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At the Threshold

It had been my aspiration to make this sacred
treasure of spiritual knowledge, Sri Siddhantasikha-
mani, which hormonises the concepts of Dvaita and
Advaita in the broad vista of the cosmic sport of Siva,
known to the world at large in English. As a young Lecturer
in Sanskrit at Basaveshwara College, Bagalkot, I prepared
an abridged edition of Sri Siddhantasikhamani under
the title Sri J agadguru Renukagita and got it published
through Jiianaguru Vidyapitha, Saddharma Simhasana
Pitha, Ujjain (Ballari district), in 1968.*

Then with the gracious direction of His Holiness
Jagadguru Dr. Chandrasekhara Shivacharya Maha-
swamiji of Kasi Jaana Simhasana Pitha, Jangamawadi
Math, Varanasi, I prepared an edition of Sri Siddhanta-
sikhamani with the Sanskrit commentary of Sri
Maritontadarya called Tattvapradipika and with an
Introduction, Translation and Notes in English. The
Introduction makes a clear and conclusive efforts to
answer all the objections so far raised about the
authorship, date and contents of Sri Siddhantasikha-
mani. The Notes are exhaustive enough to bring in
the sources of the textual parts and remarks made in the
Sanskrit commentary. Further the corresponding passages
from the various sources such as Vedic Samhitas,
Upanisads, the Bhagavadgita, Saivagamas, etc., have
been brought in to elucidate the concepts of Virasaiva
religion and philosophy as delineated in Sri Siddhanta-
sikhamani.

* The second edition of the same is published in 2010 by the
Poornaprajna Samshodhana Mandira, Poornaprajna Vidya-
peetha, Katriguppa, Bengaluru.



4] Sri Siddhantasikhamani

This book was first published in 2007 by the Shaiva
Bharati Shodha Pratisthana, Jangamawadi Math, Varanasi.
The same work with some revision and additional matter
in the Notes, is now being published under the Project of
Complete Works of Dr. M. Sivakumara Swamy, as the
first Volume in three parts. The first part here covers
Paricchedas 1 to 7 (Prathama Paricchedasaptaka). The
first Pariccheda gives an account of the author Sivayogi
Sivacarya’s heritage, with a preliminary Mangalacarana
dedicated to Siva and Sakti and an information relating
to the sources of the text. The second Pariccheda describes
Siva’s creation and depicts the greatness of Renuka and
Daruka, the two lords of Sivaganas. The third Pariccheda
gives an acccount of “Sivasabha” and describes the
circumstances that led to the descent of Sri Renuka to
the earth with a mission of Siva to be carried out. The
fourth Pariccheda gives an account of the emergence of
Sri Renuka from the Somesvaralinga at Kollipaki and
his march towards the hermitage of Agastya in the
Malaya mountain. Sri Renuka receives the hospitality
rendered by Agastya and Lopamudra. The three Pari-
cchedas, the fifth, sixth and seventh deal with seven of
the 15 Angasthalas coming under Bhaktasthala.

I offer my salutations to His Holiness Jagadguru
Dr. Chandrasekhara Shivacharya Mahaswamiji for the
blessings conferred on me in my academic pursuits. I am
extremely grateful to Sri S.R. Kanabur and Sri Chetan
Kanabur for having undertaken the above-mentioned
Project. I am especially grateful to Sri Chetan Kanabur
for having taken up this Volume in three parts for
publication under Chetan Books. I thank Sri Venkatesh
Inamati and Mrs. Vanaja Inamati for having done re-
typesetting work of the book from crown 1/4 size to Demy
1/8 size and correction of errors in the text. I also thank
M/s. Ammaji Printers, Bengaluru, for their neat work.

Bangalore With regards, yours
21.04.2015 : Aksaya Tritiya M. Sivakumara Swamy
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| | SSTTgETsH=Tal: THiEg ||
Sri Sivayogi Sivacarya’s

Sr1 Siddhantasikhamani
with Sri Maritontadarya’s Tattvapradipika

INTRODUCTION

Sr1 Siddhantasikhamani is the foremost authority on
the religion and philosophy of Virasaivism. The primitive
traits of ViraSaivism in the Vedas and the Upanisads and
the concrete features given to it in the latter parts
(Uttarabhaga) of the Saivagamas, find a complete and
comprehensive exposition in Sri Siddhantasikhamani
for the first time in the history of ViraSaivism. It is a
compendium divided into twenty-one chapters called
“Paricchedas”. After the four preliminary chapters, the
teaching of the doctrine of one hundred and one Sthalas
(Ekottarasatasthala-siddhanta) starts with the fifth chapter
and ends with the twentieth chapter, the last chapter being
devoted to some concluding matters. The doctrine of one
hundred and one Sthalas is the central teaching of the text.
This doctrine is developed in the form of a dialogue between
Sri Renuka, one of the five holy Acaryas (Pafcacaryas) of
yore who founded Viradaivism, and Agastya, the pitcher-
born sage of Pafcavati, like the Bhagavadgita which is a
dialogue between Bhagavan Srikrsna, an incarnation of
Visnu, and Arjuna, one of the Pandavas. Just as Vyasa
summarised the doctrine of the Bhagavadgita in the
Mahabharata, so did Sivayogi Sivacarya summarise the
doctrine of one hundred and one Sthalas in Sri Siddhanta-
sikhamani. Thus the author of Sri Siddhantasikhamani is
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Sri Sivayogi Sivacarya. In the first chapter, the author
gives an account of his heritage, with a preliminary
“Mangalacarana” dedicated to Siva and Sakti and an
information connected with the sources of his text. The
second chapter describes Siva’s creation as a model to
Brahman’s creation and depicts the greatness of Sri
Renuka and Sri Daruka, the two lords of Sivaganas in the
service of Siva. The third chapter gives an account of the
“Sabha of Siva” and describes the circumstances that led
to the descent of Sri Renuka on the earth with a mission of
Siva. The fourth chapter gives an account of Sri Renuka’s
emergence from the Somes$varalinga at Kollipaki and his
march towards the hermitage of Agastya in the Malaya
mountain. Then after the doctrine of one hundred and one
Sthalas, in the twenty - first chapter, the author describes
the installation of three crores of Sivalingas at Lanka by
St Renuka to fulfil the last wish of Ravana on the request
of his surviving brother Vibhisana and the merging of
Sr1 Renuka in the Somesvaralinga at Kollipaki.

About the Author

As already noted above, Sri Sivayogi Sivacarya is the
author of S.S. He gives an account of his heritage in the
first chapter of S.S. The heritage given there is contained
in the following four stanzas:

FHfYERaGHAM vl : e

foraarifa faeam: s )

T 9 WU GeRmfuTaTe : |

TeeantveTaTal g et 1
T : v fagaranterer: gfar: |
forafagraftar forarem: frarmes: 1

T TRRTEEE TR T |
Jvafesaanita fa-enfa gameT: |1

(S.S., 1.13, 15, 17 and 20)

About the Author [15]

In this heritage, there are two Sivayogi Sivacaryas.
The first Sivayogi Sivacarya is described as the foremost
among the Sivayogins who were quite accomplished in the
Saiva practices and as the great ocean of “Sivajnana”. The
second Sivayogi Sivacarya, who was the fourth in lineage,
is the author of S.S. The second in the lineage was
Muddadeva, the best (miirdhanyah) among the Sivayogins.
He was not a direct successor of Sivayogi Sivacarya I, as
indicated by “tasya vams$e”.

Now the question that arises is as to what kind of
heritage it is. Is it the heritage of a family? Or is it the
heritage of preceptors? The first alternative seems likely
in view of the commonly known meanings of the words
“vams$a” and “nandana”, i.e., “family” and “son” respectively.
But serious attention is drawn towards the manner in
which all the four Acaryas are addressed here. They are
addressed with such terms and phrases as: Sivacarya,
Vira$ivacarya (Ibid., 1.17), Sivayoginamagranih (Ibid., 1.13),
Sivayoginam miirdhanyah (Ibid., 1.15). These terms and
phrases point to a situation in which the first alternative
cannot be compatible. They clearly show that this is not
a parental heritage, but the heritage of Gurus belonging
to a ViraSaiva matha. The pontiffs of the of the Virasaiva
Pancapithas and the Mathas, coming under them, who
remain “naisthika-brahmacarins” throughout their life, are
called Sivacaryas. Hence, the heritage here is of the Gurus.

It is necessary to note here that the term ‘“vam$a”
does not exclusively mean “father-son heritage”. It also
gives the meaning of the heritage of Gurus. This is clear
from Vyakarana. Panini uses the word ‘“vam$a” in the
sense of “guruparampard” in his Sitra — W& I |
(Asta., 2.1.19; Si. Kau., stitra no. 673; vide Vrtti under it).
Making this point clear, Bhattoji Diksita in his Vrtti says:
aun fgn fa@@n ST 91— “Vamsa is in two ways, by
education and by birth”. This has been elucidated by

Viasudeva Diksita thus: T ST ¥1; JAfGUORT afqgra,
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foreran g ¥l e | (Ba. Ma. on Si. Kau., Siitra 673) —
“Here ‘vam$a’ by birth is well known as the heritage of
sons, grandsons, etc., and ‘vam$a’ by education is the
heritage of teachers”. In the same way, in the context of
“Guruparampara’”, each successor Guru is ““nandana’ of
each predecessor Guru in the sense of “karasafnjata” (lit.,
“born in hand”), i.e., the successor Guru is sanctified by
the predecessor Guru by the palm of his hand placed on
the former’s head. Every succeeding Guru is “‘karasanjata”
of each preceding Guru in the tradition of a Matha. Vide
my S.S. : Miiru Upanyasagalu (Kannada); (p.2-3); S.S.: Ondu
Adhyayana (Kannada) P. 2-3; my V.B.P., (Appendix-2, pp.
202-204).

Sivayogi-I is not Siddharama

Sosale Revanaradhya (1620 A.D.), the author of a
Kannada commentary on S.S. called Siddhantabodhini and
after him Sri Maritontadarya, the author of the Sanskrit
commentary on S.S., called Tattvapradipika, have tried to
sell their tale that Sri Sivayogi Sivacarya belonged to the
family tradition of Sri Siddharama, the twelfth century
Sarana (Saint) of Sonnalige (i.e., the modern Sholapur).
I call this a tale because it has no basis at all in the text,
nor there is any external evidence for this. As evident from
the heritage of the author referred to above, there are
names like Sivayogi, Muddadeva, Siddhanatha. These
names seem to have produced some flashes of similar
names in the minds of these commentators to fabricate a
story of their own regarding the heritage of Sivayogi
Sivacarya. The names Sivayogi and Siddhanatha perhaps
brought the memory of “Siddharama Sivayogi” and the
name Muddadeva, the memory of Siddharama’s father
“Muddegauda”. Let me present how ingenious is the
interpretation of the stanzas 1.13 and 17 of S.S.:

Y. HfRETagHR suuft: frafiEm
foraaifa faeam: FegwRE: 1)

Sivayogi-I is not Siddharama [17]

i 72 sl e RrawmHRe: Rewred ags:
ﬁmiau h@%zgﬁwﬂqt@ fIgURE: STEREEHT YRS = I
91 e foreand.: sTiifeeel: |1 (Vide Si. Bo. — this portion

of the Sanskrit commentary here is actually a translation
of concerned portion in Si. Bo. on S.S., 1.13).

It may be noted here that the name “Siddharamesvara”
which is not found in the text at all has been introduced
as the subject. It is connected with “Sivayogiti vikhyata
asit”. This is unwarranted because there is no necessity of
supplying another subject when there is already a subject
in the text and making the actual subject a predicate. The
natural construction of the sentence in accordance with
the text is: TARFAGH RGN o7uvh: fragrREf: ()
iy Rraanh gfa (A faeaa: srE) Sy frearh dfa—
here Sivayogi is clearly the subject. It is strange that the
actual subject of the sentence is made the predicate by
supplying a subject which is not in the text at all. This is
the ingenuity in the interpretation to fabricate a tale which
has no traces in the text. Then the interpretation of ‘““tasya
varmse” in the next stanza as — T&7 fAgUHEE 3@, is also
unwarranted.

. qETHESA: v fagarafere: gfa:
forafagratotar forammd: framres: 1
T Yecaw, gfa: dfem: v, Wgied: Raes:
Rrafagratma  SeergsegFErmrEias: e
RraaraemEe: fagTenfin: faguatfirmge: fagmwen-
T T FAN: STERvafead: ||
It may be again noted here that the natural inter-
pretation of the word “siddhanathabhidhah” is “(the
Sivacarya) named Siddhanatha”. But the commentator has

interpreted it as “(the Sivacarya) called Siddhanatha”
bearing the name of Siddharama. Since the first Sivayogi is



[18] A preamble to Sri Siddhantasikhamani

deemed as Siddharama, Siddhanatha should be deemed
as the one who bears the name of Siddharama. This is
compatible only when the first Sivayogi is undoubtedly
proved as Siddharama. Again this is a case of the ingenuity
of the commentators to bring out an idea which they
believe to be true.

Siddharama is the proper name. If Siddharama were
really the predecessor of Sivayogi Sivacarya, the latter
could have used the word Siddharama in stead of Sivayogi.
He could have said— ‘‘fagud 3fi &ara: Ragmm@kf: 1™ in
stead of *“Frerarff foreard: e EEf: 1”” In that case also

there would not have been any metrical difficulty or
language difficulty. In such a case it is natural to use a
proper name. This the author has shown in the use of the
proper name Muddadeva. Mudda is obviously a Kannada
word. The author has Sanskritised it as ‘ ‘< Sardiiid 4, Jed
31t 9% gedd:”'— [this is hinted by the author in ‘“GgMIq
TSI JURTHT Jelterd: | JEgaf foreaman gomen a9 fofan |1
(S.S.,1.17)], in order to use it as a Sanskrit word because it
is the proper name. Such being the case, the author would
have definitely used the proper name “Siddharama” in
stead of the honorific title of “Sivayogi”, if Siddharama
were really his predecessor.

Even if, for argument’s sake, it is admitted that the
author of S.S. belonged to the family of Siddharama, a
question shoots up as to how could it be possible because
Siddharama was a “naisthika-brahmacarin”. Here one of
the supporters of this view, Sri Immadi Sivabasava Svamiji
of Mysore, suggests [S.S. & S.B.: Nijada Nilavu (Kannada),
P. 131], that Siddharama had a brother called “Bommanna”
and that even if Sivayogi were born in the family of
Bommanna it could be possible to say that he belonged to
the heritage of Siddharama. This is obviously an attempt to
establish at any cost that the author of S.S. belonged to the
heritage of Siddharama. It must be said here that there is
a hidden scheme behind this adamant argumentation and
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that is to establish that S.S. belonged to post-Basaves§vara
period.

Hence, it should be firmly stated that there is actually
no ground at all to understand “Siddharama” by the word
“Sivayogi”. Since the basic proposition itself is baseless,
the entire theory falls like a house of cards as it is
fabricated by the ingenuity of the commentators. No
amount of imagination can establish that the author of
S.S. was a descendent of Siddharama.

The Sources of S.S.

St Sivayogi Sivacarya has clearly stated the sources
of his work (S.S., 1.25-31). As per the account given by the
author the sources of his work are:

1. Vedas and Upanisads
2. Saivagamas (the latter parts)
3. Saiva puranas.

1. Vedas and Upanisads

Vedic literature has been the ancient literature of
Bharata. It falls into four parts as Samhitas, Brahmanas,
Aranyakas and Upanisads. Samhitas represent the Mantra
portion of the Veda and the other three come under the
common head called Brahmana portion of Veda. It is
generally said that Vedas are four as Rgveda, Yajurveda,
Samaveda and Atharvaveda. Here the Vedic Samhitas are
called by these names. Each Veda has many Sakhas and
each Sakha generally had a recension of the respective
Vedic Samhita. Often the Samhitas are called after the
names of the Sakhas to which they belonged, for instance,
Sakalasarhita, Taittirtyasarmhita, Madhyandinasamhita, etc.
Although many Sakhas of each of the Vedas had existed
at some point of time, only the Sarhhitas of some Sakhas
have come down to us. Among the Rgvedic Sambhitas, only
one Sarhhita of Sakalasakha has remained. Yajurveda has
two schools as Krsnayajurveda and Suklayajurveda. Among
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the many Samhitas of Krsnayajurveda that once existed,
only four have come down to us. They are : Kathasamhita,
Kapisthala-Kathasamhita, Maitrayanisamhita and Taittiriya-
sarhhita. Suklayajurvedasamhita is called Vajasaneyisarnhita
after the surname of Yajnavalkya, i.e., Vajasaneya. Two
versions of this Sarhhita belonging to two Sakhas have
come down to us. The names of the two versions are
Madhyandinasamhita and Kanvasamhita. Of the Samaveda,
two Samhitas called Kauthumassamhita and Ranayaniya-
samhitd have come down to us. Atharvaveda is now
available in two Samhitas called after their Sakhas, viz.,
Paippaladasamhita and Saunakasarnhita.

Among the Samhitas, Rgvedasamhita is the oldest
and the most important. It is a collection of prayers (called
Stktas) addressed to deities such as Agni, Indra, Varuna,
Rudra, Usas, Parjanya, etc., who are the personifications
of the powers of nature. This is in view of the religious
hymns which form the majority. There are also certain
Stuktas (hymns) which throw light on the social practices,
sports and pastime, etc., of the ancient people. Among
these hymns, a marriage hymn, a few funeral hymns
depicting cremation as well as burial, some hymns called
dialogue hymns as precursors of drama and epic, a didactic
hymn called Aksastkta (a penitent gambler’s lamentation)
and a few others containing moral teachings, are intere-
sting. The most important from our point of view here
are the philosophical hymns which contain speculations about
the origin of the world and pantheistic idea of the
universal Soul as their two principal topics. Among the
religious hymns, the hymns addressed to Rudra are very
important from the point of view of the history of Saivism
and Virasaivism. The Samhitas of Krsnayajurveda as well
as those of Suklayajurveda are of special interest from the
point of view of the history of Saivism and Virasaivism
because Rudra occupies the most prominent position
among the Vedic deities that have come down from the
Rgveda. There is a separate Rudradhyaya in those Samhitas
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(Tai. Sam., 4th Chapter and Vaj. Sam., 16th chapter).
Since the chapter in Tai. Sam. is divided into eleven
Anuvakas, the chapter is called “Rudraikada$ini”.

Concept of Rudra-Siva

The earliest phase in the development of Rudra as a
deity is represented by the hymns addressed to Rudra in
the Rgveda. Rudra is glorified in three hymns of the
Rgveda (Rv. 1. 114, 2.33, 7. 46) and in parts of other hymns
(Ibid., 1.43.1,2, 4, 5; 6.42.11; 7.59.12). In one hymn (Ibid.,
6.74), he is conjointly praised with Soma. His name
(Rudra) comes 75 times in the Rgveda. As his very name
indicates, he is the punishing god in his terrible aspect. At
the same time in his benevolent aspect, he is the protector
of men by warding off all dangers. In this aspect he is
called “Siva” which name occurs 18 times in the Rgveda.
He is the giver of happiness; hence, he is called Siva. Both
the most terrible and the most gracious aspects of Rudra’s
nature have been portrayed in the Rgveda. He is the
terrible one, is said to have firm limbs and many forms:
Wﬂ@ Je®7 30: | (Ibid, 2.33.3). The most significant is
this depiction of Rudra:

g faufd wre™ g sidfash T fageum)
arefae T fasgwed 7 ar oiela v @ 11 (Rv.2.33.10)

“O Rudra, worthily, indeed, you wield the arrows and
the bow; worthily, indeed, you are adorned with a “niska”
(neclace of golden coins) that is worthy of worship and that
is multi-form; worthily, indeed, you are protecting this all-
expansive universe. None, O God, is more powerful than
you”. It is because of this terrible nature of Rudra that the
seers appeal to him not to subject them to his anger: |l <l
¥ UM (O Rudra, let us not anger you); AT Ty T
OR¥: (do not be angry towards our sons and grandsons).
(Ibid., 2.33.4;7.46.3). He is the mightiest of the mighty—
qasTEEd asieal | (Ibid., 2.33.3).
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The benevolent aspect of Rudra (i.e., Siva) is equally
emphasised in the Rgveda. It is his terrible aspect that
looks quite surprising to the seer who asks: ¥ & d &
TG Al AR AW STam: | (Ibid., 2.33.7)— (O Rudra,
where is your merciful hand which is healing and cooling)?
Rudra holds the worthy (varyani) medicines of hundreds
and thousands of varieties in his hand: g% fa4g St amif;
Tee o Tfferd 9ust| (Ibid., 1.114.5;7. 46.3). His goodwill
(sumnam) is sought for those healing and cooling
medicines: 3T o faawedr geHg; o7 fqamd T5e §F; 3am d
gafa® (Ibid., 2.33.1; 2.33.6; 1.114.3) (O Father of Maruts,
let your favour come hither; may we attain to the favour of
Rudra; let me attain your goodwill). He is requested to
drive away all hatred, all distress and all diseases: TS g
foraX =gl swengTaaeat fa=: | (Ibid., 2.33.2). His medicines
are sought for long life: @Gl & Y=MMA: ¥d ferr o=
A5 | (Ibid., 2.33.2)— (May I attain a hundred winters,
O Rudra, through the most salutary medicines given by you).

In the light of the descriptions of Rudra as the
destroyer and the protector, it is possible to think that the
physical phenomenon underlying his nature was the storm
both in its destructive and fertilising aspects. Its destructive
aspect is Rudra, while its fertilising and purifying aspect
is Siva. The Rudra aspect has been retained in the
“Trimurti” — concept as the annihilator of the world. But
it is the aspect of “Siva” that has grown in extent and
eminence with the grafting of the Upanisadic concept of
Brahman, which is the cause for the creation, protecion
and annihilation of the world— gfefafarcesreqd: (Raghu.
2.44) as put by Kalidasa. The Saiva aspect reflected in the
concept of Rudra as the best physician among the
physicians e T fsst OIH — (Rv., 2.33.4) has the
final symbolic development as the protector, especially as
the “bhavarogavaidya” (the physician curing the disease of
transmigration) by extending his gracious favour after
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subjecting the Soul to the strifes and toils of life with the
temptation of a little joy under his power called Tirodhana.

Philosophical Hymns of the Rgveda

The Rudradhyaya of Yajurveda paves the way for the
development of the Rudra-Siva concept as the Brahman
with five cosmic functions in the background of the
philosophical hymns of the Rgveda. We find in the Rgveda
not only the sacrificial form of worship of gods who are
the personifications of the powers of nature, but also the
glorification of One Paramatman (Supreme God) who is
fundamentally the aggregate of all those powers that are
worshipped. @H{WH@WE’E{W— (Ibid., 1.164. 46) is the
key-note of all this thinking behind those deities. The
diversity of divinity as apparent from the eulogies of many
deities, is not the ultimate truth. The unity in diversity
depicting that all the deities are the various powers of One
Supreme God and that they are His forms and sub-forms,
is the ultimate truth. There is no idea of disparity that
some deities are of superior strength and some are of
inferior strength as found in the case of Greek deities. It
is only in the case of such an idea of disparity that the term
“Polytheism™ applies. There is no idea of mutual
superiority or inferiority among the deities. All are equal,
of the nature of truth, of the nature of “Rta”, cosmic,
sacrificial and moral order, of the nature of auspiciousness
and free from all flaws:

ARSI ARSI TA | (Ibid., 5.60.5)

“These are neither mutually superior nor mutually
inferior”.

Iai QT THIEYTH: el qeae g9l i |

(Ibid., 8.57.2)

“You, thirty three (11 X 3) gods, are true (you are of
the nature of truth) and visualise the truth in front”.
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The following statements of Yaska and Sayana show
how this idea is confirmed in tradition again and again:

Teh SITEHT gl Wad | (Ya. Ni., 7.4.8)

“Atman is One; he is praised in many ways”.

THETEA: T a1 UAGT wata | (Ibid., 7.4.9)

“Of one Atman, all the other gods are limbs”.
TEICHSNT THYT TF g9 1 (R. Bha. Bhu)

“By all (the invocations) Parameg$vara alone is invited
(or offered oblations)”.

In praising the Paramatman, the Rgvedic rsis use the
words “Vi$ve devah”, “ViSvakarman,” “Prajapati”, “Purusa”,
“Ekam Sat”, “Tadekam”, etc. These terms signify the
concept of Upanisadic Brahman and Paraiva in Saiva
(Virasaiva) philosophy. The Rgvedic rsis realised through
penance that the cause of all causes which is of the nature
of Supreme Truth showing its greatness in various ways,
as the fundamental power of all powers of nature. It is here
that we find the roots of Brahmaikatva (Atmaikatva or
Sivaikatva) doctrine of the Upanisads.

In this background, a study of the philosophical
hymns of the Rgveda is fruitful. Among those, two hymns
(Rv. 10.81, 10.82) are called “Vi§vakarmasuktas”, one is
designated as the “Purusasukta” (Ibid. 10.90), one is
called “Hiranyagarbhasukta” (Ibid. 10.121) and one is
entitled “Nasadiyasukta” (Ibid., 10.129). Some important
points are noted here with a view to linking them with
the concepts as developed in Virasaiva Philosophy (Siva-
dvaita or SaktiviSistadvaita). The first Visvakarmasukta puts
relevant questions about the creation of the world:

féh Ragriiafaserm smowu waufiad wmemssHa
T Yyt Safageat fa amitoi=tgar s
(Ibid.,10.81.2)
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“What was the substratum when Vi§vakarman created
this world? What was the original (material) cause? Since
He was all alone, how was that possible? How the Great
Lord who was all-perceiving created the earth and the
heavenly abode by his power?” These questions are answered
thus in the same sukta:

fagagsgea faydmer fasgdegea fasgaem)

T gl e TSRl SE 3d T 1|
@i fagd & 3 9 g W Ia1 anaryfaar famag: |
HHAON 7T Yedg dasefasg i Sl |

(Ibid., 10.81.3-4. The first mantra is often quoted in
the Vacanas of Basavanna, Cannabasavanna and others as
the authority to understand ““Sivasvartpa”).

“The Paramatman who has eyes on all sides, face on
all sides, created the heavenly abode with his arms and the
earth with his feet all alone without the help of anybody.
Matchless, indeed, is the God who stands in his glory by
creating the heaven and earth. As regards the questions as
to what was the forest and what was the wood, wise ones,
you should realise them through your mind. Meditate and
know the abode of the Paramatman who bears all this world”.

Thus it clear from the above that the Paramatman is
both the material as well as the instrumental cause for the
creation of the world. In saying that “meditate and know
as to what was the forest and what was the tree”, the seer
implies that we should understand him as the Upadanakarana
(material cause). By the question as to how that creation
was possible when he was all alone, we should understand
him as the Nimittakarana (instrumental cause). It is implied
that he created the world all by himself without the help
of another. Thus he was both the material and the
instrumental cause (abhinnanimittopadanakarana) of the
world. This Vi§vakarman is identified with Brahman in the
Upanisads. The second Visvakarmasukta describes that the
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Visvakarman is the omniscient and omnipotent cause of
the world and that there was water alone from which the first
seed (prathamam garbham) emerged. (Ibid. 10.82.3, 5-6).

The Purusasukta depicts the Supreme God who is the
material as well as the instrumental cause of the world, as
the Primordial Purusa in an unimaginably gigantic form
with thousand (infinite number of) heads, thousand eyes
and thousand legs, standing above the world (bhimi used
as sanketa) after enveloping it from all sides:

TEEYNl TEY: YEE: WgHuwd |

T Yfii fagar g srafaesemgem |

The most important point that is made in this stukta
is that Purusa is all this universe, whatever that was in the
past and whatever that will be born, all that is he only: J&¥
T e Al 7= A (Ibid,. 10.90.2). This is the original
inspiration for the Upanisadic seers who say—
sl (Chand. U., 3.14.1). Another point of note is that
Purusa (Paramatman) is described as enveloping the world
and standing above the world. This is the inspiration for
the Upanisadic idea of the transcendence of Paramatman.
Another point of inspiration found in the sukta is that all
this world of beings is from out of only a part (a quarter,
‘aqlrgortion) of Purusa (Paramatman): UIGIS& forgl 8 and

9:1 (Rv., 10.90. 3 and 4— “A quarter of him
is the world of beings”; ““one quarter of him is born again
and again”). This has inspired the idea of ‘‘3¥-3if¥1-wra’’
between the Jivas and the Paramatman. This is stated in
the Bhag. G. as —qﬁ"crrsﬁ@ﬁa?ﬁézaﬁaﬂﬁ G| (Bhag. G.
15.7). This is accepted in Virasaivism. S.S. says that —

SilgAMe: | (S.S., 5.34). The rest of the
sukta describes the whole of process of creation in terms
of a great sacrifice.

The Hiranyagarbhasukta calls the Paramatman (Para-

vastu) as the Hiranyagarbha (the Golden Egg) and glorifies
him as the cause of the world:
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feTuaTyl : TwadaT) YA Jae ufaie i | | e
gforeia gt e AT gfant fadm | | T e s T

fasy SuTaa Ufv™ o= qar: | T SISy T G- |
(Rv. 10.121. 1-2).

“He who existed before creation was the Hiranyagarbha.
When he appeared, he was the Lord of all beings. He was
without a second. He is the support of the terrestrial as
well as the heavenly worlds. He is the ‘Atmada’ (giver of
Atman); he is the giver of strength; all the gods and beings
act according to his ordination. Immortality and mortality
are but his shades.” Here Paramatman's function of
protection (sthiti) is well depicted. He is the world itself.
Those that breathe, those that wink, those who move with
two feet, those who move with four feet, the mountains
that are clad with snow, the oceans with rivers joining them
and the directions as well as sub-directions are all his
forms. (Ibid., 10.121. 3-4)

The Nasadiyasukta is the most important among the
suktas dealing with the subject of creation. The seven
mantras contained in it speak of certain fundamental
things regarding the creation of the world. The sukta
begins with a description of what did not exist and what
existed before creation:

AU HETHal Arigs A S 91l 99

feuralia: g & iy feurdige i)

T Gy 7 qfg 7 {1 3rg ATHIaHeh: |

IHIEaTd e dedh a@gay W fagra|
(Ibid.,10.129.1-2)

“Then (before creation) there was neither the
unmanifest nor the manifest. The earth did not exist; nor
did the sky; what could be above, that (the Dyuloka), too,
did not exist. What it did contain? In whose protection it
was? Was there only water unfathomable and deep? There
was no mortality and hence there was no immortality.
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There were no signs of night (moon, stars etc.,) and day
(sun). But there was “That One” (the Supreme) which
breathed with its own Sakti (Svadha = power) when there
was no wind. There was nothing other than that”. 3Fgard
ESLep| ?lﬁih'{— That is a very significant statement. Here
we find the scriptural support for the cardinal principle of
ViraSaivism that ParaSiva is always “Saktiviista” and that
Sakti is inherent in him and thus inseparable from him.
[This was pointed out by Lingaikya Sa. Bra. Sri. Sambhulinga
Sivacarya Svamiji, Brhanmath, Bijapur, in a lecture
delivered at Bagalkot]. Thus Paramatman was alone with
his inseparable Sakti before creation. Then arose “desire”
(Kama) in the form of “desire to create” — “sisrksa”
(srastum iccha):

HEET GHIAATY TG I T TS|
(Ibid., 10.129.4)

“The desire arose then. That was the first seed of the
mind (of the Supreme Lord who was prone to creation)”.
Then the creation of the world started.

If we examine these stiktas on creation, it appears that
they have two views. One is the theory of creation and
another the theory of evolution. But both are intimately
related. In the conception of creation of the world, the
idea of creation is mingled with the idea of dissolution
(Pralaya). For instance, the common factor of all the
hymns can be seen in the following mantra:

T AT fas yai Jggfveiar =reiafoaar 7: 1
[ o Sfauiiesan: HaAsea M faasnil

“The Vi$vakarman (Paramatman) (Ibid., 10. 81.1)
who is the seer and Hotr (invoking priest), drew within
himself all the worlds as the oblation and sat in his place.
He, who is our father and who with a desire to create
(asisa) aspired to have the wealth (dravina) in the form of
the world, assumed a form of his own and entered into all
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that he created (avaram)”. Here both the ideas of creation
and evolution are combined. It is noticed how Vi§vakarman
was all alone by absorbing all the universe within himself
and how later created the world from out of himself and
entered himself into it. This view is echoed in the
Upanisads. It can be seen how the Tai. U. refers to it by
saying — T Y¥al deagufe¥rcl (2.6). The Chand. U. also
says — 3T STAACHISTIEYE THEY AR | (6.3.2) —
““Having entered into this through his Atman, he expanded
the variety of names and forms”. This idea is again in the
Mund. U.: ZR0HI: g4 @0 A1 (1.1.7)- “Just as the
spider creates its web from out of itself and absorbs it back
into itself”. Tai. U. expands the same and says: 3l o SAI
AT S, A S Sstaf<d, Joa=arstant=, g
d@d | (3.1)— “That from which these beings are born, by
which those that are born live and into which they go and
get absorbed, know that and that is Brahman”. In
Vira$aivism, this Upanisadic Brahman is Parasiva who is
otherwise known as the Mahalinga. The term “Linga” has
the ideas of creation, protection and annihilation of the
world. In the word Linga, the syllable “li” stands for
“liyate”, what is absorbed is the world; “ga” stands for
“gamyate” which stands for creation as well as protection
of the world. “Liyate gamyate iti Lingam” — o1& Teafd a0

STIGAee=RA | I §F: R dfeaig oal AR | (S.S., 6.37).

Yajurveda : Rudradhyaya

The Rudradhyaya has been a part of great distinction
in the Yajurveda samhitas. It is called “Satarudriya”
because it glorifies Rudra-Siva with his hundred names
(epithets) in the eight Anuvakas from the second to the
ninth (Tai. Sar., 4.5.2-9). The first Anuvaka (Ibid., 4.5.1)
contains twelve mantras all of which are Rkmantras.
Of these only seven mantras from the third to the ninth
are found in the available Rgvedasamhita. They are:

(i) ST &S, ... AMFAIGLA | (Tai. Sariv., 4.5.1.3; Rv. 1.114.1);
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(i) JeoT A TA.... 79 & W11 (Tai. Sar., 4.5.1.4; Rv.
1.114.2); (iii) ¥ 9 Q=M. ... & ARW: |1 (Tai. Sarh. 4.5.1.5;
Rv. 1.114.7); (iv) AT T &4 ..... T4 89 | | (Tai. Sar.,
4.5.1.6; Rv. 1.114.8); (v) 3RW WHA...... g=a fgfe@f: 11 (Tai.
Sar., 4.1.7; Rv. 1.114.10); (vi) &R &d ..... 1 o= & 1
(Tai. Sam., 4.5.1.8; Rv., 2.33.11); and (vii) R o w5 ...
AT HSA || (Tai. Samh., 4.5.1.9; Rv. 2.33.14). The eleventh
Anuvaka contains both Rk mantras and Yajus mantras.
Among the Rk mantras here (the first eleven), none is
traced in the present Rgvedasambhita.

The Satarudriya is regarded as an Upanisad in the
famous collection of sixty Upanisads. (Ru. Hymns, P. 8).
It is profusely praised in the Kai. U. and the Jabala U. The
Kai. U. says that the study of Satarudriya purifies man
from all sins: : VeI WY Haif, § AL Hafd,
Y YAl 9afd, ¥ UUHqal vafd, ¥ Secgal afd, 9
GV afd, § Feaearcyal Hat, TEraaHasl qata
ST FeiaT Hahgl STIAL (24)— “He who reads Satarudriya
gets purified as if by Agni and as if by wind; he gets his
Atman purified; he gets purified from the sin of drinking
wine, from that of killing a Brahmajna, from that of
stealing gold and from that of not performing what is
prescribed; hence, he resorts to the Avimuktaksetra (holy
place); the “atyasramin” should always or once in a while
do its japa”. The Jabala U. relates the importance of the
Rudradhyaya in the form a dialogue between Yajnavalkya

and the Brahmacarins : 31 & Sl &9 b STeAMae
FRN || § QT ATecs: s aueadi § o

T 3Tl ¥aaifd |1 (3)— “Then the Brahmacarins asked him
(i.e., Yajnavalkya) as to by what recitation immortality
could be attained. Yajnavalkya replied by saying that it can
be attained by the recitation of the Satarudriya. These are
the names of immortality and with them one becomes
immortal”. In the Vira$aiva tradition, the Rudradhyaya
has been held in great esteem. A Saivagama has this to say:
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faemg yfteepn wwEim AT |
T TG a8 gee g 11
(Ka. A., kri. pa., 8.4)

“Among the lores, the Vedic lore is great; in the
Vedic lore the Rudradhyaya consisting of eleven sections
is great; in that again the Paficaksara mantra is great; in
that mantra further the pair of syllables ‘Si-va’ is great”.
Incidentally this stanza has revealed another importance
of the Rudradhyaya for the Saivas, especially the Virasaivas
and that is the fact that the “Sivapaficaksari” mantra (Namah
Sivaya) occurs in the Rudradhyaya. (Tai. Sari. 4.5.8.11).
With this mantra, the Astavarana of the Viraaivas is
complete. Vide Candra J.A., kri. pa., 8.5; S.S., 8.7— in
both the places it is said that the ‘“Pancaksari mantra
(Vidya) is at the head of all Srutis”. With this background,
some of the main features in the contents of the
Rudradhyaya can be noted here as they are relevant to
some of the concepts of Viradaiva tradition.

The Hymn of Pacification of Rudra (Tai. Sam., 4.5.1.1-15)

As already noted above, the first Anuvaka of the
Rudradhyaya is the hymn of pacification of Rudra. The rsi
had a vision of Rudra in a form of wrath and destruction.
He offers prayer to him to pacify his anger. He begins his
prayer with a salutation to Rudra’s anger, his arrow, his
bow and his mighty arms:

T &g TG Il 7 3N W |
T 3 g SIgEd o W 11
(Tai. Sam., 4.5.1.1)

It is Rudra’s righteous wrath and Rudra’s force
intolerant of defects that smite the enemy as well as the
loiterer. The arrow is an instrument of the bow which
provides the aim of action. (Ru. Mantras, p. 36). The arms
represent his might to punish. The rsi is bewildered at the
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way Rudra has turned violent with his anger, because
Rudra’s arrow and bow used to be normally very auspicious;
his quiver too was always auspicious with blessings and
with that he used to make the people happy:

T T gy fYraam e sy@ T 931

forar vy O 9@ a9 A g gEA ||
(Ibid., 4.5.1.2)

The next mantra is very important for the Viradaiva
tradition. It describes the auspicious form (body) of Siva-
Rudra. This form is taken as the Linga form of Siva:

AT A & Frar FTE STty |

T TEgar yrawan figrarfieasite 11
(Ibid., 4.5.1.3)

The obvious meaning of the mantra is: “O Rudra, in
that your body which is auspicious (fair), which is not
terrible (full of kindness), which is free from the touch of
sin and which is full of peace, you are accustomed to be
seen, O dweller in the mountain”. The thinking behind the
consideration that this refers to the Linga form of Rudra-
Siva is the last statement — “girisanta abhi cakasihi” —
which expresses the desire to see him in a particular form.

Accordingly this mantra is interpreted thus: o &3,
d Ta, R Ageas, @ q:, “fag g Redds:” searme:
FeTereTercanfcrent fargfel:, BT STEIRT YT, STUTIRIRT STUY HeRTy
YT Sf STaTyehTel, seforg®uon @ fer, ....1 (S.S., 6.62—
Maritontadarya’s Sanskrit commentary there on). This is
taken with the mantra ‘‘9fas q fadd FeoRTd, safe’” of the
Rv. 9.83.2 (Vide S.S., 6.59, with Sanskrit commentary and
my notes thereon).

Some interesting epithets of Siva

In this Anuvaka, in mantra 3, (also in mantra 4) we have
seen the epithet “giriSanta” (O dweller of the mountain).
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There are other epithets like “giritra” (mantra 4), “giri$a”
(mantra 5), “nilagriva” (mantra 8,9), “vilohita” (mantra 9),
“sahasraksa” (mantra 9,11), “Siva” (mantra 11), “kapardin”
(mantra 12), “daivyo bhisak” (mantra 6). Some of these
(perhaps all these) epithets are associated with the Puranic
legends of Siva such as dwelling in the Kailasa mountain,
getting a dark throat by drinking the “halahala” poison, etc.
(Ru. Hymns, p. 37).

Other epithets of Siva - Rudra (Tai. Sam., 4.5.2-9)

The eight Anuvakas of the Rudradhyaya from the
second to the ninth “offer homage to Rudra with a
hundred epithets....” “Rudra is described here as all-
pervading. He is in every aspect of creation, moving or
non-moving, conscient or subconscient”. (Ru. Mantras,
P. 42). Some of the important epithets are : f@{0ga1g (2.1),
feemi feq (2.1), SRS (destroyer of foes- 2.3), I 9fd (lord
of paths- 2.3), 9¥[[I 9fd (2.2), S=37 (one who rides on the
bull - 2.4), =M 9fd (2.4), FHIA (2.5), TEFT UG (2.5), SWI
o (2.6), ¥ (2.5), &AM (T (2.7), S 90T (2.8), TR qfd
(2.12), 3w ufd (2.11), FRER (3.8), araufd (4.4), Tofa
(4.5), 99 (5.1), ¥ (5.2), T (5.2), Rfaervs (Fenfia-5.3),
T (8.1),3 (8.9), WX (8.10), 1 (8.11), etc. The concept

of “PaSupati” (and many other epithets mentioning his
lordship such as “di§am pati”, “annanam pati”’, “pustanam
pati”’, “vananam pati”, etc., are together significant in as
much as Siva’s “Patitva” forms a unit of the “Tattvatraya”
of the Saivagamas, a technical term referring to Pati
(Siva), Pasu (Jiva) and Pasa (Maya, Mala, etc.,) acceptable
to both the Saivas and the Virasaivas.

Another important point to be noted is that the 4th
Anuvaka (i.e., Tai. Sam, 4.5.4) of the Rudradhyaya refers
to persons of all categories with the respectful attitude,
with “namah’: For instance:
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T HEE: Fooas Ty a T4: 1 (7)

(Salutation to you who are great and you who are
small).

THGERS TR at T 1 (12)

(Salutations to you, carpenters and to you, makers of
chariots)

T FATAT : HUTY a T: 1 (13)

(Salutations to you, potters, and to you, smiths)
(Translations: Ru. Mantras, P. 51, 52, 52 respectively)

There are also respectful references to the makers of
arrows, makers of bows, hunters, hound-keepers, dogs,
lords of dogs, fishermen, etc., (vide 4. 15-17). This reflects
a society which respected all the professions and vocations
by considering that all those contributed to the welfare of
the society. This is the dignity of labour which is reflected
in all the Bhakti schools in general and Vira$aiva school
in particular. The Saivagamas, S.S., Vacanas (Sayings) of
Basavanna and other saints show this broad outlook,
universal brotherhood in all matters, religious and social:
For instance:

2. SR GfrET Ay IET A wEey: |
fagaummInT f¥rar @ T W@y 1|
T Seggaesta TrrfeyE |
wastu g fg fasargfauigar: 11
Tente ufdadontT Sdtamare |
ufequmratasn fg ¥ wartaehtor: 11
(Para.A.,1.58,61,62)

“Whether they are Brahmanas, Ksatriyas, VaiSyas,
Stdras or those of any other caste, all those who have
borne the Linga are regarded as Siva in form. There is no
doubt about this. In respect of offering salutations or
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worship, there is no discrimination on the grounds of age
or sex. All are to be saluted, be she a ‘sadhava’, ‘vidhava’
or ‘rajasvala’. Those who have the devotion (loving
attachment) in embracing Viradaivism, are all sacred by
virtue of their devotion itself; all are eligible (for the
religious and social practices)”.

3. PravfdaouEy sa sfaufteen)
TYTAEEY &l a1 9 Hehld ||

(S.S., 11.55)

“When devotion towards Siva has entered, where is
the question of caste? When the various kinds of wood are
burnt into ashes in the fire, what difference can be told?”
Sivabhakti is the great leveller in society.

3. Deva deva, binnapa avadharu
Vipra modalu antyaja kadeyagi
Sivabhaktaradavaranellara onde embe
................................ (Ba.Sat.Va.,no.710)

“O Lord, O Lord! I submit this, please listen; vipra
to start with antyaja to end with, are all equal — those who
are devotees of Siva”.

Philosophy of the Atharvaveda

It may be first observed here that no system of
philosophy has been established in the Rgveda. As we have
already said, the key-note of the Rgveda is - TIEISGE\WG@%IT
gef=<i| (Rv. 1.164. 46). In the Atharvaveda also, no system
has been established and some deities such as Agni, Indra,
Varuna, etc., have been described as the Paramatman. For
instance, we can see the Varunastikta (Atha. V., 4.16). The
mantras from the first to fifth depict the all-powerful
nature and omniscience of the Paramatman through the
description of Varuna:

TEATHISSTAT <IehIed Tyt |
TJEEHAA gi=qd <a1 8 fag: 11
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Ifesfa otfa ag s=fa @ femd =xfa 9 wagw)

2t G T TS AR IR | |

S YfHEGUrRE T Sardl ategdl LT

Sl TS TEUTE el SAHEey Seah el 1|

SA A AAAATATETT W Jead ahued TR |

faa: wyr: U at=dierer v aifq uyat<a gfng

REREEUCI I RCIC IR ESRURET IR IR {

T o fafer SAmmenta gt f1 et arfn
(Atha.V.,4.16.1-5)

“The great overlord of these, who, marching, under-
stands whatever that goes on, observes as if from close by:
all this the gods know. Whosoever stands, whosoever
moves, whosoever deceives, whosoever goes about secretly,
whosoever goes about timidly and whoever two, sitting
down together, hold a secret consultation, all that king
Varuna knows, as the third. Both this earth and that
heaven, each great and extending to distant margins, are
King Varuna’s; also the two oceans are Varuna’s paunches;
also in this petty water is he hidden. Also whosoever
should creep far off beyond the sky, he should not be
released from (the fetters of) King Varuna; his spies move
about this world; thousand-eyed, they keep a watch over
the earth. Whatever that is between the heaven and the
earth and whatever that is beyond, all that king Varuna
perceives; the winkings of people are numbered for him;
he throws those (punishments) like a gambler the dice”.

As regards this beautiful stikta, Roth has said: “In the
whole of the Vedic literature there is no other song which
pronounces divine ommiscience in such powerful terms....”
(Winternitz, p. 135). This Supreme Principle is characterised
by such omniscience, omnipotence and will as to reflect its
Icchadakti, JnanaSakti and Kriyasakti. The Upanisadic
conception of Brahman is already in the making:

1. Veda and Upanisads : Philosophy of the Av. [37]

T TAH Ve aq fa diwa: gedr 3 o |
| g1 ST 3 fass: wagy Sifwraay faa:
(Atha. V., 4.1.1)

“Even before creation the Brahman which was
undivided and which was of the nature of bliss alone
existed. There was nothing equal to it then. It was the
source of ‘sat” and the residing place of ‘asat’. It enveloped
everything”. In him arose a desire to create:

HEEY G TG 30 Tod TErEe |
(Atha. V., 19.52.1)

Here “kama” is the desire to create — “‘sisrksa”. It
arose as the first seed of the mind. This is a restatement
of the line taken from the Nasadiyasukta (Rv. 10.129.4).
The Tai. U. speaks of the creation of this world by the
Supreme and his entering into what he created. This idea
is hinted in the following mantra:

T Ted e YU : 99 fageun |
forerar Ty ufaawr o a9 miavifcraagydl |
(Atha. V., 10.7.8)

“What was above, what was below and what was in the
middle, all that world of manifold forms was created by
Prajapati. That Skambha who assumed the form of all this
universe, entered into all that he created”. (Prajapati —
Skambha = Brahman). It is suggested here that he is the
Atman of all, he is the Inner Soul (antaryamin). It is said:

ueleh Tagr Ffrfo i)
Af T e el fag: 11
(Atha. V., 10.8.43)
“The knowers of Brahman know that venerable God,
the lord of Atman, in the nine-petalled lotus flower (body),

enclosed with three bonds (sattva, rajas and tamas)”. This
is the source of the concept of “Antaryamin” which is
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found in the Upanisads. He who realises this Paramatman
knows everything. That Parabrahman is the Sutra, &
I, he who knows it is the knower of Brahman:

at faamegs faad afardar: w= g |

CER eI R CEIRCEICCRIL R ES
(Ibid,. 10.8.37)

“He who knows this long, long Sutra in which all the
beings are woven and who knows the Stutra of Sitra, is the
one who knows the Brahman”. This is the first reference
to the concept of ‘Sutratman’ (Br. U., 3.7.2).

Upanisads

The peak of Vedic philosophical thought is represented
by the Vedanta system. Upanisads are counted as constituting
its first (Sruti) Prasthana. The other two Prasthanas are
Smrtiprasthana—Bhagavadgita and Sutraprasthana —
Brahmasutra of Vyasa. Bhag. G. is the quintessence of the
Upanisads and Bra. Su. is the compendium in Sutras
dealing with the methodology of finding the central
teaching of the Upanisads. It is an attempt at a systematic
presentation of the Upanisadic thought.

As regards the number of Upanisads, Muktika U. says
that there were possibly 1180 Upanisads, as belonging to
the Sakhas of the four Vedas, (Rgveda-21, Yajurveda-109,
Samaveda-1000 and Atharvaveda-50 = Total number
of Sakhas— 1180— Muktika U., 1.12-14). Of these the
important ones (saram) according to Muktika U. are 108:
T 7ed ARABRR RMAH | (1.44). Among these again
13 or 14 Upanisads are regarded as ancient and important.
They are the famous DaSopanisads, viz., I$a, Kena,
Katha, Prasna, Mundaka, Mandukya, Taittiriya, Aitareya,
Chandogya and Brhadaranyaka plus 4, namely, Kaus$itaki,
Svetagvatara, Maitrayaniya and Mahanarayaniya. From the
point of view of the Saiva and Virasaiva traditions, besides
the Svetagvatara, which is recognised as a gaivopanisad,
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other important Saiva Upanisads are: Atharva$ikhopanisad,
Atharva$ira-upanisad, Kaivalyopanisad, Daksinamirtyu-
panisad, Paficabrahmopanisad, Brhajjabalopanisad, Bhasma-
jabalopanisad, Rudraksajabalopanisad, Maitreyyupanisad,
Hamsopanisad. Rudrahrdayopanisad, Nilarudropanisad,
Rudropanisad, Lingopanisad, Sivasankalpopanisad, Sivopa-
nisad, Sadanandopanisad, Siddhantasikhopanisad, Siddhanta-
saropanisad, etc.

All these Upanisads are the authorities for the
formulation of the religious as well as the philosophical
concepts of the ViraSaivas. It is from these Upanisads that
the Saivagamas and S.S. are totally influenced in the
formulation and elucidation of those concepts. Since the
quotations from these Upanisads are cited in the
preambles to the “Sthalas” and some of the individual
Slokas within those Sthalas in the Sanskrit commentary
and in my notes in English, are profuse, there is no
necessity of proliferation here by referring to all the
sources. Again while dealing with the religio-philosophical
concepts of Viradaivism as elucidated in S.S., some
important statements from the Upanisads have been cited.
Hence, it is proposed to give some broad outlines of the
influence of the Upanisads on S.S.

The religio-philosophical ideas of the ViraSaivas are
elucidated within the framework of the “Sadhanamarga”
called “Satsthalamarga” (Bhakta, Mahe$vara, Prasadin,
Pranalingin, Sarana and Aikya) in which the Jiana, Bhakti
and Kriya are combined harmoniously. As a part of this
path, the two religio- philosophical aids to faith called
Astavarana (Guru, Linga, Jangama, Bhasma, Rudraksa,
Mantra, Padodaka and Prasada) and Paficacaras (Lingacara,
Sadacara, Sivacara, Bhrtyacara and Ganacara), are also
elucidated in the S.S.

Siva-Sakti synthesis (the concept of “SaktiviSista-
Siva™), which is the cardinal principle of Saivism and
Vira$aivism, has its roots, as already pointed out, in the
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Nasadiyastikta of the Rgveda (10.129.2). Svetasvataropa-
nisad substantiates this (4.10;6.8). It is this synthesis that
is called “Sthala” in the ultimate Paramarthika sense
(Sthala par excellance) in the Saivigamas and S.S. It
divides itself as Angasthala (Jivatman) and Lingasthala
(Paramatman). These concepts in Virasaivism have
developed under the impact of the Upanisads. The path
of spiritual ascent through six Sthalas involves three paths,
viz., Bhakti, Jhana and Kriya. These paths and their
synthesis have been developed through the influence of
the Upanisads like Sve. U. and their digest in the form the
Bhag. G. The firm conviction that Siva as the Supreme
which is the main feature of the Mahe$vara is on the lines
of Sve. U., 3.4; Atha. Sikha, 3; Br. Ja. U., 1.1. Prasadisthala
is inspired by the Maitreyi U., 1.4.6: fomre fg s gf<1 &4
YR | FHEATCATCA Rerean @He™™Yd || The concept of
“Aharasuddhi” (sacredness of food) due to the offering to
the Guru, Linga and Jangama and its resultant “Tattva-
Suddhi” as the ‘“Prasada”, are inspired by Chand. U.,
7.26.2— ERYE T&qfE: | The concept of the Pranalinga
in the Pranalingisthala (S.S., 12.6) in the form of the
“Jyoti” due to the Yogic colhslon of Prana and Apana, is
on the basis of the Katha U. mantra: E FITUWCFH
T | 7ol AT for e a1 3T 11 (5.3). The “Sivayoga-

samadhi” in the Pranalingisthala is based on the Hamsa
U., 1: TGHISRIERIGIGY™, gdis| The concepts of total
surrender and blissful “samarasya’ (sati-pati-bhava) in the
Saranasthala are inspired by the statement of the Br. U.,

4.321: = P e graieaedl 4 Sl ffsad ag AR |
TIHATR Q&N MIRATEAT Sufsaadl | sl fohg 98 A=A 11 The
main substance of the Aikyasthala has been an echo from
the Mund. U., 3.2.8. and Chand. U., 6.9.1: 37 7eI: T&<HI:
TGS ... 3’5‘3’5&&( f¢@ 11 In all the 101 Sthalas, it is
possible to trace the influence of the Upanisads. Yet to
avoid prolixity, some broad influences of the Upanisads on
the main Sthalas are pointed out above (vide Appendix-I).
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Turning to the concept of Astavarana and its consti-
tuents, it may noted that for the first time the eight
constituents, viz., Guru, Linga, Jangama, Bhasma, Rudraksa,
Padodaka and Prasada are mentioned in the, Ru. U. First,
Guru, Linga and Jangama are mentioned:

Sgrey: fra: fra @ agwen: ... 3 e
fyTagEtr 16 fra: 1% e g fagw
(Ru. U., Unpublished Upanisads, P. 308-9)

Then the same Upanisad mentions Mantra, Bhasma,
Padodaka and Nirmalya (Prasada):

STEIUT: UFYRAIVANT | STRIUNEgugea: |
ﬁ - r E - E 1 3 E r E ﬂj m E -
ST gierdfa | (Ibid., p. 308-309)

Vajra U. gives details about the “Bhasmadharana”
(applying Bhasma to the different parts of the body).
(Unpublished Upanisads, P. 311-312). Jabalyupanisad,
Brhajjabalopanisad, Bhasmajabalopanisad, Rudraksa-
jabalopanisad, etc., give details about the preparation of
Bhasma, Bhasmadharana, the origin of Rudraksa and
Rudraksadharana. (Saiva Upanisads, p. 67, 68, 88, 89, 97-
123, 129-133, 156-164). As regards the Linga and the
Lingadharana, S.U. has spoken in brief:

Irefeatfd w¥ sRnfue yme ferg,
3MMEMT GRS U EhIChagaH |
frageremTe, ae=air fag:
g FIERIR gEgweTad fPTa |
TR ARG I |
AAHTTRITATAT geaT AMf U¢ e |

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

wﬁﬁHﬁWWI
aﬁﬁﬁmg&a&ﬁmﬁrﬁaﬁa@.n
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Ifeg foig Wehel Wehellohed el =1 Tl Y&d o e e
el g&H g&H R0 X F1 (S.U., Unpublished Upanisads,
p. 398, 378).

Here the Upanisad speaks of Antarlingadharana and
Bahirlingadharana. The concentration on Siva incessantly
in the ether of the heart is the Antarlingadharana. All
should, whether endowed with the internal Lingadharana
or not, have the external Lingadharana. Linga is “Sakala”
(with parts), Sakalaniskala (with and without parts) and
Niskala (without parts). They are respectively called
Sthula, Suksma and Paratpara and are associated with the
gross body, subtle body and causal body respectively.
(These Lingas are respectively called Istalinga, Pranalinga
and Bhavalinga, also called Trptilinga). Vide S.S., 6.30, 39-
48 for the details about the two Lingadharanas and S.S.,
6.48-50, for reference to the Lingas. Vide the Candra J.A.,
kri. pa., 3.23-25, 45-47, for details about “niskala-sakala-
niskala-sakalatva” of the Ista-Prana-Bhava (Sthula-Stiksma-
Paratpara) Lingas and their establishment in the Sthula-
Suksma-Karana bodies respectively. The Linga U. contains

references to such Mantras as ‘ ‘Hafcrg STaf qiior= afaaw’,
“3T A gl WEr (Rv. 10.60.12), 1 & R TTeisam-
HIREC” (Tai. Sarh., 4.5.1.3), “dfed d foad s@oead’” (Rv.

9.88.1), etc., in favour of Lingadharana and speaks of the

custom of “q‘cii%g AU’ and “‘SEMOMEY  forgmo

wdfd’’ | These ideas have got into S.S., (vide 6.59-62).

Indus Valley Civilization and Miniature Lingas

Due to the advent of the Aryan invasion theory and
its influence on the minds of the products of British
education system, it was believed that Indus Valley
Civilisation was the earliest and most ancient civilisation
of Bharata. Before the discovery of Harappa and Mohenjo
Daro, it was held that civilisation was brought to Bharata
by the nomadic invaders from Central Asia called Aryans
some time before 1500 B.C. and that those Aryans composed
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the Vedas sometime after that date. The discovery of
Harappa and Mohenjo Daro civilization (3100-1900 B.C.)
changed the picture at once. It revealed that there was a
great civilization flourishing at least a thousand years
before the supposed arrival of the Aryans. Then the
advocates of the Aryan invasion theory gave a fascinating
twist to the theory saying that the inhabitants of the
Harappa and Mohenjo Daro cities were called Dravidians.
The Aryan invaders drove them to the South. They
projected the theory of Aryan-Dravidian division as based
on racial grounds in stead of the real basis of the linguistic
considerations. (Indus Script, Vidvan Ma. Ham., P. 43-44).

But this theory of Aryan invasion has been demolished
thanks to the efforts of David Frawley (Vamadeva Sastrin,
his Hindu name), Natwar Jha, N.S. Rajaram, Shrikanth
Talageri, etc. On the evidence of the Sarasvati river, i.e.,
findings from archaelogy, satellite photography and hydro-
logical surveys along the course of the now dry Sarasavati,
they have shown that the Aryan invasion theory and its
chronology has been entirely baseless. It is clear from
those evidences that Sarasvati was once a mighty river,
over five miles wide in places and that ““this is entirely in
accord with the Vedic accounts which make the Sarasvati
the first of rivers”. (Vedic Aryans, P. 110). Vide for
instance Rv. 2.41.16. This river finally dried up around
1900 B.C., which coincides with the lower limit of the date
of Indus Valley Civilization. “The main point of all this,
however, is that the Aryan invasion theory leads us to the
incredible conclusion that these invaders crossed six great
rivers, the Indus and its five tributaries, only to establish
the great majority of their settlements along the course of
a river that had gone dry some five hundred years earlier,
and worshipped it as the holy mother”. How strange!
(Vedic Aryans, P. 111).

Two paradoxes rise their head here. The first paradox
is that Vedic Aryans have created the largest body of
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literature of antiquity and yet there is no achaelogical
record of the creators of this immence literature or of their
invasion, while the Harappans have left us achaelogical
remains that are also most extensive but no literature. This
is a great paradox known as “Frawley’s Paradox”— of
history without literature for the Harappans and literature
without history for the Aryans. Aryans who created the
Vedas were supposed to be illiterate, while the Harappans
we know were literate. Yet it is the vast literature of the
illiterate Aryans that has survived while the literate
Harappans have vanished without a literary trace. A paradox
indeed! The second paradox is that the advocates of Aryan
invasion theory ask us to believe that the uprooted
Dravidians of the Harappan civilization migrated en masse
to the southern part of the peninsula taking only their
original language leaving their script behind and started
writing in the Brahmi script from the north after some
fifteen centuries by remaining illiterate for such a long
time. ““The simplest way of resolving both these paradoxes
is to attribute both achievements, archaelogical and literary
—to the same people. These are Vedic Aryans who created
both Vedas and the great civilization of the people we now
call Harappans”. (Indus Script : Vidvan Ma. Ham., P.48).

Decipherment of the Indus script is the last nail on the
Aryan invasion coffin. The earlier efforts at deciphering
the script met with failure because the whole exercise was
based on arbitrary and whimsical methods. Another
reason for their failure was the preconceived notion that
the language of the inscriptions was Dravidian one. Each
individual letter of the Indus script was ‘read’ by giving it
the sound value of the particular present-day Tamil or
general Dravidian word which was arbitrarily presumed to
be one word, out of many, which best expressed that object
or concept”. Further “that letter, on different seals, was
variously read with different arbitrary variations of that
sound-value.” (The Aryan Invasion, p. 58-59). The result
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was a hundred different, sometimes even quite opposite
“readings” for a single seal. Under these circumstances,
Dr. S. R. Rao, who adopted a less speculative method, not
presuming the language to be either Aryan or Dravidian,
achieved wonderful results (which he has stated in his two
books, viz., Lothal and the Indus Civilization and the
Decipherment of the Indus Script). The result was the
revelation of the direct connection between the late Indus
script (1600 B.C.) and the Brahmi script. This decipherment
has demolished the Aryan invasion theory and Dr. Rao
identified the language as an Aryan one. But in calling it
as “pre-Vedic”, Dr. Rao seems to have accepted the then
accepted date of the Rgveda (i. e., 1000 B. C.) as sacrosanct.
(Aryan Invasion, p. 63). But this theory of the date of
Rgveda being demolished, (say for instance, the conclusion
of Bal Gangadhar Tilak that Rgveda was earlier to 4500
B.C. and that of Jacobi that it belonged to 4500 B.C. on
the basis of Astronomical calculations), Dr. Rao’s reluctant
conclusion stands suspended. The next great achievement
in decipherment of the Indus script is of Dr. Natwar Jha.
This leaves no doubt that the Harappan society was Vedic
and that the language of the Harappan seals is Vedic
Sanskrit. (Indus Script: Vidvan Ma. Ham., p. 42, 53; Vide
also Vedic Glossary On Indus Seals: Natwar Jha).

Saiva and Vira$aiva Signs in Indus Civilization

With the background as above, it is possible to observe
that the signs of Saiva faith (including those of Virasaiva
faith) discovered in the Indus Valley were the continuation
of the Rudra-Siva-Pasupati tradition of the Veda, an
account of which has been already given. It is clear from
the findings at the Mohenjo-Daro and Harappan sites that
Saivism was the principal faith of the Indus people. It may
be noted here that the fact that the major God depicted
on the seals was Siva, especially in his aspect as Pasupati,
was the main ground for branding the Indus Valley
Civilization as “non-Aryan”. This God has been branded
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as a “Dravidian God” borrowed by the Aryans. (Aryan
Invasion, p. 361). But as we have already shown that
Rudra-Siva has been a Vedic God, who rose to prominence
during the Yajurvedic period and who was called by
various names such as Pasupati, Aranyanarm Pati, Sambhu,
Giricara, Nilagriva, Kapardin, etc. If we look to these
developments in the features of Rudra-Siva, there is
nothing non-Aryan about him. Nor are the words “Siva”
and “Sambhu” derived from Dravidian roots “Siva” (to
redden, to become angry) and “Cembu” (Copper, the red
metal). They are derived from the Sanskrit roots “Si”
(auspicious, gracious, benign, kind) and “Sam” (being
happy or existing for happiness, granting or causing
happiness). These words are used in this sense only right
from their first occurance. (Aryan Invasion, p. 361).

Although we do not agree with Sir John Marshal in
tacitly accepting that Indus civilization was non-Aryan,
yet his observations about the signs of Saivism and
ViraSaivism are notable. With reference to one marble
statuette (Mohenjo-Daro, plate XCVIII) with its head,
neck and body held erect and with half-shut eyes fixed on
the tip of the nose, Marshall says that it is an “evidence
that Yoga was already playing its part as a religious
practice” (Mohenjo-Daro, p. 77). This is perhaps not
different form Sivayoga as described in the Sve. U., 2.8:

read e Wi I gEianiun AaEr aiuse |
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Some images have been identified as those of bulls,
both humped and humpless. As regards them, Marshall
says: “The bull, both humped and humpless, is closely
associated with Siva and daily worshipped by his followers”.
(Mohenjo-Daro, p. 72). As A. P. Karmarkar has said, “the
Linga was already identified with Siva during this period”
(Religions, p. 43). It is interesting to note that miniature
Lingas are also discovered in the Indus Valley sites.
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Marshall says: “Indeed the only explanation applicable to
them all is that they were sacred objects of some sort, the
larger ones serving as aniconic agalmata for cult purposes,
the smaller, as amulets to be carried on the person, just as
miniature Lingas are commonly carried by Saivites today”.
(Mohenjo-Daro, Vol. 1, p.59).

In the light of the above, it may be noted that Rudra-
Siva in his aspect of Pagupati was the prominent God of the
Indus Valley people. Those aspects of the description of
Rudra-Siva in the Sanskrit texts (such as his being a
nomadic mountain-and-forest dweller, etc.,) are prominently
depicted in the Indus seals. Siva’s or Sivayogin’s yogic
posture in an image reveals that there was the practice of
Yoga, which is in the Saiva context called the Sivayoga.
The Linga form of Siva has been also traced among the
objects discovered in the Indus Valley. Both the larger and
the miniature Lingas were found. It is the case of the
miniature Lingas which could be borne on the body that
points to the traces of a Saiva cult which is later called
Pasupata or Virasaiva. In the M. Bha. there is an evidence
in a prominent section:

FfuftaT IJar—
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(M. Bha. : Calcutta Edn. Ed., P. C. Roy, Anusasana-
parvan, 22. 1-2).

Here the first stanza contains a question by Yudhisthira
to Bhisma as to who are eligible to receive ‘“dana”
whether the Brahmanas who are wearing the Linga or
other than those Brahmanas. In the second stanza, Bhisma
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answers saying that “dana” can be made to a Brahmana
bearing the Linga or to a Brahmana who does bear the
Linga, provided he is engaged in his religious practices, as
both are engaged in penance. This shows that even before
the M. Bha. period there were some Saivas who were
bearing the Linga on their bodies. They were called
Pasupatas. The Pasupata seems to be an ancient name of
the Viraaivas, as indicated by the statement of S.S., viz.,

fergerg Afemfer dRetar fafemsr: gyquforaenr wfesdyame-i | |

(1.32). There were two categories of Pasupatas as Vaidika
Pasupatas and Avaidika Pasupatas. In his Bhasya on the

sitra “‘TGTEMIIEN’, Sankara has criticised Pasupatas.
(Bra. Su., 2.2.37). Appayya diksita in his Kalpataru has
said that this criticism applies to the Avaidika Pasupatas
but not to the Vaidika Pasupatas. Canna-vrsabhendra
Svamiji, in his Vira. Sar. Di., has declared that Vaidika
Pasupatas were Virasaivas. (Vira$aiva, p. 16).

2. Saivagamas

The Saivagamas are the common sources for the Saiva
as well as the Vira$aiva religion and philosophy. If we take
into consideration the extensive coverage of matter in the
available Saivagamas, it is possible to assume that there
was a vast Saivagama literature. The artistic construction
of temples, the description of the preparation and due
insallation of the statues of gods on the stone platforms
erected for them, the worship involving many services
(upacaras) like ‘bhasmadharana’, ‘gandhadharana’, etc., the
performance of many kinds of “utsavas” such as Vahanotsava,
Kalyanotsava, Rathotsava, etc., form the subject-matter of
these Agamas along with Saiva and Virasaiva Diksas, the
path of the pursuit of God, the greatness and efficacy of
the sacred objects like Bhasma, Rudraksa, the mantrajapa,
etc., and the history and tradition of the teachers, and the
teaching of the philosophical and religious concepts and
customs of the Saivas and the Virasaivas.

2. Saivagamas : Number of Saivagamas [49]

Number of Saivagamas

According to Ka. A., Saivagamas are of three kinds
as Vama, Daksina and Siddhanta. (Pu. Ka., 26. 59). S.S.
adds Misra to this list (5.10). Vama has Sakti as predominant,
Daksina pertains to Bhairava, MiSra is concerned with the
Saptamatrkas, and Siddhanta is in conformity with Veda.
(S.S., 5.11). The twenty-eight principal Saivigamas from
Kamik. A. to Va. A. and two hundred and eight Upagamas
of these come within the fold of ““Siddhanta”. The twenty-
eight principal Saivagamas are: 1. Kamika, 2. Yogaja,
3. Acintya, 4. Karana, 5. Ajita, 6. Dipta, 7. Suksma, 8. Sahasra,
9. Am$uman, 10. Suprabheda, 11. Vijaya, 12. Nih$vasa,
13. Svayambhuva, 14. Anala, 15. Vira, 16. Raurava,
17. Makuta, 18. Vimala, 19. Candrajfiana, 20. Bimba,
21. Prodgita, 22. Lalita, 23. Siddha, 24. Sarvokta, 25. Santana,
26. Parames$vara, 27. Kirana and 28. Vatula. Among these,
the ten Agamas from Kamikagama to Suprabhedagama
belong to “Sivabheda” and the eighteen Agamas from
Vijayagama to Vatulagama belong to “Rudrabheda”. There
are one to sixteen Upagamas to each of these principal
Agamas. The total number of Upagamas comes to two
hundred and eight.

It is clear from the above enumeration that the
Saivagama literature was very vast. All the twenty-eight
Saivagamas are not available now. Some principal Saivagamas
and some Upagamas have come down to us. Even those
that are available are not available in full. Be it a principal
Saivagama or be it an Upagama, there are normally four
Padas in each called Kriyapada, Caryapada, Yogapada and
Jianapada. Among the Saivagamas that are available,
some are not preserved in all the four padas. Another
point to be noted is that the Saivagamas have two parts
called Purvabhaga and Uttarabhaga. Even in this case
some Saivagamas are found to have both the parts and
some have one of the parts. Even among these parts all the
four padas have not been available.
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Contents of the Purvabhagas and Uttarabhagas.

It should be noted here that the Purvabhagas of the
Saivagamas deal generally with the following in their four
Padas:

Kriyapada contains details about the construction of
temples and the carving and installation of Saiva statues
including the Linga. Caryapada is devoted to the details
about the Saiva practices of both daily and occasional
categories, Afauca, Acamana, Sivarcana which is the
means of achieving happiness here and liberation hereafter
(Bhukti and Mukti), lighting of fire, daily utsavas and
occasional utsavas, bathing the idols, special worship,
vows, etc. Yogapada deals with Pranayama, Dhyana,
Dharana, Samadhi, etc., as the methods of Yoga. Jianapada
deals with the philosophical tenets of Saivism. The second
part called Uttarabhaga of each Saivagama deals with
Virasaivism. This has been declared in the S. S., 5.16:

fagrad wga=s St et
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Generally the following are the pada-wise contents of
the Uttarabhagas :

Kriyapada deals with the religio-philosophical concepts
of the ViraSaivas starting with ViraSaiva Diksa of three
types called Vedha, Mantri and Kriya the details of which
are further divided into twenty-one sub-Diksas (7x3=21).
Details about Satsthalas, Astavarana, Pancacaras, etc.,
generally come in this pada. Caryapada deals with details
about the last rites (Sivamedha) of the Virasaivas. In the
available Uttarabhagas, we do not find the Yogapada and
the Jhanapada. Hence, it is not possible to say anything
about the contents of those padas. Among the available
Saivagamottarabhagas, Siiks. A. and Ka. A. have one pada
each, i.e., Kriyapada; Candra J.A. and Ma. A. have two
padas each, i.e., Kriyapada and Caryapada; Para. A., Vi. A.,
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Supra. A., Svay. A., and Va. Su. A. do not have any pada-
division as they are available now. Contents of these
will be presented in brief here. (About the availability or
otherwise of the Saivagamas, see my book Saivagamas,
p. 10-22).

(1) Candrajihanagama

Candra J. A. is one of the twenty-eight principal
Saivagamas. It is the nineteenth in the list of Saivagamas
and the ninth among those belonging to the “Rudrabheda”
division. It is taught by Anantarudra to Brhaspati, who is
the preceptor of gods. Brhaspati makes an appeal to
Anantarudra in the beginning. He brings out what he
thought was the importance of Saivagamas in general and
Candra J. A. in particular by saying that if Saivagamas
were not revealed the world would have become merged
in the thick darkness of ignorance without (the light of)
knowledge. He had heard of many auspicious portions of
Candra J.A., i.e., the portions of its Puarvabhaga. That
prompted him to know the ordinations of Siva regarding
the path of moksa (kri. pa., 1.48). The name “Candrajhana”
is significant. The knowledge that is contained in that
Agama is pleasing and ennobling and at the same time it
drives away the darkness of ignorance. The Viradaiva path
is designated as the “Pasupatavrata”.

This Agama has two parts called Kriyapada and
Caryapada. Kriyapada contains 12 chapters called patalas,
while Caryapada has 8 patalas. The first patala in the kri.
pa. called “Sivadhikyakathana” deals with the “Tattvatraya”
(Pati, Pasu and Pasa = Siva, Jiva and Malamayadi). In
the beginning of the second patala of the kri. pa., the
Astavaranas are enumerated. It is noted earlier that the
Ru. U,, etc., speak of the eight guardians of faith as Guru,
Linga, Jangama, etc., without using the word Astavarana.
For the first time we find the enumeration of the eight
Avaranas by using the term ‘“Astavarana” in the Candra
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J.A., (kri. pa., 2.2). This technical term is also mentioned
in the Ka. A., kri. pa., 1. 128 along with the term Pafncacara.
The second patala of the kri. pa. which is called Gurusvarupa-
nirupana deals with the first of the Astavaranas called
Guru. It is shown how the Guru is necessary for conferring
Diksa and showing the path leading to Moksa (i.e., Satsthala-
marga). Even when Siva is angry towards the Bhakta, Guru
can save him; but nobody can save him if the Guru is
angry : 319 & Te@Iar 7 &8 FreTggl | T fTeRederTs TeqsTiar
“ﬁ’ﬂll After bringing out thus the greatness of the Guru,
the Agama gives the meritorious characteristics of the
Guru and advises the devotees to invite him to their
home and worship him. The characteristics of an unworthy
Guru are also given so that devotees would be wary of
such a Guru.

The third patala here called Lingasvarupanirupana,
elucidates the Lingatattva with the ‘“‘nispatti” that the
world consisting of the movable and the immovable is
hidden (@) in its belly and again it emerges from it
(). (3.8). The Linga is said to be “Bindunadatmaka”.
Bindu in it is Sakti and Nada is Siva. It is the cause for
the creation of the world. It is threefold as Istalinga,
Pranalinga and Bhavalinga. These three are twofold each
and the Lingas are six as Acaralinga, Gurulinga, Sivalinga,
Caralinga (Jangamalinga), Prasadalinga and Mahalinga.
Through three kinds of Diksa (Kriya, Mantri and Vedha),
the three Lingas are established (by the Guru) in the
Sthiila (gross), Stuksma (subtle) and Karana (causal) bodies
by removing the Karmikamala, Mayiyamala and the
Anavamala from them respectively.

The fourth patala called Jangamasvarupanirupana
gives an account of the nature of Jangama after explaining
the significance of the term Jangama and brings out the
greatness of the Jangama. Sahaja and Mantrika are the two
kinds of Jangamas. Sahajajangama has been threefold as
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Brahmacarin, Grhastha and Nirabharin. The characteristics
of these, code of conduct for these, signs of devotion
towards the Jangama, etc., are elucidated here.

The fifth patala called Padodakaprasadanirupana deals
with the details of the Padodaka and the Prasada of the
Guru, the Linga and the Jangama and their great merits.
The sixth patala designated Bhasmasvarupanirupana gives
details about the sacredness and the preparation of
Bhasma on the basis of the Bha. Ja. U., the kinds of
Bhasma and the application of Bhasma on the different
limbs of the body, are explained in detail. The seventh
patala called Rudraksasvarupanirupana deals with the
origin of Rudraksa, its sacredness, its kinds, places of the
body where they are to be borne according to the number
of their faces, etc. The eighth patala called Pancaksara-
svarapaniriipana gives an account of Rsi, Devata, Chandas,
etc., of the Saiva Pancaksari mantra and mentions the
methods of Mantranyasa, Japa, etc. Three types of Japa
called Vacika, Upamm$u and Manasa (the best) are explained.
Sagarbha and Agarbha types of Japa, the method of
Mantrapura$carana (for the “siddhi” of the mantra), etc.,
are elucidated.

The ninth patala called Pancacarasvarupanirupana
deals with the five Acaras of the Viradaivas called Lingacara,
Sadacara, Sivacara, Ganacara and Bhrtyacara in detail.
In connection with the Lingacara, the twenty-one sub-
Diksas at the rate of seven each coming under the three
Diksas called Vedha, Mantri and Kriya, are elucidated. In
connection with the Sadacara the eight types of Silas are
explained. The sixteen Suddhis are dealt with in connection
with the Sivacara. In the beginning of the section on
Ganacara, the sixty-four Silas are explained. Then it is said
that the practice of those would lead to “Sivasayujya”.
Finally the special features of Bhrtyacara are elucidated.
Generally the Lingacara consists in the concentration
on the Linga (the synthesis of Ista-Prana-Bhava-Lingas)
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thinking that it is unparallelled in the world; the Sadacara
consists in the rendering of respectful service to the Guru,
the Linga and the Jangama with what is earned through
righteous means; the Sivacara consists in the firm
conviction that there is no other refuge apart from Siva,
the Parabrahman, who is adept in the five functions
(Paficakrtyas - Srsti, Sthiti, Laya, Tirodhana and Anugraha);
the Ganacara consists in the stubbornness in not listening
to the condemnation of Siva, Sivacara and Sivabhaktas
under all circumstances; and the Bhrtyacara is of the
nature of humility that one is the servant of all the
devotees of Siva (9.4-9).

The tenth patala called Saivabheda gives the
characteristic features of the eight types of Saivas called
Anadi§aiva, Adi§aiva, Parvasaiva, Misrasaiva, Suddhasaiva,
Margasaiva, Samanya$aiva and ViraSaiva. As regards the
ViraSaiva, in particular, three types called Samanya,
Visesa and Nirabharin are explained. The eleventh patala
called Ahnikavidhi, gives an account of the duties and
practices of the Saiva devotee to be performed in a day
(from the “brahmimuhtirta” to the ‘“Sayanasamaya’).
Asaucavidhi, Snanavidhi, Tripundradharana, Sandhya-
vandana, Gayatrimantrartha, Homavidhi, Sayamvidhi,
Sayanakrama, etc., are dealt with in connection with the
daily time-table of the devotee of Siva. The twelfth patala
entitled Varnasrama-dharmavasyakata emphasises the
inseparable nature of Karman and Jhana and their co-
operation on the analogy of the lame and the blind
persons. It is warned that the human being should never
give up his Karman (duty).

Then in eight patalas of the Caryapada the last rites
called Sivamedha (Antyesti) and the rules of A§auca and
atonements (Prayascitta) connected with them, are described.
The different rites of Sivamedha called Sivamedhaprasarisa,
Utkrantisamayacara, Utkrantyanantara-karya-kartr-krama-
nirnaya, Aurdhvadehika-vidhi and Prakirnavidhi are explained
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in the first five Patalas of the Caryapada. The sixth patala
deals with “sutakas” of birth and death. The seventh and
the eighth patalas deal with Praya$cittavidhis.

(2) Parames$varagama

Being the twenty-sixth in the list of Saivagamas, Para.
A. is the sixteenth among the “Rudra-bheda” Saivagamas.
It has twenty-three patalas. All the topics are in these
chapters presented in the form of a dialogue between
Parvati-Parame$vara. The first patala presents different
religious systems under the broad four heads as Saugata.
Vaidika, Saura and Vaisnava. Bauddha, Saugata, Carvaka,
Jaina and Arhata are brought under Saugata. The systems
of the Vaidika tradition are not mentioned. Gopala,
Narasimha, Rama, Krsna and Narayana systems are
brought under Vaisnava. Then there is an enumeration of
the sevenfold Saiva, sevenfold Ganapatya and six
Dar$anas. The seven systems of Saiva are dealt with after
naming four Saiva systems called Saiva, Pasupata, Soma
and Lakula. Referring to the Vira$aiva, the greatness of
Bhasma, Rudraksa and Lingadharana is described. The
derivation of the term “Vira” is noteworthy here. The
greatness of the Paficaksara-mantra and the Istalinga is
further portrayed.

The second patala deals mainly with the preparation
of the Istalinga casket (sajjika), Sivasiitra (the thread
for wearing the Istalinga in a casket on the body), the
characteristics of the two types of the Linga called Sthira
and Cara. After emphasising the greatness of the worshipper
of the Istalinga, four types of Mukti on the lines of four
types of Kaivalya are dealt with. It is emphasised as to how
the Guru is necessary for the Diksa of the disciple. The
characteristics of the Guru and the disciple, the procedure
of the Diksa and the duties of a disciple are described. It
is ordained here that the devotee should wear the Istalinga
given by the Guru throughout his life and that the
discarding of the Diksaguru is not at all good.
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The third patala presents the procedure of Diksa in
detail. The construction of a temporary tent (mandapa) for
the Diksa ceremony, the duties of the Yajamana, the
worship of the five pitchers (kala$as), the procedure of
Diksa, the worship of the Linga, the flowers required for
the worship, the method of worship, the consecration of
the thread for the casket, etc., are described. Then the
duties of the recipient of the Diksa are described.
Incidentally the power of the sound of the bell is told. The
Yajamana is prescribed to do some religious rites on the
fourth day of the Diksa. Linga, Vibhiti and Rudraksa are
praised.

The fourth patala gives a detailed description of the
Homa to be performed as a part of the Diksa ceremony.

The fifth patala deals with the functions such as the
Istaliflga-Sivasﬁtra-samyojana, Istalingastuti, Istalinga-
bhiseka, Vibhutidharana, Rudraksadharana, Gurupija,
Mantropadesa, etc., in connection with the Lingadharana.
It is prescribed that he who has received the Istalinga
through Diksa should duly worship that with devotion.
It is very important to note here that those who are
initiated into Vira$aivism with Lingadharana, are all equal
irrespective of caste, creed, profession, age, sex. Besides
daily and occasional rites, hospitality to the guests,
worship of the Jangama and generosity towards the needy,
are emphasised forcefully. The greatness of the Sivayogin
and Vira$aivism is highlighted.

The Sixth patala depicts in detail the characteristics
of the six-Sthalas Bhakta, Mahe$vara, Prasadin, Pranalingin,
Sarana and Aikya. The six “Angas” of Siva (Maheg$vara),
viz., Sarvajnata, Trpti, Anadibodha, Svatantrata, Aluptasakti
and Ananta$akti, are enumeraed and connected with the
six Sthalas respectively. The six “Upangas’ called Bhakti,
Karmaksaya, Buddhi, Vicara, Darpaksaya and Samyajjfiana
are explained. Incidentally “Sadurmi” and “Arisadvarga”
are also explained. He who is equipped with this knowledge,

2. Saivagamas : (2) Paramesvaragama [567]

would attain Moksa. There is a long “Sivastuti” in the end
of the patala. It is called “Stavaraja” — “Praise par
excellance™.

The seventh patala speaks of the characteristics of
the six types of Saiva—Anadisaiva, Adi§aiva, Anus$aiva,
Mahasaiva, YogaSaiva and JnanaSaiva and tells about
them as the flight of steps (sopanakrama) to pursue in that
order. After a brief discussion about the “Jiana-Karma-
samuccaya” (co-ordination between knowledge and action)
some miscellaneous matters are described.

The eighth patala gives the derivation of the term
“Vira” again. Then after the meaning of Brahmacarya
according to the Sruti, it is prescribed that it is very
essential for the Sivayogins. By indicating equality among
Siva, Istalinga, Atman and Guru, they are eulogised in
twelve stanzas. After depicting the ViraSaiva practices,
it is said that he who follows this auspicious path of the
Viradaivas, would never stumble from that status. “Jangama-
satkara is prescribed for the devotees in the Grhasthasrama.”

The ninth patala highlights the importance and
potency of Virasaivism by saying that whoever enters it is
bound to get Mukti. Whoever underscores attachments to
the objects of senses and practices Virasaivism with depth
of devotion would get Mukti.

The tenth patala deals with two kinds of Yoga$aiva
called Sakara and Nirakara. Here methods of “Asana” and
“Dhyana” are described. The form of Siva to be cherished
(dhyeyasvartupa) along with Uma seated on divine seat,
is described. The method of “Dhyana” of the “Avarana-
devatas” is also portrayed. Here the names of the eight
Bhairavas come. Then the eight “Angas” of Yoga called
Bhakti, Vairagya, Abhyasa, Dhyana, Ekantasevana, Bhiksa-
tana, Lingapuja and Satata-Sivasmarana, are explained.
The method of Yoga of the Virasaivas is also described.
Sama, Dama, Titiksa, Uparati, Sraddha and Samadhi are
prescribed for the Yogins.
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The eleventh patala gives all the details about the
Pancaksaramantra and its “Japa”. The greatness and
power of Omkara, Pancaksara and Sadaksara (Paficaksara
beginning with Omkara) Mantras are highlighted. Three
kinds of Japa are explained.

The twelfth patala describes Karmayoga, Jianayoga
and Bhaktiyoga. Jiana-Karma-samuccaya is highlighted.
Two kinds of Karman called Bahya and Antara are told.
Then three types of Bahyakarman and five types of the
same are explained. The Antarakarman is held in great
esteem. Having described the eight characteristics of
“Sivadharma”, it is said that even a “Mleccha” who
possesses those characteristics, should be respected like
Siva himself. After highlighting the importance of Bhakti,
the special features and types of Bhakti are explained. The
four paths of “Sivadharma”, viz., Kriya, Carya, Yoga and
Jiana are described. The three principles of Saivadar§ana
called Pati, Pasu and Pasa are explained. It is pointed out
that the three-fold “Virasaiva-diksa” is essential for the
eradication of the three Pasas. The common practices of
the Saivas and the special practices of the Viradaivas are
told.

The thirteenth patala prescribes Karapithaptja (worship
of the Istalinga on the palm of hand, usually on the palm
of the left hand) as the best. The devotee has to cherish
the forms of the Pancabrahmans and those of five Agnis
in the five fingers while placing the Istalinga for worship
on the palm. The method of ablution of the Linga and the
required objects for the worship are told. The general
instruction that the devotee should not get up from his seat
during the worship and should get up only after the
completion of the pija and placing the Istalinga in the
casket.

The fourteenth patala deals mainly with two topics,
viz., 1. the characteristics of the “Astabandhalinga” and
2. the method of worshipping the Guru. The size of the
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Istalinga and the manner of wearing it are told. The
atonement for the loss of the Linga is prescribed. The
procedure of worshipping the Pranalinga is described. The
worship of the Guru is also told.

The fifteenth patala brings out the special features of
the three kinds of Vira$aivas called Samanya, Vi§esa and
Nirabharin. It is said that if the Linga is lost, a true
Virasaiva gives up his life. The discarding of the Vrata of
the Nirabharin after once accepting it would amount to sin.
The special practices of the Nirabharin are told in the end.

The sixteenth patala speaks of kinds of Lingas called
Sthira, Cara, Sthiracara, Carasthira, Sthirasthira and Caracara
and their characteristics in detail. A brief discussion on the
“Pancasutraghatitalinga” comes here. The colours of the
Sivasiitras and their results are explained. In the end there
is a eulogy of the “Turyaviravrata”

The seventeenth Patala describes the daily routine
of the Viradaiva. Leaving out AnadiSaiva, other Saivas
such as Suddhasaiva are portrayed. As a part of the daily
routine (Ahnika), Snanavidhi, Bhasmanirmanavidhi,
Bhasmadharanavidhi, Bhasmamahima, Rudraksadharana,
Istalingaptja on the Panipitha, rules to be followed by the
Sivayogin in his “Bhiksatana” (going for alms), etc., are
told. Mentioning the eight special features of the Vira-
mahedvara, it is said that all persons, including even the
mlecchas, who have these special features, are dear to
Siva.

The eighteenth patala gives a detailed description of
the last rites (Antyesti) of the ViraSaivas. Some special
points are made here. For instance, it is prescribed that
after placing a Linga on the “Samadhi” of the dead person,
a temple should be constructed and a spacious garden, an
orchard, an orphanage, a hospital, or any such useful
developments should be made in the land surrounding the
Samadhi, according to one’s ability and resources.
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The nineteenth patala describes the rites to be
performed on the “Siddhi” day or on the “Tithi” of death.
Dana to be made at the site of the “Samadhi”, free
facilities for the people to come and spend their time
there, the construction of a hall with a dias for conducting
lecture programmes for the benefit of the people of all
castes and creeds, etc., can also be made at the site of the
“Samadhi”.

The twentieth patala speaks of the kinds of Diksa.
The characteristics of the devotee who deserves Diksa are
explained. It is interesting to note that the persons
belonging to the six types of Saiva called Anusaiva, etc.,
are prescribed Diksa with one Kalasa only. Then speaking
of the worthy characteristics of the Viraaivas, it is
prescribled that the Samanya and Vi$esa Virasaivas should
be conferred Diksa with three Kalasas and that the Nirabhari
Vira$aivas should be given Diksa with five Kala$as.

The twenty-first patala deals with Jhanayoga in full.
The knowledge of Siva is said to be the real knowledge.
Sadirmis and Arisadvarga are again explained. Being free
from these six “4rmis” and “aris”, the devotee should
practise Yoga with the knowledge that “‘everything is
Siva”. This is the best means to Mukti. In reply to the
question of Devi (Parvati) as to how Siva assumes the form
of Jiva, Paramatman (Siva) says that the entire world is of
the nature of Siva and Sakti and the Jiva who is covered
by the illusion of Maya, forgets his real nature (as an
“am§a” of Siva). In fact there is no difference between Siva
and Jiva. In that case how does Jiva go from world to
world? It is replied that he does so due to the influence
of “Avidyadakti”. In this connection there is a discussion
on the nature of “Adhyasa” here.

The twenty-second patala highlights Bhakti while in
the previous patala there is an exposition of the Jianayoga
and Yoga. The dispassionate and desireless Bhakti is held
to be the best. Siva is said to be fond of Bhakti more than
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Jhana and Yoga. The special features of a Bhakta are
described in detail. In the height of Bhakti, the devotee
says that even Mukti is nothing for him. Merely by
wearing the Linga on the body, the devotee cannot attain
Mukti. Devotion is the means to Mukti. In the end,
“Jaganmithyatvavada” is depicted.

The twenty-third patala discusses the question as to
how can Siva who is “nirlepa” and “nihsanga” be the
substratum of the world. Through the analogies of the
Akasa, Vayu and Parvata, it is declared that Siva can be
the substratum as well as the material cause of the world.
The next question is: How can the “advayatva” (non-
duality) of Siva be maintained when the world is in
existence? In answer to this question, it is shown that the
world (“nama” and ‘“rupa”) is only imaginery on the
authority of the Upanisadic statement “Mrttiketyeva
satyam”. Just as the ocean remains only one and the waves
rise up and become one with that again, Paramatman is
one only and the world gets emerged from him and gets
merged into him again.

It may be noted here that in each of the patalas there
is variety of topics presented. So many points get repeated
in many patalas. It is difficult to summarise all the points
made in each of the patalas. The above chapter-wise
presentation contains a broad summary of contents of this
extensive Agama.

(3) Suksmagama

As its very name indicates, Suksmagama reveals many
subtle points about Vira$aiva religion and philosophy. The
contents of the Veda are extensive, Sastras are of many
kinds, Puranas are also of various kinds. They contain
matters that are of various lines of thought. There is
neither consistency nor continuity in the contents of these.
Agamas, too, often deal with multifarious matters and are
quite extensive. It is difficult to discern a systematic,
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consistent and conclusive matter in such sources. Hence,
as ParaSiva says, he has taught this Suiks. A. which contains
all relevant matter, which teaches the highest principle
and which reveals extremely subtle points: REN
QAT SSYRH | YEHG AT Mo e @ | | (Siks. A.,
kri. pa., 1.13). Stuks. A. is the seventh in the list and seventh
among the “Sivabheda-Agamas”. This uttarabhaga portion
has come down to us with only Kriyapada containing ten
patalas.

The first patala is devoted to the elucidation of the
Sivatattva, which is self-evident, which is consisting of Sat-
Cit-Ananda, which is eternal, which is not associated with
anything, which is pure, which is without Malas and which
is without gunas; it is without a body, but it has his disciple
(disciples) as his body. It was alone with its Sakti earlier.
When it desired to become many, and assumed a “saguna”
form due to the influence of its own Sakti, the Parasakti
residing in ParaSiva assumed the form of “Nada”. She
joined the Adisakti which is called “Bindu” and became
the cause for the “Siva-tattva”. This was the “Sivasadakhya”.
Again Siva is of the form of “Nada” and Sadasiva
(Sivasadakhya) is of the form of “Bindu”. Due to the
fusion of “Nada” and “Bindu”, there arose “Kala”. This
Kala is two-fold as AdrSya and DrSya. Sivasiadakhya and
Amirtasadakhya are Adr§ya and the other three, i.e.,
Mirtasadakhya and Kartrsadakhya and Karmasadakhya
are Dréya. Among these five Sadakhyas, the Sivasadakhya
which is united with Santyatitakala was born from
Parasakti; it is clear, has the brightness of lightning; it is
the abode of all Tattvas. Amiirtasadakhya is united with
Santikala and born from Adisakti; it is formless Linga,
invisible, of the nature of Jyotirlinga. Murtasadakhya is
united with Vidyakala and born from Icchasakti; it is of
visible form, divine; it has the lustre of the burning fire; it
is of the form of the Linga. Kartrsadakhya is united with
Pratisthakala and born of Jaanagakti; it is divine, shines
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like crystal; it is in I¢vara’s form. Karmasadakhya is united
with Nivrttikala and born of Kriyasakti; it is the cause of
creation, etc., it is the source and resort of all Mantras; it is
white like jasmine, endowed with all auspicious marks and
giver of the fourfold values of life.

The second patala describes Paficavim$atililas of Siva:
1. Sagicudalila, 2. Umakantalila, 3. Vrsabharadhalila,
4. Tandavalila, 5. Vaivahalila (Girijakalyana) 6. Bhiksa-
tanalila, 7. Kamasamharalila, 8. Kalasambharalila, 9. Tripura-
samharalila, 10. Jalandharavadhalila, 11. Brahmadarpa-
nivaranalila, 12. Virabhadravataranalila, 13. Haridhvamsalila,
14. Ardhanariévaralila, 15. Kiratakaradharanalila, 16. Kankala-
dharanpalila, 17. Cande$anugrahalila, 18. Visapanalila,
19. Cakradanalila, 20. VighneS§avaradanalila, 21. Soma-
skandalila, 22. Ekapadalila, 23. Sukhavahalila, 24. Daksina-
murtilila and 25. Lingodbhavalila.

The third patala elucidates the nature and efficacy of
the Mantra called Pafncaksara and Sadaksara depending
on the absence or presence of “Omkara” as its prefix. The
order of the Mantra is “Namah” and “Sivaya”. It has six
“Angas” as Rsi—Vamadeva, Chandas—Pankti, Devata—
Sadadiva, Bija—Pranava, Sakti—Uma, Kilaka—Siva.
These six Angas should be respectively assigned (through
Nyasa) to Siras, Mukha, Hrdaya, Nabhi, Guhya and Pada.
(This is called Anganyasa). Every syllable of the Mantra
has Rsi, Chandas, Devata, Varna, Svara and Mukha. Then
Nyasavidhi, Japavidhi, Pura$caranavidhi, Aksamalikalaksana
are explained in detail.

