealousy, with the rise of passion totally

curbed, with the tumult of anger totally eradicated,

endowed with ever contented heart, engaged in doing

good to all beings and deeply devoted to Siva only.

Such is the ability of him, which is brought out here.69

This is the Mäheávarapraáaìáästhala.

“Xk^kvP~ ÉkkOkUl@’ZkkCk#GvRTkg l#k@bkkvªlU ^kk ‹
Tk ’^kTkXZkFZkr XknJHkmZkkR~ XkCk^kTPg lÇkZkYWkAùYk~ ‹‹”70

“¢UCkFGPn bk^krb^kg l#k@#GvRTkYkbPn ^kk ‹
Ykkcv#^k@kv Tk YknJFkvP l\kE*UoHkkYkck^k|PYk~ ‹‹”71

[Let there be giving up of life, let the head be cut

off; but one should not take food without worshipping

66. Si. Ái. 10. 4-6

67. Avù^k\kv bkcHkv RkTkv lTkaOkkPh l#k^kP’U@h ‹
Wk|ñklRbQkkTkl^kYknBkkv Xk‘Pkv Ykcv#^k@h bYkpPh ‹‹ (Si. Ái. 10. 2)

68. dkZkklP#kZkbkgZkn‘Pk Wk|ñl^kaO^kklRbkYURh ‹
PpOk^kTYkTZkPv Zkn‘’Zkk ^km@Ykkcv#^k@h bkRk ‹‹
#kWRbU#kkrlRbkYUÆkv bknBk\kv#kv Pn lTkbUpch ‹
l#k^kkTkTRv bkYkn’AùOLkv ^km@Ykkcv#^k@kv Xk^kvP~ ‹‹ (Si. Ái. 10. 13-14)

69. Si. Ái. 10. 15-20

70. Ái. Dha. p. 173

71. Si. Ái. 10. 22
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the Paramätman, the three-eyed Parameávara.......

Let everything go. Let the head be cut off. Yet the

Mäheávara does not give up the great vow of

Liëgapùjä (the worship of the Liëga)]. Thus according

to the statements of Áivadharma and Árï Siddhänta-

áikhämaçi, the Mäheávara has deep devotion in his

Ièâaliëga. Even when his life is in danger, he never

gives up his daily duty in the form of the worship of

his Ièâaliëga. This Mäheávara who has the firm

conviction that this duty in the form of the worship of

Áivaliëga is actually the giver of Mukti, becomes

averse to petty duties which procure some negligible

types of reward. Hence his hands are engaged in the

worship of the Ièâaliëga, speech is prone to the praise

of the Liëga and mind is always committed to fixing

the association of the Liëgas – (the Ièâaliëga with the

two inner Liëgas called Präçaliëga and Bhävaliëga).

When they partake the food offered to the Ièâaliëga

and maintain the need of the body with that only

without touching any other food, then they are called

‘Mahämäheávaras’.72 This practice of the duties pro-

pounded here amounts to Liëganièâhästhala of the

Mäheávara.73

In this way, the Mäheávara whose mind is firmly

fixed in the Áivaliëga should give up the unrefined

practices belonging to the previous faith that prevent

the current practices, i.e., the äáauca (sùtaka) of birth,

death, etc., which are adverse to ‘Liëganièâhä’, as per

this statement of the yogajägama :

“CknébkgbApùPXkk^kh bkTk~ CknélTksYkPRvc^kkTk~ ‹
l^kbYkp’Zk Uo^krRnXkkr^kg PRSkmTkh bkYkkFk@vP~ ‹‹”74

[The devotee whose mind is purified by the Guru

and who has his body sanctified by the Guru, should

forget about the previous bad state and should act

under his guidance]. Here this should be known :

Here the settlement of the duties of the Varças and

Äáramas is twofold. Between them one is directed by

Áiva and another is propounded by Brahman. The

obervance of (the duties of) Varças and Äáramas told

by Áiva is in the case of those who are sanctified by the

sacraments of Áiva such as Áivadïkèä, etc., while the

obervance of (the duties of) Varças and Äáramas told

by the Pitämaha (Brahman) is in the case of those who

are not sanctified as compared to those who are

referred to earlier. This is the rule. Since, in the

Vïraáaiva-siddhänta, the duties prescribed by Áiva

are being observed, the hindrance of the Sùtakas

consequent on birth, death, etc., is not admitted in the

context of the worship of one’s Ièâaliëga. Hence, the

duties told by Brahman which were being observed

before Áivadïkèä, should be given up after Áivadïkèä.

There is no ‘doèa’ in this because it is ordained by Áiva.

So it is said by the Äcärya :

72. ¢sUPvTkkÆkUkTkvTk l\kE*v lTkZkYkUolHkPv ‹
Zkv Rvc^kpzÅk Anù^kr†TP YkckYkkcv#^k@k lc Pv ‹‹ (Si. Ái. 10. 25)

73. Si. Ái. 10. 21-29

74. Si. Ái. 10.30 – Tattvapradïpikä, Avataraçikä of the Pùrvä-

árayanirasana-sthala.
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“l#k^kbkgbAùk@ZkkvCkvTk l^k#knákTkkg Ykck’YkTkkYk~ ‹
zAù Uo^krAùkl\kAwùSkrYkwrh ÉkkApùPkTkkg lc Pv YkPkh ‹‹”75

[What is the purpose that is served by the practices

of the previous times in the case of the great souls who

have become sanctified by the process of Áivadïkèä ?

They are meant for the unrefined persons].

Since the Mäheávara gives up the previous duties

and practices on the ordination of Áiva and the order

of the Guru, he is called ‘Pùrväárayaniräraka’. This is

itself his Pùrväárayanirasana-sthala.76

Just as the Mäheávara is ‘Pùrväárayaniräsaka’

due to its aversion to Liëganièâhä, so he becomes also

‘Sarvädvaitaniräsaka’ (one who discards the idea of

total non-duality). The Mäheávara’s state has the

predominance of action. In the absence of difference

between the Áivaliëga and the Bhakta, who stand in

the relation of the worshipped and the worshipper, the

action in the form of worship is not at all possible.

Hence, the Mäheávara who is firmly devoted to the

actions in the form of Áivaliëgapùjä, etc., becomes

‘Sarvädvaitaniräsaka’ as per the Vedanta statement –

“Zkk^kRkZknbÇkZkkv ^kT<k ^kvRkTPkv Ckné@m#^k@h” (As long as one lives,

the three, viz., the Vedänta, the Guru and the Ïávara)

and the statement of the Siddhänta (Áaivägama) –

“lÓùZkkçwPg Tk AùPr^ZkYk~” (one should not observe ‘advaita’ in

action). So it is said :

“UoHZkUoHkAùZkkvs\kE*Hkm^kZkkvXkvR^kHkrTkv ‹
UoHkkAùYkkr<bkYUÅkvs\kE*lTkíkl^k@kvSkPh ‹‹
bk^kkrçwPl^kFkk@bZk ekkTkXkk^kv ^Zk^k†bQkPvh ‹
Xk^kvTYkkcv#^k@h AùYkmr bk^kkrçwPlTk@kbkAùh ‹‹”77

[A Mäheávara, who is engaged in religious

practices (karmin), should discard the idea of total

non-duality (between Áiva and Jïva), because to

discard the distinction between the Liëga (Áiva) and

the Jïva, who stand in the relation of the worshipped

and the worshipper, would contradict the devotion

towards the Liëga and makes the rites of its worship

out of place and because the concept of total non-

duality would result in the absence of knowledge

(that he is the worshipper and the Liëga is the

worshipped)].

This Mäheávara worships his Ièâaliëga think-

ing that the Paramätman (Áiva) is the Pati (Lord),

himself is his (Áiva’s in his capacity as Pati) as Paáu

(dependent being), in other words, a servant, and

cherishing the relation of the Master and the servant

and the relation of the inspired and the inspirer.78

This relation is not possible without difference; hence

75. Si. Ái. 10. 32

76. Si. Ái. 10. 30-36
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77. Si. Ái. 10. 39-40

78. Ékv@Aùg #kEœ@g WknR~S^kk ÉkvZkrYkk’YkkTkYkv̂ k Fk ‹
XkvRkÅkg UoHkZkvlÆk’Zkg Tk FkkçPU@kv Xk^kvP~ ‹‹
UlPh bkkdkkTYkckRv̂ kh U#kn@v̂ k PRkÌkZkh ‹
¢TkZkkvh b^kklYkXkp’Zk’^kYkXkvRv AùQklYkaZkPv ‹‹ (Si. Ái. 10. 41-42)
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the state of the Mäheávara has the idea of difference

as predominant. This is his Sarvädvaitaniranasthala.79

He (the Mäheávara) becomes ‘Ähvänaniräsaka’

(one who discards ‘ävähana’ (summoning the deity to

the statue, etc), because it is apposed to Liëganièâhä.

Here this is the secret : In the case of the figures

made up of mud, stone, etc., the respective gods are

summoned for worship through Mantra, etc., and

after worship they are allowed to go (visarjita). But

in the Vïraáaiva-siddhänta, the presence of Áiva in

the Áivaliëga which is granted with consecration by

the Guru during Dïkèä, is for all times. Hence there

is no ‘ävähana’ and ‘visarjana’ in the case of the

Ièâaliëga. So it is said by the Äcärya :

“ZkRk l#k^kAù\kkZkn‘Pg l\kE*g R<kTYkckCknéh ‹
PRk@XZk l#k^kbPÇk lPí’ZkkõkTkYkÇk lAùYk~ ‹‹
---------------------------
TkkõkTkg Tk l^kbkCk‰ Fk b^kvìl\kE*v Pn Aùk@ZkvP~ ‹
l\kE*lTkíkU@kv lTk’ZklYklP #kkbÇkbZk lTk#FkZkh ‹‹”80

[Right from the time when the Great Guru

confers the Liëga infused with Áivakalä (digit of

power drawn from the Áièya’s cerebra), Áiva resides in

it. Then what is the purpose of Ähväna ?....... He who

is firm in his devotion to the Liëga should neither do

‘ähvana’ nor do visarga (visarjana) in the case of the

Ièâaliëga. This is the ordination of the Áästra]. This is

his Ähvänanirasanasthala.

After Ähvänanirasanasthala, the Mäheávara comes

to Aèâamùrtinirasanasthala. This should be known

here : Since, in the Áästras, the five elements Pãthivï,

etc., Sùrya and Candramas and the Ätman, in all

these eight are the forms of Áiva, he is called ‘Aèâa-

murti’. It is said :

“çZkYknaOkg çZkg #kmPYkTknaOk#kmP\kg çZkYk~ ‹
çZkYkbU#krlYk’Zkìkw UkTPn ^kkv c@YkoPrZkh ‹‹”81

[Let the eight forms of Áiva protect you – the eight

forms being the two hot (warm) ones (Agni and

Sùrya), the two cold ones (Ap and Candra), the two

which are neither cold nor hot (Pãthivï and Väyu) and

the two which cannot be touched (Äkäáa and Ätman)].

This can be seen elsewhere also.82 That is why the

five elements, the Sun and the Moon are worshipped

81. Si. Ái. 10. 51 – Tattvapradipika

82. Zkk bkplìh Ïkìn@k<k ^kclP l^klSkcnPg Zkk cl^kZkkr Fk ckvÇkm
Zkv çv Aùk\kg l^kSkÅkh ÌknlPl^kakZkCknOkk Zkk †bQkPk ^Zkk¶Zk l^k#^kYk~ ‹
ZkkYkkcnh bk^krWkmHkÉkApùlPl@lP ZkZkk ÉkklOkTkh ÉkkOk^kTPh
Ék’ZkdkklXkh ÉkUÆkbPTknlXk@^kPn ^kbPklXk@ìklXk@m#kh ‹‹ (Abhi. Sä. 1.1)

[The first creation of the creator (water), one who carries

the duly offered oblation to gods (Agni), one who performs

the sacrifice (Hotrï = Yajamana = Ätman), the two that

are responsible for the division of time (into day and

night = Sùrya and Candra), that which stands pervading

the earth and which has the object of ears as its quality

(Äkäáa), that which is the primary cause of all seeds

(Pãthivi) and that by which all beings live (Väyu); let

Parameávara who has these eight perceivable bodies

protect you].
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like God in the world. In order to strengthen the

‘nièâhä’ of the aspirant of the Mäheávarasthala in

his Ièâaliëga, the worship is not prescribed anywhere

else. This Mäheávara who observes these prescri-

ptions, thinks that these eight forms are not his direct

forms and rejects them (in the context of worship).

The eightfold nature of form told in the Bãhadä-

raçyaka-áruti starting from “ZkbZk UpQ^km #k@m@Yk~” (He

whose body is Pãthvï) and ending with “ZkbZkk’Ykk
#k@m@Yk~”83 (He whose body is Ätman), is mentioned as

the basis of this (Aèâamùrtitva). There is also the

statement of the scholars as “l^k#^kg Ykcv#^k@ Xk^kkTklSklPílP
£lP l^k#^kk’YkPkYknUFk@†TP ZkRkCkYkkbPv” (O Maheávara, your

Ägamas metaphorically consider you as the ‘world-

soul’ on the ground that you are its presiding deity).

Just as in spite of the difference between ‘Stana’

(breast) and ‘Stanya’ (milk), there is the usage ‘bPTkg
lUWklP’ (sucks the breasts), in the same way the usage

of non-difference between Pãthivï, etc., is also meta-

phorical.

Further since Pãthivï, etc., come within the fold

effect (kärya) and Áiva is of the nature of cause

(käraça), the ‘abheda’ (non-difference) between Bhùmi,

etc., in the form of effect and Áiva in the form of cause

is not possible as between the Ghata, etc., and the

kuläla. The Bhùmi, etc., are ‘jaàa’ (insentient), the

Yajamäna doing Agnihotra is ignorant and Áiva is

sentient and omniscient. Hence identity between

them (Bhùmi, etc., and Yajamana, on the one hand and

Áiva, on the other hand) is not possible, because of

possessing opposite properties. So it said by the

Äcärya :

“UplQk^Zkk<ìYkosP’^kYkm#^k@bZk ÉkAùmsPPYk~ ‹
PRlSkíkPpXkk^kvTk Tk bkkdkkRvAùXkk^kPh ‹‹
UpQ^ZkklRAùlYkRg bk^k‰ AùkZk‰ AùPkr Ykcv#^k@h ‹
TkwP’bkkdkkTYkcv#kkvªZkg Anù\kk\kkv YkplÅkAùk ZkQkk ‹‹
---------------------------
¢FkvPTk’^kkP~ UpQ^ZkkRv@ek’^kkRk’YkTkbPQkk ‹
bk^krekbZk Ykcv#kbZk TkwAùêU’^klYkaZkPv ‹‹”84

[The state of having eight forms such as earth,

etc., in the case of Lord Áiva is with the idea that he

is their presiding deity, but not in the sense of

their actual identity with him. All this consisting of

Pãthvï, etc., is the effect and the creator is Maheávara.

This is not actually Maheáa just as the potter is not

the clay ........ Since Pãthvï, etc., are insentient and

since Ätman (the embodied soul) is devoid of know-

ledge, they cannot have identity with Maheávara who

is the omniscient one].

In accordance with this statement of the Äcärya,

the Mäheávara, who is prone to religious activity, is

said to be ‘Aèâamùrtiniräsaka’. This is his Aèâamùrti-

nirasana-sthala.

83. Br. Ä. U., 3. 7-14 84. Si. Ái., 10. 51-52, 55
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The Mäheávara is ‘Sarvagatvaniräsaka’ [one who

does not accept (Áiva’s) sarvagatva – omnipresence)

just as he is ‘Aèâamùrtiniräsaka’. It means that he

does not accept the presence of Áiva everywhere. If

Áiva is regarded as omnipresent, there would be a

situation where he should be worshipped everywhere.

In that case the ‘Nièâhä’ in one’s Istaliëga would not be

possible. Hence Mäheávara discards it (sarvagatva).

So it is said :

“bk^krCk’^kv Ykcv#kbZk bk^krÇkk@kSkTkg Xk^kvP~ ‹
Tk l\kE*YkkÇkv PlÆkíkv Tk l#k^kg bk^krCkg bYk@vP~ ‹‹”85

[If Maheávara is deemed as omnipresent, his

worship should be rendered everywhere, not merely in

the Liëga. Hence, he who is firmly devoted to the

Liëga should not consider Áiva as omnipresent].

It may be objected thus : Since Paraáiva is pro-

pounded as pervading everywhere in the (Áruti)

statements such as “bk^k‰ Bk†\^kRg Wk|ñ”86 (All this is indeed

Brahman), “bk^kkvr òvak éæh”87 (All this is Rudra), how can

it be said that the conception of Áiva should be

restricted to Ièâaliëga only ? If it is objected thus, the

answer is that it not tenable, because although Áiva is

omnipresent, yet he resides especially in his ‘ädhära’,

i.e., the Ièâaliëga. This is like Agni who pervades

everywhere, resides especially in the inner cavity of

the Áamï-tree. Hence, the idea of Áiva is prescribed in

the Ièâaliëga only in the case of a Mäheávara.88 So it is

said by the Äcärya :

“PbYkkP~ bk^krÉkZk’TkvTk bk^krbQkkTkU@kE¿‡Bkh ‹
b^kvìl\kE*v YkckRv^kg UoHkZkvP~ UoHkAùkvÅkYkh ‹‹”89

[Hence, the Mäheávara, who is the worshipper

par excellence, should with all efforts worship the

Great Lord in his own Ièâaliëga by discarding all the

other places].

The Mäheávara who is habituated to the practice

on the lines of this statement of the Äcärya, is ‘Sarva-

gatvaniräsaka’. Hence, this Sthala is designated as

‘Sarvagatvanirasanasthala’.

In fact, although Paraáiva is omnipresent on the

authority of the Áruti-statement, “¢kAùk#k^kP~ bk^krCkPg
bknbkodYkYk~”90 (Like the sky he is omnipresent and extre-

mely subtle), yet in order to keep restraint over

external inclinations in the case of the Mäheávara, the

worship of Áiva in the Ièâalinga alone is prescribed.

The ‘Nièâhä’ which is restricted to one place only,

brings its fruit quickly. If it is directed at many there

is no progress at all just as in the case of a chariot

which is being dragged by the horses of equal strength

from the four directions.

85. Si. Ái. 10. 57

86. Chä. U. 3. 14. 1

87. Mahänä., 10-11

88. l#k^kh bk^krCkP#FkklU b^kkSkk@v ^ZkHZkPv Xkp#kYk~ ‹
#kYkmCkXkvr ZkQkk ^kl/s^k#kvakvOk l^kXkk^ZkPv ‹‹ (Si. Ái. 10. 59)

89. Si. Ái. 10. 62

90. Áäçài. 2. 1. 3
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Thus although he is worshipping Áiva in his

Ièâaliëga, the Mäheávara should have assumption of

Paraáiva’s omnipresence. This is the direction of the

Äcärya. This is how it is :

“UoHkkl^kSkkw lTkZkYZk’^kk†\\kE*YkkÇkv †bQkPg l#k^kYk~ ‹
UoHkZkÆklU Rv^kbZk bk^krCk’^kg l^kXkk^kZkvP~ ‹‹”91

[Even while worshipping Áiva as residing in the

Ièâaliëga only as he should be restricted that way in

the process of worship, the Mäheávara should mentally

cherish the Lord’s omnipresence].

This world is born from Áiva, who is accepted as

its combined material as well as instrumental cause.

Hence, just as pot, etc., are not different from clay,

foam, bubbles, etc., from the ocean and cloth from its

threads, this world, too, does not differ from Áiva.

Hence – “@Ä^kkg CkkvSkoYk^kOkrPk#k‘’Zkk bkUr’^k^kP~ä #kn‘Pkw Skk^k\Zk#k‘’Zkk
@HkP’^k^kP~ bQkkOkkw RmDkrPk#k‘’Zkk Unéak’^k^kP~ä Yk@mFZkkg b^kFGPkvævAù#k‘’Zkk
Hk\k’^k^kP~ä Aùk\k#k‘’Zkk ^Zkkv†YTk CkTSk^krTkCk@^kP~ lTk@bPbkYkbPÉkkU†JFkAù-
XkvR^klP lTks^kAùk@v bklÃkRkTkTRb^kêUv U@l#k^kWk|ñlOk P’bkYk^kvPl^kYk#kr-
#k†‘PÉklPbVnú@OkkZkYkkTkYkkZkk#k‘’Zkk l^k#^kg PRlXkÆkPZkk XkkPm’ZkQkrh”92

[The form of a serpent shines in the rope by virtue of

the latter’s colour of wheat; the form of silver appears

in the conch-shell by virtue of its shining whiteness;

the form of a man appears in the post by virtue of its

length; the form of water is found in mirage by virtue

its clearness and shining nature; and the form of

Gandharva cities appears in the sky by virtue of rainy

season; likewise, the world shines as not different

from him in the Paraáiva-brahman, who is devoid of

all worldly differences, who is without any modifica-

tion and who is of the nature of existence, intelligence

and bliss; this is by virtue of his Mäyäáakti which is

the reflection of the Vimaráäáakti inherent in him].

Here the absence of difference of the world from

Paraáiva is established. So it is told by His Holiness

Árï Reçukäcärya :

“UÇk#kkBkklRêUvOk ZkQkk lPílP UkRUh ‹
PQkk XkoYZkklRêUvOk l#kBk .Aùkv l^k@kHkPv ‹‹”93

[Just as the tree stands in the form of leaves,

branches, etc., so does Áiva alone manifest himself in

the form of earth, etc.].

Thus Áiva’s omnipresence in the world has been

taught. This itself is the Áivajaganmayasthala of the

Mäheávara. It is known from this that although the

Mäheávara assumes Áiva everywhere in this world,

yet he manages his external worship in his Ièâaliëga

only.

The last (ninth) Sthala of this Mäheávarasthala

is Bhaktadehikaliëgasthala. Here it is propounded

that Paraáiva, who is of the nature of Jagat, is

91. Si. Ái., 10. 64

92. Si. Ái., 10. 70-71, Tattvapradipika. 93. Si. Ái., 10. 72
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manifested in the hearts of the Bhaktas.94 According

to this statement of the Yogajägama, viz., “Xk‘PXkk^k-
U@kTkTRkv Xk‘PXkk^kwAùCkkvFk@h”95 (Áiva who is the supreme bliss

residing in the temperment of the devotees is revealed

to the heart of the devotee), and as per the teaching of

the Äcärya as –

“lTk’Zkg XkklP ’^kRmZkvakn Zkk Pv éæ l#k^kk PTkoh ‹
¢Dkkv@kªUkUAùk#kmlP ÌknlP@kc bkTkkPTkm ‹‹”96

[The ancient Áruti says – “O Rudra, that your

body in the form of the Liëga which is peaceful and

which is not touched by defect, ever shines in those

who belong to you], the special manifestation of Áiva is

found in the hearts of the pure devotees. In the heart

of the aspirant belonging to the Mäheávarasthala,

Áiva appears clearly like the face, etc., in a clear

mirror, due to the fact that his heart has all pollutions

removed, is detatched from the objects of senses, has

the mind well-contented, and is firmly devoted to Áiva.

Thus the aspirant who is efficient in Sahaja-däna,

who is free from the practices of the unrefined, who

has the conception of Pati-Paáu relation between Áiva

and Jïva, who assumes the presence of Áiva in his

Ièâaliëga at all times, who worships his Ièâaliëga even

assuming omnipresence of Áiva in the world and who

cherishes Áiva in his heart, is called Mäheávara. The

root cause of this kind of capability of the Mäheávara

is his Nièâhä-bhakti. Hence, it is possible to say briefly

that the aspirant who is endowed with Nièâhä-bhakti

is Mäheávara. So it is said by Mäyideva :

“TkwlíAùm Xk†‘Pl@’Zkv̂ k AùmsPPk Xk†‘PP’U@wh ‹
PZkk Ykkcv#^k@g TkkYk bQk\kYkbZk b^kêUPh ‹‹”97

[It is called Naièâhikï Bhakti by those who are

engrossed in Bhakti. By virtue of that his Sthala is

called Mäheávara by its nature].

3. Prasädisthala and the Prasädin :

Prasädisthala is the third step in the ‘Upäsana’ of

six Sthalas. The aspirant who is attached to the

practices told here, is called Prasädin. The aspirant

who was called as Mäheávara in the previous Sthala,

himself is called Prasädin when he understands the

world that appears as pervaded by Áiva as per the

statement of the Äcärya, viz., “l#k^kk’YkAùg l^k#^klYkRg l^kWknSZkTk~
Ykkcv#^k@kvªbkkw Xk^klP ÉkbkkRm”98 (This Mäheávara becomes the

94. bkYkbPHkCkRk’YkklU #kEœ@h U@Ykv#^k@h ‹
Xk‘PkTkkg îRZkkYXkkvHkv l^k#kvakvOk l^k@kHkPv ‹‹
Awù\kkbkv YkTR@v Fkŵ k lcYkkækw AùTkAùkFk\kv ‹
îRZkvakn Fk Xk‘PkTkkg l^k#kvakvOk l#k^kh †bQkPh ‹‹ (Si. Ái. 10. 73-74)

[Although Áaëkara the supreme Lord, resides in the

entire world as its soul, yet he shines especially in the

heart-lotus of the devotees. He is especially stationed in

the kailäsa, Mandara mountain, Himälaya mountain,

Meru mountain and the hearts of the devotees].

95. Si. Ái. 10. 73, Tattvapradïpikä, Avataraçikä

96. Si. Ái. 10. 76

97. Anu. Sù., 5. 73

98. Si. Ái. 10. 79

682 Fifth Chapter 683



Principles of Vïraáaivism

Prasädin by cherishing this world as Áiva in spirit).

The Bhakti which is found in this aspirant is called

‘Avadhänabhakti’. This Avadhänabhakti (Avadhäna =

awareness) creates Prasädaguça (the quality of

calmness) on the analogy of the maxim of fire and fuel

(Analakäèâhanyäya). Just as the fire which catches

the fuel fully burns it by enveloping it completely, so

does love towards Ïávara become one in the form of

Avadhäna (awareness = divine awareness) and then it

envelops the aspirant’s inner senses. Then it burns

the sense objects, Sabda (sound), Sparsa (touch), etc.,

and converts them into Prasädas (Áabdaprasäda,

Sparáaprasäda, etc). Through the partaking of such a

prasada, prasäda (calmness) arises in the mind.

“ÉkbkkRkvªbZkkbPmlP ÉkbkkRm” [He is Prasädin because he has

prasäda (calmness)], as per this derivation, he who

has his mind endowed with Prasädaguça is Prasädin.

So it is said : “YkTkhÉkbkkRZkkvCkvTk ÉkbkkRm’Zkvak AùQZkPv”99 [He

(Mäheávara) is called Prasädin by virtue of his calm-

ness of mind].

In this Sthala (Prasädisthala) which happens to

be the third step in the Èaâsthala, there are seven

substhalas as : 1. Prasädisthala, 2. Gurumähätmya-

sthala, 3. Liëgamähätmyasthala, 4. Jaëgamamähä-

tmyasthala, 5. Bhaktamähätmyasthala, 6. Áaraça-

mähätmyasthala, and 7. Áivaprasädamähätmya-

sthala.100 In these sub-sthalas, the duties to be

performed by him (Prasädin) are told. The state of the

Prasädin is attained through the observance of these

with ‘Avadhäna’ (divine awareness).

In the Áruti “¢ÆkYkZkg lc bkkvYZk YkTkh”101 [O Somya (one

worthy of Soma), the mind is Annamaya], it is

propounded that the mind has the atomic part of

‘Anna’. Hence, in keeping with the nature of ‘Anna’

that one takes, one’s mind also assumes that nature.

That is why purity of mind is necessary. Purity is told

in the case of ‘Anna’ which is dedicated to Áiva. Hence,

this culminates in the idea that purity of mind is by

virtue of eating ‘Anna’ that is offered to Áiva. So it is

said by His Holiness Árï Reçukäcärya :

“¢Æk#kná~Zkk lc bk^kvrakkg PÅ^k#knláéRkîPk ‹
l^k#knáYkÆkHkkPg lc Zk†FG^kkZk bkYksUPYk~ ‹‹”102

[It is through the purity of food that the purity of

principles is told in the case of all. Whatever that is

offered to Áiva is the food material].

A detailed discussion about this Prasäda should

seen in the third Pariccheda (chapter). This aspirant

partakes the Prasäda of Guru and Jangama just in

the same way of Avadhanabhakti as he partakes the

Prasäda offered to his Ièâaliëga. Thus having obtained

the calmness of mind by the power of the Prasäda of

the Guru, Liëga and Jaëgama taken everyday, he

99. Si. Ái. 11. 2

100. Si. Ái. 11. 3-5

101. Chä. U. 6. 5. 4

102. Si. Ái. 11. 9
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looks upon the world as of the nature of Áiva.103 This

kind of aspirant whose mind is calm with Áiva inside,

is the Prasädin. In this way, the first rule in his case

is the partaking of one’s food, etc., daily after having

offered it to the Guru, Liëga and Jaëgama. This is the

Prasädasthala coming under Prasädisthala.104

Gurumähätmyasthala is the second sub-sthala

of this Sthala (Prasädisthala). Here in the world,

Árï Guru is the cause of actions which bring all

accomplishment in the form of Bhoga (here) and

Mokèa (hereafter). Therein the authority is the

statement of Áivarahasya, viz., “Tk Ckn@kv@lSkAùg Tk Ckn@kv@lSkAùYk~”
(there is no one who is greater than the Guru, no one

who is greater than the Guru). Árï Guru is Parame-

ávara possessing the body of a human being. One

should not consider him as an ordinary person on the

similarity of hands, legs, etc.; if the aspirant speaks of

him as equal to ordinary (unrefined) persons, his

attainment of ‘niåáreyas’ (Mokèa) is deterred. Hence,

as per the following statement of Árï Reçukäcärya :

“CknéXkr†‘Pl^kcmTkbZk l#k^kXk†‘PTkr HkkZkPv ‹
PPh l#k^kv ZkQkk Xk†‘PbPQkk Xk†‘PCknr@k^klU ‹‹”105

[In the case of him who is devoid of devotion

towards the Guru, the devotion towards Áiva does not

arise. Hence just as he has devotion towards Áiva, so

should he have devotion towards the Guru]. One

should do Bhakti in the case of Guru also like the

unparallelled Bhakti in the case of Áiva. A detailed

discussion on the ‘Gurutattva’ is to be seen in the third

chapter.

Liëgamähätmyasthala is the third sub-sthala of

this (Prasädisthala). This Ièâaliëga which is being

worshipped by the Vïraáaivas, is the symbol of Áiva

who is the cause of all. This is the cause of all the

worlds and all Vedas. This is itself the boat to cross

over of the ocean of birth. This is the ‘Liëgatattva’

which shines in the hearts of the Yogins in the form of

Jyotirliëga. The over-lordship of the universe endowed

with a variety of the movable and the immovable, is

in his case self-evident. The aspirant belonging to

the Prasädisthala, after knowing the greatness of

the Liëga, assumes the world itself as the Liëga in

accordance with the statement of the Äcärya :

“l#k^k#k†‘PbkYkkZkkvCkg l^k#^kg l\kE*g PRnFZkPv ‹”106

This is the ‘Liëgadãèâi’ which is all pervasive, in

other words ‘Áivadãèâi’. A detailed discussion about

Liëgatattva can be seen in the third pariccheda

(chapter).

Jaëgamamähätmyasthala is the fourth sub-

sthala in this Prasädisthala. The Áivayogins who
103. ÉkbkkRv #kYXk^kv lbkáv U@YkkTkTRAùk@Okv ‹

bk^k‰ l#k^kYkZkg l^k#^kg Rp#ZkPv TkkªÇk bkg#kZkh ‹‹ (Si. Ái. 11. 74)

104. Si. Ái. 11. 6-18

105. Si. Ái. 11 106. Si. Ái. 11. 32
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are adept in Áivajñäna, are called Jaëgamas. The

discussion about the principle of Jaëgama can be seen

in the third chapter. Just a Sädhaka of the Prasädi-

sthala understands the greatness of the Guru and his

Ièâaliëga and worships them with Avadhänabhakti, so

should he do towards the Jaëgama. This is because

such Áivayogins are rare to find. So it is said :

“Rn\krXkg lc l#k^kekkTkg Rn\krXkg l#k^klFkTPTkYk~ ‹
ZkvakkYkvPR~çZkg Fkk†bP Pv lc bkkdkk†FG^kk’YkAùkh ‹‹”107

[Rare, indeed, is the knowledge of Áiva and rare,

indeed, is the thought of Áiva. Those who have both

these are, indeed, actually of the nature of Áiva].

Thus through a good association with the Áiva-

yogins, who are endowed with the rare knowledge of

Áiva, through their service and through hearing their

jñänopadeáa, there is pacification of all sins, there

arises the Áivajñäna which is the means of achieving

Mukti and there are the accomplishments arising

naturally.108 Hence, this Jaëgamamähätmyasthala is

taught in order to inculcate the awareness that the

service of the Jaëgama, too, should be rendered.

