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At the Threshold

It had been my aspiration to make this sacred

treasure of spiritual knowledge, Árï Siddhäntaáikhä-

maçi, which hormonises the concepts of Dvaita and

Advaita in the broad vista of the cosmic sport of Áiva,

known to the world at large in English. As a young Lecturer

in Sanskrit at Basaveshwara College, Bagalkot, I prepared

an abridged edition of Árï Siddhäntaáikhämaçi under

the title Árï Jagadguru Reçukagïtä and got it published

through Jñänaguru Vidyäpïâha, Saddharma Siìhäsana

Pïâha, Ujjain (Ballari district), in 1968.*

Then with the gracious direction of His Holiness

Jagadguru Dr. Chandrasekhara Shivacharya Maha-

swamiji of Käái Jñäna Siìhäsana Pïâha, Jangamawadi

Math, Varanasi, I prepared an edition of Árï Siddhänta-

áikhämaçi with the Sanskrit commentary of Árï

Maritoçâadärya called Tattvapradïpikä 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 Árï Siddhäntaáikhä-

maçi. 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 Saìhitäs,

Upanièads, the Bhagavadgïtä, Áaivägamas, etc., have

been brought in to elucidate the concepts of Vïraáaiva

religion and philosophy as delineated in Árï Siddhänta-

áikhämaçi.
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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 Áivayogi

Áiväcärya’s heritage, with a preliminary Maëgaläcaraça

dedicated to Áiva and Áakti and an information relating

to the sources of the text. The second Pariccheda describes

Áiva’s creation and depicts the greatness of Reçuka and

Däruka, the two lords of Áivagaças. The third Pariccheda

gives an acccount of “Áivasabhä” and describes the

circumstances that led to the descent of Árï Reçuka to

the earth with a mission of Áiva to be carried out. The

fourth Pariccheda gives an account of the emergence of

Árï Reçuka from the Someávaraliëga at Kollipäkï and

his march towards the hermitage of Agastya in the

Malaya mountain. Árï Reçuka receives the hospitality

rendered by Agastya and Lopamudra. The three Pari-

cchedas, the fifth, sixth and seventh deal with seven of

the 15 Aëgasthalas coming under Bhaktasthala.
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Åv. - Ågveda
Å. Bhä. Bhu - Åg Bhäñya
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 Carite-2
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Kaöha Ru. U. - Kaöha Rudra

 Upaniñad
Kä. Ä. - Käraëa Ägama
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 Kumara Sambhava

Kämika Ä. - Kämika Ägama
Ki. Ä. - Kiraëa Ägama
Kürma P. - Kürma Puräëa
Kai. U. - Kaivalya Upaniñad
Kri. Sä. - Kriyä Sära
Gu. Vaà. Kä. - Guru Vaàça

 Kävya
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Tra. Ta. - Trayé Tantra
Tripäd. V. Mahä. - Tripäd
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D. K. - Devé Kälottara
Dakñiëä. U. - Dakñinämürti

Upaniñad
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Dha. Gu. - Dharma

Guptäbhyudaya
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Upaniñad
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Çré Çivayogi Çiväcärya’s

Çré Siddhäntaçikhämaëi
with Çré Maritoëöadärya’s Tattvapradépikä

INTRODUCTION

Çré Siddhäntaçikhämaëi is the foremost authority on
the religion and philosophy of Véraçaivism. The primitive
traits of Véraçaivism in the Vedas and the Upaniñads and
the concrete features given to it in the latter parts
(Uttarabhäga) of the Çaivägamas, find a complete and
comprehensive exposition in Çré Siddhäntaçikhämaëi
for the first time in the history of Véraçaivism. 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
(Ekottaraçatasthala-siddhänta) 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
Çré Reëuka, one of the five holy Äcäryas (Païcäcäryas) of
yore who founded Véraçaivism, and Agastya, the pitcher-
born sage of Païcavaöé, like the Bhagavadgétä which is a
dialogue between Bhagavän Çrékåñëa, an incarnation of
Viñëu, and Arjuna, one of the Päëòavas. Just as Vyäsa
summarised the doctrine of the Bhagavadgétä in the
Mahäbhärata, so did Çivayogi Çiväcärya summarise the
doctrine of one hundred and one Sthalas in Çré Siddhänta-
çikhämaëi. Thus the author of Çré Çiddhäntaçikhämaëi is
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Çré Çivayogi Çiväcärya. In the first chapter, the author
gives an account of his heritage, with a preliminary
‘‘Maìgaläcaraëa’’ dedicated to Çiva and Çakti and an
information connected with the sources of his text. The
second chapter describes Çiva’s creation as a model to
Brahman’s creation and depicts the greatness of Çré
Reëuka and Çré Däruka, the two lords of Çivagaëas in the
service of Çiva. The third chapter gives an account of the
‘‘Sabhä of Çiva’’ and describes the circumstances that led
to the descent of  Çré Reëuka on the earth with a mission of
Çiva. The fourth chapter gives an account of Çré Reëuka’s
emergence from the Someçvaraliìga at Kollipäké 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 Çivaliìgas at Laìkä by
Çré Reëuka to fulfil the last wish of Rävaëa on the request
of his surviving brother Vibhéñaëa and the merging of
Çré Reëuka in the Someçvaraliìga at Kollipäké.

About the Author

As already noted above, Çré Çivayogi Çiväcärya 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:

keÀef½eoe®eejefme×eveeced DeûeCeerë efMeJe³eesefieveeced~~
efMeJe³eesieerefle efJeK³eeleë efMeJe%eevecenesoefOeë~~
lem³e JebMes meceglHeVees cegkeÌleeceefCeefjJeeceueë~~
cegÎosJeeefYeOee®ee³eex cetOe&v³eë efMeJe³eesefieveeced ~~
lem³eemeerVevoveë Meevleë efme×veeLeeefYeOeë Megef®eë~~
efMeJeefme×evleefveCexlee efMeJee®ee³e&ë efMeJeelcekeÀë~~
lem³e JeerjefMeJee®ee³e&efMeKeejlvem³e vevoveë~~
DeYeJeeq®íJe³eesieerefle efmevOeesefjJe megOeekeÀjë~~

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

In this heritage, there are two Çivayogi Çiväcäryas.
The first Çivayogi Çiväcärya is described as the foremost
among the Çivayogins who were quite accomplished in the
Çaiva practices and as the great ocean of ‘‘Sivajïäna’’. The
second Çivayogi Çiväcärya, who was the fourth in lineage,
is the author of S. S. The second in the lineage was
Muddadeva, the best (mürdhanyaù) among the Çivayogins.
He was not a direct successor of Çivayogi Çiväcärya I, as
indicated by ‘‘tasya vaàçe’’.

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
‘‘vaàça’’ and ‘‘nandana’’, i.e., ‘‘family’’ and ‘‘son’’ respectively.
But serious attention is drawn towards the manner in
which all the four Äcäryas are addressed here. They are
addressed with such terms and phrases as:  Çiväcärya,
Véraçiväcärya (Ibid., 1.17), Çivayoginämagraëéù (Ibid., 1.13),
Çivayoginäà mürdhanyaù (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 Véraçaiva maöha. The pontiffs of the of the Vérañaiva
Païcapéöhas and the Maöhas, coming under them, who
remain ‘‘naiñöhika-brahmacärins’’ throughout their life, are
called Çiväcäryas. Hence, the heritage here is of the Gurus.

It is necessary to note here that the term ‘‘vaàça’’
does not exclusively mean ‘‘father-son heritage’’. It also
gives the meaning of the heritage of Gurus. This is clear
from Vyäkaraëa. Paëini uses the word ‘‘vaàça’’ in the
sense of ‘‘guruparamparä’’ in his Sütra — mebK³ee JebM³esve~
(Añöa., 2.1.19; Si. Kau., sütra no. 673; vide Våtti under it).
Making this point clear, Bhaööojé Dékñita in his Våtti says:
JebMees efÜOee efJeÐe³ee pevcevee ®e~õ ‘‘Vaàça is in two ways, by
education and by birth’’. This has been elucidated by
Väsudeva Dékñita thus: le$e pevcevee JebMeë Heg$eeefoHejcHejsefle Òeefme×cesJe,



A preamble to Árï Siddhäntaáikhämaçi Áivayogi-I is not Siddharäma [17][16]

efJeÐe³ee leg JebMees ieg©HejcHeje~ (Bä. Ma. on Si. Kau., Sütra 673) —
‘‘Here ‘vaàça’ by birth is well known as the heritage of
sons, grandsons, etc., and ‘väàça’ by education is the
heritage of teachers’’. In the same way, in the context of
‘‘Guruparamparä’’, each successor Guru is ‘‘nandana’’ of
each predecessor Guru in the sense of ‘‘karasaïjäta’’ (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 ‘‘karasaïjäta’’
of each preceding Guru in the tradition of a Maöha. Vide
my S.S. : Müru Upanyäsagaÿu (Kannaòa); (p.2-3); S.S.: Ondu
Adhyayana (Kannaòa) P. 2-3; my V.B.P., (Appendix-2, pp.
202-204).

Çivayogi-I is not Siddharäma

Sosale Revaëärädhya (1620 A.D.), the author of a
Kannaòa commentary on S.S. called Siddhäntabodhiné and
after him Çré Maritoëöadärya, the author of the  Sanskrit
commentary on S.S., called Tattvapradépikä, have tried to
sell their tale that Çré Sivayogi Çiväcärya belonged to the
family tradition of Çré Siddharäma, the twelfth century
Çaraëa (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 Çivayogi, Muddadeva, Siddhanätha. 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 Çivayogi
Çivacärya. The names Çivayogi and Siddhanätha perhaps
brought the memory of ‘‘Siddharäma Çivayogi’’  and the
name Muddadeva, the memory of Siddharäma’s father
‘‘Muddegauòa’’. Let me present how ingenious is the
interpretation of the stanzas 1.13 and 17 of S.S.:

1. keÀef½eoe®eejefme×eveeced DeûeCeerë efMeJe³eesefieveeced~~
efMeJe³eesieerefle efJeK³eeleë efMeJe%eevecenesoefOeë~~

efMeJe³eesefieveeb ceO³es DeûeCeerë Þesÿë efMeJe%eevecenesoefOeë efMeJe%eevem³e mecegêë
keÀef½eled jsJeCeefme×séej¢efäieYe&mebYetle-efme×jeceséejë Dee®eejefme×eveeb meoe®eejmecHeVeeveeb
JebMes efMeJe³eesieerefle efJeK³eeleë Deemeerefol³eLe&ë~~ (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 ‘‘Siddharämeçvara’’
which is not found in the text at all has been introduced
as the subject. It is connected with ‘‘Çivayogéti vikhyäta
äçét’’. 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:  Dee®eejefme×eveeb efMeJe³eesefieveeced DeûeCeerë efMeJe%eevecenesoefOeë (®e)
keÀef½eled efMeJe³eesieer Fefle (veecvee) efJeK³eeleë Deemeerled~ keÀef½eled efMeJe³eesieer Fefleõ
here Çivayogi 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
vaàçe’’ in the next stanza as – lem³e efme×jeceséejm³e JebMes, is also
unwarranted.

2. lem³eemeerVevoveë Meevleë efme×veeLeeefYeOeë Megef®eë~~
efMeJeefme×evleefveCexlee efMeJee®ee³e&ë efMeJeelcekeÀë~~

lem³e cegÎosJem³e, Megef®eë HeefJe$eë Meevleë, jeieÜs<ejefnleë efMeJeelcekeÀë
efMeJeefme×evleefveCexlee ef$eHeoeLe&®eleg<Heeo³egkeÌleefMeJeeieceeLe&efveCee&³ekeÀë efMeJee®ee³e&ë
efMeJemece³emLeeHevee®ee³e&ë efme×veeLeeefYeOeë efme×jeceséejeefYeOeeve³egkeÌleë efme×veeLee-
®ee³ee&K³ees vevoveë kegÀceejë DeemeeroYeJeefol³eLe&ë~~

It may be again noted here that the natural inter-
pretation of the word ‘‘siddhanäthäbhidhaù’’ is ‘‘(the
Çivacärya) named Siddhanätha’’. But the commentator has
interpreted it as ‘‘(the Çiväcärya) called Siddhanätha’’
bearing the name of Siddharäma. Since the first Çivayogi is
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deemed as Siddharäma, Siddhanätha should be deemed
as the one who bears the name of Siddharäma. This is
compatible only when the first Çivayogi is undoubtedly
proved as Siddharäma. Again this is a case of the ingenuity
of the commentators to bring out an idea which they
believe to be true.

Siddharäma is the proper name. If Siddharäma were
really the predecessor of Çivayogi Çiväcärya, the latter
could have used the word Siddharäma in stead of Çivayogi.
He could have said— ``efme×jece Fefle K³eeleë efMeJe%eevecenesoefOeë~'' in
stead of ̀ `efMeJe³eesieerefle efJeK³eeleë efMeJe%eevecenesoefOeë~'' 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 Kannaòa
word. The author has Sanskritised it as ̀ `cegob ooeleerefle cegÎë, cegÎ½e
Demeew osJe½e cegÎosJeë''— [this is hinted by the author in ``cegÎeveeled
meJe&pevletveeb ÒeCeleeveeb ÒeyeesOeleë~  cegÎosJesefle efJeK³eelee meceeK³ee ³em³e efJeÞeglee~~''
(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 ‘‘Siddharäma’’ in
stead of the honorific title of ‘‘Çivayogi’’, if Siddharäma
were really his predecessor.

Even if, for argument’s sake, it is admitted that the
author of S.S. belonged to the family of Siddharäma, a
question shoots up as to how could it be possible because
Siddharäma was a ‘‘naiñöhika-brahmacärin’’. Here one of
the supporters of this view, Çré Immaòi Çivabasava Sväméji
of Mysore, suggests [S.S. & S.B.: Nijada Nilavu (Kannaòa),
P. 131], that Çiddharäma had a brother called ‘‘Bommaëëa’’
and that even if Çivayogi were born in the family of
Bommaëëa it could be possible to say that he belonged to
the heritage of Siddharäma. This is obviously an attempt to
establish at any cost that the author of S.S. belonged to the
heritage of Siddharäma. It must be said here that there is
a hidden scheme behind this adamant argumentation and

that is to establish that S.S. belonged to post-Basaveçvara
period.

Hence, it should be firmly stated that there is actually
no ground at all to understand ‘‘Siddharäma’’ by the word
‘‘Çivayogi’’. 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 Siddharäma.

The Sources of S.S.

Çré Çivayogi Çivacärya 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 Upaniñads
2. Çaivägamas (the latter parts)
3. Çaiva puräëas.

1. Vedas and Upaniñads

Vedic literature has been the ancient literature of
Bhärata. It falls into four parts as Saàhitäs, Brähmaëas,
Äraëyakas and Upaniñads. Saàhitäs represent the Mantra
portion of the Veda and the other three come under the
common head called Brähmaëa portion of Veda. It is
generally said that Vedas are four as Ågveda, Yajurveda,
Sämaveda and Atharvaveda. Here the Vedic Saàhitäs are
called by these names. Each Veda has many Çäkhäs and
each Çäkhä generally had a recension of the respective
Vedic Saàhitä. Often the Saàhitäs are called after the
names of the Çäkhäs to which they belonged, for instance,
Çäkalasaàhitä,  Taittiréyasaàhitä, Mädhyandinasaàhitä, etc.
Although many Çäkhäs of each of the Vedas had existed
at some point of time, only the Saàhitäs of some Çäkhäs
have come down to us. Among the Ågvedic Saàhitäs, only
one Saàhitä of Çäkalaçäkhä has remained. Yajurveda has
two schools as Kåñëayajurveda and Çuklayajurveda. Among
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the many Saàhitäs of Kåñëayajurveda that once existed,
only four have come down to us. They are : Kaöhasaàhitä,
Kapiñöhala-Kaöhasaàhitä, Maiträyaëésaàhitä and Taittiréya-
saàhitä. Çuklayajurvedasaàhitä is called Väjasaneyésaàhitä
after the surname of Yäjïavalkya, i.e., Väjasaneya. Two
versions of this Saàhitä belonging to two  Çäkhäs have
come down to us. The names of the two versions are
Mädhyandinasaàhitä and Käëvasaàhitä. Of the Sämaveda,
two Saàhitäs called Kauthumassaàhita and Räëäyanéya-
saàhitä have come down to us. Atharvaveda is now
available in two Saàhitäs called after their Çäkhäs, viz.,
Paippalädasaàhitä and Çaunakasaàhitä.

Among the Saàhitäs, Ågvedasaàhitä is the oldest
and the most important. It is a collection of prayers (called
Süktas) addressed to deities such as Agni, Indra, Varuëa,
Rudra, Uñas, 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
Süktas (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 Akñasükta (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 Çaivism
and Véraçaivism. The Saàhitäs of Kåñëayajurveda as well
as those of Çuklayajurveda are of special interest from the
point of view of the history of Çaivism and Véraçaivism
because Rudra occupies the most prominent position
among the Vedic deities that have come down from the
Ågveda. There is a separate Rudrädhyäya in those Saàhitäs

(Tai. Saà., 4th Chapter and Vaj. Saà., 16th chapter).
Since the chapter in Tai. Saà. is divided into eleven
Anuväkas, the chapter is called ‘‘Rudraikädaçiné’’.

Concept of Rudra-Çiva

The earliest phase in the development of Rudra as a
deity is represented by the hymns addressed to Rudra in
the Ågveda. Rudra is glorified in three hymns of the
Ågveda (Åv. 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 Ågveda. 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 ‘‘Çiva’’ which name occurs 18 times in the Ågveda.
He is the giver of happiness; hence, he is called Çiva. Both
the most terrible and the most gracious aspects of Rudra’s
nature have been portrayed in the Ågveda. He is the
terrible one, is said to have firm limbs and many forms:
efmLejsefYej²wë Heg©ªHe Gûeë~ (Ibid, 2.33.3). The most significant is
this depiction of Rudra:

Den&ved efyeYeef<e& mee³ekeÀeefve OevJee Den&efVe<kebÀ ³epeleb efJeéeªHeced~
Den&efVeob o³emes efJeéeceYJeb ve Jee Deespeer³ees ©ê lJeoefmle~~ (Åv.2.33.10)

‘‘O Rudra, worthily, indeed, you wield the arrows and
the bow; worthily, indeed, you are adorned with a ‘‘niñka’’
(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: cee lJee
©ê ®eg¬egÀOeecee (O Rudra, let us not anger you); cee vemleeskesÀ<eg leve³es<eg
jerefj<eë (do not be angry towards our sons and grandsons).
(Ibid., 2.33.4;7.46.3). He is the mightiest of the mighty—
leJemlecemleJemeeb Jeýeyeenes~ (Ibid., 2.33.3).
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The benevolent aspect of Rudra (i.e., Çiva) is equally
emphasised in the Ågveda. It is his terrible aspect that
looks quite surprising to the seer who asks:  keÌJe m³e les ©ê
ce=U³eekegÀn&mlees ³ees Deefmle Yes<epees peuee<eë~ (Ibid., 2.33.7)— (O Rudra,
where is your merciful hand which is healing and cooling)?
Rudra holds the worthy (väryäëi) medicines of hundreds
and thousands of varieties in his hand:  nmles efyeYe´od Yes<epee Jee³ee&efCe;
menñeb les mJeefHeJeelee Yes<epee~  (Ibid., 1.114.5;7. 46.3). His goodwill
(sumnam) is sought for those healing and cooling
medicines: Dee les efHelece&©leeb megcvecesleg; Dee efJeJeemes³eb ©êm³e megcveced; DeM³eece les
megceefleced~ (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:  J³emceod Üs<ees
efJelejb  J³ebnes J³eceerJee½eele³emJee efJe<et®eerë~ (Ibid., 2.33.2). His medicines
are sought for long life:  lJeeoÊesYeer ©ê MevlecesefYeë Meleb efncee DeMeer³e
Yes<epesefYeë~  (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 Çiva. The Rudra aspect has been retained in the
‘‘Trimürti’’ – concept as the annihilator of the world. But
it is the aspect of ‘‘Çiva’’ that has grown  in extent and
eminence with the grafting of the Upaniñadic concept of
Brahman, which is the cause for the creation, protecion
and annihilation of the world— me=efäefmLeefleÒel³eJenejnslegë  (Raghu.
2.44) as put by Kälidäsa. The Çaiva aspect reflected in the
concept of Rudra as the best physician among the
physicians efYe<ekedÀleceb lJee efYe<epeeb Me=Ceesefce õ (Åv., 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

subjecting the Soul to the strifes and toils of life with the
temptation of a little joy under his power called Tirodhäna.

Philosophical Hymns of the Ågveda

The Rudrädhyäya of Yajurveda paves the way for the
development of the Rudra-Çiva concept as the Brahman
with five cosmic functions in the background of the
philosophical hymns of the Ågveda. We find in the Ågveda
not only the sacrificial form of worship of gods who are
the personifications of the powers of nature, but also the
glorification of One Paramätman (Supreme God) who is
fundamentally the aggregate of all those powers that are
worshipped. SkebÀ meod efJeÒee yengOee Jeoefvleõ (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 ‘‘Åta’’, cosmic,
sacrificial and moral order, of the nature of auspiciousness
and free from all flaws:

Dep³esÿemees DekeÀefveÿeme Sles~ (Ibid., 5.60.5)

‘‘These are neither mutually superior nor mutually
inferior’’.

³egJeeb osJeeðe³e SkeÀeoMeemeë mel³eeë mel³em³e oo=Mes Hegjmleeled~
(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 Yäska and Säyaëa show
how this idea is confirmed in tradition again and again:

SkeÀ Deelcee yengOee mlet³eles~ (Yä. Ni., 7.4.8)

‘‘Ätman is One; he is praised in many ways’’.

SkeÀm³eelceveë Dev³es osJeeë Òel³e²eefve YeJeefvle~ (Ibid., 7.4.9)

‘‘Of one Ätman, all the other gods are limbs’’.

lemceelmeJezjefHe Hejceséej SJe Ët³eles~ (Å. Bhä. Bhü)

‘‘By all (the invocations) Parameçvara alone is invited
(or offered oblations)’’.

In praising the Paramätman, the Ågvedic åñis use the
words ‘‘Viçve deväù’’, ‘‘Viçvakarman,’’ ‘‘Prajäpati’’, ‘‘Puruña’’,
‘‘Ekaà Sat’’, ‘‘Tadekam’’, etc. These terms signify the
concept of Upaniñadic Brahman and Paraçiva in Çaiva
(Véraçaiva) philosophy. The Ågvedic åñis 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 (Ätmaikatva or
Çivaikatva) doctrine of the Upaniñads.

In this background, a study of the philosophical
hymns of the Ågveda is fruitful. Among those, two hymns
(Åv. 10.81, 10.82) are called ‘‘Viçvakarmasüktas’’, one is
designated as the ‘‘Puruñasükta’’ (Ibid. 10.90), one is
called ‘‘Hiraëyagarbhasükta’’ (Ibid. 10.121) and one is
entitled ‘‘Näsadéyasükta’’ (Ibid., 10.129). Some important
points are noted here with a view to linking them with
the concepts as developed in Véraçaiva Philosophy (Çivä-
dvaita or Çaktiviçiñöädvaita). The first Viçvakarmasü kta puts
relevant questions about the creation of the world:

efkebÀ eqmJeoemeeroefOeÿeveced DeejcYeCeb keÀleceeqmJeled keÀLeeççmeerled~~
³elees Yetefceb peve³eeqvJeéekeÀcee& efJe ÐeeceewCeexvceefnvee efJeée®e#eeë~~

(Ibid.,10.81.2)

‘‘What was the substratum when Viçvakarman 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 sükta:

efJeéele½e#eg©le efJeéeleescegKees efJeéeleesyeeng©le efJeéelemHeeled~~
meb yeengY³eeb Oeceefle mecHele$ewÐee&JeeYetceer peve³eved osJe SkeÀë~~
keÀeR eqmJeÜveb keÀ G me Je=#e Deeme ³elees ÐeeJeeHe=efLeJeer efveäle#egë~~
ceveeref<eCees cevemee He=®ílesog leÐeoO³eefleÿÓgJeveeefve Oeej³eved~~
(Ibid., 10.81.3-4. The first mantra is often quoted in

the Vacanas of Basavanna, Cannabasavaëëa and others as
the authority to understand ‘‘Çivasvarüpa’’).

‘‘The Paramätman 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 Paramätman who bears all this world’’.

Thus it clear from the above that the Paramätman 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 Upädänakäraëa
(material cause). By the question as to how that creation
was possible when he was all alone, we should understand
him as the Nimittakäraëa (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 (abhinnanimittopädänakäraëa) of the
world. This Viçvakarman is identified with Brahman in the
Upaniñads. The second Viçvakarmasü kta describes that the
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Viçvakarman is the omniscient and omnipotent cause of
the world and that there was water alone from which the first
seed (prathamaà garbham) emerged. (Ibid. 10.82.3, 5-6).

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

menñeMeer<ee& Heg©<eë menñee#eë menñeHeeled~~
me Yetefceb efJeéelees Je=lJee Del³eefleÿÎMee²§ueced~~

The most important point that is made in this sükta
is that Puruña is all this universe, whatever that was in the
past and whatever that will be born, all that is he only:  Heg©<e
SJesob meJe¥ ³eÓtleb ³e®®e YeJ³eced~  (Ibid,. 10.90.2). This is the original
inspiration for the Upaniñadic seers who say— meJe¥ KeequJeob
yéïe~ (Chänd. U., 3.14.1). Another point of note is that
Puruña (Paramätman) is described as enveloping the world
and standing above the world. This is the inspiration for
the Upaniñadic idea of the transcendence of Paramätman.
Another point of inspiration found in the sükta is that all
this world of beings is from out of only a part (a quarter,
a portion) of Puruña (Paramätman):  Heeoesçm³e efJeéee Yetleeefve and
heeoesçm³esneYeJeeled Hegveë~ (Åv., 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 ``DebMe-DebefMe-YeeJe''
between the Jévas and the Paramätman. This is stated in
the Bhag. G. as — cecewJeebMees peerJeueeskesÀ peerJeYetleë meveeleveë (Bhag. G.
15.7). This is accepted in Véraçaivism. S.S. says that —
DeveeÐeefJeÐeemecyevOeeÊeobMees peerJeveecekeÀë~ (S.S., 5.34). The rest of the
sükta describes the whole of process of creation in terms
of a great sacrifice.

The Hiraëyagarbhasü kta calls the Paramätman (Para-
vastu) as the Hiraëyagarbha (the Golden Egg) and glorifies
him as the cause of the world:

efnjC³eieYe&ë meceJele&leeûes Yetlem³e peelem³e HeeflejskeÀ Deemeerled~ me oeOeej
He=efLeJeercegle Ðeeceglesceeb keÀmcew osJee³e nefJe<ee efJeOesce~~ ³e Deelceoe yeueoe ³em³e
efJeée GHeemeles ÒeefMe<eb ³em³e osJeeë~ ³em³e íe³eeçce=leb ³em³e ce=l³egë.....~~
(Åv. 10.121. 1-2).

‘‘He who existed before creation was the Hiraëyagarbha.
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 ‘Ätmadä’ (giver of
Ätman); he is the giver of strength; all the gods and beings
act according to his ordination. Immortality and mortality
are but his shades.’’ Here Paramätman'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 Näsadéyasü kta is the most important among the
süktas dealing with the subject of creation. The seven
mantras contained in it speak of certain fundamental
things regarding the creation of the world. The sükta
begins with a description of what did not exist and what
existed before creation:

veemeoemeerVees meoemeerÊeoeveeR veemeerêpees vees J³eescee Hejes ³eled~~
efkeÀceeJejerJeë kegÀn keÀm³e Mece&VecYeë efkeÀceemeerÃnveb ieYeerjced~~
ve ce=l³egjemeeroce=leb ve leefn& ve je$³ee DeÚ DeemeerlÒekesÀleë~~
DeeveeroJeeleb mJeOe³ee leoskebÀ lemcee×ev³eVe Hejb efkeÀáeveeme~~

(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 Çakti (Svadhä = power) when there
was no wind. There was nothing other than that’’. DeeveeroJeeleb
mJeOe³ee leoskeÀced õ That is a very significant statement. Here
we find the scriptural support for the cardinal principle of
Véraçaivism that Paraçiva is always ‘‘Çaktiviçiñöa’’ and that
Çakti is inherent in him and thus inseparable from him.
[This was pointed out by Liìgaikya Ña. Bra. Çré. Çambhuliìga
Çiväcärya Sväméjé, Båhanmaöh, Bijapur, in a lecture
delivered at Bägalkoö]. Thus Paramätman was alone with
his inseparable Çakti before creation. Then arose ‘‘desire’’
(Käma) in the form of ‘‘desire to create’’ — ‘‘sisåkñä’’
(srañöum icchä):

keÀecemleoûes meceJele&leeefOe cevemees jsleë ÒeLeceb ³eoemeerled~
(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 süktas 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:

³e Fcee efJeéee YegJeveeefve peg»¢ef<enexlee v³emeeroeqlHelee veë~
me DeeefMe<ee êefJeCeefce®íceeveë ÒeLece®íoJejecee efJeJesMe~~

‘‘The Viçvakarman (Paramätman) (Ibid., 10. 81.1)
who is the seer and Hotå (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
(äçiñä) aspired to have the wealth (draviëa) in the form of
the world, assumed a form of his own and entered into all

that he created (avaräm)’’. Here both the ideas of creation
and evolution are combined. It is noticed how Viçvakarman
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
Upaniñads. It can be seen how the Tai. U. refers to it by
saying – leled me=äd Jee leosJeevegÒeeefJeMeled~ (2.6). The Chänd. U. also
says — Devesve peerJesveelceveeçvegÒeefJeM³e veeceªHes J³eekeÀjJeeefCe~ (6.3.2) —
‘‘Having entered into this through his Ätman, he expanded
the variety of names and forms’’. This idea is again in the
Muëò. U.: ³eLeexCe&veeefYe: me=peles ie=ÔCeles ®e~ (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:  ³elees Jee Fceeefve
Yetleeefve pee³evles, ³esve peeleeefve peerJeefvle, ³elÒe³evl³eefYemebefJeMeefvle, leefÜefpe%eememJe
leodye´ïe~ (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
Véraçaivism, this Upaniñadic Brahman is Paraçiva who is
otherwise known as the Mahäliìga. The term ‘‘Liìga’’ has
the ideas of creation, protection and annihilation of the
world. In the word Liìga, the syllable ‘‘li’’ stands for
‘‘léyate’’, what is absorbed is the world; ‘‘ga’’ stands for
‘‘gamyate’’ which stands for creation as well as protection
of the world. ‘‘Léyate gamyate iti Liìgam’’ — ue³eb ie®íefle ³e$ewJe
peieosle®®eje®ejced~  Hegveë Hegveë meceglHeefÊeb leefuue²b ye´ïe Meeéeleced~~ (S.S., 6.37).

Yajurveda : Rudrädhyäya

The Rudrädhyäya has been a part of great distinction
in the Yajurveda saàhitäs. It is called ‘‘Çatarudréya’’
because it glorifies Rudra-Çiva with his hundred names
(epithets) in the eight Anuväkas from the second to the
ninth (Tai. Saà., 4.5.2-9). The first Anuväka (Ibid., 4.5.1)
contains twelve mantras all of which are Åkmantras.
Of these only seven mantras from the third to the ninth
are found in the available Ågvedasaàhitä. They are :
(i) Fcee ©êe³e.... DeeqmceVeveelegjced~~ (Tai. Saà., 4.5.1.3; Åv. 1.114.1);
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(ii) ce=Ue vees ©êesle.... leJe ©ê ÒeCeerleew~~ (Tai. Saà., 4.5.1.4; Åv.
1.114.2); (iii) cee vees cenevlecegle..... ©ê jerefj<eë~~ (Tai. Saà. 4.5.1.5;
Åv. 1.114.7); (iv) cee vemleeskesÀ leve³es ..... vecemee efJeOesce~~ (Tai. Saà.,
4.5.1.6; Åv. 1.114.8); (v) DeejeÊes ieesIve...... ³e®®e efÜefyene&ë~~ (Tai.
Saà., 4.1.7; Åv. 1.114.10); (vi) mlegefn Þegleb ..... efve JeHevleg mesveeë~~
(Tai. Saà., 4.5.1.8; Åv., 2.33.11); and (vii) Heefj Cees ©êm³e .....
leve³ee³e ce=[³e~~ (Tai. Saà., 4.5.1.9; Åv. 2.33.14). The eleventh
Anuväka contains both Åk mantras and Yajus mantras.
Among the Åk mantras here (the first eleven), none is
traced in the present Ågvedasaàhitä.

The Çatarudréya is regarded as an Upaniñad in the
famous collection of sixty Upaniñads. (Ru. Hymns, P. 8).
It is profusely praised in the Kai. U. and the Jäbäla U. The
Kai. U. says that the study of Çatarudréya purifies man
from all sins: ³eë Mele©êer³eceOeerles meesçeqiveHetlees YeJeefle, me Jee³egHetlees YeJeefle,
me DeelceHetlees YeJeefle, me megjeHeeveelHetlees YeJeefle, me ye´ïenl³eelHetlees YeJeefle, me
megJeCe&mles³eelHetlees YeJeefle, me ke=Àl³eeke=Àl³eelHetlees YeJeefle, lemceeoefJecegkeÌleeefÞelees YeJeefle
Del³eeÞeceer meJe&oe meke=ÀÜe peHesled~ (24)— ‘‘He who reads Çatarudréya
gets purified as if by Agni and as if by wind; he gets his
Ätman purified; he gets purified from the sin of drinking
wine, from that of killing a Brahmajïa, from that of
stealing gold and from that of not performing what is
prescribed; hence, he resorts to the Avimuktakñetra (holy
place); the ‘‘atyäçramin’’ should always or once in a while
do its japa’’. The Jäbäla U. relates the importance of the
Rudrädhyäya in the form a dialogue between Yäjïavalkya
and the Brahmacärins : DeLe nwveb ye´ïe®eeefjCe T®egë efkebÀ peeH³esveece=lelJeb
ye´tnerefle~~ me nesJee®e ³ee%eJeukeÌ³eë Mele©êer³esCesl³esleeefve n Jee Dece=leveeceOes³eev³eslewn&
Jee Dece=lees YeJeleerefle~~ (3)— ‘‘Then the Brahmacärins asked him
(i.e., Yäjïavalkya) as to by what recitation immortality
could be attained. Yäjïavalkya replied by saying that it can
be attained by the recitation of the Çatarudréya. These are
the names of immortality and with them one becomes
immortal’’. In the Véraçaiva tradition, the Rudrädhyäya
has been held in great esteem. A Çaivägama has this to say :

efJeÐeemeg Þegefle©lke=Àäe ©owkeÀeoefMeveer Þegleew ~~
le$e Heáee#ejmle$e efMeJe Fl³e#ejÜ³eced ~~

(Kä. A., kri. pä., 8.4)

‘‘Among the lores, the Vedic lore is great; in the
Vedic lore the Rudrädhyäya consisting of eleven sections
is great; in that again the Païcäkñara mantra is great; in
that mantra further the pair of syllables ‘Si-va’ is great’’.
Incidentally this stanza has revealed another importance
of the Rudrädhyäya for the Çaivas, especially the Véraçaivas
and that is the fact that the ‘‘Çivapaïcäkñaré’’  mantra (Namaù
Çiväya) occurs in the Rudrädhyäya. (Tai. Saà. 4.5.8.11).
With this mantra, the Añöävaraëa of the Véraçaivas is
complete. Vide Candra J.Ä., kri. pä., 8.5; S.S., 8.7— in
both the places it is said that the ‘‘Païcäkñaré mantra
(Vidyä) is at the head of all Çrutis’’. With this background,
some of the main features in the contents of the
Rudrädhyäya can be noted here as they are relevant to
some of the concepts of Véraçaiva tradition.

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

As already noted above, the first Anuväka of the
Rudrädhyäya is the hymn of pacification of Rudra. The åñi
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:

vecemles ©ê cev³eJe Glees le F<eJes veceë~
vecemles Demleg OevJeves yeengY³eecegle les veceë~~

(Tai. Saà., 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 åñi 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:

³ee le F<egë efMeJelecee efMeJeb yeYetJe les Oevegë~~
efMeJee MejJ³ee ³ee leJe le³ee vees ©ê ce=[³e~~

(Ibid., 4.5.1.2)

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

³ee les ©ê efMeJee levetjIeesje DeHeeHekeÀeefMeveer~
le³ee vemlevegJee Mevlece³ee efieefjMevleeefYe®eekeÀMeerefn~~

(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 Liìga form of Rudra-
Çiva is the last statement — ‘‘girisanta abhi cäkaçéhi’’ —
which expresses the desire to see him in a particular form.

Accordingly this mantra is interpreted thus: Yees ©ê,
les leJe, efMeJee ce²uemJeªHee, ³ee levegë, ``efue²b leg efMeJe³eesoxnë'' Fl³eeieceeskeÌlesë
efMeJeMekeÌl³eeeqlcekeÀe efue²cetefle&ë, mee DeIeesje Meevlee, DeHeeHekeÀeMeer DeHeeHes<eg YekeÌles<eg
keÀeMele Fefle DeHeeHekeÀeMeer, Fäefue²ªHesCee le$e efmLelee, ....~  (S.S., 6.62—
Maritoëöadärya’s Sanskrit commentary there on). This is
taken with the mantra ``HeefJe$eb les efJeleleb ye´ïeCemHeles, Fl³eeefo'' of the
Åv. 9.83.2 (Vide S.S., 6.59, with Sanskrit commentary and
my notes thereon).

Some interesting epithets of Çiva

In this Anuväka, in mantra 3, (also in mantra 4) we have
seen the epithet ‘‘giriçanta’’ (O dweller of the mountain).

There are other epithets like  ‘‘giritra’’ (mantra 4), ‘‘giriça’’
(mantra 5), ‘‘nélagréva’’ (mantra 8,9), ‘‘vilohita’’ (mantra 9),
‘‘sahasräkña’’ (mantra 9,11), ‘‘Çiva’’ (mantra 11), ‘‘kapardin’’
(mantra 12), ‘‘daivyo bhiñak’’ (mantra 6). Some of these
(perhaps all these) epithets are associated with the Puräëic
legends of Çiva such as dwelling in the Kailäsa mountain,
getting a dark throat by drinking the ‘‘hälähala’’ poison, etc.
(Ru. Hymns, p. 37).

Other epithets of Çiva - Rudra (Tai. Saà., 4.5.2-9)

The eight Anuväkas of the Rudrädhyäya 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 : efnjC³eyeeng (2.1),
efoMeeb Heefle (2.1), meefmHe¡ej (destroyer of foes- 2.3), HeLeerveeb Heefle (lord
of paths- 2.3), HeMetveeb Heefle (2.2), yeylvegMe (one who rides on the
bull - 2.4), DeVeeveeb Heefle (2.4), nefjkesÀMe (2.5), Hegäeveeb Heefle (2.5), peieleeb
Heefle (2.6), YeJe (2.5), #es$eeCeeb Heefle (2.7), Jeveeveeb Heefle (2.8), HeÊeerveeb Heefle
(2.12), Dees<eOeerveeb Heefle (2.11), efieefj®ej (3.8), Je´eleHeefle (4.4), ieCeHeefle
(4.5), YeJe (5.1), MeJe& (5.2), HeMegHeefle (5.2), efMeeflekeÀCþ (efveueûeerJe-5.3),

meesce (8.1),MecYeg  (8.9), Me¹j (8.10), efMeJe (8.11), etc. The concept
of ‘‘Paçupati’’ (and many other epithets mentioning his
lordship such as ‘‘diçäà pati’’, ‘‘annänäà pati’’, ‘‘puñöänäà
pati’’, ‘‘vanänaà pati’’, etc., are together significant in as
much as Çiva’s ‘‘Patitva’’  forms a unit of the ‘‘Tattvatraya’’
of the Çaivägamas, a technical term referring to Pati
(Çiva), Paçu (Jéva) and Päça (Mäyä, Mala, etc.,) acceptable
to both the Çaivas and the Véraçaivas.

Another important point to be noted is that the 4th
Anuväka (i.e., Tai. Saà, 4.5.4) of the Rudrädhyäya refers
to persons of all categories with the respectful attitude,
with ‘‘namaù’’: For instance:
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vecees cenÓîeë #eguuekesÀY³e½e Jees veceë~ (7)

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

vecemle#eY³ees jLekeÀejsY³e½e Jees veceë~ (12)

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

veceë kegÀueeuesY³eë keÀcee&jsY³e½e Jees veceë~ (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 Véraçaiva school
in particular. The Çaivägamas, S.S., Vacanas (Sayings) of
Basavaëëa and other saints show this broad outlook,
universal brotherhood in all matters, religious and social:
For instance:

1. ye´eïeCee #eef$e³ee JewM³eeë Metêe ³es ®eev³epeele³eë~~
efue²OeejCecee$esCe efMeJee SJe ve mebMe³eë~~
ve yeeueJe=×Yesoesçefmle vecemkeÀejeefoHetpeves~~
meJexçefHe Jevoveer³ee efn efJeOeJeeHegef<HeCeercegKeeë~~
³em³eeefmle YeeqkeÌlejerMeeefve JeerjMewJeceleeÞe³es~~
YeeqkeÌlecee$eHeefJe$ee efn meJe& SJeeefOekeÀeefjCeë~~

(Pära.Ä.,1.58,61,62)

‘‘Whether they are Brähmaëas, Kñatriyas, Vaiçyas,
Çüdras or those of any other caste, all those who have
borne the Liìga are regarded as Çiva in form. There is no
doubt about this. In respect of offering salutations or

worship, there is no discrimination on the grounds of age
or sex. All are to be saluted, be she a ‘sadhavä’, ‘vidhavä’
or ‘rajasvalä’. Those who have the devotion (loving
attachment) in embracing Véraçaivism, are all sacred by
virtue of their devotion itself; all are eligible (for the
religious and social practices)’’.

2. efMeJeYeeqkeÌlemeceeJesMes keÌJe peeefleHeefjkeÀuHevee~
FvOeves<JeeqiveoiOes<eg keÀes Jee Yesoë ÒekeÀerl³e&les~~

(S.S., 11.55)
‘‘When devotion towards Çiva 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?’’
Çivabhakti is the great leveller in society.

3. Deva devä, binnapa avadhäru
Vipra modalu antyaja kaòeyägi
Çivabhaktarädavaranellara onde embe
................................ (Ba. Ñaö. 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 Çiva’’.

Philosophy of the Atharvaveda

It may be first observed here that no system of
philosophy has been established in the Ågveda. As we have
already said, the key-note of the Ågveda is - SkebÀ meod efJeÒee yengOee
Jeoefvle~ (Åv. 1.164. 46). In the Atharvaveda also, no system
has been established and some deities such as Agni, Indra,
Varuëa, etc., have been described as the Paramätman. For
instance, we can see the Varuëasükta (Atha. V., 4.16). The
mantras from the first to fifth depict the all-powerful
nature and omniscience of the Paramätman through the
description of Varuëa:

ye=nVes<eeceefOeÿeleeefvlekeÀeefoJe HeM³eefle~~
³emlee³evcev³eles ®ejvlmeJe¥ osJee Fob efJeogë~~



A preamble to Árï Siddhäntaáikhämaçi 1. Veda and Upanièads : Philosophy of the Av. [37][36]

³eefmleÿefle ®ejefle ³e½e Jeáeefle ³ees efveuee³eb ®ejefle ³eë Òele¹ced~~
Üew mebefve<eÐe ³evcev$e³esles jepee leÜso Je©Cemle=leer³eë~~
Gles³eb YetefceJe&©Cem³e je%e Gleemeew Ðeewye=&nleer otjsDevlee~~
Glees mecegêew Je©Cem³e kegÀ#eer GleeeqmceVeuHe GokesÀ efveueerveë~~
Gle ³ees ÐeeceeflemeHee&lHejmleeVe me ceg®³eelew Je©Cem³e je%eë~~
efoJeë mHeMeë Òe ®ejvleerocem³e menñee#ee Deefle HeM³eefvle Yetdefceced~~
meJe¥ leêepee Je©Cees efJe ®eäs ³eovleje jesomeer ³elHejmleeled~~
mebK³eelee Dem³e efveefce<ees peveeveece#eeefveJe éeOveer efve efceveesefle leeefve~~

(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
Varuëa knows, as the third. Both this earth and that
heaven, each great and extending to distant margins, are
King Varuëa’s; also the two oceans are Varuëa’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 Varuëa; 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 Varuëa
perceives; the winkings of people are numbered for him;
he throws those (punishments) like a gambler the dice’’.

As regards this beautiful sükta, 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
Icchäçakti, Jïänaçakti and Kriyäçakti. The Upaniñadic
conception of Brahman is already in the making:

ye´ïe pe%eeveb ÒeLeceb Hegjmleled efJe meerceleë meg©®ees Jesve DeeJeë~
me yegOv³ee GHecee Dem³e efJeÿë mele½e ³eesefvecemele½e efJeJeë~~

(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:

keÀecemleoûes meceJele&le cevemees jsleë ÒeLeceb ³eoemeerled~
(Atha. V., 19.52.1)

Here ‘‘käma’’ is the desire to create – ‘‘sisåkñä’’. It
arose as the first seed of the mind. This is a restatement
of the line taken from the Näsadéyasükta (Åv. 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:

³elHejceJeceb ³e®®e ceO³eceb ÒepeeHeefleë meme=pes efJeéeªHeced~~~

efkeÀ³elee mkeÀcYeë ÒeefJeJesMe le$e ³e$e ÒeeefJeMeeqlkeÀ³eÊeÂYetJe~~
(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
Prajäpati. That Skambha who assumed the form of all this
universe, entered into all that he created’’. (Prajäpati –
Skambha = Brahman). It is suggested here that he is the
Ätman of all, he is the Inner Soul (antaryämin). It is said:

HegC[jerkebÀ veJeÜejb ef$eefYeieg&CesefYejeJe=leced~
leeqmcev³eÐe#eceelcevJeled leodJew ye´ïeefJeoes efJeogë~~

(Atha. V., 10.8.43)

‘‘The knowers of Brahman know that venerable God,
the lord of Ätman, in the nine-petalled lotus flower (body),
enclosed with three bonds (sattva, rajas and tamas)’’. This
is the source of the concept of ‘‘Antaryämin’’ which is
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found in the Upaniñads. He who realises this Paramätman
knows everything. That Parabrahman is the Sütra, met$em³e
met$eced; he who knows it is the knower of Brahman:

³ees efJeÐeelmet$eb efJeleleb ³eeqmceVeesleeë Òepee Fceeë~
met$eb met$em³e ³ees efJeÐeelme efJeÐeeodye´ïeeCeb cenled~~

(Ibid,. 10.8.37)
‘‘He who knows this long, long Sütra in which all the

beings are woven and who knows the Sütra of Sütra, is the
one who knows the Brahman’’. This is the first reference
to the concept of ‘Süträtman’ (Bå. U., 3.7.2).

Upaniñads
The peak of Vedic philosophical thought is represented

by the Vedänta system. Upaniñads are counted as constituting
its first (Çruti) Prasthäna. The other two Prasthänas are
Småtiprasthäna—Bhagavadgétä and Sütraprasthäna —
Brahmasütra of Vyäsa. Bhag. G. is the quintessence of the
Upaniñads and Bra. Sü. is the compendium in Sütras
dealing with the methodology of finding the central
teaching of the Upaniñads. It is an attempt at a systematic
presentation of the Upaniñadic thought.

As regards the number of Upaniñads, Muktika U. says
that there were possibly 1180 Upaniñads, as belonging to
the Çäkhäs of the four Vedas, (Ågveda-21, Yajurveda-109,
Sämaveda-1000 and Atharvaveda-50 = Total number
of Çäkhas— 1180— Muktika U., 1.12-14). Of these the
important ones (säram) according to Muktika U. are 108:
meJeexHeefve<eoeb ceO³es meejceäesÊejb Meleced~ (1.44). Among these again
13 or 14 Upaniñads are regarded as ancient and important.
They are the famous Daçopaniñads, viz., Éça, Kena,
Kaöha, Praçna, Muëòaka, Mäëòükya, Taittiréya, Aitareya,
Chändogya and Båhadäraëyaka plus 4, namely, Kauçétaké,
Çvetäçvatara, Maiträyaëéya and Mahänäräyaëéya. From the
point of view of the Çaiva and Véraçaiva traditions, besides
the Çvetäçvatara, which is recognised as a Çaivopaniñad,

other important Çaiva Upaniñads are:  Atharvaçikhopaniñad,
Atharvaçira-upaniñad, Kaivalyopaniñad, Dakñiëämürtyu-
paniñad, Païcabrahmopaniñad, Båhajjäbälopaniñad, Bhasma-
jäbälopaniñad, Rudräkñajäbälopaniñad, Maitreyyupaniñad,
Haàsopaniñad. Rudrahådayopaniñad, Nélarudropaniñad,
Rudropaniñad, Liìgopaniñad, Çivasaìkalpopaniñad, Çivopa-
niñad, Sadänandopaniñad, Siddhäntaçikhopaniñad, Siddhänta-
säropaniñad, etc.

All these Upaniñads are the authorities for the
formulation of the religious as well as the philosophical
concepts of the Véraçaivas. It is from these Upaniñads that
the Çaivägamas and S.S. are totally influenced in the
formulation and elucidation of those concepts. Since the
quotations from these Upaniñads are cited in the
preambles to the ‘‘Sthalas’’ and some of the individual
çlokas 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 Véraçaivism as elucidated in S.S., some
important statements from the Upaniñads have been cited.
Hence, it is proposed to give some broad outlines of the
influence of the Upaniñads on S.S.

The religio-philosophical ideas of the Véraçaivas are
elucidated within the framework of the ‘‘Sädhanamärga’’
called ‘‘Ñaösthalamärga’’ (Bhakta, Mäheçvara, Prasädin,
Präëaliìgin, Çaraëa and Aikya) in which the Jïäna, Bhakti
and Kriyä are combined harmoniously. As a part of this
path, the two religio- philosophical aids to faith called
Añöävaraëa (Guru, Liìga, Jaìgama, Bhasma, Rudräkña,
Mantra, Pädodaka and Prasäda) and Païcäcäras (Liìgäcära,
Sadäcära, Çiväcära, Bhåtyäcära and Gaëäcära), are also
elucidated in the S.S.

Çiva-Çakti synthesis (the concept of ‘‘Çaktiviçiñöa-
Çiva’’), which is the cardinal principle of Çaivism and
Véraçaivism, has its roots, as already pointed out, in the
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Näsadéyaçükta of the Ågveda (10.129.2). Çvetäçvataropa-
niñad substantiates this (4.10;6.8). It is this synthesis that
is called ‘‘Sthala’’ in the ultimate Päramärthika sense
(Sthala par excellance) in the Çaivägamas and S.S. It
divides itself as Aìgasthala (Jévätman) and Liìgasthala
(Paramätman). These concepts in Véraçaivism have
developed under the impact of the Upaniñads. The path
of spiritual ascent through six Sthalas involves three paths,
viz., Bhakti, Jïäna and Kriyä. These paths and their
synthesis have been developed through the influence of
the Upaniñads like Çve. U. and their digest in the form the
Bhag. G. The firm conviction that Çiva as the Supreme
which is the main feature of the Mäheçvara is on the lines
of Çve. U., 3.4; Atha. Çikhä, 3; Bå. Jä. U., 1.1. Prasädisthala
is inspired by the Maitreyi U., 1.4.6:  ef®eÊem³e efn Òemeeosve nefvle keÀce&
MegYeeMegYeced ~  ÒemeVeelceelceefve efmLelJee megKece#e³eceMvegles ~~ The concept of
‘‘Ähäraçuddhi’’ (sacredness of food) due to the offering to
the Guru, Liìga and Jaìgama and its resultant ‘‘Tattva-
çuddhi’’ as the ‘‘Prasäda’’, are inspired by Chänd. U.,
7.26.2— DeenejMeg×ew leÊJeMegef×ë~ The concept of the Präëaliìga
in the Präëaliìgisthala (S.S., 12.6) in the form of the
‘‘Jyoti’’ due to the Yogic collision of Präëa and Apäna, is
on the basis of the Kaöha U. mantra:  TOJe¥ ÒeeCecegVe³el³eHeeveb
Òel³eiem³eefle~ ceO³es Jeeceveceemeerveb efJeées osJee GHeemeles~~ (5.3). The ‘‘Çivayoga-
samädhi’’ in the Präëaliìgisthala is based on the Haàsa
U., 1: iegoceJeäY³eeOeejeÜe³egceglLeeH³e, Fl³eeefo~  The concepts of total
surrender and blissful ‘‘sämarasya’’ (sati-pati-bhäva) in the
Çaraëasthala  are inspired by the statement of the Bå. U.,
4.3.21: ³eLee efÒe³e³ee eqðe³ee mecHeefj<JekeÌlees ve yee¿eb efkeÀ_®eve Jeso veevlejced ~
SJecesJee³eb Heg©<eë Òee%esveelcevee mebHeefj<JekeÌlees ve yee¿eb efkeÀáeve Jeso veevlejced ~~  The
main substance of the Aikyasthala has been an echo from
the Muëò. U., 3.2.8. and Chänd. U., 6.9.1: ³eLee veÐeë m³evoceeveeë
mecegêsçmleb..... Heg©<ecegHewefle efoJ³eced~~ In all the 101 Sthalas, it is
possible to trace the influence of the Upaniñads. Yet to
avoid prolixity, some broad influences of the Upaniñads on
the main Sthalas are pointed out above (vide Appendix-I).

Turning to the concept of Añöävaraëa and its consti-
tuents, it may noted that for the first time the eight
constituents, viz., Guru, Liìga, Jaìgama, Bhasma, Rudräkña,
Pädodaka and Prasäda are mentioned in the, Ru. U. First,
Guru, Liìga and Jaìgama are mentioned:

pe²ceªHeë efMeJeë efMeJe SJe pe²ceªHeë~.... Deesced Deelcee~
HejefMeJeÜ³ees ieg©ë efMeJeë ieg©ë efMeJe SJe efue²ced~

(Ru. U., Unpublished Upaniñads, P. 308-9)
Then the same Upaniñad mentions Mantra, Bhasma,

Pädodaka and Nirmälya (Prasäda):

ye´eïeCeë Heáee#ejcevegYeJeefle~ ye´eïeCeeeqðeHegC[^Oe=leë~
efue²eefYe<eskebÀ efvecee&u³eb iegjesjefYe<eskeÀleerLe¥ ceenséejHeeoesokebÀ
pevceceeefuev³eb #eeue³eefle~  (Ibid., p. 308-309)

Vajra U. gives details about the ‘‘Bhasmadhäraëa’’
(applying Bhasma to the different parts of the body).
(Unpublished Upaniñads, P. 311-312). Jäbälyupaniñad,
Båhajjäbälopaniñad, Bhasmajäbälopaniñad, Rudräkña-
jäbälopaniñad, etc., give details about the preparation of
Bhasma, Bhasmadhäraëa, the origin of Rudräkña and
Rudräkñadhäraëa. (Çaiva Upaniñads, p. 67, 68, 88, 89, 97-
123, 129-133, 156-164). As regards the Liìga and the
Liìgadhäraëa, S.U. has spoken in brief:

Devleye&efnOee&efjleb Hejb ye´ïeeefYeOes³eb MeecYeJeb efue²ced,~
DeeOeejs onjsçJ³ekeÌles mJeCe&mHeÀefìkeÀJewêgceced~~
efvejvlejevegmevOeeveeled leovleOee&jCeb efJeogë~~
®elego&ueb ÜeoMeejb ÜîeÞeceJ³ekeÌlekebÀ efMeJeced~~
onjsç²§ÿcee$eb lecegceekeÀevlecenefve&Meced~~
Devleefve&jekeÀejceelceeveb Oe=lJee ³eeefvle Hejb Heoced~~
.........................................
DevleOee&jCeMekeÌlesve ¿eMekeÌlesve efÜpeesÊeceeë~~
mebmke=Àl³e ieg©Cee oÊeb MewJeb efue²cegjëmLeues~~
Oee³e¥ efJeÒesCe cegkeÌl³eLex efMeJeleÊJeefJeoes efJeogë~~
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³eefoob efue²b mekeÀueb mekeÀueefve<keÀueb efve<keÀueb ®e mLetueb met#ceb ®e lelHejb mLetues
mLetueb met#ces met#ceb keÀejCes lelHejb ®e~ (S.U., Unpublished Upaniñads,
p. 398, 378).

Here the Upaniñad speaks of Antarliìgadhäraëa and
Bahirliìgadhäraëa. The concentration on Çiva incessantly
in the ether of the heart is the Antarliìgadhäraëa. All
should, whether endowed with the internal Liìgadhäraëa
or not, have the external Liìgadhäraëa. Liìga is ‘‘Sakala’’
(with parts), Sakalaniñkala (with and without parts) and
Niñkala (without parts). They are respectively called
Sthüla, Sükñma and Parätpara and are associated with the
gross body, subtle body and causal body respectively.
(These Liìgas are respectively called Iñöaliìga, Präëaliìga
and Bhävaliìga, also called Tåptiliìga). Vide S.S., 6.30, 39-
48 for the details about the two Liìgadhäraëas and S.S.,
6.48-50, for reference to the Liìgas. Vide the Candra J.A.,
kri. pä., 3.23-25, 45-47, for details about ‘‘niñkala-sakala-
niñkala-sakalatva’’ of the Iñöa-Präëa-Bhäva (Sthüla-Sükñma-
Parätpara) Liìgas and their establishment in the Sthüla-
Sükñma-Käraëa bodies respectively. The Liìga U. contains
references to such Mantras as ̀ `meJe&efue²b mLeeHe³eefle HeeefCecev$eb HeefJe$eced'',
``De³eb ces nmlees YeieJeeved'' (Åv. 10.60.12), ``³ee les ©ê efMeJee levetjIeesjeçHeeHe-
keÀeefMeveer'' (Tai. Saà., 4.5.1.3), ``HeefJe$eb les efJeleleb ye´ïeCemHeles'' (Åv.
9.88.1), etc., in favour of Liìgadhäraëa and speaks of the
custom of ``meJe&osns<eg efue²OeejCeced'' and ``FäÒeeCeYeeJes<eg efue²OeejCeb
YeJeefle''~ These ideas have got into S.S., (vide 6.59-62).

Indus Valley Civilization and Miniature Liìgas

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  Bhärata. Before the discovery of Harappa and Mohenjo
Daro, it was held that civilisation was brought to Bhärata
by the nomadic invaders from Central Asia called Aryans
some time before 1500 B.C. and that those Aryans composed

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 Mä. Haà., P. 43-44).

But this theory of Aryan invasion has been demolished
thanks to the efforts of David Frawley (Vämadeva Çästrin,
his Hindu name), Natwar Jha, N.S. Rajaram, Shrikanth
Talageri, etc. On the evidence of the Sarasvaté river, i.e.,
findings from archaelogy, satellite photography and hydro-
logical surveys along the course of the now dry Sarasavaté,
they have shown that the Aryan invasion theory and its
chronology has been entirely baseless. It is clear from
those evidences that Sarasvaté 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 Sarasvaté
the first of rivers’’. (Vedic Aryans, P. 110). Vide for
instance Åv. 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



A preamble to Árï Siddhäntaáikhämaçi Indus Valley Civilization and Miniature Liëgas [45][44]

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 Brähmé 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 Mä. Haà., 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

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 Brähmé 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 Ågveda (i. e., 1000 B. C.) as sacrosanct.
(Aryan Invasion, p. 63). But this theory  of the date of
Ågveda being demolished, (say for instance, the conclusion
of Bal Gangadhar Tilak that Ågveda 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 Mä. Haà., p. 42, 53; Vide
also Vedic Glossary On Indus Seals: Natwar Jha).

Çaiva and Véraçaiva Signs in Indus Civilization

With the background as above, it is possible to observe
that the signs of Çaiva faith (including those of Véraçaiva
faith) discovered in the Indus Valley were the continuation
of the Rudra-Çiva-Paçupati 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
Çaivism 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 Çiva, especially in his aspect as Paçupati,
was the main ground for branding the Indus Valley
Civilization as ‘‘non-Äryan’’. This God has been branded



A preamble to Árï Siddhäntaáikhämaçi Indus Valley Civilization and Miniature Liëgas [47][46]

as a ‘‘Dravidian God’’ borrowed by the Äryans. (Aryan
Invasion, p. 361). But as we have already shown that
Rudra-Çiva has been a Vedic God, who rose to prominence
during the Yajurvedic period and who was called by
various names such as Paçupati, Araëyänäà Pati, Çambhu,
Giricara, Nélagréva, Kapardin, etc. If we look to these
developments in the features of Rudra-Çiva, there is
nothing non-Äryan about him. Nor are the words ‘‘Çiva’’
and ‘‘Çambhu’’ derived from Dravidian roots ‘‘Çiva’’ (to
redden, to become angry) and ‘‘Cembu’’ (Copper, the red
metal). They are derived from the Sanskrit roots ‘‘Çi’’
(auspicious, gracious, benign, kind) and ‘‘Çam’’ (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 Çaivism and
Véraçaivism 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 Çivayoga as described in the Çve. U., 2.8:

ef$e©Veleb mLeeH³e meceb Mejerjb Ëoereqvê³eeefCe cevemee meefVe©O³e~~
ye´ïees[gHesve Òelejsle efJeÜeved ñeesleebefme meJee&efCe Ye³eeJeneefve~~

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 Çiva and daily worshipped by his followers’’.
(Mohenjo-Daro, p. 72). As A. P. Karmarkar has said, ‘‘the
Liìga was already identified with Çiva during this period’’
(Religions, p. 43). It is interesting to note that miniature
Liìgas are also discovered in the Indus Valley sites.

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 Liìgas are commonly carried by Çaivites today’’.
(Mohenjo-Daro, Vol. 1, p.59).

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

³egefOeefÿj GJee®eõ
efkeÀceengYe&jleÞesÿ Hee$eb efJeÒeeë meveeleveeë~
ye´eïeCee efueef²ve½ewJe ye´eïeCee JeeH³eefueef²veë~~

Yeer<ce GJee®e õ
mJeJe=efÊeceefYeHeVee³e efueef²ves ®esleje³e ®e~
os³eceengce&nejepe GYeeJesleew leHeeqmJeveew~~

(M. Bhä. : Calcutta Edn. Ed., P. C. Roy, Anuñäsana-
parvan, 22. 1-2).

Here the first stanza contains a question by Yudhiñöhira
to Bhéñma as to who are eligible to receive ‘‘däna’’
whether the Brähmaëas who are wearing the Liìga or
other than those Brähmaëas. In the second stanza, Bhéñma
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answers saying that ‘‘däna’’ can be made to a Brähmaëa
bearing the Liìga or to a Brahmaëa who does bear the
Liìga, provided he is engaged in his religious practices, as
both are engaged in penance. This shows that even before
the M. Bhä. period there were some Çaivas who were
bearing the Liìga on their bodies. They were called
Päçupatas. The Päçupata seems to be an ancient name of
the Véraçaivas, as indicated by the statement of S.S., viz.,
efJeoOeleg ceefleceeqmceved JeerjMewJee efJeefMeäeë HeMegHeeflecelemeejs HeeqC[leMueeIeveer³es~~
(1.32). There were two categories of Päçupatas as Vaidika
Päçupatas and Avaidika Päçupatas. In his Bhäñya on the

sütra   ``Hel³egjmeece¡em³eeled'', Çaìkara has criticised Päçupatas.
(Bra. Sü., 2.2.37). Appayya déksita in his Kalpataru has
said that this criticism applies to the Avaidika Päçupatas
but not to the Vaidika Päçupatas. Canna-våñabhendra
Sväméji, in his Vira. Sar. Dé., has declared that Vaidika
Päçupatas were Véraçaivas. (Véraçaiva, p. 16).

2. Çaivägamas

The Çaivägamas are the common sources for the Çaiva
as well as the  Véraçaiva religion and philosophy. If we take
into consideration the extensive coverage of matter in the
available Çaivägamas, it is possible to assume that there
was a vast Çaivägama 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
(upacäras) like ‘bhasmadhäraëa’, ‘gandhadhäraëa’, etc., the
performance of many kinds of ‘‘utsavas’’ such as Vähanotsava,
Kalyäëotsava, Rathotsava, etc., form the subject-matter of
these Ägamas along with Çaiva and Véraçaiva Dékñäs, the
path of the pursuit of God, the greatness and efficacy of
the sacred objects like Bhasma, Rudräkña, the mantrajapa,
etc., and the history and tradition of the teachers, and the
teaching of the philosophical and religious concepts and
customs of the Çaivas and the Véraçaivas.

Number of Çaivägamas

According to Kä. Ä., Çaivägamas are of three kinds
as Väma, Dakñiëa and Siddhänta. (Pü. Kä., 26. 59). S.S.
adds Miçra to this list (5.10). Väma has Çakti as predominant,
Dakñiëa pertains to Bhäirava, Miçra is concerned with the
Saptamätåkäs, and Siddhänta is in conformity with Veda.
(S.S., 5.11). The twenty-eight principal Çaivägamas from
Kämik. Ä. to Vä. Ä. and two hundred and eight Upägamas
of these come within the fold of ‘‘Siddhänta’’. The twenty-
eight principal Çaivägamas are: 1. Kämika, 2. Yogaja,
3. Acintya, 4. Käraëa, 5. Ajita, 6. Dépta, 7. Sükñma, 8. Sahasra,
9. Aàçumän, 10. Suprabheda, 11. Vijaya, 12. Niùçväsa,
13. Sväyambhuva, 14. Anala, 15. Véra, 16. Raurava,
17. Makuöa, 18. Vimala, 19. Candrajïäna, 20. Bimba,
21. Prodgéta, 22. Lalita, 23. Siddha, 24. Çarvokta, 25. Santäna,
26. Pärameçvara, 27. Kiraëa and 28. Vätula. Among these,
the ten Ägamas from Kämikägama to Suprabhedägama
belong to ‘‘Çivabheda’’ and the eighteen Ägamas from
Vijayägama to Vätulägama belong to ‘‘Rudrabheda’’. There
are one to sixteen Upägamas to each of these principal
Ägamas. The total number  of Upägamas comes to two
hundred and eight.

It is clear from the above enumeration that the
Çaivägama literature was very vast. All the twenty-eight
Çaivägamas are not available now. Some principal Çaivägamas
and some Upägamas have come down to us. Even those
that are available are not available in full. Be it a principal
Çaivägama or be it an Upägama, there are normally four
Pädas in each called Kriyäpäda, Caryäpäda, Yogapäda and
Jïänapäda. Among the Çaivägamas that are available,
some are not preserved in all the four pädas. Another
point to be noted is that the Çaivägamas have two parts
called Pürvabhäga  and Uttarabhäga. Even in this case
some Çaivägamas are found to have both the parts and
some have one of the parts. Even among these parts all the
four pädas have not been available.
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Contents of the Pü rvabhägas and Uttarabhägas.

It should be noted here that the Pürvabhägas of the
Çaivägamas deal generally with the following in their four
Pädas:

Kriyäpäda contains details about the construction of
temples and the carving and installation of Çaiva statues
including the Liìga. Caryäpäda is devoted to the details
about the Çaiva practices of both daily and occasional
categories, Äçauca, Äcamana, Çivärcana 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. Yogapäda deals with Präëäyäma, Dhyäna,
Dhäraëa, Samädhi, etc., as the methods of Yoga. Jïänapäda
deals with the philosophical tenets of Çaivism. The second
part called Uttarabhäga of each Çaivägama deals with
Véraçaivism. This has been declared in the S. S., 5.16:

efme×evleeK³es cenelev$es keÀeefcekeÀeÐes efMeJeesefoles~~
efveefo&äcegÊejs Yeeies JeerjMewJeceleb Hejced~~

Generally the following are the päda-wise contents of
the Uttarabhägas :

Kriyäpäda deals with the religio-philosophical concepts
of the Véraçaivas starting with Véraçaiva Dékñä of three
types called Vedhä, Mäntré and Kriyä the details of which
are further divided into twenty-one sub-Dékñäs (7×3=21).
Details about Ñaösthalas, Añöävaraëa, Païcäcäras, etc.,
generally come in this päda. Caryäpäda deals with details
about the last rites (Çivamedha) of the Viraçaivas. In the
available Uttarabhägas, we do not find the Yogapäda and
the Jïänapäda. Hence, it is not possible to say anything
about the contents of those pädas. Among the available
Çaivägamottarabhägas, Sükñ. Ä. and Kä. Ä. have one päda
each, i.e., Kriyäpäda; Cändra J.Ä. and Ma. Ä. have two
pädas each, i.e., Kriyäpäda and Caryäpäda; Pära. Ä., Vé. Ä.,

Supra. Ä., Sväy. Ä., and Vä. Çu. Ä. 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 Çaivägamas, see my book Saivägamas,
p. 10-22).

(1)  Candrajïänägama

Candra J. Ä. is one of the twenty-eight principal
Çaivägamas. It is the nineteenth in the list of Çaivägamas
and the ninth among those belonging to the ‘‘Rudrabheda’’
division. It is taught by Anantarudra to Båhaspati, who is
the preceptor of gods. Båhaspati makes an appeal to
Anantarudra in the beginning. He brings out what he
thought was the importance of Çaivägamas in general and
Candra J. Ä. in particular by saying that if Çaivägamas
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.Ä., i.e., the portions of its  Pürvabhäga. That
prompted him to know the ordinations of Çiva regarding
the path of mokña (kri. pä., 1.48). The name ‘‘Candrajïäna’’
is significant. The knowledge that is contained in that
Ägama is pleasing and ennobling and at the same time it
drives away the darkness of ignorance. The Véraçaiva path
is designated as the ‘‘Päçupatavrata’’.

This Ägama has two parts called Kriyäpäda and
Caryäpäda. Kriyäpäda contains 12 chapters called paöalas,
while Caryäpäda has 8 paöalas. The first paöala in the kri.
pä. called ‘‘Çivädhikyakathana’’ deals with the ‘‘Tattvatraya’’
(Pati, Paçu and Päça = Çiva, Jéva  and Malamäyädi). In
the beginning of the second paöala of the kri. pä., the
Añöävaraëas are enumerated. It is noted earlier that the
Ru. U., etc., speak of the eight guardians of faith as Guru,
Liìga, Jaìgama, etc., without using the word Añöävaraëa.
For the first time we find the enumeration of the eight
Ävaraëas by using the term ‘‘Añöävaraëa’’ in the Candra
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J.Ä., (kri. pä., 2.2). This technical term is also mentioned
in the Kä. Ä., kri. pä., 1. 128 along with the term Païcäcära.
The second paöala of the kri. pä. which is called Gurusvarü pa-
nirü paëa deals with the first of the Añöävaraëas called
Guru. It is shown how the Guru is necessary for conferring
Dékñä and showing the path leading to Mokña (i.e., Ñaösthala-
märga). Even when Çiva is angry towards the Bhakta, Guru
can save him; but nobody can save him if the Guru is
angry : efMeJes ©äs ieg©ðeelee ve ©äs efvepemeÃgjew~ $eelee efMeJemlemceeod ieg©Hetpeejlees
YeJesled~~ After bringing out thus the greatness of the Guru,
the Ägama 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 paöala here called Liìgasvarü panirü paëa,
elucidates the Liìgatattva with the ‘‘niñpatti’’ that the
world consisting of the movable and the immovable is
hidden (ueer³eles) in its belly and again it emerges from it
(iec³eles). (3.8). The Liìga is said to be ‘‘Bindunädätmaka’’.
Bindu in it is Çakti and Näda is Çiva. It is the cause for
the creation of the world. It is threefold as Iñöaliìga,
Präëaliìga and Bhävaliìga. These three are twofold each
and the Liìgas are six as Äcäraliìga, Guruliìga, Çivaliìga,
Caraliìga (Jaìgamaliìga), Prasädaliìga and Mahäliìga.
Through three kinds of Dikñä (Kriyä, Mäntré and Vedhä),
the three Liìgas are established (by the Guru) in the
Sthüla (gross), Sükñma (subtle) and Käraëa (causal) bodies
by removing the Kärmikamala, Mäyéyamala and the
Äëavamala from them respectively.

The fourth paöala called Jaìgamasvarü panirü paëa
gives an account of the nature of Jaìgama after explaining
the significance of the term Jaìgama and brings out the
greatness of the Jaìgama. Sahaja and Mäntrika are the two
kinds of Jaìgamas. Sahajajaìgama has been threefold as

Brahmacärin, Gåhastha and Niräbhärin. The characteristics
of these, code of conduct for these, signs of devotion
towards the Jaìgama, etc., are elucidated here.

The fifth paöala called Pädodakaprasädanirü paëa deals
with the details of the Pädodaka and the Prasäda of the
Guru, the Liìga and the Jaìgama and their great merits.
The sixth paöala designated Bhasmasvarü panirü paëa gives
details about the sacredness and the preparation of
Bhasma on the basis of the Bha. Ja. U., the kinds of
Bhäsma and the application of Bhasma on the different
limbs of the body, are explained in detail. The seventh
paöala called Rudräkñasvarü panirü paëa deals with the
origin of Rudräkña, its sacredness, its kinds, places of the
body where they are to be borne according to the number
of their faces, etc. The eighth paöala called Païcäkñara-
svarü panirü paëa gives an account of Åsi, Devatä, Chandas,
etc., of the Çaiva Païcäkñaré mantra and mentions the
methods of Mantranyäsa, Japa, etc. Three types of Japa
called Väcika, Upäàçu and Mänasa (the best) are explained.
Sagarbha and Agarbha types of Japa, the method of
Mantrapuraçcaraëa (for the ‘‘siddhi’’ of the mantra), etc.,
are elucidated.

The ninth paöala called Païcäcärasvarü panirü paëa
deals with the five Äcäras of the Véraçaivas called Liìgäcära,
Sadäcära, Çiväcära, Gaëäcära and Bhåtyäcära in detail.
In connection with the Liìgäcära, the twenty-one sub-
Dékñäs at the rate of seven each coming under the three
Dékñäs called Vedhä, Mäntré and Kriyä, are elucidated. In
connection with the Sadäcära the eight types of Çélas are
explained. The sixteen çuddhis are dealt with in connection
with the Çiväcära. In the beginning of the section on
Gaëäcära, the sixty-four Çélas are explained. Then it is said
that the practice of those would lead to ‘‘Çivasäyujya’’.
Finally the special features of Bhåtyäcära are elucidated.
Generally the Liìgäcära consists in the concentration
on the Liìga (the synthesis of Iñöa-Präëa-Bhäva-Liìgas)
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thinking that it is unparallelled in the world; the Sadäcära
consists in the rendering of respectful service to the Guru,
the  Liìga and the Jaìgama with what is earned through
righteous means; the Çivacära consists in the firm
conviction that there is no other refuge apart from Çiva,
the Parabrahman, who is adept in the five functions
(Païcakåtyas - Såñöi, Sthiti, Laya, Tirodhäna and Anugraha);
the Gaëäcära consists in the stubbornness in not listening
to the condemnation of  Çiva, Çiväcära and Çivabhaktas
under all circumstances; and the Bhåtyäcära is of the
nature of humility that one is the servant of all the
devotees of Çiva (9.4-9).

The tenth paöala called Çaivabheda gives the
characteristic features of the eight types of Çaivas called
Anädiçaiva, Ädiçaiva, Pürvaçaiva, Miçraçaiva, Çuddhaçaiva,
Märgaçaiva, Sämänyaçaiva and Véraçaiva. As regards the
Véraçaiva, in particular, three types called Sämänya,
Viçeña and Niräbhärin are explained. The eleventh paöala
called Ahnikavidhi, gives an account of the duties and
practices of the Çaiva devotee to be performed in a day
(from the ‘‘brähmémuhürta’’ to the ‘‘çayanasamaya’’).
Äçaucavidhi, Snänavidhi, Tripuëòradhäraëa, Sandhyä-
vandana, Gäyatrémanträrtha, Homavidhi, Säyaàvidhi,
Çayanakrama, etc., are dealt with in connection with the
daily time-table of the devotee of Çiva. The twelfth paöala
entitled Varëäçrama-dharmävaçyakatä emphasises the
inseparable nature of Karman and Jïäna 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 paöalas of the Caryäpäda the last rites
called Çivamedha (Antyeñöi) and the rules of Äçauca and
atonements (Präyaçcitta) connected with them, are described.
The different rites of Çivamedha called Çivamedhapraçaàsä,
Utkräntisamayäcära, Utkräntyanantara-kärya-kartå-krama-
nirëaya, Aurdhvadehika-vidhi and Prakérëavidhi are explained

in the first five Paöalas of the Caryäpäda. The sixth paöala
deals with ‘‘sütakas’’ of birth and death. The seventh and
the eighth paöalas deal with Präyaçcittavidhis.

(2) Pärameçvarägama
Being the twenty-sixth in the list of Çaivägamas, Pära.

Ä. is the sixteenth among the ‘‘Rudra-bheda’’ Çaivägamas.
It has twenty-three paöalas. All the topics are in these
chapters presented in the form of a dialogue between
Pärvaté-Parameçvara. The first paöala presents different
religious systems under the broad four heads as Saugata.
Vaidika, Saura and Vaiñëava. Bauddha, Saugata, Cärväka,
Jaina and Ärhata are brought under Saugata.  The systems
of the Vaidika tradition are not mentioned. Gopäla,
Närasiàha, Räma, Kåñëa and Näräyaëa systems are
brought under Vaiñëava. Then there is an enumeration of
the sevenfold Çaiva, sevenfold Gäëapatya and six
Darçanas. The seven systems of Çaiva are dealt with after
naming four Çaiva systems called Çaiva, Päçupata, Soma
and Läkula. Referring to the Véraçaiva, the greatness of
Bhasma, Rudräkña and Liìgadhäraëa is described. The
derivation of the term ‘‘Véra’’ is noteworthy here. The
greatness of the Païcäkñara-mantra and the Iñöaliìga is
further portrayed.

The second paöala deals mainly with the preparation
of the Iñöaliìga casket (sajjikä), Çivasütra (the thread
for wearing the Iñöaliìga in a casket on the body), the
characteristics of the two types of the Liìga called Sthira
and Cara. After emphasising the greatness of the worshipper
of the Iñöaliìga, 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 Dékñä of the disciple. The
characteristics of the Guru and the disciple, the procedure
of the Dékñä and the duties of a disciple are described. It
is ordained here that the devotee should wear the Iñöaliìga
given by the Guru throughout his life and that the
discarding of the Dékñäguru is not at all good.
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The third paöala presents the procedure of Dékñä in
detail. The construction of a temporary tent (maëòapa) for
the Dékñä ceremony, the duties of the Yajamäna, the
worship of the five pitchers (kalaças), the procedure of
Dékñä, the worship of the Liìga, 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 Dékñä are described.
Incidentally the power of the sound of the bell is told. The
Yajamäna is prescribed to do some religious rites on the
fourth day of the Dékñä. Liìga, Vibhüti and Rudräkña are
praised.

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

The fifth paöala deals with the functions such as the
Iñöaliìga-Çivasütra-saàyojana, Iñöaliìgastuti, Iñöaliìgä-
bhiñeka, Vibhütidhäraëa, Rudräkñadhäraëa, Gurupüjä,
Mantropadeça, etc.,  in connection with the Liìgadhäraëa.
It is prescribed that he who has received the Iñöaliìga
through Dékña should duly worship that with devotion.
It is very important to note here that those who are
initiated into Véraçaivism with Liìgadhäraëa, are all equal
irrespective of caste, creed, profession, age, sex. Besides
daily and occasional rites, hospitality to the guests,
worship of the Jaìgama and generosity towards the needy,
are emphasised  forcefully. The greatness of the Çivayogin
and Véraçaivism is highlighted.

The Sixth paöala depicts in detail the characteristics
of the six-Sthalas Bhakta, Mäheçvara, Prasädin, Präëaliëgin,
Çaraëa and Aikya. The six ‘‘Aìgas’’ of Çiva (Maheçvara),
viz., Sarvajïatä, Tåpti, Anädibodha, Svatantratä, Aluptaçakti
and Anantaçakti, are enumeraed and connected with the
six Sthalas respectively. The six ‘‘Upäìgas’’ called Bhakti,
Karmakñaya, Buddhi, Vicära, Darpakñaya and Samyajjïäna
are explained. Incidentally ‘‘Ñadürmi’’ and ‘‘Ariñaòvarga’’
are also explained. He who is equipped with this knowledge,

would attain Mokña. There is a long ‘‘Çivastuti’’ in the end
of the paöala. It is called ‘‘Stavaräja’’ — ‘‘Praise par
excellance’’.

The seventh paöala speaks of the characteristics of
the six types of Çaiva—Anadiñaiva, Ädiçaiva, Anuçaiva,
Mahäçaiva, Yogaçaiva and Jïänaçaiva and tells about
them as the flight of steps (sopänakrama) to pursue in that
order. After a brief discussion about the ‘‘Jïäna-Karma-
samuccaya’’ (co-ordination between knowledge and action)
some miscellaneous matters are described.

The eighth paöala gives the derivation of the term
‘‘Véra’’ again. Then after the meaning of Brahmacarya
according to the Çruti, it is prescribed that it is very
essential for the Çivayogins. By indicating equality among
Çiva, Iñöaliìga, Ätman and Guru, they are eulogised in
twelve stanzas. After depicting the Véraçaiva practices,
it is said that he who follows this auspicious path of the
Véraçaivas, would never stumble from that status. ‘‘Jaìgama-
satkära is prescribed for the devotees in the Gåhasthäçrama.’’

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

The tenth paöala deals with two kinds of Yogaçaiva
called Säkära and Niräkära. Here methods of ‘‘Äsana’’ and
‘‘Dhyäna’’ are described. The form of Çiva to be cherished
(dhyeyasvarüpa) along with Umä seated on divine seat,
is described. The method of ‘‘Dhyäna’’ of the ‘‘Ävaraëa-
devatäs’’ is also portrayed. Here the  names of the eight
Bhairavas come. Then the eight ‘‘Aìgas’’ of Yoga called
Bhakti, Vairägya, Abhyäsa, Dhyäna, Ekäntasevana, Bhikñä-
öana, Liìgapüjä and Satata-çivasmaraëa, are explained.
The method of Yoga of the Véraçaivas is also described.
Çama, Dama, Titikñä, Uparati, Çraddhä and Samädhi are
prescribed for the Yogins.
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The eleventh paöala gives all the details about the
Païcäkñaramantra and its ‘‘Japa’’. The greatness and
power  of Oàkära, Païcäkñara and Ñaòakñara (Païcäkñara
beginning with Oàkära) Mantras are highlighted. Three
kinds of Japa are explained.

The twelfth paöala describes Karmayoga, Jïänayoga
and Bhaktiyoga. Jïäna-Karma-samuccaya is highlighted.
Two kinds of Karman called Bähya and Äntara are told.
Then three  types of Bähyakarman and five types of the
same are explained. The Äntarakarman is held in great
esteem. Having described the eight characteristics of
‘‘Çivadharma’’, it is said that even a ‘‘Mleccha’’ who
possesses those characteristics, should be respected like
Çiva himself. After highlighting the importance of Bhakti,
the special features and types of Bhakti are explained. The
four paths of ‘‘Çivadharma’’, viz., Kriyä, Caryä, Yoga and
Jïäna are described. The three principles of Çaivadarçana
called Pati, Paçu and Päça are explained. It is pointed out
that the three-fold ‘‘Véraçaiva-dékña’’ is essential for the
eradication of the three Päças. The common practices of
the Çaivas and the special practices of the Véraçaivas are
told.

The thirteenth paöala prescribes Karapéöhapüjä (worship
of the Iñöaliìga 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 Païcabrahmans and those of five Agnis
in the five fingers while placing the Iñöaliìga for worship
on the palm. The  method of ablution of the Liìga 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 püjä and placing the Iñöaliìga in the
casket.

The fourteenth paöala deals mainly with two topics,
viz., 1. the characteristics of the ‘‘Añöabandhaliìga’’ and
2. the method of worshipping the Guru. The size of the

Iñöaliìga and the manner of wearing it are told. The
atonement for the loss of the Liìga is prescribed. The
procedure of worshipping the Präëaliìga is described. The
worship of the Guru is also told.

The fifteenth paöala brings out the special features of
the three kinds of Véraçaivas called Sämänya, Viçeña and
Niräbhärin. It is said that if the Liìga is lost, a true
Véraçaiva gives up his life. The discarding of the Vrata of
the Niräbhärin after once accepting it would amount to sin.
The special practices of the Niräbhärin are told in the end.

The sixteenth paöala speaks of kinds of Liìgas called
Sthira, Cara, Sthiracara, Carasthira, Sthirasthira and Caracara
and their characteristics in detail. A brief discussion on the
‘‘Päïcasütraghaöitaliìga’’  comes here. The colours of the
Çivasütras and their results are explained. In the end there
is a eulogy of the ‘‘Turyavéravrata’’

The seventeenth Paöala describes the daily routine
of the Véraçaiva. Leaving out Anädiçaiva, other Çaivas
such as Çuddhaçaiva are portrayed. As a part of the daily
routine (Ähnika), Snänavidhi, Bhasmanirmäëavidhi,
Bhasmadhäraëavidhi, Bhasmamahimä, Rudräkñadhäraëa,
Iñöaliìgapüjä on the Päëipéöha, rules to be followed by the
Çivayogin in his ‘‘Bhikñäöana’’ (going for alms), etc., are
told. Mentioning the eight special features of the Véra-
mäheçvara, it is said that all persons, including even the
mlecchas, who have these special features, are dear to
Çiva.

The eighteenth paöala gives a detailed description of
the last rites (Antyeñöi) of the Véraçaivas. Some special
points are made here. For instance, it is prescribed that
after placing a Liìga on the ‘‘Samädhi’’ 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
Samädhi, according to one’s ability and resources.
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The nineteenth paöala describes the rites to be
performed on the ‘‘Siddhi’’ day or on the ‘‘Tithi’’ of death.
Däna to be made at the site of the ‘‘Samädhi’’, 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
‘‘Samädhi’’.

The twentieth paöala speaks of the kinds of Dékñä.
The characteristics of the devotee who deserves Dékñä are
explained. It is interesting to note that the persons
belonging to the six types of Çaiva called Anuçaiva, etc.,
are prescribed Dékñä with one Kalaça only. Then speaking
of the worthy characteristics of the Véraçaivas, it is
prescribled that the Sämänya and Viçeña Véraçaivas should
be conferred Dékñä with three Kalaças and that the Niräbhari
Véraçaivas should be given Dékñä with five Kalaças.

The twenty-first paöala deals with Jïänayoga in full.
The knowledge of Çiva is said to be the real knowledge.
Ñaòürmis and Ariñaòvarga are again explained. Being free
from these six ‘‘ürmis’’ and ‘‘aris’’, the devotee should
practise Yoga with the knowledge that ‘‘everything is
Çiva’’. This is the best means to Mukti. In reply to the
question of Devé (Pärvaté) as to how Çiva assumes the form
of Jéva, Paramätman (Çiva) says that the entire world is of
the nature of Çiva and Çakti and the Jéva who is covered
by the illusion of Mäyä, forgets his real nature (as an
‘‘aàça’’ of Çiva). In fact there is no difference between Çiva
and Jéva. In that case how does Jéva go from world to
world?  It is replied that he does so due to the influence
of ‘‘Avidyäçakti’’. In this connection there is a discussion
on the nature of ‘‘Adhyäsa’’ here.

The twenty-second paöala highlights Bhakti while in
the previous paöala there is an exposition of the Jïänayoga
and Yoga. The dispassionate and desireless Bhakti is held
to be the best. Çiva is said to be fond of Bhakti more than

Jïäna 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 Liìga on the body, the devotee cannot attain
Mukti. Devotion is the means to Mukti. In the end,
‘‘Jaganmithyätvaväda’’ is depicted.

The twenty-third paöala discusses the question as to
how can Çiva who is ‘‘nirlepa’’ and ‘‘niùsaìga’’ be the
substratum of the world. Through the analogies of the
Äkäça, Väyu and Parvata, it is declared that Çiva can be
the substratum as well as the material cause of the world.
The next question is:  How can the ‘‘advayatva’’ (non-
duality) of Çiva be maintained when the world is in
existence?  In answer to this question, it is shown that the
world (‘‘näma’’ and ‘‘rüpa’’) is only imaginery on the
authority of the Upaniñadic statement ‘‘Måttiketyeva
satyam’’. Just as the ocean remains  only one and the waves
rise up and become one with that again, Paramätman 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 paöalas there
is variety of topics presented. So many points get repeated
in many paöalas. It is difficult to summarise all the points
made in each of the paöalas. The above chapter-wise
presentation contains a broad summary of contents of this
extensive Ägama.