The fourth patala elucidates all details about the
Sadaksaramantra. Omkara which is the source of power
for the Sadaksaramantra, is of five kinds as Sakalya,
Sambhava, Saukhya, Savadya and Sayujya. (i) 371-3-H- 8-
Sakalya; (ii) 31 - 3 - A - § - §— Sambhava; (iii) 37-3-7-% -
§ — Saukhya; (iv) 3T-3-H- 8- T— Savadya ; (v) 37-3-H -
g - 3— Sayujya. Every “Pranava” has Rsi, chandas, etc.
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“Omkara” is said to be the “body” of Siva; Na-mah-Siva-
ya — the five faces of Siva called Sadyojata, Vamadeva,
Aghora, Tatpurusa and I$ana (Pancabrahmans). This Mantra
is itself “Pancabrahmatmaka”, all ‘“Pancatattvatmaka’.
The Sadaksaramantra represents all things that are consisting
of six “Tattvas”. I-a-¥1-#:-7 stand respectively for Siva-
sadakhya, Amiurtasadakhya, Murtasadakhya, Kartrsadakhya
and Karmasadakhya. “Omkara” is regarded as Maha-
sadakhya. The Sadaksara represents six Lingas, viz., Maha-
linga, Prasadalinga, Caralinga, Gurulinga and Acaralinga,
six Sthalas, viz., Aikya, Sarana, Pranalingin, Prasadin,
Mahes$vara and Bhakta; and all consisting of six Tattvas.

The fifth patala deals with the relation between the
Guru and the Sisya. The characteristics of the Guru are
elucidated. St1 Guru should be looked upon as ParaSiva
himself. He nourishes the spiritual capabilities of the
Sisyas and guides them through “Siksa”” and “Diksa”. The
Sisya, on the other hand, should be truthful, obedient to
the Guru and free from the notions of “I” and “mine”.
The Guru tests him and confers Diksa on him by observing
the descent of Sakti (Saktipata) in him after teaching
“Sivacara” to him.

The sixth patala is devoted to the elucidation of the
Lingatattva. Siva who is of the form of “Nada” is the
Linga; Sakti who is in the form of “Bindu” is the Pitha (of
the Linga). The union of Nada and Bindu (Siva and Sakti)
gives rise to “Kala”. This “Kala” is very subtle. Like oil
in the sesamum seed, like fragrance in the flower, Kala
shines in the Linga. This Linga with Kala is fit to be
worshipped. One can attain Bhoga and Moksa through the
worship of this Linga. The Manasapija described here is
the most fascinating one. Karma, Tapas, Japa, Dhyana and
Jhana are the ‘“Paficayajnas” of the ViraSaivas. The
grandeur of what is called “Satsthalalingapuja” can be
seen only by reading and practising it.
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The seventh patala gives the special features of the
seven types of Saiva and those of the Samanya, ViSesa and
Nirabharin types of the ViraSaivas.

The eighth patala discusses about the “Lingangasthala-
samanvaya”. The six Sthalas, Bhakta, Mahe$vara, Prasadin,
Pranalingin, Sarana and Aikya are called Angasthalas (as
they pertain to the Anga, i.e., Jiva). The six Lingas,
Acaralinga, Gurulinga, Sivalinga, Caralinga, Prasadalinga
and Mahalinga represent Lingasthalas. The six Angasthalas
are associated with the Lingasthalas respectively. The
Acaralinga has three sthalas as Sadacara, Niyatacara and
Ganacara; Gurulinga has Diksaguru, Siksaguru and
Anubhava (Jiana) guru; Sivalinga has Ista, Prana and
Bhava; Caralinga has Svaya, Cara and Para; Prasadalinga
has Suddha, Siddha and Prasiddha; and Mahalinga has
Pindaja, Andaja and Bindvakasa. Thus the number of
Lingasthala (6x3) is eighteen. Bhakta is one who has given
up all “abhimana”; Mahes$vara is one whose mind is pure;
Prasadin is one whose mind has become steady;
Pranalingin is one who is in the form of the Linga having
been freed from the delusion of Jiva; Sarana is one whose
mind is cleared of all worries due to the realisation of Siva
as eternal; Aikya is one who is completely relieved of the
delusion of duality between Siva and Jiva. Again Each of
the Lingas, Acaralinga, etc., has six Bhaktas (Anga=Jiva)
Mohin, Bhakta, Pujaka, Vira, Prasadin and Pranin and
they are called as Acaralingamohin, etc., (6) Gurulingamohin,
etc., (6) Sivalingamohin, etc., (6) Caralingamohin, etc.,(6)
Prasadalingamohin, etc.,(6) and Mahalingamohin. etc.,(6).
Thus the six Lingasthalas get multiplied by association
with the six Angasthalas each (6x6) and become 36
sthalas. This “Anusandhana” of the Angasthalas with the
Lingasthalas is said to be “Lingangasahitya”.

The ninth patala is devoted to the elucidation of the
greatness of the Sivabhaktas. On the basis of differences
in “Acara”, Bhaktas are fourfold as Uttamottama, Uttama,
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Madhyama and Kanistha. Those who reside in the worlds
of Siddhas and Vidyadharas are Kanistha; royal sages,
divine sages, Brahmarsis are Madhyama; these are respected
in the worlds and capable of cursing and blessing; those
who adhere to the injunctions of Siva are Uttama; these
are of three kinds as Salokya, Samipya and Sartipya; those
who adore Siva with their respective professions are
Uttamottama; these are devoted worshippers of the
Pranalinga, deeply devoted to Dharma and deserve
respect from all the worlds.

The tenth patala contains a Sivastuti which is recited
with devotion by Parvati, who eulogises Siva’s Pafica-
brahmamayasvartipa, tattvatitatva, tattvasvariipatva, etc.
It is a very charming hymn.

(4) Karanagama

In the Karanagama-uttarabhaga, ten patalas of the
kriyapada are available. This Agama is the fourth in the
“Siva-bhedagamas”. The contents of the ten patalas are
given below in brief.

First patala: Mahapasupatavrata: The first patala
deals with the special features and greatness of the
Mahapasupatavrata or Sambhavavrata, which is the other
name given to the Viragaiva. This is also called Sirovrata
and Atyasramavrata. This “Vrata” is in conformity with
the Vedanta doctrine of the Upanisads. Those who aspire
for Moksa should practise this “Vrata” with deep and firm
devotion. Whosoever aspires for Mukti immediately
(sadyomukti), be he a Brahmacarin, a Grhastha, a Vana-
prastha, or a Sanyasin, he should take to this “Vrata”. The
principal feature of this “Vrata” is the Sivadiksa consisting
in the “Lingadharana” which is the veritable axe to cut
asunder the rope of nescience.

Sivadiksa: Sivadiksa is threefold as Vedhadiksa, Manu
(mantra) diksa and Kriyadiksa. This three-fold Diksa is
performed by the Guru. Sri Guru performs these three
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Diksas to remove the three malas, viz., Karmikamala,
Mayiyamala and Anavamala, residing respectively in the
three bodies, namely, gross (Sthiila), subtle (Stiksma) and
causal (Karana) and establishes three Lingas called
Istalinga, Pranalinga and Bhavalinga in those bodies
respectively. Thus this “samskara’ is called Diksa because
it gives Linga-traya-sambandha and removes the three
Malas. That by which something is given (diyate) and that
by which something is removed (ksiyate), is the Diksa.

For the purpose of doing Kriyadiksa, Diksamandapa
has to be constructed. The Mandapa should be of
quadrangular shape erected with sixteen pillars. It should
have four doors, decorated with green (mango) leaves and
flags. A platform of the measurement of 1/9th portion of
that Mandapa should be built in the middle of it. Kundas
(basins for placing Kalasas) should be made in three sets
of nine, five and one in the Mandapa. In one part of the
Mandapa, a circular formation with the flours of five
colours should be made. The Guru should enter the
mandapa after taking bath. He should be accompanied by
Mahesévaras. The Sisya should take bath and come into the
mandapa holding “phala-tambila” in his hand. He should
prostrate before the Guru and appeal to him for Diksa to
get rid of the oppressions of life and cross over the ocean
of “samsara”. Then the Guru starts the Diksa ceremony.

After Sankalpa, Gane$apuja, Svastivacana, Punyaha,
Sadadhvasuddhi, Kalasapuja, etc., the Kriyadiksa begins.
Seven rites also called diksas come under Kriyadiksa and
they are Ajia, Upama, Kalasabhiseka, Svastikarohana,
Bhutipatta, Ayatta and Svayatta. As a part of the Svayatta-
diksa, the consecrated miniature Linga called Istalinga is
placed by the Guru on the Sisya’s left palm. Then the seven
diksas coming under Vedhadiksa called Samaya, Nihsamsara,
Nirvana, Tattva, Adhyatma, TattvaviSodhini and Tattva-
bodha, are performed. During these diksas, the Guru
infuses the Sivakala into the Sisya’a head by placing his
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hand on the head. He also draws the “Citkala” from the
brain of the Sisya and infuses it into the Istalinga on the
palm of the latter’s hand. In this process he also
establishes the Bhavalinga in the Sisya’s Karana-$arira.
Then come the seven diksas of the Mantridiksa called
Ekagramati, Drdhavrata, Pafncendriyarpana, Ahimsa,
Linganistha, Lingamanolaya and Sadyomukti. During this
Mantridiksa, the Guru imparts the Mantra in the right ear
of the Sisya and establishes in the process the Pranalinga
in the Sisya’s Stksma-§arira.

Second patala: Sambhavadiksamahattva: This patala
gives an account of the most instructive “Prasnottara”
between Parvati and Parame$vara regarding Sambhavadiksa.
Parvati raises some questions and Siva answers them.

Question - 1 : As per and the statement, “Jiianadeva
tu kaivalyam”, knowledge alone is enough to attain
Moksa. Such being the case, how can we say that Mukti
can be attained through “Sambhavavrata” only? When it
is said that there is no Mukti without knowledge, does it
not mean that there is no use of this “Vrata”?

Answer - 1: “Mukti is through knowledge only”’— this
is true. But knowledge does not arise without Sambhavavrata.
It is through the Sambhavavrata only that one becomes
eligible for Mukti. Even the instruction of knowledge
given to one who is not given Diksa and who is of impure
mind, goes in vain like the seed planted in a desert. This
is the greatness of the Sambhavavrata.

Question - 2 : Let us assume that there is a person who
is given Diksa. He does not have right knowledge and is
bound by desire and hatred. How can he attain Mukti?

Answer - 2 : One may be ignorant, one may be deceitful;
yet, if he practises Sambhavavrata, Siva would grant right
knowledge at the time of death. He who practises
Sambhavavrata is assured of Mukti like one who dies in
Kasi. Through the Sivajnana he gets Mukti.
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Question - 3 : Such a Sambhavavrata which creates firm
attachment to knowledge, is suitable for the Sanyasins.
How can such an attachment to knowledge arise in the case
of householders who are engaged in daily or occasional
duties?

Answer - 3 : How can you say that the Sanyasins are
alone eligible for Mukti? Whosoever the person might be,
whether a Brahmana, Ksatriya, VaiSya or Sadra, whether
a male, a female or a eunuch, everyone is eligible for
Mukti. Sambhavavrata is the gift of Siva’s grace and it
gives rise to knowledge and that leads to Mukti.

Question - 4 : How can women follow Sambhavavrata?
Should they undergo Diksa? If that is the case, when
should they undergo Diksa, whether before marriage or
after marriage?

Answer - 4 : This Vrata is necessary for women, too.
They should undergo Diksa after marriage.

Question - 5: If it is after marriage, from whom should
a woman take Diksa, whether from her husband or from
somebody else?

Answer - 5 : After marriage, a woman should take
Diksa from her husband. If the husband is not in a position
to give Diksa, she can take Diksa from the Guru of her
husband.

Question - 6 : If she takes Diksa from the Guru other
than her husband, would she not become ‘“anyaSesa”
(anyadhina—dependent on another man)? If she takes
Diksa from her husband the latter would be her father.
How can she be his wife?

Answer - 6 : A woman should follow the directions of
both the Guru and the husband. That being the case there
is no harm if somebody else is her Guru. The question of
“anyaSesatva’ arises only when she is enjoyed sexually by
the person who has given Diksa to her. Further since the
consideration of a Guru (one who has given Diksa) as
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father is only metaphorical (secondary), there will not be
any jerk to the husband and wife relation.

Question - 7 : Where is the time for a woman who is
busy with her household duties, to acquire knowledge? In
the case of a woman who is firmly devoted to the Linga,
how is it possible for her to render service to her husband
and the perents of her husband and to look after her
children?

Answer - 7 : A woman can render service to her husband
and the parents of her husband or look after her children
in such a way as it would not come in the way of her firm
devotion to the Linga.

Third patala: Ahnikavidhi of the Sambhavavratin :
According to the Bharatiya tradition one “dina” means a
day and a night, i.e., from sunrise to sunrise. The daily
routine of a Sambhavavratin is accordingly given here.

A devotee should rise early in the morning at what is
known as “Brahmi-muhtrta” (before sunrise) and should
cherish Siva while touching the Istalinga to his eyes. He
should complete the morning duties and take bath. The
branch of a tree (except bilva tree) should be consecrated with
the mantra — “HYATar” (Rv. 1.6.18) and a twig for the purpose
of brushing the teeth should be taken from that branch. A
great river, a natural lake, a tank or a spring is good for
taking bath. There are two types of “snana” called Malasnana
and Mantrasnana. Malasnana is the bath in a river, etc., for
the purpose of removing the dirt. Mantrasnana consists in
taking bath to the accompaniment of a procedure consisting
of five “angas” called, Sankalpa, Suktapathana, Marjana,
Aghamarsana and Devatatarpana. The water should be made
sacred by the Vedic mantras, especially Paficabrahma-mantras
—“QISI TYE”, AT TH?, “STERYA”, “qged T and
‘M FAfa@ (Tai. A., 7.43-47).

Bhasmasnana is also prescribed. This consists in the
smearing of the body with the Bhasma to the accompaniment
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of the Pancabrahma - mantras, etc. This can be done after
taking the usual bath and sitting on a mat for “ptja”. Then
“Tripundradharana” is prescribed. It consists in applying
the Bhasma through the three middle fingers (tarjani,
madhyama and anamika) to the different parts of the body:
head, forehead, ears, eyes, nostrils, face, neck, shoulders,
arms, forearms, chest, sides, navel, buttocks, knees, shanks
and feet. In the same way rosaries of Rudraksas should be
tied around the different parts of the body. This is called
Rudraksadharana.

Then come Sandhyopasana and Sivapiija: The deity
of the Savitrmandala or Siiryamandala being Siva and that
of Gayathri (Savitri) mantra being also Siva, Sandhyopasana
with Gayatrimantra is not prohibited for the Vira$aivas.
That is why this is told in this Agama. Then the worship
of the Linga and Pafcaksarajapa are to be performed
without fail three times a day (three sandhyas - morning,
noon and evening).

The day should be divided into eight parts. In the
first part of the day, all the above functions should be
completed. In the second part, the study of Veda and
Agama should be pursued and the disciples should be taught
Sastras. The post-sunrise worship should be performed.
Samits, Kusa grass (darbha), flowers, Bilvapatra, Guggula,
etc., should be brought for Homa and Puja. In the third
part, whatever that is necessary for livelihood should be
done. In the fourth part, the midday bath and performance
of puja are prescribed. At the end of the puja, the Pafca-
yajhas should be performed. After midday worship, the
Jangamas and guests should be greeted and fed. Then the
devotee should take food by offering it to the Linga and
thus making it the Prasada. Then the time upto the evening
should be spent in singing stotras and reading Puranas.

Then after taking bath in the evening, the devotee
should do Homa and Puja and render hospitality to the
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arrived guests. Then performing Puja in the night, he
should take Prasada and go to bed with his head towards
the west by doing Sivasmarana. This is the daily routine
of the Vira$aiva.

Fourth patala : Pujatraya and Pujasamagri : Sivapiija
is said to be of three types as Laghvi, Gurvi and Mahati
(brief, with some details and elaborate). Among these
Mahati Puja is the best. He who cannot manage it, he can
take to a less elaborate puja called Gurvi. Just before
taking food, he should do Laghvi puja.

The same directions are given regarding the practices
on the day of eclipse. If the eclipse is in the first Yama,
the night worship should be done after midnight. If it is
in the second or the third Yama, “Avasarapuja” should be
performed and fasting should be done. If the eclipse is in
the second or the third Yama, Sivapiija should be done one
Yama before and fasting should be undertaken. During
the lunar eclipse, fasting should be done during the first
Yama. Those who cannot do fasting should take their food
before the eclipse. If the sun sets in the state of eclipse,
there is no necessity of fasting.

The next topic that comes here is the “mandalaracana”
— mandalas=diagrams for arranging the materials of
worship. Padya, Arghya, Acamaniya, Paficamrta, etc., should
be put in cups and those cups should be arranged in the
mandala. There are three types of Mandala called Padma-
mandala, Bhadramandala and Tattvamandala. That mandala
which has the shape of a lotus in eight petals is the Padma-
mandala. When eight lines lengthwise and eight lines
widthwise are drawn in such a way as to form forty-nine
squares, then that mandala is called Bhadramandala.
When thirty-seven lines lengthwise and thirty-seven lines
widthwise are drawn in such a way as to form one hundred
and ninety-six squares, then that mandala is called Tattva-
mandala. Among these mandalas, Padmamandala is suitable
for Avasara and Laghvi types of Puja, Bhadramandala for
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Gurvi and Mahati types, Tattvamandala is a means to
“Tattvanubhava”.

The number of Dipas, Nirajanas and Vartikas required
for each type of puja is prescribed. One Dipa is required
for Avasara and Laghvi and two or four Dipas are required
for Gurvi and Mahati. Three Nirdjanas called DarSana,
Majjana and Avasara, are required for the Avasara; nine
called Dar§ana, Majjana, Avasara, Mangalya, Karpira,
Srngara, Mahat and Asankhyata are for Laghvi. Eleven
including the other two called Sanuraga and Tambila
are for Mahati; (about the number of Nirajanas in the
Gurvi, nothing is told). As regards the Vartikas, three are
required in Avasara, nine or twelve in Laghvi, eighteen or
thirty-six in Gurvi and nine to ninety-six or one hundred
and eight, three hundred or one thousand in Mahati. Each
“Vartika” should be made through the twining (twisting)
of thirty six threads.

The last portion of the patala is devoted to the
enumeration of the kinds of flowers that are fit for puja.
White flowers which are classed as Sattvika flowers, are
dear to Siva. They bring Moksa. The flowers of mixed
colour or yellow colour are called Rajasa flowers. They
bring bhoga and moksa. Black flowers are called Tamasa
flowers. They are prohibited.

Fifth patala : Pujapatras, etc. : The more the materials
of worship the more is the contentment in puja. The
devotee should neatly arrange the materials of worship, sit
in “Sukhasana”, do “sankalpa” and do worship without
speaking to any one. There should not be any break in the
puja. During the puja, the devotee should be calm. The
materials of worship should be bought without bargain
with money earned through righteous ways. The devotee
should not move out without completing the puja begun
once when he remembers some urgent work or when called
by somebody. When the Guru sends a word to come, the
Guru should be informed about his engagement in Puja.
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But when the second call comes from the Guru, he can
leave the puja in the middle and go to the Guru.

The number of vessels required in a puja are eleven
called Samanyarghya, Padya, Arghya, Acamaniya, Tyaga,
Jhana, Ananda, Snanajala, Padaprasada, Padodaka and
Sivakumbha. They should be made of gold, silver or
copper, depending on the resources of the devotee. The
Bilva vessels are regarded as the best. Gandha, Dhipa,
Ghanta, Sankha, Darpana, Chatra, Camara, etc., are also
required. The vessels filled with required materials (Arghya,
etc.), should be consecrated with ‘“Paficabrahmamantras”.
Gurudhyana is prescribed prior to the commencement
of puja.

Sixth patala: Pujadividhana: The sixth patala propounds
the methods of the different pujas such as “Avasara”. The
first one described is the Avasara Puja. Padmamandala
should be drawn. Dipas should be lighted. Ghantanada is
in the beginning. Then come “Acamana” and “Pranayama”
(according to the ability). After that the “sankalpa’ should
be made by citing the place, time, etc. The Istalinga should
be placed on the left palm. Nirajana, Bhasmaproksana,
Padya, Arghya, Abhiseka, Bhasmalepana, offering of
Gandha and flowers, incence, Nirajana, Japa, Naivedya,
offering of Mantrapuspa, Japa, Nirmalyavisarjana, placing
the Linga covered with a cloth in the casket—these come
in due order in the Avasara puja. Laghvi puja has certain
things in common with Avasara Puja. Japa of the Sadaksara-
mantra one hundred and eight times, Lingatirthasvikara
after abhiseka, Nirajana as often as possible, Bilvapatra-
dharana, Seva with Chatra, Camara, Vyajana, Darpana,
etc., Ghantanada, Sankhanada, Mahanirajana, are more
items of worship that are special to Laghvi puja.

Seventh patala : Mahapujavidhi: The seventh patala
deals with the Mahapujavidhi. Bhadramandala should be
drawn. The vessels required for pija are arranged. The
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devotee sits in “sukhasana’ posture. Two or four Dipas are
lighted. With the permission of the Maheg$varas (ganas), the
devotee does Acamana and Pranayama and takes the
Istalinga on his left palm. Then the worship that follows
is called Satsthala puja because several rites of worship
are deemed as representing the six sthalas, Bhakta,
Mahesvara, etc. Lingasamskara with the Mudras, Niriksana,
Proksana, Tadana, Avakunthana, Amrtikarana with Dhenu-
mudra, showing the Padmamudra and Lingamudra to the
Istalinga, offering Padya, Arghya, etc., represent the items
of the Bhaktasthala. The sanctification and worship of the
palm, Bhasmasnana, Sadaksaramantrajapa after placing
the Istalinga on the left palm, Sadanganyasa, etc., represent
the Mahesvarasthala. Smearing the Linga with Bhasma,
the devotee should do “anudhyana” and should worship
the Linga according to the “Da$avadhanavidhana” with
Niriksana and Nirdjana. This is the ptja part representing
Prasadisthala. Applying Bhasma to the Linga and decorating
it with flowers, the devotee should do Nirajana. The Linga
should be rendered “Abhiseka’ with Padya, Arghya, etc.,
washing the (feet of the) Linga and assuming Padya for
washing the feet, Arghya for cleansing the hand and
Acamaniya for purifying the mouth, he should render
Abhiseka to the Linga with the Namaka-Camaka of the
Rudradhyaya (Tai. Sam., 4.5,6) and the Purusasiikta (Rv.
10.90). Sodasopacara piija should be rendered. This is
Pranalingisthalapuja. The eatables should be sprinkled
with water (parisecana) by Vyahrtis- 3% qa: ..., Sri
Rudragayatri— cqeurd 531 #aeard 9iafg | e &g ve=ngard|
and Savitri mantra— THIGIaRTd W ae diHfe | R 4@
mll Then they should be offered to the six Lingas,
Acaralinga, etc., with ETel | This represents the Saranasthala.
The offering of flowers, incence, Nirajana and Puspanjali
and the partaking of Padodaka-Prasada consitute the
puja of the Aikyasthala. Then Naivedya-samarpana Sthala-
wise, is presented.
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Naivedya-samarpana: In the Bhaktasthala, Gandha
should be offered with the medium of the nose to the
Acaralinga, which is of the nature of Sadyojatamukha with
Kriyasakti, through the hand in the the form of “sucitta”
with Sraddhabhakti, muttering the “Na-kara” mantra. In
the Mahes$varasthala, Rasa should be offered with the
medium of the tongue to the Gurulinga, which is of the
nature of Vamadevamukha with Jhana$akti through the hand
in the form of “subuddhi”, with Nisthabhakti, muttering
the “Mah-kara” mantra. In the Prasadisthala, Rupa should
be offered with the medium of the eyes to the Sivalinga,
which is of the nature of Aghoramukha with Icchasakti,
through the hand in the form of “nirahankara” with
Avadhanabhakti, muttering the “Si-kara” mantra. In the
Pranalingisthala, Spar$a should be offered with the
medium of the skin to the Caralinga, which is of the nature
of Tatpurusamukha with Adi$akti, through the hand in the
form of “sumanas” with Anubhavabhakti, muttering the
““Va-kara” mantra. In the Saranasthala, Sabda should be
offered with the medium of the ears to the Prasadalinga,
which is of the nature of I$anamukha with Parasakti
through the hand in the form of “sujfiana” muttering the
“Ya-kara” mantra. In the Aikyasthala, Trpti should be
offered with the medium of the mind to the Mahalinga
which is of the nature of ParaSivamukha with Cicchakti,
through the hand in the form of “sadbhava” with
Samarasabhakti, muttering the “Pranava’” mantra. In this
manner the padarthas like Gandha, etc., should be offered
to the different Lingas through the media of the senses
such as nose, etc., and should be received back in their
Prasada forms through those very senses. The whole
process of Satsthalaptija and of offering the objects of
senses to the different senses, is mental.

Dvividha-samarpana: The Samarpana is twofold as
Arcanga and Sarvakalika. The Upacaras (forms of “seva”
done in the four Sthalas from Bhaktasthala to Prana-
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lingisthala, consitute the ‘“Arcangasamarpana” and the
offering of eatables, etc., in the Saranasthala constitutes
Sarvakalikasamarpana. With the samarpana of the different
padarthas as above, the Mahapija comes to an end. Then
the Istalinga should be kept in the casket.

Eighth patala : Tantrikapujakrama : In the Puja
described in the previous two patalas (6th and 7th),
every item of worship (Upacara) is accompained with a
Vedamantra. It is said here: fereg gfecnsr Seme gt |
T TR e susgaq 11 (8.4)— “Among the lores,
Sruti (Veda) is superior; in the Sruti, the eleven Anuvakas
of Rudra (Tai. Sa. 4.5. 1-11) are superior; in them again
the Pancaksaramantra (Tai. Sam., 4.5.8) is superior; and
in that mantra the two syllables “Siva” are superior. When
the items of worship (Upacaras) are accompanied with
Sivagama-mantras, the worship is called “Tantrikapja”.
All these mantras are given in this patala.

Ninth patala : Parvati-Parame$vara-samvada : He
who is engaged in puja, should follow some restrictions.
He should not use the water touched by an ‘“adiksita”
during the course of the worship of the Linga. Whatever
he partakes (eatable or potable) it should be first offered
to the Linga. What is offered to the Linga, becomes the
“Prasada”. It means that Prasada alone should be
partaken. In this connection there is a discussion between
Siva and Parvati. Many questions are raised by Parvati and
Siva answers them for the edification of the people at
large.

Question - 1 : A wife, sometimes, eats something left
over by her husband. Since the husband has offered it to
his Istalinga before partaking it, it has become the
“nirmalya” (offered). How can the wife offer that again to
her Linga before eating it? or how can she take it without
offering it to her Istalinga? Further “Nivedana” is of two
types as Lingopabhogaripa and Anujnartupa. What is
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offered to the Linga is “Lingopabhogartpanivedana”. The
left over of the husband is called the Anujharapanivedana.
The Sivavratin should take the Lingopabhogha-naivedya
as “ista” and the Anujharupa-naivedya as ‘anista’. Since
what is left over by the husband should not be offered to
her Istalinga by the wife, what is the way out for this?

Answer - 1 : In the case of a married woman, both
types of Naivedya are acceptable. What is left over by the
husband should be partaken as Anujharupa-naivedya. She
need not offer it again to her Istalinga.

Question - 2 : The rule that what is offered to the
Istalinga should not be left. Then how can the husband
give his “bhuktasesa” to his wife? How can the Guru give
his “Bhuktadesa” to his disciple? Can the wife or the
disciple offer what is so obtained to her or his Istalinga
again?

Answer - 2 : It is not wrong if the husband gives his
left over to his wife or the Guru gives his “Prasada” to his
disciple. The wife need not offer that again to her
Istalinga. Since the Guru takes only three “kanas” (pieces)
of the food (Prasada) without associating it with his saliva,
before giving it as a Prasada to his disciple, what is given
as Prasada by the Guru should be deemed as pure and
offered to the Istalinga again before partaking it.

Question - 3 : Can he who has received Sivadiksa do
“Smarana” and “Pugjana” of other deities?

Answer - 3 : Just as a servant of the king renders
service to the ministers, etc., with the permission of the
King, so the Sivabhakta, when occasion arises, deem it as
the order of Siva and do the smarana-pijana of other
deities.

Question - 4 : Can the ViraSaivas worship the “Maha-
tmans” of other faiths?
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Answer - 4 : This can be done mentally but not
physically.

Tenth Patala : PrayasScittavidhi : Although the
principal content of this patala is pertaining to Prayascitta,
incidentally some other topics are referred to. For instance,
the question as to who is the “Adhikarin” (eligible person)
for installation of Devatas in the temples, is discussed here.
The answer is that the priest who is Diksita (Sivadiksﬁ-
sampanna), has the authority to install the Devatas in
temples.

Under the topic of Praya$citta, some questions are
raised by Parvati and are answered by Siva:

Question - 1 : While changing sides in sleep, the
casket containing the Istalinga comes under our body.
What is the atonement for that “dosa’?

Answer - 1 : For the plausible “dosa” of the touch of
her feet to her husband during sleep in the night, the wife
touches her husband’s feet in the morning as soon as she
gets up. In the same way for the “dosa” mentioned above,
the Sivavratin touches the Istalinga to his closed eyes and
renders ‘“‘namaskara”.

Question - 2 : If there occurs any impediment for the
Sivapiija, if some shortcomings are caused due to some
emergent situation or if the materials of worship such as
flowers, etc., are not available, what is the atonement for
such “dosas?

Answer - 2 : The atonement is the “Japa” of the
“Milamantra” one hundred and eight times.

Question-3 : If the Istalinga slips down due to
inadvertence, what should be done?

Answer - 3 : In that case, the Istalinga should be
picked up and “Japa” of the Mantra one hundred and
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eight times should be done. Then onwards, care should be
taken to prevent such occurances.

Question - 4 : If the Istalinga is broken or lost, what
should be done?

Answer - 4 : If the Istalinga is broken or the outer
cover (called “kante” in Kannada = hard wax-like material
made out of oil or ghee) is broken, the Linga should be
got ready with a new outer cover through Sajjarasa
(kante) and a Japa of the “mulamantra” one hundred and
eight times should be done. If the Istalinga is itself broken,
another consecrated Linga can be got from the Guru.
If the Istalinga is lost, the devotee should give up his life.
If it is not possible, he should observe fasting for twenty-
one days, doing the Japa of the “mantra” and then get the
new Linga from the Guru.

Question - 5 : If, after getting new Linga from the
Guru, the old Linga is discovered, what should be done ?

Answer - 5 : It should be offered into water.

Question - 6 : It is said that if the Linga is lost the
devotee should give up his life. In that case, he becomes
“alingin”. How can the “Savasamskara” be done ?

Answer - 6 : Another Linga should be tied to the dead
person and the Savasamskara should be done according to
the ViraSaiva rites.

(5) Makutagama

Makutagama - Uttarabhaga has two parts as Kriyapada
and Caryapada. There are five patalas in the Kriyapada
and ten patalas in the Caryapada. This Agama is the
seventh among the Saivigamas belonging to the Rudra-
bheda group and the seventeenth in the total list of the
Saivagamas. Para$iva teaches these patalas to Rudra.
Sambhavavratamahatmya, Ahnika of the Sivabhaktas,
prakaras of ptijopakaranas and ptjasadhanas come in the
five patalas of the Kriyapada and Antyesti-vidhi of the
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Sivabhaktas gets elucidated fully in the ten patalas of the
Caryapada.

The first patala of the Kriyapada prescribes Sambhava-
vrata for the seekers of Mukti. It is the Sirovrata. The
devotee who is purified by the three Diksas, viz., Kriya,
Mantri and Vedha which establish the three Lingas, viz.,
Istalinga, Pranalinga and Bhavalinga respectively in his
three bodies called Sthiila§arira, Stiksmasarira and Karana-
Sarira respectively after removing his three Malas, viz.,
Karmikamala, Mayiyamala and Anavamala respectively,
attains the state of “Karmasamya” — a state of equality
of the punyakarman and papakarman, in which both get
destroyed according to the “Maxim of Sunda and
Upasunda”. There is no fear of rebirth in the case of such
a devotee. Moksa and Sambhavavrata have “Sadhya-sadhana-
bhava” relation. He who is engaged in Karmayoga (as per the

Siitra — T9: WEATRAEWIORMEIA SFAR—: - Yo. Si., 2.1), should

practise Sambhavavrata. Otherwise, he is equal to an animal.

The second patala of the Kriyapada gives the daily
routine (Ahnika) of the Sivabhaktas in detail. Pratahkrtya,
Saucavidhi, Dantadhavana, Paficangasnana (bath with the
five rites called Angas—Sankalpa, Suktapatha, Marjana,
Aghamarsana and Tarpana), Bhasmasnana, Tripundra-
dharana, etc., are told here. (Vide the summary of the 3rd
patala in the Karanagama, above).

The third patala of the Kriyapada deals with different
kinds of puija. Mahati, Gurvi, Laghvi and Avasara are the
four Kinds of Puja. Padma, Navapadma, Bhadra and
Tattvamandala are to be prepared for these pujas. Guru-
Saranagatipaddhati and Pafcamahayajnanusthana are told.
(Vide the summary of the contents of the 4th Patala of the
Ka. A. above). Navapadma, Dipas, Japa, Nirajanas and
Naivedyas are mentioned with regard to each type of puja.
Two types of Naivedya called Avasaranaivedya and Maha-
naivedya are mentioned and defined. Avasaranaivedya is
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such as not intended to pacify hunger and Mahanaivedya
is such as intended to pacify hunger.

The fourth patala of the Kriyapada gives an account
of the materials and flowers required for the puja. The
characteristics of the Pancasutralinga are told. (Vide the
summary of the 4th and 5th patalas of the Ka. A. above).

The fifth patala of the Kriyapada discusses some
questions : (1) How to welcome Siva who is all-pervasive?
(2) Through which mukha of Siva the naivedya should be
offered? (3) Some say that Siva’s naivedya is acceptable
and some say that it is not acceptable. To whom it is
acceptable? To whom it is not acceptable? By way of
answering these questions, Para$iva speaks of the “prakriyas”
called Avahana and Samsthapana, Sannidhana, Sanni-
rodhana, Avagunthana, Sakalikarana and Amrtikarana
[The aim of Sakalikarana is to make the body “Vidyamaya”
through several mantras]. The five faces of Siva (Sadyojata,
etc.,) and the six Lingas (Acaralinga, etc.,) are mentioned
and the method of “Prasadasvikara” is described. Sadyo-
jatamukha is of the nature of Acaralinga, Vamadeva is of
the nature of Gurulinga, Aghora is that of Sivalinga,
Tatpurusa is that of the Caralinga, I$ana is that of the
Prasadalinga and what is superior to these is the Mahalinga.
The devotee who aspires for Bhoga and Moksa, should
resort to the Daksinamukha (Aghoramukha) and worship
it. He should do “Aradhana” by cherishing the Urdhvamukha
(Isanamukha) as in front of him and offer all estables to the
same mukha. Siva’s “nirmalya” brings the four Purusarthas.
Those who are not pure should not take it. Those who are
pure should accept it.

The ten patalas of the Caryapada deal with the
Sivamedha (last rites) of the Sivabhaktas. It is said that
“dahana” is prohibited in the case of the Sivabhaktas. The
ViraSaiva does not have “pretabhava”. Hence the rites
such as “apasavya” need not be undertaken in his case.
Burying the dead is the only form of last “samhskara” in his
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case. These points are found in the first patala. The second
patala describes the rites to be performed immediately
after knowing that the time of death has come near. The
third patala speaks of “Utkranti” and the Sivamedhavidhi
after that. The fourth patala deals with the “bhuniksepa”
of the body. The fifth patala gives an account of the
different rites such as the installation of a Linga with
Vrsabha on the “samadhi”, making ten kinds of dana,
Ksiratarpana on the “Samadhi”, Jalafjali three times, etc.
Vasodaka is prohibited. The sixth patala describes the
“Vidhis” of the eleventh day (Rudrahoma, Vrsotsarga,
etc.). The seventh patala gives details about the rites of
the twelfth day such as “Tattvasamyojana”, by which the
Jivabhava is removed and Sivabhava is given on the
analogy of “Bhramarakita”. Sapindya is prohibited. For
“caturthabhava-nivrtti” vessels are presented to the
Mahes$varas who represent the Pitr, Pitamaha and Prapita-
maha. The eighth patala deals with “Prakirnavidhi”. The
ninth patala speaks of yearly ceremony. The tenth patala
discusses whether the Virasaivas should observe “Asauca”
(Sutaka). It is said here that the Virasaivas who are
householders have “A$aucaniyama”. Brahmacarin, Sanyasin,
etc., who do not have any association with “samsara”, do
not have “Adauca”. Even the Grhasthas should not observe
“ASauca” as far as their Istalingaptja is concerned.

(6) Viragama

Viragama-Uttarabhaga has been published in two
editions: For the facility of reference, they are noted here
as A-edition and B-edition. 4-edition is that which is edited
by Dr. Ja. Ca. Ni. and published by Sri Jagadguru
Pafcacarya Seva Sangha, Gadag-Betageri, in 1992. B-edition
is that which is edited by Dr. H. P. Malledevaru and
published by Oriental Research Institute, Mysore, in 1988.
There are some similarities and some differences between
the two editions. They are noted below:
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A-edition : Ed. by Dr. Ja. Ca. Ni. | B-edition Ed. by Dr. H.P.M. Devaru

1. Printed with two Kannada 1. No commentary
commentaries:
(i) by Viraguru Linga-
radhya and (ii) by Kasi-
khanda Cannavira Devaru

2. Patalas and Number of 2. Patalas and Number of
stanzas: Sstanzas:
1. Saivapatala 783 1. This patala does not exist
2. Diksadravyapatala 605 2. This is the 4th patala 600
3. Tattvasvariipapatala 176 3. This is the 1st patala 180

4. Viramahe$vara- 4. This is the 2nd patala 221
svariipapatala 224

5. Vira$aiva diksakala- 5. This is the 3rd patala 271
nirnayapatala 270

6. Prasadasvartipapatala 514 6. This patala does not exist

7. Padodakaprasada- 7. This patala does not exist
varnanapatala 608
Total Slokas 3180 |  Total Slokas 1272

Note : B-edition is only the volume - I. The patalas
found in the A-edition may be available in Volume-II,
which is yet to be published. In the patalas which are
common to both the editions, there is difference in the
number of §lokas. There are no differences in contents.

1) Saivapatala of A-edition : Saivabhedas are first
given. Saivas mentioned are: (i) Suddhasaiva, (ii) Kriya-
Saiva, (iii) RupaSaiva, (iv) MiSrasaiva, (v) Margasaiva,
(iv) Mardavasaiva, (vii) Tantrya$aiva, (viii) Unmattasaiva,
(ix) AdiSaiva, (x) Gunasaiva, (xi) Bimbasaiva, (xii) Bhakti-
Saiva, (xiii) Karmasaiva, (xiv) Kriyasaiva, (xv) MathaSaiva,
(xvi) Atirthasaiva, (xvii) Laksadaiva, (xviii) VrataSaiva,
(xix) Pakakriyadaiva, (xx) Anukilaaiva, (xxi) Pratikila-
Saiva, (xxii) KaraSaiva, (xxiii) VibhiitiSaiva, (xxiv) Diksa-
Saiva, (xxv) MantraSaiva, (xxvi) Acarasaiva, (xxvii) JatiSaiva,
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(xxviii) KriyopadhiSaiva, (xxix) Bhogasaiva and (xxx)
Mahatmasaiva. Viradaiva is said to be ‘Saivaraja’. Other
matters: Pretalingarcananinda, UnmattaSaivaninda, Svara-
$aivaninda, Gunasaivaninda, Bhakti§aivapragarnsa, Simsu-
mara’s Kayakakranti, MathaSaivaprasamsa, Sim$umara-
Santayogi§varaganadhipasarivada, Virasaiva Ahnika, Dindi-
maraguruprasamsa, Bhurudraprasamsa, Bhiurudratithya,
Mahesvaratithya, Bhurudradasoha, Sirhéuméra-Virﬁpﬁksa-
Dindimara-Vidambaka-Meghanada-SvaradhiSa-Kamalasr-
puraskara. Then comes the account of Sri Renuka’s visit to
king Satananda of Mahismati, Sri Renuka’s padapiija
rendered by Satananda, Satananda’s daily Dasohaseva,
dialogue between Satananda and Sri Renuka. The story of
Vrtra’s attack on Satanandayogin is given. The elephants,
horses, chariots and infantry of Vrtra were destroyed
by “Nihsvasavayu” of Satanandayogin. Then follow Ninda
of Laksa$aiva and VrataSaiva, praise of Pakakriyasaiva;
description of the Bhurudrasangha, Bhaktasangha, Dasoha-
dharma, praise of Stripurusa-sahajivana, etc. This patala
ends with an account of Satsthalas, Bhuirudrapra$amsa and
Viramahes$varaprasamsa.

2) Diksadravyapatala : patala-2 in A-edition and
patala-4 of B-edition : This begins with an account of the
materials required for the Diksa. The appropriate time for
the Diksa of the Viramahe$varas is Kartika, Mrga$ira, Magha
or Phalguna. Various flowers with fragrance, flowers that
are soft, various kinds of sprouts, cloths of various colours
and various materials of worship are required. After
Viramahe$varaprasamsa, details about PancakalaSasthapana
are given. The Pafncakalasasthapana is symbolic of the
Pafcabrahmans, Sadyojata, etc. Siva who is of the nature
of all Agamas should be invited into the ISanakalasa and
the four Aradhyas, viz., Renuka, Daruka, Ghantakarna
and Gajakarna should be invited into the rest of the
Kala$as. [B-edition: these details are not found. It is said
here that the scions of the families of Renuka, etc., should
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be invited and worshipped in those five Kalasas-4.72-78].
Next comes the description and the worship of Sri Renuka.
An account of Ohiles§vara is given here. The efficacy of
‘Sivakavaca’ (Viragamakavaca) is described. After other
details the story of Matanga is given. The most important
part of the story is the narration of the Sivadiksa and
Upadesa of Matanga done by Sri Renuka. Then come
details of the Diksa of Sivasarman, the son of Satyendra
and Susila, given by Sr1 Renuka.

3) Tattvasvarupavarnana patala: patala-3 in A-edition
and patala-1 in B-edition : This patala begins with a request
by Gauri seeking to know from Siva about Viramahegva-
racara. Siva introduces the subject as told by Sri Renuka
and says how the thirty-six principles (Siva to Bhiimi)
evolved. The king of principles is the Sivatattva. Rudratattva
evolved from the Sivatattva. From that Rudratattva,
Avidya-Ahankara-Manas evolved and got Anus (atoms).
Five Anavas, viz, Siddhanava, Tyajyamananava, Mulanava,
Gunanava and Yoganava, are told. The notion of
Anitmatva in the Atman is Siddhanava; the notion of
Atmatva in the Anatma is said to be Tyajyamananava; the
notion of Atmavatta in the Jiva is called Miilanava; the
notion of Atmatva in the Avidya is Gunanava; the
awakening of the Avidya mayamala is termed as Yoganava.
Thinking that Jiva is ‘jada’ Sri Renuka bore the Istalinga
on his body through Bhakti. In the same way all the
Viramahes$varas bore the Istalinga on their bodies. Here
the greatness of the Lingatattva is depicted. Sivadvaita is
taught. Advaita, Sankhya, Yoga, Tarkika, Vaisnava and
other systems of philosophy are criticised. Manibhadra’s
story is told.

4) ViramaheSvarasvarupavarnana patala: patala-4 in
A-edition and patala-2 in B-edition : This patala begins
with a question by Parvati asking about the greatness of the
Viramahes$varas. According to Parasiva, Viramahe$varas are
‘Pujyas’ even for the gods. In order to bring out the
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superiority of Siva, the Itihasa of Dharmagupta is told.
Then come Jangamavarnana and Viramahe$varastuti. In
response to the question about Sri Renuka, Paraiva
describes Sri Renuka’s Itihasa. Sri Renuka comes to
Manibhadra. Manibhadra asks Sri Renuka as to who was
the greatest sage in the world. Sri Renuka replies saying
that Viramahe$varas are the best sages. Then he gives
instructions to Manibhadra. He takes up the topic of
Vedas and opines that Satarudriya consisting in Namaka-
Camaka, has the superiority. This is followed by the story
of Manibhadra-Damayanti and the extollation of the
greatness of the Sadaksaramantra.

5) Vira$aivadiksakalanirnaya patala: patala-5 in
A-edition and patala-3 in B-edition : Manibhadra tells
about the ‘ascertainment of the suitable time of Diksa’
(diksakalanirnaya) in the presence of Sri Renuka. In
connection of Diksakalasuddhi (auspiciousness of the
Diksakala), Lagnasuddhi, calculation of the ‘Balabala’ of
the Naksatra, Vara$uddhi, TithiSuddhi, Yoga$uddhi, Karana-
$uddhi, etc., are discussed. These are the astrological matters
presented here. In order to highlight the importance and
necessity of the Diksakalanirnaya, the story of Sripati, a
resident of Vedadri, is told. The greatness of the
‘Piijavaibhava’ of Sripati is described.

6) ViramaheSvaraprasadamahima patala : patala-6
in A-edition : Saying that Sri Renuka, etc., have taught
this, it is said that the Prasada of Anadivirasaiva is
worshipped by Brahman; it is said to be apt to please Siva.
Pramathas are said to aspire for partaking the Prasada
of the Guru. In this context, it is described that Sananda
Ganadhi§a partook Lingaprasada as Suddhaprasada. In
order to highlight the greatness of Guruprasada, the story
of Vidambaka of Punyavati town is told. That is taught
here by Sri Renuka. Vidambaka’s enemy Vyaghrasura
opposed Prasada and met with destruction. Similarly the
stories of the couple Vidambaka-Sila and King Dharmagupta



[88] A preamble to Sri Siddhantasikhamani

are told. [This patala enumerates 28 Saivagamas from
Kamika to Vatula — 6.468-471. Their contents are told
briefly — 6.472-485].

7) Padodakaprasadavarnanapatala: Patala - 7 in B
edition: First comes a detailed account of the greatness of
Padodaka. Then there is a description of the Badarika-
ksetra. Here the story of Simhanada Ganadhipa is given.
Simhanada realised the greatness of Jangamatirtha
(Padodaka) and fought against those who opposed it. Due
to the efficacy of Simhanada’s Padatirtha, the feminine life
of Narada came to an end. A description of Meghanada
comes here. Then it is the Viramahe$varas that practise
the Path of ‘Ekottaradatasthanas’ (Sthalas) within the fold
of Satsthalas. It is declared here that there is no Yoga
(Brahmaikatvasiddhi) without the practice of Satsthalas.

The above account in brief of the contents of Vi. A.,
reveals that no topic is consistently and systematically
presented in any of its patalas. The available ‘patha’ also is
full of errors, grammatical and topical. Many §lokas of V1.
A. are quoted in the Vacanas saying that they are form V.
A. But none of those can be traced in the present editions
of the Vi. A. Hence, this Agama seems to be available in a
corrupt later version.

(7) Suprabhedagama

Among the available Uttarabhagas of the Saivagamas,
those of Suprabhedagama, Svayambhuvagama and Viragama
and an Upagama called Pasupatagama give some account
of the Virasaiva Acaryas and their Pithas, Upacaryas,
Paficamas and their branches. Further they contain some
details about the Kayakas (professions to earn livelihood
with religious dedication) of makers and vendors of
Vibhuti, Linga, caskets and Sivastitras. Saivabheda and
fourfold Virasaiva are explained. We have already seen
how the Itihasas of Sri Renuka, Virasaiva kings, Gane$varas,
Satananda, Ohila, Matanga, Satyendra - SuSila and their
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son Sivasarman, Dharmagupta, Manibhadra, Vidambaka -
Sila, Simhanada, Meghanada, etc., have been narrated in
the Vi.A. Supra.A. was first published in Viradaiva Sadacara
Sangraha in 1905 through Varada Mallappa Granthamala,
Sholapur. Then in 1960, Vidvan M.G. Nanjundaradhya
(Mysore) and in 1964, Vidvan Pagadadinni Basavaraja
Sastrin (Hubli) published it again. In all these editions,
Supra.A. contains the first five Prakaranas and some
portions of the seventh and eighth Prakaranas.

First Prakarana: Here details about the Virasaiva
Pancacaryas are given. They arose from different Lingas
(hence are called Lingodbhavas) under different names at
the beginning of each Yuga, established Pithas at different
places and started different Gotras, Stitras, Varnas, Pravaras,
etc. Before descending to the earth, they arose from the
five faces of Siva called Sadyojata, Vamadeva, Aghora,
Tatpurusa and I$ana (well known as Paficabrahmans).

Second Prakarana : In this chapter, the names of the
Upasiutras of the five sutras called Padvidi, Vrsti, Lambana,
Muktaguccha and Paficavarna are given. They are:

i) Upasutras of the Padvidisutra : Paccakantha, Sadangi,
Suragi, Mabhisi, Digambara, Veni, Bhitti, Morata,
Nati, Sauri, Suttara — 12.

ii) Upasutras of the Vrstisutra : Karbonna, Svarnakantha,
Singi, Masani, Kuthara, Bhetri, Kathara, Camari,
Kavata, Kuksakantha, Jvalatkantha and Srngi — 12.

iii) Upasutras of the Lambanasutra: Triputi, Rajjukantha,
Bhaski, Karpasa, Raupya, Kaupi, Candragunda,
Mrtkantha, Alaka, Vasana, Mundi, Khadgi — 12.

iv) Upasutras of the Muktagucchasutra: Gonikantha, Danti,
Jathara, Trigana, KoSakantha, Lalata, Vyaghrakantha,
Locana, Bhagini, Jalakantha, Natina and Bodadi — 12.

v) Upasitras of the Pancavarnasutra : Kambali, Vrsabha,
Gocara, Rajjukantha, Paficamukha, Vita, DaSamukha,
Gagana, Musadi, Lagudi, Sithili and Pasupati — 12.
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Third Prakarana : Here two kinds of Gurus are
referred to : Gaunaguru and Mukhyaguru. The Pafcacaryas
who are born from the five faces of Siva are Mukhyagurus.
They are independent. They get the Lingadharana done.
They are powerful enough to punish and favour. The
Gurus who belong to the upastitras belonging to their
Mahasitras and perform the religious duties on the
direction of the Mahacaryas, are the Gaunagurus.

Fourth Prakarana : Those who belong to those
Upasitras are fivefold as Matharya (Mathastha), Ganarya
(Ganacarin), Sthavararya, Mathapatti and Ganakumara
(Malarya). They assist the Mahacaryas in their social
as well as religious activities. These people are called
Gramacaryas. Among these Mathasthas alone have
‘Gaunagurutva’. The other four only assist in the activities
of Mathasthas.

Fifth Prakarana : It is narrated here that Panicamukha
Ganeévara was born from the Is$anamukha of Siva. Those
that are born from the five faces of the Pancamukha are
called the Panicamas. From the Pirvamukha onwards the
five Pancamas called Makhari, Kalari, Purari, Smarari and
Vedari arose respectively. The Paficacaryas, Sri Renuka,
etc., who are born from the five Mukhas of Siva, viz.,
Sadyojata, Vamadeva, Aghora, Tatpurusa and I$ana, gave
Diksa to the five Pancamas and taught them Prasada-
pancaksari, Mayapancaksari, Suksmapancaksari, Sthula-
pafncaksari and Miulapafncaksari:

(1) g & 7 g @ 79 Re™—Prasadapacaksari
(2) 3 B 7 g T f@@ — Mayapaiicaksari

(3) 3% g @ § "H:REE  — Siksmapafcaksari
(4) 3% g @ TH:fe™@  — Sthiilapaficaksari

(5) 3% g TW:f@@  — Mulapancaksari

Makhari, etc., are householders, Pafcacaryas are
Naisthika Brahmacarins. The Gotra - siitra of the Paficamas

3%
3%
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are the same as those of their Gurus. From these five
Paficamas sixty Upapaficamas at the rate of twelve from
each Pancama arose. They are: from Makhari: Satanga,
Pramukha, Sarkara, Vrsabha, Sahasraksa, Sadharma, Visama,
Mocaka, Vrkabhedin, Kunjarari, Sesa and Sikhivaha; from
Kalari: Ketaraksa, Mrgari, Nake$a, Rsa, Silaflga, Srflgaéirsa,
Celambara, Kuhasana, Satabhuk, Bahujihva, Nagadanta
and Phana; from Purari: Agnibhuk, Karmakari, Jabala,
Nirjara, Nih$ula, Sasanka, Lalataksa, Aksara, Pada, Vikatanga,
Silada and Harinmukha; from Smarari: Sahasrasirsa, Pitanga,
Nagamalin, NiraSana, Yamadyuti, Saptanga, Latanga, Mrtyu-
nagana, Natanu, Ghotavaktra, Nirogin and Abhaya; from
Vedari : Pa$caddrsti, Pustasya, Girivaktra, Gomukha,
Suvarnanakha, Padmanghri, Dasanana, Visanana, Ugradeha,
Satapada, Sahasraskandha and Trivadana.

Seventh Prakarana : This Prakarana expounds the
Pafcayajnas and the Sandhyopasana of the Virasaivas and
Saivabheda. Human beings are classified into two
categories as ViSuddha and Prakrta. Those who have
undergone the sacrament of Diksa, belong to the category
of ViSuddha and those who have not undergone that
sacrament, belong to the category of Prakrta. Varnasrama
arrangement is also of two kinds, one is created by Siva and
another is created by creator Brahman. The first one
is Aprakrta and the second one is Prakrta. Prakrta
Varnasramas are told in the Smrtis of Manu, etc. In the
case of the VirasSaivas, Varnasramas are Aprakrta. They
are not from actual practice. Among the Prakrtas, Varnas
have “taratama-bhava” (hierarchy). But among the Virasaivas
there is equality on the ground of Sivadiksa. (Vide S.S., 10.
32-26).

i) Virasaiva Pancayajias : Dharma is fivefold as Tapas,
Karman, Japa, Dhyana and Jhana. Exertion of the body for
the sake of Siva is Tapas, but not Krcchra (Prayascitta)
or practice of the Vrata like Candrayana. Karman means
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Sivapiija, but not external sacrifices involving violence.
Japa consists in the repetition of the Paficaksaramantra
with Omkara or daily recitation of the Rudradhyaya, etc.,
but not the study of the portion of Veda which teaches
Karman. Dhyana consists in the mental cherishing of the
form of Siva, but not meditation on Atman. Jiana is the
learning of the contents of the Saivagamas but not of any
Sastra. These are Pafcayajfias of the ViraSaivas. (Vide
S.S.,9.21-24).

ii) Sandhyavandana of the Virasaivas : It is said here
that the cherishing incessantly of the sun in the form of the
Jnana which shines inside, with full concentration, is the
‘Sandhyavandana’:— 3T<7: TR HGoqde G=1aq | 791
JgUYH dedeAle<d fdg: 11 Beginning with Pranayama,
Sandhyavandana should be done. Sandhyavandana or
Sandhyopasana is nothing but Sivasandhyopasana, because
Siva is the deity of the Stiryamandala and is himself the

Savitridevata:— AQHFAHIUIG : GRATIIRA: FEhIfcr | Glagrvea-
W Fifofidaare@@ | | (Ka.A., 3.55). Truth, forbearance,

kindness, purity, modesty, penance, generosity, celebacy,
contentment and open-mindedness — those who practise
these ten virtues, will get all auspiciousness. Those who
have undergone Sivadiksa should necessarily do Paficayajfias,
Sandhyavandana and Sivaptja. The ten ordinations of
truth, etc., combined constitute a part of Sivapija itself.

iii) Saivabhedhas: On the basis of differences in
practices (acarabheda), the Saiva is fourfold as Samanya-
§aiva, MiSrasaiva, Suddhas$aiva and ViraSaiva.

a) Samanyasaiva: Sivapiija and Sivabhavana are the
chief features of Samanyasaiva. Even if there are no
facilities for Sivapiija, he has keen desire to have the
‘dar$ana’ of Siva, and has been devoted to the signs of Siva,
such as Bhasmadharana, Rudraksadharana and the other
devotees of Siva.
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b) Misrasaiva: This is called MiSradaiva because the
devotees of this category worship other deities along with
Siva. The deities they worship are : Siva, Visnu, Brahman,
Sanmukha, Ganapati, Stirya and Devi (Parvati).

¢) Suddhasaiva: To a Suddhasaiva, Siva who is of the
nature of ‘Sat’, ‘Cit’ and ‘Ananda’, is important. All other
deities are deemed by him as the devotees of Siva. He
worships the Linga granted by the Guru by placing it on his
palm (kara-sthalaptija). If per chance the Linga is lost, he
can approach the guru and get a new one for his daily
worship. If, again, there is any impediment or break in the
‘Puja’, he should do ‘Japa’ of the Mulamantra and undergo
some atonement (Prayascitta).

d) Virasaiva: In Virasaivism, the Sivapiija is simple
and practices are quite simple. Effort is less and result is
more. Mukti which is three births later for others, is
attainable in one birth only for the Viradaivas. Siva’s
statement that—°‘O Mahes$vari, Mukti for the Viraaivas is
in one birth only’, gives assurance to that end.

e) Viradaiva-$Sabdanirvacana : The derivation of the
word ‘Viraaiva’ is given here. ‘V1’ stands for ‘vidya’, i.e.,
knowledge, abtained from the Veda and Upanisads. ‘Ra’
stands for ‘ramate’, i.e., takes delight (in it). Thus Viradaiva
means that Saiva who takes delight in the knowledge of the
Veda and Upanisads (i.e., brahmaikatvajiana)— Vide
S.S., 5.18— Compare with S.S., 5.15,16 and 18). Viradaiva
is defined here: Al g&TdIe Fifsfag faaer decivd T=: |
ARSI TR Sreg: @ AReta: ||

“He who places his Istalinga on the palm with his
mind fully concentrating on it and worships it with his
mind totally withdrawn from all external actions, is the
ViraSaiva”.

(f) The necessity of Istalingadharana:

et Gt : PRTEe T STy |
794 wviuf gawrat 9 Saem) )
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AU : I : WTaeq T : |
famm =irargET 2@ 7 wUfa fed Jum

When there is a wound on the body of a cow, a
veternary doctor gives a medicine and says that it should
be applied to the wound mixing it with ghee. If the owner
of the cow applies it without ghee thinking that ‘it is a
milchcow; its udder is full of milk; there is ghee in the milk
itself; hence, let only the medicine be applied’, the wound
will not be cured. For that purpose the cow should be
milked first. Then the milk should be heated, made into
curds, which should in turn be churned to get butter. The
butter should be heated and made into ghee. Then the
medicine must be mixed with ghee and applied to the
wound. Then only the wound would be cured. In the same
way there is no doubt ‘Sivakala’ is in the body of a human
being. But in order to cure the disease in the form of
transmigration (bhavaroga), it is necessary that the ‘Sivakala’
in the disciple should be drawn and infused into the
medicine in the form of Istalinga by the Guru. Then the
disciple should do the ‘aradhana’ of the Linga on the
direction of the Sri Guru and then should become cured of
the ‘Bhavaroga’. This is the necessity of Istalingadharana.

g) The secret of Istalinga — Pranalinga Puja:

The devotee should do the worship of the internal
Linga called Pranalinga besides doing the worship of the
external Istalinga. While doing ‘Japa’, the devotee should
harmonise mentally the counting of the Rudraksas with
the syllables of the Mantra. The Rudraksas stand for the
Istalinga and the Mantraksaras stand for the Pranalinga:

eferg ToTferg eI TR
HIUHTEAT AT Tahighed STUd Ua |
AT UTUTTIg & RUMTAE&IYuT | |

The worshipping of the Pranalinga through the worship
of the Istalinga is the ‘samyakptija’ (proper or right worship).
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He who does such a Puja is the Virasaiva. The Prana-
lingaptja is on the following lines :
aca fergTa et frentet w6 wfema: |
YSITEEATTuT Wie YIfereagaara: ||
w1 glemraferer f goture g Srofemmorgaasgm)
faen gt yaeeemiy yreafeysraEmde g ||
The ‘Upacaras’ (materials for Puja) in the internal
Pranalingaptja are: Pure mind is water (for ablution),
conception of absoluteness is the cloth, the Yajiopavita is
that which is made up of the three strands in the form of
three Saktis, viz., Icchagakti, JAanasakti and Kriyasakti,
the knowledge is the sandal paste, the five senses are the
lamp,[‘Indriyavasana’ is the oil], the objects of senses are
the flowers and bilva leaf, the offering of sukha-duhkha is
the Naivedya, the three gunas, sattva, etc., constitute the
Tambula, offering of one’s life-breath is the Namaskara,

peace is Puspafjali, the fusion of the Anga (Jiva) in the
Linga (Paramatman) is the Visarjana (removal of nirmalya).

(8) Svayambhuvagama:

The text of Svayambhuvagama has been given as an
‘Anubandha’ in the Sivagamasaurabha edited by Vidwan
M.G. Nanjundaradhya. The following summary is based on
that edition. Only three patalas, i.e., 8th, 9th and 10th are
available. (Vide Suks A., kri. pa., 6.23-25 and S.S., 12.16-
20 for comparison).

The eighth patala gives an account of the Panca-
makulotpatti. A story is told here: In Vidarbha there lived
a royal couple called Viragandharva and Suvaksadevi
which had a daughter called Balidevi. Viragandharva was
defeated and kept a prisoner by Gomukhasura. Balidevi
escaped to ‘Lalitaranya’ and performed penance to please
Parame$vara. [§vara became pleased. He sent a Ganesvara
called Pancavaktra to the world of mortals to fulfil the
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desire of Balidevi. When the Ganes$vara appeared before her,
Balidevi told him about the onslaught of Gomukhasura
and requested him to rescue her father. Accordingly the
Ganes$vara killed Gomukhasura and got Viragandharva
released from prison along with Suvaksadevi and the two
ministers. Then Balidevi was married to the Ganesvara.
The rule of the kingdom was also rested with the Ganegvara.
Balidevi gave brith to five sons. In order to do Sivadiksa and
give Upade$a to them, I§vara sent the five Ganadhi$varas,
who were none other than the Paficacaryas. They gave
Diksa to the five sons of Pancavaktra and Balidevi and
taught them the essentials of Astavarana, Pancacara and
Satsthala. Those five sons were the Pancamas who were
the original predecessors of the Virasaivas. (Vide Supra.
A., 5th Prakarana for a different version about the origin
of the Paficamas.)

The ninth patala speaks of the Pafca Aradhyas
(Paficacaryas). The order of their ‘avatara’ has been given
thus: Gantakarna (Saflkhukarna), Gajakarna (Dhenukarna),
Renuka, Daruka and Vi$vakarna. (Details will be given in
the brief account of the history of the Paficapithas).

The tenth patala highlights the practice of Pancakala-
$asthapana as symbols of Pafica Aradhyas. It should be noted
here that the PancakalaSasthapana has been representing
the Paficabrahmans (Sadyojata, etc.,) and Pafica Aradhyas
(Paficacaryas). The order of the Kalasas and the account as
to the Acarya (Aradhya) representing the KalaSas have
been at variance from other sources.

(9) Pasupatagama

This Agama is also edited and published in the Siva-
gamasaurabha by Vidwan M.G. Nanjundaradhya. It has
only two patalas. Along with this portion another portion
called 81st Adhyaya is also included — SH-HUYUd-
CiER{Cint: TSN :... | On the basis of this text, the

following summary of contents is given:
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The first patala speaks of the special features of seven
Saivas (Saptasaiva)— AnadiSaiva, AdiSaiva, Mahasaiva,
AnusSaiva, Anantara$aiva, Pravarasaiva and Virasaiva. Under
the Virasaiva four categories called Virasaiva, Suddha
Vira$aiva, ViSesaviradaiva and Nirabharivirasaiva are told.

The second patala proposes to give an account of the
Paficacaryas. But before that an account of the Agamas is
given. Accepting twenty-eight Saivagamas, this patala says
that the eighteen Agamas are Sattvika and the rest of the
ten Agamas are Tamasa. The list given here is as follows:

Sattvika Agamas : Kamika, Yogaja, Cintita (Acintya),
Kirana, Ajita, Stiksma, Sahasra, Am§uman, Suprabheda,
Vijaya, Nih§vasa, Svayambhuva, Parames$vara, Karana,
Vira, Bhima, Makuta and Vatula.

Tamasa Agamas : Garuda, Daksina, Bhuta, Bauddha,
Jina, Bhairava, Pada, Pasu, Pati and Asura.

It is said that the eighteen Sattvika Agamas were
taught by Parames$vara to the Paficacaryas. [It should be
noted here that the ten Agamas listed as Tamasa do not
come in the list of the twenty-eight Saivagamas. Those ten
are: Anala, Raurava, Vimala, Candrajiana, Bimba,
Prodgita, Lalita, Siddha, Sarvokta and Santana. All the
twenty-eight Saivagamas form the Siddhanta. All of them
are acceptable to the Virasaivas. CandraJ. A. Uttarabhaga
gives details about the Astavarana and Pancacara. In the
list of the eighteen Agamas called Sattvika, Bhimagama
occupies the place of Diptagamal]

Some questions come here; they are asked by Devi:
‘Where did Vedas originate? How Agamas came into
existence? Can human beings get released from the path of
Vedic Karman? Why should we take to Agamas leaving
out the Vedas?’

These questions are answered by Siva: Listen, I shall
tell you the path of quick liberation. Vedas are recited
through the nose. This is indicated by the statement— J&
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f7:9f§d 3911 It means that the Vedas are like the life-
breath of Parasiva. The twenty-eight Saivagamas are, on
the other hand, born from his mouth. In Vedas, Mukti is
told on the basis of the superiority of eligible persons. But
in the Saivagamas, there is no such discrimination. In
them, the easy path of attainig Mukti is told.

Then come some details about the ‘avatara’ of the
Pancacaryas. The ‘avataras’ have been in the order of
Marularadhya, Ekoramaradhya, Revanaradhya, Panditaradhya
and Vi$varadhya. In the same order their names in Krtayuga,
Tretayuga and Dvaparayuga are given. In the same order
their Gotra, Stitra, Pravara, Varna, Danda, the metal of
Kamandalu, etc., are mentioned.

Then there is this question: In giving Lingadiksa, who
will take the responsiblity of giving them instruction and
protection? Are the heads of the Pancapithas authority
to get prayadcitta, injunctions for the auspicious and
inauspicious practices, etc., done?

The answer is : The heads of the Paficapithas are the
authority to perform Sivadiksa, to give instructions and to
extend protection to them. That is why they are called
‘Sabharins’ (those with social and religious responsiblities).
The Nirabharins do not have those responsibilities.

Finally the Paficakalasasthapanavidhi and the Patta-
bhisekavidhi are explained.

(10) Vatulasuddhagama

Vatulasuddhagama is one of the twelve Upagamas of
Vatulagama, a Rudrabhedagama. It contains many secrets.
It is divided into ten patalas called Tattvabheda, Varnabheda,
Cakrabheda, Vargabheda, Mantrabheda, Pranavabheda,
Brahmabheda, Angabheda, Mantrajata and Mantrakila.

(i) Tattvabhedapatala : Tattvas are threefold as
Siva, Sadasiva and Mahesa. Siva is ‘Niskala’, Sadasiva is
‘Sakalaniskala’ and Mahesa is ‘Sakala’. When Siva desired

2. Saivagamas : (10) Vatulasuddhagama [99]

to create the world, his Sakti (Vimar$asakti) gave rise to
Parasakti, from Parasakti Adi§akti was born; from Adi$akti
Icchasakti arose; from Icchasakti Jnanasakti arose; and from
Jiianasakti Kriyasakti arose. From these five Saktis the five
Sadakhyas called Sivasadakhya, Amiirtasadakhya, Mirta-
sadakhya, Kartrsadakhya and Karmasadakhya arose
respectively. Parasakti is Santyatitakala, AdiSakti is Santikala,
Icchasakti is Vidyakala, Jnanasakti is Pratisthakala and
Kriyasakti is Nivrttikala. From Karmasadakhya, the
twenty-five ‘Mirtis’ such as Somadharin, etc., and Rudra
arose. Rudra created the world consisting of Brahman,
Visnu, Candra, etc.

(ii) Varnabhedapatala: Here Varnas and their inception
are told. Varnas (Aksaras) are fifty-one from ‘3 to “&.
They are of two kinds as Svaras (Vowels) and Vyaifjanas
(Consonants). To start with ‘Bindu’ arose from Paras$iva-
tattva which was supreme and subtle. Nada arose from
Bindu, Sakti arose from Nada, Sabda (sound) arose from
Sakti and Vikalas arose from Sabda. From the Vikalas the
expressive Mantra arose. Still Mantra is different from
those. Parasakti was Bindu, AdiSakti was Nada, Icchasakti
was Sakti, Jianasakti was Sabda and Kriya$akti was what
was born from ‘Vak’; the sixteen Svaras were Kalas; among
those Svaras 3, g, 3, &, ¢, T, af (7) are Prakrtisvaras
(original) and o7, §, &, %, q, T, 3t s, e (9) are
Vikrtisvaras (modifications). The thirty-five Varnas from
PR to &PNR are Varnas (syllables). These thirty-five
consonants from % to & are Vikalas. The six among the
Svaras, viz., 31, %,3, Q, 3?[, and 31 and the twelve among the
consonants, viz., %, [ A, 5, I, &, S, q, 1, I, | Y and &are

masculine; the five Svaras, viz., 3I, ﬁ, 3, ﬁ, and the

twelve consonants, viz., &, ¥, ¥, ¥, 3, ¢, 4 4, T, ¥, ¥, and §,

are feminine; the four Svaras, viz., % %, ¢, ¢, and the

eleven consonants, viz., , 3, 0, |, H, 4, {, A, 9, g, and &, are
neuter. Again 31, 31, 3 (3) are the seeds of Akasatattva; g, 3,
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& (3), the seeds of Vayutattva; %, %, <, (3) the seeds of
Agnitattva; I, Q, T (3) the seeds of Aptattva; a, 3ﬁ, 3 (3),
the seeds of Bhumitattva. They are again of three kinds as
Hrasva (short), Dirgha (long) and Pluta (prolated). Devatas
of the Aksaras from 3 to & are told. The fruits of Varnas
and their pronunciation are also told.

(iii) Cakrabhedapatala: For the clear understanding
of the mantras ‘Cakrartipa’ (Circular diagram) is told.
That ‘Cakra’ has all the deities; it has all the ‘Varnas’. It is
actually of the form of Sivajfiana. The ‘uddhara’ (drawing)
of this ‘Cakra’ should be made in sacred places like
temples.
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On a pure piece of land, a pit has to be dug. Its depth
should be upto the navel level. A bower has to be
constructed around it. The pit should be filled with dust.
The DeSika (Guru) who remains with self-restraint and
with milk as his food, should take bath and draw the Cakra
(do Cakroddhara) there. It should be duly preceded by
‘Sakalikarana’, ‘Punyahavacana’, etc. The ‘Cakra’ should
be drawn with a metal piece or a hatchet. A twelve inch
square mental plate is required for that. In that plate, at
the centre, (as shown in the diagram, p.88), the name of
four Saktis, viz., Ambika, Ganani, I§vari and Manonmani
should be written in four petals. Then the eight Saktis, viz.,
Vama, Jyestha, Raudri, Kali, Kalavikarani, Balavikarani,
Balapramathini and Sarvabhutadamant, should be worshipped
in the first circle (avarana). Similarly the eight ‘mirtis’,
viz., Sarva, Pasupati, Ugra, Rudra, Bhava, I$ana, Mahadeva
and Bhima and the eight Gane$varas, viz., Umacande$vara,
Nandike$vara, Mahakala, Bhrngin, Bhrngiriti, Gane$vara,
Vrsabhedvara and Sanmukha should be worshipped in the
sixteen petals of the second ‘avarana’. In the twenty four
petals of the third ‘avarana’, the eight Vidye$§varas (Ananta,
Stuksma, Sivottama, Ekanetra, Ekarudra, Trimarti, Srikantha
and Sikhandi), the eight Lokapalas (Indra, Agni, Yama,
Nirrti, Varuna, Vayu, Kubera and I$ana) and the eight
Vasus (Dhara, Dhruva, Soma, Apa, Anila, Anala, Pratyiisa
and Prabhasa) should be worshipped. In the third circle, in the
outer three lines, Agni, Stirya and Candra (three Mandalas)
should be worshipped. In the bud-like petals the Vastu
deities should be worshipped. Devatanyasa of the lords of
the quarters should be done in their respective names.

Varnanyasa: In the centre of the ‘Karnika’ the ‘Nyasa’
of the Sivabija should be made. Similarly the ‘Nyasa’ of
Bindu, Atmabija, Nada, Vidyabija should be made
respectively in the east, south, west and north. In its
external petals “Varnavinyasa’ should be made. This is the
secret of ‘Cakra’. It is difficult to understand. This ‘Cakra’
should be worshipped everyday.
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Cakradharanaphala: It is said here:

etu ferereesh Tfeiert HRASgH: |
forran et g gawmefatgem 1

G PR DL DR P L EIECEEL]
TR o AT e uny | |

WG : WU WA aTun |
JAUAraeITens JareTSerdr: | |

The ‘Cakra’ should be drawn on a Bhirja leaf (birch
leaf). Getting it drawn on thin copper plate, it should be
worn in an amulet form on the head. Then all the desires
are fulfilled. It gives long life and prosperity and it extends
all protection and removes all diseases. It eradicates all
sorrow (Tapatraya—Adhyatmika, Adhibhautika and
Adhidaivika) and all hardships. On seeing the person
wearing that ‘Cakra’ (as an amulet), all evil spirits fly away
in fear.

(iv) Vargabhedapatala: Varga is of three kinds as
Sthiti, Srsti and Samhara. Sthiti is again threefold as
Sattvika, Rajasa and Tamasa. Sthitivarga: |, ¥, ¥, 9, T, {,
¥, 7— these eight are Sattvika; 31, 37,8, 5,3, &, %, %, 9, T,
U, Q, a7, 3fl, 31, 31— these sixteen are Rajasa; and ife-
H-<i—these twenty-five consonants are Tamasa. Srstivarga:
ITHRIG-GTHRI=<Tau-i gi¥&=Ad | This Srstivarga is eightfold
called after the names of the eight quarters. 31-31:— these
sixteen are Aindravarga, ®daW is Yamyavarga, Tt s
Nairtavarga, & is Vahnivarga, &t is Varunavarga, Tt is
Marutavarga, ¥-9- are Kubera (soma) varga, I[-&-are
Isanavarga. Samhara-varga: ‘@PNIG-3ThR Hal  3fd
A=A’ | This varga is five-fold named after the names of
the five elements. & - ¥ - these are Parthivavarga; H - -
Abvarga; U - ¥ - Vahnivarga; € - % - Vayuvarga; 3: - 3 -
Vyomavarga.
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(v) Mantrabhedapatala: Mantra is of the form of the
deity. This world is of the form of Mantra. The mantras
that emerged from Siva’s mouth are Parardhakoti. The
rites such as Karsana (i.e., tilling the site of a temple for
Bhiipariksana) are all called Mantras. There is no rite
without a Mantra. The installation of the deity, sacrifices,
etc., ablution, oblations, libations, atonement, initiation,
etc., are done to the accompaniment of the mantras.
Mantra is defined as:

T ARy A0 G|
TR A= SATHET 1 14 11

The cherishing of Siva under all circumstances and
rescue from the ocean of transmigration are involved in it.
Since the cherishing (manana) of god and the rescue
(trana) from samsara are through it, it is called Mantra.
Just as human beings come near when they are called by
their real names, so Siva does come near when he is called
through the Mantra dedicated to him.

Prasadamantra and the meaning of Prasada: Prasada is
defined as:

TIVTeE : TTeSal 39 : WIPTes : VIfaeead |
TEFTEY & TR eaurAsEia | |
‘Pra’ stands for Siva, ‘sa’ refers to Sakti and ‘dah’

means Siva-Sakti (Saktivi§ista-Siva). This is the meaning
of the word with three syllables (M-¥1-<:). Prasada is of five
kinds as Suddhaprasada, Milaprasada, Tattvaprasada,
Adiprasada and Atmaprasada. ‘@ is Suddhaprasada, ‘&
is Milaprasada, ‘€ is Tattvaprasada, W is Adiprasada and
‘9 is Atmaprasada. All the five are ‘Sivabija’, hence, they
are Sivamantras. These belong to Sthiti.

Sadasivamantras of Srstimarga: It is said here:

TV Ay TS 91
U=, quEie GigAmior dete | |
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Sadasiva-mantras, Pancabrahmantras and all the mild
mantras should be cherished in the Srstimarga. The Mantras
are: @ @: f @@ 79 11211 This is ‘muktiprada’. & R
TH: 11 11 This is ‘sarvasiddhi rada’. 8 € @ GIRETE T9: 113 1|
This is ‘sarvasampatprada’. §1-8-%-H-&-d-4-7 | 1¥ || This is
“navaksaramantra’ which gives peace. @-%-g-5-4-g-H--
H-F 114 |1 This is ‘dasaksaramantra’ which gives prosperity.
Mahe§amantras are to be taken here as belonging to Srsti,
Sthiti and Samhara.

Mahesamantras : These are of three kinds as Srsti,
Sthiti and Laya mantras. 8H-{-U — these are Srstimantras;
8-H-8-{-J-TU- these are Sthitimantras; and &-&-H-T-9-U
these are Samhara(Laya)Mantras.

Saktibijamantras : & - & - & - & - & — these are
Saktibijas. il is Gauribija. The Paficapranavas told in the
Pranavabhedapatala are Mirtibrahman. Pafcaprasada-
mantras are Tattvabrahman. ™ -9 - T -9 - g — these are
Pancabhautikabijaksaras; these are Bhiitabrahman. % - & -
§' - ¥ - & —these Bijaksaras are Pindabrahman.

3% § GRS 9 | 3% f§ aTHaar FH: | 3% g STEE -4 |
3% ¥ TGO T: | 3% & $¥THE T: |

If the Bijaksaras are with ‘repha’, then the Mantras
would be - 3% g GESTag 79:, gcafe | Isana has four Kalas,
Tatpurusa four, Aghora eight, Vamadeva thirteen and

Sadyojata eight; thus the total number of Kalas is thirty-
eight; these are called Kalabrahman.

-d-%- € - & - 8 — these are Tantrika Sivangas.
B -8 -%- % - Eff - §: — These are Vaidika Sivangas.

(vi) Pranavabhedapatala: Pranava is ‘sarvadevakhya’
(meaning of deities) and ‘sarvadevamaya’ (consisting of all
deities). It is of five kinds as Sakalya, Sambhava, Saukhya,
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Savadya and Sayujya. These five are born from the five
faces of Siva (Paficabrahman—Sadyojata, etc,). It has three
Aksaras 37K, 3R and AFKR | 37HR — is ‘Daksinamsa’, 3HR
‘Vamams$a’ and A ‘Madhyadesa’; hIT comes amidst
them and is regarded as the cause of all. 37X is ‘Brahman’,
IR ‘Visnu’, HHR ‘Rudra’; 3%&RX is ‘Sadasiva’. Nada is
‘Sivamaya’; it is consisting of five deities. The Sivayogins
call 3% as ‘Ekaksara-brahman’.

3 -3 -H-8— these are born from the eastern face of
Siva and they constitute Sakalya pranava; 31- 3- A- 8 § —
these constitute Sambhavapranava and are born from the
southern face; 31 - 3- § - § - § — these are born from the
western face and constitute Saukhyapranava; 371-3-H-% -
U — these are from the northern face and constitute
Savadyapranava; and 37-3-H- 8- 3fl— these are born from
the upper-face and constitute Sayujyapranava.

(vii) Brahmabhedapatala: Brahman is of five forms as
Mirtibrahman, Tattvabrahman, Bhiitabrahman, Pinda-
brahman and Kalabrahman. Brahman, Visnu and Rudra
are only the presiding deities of the three constituents of
Pranava, 37 - 3 - H - but also have the ‘murtirtiipa’. Hence
they are called Murtibrahman. The ‘Aksaras’ that constitute
the Pranavabhedas such Sakalya, etc., also constitute
Mirtibrahman.

For the ‘Bijas’ in the form of 31-3-H, the lord is Sivétattva,
this is g ; this is the Bija consisting of Siva. The ‘Bijaksara’ is
of the nature of Siva; TN, ﬁTETFUf, f1aeist are its synonyms.
Hence, the ‘tattvas’ from Suddhaprasada to Atmaprasada
are regarded as Tattvabrahman.

Prthivi, Ap, Tejas, Vayu and Vyoman are the five
elements. ‘Lakara’ which is the seed of ‘Mamsa’, is the Bija
of Prthivi; ‘Vakara’, the seed of ‘Medas’, is the Bija of Ap;
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‘Repha’ which is the sixth (§ ¥ 31 9 & T ¥) is the Bija of
Tejas; “Yakara’ which is the seventh is the Bija of Vayu;
and ‘Hakara’ which is the fifth is the Bija of Vyoman.
These are called Bhiitabrahman.

Sadyojata, Vamadeva, Aghora, Tatpurusa, I$ana are
the five Pindabrahman. The ‘Tantrika Bijaksaras’ of these
Pindabrahmans are respectively &, i€, §, €and @"Land those
of Vaidika Pindabrahmans are respectively g, 13, g’, %, '@TLI

3% g gEeTar T: | 3% § HESIar 79: |
&%amaam I9: | 3?1:5' alqéalq H: |
3%  3TEINE H: | 3% § 3TN H: |
3% § qCgeTE - | 3% g TG H: |
3% B ST T | 3% Bl 33 99: |

I$ana, Tatpurusa, Aghora, Vamadeva and Sadyojata
are also called Kalabrahman. There are five Kalas in Isana
(mantra), four in Tatpurusa, eight in Aghora, thirteen in
Vamadeva and eight in Sadyojata. Totally there are thirty-
eight. These are shown as below:

5 Kalas of Isanabrahman :

Q. S WAl R . 34T Gy 3. FRfyafaaemnsyyfd-
& ¥, e oty y. TRIEM (e — WiE, 37gET, 35,
T feent, safaqr)

4 Kalas of Tatpurusabrahman :

g . TCYeNd foare, . WelETd Hfe, 3. T w8 ¥ EEA
(eet: — =, ferem, wfaser, )

8 Kalas of Aghorabrahman :

9. ITERYY: 3. o R 3. O ¥. LR Y. T
§. TG YA 9, TAK 3] ¢ . TEEUN: (Fecll: — TG, Hieh, e,
e, 7cg, A, 379, SWI)
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13 Kalas of Vamadevabrahman :

2. THSA TH: ] . SISO TH: A8 TH: 3. T TH: ¥ HlAT
T 4. Fd &, AR T 9. 9 ¢ . famoma 19 . g H:
Qo. TRME T: ¢ {. WA 79: ¢ . 7 3. I+ A4:
(FelT: — TT, T, I, e, s, gafe, foran, gfg, s,
oAy, AfHon, HifeR, mfhon)

8 Kalas of Sadyojata :

L. AT AU 3. TEISAE § T6 T 3. 99 ¥, e
Y. S &, Ho Al 0. W ¢ I T4 (hel: — ffg, *fg,
gfa, e, Fe, wnf=q, T, o)

(The prayoga of these: 3% gi WIRFIHAE T:, T)

These are thirty-eight Kalas of Kalabrahman.

The Special features of the Paficabrahmans are given here.
(viii) Angabhedapatala :

Anga is of six kinds as Sivanga, Bhiitanga, Kiitanga,
Vidyanga, Saktyanga and Samanyanga. Again each of
these Angas are taken as six-fold. Thus the total number of
Angas is thirty-six.

a) Sivangas : Tantrikanga and Vaidikanga

3% T T T: 3% Bl T
3% & I e | 3% gl Al @
wgfirEiae e g R aw

B W TEEAEENE. 3% & WEEE ave,
3% §: 3 e, 3% B: 3T e,

b) Bhutangas :
&M — this is the Adibhutanga; &/ — second Bhiitanga;
&1 — third Bhatanga; & — fourth Bhutanga; &% — fifth

Bhutanga; g8 — sixth Bhutanga.
c¢) Kutangas : & &ff &‘L & of &
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d) Vidyangas: Those that are connected with ‘Vidyanga’
are the ‘Astras’. They are Sivastra, Pasupatastra, Brahmastra,
Ksurikastra, Vyomastra and Aghorastra. (i) Sivastramantra
— 3% fy@m®™@ ®wa| This brings all the good. (ii) Pasu-
patastramantra — 3% 41 TYE W (iii) Brahmastramantra
— 3% §EME % (iv) Ksurikastramantra — 3% g
T (v) Vyomastramantra — 3% A W § e 3|
(vi) Aghorastramantra — 3% gi gi TEg{-Tg AX-HAR-aJ&q
TZ-FI2- o2~ Teld-he-hg-a9-aH =19 =4 § e, W |

e) Saktyangas: §i- §- g- #- @ T:—these six are
Tantrika Saktyangas. &i- &ii- &- Y- - &:—these six are
Vaidika Saktyangas.

f) Samanyanga : 37- §- - U- 3ft- 31: | This is common to
all the deities. The first letter of the name of the respective
deity should be taken and ‘anusvara’ should be added to it.
Then 3%, etc., should be related to it. This becomes the
‘Bija’ of the respective deity.

(ix) Mantrajata-Patala : That Linga from which the
mantras of all deities, emerge, is called ‘Mantrajata’.
Hence, the Sivaliflga which is the cause for the creation,
maintenance and annihilation of the world, is made up of
Mantras; it brings all good to the world and salutary for all
the Atmans. Hence, in order to attain ‘Bhukti’ and ‘Mukti’,
the ‘uddhara’ of the Linga which is made up of Mantras, is
given in the form of a diagram in the next page:

Adharadicakra No. of petals Aksaras in them

Adhara 4 petals ERIE K

Svadhisthana 6 petals dgHHITA

Manipiiraka 10 petals SEUdqIgIT ™

Anahata 12 petals PENHSITSSI A3
Visuddha 16 petals ~ STMNITIFHIGUAN i 3f an:
Ajia 2 petals 8 & (Top - vertically)

3 & (Bottom — horizontally)
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Mantrasvarupa: There are categories as:

Atibala, Sabala, Kaumara, Trikona, Yauvana, Prakrti,
Vikrti, Brahmana, Ksatriya, Vaisya, Sadra, Stri, Purusa,
Napumsaka, Sayanasthéna, Asana, Suddha, Misra, Sankirna,
etc., are the ‘Ripas’. ‘Suddhaprasadamantra’ with ‘31,
is Atibala. That which has eight Bijaksaras is Sabala. That
which has five Bijaksaras, is Kaumara: All the ‘devata-
mantras’ in a group are Yauvana. A monosyllabic Mantra
is Brahmana; ‘Pancaksaramantra’ is Ksatriya; ‘Sadaksara-
mantra’ is Vaisya as well as Sidra. A mantra with the
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pallava ‘Svaha’ is Strimantra; that with the pallava ‘namah’
is Purusamantra; and that which has ‘Phat’ or ‘Vasat’ in the
end is Napumsakamantra. A Mantra ending with ‘Svah&’
has the combination of Ksatriya-Vaisya-Sidra. A mantra
ending with ‘namah’ is Stidramantra. A monosyllablic mantra
is Suddha; that with four syllables is Misra; and that which
has many kinds of letters is Sarikirna.

Mantravasa: The original letters (Prakrti) of the
mantra are the ‘Vasa’; ‘Vahana’ is Vikrti. ‘Varnabhava’ is
Prakrti. The ‘Vasa’ of letters is ‘jthva’. The ‘jihva’ which is
the residing place of letters has ‘Mukha’ (mouth) as its
‘Vasa’. ‘Mukha’ has ‘Buddhi as its’ ‘Vasa’. ‘Hrdaya’ is the
‘Vasa’ of ‘Buddhi’. The mind which is the means for the
operation of ‘Buddhi’ has the ‘Pinda’ (body) as its ‘Vasa’.
‘Pindavarna’ has ‘Nadr’ as its ‘“Vasa’. Nadi has ‘Vayu’ as its
‘Vasa’. ‘Vayu’ has Saktis as its ‘Vasa’ and finally Saktis
have Siva as their ‘Vasa’.

Mantravahana : Linga, Pratima, Kumbha, Vastu, Agni
and Kala$a, etc., that are installed during Diksa and
Proksana, are the Mantravahanas.

(x) Mantrakilapatala : In this Patala, Mantrakila,
types of Saiva and of ViraSaiva are told.

Mantrakila : “Mantrajata’ is twofold as ‘Akila’ and
‘Kila’. Kilamantra should be given up. The knowers of
Mantra identify and use the Mantra as Netramantra,
Nasikamantra, Padamantra, Hastamantra, Dehamantra.

Saivaprabhedas : Saivas are of four types as Samanya,
Misra, Suddha and Vira. He who worships the Sivalinga
wherever he finds it and who is fond of Bhasmadharana,
Sivakiratana, Sivalapa and Sivabhaktas, is Samanyasaiva.
He who worships all the deities of the Saiva, Vaisnava,
Sakta, etc., and who finds Siva in all of them, is Mi$rasaiva.
He who is devoted to Siva only, who is a Sivavratin through
the study of the twenty-eight Saivagamas, who is able to
conduct functions from Karsana to Pratistha, from Pratistha
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to Utsava, from Utsava to Prayascitta and worships the
Linga placed on a ‘Pitha’ with Yantra, Mantra, Kriya,
Mudra, Nyasa, Avahana, etc., (upacaras), is Suddhasaiva.

Puja (worship) is of two kinds as Atmartha and Parartha.
The ‘Puja’ of the Linga given by the Guru by placing it on a
Pitha, is Atmartha. The ‘Puja’ of the Linga installed in a
temple is Parartha. Sivadvija can do both the kinds of piija.
Others are entitled to do only Atmarthapja.

Virasaiva : A Virasaiva becomes ‘Sivadehin’ when he
applies Bhasma on the body. Sri Guru grants him the Linga
with Sivamantra. That Linga has to be borne on the body
above the level of the ‘nabhi’ (navel) — on the head or
in the neck, shoulders, arm or chest — and should be
worshipped at least two times a day. These are the features
of a Samanya Vira$aiva. In the case of a Vi§esa Virasaiva,
the Guru should grant the Istalinga through Diksa (of
three types) after installing the Nada-Bindu-Kala in the
different places and the six Cakras, six Angas, six Advans,
etc., in their respective places. Pranalinga and Bhavalinga
are established in the body and the relation of the Istalinga
with them is created by the Guru. Nirabhari Virasaiva is
given Diksa in the same way as above. He is known as
Nirabharin because of his Vairagya. He abandons all
family entanglements and keeps himself away from other
associations (social). He is known to have Danda,
Kaupina, Kasayavastra, Jata. Some undergo Mundana
also. He lives by alms.

Date of Saivagamas

It is rather difficult to say with certainty the date of
the Saivagamas. Yet with the help of the available evidences,
it is possible to broadly fix the upper and the lower limits of
the date of the Saivagamas It is a matter of irrefutable
truth that the Salvagamas have grown through the ages.
Pasupatasutra by saying ‘‘3TFHI T 3TI‘4%’%ITI?L
I, makes it clear that the Agama is the knowledge
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which came originally from Mahe$vara and came down to
us (developing) through the tradition of the Gurus. If we
look at them from the point of view of language, it can be
safely said that they belonged to the post-Vedic period. On
the basis of their contents, we may not be able to say that
they belonged to ancient times, yet the Agamic culture
should be admitted as ancient.

Prof. S.K. Ramachandra Rao thinks that Brahmanas
were the texts which were prepared by drawing the Vedic
Mantras connected with sacrifices and that the gradual
transformations of the Brahmanas were the Agamas.
(Sivagama Saurabha, Preface, p.2). The explanations relating
to the ‘application’ (anusthana) of Vedic Mantras and some
of the forms of worship belonged to the earliest period of
the Saivagamas. The details regarding the construction of
temples, preparation and installation of the statues of the
deities, etc., were included in the Agamas later. There are
some evidences for settling the upper limit of the date of
Saivagamas. Firstly, references to the Jaina and Buddha
systems are found in the Saivagamas. For instance:

el g WrTawe we v iy
dig-UTa-araieh-SEafa Wi |1 (Para. A., 1.8)

Secondly from the point of view of language, Agamas
belonged to the post-Paninian period (700 B.C.). Thus the
beginning period of the Saivagamas could be 600 B.C.
The M. Bha. refers to the form of worship told in the
Pafncaratragamas. This is said to have belonged to 200.
B.C. The ‘Vasudevamahattva’ told in the Paficaratragama
is referred to in the Bhag. G., which is said to have been
included in the M. Bha. in 500 B.C. Hence Pafncaratragamas
belonged to a period earlier to 500 B.C. (Sivagama Saurabha,
pithika, p. XVIII). Further it is noted that the Indus valley
civilization was Saiva. Hence the date of the Saivagamas
may go to that period. As opined by Sri R.R. Diwakar, all
the Agamas and the entire Agama litarature can be said to
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have existed at least one thousand years before. (Vacana-
§astra., p. 289). But the older ones among the Saivagamas
must have existed at least two thousand years before. This
agrees with the earlier statement that the upper limit of
the date of the Saivagamas could be 600 B.C.

Virasaiva parts of the Saivagamas

It may be noted here what Dr. S.C. Nandimath has
said: “References either to Virasaivism or to the Satsthala-
siddhanta, etc., in the available Saivagamas, are not many;
yet most of the cardinal points in the doctrines of the ViraSaivas
are visible here and there in them. However, the available
fragments do not lend support to the theory that the
28 Saivagamas, which the Saivasiddhantins accept and
which the Viraaivas claim, preach Viradaivism; therefore
it naturally occurs to us to question the authority of the
Saivagamas over Virasaivism. An attempt to solve this
difficulty is made by a tradition current among the Virasaivas,
which states that the first parts (purva-bhaga) of the 28
Saivagamas deal with the Saiva-Siddhanta and the latter
parts (uttara-bhaga) with Virasaivism. How far this is
justifiable cannot be said at this stage, for the latter parts
alleged to deal with Virasaivism are not available.” (Italics
are mine). (Handbook, p.7).

Drawing attention to the statement in the Italics, I
would like to say, with due regards to Dr. S. C. Nandimath,
that there are mutual contradictions in his statement. First
he says that ‘most of the cardinal points in the doctrines of
Vira$aivas are visible here and there in them’ and then he
says that ‘it naturally occurs to us to question the authority
of the Saivagamas over Virasaivism’. It is obviously contra-
dictory to say that ‘the cardinal points in the doctrines of
Viradaivas are visible here and there in them’ (i.e.,
Saivagamas) and then to conclude that he wants to ‘question
the authority of the Saivagamas over Virasaivism’. Further
referring to the tradition stating that first parts of the
Saivagamas deal with Saiva-Siddhanta and latter parts with
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Vira$aivism, he says that he could not say how far that
tradition is justifiable at that stage when, as he says, the latter
parts alleged to deal with Virasaivism were not available.

But it must be noted that the uttara-bhagas of all the
28 Saivagamas have not come down to us. Yet the uttara-
bhagas of some of them have come down to us. Dr. S.C.
Nandimath himself has referred to Suprabhedagama
uttarabhaga in connection with the teaching of the burial
practice for the Yatis and the practice of installing Kala$as
(Ibid., p.7). Further he has referred to the Vatula-Suddha-
gama (an upagama of Vatulagama), the Siksmagama and
the Parames$varagama dealing with Virasaiva tenets, such
as Sat-sthala, Astavarana and Pafcacara. (Ibid., p.4). He
has admitted that Sri Cannabasavanna’s Kannada work
‘Karana-hasuge’, as admitted by the author, is based on
Vijayabhairavi Agama. (Ibid., p.2). He has also admitted
that the Virasaiva sect depicted in those Agamas has not
the appearance of the post-Basavan Vira$aivism, in all
probability it might correspond to pre-Basavan Virasaivism
and hence, has come to the conclusion that the composition
of those Agamas was possibly in the period before 11th or
12th century A.D. (Ibid., pp.4-5).

It is the occasion now to state that the classification of
Saivagamas into piirvabhaga and uttarabhaga is undoubtedly
justified because the available portions (patalas) of the
uttara-bhagas give a full and clear picture of all the details
about Viradaivism starting from Diksa and going on with
the details of Satsthalas, Astavaranas and Pancacaras,
including the philosophical tenets of Pati, Pasu and Pasa
as corresponding to the tenets of Preraka, Bhoktr and
Bhojya respectively. (Vide the account of contents of the
Saivagamas given earlier). Among the available uttara-
bhagas, the uttarabhaga of Candra J.A. gives details about
the Astavaranas and Pancacaras, with a brief reference to
the granting of three Lingas, Bhava, Prana and Ista to the
Karana, Suksma and Sthiila Sariras by removing the Anava,
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Mayiya and Karmika Malas respectively from them
through Vedha, Mantr1 and Kriya Diksas respectively.
Para. A. speaks of all things about Virasaivism in its 23
patalas, i.e., Diksa, Satsthalas, Astavarana, types of
Virasaiva and other Saivas. It also deals with Karma, Jiiana
and Bhakti Margas, the ceremony of the burying of the
dead. Siiks. A. tells about the Sivatattvasvaripa, the
Saktis, Sadakhyas, Kalas, etc. All details of Mantra
Pancaksara-Sadaksara, five kinds of “Omkara”, Guru-
Sisya-sambandha, Lingasvariipa, Linganga-sthala, etc., are
found in it. Ka.A. speaks of 21 types of Diksas coming
under Vedha, Mantri and Kriya Diksas. Many important
questions regarding the ViraSaiva practices are raised and
answered. Details about the materials and methods of
worship are given in this Agama. Makuta A. speaks of
details about the materials and methods of worship in its
Kriyapada and about the last rites of the ViraSaivas in its
Caryapada. Viragama speaks of all things about Virasaivism
with an account of Sri Renuka and the devotees of His
Holiness, etc. Supra. A. deals with the Avatara of the
Pafcacaryas and the Pithas established by them as the
founders of ViraSaivism. Svayambhuvagama deals with the
same in the main. Thus the available uttara-bhagas have all
the details of ViraSaivism and gives an account of the
glorious tradition of the Virasaivas.