Bhaktamähätmyasthala is the fifth sub-sthala of

this (Prasädi-sthala). They who serve the immutable

(eternal) Paramätman through their action, speech

and mind, are only the Bhaktas. Áivabhakti is that

which makes one to transcend the fear of trans-

migration (saìsära). The study of Veda, the study of

other Áästras, the sacrifices and the penances are all

fruitless in the case of those who are bereft of Áiva-

bhakti. Just as there is no fear due to darkness in the

case of the sun’s horses, so in the case of Áivabhaktas

there is no fear of the bondage of Karma. Whoever is

endowed with Áivabhakti whether a Brähmaça, a

Kèatriya, a Vaiáya, a Áùdra or an Antyaja, he is as

venerable as Áiva himself. Just as in the fuels burnt in

fire there can be no identification of their species, in

the same way there is no identification of caste when

one is pervaded by Áivabhakti.109 In this way, this

107. Si. Ái. 11. 41

108. bk^krlbkláAù@g Ungbkkg R#krTkg l#k^kZkkvlCkTkkYk~ ‹
bU#krTkg UkU#kYkTkg UoHkTkg Ykn†‘PbkkSkTkYk~ ‹‹
zAù ^kk Vú\kg lc Tkkv lbká~ZkvP~ bkgUAùkr†FG^kZkkvlCkTkh ‹‹ (Si. Ái. 11. 43-44)

[The sight of the Jaëgamas is such as leading to all

accomplishments, their touch is such as destroying sin

and their worship is the means to liberation......... What

is that fruit which is not accomplished through the

association with great Jaëgamas].

109. Zkv XkHk†TP YkckRv̂ kg U@Ykk’YkkTkYk^ZkZkYk~ ‹
AùYkrOkk YkTkbkk ^kkFkk Pv Xk‘Pk TkkÇk bkg#kZkh ‹‹
------------------------------ ‹
zAù ^kvRwh zAù PPh #kkbÇkwh zAù Zkekwh zAù PUkv̂ k|Pwh ‹
Tkk†bP FkvFGkEœ@m Xk†‘PRvrlcTkkg HkTYk@kvlCkOkkYk~ ‹‹
------------------------------- ‹
l#k^kklÌkPkTkkg HkTPoTkkg AùYkrOkk Tkk†bP bkE*Ykh ‹
^kklHkTkkg lRTkTkkQkbZk AùQkg lPlYk@Hkg XkZkYk~ ‹‹
----------------------------- ‹
l#k^kXk†‘PbkYkk^kv#kv ‘^k HkklPUl@Aù\UTkk ‹
£TSkTkva^k†CTkRCSkvakn Aùkv ^kk XkvRh ÉkAùm’ZkrPv ‹‹ (Si. Ái. 46, 48, 52, 55)
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Bhaktamähätmyasthala is taught with a view to only

inculcating the instruction that all consideration of

caste should be given up and that one should have the

idea of equality among all. Hence the aspirant of the

Prasädisthala transacts with reverence with the

devotees of all castes, as per the following teaching of

the Äcärya :

“Wk|kñOkh dklÇkZkkv ^kklU ^kw#Zkkv ^kk #koæ .^k Fk ‹
¢T’ZkHkkv ^kk l#k^kv Xk‘Ph l#k^k^kTYkkTZk .^k bkh ‹‹”110

[Whether he is a Brähmaça or a Kèatriya or a

Vaiáya or a Áùdra or even the lowest in society, he who

is a devotee of Áiva is as respectable as Áiva himself].

Áaraçamähätmyasthala is the sixth sub-sthala

of the Prasädisthala. “l#k^k .Aùkv SZkvZkh l#k^kEœ@h bk^krYkTZkP~
Ul@’ZkHZk”111 (Áiva alone should be meditated upon,

giving up everything else), according to this Áruti

statement, he who takes refuge in Áiva as his

protector, is alone the Áaraça. The total surrender to

the Paramätman who is the Pärijäta (one of the

desire-yielding trees of heaven) to those who take

refuge, fulfils all desires. Hence, it should be under-

stood that the birth of those alone who have taken

refuge under Siva is fruitful, but that of others is

useless. The very family of those whose mind is

merged in Áiva is sacred.112 Thus after having known

the fruit of total surrender to Áiva, the attainment of

self-surrender to Áiva without any other thought

(except Áiva), is the Áaraçamähätmyasthala of the

Prasädin.

The seventh and the last sub-sthala of the

Prasädisthala is Prasädamähätmyasthala. Here the

meaning of the word ‘Prasäda’ is the favour of Áiva.

The grace of Áiva is the root-cause for the development

of devotion towards Áiva. All the gods starting from

Brahman, etc., got their respective positions only

through the grace of Áiva. It is through only the grace

of Áiva that the universe shines as full of Áiva.

Everyone whether one is in the womb, or taking birth

or has taken birth or a Brähmaça or an Antyaja, is

liberated only through the grace of Áiva. Hence, there

is nothing in the world which is either greater than or

equal to the grace of Áiva.113 The ultimate aim of the

110. Si. Ái. 11. 54

111. Atha. Áikhä. U. 3. 4

112. bk^kkr’YkTkk l#k^kkUlÅkh #k@OkbQk\kYknFZkPv ‹
-------------------------   →

→ ÉkU<Pv l#k^kg ZkÅkn #k@Okg PRnRkîPYk~ ‹‹
------------------------
ÉkUÆkUkl@HkkPbZk l#k^kbZk U@Ykk’YkTkh ‹
------------------------
ÉkUÆkkTkkg YkckRv̂ kg Ul@U‘^kkTP@k’YkTkkYk~ ‹
HkTYkŵ k HkTYk TkkTZkvakkg ^kpQkk HkTkTkbkglCkTkkYk~ ‹‹
P’Anù\kg lc bkRk #knág bkVú\kg PbZk Hkml^kPYk~ ‹
ZkbZk lFkÅkg l#k^kv bkkdkkR~ l^k\kmTkYkWklcYknrBkYk~ ‹‹ (Si. Ái. 11. 57-58, 65-66)

113. ÉkbkkRYko\kk bk^kvrakkg Xk†‘PBZklXkFkkl@Okm ‹
l#k^kÉkbkkRcmTkbZk Xk†‘P#FkklU Tk lbká~ZklP ‹‹
CkXkrbQkkv HkkZkYkkTkkv ^kk HkkPkv ^kk Wk|kñOkkvªQk^kk ‹
¢T’ZkHkkv ^kkªlU YknFZkPv ÉkbkkRv bklP #kkEœ@v ‹‹ (Si. Ái. 11. 71-72)
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aspirant of the Prasädisthala is the attainment of this

kind of grace of Áiva. On the attainment of that grace

only, one is called Prasädin.

In this manner, the aspirant who has attained

the grace in the form of the favour of Áiva, is the

Prasädin – the aspirant who after understanding the

greatness of the Guru, Liëga and Jaëgama, worships

them, pleases them with food, etc., and has the

partaking of food in the form Prasäda left over by

them as his habit; and who by habit looks upon the

Áivabhaktas with equal respect without making any

discrination as regards their caste. The root-cause for

the attainment of this kind of grace of Áiva is his

Avadhänabhakti itself. Hence, it is possible to briefly

say that the aspirant who is endowed with Avadhäna-

bhakti is the Prasädin. So it is said by Árï Mäyideva :

“¢^kSkkTkk†’YkAùk Xk†‘Pl@lP Ékkv‘Pk Ykck’YklXkh ‹
Xk‘’Zkk PZkkbZk Hkm^kbZk ÉkbkklRbQk\kYkkCkPYk~ ‹‹”114

[The Bhakti in the form of Avadhäna is told by the

great persons. With that Bhakti, the Jïva get into

Prasädisthala].

After having obtained the grace of Áiva and

looking at the entire world in the form of Áiva, the

aspirant who is endowed with calm mind, remains

unattached to anything; although remaining in

saìsära, he remains like the lotus leaf in water.

4. Präçaliëgisthala and the Präçaliëgin

Präçaliëgisthala is the fourth step in the flight

of Satsthala. The aforesaid Prasädin who is endowed

with ‘Áivadãèâi’, becomes the worshipper of the Präça-

liëga residing in his heart in the form ‘Jyotiè’ (lustre),

is called Präçaliëgin. The Bhakti that is found in

this aspirant is called Anubhavabhakti. Through this

Bhakti the aspirant becomes endowed with Áivänu-

bhava with the abandonment of delusion.115

In this Sthala which happens to the fourth step in

the Satsthala (flight), there are five sub-sthalas as

1. Präçaliëgisthala, 2. Präçaliëgärchanasthala, 3. Áiva-

yogasamädhisthala, 4. Liëganijasthala and 5. Aëga-

liëgasthala.116 In these (Sthalas) the duties to be

performed by the Präçaliëgin are propounded.

When there is collision of the Präçaväyu with the

Apänaväyu residing in the Mùladhäracakra (pelvic

plexus) in accordance with the teaching of the Guru,

then there arises a divine lustre. This lustre arising

from the Mùlädhära marches along Suèumnänäài

(artery which lies between Iàä and Piëgalä vessels

of the body) and makes the Kuçàalinï turned upwards

114. Anu. Sù., 5. 75

115. AùmKkv Xk|Yk@ZkkvCkvTk Xk|Yk@kv Xk^klP Sk|n̂ kYk~ ‹
YkkTk^kh l#k^kZkkvCkvTk l#k^kkv Xk^klP lTk†#FkPYk~ ‹‹ (Li. Pu. U. 21. 95)

116. ÉkkOkl\klE*bQk\kg FkwPP~ UJFkbQk\kbkYk†T^kPYk~ ‹
ÉkkOkl\klE*bQk\kg FkkRkw ÉkkOkl\kE*kFkrTkg PPh ‹‹
l#k^kZkkvCkbkYkklSk#Fk PPkv l\kE*lTkHkbQk\kYk~ ‹
¢E*l\klE*bQk\kg FkkQk ÓùYkkRvakkg lXkRkvFZkPv ‹‹ (Si. Ái. 12. 4-5)
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in the Anähata-cakra (cardiac plexus) in the heart,

i.e., becomes steady in the twelve-petalled lotus. The

Áivayogins describe that this lustre is thumb-sized

and of coral colour. Just as on sun-rise the drops

of snow get dissolved, so does the Präçaväyu get

dissolved in that Jyotiè (lustre). Hence this Jyotiè

which is characterised by the Präçaáakti is spoken as

Präçaliëga by the Vïraáaiva teachers.117

In the heart of those who are endowed with

Áivayoga and Áivajñäna, the Präçaliëga shines like

a lamp. This cannot be realised in any way by the

unrefined who are without the teaching of the

Guru.118 The aspirant whose mental inclinations are

dissolved in the Präçaliëga, which is the Liëga in the

form of consciousness, and which is of the nature of

Sat, Cit and Änanda, with the thought that this

universe which is born out of the illusionary disparity

of Guças (Sattva, etc.,), is fit to be given up, is the

Präçaliëgin. So it is said :

“bkgl^k†\\kE*U@kYk#kmr Wkkò^kbPnU@kE¿‡Bkh ‹
Zkh bkRk ^kPrPv ZkkvCkm ÉkkOkl\kE*m bk ¤FZkPv ‹‹

YkkZkkl^kAù\UHkg l^k#^kg cvZkg bkglFkT’Zk lTk’Zk#kh ‹
lFkRkTkTRYkZkv l\kE*v l^k\kmTkh ÉkkOkl\kE*^kkTk~ ‹‹”119

[That Yogin who concentrates on the Liëga of the

nature of intelligence (consciousness), withdrawing

himself from the external objects and who always

remains in that state, is said to be the Präçaliëgin. He

who is absorbed in the Liëga which is made up of

intelligence and bliss, always thinking that this world

which is born of the variety of Mäyä as something to

be abandoned, is the Präçaliëgin].

The three Sthala told earlier, viz., Bhaktasthala,

Mäheávarasthala and Prasädisthala have the predo-

minance of action (Kriyä). This fourth Sthala has the

predominance of Yoga and Jñäna. In this very Sthala,

there arises the awareness of the Präçaliëga which

is of the nature of his consciousness in the case of

the aspirant. He who is endowed with this kind of

knowledge is said to be Präçaliëgin.120

This Präçaliëgin worships always this Saì-

villiëga which is in one’s inner self as per the maxim of

the Bhramara and the Kïâa (bee and worm), with the

materials which are in the form mental conceptions.

117. ÉkkOkkUkTkbkYkkDkkPkP~ AùTRYkSZkk<Rn†’QkPYk~ ‹
ÉkkOkl\kE*g PRkBZkkPg ÉkkOkkUkTklTk@kvlSklXkh ‹‹
ÉkkOkkv ZkÇk \kZkg ZkklP XkkbAù@v PnlcTkg ZkQkk ‹
P’ÉkkOkl\kE*Yknl+ìg Pák@m bZkkÅkRkApùlPh ‹‹
ekklTkTkkg ZkkvCkZkn‘PkTkYkTPh bUn@lP RmU^kP~ ‹
lFkRkAùk@g U@Wk|ñl\kE*YkekwTkr Xkk^ZkPv ‹‹ (Si. Ái. 12. 6-8)

(See also : Vï. Ä. Ca., p. 465)

118. Si. Ái. 12. 8

119. Si. Ái. 12. 10-11

120. Xk‘Pkv Ykkcv#^k@#FkvlP ÉkbkkRmlP Fk AùmsPPh ‹
AùYkrÉkkSkkTZkZkkvCkvTk ekkTkZkkvCkkvªbZk AùQZkPv ‹‹
l\kE*g lFkRk’YkAùg Wk|ñ PFG†‘Ph ÉkkOkêlUOkm ‹
PæoUl\kE*l^kekkTkm ÉkkOkl\kE*mlP AùQZkPv ‹‹ (Si. Ái. 12. 2-3)
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Among them Kèamä (forgiveness or patience) is the

water for ablution; Viveka (discrimination between

what is eternal and what is non-eternal) is the Vastra

(cloth for the body); Satyabhäèaça (speaking the

truth) the ornament; Vairägya (detatchment) itself the

garland of flowers; Áraddhä (deep devotion) is the

incense; Mauna (silence) is the sound of the bell; the

Buddhi in the form of Liëga of the shape of ‘cit’

(intelligence), is the action of salutation (namaskära-

kriyä); the materials of Präçaliëgärcana are told

here.121 For the special discusion about the Präça-

liëga and the method of its worship, one should see

the third Pariccheda (chapter).

Thus the Samädhi state (state of trance) is reached

by the Präçaliëgin who is keenly interested in the

worship of the Präçaliëga with conceptual materials.

That is the Sthala which is called is called Áivayoga-

samädhisthala. So it is said :

“¢TPhlÓùZkk@PbZkkbZk ÉkkOkl\kE*kFkrTkÓùYkwh ‹
l#k^kk’YkSZkkTkbkgUlÅkh bkYkklSkl@lP AùQZkPv ‹‹”122

[The perfection in concentration on the unity of

Áiva and Jïva on the part of the Yogin who is engaged

in an internal activity through the manner of Präça-

liëga-worship, is called ‘Samädhi’].

Here ‘Präça’ means ‘Jïva’, ‘Liëga’ means Áiva, the

union between them is ‘Samädhi’. In order to achieve

it, one should assume the six ‘Cakras’ called Ädhära-

cakra (Pelvic plexus), Svädhièâhänacakra (Hypo-gastric

plexus), Maçipùrakacakra (Epi-gastric plexus), Anä-

hatacakra (Cardiac plexus), Visuddhacakra (Carotid

plexus) and Äjñäcakra (Medulary plexus) in the subtle

(Sùkèma) body respectively from the Mùlädhara

(anus) to Bhrùmadhya (between eye-brows – through

Liëgasthäna = genitals, Näbhïsthäna = navel, Hãdaya-

sthäna = chest and Kaçâhasthäna = throat). In the

same way one should assume ‘Sahasradala-lotus’

(thousand-petalled lotus) in the Brahmarandhra just

above the region between eye-brows (or Sahasrära-

cakra = cerebral plexus). In the centre of that lotus

one should assume clear orb of the moon and in the

centre that again one should assume a subtle randhra

(hole) and that should be assumed as the kailäsa-

sthäna. In that one should assume Áiva, the cause of

all causes as identical with one’s self. The total state

121. dkYkkªlXkakvAùbkl\k\kg l^k^kvAùkv ^kbÇkYknFZkPv ‹
bk’ZkYkkXk@Okg Ékkv‘Pg ^kw@kCZkg UnaUYkkl\kAùk ‹‹
CkTSkh bkYkklSkbkgUlÅk@dkPk lTk@cE~ApùlPh ‹
Ìkák SkoUkv YkckekkTkg HkCkãklbk ÉkRmlUAùk ‹‹
Xk|k†TPYko\kÉkUJFkbZk lTk^kv<g PlÆk^kvRTkYk~ ‹
YkkwTkg DkOKkUl@bUTRbPkYWko\kg l^kakZkkUrOkYk~ ‹‹
l^kakZkXk|k†TP@klc’Zkg P’ÉkRldkOkAù\UTkk ‹
WknábPRk†’YkAùk #k†‘PTkrYkbAùk@lÓùZkk YkPk ‹‹
.^kg l^kSkwXkkr̂ k#knáwéUFkk@w@RolakPwh ‹
Ék’ZknTYknBkYkTkk Xko’^kk UoHkZkv†\\kE*YkkTP@Yk~ ‹‹ (Si. Ái. 12. 16-20) 122. Si. Ái. 12. 21
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of this concentration (meditation) is the Áivayoga-

samädhi.123

When this kind of ‘Samädhi’ is accomplished,

there arises always the experience of Áivänanda in the

case of an aspirant. The multitude of Mala, Mäyä, etc.,

is reduced to ashes by the fire of the knowledge of non-

difference from Áiva which flares up from the self as

the araçi (fuel). This kind of meditation on Áiva is the

axe in cutting down the tree in the form of saìsära

which is characterised by (the cycle of) birth and

death, which has five afflictions (kleáas) such as

Avidya, etc., as its leaves and which is rooted in the

Karman characterised by Dharma and Adharma. The

meditation on Áiva is, indeed, the fierce sun for the

thick darkness of Saìsära.124 The aspirant of the

Präçaliëgisthala who is always deeply engrossed in

the vision of this internal Liëga, becomes contented

with Áivänanda.

Another aspect of the state of the Präçaliëgin,

who is strongly immersed in the Áivayoga trance, is

the Liëganijasthala. The direct perception itself of the

Áivaliëga, which is higher than the highest, in the

form of one’s own self, is the Liëganijasthala. So it is

said :

“b^kkTPbQkl#k^kl\kE*bZk Ék’ZkdkkTknXk^k†bQklPh ‹
ZkbZkw^k U@l\kE*bZk lTkHklYk’ZknFZkPv WknSkwh ‹‹
------------------------- ‹
PbYkk†\\kE*g U@g Wk|ñ bklÃkRkTkTR\kdkOkYk~ ‹
lTkHkêUlYklP SZkkTkkP~ PR^kbQkk ÉkHkkZkPv ‹‹”125

[The state of one’s personal realisation of the

internal Áivaliëga as the Universal Self, is what is

considered by wise as the true form of the Supreme

Áivaliëga.............. Hence the Liëga is the Supreme

Brahman who is of the nature of existence, intelligence

and bliss. Meditating on him (the Supreme Brahman)

as one’s Self, one attaines His state].

Here the word Liëga refers to the Supreme

Brahman who happens to be the cause for the Sãèâi,

Sthiti and Laya of this world, who is of the nature

of Sat, Cit and Änanda and who is designated as

123. ¢TPh akK~FkÓùêUklOk UEœHkklTk l^kXkk^kZkvP~ ‹
Wk|ñklRbQkkTkXkoPklTk Xk|oYkSZkkTPklTk Yko\kPh ‹‹
Xk|oYkSZkkRoS^krXkkCkv Pn bkcÏkR\kYkYWknHkYk~ ‹
Xkk^kZkvÅkÇk l^kYk\kg FkTælWkYWkg PRTP@v ‹‹
bkodYk@TSk|g l^kHkkTkmZkkP~ P’Awù\kkbk URg l^kRnh ‹
PÇkbQkg Xkk^kZkvFGYXkgn bk^krAùk@OkAùk@OkYk~ ‹‹ (Si. Ái. 12. 25-27)

124. Wklc^kkrbkTkZkk l^k#^kg l^kAù\UkQk‰ ÉkAùk#kPv ‹
¢TP^kkrlbkPlFkÅkkTkkYkk’YkkTkTRh ÉkAùk#kPv ‹‹ →

→ ¢k’Ykk@lOkbkYkn’QkvTk ÉkYkkvRYkQkTkkP~ bknSkmh ‹
ekkTkk†CTkTkk RcvP~ bk^k‰ Uk#kHkk\kg HkCkTYkZkYk~ ‹‹
bkgbkk@l^kak^kpdkbZk UJFk‘\kv#kU\kkl#kTkh ‹
GvRTkv AùYkrYko\kbZk U@#knh l#k^kXkk^kTkk ‹‹
¢ekkTk@kdkbkkvTYkvakAùkl@Okh bkgîPk’YkTkh ‹
l#k^kSZkkTkg Pn bkgbkk@PYkbk#FkOMXkkbAù@h ‹‹ (Si. Ái. 12. 28-31)

125. Si. Ái. 12. 32, 41
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Áiva.126 The aspirant of this Sthala realises such a

Supreme Truth in the form of his own Self through

this Áivayoga meditation.

The final state of the Präçaliëgin is the Aëga-

liëgasthala. The mutual coelescence of the Liëga with

Aëga, i.e., the Liëga, the Paramätman, with Aëga, the

Jïvätman, and that of the Aëga with the Liëga, i.e.,

the Aëga the Jïvätman with the Liëga the Para-

mätman, is the Aëgaliëgasthala.127 In this sthala the

experience of the union between Áiva and Jïva is born

in the case of the Präçaliëgin.

In this manner the aspirant who has realised the

Präçaliëga in his heart by virtue of Áivayoga, who is

engrossed in the worship of the Präçaliëga with the

materials in the form of the ‘sadguças’ such as Kèamä,

Viveka, etc., who has realised the principle of Paraáiva

in the thousand-petalled lotus situated in the cerebra

through the Áivayoga-meditation, who experiences

the principle of Liëga, the substratum of the world, in

the form of his own Self and who is endowed with

the knowledge of coelescence between Liëga and

Aëga, is called Präçaliëgin. The root-cause of such of

his eligibility, is his Anubhavabhakti itself. Hence, it

is possible to say briefly that the aspirant who is

endowed with Anubhavabhakti is the Präça-liëgin.

So it is said by Árï Mäyideva :

“b^kkTknXkolPlTkWkTSkvTk AùmsPPkTknXk^kk†’YkAùk ‹
ÉkkOkl\klE*bQk\kg FkkbZk PZkk Xk‘’Zkk bkYkkCkPYk~ ‹‹”128

[It is through the attachment to the aspirant’s

own experience that the Bhakti is here called Anubhava-

bhakti. Through such a Bhakti the Präçaliëgisthala is

reached by him].

In this Sthala which happens to be the fourth

step in the Èaâsthala flight, the aspirant gets the

realisation of the spiritual principle and the expe-

rience of Áiva (as his Self).

5. Áaraçasthala and the Áaraça

Áaraçasthala is the fifth step in the Èaâsthala

path of adoration. When the Präçaliëgin who has the

experience of Áiva in the form of his ‘cit’ (intelligence),

as told before, experiences Áivänanda, then he himself

is called ‘Áaraça’. The Bhakti that is found in this

aspirant who is called Áaraça, is said to be ‘Änanda-

bhakti’.

126. lFkRkTkTRYkZkh bkkdkk†FG^k .^k lTk@JHkTkh ‹
l\kE*lYk’ZknFZkPv TkkTZkR~ ZkPh bZkkR~ l^k#^kbkgXk^kh ‹‹
-------------------------------
WkcnTkkÇk lAùYkn‘PvTk l\kE*lYk’ZknFZkPv WknSkwh ‹
l#k^kklXkRg U@g Wk|ñ lFkæoUg HkCkRkbURYk~ ‹‹ (Si. Ái. 12. 34-35)

127. ¢E*v l\kE*g bkYkkêNg l\kE*v FkkªE*YknU†bQkPYk~ ‹
.PR†bP çZkg ZkbZk bk Xk^kvRE*l\kE*̂ kkTk~ ‹‹
ekk’^kk Zkh bkPPg l\kE*g b^kkTPhbQkg HZkkvlP@k’YkAùYk~ ‹
UoHkZkTk~ Xkk^kZkvlÆk’Zkg Pg l^k<kRE*l\klE*TkYk~ ‹‹ (Si. Ái. 12. 43-44) 128. Anu. Sù. 5. 77
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He experiences an extra-ordinary bliss through

this Bhakti, as per the maxim of the beloved wife and

husband (‘Satïpatinyäya’). The intimacy between the

wife and husband (dämpatyasneha) is alone the great

authority for establishing ‘oneness’ or the desire to

achieve completeness (ekatva or pùrçatva) in relation.

Here ‘dvaita’ (duality) culminates in ‘advaita’ (non-

duality). Among as many relations as are found in

human life, the excellent relation is that of Dämpatya

alone. The state of final evolution of the ‘Sättvika’

form of that has been accepted as this Bhakti. The

worldly form of the ‘Tädätmya’ (identity in difference)

relation, is the Dämpatya-ralation. That is why every-

where in Indian philosophy, in the Bhakti tradition,

the Paramätman is deemed to be the husband and the

Jïvätman is deemed to be the beloved wife. From the

point of view of psychology, the philosophical form of

the ‘Dämpatyabhäva’ is the Bhaktirasa.129 That is

why the Bãhadäraçyakopanièad describes the nature

of Bhakta’s bliss with the analogy of the worldly

relation of the wife and the husband in the following

manner : “P<Qkk lÉkZkZkk †bÇkZkk bkYUl@a^k‘Pkv Tk Wkkòg lAùJFkTk ^kvR
TkkTP@Ykv^kYkv^kkZkg Unéakh ÉkkekvTkk’YkTkk bkYUl@a^k‘Pkv Tk Wkkòg lAùJFkTk ^kvR
TkkTP@Yk~”130 (Just as a person who is firmly embraced by

his beloved woman, does not know anything outwards

and anything inwards, so does the Ätman who is fully

embraced by the enlightened Ätman, does not know

anything outwards or anything inwards). Just as a

man who is caught in a close embrace of his beloved

wife forgets everything external and internal and

swims in the great ocean of sweet bliss at that time, in

the same way the Jïva whose heart is caught by the

Paramätman, does not find anything other than that

and forgets himself. At that time all his aspirations

and desires are fulfilled.

Thus the aspirant who assumes Áiva as his

husband and resorts to him with none else in his

mind, is called ‘Áaraça’ in the Vïraáaiva-siddhänta. So

it is said by His Holiness Árï Reçukäcärya :

“¢E*l\kE*m ekkTkêUh bkPm ekvZkh l#k^kh UlPh ‹
Zk’bkkwBZkg P’bkYkk^kv#kv PçkTk~ #k@OkTkkYk^kkTk~ ‹‹
---------------------------- ‹
bkPm^k @YkOkv ZkbPn l#k^kv #k†‘Pg l^kXkk^kZkTk~ ‹
PRTZkl^kYknBkh bkkvªZkg ekkPh #k@OkTkkYk^kkTk~ ‹‹”131

[The Präçaliëgin who has realised the commu-

nion of Aëga and Liëga and whose natural state is

that of Áiva’s knowledge, should regard himself

as a ‘Satï’ (devoted wife) and Áiva as Pati (Lord or

husband). He who experiences that bliss in such an

intimacy, is called as Áaraça......... He who contem-

plates on his Self as Áakti (the Spiritual Spouse) to

Áiva as a chaste wife to her husband and who is averse

to other deities, is known by the name Áaraça].

129. Bha. Ra. Vi., p. 63, 67-68

130. Br. U., 4. 3. 21 131. Si. Ái. 13. 2, 5
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The aforesaid Präçaliëgin who knows the coele-

scence between Aëga and Liëga is called Aëgaliëgin.

He who assumes Paraáiva who is in his Self, who is

full of intelligence and bliss and who is in the form of

Jyotirliëga, as his Pati and gets infinite delight with

nothing else in his mind.

In this Sthala which happens to be the fifth step

in the Èaâsthala flight, there are four sub-sthalas

called 1. Áaraçasthala, 2. Tämasanirasanasthala,

3. Nirdeáasthala and 4. Áïlasampädanasthala.132

In these sthalas, the gradual philosophical progress

of the aspirant is taught. Therein the aspirant who

is averse to everything leaving Paraáiva who is the

brilliant sun for the darkness in the form of saìsära

and who is endowed with profuse bliss, is alone

Áaraça. It is such a state in which an aspirant is like

one who has secured a great treasure and who does

not beg for a piece of glass from anybody else, like

one who has secured the water of Gaëgä for the

pacification of thirst and who does not stand in need of

the water of mirage and like a thirsty ‘cakora’ does not

look to stars leaving the moon. Such a state of the

aspirant is the Áaraçasthala.133

Here Tämasanirasanasthala is taught with the

intention that there should not be the rise of egoism,

etc., which happen to be certain perversities of dark-

ness (ignorance). So it is said :

“ZkbZk ekkTkg PYkkvlYkÌkg Tk PbZk CklPl@aZkPv ‹
bkÅ^kg lc ekkTkZkkvCkbZk TkwYkr\Zkg l^kRnéÅkYkkh ‹‹”134

[He whose knowledge is mixed with the darkness

of ignorance, has no beatitude. The purity of mind

(Sattva) is known by the wise persons as the sacred

means of the Jñänayoga].

The Tamoguça told here is that which implies

what is connected with it. Hence, the aspirant called

Áaraça should set aside both ‘Rajas’ and ‘Tamas’

in order to get the ‘Sattva’ developed. The sixfold

enemies of spirit such as ‘räga’ and ‘dveèa’ and

infatuation, delusion, etc., are the effects of ‘räga’ and

‘dveèa’. Hence, wheresoever it might be, whether in a

person or in an object, if one shows ‘dveèa’, etc., one is

called ‘Áivadveèin’ because the entire world is of

the nature of Áiva. Hence, one should behave in such

a way as there will not be the rise of the feelings of

‘dveèa’, etc., towards anything anywhere. For that

purpose, it is necessary to possess the ‘Sättvika’

qualities such as ‘Áama’, ‘dama’, ‘viveka’, ‘vièaya-

virakti’, akhaçàadhyäna, kèamä, bhùtadayä, viáväsa,

áivabhakti, excellent áiväcära, etc. These ten Sättvika

qualities are the kith and kin of Áivajñäna. So it is

said by the great Äcärya :

“#kYkkv RYkkv l^k^kvAù#Fk ^kw@kCZkg UoOkrXkk^kTkk ‹
dkk†TPh AùkéOZkbkYUlÅkh Ìkák bk’ZkbkYknã^kk ‹‹

132. Si. Ái. 13. 3-4

133. Si. Ái. 13. 6-9 134. Si. Ái. 13. 14
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l#k^kXk†‘Ph U@kv SkYkrh l#k^kekkTkbZk WkkTSk^kkh ‹
.PwZknr‘Pkv YkckZkkvCkm bkk†Å^kAùh Ul@AùmsPPh ‹‹”135

[Tranquility, restraint, discrimination, renun-

ciation, unbroken meditation, forgiveness, wealth of

compassion, faith born from truth, devotion to Áiva

and the highest sense of righteousness are the kith

and kin of the realisation of Áiva. The great Yogin who

is endowed with these qualities is said to ‘Sättvika’].

It is only in the case of an aspirant who is

endowed with such ‘Áivajñäna’ coupled with such

‘guças’, that the perversities of Rajas and Tamas get

reverted.136 Hence the aspirant called Áaraça should

be ‘Sättvika’. This is the purport of the Tämasa-

nirasanasthala.

The third sub-sthala of the Áaraçasthala is

Nirdeáasthala. The knowledge that is taught which is

bereft of perversities of ‘Rajas’ and ‘Tamas’ and which

is emboxed by ‘Sattva’, is itself the Nirdeáasthala. So

it is said :

“lTk@kApù’Zk PYkkvXkkCkg bkgbkk@bZk Ék^kPrAùYk~ ‹
lTksR#ZkPv Pn ZkHekkTkg bk lTkRvr#k £lP bYkpPh ‹‹”137

[That knowledge which is taught after removing

the part of darkness (ignorance) which leads one to

transmigration (saìsära), is called Nirdeáa (guidance)].

That knowledge which is taught by the ‘Sadguru’,

– the knowledge which reverts ‘saìsära’ and which

reveals the nature of one’s self – is the teaching that

stands as the purport of ‘Nirdeáa’. In view of the fact

that this kind of ‘Nirdeáa’ is not possible without the

Sadguru who is rich with knowledge of Áivädvaita,

such a greatness and speciality of the Sadguru is

described here.138 This Árïguru who is the teacher of

135. Si. Ái. 13. 15-16

136. AùkYkÓùkvSkYkckYkkvcYkRYkk’bkZkr̂ kk@Okkh ‹
l#k^kekkTkYkpCkvTæbZk AùQkg lPí†TP bklÆkSkkw ‹‹
--------------------------
l#k^kekkTkv bkYkn’UÆkv bkcÏkklR’ZkbkglTkXkv ‹
AnùPbPYkkvl^kAùk@kh bZknYkrcPkg l#k^kZkkvlCkTkkYk~ ‹‹ (Si. Ái. 13. 17, 21)

137. Si. Ái. 13. 22

138. Ckné@v̂ k U@g PÅ^kg ÉkAùk#kZklP RvlcTkkYk~ ‹
Aùkv ^kk bkoZk‰ l^kTkk \kkvAvù PYkbkkv l^klTk^kPrAùh ‹‹
¢TP@vOk Cknég lbkág AùQkg bkgbkk@lTkaApùlPh ‹
lTkRkTkekg l^kTkk ^kw<g zAù ^kk @kvCkkv lTk^kPrPv ‹‹
¢ekkTkYkl\kTkg lFkÅkRUrOkg Zkkv l^k#kkvSkZkvP~ ‹
Ékekkl^kXkolPZkkvCkvTk PYkkcnCkrnébkÅkYkYk~ ‹‹
------------------------
Awù^k\ZkAù\UP@^kkv Ckn@^kh AùéOkk\kZkkh ‹
Rn\krXkk lc HkCk’Zk†bYkTk~ l#k^kk<wPU@kZkOkkh ‹‹ (Si. Ái. 13. 23-25, 27)

[Guru alone reveals the Supreme Principle to the

embodied souls. Who else other than the sun can be the

remover of darkness ? Without the accomplished Guru,

how can there be the termination of transmigration ?