(3) Sü kñmägama

As its very name indicates, Sükñmägama reveals many
subtle points about Véraçaiva religion and philosophy. The
contents of the Veda are extensive, Çästras are of many
kinds, Puräëas 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.
Ägamas, 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 Paraçiva says, he has taught this Sükñ. Ä. which contains
all relevant matter, which teaches the highest principle
and which reveals extremely subtle points: lemceelmeJee&Le&meb³egkeÌleb
HejceeLee&JeyeesOekeÀced~  met#celev$eb ce³ee ÒeeskeÌleb met#celeÊJeeJeYeemekeÀced~~ (Sükñ. Ä.,
kri. pä., 1.13). Sükñ. Ä. is the seventh in the list and seventh
among the ‘‘Çivabheda-Ägamas’’. This uttarabhäga portion
has come down to us with only Kriyäpäda containing ten
paöalas.

The first paöala is devoted to the elucidation of the
Çivatattva, which is self-evident, which is consisting of Sat-
Cit-Änanda, which is eternal, which is not associated with
anything, which is pure, which is without Malas and which
is without guëas; it is without a body, but it has his disciple
(disciples) as his body. It  was alone with its Çakti earlier.
When it desired to become many, and assumed a ‘‘saguëa’’
form due to the influence of its own Çakti, the Paräçakti
residing in Paraçiva assumed the form of ‘‘Näda’’. She
joined the Ädiçakti which is called ‘‘Bindu’’ and became
the cause for the ‘‘Çiva-tattva’’. This was the ‘‘Çivasädäkhya’’.
Again Çiva is of the form of ‘‘Näda’’ and Sadäçiva
(Çivasädäkhya) is of the form of ‘‘Bindu’’. Due to the
fusion of ‘‘Näda’’ and ‘‘Bindu’’, there arose ‘‘Kalä’’. This
Kalä is two-fold as Adåçya and Dåçya. Sivasädäkhya and
Amürtasädäkhya are Adåçya and the other three, i.e.,
Mürtasädäkhya and Kartåsädäkhya and Karmasädäkhya
are Dåçya. Among these five Sädäkhyas, the Çivasädäkhya
which is united with Çäntyatétakalä was born from
Paräçakti; it is clear, has the brightness of lightning; it is
the abode of all Tattvas. Amürtasädäkhya is united with
Çäntikalä and born from Ädiçakti; it is formless Liìga,
invisible, of the nature of Jyotirliìga. Mürtasädäkhya is
united with Vidyäkalä and born from Icchäçakti; it is of
visible form, divine; it has the lustre of the burning fire; it
is of the form of  the Liìga. Kartåsädäkhya is united with
Pratiñöhäkalä and born of Jïänaçakti; it is divine, shines

like crystal; it is in Éçvara’s form. Karmasädäkhya is united
with Nivåttikalä and born of Kriyäçakti; 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 paöala describes Païcaviàçatiléläs of Çiva:
1. Çaçicüòalélä, 2. Umäkäntalélä, 3. Våñabhärüòhalélä,
4. Täëòavalélä, 5. Vaivähalélä (Girijäkalyäëa) 6. Bhikñä-
öanalélä, 7. Kämasaàhäralélä, 8. Kälasaàharalélä, 9. Tripura-
saàhäralélä, 10. Jalandharavadhalélä, 11. Brahmadarpa-
niväraëalélä, 12. Vérabhadrävataraëalélä, 13. Haridhvaàsalélä,
14. Ardhanäréçvaralélä, 15. Kirätäkäradhäraëalélä, 16. Kaìkäla-
dhäraëalélä, 17. Caëòeçänugrahalélä, 18. Viñapänalélä,
19. Cakradänalélä, 20. Vighneçavaradänalélä, 21. Somä-
skandalélä, 22. Ekapädalélä, 23. Sukhävahalélä, 24. Dakñiëä-
mürtilélä and 25. Liìgodbhavalélä.

The third paöala elucidates the nature and efficacy of
the Mantra called Païcäkñara and Ñaòakñara depending
on the absence or presence of ‘‘Oàkära’’ as its prefix. The
order of the Mantra is ‘‘Namaù’’ and ‘‘Çiväya’’. It has six
‘‘Aìgas’’ as Åñi—Vämadeva, Chandas—Paìkti, Devatä—
Sadäçiva, Béja—Praëava, Çakti—Umä, Kélaka—Çiva.
These six Aìgas should be respectively assigned (through
Nyäsa) to Çiras, Mukha, Hådaya, Näbhi, Guhya and Päda.
(This is called Aìganyäsa). Every syllable of the Mantra
has Åñi, Chandas, Devatä, Varëa, Svara and Mukha. Then
Nyäsavidhi, Japavidhi, Puraçcaraëavidhi, Akñamälikälakñaëa
are explained in detail.

The fourth paöala elucidates all details about the
Ñaòakñaramantra. Oàkära which is the source of power
for the Ñaòakñaramantra, is of five kinds as Säkalya,
Çämbhava, Saukhya, Sävaçya and Säyujya. (i) De - G - ce - n -
Säkalya; (ii) De - G - ce - n - F— Çämbhava; (iii) De - G - ce - n -
F& — Saukhya; (iv) De - G - ce - n - S— Sävaçya ; (v)  De - G - ce -
n - Deew— Säyujya. Every ‘‘Praëava’’ has Åñi, chandas, etc.
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‘‘Oàkära’’ is said to be the ‘‘body’’ of Çiva; Na-maù-Çivä-
ya – the five faces of Çiva called Sadyojäta, Vämadeva,
Aghora, Tatpuruña and Éçäna (Païcabrahmans). This Mantra
is itself ‘‘Païcabrahmätmaka’’, all ‘‘Païcatattvätmaka’’.
The Ñaòakñaramantra represents all things that are consisting
of six ‘‘Tattvas’’. ³e-Jee-efMe-ceë-ve stand respectively for Çiva-
sädäkhya, Ämürtasädäkhya, Mürtasädäkhya, Kartåsädäkhya
and Karmasädäkhya. ‘‘Oàkära’’ is regarded as Mahä-
sädäkhya. The Ñaòakñara represents six Liìgas, viz., Mahä-
liìga, Prasädaliìga, Caraliìga, Guruliìga and Äcäraliìga,
six Sthalas, viz., Aikya, Çaraëa, Präëaliìgin, Prasädin,
Mäheçvara and Bhakta; and all  consisting of six Tattvas.

The fifth paöala deals with the relation between the
Guru and the Çiñya. The characteristics of the Guru are
elucidated. Çré Guru should be looked upon as Paraçiva
himself. He nourishes the spiritual capabilities of the
Çiñyas and guides them through ‘‘Çikñä’’ and ‘‘Dékñä’’. The
Çiñya, 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 Dékñä on him by observing
the descent of Çakti (Çaktipäta) in him after teaching
‘‘Çiväcära’’ to him.

The sixth paöala is devoted to the elucidation of the
Liìgatattva. Çiva who is of the form of ‘‘Näda’’ is the
Liìga; Çakti who is in the form of ‘‘Bindu’’ is the Péöha (of
the Liìga). The union of Näda and Bindu (Çiva and Çakti)
gives rise to ‘‘Kalä’’. This ‘‘Kalä’’ is very subtle. Like oil
in the sesamum seed, like fragrance in the flower, Kalä
shines in the Liìga. This Liìga with Kalä is fit to be
worshipped. One can attain Bhoga and Mokña through the
worship of this Liìga. The Mänasapüjä described here is
the most fascinating one. Karma, Tapas, Japa, Dhyäna and
Jïäna are the ‘‘Païcayajïäs’’ of the Véraçaivas. The
grandeur of what is called ‘‘Ñaösthalaliìgapüjä’’ can be
seen only by reading and practising it.

The seventh paöala gives the special features of the
seven types of Çaiva and those of the Sämänya, Viçeña and
Niräbhärin types of the Véraçaivas.

The eighth paöala discusses about the ‘‘Liìgäìgasthala-
samanvaya’’. The six Sthalas, Bhakta, Mäheçvara, Prasädin,
Präëaliìgin, Çaraëa and Aikya are called Aìgasthalas (as
they pertain to the Aìga, i.e., Jéva). The six Liìgas,
Äcäraliìga, Guruliìga, Çivaliìga, Caraliìga, Prasädaliìga
and Mahäliìga represent Liìgasthalas. The six Aìgasthalas
are associated with the Liìgasthalas respectively. The
Äcäraliìga has three sthalas as Sadäcära, Niyatäcära and
Gaëäcära; Guruliìga has Dékñäguru, Çikñäguru and
Anubhäva (Jïäna) guru; Çivaliìga has Iñöa, Präëa and
Bhäva; Caraliìga has Svaya, Cara and Para; Prasädaliìga
has Çuddha, Siddha and Prasiddha; and Mahäliìga has
Piëòaja, Aëòaja and Bindväkäça. Thus the number of
Liìgasthala (6×3) is eighteen. Bhakta is one who has given
up all ‘‘abhimäna’’; Maheçvara is one whose mind is pure;
Prasädin is one whose mind has become steady;
Präëaliìgin is one who is in the form of the Liìga having
been freed from the delusion of Jéva; Çaraëa is one whose
mind is cleared of all worries due to the realisation of Çiva
as eternal; Aikya is one who is completely relieved of the
delusion of duality between Çiva and Jéva. Again Each of
the Liìgas, Äcäraliìga, etc., has six Bhaktas (Aìga=Jéva)
Mohin, Bhakta, Püjaka, Véra, Prasädin and Präëin and
they are called as Acäraliìgamohin, etc., (6) Guruliìgamohin,
etc.,  (6) Çivaliìgamohin, etc., (6) Caraliìgamohin, etc.,(6)
Prasädaliìgamohin, etc.,(6) and Mahäliìgamohin. etc.,(6).
Thus the six Liìgasthalas get multiplied by association
with the six Aìgasthalas each (6×6) and become 36
sthalas. This ‘‘Anusandhäna’’ of the Aìgasthalas with the
Liìgasthalas is said to be ‘‘Liìgäìgasähitya’’.

The ninth paöala is devoted to the elucidation of the
greatness of the Çivabhaktas. On the basis of differences
in ‘‘Äcära’’, Bhaktas are fourfold as Uttamottama, Uttama,
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Madhyama and Kaniñöha. Those who reside in the worlds
of Siddhas and Vidyädharas are Kaniñöha; royal sages,
divine sages, Brahmarñis are Madhyama; these are respected
in the worlds and capable of cursing and blessing; those
who adhere to the injunctions of Çiva are Uttama; these
are of three kinds as Sälokya, Sämépya and Särüpya; those
who adore Çiva with their respective professions are
Uttamottama; these are devoted worshippers of the
Präëaliìga, deeply devoted to Dharma and deserve
respect from all the worlds.

The tenth paöala contains a Çivastuti which is recited
with devotion by Pärvaté, who eulogises Çiva’s Païca-
brahmamayasvarüpa, tattvätétatva, tattvasvarüpatva, etc.
It is a very charming hymn.

(4) Käraëägama
In the Käraëägama-uttarabhäga, ten paöalas of the

kriyäpäda are available. This Ägama is the fourth in the
‘‘Çiva-bhedägamas’’. The contents of the ten paöalas are
given below in brief.

First paöala: Mahäpäçupatavrata: The first paöala
deals with the special features and greatness of the
Mahäpäçupatavrata or Çämbhavavrata, which is the other
name given to the Véraçaiva. This is also called Çirovrata
and Atyäçramavrata. This ‘‘Vrata’’ is in conformity with
the Vedänta doctrine of the Upaniñads. Those who aspire
for Mokña should practise this ‘‘Vrata’’ with deep and firm
devotion. Whosoever aspires for Mukti immediately
(sadyomukti), be he a Brahmacärin, a Gåhastha, a Väna-
prastha, or a Sanyäsin, he should take to this ‘‘Vrata’’. The
principal feature of this ‘‘Vrata’’ is the Çivadékñä consisting
in the ‘‘Liìgadhäraëa’’ which is the veritable axe to cut
asunder the rope of nescience.

Çivadékñä: Çivadékñä is threefold as Vedhädékñä, Manu
(mantra) dékñä and Kriyädékñä. This three-fold Dékñä is
performed by the Guru. Çré Guru performs these three

Dékñas to remove the three malas, viz., Kärmikamala,
Mäyéyamala and Äëavamala, residing respectively in the
three bodies, namely, gross (Sthüla), subtle (Sükñma) and
causal (Käraëa) and establishes three Liìgas called
Iñöaliìga, Präìaliëga and Bhävaliìga in those bodies
respectively. Thus this ‘‘saàskära’’ is called Dékñä because
it gives Liìga-traya-sambandha and removes the three
Malas. That by which something is given (déyate) and that
by which something is removed (kñéyate), is the Dékñä.

For the purpose of doing Kriyädékñä, Dékñämaëòapa
has to be constructed. The Maëòapa 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 Maëòapa should be built in the middle of it. Kuëòas
(basins for placing Kalaças) should be made in three sets
of nine, five and one in the Maëòapa. In one part of the
Maëòapa, a circular formation with the flours of five
colours should be made. The Guru should enter the
maëòapa after taking bath. He should be accompanied by
Mäheçvaras. The Çiñya should take bath and come into the
maëòapa holding ‘‘phala-tämbüla’’ in his hand. He should
prostrate before the Guru and appeal to him for Dékñä to
get rid of the oppressions of life and cross over the ocean
of ‘‘saàsära’’. Then the Guru starts the Dékñä ceremony.

After Saìkalpa, Gaëeçapüja, Svastiväcana, Puëyäha,
Ñaòadhvaçuddhi, Kalaçapüjä, etc., the Kriyädékñä begins.
Seven rites also called dékñäs come under Kriyädékña and
they are Äjïä, Upamä, Kalaçäbhiñeka, Svastikärohaëa,
Bhütipaööa, Äyatta and Sväyatta. As a part of the Sväyatta-
dékñä, the consecrated miniature Liìga called Iñöaliìga is
placed by the Guru on the Çiñya’s left palm. Then the seven
dékñäs coming under Vedhädékñä called Samaya, Niùsaàsära,
Nirväëa, Tattva, Ädhyätma, Tattvaviçodhiné and Tattva-
bodha, are performed. During these dékñäs, the Guru
infuses the Çivakalä into the Çiñya’a head by placing his
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hand on the head. He also draws the ‘‘Citkalä’’ from the
brain of the Çiñya and infuses it into the Iñöaliìga on the
palm of the latter’s hand. In this process he also
establishes the Bhävaliìga in the Çiñya’s Käraëa-çaréra.
Then come the seven dékñäs of the Mäntrédéksä called
Ekägramati, Dåòhavrata, Païcendriyärpaëa, Ahiàsä,
Liìganiñöhä, Liìgamanolaya and Sadyomukti. During this
Mäntrédéksä, the Guru imparts the Mantra in the right ear
of the Çiñya and establishes in the process the Präëaliìga
in the Çiñya’s Sükñma-çaréra.

Second paöala: Çämbhavadékñämahattva: This paöala
gives an account of the most instructive ‘‘Praçnottara’’
between Pärvaté and Parameçvara regarding Çämbhavadékñä.
Pärvaté raises some questions and Çiva answers them.

Question - 1 :  As per and the statement, ‘‘Jïänädeva
tu kaivalyam’’, knowledge alone is enough to attain
Mokña. Such being the case, how can we say that Mukti
can be attained through ‘‘Çämbhavavrata’’ 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 Çämbhavavrata.
It is through the Çämbhavavrata only that one becomes
eligible for Mukti. Even the instruction of knowledge
given to one who is not given Dékñä and who is of impure
mind, goes in vain like the seed planted in a desert. This
is the greatness of the Çämbhavavrata.

Question - 2 : Let us assume that there is a person who
is given Dékñä. 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 Çämbhavavrata, Çiva would grant right
knowledge at the time of death. He who practises
Çämbhavavrata is assured of Mukti like one who dies in
Käçé. Through the Çivajïäna he gets Mukti.

Question - 3 : Such a Çämbhavavrata which creates firm
attachment to knowledge, is suitable for the Sanyäsins.
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 Sanyäsins are
alone eligible for Mukti?  Whosoever the person might be,
whether a Brähmaëa, Kñatriya, Vaiçya or Çüdra, whether
a male, a female or a eunuch, everyone is eligible for
Mukti. Çämbhavavrata is the gift of Çiva’s grace and it
gives rise to knowledge and that leads to Mukti.

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

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

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

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

Question - 6 : If she takes Dékñä from the Guru other
than her husband, would she not become ‘‘anyaçeña’’
(anyädhéna—dependent on another man)?  If she takes
Dékñä 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
‘‘anyaçeñatva’’ arises only when she is enjoyed sexually by
the person who has given Dékñä to her. Further since the
consideration of a Guru (one who has given Dékñä) 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 Liìga,
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 Liìga.

Third paöala : Ähnikavidhi of the Çämbhavavratin :
According to the Bhäratéya tradition one ‘‘dina’’ means a
day and a night, i.e., from sunrise to sunrise. The daily
routine of a Çämbhavavratin is accordingly given here.

A devotee should rise early in the morning at what is
known as ‘‘Brähmé-muhürta’’ (before sunrise) and should
cherish Çiva while touching the Iñöaliëga 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 – ‘‘ceOegJeelee’’ (Åv. 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 ‘‘snäna’’ called Malasnäna
and Mantrasnäna. Malasnäna is the bath in a river, etc., for
the purpose of removing the dirt. Mantrasnäna consists in
taking bath to the accompaniment of a procedure consisting
of five ‘‘aìgas’’ called, Saìkalpa, Süktapaöhana, Märjana,
Aghamarñaëa and Devatätarpaëa. The water should be made
sacred by the Vedic mantras, especially Païcabrahma-mantras
—‘‘meÐeespeeleb ÒeHeÐeeefce’’, ‘‘JeeceosJee³e vecees’’, ‘‘DeIeesjsY³ees’’, ‘‘lelHeg©<ee³e’’ and
‘‘F&Meeveë meJe&efJeÐeeveeb’’ (Tai. Ä., 7.43-47).

Bhasmasnäna is also prescribed. This consists in the
smearing of the body with the Bhasma to the accompaniment

of the Païcabrahma - mantras, etc. This can be done after
taking the usual bath and sitting on a mat for ‘‘püja’’. Then
‘‘Tripuëòradhäraëa’’ is prescribed. It consists in applying
the Bhasma through the three middle fingers (tarjané,
madhyamä and anämikä) 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 Rudräkñas should be
tied around the different parts of the body. This is called
Rudräkñadhäraëa.

Then come Sandhyopäsanä and Çivapüjä: The deity
of the Savitåmaëòala or Süryamaëòala being Çiva and that
of Gäyäthré (Sävitré) mantra being also Çiva, Sandhyopäsanä
with Gäyatrémantra is not prohibited for the Véraçaivas.
That is why this is told in this Ägama. Then the worship
of the Liìga and Païcäkñarajapa are to be performed
without fail three times a day (three sandhyäs - 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
Ägama should be pursued and the disciples should be taught
Çästras. The post-sunrise worship should be performed.
Samits, Kuça grass (darbha), flowers, Bilvapatra, Guggula,
etc., should be brought for Homa and Püjä. In the third
part, whatever that is necessary for livelihood should be
done. In the fourth part, the midday bath and performance
of püjä are prescribed. At the end of the püjä, the Païca-
yajïas should be performed. After midday worship, the
Jaìgamas and guests should be greeted and fed. Then the
devotee should take food by offering it to the Liìga and
thus making it the Prasäda. Then the time upto the evening
should be spent in singing stotras and reading Puräëas.

Then after taking bath in the evening, the devotee
should do Homa and Püjä and render hospitality to the
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arrived guests. Then performing Püjä in the night, he
should take Prasäda and go to bed with his head towards
the west by doing Çivasmaraëa. This is the daily routine
of the Véraçaiva.

Fourth paöala : Pü jätraya and Pü jäsämagré : Çivapüjä
is said to be of three types as Laghvé, Gurvé and Mahaté
(brief, with some details and elaborate). Among these
Mahaté Püjä is the best. He who cannot manage it, he can
take to a less elaborate püjä called Gurvé. Just before
taking food, he should do Laghvé püjä.

The same directions are given regarding the practices
on the day of eclipse. If the eclipse is in the first Yäma,
the night worship should be done after midnight. If it is
in the second or the third Yäma, ‘‘Avasarapüjä’’ should be
performed and fasting should be done. If the eclipse is in
the second or the third Yäma, Çivapüjä should be done one
Yäma before and fasting should be undertaken. During
the lunar eclipse, fasting should be done during the first
Yäma. 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 ‘‘maëòalaracanä’’
— maëòalas=diagrams for arranging the materials of
worship. Pädya, Arghya, Äcamanéya, Païcämåta, etc., should
be put in cups and those cups should be arranged in the
maëòala. There are three types of Maëòala called Padma-
maëòala, Bhadramaëòala and Tattvamaëòala. That maëòala
which has the shape of a lotus in eight petals is the Padma-
maëòala. When eight lines lengthwise and eight lines
widthwise are drawn in such a way as to form forty-nine
squares, then that maëòala is called Bhadramaëòala.
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 maëòala is called Tattva-
maëòala. Among these maëòalas, Padmamaëòala is suitable
for Avasarä and Laghvé types of Püjä, Bhadramaëòala for

Gurvé and Mahaté types, Tattvamaëòala is a means to
‘‘Tattvänubhava’’.

The number of Dépas, Néräjanas and Vartikäs required
for each type of püja is prescribed. One Dépa is required
for Avasarä and Laghvé and two or four Dépas are required
for Gurvé and Mahaté. Three Néräjanas called Darçana,
Majjana and Avasara, are required for the Avasarä; nine
called Darçana, Majjana, Avasara, Mäìgalya, Karpüra,
Çåìgära, Mahat and Asaìkhyäta are for Laghvé. Eleven
including the other two called Sänuräga and Tämbüla
are for Mahaté; (about the number of Néräjanas in the
Gurvé, nothing is told). As regards the Vartikäs, three are
required in Avasarä, nine or twelve in Laghvé, eighteen or
thirty-six in Gurvé and nine to ninety-six or one hundred
and eight, three hundred or one thousand in Mahaté. Each
‘‘Vartikä’’ should be made through the twining (twisting)
of thirty six threads.

The last portion of the paöala is devoted to the
enumeration of the kinds of flowers that are fit for püjä.
White flowers which are classed as Sättvika flowers, are
dear to Çiva. They bring Mokña. The flowers of mixed
colour or yellow colour are called Räjasa flowers. They
bring bhoga and mokña. Black flowers are called Tämasa
flowers. They are prohibited.

Fifth paöala : Pü jäpätras, etc. : The more the materials
of worship the more is the contentment in püjä. The
devotee should neatly arrange the materials of worship, sit
in ‘‘Sukhäsana’’, do ‘‘saìkalpa’’ and do worship without
speaking to any one. There should not be any break in the
püjä. During the püjä, 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 püjä 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 Püjä.
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But when the second call comes from the Guru, he can
leave the püjä in the middle and go to the Guru.

The number of vessels required in a püjä are eleven
called Sämänyärghya, Pädya, Arghya, Äcamanéya, Tyäga,
Jïäna, Änanda, Snänajala, Pädaprasäda, Pädodaka and
Çivakumbha. 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, Dhüpa,
Ghaëöä, Çaìkha, Darpaëa, Chatra, Cämara, etc., are also
required. The vessels filled with required materials (Arghya,
etc.), should be consecrated with ‘‘Païcabrahmamantras’’.
Gurudhyäna is prescribed prior to the commencement
of püjä.

Sixth paöala: Pü jädividhäna: The sixth paöala propounds
the methods of the different püjäs such as ‘‘Avasarä’’. The
first one described is the Avasarä Püjä. Padmamaëòala
should be drawn. Dépäs should be lighted. Ghaëöänäda is
in the beginning. Then come ‘‘Äcamana’’ and ‘‘Präëäyäma’’
(according to the ability). After that the ‘‘saìkalpa’’ should
be made by citing the place, time, etc. The Iñöaliìga should
be placed on the left palm. Néräjana, Bhasmaprokñaëa,
Pädya, Arghya, Abhiñeka, Bhasmalepana, offering of
Gandha and flowers, incence, Néräjana, Japa, Naivedya,
offering of Mantrapuñpa, Japa, Nirmälyavisarjana, placing
the Liìga covered with a cloth in the casket—these come
in due order in the Avasarä püjä. Laghvé püjä has certain
things in common with Avasarä Püjä. Japa of the Ñaòakñara-
mantra one hundred and eight times, Liìgatérthasvékära
after abhiñeka, Néräjana as often as possible, Bilvapatra-
dhäraëa, Sevä with Chatra, Cämara, Vyajana, Darpaëa,
etc., Ghaëöänäda, Çaìkhanäda, Mahänéräjana, are more
items of worship that are special to Laghvé püjä.

Seventh paöala : Mahäpü jävidhi: The seventh paöala
deals with the Mahäpüjävidhi. Bhadramaëòala should be
drawn. The vessels required for püja are arranged. The

devotee sits in ‘‘sukhäsana’’ posture. Two or four Dépäs are
lighted. With the permission of the Mäheçvaras (gaëas), the
devotee does Äcamana and Präëäyäma and takes the
Iñöaliìga on his left palm. Then the worship that follows
is called Ñaösthala pü jä because several rites of worship
are deemed as representing the six sthalas, Bhakta,
Mäheçvara, etc. Liìgasaàskära with the Mudräs, Nirékñaëa,
Prokñana, Täòana, Avakuëöhana, Amåtékaraëa with Dhenu-
mudrä, showing the Padmamudrä and Liìgamudrä to the
Iñöaliìga, offering Pädya, Arghya, etc., represent the items
of the Bhaktasthala. The sanctification and worship of the
palm, Bhasmasnäna, Ñaòakñaramantrajapa after placing
the Iñöaliìga on the left palm, Ñaòaìganyäsa, etc., represent
the Mäheçvarasthala. Smearing the Liìga with Bhasma,
the devotee should do ‘‘anudhyäna’’ and should worship
the Liìga according to the ‘‘Daçävadhänavidhäna’’ with
Nirékñaëa and Néräjana. This is the püjä part representing
Prasädisthala. Applying Bhasma to the Liìga and decorating
it with flowers, the devotee should do Néräjana. The Liìga
should be rendered ‘‘Abhiñeka’’ with Pädya, Arghya, etc.,
washing the (feet of the) Liìga and assuming Pädya for
washing the feet, Arghya for cleansing the hand and
Äcamanéya for purifying the mouth, he should render
Abhiñeka to the Liìga with the Namaka-Camaka of the
Rudradhyäya (Tai. Saà., 4.5,6) and the Puruñasükta (Åv.
10.90). Ñodaçopacära püjä should be rendered. This is
Präìaliìgisthalapüjä. The eatables should be sprinkled
with water (pariñecana) by Vyähåtis- ß YetYeg&Jeë mJeë...., Çré
Rudragäyatré— lelHeg©<ee³e efJe¨ens ceneosJee³e Oeerceefn~  leVees ©êë Òe®eeso³eeled~
and Çävitré mantra— lelmeefJelegJe&jsC³eb Yeieex osJem³e Oeerceefn~ efOe³ees ³ees veë
Òe®eeso³eeled~~ Then they should be offered to the six Liìgas,
Äcäraliìga, etc., with mJeene~ This represents the Çaraëasthala.
The offering of flowers, incence, Néräjana and Puñpäïjali
and the partaking of Pädodaka-Prasäda consitute the
püjä of the Aikyasthala. Then Naivedya-samarpaëa Sthala-
wise, is presented.
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Naivedya-samarpaëa: In the Bhaktasthala, Gandha
should be offered with the medium of the nose to the
Äcäraliìga, which is of the nature of Sadyojätamukha with
Kriyäçakti, through the hand in the the form of ‘‘sucitta’’
with Çraddhäbhakti, muttering the ‘‘Na-kära’’ mantra. In
the Mäheçvarasthala, Rasa should be offered with the
medium of the tongue to the Guruliìga, which is of the
nature of Vämadevamukha with Jïänaçakti through the hand
in the form of ‘‘subuddhi’’,  with Niñöhäbhakti, muttering
the ‘‘Maù-kära’’ mantra. In the Prasädisthala, Rüpa should
be offered with the medium of the eyes to the Çivaliìga,
which is of the nature of Aghoramukha with Icchäçakti,
through the hand in the form of ‘‘nirahaìkära’’ with
Avadhänabhakti, muttering the ‘‘Çi-kära’’ mantra. In the
Präëaliìgisthala, Sparça should be offered with the
medium of the skin to the Caraliìga, which is of the nature
of Tatpuruñamukha with Ädiçakti, through the hand in the
form of ‘‘sumanas’’ with Anubhävabhakti, muttering the
‘‘Vä-kära’’ mantra. In the Çaraëasthala, Çabda should be
offered with the medium of the ears to the Prasädaliìga,
which is of the nature of Éçänamukha with Paräçakti
through the hand in the form of ‘‘sujïäna’’ muttering the
‘‘Ya-kära’’ mantra. In the Aikyasthala, Tåpti should be
offered with the medium of the mind to the Mahäliìga
which is of the nature of Paraçivamukha with Cicchakti,
through the hand in the form of ‘‘sadbhäva’’ with
Samarasabhakti, muttering the ‘‘Praëava’’ mantra. In this
manner the padärthas like Gandha, etc., should be offered
to the different Liìgas through the media of the senses
such as nose, etc., and should be received back in their
Prasäda forms through those very senses. The whole
process of Ñaösthalapüjä and of offering the objects of
senses to the different senses, is mental.

Dvividha-samarpaëa:  The Samarpaëa is twofold as
Arcäìga and Särvakälika. The Upacäras (forms of ‘‘sevä’’)
done in the four Sthalas from Bhaktasthala to Präëa-

liìgisthala, consitute the ‘‘Arcäìgasamarpaëa’’ and the
offering of eatables, etc., in the Çaraëasthala constitutes
Särvakälikasamarpaëa. With the samarpaëa of the different
padärthas as above, the Mahäpüjä comes to an end. Then
the Iñöaliìga should be kept in the casket.

Eighth paöala : Täntrikapü jäkrama : In the Püjä
described in the previous two paöalas (6th and 7th),
every item of worship (Upacära) is accompained with a
Vedamantra. It is said here:  efJeÐeemeg Þegefle©lkeÀ=äe ©êwkeÀeoefMeveer Þegleew~
le$e Heáee#ejmle$e efMeJe Fl³e#ejÜ³eced~~~ (8.4) — ‘‘Among the lores,
Çruti (Veda) is superior; in the Çruti, the eleven Anuväkas
of Rudra (Tai. Ça. 4.5. 1-11) are superior; in them again
the Païcäkñaramantra (Tai. Saà., 4.5.8) is superior; and
in that mantra the two syllables ‘‘Çiva’’ are superior. When
the items of worship (Upacäras) are accompanied with
Çivägama-mantras, the worship is called ‘‘Täntrikapüjä’’.
All these mantras are given in this paöala.

Ninth paöala : Pärvaté-Parameçvara-saàväda : He
who is engaged in püjä, should follow some restrictions.
He should not use the water touched by an ‘‘adékñita’’
during the course of the worship of the Liìga. Whatever
he partakes (eatable or potable) it should be first offered
to the Liìga. What is offered to the Liìga, becomes the
‘‘Prasäda’’. It means that Prasäda alone should be
partaken. In this connection there is a discussion between
Çiva and Pärvaté. Many questions are raised by Pärvaté and
Çiva 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 Iñöaliìga before partaking it, it has become the
‘‘nirmälya’’ (offered). How can the wife offer that again to
her Liìga before eating it?  or how can she take it without
offering it to her Iñöaliìga?  Further ‘‘Nivedana’’ is of two
types as Liìgopabhogarüpa and Anujïärüpa. What is
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offered to the Liìga is ‘‘Liìgopabhogarüpanivedana’’. The
left over of the husband is called the Anujïärüpanivedana.
The Çivavratin should take the Liìgopabhogha-naivedya
as ‘‘iñöa’’ and the Anujïärüpa-naivedya as ‘aniñöa’. Since
what is left over by the husband should not be offered to
her Iñöaliìga 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 Anujïärüpa-naivedya. She
need not offer it again to her Iñöaliìga.

Question - 2 : The rule that what is offered to the
Iñöaliìga should not be left. Then how can the husband
give his ‘‘bhuktaçeña’’ to his wife?  How can the Guru give
his ‘‘Bhuktaçeña’’ to his disciple?  Can the wife or the
disciple offer what is so obtained to her or his Iñöaliìga
again?

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

Question - 3 : Can he who has received Çivadékñä do
‘‘Smaraëa’’ and ‘‘Püjana’’ 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 Çivabhakta, when occasion arises, deem it as
the order of Çiva and do the smaraëa-püjäna of other
deities.

Question - 4 : Can the Véraçaivas worship the ‘‘Mahä-
tmans’’ of other faiths?

Answer - 4 : This can be done mentally but not
physically.

Tenth Paöala : Präyaçcittavidhi : Although the
principal content of this paöala is pertaining to Präyaçcitta,
incidentally some other topics are referred to. For instance,
the question as to who is the ‘‘Adhikärin’’ (eligible person)
for installation of Devatäs in the temples, is discussed here.
The answer is that the priest who is Dékñita (Çivadékñä-
sampanna), has the authority to install the Devatäs in
temples.

Under the topic of Präyaçcitta, some questions are
raised by Pärvaté and are answered by Çiva:

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

Answer - 1 : For the plausible ‘‘doña’’ 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 ‘‘doña’’ mentioned above,
the Çivavratin touches the Iñöaliìga to his closed eyes and
renders ‘‘namaskära’’.

Question - 2 : If there occurs any impediment for the
Çivapüjä, 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 ‘‘doñas’’?

Answer - 2 : The atonement is the ‘‘Japa’’ of the
‘‘Mülamantra’’ one hundred and eight times.

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

Answer - 3 : In that case, the Iñöaliìga 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 Iñöaliìga is broken or lost, what
should be done?

Answer - 4 : If the Iñöaliìga is broken or the outer
cover (called ‘‘kante’’ in Kannaòa = hard wax-like material
made out of oil or ghee) is broken, the Liìga should be
got ready with a new outer cover through Sajjarasa
(kante) and a Japa of the ‘‘mülamantra’’ one hundred and
eight times should be done. If the Iñöaliìga is itself broken,
another consecrated Liìga can be got from the Guru.
If the Iñöaliìga 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 Liìga from the Guru.

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

Answer - 5 : It should be offered into water.
Question - 6 : It is said that if the Liìga is lost the

devotee should give up his life. In that case, he becomes
‘‘aliìgin’’. How can the ‘‘Çavasaàskära’’ be done ?

Answer - 6 : Another Liìga should be tied to the dead
person and the Çavasaàskära should be done according to
the Véraçaiva rites.

(5) Makuöägama

Makuöägama - Uttarabhäga has two parts as Kriyäpada
and Caryäpäda. There are five paöalas in the Kriyapäda
and ten paöalas in the Caryäpäda. This Ägama is the
seventh among the Çaivägamas belonging to the Rudra-
bheda group and the seventeenth in the total list of the
Çaivägamas. Paraçiva teaches these paöalas to Rudra.
Çämbhavavratamähätmya, Ähnika of the Çivabhaktas,
prakäras of püjopakaraëas and püjäsädhanas come in the
five paöalas of the Kriyäpäda and Antyeñöi-vidhi of the

Çivabhaktas gets elucidated fully in the ten paöalas of the
Caryäpäda.

The first paöala of the Kriyäpäda prescribes Çämbhava-
vrata for the seekers of Mukti. It is the Çirovrata. The
devotee who is purified by the three Dékñäs, viz., Kriyä,
Mäntré and Vedhä which establish the three Liìgas, viz.,
Iñöaliìga, Präëaliìga and Bhävaliìga respectively in his
three bodies called Sthülaçaréra, Sükñmaçaréra and Käraëa-
çaréra respectively after removing his three Malas, viz.,
Kärmikamala, Mäyéyamala and Äëavamala respectively,
attains the state of ‘‘Karmasämya’’ — a state of equality
of the puëyakarman and päpakarman, 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. Mokña and Çämbhavavrata have ‘‘Sädhya-sädhana-
bhäva’’ relation. He who is engaged in Karmayoga (as per the
Sütra – leHeë mJeeO³ee³eséejÒeefCeOeeveeefve ef¬eÀ³ee³eesieë – Yo. Sü., 2.1), should
practise Çämbhavavrata. Otherwise, he is equal to an animal.

The second paöala of the Kriyäpäda gives the daily
routine (Ähnika) of the Çivabhaktas in detail. Prätaùkåtya,
Çaucavidhi, Dantadhävana, Païcäìgasnäna (bath with the
five rites called Aìgas—Saìkalpa, Süktapäöha, Märjana,
Aghamarñaëa and Tarpaëa), Bhasmasnäna, Tripuëòra-
dhäraëa, etc., are told here. (Vide the summary of the 3rd
paöala in the Käraëägama, above).

The third paöala of the Kriyäpäda deals with different
kinds of püjä. Mahaté, Gurvé, Laghvé and Avasarä are the
four Kinds of Püjä. Padma, Navapadma, Bhadra and
Tattvamaëòala are to be prepared for these püjäs. Guru-
çaraëägatipaddhati and Païcamahäyajïänuñöhäna are told.
(Vide the summary of the contents of the 4th Paöala of the
Kä. Ä. above). Navapadma, Dépas, Japa, Néräjanas and
Naivedyas are mentioned with regard to each type of püjä.
Two types of Naivedya called Avasaranaivedya and Mahä-
naivedya are mentioned and defined. Avasaranaivedya is
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such as not intended to pacify hunger and Mahänaivedya
is such as intended to pacify hunger.

The fourth paöala of the Kriyäpäda gives an account
of the materials and flowers required for the püjä. The
characteristics of the Païcasütraliìga are told. (Vide the
summary of the 4th and 5th paöalas of the Kä. Ä. above).

The fifth paöala of the Kriyäpäda discusses some
questions : (1) How to welcome Çiva who is all-pervasive?
(2) Through which mukha of Çiva the naivedya should be
offered?  (3) Some say that Çiva’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, Paraçiva speaks of the ‘‘prakriyäs’’
called Ävähana and Saàsthäpana, Sannidhäna, Sanni-
rodhana, Avaguëöhana, Sakalékaraëa and Amåtékaraëa
[The aim of Sakalékaraëa is to make the body ‘‘Vidyämaya’’
through several mantras]. The five faces of Çiva (Sadyojäta,
etc.,) and the six Liìgas (Äcäraliìga, etc.,) are mentioned
and the method of ‘‘Prasädasvékära’’ is described. Sadyo-
jätamukha is of the nature of Äcäraliìga, Vämadeva is of
the nature of Guruliìga, Aghora is that of Çivaliìga,
Tatpuruña is that of the Caraliìga, Éçäna is that of the
Prasädaliìga and what is superior to these is the Mahäliìga.
The devotee who aspires for Bhoga and Mokña, should
resort to the Dakñiëamukha (Aghoramukha) and worship
it. He should do ‘‘Ärädhana’’ by cherishing the Ürdhvamukha
(Éçänamukha)  as in front of him and offer all estables to the
same mukha. Çiva’s ‘‘nirmälya’’ brings the four Puruñärthas.
Those who are not pure should not take it. Those who are
pure should accept it.

The ten paöalas of the Caryäpäda deal with the
Çivamedha (last rites) of the Çivabhaktas. It is said that
‘‘dahana’’ is prohibited in the case of the Çivabhaktas. The
Véraçaiva does not have ‘‘pretabhäva’’. Hence the rites
such as ‘‘apasavya’’ need not be undertaken in his case.
Burying the dead is the only form of last ‘‘saàskära’’ in his

case. These points are found in the first paöala. The second
paöala describes the rites to be performed immediately
after knowing that the time of death has come near. The
third paöala speaks of ‘‘Utkränti’’ and the Çivamedhavidhi
after that. The fourth paöala deals with the ‘‘bhünikñepa’’
of the body. The fifth paöala gives an account of the
different rites such as the installation of a Liìga with
Våñabha on the ‘‘samädhi’’, making ten kinds of däna,
Kñératarpaëa on the ‘‘Samädhi’’, Jaläïjali three times, etc.
Väsodaka is prohibited. The sixth paöala describes the
‘‘Vidhis’’ of the eleventh day (Rudrahoma, Våñotsarga,
etc.). The seventh paöala gives details about the rites of
the twelfth day such as ‘‘Tattvasaàyojana’’, by which the
Jévabhäva is removed and Çivabhäva is given on the
analogy of ‘‘Bhramarakéöa’’. Säpiëòya is prohibited. For
‘‘caturthabhäva-nivåtti’’ vessels are presented to the
Mäheçvaras who represent the Pitå, Pitämaha and Prapitä-
maha. The eighth paöala deals with ‘‘Prakérëavidhi’’. The
ninth paöala speaks of yearly ceremony. The tenth paöala
discusses whether the Véraçaivas should observe ‘‘Äçauca’’
(Çütaka). It is said here that the Véraçaivas who are
householders have ‘‘Äçaucaniyama’’. Brahmacärin, Sanyäsin,
etc., who do not have any association with ‘‘saàsära’’, do
not have  ‘‘Äçauca’’. Even the Gåhasthas should not observe
‘‘Äçauca’’ as far as their Iñöaliìgapüjä is concerned.

(6) Vérägama

Vérägama-Uttarabhäga has been published in two
editions: For the facility of reference, they are noted here
as A-edition and B-edition. A-edition is that which is edited
by Dr. Ja. Ca. Ni. and published by Çré Jagadguru
Païcäcärya Sevä Saìgha, Gadag-Beöageri, 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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(xxviii) Kriyopädhiçaiva, (xxix) Bhogaçaiva and (xxx)
Mahätmaçaiva. Véraçaiva is said to be ‘Çaivaräja’. Other
matters: Pretaliìgärcananindä, Unmattaçaivanindä, Svara-
çaivanindä, Guëaçaivanindä, Bhaktiçaivapraçaàsä, Çiàçu-
mära’s Käyakakränti, Maöhaçaivapraçaàsä, Çiàçumära-
Çäntayogéçvaragaëädhipasaàväda, Véraçaiva Ähnika, Diëòi-
märagurupraçaàsä, Bhürudrapraçaàçä, Bhürudrätithya,
Mäheçvarätithya, Bhürudradäsoha, Çiàçumära-Vérüpäkña-
Diëòimära-Viòambaka-Meghanäda-Svarädhéça-Kamaläçå-
puraskära. Then comes the account of Çré Reëuka’s visit to
king Çatänanda of Mähiñmaté, Çré Reëuka’s pädapüjä
rendered by Çatänanda, Çatänanda’s daily Däsohasevä,
dialogue between Çatänanda and Çré Reëuka. The story of
Våtra’s attack on Çatänandayogin is given. The elephants,
horses, chariots and infantry of Våtra were destroyed
by ‘‘Niùçväsaväyu’’ of Çatänandayogin. Then follow Nindä
of Lakñaçaiva and Vrataçaiva, praise of Päkakriyäçaiva;
description of the Bhürudrasaìgha, Bhaktasaìgha, Däsoha-
dharma, praise of Strépuruña-sahajévana, etc. This paöala
ends with an account of Ñaösthalas, Bhürudrapraçaàsä and
Véramäheçvarapraçaàsä.

2) Dékñädravyapaöala : päöala-2 in A-edition and
paöala-4 of B-edition :  This begins with an account of the
materials required for the Dékñä. The appropriate time for
the Dékñä of the Véramäheçvaras is Kärtika, Mågaçirä, Mägha
or Phälguëa. Various flowers with fragrance, flowers that
are soft, various kinds of sprouts, cloths of various colours
and various materials of worship are required. After
Véramäheçvarapraçaàsä, details about Païcakalaçasthäpanä
are given. The Païcakalaçasthäpanä is symbolic of the
Païcabrahmans, Sadyojäta, etc. Çiva who is of the nature
of all Ägamas should be invited into the Éçänakalaça and
the four Ärädhyas, viz., Reëuka, Däruka, Ghaëöäkarëa
and Gajakarëa should be invited into the rest of the
Kalaças. [B-edition: these details are not found. It is said
here that the scions of the families of Reëuka, etc., should

A-edition : Ed. by Dr. Ja. Ca. Ni.    B-edition Ed. by Dr. H.P.M. Devaru

1. Printed with two Kannaòa 1. No commentary
commentaries:
(i) by Véraguru Liìgä-
rädhya and (ii) by Käçé-
khaëòa Cannavéra Devaru

2. Paöalas and Number of 2. Paöalas and Number of
stanzas: stanzas:
1. Çaivapaöala 783 1. This paöala does not exist
2. Dékñädravyapaöala 605 2. This is the 4th paöala 600
3. Tattvasvarüpapaöala 176 3. This is the 1st paöala 180
4. Véramäheçvara- 4. This is the 2nd paöala 221
     svarüpapaöala 224
5. Viraçaiva dékñäkäla- 5. This is the 3rd paöala 271
    nirëayapaöala 270
6. Prasädasvarüpapaöala 514 6. This paöala does not exist
7. Pädodakaprasäda- 7. This paöala does not exist
    varëanapaöala 608

    Total Çlokas 3180      Total Çlokas 1272

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

1) Çaivapaöala of A-edition : Çaivabhedas are first
given. Çaivas mentioned are: (i) Çuddhaçaiva, (ii) Kriyä-
çaiva, (iii) Rüpaçaiva, (iv) Miçraçaiva, (v) Märgaçaiva,
(iv) Märdavaçaiva, (vii) Täntryaçaiva, (viii) Unmattaçaiva,
(ix) Ädiçaiva, (x) Guëaçaiva, (xi) Bimbaçaiva, (xii) Bhakti-
çaiva, (xiii) Karmaçaiva, (xiv) Kriyäçaiva, (xv) Maöhaçaiva,
(xvi) Atérthaçaiva, (xvii) Läkñaçaiva, (xviii) Vrataçaiva,
(xix) Päkakriyäçaiva, (xx) Anukülaçaiva, (xxi) Pratiküla-
çaiva, (xxii) Karaçaiva, (xxiii) Vibhütiçaiva, (xxiv) Dékñä-
çaiva, (xxv) Mantraçaiva, (xxvi) Äcäraçaiva, (xxvii) Jätiçaiva,
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be invited and worshipped in those five Kalaças-4.72-78].
Next comes the description and the worship of Çré Reëuka.
An account of Ohileçvara is given here. The efficacy of
‘Çivakavaca’ (Vérägamakavaca) is described. After other
details the story of Mätaìga is given. The most important
part of the story is the narration of the Çivadékñä and
Upadeça of Mätaìga done by Çré Reëuka. Then come
details of the Dékñä of Çivaçarman, the son of Satyendra
and Suçélä, given by Çré Reëuka.

3) Tattvasvarü pavarëana paöala: paöala-3 in A-edition
and paöala-1 in B-edition : This paöala begins with a request
by Gauré seeking to know from Çiva about Véramäheçva-
räcära. Çiva introduces the subject as told by Çré Reëuka
and says how the thirty-six principles (Çiva to Bhümi)
evolved. The king of principles is the Çivatattva. Rudratattva
evolved from the Çivatattva. From that Rudratattva,
Avidyä-Ahaëkära-Manas evolved and got Aëus (atoms).
Five Äëavas, viz, Siddhäëava, Tyäjyamänäëava, Müläëava,
Guëäëava and Yogäëava, are told. The notion of
Anätmatva in the Ätman is Siddhäëava; the notion of
Ätmatva in the Anätma is said to be Tyäjyamänäëava; the
notion of Ätmavattä in the Jéva is called Müläëava; the
notion of Ätmatva in the Avidyä is Guëäëava; the
awakening of the Avidyä mäyämala is termed as Yogäëava.
Thinking that Jéva is ‘jaòa’ Çré Reëuka bore the Iñöaliìga
on his body through Bhakti. In the same way all the
Véramäheçvaras bore the Iñöaliìga on their bodies. Here
the greatness of the Liìgatattva is depicted. Çivädvaita is
taught. Advaita, Säìkhya, Yoga, Tärkika, Vaiñëava and
other systems of philosophy are criticised. Maëibhadra’s
story is told.

4) Véramäheçvarasvarü pavarëana paöala: paöala-4 in
A-edition and paöala-2 in B-edition : This paöala begins
with a question by Pärvaté asking about the greatness of the
Véramäheçvaras. According to Paraçiva, Véramäheçvaras are
‘Püjyas’ even for the gods. In order to bring out the

superiority of Çiva, the Itihäsa of Dharmagupta is told.
Then come Jaìgamavarëana and Véramäheçvarastuti. In
response to the question about Çré Reëuka, Paraçiva
describes Çri Reëuka’s Itihäsa. Çré Reëuka comes to
Maëibhadra. Maëibhadra asks Çré Reëuka as to who was
the greatest sage in the world. Sré Reëuka replies saying
that Véramäheçvaras are the best sages. Then he gives
instructions to Maëibhadra. He takes up the topic of
Vedas and opines that Çatarudréya consisting in Namaka-
Camaka, has the superiority. This is followed by the story
of Maëibhadra-Damayanté and the extollation of the
greatness of the Ñaòakñaramantra.

5) Véraçaivadékñäkälanirëaya paöala: paöala-5 in
A-edition and paöala-3 in B-edition : Maëibhadra tells
about the ‘ascertainment of the suitable time of Dékñä’
(dékñäkälanirëaya) in the presence of Çré Reëuka. In
connection of Déksäkälaçuddhi (auspiciousness of the
Dékñäkäla), Lagnaçuddhi, calculation of the ‘Baläbala’ of
the Nakñatra, Väraçuddhi, Tithiçuddhi, Yogaçuddhi, Karaëa-
çuddhi, etc., are discussed. These are the astrological matters
presented here. In order to highlight the importance and
necessity of the Dékñäkälanirëaya, the story of Çrépati, a
resident of Vedädri, is told. The greatness of the
‘Püjävaibhava’ of Çrépati is described.

6) Véramäheçvaraprasädamahimä paöala : paöala-6
in A-edition : Saying that Çré Reëuka, etc., have taught
this, it is said that the Prasäda of Anädivéraçaiva is
worshipped by Brahman; it is said to be apt to please Çiva.
Pramathas are said to aspire for partaking the Prasäda
of the Guru. In this context, it is described that Sänanda
Gaëädhéça partook Liìgaprasäda as Çuddhaprasäda. In
order to highlight  the greatness of Guruprasäda, the story
of Viòambaka of Puëyavaté town is told. That is taught
here by Çré Reëuka. Viòambaka’s enemy Vyäghräsura
opposed Prasäda and met with destruction. Similarly the
stories of the couple Viòambaka-Çélä and King Dharmagupta
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are told. [This paöala enumerates 28 Çaivägamas from
Kämika to Vätula — 6.468-471. Their contents are told
briefly — 6.472-485].

7) Pädodakaprasädavarëanapaöala: Paöala - 7 in B
edition:  First comes a detailed account of the greatness of
Pädodaka. Then there is a description of the Badarikä-
kñetra. Here the story of Siàhanäda Gaëädhipa is given.
Siàhanäda realised the greatness of Jaìgamatértha
(Pädodaka) and fought against those who opposed it. Due
to the efficacy of Siàhanäda’s Pädatértha, the feminine life
of Närada came to an end. A description of Meghanäda
comes here. Then it is the Véramäheçvaras that practise
the Path of ‘Ekottaraçatasthänas’ (Sthalas) within the fold
of Ñaösthalas. It is declared here that there is no Yoga
(Brahmaikatvasiddhi) without the practice of Ñaösthalas.

The above account in brief of the contents of Vé. Ä.,
reveals that no topic is consistently and systematically
presented in any of its paöalas. The available ‘päöha’ also is
full of errors, grammatical and topical. Many çlokas of Vé.
Ä. are quoted in the Vacanas saying that they are form Vé.
Ä. But none of those can be traced in the present editions
of the Vé. Ä. Hence, this Ägama seems to be available in a
corrupt later version.

(7)  Suprabhedägama

Among the available Uttarabhägas of the Saivägamas,
those of Suprabhedägama, Sväyaàbhuvägama and Vérägama
and an Upägama called Päçupatägama give some account
of the Véraçaiva Äcäryas and their Péöhas, Upäcäryas,
Païcamas and their branches. Further they contain some
details about the Käyakas (professions to earn livelihood
with religious dedication) of makers and vendors of
Vibhüti, Liìga, caskets and Çivasütras. Çaivabheda and
fourfold Vérasaiva are explained. We have already seen
how the Itihäsas of Çré Renuka, Véraçaiva kings, Gaëeçvaras,
Çatänanda, Ohila, Mätaìga, Satyendra - Suçilä and their

son Çivaçarman, Dharmagupta, Maëibhadra, Viòambaka -
Çélä, Siàhanäda, Meghanäda, etc., have been narrated in
the Vé.Ä. Supra.Ä. was first published in Véraçaiva Sadäcära
Saìgraha in 1905 through Värada Mallappa Granthamälä,
Sholapur. Then in 1960, Vidvän M.G. Naïjuëòärädhya
(Mysore) and in 1964, Vidvän Pagaòadinni Basavaräja
Çästrin (Hubli) published it again. In all these editions,
Supra.Ä. contains the first five Prakaraëas and some
portions of the seventh and eighth Prakaraëas.

First Prakaraëa: Here details about the Véraçaiva
Païcäcäryas are given. They arose from different Liìgas
(hence are called Liìgodbhavas) under different names at
the beginning of each Yuga, established Péöhas at different
places and started different Gotras, Sütras, Varëas, Pravaras,
etc. Before descending to the earth, they arose from the
five faces of Çiva called Sadyojäta, Vämadeva, Aghora,
Tatpuruña and Éçäna (well known as Païcabrahmans).

Second Prakaraëa : In this chapter, the names of the
Upasütras of the five sütras called Paòviòi, Våñöi, Lambana,
Muktäguccha and Païcavarëa are given. They are:
i) Upasü tras of the Paòviòisü tra : Paccakanthä, Ñaòaìgé,

Suragé, Mahiñé, Digambara, Veëé, Bhitti, Moraöa,
Naöi, Çauri, Suttüra — 12.

ii) Upasü tras of the Våñöisü tra : Kärbonna, Svarëakanthä,
Siìgi, Masaëi, Kuöhära, Bhetri, Kaöhära, Cämari,
Kaväöa, Kukñakanthä, Jvalatkanthä and Çåìgi — 12.

iii) Upasü tras of the Lambanasü tra: Tripuöé, Rajjukanthä,
Bhaské, Kärpäsa, Raupya, Kaupé, Candraguëòa,
Måtkanthä, Alaka, Vasana, Muëòi, Khaògi — 12.

iv) Upasü tras of the Muktägucchasü tra: Goëikanthä, Danti,
Jaöhara, Trigaëa, Koçakanthä, Laläöa, Vyäghrakanthä,
Locana, Bhaginé, Jälakanthä, Naöina and Bodaòi — 12.

v) Upasü tras of the Païcavarëasü tra : Kambäli, Våñabha,
Gocara, Rajjukanthä, Païcamukha, Véöa, Daçamukha,
Gagana, Musaòé, Laguòé, Çithilé and Paçupati — 12.
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Third Prakaraëa : Here two kinds of Gurus are
referred to : Gauëaguru and Mukhyaguru. The Païcäcäryas
who are born from the five faces of Çiva are Mukhyagurus.
They are independent. They get the Liìgadhäraëa done.
They are powerful enough to punish and favour. The
Gurus who belong to the upasütras belonging to their
Mahäsütras and perform the religious duties on the
direction of the Mahäcäryas, are the Gauëagurus.

Fourth Prakaraëa : Those who belong to those
Upasütras are fivefold as Maöhärya (Maöhastha), Gaëärya
(Ganäcärin), Sthävarärya, Maöhapatti and Gaëakumära
(Mälärya). They assist the Mahäcäryas in their social
as well as religious activities. These people are called
Grämäcäryas. Among these Maöhasthas alone have
‘Gauëagurutva’. The other four only assist in the activities
of Maöhasthas.

Fifth Prakaraëa : It is narrated here that Païcamukha
Gaëeçvara was born from the Éçänamukha of Çiva. Those
that are born from the five faces of the Païcamukha are
called the Païcamas. From the Pürvamukha onwards the
five Païcamas called Makhäri, Käläri, Puräri, Smaräri and
Vedäri arose respectively. The Païcäcäryas, Çré Reëuka,
etc., who are born from the five Mukhas of Çiva, viz.,
Sadyojäta, Vämadeva, Aghora, Tatpuruña and Éçäna, gave
Dékñä to the five Païcamas and taught them Prasäda-
païcäkñaré, Mäyäpaïcäkñaré, Sükñmapaïcäkñaré, Sthüla-
païcäkñaré and Mülapaïcäkñaré:

(1) ß Ûeb ÛeR Ûtb ÛQ ÛeQ veceë efMeJee³e —Prasädapaïcäkñaré

(2) ß Ûeb ÛeR Ûtb ÛQ veceë efMeJee³e  — Mäyäpaïcäkñaré

(3) ß Ûeb ÛeR Ûtb veceë efMeJee³e  — Sükñmapaïcäkñaré

(4) ß Ûeb ÛeR veceë efMeJee³e  — Sthülapaïcäkñaré

(5) ß ÛebB veceë efMeJee³e  — Mülapaïcäkñaré

Makhäri, etc., are householders, Païcäcäryas are
Naiñöhika Brahmacärins. The Gotra - sütra of the Païcamas

are the same as those of their Gurus. From these five
Païcamas sixty Upapaïcamas at the rate of twelve from
each Païcama arose. They are: from Makhäri : Çatäìga,
Pramukha, Çarkara, Våñabha, Sahasräkña, Sadharma, Viñama,
Mocaka, Våkabhedin, Kuïjaräri, Çeña and Çikhiväha; from
Käläri : Ketaräkña, Mågäri, Näkeça, Åña, Çiläìga, Çåìgaçérña,
Celämbara, Kuhäsana, Çatabhuk, Bahujihva, Nägadanta
and Phaëa; from Puräri : Agnibhuk, Karmakäri, Jäbäla,
Nirjara, Niùçüla, Çaçäìka, Laläöäkña, Akñara, Päda, Vikaöäìga,
Çiläda and Harinmukha; from Smaräri : Sahasraçérña, Pétäìga,
Nagamälin, Niraçana, Yamadyuti, Saptäìga, Latäìga, Måtyu-
nägana, Natanu, Ghoöavaktra, Nérogin and Abhaya; from
Vedäri : Paçcäddåñti, Puñöäsya, Girivaktra, Gomukha,
Suvarëanakha, Padmäìghri, Daçänana, Viñänana, Ugradeha,
Çatapada, Sahasraskandha and Trivadana.

Seventh Prakaraëa : This Prakaraëa expounds the
Païcayajïas and the  Sandhyopäsanä of the Véraçaivas and
Çaivabheda. Human beings are classified into two
categories as Viçuddha and Präkåta. Those who have
undergone the sacrament of Dékñä, belong to the category
of Véçuddha and those who have not undergone that
sacrament, belong to the category of Präkåta. Varëäçrama
arrangement is also of two kinds, one is created by Çiva and
another is created by creator Brahman. The first one
is Apräkåta and the second one is Präkåta. Präkåta
Varëäçramas are told in the Småtis of Manu, etc. In the
case of the Véraçaivas, Varëaçramas are Apräkåta. They
are not from actual practice. Among the Präkåtas, Varëas
have ‘‘taratama-bhäva’’ (hierarchy). But among the Véraçaivas
there is equality on the ground of Çivadékñä. (Vide S.S., 10.
32-26).

i) Véraçaiva Païcayajïas : Dharma is fivefold as Tapas,
Karman, Japa, Dhyäna and Jïäna. Exertion of the body for
the sake of Çiva is Tapas, but not Kåcchra (Präyaçcitta)
or practice of the Vrata like Cändräyaëa. Karman means
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Çivapüjä, but not external sacrifices involving violence.
Japa consists in the repetition of the Païcäkñaramantra
with Oàkära or daily recitation of the Rudrädhyäya, etc.,
but not the study of the portion of Veda which teaches
Karman. Dhyäna consists in the mental cherishing of the
form of Çiva, but not meditation on Ätman. Jïäna is the
learning of the contents of the Çaivägamas but not of any
Çästra. These are Païcayajïas of the Véraçaivas. (Vide
S.S., 9. 21-24).

ii) Sandhyävandana of the Véraçaivas : It is said here
that the cherishing incessantly of the sun in the form of the
Jïäna which shines inside, with full concentration, is the
‘Sandhyävandana’:— Devleë ÒekeÀeMeceevem³e mebefJelmet³e&m³e mevleleced~  cevemee
³eogHemLeeveb lelmevO³eeJevoveb efJeogë~~ Beginning with Präëäyäma,
Sandhyävandana should be done. Sandhyävandana or
Sandhyopäsanä is nothing but Çivasandhyopäsana, because
Çiva is the deity of the Süryamaëòala and is himself the
Sävitrédevatä:— ceoer³emeevO³ekeÀesHeeefmleë mevO³eesHeeefmleë ÒekeÀerefle&lee~ meefJelegce&C[ue-
mJeeceer meeefJe$eerosJeleemc³enced~~ (Kä.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 Çivadékñä should necessarily do Païcayajïas,
Sandhyävandana and Çivapüjä. The ten ordinations of
truth, etc., combined constitute a part of Çivapüjä itself.

iii) Çaivabhedhas: On the basis of differences in
practices (äcärabheda), the Çaiva is fourfold as Sämänya-
çaiva, Miçrasaiva, Çuddhaçaiva and Véraçaiva.

a) Sämänyaçaiva: Çivapüja and Çivabhävanä are the
chief features of Sämänyaçaiva. Even if there are no
facilities for Çivapüjä, he has keen desire to have the
‘darçana’ of Çiva, and has been devoted to the signs of Çiva,
such as Bhasmadhäraëa, Rudräkñadhäraëa and the other
devotees of Çiva.

b) Miçraçaiva: This is called Miçraçaiva because the
devotees of this category worship other deities along with
Çiva. The deities they worship are :  Çiva, Viñëu, Brahman,
Ñaëmukha, Gaëapati, Sürya and Devé (Pärvaté).

c) Çuddhaçaiva: To a Çuddhaçaiva, Çiva who is of the
nature of ‘Sat’, ‘Cit’ and ‘Änanda’, is important. All other
deities are deemed by him as the devotees of Çiva. He
worships the Liìga granted by the Guru by placing it on his
palm (kara-sthalapüjä). 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
‘Püjä’, he should do ‘Japa’ of the Mülamantra and undergo
some atonement (Präyaçcitta).

d) Véraçaiva: In Véraçaivism, the Çivapüjä 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 Véraçaivas. Çiva’s
statement that—‘O Maheçvari, Mukti for the Véraçaivas is
in one birth only’, gives assurance to that end.

e) Véraçaiva- çabdanirvacana : The derivation of the
word ‘Véraçaiva’ is given here. ‘Vé’ stands for ‘vidyä’, i.e.,
knowledge, abtained from the Veda and Upaniñads. ‘Ra’
stands for ‘ramate’, i.e., takes delight (in it). Thus Véraçaiva
means that Çaiva who takes delight in the knowledge of the
Veda and Upaniñads (i.e., brahmaikatvajïäna)— Vide
S.S., 5.18— Compare with S.S., 5.15,16 and 18). Véraçaiva
is defined here: ³ees nmleHeerþs efvepeefceäefue²b efJev³em³e leuueerveceveëÒe®eejë~
yee¿eef¬eÀ³eeme¹§ueefvemHe=nelcee mecHetpe³el³e² me JeerjMewJeë~~

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

(f) The necessity of Iñöaliìgadhäraëa:

ieJeeb meefHe&ë MejerjmLeb ve keÀjesl³eelceHees<eCeced~~
efveëme=leb keÀce&®eefjleb Hegvemleemeeb ®e Yes<epeced~~
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SJecevleë MejerjmLeë meefHe&JelHejceséejë~~
efJevee ®eesHeemeveeb osJees ve keÀjesefle efnleb ve=Ceeced~~

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 ‘Çivakalä’ 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 ‘Çivakalä’
in the disciple should be drawn and infused into the
medicine in the form of Éñöaliìga by the Guru. Then the
disciple should do the ‘ärädhänä’ of the Liìga on the
direction of the Çré Guru and then should become cured of
the ‘Bhavaroga’. This is the necessity of Iñöaliìgadhäraëa.

g) The secret of Iñöaliìga – Präëaliìga Pü jä:

The devotee should do the worship of the internal
Liìga called Präëaliìga besides doing the worship of the
external Iñöaliìga. While doing ‘Japa’, the devotee should
harmonise mentally the counting of the Rudräkñas with
the syllables of the Mantra. The Rudräkñas stand for the
Iñöaliìga and the Manträkñaras stand for the Präëaliìga:

Fäefue²b ÒeeCeefue²ceskeÀerke=Àl³e mece®e&³esled~~
ceefCeceeueeb cev$eceeueeced SkeÀerke=Àl³e peHesled meoe~~
ceele=keÀe ÒeeCeefue²m³e ceefCeceeuesäªefHeCeer~~

The worshipping of the Präëaliìga through the worship
of the Iñöaliìga is the ‘samyakpüjä’ (proper or right worship).

He who does such a Püjä is the Véraçaiva. The Präëa-
liìgapüjä is on the following lines :

Jelme efue²e®e&veb efvel³eb ef$ekeÀeueb kegÀ© YeeqkeÌleleë~~
HetpeeêJ³eeefCe mebMeesO³e Megef®emleÃleceevemeë~~

mveeveb megef®eÊemeefueuesve efn HetCe&YeeJeb Jeðeb ef$eMeeqkeÌleiegCemeb³egle³e%emet$eced~~
efJeÐee megievOeefceJe Yetleo³ee#eleeb½e MeyoeefoHeg<He®e³eceHe&³e efvel³ece²~~
The ‘Upacäras’ (materials for Püjä) in the internal

Präëaliìgapüjä are:  Pure mind is water (for ablution),
conception of absoluteness is the cloth, the Yajïopavéta is
that which is made up of the three strands in the form of
three Çaktis, viz., Icchäçakti, Jïänaçakti and Kriyäçakti,
the knowledge is the sandal paste, the five senses are the
lamp,[‘Indriyaväsanä’ is the oil], the objects of senses are
the flowers and bilva leaf, the offering of sukha-duùkha is
the Naivedya, the three guëas, sattva, etc., constitute the
Tämbüla, offering of one’s life-breath is the Namaskära,
peace is Puñpäïjali, the fusion of the Aìga (Jéva) in the
Liìga (Paramätman) is the Visarjana (removal of nirmälya).

(8) Sväyambhuvägama:

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

The eighth paöala gives an account of the Païca-
makulotpatti. A story is told here: In Vidarbha there lived
a royal couple called Véragandharva and Suvakñädevé
which had a daughter called Balidevé. Véragandharva was
defeated and kept a prisoner by Gomukhäsura. Balidevé
escaped to ‘Lalitäraëya’ and performed penance to please
Parameçvara. Éçvara became pleased. He sent a Gaëeçvara
called Païcavaktra to the world of mortals to fulfil the
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desire of Balidevé. When the Gaëeçvara appeared before her,
Balidevé told him about the onslaught of Gomukhäsura
and requested him to rescue her father. Accordingly the
Gaëeçvara killed Gomukhäsura and got Véragandharva
released from prison along with Suvakñädevé and the two
ministers. Then Balidevé was married to the Gaëeçvara.
The rule of the kingdom was also rested with the Gaëeçvara.
Balidevé gave brith to five sons. In order to do Çivadékñä and
give Upadeça to them, Éçvara sent the five Ganädhéçvaras,
who were none other than the Païcäcäryas. They gave
Dékñä to the five sons of Païcavaktra and Balidevé and
taught them the essentials of Añöävaraëa, Païcäcära and
Ñaösthala. Those five sons were the Païcamas who were
the original predecessors of the Véraçaivas. (Vide Supra.
Ä., 5th Prakaraëa for a different version about the origin
of the Païcamas.)

The ninth paöala speaks of the Païca Ärädhyas
(Païcäcäryas). The order of their ‘avatära’ has been given
thus: Ganöäkarëa (Çaìkhukarëa), Gajakarëa (Dhenukarëa),
Renuka, Däruka and Viçvakarëa. (Details will be given in
the brief account of the history of the Païcapéöhas).

The tenth paöala highlights the practice of Païcakala-
çasthäpanä as symbols of Païca Ärädhyas. It should be noted
here that the Païcakalaçasthäpanä has been representing
the Païcabrahmans (Sadyojata, etc.,) and Païca Ärädhyas
(Païcäcäryas). The order of the Kalaças and the account as
to the Äcärya (Ärädhya) representing the Kalaças have
been at variance from other sources.

(9) Päçupatägama

This Ägama is also edited and published in the Çivä-
gamasaurabha by Vidwan M.G. Naïjuëòärädhya. It has
only two paöalas. Along with this portion another portion
called 81st Adhyäya is also included — ÞeercevceneHeeMegHele-
JeerjMewJeeieces SkeÀeMeereflejO³ee³eë...~ On the basis of this text, the
following summary of contents is given:

The first paöala speaks of the special features of seven
Çaivas (Saptaçaiva)— Anädiçaiva, Ädiçaiva, Mahäçaiva,
Anuçaiva, Anantaraçaiva, Pravaraçaiva and Véraçaiva. Under
the Véraçaiva four categories called Véraçaiva, Çuddha
Véraçaiva, Viçeñavéraçaiva and Niräbhärivéraçaiva are told.

The second paöala proposes to give an account of the
Païcäcäryas. But before that an account of the Ägamas is
given. Accepting twenty-eight Çaivägamas, this paöala says
that the eighteen Ägamas are Sättvika and the rest of the
ten Ägamas are Tämasa. The list given here is as follows:

Sättvika Agamas : Kämika, Yogaja, Cintita (Acintya),
Kiraëa, Ajita, Sükñma, Sahasra, Aàçumän, Suprabheda,
Vijaya, Niùçväsa, Sväyambhuva, Pärameçvara, Käraëa,
Véra, Bhéma, Makuöa and Vätula.

Tämasa Ägamas :  Garuòa, Dakñiëa, Bhüta, Bauddha,
Jina, Bhairava, Päça, Paçu, Pati and Asura.

It is said that the eighteen Sättvika Ägamas were
taught by Parameçvara to the Païcäcäryas. [It should be
noted here that the ten Ägamas listed as Tämasa do not
come in the list of the twenty-eight Çaivägamas. Those ten
are: Anala, Raurava, Vimala, Candrajïäna, Bimba,
Prodgéta, Lalita, Siddha, Çarvokta and Santäna. All the
twenty-eight Çaivägamas form the Siddhänta. All of them
are acceptable to the Véraçaivas. Candra J. Ä. Uttarabhäga
gives details about the Añöävaraëa and Païcäcära. In the
list of the eighteen Ägamas called Sättvika, Bhémägama
occupies the place of Déptägama]

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

These questions are answered by Çiva:  Listen, I shall
tell you the path of quick liberation. Vedas are recited
through the nose. This is indicated by the statement— ³em³e
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efveëéeefmeleb Jesoeë~ It means that the Vedas are like the life-
breath of Paraçiva. The twenty-eight Çaivägamas 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 Çaivägamas, there is no such discrimination. In
them, the easy path of attainig Mukti is told.

Then come some details about the ‘avatära’ of the
Païcäcäryas. The ‘avatäras’ have been in the order of
Marulärädhya, Ekorämärädhya, Revaëärädhya, Paëòitärädhya
and Viçvärädhya. In the same order their names in Kåtayuga,
Tretäyuga and Dväparayuga are given. In the same order
their Gotra, Sütra, Pravara, Varëa, Daëòa, the metal of
Kamaëòalu, etc., are mentioned.

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

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

Finally the Païcakalaçasthäpanävidhi and the Paööä-
bhiñekavidhi are explained.

(10) Vätulaçuddhägama

Vätulaçuddhägama is one of the twelve Upägamas of
Vätulägama, a Rudrabhedägama. It contains many secrets.
It is divided into ten paöalas called Tattvabheda, Varëabheda,
Cakrabheda, Vargabheda, Mantrabheda, Praëavabheda,
Brahmabheda, Aìgabheda, Mantrajäta and Mantrakéla.

(i) Tattvabhedapaöala : Tattvas are threefold as
Çiva, Sadäçiva and Maheça. Çiva is ‘Niñkala’, Sadäçiva is
‘Sakalaniñkala’ and Maheça is ‘Sakala’. When Çiva desired

to create the world, his Çakti (Vimarçäçakti) gave rise to
Paräçakti, from Paräçakti Ädiçakti was born; from Ädiçakti
Icchäçakti arose; from Icchäçakti Jïänaçakti arose; and from
Jïänaçakti Kriyäçakti arose. From these five Çaktis the five
Sädäkhyas called Çivasädäkhya, Amürtasädäkhya, Mürta-
sädäkhya, Kartåsädäkhya and Karmasädäkhya arose
respectively. Paräçakti is Çäntyatétakalä, Ädiçakti is Çäntikalä,
Icchäçakti is Vidyäkalä, Jïänaçakti is Pratiñöhäkalä and
Kriyäçakti is Nivåttikalä. From Karmasädäkhya, the
twenty-five ‘Mürtis’ such as Somadhärin, etc., and Rudra
arose. Rudra created the world consisting of Brahman,
Viñëu, Candra, etc.

(ii) Varëabhedapaöala : Here Varëas and their inception
are told. Varëas (Akñaras) are fifty-one from ‘De’ to ‘#e’.
They are of two kinds as Svaras (Vowels) and Vyaïjanas
(Consonants). To start with ‘Bindu’ arose from Paraçiva-
tattva which was supreme and subtle. Näda arose from
Bindu, Çakti arose from Näda, Çabda (sound) arose from
Çakti and Vikaläs arose from Çabda. From the Vikaläs the
expressive Mantra arose. Still Mantra is different from
those. Paräçakti was Bindu, Ädiçakti was Näda, Icchäçakti
was Çakti, Jïänaçakti was Çabda and Kriyaçakti was what
was born from ‘Väk’; the sixteen Svaras were Kaläs; among
those Svaras De, F, G, $eÝ, ue=, S, Dees (7) are Prakåtisvaras
(original) and Dee, F&, T, $eÝ=, ue==, Ss, Deew, Deb, Deë (9) are
Vikåtisvaras (modifications). The thirty-five Varëas from
keÀkeÀej to #ekeÀej  are Varëas (syllables). These thirty-five
consonants from kedÀ to #ed are Vikaläs. The six among the
Svaras, viz., De, F, G, S, Dees, and Deb and the twelve among the
consonants, viz., kedÀ, ®ed, ied, ®ed, ped, ®ed, ìd, [d, led, od, Hed, yed, <ed  and #ed are
masculine; the five Svaras, viz., Dee, F&, T, Ss, Deew and the
twelve consonants, viz., Ked, Ied, íd, Ped, þd, {d, Led, Oed, HedÀ, Yed, Med, and med,
are feminine; the four Svaras, viz.,  $eÝ $eÝ=, ue==, ue==, and the
eleven consonants, viz., *d, _ed, Ced, ved, ced, ³ed, jd, ued, Jed, nd, and Ud, are
neuter. Again De, Dee, F (3) are the seeds of Äkäçatattva;  F&, G,
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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 Deçika (Guru) who remains with self-restraint and
with milk as his food, should take bath and draw the Cakra
(do Cakroddhära) there. It should be duly preceded by
‘Sakalékaraëa’, ‘Puëyähaväcana’, 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 Çaktis, viz., Ambikä, Gaëäné, Éçvaré and Manonmané
should be written in four petals. Then the eight Çaktis, viz.,
Vämä, Jyeñöhä, Raudré, Kälé, Kalavikaraëé, Balavikaraëé,
Balapramathiné and Sarvabhütadamané, should be worshipped
in the first circle (ävaraëa). Similarly the eight ‘mürtis’,
viz., Çarva, Paçupati, Ugra, Rudra, Bhava, Éçäna, Mahädeva
and Bhéma and the eight Gaëeçvaras, viz., Umäcaëòeçvara,
Nandikeçvara, Mahäkäla, Bhåìgin, Bhåìgiriöi, Gaëeçvara,
Våñabheçvara and Ñaëmukha  should be worshipped in the
sixteen petals of the second ‘ävaraëa’. In the twenty four
petals of the third ‘ävaraëa’, the eight Vidyeçvaras (Ananta,
Sükñma, Çivottama, Ekanetra, Ekarudra, Trimürti, Çrékaëöha
and Çikhaëòi), the eight Lokapälas (Indra, Agni, Yama,
Niråti, Varuëa, Väyu, Kubera and Éçäna) and the eight
Vasus (Dhara, Dhruva, Soma, Äpa, Anila, Anala, Pratyüña
and Prabhäsa) should be worshipped. In the third circle, in the
outer three lines, Agni, Sürya and Candra (three Maëòalas)
should be worshipped. In the bud-like petals the Västu
deities should be worshipped. Devatänyäsa of the lords of
the quarters should be done in their respective names.

Varëanyäsa: In the centre of the ‘Karëikä’ the ‘Nyäsa’
of the Çivabéjä should be made. Similarly the ‘Nyäsa’ of
Bindu, Ätmabéja, Näda, Vidyäbéja should be made
respectively in the east, south, west and north. In its
external petals ‘Varëavinyäsa’ should be made. This is the
secret of ‘Cakra’. It is difficult to understand. This ‘Cakra’
should be worshipped everyday.

T (3), the seeds of Väyutattva; $eÝ, $eÝ=, ue=, (3) the seeds of
Agnitattva; ue==, S, Ss (3) the seeds of Aptattva; Dees, Deew, Deb (3),
the seeds of Bhü mitattva. They are again of three kinds as
Hrasva (short), Dérgha (long) and Pluta (prolated). Devatäs
of the Akñaras from  De to #ed are told. The fruits of Varëas
and their pronunciation are also told.

(iii) Cakrabhedapaöala:  For the clear understanding
of the mantras ‘Cakrarüpa’ (Circular diagram) is told.
That ‘Cakra’ has all the deities; it has all the ‘Varëas’. It is
actually of the form of Çivajïäna. The ‘uddhära’ (drawing)
of this ‘Cakra’ should be made in sacred places like
temples.
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Cakradhäraëaphala:  It is said here:

Yetpe&He$es efueKes®®e¬ebÀ iegefuekeÀeb keÀej³esodyegOeë~~
efMejmee Oeejef³elJee leg meJe&keÀeceeLe&efmeef×oced~~
Dee³egjejesi³ecewée³e¥ Heg$eHeew$eeefoJeOe&veced~~
meJe&j#eekeÀjb ®ewJe meJe&J³eeefOeefJeoejCeced~~
meJe&ogëKeÒeMeceveb meJe&#egêefveJeejCeced~~
YetleÒesleefHeMee®ee½e Jesleeueye´ïeje#emeeë~~

The ‘Cakra’ should be drawn on a Bhürja 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 (Täpatraya—Ädhyätmika, Ädhibhautika and
Ädhidaivika) and all hardships. On seeing the person
wearing that ‘Cakra’ (as an amulet), all evil spirits fly away
in fear.

(iv) Vargabhedapaöala: Varga is of three kinds as
Sthiti, Såñöi and Saàhära. Sthiti is again threefold as
Sättvika, Räjasa and Tämasa. Sthitivarga: med, <ed, Med, Jed, ued, jd,
³ed, ced— these eight are Sättvika; De, Dee, F, F&, G, T, $eÝ, $eÝ=, ue=, ue==,
S, Ss, Dees, Deew, Deb, Deë— these sixteen are Räjasa; and keÀeefo-
ceevle—these twenty-five consonants are Tämasa. Såñöivarga:
DekeÀejeefo-#ekeÀejevleJeCee&veeb me=efäª®³eles~ This Såñöivarga is eightfold
called after the names of the eight quarters. De-Deë— these
sixteen are Aindravarga, keÀJeie& is Yämyavarga, ìJeie& is
Naiåtavarga, leJeie& is Vahnivarga, ®eJeie& is Väruëavarga, HeJeie& is
Märutavarga, ³ed-Jed- are Kubera (soma) varga, Med-#ed-are
Éçänavarga. Saàhara-varga: ‘#ekeÀejeefo-DekeÀejevleb mebnej Fefle
®ees®³eles''~  This varga is five-fold named after the names of
the five elements. #ed - ³ed - these are Pärthivavarga; ced - led -
Abvarga; Ced - ®ed - Vahnivarga; [d - kedÀ - Väyuvarga; Deë - De -
Vyomavarga.

(v)  Mantrabhedapaöala :  Mantra is of the form of the
deity. This world is of the form of Mantra. The mantras
that emerged from Çiva’s mouth are Parärdhakoöi. The
rites such as Karñaëa (i.e., tilling the site of a temple for
Bhüparékñaëa) 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:

ceveveb meJe&He#es<eg $eeCeb mebmeejmeeiejeled~
ceveve$eeCeOece&lJeevcev$e Fl³eefYeOeer³eles~~8~~

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

Präsädamantra and the meaning of Präsäda: Präsäda is
defined as:

ÒeeMeyoë m³eeeq®íJees %es³eë meeMeyoë MeeqkeÌle©®³eles~~
lelmJeªHeb leg oëMeyoeqðeJeCe&ceefYeOeer³eles~~

‘Prä’ stands for Çiva, ‘sä’ refers to Çakti and ‘daù’
means Çiva-Çakti (Çaktiviçiñöa-Çiva). This is the meaning
of the word with three syllables (Òee-mee-oë). Präsäda is of five
kinds as Çuddhapräsäda, Mülapräsäda, Tattvapräsäda,
Ädipräsäda and Ätmapräsäda. ‘nkeÀej’  is Çuddhapräsäda, ‘ÛeQ’
is Mülapräsäda, ‘nb’ is Tattvapräsäda, ‘neQ is Ädipräsäda and
‘nbme’ is Ätmapräsäda. All the five are ‘Çivabéja’, hence, they
are Çivamantras. These belong to Sthiti.

Sadäçivamantras of Såñöimärga:  It is said here:

meoeefMeJem³e cev$eeb½e Heáeye´ïee*diecesJe ®e~~
meewc³ecev$eeved mecemleeb½e me=efäceeiexCe ®eesOojsled~~
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Sadäçiva-mantras, Païcabrahmantras and all the mild
mantras should be cherished in the Såñöimärga. The Mantras
are: neQ meë efMeJee³e veceë ~~1~~  This is ‘muktiprada’. neQ efMeJee³e
veceë~~2~~ This is ‘sarvasiddhiprada’. neQ nb me meoeefMeJee³e veceë~~3~~
This is ‘sarvasampatprada’. neQ-nb-mJeb-ceb-#eb-leb-³eb-ceb ~~4~~ This is
‘‘naväkñaramantra’ which gives peace. neQ-mJeb-meb-äb-cetb-Ûtb-ceW-veb-
ceb-³eb~~5~~  This is ‘daçäkñaramantra’ which gives prosperity.
Maheçamantras are to be taken here as belonging to Såñöi,
Sthiti and Saàhära.

Maheçamantras : These are of three kinds as Såñöi,
Sthiti and Laya mantras. nb-ceb-jb-Sb — these are Såñöimantras;
nb-meb-#eb-jb-³eb-Sb- these are Sthitimantras; and  nb-#eb-ceb-jb-³eb-Sb —
these are Saàhära(Laya)Mantras.

Çaktibéjamantras :  ñeeb - ñeeR - ñetb - ñeQ - ñeeQ — these are
Çaktibéjas. efûeb is Gaurébéja. The Païcapraëavas told in the
Pranavabhedapaöala are Mürtibrahman. Païcapräsäda-
mantras are Tattvabrahman. ue - Je - j - ³e - n — these are
Päïcabhautikabéjäkñaras; these are Bhütabrahman. nb - efnb -
nbg - nW - neW —these Béjäkñaras are Piëòabrahman.

ß nb meÐeespeelee³e veceë~ ß efnb JeeceosJee³e veceë~  ß ngb DeIeesje³e veceë~
ß nW lelHeg©<ee³e veceë~  ß neW F&Meevee³e veceë~

If the Béjäkñaras are with ‘repha’, then the Mantras
would be - ß Ûb meÐeespeelee³e veceë, Fl³eeefo ~ Éçäna has four Kaläs,
Tatpuruña four, Aghora eight, Vämadeva thirteen and
Sadyojata eight; thus the total number of Kaläs is thirty-
eight; these are called Kaläbrahman.

neb - neR - ntb - nQ - neQ - në — these are Täntrika Çiväìgas.

Ûeb - ÛeR - Ûtb - ÛQ - ÛeQ - Ûë — These are Vaidika Çiväìgas.

(vi) Praëavabhedapaöala : Praëava is ‘sarvadeväkhya’
(meaning of deities) and ‘sarvadevamaya’ (consisting of all
deities). It is of five kinds as Säkalya, Çämbhava, Saukhya,

Sävaçya and Säyujya. These five are born from the five
faces of Çiva (Païcabrahman—Sädyojäta, etc,). It has three
Akñaras DekeÀej, GkeÀej and cekeÀej~ DekeÀej – is ‘Dakñiëäàça’, GkeÀej
‘Vämäàça’ and cekeÀej ‘Madhyadeça’; nkeÀej comes amidst
them and is regarded as the cause of all. DekeÀej is ‘Brahman’,
GkeÀej ‘Viñëu’, cekeÀej ‘Rudra’; ßkeÀej is ‘Sadäçiva’. Näda is
‘Çivamaya’; it is consisting of five deities. The Çivayogins
call ß as ‘Ekäkñara-brahman’.

De - G - ce - n — these are born from the eastern face of
Çiva and they constitute Säkalya praìava; De- G- ce- n- F& —
these constitute Çämbhavapraëava and are born from the
southern face; De - G- ce - n - F — these are born from the
western face and constitute Saukhyapraëava; De - G- ce - n -
S — these are from the northern face and constitute
Sävaçyapraëava; and De - G - ce - n - Deew— these are born from
the upper-face and constitute Säyujyapraëava.

(vii) Brahmabhedapaöala: Brahman is of five forms as
Mürtibrahman, Tattvabrahman, Bhütabrahman, Piëòa-
brahman and Kaläbrahman. Brahman, Viñëu and Rudra
are only the presiding deities of the three constituents of
Praëava, De - G - ce - but also have the ‘mürtirüpa’. Hence
they are called Mürtibrahman. The ‘Akñaras’ that constitute
the Praëavabhedas such Säkalya, etc., also constitute
Mürtibrahman.

For the ‘Béjas’ in the form of De-G-ce, the lord is Çivätattva,

this is nkeÀej; this is the Béja consisting of Çiva. The ‘Béjakñara’ is

of the nature of Çiva;  nkeÀej, efMeJeeCe&, efMeJeyeerpe are its synonyms.
Hence, the ‘tattvas’ from Çuddhapräsäda to Ätmapräsäda
are regarded as Tattvabrahman.

Påthivé, Ap, Tejas, Väyu and Vyoman are the five
elements. ‘Lakära’ which is the seed of ‘Mäàsa’, is the Béja
of Påthivé; ‘Vakära’, the seed of ‘Medas’, is the Béja of Ap;



A preamble to Árï Siddhäntaáikhämaçi 2. Áaivägamas : (10) Vätulaáuddhägama [107][106]

‘Repha’ which is the sixth (me <e Me Je ue j ³e) is the Béja of
Tejas; ‘Yakära’ which is the seventh is the Béja of Väyu;
and ‘Hakära’ which is the fifth is the Béja of Vyoman.
These are called Bhütabrahman.