The famous Saranas of the 12th century A.D. who
have contributed the Vacana Sahitya in Kannada, which
happens to be ‘Anubhavasahitya’, are deeply indebted to
the Saivagamas, i.e., uttara-bhagas of them. Many Agama
statements are quoted by them in their Vacanas as the
supporting authority to their sayings.

For instance:

S$1i Cannabasavanna has quoted the followings Agama
$lokas in his Vacanas:

THYIEET AT [ofeg 9 STgW: |

(Candra J.A., kri. pa., 5.15; Cannabasavanna, No. 468)
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SHTHIEEHT Sdl ATIRTTYSTEAT |
foreTHEeE 9 W SUEgE | |

(CandraJ.A., kri. pa., 11.39; Cannabasavanna, No. 260)

e fergavere: §fiad o wetaaw |
e et T et frre 1)
(Ka .A., kri. pa., 1.12; Cannabasavanna, No. 584)
qN & @ o vie 9 e g s gga: |
(Candra J.A., kri. pa., 2.7; Cannabasavanna, No. 664)
ety forgrfureag : gfordt e difaenr
3METE WA AETTeTggead | |
(Candra J.A., kri. pa., 3.51; Cannabasavanna, No. 33-
Heccina Vacana)

T gyt FEiEd SEE | - This statement from the

Para. A., (1.42) is very often quoted in the Vacanas.

Further, by referring to the Viragama (saying EﬁTI"TEf-)
many $lokas are quoted in the Vacanas of Cannabasavanna,
Basavanna, etc., for instance:

Adentandade: Viragame—
feh wit o1 fora wifem: o vl & foramden: |
HEHETaET 9 g1 fasetth sngl |
T} T G it Tl TerersisT |
3d T T e : B TN |
(This is quoted in Cannabasavanna, No. 134)
But these §lokas are not found in the present editions
of Viragama. Many Saivagama statements quoted in the
Vacanas cannot be traced to their sources because those
portions are lost. On the evidence of the Vacana-sahitya

(12th century A.D.), the date of the uttara-bhagas of the
Saivagamas cannot be later than 11th century A.D.
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Further the Srikanthabhasya and the Srikarabhasya
on Bra. Si. refer to the uttara-bhagas of the Saivagamas.
These Bhasyas belong to 11th century A.D. Hence, the
date of the uttara-bhagas goes back to at least 950 A.D.
S.S. is the digest of the uttara-bhagas of the Saivagamas, as
said by its author. As will be clear subsequently the date
of S.S. cannot be later than 950 A.D. Hence the date of
the uttara-bhagas of the Saivagamas cannot be later than
900 A.D. Thus the lower limit of the date of the
Saivagamas with their uttara-bhagas can be safely fixed as
8th century A.D.

3. Saiva Puranas

Puranas are the ancient sources of almost all the
religious systems of Bharata. The post-Vedic religious
systems of Hinduism which represent the culmination of
Vedic tradition in the worship of Siva, Visnu, Sakti, Strya
and Ganapati, are inspired and instituted by the Puranas.
The history of Puranas can be traced back to Vedic literature
and epic literature (Mahabharata and Ramayana). In
ancient texts, Itihdsa and Purana are enumerated in
addition to the Vedas and other branches of knowledge.
(Vide: Chand. U., 7.1). Many a legend which are already
familiar in the Vedic literature and the epic literature,
reappear in the Puranas, for instance, the myth of
Purtiravas and Urvasi (Rv. 10.95; Sata. Bra., 1.1.5.1; Visnu
P., 4th Adhyaya). There are also some works of later origin
preserved under the title of ‘Purana’. As early as the time
of the Buddha (i.e., 5th century B.C.), there existed
Akhyanas, Itihasas, Puranas and Gathas as a common
literary property from which the Buddhists and Jainas as
well as the epic poets drew their material. (Winternitz.,
Vol. I, p. 294). In the Mahabharata we find the court-
singers who formed a special caste. (Vide Ma. Smr
10.11,17). Sanjaya who describes to king Dhrtarastra the
happenings on the Kuruksetra war-field belonged to that
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caste. All the Puranas (especially 18 Puranas) are ascribed
to Vyasa, the author of the Mahabharata, who lived at the
beginning of the Kaliyuga (i.e., 5100 years ago). In several
of these Puranas, the royal dynasties of the past are
followed by the lists of the kings of the further times in the
form of prophecies. The dynasties known to us from
history such as, the Siéunégas, the Nandas, the Mauryas,
the Sungas, the Andhras and the Guptas, are mentioned.
Among the SiSunagas we find the names of Bimbisara and
Ajatadatru, who are mentioned in Jaina and Bauddha
works as contemporaries of Gautama Buddha and Mahavira
(6th to 5th cent. B.C.). We know that Maurya Candragupta
came to the throne in 322 B.C. These and other points
guide us to come to a safe decision that the earlier Puranas
must have come into existence before 7th century A.D.
The concrete ground for this is the fact that the later
dynasties or later famous rulers such as Sri Harsa do not
find a place in the lists of kings found in the Puranas.
(Winternitz., Vol. I, p. 501-502)

Number and classification of Puranas: Vyasa is
attributed the authorship of eighteen Puranas: Most of the
Puranas agree in the order in which they enumerate the
eighteen Puranas, viz.,

1. Brahma 2. Padma 3. Visnu (Vaisnava)
4. Saiva (or Vayaviya) 5. Bhagavata 6. Naradiya

7. Markandeya 8. Agneya 9. Bhavisyat

10. Brahmavaivarta 11. Linga 12. Varaha

13. Skanda 14. Vamana 15. Kaurma

16. Matsya 17. Garuda 18. Brahmanda

Besides these eighteen Puranas which are called
‘Mahapuranas’, there are eighteen secondary Puranas
called ‘Upapuranas’. These Puranas are classified as Saiva,
Vaisnava and Bhahma (i.e., Puranas dedicated to Siva,
Visnu and Brahman). Matsya, Kurma, Linga, Siva, Skanda
and Agni — these six are called Saivapuranas; Visnu, Narada,
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Bhagavata, Garuda, Padma and Varaha — these six are
Vaisnavapuranas; and Brahmanda, Brahmavaivarta, Markan-
deya, Bhavisya, Vamana and Brahma — these six are
Brahmapuranas. The texts which have come down to us
only partially agree with this classification.

This classification is rather artifical. For instance, the
Matsya P. which is classified as Saiva has Vaisnava chapters
also; Brahmavaivarta P. which is classed as Brahma should
be regarded as Vaisnava; the Brahma P. which is classed as
Brahma, teaches the worship of Surya and Visnu as well as
Siva; the Markandeya P. which is classed as Brahma is
neither Saiva nor Vaisnava nor Brahma. All this confirms
the fact that none of the Puranas has come down to us in
its original form and that we can hardly demarcate a ‘canon
of eighteen Puranas’. (Vide, Winternitz., Vol. I, p.509;
Farquhar, p.225).

General Contents of the Puranas :

According to the statement ‘Puranam Paficalaksanam’
(found in all Puranas and the AmarakoSa and other
Dictionaries), every Purana should have five subjects:
(1) Sarga, ‘the creation;’ (2) Pratisarga, ‘the renewed creation’
(periodical destruction and renewal of the worlds);
(3) Vaméa, ‘the order of the generations’ (the geneology of
gods and rsis); (4) Manvantara, ‘the Manu-periods’ (the
great epochs each of which has a Manu or forefather of the
human race); and (5) Vams$anucarita, ‘the history of the
generation’ (history of the old and later royal families
whose origin is traced back to the sun—solar dynasty and
the moon — lunar dynasty). These five items of contents
form only a part of the contents of the Puranas that have
come down to us. Some of the Puranas contain contents
that go far beyond the ‘Pafncalaksanas’, some do not deal
with these subjects at all. One thing is definitely clear and
that is the stamp of sectarianism. They are devoted to the
cult of some god, mainly Siva or Visnu. Besides most of
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these contain chapters on the rights and duties of the Varnas
and A$ramas, on the general Saiva or Vaisnava rites in
accordance with the Vedic tradition, Sraddha, special
caremonies (Utsavas or festivals) and Vratas (vows) in
honour of Siva or Visnu, often Sankhya and Yoga
philosophies, etc.

The main aim of the Puranas is the popularisation of
Hindu-dharma. This reached to the glorious heights in the
Puranas. Farquhar brings this out in a striking way: “It would
be difficult to exaggerate the popularity and importance of
the religious poems known as Puranas. They are very widely
used among the common people both in the original and in
numerous vernacular versions and adaptations. Indeed the
epics and the Puranas are the real Bible of the common
people, whether literate or illiterate, and they are the source
of half of the vernacular literature”. (Farquhar., p.136).

An Account of the Saiva Puranas:

(1) The Saiva-Purana : This appears in some texts as
Vayaviya or Vayu-purana. Besides the ‘Pancalaksana’ contents,
this Purana has legends glorifying Siva. Its concluding part
contains a description of the end of the world and deals
with the efficacy of Yoga and the glory of Sivapura where
the Yogins who are totally engrossed in the meditation of
Siva, go. There are so many Mahatmyas. Even in this Saiva
Purana, there are two chapters dedicated to Visnu.

(2) The Agnipurana : It describes the incarnations of
Visnu. Although it begins with Visnu, it is essentially a
Saivapurana treating exhaustively the cult of Linga and
of Durga. Some chapters contain matters connected with
cosmology, geneology and geography which are characte-
ristics of the Puranas. Yet this Purana is encyclopaedic in
character. It deals with Astronomy, Astrology, marriage
and funeral rites, omens and portents, house-construction,
the art of warfare, law, medicine, prosody, poetics and
even grammar.
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(3) The Lingapurana: It gives an account of the
creation-legend and that of the legend of the origin of the
Linga-worship. There is a story of Siva’s visit to the
Devadaru forest. The hermits’ wives fell in love with Siva.
The hermits cursed him. In the account of creation, Siva
takes the role. Legends are also told about the twenty-
eight Lilas of Siva.

(4) The Skandapurana: There is hardly anything of
the ‘Pancalaksana’ in this Purana. There are six ‘Samhitas’ in it.
They are Siita, Sanatkumariya, Brahmi, Vaisnavi, Sankari
and Sauri and fifty Khandas of what is called Skanda-
Purana. Suta-samhita is a work of some length. It contains
four khandas. The first of these is devoted fully to Siva. The
second called Jhanayogakhanda deals with Yoga, duties of
Varnas and Asramas. The third teaches ways and means of
attaining salvation. The fourth first deals with Vedic
ceremonies and then teaches the ‘sacrifice of meditation’
(Dhyanayajfia) and the ‘sacrifice of knowledge’ (Jianayajia)
as well as ‘Siva-bhakti’. A second part of it contains a
Saiva Brahmagita and a Vedantic Sttagita. Sanatkumariya
contains Saiva legends, especially those connected with the
sacred places of ‘“Varanasr’. Saurasamhita which has been
revealed to Yajnavalkya by the sun-god, contains chiefly
cosmogonic theories. Sarikara-samhita (also called Agastya-
samhita), teaches the cult of Visnu, especially an account of
the ‘Ramavatara’. There is a Kasikhanda which is devoted to
an account of the Siva temples in the vicinity of Varanasi.
There is a ‘Gangasahasranama’ in this.

(5) The Karmapurana : It consisted of four ‘Sarhitas’
called Brahmi, Bhagavati, Sauri and Vaisnavi. ‘Brahmi-
sambhita’ is the only one that has come down to us under the
name of Kiirmapurana. An account of Visnu’s ‘Kurmavatara’
comes in the beginning. Yet Siva is the highest God in this
Purana. It is emphasised over and over again that in reality
Brahman, Visnu and Siva are one. The worship of ‘Sakti’
or creative force is also emphasised. ‘Pancalaksana’ topics
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are also dealt with in this Purana. An entire chapter (1.53)
is devoted to the Lilas of Siva. There are Mahatmyas of
Varanasi and Prayag. There is an I§varagita, a counterpart
to the Bhag. G.; this is followed by Vyasagita, which teaches
the attainment of the highest knowledge through pious deeds
and ceremonies. There is a narration of the story of Sita.

(6) The Matsyapurana: It commences with the story
of the great flood. Visnu in his Matsya form rescued Manu.
Creation is described in detail. Yet by virtue of its religious
content, the Matsya-purana should be called Saiva. It has
equal importance given to Visnu also. Siva and Devi legends
are also told.

Saiva content in other Puranas:

a) There is a description of a holy forest of Utkala
sacred to Siva in the early part of the Brahmapurana. Here
we find the story of Siva’s marriage with Parvati. There are
many Saiva myths here. There is a hymn to Siva (chapter 37).

b) Saurapurana (Adityapurana) which is an ‘Upa-
purana’ of Brahmapurana is of great value as regards our
knowledge of Saivism especially of Linga worship. Siva is
identified with the Sun-God. The advantages of Siva-
worship are praised. Many Siva-legends are told. On the
one hand Siva is explained as the Atman and on the other
the creation from Prakrti is described as in the Sankhya
system.

c¢) Varahapurana has some Saiva legends relating to
Siva and Durga interspersed in it.

d) A considerable portion of a section in the Vamana-
purana deals with Linga-worship, the Saivite legends of
the marriage of Siva and Uma and the origin of Ganesa
and Kartikeya (Skanda).

e) There is a Sivapurana which is the most voluminous
Upapurana with twelve Sambhitas. Similarly the Ganesa-
purana and the Candipurana are also Saivite Upapuranas.

3. Saiva Puranas : Saiva contents in other Puranas [123]

As clearly stated in S.S., 1.25— “Stanf Rrorafgatg”,

Sivayogi Sivacarya consulted all the Saiva Puranas and
took the points relevant to Viradaivism from them in
formulating the doctrine of one hundred one Sthalas in
his S.S. The Sanskrit commentator has given quotations
from some of the Puranas in his commentary. They are
in conformity with the concerned S$lokas of the text.
Taking the clue from these, we can point out the main
Puranic sources that are behind the ideas presented by the
author :

(1) Adityapurana (an Upapurana of Brahmapurana)
gives an account of Siva’s creation of the Rudras (Pramatha-
ganas) : WST: Gaifq FésersmifafRiaT | gusl egmmEgear
TR | fenvaifeuEiy SieMgaaftear | | (quoted in Ta. Pra.)
— ‘Having been asked by Brahman to create the ‘prajas’,
Siva created through his mind the Rudras who were equal
to himself in power, who were endowed with a blue neck
(nilakanthas) and three eyes (trinetras) and who were
adorned with matted locks and crowns’. S.S. (2.25-26)
describes the creation of ‘Pramathaganas’ with the same
background:

gAd wfda : yrspseron fasrafm)
TSR HaT T liaaer | |

PEIEREBI LI RCIEREIEE I E
e fagfmiorreraTareem 1 |

(2) Sankarasambhita of Skandapurana has been the
source of some special teachings of the S.S. For instance,
Sa. Sarh. has said that the caste-restrictions prescribed by
Siva should be observed and he who transgresses them
would be a candala (an outcaste): el snfaaater Asde
gfar 9 | § Ut 8 I4:.... 11 (quoted in Ta. Pra. on S.S.
9.29). Sivayogi Sivacarya has taken this point and put it
thus in a positive way:
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TR : FATda fgreg 3
AN LY Y AN SwEEA 11 (S.S., 9.29)
Secondly, Sa. Sarh. speaks of the Sivayogin who is

Pranalingin: ¥UEY 38 Sid 3=4q fagey s wigt: &qa:|
TETeafafa afgaea: afergfaedt fe@m i1 (Quoted in Ta.
Pra. in the preamble to S.S., 12.24) — “Jiva is in the form of
Prana (Life-Principle) and Sankara is of the nature of the
Linga; he who knows the union of the two is the Sivayogin
with the knowledge of the Pranalinga’. The same idea is
brought out by Sivayogi Sivacarya in S.S., 12.24:

TSl Welferg Wit Sty : yahifaa : |

AL AT TS : WSHITAa: 11 (S.S.; 12.24)

Thirdly, Sa. Sarh. portrays the Sati-Patibhava between

the Sarana and Siva: ¥ WR Ufafelg &g Ja: @AM |
Taferenge e YRR | (Quoted in the Ta. Pra. in
the preamble to S.S., 13.5) — ‘I am the devoted spouse and
the Linga is my husband, who is the very Lord residing in
my heart; there is no mundane pleasure; the Saranasthala
is great’. This is behind the statement of Sri Sivayogi
Sivacarya which defines the Sarana:

Tedta o Ty fra wifa farsmaa)
TEATGYE : |isT Fq: FROAMEF 1 (S.S., 13.5)

(3) Sutasambhita of the Skandapurana has been quoted
thrice in the Ta. Pra. (in the preamble to S.S., 11.74) on
the conception of the power of Parame$varaprasada in
revealing everything coming under the triad of Bhoktr,
Bhogya and Prerayitr as of the nature of Siva : e 9
SR AR = | T frawa if T IRAERT| | (quoted
in the preamble to S.S., 11.74). This has been behind the
following statement:

TS PR oTedl TLAT-EehTul |
T4 fYTans fad goad I 99T 11 (S.S., 11.74)
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Secondly, Su. Sam. says that ‘Ahams$abda’ is ‘Riudha’
(established in usage) in that sense of Jivitman: 3T&¥Isa&d

ST | (quoted in the Ta. Pra. on 12.22-23).

The supreme ‘Samadhi’ is described by Sri Sivayogi
Sivacarya with this idea hidden in it:

THEU YU WISEHT T |
AeehAaT alg : THIE: T AA: 11 (S.S., 12.23)

Thirdly, Su. Sam. speaks of the nature of the three
Gunas, Sattva, Rajas and Tamas: ¥ @ = I = CIyD]
Hierie =1 | @t = itfecd Torar ward | | S yifaeqerered
T 9 GHE! 9ol | (quoted in the Ta. Pra. in the preamble
to S.S., 13.15-19) — Sattvaguna gives rise to pleasure,
knowledge, renunciation and happiness; sorrow, leaning
to action, attachment and redness are the results of
Rajoguna; and delusion, bewilderment, sluggishness and
blackness are caused by ‘Tamoguna’. It is in the light of
these hints from the Si. Sam. that we have to view the
three kinds of Bhaktas described by Sri Sivayogi Sivacarya
in S.S., 13. 15-19 in which Tamasanirasanasthala has been
elucidated.

Thus Sri Sivayogi Sivacarya has used the Saiva Puranas
as the sources for his formulation of the Virasaiva doctrine
of one hundred and one Sthalas. Only some examples are
given here. The present introduction cannot afford to point
out all the shades of the Puranic influence on S.S. Some
scholar who has specialised in Puranas should make a
special study of S.S. from this point of view. I am quite
confident that such a study would be extremely illuminating
and that it would give a model to the study of the influences
of Puranas on the Bharatiya religious systems.

The date of Sri Siddhantasikhamani

As regards the date of Sri Siddhantasikhamani a lot of
things have to be discussed and lot many misconceptions
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have to be strictly removed. Sometime during the first
decade of the twentieth century there arose a controversy
between two factions of Vira$aivas, the factions called
popularly as ‘Guruvarga’ and ‘Viraktavarga’. The ‘Virakta-
varga’ became the champions of the view or rather a belief
that St Basave$vara was the founder of Virasaivism. The
‘Guruvarga’ faction argued, without prejudice to the
place of Sri Basavesvara in the Viraaiva tradition, that
Basaves$vara was not the founder of Virasaivism and that
Viradaivism existed long before him. Their contention
was that Sr1 Jagadguru Pafcacaryas were the founders
of Viradaivism. Sri Basavedvara was born in a Saiva
Brahmana family of Bagewadi and embraced ViraSaivism
by giving up the practices of Brahmanism and taking
Vira$aivadiksa (Lingadharana) from the then pontiff of
the Sarangamatha at Kudalasangamaksetra called Sri
Sangames$vara Svamin or Jatavedamuni. All the biographies
of Sri Basavedvara are unanimous in saying this. Sri
Sarangamatha tradition continues even to this day. It is
regarded as a Sakhamatha of the Ujjinipitha founded by
Sr1 Jagadguru Marularadhya who started ‘Vrstisiitra’ and
‘Nandigotra’. Sr1 Basave§vara was a great reformer who
cleansed the great tradition of the dirt of superstitions,
social hierarchy, casteism, etc., which had enveloped it
during the course of a few centuries before him and
reinstated it in its earliest pristine purity that is reflected in
the uttarabhagas of the Saivagamas and Sri Siddhanta-
sikhamani. But for the efforts of Sri Basave$vara and his
contemporary saints of the twelfth century A.D., Virasaivism
would not have been what it is now. Yet in the heat of
controversy then, opinions were divided and the attitudes
of the factions were clearly inimical.

In those days, the ‘Viraktavarga’ believed that the
Vacanas (Sayings) of the Saranas in Kannada were exclusively
the authority for ViraSaiva religion and philosophy. To
undermine the importance of the earlier Virasaiva works
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in Sanskrit, (Saivégamas, S.S., Srikara Bha, etc.,), they
ignored them in their circles and began to spread false
stories about them. In particular, about the authorship of
S.S., it was being said that its text was ‘cooked up’ by some
modern scholars in the twentieth century (Sri Kasinatha
Sastrin of Naganiir Brhanmatha, etc.,) and was passed on
in the name of some unknown writer. The Virakta Svamijis
and the scholars of their faction were not even taking the
name of S.S. in any context as if it were an ‘inauspicious
name’. The Guruvarga faction also had more or less same
type of attitude towards the Vacana literature. [Now things
have changed for the better. The heat has died down.
Thanks to the right stand taken by His Holiness Lingaikya
Sri Sri Jagadguru Gangadhara Mahasvamiji of Miru Savira
Matha of Hubli, H.H. Sri Sri Jagadguru Annadani$vara
Mahasivayogin, Samsthana Matha, Mundargi, etc., on the
one hand and the present pontiffs of the Pafcapithas, the
five Jagadgurus of Pafcapithas, etc., on the other hand,
considerable amount of harmony has developed between
the “Guruvarga” and the “Viraktavarga”|

The above-mentioned allegation against the text of
S.S. has to be strongly refuted because the facts are strictly
against it. Here I am setting down those facts and trying to
throw a flood of light on the date of S.S.:

(1) Mention is made of the name of Sri Maritiontadarya
above. His Holiness has written a Sanskrit commentary
(Vyakhya) called Tattvapradipika (Ta. Pra.) on S.S. Thisis
also mentioned above. It is clear from Sri Maritontadarya’s
another work called Virasaivanandacandrika that His Holiness
hailed during the ruling period of Immadi (II) Basavappa
Nayaka of Keladi. There it is said: Ggrdam SJEatEfauT g
ﬁq@wmﬁwm ‘O King Basava! I shall tell you
the doctrine (Virasaiva doctrine) and the refutation of the
other doctrines’. Immadi Basavappa Nayaka was ruling at
Keladi in 1677 A.D. The date of Sri Maritontadarya is thus
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the latter half of the seventeenth century A.D. Thus it is
possible to say that S.S. existed at least before this date.

(2) A Kannada commentary on the entire text of S.S.
called Siddhantabodhini has come down to us. It was
written by Sti Sosale Revanaradhya. In another commentary
of his called ‘Mahimnastavika’, Sri Revanaradhya has
stated that he wrote this commentary on the direction of
Sri Somas$ekhara yogin and for pleasing a king of
Cikkanayakapura called Mudinayaka. According to the
first inscription of Cikkanayakanahalli (the same as
Chikkanayakapura), King Mudinayaka lived in 1623 A.D.
Hence, the date of Sri Revanaradhya is the first quarter of
the seventeenth century A.D. Thus the date of S.S. should
be still earlier to this date.

(3) In the seventeenth century itself Sri Turaimangalam
Sivaprakasasvamigal translated S.S. into Tamil. (Vide
Vira$aivism, p. 263; Tamil and other cultures, p.24). This
confirms the point that S.S. existed earlier to 17th century
A.D.

(4) Another Kannada commentary on S.S., written

.....

.....

A.D.), his date was first dicided as 1550 A.D. (Ka. Ka.
Ca., p. 259). Later Sri H. Devirappa has pointed out that
Sri Lakkannadandesa belonging to 1424. A.D. has eulogised
Sri Gorakoda Boppanna Desikendra, who was a predecessor
of Sri Gorakoda Mallikarjunacarya mentioned above. On

Pra. Ka., p. 105-106) [As a consequence, the date of Sri
Moggeya Mayideva goes still further back]. Thus S.S. must
have existed still earlier, i.e., before 15th century A.D.

(5) There are clear traces of the influence of S.S. on
the Kriyasara of H.H. Sri Nilakantha Sivacarya. Raising
the question as to who is the eligible recipient of Vedanta
(Virasaivasiddhanta), Sr1 Nilakantha Sivacarya says:
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faueTfeay T FTa ey |
vexore forgad o fammrgoifaayden |
(Kri. Sa., part I, p.11, §loka 6)

It means that he who has the earnest desire to know
the six Sthalas further devided into one hundred and one
Sthalas and the varieties of Linga, is eligible (adhikarin) to
receive the knowledge of Vedanta. It is established beyond
doubt that the systematic arrangement of the Satsthala-
siddhanta into Ekottarasatasthala-siddhanta and their
special features was first done in S.S. Further Kri. Sa.
quotes a Sloka of S.S. with a few changes in the second half.
The §loka in question is:

SN GHT Aiaamatgara-my |
farteamt yggmT wiiefa mRUT: 1
(S.S. 9.13; Kri. Sa., part I, p. 19, §1.102)
The same S§loka is quoted by Vi. A. Pu. The date
of this Purana is 1530 A.D. Further in Kri. Sa. (part I,
p.-18, §1.99), Sr1 Madhvacarya has been referred to as
... 3qq| Hence, its date is 1400 A.D.
Then, the date of S.S. should be earlier than at least 1400 A.D.

(6) Sri. Basavanna has quoted the following $loka
of S.S. in one of his Vacanas which begins with the
statement, viz., ‘Ninoliyitte punya ninolladude papa’:

THERaaTHi e : TETE Widaaw g : |
tréa@?ﬁ st fsrar ar AT 11
(S.S., 9.11; Ba. Sa. Va., No.505)

Sri Cannabasavanna also quotes §lokas of Sri S.S. in
two of his Vacanas beginning with respectively as (i) ‘Sadhaka
deseyalli kulavanarasalahudallade siddhadeseyalli arasa-
bahude’ and (ii) “Yada Sivakalayuktam, etc’.

(2) foaufeaanmas o fauiiaean|
THIEIAY I a7 9E: Wehled | |
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[S.S., 11.55; Ca. Ba. Va., No. 234 —in the beginning of
the second pada the Vacana reads ‘T in the place of ]

() = FYrawager folg Sa=REnE: |
e e frssengrms fem))

Wﬁgﬁ@gwuﬁrﬁa:mzl
A 7 et Hfqufefaieen | |

g = faef = @efag g @)
fag e frafufa smafaftegm: 11

[S.S.,10.47-49; Ca.Ba.Va., pariSista, No. 33—The beginn-
ing of IT half of I stanza: Vacana reads “@qRMd:’ in stead of
‘AR

The beginning of I half of II stanza : Vacana reads

‘GUSPRY in the place of “GEEHAY I’ IT half of the II stanza :
Vacana reads ‘3@’ in stead of “TAEH’ and ‘wfqufaferiend:’

in the place of ‘SfquffetiyrwH I” The I half of the III stanza
in the Vacana is : 3TgH = fowst (foe) = wsfag 7 wraa)’’]

(7) It is interesting here to note that the Saranas of
12th century A.D. were aware of the doctrine of 101
Sthalas which was systematically elucidated for the first
time in S.S. For instance, in one of his Vacanas, Sri Canna-
basavanna has said: ‘Namma adyara vacana ntrondu
sthalava (one hundred and one sthalas) mirida mahadalli
nindittu’ (Ca. Ba. Va., No. 474). Again Sri Allamaprabhu,
in one of his Vacanas (Allama. Va. Sarh., No.800) has stated :
‘..... sarvacarasampattina vivarava tilidu, nirondusthalada
(hundred and one sthalas) acarane......... satsthalamarga-
vididu.....”. It is clear from this that the Saranas knew about
the system of 101 Sthalas as systematically elucidated by S.S.

(8) The point (7) given above is further corroborated
by the fact that Sr1 Cannabasavanna and Sri Allamaprabhu
have given the names of the 57 Lingasthalas:
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Gurulinga trividha: Diksaguru, Siksaguru, Jianaguru.
Sivalinga trividha: Kriyalinga, Bhavalinga, Jianalinga.
Jangamalinga trividha: Svaya, Cara, Para.

Intu Acaralinga ombattu (nine).

Agamalinga trividha: Kriydgama, Bhavagama, JAianagama.
Kayalinga trividha: Sakaya, Akaya, Parakaya
Acaralinga trividha : Dharmacara, Bhavacara, Jianacara.
Intu Gurulingasthala ombattu (nine); ityubhayasthala
hadinentu

Anugrahalinga trividha: Kayanugraha, Indriyanugraha,
Prananugraha

Arpitalinga trividha : Kayarpita, Karanarpita, Bhavarpita
Tanugunalinga trividha : Sisya, Susriisa, Sevya

Intu Sivalingasthala ombattu (nine); Intu trtiyasthala
ippattelu

Olavulinga trividha : Jivatma, Antaratma, Paramatma
Nirupalinga trividha: Nirdehagama, Nirbhavagama,
Nastagama

Prasadalinga trividha: Adiprasadi, Antyaprasadi,
Sevyaprasadi

Intu Jangamalingasthala ombattu (nine); antu catur-
thasthala muvattaru.

Padodakalinga trividha: Diksapadodaka, Siksapado-
daka. Jhanapadodaka.

Nispattilinga trividha : Kriyanispatti, Bhavanispatti,
Jhananispatti

Akagalinga trividha : Pindakasa, Bindvakasa, Maha-
dakasa.

Intu Prasadalinga ombattu (nine); antu Paficama
sthala nalvattaidu.

Prakasalinga trividha : Kriyaprakasa, Bhavaprakasa,
Jhanaprakasa
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Prasadalinga trividha: Svikrtaprasada, Sistodanapraséda,
Caracaranastiprasada
Sthalalinga trividha: Bhandasthala, Bhajanasthala,
Angalepasthala
Stinyalinga trividha: Svayaparavariyadasthala (Svapara-
jiasthala), Bhavabhavanastasthala, Jianasunyasthala.
Inti Mahalingasthala hanneradu (twelve);

antu satsthala aivattelu. (fifty-seven)

(Ca. Ba. Va. No. 104)

It may be noted here that the names and the order in
which they are mentioned in the above Vacana are exactly
the same as those found in S.S. (Vide S.S., Paricchedas
15-20). It is only in the number of Sthalas of Saranasthala
and Aikyasthala (i.e., Prasadalingasthala and Mahalinga-
sthala) there is difference between S.S. and Ca. Ba. Va.
According to the arrangement in S.S., Saranasthala has
twelve Sthalas and Aikyasthala has nine Sthalas, while in
the arrangement of Ca. Ba. Va. the Saranasthala has nine
and the Aikyasthala has twelve Sthalas. Sri Allamaprabhu
has also mentioned these fifty-seven Sthalas in one of his
Vacanas (vide Allama. Va. Sam., No. 789). Here again
it may be noted that in the arrangement of the Sthalas
under each of the six Sthalas (Acaralingasthala, etc.,), Sri
Allamaprabhu has arranged nine Sthalas each and has
taken the last three separately and explained them.

The above points, 6,7 and 8, are enough to show that
the Vacanakaras (Saranas) of the 12th century A.D. knew
S.S. and quoted §lokas from it as supporting authority for
their thoughts. Thus the date of S.S. should be regarded as
going further back, i.e., before 12th century A.D.

Vacanasahitya in Kannada is not the Primary Source of
101 Sthalas: the Primary Source is S.S.

Here, it is necessary to discuss and decide conclusively
as to which is the primary source of the doctrine of one

Vacanasahitya is not the Primary Source of 101 sthalas [133]

hundred and one Sthalas. It is already stated earlier that
S.S. is the primary source of the doctrine 101 Sthalas. It
may be noted here that Dr. S.C. Nandimath has first
observed: “Sivayogi Sivacarya seems to be arbitrary in his
division; yet, by observing very carefully all the minor
Sthalas, we find some principle by which he is guided
throughout”. (Handbook, p. 125). He has not stated as to
what is that principle. It goes without saying that in the
philosophical analysis of spiritual ascent what appears
should not be blindly taken and that because of subtlety
the progress of a spiritual pilgrim can be known through
close observation only. The observation which comes sub-
sequently should be carefully examined. The observation
in question is: “Sivayogi Sivacarya collected and handed
down the doctrine of 101 Sthalas said to have been formerly
communicated to the sage Agastya by Renukacarya, one of
the five traditional founders of Vira$aivism; therefore the
101 Sthalas are said to be as ancient as Agastya, the
mythical sage who is believed to be the first Aryan teacher
to come to the South....... We are not certain which
Agastya was the pupil of Renukacarya. Sivayogi Sivacarya
mentions that Renukacarya was a contemporary of
Vibhisana, the brother of Ravana..... Then Agastya is the
same sage in whose ASrama Rama lived. In spite of this
supposed antiquity of 101 Sthalas, there seems to be no trace
of this division in the books of Basava or Cennabasava or
their Colleagues. For lack of authentic proof of antiquity, the
development of these 101 Sthalas may be taken to be later
than the 12th century.” (Ibid., p.125)

It is rather unfortunate that the Vacanas of Canna-
basavanna and Allamaprabhu containing references to 101
Sthalas and to the names of 57 Lingasthalas agreeing with
those in the S.S. (which I have quoted earlier), did not
come to the notice of the learned scholar. In view of these
references, the observation of the scholar stands rejected.
It can be safely decided that the doctrine of 101 Sthalas
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was already known to the Saranas of 12th century A.D. and
that it was formulated on the basis of the Saivagamas and
Saiva Puranas, prior to 12th century A.D., by St Sivayogi
Sivacarya.

At this juncture, Sri Sri Dr. Immadi Sivabasava Svamiji
of mysore, has arrived at a conclusion that the primary
source of the doctrine of 101 Sthalas is the Vacanasahitya
in Kannada (12th century A.D.). (Vide S.S. & S.B., p.43-51).
The ingenuity involved in the attempt of His Holiness can
be seen here. The main ground on which this conclusion is
based is the following statement :

TRIRTITALIANT FeXqe-iTaea 7 a8 Jer[uae:,
TRE WIS STET<ed : |
(Kri. Sa., Part I1I, p.118)

“Since one hundred and one Sthalas are understood
in the doctrine of Six Sthalas, they are not separately
taught; those varieties of Sthalas should be known from
the Bhasaprabandha, i.e., the work in the Bhasa, regional
language”.

ST Svamiji has ingeniously taken Bhasaprabandha as
the Vacanasahitya in Kannada. How strange! Can ‘prabandha’
mean Sahitya or literature ? Sri Svamiji has further
observed that the author of Kri. Sa. has said that he has
written a work in the Bhasaprabandha (i.e., Vacanasahitya,
as His Holiness has taken). The statement of the Kri. Sa.
in question is : ‘STEAARAU] FSEMEST: TRAENA’ e F=00
FanhaouMe fage Ades YRUMHETTIRR] SToa ST -
whdsaareid: | (Kri. Sa., Part II1, p. 49)— “The procedure
of Agama found in the Diksa granting the Istalinga which
is infused with the ‘Kala’ (Citkald) through the mantra:
‘Adhvanamadhvapate, etc.,” should be seen in the Bhasa-
prabandha written by me”.

Here ‘asmatkrte bhasaprabandhe’ cannot be taken as
his work in Bhasaprabhandha but should be taken in the
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sense of his work in Bhasa, regional language which is
Kannada in the case of the author of Kri. Sa. In the
previous statement, the word Bhasaprabandha in the
Ablative case refers to the same work denoted by the word
Bhasaprabandha in the Locative case mentioned in the
present statement. In fact in both the statements, the
author of Kri. Sa. is referring to his work in Kannada but
not to the Vacanasahitya. He has told in his first statment
that the readers can consult his work in Kannada for
details about 101 Sthalas. [This work is not available now].
This does not prove anything against what is stated earlier
regarding the primary source of the doctrine of 101
Sthalas. That S.S. is the first and pioneering work on the
doctrine of 101 Sthalas, is confirmed. With all the
ingenuity employed, Sri Svamiji has failed to shake the
accepted view.

S.N. Dasgupta’s View refuted

St S.N. Dasgupta has created a misconception
regarding the date of S.S. on thoughtless acceptance of
some ground which is no ground at all. He says: “Siddhanta
Sikhamani refers to Basava and is itself referred to by
Sripati. This shows that the book must have been written
between the dates of Basava and Sripati” (Dasgupta, Vol.
V. p.44). He has quoted the following portion from the
ninth Pariccheda of S.S.:

37 TSR -FHHRTER, YIRS Hferareafi—
frafaras guaT aradeear iq|
T T qeai e TeSerael wad i1 (S.S., 6.36)

It must be at once noticed that the reference to
Basave$varacara is found in the preamble to the stanza
portraying the Ganacara, one of the Pancacaras. This
preamble belongs to the Sanskrit commentary on S.S. but
not to the text of S.S. It is strange indeed that Sri Dasgupta
has failed to differentiate between the commentary written
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by Sri Maritontadarya and the original text. What is found
in the commentary cannot be attributed to the orginal
text unless it is a ‘svopajiia’ (author's own) commentary.
Hence, with due respects to the eminent scholar, it should
be said that he has misrepresented the whole issue. There
is no reference to Basave$vara or any of the Saranas of his
times in S.S. Hence, the ground and the conclusion on that
ground are both rejected.

(9) The date of Srikara Bha. of Sripati Panditaradhya
is the deciding factor in fixing the lower limit of the date of
S.S. [Even this date had been a controversial point for
quite a long time. Now this date has been conclusively
decided]. Srikara Bha. quotes stanzas from S.S. often
taking its name. For instance, Srikara Bha. has the
following references to S.S.:

. ‘U q 3 FreHERE—
FfTcare afest o e Soredd |
AT afer dferg ure amemae |
ey ed: WAt oA 1 | (S.S., 6.59-61)
gt fagratyramoil SR fergremorea T FEem
(Srikara Bha., Vol. I, 1.1.1, p. 19)
v Faaq W’ (S.S., 5.27-31) g
fagrafyram ot qdErafEE A (Ibid., Vol. 1, 1.1.1, p.31).
3. T TR - g wfm-
AT AR UTgSTer fakIe: | 1 (Ibid., VoLI, 1.1.1., p.22)
¥, fagrarm-fagraferamit 97—

3T GG FHEINHIRT |

AR e fagid ag@waH 1 (S.S., 5.2.-11)
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TG FeAYHI et HenTe BT o ST g G-
fmereRsteRe ggefrmeafifa ffdem)
(Ibid., Vol. I1, p.44-45, 2.2. 37)

It becomes clear from these references that S.S. was
used as an authority in the Srikara Bha. Hence, S.S. existed
before the date of Srikara Bha., which can be taken as the
lower limit. Once the date of Srikara Bha. is decided, this
lower limit can be decided.

The date of Srikara Bha.

Sri Hayavadana Rao who edited and published Srikara
Bha. from Bangalore in 1939 A.D., has decided the date of
Srikara Bha. as 1400 A.D. The ground on which he has
decided that date is that the name ‘Madhva’ comes in three
places in the Srikara Bha. as:

(i) Hed-$0-&Tquh-ifehenTiefir: Siamr faymrgieRIa
TG TR | (Srikara Bha., 2.3.18)
(if) FeaTfe-afeheme- herereanfer stgiae gd-

faHeATHIET T G 3THHEH | |
(Ibid., 2.3.40)

(iii ) TSR - HeafE-SWEHAY SHChRORE
NGRS LR ERCI CEEECICACEIMICL

(Ibid., 2.2.41)
Sri Cilakiiri Narayana Rao, in his long introduction in
Telugu to the Panditaradhya-caritra of Palkuriki Somanatha
in Telugu, has criticised the view of Sri Hayavadana Rao
and has come to the conclusion that §ripati Panditaradhya
(author of Srikara Bha.) was prior to 12th century A.D. In
this connection, Sri Cilaktiri Narayana Rao has clearly
stated that the word “Madhva” is not at all compatible in
the places where he has retained the word ‘Madhva’. Firstly,
according to the first sentence, it will have to be admitted
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that Sri Madhva considered Atman as “Vibhu’ (all-pervasive).
But this is not the case, because Madhvacarya has said:
T TRRMESTIRA” and ‘TR STeed FayRReAwEgsTd I”
(Bra. Su., Madhvabhasya, 2.3.20 and 2.3.24). Similarly the
name of an individual like ‘Madhva’ cannot be compatible
with the general ‘Matavacakas’ like Tarkika, Bhagavata,
Paficaratra. Hence, Sri Cilakari Narayana Rao felt that with
the intention of pushing the date of Sripati Panditaradhya
to a later period, Sri Hayavadana Rao has included the word
‘Madhva’ in those places. This he got clarified by writing a
letter to Devidi Jamindar who had given the original
manuscript of Srikara Bha. to ST Hayavadana Rao:

“A vakyamulalo ‘Madhvasabda’ maprastutamu, asam-
baddhamani talaci, hayavadanaravugaraccuceyadamunaku
mulapratiniccina devidi jamindarugariki jabu vrayaga varu
miulamunu ctici vrasinaru. Kabatti Sripatipandituni kalamu
kri. sa. 1400 ani nirnayincadaniki sadhakamuga untundani
kabolu tatpariskartala padamuni cerci untarani niScayin-
cikonnanu” (Pandita. Ca., Bhumika, p.30-31).

It may be noted here that Sri Cilakiiri Narayana Rao
did not know at that time that in retaining Madhvapada in
those places Sri Hayavadana Rao depended on the
evidence of only one manuscript of Srikara Bha., which he
had obtained from one Pandit Basavaradhya of Mysore.
Hence he thought that the editor intentionally added that
word in those places. Yet, we have to say that Sri
Hayavadana Rao was not at all justified in retaining
Madhvapada in those places on the evidence of only one
manuscript, while that word is not found in those places in
any one of the four manuscripts which he had obtained
from Devidi Jamindar.

Inscriptional evidence:

In view of the above, it is necessary to consider other
evidences. There is an inscription of Mahamandale$vara
Pallaketu Raja of Calukya dynasty at Mallike$vara Temple
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at Vijayavada. Its date is 12th century A.D. That inscription
refers to an account of Sripati Pandita’s astonishing deed
of binding the live coal in a silken cloth to prove the
‘paramya’ (superiority) of Sivabhakta:

9 : YFUSATEIARAT HaH= = |
foravaa wa T Faffestee sfa i
AT ST YT il eToTE= |
T HoolgT: WA : oIl : Tuaa | |

(Inscription M.E.R. No. 536; Inscriptions of Madras
Presidency, Vol. II, No. 305; South Indian Inscriptions,
Vol. IV, p. 489).

In the above inscription, the name cited is ‘Panditaradhya’.

It may be asked as to how to decide that that name
referred to Sripati Panditaradhya only. The answer is that
so far as the Agnistambhana-vidya is concerned, it was one
of the ‘Panditatraya’ (Sripati Panditaradhya) that is said to
have demonstrated it. Mallikarjuna Panditaradhya in his
telugu Si. Ta. Sa. has referred to this:

Okkande daivamu Sivundani

Nikkamu seyutaku mudice nippulu ciran
Srukkaka Sripatipanditund—
Aakkajamuga vijayavadanalajammi Siva.

(Quoted in the introduction to Pandita. Ca., p.26)

Further this account is given in Palkurike Somanatha’s
Ba. Pu. (p.210), Gubbi Mallanarya’s Bhava. and Viraradhya’s
Dha. Gu.

It may be again asked as to the ground on which it can
be said that Srikara Bha. is the work of Sripatipanditaradhya.
The contents of the work are indicated by Palkurike
Somanatha when he has said:

Kadu narthinutpattikartana brahma
Vadibrahmamanu brahmavadulam drufci
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Harabhaktiyutpattikadhipati nangam
Baragenda dolli Sripatipanditayya
(Pandita. Ca., Chap.1, p.7)

Here Sripati Panditaradhya is said to have strongly
condemned the conception of Brahman of the Advaita as
dry Brahman and to have established the devotion towards
Siva. What we find in the Srikara Bha. is nothing but the
refutation of Advaita and establishment of Sivadvaita.
Hence the above statment of Somanatha clearly hints at
the principal contents of Srikara Bha.

Thus it can be decided that Srikara Bha. belonged to
11 century A.D. Sri Jagadguru Virabhadra Sivacarya of
Kasipitha (Jangamavadi Math) has come to the same
conclusion and Sri Vidvan M.G. Naifjundaradhya has
considered the opinions of Sri Jagadguriiji and Sri Cilakiiri
Narayana Rao and has come to the conclusion that Sripati
Panditaradhya belonged 1070 A.D.

In the light of this, it can be decided that S.S.
belonged to a period prior to the date of Sripati
Panditaradhya, i.e., 11th century A.D. Then how far back
the date of S.S. can be taken? For this the following
internal evidences can be considered:

. TEeSand Ud ShRdeeTe |
Aefyreaan wifa adatia a1 |

R. TSl HhagT Yel o TStaraad |
Heraely it A o Setered | |

3. TAYIaeat ieaer-adta |
fadgagma e fag fawsan

¥. sraudwuEsY ufafassfa wgt |
WA T J[ariT ToTevel saai Lo | |

Although these verses can be explained in such a way
as to be in conformity with the ‘Jagatsatyatvavada’, yet the
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statements are taken from the context of the Advaita
propounded by Sankara. Hence, S.S. must have belonged
to post-Sankara period, i.e., 8th century A.D. Hence, it can
be said that S.S. might have been composed during the
period between 8th century A.D. and 10th century A.D.

New evidence proposed:

Now a seemingly clinching evidence has been discovered
by Dr. Mallikarjuna Paraddi in his recent article published
in February 2007 (Vide Saddharma Va., p. 46-47). It is
already noted above that Sri Siddhanatha Sivacarya was an
immediate predecessor of Sri Sivayogi Sivacarya, the
author of S.S. He is attributed the authorship of a Campu-
kavya by name Renuka Vijaya. This work was long back
edited and published by Hari$vara Sastrin of Mysore in
1926 A.D. The Author himself has mentioned the date of
completion of his work thus:

EXCRIERECRIERRCERCRe
URTI = Gtote werer: W guiami | (Re. Vi., 5.57).

CRLERS ﬁl”ﬁL— o, §&-¢ and %J-&- in the reverse order)

The date of completion of Re. Vi. according to this was
Vikrama year 1016, MargaSiras Purnima. This corresponds
to the Christian year 959 A.D. Hence the date of S.S.
composed by the successor of the author of Re. Vi., can be
the latter half of the 10th century A.D.

This evidence needs to be thoroughly examined. On
close scrutiny of the contents of Re. Vi. and comparison
with those of Revanasiddhe$vara Ragale (Re. Ra) of
Harihara (1185-1280 A.D.), I strongly feel that the date of
completion of Re. Vi. as derived from its concluding Sloka
(5.57)— i.e., Vikrama year 1016=959 A.D. — cannot be
accepted. The text of Re. Vi. refers to an event of the life
of Sri Revanasiddha who was the elder contemporary of
Sri Basavanna (12th century A.D.). The event in question
pertains to the Diksa of Havinahala Kallayya or Kallinatha
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(Bhujagaranya or Uragapura Kallinatha) by Sri Rudramuni
deva (Rudramuni Sivacarya) on the direction and in the
presence of Sri Revanasiddha. (Vide Re. Vi., 5.30-43;
Havinahala Kallideva Ragale (Ha. Ka. Ra., p. 394-396 in
Hariharana Ragalegalu- Ha. Ra.; Re. Vi. 5.30-43).

In view of this reference, I am of the view that the
Sloka in question is an interpolation by some scribe and
that the author of Re. Vi., Sri Siddhanatha Sivacarya, was
not the same as the predecessor of Sri Sivayogi Sivacarya.
Hence, when many concrete evidences are already pointing
to a date prior to 10th century A.D., in the case of Sri
Sivayogi Sivacarya, there is no necessity of taking this
doubtful evidence for deciding that date. Thus it stands
that Sri Sivayogi Sivacarya wrote S.S. some time btween
8th century A.D. and 10th century A.D.

The Ancient Tradition of Virasaivism:

The ancient tradition of Vira$aivism was founded by
the five teachers (Pafica Acaryas). This is established by
the evidence of the Saivagamas:

AT G T Freaurehgad |
WA : FHEBYR | |
TG A5 T TEa HEw |
fagvargTe+ TmgSAfa-rg | |
FTAAHTEIGE T g : |
TERWE SHTaray fered ||
FUTHUSEIIE ATt TeTg: |

W uftgare frara: i fran
Frvat fagwfergrea fagmere wmE: |
T SfiRTIITeRTast SJu] UTelfe W | |
Td Iaghy TFTET agfafe |

w fTggEg e gaand: 11 (Svay.A., 9.8-13)
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“In the excellent city of Kulyapaka, the birth of Sri
Revanasiddha was from the Some$varalinga and his stay
was at Kadalipura. Similarly in the great Vataksetra, the
birth of Marulasiddha was from the Siddhe$alinga and his
stay was in Ujjayini. In the holy place called Draksarama,
the birth of Ekorama was from the Ramanathalinga and
his stay was in the Himalayas (Kedara). In the holy place
called Sudhakunda Panditaradhya was born from the
Mallikarjunalinga, and his stay was in Srigiri (Srisaila). In
Kasi, the birth of Visvaradhya was from the Visve$alinga
and his stay was in Kasi itself. These five Aradhyas sprung
from my, i.e., Siva’s (five) faces in the four Yugas and
became well known in the world”.

It may be noted here that out of the five holy places
mentioned above, three holy places, viz., Kulyapaka (the
present Konalupaka), Draksarama and Sudhakunda (Srisaila)
are situated in the Andhra Pradesh. The existence of the
three Lingas, viz., Some$vara, Ramanatha and Mallikarjuna
in that region gave the name Trilingade$a to that region.
‘Telugu’ is the corrupt form of ‘Trilinga’. Thus three of the
five teachers of Virasaivism hailed from Andhra Pradesh
and established their Pithas in Kadalipura (the present
Balehonnur in Chickmagalur District of Karnataka), Kedara
(in the Himalayas, Rudra Prayag District, Uttaranchal) and
Srigaila (Kurnool District, Andhra Pradesh) respectively.
Sri Jagadguru Marulasiddha arose from the Siddhesvaralinga
at Vataksetra near Ujjain in the present Madhya Pradesh
and stayed there. One of his successors whose name was
also Sri Jagadguru Marulasiddha, migrated to South India
and established the Pitha at a place, Kaggallupura, now
called Ujjini, after the name of that Ujjayini, in the Bellary
District of Karnataka. Sri Jagadguru Visvaradhya established
the Pitha at Kasi itself and the Pitha is well known as
Jangamvadi Math. Another point to be noted here is that
according to the tradition recorded in the Saivagamas the
five teachers arose from those Lingas in all the four Yugas.
In the Krtayuga they were called Ekaksara Sivacarya,
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Dvyaksara Sivécarya, Tryaksara Sivacﬁrya, Caturaksara
Sivacarya and Paficaksara Sivacarya. In the Tretayuga they
were called Ekavaktra Sivacarya, Dvivaktra Sivacarya,
Trivaktra Sivacarya, Caturvaktra Sivacarya and Pafcavaktra
Sivacarya. The names of the teachers in Dvaparayuga were
Renuka, Daruka, Ghantakarna, Dhenukarna and Visvakarna.
Their names in the Kaliyuga are: Revanaradhya (Revana-
siddha), Marularadhya (Marulasiddha), Ekoramaradhya,
Panditaradhya and Vi$varadhya. The heritage of these
Acaryas has continued in the five Pithas to this day. The
five Gotras and Sutras of these Pithas are in vogue from
times immemorial. They are given in the following table:

Pitha Gotra Sutra
1. SriRambhapuri Viragotra Padvidisiitra
2. Sri Ujjayini Nandigotra  Vrstisiitra
3. SriKedara Bhrigigotra ~ Lambanasitra.
4. SriSridaila Vrsabhagotra Muktagucchasutra
5. SriKasi Skandagotra  Pafcavarnasttra

Every ViraSaiva belongs to one or the other of these
Gotras and Stitras.

The heritate of the five Acaryas and their five Pithas
can be established not only on the basis of the literary
evidences as above but also on the basis of the historical
evidences in the form copper plate edicts.

1. Sri Rambhapuripitha

The earliest literary record regarding Sri Rambhapuri
Pitha is a Sanskrit poem called ‘Guruvam$akavya’ of
Pandit Kasi Laksmana$astrin (Published from Vanivilas
Press, Sriranigam). This poem, in its third canto, describes
the granting of Candramauli$varlinga and Ratnagarbha
Ganapati to Sri Sankaracarya by Revanasiddha Mahayogin:

et gfergaat gger T o |
¥ fageu giaged gwn =mdifeameafal |

(Guru. Vam. Ka. 3.33)
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Sri Sankaracarya called his disciple SrT Sureévaracarya
(Vidvartupa) at the time of his going to Kafci and said that
he should daily worship the Candramauli§varalinga and
Ratnagarbha Ganapati given by the ‘Susiddha’. Here the
author of the Kavya, Sri Laksmanasastrin has explained
the term ‘susiddhadattam’ in his own commentary as ‘ “gfag
{UfggrerfiFT a6 frergHicle]-fag™,...”" This Kavya was
composed by Sri Laksmanasastrin who was the ‘Asthana
Vidvan® of Sri grflgeri pitha, on the direction of the then
pontiff of the Pitha, Sri Saccidananda Bharati Munindra.
The colophons of the seven Sargas printed are pointers

to this: A sAcERRURGSTHEaEerae RS- A fiE-
TR R AR - Heh ol - e AR TR G UST VS Sh HUS T HT Ue-
ARSI foggeh-aeuenfafafad  Teas
TR ... g | (M- caused to be written). This account
is given in the Siva. Ta. Ra., 4.12. 6-10; 12.4 of Keladi
Basavabhupala. Sri Nittar Nanfjanarya has also referred to
this event in his Ve. Vi. Ci. (quoted in V1. Pafica. Pa., P.5)

MEQIRIBEEIERINIEER R
agitetiaR forg axantia fasgam ) |
SRUTATUITE TqunfagaioTed |
FrYteaTeT T sg § TgEH | |
Madhya. Yug. Ca. Ko. in Marathi refers to this : g
T YR SEHIcAER g ot i ufdfy g1 & viend
ST ST YT Qi & ST S il || (p.714)
This shows that there was one Acarya Revanasiddha
during the time of Sri Sankaracarya. Thus the tradition of

the Rambhapuripitha goes back to a period earlier than
8th century.

Revanasiddha’s prophesy in Harihara’s dream:

It is known that Hakka (Harihara) and Bukka founded
the Vijayanagar empire in the Salivahana Saka year 1258,
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corresponding to the Christian era year 1336 A.D., i.e
Dhatr samvatsara, VaiS§akhamasa, Suklapaksa, Siiryavasara
(Bhanuvasara), Saptamitithi, Makhanaksatra:

TR {AA 28 F1eh PITeTaes I
el HEyfaa Ay SemaaneT |

P! T GO gEan gor
et sfasrary fad faeiieg:
(Gu. Varh. Ka., 6.8)

Before recording this historical event, Sri Kasi
Laksmanas$astrin has narrated the circumstances leading
to that event in the 5th and the 6th Sargas of his Gu. Vam.
Ka. The first of the circumstances was the appearance of
Sri Revanasiddha in Harihara's dream and the prophesy of
his coming to power: It is said that Harihara and Bukka,
two of the five sons of King Sangama of Yadu race, were
first under the protection of King Virabhadra. (Ibid.,
5.50). They were employed as the officers of the treasury
(Ibid., 5.52). When Virabhadra was defeated in the battle
by the then Dehali Sultan (Suratrana= Sanskritised form
of Sultan), Harihara and Bukka escaped and took refuge
under King Ramanatha of Eka$ilanagara. (Ibid., 5.52-54).
King Ramanatha met with the same fate as Virabhadra.
Then the brothers were taken prisoners by the commander
of the Sultan's cavalry. The soldiers took the two brothers
to the mansion of the commander and put them in pitch
darkness there. When the soldiers came there in the
morning the two brothers were still there. The commander
who came to know that, became pleased with their
sincerity, gave them a part of the army of Cavalry and
Infantry and sent them to South India. (Ibid., 5.53-57).

They crossed the river Krsna (Ibid., 5.58) and then
in the battle they were defeated by Ballala. They escaped
into a thick forest. Sleeping with his head on the lap of
Bukka, Harihara experienced a dream in which he saw
Sri Revanasiddha:
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TooTettaaaTereh faferdl g T Hel-
Teeyfgfe TeRg it arargast o)

frramur: wesTTg gfteveaiuityR el

g, T g a e s e 1 | (Ibid., 5.59)

Sri Revanasiddha said to Harihara in his dream:
“wafe oy qa ey fagras
fermuaRR T dETeuT |
fasgg faga FeRveHeIwag
e Ut e TaeTe e : 1|
3 Wt Fryaegar Sigat au:
gargdt gleufaar enfiie : adafq’”
Sarell TW BTy taumtagan-
e AU WIS 9 11 (Ibid., 6.12)
“Welfare to you, O King! O hero! With the abundant
grace of Vidyaranya, you will get regal power for the
protection of all. O wise one! Cherish in mind the supreme
Candramauli$varalinga. The further kings starting from
you would be thirty three (11x3=33). Thereafter pious
king by name Viravasanta will rule the entire earth for
long. He will be praised by the three worlds.”
With these words told to king Harihara in his dream,
Sri Revanasiddhayogin disappeared. Then the King, too,

woke up from sleep. The rest is history that is known. What
is not known as the background is given in Gu. Vam. Ka.

Sri Renuka, Sri Revanasiddha:

St Renuka, who was the Acarya of the Dvaparayuga,
arose from the Somes$varalinga at Kollipaki—(Konalupaka—
with this modern name it is in Andhra Pradesh, about 60
km aways from Hyderabad). He went to Malaya mountain
and taught the ViraSaivasiddhanta of 101 Sthalas to
Agastya; then he went to Lanka and on the request of
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Vibhisana, installed 3 crores of Lingas there to fulfil the
last wish of Ravana who had resolved to install 9 crores of
Lingas and had got 6 crores of Lingas installed during his
life-time. These are the events which are recorded in S.S.
[This shows Sri Sivayogi Sivacarya’s historical sense; he
has recorded only the events which occurred in the
beginning of Dvaparayuga, deeming that Agastya and
Vibhisana lived during that period which was close to the
Tretayuga in which Sri Rama flourished].

It may be recorded here that there is a ‘Renukasrama’
and also a ‘Renukavana’ at a village called Kirumalay
about 15 Kilometres from Jafna. There are hundreds of
Viragaiva families there. This is told by Vedamirti Sri
Virayya Svami Sastrimath of Darukasrama in Rajajinagar,
Bangalore. He visited Sri Lanka in June 1979 and
personally saw the ‘Renukasrama’ and ‘Renukavana’ at
Kirumalay and further went to Tanake Santurai where he
saw Sri Guru Virabhadra temple and met Virasaivas living
there. While coming back he has brought a copper plate
having the imprint of Sri Renuka’s ‘Lingodbhavamiirti’.

In the tradition of the Rambhapuripitha, there were
many Jagadgurus by name Sri Renuka, Sr1 Revanasiddha
and Sri Revanaradhya. Those who have written about
Sri Renuka, have combined the events in the lives of all
those who obviously lived at different periods of time and
have projected the life-history of many Renukas and
Revanasiddhas from Adi Renuka to Revanasiddha who
was an elder contemporary of Basavanna. This is what
we find in Re.Vi. of Siddhanatha Sivacarya (Sanskrit)
and Re. Ra. of Harihara. They give an account of the
lives of many Renukas from the ancient Renuka to
Revanasiddha of Bijjala’s time (12th century A.D.) who
was an elder contemporary of Sri Basavanna. The authors
have, however, thrown a hint to indicate that their works
were not on the life of one Renuka but an account of the
Renuka tradition:
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Siva orders :
TR, ehed
A yTaresiel e |
T qraareg @fe
fae s smfg fg 11 (Re.V,,1.13)

‘Tanna manadol Siddharevanam nade nodi
Pannagabharananittajfie nere kaigudi
Arideluntr ariyadeluniiru vatsaram
Nere sandudinnileyoliralagadu.....’

(Re. Ra., last protion)

“Sri Revanasiddha thought that the order of Siva has
been duly carried out. I stayed on the earth visibly for
seven hundred years and invisibly for seven hundred years.
Now I should not stay on the earth”.

Thus Siddhanatha and Harihara have indicated that
Sr1 Revanasiddha spread the tenets of Virasaivism for
1400 years, 700 years in person and 700 years without
being seen in the world. [Although Sri Sivayogi Sivacarya
has said that Sri Renuka moved about in person and in
cognito, he has not referred to the period. (Vido S.S.,
21.37]. Hence, Sri Renuka or Sri Revanasiddha was not
one but many. Three Renukas can be clearly discerned
from the tradition. One was Sri Renuka who gave ‘Siva-
tattvopadesa’ to sage Agastya and who showed favour
towards Vibhisana by installing three crores of Lingas at
Lanka according to Ravana’s wish. That was Sri Renuka of
post-Rama period. The second Sri Renuka was Revana-
siddha, a contemporary of Sri Sankaracarya to whom
he granted the Candramauli$§varalinga and Ratnagarbha
Ganapati. The third was Sri Revanasiddha an elder
contemporary of Basavanna. It was this Revanasiddha who
blessed the womb of Suggaladevi and predicted that an
eminent person of great spiritual power would be born
from her womb. (Siddha. Ca. 1.40). Siddharame$vara was
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born according to his prophecy. Thus Sri Renuka and
Sri Revanasiddhas were different Acaryas. The date of
Revanasiddhas cannot be superimposed on Sri Renuka.

Sr1 Rambhapuripitha is famous from ancient times.
From Sri Revanaradhya, the founder of the Pitha in the
Kaliyuga to the Present pontiff Sri Jagadguru Vira
Someévara Sivacarya Mahasvamiji, 120 Jagadgurus are
counted and the present pontiff is the 121st Jagadguru.
There seems to have been some breaks in counting.
Otherwise the number of pontiffs would not have been so
less. Due to the fact that the Acaryas of the same names
adorned the Pithas, there might have been some confusion
regarding the counting.

2. Sri Ujjayinipitha

In the tradition of Ujjayinipitha, it is known that
Srautapala and Bhanumati, the royal couple of Ujjayini
(Avantika the capital of Avanti country, present Ujjain in
Madhya Pradesh) were the devotees of Sri Jagadguru
Marularadhya. They had taken Sivadiksa from him and
took to ‘Sattvika’ form of worship in the form of Sivapiija
by relinquishing A§vamedha, etc., which involved violence.
Many Jagadgurus after Sri Marularadhya preached and
spread Virasaivism in the then Madhya Pradesh area. Then
came Sri Jagadguru Sambhumuni. He had to face the
anger of Sri Virasena Maharaja who embraced Jainism and
began to trouble the Virasaivas. He raised an army and
conducted a successful war against the Jaina King. After
S$11 Sambhumuni Sri Jagadguru Marularadhya II occupied
the Pitha. He found it difficult to live safely under
Virasena and changed the Pitha to south India in about the
middle of 11th century A.D. After the establishment of the
Pitha at a specific place in Karnataka, he named the place
as Ujjaini in the memory of the original Pithasthana.
Rastrakutas, Kakatiyas of warangal, Bhuvanaikamalla
Somesvara, etc., became disciples of the Ujjayinipitha and
gave grants to it. Due to migration from Madhya Pradesh
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to South India, lots of historical records of the Pitha have
been lost. Hence we have to depend on Hili Nandis$a’s
Marula. Vi. and Marula Si. (the latter being the prose
version of the former). The Acarya of the Dvaparayuga,
viz., Darukacarya taught ‘Sivadvaita’ to Dadhici who
resided in Naimisaranya. Sri Ramadasa Gauda, in his
Hindi work called ‘Hindutva’, has stated the tradition thus:
Al & gl & S WaH & R 8, A
TEANTE S Hehd g8, ed & bl 3 3faf=d T ¥ 3Fe & STH
I, TN ST 3 Teh el H ST 9 T, 37 98 4 39 731t
1 A f IS € 1| 30 A 4 I Teh IMEHS 39 Th
‘:ﬁTrE 2| (His Holiness Sri Marularadhya who was of the
form of Vamadevamukha of Siva, arose from the
Siddhe$varalinga near Ujjayini (Vataksetra Siddhe$vara).
They say that due to some tussle with a king of Ujjayini, he
came and settled in a village in Ballary District. Due to his
stay at that place, the name Ujjayini is said to have been
given to that place. Even now a branch Math of this Pitha is
found in Ujjayini).

St1 Jagadguru Marulasiddha who brought the Pitha
from Avanti Ujjayini to Ujjaini in Karnataka, became
successful in nullifying the haughtiness of Mayadevi of
Kolhapur. With the munificent donations of Kakatiya
Gajapati of warangal and Bhuvanaikamalla Some$vara of
Kalyana, his holiness got the Pitha and temple construcuted
through Sri Jakkanacarya and installed the Siddhesvaralinga
and the statues of Mula Marularadhya and the later 14
Pithacaryas. For the inauguration of the Pitha, Sri Jagadguru
Revanasiddha who was the elder contemporary of Basavanna
and Sr1 Jagadguru Panditaradhya had come. On that
occasion, the Kings of Rastrakuita family and Warangal
Kakatiyas offered rich gifts and Kalyana Some$vara gave
the ‘dana’ of 120 Mathas.

The later Jagadgurus of the Pitha taught Virasaiva
tenets and guided people of all castes and creeds. (Vide
V.B.P., p. 17-18 for more details). Jagadguru of the Pitha,
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Sri Sri Sri Marulasiddha Rajadesikendra Mahasvamiji, who
passed away recently, was the 111th Pontiff. The present
Jagadguru, Sri Sti Sr1 Abhinava Siddhalinga Rajadesikendra
Sivacarya Mahasvamiji has been the 112nd Pontiff. What is
said about the Rambhapuripitha in respect of the number
of pontiffs, has to be stated with regard to this Pitha also.
3. Sri Kedarapitha

According to the available evidences, the antiquity of the
Kedarapitha goes at least to the times of King Janamejaya.
This can be stated on the basis of the Copper Plate Edict
belonging to Janamejaya, the text of which is given below :

I FRET M || Wi fosengga gfer v
AR TSTITERTST - TR - AT TS ST e §Soe-
TR FeharauisreHuRuees: Swfered saaras
STEHERT R d-feherAeed gomef = - SHaiehd: Qa9
cfequrenfedt Aaifer-il afE-SfRurm efieTgt, ITR-UfEm Ay,
TR TgR-T4), S0 qreaiaien=l: TgH: | Tl
AFERETH | vafee™  TORASSThTE=  HfE-sa-
TR g -dsrardfed  WggasSTneaTS ST e
TR ISTRIga e SEfHe 8& SUAMISH | TAgHEEAE
qrfeor: —

nferersTaery AT ged ane |

Mgy ALY I T e eyl FHf TTET oI |
TAUTEEHE ST ST |
AR TTerTe, ot et | |

g feut guet e uTer |
TEATIERUT Wad et wad | |

e gient o fugesn e |

ST J T SayfHf uResia |
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IR afdd Yo wde afdd T
W:WW:WW:II
a1 UE a1 SRt gied : |
yftgaagato fagrat S fenfir: 11 3fq 1

Translation:

“In the auspicious year called Plavanga, which is the
89th year in the Yudhisthira Saka, in the Margasirsa month,
on the Amavasya day called Monday, Sri Janamejaya
bhupala, the Emperor Lord belonging to Vaiyaghrapada-
gotra and adorning the throne of Indraprastha city, who is
the guardian of Varnasramadharma, has offered this
Sri Kedaraksetra which is surrounded on all the four
quarters by southward flowing Mandakini river in the East,
Ksiraganga in the South-west, Madhuganga in the North-
west, Svargadvara river in the North-east and the confluence
of Sarasvati and Mandakini in the South, to the Gosvamin
Anandalinga Jangama of the Usamatha in the Kedaraksetra
of North Himalaya, for the purpose of getting the worship
of Sri Kedaranatha done through his disciple Jianalinga
Jangama. I have offered the Ksetra into Your hands along
with the ownership of the treasures, hoards, waters,
rocks and the lustres (minerals) which are already existing
and which would be formed in future for all the times as
long as the moon and sun last. The witnesses of this
Dharmasadhana are:

“The sun, the moon, the wind, the sky, the earth, waters,
the heart and Yama. Between donation and protection of
the donated, the latter is superior to the former. By
donation one attains heaven and by protection of the
donated one gets double the reward. The protection of
what is donated by others brings double the merit of that of
what is given by one's self. By the stealing of what is
donated by others, what is given by one's self goes without
any fruits. What is given by one's self should be deemed as
the daughter, what is given by one's father as the sister
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and what is given by others as the mother and the region
donated should be given up. One who takes back what is
donated by one's self, is worse and more degraded than the
person who enjoys what is accumlated by others without
increasing it in any way. Whether donated by one's self or
by others, if one steals the 'Brahmavrtti', one will be born
as a worm in the excreta for sixty thousand years”.

It may be noted here that the Yudhisthira Age
approximately conforms to the Kali Age. The present year
in the Kali Age is 5108. Thus 89th year of Yudhistira Age
world be equal to 3017 B.C. approximately. Thus the date
of Janamejaya's edict is 3017 B.C., i.e., more than five
thousand years ago. Further according to the list of the
pontiffs of the Kedarapitha published in a book called
‘Gadval ka Itlihas’ (in Hindi) written by Pandit Harikrishna
Rathoodi (published from Gadwal Press, Dehra Dun in 1982),
the number of pontiffs comes to 322. The elder Guriji of
Kedarapitha called Sri Jagadguru Siddhe$varalinga Sivacarya
is 323rd Svamiji and younger Guriiji called Sri Jagadguru
Bhimasankaralinga Sivacarya is the 324th Svamiji of the
Pitha. Even if ten years of duration is allowed for each
Pontiff of the Pitha, the date of the Pitha goes back to a period
earlier than 3240 years. As mentioned in King Janamejaya’s
edict, the Math of Kedarapitha is called Usamatha. Its
vernacular form is ‘Okhimath’ and it is now the name with
which the pitha is called. It is called Usamatha because it
was got construtcted by Banasura’s daughter Usadevi who
was the wife of Aniruddha, a grand son of Sri Krsna.

The Krtayuga Acarya of this Pitha, viz., Tryaksara
Sivacarya taught king Mandhatr of the Solar Race about
the tenets of ViraSaivism. The king spent his last days in
the Pitha at Okhimath. In memory of this, the king’s statue
has been installed in the Pitha. Ghantakarna Sivécérya of
the Dvaparayuga travelled from Kedara to Kasi with the
task of spreading Virasaivism in North India and at Kas1 he
taught Virasaivism to sage Vyasa. As an evidence of that
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there has been at Vyasakasi a Vyase$vara temple with a
statue in sitting posture of Sri Ghantakarna doing ‘Pja’ of
the Istalinga on the left palm of his hand. After taking
Diksa from Sri Ghantakarna, Vyasa became engaged in
doing Sivapuja:
TR Sy g ward |
forg: smliaR wre srueTeRtigenmE: 1 |
fayfaymon foet fred sgrerywn: |
EEgaarl fret fied fegratswad ) |
(Skanda P., Ka. Kha., 95.68-69)
4. Sri Srisailapitha
As regards the antiquity of SriSailapitha, the earliest
literary record is about Sri Jagadguru Sadananda Sivacarya
of Sriéailapitha in the Skanda P., Sa. Sar., Sri. Khanda,
Uttarabhaga, (85th Adhyaya, 62-64):

Afe sfuad gud GarreEass |

I fergTgarare wam=Tgar g 11
watufeedy : e |
A T HaTg T GRTEAUI=: | |
CETRTATATIUN GauTgIaaea: |
srfaaurisnl FT eyt s ||

“In that Sri§aila mountain, which was the medicine
procuring fearlessness regarding transmigration, there
flourished the great sage called Sadananda, who was adept
in the communion between the Linga and the Anga
(Paramatman and Jivatman), who was well-versed in all
Upanisads, who was engrossed in meditation on Siva, who
had smeared all his limbs with Bhasma, who had taken
recourse to Rudradhyaya, who had adorned himself with
the garland of Rudraksas, who had undertaken the Vow of
Pasupata (Virasaiva), who had transgressed the limits of
Varnasrama, who was a Yogin, who was a Jivanmukta and
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who enjoyed the status of a Jagadguru”. In 940 A.D., an
Andhra King called Nanne Coladeva dedicated his Telugu
poem called Kumarasambhava to the then Jagadguru
of Sriailapitha called Jangama Mallikarjuna Devacarya.
(Kumarasambhava is edited by Prof. M.V. Ramakrsna
Kavi and published from Rajamahendri in 1909). These
are the sufficient proof for the existence of Srisailapitha
much before 10th century A.D.

Sadananda Yogin and Pingala:

The said Jagadguru Sadananda Yogin cured one
Pingala, the son of a rich man called Sveta, from leprosy
and favoured him with Saivadiksa:

angd fuget Forsafud arermama )
rEmyfa A @ Hgug vaAEg 1)
Tatgger frel g% enfaram: |
et e an
FENATUTSTHU M IR : |
Trasiatig sy wue i
HUAUIS e T THaaH=q: |
fegrgafg= awg gelr 7 faem
TIUSHHT Al : T ATTHaT A |
T MU aare 9 TaaT | |

(Sadanandayogin) called the disciple Pingala and
said : “Today you put on the ‘tripundra’ of Bhasma; do
‘bhasmoddhiilana’ having dedication to Dharma, with the
Mantra ‘Agniriti bhasma, etc.,” or ‘Sri Pancaksara’ Mantra.
Be duly engaged in the study of Rudramantras with
concentration. Do the worship of the Istalinga granted to
you all your life meditating on it. There is no rebirth to the
Vira$aiva who has achieved ‘Lingangayoga’. There will be
two achievements, one in life here through knowledge and
another through liberation. You should realise ‘Linganga-
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sanga’ at all times”. The Dvapayugacarya, viz., Sri Dhenu-
karna taught Sivadvaita to Sananda Maharsi.

Mudenur Dasimayya

Dasimayya of Mudenur (980-1040.A.D.) received ‘Vira-
SaivatattvopadeS§a’ from one of the Jagadgurus of the
Sriéailapitha. This shows that the Pitha existed much
earlier to 10th century A.D.

Sri Jagadguru Umapati Panditaradhya Sivacarya Maha-
svamiji who passed away recently was the 24th Jagadguru
of the Pitha. The present Jagadguru Sri Sri Sri Abhinava
Siddharama Panditaradhya Sivacarya Mahasvamiji has been
the 25th Pontiff. The names of many of the Acaryas of this
Pitha have disappeared in the womb of time.

5. Sri Kasipitha:

The Kasipitha at Varanasi is well known as Jangamwadi
Math. It is the most ancient among the Mathas in Varanasi.
This fact is recorded in the history of Varanasi. Sri
Vaidyanatha Sarasvati has written about this in ‘Swatantra
Bharat’ a Hindi daily published form Varanasi, in its

edition dated 26-11-1986: ‘‘=reft # for off Sffaq we & S
T Ui & SRETG T ST, fTg Y ST St wrard) g8
AR ST & 1 59 9 Gafires G 37 73 Y € e @ g c o @
2R &¢ % a9 ¥ g §1” The most ancient record available
about this Math belongs to 6th century A.D. It is a
Copperplate Edict belonging to Samvat 631 which is
equivalent to 574 A.D. It records the donation made by Sri
Jainandadeva, a king of Kas$i, to the then Pithadhipati Sri
Jagadguru Mallikarjuna Jangama™:

Y O A9
T3 el
5t fager

@i S ARRSTTST sl FERST SiMesd SRl R
et ot oft o ferarre RegreTens Tl AfeetehTo STHehg
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Ay g FEAR AEId TgTeN & HeA et 7ed fRrenfifan
ffTenT TeTor Q- ufEH T ¢ 0 o TR T ¢ 0 o T YR
S fohg STTRIY T EY T AfeeTehTsiTamIara Tal Tael HiTenda
T ST FagfB <@ 4l et ST
Tl UGl ar Al g groe T |
iyaNwgaTT fawrar s R g1
nfeerersatey A ged any
3TEY AL SN T T e T T g 11 1)

CERICERILEZ RIS RN RICEE
TATEIIHETHIT UTeTEgd Tel, N3 11

g feui guel UREmTuTer |
TIEATUEIRUT Wad et wad, g 11
fafa wifder gfa Jaica wheeh dod §32......838 ¥
St TRl R ST TG e o St aifaehet ufafafy 3, 7.
T @A, 37 JUAT ach asTe § I8 dH9e forer T dad
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EANINSE

Translation:

Welfare. By the order of Sri Maharajadhiraja Sri
Maharaja Jainandadeva, the King of Kas$i, has donated to
His Holiness Mallikarjuna Jangama of Sri Sri Sri
Visvaradhya Simhasana, for attaining Siva’s grace, this
cow-grazing land from the Kardame$vara Mahadev temple
to Gangaji (Ganga river) measuring 800 Paragas from east
to west and 800 Paragas from north to south and has
requested that his Holiness Mallikarjuna Jangama and his
tradition can have the ownership of this land along with its
produce. He who looks at this land even with dim eyes,
would be reduced to nought.
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Whether it is donated by one’s self or by others,
whoever steals this land would be born as a worm in the
excreta for sixty thousand years. (1)

The sun, the moon, the wind, the fire, the earth, the
water, the heart, the Yama, the day, the night, the two
twilight periods of morning and evening and the Dharma
know the behavior of man. (2)

Between donation and protection of what is donated,
the latter is superior to the former. Through donation one
attains heaven and through the protection of that one
attains the highest (astonishing) state. (3)

The protection of what is donated brings double the
merit of what is got through donation. By the stealing of
what is donated by others, what is donated by one’s self
goes without reward. (4)

Date : Kartik Suddha Devotthana Ekadasi Sarmvat 631.

This is the true copy of that ‘Sanad’ which was given
by the Kasi King Jainandadeva in 631 (Vikram Era). Since
it has become old, this has been engraved on a Copper
plate on 8, Asadha Badi (Suddha), Sariavat 1982 (which is
equal to 1925 A.D.).

PRABHUNARAYANA SIMHA
KASIRAJA

Justice Babu Vindhyavasi Prasad of Banaras Sub-
judge Court has certified to the genuineness of the
document in his judgement (on writ petition no. 15 of
1932 A.D.):

“True history shows that about the 5th century the
Raja of Kanauj had obtained mastery over Benaras, but
there is nothing to show that the Raja of Benaras was
deprived of all his powers. What appears to have happened
was that Raja of Kanauj became the suzerain power, but
the Raja of Kasi continued under him. He continues upto
this day.



[160] A preamble to Sri Siddhantasikhamani

“The defendents’ contention as regards this document,
therefore, fails. I hold that Ex. 1. is a genuine document
and Ex. 2. is its true copy on copper plate”.

This shows beyond doubt that the Jangamawadi Math
of Sri Kasi existed before 6th century A.D. The same land
was granted to Pandit Madan Mohan Malaviya by Sri
Jagadguru Paficaksara Sivacarya Mahasvamiji to build
Banaras Hindu University. The area is even now called
‘Jangama pura’ and one or two Samadhis of the earlier
Jagadgurus are there and they are called even now with
respect as ‘Jangam-baba samadhi’ and worshipped. Further,
there is a Sakhamatha of this Pitha in the Bhaktapura
(Bhatgao) in Nepal. This Matha is also called Jangama math.
In Vikrama Sarivat, 629 (S J[GBHT) which corresponds
to 635 A.D., King Vi$vamalla, the then ruler of Nepal, has
made land donation to Sri Jagadguru Mallikarjuna
Sivacarya and has got the event recorded on a stone
inscription which exists in the Bhatgao Jangam Matha even
now. There are two Jangamvadi Maths at the Sisoriya
Mohalla of Gaya and at Daraganj in Prayag (Allahabad).
The Matha at Gaya is not under the control of the Pitha,
while that at Prayag is under the control of the Pitha.

The Dvaparayuga Acarya of the Pitha, viz., Sri Jagadguru
Viévakarna Sivacarya made Viradaivatattvopadesa to Sage
Durvasas. That very place where this ‘Upade$a’ was given
is now called Jangamavadi Matha. The present Jagadguru
Dr. Candrasekhara Sivacarya Mahasvamiji is the 86th
Pontiff of the Pitha.

Antiquity of the Paincapithas beyond doubt:

The antiquity of the Pafcapitha tradition has been
proved beyond doubt through literary and inscriptional
sources. As we have noted Sri Jagadguru Renukacarya of
Dvaparayuga of Rambhapuri taught Sivasiddhanta doctrine
to Sage Agastya. Sri Jagadguru Darukacarya of Ujjaini of
the same Yuga imparted that doctrine to Sage Dadhici.

Sivayogi Sivacarya’s tradition : His Birth-place [161]

In the same way Tryaksara Sivacarya taught it to King
Mandhatr of the solar race and SriJ agadguru Ghantakarna
Sivacarya of Kedara imparted it to Sage Vyasa. Sri Jagadguru
Dhenukarna Sivacarya of Srisaila imparted the Virasaiva
Siddhanta to Sage Sananda. Sri Jagadguru Vis$vakarna
taught it to Sage Durvasas. But the ViraSaivasiddhanta
taught by Sri Renuka to Agastya alone has come down to
us through a literary work in the form of S.S. The Acaryas
of all the Pithas and the Upacaryas of all Pithas and all
their disciples accept S.S. as the authoritative compendium
of ViraSaiva religion and philosoplhy, teaching the
doctrine of 101 Sthalas for the first time. All the Virasaivas
belong to one or the other of these Pithas in view of their
Sutra and Gotra. Hence, they should know their Stitra and
Gotra. It is possible to know them from their ‘Vam§a-
gurus’. The Sutra and Gotra of the ‘VamS$a-guru’ are
automatically the Siitra and Gotra of the ViraSaiva families.
The knowledge of the Stitra and Gotra is necessary for the
purpose of deciding the matrimonial relations. ‘Sagotra-
vivaha’ is not normally conducted. This is the tradition. In
the modern days, this restriction is often not taken care of.

Sivayogi Sivacarya’s tradition: His Birth-place:

It is to this ancient and glorious tradition of the
Paficapithas that Sri Sivayogi Sivacarya belonged. For want
of details, it is not known to which Pitha he belonged. It is
also not known as to which was his place of birth and
which was his region of activity. The name of one of his
predecessors is Muddadeva. This name is obviously a
Kannada name. Hence, it is possible to say that Sri
Sivayogi Sivacarya belonged to Karnataka.

Here, it is necessary to note that a supposition of Dr.
Ja. Ca. Ni. about Sivayogi Sivacarya’s place and position is
not acceptable. His Holiness has said that Sivayogi
Sivacarya was a ‘Pracarya’ of a Sanskrit Vidyapitha at
‘Salotagi’, a place in the Bijapur District of Karnataka and
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that his ‘Samadhi’ is still found in that place. (Vide the
‘Pithika’ of S.S.S.D.). There is no doubt that there is one
Sivayogiévara Samsthana at Salotagi. About 150 years
back one Siddhalinga Kavi has written a work called
Sivayogi$vara Purana. This work is published by Salotagi
Sivayogiévara Samsthana in 1972. The date of this Sivayogi-
$vara is not decided. He probably belonged to 1600 A.D.
(Vide p.2 of the Preface in Kannada to Sivayogi P. by Dr.
R.C. Hiremath). There seems to be no relation between
Salotagi or the Samadhi there and Sri Sivayogi Sivacarya.

His Scholarship and Catholicism (Samanvayadrsti)

What is very clear is that Sri Sivayogi Sivacarya was a
great scholar and a poet of a very high order. He has
primarily shown his scholarship in Vedic Sambhitas,
Upanisads (Saivopanisads in particular), Saivagamas and
Saivapuranas. He has also shown in the Pindajfianasthala,
Pranalingarcana-sthala, Sivayogasamadhisthala, etc., his
intimate acquaintance with all the Astika as well as
Nastika DarSanas especially with the theory and practice
of Yoga. What is outstanding in his scholarship is his
catholicity (i.e., samanvayadrsti). Firstly, he finds and
declares close affinity between Veda and Siddhanta
(Saivagamas) by virtue of their uniform teaching:

JRemitHeTTIaT fagrare : framm: |

AT g dgHHd Sead | |
Fefagraa e ufaaTeT |

THT0S |9l A Tfugdiaar: |11 (S.S., 5.12-3)

Secondly, he looks at all the Dar§anas of the Vedic
fold as having their own importance in the world of
philosophy deserving our respects and advises that none of
these should be refuted with arguments:

I e Fagran fasaman wfadea: |
e famredufaareet: 11
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i T T o Tggae advl
TATFT AT =t e 1 (S.S., 5.3-4)

Without entering into argumentation, refutation, etc.,
Sr1 Sivayogi Sivacarya has brought out a co-ordination
between Dvaita and Advaita by way of teaching Satsthala
doctrine expanding that into a doctrine of 101 Sthalas and
showing the stages of ascendancy on the upward path of
spiritual progress of the Sadhaka. Keeping sage Agastya
in front as the worthy representative of humankind,
Sr1 Renuka has pacified the agitating doubts that might
arise in the minds of the Sadhakas. In keeping with this
tradition, Sr1 Sivayogi Sivacarya has shown the path of
spiritual ascendancy to human beings.

The poetic abilities of Sri Sivayogi Sivacarya are
clearly evident in the entire S.S. His descriptive power can
be seen especially in the first four Paricchedas of S.S. in
the description of the Kailasaparvata, the proceedings of
the divine court of Parasiva, the ‘avatara’ of Sri Renuka
from the Some$varalinga, the hermitage of Agastya, etc.
Take any stanza of S.S., you will find the mellifluous style
which spontaneously persuades you to read the work
without stopping. It is this readability which is rather
rare to find in the works of religio-philosophical content
(with the exception of St Sankara’s Bhasyas), that is
outstanding in S.S. You can enjoy the charm of the
Sabdalankaras which is created with spontaneous felicity
without any special effort (‘aprthagyatnanirvartya' to use a
phrase of Anandavardhana): For instance:

@m@mﬁm

~

DBIHAAATRTT TH: RS Inud 11 (S.S., 1.6)

uznagmwﬁmmw%% |
Ao TSI UFAHHgEd | | (Ibid., 3.4)

IS HUTHMNUSTUSiahTurafugad | (Ibid., 3.14)
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AdA-hI<{ch ST HHIGTH_ |

FUGTYSTFRTEHa T 11 (Ibid., 4.14)

The use of Arthalankaras is equally spontaneous and
effortless. Some instances are given here:

Upama: It is said that Upama consists in charming
similarity. Instances of such similarity are too many.
Some instances are given here: Muddadeva who came in
the heritage of Sivayogi is compared to a pure pearl

(germfuiame: — Ibid., 1.15). Sivayogi the author of S.S.,
is compared to the moon emerging from the ocean (f=Ra

gurepl: Ibid., 1.20). There is an excellent Upama (of the
Vakyartha type) in the description as to how Siva spreads
in the form of the world:

vt forat fasrermr feaa: |
FHEITETE T HIfd U : T TR | (Ibid., 10.68)

How Siva alone stands as the world of variety? Thus
Upama reveals it:

TAgTETfeEyuT ey fassfa urey: |
T EfEEUT fore Tt fatwrd 11 (Ibid., 10.72)

The nature of the Pranalinga has been brought out
through the Simile of the frost disappearing in the sun:

TTOT I o1 AT WTeeh? let T&m1 (Ibid., 12.7)

The self-surrender to and intimacy of relation with
Siva on the part of a Sarana is brought out by the simile of
a devoted wife with her beloved:

Teta o T fora wifa farwmaam)
TEATGYE : |IsT F: IRUEMEH | (Ibid., 13.5)

The inner Siva does not appear without the deeds of
worship. This is like the rising of fire from the sacred fuel
through rubbing:
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TATIT JT AU A faam)
forart famm qemarRelt T wemTelt watesd: 1 (Ibid., 16.6)
[See Ibid., 16.11, 20, 32, also]

Malopama : One Upama is charming. The series of
comparisons for one object consists in Malopama. This is
much more charming. See how the author has used them:

Siva residing in the Atman has been brought out thus
through such a series:

TSI AT A I JATSTA: |
sitat Femg T : fageramet forar: fearq: 11 (Ibid., 5.36).
How the world appears in Siva? This is answered with
a Malopama:
TSI GUeagT Yl = Toieead|
S eraelq it A o Soraad | |

T YIEga e Hicaar-aeem |
Ty e fasd fatm 11 (Ibid., 10.70-71)

11 Guru is looked upon thus:

girafsafta faremt gaeia yyam|
TETuNfE fergrHoATTe iy 1
gt W sfidariug wig: |

T&: ¥1a: U yere TEuT Heharer-ny | |
(Ibid., 13. 28-29)

The hopelessness of ‘Puja’ without Bhakti is brought
out through this garland of Upamas:

LT AT O TFAE T TAT Fel o
spfer@a e gfguiadan qem fwam 1 (Ibid., 16.19)
[See also Ibid., 17.11, 20, 61 for Malopamas]

Rupaka: Ruipaka consists in the metaphorical represen-
tation of one thing as another (abhedopacara). This is a
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charming Alankara. Sivayogi Sivacarya is fond of Riipakas.
The very first stanza of S.S. has a metaphorical representation
of ‘Saccidanda Siva’ as a canvas for the portrayal of the
glory of the three worlds:

A TR e Ao @ |
Qieae<&uT f¥1ar s@1or 7|: 11 (Ibid., 1.1)

Siva is portrayed as identical with the ocean and the
36 tattvas as the waves, bubbles, etc.:

TENFHGETITH : Weyrara: |
fortet forammaT o o= FrREfm 1 (Ibid., 1.3).

Sri Siddhanatha, the immediate predecessor of Sivayogi
Sivacarya, the author of S.S., is protrayed as the crest-jewel
of the Virasaiva, a great ocean of Sivajnana :
eIy : — (Ibid., 1.18). Siva’s Sakti is metaphorically
represented as the conch-shell containing the pearls in the
form of the the Tattvas from Sadasiva to Bhumi:

HeIRegEs e adR g | (Ibid., 2.2). Siva is meta-
phorlcally portrayed as: FATHHAR A TERFACHH, ITL
aﬁa@ﬂaﬁw ﬁawﬁﬁmésa@rgrw etc. (Ibld 3.10- 13)

In Sivayogasamadhisthala, a Paramparita-Riipaka potrays the
‘samhsara’ as the piosonous tree, ‘paficakleSas’ as the leaves,
‘karman’ as the roots and ‘Sivabhavana’ as the axe to cut it:

TR IGAET THFAITIATIIN : |
S HHYT T : a1 (Ibid., 12.30)
[See also Ibid., 12. 31, 13.8, 14.10, 12, 21, 22]

Drstanta : Drstanta consists in the relation of ‘bimba-
pratibimba-bhava’ (a thing and its reflection in mirror)
between the two sentences: There are Drstantalankaras in
the context of Bhaktamahatmya:

foranfyramt St=gAt swvdon ife wgw:
arfer fommere wef fafist s (1bid., 11.52)
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foraufaaauray o SfauficeuT|
TYIEIEY &I a1 9E: Wi 11 (Ibid., 11.55)

There is another pair in the Saranasthala:
foram=< quTaTe @t argufaed |
T U & : RIEAGIIrTanL| | (Ibid., 13.7)

[See also Ibid., 13.23, 24 and 35; see also my notes on
these stanzas and those given above]

Vyatireka : The charm of this Alankara lies in the
protrayal of the superiority of the matter on hand
(Upameya) over the object similar to it (Upamana):

FAGATH T : gAYIGUEa: |

frererg e sre=m fAfderar
reafafud g v aforfaiia: |
uéwrﬁ:aﬁrg&«ra‘raé\n‘rﬁ'{gm: 11(Ibid.,15.23-24)

Here in the first stanza, the superiority of ‘Jhanacandra’
(Rupaka) over the moon in the sky is shown and in the
second stanza the superiority of the ‘Bodhadipa’ over the
‘Pradipa’ is shown.

Karanamala: This Alankara occurs when each preceding
object is presented as the cause of each following object:

ety T gur wafa wgT: |
T - faed giemta am=aw i (Ibid., 9.91)

The satisfaction of the Sivayogin is the cause for the
satisfaction of Siva and the satisfaction of the latter is the
cause for the satisfaction of the world which is pervaded by
Siva.

Parikara: The employment of significant ‘Vi§esanas’
constitutes Parikara. Here is an instance in which
significant ViSesanas are given to the body (in the context
of Samsaraheyasthala):
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TRyt IR S werg wfaad |
AfeagTHe™ &l a1 Head Ufved: 11 (Ibid., 5.72)

Arthantanyasa : When something is corroborated by a
general statemetnt, it amounts to Arthantaranyasa. In the
Bhavacarasthala, it is said that even an enlightened person
who is contented with knowledge should not give up the
practice of Dharma, because ordinary people follow what
the great persons do; the first statement is corroborated
through the cause as to why that advice is given:

T Fearst T enf 7 Heera |
3MTeT WAl gaT Wad= fg eitferat: 11 (Ibid., 16.65)

So far a few select Alankaras are pointed out in the
text of S.S. There are other Alankaras and there are many
more instances of Alankaras than those that are shown.
The Sabdalankaras and the Arthalankaras shown here are
enough to hold a mirror to the poetic abilities of the author
of S.S.

Controversy regarding the original text of Sri S.S. :

Sr1 Kaginatha Sastrin, in his edition in Kannada script
with Kannada translation of S.S. published through Pancacarya
Press, Mysore, has removed some §lokas from different
Paricchedas allegedly on the ground that they are against
the teaching of the Saivagamas and the Viragaiva Siddhanta
and has printed them at the end of the text. He is of the
view that they are sphurious (praksipta). This has created a
doubt as regards the original text of S.S. Hence, it has become
necessary to discuss about this question more critically.

It may be observed here that in all the available
manuscripts, the text of S.S. is uniformally the same.
The §lokas under question are found in their respective
places in the different Paricchedas. The edition with
Sr1 Maritontadarya’s Sanskrit commentary published from
Sholapur under Sri Varad Mallappa Granthamala in
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Devanagari script and Sri M.L. Naganna’s edition with the
same commentary printed in Kannada script, has those
Slokas in their respective places. Let us now examine those
Slokas and their contexts and see whether they are out of
place or not.

(1) In the second Pariccheda, seven §lokes from ‘d§
THIEY (27) to faaq: fagaasg ¥amM (33) and in the third
Pariccheda, seventeen §lokas from IFHGHE<IY...”" (67)
to ‘Foell WifdResad’’ (82), are interpolated according to Sri
Kasinatha Sastrin. These $lokas are connected with the
circumstances leading to the Avatara of Sri Renuka on the
earth. Sri Kasinatha Sastrin feels they are against the
teaching of the Saivagamas. But he has not given any
evidence from any of the Saivagamas. What is the matter
contained in those §lokas? The substance of the §lokas
from the second pariccheda is: ‘Among the Pramathas
(persons first created), Renuka and Daruka were dear to
Siva. They were well-versed in all branches of learning,
efficient in all deeds, free from Maya and Mala, effulgent
with great spiritual power, deeply immersed in enjoying
the bliss of spiritual experience, relieved from the
suffering of transmigration due to the spiritual knowledge,
interested in carrying out the teaching of the great
Saivagamas, most resourceful in going deep into the
teaching of Vedanta, ever accomplished, free from fear
and enjoying unstinted prowess. They were so blessed that
Siva looked upon them as efficient and trustworthy in all
operations and employed them as the chamberlains of his
harem. The Ganes$varas Renuka and Daruka rendered
service to the Lord of the Universe as the chamberlains’. In
the above description of Sri Renuka and Daruka, there is
nothing that is objectionable. The description that Renuka
and Daruka were serving as the chamberlains of Siva's
harem, might have hurt the feelings of Sri Kasinatha
Sastrin. But this need not be taken seriously. It is the
service to Siva that deserves to be taken into account.
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The seventeen §lokas in the third chapter narrate an
event in the court of Siva. It so happened that Siva called
Renuka by the movement of his eyes for granting him
Prasada and Tambila. In the extreme joy on receiving such
a call from Siva, Renuka hurriedly went to Siva's vicinity.
In that hurry he overstepped Daruka. On observing
this Siva addressed him with anger and blamed him for
the transgression of modesty. As a punishment for that
trangression, Siva cursed Renuka to go to the world of
mortals. Realising his mistake, Sr1 Renuka begged pardon
at the feet of Siva and requested him to give him the power
to go to the earth in his own divine form (divyadehadharin)
without undergoing the suffering of birth. Siva granted
him ‘abhaya’ (freedom from the fear of birth) and directed
him to appear on the earth emerging himself from the
Somesvalinga at ‘Kollipaki’. The Lord assigned him the
mission of establishing Sivadvaita philosophy which is
beneficial to all people on the earth.