Without the physician who is conversant with pathology,

can the disease be cured. He who can cleance the mind-

mirror which is dirty due to ignorance, by means of the

holy ash in the form of his knowledge, is said to be an

excellent Guru...... Rare, indeed, in the world are the

Gurus who are the kalpa-trees (desire-yielding trees) of

liberation, who are the abodes of compassion and who are

totally absorbed in the non-duality of Áiva].
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‘Áivajñäna’ is superior to all ordinary Gurus, like

Áaëkara among the gods, the milky ocean among the

oceans, Sumeru among the mountains, the sun among

the planets, Kaustubha among the jewels, and sandal-

wood tree among trees.139 Hence, the co-existence

with such a Sadguru should be done by an aspirant

called Áaraça who aspires for the reversion of

‘Tamoguça’. This is the purport of the Nirdeáasthala.

The fourth and the last sub-sthala of the Áaraça-

sthala is called Áïlasampädana-sthala. The singular

knowledge of Áiva, engrossment in meditation on

Áiva and the longing for the realisation of ‘Áiva’, are

together called ‘Áïla’.140 The attainment of Áïla is

‘Áïlasampädana’. Just as a ‘Pativrata’ lady (chaste

wife) is called ‘Áïlavatï’, in the same way this aspirant

who is averse to other gods and who is devoted to Áiva

done is called ‘Suáïla’ or ‘Áïlavän’. So it is said by His

Holiness Árï Reçukäcärya :

“UlP^k|PkZkk ZkFGm\kg UlP@kCkkP~ Ék#kbZkPv ‹
PQkk l#k^kkTkn@kCkvOk bkn#km\kkv Xk‘P ¤FZkPv ‹‹
UzP l^kTkk ZkQkk bÇkmOkkg bkv^kkTZkbZk Pn CkcrOkk ‹
l#k^kg l^kTkk PQkkªTZkvakkg bkv^kk lTkTRk ApùPk’YkTkkYk~ ‹‹
WkcnTkkÇk lAùYkn‘PvTk l#k^kekkTkwAùlTkíPk ‹
#km\klYk’ZknFZkPv bklãh #km\k^kkgbP’U@kv YkPh ‹‹”141

[The virtue of a lady devoted to her husband, is

extolled due to her love for her husband. Similarly he

who is not severed from his love for Áiva, is said to be

‘Suáïla’ (virtuous person). Just as the service rendered

to someone other than their husbands, is a reproach in

the case of women, so is the service rendered to any

god other than Áiva reproachable in the case of

blessed souls. Why say anything more ? The engross-

ment in the knowledge of Áiva (as one’s Self) alone, is

said to be ‘Áïla’ by the enlightened persons. He who is

engrossed in that is regarded as Áïlavän].

That maxim of Satï-Pati which is told in the

Áaraçasthala, should be known as that which has

reached the extreme height.

In this way, it should be known that the aspirant

who has taken refuge under Áiva according to the

maxim of ‘Satï-Pati’ and without any other thought,

who is endowed with the ‘Áivajñäna’ enveloped by

‘Sattva-guça’, who is also endowed with the know-

ledge of Áivaikya (unity with Áiva), who happens to be

the follower of Sadguru and who is ‘Suáïla’, is Áaraça.

The root of all this is his Änandabhakti only. So it is

said by Mäyideva :

“Ékkv‘PkªªTkTRk†’YkAùk Xk†‘Pl@lP ^kvRkTP^kvlRlXkh ‹
¢bZkk’YkTkbPZkk Xk‘’Zkk #k@OkbQk\kYkkCkPYk~ ‹‹”142

139. Si. Ái. 13. 28-29

140. #km\kg l#k^kwAùl^kekkTkg l#k^kSZkkTkwAùPkTkPk ‹
l#k^kÉkklÈk bkYkn’AùOLk P<kvCkm #km\k^kkTk~ bYkpPh ‹‹ (Si. Ái. 13. 32)

141. Si. Ái. 13. 34-36 142. Anu. Sù. 5. 79
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6. Aikyasthala and the Aikya

Aikyasthala is the sixth step in (the flight of)

Èaâsthala-worship (adoration). This is the final step.

“.AùbZk Xkk^k .v‘ZkYk~” (Aikya is the relation of oneness), as

per this derivation the aspirant who is the aforesaid

Áaraça is called Aikya when he achieves co-elescence

with Paraáiva. The Bhakti which is found in this

aspirant is designated as ‘Samarasabhakti’. Through

this ‘Bhakti’, the aspirant forms the relation of

coelescence with Paraáiva, according to the maxim

of Áikhi-karpùra (fire and camphor). Just as the

camphor which is caught with fire assumes the form

of fire, in the same way the Jïva who is called Áaraça

becomes relieved of the thoughts of limited knowledge

and limited capacity in action, gets associated with

the manifestation of omniscience and omnipotence

and becomes coelescent with Paraáiva according to

the maxim of nadï-samudra (river and ocean).

In this Sthala which happens to be the sixth step,

there are four sub-sthalas as 1. Aikya, 2. Äcära-

sampatti, 3. Ekabhäjana and 4. Ekabhojana.143 When

this aspirant, who is free from the desire for even the

slighest pleasure of sense-objects, whose intentions

are pure and who is bereft of all relation with

pollutions (malas), becomes firmly rooted in the

feeling of ‘Áivo’ham’ (I am Áiva), then he is called

Aikya. In the case of him who has attained to that

state, the earlier relations of ‘Paáu-Pati’ and ‘Satï-Pati’

are completely reverted. That bliss which is found

in the feeling of ‘Advaita’, can never be found in the

feeling of ‘Dvaita’ (duality).144 Hence, the aspirant

gives up all thoughts of ‘Bheda’ (difference = duality)

and attains union with Parasiva as per the statement

of Árï Reçukäcärya as :

“Hk\kv Hk\klYk^k TZkbPg ^k/kw ^kl/l@^kksUPYk~ ‹
U@v Wk|ñlOk \kmTkk’Ykk l^kXkkCkvTk Tk Rp#ZkPv ‹‹”145

[Like water poured into water and like fire offered

into fire, the Ätman absorbed in the Parasivabrahman

does not appear separately].

Thus the Sthala which propounds the practices of

the aspirant who has achieved union with Áiva, is the

Äcärasampattisthala. This is the second sub-sthala of

Aikyasthala.

As regards the practices of this sthala, there is

nothing which is either injunction (vidhi) or prohi-

bition (nièedha), as per the following statement of

Áivarahasya :

143. Si. Ái. 14. 3

144. l^kakZkkTkTRAùlOkAùklTkbUpckv lTkYkr\kk#kZkh ‹
l#k^kkTkTRYkcklbkTSknYkÄkTkkRw‘ZkYknFZkPv ‹‹
lTkSkorPYk\kbkYWkTSkkv lTkaAù\kEœYkTkkvCkPh ‹
l#k^kkvªclYklP Xkk^kvTk lTkêNkv lc l#k^kwAùPkYk~ ‹‹
------------------------------
U#kn’^kg Fk UlP’^kg Fk YkkZkkYkkvcl^kAù†\UPYk~ ‹
P†bYkTk~ Ék\kZkYkkUÆkv Aùh U#knh Aùkv Tkn ^kk UlPh ‹‹ (Si. Ái. 14. 4-5, 9)

145. Si. Ái. 20. 61
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“ZkQkk @l^kh bk^kr@bkkTk~ ÉkXknE~‘Pv
cnPk#kTk#FkklU lc bk^krXkdkAùh ‹

PQkw^k ZkkvCkm l^kakZkkTk~ ÉkXknE~‘Pv
Tk l\k¶ZkPv AùYkr#knXkk#knXkw#Fk ‹‹”146

[Just as the sun absorbs all the liquids and the

fire (eater of oblations) swallows everything, so does

the Yogin experience the objects of senses and yet

remains unanointed by the fruits of auspicious as well

as inauspicious deeds]. This aspirant to whom a clod,

a stone and gold are of equal value and who has

attained the state of union with Áiva, may perform an

action which is in the form of merit (puçya) or demerit

(päpa) and yet he is unanointed by the experience of

that (päpa or puçya). The span of life (‘dehayäträ’) of

the Áivajñänin, the seed of whose ‘karman’ of the

nature of ‘puçya’ or ‘päpa’ is burnt by the fire of pure

Áiva-consciousness, continues upto the absolute bodi-

less state, according to the maxim of burnt cloth

(dagdhapaâanyäya). Hence he is not anointed by his

Karman like the lotus-leaf in water. “ZkQkk ̂ kkZknh bkn#kmDk|kvªlU
Ykn‘’^kkAùk#kg Tk CkFGlP”147 (Just as the wind, although very

fast, does not go away from the sky), as per this

statement of ‘Niáväsakärikä’, all actions of him, who

has attained unity with Áiva, happen to be of the nature

of ‘Áivaliëga’-worship.148 So it is said by scholars :

“¢k’Ykk ’^kg lCkl@Hkk YklPh Ul@Fk@kh ÉkkOkk #k@m@g Ckpcg
UoHkk Pv l^kakZkkvUXkkvCk@FkTkk lTkæk bkYkklSk†bQklPh ‹
bkJFkk@h URZkkvh ÉkRldkOkl^klSkh bPkvÇkklOk bk^kkr lCk@kv
Zk<’AùYkr Aù@kvlYk PÅkRlBk\kg #kYXkkv P^kk@kSkTkYk~ ‹‹”149

[You are the Self, Girija (Áakti) is the intellect,

accomplishment of the enjoyment of objects of senses

is your worship, sleep is the state of trance, movement

through feet is the performance of circumambulation

and all speeches are your prayers; O Áambhu whatever

action I do all that amounts to your worship].

In this way, in the case of the aspirant of the

Aikyasthala, there is no birth of merit (puçya) if

prescribed actions are done nor there is the birth of sin

146. Si. Ái. 14. 16, Tattvapradïpikä, Avataraçikä

147. Si. Ái. 14. 23, Tattvapradïpikä, Avataraçikä

148. l#k^kkçwPUl@ekkTkv †bQkPv bklP YkTk†b^kTkkYk~ ‹
AùYkrOkk zAù Tkn Xkk^Zkg bZkkRApùPvTk ApùPvTk ^kk ‹‹ →

→ #kYXkkv@vAùÇk Xkk^kvTk bk^krÇk bkYkR#krTkh ‹
Anù^krÆklU YkckAùYkr Tk P’Vú\kYkkÊknZkkP~ ‹‹
------------------------- ‹
lTkRrCSkAùYkrWkmHkbZk lTkYkr\kekkTk^kl/Tkk ‹
Rvlc^kãkbkYkkTkbZk RvcZkkÇkk Pn \kkwlAùAùm ‹‹
l#k^kekkTkbkYkkUÆk†bQk@^kw@kCZk\kdkOkh ‹
b^kAùYkrOkk Tk l\k¶ZkvP U>UÇklYk^kkYXkbkk ‹‹
-------------------------- ‹
Zk<lÃkTPZkPv ZkkvCkm YkTkbkk #knáXkk^kTkh ‹
PÅk†FG^kYkZk’^kvTk l#k^kSZkkTkYknRkîPYk~ ‹‹
Zk†’Aù†JFkãklakPg \kkvAvù b^kvFGZkk l#k^kZkkvlCkTkk ‹
l#k^kbPkvÇklYkRg bk^k‰ ZkbYkkP~ bk^kkr’YkAùh l#k^kh ‹‹
Zkk Zkk Fkvìk bkYkn’UÆkk HkkZkPv l#k^kZkkvlCkTkkYk~ ‹
bkk bkk UoHkk Ykcv#kbZk bk^krRk PßPk’YkTkkYk~ ‹‹

(Si. Ái. 14. 17-18, 21-22, 25-27)

149. Si. Ái. 14. 25-27, Tattvapradïpikä, Avataraçikä
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(pratyaväya) if those actions are not done. This itself

is the Äcärasampattisthala.

The third sub-sthala of Aikyasthala is Eka-

bhäjanasthala by name. The attainment of singular

outlook towards everything is itself Ekabhäjana. In

this state he (the aspirant) visualises Áiva only in his

Self and the world at large. The coelescence between

Áiva and the world is experienced by him in the

mutual relation of the ‘adhära’ (substratum) and

‘ädheya’ (that which subsists) such as ‘Viáva in Áiva’

and ‘Áiva in Viáva’. Thus this Áivayogin, who has been

experiencing the divine nature of Áiva both inside and

outside, is, indeed, a ‘Jïvanmukta’.150

The last (fourth) sub-sthala of Aikyasthala is by

name Sahabhojana. In this sthala, uniformity of

‘Svarùpa’ among the Guru, Áièya, Áiva and world is

taught. In other words the idea of difference is totally

negated.151 So it is said :

“Ckn@kvh l#k^kbZk l#kaZkbZk b^kb^kêUPZkk bYkplPh ‹
bkcXkkvHkTkYkkBZkkPg bk^krCk|kbkk’YkXkk^kPh ‹‹
l#k^kg l^k#^kg Cknég bkkdkkR~ ZkkvHkZkvlÆk’ZkYkk’YklTk ‹
.Aù’^kvTk lFkRkAùk@v PlRRg bkcXkkvHkTkYk~ ‹‹
--------------------------- ‹
¢cg Xkp’Zkh l#k^kh b^kkYkm l#kaZkkvªcg Ckné@v^k ^kw ‹
£lP ZkbZk YklPTkkr†bP bk FkkçwP URv †bQkPh ‹‹”152

[The understanding (realisation) of the Guru,

the Áiva and the Áièya (devotee) as one’s own form,

is said to be ‘Sahabhojana’ as it is of the nature of

swallowing everything. One should actually unite

Áiva, the universe and Guru as of one form in one’s

own self which is of the nature of intelligence. This is

Sahabhojana............ ‘I am the servant, Áiva is the

master, I am the disciple, he is the preceptor’ – he who

does not have such a conception, stands in the state of

non-duality].

Since he (the Aikya) performs the ‘homa’ with the

offering of the oblation of ghee in the form of all that

represents this-ness (idantä-havya) into the fire in the

form the Self which is of the nature of the notion of

“Supreme I” (Parähantä), he stands with the notion of

“Absolute I” with the conception of ‘I am Áiva’, ‘I am

the Guru’ and ‘I am the universe consisting of the

movable as well as the immovable’. Hence, in his case

nowhere does the awareness of ‘this’ (idam) arise;

everywhere arises the awareness of ‘I’ (aham).

150. l^k#^kg l#k^kYkZkg FkvlP bkRk Xkk^kZkPkv lSkZkk ‹
l#k^kwAùXkkHkTkk’Yk’^kkRvAùXkkHkTkYknFZkPv ‹‹
------------------------- ‹
l#k^kv l^k#^klYkRg bk^k‰ l#k^kh bk^krÇk XkkbkPv ‹
¢kSkk@kSkvZkXkk^kvTk l#k^kbZk HkCkPh †bQklPh ‹‹
--------------------------- ‹
^kplÅk#koTZkv b^kîRZkv l#k^k\kmTkg lTk@kAnù\kv ‹
Zkh bkRk ^kPrPv ZkkvCkm bk Ykn‘Pkv TkkÇk bkg#kZkh ‹‹ (Si. Ái. 14. 28, 30, 33)

151. “l#k^kCkn̂ kkr’YkTkkYkw‘ZkkTknbkTSkkTkYk~ (2å49) ..... FkÓùRv̂ kPZkkv@lU ‹‹ l^k<kCkn̂ kkr-
’YkTkkYkw‘ZkYk~” (2å51-52) – thus in Yoginïhãdaya unity among

‘Áiva’, ‘Guru’ and ‘Ätman’ (Self) and also of the ‘Cakra’,

‘Devatä’, ‘Vidyä’, ‘Guru’ and Ätman is propounded. 152. Si. Ái. 14. 34-35, 37
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In this way, this Aëga (Jïva) designated as ‘Aikya’

gets dissolved into the Mahäliëga, in which the affli-

ctions such as birth, death, etc., are totally averted

and which is of the nature of ‘cidäkäáa’ (ether of

intelligence), by virtue of the greatness of ‘Samarasa-

bhakti’ (Bhakti in the form co-elescence), in the

manner of water flowing into water, with the notion of

co-elescence of the object of the sama species.153 This

itself is the ‘Supreme Good’ (Paramaì Niåáreyasam)

called ‘Liëgäëgasämarasya’ (co-elescence between the

individual self and the universal self).

Thus the liberated (‘mukta’) great being, who gets

into equal coelescent relation with Áiva, who is free

from the entanglements of injunction and prohibition

and who has assumed the state of ‘Purçähantä’ due to

the absence of all kinds of difference, according to the

maxim of the river and the ocean, is called Aikya. For

this kind of unity (Aikya) to be attained, the root is his

‘Samarasabhakti’. Hence, it is said in brief that the

aspirant who is endowed with ‘Samarasabhakti’ is

alone the ‘Aikya’. So it is said by Mäyideva :

“bkkYk@bZkÉkXkk^kvOk Ékkv‘Pk bkYk@bkk†’YkAùk ‹
.v‘ZkbQk\kg PZkk FkkbZk FkvPTkbZk bkYkkCkPYk~ ‹‹”154

[The Bhakti is told as of the nature of ‘samarasa’

by virtue of coelescence. With that (Bhakti), Aikya-

sthala is reached by his consciousness (cetana)].

Thus in this manner, this Aëga (Jïvätman), with

the assistance of six kinds of Bhakti as ‘Bhakta’

with ‘Áraddhäbhakti’, ‘Mäheávara’ with Nièâha-bhakti,

‘Prasädin’ with ‘Avadhänabhakti’, Präçaliëgin with

Anubhava-bhakti, Áaraça with Änanda-bhakti and

Aikya with Samarasabhakti, climbs the flight of six

sthalas and enters into coelescence with the Liëga, his

original source. This is the sequence of the flight of six

Sthalas of the Vïraáaivas, called ‘Liëgäëgasaìyoga’

or ‘Liëgäëgasämarasya’.

Union between Liëga and Aëga : Its Vidhi

What is called ‘Áivajïvaikya’ in other Daráanas,

the same is called ‘Liëgäëgasaìyoga’ or ‘Liëgäëga-

sämarasya’ here (in Vïraáaiva-siddhänta). The union

of those two (Liëga and Aëga) is of the nature of

‘Säyujya-mukti’ (one merging with the other). That is

told by Mäyideva :

“bkYZkCk~ ZkkvCkkv lc bkgZkkvCkkv Xk^kv†\\kE*kE*Zkkvh bkRk ‹
bkgZkkvCk .^k bkkZknHZkêUk Ykn†‘PTkr FkkU@k ‹‹”155

[The complete union between the Liëga (Para-

mätman – Áiva) and the Aëga (Jïvätman), is, indeed,

the ‘Saìyoga’ (total coelescence). That ‘Saìyoga’ is

itself of the nature of ‘Säyujya’, but not anything else].

Just as the Aëgasthala in the form of the worshi-

pper, is told as of six kinds as Bhakta, Mäheávara,

153. Si. Ái. 14. 38-39, 42

154. Anu. Sù. 5. 81 155. Anu. Sù., 5. 15
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Prasädin, Präçaliëgin, Áaraça and Aikya, in the same

way the Liëgasthala in the form of the worshipped, is

also told as of six kinds as Äcäraliëga, Guruliëga,

Áivaliëga, Jaëgamaliëga, Prasädaliëga and Mahä-

liëga.156 Just as the Aëgasthala is endowed with

Bhaktis in order from Áraddhä to Samarasa (four in

between being Nièâhä, Avadhäna, Anubhava and

Änanda), in the same way the Liëgasthala is also in

order endowed with six Kaläs called Nivãtti, Pratièâha,

Vidyä, Áänti, Áäntyatïtä and Santyatïtottarä.

These (six) Kaläs are synonyms in the order of six

Áaktis called Kriyäáakti, Jñänaáakti, Icchäáakti,

Ädiáakti, Paräáakti and Cicchakti.157

Árï Mäyideva speaks of the six Liëgas endowed

with these Áaktis, as having inside the six cakras

from Ädhära to Äjñä (four in between being Svädhi-

èâhäna, Maçipùraka, Anähata and Viáuddha) as the

places of their manifestation. Accordingly Mùlädhara

is the place of manifestation of Äcäraliëga. That Liëga

is the substratum of ‘Nakära-mantra’ which is endowed

with ‘Nivãtti-kalä’, the synonym of kriyäáakti. Svädhi-

èâhäna is the place of manifestation of Guruliëga.

That Liëga is the substratum of ‘Makära-mantra’

which is endowed with Pratièâhä-kalä, the synonym of

Jñänaáakti. Manipùraka is the place of manifestation

of Áivaliëga. That Liëga is the substratum of ‘Áikära-

mantra’ which is endowed with Vidyäkalä, the synonym

of Icchäáakti. Anähata is the place of manifestation

of Jaëgamaliëga. That Liëga is the substratum of

‘Väkära-mantra’, which is endowed with Áäntikalä,

the synonym of Ädiáakti. Viáuddhi is the place of

manifestation of Prasädaliëga. That Liëga is the

substratum of ‘Yakära-mantra’ which is endowed with

Áäntyätïtakalä, the synonym of Paräáakti. Äjñäcakra

is the place of manifestation of Mahäliëga. That Liëga

is the substratum of ‘Oìkära-mantra’, which is

endowed with Áäntyatïtottarakalä, the synonym of

Cicchakti.158

Árï Nïlakaçâha-áiväcärya has also said that the

six Cakras are the substrata of the aforesaid six Liëgas.

So it is this : “¢Çk #k@m@v Ykckl\kE*klRakM~l\kE*kTkkg bQkkTkkTZkkekk-

156. Ykckl\kE*g ÉkbkkRkBZkl\kE*g Fk Fk@l\kE*AùYk~ ‹
l#k^kl\kE* PQkk Fkŵ k Cknél\kE*g PPh U@Yk~ ‹‹
¢kFkk@l\kE*lYk’Zkv̂ k l\kE*g akM~l^kSkYknFZkPv ‹‹ (Anu. Sù., 3. 21-22)

157. #k‘PZkh akM~l^kSkk ekvZkkh akK~bQk\kvakn bkYkklcPkh ‹
#kkT’ZkPmPkvÅk@k TkkYk lFkFG†‘Pl@lP AùmsPPk ‹‹
#kT’ZkPmPk U@k#k†‘Ph #kk†TP@v̂ kklRbkglekPk ‹
£FGk#k†‘P#Fk l^k<k bZkkP~ ÉklPík ekkTkêlUOkm ‹‹
lTk^kplÅkh bZkkP~ lÓùZkk#k†‘Pl@lP UZkkrZkbkE*lPh ‹‹ (Anu. Sù. 3. 23-26)

158. Yko\kkSkk@v TkAùk@kBZkk bkg†bQkPk Uk@Ykv#^k@m ‹
b^kklSkíkTkv YkAùk@h bZkk†FGAùk@kv YklOkUo@Avù ‹‹
¢TkkcPv ^kAùk@kBZkk bkRk #kŵ km ^Zk^k†bQkPk ‹
l^k#knákw Pn ZkAùk@kBZkk bkkdkkR~ l^k#^kv#^k@m †bQkPk ‹‹
¢kekkFkÓvù YkckRv̂ km Pk@kBZkk bkYknU†bQkPk ‹
¢kFkk@kBZkg TkAùk@h bZkkTYkAùk@kv Cknél\kE*AùYk~ ‹‹
l#kAùk@h l#k^kl\kE*g bZkkR~ ^kkAùk@#Fk@l\kE*AùYk~ ‹
ZkAùk@h bZkkP~ ÉkbkkRkBZkYkkxAùk@kv YkcRnFZkPv ‹‹ (Anu. Sù., 6. 47-50)
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FkÓùklRakM~l^kSkFkÓùkOZkv̂ kä PÅkÃkÓvùa^kv̂ k Pvakkg Ék’ZkdkZkkvCZk’^kkP~ ”159 [Here

in the body, the substrata of six Liëgas, Mahäliëga,

etc., are the six Cakras, Äjñäcakra, etc. Their direct

perception is in those Cakras].

Although the ‘Liëga’ in the form of Paraáiva-

brahman is all-pervasive, yet it has divided itself

inside for the purpose of worship. So it is said by the

Äcärya :

“¢Ul@†FGÆkYk^Zk‘Pg l\kE* Wk|ñ bkTkkPTkYk~ ‹
¤UkbkTkkQkrYkTPhbQkg Ul@†FGÆkg b^kYkkZkZkk ‹‹”160

[The Liëga which is undivided and unmanifest

and which is the beginningless Brahman, gets itself

divided through his Mäyäáakti so that it gets wor-

shipped by residing inside].

The inner vision of the Jyotirliëga in the cakras,

Ädhära, etc., is not easy for ordinary persons. For that

purpose eight-limbed (aèâäëga) Yoga is told in the

Yogaáästra. Even there Präçäyäma and Mudrä-

sädhana are important. Through Präçäyäma, the dirt

in the form of obstruction in the respective ‘Cakras’,

is removed161; Through the Mudras such as Áämbhavï,

Unmanï, Áakti, Cälinï, etc., the mind becomes steady.

The realisation of Jyotirliëga comes to those Yogins

who are of steady mind. It is this that is called

Antarliëgadhäraça by the Vïraáaiva Áivayogins.162

The realisation of the internal Liëga is foremost among

the provisions for Mokèa.163 That is why Árï Reçukä-

cärya has taught the ‘Antarliëgänusandhäna’ as :

“¢kSkk@v AùTkAùÉkBZkg îRZkv l^kænYkÉkXkYk~ ‹
Xk|oYkSZkv bVúlKAùFGkZkg l\kE*g ZkkvCkm l^kXkk^kZkvP~ ‹‹”164

[The Yogin should cherish the Liëga as of golden

hue in Mùlädhära, as of coralline lustre in the heart

and as of crystalline lustre in the region between the

eye-brows].

According to the teaching of the Äcärya, the

aspirant of the Bhaktasthala called Bhakta should sit

in a ‘Sukhäsana’ posture, hold his left ‘hastapïâha’ at

the distance of twelve inches in front of his eyes, place

the Ièâaliëga on it (‘hastapïâha’), look at his Ièâaliëga

through his half-closed and unwinking pair of eyes

and fix his ‘manovãtti’ (disposition of mind) in the

Mùlädhära (cakra) with firm resolve; further when he

causes the clash between ‘Präçaväyu’ and ‘Apänaväyu’

again and again through the procedure of Präçäyäma,

then a divine lustre arises in the Mùlädhära. For this

purpose, the Mudräs called Áakti, Cälinï and Aávinï
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159. Ái. Pa., p. 48

160. Si. Ái. 6. 36

161. “PPh dkmZkPv ÉkAùk#kk^k@OkYk~” (Yo. Sù. 2. 52)

162. ¢kSkk@v îRZkv ^kkªlU Xk|oYkSZkv ^kk lTk@TP@Yk~ ‹
HZkkvlPs\kE*kTknbkTSkkTkYkkTP@g l\kE*Skk@OkYk~ ‹‹ (Si. Ái. 6. 39)

163. ¢TPs\kE*kTknbkTSkkTkYkk’Ykl^k<kUl@ÌkYkh ‹
CknêUkbkTk#k†‘P#Fk Aùk@Okg YkkvdkbkYURkYk~ ‹‹ (Si. Ái. 6. 40)

164. Si. Ái. 6. 39
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are used. The special knowledge about Präçäyäma

and about Mudräs, should be known from the Árïguru.

This lustre (Jyotiè) which arises in the Mùlä-

dhära is designated as Äcäraliëga by the Vïraáaiva

Áivayogins. It is through the incessant vision of this

(Äcäraliëga) that the ‘Aëgasthala’ called ‘Bhakta’

assumes the form of Äcäraliëga. Since the Äcäraliëga

is associated with Kriyäáakti, the Áraddhäbhakti

attached to its worshipper transforms into the form of

Kriyäáakti. This is the coelescence between Bhaktäëga

and Äcäraliëga.

This is the purport of propounding the Bhaktaëga

as the worshipper of Äcäralinga : This aspirant

practises with Áraddhä the five kinds of practices

which are told already in the fourth Pariccheda.

As time goes bye, he gets the vision of the Bhagavän in

all the ‘äcäras’ that he practises with great Áraddhä.

Thus “¢kFkk@ .^k l\kE*Yk~ ¢kFkk@l\kE*Yk~ä ¢kFkk@l\kE*bZkkvUkbkAù ¢kFkk@-
l\kE*kvUkbkAùh” [‘Äcära’ itself is the Liëga, Äcäraliëga, the

‘Upäsaka’ of Äcäraliëga is Äcäraliëgopäsaka, as per

this derivation, this aspirant of Bhaktasthala is called

Äcäraliëgopäsaka (worshipper of Äcäraliëga) because

he practises the ‘äcäras’ (practices) that are told

before with great Áraddhä like the worship of the

Áivaliëga. In this way when this aspirant who is

deeply habituated to Äcaraça, gives up the pride that

‘I am practising and becomes involved in that ‘Äcära’,

then he becomes endowed with the form of Äcära-

liëga. Thus since he is an excellent ‘Kriyäáïla’, he is

called as one associated Kriyäáakti. That is why he is

a Karmayogin. In this way, it is possible to say that

the deep adherence to the excellent ‘äcära’ or perfor-

mance of actions that are salutary to the world, is the

characteristic of an aspirant, who is the worshipper

of the Äcäraliëga and who happens to be of the form

of that Liëga. This is the coelescence between the

Bhakta and the Äcäraliëga.

The aspirant of the Mäheávarasthala who is also

Mäheávara by name, sits in the ‘sukhäsana’ posture

as per the procedure of the aforesaid ‘Áivayoga’, looks

at his Ièâaliëga in the aforesaid manner and remains

cherishing the ‘Makära-mantra’ by making his

‘manovãtti’ steadily fixed in the Svädhièâhänacakra.

Through the aforesaid Präçäyäma and with the

steadiness of mind, he gets a vision of Jyotiè in his

Svädhièâhänacakra. That Jyotiè is called by the

Vïraáaiva Äcäryas as the ‘Guruliëga’. It is through the

uninterrupted concentration with deep devotion on

the Jyotirliëga, the Mäheávara assumes the form of

‘Guruliëga’. Since the ‘Guruliëga’ is associated with

‘Jñänaáakti’, the Nièâhäbhakti of its worshipper also

transforms itself into the form of Jñänaáakti. In this

manner, the Mäheávara who is endowed with Nièâhä-

bhakti culminates in the form of Guruliëga associated

with Jñänaáakti by the power of worship. This is the

coelescence between the Mäheávara and the Guruliëga.

Here the purport is this : From the philosophical

point of view the meaning of the word Guru is Jñäna

(knowledge).165 Hence, “Ckné@v^k l\kE*Yk~ [ Cknél\kE*Yk~” (Guru

165. CknAùk@bPw\k^ksP#Fk éAùk@kv H^k\kTkbPQkk ‹
çZkkvZkkvrCkÉkXkk^kvOk b^kZkgHZkkvlPCknréh bYkPh ‹‹ (Vï. Ci., p. 12)
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himself is the Liëga = Guruliëga), as per this

derivation, the aspirant who adores with ‘Nièâhä’ the

ethical knowledge taught by the Sadguru as the

Liëga, is himself the worshipper of the Guruliëga.

Thus having been deeply devoted to the knowledge,

he is also endowed with Jñänaáakti. The ‘Äcära’

without knowledge is ‘andhäcära’ (blind practice).

That is why he is said to be endowed with Jñänaáakti.

In this manner whatever he practises, he becomes the

possessor of all the genuine knowledge. Thus the

possession of the knowledge about ‘Äcära’ is itself the

characteristic of the aspirant, who is the worshipper of

the Guruliëga and who on that score is of the nature

that Liëga (Guruliëga).

The aspirant of the Prasädisthala is the Prasädin.

When he stands cherishing the ‘Áikära-mantra’ after

having steadily fixed his ‘Manovãtti’ with firm resolve

in the ‘Maçipùraka-cakra’, then he realises the Jyotiè

in that ‘cakra’. That Jyotiè is called by the Vïraáaiva

Äcäryas as the Áivaliëga. The Prasädin assumes the

form of Áivaliëga through incessant concentration

with (divine awareness = Avadhäna) on that (Jyotiè).

Since the Áivaliëga is endowed with ‘Icchäáakti’,

the ‘Avadhänabhakti’ of that worshipper (Prasädin)

transforms itself into ‘Icchäáakti’. Thus by virtue of

that adoration, the aspirant called Prasädin assumes

the form of the Áivaliëga endowed with ‘Icchäáakti’.

This itself is the coelescence between the Prasädin

and the Áivaliëga.

This is the purport here : The word Áiva has the

meanings of graciousness (bhadra), auspiciousness

(maëgala), propitiousness (kalyäça), etc.166 Hence

“l#k^kYkv^k l\kE*g l#k^kl\kE*Yk~” [Auspiciousness itself (Áivam

eva) is the Liëga = Áivaliëga], as per this derivation

the conception as Áiva is itself the Áivaliëga here.

Hence, in accordance with the following statement :

“bk^kvr Xk^kTPn bknlBkTkh bk^kvr bkTPn lTk@kYkZkkh ‹
bk^kvr XkæklOk U#ZkTPn Ykk Aù†#FkR~ RnhBkYkkÊknZkkP~ ‹‹”

[Let everybody be happy, let everybody be free

from ailments, let everybody witness auspiciousness

and let nobody get grief].

The thoughts about auspicious to all the beings

constitute the concentration on the Áivaliëga. Since

the Áivaliëga is associated with Icchäáakti, this

aspirant becomes endowed with Icchäáakti in the form

of the desire for the auspiciousness of the world. It

should be known that along with Áiväcära and

Áivajñäna ‘Áivecchä’ is also necessary. In this way, the

very possession of the ‘Icchä’ for doing good to the

world constitutes the characteristic of the aspirant

who is the worshipper of the Áivaliëga and who is of

the nature of Áivaliëga.