Sadyojäta, Vämadeva, Aghora, Tatpuruña, Éçäna are
the five Piëòabrahman. The ‘Täntrika Béjäkñaras’ of these
Piëòabrahmans are respectively nb, efnb, ngb, nW and nesced and those
of Vaidika Piëòabrahmans are respectively Ûb, efÛb, Ûgb, ÛW, Ûesced~

ß nb meÐeespeelee³e veceë~ ß Ûb meÐeespeelee³e veceë~
ß efnb JeeceosJee³e veceë~ ß efÛb JeeceosJee³e veceë~
ß ngb DeIeesje³e veceë~ ß Ûgb DeIeesje³e veceë~
ß nW lelHeg©<ee³e veceë~ ß ÛW lelHeg©<ee³e veceë~
ß neW F&Meevee³e veceë~ ß ÛeW F&Meevee³e veceë~

Éçäna, Tatpuruña, Aghora, Vämadeva and Sadyojäta
are also called Kaläbrahman. There are five Kaläs in Éçäna
(mantra), four in Tatpuruña, eight in Aghora, thirteen in
Vämadeva and eight in Sadyojäta. Totally there are thirty-
eight. These are shown as below:

5 Kaläs of Éçänabrahman :

1. F&Meeveë meJe&efJeÐeeveeb 2. F&éejë meJe&Yetleeveeb 3. ye´ïeeefOeHeefleye&́ïeCeesçefOeHeefle-
ye´&ïee  4. efMeJees ces Demleg 5. meoeefMeJeesced  (keÀueeë ö MeefMeveer, De²oe, Fäoe,
cejeref®ekeÀe, pJeefueveer)

4 Kaläs of Tatpuruñabrahman :

1. lelHeg©<ee³e efJe¨ens, 2. ceneosJee³e Oeerceefn,  3. leVees ©êë 4. Òe®eeso³eeled
(keÀueeë ö Meeefvle, efJeÐee, Òeefleÿe, efveJe=efÊe)

8 Kaläs of Aghorabrahman :

1. DeIeesjsY³eë 2. DeLe IeesjsY³eë  3. Ieesj  4. IeesjlejsY³eë  5. meJexY³eë
6. meJe& MeJexY³eë 7. vecemles Demleg  8. ©êªHesY³eë (keÀueeë ö leecemeer, ceesne, #egOee,
efveêe, ce=l³eg, cee³ee, DeYe³ee, peje)

13 Kaläs of Vämadevabrahman :

1. JeeceosJee³e veceë 2. p³esÿe³e veceë Þesÿe³e veceë 3. ©êe³e veceë 4. keÀeuee³e
veceë 5. keÀue   6. efJekeÀjCee³e veceë 7. yeue  8. efJekeÀjCee³e veceë  9. yeuee³e veceë
10. ÒeceLevee³e veceë  11. meJe&Yetleocevee³e veceë  12. ceveë  13. Gvcevee³e veceë
(keÀueeë ö jepemeer, j#ee, jefle, Heeefueveer, keÀecee, meb³eefceveer, ef¬eÀ³ee, yegef×, ye´eïeCeer,
Oee$eer, Ye´eefceCeer, ceesefnveer, ûeeefceCeer)
8 Kaläs of Sadyojäta :

1. meÐeespeeleb ÒeHeÐeeefce  2. meÐeespeelee³e Jew vecees veceë  3. YeJes  4. DeYeJes
5. veeefleYeJes  6. YeJemJe ceeb  7. YeJe  8. GÓJee³e veceë (keÀueeë ö efmeef×, $eÝef×,
Ðegefle, ue#ceer, cesOee, Meeefvle, mJeOee, Oe=leer)

(The prayoga of these:  ß Ûeb MeefMeveerkeÀuee³ew veceë, Fl³eeefo)
These are thirty-eight Kaläs of Kaläbrahman.

The Special features of the Païcabrahmans are given here.

(viii)  Aìgabhedapaöala :

Aìga is of six kinds as Çiväìga, Bhütaìga, Küöäìga,
Vidyäìga, Çaktyaìga and Sämänyäìga. Again each of
these Aìgas are taken as six-fold. Thus the total number of
Aìgas is thirty-six.

a) Çiväìgas : Täntrikäìga and Vaidikäìga
ß neb Ëo³ee³e veceë ß Ûeb Ëo³ee³e veceë
ß neR efMejmes mJeene~ ß ÛeR efMejmes mJeene
ß ntb efMeKee³eew Je<eìd ß Ûtb efMeKee³ew Je<eìd
ß nQ keÀJe®ee³e ngced ß ÛQ keÀJe®ee³e ngced
ß neQ ves$e$e³ee³e Jeew<eìd ß ÛeQ ves$e$e³ee³e Jeew<eìd
ß në Deðee³e HeÀìd ß Ûë Deðee³e HeÀìd

b)  Bhü täìgas :

¼eced õ this is the Ädibhütäìga; »erced õ second Bhütäìga;
Ûtced õ third Bhütäìga; ¿eQced õ fourth Bhütäìga; newced — fifth
Bhütaìga; nbn dõ sixth Bhütäìga.

c)  Kü öäìgas :  #eeb #eeR  #etb  #eQ  #eeQ  #eë~
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d) Vidyaìgas : Those that are connected with ‘Vidyäìga’
are the ‘Astras’. They are Çivästra, Päçupatästra, Brahmästra,
Kñurikästra, Vyomästra and Aghorästra. (i)  Çivästramantra
— ß efMeJeeðee³e HeÀìd~  This brings all the good. (ii) Päçu-
patästramantra — ß Þeer HeMeg ngb HeÀìd~  (iii) Brahmästramantra
— ß ye´ïeeðee³e HeÀìd~  (iv) Kñurikästramantra — ß #egefjkeÀeðee³e
HeÀìd (v) Vyomästramantra — ß ceeb ceeR cetb J³eesceJ³eeefHeves Deesced~
(vi) Aghorästramantra — ß Ûeb ÛeR ÒemHegÀj-mHegÀj Ieesj-Ieesjlej-levegªHe
®eì-®eì-Òe®eì-Òe®eì-keÀn-keÀn-Jece-Jece Ieele³e Ieele³e ngb HeÀìd mJeene~

e) Saktyaìgas: meeb- meeR- metb- meQ- meeQ- meëõthese six are
Tantrika Çaktyaìgas. ñeeb- ñeeR- ñetb- ñeQ- ñeeQ- ñeë—these six are
Vaidika Çaktyaìgas.

f) Sämänyäìga : Dee- F&- T- Ss- Deew- Deë~ This is common to
all the deities. The first letter of the name of the respective
deity should be taken and ‘anusvära’ should be added to it.
Then DeekeÀej, etc., should be related to it. This becomes the
‘Béja’ of the respective deity.

(ix) Mantrajäta-Paöala : That Liìga from which the
mantras of all deities, emerge, is called ‘Mantrajäta’.
Hence, the Çivaliìga 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 Ätmans. Hence, in order to attain ‘Bhukti’ and ‘Mukti’,
the ‘uddhära’ of the Liëga which is made up of Mantras, is
given in the form of a diagram in the next page:

Ädhärädicakra No. of petals Akñaras in them

Ädhära 4 petals Je Me <e me
Svädhiñöhäna 6 petals ye Ye ce ³e j ue
Maëipüraka 10 petals [ { Ce le Le o Oe ve He HeÀ
Anähata 12 petals keÀ Ke ie Ie * ®e í pe Pe _e ì þ
Viçuddha 16 petals De Dee F F& G T $eÝ= ue= ue== S Ss Dees Deew Deb Deë
Äjïä 2 petals n #e (Top – vertically)

U #e (Bottom – horizontally)

~~  ceneefue²es×jCeced ~~

Mantrasvarü pa : There are categories as:

Atibäla, Sabäla, Kaumära, Trikoëa, Yauvana, Prakåti,
Vikåti, Brähmaëa, Kñatriya, Vaiçya, Çüdra, Stré, Puruña,
Napuàsaka, Çayanasthäna, Äsana, Çuddha, Miçra, Saìkérëa,
etc., are the ‘Rüpas’. ‘Çuddhapräsädamantra’ with ‘DekeÀej ’,
is Atibäla. That which has eight Béjäkñaras is Sabäla. That
which has five Béjäkñaras, is Kaumära : All the ‘devatä-
mantras’ in a group are Yauvana. A monosyllabic Mantra
is Brähmaëa; ‘Païcäkñaramantra’ is Kñatriya; ‘Saòakñara-
mantra’ is Vaiçya as well as Çüdra. A mantra with the
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pallava ‘Svähä’ is Strémantra; that with the pallava ‘namaù’
is Puruñamantra; and that which has ‘Phaö’ or ‘Vañaö’ in the
end is Napuàsakamantra. A Mantra ending with ‘Svähä’
has the combination of Kñatriya-Vaiçya-Çüdra. A mantra
ending with ‘namaù’ is Çüdramantra. A monosyllablic mantra
is Çuddha; that with four syllables is Miçra; and that which
has many kinds of letters is Çaìkérëa.

Mantraväsa:  The original letters (Prakåti) of the
mantra are the ‘Väsa’; ‘Vähana’ is Vikåti. ‘Varëabhäva’ is
Prakåti. The ‘Väsa’ of letters is ‘jéhvä’. The ‘jihvä’ which is
the residing place of letters has ‘Mukha’ (mouth) as its
‘Väsa’. ‘Mukha’ has ‘Buddhi as its’ ‘Väsa’. ‘Hådaya’ is the
‘Väsa’ of ‘Buddhi’. The mind which is the means for the
operation of ‘Buddhi’ has the ‘Piëòa’ (body) as its ‘Väsa’.
‘Piëòavarëa’ has ‘Näòé’ as its ‘Väsa’. Näòé has ‘Väyu’ as its
‘Väsa’. ‘Väyu’ has Çaktis as its ‘Väsa’ and finally Çaktis
have Çiva as their ‘Väsa’.

Mantravähana : Liìga, Pratimä, Kumbha, Västu, Agni
and Kalaça, etc., that are installed during Dékñä and
Prokñana, are the Mantravähanas.

(x) Mantrakélapaöala : In this Paöala, Mantrakéla,
types of Çaiva and of Véraçaiva are told.

Mantrakéla : ‘‘Mantrajäta’ is twofold as ‘Akéla’ and
‘Kéla’. Kélamantra should be given up. The knowers of
Mantra identify and use the Mantra as Netramantra,
Näsikämantra, Pädamantra, Hastamantra, Dehamantra.

Çaivaprabhedas : Çaivas are of four types as Sämänya,
Miçra, Çuddha and Véra. He who worships the Çivaliìga
wherever he finds it and who is fond of Bhasmadhäraëa,
Çivakératana, Çiväläpa and Çivabhaktas, is Sämanyaçaiva.
He who worships all the deities of the Çaiva, Vaiñëava,
Çäkta, etc., and who finds Çiva in all of them, is Miçraçaiva.
He who is devoted to Çiva only, who is a Çivavratin through
the study of the twenty-eight Çaivägamas, who is able to
conduct functions from Karñaëa to Pratiñöhä, from Pratiñöhä

to Utsava, from Utsava to Präyaçcitta and worships the
Liìga placed on a ‘Péöha’ with Yantra, Mantra, Kriyä,
Mudrä, Nyäsa, Ävähana, etc., (upacäras), is Çuddhaçaiva.

Pü jä (worship) is of two kinds as Ätmärthä and Parärthä.
The ‘Püjä’ of the Liìga given by the Guru by placing it on a
Péöha, is Ätmärthä. The ‘Püjä’ of the Liìga installed in a
temple is Parärthä. Çivadvija can do both the kinds of püjä.
Others are entitled to do only Ätmärthapüjä.

Véraçaiva : A Véraçaiva becomes ‘Çivadehin’ when he
applies Bhasma on the body. Çré Guru grants him the Liìga
with Çivamantra. That Liìga has to be borne on the body
above the level of the ‘näbhi’ (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 Sämänya Véraçaiva. In the case of a Viçeña Véraçaiva,
the Guru should grant the Iñöaliìga through Dékñä (of
three types) after installing the Näda-Bindu-Kalä in the
different places and the six Cakras, six Aìgas, six Advans,
etc., in their respective places. Pränaliìga and Bhävaliìga
are established in the body and the relation of the Iñöaliìga
with them is created by the Guru. Niräbhäri Viraçaiva is
given Dékñä in the same way as above. He is known as
Niräbhärin because of his Vairägya. He abandons all
family entanglements and keeps himself away from other
associations (social). He is known to have Daëòa,
Kaupéna, Käñäyavastra, Jaöä. Some undergo Muëòana
also. He lives by alms.

Date of Çaivägamas

It is rather difficult to say with certainty the date of
the Çaivägamas. 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 Çaivägamas  It is a matter of irrefutable
truth that the Çaivägamas have grown through the ages.
Päçupatasütra, by saying ``Deeiecees veece Deecenséejeled ieg©HeejcHe³ee&ieleb
%eeveced'', makes it clear that the Ägama is the knowledge
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which came originally from Maheçvara 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 Ägamic culture
should be admitted as ancient.

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

Deeoew leg meewieleceleb le®®e HeáeefJeOeb efÒe³es~
yeew×-meewiele-®eeJee&keÀ-pewveen&leefJeYeeieleë~~  (Pära. Ä., 1.8)

Secondly from the point of view of language, Ägamas
belonged to the post-Paëinian period (700 B.C.). Thus the
beginning period of the Çaivägamas could be 600 B.C.
The M. Bhä. refers to the form of worship told in the
Päïcaräträgamas. This is said to have belonged to 200.
B.C. The ‘Väsudevamahattva’ told in the Päïcaräträgama
is referred to in the Bhag. G., which is said to have been
included in the M. Bhä. in 500 B.C. Hence Päïcaräträgamas
belonged to a period earlier to 500 B.C. (Çivägama Saurabha,
péöhikä, p. XVIII). Further it is noted that the Indus valley
civilization was Çaiva. Hence the date of the Çaivägamas
may go to that period. As opined by Sri R.R. Diwakar, all
the Ägamas and the entire Ägama litarature can be said to

have existed at least one thousand years before. (Vacana-
çästra., p. 289). But the older ones among the Çaivägamas
must have existed at least two thousand years before. This
agrees with the earlier statement that the upper limit of
the date of the Çaivägamas could be 600 B.C.

Véraçaiva parts of the Çaivägamas

It may be noted here what Dr. S.C. Nandimath has
said: “References either to Véraçaivism or to the Ñaösthala-
siddhänta, etc., in the available Çaivägamas, are not many;
yet most of the cardinal points in the doctrines of the Véraçaivas
are visible here and there in them. However, the available
fragments do not lend support to the theory that the
28 Çaivägamas, which the Çaivasiddhäntins accept and
which the Véraçaivas claim, preach Véraçaivism; therefore
it naturally occurs to us to question the authority of the
Çaivägamas over Véraçaivism. An attempt to solve this
difficulty is made by a tradition current among the Véraçaivas,
which states that the first parts (pürva-bhäga) of the 28
Çaivägamas deal with the Çaiva-Siddhänta and the latter
parts (uttara-bhäga) with Véraçaivism. How far this is
justifiable cannot be said at this stage, for the latter parts
alleged to deal with Véraçaivism 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
Véraçaivas are visible here and there in them’ and then he
says that ‘it naturally occurs to us to question the authority
of the Çaivägamas over Véraçaivism’. It is obviously contra-
dictory to say that ‘the cardinal points in the doctrines of
Véraçaivas are visible here and there in them’ (i.e.,
Çaivägamas) and then to conclude that he wants to ‘question
the authority of the Çaivägamas over Véraçaivism’. Further
referring to the tradition stating that first parts of the
Çaivägamas deal with Çaiva-Siddhänta and latter parts with
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Viraçaivism, 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 Véraçaivism were not available.

But it must be noted that the uttara-bhägas of all the
28 Çaivägamas have not come down to us. Yet the uttara-
bhägas of some of them have come down to us. Dr. S.C.
Nandimath himself has referred to Suprabhedägama
uttarabhäga in connection with the teaching of the burial
practice for the Yatis and the practice of installing Kalaças
(Ibid., p.7). Further he has referred to the Vätula-çuddhä-
gama (an upägama of Vatulägama), the Sükñmägama and
the Pärameçvarägama dealing with Véraçaiva tenets, such
as Ñaö-sthala, Añöävaraëa and Païcäcara. (Ibid., p.4). He
has admitted that Çré Cannabasavaëëa’s Kannaòa work
‘Karaëa-hasuge’, as admitted by the author, is based on
Vijayabhairavé Ägama. (Ibid., p.2). He has also admitted
that the Véraçaiva sect depicted in those Ägamas has not
the appearance of the post-Basavan Véraçaivism, in all
probability it might correspond to pre-Basavan Véraçaivism
and hence, has come to the conclusion that the composition
of those Ägamas 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
Çaivägamas into pürvabhäga and uttarabhäga is undoubtedly
justified because the available portions (paöalas) of the
uttara-bhägas give a full and clear picture of all the details
about Véraçaivism starting from Dékñä and going on with
the details of Ñaösthalas, Añöävaraëas and Païcäcäras,
including the philosophical tenets of Pati, Paçu and Päça
as corresponding to the tenets of Preraka, Bhoktå and
Bhojya respectively. (Vide the account of contents of the
Çaivägamas given earlier). Among the available uttara-
bhägas, the uttarabhäga of Candra J.Ä. gives details about
the Añöävaraëas and Païcäcäras, with a brief reference to
the granting of three Liìgas, Bhäva, Präëa and Iñöa to the
Käräëa, Sükñma and Sthüla çaréras by removing the Äëava,

Mäyéya and Kärmika Malas respectively from them
through Vedhä, Mäntré and Kriyä Dékñäs respectively.
Pära. Ä. speaks of all things about Véraçaivism in its 23
paöalas, i.e., Déksä, Ñaösthalas, Añöävaraëa, types of
Véraçaiva and other Çaivas. It also deals with Karma, Jïäna
and Bhakti Märgas, the ceremony of the burying of the
dead. Sükñ. Ä. tells about the Çivatattvasvarüpa, the
Çaktis, Sädäkhyas, Kaläs, etc. All details of Mantra
Païcäkñara-Saòakñara, five kinds of ‘‘Oàkära’’, Guru-
Çiñya-sambandha, Liìgasvarüpa, Liìgäìga-sthala, etc., are
found in it. Kä.Ä. speaks of 21 types of Dékñäs coming
under Vedhä, Mäntré and Kriyä Dékñas. Many important
questions regarding the Véraçaiva practices are raised and
answered. Details about the materials and methods of
worship are given in this Ägama. Makuöa Ä. speaks of
details about the materials and methods of worship in its
Kriyäpäda and about the last rites of the Véraçaivas in its
Caryäpada. Vérägama speaks of all things about Véraçaivism
with an account of Çré Reëuka and the devotees of His
Holiness, etc. Supra. Ä. deals with the Avatära of the
Païcäcäryas and the Péöhas established by them as the
founders of Véraçaivism. Sväyambhuvägama deals with the
same in the main. Thus the available uttara-bhägas have all
the details of Véraçaivism and gives an account of the
glorious tradition of the Véraçaivas.

The famous Çaraëas of the 12th century A.D. who
have contributed the Vacana Sähitya in Kannaòa, which
happens to be ‘Anubhavasähitya’, are deeply indebted to
the Çaivägamas, i.e., uttara-bhägas of them. Many Ägama
statements are quoted by them in their Vacanas as the
supporting authority to their sayings.

For instance:
Çré Cannabasavaëëa has quoted the followings Ägama

çlokas in his Vacanas:

SkeÀcetlexðe³ees Yeeiee ieg©efue&²b ®e pe²ceë~
(Candra J.Ä., kri. pä., 5.15; Cannabasavaëëa, No. 468)
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ßkeÀejJeovee osJeer Jee³ekeÀejYegpeÜ³eer~~
efMekeÀejceO³eosne ®e veceëkeÀejHeoÜ³eer~~

(Candra J.Ä., kri. pä., 11.39; Cannabasavaëëa, No. 260)

oer³eles efue²mecyevOeë #eer³eles ®e ceue$e³eced~~
oer³eles #eer³eles ³emceelmee oer#esefle efveieÐeles~~

(Kä .Ä., kri. pä., 1.12; Cannabasavaëëa, No. 584)

³ees ieg©ë me efMeJeë ÒeeskeÌlees ³eë efMeJeë me ieg©ë mce=leë~
(Candra J.Ä., kri. pä., 2.7; Cannabasavaëëa, No. 664)

DeekeÀeMeb efue²efcel³eengë He=efLeJeer lem³e HeerefþkeÀe~~
Deeue³eb meJe&Yetleeveeb ue³eveeefuue²ceg®³eles~~

(Candra J.Ä., kri. pä., 3.51; Cannabasavaëëa, No. 33-
Heccina Vacana)

ve JeerjMewJeme¢Meb celeceefmle peieled$e³es~ – This statement from the
Pära. Ä., (1.42) is very often quoted in the Vacanas.

Further, by referring to the Vérägama (saying Jeerjeieces-)
many çlokas are quoted in the Vacanas of Cannabasavaëëa,
Basavaëëa, etc., for instance:

Adentandaòe: Vérägame—

efkebÀ ceebmeb keÀe efMeJes YeeqkeÌleë efkebÀ ceÐeb keÀë efMeJee®e&keÀë~~
ceÐeceebmejleeveeb ®e otjs efleÿeefce Mee¹efj~~
HeMegb nlJee megjeb HeerlJee ke=ÀlJee HeueueYeespeveced~~
³esvewJeb iec³eles mJeie¥ vejkeÀë kesÀve iec³eles~~

(This is quoted in Cannabasavaëëa, No. 134)

But these çlokas are not found in the present editions
of Vérägama. Many Çaivägama statements quoted in the
Vacanas cannot be traced to their sources because those
portions are lost. On the evidence of the Vacana-sähitya
(12th century A.D.), the date of the uttara-bhägas of the
Çaivägamas cannot be later than 11th century A.D.

Further the Çrékaëöhabhäñya and the Çrékarabhäñya
on Bra. Sü. refer to the uttara-bhägas of the Çaivägamas.
These Bhäñyas belong to 11th century A.D. Hence, the
date of the uttara-bhägas goes back to at least 950 A.D.
S.S. is the digest of the uttara-bhägas of the Çaivägamas, 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-bhägas of the Çaivägamas cannot be later than
900 A.D. Thus the lower limit of the date of the
Çaivägamas with their uttara-bhägas can be safely fixed as
8th century A.D.

3. Çaiva Puräëas

Puräëas are the ancient sources of almost all the
religious systems of Bhärata. The post-Vedic religious
systems of Hinduism which represent the culmination of
Vedic tradition in the worship of Çiva, Viñëu, Çakti, Sürya
and Gaëapati, are inspired and instituted by the Puräëas.
The history of Puräëas can be traced back to Vedic literature
and epic literature (Mahäbhärata and Rämäyaëa). In
ancient texts, Itihäsa and Puräëa are enumerated in
addition to the Vedas and other branches of knowledge.
(Vide: Chänd. U., 7.1). Many a legend which are already
familiar in the Vedic  literature and the epic literature,
reappear in the Puräëas, for instance, the myth of
Purüravas and Urvaçé (Åv. 10.95; Çata. Brä., 1.1.5.1; Viñëu
P., 4th Adhyäya). There are also some works of later origin
preserved under the title of ‘Puräëa’. As early as the time
of the Buddha (i.e., 5th century B.C.), there existed
Äkhyänas, Itihäsas, Puräëas and Gäthäs 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 Mahäbhärata we find the court-
singers who formed a special caste. (Vide Ma. Små
10.11,17). Saïjaya who describes to king Dhåtaräñöra the
happenings on the Kurukñetra war-field belonged to that
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caste. All the Puräëas (especially 18 Puräëas) are ascribed
to Vyäsa, the author of the Mahäbhärata, who lived at the
beginning of the Kaliyuga (i.e., 5100 years ago). In several
of these Puräëas, 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 Çiçunägas, the Nandas, the Mauryas,
the Çuìgas, the Andhras and the Guptas, are mentioned.
Among the Çiçunägas we find the names of Bimbisära and
Ajätaçatru, who are mentioned in Jaina and Bauddha
works as contemporaries of Gautama Buddha and Mahävéra
(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 Puräëas
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 Çré Harña do not
find a place in the lists of kings found in the Puräëas.
(Winternitz., Vol. I, p. 501-502)

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

1. Brahma 2. Padma 3. Viñëu (Vaiñëava)
4. Çaiva (or Väyavéya) 5. Bhägavata 6. Näradéya
7. Märkaëòeya 8. Ägneya 9. Bhaviñyat
10. Brahmavaivarta 11. Liìga 12. Varäha
13. Skanda 14. Vämana 15. Kaurma
16. Matsya 17. Garuòa 18. Brahmäëòa

Besides these eighteen Puräëas which are called
‘Mahäpuräëas’, there are eighteen secondary Puräëas
called ‘Upapuräëas’. These Puräëas are classified as Çaiva,
Vaiñëava and Bhähma (i.e., Puräëas dedicated to Çiva,
Viñëu and Brahman). Matsya, Kürma, Liìga, Çiva, Skanda
and Agni — these six are called Çaivapuräëas; Viñëu, Närada,

Bhägavata, Garuòa, Padma and Varäha — these six are
Vaiñëavapuräëas; and Brahmäëòa, Brahmavaivarta, Märkaë-
òeya, Bhaviñya, Vämana and Brahma — these six are
Brähmapuräëas. 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 Çaiva has Vaiñëava chapters
also; Brahmavaivarta P. which is classed as Brähma should
be regarded as Vaiñëava; the Brahma P. which is classed as
Brähma, teaches the worship of Sürya and Viñëu as well as
Çiva; the Märkaëòeya P. which is classed as Brähma is
neither Çaiva nor Vaiñëava nor Brähma. All this confirms
the fact that none of the Puräëas has come down to us in
its original form and that we can hardly demarcate a ‘canon
of eighteen Puräëas’. (Vide, Winternitz., Vol. I, p. 509;
Farquhar, p. 225).

General Contents of the Puräëas :

According to the statement ‘Puräëaà Païcalakñaëam’
(found in all Puräëas and the Amarakoça and other
Dictionaries), every Puräëa should have five subjects:
(1) Sarga, ‘the creation;’ (2) Pratisarga, ‘the renewed creation’
(periodical destruction and renewal of the worlds);
(3) Vaàça, ‘the order of the generations’ (the geneology of
gods and åñis);  (4)  Manvantara, ‘the Manu-periods’ (the
great epochs each of which has a Manu or forefather of the
human race); and (5) Vaàçänucarita, ‘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 Puräëas that have
come down to us. Some of the Puräëas contain contents
that go far beyond the ‘Païcalakñaëas’, 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 Çiva or Viñëu. Besides most of
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these contain chapters on the rights and duties of the Varëas
and Äçramas, on the general Çaiva or Vaiñëava rites in
accordance with the Vedic tradition, Çräddha, special
caremonies (Utsavas or festivals) and Vratas (vows) in
honour of Çiva or Viñëu, often Säìkhya and Yoga
philosophies, etc.

The main aim of the Puräëas is the popularisation of
Hindu-dharma. This reached to the glorious heights in the
Puräëas. Farquhar brings this out in a striking way: ‘‘It would
be difficult to exaggerate the popularity and importance of
the religious poems known as Puräëas. 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 Puräëas 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 Çaiva Puräëas:

(1) The Çaiva-Puräëa : This appears in some texts as
Väyavéya or Väyu-puräëa. Besides the ‘Païcalakñaëa’ contents,
this Puräëa has legends glorifying Çiva. Its concluding part
contains a description of the end of the world and deals
with the efficacy of Yoga and the glory of Çivapura where
the Yogins who are totally engrossed in the meditation of
Çiva, go. There are so many Mähätmyas. Even in this Çaiva
Puräëa, there are two chapters dedicated to Viñëu.

(2) The Agnipuräëa : It describes the incarnations of
Viñëu. Although it begins with Viñëu, it is essentially a
Çaivapuräëa treating exhaustively the cult of Liìga and
of Durgä. Some chapters contain matters connected with
cosmology, geneology and geography which are characte-
ristics of the Puräëas. Yet this Puräëa 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.

(3) The Liìgapuräëa: It gives an account of the
creation-legend and that of the legend of the origin of the
Liìga-worship. There is a story of Çiva’s visit to the
Devadäru forest. The hermits’ wives fell in love with Çiva.
The hermits cursed him. In the account of creation, Çiva
takes the role. Legends are also told about the twenty-
eight Léläs of Çiva.

(4) The Skandapuräëa:  There is hardly anything of
the ‘Païcalakñaëa’ in this Puräëa. There are six ‘Saàhitäs’ in it.
They are Süta, Sanatkumäréya, Brähmé, Vaiñëavé, Çäìkaré
and Sauré and fifty Khaëòas of what is called Skanda-
Puräëa. Süta-saàhitä is a work of some length. It contains
four khaëòas. The first of these is devoted fully to Çiva. The
second called Jïänayogakhaëòa deals with Yoga, duties of
Varëas and Äçramas. The third teaches ways and means of
attaining salvation. The fourth first deals with Vedic
ceremonies and then teaches the ‘sacrifice of meditation’
(Dhyänayajïa) and the ‘sacrifice of knowledge’ (Jïänayajïa)
as well as ‘Çiva-bhakti’. A second part of it contains a
Çaiva Brahmagétä and a Vedäntic Sütagétä. Sanatkumäréya
contains Çaiva legends, especially those connected with the
sacred places of ‘Väräëasé’. Saurasaàhitä which has been
revealed to Yäjïavalkya by the sun-god, contains chiefly
cosmogonic theories. Çaìkara-saàhitä (also called Agastya-
saàhitä), teaches the cult of Viñëu, especially an account of
the ‘Rämävatära’. There is a Käçékhaëòa which is devoted to
an account of the Çiva temples in the vicinity of Väräëasé.
There is a ‘Gaìgäsahasranäma’ in this.

(5) The Kü rmapuräëa : It consisted of four ‘Çaàhitäs’
called Brähmé, Bhägavaté, Sauré and Vaiñëavé. ‘Brähmé-
saàhitä’ is the only one that has come down to us under the
name of Kürmapuräëa. An account of Viñëu’s ‘Kürmävatära’
comes in the beginning. Yet Çiva is the highest God in this
Puräëa. It is emphasised over and over again that in reality
Brahman, Viñëu and Çiva are one. The worship of ‘Çakti’
or creative force is also emphasised. ‘Païcalakñaëa’ topics
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are also dealt with in this Puräëa. An entire chapter (1.53)
is devoted to the Léläs of Çiva. There are Mähätmyas of
Väräëasé and Prayäg. There is an Éçvaragétä, a counterpart
to the Bhag. G.; this is followed by Vyäsagétä, which teaches
the attainment of the highest knowledge through pious deeds
and ceremonies. There is a narration of the story of Sétä.

(6) The Matsyapuräëa:  It commences with the story
of the great flood. Viñëu in his Matsya form rescued Manu.
Creation is described in detail. Yet by virtue of its religious
content, the Matsya-puräëa should be called Çaiva. It has
equal importance given to Viñëu also. Çiva and Devé legends
are also told.

Çaiva content in other Puräëas :

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

b) Saurapuräëa (Ädityapuräëa) which is an ‘Upa-
puräëa’ of Brahmapuräëa is of great value as regards our
knowledge of Çaivism especially of Liìga worship. Çiva is
identified with the Sun-God. The advantages of Çiva-
worship are praised. Many Çiva-legends are told. On the
one hand Çiva is explained as the Ätman and on the other
the creation from Prakåti is described as in the Säìkhya
system.

c) Värähapuräëa has some Çaiva legends relating to
Çiva and Durgä interspersed in it.

d) A considerable portion of a section in the Vämana-
puräëa deals with Liìga-worship, the Saivite legends of
the marriage of Çiva and Umä and the origin of Gaëeça
and Kärtikeya (Skanda).

e) There is a Çivapuräëa which is the most voluminous
Upapuräëa with twelve Saàhitäs. Similarly the Gaëeça-
puräëa and the Caëòépuräëa are also Çaivite Upapuräëas.

As clearly stated in S.S., 1.25— `̀ MewJeeefve HegjeCeev³eefKeueeefve leg'',
Çivayogi Çiväcärya consulted all the Çaiva Puräëas and
took the points relevant to Véraçaivism 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 Puräëas in his commentary. They are
in conformity with the concerned çlokas of the text.
Taking the clue from these, we can point out the main
Puräëic sources that are behind the ideas presented by the
author :

(1) Ädityapuräëa (an Upapuräëa of Brahmapuräëa)
gives an account of Çiva’s creation of the Rudras (Pramatha-
gaëas) : Òepeeë me=pesefle efveefo&ä½evêceewefueefJe&efjefáevee ~ memepe& ©êeveelcelegu³eeved
censéejeved~ veeruekeÀCþebeqðeCes$eeb½e peìecekegÀìceeqC[leeved~~ (quoted in Ta. Pra.)
— ‘Having been asked by Brahman to create the ‘prajäs’,
Çiva created through his mind the Rudras who were equal
to himself in power, who were endowed with a blue neck
(nélakaëöhas) and three eyes (triëetras) and who were
adorned with matted locks and crowns’. S.S. (2.25-26)
describes the creation of ‘Pramathagaëas’ with the same
background:

Fl³esJeb ÒeefLe&leë MecYegye´&ïeCee efJeée³eesefvevee~~
memepee&lcemeceÒeK³eeved meJe&ieeved meJe&MeeqkeÌlekeÀeved~~
ÒeyeesOeHejceevevoHeefjJeeefnleceevemeeved ~~
ÒeceLeeved efJeéeefvecee&CeÒeue³eeHeeove#eceeved~~

(2) Çaìkarasaàhitä of Skandapuräëa has been the
source of some special teachings of the S.S. For instance,
Ça. Saà. has said that the caste-restrictions prescribed  by
Çiva should be observed and he who transgresses them
would be a caëòäla (an outcaste): efMeJeeskeÌleeb peeeflece³ee&oeb ³eesçleerl³e
YegefJe Jele&les~ me ®eC[eue Fefle %es³eë....~~ (quoted in Ta. Pra. on S.S.
9.29). Çivayogi Çiväcärya has taken this point and put it
thus in a positive way:
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mJeceeiee&®eejefvejleeë mepeeleer³ee efÜpeemleg ³es~
les<eeb ie=ns<eg Yeg¡eerle veslejs<eeb keÀoe®eve~~ (S.S., 9.29)

Secondly, Ça. Saà. speaks of the Çivayogin who is
Präëaliìgin: ÒeeCeªHe Fn peerJe G®³eles efue²ªHe Fefle Me¹jë mce=leë~
³emleowkeÌ³eefceefle Jesefoleeve³eesë ÒeeCeefue²efJeomeew efMeJe³eesieer~~ (Quoted in Ta.
Pra. in the preamble to S.S., 12.24) — ‘Jéva is in the form of
Präëa (Life-Principle) and Çaìkara is of the nature of the
Liìga; he who knows the union of the two is the Çivayogin
with the knowledge of the Präëaliìga’. The same idea is
brought out by Çivayogi Çiväcärya in S.S., 12.24:

Hejye´ïe ceneefue²b ÒeeCees peerJeë ÒekeÀerefle&leë~
leoskeÀYeeJeceveveeled meceeefOemLe: ÒekeÀerefle&leë~~ (S.S.; 12.24)

Thirdly, Ça. Saà. portrays the Sati-Patibhäva between
the Çaraëa and Çiva: meleer ®eenb Heefleefue&²b Ëefo ³egkeÌleë mJe³ebÒeYegë~
ÒeeHeefáekeÀmegKeb veeefmle MejCemLeuecegÊececed~~ (Quoted in the Ta. Pra. in
the preamble to S.S., 13.5) — ‘I am the devoted spouse and
the Liìga is my husband, who is the very Lord residing in
my heart; there is no mundane pleasure; the Çaraëasthala
is great’. This is behind the statement of Çré Çivayogi
Çiväcärya which defines the Çaraëa:

meleerJe jceCes ³emleg efMeJes MeeqkeÌleb efJeYeeJe³eved~
leov³eefJecegKeë meesç³eb %eeleë MejCeveeceJeeved~~ (S.S., 13.5)

(3) Sü tasaàhitä of the Skandapuräëa has been quoted
thrice in the Ta. Pra. (in the preamble to S.S., 11.74) on
the conception of the power of Parameçvaraprasäda in
revealing everything coming under the triad of Bhoktå,
Bhogya and Prerayitå as of the nature of Çiva : YeeskeÌlee Yeesi³eb
Òesjef³elee YeesieesHekeÀjCeefve ®e~ meJe¥ efMeJece³eb Yeeefle Òemeeoeled Heejceséejeled~~ (quoted
in the preamble to S.S., 11.74). This has been behind the
following statement:

Òemeeos MeecYeJes ueyOes HejceevevokeÀejCes~
meJe¥ efMeJece³eb efJeéeb ¢M³eles vee$e mebMe³eë~~ (S.S., 11.74)

Secondly, Sü. Saà. says that ‘Ahaàçabda’ is ‘Rüòha’
(established in usage) in that sense of Jévätman: DenbMeyom³e
ª{lJeeuueeskesÀ peerJeelceJemlegefve~ (quoted in the Ta. Pra. on 12.22-23).

The supreme ‘Samädhi’ is described by Çré Çivayogi
Çiväcärya with this idea hidden in it:

nbmeªHeb Hejelceeveb meesçnbYeeJesve YeeJe³esled~
leoskeÀleeveleeefmeef×ë meceeefOeë Hejcees celeë~~ (S.S., 12.23)

Thirdly, Sü. Saà. speaks of the nature of the three
Guëas, Sattva, Rajas and Tamas:  meÊJeeled megKeb ®e %eeveb ®e Jewjei³eb
meewK³ecesJe ®e~  ogëKeÒeJe=efÊejeieew ®e ueewefnl³eb jpemees YeJesled~~ ceesnes Ye´eefvlemleLeeueem³eb
keÀe<C³e¥ ®e lecemees YeJesled~~ (quoted in the Ta. Pra. in the preamble
to S.S., 13.15-19) — Sattvaguëa gives rise to pleasure,
knowledge, renunciation and happiness; sorrow, leaning
to action, attachment and redness are the results of
Rajoguëa; and delusion, bewilderment, sluggishness and
blackness are caused by ‘Tamoguëa’. It is in the light of
these hints from the Sü. Saà. that we have to view the
three kinds of Bhaktas described by Sré Çivayogi Çiväcärya
in S.S., 13. 15-19 in which Tämasanirasanasthala has been
elucidated.

Thus Çré Çivayogi Çiväcärya has used the Çaiva Puräëas
as the sources for his formulation of the Véraçaiva 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 Puräëic influence on S.S. Some
scholar who has specialised in Puräëas 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 Puräëas on the Bhäratéya religious systems.

The date of Çré Siddhäntaçikhämaëi

As regards the date of Çré Siddhäntaçikhämaëi 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 Véraçaivas, the factions called
popularly as ‘Guruvarga’ and ‘Viraktavarga’. The ‘Virakta-
varga’ became the champions of the view or rather a belief
that Çré Basaveçvara was the founder of Véraçaivism. The
‘Guruvarga’ faction argued, without prejudice to the
place of Çré Basaveçvara in the Véraçaiva tradition, that
Basaveçvara was not the founder of Véraçaivism and that
Véraçaivism existed long before him. Their contention
was that Çré Jagadguru Païcäcäryas were the founders
of Véraçaivism. Çré Basaveçvara was born in a Çaiva
Brähmaëa family of Bagewäòi and embraced Véraçaivism
by giving up the practices of Brahmanism and taking
Véraçaivadékñä (Liìgadhäraëa) from the then pontiff of
the Säraìgamaöha at Küòalasaìgamakñetra called Çré
Saìgameçvara Svämin or Jätavedamuni. All the biographies
of Çré Basaveçvara are unanimous in saying this. Çré
Säraìgamaöha tradition continues even to this day. It is
regarded as a Çäkhämaöha of the Ujjinépéöha founded by
Çré Jagadguru Marulärädhya who started ‘Våñöisütra’ and
‘Nandigotra’. Çré Basaveçvara 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 uttarabhägas of the Çaivägamas and Çré Siddhänta-
çikhämaëi. But for the efforts of Çré Basaveçvara and his
contemporary saints of the twelfth century A.D., Véraçaivism
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 Çaraëas in Kannaòa were exclusively
the authority for Véraçaiva religion and philosophy. To
undermine the importance of the earlier Véraçaiva works

in Sanskrit, (Çaivägamas, S.S., Çrikara Bhä, 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 (Çré Käçénätha
Çästrin of Näganür Båhanmaöha, etc.,) and was passed on
in the name of some unknown writer. The Virakta Çväméjis
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 Liìgaikya
Çré Çré Jagadguru Gaëgädhara Mahäçväméjé of Müru Sävira
Maöha of Hubli, H.H. Çré Çré Jagadguru Annadänéçvara
Mahäçivayogin, Saàsthäna Maöha, Muëòargi, etc., on the
one hand and the present pontiffs of the Païcapéöhas, the
five Jagadgurus of  Païcäpéöhas, 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 Çré Maritioëöadärya
above. His Holiness has written a Sanskrit commentary
(Vyäkhyä) called Tattvapradépikä (Ta. Pra.) on  S.S. This is
also mentioned above. It is clear from Çré Maritoëöadärya’s
another work called Véraçaivänandacandrikä that His Holiness
hailed during the ruling period of Immaòi (II) Basavappa
Näyaka of Keÿadi. There it is said:  me¹erle&³eeefce yemeJeef#eefleHeeue legY³eb
efme×evlecev³eceleceH³eLe leefVejemecedõ ‘O King Basava! I shall tell you
the doctrine (Véraçaiva doctrine) and the refutation of the
other doctrines’. Immaòi Basavappa Näyaka was ruling at
Keÿadi in 1677 A.D. The date of Çré Maritoëöadärya 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 Kannaòa commentary on the entire text of S.S.
called Siddhäntabodhiné has come down to us. It was
written by Çré Sosale Revaëärädhya. In another commentary
of his called ‘Mahimnastavikä’, Çré Revaëärädhya has
stated that he wrote this commentary on the direction of
Sri Somaçekhara yogin and for pleasing a king of
Cikkanäyakapura called Mudinäyaka. According to the
first inscription of Cikkanäyakanahalli (the same as
Chikkanäyakapura), King Mudinäyaka lived in 1623 A.D.
Hence, the date of Çré Revaëärädhya 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 Çré Turaimaìgalam
Çivaprakäçasvämigaÿ translated S.S. into Tamiÿ. (Vide
Véraçaivism, p. 263; Tamiÿ and other cultures, p.24). This
confirms the point that S.S. existed earlier to 17th century
A.D.

(4) Another Kannaòa commentary on S.S., written
by Çré Ujjinéça who was a disciple of Çré. Gorakoòa
Mallikärjunäcärya, has come down to us. Considering
Çré Ujjinéça as later than Çré Moggeya Mäyideva (1430
A.D.), his date was first dicided as 1550 A.D. (Ka. Ka.
Ca., p. 259). Later Çré H. Devérappa has pointed out that
Çré Lakkaëëadaëòeça belonging to 1424. A.D. has eulogised
Çré Gorakoòa Boppaëëa Desikendra, who was a predecessor
of Çré Gorakoòa Mallikärjunäcärya mentioned above. On
the basis of this Çré Ujjinéça is assigned to 1460 A.D. (Vide
Pra. Ka., p. 105-106) [As a consequence, the date of Çré
Moggeya Mäyideva 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 Kriyäsära of H.H. Çri Nélakaëöha Çiväcärya. Raising
the question as to who is the eligible recipient of Vedänta
(Véraçaivasiddhänta), Çré Nélakaëöha Çiväcärya says:

efHeC[eefo%eeveMetv³eevleceskeÀesÊejMelemLeueced~
<eìdmLeueb efue²Yesob ®e efpe%eemegYe&eqkeÌleHetJe&keÀced~~

(Kri. Sä., part I, p.11, çloka 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 Liìga, is eligible (adhikärin) to
receive the knowledge of Vedänta. It is established beyond
doubt that the systematic arrangement of the Ñaösthala-
siddhänta into Ekottaraçatasthala-siddhänta and their
special features was first done in S.S. Further Kri. Sä.
quotes a çloka of S.S. with a few changes in the second half.
The çloka in question is:

DeveskeÀpevceMeg×eveeb Þeewlemceelee&vegJeefle&veeced~
efJejkeÌleeveeb Òeyeg×eveeb Òemeeroefle censéejë~~

(S.S. 9.13; Kri. Sä., part I, p. 19, çl.102)

The same çloka is quoted by Vé. A. Pu. The date
of this Puräëa is 1530 A.D. Further in Kri. Sä. (part I,
p.18, çl.99), Çré Madhväcärya has been referred to as
ceOJeyeew×eefo®eeJee&keÀceleeOJe.... De³eled~ Hence, its date is 1400 A.D.
Then, the date of S.S. should be earlier than at least 1400 A.D.

(6) Çré. Basavaëëa has quoted the following çloka
of S.S. in one of his Vacanas which begins with the
statement, viz., ‘Nénoliyitte puëya nénolladude päpa’:

ÒemeeoeÎsJeleeYeeqkeÌleë Òemeeoes YeeqkeÌlemecYeJeë~~
³eLewJee¹§jlees yeerpeb yeerpelees Jee ³eLee¹§jë~~

(S.S., 9.11; Ba. Ña. Va., No.505)

Çré Cannabasavaëëa also quotes çlokas of Çré S.S. in
two of his Vacanas beginning with respectively as (i) ‘Sädhaka
deseyalli kulavanarasalahudallade siddhadeseyalli arasa-
bahude’ and (ii) ‘Yadä Çivakaläyuktam, etc’.

(1) efMeJeYeeqkeÌlemeceeJesMes keÌJe peeefleHeefjkeÀuHevee~~
FvOeves<JeeqiveoiOes<eg keÀes Jee Yesoë ÒekeÀerl³e&les~~
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[S.S., 11.55; Ca. Ba. Va., No. 234 —in the beginning of
the second päda the Vacana reads ‘ve’ in the place of keÌJe]

(2) ³eoe efMeJekeÀuee³egkeÌleb efue²b oÐeevceneieg©ë~~
leoejY³e efMeJemle$e efleÿl³ee»evece$e efkeÀced~~
memebmkeÀejs<eg efue²s<eg meoe meefVeefnleë efMeJeë~~
le$ee»eveb ve keÀle&J³eb ÒeefleHeefÊeefJejesOekeÀced~~
vee»eveb ve efJemeie¥ ®e mJesäefue²s leg keÀej³esled~~
efue²efveÿeHejes efvel³eefceefle MeeðeefJeefve½e³eë~~

[S.S., 10.47-49; Ca.Ba.Va., pariçiñöa, No. 33—The beginn-
ing of II half of I stanza: Vacana reads ‘leoejeO³eë’ in stead of
‘leoejY³e~’

The beginning of I half of II stanza : Vacana reads
‘megmebmkeÀejs<eg’ in the place of ‘memebmke=Àles<eg~’ II half of the II stanza :
Vacana reads ‘DeLee»eveb’ in stead of ‘le$ee»eveb’ and ‘ÒeefleHeefÊeefJejesOeleë’
in the place of ‘ÒeefleHeefÊeefJejesOekeÀced~’ The I half of the III stanza
in the Vacana is : ‘Dee»eveb ®e efJemepe¥ (efJemeie¥) ®e mJesäefue²s ve keÀej³esled~'']

(7) It is interesting here to note that the Çaraëas 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, Çré Canna-
basavaëëa has said: ‘Namma ädyara vacana nürondu
sthalava (one hundred and one sthalas) mérida mahadalli
nindittu’ (Ca. Ba. Va., No. 474). Again Çré Allamaprabhu,
in one of his Vacanas (Allama. Va. Saà., No.800) has stated :
‘..... sarväcärasampattina vivarava tiÿidu, nürondusthalada
(hundred and one sthalas) äcaraëe......... ñaösthalamärga-
viòidu.....’. It is clear from this that the Çaraëas 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 Çré Cannabasavaëëa and Çré Allamaprabhu
have given the names of the 57 Liìgasthalas:

Guruliìga trividha: Dékñäguru, Çikñäguru, Jïänaguru.
Çivaliìga trividha: Kriyäliìga, Bhävaliìga, Jïänaliìga.
Jaìgamaliìga trividha: Svaya, Cara, Para.
Intu Äcäraliìga ombattu (nine).
Ägamaliëga trividha: Kriyägama, Bhävägama, Jïänägama.
Käyaliìga trividha: Sakäya, Akäya, Parakäya
Äcäraliìga trividha : Dharmäcara, Bhäväcära, Jïänäcära.
Intu Guruliìgasthala ombattu (nine); ityubhayasthala
hadineëöu
Anugrahaliìga trividha: Käyänugraha, Indriyänugraha,
Präëänugraha
Arpitaliìga trividha : Käyärpita, Karaëärpita, Bhävärpita
Tanuguëaliìga trividha : Çiñya, Çuçrüña, Sevya
Intu Çivaliìgasthala ombattu (nine); Intu tåtéyasthala
ippatteÿu
Olavuliìga trividha : Jévätma, Antarätma, Paramätma
Nirüpaliìga trividha:  Nirdehägama, Nirbhävägama,
Nañöägama
Prasädaliìga trividha: Ädiprasädi, Antyaprasädi,
Sevyaprasädi
Intu Jaìgamaliìgasthala ombattu (nine); antu catur-
thasthala müvattäru.
Pädodakaliìga trividha: Dékñäpädodaka, Çikñapädo-
daka. Jïänapädodaka.
Niñpattiliìga trividha : Kriyäniñpatti, Bhävaniñpatti,
Jïänaniñpatti
Äkäçaliìga trividha : Piëòakäça, Bindväkäsa, Maha-
däkäça.
Intu Präsädaliìga ombattu (nine); antu Païcama
sthala nälvattaidu.
Prakäçaliìga trividha : Kriyäprakäça, Bhävaprakäça,
Jïänaprakäça
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Prasädaliìga trividha: Svékåtaprasäda, Çiñöodanaprasäda,
Caräcaranästiprasäda
Sthalaliìga trividha: Bhäëòasthala, Bhäjanasthala,
Aìgälepasthala
Çünyaliìga trividha: Svayaparavariyadasthala (Svaparä-
jïasthala), Bhäväbhävanañöasthala, Jïänaçünyasthala.
Inté  Mahäliìgasthala hanneraòu (twelve);
        antu ñaösthala aivatteÿu. (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 Çaraëasthala
and Aikyasthala (i.e., Prasädaliìgasthala and Mahäliìga-
sthala) there is difference between  S.S. and Ca. Ba. Va.
According to the arrangement in S.S., Çaraëasthala has
twelve Sthalas and Aikyasthala has nine Sthalas, while in
the arrangement of Ca. Ba. Va. the Çaraëasthala has nine
and the Aikyasthala has twelve Sthalas. Çré 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 (Acäraliìgasthala, etc.,), Çré
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 Väcanakäras (Çaraëas) of the 12th century A.D. knew
S.S. and quoted çlokas 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.

Vacanasähitya in Kannaòa 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

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:  “Çivayogi Çiväcärya 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: ‘‘Çivayogi Çiväcärya collected and handed
down the doctrine of 101 Sthalas said to have been formerly
communicated to the sage Agastya by Reëukäcärya, one of
the five traditional founders of Véraçaivism; therefore the
101 Sthalas are said to be as ancient as Agastya, the
mythical sage who is believed to be the first Äryan teacher
to come to the South....... We are not certain which
Agastya was the pupil of Reëukäcärya. Çivayogi Çiväcärya
mentions that Reëukäcärya was a contemporary of
Vibhéñaëa, the brother of Rävaëa..... Then Agastya is the
same sage in whose Äçrama Räma 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-
basavaëëa and Allamaprabhu containing references to 101
Sthalas and to the names of 57 Liìgasthalas 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 Çaraëas of 12th century A.D. and
that it was formulated on the basis of the Çaivägamas and
Çaiva Puräëas, prior to 12th century A.D., by Çré Çivayogi
Çiväcärya.

At this juncture, Çré Çré Dr. Immaòi Çivabasava Sväméjé
of mysore, has arrived at a conclusion that the primary
source of the doctrine of 101 Sthalas is the Vacanasähitya
in Kannaòa (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 :

SkeÀesÊejMelemLeueeveeb <eìdmLeueevleie&lelJesve ve les<eeb He=LeiegHeosMeë,
leÓsomleg Yee<eeÒeyevOeeosJe DeJeievleJ³eë~

(Kri. Sä., Part III, 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 Bhäñäprabandha, i.e., the work in the Bhäñä, regional
language”.

Çré Sväméjé has ingeniously taken Bhäñäprabandha as
the Vacanasähitya in Kannaòa. How strange!  Can ‘prabandha’
mean Sähitya or literature ? Çré Çväméjé has further
observed that the author of Kri. Sä. has said that he has
written a work in the Bhäñäprabandha (i.e., Vacanasähitya,
as His Holiness has taken). The statement of the Kri. Sä.
in question is : ‘DeOJeveeceOJeHeles Þesÿm³eeOJeveë HeejceMeer³e ’ Fefle cev$esCe
ke=ÀlekeÀueeefJeOeevem³e efue²m³e oer#eeHetJe&kebÀ OeejCeefcel³eeieceÒekeÀejes Yee<eeÒeyevOesçmce-
lke=ÀlesçJeueeskeÀveer³eë~ (Kri. Sä., Part III, p. 49)— “The procedure
of Ägama found in the Dékñä granting the Iñöaliìga which
is infused with the ‘Kalä’ (Citkalä) through the mantra:
‘Adhvanämadhvapate, etc.,’ should be seen in the Bhäñä-
prabandha written by me”.

Here ‘asmatkåte bhäñäprabandhe’ cannot be taken as
his work in Bhäñäprabhandha but should be taken in the

sense of his work in Bhäñä, regional language which is
Kannaòa in the case of the author of Kri. Sä. In the
previous statement, the word Bhäñäprabandha in the
Ablative case refers to the same work denoted by the word
Bhäñäprabandha in the Locative case mentioned in the
present statement. In fact in both the statements, the
author of Kri. Sä. is referring to his work in Kannaòa but
not to the Vacanasähitya. He has told in his first statment
that the readers can consult his work in Kannaòa 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, Çri Sväméjé has failed to shake the
accepted view.

S.N. Dasgupta’s View refuted

Çré 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: “Siddhänta
Çikhämaëi refers to Basava and is itself referred to by
Çrépati. This shows that the book must have been written
between the  dates of Basava and Çrépati’’  (Dasgupta, Vol.
V. p.44). He has quoted the following portion from the
ninth Pariccheda of S.S.:

DeLe JeerjYeêe®eej-yemeJeséeje®eejb met®e³eved YekeÌlee®eejYesob ÒeefleHeeo³eefleõ
efMeJeefvevoekeÀjb o=ädJee Ieele³esoLeJee MeHesled~
mLeeveb Jee lelHeefjl³ep³e ie®ísÐeÐe#ecees YeJesled~~ (S.S., 6.36)

It must be at once noticed that the reference to
Basaveçvaräcära is found in the preamble to the stanza
portraying the Gaëäcära, one of the Païcäcäras. This
preamble belongs to the Sanskrit commentary on S.S. but
not to the text of S.S. It is strange indeed that Çré Dasgupta
has failed to differentiate between the commentary written
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by Çré Maritoëöadärya and the original text. What is found
in the commentary cannot be attributed to the orginal
text unless it is a ‘svopajïa’ (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 Basaveçvara or any of the Çaranas of his
times in S.S. Hence, the ground and the conclusion on that
ground are both rejected.

(9) The date of Çrékara Bhä. of Çrépati Paëòitärädhya
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]. Çrékara Bhä. quotes stanzas from S.S. often
taking its name. For instance, Çrékara Bhä. has the
following references to S.S.:

1. ``HeefJe$eb les'' Fefle $e+iJesocev$em³eõ
$e+efiel³een HeefJe$eb les efJeleleb ye´ïeCemHeles~
lemceeled HeefJe$eb leefuue²b Oee³e¥ MewJeceveece³eced~~
.........................................
oer#e³ee jefnleë mee#eeVeeHveg³eeefuue²cegÊececed~~ (S.S., 6.59-61)

Fefle efme×evleefMeKeceCeew ÞeerjsCegkeÀe®ee³exCe efue²OeejCeHejlJesve efveoxMeeled~
(Çrékara Bhä., Vol. I, 1.1.1, p. 19)

2. jsCegkeÀYeieJelHeeosveeefHe ``efHeC[lee efHeC[efJe%eeveb'' Fl³eejY³e ``Sleeefve
efMeJeYekeÌlem³e keÀle&J³eefve Òe³elveleë'' (S.S., 5.27-31) Fl³evlesve
efme×evleefMeKeeceCeew leLewJeesHeefoäced~ (Ibid., Vol. I, 1.1.1, p.31).

3. Fl³eeefo HeejeMejmce=efle-efme×evleefMeKeeceC³eeoew efue²eef²osnm³e HeefJe$elJe-
J³eHeosMeeefuue²OeejCeHetpeeosve& efJejesOeë~~ (Ibid., Vol.I, 1.1.1., p.22)

4. efme×evleeieces-efme×evleefMeKeeceCeew ®eõ
Deieml³e cegefveMeeo&tue mecemleeieceHeejie~
.........................................
meHleceele=Hejb efceÞeb efme×evleb Jesomebceleced~~ (S.S., 5.2.-11)

Fl³eeefovee meJe&JesoOecee&vegketÀuekeÀeefcekeÀeÐeäeefJebMel³eeieceefme×efme×evlee-
efYeeOeeveJeerjMewJecesJe cegceg#egefYe©Heeos³eefceefle efveefo&äced~

(Ibid., Vol. II, p.44-45, 2.2. 37)

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

The date of Çrékara Bhä.

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

(i) ceOJe-Üwle-#eHeCekeÀ-leeefke&ÀkeÀeefoefYeë peerJeeveeb efJeYeglJee²erkeÀejeled~
leeqVejemeeLe&ced SleoefOekeÀjCeejcYeë~ (Çrékara Bhä., 2.3.18)

(ii) ceOJeeefo-leeefke&ÀkeÀeefo-kesÀJeueYesoJeeefoveeb yeew×eefoJeled meJe&-
ÞegeflemecevJe³eeYeeJeeled levcee$eb meglejeced Demece¡emeced~~

(Ibid., 2.3.40)

(iii) YeeieJeleHeeáeje$eeefo-ceOJeeefo-Jew<CeJeceles<eg peielkeÀejCeséejm³e
MejerjHeefjûeneled OeìHeìeefoJeovleJeÊJeb efJeveeefMelJeced~

(Ibid., 2.2.41)

Çré Cilaküri Näräyäëa Rao, in his long introduction in
Telugu to the Paëòitärädhya-caritra of Pälkuriki Somanätha
in Telugu, has criticised the view of Çré Hayavadana Rao
and has come to the conclusion that Çripati Paëòitärädhya
(author of Çrékara Bhä.) was prior to 12th century A.D. In
this connection, Çré Cilaküri Näräyäëa 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 Çré Madhva considered Ätman as ‘Vibhu’ (all-pervasive).
But this is not the case, because Madhväcärya has said:
``nsletveeb mekeÀeMeeod DeCegjsJe'' and ̀ `DeCeesjefHe peerJem³e meJe&MejerjJ³eeeqHle³eg&p³eles~''
(Bra. Sü., Madhvabhäñya, 2.3.20 and 2.3.24). Similarly the
name of an individual like ‘Madhva’ cannot be compatible
with the general ‘Mataväcakas’ like Tärkika, Bhägavata,
Päïcarätra. Hence, Çré Cilaküri Näräyaëa Rao felt that with
the intention of pushing the date of Çrépati Paëòitärädhya
to a later period, Çré Hayavadana Rao has included the word
‘Madhva’ in those places. This he got clarified by writing a
letter to Deviòi Jaméndär who had given the original
manuscript of Çrékara Bhä. to Çré Hayavadana Rao:

“Ä väkyamulalo ‘Madhvaçabda’ maprastutamu, asam-
baddhamani talaci, hayavadanarävugäraccuceyaòamunaku
mülapratiniccina deviòi jaméndärugäriki jäbu vräyaga väru
mülamunu cüci vräsinäru. Käbaööi Çrépatipaëòituni kälamu
kri. sa. 1400 ani nirëayiïcaòäniki sädhakamugä uëöundani
käbolu tatpariñkartalä padamuni cerci uëöärani niçcayiï-
cikonnänu” (Paëòita. Ca., Bhümikä, p.30-31).

It may be noted here that Çré Cilaküri Näräyaëa Rao
did not know at that time that in retaining Madhvapada in
those places Çré Hayavadana Rao depended on the
evidence of only one manuscript of Çrékara Bhä., which he
had obtained from one Paëòit Basavärädhya of Mysore.
Hence he thought that the editor intentionally added that
word in those places. Yet, we have to say that Çré
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 Deviòi Jaméndär.

Inscriptional evidence:

In view of the above, it is necessary to consider other
evidences. There is an inscription of Mahämaëòaleçvara
Pallaketu Räja of Cälukya dynasty at Mallikeçvara Temple

at Vijayaväòa. Its date is 12th century A.D. That inscription
refers to an account of Çrépati Paëòita’s astonishing deed
of binding the live coal in a silken cloth to prove the
‘päramya’ (superiority) of Çivabhakta:

leleë HeefC[leejeO³eveecvee YekeÌleesÊecesve ®e~~
efMeJeYekeÌle SJe vetveb osJeef<e&Y³eesçefOekeÀ Fefle~~
®eerveecyejsçeqiveb mebmLeeH³e MeceerkeÀesceueMeeKe³ee~~
ye×s ceuueséejë Òeerleë Òel³e#eë mecepee³ele~~

(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 ‘Paëòitärädhya’.

It may be asked as to how to decide that that name
referred to Çrépati Paëòitärädhya only. The answer is that
so far as the Agnistambhana-vidyä is concerned, it was one
of the ‘Paëòitatraya’ (Çrépati Paëòitärädhya) that is said to
have demonstrated it. Mallikärjuna Paëòitärädhya in his
telugu Çi. Ta. Sä. has referred to this:

Okkaëòe daivamu Çivuëòani
Nikkamu seyuöaku mudice nippulu céran
Srukkaka Çrépatipaëòituëò-
Aakkajamuga vijayaväòanalajammi Çivä.

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

Further this account is given in Pälkurike Somanätha’s
Ba. Pu. (p.210), Gubbi Mallaëärya’s Bhäva. and Vérärädhya’s
Dha. Gu.

It may be again asked as to the ground on which it can
be said that Çrékara Bhä. is the work of Çripatipaëòitärädhya.
The contents of the work are indicated by Pälkurike
Somanätha when he has said:

Kaòu narthinutpattikartanä brahma
Vaòibrahmamanu brahmavädulaà druïci
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Harabhaktiyutpattikadhipati näìgaà
Baragenda dolli Çripatipaëòitayya

(Paëòitä. Ca., Chap.1, p.7)

Here Çrépati Paëòitärädhya is said to have strongly
condemned the conception of  Brahman of the Advaita as
dry Brahman and to have established the devotion towards
Çiva. What we find in the Çrékara Bhä. is nothing but the
refutation of Advaita and establishment of Çivädvaita.
Hence the above statment of Somanätha clearly hints at
the principal contents of Çrékara Bhä.

Thus it can be decided that Çrékara Bhä. belonged to
11 century A.D. Çré Jagadguru Vérabhadra Çiväcärya of
Kaçépiöha (Jaìgamaväòé Maöh) has come to the same
conclusion and Çré Vidvän M.G. Naïjuëòärädhya has
considered the opinions of Çré Jagadgurüjé and Çré Cilaküri
Näräyaëa Rao and has come to the conclusion that Çrépati
Paëòitärädhya 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 Çripati
Paëòitärädhya, 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:

1. lemceeeq®íJece³eb meJe¥ peieosle®®eje®ejced~~
leoefYeVele³ee Yeeefle meHe&lJeefceJe jppegleë~~

2. jppeew meHe&JeÓeefle MegkeÌleew ®e jpeleÊJeJeled~~
®eesjlJeJeoefHe mLeeCeew cejer®³eeb ®e peuelJeJeled~~

3. ievOeJe&HegjJeodJ³eeseqcve meeq®®eoevevoue#eCes~~
efvejmleYesomeÓeJes efMeJes efJeéeb efJejepeles~~

4. De³eLeeLe&ÒeHeáeesç³eb Òeefleefleÿefle Me¹js~~
meoelceefve ³eLee MegkeÌleew jpeleÊJeb J³eJeefmLeleced~~

Although these verses can be explained in such a way
as to be in conformity with the ‘Jagatsatyatvaväda’, yet the

statements are taken from the context of the Advaita
propounded by Çaìkara. Hence, S.S. must have belonged
to post-Çaìkara 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 Vä., p. 46-47). It is
already noted above that Çré Siddhanätha Çiväcärya was an
immediate predecessor of Çré Çivayogi Çiväcärya, the
author of S.S. He is attributed the authorship of a Campü-
kävya by name Reëuka Vijaya. This work was long back
edited and published by Haréçvara Çästrin of Mysore in
1926 A.D. The Author himself has mentioned the date of
completion of his work thus:

$e+legye´ïeefJe³eodye´ïeefceles efJe¬eÀceJelmejs~~
ceeie&Meer<ex ®e HeewCe&c³eeb ÒeyevOeë ÒeeHe HetCe&leeced~~  (Re. Vi., 5.57).

(ye´ïe - 1, efJe³eled - 0, ye´ïe-1 and $e+leg-6- in the reverse order)
The date of completion of Re. Vi. according to this was

Vikrama year 1016, Märgaçiras Pürëimä. 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 Revaëasiddheçvara Ragaÿe (Re. Ra) of
Harihara (1185-1280 A.D.), I strongly feel that the date of
completion of Re. Vi. as derived from its concluding Çloka
(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 Çré Reväëasiddha who was the elder contemporary of
Çré Basavaëëa (12th century A.D.). The event in question
pertains to the Dékñä of Hävinahäÿa Kallayya or Kallinätha



A preamble to Árï Siddhäntaáikhämaçi Ancient Tradition of Vïraáaivism [143][142]

(Bhujagäraëya or Uragapura Kallinätha) by Çré Rudramuni
deva (Rudramuni Çiväcärya) on the direction and in the
presence of Çré Revaëasiddha. (Vide Re. Vi., 5.30-43;
Havinahäÿa Kallideva Ragaÿe (Hä. Ka. Ra., p. 394-396 in
Hariharana Ragaÿegaÿu- Ha. Ra.; Re. Vi. 5.30-43).

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

The Ancient Tradition of Véraçaivism:

The ancient tradition of Véraçaivism was founded by
the five teachers (Païca Äcäryas). This is established by
the evidence of the Çaivägamas:

ÞeerceêsJeCeefme×m³e kegÀu³eHeekeÀHegjesÊeces~
meesceséejefue²eppeveveceeJeemeë keÀoUerhegjs~~
leÜvce©Uefme×m³e Jeì#es$es cenÊejs~
efme×sMeefue²eppeveveb mLeevecegppeef³eveerHegjs~~
êe#eejeceeK³emeg#es$es jeceveeLeeK³eefue²leë~
SkeÀesjecem³e peveveceeJeememleg efnceeue³es~~
megOeekegÀC[eK³emeg#es$es ceefuuekeÀepeg&veefue²leë~
peveveb HeefC[lee³e&m³e efveJeemeë Þeerefiejew efMeJes~~
keÀeM³eeb efJeéesMeefue²e®®e efJeéeejeO³em³e mecYeJeë~
mLeeveb ÞeerkeÀeefMekeÀe#es$es Me=Ceg HeeJe&efle meeojced~~
Sles ³egie®eleg<kesÀleg HeáeejeO³ee ³eLeefJeefOe~
cece efue²cegKeesÓtlee ueeskeÀefJeÞeglekeÀerle&³eë~~ (Sväy.Ä., 9.8-13)

“In the excellent city of Kulyapäka, the birth of Çré
Revaëasiddha was from the Someçvaraliìga and his stay
was at Kadaÿépura. Similarly in the great Vaöakñetra, the
birth of Maruÿasiddha was from the Siddheçaliìga and his
stay was in Ujjayiné. In the holy place called Dräkñäräma,
the birth of Ekoräma was from the Rämanäthaliìga and
his stay was in the Himälayas (Kedära). In the holy place
called Sudhäkuëòa Paëòitärädhya was born from the
Mallikärjunaliìga, and his stay was in Çrégiri (Çréçaila). In
Käçé, the birth of Viçvärädhya was from the Viçveçaliìga
and his stay was in Käçé itself. These five Ärädhyas sprung
from my, i.e., Çiva’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., Kulyapäka (the
present Konalupäka), Dräkñäräma and Sudhäkuëòa (Çriçaila)
are situated in the Ändhra Pradesh. The existence of the
three Liìgas, viz., Someçvara, Rämanätha and Mallikärjuna
in that region gave the name Triliìgadeça to that region.
‘Telugu’ is the corrupt form of ‘Triliìga’. Thus three of the
five teachers of Véraçaivism hailed from Ändhra Pradesh
and established their Péöhas in Kadaÿépura (the present
Baÿehonnur in Chickmagalur District of Karnataka), Kedära
(in the Himalayas, Rudra Prayäg District, Uttaräïchal) and
Çréçaila (Kurnool District, Andhra Pradesh) respectively.
Çré Jagadguru Maruÿasiddha arose from the Siddheçvaraliìga
at Vaöakñetra near Ujjain in the present Madhya Pradesh
and stayed there. One of his successors whose name was
also Çré Jagadguru Maruÿasiddha, migrated to South India
and established the Péöha at a place, Kaggallupura, now
called Ujjiné, after the name of that Ujjayiné, in the Bellary
District of Karnataka. Çré Jagadguru Viçvärädhya established
the Péöha at Käçé itself and the Péöha is well known as
Jaìgaàväòé Maöh. Another point to be noted here is that
according to the tradition recorded in the Çaivägamas the
five teachers arose from those Liìgas in all the four Yugas.
In the Kåtayuga they were called Ekäkñara Çiväcärya,
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Dvyakñara Çiväcärya, Tryakñara Çiväcärya, Caturakñara
Çiväcärya and Païcäkñara Çiväcärya. In the Tretäyuga they
were called Ekavaktra Çiväcärya, Dvivaktra Çiväcärya,
Trivaktra Çiväcärya, Caturvaktra Çiväcärya and Päïcavaktra
Çiväcärya. The names of the teachers in Dväparayuga were
Reëuka, Däruka, Ghaëöäkarëa, Dhenukarëa and Viçvakarëa.
Their names in the Kaliyuga are: Revaëärädhya (Revaëa-
siddha), Maruÿärädhya (Maruÿasiddha), Ekorämärädhya,
Paëòitärädhya and Viçvarädhya. The heritage of these
Äcäryas has continued in the five Péöhas to this day. The
five Gotras and Sütras of these Péöhas are in vogue from
times immemorial. They are given in the following table:

Péöha Gotra Sü tra

1. Çré Rambhäpuré Véragotra Paòviòésütra
2. Çré Ujjayiné Nandigotra Våñöisütra
3. Çré Kedära Bhåìgigotra Lambanasütra.
4. Çré Çréçaila Våñabhagotra Muktägucchasütra
5. Çré Käçé Skandagotra Païcavarëasütra

Every Véraçaiva belongs to one or the other of these
Gotras and Çütras.

The heritate of the five Äcäryas and their five Péöhas
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. Çré Rambhäpurépéöha

The earliest literary record regarding Çré Rambhäpuré
Péöha is a Sanskrit poem called ‘Guruvaàçakävya’ of
Paëòit Käçé Lakñmaëaçästrin (Published from Vanivilas
Press, Çriraìgam). This poem, in its third canto, describes
the granting of Candramauléçvarliìga and Ratnagarbha
Gaëapati to Çré Çaìkaräcärya by Revaëasiddha Mahäyogin:

Þeer®evêceewueeréejefue²cemcew meêlveieYe¥ ieCevee³ekebÀ ®e~~
me efJeéeªHee³e megefme×oÊeb oÊJee v³eieeoereq®®ejce®e&³esefle~~

(Guru. Vaà. Kä. 3.33)

Çré Çaìkaräcärya called his disciple Çré Sureçvaräcärya
(Viçvarüpa) at the time of his going to Käïcé and said that
he should daily worship the Candramauléçvaraliìga and
Ratnagarbha Gaëapati given by the ‘Susiddha’. Here the
author of the Kävya, Çré Laksmaëaçästrin has explained
the term ‘susiddhadattam’ in his own  commentary as ̀ `megefme×sve
jsJeCeefme×cene³eesefievee oÊeb Þeer®evêceewueeréej-efue²ced....'' This Kävya was
composed by Çré Lakñmaëaçästrin who was the ‘Ästhäna
Vidvän’ of Çré Çåìgeré péöha, on the direction of the then
pontiff of the Péöha, Çré Saccidänanda Bhäraté Munéndra.
The colophons of the seven Sargas printed are pointers
to this : Fefle ÞeercelHejcenbmeHeefjJe´epekeÀe®ee³e&efye©oeJeueerefJejeefpele-ÞeerceVe=efmebn-
YeejleerkeÀjkeÀceueme¡eele-mekeÀue-efJeÐeeefJeMeejoHeeqC[leHegC[jerkeÀceC[ueerceele&C[-
Þeermeeq®®eoevevoYeejleercegveervêefvecee&efHeles efJeÜÂeuekeÀ-ue#ceCeMeeeqðeefJejef®eles ieg©JebMes
cenekeÀeJ³es.... meie&ë~ (efvecee&efHeles- caused to be written). This account
is given in the Çiva. Ta. Ra., 4.12. 6-10; 12.4 of Keÿadi
Basavabhüpäla. Çré Niööür Naïjaëärya has also referred to
this event in his Ve. Vé. Ci. (quoted in Vé. Païca. Pa., P.5)

Meb¹je®ee³e&meVeece³eesieervêe³e cenesppJeueced~~
®evêceewueeréejb efue²b oÊeJeeefveefle efJeÞegleced~~
ÞeerjsCegkeÀieCesMeeK³eb jsJeCeeefme×osefMekeÀced~~
JeerjMewJecelee®ee³e¥ Jevosçnb leb peieÃg©ced~~

Madhya. Yug. Ca. Ko. in Maräöhi refers to this : jsJeCeefme×
³eeves MebkeÀje®ee³ee&vee ®evêceewUeréejefue² efoleer Deefme Òeefmeef× Deens~  ns MebkeÀje®ee³e&
cnCepes DeeÐe MebkeÀje®ee³e& neslee,  ne peeleerves pebiece neslee~~ (p.714)

This shows that there was one Äcärya Revaëasiddha
during the time of Çré Çaìkaräcärya. Thus the tradition of
the Rambhäpurépéöha goes back to a period earlier than
8th century.

Revaëasiddha’s prophesy in Harihara’s dream:

It is known that Hakka (Harihara) and Bukka founded
the Vijayanagar empire in the Çalivähana Çaka year 1258,



A preamble to Árï Siddhäntaáikhämaçi Ancient Tradition of VS : 1. Árï Rambhäpurïpïâha [147][146]

corresponding to the Christian era year 1336 A.D., i.e.,
Dhätå saàvatsara, Vaiçäkhamäsa, Çuklapakña, Süryaväsara
(Bhänuväsara), Saptamétithi, Makhänakñatra:

veeies<JekezÀefce&le Fn MekesÀ MeeefueJeenm³e ³eeles
Oeele³e&yos MegYemecegef®eles ceeefme JewMeeKeveeeqcve~
MegkeÌues He#es megiegCeefHele=Yes met³e&Jeejs megueives
meHlec³eeb ÞeerefJepe³eveiejeR efvece&ces efvece&cesvêë~~

(Gu. Vaà. Kä., 6.8)
Before recording this historical event, Çré Käçé

Lakñmaëaçästrin has narrated the circumstances leading
to that event in the 5th and the 6th Sargas of his Gu. Vaà.
Kä. The first of the circumstances was the appearance of
Çré Revaëasiddha 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 Saìgama of Yadu race, were
first under the protection of King Vérabhadra. (Ibid.,
5.50). They were employed as the officers of the treasury
(Ibid., 5.52). When Vérabhadra was defeated in the battle
by the then Dehalé Sultan (Suraträëa= Sanskritised form
of Sultan), Harihara and Bukka escaped and took refuge
under King Rämanätha of Ekaçilänagara. (Ibid., 5.52-54).
King Rämanätha met with the same fate as Vérabhadra.
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 Kåñëä (Ibid., 5.58) and then
in the battle they were defeated by Balläÿa. They escaped
into a thick forest. Sleeping with his head on the lap of
Bukka, Harihara experienced a dream in which he saw
Çré Revaëasiddha:

yeuueeueef#eefleHeeuekesÀve efJeefpeleew ³eg×sve ceO³es cene-
JeuueerYe=efÜefHevem³e ®e¬eÀlegefjceew Þeevl³eesHeJesMeb ef®ejced~
efveêeCeë menpee¹iees nefjnj#eesCeerYe=os<e #eCeb
Yeêb jsJeCeefme×³eesi³eefOeiecemJeHveb leoeHveesÊejeced~~ (Ibid., 5.59)

Çré Revaëasiddha said to Harihara in his dream:

``mJeefmle ÞeerceVe=He leJe YeJesÜerj efmebnemeveÞeerë~
efJeÐeejC³eÒe®egjke=ÀHe³ee meJe&mebj#eCee³e~
efJeéeesÊeg²b efJeyegOe keÀue³esMívêceewueerMeefue²b~
YeeefJe#cesMeeeqðeiegCeieefCelewkeÀeoMeeLe lJeoeÐeeë~~
Deûes YeeJeer ef$eYegJeveveglees JeerjHetJeex Jemevleë~
meJee&cegJeeA megef®ejceefJelee Oeeefce&keÀë meJe&Lesefle~''
GkeÌlJee mJeHves nefjnjve=Heb jsJeCeeefme×³eesieer-
DevleOee&veb meceYepeoLe ÒeeyegOelmeesçefHe YetHeë~~  (Ibid., 6.12)

“Welfare to you, O King! O hero! With the abundant
grace of Vidyäraëya, you will get regal power for the
protection of all. O wise one!  Cherish in mind the supreme
Candramauléçvaraliìga. The further kings starting from
you would be thirty three (11×3=33). Thereafter  pious
king by name Véravasanta 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,
Çré Revaëasiddhayogin 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. Vaà. Kä.

Çré Reëuka, Çré Revaëasiddha:
Çré Reëuka, who was the Äcärya of the Dväparayuga,

arose from the Someçvaraliìga at Kollipäké—(Konalupäka—
with this modern name it is in Andhra Pradesh, about 60
km aways from Hyderabad). He went to Malaya mountain
and taught the Véraçaivasiddhänta of 101 Sthalas to
Agastya; then he went to Laìkä and on the request of
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Vibhéñaëa, installed 3 crores of Liìgas there to fulfil the
last wish of Rävaëa who had resolved to install 9 crores of
Liìgas and had got 6 crores of Liìgas installed during his
life-time. These are the events which are recorded in S.S.
[This shows Çré Çivayogi Çiväcärya’s historical sense; he
has recorded only the events which occurred in the
beginning of Dväparayuga, deeming that Agastya and
Vibhéñaëa lived during that period which was close to the
Tretäyuga in which Çré Räma flourished].

It may be recorded here that there is a ‘Renukäçrama’
and also a ‘Reëukavana’ at a village called Kirumalay
about 15 Kilometres from Jäfna. There are hundreds of
Viraçaiva families there. This is told by Vedamürti Çré
Vérayya Svämi Çästrimaöh of Därukäçrama in Räjäjinagar,
Bangalore. He visited Çré Laìkä in June 1979 and
personally saw the ‘Reëukäçrama’ and ‘Reëukavana’ at
Kirumaläy and further went to Tänake Santurai where he
saw Çré Guru Vérabhadra temple and met Véraçaivas living
there. While coming back he has brought a copper plate
having the imprint of Çri Reëuka’s ‘Liìgodbhavamürti’.

In the tradition of the Rambhäpurépétha, there were
many Jagadgurus by name Çré Reëuka, Çré Revaëasiddha
and Çré Revaëärädhya. Those who have written about
Çré Reëuka, 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 Reëukas and
Revaëasiddhas from Ädi Reëuka to Revaëasiddha who
was an elder contemporary of Basavaëëa. This is what
we find in Re.Vi. of Siddhanätha Çiväcärya (Sanskrit)
and Re. Ra. of Harihara. They give an account of the
lives of many Reëukas from the ancient Reëuka to
Revaëasiddha of Bijjala’s time (12th century A.D.) who
was an elder contemporary of Çré Basavaëëa. The authors
have, however, thrown a hint to indicate that their works
were not on the life of one Reëuka but an account of the
Reëuka tradition:

Çiva orders :

YekeÌleewIee³eesHeosMeeled ÒekeÀì³e
HeefjlemlJeb Meleeyoeb½e meHle~

Òel³e#eb leeJeleesyoeved jnefme ®e
efJe®ejved Yet³e Dee³eeefn ³eeefn~~ (Re.V.,1.13)

‘Tanna manadoÿ Siddharevaëam naòe noòi
 Pannagäbharaëanittäjïe nere kaigüòi
 Arideÿunür ariyadeÿunüru vatsaraà
 Nere sandudinniÿeyoÿiralägadu.....’

(Re. Ra., last protion)

“Çré Revaëasiddha thought that the order of Çiva 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 Siddhanätha and Harihara have indicated that
Çré Revaëasiddha  spread the tenets of Véraçaivism for
1400 years, 700 years in person and 700 years without
being seen in the world. [Although Çré Çivayogi Çiväcärya
has said that Çré Reëuka moved about in person and in
cognito, he has not referred to the period. (Vido S.S.,
21.37]. Hence, Çré Reëuka or Çré Revaëasiddha was not
one but many. Three Reëukas can be clearly discerned
from the tradition. One was Çré Reëuka who gave ‘Çiva-
tattvopadeça’ to sage Agastya and who showed favour
towards Vébhéñaëa by installing three crores of Liìgas at
Laìkä according to Rävaëa’s wish. That was Çré Reëuka of
post-Räma period. The second Çré Reëuka was Revaëa-
siddha, a contemporary of Çré Çaìkaräcärya to whom
he granted the Candramauÿéçvaraliìga and Ratnagarbha
Gaëapati. The third was Çré Revaëasiddha an elder
contemporary of Basavaëëa. It was this Revaëasiddha who
blessed the womb of Suggalädevé and predicted that an
eminent person of great spiritual power would be born
from her womb. (Siddha. Ca. 1.40). Siddharämeçvara was
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born according to his prophecy. Thus Çré Reëuka and
Çré Revaëasiddhas were different Äcäryas. The date of
Revaëasiddhas cannot be superimposed on Çré Reëuka.

Çré Rambhäpurépéöha is famous from ancient times.
From Çré Revaëärädhya, the founder of the Péöha in the
Kaliyuga to the Present pontiff Çré Jagadguru Véra
Someçvara Çiväcärya Mahäsväméjé, 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 Äcäryas of the same names
adorned the Péöhas, there might have been some confusion
regarding the counting.

2. Çré Ujjayinépéöha

In the tradition of Ujjayinépéöha, it is known that
Çrautapäla and Bhänumati, the royal couple of Ujjayiné
(Avantikä the capital of Avanté country, present Ujjain in
Madhya Pradesh) were the devotees of Çré Jagadguru
Maruÿärädhya. They had taken Çivadékñä from him and
took to ‘Sättvika’ form of worship in the form of Çivapüjä
by relinquishing Açvamedha, etc., which involved violence.
Many Jagadgurus after Çré Maruÿarädhya preached and
spread Véraçaivism in the then Madhya Pradesh area. Then
came Çré Jagadguru Çambhumuni. He had to face the
anger of Çré Vérasena Mahäraja who embraced Jainism and
began to trouble the Véraçaivas. He raised an army and
conducted a successful war against the Jaina King. After
Çré Çambhumuni Çré Jagadguru Maruÿärädhya II occupied
the Péöha. He found it difficult to live safely under
Vérasena and changed the Péöha to south India in about the
middle of 11th century A.D. After the establishment of the
Péöha at a specific place in Karnataka, he named the place
as Ujjainé in the memory of the original Péöhasthäna.
Räñöraküöas, Käkatéyas of warangal, Bhuvanaikamalla
Someçvara, etc., became disciples of the Ujjayinépéöha and
gave grants to it. Due to migration from Madhya Pradesh

to South India, lots of historical records of the Péöha have
been lost. Hence we have to depend on Hüli Nandéça’s
Maruÿa. Vi. and Maruÿa Si. (the latter being the prose
version of the former). The Äcärya of the Dväparayuga,
viz., Därukäcärya taught ‘Çivädvaita’ to Dadhéci who
resided in Naimiñäraëya. Çré Rämadäsa Gauòa, in his
Hindi work called ‘Hindutva’, has stated the tradition thus:
DeJeefvlekeÀerHegjer kesÀ efme×séejefue² mes pees YeieJeeve kesÀ JeeceosJeªHe nw, YeieJeeve
ce©UejeO³e peer ÒekeÀì ngF&, keÀnles nQ keÀer Jes DeJeefvle kesÀ jepee mes Deveyeve nes peeves kesÀ
keÀejCe, yeuueejer efpeuee kesÀ SkeÀ ieeJe ceW DeekeÀj yeme ie³es, GvekesÀ yemeves mes Gme ieDeeBJe
keÀe veece Yeer Gppeef³eveer He[ ie³ee~  DeJevleer ces Yeer FvekeÀer SkeÀ MeeKeeceþ Deye lekeÀ
ceewpeto nw~ (His Holiness Sri Maruÿärädhya who was of the
form of Vämadevamukha of Çiva, arose from the
Siddheçvaraliìga near Ujjayiné (Vaöakñetra Siddheçvara).
They say that due to some tussle with a king of Ujjayiné, he
came and settled in a village in Ballary District. Due to his
stay at that place, the name Ujjayiné is said to have been
given to that place. Even now a branch Maöh of this Péöha is
found in Ujjayiné).

Çré Jagadguru Maruÿasiddha who brought the Péöha
from Avanti Ujjayiné to Ujjainé in Karnataka, became
successful in nullifying the haughtiness of Mäyädevé of
Kolhäpur. With the munificent donations of Käkatéya
Gajapati of warangal and Bhuvanaikamalla Someçvara of
Kalyäëa, his holiness got the Péöha and temple construcuted
through Çré Jakkaëäcärya and installed the Siddheçvaraliìga
and the statues of Müÿa Maruÿärädhya and the later 14
Péöhäcäryas. For the inauguration of the Péöha, Çré Jagadguru
Revaëasiddha who was the elder contemporary of Basavaëëa
and Çré Jagadguru Paëòitärädhya had come. On that
occasion, the Kings of Räñöraküöa family and Warangal
Käkatéyas offered rich gifts and Kalyäëa Someçvara gave
the ‘däna’ of 120 Maöhas.

The later Jagadgurus of the Péöha taught Véraçaiva
tenets and guided people of all castes and creeds. (Vide
V.B.P., p. 17-18 for more details). Jagadguru of the Péöha,
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Çré Çré Çré Maruÿasiddha Räjadesikendra Mahäsväméjé, who
passed away recently, was the 111th Pontiff. The present
Jagadguru, Çré Çré Çré Abhinava Siddhaliìga Räjadeçikendra
Çiväcärya Mahäsväméjé has been the 112nd Pontiff. What is
said about the Rambhäpurépéöha in respect of the number
of pontiffs, has to be stated with regard to this Péöha also.

3. Çré Kedärapéöha
According to the available evidences, the antiquity of the

Kedärapéöha 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 :

~~ Þeer kesÀojséeje³e veceë ~~ mJeefmleÞeer efJepe³eeY³ego³e ³egefOeefÿj MekesÀ
HueJe²eK³es SkeÀesveveJeeflelecemebJelmejs menefme ceemes DeceeJeem³ee³eeb meesceJeemejs
ÞeercevedcenejepeeefOejepe-Hejceséej-Jew³eeIe´Heoiees$epe-Þeerpevecespe³eYetHeeueë FvêÒemLe-
veiejerefmebnemevemLeë mekeÀueJeCee&ÞeceOece&HeefjHeeuekeÀë GÊejefnceeue³es ÞeerkesÀoej#es$es
le$el³ecegves©<eeceþm³e ÞeerieesmJeeceer Deevevoefue²pe²ce-Þeerceeq®í<³e%eeveefue²-
pe²ceÜeje DeejeefOele-ÞeerkesÀoejveeLem³e HetpeeLe¥ ®elegëmeerceeHeefj¬eÀceë HetJe&Yeeies
oef#eCeJeeefnveer cevoeefkeÀveer Heef½ece-oef#eCeYeeies #eerjie²e, GÊej-Heef½eces ceOegie²e,
HetJeexÊejYeeies mJeie&Üej-veoer, oef#eCes mejmJeleercevoeefkeÀv³eesë me²ceë~  SlevceO³es
ÞeerkesÀoej#es$eced~ YeJeeq®í<³e HejcHej³eeçç®evêeke&ÀHe³e&vleb efveefOeefve#esHe-peue-
Hee<eCeieeefce-efme×meeO³e-lespemJeec³emeefnleb mJeyeg×îeeççvegketÀu³esveeçmcevceele=mece³es
meefnjC³ecevoeefkeÀveerpeueOeejeHetJe&kebÀ #es$eefceob nmles oÊeJeeveeqmce~ Sle×ce&meeOevem³e
meeef#eCeë õ

Deeefol³e®evêeJeveue½e ÐeewYet&efcejeHees Ëo³eb ³ece½e~~
Den½e jeef$e½e GYes ®e mevO³es Oece&½e peeveefvle vejm³e Je=Êeced~~
oeveHeeueve³eesce&O³es oevee®í^s³eesçvegHeeueveced~~
oeveelmJeeie&ceJeHleesefle Heeueveeod efÜiegCeb HeÀueced~~
mJeoÊeeod efÜiegCeb HegC³eb HejoÊeevegHeeueveced~~
HejoÊeeHenejsCe mJeoÊeb efve<HeÀueb YeJesled~~
mJeoÊee Hegef$ekeÀe %es³ee efHe¢oÊee menesoje~~
Dev³eoÊee leg peveveer oÊeYetefceb Heefjl³epesled~~

Dev³ewmleg JeefOe&leb Yeg*dkeÌles meeLe&m³e JeefOe&leb ve leg~~
leleë keÀämlelees veer®eë mJe³eb oÊeeHenejkeÀë~~
mJeoÊeeb HejoÊeeb Jee ye´ïeJe=efÊeb njs®®e ³eë~~~~
<eefÿJe<e&menñeeefCe efJeäe³eeb pee³eles ef¬eÀefceë~~ Fefle ~~

Translation:

“In the auspicious year called Plavaìga, which is the
89th year in the Yudhiñöhira Çaka, in the Märgaçérña month,
on the Amäväsyä day called Monday, Çré Janamejaya
bhüpäla, the Emperor Lord belonging to Vaiyaghrapada-
gotra and adorning the throne of Indraprastha city, who is
the guardian of Varëäçramadharma, has offered this
Çré Kedärakñetra which is surrounded on all the four
quarters by southward flowing Mandäkiné river in the East,
Kñéragaìgä in the South-west, Madhugaìgä in the North-
west, Svargadvära river in the North-east and the confluence
of Sarasvaté and Mandäkiné in the South, to the Gosvämin
Änandaliìga Jaìgama of the Uñämaöha in the Kedärakñetra
of North Himälaya, for the purpose of getting the worship
of Çré Kedäranätha done through his disciple Jïänaliìga
Jaìgama. I have offered the Kñetra 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
Dharmasädhana 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 'Brahmavåtti', one will be born
as a worm in the excreta for sixty thousand years”.