This is the situation which is given as a background to
the ‘avatara’ of Sri Renuka on the earth. The statements in
this context such as ‘I IIF g4’ have possibily hurt the
feeling of Sri Kasinatha Sastrin. Of course if such words
were addressed by anybody else would have hurt the
feelings of all of us. But when the father addresses a son to
teach him the right path on the occasion of transgression
of modesty, no body need feel bad about it. Here the
situation is similar. These things, too, need not be taken
seriously. Further there is typical ‘Bharatiya faith’ that all
great persons are the ‘avataras’ of God. While writing a
biography of such ‘avatara-Purusas’, a situation of curse
($apaprasanga) is often created as a background to the
‘avatara’. There is absolutely no necessity of employing
serious critical acumen to judge such a situation. On the
other hand this is a curse with a difference as it is meant for
a noble purpose. It is rather difficult to understand how
the Almghty God gets his cosmic missions accomplished!

Controversy regarding text of S.S. [171]

By avoiding this situation, Sri Kasinatha Sastrin has
changed the §lokas and the readings of the Slokas to effect
continuity. The 27th §loka in the second Pariccheda in the
other editions is:

Y YHEY ¥y UTHET |
U SR graar ferafiEt 1)
Sr1 Kasinatha Sastrin has substituted this §loka with
the following §loka which he has identified as a §loka of
Vijayagama quoted in Vira. Sada.:

GIUNAFIY Ui |
UM UTCIIES Y : | |

(See S.S., Kasinatha Sastrin’s edition, 2.27)
Again in the third Pariccheda, the second half of the
66th $loka in the other editions is read as: ¥9I§ g4 &g
el § THIgA | But Sri Kasinatha Sastrin has read it as:
TS e SIqATgIe ARG, and joins it with ¥R
..., etc., by leaving aside 16 §lokas in between. The
§loka number of %ﬂﬁﬁ'@ﬁ% ’-'ITPf, etc., has been changed to
67 from 83. Thus Sri Kasinatha Sastrin has taken freedom
to change the §lokas and readings of §lokas from the
original text. This kind of freedom is unwarranted.

(2) Again in the 11th Pariccheda of S.S. Sri Kasinatha
Sastrin has dropped two §lokas, viz.,

STETuT: e e gey o gg u |
ISt & ot W : e @ a: 11

oraufaaauay o sfaufiee |
TG EEY I a1 9E: TeRIed |1 (54-55)

These §lokas belong to Bhaktamahatmyasthala under
Prasadisthala. We cannot understand as to how these
§lokas are opposed to the teaching of the Saivagamas. In
fact, they bring credit to Vira$aivism, by echoing :
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STgTuT : dva: LIEY T AT : |
fergemumTTT f¥1aT Ua 7 W9 1| (Para. A, 1.58)
These §lokas of S.S. demonstrate the catholicity of the
Vira$aivas and they show that the Lingadharana is the

leveller in removing the sense of superiority and inferiority
in the society.

(3) While considering other §lokas from other Pari-
cchedas as interpolations, there is a fundamental question
involved. Such Slokas are totally thirty. They come in the
Sth, 10th, 12th, 17th, 19th and 20th Paricchedas. [5. 37-39,
41;10.69-71; 12.36; 17. 55, 66, 77; 19. 29, 32, 37, 44, 45, 47,
48,49, 82, 90; 20. 6, 21, 23, 28, 56, 64, 65, 67, 68]. These are
separated from their respective places in the chapters and
printed in the end of the text by Sri. Kasinatha Sastrin.
Some important Slokas are quoted here:

(2) dEfesawd Ud SeqeTed |
defirsaan wifa wdeafra wwa: 11

(R) ool WG Yt & Toeeaa |
S eraelq it A o Setead | |

(3) THAYTagIA Gieaa=eag |
e TgmE fora fas famm

(S.S.,10.69-71)
(%) TaeAfa swraaq fas fasmd ford @)
RAEEEHC R E T ]
(v) Frasetien fia: d@facasus: |
forawafufa ffds e gea @ |: 11
(8) sremdmu=sY wfafassfa wg |

FETAN FT Y[arit ToTdeel et eeraw | |
(Ibid., 17.55, 66, 77)
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(9) INEUEHHAME®EY Fal hae |
firean qe-afec fafamifrEead )

(Ibid., 19.47)
(¢) 3THIT TcES Wica Afa{Tad |
T fo1a Te WEWUEE 11 (Ibid., 20.28)

All these §lokas seem to propound Suddhadvaita.
Since these §lokas are found in their respective places in all
the available manuscripts and the printed editions so far, it
is inevitable to preserve them in their respective places as
the original readings. In that case what is the stand of
Viradaivism with regard to ParaSivabrahman, Jiva and Jagat
and their mutual relation? This fundamental question
arises here. Srikara Bha., Kri, Sa,., Vi. A. Ca., etc., refute
Adhyasavada of Sri Sankara with arguments and propound
the reality of the world (jagatsatyatva). Sripati Pandita, in
his Srikara Bha., has said:

1.1.1., Vol. I, p.8)

Nilakantha Sivacarya, in his Kri. Sa., has propounded
the same:

“FRE I TANTET S St Ud seAm:
wafga: 1...”" (Kri. Sa., Part 1., p. 196)

RS CEIC Cl ER IR R e 2] S S AR R U
FCIET 3TN |7 (Ibid., Part I, p. 199)

Quoting the authority of Kri. Sa., Maritontadarya, in
his Vi. A. Ca., propounds ‘jagatsatyatva’: ‘TEHIGIeEI STIGUl-
SHeHRUIHfT ST fearedes) f: 1 (Vi A. Ca., p.12)

Thus the Virasaiva Siddhanta texts are in favour of
‘jagatsatyatva’. In that case, how should we accept the
Slokas as above as the original reading? This is the
objection.
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Answer to it:

Sri Maritontadarya who is one of those who have
accepted the above §lokas as the original portions of S.S.,
has interpreted them in such a way as there would be no
contradition with ‘Jagatsatyatvavada’. For instance:

(i) qefegand §d g@fs— Just as the rope without
giving up its own nature of being long and brown in colour
through its Sakti, appears as a serpent to the onlookers, so
does Siva with his Mayasakti appear not different from the
world. Hence, this world of the movable and the immovable
being Siva in form, does not appear different from Siva.’
This is how Sri Maritontadarya has interpreted the above
Sloka by setting aside the meaning of ‘Adhyasa’ and by
introducing the concept of Mayasakti and has proved that
the world is not different from Siva. In the case of stanzas
(ii) and (iii) above, he has brought out the same idea.

It may be asked here as to how can you relate the
analogies “Tssit Wﬁ",“ﬂﬂ?ﬁ TSTdedae”, “wli=al Sieredad
“SE TREQRET”, to the context of the appearance of Siva
as not different from the world’, without admitting the
delusion resulting from ‘Adhyasa’? Maritontadarya has
anticipated this objection. After anticipating an objection
that the world would be ‘pratibhasika’ (an appearance), he
shows that the next stanza, i.e., 10.72, is an answer to that:

TAgTETeEyuT o foassfa urey: |
T YrEfeEyr f¥1a et fatreid 11

The tree remains as a tree and yet stands endowed
with leaves, branches, etc., similarly Siva displays himself
as earth, etc., through his Mayasakti and yet ramain as Siva.

(iv) freafq waa fad, gcanfc — With the preamble 3/

TR Wi HAM °, Maritontadarya interprets the Sloka
in favour of ‘Adhyasa’. The context is Bhavarpitasthala, a
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Lingasthala under Saranasthala. In this state, meditating
on the ‘transcendence’ (vi§vatitatva) of Siva, Sivayogin
deems the world as false at one stage. This is one of the
feelings like any other feeling. This is the implication of
the commentator. But in connection with the next stanza
‘Ferare=rssTIf=eA, geafe’— (v) in the context of Sisyasthala,
he once again tries to drive away the idea of ‘Adhyasa’. The
natural meaning of ‘RTEGTSST=EAT is ‘world different
from Siva is false’. But he takes it to mean “RTEE= ST
(fq) feAr, i.e., ‘it is false when we say that the world is
different from Siva’.

(vi) TSy, geas— Sri Maritontadarya has
explained the word ‘ayathartha’ in terms of ‘anitya’. The
meaning is that ‘just as silverness exists as grasped in the
conch-shell which is of the nature of existence, so does the
non-eternal world exist in Siva’. There appears to be a clue
to Sr1 Maritontadarya to interpret ‘ayathartha’ as ‘anitya’
in the following stanza:

fora @ w o faemaarsa: |
W IS STl A fe=an 11 (ibid., 17.76)

Siva, who is of the nature of existence, intelligence
and bliss, is the ‘Supreme principle’. There no eternality to
the world as distinguished from Siva. The contrast is
between ‘G T’ and STAT A& 79T, but not between
I’ and ‘ST AR G&@r. Hence in contrast they can
be taken as eternal and non-eternal.

(vii) STEUSH=<HE{If, S and (viii) 3T9<d STCEd geats
— In these §lokas, the first one gives the definition of
Jhana. He who is of the nature of absolute bliss and
absolute knowledge is Brahman. The state in which it is
known that what is other than that is non-eternal (mithya),
is said to be Jnana. The second S§loka says that the
ignorance in the form of the notion that the world which is
unmanifest becomes manifest, assumes its own form when
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the knowledge of Siva is attained. ‘Its own form’ means the
form of the Cicchakti who is the cause of the world. This is
how Sri Maritontadarya interprets the stanza.

Whatever may be the standpoint it is inevitable to
accept these Slokas as the original parts of the text of
S.S. The manuscript evidence in this case cannot be
overlooked. That is the reason why Sri Maritontadarya has
retained those §lokas in their respective places. Those
Slokas were in the text even before his times. Although they
contain the meaning which is opposed to ‘Bhedabheda’
and ‘Jagatsatyatvavada’, he has accepted them and sincerely
tried to explain such difficult analogies as ‘Sukti-rajata’,
etc., as outside the purview of Adhyasa.

Now a question can be asked : In spite of accepting
Sakti who is the power of Siva in making him spread as the
world and who is of the nature of ‘Sat’ and ‘Cit’, why did
Sr1 Sivayogi Sivacarya wrote the §lokas which obviously
have the smell of ‘Jaganmithyatva’? Most probably, the
reason is that he was deeply influenced by Advaita. There
are resons to say this. The texts like Srikara Bha., Kri,. Sa.,
etc., have given a systematic presentation of Virasaiva-
siddhanta following the Bra. Su. of Badarayana Vyasa.
S.S., which is the source-book to them, belongs to a period
earlier to them, when the tenets of Virasaivism were not
fully formulated. Then the influence of ‘Sankaradvaita’ on
all scholars was far and wide. Vira$aiva scholars were not
an exception to that. That Nijaguna Sivayogin, Sarpabhiisana
Sivayogin, etc., were deeply influenced by it, is clear from
their works in Kannada and Sanskrit. It may not be wrong
if we say the Sri Sivayogi Sivacarya who flourished earlier
was also under the impact of Advaita.

Still some questions remain and they are : How is it
that Sri Sivayogi Sivacarya who has propounded views in
favour of Jagatsatyatva and ‘Samarasyatmaka Aikya’ between
Siva and Jiva, through out his work, made use of such
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$lokas as are obviously in favour of ‘Jaganmithyatvavada’?
Did he not have a clear view about it? Two answers are
possible to these questions:

(1) Firstly, although he has taken the analogies such
as Rajju-sarpa, Sukti—rajata, Sthanu-cora, etc., it can be
assumed that he had understood them in a new light, i.e,
he had dropped the meaning in favour of illusion (Adhyasa)
and taken them in the sense that ParaSivabrahman was not
different from the world which happens to be the
expansion of his own inherent Sakti, just as the ‘Rajju’ (rope)
has not been different from ‘Sarpatva’ (serpentness) due
its Sakti of remaining in a zigzag form, brown colour, etc.,
just as ‘Sukti’ (conch-shell) has not been different from
‘Rajatatva’ (silverness) due its Sakti of shining, and just as
the ‘Sthanu’ (pole) has not been different from ‘Coratva’
(thiefness) due its Sakti of being in a vertical state. In the
case of ‘T Fef: T ST e freadr, the words “geel -
and ‘7 99l can be taken in the sense of ‘‘fc@’’ and
“JIfea’’ . Similarly the word ‘mithya’ can be taken in the
sense of ‘that which gets destroyed’, ‘that which is
transitory’ on the basis of the root ‘fH&’ which has ‘TR as
one of its meanings.

(2) Secondly, since all these §lokas have come in the
context of describing ‘Sivajaganmayatva’ and ‘Jivanmukta-
sthiti of the Sivayogin’, it can be said that in the state
of ‘Jivanmukti’ in which the Sivayogin has been in
‘samarasa’-relation with Siva, the world in his case is as
good as not existent. While portraying that state of the
‘Jivanmukta’ Sr1 Sivayogi Sivacarya might have resorted to
the terminology of ‘Suddhadvaita’.

In fact, it was Sri Kaginatha Sastrin who raised the
question of ‘Mulapatha’. I have discussed the point of view
of Sri Sastrin in removing some $lokas from the text and
printing them at the end as ‘praksipta-§lokas’. Whatever
may be the reason, the manuscript evidence is sufficiently
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strong to consider them as the genuine parts of the text and
retain them in their respective places.

In conlusion

The above account about the literary and religious
traditon of Sri Siddhanta Sikhamani of Sivayogi Sivacarya,
has been given as a background to its study. Controversies
regading the authorship, the family tradition and date
of the Author, the text of S.S., have been discussed
with sound arguments and conclusions are drawn as per
the available evidences, both internal and external. The
misleading statements and conclusions of some of the
earlier scholars are rejected on concrete grounds. For
instance, it is shown how baseless are the conclusions that
S.S. was cooked up by some 20th century scholars like
Kasinatha Sastrin, that the doctrine of 101 Sthalas was
formulated in the Vacana Sahitya in Kannada, that, on the
other extreme, this doctrine was not known to the authors
of Vacanas, that Sri Sivayogi Sivacarya belonged to the
family tradition of Siddharama of Sholapur (Sonnalige)
and that S.S. was of post-Basava period (14th or 15th
century A.D.).

The translations of the text of S.S. and the commentary
Tattvapradipika are separately given. This is intended to
bring out the special points made in the commentary and
aviod the confusion regarding what is said in the original
text and what is found in the commentary. In preparing the
notes, I have given, as far as available, the references to the
Sanskrit quotations in the preambles given to the $lokas
and in the commentary on the §lokas. In the case of other
Sanskrit statements in the notes, I have given the exact
sources or the sources from which I have taken them.

In the case of dilectical discussions done at length in
the Sanskrit commentary, I have tried to make them as
clear as possible through the explanations in brackets and
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given a lucid presentation of the points made in them in my
notes. I have made the notes as useful as possible by
bringing in, as far as possible, all relevant authoritative
statements from the Vedic samhitas, Upanisads, Bhagavad-
gita, Sivagamas and other sources. I have tried to give
a historical perspective to all the religio-philosophical
concepts that are elucidated in S.S.

I hope that this effort will inspire further research
in the field on the various aspects of ViraSaiva studies,
especially on the aspects of S.S. such as its relation with
the ancient literature of Vedic Samhitas and Upanisads
and its further influence on the Vacana literature and on
the later Sanskrit, Kannada, Telugu and Marathi works on
Vira$aivism.

ek



Victorious is Parasiva, who is the Lord of wealth, who
is endowed with a form along with Uma, who is three-eyed,
who is of the most radiant form, who is endowed with the
two feet in the form of knowledge and action giving rise to
spirit and matter in the cypher, which is the foremost
among all letters, just above the letters ‘ha’ ‘ksa’ and ‘la’
forming the three letters representing ‘iccha’, ‘jiana’ and
‘kriya’ (will, knowledge and action) residing in the three
corners of the lotus above the white lotus stationed in the
pure and clear ‘Brahmarandhra’.
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(UEAUN R CI RN R CE RGN
TR (i ge REaiiRe | |

The lord among the Sivayogins enlightens us by
culling out the hidden meaning which is in the form of the
ViraSaiva doctrine consisting of one hundred and one
Sthalas, which is the faultless crest-jewel among the various
doctrines, which is imparted through a dialogue between
Renuka and Agastya and which is well known in the Vedas
and Agamas.

Notes : Here the term §ivayogirat (lord among the
Sivayogins) refers to Sri Sivayogisivacarya who is the author
of this work. The name of work is Siddhantasikhamani; it is
significant as it contains a doctrine (siddhanta) which is the
best among the doctrines. It is ‘anamaya’, faultless, in the
sense that it is supported by Vedas and Agamas. This point
is brought out by the expression ‘nigamagamavi§rutam’. It is
also noted that the work is in the form of a dialogue between
Sri Renuka and Agastya.

HATET— 37 HIAHCIAIMERR Al T
Sfet Y YU FrgeETT ARaTTEguREar| qe=R
LC LR PR LA LD BT IR FEN B R T A e =S CE o I R ke R
fererrfiet FeafEHaT SR TRHIEasar Hfae
Wi, g @Rl pousaragrasse -
HRALT: WEAAAERETge rarenf gty vodh-
e

Here after the advent of the Kali age, Revana-
siddhe$vara who is well known as Renukagane$vara, taught
the ViraSaiva doctrine to Agastya, the pitcher-born sage.
Thereafter, a certain mahe$vara by name Sivayogi$vara was

well known in the tradition of Siddharames$vara, who was
born from the womb that was sanctified by the gracious
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sight of Revanasiddhe$vara. He was well-versed in the
entire Vedas and Agamas. With a view to teaching his
disciples about the dialogue between Renuka and Agastya
without impediments, he cherished in his mind the
doctrine which was characterised by an inner communion
between the Vedas and Agamas and which was the best
among the doctrines. In order to instruct the disciples he
renders mangala in the form of salutation to his favourite
deity (Siva) in seven stanzas—

Notes : It is a misconception on the part of the commentator
that Sivayogisivacarya belonged to the tradition of Siddha-
rames$vara. This is a concocted theory by later commentators
belonging to 16th and 17th centuries A.D. See the Introduction
for a full discussion (vide pages 4-5).

EQICPR MR e eRIR el
AfeagH<&uT e §&mor Tw: 1 11

Salutations to Siva, the Brahman, who is the veritable
canvas for the portrayal of the picture in the form of
the glory of the three worlds (heaven, earth and nether
world). (1)

A — SR a eaa R e
YR <aeu SSsiafaaeund Je dgrmfaurens e
Rrafagramtagmafyes ™ saad: 12 1

Salutations are offered here to Siva, the Paramasiva,
who is well known in the Saiva doctrine, who is the
Brahman that is propounded in the Vedanta (Upanisads),
who is of the nature of existence, intelligence and bliss and
who is thus different from matter and spirit (jadajiva), who
is in the form of a canvas which is fundamental to the
portrayal of the picture of the glory of Mayasakti in the
shape of the world. (1)
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Notes: The glory of the three worlds is explained in the
commentary in terms of ‘mayika’ glory. It is the glory of
Mayasakti, but not to be taken as that of illusory world. The
Virasaiva doctrine does not accept the world as illusory. The
text gives it as a fascinating Riipaka (metaphor). That Siva is of
the nature of existence, intelligence and bliss is what is known as
the ‘svartipalaksana’ of Parasivabrahman. This echoes the Srutis
“ged geAt g@’ (Tai. U., 2.1) and ‘o= s@fd & (Tai. U.,
3.6); that Siva is the ‘adhara’ of the world is borne out by the
following Sruti statement: ‘“UdaTeisH SSHTERH TH| TaaraH
e sl Jgrad 117 (Katha. U., 2.17). Compare : *“ToggRg -
FEATAERY | ARG 7 | 7’ (Bana: Harsacarita, 1).
The commentator further points out that the statement
“gfeaer<®u’’ is meant to distinguish Siva from the matter
(jada) and spirit (jiva).

SR TRy faud o v=ee |
et S < o a1 1
I salute the Supreme Siva, whom the Upanisadic

philosophers call as the object of the designation as
Brahman and as the source of the world. (2)

FMETT— sl AU Wadfd s deif<Hl 3
A favamd yeed, 9 SRy wivE Rrefag-
wfaguafyE T 1 11

Here salutations are offered to ParaSiva, the world-
source, who is well known as the Supreme Siva in the Saiva
doctrine and whom, i.e., the Supreme Soul, the Upanisadic
philosophers call as the object of the designation of
Brahman, i.e., the Supreme Brahman. (2)

Notes : Here the author Sivayogi$ivacarya is identifying
the Supreme Siva of the Saiva Vedanta with the Supreme
Brahman of the Upanisadic philosophers. This is supported by
the following Sruti statements : ‘31 J&T&t TX: Merell I =1 wfafeea: |
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T Tpfaeteg 4: T § 7w 117 (Tai. A., 7.10); “wenl fg & 7 fgdirama
TR A T e (Sve. U, 3.2).

TR : T ATaaad: |
friet e o o feRiefeng 113 11

I bow to the great ocean of pure intelligence, which is
named as Siva, the pure one and of which the collection of
thirty-six principles has the appearance of the bubbles of its
waves. (3)

HrE— R e a9 RREe-
fercagee SftiggaEl JaefeaaRmeyl aigifeaari,
frid Aemerfed RemH © fawRch o< FweiH-
g 11311

I salute, i.e., offer my salutations to, the great ocean
of intelligence, which is called Parasiva. The collection
of thirty-six principles starting with Siva and ending with
the earth (bhuimi) has the appearance of bubbles of its
waves. That is, it appears as waves of that ocean in one
place in accordance with the maxim of ‘ghrtakathinya’,
solidification of ghee. (3)

Notes : Here the thirty-six principles are described as
bubbles in the waves of the great ocean of intelligence, which is
no other than Para$iva-brahman. The evolution of these thirty-
six principles is a part of the process of creation as described in
the systems of Saiva philosophy, including the system of
Vira$aiva philosophy. Before creation, Para$iva-brahman was
all alone with his Parasakti without undergoing any division into
the subtle, gross, spirit, matter, etc. When there was neither
darkness nor day nor night, neither the manifest nor the
unmanifest, there was Siva and Siva alone. He was the
immutable one; he was to be chosen by the seekers of the Lord;
from that emerged the ancient intelligence:
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FEIsaaEd fear 7 U o= Frafesd ug shad: |
TeER AcHfageRvd TR = T G it 1 (Sve. U., 4.18)

The ParaSiva-brahman, who is above all principles and
who is yet the source of all principles, desired that he should
become many: ‘GiswHad ag i ¥S&A’ (Tai. U. 2.6). Thus he
became prone to creation with his Vimar§asakti in the form
of conception of the world to be created. Then from the
ParaSiva-brahman, there emanated Icchasakti and from the
latter arose Jhana$akti and Kriyasakti. The Jhana$akti was
internal aspect of Iccha$akti, while the Kriyasakti was external
aspect. When ParaSiva-brahman entered the Jhana$akti residing
in Icchadakti and became conceited with the notion ‘I am
omniscient’ (sarvajiia), he assumed the form of Sivatattva (1).
This tattva constituted the instrumental cause of the prospective
world, like the spider of its web. When Para$iva-brahman
entered the Kriyasakti which was the outer aspect of Icchasakti
and got conceited as ‘I am omnipotent’ (sarvakartr), he became
Saktitattva (2). The Parasiva-brahman in the form of this
Saktitattva was the material cause of the prospective world,
like the spider of its web with its special body capable of
producing the texture of the web. Thus Parasiva-brahman has
been the material-cum-instrumental cause of the world (jagatah
abhinnanimittopadanakarana). This has the support of the
following Sruti statement:

FOI: ST TE0Id = F YRR Syaf |
T T TETCh T TTSECaRTaie fo| |
(Mund. U., 1.1.7)

‘Just as the spider creates the web and draws it back, just as
the herbs are born from the earth and just as the hairs appear
from the existing man, so does this universe take birth from the
immutable one’.

Then this Saktitattva entered the Jianasakti which was the
inner aspect of Icchasakti and became swollen like canaka
(chick pea) seed soaked in water. Consequently with the notion
‘I am this’ with reference to the germinating world, it became
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the Sadasivatattva (3). Again the same Saktitattva entered the
Kriya$akti which was the outer aspect of Icchasakti and became
germinated like a good seed in a good field. Thus with the
notion ‘I am this’ with reference to the emerged world, it
assumed the form of the I§varatattva (4). When this Saktitattva
assumed the notion of identity (abhedajfidana) between its
‘I-ness’ (ahanta) and ‘this-ness’ (idanta) pertaining to the world,
it became Suddhavidyatattva (5). The identity in this respect
was like that of the ocean and its waves (sagarataranga- nyaya).

The above five are called §uddhatattvas. The fifth principle
called Suddhavidya became Mayatattva (6) with the predomi-
nance of differentiating notion among the subtle elements
which were the potential for the prospective world hidden in it.
This was like the existence of difference among elements of the
feet, feathers, variety of colours, etc., in a subtle form, in the
liquid contained in a peahen’s egg (mayturandarasanyaya).

Just as the fire-sparks could arise due to the association of
fuel with fire, so did arise a portion of Siva (§ivarh$a) due to the
association of Icchasakti with Siva. This ‘$ivamsa’ entered the
Mayasakti and became the Purusatattva (7). This was the
principle of Jiva, which entertained the notions such as ‘I am
happy’ and ‘I am unhappy’ arising from lack of discrimination
between what was atman and what was not atman or in other
words, the mistaking of atman as non-atman and non-atman as
atman, due to its association with Maya. This Purusatattva has
been armoured with five armours (kancukas) to make him
bound to that state. The kancukas that arose were: Kala,
Avidya, Raga, Kala and Niyati. Kalatattva (8) was of the form
of kifcitkartrtva (limited capacity in action) due to Purusa’s
association with Maya and his separation from Mahe$vara
resulting in the loss of his greatness. Avidyatattva (9) was the
reduction of infinite knowledge to limited knowledge (kifci-
jhatva) due to the same reason. Ragatattva (10) was the principle
of incompleteness (aptrnata). This feeling of incompleteness
prompted man to seek completeness in the wrong direction, by
becoming more and more attached (asakti or raga) to objects
like sandle paste, women, etc., i.e., prospective objects of senses.
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Kalatattva (11) was the principle of time as past, present and
future due to the curtailment of the notion of eternity (nityatva).
Niyatitattva (12) was the principle of condition or stipulation of
limit due to the curtailment of pervasiveness. This subjected the
Purusa to such conditions as he should be this or that.

These five principles arising due to Purusa’s association
with Maya are called Kafncukas of Purusa. Together with Maya,
they are termed as sat-kaficukas of Purusa. They constitute what
is known as Maylyamala (subtle impurity caused by Maya). With
the other two malas, viz., Anava and Karmika, which consist in
the curtailment of Icchasakti and Kriyasakti respectively, they
form three malas (malatraya) that bind Purusa to sarmsara, the
cycle of birth and death. The seven principles from Maya to
Niyati are called Suddhasuddhatattvas (pure and impure). They
are impure because they are associated with Maya and pure
because they are still not associated with three gunas (sattva,
rajas and tamas). (See notes under the next stanza).

Then Icchasakti which was prone to creative activity,
reflected itself in the Mayatattva, which was dominated by the
notion of difference in the form of mutual denial like
‘knowledge is not action and action is not knowledge’ and
assumed the form of Prakrtitattva (13). It was this principle
which was the state of equilibrium of the three gunas, viz.,
sattva, rajas and tamas, that were the causes of joy, sorrow and
delusion respectively. This was the cause of the rest of the
twenty three principles from Buddhi or Mahat to Prthvi which
were called a§uddha-tattvas.

This very Saktitattva which assumed the form of Prakrti-
tattva, became the cause for ascertainment that ‘this is this’ and
assumed the form of Buddhitattva (14), otherwise known as
Mahattattva. The same Saktitattva as Buddhitattva entertained
the notion of ‘I and mine’ and assumed the form of Ahankara-
tattva (15). The same as Ahankaratattva became the cause for
determination and doubt like ‘pole or man’ (sthanurva puruso
va) and got itself transformed into Manastattva (16). Buddhi,
Ahankara and Manas constitute the antahkarana (internal
sensory apparatus) which is dominated by Icchasakti.
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The same Saktitattva which transformed into antahkarana,
became the cause for the knowledges of sound, touch, form,
taste and smell and evolved into Srotratattva (17), Tvaktattva
(18), Netratattva (19), Jihvatattva (20) and Ghranatattva (21)
respectively. They are the principles of five sensory organs,
which have the predominance of Jianasakti. The Saktitattva
which transformed into sense organs, became the cause for the
actions of pronunciation, giving and taking, going and coming,
excretion and discharging of semen and urine and assumed
the forms of Vaktattva (22), Panitattva (23), Padatattva (24),
Payutattva (25) and Upasthatattva (26). These are the five
principles of the five motor organs which have the predomi-
nance of Kriyasakti.

This very Saktitattva assumed the forms of Sabdatattva
(27), Sparsatattva (28), Ruapatattva (29), Rasatattva (30) and
Gandhatattva (31) by being grasped by the ear only, skin alone,
eyes alone, tongue only and nose only respectively. Since these
are not divided as dhvanyatmaka-varnatmaka $abda, §itosna
spar$a, nilapitadiriipa, madhuramladirasa, sugandha-durgandha
and are in their general nature, they are called Tanmatras of
Sabda, etc.

The same Saktitattva transformed into Akasatattva (32),
Vayutattva (33), Tejastattva (34), Jalatattva (35) and Prthivi-
tattva (36) with $abda, sparsa, ripa, rasa and gandha as their
qualities. These are the five gross substances (paficabhutas).
(See also Saiva P., Mysore, 1950, pp. 85-131, where Paus. A. and
other Agamas are quoted).

These thirty-six principles from Siva to Prthivi are true
modifications of Paragivabrahman and his inherent Sakti.
Vira$aivism, therefore, upholds Parinamavada and Jagatsatya-
tvavada. Some of the verses in the Siddhantasikhamani itself
seem to go against this view. For example, see 10.67, 10.68,
10.69, 17.55, 17.66, 17.77, 19.47 and 20.80. The terminology
used is drawn from Advaita philosophy and seems to favour the
doctrine of Adhyasa. The commentator has tried to interpret
them in such a way as to go in favour of the doctrine of
Jagatsatyatva. In the Parame$varagama also there are some
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stanzas which directly refer to Adhyasavada (vide 21.72-80).
(For a full discussion on this question, please see the Introduction
—vide pages 160-165).

TETHT AT fasf Teg@E-Tgaed |
TS U IafaWaTS T 1% 11

Salutations to him, the Supreme Soul, whose
splendour is beyond the reach of three gunas, by whose
lustre the world shines and after whose delight the world is
delighted. (4)

AT — T 9 qafg fawifa’” sfa gafde a&
RR: TR TR, ST faif HEgY-
Saft’” 2 4 FeRTEGETIHGE, TEH A hateRsTT™l-
NUINNCRCIRRCIGEANCIREL e INEN

According to the Sruti statement, ‘Tasya bhasa, etc.,
(by its lustre everything shines), the world shines after the
lustre of ParaSivabrahman and in keeping with another
Sruti, i.e., “Asyaivanandasya, etc.,” (the other beings live
on a portion of bliss of the Great Lord), the world gets
delight after his delight. To him, the Supreme Soul, whose
greatness is beyond the reach of three gunas belonging to
Maya, I salute. This is the meaning. (4)

Notes : The first Sruti statement cited in the commentary is
thus in full: ‘T & QA T 7 FsaRes 1 fGgar A< Fasaaf: | T
I §el T8 e walfwg feifa 117 (Katha. U., 5.15; Mund. U.
2.2.10). ‘The sun does not shine there; nor do the moon and
stars shine; these lightnings, too, do not shine there, what to
say about fire! Everything shines after his lustre. With his
lustre everything shines.” The other Sruti statement which is
again quoted subsequently in the commentary on 19.26, viz.,
“asyaivanandasyanyani, etc.,”, should be “Etsayaivanandasya,
etc.,” (Br. U, 4.3.32). Tai. U. 3.4 has this statement which
echoes the same idea as — ‘3= ST staf<i1”’
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Siva’s greatness is described as beyond the reach of the
three gunas, sattva, rajas and tamas. Sattva is goodness and
produces pleasure; it is light and bright, buoyant (laghu) and
illuminating (prakasaka). All pleasure, happiness, contentment,
bliss, upward movement, luminosity of light, etc., are due to
Sattva. Its colour is white. Rajas means foulness. It is the
principle of motion. It is mobile (cala) and stimulating
(upastambhaka). It is red. All restless activity, feverish effort
and wild stimulations are due to it. Tamas means darkness. It is
heavy (guru) and enveloping (varanaka). Its colour is dark. All
apathy, indifference, ignorance, sloth, confusion, bewilderment,
delusion, passivity and negativity are due to it. (Sankhyakarika,
13). These gunas, qualities, are the constituents of Prakrti like
the three strands of a rope.

eI TaENaEN aaTa |
e ava™ T I I 11y 11

Salutations to Sambhu, who is peaceful, whose nature
is free from all defects and who ordains the evolution of the
entire body of principles starting from Sadasiva. (5)

HARET— HYUUSTE=E WA= gel-
franfe- sy FeRafaeRaeRIRY faydrR e gEde
@ I A9 g 11y 1|

Salutations to Sambhu (Siva), who effects the evolution
of the thirty-six principles from Sadasiva (Siva) to Bhaimi
(earth) with communion with his own Vimar§asakti, in
accordance with the maxim of the liquid of the egg of
peahen (mayurandarasanyaya), whose nature is free from
all defects, who is the enjoyer of happiness and who is the
ordainer of happiness. (5)

Notes : Sambhu means one who causes or grants prosperity
(Sam = sukham+bhu = bhavayatiti). Siva is called Sambhu in
the same sense as Sankara. The commentator has explained the
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term as sukhabhoktr and sukhadhatr. The evolution of
principles from Siva to Bhiimi has been shown in the notes
under stanza 3 above. Mayiirandarasanyaya is also explained
there. Santa is one who is without any function of the outer
senses. Siva is totally bereft of any type of function of the senses,
internal or external.

WS aUEI Wesladard |
ST T : NI I 1§11

Salutations to Sambhu along with his inherent Sakti
(Amba), who assumes many forms according to his free
will, who acts according to his free will and who created the
three worlds according to his free will. (6)

e — FerfRg: Teey 3u: 2 gadade
WeRThieudeeHgfaiedad  Wes<diy  Teaid-
ffifacterrara gdduad wi¥er 79 g 118 11

In accordance with the Sruti “Sthirebhirangaih, etc.,”
ParaSiva assumes divine auspicious forms according to his
free will in order to favour his devotees. He moves freely
according to his sweet will. He has created the three worlds
by his own Icchasakti. He is the Lord of Parvati (Sakti), i.e.,
he is always Saktivisista. To such Parasiva salutations are
offered. (6)

Notes : “‘ferfiRg: g&&7 37" (Rgveda, 2.33.9). “With firm
limbs the terrible one (Rudra) assumes many forms”. ‘“Te a¥ft
AT T &9 qger I AR’ (Katha. U. 5.12), this Sruti
statement also speaks of the same. Since he is endowed
with six angas (accessories) namely, sarvajiiata (omniscience),
trpti (contentment), anadibodha (beginningless awareness),
svatantrata (freedom), aluptaakti (undiminished power) and
anantasakti (infinite power), he moves about freely without
any impediments. (Para. A., 6.33) — Sagal qfaAieary: =

fremgraefad: | sT=vifday fasiifdfm. vegtg Tees 1|
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T fagmardivra warfasngas |
TET TR WA Pfer 11911

Salutations to him, the Mahadeva, who is the great
lord, who is the bearer of trident and in whom the natural
and unsurpassed overlordship rests. (7)

ATAT— T JE AR, 3T ferera:
I TR HAE I FHIRTca A Te e fommeafd, “saemfs-
afet: Geeerecteon | franfiude darfe e wa R @ gar’
sfa gaiideRireed o, o HReNE T W
TR’ 3 YATRNERRORE Hesdr IR AR ereur
NSRRI ERINIESERIEN RERNNEIREL ORI EL B}
g e vRIgTee sagee: | TefauTaihawrehufa-
T %] AR §° T Th: T TH &5 § 9H: T WEH
TRAY: g TERE: gd RSl gmeR e Aafd frangd-
TTETATOR G| 1o | |

In which, i.e., in the ParaSiva who is well known as
Para-brahman in Vedas and Agamas, the overlordship,
which consists in great lordship along with Uma (Sakti),
rests. It is ‘svabhavika’ in the sense that it is not surpassed
by anything or the best of the world — ‘na uttamam
yasmattat’. It is ‘svabhavika’ in the sense that it is natural
lordship, but not the lordship brought about by Maya.
“The form like solidified ghee, which is characterised by
existence, intelligence and bliss, is called Siva and remains
always Siva alone” — in accordance with this statement
from Siitagita, the lordship remains identified with ParaSiva.
To him, the Mahe$vara, i.e., the lord who is the cause of
Brahman, etc., according to the Sruti statement “Tamisva-
ranam paramam mahe$varam” (the Mahe$vara who is the
greatest lord among the great lords), the Mahadeva who
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has got the lustre of unlimited extent and the Silin, i.e., the
bearer of a trident made up of three Saktis called Iccha,
Jhana and Kriya, salutations are offered. With this it
should be known that this doctrine must be taken as
NirviSesabrahmadvaita (i.e., non-duality of unqualified
Brahman). Thus the substance in the form of the
Parabrahman, which is propounded in the above seven
stanzas, is one only, in accordance with the statement of
Atharva$ira Upanisad as “Sa eko rudrah, etc.,” (Rudra is
all alone; he is the lord; he is the divine being; he is the
Maheévara; he is the Mahadeva). This should be
understood by the experts in the Sivadvaita doctrine. (7)

Notes : gawife.... I F&1l (St.GL.). @mi.... (Sve. U,
6.7). ‘9 U T5: W SIM: § WEH H 9ed: § 7aed:”” (Atharvadiras, 44
- ‘Apama somam..... sa mahadevah). This statement is explained
in the Upanisad itself. What is meant by ‘eko rudra’? The

answer is: Thl fg & A fgiag qwE A deea YRR |
TSI Tgehrar=<iehlc] S forem o M 11’ (Atha. U., 55;

Sve. U. 3.2). Rudra is one and stood as without a second; he
rules over these worlds with his Saktis; he stands apart assuming
the name ‘people’ (janah) as protector creating the worlds and
absorbs everything in the end. Thus he remains as one without a
second. Why is he called I$ana? He is called I$ana because, ‘3

A AR STFI: ST TAIferT: I (Atha. U., 56). He rules
all the worlds with Kriyasakti, Jidna$akti and Icchasakti. Why is
he called Bhagavan? The answer is “‘¥: Gaiq AaM s
frireraf it mafa qegead swar”” (Atha. U., 58). He looks upon

all the beings born from him as not different from himself and
yet feels that he has been their lord and leads to Yoga, i.e., the
notion of identity. That is why he is called Bhagavan. Why is he
called Mahe$vara? The answer is: ‘3 Galq A & SvaacTsTe
Gt fargsifar areafa aeg=a #eel: I”” (Atha. U., 59). He is the eater
(absorber) of all these worlds and creates in a subtle form, re-

creates them in a gross form and maintains them. Hence he is
called Mahesvara. Why is he called Mahadeva? He is called
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Mahadeva because, ‘‘¥: Taiq W& TReaearagHaiied wefl T@ad
Fegead 7eled:”’ (Atha. U., 60). He leaves all things and beings
other than himself as worthless and enjoys the honour in a state
of attainment of Yoga in the form of the knowledge of self.
Hence, he is called Mahadeva. Such a great lord, the Saktivisista
Siva, enjoys natural and unsurpassed overlordship of the world.
It is further interesting to note that the commentator has
described the ‘triiila’ as representing three Saktis, Kriya, Jiana
and Iccha. This is a beautiful conception.

HATAT— Td JEHEH] G :yaiid: e Toeped
T JermEIfeniag FremmaatEE w=i: volis: Twifa-

Thus after having saluted Siva with seven stanzas, in
the same way the author praises in five stanzas the Sakti of

Siva, who is well known in the Veda and Agamas and who
is ever in an inherent relation with him —

Notes : It is rightly sgid here that Sakti, who is in an
inseparable relation with Siva, is well known in Vedas and
Agamas. She is for the first time referred to in the Nasadiya-
stkta: “‘3THreard THA e (Rv. 10.129.2) — “That One was
breathing with its own Svadha (power = Sakti) in that windless
state (before creation)”. [I am indebted to Lingaikya Sri
Sambhulinga Sivacarya Swamiji of Bijapur for this revealing
interpretation, vide summary of his lectures edited by Prof. B.B.
Hendi ‘Viradaiva Siddhanta Praves$a’ in Kannada, p.25]. The
same idea is contained in the following Sruti statement:
‘IS fear T G T aitd U9 had: | qeeR qeiaqervd uw o
e T [’ (Sve. U., 4.18) — “When there was neither
darkness not day nor night, neither the manifest nor the
unmanifest, there was Siva alone who was immutable one and
who was the sought after by the seeker and from him emerged
the Prajia (Vimars§asakti), who was the ancient one”. The same
Sruti refers to ‘“WIse wifFdfeferea s @Rt Fraatnar = (6.8)
and ‘Tt g W fem=tad g HReRA)’ (4.10) — “His highest Sakti is

heard of as many and inherent and as Jhana-$akti, Bala (Iccha)-
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Sakti and Kriya-§akti”, and “Maya should be known as Prakrti
and the lord of Maya as the Mahe$vara”. The term Maya refers
to Sakti. It is explained as — ‘% fyraw safq w@Eq: W= A=
“That she is by nature (eternally) associated with Siva (mam
ayati) is the reason by which she is called Maya.” This is
supported by the following Agama stagement: “‘H fi/d WH §&
WA e | "R W=ad i sl @’ (Siddhagama
quoted in Kasinatha Sastrin’s Kannada commentary on
Siddhantasikhamani, Paficacarya Electric Press, Mysore, 1956,
p.8) — “Ma refers to Siva, the Parabrahman. In the sense that
she attains him naturally (that she is associated with him
eternally), she is called Maya, the ancient one who is stationed
in Brahman”. Advaitins, however, interpret Maya as - ‘&
TEgET W 7 vafd @ #™..”  (Upanisad-brahma-yogin’s
commentary on Saiva Upanisads, Adyar, Chennai, 1988, p.209).
It is said in that very context that Maheg$vara is called ‘mayin’
because he is the ‘aropadhikarana’ (substratum of super-
imposition or adhyasa). In the context of the second half of the
mantra, viz., ‘‘SRAEIEYIE] AT Gafrg s’ i.e., “this world is
enveloped by those (akasa, etc.,) that constitute his limbs”, the
interpretation of Paramedvara as the substratum of super-
imposition and Maya as Avidya does not fit in and hence, it is
outside the scope of this interpretation.

The Taittirlya-samhita (Krsnayajurveda) speaks of Rudra-
Siva as associated with Uma ($akti) - 1 G I &5@ a’” (4.5.8).
The same idea is echoed in a Sruti statement - *‘IHRRE WHG
77’ (Kai. U., 1.7). The Saivagamas speak of the inseparable
relation between Siva and Sakti: ‘‘3TeRd Ry Ffdweufaem: |
o Y fashieiy qurgaEn || frEise wgh viidaeeiaeTe @)
SHTCHT T JATCATR fRTerererearerten STl 17 (Para. A.21.49-50) - I myself,
who am characterised by the absence of change, etc., sport thus
with you, who are my Sakti, according to my pleasure; I am Siva
and you, O Uma, are my Sakti; you are I and I am you; you are
feminine principle and I am the masculine principle; the world
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is, indeed, made of Siva and Sakti. In the Siddhantasikhamani
itself, this relation is very charmingly described in the 20th
chapter (vide stanzas 37-38).

TG : VAT Wehfd PITEUTE: |
At eptefot Tt : qormfiy ui framg 11¢ 11

I bow to Para Siva (Para Sakti) whom the experts in
the $astras speak of as the source of all the worlds and who
is the co-performer of dharma (consort) of Siva. (8)

AT T— JeNHIfeImEurIdr: et I wfdeas-
éasna\m‘ AR 11?[%[ Hf’i%l(Uilﬂﬁﬂlﬂl%ﬂlﬂlﬁl@”cﬁﬂ-
o 1 1¢ 11

I bow to Para Siva, the Supreme Siva, i.e., Bhavani,
who is the consort or the co-performer of dharma, who is of
the nature of dharma of Siva and whom the possessors of
Sivajhana, who are well-versed in the §astras such as, Veda
and Agama, speak of as the Prakrti, i.e., the original source
of all the worlds consisting of the harmony of jiana and
kriya. She is the Sakti who is inherent in Paragiva.(8)

Notes : Here Sakti is described as the Prakrti or the
original source of all the worlds(the universe) and as the co-
performer of dharma of Siva. It is already noted above (vide
notes on stanza 3) that the Saktitattva which was evolved when
Parasiva entered Kriyasakti, (the outer aspect of Icchasakti),
was the upadanakarana (the material cause) of the universe.
For details as to how Saktitattva became the Prakrtitattva and
caused the evolution of all the subsequent principles which
constitute the world of beings and matter (cara and acara),
please see notes on the preamble to this and four other stanzas.
There is an elucidation of the concept of Sivasamavetasakti.
‘Dharmacarinim §ambhoh’ — this should be understood in the
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light of Sakti’s role in the creation, etc. She is the co-performer
of dharma of Siva in all his five krtyas, viz., srsti, sthiti, laya,

tirodhana and anugraha — SFSSHRfTEEfOYEITTRE: | Fed

RS JAREaed & 11 (Mrg.A.,2.3).

AT MR : IS : |
T NETEEUTY T Oy 1R 11

Salutations to Paramasakti (Supreme Sakti) by whom
the Mahe$vara becomes associated with name and form
and who is of the nature of Maya. (9)

RATET— T THATAIRAT Tt FRACHARRIE:
Ty e v 7 @ syt gedt o gy’ g
TEATRIRTETRITHRY THEUHATARTE Sfari yfeagfeaus:
g AR SRR U e STRA U HIEA -
TR TR RAfTegHadfeaemecd 79 gead: 1] 11

In accordance with the statement of Tattvaprakasa,
viz., “Sakto yaya, etc.,” (with her, i.e., Sakti, Sambhu has
the power over the host of paSus or jivas in their enjoyment
and emancipation), Mahes$vara, i.e., Sambhu, who is the
lord as the cause of everything starting from Brahman and
who is characterised by name, form and action, is the
ordainer of enjoyment and emancipation for the souls.
Salutations to her only who is of the nature of Maya as
declared by the Sruti statement “Mayarh tu prakrtim, etc.”,
(Maya should be known as Prakrti and Mahe$vara as the
lord of Maya). She is in fact the Supreme Sakti of Siva (the
Supreme Lord). She herself by way of reflection has been
the original cause of the world (Mulaprakrti) called Maya
consisting of material cause of the world with the three
gunas, sattva, rajas and tamas as her constituents. (9)
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Notes : ‘STl 74T, §&” (Tattva P.,3). ‘“H&1 g 9, S’
(Sve. U., 4.10). See also 2.12-13 of this work.

[HCIBIEEE REMIEORIGERS L
AT a1 T g fPraedl foram 1130 11
I bow to Siva who is superior to Santyatitottara kala,

which is among the first born from ParaSiva, who is the
mother of all and who confers auspiciousness on all. (10)

SATET— Rard RTeRrRferaTayeTaad o 99=-
ToeTe: 112 0 11

I salute Siva who is above or superior when compared
to Para Kundalini which is beyond Nivrtti, Pratistha,
Vidya, Santi and Santyatita Kalas that were born from
Siva, i.e., Para$iva, like whiteness found in the original
cloth. She is the mother of all, bringer of auspiciousness
and auspiciousness herself. (10).

Notes : The five Kalas are Nivrtti, Pratistha, Vidya, Santi,
Santyatita. These are described in the Saivagamas in connection
with the five Sadakhyas, viz., Sivasadakhya, Amirtasadakhya,
Samirtasadakhya, Kartrsadakhya and Karmasadakhya and
their sources were the five Saktis, Parasakti, AdiSakti, Iccha-
$akti, Jhana$akti and Kriyasakti. Thus the five Sadakhyas which
were the forms assumed by Parasiva through his five Saktis for
the purpose of his sport of creation (srstilila). (Vide Suks. A.,
1.33-37, 38-39, 43-47). The five Kalas, according to this account,
are associated with five Sadakhyas: Nivrttikala with Karma-
sadakhya, Pratisthakala with Kartrsadakhya, Vidyakala with
Samirtasadakhya, Santikala with Amiirtasadakhya and Santya-
titakala with Sivasadakhya. According to the account given in
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the Pauskaragama, KundaliniS§akti is said to be the ‘Bindu’
which gives rise to the five Kalas, Nivrtti, etc., when disturbed
by Siva — ‘=g et faifHoeaamenames: | fFafay ufawr = faer
If=reddle = | STcaar o T gATt wfeent: 117 (Bindupatala, 30-
31). The Kundalini$akti is not in the relation of identity
(tadatmya) with Siva like the Vimar§asakti which is in an
inseparable relation with him. It is purely an insentient Sakti,
which is acquired by Siva (Parigrahasakti) just as mud is
acquired by the potter. ‘1 = usfer sl Tfekd: YT STeifchent | 7
qereraTa feer formg o 9 | SUSHEl 8 el qiten Fer i1’
(Paus.A., Bindupatala, 11-12; see also Saiva P.,pp.79-84). In
the light of this statement the Sanskrit commentator has
described Vimars§a-$§akti as superior to KundaliniSakti, since
the former is inherent in Siva and the latter is acquired by Siva.
Another account of Kalas, which is most probably based on
the latter part of Vatulagama, has been recorded in the
Anubhavasiitra of Moggeya Mayideva. According to that
account the Nivrttikala, etc., are six with Sa‘mtyatitottaré and
ending with Nivrttikala, and are respectively identified with
Cicchakti, Parasakti, AdiSakti, Icchasakti, Jianasakti and
Kriyasakti. (Anu.S., 3.24-27). These six Saktis identified with
the six Kalas are said to be those regarding the six Lingasthalas
as their own (lingasthalabhimaninyah). The Lingasthalas
with which they are associated are: Mahalinga (Cicchakti),
Prasadaghanalinga (Parasakti), Caralinga (Adisakti), Sivalinga
(Tcchasakti), Gurulinga (Jhanasakti) and Acaralinga (Kriya-
Sakti). These Lingas are further related to Aikyasthala,
Saranasthala, Pranalingisthala, Prasadisthala, Mahe$varasthala
and Bhaktasthala respectively. In this consideration also the
Cicchakti or Vimar$asakti is beyond Santyatitakala (Santya-
titottara), who is identified with Parasakti.

SRIFHICEYUT AT IR |
I T TR fFam g e 1
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I salute Siva, who makes Sambhu to manifest himself
as the universe through her forms as Icchasakti, Jiana-
Sakti, KriyaSakti, etc., and who is the rising wave of the
Supreme Bliss (Siva). (11)

TS — I I 1 IRy : SeRRHIaEqo
“qureg vifFdfamen faaet nnfaet sggamufH | JHfsha-

Bfceeeq a0 7: Yeugemy |1 3 gai=atesin
faafart faamemfr, af wareTeeed fagm<resun et
< g 1122 11

She, who is the inherent Sakti of Sambhu, the Great
Lord, with her forms as Icchasakti, Jnana$akti, etc., in
accordance with Sruti statement “Parasya $aktirvimala,
etc.,” [the Supreme Sakti of him, the Rudra, who is pure,
who is beyond logic, who is his (Rudra’s) co-performer of
dharma (duty), assumes thousands of forms as Jhanasakti,
Kriyasakti, Icchasakti, etc.; let my mind be the resolve of
Siva], is the ‘viSvabhavin?’, i.e., revealer of the universe. She
is ‘paramanandaprabodhalahar?’ in the sense that she has
the rising bliss of intelligence in her. Such is Siva. To her I
offer my salutations. (11)

Notes : ‘W vfFdfdnar, gefa”  (Sivasankalpasruti). It
may be noted here that the commentator has taken the word
‘Sambhoh’ with “icchajfianadiripena’ and explains ‘vi$vabhavini’
separately as Sakti’s revealing of the universe. But it is really
natural to take ‘Sambhoh’ with ‘vi§vabhavini’ and interpret the
stanza as shown in the translation of the stanza above, because it
is Siva who transforms himself as the world (universe) through
the operation of his Saktis, Icchasakti, Jianasakti and Kriyasakti.
It is already stated in the notes under stanza 3 that the Sivatattva
which was evolved by the entrance of Paraiva into the
Jhana$akti, was the instrumental cause and the Saktitativa
which was evolved by the entrance of Paraiva into the
Kriyasakti, was the material cause of the universe. Thus Siva
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with the operation of his Sakti, manifests himself as the
Universe. This is made clear in this work itself subsequently
(vide 10.70). There, it is said that just as a tree stands in the form
of leaves, branches, etc., so does Siva alone shine in the form of
earth, etc. See also 10.66, where Siva is said to have transformed
himself in the form of the universe with the expansion
(operation) of his Sakti, just as a cloth shines by its spreading
from out of its folded state (kutibhava). The tenth chapter of
this work is full of instances to prove that this universe is not
different (abhinna) from Siva.

That Siva’s Sakti assumes many forms has been corrobo-
rated already by the statements of Svetasvataropanisad, vide
notes on the preamble to stanza 8 above. To describe Sakti as
the rising wave of Supreme Bliss (Paramananda) which is no
other than Siva himself, is indeed a fascinating portrayal of

Sakti.
YT WOAHT I Glaeuet=y |
SEMYTE = ARTgIE=ITRT 112 11

I offer salutations, day in and day out, to the consort
(creating delight in the heart) of Siva, who is the giver of
right knowledge to those who resort to her for immortality,
i.e., emancipation. (12)

W{ﬁﬁ%ﬁ”gﬁﬁwwﬁawwﬁwﬁmwﬁaﬁw
T WARITER 1L R 1

She, i.e., Sakti inherent in Siva is the giver of
right knowledge for those who have come to her resort for
immortality or emancipation. In accordance with the
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Siitasamhita statement “Vedantavakyaja vidya” (that
which arises from the Vedanta statements is Vidya or right
knowledge), she is the giver of knowledge of the union of
Siva and Jiva as revealed by the Mahavakyas of Vedanta
such as “Tat tvam asi” (Thou art that). She is the beloved
consort of Siva. To her the salutations are offered.
According to the Pauskara statement “Ananya syacchiva,

c.,” (Siva is not different from Siva; she is in fact the form
of Ivara; one should consider Sakti who is extolled in these
five stanzas as not different from Siva). (12)

Notes : Sakti is described as the giver of right knowledge
(suvidya) to those who resort to her for immortality. In this
connection the commentator quotes Su.Gl. statement as
““IqrarerRrst fa=n’’. In other words, it is knowledge which arises
from Mahavakyas (Great Upanisadic Statements) like ““aq @
A&’ (Chand. U. 6.8.7). This Vidya is in the form of the unity of
Siva and Jiva (Sivajivaikya). The knowledge of Siva, i.e., the
knowledge that Jiva (represented by I’) is Siva (Aharh
Brahmasmi), is that which brings emancipation or immortality.
It is for the realisation of this knowledge that Siva has created
this world and subjected the beings to the experiences of life so
that their Karman (fruits of deeds) would be exhausted and they
would become ripe for that realisation. This is the implication of
the following statements of a Saivagama: ‘‘Tg®W: W i
TR | Y FHalfafstan T A @I | e gademt
STIGCTehRU | ARMMISRE Wegansta=rafsd: || (Suks. A., kriya-
pada, 1.18-19) — “The Paramatman (ParaSiva) releases the
Pasus (Jivas) from their Pasas (fetters). Once the Sambhu
(Parasiva) with his own Sakti (Prakrti) meditated of his own
accord by way of his cosmic sport with a view to creating all the
principles which constituted the cause of the world in order to
do favour to the yogins.” This is an echo of the upanisadic
statement — ‘‘HisHMI 9§ W TSTAART | ¥ qUISAR | § qUIwl 88
gaugs I (Tai. U., 2.6). (He desired to become many. He
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performed penance. Having performed penance he created all
this). This is Parasiva’s cosmic sport along with his Sakti —*‘37e8a
R Fffereifeer: | wacan 79 vacdd fashisiy gurg@w 1’ (Para. A.,
21.49). This cosmic sport consists of creation (srsti), preservation
(sthiti), absorption (laya), concealment (tirodhana) and favour
(anugraha). Siva, who is originally without any distinction
enjoys the cosmic sport along with his Sakti : “O beautiful one, I
myself who am without any distinction, sport according to my
pleasure with you who are my Sakti.” The aim of all this cosmic
sport is to liberate the Jiva from his fetters and on her part Sakti
participates in it for the enjoyment as well as the emancipation
of Jiva. Accordingly in the Anubhavasiitra which is based on
Vatulagama, Sakti takes the form of Bhakti and leads the Jiva to
Mukti: *‘Gfeaar<Ea @R yfadfFamame | ey Ty yFafFna fe
a1 (Anu. S., 2.26) — “Sakti is of the nature of sat-cit-
ananda (existence, intelligence and bliss) and is the giver of
enjoyment and emancipation as rewards to the Jivas. Sakti
herself is Bhakti and Bhakti is no other than Sakti.” That is why
the dawn of Bhakti in the Jiva is significantly called as
‘Saktipata’ the (dawn of Sakti). It is this dawn of Bhakti as a
mark of Siva’s grace that opens the path leading to Mukti.
Bhakti leads the Jiva to Sivajiana and finally to Sivajivaikya-
jiana and the Jiva realises this through worship guided by
devotion. The evolution of the Jiva through the evolution of
Bhakti on the path of six Sthalas is the subject-matter of the
present work.

After commenting on the five stanzas (8-12) describing
Sakti, Maritontadarya remarks that Sakti who was extolled
in those five stanzas was not different from Siva according to
an Agama statement — “Ananya syacchiva, etc.,” (Paus. A.,
Patipatala, 40), another reading of which is : ‘311 RrarcHa segar
AR (vide Saiva P. p.32).

ATET— T G0 TEdRAe TS T-asy:
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Thus after having offered salutations to Parvati
and Paramegvara in brief, the author Sivayogi-§ivacarya
introduces the Acaryas (Sivacaryas) belonging to his
heritage —

HIEERAGHEIT : FraaiREm |
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There lived one who was well known as Sivayogin, who
was the foremost among the Saiva saints well-versed in
religious practices, who was the great ocean of the
knowledge of Siva (13), whose speech which was the pure
moonlight that swelled the nectar-ocean in the form of
devotion towards Siva, created a festival of the earth’s
sphere in the form of the festival of the blue lotuses. (14)

AT — YA e 3rhy: 93, RreyHvee: Y-
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Among the Saiva saints he was the foremost, i.e., the
best. He was the great ocean of the knowledge of Siva. He
was the one known as Siddharame$vara, who was born
from the womb that was sanctified by the sight of
Revanasiddhesvara. He was well known as Sivayogin in the
lineage of those who were well-versed in good religious
practices. It means that he flourished. (13) ‘Of him’ means



26 Afrgrafiramfon: PO H

‘of Siddharamesvara’, who was well known as ‘Sivayogin’.
His speech (vak) which was like the moon-light for
expanding the nectar-ocean in the form of devotion to Siva,
created a ‘kuvalayotsava’, i.e., created excessively a festival
of the blue lotus in the form of the earth’s sphere. (14)

Notes : See notes on the preamble to the stanza 1 above
and the Introduction where the theory of identification of
Sivayogin with Siddharamesvara has been refuted. Here the
Sivayogin who is referred to is SivayogiSivacarya-I. He is
described as the foremost among the Saiva saints and as the
great ocean of the knowledge of Siva. He was the first known
preceptor in the lineage of preceptors which preceded
Sivayogisivacarya-II, who is the author of this work called
Siddhantasikhamani. The speech of Sivayogi-§ivacarya-I has
been praised as the pure moonlight which caused the swelling of
the nectar-ocean in the form of devotion to Siva. The ocean is
said to swell at the rising of the moon on a full moon day. Here
the ocean was of the devotion to Siva and the moonlight which
caused its swelling was that of the speech of Sivayogisivacarya-1.
This is a charming Rupaka. ‘Kuvalayotsavam’ — ‘Kuvalaya’
means blue lotus and ‘ku-valaya’ means the earth’s sphere. It is
well known that blue lotuses bloom in the night when there is
moonlight. The moonlight in the form of the speech of Sivayogi-
Sivacarya-I created a festivity on the surface of the earth. Thus
the festival of the blooming of blue lotuses was the festival of
the earth’s sphere, the former being created by the moonlight
and the latter by the speech of the Sivayogi-§ivacarya-I. It is a
case of an Alankara called Nidar§ana. The term ‘prayah’ implies
fancy (sammbhavana) also. Hence there is a Samsrsti of Riipaka,
Nidar§ana and Utpreksa.

TET— Ted fagunfa -
The author details the same —
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In his lineage, there arose a preceptor named
Muddadeva, who was like a pure pearl, who was pre-
eminent among the Saiva saints (15) and whose designation
as Muddadeva was well known because of his giving delight
(mut) to all beings and because of his granting enlighten-
ment to those who surrendered themselves to him. (16)

HATEET— T fagumae 99 fyaafear fyamt 722
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In that lineage of Siddharame$vara, there arose a
preceptor by name Muddadeva, who was the chief amidst
the knowers of Siva, i.e., possessors of the knowledge of
Siva. He was like a pure pearl. (15) Due to his giving
delight to all the beings and due to his enlightening those
who surrendered to him, his name as Muddadeva was well
known, i.e., famous among the people (in the world), true
to its etymological as well as prevalent senses. (16)

Notes : In accordance with the theory accepted by him, the
commentator has taken ‘tasya’ (of him) as ‘Siddharame$varasya’
(of Siddharamesvara). It is the lineage of Saiva teachers
(Gurus) which started from Sivayogisivacarya-I that is meant
here. The term ‘vams$a’ should be taken as lineage or tradition,
but not a family of householders. The name of an Acarya in
that lineage was Muddadeva. Since it is said ‘tasya vamS$e
samutpannah’ (arose in that lineage), it should be noted that
Muddadeva was not a direct descendant of Sivayogisivacarya-I
in the lineage. The author means that the name Muddadeva was
rightly applied to him. The term means: ‘mudam dadati iti
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muddah, muddas$ca asau deva$ca muddadevah’ - i.e., he was
called Mudda because he gave delight to all. Thus the name
Muddadeva was applicable to him true to its etymological sense
(anvartha). Since he granted enlightenment to those who
surrendered to him, he was called Muddadeva true to its
prevalent sense also — (riidhi = usage or prevalent meaning).
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There was his ‘son’ by name Siddhanatha, who was of
calm temperament and of pure mind, who was an authority
on Saiva doctrine, who was a Saiva preceptor, who was of
the form of Siva (17), whom the teachers praised as the
crest-jewel of the ViraSaivas, as the veritable wealth of
distinguished religious practices and as the great ocean of
the knowledge of Siva (18), from whose lineage arose the
source of religious practices for the noble persons and in
whom the firm devotion towards Siva was born and was
rendered free from all confusion. (19)
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There was a son of him, i.e., of Muddadeva; he was
pure or sacred, calm in the sense that he was free from both
attachment and hatred, of the form of Siva, an authority on
Saiva philosophy, i.e., an authority on the significance of
the Saivagamas consisting in the three categories (tattvas)
taught in their four quarters and named as Siddhanatha,
i.e., possessed the name of Siddharames$vara in the form of
Siddhanathacarya. (17) It was him, i.e., Siddhanathacarya,
whom the teachers called as the great ocean of the
knowledge of Siva, as the one rich with distinguished
religious practices or noble religious practices and as the
crest-jewel of the Viradaivas; the chief saint was praised
by them in those terms (18). It was from his, i.e., Siddha-
nathacarya’s, lineage of teachers that arose the fountain-
source of the religious practices of good persons, i.e., noble
persons. In him the faultless eight-fold devotion became
firmly established. (19)

Notes : Nandanah - son; since it is a heritage of Acaryas,
but not a family heritage, the term should be taken as
‘karasanjatah’, who is installed as Guru by the previous Guru’s
hand. This should be in the case of ‘nandanah’ in stanza 20 also.
Sivasiddhantanirneta = one who is an authority on the Saiva
doctrine. The Saiva doctrine or Siddhanta is the Saivagama
doctrine which consists in three categories Pati, Pasu and Pasa
and the four quarters (padas) of the Saivagamas are Caryapada,
Kriyapada, Yogapada and Jhanapada. Sivabhaktirastavidha =
the eight-fold Bhakti towards Siva. The concept of eightfold
Bhakti is not so well known; but that of ninefold Bhakti
(navavidha bhakti) is well known, (vide 9.2-3 of this work). In
counting eight-fold Bhakti, the last Bhakti called ‘Atma-
nivedanam’ has to be dropped. It is Bhakti of highest order
wherein one surrenders oneself to God.
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Of him, who was the crest-jewel among the Viradaiva
teachers, a ‘son’ called Sivayogin flourished like the moon
in the case of the ocean. (20)

| —  deaEmes  fagaeeEreE 1=
A, Fomll: qee Qurent 59 fRreniif STl wfegl s
g 113011

Of him, i.e., of Siddhanathacarya, who was the crest-
jewel of the Viradaivas, there arose a son, by name
Sivayogin, like the moon in the case of ocean. (20)

SEAREAT— IR eaTadTeshdisd Radm geergs: &am-
S 6 fr _
Then, the composer of this §astra, this Sivayogin gives a

portrayal of the sequence of the descent of this $astra
preceded by the praise of his own name —

[CEEESNCANINCIEEC RN

foraamiifa arifaaee aren=s =i 11 ¢ 11
INCINERITEIERIRRICE UIEE I
TEraIfdgsiur anfad gt g@m 1111
A TQITET ST fYrerfe : |t |
JgfenfafagrmgreaiagmteT 1123 11
vug@rﬁamiaﬁw’maﬁw:n
FraaauREmafsagaersaT: 1%11
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He whose name as Sivayogin was true to its meaning
due to his trance and experience of Siva of the nature of
Supreme Ether (21), by whose flower of fame, which was
fragrant with the ripeness of the knowledge of Saivagamas,
the ends of quarters have been rendered fragrant (22),
by whom the ancient-most devotion to Siva was endowed
with protection as he was the sun to the great darkness
in the form of the opposite schools such as the Bauddha,
etc., (23) and who was again called the moon surrounded
by the moonlight in the form of knowledge of the principle
of Siva, was the propounder of the path of ‘dharma’ of the
great Virasaivas. (24)

ATET— T EEE i JAAT gl STHRIRR
TR Fere SgeRT wadread: 1138 1| Saae-
RrarraRIHIRaergafAT FdRefigsT Fem=de Hif-
FYA Bl fewn g@ e Gt 1133 11 sigifeimE-
T TR G EUS RO A0 TG fRTererit
TEEdr STl Aarsyfeeae: 113 3 1| Rredeur e saed-
e | Rradnh qedRelean eHuniedens:, adEmeEnt
Faatee: 1% 11

Of whom, i.e., of the Acarya (teacher), the name
Sivayogin was associated with a sense that was true to his
state due to the fact that he was endowed with the
experience of Siva of the nature of Supreme Ether
characterised by intelligence and bliss in accordance with
the Upanisadic statements meaning “Truth, knowledge
and infinity constitute Brahman”, “Brahman has ether as
his body”, etc. (21) By the flower of fame of that very
Acarya, which was fragrant with the ripeness of the
knowledge of already characterised Saivagamas, the ends
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of quarters have been rendered full of fragrance, i.e., have
been abundantly filled. (22) By that Acarya who was the
sun to the darkness in the form of the opposite doctrines
such as the Bauddha which were against Saiva doctrine, the
ancient-most devotion to Siva was given protection, 1.e.,
was protected. (23) The same Sivayogin who was the moon
surrounded by the moon-light in the form of the
knowledge of the principle of Siva, was the propounder of
the path of dharma to the great ViraSaivas, i.e., followed
along that very path of religious practices. (24)

Notes : “&cd gra=< 5@’ (Tai. U.,2.1) ‘3R 5@ (Tai.
U., 1.6). The same teaching is found in: *‘3ferel & 91 TrewafEar
d ¥g<0 dgs@ |’ (Chand. U.,8.14.1) — “Akasa (Ether) is that
which is in between name and form as the ordainer of name and
form and that is Brahman.”

STAET Fraa=TIT SRR W |
G Jar JUUT=R@enn g 1R 1|
JeATTTaR e fafsrmfagy |
STHHTITEE JHET faafe T 113§ 11
T T YaheTdyahIgrEy |

I FARTASINIEH JEAFH: 11R0 11
TENWY |4y QUursaiEgey 9|

T XA e T T T T 11R¢ 1
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Having consulted with reverence the Saivagamas
starting from Kamika and ending with Vatula and all the
Saiva Puranas (25), in order to accomplish the distin-
guished religious practices in such a way as to be
unopposed to theVedic path, to eradicate false paths,
to create delight in the wise persons (26) and to confer
favour on all the beings, the best among the learned (i.e.,
SivayogiSivacarya) expounded the great Virasaiva doctrine
of one hundred and one Sthalas (30), which was free from
all drawbacks, which was held in esteem by pure-minded
persons (27), which was first delivered by Lord Siva to
Goddess Parvati and to their son (Sanmukha) in all those
Agamas and all those Puranas (28) and which was once
again related on the earth to Agastya by the Lord among
the Sivaganas (divine devotees of Siva), Renuka the Great,
who was well-versed (accomplished) in that tradition. (29)

ARG — HIelEaead=or SaraRaet qon
o Mfaged g wafa qor el | 1Ry || afesrArieae
HEERAEY goieel g e TeHTIRE Jermfaafh a=i-
TFIIR6 || dNSEM T GHERREE  GHERNEs
YEAFRHTarERRRE At 1139 || qaierHgRey
e 3o dere TGRSR 1R ¢ || ToHEEE-
fagT AR IRl O feadercar a1 1R] 1
TR ST a=ReReaes  dRsiafag
ARreE fFHaf e wed O freifEe e
ST TRV Fehfaaaticad: 1130 ||

Having consulted in such a way as filled with love the
Saivagamas from Kamika to Vatula and all the Saiva
Puranas (25), in order to establish the good religious
practices in such a way as to be unopposed to the Vedic
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path, to refute the doctrinal paths of the wicked, the
Jaina, the Bauddha, etc., to please those learned in the
Vedas and Agamas (26) and to do favour to the world, the
teacher who was well known by name Sivayogin and who
was the best among the persons of right knowledge,
expounded, i.e., revealed in brief, the Viradaiva doctrine
of one hundred and one Sthalas from Pindasthala to
Jianasunyasthala (30), which was the essence of the
Vira$aivas in the sense that it revealed everything about
them, which was not associated with any defects, which
was received with reverence by the pure-minded persons,
i.e., those who were well-versed in Vedas and Agamas
(27), which was taught with grace in the days of yore by
Lord Siva to Parvati and their son Sanmukha in the
Saivagamas and Saiva Puranas mentioned above (28) and
which was again taught on earth by the Great Renuka, the
chief of Sivaganas, to Agastya. (29)

Notes : The twenty-eight Saivagamas from Kamika to
Vatula are: 1) Kamika, 2) Yogaja, 3) Acintya, 4) Karana,
5) Ajita, 6) Dipta, 7) Suksma, 8) Sahasra, 9) Am$uman,
10) Suprabheda, 11) Vijaya, 12) Nih$vasa, 13) Svayambhuva,
14) Anala, 15) Vira, 16) Raurava, 17) Makuta, 18) Vimala,
19) Candrajiiana, 20) Bimba, 21) Prodgita, 22) Lalita, 23) Siddha,
24) Sarvokta, 25) Santana, 26) Parame$vara, 27) Kirana and
28) Vatula. In the light of the survey made upto 1994, the
details regarding the Saivagamas which are available and
which are not available, can be seen in a Kannada book by me
entitled “Saivagamas: Ondu Adhyayana (A Study)”, pp.10-24.
Generally speaking, Saivagamas have four padas (quarters)
called Kriyapada, Caryapada, Yogapada, Jianapada. Kriyapada
contains details about the construction of temples, the carving
of statues of gods (Linga, etc.,) and the installation of those.
Caryapada deals with the daily as well as occasional religious
practices of the Saivas, Sauca, Acamana, worship of Siva
(Linga), fire-worship, daily festivals and occasional festivals,
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holy ablution, special worship, oaths, etc. Yogapada gives
details about pranayama, dhyana, dharana, samadhi, etc.
Jhanapada presents the philosophical tenets of the Saivas,
mainly the three tattvas, Pati, Pasu and Pasa. Again, the
Saivagamas have two parts called Piirvabhaga and Uttarabhaga.
It is in the Uttarabhaga that the religio-philosophical tenets of
the Viradaivas have been presented. Hence Virasaivism is called
as ‘Agamottara-siddhanta’. This is made clear in the present
work, vide 5.14. The Saiva Puranas are ten as: Sivapuréna,
Bhavisyapurana, Markandeyapurana, Lingapurana, Varaha-
purana, Skandapurana, Matsyapurana, Kaurmapurana, Vamana-
purana and Brahmandapurana: @ S st6 = wfasd = fgsiem: |
HEHUY T ol INTE ThEH o | | HICRIH=Igel Shid aree = GeRT: | Seivs
= g9 S et G | | Feei e e freede wehread 11 (Siva R,
2.60-62)

It may be noted here that in the Saivagamas, Siva taught
the Saiva and Viradaiva religio-philosophical tenets to Parvati
(Devi), Sanmukha, etc. The Virasaiva tenets which were thus
taught in Kailasa were again taught by Renukaganesvara to
Agastya on the earth. This is the tradition which had come down
to Sivayogisivacarya-II and he has recorded it in this work called
Siddhantasikhamani for the good of the people in the world. As
a prelude to this teaching which is presented in the form of a
dialogue between Renuka and Agastya, the incarnation of
Renuka and his aerial voyage to Malaya mountain to meet and
confer grace on Agastya are described in the second, third and
fourth paricchedas.

T Fea-A O e e T |
AT U Aich AcaGarorEmr: 1132 11

Since this is the best among all the Saiva treatises, it is
not surpassed by any work and it is recognised in the world
by the name Siddhantasikhamani (the crest-jewel of the
doctrines). (31)
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That which is known as Virasaiva treatise is the best
among all the Saiva treatises. Hence it is unsurpassed by
any other treatise, i.e., it is without any treatise to excel it.
Such being the case it is recognised or it flourishes in the
world by the name Siddhantasikhamani. (31)

Notes : Siddhantanam $ikhamanih siddhantasikhamanih -
This is a Genetive Tatpurusa compound. It is the crest-jewel of
the Siddhantas, that which should be held high by all the

doctrines.
AT Jrara= : T :
TRfEAVTEE A ITayaTe, |
fareerg wioafeam Srdtar fafomr:
TYURAAER TfUSaverea=a 11311

gfer sitweTeli e g e - foraefimoita
HYAINEERYA fagr=atsramauit
TE TR UTIeh AT Tt T T : TRE35: 119 11

The most distinguished Vira$aivas should give their
utmost attention to this treatise (Siddhantasikhamani),
which has its content fully endorsed by all the Saivagamas,
which is transparent with the revelation of the state of non-
duality with the awareness of Siva, which is the essence of
Pasupata (Virasaiva) doctrine and which is extolled by the
learned. (32)

Thus ends the first chapter dealing with
the topic called ‘Performance of
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Auspicious Prayer and Allied Matters’ in
the SiddhantaSikhamani which is the essence of Veda,
Agama and Purdnas written by Sivayogin,
a teacher among Viramahesvaras. (1)

FTEI— FHRGR = A& g Fehfaafirer-
SAE@YEmg=age Fafagraan faghe: sEHmsfer
fgraferar it fafrer: S dwien et afq faeug

e 113311

g SAcTeaTaRTOTaRIaTg o - SAfaroeario
feartferaran araudifuaTETEr fagr-aramiorerETst

U9H: Gf=s3e: Qared: 119 11

Let the most distinguished, the best Vira$aivas, i.e.,
the preceptors among the ViraSaivas give their best
attention to this Siddhantasikhamani, which contains the
entire secret doctrine endorsed by all the Virasaiva texts
(Saivagamas), which is associated with the clarity of the
revelation of the state of non-duality with Siva in the
form of ‘harmonious blending’ (samarasa), which is the
essence of Saiva doctrine and which is being praised by the
learned. (32)

Thus ends the first chapter in the commentary on
Sri Siddhantasikhamani called Tattvapradipika
written by Sri Maritontadarya
who is foremost among those well-versed in
Vyakarana, Mimamsa and Nyaya. (1)
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Then Sivayogi - §ivacarya offers salutations to Siva and
Parvati according to Vedas and Agamas through two
stanzas—

RUESCHE Lt PR E ER L CE
T e wreTE wE W g 1

Salutations to Siva, who is of the nature of existence,
intelligence and bliss, who is the cause for the mani-
festation of the being and the non-being, who is with Amba
(mother Parvati), who is along with his host of devotees
and who is self-manifest. (1)

HTEAT— YU Kead HaTHaHUSATuiaHiaehom
AT FHENU AT Wyd TSI Hieagr<eary e
T gFd: 11 1|

Salutations to Siva, who is the cause for the
manifestation of the world consisting in the groups of
positive and negative objects, who is the lord of Bhavani
(Parvati), who is with the hosts of divine devotees, who is
self-manifest, i.e., one not born from a womb and who is
of the nature of existence, intelligence and bliss. (1)
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Notes : Saccidanandariipaya — see notes under 1.1 for the
explanation of this word which occurs there also. Sadasad-
vyaktihetave — ‘sat’ = existent and ‘asat’ = non-existent; they
refer to the positive (bhava) and negative (abhava) objects, the
being and the non-being. Siva is the cause for the manifestation
of both, he being the material as well as the instrumental
cause of the world. Sambaya = this attribute highlights Siva’s
inseparable relation with Sakti who is called as Amba, Parvati,
Uma, etc.

RHINCHICIMERISEIERCay(Ereae |
< ARl i AEmmETewaui 1 11

I salute Mahesvara’s Sakti, who is the pearl-oyster
for the pearls in the form of all the principles starting
from Sadasiva and who is of the nature of great Maya-
Sakti. (2)

I bow to Sakti who is inherent in Siva, who is otherwise
known as Bhavani, who is of the nature of the pearl-oyster
for the birth of pearls in the form of the thirty-six principles
beginning with SadaSiva and ending with earth and
who is of the form of the great Mayaprakrti known as
Suddhavidya.(2)

Notes : The evolution of thrity-six principles from Siva to
earth has been already shown in the notes under the §loka 1.3
earlier. The first two principles are Sivatattva and Saktitattva.
From SadaS$ivatattva to Bhiimitattva, the number of principles
is thirty-four. Here by Sadasiva we have to understand Sivatattva.
The thirty-six principles are represented poetically as pearls,
of which Sakti is said to be pearl-oyster. Thus the first half of
the stanza constitutes a charming Ruipaka. ParaSiva enters into
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the different aspects of Sakti and the result is the evolution
of the thirty-six principles. Hence, Sakti is rightly described
in terms of pearl-oyster. Mahamaya is called Suddhavidya,
Urdhvamaya, etc. Sakti is called Maya in the sense that she gives

rise to the universe : ‘“AIEEHASSTIGE =T o FHIRAT” (Paus A.,
Mayapatala, 1).

ST — 31 faergfyermuuefag =gl g
It —
Then the author presents the subject-matter in four

stanzas with a view to propounding the process of creation
of the world -

Ifm wicacgETRRHEUIETEEH |
fafdeet frer fFrmmwnfaweg 131
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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 (3), which is far from
any occasion 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 (Pramanas)
such as Perception (Pratyaksa) (4), which is luminous by
its own lustre, which is free from all defects, which is
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without a comparison, which is omniscient, which reaches
everywhere, which is peaceful, which is omnipotent, which
is without any restrictions (5), which is called differently
as Siva, Rudra, Mahadeva, Bhava, etc., which is without a
second, which cannot be pointed out and which is no other
than the ancient-most Para$ivabrahman. (6)

FEAT— HfeaM<Eawy [HEy[IeRTe YeXfedd SHR-

T FreaRagsdreed 13 11 ffEsmeeriammhadd,
Wﬂﬁ-—r TCIGIAIIIRIA 37d  TAIAMTENRIH,  qafg
YT IR Sgeed=el | 1% | | TTehTSIAd JehTer ST~
e foRrerfeafafa aad 1y 11 RieesrresTeEad fgda-
e fred W g@ fe, st ity et
STIGRANHETI, ‘319=d ¥ wafd /g sfd g = &
SRR Jgg o aal fag: 117 efa ga: 1&g 11

That which is of the nature of existence, intelligence
and bliss, which remains in an abode that is without
characteristics, which is without difference, which is
formless, which has removed all the impediments (3),
which is without any occasion of division, which is of extra-
ordinary glory, which is not grasped through perceptive
means of valid knowledge and hence cannot be grasped
through Inference, etc., because they too are based on
Perception and because they are subject to limitations (4),
which shines by its own lustre, which is free from the
defects such as birth, death, etc., which is beyond
comparison, which is omniscient, which is woven with
everything, which is endowed with all strength, which is
without any obstruction, i.e., free from obstructions (5),
which is designated variously as Siva, Rudra, etc., which is
without a second, which is indescribable and which is the
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eternal ParaSivabrahman, exists; it should be accepted as
existing; otherwise world would have become blind, in
accordance with the Sruti statement “Asanneva sa bhavati,
etc.,” which means that if one understood Brahman as
non-existent, one would be as good as non-existent and
that if one understood Brahman as existent, one would
realise the existing Brahman. (6)

Notes: Here Sivayogi-§ivacarya describes Paragiva-brahman
on the lines of the Saivagamas and the Upanisads. Asti = exists;
here the commentator quotes an Upanisadic statement “3T&=d
g vafd, gefg”’ (Tai.U.,2.6), and argues that Para$ivabrahman
should be accepted as existing, because without Parasivabrahman
the world would be blind, i.e., would be fully dark. Sfeag@mmRA
= Wf=aeA=<&®uH; this is one of the positive epithets by which the
ParaSivabrahman is defined ; this is one of the ‘svartipalaksanas’
of him. (It may be noted here that all the adjectives are in
the neuter form because the qualified Brahman is neuter in
form). The Saivagamas have concretised this conception : “3if&
i g Hiesrrece: | et gfeuermeae: wHat: I” (Suks.A.,
Kriyapada, 1.14; 1.23). In the Upanisads : “&cd &< s’
“oT FRif EeR” (Tai. U.2.1; 3-6). SAsueRsed = HRe-
Tqaed; that which is in an abode that cannot be recognised
because it is without any signs or characteristics; ‘“geRm=<ug
@A (Daksina. U.,24), according to this statement, the abode
of Parasivabrahman in Yogic terminology is the heart or Saha-
srara, the thousand-petalled lotus in the brain : “gReT=<eTe g&
TEER a1 I, Ty Suateremen” (Upanisad-brahma-
yogin’s commentary on the above statement); ‘‘3g ot Teawm
Fquellss QAR | T &g T fauiiehaieragaeagaadesd | 1”7
(Tai. A., 7.10). FHfeieresr = wexfea; “famertfed qw Frmm<Heaaq|”
(Skanda P., Siitasamhita, quoted in Saiva P., p.29). friwRy =
AMRYEH; T = T ®fvr ey wareR:” (Skanda P., Suta-
samhita, quoted in Saiva P., p.29). fFRESawe = faid-
FhArTeteH; et Fe: Y8l feel feawra: 1”7 (Saks.A., Kriyapada,
1.14); “Freasamers®” (Para. A., 21.31). "Resqewu=d = fafeea-

TEIRIEAH; originally Parasivabrahman is without any division ; he

uReses GiRTBREIT 43

gets divided through his Sakti at the time of creation and enters
into what he has created — “Tq Y81 TRagmiaRr| TagafoRd ==
eec” (Tai. U., 2.6); “stfoves = [y foaveafra = feae)”
(Bhag. G., 13.16). Tiadidayay = 3mpaawad; the glory of
Para$iva-brahman is beyond the reach of the world; he is always
beyond the world, transcendent, although he is immanent:
‘U FEYARRIA &Y &9 ufaedr afeg i1 7 (Katha. U. 5. 9,10);
yeenfe.. 9 R = the lord is described as ‘pramanatita’
“yHIaAEe eqgeraarsial (Para. A., 21.24). WHHRIGRISNH =
WHRIG TR, “ 30 gesl @asafaard I’ (Br. U. 4.3.9); “Tdd
Wil g9 (Katha. U, 5.15; Mund. U., 2.2. 10); “Th &
wsAfd:”(Suks. A., kriyapada, 1.16); thus the self-luminosity of
Parasivabrahman is highlighted in the Upanisads and Saiva-
gamas. SFTHIH, SFHITHH, FelT, TR, GATH = SHTHRUMTESR &,

JUATCITH, Halgea, 3far=aH, fca¥; these epithets of the Lord are
as found in the Upanisads and the Saivagamas: “Tafafd #==is-

frévd o g’ (Katha. U, 5.14); “aesyamumgmmEaauiaee] 45
Temiforred | e oy we gy deead A aRuvat<t 9w i1
(Mund. U., 1.1.6); “snimmtevamiomamas | g5 g e
yanera e | 17 (Svay. A., quoted in Saiva P., p.29). The lord is
‘aprameya’ because he is indefinable, ‘anaupamya’ because he
is without a similarity, ‘anamaya’ because he is free from malas,
‘stksma’ because he cannot be grasped, ‘sarvaga’ because he
is pervasive, ‘nitya’ because he is devoid of cause, ‘dhruva’
because he is immovable, ‘avyaya’ because he is complete and

‘idvara’ because he is the Lord: “SAamm=i@IgHaya eedd: |
ST TAIEHTEATH AR, || G&H uer g | ficd
FRURIEGAd@ed Mg | ead  IRYu@ e |17
(Svay.A., quoted in Saiva P., p.29). TdyH wavIidd = way wa-
greda; the omniscience and omnipotence of Paragivabrahman
are highlighted; they are the invariable requirements of
‘prabhutva’, lordship: “J: ¥aq: Hafoq T =9 9. (Mund. U.,
1.1.9); “vded gdem: FaT: Fawd:” (Chand. U., 3.14.2); ¥=H,
g sifgeiiam = Tmgufeas, sl faerfedfaf ared, fadrae=m; that
the Lord is peaceful, without restrictions and without a second :

“frenet fferd =i FRed FReA” (Sve. U, 6.19) “uu=iioem =




44 ARrgraRramfon fahas

fremee .. 1”7 (Mand. U. 7); “u fe & 7 fgdram qegd gar eerea
St (Sve. UL, 3. 2). “Twdasdd s&” (Chand. U., 6.2.1); “T#
3@ Y e eeardt gearRre” (Sve. U., 6.11). frees. . gy

— frawsE®eER; Parasivabrahman is designated by many
names, some of which are primarily applicable to him and

others applicable in their etymological sense. All these names
like his forms are due to his Mayasakti : Tfy #rE@=T T6F THEY
Terfeud | e & Wered: Vgl o I | fas AR A e |
FeiferEiTgen g o<t 7 g §&9 | (Skanda P. Sitasarmhita, quoted
in Saiva P., p.29). Accordingly Parasivabrahman is directly
designated by such names as Siva, Rudra, Mahadeva, Sankara
and Brahma, while he is called ‘Visnu’ due to his all-
pervasiveness (vyapanad from the root vis — to pervade),
Narayana (resort of beings), etc., in their etymological sense.

SATEI— el TulhaTaIRawd: TRl Yo “d
HreIeHY ST &fd gadisgeara frogiener sefafi—

Then the author reveals the process of Siva’s creation
from himself, i.e., Parabrahman who is thus endowed
with Kriyasakti in keeping with the maxim of ‘sprouts
from the seed’ according to the Sruti statement “Sadeva

somyedamagra asit” which means that “this was ‘sat’ alone
which existed before” —

ERCIEER R CRCIEIGRERSUGT
AT kT TWehTgs degydH 11911
In him was merged formerly the animate and the
inanimate world. The effect in the form of the world, which

was merged in him, was to be manifested by himself. That
was, indeed, wonderful. (7)

HE— T ey Wadtn =a=kAd fod o

g R A ST HATSE TR drere ferd qegyaaiard™ |
SARIATT IW:, WA AR SHIGIRATIIEHIRR-
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Ul e faderenar @ia Teed q Hreged-
=R &g aramfeea: 11|

There, in the Parasivabrahman, whose characteristics
have been told as above, the universe consisting of the
movable and the immovable, was before creation merged,
1.e., was residing in him in a relation of identity in such a
way as not coming within the range of both the sensory and
the motor organs. That was wonderful, astonishing. Then
‘thereafter’ should be added. The world which was merged
in him, i.e., merged in his Sakti, was to be manifested by
him because of the absence of any other material and
because of the absence of any other person. Being thus to
be manifested by himself, the effect (in the form of the
world) was rendered fit to come within the range of both
the sensory and the motor organs. (7)

Notes : ‘¥ ¥y o)’ (Chand. U., 6.2.1); “‘@=:
TR Fal: WS SeEen: gafaen: I (Chand. U., 6.8.4) — all these
beings have their origin in ‘Sat’, their abode in ‘Sat’ and their
foundation in ‘Sat’; “‘Jred fae W&’ (Bhag. G., 2.16) — what
does not exist earlier cannot come into being; these statements
assert that the effect in the form of the world existed earlier
in a rudimentary form in the cause. Accordingly it is said here
that the animate and the inanimate world existed in its subtle
form in the world-cause, i.e., ParaSivabrahman with his inherent
Sakti. “ zelwiIf: g’ (Mund. U., 1.1.7) — Just as a spider
creates; the Sruti statement implies that the web which the
spider weaves existed earlier in the spider itself. Similarly the
world existed in a subtle form in the world-cause, the
Parabrahman with his inherent Sakti. Another analogy given is
of the liquid in peahen’s egg (Maytlirandarasa) [see notes under
1.3 for the explanation of Mayiirandarasanyaya].

STET— 37 ARl S for e afareTed-
TEY G Feviafa-
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Then according to the maxim of Ghrtakathinya —
‘hardening of ghee’, the author portrays in six stanzas the
nature of Siva when he turned to the creation of the
universe —

foranfire w¥ smT SMfamigiresan|
ey fefagaanfafag®em 11¢ 11

The Parabrahman who is designated as Siva, with a
desire to create the world, assumed a form which displayed
a manifestation of joy. (8)

TET— RTared R §a faagese wesar geaga-
= forfcaETg R 1< 1|

The Parabrahman named Siva, in order to create the
world, assumed of his own accord a form which was swollen
with excess of joy. (8)

Notes : For the purpose of creation, Para$ivabrahman
assumed a form which displayed a manifestation of joy. It was
from such a form with excess of joy that the world emerged:
‘R NhEaeu | sfaddfig  fag  aArdes 117
(Skand P., Quoted in Saiva P., p.37). The desire to create on
the part of Paragivabrahman has been highlighted in the Srutis
— “‘dled 9g @i WA’ (Chand. U., 6.2.3); “Wisshmad | ag @i
SRR (Tai, U., 2.6); HAwEd GHaqy F=4r 3: T Jg@i
(Rv. 10.129.4) — desire to create (Kama = sisrksa) arose first
in him; that was the first seed of mind.

HATET— TEIEY FHeIhIE —

The author describes his form in a cluster of stanzas —
T frentasrerm)
feemued e Tie@ud By 1R 11

uReses GiRTBREIT 47
TEHEIGER I SThiCHETIH |
VSUFRTEATHIUIE UAfd: 112011
fayrgsmetul fave =)
HICYATAHTI TSI 1122 11
STUTHAUTETHAGHTEISH_ |

He assumed some form (8) which was without any
relation with defects, which was without adjuncts, which
was immutable, which was divine, which was extraordinary,
which was eternal, which was dark-necked, which was
three-eyed (9), which had a half moon (crescent moon) as
its crest-ornament, which was pure, which resembled clear
crystal, which had the complexion of clear pearls, which
was to be worshipped by the gods (10), 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, which had the lustre equal to that of crores
of moons (11), which was the substratum of extraordinary
virtues and which was the abode of infinite greatness. (12-
first half)

FTEAT— SR GHeh R Wfafardiore-
YUt TRRfEaHd Ta e shrerarereafied: | st
THfaaERiEd Tawrs B IR 1| TEErevel g
w120 || 5 W FreierammaeeRfeaoms AT geed
DI TSI TG AT AT U T gea -
FIRAEHFARAYR rfacaemmey 3 g&n gwm: 112 ¢-
{3 () 11
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The form of Paradivabrahman was free from relation
with all defects such as old age, death, etc. It was without
any adjuncts such as Neiscience (Avidya) apart from itself.
It was without destruction and hence, it was eternal in the
sense that it could not be sublated by the three spans of
time (past, present and future). It was not Prakrta, i.e.,
not related to Prakrti (matter). It was black-necked and
three-eyed. (9) It has a portion of the moon as its crest-
ornament. It was pure or sacred. It had the brilliance of
a clear crystal. It had the brightness of the pure pearls.
It was to be worshipped by the gods (gunamirti-s = forms
endowed with Gunas, Sattva, etc.,). (10) It was divine, i.e.,
to be praised. It had the various means of knowledge such
as eyes full of pure knowledge. It was an object of
perception to the Yogins. It had the brilliance of crores
of suns. It had the brightness similar to that of crores
of moons. (11) It was the abode of infinite auspicious
virtues. It was the source of many great feats such as
the accomplishment of the most impossible deeds, etc.
These special features are to be connected with what is
mentioned earlier as a form assumed (by Parasivabrahman).
(11-12 first half)

Notes : The adjectives ‘nirastadosasambandha’, ‘nirupa-
dhika’, ‘avyaya’, ‘aprakrta’, ‘nitya’ are highlighted in the Srutis
and Saivagamas. [Vide notes on verses 3-6 above]. As regards
the other viSesanas (adjectives), the following statements

from the Saivagamas can be seen : Y[gEhcshauia frafagm & : 11
derreE fream fHaE o, T IRIgEEH  IRIggaem |. ...

TIFIE T D B |, YApliaqenrens e @& | (Para.
A., 6.80, 81, 96, 100).