The aspirant of the Präçaliëgisthala called

Präçaliëgin steadily fixes his ‘manovãtti’ in the

Anähatacakra through Áämbhavï-mudrä with the

aforesaid procedure of Áivayoga and with firm resolve.

When he thus sits cherishing the ‘Väkära-mantra’,

166. “#^khÌkvZkbkg l#k^kg Xkæg Aù\ZkkOkg YkE*\kg #knXkYk~” (Amara. 1. 149)
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then there is the realisation of the divine ‘Jyotiè’ in the

Anähata-cakra situated in the region of the heart.

That ‘Jyotiè’ is called Jaëgamaliëga in this Siddhänta.

Through the incessant concentration on it with

Anubhava-bhakti, the Präçaliëgin assumes the form

of Jaëgama-liëga. Since Jaëgamaliëga is associated

with ‘Ädiáakti’, the Anubhavabhakti of its worshipper

transforms itself into the form of Jaëgamaliëga.

Thus in this manner the aspirant called Präçaliëgin

associated with Anubhavabhäva by the power of

worship, assumes the form of Jaëgamaliëga which

is associated with Ädiáakti. This is the co-elescence

between the Präçaliëgin and the Jaëgamaliëga.

This should be known here : A great person who

is endowed with Áivajñäna is called by the name

Jaëgama.167 Hence, “HkE*Yk .^k l\kE*Yk~ = HkE*Ykl\kE*Yk~” [Jaëgama

himself is the Liëga = Jaëgamaliëga], according to

this statement, all those who have Áivajñäna are of

the nature of Áiva. This is the vision of Jaëgamaliëga.

Since the Jaëgama-liëga is associated with Ädiáakti,

the aspirant is here endowed with Ädiáakti. She is

called Ädiáakti because the aforesaid Áiväcära, Áiva-

jñäna and Áivecchä arise from her. In this way,

this association with the notion of Liëga as regards

Jaëgamas who are the great persons endowed with

Áivajñäna, is the characteristic of the aspirant who is

the worshipper of Jaëgamaliëga and who for that

reason happens to be Jaëgamaliëga itself.

The aspirant of Áaraçasthala called Áaraça

steadily fixes his ‘manovãtti’ in the Viáuddhicakra

through the procedure of the aforesaid ‘Áivayoga’ with

firm resolve. When he thus stands with concentration

on the ‘Yakara-mantra’, then arises the realisation of

the ‘Jyotiè’ in the Viáuddhicakra situated in the region

of the throat. That ‘Jyotiè’ is designated as the Prasäda-

liëga.

The Áaraça assumes the form of the ‘Prasäda-

liëga’ through the incessant vision of that Liëga with

Änandabhakti. Since the Prasädaliëga is associated

with Paräáakti, the Änandabhakti of its worshipper

transforms itself into Paräáakti. In this way the

aspirant called Áaraça who is endowed with Änanda-

bhakti assumes the form of ‘Prasädaliëga’ as endowed

with Paräáakti by virtue of the power derived from

that worship. This is itself the coelescence between

the Áaraça and the Prasädaliëga.

This is the secret here : Prasäda means purity

(nairmalya) or pleasantness (prasannatä).168 Hence

“ÉkbkkR .^k l\kE*Yk~ [ ÉkbkkRl\kE*Yk~” (Prasäda itself is the

Liëga = Prasädaliëga), as per this derivation, the

possession of a pleasant mind is the concentration

on the ‘Prasädaliëga’. Since the Prasädaliëga is

associated with ‘Paräáakti’, the aspirant, too, is

167. HkkTkT’ZklP#kZkk<v Pn l#k^kg l^k#^kÉkAùk#kAùYk~ ‹
b^kb^kêUPZkk Pv Pn HkE*Ykk £lP AùmsPPkh ‹‹ (Si. Ái. 11. 36) 168. “TkwYkr\Zkg YkTkbkkv l\kE*g ÉkbkkR £lP AùQZkPv” (Si. Ái. 11. 6)
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endowed with ‘Paräáakti’. Thus the pleasantness of

mind at all times while facing the pairs of opposites

such as Sukha-Duåkha is the characteristic of the

aspirant who is the worshipper of Prasädaliëga and

who on that count is of the form of the Prasädaliëga.

The aspirant of the Aikyasthala called Aikya

steadily fixes his ‘manovãtti’ in the Äjñäcakra through

the aforesaid procedure of ‘Áivayoga’ and through

Unmanï-mudrä with firm resolve. When he thus

stands cherishing the ‘Oìkära-mantra’, then there is

the realisation of the ‘Jyotiè’ as bright as crystal in the

Ajñäcakra situated in the region between the eye-

brows. That ‘Jyotiè’ is designated as Mahäliëga in this

Siddhänta. The ‘Aikya’ who has an incessant concen-

tration on that with ‘Samarasabhakti’, assumes the

form of the ‘Mahäliëga’. Since the Mahäliëga is

associated with ‘Cicchakti’, the ‘Samarasabhakti’ of its

worshipper tranforms itself into ‘Cicchakti’. In this

manner the aspirant called Aikya who is endowed

with ‘Samarabhakti’, assumes the form of the Mahä-

liëga which is associated with Cicchakti, with the

power derived from its worship. This itself is the

coelescence between the Aikya and the Mahäliëga.

Here this should be known : “YkcÃk P†\\kE*Yk~ = Ykck-
l\kE*Yk~” (Great is that Liëga = Mahäliëga), as per this

derivation, the Supreme Principle (Parama-Tattva)

which happens to be the substratum of the movable

and the immovable (world), is said to be the Mahä-

liëga. Hence, with the notion “bk^k‰ l\kE*YkZkg HkCkP~” (the

entire world is pervaded by Liëga), the attainment

of ‘Liëgadãèâi’ everywhere is the concentration on

the Mahäliëga. Since the Mahäliëga is associated

with ‘Cicchakti’, the aspirant becomes endowed with

‘Cicchakti’. In this way, the possession of ‘Áivaliëga-

dãèâi’ everywhere is the characteristic of the aspirant

who is the worshipper of the Mahäliëga and who has

become coelescent the Mahäliëga.

Here, since the Liëgasthala is that which favours,

it is to be worshipped (upäsya) and since Aëgasthala

is that which is favoured, it is the worshipper

(upäsaka). Since the Upäsana (worship) is meant for

reverting the ‘dvaitabhäva’ (duality), it is ‘abheda’

(non-duality) that remains according to the maxim of

Bramara and Kïâa (bee and worm) between the Liëga

and the Aëga who are in the relation of Upäsya and

Upäsaka. So it is said in the Liëgamahäpuräça :

“AùmKkv Xk|Yk@ZkkvCkvTk Xk|Yk@kv Xk^klP Sk|n^kYk~ ‹
YkkTk^kh l#k^kZkkvCkvTk l#k^kkv Xk^klP lTk#FkZkYk~ ‹‹”169

It is through the Áivayoga alone that man becomes

Áiva – so does Maharèi Vyäsa say, by citing the

‘dãèâänta’ of the Bramara and the Kïâa, that the

Liëgas, Äcäraliëga, etc., are to be worshipped by

Aëgas, Bhakta, etc. Thus it is :

“¢kFkk@l\kE*g ÉkQkYkg Cknél\kE*g lçPmZkAùYk~ ‹
l#k^kl\kE*g PpPmZkg bZkkÃk@l\kE*g FkPnQkrAùYk~ ‹‹
ÉkbkkRg UJFkYkg l\kE*g Ykckl\kE*g Pn akíAùYk~ ‹

169. Li. Pu., U. Bhä. 21. 95
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Xk‘Pkv Ykkcv#^k@#Fkw^k ÉkbkkRm ÉkkOkl\kE*Aùh ‹‹
#k@Okw‘Zk bQk\kwh akM~lXk ÓùYkk†\\kE*YknRkîPYk~ ‹‹”170

Thus in this manner, it is through the greatness of

Áivayoga, that Bhakta enters into coelescence with

Äcäraliëga, Mäheávara with Guruliëga, Prasädin

with Áivaliëga, Präçaliëgin with Jaëgamaliëga,

Áaraça with Prasädaliëga and Aikya with Mahäliëga.

Just as Aëgasthalas enter into coelescent relation

with Liëgasthalas so do the Bhaktis resting in the

Aëgasthalas enter into coelescent relation with the

Áaktis resting in the Liëgasthalas. It is thus :

Áraddhäbhakti merges into kriyäáakti, Nièâhäbhakti

into Jñänaáakti, Avadhänabhakti into Icchäáakti,

Anubhavabhakti into Ädiáakti, Änandabhakti into

Paräáakti and Samarasabhakti into Cicchakti. This

is the procedure of the union between the Liëga and

the Aëga.

The Jïvanmukti of the Vïraáaivas consists in

the attainment of ‘Liëgasvarùpa’ by the Aëga. In the

Árï Siddhäntaáikhämaçi, there is a detailed exposition

of the fifty-seven Liëgasthalas from the Gurusthala to

Jñänaáùnyasthala as the sub-sthalas of six Liëgä-

sthalas which are directed at Jïvanmukti. Those who

aspire to know can go through the part of Si. Ái. from

the fifteenth to the twentieth paricchedas. Fearing the

length of the text here that part is not given.

Thus the six Liëgasthalas which are coelescent

relation with the respective Aëgasthala, again among

themselves the former Sthalas enter into coaelescent

relation with later Sthalas. It is thus : the Äcäraliëga

enters into the Guruliëga, the Guruliëga into the

Áivaliëga, Áivaliëga into the Jaëgamaliëga, the

Jaëgamaliëga into the Prasädaliëga and Prasäda-

liëga into the Mahäliëga and finally the Mahäliëga

enters into Ghanaliëga called Sthala which happens

to be the substratum of all.171

In this manner, the Jïva who is denoted by the

word ‘Aëga’ cherishes the idea of ‘abheda’ (non-

duality) with Áiva who is denoted by the word Liëga,

gets into coelescence with the Mahäliëga in the

Aikyasthala according to the following statement of

the Äcärya :

“Hk\kv Hk\klYk^k TZkbPg ^k/kw ^kl/l@^kksUPYk~ ‹
U@v Wk|ñlOk \kmTkk’Ykk l^kXkkCkvTk Tk Rp#ZkPv ‹‹”172

[Like water poured into water and like fire offe-

red into fire, the Ätman absorbed in the Paraáiva-

brahman does not appear separately]. This should be

known as the Áivajïvaikya called Liëgäëgasäma-

rasya. In this way, it is through the contraction of the

Áaktis, Kriyädïksä, etc., that ‘Jïvatva’ is attained;

then, again, when those very Áaktis get expanded, it is

170. Li. Pu., U. Bhä. 21. 122-124

171. Ái. Pa., p. 51-52

172. Si. Ái. 20. 61
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‘Áivatva’ that is attained. Thus Bandha and Mokèa

are set in the relations of contraction and expansion.173

Thus this great soul who has attained Jïvanmukti

in the form of the coelescence between the Liëga and

the Aëga, assumes the realised six Liëgas, Äcära-

liëga, etc., as standing in six senses and offers the

objects of the respective senses to the respective

Liëgas. Since he partakes the respective Prasädas,

although he remains in ‘Saìsära’ (mundane state), he

is always unattached (to the world) like the lotus-leaf

in water and is happy.

The import of this is : The Bhakta assumes the

Äcäraliëga to be worshipped by him as stationed in

the the nose, offers ‘Gandha’, the object of that sense

and becomes delighted by partaking that (Gandha) as

‘Prasäda’. The Mäheávara assumes the Guruliëga to

be worshipped by him as stationed in the tongue,

offers Rasa, the object of that sense and becomes

delighted by partaking that (Rasa) as ‘Prasäda’. The

Prasädin assumes the Áivaliëga to be worshipped by

him as situated in the eyes, offers Rùpa, the object of

that sense, and becomes delighted by partaking that

(Rasa) as ‘Prasäda’. The Präçaliëgin assumes the

Jaëgamaliëga, to be worshipped by him, as remaining

in the skin, offers Sparáa, the object of that sense

and becomes blissful by partaking that (sparáa) as

‘Prasäda’. The Áaraça assumes the Prasädaliëga, to

be worshipped him, as stationed in the ears, offers

Áabda, the object of that sense, and becomes joyful

by partaking that (Áabda) as ‘Prasäda’. The Aikya

assumes the Mahäliëga, to be worshipped by him, as

stationed in the mind, offers the objects of all senses

to the respective Liëgas and becomes blissful by the

partaking of the respective ‘Prasäda’. In this manner

only, he (the aspirant) should understand that the five

Liëgas from Äcäraliëga to Prasädaliëga as stationed

respectively in the five motor organs called Päyu,

Upastha, Päda, Päni and Väk (anus, genital, feet,

hands and speech).174 Thus the Jïvanmukta of the

Vïraáaivas is endowed with Liëgas in every limb

(aëga) and the enjoyer of what is enjoyed by the

Liëgas. Through this the absence of attachment can

be supposed.

173. “#k†‘Pl^kAùkbkêUl#k^k’^kÉkklÈkYkkvrdkh” (Ï. U., Áä. Vyä., p. 24)

174. ¢kFkk@l\kE*g Dk|kOkkBZkg Xk‘PbQk\kbkYkkÌkZkYk~ ‹
lTk^kplÅkAù\kZkkvUvPg CkTSkCk|cOkbkkSkTkYk~ ‹‹
Cknél\kE*g Pn lHkõkBZkg Ykkcv#kbQk\kbkgÌkZkYk~ ‹
ÉklPíkAù\kZkkvUvPg @bkCk|cOkbkkSkTkYk~ ‹‹
l#k^kl\kE*g Pn TkvÇkkBZkg ÉkbkklRbQk\kbkglÌkPYk~ ‹
l^k<Zkk Aù\kZkkvUvPg êUCk|cOkbkkSkTkYk~ ‹‹
’^kCkkBZkg Fk@l\kE*g Pn ÉkkOkl\klE*bQk\kkÌkZkYk~ ‹
#kkT’ZkkBZkAù\kZkkvUvPg bU#krCk|cOkbkkSkTkYk~ ‹‹
ÉkbkkRl\kE*g ÌkkvÇkkBZkg #k@OkbQk\kbkgÌkZkYk~ ‹
#kkT’ZkPmPAù\kkvUvPg #kWRCk|cOkbkkSkTkYk~ ‹‹
YkkTkbkg Pn Ykckl\kE*Ykw‘ZkbQk\kbkgÌkZkYk~ ‹
#kkT’ZkPmÅk@kvUvPg bk^krCk|cOkbkkSkTkYk~ ‹‹
.^kg AùYkvr†TæZkkE*vakn ÓùYkk†\\kE*bZk ZkkvHkTkYk~ ‹‹

(Ái. Da., p. 46; Kri. Sä., Bhä. 3, p. 113)
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It may be objected that since the Jïvanmukta is

seen in the worldly activities, he, too, should become

charged with doèas (sins). If it is so objected, the

answer is that it is not tenable, because, as told earlier,

he is in the worldly activities through the body, senses

and thoughts that are dedicated to Áiva175 and hence

he is not associated with doèas normally arising from

the three karaças (body, etc.). So it is said by the

Äcärya (Árï Reçukäcärya) :

“R#krTkkP~ bU#krTkkP~ Xkn‘Pvh Ìk^kOkkR~ Dk|kOkTkkRlU ‹
l^kakZkvXZkkv ZkRn’UÆkg l#k^kv P’bknBkYkUrZkvP~ ‹‹
---------------------------
£†TæZkw@v^k HkkZkTPv UkUklTk bknApùPklTk Fk ‹
Pvakkg bkYkUrOkkRm#kv AnùPh AùYkrlTkWkTSkTkYk~ ‹‹
---------------------------
£†TæZkklOk bkYkbPklTk #k@m@g XkkvCkbkkSkTkYk~ ‹
l#k^kUoHkkE*Xkk^kvTk Xkk^kZkTk~ Ykn†‘PYkkÊknZkkP~ ‹‹”176

[Whatever pleasure that arises from the objects of

senses through seeing, touching, tasting, hearing and

smelling, all that should be offered to Áiva........ It is

through the senses alone that the sins and merits arise.

When they are surrendered to Áiva, the Lord, where is

the scope for the bond of Karman?...... Assuming that

all the senses and the body which are the instru-

ments of experience (enjoyment) as the materials for

the worship of Áiva, the Yogin attains liberation].

Thus there is no association with worldly ‘doèas’

in the case of one who partakes the ‘Áivaprasäda’

through all the senses. Hence there is no possibility of

association with ‘doèas’ in the case of the Jïvanmukta,

although he is engaged in activities.

When there is a desire to know as to what is the

state (condition) of accumulated (sañcita) karman,

even though there is no future Karman in the case of

the wise person who has assumed ‘Áivabhäva’ as ‘I am

Áiva’, the answer is :

“ekklTkTkkg ZkklTk AùYkkrlOk PklTk Tkkv HkTYkcvP^kh ‹
¢†CTkRCSkklTk WkmHkklTk ZkQkk TkkEœ‡@Aùk@OkYk~ ‹‹”177

[Those deeds which are of the enlightened Yogins

are not at all causes for rebirth, just as the seeds

which are burnt by fire cannot be causes for germi-

nation].

175. l#k^kbZk U@êUbZk bk^kkrTknCk|klcOkkvªFkrTkv ‹
’ZkkCkkv RvcklXkYkkTkbZk AùkZkksUPYknRkîPYk~ ‹‹
--------------------------- ‹
Zk<’Aùk@OkYk^k\kYWZk XknE~‘Pvs^kakZkHkg bknBkYk~ ‹
PÅklÃk^kv bkYk¶Zkwrak Aù@OkkUrAù ¤FZkPv ‹‹
-------------------------- ‹
l#k^kv lTk#Fk\kXkk^kvTk Xkk^kkTkkg Zk’bkYkUrOkYk~ ‹
Xkk^kksUPlYkRg Ékkv‘Pg l#k^kbkãk^k^kvlRlXkh ‹‹
--------------------------- ‹
Xkk^k .^k lc HkTPoTkkg Aùk@Okg WkTSkYkkvdkZkkvh ‹
Xkk^k#knákw Xk^kvTYkn†‘Ps^kU@mPv Pn bkgbkplPh ‹‹ (Si. Ái. 17. 34, 40, 50, 52)

176. Si. Ái. 17. 37, 45, 49 177. Si. Ái. 19. 30
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Thus in the case of the Áivayogin whose accu-

mulated Karman is burnt by the knowledge of

“Áivo’ham” (I am Áiva) like the roasted seed, there is

no attainment of next birth. So the Äcäryas have

taught.

In this way, when the conception of “Áivo’ham”

becomes firm in the case of the Áivayogin who

assumes ‘aikya’ of his Self with Áiva, then such a

‘vãttijñäna’ (knowledge of condition) is also dissolved.

Then the Áivayogin becomes Áiva himself. Hence this

condition of the Áivayogin is called ‘Jñänaáùnyä-

vastha’ (the state of the absence of Jñänabhedajñäna).

That is a state in which the ‘tripuâï’ (threefoldness) of

the knower, knowledge and what is known (Jñätã,

Jñäna and Jñeya) is totally absent. This ‘Jñänaáùnya’

– state of the Jïvanamukta is the climax of Jïvan-

mukti. Hence, it is said :

“bk^kkr’YklTk U@v PÅ^kv XkvR#kEœkl^k^ksHkPv ‹
ekkÇkklR^Zk^kck@kv’Qkg AnùPkv ekkTkg l^kXkk^ZkPv ‹‹
---------------------------
HZkkvlPs\kE*v lFkRkAùk@v b^kÉkAùk#kv lTkéÅk@v ‹
.AùmXkk^kYknUvPbZk AùQkg ekkTkbZk bkgXk^kh ‹‹
PbZk AùkZkrR#kk Tkk†bP Aùk@Ok’^kYkQkklU ^kk ‹
#kvak’^kg Tkw^k #kvlak’^kg bk Ykn‘Ph U@ ¤FZkPv ‹‹”178

[How can any knowledge depending upon the

function of “tripuâï” as knower (Jñätã), known (Jñeya)

178. Si. Ái. 20. 62, 69-70

the knowledge (Jñäna), be thinkable in the Supreme

Principle which is “Self” of all and which is free from

the doubt of duality ?...... How can knowledge (of

bheda) in the case of the Áivayogin who has attained

identity with his own illumination in the form of

consciousness which is consisting in the lustre of the

Mahäliëga, i.e., Paraáiva, which is devoid of the

inclination in the form of the desire of knowledge and

which has nothing beyond it ?].

Thus in the Vïraáaiva-daráana, the Jïva who

is called Aëgasthala which happens to be a portion

of Paraáivabrahman named “Sthala”, worships the

Liëgasthala which is to be worshipped by him with

Bhaktis of six types as Áraddhä, Nièâhä, Avadhäna,

Anubhava, Änanda and Samarasa, and assumes the

form of the Mahäliëga in the end passing through

the sequence of the Liëgas, Äcäraliëga, etc., after

attaining (realising) Kriyäáakti, Jñänaáakti, Icchä-

áakti, Ädiáakti, Paräáakti and Cicchakti in due

course. That Mahäliëga gets into coelescence with the

Ghanaliëga which is called Sthala. For this purpose

here, in the text Árï Siddhäntaáikhämaçi, the six

Sthalas involving in them hundred and one Sthalas

starting from Piçàasthala ending with Jñänaáùnya-

sthala. This itself is the Vïraáaiva sequence of steps

in the form of six Sthalas solely devoted to propound

the union between Áiva and Jïva called “Liëgäëga-

sämarasya”.

Among the six sthalas told here, it should be

known that the two sthalas called Bhakta and Mähe-

ávara have the predominance of Kriyä (action); the
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next two, Prasädisthala and Präçaliëgisthala have

the predominence of Jñänayoga along with Kriyä

and are set with ‘bheda’ and ‘abheda’; and the two

Sthalas called Áaraça and Aikya have the predo-

minance of knowledge (Jñäna) and are set in ‘abheda’.

Hence here, in this Siddhänta, there is a charming

synthesis of the three Sädhanas (means) and that

of the Árutis in favour of Dvaita, Dvaitä-dvaita and

Advaita. It is set in co-ordination of aforesaid “avasthä-

bheda” of the aspirant. Hence it should be understood

that the Vïraáaiva-siddhänta is in the form of co-

ordination of all Siddhäntas.

*

CONCLUSION

The authors of Áästras decide the import of a

Áästra by the beginning (Upakrama) and the conclu-

sion (Upasaìhära). Hence, among the six ‘Liëgas’

(proofs) which ascertain the import, as told in the

Kärikä :

“¤UÓùYkkvUbkgck@k^kXZkkbkkvªUo^krPk Vú\kYk~ ‹
¢Qkr^kkRkvUUÅkm Fk l\kE*g Pk’UZkrlTkOkrZkv ‹‹”

‘Upakrama’ and ‘Upasaìhära’ are together

regarded as one. There, in that context, Árï Gauàa

Brahmäçàa-svämin has presented ‘Upakrama’ and

‘Upasaìhära’ as one Liëga, by saying : “¤UÓùYkkvU-
bkgck@kXZkkg l^kFkkZkrYkkOk^kk‘ZkbZkkªª<TPXkkCkZkkv@vAùkQkrUZkr^kbkkTkg \kdZkPv ‹
ååååååååååå PÇkk<bZkwAùkQkrPk’UZkrlTkOkkrZkAù’^kvTk l\kE*’^kYk~; Pk’UZkrl^kakZk’^kvTk
bk†TRCSkkTkkg WkcoTkkg YkSZkv Zk†bYkÆkQkvr ¢k<TPXkkCkZkkvh UZkr^kbkkTkYk~ä P†bYkÆkv^k
Pk’UZkrlTkOkrZkkP~ä ¢TZkQkk PbZk ^kwZkQZkkrP~”1 [Through ‘Upakrama’

and ‘Upasaìhära’, the culmination in one sense is

found between the beginning and the ending parts of

the sentence under consideration. There, between

them, the first one (Upakrama) is regarded as the

‘Liëga’ due to its being the decider of purport; among

the many doubtful factors as regards the ‘purport’

(Tätparya), the deciding of the purport lies in that
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factor only in which the beginning and the ending

parts get culminated, otherwise that factor is without

any purpose].

In the present context, this should be told :

Common meaning is decided to be that which reveals

the identity (aikya) between the beginning and

ending parts of a ‘Väkya’. In this research thesis

called ‘Áaktiviáièâädvaita-Tattvatraya-vimaráa’, what

is told by us in the beginning, the same should be

in the end. This is, indeed, proper, because there

is oneness of meaning between both the factors

(‘Upakrama’ and ‘Upasaìhära’). But, there is great

impediment here in presenting the ‘Upasaìhära’

also what is earlier presented in the ‘Upakrama’,

because the defect of ‘Punarukti’ shoots up; if other

than that is told there befalls the situation of

contradiction of meaning. Thus there is the snare of

rope both ways. Then what is the path to be adopted

for drawing the conclusion, by which there will be no

occasion for the rise of ‘doèa’ both ways. If it is thought

on these lines, the answer that comes to mind is : Just

as in the syllogism consisting of five propositions

(avayavas), although the meaning of the ‘Pratijñä-

väkya’ is finally grasped, the ‘Nigamana’ is not futile,

but a supporting factor through the denial of another

doubt, in the same way, in the present situation

also, although there is the grasping of meaning of

the ‘Upakrama’, there is no defect as regards the

‘Upasaìhära’.

Further, when, in order to grasp the ‘svarùpa’

of the Paramätman, the Áruti teaches “Tattvamasi

Ávetaketo”2 nine times, then, how can it be a ‘Puna-

rukti’ (doèa) in the grasping of the common meaning of

the ‘Upakrama’ and the ‘Upasaìhära’ ? How can it be

a case of proving what is already proved ? Further

something is told here as regards the fact that what is

told in the ‘Upakrama’ is briefly presented in the

‘Upasaìhära’.

Here in Bhärata, there are many Daráanas. They

are divided into four parts called Vaidika, Täntrika,

Vaidika-Täntrika and Täntrika-Vaidika. That which

is in favour of performing only the ‘Karman’ told in

Veda, is Vaidika. That which is formulated for the

performance of ‘Karman’ told in the Ägamas only, is

Täntrika. That in which there is more importance to

the actions told in Veda and less importance to those

told in the Ägamas, is Vaidika-Täntrika. That in which

the actions prescribed in the Ägamas are performed

and the Vedic actions which are not opposed to them

are also performed, should be known as Täntrika-

Vaidika.

Among those that are told above the last one,

i.e., Täntrika-Vaidika, is itself the Vïraáaiva-daráana,

which is otherwise known by the synonym Áakti-

viáièâädvaita. The original stream3 of this Vïraáaiva-

daráana is the latter part of the Áaivägamas which

2. Chä.U. 6.8.7.

3. “lbkákTP#kWRh UEœHkklR#kWR^k<kvCkêNök l#k^kÉkOkmPvakn
 AùklYkAùklRakn R#kkìkR#kPTÇkvakn Éklbkáh” (Ra.Tra., #\kkv.10,KmAùk)
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are called ‘Siddhänta’.4 These Siddhäntägamas are

opposed to what are outside Vedic sanction, but not

opposed to ‘Veda-dharma’. Hence, since they propound

the same doctrine, the Vedas and the Siddhäntä-

gamas have ‘Aikya’ between them. This is the opinion

of the Vïraáaiva Äcäryas. So it is said :

“^kvRSkYkkrlXkSkklZk’^kkP~ lbkákTPkBZkh l#k^kkCkYkh ‹
^kvRWkkòl^k@kvlSk’^kkR~ ^kvRbkgYkP ¤FZkPv ‹‹
^kvRlbkákTPZkkv@w‘ZkYk~ .AùkQkrÉklPUkRTkkP~ ‹
ÉkkYkkOZkg bkRp#kg ekvZkg U†OMPw@vPZkkvh bkRk ‹‹”5

[The Áaivägama (Áaiva-tantra) called ‘Siddhänta’

is said to be acceptable to Veda because it advocates

the Dharma that is taught in Veda and also because

it opposes whatever that is outside or unacceptable

to Veda. Veda and Siddhänta are one because they

propound the same doctrine. Athoritativeness of the

two should always be grasped as similar by the

learned].

Hence, it is certain that the Vïraáaivadaráana is

acceptable to both Vedas and Ägamas. That is why it

is regarded as ‘Áaktiviáièâädvaita-Vedänta’ among the

branches of Vedänta, and as Vïraáaiva among the

branches of Ägamaáästra.

Dr. Kanti chandra Pandeya presents it thus :

“#kŵ kYkPYkwlPcklbkAùRpìök Rk#krlTkAùRpìök FkkPm^k YkcÅ^kUoOkrYk~ ‹
ÉkkFkmTkPYkkRìkR#kbkcÏk^kakrUô k‰ ÉkFkl\kPkR~ Hk@Pnì}YkPkRUmRg

ÉkkFkmTkP@Yk~”6

[The Áaiva religion is of great importance from

the historical as well as philosophical points-of-view.

It is earlier than even the ancient Zarathustra

religion which was prevailing before eight thousand

years]. The Áaivas accept the authority (prämäçya)

and in the same way accept that their beginning is

not known. Similarly the followers of Veda accept

them in the case of Vedas. Since, in the present time,

the literature is lost, many Áaiva Daráanas are only

remaining in name. Among the Áaiva religions, three-

fold classification is done as Dvaita, Dvaitädvaita and

Advaita. Therein the two Daráanas, viz., Päáupata

and Siddhäntaáaiva are in favour of Dvaita; Lakulïáa

Päáupata, Árïkäntha-Viáièâädvaita, Vïraáaiva and

Raseávara Daráana are in favour of Dvaitädvaita; and

Nandikeávaradaráana, Pratyabhijña, Krama and

Kula are in favour of Advaita.7

This (Vïraáaiva) is the Daráana in which Dvaita

and Advaita are harmonised. “l^k@kvSk@lcPg #kw^kg ^km@#kw^kg
l^kRnWknrSkkh”8 [Wise men know that Vïraáaiva is the Áaiva

which is without any ‘Virodha’ (opposition)] – by this

4. “lbkákTPkBZkv YkckPTÇkv AùklYkAùk<v l#k^kkvlRTkv ‹
 lTksRìYknÅk@v XkkCkv ^km@#kŵ kYkPg U@Yk~ ‹‹” (Si.Ái. 5.14)

5. Si.Ái. 5.12-13.

6. Áai.Da.Bi. Ékkå, p. ‘Aù’.
7. Áai.Da.Bi. Ékkå, p. ‘Bk’.
8. Kri.Sä., Bha.1, p.11.
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statement it is suggested that the Vïraáaivas who are

without any opposition are looked upon with love by

all the people. On pondering over the derivation of

word ‘Vïraáaiva’ given in this Daráana text, it is

known that he wears vigilently on his chest region the

Ièâaliëga granted by the Sri Guru in the Dïkèä and, if

occasion arises, follows the heroic vow in the form of

giving up his life for the sake of Paraáiva; he is ‘Vïra’

as he takes delight in the ‘Vidyä’ which inculcates the

unity of Áiva and Jïva; the Áaiva who has such an

adjective as ‘Vïra’ (Vidyäyäm ramate iti Vïraå) is

alone Vïraáaiva.9

Vïraáaiva-daráana has many synonyms as Viáeèä-

dvaita, Áivädvaita, Áaktiviáièâädvaita, etc.10 On the

consultation of the derivations of these names, it is

clearly known that this ‘Daráana’ is in favour of

propounding a real non-duality (abheda) at the stage

of ‘Mukti’ between Áiva and Jïva who are actually

different at the stage of ‘Saìsära’. Among these syno-

nyms, the name ‘Áaktiviáièâädvaita’ is more prevalent

in usage.

A critique of it as Daráana

In the Vïraáaiva-daráana, the ‘Tattva’ (principle)

called Paraáivabrahman is alone the most important

one. This is characterised by the ‘Vimaráa-Áakti’ of

nature of existence (Sat), intelligence (cit) and bliss

(Änanda). During the cosmic sport of creation, the

Vimaráa áakti, associated with that (Tattva), assumes

a state of awareness of ‘vibhäga’ (division) and in

that state she is called ‘Mäyä’ of the nature of three

Guças (Sattva, Rajas and Tamas). Then the Supreme

Principle (Parama-Tattva) evolves itself as Ïávara

with the adjunct of pure ‘Sattva-guça’, as Jïva with

mixed adjunct and as Jagat with the adjunct of

Tämasa-guça. Here Ïávara is called as ‘Prerayitã’

(Inspirer), Jïva is Bhoktã (one who experiences joy,

sorrow, etc.) and the Jagat as Bhojya (object of expe-

rience).11 These are the Tattvatraya (triad of principles)

and are designated by the word Padärthas (categories).

The evolution told here is what is known as ‘Avikãta-

pariçämaväda’ (Theory of Evolution without modifi-

cation or change). It is for the demonstration of this

point that the analogy (dãèâänta) of tent (kuâï) made

up of canvas (àerä) is used.12 A canvas cloth gets the

9. Si.Ái. 5.15-18; Candra J.A., Kri., 10.33-34; Vä.Áu.Ta.

10.27-29.