It may be noted here that the Yudhiñöhira Age
approximately conforms to the Kali Age. The present year
in the Kali Age is 5108. Thus 89th year of Yudhiñöira 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 Kedärapéöha published in a book called
‘Gadväl kä ÉtIihäs’ (in Hindi) written by Paëòit Harikrishna
Rathooòi (published from Gadwal Press, Dehra Dun in 1982),
the number of pontiffs comes to 322. The elder Gurüjé of
Kedärapétha called Çré Jagadguru Siddheçvaraliìga Çiväcärya
is 323rd Sväméjé and younger Gurüjé called Çré Jagadguru
Bhémäçaìkaraliìga Çiväcärya is the 324th Sväméjé of the
Péöha. Even if ten years of duration is allowed for each
Pontiff of the Péöha, the date of the Péöha goes back to a period
earlier than 3240 years. As mentioned in King Janamejaya’s
edict, the Maöh of Kedärapéöha is called Uñämaöha. Its
vernacular form is ‘Okhémaöh’ and it is now the name with
which the péöha is called. It is called Uñämaöha because it
was got construtcted by Bäëäsura’s daughter Uñädevé who
was the wife of Aniruddha, a grand son of Çré Kåñëa.

The Kåtayuga Äcärya of this Péöha, viz., Tryakñara
Çiväcärya taught king Mändhätå of the Solar Race about
the tenets of Véraçaivism. The king spent his last days in
the Péöha at Okhémaöh. In memory of this, the king’s statue
has been installed in the Péöha. Ghaëtäkarëa Çiväcärya of
the Dväparayuga travelled from Kedära to Käçé with the
task of spreading Véraçaivism in North India and at Käçé he
taught Véraçaivism to sage Vyäsa. As an evidence of that

there has been at Vyäsakäçé a Vyäseçvara temple with a
statue in sitting posture of Çré Ghaëöäkarëa doing ‘Püjä’ of
the Iñöaliìga on the left palm of his hand. After taking
Dékñä from Çri Ghaëöäkarëa, Vyäsa became engaged in
doing Çiväpüjä:

HejeMe³e&mleoejY³e MecYegYeeqkeÌleHejesçYeJeled~~
efue²b J³eemeséejb ÒeeH³e IeCìekeÀCe&Ëoeûeleë~~
efJeYetefleYet<eCees efvel³eb efvel³eb ©êe#eYet<eCeë~~
©êmetkeÌleHejes efvel³eb efvel³eb efue²e®e&keÀesçYeJeled~~

(Skända P., Kä. Kha., 95.68-69)

4. Çré Çréçailapéöha
As regards the antiquity of Çréçailapéöha, the earliest

literary record is about Sré Jagadguru Sadänanda Çiväcärya
of Çréçailapéöha in the Skända P., Ça. Saà., Çré. Khaëòa,
Uttarabhäga, (85th Adhyäya, 62-64):

leeqmceved ÞeerHeJe&les HegC³es mebmeejeYe³eYes<epes~~
Deemles efue²e²mecyevOeer meoevevoe»³ees cegefveë~~
meJeexHeefve<eoLe&%eë efMeJeO³eeveHeje³eCeë~~
YemceeJeefueHlemeJee&²es ©êeO³eeveHeje³eCeë~~
©êe#eceeueeYejCees Oe=leHeeMegHeleJe´leë~~
DeefleJeCee&Þeceer ³eesieer peerJevcegkeÌlees peieÃg©ë~~

“In that Çréçaila mountain, which was the medicine
procuring fearlessness regarding transmigration, there
flourished the great sage called Sadänanda, who was adept
in the communion between the Liìga and the Aìga
(Paramätman and Jévätman), who was well-versed in all
Upaniñads, who was engrossed in meditation on Çiva, who
had smeared all his limbs with Bhasma, who had taken
recourse to Rudrädhyäya, who had adorned himself with
the garland of Rudräkñas, who had undertaken the Vow of
Päçupata (Véraçaiva), who had transgressed the limits of
Varëäçrama, who was a Yogin, who was a Jévanmukta and
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who enjoyed the status of a Jagadguru”. In 940 A.D., an
Ändhra King called Nanne Coÿadeva dedicated his Telugu
poem called Kumärasambhava to the then Jagadguru
of Çréçailapéöha called Jaìgama Mallikärjuna Deväcärya.
(Kumärasambhava is edited by Prof. M.V. Rämakåñëa
Kavi and published from Räjamahendri in 1909). These
are the sufficient proof for the existence of Çréçailapéöha
much before 10th century A.D.

Sadänanda Yogin and Piìgala:
The said Jagadguru Sadänanda Yogin cured one

Piìgala, the son of a rich man called Çveta, from leprosy
and favoured him with Çaivadékñä:

Deent³e efHe²ueb efMe<³eefceob JeekeÌ³eceYee<ele~~
DeÐeÒeYegefle meeOees lJeb ef$eHegC[^b YemceveeJen~~
meJee&*des×tueveb efvel³eb kegÀ© Oece&Heje³eCeë~~
Deeqiveefjl³eeefocev$ewë ÞeercelHeáee#ejsCe Jee~~
©êcev$epeHeeY³eemeHejes YeJe meceeefnleë~~
³eeJeppeerJeefceob oÊeefceäefue²b mece®e&³e~~
keÀjeypeHeerþs efJev³em³e le×îeeveemekeÌleceevemeë~~
efue²e²meef²vees Jelme Hegvepe&vce ve efJeÐeles~~
³egieHep%eeveefmeef×ë m³eeÊelees cees#eceJeeHveg³eeled~~
lemceeÊJeb ÒeeCeefue²e²mecyevOeer YeJe meJe&oe~~

(Sadänandayogin) called the disciple Piìgala and
said : “Today you put on the ‘tripuëòra’ of Bhasma; do
‘bhasmoddhülana’ having dedication to Dharma, with the
Mantra ‘Agniriti bhasma, etc.,’ or ‘Çré Païcäkñara’ Mantra.
Be duly engaged in the study of Rudramantras with
concentration. Do the worship of the Iñöaliìga granted to
you all your life meditating on it. There is no rebirth to the
Viraçaiva who has achieved ‘Liìgäìgayoga’. There will be
two achievements, one in life here through knowledge and
another through liberation. You should realise ‘Liìgäìga-

saìga’ at all times”. The Dväpayugäcärya, viz., Çré Dhenu-
karëa taught Çivadvaita to Sänanda Maharñi.

Mudenur Däsimayya

Däsimayya of Mudenur (980-1040.A.D.) received ‘Véra-
çaivatattvopadeça’ from one of the Jagadgurus of the
Çréçailapéöha. This shows that the Péöha existed much
earlier to 10th century A.D.

Çré Jagadguru Umäpati Paëòitärädhya Çiväcärya Mahä-
sväméjé who passed away recently was the 24th Jagadguru
of the Péöha. The present Jagadguru Çré Çré Çré Abhinava
Siddharäma Paëòitärädhya Çiväcärya Mahäsväméjé has been
the 25th Pontiff. The names of many of the Äcäryas of this
Péöha have disappeared in the womb of time.

5. Çré Käçépéöha:

The Käçépéöha at Väräëasé is well known as Jaìgamwäòé
Maöh. It is the most ancient among the Maöhas in Väräëasé.
This fact is recorded in the history of Väräëasé. Çré
Vaidyanätha Sarasvaté has written about this in ‘Swatantra
Bhärat’ a Hindi daily published form Väräëasé, in its
edition dated 26-11-1986: ``keÀeMeer ceW efpeleves Yeer peerefJele ceþ nQ GveceW
meyemes Òee®eerve nw JeerjMewJeeW keÀe pe²ceJee[erceþ, efpeme keÀer mLeeHevee íþer Meleeyoer ceW ntF&
ceeveer peeleer nw~ Fve ceW meJee&efOekeÀ mebK³ee Gve ceþeW keÀer nQ efpevekeÀer mLeeHevee 1801 mes
1968 kesÀ yeer®e ceW ngF& nQ~'' The most ancient record available
about this Maöh belongs to 6th century A.D. It is a
Copperplate Edict belonging to Saàvat 631 which is
equivalent to 574 A.D. It records the donation made by Çré
Jainandadeva, a king of Käçé, to the then Péöhädhipati Çré
Jagadguru Mallikärjuna Jaìgama”:

Þeer ieCesMee³e veceë
Heeþ mener
Þeer efJeéeséej
mJeefmle Þeer cenejepeeefOejepe ÞeerÞeer cenejepe pewvevoosJe keÀeMeer vejsMe

Deosmeeefle Þeer Þeer Þeer efJeéeejeO³e efmebnemevekebÀn ieesmee³eer ceefuuekeÀepeg&ve pebiecekebÀn



A preamble to Árï Siddhäntaáikhämaçi Ancient Tradition of VS : 5. Árï Käáïpïâha [159][158]

Yetefce oervn keÀo&ceséej ceneosJe ie²epeer kesÀ ceO³e ieew®eejveJeve ceO³es efMeJeÒeerefleves
efoefMekeÀe ÒeceeCe HetJe&-Heef½ece Hejie 800 GÊej-oef#eCe Hejie 800 Sefn Yetefcecen
pes efkeÀíg GlHeVenesHe S meYe ieesmee³eer ceefuuekeÀepe&vemecÒeoe³e meoe meJe&oe YeesiekeÀjner
Sefn YetefceHejpes cevo¢efäves osKesiee mees OeeskeÀe G"eJesiee.

mJeoÊeeb HejoÊeeb Jee ³ees njsled He=efLeJeerefceceeced~~1~~
<eefäJe<e&menñeeefCe efJeäe³eeb pee³eles ef¬eÀefceë ~~1~~
Deeefol³e®evêeJeefveue½e ÐeewYet&efcejeHees Ëo³eb ³ece½e~~2~~
Den½e jeef$e½e GYes ®e mevO³es Oece&½e peeveeefle vejm³e Je=Êeced ~~2~~
oeveHeeueve³eesce&O³es oevee®í^s³eesçvegHeeueveced~~3~~
oeveelmJeie&ceJeeHveesefle HeeueveeoÓgleb Heoced ~~3~~
mJeoÊeeod efÜiegCeb HegC³eb HejoÊeevegHeeueveced~~4~~
HejoÊeeHenejsCe mJeoÊeb efve<HeÀueb YeJesled ~~4~~

efceefle keÀeefle&keÀ megefo osJeeslLeeve SkeÀeoMeer mebJeled 631......631 ceW
pewvevoosJe keÀeMeer vejsMeeves pees meveo efo³ee Lee GmekeÀe DeefJekeÀue ÒeefleefueefHe nw, ³en
nceves osKeefue³ee, GvekesÀ Hegjevee nesveskesÀ Jepen mes ³en leece´HeìHej efueKee ie³ee mebJeled
1982 efce~ Dee<ee{e~ yeoer ~~8~~

ÒeYegveeje³eCe efmebn:
keÀeMeerjepeë

Translation:

Welfare. By the order of Çré Mahärajädhiräja Çré
Mahäräja Jainandadeva, the King of Käçé, has donated to
His Holiness Mallikärjuna Jaìgama of Çré Çré Çré
Viçvärädhya Siàhäsana, for attaining Çiva’s grace, this
cow-grazing land from the Kardameçvara Mahädev temple
to Gaìgäjé (Gaìgä river) measuring 800 Paragas from east
to west and 800 Paragas from north to south and has
requested that his Holiness Mallikärjuna Jaìgama 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.

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 : Kärtik Çuddha Devotthäna Ekädasé Saàvat 631.

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

PRABHUNÄRÄYAËA SIÀHA
KÄÇÉRAJA

Justice Babu Vindhyäväsi Prasäd 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
Räjä of Kanauj had obtained mastery over Benaras, but
there is nothing to show that the Räjä of Benaras was
deprived of all his powers. What appears to have happened
was that Räjä of Kanauj became the suzerain power, but
the Räjä of Käçi continued under him. He continues upto
this day.
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“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 Jaìgamawäòé Math
of Çré Käçé existed before 6th century A.D. The same land
was granted to Paëòit Madan Mohan Mälavéya by Çré
Jagadguru Païcäkñara Çivacärya Mahäsväméjé to build
Banäras Hindu University. The area is even now called
‘Jaìgama pura’ and one or two Samädhis of the earlier
Jagadgurus are there and they are called even now with
respect as ‘Jaìgam-bäbä samädhi’ and worshipped. Further,
there is a Çäkhämaöha of this Péöha in the Bhaktapura
(Bhätgäo) in Nepal. This Maöha is also called Jaìgama maöh.
In Vikrama Saàvat, 629 (p³esÿ Meg×eäceer) which corresponds
to 635 A.D., King Viçvamalla, the then ruler of Nepal, has
made land donation to Çré Jagadguru Mallikärjuna
Çiväcärya and has got the event recorded on a stone
inscription which exists in the Bhätgäo Jaìgam Maöha even
now. There are two Jaìgamväòé Maöhs at the Çisoriya
Mohallä of Gayä and at Därägaïj in Prayäg (Allahabad).
The Maöha at Gayä is not under the control of the Péöha,
while that at Prayäg is under the control of the Péöha.

The Dväparayuga Äcärya of the Péöha, viz., Çré Jagadguru
Viçvakarëa Çiväcärya made Véraçaivatattvopadeça to Sage
Durväsas. That very place where this ‘Upadeça’ was given
is now called Jaìgamaväòi Maöha. The present Jagadguru
Dr. Candraçekhara Çiväcärya Mahäsväméjé is the 86th
Pontiff of the Péöha.

Antiquity of the Païcapéöhas beyond doubt:

The antiquity of the Païcäpéöha tradition has been
proved beyond doubt through literary and inscriptional
sources. As we have noted Çré Jagadguru Renukäcärya of
Dväparayuga of Rambhäpuré taught Çivasiddhänta doctrine
to Sage Agastya. Çré Jagadguru Därukäcärya of Ujjainé of
the same Yuga imparted that doctrine to Sage Dadhéci.

In the same way Tryakñara Çiväcärya taught it to King
Mändhätå of the solar race and Çré Jagadguru Ghaëöäkarëa
Çiväcarya of Kedära imparted it to Sage Vyäsa. Sré Jagadguru
Dhenukarëa Çiväcärya of Çréçaila imparted the Véraçaiva
Siddhänta to Sage Sänanda. Sré Jagadguru Viçvakarëa
taught it to Sage Durväsas. But the Viraçaivasiddhänta
taught by Çré Reëuka to Agastya alone has come down to
us through a literary work in the form of S.S. The Äcäryas
of all the Péöhas and the Upäcäryas of all Péöhas and all
their disciples accept S.S. as the authoritative compendium
of Véraçaiva religion and philosoplhy, teaching the
doctrine of 101 Sthalas for the first time. All the Véraçaivas
belong to one or the other of these Péöhas in view of their
Sütra and Gotra. Hence, they should know their Sütra and
Gotra. It is possible to know them from their ‘Vaàça-
gurus’. The Sütra and Gotra of the ‘Vaàça-guru’ are
automatically the Sütra and Gotra of the Véraçaiva families.
The knowledge of the Sütra and Gotra is necessary for the
purpose of deciding the matrimonial relations. ‘Sagotra-
viväha’ is not normally conducted. This is the tradition. In
the modern days, this restriction is often not taken care of.

Çivayogi Çiväcärya’s tradition: His Birth-place:

It is to this ancient and glorious tradition of the
Païcapéöhas that Çré Çivayogi Çiväcärya belonged. For want
of details, it is not known to which Péöha 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
Kannaòa name. Hence, it is possible to say that Çré
Çivayogi Çiväcärya belonged to Karnäöaka.

Here, it is necessary to note that a supposition of Dr.
Ja. Ca. Ni. about Çivayogi Çiväcärya’s place and position is
not acceptable. His Holiness has said that Çivayogi
Çiväcärya was a ‘Präcäryä’ of a Sanskrit Vidyapéöha at
‘Säloöagi’, a place in the Bijapur District of Karnäöaka and
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that his ‘Samädhi’ is still found in that place. (Vide the
‘Péöhikä’ of S.S.S.D.). There is no doubt that there is one
Çivayogéçvara Samsthäna at Säloöagi. About 150 years
back one Siddhaliìga Kavi has written a work called
Çivayogéçvara Puräëa. This work is published by Saloöagi
Çivayogéçvara Samsthana in 1972. The date of this Çivayogé-
çvara is not decided. He probably belonged to 1600 A.D.
(Vide p.2 of the Preface in Kannaòa to Çivayogi P. by Dr.
R.C. Hiremath). There seems to be no relation between
Saloöagi or the Samädhi there and Çré Çivayogi Çiväcärya.

His Scholarship and Catholicism (Samanvayadåñöi)

What is very clear is that Çré Çivayogi Çiväcärya was a
great scholar and a poet of a very high order. He has
primarily shown his scholarship in Vedic Saàhitäs,
Upaniñads (Çaivopaniñads in particular), Çaivägamas and
Çaivapuräëas. He has also shown in the Piëòajïänasthala,
Präëaliìgärcana-sthala, Çivayogasamädhisthala, etc., his
intimate acquaintance with all the Ästika as well as
Näçtika Darçanas especially with the theory and practice
of Yoga. What is outstanding in his scholarship is his
catholicity (i.e., samanvayadåñöi). Firstly, he finds and
declares close affinity between Veda and Siddhänta
(Çaivägamas) by virtue of their uniform teaching:

JesoOecee&efYeOeeef³elJeeled efme×evleeK³eë efMeJeeieceë~
Jesoyee¿eefJejesefOelJeeod Jesomebcele G®³eles~~
Jesoefme×evle³eesjwkeÌ³eceskeÀeLe&ÒeefleHeeoveeled~
ÒeeceeC³eb me¢Meb %es³eb HeefC[lewjsle³eesë meoe~~ (S.S., 5.12-3)

Secondly, he looks at all the Darçanas 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:

Deieml³e Keueg efme×evlee efJeK³eelee ©ef®eYesoleë~~
efYeVee®eejmecee³egkeÌlee efYeVeeLe&ÒeefleHeeokeÀeë~~

meebK³eb ³eesieë Heeáeje$eb Jesoeë HeeMegHeleb leLee~
Sleeefve ceeveYetleeefve veesHenv³eeefve ³egeqkeÌleefYeë~~ (S.S., 5.3-4)

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

The poetic abilities of Çré Çivayogi Çiväcärya 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 Kailäsaparvata, the proceedings of
the divine court of Paraçiva, the ‘avatära’ of Çré Reëuka
from the Someçvaraliìga, 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 Çré Çaìkara’s Bhäñyas), that is
outstanding in S.S. You can enjoy the charm of the
Çabdälaìkäras which is created with spontaneous felicity
without any special effort ('apåthagyatnanirvartya' to use a
phrase of Änandavardhana):  For instance:

mJes®íeefJeûen³egkeÌlee³e mJes®íeJele&veJeefle&ves~
mJes®íeke=Àleef$eueeskeÀe³e veceë meecyee³e MecYeJes~~ (S.S., 1.6)

cevoejJekegÀueeMeeskeÀceekeÀvoÒee³eYet©ns ~
ceuueercejvoefve<³evo HeeveHeerveceOegJe´les~~ (Ibid., 3.4)

ye´ïeeC[kegÀefC[keÀe<eC[efHeC[erkeÀjCeHeefC[leced~ (Ibid., 3.14)
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veJe®evovekeÀevleejkeÀvouevcevocee©leced ~
DeYe²§jYegpe²ðeermebieerlejmeme¹§ueced ~~ (Ibid., 4.14)

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

Upamä: It is said that Upamä consists in charming
similarity. Instances of such similarity are too many.
Some instances are given here: Muddadeva who came in
the heritage of Çivayogi is compared to a pure pearl
(cegkeÌleeceefCeefjJeeceueë — Ibid., 1.15). Çivayogi the author of S.S.,
is compared to the moon emerging from the ocean (efmevOeesefjJe
megOeekeÀjë Ibid., 1.20). There is an excellent Upamä (of the
Väkyärtha type) in the description as to how Çiva spreads
in the form of the world:

DeelceMeeqkeÌleefJekeÀemesve efMeJees efJeéeelcevee efmLeleë~
kegÀìerYeeJeeod ³eLee Yeeefle Heìë mJem³e ÒemeejCeeled~~ (Ibid., 10.68)

How Çiva alone stands as the world of variety?  Thus
Upamä reveals it:

He$eMeeKeeefoªHesCe ³eLee efleÿefle HeeoHeë~
leLee Yetc³eeefoªHesCe efMeJe SkeÀes efJejepeles~~ (Ibid., 10.72)

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

ÒeeCees ³e$e ue³eb ³eeefle YeemkeÀjs legefnveb ³eLee~  (Ibid., 12.7)

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

meleerJe jceCes ³emleg efMeJes MeeqkeÌleb efJeYeeJe³eved~
leov³eefJecegKeë meesç³eb %eeleë MejCeveeceJeeved~~ (Ibid., 13.5)

The inner Çiva does not appear without the deeds of
worship. This is like the rising of fire from the sacred fuel
through rubbing:

ÒekeÀeMeles ³eLee veeeqivejjC³eeb ceLeveb efJevee~
ef¬eÀ³eeb efJevee leLeelcemLees ve ÒekeÀeMees YeJeseq®íJeë~~ (Ibid., 16.6)

[See Ibid., 16.11, 20, 32, also]

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

Çiva residing in the Ätman has been brought out thus
through such a series:

®evêkeÀevles ³eLee lees³eb met³e&keÀevles ³eLeeçveueë~
yeerpes ³eLee¹§jë efme×mleLeelceefve efMeJeë efmLeleë~~  (Ibid., 5.36).

How the world appears in Çiva?  This is answered with
a Mälopamä:

jppeew meHe&lJeJeÓeefle MegkeÌleew ®e jpeleÊJeJeled~
®eesjlJeJeoefHe mLeeCeew cejer®³eeb ®e peueÊJeJeled~~
ievOeJe&HegjJeÜ³eeseqcve meeq®®eoevevoue#eCes~
efvejmleYesomecyevOes efMeJes efJeéeb efJejepeles~~ (Ibid., 10.70-71)

Çré Guru is looked upon thus:

#eerjeeqyOeefjJe efmevOetveeb megces©efjJe YetYe=leeced~
ûeneCeeefceJe efleiceebMegce&CeerveeefceJe keÀewmlegYeë~~
êgceeCeeefceJe YeêÞeeroxJeeveeefceJe Me¹jë~
ieg©ë efMeJeë Hejë MueeO³ees iegªCeeb Òeke=Àleelceveeced~~

(Ibid., 13. 28-29)

The hopelessness of ‘Püjä’ without Bhakti is brought
out through this garland of Upamäs:

DeLe&nervee ³eLee JeeCeer Heeflenervee ³eLee meleer~
Þegeflenervee ³eLee yegef×Yee&Jenervee leLee ef¬eÀ³ee~~ (Ibid., 16.19)

[See also Ibid., 17.11, 20, 61 for Mälopamäs]

Rü paka: Rüpaka consists in the metaphorical represen-
tation of one thing as another (abhedopacära). This is a
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charming Alaìkära. Çivayogi Çivacärya is fond of Rüpakas.
The very first stanza of S.S. has a metaphorical representation
of ‘Saccidända Çiva’ as a canvas for the portrayal of the
glory of the three worlds:

$ewueeskeÌ³emecHeoeuesK³emeceguuesKeveefYeÊe³es~
meeq®®eoevevoªHee³e efMeJee³e ye´ïeCes veceë~~  (Ibid., 1.1)

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

³em³eesefce&yegÂgoeYeemeë <eìdef$ebMeÊeÊJemeáe³eë~
efvece&ueb efMeJeveeceeveb leb Jevos ef®evcenesoefOeced~~ (Ibid., 1.3).

Çré Siddhanätha, the immediate predecessor of Çivayogi
Çiväcärya, the author of S.S., is protrayed as the crest-jewel
of the Viraçaiva, a great ocean of Çivajïäna : JeerjMewJeefMeKejlveced,
efMeJe%eeveceneefmevOegë — (Ibid., 1.18). Çiva’s Çakti is metaphorically
represented as the conch-shell containing the pearls in the
form of the the Tattvas from Sadäçiva to Bhumi:

meoeefMeJecegKeMes<eleÊJeceeweqkeÌlekeÀMegeqkeÌlekeÀeced~ (Ibid.,2.2). Çiva is meta-
phorically portrayed as: $e³³evlekeÀceueejC³eefJenejkeÀuenbmekeÀ, GoejiegCe-
cees¹ejMegeqkeÌlekeÀeHegìceeweqkeÌlekeÀ, meJe&ce²uemeewYeei³emecegoe³eefvekesÀleve, mebmeejefJe<ecet®íe&ueg-
peerJemeáeerJeveew<eOe, efvel³eÒekeÀeMevewce&u³ekewÀJeu³emegjHeeokeÀ, etc., (Ibid., 3.10-13).
In Çivayogasamädhisthala, a Paramparita-Rüpaka potrays the
‘saàsära’ as the piosonous tree, ‘païcakleças’ as the leaves,
‘karman’ as the roots and ‘Çivabhävanä’ as the axe to cut it:

mebmeejefJe<eJe=#em³e HeáekeÌuesMeHeueeefMeveë~
ísoves keÀce&cetuem³e HejMegë efMeJeYeeJevee~~ (Ibid., 12.30)

[See also Ibid., 12. 31, 13.8, 14.10, 12, 21, 22]
Dåñöänta : Dåñöänta consists in the relation of ‘bimba-

pratibimba-bhäva’ (a thing and its reflection in mirror)
between  the two sentences:  There are Dåñöäntälaìkäras in
the context of Bhaktamähätmya:

efMeJeeefÞeleeveeb pevletveeb keÀce&Cee veeefmle me²ceë~
Jeeefpeveeb efoveveeLem³e keÀLeb efleefcejpeb Ye³eced~~ (Ibid., 11.52)

efMeJeYeeqkeÌlemeceeJesMes keÌJe peeefleHeefjkeÀuHevee~
FvOeves<JeeqiveoiOes<eg keÀes Jee Yesoë ÒekeÀerl³e&les~~ (Ibid., 11.55)

There is another pair in the Çaraëasthala:

efMeJeevevob meceemeeÐe keÀes Jeev³ecegHeefleÿles~
ie²ece=leb Heefjl³ep³e keÀë keÀe*d#eæsvce=iele=eq<CekeÀeced~~ (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 Alaëkära lies in the
protrayal of the superiority of the matter on hand
(Upameya) over the object similar to it (Upamäna):

keÀue¹Jeevemeew ®evêë #e³eJe=ef×HeefjHuegleë~A~
efve<keÀue¹efmLelees %eeve®evêcee efveefJe&keÀejJeeved~~
Heeée&mLeefleefcejb nefvle ÒeoerHees ceefCeefveefce&leë~~
meJe&ieeefce lecees nefvle yeesOeoerHees efvej¹§Meë~~ (Ibid.,15.23-24)

Here in the first stanza, the superiority of ‘Jïänacandra’
(Rüpaka) over the moon in the sky is shown and in the
second stanza the superiority of the ‘Bodhadépa’ over the
‘Pradépa’ is shown.

Käraëamälä: This Alaìkära occurs when each preceding
object is presented as the cause of each following object:

efMeJe³eesefieefve mevle=Hles le=Hlees YeJeefle Me¹jë~
leÊe=Hl³ee levce³eb efJeéeb le=eqHlecesefle ®eje®ejced~~ (Ibid., 9.91)

The satisfaction of the Çivayogin is the cause for the
satisfaction of Çiva and the satisfaction of the latter is the
cause for the satisfaction of the world which is pervaded by
Çiva.

Parikara: The employment of significant ‘Viçeñaëas’
constitutes Parikara. Here is an instance in which
significant Viçeñaëas are given to the body (in the context
of Saàsäraheyasthala):
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ceuekeÀesMes Mejerjsçeqmceved ceneogëKeefJeJeOe&ves~
leef[o¹§jmebkeÀeMes keÀes Jee ©®³esle HeefC[leë~~ (Ibid., 5.72)

Arthäntanyäsa : When something is corroborated by a
general statemetnt, it amounts to Arthäntaranyäsa. In the
Bhäväcärasthala, 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:

%eeveece=lesve le=HleesçefHe ³eesieer Oece¥ ve mebl³epesled~
Dee®eejb cenleeb ¢ädJee ÒeJele&vles efn ueewefuekeÀeë~~ (Ibid., 16.65)

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

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

Çré Käçénätha Çästrin, in his edition in Kannaòa script
with Kannaòa translation of S.S. published through Païcäcärya
Press, Mysore, has removed some çlokas from different
Paricchedas allegedly on the ground that they are against
the teaching of the Çaivägamas and the Véraçaiva Siddhänta
and has printed them at the end of the text. He is of the
view that they are sphurious (prakñipta). 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 çlokas under question are found in their respective
places in the different Paricchedas. The edition with
Çré Maritoëöadärya’s Sanskrit commentary published from
Sholapur under Çré Värad Mallappa Granthamälä in

Devanägaré script and Çré M.L. Nägaëëa’s edition with the
same commentary printed in Kannaòa script, has those
çlokas in their respective places. Let us now examine those
çlokas and their contexts and see whether they are out of
place or not.

(1) In the second Pariccheda, seven çlokes from ‘les<eg
ÒeceLeJeiex<e g’ (27) to ‘efJelesvelegë efJeéeHelesmleg mesJeeced’ (33) and in the third
Pariccheda, seventeen çlokas from MecYeesje»evemevlees<e...'' (67)
to ``kegÀlees Yeerefleefjns<³eles'' (82), are interpolated according to Çré
Käçénätha Çästrin. These çlokas are connected with the
circumstances leading to the Avatära of Çré Reëuka on the
earth. Çré Käçénätha Çästrin feels they are against the
teaching of the Çaivägamas. But he has not given any
evidence from any of the Çaivägamas. What is the matter
contained in those çlokas?  The substance of the çlokas
from the second pariccheda is: ‘Among the Pramathas
(persons first created), Reëuka and Däruka were dear to
Çiva. They were well-versed in all branches of learning,
efficient in all deeds, free from Mäyä 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
Çaivägamas, most resourceful in going deep into the
teaching of Vedänta, ever accomplished, free from fear
and enjoying unstinted prowess. They were so blessed that
Çiva looked upon them as efficient and trustworthy in all
operations and employed them as the chamberlains of his
harem. The Gaëeçvaras Reëuka and Däruka rendered
service to the Lord of the Universe as the chamberlains’. In
the above description of Çré Reëuka and Däruka, there is
nothing that is objectionable. The description that Reëuka
and Däruka were serving as the chamberlains of Çiva's
harem, might have hurt the feelings of Çré Käçénätha
Çästrin. But this need not be taken seriously. It is the
service to Çiva that deserves to be taken into account.
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The seventeen çlokas in the third chapter narrate an
event in the court of Çiva. It so happened that Çiva called
Reëuka by the movement of his eyes for granting him
Prasäda and Tämbüla. In the extreme joy on receiving such
a call from Çiva, Reëuka hurriedly went to Çiva's vicinity.
In that hurry he overstepped Däruka. On observing
this Çiva addressed him with anger and blamed him for
the transgression of modesty. As a punishment for that
trangression, Çiva cursed Reëuka to go to the world of
mortals. Realising his mistake, Çré Reëuka begged pardon
at the feet of Çiva and requested him to give him the power
to go to the earth in his own divine form (divyadehadhärin)
without undergoing the suffering of birth. Çiva granted
him ‘abhaya’ (freedom from the fear of birth) and directed
him to appear on the earth emerging himself from the
Someçvaliìga at ‘Kollipäké’. The Lord assigned him the
mission of establishing Çivädvaita philosophy which is
beneficial to all people on the earth.

This is the situation which is given as a background to
the ‘avatära’ of Çré Reëuka on the earth. The statements in
this context such as ̀ `js js jsCegkeÀ ogyeg&×s''  have possibily hurt the
feeling of Çré Käçénätha Çästrin. 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 ‘Bhäratéya faith’ that all
great persons are the ‘avatäras’ of God. While writing a
biography of such ‘avatära-Puruñas’, a situation of curse
(çäpaprasaìga) is often created as a background to the
‘avatära’. 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!

By avoiding this situation, Çré Käçénatha Çästrin has
changed the çlokas and the readings of the Çlokas to effect
continuity. The 27th çloka in the second Pariccheda in the
other editions is:

les<eg ÒeceLeJeiex<eg me=äs<eg Hejceelcevee~~
jsCegkeÀes oe©keÀ½esefle ÜeJeYetleeb efMeJeefÒe³eew~~

Çré Käçénätha Çästrin has substituted this çloka with
the following çloka which he has identified as a çloka of
Vijayägama quoted in Vira. Sadä.:

me=äÒeceLeJeiex<eg JeCee&ÞeceHeefj¬eÀceeved~~
DeÒeeke=Àlemeoe®eejevegheeefoM³eoLe ÒeYegë~~

(See S.S., Käçénätha Çästrin’s edition, 2.27)

Again in the third Pariccheda, the second half of the
66th çloka in the other editions is read as: Òemeeob megueYeb oelegb
leecyetueb me lecee»³eled~ But Çré Käçénatha Çästrin has read it as:
Òemeeob megueYeb oelegceent³eslLeb meceeefoMeled and joins it with ÞeerMewuem³eesÊejs
Yeeies...., etc., by leaving aside 16 çlokas in between. The
çloka number of ÞeerMewuem³eesÊejs Yeeies, etc., has been changed to
67 from 83. Thus Çri Käçénätha Çästrin has taken freedom
to change the çlokas and readings of çlokas from the
original text. This kind of freedom is unwarranted.

(2) Again in the 11th Pariccheda of S.S. Çré Kaçénätha
Çästrin has dropped two çlokas, viz.,

ye´eïeCeë #eef$e³ees JeeefHe JewM³ees Jee Metê SJe Jee~~
Devl³epees Jee efMeJes YekeÌleë efMeJeJevceev³e SJe meë~~
efMeJeYeeqkeÌlemeceeJesMes keÌJe peeefleHeefjkeÀuHevee~~
FvOeves<JeeqiveoiOes<eg keÀes Jee Yesoë ÒekeÀerl³e&les~~ (54-55)

These çlokas belong to Bhaktamähätmyasthala under
Prasädisthala. We cannot understand as to how these
çlokas are opposed to the teaching of the Çaivägamas. In
fact, they bring credit to Véraçaivism, by echoing :
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yeeïeCeeë #eef$e³ee JewM³eeë Metêe ³es ®eev³epeele³eë~
efue²OeejCecee$esCe efMeJee SJe ve mebMe³eë~~ (Pära. Ä., 1.58)

These çlokas of S.S. demonstrate the catholicity of the
Véraçaivas and they show that the Liìgadhäraëa is the
leveller in removing the sense of superiority and inferiority
in the society.

(3) While considering other çlokas from other Pari-
cchedas as interpolations, there is a fundamental question
involved. Such Çlokas are totally thirty. They come in the
5th, 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 Çré. Käçénatha Çästrin.
Some important Çlokas are quoted here:

(1) lemceeeq®íJece³eb meJe¥ peieosle®®eje®ejced~~
leoefYeVele³ee Yeeefle meHe&lJeefceJe jppegleë~~

(2) jppeew meHe&JeÓeefle MegkeÌleew ®e jpelelJeJeled~~
®eesjlJeJeoefHe mLeeCeew cejer®³eeb ®e peuelJeJeled~~

(3) ievOeJe&HegjJeÜîeeseqcve meeq®®eoevevoue#eCes~~
efvejmleYesomeÓeJes efMeJes efJeéeb efJejepeles~~

(S.S.,10.69-71)

(4) efceL³esefle YeeJe³eved efJeéeb efJeéeeleerleb efMeJeb mcejved~~
meÊeevevoef®eoekeÀejb keÀLeb ye×gefcenen&efle~~

(5) efMeJeeov³eppeieeqvceL³ee efMeJeë mebefJelmJeªHekeÀë~~
efMeJemlJeefceefle efveefo&äes ieg©Cee cegkeÌle SJe meë~~

(6) De³eLeeLe&ÒeHeáeesç³eb Òeefleefleÿefle Me¹js~
meoelceefve ³eLee MegkeÌleew jpelelJeb J³eJeefmLeleced~~

(Ibid., 17.55, 66, 77)

(7) DeKeC[evevomebefJeefÊemJeªHeb ye´ïe kesÀJeueced~~
efceL³ee leov³eefol³es<ee efmLeefle%ee&veefcenes®³eles~~

(Ibid., 19.47)
(8) DemeosJe peielmeJe¥ meefoJe ÒeefleYeemeles~~

%eeles efMeJes leo%eeveb mJeªHecegHeHeÐeles~~ (Ibid., 20.28)

All these çlokas seem to propound Çuddhädvaita.
Since these çlokas 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
Véraçaivism with regard to Paraçivabrahman, Jéva and Jagat
and their mutual relation? This fundamental question
arises here. Çrékara Bhä., Kri, Sä,., Vé. Ä. Ca., etc., refute
Adhyäsaväda of Çré Çaìkara with arguments and propound
the reality of the world (jagatsatyatva). Çrépati Paëòita, in
his Çrékara Bhä., has said:

``MegeqkeÌlejpeleJeÊem³e peerJelJeb Ye´efvlecee$eefceefle ®esVe..... ve mJeHveJeled
ÒeHeáem³e efceL³eelJeced DeLe&efmeef×ef¬eÀ³eeefmeef×oMe&veeled~'' (Çrékara Bhä.,
1.1.1., Vol. I., p.8)

Nélakaëöha Çiväcärya, in his Kri. Sä., has propounded
the same:

``kewÀefáeod `DeLeelees ye´ïeefpe%eemee' Fl³ee$e Demeewef$ekeÀ SJe DeO³eemeë
ÒeHeefáeleë~...'' (Kré. Sä., Part I., p. 196)

``mJeªHeyeeOeeYeeJes DeyeeefolelJeªHemel³elJem³eeefHe ÒeHeáes DeY³egHeiecesve
mel³eyeeOem³e DevegHeHeÊesë~'' (Ibid., Part I, p. 199)

Quoting the authority of Kri. Sä., Maritoëöadärya, in
his Vé. Ä. Ca., propounds ‘jagatsatyatva’:  ̀ `lemceeoefJeÐee peieogHee-
oevekeÀejCeefceefle peielees efceL³eelJeJeeoes efvejmleë~'' (Vé. Ä. Ca., p.12)

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

Çré Maritoëöadärya who is one of those who have
accepted the above çlokas as the original portions of S.S.,
has interpreted them in such a way as there would be no
contradition with ‘Jagatsatyatvaväda’. For instance:

(i) lemceeeq®íJece³eb meJe¥ Fl³eeefoõ ‘Just as the rope without
giving up its own nature of being long and brown in colour
through its Çakti, appears as a serpent to the onlookers, so
does Çiva with his Mäyäçakti appear not different from the
world. Hence, this world of the movable and the immovable
being Çiva in form, does not appear different from Çiva.’
This is how Çré Maritoëöadärya has interpreted the above
çloka by setting aside the meaning of ‘Adhyäsa’ and by
introducing the concept of Mäyäçakti and has proved that
the world is not different from Çiva. 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 `̀ jppeew meHe&JeÓeefle'', `̀ MegkeÌleew jpelelJeJeled'', `̀ cejer®³eeb peuelJeJeled'',
`̀ J³eeseqcve ievOeJe&HegjJeled'', to the context of the appearance of Çiva
as not different from the world’, without admitting the
delusion resulting from ‘Adhyäsa’?  Maritoëöadärya has
anticipated this objection. After anticipating an objection
that the world would be ‘prätibhäsika’ (an appearance), he
shows that the next stanza, i.e., 10.72, is an answer to that:

He$eMeeKeeefoªHesCe ³eLee efleÿefle HeeoHeë~~
leLee Yetc³eeefoªHesCe efMeJe SkeÀes efJejepeles~~

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

(iv) efceL³esefle YeeJe³eved efJeéeb, Fl³eeefo — With the preamble ‘DeLe
He#eevlejsCe YeeJeveeb keÀLe³eefle ’, Maritoëöadärya interprets the Çloka
in favour of ‘Adhyäsa’. The context is Bhävärpitasthala, a

Liìgasthala under Çaraëasthala. In this state, meditating
on the ‘transcendence’ (viçvätétatva) of Çiva, Çivayogin
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
‘efMeJeeov³eppeieeqvceL³ee, Fl³eeefo’— (v) in the context of Çiñyasthala,
he once again tries to drive away the idea of ‘Adhyäsa’. The
natural meaning of ‘efMeJeeov³eppeieeqvceL³ee’ is ‘world different
from Çiva is false’. But he takes it to mean ‘efMeJeeov³eled peieled
(Fefle) efceL³ee’, i.e., ‘it is false when we say that the world is
different from Çiva’.

(vi) De³eLeeLe&ÒeHeáeesç³eb, Fl³eeefoõ Çré Maritoëöadärya has
explained the word ‘ayathärtha’ 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 Çiva’. There appears to be a clue
to Çré Maritoëöadärya to interpret ‘ayathärtha’ as ‘anitya’
in the following stanza:

efMeJe SJe Hejb leÊJeb ef®eoevevomeoeke=Àefleë~
me ³eLeeLe&mleov³em³e peielees veeefmle efvel³elee~~ (ibid., 17.76)

Çiva, who is of the nature of existence, intelligence
and bliss, is the ‘Supreme principle’. There no eternality to
the world as distinguished from Çiva. The contrast is
between ‘me ³eLeeLe&ë’ and ‘peielees veeefmle efvel³elee,’ but not between
‘me ³eLeeLe&ë’ and ‘peielees veeefmle mel³elee’. Hence in contrast they can
be taken as eternal and non-eternal.

(vii) DeKeC[evevomebefJeefÊe, Fl³eeefo and (viii) DemeosJe peielmeJe¥ Fl³eeefo
õ In these çlokas, the first one gives the definition of
Jïäna. 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 (mithyä),
is said to be Jïäna. The second çloka 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 Çiva is attained. ‘Its own form’ means the
form of the Cicchakti who is the cause of the world. This is
how Çré Marétoëöadärya interprets the stanza.

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

Now a question can be asked : In spite of accepting
Çakti who is the power of Çiva in making him spread as the
world and who is of the nature of ‘Sat’ and ‘Cit’, why did
Çré Çivayogi Çiväcärya wrote the çlokas which obviously
have the smell of ‘Jaganmithyätva’?  Most probably, the
reason is that he was deeply influenced by Advaita. There
are resons to say this. The texts like Çrékara Bhä., Kri,. Sä.,
etc., have given a systematic presentation of Véraçaiva-
siddhänta following the Bra. Sü. of Bädaräyaëa Vyäsa.
S.S., which is the source-book to them, belongs to a period
earlier to them, when the tenets of Véraçaivism were not
fully formulated. Then the influence of ‘Çäìkarädvaita’ on
all scholars was far and wide. Véraçaiva scholars were not
an exception to that. That Nijaguëa Çivayogin, Çarpabhüñaëa
Çivayogin, etc., were deeply influenced by it, is clear from
their works in Kannaòa and Sanskrit. It may not be wrong
if we say the Çré Çivayogi Çiväcärya who flourished earlier
was also under the impact of Advaita.

Still some questions remain and they are :  How is it
that Çré Çivayogi Çiväcärya who has propounded views in
favour of Jagatsatyatva and ‘Sämarasyätmaka Aikya’ between
Çiva and Jéva, through out his work, made use of such

çlokas as are obviously in favour of ‘Jaganmithyätvaväda’?
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, Çukti-rajata, Sthänu-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 (Adhyäsa)
and taken them in the sense that Paraçivabrahman was not
different from the world which happens to be the
expansion of his own inherent Çakti, just as the ‘Rajju’ (rope)
has not been different from ‘Sarpatva’ (serpentness) due
its Çakti of remaining in a zigzag form, brown colour, etc.,
just as ‘Çukti’ (conch-shell) has not been different from
‘Rajatatva’ (silverness) due its Çakti of shining, and just as
the ‘Sthaëu’ (pole) has not been different from ‘Coratva’
(thiefness) due its çakti of being in a vertical state. In the
case of ‘me ³eLeeLe&ë leov³em³e peielees veeefmle efvel³elee’, the words ‘³eLeeLe&ë’
and ‘ve efvel³elee’ can be taken in the sense of ``efvel³e'' and
``Deefvel³e''. Similarly the word ‘mithyä’ can be taken in the
sense of ‘that which gets destroyed’, ‘that which is
transitory’ on the basis of the root ‘efceLe’ which has ‘veeMe’ as
one of its meanings.

(2) Secondly, since all these çlokas have come in the
context of describing ‘Çivajaganmayatva’ and ‘Jévanmukta-
sthiti of the Çivayogin’, it can be said that in the state
of ‘Jévanmukti’ in which the Çivayogin has been in
‘samarasa’-relation with Çiva, the world in his case is as
good as not existent. While portraying that state of the
‘Jévanmukta’ Çré Sivayogi Çiväcärya might have resorted to
the terminology of ‘Çuddhädvaita’.

In fact, it was Çré Käçinätha Çästrin who raised the
question of ‘Mülapäöha’. I have discussed the point of view
of Çré Çästrin in removing some çlokas from the text and
printing them at the end as ‘prakñipta-çlokas’. 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 Çré Siddhänta Çikhämaëi of Çivayogi Çiväcärya,
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
Käçénätha Çästrin, that the doctrine of 101 Sthalas was
formulated in the Vacana Sähitya in Kannaòa, that, on the
other extreme, this doctrine was not known to the authors
of Vacanas, that Çré Çivayogi Çiväcärya belonged to the
family tradition of Siddharäma 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
Tattvapradépikä 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 çlokas
and in the commentary on the çlokas. 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

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 saàhitäs, Upaniñads, Bhagavad-
gitä, Çivägamas 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 Véraçaiva studies,
especially on the aspects of S.S. such as its relation with
the ancient literature of Vedic Saàhitäs and Upaniñads
and its further influence on the Vacana literature and on
the later Sanskrit, Kannaòa, Telugu and Maräöhi works on
Véraçaivism.

•*•



ÞeerefMeJe³eesefieefMeJee®ee³e&efJejef®eleë

Þeerefme×evleefMeKeeceefCeë
ÞeerceefjleesCìoe³e&ke=ÀleleÊJeÒeoerefHekeÀeK³eJ³eeK³e³ee meefnleë

ÒeLeceë Heefj®ísoë
ce²uee®ejCeeveg¬eÀceÒeme²ë

leÊJeÒeoerefHekeÀe

J³eeK³ee—
ÞeerveeLeë meescecetefle&pe&³eefle HejefMeJem$³ecyekeÀmleejªHeëA~
mJe®íÞeerye´ïejvOe´efmLeleefmelepeuepeÒeesÐeoypeef$ekeÀesCes ~
F®íe%eeveef¬eÀ³eeK³es ef$eefJeOeefueefHece³es n#eueeCee&ûeHeeéex~
ke=ÀlmveeCeezvcegK³eefyevoew ef®eoef®eogo³eke=Àod¢kedÀef¬eÀ³ee*defIe´Ü³ee{îeë ~~

Victorious is Paraçiva, who is the Lord of wealth, who
is endowed with a form along with Umä, 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’ ‘kña’ and ‘la’
forming the three letters representing ‘icchä’, ‘jïäna’ and
‘kriyä’ (will, knowledge and action) residing in the three
corners of the lotus above the white lotus stationed in the
pure and clear ‘Brahmarandhra’.

J³eeK³ee—
DeveskeÀefJeOeefme×evleefMeKeeceefCeceveece³eced ~~
ÞeerJeerjMewJeefme×evleceskeÀesÊejMelemLeueced ~~



Ul@FGvRh £ìRv^kPkTkYkbAùk@êUYkE*\kYk~ 3

jsCegkeÀeieml³emebJeeob efveieceeieceefJeÞegleced~~
ÒeoerHe³eefle iegHleeLe&ceg×=l³e efMeJe³eesefiejeìd~~

The lord among the Çivayogins enlightens us by
culling out the hidden meaning which is in the form of the
Véraçaiva 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
Reëuka and Agastya and which is well known in the Vedas
and Ägamas.

Notes : Here the term çivayogiräö (lord among the
çivayogins) refers to Çré Çivayogiçiväcärya who is the author
of this work. The name of work is Siddhäntaçikhämaëi; it is
significant as it contains a doctrine (siddhänta) which is the
best among the doctrines. It is ‘anämaya’, faultless, in the
sense that it is supported by Vedas and Ägamas. This point
is brought out by the expression ‘nigamägamaviçrutam’. It is
also noted that the work is in the form of a dialogue between
Çré Reëuka and Agastya.

J³eeK³ee— De$e keÀefuekeÀeueÒeJesMeevevlejb ueeskeÀefnleeLe¥ jsCegkeÀieCeséej
Fefle Òeefme×es jsJeCeefme×séejë kegÀcYemecYeJee³e JeerjMewJeMeeðecegHeefoäJeeved~  leovevlejb
jsJeCeefme×séej¢efäieYe&mecYetleefme×jeceséejmecÒeoe³eÒeefme×ë mekeÀueefveieceeieceHeejieë
efMeJe³eesieeréej Fl³eefYeOeeveJeeved keÀef½evceenséejë leêsCegkeÀeieml³emebJeeob efveefJe&Ivesve
mJeefMe<³eeved yeesOeef³elegb mJeceveefme ke=ÀlemekeÀueefme×evleÞesÿefveieceeiecewkeÌ³eieYeea-
keÀejue#eCeë mJesäosJeleevecemkeÀejªHece²ueb efMe<³eefMe#eeLe¥ meHleefYeë MueeskewÀ-
efve&yeOveeefleö

Here after the advent of the Kali age, Revaëa-
siddheçvara who is well known as Reëukagaëeçvara, taught
the Véraçaiva doctrine to Agastya, the pitcher-born sage.
Thereafter, a certain mäheçvara by name Çivayogéçvara was
well known in the tradition of Siddharämeçvara, who was
born from the womb that was sanctified by the gracious

sight of Revaëasiddheçvara. He was well-versed in the
entire Vedas and Ägamas. With a view to teaching his
disciples about the dialogue between Reëuka and Agastya
without impediments, he cherished in his mind the
doctrine which was characterised by an inner communion
between the Vedas and Ägamas and which was the best
among the doctrines. In order to instruct the disciples he
renders maìgala in the form of salutation to his favourite
deity (Çiva) in seven stanzas—

Notes : It is a misconception on the part of the commentator
that Çivayogiçiväcärya belonged to the tradition of Siddha-
rämeçvara. 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).

$ewueeskeÌ³emecHeoeuesK³emeceguuesKeveefYeÊe³es~~1~~
meeq®®eoevevoªHee³e efMeJee³e ye´ïeCes veceë ~~1~~

Salutations to Çiva, 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)

J³eeK³ee — peieêtHeceeef³ekeÀmecHeeq®®e$emeceguuesKeveeOeejefYeefÊeªHee³e
meeq®®eoevevomJeªHee³e pe[peerJeefJeue#eCee³e ye´ïeCes JesoevleÒeefleHeeÐee³e efMeJee³e
efMeJeefme×evleÒeefme×HejceefMeJee³e vece Fl³eLe&ë~~1~~

Salutations are offered here to Çiva, the Paramaçiva,
who is well known in the Çaiva doctrine, who is the
Brahman that is propounded in the Vedänta (Upaniñads),
who is of the nature of existence, intelligence and bliss and
who is thus different from matter and spirit (jaòajéva), who
is in the form of a canvas which is fundamental to the
portrayal of the picture of the glory of Mäyäçakti 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 ‘mäyika’ glory. It is the glory of
Mäyäçakti, but not to be taken as that of illusory world. The
Véraçaiva doctrine does not accept the world as illusory. The
text gives it as a fascinating Rüpaka (metaphor). That Çiva is of
the nature of existence, intelligence and bliss is what is known as
the ‘svarüpalakñaëa’ of Paraçivabrahman. This echoes the Çrutis
``mel³eb %eevecevevleb ye´ïe'' (Tai. U., 2.1)  and ̀ `Deevevoes ye´ïesefle J³epeeveeled'' (Tai. U.,
3.6); that Çiva is the ‘ädhära’ of the world is borne out by the
following Çruti statement: ``Sleoeuecyeveb Þesÿcesleoeuecyeveb Hejced~  Sleoeuecyeveb
%eelJee ye´ïeueeskesÀ cener³eles~~'' (Kaöha. U., 2.17). Compare : ̀ `vecemleg²efMej½egeqcye-
®evê®eecej®eejJes~  $ewueeskeÌ³eveiejejcYecetuemlecYee³e MecYeJes~~'' (Bäëa: Harñacarita,1).
The commentator further points out that the statement
``meeq®®eoevevoªHee³e'' is meant to distinguish Çiva from the matter
(jaòa) and spirit (jéva).

ye´ïesefle J³eHeosMem³e efJe<e³eb ³eb Òe®e#eles~~2~~
Jesoeefvlevees peievcetueb leb veceeefce Hejb efMeJeced ~~2~~

I salute the Supreme Çiva, whom the Upaniñadic
philosophers call as the object of the designation as
Brahman and as the source of the world. (2)

J³eeK³ee— ye´ïesefle J³eHeosMem³e Hejye´ïesefle Meyom³e Jesoeefvlevees ³eb
Hejceelceeveb efJe<e³eceLe¥ Òe®e#eles, leb peielkeÀejCeb HejefMeJeb efMeJeefme×evle-
Òeefme×HejceefMeJeb veceeceerl³eLe&ë~~2~~

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

Notes : Here the author Çivayogiçiväcärya is identifying
the Supreme Çiva of the Çaiva Vedänta with the Supreme
Brahman of the Upaniñadic philosophers. This is supported by
the following Çruti statements : ``³ees Jesoeoew mJejë ÒeeskeÌlees Jesoevles ®e Òeefleefÿleë~

lem³e Òeke=Àefleueervem³e ³eë Hejë me censéejë~~'' (Tai. Ä., 7.10); ``SkeÀes efn ©êes ve efÜleer³ee³e
lemLeg³e& Fceeved ueeskeÀeveerMele F&MeveerefYeë''(Çve. U., 3.2).

³em³eesefce&yegÂgoeYeemeë <eìdeE$eMeÊeÊJemeáe³eë~~3~~
efvece&ueb efMeJeveeceeveb leb Jevos ef®evcenesoefOeced ~~3~~

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

J³eeK³ee— efMeJeeefoef#el³evle<eìdeE$eMeÊeÊJemecetnes ³em³e HejefMeJeeK³e-
ef®elmecegêm³e Tefce&yegÂgoeYeemees Ie=lekeÀeefþv³ev³ee³esvewkeÀosMes lej²eefoJeoeYeeefle,
efvece&ueb ceue$e³ejefnleb efMeJeveeceeveb leb ef®evcenesoefOeb Jevos vecemkeÀjesceer-
l³eLe&ë~~3~~

I salute, i.e., offer my salutations to, the great ocean
of intelligence, which is called Paraçiva. The collection
of thirty-six principles starting with Çiva and ending with
the earth (bhümi) 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 ‘ghåtakäöhinya’,
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 Paraçiva-brahman. The evolution of these thirty-
six principles is a part of the process of creation as described in
the systems of Çaiva philosophy, including the system of
Véraçaiva philosophy. Before creation, Paraçiva-brahman was
all alone with his Paräçakti 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 Çiva and Çiva 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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³eoeçlecemleVe efoJee ve jeef$eve& meVe ®eemeeq®íJe SJe kesÀJeueë~~
leo#ejb lelmeefJelegJe&jsC³eb Òe%ee ®e lemceeled Òeme=lee HegjeCeer~~  (Çve. U., 4.18)

 The Paraçiva-brahman, who is above all principles and
who is yet the source of all principles, desired that he should
become many:``meesçkeÀece³ele yeng m³eeb Òepee³es³e'' (Tai. U. 2.6). Thus he
became prone to creation with his Vimarçäçakti in the form
of conception of the world to be created. Then from the
Paraçiva-brahman, there emanated Icchäçakti and from the
latter arose Jïänaçakti and Kriyäçakti. The Jïänaçakti was
internal aspect of Icchäçakti, while the Kriyäçakti was external
aspect. When Paraçiva-brahman entered the Jïänaçakti residing
in Icchäçakti and became conceited with the notion ‘I am
omniscient’ (sarvajïa), he assumed the form of Çivatattva (1).
This tattva constituted the instrumental cause of the prospective
world, like the spider of its web. When Paraçiva-brahman
entered the Kriyäçakti which was the outer aspect of Icchäçakti
and got conceited as ‘I am omnipotent’ (sarvakartå), he became
Çaktitattva (2). The Paraçiva-brahman in the form of this
Çaktitattva 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 Paraçiva-brahman has
been the material-cum-instrumental cause of the world (jagataù
abhinnanimittopädänakäraëa). This has the support of the
following Çruti statement:

³eLeesCe&veeefYeë me=peles ie=ÔCeles ®e ³eLee He=efLeJ³eecees<eOe³eë mebYeJeefvle~
³eLee meleë Heg©<eelkesÀMeueesceeefve leLeeç#ejelmecYeJeleern efJeéeced~~

(Muëò. 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 Çaktitattva entered the Jïänaçakti which was the
inner aspect of Icchäçakti and became swollen like caëaka
(chick pea) seed soaked in water. Consequently with the notion
‘I am this’ with reference to the germinating world, it became

the Sadäçivatattva (3). Again the same Çaktitattva entered the
Kriyäçakti which was the outer aspect of Icchäçakti 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 Éçvaratattva (4). When this Çaktitattva
assumed the notion of identity (abhedajïäna) between its
‘I-ness’ (ahantä) and ‘this-ness’ (idantä) pertaining to the world,
it became Çuddhavidyätattva (5). The identity in this respect
was like that of the ocean and its waves (sägarataraìga- nyäya).

The above five are called çuddhatattvas. The fifth principle
called Çuddhavidyä became Mäyätattva (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 (mayüräëòarasanyäya).

Just as the fire-sparks could arise due to the association of
fuel with fire, so did arise a portion of Çiva (çiväàça) due to the
association of Icchäçakti with Çiva. This ‘çiväàça’ entered the
Mäyäçakti and became the Puruñatattva (7). This was the
principle of Jéva, which entertained the notions such as ‘I am
happy’ and ‘I am unhappy’ arising from lack of discrimination
between what was ätman and what was not ätman or in other
words, the mistaking of ätman as non-ätman and non-ätman as
ätman, due to its association with Mäyä. This Puruñatattva has
been armoured with five armours (kaïcukas) to make him
bound to that state. The kaïcukas that arose were: Kalä,
Avidyä, Räga, Käla and Niyati. Kalätattva (8) was of the form
of kiïcitkartåtva (limited capacity in action) due to Puruña’s
association with Mäyä and his separation from Maheçvara
resulting in the loss of his greatness. Avidyätattva (9) was the
reduction of infinite knowledge to limited knowledge (kiïci-
jïatva) due to the same reason. Rägatattva (10) was the principle
of incompleteness (apürëatä). This feeling of incompleteness
prompted man to seek completeness in the wrong direction, by
becoming more and more attached (äsakti or räga) to objects
like sandle paste, women, etc., i.e., prospective objects of senses.
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Kälatattva (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
Puruña to such conditions as he should be this or that.

These five principles arising due to Puruña’s association
with Mäyä are called Kaïcukas of Puruña. Together with Mäyä,
they are termed as ñaö-kaïcukas of Puruña. They constitute what
is known as Mäyéyamala (subtle impurity caused by Mäyä). With
the other two malas, viz., Äëava and Kärmika, which consist in
the curtailment of Icchäçakti and Kriyäçakti respectively, they
form three malas (malatraya) that bind Puruña to saàsära, the
cycle of birth and death. The seven principles from Mäyä to
Niyati are called çuddhäçuddhatattvas (pure and impure). They
are impure because they are associated with Mäyä and pure
because they are still not associated with three guëas (sattva,
rajas and tamas). (See notes under the next stanza).

Then Icchäçakti which was prone to creative activity,
reflected itself in the Mäyätattva, 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 Prakåtitattva (13). It was this principle
which was the state of equilibrium of the three guëas, 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 Påthvé which
were called açuddha-tattvas.

This very Çaktitattva which assumed the form of Prakåti-
tattva, became the cause for ascertainment that ‘this is this’ and
assumed the form of Buddhitattva (14), otherwise known as
Mahattattva. The same Çaktitattva as Buddhitattva entertained
the notion of ‘I and mine’ and assumed the form of Ahaìkära-
tattva (15). The same as Ahaìkäratattva became the cause for
determination and doubt like ‘pole or man’ (sthäëurvä puruño
vä) and got itself transformed into Manastattva (16). Buddhi,
Ahaìkära and Manas constitute the antaùkaraëa (internal
sensory apparatus) which is dominated by Icchäçakti.

The same Çaktitattva which transformed into antaùkaraëa,
became the cause for the knowledges of sound, touch, form,
taste and smell and evolved into Çrotratattva (17), Tvaktattva
(18), Netratattva (19), Jihvätattva (20) and Ghräëatattva (21)
respectively. They are the principles of five sensory organs,
which have the predominance of Jïänaçakti. The Çaktitattva
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 Väktattva (22), Päëitattva (23), Pädatattva (24),
Päyutattva (25) and Upasthatattva (26). These are the five
principles of the five motor organs which have the predomi-
nance of Kriyäçakti.

This very Çaktitattva assumed the forms of Çabdatattva
(27), Sparçatattva (28), Rü patattva (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 dhvanyätmaka-varëätmaka çabda, çétoñëa
sparça, nélapétädirüpa, madhurämlädirasa, sugandha-durgandha
and are in their general nature, they are called Tanmätras of
Çabda, etc.

The same Çaktitattva transformed into Äkäçatattva (32),
Väyutattva (33), Tejastattva (34), Jalatattva (35) and Påthivé-
tattva (36) with çabda, sparça, rüpa, rasa and gandha as their
qualities. These are the five gross substances (païcabhütas).
(See also Çaiva P., Mysore, 1950, pp. 85-131, where Pauñ. Ä. and
other Ägamas are quoted).

These thirty-six principles from Çiva to Påthivé are true
modifications of Paraçivabrahman and his inherent Çakti.
Véraçaivism, therefore, upholds Pariëämaväda and Jagatsatya-
tvaväda. Some of the verses in the Siddhäntaçikhämaëi 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 Adhyäsa. The commentator has tried to interpret
them in such a way as to go in favour of the doctrine of
Jagatsatyatva. In the Pärameçvarägama also there are some
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stanzas which directly refer to Adhyäsaväda (vide 21.72-80).
(For a full discussion on this question, please see the Introduction
– vide pages 160-165).

³eÓemee Yeemeles efJeéeb ³elmegKesveevegceesoles~~4~~
vecemlemcew iegCeeleerleefJeYeJee³e Hejelceves ~~4~~

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

J³eeK³ee — ``lem³e Yeemee meJe&efceob efJeYeeefle'' Fefle ÞeglesefJe&éeb ³em³e
Hejye´ïeCeë ÒekeÀeMesve ÒekeÀeMeles, ``Dem³ewJeevevom³eev³eeefve Yetleeefve cee$eecegHe-
peerJeefvle'' Fefle Þeglesë ³elHejye´ïemegKesveevegceesoles, lemcew ceeef³ekeÀmeÊJejpemlecees-
iegCeeleerleefJeYeJee³e Hejceelceves efMeJee³e vece Fl³eLe&ë~~4~~

According to the Çruti statement, ‘Tasya bhäsä, etc.,’
(by its lustre everything shines), the world shines after the
lustre of Paraçivabrahman and in keeping with another
Çruti, i.e., ‘‘Asyaivänandasya, 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 guëas belonging to
Mäyä, I salute. This is the meaning. (4)

Notes : The first Çruti statement cited in the commentary is
thus in full: ``ve le$e met³eex Yeeefle ve ®evêleejkebÀ vescee efJeÐeglees Yeeefvle kegÀleesç³eceeqiveë~  lecesJe
YeevlecevegYeeefle meJe¥ lem³e Yeemee meJe&efceob efJeYeeefle~~'' (Kaöha. U., 5.15; Muëò. 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 Çruti statement which is
again quoted subsequently in the commentary on 19.26, viz.,
‘‘asyaivänandasyänyäni, etc.,’’, should be ‘‘Etsayaivänandasya,
etc.,’’ (Bå. U., 4.3.32). Tai. U. 3.4 has this statement which
echoes the same idea as – ``Deevevosve peeleeefve peerJeefvle~''

Çiva’s greatness is described as beyond the reach of the
three guëas, sattva, rajas and tamas. Sattva is goodness and
produces pleasure; it is light and bright, buoyant (laghu) and
illuminating (prakäçaka). 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
(upañöambhaka). It is red. All restless activity, feverish effort
and wild stimulations are due to it. Tamas means darkness. It is
heavy (guru) and enveloping (varaëaka). Its colour is dark. All
apathy, indifference, ignorance, sloth, confusion, bewilderment,
delusion, passivity and negativity are due to it. (Säìkhyakärikä,
13). These guëas, qualities, are the constituents of Prakåti like
the three strands of a rope.

meoeefMeJecegKeeMes<eleÊJeesvces<eefJeOeeef³eves ~~5~~
efve<keÀue¹mJeYeeJee³e veceë Meevlee³e MecYeJes ~~5~~

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

J³eeK³ee— ce³etjeC[jmev³ee³esve mJeefJeceMee&MeeqkeÌlemeecejm³eeHeVemeoe-
efMeJeeefo-Yetc³evle<eìdeE$eMeÊeÊJeefJekeÀemekeÀeefjCes efJeéeoes<ejefnlemJeªHee³e megKeYeeskeÌ$es
megKeOee$es MecYeJes vece Fl³eLe&ë~~5~~

Salutations to Çambhu (Çiva), who effects the evolution
of the thirty-six principles from Sadäçiva (Çiva) to Bhümi
(earth) with communion with his own Vimarçäçakti, in
accordance with the maxim of the liquid of the egg of
peahen (mayüräëòarasanyäya), whose nature is free from
all defects, who is the enjoyer of happiness and who is the
ordainer of happiness. (5)

Notes : Çambhu means one who causes or grants prosperity
(çam = sukham+bhu = bhävayatéti). Çiva is called Çambhu in
the same sense as Çaìkara. The commentator has explained the
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term as sukhabhoktå and sukhadhätå. The evolution of
principles from Çiva to Bhümi has been shown in the notes
under stanza 3 above. Mayüräëòarasanyäya is also explained
there. Çänta is one who is without any function of the outer
senses. Çiva is totally bereft of any type of function of the senses,
internal or external.

mJes®íeefJeûen³egkeÌlee³e mJes®íeJele&veJeefle&ves~~6~~
mJes®íeke=Àleef$eueeskeÀe³e veceë meecyee³e MecYeJes ~~6~~

Salutations to Çambhu along with his inherent Çakti
(Ambä), 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)

J³eeK³ee— ``efmLejsefYej²wë Heg©ªHe Gûeë'' Fefle ÞeglesYe&keÌleevegûeneLe¥
mJes®íekeÀefuHeleefoJ³ece²ueefJeûen³egkeÌlee³e mJe®ívo®eeefjCes mJes®íeMeeqkeÌle-
efveefce&leueeskeÀ$e³ee³e HeeJe&leerHele³es HejefMeJee³e vece Fl³eLe&ë~~6~~

In accordance with the Çruti “Sthirebhiraìgaiù, etc.,”
Paraçiva 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 Icchäçakti. He is the Lord of Pärvaté (Çakti), i.e.,
he is always Çaktiviçiñöa. To such Paraçiva salutations are
offered. (6)

Notes : ``efmLejsefYej²wë Heg©ªHe Gûeë'' (Ågveda, 2.33.9). “With firm
limbs the terrible one (Rudra) assumes many forms”. ``SkeÀes JeMeer
meJe&Yetleevlejelcee SkebÀ ªHeb yengOee ³eë keÀjesefle'' (Kaöha. U. 5.12), this Çruti
statement also speaks of the same. Since he is endowed
with six aìgas (accessories) namely, sarvajïatä (omniscience),
tåpti (contentment), anädibodha (beginningless awareness),
svatantratä (freedom), aluptaçakti (undiminished power) and
anantaçakti (infinite power), he moves about freely without
any impediments. (Pära. A., 6.33) – meJe&%elee le=efHlejveeefoyeesOeë mJelev$elee
efvel³eceuegHleMeeqkeÌleë~  DevevleMeeqkeÌle½e efJeYeesefJe&efOe%eeë <e[engj²eefve censéejm³e~~

³e$e efJeÞeec³eleerMelJeb mJeeYeeefJekeÀcevegÊececed~~7~~
vecemlemcew censMee³e ceneosJee³e Metefueves ~~7~~

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

J³eeK³ee— ³e$e JesoeieceÒeefme×Hejye´ïeeK³eHejefMeJes, DevegÊeceb efJeéeleë
Þesÿb mJeeYeeefJekeÀcecee³eer³eceerMelJecegceeceenséejlJeb efJeÞeec³eefle, ``Ie=lekeÀeefþv³e-
Jevcetefle&ë meeq®®eoevevoue#eCee~ efMeJeeefYeOesve mewJeeefmle efMeJe SJe efn mee meoe''~~
Fefle metleieerleeskeÌlesmleeoelc³eb Yepeles, lemcew censéeje³e ``leceeréejeCeeb Hejceb
censéejced'' Fefle Þeglesye´&ïeeefokeÀejCeséeje³e ceneosJee³e DeHeefjefceleÒekeÀeMeªHee³e
Metefueves F®íe%eeveef¬eÀ³eeMeeqkeÌlece³eef$eMetefueves HejefMeJee³e vece Fl³eLe&ë~  Devesvee³eb
efme×evlees efveefJe&Mes<eye´ïeeÜwleue#eCe Fl³evegmevOes³eë~  SJebefJeOeMueeskeÀmeHlekeÀÒeefle-
Heeefoleb Jemleg lelHejb ye´ïe me SkeÀë ``me SkeÀes ©êë me F&Meeveë me YeieJeeved me
censéejë me ceneosJeë'' Fl³eLeJe&efMejGHeefve<eogkeÌleÒekeÀejsCewkeÀcesJesefle efMeJeeÜwle-
MeeðeÒeceeCewjJeievleJ³eced~~7~~

In which, i.e., in the Paraçiva who is well known as
Para-brahman in Vedas and Ägamas, the overlordship,
which consists in great lordship along with Umä (Çakti),
rests. It is ‘sväbhävika’ in the sense that it is not surpassed
by anything or the best of the world – ‘na uttamaà
yasmättat’. It is ‘sväbhävika’ in the sense that it is natural
lordship, but not the lordship brought about by Mäyä.
“The form like solidified ghee, which is characterised by
existence, intelligence and bliss, is called Çiva and remains
always Çiva alone” – in accordance with this statement
from Sütagétä, the lordship remains identified with Paraçiva.
To him, the Maheçvara, i.e., the lord who is the cause of
Brahman, etc., according to the Çruti statement “Taméçva-
räëäm paramaà maheçvaram” (the Maheçvara who is the
greatest lord among the great lords), the Mahädeva who
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has got the lustre of unlimited extent and the Çülin, i.e., the
bearer of a trident made up of three Çaktis called Icchä,
Jïäna and Kriyä, salutations are offered. With this it
should be known that this doctrine must be taken as
Nirviçeñabrahmädvaita (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
Atharvaçira Upaniñad as “Sa eko rudraù, etc.,” (Rudra is
all alone; he is the lord; he is the divine being; he is the
Maheçvara; he is the Mahädeva). This should be
understood by the experts in the Çivädvaita doctrine. (7)

Notes : Ie=lekeÀeefþv³e.... mee meoe~~ (Sü.Gé.). leceeréejeCeeb.... (Çve. U.,
6.7). ``me SkeÀes ©êë me F&Meeveë me YeieJeeved me censéejë me ceneosJeë'' (Atharvaçiras, 44
- ‘Apäma somam..... sa mahädevaù). This statement is explained
in the Upaniñad itself. What is meant by ‘eko rudra’?  The
answer is: SkeÀes efn ©êes ve efÜleer³ee³e lemLeg³e& Fceeved ueeskeÀeveerMele F&MeveerefYeë~
Òel³e*dpeveeefmleÿefle meáegkeÀes®eevlekeÀeues mebme=p³e efJeéee YegJeveeefve ieesHlee~~'' (Atha. U., 55;
Çve. U. 3.2). Rudra is one and stood as without a second; he
rules over these worlds with his Çaktis; he stands apart assuming
the name ‘people’ (janäù) as protector creating the worlds and
absorbs everything in the end. Thus he remains as one without a
second. Why is he called Éçäna?  He is called Éçäna because, ``³eë
meJee&ved ueeskeÀeveerMele F&MeveerefYeë peveveerefYeë HejceMeeqkeÌleefYeë~'' (Atha. U., 56). He rules
all the worlds with Kriyäçakti, Jïänaçakti and Icchäçakti. Why is
he called Bhagavän?  The answer is  ``³eë meJee&ved YeeJeeved efvejer#e³el³eelce%eeveb
efvejer#e³eefle ³eesieb iece³eefle lemceeog®³eles YeieJeeved~'' (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 Bhagavän. Why is he
called Maheçvara?  The answer is: ̀ `³eë meJee&ved ueeskeÀeved mebYe#eë mebYe#e³el³epeñeb
me=peefle efJeme=peefle Jeeme³eefle lemceeog®³eles censéejë~'' (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 Maheçvara. Why is he called Mahädeva?  He is called

Mahädeva because, ``³eë meJee&ved YeeJeeved Heefjl³ep³eelce%eeve³eesiewée³ex cenefle cener³eles
lemceeog®³eles ceneosJeë'' (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 Mahädeva. Such a great lord, the Çaktiviçiñöa
Çiva, enjoys natural and unsurpassed overlordship of the world.
It is further interesting to note that the commentator has
described the ‘triçüla’ as representing three Çaktis, Kriyä, Jïäna
and Icchä. This is a beautiful conception.

J³eeK³ee— SJeb Jesoeiecemeccel³ee meHleefYeëMueeskewÀë efMeJeb vecemke=Àl³e
leLewJe JesoeieceeefoÒeefme×b efvel³emeceJesleefMeJeMeeÅkeÌle HeáeefYeë MueeskewÀë Òemleewefleö

Thus after having saluted Çiva with seven stanzas, in
the same way the author praises in five stanzas the Çakti of
Çiva, who is well known in the Veda and Ägamas and who
is ever in an inherent relation with him —

Notes : It is rightly said here that Çakti, who is in an
inseparable relation with Çiva, is well known in Vedas and
Ägamas. She is for the first time referred to in the Näsadéya-
sükta: ``DeeveeroJeeleb mJeOe³ee leoskeÀced'' (Åv. 10.129.2) – “That One was
breathing with its own Svadhä (power = Çakti) in that windless
state (before creation)”. [I am indebted to Liìgaikya Çré
Çambhuliìga Çiväcärya Swäméji of Bijapur for this revealing
interpretation, vide summary of his lectures edited by Prof. B.B.
Hendi ‘Véraçaiva Siddhänta Praveça’ in Kannaòa, p.25]. The
same idea is contained in the following Çruti statement:
``³eoeçlecemleVe efoJee ve jeef$eve& meVe ®eemeeq®íJe SJe kesÀJeueë~  leo#ejb lelmeefJelegJe&jsC³eb Òe%ee ®e
lemceeled Òeme=lee HegjeCeer'' (Çve. U., 4.18) – “When there was neither
darkness not day nor night, neither the manifest nor the
unmanifest, there was Çiva alone who was immutable one and
who was the sought after by the seeker and from him emerged
the Prajïä (Vimarçäçakti), who was the ancient one”. The same
Çruti refers to ``Hejeçm³e MeeqkeÌleefJe&efJeOewJe Þet³eles mJeeYeeefJekeÀer %eeveyeueef¬eÀ³ee ®e'' (6.8)
and ̀ `cee³eeb leg Òeke=ÀeEle efJeÐeevceeef³eveb leg censéejced~'' (4.10) – “His highest Çakti is
heard of as many and inherent and as Jïäna-çakti, Bala (Icchä)-
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çakti and Kriyä-çakti”, and ‘‘Mäyä should be known as Prakåti
and the lord of Mäyä as the Maheçvara”. The term Mäyä refers
to Çakti. It is explained as – ``ceb efMeJeced De³eefle mJeYeeJeleë ÒeeHveesleerefle cee³ee''
“That she is by nature (eternally) associated with Çiva (mam
ayati) is the reason by which she is called Mäyä.” This is
supported by the following Ägama stagement: ``ceb efMeJeb Hejceb ye´ïe
ÒeeHveesleerefle mJeYeeJeleë~  cee³esefle Òees®³eles ueeskesÀ ye´ïeefveÿe meveeleveer'' (Siddhägama
quoted in Käçénätha Çästrin’s Kannaòa commentary on
Siddhäntaçikhämaëi, Païcäcärya Electric Press, Mysore, 1956,
p.8) – “Ma refers to Çiva, the Parabrahman. In the sense that
she attains him naturally (that she is associated with him
eternally), she is called Mäyä, the ancient one who is stationed
in Brahman”. Advaitins, however, interpret Mäyä as - ``³ee
HejceeLe&¢äîee cee ve YeJeefle leeb cee³eeb...'' (Upaniñad-brahma-yogin’s
commentary on Çaiva Upaniñads, Adyar, Chennai, 1988, p.209).
It is said in that very context that Maheçvara is called ‘mäyin’
because he is the ‘äropädhikaraëa’ (substratum of super-
imposition or adhyäsa). In the context of the second half of the
mantra, viz., ``Dem³eeJe³eJeYetlewmleg J³eeHleb meJe&efceob peieled'', i.e., “this world is
enveloped by those (äkäça, etc.,) that constitute his limbs”, the
interpretation of Parameçvara as the substratum of super-
imposition and Mäyä as Avidyä does not fit in and hence, it is
outside the scope of this interpretation.

The Taittiréya-saàhitä (Kåñëayajurveda) speaks of Rudra-
Çiva as associated with Umä (çakti) - ̀ `veceë meescee³e ®e ©êe³e ³e'' (4.5.8).
The same idea is echoed in a Çruti statement - ``Gceemene³eb Hejceséejb
ÒeYegced'' (Kai. U., 1.7). The Çaivägamas speak of the inseparable
relation between Çiva and Çakti: ``DencesJe Jejejesns efveefJe&keÀuHeeefoue#eCeë~
YeJel³ee cece MekeÌl³ewJeb efJe¬eÀer[eefce ³eLeemegKeced~~ efMeJeesçnb lJecegces MeeqkeÌlemlJecesJeencenb lJeceg~
m$³eelcee lJeb Hegceelceenb efMeJeMekeÌl³eelcekebÀ peieled~~'' (Pära. Ä.21.49-50) - I myself,
who am characterised by the absence of change, etc., sport thus
with you, who are my Çakti, according to my pleasure; I am Çiva
and you, O Umä, are my Çakti; you are I and I am you; you are
feminine principle and I am the masculine principle; the world

is, indeed, made of Çiva and Çakti. In the Siddhäntaçikhämaëi
itself, this relation is very charmingly described in the 20th
chapter (vide stanzas 37-38).

³eeceengë meJe&ueeskeÀeveeb Òeke=ÀeEle MeeðeHeejieeë~~8~~
leeb Oece&®eeefjCeeR MecYeesë ÒeCeceeefce Hejeb efMeJeeced ~~8~~

I bow to Parä Çivä (Parä Çakti) whom the experts in
the çästras speak of as the source of all the worlds and who
is the co-performer of dharma (consort) of Çiva. (8)

J³eeK³ee— JesoeieceeefoMeeðeHeejbieleeë efMeJe%eeefvevees ³eeb HejefMeJemece-
JesleMeeÅkeÌle meJe&ueeskeÀeveeb Òeke=ÀeEle cetuekeÀejCeerYetle%eeveef¬eÀ³eemeecejm³eeeqlcekeÀe-
ceengë, leeb MecYeesOe&ce&®eeefjCeeR Oece&mJeªHeeb Hejeb meJeexlke=Àäeb efMeJeeb YeJeeveeR
ÒeCeceeceerl³eLe&ë~~8~~

I bow to Parä Çivä, the Supreme Çivä, i.e., Bhaväné,
who is the consort or the co-performer of dharma, who is of
the nature of dharma of Çiva and whom the possessors of
çivajïäna, who are well-versed in the çästras such as, Veda
and Ägama, speak of as the Prakåti, i.e., the original source
of all the worlds consisting of the harmony of jïäna and
kriyä. She is the Çakti who is inherent in Paraçiva.(8)

Notes : Here Çakti is described as the Prakåti or the
original source of all the worlds(the universe) and as the co-
performer of dharma of Çiva. It is already noted above (vide
notes on stanza 3) that the Çaktitattva which was evolved when
Paraçiva entered Kriyäçakti, (the outer aspect of Icchäçakti),
was the upädänakäraëa (the material cause) of the universe.
For details as to how Çaktitattva became the Prakåtitattva 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 Çivasamavetaçakti.
‘Dharmacäriëém çambhoù’ — this should be understood in the
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light of Çakti’s role in the creation, etc. She is the co-performer
of dharma of Çiva in all his five kåtyas, viz., såñöi, sthiti, laya,
tirodhäna and anugraha – peieppevceefmLeefleOJebmeeflejesYeeJeefJecegkeÌle³eë~ ke=Àl³eb
mekeÀejkeÀHeÀueb %es³ecem³ewleosJe efn ~~ (Måg.Ä.,2.3).

³e³ee censéejë MecYegvee&ceªHeeefomeb³egleë~~9~~
lem³ew cee³eemJeªHee³ew veceë HejceMekeÌle³es ~~9~~

Salutations to Paramaçakti (Supreme Çakti) by whom
the Maheçvara becomes associated with name and form
and who is of the nature of Mäyä. (9)

J³eeK³ee— ³e³ee mJemeceJesleMekeÌl³ee censéejë ye´ïeeefomeJe&keÀejCeséejë
MecYegë efMeJeë ``MekeÌlees ³e³ee me MecYegYeg&keÌleew cegkeÌleew ®e HeMegieCem³eem³e'' Fefle
leÊJeÒekeÀeMeJeekeÌ³eevegmeejsCe veeceªHeef¬eÀ³eeefJeefMeäes peerJeeveeb YegeqkeÌlecegeqkeÌleÒeoë
m³eeled, lem³ew cee³eemJeªHee³ew ̀ `cee³eeb leg Òeke=ÀeEle efJeÐeevceeef³eveb leg censéejced'' Fefle
Þeglesë ÒeeflemHegÀjCeiel³ee peieogHeeoevekeÀejCeerYetlemeÊJejpemleceesiegCeelcekeÀcee³eeK³e-
cetueÒeke=Àl³ew HejceMekeÌl³ew HejceefMeJemeceJesleefvel³eMekeÌl³ew vece Fl³eLe&ë~~9~~

In accordance with the statement of Tattvaprakäça,
viz., “Çakto yayä, etc.,” (with her, i.e., Çakti, Çambhu has
the power over the host of paçus or jévas in their enjoyment
and emancipation), Maheçvara, i.e., Çambhu, 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 Mäyä as
declared by the Çruti statement “Mäyäà tu prakåtià, etc.’’,
(Mäyä should be known as Prakåti and Maheçvara as the
lord of Mäyä). She is in fact the Supreme Çakti of Çiva (the
Supreme Lord). She herself by way of reflection has been
the original cause of the world (Mülaprakåti) called Mäyä
consisting of material cause of the world with the three
guëas, sattva, rajas and tamas as her constituents. (9)

Notes : ̀ `MekeÌlees ³e³ee, Fl³eeefo'' (Tattva P.,3). ̀ `cee³eeb leg Òeke=ÀeEle, Fl³eeefo''
(Çve. U., 4.10). See also 2.12-13 of this work.

efMeJeeÐeeefomeceglHeVeMeevl³eleerleHejesÊejeced ~~10~~
ceelejb leeb mecemleeveeb Jevos efMeJekeÀjeR efMeJeeced ~~10~~

I bow to Çivä who is superior to Çäntyatétottarä kalä,
which is among the first born from Paraçiva, who is the
mother of all and who confers auspiciousness on all. (10)

J³eeK³ee— efMeJeeled HejefMeJeeoeÐeeefoHeìieleMegkeÌuelJeJeled HetJe¥ meceglHeVe-
efveJe=efÊe-Òeefleÿe-efJeÐee-Meeefvle-Meevl³eleerlekeÀuee-HejkegÀC[efueveerMekeÌl³eHes#e³ee
GÊejeb Þesÿeb mecemleeveeb ceelejb efMeJekeÀjeR ce²uekeÀjeR leeb efMeJeeb meJe&ce²ueeb
veceeceerl³eLe&ë~~10~~

I salute Çivä who is above or superior when compared
to Parä Kuëòaliné which is beyond Nivåtti, Pratiñöhä,
Vidyä, Çänti and Çäntyatétä Kaläs that were born from
Çiva, i.e., Paraçiva, like whiteness found in the original
cloth. She is the mother of all, bringer of auspiciousness
and auspiciousness herself. (10).

Notes : The five Kaläs are Nivåtti, Pratiñöhä, Vidyä, Çänti,
Çäntyatétä. These are described in the Çaivägamas in connection
with the five Sädäkhyas, viz., Çivasädäkhya, Amürtasädäkhya,
Samürtasädäkhya, Kartåsädäkhya and Karmasädäkhya and
their sources were the five Çaktis, Paräçakti, Ädiçakti, Icchä-
çakti, Jïänaçakti and Kriyäçakti. Thus the five Sädäkhyas which
were the forms assumed by Paraçiva through his five Çaktis for
the purpose of his sport of creation (såñöilélä). (Vide Sükñ. Ä.,
1.33-37, 38-39, 43-47). The five Kaläs, according to this account,
are associated with five Sädäkhyas: Nivåttikalä with Karma-
sädäkhya, Pratiñöhäkalä with Kartåsädäkhya, Vidyäkalä with
Samürtasädäkhya, Çäntikalä with Amürtasädäkhya and Çäntya-
tétäkalä with Çivasädäkhya. According  to the account given in
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the Pauñkarägama, Kuëòalinéçakti is said to be the ‘Bindu’
which gives rise to the five Kaläs, Nivåtti, etc., when disturbed
by Çiva – ``Dev³ee½e Je=Êe³ees efyevoesefve&Je=Ê³eeefokeÀueeeqlcekeÀeë~  efveJe=efÊe½e Òeefleÿe ®e efJeÐee
MeeefvlemleLewJe ®e~  Meevl³eleerlee ®e Heáewles Meg×ceeiex HejeeqlcekeÀeë~~'' (Bindupaöala, 30-
31). The Kuëòalinéçakti is not in the relation of identity
(tädätmya) with Çiva like the Vimarçäçakti which is in an
inseparable relation with him. It is purely an insentient Çakti,
which is acquired by Çiva (Parigrahaçakti) just as mud is
acquired by the potter. ̀ `mee ®e kegÀC[efueveer MecYeesë MeeqkeÌleë Meg×e pe[eeqlcekeÀe~  ve
leeoelc³eeled efmLelee efkeÀvleg Jele&ceevee Heefjûens~  GHeeoevelJelees nslegë kegÀueeues ce=efÊekeÀe ³eLee~~''
(Pauñ.Ä., Bindupaöala, 11-12; see also Çaiva P.,pp.79-84). In
the light of this statement the Sanskrit commentator has
described Vimarçä-çakti as superior to Kuëòalinéçakti, since
the former is inherent in Çiva and the latter is acquired by Çiva.
Another account of Kaläs, which is most probably based on
the latter part of Vätulägama, has been recorded in the
Anubhavasütra of Moggeya Mäyideva. According to that
account the Nivåttikalä, etc., are six with Çäntyatétottarä and
ending with Nivåttikalä, and are respectively identified with
Cicchakti, Paräçakti, Ädiçakti, Icchäçakti, Jïänaçakti and
Kriyäçakti. (Anu.S., 3.24-27). These six Çaktis identified with
the six Kaläs are said to be those regarding the six Liìgasthalas
as their own (liìgasthaläbhimäninyaù). The Liìgasthalas
with which they are associated are: Mahäliìga (Cicchakti),
Prasädaghanaliìga (Paräçakti), Caraliìga (Ädiçakti), Çivaliìga
(Icchäçakti), Guruliìga (Jïänaçakti) and Äcäraliìga (Kriyä-
çakti). These Liìgas are further related to Aikyasthala,
Çaraëasthala, Präëaliìgisthala, Prasädisthala, Mäheçvarasthala
and Bhaktasthala respectively. In this consideration also the
Cicchakti or Vimarçäçakti is beyond Çäntyatétakalä (Çäntya-
tétottarä), who is identified with Paräçakti.