HAAT— 37 {Yae viFaa®y ehadfd —
Then the author reveals the nature of Siva’s Sakti —

TEET TTHT 91fa: AieaeH<au 112 11
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WUk (T — T & qui |
AW MRS UTFHIN 1123 11

His Supreme Sakti, who was of the nature of existence,
intelligence and bliss, was of the form of the inherent cause
inseparable from Siva in the creation of the entire world.
On his desire, she actually became one in keeping with his
form. (12-second half, 13)

ARAT— TEAT RTaGI T Sfed: e famei-
vifad: afeagr<aeun, Rifa m: 1183 11 “‘sremfar”’ gfa
g, A TR T T eI HeATsh AR Ty
GERETATH{A0 QalerRIepR ol Tl forerd wer:”” gf Hege:
USRI ATR e TR T AT R =T o el
fome fayReaauiaMr TR g, wEma=-
i YT Hfur FerTaEAysIeaeH faeRufed gHar-
WEU ISR Ha=il J: Ry e -
IR Ee 2 e TR PR R ERR IR B B 2RI N EREAR
TE WEEs  QEGmiaueda  deasargewion -
frsraefil o7ved, wadcad: | T 9 Seraeafaiy gfa ar=m,
TEER  WAUREA AT, WMTTRAgMEaRe o,
GUMHAIHARNT e, Ve e HaTHeAIda&a | deaed
o T SpddesEdf AW (AE) faw ) 9 shenid
T 11231

Related to him, i.e., to ParaSiva, is the Supreme Sakti
who is the highest in status, i.e., Vimar§asakti of Siva and
who is of the nature of existence, intelligence and bliss.
That she exists should be added here. (12-second half) It
is true that according to the Sruti ‘Ahamasmi’ (I exist), she
is of the nature of superior inspiration without sequence
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and without objective relation in a state wherein there is
no evolution of impurities and wherein there is the
experience that ‘I exist’, that ‘I shine’ and that ‘I rejoice’s
yet for the purpose of the creation of the entire world she
assumes the form of the material cause inherent in Siva
without modification according to the maxim ‘Vrksagata-
phalapuspadi’ (the flowers and fruits in the tree) in the
sport of creation consisting in the assumption of division
characterised by ‘this-ness’ with reference to the world
which stands in a relation of difference-cum-identity
(bhedabheda) with her by virtue of her freedom and which
earlier was in a form that would not come in the range of
both sensory and motor organs; this was because it stood
in an individual form as ‘I’ in accordance with the maxim
‘Andarasa’ (liquid in the egg) and in accordance with the
already quoted Bhagavan’s statement “nasato vidyate
bhavo nabhavo vidyate satah” (what is non-existent cannot
come into being and what is existent cannot be rendered
void). Again in her sport of annihilation in the form of
pulling into herself, she according to his (Siva’s) will and
in keeping with the maxim of ‘kirmabhangi’ (tortoise’s
mode), draws into herself through JhanaSakti and
Kriya$akti which are like her rays and becomes one like
him, i.e., one not different from Siva, with the assumption
that she was he directly without any mediation. It should
not be argued that there is contradiction between ‘difference
and identity’ (bhedabheda), because the contradiction is
here (between Siva and Sakti) has been assumed by his
(Siva’s) free will, because the contradiction occurs only
between natural difference and identity or, in other words,
between those that have common existence (substratum)
and because the Lord has the capacity to accomplish even
the most impossible. There is no dilation here with an
assumption that this will be clear as and when the occasion
arises. It is meant here that the Lord is fond of sport. (13)
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Notes : “3TeafeH werest % (Tai.U., 3.10. 6). “ra forrd W&
Tiswrel fqed @q: 17 (Bhag. G., 2-16, referred to in notes under
stanza 7 above). Andarasanyaya = Mayurandarasanyaya; see
notes under 1.3 above. Kurmabhanginyaya = It is well known
that the tortoise which extends its neck and head outward from
its body and draws them in on occasions. Similarly Sakti who is
inherent in Siva draws in the world created at the time of its
annihilation. The relation between the world and Sakti and that
between Sakti and Siva are of the nature of difference-cum-
identity (bhedabheda). This is illustrated by the instance
(drstanta) of the tree with its flowers and fruits (tarugataphala-
puspanyaya). The flowers and fruits appear different from
the tree and yet they are identical with it. This is strikingly
illustrated by the following Sruti statement : “Aaaeaead - T
GG GERgT: eyl Ta=] §&T: | qenseifgfasm: S e
ST 7 et af 1 1”7 (Mund. U., 2.1.1) — This is the truth: Just
as from a well-lit fire thousands of sparks of similar form are
born so are from the immutable one (Para$ivabrahman) born
the (animate and inanimate) objects and again do they merge
into him. On close observation of the instance of the fire and its
sparks it becomes clear that there is neither absolute difference
nor absolute identity between them. If there were absolute
difference between them, then the sparks should never be able
to bring about an effect which is brought about by fire. But on
the contrary it is found that the spark when fallen on a bale of
cotton develops and burns it completely. If on the other hand,
absolute identity is assumed between them, the sparks should be
able to cook rice in the same manner as the fire does. Hence the
relation of difference-cum-identity should be admitted between
the fire and its sparks. Similarly the relation between Sakti
inherent in Siva and the world and that between Siva and Sakti
(and so between Siva and Jiva) should be one of difference-
cum-identity. The Sanskrit commentator has shown how there
is no contradiction between ‘difference and identity’ in these
cases because they are assumed by ParaSivabrahman with his
Sakti and because he is capable with his Sakti to accomplish the
most impossible task (aghatanaghatanasamarthya). This point
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will be further elucidated in the notes under 5.33-34 subse-
quently. 39: sieRli: = & can be derived from the root f&g

EASRIE]
HATEAT— g aviaaesy fewm “q terd demygsi
“TeTEHheTac el YegerRmehRy YivshH fFeqafa —
Thus after having explained the nature of Siva and
Sakti, in accordance with the Sruti statements “Sa aiksata,
etc” (He anticipated and created the worlds) and

“Yathapurvam akalpayat” (He created the world as
before), the author explains the process of creation —

Notes : “Y U&Td TeprHgsTd |7’ (Ai. U., 1.1); the reading should
be “Serd STy T 3T | § gHicAmHgST |~ (ALU., 1.1-2). “Jemgen-
FI” (Rv. 8.8.48).

TG : o SR e g |
HA FaAIdMT faed fagmaa: 12% 11

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. (14)

HAET— Al A Sfedl  qaeinHIE
forerami sforfieed: | frs wamH) Stfererel “faerfient &St
e | e SHeme @ 8f a1 ¥ 1

‘Lokanam’ (of the worlds) means ‘of the fourteen
worlds’. ‘Dehinam’ (of the beings) refers to the beings who
were living by resorting to those respective worlds. The
rest of the stanza is clear. In this sense there is a Sruti
statement belonging to Yajurveda, viz., “Vi$vadhiko,
etc.,”— ‘Rudra, the great seer, who was the supreme above
the universe, created the Brahman (Hiranyagarbha) in the
beginning.” (14)
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Notes : ““faafira, gamfs”” (Sve. U., 3.4); the full text is: ““ar
AT aagea fauien & 7ef: | fevvermd e qd @ A g g
GgFE11”"— let him who is the source and origin of the gods,
who is Rudra the great sage, surpassing the universe and who
created Brahman in the beginning, associate us with auspicious
intellect; compare this with Sve. U., 4.12. It may be noted here
that Sve. U. belongs to Krsna Yajurveda.

SARE— 37 - 31wt foeenfar gd 2 & ety wfgonfa
e’ gfer Aareaeyead vehaatq —

Then the author reveals the significance of the
Svetasvatarasruti, namely, “Yo brahmanam, etc.” — ‘“To
him who created brahman in the beginning and who
imparted Vedas to Brahman, .... I resort” —

Notes : ‘@i sz foenfa qd 4 o agjy wfevifa a&t | d &
eI fguenTel g YRowE qd 11 (Sve. U., 6.18) — I surrender

with a desire to be emancipated, to him, the God, who is to be
realised in one’s heart and soul, who created Brahman in the
beginning and who imparted Vedas to him’.

T T 91T vifea fay: |
AT : WeheT (e : WIIRYuIeyr 112411

Sankara who is the lord associated with his Sakti, who
is all-pervasive and who is omniscient taught with favour all
the sacred lores to him (i.e., Brahman) who was his first
son. (15)

STET— A FHAARIRIAM, 378 : | 3TITRY Wt
JeT A T oRIeHehREgaEaTea: 113 4 1|

‘Saktiman’ means one who is associated with his
inherent Sakti. ‘Anugrahena’ (with favour) means ‘in such
away as to be coupled with favour.” It means that he taught
all the Sastras, Veda, etc., to him in such a way. (15)
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Notes : Sanugraham = with favour; the commentator
explains it as an Adverb (Kriyavi§esana).

TN RIS e |
Farermsta fator semat s
ARG HIATSSTA: 112§ 11

He became prone to create all the worlds. Although
he became ready to create the world according to
Sankara’s order, he became covered with Maya (illusion)
without knowing the equipment in the form of the means
to do so. (16)

AEIT— TEH IR &Il Itisclear. (16)

S N
I M Jaed e 112011

He once again appealed to the God of gods who was
endowed with three eyes, with a desire to attain the means
to create all the worlds. (17)

TEAT— 37 qomAmsR gefafa —

The author reveals the manner of that appeal—

TIE TSI THE HEUMHT |
WIS TS TISH 1124 11
SUTE 92 ¥ I TeEY : | ST |

oy : Gaviiaded Yadhal SaT: 112% 11

I salute you, O God of gods; I salute you, O ocean of
compassion and O one who is skilled in the process of

aReda: TR 55

creation of the entire world including us (18), O Sambhu,
the creator of the world and lord of the world ! you are the
omniscient, all-powerful and all-doing ancient one. (19)

STET— ST Td el sqHiaeor |12 ] ||

Here in respect of propounding the means, ‘sarvajhah,
etc.,” are intended to state the reason for making the appeal
to Siva. Being omniscient, etc., he can alone reveal the
means of creation. (19)

=fa dwnfdfa: yryysieron fasgmmae: |
SUTIHEEd T8 AGgETadT 1130 1|

Having been requested by Brahman, Sambhu, the lord
of the universe propounded to him the means leading to
the creation of the world. (20)

SURHT UG TTeeals i Tga: |
T guElsad sy TEEUHE S 112 11

Even after getting to know the means told by the Lord,
the four-faced god, i.e., Brahman was not able to create
this multifarious world. (21)

AT — gy ReT deiEamT gen 7 gwels-
o | i cdF g THITRIo AHREYHIT | STl AHEgeTafd
HIG: 1IRR I

In creating the world, although Brahman got to know
the means from Siva, he was not capable (of creating the
world). If it is asked as to why it was so, the answer is given
through an adjective containing reason as ‘nanarupam’
(having many forms, multifarious in form). It means that
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Brahman could not create the world because of the fact
that the world is of multifarious forms or varieties. (21)

STET— 379 TR Juiafa —
Then the author describes how it happened —

T WA S fagemg: |
AT WEIRE SHLHERTIUT 1R 11

T GicaeH< Wesilfaugiead |
g 914 ALY FahUIGIUT 1133 11

Again Brahman whose mind was agitated by fear,
began to appeal to him saying — ‘O God of gods, O Great
God, O the first cause of the world (22), O one who is
existence, intelligence and bliss, O one who shines in forms
assumed according one’s will, O the potential being, O the
annihilator of all, O the Lord of all, O the cause of all causes,
I salute you. (23)

HA— 2Tl fogaam ™l YagFmme: o 3 R
TR 1311 Y9 Fadblded, Y6 GaUeRd,
FABRUGRY fargHmafeaeenrurenroee: 1133 ||

Then Brahman was of fear-filled mind, i.e., his mind
was associated with fear. Again he began to appeal to Siva.
(22) ‘Bhava’ means ‘the producer of all worlds’. ‘Sarva’
means the ‘annihilator of all’. Sarvakaranakarana means
‘the cause of all causes such as Bindu, Maya, etc.” (23)

Notes: wd:, ¥afq gfd wa:; the Lord is called Bhava because
‘he becomes’, i.e., he is the potential world. In other words he is
the material cause (Upadanakarana) of the world. As he is also
the instrumental cause of the world, he can be called the

‘Producer of worlds’ (Sarvalokotpadaka). fergATfEEerRuEmR -

‘Bindu’ is the cause of the five principles belonging to
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‘Suddhadhva’ : “om fogRen fyavidEafayayrafaren =

a1’ (Saiva P., p.83). Maya is the cause of principles from
Kala to Prthivi; she is insentient and acquired Sakti of Paragiva ;
she is one, eternal and all - pervasive : ‘et s TeqeT AT
R’ (Paus. A., Mayapatala, 2). She is the cause of the bodies
such as subtle, gross, etc.: ‘‘<@R: HNU AE GeAReHHE G |7
(Paus. A., Mayapatala, 3). She is called Maya because the world

emerges from her: ‘‘waEEASSTfgY 7@ oF FHRar” (Paus. A.,
Mayapatala, 1).

HTET— e o HeaaeaIe —

Then, what should be done ? Here the author says —

Tagerl U | 7 fRfEemEasgA |
gy faafg wwras vent Tl

AT : HEl G EYHETTd 1% 11

O Lord, the means which you stated is now least
grasped by me. O Supreme Lord, please do the creation
first and after knowing the means, O Lord of Uma, I shall
do the creation of the world. (24)

ATAT— TEA_ | 1R¥ || The meaning is clear (24).

TG — 31 - TS goifd Aidygrrifafaria | aust
FET EEAHGRA, Hed | | AhUSIfemAyd  Siaqda-
AEAA | | TEIGERUEEHTIER T EaH 78 —

Then according to a statement of Aditya P. which says
‘that Siva having been persuaded by Brahman to create
beings, created with his mind the Rudras who were the
great lords equal to himself, who were blue-necked and
who were adorned with matted locks and crowns’, he
created some beings —
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WW%:W%WI

WA IAIEA, W T 1134 11
T IAAGU AT T |

T faaf iR 1R E 1

Having been thus requested by Brahman, the source of
the universe, Sambhu created some first lords, Pramathas,
who were well known like himself, who moved everywhere,
who were endowed with all powers (25), whose minds
were inundated by the supreme bliss of knowledge and
who were capable of creating the world and effecting its
annihilation. (26)

STEAT— WA |14 || T 1I1R& 1
It is clear (25). It is clear (26).

Y YAy gYY UTHTHAT |
TUTehT S gyt fFTafiEt 1111

Among those lords who were created by the Supreme
Soul (Siva), there were two, Renuka and Daruka, who were
dear to Siva. (27)

SATEAT— TEH | 1R || It is clear (27).
SATEI— 379 TeOERaHTee= Taf: Yelld: Tehaafd —

Then the author reveals the greatness of those two
lords of Saiva devotees in five stanzas—

dfaenfays Geerfaaeut |
AWt AfgAagEsEe 11R¢ 11
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ST U CER A AT Toel |
e ERfaCRaTEmEt 1111

TATIeENIaa-Tateqed |
AU aaaAtaerT 1130 11

ﬁwﬁ@mﬂ@ﬁgﬂm |
AT Y WETHIIT Wle TTHET: 1132 1

Tuet gAY fagTaaTHI |
1 JgTaTelt el forarelt fasg: 1132 11

They (i.e., Renuka and Daruka) were experts in all the
lores, skilled in all activities, free from Mayamala and
brilliant with the excellence of greatness (28); (the two)
were addicted to the relish of the sweetness of the surge
of self-bliss and discarded the illness in the form of
transmigration by virtue of being engaged in carrying out
the dictates of the great Saiva treatises (Saivagamas) of
various traditions and efficient in evaluating the essence
of the Vedanta (Upanisadic) philosophy (30); (they) were
endowed with unrestricted valour. On observing those two
great saints (31) as efficient in all actions, as fully true to his
supreme confidence and as pure in every respect, the Great
All-pervasive Lord made them the chamberlains of his
harem. (32)

SATEI— WEH | 13¢ || AEmafarsd qamifEaai-
HicTaATGHe TR o™ : 113 11 TEH_ 1130 ||
freafagt frenfafga=t, em=dize 11 fed et
TEERUHERD! Y = WHE: A< [grurelt
frfefar gered: 113 R 11
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It is clear (28). ‘Mayamalavinirmuktau’ means ‘the
absence of the relation with these impurities (Malas) caused
by Mayasakti’ (29). It is clear (30). ‘Nityasiddhau’ means
‘those two who were endowed with powers that were
permanent’. The rest is clear (31). ‘Niyatau’ means ‘those two
who were pure in every respect’. The all-pervasive Siva, who
is free from all restrictions and who is the great lord, made
those two, Renuka and Daruka, the chamberlains of his
harem. (32)

Notes : AERFUREHIaUETEeETa==fmdt - the Malas are

the curtailed forms of Icchasakti, Jiana$akti and Kriyasakti in
the Jiva. They are three as Anavamala, Mayamala and Karmika-
mala. Anavamala consists in the curtailment of the Icchadakti. It
is because of this that the Jiva forgets his all pervasiveness
(vibhutva) and feels that he has been ‘incomplete’ (aptirna):
““STquiH=rarEqHe 7o, (Pra.hr., siitra 9, Vyakhya). Similarly the
curtailment of Jhanasakti is Mayamala. ‘I €.’ says the
Sivastitra (1.2). It means that the Jiva who is covered with
this Mala thinks that he has been different from ParaSiva,
identifies himself with the body and attaches himself to the wife,
children, etc., as his own: ‘‘f=demerEd 9= 77’ (Pra.hr., siitra
9, Vyakhya). In the same way, when the Kriyasakti is curtailed, it
is Karmikamala. It is in the form of the impression of auspicious
and inauspicious deeds. It is because of this impression that the
Jiva goes on doing such deeds, experiences joy and sorrow and
falls into the cycle of birth and death according to the fruits of
those deeds : ‘YIRS ®FAaH |’ (Pra. hr., sutra 9, Vyakhya).

Renuka and Daruka were free from these three Malas.

SATET— 379 Tt Yeheresht RTeiar =IshgRicam —
Then the author describes that Renuka and Daruka
were rendering service to Siva—

oY YUTehaTGehTg Y eyl FerergHie : |
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uResas R~ ST AIRTRIBAT] 61
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The two lords among the Siva devotees, Renuka and
Daruka, who were confidants of Siva (one with the crescent
moon as his crest-ornament), rendered service to the lord
of the world (Siva) by always remaining at the gate of his
harem.(33)

Thus ends the second chapter called ‘the Descent of Renuka
and Daruka’ in Sri Siddhantasikhamani, which is the
essence of Veda, Agama and Purdnas written by
Sri Sivayogi, the teacher among the Viramahesvaras. (2)

SET— T8 1133 11

gl shmcaaaTFmaTITarTag oS aroeaTeor
J@ITEHEAT T fgdta: TR 11 11
It is clear. (33)

Thus ends the second chapter called ‘The Descent of Renuka
and Daruka’ in the commentary on Sri SiddhantaSikhamani
called Tattvapradipika written by Sri Maritontadarya,
who was foremost among those well-versed in
Vyakarana, Mimamsa and Nyaya. (2)
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Then here the author with a view to narrating the
situation of the descent of Sivayogi Renuka to the earth,
the author describes the Kailasa in the first eight stanzas—

FTRT FoTTd FHAL AT |
T AIEAT - ShiSHIfadarauur 11211

TG ATINRUTHCHTIYER |
AT A TS UHUAEd 113 11
EEUREEILIEE et rie: el
HARTSHATATIRTATITEER 113 11
faririauTeRfaTfgaTge |
ARaEN T ggaeegHaa<l 11%¥11
U I TR |
VAT g aad 114 11
ATfUTeRIE IR feTeRTH e feraT=a |
TRARUTHERIG UGS 116 11

uReses HrergRauiay 63

PR RargRidarraHUEd |
WS aRaT Tt 11011

Then once in the Kailasa mountain, which was made
up of silver-coloured rocks, which was the mirror studded
with pearls for the sportive Gandharva damsels (1), which
was full of various trees with the predominance of Mandara
(coral tree), Bakula, ASoka and Makanda (mango), which
had the bees fattened by the drinking of honey oozing from
jasmine flowers (2), which had the ends of all its quarters
deeply wafted by the fragrance of the bunches of Kunkuma
(red) flowers, which was charmingly filled with the acute
melody of the cooings of the hosts of cuckoos (3), which
had its caves overflowing with the sweetness of songs sung
by the Kinnara damsels, which had its valleys adorned
by the hosts of great Yogins such as Sananda-ganesa (4),
which had the Manasa lake rendered fragrant by the buds
of the gold-hued lotuses, which shone with the loftiness of
hundreds of pillars made up of gold (5), which had its
interior illuminated by the rays of lamp-posts studded with
jewels (manikya), which was rich with the double treasure
of ‘Sankha’ and ‘Padma’ inlaid in the arched door ways (6),
which was adorned with the broad cloth of canopies
starred (twinkling) with pearls, which had rows of walls
that were studded with lapis lazuli which could be
identified by touch only (7), which was filled with the noise
of the anklets of the feet of the lines of the principal
devotees who were wandering in it and which had a
ceremonial tent (mantapa) studded with the beautiful
jewels at the top of the mansion of coral stones(8), (there
was a jewelled throne).
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‘Atha’ (then) means ‘after the incarnation of Renuka’.
Once (in the Kailasa) which was a region of rocks full of
silver, which was the pearl-studded mirror for the sport of
the Gandharva ladies (1), which had many trees such as
Mandara, Makanda, etc., which had the bees grown in size
by drinking the flow of honey from the jasmine flowers (2),
which had the streams of rivers touching the banks filled
with the fragrance of the bunches of Kunkuma (red)
flowers, which was charming with the Paficama (acute)
melody arising from the excessive cooings of the hosts of
cuckoos (3), which had the regions of caves everflowing
with the melody of the songs sung by Kinnara damsels,
which had the valleys adorned by the hosts of Sivayogins
headed by Sananda-ganesa (4), which had the Manasa lake
filled with waters fragrant with the buds of golden lotuses,
which was shining with the heights of hundreds of pillars
made up of gold (5), in which the harem was illuminated by
the rays of flames in the form of jewelled lamp posts, which
was rich with the two treasures of ‘Sankha’ and ‘Padma’
inlaid on the pillars of the arched doorways (6), which was
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decorated with the broad cloth of canopies with stars made
up of pearls, which had a series of walls that were studded
with lapis lazuli that could be recognised through the
sensation of touch (7), in which the jingling anklets tied to
the regions of the feet of the wandering principal devotees
of Siva were noisy and which had jewelled and charming
ceremonial tent on the top of the mansion of coral
stones (8), (there was a jewelled throne).

FTET— e e TRy Taishauad—

The author describes Parame$vara seated on the
throne in fifteen stanzas—

TRTEA G AT qaw |
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There on the jewelled divine throne, which was
scented with the juice of Mandara flowers adorning the
crowns of gods offering salutations, sat Siva the great
Lord (9) who was in that court of gods, who was the
supreme master of all the worlds, who was the royal swan
taking a pleasure trip in lotus-bed in the form of Vedanta
(Upanisadic philosophy) (10), who was of abundant virtues,
who was the pearl of the oyster in the form of ‘omkara’
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(om - syllable), who was the abode of the collection of all
auspicious fortunes (11), who was the reviving herb
(safijivanausadha) for the beings falling into swoon due to
the poison of transmigration, who was shining with eternal
lustre, who was the divine tree (Kalpa tree) granting
emancipation (to those who surrendered to him) (12), who
was the bee enjoying abundant fragrance in the form of
infinite bliss, who had the buds in the form of the three
worlds emerging from the creeper in the form of his
inherent Sakti (13), who was the expert in bringing
together the flower-pots in the form of worlds, who stood
in the position of an emperor amidst the assembly of all
gods (14), whose body competed in lustre with a myriad
orbs of moon, whose attire was variegated in colour due to
the clustre of lustres of the nine jewels in his crown (15),
who had adorned his crest with the digit of moon which
had the beauty of tender lotus bulb, who was beautiful with
the ear-ornaments made up of auspicious flower-buds (16),
who shone with the necklace (mundamala) which was
made up of rings of pearls, whose face had the beauty that
defeated the beauty of full moon (17), whose three eyes
represented the lotuses that bloomed in the morning,
whose sprout-like lower lip was charming with a faint smile
and less talk (18), whose crocodile-shaped ear-rings were
sporting with his cheeks, who was blackened on his neck
with the blackness of the ‘Kalakuta’ - poison (19), whose
arms resembling Mandara trees which had sproutlike four
hands that were adorned with the rays of the jewelled
bracelets and armlets, (20), whose bosom was blessed with
the embrace of Gaurl’s breasts, who was marked with
golden sacred thread, who had attired in fine silken
dress (21), who with a fresh pearl necklace hanging down
to his navel appeared as if he were embraced by Ganga
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descending from his head (22) and who remained at the
front portion of the throne by occupying the moonlike
crystal foot-hold with his foot which had the sprouting
lustre of jewelled anklets. (23)

G — TATR NS bl ST aeheq Iy Ty-
T FeeHafgerds qHvaqHed ifd 119 11 7 faemm:
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In the middle of that pedestal shone a throne studded
with nine jewels, which was heartening with the juice of
the flowers of Kalpa trees adorning the crowns of thirty-
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three crore gods who were offering salutations (to Siva). (9)
How was Parame$vara who was seated on it? This is
answered with - ‘devam, etc.” ‘Devah’ means ‘one who was
fond of sports’. Parame$vara was the Lord of all the
worlds and the royal swan moving sportively in the lotus -
bed in the form of Vedanta. (10) ‘Udaragunam’ means
‘one who is of generous attitude’ (tyagsilah). He was the
pearl arising from the oyster in the form of ‘Om’ - syllable
and the abode of the collection of all auspicious
fortunes. (11) He was the reviving medicine for the Jivas
who were under swoon due to the poison of trans-
migration. He was bright with his own brilliance and was
the divine Kalpa tree granting emancipation. (12) He was
the bee who relished the sweetness of boundless supreme
bliss. He had the flower - buds in the form of the three
worlds which got fashioned from the Kalpa creeper in the
form of Sakti inherent in him. (13) He was efficient
in linking the collections of worlds and the emperor of
the hosts of gods such as Narayana. (14) His lustre
was competing with ‘ayuta’ moons and his attire was
variegated by the clustre of lustres of the nine jewels in
his crown. (15) He had crest-jewel in the form of the
crescent moon who resembled a tender lotus bulb. He
was charming with ear-ornaments made up of buds of
highly auspicious flowers. (16) He shone with the necklace
made up of rings of pearls and the complexion of his face
was a competitor to the beauty of full moon. (17) His
three eyes represented the lotuses that were fully
blown in the morning and his sprout-like lower lip was
charming with a faint smile and restrained speech. (18)
His crocodile-shaped ear-ornaments were playing on his
broad cheeks. His neck was blackened by the blackness of
the Kalakiita poison. (19) His four sprout-like arms were
shining with bracelets and armlets studded with jewels.
He shone with arms resembling the Kalpa trees. (20) His
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bosom was blessed with the embrace of Uma’s breasts.
He was marked with the golden sacred thread and was
attired in very fine silken garments. (21) The neclace of
pearls was reaching upto his navel and looked as if it were
Ganga embracing him after descending from his head.
(22) He remained in the front portion of that throne with
his foot that had the blossoming beauty of the lustre
coming from the jewelled anklets, set on the plank made
up of moon-stone (Candrakanta). (23)

Notes : There are charming Rupakas (metaphors) in the
stanzas highlighting the magnificence and grandeur of Siva.
Siva is metaphorically delineated as the royal swan (10), the
‘mauktika’, the ‘niketana’ (abode) (11), the ‘safijivanausadha’,
the ‘surapadapa’ (12), the ‘madhuvrata’ (13). Notice also the
Upamas in (15), (16), (17), (18). There is a charming Utpreksa
in (22).

(7o) e AR avifecensy AgMIgEied Yo Taevg-
Sfufafd—

Thus after describing Mahes$vara, the author describes

Bhavani (Sakti) seated on his left thigh in thirteen stanzas—
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With Uma (36) who sat by his (Siva’s) left side, who
was decked in an auspicious and pleasing dress, who was
of the form of the material cause for the creation of
all the worlds (24), who displayed her many powers as
Icchadakti, Jhanasakti and Kriyasakti, who revealed the
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‘Suddhavidyatattva’, who was ever without separation from
Siva (25), who was the row of forest-fire to burn the
poisonous forest in the form of transmigration, who had
the swarms of bees humming with the fragrance of the
fully-blown jasmine flowers (26), whose face-lotus was a
match to the beauty of the full moon, who had the beauty
of her smile strewn with excessive loveliness of the pearls in
the nose-ornament (27), whose side glances sportively
danced on the stage in the form of the jewelled ear-
ornaments, who looked down on the colour of the blue
lotuses with the beauty of her two eyes (28), who was
endowed with the grace of eye-brows curved like the bow
of cupid with floral weapons (arrows), whose lower lip had
the (red) beauty related to the beauty of the Bandhuka
flowers (29), whose neck defeated cupid’s victory conch
and its voice, who with the beauty of her two arms
hoodwinked the garland of Utpala flowers (30), whose
body was adorned with the loveliness of permanent youth,
who was heavy with her extremely hard, rising and bulging
breasts (31), whose waist was matched with the fibre of the
lotus stalk, who was heavy with the hip region resembling
the raised sand of the river in the form of love (32), who
shone with the dress which was lovely and tender like the
Kusumbha flowers, whose tapering thighs looked like the
plantain trees adorning the garden of love (33), whose
lotus-like feet were as charming and soft as the mango
sprouts, whose limbs were adorned with very charming
ornaments which were firm and auspicious (34), whose
body was sparkling with necklaces, anklets and armlets,
who was the creeper of joy to the eyes, who was the noble
lore of beauty (35) and who had the entire net-work of
worlds as her family, Siva sat. Him who had such an
unparallelled form, the retinue all round adored with
praises. (36)
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She (Uma) was on the left side of him (Siva). She was
like a sprinkler due to her auspiciousness. She happened to
be the material cause in the creation of all the worlds. (24)
She displayed many powers such as Icchasakti, Jianasakti,
Kriya$akti, etc. She was the revealer of the knowledge of
Self. She has been inseparable from Siva. (25) She was the
row of forest-fire burning the poisonous forest in the form
of transmigration. She had the groups of bees humming
with the fragrance of the fully blown jasmine flowers. (26)
Her face-lotus was resembling the beauty of the full moon.
She was endowed with the beauty of her smile mixed with
the loveliness of pearls of her nose-ornament. (27) The
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play of her side glances was the dance on the stage in the
form of the jewelled ear-ornaments. She with the beauty of
her eyes mocked at the beauty of the blue lotuses. (28)
Her eyebrows had the grace of the charming curvedness of
cupid’s bow. The beauty of her lower lip was as tender as
that of Bandhuka flowers. (29) With her neck she defeated
the victory conch of cupid and its voice. With her two arms
she decried the garlands of Utpala flowers. (30) Her body
was adorned with the loveliness of permanent youth. She
was heavy with extremely hard and up-rising breasts. (31)
Her waist was very lean like the filaments of the lotus stalk.
She was heavy with the hip region resembling the raised
sand of the river of love. (32) She was charming with the
dress which was as beautiful and as tender as Kusumbha
flowers. Her thighs were like the plantain trunks that
adorned the garden of love. (33) Her lotus-like feet were
as beautiful and as soft as the mango sprouts. Her limbs
were adorned with firm and auspicious ornaments. (34)
Her body was sparkling with necklaces, anklets and
armlets. She was the creeper of bliss to the eyes. She was of
the nature of noble lore of beauty. (35) She had all the
worlds as her family. With such Uma, the divine damsel,
Paramesvara in a form that was seen never-before, sat on
that divine throne. All around him, the thirty-three crore
gods such as Narayana sang his glory. (36)

Notes : Siva with his inherent Sakti has been the material
cause of the world. In the notes under 1.3, it is shown how
Parasiva entered the Kriyasakti and became the Saktitattva.
It was this Saktitattva that constituted the material cause of
the world. (24) ‘Vidyatattva’ referred to in (25) can be taken
as Suddhavidyatattva which was the fifth principle (vide notes
on 1.3). The Sanskrit commentator takes it in the sense of
‘Atmavidya’, i.e., knowledge of self (Jiva) as Siva. That Sakti
assumed many forms for the purpose of creation is already
made clear on the basis of Sruti statements in notes under 1.3,
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1.7, 1.8, etc. That Sakti has been inseparable from Siva is the
cardinal principle of Viradaivism. (See notes under 1.8) (25).
Riupakalankara can be noticed in (26), (35). In the other stanzas
there are charming Upamas. The Sabdalankara like Anuprasa
can be noticed in almost all the stanzas here in this description.

HEAT— U9 TdAeR! auifaem faemfagaety-
SaatufairmET dai afafa —
After having thus described Parvati and Parames$vara,

the author goes on to describe the service rendered by
those gods in twenty stanzas —

Ui e qUbSaee |
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Mahalaksmi held for him the white umbrella which
was of the form of white lotus, which was bright and which
resembled the full moon. (37)

ALHICTRT TCHERET Yaaaread: 1139 ||

Mahalaksmi held for him, i.e., the Supreme Lord, the
white umbrella, which was bright like the white lotus and
which was resembling the full moon. (37)

EElESIMIRRIE NIV L EERIT
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Sarasvati served near the Great Lord with nectar-
like singing, knowledge of accompanied by the twang of
the lute. (38)
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Sarasvati served near the Great Lord with melodious
singing which was charming with the twang of the lute in
the form of the collection of radiance of the Upanisads
played on by the hand that was adorned with the jingling
bracelets studded with nine jewels. (38)

R SUTSTA gEATINge : |
SARATAG I ST I 113R 11

The damsel in the form of Upanisad was rendering
fanning service to Sankara with the palmyra fan in the form
of “Omkara” held in her hand adorned with the jingling
bracelets. (39)

AT T— FoTAa AU R HRTeeAII gy -
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It means that the damsel in the form of Upanisad
fanned Sankara with a fan in the form of “Ornkara” held in
her hand endowed with a host of jingling bracelets which
were studded with nine jewels. (39)
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The divine damsels who held the waving chowries in
their hands and who were adorned with the jingling
jewelled bracelets, were rendering service all around to
Siva, the Lord. (40)

The ‘divine damsels’ are the divine ladies such as
Indrani (wife of Indra). The rest is clear. (40)
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In the midst of the waving chowries, his round face
shone like a lotus amidst the encircling royal swans. (41)
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Amidst the waving chowries, Siva’s round visage shone
like the lotus amidst the encircling royal swans. (41)

WU THIAS AT : WIGTaYad: |
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Bearing him as their charming crest jewel as it were
on their heads, the Vedas along with their accessories

(angas) rendered service to him devotedly through ‘mantras’
(hymns of praise). (42)
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‘Sangavibhutayah’ means those that are endowed
with the six accessories of study (angas) such as ‘Siksa’, etc.
The Purusas in the form of Rgveda, etc., held him on their
heads in the form of Upanisads as if he were their crest
jewel and served him with Pranavamantra (Omkara-
mantra). (42)

Notes : Vedangas are Siksa, Kalpa, Vyakarana, Nirukta,
Chandas and Jyotisa.

LERIREEITURESR IR LU E
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The divine damsels who were in the form of Vedangas,
who were holding the weapons (Veda-purusas) and who
were adorned with ornaments similar to their ornaments,
served him, the Lord. (43)

HAET—  ASYETIHHRUSEAHHARIIYT  STgaadr
fyremTEaead: 1¥3 11

It means that they, the deities in the form of
Vedangas, who were holding the weapons of the Veda-

purusas and who were decked in ornaments similar to their
ornaments, rendered service to him, i.e., Siva. (43)
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The eight Vidyes$varas, Ananta, etc., who were the
close confidants of Siva served the God all around. (44)
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Some close confidants of Siva also, i.e., the eight
Vidye$varas, viz., Ananta, Suksma, Sivottama, Ekanetra,
Ekarudra, Srikantha and Sikhandin served the Great Lord
from all sides. (44)
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Then Nandin, Mahakala, Canda, Bhrngin, Riti,
Ghantakarna, Puspadanta, Kapalin and Virabhadra —
such blessed ones, who were endowed with great power

and prowess and who were of uncontrolled great strength,
served the Great Lord. (45-46)

ATEAT— TWEH | I¥Y4-¥& || Itis clear. (45-46)

SREAT— 372 T, Ty Gaduiafa —

The author describes the hosts of Pramathas (foremost
devotees) in five stanzas —
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Those Pramathas (the first devotees) before whose
extra-ordinary power the superhuman powers such as
Animan, etc., were nothing, whose order the gods
Brahman, etc., were afraid of transgressing (47), who were
in their hearts delighted with the embrace of the damsel of
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Mukti, to whom the creation and annihilation of the
universe was a simple job (48), whose supreme power of
knowledge was such as to reveal all the objects, in whose
case the wealth of Visnu, Brahman, etc., was but particles
of bliss (49), whose status was aspired by the Yogins who
were engaged in Yoga, whose resolve was the Kalpa tree
bestowing all the desired fruits (50), in whose case there
was no worry of the shortcomings in respect of fruits of
action, time, desire, etc., the attempts of whose valour were
occasions of death even for the God of death and who had
attained the state of ‘sartipya’ (oneness of form with Siva),
served Siva. (51)

SATEAT— s A gHeroET f6g: ThIg=sH,
TSI GU AT A HIeher gl | 1% || ST ET-
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Before the extra-ordinary power of those who were the
Pramathaganas (the hosts of first devotees of Siva), the eight
superhuman powers like Animan, etc., were just nothing;
the gods, Brahman, etc., were afraid of transgressing their
orders (47); in the heart of their hearts they were delighted
by the embrace of the damsel of Mukti; activity of creating
and annihilating the universe was a very simple job for them
(48); the power of their knowledge which was such as
revealing all objects, was supreme, i.e., the greatest; in their
case the wealth of Brahman, etc., was particles of bliss, i.e.,
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very little (49); the Yogins who were engaged in Sivayoga
aspired to attain their status; their very determination was
the veritable Kalpa tree which yielded fruits of all desires
(50); in their case, there was absolutely no worry of the
shortcomings arising out of accumulated fruits of action,
time such as past, desire, etc.; the attempts of their valour
were occasions of death even for the God of death; those
pramathas who had attained the state of sartipya (being like
Siva in form), served (bhejire) Siva. The root here is Bhaj-to
serve. (51)

Notes : Animadikam - the eight superhuman powers are
animan, laghiman, prapti, prakdmya, mahiman, iitva, vaSitva
and kamavasayita. Sariipya, salokya, samipya, and sayujya are
the four states of Mukti.

TeUgHEaTen fasga=niereTony |
TgeTerganTar: e fafat 1y 1
Brahman, Visnu, Indra, etc., who had formed into

rows adorning themselves with weapons, served all around
him, who had the authority of world-creation. (52)

AT —  SEE bR S
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The thirty-three crore gods such as Brahman, Visnu,
Rudra, Indra, who had formed into pairs of rows decking
themselves with their weapons, served all around him, i.e.,
Siva, who had the authority to create the world. (52)

ST THaT Tl TS R |
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Adityas, Vasus, Rudras, Yaksas, Gandharvas, Kinnaras,
Danavas, Raksasas, Daityas, Siddhas, Vidyadharas and
serpents were rendering service to the Great Lord with all
their army. (53)

STEAT— ST grevne:, 318! 59d:, THey &,
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The twelve Adityas, eight Vasus, eleven Rudras,
Yaksas such as Kubera, Gandharvas such as Haha,
Kinnaras such as Advamukha, Asuras such as Bana,
Raksasas such as Ravana, Daityas such as Taraka, Siddhas
such as Adinatha, Vidyadharas such as Manibhadra and

Uragas (serpents) such as Sesa, were accompanied by their
soldiers; they served the Great Lord. (53)

TR T TR : |
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Vasistha, Vamadeva, Pulastya, Agastya, Saunaka,
Dadhici, Gautama, Sananda, Suka, Narada, Upamanyu,
Bhrgu, Vyasa, Parasara, Marici, these and other sages
rendered service to Siva. (54-55)

urergtar farengy fafem: |
Hal=aaTeH | 39 gt | 14 & 1|

Having been reflected in the clear bodies of the
servants standing by his sides, the Lord shone as if to show
himself as residing in all. (56)
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Note : Here there is a beautiful Utpreksalankara.
STEAT— 378 AT TSR 911 3 : wewiafa —

Then the author portrays the royal business of the
Great Lord in ten stanzas—
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Observing for a moment the respective activities of
gods; watching for a moment to the efficiency of singing on
the part of the Gandharva lords (57); conversing for a
moment with gods such as Brahman, Visnu; looking fondly
for a moment at the grace of the dancing of the divine
damsels (58); showing regard for a moment towards the
recitation of Vedas on the part of Vyasa, etc.; setting his
eyes for a moment on the face and bimba - like lower lip of
Parvati (59); witnessing for a moment the playful dance
rendered by Bhrngin; granting cloths to those sent near by
Nandin, who held a staff in hand, who was free in all
actions, who never left his side and who was aware of
his intentions; bidding goodbye to some by the graceful
movements of his eyebrows; showing his love by
entertaining some and giving instructions to some (60-61);
Sambhu (57) whose order was fondled on the heads by the
lords of all the worlds, who had unrestricted power, who
was charming with natural loveliness (62), whose body was
adorned with the fragrance of permanent youth, whose
mind was delighted by the joy of tasting the nectar of Sakti
inherent in him (63), who stood as the ultimate resting
place of the naturally great overlordship, who created
many forms from out of his own faultless great strength
(64), who was efficient in allaying the iching sensation of
the bows of countless enemies, who was the Cintamani for
the needy, who was dark-necked and who was the great
Lord, shone on that occasion. (65)

SATET— T | 149-4 % || YEFET HifHfggs{ Jwd-
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It is clear. (57-59) Sending away some by the signs of
his eye brows and showing love towards some, i.e., by
affectionate speech and restricting others, i.e., giving
instructions. The rest is clear. (60-61) The lord of the
entire world is ParaSiva; his entire power of knowledge was
held on the head by Brahman. His power was uncurtailed.
His form was attractive by his own loveliness. (62) His
body was adorned with the excitement of youth, which was
without either increase or decrease. His heart was swelling
with the tasting of the bliss in the form of Sakti inherent in
him. (63) Natural, etc. He was the ultimate point for the
resting of the great overlordship such as omniscience, etc.,
which were without any adjuncts. He had many divine and
auspicious forms made out of his blemishless great
strength. (64) He was skilled in allaying the iching
sensation of the bows of countless number of enemies of
good people. That is why he was the giver of all desires for
the pure-hearted persons. He was Srikantha (black-
necked). He was the Parame$vara (the great Lord). He
shone; this should be added here. (65)

SATET— e Y16 dord Fuifeaml GAeheerh J0-
T Rravfdarece geafd—

Having thus described the glory of Siva, the author
shows the greatness of devotion towards Siva on the part of
Renuka-gane$vara in eleven stanzas—

[UTACTd T 1U[eh TUHTIERH |
1S oArH I Aol W THZIA 1 IE& 11
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He (Siva) invited Renuka, the leader of the ganas
(devotees), who was in the assembly, who was well
known, in order to spontaneously favour him with
tambula-prasada. (66)

AET— § f¥ra: Svmead a= G 3medl uieg o
aifeae: 1188 11

He, i.e., Siva, invited, i.e., called on Renuka, who was
in the assembly, who was foremost or well known, in order
to confer spontaneous favour of tambiila on him. (66)

Notes : Tambiula — betal-leaf and betel-nut granted as a
mark of favour.

I E YA et |
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In the hurry inspired by the great joy on being invited
by Sambhu, Renuka crossed over Daruka and came to the
side of Siva, the lord of the world. (67)

ArT— e st 1186 ||

Here the side means the left side (of Siva). (67)
T fayed agerefuaareant |
ATEToRl ATyl iqafaaasrard 1184 11

Having seen him thus leaping over Daruka, the Lord
said this with a view to revealing the greatness of his
devotees. (68)

ATET— {9 W= s | TEA=aa 1§ ¢ 1

The Lord (Vibhu) means ‘one who is not under
anybody’s control or independent’. The rest is clear. (68)
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“O ill-witted Renuka, how is it that my devotee
Daruka has been transgressed by you in the midst of the
assembly? (69) Crossing over my devotees is the cause of

great disaster. It takes away the length of life, wealth,
continuity of family and fame of the human beings. (70)

=TET— fg afagfred: 11w o ||

‘Hi’ means ‘it is well known’. (70)

T TSR AThUS YT 99 : |
AATEATSTGTHIG WU ad: 110¢ 11

“After insulting my devotee Markandeya, once upon a
time, Yama had only the reminiscence of his body due to
kicking by my foot. (71)

ATEAT—  fqEaciatEn TuiEecet e |
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Since he lost his body, he is said to have had only the
reminiscence of his body. The rest is clear. (71)

?ﬁﬂﬂ?ﬂfwwm:l
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“Having done wrong to two of my devotees called
Bhrgu and Sankukarna, Visnu became bald and suffered
ten births (incarnations). (72)
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‘Vike§a’ means one who has hair only on the front
part of the head. (72)

Wgard S Shedll I, T : |
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“Having fought against my devotee Dadhica, in the

past, Visnu suffered defeat with his disc having been
broken. (73)

Farsae 2 siT wgaiy T |
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“In days of yore, even Daksa, who had performed
Asvamedha sacrifice, had to become goat-faced after having
insulted my devotees in the middle of the assembly. (74)

HATET— 3T 3T | 1% ||

‘Having insulted’ means ‘having disregarded’. (74)

YTET T FTET FUAhAATT : |
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“Having shown neglect towards my devotee by name
Sveta, who had unsurpassable prowess, even God of Death
(Yama) was formerly burnt by me. (75)

SATE— GXfshadsTd: JTfHfaads™ g | oy ||

‘One who had unsurpassable power’ means ‘one who
had blemishless power’. (75)
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“Thus having transgressed my devotees, many others

also were defeated and killed; my devotees are unsur-
passable.” (76)

fafderfa—

After having described the greatness of devotees, the
Lord ordains the consequence of the sin in the form of
transgressing him (Daruka) —

stfaamur Aga afgal TEHEad |
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“Due to indiscretion my devotee, this Daruka, has
been crossed over by you. Hence, Renuka, you should now
take birth on the earth.” (77)

SAREAT— TY Seeh 5f Tl 11000 ||
This (esa) Daruka is the connection. (77)

SEEA— 37 I S oA 9 1= g3 R
fergroafa —

Then entertaining fear about birth, Renuka appealed
to Siva in five stanzas—

T T TETETaIgi g |
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Having been told like this by the Supreme Lord, who
appraised the greatness of devotees, Renuka prostrated
before the Lord of gods and requested him. (78)

TG — YK Alhigdiegerl  HeegRay=dl
ISR g, A i e 119 ¢ 1|

‘Having been told’ means ‘having been told for the
good of the world’. He (Renuka) began to request (the
Lord) to save him saying ‘Daruka was crossed over by me
due to indiscretion in the hurry on being called by your
lordship’. (78)
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“Having attained to human womb, which increases
great sorrow, which gives rise to the fruits of deeds that
cause great inequality regarding birth, duration of life and
experience (of joy and sorrow) (79), which is the ground
for the origin of helplessness in the form of service to all
gods, which is endowed with great afflictions of three types
and which is subjected to the restrictions of castes (varnas)
and orders of life (aSramas), how can I stay away by
discarding the service of your feet-lotuses? (80) O ocean
of compassion, do me a favour in such a way as [ would not
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attain the state of a human being on the surface of the
earth.” (81)

FANHAT—  ScUergsiid fag Teegarel A
g A fhmefie: 11ek-¢ ¢ 11
Here he (Renuka) means to ask whether ‘I can stand

that after having attained to such a human womb by
leaving the service at your feet-lotuses.” (79-81)

AEA— T Ffiqa 1 Wrere fHfgeam g
vefiy: 3 e getafa —
Having ordained that Renuka who thus requested him

as his holy self, the Lord granted fearlessness and revealed the
purpose (of incarnation) in six stanzas —

St TvnfeaT Sar JU[hT AR |
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Having been thus requested by Renuka, the Great
Lord said — “Do not fear; how can any fear come to my
devotees? (82)

sfigteremy am frfergfamd gran
FifeeTaraTTHeTIS T Sisfa I agwT: ne3

“Towards the northern side of Sridaila in the
auspicious Trilinga region, there is a great village by name
Kollipaki. (83)

T —  Gfagfond omeel Sifcaemeavem-
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In the Trilingavisaya, i.e., the (present) Andhra state,
there is a great village called Kollipaki. (83)
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Notes : The present name of the village is Konalupaka. It is
about 60 kilometres from Hyderabad.

WA= a ardadr 79|
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“There from the Linga where I reside with the name
Somesvara, you will spring up without touching the human
state. (84)

RANEH— T aad: GRS 79 fage gy
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There (in Kollipaki), from the Linga wherein I reside

with the name Somes$vara, you will spring up without
coming into contact with human form. (84)
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“All the people who will become astonished shall on
my word serve you, who will be born from the Sivalinga
and who will be the protector of my devotees. (85) You
shall establish on the earth the Sivadvaita lore, which will
be in accordance with Veda and Vedanta and which is
beneficial to all. (86) You shall reveal on the earthly
region the incomparable prowess of mine especially that
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of my devotees in accordance with the path (tradition) of
Veda”. (87)

ATET— 3T YSTedhq: e ameRe —

Then comes the saying of Sivayogin who is the
composer of this work —
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Having said this, the lord Paramesvara got up from his
auspicious throne, bid goodbye to all the gods headed by
Brahman, Visnu, etc., by the mere movement of his eye
brows and entered his harem along with Parvati and close
devotees. Sri Renuka, on the command of Siva, descended
to the surface of the earth. (88)

Thus ends the third chapter dealing with topic called
‘the description of Kaildsa and the situation leading to
Sri Renuka’s descent on earthly world’ in
the Sri Siddhantasikhamani which is the essence of
Veda, Agama and Puranas written by Sri Sivayogin,
the teacher among the Viramahesvaras. (3)

STEAT— ST STeaTet: TR | Tehw K e
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gft siacaaTamaTTaIEaR TS iaegTE T
SR YeAlATa A=A getsr: TRess: Tura: 113 11

‘Abhimataih’ means close devotees such as Nandin.
The Lord entered his harem. On the direction of Siva, the
lord of Veda, Sri Renuka reached the earthly region. (88)

Thus ends the third chapter in the commentary on
Sri Siddhantasikhamani called Tattvapradipika
written by Sri Maritontadarya
who was foremost among those well-versed in
Vyakarana, Mimamsa and Nyaya. (3)



il'g'g?: ufese:
QUICIUEDER R

saET— 3rrsfiy: g fyadrht I wEd
quiafq—

Then with eight stanzas, Sivayogin describes the nature
of Sr1 Renuka, the lord of Saiva devotees —

a1 Pafergfana sifeerareafud gu1
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_ Thenat the place called Kollipakiin the Trilinga region,
Sri Renuka arose from the great Somegvara-linga. (1)
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All the beings born in the Trilinga country were
struck with wonder on seeing him (Sri Renuka) who arose
from the Sivalinga, who was extremely effulgent (2),
whose limbs were smeared with the holy ash, who had
adorned himself with excellent Rudraksas (beads), who
had a crown of matted locks, whose forehead was marked
with Tripundra (3), who looked charming with the
patched garment tied around his waist, who held a
yogadanda and kamandalu for storing holy ash (4), who
had been delighted by the supreme bliss obtained through
the realisation of non-duality with Siva, who was totally
bereft of the impressions of transmigration (5), who was
the veritable full moon for the surging of the nectar ocean
in the form of Saivagamas, who had been cherishing the
pair of lotus-feet of Siva in the lotus of his heart (6), who
was efficient in the practice of Yoga such as yama, who
was the crest-jewel of the assembly of all the races of
Siddhas (7), who had girdled himself for propagating the
Virasiddhanta and whose mere sight was enough to
destroy the sins of all beings. (8)

STEAT— YRR Agedd=ad |13 || dRfgraeied
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By the word ‘sara’ abundance is told. (3) By the word
‘Virasiddhanta’ ‘Virasaiva-siddhanta’ is meant. (8)
Notes : Tripundra = three horizontal lines with Bhasma

(holy-ash) marked by three middle fingers. Yogadanda = a short
staff with a crescent shaped upper part to support upper arm in
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the yogic posture. Kamandalu = a special vessel with a handle
used by a Yogin. It was used as a container of holy ash (Bhasma)
by SriRenuka. Yamadiyoga = yama, niyama, asana, pranayama,
pratyahara, dhyana, dharana and samadhi are the eight limbs
of Yoga. Virasiddhanta is the same as Vira$aiva-siddhanta
which is otherwise known as Sivadvaita or Saktivisistadvaita.

SERAT— 31 7 W T ! H: T8 TR gel
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Then after reaching mortal world, this Renuka, on
being asked by the people, replied and went to the Malaya
mountain; this is told in five stanzas starting from
“Tamaprcchan”—

TYTS T T 0= : Sl VAT |

gfd gut Wit St 1R 11
TegaT RaTgargH=aTE: |
famTferr: urefardl T[ERERAT: 1190 11
FfararuHTe Frafegiegmam)

AT W[ehTaGISE faga=amarae: 112211
Wesdrl dlchste fFrafagrauree: |
WUST SAaTaihalgeHT GO 1123 11
g aRdl UvHAl dT fauafeaeNm |

e ST AASTGIRTE 1123 11

Saluting him all the people asked as to who he was.
Having been asked by the people whose minds were
struck with wonder, the great yogin (9), Renuka, who was
the lord of the host of Siva’s devotees, who served Siva
(the wielder of Pinaka bow) and who was absorbed in the



98 Afrgrariramfon ageds

supreme bliss in the form of non-duality with Siva,
said (10): “I am Renukasiddha by name, the leader of the
lineage of Siddhas. I have here sprung up from this
Sivalinga with some purpose. (11) I freely move about in
this world as the protector of Saiva doctrine, refuting as I
do the improper Agamas (traditional treatises) of Jainas,
Carvakas, Bauddhas, etc. (12)” Having said this, he rose
up, as they were seeing him with their eyes steady on their
object of sight, and went towards Malaya mountain by
aerial path. (13)

Notes : Siddhas are the inspired sages who are particularly
characterised by eight supernatural faculties called ‘siddhis’.
Vide notes under 3.47-51 for the names of eight ‘siddhis’ or
‘ai$varyas.’

(RMo) 3 AT AAAS, Fuafa —

Then by three stanzas the author describes the
Malaya mountain —

(St Renuka marched towards the Malaya mountain),
which had the gentle breezes that could cut down the
forest of fresh sandalwood trees, which was full of melody
of music produced by the thick group of serpent damsels
(14), which was fragrant with the trembling cardamom
plants dragged by the trunks of young elephants, which
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had its valleys full of fragrance of the ‘mustd’ grass
crushed by the tusks of boars (15), wherein the hunter-
couples were asleep on the cots made up of camphor and
plantain leaves and which was coloured with the pollens
of the bunches of flowers of Madhavi, Jasmine and Jat1
creepers. (16)
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(The Malaya mountain) had the gentle breezes
which were wafting the forest of fresh sandalwood trees.
It was full of the melody of music produced by the
extremely thick group of serpent damsels. (14) It was
fragrant with the fragrance of the cardamom seeds which
were scattered due to the dragging by the trunks of
elephant cubs. Its valley regions were fragrant with the
Bhadramusta grass which was uprooted by the tusks of
the boars. (15) It had the couples of the hunter race
sleeping on cots made up of camphor and plantain leaves.
It was coloured with the pollens of Sevantika flowers, etc.
To such a Malaya mountain he (Sr1 Renuka) went — thus
it should be construed with the foregoing stanza 13. (16)

SATEAT— e GO guiafiq—

Then in eight stanzas the author describes the
hermitage of Agastya —
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There at some place in that Malaya-mountain, which
was endowed with trees bearing flowers throughout all
seasons, he (Sri Renuka) saw the holy hermitage of the
great sage Agastya (17), which was adorned with the
groups of trees such as Mandara tree, sandalwood tree,
etc., that were bearing buds of flowers resembling the
galaxy of stars grown at the ends of their branches (18),
which was also adorned with the herds of female deer that
were nourished by the waters brought in pitchers by the
hands of hermit-maids and that were delighted by drinking
water from the basins of trees (19), which was surrounded
by the lakes (23) that were fragrant with the honey issuing
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from the gold-coloured lotuses, that were charming with
the series of waves rendered resonant with cooings of
swans (20), that were rendering the quarters dark with
the excellent lustre of the blue lotuses, that were endowed
with banks sanctified by the feet of Lopamudra (21), that
were full of waters as clear as pearl necklace, snow,
camphor and Siva’s laughter, that were useful for the daily
and occasional ablutions by the hermits (22) and that were
decked with steps studded with excellent jewels, which was
free from enmity on the part of animals and thus was like
another Brahma-world (23), which was endowed with a
vast ground that was fragrant with the smoke arising from
the series of oblations offered and which was resonant with
the repetition of Vedas and other Sastras made by the
hosts of parrots. (24)
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There, somewhere in the Malaya mountain, which
was endowed with trees that were putting forth flowers
throughout all seasons starting from spring season, he
(Sri Renuka) saw the charming hermitage of Agastya. It
means that he observed it. (17) It was endowed with
groups of trees such as Kalpavrksa, Sricandana, etc., that
were full of flower-buds resembling the stars sticking to
the ends of their branches. (18) ....... The series of waves
were resonant with the cooings of the swans. (20) ...... It
means that the repetition of the Vedas and Sastras was
started by the assembly of parrots. The rest is clear. Such
a hermitage of Agastya he (Sri Renuka) saw. (24)
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Then the author describes sage Agastya in nine
stanzas —
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In that hermitage (25) he (Sri Renuka), the great
sage, saw the pitcher-born sage (Agastya) (33), who sat
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under the sandalwood tree which warded off the sun-shine
by the shadow of its tender foliage (25), who had been
surrounded by the hosts of sages like Sankara by his first
devotees (pramathas) (27) with their matted locks reddish
like lightning, with their foreheads marked by ‘tripundra’
(triple horizontal lines of holy ash — Bhasma), with all
their limbs smeared with Bhasma, with their ornaments of
shining beads, with their fresh bark garments (26) and with
the observance of many religious vows (27), who looked
like fire with the net-work of flames in the form of the
net-work of matted locks that were the veritable sprouts of
the tree of penance and that resembled the flashing
lightning (28), who, with the ‘tripundra’ mark made by
pure white Bhasma, looked like the Himalaya mountain
with its rocky region associated with the three streams of
Ganga (29), who had all his limbs adorned with Bhasma
marks and thus looked like the moon descending to the
earth, who had decked himself with new bark garment
having its lustre resembling the morning sun-shine (30)
and thus looked like the ocean enveloped by the net-work
of flames of submarine fire, who had been the abode for
the collection of the lores (31), who had given up
uncultured egoistic feeling, who had the conception of Siva
deep-rooted in him, who looked at the network of the
worlds as if it were a straw of grass, who had been the
source of superior powers (anima, mahima, etc.) (32), who
had been the illuminator of the darkness of infatuation and
who had been the divine tree of self-knowledge. (33)
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............... He, (i.e., Agastya) was resplendent like fire
with the (red) sprouts of the tree in the form of his
penance revealing the grace of Siva and with his matted
locks resembling the flashing lightning. (28) His forehead
was marked with the triple lines of white Bhasma and thus
he looked like the Himalaya mountain with a rock
associated with Ganga flowing in three streams. (29)
‘Samalidha’ means ‘was pervaded’. (31) It means that
he had given up the egoism, such as ‘my body’, etc.
‘Siddhinam’ means ‘powers such animan, etc.” (32)
He was the Kalpa tree of the knowledge of self, which
is said to be the fundamental awareness. It is said that
Sri Renukacarya saw Agastya, the pitcher-born sage, who
had been characterised by these special features. (33)
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Then the author propounds in four stanzas as to how
Agastya worshipped Sr1 Renukacarya who came there —
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On seeing the great Siddha who had come, the pitcher-
born sage (Agastya) came to know through his inner
intellectual vision that he was the lord of Siva’s ganas
(devotees), Renuka by name (34). Having known his
spiritual power, he (Agastya) rose up immediately and
washed his, the Sivayogin’s, feet with the holy waters
brought by Lopamudra with her hands. (35) Having
worshipped him according to Sastras after bringing him
in, the sage, who was of great discipline, sat on another
seat. (36) Then St Renuka, the crest-jewel among the
Siddhas, said in a calm voice to the great sage, who was the
lord among the spiritual luminaries. (37)
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........... He, i.e., Agastya, having observed his, i.e.,
Renuka’s, great spiritual power, got up at that moment
itself and requested him (i.e., Renuka) to sit on a seat
(35). ‘Then’-this should be understood. ‘Then’ Agastya
rendered worship according to Sastras to him, the Renuka,
with devotion. Then with his permission he sat down on
another seat. (36)

Notes : Siddhas — see notes under 4.9-13. Revana is a
Kannada version of Renuka.
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Then in eight stanzas, Sri Renuka praised Agastya after
asking him about his welfare—
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“O Agastya, one endowed with brilliance! Are you free
from all obstacles? Are your religious practices regular? Or
else, whence could there be any impediments so far as you
are concerned? (38) The Vindhya mountain which was
engaged in the sport of transgressing the limits of the world,
was put under control by you. By virtue of a little anger of
yours, Nahusa was instantaneously transformed into a
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serpent. (39) In the past the oceans were reduced to the
residue of mud through your sipping of water. The haughty
demon Vatapi was digested by you in your gastric fire. (40)
Who can be equal to you in power as you are the performer
of those wonderful deeds, which excel all the world? (41) You
are alone praised as one who is without any association since
you are devoted to the revelation of the supreme Bliss of non-
duality with Siva. (42) It may be asked how; the answer is —
In the past, the six-faced God who is the son of Parvati,
expounded to you the Sivadharmottara - §astra, which was
originally spoken by Siva. (43) O great sage Agastya, the
devotion to Siva which was capable of removing all fear of
terrible transmigration, was made manifest in the world by
you.” (44)
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“O luminary Agastya, are you with auspiciousness
(atha) living without impediments? Are your religious
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practices regular, i.e., without break? Inyour case, whence
could there be any sources of obstacles? It means that there
were none. (38) The Vindhya mountain, which was engaged
in the sport of transgressing even the great mountains such
as Meru, was made by you to bend low on the ground.
O Agastya, because of a little anger of yours, Nahusa was
immediately converted into a serpent. (39) Formerly when
you performed sipping of water (acamana), the oceans
remained reduced to the state of mud. In your gastric fire
the proud and haughty demon Vatapi became digested. (40)
You are performer of wonderful deeds which surpassed all
the people’s capacity. Therefore, O Agastya, who could be
equal toyou in power? It means that there were none. Here
the people consider you alone as the one fully obsorbed in
the supreme bliss arising from the knowledge of non-duality
with Siva, i.e., they call him as one who was without any
association with matter. (42) ‘Haimavatisinuh’ means the
son of Parvati. (43) By virtue of the instruction given by
Skanda, you have made the devotion to Siva prevalent in
the earthly world, i.e., it became quite manifest. (44)

Sage Agastya’s speech

Then Agastya describes in ten stanzas his good fortune
arising form the sight of Sri Renukacarya —
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Having heard Siddha’s (Sri Renuka’s) speech, the best
among the sages (Agastya) said with devotion in a speech
that was endowed with the quality of depth (45) —

“I'should, among the great sages, be praised at all times;
for, to whom except me, has befallen this fortune of your
visit? (46) By the merit of your sight, my knowledge of Siva
has become firm, my performance of penance has become
firm (fruitful) and my distinction as the lord of the sages
has become firm. (47) The auspicious glance of yours is the
medicine for revival in the case of those beings who are in a
swoon for having been bitten by the serpent of
transmigration. (48) The great fire of three afflictions which
burns the entire world gets extinguished by the swallowing
of a drop of water from your feet (Padodaka)”. (49) When
asked as to ‘who I am’, he says — “I know that you are the
lord of the Sivaganas called Renuka, who is dear to Siva
and that you have descended to the earth with a desire to
render favour to me. (50) Such is the attitude of conferring
favour on others in the case of Siddhas of your stature,
whose transmigration has been arrested by spiritual
knowledge. (51) Hence I would like to hear from you the
Siddhanta (doctrine), which is acceptable to the Srutis
(Vedas). O omniscient one, please tell me the doctrine
which is directly associated with Siva, which is the means
for attaining all rewards (52), which brings immediate
achievement for the people, which is resorted to by all the
best sages, which is not even smelt by the persons of ill-
conduct, which is accepted by the knowers of Veda, and
which spreads the great tradition consisting in the awareness
of the unity of Atman with Siva. (53) Hence, O divine yogin,
it behoves you to make me, who am full of doubts due to
hearing many traditional lores, presently blessed by
expounding the Saiva doctrine, which is of great benefit to
the entire world and which does not respect any external
treatises”. (54)
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Thus ends the fourth chapter called
‘the meeting between Sri Renuka and Agastya’
in Sri Siddhantasikhamani, which is the essence of
Vedas, Agamas, Puranas written by Sri Sivayogin,
who is the great teacher among the Viramahesvaras. (4)
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................ I should alone be praised, i.e., extolled by
the great sages. The reason behind it is your coming. The
good fortune of your coming is to me only, but not to
anybody else. Hence I alone deserve to be praised. This is
the import. (46).............. It means that your glance is the
auspicious reviving medicine, i.e., Safijivani medicine in the
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case of those beings who are bitten by the serpent in the
form of three afflictions and who are therefore fallen into a
swoon (48)........... Pravrtti means safcara, i.e., movement.
That is like this only, i.e., of the nature of doing favour to
others. (51) Itis said that it is not smelt by followers of wrong
paths such as Jaina, Bauddha, etc. It means it is not accepted
by them. When it is said that it was the knowledge of clear
non-duality of the soul with Siva, it means that it was
obtained through the tradition of knowledge consisting in
the non-duality of the individual soul with Siva which is well
known to all the people in the world. I would like to hear
from you the Saiva doctrine which is characterised by these
special attributes. O omniscient one, tell me, i.e., do me a
favour. (52-53) O divine sage, i.e., O Revanasiddhe$vara
who is adept in the captivating ‘Sivayoga’ (concentrating on
one’s self as Siva), having told, i.e., taught the Siddhanta in
brief, which does not respect the external treatises, i.e.,
which repudiates the treatises of Jainas, Bauddhas, which
is beneficial to the entire world, i.e., which confers favour
on all the beings and which is acceptable to Veda, it behoves
you to confer your blessing on me, who am in doubt due to
hearing many Agamas, i.e., who have been entertaining
doubts on listening to many Agamas starting from Kamika
and ending with Vatula. It means that Sri Renuka was the
fit person to teach it. (54)

Thus ends the fourth chapter in the commentary on
Sri Siddhantasikhamani called Tattvapradipika
written by Sri Maritontadarya,
who was foremost among those well-versed in
Vyakarana, Mimamsa and Nyaya. (4)
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Thus after hearing the words of request from Agastya,
Sri Renukacarya, the lord of the Sivaganas, who had come
to earthly world for propagating that doctrine, remained
for a moment in concentration; then out of compassion,
he mentally rendered the auspicious rite in the form of
cherishing of Siva which had the power to pacify the host
of deities of obstacles who constituted the impediment to
the completion of the Saiva doctrine intended to be started
and responded to his request. This is what Sivayogin is
saying. This meaning would have been clear with this
preamble itself. But the author has said this with a purpose
and some special sense is indicated —
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Then on hearing the words of Agastya, SrT Renuka,
the lord of Ganas, cherished mentally with concentration
the Mahadeva along with Amba (Sakti) and said: (1)
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Then after hearing the words of Agastya, the lord of
the Ganas, Sri Renuka remained in concentration for a
moment and meditated upon Mahadeva with Amba, the
mother of the universe. Mahadeva has been together with
Sakti who is of the nature of Pranava (Om-kara) and who
is no other than Sakti (Sati) of the nature of the ether of
intelligence characterised by the hormony between Cit and
Kriya (awareness and activity). In other words, he (Sri
Renuka) cherished Parabrahman in the form of Tejolinga
(Effulgence in the form of Linga), which is the ocean of
many qualities such as sportiveness, aspiration for victory,
etc., and formulated his answer: (1)
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O Agastya, who is the lion among the sages and who is
well versed in all the Agamas, I shall tell you the Siddhanta
(doctrine) which inculcates the knowledge of Siva; listen to
it with respect. (2)
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O Agastya, who is well-versed in all the Agamas, i.e.,
all the Vedas and Agamas and who is the lion among sages,

aResas ASEANHAN FH0IH 115

i.e., the best among the sages because of mastery in
Saivasastra, I shall tell you the Siddhanta, i.e., Siddhanta-
§astra, which gives the knowledge of Siva, which, in other
words, reveals independently the knowledge of non-duality
of Self with Siva. Listen to it with respect and love. (2)

Notes: Sivadvaita is the name given by Sivayogin for the
Vira$aiva system of philosophy. It means ‘§ivayoh jivatma-
paramatmanoh advaitam’ i.e., non-duality of the Sivas, the
individual soul (Jiva) and the universal soul (Siva). The attainment
of this is the summum bonum of life.
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Then in order to establish the superiority of that
Siddhanta, the author says that there are many Siddhantas—
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O Agastya, there are (many) Siddhantas which are well
known, which differ according to aptitudes, which are
associated with various practices and which propound
various tenets. (3)
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O Agastya, according to differences in aptitudes, i.e.,
differences in the attitudes of the sages such as Kapila,
Patanjali, etc., the Siddhantas propound different practices
and different tenets. It should be added that they are many.
They are well known, i.e., are famous. (3)
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Sankhya, Yoga, Pancaratra, Vedas and Pasupata, these
are the Siddhantas which are quite authoritative and which
should not be refuted with arguments. (4)
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Sankhya was propounded by Kapila. It deals with two
categories called Prakrti and Purusa (matter and spirit). It
does not accept God (I$vara). Yoga means YogaS$astra here.
It was taught by Patafijali. Therein God (I¢vara) is accepted.
It deals with eight limbs of Yoga such as Yama, Niyama,
etc., which are difficult to practise. Pancaratra is the
Vaisnava system taught by Vasudeva. It teaches the marking
with heated stamp (taptamudradharana) as a part of the
Vaisnava initiation. It propounds three categories as Cit
(spirit), Acit (matter) and I$vara (God). Pasupata is founded
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by Siva teaching the doctrine of three categories as Pasu
(Jiva), Pasa (Bondage) and Pati (Lord). According to the
statement ‘“Vedas are the breath of him”, Vedas are the
products of the breath of Siva without any conscious effort
on his part; hence, they are not created. They are in the
form of Rg, Yajus and Saman. Based on the earlier part of
Veda, a system called Purvamimamsa has been propounded
by Jaimini. It does not accept God (Isvara). It gives
importance to the performance of action in the form of Yaga
(sacrifice), etc. These are the (five) systems (Sastras) which
are authoritative. They are not to be refuted by arguments,

e., logical arguments, since they are recognised by
‘Mahimnastotra’ referring to them as “Trayi, Sankhya, Yoga,
Pasupatimata and Vaisnava.”(4)

Notes : 7 fafa ag: (.......); 78 @ied (Mah. S., 7).
SATET— 7 FHHT THA A R—

If it is asked as to how they are authoritative, then it is
said thus—

AT : VT YN YIGATEAT WA |
ASTIHTUNENT FrAToAtata i1y 1

O great sage, among these, Sankhya, etc., Veda is
predominant. The authoritativeness of these is decidedly
on the ground that they follow Veda. (5)

TAT— IFAAAUHT GAW WA T AG: T
TEITHIUH AEITE | U WEAERag = SeaRue,
STt SHvafife et iy 1

Among all these, Sankhya, etc., of which the special
features are told, it is Veda that is predominant, i.e., the
prime authority, because it is not produced by any human
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being. In the case of these doctrines, Sankhya, etc., their
authoritativeness is due to their following Veda or due to
the fact that they are rooted in Veda. This is decided by the
learned. (5)

SATEAT— T YA Seqeee e : SavTee
! foy g —

If it is asked as to what is the speciality of Saivasastra
from Sankhya, etc., as they are also rooted in Veda, it is
said here—

TS WiETe I | a1 g |
Adviafded d AHY HAWI G 1 |
O sage, Pancaratra, Sankhya and Yoga are based on

some parts of Veda, while Saivasiddhanta is based on the
entire Veda. (6)

ATET— 37 THRGARTEE WRIAH | T SeRIcTeu-
TRRATE TR g deehe v g™, I Yavre dery de-
e w6 FrETERRE et 118 1|

Here by virtue of ‘cakara’ the two other doctrines are
understood. Thus Pancaratra, etc., the characteristics of
which are told, are based on some parts of Veda. But Saiva,
i.e., Saivasiddhanta is full of Veda, i.e., of the nature of Veda

itself. This is accepted by those who are well-versed in Veda
and Agamas. (6)

SHEA— Td o gdagramErd fad= greaf:
J3firearg -
This being the case, the Saivasiddhanta which is based

on the entire Veda, is superior to Sankhya, etc. Hence, itis
said —
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AT : iETTva HE |
A et e aa= fafyTsaa 119 11

O great sage, compared to Sankhya, etc., which are
based on some parts of Veda, the Saivasiddhanta, which
follows the entire Veda, is superior. (7)

SATET— 377 THNeeT MEGAd | A 19 ||
Here the word ‘tantra’ is used in the sense of ‘§astra’

(siddhanta). The rest is clear (7)

Notes : Tantra is explained as ‘tanoti (tan) trayate (tra) iti
tantram’. It extends (tan=tanoti) a lot of material connected
with ‘tattva’ and ‘mantra’ and protects men (tra = trayate); hence
it is called tantra: T gl TEH=EHIBAA] 0 = Fod g8 oA
Tt S | (Ajit A, kri. pa., 1. 115)

SARET— 77 e Stercr=l ShrifeIe Shieuaii Feermee
U UM g —
Then it is implied that Saivasiddhanta was created by

some body. In that case how about its authoritativeness?
Here the author says —

Paaeatata e fagrare et |
VA&, AU e waT i 14 1|

The Saiva doctrine which is known as Siddhanta
expounded by Siva is authoritative like Veda, because it
brings out the significance of the entire Veda. (8)

HieRTH | TefalgrefE e enellufTueef TerEuce e Hel
FITHE e dgad T : | 1¢ ||

The Saivatantra was told by Siva, the omniscient one.
That is said to be Siddhanta by name. It is authoritative like
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Veda always without any temporal distinction because it is
the very significance of Veda, i.e., it is of the nature of the
significance of all Upanisads. (8)

ST Sger et : e aauraE |
YYel TTTUe W SATghel B Wed: 1R 1)

Agamas are of many kinds as told by Siva the Supreme
Self. They are classified as Saiva, Pasupata, Soma and
Lakula. (9)

Notes : Agamas have come down to us in our tradition to
fulfil the purpose of Veda. For the Vedic mantras to be fruitful,
their use in proper form (anusthana) is essential. Agamas mention
rsi, devata, chandas, pallava, etc., of the mantras and teach their
employment in due form. In order that the Vedic mantras
produce their effects, they should be mastered (svadhina). For
this purpose, the procedure of PuraScarana is essential.
1. paficangopasana, 2. japa, 3. homa, 4. tarpana, 5. abhiseka and
6. rudrabhojana — these six constitute the angas (parts) of
Pura$carana. Gita, sahasranama, stava, kavaca and hrdaya come
under Paficangopasana. Every mantra requires the pallavas —
namalh, svaha, vausat, hum, vasat, and phat, anganyasa, karanyasa,
digbandhana, etc. All these are given in detail in the Agamas.
The Veda and Agamas are thus closely related and both are
equally authoritative.

SAET— W1 e stafafa aryqoafafa drafafa
ATGATHIT = WIS Sgel: Wek: |

Agamas told by Siva, the Supreme Self, are of various
kinds as they are distinguished as Saiva, PaSupata, Soma
and Lakula. (9)

ATET— T eI Sgedrd ai Faifor agad
T fehe geaae—
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Then since the Tantras (Agamas) told by Siva are too
many, is it meant that all of them are authoritative like Veda?
Here it is said—

A Yo wgele a watatiiaa)
ani = Sfert da fad fagraageniigo 11

Among them (Agamas) Saiva is of four kinds as decided
by all. They are Vama, Daksina, MiSra and Siddhanta. (10)

STET— Y Yo sgdeafafd gammfERia o
& eI goATE — ‘o o et <l iyt fagragieR . g 112 0 11

Among them Saivatantra is fourfold. This is decided
by all the knowers of Agamas (scholars in Agamas). Which
are those four kinds? To this the answer is— “Vama, Daksina,
MiSra and Siddhanta’. (10)

FET— 37 T&I&Y Fehadfel Jerircanem —
The nature qf those will be made clear with the stanza
beginning with “Sakti”—
PifeaweT amTE Efert dearare |
e frg fagr aedwanlig e i
Vamatantra has the predominance of Sakti, Daksina-

tantra has Bhairava as its deity, MiSratantra is dedicated to
Saptamatrkas and Siddhanta is agreeable to Veda. (11)

SAREAT— SR AT, Sfevrd SRerqee, e

- A, St S
3 fagraTesiad=id SegHdwmEIe, dead FHH | Reaae-
G dga Hadifd e 122 11
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The Tantra called Vama is in favour of Sakti; Daksina-
tantra pertains to Bhairava; MiSratantra is dedicated to
seven Matrkas (mothers), viz., Brahmi, Mahe$vari, Kaumari,
Vaisnavi, Varahi, Indrani and Camunda; Siddhantatantra
is in agreement with Veda, i.e., the Saivatantra called
Siddhanta is agreeable to Veda. Accordingly the Saiva-
tantra called Siddhanta is authoritative like Veda because
it is acceptable to Veda. The rest of the Tantras being not
acceptable to Veda, are not so (i.e., authoritative). (11)

ERSAT— ] fagrreasiad= & degwdfiee—
If it is asked as to how the Saivatantra called Siddhanta
is acceptable to Veda, the author says —

aegmiTETaT fagrare : fearm: |
AeSTRfafaETg AgEHd ST 18R 11

The Sivagama (Saivatantra) called Siddhanta 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. (12)

ARAT— AFIH AGIR NG, IeaTel-
STl P Rreceel, Rgrre : Tl Sesee o=
g 11211

The Sivagama called Siddhanta is said to be acceptable
to Veda because it advocates the dharma such as application
of Bhasma, wearing the Linga, etc., which are taught in Veda
and because it refutes the systems opposed to Veda such as
Jaina, Carvaka, etc. (12)

SATE— T SHHdaN (gl dgad e —

Thus the author says that Siddhanta is authoritative
like Veda because it is acceptable to Veda—
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Fefagraar gt ufaareT |
TTHIUE W97 9 TfUsaiaal: Warli1e3 ||
Veda and Siddhanta are one because they propound

the same doctrine. Authoritativeness of the two should
always be grasped as similar by the learned. (13)

Fefagraarared@rs agad fagrasty smmfaf o= 123 11

According to the Viragama statement meaning that
‘whatever is found in all the Vedas is found in Saivagamas’,
Veda and Siddhanta teach the same dectrine and hence
Siddhanta is also authoritative like Veda. This is what is
meant here. (13)

Notes : §day.... (VI. A.).
ATET— Srfafeufgrareatyar fo s seme—

Then if it is asked as to what is propounded in the
Sivagama called Siddhanta, the answer is given here—

fagrare wea= wifiaE forafed |
e vt drostand T L% 1
In the latter part of the great traditional lore called

Siddhanta which starts with Kamika and which is taught by
Siva, the supreme doctrine of Vira$aiva is advocated. (14)

=ET— e fagrared sfenifearde Herd=
IRAUM © Falepy dRetend fFfdsgufes) sma gdum
Vagufesfafa gieaaiigy 1|

In the latter part of the great traditional lore called
Siddhanta which begins with Kamika and ends with Vatula
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and which is taught by Siva, the Supreme, i.e., all - surpassing
doctrine of Virasaiva is advocated, i.e., taught. Itis indicated
by this that in the former part of Sivagama, Saiva doctrine is
taught. (14)

Notes : Mahatantra = Great Tantra (traditional lore). Vide
notes under 5.7 above.

ATET— 31 ASRIET AStasre ggiafa—

Then the author explains the term ‘Virasaiva’ according
to Upanisads (the latter part of Veda)—

T foreear fagmg wWor = : |
TETI WU S9taT S Tgam: 11gy 1|

It is because of the special experience of bliss in the
knowledge in the form of Siva that these great souls are
called as ‘Vira$aivas’. (15)

TT— REEIRl JeRaeur form aeraaresT
forem”” gf it -Aqraaara forera fereTeTe 71 : SHong T
TR, TEHTE T 7 TR HTT: TCHSISST Sste 3 S
e AR

According to a statement of Sutagita, viz, ‘Vedanta-
vakyaja vidya’ (knowledge is that which arises from the
statements of Vedanta, i.e., Upanisads), the knowledge of
Brahman in the form of Siva is the knowledge that is to be
grasped from Vedanta, i.e., Upanisads. It is because those
persons of supreme eminence, who are the blessed ones,
have great attachment to that knowledge that they are
regarded as ViraSaivas. (15)

Notes : ‘Vidyayam ramate iti virah’ — vira means ‘he who
takes delight in the spiritual knowledge.” The spiritual knowledge
is in the form of ParaSivabrahman. It is that which is derived
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S

from Vedanta or Upanisads. Thus Virasaivas are those who take
delight in the knowledge of ParaSiva brahman. See the derivation
given in the next stanza. SEiameRST faen (Su. G1.).

FTE— 37 SENHAH A Seavreefa e agfafd—

Then the author shows the derivation of the term
‘Viradaiva’ according to the latter parts of both Vedas and
Agamas—

droTerea fearan frasiaasiiaeaT |
T T 3 e SYaTeg S HA: 119§ 1|

The term “vi” stands for “vidya” (knowledge) which
teaches the identity of Siva and Jiva. Those devotees of
Siva who take delight in that are called Viraaivas. (16)

ATEAT— ferasiderTaf fagrreuferasiderTameTs
fera SireTeet e Ufied: shed Toa:, Al AR EH-
@y’ gt e feremai 3 S Rrarererr: T 3 g Aetar
g A Toen s 11 & 1|

The knowledge inculcating the identity of Siva and Jiva,
i.e., revealing the identity of Siva and Jiva in the form of
Linga and Anga, is told by the term “v1”. It is spoken by the
scholars, in accordance with the meaning of the root “vi”
which means ‘to move, to pervade, to produce, to beautify,
to throw or to eat’; those ‘Saivas’, i.e., the devotees of Siva
who take delight in that knowledge are regarded as
Viraaivas, i.e., are accepted as Virasaivas.(16)

Notes : The root “vi” has several meanings as noted in the
commentary. One of its meanings is ‘to move, to go’. All roots
which give the meaning of movement (gati) convey also the
meaning of ‘knowing’ — ‘sarve gatyarthaka dhatavo jianarthaka
bhavanti’. Accordingly the root “vi” means knowledge. The
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knowledge meant here is the one of identity of Siva and Jiva,
who are called Linga and Anga respectively in the technicality of
Vira$aivism. ParaSiva is called Linga because everything gets
obsorbed into him — “Layanallingamucyate” (Suks. A., kri. pa.,
3.51). Linga is said to be Parasivabrahman because the entire
world consisting of the immovable and the movable objects is
contained in its belly and from it again the world is produced —
“liyate gamyate yatra yasmat tallingam’:

ST S e ST SIaTSig A |
TAECTRI TS, S forgaaen | |

(Candra. J. A., kri. pa.3.8). (vide also the present work,
subsequently 12.33); Anu. Su. 3.3—

S T A A T e |
Aedfeerg e forgaraara: | |
The Jiva is called Anga because it moves to Para$iva-

brahman. “Am” means ‘Brahman’ who is mere ‘sat’ and “gam”
means ‘gacchati’ (goes to). Thus the persons learned in
Vira$aivism call Jiva as “Anga”:

AT T T T |

FEdsguf aRgatare=e: |1 (Anu. si., 4. 4).

AR T— 37 FRATEITE A= HUfT —

Then the author gives the derivation of the term
Viramahe$vara—

foemer T TeaTET 9 gaeiedl
3T Freea SIHRYT: WA 112911

Through the etymology in the form of ‘vidyayam
ramate’ (one who takes delight in knowledge) and ‘heyam
mayam $vavad rahet’ (one who discards detestable Maya
as it were a dog), one gets the designation of “Vira-
mahesvara”. (17)
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S

3 eI T T TaTaEraR eI SITHTRER Seamare T
Ty 5 11209 1|

In order to realise the relation between Linga (Siva)
and Anga (Jiva), one takes delight in the knowledge which
reveals the identity of Siva and Jiva and relinquishes the
detestable Maya in the form of transmigration as one would
discard a dog. Through this etymology, i.e., through the
explanation of the first syllables of one, two, three or more
words, one is called Viramahes$vara true to its meaning. (17)

Notes : Vi-vidyayam, ra-ramanam, ma-mayam, he-heyam,
$va-§vavad, ra-rahet = Vi-ra-ma-he-§va-ra. As per this etymology
the term “Viramahe$vara’ true to its intended meaning means
“one who takes delight in the knowledge of identity between Siva
and Jiva (Linga and Anga) and gives up the detestable Maya in
the form of samsara.”

HAET— T IR GGG Iavrarae-
Vg fafeream =R SerH g e Ry S8y
fefvreafa | 7 v FRT: Y Jqrmiig T —

Thus after having exl?lained the term “Vira’ as found in
Vedanta and the terms Saiva and Mahe$vara as found in
the Siddhanta, the author elucidates in six stanzas the nature
of Virasaiva and Viramahasvara according to the latter parts

of Vedas and Agamas. First he shows how the word Vira is
well known in Vedanta —

AT o faafa ufitaied |
faamat T aat T gafieaR 1 ¢ 1)
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That knowledge which arises from Vedanta is called as
‘Vidya’. He who takes delight (ramate) in that knowledge
is designated as “Vira’. (18)

ThTYE gog 1 faen, T 9 a9 Ak goaed: 112¢ 11

According to the statement of Sutagitd meaning
“knowledge is that which arises from the Upanisadic
statements”, what is revealed by the sentences of the
Upanisads is “Vidya’ (knowledge). He who takes delight in
it is the Vira. (18)

Notes : In the light of the earlier stanz’as in this context, the
world ‘Vidya’ should be understood as ‘Sivaikyajfianabodhika
vidya’. The same is called ‘brahmaikyajfiana’ in the Upanisads.

JETaTRTST. .. (St G1.).

HET— Td A HgaRITeRyadhe fagmmag-
eI Ta AR TR AReis Qg

Thus the author elucidates below in one and a half
stanza the nature of Saivas and Mahe$varas who are well
known in the Saivagamas with the prefix in the form of
‘Vira’; they are also well known in the Upanisads as those
who are devoted to the knowledge of Sivatattva (principle

of Siva) and who are devoted to the actions relating to the
principle of Maheg$vara respectively —

Prautgglseta HrEau=a e shTd |
forar megRafa TreratiE R 1R 11

T AT 7 FoRr $iar AT A

The worship of the Linga (karyam) by the Saivas and
the Mahes$varas is in method internal and external
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respectively. Just as between Siva and Mahe$vara there is
not much of a difference, similarly between Saivas and
Mahesvaras there is not much of a difference. (19-20)

SARAT— VddReIqdehsia: dRetafcead: | ArReddic-
ARy Irafe s, RrafagreHfaf 9w, wf &g G
e ferd el feenet: e, wReT: Wepel: Wei¥eadifa ferdt | g8
“Rea: Tl HeHX:” SAMMEFIITS FRITe= 7 e, TR
freremsie) e 112} |1 < Ster: fraerafem dgter ARad
TRATE2HT ARATSRTY 7 fe el 7 waf= | o eae
Tfyehea s TgUTEEeE MU FrausEHee Ao
TARTAfTHHET AT |G 11 g R-Ro ||

The duty to be performed, which is the worship of the
Sivalinga, by the Saivas, who with the prefix Vira are
Vira$aivas, and by the Mahes$varas, i.e., Viramahe$varas, is
in approach internal and external respectively. In this
context Siva stands for ‘niskala-Siva’ and Mahe$vara for
‘sakala-Sadasiva’. Here just as in the Ganapatha containing
names like ‘Sivah $ali mahe$varah’ there is not much of
difference (among synonyms), so in the case of Saivas, i.e.,
Virasaivas who are related to Siva, and Mahesvaras, i.c.,
Viramahe$varas who are related to Mahes$vara, there is not
much of a difference. Here what is intended is that although
Sadadivatattva is restricted by certain limitations, yet it is
not different due to the fact that it has predominance of
Sattvaguna. (19-20)

Notes : Siva is ‘niskala’ because he is free from all limitations.
In Saivaparibhasa, Sadasiva is ‘sakalaniskala’ and Mahe$vara is
regarded as separate from Sadasiva and as ‘sakala’ (Sai. Pa., p.33).

STET— 37 R A a e uioTg e e dehl-
SRHTAR—
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Then what are said to be the worship of internal Linga
and the worship of external Linga as points of difference
between Saivas and Mahegvaras, are explained as to how
they are —

foranfaray o e FEELET T 1R o 1|

WY : FUTEATAT: HHIFLT i |
TR FY : $aT WY afg: 1R 1

They are Saivas who are the persons engaged in the
sacrifice in the form of knowledge (20), while Mahe$varas
are said to be those who are engaged in the sacrifice in the
form of action. Hence Saivas do internal worship and
Mahasvaras do external worship. (20-21)

ATET— RETHay 3 T gET: IEERdl gehHee-
fefeagyemar Mfagerre Star dgtar gl 113 o | | HawRA:
FehAafshafag el Mifqgern e ARyl ofd yfa
UTEATT: AT e : | TEHTe Sell 3R ehel g, -
TSI auITEaHU g TR T erreeeierem e ggfieaed: |
TR IR f: FHPIUS TR AR eRTem =t
FIRIIE: | ‘I T T G FHeH HHEE A Mg
T GART va wffg arenaed fog: wanfa 117 ‘7 foramfed
A T AT fohar | STavasrehl R TYa U @i 11
AT StamReRAR foha = guMaETESaY, g
RIS fafemeae gfa 1132 1

Among those who have resorted to Siva, those persons
who are devoted to the sacrifice in the form of knowledge,
i.e., those who have great liking for the worship of Linga in
the form of knowledge (cit) stationed in the lotus of heart,
are the Saivas, i.e., Virasaivas. (20) Those who are devoted
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to the sacrifice in the form of action, i.e., those who have
great liking for the worship of the Istalinga placed on the
lotus-like (left) palm, are well known in the world as
Maihegvaras, i.e., Viramahe$varas. Hence, Saivas, i.e.,
Vira$aivas, do their (worship) inside, i.e., in the lotus of
heart. It means that they do the religious practices taught
inrelation to Pranalingisthala, Saranasthala and Aikyasthala
which are propounded in the section about knowledge
(Jhanakanda). Mahe$varas, i.e., Viramahe$varas do their
worship outside, i.e., on the lotus of the (left) palm. That is
to say that they undertake the practices taught in relation
to Bhaktasthala, Mahe$varasthala and Prasadisthala which
are expounded is the section about action (Karmakanda).
This is a necessary explanation to be connected here.
“Jnanam pradhanam, etc.”—“knowledge is important, but
not without action and action is important, but not without
knowledge; hence, both are well known; bird cannot fly with
one wing”. “Na kriyarahitam, etc.,”— “Knowledge cannot
be without action, nor action can be without knowledge;
the blind person was burnt without being able to see and
the lame person was burnt although he could see (but
without being able to run)”. In accordance with these
statements, the knowledge and the action of the Saivas and
the Mahes$varas respectively are equal. This must be
understood. The difference between them lies only in their
deep liking for internal or external worship. (21)

Notes : “Jhanam pradhanam, etc.” (Abhiyukta-vacana). “Na
kriyarahitam jiianam, etc.” (Sivarahasya). See also:

I fe weaere Tfed gfere g1

TehHgfec Hie gfagrres foafd |1
STV T TEI T T |
SIS JABHON ||

(Candra. J. A, kri.pa., 12.5-6)
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“The knowledge of Parames$vara is said to bring liberation.
Butit is said to be capable of bringing liberation when it is coupled
with action. Without seeing the blind man was burnt and although
seeing the lame man was burnt. Knowledge and action are
mutually dependent like the blind man and the lame man.”

m:ﬂgﬁﬂz

SaTH vede: WeEHigded: |
T GeTagTLuT Hiea=) I : 113 11

Six Divisions of ViraSaivas
(Sat-sthalas)

Vira$aivas are six - fold depending on the difference in
the religious practices of Sthalas. They are called in practice
as Bhakta, etc., by the experts in Sastras (religious lore). (22)

RATE— 379 AR 3T MfagaiRelary wermfe-
fraeradeaaery werHfaded: fuefegRimer . eme-
TR : T Fefarediga gf e deaw 5o 1R 3 11

Then the Virasaivas who are well known as Vira-
mahesvaras, are six-fold or of six divisions in usage from
Bhakta to Aikya. That depends upon the differences in the
religious practices of the Sthalas, i.e., the differences in the
practices of Sthalas from Pindasthala to Jhanasunyasthala.
They are said to be so by those who are well versed in
Sastras. (22)

Notes : The word ‘Sthala’ is the most important technical
term in Vira$aivism. ‘Sthala’ is a Sanskrit word meaning ‘place’
or ‘ground’. But it has special connotations in Virasaiva philosophy.
In its highest application, it stands for ‘Parasivabrahman’ in the
sense that it is the source from which the entire universe emerges,
the station on which it is maintained and the receptacle into which
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it is dissolved in the end. ‘Stha’ in Sthala stands for that source
wherein the world is originally stored and maintained (sthiyate)
and ‘la’ stands for the same source into which the world is once
again merged in the end (liyate):

i A e g TURUE: |
e AR SIS ||
(Stks. A., kri. pa., 4.54)

“That in which the world resides and into which it merges
when it is released from bondage, is itself called Sthala by those
who are experts in the knowledge of the principle of Sthala”.

ITEHE STTCEBT JHEd I |
37eHa W fafg weford w9 w91 | (Para. A., 4.7)
(Vide also Anu.Su ., 2.2-9). Thus ‘Sthala’ stands for Parasiva-
brahman in its highest spiritual sense. But ‘Sthala’ is also used in
Vira$aivism in its common sense of stage, step, a temporary resting
place for the progressing soul on its spiritual pilgrimage. Ateach
‘Sthala’, the aspirant gets sufficient experience to ascend to its

higher stage. It is in this sense that the term ‘Sthala’ is used in
the stanza (22) under study.

ATET— 37 ToBEvE eiafq —

Then the author reveals the difference in their Sastra—

WG § SRSt Sefas et |
e AT, NfaaRTfaded: 1133 11

The Sastra of the Viraaivas is six-fold depending upon
the differences in Sthalas, differences in religious practices
ordained and differences in eligibility for each stage. (23)

STEAT— SIS G g ferdTeiiers, @eied: wa-

T, TN S RTaaT aEwITe, SR
TS HFRITEREHR G TSy : SHRRAGE: | 3T I
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ARt S g eifenY; Rrefeaerafiideaey-
QoK : RIS, TR (oW, 37 & e
TEPTYANEhTYIERYIE Ud T | ToHsr eI aaea=aiemd | 13 ||

The Sastra of Virasaivas has some speciality, (as
compared to other Sastras). On the basis of the differences
in Sthalas, the relation with the differences in the religious
practices told in those Sthalas and the differences in the
eligible persons for each stage, i.e., in the eligible persons
such as Bhakta, etc., it (the Sastra) is six-fold, i.e., has six
divisions or kinds. Of this Sastra the eligible person
(adhikarin) is the devotee who is a firm adherent of
Vira$aivism and who is an aspirant of liberation. The highest
liberation in the form of becoming one with Siva to be
obtained by devotion to Siva is the purpose served
(prayojana). The knowledge of one hundred and one Sthalas
is the subject-matter (visaya). The relation between that
knowledge and the Sastra is that of the revealed and the
revealer respectively. Thus this Sastra is endowed with four
preliminary requirements (anubandha-catustaya). (23)

Notes : It is noted above (notes on 22) that Sthala in its
highest application refers to Parasivabrahman. That Sthala
divided itself through the vibration of its Sakti into two as
Lingasthala and Angasthala (Anu.si 2.10). Linga is Siva and
Anga is Jiva. Hence Angasthalas are those that pertain to the
religious practices and their philosophical background to be
practised and known by the Jiva in his spiritual pilgrimage. The
Lingasthalas are those that pertain to Paramatman (Siva); they
describe the greatness of the Lingaikya as Guru, Linga, Jangama,
each in three forms, for the illumination of the aspirant in the
Bhaktasthala; similarly in the other Sthalas that follow, i.e.,
Mahesévara, etc., the Lingasthalas provide the knowledge as
required for the aspirant who has risen higher and higher in his
pursuit of Mukti. Thus under each of the main six Sthalas,
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Bhaktasthala, etc., there are certain number of sub-Sthalas called
Angasthalas and Lingasthalas. There are in all forty-four
Angasthalas and fifty-seven Lingasthalas; the total member of
sub-Sthalas is one hundred and one. Hence the Virasaiva doctrine
is called Ekottaradatasthalasiddhanta, the doctrine of one
hundred and one Sthalas. This is an expanded form of what is
well known as Satsthalasiddhanta, taking the one hundred and
one sub-Sthalas from Pindasthala to Jhiana$unyasthala into
consideration.