10. Si.Ái. 5a. p.16-17.

11. Xkkv‘Pk XkkvHZkg Ékv@lZkPk ^kbPnÇkZklYkRg bYkpPYk~ ‹
¢Çk Ékv@lZkPk #kYXknh #knákvUklSkYkrcv#^k@h ‹‹
bkglYkÌkkvUkSkZkh bk^kvr Xkkv‘Pk@h U#k^kh bYkpPkh ‹
XkkvHZkYk^Zk‘PlYk’Zkn‘Pg #knáPkYkbkêUAùYk~ ‹‹ (Si.Ái. 5.41-42)

[¢bZk Yko\kYk~ _ Xkkv‘Pk XkkvCZkg Ékvl@Pk@g Fk Yk’^kk bk^k‰ Ékkv‘Pg lÇkl^kSkg
Wk|ñYkvPP~ ‹ Áve. U.1.12]

12. Si.Ái. 10.68 :

¢k’Yk#k†‘Pl^kAùkbkvTk l#k^kkv l^k#^kk’YkTkk †bQkPh ‹
AnùKmXkk^kk<Qkk XkklP UKh b^kbZk Ékbkk@OkkP~ ‹‹

744 Conclusion 745



Principles of Vïraáaivism

form of a tent (kuâï) through a peculiar way of spread-

ing it, gets back to its form of canvas through folding

it; but through folding and spreading, the canvas does

not undergo any material change in its form. In the

same way Áiva, too, does not undergo any change while

standing as the Universe with the expansion of his

own Áakti.

Thus since the Principle of Paraáiva evolves in

the form of Ïávara, Jïva and Jagat, the reality of those

three is accepted.13 In this sport of creation, it is

accepted that Áiva who is characterised by Áakti is the

material as well as instrumental cause combined.

That he is the cause of the birth, etc., of the world is

the ‘Taâasthalakèaça’ (neutral definition, other than

Svarùpalakèaça). His ‘Svarùpa-lakèaça’ should be

known as that of the nature a Sat, Cit and Änanda.

Paraáiva is accepted by the Vïraáaivas as one who is

characterised by Vimaráa-Áakti and who is of the

nature of Sat, Cit and Änanda; he transcends the

world; he is characterised by Mäyäáakti; he pervades

the world.

The Käámïra-Áaivas who advocate Advaita, too,

accept that one and only Paraáiva as the Supreme

Principle. Áiva is especially associated with Vimaráa-

Áakti. Áiva is lustre in form, Áakti is of the form of

his Vimaráa and hence ‘advaita’ between them (Áiva

and Áakti) is accepted. “l#k^kh U@YkAùk@OkYk~”14 (Áiva is

the Supreme Cause) – according to this statement of

Abhinavagupta, in this doctrine (Käámïr Áaivism),

nothing is required other than his desire (to create –

‘sièrkèä’) for Áiva as for a Yogin in the creation of the

world. Here creation is established by ‘Avabhäsaväda’

in as much as Paraáiva himself, who transcends the

world, appears (avabhäsate) in the form of the world

by virtue of his own freedom, according to the maxim

of ‘Sägara-taraëga’ (that waves are not different from

the ocean).15

“#k‘PZkkvªlU HkCk’Apù’bTkg #k†‘PYkkgbPn Ykcv#^k@h” (Áaktis are the

entire world and Maheávara is the possessor of those

Áaktis) – as per this statement, it is propounded that

creation is through expansion of Áakti. But this is the

speciality here : Just as the sportive activity of young

ones, so is the pentad of activity (Pañca-kãtya) Áiva’s

very nature. He always stands sporting as it were with

Pañcakãtya. Hence, it is possible to say that Áiva
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13. Bra.Sù.Árï. 2.3.40.

14. Tantra., 1.88

15. Ék’ZklXkekkîRZkkìYkbkoÇk^ZkkBZkkZkkg dkvYk@kHkkv ^k†‘P _ l^k#^kkvÅkmOkrYkk’Yk-
P’^klYklP Pk†TÇkAùkhä l^k#^kYkZklYklP Anù\kk<kYTkkYklTkl^kìkhä l^k#^kkvÅkmOk‰
l^k#^kYkZkg FkvlP lÇkAùklR R#krTkl^kRh £lP ‹ ¢Çk lÇkAùRm’ZkklRURvTk
ÇkwUn@^km@#kŵ kR#krTkZkkv@lU Ck|cOkg AùPr̂ ZkYk~ ‹ ZkkvlCkTkm îRZkv Fk _

¢PmPg Pn U@g PvHkh b^kbkgl^kRnRZkk’YkAùYk~ ‹
#^kvFGkl^k#^kYkZkkv\\kvBk BklFkPg l^k#^kêUAùYk~ ‹‹ (1å49-50)

lTkaAù\kv U@Ykv bkodYkv lTk\krdZkv Xkk^k^ksHkPv ‹
^ZkkvYkkPmPv U@v PÅ^kv ÉkAùk#kkTkTRl^kCk|cv ‹
l^k#^kkvÅkmOkvr l^k#^kYkZkv PÅ^kv b^kk’YklTk ZkkvHkTkYk~ ‹‹ (2å73-74)

£’Zkv̂ kg l^k#^kkvÅkmOk‰ l^k#^kYkZkg Fk PÅ^kg ÉklPUk<Pv ‹
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is the cause of the birth, etc., of the world, is the

‘Svarùpalakèaça’ of Áiva, according to Käámïra-

Áaivism. This is called ‘Taâasthalakèaça’ by the

Vïraáaivas. Creation is a sport of Áakti; since Áiva

and Áakti are not separate, Áiva who is characterised

by Áakti, is here instrumental and material cause

combined, and as regards the matter that Áiva alone is

the canvas16 for the portayal of the picture in the form

of the world, there is uniformity of opinion between

Vïraáaiva and Käámïra-Áaiva.

In the Siddhänta-Áaiva-Daráana, the three prin-

ciples (Tattvatraya) called Pati-Paáu-Päáa, are accepted.

Here, too, Áiva is characterised by ‘Cicchakti’. The

relation between them is of the nature of ‘Bheda’-cum-

‘Abheda’. These advocates of ‘Satkäryaväda’ do not

accept Áiva as the instrumental-cum-material cause.

According to this ‘Siddhänta’ creation is twofold as

‘Áuddha’ and ‘Aáuddha’ (Pure and Impure). In the

pure creation, Áiva is the instrumental cause and

‘Bindu’ is the material cause. ‘Bindu’ has ‘Mahämäyä

as its another name. In the impure creation, the

bodies of ‘Bindu’, Vidyeáa, Ananta, etc., are the

instrumental causes and Mäyä is the material cause;

the ‘Karman’ of the beings who are created, is the

assistant cause. Aghora Áiväcärya tells that it is

through the presence of Áiva, who is characterised by

‘Cicchakti’, that the influence of ‘Karman’ takes place

in the Bindu, just as ‘Kriyä’ (action) is born in iron due

to the power of magnet.17 Áiva who is characterised by

Cicchakti is here ‘Nirguça’ (attributeless) and he who

is characterised by ‘Mäyäáakti’ is ‘Saguça’ (associated

with Guças). In this ‘Siddhänta’, he who has the ‘Pañca

Mantras’ (Pañcabrahma Mantras) as his five bodies,

characterised by five powers in the form of Sadyojäta,

etc., is accepted as ‘Upäsya’ (one to be worshipped).

Here, again, Áiva who is characterised by ‘Cicchakti’,

transcends the world and is liberated from beginning-

less times and he who is characterised by ‘Mahämäyä’,

pervades the world as one characterised by ‘Mäyä’.

The Vïraáaivas put forward the maxim of ‘Ghãta-

kaâhiçya, and Siddhäntaáaivas put forward the

maxim of ‘Ghãta-kïâa’. ‘Ghãtakäâhiçya’ means the

attainment of another solidified form in some part of

unlimitedly liquified ghee. The maxim of ‘Ghãta-kïâa’

means dissimilar modification around the ‘Kïâa’

(worm) in some part of unlimited ghee. On the basis of

this, it can be known that in the ‘Vïraáaiva-daráana’,

creation means the attainment of another state

without change, in some part of Áiva characterised

by Áakti and that in the ‘Siddhänta-áaiva-daráana’,
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16. Çkw\kkv‘ZkbkYURk\kvBZkbkYkn\\kvBkTklXkÅkZkv ‹
bklÃkRkTkTRêUvOk l#k^kkZk Wk|ñOkv TkYkh ‹‹ (Si.Ái. 1.1)

lTkéUkRkTkbkYXkk@YklXkÅkk^kv̂ k PT^kPv ‹
HkCklÃkÇkg TkYkbPbYkw Aù\kkTkkQkkZk #kol\kTkv ‹‹ (Sa.Da.Saì., p.196-197)

17. “PP#FkkZkbAùkTP#k‘Pvl@^kkZklbk l#k^k#k‘Pv bklÆklSkYkkÇkvOk lWkTRk^kv̂ k lÓùZkk-
l^k#kvakh” ‹ (Ra.Tra.Åï., Álo. 22)



Principles of Vïraáaivism

cration means dissimilar modification in some part

of ‘Mahämäyä’ or ‘Mäyä’. With this the difference

between these two (Vïra-áaiva and Siddhänta-áaiva)

becomes very clear.

In the Vïraáaiva-daráana as also in the Siddhänta-

áaiva-daráana, creation is a form of Áiva’s cosmic

sport. As regards the diversity (vaicitrya), the funds of

Karman of the beings to be created, are the assisting

causes (‘Sahakäri-käraçäni’). Hence, Áiva is not

exposed to the defects of inequality (vaièamya) and

absence of compassion (nairghãçya). In effecting

creation, although there is no selfish purpose involved

here, doing favour to the created objects is the purpose

intended. The word ‘anugraha’ is intended to mean

experience and liberation. Here, the granting of

‘Apavarga’ (final beatitude) alone is the prime favour,

but not the granting of experience. Yet, there is no

possibility of eradication of funds of ‘Karman’

accumulated from beginningless times, which happen

to be causes of birth (higher or lower), duration of life

(äyus) and experience (bhoga), without experiencing

their fruits. Without their eradication, there is no

possibility of attaining final beatitude (‘niåáreyasa’).

It is for that purpose only that the experience (of fruits

of Karman) is ordained. Hence, there is no contra-

diction that Áiva who is free from impurities accruing

from beginningless times and who on that count, is

bereft of attachment and hatred (räga-dveèa), grants

liberation to those embodied souls (ätmanäm), whose

‘malas’ (impurities) have ripened and who are fit to be

liberated, in accordance with their eligibility and

subjects to bondage those whose ‘malas’ have not

ripened and who, on that count, are fit to be subjected

to bondage, for the purpose of the ripening of them

(‘malas’). Thus both experience and liberation are

the favours of Áiva. It should be realised here that in

this matter there is uniformity of opinion between

the Vïraáaiva and the Siddhäntaáaiva. If the inequa-

lity (vaièamya) in the dispensation of bondage is

dependent upon the Karman of the beings, then

there is breach of freedom in the case of Áiva. All this

contention in the Käámïra-áaiva-daráana can be

answered by the theory of freedom in the case of Áiva.

In case there is dependence on the ‘Karman’, there

will be no breach of overlordship in the case of Áiva.

The opinion of the Vïraáaivas and Siddhänta-áaivas is

that the ‘Prabhu’ (Lord) who grants the fruit on the

basis of difference in the actions such as ‘Sevä’

(service), etc., does not become an ‘aprabhu’ (a non-

Prabhu).

It is accepted in all the three Daráanas that this

world which is the result of the cosmic sport of Áiva

and Áakti, is of the nature of thirty six principles

starting from Áiva and ending with Bhùmi (earth).

Here, as regards the number of principles and as

regards the three divisions as Áuddha, Áuddhäáuddha

and Aáuddha, there is uniformity of opinion among

these three groups of ‘Däráanikas’ in classifying them

as five ‘Áuddhatattvas’ from ‘Áiva’ to ‘Áuddhavidyä’,

seven ‘Áuddhäáuddhatattvas’ from Mäyä to Puruèa and

(twenty-four) from ‘Prakãti’ to ‘Pãthivi’ are ‘Aáuddha-

tattvas’. But as regards the order of the seven ‘Áuddhä-
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áuddhatattvas’, although there is uniformity between

Käámïra-áaiva and Vïraáaiva, the order of them in

Siddhäntaáaiva is different. In that (Prakãti), Mäyä,

Kalä, Käla, Vidyä, Niyati and Räga – this is the order

acceptable to Siddhänta-saivas. The Vïraáaivas put

forward this order as (Prakãti), Mäyä, Kalä, Vidyä,

Räga, Käla and Niyati. The same is the order acce-

ptable to Trika-daráana (Käámïra-Áaiva) also.18 Here

as regards the order of ‘Áuddhäáuddha-Tattvas’, there

are many opinions. They may be seen in the Tantra-

loka, ninth ‘Ähnika’.

In all the three Daráanas which follow Ägamas,

the Jïva is called ‘Paáu’19 as he is bound by ‘Päáas’. In

the ‘Vïraáaiva-daráana’ and the Käámïraáaiva-daráana

the Päáas are of three kinds as Äçava, Mäyïya and

Kärma (Kärmika) and in the Siddhäntaáaiva-daráana

they are propounded as of five kinds as ‘Mala’, Tiro-

dhanaáakti, Mahämäyä, Mäyä and Karman. Here

the ‘Tirodhänaáakti’ is counted among the Päáas by

secondary function based on ‘guças’ (Gauçï Lakèaçä),

because it is the ‘Áakti of Parameávara’. Parameávara

leads the beings to their experiences by controlling

them with his own ‘Nirodhaáakti’. Hence ‘Nirodha-

áakti’ is not a main Päáa, but a secondary one. In the

same way, it is opined by Kanti Candra Pandeya

as : “YkckYkkZkk #knábkpìvéUkRkTkXkoPk S^kbZkYkkTkk<^kbQkk^kl#kìkOk^kYk\kkh
ÓùYk#kkvªTknXkoPl^k<k-£r#^k@-bkRkl#k^kPÅ^kkh U#k^kkv YkkZkmZk\kkvAùkvS^kkvrS^kr-
^ksPakn lÇkakn \kkvAvùakn ÓùYk#kkv lTk^kbk†TP ‹ Pv Fk ÓùYk#kkv YkTÇk-YkTÇkv#k-
YkTÇkYkcv#k-#kWRw@lXkSkmZkTPv ‹ .akkg #k@m@k<nUkRkTkAùk@Okg lWkTRnh ‹ .^kg
FkwPkRp#kÉkAù@Okvakn lWkTRnéUkRkTkb^kêU’^kvTk ^ZkkBZkkZkPvä U@TPn ZkPkv lc
Zkk^klâTRnAùk@OkAùkFG@m@kTYkn†‘PTkr Xk^klPä Tk Pk^kP~ U@Ykkvdkhä ¢Pkv
lWkTRnYkr\k’^kvTkk¶ZknFZkPv ‹‹”20 [Mahämäyä happens to be the

‘Upädäna’ (material cause) of Áuddhaèãèâi, Bindu is

her other name. Those ‘Paáus’ who are released from

‘Päáa’s, Mäyä, Karman and both together, who have

the ‘Äçavamala’ remaining after the states such

as ‘getting destroyed’, etc., and who undergo the

experience of ‘Vidyä’, ‘Ïávara’ and Sadäáiva in their

due order, live in the three higher and higher worlds

that are above the world of ‘Mäyä’, in their due order.

They get the designations of Mantra, Mantreáa and

Mantra-Maheáa. The material cause of the bodies,

etc., of these, is Bindu. Thus in these types of contexts,

Bindu should be explained as of the nature of the

material cause, but since as long as the release from

the body does not occur due to ‘Bindu’, so long there is

no higher liberation. That is why ‘Bindu’, so long there

is no higher liberation. That is why ‘Bindu’ is also

called as a ‘mala’]. Hence in the Siddhäntaáaiva-

daráana also, it should be known that ‘Päáa’ is of only

three kinds as ‘Äçava’, ‘Mäyïya’ and ‘Kärma’.
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18. Ma.Ma. Pa., p.48.
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That which attributes ‘açutva’ (as ‘I am Açu’) is

Äçavamala, that which creates delusion of ‘mamatva’

(as ‘it is mine’) is Mäyïyamala and that which is of the

nature auspicious and inauspicious impressions is

Kärmamala. Due to the covering of Äçavamala, the

Jïva forgets his own nature. That is why, in the

Vïraáaiva-siddhänta, its name is Avidyä. This is of the

nature of the beginningless state. With this ‘ävaraça’

(covering) the Jïva is called an ‘aìáa’ (portion) of

Paraáiva.21 Thinking that this ‘açutva’ (of Jïva) is

obtained by the ‘Äçavamala’, the Vïraáaiva Äcäryas

accept the ‘açutva’-size of the Jïvätman.

In the Käámïra-Áaivadaráana – “¢BZkklPêUYkkOk^kg
Yk\kYk~”22 [Äçavamala is of the form of ‘akhyäti’ (non-

apprehension)] – this is the definition of ‘Äçavamala’

that is told. It means that the ‘Äçavamala’ is  incom-

plete knowledge in the form of confusing one as another

between ‘Ätman’ and ‘Anätman’ (Self and Non-self).

This should be known. Due to this ‘ävaraça’, the Jñäna-

áakti becomes curtailed and the Jïva thinks himself

as incomplete (apùrça). The Siddhäntaáaiva philo-

sophers say that the absence of knowledge of one’s

own form as the ‘Äçavamala’, as per the statement :

“Yk\kYkekkTklYkFG†TP bkgbkk@kEœ‡@Aùk@OkYk~”23 [Mala is regarded

as ignorance which is the cause for the germination

of ‘Saìsära’ (cycle of birth and death)]. Although

Käámïra-áaivas and Siddhänta-Áaivas admit the

covering of the Jïvätman by ‘Äçavamala’, yet they

accept only his ‘açubhäva’ (the state of being ‘Açu’),

but not the form of ‘Açu’. In their opinion, however,

Ätman is ‘Vibhu’ (all-pervasive) in size. But in order to

settle the states of birth, death, going and coming,

bondage, liberation, etc., the theory of many souls of

atomic size itself appears better compared to the

acceptance of many souls of all-pervasive size.

Thus the Jïvätman who has attained ‘açutva’ or

its ‘açubhäva’, gets the self-conceit regarding all non-

self objects, body, etc., as “I” and wife, son, home, etc., as

‘mine’ due to the cover of ‘Mäyïyamala’ and practising

‘Dharma’ and ‘Adharma’ (that by which merit accrues

and that by which demerit-sin – accrues) as being

influenced by ‘Kärmamala’ consisting in the impre-

ssions of the auspicious as well as the inauspicious.

Doing all this the Jïvätman circulates himself in the

wheel of ‘Saìsära’ taking birth from various wombs.

Thinking that since the ‘Malas’ are of the nature

of substances (dravyas), their removal is not possible

merely through the teaching of knowledge, all the

philosophers who follow Ägamas have accepted the

procedure of ‘Dïkèä’. The special sacrament which

destroys ‘Päáas’ and which gives the knowledge of

Áiva, is itself the Dïkèä.24 Árïguru performs that
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‘Karman’ as a result of the merit earned in many lives

and has got his inner senses purified by virtue of the

grace of Áiva arising from the daily performance of the

worship of Áiva and observance of Áaiva practices,

then the powers of limited knowledge and limited

capacity in action culminate into the form of Bhakti.

Then this Jïva is called ‘Piçàa’.27 This kind of purity of

inner senses of the aspirant becomes discrimination

between what is self and what is non-self (ätmänä-

tmaviveka). By virtue of that discrimination alone

there arises disgust towards ‘Saìsära’ (mundane life).

Thus on close observation, the signs of ‘Áaktipäta’ are

revealed as told in the following statement –

“¢kTkTRWkkvSkZkkvs\kE*YkTPhAù@Okl^klÓùZkkh ‹
ZkQkk bZkkP~ AùYU@kvYkkJFkb^k@TkvÇkkE*l^klÓùZkkh ‹‹”28

[The signs of delight (bliss) and awreness of Áiva,

the transformations of inner senses, as they are,

so should be the variations of ‘kampa’ (shaking),

‘romäñca’ (horripulation), ‘svara’ (voice), ‘netra’ (eyes)

and ‘aëga’ (body)], noticed in the aspirant in whom

disgust towards ‘Saìsära’ has arisen and in whom

Bhakti is born. The Guru performs Dïkèä in keeping

with them (‘saìsäraheyabuddhi’ and ‘Áivabhakti’).

In the Käámïra-Áaivadaráana’ and ‘Siddhänta-Áaiva-

daráana’, the sacrament of Dïkèä is accepted for the
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sacrament (to the disciple), after noticing (in him) the

signs of ‘Áaktipäta’ (the dawn of Áakti as Bhakti)

which is of the nature of Áiva’s favour.25 Just as

the removal of cataract in the retinue of the eye

requires an action of an eye-specialist and the action

of that doctor requires the ripeness the cataract in

the retinue of the eye, in the same way, Árïguru as

the doctor requires, in order to confer Dïkèä, the

‘Áaktipäta’ in the form of ‘Áivänugraha’ and Áakti

requires the ripeness of Malas. So it is said by His

Holiness Árï Reçukäcärya :

“b^kAùYkrUl@UkAvùTk ÉkdkmOkYk\k^kkbkTkh ‹
l#k^kÉkbkkÄkm^kkvªZkg HkkZkPv #knáYkkTkbkh ‹‹
#knákTPhAù@Okv Hkm^kv #knáAùYkrl^kUkAùPh ‹
HkkZkPv l#k^kAùkéOZkkP~ ÉkbVnúKk Xk†‘P@w#^k@m ‹‹”26

[By virtue of the maturity of his Karman, one gets

all impressions of eradication of impurities. Such an

embodied soul (Jïva) becomes pure of mind due to the

grace of Áiva. There arises a clear devotion pertaining

to Áiva out of the grace of Áiva in the embodied soul

whose conscience is pure as a result of pure ‘Karman’].

Thus when the ‘Jïva’ has lost the impressions of

‘Mala’ (impurities) by virtue of the maturity of his

25. (Aù) Ul@U‘^kYk\kk Zkv PkTkn’bkkRTkcvPnUkPvTk ‹
   ZkkvHkZklP U@v PÅ^kv bk RmdkZkkªªFkkZkrYkosPbQkh ‹‹ (Ta.Pra., Álo.15)

(Bk) #k†‘PUPg bkYkk\kkv‘Zk RmdkZkk ZkkvHkZkvRYknYk~ ‹ (Si.Ái. 6.10)

26. Si.Ái., 5.52-53.

27. WkcnHkTYkApùPwh UnOZkwh ÉkdkmOkv UkUUJHk@v ‹
#knákTPhAù@Okkv Rvcm lUOM#kWRvTk CkmZkPv ‹‹ (Si.Ái. 31).

28. Kri.Sä., Bhä.2, p.195.
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removal of Päáas. In that respect, Käámïra-Áaivas

say, in keeping with their theory of ‘Svätantrya’ of

Áiva, that Áiva confers his favour on the soul without

depending on the ripening of his ‘Malas’. ‘Siddhänta-

Áaivas’, on the other hand, propound that the ‘Áakti-

päta’ as a mark of Áiva’s favour occurs depending

on the ripening of ‘Malas’ achieved through the

practise of action, service and Yoga taught in the

Áaivägamas. It should be known that in this matter

there is uniformity of opinion between Vïra-Áaivas

and Siddhänta-Áaivas.

The Vïraáaiva Äcäryas accept ‘Äçavamala’ as

residing in the ‘Käraçaáarïra’ of the embodied soul,

‘Mäyïyamala’ as residing in his ‘Sùkèmaáarïra’ and

‘Kärmamala’ as residing in his ‘Sthùlaáarïra’, and

prescribe three ‘Dïkèäs’ (Vedhä, Mäntrï and Kriyä) for

their removal. So it is said by Árï Mäyideva :

“PTknÇkZkCkPkTkklRYk\kÇkZkYkbkkw Cknéh ‹‹
RmdkkÇkZkvOk lTkRrCS^kk l\kE*ÇkZkZknUklR#kP~ ‹‹
ZkQkk Un@ÇkZkg RCSkg ZknCkUP~ Un@^kwl@Okk ‹‹
PQkk Yk\kÇkZkg RCSkg ZknCkUR~ Rvl#kAùk’YkTkk ‹‹
^kvSkkYkTknlÓùZkkAùk@k Rmdkk #kw^km l#kBkk YkPk ‹‹”29

[This Guru totally burn the three ‘Malas’ residing

in the three bodies through three ‘Dïkèäs’ and esta-

blishes three Liëgas. Just as the three ethereal cities

were simultaneously burnt by Áiva (the enemy of

those cities), so did the Guru burn simultaneously

the three ‘Malas’ and Áivadïkèäs, Vedhä, Manu, Kriyä

are regarded as flames].

Here it should be known that the Árïguru favours

the aspirant by establishing the ‘Bhävaliëga’ in the

‘Käraça-áarïra’ through the procedure of ‘Vedhä-

dïkèä’, by teaching the nature of ‘Präçaliëga’ in the

‘Sùkèma-áarïra’ by virtue of ‘Mäntri-dïkèä’ and by

granting the duly sanctified ‘Ièâaliëga’ to the ‘Sthùla-

áarïra’ through ‘Kriyädïkèä’. It should be known here

that this procedure of Dïkèäs is totally different from

the procedure of ‘Dïkèäs’ accepted by other ‘Áaiva-

daráanas’.

Further, here, (in the ‘Vïraáaiva’- tradition), the

speciality that lies in this kind of ‘Dïkèä’ is that as

much the eligibility which men have so much is the

eligibility which women have. Since the performance

of the worship of one’s Ièâaliëga is ordained throu-

ghout one’s life-time, the worship of the Ièâaliëga

in the case of women should not miss during the

menstrual period and occurance of other ‘sùtaka’

(periods of impurity). Just as the tongue which is not

fit to be touched by hand, is always pure in uttering

the ‘Mantra’, in the same way a woman in menses

is not fit to be touched, yet she is pure for the purpose

of worshipping her Ièâaliëga. Thus after having

prohibited the ‘äáuaca’ regarding the worship of one’s

Ièâaliëga only (in the case of women) and having

granted the eligibility for worshipping the ‘Ièâaliëga’

even when she is in the menses period, the ‘Vïraáaiva

Äcäryas’ have denied the difference between women
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and men in their religious life and have thus esta-

blished ‘Sämyaväda’ (equality – between them). In the

same way –

“Wk|kñOkh dklÇkZkkv ^kklU ^kw#Zkkv #koæ .^k ^kk ‹
¢T’ZkHkkv ^kk l#k^kv Xk‘Ph l#k^k^kTYkkTZk .^k bkh ‹‹
l#k^kXk†‘PbkYkk^kv#kv ‘^k HkklPUl@Aù\UTkk ‹
£TSkTkva^k†CTkRCSkvakn Aùkv ^kk XkvRh ÉkAùm’ZkrPv ‹‹”30

[Whether he is a Brähmaça or a Kèatriya or a

Vaiáya or a Áùdra or even the lowest born in society, he

who is a devotee of Áiva is as respectable as Áiva

himself. Whence can there be any idea of castes when

the devotion of Áiva has pervaded them ? When the

sticks (of various kinds) are burnt in fire, what

difference can be pointed out among them ?]. As per

this statement of the Äcärya here among the Áaiva

devotees who have undergone ‘Dïkèä’, the disparity of

‘Varças’ and ‘Äáramas’ is ignored and all are treated as

equal.

The government of present days, effort is made to

remove discrimination between men and women and

discrimination among castes. This effort was made

from very ancient times by the Vïraáaiva Äcäryas

through the medium of ‘Dïkèä’, sufficient success was

also achieved. This is a matter of delight. Hence, having

become eligible to worship the Ièâaliëga through good

character and purity of heart, all persons can become

successful in achieving union with Áiva (Áivasäyujya’)

by following the ‘Vïraáaiva-dharma’. The details about

three ‘Dïkèäs’ can be found in the third chapter.

Here, the ‘Jïva’ who is without the sacrament

of ‘Dïkèä’ is in bondage and he who is sanctified

through ‘Dïkèä’ is pure; he who has his mental

activities merged in Paraáiva is Mukta. Thus the

Vïraáaiva Äcäryas speak of three kinds of Jïva on the

basis of three states (Baddha, Áuddha and Mukta).31

In the ‘Siddhänta-Áaiva’ also accepts three states of

‘Paáu’ as “Kevala, Sakala and Amala”. Here the

‘Muktajïva’ told in Vïraáaiva and the ‘Amala-paáu’ in

Siddhäntaáaiva are both ‘Mukta’ (liberated). But with

regard to the nature of ‘Mukta’, there is difference.

Mukti of the nature of coelescence (sämarasya) with

Áiva is propounded by the Vïraáaivas and Mukti of the

nature of similarity with Áiva is told by the Siddhänta-

áaivas who follow Dvaita-daráana, but not that of the

nature of coelescence.

“¢TSkUE*‡̂ kRTZkkvTZkbkkUvdkv ekkTkAùYkrOkm ‹
Vú\kkv’UPkw l^k@‘PbPn PbYkkÅkR~çZkYkkFk@vP~ ‹‹
ekkTkv lbkávªlU l^kRnakkg AùYkkrlU l^klTkZknHZkPv ‹
Vú\kklXkbk†TSk@lcPg PbYkk’AùYkr Tk bkT’ZkHkvP~ ‹‹”32

[Knowledge and action are mutually interdepen-

dent, like a blind man and a lame man. Hence this
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idea, that knowledge and action should both be practi-

sed, by the ‘Áivayogin’ (‘Vïrakta’) is for accomplishing

the fruit (in the form of liberation, higher or lower).

Even when the knowledge is fulfilled in realisation,

action, too, is made use of by the wise. Hence, action

which is not associated by any desire for the fruit

should not be discared]. As per this statement of the

‘Äcärya’, in this ‘Siddhänta’, the theory of aggregation

between knowledge and action as the means to ‘Mokèa’,

is accepted. Here, the action told is intended to be the

daily duty in the form of Ièâaliëga-pùjä. That is called

here as ‘Patikarma’. Yajña, Yäga, etc., are not helpful

for Mukti’ of the embodied Soul. Hence they are given

the name ‘Paáu-Karma’ by the Vïraáaiva Äcäryas.

Although there is apposition for aggregation of know-

ledge with those (Paáukarmäçi), the aggregation is

established with knowledge of those actions such as

worship of one’s Ièâaliëga, etc., which are the daily

duties of Vïraáaivas. The intention of the Vïraáaiva

Äcäryas, who propound the theory of aggregation

between knowledge and action, is to imply that the

wise persons should not be wanton in their actions

and they should properly stand as models for the

guidance of the people (‘Lokasaëgraha’).

Vïraáaiva Äcäryas who advocate the theory of

aggregation between knowledge and action, have

told eight kinds of ‘Ävaraças’ (Aèâävaraça) and five

kinds of Äcäras (Pañcäcära) for the aspirant to get

the mundane impediments on his way of attaining

‘Mokèa’ removed. The aspirant who is equipped with

‘Aèâävaraça’ and ‘Pañcäcära’, attains union with Áiva

following the path of Èaâ-sthala. These three principles

(Tattvatraya) called Aèâävaraça, Pañcäcära and Èaâ-

sthala, are not admitted in other Áaiva-daráanas.

Since they are exclusively Vïraáaiva principles which

are not common to others, a critical assessment of

their nature has been done in this thesis.

Be it any being, its completeness depends upon

Aëga (body), Präça (life) and Ätman (Self). The

Vïraáaiva Äcäryas have determined ‘Aèâävaraças’ as

the body (aëga), ‘Pañcäcäras’ as life (präça) and ‘Èaâ-

sthalas’ as self (Ätman) and have established that

they are the basis of the spiritual elevation of the

aspirant. Be it any being, it has deep attachment to its

body, life and self. “Tk ^kk ¢@v bk^krbZk AùkYkkZk bk^k‰ lÉkZkg Xk^klPä
¢k’YkTkbPn AùkYkkZk bk^k‰ lÉkZkg Xk^klP”33 [All is not dear for the

pleasure everyone, but everything is for the pleasure

of one’s self] – thus Yäjñavalkya teaches Maitreyi; is

that not so? Thus if any aspirant adores ‘Aèâävaraça,

etc., as his body, life and self daily according to

procedure told in the Áästras, his spiritual elevation is

free from impediments. Who will not have firm

attachment in the objects like his body, etc.? (‘Nobody’

- this is the answer). Hence, this easiest path is taught

to the aspirants of ‘Mokèa’. With this background, a

brief account of the import of the chapter(s) – [the

fourth and the fifth) propounding Aèâävaraça, Pañcä-

cära and Èaâ-sthala, is presented here in due order.
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The word ‘Ävaraça’ is here means ‘armour’.

Just as an aspirant guards himself around through

‘Kavacapäâha’ (such as Árï-Áivakavaca-päâha, etc.)

before the worship of his dear deity, in the same way

Vïraáaiva aspirant guards his gross and subtle bodies

not only through recitation but also through covering

himself with the thorny fence in the form of external

as well as internal covers. Just as a warrior on the

battle-ground covers his body with an armour for

guarding his body against the discharging of weapons

and missiles, in the same way the Áaiva devotee

guards himself against the six enemies of spirit such

as Käma, Krodha, etc., and mental and physical pains

(ädhi-vyädhi). That is why these are called ‘Aèâä-

varaças’. Among the eight Ävaraças, the first three,

viz., Guru, Liëga and Jaëgama are to be worshipped

(ärädhyas); the next three, viz., Vibhùti, Rudräkèa

and Mantra, are in the form of materials of worship;

the last two, viz., Pädodaka and Prasäda are to be

known as in the form of the fruits of worship.

These ‘Ävaraças’ are called as the spiritual limbs

of the aspirant. Just as mundane activity is accom-

plished excellently through the body endowed with all

limbs such as hands, feet, etc., in the same way, the

spiritual endevour of the aspirant is well accom-

plished only in the presence of these that are called

‘Aèâävaraças’. Hence they are called limbs of the

aspirant. Even if one of them is missing, there will be

no attainment of the aspirant’s aim.