F®íe%eeveeefoªHesCe ³ee MecYeesefJe&éeYeeefJeveer~~11~~
Jevos leeb HejceevevoÒeyeesOeuenjeR efMeJeeced ~~11~~

I salute Çivä, who makes Çambhu to manifest himself
as the universe through her forms as Icchäçakti, Jïäna-
çakti, Kriyäçakti, etc., and who is the rising wave of the
Supreme Bliss (Çiva). (11)

J³eeK³ee — MecYeesë Hejceséejm³e ³ee meceJesleMeeqkeÌleë F®íe%eeveeefoªHesCe
``Hejem³e MeeqkeÌleefJe&ceuee efJelekeÀe& mJeeYeeefJekeÀer ©êmeceeveOeefce&Ceer~ %eeveef¬eÀ³es-
®íeefomenñeªHee levces ceveë efMeJeme¹uHecemleg~~'' Fefle Þeglesefj®íeefoªHesCe
efJeéeYeeefJeveer efJeéeÒekeÀeefMeveer, leeb HejceevevoÒeyeesOeuenjeR ef®eoevevoesuyeCeeb efMeJeeb
Jevos Fl³eLe&ë~~11~~

She, who is the inherent Çakti of Çambhu, the Great
Lord, with her forms as Icchäçakti, Jïänaçakti, etc., in
accordance with Çruti statement “Paräsya çaktirvimalä,
etc.,” [the Supreme Çakti 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 Jïänaçakti,
Kriyäçakti, Icchäçakti, etc.; let my mind be the resolve of
Çiva], is the ‘viçvabhäviné’, i.e., revealer of the universe. She
is ‘paramänandaprabodhalaharé’ in the sense that she has
the rising bliss of intelligence in her. Such is Çivä. To her I
offer my salutations. (11)

Notes : ``Hejem³e MeeqkeÌleefJe&ceuee, Fl³eeefo'' (Çivasaìkalpaçruti). It
may be noted here that the commentator has taken the word
‘Çambhoù’ with ‘icchäjïänädirüpeëa’ and explains ‘viçvabhäviné’
separately as Çakti’s revealing of the universe. But it is really
natural to take ‘Çambhoù’ with ‘viçvabhäviné’ and interpret the
stanza as shown in the translation of the stanza above, because it
is Çiva who transforms himself as the world (universe) through
the operation of his Çaktis, Icchäçakti, Jïänaçakti and Kriyäçakti.
It is already stated in the notes under stanza 3 that the Çivatattva
which was evolved by the entrance of Paraçiva into the
Jïänaçakti, was the instrumental cause and the Çaktitativa
which was evolved by the entrance of Paraçiva into the
Kriyäçakti, was the material cause of the universe. Thus Çiva
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with the operation of his Çakti, 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 Çiva alone shine in the form of
earth, etc. See also 10.66, where Çiva is said to have transformed
himself in the form of the universe with the expansion
(operation) of his Çakti, just as a cloth shines by its spreading
from out of its folded state (kuöébhäva). The tenth chapter of
this work is full of instances to prove that this universe is not
different (abhinna) from Çiva.

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

Dece=leeLe¥ ÒeHeVeeveeb ³ee megefJeÐeeÒeoeef³eveer~~12~~
Denefve&Mecenb Jevos leeceerMeeveceveesjceeced ~~12~~

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

J³eeK³ee— Dece=leeLe¥ cegkeÌl³eLe¥ ÒeHeVeeveeb MejCeeieleeveeb ³ee efMeJe-
meceJesleMeeqkeÌleë megefJeÐeeÒeoeef³eveer `JesoevleJeekeÌ³epee efJeÐee' Fefle metlemebefnleeskeÌles-
mleÊJecem³eeefoJesoevleceneJeekeÌ³eÒekeÀeefMele-efMeJepeerJewkeÌ³e-efJeÐeeÒeoeef³eveer, leeb
efMeJeÒeeCekeÀevleecenefve&Meb Jevos vecemkeÀjesceerl³eLe&ë~ ``Devev³ee m³eeeq®íJee mewJe
Jemleglees cetefle&jwéejer'' Fefle Heew<keÀjJe®eveeoslelHeáemet$eÒeefleHeeefoleeb MeeÅkeÌle efMeJee-
Yesosve Hejece=Mesefoefle~~12~~

She, i.e., Çakti inherent in Çiva is the giver of
right knowledge for those who have come to her resort for
immortality or emancipation. In accordance with the

Çütasaàhitä statement “Vedäntaväkyajä vidyä” (that
which arises from the Vedänta statements is Vidyä or right
knowledge), she is the giver of knowledge of the union of
Çiva and Jéva as revealed by the Mahäväkyas of Vedänta
such as “Tat tvam asi” (Thou art that). She is the beloved
consort of Çiva. To her the salutations are offered.
According to the Pauñkara statement “Ananyä syäcchivä,
etc.,”  (Çivä is not different from Çiva; she is in fact the form
of Éçvara; one should consider Çakti who is extolled in these
five stanzas as not different from Çiva). (12)

Notes : Çakti is described as the giver of right knowledge
(suvidyä) to those who resort to her for immortality. In this
connection the commentator quotes Sü.Gé. statement as
``JesoevleJeekeÌ³epee efJeÐee''. In other words, it is knowledge which arises
from Mahäväkyas (Great Upaniñadic Statements) like ``leled lJeced
Deefme'' (Chänd. U. 6.8.7). This Vidyä is in the form of the unity of
Çiva and Jéva (Çivajévaikya). The knowledge of Çiva, i.e., the
knowledge that Jéva (represented by ‘I’) is Çiva (Ahaà
Brahmäsmi), is that which brings emancipation or immortality.
It is for the realisation of this knowledge that Çiva 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 Çaivägama: ``SJebªHeë Hejelcee efn
HeMegHeeMeefJecees®ekeÀë~  MecYegë keÀoeef®eefVepe³ee Òeke=Àl³ee ueerue³ee mJe³eced~~  me=äîeLe¥ meJe&leÊJeeveeb
peieoglHeefÊekeÀejCeced~  ³eesefieveecegHekeÀeje³e mJes®í³eeçef®evle³eeq®íJeë~~ (Sukñ. Ä., kriyä-
päda, 1.18-19) – “The Paramätman (Paraçiva) releases the
Paçus (Jévas) from their Päças (fetters). Once the Çambhu
(Paraçiva) with his own Çakti (Prakåti) 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 upaniñadic
statement – ``meesçkeÀece³ele yeng m³eeb Òepee³es³esefle~  me leHeesçleH³ele~  me leHemleHlJee Fob
meJe&ceme=pele~'' (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 Paraçiva’s cosmic sport along with his Çakti – ̀ `DencesJe
Jejejesns efveefJe&keÀuHeeefoue#eCeë~  YeJel³ee cece MekeÌl³ewJeb efJe¬eÀer[eefce ³eLeemegKeced~~'' (Pära. Ä.,
21.49). This cosmic sport consists of creation (såñöi), preservation
(sthiti), absorption (laya), concealment (tirodhäna) and favour
(anugraha). Çiva, who is originally without any distinction
enjoys the cosmic sport along with his Çakti : “O beautiful one, I
myself who am without any distinction, sport according to my
pleasure with you who are my Çakti.”  The aim of all this cosmic
sport is to liberate the Jéva from his fetters and on her part Çakti
participates in it for the enjoyment as well as the emancipation
of Jéva. Accordingly in the Anubhavasütra which is based on
Vätulägama, Çakti takes the form of Bhakti and leads the Jéva to
Mukti: ``meeq®®eoevevoªHee m³eeod YegeqkeÌlecegeqkeÌleHeÀueÒeoe~  MeeqkeÌlejsJe mce=lee YeeqkeÌleYe&eqkeÌlejsJe efn
mee meoe~~'' (Anu. S., 2.26) – “Çakti is of the nature of sat-cit-
änanda (existence, intelligence and bliss) and is the giver of
enjoyment and emancipation as rewards to the Jévas. Çakti
herself is Bhakti and Bhakti is no other than Çakti.”  That is why
the dawn of Bhakti in the Jéva is significantly called as
‘Çaktipäta’ the (dawn of Çakti). It is this dawn of Bhakti as a
mark of Çiva’s grace that opens the path leading to Mukti.
Bhakti leads the Jéva to Çivajïäna and finally to Çivajévaikya-
jïäna and the Jéva realises this through worship guided by
devotion. The evolution of the Jéva 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
Çakti, Maritoëöadärya remarks that Çakti who was extolled
in those five stanzas was not different from Çiva according to
an Ägama statement – “Ananyä syäcchivä, etc.,” (Pauñ. Ä.,
Patipaöala, 40), another reading of which is : ̀ `Devev³ee efMeJeelcewJe Jemleglees
cetefle&jeréejer'' (vide Çaiva P. p.32).

J³eeK³ee— SJeb mebûensCe HeeJe&leerHejceséejew vecemke=ÀlJeeçvevlejceäefYeë
MueeskewÀë efMeJe³eesefieJebMeevegielee®ee³ee&ved ÒekeÀì³eefle ö

Thus after having offered salutations to Pärvaté
and Parameçvara in brief, the author Çivayogi-çiväcärya
introduces the Äcäryas (Çiväcäryas) belonging to his
heritage —

keÀef½eoe®eejefme×eveeceûeCeerë efMeJe³eesefieveeced~~13~~
efMeJe³eesieerefle efJeK³eeleë efMeJe%eevecenesoefOeë ~~13~~

efMeJeYeeqkeÌlemegOeeefmevOegpe=cYeCeeceue®eeqvêkeÀe~~14~~
Yeejleer ³em³e efJeoOes Òee³eë kegÀJeue³eeslmeJeced ~~14~~

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

J³eeK³ee— efMeJe³eesefieveeb ceO³es DeûeCeerë Þesÿë, efMeJe%eevecenesoefOeë efMeJe-
%eevem³e mecegêë, keÀef½eêsJeCeefme×séej¢efäieYe&mecYetleefme×jeceséejë, Dee®eejefme×eveeb
meoe®eejmecHeVeeveeb JebMes efMeJe³eesieerefle efJeK³eeleë, Deemeerefol³eLe&ë ~~13~~
³em³e efMeJe³eesieerefle Òeefme×m³e efme×jeceséejm³e Yeejleer JeekedÀ efMeJeYeeqkeÌle-
megOeemecegêJeOe&vem³eeceue®eeqvêkeÀeÒee³ee DeeefOekeÌ³esve kegÀJeue³eeslmeJeb YetceC[uee-
K³eveerueeslHeuem³eeslmeJeb efJeoOes ke=ÀleJeleerl³eLe&ë~~14~~

Among the Çaiva saints he was the foremost, i.e., the
best. He was the great ocean of the knowledge of Çiva. He
was the one known as Siddharämeçvara, who was born
from the womb that was sanctified by the sight of
Revaëasiddheçvara. He was well known as Çivayogin in the
lineage of those who were well-versed in good religious
practices. It means that he flourished. (13)  ‘Of him’ means
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‘of Siddharämeçvara’, who was well known as ‘Çivayogin’.
His speech (väk) which was like the moon-light for
expanding the nectar-ocean in the form of devotion to Çiva,
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
Çivayogin with Siddharämeçvara has been refuted. Here the
Çivayogin who is referred to is Çivayogiçiväcärya-I. He is
described as the foremost among the Çaiva saints and as the
great ocean of the knowledge of Çiva. He was the first known
preceptor in the lineage of preceptors which preceded
Çivayogiçiväcärya-II, who is the author of this work called
Siddhäntaçikhämaëi. The speech of Çivayogi-çiväcärya-I has
been praised as the pure moonlight which caused the swelling of
the nectar-ocean in the form of devotion to Çiva. 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 Çiva and the moonlight which
caused its swelling was that of the speech of Çivayogiçiväcärya-I.
This is a charming Rüpaka. ‘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 Çivayogi-
çiväcärya-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 Çivayogi-çiväcärya-I. It is a
case of an Alaìkära called Nidarçanä. The term ‘präyaù’ implies
fancy (saàbhävanä) also. Hence there is a Saàsåñöi of Rüpaka,
Nidarçanä and Utprekñä.

J³eeK³ee— leosJe efJeJe=Ceesefle ö
The author details the same –

lem³e JebMes meceglHeVees cegkeÌleeceefCeefjJeeceueë~~15~~
cegÎosJeeefYeOee®ee³eex cetOe&v³eë efMeJe³eesefieveeced ~~15~~

cegÎeveelmeJe&pevletveeb ÒeCeleeveeb ÒeyeesOeleë~~16~~
cegÎosJesefle efJeK³eelee meceeK³ee ³em³e efJeÞeglee ~~16~~

In his lineage, there arose a preceptor named
Muddadeva, who was like a pure pearl, who was pre-
eminent among the Çaiva 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)

J³eeK³ee— lem³e efme×jeceséejm³e JebMes efMeJeJesefoveeb efMeJe%eeefveveeb ceO³es
cetOe&v³eë Þesÿes cegÎosJeeK³ee®ee³eex efvece&uecegkeÌleeceefCeefjJe meceglHeVeë, GÓtleJeeved
Fl³eLe&ë~~15~~ meJe&ÒeeefCeveeb mevlees<eoeveeled ÒeCeleeveeb ÒeyeesOeveeod cegÎosJesefle
³em³eevJeLe&ªef{Y³eeb efJeK³eelee meceeK³ee efJeÞeglee ueeskeÀÒeefme×sl³eLe&ë~~16~~

In that lineage of Siddharämeçvara, there arose a
preceptor by name Muddadeva, who was the chief amidst
the knowers of Çiva, i.e., possessors of the knowledge of
Çiva. 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 ‘Siddharämeçvarasya’
(of Siddharämeçvara). It is the lineage of Çaiva teachers
(Gurus) which started from Çivayogiçiväcärya-I that is meant
here. The term ‘vaàça’ should be taken as lineage or tradition,
but not a family of householders. The name of an Äcärya in
that lineage was Muddadeva. Since it is said ‘tasya vaàçe
samutpannaù’ (arose in that lineage), it should be noted that
Muddadeva was not a direct descendant of Çivayogiçiväcärya-I
in the lineage. The author means that the name Muddadeva was
rightly applied to him. The term means: ‘mudaà dadäti iti
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muddaù, muddaçca asau devaçca muddadevaù’ - 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 – (rüòhi = usage or prevalent meaning).

lem³eemeerVevoveë Meevleë efme×veeLeeefYeOeë Megef®eë~~17~~
efMeJeefme×evleefveCexlee efMeJee®ee³e&ë efMeJeelcekeÀë ~~17~~

JeerjMewJeefMeKeejlveb efJeefMeäe®eejmecHeoced~~18~~
efMeJe%eeveceneefmevOegb ³eb ÒeMebmeefvle osefMekeÀeë ~~18~~

³em³ee®ee³e&kegÀueeppeelee meleecee®eejceele=keÀe~~19~~
efMeJeYeeqkeÌleë efmLeje ³eeqmceved pe%es efJeieleefJeHueJee ~~19~~

There was his ‘son’ by name Siddhanätha, who was of
calm temperament and of pure mind, who was an authority
on Çaiva doctrine, who was a Çaiva preceptor, who was of
the form of Çiva (17), whom the teachers praised as the
crest-jewel of the Véraçaivas, as the veritable wealth of
distinguished religious practices and as the great ocean of
the knowledge of Çiva (18), from whose lineage arose the
source of religious practices for the noble persons and in
whom the firm devotion towards Çiva was born and was
rendered free from all confusion. (19)

J³eeK³ee— lem³e cegÎosJem³e, Megef®eë HeefJe$eë, Meevleë jeieÜs<ejefnleë,
efMeJeelcekeÀë, efMeJemJeªHeë, efMeJeefme×evleefveCexlee ef$eHeoeLe&®eleg<HeeoefMeJeeieceeLe&-
efveCee&³ekeÀë, efMeJee®ee³e&ë efMeJemece³emLeeHevee®ee³e&ë, efme×veeLeeefYeOeë efme×-
jeceséejeefYeOeevemeb³egkeÌleë efme×veeLee®ee³ee&K³ees vevoveë kegÀceejë DeemeeroYeJe-
efol³eLe&ë~~17~~ efJeefMeäe®eejmecHeob meoe®eejmecHeVeb efMeJe%eeveceneefmevOegb ³eb
efme×veeLee®ee³e¥ osefMekeÀe Dee®ee³ee& JeerjMewJeefMeKeejlveb JeerjMewJeeveeb efMejesceeECe

Þesÿb mevleb ÒeMebmeefvle keÀLe³evleerl³eLe&ë~~18~~ meleeb melHeg©<eeCeeb Dee®eejceele=keÀe
³em³e efme×veeLee®ee³e&m³e Dee®ee³e&kegÀueeod Dee®ee³e&JebMeeppeelee ~  efJeieleefJeHueJee
efJeieleoes<ee efMeJeYeeqkeÌlejäefJeOee ³eeqmceved efmLeje pe%es peelesl³eLe&ë~~19~~

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 Çiva, an authority on
Çaiva philosophy, i.e., an authority on the significance of
the Çaivägamas consisting in the three categories (tattvas)
taught in their four quarters and named as Siddhanätha,
i.e., possessed the name of Siddharämeçvara in the form of
Siddhanäthäcärya. (17) It was him, i.e., Siddhanäthäcärya,
whom the teachers called as the great ocean of the
knowledge of Çiva, as the one rich with distinguished
religious practices or noble religious practices and as the
crest-jewel of the Véraçaivas; the chief saint was praised
by them in those terms (18). It was from his, i.e., Siddha-
näthäcärya’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 : Nandanaù - son; since it is a heritage of Äcäryas,
but not a family heritage, the term should be taken as
‘karasaïjätaù’, who is installed as Guru by the previous Guru’s
hand. This should be in the case of ‘nandanaù’ in stanza 20 also.
Çivasiddhäntanirëetä = one who is an authority on the Çaiva
doctrine. The Çaiva doctrine or Siddhänta is the Çaivägama
doctrine which consists in three categories Pati, Paçu and Päça
and the four quarters (pädas) of the Çaivägamas are Caryäpäda,
Kriyäpäda, Yogapäda and Jïänapäda. Çivabhaktirañöavidhä =
the eight-fold Bhakti towards Çiva. The concept of eightfold
Bhakti is not so well known; but that of ninefold Bhakti
(navavidhä bhakti) is well known, (vide 9.2-3 of this work). In
counting eight-fold Bhakti, the last Bhakti called ‘Ätma-
nivedanam’ has to be dropped. It is Bhakti of highest order
wherein one surrenders oneself to God.
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lem³e JeerjefMeJee®ee³e&efMeKeejlvem³e vevoveë~~20~~
DeYeJeeq®íJe³eesieerefle efmevOeesefjJe megOeekeÀjë ~~20~~

Of him, who was the crest-jewel among the Véraçaiva
teachers, a ‘son’ called Çivayogin flourished like the moon
in the case of the ocean. (20)

J³eeK³ee — JeerjMewJeefMeKeeceCesmlem³e efme×veeLee®ee³e&m³e vevoveë
kegÀceejë, efmevOeesë mecegêm³e megOeekeÀj FJe efMeJe³eesieerefle Deemeerled Òeefme×es peele
Fl³eLe&ë ~~20~~

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

J³eeK³ee— DeLewle®íeðemebûenkeÀlee&ç³eb efMeJe³eesieer ÜeoMemet$ewë mJeveece-
ÒeMebmeeHetJe&kebÀ MeeðeeJeleej¬eÀceb efveªHe³eefle ö

Then, the composer of this çästra, this Çivayogin gives a
portrayal of the sequence of the descent of this çästra
preceded by the praise of his own name —

ef®eoevevoHejekeÀeMeefMeJeevegYeJe³eesieleë ~~21~~
efMeJe³eesieerefle veeceeseqkeÌle³e&m³e ³eeLeeL³e&³eesefieveer ~~21~~

efMeJeeieceHeefj%eeveHeefjHeekeÀmegieefvOevee ~~22~~
³eoer³ekeÀerefle&Heg<HesCe Jeeefmeleb nefjleeb cegKeced ~~22~~

³esve j#eeJeleer peelee efMeJeYeeqkeÌleë meveeleveer~~23~~
yeg×eefoÒeefleefme×evleceneOJeebleebMegceeefuevee ~~23~~

me ceneJeerjMewJeeveeb Oece&ceeie&ÒeJele&keÀë~~24~~
efMeJeleÊJeHeefj%eeve®eeqvêkeÀeJe=le®evêceeë ~~24~~

He whose name as Çivayogin was true to its meaning
due to his trance and experience of Çiva of the nature  of
Supreme Ether (21), by whose flower of fame, which was
fragrant with the ripeness of the knowledge of Çaivägamas,
the ends of quarters have been rendered fragrant (22),
by whom the ancient-most devotion to Çiva 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 Çiva, was the propounder of the path of ‘dharma’ of the
great Véraçaivas. (24)

J³eeK³ee— ³em³e Dee®ee³e&m³e `mel³eb %eevecevevleb ye´ïe' `DeekeÀeMeMejerjb
ye´ïe' Fl³eeefoÞeglesef½eoevevo-HejekeÀeMeªHe-efMeJeevegYeJe³eesieeled efMeJe³eesieerefle
veeceeseqkeÌle³ee&LeeL³e&³eesefieveer ³eLeeLexve meb³egkeÌlee YeJeleerl³eLe&ë~~21~~  GkeÌleue#eCe-
efMeJeeieceHeefj%eeveHeefjHeekeÀmegieefvOevee ³eoer³ekeÀerefle&Heg<HesCe ³em³ee®ee³e&m³e keÀerefle&-
kegÀmegcesve nefjleeb efoMeeb cegKeb Jeeefmeleb Heesef<eleefcel³eLe&ë~~22~~ yeew×eefoefMeJe-
mece³eÒeefleketÀueefme×evleevOekeÀej®eC[efkeÀjCesve ³esvee®ee³exCe meveeleveer efMeJeYekeÌleer
j#eeJeleer peelee jef#eleeçYetefol³eLe&ë~~23~~ efMeJeleÊJe%eeveªHe®eeqvêkeÀeJe=le-
®evêceeë me efMeJe³eesieer ceneJeerjMewJeeveeb Oece&ceeie&ÒeJele&keÀë, leoer³ee®eejceeie& SJe
Jele&veJeeefvel³eLe&ë~~24~~

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

Notes : ̀ `mel³eb %eevecevevleb ye´ïe'' (Tai. U.,2.1) ̀ `DeekeÀeMeMejerjb ye´ïe'' (Tai.
U., 1.6). The same teaching is found in: ̀ `DeekeÀeMees Jew veece veeceªHe³eesefve&efnlee
les ³eovleje leodye´ïe~'' (Chänd. U.,8.14.1) – “Äkäça (Ether) is that
which is in between name and form as the ordainer of name and
form and that is Brahman.”

DeeueeskeÌ³e MewJelev$eeefCe keÀeefcekeÀeÐeeefve meeojced~~25~~
Jeelegueevleeefve MewJeeefve HegjeCeev³eefKeueeefve leg ~~25~~
Jesoceeiee&efJejesOesve efJeefMeäe®eejefme×³es~~26~~
Demevceeie&efvejemee³e Òeceesoe³e efJeJesefkeÀveeced ~~26~~
meJe&mJeb JeerjMewJeeveeb mekeÀueeLe&ÒekeÀeMeveced~~27~~
DemHe=äceefKeuewoex<ewje¢leb Meg×ceevemewë ~~27~~
les<Jeeieces<eg meJex<eg HegjeCes<JeefKeues<eg ®e~~28~~
Hegje osJesve keÀefLeleb osJ³ew leVevovee³e ®e ~~28~~
lelmecÒeoe³eefme×sve jsCegkesÀve cenelcevee~~29~~
ieCeséejsCe keÀefLeleceieml³ee³e Hegveë ef#eleew ~~29~~

JeerjMewJecenelev$eceskeÀesÊejMelemLeueced ~~30~~
Devegûene³e ueeskeÀeveeceY³eOeeled megefOe³eeb Jejë ~~30~~

Having consulted with reverence the Çaivägamas
starting from Kämika and ending with Vätula and all the
Çaiva Puräëas (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.,
Çivayogiçiväcärya) expounded the great Véraçaiva 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 Çiva to
Goddess Pärvaté and to their son (Ñaëmukha) in all those
Ägamas and all those Puräëas (28) and which was once
again related on the earth to Agastya by the Lord among
the Çivagaëas (divine devotees of Çiva), Reëuka the Great,
who was well-versed (accomplished) in that tradition. (29)

J³eeK³ee— keÀeefcekeÀeefoJeelegueevleMewJelev$eeefCe MewJeev³eefKeueeefve HegjeCeeefve
®e Òeerefle³egkeÌleb ³eLee YeJeefle leLee DeeueeskeÌ³e~~25~~ JewefokeÀceeiee&efJejesOesve
meoe®eejefme×³es ogpe&vepewveyeew×eefoMeeðeceeie&efvejemee³e JesoeieceefJeJesefkeÀveeb mevlees-
<ee³e~~26~~ JeerjMewJeeveeb meJe&mJeb mecemleeLe&ÒekeÀeMekebÀ mecemleoes<ewjmHe=äb
Meg×ceevemewefve&ieceeiece%eeefveefYejeo=leb mevleesef<eleced ~~27~~ HetJeexkeÌleeieceHegjeCes<eg
efMeJesve osJ³ew leVevovee³e <eCcegKee³eevegie=¿e keÀefLeleced~~28~~ lelmecÒeoe³e-
efme×sve cenelcevee jsCegkeÀieCeséejsCe Hegveë ef#eleeJeieml³ee³e keÀefLeleced~~29~~
SkeÀesÊejMelemLeueb efHeC[eefo%eeveMetv³eevlewjskeÀesÊejMelemLeueb JeerjMewJeefme×evleb
ueeskeÀevegûene³e efvece&ue%eeefveveeb ceO³es Þesÿë efMeJe³eesefieveecvee ÒeK³eelee®ee³e&ë
DeY³eOeeled mebûensCe ÒekeÀefìleJeeefvel³eLe&ë~~30~~

Having consulted in such a way as filled with love the
Çaivägamas from Kämika to Vätula and all the Çaiva
Puräëas (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 Ägamas (26) and to do favour to the world, the
teacher who was well known by name Çivayogin and who
was the best among the persons of right knowledge,
expounded, i.e., revealed in brief, the Véraçaiva doctrine
of one hundred and one Sthalas from Piëòasthala to
Jïänaçünyasthala (30), which was the essence of the
Véraçaivas 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 Ägamas
(27), which was taught with grace in the days of yore by
Lord Çiva to Pärvaté and their son Ñaëmukha in the
Çaivägamas and Çaiva Puräëas mentioned above (28) and
which was again taught on earth by the Great Reëuka, the
chief of Çivagaëas, to Agastya. (29)

Notes : The twenty-eight Çaivägamas from Kämika to
Vätula are: 1) Kämika, 2) Yogaja, 3) Acintya, 4) Käraëa,
5) Ajita, 6) Dépta, 7) Sükñma, 8) Sahasra, 9) Aàçumän,
10) Suprabheda, 11) Vijaya, 12) Niùçväsa, 13) Sväyambhuva,
14) Anala, 15) Véra, 16) Raurava, 17) Makuöa, 18) Vimala,
19) Candrajïäna, 20) Bimba, 21) Prodgéta, 22) Lalita, 23) Siddha,
24) Çarvokta, 25) Santäna, 26) Pärameçvara, 27) Kiraëa and
28) Vätula. In the light of the survey made upto 1994, the
details regarding the Çaivägamas which are available and
which are not available, can be seen in a Kannaòa book by me
entitled “Çaivägamas: Ondu Adhyayana (A Study)”, pp.10-24.
Generally speaking, Çaivägamas have four pädas (quarters)
called Kriyäpäda, Caryäpäda, Yogapäda, Jïänapäda. Kriyäpäda
contains details about the construction of temples, the carving
of statues of gods (Liìga, etc.,) and the installation of those.
Caryäpäda deals with the daily as well as occasional religious
practices of the Çaivas, Çauca, Äcamana, worship of Çiva
(Liìga), fire-worship, daily festivals and occasional festivals,

holy ablution, special worship, oaths, etc. Yogapäda gives
details about präëäyäma, dhyäna, dhäraëa, samädhi, etc.
Jïänapäda presents the philosophical tenets of the Çaivas,
mainly the three tattvas, Pati, Paçu and Päça. Again, the
Çaivägamas have two parts called Pürvabhäga and Uttarabhäga.
It is in the Uttarabhäga that the religio-philosophical tenets of
the Véraçaivas have been presented. Hence Véraçaivism is called
as ‘Ägamottara-siddhänta’. This is made clear in the present
work, vide 5.14. The Çaiva Puräëas are ten as: Çivapuräëa,
Bhaviñyapuräëa, Märkaëòeyapuräëa, Liìgapuräëa, Väräha-
puräëa, Skändapuräëa, Mätsyapuräëa, Kaurmapuräëa, Vämana-
puräëa and Brahmäëòapuräëa: le$e MewJeeefve MewJeb ®e YeefJe<³eb ®e efÜpeesÊeceeë~
ceeke&ÀC[s³eb leLee uew²b Jeejenb mkeÀevocesJe ®e~~ ceelm³ecev³eÊeLee keÀewce¥ Jeeceveb ®e cegveeréejeë~  ye´ïeeC[b
®e oMesceeefve $eerefCe ue#eeefCe mebK³e³ee~~  ûevLeeveeb ceefncee meJezë efMeJem³ewJe ÒekeÀeM³eles~~ (Çiva R.,
2.60-62)

It may be noted here that in the Çaivägamas, Çiva taught
the Çaiva and Véraçaiva religio-philosophical tenets to Pärvaté
(Devé), Ñaëmukha, etc. The Vérasaiva tenets which were thus
taught in Kailäsa were again taught by Reëukagaëeçvara to
Agastya on the earth. This is the tradition which had come down
to Çivayogiçiväcärya-II and he has recorded it in this work called
Siddhäntaçikhämaëi 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 Reëuka and Agastya, the incarnation of
Reëuka and his aerial voyage to Malaya mountain to meet and
confer grace on Agastya are described in the second, third and
fourth paricchedas.

meJex<eeb MewJelev$eeCeecegÊejlJeeefVe©Êejced~~31~~
veecvee Òeleer³eles ueeskesÀ ³eeqlme×evleefMeKeeceefCeë ~~31~~

Since this is the best among all the Çaiva treatises, it is
not surpassed by any work and it is recognised in the world
by the name Çiddhäntaçikhämaëi (the crest-jewel of the
doctrines). (31)
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J³eeK³ee— ³eÜerjMewJelev$eb meJex<eeb MewJelev$eeCeecegÊejlJeeefVe©Êejb mJemcee-
ogÊejjefnleb meled efme×evleefMeKeeceefCeefjefle veecvee ueeskesÀ Òeleer³eles ÒeefleYeeleer-
l³eLe&ë~~31~~

That which is known as Véraçaiva treatise is the best
among all the Çaiva 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 Siddhäntaçikhämaëi. (31)

Notes : Siddhäntänäà çikhämaëiù siddhäntaçikhämaëiù -
This is a Genetive Tatpuruña compound. It is the crest-jewel of
the Siddhäntas, that which should be held high by all the
doctrines.

DevegielemekeÀueeLex MewJelev$ewë mecemlewë
ÒekeÀefìleefMeJeyeesOeeÜwleYeeJeÒemeeos ~~32~~
efJeoOeleg ceefleceeqmceved JeerjMewJee efJeefMeäeë
HeMegHeeflecelemeejs HeefC[leMueeIeveer³es ~~32~~

Fefle ÞeerceneJeerjceenséeje®ee³e&-efMeJe³eesefieÒeCeerles
JesoeieceHegjeCeeefomeejYetles efme×evleefMeKeeceCeew

ce²uee®ejCeeveg¬eÀceÒeme²es veece ÒeLeceë Heefj®ísoë~~1~~

The most distinguished Véraçaivas should give their
utmost attention to this treatise (Siddhäntaçikhämaëi),
which has its content fully endorsed by all the Çaivägamas,
which is transparent with the revelation of the state of non-
duality with the awareness of Çiva, which is the essence of
Päçupata (Véraçaiva) doctrine and which is extolled by the
learned. (32)

Thus ends the first chapter dealing with
the topic called ‘Performance of

Auspicious Prayer and Allied Matters’ in
the Siddhäntaçikhämaëi which is the essence of Veda,

Ägama and Puräëas written by Çivayogin,
a teacher among Véramäheçvaras. (1)

J³eeK³ee— mecemlewJeeajMewJelev$ewjvegielemecemlejnm³eeLex ÒekeÀefìleefMeJee-
Üwle%eevemecejmeYeeJeÒemeVelee³egkeÌles efMeJeefme×evlemeejs efJeÜefÓë mlet³eceevesçeqmceved
efme×evleefMeKeeceCeew efJeefMeäeë Þesÿe JeerjMewJee JeerjMewJee®ee³ee& ceeEle efJeoOeleg
kegÀJe&eqvlJel³eLe&ë~~32~~

Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCe - ÞeerceefjleesCìoe³exCe
efJejef®elee³eeb leÊJeÒeoerefHekeÀeK³ee³eeb efme×evleefMeKeeceefCeJ³eeK³ee³eeb

ÒeLeceë Heefj®ísoë meceeHleë~~1~~

Let the most distinguished, the best Véraçaivas, i.e.,
the preceptors among the Véraçaivas give their best
attention to this Siddhäntaçikhämaëi, which contains the
entire secret doctrine endorsed by all the Véraçaiva texts
(Çaivägamas), which is associated with the clarity of the
revelation of the state of non-duality with Çiva in the
form of ‘harmonious blending’ (samarasa), which is the
essence of Çaiva doctrine and which is being praised by the
learned. (32)

Thus ends the first chapter in the commentary on
Çré Siddhäntaçikhämaëi called Tattvapradépikä

written by Çré Maritoëöadärya
who is foremost among those well-versed in

Vyäkaraëa, Mémäàsä and Nyäya. (1)
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efÜleer³eë Heefj®ísoë

jsCegkeÀoe©keÀeJelejCeced

J³eeK³ee— DeLe efMeJe³eesefieefMeJee®ee³e&ë met$eÜ³esve efveieceeiecemebcel³ee
HeeJe&leerHejceséejew ÒeCeceefleö

Then Çivayogi - çiväcärya offers salutations to Çiva and
Pärvaté according to Vedas and Ägamas through two
stanzas–

meeq®®eoevevoªHee³e meomeodJ³eeqkeÌlensleJes~~1~~
veceë efMeJee³e meecyee³e meieCee³e mJe³ecYegJes ~~1~~

Salutations to Çiva, 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 Ambä
(mother Pärvaté), who is along with his host of devotees
and who is self-manifest. (1)

J³eeK³ee— meomeodJ³eeqkeÌlensleJes YeeJeeYeeJeceC[ueÒeHeáeeefJeYee&JekeÀejCee³e
YeJeeveerHele³es ÒeceLeieCemeefnlee³e mJe³ebYegJes De³eesefvepee³e meeq®®eoevevoªHee³e efMeJee³e
vece Fl³eLe&ë~~1~~

Salutations to Çiva, who is the cause for the
manifestation of the world consisting in the groups of
positive and negative objects, who is the lord of Bhaväné
(Pärvaté), 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)

Notes : Saccidänandarüpäya – 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 (bhäva) and negative (abhäva) objects, the
being and the non-being. Çiva is the cause for the manifestation
of both, he being the material as well as the instrumental
cause of the world. Sämbäya = this attribute highlights Çiva’s
inseparable relation with Çakti who is called as Ambä, Pärvaté,
Umä, etc.

meoeefMeJecegKeeMes<eleÊJeceeweqkeÌlekeÀMegeqkeÌlekeÀeced~~2~~
Jevos ceenséejeR MeeÅkeÌle cenecee³eeefoªefHeCeerced ~~2~~

I salute Maheçvara’s Çakti, who is the pearl-oyster
for the pearls in the form of all the principles starting
from Sadäçiva and who is of the nature of great Mäyä-
çakti. (2)

J³eeK³ee— meoeefMeJeeefoYetc³evle<eìdef$ebMeÊeÊJeceeweqkeÌlekeÀeslHeefÊeMegeqkeÌle-
ªHeeb Meg×efJeÐeeK³ecenecee³eeÒeke=ÀefleªefHeCeeR efMeJemeceJesleMeeÅkeÌle YeJeeveeR Jevos
veewceerl³eLe&ë~~2~~

I bow to Çakti who is inherent in Çiva, who is otherwise
known as Bhaväné, who is of the nature of the pearl-oyster
for the birth of pearls in the form of the thirty-six principles
beginning with Sadäçiva and ending with earth and
who is of the form of the great Mäyäprakåti known as
Çuddhavidyä.(2)

Notes : The evolution of thrity-six principles from Çiva to
earth has been already shown in the notes under the çloka 1.3
earlier. The first two principles are Çivatattva and Çaktitattva.
From  Sadäçivatattva to Bhümitattva, the number of principles
is thirty-four. Here by Sadäçiva we have to understand Çivatattva.
The thirty-six  principles are represented poetically as pearls,
of which Çakti is said to be pearl-oyster. Thus the first half of
the stanza constitutes a charming Rüpaka. Paraçiva enters into

38 ÌkmlbkákTPl#kBkkYklOkh lçPmZkh



the different aspects of Çakti and the result is the evolution
of the thirty-six principles. Hence, Çakti is rightly described
in terms of pearl-oyster. Mahämäyä is called Çuddhavidyä,
Ürdhvamäyä, etc. Çakti is called Mäyä in the sense that she gives
rise to the universe : ‘‘ce³el³emceeppeieefÜéebb cee³ee lesve meceerefjlee~’’ (Pauñ Ä.,
Mäyäpaöala, 1).

J³eeK³ee — DeLe efJeéeme=efä¬eÀcecegHeHeeoef³elegb ®elegefYe&ë met$ewJe&mlegefveoxMeb
keÀjesefle õ

Then the author presents the subject-matter in four
stanzas with a view to propounding the process of creation
of the world –

Deefmle meeq®®elmegKeekeÀejceue#eCeHeoemHeoced~~3~~
efveefJe&keÀuHeb efvejekeÀejb efvejmleeMes<eefJeHueJeced ~~3~~
Heefj®ísokeÀLeeMetv³eb ÒeHeáeeleerleJewYeJeced~~4~~
Òel³e#eeefoÒeceeCeeveeceiees®ejHeos efmLeleced ~~4~~
mJeÒekeÀeMeefJejepevleceveece³eceveewHececed ~~5~~
meJe&%eb meJe&ieb Meevleb meJe&MeeqkeÌleefvej¹§Meced ~~5~~
efMeJe©êceneosJeYeJeeefoHeomebef%eleced ~~6~~
DeefÜleer³eceefveoxM³eb Hejb ye´ïe meveeleveced ~~6~~

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 (Pramäëas)
such as Perception (Pratyakña) (4), which is luminous by
its own lustre, which is free from all defects, which is

without a comparison, which is omniscient, which reaches
everywhere, which is peaceful, which is omnipotent, which
is without any restrictions (5), which is called differently
as Çiva, Rudra, Mahädeva, Bhava, etc., which is without a
second, which cannot be pointed out and which is no other
than the ancient-most Paraçivabrahman. (6)

J³eeK³ee— meeq®®eoevevomJeªHeb ef®eÚMetv³eHeoemHeob Yesojefnleced DeekeÀej-
Metv³eb efveJeeefjlemekeÀueesHeHueJeced~~3~~ efJeeq®íVeÒeme*diejefnleceÒeeke=ÀleJewYeJeb,
ªHejmeeÐeYeeJesve Òel³e#eÒeceeCeeiec³eced Dele SJeevegceeveeÐeiec³eced, les<eeceefHe
Òel³e#ecetuelJeeled Heefjeq®íVelJee®®e~~4~~ mJeÒekeÀeMesvewJe ÒekeÀeMeceeveb peveve-
cejCeeefooes<ejefnleced GHeceeleerleb meJe&%eb meJee&vegm³etleb jeieÜs<ejefnleb meJe&meeceL³e&ced
Deveie&ueb efJejesOejefnleefceefle ³eeJeled~~5~~ efMeJe©êeÐeveskeÀHeomebef%eleb efÜleer³e-
Metv³eceJee®³eb efvel³eb Hejb ye´ïe Deefmle, Demleerl³e*dieerkeÀjCeer³eced Dev³eLee
peieoevO³eÒeme*dieeled, ``DemeVesJe me YeJeefle Demeod ye´ïesefle Jeso ®esled~ Deefmle
ye´ïesefle ®esÜso mevlecesveb lelees efJeogë~~'' Fefle Þeglesë~~6~~

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 Çiva, Rudra, etc., which is
without a second, which is indescribable and which is the
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eternal Paraçivabrahman, exists; it should be accepted as
existing; otherwise world would have become blind, in
accordance with the Çruti 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 Çivayogi-çiväcärya describes Paraçiva-brahman
on the lines of the Çaivägamas and the Upaniñads. Asti = exists;
here the commentator quotes an Upaniñadic statement ‘‘DemeVesJe
me YeJeefle, Fl³eeefo’’ (Tai.U.,2.6), and argues that Paraçivabrahman
should be accepted as existing, because without Paraçivabrahman
the world would be blind, i.e., would be fully dark. meeq®®elmegKeekeÀejced
= meeq®®eoevevoªHeced; this is one of the positive epithets by which the
Paraçivabrahman is defined ; this is one of the ‘svarüpalakñaëas’
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 Çaivägamas have concretised this conception : ‘‘Deefmle
keÀef½elmJeleëefme×ë meeq®®eoevevoue#eCeë~’’ ‘‘efMeJemleg meeq®®eoevevoue#eCeë Hejceséejë~’’ (Sükñ.Ä.,
Kriyäpäda, 1.14; 1.23). In the Upaniñads : ‘‘mel³eb %eevecevevleb ye´ïe~’’
‘‘Deevevoes ye´ïesefle J³epeeveeled~’’ (Tai. U.2.1; 3-6). Deue#eCeHeoemHeoeced = ef®eÚMetv³e-
HeoemHeoced; that which is in an abode that cannot be recognised
because it is without any signs or characteristics; ‘‘ÜeoMeevleHeob
mLeeveced~’’ (Dakñinä. U.,24), according to this statement, the abode
of Paraçivabrahman in Yogic terminology is the heart or Saha-
srära, the thousand-petalled lotus in the brain : ‘‘ÜeoMeevleMeyosve Ëo³eb
menñeejb Jee G®³eles, Òel³eieefYeVeHejelceve GHeueeqyOemLeevelJeeled~’’ (Upaniñad-brahma-
yogin’s commentary on the above statement); ``oÛb efJeHeeHceb HejJesMceYetleb
³elHegC[jerkebÀ HegjceO³emeiediebmLeced~ le$eeefHe oÛb ieieveb efJeMeeskeÀmleeqmcev³eovlemleogHeeefmeleJ³eced~~’’
(Tai. Ä., 7.10). efveefJe&keÀuHeced = Yesojefnleced; ‘‘efJekeÀuHejefnleb leÊJeb %eeveceevevoceJ³e³eced~’’
(Skända P., Sütasamhitä,  quoted in Çaiva P., p.29). efvejekeÀejced =
DeekeÀejMetv³eced; ‘‘ve ®e veeceeefve ªHeeefCe efMeJem³e Hejceelceveë’’ (Skända P., Süta-
samhitä, quoted in Çaiva P., p.29). efvejmleeMes<eefJeHueJeced = efveJeeefjle-
mekeÀueesHeHueJeced; ‘‘efvel³ees efvej¡eveë Meg×es efvece&uees efveªHeHueJeë~’’ (Sükñ.Ä., Kriyäpäda,
1.14); ‘‘efve©HeêJeceJ³e³eced’’ (Pära. Ä., 21.31). Heefj®ísokeÀLeeMetv³eced = efJeeq®íVe-
Òemebiejefnleced; originally Paraçivabrahman is without any division ; he

gets divided through his Çakti at the time of creation and enters
into what he has created – ‘‘leled me=ädJee leosJeevegÒeeefJeMeled~ leovegÒeefJeM³e me®®e
l³e®®eeYeJeled~’’ (Tai. U., 2.6);  ‘‘DeefJeYekeÌleb ®e Yetles<eg efJeYekeÌleefceJe ®e efmLeleced~’’
(Bhag. G., 13.16). ÒeHeáeeleerleJewYeJeced  = DeÒeeke=ÀleJewYeJeced;  the glory of
Paraçiva-brahman is beyond the reach of the world; he is always
beyond the world, transcendent, although he is immanent:
‘‘SkeÀmleLee meJe&Yetleevlejelcee ªHeb ªHeb ÒeefleªHees yeefn½e~~ ’’ (Kaöha. U. 5. 9,10);
Òel³e#eeefo...Heos efmLeleced = the lord is described as ‘pramäëätéta’
‘‘ÒeceeCeeleerlece®eueb nslego=äevleJeefpe&leced’’ (Pära. Ä., 21.24).  mJeÒekeÀeMeefJejepevleced =
mJeÒekeÀeMesvesJe ÒekeÀeMeceeveced;  ‘‘ De$ee³eb Heg©<ees mJe³ebp³eesefleYe&Jeefle~’’(Bå. U. 4.3.9);  ‘‘lecesJe
YeevlecevegYeeefle meJe&ced~’’  (Kaöha. U., 5.15; Muëò. U., 2.2. 10);  ‘‘SkeÀes ©ê:
Hejbp³eesefle:’’(Sükñ. Ä., kriyäpäda, 1.16);  thus the self-luminosity of
Paraçivabrahman is highlighted in the Upaniñads and Çaivä-
gamas. Deveece³eced, DeveewHececed, meJe&ieced, DeefveoxM³eced, meveeleveced = pevevecejCeeefooes<ejefnleced,
GHeceeleerleced, meJee&vegm³etleced, DeJee®³eced, efvel³eced;  these epithets of the Lord are
as found in the Upaniñads and the Çaivägamas: ‘‘leosleefoefle cev³evlesç-
efveoxM³eb Hejceb megKeced’’  (Kaöha. U., 5.14); ‘‘³eÊeoêsM³eceûee¿eceiees$eceJeCe&ce®e#egëÞees$eb
leoHeeefCeHeeoced ~ efvel³eb efJeYegb meJe&ieleb megmet#ceb leoJ³e³eb ³eÓtle³eeseEve HeefjHeM³eefvle Oeerje:~~’’
(Muëò. U., 1.1.6); ‘‘DeÒeces³eceefveoxM³eceveewHec³eceveece³eced ~ met#ceb meJe&ieleb efvel³eb
Oe´gJeceJ³e³eceeréejced~~’’ (Sväy. Ä., quoted in Çaiva P., p.29). The lord is
‘aprameya’ because he is indefinable, ‘anaupamya’ because he
is without a similarity, ‘anämaya’ because he is free from malas,
‘sükñma’  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
‘éçvara’ because he is the Lord: ‘‘DeÒeces³ecevevlelJeeoefveoxM³eceue#³eleë~
DeveewHec³ecemeeo=M³eeefÜceuelJeeoveece³eced ~~ met#ceb ®eevegHeueY³elJeeÜîeeHekeÀlJee®®e meJe&ieced~ efvel³eb
keÀejCeMetv³elJeeo®euelJee®®e leOêgJeced~ DeJ³e³eb HeefjHetCe&lJeeled mJeeefceYeeJeeÊeLeséejced~~’’
(Sväy.Ä., quoted in Çaiva P., p.29). meJe&%eced meJe&MeeqkeÌle = meJe&%eb meJe&-
meeceL³e&Jeled;  the omniscience and omnipotence of Paraçivabrahman
are highlighted; they are the invariable requirements of
‘prabhutva’, lordship: ‘‘³eë meJe&%eë meJe&efJeod ³em³e %eevece³eb leHeë’’ (Muëò. U.,
1.1.9); ‘‘meJe&keÀlee& meJe&keÀece: meJe&ievOeë meJe&jmeë’’ (Chänd. U., 3.14.2); Meevleced,
efvej¹§Meced DeefÜleer³eced = jeieÜs<ejefnleced, Deveie&ueb efJejesOejefnleefceefle ³eeJeled, efÜleer³eMetv³eced; that
the Lord is peaceful, without restrictions and without a second :
‘‘efve<keÀueb efveef<¬eÀ³eb Meevleb efvejJeÐeb efvej¡eveced~’’ (Çve. U., 6.19) ‘‘ÒeHeáeesHeMeceb Meevleb
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efMeJeceÜwleced..~’’ (Mäëò. U. 7); ‘‘SkeÀes efn ©êes ve efÜleer³ee³e lemLeg³e& Fceeved ueeskeÀeveerMele
F&MeveerefYe:’’ (Çve. U., 3. 2). ‘‘SkeÀcesJeeefÜleer³eb ye´ïe’’ (Chänd. U., 6.2.1); ‘‘SkeÀes
osJeë meJe&Yetles<eg iet{ë meJe&J³eeHeer meJe&Yetleevlejelcee~’’ (Çve. U., 6.11).  efMeJe©ê...mebef%eleced
õ efMeJe©êeÐeveskeÀHeomebef%eveced; Paraçivabrahman 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 Mäyäçakti : leLeeefHe cee³e³ee lem³e veeceªHes
ÒekeÀefuHeles ~ efMeJees ©êes ceneosJeë Me¹jes ye´ïe lelHejced~~ efJe<Cegveeje³eCeeoerefve veeceeefve Hejceséejs~
keÀLebef®eÐeesieJe=Ê³ee leg Jele&vles ve leg cegK³e³ee ~ (Skända P. Sütasaàhitä, quoted
in Çaiva P., p.29). Accordingly Paraçivabrahman is directly
designated by such names as Çiva, Rudra, Mahädeva, Çaìkara
and Brahma, while he is called ‘Viñëu’ due to his all-
pervasiveness (vyäpanäd from the root viñ – to pervade),
Näräyaëa (resort of beings), etc., in their etymological sense.

J³eeK³ee— DeLewJebefJeOeef¬eÀ³eeMeeqkeÌleceleë Hejye´ïeCeë mekeÀeMeeled ’meosJe
meesc³esoceûe Deemeerled“ Fefle Þeglesyeeapee¹§jv³ee³esve efMeJeme=efäÒekeÀejb oMe&³eefleõ

Then the author reveals the process of Çiva’s creation
from himself, i.e., Parabrahman who is thus endowed
with Kriyäçakti in keeping with the maxim of ‘sprouts
from the seed’ according to the Çruti statement ‘‘Sadeva
somyedamagra äsét’’ which means that ‘‘this was ‘sat’ alone
which existed before’’ —

le$e ueerveceYetled HetJe¥ ®eslevee®esleveb peieled~~7~~
mJeelceueerveb peielkeÀe³e¥ mJeÒekeÀeM³eb leoodYegleced ~~7~~

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)

J³eeK³ee— le$e leeqmceVegkeÌleue#eCes Hejye´ïeefCe ®eje®ejce³eb efJeéeb HetJe¥
me=äsë Òeeied ueerveced DevegYe³eseqvê³eiees®ejlJesve leeoelc³esve efmLeleb leoodYeglecee½e³e&ced~
Devevlejefceefle Mes<eë, mJeelceueerveb mJeelceMeeqkeÌleueerveb peieod³eesi³eesHeeoeveevlej-

jeefnl³esve mJeÒekeÀeM³eb efÜleer³em³eeYeeJeeled mJesvewJe ÒekeÀeM³eb meled keÀe³e&cegYe³es-
eqvê³eiees®ejlJesve keÀleg¥ ³eesi³eceYetefol³eLe&ë ~~7~~

There, in the Paraçivabrahman, whose characteristics
have been told as above, the universe consisting of the
movable and the immovable, was before creation merged,
i.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 Çakti, 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 : ``meosJe meesc³esoceûe Deemeerled~'' (Chänd. U., 6.2.1); ``mevcetueeë
meesc³esceeë meJee&ë Òepeeë meoe³eleveeë melÒeefleÿeë~'' (Chänd. U., 6.8.4) – all these
beings have their origin in ‘Sat’, their abode in ‘Sat’ and their
foundation in ‘Sat’; ``veemelees efJeÐeles YeeJeë'' (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., Paraçivabrahman with his inherent
Çakti. `` ³eLeesCe&veeefYeë me=peles'' (Muëd. U., 1.1.7) – Just as a spider
creates; the Çruti 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 Çakti. Another analogy given is
of the liquid in peahen’s egg (Mayüräëòarasa) [see notes under
1.3 for the explanation of Mayüräëòarasanyäya].

J³eeK³ee— DeLe Ie=lekeÀeefþv³ev³ee³esve efJeéeme=äîegvcegKeerYetleefMeJeMeeqkeÌle-
mJeªHeb met$e<eìdkesÀve ÒeoMe&³eefleö
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Then according to the maxim of Ghåtakäöhinya –
‘hardening of ghee’, the author portrays in six stanzas the
nature of Çiva when he turned to the creation of the
universe –

efMeJeeefYeOeb Hejb ye´ïe peieefVecee&legefce®í³ee~~8~~
mJeªHeceeoOes efkeÀefáelmegKemHetÀefle&efJepe=eqcYeleced ~~8~~

The Parabrahman who is designated as Çiva, with a
desire to create the world, assumed a form which displayed
a manifestation of joy. (8)

J³eeK³ee— efMeJeeK³eb Hejb ye´ïe efJeéeme=äîeLe¥ mJes®í³ee megKeyeengu³ees-
®ítveb efkeÀefáelmJeªHece²er®ekeÀejsl³eLe&ë~~8~~

The Parabrahman named Çiva, 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, Paraçivabrahman
assumed a form which displayed a manifestation of joy. It was
from such a form with excess of joy that the world emerged:
``efMeJeelmel³eHejevevoÒekeÀeMewkeÀmJeue#eCeced ~ DeeefJeYe&tleefceob efJeéeb ®eslevee®esleveelcekeÀced ~~''
(Skänd P., Quoted in Çaiva P., p.37). The desire to create on
the part of Paraçivabrahman has been highlighted in the Çrutis
– ``leow#ele yeng m³eeb Òepee³es³esefle~'' (Chänd. U., 6.2.3); ``meesçkeÀece³ele~ yeng m³eeb
Òepee³es³esefle~'' (Tai, U., 2.6); keÀecemleoûes meceJele&leeefOe cevemees jsleë ÒeLeceb ³eoemeerled~
(Åv. 10.129.4) – desire to create (Käma = sisåkñä) arose first
in him; that was the first seed of mind.

J³eeK³ee— lelmJeªHeb kegÀuekesÀveen ö
The author describes his form in a cluster of stanzas —

efvejmleoes<emecyevOeb efve©HeeefOekeÀceJ³e³eced~~9~~
efoJ³eceÒeeke=Àleb efvel³eb veeruekeÀCþb ef$euees®eveced ~~9~~

®evêeOe&MesKejb Meg×b Meg×mHeÀefìkeÀmeefVeYeced~~10~~
Meg×cegkeÌleeHeÀueeYeemecegHeem³eb iegCecetefle&efYeë ~~10~~

efJeMeg×%eevekeÀjCeb efJe<e³eb meJe&³eesefieveeced~~11~~
keÀesefìmet³e&ÒeleerkeÀeMeb ®evêkeÀesefìmeceÒeYeced ~~11~~

DeÒeeke=ÀleiegCeeOeejcevevleceefnceemHeoced ~~12~~

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)

J³eeK³ee— efvejmlepejecejCeeefomekeÀueoes<emecyevOeb mJeeefleefjkeÌleeefJeÐee-
ÐegHeeefOeMetv³eb veeMejefnlecele SJe efvel³eb keÀeue$e³eeyeeO³eefcel³eLe&ë~ DeÒeeke=Àleb
Òeke=ÀeflemecyevOejefnleb veeruekeÀCþb ef$euees®eveced~~9~~ ®evêKeC[MesKejb Meg×b
HeefJe$eb Meg×mHeÀefìkeÀmebkeÀeMeb efvece&uecegkeÌleeceefCeÒeYeb iegCecetefle&efYeye´&ïeeefoefYe©Hee-
m³eced~~10~~ efoJ³eb mlegl³eb efvece&ue%eevece³e®e#egjeefokeÀjCeÒeHeáeb ³eesefieveeb Òel³e#eb
keÀesefìmet³e&ÒekeÀeMeb ®evêkeÀesefìmeceeYeemeceÒeeke=ÀleevevlekeÀu³eeCeiegCeeÞe³eceefleogIe&ì-
keÀeefjleeÐeveskeÀceefnceeOeejb efkeÀefáelmJeªHeceeoOe Fefle HetJexCe mecyevOeë~~11-
12 (HetJee&Oe&ë)~~
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The form of Paraçivabrahman was free from relation
with all defects such as old age, death, etc. It was without
any adjuncts such as Neiscience (Avidyä) 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 Präkåta, i.e.,
not related to Prakåti (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 (guëamürti-s = forms
endowed with Guëas, 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 Paraçivabrahman).
(11-12 first half)

Notes : The adjectives ‘nirastadoñasambandha’, ‘nirupä-
dhika’, ‘avyaya’, ‘apräkåta’, ‘nitya’ are highlighted in the Çrutis
and Çaivägamas. [Vide notes on verses 3-6 above]. As regards
the other viçeñaëas (adjectives), the following statements
from the Çaivägamas can be seen : Meg×mHeÀefìkeÀJeCee&³e efMeJeefue²e³e les veceë~~
veeruekeÀCþe³e efvel³ee³e efvece&uee³e Hejelceves....veceë MeMee¹®et[e³e MeMee¹³eglejesef®e<es~....
ce=l³eg¡e³ee³e ©êe³e $³ecyekeÀe³e ef$ecetle&³es~.... met³e&keÀesefìÒekeÀeMee³e met#cee³e megKeªefHeCes~ (Pära.
Ä., 6.80, 81, 96, 100).

J³eeK³ee— DeLe efMeJem³e MeeqkeÌlemJeªHeb ÒekeÀì³eefle ö
Then the author reveals the nature of Çiva’s Çakti –

leoer³ee Hejcee MeeqkeÌleë meeq®®eoevevoue#eCee ~~12~~

mecemleueeskeÀefvecee&CeömeceJee³emJeªefHeCeer~~13~~
leefo®í³eeçYeJeled mee#eeÊelmJeªHeevegmeeefjCeer ~~13~~

His Supreme Çakti, who was of the nature of existence,
intelligence and bliss, was of the form of the inherent cause
inseparable from Çiva in the creation of the entire world.
On his desire, she actually became one in keeping with his
form. (12-second half, 13)

J³eeK³ee— leoer³ee HejefMeJemecyeefvOeveer Hejcee MeeqkeÌleë HejeªHee efJeceMe&-
MeeqkeÌleë meeq®®eoevevoue#eCee, Demleerefle Mes<eë~~12~~ ``Denceeqmce'' Fefle
Þeglesë, Deeqmce ÒekeÀeMes vevoeceerl³eveglHeVeceueesuueemeekeÀce&keÀe¬eÀceesÊecemHetÀefle&ªHeeefHe
mecemleueeskeÀefvecee&Ces HetJeexkeÌleÒekeÀejsCe ``veemelees efJeÐeles YeeJeë'' Fefle YeieJeogkeÌlesë
mJeelcev³eC[jmev³ee³esveenefcel³eefJeYeeieHejeceMee&lceveevegYe³eseqvê³eiees®ejlJesve
efmLelem³e efJeéem³esovleeue#eCeefJeYeeieHejeceMe&ce³eme=efäueeruee³eeb, mJemJeelev$³e-
ceefncvee YesoeYesob ÒeefleHeeÐe Je=#eieleHeÀueHeg<Heeefov³ee³esve efJekeÀejjeefnl³esve meceJee³e-
mJeªefHeCeer GHeeoevekeÀejCeerYetlee YeJevleer Hegveë mJeevlejekeÀ<e&Ceue#eCemebnej-
ueeruee³eeb leefo®í³ee ketÀce&Ye²erv³ee³esve mJeefkeÀjCee³eceeve%eeveef¬eÀ³eeMeeqkeÌleÜeje
meJe¥ mJeelcev³eeke=À<³e mee#eeoHejes#esCeenefceefle lelmJeªHeevegkeÀeefjCeer efMeJee-
efYeVemJeªefHeCeer DeYeJeled, YeJeleerl³eLe&ë~ ve ®e YesoeYeso³eesefJe&jesOe Fefle Jee®³eced,
leÓsom³e mJeelev$³eHeefjkeÀefuHelelJeeled, mJeeYeeefJekeÀYesoeYeso³eesefjJe efJejesOeeled,
meceevemeÊeekeÀ³eesefjefle ³eeJeled, YeieJeleë MekeÌlesjIeìveIeìveeHeìer³emlJeeled~ leosleoûes
le$e le$e mHegÀìerYeefJe<³eleerefle vew<e (vee$e) efJemlejë~ osJeë ¬eÀer[eMeerue
Fl³eLe&ë~~13~~

Related to him, i.e., to Paraçiva, is the Supreme Çakti
who is the highest in status, i.e., Vimarçaçakti of Çiva 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 Çruti ‘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’;
yet for the purpose of the creation of the entire world she
assumes the form of the material cause inherent in Çiva
without modification according to the maxim ‘Våkñagata-
phalapuñpädi’ (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
(bhedäbheda) 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
‘Aëòarasa’ (liquid in the egg) and in accordance with the
already quoted Bhagavän’s statement “näsato vidyate
bhävo näbhävo vidyate sataù” (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 (Çiva’s) will and
in keeping with the maxim of ‘kürmabhaìgé’ (tortoise’s
mode), draws into herself through Jïänaçakti and
Kriyäçakti which are like her rays and becomes one like
him, i.e., one not different from Çiva, with the assumption
that she was he directly without any mediation. It should
not be argued that there is contradiction between ‘difference
and identity’ (bhedäbheda), because the contradiction is
here (between Çiva and Çakti) has been assumed by his
(Çiva’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)

Notes : ‘‘Denceeqmce ÒeLecepee $eÝlee ’’ (Tai.U., 3.10. 6). ‘‘veemelees efJeÐeles YeeJees
veeçYeeJees efJeÐeles meleë~’’ (Bhag. G., 2-16, referred to in notes under
stanza 7 above). Aëòarasanyäya = Mayüräëòarasanyäya; see
notes under 1.3 above. Kürmabhaìgényäya = It is well known
that the tortoise which extends its neck and head outward from
its body and draws them in on occasions. Similarly Çakti who is
inherent in Çiva draws in the world created at the time of its
annihilation. The relation between the world and Çakti and that
between Çakti and Çiva are of the nature of difference-cum-
identity (bhedäbheda). This is illustrated by the instance
(dåñöänta) of the tree with its flowers and fruits (tarugataphala-
puñpanyäya). The flowers and fruits appear different from
the tree and yet they are identical with it. This is strikingly
illustrated by the following Çruti statement : ‘‘leoslelmel³eced - ³eLee
megoerHleelHeeJekeÀeefÜmHegÀefue²eë menñeMeë ÒeYeJevles meªHeeë~ leLeeç#ejeefÜefJeOeeë meesc³e YeeJeeë
Òepee³evles le$e ®ewJeeefHe ³eefvle~~’’ (Muëò. 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 (Paraçivabrahman) 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 Çakti
inherent in Çiva and the world and that between Çiva and Çakti
(and so between Çiva and Jéva) 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 Paraçivabrahman with his
Çakti and because he is capable with his Çakti to accomplish the
most impossible task (aghaöanaghaöanäsämarthya). This point
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will be further elucidated in the notes under 5.33-34 subse-
quently. osJeë ¬eÀer[eMeerueë = osJe can be derived from the root efoJeg
¬eÀer[e³eeced~

J³eeK³ee— SJeb efMeJeMeeqkeÌlemJeªHeb efveªH³eeLe ’me Ss#ele ueeskeÀeveme=pele“
’³eLeeHetJe&cekeÀuHe³eled“ Fl³eeefo Þegl³egkeÌleÒekeÀejsCe me=efä¬eÀceb efveªHe³eefle õ

Thus after having explained the nature of Çiva and
Çakti, in accordance with the Çruti statements ‘‘Sa aikñata,
etc’’ (He anticipated and created the worlds) and
‘‘Yathäpürvam  akalpayat’’ (He created the world as
before), the author explains the process of creation –

Notes : ‘‘me Ss#ele ueeskeÀeveme=pele~’’ (Ai. U., 1.1); the reading should
be ‘‘F&#ele ueeskeÀeVeg me=pee Fefle~ me FceeBuueeskeÀeveme=pele~ ’’ (Ai.U., 1.1-2). ‘‘³eLeeHetJe&ce-
keÀuHe³eled’’ (Åv. 8.8.48).

peieeqlmeme=#egë ÒeLeceb ye´ïeeCeb meJe&osefnveeced~~14~~
keÀlee&jb meJe&ueeskeÀeveeb efJeoOes efJeéevee³ekeÀë ~~14~~

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)

J³eeK³ee— ueeskeÀeveeb ®elego&MeYegJeveeveeb osefnveeb leÊeuueeskeÀceeefÞel³e
efJeÐeceeveeveeb ÒeeefCeveeefcel³eLe&ë~ efMeäb  mHeäced~ DeeqmceVeLex ``efJeéeeefOekeÀes ©êes
cenef<e&ë~ efnjC³eieYe¥ peve³eeceeme HetJe&ced'' Fefle ³eepeg<eÞeglesë~~14~~

‘Lokänäm’ (of the worlds) means ‘of the fourteen
worlds’. ‘Dehinäm’ (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 Çruti
statement belonging to Yajurveda, viz., ‘‘Viçvädhiko,
etc.,’’– ‘Rudra, the great seer, who was the supreme above
the universe, created the Brahman (Hiraëyagarbha) in the
beginning.’ (14)

Notes : ``efJeéeeefOekeÀes, Fl³eeefo'' (Çve. U., 3.4); the full text is: ``³ees
osJeeveeb ÒeYeJe½eesÓJe½e efJeéeeefOekeÀes ©êes cenef<e&ë~ efnjC³eieYe¥ peve³eeceeme HetJe¥ me vees yeg×îee MegYe³ee
meb³egvekeÌleg~~''õ 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  Çve. U., 4.12. It may be noted here
that Çve. U. belongs to Kåñëa Yajurveda.

J³eeK³ee— DeLe - ``³ees ye´ïeeCeb efJeoOeeefle HetJe& b ³ees Jew Jesoeb½e ÒeefnCeesefle
lemcew'' Fefle éesleeéelejÞegl³eLe¥ ÒekeÀì³eefle õ

Then the author reveals the significance of the
Çvetäçvataraçruti, namely, ‘‘Yo brahmäëam, etc.’’ – ‘To
him who created brahman in the beginning and who
imparted Vedas to Brahman, .... I resort’’ –

Notes : ``³ees ye´ïeeCeb efJeoOeeefle HetJe¥ ³ees Jew Jesoeb½e ÒeefnCeesefle lemcew ~  leb n
osJeceelceyegef×ÒekeÀeMeb cegceg#egJez MejCecenb ÒeHeÐes~~'' (Çve. 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’.

lemcew ÒeLeceHeg$ee³e Me¹jë MeeqkeÌleceeved efJeYegë~~15~~
meJe&%eë mekeÀuee efJeÐeeë meevegûencegHeeefoMeled ~~15~~

Çaìkara who is the lord associated with his Çakti, 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)

J³eeK³ee— MeeqkeÌleceeved meceJesleMeeqkeÌleceeved Fl³eLe&ë~ DevegûensCe meefnleb
³eLee YeJeefle leLee JesoeefomekeÀueMeeðecegHeefoäJeeefvel³eLe&ë~~15~~

‘Çaktimän’ means one who is associated with his
inherent Çakti. ‘Anugraheëa’ (with favour) means ‘in such
a way as to be coupled with favour.’  It means that he taught
all the Çästras, Veda, etc., to him in such a way. (15)
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Notes : Sänugraham = with favour; the commentator
explains it as an Adverb (Kriyäviçeñaëa).

mecemleueeskeÀeefVecee&legb mecegÐeceHejesçYeJeled~~16~~
ke=ÀleesÐeesieesçefHe efvecee&Ces peieleeb Me¹je%e³ee~~16~~
De%eeleesHee³emecHeÊesjYeJevcee³e³eeççJe=leë ~~16~~

He became prone to create all the worlds. Although
he became ready to create the world according to
Çaìkara’s order, he became covered with Mäyä (illusion)
without knowing the equipment in the form of the means
to do so. (16)

J³eeK³ee—  mHeäced~~16~~     It is clear. (16)

efJeOeelegceefKeueeBueeskeÀevegHee³eb ÒeeHlegefce®í³ee~~17~~
Hegvemleb ÒeeLe&³eeceeme osJeosJeb ef$e³ecyekeÀced ~~17~~

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)

J³eeK³ee— DeLe lelÒeeLe&veeÒekeÀejb oMe&³eefle õ
The author reveals the manner of that appeal—

vecemles osJeosJesMe vecemles keÀ©CeekeÀj~~29 ~~
DemceoeefopeielmeJe&efvecee&CeveefJeefOe#ece ~~18~~
GHee³eb Jeo ces MecYees peielñeäë! peielHeles~~29~~
meJe&%eë meJe&MeeqkeÌlemlJeb meJe&keÀlee& meveeleveë ~~19~~

I salute you, O God of gods; I salute you, O ocean of
compassion and O one who is skilled in the process of

creation of the entire world including us (18), O Çambhu,
the creator of the world and lord of the world ! you are the
omniscient, all-powerful and all-doing ancient one. (19)

J³eeK³ee— De$eesHee³ekeÀLeves meJe& Fl³eeefokebÀ nslegieYe&efJeMes<eCeced~~19~~
Here in respect of propounding the means, ‘sarvajïaù,

etc.,’ are intended to state the reason for making the appeal
to  Çiva. Being omniscient, etc., he can alone reveal the
means of creation. (19)

Fefle mebÒeeefLe&leë MecYegye&́ïeCee efJeéevee³ekeÀë~~20~~
GHee³eceJeoled lemcew ueeskeÀme=efäÒeJele&veced ~~20~~

Having been requested by Brahman, Çambhu, the lord
of the universe propounded to him the means leading to
the creation of the world. (20)

GHee³eceeréejsCeeskeÌleb ueyOJeeçefHe ®elegjeveveë~~21~~
ve meceLeexçYeJeled keÀle&gb veeveeªHeefceob peieled ~~21~~

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)

J³eeK³ee— efJeéeefvecee&Ces efMeJesve ueyOeesHee³eJeeveefHe ye´ïee ve meceLees&ç-
YeJeled ~ kegÀle Fl³e$e nslegieYe&efJeMes<eCeb veeveeªHeefceefle~ peielees veeveeªHelJeeefoefle
YeeJeë~~22~~

In creating the world, although Brahman got to know
the means from  Çiva, 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 ‘nänärüpam’
(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)

J³eeK³ee— DeLe lelÒekeÀejb JeCe&³eefle õ
Then the author describes how it happened —

Hegvemleb ÒeeLe&³eeceeme ye´ïee efJe»ueceevemeë~~22~~
osJeosJe ceneosJe peielÒeLecekeÀejCe ~~22~~
vecemles meeq®®eoevevo mJes®íeefJeûenjeefpele~~23~~
YeJe MeJe& censMeeve meJe&keÀejCekeÀejCe ~~23~~

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)

J³eeK³ee— Delees efJe»ueceevemees Ye³e³egkeÌleceevemeë meved Hegveë efMeJeb
ÒeeLe&³eeceemesl³eLe&ë~~22~~ YeJe meJe&ueeskeÀeslHeeokeÀ, MeJe& meJe&mebnejkeÀ,
meJe&keÀejCekeÀejCe efyevogcee³eeefomeJe&keÀejCekeÀejCesl³eLe&ë~~23~~

Then Brahman was of fear-filled mind, i.e., his mind
was associated with fear. Again he began to appeal to Çiva.
(22) ‘Bhava’ means ‘the producer of all worlds’. ‘Çarva’
means the ‘annihilator of all’.  Sarvakäraëakäraëa means
‘the cause of all causes such as Bindu,  Mäyä, etc.’’ (23)

Notes: YeJeë, YeJeefle Fefle YeJeë; the Lord is called Bhava because
‘he becomes’, i.e., he is the potential world. In other words he is
the material cause (Upädänakäraëa) of the world. As he is also
the instrumental cause of the world, he can be called the
‘Producer of worlds’ (Sarvalokotpädaka). efyevogcee³eeefomeJe&keÀejCekeÀejCe -
‘Bindu’ is the cause of the five principles belonging to

‘Çuddhädhva’ : ``De$e efyevÜejyOeeefve efMeJeMeeqkeÌlemeoeefMeJesMJejMegOoefJeÐeeK³eeefve Heáe
leÊJeeefve~'' (Çaiva P., p.83). Mäyä is the cause of principles from
Kalä to Påthivé; she is insentient and acquired Çakti of Paraçiva ;
she is one, eternal and all - pervasive : ̀ `efvel³ewkeÀe J³eeefHeveer JemlegªHee keÀcee&Þe³ee
efMeJee~'' (Pauñ. Ä., Mäyäpaöala, 2). She is the cause of the bodies
such as subtle, gross, etc.:  ``osneosë keÀejCeb cee³ee met#cemLetueelcekeÀm³e leg ~''
(Paus. Ä., Mäyäpaöala, 3). She is called Mäyä because the world
emerges from her: ``ce³el³emceeppeieefÜéeb cee³ee lesve meceerefjlee~'' (Paus. Ä.,
Mäyäpaöala, 1).

J³eeK³ee— leefn& eEkeÀ keÀle&J³eefcel³e$een õ
Then, what should be done ? Here the author says —

YeJeogkeÌlees ¿egHee³ees ces ve efkeÀeqáep%ee³elesçOegvee~~24~~
me=eEä efJeOesefn YeieJeved ÒeLeceb Hejceséej~~24~~
%eeleesHee³emleleë kegÀ³ee¥ peielme=efäcegceeHeles ~~24~~

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 Umä, I shall
do the creation of the world. (24)

J³eeK³ee—  mHeäced ~~24~~ The meaning is clear (24).

J³eeK³ee— DeLe - ``Òepeeë me=pesefle efveefo&ä½evêceewefueefJe&efjeqáevee~ memepe&
cevemee ©êeveelcelegu³eeved censéejeved~~ veeruekeÀCþebefm$eves$eebM®e peìecegkegÀì-
ceefC[leeved~~'' Fl³eeÐeeefol³eHegjeCeJe®eveevegmeejsCe me=äJeeved Fl³een õ

Then according to a statement of Äditya P. which says
‘that Çiva 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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Fl³esJeb ÒeeefLe&leë MecYegye&́ïeCee efJeée³eesefvevee~~25~~
memepee&lcemeceÒeK³eeved meJe&ieeved meJe&MeeqkeÌlekeÀeved ~~25~~
ÒeyeesOeHejceevevoHeefjJeeefnleceevemeeved ~~26~~
ÒeceLeeved efJeéeefvecee&CeÒeue³eeHeeove#eceeved ~~26~~

Having been thus requested by Brahman, the source of
the universe, Çambhu 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)

J³eeK³ee— mHeäced ~~25~~ mHeäced ~~26~~

It is clear (25). It is clear (26).

les<eg ÒeceLeJeiex<eg me=äs<eg Hejceelcevee~~27~~
jsCegkeÀes oe©keÀ½esefle ÜeJeYetleeb efMeJeefÒe³eew ~~27~~

Among those lords who were created by the Supreme
Soul (Çiva), there were two, Reëuka and Däruka, who were
dear to Çiva. (27)

J³eeK³ee— mHeäced ~~27~~ It is clear (27).

J³eeK³ee— DeLe leÃCeséej³eescee&nelc³eb HeáeefYeë MueeskewÀë ÒekeÀì³eefle ö
Then the author reveals the greatness of those two

lords of Çaiva devotees in five stanzas—

meJe&efJeÐeeefJeMes<e%eew meJe&keÀe³e&efJe®e#eCeew~~28~~
cee³eeceueefJeefveceg&keÌleew ceefnceeefleMe³eesppJeueew ~~28~~

DeelceevevoHeefjmHetÀefle&jmeemJeeoveuecHeìew~~29~~
efMeJeleÊJeHeefj%eeveeflejmke=ÀleYeJeece³eew ~~29~~

veeveeHeLeceneMewJelev$eefveJee&nlelHejew ~~30~~
JesoevlemeejmeJe&mJeefJeJes®eveefJe®e#eCeew ~~30~~

efvel³eefme×ew efvejele¹ew efvej¹§MeHeje¬eÀceew~~31~~
lee¢Meew leew ceneYeeieew mebJeer#³e Hejceséejë ~~31~~

meceLeew& meJe&keÀe³ex<eg efJeéeemeHejceeefÞeleew~~32~~
DevleëHegjÜejHeeueew efvece&ces efve³eleew efJeYegë ~~32~~

They (i.e., Reëuka and Däruka) were experts in all the
lores, skilled in all activities, free from Mäyämala 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 Çaiva treatises (Çaivägamas) of
various traditions and efficient in evaluating the essence
of the Vedänta (Upaniñadic) 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)

J³eeK³ee— mHeäced~~28~~  cee³eeceueefJeefveceg&keÌleew cee³eeMeeqkeÌleHeefj-
keÀefuHeleeCeJeeefoceue$e³emecyevOejefnleeefJel³eLe&ë ~~29~~ mHeäced ~~30~~
efvel³eefme×ew efvel³eYetleefmeeq×cevleew, mHeäcev³eled~~31~~ efve³eleew Meg×elceeveew
SJebªHejsCegkeÀoe©keÀew efJeYegë mJelev$eë Hejceséejë DevleëHegjÜejHeeueew efvece&ces
efveefce&leJeeved Fl³eLe&ë~~32~~
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It is clear (28). ‘Mäyämalavinirmuktau’ means ‘the
absence of the relation with these impurities (Malas) caused
by Mäyäçakti’ (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 Çiva, who
is free from all restrictions and who is the great lord, made
those two, Reëuka and Däruka, the chamberlains of his
harem. (32)

Notes : cee³eeMeeqkeÌleHeefjkeÀefuHeleeCeJeeefoceue$e³emecyevOejefnleew - the Malas are
the curtailed forms of  Icchäçakti, Jïänaçakti and  Kriyäçakti in
the Jéva. They are three as  Äëavamala, Mäyämala and Kärmika-
mala. Äëavamala consists in the curtailment of the Icchäçakti. It
is because of this that the Jéva forgets his all pervasiveness
(vibhutva) and feels that he has been ‘incomplete’ (apürëa):
``DeHetCe¥cev³eleeªHeceeCeJeb ceueced'' (Pra.hå., sütra 9, Vyäkhyä). Similarly the
curtailment of Jïänaçakti is Mäyämala. ``%eeveb yevOeë'' says the
Çivasütra (1.2). It means that the Jéva who is covered with
this Mala thinks that he has been different from Paraçiva,
identifies himself with the body and attaches himself to the wife,
children, etc., as his own: ̀ `efYeVeJesÐeÒeLeeªHeb cee³eer³eb ceuecede'' (Pra.hå., sütra
9, Vyäkhyä). In the same way, when the Kriyäçakti is curtailed, it
is Kärmikamala. It is in the form of the impression of auspicious
and inauspicious deeds. It is because of this impression that the
Jéva 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 : ̀ `MegYeeMegYeevegÿevece³eb keÀece&ceueced~'' (Pra. hå., sutra 9, Vyäkhyä).
Reëuka and Däruka were free from these three Malas.

J³eeK³ee— DeLe leew jsCegkeÀoe©keÀew efMeJemesJeeb ®e¬eÀlegefjl³een ö
Then the author describes that Reëuka and Däruka

were rendering service to Çiva—

ieCeséejew jsCegkeÀoe©keÀeJegYeew efJeéeemeYetleew veJe®evêceewuesë~~33~~
DevleëHegjÜejieleew meoe leew efJelesvelegefJe&éeHelesmleg mesJeeced ~~33~~
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Fefle Þeer ceneJeerjceenséeje®ee³e&-efMeJe³eesefieÒeCeerles
JesoeieceHegjeCeeefomeejs Þeerefme×evleefMeKeeceCeew

jsCegkeÀoe©keÀeJelejCeb veece efÜleer³eë Heefj®ísoë ~~2~~

The two lords among the Çiva devotees,  Reëuka and
Däruka, who were confidants of Çiva (one with the crescent
moon as his crest-ornament), rendered service to the lord
of the world (Çiva) by always remaining at the gate of his
harem.(33)

Thus ends the second chapter called ‘the Descent of Reëuka
and Däruka’ in Sré Siddhäntaçikhämaëi, which is the

essence of Veda, Ägama and Puräëas written  by
Çré Çivayogi,  the teacher among the Véramäheçvaras. (2)

J³eeK³ee— mHeäced ~~33~~

Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCeÞeerceefjleesCìoe³exCe
efJejef®elee³eeb  leÊJeÒeoerefHekeÀeK³ee³eeb Þeerefme×evleefMeKeeceefCeJ³eeK³ee³eeb

jsCegkeÀoe©keÀeJelejCeb veece efÜleer³eë Heefj®ísoë ~~2~~
It is clear. (33)

Thus ends the second chapter called ‘The Descent of Reëuka
and Däruka’ in the commentary on Çré Siddhäntaçikhämaëi

called Tattvapradépikä written by Çré Maritoëöadärya,
who was foremost among those well-versed in

Vyäkaraëa, Mémäàsä and Nyäya. (2)
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le=leer³eë Heefj®ísoë

kewÀueemeJeCe&veb jsCegkeÀeJelejCekeÀejCeb ®e

J³eeK³ee— DeLee$e efMeJe³eesefievees jsCegkeÀm³e YetueeskeÀeJelejCeÒeme²-
keÀLeveeLe¥ ÒeLececeäefYeë MueeskewÀë kewÀueemeJeCe&veb keÀjesefleõ

Then here the author with a view to narrating the
situation of the descent of Çivayogi Reëuka to the earth,
the author describes the Kailäsa in the first eight stanzas —

keÀoeef®eoLe kewÀueemes keÀueOeewleefMeueece³es~
ievOeJe&Jeeceve³evee - ¬eÀer[eceeweqkeÌlekeÀoHe&Ces ~~1~~
cevoejJekegÀueeMeeskeÀceekeÀvoÒee³eYet©ns ~
ceuueercejvoefve<³evoHeeveHeerveceOegJe´les ~~2~~

kegÀ¹§cemleyekeÀeceesoketÀue¹<enefjvcegKes ~
keÀuekeÀCþkegÀueeueeHekeÀvoueêeieyevOegjs ~~3~~
efkeÀVejerieerleceeOeg³e&HeefjJeeefnleie»js ~
meevevoJej³eesieervêJe=voeue*dke=ÀlekeÀvojs ~~4~~
nsceejefJevokeÀefuekeÀemegieefvOejmeceevemes ~
MeelekegÀcYece³emlecYeMeleesÊeg²efJejeefpeles ~~5~~
ceeefCekeÌ³eoerHekeÀefuekeÀecejeref®eÐeesefleleevlejs~
ÜejleesjCemebª{Me±He¨eefveefOeÜ³es ~~6~~

cegkeÌleeleejefkeÀleesoejefJeleeveecyejceefC[les ~
mHeMe&ueef#eleJew[t³e&ce³eefYeefÊeHejcHejs ~~7~~
meáejlÒeceLeÞesCeerHeoJee®eeuevetHegjs ~
ÒeJeeueJeueYeerMe=²Me=²ejceefCeceCìHes ~~8~~

Then once in the Kailäsa 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  Mandära
(coral tree), Bakula, Açoka and Mäkanda (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 Kuìkuma
(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 Sänanda-ganeça (4),
which had the Mänasa 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 (mäëikya), which was rich with the double treasure
of ‘Çaìkha’ 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 (maëöapa) studded with the beautiful
jewels at the top of the mansion of coral stones(8), (there
was a jewelled throne).
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J³eeK³ee— DeLe jsCegkeÀeJelejCeevevlejb keÀoeef®eod jpelece³eHee<eeCeÒeosMes
ievOeJe&Jeefvelee¬eÀer[e³ee ceeweqkeÌlekeÀoHe&Ces ~~1~~ cevoejceekeÀvoeefoveeveeJe=#eJeefle
ceefuuekeÀekegÀmegcecekeÀjvoñeJeCeHeeveHeefjHegäYe´cejs ~~2~~ kegÀ¹§cekegÀmegceieg®íe-
ceesoYeefjleketÀuemHe=MevveoerÒeJeenJeefle keÀesefkeÀuemecetnjJeyeengu³eesÓJeHeáecemJej-
ceveesnjs ~~3~~ efkeÀVejðeerieerleceeOeg³e&ÒeJeeefnleiegneÒeosMes meevevoieCesMecegK³e-
efMeJe³eesefiemecetneue¹= leÒeosMeYeeieJeefle~~4~~ nsceejefJevokeÀefuekeÀeceesojmeYeefjle-
ceevememejesJejs mJeCe&ce³emlecYeMeleewVel³eÒekeÀeMeceeves~~5~~ ceefCeÒeoerHekeÀefuekeÀe-
keÀejefMeKeeÒekeÀeefMeleevleëHegjs ÜejleesjCemlecYemebueiveMe±He¨eefveefOeÜ³es ~~6~~
cegkeÌleeceefCejef®eleve#e$eJevceneefJeleeveHeìeue¹= les mHeMe&JesÐegHeueef#eleJew[t³e&jlvece³e-
efYeefÊeÞesefCeceefle~~7~~ meáejlÒeceLeHeeoÒeosMeketÀpelkeÀìkesÀ ÒeJeeueJeueYeercegK³e-
Me=²ejceefCeceCìHes~~8~~

‘Atha’ (then) means ‘after the incarnation of Reëuka’.
Once (in the Kailäsa) 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
Mandära, Mäkanda, 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 Kuìkuma (red)
flowers, which was charming with the Païcama (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 Çivayogins
headed by Çänanda-gaëeça (4), which had the Mänasa 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 ‘Çaìkha’ and ‘Padma’
inlaid on the pillars of the arched doorways (6), which was

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 Çiva 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).