HTET— 37 WeTshH feuafd —

Then the author presents the order of Sthalas —
3MET VerTerel e aal AT g e |
TR TH-=Tg WUTfeAf el ad: 1|

PRURACTATEATS YSSHa—reere Tar 1 1% 1|

The first one is said to be the Bhaktasthala, then the
Mahes$varasthala. Prasadisthala is another. Then comes the

Pranalingisthala. Saranasthala is then told. Aikyasthala is
regarded as the sixth. (24-25)

AT T— WEH | [R¥-R4Y ||
It is clear. (24)

Notes : It may be noted here that from Bhaktasthala to
Aikyasthala, the Angasthalas are in decreasing number while
the Lingasthalas are in increasing number. Thus: I. Bhaktasthala:
15 Angasthalas and 9 Lingasthalas; II. Mahe§varasthala;
9Angasthalas and 9 Lingasthals; III. Prasadisthala: 7 Angasthalas
and 9 Lingasthalas; IV Pranalingisthala: 5 Angasthalas and 9
Lingasthala; V. Saranasthala: 4 Angasthalas and 12 Lingasthalas;
and VI. Aikyasthala : 4 Angasthalas and 9 Lingasthalas. (Anga-
sthalas: 15+9+7+5+4+4 = 44+Lingasthalas: 9+9+9+9+12+9
= 57; Total 44+57 = 101).
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The six Sthalas enumerated are the same as those
enumerated in the Saivagamas :

el AR T HitTg e |
YR firaferg e T w9 e | (Para. A., 6.8)

It may be noted here that the Parame$varagama identifies
Siva’s six angas called Sarvajnata, Trpti, Anadibodha, Svatantrata,
Aluptasakti and Ananta$akti with Bhaktasthala, Mahe$varasthala,
Prasadisthala, Pranalingisthala, Saranasthala and Aikyasthala
respectively and considers this as Angasthalarahasya (Para. A.,
6.33-39). Suksmagama speaks of these as Angasthalas :

TGRS TN T8 SEfaeIfEa: |
RIESERINEEEER RSB HT
WA AR T ATOfergR: |
IROT: Raferger: segget f& i)
(kri.pa., 8.31-32)
Further six Lingas, viz., Acaralinga, etc., are mentioned and
related to the six Sthalas, Bhakta, etc., called Angasthalas:

JEraTeRfcg Trad TefeigenH |
frafag adr 39 SRfagmd. o |
T Yefory SRliergHd: T |
(Stuks. A., kri. pa., 8.4)

T forgeret 3f9 degererEnd: |
T TSR AR A |
(Suks. A., kri. pa., 8.76).

Thus the terms Angasthala and Lingasthala were well known
in the Saivagamas. They were applied to the cases of six Sthalas,
Bhakta, etc., and six Lingas, Acara, etc. The same terms have
been expanded to include the cases of forty - four Angasthalas
and fifty-seven Lingasthalas coming under the six Sthalas, Bhakta,
etc. Itisin the Siddhantasikhamani that we find for the first time
this arrangement of one hundred and one Sthalas. (For the
etymology of Linga and Anga to mean Siva and Jiva respectively,
vide Anu. sii., 3.3-4 and 4.3-4).
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N CaE |
VT TILATH UIH HeTgiigd |
AEATACHEIY AATGAEAT: U1 1R Y 1|

Bhakta-sthala

O Agastya, Pitcher-born Sage, I shall first tell you about
Bhaktasthala and its sub-varieties. Listen to me with your
mind extremely attentive. (25)

ATET— S agREEY shmTayeaee qearaiies
e, gIftacad: 114 11

Then among the Sthalas enumerated, I shall speak of
the Bhaktasthala which comes first in order and its sub-
Sthalas. ‘Please listen’ is the connection. (25)

ATET— 37 W Aafd —

Then the author defines Bhaktasthala —

et wiga: T T wad Sead |
TS aeHTuTg e eTarel T 112 & 11

He in whom devotion of Siva has arisen is called Bhakta.
Bhaktasthala consists in the exposition of the religious
practices to be practised by him (i.e., the Bhakta). (26)

SR — 7 e ey, Qisdt oe gog=a |
T TR T H TR U A e 33 : — T
e wikafely STgH Tl | aes IR0 Aiaueerem T
TATUSY VaRTeIA i Ad SHarHea: 113§ 1

He in whom devotion relating to Siva is born, is called
Bhakta. According to the teaching “Sadacarah, etc.” —i.e.,
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‘Pure practices, devotion to Siva, uniform attitude towards
Linga and Jangama and devotion to sacred marks, dress,
etc., and to Sarana, constitute the unsurpassed Bhakta-
sthala’. Thus it is accepted. (26-27)

Notes : “Sadacarah, etc.,” (Quoted in the commentary;
source not known). The special feature of Bhakta is his devotion
to Siva. It means he should have devotion towards Siva, i.e., the
three forms of Siva, viz., Guru, Linga and Jangama:

TR = SgH foAg aRaEnfasa: |
Tt Faferd & et | |
(Para. A., 6.9; see also 6.11-12)
ATET— 37 R aeea- R TEesgad
a -
Then the author mentions the sub-Sthalas of Bhakta-

sthala starting from Pindasthala as fifteen and enumerates
them —

AEATALATIA UG : TFESYT: |
fuuean fuvefas S AUREET |

<t faggfaga fayaty amom)

G TYT THRLTILLATI 14 11
TR de TR are-m |
TEHE TG AW AW R 1R 1]
3 A Wi |rurer fearferan)
et Afa Ffdy wwarmard ;|

T FoTayeae dhdeant= T : 1130 11

Here the noble persons say that there are fifteen sub-
Sthalas as — 1. Pindasthala, 2. Pindajhanasthala,
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3. Samsaraheyasthala, 4. Diksalaksana-Gurukarunyasthala,
5. Lingadharanasthala, 6. Vibhuitidharanasthala, 7. Rudraksa-
dharanasthala, 8. Pafcaksarijapasthala, 9. Bhaktamarga-
kriyasthala, 10. Ubhayasthala, 11. Trividhasampattisthala,
12. Caturvidhasarayasthala, 13. Sopadhidanasthala,
14. Nirupadhidanasthala and 15. Sahajadanasthala. These
are to be practised with great efforts by the devotee of Siva.
(27-30)

ATEAT— 37 Yo, 3T 37141 ST 13-
TIAE: | @ i — fvegdenfs | feweey, fregm-

ARSI reavede fagamegd: 11R9-30 |1

‘Here’ means ‘in the Bhaktasthala’. Uttamah are Aryas,
the noble persons. They say that sub-Sthalas are fifteen.
Which are they? The answer is Pindata, etc. Ubhayasthala
means Gurulingarcanalaksanobhayasthala. Trividha-
sampattisthala means Jangamarcanalaksanatrividha-
sampattisthala. Caturvidhasarayasthala means Etattraya-
prasadasvikaralaksanacaturvidhasarayasthala. Again here
in the Bhaktasthala the three Danasthalas told are
themselves the three Sthalas, viz., Upadhimatasthala,
Nirupadhimatasthala and Sahajamatasthala. These are the
fifteen sub-Sthalas which should be practised by the devotee
of Siva. (27-30)

Notes : These are the first fifteen sub-Sthalas among the
forty - four Angasthalas.
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1y faugegen — (2)

(ATo) TR :FagTg s Tl g sIa eI ol
o feaf o . ﬂ@
freere fegafda—
Pindasthala - (1)
The author expounds Pindasthala, which is the first
among one hundred and one Sthalas from Pindasthala to

JhanaSunyasthala that are to be practised as coming under
six Sthalas of Anga and six Sthalas of Linga —

g : U : Hefior araush |
YIS ;U <@l TqueyTed Mo 113211

The embodied soul (dehi = jivatman), whose inner
conscience is rendered pure by the destruction of the net-
work of sins through the merits acquired in many lives, is
extolled by the word ‘Pinda’. (31)

A ST HPTUAHaTaRIH ST T8
Fe =T - UraTeHT YU eTes] sheard geae:,  JASTHIRRERH AN
YUISla:” g gd: | SFIHHRY YgI< -0 § T Sia: fyoeiy-
I e AT | 37 fUUSTere] QeaH, JeqHUS MG ITaee
Qe | 3 & S e axiienT, T} graft T TR, qu
‘ST T forgrd”’, “Are: WeEar” g gearmmfaraus-
Tt RIS aT e Tferafafd w1132 11

When the collection of sins committed by his mind,
speech and physical actions is destroyed by the meritorious
deeds done in many lives, the individual soul whose inner

conscience is pure is called ‘Pinda’. This is according to the
Sruti statement — “Punarjanma, etc.”— “He himself is Jiva
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due to the association with fruits of deeds of lives”. As stated
above the same Jiva has the designation of Pinda (provided
his conscince is rendered pure by merits). Here Pindasthala
is the means and the hundred Sthalas starting from
Pindajhanasthala are to be accomplished (are the end). Just
as the eyes are two but the sight is one, just as the feet are
two but the movement is one, so the teaching of the Guru
and one’s own experience are two but the reality in the
form of Pindasthala to be known is one as taught by Sruti
and Agama statements meaning “there is nothing superior
to the attainment of Self”, “there is no higher God than the
Self.” (31)

Notes : JFst==R.... (Sru.). “Atmalabhanna, etc.” (Sru.);
“Natmanah, etc.” (Agama). ‘‘STcHT a1 3R FFA: siided] A=Al
faferanfidear et a1 3R g¥iae e wean fagmag ad fafea)’”
(Br. U,, 2.4.5) — ‘It is the Self that should be seen, heard, known
and meditated upon; O Maitreyi, on seeing, hearing, knowing,
realising the Self, all this is known’.

ATEAT— T Uueeegarey: foh eerdrmn a1 afglms
AR —
If it is asked as to whether he who is designated by the

word ‘Pinda’ is common like any other person in the world
or distinguished from others, the answer is given here —

forawifeaagars yazsfae faferem |
quaTferes : iOTaTy : SISTET fqUem: 113 11

In this world which has evolved from Siva and Sakti,
the pure Self who has the predominance of merit, who is
totally free from sin and who is called ‘Pinda’, excels all. (32)

SATHer=I [RTerTieRT AT e=Isfe ue JuaTfyerTe qroerand
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greT et favetfirer: gew:, fafersa satsrmemEn
I3l eTread: 1133 11

In this world which is born of Siva and Sakti in
accordance with Vyasa’s saying that means ‘look at the
affluence of the world marked by the Linga’, the Self who is
pure because of the predominance of merit and the
exhaustion of sins and who is called Pinda is distinguished
in the sense that he is the best compared to all others. (32)

Notes : “Lingankitam pasya............ ” (Vyasa). The cardinal
doctrine of Virasaivism is that the world is the manifestion of
Siva through the operation of his Sakti. The world is of the nature
of Siva and Sakti — “Sivasaktyatmakarh jagat” (Para. A., 21.50).

ARAT— 7 el fqugHres: fYra a1 Ta=it o geaae —

In that case if it is asked as to whether the Self who is
called ‘Pinda’ is Siva or different from him, the answer is
given here —

Ua U4 fora: wrgnfeeeH=ma fay: 113311
ffderear froerr frjon frerasren: |
TSRS SN SHa-meh : 113% 11

Safrdengenfafady srafem: |
AT AL YTENT AT gfc |ferd: 113411

One and only one is Siva, who is actually the lord of
the nature of intelligence and bliss (33), who is all-pervasive,
who is without alternative, who is without form, who is
without gunas and who is without diversity. His portion
is Jiva (soul) due to association with beginningless
nescience. (34) It is arranged in the diversity of birth as
gods, animals, human beings, etc. Mahe$vara with his
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Mayasakti resides in the hearts of all beings as the impelling
force. (35)

ATET— (o<Ha ;. AR, 37 T HiES et
ATPTATERea HeloNehyceT:, S T $1geH” eafege: |
fory: ol Ffefemed e, 37l o Fora=reh! A=Y,
FRIRT rerdararenrfed:, FEjon mfamamatsramuRfe: fma:,
TP TSR R TATIRIUIYU : TCHTCHT U T, * TehAagaad”
gfaya: RreTfaern Temei=r TR | qemeRTeferRm
NIC R G Et 2 L B L NNE R | ARG A [ R RIS R RSN
FHfshaErRE: Ree stofgforarasTn Steamea! sta
geafuraTed:, Faieh Staeies shayd: g’ g
WIEgeH:, ‘SN THreAueee’ 3fq gerEfedy | 9 shal
SafiE AT ST NS SHafer:, ‘<aT SSYIeraor Tacreon
I | SRR METgSSTeTSTl o T | SR el Tehee
SRR | T8 = STeAenfor Geaera=rgf & | 17 37 Fagar: gt |
A | 3 WhIEa=HI g{qilvul‘a‘—nwlaﬂé fssdread: |
TeHX SFTIU: RRE: A g uHi e g weat” gfa
g | SFAAIUHTATI e : T THTerRioreISTaHT Jeh! 4 i-
YR (G : T da~iy dieerd: fassfa geed: 133-34 11

‘One who is intelligence and bliss’ is self-luminous. That
is why he is actually realised by the entire world as ‘I’ not
being limited by spacial and temporal considerations. This
is in accordance with the Sruti statement meaning “Him
the guardians saw.” ‘Vibhu’ means ‘one who is complete’.
‘Nirvikalpa’ means ‘one without difference’. Thatis why he
is ‘Nisprapafica’ in the sense that he is without the diversity

of Maya. He is ‘without form’ (nirakara) in the sense that
he is without blue, pale and other forms. ‘Nirguna’ means
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‘he who is free from the three gunas, Sattva, Rajas and
Tamas belonging to Maya. Siva who is full of various
auspicious merits such as uncurtailed will, etc., is one and
only Paramatman, in accordance with the Sruti statement
meaning “One without a second.” It means that there is
nothing else other than Siva. Yet due to association with
beginningless nescience (anadyavidya), i.e., due to
association with Maya created from beginningless time by
the Vimarsa-§akti (Power of discrimination) of Siva, which
is prone to differentiate between Jiva and Brahman, a
portion of him, i.e., a portion of Sivawho is of the nature of
harmony between knowledge and action, or one of the
nature of ‘cit-kriya’, is designated as Jiva. This is according
to Bhagavan’s statement, meaning “My own ancient portion
has become the Jiva in the world of beings” and according
to Brahmasutra meaning “portion due to many names.”
That Jiva stands divided into many species as gods, animals,
human beings, etc. “Gods are sixteen lakhs: human beings
are nine lakhs; ten lakhs each are the acquatic animals, birds
and beasts; serpents are one lakh and the rest of the other
movable beings are eleven lakhs.” Sarisrpas are the serpents;
the rest is clear. Thus as stated in the Skandapurana
Jivas stand divided into different species as gods, human
beings, serpents, etc. Mahe$vara is Para$iva of aforesaid
characteristics, according to the Sruti statement “Mayan tu,
etc.” — “Know Maya as Prakrti and Maheg$vara as the
possessor of that Maya”. He with his Mayasakti of the
aforesaid nature resides in the hearts of Jivas of aforesaid
varieties as their impelling force urging them to know the
righteous and non-righteous path. (33-35)

Notes: “Utainam gopa adr§an” (Mai. sam. 16.7); “Ekameva-
dvitiyarh brahma” (Chand. U., 6. 2. 1); “Mamaivams$o Jivaloke,
etc.” (Bhag. G., 15.7); “AmS$o nanavyapadesat” (Bra. Su., 2.3.40).

aReses CESIOR I ELSI RESE | BRI RO PR S 145

It is said here that due to association with beginningless Maya
residing in his Vimar$asakti, Siva’s portion becomes Jiva. This is
supported by the Brahmasttra “Ams$o nanavyapade$at” and the
Bhagavadgita statement “Mamaivamso jivaloke Jivabhitah
sanatanah.” The Parames§varagama brings out this idea: Sl 7z

FHTCHT WA g9 | (Para. A., 21.80). As per the Sruti statement
“Mayantu prakrtith vidyanmayinantu mahe$varam” (Sve.U.,
4.10), Siva with his Mayasakti resides in the hearts of all. Jivas
are compared to sparks of fire:

T I geioigT: HeeN: Tva=! T&T: |
ETeferdT Sre i FSTE= o Sy At 1|
(Mund U., 2. 1.1)

‘Just as thousands of sparks of identical form spring from
the kindled fire, so, O dear one, the multifarious beings are born
from that immutable Brahman and dissolve again into it.” These
Sruti statements hint at the nature of Siva and Jiva and their
mutual relation. Siva possesses subtle (siiksma) cidacidatmaka-
Sakti, while Jiva is endowed with gross (sthiila) cidacidatmaka-
sakti. Siva has sarvajiatva (= stksma cit, omniscience) and
sarvakatrtva (= suiksma acit, omnipotence). Jiva, on the other
hand, has kifcitjiatva (=sthila cit, limited intelligence) and
kificitkartrtva (= sthiila acit, limited capacity) and is bound within
the network of existence (sarhsara) deluded by nescience (avidya).
This duality of Siva and Jiva is as real as non-duality between
them in Virasaiva philosophy, according to which there is neither
absolute duality (atyanta-bheda) nor absolute non-duality
(atyanta-abheda) between Siva and Jiva. To show this relation
an anology of fire and sparks is given in the works on Virasaiva
philosophy. The sparks that emerge from fire are neither
absolutely different from the source nor are they absolutely
identical with it. Sparks are the ‘ams$as’ (parts) and fire is the
‘am$in’ (whole). If there were absolute difference between the
sparks and the fire, the sparks should not have combustibility
like water. But it is known by common experience that a spark,
too, is combustible when it falls on a cotton bale. If, on the other
hand, there were absolute identity between the sparks and the
fire, the operations like cooking, etc., should be possible through
a spark as through fire. But it is not so.
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Similarly, if absolute duality is accepted between Jiva and
Siva, there should be no cognitive power in the Jivas as in a pot
or cloth. But Jivas do have the cognitive power to grasp the objects
within their reach. If, on the other hand, absolute non-duality
were accepted, the Jivas should have omniscience and omni-
potence like Siva. But this is not the case with the Jivas.

In order to overcome this apparent contradiction, the
Vira$aiva philosophers have accepted duality-cum-non-duality
between Siva and Jiva. It may be noted here that such statements
as “Dva suparna sayuja sakhaya, etc.,” (Mund. U, 3. 1.1), in the
Upanisads are declaring dualism (dvaita), while others like
“Tattvam asi”, (Chand. U., 6. 8.7), “Aham brahma asmi ” (Br.U.,
1.4.10), “Neha nanasti kincana” (Br. U., 4.15.9), etc., declare
non-dualism (advaita). A co-ordination of all Sruti statements is
possible only when dualism-cum-non-dualism (dvaitadvaita) is
accepted. This is done in the Vira$aiva philosophy as rightly
claimed by Sripati Panditaradhya :

STeHd e ferdrgadsen |
RIdRfag geyfgE=a: | |
(Srikara Bha., Bhiimika §l. 15).

‘It is in the ViraSaivasiddhanta alone which is the doctrine
of dualism-cum-non-dualism and which is called ViSesadvaita
that the co-ordination of all Upanisadic statements has been
achieved?” Thus the ViraSaiva philosophy is of the nature of
‘bhedabheda’. The Pindasthala which begins the path to Mukti
is marked by duality between Siva and Jiva (Linga and Anga)

and the Jhanasunyasthala which ends the path of Mukti is marked
by non-duality between Siva and Jiva (lingangasamarasya).

TAT— Y T Faeg faedcme—

Then if it is asked as to how Siva resides in the Jiva, the
answer is given here —

Tt JAT A AR TAA: |
aﬁaar@:ﬁmwﬁm:ﬁ%:naan
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Just as water is found in the Candrakanta (moon-stone),
fire in the Suryakanta (sun-stone) and sprout in the seed,
so is Siva residing in the Soul (Jiva). (36)

AAT— Siia eeeaama=T fasdae: 113§ 1

Siva resides in the Jiva in a relation of essential identity
(tadatmya). (36)

Notes: Siva resides in the Jiva as its inner immutable essence,
becoming one with its nature (tadatmya-sambandha).

SATET— Ta&Tr ferdt st 1 srnfafiadt, fermg srwifor
StareHte = Hicqae | ] dfafare JYumeaTde
ydferece dfeefidiorae o G SHicqaraid ae] o, Fa
TeAfaRERIaIYATITT degeidrd gerilsd fasd geaaR—

When such is the case, Jiva and Tévara (Siva) are not
different from Brahman. But it is said (by the Advaitins)
that ‘Jivatva’ and ‘I$varatva’ are superimposed on Brahman.
It may be argued that it is proper to say that the reflection
(pratibimba) and the object of reflection determined by it
(tannirtpita-bimbatva) are superimposed on the sun on the
ground that the reflection is created by adjunct in the form
of mirror, etc., but that is not possible in the case of Brahman
as there is no adjunct apart from it. Thus this anology
(drstanta) is itself odd. This is stated here:

AN I o FEITAHA HI U |
forared ufafevere @ gufor wfeaam 113 9 11

NUERIER e TGICAT T Rl
iergeel oe Yol Ueheel o hieqad 1 13¢ 11
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Just as the object of reflection and the reflection are
created in the case of the sun so are ‘atmatva’ and ‘1§varatva’
created in the Brahman only. (37) In the Paratattva
(Parasiva) which is of the nature of intelligence, the three
states of being the enjoyer, the enjoyed and the impelling
force, are created due to disparity among the three gunas
(sattva, etc). (38)

ATEAT— U7 Thief=reay: | s Ted 130 11 Hife-
T Hicqardea: 113 ¢ 11

“Ekatra” means in one and the same. The rest is
clear. (37) In the Supreme Principle of the nature of cit
(intelligence), i.e., in the Pure Spirit, the enjoyer, the enjoyed
and the impelling power are created by the disparity of three
gunas, sattva, etc. (38)

Notes : The anology given in the stanza 37 is not proper.
In the case of the sun, its reflection is possible in the media like
mirror. Hence it is possible to say that the reflection and object
of reflection (pratibimba and bimba) are superimposed on the
sun. But in the case of Brahman there is no other adjunct apart
from it. Hence ‘Jivatva’ cannot be said to have appeared
elsewhere. This objection is answered in stanza 38. In the
Parasivabrahman only the three forms of the enjoyer, the enjoyed
and the impelling force are created due to the disparity of the
three gunas, sattva, rajas and tamas. This is in accordance with
the Sruti statement — e vl IRAR =1 Fea T Tt i semad)””
(Sve. U, 1.12).

FET— ] YSEgy WARE aaehiueaar
TG e FHeafafgReme —

If it is objected as to how could the aforesaid
threefoldness is possible because it is said that in the Pure
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Spirit, i.e., in ParaSivabrahman there is no relation of the
three gunas, sattva, etc., the answer is given here —

U TERT TSI TSST FATa |
TEATe] T e TEAATHET 113 % 11

The Sakti who is of the nature of three gunas and who
is ancient, adheres in the Brahman (Paras$iva). It is by the
disparity in her (i.e., the gunas) that the threefold distinction
arose in it (the Brahman). (39)

ATET— FT HAN fShATgE g SRR S
TrTETeg fEeTReraaRaTTed 3 SeereRemeT Hl-
TEEFER_Sfhadaaremigeag fawiiafegarete
eI e aeheTy, ¢ TEIseHTg i Ty vifvT-
e gfer gy, ¢ otiwd gaTeT ga St ey
TRAHATTHY FHeheTaT | STy HIE 39 AT = Tall:, W=
fe Fraafagde™ 11 safigeieay SriEeaeudRed-
TFRE AT, Tl HSTE A : Qe : | GTaH! e vifa:
FAfshATETEN TR Tareifedh! fameienfaa:, ST&iifa I19: | 7=
ThRIETCS SamT: Hfafararerei et qaUHS T
LS ECali b C U CH CAN C RS SR R Ca S T ML N M [CE
Sreqfadafa @ < wiser viFafdfada qEa w@rfaent
THEAfRa T 3 YRS GRS o, STehR-
G Ca e NE T EUIGE R PHEERICLSCERCRIRICICIE
feeaTeeTeRiIT Worarca [ EmaTs HeTHaeg ol FUvs-
SN R CRE E Ll e DE R SR R PO E SR IS E R ol
TR faeeTeTfdafavrTaeieemal e faumrmeiesmat

URETfcHeRT WAl | ShefHfd =i, =ad-
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EUN N ER I R EaIE R 2 D E R RN G RIERIDI G4
T T ANTAG, STHB AN TSR S UTcHenT
TFERSTTRIaRITeraf | ST SRR e framieEr
FUHIC T 31 TR gueTe TR &g TR -
RIRTferT ‘Jr foran 7 af, foran I 7 ey e ammagfgta
TR oI Tt g, oA aR AT e,
VST TS TEAART FSa R h T UMY sh e
Tl T Wi TegRONTen ArRreEadegareifafgRia e |
3T He forgmusta=am famrRmeieTumdifa gfeafafa 1
TROTaE RIS R, *“faara f& 2ais<: ferfearaems-
dfe: | Irie Freurerweisd e 17 3 SrratrciRiedg
GG TG el forrd wa:”” gfq fqears |

a3 Macantafd =i, eIl deh e T I -
e fHufaEERIGa oy 7 JHa4: | 3ER s
el | FerTefaaerrff EushraATa -
T JRIfTSST S SRR JUEEAE ifeaeed-
R I LE R BN Ea e I A LI E B R L ] o2 6 R
FEIAANT TEAAHATET TR SATEATg ITRICT
fepfarcarar o i =, * ‘T Tt vifdkd: Hicagrere |
FAETATEh -THI TR I | | Al ars Hacaraceasar-
TRl 3 TSl qEgushIIaeIaR™Id, * SaveSTaehidl
i afd | S fael Ieiaeeeg=ad | | We=-
TEIRYUITGASTaT | Tag: TaT: Tl gdandl dea: | | faummr
AT YR | TRIE=IE HTgfeet TUHTcHH: | | e o
ferT ST fageequerIe | Tor vifedfdnsTen TR gafn
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feerar11” 3fq JemTITS SR aRIET= | 319 Yo
RrarfiEe fFRagaE @ SRMU=EEHSRoE qeiadid
VTSI, e WA FREFFTASTY T e TgIenTs - Qreaadl-
T TG g o, T TRaTa= U i cadrT HITSTI
SIE R [ R Gl IR KRR E I RN E N IS BES B EI R TR
TG AT elTg TRRISTY T HHE, T QeI SevRgHac
QAfaTEgT

T YRR TFRSTae Je qoavent = e, e
SRIfOT e 31 aearisRTTaTseary 3 9, dfe sia-
YT Ta 7 W1, STARGFIRTIaT | 7 = HfafsrrgRy qfgash:
rvardifa o, qaErfareregiumicay ferasuseameRst
CR L Il B [ e A R o A R SENIR IS G ol
TR UREIES Te He Td HhoerereTs, Seier
Hfereman Sreecar=d | Y qqumfafafraqeme Hfafafrad-
RIS ERINEICERICS CICENC RIC NI ECICE LR
fafraraifccaed Ar=gad vadifa aea9, qgq foesy g
SIE (G I U R R T P U RIL R R RIEiC Tl e R IR
Gereiifer area, deaformmfferal: HaTgegamIad HaIsTeh<r-
YT GRS ARG e gliehed,
Tty wfcforee JUumITareAe ffidaar AR
frreaTeaTe Sreaitert T Gerarcifel dremdicgueen FRees T @
Trafenfafigrr et fFafastiad s Teieafifa =i,
SRRy gfdt ey sereRrmagerit Fgftie 7 wnfef 9a: |

31 gy 7 dvafd, AfareeRar TEuIEIHI-
ATfGcgerRTcald, TR a1 Wiehed a2 1 S FReTe-
AT RTINS | ShicadieTaIstT T §vafd,
feeraT wergcafaaia faRTgreRIEg SeERISemE | T =
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fRis@ren Aemfefafala dywadifa ameam, Ter aremR-
fgeares | TaeeTEeIEd AT =, Yo, T Ha=T-
SATAAIFAIAT TEGIAET = Giigdhd 9o,
HiegHavaRafag | Y fgedter: Yerefasmeeng 17 991-
Tl STavrfder | SiformafeadranT: yewmemAea: |17 3fa
ORI YGRS I TETg [ghdcard | F=ae fae]-
YRS T ST geafegefemeeTa g e et
I AT HeAameg :, TAOIHIAES i JgafeRa
dfgsTritearar Agentufiaeid| T = @ FAgeAdu e
ORI 12 3T e, e foTeca sharararata
BERECELICICICEIG R ENIR IR I E I BU G R R Ca
U], STl AR :, SIS SR oy
ifecafanegafd degeraearHaensiagar | sfaamns
FAAIEg:, SO [hdEld, 7 AHASThIsd 8, A<
YAt T WIS HIa o 7 T aaisfd AR ihgeaeay
forerAmead, FenfaReerrgig e scheqdnitg | dfeae
TEIRIITEAT TR WA, TR R TaTeaT |

T I HIAEIIGgEI:, TgaaHdcrd | Y HaehRge:,
“STTCHH STIHIT: A" RN : TG IR TehTa-
T TERTdaEyard | e T, SANEHIGmET | M ef=m:,
TAThIE: WERETEAHeaehidl THE Gafsaca e
IR 38 T, Ja=rerg e, TgeasTIaeaTeTe |
qUThUfERgPRSIY T TR THI THIGRT THI]-
fesnfatgiencliafa fade wag sifedfa arda = @, em=ren
TeEfanfaol Tfe | 7 = SRR 9 aea, TR
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i aTagHaTE | U Yae i qHETerd,
STIHRSTY Frafaram SrmmfaviareaaaseT Jau siedl-
frgeaed ST faH TRty o uiee a& faedr-
SRS e IaTaaq Farisd el 3 |

T =g M foh T, WM, 3T
TRAISHE AT =, T IR R AT TIReT
STHT&h Al foreteTeR: wemrem ﬂﬂﬁsmaaqaﬁmﬁqﬁﬁ
AU TR ST S Hg e S THI eI : Swadife
A IR | TR Hadssiear: | gofs-
Y oA faMmTomeieemi THIRRIThRRTI T
geAfeuragIornaeTsa i a=aqRenfcITHIATI e e ¥e
TS 13% 11

“Brahmanistha” — Vimar§asakti is inherent in Para-
§ivabrahman. ‘Samyoga’ (conjunction) is preceded by an
action. It is born of action in either of the two or both the
objects concerned. Conjunction is compatible between those
that stay apart in different places. Thus ‘Samyoga’ is not
possible here since there is no place outside Brahman.
‘Samyoga’ without the precedence of action is not known.
Brahman being all pervasive (visnu), pervades without any
break. Since there is no break, there is scope for binding
through conjunction here. In accordance with the statement
of Bhagavadgita, viz., “Raso’hamapsu, etc.”, meaning ‘ O
Arjuna, I am the taste in waters and the light in the moon
and the sun’ and in accordance with the words of respected
persons, viz., “Ausnyam hutasa iva, etc.,” meaning ‘like heat
in the fire, coolness in the moon, smoothness in beds,
hardness in stones, delusion in the outcastes, enlightenment
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in the Yogins, there is highly natural station for me who am
the controller’, she, i.e., Vimar§asakti resides in Siva
(Paraivabrahman) in a relation of identity which is of the
nature of perfect hormony (samarasya). Hence there is
absolutely no contradiction as regards the relation of
‘difference-cum-non-difference’ between them. ‘Sanatant’
(the ancient one) means ‘eternal Sakti’, the natural Vimarsa-
Sakti who is of the nature of hormony between knowledge
and action. It should be added that such a Sakti exists (in
Siva). Otherwise, although Brahman is of the nature of
lustre, it would be without the knowledge of its nature as
consisting in existence, intelligence and bliss like the lustre
of crystal, jewel or mirror which is without the knowledge
of its nature such as the capacity to have reflections. Then
the contingency of considering it as insentient cannot be
avoided. Hence, according to Sruti statement “Parasya
Saktih, etc.”, meaning ‘His natural supreme Sakti is heard
to be of many forms as Jhanasakti, Balasakti (Icchasakti)
and Kriyasakti’, his Sakti is of many forms as Cicchakti,
Anandasakti, Icchasakti, Jianasakti and Kriyasakti. ‘Ca’ is
the revealer of the meaning that is not yet expressed. Here
since ‘Cit’ and ‘Ananda’ are absolute, they are free from
disturbance. The Saktis, Icchasakti, etc., are prone to
disturbance due to their being related to objects. Hence,
VimarS§asakti has the manifestation of unity and difference
(bhedabhedasphurana) and contains within herself the
entire universe of the movable and the immovable clasped
in a relation of identity (tadatmya), according to the maxim
pertaining to the ‘liquid of the egg of a peahen’ (maytiranda-
rasanyaya) containing as it does the special features of a
prospective peacock such as legs, wings, colours, etc., in a
subtle form. The VimarSasakti of this form remains self-
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abiding as long as she is in a state of non-cognisance of
division (avibhagaparamar$a), while she assumes a form
consisting of three gunas (sattva, rajas and tamas) in her
state of cognisance of division. If it is asked as to how it
takes place, the answer is given here:

In a portion of that VimarSasakti, according to the
maxim pertaining to ‘the solidification of ghee’ (ghrta-
kathinyanyaya), the part of action is free from the capacity
to know and the part of knowledge is free from the capacity
to do. Hence from the part of knowledge which is free from
the good capacity to do, there arises Vidyasakti who is of
the nature of ‘sattva-guna’. Then from the part of action
which is free from the capacity to know, there arises the
power of ‘rajoguna’ with a mixture of ‘sattva-guna’ and
‘tamoguna’. In a usage like ‘I know’, the knowledge is not
different from action and in a usage like ‘I do’, the notion of
doer also flashes. Hence although there is an essential unity
between knowledge and action, yet by virtue of cognisance
of division there arises a notion of mutual negation
(anyonyabhava) as ‘knowledge is not action’ and ‘action is
not knowledge’. This notion itself is the power of ‘tamoguna’.
Thus ‘Vimar$asakti’ assumes a form consisting of three
gunas. Then by a disturbance of evenness among them, i.e.,
the three gunas, she caused the formation of name, form
and action pertaining to the three aspects in terms of the
enjoyed (bhojya), the enjoyer (bhoktr) and the impeller
(preraka) in the Paramasiva who is of the nature of pure
consciousness. Thus by way of reflashing the VimarSa$akti
assumes the form of Mayasakti. It is through her there is
the accomplishment of what is said above. This is the import
of the statement ‘gunatrayatmika, etc.” Through this it is
indicated that all this universe exists in the form of
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Vimars$a$akti’s cognisance of division in accordance with the
maxim pertaining to ‘the fluid in an egg.” Hence, there is
no occasion for any doubt from the angle of Parinamavada
(the theory that the world is a real modification of
Brahman). In accordance with a statement of Srima-
divarapratyabhijia, viz., “Cidatmaiva hi, etc.,” meaning
“God, who is of the nature of consciousness, reveals like a
Yogin, out of his own will, the entire world of objects which
is hidden in him without any external material” and in
accordance with a statement of Gita, viz., “Nasato vidyate
bhavah”, meaning “there is no becoming of what is not
there”, what is non-existent cannot come into being.

If it is objected that in that case the world would have
to be regarded as real and hence there would be no release
from bondage at all, in accordance with a statement of Gita
as “Nabhavo vidyate satah”, meaning “what is existent can
never be negated,” the answer is that it is not tenable. This
is because consciousness (cit) being uniform at both the
extremes of beginning and end, it does not perform any
action. Hence like pot, etc., which have entered into the
region prescribed for them, there is no bondage for the
liberated soul. What governs there is the will of God. Again
it may be argued that in view of the fact that the beginning
is made with the reason that it was due to relation with
beginningless Avidya, Sakti was associated with Brahman
in an indescribable relation and was ancient in the sense
that she co-existed with Brahman. That Sakti who is made
up of three gunas, is of the nature of Adhyasa (super-
imposition), i.e., the beginningless Avidyas$akti itself. Then
due to the disturbance of balance among the gunas here,
there is designation of three aspects in Brahman, i.e., three
names as Bhojya, Bhoktr and Preraka. When such an
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interpretation (in favour of Adhyasa) is possible why is it
that these efforts are made? If it is asked in this manner,
the answer is in the negative, because of the following
reasons: Firstly, it is opposed to what is still earlier said as
“Tadiya parama Saktih, etc.”, meaning “His Sakti which was
of the nature of existence, intelligence and bliss and which
was of the form of the inherent cause for the creation of all
the worlds, assumed an actual form congenial to the will of
God”. Secondly, it is opposed to what will be subsequently
said in the Bhandabhajanasthala as “Brahmandasata-
kotinam, etc.,” meaning, “That VimarSasakti of Siva which
is the ground for the creation, maintenance and annihilation
of hundreds of crores of primordial eggs of the world, is
said to be Bhandasthala. Mahe$vara who is endowed with
that VimarSa which is filled all round with the infusion of
Supreme ‘I-ness’ (Para-ahanta), is omniscient, omnipresent,
the witness and omnipotent. The VimarsSa of the Supreme
Soul is said to be the source (substratum) of the universe,
one filled fully with the lustre of great consciousness and
one full of Supreme ‘I-ness’. Just as moonlight which,
residing in one place, is capable of revealing all the objects,
remains inseparably in the moon, so does Sakti of the nature
of Vimars$a reside in Brahman and reveal all the world in
the prescribed part of Brahman.” It may be again doubted
as to how Sakti could possibly be the material cause of this
world consisting of parts in view of the fact that she is without
parts as she is not different from Siva. Such a doubt need
not be raised, because just as atoms, although they are
without parts, can become the material cause of the world
consisting of parts, by assuming a form consisting of parts
such as diad (dvyanuka), etc., which are their effects, so
also Sakti can be the material cause of the world on her
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assumption freely of a form consisting of parts in her aspect
as Mayasakti, as she is endowed with a capacity to accomplish
what is impossible. Further it is not possible to accept Avidya
which you have admitted, because Avidya is of the nature
of defect and would render Brahman defective if the latter
would be its substratum.

It may be argued that in the case of a piece of conch-
shell appearing as silver, there is no association with silver.
In the same way in the case of Brahman on which Avidya
appears, there is no association with Avidya. Hence, the
defect mentioned above does not occur. If it is argued like
this, the answer is that in that case, there would be no
distinction between Jiva and I§vara, because there is no
association with Avidya at all. It cannot be said that such a
distinction is possible through reflection (of Brahman in
Avidya, if not through association). This is because it is not
possible to accept the existence of Avidya as a mirror outside
Brahman who is the object of refection in the same way as a
separate mirror for the reflection of face, etc. It is also
because there being no space outside Brahman, like the face
entering into water and like a line on a mirror, there is no
possibility of reflection of that which is merged (marked) in
that where it is merged (marked) and further because Ayidya
is unclean as compared to Brahman. Even then, like earth,
etc., which are reflected in a mirror, that which is in the
form of reflection cannot be of any practical utility. Hence
there arises a contingency of the absence of substratum for
the states of enjoyer (bhoktrtva), etc. It cannot be further
said that it could happen like the glaring of eyes by the sun
reflected in a mirror, because there are no states of enjoyer,
etc., in the Brahman which is the object of reflection (bimba).
It cannot also be said that it is possible like the appearance
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of redness by the combination of arsenic powder and lime,
because unlike them Ayidya and the reflection are not actual
objects and because of the absence of any one else to mix
them. Again on the ground that the main light is not prone
to association, the analogy of ‘lohamani’ (red gem) can be
set aside. Yetsince the reflection depends upon the medium
like a mirror and since it is all false as being the product of
Maya, there is no possibility of the merging of the individual
soul and on that ground the teaching of “Tattvamasi’ would
be futile. Ifitis further argued that the very individual soul’s
separation from it (Maya) through the removal of Ayidya
constitutes the merging of the individual soul, then the gist
of the answer is that the loss of identity of self being nobody’s
aim, nobody would aspire for the liberation of your choice.

Then the case of that (Brahman) being qualified by
(Avidya) also cannot be possible, because it is already said
that in the case of Brahman there is no association with it
on the ground that Brahman would be rendered defective.
Even then, if at all there is association, is it in parts or in the
whole? The first alternative is not tenable, because Brahman
is without parts and as such does not have the distinction of
parts as above, below and oblique; there is no possibility of
a created part also, because it cannot be ascertained as to
where does Avidya stay and create, as there is no space
outside Brahman. It should not be urged that it is possible
like the presence of stars, etc., in the sky, although it is
without parts, because the sky being a created substance as
the substratum of wind, etc., is also regarded as consisting
of parts and because the analogy is not tenable to both the
parties. If it is argued that Ayidya is capable of accomplishing
what is not possible, the answer is that it is true. Yetits very
existence depends upon the strength derived from the



160 Afrgrafiramfon: PEEH

substratum of consciousness. As it is already said, such a
thing is not possible here. Otherwise the consciousness itself
is destroyed and there would be a contingency of falling in
line with the Sankhya view. The second alternative is also
not tenable, because there is a possibility of division (of
Avidya) into pure and impure. If it is further argued that
impurity would be in the state of worldly life and purity would
be in the state of liberation, the answer is in the negative.
This is because it is in the state of worldly life alone that the
division of the pure and impure is accepted according to
the statement — “Jiva 1o, etc.,” which means that ‘Jiva, Ia,
Cit that is extremely pure as also difference between Jiva
and ISa and the relation between Avidya and Cit, these six
are according to us beginningless’. It may be further objected
that Avidya has to be accepted on the strength of the
pramanas such as Sruti statements like “Tama asit”, etc.
The reply is that those pramanas such as Sruti would
turn out to be true because one has to accept dissimilarity
(vijatiyata) between the pramana and prameya (to be
known) as between the eyes, etc., and the pot. It should not
be argued that this rule (of dissimilarity between the
pramana and prameya) does not exist here since the
authoritativeness of the ‘vyavasaya’. The realisation that
“I know the pot” or that “I have the knowledge of pot”, is
called ‘anuvyavasaya’. Although both are knowledge (and
that way they are sajatiya), they stand in the relation of the
cause and effect. On this ground it should not be argued
that the pramana and prameya should be by rule dissimilar.
This is because knowledge subsides in the knower and
it never resides in the prameya which happens to be the
object denoted by ‘this’ and hence, the knowledge in the
form of ‘I have the knowledge of pot’ which is regarded as
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‘anuvyavasaya’ has the capacity to understand the knowledge
of pot in the form of ‘this is the pot’ which is regarded
as ‘vyavasaya’. Otherwise there would be no proper
arrangement as regards the ascertained knowledge and the
knowledge arising out of another knowledge. That would
give rise to a defect called ‘Anavastha’ (absence of finality
or conclusion). That would also give rise to the defect called
‘Atiprasanga’ (of being too wide) since it is possible to argue
that the knowledge of one pot could give rise to the
knowledge of another pot. Hence that analogy of the
‘Vyavasaya’ and the ‘Anuvyavasaya’ is not tenable to both
the parties. Further since it is accepted that Avidya is
beginningless, there arises a contingency that Avidya is also
true like Parabrahman. It should not be argued that the
‘hetu’ (probans) in the form of ‘anaditva’ (beginning-
lessness), is ineffective, because there is a dissimilar analogy
like “what is not true cannot be beginningless as is the case
with the pot.” Again since Avidya is accepted as different
from Parabrahman, it is possible to allege that it is — ‘non-
existent’ (‘asat’ like ‘the son of a barren lady’ or ‘the horns
of a hare’). There is no rule that what is different from it
(i.e., Brahman) should be always external to it. It means
only that it is external to that Supreme Lustre which is
beyond all ‘pramanas’.

Again it should not be argued that Avidya resides in
Brahman like ‘rupa’ (form), etc., in a pot, because in the
case of ‘ripadi’ and pot the relation is that of inherence
(samavaya) as ‘rupadi’ are ‘gunas’ and pot is the ‘gunin’.
(In the case of Brahman who is ‘nirguna’, there cannot be
Avidya like ‘rupadi’ in the pot). The analogy of the ‘ether
contained in pot’ does not also hold good, because ether,
wind, etc., are born from Brahman either directly or by
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sequence as the Sruti says ‘Atmana akasah sambhiitah,
akasad vayuh, etc.” and as such they are contained in it.
The case is not the same here, because Parabrahman and
Avidya are both beginningless. Nor does apply the maxim
of ‘water and milk’ that they are separate at both extremes
of beginning and end and are mixed by some agent sometime
in the middle. The case is not the same here because
consciousness (caitanya) is without association and because
water and milk (niraksiranyaya) hold good, because they
are of the same category (i.e., dravya). Here Parabrahman
is with consciousness while Avidya is without consciousness.
Even if it is somehow accepted that they (Brahman and
Avidya) are related, then Avidya itself will not remain
the same because it would assume the form of Vidya
(knowledge) itself because as a prameya (something to be
known) it would culminate in that form in the knower.
Otherwise, the memory of a destroyed pot should not arise
at all. It should not again be argued that it can arise by
virtue of impression (samskara) of pots, because it is also
an impression of an object (pot) and as such it inheres in it.
Thus there is no authority for Avidya of your choice. Even
if it is accepted it cannot be maintained because of the
impediments and because of incompatibility. Hence in order
to avoid the contingency of the absence of consciousness in
the case of Parabrahman, Vimarsasakti has been vehemently
accepted in it as its very nature and as such our effort to
propound it (i.e., Sakti) as the Maya which happens to be
the material cause of the universe, has been fruitful.

Further it should not be asked as to what is the authority
for the existence of Brahman on the ground that there is no
authority apart from Brahman and as such should not be
argued that Brahman should be regarded as non-existent.
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This is because Brahman is self-luminous by nature and is
always consciously felt through self-experience as ‘I am
Brahman’. Although Vimar$a$aktiis not different from the
self-luminosity of Brahman, it has the capacity to accomplish
what is not possible. Since it resides in Brahman in a relation
of non-difference in the form harmonious mixing, there is
absolutely no difficulty in carrying out the procedure of
pramanas and prameyas. Thus there is no room for any
incompatibility whatsoever. If Brahman were to be grasped
by an authority (pramana) other than itself, then one could
allege the absence of consciousness in the case of Brahman.
The authoritative statements of Sruti, etc., are intended
to convey the greatness of Vimar§a$akti in its state of
distinction between itself and its possessor (Sakta) according
to the significance of the Sruti — ‘Catvari vakparimita padani’
(words have been restricted to fourfold application). The
words such as Avidya, which are well known in Sruti are
applicable to Mayasakti which is created by Parabrahman
according to his free will. Hence, everything is quite
compatible. (39)

Notes: “THisgag, etc.” (Bhag. G., 7.8). ‘il gamer g4, etc.”
(M.M.P., p. 31). W& WfFR, etc.” (Sve.U., 6.8). el faer wra:
el fereri Wt (Bhag. G, 2.16). arn wea wiidk, etc” (S.S., 2.12-13).
“FEMUSIIRIE, etc.”” (S.S., 20.29, 32, 33, 38). “Sha g9, etc.” (2).
‘a3, etc.” (Rv., 10.129.3). ““3re 3T §ya:”’ (Tai. U, 2.1).
IR ARURFA T (Rv., 1.164.45).
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Then which object is born from which quality? Here it
is said:
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That which is of the nature of Rajas mixed with a little
Sattva is designated as Bhoktr (the enjoyer). That which
has the extreme dose of Tamas as its attribute, is said to be
Bhojya (the enjoyed). That Supreme Spirit in the form of
Brahman with the supreme priniciple as its attribute, is the
Isvara (the Lord). (40)

ATEAT— G ferfacaaarifige@Td, =gaud 70
¥ TUHHHTTYT:” 3 FeagRy:, TETSIuisea=i Seqgsia-
Ja-afired: | srraaHRRaRT A= SRRt wWdw-
TR R EeE Rdeeqae ey -
YHeHT ScaY: | ¥ o ||

Since the quality of Rajas is mixed with a little of each
of Sattva and Tamas and in accordance with the Bhagavan's
(the Lord Krsna’s ) statement that the four-fold caste was
created by him on the basis of the division of qualities and
actions, such a Spirit which is mixed with Rajas of that
nature is the Bhoktr, i.e., the Spirit in the form of Jiva
(individual soul). That Spirit which is characterised by
the attribute of the nature of extreme Tamas, is called
Bhojya in the form of Rasa (taste), etc., and since the
attribute made up of Supreme Principle is superior to both
the above-mentioned attributes. That Spirit which is
characterised by the Supreme Principle of the nature of
the quality of Sattva, is the Mahe$vara, who is the impelling
force. (40)

Notes: Although Sattva, Rajas and Tamas are called gunas
or qualities, they are not the qualities like redness, blackness,
etc., but the constituents like the three stands of a rope. Mayasakti
which is otherwise known as Prakrti is constituted by the three
gunas. Bhoktr is that Spirit which is made up of Rajoguna. This
Rajoguna is originally mixed with a little of each of Sattva and
Tamas. What is said in the text about Bhoktr is that it is made up
of Rajas with a mixture of a little of Sattva. In the commentary it
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is said that Rajas is by nature a mixture of a little of each of Sattva
and Tamas. That spirit which has excess of Tamas is Bhojya. It
stands for the objects of enjoyment, while Bhoktr stands for the
Jiva who is the enjoyer. Beyond these two there is the Supreme
Spirit which is made up of pure Sattva and it is called I¢vara, the
impelling force (Preraka). ¥1qaw. ... (Bhag. G., 4.13).

ATET— 2ieare geafd—

Then the author substantiates what is stated above—
et WISe UFaT aegatae waw |
IEUE TEIa hicTd UrAEd: 1182 1|

Bhoktr (the enjoyer), Bhojya (the enjoyed) and Preraka
(the impeller) — these constitute the threefold phenomenon
created in the unbroken Spirit in the form of Brahman due
to differences in gunas. (41)

Notes : HrerT 4 AR = Feam 7 e g gemaq (Sve. U,
1.12).

ATEIT— WEA 1R || Itis clear. (41)

3T YT oY : PrgraTfenig T : |
TRTaTErT : T e : T9T: TEAT: 1% 1|

Here the impeller is Sambhu, who is the Mahe$vara
(the Great Lord) whose attribute is of the nature of purity
(sattva). All those which are of mixed adjunct are the
Bhoktrs, i.e., the enjoyers. They are known as Pasus. (42)

~ Notes: Here Bhoktrs or Jivas are called Pasus. Accordingly
Sambhu (Siva) who is described as Preraka, is termed as
Pati (Pasupati). Then what is called Bhojya is the Pasa. The
Saivagamas speak of three categories; vide— SENfEErITa= TTE:
afmifcran: | e afaif et aren: wewenfea | (Stks A. 5.20); S
IO Jaeae Yo | I979: TR~ GHRaTTaf: | | duf gfaerfgasT:
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firer: wgpafer: @y | werrAeRy: w9t g sefd a9 11 (Candra JA.,
kripa., 1.10-11). From Brahman to water reed— all these are called
Pasus. They are under the control of Siva and are subjected to
transmigration (sarnsara). Hence Siva is Pati (Pasupati). Karman
(fruits of Karman or deeds), Malas (impurities called Anava,
Mayiya and Karmika), etc., are considered as Pasas (fetters).

SATEET— 37 q9] TUHTHRRIEE —

Then the author says about their adjectival names —

dea e Jgamusuad |
W:W:W:ﬁ?@ﬁﬁﬁﬁamﬁll
@ TSHTSAd | 163 1|

Bhojya is otherwise known as Avyakta (the unmani-
fest); it is purely related to darkness (tamasa) in form. Preraka
is Sambhu (Siva) the omniscient and Jiva (Bhoktr) is said
to be of limited knowledge. Avyakta (Bhojya) is said to be
insentient (jada) with extremely hidden consciousness (43)

ATEAT— SHHaITH el : Hay: @R T7Yy:
fenfaITcaT HeR e caqar: ShiuFer: | Siare] fehfacarad-
ATt frleRn IRmEfHfad:, o 9 geg@-
IR | I[N WIsaHeeR hfaikcad : | fhfiereaed-
fircemTe — 3TerIfel | JemdAHf oy Shaerstemsty
R fererTeaTe Serd RieTeT gfgas e sreaea=atif
R : | 3T THHIANT Tt |13 11

Mahes$vara is omniscient because he has excessive
Sattva as his attribute; as the enjoyer of pleasure, he is
Sambhu; since he is mixed with a little of Tamas he is
endowed with anger and is efficient in his activity of
annihilation. Jivas, on the other hand, have been chara-
cterised by Rajas with the mixture of a little of each of Sattva
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and Tamas. That is why they are of limited knowledge and
as such have the mixture of knowledge and ignorance.
Hence, they have the experience of joy and sorrow. That
which has pure Tamas as its attribute is Bhojya; it is Avyakta
(the unmanifest), i.e., Prakrti. Why is it called unmanifest?
The answer is ‘Atyanta, etc.” Although the trees, etc., are
regarded as insentient on the ground that they do not have
senses and breath, they are regarded as those with hidden
consciousness on the ground that they have thirst and that
plants, rocks, etc., are seen to have growth. Avyakta, Prakrti
and Maya are synonyms. (43)

EIRTESTaE®y aefag qEiearEmy fgur farsa sefafa—
Having thus shown the triple attribute depending on

the difference in the qualities of Maya (Prakrti), the author

shows a two fold classification of the attribute in the form

of Maya in order to define the nature of Siva and Jiva in the
form of Linga and Anga —

IUTfY : JAREATa : JgIYlgiaded: |

JISIUTTE : T AT TTSATSHIGSRI UM | 1%6% 1 |

VG e u aem gt |

rfaamyTfaaee Sirar Sgfaer: Tgar: 118y 11

The attribute (upadhi) is again said to be twofold as

pure and impure. The pure attribute is higher Maya who
resides in Siva himself and yet does not create infatuation
in him. (44) The impure attribute is Avidya which creates

infatuation wherever it resides. Due to multiplicity in
Mayasakti, Jivas are many. (45)

w—wﬁ:@mq@w@:gw:wﬁiq@wwﬁr,
T YEIIY: W HIE EEREISHIEhR e Arerd: | 1% 1|
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IR aen, smEmife-eameey: | sifaemfaadsa
STeTIee :, STar Sgfem: | 1 1%y 1|

The attribute, i.e., the attribute in the form of Maya is
again two fold as pure and impure. Here the pure attribute
is higher Maya residing in Siva and yet not creating
infatuation in him. It means that it is higher Maya. (44)
The impure Maya is Avidya. She creates infatuation
wherever she resides. Hence, she is lower Maya. Due to
difference in AvidyasSakti, i.e., due to difference in her partial
mani-festations, Jivas are multifarious. (45)

AT RIPEISN AAMfaaT: WY : |
T : dehdl o e TRT: 11%E 11

forfaanat o fofasa agrsTieeiRar|
sifaamifgar Siar SleaFmatadr: 1 1¥o 1|

uftymf= gon fAeeatgarE: |
Jafadengenfeamrtafaded: 1%¢ 11

Due to the influence of Mayasakti, the Lord assumes
many divine forms. He is the omniscient, omnipotent and
ever-liberated Great Lord. (46) The Jiva is, on the other
hand, of limited potency and limited knowledge; he is
bound and subjected to beginningless incarnation. The
Jivas who are infatuated by Avidya (nescience) and
who are bereft of the knowledge of their oneness with
ParaSivabrahman (47), revolve in the cycle of birth and
death in accordance with the funds of their Karman (past
deeds) taking them to multifarious wombs such as those
of gods, animals, human beings, etc. (48)

ST $37: YRR :, ARRTRAaS I FerHreier-
ENINGEISINIESIEIE BN EI P e G T e e 2 RIC o |
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T, oY TR IGRi I MG R, Fedhd! =
GhATI AR :, e ST -
e, GdY: Gaohat 9, TAY: THHEEEH: 9UT v g
FESTETT: | 1¥ & | | 37 SaeasurTe— fehferendid | fenfarendl
ferfasal 9g STUERHIGHIRTEG SYNRT: | STAlSTIGYRREN,
ST ITCTYRIRIAMAEH, IR grasteler-remnast g
IRTHITIGER: ", ST Fead HIRTHIATG JeaT 3d Jeard
Faurel:”’ 2 AamHa:,  STeHeRrRIeR RssyH e |
e ericae, Fawiset e & 11 gf ferommee |
2 TR 1 1 1% | | FsTerigar safadengsante-
THRIFEGARA TER TRyARa: | 3T ¥ Wi HAHE
Feftfd g, SgeHaed o fagHuStE=aE Wee-
[ERIRENENIGEINSIRE Ca eI GV AL

The Lord, i.e., Mahe$vara with pure attribute, assumes
many divine forms such as Sadyojata due to the influence
of Mayasakti or rather Mahamayas$akti. Being the stimulator
of the intellect of Jivas, he is the Lord, i.e., one who is capable
of doing, undoing and doing otherwise; he is the omniscient
one, i.e., one endowed with beginningless knowledge
pertaining to all objects whether manifest or unmanifest;
he is omnipotent in the sense that he is the instrumental
cause for the creation of the entire world; he is ever-liberated
in the sense that he is free from all association with
beginningless impurity (mala) such as ‘Anava’. He is
omniscient and omnipotent, in accordance with a statement
of Vrddhajabalopanisad as “sarvajiah pancakrtya, etc. ”
meaning “the omniscient one and efficient in five activities—
such is the Lord of all who rules”. (46) Then the author
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speaks of the nature of Jiva, through the statement
“Kincitkarta, etc.” He is of limited potency and limited
knowledge. He is bound in the sense that he is bound by
the beginningless fetters in the form of impurities such as
‘Anava’, etc. Being impelled by Lord, the Jiva is endowed
with beginningless embodiments, i.e., endowed with the
conceit of possessing a body from beginningless times. This
is in accordance with a statement of Svetasvataropanisad as
“Jhajhau dvavajau, etc.,” and “Anidasca, etc.,” meaning :
“There are two as the knower (omniscient one) and the
ignorant one (one with a little knowledge); of them one is
the ruler and the other the ruled. One is the unborn one
and the other is engaged as the enjoyer to experience joy
and sorrow,” and “The ruled one is the individual soul (Jiva),
who is bound in his state of enjoyer; he is relieved of all
fetters when once he realises the God”— and also according
to a statement of Kiranagama as “Anadimalasambandhat,
etc.,” meaning “The one with limited knowledge (Jiva)
is said to be ‘anu’ (atomic) due to his association with
beginningless impurities (malas). Siva is omniscient because
he is free from all association with impurties.” Jivas of such
a nature, being infatuated by Avidya and being bereft of
knowledge of one’s oneness with Parasivabrahman, i.e., of
the knowledge of identity as “Aharm brahmasmi” (I am
brahman), (47), revolve in the cycle of birth and death
attaining to the multifarious forms such as those of gods,
animals, human beings, etc., in accordance with the
respective funds of their Karman (past deeds). It should
not be doubted as to how could that be on the ground that
there could be no ‘karma’ before creation, because it has
been accepted that according to Satkaryavada, the entire
world existed in Brahman in accordance with the maxim
of “egg’s liquid”, in its state of being not separated from
Brahman. (48)
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Notes: “‘Hd¥ TgHaaT=: gawr e’ (Ja. U.,2). ParaSiva-
brahman is endowed with five activities (pafcakrtyas), vide
“STSSTH-Ff- e g- fatrma-fofaa: | il geRatha Jaweaed fell’”
(Mrg. A., 2.3) - ‘Creation of the world, its maintenance, its
absorption (annihilation), putting the Jivas in ignorance and giving
them liberation (vimukti = anugraha) - this is the fivefold activity
of the Lord, which has a purpose to serve. This has to be known
about him. This is a part of the cosmic sport of the Lord. The
purpose of this is the liberation of the souls. ‘Dhvarsa’ (Laya) is
a state of rest for all the souls. Just as sound sleep gives total rest
and fresh energy to an individual, so does the state of absorption
in ParaSivabrahman give an invigorating rest to the souls.
Creation provides an opportunity to souls to exhaust the fund of
‘Karma’ by undergoing the experience of joy and sorrow and leads
them through Siva’s favour (Bhakti) to liberation. Until that stage,
there is a state of ‘tirodhana’, i.e., ‘putting the souls under the
cover of ignorance’. At this stage the natural power of the souls
is obscured so as to make them experience the fruits of ‘karma’.
When the fund of ‘karma’ is rendered ripe and exhausted, there
is the dawn of Siva’s grace in the form of Bhakti (Saktipata). It is
this favour (anugraha) that leads the souls to Mukti. ‘That the
very purpose of creation is liberation of souls’ is hinted by the
following statement: Te&Y: TCHT & TR | IRY: St
yepcdl el I | | geuef Haaeal SEgeafteniud | ARHH IR
w=gaIsfa=raf=ss: 11’ (Suks A., kri. pa., 1.18-19) — ‘The
Paramatman who is described above, is the remover of fetters in
the case of the Pasus (Jivas). Once Sambhu with his own
Mayasakti (Prakrti) ‘out to have his cosmic sport’ meditated
with a view to creating all the principles leading to the production
of the world for the purpose of favouring the Yogins.” Vide
also: FETTATERY: WAl TeF Al | O Ud Aoty ere TR ||
(Para.A.,12.62) ‘The Lord binds the Pasus (Jivas) with fetters
such as Mala, Maya, etc. He himself is the one who releases
them when properly served through devotion.”

It may be noted here that the commentator has described
Paradivabrahman as the instrumental cause of the world
(Nimittakarana) in explaining the significance of the word
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‘sarvakarta’. Inthe present context, it is justifiable. But it should
be remembered that Siva is the material cause of the world
(Upadanakarana) also in the sense that his Sakti, who is regarded
as ‘samavayasvaripint’, is in an inseparable ‘tadatmya’ relation
with Siva. This is implied by the following stanza of S.S. itself —
““oAeTEfeEY e fassf are: | o sprnfaEyn i Tt fastd 117 (S.S.,
10.70) — “Just as a tree stands in the form of leaves, branches,
etc., so does Siva alone stand as earth, etc.”

i greEeTEsT, ete.” (Sve. U., 1.9) ‘‘SFiwigen s, etc.”’
(Sve.U., 1.8). “‘srfemereme=r.” (Ki. A). “s@ e’ (Br.U., 1.4.10)

HATET— 37 e YHA=IIAE —

How do they revolve? The answer is given here —

Th-fiehitte yaf- g grifor: |
AT HITATTR U hH e | 1% 1|

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. (49)

ATET— WA TAeaardagyH =iead: | 1¥% ||

It means that they revolve like the circular iron frame
which encircles a wheel. (49)

Notes: Vide Yogasiitras: (i) M FHATIEAT GEGESTHAGA: |
(i) | o1 afgament st | (Yo.S4., 2.12-13) — (i) “The fund of
Karman is rooted in pain-bearing obstructions and its experience
is in this visible life and in the unseen future life.” (ii) “The root
being there, the fruition comes in the form of species, duration
of life and experience of pleasure and pain.” The cause of disparity
(bheda) in these three aspects is the fund of Karman alone. The
effect or fruit should come in the form of species of beings. One
becomes a man, another an angel, yet another an animal, and
so on. Secondly the fruition can come in the form of duration of
life. One man lives fifty years, another a hundred, yet another
two years, and yet does not attain maturity. Thirdly, the fruition
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comes in the form of experience of happiness or sorrow. One
man is born for pleasure, another for sorrow. All these are results
of past Karman.

ATET— T STaT: FHFERO GRYA, 6 STeargHiT-
TR} hefet FHHAGTEER : FRrAfAg o geare —
It may be objected as to why I$vara should be accepted
when it is said that beings revolve (in the cycle of birth and
death) according to their Karman and that Karman is the

cause of disparity in species, duration of life and experience
of happiness and sorrow. The answer is given here —

@ﬁ%%ﬁm&ﬁm:uﬁmzn
TN ywar e T 1Yo 1|

Of these embodied souls, the witness is the impeller
Paramesvara in controlling the operation of Karman of these
that are ever-revolving in the cycle of birth and death. (50)

ST FHGIaG GHIsh T TRYHATI faferafe,
TS HHUMHIT I, THYT: I, FHHUT ST IRhaTe T,
IR He T ERISg et geaed: 1y o ||

In the case of these diversified embodied souls who are
ever revolving in thiswheel of transmigration which is bound
by the rope of Karman, or to be specific, in the case of the
fruits of deeds, the impeller is Parame$vara. Since the funds of
Karman are insentient, they cannot act as impellers. Hence
I$vara should be accepted as the impeller and witness. (50)

Notes: @&l -vide : *“By oG s Wi Wy Fgad | Al forreqor:
Tl fermiss e 117 (Kai.U., 18)- ‘He who is distinguished from
whatever that is regarded as the Bhojya (object of experience or
enjoyment), the Bhoktr (experiencer or enjoyer) or the Bhoga
(experience or enjoyment), is the Saksin (witness); he is no other
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than Sadas$iva, the pure consciousness.” Such is the nature of
Saksin. He is the impeller of all the souls.

SATET— Al A, faeeiserdicrs -

Or else, this is not all about him; there is something
special also — with this intention it is said —

At I : ynyfdaumitaderen: |
AU gaHigmmaeTah: 1148 11

Sambhu, who is the impeller of the embodied souls, is
the one who reveals a salutary path as he gives advice about
the path of emancipation from which there is no return (to
transmigration). (51)

ATET— WA 14 2 |11t is clear. (51)
EAT—  FAHEARE -

How? The answer is given here —

WHAU TR U uerara: |
oTaTaTETSSals T ST YguEa: YR 11

By virtue of the maturity of his Karman (fruits of deeds),
one gets all impressions of impurities eradicated. Such an
embodied soul becomes pure of mind due to the grace of
Siva. (52)

STET— 37 Sfa: WehH TR < famara=rd g
FHT: &7 3t TR . TRaaHH U aIohH [T HeTare: T
RTaTeTe Ygra o ST 114 R 11

In accordance with a statement of Sivagama, viz.,
“Vijhanayogasanyasair, etc’ meaning ‘the exhaustion of
Karman is through knowledge, meditation or renunciation
or else through the experience of joy or sorrow’, this
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embodied soul becomes pure of mind with the eradication
of the impressions of impurities due to the maturity of
Karman. (52)

Notes: The maturity of Karman is the cause for the grace of
Siva. It paves the way for the dawn of Siva’s grace by turning
back the Tirodhanasakti (obscuring power), which obstructs the
revelation of its real nature to the soul. This is ‘Saktipata’ as the

G T TS Ygehufadred: |
W foTereRTEuaTa, weper wiem 1143 11

There arises a clear devotion pertaining to Siva out of
the grace of Siva in the embodied soul whose conscience is
pure as a result of pure ‘Karma’. (53)

STEIT— A YEHHTaaTend: YNSRI G-
RurehareTd e ar waifd, frafesfaolt wiskd: weger wafq,
TEGIRT HEHTTISeT el 1143 1|

Siva’s favour dawns on him as a result of pure deeds,
i.e., as a result of pure deeds prescribed by Vedas and
Agamas. Devotion pertaining to Siva becomes clear in him
and through it comes the advice about the path leading to
emancipation. (53)

Notes : The conscience becomes pure when all the fruits
of past deeds become mature and get exhausted. It is only then
that the embodied soul becomes ready to proceed towards
emancipation. Kathopanisad speaks of this state as that of a mortal
prone to become immortal: “‘When all the desires dwelling in the
heart disappear entirely, then, indeed, does the mortal become
immortal and realise the Brahman’ : ‘3 §d W=l &M I5&7 &3
Bra: | o7 WS vaeed 9@ ¥egd |17 (Katha U. 6.14 ; Br. U., 4.4.7).
The desires occupying the heart fall off when the fund of Karman
is mature for removal. This is again possible through the grace of
Siva. It is only he who is chosen by Siva is able to realise his oneness



176 Afrgrafiramfon: PEEH

with Siva— ‘TR qURY 3 o, T S gy o @’ (Katha U.
2.23) — ‘By him alone whom the Lord (Atman) chooses the Lord
(Atman) is attained (realised); to him the Lord reveals his form.’
The rise of Bhakti pertaining to Siva is the dawn of Siva’s Sakti in
the devotee and hence, it is called ‘Saktipéta.’

EATET— AR = Hq frusersaiim gfd
fqveeere waqafa-
Thus the author concludes his account of Pindasthala

by saying that he in whom devotion to Siva has arisen and
who is with his last body, is designated by the term ‘Pinda’—

TGS HY faersarieEe: 11y % 11

The embodied soul who is in his last body, is to be
designated by the term ‘Pinda’. (54)

SARET— 37 S TR st S=aeiiN:
fusereaTfierantreae: | 14 % 1|

gfa fuoeegem)

This embodied soul (being) with devotion to Siva born
in him, is the one who has his last body, in accordance with
the Sruti statement “Tadasya trtiyarh janma”, meaning ‘that
is his third birth.” He is to be designated as ‘Pinda’, i.e.,
possesses the designation of Pinda. (54)

Pindasthala ends

Notes : ‘@& qard 57" (Ai. U., 4.4). As explained in the
Bhasya of Sankara, the third birth represents the final birth. The
first birth is when the father discharges semen in the womb of
the mother. The second birth occurs when the mother gives
birth to the child. The third birth is when he is born in the form
of his son. The lineage continues like this. Giving this account

aReses CESIOR I ELSI RESE | BRI RO PR S 177

Rsi Vamadeva says — ‘O A1 JX SR A1 Stod g’
(Ai. U., 4.5) - ‘Hundreds were my iron-like bodies before guarding
all outlets; I rent them through the force of ‘atmajnana’ (self-
realisation) and emerged out.” This the Rsi said while reclining
in the womb. That was the third birth in the lineage from his
father. Thus “‘J@d S=1"" stands for the =% s=1’. The dawn of
‘atmajnana’ represents the ‘third birth’ here. With the implication
of this statement of Aitareyopanisad, it is said here that the
embodied soul who is of pure conscience due to purgation of all
impurities on the maturity of his ‘Karma’, is designated as ‘Pinda’
i.e., the one in his final body.

The term ‘Pinda’ in the ordinary parlance means ‘solid’,
‘round mass’, ‘lump or ball’, ‘lump of rice offered to the manes at
obsequial ceremonies or Sraddhas’, etc. It forms a part of a
philosophical term, viz., ‘Pindanda’, which means ‘the body’ and
which is used as a contrast to ‘Brahmanda’ the world. But in
Vira$aiva philosophy, it is given a special technical sense of ‘the
embodied soul - who is of pure conscience’ (Suddhﬁntahkarano
dehi pindasabdena giyate, S.S., 5.31).

Y fqueage™ — (?)
ATET— T YRfade: ferfienfd semms -
Pindajnanasthala — (2)

It may be asked as to why one should know the

distinction between the body and the soul. The answer is
given here —

I IR US| S |
AT AR TR TR 1YY 1]

ST agTeraHTd: aitTsER |
I geraTTdal g g et M 114§ 1]
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With the knowledge of distinction between the body
and the soul, one is said to be ‘Pindajnanin’, the knower of
the nature of pure soul. The body is itself spoken as the soul
by the Carvakas (materialists). (55) Others expound that
the senses are the soul. Buddhi (intellect) is spoken of as
the soul by the Bauddhas who regard Buddhi as the main
principle. (56)

HAREAT— YA ILRYRIRonfdas fvsgrifa
T heArel 3o | TefereiafeRRTcHeere e, wfgmiss
= Foid 3(d HREIE AT IR [dae STavas
gl 1Y 1

It is him alone who knows the distinction between the
body and the soul that is said to be ‘Pindajhanin’ by the
scholars well versed in Sastras. Since such contenders in
argument have created doubt about the nature of the
concept of soul and since the writers on Sastras have
accepted that in matters doubtful, reasoning should proceed,
there is the necessity of knowing the distinction between
the body and the soul. (55-56)

Notes : The reasoning starts with a reference to the view of
Carvakas who hold that the body itself is the soul. According to
the Carvakas, there is no soul other than the body. Some thinkers
consider senses as the soul and the Bauddhas regard intellect as
the soul. These three possibilities are pointed out only to refute
those views in the next two stanzas.

HATEAT— FY dfgd® g —

How should we make distinction? The answer is given
here —

ST 7 TEE T T e |
RV STTYAT AT 1 149 1|
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yRfagfgen safaftea: A |
AArfafaden I; fUrsa I T REA 114 1|

The senses, the body or the intellect should not be
regarded as the soul because the soul is grasped through
the ‘I-notion’ and also because memory comes to
experience. (57) He who has the discriminative knowledge
regarding the nature of the soul as that ancient (eternal)
one which is totally different from the body, the senses and
the intellect, is called as ‘Pindajfianin’. (58)

SR — 378 W — TR T §:GEHI dafigg!
gaEfavmEre Tedfehiardaf fararaeafen oifder T==|
TSty FHfRERm TS TREFEH JraEaReffmife-
foreprTaT=a e AIg{dahHaaTeaHaTcH T dTaiehl: F=I=] |
IR TUETIREI=aTTe TS TR 9107 TaTef hfergaf= |
giaeprel IRT<E faamHca s =Eeaar«e JHY=-
SfGfERaTHEm | 3T ST AgeTs 3 -aavg ST
o AFETATHET=A af faehey: | e, e gaat Ay
SR FAgeamEgT T fgdt:, Seifie wes ayHfa
yifer cnfefd, uhereitehreTeare =9 | Td TORRRYE
TSI T FREI §fGLalcHl | 3T gvaguicen @I
FOH FORTTHA AT FGITIT : Y Freliog 1R 3t
TV, TSI SIS Jestearar Tgumige-
AT, TSFSUHANSTY SRR e aTeaieheaar] fagwfa
YR RHATH, 9 : T & Seag ool T Siergwa:, Tl
afaehey:, TG qest-auEhRIGIenI a5l S :, T alleh-
TR 3 FmafERREa frmaaaria
SfgumeTraTte stgr aaf |
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IERH_ — *“ STRHIFIARI AR TR f=agfgyan
Afafea: ;TS 79 IR 7Af=d 79 gigHw
Tfa: YRR Tpf=iss S TRifa TRRSEggTvise-
T TG A g e : ShiZaTeHR-
AT : | ToRcaae AT i e eheenafoshed-
FATUIGAT TOTE IhacaTs dgafaiied:, 7 = qeiaHe-
e 7 gl fg 3 ar=am, ©EIsE FINSE
YEIR 3 SHeq SaeE=HEeica T faemeradfa
NS B C LN IR ECER R R IRIE R IER IS AN L RS REN I
FHfyiamedE, gemsieeymea |

T 9 TR STHMICH JEETHHIRRIG dG SRR
SHvce AR A faeheqadifa area,
TRRIITAR RGN, STEHATLN AT | Al T
eI U g feifer SeHISTHET, Tfe ISaHgaTT 2
STRIHA! o qgAfReRd a1 ? R, AcASEIcaa= g g -
FRUTEHFATAVN: Tgf AR AREYaEN | afE gvasfe
T fgdeaamagle gfatarafa Oq, day, §g: aftehe
sl o Tg Tepdcard, el dieifs=m, did
rerfgere, Hieme ST, fawe ST, diss Sl fateraye
9 TARMHEHT TR s e =ddl STTva=iIg-
FUMIE YA, SUEATeE Hfagigiehiid, EUGEhR
THECIIEA, Td: TEAHaIaeqeeishe Tehied
FarfEn, S T frfaayam 3fa g gaEmHeT
THARE FAEY Alhedag el s auagT=d | TeATf=c:
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HITEETCHTT AT FEcAUIEIfeRHg eh o, *H: Tf-
e =7 gaERmTAde sedrsty M| | Sy
T, AfeaeagyaEia d YR | a8 gamsiaerar-
fregeemreTgad, T8 a8 YERIHAHHET T aEaiehee
RRIRT, STefTe e e eies:,
S NG EL TG NS R NI GE R CIRR RS I A C LB [CE e
TARHIEUTAT iU, ML Tl Ja: |

T IIOKY Hfyerestiarcar fag 7 Toe 4T 3fd 3,
e du IR TR qu IRE-
I T SR GUR A=Al &= fad1 7 gverdifa
HeRRIIITa sl fag 3fq| o7 yreafafe -
RO ST Sl T, STETaaaTERIEeTe
TeIIeHT ufeg gfa ae=al Safeshresl uegerl gfa H=i-
2EUICESPAY

This is the intended meaning : The profane people
who are the advocates of objects as the soul, think that since
sorrow is found when the house, field, etc., are lost and joy
is noticed when they are developed, the house, field, etc.,
are themselves the soul. The Carvakas, who are of better
discrimination than them, think that since the house, field,
etc., do not have the discriminative knowledge of animals,
birds, rivers, hills, villages, etc., the body which has such a
discriminative knowledge, is itself the soul. Some persons
say that since there is no flash of knowledge in the case of
the body when there is no movement of vital air in it, the
vital air itself should be regarded as the soul. Some other
persons argue that since the vital air is devoid of knowledge
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without the operation of senses during sleep in spite of its
movement, the senses should be the soul. Since the senses
are many, a question arises as to whether all the senses put
together constitute the soul or each of the senses severally
is the soul. The first alternative is not tenable, because there
could be a contingency when knowledge cannot arise due
to loss of togetherness or the failure of one or two senses.
The second alternative is also not tenable, because each of
the senses severally can produce the knowledge of one thing
at a time and the knowledges such as ‘the water is clear’ and
‘it is sweet’ cannot arise simultaneously. Thus since the body,
etc., cannot be the soul due to their dullness, the intellect
(buddhi) should be the soul. If the intellect is the soul, it
should be regarded as an instrument of knowledge like
senses because the objects should be known by it through
the senses only. Since the instruments of knowledge should
be subservient to an agent as in the case of hatchet, etc.,
does it not become necessary to accept an agent other than
the intellect? Such a doubt should not be raised. Since
there is a rule that what is born from an instrument should
be insentient (jada), the intellect should be also insentient.
Then it cannot grasp the objects. This does not lead to any
desirable end (na istapattih), because the insentient intellect
being the soul, the latter also should be regarded as
insentient; this becomes unavoidable. Then the management
of worldly affairs would become vitiated. Hence, like the
soul of your acceptance, we have to accept the intellect as
self-evident here. Itis like this: First there is an experience
of a pot. Then arises a doubt about the pot (as to whether
it is the same that is experienced). Thereafter by virtue of
the impression created by it, there arises a memory
pertaining to the knowledge that arises. Worldly transactions
are managed through such a memory. Hence, a flux of
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momentary experiences pertaining to different times,
different forms and different objects, is itself the soul. This
is what the Bauddhas, who give prominence to intellect, say.

The above contention is answered here: ‘3T - TR,
etc.,” — Since it is grasped through ‘I-notion’ and since the
memory of the different experienced objects occurs, it must
be admitted that there is a soul as different from the body,
senses and intellect. Hence, since there are such experiences
as ‘my body’, ‘my senses’, ‘my intellect’, ‘my memory’, ‘1
possess a body’, ‘I have sound senses’, ‘I understand’, ‘I
remember’, etc., and since there are occurances of the
memory of objects, it must be accepted that there is a soul
which is the ancient one (eternal one) as the basis of the
‘I-notion’ apart from the body, senses and intellect. It may
be objected that since the ‘I-notion’ is accepted as included
in the two kinds of knowledge of the nature of Nirvikalpaka
and Savikalpaka accepted by us, there cannot be any soul
(Atman) in your opinion apart from the ‘I-notion’ itself. It
cannot be said that the existence of the soul is established
by the ‘I-notion’ on the ground that the ‘I-notion’” does not
refer to any knowledge other than the soul. This is because
the ‘I-notion’ refers alternatively to the body, etc., as it
touches the series of forms and feelings in such instances
as ‘I am fat’, ‘I am happy’ and ‘I am in sorrow’. Hence, the
‘I-notion’ which is beyond the five series of knowledge of
the nature of form-series, feeling-series, distinctive-series,
consciousness-series and impression-series, accepted by
us, cannot be regarded as the soul itself in accordance with
your procedure, although it is important in the series of
knowledge referring to the body, etc. As it is touching the
series of knowledge referring to forms and feelings, the
‘I-notion’ therein is non-eternal. The same is the conclusion
in view of the fact that the ‘I-notion’ does not exist in sleep
and swoon. Such a non-eternal ‘I-notion’ cannot be the soul.
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It cannot be further argued that the knowledge in the
form of ‘I know the pot’ reveals the knowables like form
and action and that in the same way it reveals the knowledge
of the form and feeling also. Hence, as the ‘I-notion’ is
beyond the knowables, it alternatively refers to the soul itself.
This cannot be maintained because such notions as ‘I know
the pot’ do not appear distinct from the ‘I-notion’ and also
because the ‘I-notion’ is not eternal. It may be further
argued thus: If the ‘I-notion’ is regarded as pertaining to
an object necessarily and on that ground if you say that the
soul would be inferred apart from it, then we ask as to who
is the agent of inference (anumatr)? Is he the ‘I-notion’
itself or any one different from it? The first alternative is
not tenable, because if you consider the non-eternal ‘I-
notion’ as the agent of inference, then you will be falling in
line with our view, since no other agent of inference apart
from it is seen. If at all anything other than that could be
seen, it could be something like what we call the intellect
(buddhi). In that case the intellect itself is the soul. If it is
argued like this, the reply is that it is not tenable, because
firstly, the intellect is momentary and we have accepted it
as pertaining to different times, different objects and
different forms; secondly, it is not tenable because if the ‘I-
notion’ were to be different and transitory, then there could
not have been suitable connection as pertaining to one thing
like ‘I’ through the external as well as internal experiences
such as ‘the blue is different from the yellow’ and ‘the yellow
is different from the blue’; ‘I know the blue colour’ and ‘I
know the yellow colour’, and ‘the same I who experienced
fostering by the parents in my childhood, am now enjoying
the company of my wife and children’. Further one cannot
admit that there can be any experience that can last for two
moments. The memory of taste (rasa) cannot arise through
the impression of form. Since there is a settled rule that
the memory should be in accordance with the experience,
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the impression of an object that creates memory finds
its fulfilment in it. But according to the advocates of
momentariness, we cannot find any impression of an object
which can create memory. Hence the memory is a matter
of nothingness like ‘sky flower’. In that case the entire
worldly transaction depending on that would be eradicated.
Therefore something which is eternal, which maintains
suitable connection (among experiences and memories) and
which has the capacity of retaining knowledge and memory
or of destroying (apohana), if need be, the knowledge and
memory of anything, should be accepted as the Soul.
Bhagavan has said in the Gita that ‘it is from me that memory
and knowledge and their destruction are possible.” It is of
the nature of ‘I-notion’ itself. It is well said that there is no
evidence to prove that the Soul is any thing other than that.

Again it should not be contended that the Soul, which
is of the nature of ‘I-notion’, is non-eternal on the ground
that it is not found in the states of sleep and swoon, because
in those states it is merged in a cover of ignorance and its
nature of self-illumination is covered up. Otherwise, when
one wakes up, there would be no rise of a happy memory
like ‘I slept happily’. The memory is always rooted in
experience. The movement of vital airs which is a portion
of an independent power is found even in sleep and swoon.
Then the inhaling and exhaling (adana and hana) of breath
indicates the existence of an agent (kartr). It is proved
through this that the agent in the form of the soul exists.

It may be further contended thus: Even then the
existence of embodied soul, an individual self, is proved,
but not that of I§vara who is the impeller. To this the reply
is given here: In the world, the actions like cutting, cleaving,
etc., are possible through the instruments like axe, etc. These
instruments depend upon the motor organs and these motor
organs in turn depend upon the sensory organs. The sensory
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organs are again controlled by mind, which is an internal
organ, and that mind is in turn controlled by the embodied
Soul. This embodied Soul is again dependent because it is
subjected to spacio-temporal conditions. Hence without an
independent divine power there is no possibility of
controlling the embodied souls for worldly transactions.
Hence on the ground that without him worldly transactions
would be incompatible, the existence of the impeller I$vara
is also proved. With this the following two views should
be taken as refuted: (1) The view of the Naiyayikas who
say that the Soul is different from knowledge and is the
substratum of the fund of qualities like knowledge, etc.
(2) The view of the Uttaramimarmsakas who say that the
individual Soul (who is Brahman in bondage) is well known
as it is the subject of the notion of ‘I’ and as it is the one
coming under the purview of direct experience. (56-58)

Notes: “‘SRIIITAR...."" (.......). 7 Ffaqrerdes 9 (Bhag.
G., 15.15).
FYTIUT IIETIUT TATETIUT HHT |
anfarar frer warenfafa Sifdafaari iy 1

To know that this Soul which resides in these transitory
bodies that are of many forms due to the fund of Karman, is
eternal, is true discrimination on the part of a being. (59)

SATET— HHATI T S IR Feifa
St feaferdn fyusferess:, At star fea gf feraferarn
fusgfaden: 114 11

The discrimination in the embodied soul that the bodies
which are obtained and which are of many forms due to
the fund of Karman, are transitory, is Pindaviveka (real
discernment about pinda, the body). The discrimination that
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the Soul which resides in such a body (pinda), is eternal, is
Pindajnaviveka (real discernment about the Pindajfa, the
knower of pinda).

Notes : Here the commentator takes the word ‘Pinda’ in
the sense of ‘the body’. The discernment that the body is transitory
and the soul is eternal is Pindajiiana. The author has defined
Pinda technically as the embodied soul with pure conscience due
to the maturity of Karman (vide stanza 31 above). Hence to
explain the term ‘Pinda’as the body is against the intention of the
author. It may be seen how the author has explained ‘Pindajiant’
in stanza 55 above as the Soul with the discrimination between
the body and the Soul.

HREHT— 9% g0 : YeEmaugyl S $eE —

If it is objected that this discriminative knowledge has
turned out to be similar to the Sankhya discrimination
between Prakrti and Purusa, then the answer is —

PRI, JUTCHTATE ST : YT |

ek A1 fasTia fuuesmifa wead 11go |11
_ He who knows the soul as different from the body and
I$vara, the impeller, as different from the souls, is said to be
‘Pindajhianin’. (60)

SATE— TEH | 3790 Frefeae sFamsfaas:, &

ST IR EE ‘ TrsehT= FT A ST eRIgEIIH dIaleR
ferermreaTe | 3ot =1 - ‘3d YR =i ey |
TR o9 o Wg: 899 3 dfeg: || SaEREgie axss@E wd
w9 | @5 =y A fafg geleny wRd 117 3| g e
A STHT GrasqH Fe=d feam| 3. IRR safadar f&
YY1 & e Fa: efiorrar: |1 3 geeed:, SRR e
Tl JEFST| T afq w=red e foraege: 117 3
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SelRTA e | SR e TrgTgIsioatal: ©®y =

foRam 180 1|
fa fuoesmeaeny

It is clear. This is the same as the discrimination
between ‘Ksetra’ and ‘Ksetrajna’. It is the same as that
between the eternal and the non-eternal. In the ‘Ksetrajha’
who is the soul, I$vara resides as the impeller in a relation
of identity as made clear through an analogy in “candra-
kante yatha toyam, etc.” It is said in the Gita — “Idam
Sariram kaunteya, etc.,” meaning: “O Arjuna! this body is
said to be ‘Ksetra’ (abode).” He who knows it is said to be
‘Ksetrajna’. The knowledge about ‘Ksetra’ and ‘Ksetrajiia’
is the knowledge acceptable to me. Know me to be the
‘ksetrajna’in all ‘ksetras’.” This is in accordance with
Mundakopanisad which says “satyena labhyastapasa, etc.,”
meaning — “This Atman (Paramatman, the ‘Ksetrajiia’)
should be attained through truth, through penance, through
right knowledge and necessarily through Brahmacarya
(celebacy for acquiring Vedic lore). Those sages who realise
him in their bodies as made up of lustre and as pure, get
their sins eradicated.” There is also Devikalottara statement
“ASariram yadatmanam, etc.,” meaning — “He who realises
through his eye of enlightenment the Soul as different from
the body (as the non-body), becomes then peaceful and free
from all desires from all sides.” Accordingly the nature of
the body and the possessor of the body and nature of the
Soul and the I$vara, who are in the relation of the body and
the possessor of the body, should be known. (60)

Pindajhanasthala ends

Notes: ‘S 721 A&, etc.,” (S.S., 5.36). ‘T WK H<g
....... 31 §agAY YA 11" (Bhag. G., 13.1-2). ‘& ..... & (1”7
(Mund. U. 3.1.5).“3¥R #=&reqM, ete.,” (D.K., 51)
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I — (3)
ST — AT EYUSHI SCTEHHE AR e
frErafa—

Samsaraheyasthala - (3)

Then the author speaks of ‘Samsaraheyasthala’ in the
case of the ‘Pindajhanin’—

faemagw fanfrafaata: |
ARG aTOTSETd | 1§ 1]

In the case of him in whom the impurity of heart is
totally removed and who has the discriminative knowledge
of what is eternal and what is non-eternal, there arises the
awareness of loathsomeness of mundane life by virtue of
refined impressions. (61)

EATET— IHIIHR USSP AaI Feiioraraea
GO T eaforafeh: JuaTfieR SeehRaad §aR
AT gecTad 3 : 1182 ||

In the aforesaid manner, in the case of him who is of
pure conscience and who has discrimination as regards
what is eternal and what is non-eternal, there arises the
inclination to abandon mundane life due to the eradication
of sin by virtue of the merit earned during many lives and
by virtue of refined impressions and abundance of merit
acquired. (61)

Notes : “G¥Redar”’ is the inclination to abandon worldly life.
This is called renunciation (vairagya). ‘Vairagya’ has been
described as the oil which fills the lamp of knowledge and makes
the wick of devotion to put up the light of spiritual awareness —
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‘I i | eyl g IR fefiead 17 (Daksina.

U.,27). The awareness of the loathsomeness of mundane life leads
to the awareness of Sivatattva (i.e., one’s identity with Siva)

through the pursuit of Bhakti.

ATEAT— d AR —

Why does it happen? The answer is given here —

tfea gfttes dRe Taerfedyd |
gfeaTfegd Tt e arssT fadfa: 11§11

Who among the wise persons can have any attachment
for the transient worldly pleasure arising from the children,

wife, etc., or for heaven which is associated with decay,
etc.? (62)

AT — PRRICSTIHYEE T4l Teaagyad |
SAfTEmIeATTSRer g Eefy 3 o e Wfereh faremet efior
g Hedfedleh i’ g Tegaa- aRaisaT= | Taed -
AfHergEAcaTcafaaidh: H& aea] Had T Hemdeay: |
TRETGAg GLd Tafdfa & 118 1|

The transitoriness of pleasure arising from the children,
wife, etc., is known through direct experience. In the case
of the pleasure of heaven also which is born from the
performance of the sacrifices like Jyotistoma, etc., the
transitoriness is known on the authority of Bhagavan’s saying
“Te tam bhuktva, etc.,” meaning — ‘They enjoy the joys of
the vast heavenly world and then with the exhaustion of the
fund of merit, they once again enter the mortal world.” Thus
the pleasures here and hereafter being of this nature, i.e.,
transitory, who among those with discrimination about what
is eternal and what is non-eternal, can have attachment
towards them? It means that no body can have such an
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attachment. What is implied is that there would be strong
inclination to renounce it because of its transitoriness. (62)

Notes : ‘a0 @ 4, etc.,” (Bhag. G.9.21). Vide also — ‘TR
! Alleh: &t | Tawe guafel dre: & 11 (Chand. UL, 8.1.6) —

‘Just as the world acquired (this world) through the fruits of
Karman (deeds) diminishes so does the world which is earned
through merit also (the other world, heaven).’

ATET— 7 VR g@eA-eaaTd IReER e, HER:
ferref IS S0 QTgTaata —
If it is contended that it is proper to abandon mundane

pleasure because it is transitory, but why is it necessary to
give up mundane life, the author raises the defects in it —

e g gat gegefd o gasT u |
SrgHRuTSTTT afeymfa aghad i 163 11

For one who is born, death is certain and for one
who is dead, birth is certain. The being revolves like a
wheel with the cycle of death and birth. (63)

Notes : Vide: “‘Sae fg gal Fogyd =1 7a& o | TEAguRerisy 7
@ wifagaed |1’ (Bhag. G., 2.27). Here the second line means —
‘Hence, with regard to something unavoidable, it is not proper
for you to grieve.’

SATE— 3T FHRIEIGEHERE —

In this context, the author gives also an example of a
person who is subjected to Karman —

TG TR [ qeAgaTafy : |
SIcERECER R LIEI R e SRR

The great Visnu who took birth in the forms of fish,
tortoise, boar, man-lion and man, suffered death. (64)
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STET— gEacafaeume yergued o AeapHiferit:
T8 SO TR Yerdl HeleHl HeIgedn sy Aoy
frer Ao o e 116 % 1|

Even the Great Visnu who took birth, i.e., incarnated,
in the forms of fish, tortoise, etc., in order to rout out
the wicked demons and to do favour to the devotees, came
under the grip of Karman and met with death. (64)

Notes : Even the great Visnu had to suffer death, what to
speak of other beings?

STET— Tafed W SHIEIEEE S8ld TR —

The author says that in that case a dependent being
suffers threefold afflictions —

el HUAYAJS RNy STfay |
ATTAINETa g 9=aTuTE, SRId YO 1 1§ Y 1|

Having been born in the castes such as Brahmana, etc.,
the being is tormented repeatedly by the heat of the great
fire in the form of threefold afflictions. (65)

HAET— &, T g9 184 1|

‘Tormented’ — by this suffering is meant.

FMA— T aEEgfafafasfter dur weaf
CIEECE R

Here it is asked as to whether in worldly life there would
be a break in the continuity of threefold afflictions or not —

AT T W= 2 |
eATfreRTiaAT et & fasmfftsad 116§ 11
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In the case of the being who is ever tormented by the
suffering rooted in Karman such as ‘Adhyatmika,” etc., when
can there be any relief? (66)

SHATEAT— HHAATEANCHBI §:E TGl STEHHAE
IO gl ehQeIirenTs fepafemuraed geatameifshad,
7 Fardread: 1168 ||

Where and in which condition is the possibility or
the desirable occurance of relief for the being who is
ever tormented by the sorrow rooted in Karman such as
‘Adhyatmika,” etc.? (66)

SATET— 37 o T AR —

Then what is that threefold affliction? The answer is—
3MeaTioeh g o T anfarsitfaanm |
anferdfaenmmren g . @AaiE Tad 11§01

Adhyatmika is the first, the second is Adhibhautika and
the other one is Adhidaivika. This is the threefold
affliction.(67)

HATEAT— 37 Tawy derdfed —

Then the author explains its nature —
AMeATIRTR fEar e STRImeI=<aTadd: |
rafuifest §: @ STRIHTET e A1 1§41
TSNS EF A=Y Ui ahiead |
anfasiifaeriatyg §:@ TeMfeYaem 1 18R 11
anfafaennmeaT TeaenfaaEm |
g AT HHagE e 1
Tt & afE ar out gEewh 7 faem 1o 11
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The Adhyatmika sorrow is twofold as external and
internal. The sorrow that is born from gastric air, bile, etc.,
is regarded as external Adhyatmika sorrow. (68) That
which arises from attachment, hatred, etc., is said to be
internal. The sorrow that comes from the king, etc., is
Adhibhautika. (69) That which is born from planets, yaksas,
etc., is Adhidaivika sorrow. For the embodied soul who is
bound by Karman and who is endowed with these sorrows,
there is not the slightest joy in heaven or on the earth. (70)

ATEAT— TWEH |18§<4-9o |l Itis clear. (68-70)

Notes : ‘Adhyatmika’ means that which pertains to one’s
self. It stands for physical pain caused by the disorders of the
three humours of the body, viz., vata (gastric air), pitta (bile) and
kapha (phlegm) as also for mental pain born of attachment,
hatred, etc. ‘Adhibhautika’ stands for pain arising from living
beings like the king, other human beings, beasts, etc. Adhidaivika
stands for pain arising from divine, semi-divine beings. Sankhya-
karika refers to ‘duhkhatraya’ in the very first karika (stanza):
‘Duhkhatrayabhighatat, etc,” (Sa. Ka., 1). Sankaracarya in his
Bhagavadgitabhasya refers to Adhyatmika, etc., while explaining
“Duhkhesvanudvignamanabh, etc.” (Bhag. G., 2.56) — “Duhkhe-
svadhyatmikadisu praptesu, etc.” (B.G. Bha., 2.56). Vacaspati
miSra in his Sankhyatattvakaumudi, has explained three kinds of
Duhkha:

g Gl 7 g | e STeAohenH, sttty snfrdfersh 9 |
e feferer - YRR 7FE =11 IR aafieers o dweffie, JHE
EL PRI B SR N B NS R aSa L (R C BN R BRI [ e e
g @ | TR §E o - e, snfudfads o aafitfiaeh
AR reeR R snftdfadh g Aererafere e
(Sa. Kau., on ka.1)

[ The triad of sorrow is threefold sorrow as Adhyatmika,
Adhibhautika and Adhidaivika. Here Adhyatmika is two fold as
physical and mental. The physical sorrow occurs due to disorder
in the three humours of the body, viz., vata, pitta and kapha.
The mental sorrow is due to non-acquisition of desired objects
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and it pertains to passion (kama), anger (krodha), avarice (lobha),
infatuation (moha), fear (bhaya), jealousy (irsya) and despair
(visada). Since all this is secured through internal or one’s own
means, it is called Adhyatmika sorrow. The sorrow depending
upon external means is twofold as Adhibhautika and Adhidaivika.
Here Adhibhautika is that which is caused by human beings,
animals, beasts, birds, serpents and other immovable things.
Adhidaivika is, on the other hand, that which arises from being
possessed by Yaksas, Raksasas, Vinayaka (Ganes$a), planets, etc.]