The Aèâävaraças told above are classified as two-

fold distinguishing between ‘Bahiraëga-Aèâävaraças’

and ‘Antaraëga-Aèâävaraças’ or between ‘Sthùla-

Aèâävaraças’ and ‘Sùkèma-Aèâävaraças’. There the

‘Sthùla-áarïra’ (gross body) gets protected by the

‘Bahiraëga-Aèâävaraças and the ‘Sùkèma-áarïra’

(subtle body) gets protected by the ‘Antaraëga-

Aèâävaraças’. Hence not only by the Vïraáaivas, but

also by all the aspirants, one’s own ‘Sthùla’ and

‘Sùkèma’ bodies should be protected by both kinds of

‘Ävaraças’. If there is no guarding of the ‘Sthùla’ and

‘Sùkèma’ bodies of the aspirant against the objects of

senses such as ‘Áabda’, etc., the aspirant cannot be in

any way capable of attaining his aim, i.e., the ‘Parama-

tattva’ (Supreme Principle – Áiva). Hence it is that in

other Daráanas, the guarding of the external senses,

meaning, that of the gross body, should be done

through ‘dama’ (restraint) and the guarding of the

internal senses, meaning, that of the subtle body,

should be done through ‘Áama’ (tranquility), both

against the respective objects of senses. Whatever

purpose that is accomplished by the aspirant through

‘áama’ and ‘dama’ which are difficult to possess, the

same can be naturally (without difficulty) accompli-

shed through internal and external ‘Aèâävaraças’.

Further, in the Yoga-áästra, the great sage

Patañjali has propounded eight constituents of Yoga

called Yama, Niyama, Äsana, Präçäyäma, Pratyähära,

Dhäraça, Dhyäna and Samädhi for the purpose of

accomplishing ‘Samprajñäta-samädhi’ [the trance in

which the mind concentrates on the object aimed

(dhyeya-vastu) in spite of the presence of ‘Jñätã’,

Jñäna and Jñeya (tripuâï)], which is called ‘Nirbïja’,
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through purity of mind (cittaáuddhi). These (consti-

tuents of Yoga) happen to be guarding factors which

protect the body, mind, intellect, etc., against bad

pursuits; yet they are very difficult to accomplish

and are not easy for all persons. That is why the

Vïraáaiva Äcäryas have taught the path of Áivayoga

endowed with eight constituents in the form of the

aforesaid ‘Aèâävaraças’ which are easy for all persons.

Hence, these ‘Aèâävaraças’ are called as the eight

constituents of Áivayoga.

Further, these ‘Aèâävaraças’ which are the eight

constituents of Áivayoga are also spoken of as the

spiritual constituents of the aspirant who pursues

Áivayoga. Just as in the world the mundane activity

is excellently pursued through the body which is

endowed with all the limbs such as hands, feet, etc., in

the same way, the spiritual pursuit of the aspirant

called ‘Áivayoga’, can be accomplished only in the

presence of the aforesaid ‘Aèâävaraças’. Hence they

are in usage as the constituents of the aspirant.

Among these ‘Aèâävaraças’ that are accepted,

Guru is the first ‘Ävaraça’. Guru alone looks after the

welfare (yoga-kèema) of the disciple. Hence he shunts

away the three Malas (Äçava, Mäyïya and Kärmika)

through the sacrament of three kinds of Dïkèä (Vedhä,

Mäntri and Kriyä), purifies the three Käraças (body,

mind and buddhi), and favours the disciple with the

Ièâaliëga for worship. In the same way, he teaches

the ‘svarùpa’ (nature) of the subtle-most Präçaliëga

and Bhävaliëga and inculcates the procedure of

their worship. The disciple is sanctified by the

Sadguru; and on his instruction he pursues the

worship of his Ièâaliëga through his body, the worship

of the Präçaliëga through his mind and the concen-

tration on the Bhävaliëga through intellect (feelings);

thereby he moves about in the forest of ‘Saìsära’

and does not get killed by the cruel animals such as

‘Käma’, ‘Krodha’, etc. With evil impressions and

association with bad persons, man, proceeding along

evil path, becomes caught with ‘Käma’, ‘Krodha’, etc.,

and goes on experiencing grief in lives after lives. He

who takes refuge under Árïguru due to the merit of

previous life, becomes firm-minded and does not yield

to Käma, Krodha, etc., by virtue of the sacrament

given by him and his instructions. Thus since the

Guru prevents the disciple from evil path through the

sacrament, the Guru is the first ‘Ävaraça’. The ethical

instruction guards the disciple against evil thoughts,

that ethical knowledge is the internal Guru, and that

itself is the Ävaraça. The restraint of the external

senses cultivated without restraint over internal

senses, is only a false practice. So it is said by the

Bhagavän :

“AùYkvr†TæZkklOk bkgZkYZk Zk ¢kbPv YkTkbkk bYk@Tk~ ‹
£†TæZkkQkkr†T^kYkoNk’Ykk lYkQZkkFkk@h bk ¤FZkPv ‹‹”34

[He who, having controlled the external senses

(karmendriya-s), remains mentally cherishing the
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objects of senses, is a confounded person; he is called

as one who is given to false practices].

Hence, the man who is bent upon self-restraint,

should be one who achieves restraint over both the

types of senses. Although self-restraint is possible

in the presence of the Guru, the restraint of mind is

not possible without firm knowledge. Hence, it is

ascertained that the Guru is the protector of the

grossbody by his presence and the ethical instruction

given by him is the protector of mind and intellect.

The Ièâaliëga which is granted by the Árïguru

after due sacrament and charging it with life (‘präça-

pratièâhä’), and which is borne always on the chest, is

regarded as the second Ävaraça because there is

guarding of the aspirant against evil path by that

(Liëga) also. This is the secret here : Proceeding

towards the prohibited objects is the natural habit of

man. The man who is of bad conduct would like to

practise his evil actions in a hidden manner. Is that

not so? The cause here is only that there will be

disrepute in his social life if his bad conduct becomes

public. Hence it is practised in a hidden manner in

order to protect his public image. Even though his bad

conduct may not be known to others, but it is known to

himself. Is that not so? Even to this day, no such a

person of bad conduct is born, the evil practice of

whom is not known to his mind. When the hidden

activity does not go on with mind, how is it not

possible for the Bhagavän pervading the world to

hide it? The Ièâaliëga which is borne on the body by

the Vïraáaivas is the replica of that very Bhagavän.

Man does not want to do evil practice in front of

another man, then how can an aspirant proceed to do

anything prohibited by the Áästra in the presence of

the Bhagavän?

Further, the five ‘Mahäbhùtas’ (great elements),

‘Sùrya’ (Sun) and ‘Candramas’ (moon), the quarters,

the Lords of the quarters and Bhagavän who has

pervaded everywhere, are the witnesses for our

‘sadäcära’ and ‘duräcära’, either revealed or hidden.

Due to the absence of this realisation, that man who is

engaged in ‘duräcära’ again and again, thinking that

nobody knows his ‘duräcära’, becomes degraded. Is

that not so?

Two powers of ‘Bhagavän’ as ‘Sannidhänakartãtva’

and ‘Saëkalpakartãtva’ are told in the Áästras. The

power of accomplishing the purpose by his very presence

(sannidhäna), is ‘Sannidhänakartãtva’.35 The power of

accomplishing the purpose through mental resolve

(saëkalpa).36 The lotus blooms by the presence of the

Sun, the mire dries up. Here in the blooming of lotus

and the drying up of mire, the resolve of the Sun is not

the cause, but by his very presence all that happens.

“FkTæAùkTPv ZkQkk PkvZkg bkoZkrAùkTPv ZkQkkTk\kh ‹
WkmHkv ZkQkkEœ‡@h lbkábPQkk’YklTk l#k^kh †bQkPh ‹‹”37
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35. In Säëkhyadaráana ‘sannidhänakartãkatva’ is accepted.

There Prakãti carries out creation by the very presence of

Puruèa.

36. “PRwdkP Wkcn bZkkg ÉkHkkZkvZk” (Chä.U. 6.2.3).

37. Si.Ái. 5.36.
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“£r#^k@h bk^krXkoPkTkkg î+v#kvªHknTk lPílP ‹
Xk|kYkZkTk~ bk^krXkoPklTk ZkTÇkkêNklTk YkkZkZkk ‹‹”38

[Just as water is found in the Candrakänta

(moon-stone), fire in the Sùryakänta (sun-stone) and

sprout in the seed, so is Áiva residing in the Soul

(Jïva).

O Arjuna, the Lord resides in the heart of all

beings, making all those beings revolve as caught in a

wheel by (his) Mäyä].

The ‘Sännidhya’ of Bhagavän is propounded by

the above authoritative statements. There arises here

curiocity to know as to how, in spite of the presence of

Bhagavän in the heart, man’s evil propensity does

not get reverted. Here this should be known : Here in

the world there is a pair of objects distinguished

between ‘Jaàa’ (inanimate) and ‘Cetana’ (animate).

Since inanimate objects are bereft of any value (goal)

of life, the change in them takes place through

‘Prakãti’ (original nature) only. Man is animate and

the value of life exists in his case. Hence, man has to

make his own efforts for any change.

Just as, in a primary school, the children are seen

mutually quarrelling in the absence of the teacher; at

that time if the teacher is standing unseen in the school

room, then due to lack of awareness of his presence,

the children do not desist from their quarrel; when the

teacher appears himself, then the children come to

know of his presence and immediately stop their

quarrel and remain silent. It is known from this that,

among the animate beings, mere presence is not

enough for change but the knowledge (awareness) of

the presence is also necessary. Hence, although there

is the presence of the Bhagavän in an equal manner in

the hearts of all human beings, it is only those, who

are aware of his presence, desist from evil path due to

his fear. Those who do not know that, proceed again

on that evil path.

That is why the Vïraáaiva Äcäryas grant the

Ièâaliëga to the aspirants, direct them to wear it on

their chest and make them know every moment the

presence of the Bhagavän in their heart. Thus this

Ièâaliëga reminds every moment the presence of the

Bhagavän in the heart and guards the aspirant

against the evil path through fear of him. Hence this

(‘Ièâaliëga’) is the second ‘Ävaraça’. Thus having

obtained purity of his eyes through fixing them on

(dãèâiyoga in) the Ièâaliëga told here, that of his mind

through the worship of his Präçaliëga and that of his

intellect through the worship of his Bhävaliëga, the

aspirant becomes pure with all the three ‘karaças’

(senses, mind and intellect) rendered pure. As the

Ièâaliëga, Präçaliëga and Bhävaliëga, which happen

to be causes for the purity of senses, mind and

intellect, are the guardians of the aspirant against the

mundane matters, they are also designated by the

word ‘Ävaraça’ in the form of armour. Even there, it

should be known that his Ièâaliëga is the ‘ävaraça’ of
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the gross body, Präçaliëga is that of the subtle body

and Bhävaliëga is that of the causal body.

Jaëgama is the third ‘Ävaraça’ of the aspirant.

Jaëgama38a means that great person, liberated as

alive, as he is, who is born in a family of Vïramahe-

ávaras, who is endowed with ‘Áivajñäna’ (knowledge

that he is Áiva), who has three states as ‘Svaya’,

‘Cara’, and ‘Para’ and who is installed with sacred

ablution (abhièikta) as ‘carapaââädhikärin’ in some

Vïraáaiva maâha. He is also regarded as an ‘ävaraça’

because he guards the devotees and seekers of libera-

tion against the six enemies of spirit (Arièaàvarga)

such as ‘Käma’, ‘Krodha’, etc., by moving about

everywhere and inculcating the knowledge of äcäras

(religious practices) and the knowledge of Áiva (as

one’s Self). The conviction of the Vïraáaivas is that he

(Jaëgama), who has the habit of moving about for the

welfare of the world (people), is actually of the nature

of Áiva.39 Among the types of knowledge, Tattva-jñäna

(spiritual knowledge) is the best. That is why it is

said : “¢SZkk’Ykl^k<k l^k<kTkkYk~”.40 Man becomes complete

through spiritual knowledge only; he crosses over the

ocean of sorrow.41 Thus the mirage of sensual thirst

does not perturb the spiritual person who is contented

with the nectar of knowledge. The Jaëgama, the

seeker of liberation, who is firm in his spiritual

knowledge in the higher aspirants and teaches the

practices to the aspirants in the stage of devotees. The

practice carried out without knowledge, goes in vain.

Just as animals like bisons, male or female, which are

bathed by pure water, become smeared with mire, due

to lack of that knowledge (of being bathed by pure

water), in the same way the devotees who are ignorant

of the secret of religious practices, become smeared

with the mire of sin through evil activities. Is that not

so? Hence, in society, there is the necessity of a

spiritual teacher for the purpose of inculcating the

knowledge of religious practices in the devotees and

for the purpose of imparting spiritual knowledge to

the persons aspiring for liberation. In the Vïraáaiva

society, the Jaëgama carries out that task. ‘Let not the

aspirant who proceeds along the path of achievement,

fall from the grade achieved’ – this is the compassion

with which this Jaëgama guards them against the

six enemies of spirit and ignorance by instruction

(warning) to the devotees as :

“AùkYkh ÓùkvSk#Fk \kkvXk#Fk Rvcv lPí†TP PbAù@kh ‹
ekkTk@’TkkUck@kZk PbYkkÄkkCk|P HkkCk|P ‹‹”

[Käma, Krodha and Lobha, the thieves, reside in

the body to steal the jewel of knowledge. Hence, be
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38a. HkkTkT’ZklP#kZkk<w Pn l#k^kg l^k#^kÉkAùk#kAùYk~ ‹
b^kb^kêUPZkk Pv Pn HkE*Ykk £lP AùmsPPkh ‹‹ (Si.Ái. 11.36).

39. bk^kr\kkvAùkvUAùk@kZk Zkkv Rv̂ kh U@Ykv#^k@h ‹
Fk@’ZklPlQkêUvOk TkYkbPv HkE*Ykk’YkTkv ‹‹ (Vï.Ci., 3.3).

40. Bha.Gï. 10.32. 41. “P@lP #kkvAùYkk’Ykl^kP~” (Chä.U. 7.1.3).
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careful, be careful], and teaching the aspirants of

Mukti the ‘Mahäväkyas’ such as “Tat Tvam Asi”.42

Among the ‘Aèâävaraças’, the Pädodaka, which is

accepted as the fourth ‘Ävaraça’, is of three kinds as

‘Gurupädodaka’ obtained through the worship of

Guru’s feet, Jaëgama-pädodaka obtained through

the worship of Jaëgama’s feet and Liëgapädodaka

obtained through the worship of one’s Ièâaliëga. It is

through the partaking of the extremely sacred Pädo-

dakas of three kinds daily by direct practise or by

practise in relation with others, the three bodis called

Sthùla, Sùkèma and Käraça become pure. Thus

through the purification of the body, senses and mind,

the embodied Soul (Jïvätman) who is their sub-

stratum, does not resort to evil path. In this way the

Pädodaka ever protects the ‘Áivabhakta’ by granting

the supreme knowledge as the destroyer of the defects

in the form of evil thoughts of the mind and as the

means to burn ‘Saìsära’ in the form of the cycle of

birth and death. The egoism, which is hard to crash in

the case of human beings automatically gets reverted

by the partaking of ‘Pädodaka’.

Here, this is the secret : Vanity is the cause of

man’s downfall. That is why vanity is said to be of the

nature of drinking wine. Just as a man addicted to

drinking wine is found stumbling every moment while

walking on the road, in the same way the fall of an

egoistic aspirant is certain only. Here partaking of

the ‘Pädodaka’ is taught here for guarding him

against such a downfall. The man who is caught by

vanity, does not offer salutations to anybody. Offering

salutations is an unfailing means of reverting vanity.

It (salutation) is fourfold as per this statement : “ÉkOkkYk-
#FkPns^kSkh – ¢ìkE*hä UJFkkE*hä ÇköE*hä .AùkE*#Fk”.43 Among them

the salutation done by the head is ‘Ekäëga’. The

salutation done by placing the folded hands on the

head, is ‘Tryaëga’. The salutation done by touching the

earth with the head along with hands and knees, is

‘Pañcäçga’. The ‘Aèâäëgapraçäma’ is of two types

as ‘Daçàapraçäma’44 and ‘Kevalapraçäma’. Between
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42. UkAùk@h U@Ykg ekkTkg RkvAùk@kv RkvakTkk#kAùh ‹
RAùk@kv HkTYk RclP AùAùk@h AùYkrTkk#kAùh ‹‹ (Vï.Ä.Ca., p.115).

43. Kri.Sä., Bhäga 2, p.301; Ái.Ca., p.100

44. ÌkmYkTPkv Tkm\kAùOLl#k^kkFkkZkkr ROMÉkOkkYkbZk UJFk UdkkTknUbQkkUZk†TP ‹ PQkk
lc _ &&Uã~Zkkg Aù@kXZkkYk~ ¤@bkk l#k@bkk ^kkFkk Rpìök Fk lÓùZkYkkOkkv ROM-
ÉkOkkYkh ‹ UkRçZkvTk Aù^kFkçZkvTkkv@bkk l#k@bkk ^kkFkk YkTkbkk lSkZkk Rpìök Fk
lÓùZkYkkOkkv ROMÉkOkkYk £lP UdkkTP@Yk~ ‹ ¢Çk YkTkbkv’ZkTkTZkYkTkbAù’^kYknFZkPv ‹
lSkZkvlP l#k^kYklcYkkTknbkTSkkTkêUbPkvÇkg l^kl^kFZkP £lP XkvRh ‹ HkkTknçZkvTkkv@bkk
l#k@bkk YkTkbkk ^kkFkk Rpìök Fk lÓùZkYkkOk £’ZklU UdkkTP@Yk~ ‹ UkRçZkvTk
HkkTknçZkvTk Aù@çZkvTkkv@bkk l#k@bkk YkTkbkk Rpìök Fk lÓùZkYkkOk £’ZklU Aù#FkkTk
Udkh ‹
[Árï Nïlakaçâha Áiväcärya has presented five opinions

about ‘Daçàapraçäma’ (daçàavat-praçäma-Daçàa – a

staff fallen on the ground is fully touching the ground in

that state. In the same way the salutation done by

stretching the body fully in a straight line is Daçàa-

praçäma). The types are : Präçama done with feet, hands,

chest, head, speech and sight, is Daçàa-praçäma.  →
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those two that salutation which is done with the pair

of feet, pair of arms, chest, head, speech and sight, is

‘Daçàapraçäma’; that which is done with the head,

two hands, two ears, chin, two arms, by touching the

ground is ‘Kevalapraçäma’. Among four kinds of

salutations from ‘Ekäëga’ to ‘Aèâäëga-daçàapraçäma’,

it is by the succeeding salutations in due order that

there is the removal of more and more egoism. Even

the egoism that remains gets fully removed by the

partaking of ‘Pädodaka’. Thus the Pädodaka protects

the aspirant by the removal of egoism and inculcating

the notion of servitude. Hence it is designated by the

word ‘Ävaraça’.

This is external ‘Pädodaka’. The internal ‘Pädo-

daka’ consists in the awareness of the nature of bliss of

either one’s own Self or Paramätman.45 Through the
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→ That which is done with the pair of feet, pair of armours

(?), chest, head, speech, and sight, is Daçàa-praçäma;

this is another opinion. Here by the word ‘manasä’, the

absence of any other attention, is told. ‘Dhiyä (with

intellect) stands for the prayer of the greatness of Áiva.

That which is done with a pair of knees, pair of hands,

chest, head, mind, speech and sight, is ‘Daçàa-praçäma’;

this is another opinion. That which is done with a pair of

feet, a pair of knees, a pair of hands, chest, head, speech,

mind and sight (is ‘Daçàapraçäma’); this is also another

opinion. That which is done with a pair of feet, a pair of

arms, chest, head, speech and sight is ‘Daçàapraçäma’;

this is also another opinion. (Kri.Sä. Bhäga 2, p.301-302)

45. U@YkkTkTRä .^kkv‘Ph UkR#kWRvTk lTkYkr\kh ‹
ekkTkg FkkvRAù#kWRvTk UkRkvRAùlYklP bYkpPYk~ ‹‹ (Si.Ái. 19.8).

partaking of the ‘Pädodaka’ of this nature, in other

words, through the cherishing of the nature of the

Ätman and Paramätman, there arises contentment in

the mind at all times.

Thus the aspirant who is contented with the

partaking of the internal ‘Pädodaka’ in the form of

‘ätmänanda’ (bless of Self), is not at all bewitched

by the transitory pleasure of sense-objects. In this

way the external ‘Pädodaka’ protects the aspirant

through the removal of egoism (vanity) and the

internal ‘Pädodaka’ protects him through the granting

of ‘ätmänanda’; hence, both of them are designated by

the word ‘Ävaraça’.

Prasäda is the fifth ‘Ävaraça’. The material which

is fit to be either enjoyed (experienced) or borne, offered

to one’s favourite deity, guest or Sadguru, is called

‘Prasäda’. This ‘Prasäda’ which remains after being

taken by the Guru, is ‘Guruprasäda’, that which is

offered to one’s Ièâaliëga is ‘Liëgaprasäda’; that which

remains after partaken by the Jaëgama is ‘Jaëgama-

prasäda’. In this way it is of three kinds. Through

the partaking of these three sacred Prasädas with

devotion, there is removal of mental as well as physical

ailments and the mind also becomes pure. When the

mind is pure, Paramätman becomes pleased. Thus

this ‘Prasäda’, which protects the aspirant by shun-

ting away the evil thoughts of mind and producing

in it (mind) the quality of calmness, destroys the

selfishness of the aspirant and ultimately brings

union with Áiva.
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Among the living beings, man is selfish to the

highest degree. Due to that selfishness, man becomes

exceedingly narrow-minded. In a narrow mind, com-

plete knowledge of the Paramätman does not arise at

all. The man who is narrow-minded desires to enjoy

himself what is to be enjoyed by him as well as others.

It is due to that cause, that mutual quarrel arises in

the society. Those persons who are under the control

of selfishness, mutually show disgust and hatred. The

spiritual knowledge which is given (taught) to one

who is associated with evil thoughts such as disgust,

etc., in this way, does not have any use like the seed

fallen on a barren ground. Hence, the seekers of

‘Tattvajñäna’ should be those associated with the

qualities of generosity, etc. Once Prajapati gave an

advice consisting in the syllable ‘da’ repeated thrice to

gods, human beings and demons who came to him

with a desire to know spiritual truth. The threefold

meaning of that instruction is said to be this : “RkYZkP
RÅk RZkS^klYklP PRvPP~ ÇkZkg l#kdkvR~ RYkx RkTkg RZkklYklP ‹”46 [‘Control’,

‘give’, ‘show mercy’ – with these the triad of restraint,

generosity and mercy should be learnt]. Here Prajä-

pati has taught the gods ‘restraint’ (dama) by the first

syllable ‘da’ as they are addicted to enjoyment, the

human beings ‘generosity’ (däna) (by the second syllable

‘da’) as they are selfish, and the demons ‘mercy’ (dayä)

(by the third syllable ‘da’) as they are without mercy.

The Vïraáaiva Äcäryas have established this

Upanièadic knowledge taught to human beings, in

their daily practices. According to the teaching of the

‘Äcärya’ (Árï Reçukäcärya),47 through the offering of

the materials to be enjoyed (experienced) and to be

borne by oneself to one’s Ièâaliëga, Jaëgama and

Sadguru, there will be practise of generosity and

retreating of the selfishness slowly and slowly;

through the partaking of the Prasäda in the form of

what is left over after the Guru or Jaëgama has

partaken, the mind becomes pure and associated

with ‘Prasädaguça’ (calmness). That is why Bhagavän

Árï Kãèça has advised that the ‘päka’ (cooking) which

is done for one’s own satisfaction is of the nature of

‘agha’ (sin).48 There is no advancement of a person by

selfishness, nor of the society. The magnanimity in the

form of generosity is necessary for the advancement of

both (an individual and the society). Through ‘däna’

(generosity) the notion of the world as a family wakes

up. Through this notion, selfishness is totally rooted

out; and the aspirant becomes eligible for ‘ätmajñäna’.

Thus this ‘Prasäda’ which is daily partaken by the

Vïraáaivas, is called ‘Ävaraça’ because it guards the

aspirant against evil path by enhancing the quality of

778 Conclusion 779

46. Bã. U. 5.2.3.

47. ¢Æk#kná~Zkk lc bk^kvrakkg bkÅ^k#knláéRkîPk ‹
l^k#knáYkÆkHkkPg lc Zk†FG^kkZk bkYksUPYk~ ‹‹
[....................................................]

¢k’YkXkkvCkkZk lTkZkPg Zk<R~ æ^Zkg bkYkmlcPYk~ ‹
PÅk’bkYk¶Zkr Rv̂ kkZk XkJHkmPk’Ykl^k#knáZkv ‹‹ (Si.Ái. 9,11)

48. Zkekl#kìkl#kTkh bkTPkv YknFZkTPv bk^krlAù†\Wkakwh ‹
XknJHkPv Pv ’^kDkg UkUk UFkT’Zkk’YkAùk@OkkP~ ‹‹ (Bha.Gï., 3.13)



Principles of Vïraáaivism

generosity, driving away selfishness and procuring

mental purity. This is external ‘Ävaraça’. Mental

purity is the internal ‘Ävaraça’. Through that the

mind is guarded all round against evil thoughts. Evil

thoughts arise in the mind which is not calm and

contented, but not at all in the mind which is calm.

Thus the external as well as internal aspects of the

aspirant are guarded by the ‘Ävaraça’ of both kinds.

The Vïraáaiva Äcäryas have accepted ‘Bhasma’

prepared out of the cowdung in accordance with

‘Ägamaáästra, as the sixth ‘Ävaraça’. This ‘Bhasma’

also gets designated by the word Ävaraça in the

form of protecting armour by granting the eight

‘Siddhi’ such as ‘Açimä’, etc., revealing the ‘Áivatattva’,

threatening the sins that arise from mind, speech and

body, causing to vanish the calamities arising from

three afflictions (täpatraya) and guarding against

‘graha’, ‘yakèa’, etc. (evil spirits).

Since there is the power of destroying atoms of

disease in Bhasma made up of cowdung, the existing

skin-disease is cured by its application to the body and

another disease does not catch again. In the modern

society, the ‘Áubhra dravya’ (make-up material) called

‘snow-powder’ is used for smearing the body for

enhancing beauty. Apart from fragrance, there is

nothing of a little hidden principle which nourishes

and protects. On the contrary through its use for

a long time, an incurable skin-disease called ‘skin

cancer’ arises. This is the opinion of medical experts of

the east and the west, which is found published in one

or the other news papers. Hence, the smearing of the

body with the Bhasma made out of cow-dung should

be done, leaving aside ‘snow-powder’, by those who

aspire for health. If fragrance is required, then the

Bhasma should be mixed with ‘Árïgandha’, ‘Uáïra’

(Lävañca-beru in Kannaàa) of ‘Käámïra’, ‘Sugandha-

jala’ (fragrant water).49 It is through this kind of

‘Bhasma-snäna’ (smearing of the body with Bhasma),

that physical health, fragrance and mental peace are

obtained. Just as the fire flaring in the oven, although

touches the outside bottom of cooking vessel placed

over the oven, becomes the cause for softening the

rice in the vessel, in the same way the Bhasma applied

over the body, makes even the heart pure after

removing external defects. When the heart is ren-

dered pure, the feeling of Áiva fills it up.

Just as water poured into the pot filled with water

upto the neck, comes out only and does not at all enter

inside, in the same way, the entrance of the impre-

ssions of the mundane sense objects is not at all

possible into the heart which is filled with ‘Áivabhä-

vana’ through ‘Bhasmadhäraça’. “bk .ak XkbYkHZkkvlPh”50

(This is the lustre of Bhasma), “XkbYkHZkkvlPh bkYkkYTkkPYk~”51
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49. bkgZkkvHZk CkTSkbkl\k\kwh AùlU\kkYkoÇkAvùOk ^kk ‹
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51. Ca.Jñä., Kri.6.64.
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(The Bhasma is recorded as the ‘Jyotis’), “XkbYkvRg #kkYXk^kg
HZkkvlPh”52 (This Bhasma is Áiva’s lustre) – in such

statements of Veda and Ägamas, the brilliance of

Paraáiva is taught by the word ‘Bhasma’. The internal

‘Bhasma-dhäraça’ consists in the cherishing of the

brilliance of Paraáiva in mind. Thus this ‘Bhasma’

made up of cowdung (Sopädhika-bhasma) guards the

gross body of the aspirant against particles of disease

and the Nirupädhika-bhasma consisting in the

cherishing of Paraáiva’s brilliance in mind guards the

subtle body of the aspirant. Hence, both kinds of

Bhasma are designated by the word ‘Ävaraça’ here in

this (Vïraáaiva) Siddhänta.

The seventh Ävaraça is Rudräkèa. This is a type

of seed born from the water-drops (tear-drops) from

the eyes of Rudra. Since it is born from the eyes of

Rudra, Rudräkèa is as sacred as Rudra. Through the

wearing of that there is removal of the physical as

well as mental defects and the health of both types

(physical and mental) are obtained; through the

wearing of this (Rudräkèa), ‘Rudra-dãèâi’, too, is

obtained. This is the internal Rudräkèa. Through this,

a vision of equality arises; through that only there is

the establishment of peace in the society. Thus the

Rudräkèa, called internal and external, protects the

well-being of both the individual and the society.

Hence, it is designated as an ‘Ävaraça’.

Here this should be known : Rudräkèa is an

excellent herb. By its wearing on the body and by the

drinking of the water in which it is washed, the low

and high blood pressure, heart-weakness and many

other diseases are pacified; this is the result of modern

scientific research. In the Äyurveda science, the paci-

fication of many kinds of diseases is propounded.53

Hence, Rudräkèa is not only a religious symbol, but

also an excellent herb. This can be borne by all irrespe-

ctive of caste (varça) and order of life (äárama).54

Since their birth is from the tears of Rudra’s eyes

with the total purpose of reverting evil, there is the

reverting of the evil thoughts of the aspirant through

wearing them. Is it not so? In the world tears (aáru)

are of three kinds as ‘Duåkhäáru’ (tears due to

sorrow), ‘Änandäáru’ (tears due to joy) and ‘Yogäáru’

(tears due to Yoga). The tears emerging from the eyes

of the beings who are distressed by worldly sorrow or

by the torture given by someone, are the tears due to

sorrow. The tears that emerge due to excess of bliss on

attaining something desired, are the tears due to joy.

The tears that tricle at the time of practising the

‘Mudras’ such as ‘Träâaka’ (in Yoga), are the tears due

to Yoga. The respective fruits, auspicious as well as

inauspicious, should be necessarily experienced by all
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who are the causes for the birth of respective tears.

Somebody who is strong by position (adhikära),

physical strength and wealth, causes distress to

someone who is weak; without being able to retaliate

that distress by causing distress in return, the latter

sheds tears due to sorrow. Then due to the effect of

those tears, even the tormenter becomes caught with

sorrow necessarily sometime or the other. This is seen

in the world. In the same way he who is the cause for

tears of joy also gets bliss.

Thus if there is such a power in the tears of

ordinary persons, what to say of that in the Yogäáru of

Rudra who is the protector of the world! It was on the

occasion of killing the wicked and protecting the

virtuous, that the birth of Rudräkèas took place from

the ‘Yogasru’ (tears of Yoga) of Rudra. Hence, in them

also there is the power of destroying wicked thoughts

and that of protecting good thoughts. That is why by

wearing them there is not only the attainment of

health of the gross body but also the attainment of

health of the subtle body.

Further as per the Áruti statement “bk^kkvr òvak éæh”55

(All this is Rudra), the vision of the entire world in the

form of Rudra is the internal wearing of Rudräkèa.

The vision of equality is the root-cause of establishing

peace in the society. For that purpose only from the

beginningless times, the effort of the philosophers has

been found. The vision of equality everywhere is the

ultimate aim of human life. Thus those who have that

vision of equality are called the learned. So it is said

by Bhagavän Árïkãèça :

“l^k<kl^kTkZkbkYUÆkv Wk|kñOkv Ckl^k c†bPlTk ‹
#knlTk Fkŵ k #^kUkAvù Fk U†OMPkh bkYkRs#kTkh ‹‹”56

[The learned have the vision of equality towards a

Brähmaça endowed with knowledge and discipline, a

cow, an elephant, a dog and an outcaste.]

Hence, the acquisition of such a vision of equality

through the teaching of ‘Áästra’ by the Guru and

through one’s own efforts, is ‘Rasadãèâi’. That is the

internal wearing of Rudräkèa. It is only due to the

absence of such a feeling, that the human beings

behaving like beasts and quarrelling with one another,

are found to be engaged in destroying the human race.

That is why a writer of ‘Subhäèitas’ (good salutary

sayings) has said : “YkTknaZkêUvOk YkpCkk#Fk@†TP” (The beasts

are moving along in the form of human beings). Man is

not a man by his looks, but so by his ‘manuèyatva’

(humanity). All the children of Manu should first

become human. “YkTkbkk bkm^ZkPmlP YkTknaZkh” (He is sewed

with mind, so is he ‘Manuèya’), as per this derivation,

he who is bound by mental relation is a ‘Paáu’ (brute);

the Jïva who is thus treated as a ‘Paáu’, becomes Áiva

by the retirement of that relation.
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“l#k^kk’YkAùlYkRg bk^k‰ l#k^kkRTZkÆk l^k<Pv ‹
l#k^kkvªclYklP Zkk WknlábPRv^k ekkTkYknÅkYkYk~ ‹‹”57

[All this is consisting of Áiva. There is nothing

other than Áiva. The conviction that ‘I am Áiva’ is

the best knowledge]. As per this statement of the

Äcärya, there will be the retirement of the afore-

said ‘paáubhäva’ only on the acquisition of such a

‘Áivajñäna’. This knowledge which removes that

‘Paáubhäva’ is itself the ‘Rudradãèâi’. Hence, as per the

statement “ZkÇk ZkÇk YkTkkv ZkklP PÇk PÇk Wk|ñR#krTkYk~” (wherever

the mind goes there and there is the realisation of

Brahman), the cherishing of Rudra’s form in the

continuously flowing stream of consciousness, is

called internal garland of Rudräkèas.