J³eeK³ee— eEmenemeveceO³eefmLeleb Hejceséejb HeáeoMeefYeë MueeskewÀJe&Ce&³eefleõ
The author describes Parameçvara seated on the

throne in fifteen stanzas-

JevoeªosJecegkegÀìcevoejjmeJeeefmeleced~
jlveeEmenemeveb efÜJ³eceO³emleb Hejceséejced ~~9~~
leceemLeeveieleb osJeb meJe&ueeskeÀcenséejced~
$e³³evlekeÀceueejC³eefJenejkeÀuenbmekeÀced ~~10~~
GoejiegCeceeWkeÀejMegeqkeÌlekeÀeHegìceeweqkeÌlekeÀced~
meJe&ce²uemeewYeei³emecegoe³eefvekesÀleveced ~~11~~
mebmeejefJe<ecet®íe&uegpeerJeme¡eerJeveew<eOeced~
efvel³eÒekeÀeMevewce&u³ekewÀJeu³emegjHeeoHeced ~~12~~
DevevleHejceevevocekeÀjvoceOegJe´leced ~
DeelceMeeqkeÌleueleeHeg<³eeql$eueeskeÀerHeg<HekeÀesjkeÀced ~~13~~
ye´ïeeC[kegÀefC[keÀe<eC[efHeC[erkeÀjCeHeefC[leced~
mecemleosJelee®e¬eÀ®e¬eÀJeefle&Heos efmLeleced ~~14~~
®evêefyecyee³egle®íe³eeoe³eeoÐegefleefJeûenced~
ceeefCekeÌ³ecegkegÀìp³eeseflece&¡ejerefHe¡ejecyejced ~~15~~
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®et[eueb meescekeÀue³ee megkegÀceejefyemeeYe³ee~
keÀu³eeCeHeg<HekeÀefuekeÀekeÀCe&Hetjceveesnjced ~~16~~
cegkeÌleeJeue³emecye×cegC[ceeueeefJejeefpeleced~
He³ee&Hle®evêmeewvo³e&HeefjHeeqvLecegKeefÞe³eced ~~17~~
ÒeeleëmecHegÀuuekeÀceueHeefj³ee³eef$euees®eveced~
cevoeqmceleefceleeueeHeceOegjeOejHeuueJeced ~~18~~
ieC[ceC[ueHe³e&vle¬eÀer[vcekeÀjkegÀC[ueced~
keÀeefuecvee keÀeueketÀìm³e keÀCþveeues keÀueef¹leced ~~19~~
ceefCekeÀ¹CekesÀ³etjcejeref®ekeÀjHeuueJewë~
®elegefYe&ë mebefJejepevleb yeengcevoejMeeefKeefYeë ~~20~~
ieewjerHe³eesOejeMues<eke=ÀleeLe&YegpeceO³ececed~
megJeCe&ye´ïemet$ee¹b met#cekeÀewMes³eJeememeced ~~21~~
veeefYemLeeveeJeueeqcyev³ee veJeceeweqkeÌlekeÀceeue³ee~
ie²³esJe ke=ÀleeMues<eb ceewefueYeeieeJeleerCe&³ee ~~22~~

Heosve ceefCece¡eerjÒeYeeHeuueefJeleefÞe³ee~
®evêJelmHeÀeefìkebÀ Heerþb meceeJe=l³e efmLeleb Hegjë ~~23~~

There on the jewelled divine throne, which was
scented with the juice of  Mandära flowers adorning the
crowns of gods offering salutations, sat Çiva 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  Vedänta
(Upaniñadic philosophy) (10), who was of abundant virtues,
who was the pearl of the oyster in the form of ‘oàkära’

(oà - syllable), who was the abode of the collection of all
auspicious fortunes (11), who was the reviving herb
(saïjévanauñadha) 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 Çakti (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 (muëòamälä) 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 ‘Kälaküöa’ - poison (19), whose
arms resembling Mandära 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 Gauré’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 Gaìgä
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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)

J³eeK³ee — veceveMeerue$e³eeqm$ebMelkeÀesefìosJeleecegkegÀìkeÀuHeÒemetvejme-
ceveesnjb veJejlvece³eeEmenemeveb levceCìHeceO³es Yeeefle ~~9~~ le$e efJeÐeceeveë
Hejceséejë keÀer¢Me Fl³e$eenõ osJeefcel³eeefovee~ ¬eÀer[eMeerueë meJe&ueeskesÀMees
Jesoevlece³ekeÀceuemecetnefJenejjepenbmeë ~~10~~ l³eeieMeerue DeeWkeÀejMegeqkeÌle-
keÀeHegìceeweqkeÌlekeÀë meJe&ce²uemeewYeei³emecetnmLeeveYetleë ~~11~~ mebmeejefJe<eceteq®í&le-
peerJeme¡eerJeveew<eOeë mJeÒekeÀeMesvewJe efvece&ueë HejcegeqkeÌleÒeoevekeÀuHeêgceë ~~ 12~~
DeHeejHejceevevojmeemJeeoveceOegJe´leë mJemeceJesleMeeqkeÌlekeÀuHeueleeHeg<³euueeskeÀ-
$e³ekegÀmegcekeÀesjkeÀë ~~13~~ ye´ïeeC[mecetnueesueerkeÀjCeÒeJeerCees veeje³eCeeefo-
mekeÀueosJelee mecetn®e¬eÀJeleea~~14~~ ®evêe³egleÒeYeemHeOe&ceevelespee cegkegÀìiele-
veJejlvep³eeseflece&¡ejerefJeef®e$eecyejë~~15~~ keÀesceuekeÀvoeYemeescekeÀueeefMejesYet<eCeë
Hejcece²uemegcekegÀ[dceuekeÀCee&YejCeceveesnjë~~16~~ cegkeÌleeÒekeÀjJeefuelecegC[-
ceeueeefJejeefpeleë HetCe&®evêmeewvo³e&HeefjHeeqvLecegKeÞeerë~~17~~ ÒeeleëÒeHegÀuue-
keÀceueHe³ee&³eef$euees®eveë cevoeqmceleHeefjefceleJe®eesefJeueemeceveesnjeOejHeuueJeë~~18~~
keÀHeesueeYeesieHe³e&vle®euevcekeÀjkegÀC[ueë keÀeueketÀìkeÀeefuecvee keÀueef¹lekeÀCþ-
veeueë~~19~~ ceefCece³ekeÀ¹CekesÀ³etjÒekeÀeMeceevekeÀjHeuueJe®eleg<keÀë yeengkeÀuHe-
êgceYeemeceeveë~~20~~ GceeHe³eesOejeefue²veke=ÀleeLe&Je#eëmLeueë keÀvekeÀce³eye´ïe-
met$eeef¹leë Deeflemet#ceogketÀueecyejë~~21~~ veeefYeHe³e&vleieleveJeceeweqkeÌlekeÀceeue³ee
cemlekeÀeJeleerCe&³ee ie²³esJe ke=Àleeefue²veë ~~22~~ ceefCece³evetHegjÒekeÀeMeHeuue-
efJeleefÞe³ee Heeosve eEmenemevem³e Hegjle½evêkeÀevlece³eHeÀuekeÀceeJe=l³e Jele&ceeve
Fl³eLe&ë~~23~~

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-

three crore gods who were offering salutations (to Çiva). (9)
How was  Parameçvara who was seated on it? This is
answered with - ‘devam, etc.’ ‘Devaù’ means ‘one who was
fond of sports’. Parameçvara was the Lord of all the
worlds and the royal swan moving sportively in the lotus -
bed in the form of Vedänta. (10) ‘Udäraguëam’ means
‘one who is of generous attitude’ (tyägçélaù). He was the
pearl arising from the oyster in the form of ‘Oà’ - syllable
and the abode of the collection of all auspicious
fortunes. (11)  He was the reviving medicine for the Jévas
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 Çakti inherent in him. (13) He was efficient
in linking the collections of worlds and the emperor of
the hosts of gods such as Näräyaëa. (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 Kälaküöa 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 Umä’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
Gaìgä 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 (Candrakänta). (23)

Notes : There are charming Rüpakas (metaphors) in the
stanzas highlighting the magnificence and grandeur of Çiva.
Çiva is metaphorically delineated as the royal swan (10), the
‘mauktika’, the ‘niketana’ (abode) (11), the ‘saïjévanauñadha’,
the ‘surapädapa’ (12), the ‘madhuvrata’ (13). Notice also the
Upamäs in (15), (16), (17), (18). There is a charming Utprekñä
in (22).

(J³ee0) SJeb censéejb JeCe&ef³elJeeçLe leÜecee¹mebefmLeleeb YeJeeveeR $e³eesoMemet$ew-
Je&Ce&³eefleõ

Thus after describing Maheçvara, the author describes
Bhaväné (Çakti) seated on his left thigh in thirteen stanzas—

JeeceHeeée&efveJeeefmev³ee ce²ueefÒe³eJes<e³ee~
mecemleueeskeÀefvecee&CemeceJee³emJeªHe³ee~~24~~
F®íe%eeveef¬eÀ³eeªHeyengMeeqkeÌleefJeueeme³ee~
efJeÐeeleÊJeÒekeÀeefMev³ee efJeveeYeeJeefJenerve³ee~~25~~
mebmeejefJe<ekeÀevleejoenoeJeeeqiveuesKe³ee~
OeeqcceuueceefuuekeÀeceesoPe¹§Je&odYe=²ceeue³ee~~26~~
mecHetCe&®evêmeewYeei³emebJeeefocegKeHe¨e³ee~
veemeeceeweqkeÌlekeÀueeJeC³eveeMeerjeqmceleMeesYe³ee~~27~~

ceefCeleeì¹j²evleJe&efueleeHee²ueerue³ee~
ves$eefÜle³emeewvo³e&efveefvolesvoerJejeqlJe<ee~~28~~
kegÀmegcee³egOekeÀesoC[kegÀefìueYe´tefJeueeme³ee~
yevOetkeÀkegÀmegce®íe³eeyevOegYetleeOejefÞe³ee ~~29~~
keÀCþveeueefpeleeve²keÀcyegefyeyyeeskeÀmecHeoe~
yeengefÜle³emeewYeei³eJeeqáeleeslHeueceeue³ee ~~30~~
efmLej³eewJeveueeJeC³eMe=²eefjleMejerj³ee ~
Del³evlekeÀefþveesÊeg²HeerJejmleveYeej³ee ~~31~~
ce=CeeueJeuuejerlevlegyevOegYetleeJeueive³ee ~
Me=²ejleefìveerleg²HegefueveÞeesefCeYeej³ee ~~32~~
kegÀmegcYekegÀmegce®íe³eekeÀesceueecyejMeesYe³ee~
Me=²ejesÐeevemebjcYejcYeemlecYees©keÀeC[³ee~~33~~
®etleÒeJeeuemeg<egceemegkegÀceejHeoeype³ee ~
efmLejce²ueMe=²ejYet<eCeeue*dke=Àlee²³ee~~34~~

nejvetHegjkesÀ³etj®ecelke=ÀleMejerj³ee ~
®e#egjevevouele³ee meewYeei³ekegÀueefJeÐe³ee~~35~~
Gce³ee mececeemeerveb ueeskeÀpeeuekegÀìgcye³ee~
DeHetJe&ªHeceYepeved HeefjJeejeë mecevleleë~~36~~

With Umä (36) who sat by his (Çiva’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
Icchäçakti, Jïänaçakti and Kriyäçakti, who revealed the
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‘Çuddhavidyätattva’, who was ever without separation from
Çiva (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 Bandhüka
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, Çiva sat. Him who had such an
unparallelled form, the retinue all round adored with
praises. (36)

J³eeK³ee— leÜeceHeeée&Jeefle&veer cee²u³esveemes®evekeÀªHeJeleer mekeÀue-
ueeskeÀme=äeJegHeeoevekeÀejCeerYetlee ~~24~~ F®íe%eeveef¬eÀ³eeefoyengMeeqkeÌleefJeueeme-
Jeleer DeelceefJeÐeeÒekeÀeefMeveer efMeJesveeefJeveeYetlee ~~25~~ mebmeejefJe<eefJeefHeveoe-
noeJeeeqivejeefpeë OeeqcceuueceefuuekeÀeceesoPe¹§Je&oefueceeefuekeÀe ~~26~~ HetCe&-
®evêkeÀeefvleefJeJeovcegKeHe¹pee veemeeceeweqkeÌlekeÀueeJeC³eyeengu³e®ígefjlecevoeqmcele-
keÀeefvleceleer ~~27~~ jlveKeef®eleleeì¹j²ceCìHeceO³eueem³eceeveeHee²ueeruee
ve³eveÜ³emeewvo³e&efveefvolesvoerJejÞeerë ~~28~~ ceejkeÀeceg&keÀkegÀefìueYe´tueleeefJeueeme-
Jeleer yevOetkeÀkegÀmegcekeÀeefvleyevOegjeOejÞeerë~~29~~ keÀCþveeueefpeleeve²pe³eMe±-
efveveeoJeleer yeengefÜle³emeewYeei³ev³ekeÌke=ÀleeslHeueceeefuekeÀe~~30~~ efmLej³eewJeve-
ueeJeC³eeue¹=lekeÀuesJeje Del³evlekeÀefþveesÊeg²mleveYeejJeleer~~31~~ keÀceueveeue-
levlegefveYeeeflemet#ceceO³eÒeosMee Me=²ejlejef²Ceerleg²HegefueveÞeesefCeYeejefJejeefpelee~~32~~
kegÀmegcYekegÀmegcekeÀeefvlecelkeÀesceueecyejMeesYeceevee Me=²ejesÐeevemecYécejcYeemlecYee³e-
ceevees©keÀeC[e~~33~~ ®etleHeuueJeceveesnjmegkegÀceejHeoeypee eqmLejcee²u³eYet<e-
Ceeue*dke=Àlee²er~~34~~ cegkeÌleenejce¡eerjkesÀ³etj®ecelke=ÀleMejerefjCeer ve³eveevevo-
ueeflekeÀe meewYeei³em³e kegÀueefJeÐeeªefHeCeer~~34~~ ueeskeÀmecetnkegÀìgeqcyeveer SJeb-
ªHe³eesce³ee efoJ³ekeÀv³ekeÀ³ee men efoJ³eeEmenemeves meceemeerveceHetJe&ªHeb Hejceséejb
mecevleeVeeje³eCeeefo$e³eefm$ebMelkeÀesefìosJelee DeYepeefVel³eLe&ë~~36~~

She (Umä) was on the left side of him (Çiva). 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  Icchäçakti, Jïänaçakti,
Kriyäçakti, etc. She was the revealer of the knowledge of
Self. She has been inseparable from Çiva. (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 Bandhüka 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 Umä, the divine damsel,
Parameçvara in a form that was seen never-before, sat on
that divine throne. All around him, the thirty-three crore
gods such as Näräyaëa sang his glory. (36)

Notes : Çiva with his inherent Çakti has been the material
cause of the world. In the notes under 1.3, it is shown how
Paraçiva entered the Kriyäçakti and became the Çaktitattva.
It was this Çaktitattva that constituted the material cause of
the world. (24)  ‘Vidyätattva’ referred to in (25) can be taken
as Çuddhavidyätattva which was the fifth principle (vide notes
on 1.3). The Sanskrit commentator takes it in the sense of
‘Ätmavidyä’, i.e., knowledge of self (Jéva) as Çiva. That Çakti
assumed many forms for the purpose of creation is already
made clear on the basis of Çruti statements in notes under 1.3,

1.7, 1.8, etc. That Çakti has been inseparable from Çiva is the
cardinal principle of Véraçaivism. (See notes under 1.8) (25).
Rüpakälaìkära can be noticed in (26), (35). In the other stanzas
there are charming Upamäs. The Çabdälaìkära like  Anupräsa
can be noticed in almost all the stanzas here in this description.

J³eeK³ee— SJeb HeeJe&leerHejceséejew JeCe&ef³elJeeûes eEJeMeeeflemet$ewmleeefYe-
oxJeleeefYeefJe&Oeer³eceeveeb mesJeeb JeCe&³eefle õ

After having thus described Pärvaté and Parameçvara,
the author goes on to describe the service rendered by
those gods in twenty stanzas —

HegC[jerkeÀeke=Àefle mJe®íb HetCe&®evêmenesojced~~37~~
oOeew lem³e ceneue#ceerë efmeleceeleHeJeejCeced ~~37~~

Mahälakñmé held for him the white umbrella which
was of the form of white lotus, which was bright and which
resembled the full moon. (37)

J³eeK³ee— éeslekeÀceueJeefVece&ueb HetCe&®evêmenesojb éesle®í$eb cene-
ue#ceermlem³e Hejceséejm³e Oe=leJeleerl³eLe&ë~~37~~

Mahalakñmé 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)

lev$eerPe¹ejMeeefuev³ee me²erleece=leefJeÐe³ee~~38~~
GHelemLes ceneosJecegHeevles ®e mejmJeleer ~~38~~

Sarasvaté served near the Great Lord with nectar-
like singing, knowledge of accompanied by the twang of
the lute. (38)

J³eeK³ee — ketÀpeVeJejlvece³ekeÀ¹Cemecetn³egkeÌlenmlesveesHeefve<eÓemJej-
ceC[uelev$eerPe¹ejMeesYeceeveme²erlejmeefJeÐe³ee mejmJeleer meceerHes ceneosJeb mesefJele-
Jeleerl³eLe&ë~~38~~
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Sarasvaté 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 Upaniñads
played on by the hand that was adorned with the jingling
bracelets studded with nine jewels. (38)

PeCelkeÀ¹Cepeelesve nmlesveesHeefve<eÜOetë~~39~~
DeeWkeÀejleeueJe=vlesve Jeerpe³eeceeme Me¹jced ~~39~~

The damsel in the form of  Upaniñad was rendering
fanning service to Çaìkara with the palmyra fan in the form
of ‘‘Oàkära’’ held in her hand adorned with the jingling
bracelets. (39)

J³eeK³ee— ketÀpeVeJejlvece³ekeÀ¹Cemecetn³egkeÌlenmlesveesHeefve<eÜOetë DeeWkeÀej-
J³epevesve efMeJeb Jeerpe³eeceemesl³eLe&ë~~39~~

It means that the damsel in the form of Upaniñad
fanned Çaìkara with a fan in the form of ‘‘Oàkära’’ held in
her hand endowed with a host of jingling bracelets which
were studded with nine jewels. (39)

®eue®®eeceefjkeÀenmlee Pe¹§Je&vceefCekeÀ¹Ceeë~~40~~
DeemesJevle leceerMeeveceefYelees efoJ³ekeÀv³ekeÀeë ~~40~~

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
Çiva, the Lord. (40)

J³eeK³ee— efoJ³ekeÀv³ekeÀe FvêeCeerÒeYe=efleosJeeqm$e³e Fl³eLe&ë~ mHeäced
Dev³eled ~~40~~

The ‘divine damsels’ are the divine ladies such as
Indräëé (wife of Indra). The rest is clear. (40)

®eecejeCeeb efJeueesueeveeb ceO³es levcegKeceC[ueced~
jjepe jepenbmeeveeb Ye´celeeefceJe He¹peced ~~41~~

In the midst of the waving chowries, his round face
shone like a lotus amidst the encircling royal swans. (41)

J³eeK³ee— efJeueesueeveeb ®eecejeCeeb ceO³es efMeJem³e cegKeceC[ueb Ye´celeeb
jepenbmeeveeb ceO³es keÀceueefceJe jjepesl³eLe&ë~~41~~

Amidst the waving chowries, Çiva’s round visage shone
like the lotus amidst the encircling  royal swans. (41)

cev$esCe lecemesJevle Jesoeë mee²efJeYetle³eë ~~42~~
YekeÌl³ee ®et[eceeECe keÀevleb Jenvle FJe ceewefueefYeë ~~42~~

Bearing him as their charming crest jewel as it were
on their heads, the Vedas along with their accessories
(aìgas) rendered service to him devotedly through ‘mantras’
(hymns of praise). (42)

J³eeK³ee— mee²efJeYetle³eë efMe#eeÐe²efJeefMeäeë $eÝieeefoJesoHeg©<ee GHeefve<e-
ÓeieªHecemlekewÀmleb Hejceséejb keÀevleb ®et[ejlveefceJe Jenvleë mevleë ÒeCeJecev$esCe
YekeÌl³eeçmesJevlesl³eLe&ë~~42~~

‘Säìgavibhütayaù’ means those that are endowed
with the six accessories of study (aìgas) such as ‘Çikñä’, etc.
The Puruñas in the form of Ågveda, etc., held him on their
heads in the form of Upaniñads as if he were their crest
jewel and served him with Praëavamantra (Oàkära-
mantra). (42)

Notes : Vedäìgas are Çikñä, Kalpa, Vyäkaraëa, Nirukta,
Chandas and Jyotiña.

leoer³ee³egOeOeeefjC³emlelmeceeveefJeYet<eCeeë~~43~~
De²Yetleeëeqðe³eë keÀeef½eoemesJevle leceeréejced ~~43~~
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The divine damsels who were in the form of  Vedäìgas,
who were holding the weapons (Veda-puruñas) and who
were adorned with ornaments similar to their ornaments,
served him, the Lord. (43)

J³eeK³ee— JesoHeg©<ee³egOeOeeefjC³emlelmeceeveefJeYet<eCee De²osJeleemleb
efMeJeceemesJevlesl³eLe&ë~43~~

It means that they, the deities in the form of
Vedäìgas, who were holding the weapons of the Veda-
puruñas and who were decked in ornaments similar to their
ornaments, rendered service to him, i.e., Çiva. (43)

DeeHleeefOekeÀeefjCeë kesÀef®eovevleÒecegKee DeefHe~~44~~
Deäew efJeÐeséeje osJeceYepevle mecevleleë ~~44~~

The eight Vidyeçvaras, Ananta, etc., who were the
close confidants of Çiva served the God all around. (44)

J³eeK³ee— HejceeHleeefOekeÀeefjCeë kesÀef®eovevlemet#ceefMeJeesÊecewkeÀves$ewkeÀ-
©êef$ecetefle&ÞeerkeÀCþefMeKeefC[meb%ekeÀe DeäefJeÐeséejeë HejceséejceefYeleesçmesJevle
Fl³eLe&ë~~44~~

Some close confidants of Çiva also, i.e., the eight
Vidyeçvaras, viz., Ananta, Sükñma, Çivottama, Ekanetra,
Ekarudra, Çrékaëöha and Çikhaëòin served the Great Lord
from all sides. (44)

lelees vevoer cenekeÀeue½eC[es Ye=²er efjefìmleleë~~45~~
IeCìekeÀCe&ë Heg<Heovleë keÀHeeueer JeerjYeêkeÀë ~~45~~
SJeceeÐee ceneYeeiee ceneyeueHeje¬eÀceeë~~46~~
efvej¹§MecenemeÊJee Yesefpejs leb censéejced ~~46~~

Then Nandin, Mahäkäla, Caëòa, Bhåìgin, Riöi,
Ghaëöäkarëa, Puñpadanta, Kapälin and Vérabhadra —
such blessed ones, who were endowed with great power
and prowess and who were of uncontrolled great strength,
served the Great Lord. (45-46)

J³eeK³ee— mHeäced~~45-46~~ It is clear. (45-46)

J³eeK³ee— DeLe ÒeceLeieCeeved HeáeefYeë met$ewJe&Ce&³eefle õ
The author describes the hosts of Pramathas (foremost

devotees) in five stanzas —

DeefCeceeefokeÀcewée³e¥ ³es<eeb efme×sjHeesnveced~
ye´ïeeo³eëmegje ³es<eecee%eeue«veYeerjJeë~~47~~
cees#eue#ceerHeefj<Je²cegefolee ³esçvlejelcevee~
³es<eeceer<elkeÀjb efJeéemeie&mebnejkeÀuHeveced~~48~~
%eeveMeeqkeÌleë Heje ³es<eeb meJe&JemlegÒekeÀeefMeveer~
DeevevokeÀefCekeÀe ³es<eeb nefjye´ïeeefomecHeoë~~49~~
DeekeÀe*d#evles Heob ³es<eeb ³eesefievees ³eesielelHejeë~
keÀe*d#eCeer³eHeÀuees ³es<eeb me¹uHeë keÀuHeHeeoHeë~~50~~
keÀce&keÀeueeefokeÀeHe&C³eef®evlee ³es<eeb ve efJeÐeles~
³es<eeb efJe¬eÀcemeVeene ce=l³eesjefHe ®e ce=l³eJeë~~
les meeªH³eHeob ÒeeHleeë ÒeceLee Yesefpejs efMeJeced~~51~~

Those Pramathas (the first devotees) before whose
extra-ordinary power the superhuman powers such as
Aëiman, 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 Viñëu, 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 ‘särüpya’ (oneness of form with Çiva),
served Çiva. (51)

J³eeK³ee— DeefCeceeÐeäwée³e¥ ³es<eeb ÒeceLeieCeeveeb efme×së mekeÀeMeeÊeg®íced,
ye´ïeeo³eë megje ³es<eeb Dee%eeue«ves Ye³eMeeruee Fl³eLe&ë~~47~~  Devleceg&KeerYetle-
yeg×îee cees#eue#c³eeefue²ves cegefoleeë, ³es<eeb efJeéeme=äîeeefokeÀuHeveceer<elkeÀjb
leg®íefcel³eLe&ë~~48~~ ³es<eeb %eeveMeeqkeÌleë meJe&JemlegÒekeÀeefMeveer Heje Þesÿe,
ye´ïeeoerveeb mecHeoes ³es<eeceevevokeÀefCekeÀeë, uesMee Fl³eLe&ë~~49~~ efMeJe³eesie-
lelHeje ³eesefievees ³es<eeb Heob keÀe*d#evles DeHes#evles, ³es<eeb me¹uHeë keÀeefceleeLe&-
HeÀue³eglekeÀuHeHeeoHe Fl³eLe&ë~~50~~ meefáeleeefokeÀce&YetleeefokeÀeuekeÀeceÒeYe=-
l³egÓtlekeÀeHe&C³eef®evlee ³es<eeb ve efJeÐeles, ³es<eeb Heje¬eÀceÒeme²e ce=l³eesjefHe ce=l³eJeë,
meeªH³eHeob ÒeeHleemles ÒeceLee njb Yesefpejs~ Yepe mesJee³eeefceefle Oeelegë~~51~~

Before the extra-ordinary power of those who were the
Pramathagaëas (the hosts of first devotees of Çiva), the eight
superhuman powers like Aëiman, 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.,

very little (49); the Yogins who were engaged in Çivayoga
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 särüpya (being like
Çiva in form), served (bhejire) Çiva. The root here is Bhaj-to
serve. (51)

Notes : Aëimädikam – the eight superhuman powers are
aëiman, laghiman, präpti, präkämya, mahiman, éçitva, vaçitva
and kämävasäyitä. Särüpya, sälokya, sämépya, and säyujya are
the four states of Mukti.

ye´ïeesHesvêcensvêeÐee efJeéelev$eeefOekeÀeefjCeced~~52~~
Dee³egOeeue¹=leÒeevleeë Heefjlemleb efme<esefJejs ~~52~~

Brahman, Viñëu, Indra, etc., who had formed into
rows adorning themselves with weapons, served all around
him, who had the authority of world-creation. (52)

J³eeK³ee — ye´ïeefJe<Ceg©êsvêÒeYe=efle$e³eeE$eMelkeÀesefìosJeeë mJekeÀer³ee-
³egOeeue¹= leÞesefCe³egiceeë efJeéeme=äeJeefOekeÀejJevleb leb efMeJeb Heefjleë efme<esefJej
Fl³eLe&ë~~52~~

The thirty-three crore gods such as Brahman, Viñëu,
Rudra, Indra, who had formed into pairs of rows decking
themselves with their weapons, served all around him, i.e.,
Çiva, who had the authority to create the world. (52)

Deeefol³ee JemeJees ©êe ³e#eievOeJe&efkeÀVejeë~~53~~
oeveJee je#emee owl³eeë efme×e efJeÐeeOejesjieeë~~53~~
DeYepevle ceneosJeceHeefjeq®íVemewefvekeÀeë~~53~~
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Ädityas, Vasus, Rudras, Yakñas, Gandharvas, Kinnaras,
Dänavas, Räkñasas, Daityas, Siddhas, Vidyädharas and
serpents were rendering service to the Great Lord with all
their army. (53)

J³eeK³ee— Deeefol³ee ÜeoMeeefol³eeë, Deäew JemeJeë, SkeÀeoMe ªêeë,
kegÀyesjÒeYe=efle³e#eeë, neneÒeYe=efleievOeJee&ë, DeéecegKeeefoefkeÀVejeë, yeeCeeefo oeveJeeë,
jeJeCeeefoje#emeeë, leejkeÀeefoowl³eeë, DeeefoveeLeeefoefme×eë, ceefCeYeêeefoefJeÐeeOejeë,
Mes<eeÐegjieeë, DeefJeeq®íVemewefvekeÀeë mevlees ceneosJeceYepevle Fl³eLe&ë~~53~~

The twelve Ädityas, eight Vasus, eleven Rudras,
Yakñas such as Kubera, Gandharvas such as Hähä,
Kinnaras such as Açvamukha, Asuras such as Bäëa,
Räkñasas such as Rävaëa, Daityas such as Täraka, Siddhas
such as Ädinätha, Vidyädharas such as Maëibhadra and
Uragas (serpents) such as Çeña, were accompanied by their
soldiers; they served the Great Lord. (53)

Jeefmeÿes JeeceosJe½e Hegueml³eeieml³eMeewvekeÀeë~~54~~
oOeeref®eieezlece½ewJe meevevoMegkeÀveejoeë ~~54~~
GHecev³egYe=iegJ³eemeHeejeMejcejer®e³eë ~~55~~
Fl³eeÐee cegve³eë meJex veeruekeÀCþb efme<esefJejs~~55~~

Vasiñöha, Vämadeva, Pulastya, Agastya, Çaunaka,
Dadhéci,  Gautama, Sänanda, Çuka, Närada, Upamanyu,
Bhågu, Vyäsa, Päräçara, Maréci, these and other sages
rendered service to Çiva. (54-55)

Heeée&mLeHeefjJeejeCeeb efJeceuee²s<eg efyeeqcyeleë~~56~~
meJee&vleie&leceelceeveb me jspes oMe&³eefVeJe~~56~~

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)

Note : Here there is a beautiful Utprekñälaìkära.

J³eeK³ee— DeLe Hejceséejm³e jepeJ³eeHeejb oMeefYeë met$ewë ÒeoMe&³eefleõ
Then the author portrays the royal business of the

Great Lord in ten stanzas—

#eCeb me MecYegos&Jeeveeb keÀe³e&Yeeieb efveªHe³eved~
#eCeb ievOeJe&jepeeveeb ieeveefJeÐeeb efJeYeeJe³eved ~~57~~
ye´ïeefJe<CJeeefoefYeoxJewë #eCeceeueeHecee®ejved~
#eCeb osJece=iee#eerCeeb ueeue³eVe=l³eefJeYe´ceced ~~58~~
J³eemeeoerveeb #eCeb kegÀJe&ved Jesoes®®eejs<eg ieewjJeced~
efJeoOeeveë #eCeb osJ³ee cegKes efyecyeeOejs ¢Meë ~~59~~
nem³eve=l³eb #eCeb HeM³eved Ye=ef²Cee HeefjkeÀefuHeleced~
veefvovee Jes$enmlesve meJe&lev$eeefOekeÀeefjCee ~~60~~
Decegáelee meoe Heeée&ceelceeefYeÒee³eJesefovee~
®eesefoleeved Jeeme³eved keÀebef½eefÜme=peved Ye´tefJeueemeleë~~
mecYeeJe³ebmleLee ®eev³eevev³eeveefHe efve³eece³eved ~~61~~
mecemleYegJeveeOeerMeceewefueueeefueleMeemeveë~
DekegÀCþMeeqkeÌlejJ³eepeueeJeC³eueefueleeke=Àefleë ~~62~~
efmLej³eewJevemeewjY³eMe=²eefjlekeÀuesJejë~
DeelceMekeÌl³ece=leemJeeojmeesuueeefmeleceevemeë ~~63~~
mJeeYeeefJekeÀcenwée³e&efJeÞeeceHejceeJeefOeë~
efve<keÀue¹cenemeÊJeefveefce&leeveskeÀefJeûenë ~~64~~
DeKeC[ejeefleoeso&C[keÀC[tKeC[veHeefC[leë~
ef®evleeceefCeë ÒeHeVeeveeb ÞeerkeÀCþë Hejceséejë ~~65~~
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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, Viñëu; 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 Vyäsa, etc.; setting his
eyes for a moment on the face and bimba - like lower lip of
Pärvaté (59); witnessing for a moment the playful dance
rendered by Bhåìgin; 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);
Çambhu (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 Çakti
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 Cintämaëi for
the needy, who was dark-necked and who was the great
Lord, shone on that occasion. (65)

J³eeK³ee— mHeäced ~~57-59~~ Ye´tmeb%e³ee keÀebef½eefÜme=peved Òes<e³eb-
mleLeev³eeved mebYeeJe³eved, efÒe³eeseÅkeÌle JeoVev³eeefVe³eece³eved efMe#e³eved~ efMeäb mHe<ìced
~~60-61~~ mecemleYegJeveeOeerMeë, ye´ïecemlekeÀmLeeefHelemecemle%eeveMeeqkeÌleceeve-
ÒeeflenleMeeqkeÌleë, efvepeueeJeC³eceveesnjeke=Àefleefjl³eLe&ë~~62~~ Je=ef×#e³ejef#ele-
³eewJeveesêskeÀMe=²eefjlekeÀuesJejë, mJemeceJesleMeeqkeÌleue#eCeHejceevevojmeemJeeovees-
ppe=befYeleevlej²ë ~~63~~ mJeeYeeefJekesÀefle ~ DeveewHeeefOekeÀmeJe&%eleeefocenwée³e&-
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efJeÞeeefvleHe³e&vleYetefceë, DekeÀue¹ceneMeeqkeÌleefveefce&leeveskeÀefoJ³ece²uecetefle&ceeved ~~64~~
DeHeefjefcelemeppeveejeefleyeengoC[keÀC[tKeC[veefJe®e#eCeë, Dele SJe efvece&ueevleë-
keÀjCeeveeefceäeLe&Òeoë ÞeerkeÀCþë Hejceséejes jepele Fefle Mes<eë~~65~~

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 Paraçiva; 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  Çakti 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 Çrékaëöha (black-
necked). He was the Parameçvara (the great Lord). He
shone; this should be added here. (65)

J³eeK³ee— SJeb efMeJem³e JewYeJeb JeCe&ef³elJeeûes met$ewkeÀeoMekesÀve jsCegkeÀ-
ieCesMem³e efMeJeYeeqkeÌlecenÊJeb met®e³eefleõ

Having thus described the glory of Çiva, the author
shows the greatness of devotion towards Çiva on the part of
Reëuka-gaëeçvara in eleven stanzas—

meYeevlejieleb lev$eb jsCegkebÀ ieCevee³ekeÀced~~66~~
Òemeeob megueYeb oelegb leecyetueb me lecee»³eled ~~66~~



He (Çiva) invited Reëuka, the leader of the gaëas
(devotees), who was in the assembly, who was well
known, in order to spontaneously favour him with
tämbüla-prasäda. (66)

J³eeK³ee— me efMeJeë meYeeceO³eieleb lev$eb cegK³eced DeLeJee Òeefme×b leb
jsCegkebÀ Òeefle megueYeb leecyetueÒemeeob oelegb efMejmee Dee»³eled, DeekeÀeefjle-
Jeeefvel³eLe&ë~~66~~

He, i.e., Çiva, invited, i.e., called on Reëuka, who was
in the assembly, who was foremost or well known, in order
to confer spontaneous favour of  tämbüla on him. (66)

Notes : Tämbüla – betal-leaf and betel-nut granted as a
mark of favour.

MecYeesje»evemevlees<emebYe´cesCewJe oe©keÀced~~67~~
Guue*dI³e Heeée&ceieceuueeskeÀveeLem³e jsCegkeÀë ~~67~~

In the hurry inspired by the great joy on being invited
by Çambhu, Reëuka crossed over Däruka and came to the
side of Çiva, the lord of the world. (67)

J³eeK³ee— Heeée¥ JeeceYeeieefcel³eLe&ë~~67~~
Here the side means the left side (of Çiva). (67)

leceeueeskeÌ³e efJeYegmle$e meceguue*defIeleoe©keÀced~~68~~
ceenelceîeb efvepeYekeÌleeveeb Ðeesle³eefVeoceye´Jeerled ~~68~~

Having seen him thus leaping over Däruka, the Lord
said this with a view to revealing the greatness of his
devotees. (68)

J³eeK³ee— efJeYegë mJelev$eë Fl³eLe&ë~ mHeäcev³eled~~68~~

The Lord (Vibhu) means ‘one who is not under
anybody’s control or independent’. The rest is clear. (68)

js js jsCegkeÀ oggyeg&×s keÀLeces<e lJe³eeçOegvee~
Guue*defIeleë meYeeceO³es cece YekeÌlees efn oe©keÀë ~~69~~
ue*dIeveb cece YekeÌleeveeb HejceeveLe&keÀejCeced~~70~~
Dee³egë efÞe³eb kegÀueb keÀerefle¥ efvenefvle efn MejerefjCeeced ~~70~~

‘‘O ill-witted Reëuka, how is it that my devotee
Däruka 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)

J³eeK³ee— efn Òeefme×efcel³eLe&ë~~70~~
‘Hi’ means ‘it is well known’. (70)

cece YekeÌleceJe%ee³e ceeke&ÀC[s³eb Hegje ³eceë~~71~~
celHeeolee[veeoemeerled mcejCeer³ekeÀuesJejë ~~71~~

‘‘After insulting my devotee Märkaëòeya, once upon a
time, Yama had only the reminiscence of his body due to
kicking by my foot. (71)

J³eeK³ee— efJeveäkeÀuesJejlJeeled mcejCeer³ekeÀuesJej Deemeerefol³eLe&ë~
mHeäcev³eled~~71~~

Since he lost his body, he is said to have had only the
reminiscence of his body. The rest is clear. (71)

Ye=iees½e Me¹§keÀCe&m³e cece YeeqkeÌleceleesmle³eesë~~72~~
ke=ÀlJeeefveäceYetod efJe<CegefJe&kesÀMees oMe³eesefveYeekedÀ ~~72~~

‘‘Having done wrong to two of my devotees called
Bhågu and Çaìkukarëa, Viñëu became bald and suffered
ten births (incarnations). (72)
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J³eeK³ee— efJekesÀMeë efMejëHetJe&YeeieeslHeeefolekesÀMeJeeefvel³eLe&ë~~72~~

‘Vikeça’ means one who has hair only on the front
part of the head. (72)

ceÓkeÌlesve oOeer®esve ke=ÀlJee ³eg×b peveeo&veë~~73~~
Yeive®e¬eÀe³egOeë HetJe¥ HejeYeJecegHeeieceled ~~73~~

‘‘Having fought against my devotee Dadhéca, in the
past, Viñëu suffered defeat with his disc having been
broken. (73)

ke=ÀleeéecesOees o#eesçefHe ceÓkeÌleeb½e ieCeséejeved~~74~~
DeJecel³e meYeeceO³es ces<eJekeÌ$eesçYeJeled Hegje ~~74~~

‘‘In days of yore, even Dakña, who had performed
Açvamedha sacrifice, had to become goat-faced after having
insulted my devotees in the middle of the assembly. (74)

J³eeK³ee— DeJecel³e Goem³esl³eLe&ë~~74~~
‘Having insulted’ means ‘having disregarded’. (74)

éeslem³e cece YekeÌlem³e ogjefle¬eÀcelespemeë~
Deewoemeerv³esve keÀeueesçefHe ce³ee oiOeë HegjeçYeJeled ~~75~~

‘‘Having shown neglect towards my devotee by name
Çveta, who had unsurpassable prowess, even God of Death
(Yama) was formerly burnt by me. (75)

J³eeK³ee— ogjefle¬eÀcelespemeë Deefveefvolelespeme Fl³eLe&ë~~75~~
‘One who had unsurpassable power’ means ‘one who

had blemishless power’. (75)

SJecev³esçefHe yenJees ceÓkeÌleeveeceefle¬eÀceeled~~76~~
HeefjYetlee nlee½eemeved YekeÌlee ces ogjefle¬eÀceeë ~~76~~

‘‘Thus having transgressed my devotees, many others
also were defeated and killed; my devotees are unsur-
passable.’’ (76)

J³eeK³ee— SJeb YekeÌleceenelc³eb JeCe&ef³elJee leoguue«veoes<em³e HeÀueb
efveefo&Meefleõ

After having described the greatness of devotees, the
Lord ordains the consequence of the sin in the form of
transgressing him (Däruka) —

DeefJe®eejsCe ceÓkeÌlees ueef«lees oe©keÀmlJe³ee~~77~~
S<e lJeb jsCegkeÀevesve pevceJeeved YeJe Yetleues ~~77~~

‘‘Due to indiscretion my devotee, this Däruka, has
been crossed over by you. Hence, Reëuka, you should now
take birth on the earth.’’ (77)

J³eeK³ee— S<e oe©keÀ Fefle mecyevOeë~~77~~

This (eña) Däruka is the connection. (77)

J³eeK³ee— DeLe jsCegkeÀes pevceefve Yeerleë meved HeáeefYeë met$ewë efMeJeb
efJe%eeHe³eefle õ

Then entertaining fear about birth, Reëuka appealed
to Çiva in five stanzas—

Fl³egkeÌleë HejcesMesve YekeÌleceenelc³eMebefmevee~~78~~
ÒeeLe&³eeceeme osJesMeb ÒeefCeHel³e me jsCegkeÀë ~~78~~
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Having been told like this by the Supreme Lord, who
appraised the greatness of devotees, Reëuka prostrated
before the Lord of gods and requested him. (78)

J³eeK³ee — Fl³egkeÌlees ueeskeÀefnleeLe&efcel³egkeÌlees YeJeoe»evemebYe´vl³ee
ce³eeç%eeveeo³eb ueef«leë, ceeb Heenerefle ÒeeLe&³eeceemesl³eLe&ë~~78~~

‘Having been told’ means ‘having been told for the
good of the world’. He (Reëuka) began to request (the
Lord) to save him saying ‘Däruka was crossed over by me
due to indiscretion in the hurry on being called by your
lordship’. (78)

ceeveg<eeR ³eesefveceemeeÐe ceneogëKeefJeJeefOe&veerced~~79~~
peel³ee³egYeexieJew<ec³enslegkeÀceexHeHeeefoveerced ~~79~~

mecemleosJekewÀ¹³e&keÀeHe&C³eÒemeJemLeueerced~~80~~
ceneleeHe$e³eesHesleeb JeCee&Þeceefve³eefv$eleeced~~80~~
efJene³e lJelHeoecYeespemesJeeb eEkeÀ Jee Jemeec³enced ~~80~~

³eLee ces ceeveg<ees YeeJees ve YeJesled ef#eefleceC[ues~~81~~
leLee Òemeeob osJesMe efJeOesefn keÀ©CeeefveOes ~~81~~

‘‘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 (varëas)
and orders of life (äçramas), 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 I would not

attain the state of a human being on the surface of the
earth.’’ (81)

J³eeK³ee— lJelHeoecyegpemesJeeb efJene³e SJebªHeceeveg<eeR ³eesefveceemeeÐe
mLeelegb ³eesi³eë efkeÀcenefcel³eLe&ë ~~79-81~~

Here he (Reëuka) 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)

J³eeK³ee— SJeb ÒeefLe&leJevleb jsCegkebÀ mJeelcelJesve efveef½el³eeYe³eb oÊJee
<e[defYeë met$ewë Òe³eespeveb oMe&³eefle õ

Having ordained that Reëuka who thus requested him
as his holy self, the Lord granted fearlessness and revealed the
purpose (of incarnation) in six stanzas —

Fefle mecÒeeefLe&lees osJees jsCegkesÀve censéejë~
cee Yew<eerce&ce YekeÌleeveeb kegÀlees Yeerefleefjns<³eefle ~~82~~

Having been thus requested by Reëuka, the Great
Lord said — ‘‘Do not fear; how can any fear come to my
devotees? (82)

ÞeerMewuem³eesÊejs Yeeies ef$eefue²efJe<e³es MegYes~
keÀesefuueHeekeÌ³eeefYeOeeveesçefmle keÀesçefHe ûeecees cenÊejë~~83~~

‘‘Towards the northern side of Çréçaila in the
auspicious Triliìga region, there is a great village by name
Kollipäké. (83)

J³eeK³ee — ef$eefue²efJe<e³es DeevOe´osMes keÀesefuueHeekeÌ³eeK³eceneûee-
ceesçefmle ~~83~~

In the Triliìgaviñaya, i.e., the (present) Ändhra state,
there is a great village called Kollipäké. (83)
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Notes : The present name of the village is Konalupäka. It is
about 60 kilometres from Hyderabad.

meesceséejeefYeOeevem³e le$e JeemeJelees cece~~84~~
DemHe=Meved ceeveg<eb YeeJeb efue²elÒeeogYe&efJe<³eefme ~~84~~

‘‘There from the Liìga where I reside with the name
Someçvara, you will spring up without touching the human
state. (84)

J³eeK³ee— le$e JeemeJeleë meesceséejeefYeOeevem³e cece efue²eod ceeveg<eb
YeeJecemHe=Meved ÒeeogYe&efJe<³emeerl³eLe&ë~~84~~

There (in Kollipäké), from the Liìga wherein I reside
with the name Someçvara, you will spring up without
coming into contact with human form. (84)

ceoer³eefue²mebYetleb ceÓkeÌleHeefjHeeuekeÀced~~85~~
efJeeqmcelee ceeveg<eeë meJex lJeeb Yepevleg ceoe%e³ee ~~85~~

ceoÜwleHejb Meeðeb JesoJesoevlemebceleced~~86~~
mLeeHeef³e<³eefme YetueeskesÀ meJex<eeb efnlekeÀejkeÀced ~~86~~

cece ÒeleeHecelegueb ceÓkeÌleeveeb efJeMes<eleë~~87~~
ÒekeÀeMe³e cenerYeeies Jesoceeiee&vegmeejleë ~~87~~

‘‘All the people who will become astonished shall on
my word serve you, who will be born from the Çivaliìga
and who will be the protector of my devotees. (85) You
shall establish on the earth the Çivädvaita lore, which will
be in accordance with Veda and Vedänta and which is
beneficial to all. (86) You shall reveal on the earthly
region the incomparable prowess of mine especially that

of my devotees in accordance with the path (tradition) of
Veda”. (87)

J³eeK³ee— DeLe me*dûenkeÀleg&ë efMeJe³eesefieveë JeekeÌ³eced õ
Then comes the saying of Çivayogin who is the

composer of this work —

Fl³egkeÌlJee Hejceséejë me YeieJeeved YeêemeveeogeqlLelees
ye´ïeesHesvêcegKeeved efJeme=p³e efJeyegOeeved Ye´tmeb%e³ee kesÀJeueced~
HeeJe&l³ee meefnlees ieCewjefYecelewë ÒeeHe mJecevleëHegjb
#eesCeerYeeieceJeelejled HeMegHelesje%eeJeMeeod jsCegkeÀë~~88~~

Fefle ÞeerceneJeerjceenséeje®ee³e&-efMeJe³eesefieÒeCeerles
JesoeieceHegjeCeeefomeejYetles Þeerefme×evleefMeKeeceCeew kewÀueemeJeCe&ve-

jsCegkeÀYetueeskeÀeJelejCekeÀejCeefveªHeCeb veece le=leer³eë Heefj®ísoë~~3~~

Having said this, the lord Parameçvara got up from his
auspicious throne, bid goodbye to all the gods headed by
Brahman, Viñëu, etc., by the mere movement of his eye
brows and entered his harem along with Pärvaté and close
devotees. Çri Reëuka, on the command of Çiva, descended
to the surface of the earth. (88)

Thus ends the third chapter dealing with topic called
‘the description of  Kailäsa and the situation leading  to

Çré Reëuka’s  descent on earthly world’ in
the Çré Siddhäntaçikhämaëi which is the essence of
Veda, Ägama and Puräëas written by Çré Çivayogin,

the teacher among the Véramäheçvaras. (3)

J³eeK³ee— DeefYecelewë Del³eeHlewë vevÐeeefoefYeë~ mJekeÀcevleëHegjb YeieJeeved
ÒeeHe~ DeLe jsCegkeÀes ye´ïeeefOeHelesë efMeJem³e Dee%eeJeMeeod YetYeeieb ÒeeHleJee-
efvel³eLe&ë~~88~~
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Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCeÞeerceefjleesCìoe³es&Ce
efJejef®elee³eeb leÊJeÒeoerefHekeÀeK³ee³eeb Þeerefme×evleefMeKeeceefCeJ³eeK³ee³eeb
ÞeerjsCegkeÀm³e YetueeskeÀeJeieeflevee&ce le=leer³eë Heefj®ísoë meceeHleë~~3~~

‘Abhimataiù’ means close devotees such as Nandin.
The Lord entered his harem. On the direction of Çiva, the
lord of Veda, Çré Reëuka reached the earthly region. (88)

Thus ends the third chapter in the commentary on
Çré Siddhäntaçikhämaëi called Tattvapradépikä

written by Çré Maritoëöadärya
who was foremost among those well-versed in

Vyäkaraëa, Mémäàsä and Nyäya. (3)
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®elegLe&ë Heefj®ísoë

jsCegkeÀeieml³eoMe&veÒeme²ë

J³eeK³ee— DeLeeäefYeë met$ewë efMeJe³eesieer jsCegkeÀieCeséejm³e mJeªHeb
JeCe&³eefleõ

Then with eight stanzas, Çivayogin describes the nature
of Çré Reëuka, the lord of Çaiva devotees —

DeLe ef$eefue²efJe<e³es keÀesefuueHeekeÌ³eefYeOes Hegjs~~1~~
meesceséejceneefue²eled Òeogjemeerled me jsCegkeÀë ~~1~~

Then at the place called Kollipäké in the Triliìga region,
Çri Reëuka arose from the great Someçvara-liìga. (1)

ÒeeogYe&tleb leceeueeskeÌ³e efMeJeefue²eled ef$eefue²peeë~
efJeeqmceleeë ÒeeefCeveë meJex yeYetJegjeflelespemeced ~~2~~
Yemcees×tefuelemeJee&²b meej©êe#eYet<eCeced~
peìecegkegÀìmeb³egkeÌleb ef$eHegC[^eef¹lecemlekeÀced ~~3~~
keÀìerleìerHeìerYetlekeÀvLeeHeìueyevOegjced ~
oOeeveb ³eesieoC[b ®e YemceeOeejb keÀceC[uegced ~~4~~
efMeJeeÜwleHeefj%eeveHejceevevoceesefoleced ~
efveOet&lemeJe&mebmeejJeemeveeoes<eHe¡ejced ~~5~~
efMeJeeiecemegOeeefmevOegmecegvces<emegOeekeÀjced ~
ef®eÊeejefJevomebiet{efMeJeHeeoecyegpeÜ³eced ~~6~~
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³eceeefo³eesielev$e%eb mJelev$eb meJe&keÀce&meg~
mecemleefme×mevleevemecegoe³eefMeKeeceefCeced ~~7~~
Jeerjefme×evleefveJee&nke=ÀleHeÆefveyevOeveced ~
DeeueeskeÀcee$eefveefYe&VemecemleÒeeefCeHeelekeÀced ~~8~~

All the beings born in the Triliìga country were
struck with wonder on seeing him (Çré Reëuka) who arose
from the Çivaliìga, who was extremely effulgent (2),
whose limbs were smeared with the holy ash, who had
adorned himself with excellent Rudräkñas (beads), who
had a crown of matted locks, whose forehead was marked
with Tripuëòra (3), who looked charming with the
patched garment tied around his waist, who held a
yogadaëòa and kamaëòalu for storing holy ash (4), who
had been delighted by the supreme bliss obtained through
the realisation of non-duality with Çiva, 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 Çaivägamas, who had been cherishing the
pair of lotus-feet of Çiva 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
Vérasiddhänta and whose mere sight was enough to
destroy the sins of all  beings. (8)

J³eeK³ee— meejMeyosve yeengu³eceg®³eles~~3~~ Jeerjefme×evleMeyosve
JeerjMewJeefme×evle G®³eles~ mHeäcev³eled~~8~~

By the word ‘sära’ abundance is told. (3)  By the word
‘Vérasiddhänta’ ‘Véraçaiva-siddhänta’ is meant. (8)

Notes : Tripuëòra = three horizontal lines with Bhasma
(holy-ash) marked by three middle fingers. Yogadaëòa = a short
staff with a crescent shaped upper part to support upper arm in

the yogic posture. Kamaëòalu = a special vessel with a handle
used by a Yogin. It was used as a container of holy ash (Bhasma)
by ÇréReëuka. Yamädiyoga = yama, niyama, äsana, präëäyäma,
pratyähära, dhyäna, dhäraëa and samädhi are the eight limbs
of Yoga. Vérasiddhänta is the same as Véraçaiva-siddhänta
which is otherwise known as Çivädvaita or Çaktiviçiñöädvaita.

J³eeK³ee— DeLe cel³e¥ ÒeeH³e S<e jsCegkeÀes pevewë He=äë meVegÊejb oÊJee
ceue³eeefêceieceefol³een leceHe=®íefVel³eeefoMueeskeÀHeáekesÀveõ

Then after reaching mortal world, this Reëuka, on
being asked by the people, replied and went to the Malaya
mountain; this is told in five stanzas starting from
‘‘Tamapåcchan’’—

leceHe=®íved peveeë meJex vecevleë keÀes YeJeeefveefle~
Fefle He=äes cene³eesieer pevewefJe&eqmceleceevemewë ~~9~~
Òel³egJee®e efMeJeeÜwlecenevevoHeje³eCeë~
efHeveeefkeÀveë Heeée&Jeleea jsCegkeÀeK³eieCeséejë ~~10~~
kesÀveef®elkeÀejCesveenb efMeJeefue²eefoneYeJeced~
veecvee jsCegkeÀefme×esçnb efme×mevleevevee³ekeÀë ~~11~~
mJe®ívo®eejer ueeskesÀçeqmceved efMeJeefme×evleHeeuekeÀë~
KeC[³eved pewve®eeJee&keÀyeew×eoerveeb ogjeieceeved ~~12~~
Fl³egkeÌÊJee HeM³eleeb les<eeb efJe<e³eefmLej®e#eg<eeced~
GlLee³e J³eesceceeiexCe ceue³eeefêcegHeeieceled ~~13~~

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), Reëuka, who was
the lord of the host of Çiva’s devotees, who served Çiva
(the wielder of Pinäka bow) and who was absorbed in the
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supreme bliss in the form of non-duality with Çiva,
said (10): ‘‘I am Reëukasiddha by name, the leader of the
lineage of Siddhas. I have here sprung up from this
Çivaliìga with some purpose. (11)  I freely move about in
this world as the protector of Çaiva doctrine, refuting as I
do the improper Ägamas (traditional treatises) of Jainas,
Cärväkas, 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
‘aiçvaryas.’

(J³ee0) DeLe met$e$e³esCe ceue³eeeEê JeCe&³eefle õ
Then by three stanzas the author describes the

Malaya mountain —

veJe®evovekeÀevleejkeÀvouevcevocee©leced ~
DeYe²§jYegpe²ðeermebieerlejmemebkegÀueced ~~14~~
keÀefjHeeslekeÀjeke=ÀämHegÀjosueeefleJeeefmeleced ~
Jejenobeqä^keÀeOJemlecegmleemegjefYekeÀvojced ~~15~~
HeìerjoueHe³e&¹ÒemegHleJ³eeOeocHeefleced ~
ceeOeJeerceefuuekeÀepeeleerce¡ejerjsCegjef¡eleced ~~16~~

(Çré Reëuka 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

had its valleys full of fragrance of the ‘mustä’ 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 Mädhavé,  Jasmine and Jäté
creepers. (16)

J³eeK³ee— vetleveÞeer®evoveYesove#ececevocee©leë, Deefleefveefye[Yegpe²ðeer-
mebieerlejmeJ³eeHleë~~14~~ keÀefjkeÀueYekeÀjekeÀ<e&CeefJekeÀerCezueeHeÀuemegievOeJeeefmelees
Jejenobä^eslKeeleYeêcegmleemegjefYemeevegÒeosMeë~~15~~ keÀHet&jkeÀoueerHe$eHe³e&¹efveefêle
efkeÀjeleocHeefleë, mesJevl³eeefokegÀmegceieg®íHejeiejef¡eleë~ Sleeo=Meb ceue³eeefêceieceefoefle
HetJexCeevJe³eë~~16~~

(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
Bhadramustä 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 Sevantikä flowers, etc.
To such a Malaya mountain he (Çré Reëuka) went — thus
it should be construed with the foregoing stanza 13. (16)

J³eeK³ee— DeLeeäefYeë met$ewjieml³eeÞeceb JeCe&³eefleõ
Then in eight stanzas the author describes the

hermitage of Agastya —

le$e kegÀ$eef®eoeYeesiemeJe&leg&kegÀmegceêgces~
DeHeM³eoeÞeceb efoJ³eceieml³em³e cenecegvesë~~17~~
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cevoej®evoveÒee³ewce&efC[leb le©ceC[uewë~
MeeKeeefMeKejmebueerveleejkeÀeieCekeÀesjkewÀë ~~18~~
cegefvekeÀv³eekeÀjeveerlekeÀueMeecyegefJeJeefOe&lewë~
DeeueJeeuepeueemJeeoceesoceevece=ieerieCewë~~19~~
nsceejefJevoefve<³evocekeÀjvomegieefvOeefYeë~
cejeueeueeHeJee®eeuegJeeref®eceeueeceveesnjwë~~20~~
FvoerJejJejp³eeseflejvOeerke=ÀlenefjvcegKewë~
ueesHeecegêeHeov³eeme®eefjleeLe&leìeef¹lewë~~21~~
nejveernejkeÀHet&jnjnemeeceueesokewÀë ~
efvel³evewefceefÊekeÀmveeveefve³eceeLezmleHeeqmJeveeced~~22~~
Òeke=ÀäceefCemeesHeevewë HeefjJeerleb mejesJejwë~
efJecegkeÌlemeÊJeJewjm³eb ye´ïeueeskeÀefceJeeHejced~~23~~
nt³eceeveep³emevleeveOetceieefvOecenemLeueced~
MegkeÀmebmelmeceejyOeÞegefleMeeðeesHeye=bnCeced~~24~~

There at some place in that Malaya-mountain, which
was endowed with trees bearing flowers throughout all
seasons, he (Çré Reëuka) saw the holy hermitage of the
great sage Agastya (17), which was adorned with the
groups of trees such as Mandära 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  Lopämudrä (21), that
were full of waters as clear as pearl necklace, snow,
camphor and Çiva’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 Çästras made by the
hosts of parrots. (24)

J³eeK³ee— mecHetCe&JemevleeefomeJe&leg&kegÀmegcece³eJe=#eJeefle le$e ceue³ee®eues
kegÀ$eef®eled keÀeÅmceef½eled ÒeosMes efoJ³eb ceveesnjced Deieml³eeÞeceb o=äJeeved Fl³eLe&ë~~17~~
MeeKeeûemebefJeueerveleejkeÀeieCeªHekegÀmegcekegÀ[dceuewë keÀuHeJe=#eÞeer®evoveeefole©-
mecetnwce&efC[leb MeesefYeleefcel³eLe&ë~~18~~ ............ cejeueeueeHesve Jee®eeueg-
efjl³eLe&ë~~20~~ .............. MegkeÀmebmeosl³eLe&ë~ mHeäcev³eled~ Slee¢Me-
ceieml³eeÞececeHeM³eefol³eLe&ë ~~24~~

There, somewhere in the Malaya mountain, which
was endowed with trees that were putting forth flowers
throughout all seasons starting from spring season, he
(Çré Reëuka) saw the charming hermitage of Agastya. It
means that he observed it. (17) It was endowed with
groups of trees such as Kalpavåkña, Çrécandana, 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 Çästras was
started by the assembly of parrots.  The rest is clear.  Such
a hermitage of Agastya he (Çré Reëuka) saw. (24)



J³eeK³ee— DeLeeieml³ecegeEve veJeefYeë met$ewJe&Ce&³eefle õ
Then the author describes sage Agastya in nine

stanzas —

lem³e ceO³es meceemeerveb cetues ®evoveYet©në~
megkegÀceejoue®íe³eeotefjleeefol³elespemeë ~~25~~
leef[eqlHe²peìeYeejweqðeHegC[^eef¹lecemlekewÀë ~
Yemcees×tefuelemeJee&²wë mHegÀjêgêe#eYet<eCewë~~26~~
veJeJeukeÀueJeemeesefYevee&veeefve³eceOeeefjefYeë ~
HeefjJeerleb cegefveieCewë ÒeceLewefjJe Me¹jced~~27~~
mecegppJeuepeìepeeuewmleHeëHeeoHeHeuueJewë~
mHegÀjlmeewoeefceveerkeÀuHewpJee&ueepeeuewefjJeeveueced~~28~~
efJeMeg×Yemceke=Àle³ee ef$eHegC[^eef¹lejsKe³ee~
ef$eñeeslemesJe mecye×efMeueeYeeieb efncee®eueced~~29~~
Yemceeue¹=lemeJee&²b MeMee¹efceJe Yetieleced~
Jemeeveb JeukeÀueb veJ³eb yeeueeleHemeceÒeYeced~~30~~
Je[JeeeqiveefMeKeepeeuemeceeueer{efceJeeCe&Jeced~
meJee&meeceefHe efJeÐeeveeb mecegoe³eefvekesÀleveced~~31~~
v³ekeÌke=ÀleÒeeke=Àleenvleb efveª{efMeJeYeeJeveced~
le=Ceerke=Àlepeieppeeueb efme×erveecego³emLeueced~~32~~
ceesnevOekeÀejleHeveb cetueyeesOecener©nced~
ooMe& me cene³eesieer cegeEve keÀueMemebYeJeced~~33~~

In that hermitage (25) he (Çré Reëuka), the great
sage, saw the pitcher-born sage (Agastya) (33), who sat

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 Çaìkara by his first
devotees (pramathas) (27) with their matted locks reddish
like lightning, with their foreheads marked by ‘tripuëòra’
(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 ‘tripuëòra’ mark made by
pure white Bhasma, looked like the Himälaya mountain
with its rocky region associated with the three streams of
Gaìgä (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 Çiva
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 (aëimä, mahimä, etc.) (32), who
had been the illuminator of the darkness of infatuation and
who had been the divine tree of self-knowledge. (33)

J³eeK³ee— ........... efMeJeÒemeeoYetleleHeesJe=#eHeuueJewë mHegÀjefÜÐeg-
uueleeme¢Mewpe&ìepeeuewjeqiveefceJe mecegppJeuevleefcel³eLe&ë~~28~~ ef$eYeeiesve
ÒeJenÃ²emecye×efMeueeYeeieb efnceeefêefceJe efMeleef$eHegC*^jsKeeef¹lecemlekeÀ-
efcel³eLe&ë~~29~~ meceeueer{b J³eeHleefcel³eLe&ë~~32~~ eflejmke=ÀleÒeeke=ÀleMejerje-
ÐenbkeÀejJevleefcel³eLe&ë~  efme×erveeceefCeceeefoefme×erveeefcel³eLe&~~32~~  cetueyeesOem³e
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mJeªHe%eevem³e keÀuHeêgceefcel³eLe&ë~  SJeceeefoefJeMes<eCeefJeefMeäb keÀueMemecYeJeceieml³eb
me jsCegkeÀe®ee³eex ooMe& ¢äJeeefvel³eLe&ë~~33~~

............... 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 Çiva 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 Himälaya mountain with a rock
associated with Gaìgä flowing in three streams. (29)
‘Samäléòha’ means ‘was pervaded’. (31) It means that
he had given up the egoism, such as ‘my body’, etc.
‘Siddhénäm’ means ‘powers such aëiman, etc.’ (32)
He was the Kalpa tree of the knowledge of self, which
is said to be the fundamental awareness.  It is said that
Çré Reëukäcärya saw Agastya, the pitcher-born sage, who
had been characterised by these special features. (33)

J³eeK³ee— DeLe meceeieleb leb jsCegkeÀe®ee³e&ceieml³eë Hetpe³eeceemesefle ®elegefYe&ë
met$ewë ÒeefleHeeo³eefleõ

Then the author propounds in four stanzas as to how
Agastya worshipped Çré Reëukäcärya who came there —

meceeieleb ceneefme×b meceer#³e keÀueMeesÓJeë~
ieCesvêb jsCegkeÀeefYeK³eb efJeJeso %eeve®e#eg<ee~~34~~

lem³eevegYeeJeb efJe%ee³e menmewJe mecegeqlLeleë~
ueesHeecegêekeÀjeveerlew©okewÀjefleHeeJevewë ~~35~~
Heeoew Òe#eeue³eeceeme me lem³e efMeJe³eesefieveë~~35~~

mebHetp³e leb ³eLeeMeeðeb leefVe³eesieHegjmmejced~
cegefveefJe&ve³emecHeVees efve<emeeoemeveevlejs~~36~~

meceemeerveb cegefveJejb meJe&lespeeqmJeveeb efJeYegced~
GJee®e Meevle³ee Jee®ee jsJeCeë efme×MesKejë~~37~~

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 Çiva’s gaëas
(devotees), Reëuka by name (34). Having known his
spiritual power, he (Agastya) rose up immediately and
washed his, the Çivayogin’s, feet with the holy waters
brought by Lopämudrä with her hands. (35) Having
worshipped him according to Çästras after bringing him
in, the sage, who was of great discipline, sat on another
seat. (36)  Then Çré Reëuka, the crest-jewel among the
Siddhas, said in a calm voice to the great sage, who was the
lord among the spiritual luminaries. (37)

J³eeK³ee— .......me Deieml³eë, lem³e jsCegkeÀm³eevegYeeJeb meeceL³e¥
mecevJeer#³e leeqmceVesJe #eCes meceglLee³e ÒeCec³eemeves GHeJesMe³eefol³eLe&ë ~~35~~
DeLesefle Mes<eë~ leb jsCegkebÀ MeeðeeskeÌleÒekeÀejsCe YeeqkeÌle³egkeÌleë meved Deieml³ecegefveë
mecHetp³e leoe%eeHegjëmejb ³eLee leLee Heerþevlejs GHeefJeä Fl³eLe&ë~~36~~ .........

........... He, i.e., Agastya, having observed his, i.e.,
Reëuka’s, great spiritual power, got up at that moment
itself and requested him (i.e., Reëuka)  to sit on a seat
(35).  ‘Then’-this should be understood.  ‘Then’ Agastya
rendered worship according to Çästras to him, the Reëuka,
with devotion.  Then with his permission he sat down on
another seat. (36)

Notes : Siddhas – see notes under 4.9-13. Revaëa is a
Kannaòa version of Reëuka.

J³eeK³ee— DeLeeäefYeë met$ewë ÞeerjsCegkeÀesçieml³eb kegÀMeueÒeMveHetJe&kebÀ
Òemleewefle õ
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Then in eight stanzas, Çré Reëuka praised Agastya after
asking him about his welfare—

efveefJe&Iveb Jele&mes eEkeÀ veg efvel³ee les efve³eceef¬eÀ³ee~~38~~
DeLe Jeeçieml³e lespeeqmJeved kegÀleë m³egmlesçvleje³ekeÀeë~~38~~

efJevO³ees efve©×es YeJelee efJeéeesuue«veefJeYe´ceë~~39~~
veng<ees jes<euesMeeled les meÐeë meHe&lJeceeieleë~~39~~

Dee®eevles YeJelee HetJe¥ He¹Mes<eeë He³eesOe³eë~~40~~
peerCe&mles peeþjs JeÚew ¢Hlees JeeleeefHeoeveJeë~~40~~

SJebefJeOeeveeb ef®e$eeCeeb meJe&ueeskeÀeefleMeeef³eveeced~~41~~
ke=Àl³eeveeb leg YeJeeved keÀlee& keÀmlesçieml³e meceÒeYeë~~41~~
efMeJeeÜwleHejevevoÒekeÀeMeveHeje³eCeced ~~42~~
YeJevleceskebÀ Mebmeefvle Òeke=Àl³ee me²Jeefpe&leced ~~42~~

lelkeÀLeefcel³e$eenõ

Hegje nwceJeleermetvegjJeoled les <e[eveveë~~43~~
efMeJeOeceexÊejb veece Meem$eceeréejYeeef<eleced~~43~~

YeeqkeÌleë MewJeer ceneIeesjmebmeejYe³eneefjCeer~~44~~
lJe³ee jepevJeleer ueeskesÀ peeleeçieml³e cenecegves~~44~~

‘‘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, Nahuña was instantaneously transformed into a

serpent. (39)  In the past the oceans were reduced to the
residue of mud through your sipping of water.  The haughty
demon Vatäpi 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 Çiva. (42)  It may be asked how; the answer is —
In the past, the six-faced God who is the son of Pärvaté,
expounded to you the Çivadharmottara - çästra, which was
originally spoken by Çiva. (43) O great sage Agastya, the
devotion to Çiva which was capable of removing all fear of
terrible transmigration, was made manifest in the world by
you.’’ (44)

J³eeK³ee— lespeeqmJeved Yees Deieml³e, DeLe cee²u³esve efveefJe&Iveb YeJeeved
Jele&mes, eEkeÀ veg les efve³eceef¬eÀ³ee efvel³ee Jee efJe®ísojefnlee Jesl³eLe&ë, les Devleje³ekeÀe
efJeIvekeÀeefjCeë kegÀleë m³egë? ve m³egefjl³eLe&ë~~38~~ efJeéeesuue«veefJeYe´cees
ceneces©ÒeYe=efleceneHeJe&leesuue«veefJeueemeJeeved efJevO³eë efJevO³eeefêë, efve©×ë Yetceew
efveHeeeflele Fl³eLe&ë~  Yees Deieml³e les ¬eÀesOeuesMeeled meÐe SJe veng<eë meHe&leeb
ieleë~~39~~  HetJe¥ YeJelee Dee®eevles Dee®eceves ke=Àles meefle He³eesOe³eë mecegêeë
He¹Mes<esCe DeJeefMeäeë ke=Àleeë~  les peþjeiveew ¢Hleë G×leë JeeleeefHeoeveJeë
JeeleeefHeveeceemegjë, peerCeex peele Fl³eLe&ë~~40~~ meJe&peveeefleMeeef³eveeced
SJebefJeOeef®e$ekeÀce&Ceeb lJeb keÀlee& keÀcee&efCe kegÀJee&Ce Fl³eLe&ë~  lemceeod Yees Deieml³e les
meceeveÒeYeeJeë keÀë?  ve keÀesçHeerl³eLe&ë~~41~~  De$e ueeskeÀe YeJevleceskeÀcesJe
e fMeJeeÜwlee fJe%eeveee fJeYet &leHejceevevoÒekeÀeMevelelHejb Òeke =Àe flemecyevOejefnleb
keÀLe³evleerl³eLe&ë~~42~~ nwceJeleermetvegë HeeJe&leervevove Fl³eLe&ë~~43~~
mkeÀvoesHeosMeceefncvee Deefle¬etÀjmebmeejYe³eveeefMeveer efMeJeYeeqkeÌlemlJe³ee YetueeskesÀ
jepevJeleer mec³ekedÀÒekeÀeMeceevee peelesl³eLe&ë~~44~~

‘‘O luminary Agastya, are you with auspiciousness
(atha) living without impediments?  Are your religious
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practices regular, i.e., without break?  In your 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, Nahuña was
immediately converted into a serpent. (39)  Formerly when
you performed sipping of water (äcamana), the oceans
remained reduced to the state of mud.  In your gastric fire
the proud and haughty demon Vätäpi became digested. (40)
You are performer of wonderful deeds which surpassed all
the people’s capacity.  Therefore, O Agastya, who could be
equal to you 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 Çiva, i.e., they call him as one who was without any
association with matter. (42)  ‘Haimavatésünuù’  means the
son of Pärvaté. (43)  By virtue of the instruction given by
Skanda, you have made the devotion to Çiva prevalent in
the earthly world, i.e., it became quite manifest. (44)

DeLeeieml³ecegefveJe®eveced
J³eeK³ee— DeLeeieml³eë mJem³e jsCegkeÀe®ee³e&oMe&veeslLemeewYeei³eb oMeefYeë

met$ewJe&Ce&³eefleõ
Sage Agastya’s speech

Then Agastya describes in ten stanzas his good fortune
arising form the sight of  Çré Reëukäcärya —

Fefle lem³e Je®eë ÞeglJee efme×m³e cegefveHeg²Jeë~
iecYeerjiegCe³ee Jee®ee yeYee<es YeeqkeÌleHetJe&keÀced~~45~~
DencesJe cegveervêeCeeb ueeueveer³eesçeqmce meJe&oe~
YeJeoeiecemecHeefÊecee¥ efJevee keÀm³e mebYeJesled~~46~~

efmLejceÐe efMeJe%eeveb efmLeje ces leeHemeef¬eÀ³ee~
YeJeÎMe&veHegC³esve efmLeje ces cegefvejepelee~~47~~
mebmeejmeHe&oäeveeb ceteq®í&leeveeb MejerefjCeeced~
keÀìe#emleJe keÀu³eeCeb mecegppeerJeveYes<epeced~~48~~
mecemleueeskeÀmevoenleeHe$e³eceneveueë ~
lJelHeoecyegpekeÀCeemJeeoeogHeMeec³eefle osefnveeced~~49~~

leefn& keÀesçnefcel³eekeÀe*d#ee³eeceenõ

jsCegkebÀ lJeeb efJepeeveeefce ieCeveeLeb efMeJeefÒe³eced~~50~~
DeJeleerCe&efceceeb YeteEce ceovegûenkeÀe*d#e³ee~~50~~
YeJee¢Meeveeb efme×eveeb ÒeyeesOeOJemlepevceveeced~
ÒeJe=efÊejer¢Meer ueeskesÀ HejevegûenkeÀeefjCeer~~51~~
lJevcegKee®í^eslegefce®íeefce efme×evleb Þegeflemebceleced~
meJe&%e Jeo ces mee#ee®íwJeb meJee&Le&meeOekeÀced~~52~~
meÐeë efmeef×keÀjb Hegbmeeb meJe&³eesieervêmesefJeleced~
ogje®eejwjveeIe´eleb mJeerke=Àleb JesoJesefoefYeë~~
efMeJeelcewkeÌ³eceneyeesOemecÒeoe³eÒeJele&keÀced~~53~~
GkeÌlJee YeJeeved mekeÀueueeskeÀcenesHekeÀejb

efme×evlemebûencevee¢leyee¿elev$eced~
meÐeë ke=ÀleeLe&ef³elegcen&efle efoJ³e³eesefieved

veeveeieceÞeJeCeJeefle&lemebMe³eb ceeced~~54~~

Fefle ÞeerceneJeerjceenséeje®ee³e&-efMeJe³eesefieÒeCeerles JesoeieceHegjeCeeefo-
meejYetles Þeerefme×evleefMeKeeceCeew ÞeerjsCegkeÀeieml³eoMe&veÒeme²es veece

®elegLe&Heefj®ísoë meceeHleë~~4~~
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Having heard Siddha’s (Çré Reëuka’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  Çiva
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 (Pädodaka)’’.  (49) When
asked as to ‘who I am’, he says –  ‘‘I know that you are the
lord of the Çivagaëas called Reëuka, who is dear to Çiva
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
Siddhänta (doctrine), which is acceptable to the Çrutis
(Vedas).  O omniscient one, please tell me the doctrine
which is directly associated with Çiva, 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 Ätman with Çiva. (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 Çaiva doctrine, which is of great benefit to
the entire world and which does not respect any external
treatises’’. (54)

Thus ends the fourth chapter called
‘the meeting between Çré Reëuka and Agastya’

in Sré Siddhäntaçikhämaëi, which is the essence of
Vedas, Ägamas, Puräëas written by Çré Çivayogin,

who is the great teacher among the Véramäheçvaras. (4)

J³eeK³ee— ......................DencesJe meoe cegveervêwë ueeueveer³eë
MueeIeveer³eë, le$e nslegYe&Jeoeieceë, lJeoeiecevemecHeefÊecee¥ efJevee ve keÀm³eeHeerl³encesJe
meJezë MueeIeveer³eesçmceerefle YeeJeë~~46~~ ............. leeHe$e³eelcemeHe&oäeveecele
SJe ceteq®í&leeveeb ÒeeefCeveeb les keÀìe#eë keÀu³eeCeb ce²ueelcekebÀ mecegppeerJeveYes<epeb
me¡eerJeveew<eOeefcel³eLe&ë~~48~~ ..............ÒeJe=efÊeë meáeej Fl³eLe&ë, F&¢Meer
SJe HejevegûenªefHeCeerl³eLe&ë~~51~~  ogje®eejwpew&veyeew×eefoefYejveeIe´eleced DemJeerke=Àle-
efcel³eLe&ë~ mee#eeeq®íJeelcewkeÌ³esefle~ mekeÀueueeskeÀÒel³e#eYetleefMeJepeerJewkeÌ³e-
%eevemecÒeoe³eÒeeHleefcel³eLe&ë~ SJeceeefoefJeMes<eCeefJeefMeäb MewJeefme×evleb lJevcegKee-
®í^eslegefce®íeefce, Yees meJe&%e, ces ce¿eb Jeo ke=ÀHe³esl³eLe&ë~~52-53~~  efoJ³e³eesefieved
ceveesnjefMeJe³eesie³egkeÌle jsJeCeefme×séej, Devee¢leyee¿elev$eb KeefC[lepewveyeew×eefolev$eb
mekeÀueueeskeÀcenesHekeÀejkebÀ mekeÀueÒeeC³evegûeenkebÀ efme×evlemebûenb Jesomebceleefme×evle-
meejcegkeÌlJee GHeefoM³e veeveeieceÞeJeCeJeefle&lemebMe³eb keÀeefcekeÀeefoJeelegueevleeveskeÀeiece-
ÞeJeCeÒeeHlemebMe³eb ceeb YeJeeved meÐeë ke=ÀleeLe&ef³elegcen&efle ³eesi³eesçmeerl³eLe&ë~~54~~

Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCeÞeerceefjleesCìoe³exCe
efJejef®elee³eeb leÊJeÒeoerefHekeÀeK³ee³eeb efme×evleefMeKeeceefCeJ³eeK³ee³eeb

®elegLe&ë Heefj®ísoë~~4~~

................ 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., Saïjévané 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)...........Pravåtti means saïcära, i.e., movement.
That is like this only, i.e., of the nature of doing favour to
others. (51) It is 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 Çiva, it means that it was
obtained through the tradition of knowledge consisting in
the non-duality of the individual soul with Çiva which is well
known to all the people in the world.  I would like to hear
from you the Çaiva 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 Revaëasiddheçvara
who is adept in the captivating ‘Çivayoga’ (concentrating on
one’s self as Çiva), having told, i.e., taught the Siddhänta 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 Ägamas, i.e., who have been entertaining
doubts on listening to many Ägamas starting from Kämika
and ending with Vätula.  It means that Çré Reëuka was the
fit person to teach it. (54)

Thus ends the fourth chapter in the commentary on
Çré Siddhäntaçikhämaëi called Tattvapradépikä

written by Çré Maritoëöadärya,
who was foremost among those well-versed in

Vyäkaraëa, Mémäàsä and Nyäya. (4)



Heáeceë Heefj®ísoë

YekeÌlemLeues efHeC[efHeC[%eevemebmeejns³emLeueÒeme²ë

J³eeK³ee— SJeceieml³eefJe%eeHeveeJeekeÌ³eÞeJeCeevevlejb le®íeðeÒe®eejeLe&cesJe
YetueeskeÀceefOeieleë efMeJeieCeeOeerMeë ÞeerjsCegkeÀe®ee³e&ë #eCece®eáeuecevee o³e³ee ÒeejcYe-
Ceer³eefMeJeMeem$eHeefjmeceeeqHleÒeefleyevOekeÀerYetleefJeIveosJeleeme«meceeOeeveMekeÌleefMeJe-
O³eeveªHece²ueb ceveefme efJeOee³e lem³eesÊejceensefle efMeJe³eesieer efveªHe³eefle, Fl³eJe-
leeefjkeÀ³ewJe Dem³eeLe&m³e mHegÀìlJesçefHe ³eespeveeÜejsCe F&<eefÜMes<eë met®³elesõ

Thus after hearing the words of request from Agastya,
Çré Reëukäcärya, the lord of the Çivagaëas, 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 Çiva which had the power to pacify the host
of deities of obstacles who constituted the impediment to
the completion of the Çaiva doctrine intended to be started
and responded to his request.  This is what Çivayogin 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 —

DeLeeieml³eJe®eë ÞeglJee jsCegkeÀes ieCevee³ekeÀë~~1~~
O³eelJee #eCeb ceneosJeb meecyeceen meceeefnleë~~1~~

Then on hearing the words of Agastya, Çré Reëuka,
the lord of Gaëas, cherished mentally with concentration
the Mahädeva along with Ambä (Çakti) and said: (1)
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J³eeK³ee— Deieml³eJe®eë ÞeglJeeçLe ieCevee³ekeÀes jsCegkeÀë #eCeceskeÀeûeef®eÊeë
meved meecyececye³ee peieppevev³ee MeeqkeÌleÒeCeJeªHecegK³emJemeceJesleef®eeql¬eÀ³ee-
meecejm³eue#eCeef®eocyejMekeÌl³ee (mel³ee) men Jele&ceeveb ceneosJeb ¬eÀer[eefJeefpe-
ieer<eeÐeveskeÀiegCejlveekeÀjb Hejb ye´ïe lespeesefue²b O³eelJee Deen lem³eesÊejJe®eveb
efveªHe³eleerl³eLe&ë~~1~~

Then after hearing the words of Agastya, the lord of
the  Gaëas, Çré Reëuka remained in concentration for a
moment and meditated upon Mahädeva with Ambä, the
mother of the universe.  Mahädeva has been together with
Çakti who is of the nature of Praëava (Oà-kära) and who
is no other than Çakti (Saté) of the nature of the ether of
intelligence characterised by the hormony between Cit and
Kriyä (awareness and activity).  In other words, he (Çré
Reëuka) cherished Parabrahman in the form of  Tejoliìga
(Effulgence in the form of Liìga), which is the ocean of
many qualities such as sportiveness, aspiration for victory,
etc., and formulated his answer: (1)

Deieml³e cegefveMeeot&ue mecemleeieceHeejie~~2~~
efMeJe%eevekeÀjb Je#³es efme×evleb Me=Ceg meeojced~~2~~

O Agastya, who is the lion among the sages and who is
well versed in all the Ägamas, I shall tell you the Siddhänta
(doctrine) which inculcates the knowledge of  Çiva; listen to
it with respect. (2)

J³eeK³ee— mecemleeieceHeejie mekeÀueefveieceeieceHeej²le efMeJeMeem$e-
ÒeYeglJeevcegefveMeeot&ue cegefveÞesÿ Yees Deieml³e, efMeJe%eevekeÀjb mJelev$eefMeJeeÜwle-
%eeveÒekeÀeMekebÀ efme×evleb efme×evleMeem$eb Je#³es meeojë Òeerefle³egkeÌleë meved lJeb
Me=eqCJel³eLe&ë~~2~~

O Agastya, who is well-versed in all the Ägamas, i.e.,
all the Vedas and Ägamas and who is the lion among sages,

i.e., the best among the sages because of mastery in
Çaivaçästra, I shall tell you the Siddhänta, i.e., Siddhänta-
çästra, which gives the knowledge of Çiva, which, in other
words, reveals independently the knowledge of non-duality
of Self with Çiva.  Listen to it with respect and love. (2)

Notes: Çivädvaita is the name given by Çivayogin for the
Véraçaiva system of philosophy. It means ‘çivayoù jévätma-
paramätmanoù advaitam’ i.e., non-duality of the Çivas, the
individual soul (Jéva) and the universal soul (Çiva).  The attainment
of this is the summum bonum of life.

J³eeK³ee— DeLe lem³e efme×evlem³eeefOekeÌ³eb ÒeefleHeeoef³elegb efme×evlee yenJeë
mevleerl³eenõ

Then in order to establish the superiority of that
Siddhänta, the author says that there are many Siddhäntas—

Deieml³e Keueg efme×evlee efJeK³eelee ©ef®eYesoleë~~3~~
efYeVee®eejmecee³egkeÌlee efYeVeeLe&ÒeefleHeeokeÀeë~~3~~

O Agastya, there are (many) Siddhäntas which are well
known, which differ according to aptitudes, which are
associated with various practices and which propound
various tenets. (3)

J³eeK³ee— Yees Deieml³e ©ef®eYesoleë keÀefHeueHele¡eu³eeefo - h ef<eÒeerefle-
Jewef®e$³eeod efYeVee®eejm³e efYeVeÒeces³em³e ÒeefleHeeokeÀeë efme×evleeë yenJeë mevleerefle
Mes<eë, efJeK³eeleeë Keueg Òeefme×eë mevleerl³eLe&ë~~3~~

O Agastya, according to differences in aptitudes, i.e.,
differences in the attitudes of the sages such as Kapila,
Pataïjali, etc., the Siddhäntas 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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J³eeK³ee— les keÀ Fl³eekeÀe*d#ee³eeceenõ

If it is asked as to which are they, the author says—

meebK³eb ³eesieë Hee¡eje$eb Jesoeë HeeMegHeleb leLee~
Sleeefve ceeveYetleeefve veesHenv³eeefve ³egeqkeÌleefYeë~~4~~

Säìkhya, Yoga, Päïcarätra, Vedas and Päçupata, these
are the Siddhäntas which are quite authoritative and which
should not be refuted with arguments. (4)

J³eeK³ee— meebK³eb keÀeefHeueb Òeke=ÀefleHeg©<eue#eCeHeoeLe&Ü³eÒeefleHeeokeÀced,
le$eeveeréeje²erkeÀejë~ ³eesiees ³eesieMeem$eb Hele¡eefueÒeCeerleced, le$eséeje²erkeÀejë,
keÀäkeÀj³eceefve³eceeÐeäe²ÒeefleHeeokeÀced~ Heeáeje$eb JeemegosJeÒeCeerleb Jew<CeJeb efJe<Ceg-
oer#ee²YetleleHlecegêeOeejCeeefoÒeefleHeeoveÜeje ef®eoef®eoeréejue#eCeef$eHeoeLe&ÒeefleHeeokeÀced~
HeeMegHeleb efMeJeÒeCeerleb HeMegHeeMeHeefleue#eCeef$eHeoeLe&ÒeefleHeeokeÀced~ Jesoeë ``³em³e
efveëéeefmelee Jesoeë'' Fefle efMeJem³eeÒe³elveefme×efveëéeemeªHeeë, Dele SJe Deke=Àef$ecee
h i³epegëmeeceªHeeë, lelHetJe&keÀeC[evegmeejsCe pewefceefveÒeeskeÌleb HetJe&ceerceebmeeK³eb
³eeieeefokeÀce&ÒeeOeev³eÒeefleHeeokebÀ efvejeréejced~ Sleeefve Meem$eeefCe ceeveYetleeefve
ÒeceeCeYetleeefve ³egeqkeÌleefYeveexHenv³eeefve leke&À³egeqkeÌleefYeve& KeC[veer³eeefve, ``$e³eer meebK³eb
³eesieë HeMegHeefleceleb Jew<CeJeefceefle'' Fefle ceefncvemlees$eÒeefme×lJeeefol³eLe&ë~~4~~

Säìkhya was propounded by Kapila.  It deals with two
categories called Prakåti and Puruña (matter and spirit).  It
does not accept God (Éçvara).  Yoga means Yogaçästra here.
It was taught by Pataïjali.  Therein God (Éçvara) is accepted.
It deals with eight limbs of Yoga such as Yama, Niyama,
etc., which are difficult to practise.  Päïcarätra is the
Vaiñëava system taught by Väsudeva.  It teaches the marking
with heated stamp (taptamudrädhäraëa) as a part of the
Vaiñëava initiation.  It propounds three categories as Cit
(spirit), Acit (matter) and Éçvara (God).  Päçupata is founded

by Çiva teaching the doctrine of three categories as Paçu
(Jéva), Päça (Bondage) and Pati (Lord).  According to the
statement ‘‘Vedas are the breath of him’’, Vedas are the
products of the breath of Çiva without any conscious effort
on his part; hence, they are not created.  They are in the
form of Åg, Yajus and Säman.  Based on the earlier part of
Veda, a system called Pürvamémäàsä has been propounded
by Jaimini.  It does not accept God (Éçvara).  It gives
importance to the performance of action in the form of Yäga
(sacrifice), etc.  These are the (five) systems (Çästras) which
are authoritative.  They are not to be refuted by arguments,
i.e., logical arguments, since they are recognised by
‘Mahimnastotra’ referring to them as ‘‘Trayé, Säìkhya, Yoga,
Paçupatimata and Vaiñëava.’’(4)

Notes : ³em³e efveéeefmelee Jesoeë (.......); $e³eer meebK³eb (Mah. S., 7).