FTET— 37 [SAlfegrie: g@ T aees A
Is there no happiness in the case of wealth such as royal

prosperity, etc.? Here it is said that it is not happiness with
an analogy —

dfecy difemrery wEaw gy o |
Y HUTATY w1 Feramfa: 11eg 11

Who can have the notion of permanence in the case of
lightnings, series of waves, flames of a lamp and riches that
accrue due to past deeds? (71)

ATEAT— fagcg gAY QfvraTyg 7o Rerargfgaita,
T FHHTY Fraceay Rerargfgfdaferr T 119 |11

Just as in the case of lightnings, series of waves, and
flames of lamps, so in the case of riches that come, due the
merit derived from past deeds, the discreet person cannot
have any notion of permanence. (71)

Notes : ‘7 fax aduiel 3"’ (Katha U, 1.27). Man is not
satisfied by wealth, because he aspires for more and more wealth.
His desire is insatiable. ‘=T STq & : SHHFHTHAR ST | Sfqw Forecia
qFEaaEd I (Vayu P. 93.95) — ‘Desire does not become satiated
through the enjoyment of the objects of desire. It grows over
again like fire with ghee.’
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ATET— ] faggeifefaeiarurerd gudmece=aiil
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i fav et ®EeT gi far f wmgad:” g

It may be argued that the body is a covetable object
because it is unlike lightning, etc., and because it is an
instrument of pleasure. Here the author says in accordance
with the Maitreyopanisad statement “Bhagavan, etc.”,
meaning ‘O Lord, what is the use of enjoyments of pleasure
in the case of this body which is defiled by bones, skin, veins,
marrow, flesh, semen, blood, phlegm and tear, which is an

assemblage of dirt, urine, gastric air, bile and phlegm, which
is full of bad odour and which is inessential’—

TelaRI9r I sTan werg :@faasda |
AfeIgTagTY hl o Hedd UfUed: 110 11

Who is that wise person who might take interest in this
body which is a sheath of dirt, which enhances great sorrow
and which is like a flash of lightning? (72)

Notes : ‘‘aafeE™....”’ (Maitreya U., ?); vide also Maitreyi
U., 1.3 — “esyiiRfie dermdigd dfaedd fea ua grgror fsshr
el FRAfeTS STeuees faveTaTafieh ST HIR=Ig Hetegh:
TRYUi,, TATgRT IRR FeHHe e | ARk 1’ — “O God! This body
has emerged through conjugal union; it is without knowledge; it
is the veritable hell; it has come out through the outlet of urine;
it is covered with bones; it is smeared with flesh; it is covered by
skin; it is filled with dirt, urine, gastric air, bile, phlegm, marrow
of the bones, fat, fatty exudation and many other impurities. O
God! You are the resort of me who am residing in such a body.”

EATET— HAhIY AR SfUehsfe Ik &
a1 rafqus ferenl M Fafd, 7 Histy Faffeed: v 11
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Who is that wise man who would love this body, which
is a sheath of dirt, i.e., store of exretions, urine, etc., which
is transitory and which is a lump of sins? It means that
nobody would love it. (72)

SAEAT— 7 YRGS WHHRET o SRR EeeaE -

It may said that there should be interest in the body
because it is the object of great liking. Here the answer is
given —

[ECIEEHBEHEARR I  ie B T R R G 2
fodat THd <8 TR @Y 1193 11

Who is that wise person, who can take pleasure in the
body which is transitory and which is the receptacle of
sorrow, by discarding the principle of self which is of the
nature of eternal bliss and intelligence? (73)

SHAET— A< TTdee (e Td
TR Afgar THR §:@UH YRR &I faden! TId, T Hhisfa
T e 1193 11

Since there is the possibility of realising the principle
of self which is of the nature of eternal bliss and since it is
the foremost object of love, who, if he is wise, could
relinquish it and take delight in this body which is transitory
and which is the object of sorrow? It means that nobody
would love it. (73)

ATAT— 37 faafdar FaR YR wg fofFaifa |,
ey gasary faRfadicans -

It is not that the wise person has aversion only towards
the body which is transitory. It is said here that he has
aversion towards everything that is connected with it —
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The wise person who is of pure heart and who has a
definite experience of the bliss of the self, attains supreme
renunciation with a firm notion of impermanence in the case
of everything as the body which is cause of sorrow, the wife,
sons, friends, hosts of relatives, riches and the family
tradition. (74-75)

SATE— YGeadl (=@, 31d td HiFaegacy:
ettt egeTpiian faee Fafeg-
ferere! -t SeRTCTeTU-Hehelg EEhROISTE YRR, e &y,
Y119 | | Gecg o arueqRy Herdgdl Soishll 4oy M-
Ty e TR ereehetaaqmai ST eages T auraq
YT A | oy |1

‘Suddhahrdaya’ means ‘one whose inner senses are
pure’. That is why he has the definite rise of the bliss of
self, i.e., he has the definite emergence of the bliss of the
eternal and non-eternal type through the knowledge of
scriptures, grace of Guru and his own experience. ‘Vivek?’
is one who has the discrimination between the eternal and
the non-eternal objects. In the case of this body which is the
cause of sorrow, i.e., the cause of sorrow of all kinds as
already characterised, in the case of women, sons, (74)
friends, hosts of relatives, the family tradition and riches of
all kinds such as the wealth of cows, etc., in the case of
everything, i.e., all things other than these, the wise person
evinces total renunciation, or in other words, resorts to total
renunciation. (75)

oo
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Notes : This is in accordance with what is prescribed in the
Agamas : TIERYAEHT GgH: TREEH: | TR Ta=<ad @el (argil 2= |
TEI ol fenfafeeae wa A B ey Sheeardenf 7T oAy Faf) |
foperchy e fre=nforeT | quitrammresfags wieaed | (Para.
A., 22.41-43) “Sons, wives, wealth, etc., are transitory like the
companions in a journey. They are bound to get associated with
each body (birth) just as dreams follow sleep. My devotee does
not aspire for any fruit here or hereafter. He does not accept
even the state of final beatitude granted by me. To my devotee
who looks upon the superhuman powers as straws of grass in the
force of his devotion, of no importance are the states of
sovereignty, the wealth of faculties such as ‘atomic nature’, etc.”

SATET— AT R erTe FeeegaiT: Gar-
3 Efesad gfgectend seamR-

Then the author says that in the devotee who is totally
detached from such non-eternal objects and who is attached
to eternal objects, there arises a determination to seek the
means of eradicating the sorrow of transmigration —

faafet favaas fawasaraaim: |
R - Wiaedagd gfg: Tadd 11611

The determination to seek the means of eradicating
the sorrow of transmigration arises in the case of a person
who is discriminate, who is detached from objects of senses
and who is attached to his self-knowledge. (76)

ATTAT— WEA||9E || It is clear.(76)

Notes: The means of eradicating the sorrow of trans-
migration is known through the Guru, who is the revealer of the

means to end sorrow: G FA JUa 00 GEEGH | & THBAE el
g:@ruread || (Para. A, 22.54) —  He who has become detached
to mundane joy due to the merit acquired in the past life, should
resort to Guru with devotion for the purpose of crossing over
SOIrow.’
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TET— 37 HIsH HURG Tebaeqiicad fusfive-
Then if it is asked as to what constitutes the means to
the eradication of the sorrow of transmigration, the answer

is given here by bringing together the ideas of Pinda and
Pindajnanasthalas in a stanza set in Vrtta-metre —

Frenfrafaafad: gl JgvEee
TRUHE S a el qgea: |
fream=TR fugaeTdarg Eed

TS TR Tedgfaaiaea a1 100 1|

i LRI 4T - T Tavitd aerrTyTomnte-
Ay AFagr-afr@rmuit yeraede fuefqusyr-
GONEIIATTGT T TFHReS8: TG 114 [

In the case of Atman (soul) who has the discrimination
as regards what is eternal and what is non-eternal, who is
endowed with merit, who has the purest of intentions and
who looks upon the wealth of Brahman, Visnu, Mahendra,
etc., as transitory, there would arise devotion (Bhakti) which
eradicates transmigration, towards Siva, who is the abode
of eternal bliss, who prevents the rise of sorrow of trans-
migration in the world, who is associated with Amba, (i.e.,
Sakti) and who has the moon as his crest-ornament. (77)

Here ends the fifth chapter dealing with
Sthalas called Pinda, Pindajiiana and Samsaraheya,
in Sri Siddhantasikhamani, which is composed by
Sivayogin, the great teacher among
the great Viramahesvaras, and which happens to be
the gist of Vedas, Agamas and Purdnas. (5)
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EET— FHf: e Jermae fH-
AT U 3T : fvesTeareae frefeafaafe: &m-aa9
ferafen: fUueil SRIsHESHEIEHRIaErIcY e aai
fOrehcd TYIAl ST, 310 U9 HUReAgfgaal (eam<as -
TRYuafeaaH<m RIS aRg @lad | SATH
TSR e SRy T T Sd -
T Igeh RN aHalicry wfaTsfer Wereafar @l
FHEIAT ThTETd 3 : | 379 YGIT:hured Feateaasgfaafen
LGSt C S R R | IR R N CH B R CIHIE-RICERE
FTE VAT H TR FRG: e Heey
HfFTecqerd Togerd Wafd | 19\ ||

it FarEaRge |
2fq SRR umdtueeTor
fartteraran araudifuamTEarE dfagraforamiureareaTar
A [YUSUUe g g aIaTaag! I8
TFHUSS: QAT 11411

‘Sukrtinah’ means ‘of him who has performed good
deeds prescribed by the Veda and Agamas’. ‘Suddhasayasya’
means ‘of him whose inner senses are pure’. Such Atman
(soul) is called by the name ‘Pinda’. ‘Nityanityavivekinah’
means ‘of him who has the discrimination between the Soul
and the non-Soul’. This refers to the Pindajianin. Such
Atman looks upon or understands the transitoriness or
momentariness of the wealth of all gods such as Brahman,
Visnu, Mahendra, etc. That is why he has a determined
notion of mundane existence as abominable. Such Atman
should have devotion towards Siva who is the receptacle
of eternal bliss, i.e., the abode the eternal and complete
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existence, intelligence and bliss, who has rejected the rise
of sorrow of mundane life in the world, who is associated
with Sakti (Amba), i.e., along with Uma and who has the
moon as the crest-jewel, i.e., who is in the form of the
Mahalinga which is the cause for the various forms such
as the ‘Bearer of the Moon’ (Candradhara), etc., assumed
by way of cosmic sport, according to Atharvanasruti
“Candralalataya”, etc. That devotion is such as to put an
end to transmigration and is eightfold. What is said here is
that devotion arises towards the Mahalinga which is the
means to avert the sorrow of transmigration, in the case
of Atman who is of pure inner senses, i.e., who has the
discrimination between what is eternal and what is non-
eternal, who is endowed with the wealth of tranquility,
self-restraint, etc., as he is averse to the objects of inner
senses such as attachment, hatred, etc., and the objects of
external senses such as sound, etc. This is through the
renunciation of enjoyment of fruits belonging to this world
or to the world hereafter.

Samsaraheyasthala ends

Here ends the fifth chapter giving the account of
Sthalas called Pinda, Pindajiiana and Samsaraheya
under Bhaktasthala in the commentary on
Sri Siddhantasikhamani called Tattvapradipika
written by Maritontadarya who is foremost among
the experts in Vyakarana, Mimamsa and Nyaya.

Notes : “Candralalataya, etc., (Atha. Sru..... ). Here the three
Sthalas, viz., Pindsthala, Pindajianasthala and Sarhsaraheyasthala
present the prerequisites for the dawn of Bhakti in the soul. Firstly
it is the soul which has attained intrinsic purity due to the merits
by Siva’s grace. Such a Soul which is endowed with excessive
merit and which is free from all sins is called Pinda and it is the
Pinda that has the ‘§aktipéta’, i.e., the dawn of Siva’s Sakti in the
form of Bhakti. The discrimination as regards what is eternal
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and what is non-eternal makes the Soul fit to receive that grace
of Siva. This is Pindajiiana in the technical terminology of
Vira$aiva philosophy. Through the permanence of the feeling of
detestation towards mundane life, the Soul becomes averse to
the enjoyment of fruits here and hereafter. This constitutes
Samsaraheyata. The desire for liberation arises naturally in such
a Soul. Thus these three stages in the Soul’s journey to Mukti
stand for the ‘Sadhanacatustaya’, the four prerequisites for
spiritual pursuit, viz., 1. Nityanityavastuviveka (discrimination
regarding what is eternal and what is not eternal), 2. Ihamutra-
phalabhogaviraga (aversion to the enjoyment of fruits here and
hereafter), 3. Samadamadisadhanasampat (the wealth of means
such as tranquility and self-restraint) and 4. Mumuksutva (desire
for liberation).



TS TR
TERTGUAAF AU -
AN THHTETTIA — (%)
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YRR weifeg STeg: Aeqdafa et o Qemcsmr-
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Gurukarunyasthala — (4)

Then in accordance with the Mundakopanisad statement
“Tadvijnanartham, etc.,” (Mund. U., 1.2.12) meaning “In
order to know it the disciple should go with sacred fuel
(samit) in his hand, to the noble Guru, who is well-versed in
Vedic lore and who is firmly devoted to Brahman (stationed
in Brahman),” the devotee who is rich with the experience
of Pindasthala, Pindajhanasthala and Samsaraheya-
sthala, goes to the illustrious Guru in order to know the
Mahalinga which eradicates transmigration. Thus Sri
Renuka propounds Gurukarunyasthala consisting in Diksa
(Initiation) to Agastya, the pitcher-born sage —

aal faaeraras fantt yygamea: |
oy : gevuREwETR frami e 11
S SierfareaTd Slvmgfaafsa |
AT aaT fagaafaeT g1 11
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fFrafagraaas feaa<gfaymm)
TN aTfieh AeraTfe g 113 11
FARARTATAR FARTATCS ST |
foraeam Ut s foradmataataTa 1 1% 1|
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(FATo) TH YA THaT FeleHeTg —

A T (9T Wigawanfaa: 1o 11
YT Feq? a1y Araey waiefd |

Then the devotee who is endowed with discrimination,
who is detached (from mundane life), who is of pure mind
and who is desirous of knowing Siva, the destroyer of all
blemishes of transmigration, (1) approaches Sriguru 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, (2) who
knows the principles of Saiva doctrine, who has his doubts
and confusions completely cut off, who is well-versed in
all the practices of Agamas, who is pious, who is truthful,
(3) 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 Siva, who is tranquil,
who has the discriminative awareness of the principle of Siva,
(4) who is adept in smearing himself with holy ash (Bhasma),
who has the clear knowledge of the principle of Bhasma,
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who is eager to apply ‘tripundra’, who has put on the garlands
of beads (Rudraksa), (5) who has borne the Linga, who is
devoted to the worship of the Linga, who has the knowledge
of the principle of communion between Linga (Siva) and
Anga (Jiva), who has the impression of monism firmly rooted
in him, (6) who knows the distinction between Lingasthala
and Angasthala and who teaches about Siva’s Lingariipa.

It is said here that having thus aproached the noble
Guru, service should be rendered to him —

Having thus approached the noble Guru, the devotee
should render service to the great teacher with devotion
and fear (7) for six months or a year or until he is pleased.
(8-T half)

T — 37 Td: GORLIAEIITTT<R J[GAFH!
e o fuvsyisgar:, fééwrcrﬂ YRRTcAfIeR

fyra, ReamRuataRErfag fSeg: 99, ﬁnsnﬁaq
HRIf g uguaEr STeadifa JeH | § Hige e —
AR ST | TR, AHIRfaafsid:, 9g: 3TAH-
fireared:, sTcAATEoeRE: SRfRETa TN T,
forerRfamaym: o9 99 SR a1 A1 viedediRar| 91 6
Fog < § 9 qal 9ol || 3 Gang e, ¢ TegsTa-
TN J U YO et | SRS o grEgee: |1
3fa argefedey waeny faye RavfmaEr TEREER,
ferferafareraeaRen: | 37 U@ FEasaare: garmad-
GerRfafire:, Rrefgradey: Rarmfagrat: feaa<gaym:
fRIpaEvEfarREare:, FEa=RrE: g - Ea=ET:,
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&, AT : SereraHarats:, e frafdg-
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Here ‘tatah’ means ‘after the firm notion of detestability
of transmigration is born.” Then the devotee with pure mind
is the one who is designated by the word ‘Pinda’ his inner
senses being pure. He is endowed with discrimination. In
other words he is the one with the knowledge of the nature
of ‘Pinda’ through an awareness of difference between the
body and the soul. He is averse to worldly life, i.e., he has
the determined notion of detestability of transmigration by
virtue of his indifference towards impermanent pleasure.
Such an aspirant gets the desire to know Para$iva, the
Mahalinga, which is otherwise known by the synonym
Parabrahman. That Siva is the one who eradicates all defects
of transmigration; the defect being all the sorrow of
mundane life, the aspirant approaches the Sriguru, who
is the propounder of the nature of Siva, i.e., the one
who teaches the nature of Mahalinga. This is how the
principal sentence is to be construed. What are his (Guru’s)
characteristics? The answer is given here as ‘lokavikhyata,
etc.” The Guru is well known among all the people. He is
aware of the principle of Atman in reality as different from
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the body, senses, etc. He is free from the perplexity of sense-
objects, i.e., he is the one from whom the error of difference
pertaining to the objects of senses has been slipped off
because the entire universe is made up of Siva and Sakti
and there is no difference between them, in accordance
with a statement of Sarvamangalagama, viz., ““Yasya yasya,
etc.,” meaning “Whatever Sakti that is spoken about
whichever object in the world, all that is the all-ruling
Sakti and all that object is Mahesvara” and in accordance
with a statement of Vayusamhita, viz., “Sabdajalamaéesam
tu, etc.,” meaning “Siva’s beloved bears the entire collection
of words (names of objects) and he who himself with
charming crescent moon on his head, bears the entire
collection of meanings (objects).” That is why he is the one
in whom the impression of monism has been deep-rooted,
i.e., he is characterised by the firm notion of monism. He is
the knower of the tenets of Sivasiddhanta (Saiva philosophy),
which is no other than the Sivagamasiddhanta (Philosophy
of Sivagamas). He is totally free from doubt and confusion
in the sense that in him doubt and confusion are totally
absent. He is adept in the procedures of all the ‘tantras’,
i.e., he iswell-versed in the sixty-four tantras. He is pious in
the sense that he is devoted to the Saiva way of life. He is
truthful in speech. He has imbibed the religious practices
inherited from his family tradition, i.e., those that have come
down to him through his Guru’s heritage. He is free from
the practices of the prohibited traditions; in other words,
he is free from conventional practices of his family heritage.
He is engaged in meditation on Siva, i.e., he is deeply
immersed in thoughts about Sivalinga. He is tranquil in the
sense that he is free from attachment and hatred. He knows
the principle of Siva, i.e., he is aware of the nature of Siva,
the supreme one. He is adept in smearing his body with
the holy ash (Bhasma). It means that he is an expert in that.
He has the discriminative knowledge of the principle of

aReses POV URUTIAg S 209

Bhasma, i.e., of the nature of Bhasma. He is deeply
interested in applying ‘tripundra’ to his limbs with the
Bhasma. It means that he is eager in that. He wears rosaries
(garlands of Rudraksas). He is wearing the Linga (Istalinga),
i.e., he is endowed with the internal as well as external
Lingadharana (association with the Linga). He is engaged
in the worship of the Linga both externally and internally.
He is conversant with the principle of union between the
Linga and the Anga, i.e., the intimate relation between Siva
and Jiva. He knows the distinction between Lingasthala
and Angasthala, i.e., has the distinct knowledge of the
hundred and one Sthalas. He is ‘Sivavadin’ in the sense that
he speaks of auspicious words (mangalya-vacana). Itissuch
an excellent Guru who is full of spiritual effulgence and who
is of aforesaid auspicious characteristics that a devotee who
is a mature disciple in as much as he entertains the idea of
detestability of mundane life, i.e., he who is desirous of
liberation should approach with gifts in his hands. (1-7) It
means that service should be rendered with its four aspects
as worthy of faith (apta), place (sthana), limbs (anga) and
good regard (sadbhava). The restis clear. (8-the first half)

Notes : “7 T 7qR&....” (Sa. Ma.); “¥ressteme g~ (Vay.
Sam.). The characteristics of the Guru are fully presented here.
Guru happens to be the first among the Astavaranas, the eight
guardians (avarana = cover) of faith. The term ‘Astavarana’ has
been used for the first time in the Saivagamas: Tefelg sigwe def e
TEH: | ORI IS || (Candra. J.A. kri. pa. 2.2).
Guru, Linga, Jangama; Tirtha (Padodaka), Prasada; Bhasma,
Rudraksa and Mantra. Here the first three are Plijya Avaranas.
They are to be worshipped. The next two are the Piijaphalartipa
Avaranas. They are the rewards of worship of the Guru, the
Linga and the Jangama. The last three are Pujasadhanabhtta
Avaranas. They are the means or instruments of worship.
Although the term Astavarana is used for the first time in the
Saivagamas, the eight concepts were already known: Sig#&T: f¥ra: |



210 Afrgraframfo: T2

fra Ta STEEE: | ... 3 37eH fvreea & Rra | . 7% e 391 TefE
wd fagq | (Ru.U., Unpublished Upanisads, Adyar, Madras, 1933,
p- 308-309). Here Guru, Linga and Jangama have been
mentioned and adored as Siva. Padodaka and Prasada are
mentioned in the same Upanisad: fagifimes fafed TRfsemdref
HRHTUIRIGsh STHAITE reraf<T | qur sife: ferendfer: dwi gfe: freqfar: | (Ru.U.,
Unpublished Upanisads, Adyar, Madras, 1933, P. 309) — ‘The
ablution of the Linga, flowers, bilva leaves, etc, which are used
in worship (nirmalya), the holy water from Guru’s ablution and
the holy water from the feet of Mahe$vara wash away the dirt
of birth. Their favour (prasada-priti) is Siva’s favour; their
satisfaction is Siva’s satisfaction.” As regards Bhasma, its
preparation, methods of application, etc.: HelSTAETRIFEH=
HIRNHRTT T caim = A& 3fq 99ged S S SAguifa
fericeeas Eh-fsf frgfreargiearadh e e gdid | gaudeerye
Iy Iy earfsfiresrd wafd | aq FHERgEYH gara | (Ja. U., 19, Saiva
Upanisads, Adyar, Madras, 1988, p. 67). “Taking the Bhasma
with Paficabrahmamantras, sanctifying it with the mantra ‘Agniriti
bhasma, etc.,” mixing it with water after rubbing it by the mantra
‘Ma na stoke tanaye, etc.,” one should apply it to the head,
forehead, chest and shoulders marking them with three lines
(tripundra) by muttering the mantras “Tryayusam, etc.,” and,
“Tryambakam, etc.” This is the Sambhava vow advocated in all
Vedas by the teachers of Veda. It should be practised by those
who are desirous of liberation for the eradication of rebirth? For
preparation, see Br. Ja. U. 3.5-35, Bha. Ja. U., 1.2-5. Rudraksa-
jabalopanisad gives details about Rudraksas (Saiva Upanisads,
Adyar, Madras, 1988, p. 156-165). Bhasmajabalopanisad itself
speaks of Mantra — SeeRISEIERY T Sal 7t ST | Sifead smeka
T: 3 gy 9 RedcgeEd  sifted @Rl 9 o gy @
HRISATAT T | AR WA F: | AReplsd T | (Saiva
upanisads, Adyar, Madras, 1988, p. 136). “The six-lettered or the
eight-lettered Mantra of Siva should be muttered. ‘Om’ should
be uttered first, then ‘namah’ and further the three letters ‘Sivéya’.
(As regards Astaksaramantra) ‘Om’should be uttered first, then
‘namah’ and then the five letters ‘Mahadevaya.” There is no
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mantra other than this which is great and which provides
protection. This ‘pancaksaramatra’ affords protection.” Thus the
Upanisads quoted above speak of the Astavaranas without using
that word. The Saivﬁgamas use the word Astavarana and deal
with eight of them. Siddhantasikhamani deals with all the eight
without using the word Astavarana in any context.

As noted by the commentator, service rendered to the Guru
involves these four : 1. Apta (being faithful); to carry out the
Guru’s confidential orders; 2. Sthana (place): to look after the
activities of the Guru’s house or monastery; 3. Anga (limbs): to
do shampooing of Guru’s feet; 4. Sadbhava (good regard); to
have respect for the Guru with full faith in his greatness.

ARAT— 37 ANGTIHR YA auiafe—

Then the author describes in two stanzas as to how the
devotee (disciple) should appeal to him (Guru) —

T TR WeredT Yfaaueyier | 1¢ | |
weea : o wEitetaaant-ad: |

W HEATUT HZTHIT FHTaswaed 11 11
AT T T Wi TG OToT |

The disciple should stand with palms joined together
and full of obedience and appeal with devotion before him
who is the most pleased supreme preceptor and who would
show the path to liberation: “O the auspicious one! O the
most distinguished one! O the great ocean of the knowledge
of Siva! O the best among the teachers! I have approached
you; please extend your protection to me, who am suffering
from the illness of transmigration.” (8-10)

HARAT— YFT a1 TR faaueyich WRIaHIe-
TgTieh TXHTETE AR famanf=ad: syavfdaawf-aa: R e
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YepfraierT: T 3T : el A | fenfieent «ll shear Ageticsh
TS FHITC Hi L& il 11¢-2 0 1|

Through Bhakti, i.e., service, the disciple with obedience
in the sense of being endowed with fear and devotion and
with his hands held in the shape of a bud, should appeal
before the supreme teacher, the great Guru, who is pleased
in the sense that he is prone to show his favour and who
reveals the path of liberation in the sense that he opens the
higher and lower grades of liberation. What should be the
appeal? The answer is : “O auspicious one! O the great
among the great! O the ocean of the knowledge of Siva!
O the best among the Gurus! I have approached you;
please save me, who am suffering from the affliction of
transmigration.” (8-10)

Notes: The disciple should approach the Guru and appeal
to him as above. The method has been detailed in the Saivagamas:
REEIRE RS GEERISSRR R T RN Mg Ggedf | | SaRmgffE
STURVATGAH | Gegurete] § Huaisgem AF  sfa fagre qoas
Gerersfreredd | (Ka. A., kri. pa., 1. 36-37). “Then the disciple
should hold a vessel filled with ‘tambula’ (betel leaves and betel
nuts), sacred fee (daksina) and Bhasma and appeal before the
Guru saying — ‘Please do me a favour out of compassion as |
am helpless on being merged into the ocean of transmigration,
stricken with the fear of the crocodile in the form of birth and
held by the fetters of death.” The disciple should appeal thus,
place the vessel before the Guru and offer salutations to him.”

afeeams -
It is said here that the Guru should fix the desciple,

who has thus appealed to him, with the Diksa (initiation),
which is a part of his guidance —

Eﬁfﬂ@qwm&h:ﬂ'{'ﬁﬂ'&l
PIfeRTUTe THTEE SI8TET AISTEegH 1120 | |

Having been requested thus by the disciple, who is of
pure mind, the great Guru should divine the descent of Sakti
(Bhakti) in him and fix him with initiation. (10)

STET— 3 TEHHRY Y& JEIRT:HL0 sy qiefefr
ﬁl@ﬁﬁ:ﬁﬂ?:w:,ﬂ@ﬁf@ﬂzl NIESEIRINCRINIESEIG
GHTCIR FRTaeier 3THH 31d: feerd R Sreran A
rAfeeTe: 112 0 11

Thus having been requested or appealed by the disciple
who is thus pure in the sense that he has the purity of mind,
the supreme teacher, the great Guru, should divine in him
the deep descent of Sakti and fix him with initiation, i.e.,
bring him into relation with Diksa (initiation). (10)

Notes : ‘Saktipata’ means ‘the descent of Sakti in the form
of Bhakti; what is ‘Sakti’ in the ‘Prav‘rt’timérga’ (bringing about
creation and separating the Jiva from Siva) becomes ‘Bhakti’ in
the ‘Nivrttimarga’ (bringing about ‘vilaya’ or taking the devotee
towards Siva and merging with him). Vide : ‘vif3q: yefereama fafa-
HFRRA’ (Anu. S. 2.27). For ‘Tivratarasaktipata’ — vide Saiva-
paribhasa, p.159.

HATEIT— 1 19 &T1 ? S8 —

What is Diksa? The answer is given here —

Srd o FoTagT &fierd areTere |
TEITEA . GHREATAT A faerermt: 1122 11

Since it gives the knowledge of Siva (di = diyate) and
it removes the binding fetters (ksa = ksiyate), it is called as
Diksa by the learned. (11)
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ATET— FHA T g 3 drgirean Rage wea-
FHawM fer gF’ 3 g efd, ot 9 JHfehafoeR
viFe A fomrert: reRt: gRmEERe: 11 2 1|

Since the knowledge of Siva, i.e., the knowledge of
the Mahalinga which is called Supreme Brahman, the
Paradiva, as not different from one’s self, is given, in
accordance with the meaning of the root ‘da — to give’
and the bondage of fetters in the form of Mala, Maya and
Karman is eradicated in accordance with the meaning of
the root ‘ksi — to perish’, this Sakti in the form of knowledge
and action is properly designated as Diksa by the learned,
who know the Sastras. (11)

Notes : This is the derivation of the term Diksa based on
the root-meanings nearest to constituent syllables ‘d1” and ‘ksa’.
‘D7’ is taken from ‘diyate’ (is given), which is related to the root
‘da—to give’ and ‘ksa’ is taken from ‘ksiyate’ (is destroyed), which
is taken as related to root ‘ksi — to perish.” Such derivations
are called ‘Aksaranispatti’ and are resorted to in Sastras to bring
out the significance of certain technical terms. This is another

derivation of the term : d fagarr: e 7 AeFaq| I &fad
e W qafa FmEd 11 (Ka. A, kri. pa., 1.12) — ‘The relation of
the Linga is given and the three Malas are eradicated. Since
something is given and something is destroyed (diyate ksiyate)
by it, it is called Diksa.” Also see : Q& faga@a: &fad FHHeaa: |
Fd & TeT T QA weEd || Suks. A, kri.pa., 8.11).

ATET— 3 e fHferdiearg -
Then Diksa is said to be threefold —

w1 e Ffaen e fHrarmfayms : |
JYTEUT fhIATEUT A& o arUH 1123 11
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That Diksa is said to be threefold by those who are
well-versed in Sivagamas as of the nature of Vedha, Kriya
and Mantra. (12)

Notes : The three Diksas are called Vedhadiksa, Mantridiksa
(Manudiksa) and Kriyadiksa.

ATAT— 37 TEIRHAIAIOMEE —

Then the definitions of those three Diksas are given
thus —

TR RHTATT g : |
T FraaauTaen Aendafa AT Aari g3 1|

A= gt | I ASEEe T |
FUSHUES Teh T fehameren feramr i1y 1

That process of infusing the notion of Siva in the disciple
merely by the intent look of the Guru and the placing of his
palm on the head of the disciple, is regarded as Vedhadiksa.
The imparting of Mantra (into the ear of the disciple) is
said to be Mantridiksa. Kriyadiksa has the predominance
of rites with the preparation of circular diagrams for placing
pots, etc. (13-14)

FTEAT— MR SRR Al IH-
foRaTHeRTSTad e - AT RIS, BT Jerdraid, Saee: | RG]
feercaT el FHCTaCACHA S I E e demdrelfa
A 112 3 | | TS Y SisgfHfd Toem=as s mivm:
TSRS A, 1 Aol = Seifq wira-
T | | FHARTERA RIS o [ohaTa fAgreRuTfoh e
foramaeree: 112 11
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That which constitutes the infusion of the principle of
Siva of the nature of knowledge and action through the mere
intent look of the Guru and through the association of his
palm with the head (of the disciple), is the Vedhadiksa; so it
is considered. What is intended to say is that Vedhadiksa
consists in the inculcation of the nature as made up of
intelligence in the case of the Soul which first resided in the
womb of Guru’s sight and then born from the palm - lotus of
the Guru.(13) That which consists in the imparting of the
Pafcaksari (five-lettered) Mantra to the being who is of the
nature of Pranava in the shape of “So’ham” (‘HeisTI’), is
said to be Mantridiksa. That is Kriyadiksa which is intended
to be a function connected with the action of conferring the
Linga (Istalinga) involving the arrangement of Kalasas (pots)
and formation of Svastika diagram. (14)

Notes : It is the Karanagama which speaks of three kinds of
Diksa and their sub-varieties for the first time. It sets forth the

purposes of three Diksas: TIAITAMICHCRIHE! T&: | QeI gl
fergragufeRiel | (Ka. A., kri. pa. 1.10) — ‘The Guru should confer
three Lingas on the three bodies after burning the three kinds of
beginningless impurities residing in them through three kinds of
Diksa.” The three bodies are sthiila (gross), suiksma (subtle) and
karana (causal). The three impurities (malas) associated with
them are respectively Karmikamala, Mayiyamala and Anavamala.
The sthiilagarira consists in the physical body, which performs
many deeds. The siiksma$arira is in the form of mind, vital airs
(prana), etc., which arise from out of ‘tanmatras’ (subtle matter)
of $abda (sound), spar$a (touch), rupa (form), rasa (taste) and
gandha (odour). Apart from these two is the karanasarira which
is nothing but the contracted form of Paras$iva enveloped by the
impurities (Malas). The contraction of Para$iva’s Kriyasakti is
Karmikamala, that of his JAana$akti is Mayiyamala and that of
his Icchasakti is Anavamala. As a result of Karmikamala, the Jiva
is associated with auspicious and inauspicious results of deeds.
Due to Mayiyamala, the Jiva considers himself as different from
Siva. Because of Anavamala, the Jiva considers himself as
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‘incomplete’ (aplirna): YHYHFVHAT HHAAH | Frdeamemeyd A&
| AQUAIAETH 3106 7| (Ksemaraja’s commentary on Pra.
hr sutra 9). These three Malas are eradicated by three Diksas.
Among them, the Vedhadiksa removes the Anavamala from the
Karanasarira and creates an awareness of “Sivo’ham” (I am Siva).
This is the Bhavalinga. The Mantridiksa drives away the
Mayiyamala from the Stiksma$arira and creates an awareness of
the Pranalinga. The Kriyadiksa consists in the removal of
Karmikamala and the granting of the Istalinga. The three Diksas
are described in the Karanagama: 91 &t 1 Y1t fren wafe fefer |
T SHTfcHenT TTefren H=foent Aell || foranfevent o shifacade fem o) |
THAHEIRGANE GRS I | TJRUNQIT 3ot | fg Aenfcsrent Wi | | fersarmfrerer
a1 a1 Qe 4 foba a1 (Ka. A, kri. pa. 1.13-14) “That supreme
Saiva initiation, which is the sacred one, is threefold. One is of
the nature of Vedha, the other one is of the nature of Mantra
(mantropade$a). Yet another one is of the nature of Kriya. Thus
the initiation (Diksa) is threefold. Due to the contact of the palm
(of the Guru) with the head (of the disciple) and due to the look
(of the Guru), it is called Vedha. The imparting of the Mantra
into the ear of the disciple by the Guru is called Mantradiksa.
The conferring of the Linga on the palm (of the disciple) is called
Kriyadiksa.” Each of these is sevenfold. The seven Diksas coming
under Kriyadiksa are : 3TRI9HT = Heiuee qd: TH | Wi
RTTHTERTe o | | St geddr: frardera w4 11 (Ka. A., kri. pa.,
1.43) : 1. Ajnadiksa, 2. Upamadiksa, 3. Kalasabhisekadiksa, 4.
Svastikarohanadiksa, 5. Bhutipattadiksa, 6. Ayattadiksa and 7.
Svayattadiksa. ‘Do not give up the good religious practices’ - this
order constitutes Ajiiadiksa. ‘Follow the practices of the elders’
— this is Upamadiksa. The sprinkling of sacred water from the
five pots (Kalasas) dedicated to Paficabrahmans — Sadyojata,
Vamadeva, Aghora, Tatpurusa and I$ana (the five faces of Siva),
constitutes Kalasabhisekadiksa. The imposition of the six
Adhvans, Varnadhvan (of the nature of §abda), Kaladhvan (of
the nature of §abda), and Padadhvan (of nature of $abda),
Tattvadhvan (of the nature of Artha), Mantradhvan (of the nature
of §abda) and Bhuvanadhvan (of the nature of Artha) respectively
on the feet, the genital organ, the navel, the heart, the mouth
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and the head of the disciple, is called Svastikarohanadiksa. The
smearing of the body of the disciple with Bhasma and the
application of ‘tripundra’ with Bhasma on the different limbs of
the disciple constitute the Bhitipattadiksa. This also includes
the adornment of the disciple with Rudraksas. The placing of
the Istalinga on the palm of the disciple constitutes Ayattadiksa.
This includes the ceremony of blessing the disciple by the Guru
and the other priests through ‘aksataropana’ (throwing rice on
the head). Svayattadiksa consists in making the disciple sit with
the Guru, who covers himself and the disciple with a cloth and
places the Istalinga on the palm of the disciple after worshipping
that palm seven times. (Ka. A., kri. pa., 1. 44-95). Then follow
the seven Diksas coming under Vedhadiksa: 31T GHaEsT 1+ :GHRT
feciterent | frafomean qeten Srass =gl || TERTEETeHEs T 6
reafersnferY | S dreererT SeeHEraT=R &4 || (Ka. A, kri.pa., 1.96-97):
1. Samayadiksa, 2. Nihsamsaradiksa, 3. Nirvanadiksa, 4. Tattva-
diksa, 5. Adhyatmadiksa, 6. Tattvasam$odhanadiksa and
7. Tattvabodhadiksa. Samayadiksa involves the following : The
Guru sanctifies his right hand with ‘Sadaksaramantra’ and deems
it to be Siva’s hand. He places it on the head of the disciple and
looks at the disciple to the accompaniment of the mantra ‘Ayam
me hasto bhagavan’ (Rv. 10.60.12). This is Samayadiksa : ‘Let
your affection be firm on the devotees.” Nihsamsaradiksa consists
in the inculcation of this advice to the disciple: ‘Do not indulge
in the pleasures of the body and the senses and consider the
worship of Guru, Linga and Jangama as your life.” Nirvanadiksa
consists in the inculcation of the aim of life as Mukti from
mundane existence which is full of sorrow. Tattvadiksa consists
in the inculcation of the knowledge of the principles of Linga
and Anga (Siva and Jiva) and making the disciple to proceed
towards ‘Lingasayujya’ (the aim of becoming merged into Linga).
Adhyatmadiksa involves the process of creating an awareness in
the disciple that the Linga is established in his prana and his prana
in the Linga. Tattvasam$odhanadiksa consists in the dedication
of the objects of the senses, such as §abda, spar§a, riipa, rasa and
gandha to the Lingas, viz., Acaralinga, Gurulinga, Sivalinga,
Jangamalinga, Prasadalinga and Mahalinga. Tattvabodhanadiksa
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consists in the inculcation of the awareness in the disciple that he
is none other than the Linga, which is of the nature of ‘sat,” ‘cit’
and ‘ananda’ and which is Brahman itself. (Ka. A., kri. pa., 1.98-
108). Then follow the seven Diksas coming under Mantradiksa :
TR TcrEEn fedven  geadn | wRifsamdontire e aRenifiar | | sifeare
o wfeerg s g weH | st fafider el forgameran | | Jeare g SHrern
gafaaeAgan| | (Ka. A, kri. pa., 1.110-111): 1. Ekagramatidiksa,
2. Drdhavratadiksa, 3. Paficendriyarpanadiksa, 4. Ahimsadiksa,
5. Linganisthadiksa, 6. Lingamanolayadiksa and 7. Sadyomukti-
diksa. Among these, Ekagramatidiksa consists in the advice to
the disciple that he should concentrate on the Linga only. ‘Do
not give up the vow of Linga worship until your body falls’ — this
is Drdhavratadiksa. The inculcation of the advice in the disciple
that he should dedicate his body, mind, feelings to the three Lingas
(Ista, Prana and Bhava), constitutes Paficendriyarpanadiksa. The
advice to the disciple that all the beings should be considered
like himself and all violence should be avoided, comes under
Ahimsadiksa. The inculcation of firm devotion towards the Linga
as Brahman constitutes Linganisthadiksa. Lingamanolayadiksa
consists in the advice to the disciple that he should think of the
Linga alone and nothing else. Sadyomuktidiksa lies in the
devotion in the disciple as regards the Sambhavavrata. (Ka.A.,
kri. pa, 1.112-117, 121-128). The details of the seven Diksas of
Kriyadiksa, etc., are covered in the next verses without naming
those Diksas as done in the Agama quoted above.

SATEIT— 379 TR T2 Telidh: weviafd -

Then the author shows its method in five stanzas —
VAT gufaeit yyvehtel JIAsErI
faufa fravee Twr gegder 12y 11
Jartater gt o e : |
T JTareeITe SaeTaTyaerr 112§ 1
U WA® e Teeqd: |
forae Tm &ifd o foamfy g &A1 1011
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S -
fayfaug g guren Jenfaf)
THTSTIET TS ; FHorgiEan: 119¢ 11
e : gyttt : fremfuafre@qiie 1

In an auspicious month, an auspicious number of the
day, an auspicious time and an auspicious day, the Guru
should present the tablets of ‘Vibhuti’ (holy ash) to the
devotees of Siva along with ‘Tambiila’ (betel nuts and betel
leaves) according to the prescriptions and contextual
references of the Sastras and should bring the disciple
who has taken bath after brushing his teeth and who has
put on white garments. He should make him sit facing the
east on a sacred diagram and should himself sit facing the
north. He should also make him mutter the name of §iva,
ponder over the glory of Siva and meditate on Siva. Then
he should apply the ‘Bhasma-tripundra’ on the body of the
disciple in the places and in the manner prescribed by the
Sastras. Then along with the priests, he should sprinkle the
disciple with water thrice from the pots established in the
name of the five Brahmans (Sadyojata, etc., the five faces
of Siva). (15-19)

TG — Y9AR ATy yufaet aefegpufaet
USE TARISPIGoTal YehTet SRt fereger-
TR ATEIRISHHY RTaveRIarergaeh forfd S STr=mat
WIESHE: G Wikhaved @ sH=<H — “3fy o
3 4 FheREIERE UMK T o SRafe: | |
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wrere Fenfafer A ferferRer et o A Huser i
E@aﬁlqa(ﬁ&ll:llﬁq%a@]{aaa: El"@l?ilaa?: W%llcﬁﬂ%%ﬁ?ila%{
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G TaTEr g TR : e forsd PrivfieEd iru-e R 11

In an auspicious month such as ‘Magha’, an auspicious
number of the day (tithi) such as ‘Bhadra’, an auspicious day,
such as Monday, Friday, and auspicious time such as a
moment called ‘Amrta’, the teacher should offer ‘Bhasma’
tablets along with ‘Tambiila’ to the devotees of Siva and should
call near himself the disciple who has taken bath after brushing
his teeth and who has put on white garments. He should
make him sit facing the east and himself sit facing the north.
Then in accordance with the Sruti “Apivayascandalah, etc.,”
meaning — “Even if a person is a candala (an outcaste) and
yet utters the name of Siva, with such a person one should
stay, one should have friendship, one should take food,” the
teacher should make the disciple hail the name of Siva and
meditate on Siva. That stands for all propitiation. Then, to
begin with, the teacher should apply Bhasma in the places on
the body of the disciple as prescribed by the ‘Sastras’. Further,
along with the priests, who are the followers of the tradition
of the well known ‘Pancacaryas’, the teacher, who is himself
belonging to the same tradition and who is consecrated as
the Guru, should thrice sprinkle the disciple with waters of
the nature of ‘Paficaksaramantra’ from the pots which are
established on the same diagram as representing the five
Brahmans, I$ana, etc. (15-19)

Notes : “31f a1 av=mvere: fF1afd....” (Sru.). ‘Subhatithi’ refers
to the number of the day such as padya (first), dvitiya (second),
etc., in a fortnight (paksa, §uklapaksa or krsnapaksa, bright
fortnight or dark fortnight). The commentator has explained
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as Bhadra, etc., which are actually ‘Karanas.” As regards the
presentation of ‘Vibhiiti’ to the devotees of Siva, etc., some more
details and some changes in the Saivagamas such as Siksmagama
are given: el ferf sreRredll TGS TR TR o S e
TRTIA | | T T ey = Femshes | forfieml i weed Jea: 1|
FGTET SRl frashameh | Sraedtafr fa Rt ||
fferramaregRadanify: | densimfEa stiad=: geerv = || 6 dyar
el T e EfReraH | HUIGES SHICR el =ard AR | (Suks. A,
kri. pa., 5.35-39)—

“Having presented the Vibhiiti (tablets) with sandal paste,
flowers and sacred rice (aksata) to the devotees, the Guru should
offer ‘tambiila’ and cloths to them in accordance with their status.
Thus he should himself apply ‘Vibhuti’ to the different places
such as forehead, etc., of the disciple according to the procedure.
Having then tied the Rudraksas (rosaries), which are the means
of producing the knowledge of Siva, to his head, neck, hands
etc., in the manner prescribed by the Sastras, he should sprinkle
him with holy waters from the five pitchers which are sanctified
by the mantras dedicated to Siva and by the Paficaksaramantra.
The Guru should sit facing the east and should look at the disciple
who sits facing the west, with his eyes emitting favour and then
he should perform Nyasa.” Nyasa means the sanctification of
the different parts of the body or the Linga touching them with
fingers, etc., to the accompaniment of some mantras. Various
gestures through fingers, etc., are involved in it. Mandale =
Svastikamandale; diagram in the form of Svastika, which is of
this shape — .

SN S S S . —
Al —
Then it is said that the Guru should impart the Mantra

to the disciple in order to render his body of flesh into a
body that is sanctified —

rfufted 7% fFremmd= ufta: g
e T I FARHEATie 1 1R0 11
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Having sprinkled (with the water of the Kalasas) the
disciple, who is sitting near him and who is pure, the Guru
should impart the Saiva Paficaksari mantra which takes one
beyond the fear of transmigration, in his right ear in such a
way as it is not heard by others, instructing about its metre,
form, seer, deity and procedure of Nyasa. (20-21)

STET— 3T Taset<R T&: | Y gy ferd s
nfer Ty <feroreRtl SRyl St Frarrafe wener
ferarar = fa sfesufagt foei WaemRE R Togfaierngd
T 7 Haifel T i A, IUfSRIfGeae: | 3ET: Teral: ®Y @Wey
T ®W A=gsR Al aararaugfan sigaameafied-
(R E RS IR R EE R N R S RS eIt
AHhAHCT:, AN : | TR Requue =Ty -
GREDIRRGRPEE CINEEERE R EEANEEISLRIINHEREED
RrammeTRR RIS T @A 13 0-3 2 11

ST TERTEUTEIEH |

After having sprinkled as said above, the Guru should
impart into the right ear of the disciple, who is pure and
who has approached, the Mantra called Pancaksari relating
to Siva, which rescues one from the fear of transmigration,
i.e., the Mantra which is well known in the Srirudra
as ‘Namah Sivaya ca’ and which reveals the Supreme
Principle. It should be imparted secretly in the sense
that in such a way as it would not reach the ear of others.
The Guru should tell the disciple about the form of the
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Pancaksarimantra, its Rsi, i.e., the great seer who had the
vision of it, and the method of Devatanyasa involving the
installation mentally of the five Lingas, Acaralinga, etc.,
and three Lingas (Istalinga, etc.,) which are synonymous
with the presiding dieties, the five Brahmans (Sadyojata,
etc.,) and their presiding deities, the five Sadakhyas
(Sivasadakhya, etc.), the path of Anganyasa and Karanyasa,
i.e., the method of Anganyasa and Karanyasa. The secret
is that the teacher should teach, in accordance with what
is said in the Saivagamas, about the five Lingas, Acaralinga,
etc., with their seeds (bija) in the form of ‘na’, etc., in the
five ‘Cakras’ (centres), Muladhara, etc., in order to place
the Mahalinga which is of the nature ‘Pranava’ (Omkara)
in the Ajhacakra, on the palm of the disciple. (20-21)

Gurukarunyasthala ends

Notes : Srirudra = Rudradhyaya (Tai.sam., 4.5.1-11).
“Namah sivaya ca” occurs in the eighth Anuvaka in it (Tai. sam.,
4.5.8). Rsi, Devata and Chandas = Rsi : Paramesthin, Devata:
Srirudra and Chandas: Pankti. See notes under 1.10 for details
about the five Sadakhyas and the five Lingas (six with Mahalinga).
The five ‘Cakras’ (six with Ajfacakra) are : Muladhara, Svadhi-
sthana, Manipiira, Anahata and Vi§uddha. The six ‘Cakras’
(centres) from the lowest to the highest are situated in the regions
mentioned against them thus : Miuladhara: above the anus;
Svadhisthana: the genitals; Maniptira: the navel; Anahata: the
heart; Visuddha: the throat; and Ajia: between the eye-brows.

ami%@m— Y
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Lingadharanasthala — (5)

Then, in accordance with the Sruti statement, viz.,
“Etatsomasya, etc.,” meaning — “Of this Soma (Siva with
Uma), the Sun, all the Lingas are established; sacred is the
one (Mantra) that is borne on the palm” (Taittirtyasarmhita),
the Sthala pertaining to the granting of the Linga by Sriguru
is detailed here. In the beginning, the nature of the Linga
to be borne is pointed out here —

ThTfedh Yot ATt Tt g avl
1ot a1 G a1 forgieh U@ 1R R 11
The Guru should take up a Linga made up of crystal,

stone of mountain, Candrakanta-stone, ‘Bana’-stone or
Suryakanta-stone. (22)

HATET— 3ietst et deaeafied: | R
TEH | T e Teviang g 113?11

Sailaja means that Linga which is made out of the
stone of the (spiritually) great mountains like Sri§aila. The
rest is clear. The Guru should select one of them after duly
testing them. (22)

Notes : Candrakanta is a kind of stone which is said to ooze
water in moonlight. Stryakanta is also a kind of stone which is
said to emit fire when sun shines. Bana stone is well known as
Narmada-bana.

ARAT— 3 dfeety Rawamasafas —

Then it is said that the ‘kala’ (energy, power or lustre)
of Siva should be infused into that Linga —
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TdgUrETS dfafeerg favnfen )
draferastufted o Tergsfegfad 1123 11
WY hell Il SISl T: |

The Guru should infuse according to the prescribed
method the Siva’s Kala (power) into that Linga which is
endowed with all auspicious characteristics, which is very
well purified, which is kept on an altar (in the form of palm),
which is ceremonially washed, which is worshipped with
sandal paste, flowers, etc., and which is sanctified by Mantra.
(23-24)

ATET— RIITEl e e T2ied: aRle

T aTTfteR GrregsaTem IRYfSTd Herrenerim=Taehd idrs-
feordy Af forg, T ST, ¥l et Fersarmrecentierdt et
forearaerRyr STTaTeAfewIY: | TEHRR g — fTmETes A
TR STERMTGRIG [ORUHTAT Jagdl RTaredi a< geaeris
TRATETE] A a1 3 HehersTTeTag R e <=
FaSE R fraehar e T s
FIHCIGRTSAISSPFSSaTEl TaR ffemet iR : ysi-
Afefa1133-% 11

Into that Linga which is endowed with all the characte-
ristics prescribed in Sculpture, which is purified by the
‘Paficagavya’, which is ceremonially washed with ‘Paficamrta’,
which is duly worshipped with sandal paste, flowers, etc.,
which is sanctified by the original Paficaksarimantra and
which is placed on the palm as its altar, the Guru (preceptor)
should infuse the Kala of Siva, i.e., that Sivakala residing in
the centre of the head of the disciple, by attracting it in a
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manner prescribed in the Sastras. The method is thus
prescribed: The Guru should draw with sandal paste a wheel
of five spokes and should cherish mentally ‘Omkara’ at its
centre and the five syllables of the ‘Paficaksart mantra’ in
its five spokes (petals). Then he should meditate on the
Sivakala, which puts into motion all activities of the universe
and which is of the nature of lustre of the vitality of the
movable and the immovable, with the prayer “Nityanandam,
etc.,” meaning: “I offer salutations to the Goddess of gods
named Siva, who is ever blissful, who is of unparallelled
status, who is without parts, who is without distinction, who
has herself assumed a form made up of supreme Maya
without any external help, who is worthy of salutation by
all, who is the substratum, who is the Original Sakti
(Adisakti), who is saluted for the host of merits, who is in
the highest state with Supreme Siva and who has the
illustrious designation of Urdhvamaya.” Then he should
worship it with sandal paste, etc. Just like a small lamp is
got lighted from a big lamp, the Guru should attract and
draw that ‘Kala’ by ‘AnkuSamudra’ to the accompaniment
of the utterance of the mystic syllable “Krom.” Then
perceiving its rays, he should again worship it with the articles
of worship such a sandal paste. (23-24)

Notes : “fream=i f&q4....” (Source not known); “TaearTe
wafag....” (Source not known). Paficagavya = the five products
of the cow: urine, dung, milk, curds and ghee. Paficamrta =
the five nectar like objects: cow’s milk, cow’s curds, cow’s ghee,
honey and sugar. The infusion of Sivakala into the Istalinga
placed on the palm of the disciple after drawing it from the
centre of disciple’s head, is a very important task of the Guru,
besides establishing the two internal Lingas, Pranalinga and
Bhavalinga; this he achieves through his mystic power. The
method has been told by the commentator, Maritontadarya. The
whole process has the sanction of the Saivagamas: fefg &1 Téren
q Wage 9 <fireh: | ey forg fimseed et shetl 7RI (Suks.
A., kri. pa., 5.43) — “The teacher should hold the Linga in his



228 Afrgraframfo: T2

hand with his eyes full of devotion and infuse into the Linga the
‘Kala’ derived from the centre of disciple’s head.” STEAH=TI-
TG de Tl | EAIITeageaTtl Sieerdr et shefl || Soe-
TR Afcehiiaq T | deaied e e fogan o &etl || 2
FHell TCAT Y& el Sy I | AT Ferr forg egueEdl (Ka. A,
kri. pa., 1.122-124) — “Like a drop of oil which spreads at the
top of the pot, the Kala of Siva has pervaded the body, vital airs
and self. It shines like the burning black fire and has the
brilliance of the crores of lightnings. At the top of it there is
subtle Kala which is in the form of supreme intelligence as its
flame. It is the subtle Supreme Kala which is the revealer of
principles. The Guru should attract it according to the Sastras
and infuse it into the Linga.” Anku§amudra = ‘The middle
finger should be stretched first. The middle line of the finger
nearest to the thumb should be joined with the middle line of
the stretched finger and that finger should be bent and held.’
The method of infusing the Sivakala into the Linga is described
thus: 3ol shofl ST fareTed =1 A0 | M = a1 fTsaarenfee |
forg: Ferera fagd qem=mgeel1 (Ka. A, kri. pa., 1.120) — “The
Guru should mentally visualise the Sivakala, bring it into his
vision and infuse it (through the eyes) quickly into the Linga
placed on the left palm of the disciple.”

TAT— 7Y AT Fean dfearg fimsaeed
AR -

Then it is said that the Guru should create harmony
between the Linga and the vital airs of the disciple and place
that Linga on the palm of the disciple —

forere wmumer forg @ framaq iRy
dfeoTg T T W00 WTUEEHTEA: |
Td el Toieg frsew frardmi iy i

The Guru should invoke the vital airs of the disciple
and infuse them into the Linga and that Linga should be
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infused into his vital air with a notion of oneness between
them. Having performed this the Guru should place the
Linga on the palm of the disciple. (24-25)

IO ST ST eI ey | ifetyy ey iafers;
T T I qUEETEe Saehaey HT0 T Taaeiaeai-
I RISE R TRCE e BN EINE S IECI RGO ED
el TR waAfeee: 113%-34 1|

There in that Linga, i.e., that Linga in which Sivakala
is filled, the Guru should establish the vital principle of the
disciple in the form of his Jivakala (power of life), after
drawing it from him. Then he should infuse that Linga which
is filled with Sivakala as the one in ‘Om’ form into vital
principle which is of the nature of Jivakala with a notion of
oneness between them, i.e., in a relation of identity. Thus
the Guru should render the Linga as endowed with the
hormony between Sivakala and Jivakala and then place it
on the palm of the disciple. (24-25)

Note : Compare: fag i faftfae o fag = wva) dfeerg
WYAFES ge sATEwEd: || (Siks. A., kri. pa., 5.44)

rea— I fenerafa -

The Guru gives instructions to the disciple —
TEZUTE TGS ad |
FfapAragly o faae 3ga: 1R & 11

“It (the Linga) should be borne as the very life of yours.
Itis your life-principle in the form of the Linga (Pranalinga).
At any time and at any place you should not separate it from
your body.” (26)
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SrE— o {7 | afeg amiferg Ta & avrEgRuiEH,
ST Faty el 7 foaisTa TRfgger A1 Ffdced: 113§ 11

“Odisciple! thisisyour ‘Pranalinga.” You should bear
it as your ‘Prana’. Never and nowhere should you separate
it from your body.” It means: “Do not keep it away from
your body.” (26)

Notes: Compare: & fdgfHe acd 7 Hafafgae | Tesey fg
qferge da || (Siiks.A., kri.pa., 5.46) ‘1 2T sifiermmlt fergmmd siafa
=" (Ka.A., kri.pa., 1.126). This is a very important instruction
emphasising that the Istalinga should be always associated with
the body of the disciple to whom it is granted by the Guru. What
happens if it is separated from the body? The answer should be
understood in the light of the process involved in the granting of
the Linga to the disciple. Before placing it on the disciple’s palm,
the Guru attracts the Sivakala (cit-kala) from the centre of the
disciple’s head and infuses it into the Linga. It is a bond established
between the disciple and his Istalinga. This bond remains intact
as long as the Istalinga is associated with the disciple’s body. Once
it is separated from the body, it ceases to be Istalinga, as that
bond is broken. To become Istalinga again, it should be restored
by the Guru through the process mentioned above. Vide also :
ol forg wifreaTeat forg: i e =1 | forg Frrdvemmor: o forgromoft et v 11 (K.
A, kri. pa., 1.105). This Adhyatmadiksa is one of the seven diksas
coming under Vedhadiksa. (See notes under 13-15 above).

SATET— TS TG TR <ITal fob el s —

If it is separated from the body inadvertently, what
should be done? This question is answered here —

Tfg ymeTafa ferg ereiae |

T fag= HEr U WegaeE: 1R 1|
i waiifea : s THum yrEate |
aaesTgy fog ol wmrEmE: 11e 1
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“If out of inadvertence the Linga falls from the body to
the ground, you should immediately give up your life to
attain the wealth of liberation.” (27)

Having been told thus by the Guru, who knows the
Sastras, the disciple should wear the Linga on his body as
related to his Prana. (28)

ATET— TEH | TAHRY AT G foh T wfee-
FFTH — T HILFEHIS 3 | 3T e Tafd Wi 1R ||
e TR qorfessfer drarcqdi=<t AReaeTreR on Sifd:
s weR g rafeeml: 1R ¢ 11

Itis clear. Ifitis asked as to whether it would not be a
case of unnatural death (suicide) as the life is given up by
force, the answer is given here by the statement — ‘in order
to attain the wealth of liberation.” Otherwise it would be
hell only. (27) As long as life resides in the body, so long
the disciple, on being advised by the Guru, who is well versed
in Sastras, should wear the Sivalifiga on his body. (28)

Notes : This action does not amount to suicide, which is a
sin. It is an act of devotion, if done spontaneously. If it is not
done, it would lead to hell. This is the intention of the statement
here. This is in accordance with the Saivagamas. The following
statements can be seen: AR 9fad fog i SRIfEfEd | fegenad
1fty qof umoi aRerst 1| - (Saks. A, kri. pa., 5.48) — “If the Linga falls
out of inadvertence, if it is broken or stolen by thieves, etc., or if
it breaks off from the ‘pitha’, give up your life immediately.” In
other contexts, the Saivégamas show some liberal attitude in
this respect: i Teun fag it RS @@r1 qemyfa fagTgeremh
T || 38y R W forg=aet YR | Jsd e =g MRS Setea: ||
STt o uferdt fog Gs e f | RagaMeA dRstal 7 geaft | | FeH Ay fewn
eufeimenfy o | g raifess e srafsr = forerd | | e fafrid - dierafisan
YeIgAT YR T hrredfsst || (Stks. A., kri. pa., 7. 53 - 5) — “Right
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from that time when the Linga is made to be borne by the Guru
in the initiation ceremony, the disciple should maintain without
break the association of the Linga with his body. When the
Istalinga is lost, another Linga cannot be borne. If the same Linga
is discovered again, it can be borne without hesitation or else, if
it is fallen into water and found again, it should be borne vigilently.
In that case the Vira$aiva does not fall of from his status. If the
Linga or the Pitha is broken slightly to the extent of the size of
barley - grain or its half or a quarter, no expiation is prescribed
for it. But if by bad luck even the unbroken Linga is separted
from the Pitha (Saktipitha), no body can tie and wear it.” The
sanction is here given for wearing the Linga again if the lost one
is recovered, in the case of a Vira$aiva, that, too, in the case of
Samanya Virasaiva. There is no scope for re-initiation in his case,
while it is allowed in the case of a Suddhagaiva: FEfeTfeEER: Yeoa
ferefierey | et gafen T 9y sxE 11 (Stiks. A, kri. pa., 7.59). Even
this sanction is not given to Vi§esa Virasaiva (for instance, a
Pranalingin) and Nirabhara Viraaiva (Jangama). (Vide Stiks.A.,
kri. pa., 7. 60-62; 7.75-76). A different view is expressed in the
Paramesvaragama: fergifeersy dagy g fefiearegH: | 212 7 geeliy: S
gred gd 79 1| (Para. A, 15.41) - “If the Linga, etc., are lost due to
bad luck, another can be borne according to the procedure. It
should be done in such a way as there would be no transgression
of vow.” The same sanction is given in the case of Vi§esa Virasaiva
also. (FAgieTeness yRafgfe:g1: — Para. A., 15.49). But in the
case of Nirabhara Vira$aiva, the old Linga, if discovered, can be
borne. If it is not found, he should give up his body. (Ffacfa
dfcerg e 7 a4R | | derem fafafaca sieeat=a: | (Para. A, 15.74).
Another statement is emphatic - g T8 g faaferd: | (Para.
A., 16.62) - “If the Linga is destroyed, he should give up his
body.” Thus only in the case of Nirabhara ViraSaiva, it is
prescribed that he should give up his body only when the Linga is
totally destroyed. A general prescription is noticed in this case
in the Karanagama: &1 d H¥aIE @A god | fafravsaan wg agean
TSIEA | | Freall AaehalT-aTe JSTaa aR v | | =uirTel oG safer e
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el | I fyafeety Teie T e | o fags Y g &ded 9
R | fogeaneyi s o SfEREeT: | | Ao Ty iaeerTary
FPRIERT ST fogaaTaest: || ge1 & owd fofg Yo el ded el 6
ARYTTT AT G| | TEraeny fogoreg TafFm@nd: | mowm
CORTeRTY S fearg g TR | | ST EYE g aeha=reTt e e |
SSEEehierd fayaresred: || (Ka. A., kri. pa., 10. 30-36) — “Well, 1
shall tell you, O one devoted to vows! although it is a matter of
secret. Even if the Linga is broken into two or three pieces, it can
be bound by ‘sarjarasa’ (resin - the resinous exudation of the Sala
tree) and borne again after doing Tattvakalanyasa (Vira. Pra.,
p-41-42) and worshipping it duly. If the Linga is rendered into
powder, another Linga can be obtained from the Guru after getting
all the Kalas restored again in it and can be borne. When the
Linga is lost, I shall tell you what should be done. If the Linga is
not found, the devotee should give up his life with devotion. If he
is incapable of giving up his life, he should fast for twenty-one days
muttering the Mulamantra and employing others to search for the
Linga. If the Linga is discovered, he should wear it after worshipping
according to his ability the Guru and the Mahes$varas. If it is not
recovered with all efforts, he should give up his life with devotion.
In case he is unable to give up his life, he should get another Linga
from the Guru after getting it well - consecrated by him with the
Kalas of the previous Linga and Sadadhvanyasa and then should
wear it with great care.” Among the Saranas of twelfth century
A.D., Cannabasavanna totally rejects the idea of giving up of
life in this case : “Pratiyillada lingavu bhinnavayittendu tanuvina
mele Sastravanikkikondu atmaghatava madikomba drohiya
mukhava nodalagadu; adentendade mantrabhinnavillavagi puje
bhinnavilla; mahabayalolagana saficavanariyade atmaghatava
maduva narakigalanenembenayya, kiidala cannasangamadeva.”
(Cannabasavannanavara Vacanagalu, No. 653)— “Considering that
the Linga, which has no second, has broken, he who strikes himself
with a sword and commits suicide, is indeed an impostor. One
should not see his face. This is the point. Since the Mantra is
not broken, the worship, too, is not broken. Without knowing
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the relation within the Great Space, those who subject themselves
to suicide do not deserve any mention, O Kudala Cannasangama-
deva!” It may be seen here that Sri Siddhantasikhamani sticks on
to the older opinion which is represented in some portions of the
Saivagamas. What is noteworthy here is that prevention is better
than cure. It is necessary to be vigilant about the Linga and wear it
on the body with great care.

SATET— 1Y fhHe 4RO FaISH giepdHeTe —

Then if it is asked as to what is the use of wearing it and
as to who have accepted it, the answers are given here —

ferge amut gua wduTayuTTe |
3red gt FarTEdfaemE: 1R ] 1

The wearing of the Linga is a merit and the destoryer
of all sin. It is accepted by all the sages who are adept in
Agamas. (29)

ATET— ARSI gaegiedated: 1133 11

It means that all the sages who are well-versed in
Virasaiva Agamas have accepted it. (29)

E— 37 fageme Mersfatffaiiangied-
fHeeTe -

Then it is said here that those sages who aspire for
liberation accept Lingadharana as twofold —

forgamummeaTe fgen watdamee: |
AR afd ghfsmigrenrefafa: 1130 11
Lingadharana is said to be twofold as external and

internal by the sages who accomplish all objects and who
aspire for liberation. (30)
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SATAT— e qHieTafiea: | R &sq 130 11

‘That which fulfils all desires’ means ‘that which grants
enjoyment and liberation.” The rest is clear. (30)

Notes : The Sanskrit commentator follows the reading
“gatdaes instead of the reading ‘eidam®: in the text and takes
it with ‘fefgurom’. The meaning of the stanza according to the
commentary is: The Lingadharana which brings enjoyment and
liberation, is said to be two fold as external and internal by the
sages who aspire for liberation. The reading followed by the
commentary is better than the one followed in the text. The
reading in the text accepted in the Kannada commentary by

.....

is also the same.
ATEAT— ferfAeaRfaemR -

It is said as to what is internal —

forat g e + od .
T gt fo e aaEEaHl 13 1
What constitutes the bearing of the Supreme Linga of

Siva which is of the nature of intelligence and which is the
cause of all, in mind, is said to be internal (Diksa). (31)

ATEAT— forgl WfesRHaeiai T | 31d Td SRl
TRfage o Teehic dgRUl L& YRUH, g 3TRRA
FflgURuHcgeafteae: 113 ¢ 1|

‘Cidripam’ means that which is characterised by
existence, intelligence and bliss. It is the Supreme. That is
why it is the cause of all and beyond space and time, i.e., it is
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the cause of the universe which is characterised by space,
time and form. ‘Sankaram’ means that which is related
with Siva. What is said is that such a Linga exists. What
constitutes the bearing of that Mahalinga in one’s mind,
1.e., in one’s heart-lotus, in other words, bearing it in the
form of meditation, is said to be internal Lingadharana. (31)

STEI— 3FITEY Sgel FehTerafe —

Then the author reveals its nature in may ways —
fag fe WX v fFTares fagsrom)
frrafagargs frere ffdeeaamii

AU O o oA TR T |
HEEYE qUgireaiaan 13311

T & Helfelg WU aHeaH |

The Supreme Principle called Siva 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 of knowledge, beyond
identification, sought after by the aspirants of liberation,
the Supreme Brahman, the Mahalinga, beyond the worlds
and inexhaustible. (32-34)

RATHT— STSfaaeurei=eguq, Safdaefuerid, 37d
TS SRERIISHRY FREaaHesEn fage Aetfed fHeam=s-
HEDNIGCICE ) 1 RE U GRINIR R ENE G e TR R IR B L eS|
FFIRTRT AT faamdid emamns e |
I Teifcrg fe mafagtfa afagfeae: 133-3% 11
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Since it is different from what is dull, it is of the nature
of consciousness. Since it is different from Jivas, it is
Supreme. That is why it is the cause of the world of movables
and immovables, free from all defects, without parts, devoid
of differences, of the nature of the seventeen Kalas of the
‘Turyatita’ state which encompass everything by virtue of
their’s being of the nature of lustre of eternal bliss, incompre-
hensible to the means of knowledge such as Pratyaksa
(Perception), indescribable, resort for those who aspire for
liberation, beyond the universe and unsublated by three
times. It is called Siva, the Supreme Brahman. It is the
Mahalinga itself. It is well known as Mahalinga. (32-34)

Notes : ‘Turyatita-saptada$a-kala’ — Details regarding

seventeen Kalas are not known. 9, o, 379, ¥Efd, 3@, etc., are
mentioned among the seventeen Kalas. The source is not known.

FATEAT— oG HRlf g R (A1)
HYUEHE SR —
It may be objected that such a Mahalinga being without

any place where it can be meditated upon, how can it be
worshipped ? The answer is given here—

T HAYAHTHAERITE 1 13% 1|
TATER o ged Yued A |
SHifaeilg TaT Hifd TSI gT: 1134 11

That (Mahalinga) itself is found in three places in the
bodies of all beings. In the Muladhara (the region two inches
above the anus), the heart and the region between the eye-
brows of all beings, Jyotirlinga (Linga in the form of lustre),
which is called as Brahman by the Agamas, shines at all
times. (34-35)
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SAEAT— Tod [aRTHeloTg H GHEIITOHAT: A=
wEgafced: | aq Rarmmfagrefag et ST Sufsar
TS Srdeed A e I, TeueuneRataead: 113%-34 1|

That itself, i.e., that very Mahalinga which is stated
above, is found in three places in all beings. It means that it
has three places. The Mahalinga principle which is well
known in the Sivagamas has been designated as Brahman
by the Agamas, i.e., the Upanisads. That Jyotirlinga always
shines in three places in all the beings. The three places are
the Muladhara, which is the previous heart, the heart which
is middle heart and the region between the eye-brows, which
is the upper heart. It should be known through Guru’s
instruction. (34-35)

HAAT— TEGISH ARlicige Qitgded HUficaae —

Ifit is asked as to how the undivided Mahalinga became
divided, the answer is given here —

i forg S S|
STHATI 1 Yo d WHEET113§ 11
The Linga which is undivided and unmanifest, which is

the beginningless Brahman and which resides inside, gets itself
divided through its Mayas$akti so that it gets worshipped. (36)

HATET— TSRS (e TR o7& forgH,
TEHART, SUrETY RS TR fegeraed qrafrea: 1138 1

The undivided and unmanifest, which is called by the
term of eternal Brahman and which is the internal Linga is
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one, but it divided itself for the sake of being worshipped.
It is known as three-fold Linga in accordance with the
difference in residing places. (36)

Notes : Lingatrayaripam = Mahalinga divided itself into
three forms as Istalinga, Pranalinga and Bhavalinga. This division
was with a view to favouring the devotees: Helfag e S
gergfSEean v Jefag g fadid aofagsa qarafefag wnfecdd
fiferd w11 (Candra. J.A., kri pa., 3.23) — “The Mahalinga got
itself divided into three in order to do favour to noble persons.
The first one is Bhavalinga, the second is Pranalinga and the third
is Istalinga. Thus it is threefold.” This is indicated by the
Lingopanisad which says : ‘Tesmoey fageme a8’ and ‘@&<ey
fefgun wafd’ (Linga. U., Unpublished Upanisads, p. 311). The
Istalinga is meant for the gross body, the Pranalinga for the subtle
body and the Bhavalinga for the causal body; the three Lingas
reside in the three bodies: 8 TEIaH: W W0 oA : TIAH | TS
HROAE T3 7911 (Candra J. A., kri. pa., 3.45). The three

Lingas should be worshipped with the notion that they are one:

TR qeRRepE: | (Stks. A., kri. p., 6.44).
(o) 77 Wew fergeufafa e Hafgad g -

It may be asked as to how Parabrahman is regarded as
of the form of Linga. The answer is given here —

o Tesf T TRAeETE |
UA: U9 W dfeclg el yngaw i i130 1|

That into which the movable and the immovable world
is merged and from which it is born again and again, is the
Linga, the eternal Brahman. (37)

(Ao ) I T TToa=R, ST A Tesf, TH: JEcafd e
TesIYd g fagead: 1139 1|
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That into which Brahman this movable and immovable
world gets merged and from which it gets produced again and
again, is the eternal Brahman and that is the Linga. (37)

Notes : Here the derivation of the term Linga as that into
which the world is merged (f - @) and from which it is born
(T = ). ‘A T 7 ged fagH)” The Saivagamas give this
derivation to show that the Linga is the Brahman : fefel eragfgee
forg frarfaesad | T giecge fag geafaerom | &4 guered
& e gl T T QR | (Siks. A., kri.pa.,
6.5-6) — “Li stands for the sense of ‘merging’; by ‘bindu’
(anusvara), ‘maintenance’ is meant; ‘ga’ stands for creation; thus
Linga is the cause for creation, etc. Since this form of the movable
and the immovable world lies merged in it and emerges from
it at the commencement of creation, it is said to be ‘Linga’. sfat
AT TS ST SIRSTg A | Jecaed aeT a8 o fagey@d | | (Candra
J. A., kri. pa., 3.8) — “The world consisting of the movable and
the immovable lies hidden in its belly and is born once again from
it. It is Linga, the Brahman?” This derivation is in accordance
with what Upanisads speak of Brahman: & @fcag & qsstettaia
=T 3 | (Chand. U., 3.14.1) — “All this is Brahman; it should
be silently medicated upon as ‘that from which everything is born’
(ST = S=), “that into which everything is merged’ (91 = &ad) and
‘that by which everything lives’ (3/ = 3Ff1).”" (3l a1 1 A
ST, 3 ST Straf-d, FoR=arEfaet- ag fafsemae | dqaa | (Tai.U.,
2.1) — “That from which all the beings are born, in which those
that are born live and into which they go and merge, is the
Brahman. That you should enquire into.”

TET— I frmafd -

What is said above is explained here —
TaTfooTg iia T ATl aaTHa |
JEAE AT TIRNHETRH 1 13¢ 11
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Hence it is called Linga which is of the nature of
existence, bliss and intelligence. It is designated as Brahman
because of its nature of largeness and enlargement. (38)

ATET— T HiagH= fofg Helfely JecalHemg,
RIS [T SR el ST e |
T Wadd weieg Haiergie Tei 9e: 113 ¢ 1

Hence the Linga, i.e., the Mahalinga, which is of
the nature of existence, intelligence and bliss is called by
the name Brahman because of largeness or greatness
and because of expansion in as much as it is prone to the
creation of universe. It is so known, well known. This, the

Parabrahman, is itself the Mahalinga and the Mahalinga is
itself the Parabrahman. (38)

Notes : This echoes the Saivagama statement — *‘TerIfeerg
W o Gfeeer<aemm®)” (Stuks. A., kri. p., 6.11).
YRR —

It is said here that the internal initiation consists in the

concentration on the ‘Jyotirlinga’ (Linga in the form light)
in one of the places mentioned here—

MR gEI MY Yued a1 =)
eI aaTa forgamum 113 11

The concentration on or the cherishing of the Jyotir-
linga in the Muladhara, the heart or the region between
the eye-brows, constitutes the internal Lingadharana
(initiation). (39)

SIAT— WEH IR || Itis clear. (39)

Notes : This is designated as the Pranalinga in the Saiva-

gamas : Moo I geaTesTT 1¥Ta | fog o afe et Hofagamiga | |



242 Afrgraframfo: T2

SRIEY Tad S @ & 7ef¥1g: | (Candra J. A, kri. pa., 3.35-36)
— “That Linga which has the mind as its place in the pranas
(vital airs) and which is the Siva residing in the lotus of heart,
should be grasped as the Pranalinga. It is that which is of the
nature of light and it is the principal abode of the Great Lord.”
Sadanandopanisad seems to be the source of this; see: 3TER
TR SR TNEHIhAgAT | PRSI deie fag: 11 (Unpublished
Upanisads, p. 378).

ST 37 hl THRUTFERAHIAE —

Then it is said as to how it should be cherished —

MR HTRIE gad fagauwm |
YA ThichosT foig FM fasmaad ) 1o 11
The Yogin should cherish the Linga as of golden hue in

the Muladhara, as of coralline lustre in the heart and as of
crystalline lustre in the region between the eye-brows. (40)

ATEIT— WEA | I¥ o || Itis clear. (40)

Notes : This is an echo of the following statement from the
Candra J. A.: 3R Houed gad fagam| el uEe amifag
yenfdar || (kri. pa., 3.33). The reading in the second half may be

noted. According to this reading the Linga (Pranalinga) should
be cherished as of lamp’s light.

STEI— SRR SrRifergeRomean fafrs-
fegeame -

Then it is said that the internal Lingadharana is superior
when compared to the external Lingadharana —

freufareurEaT fogeamrgmom
fafyrs wiferiin sRIfagw arom) 12 11
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¥ gt ged forg fogui e
T A9 QAUG RS HuEH | 1R 1|

The internal Lingadharana is said to be Nirupadhika
(one without any external factor) Lingadharana. Those
who wear (cherish) the Linga, which is of the nature of
consciousness and which is related to Siva, in the heart,
would never come within the range of terrible trans-
migration. (41-42)

STET— TEH| %% || Tfacad: 1% 11

Itis clear. (41) Itis the highest liberation. (42)
HEAT—  ThAATATE —

How is that? The answer is given here —

el gTg ATt aEmafism : |
TEUTEAYIGSl 10l TQTEE | 183 1|

The cherishing of the Linga inside, the experience of
self-knowledge and the power derived from Guru’s worship,
constitute the cause for the wealth of liberation. (43)

ATET— ‘ST R e’ 3fq ga-ieHisR 3-

TR TR T RS A e g T e
TR | 1%3 11

In accordance with the Sruti statment ‘Atmalabhanna,
etc.,” meaning that ‘there is no better achievement than the
attainment of Self,” there should be sharpness in the
knowledge of Self which removes the ignorance in the
form of ‘Tam not ISvara’. The other one is the power derived
from the worship of Guru. Both these also constitute
internal Lingadharana, which is the cause of the wealth of
liberation. (43)
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Notes : “‘afeqam™™ W faad’” (Sruti; source is not known).
Through the realisation of the real nature of self (as Brahman).
One reaches the highest state of Mukti; nothing can surpass this:
Zéfe forrel TEATOfered QA YIoTd o GuI<Ie | gISSeeel HaHied 38 Th:
et W draeies: 11 (Sve. U., 2.14) — “Just as a mirror rubbed with
mud and cleansed appears brilliant so does that being who has
realised the principle of Self attain fulfilment free from sorrow.’
This Self-knowledge is ‘atmalabha.” It becomes sharp through the
concentration on the internal Linga.

AET— THIGAIAREAM! R MM g e Td
wferd el geae-

Hence, in the case of the Sivayogins whose hearts are
not unsteady, the interest is in cherishing the internal Linga.
This is said here —

CRIPRIERCHICIIB IR RESEE Rt
ITAGTIE-a B et T S 1 1¥% 11

In the case of the Yogins who are endowed with
detachment and knowledge and who are of firm mind, the
interest is evinced in the concentration on the internal Linga
but not in the external Linga. (44)

ATAT— TEH | 1%¥¥ | |1t is clear. (44)
ATE— i TR e SRl
TTAITCATE —

If It is asked as to whether Brahman, etc., who are
mature, would realise the Jyotirlinga through association
with knowledge, the answer in given here —

<& fasurer Sger STaaTEnel Siehu: |
T : fogareat SHar AFarEr 18y 1|
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Td I FEER TS RUTRTTUT |
Tvar ged folg TRuTaegIun | 18§ 1 |

Brahman, Visnu and Rudra, the lords of quarters such
as Indra, the sages, the Siddhas, the Gandharvas, the
demons, the human beings, all these visualise in their heart
the Linga which is the cause of all causes and which is of the
nature of supreme bliss, through Jianayoga. (45-46)

HTEAT— 37 ‘TR §uga=’’ 3fd gd: wr-
pifeufawes) faafyd:, 7 g FrfdeRuTaHeages scad-
T | 184 -¥ & ||

Here according to the Sruti statement “Brahmavisnu-
rudrendraste, etc.,” meaning that ‘Brahman, Visnu, Rudra
and Indra give birth to all this,” Rudra referred to here is
that Rudra who comes within the range of this activity (of
creation, etc.,), but not that Rudra who is the Mahalinga
that happens to be the cause of the trinity (trimurti). This
should be understood here. (45-46)

Notes : *“eiftfe Taifeses=Ta qurga=! Faiin == gg o= wroi
FRUMT €471 HRO G 49 Gaudarrs: gded: 37" (Atha. Sikh. U.,
3.4) — ‘Brahma, Visnu, Rudra and Indra give birth to all this
world with all these senses and all beings. They are not the cause
of causes. Sambhu, the lord of all, who is endowed with all
lordships, is the cause’. Accordingly Rudra referred to here is
the Rudra, who comes within the fold of trinity, but not Rudra,
the Parasivabrahman, which is the Mahalinga.

HET— T TERehg @ geadAiagIamad
Hence it is said that the internal Linga should be

cherished in order to get oneself freed from all the sorrow
of transmigration —
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T g forgammm |
AT MTErRATEE STINSFIIRIR | 19 11

Hence the wise one should with all efforts cherish inside
the Supreme Sivalinga in order to get relieved of all
afflictions. (47)

HARAT— TEA| ¥ 11 It is clear. (47)
SATE— T34 <Ig ARl Tg N RS 4T —

It may be objected as to what purpose is served by
external Lingadharana. This is answered here —

STy fergayTen : yiaa Tg |
I T aAfeag agutata ARl 1¥¢ 11

Whether one is able to undergo internal Linga-
dharana or not, one should have external Lingadharana as
its replica. (48)

fecaef: 1% ¢ 11

Whether one is capable of having the internal Linga-
dharana or not, one should wear the external Linga made
up of crystal, stone, etc., thinking with certainty or without
doubt that it is the replica of the internal Linga, i.e., the
replica of the Mahalinga of the nature of consciousness
residing in the heart-lotus. In accordance with the statement
of the Sivaloka, viz., “Bindusvarupamalamulapitham, etc.,”
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meaning “that the Linga of the nature of consciousmess,
which has ‘bindu’ as its pure base (miulapitha), which has
‘nada’ as its upper part (trdhvapitha — linga) and which
has the artistically carved ‘gomukha’, is residing in the heart-
lotus”, the ViraSaiva should wear the external Linga of that
form for the purpose of cherishing the internal Linga.(48)

o

Notes : “frgra@amerads....” (Si. Aloka ?). It may be noted
here that the Sadanandopanisad has already spoken about this :
SFTHIUTSTeR BITER FETITaT: G&hed 60T &x Y fergqe-erey || 4ref feion
7o fraamafaal fag: 1(S.U., Unpublished Upanisads, p.379) — “The
knowers of Sivatattva are aware that the Sivalinga given by the
Guru after due purificatory process, should be borne on his chest
by the Brahmana who may be or may not be able to possess the

internal Linga.”

ET— 37 HRlfagye Feqafd —

Then the author shows the division of the Mahalinga —
forg g Pfad vied Tet geo TeaTH)
T ie Yool g amedd a1 18R 11
T e aH TE-asTa-THa |
TR J ToieRt gratelg agedd Yo ||

The Linga (Mahalinga) is said to be three-fold as Sthiila

(Gross), Stksma (Subtle) and Paratpara (Higher than the
Highest). This Istalinga which is borne outside on the
body, is the Sthula. (49) This Pranalinga which is made up
of feelings inside, is the Suksma. That which is said to be

Paratpara is spoken as Trptilinga (the Linga in the form of
contentment). (50)

STET— o q Fefag e, 7 e a8 TeRffd
fiferer) o agrel ot wrla afecfrsfag M) ag Afege:
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TEIHH WIS GHRTERRY TG G, I8 Afcerg
TR et aq JreiergHeg=ad gl | 1¥ Q-4 o ||

‘Linga’ means the Mahalinga. It is threefold as Sthiila,
Stuksma and Paratpara. Among them that which is borne
outside on the body is the Istalinga; it is the Sthulalinga.
That Linga which is inside in the heart-lotus and which
is made up of feelings, i.e., which is of the nature of feeling
of mere existence, is the Pranalinga; it is the Suksmalinga.
That Linga which is said to be Paratpara, is called as
Trptilinga. (49-50)

Notes : For the threefold division of the Mahalinga as
Istalinga, Pranalinga and Bhavalinga and their association with
the three bodies, Sthiula, Stksma and Karana respectively, see
notes under stanza 36 (6.36) above. It may be noted that the
Bhavalinga is designated as Paratparalinga (Trptilinga). This
can be first found indicated in the following statement of
Sadanandopanisad; ‘af<g fofg Hehel epcifehct feehel = el g&H o
TFH, e e YA g o e’ 91 (S.U., Unpublished Upanisads,
p.379) — ‘This linga is Sakala (Istalinga), Sakalaniskala
(Pranalinga) and Niskala (Bhavalinga); It is respectively Sthiila,
Suksma and Tatpara; Sthila is on the Sthula (Sarira), Suksma is
in the Stiksma ($arira) and Tatpara is in the Karana ($arira).’

ATE— A8 Sy e YRR —
Ifitis asked as to why the Sthilalinga (Istalinga) should
be borne, the answer is given here —

NICEINIEE 2 ES IR IR Y
sefargfud wmemefyufEra: 11
AL IR WA g4: 1142 11

The wise person should vigilently wear always on his
body the Istalinga, the actual form of that which is beyond
conception, which is the unmanifest and which is the
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Parabrahman designated as Siva, as it removes what is
undesirable. (51)

TG 37eTeR] SIS SRS, FHTHE-
HEIRERA: SHNIRICTRUTEIRER:, SEETUcyfeRivera:,
AT Tl e — * SES! quaaeaa” SeEni g
forg et FMAEMgor:, TR Qe ge grafeeed: 114 g 1

The ‘unmanifest’ (avyakta) means ‘that which is beyond
the range of external senses’ as it is without form, etc. It is
‘beyond conception’ (bhavanatita) in the sense that it is not
within the range of conceptual knowledge as it cannot be
known through the operation of ‘mala’-filled mind. It is the
Parabrahman designated as Siva, i.e., it is the Parabrahman
which is called Siva and which is well known in the Vedas
and Agamas. Since it removes what is undesirable in the
sense that it gets rid of the undesirable thing in the form
of the cord of transmigration and grants the desirable
thing like the higher liberation, it is the Istalinga, which
is actual, i.e., directly perceived. Such an Istalinga which
is established in the statement of Atharvasiras, viz.,
“Istamurjam tapasanuyacchata”, meaning, “The energy
in the form of Ista (linga) should be obtained through
penance,” should be vigilently borne on the body by the
wise person who is adept in the Vedas and Agamas. (51)

Notes : ‘389! auara=aq’” — This statement is said be taken
from Atharva$iras. But it is not found in the available AtharvaSiras
(vide Saiva Upanisads, pp. 20-38). The Istalinga removes what is
not desirable, i.e., the fetters of transmigration and brings what
is desirable i.e., liberation. It is said — ‘Hrema swv forma” (L.S.,
Unpublished Upanisads, p.31) — “The wearing of the linga is itself
liberation.” It leads to liberation. That body which is without
Lingadharana should not be seen — ‘4R 767 7 foerd Teg 7 793’
(L. S., Unpublished Upanisads, p. 310).
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ATEA— 3fefiferg TR o YRofafieamre —

Then, if it is asked as to where this Istalinga should be
borne on the body, the answer is given here —

Tfed a1 HUSIH o1 HY T sty an|
il T AT AT AT 14 R 1|

The Sivalinga (Istalinga) should be borne on the head,
neck region, arm-pit, chest region, belly or palm. (52)

Notes : Compare : ‘I U3 Seify ey A1t 36 geley mofergw
e T ARGt gl gemgee | 1 (Si. Si U., Unpublished
Upanisads. p. 381) — ‘The Pranalinga (Istalinga) should always
be borne on the head, neck, chest, arm-pit, navel or hand (palm).
It should be borne in accordance with time-ridden practice after
knowing it from the Guru. It is said that the chest region is the
main place.” It may be noted here that the Linga should be borne
on the region upto the navel, but not below the navel-region.
See the next stanza.

HATEAT— 37 e —

Then the prohibited places are told —

AT ooTg € €07 YTqahTuT |
SR FARRl o Wered T T ari&dl 143 1

To wear the Linga below the navel region is the cause
for sin. It should not be borne at the top of the tuft of hair,
on the back or near the anus. (53)

TEAT— 3T g 7 AR -
Then, if it asked as to where this Linga should be
worshipped, the answer is given here —
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forgart et yig) Friferg Fe
reiIg TFEYSITE : U WA : 118% 1|
TRIISTeTIRad shidiare o |

ST FrtaT g PR g 1

He who wears the Linga is always pure. He should
worship the pleasing Istalinga with concetration on the seat
in the form of palm through sandal paste, flowers, etc. (54)
The worship (of the Linga) on the seat in the form of palm is
ever superior to the worship (of it) on any other seat in the
case of all Virasaivas who are desirous of liberation. (55)

Notes : “‘feageml ¥a1 gg:”" — compare : T=aRasS=HT= a
WG e S| YRGS al et aefess ¥oid Yeoa |17
(Si. Si. U., Unpublished Upanisads, p. 381) — ‘Walking, standing,
closing the eyes, opening the eyes, sleeping or waking, he who
wears the Linga is always pure. He with his pure body never gets
stale (impure) whether he takes food or discharges urine, etc.”
Saivagamas speak of ‘Karapitha’ as the best for Virasaivas to
worship the Istalinga : 7o Fehet G woged 79 AMH: | TifTdieS wefeers
STGTeaICeRA | | 37T afe:de aal e | forge Freagsmar wiagsi-
HIET: T FarH ofa dreref wtags™ | (Para. A., 13, 8, 10, 16)
— ‘For an ordinery devotee, any seat is good, while for a person
who knows Siva, Panipitha (Karapitha) is great and the Linga
is the movable and the immovable world........ For less eligible
persons, other seats (pithas) are prescribed. But in regard to the
daily worship of the Linga, the palm-lotus is the foremost .........
To serve as the seat of worship, the palm-lotus is the best.’

ATE— 3T AU HRgpafHeaaTe -
Then, if it is asked as to who have accepted the
‘Lingadharana’ the answer is given here —

SRIfasTaTe= TaT G THaares |
amaf-a wat forggamrg fagma: 11y g 1
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AT : wal: Frawfaatawiaar: |
A TRRY FTafagae=em i 1w 1|

The gods, Brahman, Visnu, etc., and the sages, Gautama,
etc., wear always the Linga especially on their heads. (56)
All the Saktis, Laksmi, etc., who have clear manifestation
of devotion to Siva, wear the Sivalinga day and night at the
top of their foreheads. (57)

SEAT— 37 ENGETARTY frgeRuger wafd | 1y &-4 0 1|

By this it is told that ‘Lingadharana’ is meant for both
men and women. (56-57)

Notes : There is no discrimination between men and women
as regards Diksa in the Viragaiva tradition. Saivagamas have
especially advocated Diksa (Lingadharana) for women on two
grounds; Firstly, they are given Diksa so that they become eligible
to participate in the religious activities, etc., with their husbands
who have received Diksa: 3TEreRieha A1 Qferaed feifvrg: | = Fr=n
gt Serlrar gt @q: 11 (Ka. A., kri. pa., 2.67; also see 2.68-69).
Secondly, they are given Diksa (Lingadharana), because they are
also eligible for Moksa. They may be dependent on their husbands
in religious rites leading to heaven and in worldly activities. But
they are free in respect of Moksa. Hence, women should also be
given Diksa : TRa= g TR @y oy | Uesmsafy demt 7 @ra
et | crerTearee Ador e 4 e 11 (Ka. A, kri. pa., 2.70).

ATET— 3108 fAgURY PR —

Here itis said as to where ‘Lingadharana’ is propounded—

ASYMAYATUIY BTN = |
fergamomrET ddtes g ve 1

‘Lingadharana’ has been advocated certainly for the
Viradaiva in Veda, Sastra and Purana and also in the
Agamas, Kamika, etc. (58)
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SATET— 379 gt i MfgfirceTe -

Then it is said as to where it (Lingadharana) is known
in Veda —

EfTeaTg Ufas o faad s |
TETCafer dfootg €T FamaTaa | 14 1|

‘Pavitram te vitatarh brahmanaspate’ (O Brahmanaspati!
Your ‘linga’ is sacred and all-pervasive) — says the Rgveda.
Hence, the §ivalir'1ga is sacred and without defects; it should
be borne (on the body). (59)

HreT— “‘fed d foadd sRUeId”’ 3fd Frag R W
SRURTd o 9 fagfifa 9w, fadd Rretfespas fogad, ofes
Qe T qefed T dfeerg uRafgead: 114 ] 11

“Pavitram te, etc.,”— says the Rgveda. O Brahmana-
spati! yours, i.e., your ‘Linga,’ is expansive in the sense that
it has spread from Siva to earth, is sacred and hence it is
without ‘dirt’ in the sense that it is without any defect. Such
a ‘Linga’ should be borne. (59)

Notes : The full Mantra of the Rgveda cited here is: ‘‘ufes
T foad ggoRad gy Y fogd: | sTawiag- qeml v YA
Zegase@ ¥ 117 (Rv. 9. 83. 1). The meaning of this Mantra is:
“O Brahmanaspati! i.e., O Para$iva, who is always residing in
the body in the form of Linga, your Linga that is designated as
Brahman, is pure (pavitra) in the sense that it is fit to be borne at
all times. It is expansive (vitata), as it assumes many forms as
Istalinga, Pranalinga, Bhavalinga, Acaralinga, Gurulinga,
Sivalinga, Jangamalinga, Prasadalinga and Mahalinga 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. It pervades (lit., you pervade) all the bodies (sthila,
stiksma and karana) of the devotees. That body which is not burnt,
i.e., not purified by the process of Diksa and which is on that
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count not baked (not ripe), cannot get that Linga. Those who
are possessing knowledge and who resort to that Linga, get that
Linga.” (It may be noted here that the six lingas, Acaralinga,
Gurulinga, Sivalinga, Jangamalinga, Prasadalinga and Mahalinga
are the forms of the three Lingas, Istalinga, Pranalinga and
Bhavalinga). The interpretation of the above Mantra has been
given in the next two stanzas.

SATET— ] [ YROHTE -

If it is asked as to what is the use of wearing it, the
answer is —

SRIfa fergwmeaTd sr=on: ufadia: |
ufest qfg faweamd acaraentay: 9fe: 1150 11
By ‘Brahman’ the Linga is meant. The ‘Lord of

Brahman’ means ‘I$vara’. That Linga is well known as
sacred. By its association, the body is pure. (60)

NET— A TeaFIehid, ag: YRR qfos ard-
1180 ||

It (the Linga) is sacred. Hence by its association, the
body also becomes pure. (60)

ATET— 3gy forg Saran e 7 urafeeam® —

It is said here that such a Linga should not be borne by
one who is without Diksa —

AN & ST : GRS |
Srera ed : WAoo g aaH 1 162 11

He who has an unbaked body is indeed ignorant. He is
immature as he has not undergone any purificatory process
(Diksa). He who is without Diksa should not actually get
that Supreme Linga. (61)
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SAEAT— 3T TURTETSE:, 3TTH: 3R Taa:, SFRmaie
e, TEhRafole: RTeEEehRRfE:, 319 Fenfreaegfaes .,
Sregan Ted: Teohrevaied:, TreiId Ieae 39 iy Aoag,
T YRAT | AT - ‘ST aqrl Ivgd’” 3 gfa: 1 ag
T 2 oo, T AfeeTg e : | 3T Oras T80T & forgaial
FITHITIH, W=l d fawatafd giaaa 1§ ||

‘He who has an unbaked body’ means ‘he whose body
has not undergone penance’. ‘Ama’ means ‘he who is
immature’ in the sense that he is not given to renunciation.
‘He who has not undergone any purificatory process’ means
‘he who is without Saiva initiation. He is ‘ignorant’ in the
sense that he does not have the discriminatory knowledge
of what is eternal and what is non-eternal. He who is without
Diksa is the one who is without compassionate favour
of the Guru. ‘Saksat’ means ‘actual’ (perceivable). Such a
person should not wear that Supreme Linga. In this sense
there is a Sruti statement — “Ataptatanurna tadamo a§nute”
‘Tadama’ should be split as ‘Tad” and ‘ama’, “Tat’ (that)
means ‘that Linga’. By it is indicated that that Linga alone
which is granted by the Guru, who is pleased, brings
enjoyment and emancipation; but that which is borne on
his own is without any reward. (61)

Note: “sTaaiag....” (Rv., 9.83.1). This is taught by the
Saivagamas: ‘‘feraderi famn fa 7. Faffeageumom ¥ wfq & =]
FEIsiTeHfda: | 1”’(Para. A., 1.76) — ‘He who wears the Linga

without Sivadiksa, attains terrible hell; so does he who rejects
it without devotion.’