Thus the elemental Rudräkèa protects the

aspirant by granting physical and mental well-being

(health). The internal Rudräkèa in the form of

‘Rudradãèâi’, becomes the cause for the protection of

the well-being of society through the development of

the idea of equality and through the removal of social

discrimination. In this way through the external

and internal Rudräkèas, there is protection of the

individual as well as the society against evil pursuits.

Hence, both are propounded as ‘Ävaraça’.

Among the Vïraáaiva ‘Aèâävaraças, Mantra is

the eighth ‘Ävaraça’. The ‘Pañcäkèara-mantra’ with

‘Praçava’ (Oì-kära), through the removal of sin

(pätaka) as per the statement “HkUPkv Tkk†bP UkPAùYk~” (Sin

disappears through ‘Japa’) and through the granting

of the highest ‘Mukti’, guards the aspirant against the

mundance sorrows. Hence it gets the designation of

‘Ävaraça’ in the form of a guarding armour. “YkTkTkkP~
ÇkkZkP £lP YkTÇk” (It is Mantra because it protects through

understanding), as per this derivation, the form of

‘Mantra’ as a guarding armour is clear. Just as

electricity is produced by the continuously turning

wheel, in the same way ‘Apùrva’ (destiny governing

the experience of the past ‘Karman’) is born from the

repeated muttering of one mantra which happens to

be designation of ‘Paramätman’, and the Paramä-

tman, too, turns towards the ‘Jïvätman’. This matter

has come to the experience of all in the world that

through the call of someone at a distance by his name

again and again, he is necessarily made to come near.

When a person at the distance is meditated upon with

mental resolve, the memory of the person meditating

arises again and again in the mind of that person.

What to speak when, in the same way, through the

‘Väcikajapa’ of the ‘Mantra’, which happens to be the

name of the Bhagavän, or through the ‘Mänasajapa’

which is in the form of reflection (‘manana’), the

Bhagavän stands (appears) before the devotee. It is

known from the life-history of the devotees of the

Bhagavän called Praåläda and Mïräbäyi that he or

she stands alive without being burnt even in the

middle of fire or even having drunk poison, due to

the power of the ‘Mantra’ or due to the grace of the

Bhagavän who is its presiding deity, if he or she

786 Conclusion 787

57. Si.Ái. 16.31.



Principles of Vïraáaivism

mutters the ‘Mantra’ with the excellence of deep

devotion – the ‘Mantra’, which happens to be the name

of his or her favourite deity. In the Mantraáästra, the

‘Kavacas’ in Mantra-form of many deities such as

‘Áivakavaca’, ‘Durgäkavaca’, etc., are given. Is it not

clear from direct experience in the world, that even

by the ordinary ‘Mantras’ that are accomplished

(siddha), the torments of the ‘bhùtas’ and that of the

effect of poison due to the biting of serpents, scorpions,

etc., are removed? Then what to say of the greatness

of the great Mantra ‘Pañcäkèara’! The aspirant who

does the muttering of this Mantra, is necessarily

guarded against the three ‘täpas’ (distresses). Hence

this is an external ‘Ävaraça’.

“TkYkhURg P’Bk\kn Hkm^k^kklFk l#k^khURg P’U@Ykk’Yk^kklFk ‹
¢ZkvlP PkRk’YZkURg PRvPÆkYkh l#k^kkZkvlP HkCkkR YkTÇkh ‹‹”

[The word ‘namaå’ is indeed, expressive of ‘Jïva’

and the word ‘Áivaå’ is expressive of ‘Paramätman’;

‘aya’ is the expression for ‘identity’. The Mantra

‘Namaå Áiväya’ tells this]. Thus as told by Mäyideva,

through the muttering of this ‘Mantra’ after having

realised the sense in the form of non-difference

between ‘Jïva’ and ‘Áiva’, it should be known that

there arises the awareness of ‘aikya’ (coelescence

between them) on the part of the aspirant. Then

his narrowed ‘Áaktis’ will become expanded; ‘Jïva’

becomes coelescent with Áiva. Thus this Mantra

guards once for all the aspirant against the torments

of ‘Saìsära’ in the form the cycle of birth and death

again and again, by removing the ignorance tending

to bring the state of ‘Jïva’. Thus this realisation of

‘aikya’ arising from the concentration on the ‘Mantra’,

is the internal ‘Mantra’; it should known that it is the

internal ‘Ävaraça’.

Thus in this way the gross ‘Aèâävaraças’ are the

external guards and the subtle ‘Aèâävaraças’ are the

internal guards. These are also called as the spiritual

limbs of the aspirant since they are accepted as the

assisting causes of Mukti. Just as the worldly activity

does not go on well without the limbs such as hands,

feet, etc., in the same way, the aspirant’s spiritual

pursuits are not properly undertaken without the

Aèâävaraça. Hence, these ‘Aèâävaraças’ are called

spiritual limbs of the aspirant.

It is earlier propounded that the ‘Pañcäcäras’

are the ‘Präça’ (life principle). Now after propounding

the ‘Aèâävaraças’ which happen to be limbs, it is

propounded how ‘Pañcäcäras’ are the ‘Präça’. To

follow the path ordained by the Áästra is itself

the ‘Äcära’. Äcära, indeed, is an excellent ornament

beyond the world. The ornament of Äcära is the best

compared to embellishments of dress, etc. Although

one is embellished by dress, etc., one who is without

‘Äcära’ is condemned. Even when one is without the

embellishment of dress, one who is endowed with

Äcära becomes worthy of worship. The Vïraáaiva

Äcäryas teach that ‘Äcära’ is necessary along with

knowledge for attaining the favour of Áiva.58 The
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inner Self of those who have ‘Äcära’ as their ‘Áïla’

(virtue), is always peaceful and the physical health

grows; the individual lives a full life. One who is

engaged in evil practices in the world is fit to be

condemned. Overwhelmed by ‘ädhi’ (mental illness)

and ‘vyädhi’ (physical ailments), one becomes short-

lived and grief striken. No one, be it a Mantra, a

Áästra, a vedic ceremony and even the Guru, can

sanctify one who is of wicked practices.59 Hence, all

should be of ‘sadäcära’ (good practices). So it is in the

Vïraáaiva-siddhänta, not only knowledge but also

knowledge coupled with ‘Äcära’ is accepted as the

cause of Mukti. Hence, both before and after the

rising of knowledge, the five kinds of ‘Äcäras’ are

propounded for the practise of all.60

In the Vïraáaiva-siddhänta, the five Äcäras are

called as the five ‘Präças’ (of the devotee). Here this

is the secret : Even when the body is endowed with

limbs such as hands, legs, etc., if it is without ‘Präças’,

it is called ‘preta’ (corpse). The right place of a ‘preta’ is

cemetery but not a house, etc. In the cemetery it is

either burried in the ground or cremated. ‘Sùtaka’

(impurity or defilement) occurs through the touch of

the ‘preta’ or through that of those who follow the

corpse to the cemetery. In order to remove that, people

take bath, (sip pädodaka of the Guru), etc. In the same

way those persons who are without ‘Präças’ called

‘Äcäras’, are similar to ‘preta’. Those persons are also

fit to reside in the cemetery and are fit to be cremated.

That is why, Hanumän reached Laëkä in search of

Sïtä, saw the people there without Äcäras and burnt

the entire Laëkä thinking that those persons without

‘Äcäras’ were the ‘preta-s’ fit to be burnt. Even in the

present days, during the ‘Navarätra-mahotsava’, the

large statues of Rävaça and others are prepared and

burnt. Those who are given to evil practices are equal

to ‘pretas’ to be burnt – this is the symbol of burning

(the dead). Hence this must be known here that who-

ever is without ‘Äcära’, he is similar to ‘preta’. That is

why, the Vïraáaiva Äcäryas taught that all should

have ‘Äcäras’ as their ‘Präças’, addressing the entire

human society.

Among the Pañcäcäras taught here the first

‘Äcära’ is Liëgäcära. In the Vïraáaiva-siddhänta, ‘Jïva’

is said to be ‘Aëga’ and Áiva is said to be Liëga. The

‘Äcära’ which is practised by the ‘Aëga’ in order to get

the ‘svarùpa’ of the Liëga, is itself the ‘Liëgacara’. In

this Acara the secret of worshipping many deities is

hidden. Just as a farmer who is engaged in digging a

well, get the fruit in the form of water, by digging

continuously in one spot, so does this aspirant get

the fruit in the form getting the object of his worship

by worship, muttering mantra, meditation, etc., with

deep devotion towards one God.
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Further this Liëgäcära of the Vïraáaivas is

associated with ‘Satï-pati-bhäva’ (relation of the wife

and the husband). Here Jïva himself is the wife and

Ièâaliëga is the husband. Just as a woman who has

undertaken a vow of faithfulness to her husband,

gets associated with the blunder of debauchery, so

does an aspirant, too, get associated with such a

blunder, if he becomes interested in the worship other

deities by discarding the worship of his Ièâaliëga.

Hence, “Tklc lTkTRk lTk†TRPnYkmìvªlU Pn bPn’ZkYkv̂ k bPkwlP” (The

blame is not meant to blame, but meant to be a praise

of what is to be praised), according to this maxim of

Mïmäìsä, the Vïraáaiva Äcäryas have made the

aspirant’s faith in his Ièâaliëga firm by prohibiting the

worship of other deities. Having made firm their faith

in their respective favourite deities, the human beings

should achieve their ends – this is the message to the

entire human race.

The second ‘Äcära’ is Sadäcära. In this ‘Äcära’, the

gratification of the Guru, the Liëga and the Jaëgama

daily with money earned through righteous ways,

is taught. This ‘Äcära’ has the secret of rendering

hospitality to guests hidden in it. The culture of

Bhärata does not consist in gratifying one’s self by

partaking oneself the food prepared in one’s house,

but in gratifying one’s self by feeding others. That is

why the Bhagavän61 has prompted the selfish persons

to undertake the service of the guests by inculcating

the message that those who partake the residual food

of the sacrifice will get liberation and that those who

are opposed to that will become associated with sin.

There is also a direction of the Dharmaáästra that one

should take food by offering ‘bhùtabali’ (offering to all

created beings – ‘Bhùtayajña’, one of the five Yajñas)

after cooking and waiting for the guests.

This Sadäcära in the form of rendering hospita-

lity to the guests, brings Áiva’s favour (Áivänugraha)

as per the statement the Äcärya as : “bkRkFkk@lÉkZkh #kYXknh
bkRkFkk@vOk UoHZkPv”62 (Áiva who is fond of ‘Sadäcära’, is wor-

shipped by ‘Sadäcära’). Through the performance of

this with firm devotion, one gets the fruit of the actual

worship of Áiva. Áiva is, however, ever contented.

There is not all any necessity of ‘Bhoga’ (enjoyment) in

his case. Áakti and Áiva are the parents of the world.63

All beings are like children to them. Just as in the

world, the parents become pleased by feeding their

children, so does father-like Áiva get himself pleased

by granting food to whoever comes in the form of a

guest. Hence, the Vïraáaiva Äcäryas have taught a

very easy means of pleasing Áiva saying that all those

who aspire to feed Áiva, should feed the guests only.

It is through this Sadäcära that the aspirant gets
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the respect of the people and the grace of Áiva, i.e.,

both ‘aihika’ (of this world) and ‘ämuèmika’ (of the

other world) rewards.

The third ‘Äcära’ is Áiväcära. The total surrender

to Áiva without any other feeling, is itself the

Áiväcära. This ‘Äcära’ has the principle of broad-

heartedness hidden in it. Broad-heart and broad-

outlook are necessary for the individual as well as

social progress. Both these progresses are achieved

without any difficulty through the worship of Áiva.

This is because Áiva is all-pervasive and the giver

of all auspiciousness. Through his worship, there

arise such excellences. Through the strengthening of

this faith in Áiva, there arises ‘Áiva-dãèâi’. By this

(‘Áivadãèâi’) the narrow-mindedness of the aspirant

gets reverted and there arises a broad outlook as “bk^k‰
l#k^kYkZkg HkCkP~” (the entire world is pervaded by Áiva).

Then this person does not hate anybody, nor does

he get disgusted from anybody. There arises disparity

in the society due to mutual hatred and disgust. This

disparity is itself the poison and equality is the elixir.

In this way, it is for the purpose of establishing

equality only by developing broad-heartedness that

the Áiväcära is propagated and practised by the

Vïraáaiva Äcäryas.

The fourth ‘Äcära’ is Gaçäcära. In this ‘Äcära’ the

secret of driving away evil qualities is hidden. That

condemnation is the worst type of bad quality, is

propounded in the Áästras. By condemnation one’s

own mental dirt increases. It is due to the ignorance of

this that the people in society are found eager to

condemn (others). Even the sin of another person

comes to him who condemns through his condemna-

tion. Just as he who condemns becomes associated

with blemish, so does one who listens to it also gets

associated with it. Hence, at no time should a devotee

of Áiva do condemnation; at no time should he listen to

the condemnation of Áiva, Áivabhakta and Áiva-

dharma. In the context of speaking about Gaçäcära,

the Äcärya has given the direction as “l#k^klTkTRk Aù@g Rpì~̂ kk
DkkPZkvP~”64 [On seeing (finding) him who blames Áiva, he

should be killed]. It should be known here that the

word ‘ghaâanä’ (ghaâayet), has ‘killing of the body’ as

its secondary sense and ‘killing the mind (thinking)’ as

its primary sense. It is due to the blemishes of mind

and intellect that man takes to evil path. The purifi-

cation of mind and intellect is not possible through the

killing of body. Hence, the ‘killing of the intellect’

alone should be done through good teaching. Just as

through the teaching of ‘Áästras’ the purification of

society is done, so this can never happen through the

use of ‘Áastra’ (weapon). A person of wicked mind can-

not be made to follow good path through the teaching

of Áästras. On the other hand, if he is killed by the

employment a weapon (‘Áastra’), then even though he

is dead, he will be associated with that very wicked

intellect in his next birth and he will be engaged in

that very wicked activity. Hence, the removal of the

wicked activities from the society should done through
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the teaching of áästras only. If any extremely dishonest

(deceitful) person does not listen to the teaching of the

áästras in any way, then the killing of his body due to

absence any other means, is not a blunder, in view of

the good of the society. Such an action is demonstrated

by the Áivagaça Vïrabhadra through the beheading of

Dakèa. It is due to the demonstration of the ‘Äcära’ by

Vïrabhadra that it came to be called by the name

‘Gaçäcära’. In this ‘Äcära’ the idea of individual as

well as social purity is hidden.

The fifth ‘Äcära’ is Bhãtyäcära. This awakens the

quality of ‘vinaya’ (discipline or modesty). It is proved

(established) through the authority of ‘áästras’ and

worldly experience, that there is downfall by egoism

and attainment of (moral) elevation by discipline.

There is a contingency of the rise of self-conceit in the

form of “who else is dedicated to ‘Äcära’ like me”, in an

aspirant who maintains the ‘Äcära’ told above. When

such a self-conceit arises, the downfall of the aspirant

is certain. The Bhãtyäcära is taught in the end

intending that there should not be the downfall of

an excellent aspirant. It is possible to establish the

doctrine of equality and peace in the society only

through this ‘Bhãtyabhäva’ (the disposition of servi-

tude). Otherwise, when all are egoistic, there is bound

to be destruction of all according to the maxim of

‘Sundopasunda-s’.65 Hence, it should be known that

this ‘bhãtyabhäva’ is necessary not only for the

aspirants of the lower class but also for those who are

of higher grade and for the accomplished persons

(‘siddhas’). The propagation of this ‘Äcära’ should

not be done through teaching, but through actual

practice. That is why it is indicated by Bhagavän

Kãèça also that the teaching of the ‘Äcära’ should

be done through practice only, in his statement :

“Zk<RkFk@lP ÌkvíbPÅkRv^kvP@kv HkTkh”66 (whatever is practised

by the great person, that is done by other persons).

Hence, at the present time, all those who are leaders

in the social field and the religious field should be

necessarily practicers of ‘Bhãtyäcära’ without any

form of hypocricy. In that case only all persons follow

them and there is the establishment of all-round

peace in the society.

In the aforesaid ‘Pañcäcäras’ of the Vïraáaivas,

the most exalted principles such as the importance of

the adoration of one deity, the secret of rendering

service to the guests, the process of broad-heartedness,

the means of shunting away bad qualities, the manner

of aquiring the absence of egoism, etc., are hidden.

These five principles happen to be the life of an

individual as well as the society. That is why the
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Vïraáaiva Äcäryas accept those five ‘Äcäras’ in the

form of their very life. All the Vïraáaiva aspirants

are most probably interested in the practice of the

aforesaid ‘Pañcäcäras’ with sincerity. These ‘Äcäras’

are such as to reform not only the Vïraáaivas but

also the entire human society. Hence, the practice of

these ‘Äcäras’ should be done by all in accordance with

the best of their ability. The Èaâsthalas are of the

nature of Self (‘Ätman’) as the ‘Aèâävaraças’ are

the ‘Aëga’ and the ‘Pañcäcäras’ are the ‘Präça’. It is

presented here as to how it is. The Vïraáaiva aspirant

who has the ‘Aèâävaraças’ as his ‘Aëga’ and the

‘Pañcäcäras’ as his ‘Präça’, gets his powers (‘Áaktis’)

developed gradually through the path of steps in the

form of Èaâ-sthalas and ends up in the union with

Paraáiva. This is the Vïraáaiva doctrine. The six

sthalas67 that are told here are said to be of the nature

‘Ätman’ of the aspirant. If the Ätman is absent in

the body which is complete with all limbs and

which is associated with ‘life-principle’, then although

endowed with life, the body is bereft of consciousness.

In the same way, if the aspirant who is endowed

with ‘Ävaraças’ and ‘Äcäras’, does not attain the

nature of Áiva through the path of Èaâ-sthala steps,

his ‘Ävaraças’ and ‘Äcäras’ become fruitless. Hence,

in order to get the nature of Áiva (Áivibhäva), the

adoration in the path of Èaâ-sthalas has some kind of

speciality of its own in the Vïraáaiva-siddhänta.

In this path (procedure) of Èaâ-sthala-worship,

there is prominence given to ‘Bhakti’ coupled with

‘Jñäna’ and ‘Karman’. It is that ‘Jïva’ whose capacity

is curtailed by the covering of the three ‘Malas’,

‘Äçava’, etc., gets his ‘Malas’ removed through the

‘Dïkèä’ conferred on by the Guru, worships his ‘Ièâa-

Präça-Bhäva-Liëgas’ with the help of six kinds of

Bhakti (such as Áraddhä, Nièâhä, etc.,) and becomes

the Liëga himself in form on attaining the expansion

of his ‘Áaktis’. This procedure of expansion has been

presented through ‘Kïâa-bhramara’ – maxim (a worm

becoming the bee itself through the cherishing of the

fear of bee biting it again and again).68 Just as a ‘Kïâa’,

which is although different from the ‘Bhramara’,

becomes ‘Bhramara’ itself at some point of time, due to

incessant cherishing of the ‘Bhramara’ in mind, in the

same way the ‘Jïva’ who is although different from

Paraáiva and who is subjected to bondage, enters into

coelescent relation with Paraáiva in the manner of

water entering into water, with his ‘Áaktis’ expanded

by the worship of Áiva.

The six kinds of Bhakti that are to be told here are

not common to those of other ‘Daráanas’, but are of

a little different nature. It is admitted that these

Bhaktis are the different kinds of Paraáiva’s ‘Áaktis’.
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Here this should be known : That Áakti which was

inherent in Áiva, enters into the embodied Soul in

the form of Bhakti and becomes the cause for his

liberation. Just as in the world a mother who happens

to be the cause for the birth of children through the

association with her husband, is helpful for the

recognition of their father, in the same way, Áakti,

although the cause for the birth of the embodied soul,

she can assist the ‘Jïvätman’s liberation, in other

words, she can assist the ‘Jïva’ for the attainment of

Jñäna of Paraáiva. Hence, in the worship of the Èaâ-

sthalas, the importance is for the ‘Bhakti’ of six kinds.

Among the Bhaktis that are told here the first

Bhakti is called ‘Áraddhäbhakti’. Just as in the

worldly activity faith is necessary, so is ‘Áraddhä’

(trust or belief) highly necessary in the path of Èaâ-

sthalas. Through this there arises unsurpassed love

in the aspirant as regards his Ièâaliëga, etc. It is

through this love for the Bhagavän that the mind

of the aspirant is reverted slowly and slowly from

the worldly concerns. The second Bhakti is that of

name ‘Nièâhä’. Through this the aspirant’s love for

his Ièâaliëga attains firmness. It is this firmness that

does not shake at all even on the occasion of giving up

life. The third Bhakti is of the nature of ‘Avadhäna’

(awareness). Having been associated with this, the

aspirant acts always with awareness. There arise

many disastrous things in the state of absence of

awareness. Just as in water reservoirs (ponds) without

waves the reflections of sun and moon can be grasped

clearly, so is in the mind that has awareness, the

experience of Paraáiva arises. This very experience

of Paraáiva is here designated as ‘Anubhävabhakti’.

Just as the worldly experience is the attainment of

joy only after the experience of objects of sense, so is

the attainment of ‘Áivänanda’ (bliss of realisation of

Áiva) here after the realisation of Áiva. Hence, this

experience of ‘Áivänanda’ is itself ‘Änanda-bhakti’.

Undergoing that experience only the aspirant becomes

coelescent in it (Áivänanda). This state of coelescence

is itself ‘Samarasa-bhakti’.

Here, this ‘Aëga’ (Jïva) with the name ‘Bhakta’

with the association of ‘Áraddhä-bhakti’, the name

‘Mäheávara’ with the association of ‘Nièâhäbhakti’, the

name ‘Prasädin’ with the association of ‘Avadhäna-

bhakti’, the name ‘Präçaliëgin’ with the association

of ‘Anubhäva-bhakti’, the name ‘Áaraça’ with the

association of ‘Änanda-bhakti’ and the name ‘Aikya’

with the association of ‘Samarasa-bhakti’, climbs

the flight of ‘Èaâ-sthalas’ with the help of six kinds

of Bhaktis and (finally) becomes coelescent with

the Liëga which is his object of worship. This itself

is the last step, leading to the holy mansion of

the ‘Vïraáaiva-Èaâsthala’ which is called ‘Liëgäëga-

sämarasya’ [coelescence between Liëga (Áiva) and

‘Aëga’ (Jïva)]. His holiness Árï Reçukäcärya has

described the nature of that coelescence as :

“Hk\kv Hk\klYk^k TZkbPg ^k/kw ^kl/l@^kksUPYk~ ‹
U@v Wk|ñlOk \kmTkk’Ykk l^kXkkCkvTk Tk Rp#ZkPv ‹‹”69
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[Like water poured into water and like five offered

into fire, so the Ätman absorbed in the Paraáiva-

brahman does not appear separately]. In the case of

him who has attained the state of ‘Aikya’, the earlier

state of ‘Paáu’ gets reverted. So it is said :

“U#kn’^kg Fk UlP’^kg Fk YkkZkkYkkvcl^kAù†\UPYk~ ‹
P†bYkTk~ Ék\kZkYkkUÆkv Aùh U#knh Aùkv Tkn ^kk UlPh ‹‹”70

[‘Paáutva’ and ‘Patitva’ are, after all, created by

the delusion of Mäyä. When that (delusion) is eradi-

cated, who is the ‘Paáu’, and who, on the other hand,

is the ‘Pati’?]

In this way, in the Vïraáaiva-siddhänta, it is

accepted that the ‘Jïva’ who is totally different from

the Paramätman in the state of bondage, becomes

coelescent with Paraáiva on attaining the state of

‘Aikya’ through the expansion of ‘Áaktis’ gradually in

the sequence of ‘Èaâ-sthala’ worship.

This is the import here : Just as the ‘Kïâa’ which is

different form the ‘Bhramara’, gives up its ‘Kïâa’-form

and ‘Kïâa’-nature, gets the form of ‘Bhramara’ and

the nature of ‘Bhramara’ due to the power derived

from thinking incessantly about the ‘Bhramara’ and

does not ever revert back again to the state of the

‘Kïâa’; just as the copper state of copper, although

inborn, is reverted due to the power derived from

mixing with the ‘rasa’ (mercury), and the state of gold

is attained and does not ever come back to the state of

copper; just as rain water at the time of star ‘Sväti’

entering into the conch-shell of the ocean, gives up its

liquid-state, although natural to it, assumes the state

of valuable pearl and does not revert back to the liquid

state; in the same way the ‘Jïva, although different

from Paraáiva, attains to the form of Paraáiva by the

power derived from worship (adoration) and does

not revert back again to the state of ‘Jïva’. That is

why Árïpati Paçàitärädhya, the author of Bhäèya

(Árïkarabhäèya), has established the same by saying :

“b^kkXkkl^kAùHkm^k’^klTk^kplÅkUo^krAùl#k^k’^kÉkklÈk@v^k Ykkvdkh”71 [Mokèa con-

sists in the attainment of the state of ‘Áiva’ after the

reverting of the natural (inborn) state of ‘Jïva’]. Here

this should also be known : In Áaivägamas six ‘Áaktis’

(powers) of Paraáiva are told as 1. ‘Sarvajñäta’ (omni-

science), 2. ‘Tãpti’ (contentment), 3. ‘Anädibodha’ (aware-

ness of beginningless times), 4. ‘Svatantratä’ (freedom),

5. ‘Aluptaáakti’ (unfailing strength), 6. ‘Anantaáakti’

(infinite strength). The ‘Jïva’ who is worshipper in the

‘Èaâ-sthala’-path, gets these powers gradually72; then
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he reaches the state of ‘Advaita’ with the retrogression

of the ‘Dvaita’-state.

According to the ‘Käámïra-Áaiva-siddhänta’ the

bondage of Paáu is false. That is why, his reversion is

propounded by them through knowledge only. Here

(in Vïraáaiva-siddhänta), since bondage is real and

it cannot be removed by knowledge only, ‘Karman’

(action) and ‘Upäsanä’ (meditation) are told along

with knowledge. Although there is difference of

opinion as regards the means to Mukti’, yet there is

uniformity of opinion as regards the nature of Mukti.

Those advocates of ‘bheda’ (difference), the Siddhänta-

áaivas, say that ‘Jïva’ becomes similar to Áiva, but

does not get coelescencent relation with Áiva. This

opinion of them is correct according to the doctrine

of ‘Dvaita’. Since the ‘Tattvatraya’ (three principles)

called Aèâävaraça, Pañcäcära and Èaâ-sthala which

are not propounded by other Áaiva-daráanas, the

speciality of Vïraáaiva-daráana clearly appears.

The Doctrine of Co-ordination of Áakti-viáièâä-

dvaita

The Vïraáaiva-Äcäryas are advocates of ‘Sama-

nvaya’ (co-ordination). It is known that they have

given up the path of establishing their opinion by

refuting other opinions and have tried for the pacifi-

cation of quarrel in the province of ‘Daráanas’ through

co-ordination. That is why Árï Jagadguru Reçukä-

cärya has taught ‘samanvaya’ only in the following

manner, addressing Agastya, whose mind was crept

with doubts on hearing many áästras (Ägamas) :

“¢Ckb’Zk WkcnSkk BZkkPkh lbkákTPkh élFkXkvRPh ‹
lXkÆkkFkk@bkYkkZkn‘Pk lXkÆkQkrÉklPUkRAùkh ‹‹
bkkgBZkg ZkkvCkh UkJFk@kÇkg ^kvRk Uk#knUPg PQkk ‹
.PklTk YkkTkXkoPklTk Tk cTP^ZkklTk Zkn†‘PlXkh ‹‹
^kvRh ÉkSkkTkg bk^kvrakkg bkkgBZkkRmTkkg YkckYknTkv ‹
^kvRkTknbk@OkkRvakkg ÉkkYkkOZklYklP lTk†#FkPYk~ ‹‹”73

[“O Agastya, there are many ‘Siddhäntas’ which

are well known, which differ according to aptitudes,

which are associated with various practices and which

propound various tenets, Säëkhya, Yoga, Pañcarätra,

Vedas and Päáupata, these are the Siddhäntas which

are quite authoritative and which should not be

refuted with arguments. O Great Sage, among these,

Säëkhya, etc., Veda is predominant. The authori-

tativeness of these is decidedly on the ground that

they follow Veda]. This is the import here : All the

religio-philosophical systems depend upon (are based

on) the branches of Vedas and Ägamas. In Vedas there

are ‘Mantras’ that are in favour of advocating ‘Dvaita’

and those that are in favour of advocating ‘Advaita’.

‘Dvaita’ and ‘Advaita’ systems have arisen depending

upon them (i.e., Mantras in favour of ‘Dvaita’ and

those in favour of ‘Advaita’) only. In that context, the

advocates of ‘Dvaita’ taking ‘Advaita’-árutis as having

secondary sense and the advocates of ‘Advaita’ taking

‘Dvaita’-árutis as having secondary sense, they have

become well known in the world as ‘Dvaitavädins’ and
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‘Advaitavädins’. Thinking that it is not proper to say

that one Áruti as having secondary sense and the other

as having primary sense, since both kinds of Árutis

have emerged as the breath of Áiva, the Vïraáaiva

Äcäryas have established that both kinds of Árutis as

having primary sense depending upon the difference

in the situations. That is why the author of the Bhasya

(Árïkarabhäèya), Árïpati Paçàitärädhya has said

“^km@#kw^kwAùlbkákTPv bk^krÌknlPbkYkT^kZkh”74 [there is harmony of all

Árutis (‘Dvaita’ as well as ‘Advaita’) in the Vïraáaiva-

siddhänta only].

How to bring about co-ordination among all

Árutis?

It is briefly (sùtrarùpeça) told that the Vïraáaiva-

daráana, which is otherwise known by the synonym

Áakti-Viáièâädvaita, arose in order to bring about

co-ordination among all Árutis. There is no difference

of opinion in the Upanièadic statements everywhere,

but only in some places only. If co-ordination is proved

in those cases only, the co-ordination among all

Árutis is proved. Hence, the method of bringing about

co-ordination among the controversial Árutis is shown

here. Among them, however, the Áruti-statements such

as “bk^k‰ Bk†\^kRg Wk|ñ”75, (All this is, indeed, Brahman),

“.AùYkv^kklçPmZkg Wk|ñ”76 (One alone, without a second, is

Brahman), “bkRv̂ k bkkvYZkvRYkCk| ¢kbkmP~”77 (‘Sat’ alone, O Somya,

existed before creation), deny everything other than

Brahman. But in such Áruti-statements as “PbYkkçk
.PbYkkRk’YkTk ¢kAùk#kh bkgXkoPh”78 (From that Ätman the

eather was born), etc., the birth of the universe is told.

Here, the controversy that arises is – whether the

world exists in reality or not. In this context the

advocates of ‘Advaita’ present their case thus – ‘The

world is false; the sentences that teach about creation,

etc., are those that teach fictitious difference; hence,

the Brahman alone, who is free from differences

such as ‘svagata’ (about himself), ‘sajätïya’ (of one’s

category) and ‘vijätïya’ (of another category), is the

‘Sat’. The advocates of ‘Dvaita’ do not deny the world

found all round and deny only cognate difference by

saying that there was nothing other than Brahman

prior to the creation (birth) of the world after deriving

the word ‘idam agre’ as “asya agre idam agre’. Their

idea is that there cannot be any denial of the world

through it. Here in the case of ‘.AùYkv^kklçPmZkYk~’, there is

the contraction of the meaning in the form of the

absence of the three types of differences as ‘svagata’,

etc., in the interpretation of the advocates of ‘Dvaita’.

But in the Áakti-viáièâädvaita-vedänta, however, two

states (‘avasthas’) of the Paramätman is accepted.

One between them is ‘Viávottïrça’ – (the state beyond

the world) and the other is ‘viávarùpa’ (the state in the
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form of the world). ‘Viávottïrça’ stands for his ‘Self ’

which is associated with ‘Cicchakti’ with the absence

of three kinds difference as ‘svagata’, etc. Again

when he becomes associated with ‘Mäyäáakti’, then

he becomes ‘Viávarùpa’. Hence, the world being an

expanded form his own ‘Áakti’, its reality is also

accepted. Thus since the ‘Nirguça-árutis’ are being

settled in favour of ‘Viávottïrça’ and the ‘Saguça-

árutis  in favour of ‘Viávarùpa’ without any contra-

ction of meaning, there is the co-ordination of both

kinds of Árutis.

In this manner, the ‘bheda’ (difference) between

the Jïva and the Brahman is told by such ‘árutis’ as

“çk bknUOkkr”79 (Two birds of fine feathers, etc.), “,Pg lUWkTPkw
bknApùPbZk \kkvAvù”80 (the two drink ‘Àta’ (sacrificial order,

moral order and philosophical order) in the world of

those who have done ‘puçya’ (merit). The ‘abheda’

(non-difference) between them is propounded by

the ‘Árutis’ such as “PÅ^kYklbk”81 (That You are), “¢cg
Wk|ñk†bYk”82 (I am Brahman), etc. Here the controversy is

thus presented : Is the difference real? Or is the non-

difference is the truth? Here the ‘Dvaitins’ take

‘bheda’ as having primary sense and ‘abheda’ as

having secondary sense as in “zbkckv YkkOk^kAùh” (the boy

is a lion), “YkYkkZkYkk’Ykk XkæbkvTkh” (This Self of mine is

Bhadrasena). The ‘Advaitins’ take ‘abheda’ as having

primary sense and prove that the ‘bheda’ is fabricated

by delusion. In the Áaktiviáièâädvaita-Vedänta, on the

other hand, the ‘bheda’ between the Jïva and the

Paramätman is accepted as real. That is why in the

Èaâsthala worship of the Vïraáaivas, the difference

between the Jïva and the Paramätman is accepted

starting from the ‘Bhakta-sthala’ and ending with

Áaraça-sthala. In the ‘Aikya-sthala’ non-difference

between them is accepted as ‘water poured into water’.