J³eeK³ee— veveg keÀLeces<eeb ÒeeceeC³eefcel³e$eenõ
If it is asked as to how they are authoritative, then it is

said thus—

Jesoë ÒeOeeveb meJex<eeb meebK³eeoerveeb cenecegves~~5~~
JesoevegmejCeeos<eeb ÒeeceeC³eefceefle efveef½eleced~~5~~

O great sage, among these, Säìkhya, etc.,  Veda is
predominant.  The authoritativeness of these is decidedly
on the ground that they follow Veda. (5)

J³eeK³ee— GkeÌleue#eCeeveeb meJex<eeb meebK³eeoerveeb ceO³es Jesoë ÒeOeeveb
cegK³eÒeceeCeced DeHeew©<es³elJeeled~  S<eeb meebK³eeefoefme×evleeveeb JesoevegmeejCeeod
JesocetuekeÀlJeeled ÒeceeC³eefceefle Meem$e%ewefve&ef½eleefcel³eLe&ë~~5~~

Among all these, Säìkhya, 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, Säìkhya, 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)

J³eeK³ee— veveg meebK³eeefoMeem$eeCeeceefHe JesocetuelJeeosY³eë MewJeMeem$em³e
keÀes efJeMes<e Fl³e$eenõ

If it is asked as to what is the speciality of Çaivaçästra
from Säìkhya, etc., as they are also rooted in Veda, it is
said here—

Heeáeje$em³e meebK³em³e ³eesiem³e ®e leLee cegves~~6~~
JesowkeÀosMeJeefle&lJeb MewJeb Jesoce³eb celeced~~6~~

O sage, Päïcarätra, Sänkhya and Yoga are based on
some parts of Veda, while Çaivasiddhänta is based on the
entire Veda. (6)

J³eeK³ee— De$e ®ekeÀejeoefJeefMeäÜ³eb mebie=nerleced~ SJeb ®eeskeÌleue#eCe-
Heeáeje$eeefoHeáeefme×evleeveeb JesowkeÀosMeefveÿlJeced, MewJeb MewJeMeeðeb Jesoce³eb Jeso-
mJeªHeefceefle celeb efveieceeiece%ewj²erke=Àleefcel³eLe&ë~~6~~

Here by virtue of ‘cakära’ the two other doctrines are
understood.  Thus Päïcarätra, etc., the characteristics of
which are told, are based on some parts of Veda.  But Çaiva,
i.e., Çaivasiddhänta is full of Veda, i.e., of the nature of Veda
itself.  This is accepted by those who are well-versed in Veda
and Ägamas. (6)

J³eeK³ee— SJeb efmLeles meJe&Jesoce³elJeeled MewJelev$eb meebK³eeefoY³eë
Þesÿefcel³een ö

This being the case, the Çaivasiddhänta which is based
on the entire Veda, is superior to Säìkhya, etc.  Hence, it is
said —

JesowkeÀosMeJeefle&Y³eë meebK³eeefoY³ees cenecegves~~7~~
meJe&JesoevegmeeefjlJee®íwJelev$eb efJeefMe<³eles~~7~~

O great sage, compared to Säìkhya, etc., which are
based on some parts of Veda, the Çaivasiddhänta, which
follows the entire Veda, is superior. (7)

J³eeK³ee— De$e lev$eMeyosve Meeðeceg®³eles~  mHeäcev³eled~~7~~
Here the word ‘tantra’ is used in the sense of ‘çästra’

(siddhänta).  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 = träyate); hence
it is called tantra: leveesefle efJeHegueeveLee&ved leÊJecev$emeceeefÞeleeved~  $eeCeb ®e kegÀ©les Hegbmeeb lesve
lev$eefceefle mce=leced~~ (Ajit Ä., kri. pä., 1. 115)

J³eeK³ee— veveg leefn& MewJelev$eb kesÀveef®eled keÀefuHeleefceefle Òeleer³eceevelJeeled
keÀLecem³e ÒeeceeC³e-efcel³e$een —

Then it is implied that Çaivasiddhänta was created by
some body.  In that case how about its authoritativeness?
Here the author says —

MewJelev$eefceefle ÒeeskeÌleb efme×evleeK³eb efMeJeesefoleced~~8~~
meJe&JesoeLe&ªHelJeeled ÒeeceeC³eb JesoJeced meoe~~8~~

The Çaiva doctrine which is known as Siddhänta
expounded by Çiva is authoritative like Veda, because it
brings out the significance of the entire Veda. (8)

J³eeK³ee— MewJelev$eb efMeJeeskeÌleb meJe&%eefMeJeÒeeskeÌleb leeqlme×evleeK³eefceefle
Òee ske Ìlece d ~  meJe &Je soeLe &ªHelJeele d mekeÀuee sHee fve<eoLe &mJeªHelJeele d meoe
keÀeueYesojeefnl³esve JesoJeled ÒeceeCeefcel³eLe&ë~~8~~

The Çaivatantra was told by Çiva, the omniscient one.
That is said to be Siddhänta 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 Upaniñads. (8)

Deeiecee yengOee ÒeeskeÌleeë efMeJesve Hejceelcevee~~9~~
MewJeb HeeMegHeleb meesceb ueekegÀueb ®esefle Yesoleë~~9~~

Ägamas are of many kinds as told by Çiva the Supreme
Self. They are classified as Çaiva, Päçupata, Soma and
Läkula. (9)

Notes : Ägamas 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 (anuñöhäna) is essential.  Ägamas mention
åñi, devatä, 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 (svädhéna). For
this purpose, the procedure of Puraçcaraëa is essential.
1. païcäìgopäsanä, 2. japa, 3. homa, 4. tarpaëa, 5. abhiñeka and
6. rudrabhojana — these six constitute the aìgas (parts) of
Puraçcaraëa.  Gétä, sahasranäma, stava, kavaca and hådaya come
under Païcäìgopäsanä.  Every mantra requires the pallavas –
namaù, svähä, vauñaö, hum, vañaö, and phaö, aìganyäsa, karanyäsa,
digbandhana, etc.  All these are given in detail in the Ägamas.
The Veda and Ägamas are thus closely related and both are
equally authoritative.

J³eeK³ee— Hejceelcevee efMeJesve MewJeefceefle HeeMegHeleefceefle meesceefceefle
ueekegÀueefceefle ®e Yesoeled Deeiecee yenJeë ÒeeskeÌleeë~

Ägamas told by Çiva, the Supreme Self, are of various
kinds as they are distinguished as Çaiva, Päçupata, Soma
and Läkula. (9)

J³eeK³ee— veveg efMeJeeskeÌlelev$eeCeeb yeengu³eeled leeefve meJee&efCe JesoJeled
ÒeceeCeeefve efkeÀced Fl³e$eenõ

Then since the Tantras (Ägamas) told by Çiva are too
many, is it meant that all of them are authoritative like Veda?
Here it is said—

les<eg MewJeb ®elegYexob lev$eb meJe&efJeefveef½eleced~~10~~
Jeeceb ®e oef#eCeb ®ewJe efceÞeb efme×evlemeb%ekeÀced~~10~~

Among them (Ägamas) Çaiva is of four kinds as decided
by all.  They are Väma, Dakñiëa, Miçra and Siddhänta. (10)

J³eeK³ee— les<eg MewJelev$eb ®elegYexoJeefoefle meJezjeiece%ewefJe&efveef½eleced~  les
kesÀ Yesoe Fl³e$een õ ̀ Jeeceb ®e oef#eCeb ®ewJe efceÞeb efme×evlemeb%ekeÀced' Fefle~~10~~

Among them Çaivatantra is fourfold.  This is decided
by all the knowers of  Ägamas (scholars in Ägamas).  Which
are those four kinds?  To this the answer is – ‘Väma, Dakñiëa,
Miçra and Siddhänta’. (10)

J³eeK³ee— DeLe lelmJeªHeb ÒekeÀì³eefle MekeÌleerl³eeefovee ö
The nature of those will be made clear with the stanza

beginning with ‘‘Çakti’’—

MeeqkeÌleÒeOeeveb JeeceeK³eb oef#eCeb YewjJeelcekeÀced~~11~~
meHleceele=Hejb efceÞeb efme×evleb Jesomebceleced~~11~~

Vämatantra has the predominance of Çakti, Dakñiëa-
tantra has Bhairava as its deity, Miçratantra is dedicated to
Saptamätåkäs and Siddhänta is agreeable to Veda. (11)

J³eeK³ee— JeeceeK³elev$eb MeeqkeÌleHejced, oef#eCelev$eb YewjJeHejced, efceÞelev$eb
yéendc³eeefomeHleceele=keÀeHejced, efme×evleb Jesomebceleb efme×evleeK³eb  MewJelev$eb Jesomebceleced~
Devesve efme×evleeK³eMewJelev$ecesJe JesomebcelelJeeod JesoJeled ÒeceeCeced~ efMeäceJeso-
mebcelelJeeled leÜVe YeJeleerefle metef®eleced~~11~~
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The Tantra called Väma is in favour of  Çakti; Dakñiëa-
tantra pertains to Bhairava; Miçratantra is dedicated to
seven Mätåkäs (mothers), viz., Brähmé, Mäheçvaré, Kaumäré,
Vaiñëavé, Värähé, Indräëé and Cämuëòä; Siddhäntatantra
is in agreement with Veda, i.e., the Çaivatantra called
Siddhänta is agreeable to Veda.  Accordingly the Çaiva-
tantra called Siddhänta 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)

J³eeK³ee— veveg efme×evleeK³eMewJelev$eb keÀLeb Jesomebceleefcel³e$eenõ
If it is asked as to how the Çaivatantra called Siddhänta

is acceptable to Veda, the author says —

JesoOecee&efYeOeeef³elJeeled efme×evleeK³eë efMeJeeieceë~~12~~
Jesoyee¿eefJejesefOelJeeod Jesomebcele G®³eles~~12~~

The Çivägama (Çaivatantra) called Siddhänta is said to
be acceptable to Veda because it advocates the Dharma that
is taught in Veda and also because it opposes whatever that
is outside or unacceptable to Veda. (12)

J³eeK³ee— JesoeskeÌleYemceefue²OeejCeeefoOece&ÒeefleHeeokeÀlJeeod Jesoyee¿e-
pewve®eeJee&keÀeefoceleefvejemekeÀlJeeled efme×evleeK³eë efMeJeeiecees Jesomebcele Fl³eg®³ele
Fl³eLe&ë~~12~~

The Çivägama called Siddhänta is said to be acceptable
to Veda because it advocates the dharma such as application
of Bhasma, wearing the Liìga, etc., which are taught in Veda
and because it refutes the systems opposed to Veda such as
Jaina, Cärväka, etc. (12)

J³eeK³ee— SJeb JesomebcelelJeeled efme×evlees JesoJeled ÒeceeCeefcel³eenõ
Thus the author says that Siddhänta is authoritative

like Veda  because it is acceptable to Veda—

Jesoefme×evle³eesjwkeÌ³eceskeÀeLe&ÒeefleHeeoveeled ~~13~~
ÒeeceeC³eb me¢Meb %es³eb HeefC[lewjsle³eesë meoe~~13~~

Veda and Siddhänta are one because they propound
the same doctrine. Authoritativeness of the two should
always be grasped as similar by the learned. (13)

J³eeK³ee— ̀ `meJe&Jesos<eg ³eod ¢äb lelmeJe¥ leg efMeJeeieces'' Fefle JeerjeieceeskeÌles-
Jexoefme×evle³eesjskeÀeLe&lJeeod JesoJeled efme×evleesçefHe ÒeceeCeefceefle YeeJeë~~13~~

According to the Vérägama statement meaning that
‘whatever is found in all the Vedas is found in Çaivägamas’,
Veda and Siddhänta teach the same dectrine and hence
Siddhänta is also authoritative like Veda.  This is what is
meant here. (13)

Notes : meJe&Jesos<eg.... (Vé. A.).

J³eeK³ee— DeLewJebefJeOeefme×evleeK³eefMeJeeieces eEkeÀ ÒeefleHeeÐele Fl³e$eenõ
Then if it is asked as to what is propounded in the

Çivägama called Siddhänta, the answer is given here—

efme×evleeK³es cenelev$es keÀeefcekeÀeÐes efMeJeesefoles~~14~~
efveefo&äcegÊejs Yeeies JeerjMewJeceleb Hejced~~14~~

In the latter part of the great traditional lore called
Siddhänta which starts with Kämika and which is taught by
Çiva, the supreme doctrine of  Véraçaiva is advocated. (14)

J³eeK³ee— efMeJeeskeÌles efme×evleeK³es keÀeefcekeÀeefoJeelegueevles cenelev$es
GÊejYeeies Hejb meJeexlke=Àäb JeerjMewJeceleb efveefo&äcegHeefoäced~  Devesve HetJe&Yeeies
MewJecegHeefoäefceefle metef®eleced~~14~~

In the latter part of the great traditional lore called
Siddhänta which begins with Kämika and ends with Vätula
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and which is taught by Çiva, the Supreme, i.e., all - surpassing
doctrine of Véraçaiva is advocated, i.e., taught.  It is indicated
by this that in the former part of Çivägama, Çaiva doctrine is
taught. (14)

Notes : Mahätantra = Great Tantra (traditional lore).  Vide
notes under 5.7 above.

J³eeK³ee— DeLe JesoefMejm³eefHe JeerjMewJeMeyob oMe&³eefleõ
Then the author explains the term ‘Véraçaiva’ according

to Upaniñads (the latter part of Veda)—

efJeÐee³eeb efMeJeªHee³eeb efJeMes<eeod jceCeb ³eleë~~15~~
lemceeosles ceneYeeiee JeerjMewJee Fefle mce=leeë~~15~~

It is because of the special experience of bliss in the
knowledge in the form of  Çiva that these great souls are
called as ‘Véraçaévas’. (15)

J³eeK³ee— efMeJeªHee³eeb ye´ïemJeªHee³eeb efJeÐee³eeb ``JesoevleJeekeÌ³epee
efJeÐee'' Fefle metleieerleeskeÌles-JexoevleJesÐee³eeb efJeÐee³eeb efJeMes<eeod ³eleë keÀejCeeod jceCeb
jeflejefmle, lemceeod Sles le$e jeflecevlees ceneYeeieeë HejceÞesÿe JeerjMewJee Fefle mce=lee
Fl³eLe&:~~15~~

According to a statement of  Sütagétä, viz, ‘Vedanta-
väkyajä vidyä’ (knowledge is that which arises from the
statements of  Vedänta, i.e., Upaniñads), the knowledge of
Brahman in the form of  Çiva is the knowledge that is to be
grasped from Vedänta, i.e., Upaniñads.  It is because those
persons of supreme eminence, who are the blessed ones,
have great attachment to that knowledge that they are
regarded as Véraçaivas. (15)

Notes : ‘Vidyäyäà ramate iti véraù’ – véra means ‘he who
takes delight in the spiritual knowledge.’  The spiritual knowledge
is in the form of Paraçivabrahman.  It is that which is derived

from Vedänta or Upaniñads.  Thus Véraçaivas are those who take
delight in the knowledge of Paraçiva  brahman.  See the derivation
given in the next stanza. JesoevleJeekeÌ³epee efJeÐee (Sü. Gé.).

J³eeK³ee— DeLe JesoeiececemlekeÀ³eesjefHe JeerjMewJeMeyoefveJe&®eveb oMe&³eefleõ
Then the author shows the derivation of the term

‘Véraçaiva’ according to the latter parts of both Vedas and
Ägamas—

JeerMeyosvees®³eles efJeÐee efMeJepeerJewkeÌ³eyeesefOekeÀe~~16~~
lem³eeb jcevles ³es MewJee JeerjMewJeemleg les celeeë~~16~~

The term ‘‘vé’’ stands for ‘‘vidyä’’ (knowledge) which
teaches the identity of  Çiva and Jéva.  Those devotees of
Çiva who take delight in that are called Véraçaivas. (16)

J³eeK³ee— efMeJepeerJewkeÌ³eyeesefOekeÀe efue²e²ªHeefMeJepeerJewkeÌ³eÒekeÀeefMekeÀe
efJeÐee JeerMeyosve G®³eles HeefC[lewë keÀL³ele Fl³eLe&ë,``Jeer ieefleJ³eeeqHleÒepevekeÀevl³emeve-
Keeoves<eg'' Fefle Oeeleesmlem³eeb efJeÐee³eeb ³es MewJeeë efMeJeYekeÌleeë jcevles les leg JeerjMewJee
Fefle celeeë mebcelee Fl³eLe&ë~~16~~

The knowledge inculcating the identity of  Çiva and Jéva,
i.e., revealing the identity of  Çiva and Jéva in the form of
Liìga  and Aìga, is told by the term ‘‘vé’’. It is spoken by the
scholars, in accordance with the meaning of the root ‘‘vé’’
which means ‘to move, to pervade, to produce, to beautify,
to throw or to eat’; those ‘Çaivas’, i.e., the devotees of  Çiva
who take delight in that knowledge are regarded as
Véraçaivas, i.e., are accepted as Véraçaivas.(16)

Notes : The root ‘‘vé’’ 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 gatyarthakä dhätavo jïänärthakä
bhavanti’. Accordingly the root ‘‘vé’’ means knowledge. The
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knowledge meant here is the one of identity of Çiva and Jéva,
who are called Liìga and Aìga respectively in the technicality of
Véraçaivism.  Paraçiva is called Liìga because everything gets
obsorbed into him — ‘‘Layanälliìgamucyate’’ (Sükñ. Ä., kri. pä.,
3.51).  Liìga is said to be Paraçivabrahman 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 —
‘‘léyate gamyate  yatra yasmät talliìgam’’:

peþjs ueer³eles meJe¥ peieled mLeeJejpe²ceced~~
Hegve©lHeÐeles ³emceeÊeod ye´ïe efue²meb%ekeÀced~~

(Candra. J. Ä., kri. pä.3.8). (vide also the present work,
subsequently 12.33);  Anu. Sü. 3.3—

ueer³eles iec³eles ³e$e ³esve meJe¥ ®eje®ejced~~
leosleefuue²efcel³egkeÌleb efue²leÊJeHeje³eCewë~~

The Jéva is called Aìga because it moves to Paraçiva-
brahman.  ‘‘Aà’’ means ‘Brahman’ who is mere ‘sat’ and ‘‘gam’’
means ‘gacchati’ (goes to). Thus the persons learned in
Véraçaivism call Jéva as ‘‘Aìga’’:

Deefceefle ye´ïemevcee$eb ie®íleerefle ieceg®³eles~~
ªH³elesç²efceefle Òee%ewj²leÊJeefJeef®evlekewÀë~~ (Anu. sü., 4. 4).

J³eeK³ee— DeLe JeerjceenséejMeyoefveJe&®eveb keÀjesefle õ
Then the author gives the derivation of the term

Véramäheçvara—

efJeÐee³eeb jceles ³emceevcee³eeb ns³eeb éeJeodjnsled~~17~~
DevesvewJe efve©keÌlesve Jeerjceenséejë mce=leë~~17~~

Through the etymology in the form of ‘vidyäyäà
ramate’ (one who takes delight in knowledge) and ‘heyäà
mayäà çvavad rahet’ (one who discards detestable Mäyä
as it were a dog), one gets the designation of ‘‘Véra-
mäheçvara’’. (17)

J³eeK³ee— ³emceeefuue²e²mecyevOekeÀejCeeLe¥ efMeJepeerJewkeÌ³eÒekeÀeefMekeÀe³eeb
efJeÐee³eeb jceles, cee³eeb peieêtHeeb ns³eeb l³epeveer³eeb éeJe®ígvekeÀJeod jnsefVeJeej³esled,
DevesvewJe efve©keÌlesve SkeÀefÜ$³eeefoHeoieleeÐe#ejÒeJe®evesvewJe Jeerjceenséej Fl³evJeLe&veecvee
mce=le Fl³eLe&ë~~17~~

In order to realise the relation between Liìga (Çiva)
and Aìga (Jéva), one takes delight in the knowledge which
reveals the identity of  Çiva and Jéva and relinquishes the
detestable Mäyä 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 Véramäheçvara true to its meaning. (17)

Notes : Vé-vidyäyäà, ra-ramaëam, mä-mäyäà, he-heyäà,
çva-çvavad, ra-rahet = Vé-ra-mä-he-çva-ra.  As per this etymology
the term ‘Véramäheçvara’ true to its intended meaning means
‘‘one who takes delight in the knowledge of identity between Çiva
and Jéva (Liìga and Aìga) and gives up the detestable Mäyä in
the form of saàsära.’’

J³eeK³ee— SJeb Jesoevleefme×JeerjMeyoefme×evleÒeefme×MewJeMeyocenséej-
Meyoeb½e efJeefJe®³eevevlejb JesoeieceefMejëefme×JeerjMewJeJeerjceenséejmJeªHeb <eeq[dYeë
met$ewefJe&Meo³eefle ~ le$e ÒeLeceb JeerjMeyoë keÀLeb JesoevleÒeefme× Fl³e$een õ

Thus after having explained the term ‘Véra’ as found in
Vedänta and the terms Çaiva and Mäheçvara as found in
the Siddhänta, the author elucidates in six stanzas the nature
of  Véraçaiva and Véramähaçvara according to the latter parts
of Vedas and Ägamas.   First he shows how the word Véra is
well known in Vedänta —

Jesoevlepev³eb ³ep%eeveb efJeÐesefle HeefjkeÀerl³e&les~~18~~
efJeÐee³eeb jceles lem³eeb Jeerj Fl³eefYeOeer³eles~~18~~
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That knowledge which arises from Vedänta is called as
‘Vidyä’.  He who takes delight (ramate) in that knowledge
is designated as ‘Véra’. (18)

J³eeK³ee— ̀ `JesoevleJeekeÌ³epee efJeÐee'' Fefle metleieerleeskeÌlesJexoevleJeekeÌ³e-
ÒekeÀeM³eb ³ep%eeveb mee efJeÐee, lem³eeb ³ees jceles me Jeerj Fl³eLe&ë~~18~~

According to the statement of  Sütagétä meaning
‘‘knowledge is that which arises from the Upaniñadic
statements’’, what is revealed by the sentences of the
Upaniñads is ‘Vidyä’ (knowledge).  He who takes delight in
it is the Véra. (18)

Notes : In the light of the earlier stanzas in this context, the
world ‘Vidyä’ should be understood as ‘Çivaikyajïänabodhikä
vidyä’.  The same is called ‘brahmaikyajïäna’ in the Upaniñads.
JesoevleJeekeÌ³epee... (Sü. Gé.).

J³eeK³ee— SJeb JesoevleÒeefme×JeerjMeyoHetJe&keÀlJesve efme×evleÒeefme×-
efMeJeleÊJe%eeveefveÿeved MewJeeved ceenséejleÊJekeÀce&efveÿeved ceenséejeb½e meeOe&met$esCe
mHegÀì³eefle õ

Thus the author elucidates below in one and a half
stanza the nature of Çaivas and Mäheçvaras who are well
known in the  Çaivägamas  with the prefix in the form of
‘Véra’; they are also well known in the Upaniñads as those
who are devoted to the knowledge of Çivatattva (principle
of Çiva) and who are devoted to the actions relating to the
principle of  Mäheçvara respectively —

MewJewcee&nséejwÍ®ewJe keÀe³e&cevleye&efnë¬eÀceeled~~19~~
efMeJees censéej½esefle veel³evleefcen efYeÐeles~~19~~
³eLee leLee ve efYeÐevles MewJee ceenséeje DeefHe~~20~~

The worship of the Liìga (käryam) by the Çaivas and
the Mäheçvaras is in method internal and external

respectively.  Just as between Çiva and Maheçvara there is
not much of a difference, similarly between Çaivas and
Mäheçvaras there is not much of a difference. (19-20)

J³eeK³ee— MewJewJeeajMeyoHetJe&keÀMewJewë JeerjMewJewefjl³eLe&ë~ ceenséejwJeeaj-
ceenséejw½e Devleye&efnë¬eÀceeled, efMeJeefue²e®e&veefceefle Mes<eë, keÀe³e¥ keÀle¥g ³eesi³eced~
SJeb efmLeles efMeJees efve<keÀueë efMeJees, censéejë mekeÀueë meoeefMeJe½esefle efmLeleew~ Fn
``efMeJeë Metueer censéejë'' Fl³eefYeOeeveieCeHeeþs ³eLeel³evleb ve efYeÐeles, le³eesjel³e-
efvlekeÀYesoes veeefmle~~19~~ leLee MewJeeë efMeJemecyeefvOevees JeerjMewJee ceenséeje
censéejmecyeefvOevees Jeerjceenséeje½e ve efYeÐevles efYeVee ve YeJeefvle~ De$e meoeefMeJem³e
meesHeeefOekeÀlJesçefHe leogHeeOesJe&#³eceeCeejerl³ee meÊJeiegCeÒeOeevelJesve veeHejlJeeled
le³eesjel³eefvlekeÀYesoes veemleerefle YeeJeë~~ 19-20~~

The duty to be performed, which is the worship of the
Çivaliìga, by the Çaivas, who with the prefix Véra are
Véraçaivas, and by the Mäheçvaras, i.e., Véramäheçvaras, is
in approach internal and external respectively.  In this
context Çiva stands for ‘niñkala-Çiva’ and Maheçvara for
‘sakala-Sadäçiva’.  Here just as in the Gaëapäöha containing
names like ‘Çivaù çülé maheçvaraù’ there is not much of
difference (among synonyms), so in the case of Çaivas, i.e.,
Véraçaivas who are related to Çiva, and Mäheçvaras, i.e.,
Véramäheçvaras who are related to Maheçvara, there is not
much of a difference.  Here what is intended is that although
Sadäçivatattva is restricted by certain limitations, yet it is
not different due to the fact that it has predominance of
Sattvaguëa. (19-20)

Notes :  Çiva is ‘niñkala’ because he is free from all limitations.
In Çaivaparibhäñä, Sadäçiva is ‘sakalaniñkala’ and Maheçvara is
regarded as separate from Sadäçiva and as ‘sakala’ (Çai. Pa., p.33).

J³eeK³ee— DeLe MewJeceenséej³eesjvleyee&¿eªHeefue²e®e&veb ³eogkeÌleb lelkeÀer-
¢Meefcel³e$eenõ
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Then what are said to be the worship of internal Liìga
and the worship of external Liìga as points of difference
between  Çaivas and Mäheçvaras, are explained as to how
they are —

efMeJeeefÞeles<eg les MewJee %eeve³e%ejlee vejeë~~20~~
ceenséejeë meceeK³eeleeë keÀce&³e%ejlee YegefJe~~21~~
lemceeoeY³evlejs kegÀ³eg&ë MewJee ceenséeje yeefnë~~21~~

They are Çaivas who are the persons engaged in the
sacrifice in the form of knowledge (20), while Mäheçvaras
are said to be those who are engaged in the sacrifice in the
form of action. Hence Çaivas do internal worship and
Mähaçvaras do external worship. (20-21)

J³eeK³ee— efMeJeeefÞeles<eg ³es vejeë Heg©<eeë %eeve³e%ejlee ËlkeÀceuemLe-
ef®eefuue²Hetpee³eeb Òeerefle³egkeÌleemles MewJee JeerjMewJee Fl³eLe&ë~~20~~ keÀce&³e%ejleeë
keÀjkeÀceuemLeef¬eÀ³eeefue²Hetpee³eeb Òeerefle³egkeÌlee ceenséeje Jeerjceenséeje Fefle YegefJe
meceeK³eeleeë ÒeK³eelee Fl³eLe&ë~ lemceeled MewJee DeeY³evlejs ËlkeÀceues kegÀ³eg&ë, %eeve-
keÀeC[ÒeefleHeeefoleÒeeCeefueef²MejCeefMeJewkeÌ³emLeueeskeÌleOecee&®ejCeb kegÀ³eg&efjl³eLe&ë~
ceenséeje Jeerjceenséeje yeefnë keÀce&keÀeC[mLeYekeÌleceenséejÒemeeefomLeueeskeÌleOecee&®ejCeb
kegÀ³e&gefjl³eveg<e²ë~ ``%eeveb ÒeOeeveb ve leg keÀce&nerveb keÀce&ÒeOeeveb ve leg ef®eefÜnerveced~
lemceeod Ü³eesjsJe YeJesled Òeefmeeq×ve& ¿eskeÀHe#ees efJenieë Òe³eeefle~~'' ``ve ef¬eÀ³eejefnleb
%eeveb ve %eevejefnlee ef¬eÀ³ee~ DeHeM³eVevOekeÀes oiOeë HeM³eved He²§½e o¿eles~~''
Fl³eeefoJe®eveeled MewJeceenséej³ees%ee&veb ef¬eÀ³ee ®e meceevewJesl³evegmevOes³eced, efkeÀvleg
yee¿eevlejHetpeeÒeereflecee$eb efJeefMe<³ele Fefle~~21~~

Among those who have resorted to Çiva, those persons
who are devoted to the sacrifice in the form of knowledge,
i.e.,  those who have great liking for the worship of  Liìga in
the form of knowledge (cit) stationed in the lotus of heart,
are the Çaivas, i.e., Véraçaivas. (20)  Those who are devoted

to the sacrifice in the form of action, i.e., those who have
great liking for the worship of the Iñöaliìga placed on the
lotus-like (left) palm, are well known in the world as
Mäheçvaras, i.e., Véramäheçvaras.  Hence, Çaivas, i.e.,
Véraçaivas, do their (worship) inside, i.e., in the lotus of
heart.  It means that they do the religious practices taught
in relation to Präëaliìgisthala, Çaraëasthala and Aikyasthala
which are propounded in the section about knowledge
(Jïänakäëòa).  Mäheçvaras, i.e., Véramäheçvaras 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, Mäheçvarasthala and Prasädisthala which
are expounded is the section about action (Karmakäëòa).
This is a necessary explanation to be connected here.
‘‘Jïänaà pradhänam, 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 kriyärahitam, 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 Çaivas and
the Mäheçvaras respectively are equal.  This must be
understood.  The difference between them lies only in their
deep liking for internal or external worship. (21)

Notes : ‘‘Jïänaà pradhänam, etc.’’ (Abhiyukta-vacana).  ‘‘Na
kriyärahitam jïänam, etc.’’ (Çivarahasya).  See also:

%eeveb efn HejcesMem³e ieefoleb cegefkeÌleob cegves~~
lelkeÀce&meefnleb ÒeeskeÌleb cegeqkeÌleoevee#eceb eqlJeefle~~
DeHeM³eVevOekeÀes oiOeë HeM³eved onefle He²§ueë~~
DevOeHe²§Jeov³eesv³emeeHes#es %eevekeÀce&Ceer~~

(Candra. J. Ä, kri.pä., 12.5-6)
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‘‘The knowledge of Parameçvara is said to bring liberation.
But it 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.’’

JeerjMewJeeë <e[dYesoeë

JeerjMewJeemleg <e[dYesoeë mLeueOece&efJeYesoleë~~22~~
YekeÌleeefoJ³eJenejsCe Òees®³evles MeeðeHeejiewë~~22~~

Six Divisions of  Véraçaivas
(Ñaö-sthalas)

Véraçaivas 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 Çästras (religious lore). (22)

J³eeK³ee— DeLe Jeerjceenséeje Fefle Òeefme×JeerjMewJeemleg YekeÌleeefo-
efMeJewkeÌ³eevleJ³eJenejsCe mLeueOece&efJeYesoleë efHeC[eefoJe=efÊe%eeveMetv³eevleëmLeuee-
®eejYesoleë <e[dYesoeë <e[defJeOeYesoJevle Fefle MeeðeHeejiewë Òees®³evle Fl³eLe&ë~~22~~

Then the Véraçaivas who are well known as Véra-
mäheçvaras, 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 Piëòasthala to Jïänaçünyasthala.
They are said to be so by those who are well versed in
Çästras. (22)

Notes :  The word ‘Sthala’ is the most important technical
term in Véraçaivism.  ‘Sthala’ is a Sanskrit word meaning ‘place’
or ‘ground’. But it has special connotations in Véraçaiva philosophy.
In its highest application, it stands for ‘Paraçivabrahman’ 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

it is dissolved in the end.  ‘Stha’ in Sthala stands for that source
wherein the world is originally stored and maintained (sthéyate)
and ‘la’ stands for the same source into which the world is once
again merged in the end (léyate):

mLeer³eles ueer³eles ³eeqmceved cegkeÌleë mebmeejHe×lesë~~
leosJe mLeueefcel³egkeÌleb mLeueleÊJeefJeMeejowë~~

(Sükñ. Ä., kri. pä., 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’’.

DencesJe peielñeäe Hegvece&³³esJe ueer³eles~~
DencesJe mLeueb efJeef× <e[defJeOeb cece ªHekeÀced~~  (Pära. Ä., 4.7)

(Vide also Anu.Sü ., 2.2-9).  Thus ‘Sthala’ stands for Paraçiva-
brahman in its highest spiritual sense.  But ‘Sthala’ is also used in
Véraçaivism in its common sense of stage, step, a temporary resting
place for the progressing soul on its spiritual pilgrimage.  At each
‘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.

J³eeK³ee— DeLe le®íem$eYesob oMe&³eefle õ
Then the author reveals the difference in their Çästra —

Meem$eb leg JeerjMewJeeveeb <e[defJeOeb mLeueYesoleë~~23~~
Oece&Yesomecee³eesieeod DeefOekeÀeefjefJeYesoleë~~23~~

The Çästra of the Véraçaivas is six-fold depending upon
the differences in Sthalas, differences in religious practices
ordained and differences in eligibility for each stage. (23)

J³eeK³ee— JeerjMewJeeveeb Meem$eb leg efJeMes<eÐeeslekeÀced, mLeueYesoleë mLeue-
Yesoeled, Oece&Yesomecee³eesieeled mLeueeskeÌlemeoe®eejYesomecyevOeeled, DeefOekeÀeefjefJeYesoleë
mLeueefveÿYekeÌleeÐeefOekeÀeefjYesole½e <e[defJeOeë <eìdÒekeÀejJeefol³eLe&ë~ Dem³e Meem$em³e
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JeerjMewJeOece&efveÿë  meved cegceg#egYe&keÌlees DeefOekeÀejer; efMeJeYeeqkeÌleueY³eefMeJewkeÌ³eªHe-
HejcegeqkeÌleë Òe³eespeveced, SkeÀesÊejMelemLeue%eeveb efJe<e³eë, Dem³e %eevem³e Meem$esCe
ÒekeÀeM³eÒekeÀeMekeÀYeeJe SJe mecyevOeë~  SJecevegyevOe®elegä³eJeosle®íem$eced~~23~~

The Çästra of Véraçaivas has some speciality, (as
compared to other Çästras).  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 Çästra) is six-fold, i.e., has six
divisions or kinds. Of this Çästra the eligible person
(adhikärin) is the devotee who is a firm adherent of
Véraçaivism and who is an aspirant of liberation.  The highest
liberation in the form of becoming one with Çiva to be
obtained by devotion to Çiva is the purpose served
(prayojana).  The knowledge of one hundred and one Sthalas
is the subject-matter (viñaya). The relation between that
knowledge and the Çästra is that of the revealed and the
revealer respectively.  Thus this Çästra is endowed with four
preliminary requirements (anubandha-catuñöaya). (23)

Notes :  It is noted above (notes on 22) that Sthala in its
highest application refers to Paraçivabrahman.  That Sthala
divided itself through the vibration of its Çakti into two as
Liìgasthala and Aìgasthala (Anu.sü  2.10).  Liìga is Çiva and
Aìga is Jéva.  Hence Aìgasthalas are those that  pertain to the
religious practices and their philosophical background to be
practised and known by the Jéva in his spiritual pilgrimage.  The
Liìgasthalas are those that pertain to Paramätman (Çiva); they
describe the greatness of the Liìgaikya as Guru, Liìga, Jaìgama,
each in three forms, for the illumination of the aspirant in the
Bhaktasthala; similarly in the other Sthalas that follow, i.e.,
Mäheçvara, etc., the Liìgasthalas 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,

Bhaktasthala, etc., there are certain number of sub-Sthalas called
Aìgasthalas and Liìgasthalas.  There are in all forty-four
Aìgasthalas and fifty-seven Liìgasthalas; the total member of
sub-Sthalas is one hundred and one.  Hence the Véraçaiva doctrine
is called Ekottaraçatasthalasiddhänta, the doctrine of one
hundred and one Sthalas.  This is an expanded form of what is
well known as Ñaösthalasiddhänta, taking the one hundred and
one sub-Sthalas from Piëòasthala to Jïänaçünyasthala into
consideration.

J³eeK³ee— DeLe mLeue¬eÀceb efveªHe³eefle õ
Then the author presents the order of Sthalas —

Deeoew YekeÌlemLeueb ÒeeskeÌleb lelees ceenséejmLeueced~~24~~
ÒemeeefomLeuecev³eÊeg ÒeeCeefueef²mLeueb leleë~~24~~
MejCemLeueceeK³eeleb <eÿcewkeÌ³emLeueb celeced~~24~~

The first one is said to be the Bhaktasthala, then the
Mäheçvarasthala. Prasädisthala is another. Then comes the
Präëaliìgisthala.  Çaraëasthala is then told. Aikyasthala is
regarded as the sixth. (24-25)

J³eeK³ee— mHeäced~~24-25~~
It is clear. (24)

Notes :  It may be noted here that from Bhaktasthala to
Aikyasthala, the Aìgasthalas are in decreasing number while
the Liìgasthalas are in increasing number.  Thus: I. Bhaktasthala:
15 Aìgasthalas and 9 Liìgasthalas; II. Mäheçvarasthala;
9Aìgasthalas and 9 Liìgasthals; III.  Prasädisthala: 7 Aìgasthalas
and 9 Liìgasthalas; IV Präëaliìgisthala: 5 Aìgasthalas and 9
Liìgasthala; V. Çaraëasthala: 4 Aìgasthalas and 12 Liìgasthalas;
and VI. Aikyasthala : 4 Aìgasthalas and 9 Liìgasthalas.  (Aìga-
sthalas: 15+9+7+5+4+4 = 44+Liìgasthalas: 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 Çaivägamas :

YekeÌlees ceenséej½ewwJe Òemeeoer ÒeeCeefue²keÀë~~
MejCeë efMeJeefue²wkeÌ³eë mLeue<eìdkebÀ cece efÒe³eced~~  (Pära. Ä., 6.8)

It may be noted here that the Pärameçvarägama identifies
Çiva’s six aìgas called Sarvajïatä, Tåpti, Anädibodha, Svatantratä,
Aluptaçakti and Anantaçakti with Bhaktasthala, Mäheçvarasthala,
Prasädisthala, Präëaliìgisthala, Çaraëasthala and Aikyasthala
respectively and considers this as Aìgasthalarahasya (Pära. Ä.,
6.33-39).  Sükñmägama speaks of these as Aìgasthalas :

De²mLeueb meceemesve Je#³es <e[defJeOeceeefoleë~~
³eeqmceved %eeles ceneosefJe %ee³eles ®eeefOekebÀ leleë~~
YekeÌlees ceenséej½ewJe Òemeeoer ÒeeCeefue²keÀë~~
MejCeë efMeJeefue²wkeÌ³eë <eìdmLeueeefve efn HeeJe&efle~~

(kri.pä., 8.31-32)

Further six Liìgas, viz.,  Äcäralinga, etc., are mentioned and
related to the six Sthalas, Bhakta, etc., called Aìgasthalas:

DeeoeJee®eejefue²b m³eeÊele½e ieg©efue²keÀced~~
efMeJeefue²b lelees %es³eb ®ejefue²celeëHejced~~
leleë Òemeeoefue²b m³eevceneefue²celeë Hejced~~

(Sükñ. Ä., kri. pä., 8.4)

SJeb efue²mLeueb osefJe leo²mLeue³eesieleë~~
HetJe¥ Hetpeemecee³eesieeogÊejesÊejceeÞe³esled~~

(Sükñ. Ä., kri. pä., 8.76).

Thus the terms Aìgasthala and Liìgasthala were well known
in the Çaivägamas.  They were applied to the cases of six Sthalas,
Bhakta, etc., and six Liìgas, Äcära, etc.  The same terms have
been expanded to include the cases of forty - four Aìgasthalas
and fifty-seven Liìgasthalas coming under the six Sthalas, Bhakta,
etc.  It is in the Siddhäntaçikhämaëi that we find for the first time
this arrangement of one hundred and one Sthalas.  (For the
etymology of  Liìga and Aìga to mean Çiva and Jéva respectively,
vide Anu. sü., 3.3-4 and 4.3-4).

YekeÌlemLeueced

YekeÌlemLeueb ÒeJe#³eeefce ÒeLeceb keÀueMeesÓJe~~25~~
leoJeevlejYesoeb½e meceeefnleceveeë Me=Ceg~~25~~

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)

J³eeK³ee— DeLewJecegefÎämLeues<eg ¬eÀceÒeeHleYekeÌlemLeueb leoJeevlejYesoeb½e
Je#³eeefce, Me=eqCJel³evJe³eë ~~25~~

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)

J³eeK³ee— DeLe YekeÌlemLeueb ue#e³eefle õ
Then the author defines Bhaktasthala —

MewJeer YeeqkeÌleë meceglHeVee ³em³eemeew YekeÌle G®³eles~~26~~
lem³eevegÿs³eOecee&CeecegeqkeÌleYe&keÌlemLeueb celeced~~26~~

He in whom devotion of Çiva has arisen is called Bhakta.
Bhaktasthala consists in the exposition of the religious
practices to be practised by him (i.e., the  Bhakta). (26)

J³eeK³ee— ³em³e efMeJemecyeefvOeveer YeeqkeÌle©lHeVee, meesçmeew YekeÌle Fl³eg®³eles~
lem³e YekeÌlem³eevegÿs³eOecee&Ceecee®ejCeer³eJeerjMewJeOecee&Ceeced GeqkeÌleë õ ̀`meoe®eejë
efMeJes YeeqkeÌleefue&²s pe²ce SkeÀOeerë~ uee_íves MejCes YeeqkeÌleYe&keÌlemLeuecevegÊececed''
Fl³eeÐegHeosMesve YekeÌlemLeueefceefle celeb mebceleefcel³eLe&ë~~26~~

He in whom devotion relating to Çiva is born, is called
Bhakta.  According to the teaching ‘‘Sadäcäraù, etc.’’ — i.e.,
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‘Pure practices, devotion to Çiva, uniform attitude towards
Liìga and Jaìgama and devotion to sacred marks, dress,
etc., and to Çarana, constitute the unsurpassed Bhakta-
sthala’.  Thus it is accepted. (26-27)

Notes : ‘‘Sadäcäraù, etc.,’’ (Quoted in the commentary;
source not known).  The special feature of Bhakta is his devotion
to Çiva.  It means he should have devotion towards Çiva, i.e., the
three forms of Çiva, viz., Guru, Liìga and Jaìgama:

iegjew ®e pe²ces efue²s leejlec³eeefJeMes<eleë~~
Hetpe³esled ef$eefJeOeb ªHeb leÓkeÌlemLeueceg®³eles~~

(Pära. Ä., 6.9; see also 6.11-12)

J³eeK³ee— DeLe efHeC[eefoYekeÌlemLeueeJeevlejmLeueeefve HeáeoMesl³egkeÌlJee
leev³egefÎMeefleõ

Then the author mentions the sub-Sthalas of Bhakta-
sthala starting from Piëòasthala as fifteen and enumerates
them —

DeJeevlejmLeueev³e$e Òeengë HeáeoMeesÊeceeë~~28~~
efHeC[lee efHeC[efJe%eeveb mebmeejiegCens³elee~~28~~
oer#ee efue²Oe=efle½ewJe efJeYetlesjefHe OeejCeced~~28~~
©êe#eOeejCeb He½eeled Heáee#ejpeHemleLee~~28~~

YekeÌleceeie&ef¬eÀ³ee ®ewJe iegjesefue&²m³e ®ee®e&veced~~29~~
pe²cem³e leLee ¿es<eeb ÒemeeomJeerke=ÀeflemleLee~~29~~

De$e oeve$e³eb ÒeeskeÌleb meesHeeefOe efve©HeeefOekeÀced~~30~~
menpeb ®esefle efveefo&äb mecemleeieceHeejiewë~~30~~
Sleeefve efMeJeYekeÌlem³e keÀle&J³eeefve Òe³elveleë~~30~~

Here the noble persons say that there are fifteen  sub-
Sthalas as — 1. Piëòasthala, 2. Piëòajïänasthala,

3. Saàsäraheyasthala,  4. Dékñälakñana-Gurukäruëyasthala,
5. Liìgadhäraëasthala, 6. Vibhütidhäraëasthala, 7.  Rudräkña-
dhäraëasthala, 8. Païcäkñaréjapasthala, 9. Bhaktamärga-
kriyästhala, 10. Ubhayasthala, 11. Trividhasampattisthala,
12. Caturvidhasäräyasthala, 13. Sopädhidänasthala,
14. Nirupädhidänasthala and 15.  Sahajadänasthala.  These
are to be practised with great efforts by the devotee of Çiva.
(27-30)

J³eeK³ee— De$e YekeÌlemLeues, GÊecee Dee³ee&ë DeJeevlejmLeueeefve Heáe-
oMesl³eengë~  leeefve keÀeefvel³e$een õ efHeC[lesl³eeefo~ efHeC[mLeueced, efHeC[%eeve-
mLeueced, mebmeejns³emLeueced, oer#eeue#eCeieg©keÀe©C³emLeueced, efue²OeejCemLeueced,
efJeYetefleOeejCemLeueced, ©êe#eOeejCemLeueced, Heáee#ejerpeHemLeueced, YekeÌleceeie&ef¬eÀ³ee-

mLeueced, ieg©efue²e®e&veªHeesYe³emLeueced, pe²cee®e&veue#eCeef$eefJeOemecHeefÊemLeueced,
Slel$e³eÒemeeomJeerkeÀejue#eCe®elegefJe&Oemeeje³emLeueced, De$e YekeÌlemLeues ÒeeskeÌleoeve-
$e³ecesJe GHeeefOeceeìced, efve©HeeefOeceeìced, menpeceeìb ®esefle mLeue$e³eced Sleev³es-
JeeJeevlejªHeHeáeoMemLeueeefve efMeJeYekeÌlem³e efJeOes³eeveerl³eLe&ë~~27-30~~

‘Here’ means ‘in the Bhaktasthala’.  Uttamäù are Äryas,
the noble persons.  They say that sub-Sthalas are fifteen.
Which are they?  The answer is Piëòatä, etc.  Ubhayasthala
means Guruliìgärcanalakñaëobhayasthala.  Trividha-
sampattisthala means Jaìgamärcanalakñaëatrividha-
sampattisthala.  Caturvidhasäräyasthala means Etattraya-
prasädasvékäralakñaëacaturvidhasäräyasthala.  Again here
in the Bhaktasthala the three Dänasthalas told are
themselves the three Sthalas, viz., Upädhimäöasthala,
Nirupädhimäöasthala and Sahajamäöasthala.  These are the
fifteen sub-Sthalas which should be practised by the devotee
of Çiva. (27-30)

Notes :  These are the first fifteen sub-Sthalas among the
forty - four Aìgasthalas.
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DeLe efHeC[mLeueced ö (1)

(J³ee0) mecemleJesoeieceefMejëefme×e²<eìdmLeueefue²<eìdmLeueevleie&lelJesve
mecee®ejCeer³eefHeC[leeefoJe=efÊe%eeveMetv³eevlewkeÀesÊejMelemLeueeveeb cegK³eb
efHeC[mLeueb efveªHe³eefleõ

Piëòasthala – (1)

The author expounds Piëòasthala, which is the first
among one hundred and one Sthalas from Piëòasthala to
Jïänaçünyasthala that are to be practised as coming under
six Sthalas of  Aìga and six Sthalas of Liìga —

yengpevceke=Àlewë HegC³ewë Òe#eerCes HeeHeHe¡ejs~~31~~
Meg×evleëkeÀjCees osner efHeC[Meyosve ieer³eles ~~31~~

The embodied soul (dehé = jévätman), 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 ‘Piëòa’. (31)

J³eeK³ee— DeveskeÀpevceke=ÀleOecezce&veesJeekeÌkeÀe³ekeÀce&ke=ÀleHeeHemecetns veäs meefle
efvece&ueevleëkeÀjCeJeeveelcee efHeC[Meyosve keÀL³ele Fl³eLe&ë, ̀ `Hegvepe&vceevlejkeÀce&³eesieeled
me SJe peerJeë'' Fefle Þeglesë~  GkeÌleÒekeÀejsCe Meg×evleëkeÀjCeë me SJe peerJeë efHeC[eefYe-
Oeeve Fefle ³eeJeled~ De$e efHeC[mLeueb meeOeveced, Je#³eceeCeefHeC[%eeveeefoMelemLeueeefve
meeO³eeefve~  ves$es Üs DeefHe ³eLee oMe&veceskeÀced, Heeoew ÜeJeefHe ³eLee ieceveceskeÀced, leLee
``DeelceueeYeeVe Hejb efJeÐeles'', ̀ `veelceveë HejosJelee'' Fefle Þegl³eeieceÒeefleHeeÐeefHeC[-
mLeueb iegªHeosMemJeevegYeJeeY³eeceskebÀ meefÜ%es³eefceefle YeeJeë~~31~~

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  ‘Piëòa’.  This is according to the
Çruti statement — ‘‘Punarjanma, etc.’’—  ‘‘He himself is Jéva

due to the association with fruits of deeds of lives’’.  As stated
above the same Jéva has the designation of  Piëòa (provided
his conscince is rendered pure by merits).  Here Piëòasthala
is the means and the hundred Sthalas starting from
Piëòajïanasthala 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 Piëòasthala to be known is one as taught by Çruti
and Ägama statements meaning ‘‘there is nothing superior
to the attainment of Self’’, ‘‘there is no higher God than the
Self.’’ (31)

Notes : Hegvepe&vceevlej.... (Çru.). ‘‘Ätmaläbhänna, etc.’’ (Çru.);
‘‘Nätmanaù, etc.’’  (Ägama). ``Deelcee Jee Dejs êäJ³eë ÞeesleJ³ees cevleJ³ees
efveefoO³eeefmeleJ³ees cew$es³³eelcevees Jee Dejs oMe&vesve ÞeJeCesve cel³ee efJe%eevesvesob meJe¥ efJeefoleced~''
(Bå. 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’.

J³eeK³ee— vevJe³eb efHeC[MeyoJee®³eë eEkeÀ ueeskeÀmeeOeejCees Jee leefÜefMeäes
Jesl³e$eenõ

If it is asked as to whether he who is designated by the
word ‘Piëòa’ is common like any other person in the world
or distinguished from others, the answer is given here —

efMeJeMeeqkeÌlemeceglHeVes ÒeHeáesçeqmceved efJeefMe<³eles~~32~~
HegC³eeefOekeÀë #eerCeHeeHeë Meg×elcee efHeC[veecekeÀë~~32~~

In this world which has evolved from Çiva and Çakti,
the pure Self  who has the predominance of merit, who is
totally free from sin and who is called ‘Piëòa’, excels all. (32)

J³eeK³ee— efMeJeMeeqkeÌlemeceglHeVes ̀ `efue²eef¹leb HeM³e peieÓiee¹ced'' Fefle
J³eemeJe®eveeled efMeJeMeeqkeÌleY³eeceglHeVesçeqmceved ÒeHeáes HegC³eeefOekeÌ³eeled HeeHe#e³eeled
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Meg×elcee efvece&ueevleëkeÀjCeë efHeC[eefYeOeeveë Heg©<eë, efJeefMe<³ele FlejpeveeHes#e³ee
Þesÿes YeJeleerl³eLe&:~~32~~

In this world which is born of Çiva and Çakti in
accordance with Vyäsa’s saying that means ‘look at the
affluence of the world marked by the Liìga’, the Self who is
pure because of the predominance of merit and the
exhaustion of sins and who is called Piëòa is distinguished
in the sense that he is the best compared to all others. (32)

Notes :  ‘‘Liìgaìkitaà paçya............’’ (Vyäsa).  The cardinal
doctrine of Véraçaivism is that the world is the manifestion  of
Çiva through the operation of his Çakti.  The world is of the nature
of  Çiva and Çakti — ‘‘Çivaçaktyätmakaà jagat’’  (Pära. Ä., 21.50).

J³eeK³ee— veveg le¿e&³eb efHeC[veecekeÀë efMeJees Jee leov³ees Jee Fl³e$een õ
In that case if it is asked as to whether the Self who is

called ‘Piëòa’ is Çiva or different from him, the answer is
given here —

SkeÀ SJe efMeJeë mee#eeef®®eoevevoce³ees efJeYegë~~33~~
efveefJe&keÀuHees efvejekeÀejes efveieg&Cees efve<ÒeHeáekeÀë~~34~~
DeveeÐeefJeÐeemecyevOeeÊeobMees peerJeveecekeÀë~~34~~
osJeefle³e&*dceveg<³eeefopeeefleYesos J³eJeefmLeleë~~35~~
cee³eer censéejmles<eeb ÒesjkeÀes Ëefo mebefmLeleë~~35~~

One and only one is Çiva, 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 guëas and who is without diversity.  His portion
is Jéva (soul) due to association with beginningless
nescience. (34) It is arranged in the diversity of birth as
gods, animals, human beings, etc. Maheçvara with his

Mäyäçakti resides in the hearts of all beings as the impelling
force. (35)

J³eeK³ee— ef®eoevevoce³eë mJelev$eÒekeÀeMeë, Dele SJe mee#eeod Denefceefle
osMekeÀeueeÐe®egeqcyelelJesve meJe&ueeskeÀÒel³e#eë, ̀ `Glewveb ieesHee Deo=Meved'' Fl³eeefoÞeglesë~
efJeYegë HetCe&ë, efveefJe&keÀuHees Yesojefnleë, Dele SJe efve<ÒeHeáekeÀes ceeef³ekeÀÒeHeáeMetv³eë,
efvejekeÀejes veerueHeerleeÐeekeÀejjefnleë, efveieg&Cees ceeef³ekeÀmeÊJejpemleceesiegCejefnleë efMeJeë,
DekegÀeqCþles®íeÐeveskeÀkeÀu³eeCeiegCeHetCe&ë Hejceelcee SkeÀ SJe, ̀ `SkeÀcesJeeefÜleer³eced''
FefleÞeglesë efMeJeeeflejskesÀCe HeoeLee&vlejb veemleerl³eLe&ë~ leLeeH³eveeÐeefJeÐeemecyevOeeled
peerJeyéïeefJeYeeieJeÜ#³eceeCemJeefJeceMe&MekeÌl³eveeefoHeefjkeÀefuHelecee³eemecyevOeeled leobMees
%eeveef¬eÀ³eemeecejm³eelceveë efMeJem³e DebMeef½eeql¬eÀ³eeue#eCees peerJeveecekeÀes peerJe
Fl³eefYeOeeveJeeefvel³eLe&ë, ``cecewJeebMees peerJeueeskesÀ peerJeYetleë meveeleveë'' Fefle
YeieJeogkeÌlesë, ``DebMees veeveeJ³eHeosMeeled'' Fefle ye´ïemet$eefmLeles½e~ me peerJees
osJeefle³e&*dceveg<³eeefopeeefleYesosçH³eJeefmLeleë, ``osJee <ees[Meue#eeefCe veJeue#eeefCe
ceeveg<eeë~  oMeefYeo&MeefYemleÜppeuepee efJeniee ce=ieeë~ mejerme=Heemleg ue#eeefCe SkeÀeoMe
®ejslejeë~  Deäew ®e oMeue#eeefCe meHlepevceev³ecetefve Jew~~'' De$e mejerme=Heeë meHee&ë~
mHeäcev³eled~ Fefle mkeÀevoJe®eveeled megjvejesjieeefoveeveepeeefleYesos efleÿleerl³eLe&ë~
censéej GkeÌleue#eCeë HejefMeJeë ``cee³eeb leg Òeke=ÀeEle efJeÐeevceeef³eveb leg censéejced'' Fefle
Þeglesë~ GkeÌleue#eCecee³eeMeeqkeÌlemeefnleë meved les<eecegkeÌleefJeOepeerJeeveeb ÒesjkeÀes Oecee&-
Oece&iees®ejyegeq×Je=efÊeÒesjkeÀë meved leovlej²s mebefmLeleë efleÿefle Fl³eLe&ë~~33-35~~

‘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 Çruti statement meaning ‘‘Him
the guardians saw.’’  ‘Vibhu’ means ‘one who is complete’.
‘Nirvikalpa’ means ‘one without difference’.  That is why he
is ‘Niñprapaïca’ in the sense that he is without the diversity
of  Mäyä.  He is ‘without form’ (niräkära) in the sense that
he is without blue, pale and other forms.  ‘Nirguëa’ means
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‘he who is free from the three guëas, Sattva,  Rajas and
Tamas belonging to Mäyä. Çiva who is full of various
auspicious merits such as uncurtailed will, etc., is one and
only Paramätman, in accordance with the Çruti statement
meaning ‘‘One without a second.’’  It means that there is
nothing else other than Çiva.  Yet due to association with
beginningless nescience (anädyavidyä), i.e., due to
association with Mäyä created from beginningless time by
the Vimarça-çakti (Power of discrimination) of Çiva, which
is prone to differentiate between Jéva and Brahman, a
portion of him, i.e., a portion of  Çiva who is of the nature of
harmony between knowledge and action, or one of the
nature of ‘cit-kriyä’, is designated as Jéva.  This is according
to Bhagavän’s statement, meaning ‘‘My own ancient portion
has become the Jéva in the world of beings’’ and according
to Brahmasütra meaning ‘‘portion due to many names.’’
That Jéva 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.’’  Sarésåpas are the serpents;
the rest is clear. Thus as stated in the Skandapuräëa
Jévas stand divided into different species as gods, human
beings, serpents, etc. Maheçvara is Paraçiva of aforesaid
characteristics, according to the Çruti statement ‘‘Mayän tu,
etc.’’ — ‘‘Know Mäyä as Prakåti and Maheçvara as the
possessor of that Mäyä”. He with his Mäyäçakti of the
aforesaid nature resides in the hearts of Jévas of aforesaid
varieties as their impelling force urging them to know the
righteous and non-righteous path. (33-35)

Notes: ‘‘Utainaà gopä adåçan’’ (Mai. sam. 16.7); ‘‘Ekamevä-
dvitéyaà brahma’’ (Chand. U., 6. 2. 1); ‘‘Mamaiväàço Jévaloke,
etc.’’  (Bhag. G., 15.7);  ‘‘Aàço nänävyapadeçät’’ (Bra. Sü., 2.3.40).

It is said here that due to association with beginningless Mäyä
residing in his Vimarçaçakti, Çiva’s portion becomes Jéva.  This is
supported by the Brahmasütra ‘‘Aàço nänävyapadeçät’’ and the
Bhägavadgétä statement ‘‘Mamaiväàço jévaloke Jévabhütaù
sanätanaù.’’ The Pärameçvarägama brings out this idea:  peerJees ceobMees
%eeveelcee mee#³e%eeveerJe ¢M³eles~ (Pära. Ä., 21.80).  As per the Çruti statement
‘‘Mäyantu prakåtià vidyanmäyinantu maheçvaram’’ (Çve.U.,
4.10), Çiva with his Mäyäçakti resides in the hearts of all.  Jévas
are compared to sparks of fire:

³eLee megoerlHeelHeeJekeÀeefÜmHegÀefue²eë menñeMeë ÒeYeJevles meªHeeë~~
leLee#ejeefÜefJeOee meesc³e YeeJeeë Òepee³evles le$e ®ewJeeefHe ³eefvle~~

(Muëò 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
Çruti statements hint at the nature of  Çiva and Jéva and their
mutual relation. Çiva possesses subtle (sükñma) cidacidätmaka-
çakti, while Jéva is endowed with gross (sthüla) cidacidätmaka-
çakti.  Çiva has sarvajïatva (= sükñma cit, omniscience) and
sarvakatåtva (= sükñma acit, omnipotence).  Jéva, on the other
hand, has kiïcitjïatva (=sthüla cit, limited intelligence) and
kiïcitkartåtva (= sthüla acit, limited capacity) and is bound within
the network of existence (saàsära) deluded by nescience (avidyä).
This duality of Çiva and Jéva is as real as non-duality between
them in Véraçaiva philosophy, according to which there is neither
absolute duality (atyanta-bheda) nor absolute non-duality
(atyanta-abheda) between Çiva and Jéva.  To show this relation
an anology  of fire and sparks is given in the works on Véraçaiva
philosophy. The sparks that emerge from fire are neither
absolutely different from the source nor are they absolutely
identical with it.  Sparks are the ‘aàças’ (parts) and fire is the
‘aàçin’ (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.

Ul@FGvRh Xk‘PbQk\kv lUOMlUOMekkTkbkgbkk@cvZkbQk\kÉkbkE*h 145144 ÌkmlbkákTPl#kBkkYklOkh UJFkYkh



Similarly, if absolute duality is accepted between Jéva and
Çiva, there should be no cognitive power in the Jévas as in a pot
or cloth.  But Jévas do have the cognitive power to grasp the objects
within their reach.  If, on the other hand, absolute non-duality
were accepted, the Jévas should have omniscience and omni-
potence like Çiva.  But this is not the case with the Jévas.

In order to overcome this apparent contradiction, the
Véraçaiva philosophers have accepted duality-cum-non-duality
between Çiva and Jéva.  It may be noted here that such statements
as ‘‘Dvä suparëä sayujä sakhäyä, etc.,’’ (Muëò. U., 3. 1.1), in the
Upaniñads are declaring dualism (dvaita), while others like
‘‘Tattvam asi’’, (Chand. U., 6. 8.7), ‘‘Ahaà brahma asmi ’’ (Bå.U.,
1.4.10), ‘‘Neha nänästi kiïcana’’ (Bå. U., 4.15.9), etc., declare
non-dualism (advaita).  A co-ordination of all Çruti statements is
possible only when dualism-cum-non-dualism (dvaitädvaita) is
accepted. This is done in the Véraçaiva philosophy as rightly
claimed by Çrépati Paëòitärädhya :

ÜwleeÜwleceles Meg×s efJeMes<eeÜwlemeb%ekesÀ~~
JeerjMewJewkeÀefme×evles meJe&ÞegeflemecevJe³eë~~

(Çrikara Bhä., Bhümikä çl. 15).

‘It is in the Véraçaivasiddhänta alone which is the doctrine
of dualism-cum-non-dualism and which is called Viçeñädvaita
that the co-ordination of all Upaniñadic statements has been
achieved?’ Thus the Véraçaiva philosophy is of  the nature of
‘bhedäbheda’.  The Piëòasthala which begins the path to Mukti
is marked by duality between Çiva and Jéva (Liìga and Aìga)
and the Jïänaçünyasthala which ends the path of Mukti is marked
by non-duality between Çiva and Jéva (liìgäìgasämarasya).

J³eeK³ee— DeLe keÀLeb efMeJemleovlej²s efleÿleerl³e$eenõ
Then if it is asked as to how Çiva resides in the Jéva, the

answer is given here —

®evêkeÀevles ³eLee lees³eb met³e&keÀevles ³eLeeveueë~~36~~
yeerpes ³eLee¹§jë efme×mleLeelceefve efMeJeë efmLeleë~~36~~

Just as water is found in the Candrakänta (moon-stone),
fire in the Süryakänta (sun-stone) and sprout in the seed,
so is Çiva residing in the Soul (Jéva). (36)

J³eeK³ee— peerJes efMeJemleeoelc³emecyevOesve efleÿleerl³eLe&ë~~36~~

Çiva resides in the Jéva in a relation of essential identity
(tädätmya). (36)

Notes:  Çiva resides in the Jéva as its inner immutable essence,
becoming one with its nature (tädätmya-sambandha).

J³eeK³ee— SJebªHee³eeb efmLeleew peerJeséejew ve ye´ïeeefleefjkeÌleew, efkeÀvleg yeïeefCe
peerJelJeceeréejlJeb ®e keÀefuHeleceen~ veveg Òeefleefyecyem³e oHe&CeeÐegHeeefOeke=ÀlelJesve
ÒeefleefyecyelJeb leefVeªefHeleefyecyelJeb ®e met³es& keÀefuHeleefceefle JekeÌlegb ³egkeÌleced, ye´ïeefCe
leodJ³eefleefjkeÌleesHeeefOevee&mleerefle leo³egkeÌleefceefle ¢äevleesç³eb efJe<ece Fl³e$eenõ

When such is the case, Jéva and Éçvara (Çiva) are not
different from Brahman.  But it is said (by the Advaitins)
that ‘Jévatva’ and ‘Éçvaratva’ 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
(tannirüpita-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
(dåñöänta) is itself odd.  This is stated here:

DeelcelJeceeréejlJeb ®e ye´ïeC³eskeÀ$e keÀefuHeleced~~37~~
efyecyelJeb ÒeefleefyecyelJeb ³eLee Het<eefCe keÀefuHeleced~~37~~
iegCe$e³eefJeYesosve HejleÊJes ef®eoelceefve~~38~~
YeeskeÌle=lJeb ®ewJe Yeesp³elJeb ÒesjkeÀlJeb ®e keÀefuHeleced~~38~~
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Just as the object of reflection and the reflection are
created in the case of the sun so are ‘ätmatva’ and ‘éçvaratva’
created in the Brahman only. (37) In the Paratattva
(Paraçiva) 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 guëas
(sattva, etc). (38)

J³eeK³ee— SkeÀ$e SkeÀeqmceefVel³eLe&ë~ efMeäb mHeäced~~37~~  meeefÊJe-
keÀeefoiegCe$e³eYesosve HejleÊJes ef®eoelceefve Meg×®ewlev³es YeeskeÌle=lJeb Yeesp³elJeb ÒesjkeÀlJeb
®e keÀefuHeleefcel³eLe&ë~~38~~

‘‘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
guëas, 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 ‘Jévatva’ cannot be said to have appeared
elsewhere.  This objection is answered in stanza 38.  In the
Paraçivabrahman  only the three forms of the enjoyer, the enjoyed
and the impelling force are created due to the disparity of the
three guëas, sattva, rajas and tamas.  This is in accordance with
the Çruti statement – YeeskeÌlee Yeesi³eb Òesefjleejb ®e celJee meJe¥ ÒeeskeÌleb ef$eefJeOeb ye´ïecesleled~''
(Çve. U., 1.12).

J³eeK³ee— veveg Meg×ef®eêtHes HejceefMeJes meefÊJekeÀeefoiegCe$e³emecyevOees
veemleerl³egkeÌlelJeeled keÀLecegkeÌleeLe&efmeeq×efjl³e$een õ

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 Paraçivabrahman there is no relation of the
three guëas, sattva, etc., the answer is given here —

iegCe$e³eeeqlcekeÀe MeeqkeÌleye´&ïeefveÿe meveeleveer~~39~~
leÜw<ec³eeled meceglHeVee leeqmceved Jemleg$e³eeefYeOee~~39~~

The Çakti who is of the nature of three guëas and who
is ancient, adheres in the Brahman (Paraçiva).  It is by the
disparity in her (i.e., the guëas) that the threefold distinction
arose in it (the Brahman). (39)

J³eeK³ee— ye´ïeefveÿe meb³eesiem³e ef¬eÀ³eeHetJe&lJeeod Dev³elejesYe³ekeÀce&pe½e
meb³eesiemleeJeod efYeVeosMeefmLele³eesjsJeesHeHeÐele Fefle ye´ïeyee¿eosMeeYeeJesve meb³ees-
iem³eemecYeJeeod Deef¬eÀ³eeHetJe&meb³eesiem³eeÒeefme×lJeeod efJe<CeesjefJeeq®íVeÒemejlJesve
efJe®ísoMetv³ele³ee meefvOeyevOeeveJekeÀeMe½e, ̀ `jmeesçnceHmeg keÀewvles³e ÒeYeeçeqmce MeefMe-
met³e&³eesë'' Fefle YeieJeogkeÌlesë, ``Deew<C³eb ngleeMe FJe Meerleefueceeveefcevoew, Me³³eemeg
ceeo&JeefceJeeMcemeg  keÀke&ÀMelJeced~ yee¿es<eg ceesn FJe ³eesefie<eg ®e ÒeyeesOeë, mJeelev$³eceefmle
efn efve³ev$eef³elegce&nvces~~'' Fl³eefYe³egkeÌleeskeÌles½e meecejm³eeYesoue#eCeleeoelc³e-
mecyevOesve Jele&ceevee, veelees YesoeYeso³eesefJe&jesOeë meeJe&ef$ekeÀë~  meveeleveer efvel³ee MeeqkeÌleë
%eeveef¬eÀ³eemeecejm³eeeqlcekeÀe mJeeYeeefJekeÀer efJeceMe&MeeqkeÌleë, Demleerefle Mes<eë~  Dev³eLee
ÒekeÀeMeªHelJesçefHe ye´ïeCeë Òeefleefyecyeve#ecelJeeefomJemJeªHeHejeceMe&Metv³elJee®®e
mHeÀefìkeÀceefCecegkegÀjeefoÒekeÀeMeJeled meeq®®eoevevoelcekeÀmJeªHeHejeceMe&Metv³elJesve
pe[leeHeefÊejefveJee³ezJesefle mee ``Hejeçm³e MeeqkeÌleefJe&efJeOewJe Þet³eles mJeeYeeefJekeÀer
%eeveyeueef¬eÀ³ee ®e'' Fefle Þeglesef½eoevevos®íe%eeveef¬eÀ³eeefoveeveeªefHeCeer, ®ekeÀej-
m³eevegkeÌleeLe&ÒekeÀeMekeÀlJeeled~ le$e ef®eoevevo³eesjKeC[lJesve efJe#eesYeeYeeJee-
efo®íeefoMekeÌleerveeb meefJe<e³elJesve efJe#eesYemecYeJeeod YesoeYesomHegÀjCece³eer ce³etjeC[-
jmeieleHeeoHe#eJeCe&Jewef®e$³ev³ee³esve mJeleeoelc³e¬eÀes[erke=Àle®eje®ejefJeéece³eer~
SJebªefHeCeer efJeceMe&MeeqkeÌlejefJeYeeieHejeceMe&oMee³eeb mJemLee efJeYeeieHejeceMe&oMee³eeb
iegCe$e³eeeqlcekeÀe YeJeefle~  keÀLeefceefle ®esled, G®³elesö



leefÜceMe&MekeÌlesjbMecee$es Ie=lekeÀeefþv³ev³ee³esve ef¬eÀ³eebMem³e %eele=leeefJe³eesieeod
%eeveebMem³e keÀle&=leeefJe³eesieeod GÊecekeÀle=&leeefJeefveceg&keÌle%eeveebMeeled meÊJeiegCeeeqlcekeÀe
efJeÐeeMeeqkeÌle©lHeVee YeJeefle, lee¢Me%eele=leeefJeefveceg&keÌleef¬eÀ³eebMeeled efkeÀeqáelmeÊJe-
leceesefceÞejpeesiegCeMeeqkeÌlejeefJeYe&Jeefle~  peeveeceerefle J³eJenejs %eevem³e ef¬eÀ³eeefYeVelJeeled
keÀjesceerl³e$e keÀle&=lee³ee DeefHe mHegÀjêtHelJeep%eeveef¬eÀ³e³eesJe&mlegle SskeÌ³essçefHe efJeYeeie-
HejeceMe&ceefncvee ̀ %eeveb ef¬eÀ³ee ve YeJeefle, ef¬eÀ³ee %eeveb ve YeJeleer'l³ev³eesv³eeYeeJeyegef×jsJe
leceesiegCeMeeqkeÌleefjl³esJeb iegCe$e³eeeqlcekeÀe meleer leÜw<ec³eeod iegCe$e³eleejlec³eeÊeeqmceved
Meg×ef®eêtHes HejceefMeJes Jemleg$e³eefYeOee Yeesp³eYeeskeÌle=ÒesjkeÀue#eCeveeceªHeef¬eÀ³eeJeleer
meleer meceglHeVee ÒeeflemHegÀjCeiel³ee cee³eeK³e³eeefJeYet&lesl³egkeÌleeLe&efmeeq×efjefle YeeJe:~
Devesve meJe¥ efJeéeceC[jmev³ee³esve efJeYeeieHejeceMe&ªHesCeemleerefle metef®eleefceefle ve
HeefjCeeceJeeoke=ÀleMe*dkeÀeJekeÀeMe:, ̀ `ef®eoelcewJe efn osJeesçvle: efmLeleefce®íeJeMeeod-
yeefn:~  ³eesieerJe efve©HeeoeveceLe&peeleb ÒekeÀeMe³esled~~''  Fefle ÞeerceoeréejÒel³eefYe%eeskeÌles½e
DemeoglHeÊ³emebYeJeeoefleÒeme²eled ``veemelees efJeÐeles YeeJe:'' Fefle ieerlelJee®®e~

vevJesJeb ®esefÜéem³e mel³eleeHeÊ³ee yevOeefveJe=efÊeve& m³eeled, ``veeYeeJees efJeÐeles
meleë'' Fefle ieerlelJeeefoefle ®esVe, DeeÐevlekeÀesìîeesef½eoskeÀªHelJesveekeÀe³e&keÀeefj-
lJeeefo®íeYetefceÒeefJeäIeìeefoJevcegkeÌlem³eeefHe ve Hegveye&vOeë~ F&éejs®íe³eemle$e
efve³eecekeÀlJeeefoefle~ vevJeveeÐeefJeÐeemecyevOeeefoefle HetJe&cegHe¬eÀevlelJesveeefveJe&®eveer³e-
mecyevOesve ye´ïeefveÿe meveeleveer ye´ïemeceevemeÊeekeÀe iegCe$e³ece³eer MeeqkeÌlejO³ee-
meªefHeC³eveeÐeefJeÐeeMeeqkeÌlejefmle, leÜw<ec³eeÊeodiegCeJew<ec³eeÊeeqmceved ye´ïeefCe
Jemleg$e³eeefYeOee Jemleg$e³eefcel³eefYeOee meceglHeVesefle J³eeK³eeleg b MekeÌ³elJeeled
efkeÀefcel³esleeJeeved Òe³eeme Fefle ®esVe, ``leoer³ee Hejcee MeeqkeÌleë meeq®®eoevevoue#eCee~
mecemleueeskeÀefvecee&CemeceJee³emJeªefHeCeer~~ leefo®í³eeçYeJelmee#eeÊelmJeªHee-
vegkeÀeefjCeer'' Fefle leleesçefHe HetJe&cegHe¬eÀevleJe®eveefJejesOeeled, ``ye´ïeeC[MelekeÀesìerveeb
meie&efmLeefleue³eeved Òeefle~ mLeeveYetlees efJeceMeex ³emleÓeC[mLeueceg®³eles~~ Hejenvlee-
meceeJesMeHeefjHetCe&efJeceMe&Jeeved~  meJe&%eë meJe&ieë mee#eer meJe&keÀlee& censéejë~~ efJeéeeOeejb
cenemebefJelÒekeÀeMeHeefjHetefjleced~ Hejenvleece³eb ÒeengefJe&ceMe¥ Hejceelceveë~~ ³eLee ®evês
efmLeje p³eeslmvee efJeéeJemlegÒekeÀeefMeveer~ leLee MeeqkeÌleefJe&ceMee&lcee ÒekeÀejs ye´ïeefCe

efmLelee~~'' Fefle Je#³eceeCeYeeC[YeepevemLeueJe®eveefJejesOee®®e~ De$e MekeÌlesë
efMeJeeefYeVelJesve efvejJe³eJelJeeled keÀLeb meebMeÒeHeáeesHeeoevekeÀejCelJeb mecYeJeleerefle
veeMe¹veer³eced, ³eLee HejceeCetveeb efvejJe³eJelJesçefHe lelkeÀe³e&ªHeÜîeCegkeÀeosë meeJe³ekelee-
ÒeeHl³ee efJeéeesHeeoevelJece²eref¬eÀ³eles, leLee lelmJeelev$³eHeefjkeÀefuHelee³ee cee³eeMekeÌlesë
meeJe³eJelJemecYeJeeefÜéeesHeeoevelJeb mebYekeleerefle MekeÌlesjIeìveIeìveeHeìer³emlJeeod DeLe
YeieJeo²erke=ÀleeefJeÐee²erkeÀejesçefHe ve mebYeJeefle, lem³e oes<eªHelJeeled yéïeCemleoeÞe³elJes
oesef<elJeÒeme²eled~

veveg MegeqkeÌlekeÀeMekeÀueYeemeceevejpelem³e ³eLee lelmecHekeÀex ve efJeÐeles, leLee
ye´ïeefCe YeemeceeveeefJeÐee³ee DeefHe lelmecHekeÀe&YeeJeeVeeskeÌleoes<e Fefle ®esled, leefn& peerJes-
éejefJeJeskeÀ SJe ve m³eeled, DeefJeÐeemecHekeÀe&YeeJeeled~  ve ®e ÒeefleefyecyeÜeje leefÜJeskeÀë
mecYeJeleerefle Jee®³eced, cegKeeefoefyecyeyee¿eoHe&CeeefoJeod efyecyeªHeye´ïeyee¿eosMes
oHe&CemLeeveeHeVeeefJeÐeeefmLel³e²erkeÀejemecYeJeeod ye´ïeyee¿eosMeeYeeJeeppeueÒeefJeä-
cegKeJeÎHe&CejsKeeJe®®e le$ewJe ceivem³e le$ewJe ÒeefleHeÀueveemecYeJeeod ye´ïeeHes#e³ee
DeefJeÐee³ee DemJe®ílJee®®e~  leLeeefHe oHe&CeÒeefleefyeeqcyelece¿eeefoJeled Òeefleefyeeqcyele-
HeoeLe&m³eeLe&ef¬eÀ³eeMetv³elJesve YeeskeÌle=lJeeosefve&jeÞe³elJeÒeme²ë~ ve ®e oHe&CeÒeefle-
efyeeqcyeleeefol³em³e ves$e®eáegJeled mebYeJeleerefle Jee®³eced, leÜod efyecyeªHes ye´ïeefCe
YeeskeÌle=lJeeosjYeeJeeled~ ve ®e nefjêe®etCe&³eesiesveevegYe³eefveÿueewefnl³eYeemeveefceJe
mebYeJeleerefle Jee®³eced,  leÜoefJeÐeeÒeefleefyecye³eesë mee#eeÜmleglJeeYeeJeled meb³eespekeÀevlej-
Metv³elJee®®e cegK³eÒekeÀeMem³eemebielJeeovesvewJe ueesnceefCe¢äevlem³eeefHe otjerke=ÀlelJeeled,
leLeeefHe Òeefleefyecyem³e oHe&CeeÐegHeeefOeefveyevOevelJesve efveef½elele³ee cee³eekeÀe³e&lJesve
efceL³eelJeeled Òel³eiewkeÌ³eb ve mebYeJeleerefle leÊJecemeerl³egHeosMees efvejLe&keÀ SJe m³eeled~
vevJeefJeÐeeefveJe=efÊeÜeje lem³eeefHe efveJe=efÊepee&³ele FleerocesJe Òel³eiewkeÌ³eefceefle ®esled,
DeelceneefvejHeg©<eeLe& Fefle keÀm³eeefHe YeJeoefYecelecegkeÌleew ÒeJe=efÊejsJe ve m³eeefoefle meb#esHeë~

DeLe leefÜefMeälJeceefHe ve mebYeJeefle, oesef<elJeÒemekeÌl³ee ye´ïeCemlelmebHekeÀe&-
YeeJeeefol³egkeÌlelJeeled, leLeeH³ebMes Jee meekeÀu³es Jee? veeÐe: ye´ïeCees efvejbMelJes-
veesOJee&Oeefmle³e&iedYeeieYesoMetv³elJeeled~ keÀefuHeleebMeYesoesçefHe ve mebYeJeefle, kegÀ$e
efmLelJee keÀuHe³el³eefJeÐesefle efJe%eelegceMekeÌ³elJeeod ye´ïeyee¿eosMeeYeeJeeled~ ve ®e
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efvejbMesçH³eekeÀeMes ve#e$eeefoefmLeefleefjJe mebYeJeleerefle Jee®³eced, lem³ee Jee³JeeOeej-
lJeeoekeÀeMem³eeefHe pev³eêJ³elJesve meebMelJee²erkeÀejsCe leod¢äevlem³eevegYe³eJeeefo-
efme×lJee®®e~  vevJeIeìveIeìveeHeìer³emeer mesefle ®esled, mel³eced, leÓeJem³e ®ewlev³ee-
Þe³eyeueeOeervelJesveeskeÌlejerl³ee leomebYeJeeov³eLee ®ewlev³eb KeefC[lecesJe YeJesled,
meebK³eceleÒeJesMeeHeefÊe½e~ veeefHe efÜleer³eë Meg×eMeg×efJeYeeiemebYeJeeled~ veveg mebmeeje-
JemLee³eeceMeg×lJeb cegkeÌleeJemLee³eeb Meg×lJeefceefle ®esVe, ``peerJe F&Mees efJeMeg×e ef®eled
leLee peerJesMe³eesefYe&oe~  DeefJeÐeeleeq®®elees³eexieë <e[mceekeÀceveeo³eë~~''  Fefle
mebmeejeJemLee³eecesJe Meg×eMeg×efJeYeeiem³ee²erke=ÀlelJeeled~ vevJesJeb efveJe&keÌleg-
ceMekeÌ³elJesçefHe ̀ `lece Deemeerled''  Fl³eeefoÞegl³eeefoÒeceeCeyeueeoefJeÐee²erkeÀjCeer³ewJesefle
®esÊes<eeb Þegl³eeefoÒeceeCeeveeb mel³elJeÒeme²ë, ÒeceeCeÒeces³e³eesIe&ìb Òeefle ®e#egjeefoefjJe
leefÜpeeleer³elee³ee De²erkeÀjCeer³elJeeled~ ve ®e J³eJemee³eb Òel³evegJ³eJemee³em³e
ÒeeceeC³ee²erkeÀejeVee³eb efve³ece Fefle Jee®³eced, %eevem³e %eele=efJeÞeevlelJesve keÀoeHeeroefceefle
Òeces³eHeoefveÿlJeeYeeJesveevegJ³eJemee³em³e J³eJemee³eYetleIeìËo³e²ceerkeÀjCe-
ÒeJeerCelJeeled, Dev³eLee J³eJemLeeneefvejveJemLeeHeefÊeë, IeìesçefHe IeìevlejefJe<e³eë
m³eeefol³eefleÒeme²½esefle leod¢äevlem³eevegYe³eJeeefoefme×lJeeled~ DeefJeÐee³ee½e
mel³elJeÒeme²ë, DeveeefoYeeJelJesvee²erke=ÀlelJeeled, ve ®eeÒe³eespekeÀesç³eb nslegë, ³eefo
mel³elJeb ve m³eeÊe¿e&veeefoYeeJelJeb ®e ve m³eeod IeìJeefoefle J³eeflejsefkeÀ¢äevlem³eeefHe
efJeÐeceevelJeeled, ye´ïeeefleefjkeÌlelJesvee²erke=ÀlelJeeod DemelkeÀuHeleeHeefÊe½e~  leefÓVem³e
leÂe¿eleeefve³ecees veemleerl³e$e ceeveeYeeJeeled, mekeÀueÒeceeCeMesef<eceneÒekeÀeMeyee¿elJeeled~

ve ®e IeìieleªHeeefo¢äevleë, leÜomeceslelJeeled~  veeefHe IeìekeÀeMe¢äevleë,
``Deelceve DeekeÀeMeë mebYetleë'' Fl³eeefoÞeglesë HeJeveeoerveeb mee#eelHejcHej³ee lelkeÀe³e&-
lJesve leovleie&lelJemebYeJeeled~  vesn leLee, Ü³eesjH³eveeefolJeeled~  veeefHe #eerjveerjv³ee³eë,
DeeÐevlekeÀesìîeesë HejmHejyee¿e³eesce&O³ekeÀesìew Òecee$ee meb³eesefpelelJesve #eerjm³e
veerjevleie&lelJeeled~  vesn leLee, ®ewlev³em³eeme²lJeeled, leÜlmepeeleer³elJeeYeeJee®®e~
³eLeekeÀLeefáeo²erkeÀejsçefHe lem³eeë Òeces³elJeeled Òeces³em³e ÒeceeÜeje Òeceele=-
efJeÞeeefvlej²erkeÀjCeer³esefle efJeÐewJe YeJesod DeefJeÐesefle JeelezJe ve m³eeled, Dev³eLee
veäIeìefJe<eef³eCeer mce=efleve& m³eeled~ ve ®e mebmkeÀejeled mebYeJeleerefle Jee®³eced, lem³eeefHe

meefJe<e³elJesvewJeelcemeceJeslelJeeled~ SJeb YeJeoefYeceleeefJeÐee³eeb ceeveeYeeJeeled,
De²erkeÀejsçefHe efveJee&neYeeJeeod yeeOekeÀeefJeYee&Jee®®eevegHeHeVelJesve ye´ïeCees pe[lee-
efveJe=Ê³eLe¥ yeueeÊelmJeYeeJeYetleefJeceMe&MekeÌlesj²erkeÀjCeer³elJesve lem³ee efJeéeesHee-
oevekeÀejCeerYetlecee³eeªHelJecegHeHeeoef³elegb Òe³eemeesç³eb meeLe&keÀ Fefle~

vevJesJeb ®esod ye´ïeefCe eEkeÀ ÒeceeCeced, mJeeefleefjkeÌleceeveevlejeYeeJeeled, Dev³eLee
ye´ïeeçmeosJe YeJesefoefle ®esVe, lem³e mJeÒekeÀeMelJesveenbHejeceMe&ce³emJeevegYetefleÒeceeCem³e
peeieªkeÀlJeeled, efJeceMe&MekeÌlesë ÒekeÀeMeeefYeVelJesçH³eIeìveIeìveeHeìer³emlJeeled
mJemJeelev$³eHeefjkeÀefuHelemeecejm³eeYesomeÓeJeeled Òeces³eÒeceeCeJ³eJenejë mebYeJeleerefle
ve keÀeef®eovegHeHeefÊeë~  mJeeefleefjkeÌleceeveevleiec³elJes IeìJeppe[lJeeHeefÊeë~  Þegl³eeefo-
ÒeceeCeeveeb ̀ `®elJeeefj JeekeÌHeefjefcelee Heoeefve'' Fefle ÞeglesjejcYeefJeJe#eeO³eJemee³eeseqkeÌle-
ªHes efJeceMe&ce³elJesve efJeYeeieHejeceMe&oMee³eeb levceenelc³eÒekeÀeMeveHejlJeeled
Þegl³eeefoÒeefme×eefJeÐeeefoMeyoeveeb mJeelev$³eHeefjkeÀefuHelecee³eeHejlJemebYeJeeled meJe¥
mece¡emeced~~39~~

‘‘Brahmaniñöhä’’ — Vimarçaçakti is inherent in Para-
çivabrahman.  ‘Saàyoga’ (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 ‘Saàyoga’ is not
possible here since there is no place outside Brahman.
‘Saàyoga’ without  the precedence of action is not known.
Brahman being all pervasive (viñëu), pervades without any
break.  Since there is no break, there is scope for binding
through conjunction here.  In accordance with the statement
of Bhagavadgétä, 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., ‘‘Auñëyaà hutäça 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., Vimarçaçakti resides in Çiva
(Paraçivabrahman) in a relation of identity which is of the
nature of perfect hormony (sämarasya).  Hence there is
absolutely no contradiction as regards the relation of
‘difference-cum-non-difference’ between them.  ‘Sanätané’
(the ancient one) means ‘eternal Çakti’, the natural Vimarça-
çakti who is of the nature of hormony between knowledge
and action.  It should be added that such a Çakti exists (in
Çiva). 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 Çruti statement ‘‘Paräsya
çaktiù, etc.’’, meaning ‘His natural supreme Çakti is heard
to be of many forms as Jïänaçakti, Balaçakti (Icchäçakti)
and Kriyäçakti’, his Çakti is of many forms as Cicchakti,
Änandaçakti, Icchäçakti, Jïänaçakti and Kriyäçakti.  ‘Ca’ is
the revealer of the meaning that is not yet expressed.  Here
since ‘Cit’ and ‘Änanda’ are absolute, they are free from
disturbance. The  Çaktis, Icchäçakti, etc., are prone to
disturbance due to their being related to objects.  Hence,
Vimarçaçakti has the manifestation of unity and difference
(bhedäbhedasphuraëa) and contains within herself the
entire universe of the movable and the immovable clasped
in a relation of identity (tädätmya), according to the maxim
pertaining to the ‘liquid of the egg of a peahen’ (mayüräëòa-
rasanyäya) containing as it does the special features of a
prospective peacock such as legs, wings, colours, etc., in a
subtle form. The Vimarçaçakti of this form remains self-

abiding as long as she is in a state of non-cognisance of
division (avibhägaparämarça), while she assumes a form
consisting of three guëas (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 Vimarçaçakti, according to the
maxim pertaining to ‘the solidification of ghee’ (ghåta-
käöhinyanyäya), 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 Vidyäçakti who is of
the nature of ‘sattva-guëa’. Then from the part of action
which is free from the capacity to know, there arises the
power of ‘rajoguëa’ with a mixture of ‘sattva-guëa’ and
‘tamoguëa’.  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
(anyonyäbhäva) as ‘knowledge is not action’ and ‘action is
not knowledge’. This notion itself is the power of ‘tamoguëa’.
Thus ‘Vimarçaçakti’ assumes a form consisting of three
guëas. Then by a disturbance of evenness among them, i.e.,
the three guëas, she caused the formation of name, form
and action pertaining to the three aspects in terms of the
enjoyed (bhojya), the enjoyer (bhoktå) and the impeller
(preraka) in the Paramaçiva who is of the nature of pure
consciousness.  Thus by way of reflashing the Vimarçaçakti
assumes the form of Mäyäçakti.  It is through her there is
the accomplishment of what is said above.  This is the import
of the statement ‘guëatrayätmikä, etc.’  Through this it is
indicated that all this universe exists in the form of

Ul@FGvRh Xk‘PbQk\kv lUOMlUOMekkTkbkgbkk@cvZkbQk\kÉkbkE*h 155154 ÌkmlbkákTPl#kBkkYklOkh UJFkYkh



Vimarçaçakti’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 Pariëämaväda
(the theory that  the world is a real modification of
Brahman). In accordance with a statement of Çréma-
déçvarapratyabhijïä, viz., ‘‘Cidätmaiva 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 Gétä, viz., ‘‘Näsato vidyate
bhävaù’’, 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 Gétä
as “Nabhävo vidyate sataù”, 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 Avidyä, Çakti was associated with Brahman
in an indescribable relation and was ancient in the sense
that she co-existed with Brahman.  That Çakti who is made
up of three guëas, is of the nature of Adhyäsa (super-
imposition), i.e., the beginningless Avidyäçakti itself.  Then
due to the disturbance of balance among the guëas  here,
there is designation of three aspects in Brahman, i.e., three
names as Bhojya, Bhoktå and Preraka. When such an

interpretation (in favour of Adhyäsa) 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
‘‘Tadéyä paramä çaktiù, etc.’’, meaning ‘‘His çakti 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 Bhäëòabhäjanasthala as ‘‘Brahmäëòaçata-
koöénäm, etc.,’’ meaning, ‘‘That Vimarçaçakti  of Çiva which
is the ground for the creation, maintenance and annihilation
of hundreds of crores of primordial eggs of the world, is
said to be Bhäëòasthala. Maheçvara who is endowed with
that Vimarça which is filled all round with the infusion of
Supreme ‘I-ness’ (Parä-ahantä), is omniscient,  omnipresent,
the witness and omnipotent.  The Vimarça 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 Çakti of the nature
of  Vimarça reside in Brahman  and reveal all the world in
the prescribed part of Brahman.’’  It may be again doubted
as to how Çakti 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 Çiva.  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 (dvyaëuka), etc., which are their effects, so
also Çakti 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 Mäyäçakti, as she is endowed with a capacity to accomplish
what is impossible.  Further it is not possible to accept Avidyä
which you have admitted, because Avidyä 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 Avidyä
appears, there is no association with Avidyä.  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 Jéva and Éçvara, because there is no
association with Avidyä at all.  It cannot be said that such a
distinction is possible through reflection (of Brahman in
Avidyä, if not through association).  This is because it is not
possible to accept the existence of Avidyä 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 Ayidyä
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 (bhoktåtva), 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

of redness by the combination of arsenic powder and lime,
because unlike them Ayidyä 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 ‘lohamaëi’ (red gem) can be
set aside.  Yet since the reflection depends upon the medium
like a mirror and since it is all false as being the product of
Mäyä, there is no possibility of the merging of the individual
soul and on that ground the teaching of ‘Tattvamasi’ would
be futile.  If it is further argued that the very individual soul’s
separation from it (Mäyä) through the removal of Ayidyä
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
(Avidyä) 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 Avidyä  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 Ayidyä is capable of accomplishing
what is not possible, the answer is that it is true.  Yet its very
existence depends upon the strength derived from the
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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 Säìkhya view.  The second alternative is also
not tenable, because there is a possibility of division (of
Avidyä)  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 – ‘‘Jéva éço, etc.,’’ which means that ‘Jéva, Éça,
Cit that is extremely pure as also difference between Jéva
and Éça and the relation between Avidyä and Cit, these six
are according to us beginningless’.  It may be further objected
that Avidyä has to be accepted on the strength of the
pramäëas such as Çruti statements like ‘‘Tama äsét’’, etc.
The reply is that those pramäëas such as Çruti would
turn out to be true because one has to accept dissimilarity
(vijätéyatä) between the pramäëa 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
pramäëa and prameya) does not exist here since the
authoritativeness of the ‘vyavasäya’.  The realisation that
‘‘I know the pot’’ or that ‘‘I have the knowledge of pot’’, is
called ‘anuvyavasäya’.  Although both are knowledge (and
that way they are sajätéya), they stand in the relation of the
cause and effect. On this ground it should not be argued
that the pramäëa 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

‘anuvyavasäya’ has the capacity to understand the knowledge
of pot in the form of ‘this is the pot’ which is regarded
as ‘vyavasäya’. 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 ‘Anavasthä’ (absence of finality
or conclusion).  That would also give rise to the defect called
‘Atiprasaìga’ (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
‘Vyavasäya’ and the ‘Anuvyavasäya’ is not tenable to both
the parties. Further since it is accepted that Avidyä is
beginningless, there arises a contingency that Avidyä is also
true like Parabrahman. It should not be argued that the
‘hetu’ (probans) in the form of ‘anäditva’ (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 Avidyä 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 ‘pramäëas’.