TET— 37 fagemr Il gfaesiicare -

Then it is said that there is Yajurveda statement as
regards ‘Linga-dharana’—
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STERISUTTRTIIT =1 o &g forar a7 |
TN T T TS arsTatsd: 11§ 11

Since the Yajurveda declares that Rudra’s auspicious
body (Linga) is not terrible (peaceful) and shines on the
sinless persons (devotees), the Saiva initiation (Linga-
dharana) is without any blemish. (62)

SET— “I1d &5 RTa TEs ey gf dresgfd: |
T ﬁé’(ﬂ'ﬁﬁf: —ﬁ@,%m,mw,mﬁ:, ”Wg
fereride:”” geamTHERT: RrersTarcatcen fagHfd:, BT TERT ST,
STTYeRTEN STATY oAy IR 3f STaTuahrell, Sefaig®uu a3

arerafeta: TrRfed g 1163 11

“Ya te rudra §iva tanuh, etc”, is the statement of
Srirudra (a chapter of Yajurveda). The meaning of this Sruti
statement is: O Rudra, your auspicious body, i.e., the Linga
form consisting in the communion between Siva and Sakti,
is not terrible, i.e., peaceful. It is ‘apapakast’ in the sense
that it shines (kasate) on the sinless persons (devotees —
apapesu). Itresides there in the form of the Istalinga. Since
this is declared by the Yajurveda, the Saiva rite connected
with Sivalinga is free from ‘agha’, i.e., sin. (62)

Notes : ‘a1 @ &5 fran aaasuusiE’” (Tai. Sam., 4.5.1.1).

Its meaning is given in the Sanskrit commentary. *‘fag g Rmaaids:”
— It is not known from which Agama this is taken. The same
idea is presented in another Agama : ‘forg Staft Qrenfesasrerg -
@& (Stks.A., kri.pa., 6.7) — “This Sivalinga is of the nature of
both Siva and Sakti’. This is elaborated thus : “‘TE&: fyra:
Qrenfeerg freatidias | qeiifaen qerenfad. @ = o fagafiol || 7d: aieref
Al 7 Ufe | | |1 el T YEHT SAT W HelaT | TeTfoetg e
Trefagears | I (Suks.A., kri.pa., 6.3-4) — “Siva who is of the
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nature of ‘nada’ is actually the Linga and Mahasakti who is of the
nature of ‘bindu’ is its ‘Pithika’. By the communion of those two,
‘Kala’ is stablished in it. That ‘Kala’ is extremely subtle; it pervades
everywhere and at all times. Hence the Linga is well known as
consisting of ‘nada’, ‘bindu’, and ‘kala’.” The same idea is presented
in different terms in another Agama: “ ‘1 <&t STTAT AT § frell ST
faan | fe: gyes frcd omfyert fe a1 .. TR g ggga |
frgrrqeasy fg fraferg w9s@d I’ (Candra J.A; kri.pa., 3.18-19) — “She,
the Goddess, i.e., Sakti, is the mother and he, i.e., Siva, is the
father. In the case of the devotee of the parents, the excess of
compassion (of God) grows. ..... Hence, in order to realise internal
bliss, he should worship the Sivalinga which is of the nature of
parents of the world.” See also the present work — 11.32.

(AT o) 37 AR UTEIe] YHI TeHPI=1& HEHYR U Yraf—

Then after having concluded the Lingadharanasthala,
the author indicates the commencement of Bhasma-
dharanasthala —

It fergram<t frraratren fred RrartemeestaT: |
T A FaATUge Yo 916 TAER 163 1

i ST TR 4RTaT - FraiTaoia aermyTonte-
YA SAGTATITETHv YeFTelet THehTaUT-
fAgemuTa gy 19 v URESS: HTA: 11§11

He who wears the Linga, whose inner soul is restrained
and whose mind is ever dedicated to the worship of Siva,
should apply according to procedure the pure and charming
Bhasma for the removal of all the impurities. (63)

Here ends the sixth chapter dealing with
Sthalas called Gurukarunya and Lingadharana under
Bhaktasthala in Sri Siddhantasikhamani,
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which is composed by Sivayogin, the great teacher among
the great Viramahesvaras, and which happens to be
the gist of Vedas, Agamas and Purdnas. (6)

HTET— J: Il foagurl fergemoraes:, e
e, e ffagsterafem:, 9 frefagures: 9d-
FEARIIRRY YA 1183 1

gfr fergramureerem

AT HATITRIaRg0T- SfAfarvearaun faxtferarar
TS TURTETIT L Ag-TTETH T YarLeet
TEARTEUII T AU 717 75 : GRe3: GATa: 11§ 11

That person who is endowed with Lingadharana
(initiation consisting in the wearing of Linga), has his inner
soul refined in the sense that his inner senses are rendered
pure and is ever dedicated himself to the worship of the
Linga. He who is thus wearing the Linga, should apply the
charming and sacred Bhasma according to procedure set
down in the Sastras. (63)

Lingadharanasthala ends

Here ends the sixth chapter dealing with
Gurukarunyasthala and Lingadharanasthala under the
Bhaktasthala in the commentary on
Sri Siddhantasikhamani called Tattvapradipika
written by Sri Maritontaddrya, who is the foremost among
those who are well-versed in Grammar,
Mimamsa and Tarka (6).



H«H : ﬂﬁ@?{:
fayfaraseramuomag:
Y YUY - (&)

ET— 31 ‘Y[ 7 yfqaeay’ sfa gfanfagy-
YRS frreuafa SR | 3 Freuiiem Ry g
fregafq —

Bhasmadharanasthala - (6)

Then Sri Renuka expounds Bhasmadharanasthala
which is well known in the Sruti as evident from the
statement “Bhiityai na pramaditavyam” meaning that ‘one
should not be negligent towards Bhiiti (Bhasma)’. Here he
first propounds the doctrine of the cherishing of Bhasma of
adjunctless type (Nirupadhika-bhasmadharana) in two
verses —

Notes : ‘e 7 yofeqe®” (Tai. U., 1.11.1).
VLTI e : Tiaal f=amer: |
foTanfiren= Jeiie WTEATEad qaTi 1 11
wETHERTT A ARTed T
A= A APTHRI GEAT TTIET: 1R 11

He who is endowed with the application of Bhasma, is
pure and of controlled aspirations. Those blessed persons
who cherish the Mahadeva (Great God) full of resplendence
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as the Mahabhasma, who is said to be Siva by name and
who is likewise called ‘Bhasita’ due to shining (bhasana),
are the foremost among those who apply the Bhasma. (1-2)

ATEHT— THYRE YR fFafegumes:, fHaarm:

e o el | ‘9 T WSl 9 U yeRsand:”” gfa
TS aafagaa Fafatad: ¥, To: I8
SIffeig e, T HeIed WIEHTd HehINHIG Hiad Afaafafd 7o
TR HiE=a HRTH: 38T A hifeergeehl o=, T &l
EAVEHHTRON feqiems e geel: | 13- 1|

He who has applied Bhasma to himself and who wears
the Linga, is the one with restrained aspirations. With
meditation on Bhasma, there is a bond (with Siva); with
meditation on Bhasma, there is the remembrance of
Pancaksarimantra; hence, with meditation on Bhasma, the
devotee attains Siva-hood (the state of Siva). He becomes
one of controlled mind thinking that Bhasma is of the
nature of ‘Jyotirlinga’ (Linga of the nature of lustre), in
accordance with the Bhasmajabalasruti which says “Sa
esa bhasmajyotih, sa esa bhasmajyotih” meaning that he
(who applies Bhasma) becomes ‘Bhasmajyoti’, he becomes
‘Bhasmajyoti.” He becomes sacred (pure). That Bhasma
which is the ‘Jyotirlinga’, is designated as ‘Siva’, i.e., said to
be ParaSivabrahman’. It is full of lustre in its form as
‘Jyolirlinga’. The ‘Mahadeva’ (Great Lord) is called ‘Bhasita’
because of ‘bhasana’, i.e., shining. Thus thinking Para$iva
as the ‘Mahabhasma’, the blessed persons who are the best
and who wear the Linga, remain the foremost in the sense
that they cherish the Principal Bhasma (Siva). It means
they are those who cherish the Bhasma without adjunct
(Nirupadhikabhasma), i.e., Siva. (1-2)
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Notes : ‘¥ T ¥&sAIf:, § T ¥&{s4A1q:”’ — This is cited by the
Sanskrit commentator as taken from Bhasmjabalasruti (Upanisad).
But in the available portion of the Upanisad, (vide Saiva Upanisads,
pp- 129-147), this statement is not found. It is, however, found in
the following statement of Brhajjabapanisad: ‘7% Feafaeai
FIquge aem g werm st fasegdran gaifie sfa @ w swresifa: 9
Ty wesAfaRia 1’ (Br. Ja. U., 7.14) — “Whoever has the mark of
‘tripundra’, wherein the first line (pankti) is ‘Prajapati’, the second
line is ‘Visnu’ and the third line is ‘Sadasiva’, is the ‘Bhasmajyoti’
(the lustre in the form of Bhasma).” Bhasma is the lustre of Siva :
“qEE TIPS SAITEAGATIG SaTd S8X: | Tera<yiee Raeef g i1
(Candra J. A, kri. pa., 6.66) — “This Bhasma is the lustre of
Sambhu (Siva); through meditation on it, Siva is meditated upon;
through the vision of Bhasma one attains the vision of Siva.”
Bhasma is looked upon as Siva himself, who is the inner soul of
all; ‘ST ot wfers & &9 IRREd qd | Th 8 GARIe 49
w4 ufawarafeg 11" (Br. Ja. U., 2-2) — “Just as Agni is one and having
entered the world, became many assuming the forms of those
which he resorted to, so is the Bhasma one and inner soul of all
beings, yet assuming many forms as residing in all forms and
remaining outside also.” (Compare : Katha U., 5.9). Siva is thus
the Mahabhasma. It is this cherishing of Siva as the Mahabhasma
that constitutes ‘Nirupadhikabhasmadharana’.

ATEAT— 37 YR sy fegafa —

Then the author expounds the nature of ‘Sopadhika-
bhasma’ (Bhasma depending on external factors)—

forar=nfeaers a==TETfeRTT: |
AU g WA= aeTRaT: 113 11

That which is born from the fire sanctified by Siva-
mantra to the accompaniment of Mantranyasa, etc., is called
as ‘Sopadhikabhasma’ by the experts in the art of preparing
Bhasma (or in the Sastra pertaining to Bhasma). (3)
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ATET— &t HHAIHIENT : (A=A aH =T
foreTRaT: RTammvETon IuTfieh e drafees TeemgRe: 113 11

The Bhasma which is born from Sivégni, i.e., the fire
which is sanctified by the mantra dedicated to Siva, to the
accompaniment of Mantranyasa, etc., which means ‘to the
accompaniment of Nyasa by Pafcabrahmamantras’, is
the Sopadhikabhasma. So say those who are experts in
Bhasmatantra, i.e., experts in Saivagamas. (3)

Notes : It is about this ‘Sopadhikabhasma’ that the details
about preparation and use are given.

AAT— 3T T PR THIZIHHE —

Then it said as to how this Bhasma has five names due
to five different reasons —

fayfadfad war g w@fa ve=:)
TATH TS 2gfr: uafasemig 11

Vibhiti, Bhasita, Bhasma, Ksara and Raksa — these
are the five names of Bhasma often due to five reasons. (4)

HATEIT— TEH|I1¥ 11 Itis clear. (4)

Notes : These names of Bhasma are already known in the
Br. Ja. U. (1.15) : “‘fajfoeifes e o) T&fq womr waf<t w1
Para. A. (17.60-61) mentions four of these names; it does not
mention ‘Ksara’.

HTET— THRUHRAH Fedl herafa—

The author speaks of the reasons to show that they (the
names) are true to their meanings —
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fayfasifaagearg ufad Taymaam)
TTOTAT e TE T QUM QTLTIET | |
T, A T&fa afof=a iy 1

Itis called ‘Vibhuti’ because it is the cause for prosperity,
‘Bhasita’ because it reveals the spiritual truth, ‘Bhasma’
because it threatens away sins, ‘Ksara’ because it makes all
the adversities to flow away and ‘Raksa’ because it protects
from all evil beings. (5)

SHTE— e fayfh:, Raamemrmemg,
AT eIG] &M &TAeRTud §H, e a2l Jeaaasa
(Tegomey) T R e 11y |1

It is called “Vibhuti’ because it is the cause for the
eight divine faculties (ai§varya) such as ‘Animan’, ‘Bhasita’
because it reveals the principle of Siva, ‘Bhasma’ because
it frightens the sins committed by the mind, speech and
body, ‘Ksara’ because it causes the adversities born of three
affictions to vanish and ‘Raksa’ because it protects from all
evil beings, planets, Yaksas, etc. (5-6)

Notes : It is already noted (vide notes under stanza 4
above) that the five names of Bhasma are known in the Br. Ja. U.
The siginificance of those names are also given there: ‘‘9=if4-
TafirsferiedeRoTgf: | e afeweng) e ROTETE §RE
TR Efaashireomeafd 11’ (Br. Ja.U.,1.15) —
“With those five names it is called. It is called ‘Bhuti’ (Vibhuti)
because it is the cause of divine faculties (ai§varya), ‘Bhasma’
because it devours all sins, ‘Bhasita’ because it reveals the spiritual
truth, ‘Ksara’ because it makes all adversites flow away and ‘Raksa’
becaue it protects all round from evil spirits, ghosts, goblins, devils,
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epilepsy, fear of transmigration, etc.” Same explanation of four
names is found in Para.A., 17.60-61. ‘TR e 67 oo |

wyferefferendt zreTg Te TereRd e |
SAT— ToaahaTg : e e M eieh e —

It may be asked as to what is the source of this kind
of difference in effects. The answer is given here that it is
through their sources, the cows —

T WS YA GIen gaArEadn|
T Ma faviiear: TeEsTeaed: 11E 1

Nanda, Bhadra, Surabhi, Sus$ila and Sumanas - these
are the five cows born from the Lord’s faces, Sadyojata, etc.,
respectively. (6)

ATET— e TSI, aMeaass v,

ST GXH:, FegeoarerT Gefietl, SYHHIT GAH: | Tl
U Al ST | Aapalsy g g |18 1|

‘Nanda’ is born from the face ‘Sadyojata’, ‘Bhadra’ from

the face ‘Vamadeva’ ‘Surabhi’ from the face ‘Aghora’,
‘Susila’ from the face “Tatpurusa’ and ‘Sumanas’ from the
face ‘Isana’. This difference in effects is due to them. (6)

ARA— dfe forart Suffedae —

Then what are their (cows’) colours? The answer is
given here —

I T = gl YT ol a9 o |
ST TaT Ut : HHT URaRIfdaT: 119 11

Tawny, black, white, grey and red are said to be the
colours of the cows, Nanda, etc., respectively. (7)
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STET— ol A 2 G |10 ||

‘Thus they are respectively so’ — is the relation. (7)

HRET— 37 3T AT HIgY THAAHEAE Jessilard-
Then if it is asked as to which Bhasma was born from

which cow, the answer is given here, bringing out the
teaching of Brhajjabalasruti itself —

TETaTgfael amTgEraand Fi1e 11

TG AT AYEUTRITA o |
T SyTHaEATed TegrRalsHad 1% 11

‘Vibhiiti’ was born from ‘Sadyojata’, ‘Bhasita’ from
‘Vamadeva’, ‘Bhasma’ from ‘Aghora’, ‘Ksara’ from
‘Tatpurusa’ and ‘Raksa’ from ‘Isana’ face, through ‘Nanda’,
etc. (8-9)

ATEAT— G @51 foryfi:, aASag@ga s
I, STER GGG 9, Tegergafonfergeiiern 4R,
e friaga-ET T, sraerdifaced: 11¢-] 1|

‘Vibhuti’ was born from ‘Nanda’ which arose from the
face ‘Sadyojata’, ‘Bhasita’ from ‘Bhadra’ which was born
from the face ‘Vamadeva’, ‘Bhasma’ from ‘Su$ila’ which
emerged from the face ‘Tatpurusa’ and ‘Raksa’ from
‘Sumanas’ which was derived from the face ‘I$ana’. (8-9)

Notes : These details are taken from Br. Ja. U. (1-10-14) :
“aff AT | TrESITaTe gt | e wnfEgfa: | qe: wiuerent T TEEa
forfersTian | | amSaTgaeRH | T ST | T et W | dare Wi
ST | | 3TETgfE: | R | e Toraau g | TEHA e S |
TGENFY: | A== | T e geiien | ae MHae & S| |
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EIRTRIYT | TEHTERT=A | EATTEa GoT: | TR T8 Sl —

“Om, soitis. From ‘Sadyojata’, earth was produced; from it (the
earth) the ‘Nivrttikala’; from that ‘Kala’, ‘Nanda’ of tawny colour.
From its dung ‘Vibhiiti’ was born. From ‘Vamadeva’, water was
born; from water, the ‘Pravrttikala’, from that ‘Kala’, the black-
coloured Bhadra. From its dung, ‘Bhasita’ was born. From
‘Aghora’, fire was born; from fire, the ‘Vidyakala’, from that ‘Kala’
the red-coloured Surabhi. From its dung, ‘Bhasma’ was born.
From ‘Tatpurusa’, wind was born, from wind the ‘Santikala’; from
that ‘Kala’; the white-coloured ‘Suéila’. From its dung, ‘Ksara’
was born. From ‘I§iana’, ether was born. From the ether,
the ‘Séntyatitakalﬁ’; from that ‘Kala’, ‘Sumanas’ of variegated
colour was born. From its dung, ‘Raksa’ was born.” It may be
noted here that colours of ‘Surabhi’, ‘Susila’ and ‘Sumanas’ are
respectively red, white and variegated. But according to S.S.,
they are respectively white, grey and red.

SET— iy fafEnmre -

Then the author speaks of their use —

aAfaeey fayfa o yem: |
Ifuftery wfad g wrAY TEaT11g0 11
WRITENY Ty & T JATfafe |

TET o ATy Teraed Gar g 1122 1

‘Vibhiiti’ should be applied necessarily in daily (nitya)
rites, ‘Bhasita’ in occasional (naimittika) rites, ‘Ksara’ in rites
performed with some desire to fulfil (kamya), ‘Bhasma’ in all
the propitiatory rites according to procedure and ‘Raksa’
should be employed by the wise in the rites connected with
liberation. (10-11)

ATET— e JuHTE —

Then, the colours of such Bhasma varieties are told
here —
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TETEAT g 3 FUTT : HferTa : Hehifdar: |
T U qUTt oA el TemRae 112 R 1]
Those very colours, tawny, etc., which are said to belong

to ‘Nanda’, etc., are well known in the case of ‘Vibhiti’,
etc., respectively. (12)

TEAT— WEH IR Itisclear. (12)

Notes : Thus the colours of Vibhiiti, Bhasita, Bhasma, Ksara
and Raksa are respectively tawny, black, white, grey and red.

TE—  3dEEtegfdm -

Then, it is said that the production of ‘Bhasma’ is
fourfold—

TEATEAYfes agat a=rafef: |

el daTgdhed § STHheIUheThT | 123 11

TSR B H=T, YeuTe : |

The production of ‘Bhasma’ is spoken as fourfold by
the experts in Saivagamas : Kalpa, Anukalpa, Upakalpa
and Akalpa. Among them the first one (Kalpa) is the best;
the rest are to be used when it is not available. (13)

STET— FHedTheulTeh T eI o ST GH
FEQTEHTATIEE eheunareae: 1123 11

Kalpa, Anukalpa, Upakalpa and Akalpa — among the
Bhasmas of these names, the first one, i.e., Kalpabhasma is
the best; all the rest, i.e., the remaining three types of
Bhasma are to be accepted when that is absent, or in other
words when the Kalpabhasma is not available. (13)
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HATET— 379 A8 W&Y v FHeafd —

Then the author speaks of their characteristics in due
order —

FATITEATGATGIET et T Taw 1 12% 11

TR aHISH HIid favengTa |
PITAgERUe g8g MRS aTmT 1 124 1|

&l dg fasmgeheaneead |

Y T el Ysch FulTehd AT 1§ 11
e AT UTEIHTIUTT g T
TRV & MG afueay 112911
T AT WG UheTa |
SERTUIeT WETEeeatata iz i1ge 11

In accordance with the procedure laid down in the
Sastras, one should take the fresh cowdung uttering
‘Sadyojata-mantra’ and then make it into a good ball (pinda)
uttering ‘Vamadeva-mantra’. Then one should dry it with
‘Tatpurusa-mantra’ and bake it in Sivagni uttering ‘Aghora-
mantra’. (14-15) That Bhasma should be known as ‘Kalpa’.
Now Anukalpa is told. The dry cowdung which is found in
the forests, which is powdered and which is burnt, is the
Bhasma called ‘Anukalpa’. That Bhasma, which is found
in shops, etc., which is sifted through cloth, which is made
into balls with cow’s urine and which is burnt according to
the procedure mentioned above, is what is called as
‘Upakalpa’. That Bhasma which is prepared by others, is
called ‘Akalpa’. (16-18)

HTET— YEIRIHRY AR d 92
GESTAHATRR Jaicall FHSTH= fUuEighed qeges =0 TSt
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AT ATERIEEH AT, aae welgpaifaead: | sriem-
AU foeaTiaur R Tae SHeafird g Arated: | 3Ry
Tegsh M iiered qalaet HeTehedreaiicay: | o1
FAAAAT: | STV ST TG0 N el G
feiepc T T ARSI 3 SgUeReured qE WA
wifecad: | 1=t e SUIfed Qi e STeheutHfd e
it 112%-2 ¢ 1

In accordance with Sastras, one should take the fresh
cowdung emerging from cows such as ‘Nanda’ before it falls
to the ground with the ‘Sadyaojata-mantra’. It should be
made into a ball with ‘Vamadeva-mantra’, dried with
‘Tatpurusa-mantra’ and burnt to ashes with ‘Aghora-
mantra.” Then with ‘I§ana-mantra’, it should be stored in a
vessel made up of Bilva, etc. That ‘Bhasma’ deserves to be
called ‘Kalpa-bhasma’. The dry cowdung which is available
in forests should be powdered and burnt as laid down before.
The Bhasma so prepared is called ‘Anukalpa-bhasma’. Here
three Mantras are not used. When the Bhasma found in
the shop is brought, sifted in cloth, made into a ball with
cow’s urine and burnt as per the procedure mentioned
above, it is called ‘Upakalpa-bhasma’. That Bhasma which
is prepared by others, i.e., those who are not conversant
with Mantras, is said to be ‘Akalpa-bhasma’. (14-18)

Notes : The reading of the last word in stanza 18 is ‘e |
The commentator takes the reading as ‘®fega® | This fourfold
classification of Bhasma on the basis of the method of preparation
is first found in Br. Ja. U. with some difference: ‘3% =gfd *reeneaw |
TerEeheqH | fgdamuencas | SuIThed Joia | ey IgeH | | S REETwd
foRSTeTSHgehea | o [&h Igha el HedIRTaiaHT dhicaquehed T | 3o
TR ST T vdihed shedierfariaT ieadgarisedd |
fareraeemeey vdewed =117 “The preparation of Bhasma is four-
fold. The first one is Anukalpa, the second ‘Upakalpa’, the third
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‘Upopakalpa’ and the fourth ‘Akalpa’. Accordingly that Bhasma
which is produced in the ‘Agnihotra’ as born from ‘Virajanala’, is
‘Anukalpa’. That Bhasma which is prepared by collecting dry
cowdung from the forest and burning it according to the method
prescribed in the Sastra, is ‘Upakalpa’. That Bhasma which is
prepared by collecting the dry cowdung from the forest, making
into powder, collecting it again, shaping it into a lump with cow’s
urine and burning it according to the method, is ‘Upopakalpa’.
That Bhasma which is found in the Siva temples, is ‘Akalpa’;
‘Satakalpa’ is another name of it.”

It may be noted here that the names of the Bhasma
depending on the method of preparation differ. The first type of
Bhasma is here called Anukalpa (Kalpam anatikramya
Anukalpam). It is the type of Bhasma which is produced from
the Agnihotra sacrifice. Aswill be clear subsequently, this Bhasma
is prepared with oblations to fire. This is roughly the same as
‘Kalpa-bhasma’ of S.S. The second type of Bhasma called
‘Anukalpa’ in S. S. has its roots in the ‘Upakalpa’ and
‘Upopakalpa’ types in the Br. Ja.U.

Candra. J. A. mentions three kinds of ‘Bhasma’ as ‘Santika’,
‘Paustika’ and ‘Kamada’. The first one is the kind of Bhasma
prepared out of the cow-dung held by hands immediately as it
emerges from the cow’s anus and burnt with ‘Paficabrahma-
mantras’. The second one is from the cowdung held before it
falls to the ground and burnt with ‘Sadangamantras’. The third
one is from the cowdung fallen on pure ground and burnt with
‘Prasadamantra’: *‘¥f<reh Wifeh e e o Fren o Mae Afrereg
g T || FEEEY G qeaitaeieead 117 (Candra J. A, kri.
pa., 6.31-33). It may be noted here that the ‘Santika’ and ‘Paustika’
types are similar to ‘Kalpabhasma’ of S.S. and ‘Kamada’ has no
traces in S.S.

Preparation of Bhasma : The first details regarding the
preparation of Bhasma are found in Br. Ja. U. and Bha. Ja. U.
The preparation of Bhasma as per Br.Ja.U. is as follows: The
cow should be sanctified by the Mantra, *‘3 &l ST¥HI HoHsh
it should be fed with grass and water by uttering the mantra,"‘Tar
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ol & 0 A 37=_1”” The devotee should fast on the fourteenth
day of the bright fortnight (Suklapaksa) or the dark fortnight
(Krsnapaksa). The next day he should take bath and collect the
cow’s urine in golden, silver, copper or earthen vessel, or in lotus
leaf, palasa leaf or in cow’s horn, with the Gayatri Mantra; the
cowdung should be collected in a similer vessel with the Mantra,
“TgI, etc.” The cowdung should be purified with the Mantra,
““sii¥ wIeTq 3TeeH T9Aq”’; the cow’s urine should be mixed with it
with the Mantra, ‘& @1 fa=f{1”” Seven balls should be made out
of it with the Mantra, * “T=IFi @& ST I #3114 [eonfa’’; they should
be dried by solar rays and collected once again in the same vessel.
Fire should be lit according to the procedure laid down in the
Grhyasutras. The balls should be put into fire. Oblations should
be offered with Mantras, ‘‘G&STad @, etc., Waa™ @’ and
“379 W, 9@ @1 Then oblations should be offered with
thirteen Mantras starting from ‘‘F¥=aaq@ 79:”” and Paficabrahma-
mantras and others. ‘Purnahuti’ should be offered. With the
Mantra ‘3R i, the fire should be covered with ‘pulakas’
(corn chaff). Then Brahmanas should be fed; the devotee should
also take food. On the fourth day, when the fire is extinct, Bhasma
of the balls alone should be collected in the same vessel and
worshipped. The ash of chaff should be left out. This Bhasma is
called Srautabhasma. Another method is: The procedure is the
same upto the baking of seven balls. Then the seven balls should
be picked up with the mantra *‘3TeE: W and mixed
and made into one heap with the Mantra “‘3fRfq w&11”” That
Bhasma should be mixed with the urine of Kapila cow, sandal
paste and water and then camphor, saffron, flower powder, etc,
should be added. Then with the mantras ‘‘3fifafd ¥&1”" and
“sroefia’, that lump should be shaped into square-shaped
tablets and kept in suitable vessels. (Br.Ja. U., 3.5-31). (A brief
version of the procedure is found in Bha. Ja.U., 1.3-4)

Candra J.A. (kri.pa., 6.6-28) gives a similar version of the
preparation of Bhasma: The cow should be sanctified by the
‘Pafcaksar’” Mantra. Water and grass sanctified by muttering
the ‘Pafcaksar’’ mantra 108 times, should be given to the cow.
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The devotee should fast on the fourteenth day of the bright
fortnight or black fortnight. The next morning he should get up
and take bath. Putting on white garments, he should make the
cow stand up for milking. After milking it, its urine should be
collected with ‘Gayatri-mantra’, in a vessel made of gold, silver
or copper or in an earthen pot or in a container made of lotus
leaf or palasa leaf or in cow’s horn. Cowdung should be collected
before it falls to the ground with ‘Mila-pancaksari-mantra’, in
the same type of vessel. With the chanting of Mulamantra eight
times, that cowdung should cleansed. Similarly the cow’s urine
should be purified with the same mantra muttered ten times.
Then cow’s urine should be mixed with cowdung with the mantra,
“yarg \:"’ (Ma.Na.U., 14.6), and fourteen balls should be made
out of it with the Mantra, ‘“¥r@fg 79:”’ (Ma.Na.U.14.7). With the
same Mantra uttered seven times, those balls should be dried in
sun’s rays and stored again in the same vessel. Then according to
the procedure laid down in the Saivagamas (Ajit.A kri.pa., 21st
Patala), fire should be lit and the balls should be put into that
fire with the ‘Mulapafncaksar?’ starting and ending with ‘Om’.
With the syllables of the ‘Sadaksara-mantra’ in due order and
reverse order adding ‘svaha’ to them, oblations of the cowdung
balls should be offered and with ‘Miilamantra’ oblations of ghee
should be offered. With the mantra, ‘freFyad ™: | frATa<H>
T, (Ma. Na. U, 14.1), the twenty-third oblation should be
offered. The oblations of ghee should be again offered with
“Paficabrahma-mantras”, (Tai. A., 10.43-47) and with “‘Ti a9
y™a’’, Similarly, oblations of ghee should be offered with the
Mantres, ‘‘vara farg 79:, vt e =, 980 e =, w5 s
T, T e T, yee e 19, wearE Rerg 1:, frar e @ 1”7
Then with ‘Paficaksara-mantra’ three oblations are to be offered
to Siva and finally the devotee should offer ‘Tarpana’ with
water 108 times uttering the ‘Miulamantra’. Again with ‘Pafica-
brahmamantras’, that water should be sprinkled on his head by
the devotee. In the ten directions also, that water should be
sprinkled. Then the devotee should give ‘Daksina’ to the Saivas
and the corn chaff should be brought for pacifying fire. The fire
should be covered with corn chaff (pulaka) uttering the Mantra,
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SRR et FHY | STadega ©f Jahysiearaed | I”’ (Candra
J.A. kri. pa., 6.21). Then the devotee should feed the Brahmanas
with devotion and should himself take food. On one of the next
three days, he should mutter the ‘Miila-mantra’ and remove the
ash of the chaff. Then with ‘Sadyojata-mantra’, the excellent
Bhasma balls should be collected from the extinguished fire,
crushed to become nice powder, mixed with sandal paste and
urine of Kapila cow, along with camphor, saffron, musk, ‘u$ira’
and sandal and made into square-shaped tablets uttering once
the ‘Aghora-mantra’ and ten times the ‘Mila-mantra’.

This method of preparation of Bhasma agrees with that
found in Br. Ja. U. which is already given above. Only in respect
of Mantras used at each stage, there are differences. Another
and simpler method is also given here: The cowdung should be
collected with ‘Sadyojatamantra’ and dried with ‘Vamadeva-
mantra’. The cowdung balls should be baked with Aghoramantra
and the Bhasma should be taken up again with ‘“Tatpurusamantra’
and applied to the body with ‘Iéanamantra’. (Candra J.A., kri.
pa., 6.29-30). Compare this with the method given in the text
(S.S.). The difference lies in the use of ‘Vamadevamantra’ for
making cowdung balls and ‘Tatpurusamantra’ for drying them in
S.S. (Vide preparation of ‘Kalpabhasma’).

SATEI— IR T Haifeear —
Then the author says that bath should be taken with
such Bhasma —

Notes : Br.Ja.U., Bh. Ja. U. and Saivégamas speak of three
uses of Bhasma, namely, smearing (snana), sprinkling (uddhiilana)
and applying with three middle fingers (tripundradharana). S.S.
gives all the three uses of Bhasma. First it speaks of the ‘Bhasma-

TSAHATHIST UHAY HeAymiay |
e IUrEYaHd a1 1|

With one of these (four kinds of Bhasma) collected in
vessels, pitcher, etc., the devotee should perform bath
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(smearing) with it three times in the morning, midday and
evening (three ‘sandhyas’) or once whenever possible. (19)

STEAT— HORNGUEY e @iy &y, Thad
TR, Freemeeet a1 T Fatqaed: 1121 11
Among the varieties of Bhasma collected in separate

vessels, one of them should be taken and with it the devotee
should bathe (smear) himself thrice or once a day. (19)

ATET— ¥ FHAiAHEAE —

It is said here as to how it should be done —

T il TIEl TeiTed faremsar |
AMFEAA W fArearesTa=raiuET 1 1% 0 1|

TGS Foid Al HEATHHT = |
T SoTT=IT TERUT gRE AgT 1R 2 1 |

THSIIERTT AR eI |
Ul W watg wurae YA 1RR 11

At the time of bath (with Bhasma), the devotee should
wash his hands and feet with pure water. He should place
the Bhasma on the left palm and cover it with the other
palm. Then he should silently consecrate the Bhasma with
‘Milamantra’ muttered eight times. Thereafter, he should
smear it (Bhasma) on the head with ‘I$anamantra’, on the
face with ‘Tatpurusamantra’, on the chest region with
‘Aghoramantra’, on the private parts with “‘Vamadeva-
mantra’, on the feet with ‘Sadyojatamantra’ and on all the
limbs with ‘Omkara’. (20-22)

ATET— TS SeSIgHh g&dl Tl o velied
LA T G SIS ST SRTuRT Faee ““HiF
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e 2 RrarmHesAe A e qonTsaRafE
merdfeed: 113 0-3311

At the time of ‘Bhasma’-bath the devotee should wash
his hands and feet with pure water. Placing the Bhasma on
the left plam, covering it with the right palm and placing it
on the right thigh, maintain silence in accordance with
the Sivagama statement, “Mauni bhasmabhimantrayet”,
meaning, “one should silently consecrate the Bhasma”, and
consecrate the Bhasma with ‘Mulamantra’ muttering it
eight times. Then he should smear the Bhasma on his head,
face, chest, navel and feet with Mantras, ‘ISana’ etc. With
‘Pranava’ all the limbs should be smeared. (20-22)

Notes : “H s’ (Si. A. ?). Br. Ja. U. does not make
any strict distinction between ‘snana’ and ‘uddhiilana’. It refers to
two types of ‘snana’ as ‘malasnana’and ‘Vidhisnana’ and describes
them in terms of ‘uddhiilana’ ‘37 HUre fa2Te GO HAHETHT
q A ferarert HRAT RA SHTEA-TgT el ggereeHiaer | | $emd:
TR ShAIggeRl e RRISY @ Togeiy g1 SRIemERY T
AT | GEISTIOA o UTe) Gallg HUe 1 | SUEdereh Falg o SEear e+
ot & R3S fafremfied) 1 (Br.Ja.U.,4.2-3) — “Then, (in the
morning, after taking bath), the Bhasma should be rubbed (by
hand) with ‘Pranava’ and consecrated by the same ‘Pranava’
uttered seven times and by the ‘Paficaksara-mantra’ well known
in Agamas. With the same ‘Pancaksara-mantra’ the directions
should be blocked. With the same Mantra all the limbs starting
from the head, should be sprinkled with Bhasma. This is
‘Malasnana’. (compare: Ka.A., kri. pa., 3.24 — *‘Taf<sh FHM=
T FAifgaem: | A 1)”” With the five Mantras, I§ana, etc.,
the devotee should sprinkle with Bhasma on the limbs of the body
in order: with ‘I§$anamantra’ on the head, with ‘Tatpurusamantra’
on the face, with ‘Aghoramantra’ on the chest region, with
‘Vamadevamantra’ on the private parts, with ‘Sadyojatamantra’
on the feet and with ‘Omkara’ on all the limbs. After sprinkling



276 ARrgrafdramfor: itsH

(smearing) with Bhasma on all the limbs from head to feet and
sipping water (acamya), he should put on washed and dried white
garments. This is ‘“Vidhisnana’. This is called ‘Mantrasnana’ in
Karanagama. (See Ka. A., kri. pa., 3.42-43; this is exactly the same
in S.S.).

It may be noted here that all the procedure and Mantras
given in the Br.Ja.U., have been taken up in the S.S. in respect of
‘Bhasmasnana’. Candra J.A. gives the same account with regard
to ‘Bhasmasnana’ : * SeEETHIA qeameasTEEReHe | Fegfs gumem
A== | | TR U=t e TR | | S99 TR e fafrfe
IAA: | T IGIGEIUTEIRUTET 2fE | | ST TRreeT  HEemn aa: T3: | 3Te
T TRGed I || Halgiger Fard raea: 39: 11" (Candra
J.A.. kri. pa., 6. 37-39) — “I shall tell you the procedure of
‘Bhasmasnana’, which can eradicate the entire multitude of sins.
The devotee should take a handful of Bhasma which is sanctified
by ‘Samhitd-mantras’ and then take ‘Bhasmasnana’ from head
to feet. He should sprinkle (smear) Bhasma on the head five
times by muttering the ‘ISana-mantra’, on the face four times by
muttering the ‘“Tatpurusa-mantra’, on the chest eight times with
‘Aghora-mantra’, on the private parts thirteen times with
‘Vamadeva-mantra’, on the feet eight times with ‘Sadyojata-
mantra’ and on all the limbs again with all the five ‘Paficabrahma-
mantras’.” It may be noted here that Br. Ja. U., has the same
account, with a few variations. (See Br. Ja. U, 4. 4-7). Candra.
J. A. makes a distinction between ‘uddhiilana’ and ‘snana’ (which
is called as ‘avagunthana’) : “‘vafeafalsty gem=mr a1 g3 1§54
frsfet s o ferelie gua: | | FafgmTaref e gemiad Syaw| | ST Af=eme
GSTAAATTH | SAYUSTHREAT HgugAY heard |17 (Candra J.A. kri.pa.,
6.41-42) — “When the dry Bhasma, which is consecrated by
‘Paficabrahma-mantras’ or ‘Mulamantra’, is smeared to the body
from the head to feet, it is called ‘uddhiilana’. But when the
Bhasma mixed with water and consecrated with Mantras is
smeared in the same way to all the limbs of the body, it is called
‘avagunthana’. Then ‘tripundra’ will be told.” (See also Ka.A.,
kri. pa., 3.44).

ATET— 3T TAFFIGHE AR —
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Then it is said that this (Bhasmasnana) is superior to
bath taken with water—

T fafed SHHEAR-EgaET |
WY STEUTEY JEEHaIeaeq 123 11

The bath taken with Bhasma is the Agenya and it is the
best. Among the baths, Varuna, etc., this is the foremost as
it removes all impurities. (23)

FGHTREERIH, 3T : Yo HEheaTaT I, ehoTaelTqeiuf
et 113 11

Among the baths by Ganga water, ethereal water, wind,
etc., the bath taken with Bhasma is the ‘Agneya’ bath and
it is the best. Since Agni is such as to digest everything in
a short time, this ‘Agneya’ bath is the destroyer of all
impurities and hence, it is the foremost. (23)

Notes : 99% is a kind of disease consisting in the digestion
of anything in a short time. Ka. A., kri. pa., 3.44 says ‘& fafed
EHfHeATEgTEH |’ Six or seven kinds of ‘snana’ are told in the
Sastras. (See Kiirmapurana, 2.18.10-16; Vijaianabhairava, P.134).

SATEET— T STANEATE HeheTHer e ehes i
T —

Ifitis asked as to whether there is no power of removing
all impurities in bath by water, etc., the answer is given
here —

TErEHad gat ggrEm feafe)
AHUTETH SRR 1R % 11

In the case of those persons who take bath with Bhasma
according of Sastras everyday, enough of the baths with
water, etc., which remove only external impurities. (24)
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StefeRe R s 11R% 11

In the case of those persons who perform ‘Bhasma-
snana’ everyday according to the teaching of the Sastras,
what is the use of the baths by water, etc., which remove
only external impurity, because Bhasma, which is connected
with knowledge, removes both external and internal
impurities? (24)

HAEAT— 3 T FfsicrHEraqe Swefifq we-
S foiiard g —

That is why Bhasma-snana alone is prescribed by

sanyasins with the conviction that ‘Agneya-snana’ is superior
to water bath: This is said here —

AT AT S Ffaraeg fasiEd |
SMEEAHTER. ST 3T Srgael ar 114 11

The bath with Bhasma is the ‘Agneya-snana’ prescribed
by the sanyasins. Smearing with Bhasma is superior to wet
bath. In the wet bath there is bound to be the killing of
beings. (25)

STEAT— WA SHAT-afHf afafufdeied, ag: gemr-
o VG| TN (IR ?) SRR FBH | 3T
STTETN ST=gey 3 yd e, SerefordieTar e =)
e e, 37 TgRTRISTET== | 1] 4 | |

The bath with Bhasma is prescribed by the sanyasins

as Agneya-snana, because fire (Agni) being the illuminator,
has been giver of knowledge. The bath with Bhasma is
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superior to wet bath. In wet bath, i.e., water bath, the
killing of beings is certain. It means that it causes pain to
the beings through injuries inflicted on acquatic beings
or through cold. Here (in the case ‘Bhasmasnana’) there is
no such defect. (25)

SATET— 37 ST < gaafd —

Further other defects of water are shown here —
ang g Wepfd faema wepfa srer fag: |
Teha &g WETUTY ST TS 1R E 1|

The ‘wet’ (water) should be known as Prakrti and
Prakrti means bondage. In order to eradicate Prakrti
(bondage), the bath with Bhasma is prescribed. (26)

ST, | o T TeRisseqd:”” 3 gd: | Tpfd a=H
SIS o5 qITey fog: SRR ST, *J8u: Tenfaell
f& Yoo wepfesT TR i TageR: Joure Hepfaageacy;
e T ST gt T SHfHesfasdifsraa
HeCHIEET

What is wet, i.e., water, is Prakrti, i.e., the root cause
of the being’s stay in the womb, because blood and semen
are made up of water, in accordance with the Sruti
statement, “Sa va esa puruso’nnarasamayah,” meaning that
‘this being is made up of the essense of food’. Prakrti is
bondage, as it is known as the fetters of the being in the
form of the enjoyed and the enjoyment. Thus the wise know.
In accordance with the statement of Bhagavan, viz, “Purusah
prakrtistho hi bhunkte prakrtijan gunan” meaning ‘Purusa



280 ARrgrafdramfor: itsH

(being) associated with Prakrti enjoys the gunas evolved
from Prakrti’, the being is bound by Prakrti. Hence, in order
to eradicate the Prakrti or to remove the defects of water
bath, the bath with Bhasma is necessary. (26)

Notes : “‘@ a1 w8 FesissR@m d:"” (Tai. U., 2-1); ‘g9 wpfae fe
Y& ypfae o (Bhag. G., 13.31)

FATAT— 379E YT T g Iehaieasle —

Then, if it is asked as to who have accepted bath with
‘Bhasma’, the answer is given here —

S_IE fagan: ad g THEEd: |
T : FAHRTENY TN a1 3119 11

TEEMIAT: |d Fravfaqur=om: |
frjeadraaferen fegrgr wafa g1k e 1

All the gods, Brahman, etc., sages, Narada, etc., Yogins,
Sanaka, etc., and demons, Bana, etc., all having been
undergone ‘Bhasmasnana’, have been absorbed in devotion
towards Siva and freed from the masses (all kinds) of defects
and ever pure. (27-28)

SATE— FHicAa: Tiel goe: | T8 e 1R0-3¢ 11

‘Kalila’ means ‘masses’. The rest is clear. (27-28)
SATET— 37 WEHIge AYUSHRT o SheieA e —

Then it is said that ‘Bhasmoddhulana’ and ‘Bhasma-
tripundradharana’ should be done—

TPITaTATT T gheal qT = |
Igeram 3 fargug =nfy ar@qi 1R 1
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After consecrating the Bhasma seven times with
‘Namah Sivaya’, the devotee should sprinkle (smear)
his body with Bhasma and ‘tripundra’ also should be
applied. (29)

AAT— & THRYEAfa 930 qeafimf=g guder-
FaQere TRaRHERmE e I T Segged, FyUg
=1y <8 TeRfeed: 1R 11

Bhasma should be consecrated seven times by the
Mantra ‘Namah Sivaya’. In other words it should be con-
secrated seven times in order to get rid of sins committed
in seven lives. With that Bhasma, the devotee should sprinkle
his body and ‘tripundra’ should be marked. (29)

ATET— G A geeRTRe —

Itis said here that ‘tripundra’is superior to ‘uddhulana’™-

watgiger oy 7 ar Hryugas: |
T Pryugides faegger famiizo 1

The ‘uddhiilana’ to the entire body, is not equal to
‘tripundra’. Hence, without ‘uddhulana’, ‘tripundra’ should
be applied. (30)

ATEIT— WEA 30|l Itisclear. (30)
ATAT— 37 FY0g il F o YR —

Then it is said here as to when, how and where the
‘tripundra’ should be applied —

frgug arEfae warET afee 9
TMAY TG IR AL 1132 11

The best aspirant of Moksa should apply ‘tripundra’ with
Bhasma mixed with water at fifteen places on the body. (31)
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AEIT— WEA | 13R || Itisclear. (31)
SATET— Tl PHIceE —

Which are those places? The answer is given here —

SUHTG TTeATe ° AQUITgas qe |
Tl YoTgd = i Mt T gk 11311

AT HGHeYl AlUTegd qT |
forqug v o e e 1133 11

‘Tripunda’ with Bhasma should be marked by the
aspirants of Moksa (devotees) muttering the ‘Mulamantra’,
on the head, forehead, two ears, neck, two shoulders, chest,
navel, back, two arms, hump region and two forearms.(32-33)

HUSEhHE] Y BrRTguErh el @ i | gaid-
=P 2 gd: 113R-33 11

With Mantras ‘Triyayusam’, ‘Triyambakam’, ‘Omkara’
and ‘Paficaksara’, ‘Bhasmatripundra’ should be applied (to
the body), in accordance with the Sruti statement, “Siro-
latatakanthaskandhavaksahsthalesu, etc.,” meaning “on the
head, forehead, neck, shoulder and chest region, three lines
(tripundra) of Bhasma should be marked with Mantras
‘Triyayusam’ and “Triyambakam™ (32-33)

Notes : “fRicee®vs....” (Sru. ?). “FEgw = =gy sHe’’
(Va. Sarh., Rudradhyaya 6.7). ‘s’ = ‘=@ o= (Rv.
5.4.30). As regards the number of places (limbs) on the body,
Br. Ja. U., speaks of thirty-two, sixteen, eight or five : ‘GRS
o () SISYRAMRSTT a7 STEE T e TSty A1’ (Br.
Ja.U., 4.16). The thirty two places for applying ‘tripundra’ are
mentioned there : *‘STHIE TTed = HOlARHTART | TR Tol SeHUgand:
|| R AR o gy qefaigdr: | ot Tergd Sad: fRnfEsg
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SigTgd 7 I 7 giffeeegaEe 1 (Ibid., 4.17-19, 11.13-15) — (1.Head,
2. fore-head, 3-4. ears, 5-6. eyes, 7-8. nostrils, 9. face, 10. neck,
11-12. shoulders, 13-14. elbows, 15-16. forearms, 17. chest, 18-
19. sides, 10. navel, 21-22. private parts, 23-24. thighs, 25-
26. buttocks, 27-28. knees, 29-30, shanks and 31-32. feet). The
sixteen places are : ‘¥ A = HUS ArGgd T | FR Al I g5
TfaTrE: || 8 <leh wfererr (sferserar) strtiEr: 11 (Ibid., 4.22-23) -
(1. Head, 2. fore-head, 3. neck, 4-5. shoulders, 6-7. elbows,
8-9. forearms, 10. chest, 11. navel, 12-13. sides, 14. back and
15-16. buttocks). Or — 37r@T qe=iciicr o Huiar: 9 T | Tged o T4
TIFEGT M| SgEY F 9l 7o 7 wrewr i (Ibid., 4.24-26) —
(1.Head, 2. fore-head, 3-4. ears, 5. nose, 6-7. arms, 8.chest, 9.navel,
10-11. thighs, 12-13. knees, 14-15. feet and 16. back). The eight
places are : “TERM (RR.®M) T 9 HUgHH<C 9™ ¥ T34
AfuRersd waq 1’ (Ibid., 4.29) — (1. Head, 2. fore-head, 3-4. ears,
5-6. shoulders, 7. chest and 8. navel). The five places are : “‘3t@r
e ag ged Atwa 9 (Ibid., 4.30) 1. Fore-head, 2-3. arms, 4. chest
and 5. navel).

It may be noted here that in applying ‘Bhasmatripundra’ at
thirty-two places, thirty-two deities are to be remembered (Ibid.,
4.19). They are: 8-Siva’s forms (Bhava, Sarva, Rudra, Pasupati,
Ugra, Mahan, Bhima and I$ana— Mah. S., 5.28) or Paficabhitas,
Candra, Sturya and Yajamana), 8~Vidye$as (Ananta, Stksma,
Sivottama, Ekanetra, Ekarudra, Trimurti, Srikantha and
Sikhandin), 8-Dikpalas (Indra, Agni, Yama, Nirrta, Varuna,
Vayu, Kubera and I$ana) and 8—Vasus (according to Mahabharata:
Dhara, Dhruva, Soma, Visnu, Anila, Anala, Pratytisa and
Prabhasa; the list in Br. Ja.U., 4.20 agrees with this except for
‘Krpa’ in the place of ‘Visnu’; according to Bhagavata : Drona,
Prana, Dhruva, Arka, Agni, Dosa, Vastu and Vibhavasu). In
applying ‘Bhasmatripundra’ in sixteen places, the sixteen devatas
to be ramembered are; Siva, Sakti, Sadasiva (Sadakhya), I$a,
Vidya (Rudra), Nasatya and Dasra (two Aévins) and nine Saktis
(Vama, Jyestha, Raudri, Kali, Kalavikarani, Balavikaranti,
Balapramathani, Sarvabhiitadamani and Manonmani) (Ibid.,
4.23-24). Or the sixteen deities could be: Siva, Indra (Skanda),
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Rudra (Candra), Arka, Vighne$a, Visnu, Sri, Hrdaye$a, Prajapati,
Nagagana, Nagakanyas, Rsigana, two Rsikanyas, Samudras and
Tirtha (Ibid., 4.26-28). Then the eight deities in respect of eight
places are : Brahman and seven Rsis (of Vaivasvata-manvantara:
Vasistha, Kasyapa, Atri, Jamadagni, Gautama, Vi§vamitra and
Bharadvaja) — (Ibid., 4.30). Br. Ja.U. does not mention names of
the five deities in respect of five places.

Candra. J.A. and other Agamas mention uniformally thirty-
two places on the body to which ‘Bhasmatripundra’ should be
applied. (Candra J.A., kri-pa., 6.44; Ka. A., kri. pa., 3.47-49; Ma.
A., kri,pa., 2.13-16). Candra J.A., in particular, closely following
Br. Ja.U,, speaks of thirty-two places, sixteen places, eight places
and five places on the body where ‘Bhasmatripundra’ can be
applied. Asregards the deities of the thirty-two, sixteen and eight,
Candra. J.A. closely follows Br.Ja.U. While Br Ja. U. does not
mention the five deities in respect of five places of ‘tripundra-
dharana’, Candra J.A. mentions Paficabrahmans as the deities in
that connection. (Vide Candra. J.A., kri.pa.,4.44-56).

S.S. has identified fifteen places for applying ‘Bhasmatri-
pundra’. This can be compared with the list of sixteen found in
Br.Ja.U. and CandraJ.A. S.S. has left out two elbows, two sides
and buttocks from that list. It has eleven places common with
that of Br. Ja. U. and Candra J.A. and has added neck, humph
region and two arms (bahudvaya) to make up the number of
places as fifteen. Another point to be noted is that S.S. in 7.30
above has said that ‘tripundra-dharana’ can be resorted to without
‘Uddhulana’, thereby implying that ‘tripundradharana’ is superior
to ‘uddhiilana’. But Br.Ja.U. and Candra J.A. have said that
‘tripundra-dharana’ can be resorted to without ‘uddhiilana’ when

the devotee is incapable of doing ‘uddhiilana’. ‘‘IgesERTEFRIT IS
2 AT - say Br. Ja. U. (4.32) and Candra J.A. (kri.pa.,6.57).

It may be further noted that Cannabasavanna has referred
to eight, sixteen, thirtytwo, thirty-six, forty-four and forty-eight
places for applying ‘Bhasmatripundra’: “Ayya, vibhiitiya dharisuva
bhedaventendade, sahajalingadharakaru entu sthanadalli
dharisuvadayya. Kriyadiksanvitarada upadhibhaktaru hadinaru
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sthanadalli dharisuvadayya. Kriyadikse mantradikseyuktarada
nirupadhibhaktaru muvatteradu sthanadalli dharisuvadayya.
Kriyadiksemantradikse vedhadikse yuktavada Sahajabhaktaru
mivattaru sthanadalli dharisuvadayya. Kriyadikse mantradikse
vedhadikse saccidanandadiksayuktavada nirvaficakabhaktaru
nalvattunalku sthanadalli dharisuvadayya. Kriya-mantra-vedha-
saccidananda-nirvanapadadiksasamanvitarada sadbhakta Sarana
ganangalu apadamastaka pariyantara snanadhtilanava madi
nalvattentu sthanadalli mantrasmaraneyinda tripundrava dhari-
suvadayya, Kiidalacannasangamadeva” (Canna.Va.,no.154)—
“O revered one, the discrimination behind the application of
Sri Vibhiti is this : Those who wear the Linga without any
Diksa (sahajalingadharaka), should apply in eight places. Those
Upadhibhaktas who have undergone Kriyadiksa, should apply in
sixteen places. Those Nirupadhibhaktas who have undergone
Kriyadiksa and Mantradiksa, should apply in thirty-two places.
Those sahajabhaktas who have undergone Kriyadiksa, Mantra-
diksa and Vedhadiksa, should apply in thirty-six places. Those
Nirvanicakabhaktas who have undergone Kriyadiksa, Mantra-
diksa, Vedhadiksa and Saccidanandadiksa, should apply in forty
four. Those Sadbhaktasaranaganas who have undergone Kriya-
diksa, Mantradiksa, Vedhadiksa Saccidanandadiksa and Nirvana-
padadiksa, should perform ‘snana’ and ‘uddhiilana’ with Bhasma
from head to feet and apply ‘tripundra’ in forty-eight places cheri-
shing the Mantras, O Kiidalacannasangamadeva.”

Cannabasavanna has not mentioned the case of five places.
He has mentioned the cases of thirty-eight, forty-four and forty-
eight places in addition to those of eight, sixteen and thirty-two
places. He has given a gradation of devotees from sahajalinga-
dharakas to sadbhakta$aranas in order of merit showing the
increase in the number of places for applying ‘Bhasmatripundra’
from eight to forty-eight according to that gradation of devotees.

(ATo) 3 TEIHAAIRRYS s THADBAYIGHRIE
HeTHE —

Then the author speaks of the fruits of ‘tripundra-
dharana’ with Mantras after duly consecrating it (Bhasma)-
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Having placed the Bhasma on the left palm, covered
it by the other (right) palm, touched it with water and
consecrated it with the Mantra, “Agniriti bhasma”, the
devotee should apply ‘tripundra’ of Bhasma mixed with
water to the places already told. He attains Siva, who is
bringer of auspiciousness and who is peaceful; there is no
doubt about it. (34-35)

TEAT— AR e AgRIT e STeifafa wer wrefAfa
T AR W6 Hdl 8 o g8 W A T =gy e gfa
T, WM R 35 F@aR Jeiim=afgead: 113%-34 11

“Agniriti bhasma, etc.,” means “Bhasma is Agni, Vayu,
Jala, Sthala and Vyoma (fire, air, water, earth and sky—
the five elements). All this is Bhasma. The mind and these
eyes are Bhasma.” With this Mantra, the devotee should
touch it with water and consecrate it seven times with
‘Milamantra’. (34-35)

Notes : “‘3IftHRfq W&, etc.,” as quoted in the commentary is
taken from Atha. Si.U. (67). Its version in Bha. Ja.U.is: ‘a1 =Rfa
T RISl v Rafifa o Smfa v a1 T =W 9
T4 g a1 Tafes W& 17 (1.5). The method has been taught in Br.Ja.U.,
Bha. Ja. U, Ka. A, Ru. U, Candra J.A., etc. “‘FAY0g &RAT I8]
Rfersgferarere | FeAgelfiRmer faghara: 17 (Br. Ja. U., 4.14);
(Candra J.A., kri. pa., 6.43) — “Tripundra, which is of the nature
of Brahman, Visnu and Siva and which is consecrated with
the ‘Mulamantra’, should be marked by taking it with the middle
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fingers”. It may be noted here that the three lines of ‘tripundra’
represent Brahman, Visnu and Siva, who form the trinity
(trim{irti) and others: ‘TSI T TG H1 MEIALTHRT TS ciieh: T
fomareTfa: e WTe - Ha FTafcdan Saafa | s feean T o afonfeesr:
IR &A= SIeBTRTTaRTaSIaal A& Ha fasyal Sadfd | A1se o
TGl WisSeaIal el dicid: AT FHeiie: SraeidEeed Faed]
dgaril” (Ja.U.,21) — “That which is the first line, represents
Garhapatyagni, A-kara, Rajoguna, Bhiiloka, Svatman, Kriyasakti,
Rgveda, morning Savana (sacrifice, extracting Soma) and God
Brahman, the deity. That which is the second line represents
Daksinagni, U-kara, Sattvaguna, Antariksaloka, Antaratman,
Icchasakti, Yajurveda, midday Savana and God Visnu, the deity.
That which is the third line represents Ahavaniyagni, Ma-kara,
Tamoguna, Dyuloka, Paramatman, Jiana$akti, Samaveda,
evening Savana and God Siva, the deity.” (See also Br.Ja.U., 7.14).
The same account is found in Ka. A., Ru. U. (6-8) except for the
names of the deities. The deities here are respectively Mahegvara,
Sadasiva and Mahadeva. For details of method of consecration,

]

Mantras used, etc., this model statement can be seen: “‘.....
o GG ‘g 3 ety wh-afsif frgfreargieaeasias tar:
TG | eSS oy doy JeaTia e Hafd | o SHeRgg a1
(Ja. U,, 19) “Taking the Bhasma with ‘Paficabrahma-mantras’
such as “Sadyojatam prapadyami, etc”., consecrating it with
“Agniriti bhasma, etc.” and mixing it with water with “Manastoke
tanaye”, three lines (tripundra) should be marked with three
middle fingers on the head, forehead, chest and shoulders by
uttering the Mantras “Tryayusam’ and “Tryambakam’. This is told
in all Vedas by the knowers of Veda. It should be practised by
the aspirant of Moksa not to be born again.” (See also Ka. A.,
Ru U, 3; Br.Ja. U,, 7.2; Bha. Ja. U, 1.5-6).

HTET— 37 AYIGTEATHIAR —

Then the author speaks of the method of drawing
‘tripundra’ —
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With the three middle fingers of one’s right hand, one
should mark the ‘tripundra’ of six inches long or of the
measurement of the forehead and on the forehead, or it
should measure upto the ends of both eyes. (36-37)

ATEIT— WEH|13&-39 (| Itisclear. (36-37)

Notes : Ka. A., Ru. U. (5) speak of the measurement of
lines : ‘el {@T STTEREEgNRIEEARYameaag | Accordingly the three

lines should be of the length extending between the ends of the
forehead, eyes, head or eyebrow. See also Ja.U., 20.

SATEI— 379 FehR=RUl FYUgehTormTe —

Then the author speaks of applying ‘tripundra’ in a
different way —

usawﬁla;lg@ﬁ?ﬁwﬁl?ﬁw: |
TRAATHYUSTE | &l A7 W9T: 113011
He who makes ‘tripundra’ marks with the middle finger,

ring finger and thumb from left to right and right to left, is
indeed Rudra; there is no doubt about it. (37)

ATET— HAAMIHBIIH_ ST : FefIurd! JEgd
T ST il STRfRUI : Toht Tt T e Yot
5 gegerieac, qaruerar foeiy geaed: 1139 11

Two lines are to be marked with the middle and ring

fingers from left to right and one line between them should
be drawn with the thumb from right to left. He who has put
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on ‘tripundra’ in this way, is said to be Rudra. This has
some speciality when compared to the previous one. (37)

HTET— 37 et Ferafd —

Then the author gives its (tripundra’s) features —
9] FauTeATw e SirymmTeRy |
Td eorQuid Frgug gafafgemize

The ‘tripundra’ which is straight, bright, unbroken, thick
and of the length between the ears and which is thus
endowed with good features, is the one which brings all
welfare. (38)

HTEAT— U HYIge Hed geafd —

Then the author reveals through two verses the
greatness of ‘tripundra’—

T 1ol o WeATg WTg o Frqugan |
HETIEAT HATA T & A I 11311

efae fasgen = Fod afergugen|
T eaiagaaadma 3 gfd: 11%o 11

He who applies ‘tripundra’ with Bhasma once in the
morning, midday and evening, is indeed Rudra; there is no
doubt about it. He who marks ‘tripundra’ of this type by
Bhasma, is associated with Rudra’s religion and the Sruti
says that he is made up of Veda. (39-40)

SATET— Al fen o T Tafod FJganfeaeaeonid
Byugs Fed, T deerdugeaa esgrar 2 o RTamR: 37 9
G A SeAaa®y 3 of:, T 3 PIYUE eXd ¥ ATyl
Tafd, ¥ G=Id Fdierara @ T Sl Hafd | afegugyr
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TEN: T &5 ¥ WA, ¥ 33 FYUE yde=i e qvafd § earysar
fafHert wafa @ TedaraaAsIhaar 3 ggsTamiaaggfd-
fagisame: | T MaAifEeRIed sered ByvE 4 Faid, ¥
&5 fa @ 7 g g 113 -% ol

He who with Bhasma marks ‘tripundra’ of such
features, i.e., of such good features as straightness,
brightness, etc., is associated with Rudra’s religion, that
religion connected with Rudra in the sense of that which is
connected with Saiva practices. Being associated with that,
he possesses the three Vedas, i.e., becomes one of the nature
of three Vedas. This is the sense emerging from this
statement of Vrddhajabalasruti, etc.: “Yaidam tripundram,
etc.”, which means — “He who bears this ‘tripundra’ is the
one who bears three Vedas, i.e., he becomes a regular
nourisher of three fires; he gets the merit of taking bath in
three holy places. That person who bears ‘tripundra’ is
Rudra; he is Paramesthin. He who sees a person bearing
‘tripundra’, becomes relieved of all sins; he gets the fruits of
the study of all Vedas.” Hence, once in three times, morning,
etc., if he applies ‘tripundra’, he is undoubtedly Rudra, Siva
himself. (39-40)

Notes : “q g8 Hgwg....” (Vr.Ja. U. ?). “¥89ma:"”" — It is said
that he who marks himself with ‘tripundra’ becomes one of the
nature of three Vedas. This is because ‘tripundra’ itself stands

for three Vedas: ‘‘3aqrg wad @™ =AY Hramgs®”” (Br. Ja. U., 5.1).
Here Brmgs = angufacasd amgufafa avfercy: | seaeifadayrg
wfeesnmfafns Framg fagicd | srr wftrigyrs g Faegfy: dciemme| |
(Sri Upanisad — Brahma — Yogin’s commentary on. Br. Ja. U., P.
111). This is fully presented in the following Agama statement:
IRV Mo W HeAYUE IS o | ST YUSHH: TS R |
(Candra J.A., kri. pa., 6.58) — “The upper ‘pundra’ (line) stands
for samaveda, the middle ‘pundra’ for Yajurveda and the lower
‘pundra’ for Rgveda.” The statement from Vrddhajabalopanisad
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is not traceable to its original. Bhasma - (tripundra) —
dharanaphala has been presented more or less on the same lines
in the following statements of Sruti : (1) d FSTeRReAE FIaE
et qotd Ague @i fawRie 17’ (Br. Ja.U., 7.10-12) - “Prajapati told
him (Janaka) that the greatness of ‘tripundra’ is the greatness of
Isvara”. The same is told by Visnu to Paippalada. (2) *‘fgvg e
FAT A fogr FTTERY & el Afdal ¥ Herenude : T wafd | |
A ST Al | | Hai o g vatd | | oy G S vata | |
eheTesHASTd afd | = § TRedd 1 § Fead 11 (Ja. U, 22); See
also Ka. A., Ru. U., 9; Br. Ja. U., 7.14) — “The wise person who
marks himself with ‘Bhasmatripundra’, be he a celebate, a house-
holder, one retired to forest (vanaprastha) or a sanyasin, becomes
purfied from major and minor sins. He gets the merit of the
study of all Vedas. He attains the fruit of meditating upon all
gods. He gets the merit of taking bath in all holy places (waters).
He acquires the reward of muttering all the ‘Rudramantras’.
He will never take birth again; he will never take birth again
(he gets liberated)”. Candra J.A. speaks of the same rewards of
‘Bhasmatripundradharana’: ‘‘&Asalfq: THARATGHERE T8 SO
YRR el Shacahemege | | TEREHRuTeE G dieithel Faq | SEgURoT,
T el ferfeaee | | e ST S RaaRaTIg sTd S4%: | gy e
frereeimegd 117 (kri. pa., 6. 64-66) — “Bhasma is said to be lustre;
through its application, the devotee attains the fruits of liberation
by crossing over the ocean of transmigration. By virtue of the
application of Bhasma itself, there would be the rewards of visiting
all holy places. By virtue of the application of Bhasma all sins
would be reduced to ashes. This Bhasma is the lustre of Sambhu.
Through meditation on it Siva himself is meditated upon. Through
the sight of Bhasma the devotee gets the vision of Siva.”

SATET— 37Eidrgy Fgug Sfdfieme —
If it is asked as to who are those that apply this kind of
‘tripundra’ the answer is given here

&N fasuper ®5er <aT: YIERYIRTT: |
fIgug e worET uRafeaan 118 1
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Brahman, Visnu, Rudra, gods headed by Indra apply
‘tripundra’ with Bhasma. The great souls, Vasistha, etc., and
the sages who are well-versed in Vedic lore always apply
‘tripundra’ with Bhasma. (41-42)

STET— TEH_ | 1¥2-¥3 |1 It is clear. (41-42)
FTET— 37 F fafedficae —

It is now said as to where it is prescribed —

STamTiy 4y QU Eey = |
Wttagraehedy fafed Targuges| |
SO THETT S1aT o fagsa: 1183 11
‘Bhasmatripundra’ is prescribed in the Saivagamas,
Vedas, all the Puranas, Smrtis, Itihasas and Kalpa. It is

prescribed to be applied; it is for all and especially for the
Saivas. (43)

SATE— Hely et | 18 T 1¥3 11

‘Kalpas’ means ‘Kalpastitras’. The rest is clear. (43)

Notes : Kalpasttras is the name given to four types of works
called Srautastitras, Grhyasiitras, Dharmasttras and Sulvastitras.
‘Kalpa’ is one of the six Vedangas.

TEIT— AU FYUSURUA Feheluraers gegeral
TEYRORT FaEfa—

Then saying that all sins are exhausted by this ‘tripundra-
dharana’, the author concludes the Bhasmadharanasthala—

aResas fafesaRTRTg: 293

Tifeent frsmaier gremuE: |
TEFgUgaRl I eaq Wafdhioas: | 1%% 11

He who applies ‘tripundra’ with Bhasma, whether he
is a heterodox person, has transgressed the limits of deceney
or has been engaged in bad conduct, becomes free from all
sins. (44)

ATET— G EGARIT! A1feteh : IR <agfgeafaianm
HIYRTHT AN TG ATATRIG: | 3T T GUARIRHURAG NS
TEARYUH <, Gefepfoad: grequrigead goad | 1% ||

3 TR |

‘Nastika’ (heterodox person) is he who is given to
religious practices which are opposed to Veda. He is
Carvaka or the like who is of the view that there is no Atman
apart from the body, the senses or intellect. That is why he
is absorbed in bad practices. Even such a person, provided
he applies ‘tripundra’ with Bhasma, is relieved of all sins. (44)

Bhasmadharanasthala ends
Notes : The very name ‘Bhasma’ is significant, as already
explained earlier. This is emphasised in all the Saiva lores: *‘ S
e WA aRefias” (Siva U., 5.12) ¢ TEreRo @9 seiafd
ferfes®’” (Candra J.A., kri.pa.6.65).
3T BT - (19)
TEAT— 37 TETRHRUES feafa —
Rudraksadharanasthala — (7)
Then the author presents Rudraksadharanasthala —
wor fafgaemfagugganse: |
forameraat fret wgremfT @ sy 11
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The devotee who has taken bath with Bhasma, who
has marked his forehead with Bhasmatripundra and who
is engaged in the worship of Siva, should always wear the
Rudraksas (beads). (45)

SATET— AKh! Al 5o : | T8 Tu| 1y 1|
‘Mastaka’ means the forehead. The rest is clear. (45)
ATET— {HHA TAISHHEAR —

It is said here as to what is use of this (Rudraksa-
dharana) —

FELUNE Yo WA uTaah: |
ot g ORI 31fT OHar: 1 1% & 1|

By wearing the Rudraksas, even those men who are of
wicked mind, who are of wicked practices or who are of
wicked intentions, are relieved of all sins. (46)

ATAT— TEH |1¥& 11 Itis clear. (46)
Notes : ““9erMi ¥R 9t feamafygd &’ (Ru. Ja. U, 6) —

‘The wearing (of Rudraksas) removes the sin committed day
and night in the case of devotees.” * ET&HRUI Hel: T wg=a |
(Ru.Ja. U., 44) - ‘With the wearing of Rudraksas one becomes
immediately relieved of all sins.’

STET— =i TSTET: FEAT: ? Tl UG AreAHE-
q]g _

If it is asked as to how the Rudraksas originated and
whence arose such a power, the answer is given here —

T TR A st uf: |
3P YA ATHTerdfaeiie: 1150 1|
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e T Tgal Sota<d: |
AW AT TE Tne wea Sf aifdar: 1% e 11

FEAAGAT G FATRUTST: |

Once in the past, on the occasion of destruction of
three cities, Trinetra (Siva with three eyes), the Lord of
worlds, opened widely the three eyes and gazed intently
at the concord of the (three) cities. From his eyes profuse
drops of tears fell. From them the Rudraksas were born
and they are called Rudraksas because they originated from
Rudra’s eyes; Rudraksas are such as to make the people
sacred. (47-49)

W—tﬁwmﬁ:ﬁm:ﬁﬁﬁ:@?
Qe frer: IHferdfaeiier : SeReel U9 dale-ae=uTd
forepfereara: S gui AIgRrn & S 35Uvag e guam|
WWWW:W:%:@W:I =
STAfSgT TSIl ST | {8 T NG T A CTaIEHT
UG &e1eT 3 HIfdarad T dpuredr gced: | 3/ I
BroTaema=ifadieiss qul stefa<er e gfaare g
STIT: FelJuemeid | a9 AR ¥RIAIeHhe Jafd,
SRieae AT ool Ul et el | o1 Id aeq T R
2 JesSeretieyfd: | 1¥\90-¥% ||

In the past, on the occasion of destruction of three
(aerial) cities, Trinetra, ‘Siva’ with three eyes in the form of
the moon, sun and fire, opened his eyes, i.e., at the time of
destruction (of cities) itself, he opened his eyes with his
eye in the forehead also opened. ‘Puram yoga’ means the
communion of three (aerial) cities. He looked up at them.
Then from his (three) eyes, profuse drops of tears (jala-
bindavah) fell on the ground. From those drops of tears,
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Rudraksas were born. It was because they originated from
Rudra’s eyes that they are spoken as ‘Rudraksas’. That is
why they are such as to make the people sacred. This is
according to the Brhajjabala and other Srutis which say
“Atra pura tripuravadhayonmilitakso’ham, etc.,” which
means — “Here once upon a time, I opened my (three) eyes
to destroy the three cities. From them tears fell on the
ground. They became the Rudraksas for the favour of all.
Through the uttering of their name, there arises the fruit of
offering ten hundred cows. Through their sight and touch,
the fruit will be twice and thrice more than that. It cannot
be said beyond that.” (47-49)

Notes : The Sruti statement quoted in the commentary
(Br.Ja.U.)is actually from Rudraksajabalopanisad. The statement
is as follows: ‘Frgeaending Frliferdrefsyem Tl Stafareal ot afrared
TTEAT ST | Halgueeia au T RUERY SYMEHE STt
foreera S @ag T w1’ (Ru. Ja. U, 2). There is a second
version of this account in Ru. Ja. U.: “‘fecaasagean o qegeiferd e |
ATaf&Tger  ufidl Stefaw<d: | | TErgfo<al STl HeresIaigaienl: | ReRaEHgu
HRIFIRHRON | 1”” (4-5). Similar is the account of Candra J.A. (see
below). In Br.Ja. U., the account is very brief as : *“&&& TG
T 3 Ak T | HETE: e’ FHeal e el dearsstar
TSTE & gar | qegEeratita 1’ (7. 16) — “Rudraksas are known in
the world as born from the eyes of Rudra (Siva). After destroying
the cities, Sadasiva closed his eye of destruction. From that eye,
Rudraksas were born. So he (i.e., Kalagnirudra) said. Hence is
their ‘Rudraksatva’ (name Rudraksa).” Candra J.A. gives another
version of this account : “‘FqUT Fuete oy T ST g1 S
TefYy feei avieeE®H | IVl STeueTl fadl STafeea: | T UF foawgal ST
ARSI | | WeRagagegTesrond |’ (kri. pa., 7.4-5) — “In
order to destroy the three cities (of the demons), Lord Sambhu,
once upon a time, opened his eyes for a thousand divine years.
From both the charming lids of each of those eyes, drops of tears
fell. Those drops of tears themselves became big Rudraksa trees.
Then they (the trees) became regularly established for the favour
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of the devotees.” These accounts about the origin of Rudraksas
differ in details. Ru. Ja. U. tells that the Rudraksas were born
from the tears which fell from the closed eyes of Rudra when he
was concentrating on the task of destroying the three aerial cities
of the demons. Br. Ja. U. speaks of the Rudraksas as born from
the Sammharaksa or the Agninetra (the third eye on the forehead)
of Siva, when he closed that eye after destroying the cities.
According to the second account of the Ru. Ja. U. and the
accounts of the Candra J.A., and S.S., Rudraksas were born from
the tears which fell from the opened eyes (all the three eyes) of
Siva on the occasion of the destruction of the cities. The point to
be noted is that Rudraksas are called so because they were born
from Rudra’s eyes (aksini). This accounts for the sacredness of
the Rudraksas also.

T gcile—

It is said that Rudraksas get their birth as belonging to
thirty-eight varieties in accordance with the difference in
the ‘Kalas’ (digits) of those eyes of Rudra (sun, moon and
fire — Stirya, Candra and Agni), since they are said above as
born from the eyes of Rudra —

AP Ha=geafaagd: 11¥] 1|

They (Rudraksas) are of thirty-eight varieties in
accordance with the difference in their origin. (49)

ATTAT— WEA| ¥R | |1t is clear. (49)
SATET— 37 HEATA [Ha=<T ST G —

It is said here as to from which eye how many of them
were born —

IATGATH : IR : ST grewiifear: |
ST ST T : WHEUTgArEAT | 1Yo 1|
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ST SYTAET ST Afg B geA e |
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From Sambhu’s eye of the form of Stirya twelve tawny
varieties were born. Sixteen white varieties originated from
his eye of the form of Candra. Ten black varieties arose
from his eye of form of Agni. Thus Rudraksas are regarded
as multifarious in accordance with the difference in their
origin. (50-51)

ATET— Rae YA T3 Hiue: Hiaau gee
FIeYTHRa=l &S1E 3fgar, Icqa el :, IR afunfe-

gIeNTheIcAsheald | HEYIgeAeHT SIS &dl: Y9au:
ISYT SISYTHEET: I ScUaT:, Tl uIS YT et |
FEE AR Sl O FOUUI : SRR SITHEA:
ST ST, T SHT A fgvTehatTcencand | TageafaaaT
TSTeTT ST Sgfor: T e |1y 0-y ¢ ||

From Siva’s eye of the form of Siirya, twelve tawny-
coloured varieties of Rudraksas arose, i.e., were born,
because the eye in the form of Surya is made up of twelve
digits, Tapini, etc. From the eye in the form of Soma
(Candra), sixteen white-coloured varieties of Rudraksas
originated, because the eye in the form of Candra is
consisting in sixteen digits, Amrta, etc. From the eye in the
form of Agni, ten black coloured varieties of Rudraksas were
born, because the eye in the form of Agni is made up of ten
digits, Dhuiimra’ etc. Thus in accordance with the difference
in their origin, Rudraksas are multifarious. (50-51)

Notes : The twelve ‘kalas’ of Stuirya-netra are : 1. Tapini
2. Tapini, 3. Dhumra, 4. Marici, 5. Jvalini, 6. Ruci, 7. Susumna,
8. Bhogada, 9. Viéva, 10. Bodhini, 11. Dharini and 12. Ksama.
The sixteen ‘kalas’ of Candra-netra are : 1. Amrta, 2. Manada,
3. Pusa, 4. Tusti, 5. Pusti, 6. Rati, 7. Dhrti, 8. Salin, 9. Candrika,
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10. Kanti, 11. Jyotsna, 12. Sri, 13. Priti, 14. Agada, 15. Piirna and
16. Purnamrta. The ten ‘kalas’ of Agni-netra are: 1. Dhiimra,
2. Arcis, 3. Usman, 4. Jvalini, 5. Jvalini, 6. Visphulingini, 7. Susri,
8. Surtipa, 9. Kapila and 10. Havyakavyavaha. It may be noted
here that this account about the thirty-eight varieties of Rudraksas
depending on the difference in the number of ‘kalas’ of Siirya-
netra, etc., of Rudra cannot be traced to any earlier sources, either
the available Upanisads or Saivagamas. There are other accounts
of varieties in Srutis and Agamas. For instance Ru. Ja. U. gives
two classifications of Rudraksas; according to the first classi-
fication they are threefold as Srestha (Uttama), Madhyama and
Adhama depending on their sizes; according to the second, they
are fourfold as Brahmana, Ksatriya, Vai§ya and Stidra depending
on their colours: (1) ““ BT FegSHAGaRTH | | FETHeTHRE § e
T g8 | ST S @ a7 aead 1177 (Ru. Ja. U, 8-9) —“That
Rudraksa which is of the size of Amalaka (Avala, Nelli in
Kannada — Emblic Myrobalan) fruit, is Uttama (best). That which
is of the size of Badari (Ber, Bari in Kannada - Jujube) fruit, is
Madhyama (middle variety). Adhama (low variety) is that which
is of the size of Canaka (cana, kadale in Kannada — chickgram)”.
(2) *“sireron &1t Sv: SEsifcr RraTer | i ST YereAi g o Jferes: ||
AT SITRIOT 30T &3 TaRrarvienr: | draT Svareg fermyar: o YT Serear: 17
(Ru. Ja. U., 10-11) — “On Siva’s ordination, four kinds of
(Rudraksa) trees called Brahmana, Ksatriya, Vaisya and Sudra
were born on the earth. To their species belong the auspicious
Rudraksas. The white ones are known as Brahmanas, the red
coloured ones are Ksatriyas, the yellow ones are Vaisyas and the
black ones Stidras.” Both these accounts are found in Candra
J.A.; they verbally agree with the account found in Ru. Ja. U.
(Vide, kri.pa., 7.9-12). There is another classification of Rudraksas
both in Ru.Ja.U. and Candra J.A. as Uttama and Madhyama on
the basis of having respectively a natural hole and a man-made
hole: ‘@Al FeigR el Sfe@aa | ag Tewac Hd dHead wad| 1’
(Ru.Ja. U, 14-15; Candra J.A., kri. pa. 7.15)

(o) 37 HHGRTAIIHE —

Then the author says about the characteristics of the
Rudraksas which are fit to be worn —




300 ARrgrafdramfor: itsH

fesg FTRTEIHTIGAYTIH |
18T ST UTH : FRTEgSIraT=or: 114 R 11

A wise person who is engaged in the worship of Siva
should wear a good Rudraksa which is free from holes, which
has golden hue and which is not worn by others. (52)

ATET— 3Tfeaaaap g : | T8 TEq 14 e ||

‘Free from holes’ (acchidram) means ‘not eaten by
worms’. The rest is clear. (52)

Notes : Ru. Ja. U. and Candra J.A. speak of the Rudraksas
which are fit to be worn and those which are to be rejected: ‘&
(cfraT:) FeTTer gar: Tyet ®uash: T YT | fhfies feafis Hvadhdae =
FUIHRHIH (A o e &are faestad | 1’ (Ru. Ja. U., 13-14, Candra
J.A., kri. pa., 7.14) — “Equal all round (coppery red), charming,
hard, big-sized and thorny Rudraksas are auspicious. Those that
are bitten by worms, broken, cleaven, not endowed with thorns,
bruised and not round - these six kinds of Rudraksas are to be
rejected.”

STET— 31 $F FY il YR geaae —

Here it is said as to where, how and how many are to
be worn —

AT TATAH AT TAT(ATE |
CETFEATUT 98 TEATTATZA 1143 11

In accordance with the place (limb) of the body, with
the number of faces of them, with the relation and with the
Sastra, I tell you about the wearing of Rudraksas for the
attainment of union with Rudra. (53)

ATEIT— WEA IR || Itis clear (53)
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TET— U T G &1 918 —

Having thus made the promise, the author speaks of
the place and number (of Rudraksas) —

FreramEnErE e aEg 94 |
fafrgrasrarantor forcfa Siftr arda 11y 1

LEM AP R RREOEHIEIE]

YA, §€ e huigd Foel 1uy 11
YEHAET UG FIASTGIad el |
TG fagH agdeaTtur aafa i1y g 11

TAEYRE SR Ty §iev |
Tieh GIEYT agaaTeaT HiuTa-erdt: 114911

EREMEICIRER ELEI R RE
T HeehTel § ial forageran: 11y e 11

In the lock of hair on the crown of head ($§ikhayam),
one Rudraksa of one face should a wise man wear. On the
head three Rudraksas of two, three and twelve faces should
be worn. On the crest thirty-six Rudraksas of eleven faces
should be worn. In both the ears six Rudraksas each of ten,
seven and five faces should be worn. In the neck, thirty-two
Rudraksas of six and eight faces should be borne. On the
chest, fifty Rudraksas of four faces should be put on. In
each of the arms, sixteen Rudraksas of thirteen faces should
be tied. In each of fore-arms, twelve Rudraksas of nine
faces should be worn. One hundred and eight Rudraksas of
fourteen faces should be the Yajhasutra (Yajiopavita).
Thus the Rudraksas should a devotee of Siva wear at all
times. (54-58)
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ATET— 377 S IAH T2 T2 FHUgd 37 SUE
5 TS g YW g Ud e W Fhuigd e, <o
WY@’ 3 =, ‘Y v HUAREHRH * 3(q -
ST : | Thieh ol hilgd URAA| T HUSSTT TSTaM,
FHoH Ut | T8 Tew | 31 Wra: — Ygfmdeniua -
el Jutay]E:, W@ﬁm@mw
Y g IS GG Ameay]fg:, v
FHUTHROM o T GATAHEIR I daeay]ig:, STefTehargu-
AU R heay)§: | TEIuSeehuyd-
BN CE LRI ECI DN ER A I B E R M T Tou B M | Rt K
9 9 A ¥ 9 9 w1 R s gd us-y e

Here when it is said that six Rudraksas of ten, seven
and five faces should be worn in the two ears, it means that
two Rudraksas of ten faces, two of seven faces and two
of five faces, in all six should be worn in each of the ears.
This is according to the maxim, “Samam syadasrutatvat”
meaning “Equal, if otherwise not prescribed.” According
to the Rudraksajabalasruti, “Sat sat karnayorekamekam”,
optionally one Rudraksa each can be worn in the ears.
Similarly in the neck, the Rudraksas of six and eight faces
should be equally worn. The rest is clear. This is the import:
Through the wearing of Yajhopavita with Rudraksas of the
pure, mixed and intermingled sets of numbers of Bhuva-
nadhi$a, Siva, eight Vidye$varas, hundred Rudras, there
would be purfication of Bhuvanadhvan. Through the
garland (of Rudraksas) of the number of Varnas (56 letters
in the alphabet) on the chest, there would be purification of
‘Varnadhvan’. Through the garlands of the number of words
(4 categories of word — Nama, Akhyata, Upasarga and
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Nipata) worn on the fore-arm, arms and neck, there would
be purfication of ‘Padadhvan’. Through the garlands of
Rudraksas of the numbers of six Angas (Vedangas), five
Brahmans (Sadyojata, Vamadeva, etc.,) and Pranava worn
as ornaments of ears, there would be purfication of
‘Mantradhvan’. Through ornaments of Rudraksas for the
ears made up of numbers of Siva and Saktis or through
the garlands of numbers of principles (Tattvas, either
twenty-five or thirty six), there would be purification of
‘Tattvadhvan’. Through the garland of Rudraksas which is
made up of numbers equal to thirty-eight digits (kalas) of
the three eyes of Rudra in the form of Soma, Sturya and
Agni and which is worn on ‘Sirorandhra’ (Brahmarandra),
there would be purification of ‘Kaladhvan’. Through the
wearing of one Rudraksa in the ‘Sikha’ which is the station
of Parasivabrahman who is the cause for the six Adhvans of
the aforesaid nature, one becomes Siva in form, according
to the Sruti statements, “Yo rudraksarh dhatte sa satyam
paramah $ivah”, meaning, “he who wears the Rudraksa is,
indeed the Supreme Siva”. (54-58)

Notes : “‘§a¥e &WaR®HHA '~ This is not found in the available
text of Ru. Ja. U. ‘21 &1et o § 98 T 19 9 9 : i@’ — the
source is not known. Br.Ja.U., Ru.Ja. U, Si. Si. U., Candra J.A
and Ka. A. give details as regards the places on the body and
number of Rudraksas to be worn in those places. The accounts
agree in some details and vary in some details. When compared
with these, still more differences are noticed. Ru. Ja. U. speaks
of one Rudraka in the Sikha, sixteen in each of the arms and
twelve each in the fore-arms. In these cases Candra J.A., Ka. A.,
Ma. A. and S. S. agree with Ru. Ja. U. As regards the garland of
one hundred and eight Rudraksas to be worn as Yajfiopavita,
Ru.Ja. U, Candra J.A., Ka. A., Ma. A and S.S. agree. The
differences are: Ru.Ja. U., CandraJ.A., Ka. A. and Ma.A. speak
of thirty Rudraksas to be worn on the head, while S.S. speaks of
only three. ‘Miurdhanya’ (crest) is mentioned in S.S. and thirty-
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six Rudraksas are to be worn there. Ru. Ja. U. does not mention
this place; nor do Candra J.A., Ma. A and Ka. A,; Br. Ja. U.
mentions this place and prescribes forty Rudraksas to be worn
there. As regards ‘Kantha’ (gala), Ru. Ja. U., Ka. A. and Ma. A.
prescribe thirty-six Rudraksas, while Br. Ja. U., Candra J.A. and
S.S. prescribe thirty-two. While Br. Ja. U., Ru. Ja. U, Si. Si. U.
and Candra J.A. do not mention chest in this connection, S.S.
mentions fifty Rudraksas to be worn on the chest. Ru. Ja. U. and
Candra J.A. speak of two, three or five garlands of Rudraksas to
be worn from the neck downwards. Naturally these Rudraksas
occupy the region of chest also. While Br. Ja. U. mentions twelve
Rudraksas each for the two ears, S.S. mentions six each. Ru. Ja.
U. and Candra J.A. do not mention this at all. While Ru. Ja.U.,
Ma. A., Candra J.A. and Ka. A. speak of five hundred Rudraksas
for the ‘skandha’ (shoulders), S.S. does not refer to this item.
Br. Ja. U. mentions six Rudraksas each in connection with thumbs
(angusthas), while other sources do not mention. (See Br. Ja.
U., 17.17; Ru. Ja. U., 17-22; Si. Si. U., p. 382; Candra J.A., kri.
pa., 7.18-22; Ka. A, kri. pa., 3.50-54; Ma. A. kri. pa., 2.17-18).

It may be noted here that Rudraksas of one to fourteen
faces are mentioned in S.S. in connection with the places on the
body where they are to be worn. In this connection, other sources
do not mention the faces of the Rudraksas. But Ru. Ja. U. and
Candra J.A. mention them in connection with the places on the
body where they are to be worn. In this connection other sources
do not mention the faces of the Rudraksas. But Ru. Ja. U. and
Candra J.A. mention them in connection with their respective
fruits (phala). (Vide Ru. Ja. U., 27-42 and Candra J.A., kri. pa.,
7.25-38).

SATEAT— 31 SR e UT9er cre —

Then it is said that all sins are exhausted by the wearing
of Rudraksas —

Td TR T: HAHTA T |
T UTqReT 1T YETTT T |9 1 14R 11
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Thus in the case of him who wears Rudraksas at all
times, be he even a fool, there is no occasion for sin. There
is no doubt about it. (59)

(ATo) TAHFIIHRY TY WY T SR Jee1y qraardi
R, et TTaEFa e 114 R 1|

Thus in the manner as told above, in the case of him

who has worn the Rudraksas always in the places mentioned,

be he even a fool, there is no occasion of sin at all. Whence
can there be any relation with sin? (59)

Notes : ‘‘TgRIIROT @d: T Fg=a" — says Ru. Ja. U., (44);
also see Candra J.A., kri. pa. 7.39. This is explained in the next
stanza.

STET— ] XU TG = a1 HelaTaeh e
AT Ao R—
Ifit is asked as to whether there would be no association

with minor sin or there would be no association with great
sins also, the answer is given here —

TETET WEUTE F TUiEg [Eacq: |
wgeT fuget Sa Yuret Haurde: | |
FEHIUNS JoId GauTdh: | 1§0 | |

He who has killed a Brahmana, who is a drunkard, who
has stolen gold, who has seduced Guru’s wife, who has killed
his mother, who has killed has 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 Rudraksas. (60)

STEAT— 37 G YA RTTITehT SR Sz |1 §o ||

Here by the word ‘sarva’ (all), it should be deemed that even
the great sins which are not mentioned are understood. (60)
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Notes : Ru. Ja. U. says: ‘9 Wid: SIS Amfd
SCHEE A A ST HAHATHIT SeacaTg e & eI AT -
F: Tl Wafd FedmeAegd.... I (49) —“He who uses (wears) the

Rudraksas day and night gets the sins committed in several lives
destroyed, attains the fruit of the japa’ (muttering) of ‘Gayatri-
mantra’ six thousand lakh times, gets purified from the great sins
like killing the Brahmana, drinking wine, stealing gold, seducing
Guru’s wife, and related sins, gets the fruits of visiting all holy
places....”

HATET— 37 fagivdme -

Then some special points are told —

TP, TyiTeed WS Y YT |
FETLUTTeciTeh Jed=d UTddhstl: | 1§ 2 11

By the sight, touch, memory and worship of Rudraksas
and by the wearing of Rudraksas, people in the world
become freed from great sins. (61)

ATETAT— WEA|I&R || Itisclear. (61)

RTET— 377 SHYTea ! a1 foafdrd see -

Here it said as to who is intended by the word ‘jana’
(people) —

SIRIUT =Sl MY @l ar vfuearsty ar|
FETLUNE Jedd W uTdah: 11§ 11
The devotee, whether he is a Brahmana, a Sadra, a fool

or a learned person, is relieved of all great sins by the mere
wearing of Rudraksas. (62)

ANSAT— T TITIHE a, Jodf fonfeefa aommR -
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If it is asked as to whether there is only the exhaustion
of sins or there is some merit also, the answer is given here —

Tal RITEHSHE Jehel Yfd T |
ThHE TAHA AT 1 SFTALTU | 1§31

Whatever fruit that is obtained in the world in the case
of offering a crore cows, that very fruit a human being attains
certainly through the wearing of Rudraksas. (63)

SIEAT— WEH |G R | It is clear. (63)

Notes : This is delineated in Ru. Ja. U, Br. Ja. U. and Candra
J.A. in different ways. For instance, it is said : ‘‘dgg1al anfTewa il
YRR FChHATHIT qTeherYdd | T TS FEASI &a1e 3T | Agared i
TS YRUHREY fgHeaehe ot v o Tesf | agae Rfa
YA FifemyeHRe Wafd 1’ (Br. Ja. U., 7.17) — “When Rudraksa
is made the subject of speech, that fruit which can be obtained
through the offer of ten cows can be obtained. That Rudraksa is
the same as ‘Bhasmajyoti’. Through the wearing of Rudraksas
by touching them with hand, the fruit will be equal to that fruit
which is obtained through the offer of two thousand cows and
the devotee could attain the state of eleven Rudras. When the
Rudraksa is worn on the head, there will be the fruit equal to
that which is obtained through the offer of a crore cows.” The
same statement occurs in Ru. Ja. U., 48. The version in Candra
JA., (kri. pa. 7. 6-7) is : ‘A Gl SGHA ThAH | qha
AR SRATCRT ;| IR PO et TeeuRiATe W | & hifesTd
08 A HROMER: |17 — “Whatever fruit that accrues through the
offer of a cow with its calf to a learned Brahmana, one lakh times
the same accrues through the sight of Rudraksas. Through its
touch again one crore times the same accrues. Further one crore
times that accrues through the wearing of Rudraksas”.

HTET— FAAEEAT |, framsear=isiy -
UsEIs —
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Not only this much about it, there is yet another miracle
through a different action. This is told —

gt o &giel fediew wg afum |
T fusfeaa 3 aeiiar @ T=Bfa 118 %11

He, who, at the time of death, squashes the Rudraksa
and drinks it with water meditating on Rudra, would go to
the world of Rudra. (64)

AEAT— Ud A3 3 wroresrernior: af=<q, o &1 e -

Having thus decided, those who put on Bhasma and
Rudraksa, are indeed Rudras. This is said —

TEigfeaaalgt gaestgmTeTa : |
Y WA ASTHE T1 I W9 ISy 11

Those great souls who have smeared themselves with
Bhasma and who have worn the garlands of Rudraksas, are
the Rudras. There is no doubt about this. (65)

SIEIT— TWEH 184 || Itis clear (65)

Notes : Compare ‘T 76 AALSR 03 g AR | TSR
GeHsE A TW@: 11" (Para. A, 1. 48) — “He who has Bhasma on
his forehead, who wears the Sivalinga in his neck and who has
the Rudraksas worn on his body, is myself (i.e. Siva).”

ETET— 372 TETESITHRU[AA (597 faefizme
freafifenteen ity sxeifiear —

Then it is said that the daily rites and occasional
rites performed by a Dvija without wearing Bhasma and
Rudraksa, are useless —
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frenfa @menta ffumenta
FHAfoT watfor gera Fa |

AL UGS Af T
oot 7 TenfE weufa: 11§58 11

For the Dvija, who, while always performing all the daily
rites, rites for fulfilling desires and occasional rites, does
not put on Bhasma and Rudraksas, there is no attainment
of any fruit. (66)

HATET— 39ufa: miwieef: 1188 11

‘Upapatti’ means ‘prapti’, i.e., attainment. (66)

T T— TEHTGUISHTERTRY TEHegIefe’ Th Ud
Tt —
Hence it said that among those who are devoted to the

practices of Varnas and A$ramas, he who puts on Bhasma
and Rudraksas, is alone the best —

Y AUy
i SRRy |
gfcegfavantig =emmT
fayfaegmaraT: Tum: 118911
gf eI RTaHrT quita divstaedirore
sffagraroramuit yaawe fayfaegreraoaagt

W GEH: Res8e; QAT 11911

Among those who are devoted to Varnas and Asramas
and who are engaged in religious practices, he who has put
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on Bhasma and Rudraksas is alone praised by Sruti and
Smrti. (67)

Here ends the Seventh Chapter dealing with
Vibhutidharanasthala and Rudraksadharanasthala coming
under the Bhaktasthala in Sri Siddhantasikhamani which
declares Virasaiva religion and which is composed by
Sivayogin, who has attained Brahman through six Sthalas. (7)

SHTET— FRvTauT=aasmEgay 99y fawd 38
e fayferesTere: THMT WeTegierl T U gfaegfaa
I TATEE: 1189 1

i ST |

g SAcagaTFIaATTaRTaTgor- Sfiwfiatuearaor
fartferarat aearmcifusIEaTa A agrTEafTETEaET

EH: gRes3e: QaTd: 11911

Among those who are devoted to Varnas such as
Brahmana, etc., and to A§ramas such as Brahmacarya, etc.,
he who is putting on Bhasma and Rudraksas, is alone praised
by Srutis and Smrtis. (67)

Rudraksadharanasthala ends

Here ends the Seventh Chapter in the commentary on
Sri Siddhantasikhamani called Tattvapradipika
written by Sri Maritontadarya,
who is foremost among those who are learned in
Vyakarana, Mimamsa and Nyaya. (7)
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