Thus since both kinds of Árutis (Dvaita and Advaita)

are accepted as having primary sense, it should be

understood that there is co-ordination between both.

Further, the ‘Árutis’ such as “lTk@^k<g lTk@JHkTkYk~”83

(He is faultless and without attachment), “bk’Zkg ekkTkYkTkTPg
Wk|ñ”84 (Brahman is truth, knowledge and infinity),

etc., speak of absence of modifications on the part of

Brahman, while those such as “PRk’YkkTkg b^kZkYkbkpHkP”85

(He himself created his Self), “PRwdkP Wkcn bZkkg ÉkHkkZkvZk”86

(He desired that he should become many), etc., teach

his modification in the form of the world. Here

arises a curiocity as to whether Brahman undergoes

modification or not. In this context, the advocates of

‘Dvaita’ speak of Brahman as the material cause and
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his assumption of modification as the instrumental

cause; the advocates of ‘Advaita’ speak of the world as

having illusory appearance of the only real Brahman

as the material cause. Since in both these opinions

Brahman is not regarded as the actual material cause,

the Árutis advocating Brahman as the actual material

cause such as “Wkcn bZkkg ÉkHkkZkvZk”, “PRk’YkkTkg b^kZkYkbkpHkP”, etc.,

would be without purpose to serve. Another point is

that if the Brahman is not the material cause of the

world, the doctrine of the Upanièad in the form of

‘the knowledge of all through the knowledge of one’

would be also purposeless. In the Áaktiviáièâädvaita-

vedänta, however, since thedoctrine of transformation

without modification is accepted according to the

maxims of ‘AoùYkkrE*XklE*’, ‘¢lcAnùOM\kä b^kOkrAnùOM\k’, etc., his (the

Brahman’s) absence of modification and his being the

transforming material cause occur. Here there is the

co-ordination of both kinds of Árutis as propounding

the absence of modification and occurance of transfor-

mation; in the same way it should be known that the

doctrine of ‘all knowledge’ through ‘the knowledge of

one’, is significant.

Another point is that the sruti-statement : “PYkv̂ k
l^klR’^kkªlPYkp’ZknYkvlP TkkTZkh UTQkk l^k<PvªZkTkkZk”87 (Having known

that ‘Ätman’ as his own self, he goes beyond death;

there is no path other than that (samyaj-jñäna = right

knowledge) can be found], denies what is other than

knowledge as the means to Mokèa. Again another

Áruti, viz., “l^k<kg Fkkl^k<kg Fk ZkbPçvRkvXkZkg bkc”88 [He who

knows both ‘Vidyä’ (knowledge) and ‘Avidyä’ (action)

together] advocates Karman also as the means to

‘Mokèa’. Hence there arises a curiosity as to whether

Mokèa is through knowledge only or through ‘Karman’

and ‘Jñäna’. Here the Mïmäìsakas who are the

advocates of ‘Dvaita’ propound that Mokèa is through

Karman of daily as well as occasional categories, and

the Vedäntins of Áaëkara’s faction and the Käámïra-

Áaivas propound Mokèa through knowledge alone. In

their opinion, although there might be co-ordination

between knowledge and action, there is no co-ordination

among the Árutis that propound ‘Samasamuccaya’

(combination of equals). In the Áakti-Viáièâädvaita-

Vedänta, however, Árï Reçuka Bhagavatpäda has

said :

“¢TSkUE*‡̂ kRTZkkvTZkbkkUvdkv ekkTkAùYkrOkm ‹
Vú\kkv’UÅkkw l^k@‘PbPn PbYkkÅk çZkYkkFk@vP~ ‹‹”89

[Knowledge and action are mutually interdepen-

dent. Hence is this idea that knowledge and action

should both be adopted in practice by the Áivayogin

(virakta) for accomplishing the fruit in the form of

liberation, higher and lower. Even when knowledge is

fulfilled in realisation, action, too, is made use of by

the wise. Hence, action which is not associated with

any desire for the fruit should not be discarded]. Since
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through this statement, ‘samasamuccaya’ between

both the daily duty in the form of one’s Ièâaliëga-

worship and the ‘Áivajñäna’ (knowledge of Áiva as

one’s self) is accepted, and since there is also equal

authority for both of those which are advocated as the

means to Mokèa, the co-ordination of both kinds of

Árutis is decided. In this way wherever scholars of

‘Dvaita’ and ‘Advaita’ mutually quarrel as regards the

Árutis of opposite views, there everywhere the Vïra-

áaiva Äcäryas prevent quarrel through co-ordinated

outlook. Dr. T. G. Siddhappärädhya has very well

revealed the co-ordination of many such Árutis.90 We

have also revealed them here and there whenever

there is an occasion to do so in this thesis.

Difference of this from other advocates of

Bhedäbheda

In the Vedänta-path, Bhäskaräcärya and Yädava-

prakäáacärya are well known as the advocates of

Bhedäbheda. The Vïraáaiva-daráana, too, which advo-

cates co-ordination between ‘Dvaita’ and ‘Advaita’

Árutis, accept the doctrine of Bhedäbheda. Yet this is

different from the views of Bhäskara and Yädava-

prakäáa. In the opinion of the advocate of Bhedä-

bheda, Bhäskaräcärya, the co-ordination of all Árutis

is not possible. This is because he thinks that the

‘bhedäbheda’ between ‘Acit’ (insentient) and ‘Brahman’

is natural, and accepts that the ‘bheda’ between Jïva

(cit) and Brahman depends upon ‘Upädhi’ (adjunct)

and the ‘abheda’ between them is natural. This theory

of his can be seen in the ‘Jñänädhikaraça’, ‘Aìáädhi-

karaça’ and ‘Avibhägadãètatvädhikaraça’ of Bhäska-

rabhäèya on the Brahmasùtra. His opinion is that

since the ‘Abheda’ between Jïva and Áiva in Mukti is

propounded, if ‘Bheda’ is taken as natural, that cannot

be set aside. The removal of even the real ‘Bheda’ is

accepted by the Vïraáaivas according to the maxim of

‘Bhãaëga’ and ‘Kïâa’. Hence, the co-ordination between

‘Dvaita’ and ‘Advaita’ Árutis is brought about by the

Vïraáaivas through propounding their primary sense.

It is not done so by Bhäskaräcärya. This is a special

point.

On finding lack of substance in the doctrine of co-

ordination among Árutis of Bhäskaräcärya, Yädava-

prakäáäcärya advocated the doctrine of ‘Bhedäbheda’

in a different way.91 He (Yädavaprakäáa) was a pre-

cepter of Árï Rämänujäcärya in his earlier ‘äárama’.

When the Viáièâädvaita was established by Árï Rämänu-

jäcärya, then Yädavaprakäáäcärya was so influenced

by it that he became the advocate of Viáièâädvaita.

That is why his (Yädavaprakäáa’s) ‘Bhäèya’ became as

good as lost. Árï Rämänujäcärya has mentioned the

essentials of Yädavaprakäáa’s doctrine in the ‘Vila-

kèaçatvädhikaraça’ and ‘Tadanyatvädhikaraça’ of his
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Árïbhäèya and in his Vedärthasaëgraha. Dr. T. G.

Siddhappärädhya refers to this and opines that it

(Yädavaprakäáa’s doctrine) is very much similar.92

But since it is propounded that ‘bhedäbheda’ between

the Jïva and the Brahman is acceptable to Yädava-

prakäáa at the Mokèa-state, in the commentary on

Vedärthasaëgraha called Tätparyadïpikä, it is quite

clear that this is different from the Vïraáaiva-daráana.

In this way it should be known that this Áakti-

Viáièâädvaita-daráana which differs from ‘Kevalä-

dvaita’, ‘Dvaita’, ‘Viáièâädvaita’ and ‘Bhedäbheda’

doctrines, is the one that propounds ‘Bhedäbheda’-

doctrine of the nature of ‘co-ordination’ among all

Árutis.

In this direction, from the times immemorial,

there have been efforts in the fields of Daráanas and

society and the experts in social sciences, for the

welfare of mankind. In that the Vïraáaiva Äcäryas

occupy the first place. Among those Daráanas which

proceed depending on ‘Dvaita-doctrine’ and ‘Advaita-

doctrine’, there has been going on mutual quarrel

from beginningless times. Thinking as to how people

can have trust in the principles taught by those

philosophers if there is mutual among them, the

Vïraáaiva Äcäryas established Vïraáaiva-siddhänta in

order to bring about co-ordination between ‘Dvaita’

and ‘Advaita’. The extent of respect that existed in the

world for their doctrine of co-ordination at the time of

its establishment, the same extent of respect exists for

it even to-day. The advocates of co-ordination are at

all times respected in the society.

There is an intensive necessity at the present

times for the ‘Aèâävaraças’ and ‘Pañcäcäras’ expoun-

ded in the Vïraáaiva-siddhänta. Due to the power of

the Kali age the faith of the people in the Guru, Gods,

etc., is heading towards extinction. At this time if the

people are not associated with ‘Ävaraças’ and not

habituated to ‘Äcäras’, then it is not possible in any

way to protect humanity. The blessing of Guru, Gods,

etc., is our strong armour. With this armour around

him man gets succes everywhere. The external symbols

of religion such as ‘Bhasma’, ‘Rudräkèa’, etc., are also

armours. Although in the present times quarrel goes

on regarding the external religious symbols, yet it

should be understood as a wicked activity instigated

by vile politics of those blinded by religion (religious

arrogance). In order to remove this, there should be a

combined effort by all the ‘Dharmäcäryas’. Now at the

present times, the Vïraáaiva Äcäryas are making

attempts in that direction by organising conferance of

all Dharmas, etc. If the code of ‘äcäras’ propounded by

the Vïraáaiva Äcäryas who are the advocates of co-

ordination, is followed with firm devotion, then there

will be easy removal of all the social problems. Does it

not occur to us that the ‘Ävaraças’ and ‘Äcäras are

exeedingly necessary even at the present times ?

In the end, we, who have resolved to do its practise

and propagation, conclude this ‘Vägvyäpära’ (activity

814 Conclusion 815

92. Áa.Vi.Da., p.63.



Principles of Vïraáaivism

of speech) after mentally cherishing the auspicious

thoughts about all beings thus :

“bk^kvr Xk^kTPn bknlBkTkh bk^kvr bkTPn lTk@kYkZkkh ‹
bk^kvr XkæklOk U#ZkTPn Ykk Aù†#FkR~ RnhBkYkkÊknZkkP~ ‹‹”

[Let all be happy; let all be free from ailments; let

all witness auspicious (things or times); no one should

get grief].

‹‹ ¡ #kk†TPh #kk†TPh #kk†TPh ‹‹

*
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Aù\kAùÅkk 1873 £r0 ‹

66å ^kkPn\k#knákBZkPTÇkYk~ (PTÇkbkgCk|chä Xkkå1)ä bkgåbkgål^kål^kåä ̂ kk@kOkbkm
1970 £r0 ‹

67å ^kkZknUn@kOkTk~ä BkvYk@kHk ÌkmApùaOkRkbkä WkYWk£r 1933 £r0 ‹

68å l^kekkTkXkw@^kh (lçPmZkbkgbAù@OkYk~)ä YkkvPm\kk\k WkTkk@bkm Rkbkä ̂ kk@kOkbkm
1984 £r0 ‹

69å l^k^kvAùFkoMkYklOkhä ¢kvl@ZkOK\k~ WknAù .HkvTbkmä UoTkk 1952 £r0 ‹

70å ^km@#kŵ kbkRkFkk@bkgCk|chä ̂ kmål\kåWk|kå Ck|TQkYkk\kkä bkkv\kkUn@ 1905 £r0‹

71å ^km@#kŵ kkTkTRFk†TæAùkä Ykoébkkl^k@ YkLä cnWk\km 1936 £r0 ‹

72å ^km@#kŵ kkìk^k@OkÉkYkkOkkìAùkXk@OkYk~ä cbPÉklPh ‹

73å ^kvRkTPbkk@hä lTkOkrZkbkkCk@ Ékvbkä WkYWk£r 1934 £r0 ‹

74å ^kvRkTPbkk@^km@#kw^klFkTPkYklOkhä ^kmål\kå Wk|kåCk|TQkYkk\kkä bkkv\kkUn@
1905 £r0 ‹

75å ^kwlRAùl#k^kUoHkkl^klSkhä UJFkkFkkZkrä £råÉkvå Ykwbko@ 1982 £r0 ‹

76å ^kw@kCZk#kPAùYk~ä FkkwBkYWkk l^k<kXk^kTkä ^kk@kOkbkm 1967 £r0 ‹

77å ^kw#kvlakAùbkoÇkYk~ä (¤UbAùk@bklcPYk~)ä Fkkwåbkåbkgå ̂ kk@kOkbkm 1939 £r0‹

78å #k†‘Pl^kl#kìkçwPR#krTkYk~ä @gXkkUn@m bkgbQkkTk YkLä Wkk\kvckvÆko@
1961 £r0 ‹

79å #kP@’TkbkgCk|chä bkgbApùP UnbPAù XkgMk@ä Aù\kAùÅkk 1944 £r0 ‹

80å #kWRAù\UænYkhä @kHkk @kSkkAùkTPRv̂ k WkckRn@ä Aù\kAùÅkk 1886 £r0‹

81å #kk†OM\ZkXk†‘PbkoÇkYk~ä CkmPk Ékvbkä Ckkv@BkUn@ 2009 l^kåbkgå ‹

82å #kk@RklP\kAùYk~ä ¢kCkYkkTknbkTSkkTk bklYklPä Aù\kAùÅkk 1933 £r0 ‹

83å l#k^kCkmPkä UmPkYWk@k UmLä RlPZkk 1960 £r0 ‹

84å l#k^kPÅ^k@’TkkAù@hä Xkkå 1-2ä ¢kvå¢k@~å¢kZk~å Ykwbko@ 1964ä
69 £r0 ‹

85å l#k^kRplìhä Aùk#Ykm@bkgbApùPCk|TQkk^kl\khä ÌkmTkCk@ 1934 £r0 ‹

86å l#k^kYkckUn@kOkYk~ä U†OMP UnbPAùk\kZkä Aùk#km 2020 l^kåbkgå ‹
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87å l#k^kbkoÇkYk~ (l^kYks#kTkmbklcPYk~)ä Aùk#Ykm@ bkgbApùP Ck|TQkk^kl\khä
ÌkmTkCk@ 1968 £r0 ‹

88å l#k^kkFkrTkFk†TæAùkä l#k^kkCkYkbkgDkä Rv^kbkk\kTkCk@ä 1922 £r0 ‹

89å l#k^kkçwPRUrOkhä Uo^k\\km WkpcTYkL Ck|TQkYkk\kkä cn\km 1928 £r0 ‹

90å l#k^kkçwPUl@Xkkakkä HkgCkYk^kkMm YkLä ^kk@kOkbkm 1983 £r0 ‹

91å #kw^kR#krTklWkTRnhä bkgåCk|gål^kål^kåä ^kk@kOkbkm 1968 £r0 ‹

92å ÌkmYkãkCk^kPYk~ä XkkCk^kP l^k<kUmLä ¢cYkRkWkkR 2029 l^kåbkgå ‹

93å bk^krR#krTkbkgCk|ch Fkkwål^kå Xk^kTkä ^kk@kOkbkm 1964 £r0 ‹

94å bk^krR#krTkbkgCk|chä XkkOMk@Aù@ ÉkkFZkl^k<k bkg#kkvSkTk Yk†TR@ä UoTkk
1924 £r0 ‹

95å bkk@b^kPm bknakYkk (ÇkwYkklbkAùm ¢TknbkTSkkTk UlÇkAùk)ä bkgåbkgål^kål^kåä
^kk@kOkbkm ‹

96å lbkákTPl#kBkkYklOkhä HkgCkYk^kkMm YkLä ^kk@kOkbkm 1986 £r0 ‹

97å lbkákTPl#kBkkYklOkhä PÅ^kÉkRmlUAùk^ZkkBZkkbklcPhä XkkCk 1-2ä
^km0 l\k0 Wk|k0 Ck|TQkYkk\kkä bkkv\kkUn@ 1905 £r0 ‹

98å lbkákTPl#kBkkYklOkhä Pk’UZkrRmlUAùkBZkAùÆkM^ZkkBZkkbklcPhä .Tk~å¢k@~å
Aùl@Wkbk^k #kkbÇkmä Ykwbko@ 1921 £r0 ‹

99å lbkákTPl#kBkkvUlTkakR~̂ km@#kŵ kXkkaZkYk~ä #kEœ@l^k\kkbk bkgbApùP UkL#kk\kkä
Ykwbko@ 1985 £r0 ‹

100å bkodYkkCkYkhä UJFkkFkkZkr £\kv†‘K}A~ù Ékvbk~ä Ykwbko@ 1956 £r0 ‹

101å bAùTRUn@kOkYk~ä BkvYk@kHk ÌkmApùaOkRkbkä WkYWk£r 1965 l^kåbkgå ‹

lcTRm

102å ¢kCkYk ¢kw@ PTÇk#kkbÇkä Ug0 ̂ k|Hk^k\\kXk lç^kvRmä Ul@Yk\k U†W\kAvù#kTbkä
lR\\km 1984 £r0 ‹

103å Ckkv-¢gAùä (Aù\ZkkOk l^k#kvakkgAù) CkmPk Ékvbkä Ckkv@BkUn@ 1945 £r0 ‹

104å Xkk@PmZk R#krTkä Ug0 Wk\kRv̂ k ¤UkSZkkZkä #kk@Rk Yk†TR@ä ^kk@kOkbkm
1960 £r0 ‹

105å Xkk@PmZk bkgbApùlP ¢kw@ bkkSkTkkä YkåYkå CkkvUmTkkQk Aùl^k@kHkä lWkck@
@kì}Xkkakk Ul@akP~ä UKTkk 1963 £r0 ‹

106å #k†‘Pl^kl#kìkçwPlbkákTPä Ugå Aùk#kmTkkQk #kkbÇkmä Aùk#km ^km@#kŵ k
l^kç’bkgDkä HkgCkYk^kkMm YkLä ^kk@kOkbkm 1937 £r0 ‹

107å #kgAù@lR†C^kHkZkä Ugå Wk\kRv̂ k ¤UkSZkkZkä Ìkm Ìk^kOkTkkQk ekkTkYk†TR@ä
c@çk@ 2042 l^kåbkgå ‹

108å l#k^kkgAùä (Aù\ZkkOk l^k#kvakkgAù) CkmPk Ékvbkä Ckkv@BkUn@ 1933 £r0 ‹

109å lcTRm l^k#^kAùkv#kä TkkCkvTæTkkQk ^kbkn .OM l^k#^kTkkQk ^kbknä Aù\kAùÅkk
1930 £r0 ‹

110å lcTRn’^kä @kYkRkbk CkkwMä l#k^kÉkbkkR CknÈk bkv^kk ¤U^kTkä ^kk@kOkbkm
1995 l^kåbkgå ‹

AùÆkM

111å ¢ìk^k@Okl^k^kvAùä Ìkm #kYXknz\kCk l#k^kkFkkZkrä WkmHkkUn@ 1923 £r0 ‹

112å £ìz\kCkl^kekkTkä Ìkm ¢Ñ‡ù\kZZk RmldkPä ÉkWkkvSk UnbPAùYkk\kkä WkxCk\kkv@
1946 £r0 ‹

113å ^km@#kŵ klFkTPkYklOkä AùTkkrKAù l^k#^kl^k<k\kZkä Skk@^kkM 1971 £r0 ‹

114å l#k^kPÅ^kR#krTkä ÌkmCknéRv^k l#k^kkFkkZkrä #kgAù@ ¢kK~bkr Aùk\kvHkä
Tk^k\kCknTR 1972 £r0 ‹

Yk@kLm

115å U@Yk @cbZkä Ìkm YkTYkQk b^kkYkmä ̂ km@YkLä ¢cYkRUn@ 1974 £r0 ‹

116å ^km@#kw^k@’Tkä Ugå Aùk#kmTkkQk #kkbÇkmä #kw^kXkk@Pm Xk^kTkä HkgCkYk^kkMm
YkLä ^kk@kOkbkm 1952 £r0 ‹
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¢gCk|vHkm

117å ¢lXkTk^k CknÈk : ¢Tk lcbKkvl@Aù\k .OM lVú\kkbklVúAù\k bKMm (lçåbkgå)
Mkt0 Aùk†TPFkTæ UkOMvZkä Fkkwåbkgå lbk@mHkä ̂ kk@kOkbkm 1963 £r0 ‹

118å . cvOMWknAù ¢kVú ^km@#kwl^kHYkä .bk~å bkmå TkTRmYkLä YkkvPm\kk\k
WkTkk@bkmRkbkä lR\\km 1979 £r0 ‹

119å . lcbK}m ¢kVú bkk¤Qk £†OMZkkä Avùå.å Tkm\kAùOL #kkbÇkmä ¢k‘bkVúkvMr
ZknlTk^ksbkKm Ékvbkä 1966 £r0 ‹

120å ÓùYk Pk†TÇklbkHYk ¢kVú Aùk#Ykm@ä YkkvPm\kk\k WkTkk@bkmRkbkä lR\\km
1979 £r0 ‹

121å Rm £†OMZkTk l@^Zkoä (HkTkr\k)ä ^kk\ZkoYk 16ä Yk£r 1915ä Ykækbk ‹

*

Appendix – II

ABBREVIATIONS
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¢åAùkvå ¢Yk@Aùkv#kh

¢Qkå¤å ¢Qk^kr#kmBkkvUlTkakP~

¢Tknå ¢Tkn#kkbkTkU^kr

¢åÉkå ¢ìÉkAù@OkYk~

¢ålXkå ¢lXkekkTk#kkAnùTP\kYk~

¢lXkå ¢lXkTk^kCknÈk-¢Tk
lcbKkl@Aù\k .OM
lVú\kkbklVúAù\k bKMm

¢lXkå#kkå ¢lXkekkTk#kkAnùTP\kYk~

¢åYkkå¤å ¢dkYkk\kkvUlTkakP~

¢ål^kå ¢ìk^k@Okl^k^kvAùh

¢ål#kBkkvå ¢Qk^krl#kBkkvUlTkakP~

¢åbkoå ¢TknXk^kbkoÇkYk~

¢ålbkå ¢çwPlbkláh

¢åbkgå ¢QkrbkgCk|c

¢kå ¢kl/AùYk~

¢kCkYkå ¢kCkYkÉkAù@OkYk~

¢kåPå ¢kCkYk ¢kw@ PTÇk#kkbÇk

¢klRå ¢klRU^kr

¢kåYkmå ¢kCkYkYkmYkkgbkk

¢k#^kå ¢k#^kYkvlSkAùU^kr

£ål^kå £ìl\kE* l^kekkTk

£rå¤å £r#kk^kkbZkkvUlTkakP~
#kkå^Zkkå #kkEœ@m^ZkkBZkk

£råÉkål^kå £r#^k@Ék’ZklXkekk-
l^kYks#kTkm

£råÉkå £r#^k@Ék’ZklXkekk-
l^kål^kå } l^k^kplPl^kYks#kTkm

¤åXkkå ¤Åk@XkkCkh

¤Ukvå ¤UkvR~DkkPh

,å ,C^kvRh

,C^kvå ,C^kvRh

.AùkåAùkvå .Aùkdk@Aùkv#kh

AùLkvå AùLkvUlTkakP~

Aùkå¢kå Aùk@OkkCkYkh

Aùk\kkå¤å Aùk\kk†CTkéækvUlTkakP~

ÓùYkå ÓùYk Pk†TÇklbkHYk
¢kVú Aùk#Ykm@

lÓùå lÓùZkkUkRh

lÓåùbkkå lÓùZkkbkk@h
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Avùå AvùRk@BkOMh

Awùå¤å Awù^k\ZkkvUlTkakP~

Aùkwakmå AùkwakmPlAùWk|kñOkkvU-
lTkakP~

Fkåekkå FkTæekkTkkCkYkh

Gkå¤å GkTRkvCZkkvUlTkakP~

Kmå KmAùk

PÅ^kå P’^kÉkAùkl#kAùk^ZkkBZkk
(lbkákTPl#kBkkYklOkh)

PTÇkkå PTÇkk\kkvAùh

PåÉkå PÅ^kÉkAùk#kh

PåZkkå PTÇkZkkÇkk

På^kkå PTÇk^kksÅkAùYk~

Påbkkå PTÇkbkk@h

Påbkgå PÅ^kbkgCk|ch

Pkå Pk’UZkrRmlUAùk
(PÅ^kÉkAùkl#kAùkZkk
 ^ZkkBZkk)

Pwå¢kå PwlÅk@mZkk@OZkAùYk~

Pwå¤å PwlÅk@mZkkvUlTkakP~

Pwåbkgå PwlÅk@mZkbkglcPk

Rmå RmlUAùk
(ZkkvlCkTkmîRZk^ZkkBZkk)

TkkåXkåbkoå Tkk@RXk†‘PbkoÇkYk~

Wkpå¢kå¤å WkpcÄkkWkk\kkvUlTkakP~

WkpåTkkåUnå WkpcÆkk@RmZkUn@kOkYk~

Wk|ålWkå Wk|ñlWkTRoUlTkakP~

Wk|åbkoå Wk|ñbkoÇkYk~

Wk|åbkoåXkkå Wk|ñbkoÇkXkkYkPmKmAùk

Wk|åbkoåÌkmå Wk|ñbkoÇkÌkmAù@XkkaZkYk~

Wk|åbkoå Wk|ñbkoÇkÌkmAùOL-
ÌkmAùOLå}XkkaZkYk~

WkkvåUå WkkvSkUJFkRl#kAùk

XkåCkmå XkCk^kR~CkmPk

Xkå@ål^kå Xk†‘P@bkl^kYk#krh

Xkåbkgå¤å Xk^kbkTP@OkkvUlTkakP~

Xkkå XkkCkh

XkkåRå Xkk@PmZk R#krTk

Xkkåbkgåbkkå Xkk@PmZk bkgbApùlP
¢kw@ bkklc’Zk

XkkCk^kå ÌkmYkãkCk^kPYk~

XkkbAùå XkkbAù@m

Xkoå XkolYkAùk

XkkvåAùkå XkkvCkAùkl@Aùk

YkPE*å YkPE*Uk@Ykv#^k@kCkYkh

YkåTkkå¤å YkckTkk@kZkOkkvUlTkakP~

YkåXkkå YkckXkk@PYk~

YkåYkå YkckQkrYkJHk@m
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lTkåakkvå lTk’ZkkakkvMl#kAùkOkr^kh

TkvåPå TkvÇkPTÇkYk~

TZkkåAùå TZkkZkAùTR\km

TZkkåAùkvå TZkkZkAùkv#kh

TZkkåbkkå TZkkZkbkk@h

TZkkåbkoå TZkkZkbkoÇkYk~

Uå Ul@Yk\kh
(YkckQkrYkJHk@m^ZkkBZkk)

UåYkkvålTkå U@Ykkvdk-
lTk@kbkAùkl@Aùk

Uå@å U@Yk @cbZk

Uåbkkå U@YkkQkrbkk@h

UJFkå UJFkR#km

U>Unå U>Un@kOkYk~

UkåPå Uk@Ykv#^k@PTÇkYk~

Uk@kåbYkpå Uk@k#k@bYkplPh

ÉkåUkåXkkå Ék#kbPUkRXkkaZkYk~

Ék#Tkkvå Ék#TkkvUlTkakP~

Ékåbknå ÉkWkkvSkbknSkkAù@h

Ékåîå Ék’ZklXkekkîRZkYk~

Ék’ZklXkå Ék’ZklXkekk-
l^kå l^kYks#kTkm

Ékkå ÉkkbPkl^kAùYk~

Wkpå¤å WkpcRk@OZkAùkvUlTkakP~

YkåbPkvå YklcYTkbPkvÇkYk~

YkåbYkpå YkTknbYkplPh

YkckTkkå YkckTkk@kZkOkkvUlTkakR~

Ykkå¤åAùkå YkkOMo‘ZkkvUlTkak’k~-

Aùkl@Aùk

Ykkål^kå Ykkl\kTkml^kHkZkkvÅk@Yk~

YkmåÉkå YkmYkkgbkkTZkkZkÉkAùk#kh

YknOMå YknOMAùkvUlTkakP~

Ykpål^kå YkpCkvTækCkYkl^k<kUkRh

YkkvåAùkå YkkvdkAùkl@Aùk

Zkkvål#kå¤å ZkkvCkl#kBkkvUlTkakP~

Zkkvåbkoå ZkkvCkbkoÇkYk~

ZkkvåbkoåXkkå ZkkvCkbkoÇkXkkaZkYk~

Zkkvåîå ZkkvlCkTkmîRZkYk~

@åÇkå @’TkÇkZkU@mdkk

@Dknå @Dkn^kg#kYkckAùk^ZkYk~

éåHkkå¤å éæHkkWkk\kkvUlTkakP~

@kwål^kå @kw@^kkCkYkl^k<kUkRh

\kå \kDknFkkrTæAùk
(¢çwPlbklá^ZkkBZkk)

l\kE*kå l\kE*kìAùbPkvÇkYk~

l\kåFkå l\kE*Skk@OkFk†TæAùk

l\kåUnå l\kE*Un@kOkYk~

\knåbkgå \knÈkkCkYkbkgCk|ch
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^kåbkoå¤å ^kHk|bkolFkAùkvUlTkakP~

^kkå ^kkZknbkglcPk

^kkåPå ^kkPn\k#knákBZkPTÇkYk~

^kkåUnå ^kkZknUn@kOkYk~

^kkå#knå¢kå ^kkPn\k#knákCkYkh

^kkFkå ^kkFkbU’ZkYk~

l^kå l^k^kplPh
(l^kekkTkXkw@^kbZk
 ^ZkkBZkk)

l^kåFkoå l^k^kvAùFkoMkYklOkh

l^k<wå l^k<w#^k@bkglcPk
(l#k^kUn@kOkmZkk)

l^kåXkwå l^kekkTkXkw@^kYk~

^kmå¢å ^km@#kw^kkìk^k@Ok-
ÉkåYkå ÉkYkkOkkìAùkXk@OkYk~

^kmå¢kåFkå ^km@#kŵ kkTkTRFk†TæAùk

^kmå¢kåÉkå ^km@#kw^kkTkTRÉkRmlUAùk

^kmåFkå ^km@#kŵ kkTkTRFk†TæAùk

^kmålFkå ^km@#kŵ klFkTPkYklOkh

^kmåXkkå ^km@#kŵ kXkkaZkYk~

^kmå@å ^km@#kŵ k@’TkYk~

^kmåbkåbkgå ^km@#kŵ kbkRkFkk@bkgCk|ch

^kpå ^kplÅkh

^kvåbkkå ^kvRkTPbkk@h

l#kåUå l#k^kkçwPUl@Xkkakk

l#kåUnå l#k^kYkckUn@kOkYk~

l#kåYkåRmå l#k^kkAùrYklOkRmlUAùk
(ÌkmAùOLXkkaZk^ZkkBZkk)

l#kå@å l#k^kPÅ^k@’TkkAù@h

l#kå\kå l#k^kkTkTR\kc@m

l#kåbkoå l#k^kbkoÇkYk~

#kwåRålWkå #kŵ kR#krTklWkTRnh

Ìkméæå ÌkméækSZkkZkh

#^kvå¤å #^kvPk#^kP@kvUlTkakP~

bkåRåbkgå bk^krR#krTkbkgCk|ch

^kvåbkkå ^kvRkTPbkk@-
^kmålFkå } ^km@#kŵ klFkTPkYklOkh

^kwåXkkå ^kwaOk^kYkPkWHkXkkbAù@h

^kwå#kå ^kw@kCZk#kPAùYk~

^kwål#kål^kå ^kwlRAùl#k^kUoHkkl^klSkh

^kwåbkoå ^kw#kvlakAùbkoÇkYk~

#kå #kEœ@bkglcPk

#kåAùå #kWRAù\UænYkh

#kålRå #kEœ@lR†C^kHkZkh

#kå@åbkgå #kP@’TkbkgCk|ch

#kål^kåRå #k†‘Pl^kl#kìkçwP-
R#krTkYk~

#kål^kålbkå #k†‘Pl^kl#kìkçwP-
lbkákTPh

#kkLökå #kkLökZkTkkvUlTkakP~

#kk†OMå
#kk†OMå¤å} #kk†OM\ZkkvUlTkakP~

#kkålPå #kk@RklP\kAùYk~

#kkåXkåbkoå #kk†OM\ZkXk†‘PbkoÇkYk~

l#kåCkmå l#k^kCkmPk

l#kåFkå l#k^kkFkrTkFk†TæAùk

l#kåPåRå l#k^kPÅ^kR#krTkYk~

l#kåRå l#k^kkçwPRUrOkh

l#kåRpå l#k^kRplìh

bkkåbknå bkk@b^kPm bknakYkk

lbkå¤å lbkákTPl#kBkkvUlTkakP~

lbkål#kå lbkákTPl#kBkkYklOkh

lbkål#kBkkvå lbkákTPl#kBkkvUlTkakP~

bknWkk\kkvå bknWkk\kkvUlTkakP~

bknåXkkå bknXkklakP@’Tk-
XkkOMkCkk@Yk~

bkoå¢kå bkodYkkCkYkh

bAùåUnå bAùTRUn@kOkYk~

lcål^kåAùkvå lcTRm l^k#^kAùkv#k

lcTRnå lcTRn’^k

*
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