Again it should not be argued that Avidyä resides in
Brahman like ‘rüpa’ (form), etc., in a pot, because in the
case of ‘rüpädi’ and pot the relation is that of inherence
(samaväya) as ‘rüpädi’ are ‘guëas’ and pot is the ‘guëin’.
(In the case of Brahman who is ‘nirguëa’, there cannot be
Avidyä like ‘rüpädi’ 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 Çruti says ‘Ätmana äkäçaù sambhütaù,
äkäçäd väyuù, etc.’’  and as such they are contained in it.
The case is not the same here, because Parabrahman and
Avidyä 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 (nérakñéranyäya)  hold good, because they
are of the same category (i.e., dravya).  Here Parabrahman
is with consciousness while Avidyä is without consciousness.
Even if it is somehow accepted that they (Brahman and
Avidyä) are related, then Avidyä itself will not remain
the same because it would assume the form of Vidyä
(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 (saàskära) 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 Avidyä 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, Vimarçaçakti has been vehemently
accepted in it as its very nature and as such our effort to
propound it (i.e., Çakti) as the Mäyä 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.

This is because Brahman is self-luminous by nature and is
always consciously felt through self-experience as ‘I am
Brahman’.  Although Vimarçaçakti is 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
pramäëas and prameyas. Thus there is no room for any
incompatibility whatsoever.  If Brahman were to be grasped
by an authority (pramäëa) other than itself, then one could
allege the absence of consciousness in the case of Brahman.
The authoritative statements of Çruti, etc., are intended
to convey the greatness of Vimarçaçakti in its state of
distinction between itself and its possessor (Çakta) according
to the significance of the Çruti – ‘Catväri väkparimitä padäni’
(words have been restricted to fourfold application).  The
words such as Avidyä, which are well known in Çruti are
applicable to Mäyäçakti which is created by Parabrahman
according to his free will. Hence, everything is quite
compatible. (39)

Notes: ‘‘jmeesçnceHmeg, etc.’’ (Bhag. G., 7.8).  ``Deew<C³eb ngleeMe FJe, etc.’’
(M.M.P., p. 31).  ̀ `Hejem³e MeeqkeÌlejd, etc.’’ (Çve.U., 6.8).  ̀ `veemelees efJeÐeles YeeJeë
veeYeeJees efJeÐeles meleë'' (Bhag. G., 2.16). ̀ `leoer³ee Hejcee MeeqkeÌle, etc’’ (S.S., 2.12-13).
``ye´ïeeC[MelekeÀesìerveeb, etc.''  (S.S., 20.29, 32, 33, 38).  “peerJe F&Mees, etc.’’ (?).
‘‘lece Deemeerled , etc.’’ (Åv., 10.129.3).  ̀ `Deelceve DeekeÀeMeë mebYetleë'' (Tai.U., 2.1).
``®elJeeefj JeekedÀHeefjefcelee Heoeefve''  (Åv., 1.164.45).

J³eeK³ee— DeLe kesÀve iegCesve eEkeÀ Jemleg peeleefcel³e$een ö
Then which object is born from which quality?  Here it

is said:

efkeÀefáelmeÊJejpeesªHeb YeeskeÌle=meb%ekeÀceg®³eles~~40~~
Del³evleleecemeesHeeefOeYeexp³eefcel³eefYeOeer³eles~~40~~
HejleÊJece³eesHeeefOeye´&ïe®ewlev³eceeréejë ~~40~~
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That which is of the nature of Rajas mixed with a little
Sattva is designated as Bhoktå (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
Éçvara (the Lord). (40)

J³eeK³ee— jpeesiegCem³e efkeÀefáelmeÊJeleceesefceÞelJeeled, `®eelegJe&C³e¥ ce³ee
me=äb iegCekeÀce&efJeYeeieMeë' Fefle YeieJeogkeÌlesë, lee¢ûepeesiegCeefceÞe®ewlev³eb YeeskeÌle=peerJe-
®ewlev³eefcel³eLe&ë~ Del³evleleecemeesHeeefOeefJeefMeä®ewlev³eb Yeesp³ejmeeefoªHeb HejleÊJe-
ce³eesHeeefOejeY³eeceglke=ÀälJesve HejleÊJeªHemeÊJeiegCeesHeeefOeefJeefMeä®ewlev³eÒesjkeÀer-
Yetlecenséej Fl³eLe&ë~~40~~

Since the quality of Rajas is mixed with a little of each
of Sattva and Tamas and in accordance with the Bhagavän's
(the Lord Kåñëa’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 Bhoktå, i.e., the Spirit in the form of Jéva
(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 Maheçvara, who is the impelling
force.  (40)

Notes: Although Sattva, Rajas and Tamas are called guëas
or qualities, they are not the qualities like redness, blackness,
etc., but the constituents like the three stands of a rope.  Mäyäçakti
which is otherwise known as Prakåti is constituted by the three
guëas. Bhoktå is that Spirit which is made up of Rajoguëa. This
Rajoguëa is originally mixed with a little of each of Sattva and
Tamas.  What is said in the text about Bhoktå is that it is made up
of Rajas with a mixture of a little of Sattva.  In the commentary it

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 Bhoktå stands for the
Jéva who is the enjoyer.  Beyond these two there is the Supreme
Spirit which is made up of pure Sattva and it is called Éçvara, the
impelling force (Preraka). ®eelegJe&C³e¥.... (Bhag. G., 4.13).

J³eeK³ee— DeLeeskeÌleceLe¥ ê{³eefleõ
Then the author substantiates what is stated above—

YeeskeÌlee Yeesp³eb Òesjef³elee Jemleg$e³eefceob mce=leced~~41~~
DeKeC[s ye´ïe®ewlev³es keÀefuHeleb iegCeYesoleë~~41~~

Bhoktå (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 guëas.  (41)

Notes : YeeskeÌlee Yeesi³eb Òesefjleejb ®e ceÊJee meJe¥ ÒeeskeÌleb ef$eefJeOeb ye´ïecesleled (Çve. U.,
1.12).

J³eeK³ee—  mHeäced~~41~~  It is clear. (41)

De$e Òesjef³elee MecYegë Meg×esHeeefOece&nséejë~~42~~
mebefceÞeesHeeOe³eë meJex YeeskeÌleejë HeMeJeë mce=leeë~~42~~

Here the impeller is Çambhu, who is the Maheçvara
(the Great Lord) whose attribute is of the nature of purity
(sattva). All those which are of mixed adjunct are the
Bhokörs, i.e., the enjoyers.  They are known as Paçus.  (42)

Notes: Here Bhoktås or Jévas are called Paçus.  Accordingly
Çambhu (Çiva) who is described as Preraka, is termed as
Pati (Paçupati). Then what is called Bhojya is the Päça. The
Çaivägamas speak of three categories; vide– ye´ïeeefomlecyeHe³e&vleb HeMeJeë
HeefjkeÀerefle&leeë~ efMeJeë Heefleefjefle ÒeeskeÌleë HeeMeë keÀce&ceueeefokeÀced~~ (Sükñ Ä. 5.20); ye´ïeeÐeeë
mLeeJejevlee½e osJeosJem³e Metefueveë~ HeMeJeë HeefjkeÀerl³e&vles mebmeejJeMeJeefle&veë~~ les<eeb HeeflelJeeefÜéesMeë
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efMeJeë HeMegHeefleë mce=leë~  ceuecee³eeefoefYeë HeeMewë me yeOveeefle HeMetved Heefleë~~  (Candra J.Ä.,
kri pä., 1.10-11).  From Brahman to water reed — all these are called
Paçus.  They are under the control of Çiva and are subjected to
transmigration (saàsära). Hence Çiva is Pati (Paçupati).    Karman
(fruits of Karman or deeds), Malas (impurities called Äëava,
Mäyéya and Kärmika), etc., are considered as Päças (fetters).

J³eeK³ee— DeLe les<eeb iegCeveeceevlejeC³een õ
Then the author says about their adjectival names —

Yeesp³eceJ³ekeÌleefcel³egkeÌleb Meg×leecemeªHekeÀced~~43~~
meJe&%eë ÒesjkeÀë MecYegë efkeÀefáep%ees peerJe G®³eles~~43~~
Del³evleiet{®ewlev³eb pe[ceJ³ekeÌleceg®³eles~~43~~

Bhojya is otherwise known as Avyakta (the unmani-
fest); it is purely related to darkness (tämasa) in form.  Preraka
is Çambhu (Çiva) the omniscient and Jéva (Bhoktå) is said
to be of limited knowledge.  Avyakta (Bhojya) is said to be
insentient (jaòa) with extremely hidden consciousness (43)

J³eeK³ee— DeefOekeÀmeÊJeesHeeefOekeÀlJeevcenséejë meJe&%eë megKeYeeskeÌlee MecYegë
efkeÀefáeÊeceesefceÞelJeeled mebnejke=Àl³eÒeJeerCeë ¬eÀesOe³egkeÌleë~  peerJeemleg efkeÀefáelmeÊJele-
ceesefceÞejpeesHeeefOekeÀlJeeled efkeÀef¡e%ee %eevee%eevemebefceefueleeë, Dele SJe megKeogëKe-
YeeskeÌleejë~ Meg×leecemeesHeeefOekebÀ Yeesp³eceJ³ekeÌleb Òeke=Àefleefjl³eLe&ë~ efkeÀefceoceJ³ekeÌle-
efcel³e$een –Del³evlesefle~ Je=#eeoerveeefceeqvê³eÒeeCeeefoMetv³elJesve kesÀJeuepe[lJesçefHe
efHeHeemee³ee efJeÐeceevelJeeled mem³eeoerveeb efMeueeoerveeb Je=ef×oMe&veeod DeJ³ekeÌle®ewlev³eefceefle
J³eJenejë~ DeJ³ekeÌleb Òeke=Àeflecee&³esefle He³ee&³eeë~~43~~

Maheçvara is omniscient because he has excessive
Sattva as his attribute; as the enjoyer of pleasure, he is
Çambhu; since he is mixed with a little of Tamas he is
endowed with anger and is efficient in his activity of
annihilation. Jévas, on the other hand, have been chara-
cterised by Rajas with the mixture of a little of each of Sattva

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., Prakåti.  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, Prakåti
and Mäya are synonyms. (43)

J³eeK³ee— SJeb cee³eeiegCeYesoªHeesHeeefOe$e³eb ÒeoM³ee&vevlejb efue²e²-
ªHeefMeJepeerJemJeªHeb ue#eef³elegb HetJeexkeÌlecee³eesHeeeEOe efÜOee efJeYep³e oMe&³eefleõ

Having thus shown the triple attribute depending on
the difference in the qualities of Mäyä (Prakåti),  the author
shows a two fold classification of the attribute in the form
of Mäyä in order to define the nature of Çiva and Jéva in the
form of Liìga and Aìga —

GHeeefOeë HegvejeK³eeleë Meg×eMeg×efJeYesoleë~~44~~
Meg×esHeeefOeë Heje cee³ee mJeeÞe³eeçceesnkeÀeefjCeer~~44~~
DeMeg×esHeeefOejH³esJeceefJeÐeeÞe³eceesefnveer ~~45~~
DeefJeÐeeMeeqkeÌleYesosve peerJee yengefJeOeeë mce=leeë~~45~~

The attribute (upädhi) is again said to be twofold as
pure and impure.  The pure attribute is higher Mäyä who
resides in Çiva himself and yet does not create infatuation
in him. (44) The impure attribute is Avidyä which creates
infatuation wherever it resides. Due to multiplicity in
Mäyäçakti, Jévas are many.  (45)

J³eeK³ee— GHeeefOeë HetJee&skeÌlecee³eesHeeefOeë Hegveë Meg×eMeg×Yesosve efÜOee YeJeefle,
le$e Meg×esHeeefOeë Heje cee³ee mJeeÞe³eeçceesnkeÀeefjCeerl³etOJe&cee³esl³eLe&ë~~44~~
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DeMeg×esHeeefOejefJeÐee, DeeÞe³eceesefnveerl³eOeescee³esl³eLe&ë~ DeefJeÐeeMeeqkeÌleYesosve
DebMeYesosvesl³eLe&ë, peerJee yengefJeOeeë mce=leeë~~45~~

The attribute, i.e., the attribute in the form of Mäyä is
again two fold as pure and impure.  Here the pure attribute
is higher Mäyä residing in Çiva and yet not creating
infatuation in him.  It means that it is higher Mäyä. (44)
The impure Mäyä is Avidyä. She creates infatuation
wherever she resides.  Hence, she is lower Mäyä.  Due to
difference in Avidyäçakti, i.e., due to difference in her partial
mani-festations, Jévas are multifarious.  (45)

cee³eeMeeqkeÌleJeMeeoerMees veeveecetefle&Oejë ÒeYegë~~46~~
meJe&%eë meJe&keÀlee& ®e efvel³ecegkeÌlees censéejë~~46~~
efkeÀefáelkeÀlee& ®e efkeÀefáep%ees ye×esçveeefoMejerjJeeved~~47~~
DeefJeÐeeceesefnlee peerJee ye´ïewkeÌ³e%eeveJeefpe&leeë~~47~~
HeefjYe´ceefvle mebmeejs efvepekeÀcee&vegmeejleë~~48~~
osJeefle³e&*dceveg<³eeefoveevee³eesefveefJeYesoleë ~~48~~

Due to the influence of Mäyäçakti, 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
Jévas who are infatuated by Avidyä (nescience) and
who are bereft of the knowledge of their oneness with
Paraçivabrahman (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)

J³eeK³ee— F&Meë Meg×esHeeefOecenséejë, cee³eeMeeqkeÌleJeMeeod cenecee³eeMeeqkeÌle-
JeMeeled meÐeespeeleeefoveeveecetefle&Oejes peerJeeveeb yegef×ÒesjkeÀë ÒeYegë keÀleg&cekeÀleg&cev³eLeekeÀleg¥

meceLe&ë, meJe&%eë meomelmekeÀueHeoeLe&efJe<e³ekeÀeveeefo%eeveMeeqkeÌleceeved, meJe&keÀlee& ®e
mekeÀueÒeHeáeefvecee&CeefveefceÊekeÀejCeerYetleë, efvel³ecegkeÌle DeeCeJeeÐeeveeefoceuemecyevOe-
jefnleë, meJe&%eë meJe&keÀlee& ®e, ``meJe&%eë Heáeke=Àl³emecHeVeë meJexéej F&Meles'' Fefle
Je=×peeyeeueÞeglesë~~46~~ DeLe peerJemJeªHeceenö efkeÀefáelkeÀlexefle~ efkeÀefáelkeÀlee&
efkeÀefáep%ees ye× DeeCeJeeÐeveeefoceueHeeMeye× F&MeÒesefjleë me peerJeesçveeefoMejerjJeeved
Deveeefoleë ÒeeHleMejerjeefYeceeveJeeved, ``%ee%eew ÜeJepeeJeerMeeveerMeeJepees ¿eskeÀes
YeeskeÌle=YeesieeLe&³egkeÌleë'', ̀ `DeveerMe½eelcee yeO³eless YeeskeÌle=YeeJeeod %eelJee osJeb ceg®³eles
meJe&HeeMewë''  Fefle éesleeéelejÞeglesë, ̀ `DeveeefoceuemecyevOeeeqlkeÀefáep%eesçCegce&³eesefoleë~
DeveeefoceuecegkeÌlelJeeled meJe&%eesçmeew efMeJeë mce=leë~~''  Fefle efkeÀjCeeieceeskeÌles½e~
SJebªHee peerJee DeefJeÐeeceesefnleeë mevlees ye´ïewkeÀ%eeveJeefpe&lee ``Denb ye´ïeeeqmce''
Fefle leeoelc³e%eeveMetv³eeë mevleë~~47~~ efvepekeÀcee&vegmeejlees osJeefle³e&*dceveg<³eeefo-
veevee³eesefveYesoceefOeiec³e mebmeejs HeefjYe´cevleerl³eLe&ë~  DeLe me=äsë ÒeekedÀ keÀcee&YeeJeled
keÀLeefceefle veeMe¹veer³eced, meÜeoce³ee&o³ee meJe¥ efJeéeceC[jmev³ee³esve Hejye´ïeC³e-
efJeYeeieHejeceMee&lceveeçmleerl³e²erke=ÀlelJeeled~~48~~

The Lord, i.e., Maheçvara with pure attribute, assumes
many divine forms such as Sadyojäta due to the influence
of Mäyäçakti or rather Mahämäyäçakti.  Being the stimulator
of the intellect of Jévas, 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 ‘Äëava’. He is
omniscient and omnipotent, in accordance with a statement
of Våddhajäbälopaniñad as ‘‘sarvajïaù païcakåtya, 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 Jéva, through the statement
‘‘Kiïcitkartä, 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
‘Äëava’, etc.  Being impelled by Lord, the Jéva 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 Çvetäçvataropaniñad as
‘‘Jïäjïau dvävajäu, etc.,’’ and ‘‘Anéçaçca, 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 (Jéva),
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  Kiraëägama as ‘‘Anädimalasambandhät,
etc.,’’ meaning ‘‘The one with limited knowledge (Jéva)
is said to be ‘aëu’ (atomic) due to his association with
beginningless impurities (malas).  Çiva is omniscient because
he is free from all association with impurties.’’ Jévas of such
a nature, being infatuated by Avidyä and being bereft of
knowledge of one’s oneness with Paraçivabrahman, i.e., of
the knowledge of identity as ‘‘Ahaà brahmäsmi’’ (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 Satkäryaväda, 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)

Notes: ``meJe&%e Heáeke=Àl³emecHeVeë meJexéej F&Meles'' (Jä. U.,2). Paraçiva-
brahman is endowed with five activities (païcakåtyas), vide
``peieppevce-efmLeefle-OJebme-eflejesYeeJe-efJecegkeÌle³eë~  ke=Àl³eb mekeÀejkeÀHeÀueb %es³ecem³esleosJe efn~~''
(Måg. Ä., 2.3) – ‘Creation of the world, its maintenance, its
absorption (annihilation), putting the Jévas 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.  ‘Dhvaàsa’ (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 Paraçivabrahman 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 Çiva’s favour (Bhakti) to liberation.  Until that stage,
there is a state of ‘tirodhäna’, 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 Çiva’s grace in the form of Bhakti (Çaktipäta).  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: SJebªHeë Hejelcee efn HeMegHeeMeefJecees®ekeÀë~ MecYegë keÀoeef®eefVepe³ee
Òeke=Àl³ee ueerue³ee mJe³eced~~ me=äîeLe&b meJe&leÊJeeveeb peieoglHeefÊekeÀejCeced~ ³eesefieveecegHekeÀeje³e
mJe s®í³eeçe f®evle³ee q®íJeë~~'' (Sükñ Ä., kri. pä., 1.18-19) — ‘The
Paramätman who is described above, is the remover of fetters in
the case of the Paçus (Jévas). Once Çambhu with his own
Mäyäçakti (Prakåti) ‘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:  ceuecee³eeefoefYeë HeeMewye&Oveeefle HeMetved Heefleë~ me SJe cees®ekeÀmles<eeb YekeÌl³ee mec³eiegHeeefmeleë~~
(Pära.Ä.,12.62) ‘The Lord binds the Paçus (Jévas) with fetters
such as Mala, Mäyä, etc.  He himself is the one who releases
them when properly served through devotion.’

It may be noted here that the commentator has described
Paraçivabrahman as the instrumental cause of the world
(Nimittakäraëa) in explaining the significance of the word
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‘sarvakartä’.  In the present context, it is justifiable.  But it should
be remembered that Çiva is the material cause of the world
(Upädänakäraëa) also in the sense that his Çakti, who is regarded
as ‘samaväyasvarüpiëé’, is in an inseparable ‘tädätmya’ relation
with Çiva.  This is implied by the following stanza of  S.S. itself –
``He$eMeeKeeefoªHesCe ³eLee efleÿefle HeeoHeë~  leLee Yetc³eeefoªHesCe efMeJe SkeÀes efJejepeles~~''  (S.S.,
10.70) – ‘‘Just as a tree stands in the form of leaves, branches,
etc., so does Çiva  alone stand as earth, etc.’’

%ee%eew ÜeJepeeJeerMeeveerMeeJepees, etc.’’  (Çve. U., 1.9) ̀ `DeveerMe½eelcee yeO³eles, etc.''
(Çve.U., 1.8). ̀ `DeveeefoceuemecyevOeeled'' (Ki. Ä). ̀ `Denb ye´ïeeeqmce'' (Bå.U., 1.4.10)

J³eeK³ee— DeLe keÀLeb Ye´cevleerl³e$een ö
How do they revolve?  The answer is given here –

®e¬eÀvesefce¬eÀcesCewJe Ye´ceefvle efn MejerefjCeë~~49~~
peel³ee³egYeexieJew<ec³ekeÀejCeb keÀce& kesÀJeueced~~49~~

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)

J³eeK³ee— jLee²cemlekeÀieleueesnJeue³eJeodYe´cevleerl³eLe&ë~~49~~
It means that they revolve like the circular iron frame

which encircles a wheel. (49)

Notes: Vide Yogasütras: (i)  keÌuesMecetueë keÀcee&Me³ees ¢äe¢äpevceJesoveer³eë~
(ii)  meefle cetues leefÜHeekeÀes peel³ee³egYeesieeë~ (Yo.Sü., 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

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.

J³eeK³ee— veveg peerJeeë keÀcee&vegmeejsCe HeefjYe´ceefvle, les<eeb peel³ee³egYeexie-
Jew<ec³ekeÀejCeb kesÀJeueb keÀcezJesl³egkeÌlelJeeoeréejë efkeÀceLe&ce²erkeÀjCeer³e Fl³e$een õ

It may be objected as to why Éçvara 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 —

Sles<eeb osefnveeb mee#eer ÒesjkeÀë Hejceséejë~~50~~
Sles<eeb Ye´celeeb efvel³eb keÀce&³ev$eefve³ev$eCes~~50~~

Of these embodied souls, the witness is the impeller
Parameçvara in controlling the operation of Karman of these
that are ever-revolving in the cycle of birth and death. (50)

J³eeK³ee— keÀce&met$eye×s mebmeej®e¬esÀ meoe HeefjYéceleecesles<eeb efJeef®e$eosefnveeced,
Sles<eeb keÀce&Ceeefceefle Mes<eë, Hejceséejë ÒesjkeÀë, keÀce&Ceeb pe[lJesve ÒesjkeÀlJeemebYeJeeled,
ÒesjkeÀlJesve meeef#elJesveséejesç²erkeÀjCeer³e Fl³eLe&ë~~50~~

In the case of these diversified embodied souls who are
ever revolving in this wheel 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 Parameçvara.  Since the funds of
Karman are insentient, they cannot act as impellers.  Hence
Éçvara should be accepted as the impeller and witness.  (50)

Notes: mee#eer - vide : ̀ `ef$e<eg Oeecemeg ³eÓesp³eb YeeskeÌlee Yeesie½e ³eÓJesled~ lesY³ees efJeue#eCeë
mee#eer ef®evcee$eesçnb meoeefMeJeë~~'' (Kai.U., 18)- ‘He who is distinguished from
whatever that is regarded as the Bhojya (object of experience or
enjoyment), the Bhoktå (experiencer or enjoyer) or the Bhoga
(experience or enjoyment), is the Säkñin (witness); he is no other
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than Sadäçiva, the pure consciousness.’  Such is the nature of
Säkñin.  He is the impeller of all the souls.

J³eeK³ee— DeLeJeeçm³e vewleeJevcee$eced, efJeMes<eesçH³emleerl³een ö
Or else, this is not all about him; there is something

special also — with this intention it is said —

osefnveeb ÒesjkeÀë MecYegefn&leceeieexHeosMekeÀë~~51~~
HegvejeJe=efÊejefnlecees#eceeieexHeosMekeÀë ~~51~~

Çambhu, 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)

J³eeK³ee—  mHeäced~~51~~ It is clear. (51)

J³eeK³ee—  keÀLeefcel³e$een ö
How?  The answer is given here —

mJekeÀce&HeefjHeekesÀve Òe#eerCeceueJeemeveë~~52~~
efMeJeÒemeeoeppeerJeesç³eb pee³eles Meg×ceevemeë~~52~~

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
Çiva. (52)

J³eeK³ee— De³eb peerJeë mJekeÀce&HeefjHeekesÀve ̀ `efJe%eeve³eesiemev³eemewYeexieeÜe
keÀce&Ceë #e³eë'' Fefle efMeJeeieceeskeÌlesë mJemJekeÀce&HeefjHeekesÀve efJeveäceueJeemeveë meved
efMeJeÒemeeoeled Meg×evleëkeÀjCees pee³eles~~52~~

In accordance with a statement of Çivägama, viz.,
‘‘Vijïänayogasanyäsair, etc’’ meaning ‘the exhaustion of
Karman is through knowledge, meditation or renunciation
or else through the experience of joy or sorrow’, this

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
Çiva. It paves the way for the dawn of Çiva’s grace by turning
back the Tirodhänaçakti (obscuring power), which obstructs the
revelation of its real nature to the soul.  This is ‘Çaktipäta’ as the
next stanza shows. efJe%eeve³eesiemev³eemewë.... (Çi. Ä.).

Meg×evleëkeÀjCes peerJes Meg×keÀce&efJeHeekeÀleë~~53~~
pee³eles efMeJekeÀe©C³eeled ÒemHegÀìe YeeqkeÌlejwéejer~~53~~

There arises a clear devotion pertaining to Çiva out of
the grace of  Çiva in the embodied soul whose conscience is
pure as a result of pure ‘Karma’.  (53)

J³eeK³ee— leeqmceved Meg×keÀce&efJeHeekeÀleë Þegl³eeieceeskeÌleMeg×keÀce&-
HeefjHeekeÀJeMeeled efMeJem³e ke=ÀHee YeJeefle, efMeJeefJe<eef³eCeer YeeqkeÌleë ÒemHegÀìe YeJeefle,
leodÜeje cees#eceeieexHeosMe Fl³eLe&~~53~~

Çiva’s favour dawns on him as a result of pure deeds,
i.e., as a result of pure deeds prescribed by Vedas and
Ägamas.  Devotion pertaining to Çiva 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.  Kaöhopaniñad 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’ : ``³eoe meJex Òeceg®³evles keÀecee ³esçm³e Ëefo
efÞeleeë~  DeLe cel³eexçce=lees YeJel³e$e yéïe meceMvegles~~'' (Katha U. 6.14 ; Bå. 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
Çiva.  It is only he who is chosen by Çiva is able to realise his oneness
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with Çiva— ``³ecesJew<e Je=Cegles lesve ueY³eë, lem³ew<e Deelcee efJeJe=Cegles levetb mJeeced~'' (Kaöha U.
2.23) — ‘By him alone whom the Lord (Ätman) chooses the Lord
(Ätman) is attained (realised); to him the Lord reveals his form.’
The rise of Bhakti pertaining to Çiva is the dawn of Çiva’s Çakti in
the devotee and hence, it is called  ‘Çaktipäta.’

J³eeK³ee— SJeceglHeVeefMeJeYeeqkeÌleceeved ®ejceosner efHeC[MeyoeefYeOes³e Fefle
efHeC[mLeueb meceeHe³eefleö

Thus the author concludes his account of Piëòasthala
by saying that he in whom devotion to Çiva has arisen and
who is with his last body, is designated by the term ‘Piëòa’—

pevlegjvl³eMejerjesçmeew efHeC[MeyoeefYeOes³ekeÀë~~54~~
The embodied soul who is in his last body, is to be

designated by the term ‘Piëòa’. (54)

J³eeK³ee— Demeew pevlegjd SJeceglHeVeefMeJeYeeqkeÌleceeved peerJeë, Devl³eMejerjë
``leom³e le=leer³eb pevce'' Fefle Þegles½ejceMejerjJeeved meved efHeC[MeyoeefYeOes³ekeÀë
efHeC[MeyoeefYeOeeveJeeefvel³eLe&ë~~54~~

Fefle efHeC[mLeueced~

This embodied soul (being) with devotion to Çiva born
in him, is the one who has his last body, in accordance with
the Çruti statement ‘‘Tadasya tåtéyaà janma’’, meaning ‘that
is his third birth.’ He is to be designated as ‘Piëòa’, i.e.,
possesses the designation of Piëòa.  (54)

Piëòasthala ends

Notes : ``leom³e le=leer³eb pevce'' (Ai. U., 4.4).  As explained in the
Bhäñya of Çaìkara, 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

Åsi Vämadeva says – ``Meleb cee Hegj Dee³emeerjj#eVeOeë M³esvees peJemee efvejoer³eced''
(Ai. U., 4.5) – ‘Hundreds were my iron-like bodies before guarding
all outlets; I rent them through the force of ‘ätmajïäna’ (self-
realisation) and emerged out.’  This the Åñi said while reclining
in the womb. That was the third birth in the lineage from his
father. Thus ``le=leer³eb pevce'' stands for the `®ejceb pevce'. The dawn of
‘ätmajïäna’ represents the ‘third birth’ here.  With the implication
of this statement of Aitareyopaniñad, 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 ‘Piëòa’
i.e., the one in his final body.

The term ‘Piëòa’ in the ordinary parlance means ‘solid’,
‘round mass’, ‘lump or ball’, ‘lump of rice offered to the manes at
obsequial ceremonies or Çräddhas’, etc.  It forms a part of a
philosophical term, viz., ‘Piëòäëòa’, which means ‘the body’ and
which is used as a contrast to ‘Brahmäëòa’ the world.  But in
Véraçaiva philosophy, it is given a special technical sense of ‘the
embodied soul - who is of pure conscience’ (Çuddhäntaùkaraëo
dehé piëòaçabdena géyate, S.S., 5.31).

DeLe efHeC[%eevemLeueced ö (2)

J³eeK³ee— veveg MejerjelceefJeJeskeÀë efkeÀefcel³eHesef#ele Fl³e$een ö

Piëòajïänasthala — (2)

It may be asked as to why one should know the
distinction between the body and the soul.  The answer is
given here —

MejerjelceefJeJeskesÀve efHeC[%eeveer me keÀL³eles~~55~~
MejerjcesJe ®eeJee&kewÀjelcesefle HeefjkeÀerl³e&les~~55~~

Feqvê³eeCeeb leLeelcelJeceHejwë HeefjYee<³eles~~56~~
yegef×leÊJeielewyeez×wyeg&ef×jelcesefle ieer³eles~~56~~
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With the knowledge of distinction between the body
and the soul, one is said to be ‘Piëòajïänin’, the knower of
the nature of pure soul. The body is itself spoken as the soul
by the Cärväkas (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)

J³eeK³ee— MejerjelceefJeJeskesÀve MejerjMejerefjCeesefJe&JeskesÀve efHeC[%eeveerefle
Meeðe%ewë keÀL³ele Fl³eLe&ë~  SJebefJeOeJeeefoefYejelceleÊJem³e meefvoiOelJeeled, meefvoiOesçLex
v³ee³eë ÒeJele&le Fefle Meeðeke=ÀefÓj²erke=ÀlelJeeled MejerjelcelJes efJeJeskeÀ DeeJeM³ekeÀ
Fl³eLe&ë~~55~~

It is him alone who knows the distinction between the
body and the soul that is said to be ‘Piëòajïänin’ by the
scholars well versed in Çästras.  Since such contenders in
argument have created doubt about the nature of the
concept of soul and since the writers on Çästras 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
Cärväkas who hold that the body itself is the soul.  According to
the Cärväkas, 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.

J³eeK³ee— keÀLeb leefÜJeskeÀ Fl³e$een ö
How should we make distinction?  The answer is given

here —

veseqvê³eeCeeb ve osnm³e ve yeg×sjelcelee YeJesled~~57~~
DenbÒel³e³eJesÐelJeeod DevegYetlemce=lesjefHe~~57~~

Mejerjseqvê³eyegef×Y³ees J³eefleefjkeÌleë meveeleveë~~58~~
DeelceefmLeefleefJeJeskeÀer ³eë efHeC[%eeveer me keÀL³eles~~58~~

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 ‘Piëòajïänin’.  (58)

J³eeK³ee— De³eb YeeJeë ö ie=n#es$eeefoveeMes meefle ogëKeoMe&veeled leoefYeJe=×ew
megKeeefleMe³eeod ie=n#es$eeefokeÀcesJeelcesefle efJe<e³eelceJeeefovees ueewefkeÀkeÀe cev³evles~
leleesçefHe meceefOekeÀefJeJeskeÀYeepees ie=n#es$eeoerveeb ce=ieHeef#emeefjodefieefjûeeceeefo-
efJeJeskeÀeYeeJee®íjerjm³e lee¢iedefJeJeskeÀmeÓeJee®íjerjcesJeelcesefle ®eeJee&keÀeë cev³evles~
Mejerjs ÒeeCeJee³egHeefjmHevoeYeeJes %eeveevego³eeVe Mejerjb ÒeeCe SJeelcesefle kesÀef®eÜoefvle~
megefHlekeÀeues ÒeeCemHevom³e efJeÐeceevelJesçHeereqvê³eJ³eeHeejeYeeJesve %eeveMetv³e-
lJeeefoeqvê³ecesJeelcesl³eHejs~  De$e Feqvê³eeCeeb yeengu³eeod Feqvê³emecetn Deelcesl³eg®³eles
Jee J³eefäªHem³eelcelJeceg®³eles Jesefle efJekeÀuHeë~  veeÐeë, le$ewkeÀm³e Ü³eesJee& veeMes
mecegoe³eveeMesve %eeveevego³eÒeme²eled~ ve efÜleer³eë, peueefceob mJe®íb ceOegjefceefle
Òeleerefleve& m³eeefoefle, SkewÀkeÀeLe&ÒekeÀeMekeÀlJeeod J³eäsë~ SJeb Mejerjeos%ee&veMetv³elJesve
pe[lJeeoelcelJeb ve mecYeJeleerefle yegef×jsJeelcee~  De$e yeg×sM®e#egjeefokeÀjCemeeO³elJeeled
keÀjCeeveeb kegÀþejeefoJelkeÀ$e&OeervelJeeod yeg×îegÊeerCe&ë keÀef½eled keÀlee&ç²erkeÀjCeer³e Fefle
veeMe¹veer³eced, keÀjCepev³em³e pe[lJeefve³ecesve yeg×spe&[leeHeÊ³eeLe&ûenCeeHeìglJee-
VesäeHeefÊeë, pe[yeg×sjelceveesçefHe pe[leeHeÊesjefveJee³e&lJeeuueeskeÀJ³eJenejes efJeuegH³eslesefle
YeJeoefYeceleelceJeod yegef×ë mJeleëefme×wJesl³e²erkeÀjCeer³ele³ee ÒeLeceb IeìevegYeJeë, lelees
IeìefJekeÀuHeë, leovevlejb leppeefvelemebmkeÀejeÓeefJekeÀesefìefveÿe mce=efleë, mce=l³ee ueeskeÀ-
J³eJenej Fefle efYeVekeÀeueefYeVeekeÀejefYeVeefJe<eef³eCeer #eefCekeÀ%eevemevleeflejsJeelcesefle
yegef×ÒeeOeev³eJeeefovees yeew×e Jeoefvle~
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De$eesÊejced ö ``DenbÒel³e³eJesÐelJeeovegYetlemce=lesjefHe Mejerjseqvê³eyegef×Y³ees
J³eefleefjkeÌleë meveeleve:'' Deelceeçmleerefle cece Mejerjb ceceseqvê³eb cece yegef×ce&ce
mce=efleë Mejer³e&nb mHegÀìseqvê³eesçnb peeveeefce mcejeceerefle Mejerjseqvê³eyeg×îegÊeerCeexçnb-
Òel³e³eeOeervele³ee mce=l³eeoerveeceefHe YeemeceevelJeeÊeÜîeefleefjkeÌleë keÀef½eoelceemleer-
l³e²erkeÀjCeer³eefcel³eLe&ë~ vevJenbÒel³e³em³eemceeefYeefve&efJe&keÀuHekeÀmeefJekeÀuHe-
keÀue#eCe%eeveÜ³eevleie&lelJesvee²erke=ÀlelJeeVe leÜîeefleefjkeÌleë, ve ®e le¿e&³eceelce-
J³eefleefjkeÌleb ve efkeÀáeefÜkeÀuHe³eleerl³eelcee efme× Fefle Jee®³eced, mLetueesçnb ke=ÀMeesçnb
megK³enb ogëK³enefceefle ªHeJesoveemevleevemebmHeefMe&lJesve Mejerjeoerved efJekeÀuHe³eleerefle
lemceeVeemceo²erke=ÀleªHeefJeJesovemeb%eeveefJe%eevemebmkeÀejue#eCeHeáemevleeveesÊeerCe&ë
MejerjeefomevleevecetOe&v³eesçH³enbÒel³e³ees veelcee YeefJelegcen&efle, ªHeJesoveemevleeve-
mebmHeefMe&lJesveeefvel³elJeeled, megeqHlecetíe&oeJeYeeJee®®e~

ve ®e Ieìcenb peeveeceerl³e$e JesÐeªHekeÀce&ÒekeÀeMeeod JesoveeªHe%eeveÒekeÀeMee-
®®eesÊeerCe&lJesve YeemeceevelJeeonbÒel³e³e DeelceevecesJe efJekeÀuHe³eleerefle Jee®³eced,
lem³eenbÒel³e³eJ³eeflejskesÀCee¢M³elJeeled, DenbÒel³e³em³eeefvel³elJeeled~  ³eefo Òel³e³em³e
meefJe<e³eleeçv³eLeeçvegHeHeÊ³ee leÜîeefleefjkeÌle Deelceeçvegceer³eles, leefn& keÀesç³ecevegceelee?
DenbÒel³e³ees Jee leÜîeefleefjkeÌlees Jee?  veeÐeë, Deefvel³esçnbÒel³e³em³eevegceele=lee²er-
keÀejsCeemcevceleÒeJesMeeHeÊesë  leÜîeefleefjkeÌlem³eevegceelegj¢M³elJeeled~  ³eefo ¢M³emleefn&
lem³e yegef×legu³elJeÒeme²eod yegef×jsJeelcesefle ®esled, cewJeced, yeg×së #eefCekeÀlJesve
efYeVekeÀeueefYeVeefJe<e³eefYeVeekeÀejlJesvee²erke=ÀlelJeeled, veerueb HeerleeefÓVeced, Heerleb
veerueeefÓVeced, veeruecenb peeveeefce, Heerlecenb peeveeefce, ³eesçnb yeeu³es efHelejeJevJeYetJeb
me SJeenefceoeveeR Heg$eoejevevegYeJeeceerl³eskeÀmebefJeuueivele³ee yee¿eeY³evlejeveg-
mevOeeveemebYeJeeled, #eCeÜ³eeJeieeefn mebefJeovlejeve²erkeÀejeled, ªHemebmkeÀejsCe
jmemce=l³evego³eeled, mce=lesë mJemeceeveefJe<e³eleeJ³eJemLeeHekeÀlJesve mebmkeÀejm³e
ke=ÀleeLe&lJeeled, mce=eflepevekebÀ ve efkeÀefáelHeM³eece Fefle mce=lesie&ievekegÀmegcee³eceevelJesve
levcetuekeÀm³e meJe&m³eeefHe ueeskeÀJ³eJenejm³eeseq®íefÊeÒeme²e®®e~ lemceeefVel³eë

keÀefM®eoelceevegmevOeelee %eevemce=l³eHeesnveMeeqkeÌleceeve²erkeÀjCeer³eë, ``ceÊeë mce=efle-
%ee&veceHeesnveb ®e'' Fl³esleoefYeÒee³esCewJe YeieJeleeçefHe ieerlelJeeled~  me ®eenbÒel³e³emJeªHe
SJe, leefÓVem³ee¢M³elJeeefoefle metkeÌlelJeeled~ lem³e megeqHlecetíe&oeJeYeeJeeVee-
efvel³elJeceeMe¹veer³eced, leoe lem³e Metv³emLeeveefveceivelJesve leoer³emJeÒekeÀeMem³e
eflejesefnlelJeeled, Dev³eLeeseflLelem³e megKecencemJeeHmeefceefle megKemce=l³evego³eÒeme²ë,
mce=lesjvegYeJecetuekeÀlJeeled, mJelev$eebMeerYetleÒeeCeJee³egHeefjmHevom³e efJeÐeceevelJesve lem³e
neveeoeveeefoªHele³ee keÀle=&efveªefHelelJeeled, keÀle&=%eeveHegjëmejlJeeefoefle meb#esHeë~

vevJesleeJelee Mejerjer keÀefM®eppeerJeelcee efme×es ve lelÒesjkeÀ F&éej Fefle ®esled,
ueeskesÀ efJeoejCeeefoef¬eÀ³eeCeeb kegÀþejeefokeÀjCemeeO³elJeeled keÀjCeeveeb keÀcexeqvê³ee-
OeervelJeeled les<eeb %eeveseqvê³eeOeervelJeeled les<eecevleefjeqvê³eeOeervelJeeled les<eeb Mejer³e&-
OeervelJeeled lem³e osMekeÀeueeefoHejlev$elJeeled mJelev$esCe efJevee ve mebYeJeleerefle
J³eJenejev³eLeevegHeHeÊ³ewJe meesçefHe efme× Fefle~ De$e %eeveJ³eefleefjkeÌlees %eeveeefo-
iegCeieCeeÞe³e Deelcesefle Jeovlees vew³eeef³ekeÀeë, DemcelÒe³e³eJesÐelJeeoHejes#eÊJee®®e
Òel³eieelcee Òeefme× Fefle Jeovlees Jew³eeefmekeÀeM®e Òel³egkeÌlee Fefle cevle-
J³eced ~~56-58~~

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 Cärväkas, 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 (jaòa), the intellect should be also insentient.
Then it cannot grasp the objects.  This does not lead to any
desirable end (na iñöäpattiù), 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.  It is 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

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: ̀ `DenbÒel³e³e - JesÐelJeeod,
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’, ‘I
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
(Ätman) 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 (anumätå)?  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,

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.
Bhagavän has said in the Gétä 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 (ädäna and häna) of breath
indicates the existence of an agent (kartå). 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 Éçvara 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 Éçvara
is also proved.  With this the following two views should
be taken as refuted: (1) The view of the Naiyäyikas 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 Uttaramémäàsakas 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: ``DenbÒel³e³eJesÐelJeeod ...'' (.......). ̀ `ceÊeë mce=efle%eeveceHeesnveb ®e'' (Bhag.
G., 15.15).

veéejeefCe MejerjeefCe veeveeªHeeefCe keÀce&Cee~~59~~
DeeefÞelees efvel³e SJeemeeefJeefle pevleesefJe&JesefkeÀlee~~59~~

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)

J³eeK³ee— keÀce&JeMeeled ÒeeHleeefve veeveeªHeeefCe MejerjeefCe veéejeCeerefle
peerJem³e efJeJesefkeÀlee efHeC[efJeJeskeÀë, lee¢kedÀefHeC[eefÞelees peerJees efvel³e Fefle efJeJesefkeÀlee
efHeC[%eefJeJeskeÀë~~59~~

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 Piëòaviveka (real
discernment about piëòa, the body). The discrimination that

the Soul which resides in such a body (piëòa), is eternal, is
Piëòajïaviveka (real discernment about the Piëòajïa, the
knower of piëòa).

Notes : Here the commentator takes the word ‘Piëòa’ in
the sense of ‘the body’.  The discernment that the body is transitory
and the soul is eternal is Piëòajïäna.  The author has defined
Piëòa technically as the embodied soul with pure conscience due
to the maturity of  Karman (vide stanza 31 above).  Hence to
explain the term ‘Piëòa’as the body is against the intention of the
author.  It may be seen how the author has explained ‘Piëòajïäné’
in stanza 55 above as the Soul with the discrimination between
the body and the Soul.

J³eeK³ee— vevJe³eb efJeJeskeÀë meebK³eceleme¢Mees peele Fl³e$een —

If it is objected that this discriminative knowledge has
turned out to be similar to the Säìkhya discrimination
between Prakåti and Puruña, then the answer is —

Mejerjeled He=LeieelceeveceelceY³eë He=Leieeréejced~~60~~
ÒesjkebÀ ³ees efJepeeveeefle efHeC[%eeveerefle keÀL³eles~~60~~

He who knows the soul as different from the body and
Éçvara, the impeller, as different from the souls, is said to be
‘Piëòajïänin’.  (60)

J³eeK³ee— mHeäced~ De³ecesJe efvel³eeefvel³eue#eCe #es$e#es$e%eefJeJeskeÀë, #es$e%es
peerJes ÒesjkeÀlJesveséejm³e ̀ `®evêkeÀevles ³eLee lees³eced'' Fl³eeÐegkeÌle¢äevlesve leeoelc³esve
efJeÐeceevelJeeled ~  GkeÌleb ®e ieerlee³eeced - ̀ `Fob Mejerjb keÀewvles³e #es$eefcel³eefYeOeer³eles~
SleÐees Jeso leb Òeengë #es$e%e Fefle leefÜoë~~ #es$e#es$e%e³ees%ee&veb ³eÊepped%eeveb celeb
cece~ #es$e%eb ®eeefHe ceeb efJeef× meJe&#es$es<eg Yeejle~~'' Fefle~ ``mel³esve ueY³emleHemee
ïes<e Deelcee mec³ep%eevesve ye´ïe®e³exCe efvel³eced~ DevleëMejerjs p³eeseflece&³ees efn
MegYe´es ³eb HeM³eefvle ³ele³eë #eerCeHeeHeeë~~'' Fefle cegC[keÀÞeglesë, ̀ `DeMejerjb ³eoelceeveb
HeM³eefle %eeve®e#eg<ee~ leoe YeJeefle Meevleelcee meJe&lees efJeielemHe=në~~'' Fefle
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osJeerkeÀeueesÊejJe®evee®®e~ osnosefnmJeªHece²eef²veespeeaJeséej³eesë mJeªHeb ®e
efJe%es³eced~~60~~

Fefle efHeC[%eevemLeueced

It is clear. This is the same as the discrimination
between ‘Kñetra’ and ‘Kñetrajïa’. It is the same as that
between the eternal and the non-eternal. In the ‘Kñetrajïa’
who is the soul, Éçvara resides as the impeller in a relation
of identity as made clear through an analogy in ‘‘candra-
känte yathä toyam, etc.’’  It is said in the Gitä – ‘‘Idaà
çaréraà kaunteya, etc.,’’ meaning: ‘‘O Arjuna! this body is
said to be ‘Kñetra’ (abode).”  He who knows it is said to be
‘Kñetrajïa’.  The knowledge about ‘Kñetra’ and ‘Kñetrajïa’
is the knowledge acceptable to me. Know me to be the
‘kñetrajïa’in all ‘kñetras’.” This is in accordance with
Muëòakopaniñad which says ‘‘satyena labhyastapasä, etc.,’’
meaning – ‘‘This Ätman (Paramätman, the ‘Kñetrajïa’)
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 Devékälottara statement
‘‘Açaréraà yadätmänam, 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 Éçvara, who are in the relation of the body and
the possessor of the body, should be known. (60)

Piëòajïänasthala ends

Notes: ``®evêkeÀevles ³eLee lees³eced, etc.,’’ (S.S., 5.36).  ``Fob Mejerjb keÀewvles³e
....... DeLe meJe&#es$es<eg Yeejle~~'' (Bhag. G., 13.1-2).  ``mel³esve ..... #eerCeHeeHeeë~~''
(Muëò. U. 3.1.5).``DeMejerjb ³eoelceeveb, etc.,’’ (D.K., 51)

mebmeejns³emLeueced õ (3)

J³eeK³ee — DeLewJebªHeefHeC[%eeefveve GlHeÐeceevemebmeejns³emLeueb
efveªHe³eefleõ

Saàsäraheyasthala – (3)

Then the author speaks of ‘Saàsäraheyasthala’ in the
case of the ‘Piëòajïänin’—

efvejmleËlkeÀue¹m³e efvel³eeefvel³eefJeJesefkeÀveë~~61~~
mebmeejns³eleeyegef×pee&³eles Jeemeveeyeueeled~~61~~

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)

J³eeK³ee— GkeÌleÒekeÀejsCeeveskeÀpevceeefpe&lemegke=ÀleJeMeeled Òe#eerCeHeeHelJesve
Meg×evleëkeÀjCem³e efvel³eeefvel³eefJeJesefkeÀveë HegC³eeefOekeÌ³esve melmebmkeÀejyeueeled mebmeejs
l³eeieyegef×©lHeÐele Fl³eLe&ë~~61~~

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 : ̀ `mebmeejns³elee'' is the inclination to abandon worldly life.
This is called renunciation (vairägya). ‘Vairägya’ 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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``Jewjei³elewuemebHetCex YeeqkeÌleJeefle&meceeqvJeles~  ÒeyeesOeHetCe&Hee$es leg %eeveoerHeb efJeueeskeÀ³esled~~''  (Dakñiëä.
U.,27). The awareness of the loathsomeness of mundane life leads
to the awareness of Çivatattva (i.e., one’s identity with Çiva)
through the pursuit of Bhakti.

J³eeK³ee— kegÀle Fl³e$een ö
Why does it happen?  The answer is given here —

SsefnkesÀ #eefCekesÀ meewK³es Heg$eoejeefomebYeJes~~62~~
#eef³elJeeefo³egles mJeiex keÀm³e Jee_íe efJeJesefkeÀveë~~62~~

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)

J³eeK³ee — Heg$eoejeefopee³eceevemegKem³e veéejlJeb Òel³e#esCeevegYet³eles~
p³eesefleäesceeefo³eeiepev³emJeie&megKem³eeefHe ̀ `les leb YegkeÌlJee mJeie&ueeskebÀ efJeMeeueb #eerCes
HegC³es cel³e&ueeskebÀ efJeMeefvle'' Fefle YeieJeogkeÌlesve&éejleeçJeiec³eles~  SJebªHewefnkeÀe-
cegeq<cekeÀmegKe³eesefve&l³eeefvel³eefJeJesefkeÀveë keÀm³e Jee_íe YeJesled ve keÀm³eeHeerl³eLe&ë~
veéejlJee×s³eyegef×jsJe YeJesefoefle YeeJeë~~62~~

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 Jyotiñöoma, etc., the
transitoriness is known on the authority of Bhagavän’s saying
‘‘Te taà bhuktvä, 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

attachment.  What is implied is that there would be strong
inclination to renounce it because of its transitoriness. (62)

Notes : ``les leb YegkeÌlJee, etc.,’’  (Bhag. G. 9. 21).  Vide also – ̀ `leÐeLesn
keÀce&ef®elees ueeskeÀë #eer³eles~  SJecesJe HegC³eef®elees ueeskeÀë #eer³eles~~''  (Chänd. U., 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).’

J³eeK³ee— veveg meebmeeefjkeÀmegKem³eeefvel³elJeeled Heefjl³eeiees ³egkeÌleë, mebmeejë
efkeÀceLe¥ l³epeveer³e Fl³e$e oes<eevegÓeJe³eefle õ

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 —

peelem³e efn Oe´gJees ce=l³egOe´&gJeb pevce ce=lem³e ®e~~63~~
pevlegce&jCepevceeY³eeb HeefjYe´ceefle ®e¬eÀJeled~~63~~

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: ``peelem³e efn Oe´gJees ce=l³egOe&´gJeb pevce ce=lem³e ®e~  lemceeoHeefjne³exçLex ve
lJeb Meesef®elegcen&efme~~''  (Bhag. G., 2.27).  Here the second line means –
‘Hence, with regard to something unavoidable, it is not proper
for you to grieve.’

J³eeK³ee— DeeqmceVeLex keÀcee&OeerveHeg©<e¢äevleceH³een ö
In this context, the author gives also an example of a

person who is subjected to Karman —

celm³eketÀce&Jejene²wve=&eEmencevegpeeefoefYeë ~~64~~
peelesve efveOeveb ÒeeHleb efJe<CegveeefHe cenelcevee~~64~~

The great Viñëu who took birth in the forms of fish,
tortoise, boar, man-lion and man, suffered death. (64)
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J³eeK³ee— ogäowl³eefveyen&CeeLe¥ YekeÌleevegûeneLe¥ ®e celm³eketÀcee&efoMejerjwë
men peelesve DeJeleejb Oe=leJelee cenelcevee ceneHeg©<esCe efJe<CegveeefHe veeje³eCesveeefHe
efveOeveb cejCeb ÒeeHleced Fl³eLe&ë~~64~~

Even the Great Viñëu 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 Viñëu had to suffer death, what to
speak of other beings?

J³eeK³ee— SJebefmLeles HejeOeervees pevlegmleeHe$e³eeod o¿ele SJesl³een õ
The author says that in that case a dependent being

suffers threefold afflictions —

YetlJee keÀce&JeMeeppevlegye´e&ïeCeeefo<eg peeefle<eg~~65~~
leeHe$e³eceneJeefÚmevleeHeeod o¿eles Ye=Meced~~65~~

Having been born in the castes such as Brähmaëa, etc.,
the being is tormented repeatedly by the heat of the great
fire in the form of  threefold afflictions.  (65)

J³eeK³ee—  o¿eles, leH³ele Fl³eLe&ë~~65~~
‘Tormented’ — by this suffering is meant.

J³eeK³ee—  veveg leeHe$e³eevegJe=efÊeefJeeq®íefÊejeqmceved mebmeejs keÀoeH³eefmle
Jee ve Jesl³e$een ö

Here it is asked as to whether in worldly life there would
be a break in the continuity of threefold afflictions or not —

keÀce&cetuesve ogëKesve Heer[îeceevem³e osefnveë~~66~~
DeeO³eeeflcekeÀeefovee efvel³eb kegÀ$e efJeÞeeefvleefj<³eles~~66~~

In the case of the being who is ever tormented by the
suffering rooted in Karman such as ‘Ädhyätmika,’ etc., when
can there be any relief? (66)

J³eeK³ee— keÀce&cetuesveeO³eeeqlcekeÀeefovee ogëKesve meoe yeeO³eceevem³e
ÒeeefCeveë kegÀ$e keÀeqmceVeefOekeÀjCes efJeÞeeefvleefJe&ÞeceCeefce<³eles F®íeefJe<e³eeref¬eÀ³eles,
ve keÌJeeHeerl³eLe&ë~~66~~

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
‘Ädhyätmika,’ etc.? (66)

J³eeK³ee— DeLe eEkeÀ leled leeHe$e³eefcel³e$een ö
Then what is that threefold affliction?  The answer is—

DeeO³eeeqlcekebÀ leg ÒeLeceb efÜleer³eb ®eeefOeYeeweflekeÀced~~
DeeefOeowefJekeÀcev³e®®e ogëKe$e³eefceob mce=leced ~~67~~

Ädhyätmika is the first, the second is Ädhibhautika and
the other one is Ädhidaivika.  This is the threefold
affliction.(67)

J³eeK³ee— DeLe lelmJeªHeb ue#e³eefle ö
Then the author explains its nature —

DeeO³eeeqlcekebÀ efÜOee ÒeeskeÌleb yee¿eeY³evlejYesoleë~~68~~
JeeleefHeÊeeefopeb ogëKeb yee¿eeceeO³eeeqlcekebÀ celeced~~68~~
jeieÜs<eeefomecHeVeceevlejb HeefjkeÀerl³e&les~~69~~
DeeefOeYeeweflekeÀcesleef× ogëKeb jepeeefoYetlepeced~~69~~
DeeefOeowefJekeÀceeK³eeleb ûen³e#eeefomecYeJeced~~70~~
ogëKewjslew©Heslem³e keÀce&ye×m³e osefnveë~~70~~
mJeiex Jee ³eefo Jee Yetceew megKeuesMees ve efJeÐeles~~70~~
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The Ädhyätmika sorrow is twofold as external and
internal.  The sorrow that is born from gastric air, bile, etc.,
is regarded as external Ädhyätmika sorrow. (68) That
which arises from attachment, hatred, etc., is said to be
internal. The sorrow that comes from the king, etc., is
Ädhibhautika. (69)  That which is born from planets, yakñas,
etc., is Ädhidaivika 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)

J³eeK³ee—  mHeäced ~~68-70~~       It is clear. (68-70)

Notes : ‘Ädhyätmika’ 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., väta (gastric air), pitta (bile) and
kapha (phlegm) as also for mental pain born of attachment,
hatred, etc.  ‘Ädhibhautika’ stands for pain arising from living
beings like the king, other human beings, beasts, etc.  Ädhidaivika
stands for pain arising from divine, semi-divine beings.  Säìkhya-
kärikä refers to ‘duùkhatraya’ in the very first kärikä (stanza):
‘Duùkhatrayäbhighätät, etc,’’ (Sä. Kä., 1). Çaìkaräcärya in his
Bhagavadgétabhäñya refers to Ädhyätmika, etc., while explaining
‘‘Duùkheñvanudvignamanäù, etc.’’ (Bhag. G., 2.56) — ‘‘Duùkhe-
svädhyätmikädiñu präpteñu, etc.’’ (B.G. Bhä., 2.56). Väcaspati
miçra in his Säìkhyatattvakaumudé, has explained three kinds of
Duùkha:

``ogëKeeveeb $e³eb ogëKe$e³eced~  leled Keueg DeeO³eeeqlcekeÀced, DeeefOeYeeweflekeÀced, DeeefOeowefJekebÀ ®esefle~
le$eeO³eeeqlcekebÀ efÜefJeOeced - Meejerjb ceevemeb ®e~ Meejerjb JeeleefHeÊeMues<ceCeeb Jew<ec³eefveefceÊeced, ceevemeb
keÀece¬eÀesOeueesYeceesnYe³es<³ee&efJe<eeoefJeMes³eefJeMes<eeoLe&efveyevOeveced~  meJe&áewleoevlejesHee³emeeO³elJeeoeO³eeeqlcekebÀ
ogëKeced~ yeeïeesHee³emeeO³eb ogëKeb ÜsOee - DeeefOeYeeweflekeÀced, DeeefOeowefJekebÀ ®e~ le$eeefOeYeeweflekebÀ
ceeveg<eHeMegce=ieHeef#emejerme=HemLeeJejefveefceÊeced;  DeeefOeowefJekebÀ leg ³e#eje#emeefJevee³ekeÀûeneÐeeJesMeefveyevOeveced~''
(Sä. Kau., on kä.1)

[ The triad of sorrow is threefold sorrow as Ädhyätmika,
Ädhibhautika and Ädhidaivika.  Here Ädhyätmika is two fold as
physical and mental.  The physical sorrow occurs due to disorder
in the three humours of the body, viz., väta, pitta and kapha.
The mental sorrow is due to non-acquisition of desired objects

and it pertains to passion (käma), anger (krodha), avarice (lobha),
infatuation (moha), fear (bhaya), jealousy (érñyä) and despair
(viñäda).  Since all this is secured through internal or one’s own
means, it is called Ädhyätmika sorrow.  The sorrow depending
upon external means is twofold as Ädhibhautika and Ädhidaivika.
Here Ädhibhautika is that which is caused by human beings,
animals, beasts, birds, serpents and other immovable things.
Ädhidaivika is, on the other hand, that which arises from being
possessed by Yakñas, Räkñasas, Vinäyaka (Gaëeça), planets, etc.]

J³eeK³ee— DeLe jep³eeefomecHeefÊeë megKeb veeefmle Jesl³e$e veemleerefle
¢äevleHetJe&keÀceenõ

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 —

leefìlmeg Jeeref®eceeueemeg ÒeoerHem³e ÒeYeemeg ®e~~71~~
mecHelmeg keÀce&cetueemeg keÀm³e Jee efmLejleeceefleë~~71~~

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)

J³eeK³ee— efJeÐeglmeg lej²ceeueemeg oerHeefMeKeemeg ³eLee efmLejleeyegef×vee&efmle,
leLee keÀce&cetueemeg mecHelmJeefHe efmLejleeyegef×efJe&JesefkeÀvees veemleerl³eLe&ë~~71~~

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 : ``ve efJeÊesve leHe&Ceer³ees ceveg<³eë'' (Kaöha U, 1.27).  Man is not
satisfied by wealth, because he aspires for more and more wealth.
His desire is insatiable.  ̀ `ve peeleg keÀeceë keÀeceeveecegHeYeesiesve Meec³eefle~  nefJe<ee ke=À<CeJelcexJe
Yet³e SJeeefYeJeOe&les~''  (Väyu 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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J³eeK³ee— veveg efJeÐegoeefoefJeue#eCelJeeled megKemeeOevelJee®íjerjb
Jee_íeefJe<e³eceeqmlJel³e$e  ̀ `YeieJeVeefmLe®ece&mvee³egceppeeceebmeMeg¬eÀMeesefCeleMues<cee-
Þegotef<eles efJeCcet$eJeeleefHeÊekeÀHeÀmebIeeles ogie&vOes efveëmeejs eEkeÀ keÀeceesHeYeesiewë'' Fefle
cew$es³eÞegl³evegmeejsCeen ö

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 Maitreyopaniñad 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’—

ceuekeÀesMes Mejerjsçeqmceved ceneogëKeefJeJeOe&ves~~72~~
leef[o¹§jme¹eMes keÀes Jee ©®³esle HeefC[leë~~72~~

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 : ̀ `YeieJeVeefmLe®ece&....'' (Maitreya U., ?); vide also Maitreyé
U., 1.3 — ``YeieJe_Mejerjefceob cewLegveeosJeesÓtleb mebefJeoHesleb efvej³e SJe cet$eÜejsCe efve<JeÀevleced
DeefmLeefYeef½eleb ceebmesveevegefueHleb ®ece&CeeJeye×b efJeCcet$eJeeleefHeÊeJeÀHeÀceppeecesoesJemeeefYejv³ew½e ceuewye&ngefYe:
HeefjHetCe&ced , SleeoãMes Mejerjs Jele&ceevem³e YeieJebmlJeb vees ieefleefjefle~'' — “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.”

J³eeK³ee— ceuekeÀesMes ceuecet$eeÐeeOeejYetles #eefCekesÀçeqmceved Mejerjs keÀes
Jee HeeHeefHeC[s efJeJeskeÀer ÒeereEle kegÀ³ee&led, ve keÀesçefHe kegÀ³ee&efol³eLe&ë~~72~~

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)

J³eeK³ee— veveg Mejerjm³ewJe HejceÒesceemHeolJeeled le$e ©ef®ejeqmlJel³e$een ö
It may said that there should be interest in the body

because it is the object of great liking.  Here the answer is
given  —

efvel³eevevoef®eoekeÀejceelceleÊJeb efJene³e keÀë~~73~~
efJeJeskeÀer jceles osns veéejs ogëKeYeepeves~~73~~

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)

J³eeK³ee— efvel³eevevomJeªHem³eelceleÊJem³e efJeÐeceevelJeeled lem³ewJe
HejceÒesceemHeolJeeled leefÜne³e veéejs ogëKeHee$es Mejerjs keÀes efJeJeskeÀer jceles, ve keÀesçefHe
jcele Fl³eLe&ë~~73~~

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)

J³eeK³ee— DeLe efJeJesefkeÀvees veéejs Mejerjcee$e SJe efJejeqkeÌleefjefle ve,
lelmecyeefvOe<eg meJex<JeefHe efJejeqkeÌleefjl³een ö

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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efJeJeskeÀer Meg×Ëo³ees efveef½eleelcemegKeeso³eë~~74~~
ogëKensleew Mejerjsçeqmceved keÀue$es ®e megles<eg ®e~~74~~
megËlmeg yevOegJeiex<eg Oeves<eg kegÀueHe×leew~~75~~
Deefvel³eyeg×îee meJe&$e Jewjei³eb HejceMvegles~~75~~

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)

J³eeK³ee— Meg×Ëo³ees efvece&ueevleëkeÀjCeë, Dele SJe efveef½eleelcemegKeeso³eë
Þegefleieg©mJeevegYeJewefve&ef½eleefvel³eeefvel³emegKemHetÀefle&ceeved efJeJeskeÀer efvel³eeefvel³eJemleg-
efJeJeskeÀer ogëKensleew GkeÌleue#eCe-mekeÀueogëKekeÀejCesçeqmceved Mejerjs, keÀue$es ðeer<eg,
megles<eg~~74~~ megËlmeg efce$es<eg yeevOeJemecetns<eg kegÀueHe×leew kegÀue¬eÀces Oeves<eg ieesOe-
veeefoOeves<eg meJe&$e SleÜîeefleefjkeÌlemekeÀueJemleg<JeefHe Deefvel³eyeg×îee Hejb Jewjei³eced
DeMvegles DeeÞe³eleerl³eLe&ë~~75~~

‘Çuddhahådaya’ 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. ‘Viveké’
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)

Notes : This is in accordance with what is prescribed in the
Ägamas : Heg$eoejOeveeoerveeb me²ceë HeevLeme²ceë~  Devegosnb ve³evl³esles mJeHvees efveêevegiees ³eLee~~
vesneceg$e HeÀueb efkeÀefáeefo®ísod YekeÌlees cece efÒe³es~  DeefHe kewÀJeu³eceerMeeefve ce³ee oÊeceefHe keÌJeef®eled~~
efkeÀ³eleer meeJe&YeewceeefomecHeefÊeM®eeefCeceeefokeÀe~  le=Ceerke=ÀleeefCeceeÐeäefme×sJez YeeqkeÌlejbnmee~~ (Pära.
Ä., 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.’’

J³eeK³ee— DeLewJeceeÐeefvel³eJemlegefJejkeÌlem³e efvel³eJemlegjeefieCeë mebmeej-
ogëKeefJe®ísonsleew yegef×©lHeÐele Fl³eenö

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 –

efJeJesefkeÀvees efJejkeÌlem³e efJe<e³es<JeelcejeefieCeë~~76~~
mebmeejogëKeefJe®ísonsleew yegef×ë ÒeJele&les~~76~~

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)

J³eeK³ee—  mHeäced~~76~~ 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: Hegje ke=Àlesve HegC³esve efveefJe&CCeë megKeme²ces~  ieg©b meceeÞe³esod YekeÌl³ee
ogëKeessÊejCensleJes~~ (Pära. Ä., 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
sorrow.’
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J³eeK³ee— DeLe keÀesç³eb mebmeejogëKe®ísonslegefjl³e$e efHeC[efHeC[-
%eevemLeueeLe¥ ieYeeake=Àl³e Je=Êesveenö

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  Piëòa and
Piëòajïänasthalas in a stanza set in Våtta-metre —

efvel³eeefvel³eefJeJesefkeÀveë megke=Àefleveë Meg×eMe³em³eelcevees~~77~~
ye´ïeesHesvêcensvêcegK³eefJeYeJes<JemLeeef³eleeb HeM³eleë~~77~~
efvel³eevevoHeos efvejeke=ÀlepeielmebmeejogëKeeso³es~~77~~
meecyes ®evêefMejesceCeew mecego³esÓeqkeÌleYe&JeOJebefmeveer~~77~~

Fefle ÞeerceneJeerjceenséeje®ee³e&-efMeJe³eesefieÒeCeerles JesoeieceHegjeCeeefo-
meejYetles Þeerefme×evleefMeKeeceCeew YekeÌlemLeues efHeC[efHeC[%eeve-
mebmeejns³emLeueÒeme²es veece HeáeceHeefj®ísoë meceeHleë~~5~~

In the case of Ätman (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, Viñëu, Mahendra,
etc., as transitory, there would arise devotion (Bhakti) which
eradicates transmigration, towards Çiva, who is the abode
of eternal bliss, who prevents the rise of sorrow of trans-
migration in the world, who is associated with Ambä, (i.e.,
Çakti) and who has the moon as his crest-ornament. (77)

Here ends the fifth chapter dealing with
Sthalas called Piëòa, Piëòajïäna and Saàsäraheya,

in Çré Siddhäntaçikhämaëi, which is composed by
Çivayogin, the great teacher among

the great Véramäheçvaras, and which happens to be
the gist of Vedas, Ägamas and Puräëas. (5)

J³eeK³ee— megke=Àefleveë efveieceeieceeskeÌlemelkeÀefce&Ceë Meg×eMe³em³e efvece&-
ueevleëkeÀjCem³e Deelceveë efHeC[MeyoJee®³em³e efvel³eeefvel³eefJeJesefkeÀveë #es$e-#es$e%e
efJeJesefkeÀveë efHeC[%eeefvevees ye´ïeesHesvêcensvêcegK³emecemleosJemecHelmeg DemLeeef³eleeb
#eefCekeÀlJeb HeM³elees peeveleë, Dele SJe mebmeejns³eyegef×celees efvel³eevevoHeos efvel³e-
HeefjHetCe&meeq®íoevevoeÞe³es efvejeke=ÀlepeielmebmeejogëKeess so³es meecyes Gceemecesles
®evêefMejesceCeew ``®evêueueeìe³e ke=ÀefÊeJeememes vecees veceë'' Fl³eeLeJe&CeÞegles½evê-
OejeefoveeveeueerueeefJeûenkeÀejCeerYetleceneefue²s YeeqkeÌlejäefJeOee YeJeOJebefmeveer meleer
mecego³esled ÒekeÀeMele Fl³eLe&ë~ De$e Meg×evleëkeÀjCem³e efvel³eeefvel³eJemlegefJeJesefkeÀve
SsefnkeÀecegeq<cekeÀHeÀueYeesieefJejeieÜeje jeieÜs<eeefoMeyoeÐevleyee&¿eseqvê³eefJe<e³e-
JewcegK³esve MeceoceeefomecHeÊ³ee cegceg#eglJesve mebmeejogëKeefveJe=Ê³egHee³eYetles ceneefue²s
YeeqkeÌle©lHeÐele Fl³egkeÌleb YeJeefle~~77~~

Fefle mebmeejns³emLeueced~

Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCeceefjleesCìoe³exCe
efJejef®elee³eeb leÊJeÒeoerefHekeÀeK³ee³eeb Þeerefme×evleefMeKeeceefCeJ³eeK³ee³eeb

YekeÌlemLeues efHeC[efHeC[%eevemebmeejns³emLeueÒeme²es veece
HeáeceHeefj®ísoë meceeHleë~~ 5~~

‘Sukåtinaù’ means ‘of him who has performed good
deeds prescribed by the Veda and Ägamas’. ‘Çuddhäçayasya’
means ‘of him whose inner senses are pure’.  Such Ätman
(soul) is called by the name ‘Piëòa’.  ‘Nityänityavivekinaù’
means ‘of him who has the discrimination between the Soul
and the non-Soul’. This refers to the Piëòajïänin. Such
Ätman looks upon or understands the transitoriness or
momentariness of the wealth of all gods such as Brahman,
Viñëu, Mahendra, etc. That is why he has a determined
notion of mundane existence as abominable.  Such Ätman
should have devotion towards Çiva 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 Çakti (Ambä), i.e., along with Umä and who has the
moon as the crest-jewel, i.e., who is in the form of the
Mahäliìga 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 Ätharvaëaçruti
‘‘Candralaläöäya’’, 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 Mahäliìga which is the
means to avert the sorrow of transmigration, in the case
of Ätman 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.

Saàsäraheyasthala ends

Here ends the fifth chapter giving the account of
Sthalas called Piëòa, Piëòajïäna and Saàsäraheya

under Bhaktasthala in the commentary on
Çré Siddhäntaçikhämaëi called Tattvapradépikä

written by Maritoëöadärya who is foremost among
the experts in Vyäkaraëa, Mémäàsä and Nyäya.

Notes : “Candralaläöäya, etc., (Ätha. Çru..... ).  Here the three
Sthalas, viz., Piëòsthala, Piëòajïänasthala and Saàsäraheyasthala
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 Çiva’s grace.  Such a Soul which is endowed with excessive
merit and which is free from all sins is called Piëòa and it is the
Piëòa that has the ‘Çaktipäta’, i.e., the dawn of Çiva’s Çakti in the
form of Bhakti. The discrimination as regards what is eternal

and what is non-eternal makes the Soul fit to receive that grace
of Çiva. This is Piëòajïäna in the technical terminology of
Véraçaiva 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
Saàsäraheyatä.  The desire for liberation arises naturally in such
a Soul.  Thus these three  stages in the Soul’s journey to Mukti
stand for the ‘Sädhanacatuñöaya’, the four prerequisites for
spiritual pursuit, viz., 1. Nityänityavastuviveka (discrimination
regarding what is eternal and what is not eternal), 2. Ihämutra-
phalabhogaviräga (aversion to the enjoyment of fruits here and
hereafter),  3. Çamadamädisädhanasampat (the wealth of means
such as tranquility and self-restraint) and  4. Mumukñutva (desire
for liberation).
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efMeJeefme×evleleÊJe%eb efíVemevosnefJeYe´ceced~~3~~
meJe&lev$eÒe³eesie%eb Oeeefce&kebÀ mel³eJeeefoveced~~3~~
kegÀue¬eÀceeielee®eejb kegÀceeiee&®eejJeefpe&leced~~4~~
efMeJeO³eeveHejb Meevleb efMeJeleÊJeefJeJesefkeÀveced~~4~~
Yemcees×tueveefve<Ceeleb YemceleÊJeefJeJesefkeÀveced~~5~~
ef$eHegC*^OeejCeeslkeÀCþb Oe=le©êe#eceeefuekeÀced~~5~~
efue²OeejCemeb³egkeÌleb efue²HetpeeHeje³eCeced~~6~~
efue²e²³eesieleÊJe%eb efveª{eÜwleJeemeveced~~6~~
efue²e²mLeueYeso%eb Þeerieg©b efMeJeJeeefoveced~~7~~

(J³ee0) SJeb meodieg©ceefOeiec³e lelmesJee keÀle&J³esl³een ö

mesJesle Hejcee®ee³e¥ efMe<³ees YeeqkeÌleYe³eeeqvJeleë~~7~~~7~~
<eCceemeeved Jelmejb JeeefHe ³eeJeos<e Òemeeroefle~~ 7~~77~

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 Çiva, the destroyer of all
blemishes of transmigration, (1) approaches Çréguru 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 Çaiva doctrine, who has his doubts
and confusions completely cut off, who is well-versed in
all the practices of Ägamas, who is pious, who is truthful,
(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 Çiva, who is tranquil,
who has the discriminative awareness of the principle of Çiva,
(4) who is adept in smearing himself with holy ash (Bhasma),
who has the clear knowledge of the principle of Bhasma,

<eÿë Heefj®ísoë

ieg©keÀe©C³eefue²OeejCeÒeme²ë

DeLe ieg©keÀe©C³emLeueced ö (4)

J³eeK³ee— DeLe ̀ `leefÜ%eeveeLe¥ meÃg©cesJeeefYeie®ísled meefcelHeeefCeë Þeesef$e³eb
ye´ïeefveÿced'' Fefle cegC[keÀÞeglesë HetJeexkeÌleefHeC[efHeC[%eevemebmeejns³emLeuemecHeVeë
mebmeejveeMekeÀjb ceneefue²b efpe%eemegë Þeerieg©cegHewleerefle kegÀcYepeb Òeefle oer#eeue#eCe-
ieg©keÀeªC³emLeueb efveªHe³eefle ÞeerjsCegkeÀëö

Gurukäruëyasthala — (4)

Then in accordance with the Muëòakopaniñad statement
‘‘Tadvijïänärthaà, etc.,’’ (Muëò. 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 Piëòasthala, Piëòajïänasthala and Saàsäraheya-
sthala, goes to the illustrious Guru in order to know the
Mahäliìga which eradicates transmigration. Thus Çré
Reëuka propounds Gurukäruëyasthala consisting in Dékñä
(Initiation) to Agastya, the pitcher-born sage —

lelees efJeJeskeÀmecHeVees efJejeieer Meg×ceevemeë~~1~~
efpe%eemegë meJe&mebmeejoes<eOJebmekeÀjb efMeJeced~~1~~
GHewefle ueeskeÀefJeK³eeleb ueesYeceesnefJeJeefpe&leced~~2~~
DeelceleÊJeefJe®eej%eb efJecegkeÌleefJe<e³eYe´ceced~~2~~
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who is eager to apply ‘tripuëòra’, who has put on the garlands
of beads (Rudräkña), (5) who has borne the Liìga, who is
devoted to the worship of the Liìga, who has the knowledge
of the principle of communion between Liìga (Çiva) and
Aìga (Jéva), who has the impression of monism firmly rooted
in him, (6) who knows the distinction between Liìgasthala
and Aìgasthala and who teaches about Çiva’s Liìgarüpa.

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 -I half)

J³eeK³ee — De$e leleë mebmeejns³eyeg×îeglHeÊ³evevlejb Meg×ceevemees
efvece&ueevleëkeÀjCelJesve efHeC[MeyoJee®³eë, efJeJeskeÀmecHeVeë MejerjelceefJeJeskesÀve
efHeC[%eeveJeeved, efJejeieer Deefvel³emegKeJewcegK³esve mebmeejns³eyegef×ceeved meeOekeÀë
meJe&mebmeejoes<eOJebmekeÀjced, oes<eë ogëKeefcel³eLe&ë, meebmeeefjkeÀmekeÀueogëKeefveJeejkebÀ
efMeJeced, Hejye´ïeeHejHe³ee&³eHejefMeJeceneefue²b efpe%eemegë meved, efMeJeJeeefoveb
ceneefue²mJeªHecegHeosäejb Þeerieg©cegHewleerefle ³eespevee~ me keÀer¢Me Fl³e$eenõ
ueeskeÀefJeK³eele Fl³eeefovee~  meJe&ueeskeÀÒeefme×ë, ueesYeceesnefJeJeefpe&leë, ceesnë De%eeve-
efcel³eLe&ë, DeelceleÊJeefJe®eej%eë osnseqvê³eeefoJewue#eC³esveelce³eeLeeL³e&mJeªHe%eë,
efJecegkeÌleefJe<e³eYe´ceë ``³em³e ³em³e HeoeLe&m³e ³ee ³ee MeeqkeÌle©oerefjlee~  mee mee
meJexéejer osJeer me me meJeex censéejë~~'' Fefle meJe&ce²ueeieceefmLelesë, ̀ `Meyopeeue-
ceMes<eb leg OeÊes MeJe&m³e JeuueYee~ DeLe&peeueceMes<eb leg OeÊes cegiOesvogMesKejë~~''
Fefle Jee³egmebefnleeskeÌles½e meJe&m³eeefHe efJeéem³e efMeJeMeeqkeÌlece³elJeeled le³eesjYesoeod
efJeieefueleefJe<e³eieleYesoYe´eefvleefjl³eLe&ë~  Dele SJe efveª{eÜwleJeemeveë  ¢{erYetleeÜwle-
mebmkeÀejefJeefMeäë, efMeJeefme×evleleÊJe%eë efMeJeeieceefme×evleeefYe%eë efíVemevosnefJeYe´ceë
efvejeke=ÀlemebMe³eefJeHe³e&³eJeeefvel³eLe&ë, meJe&lev$eÒe³eesie%e: ®elegë<eefälev$eÒe³eesie%eë,
Oeeefce&keÀë efMeJeOece&efveÿë, mel³eJeeoer, kegÀue¬eÀceeielee®eejë ieg©JebMe¬eÀceevegielee®eej-

Jeeved, kegÀceeiee&®eejJeefpe&leë kegÀueÒeeHlemece³ee®eejJeefpe&leë, efMeJeO³eeveHejë efMeJeefue²-
ef®evleeefveÿë, Meevleë jeieÜs<ejefnleë, efMeJeleÊJeefJeJeskeÀer efMeJeHejefMeJemJeªHe%eë,
Yemcees×tueveefve<Ceeleë, le$e kegÀMeueerl³eLe&ë, YemceleÊJeefJeJeskeÀer YemcemJeªHe-
efJeJeskeÀJeeved, ef$eHegC*^OeejCeeslkeÀCþë, le$eeslmegkeÀ Fl³eLe&ë, Oe=le©êe#eceeefuekeÀë,
efue²OeejCemeb³egkeÌleë yee¿eevleefue&²OeejCeJeeved, efue²HetpeeHeje³eCeë yee¿eevle-
efue&²Hetpeeefveÿë, efue²e²³eesieleÊJe%eë efMeJepeerJemecyevOeleÊJe%eë, efue²e²-
mLeueYeso%eë efue²e²mLeueielewkeÀesÊejMelemLeueYeso%eeveJeeefvel³eLe&ë, efMeJeJeeoer
cee²u³eJe®eveÒe³eeskeÌlee, SJebefJeOemeuue#eCemebHeVeb Þeercevleb meÃg©mJeeefceveb
mebmeejns³eyegef×ceeved HekeÌJeefMe<³eë, cegceg#egefjefle ³eeJeled, GHewefle GHee³eveHeeefCeë meved
DeefOeie®ísefol³eLe&ë~~1-7~~ DeeHlemLeevee²meÓeJewë mesJesefol³eLe&ë~ efMeäb
mHeäced~~8 (HetJee&Oe&)~~

Here ‘tataù’ 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 ‘Piëòa’ his inner
senses being pure.  He is endowed with discrimination.  In
other words he is the one with the knowledge of the nature
of  ‘Piëòa’ 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 Paraçiva, the
Mahäliìga, which is otherwise known by the synonym
Parabrahman.  That Çiva is the one who eradicates all defects
of transmigration; the defect being all the sorrow of
mundane life, the aspirant approaches the Çréguru, who
is the propounder of the nature of Çiva, i.e., the one
who teaches the nature of Mahäliìga. This is how the
principal sentence is to be construed. What are his (Guru’s)
characteristics?  The answer is given here as ‘lokavikhyäta,
etc.’  The Guru is well known among all the people.  He is
aware of the principle of Ätman 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 Çiva and Çakti
and there is no difference between them, in accordance
with a statement of Sarvamaìgalägama, viz., ‘‘Yasya yasya,
etc.,’’ meaning ‘‘Whatever Çakti that is spoken about
whichever object in the world, all that is the all-ruling
Çakti and all that object is Maheçvara’’ and in accordance
with a statement of Väyusaàhitä, viz., ‘‘Çabdajälamaçeñaà
tu, etc.,’’ meaning ‘‘Çiva’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 Çivasiddhänta (Çaiva philosophy),
which is no other than the Çivägamasiddhänta (Philosophy
of Çivägamas).  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 is well-versed in the sixty-four tantras.  He is pious in
the sense that he is devoted to the Çaiva 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 Çiva, i.e., he is deeply
immersed in thoughts about Çivaliìga.  He is tranquil in the
sense that he is free from attachment and hatred.  He knows
the principle of Çiva, i.e., he is aware of the nature of Çiva,
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

Bhasma, i.e., of the nature of Bhasma.  He is deeply
interested in applying ‘tripuëòra’ to his limbs with the
Bhasma.  It means that he is eager in that.  He wears rosaries
(garlands of Rudräkñas).  He is wearing the Liìga (Iñöaliìga),
i.e., he is endowed with the internal as well as external
Liìgadhäraëa (association with the Liìga).  He is engaged
in the worship of the Liìga both externally and internally.
He is conversant with the principle of union between the
Liìga and the Aìga, i.e., the intimate relation between Çiva
and Jéva. He knows the distinction between Liìgasthala
and Aìgasthala, i.e., has the distinct knowledge of the
hundred and one Sthalas. He is ‘Çivavädin’ in the sense that
he speaks of auspicious words (mäìgalya-vacana).  It is such
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 (äpta), place (sthäna), limbs (aìga) and
good regard (sadbhäva).  The rest is clear.  (8-the first half)

Notes : “³em³e ³em³e HeoeLe&m³e....” (Sa. Ma.); “MeyopeeueceMes<eb leg” (Väy.
Sam.). The characteristics of the Guru are fully presented here.
Guru happens to be the first among the Añöävaraëas, the eight
guardians (ävaraëa = cover) of faith.  The term ‘Añöävaraëa’ has
been used for the first time in the Çaivagamas: ieg©efue&²b pe²ce½e leerLe¥ ®ewJe
ÒemeeokeÀë~  Yemce©êe#ecev$ee½esl³eäeJejCemebef%eleeë~~ (Candra. J.Ä. kri. pä. 2.2).
Guru, Liìga, Jaìgama; Tértha (Pädodaka), Prasäda; Bhasma,
Rudräkña and Mantra.  Here the first three are Püjya Ävaraëas.
They are to be worshipped.  The next two are the Püjäphalarüpa
Ävaraëas.  They are the rewards of worship of the Guru, the
Liìga and the Jaìgama.  The last three are Püjäsädhanabhüta
Ävaraëas.  They are the means or instruments of worship.
Although the term Añöävaraëa is used for the first time in the
Çaivägamas, the eight concepts were already known:  pe²ceªHeë efMeJeë~
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efMeJe SJe pe²ceªHeë~ .... TB Deelcee HejefMeJeÜ³ees ieg©ë efMeJeë~  ... ieg©ë efMeJees osJeë~  ieg©ëefMeJe
SJe efue²ced~ (Ru.U., Unpublished Upaniñads, Adyar, Madras, 1933,
p. 308-309).  Here Guru, Liìga and Jaìgama have been
mentioned and adored as Çiva.  Pädodaka and Prasäda are
mentioned in the same Upaniñad: efue²eefYe<eskebÀ efvecee&u³eb iegjesjefYe<eskeÀleerLe¥
censéejHeeoesokebÀ pevceceeefuev³eb #eeue³eefvle~ les<eeb Òeerefleë efMeJeÒeerefleë les<eeb le=eqHleë efMeJele=eqHleë~  (Ru.U.,
Unpublished Upaniñads, Adyar, Madras, 1933, P. 309) – ‘The
ablution of the Liìga, flowers, bilva leaves, etc, which are used
in worship (nirmälya), the holy water from Guru’s ablution and
the holy water from the feet of  Maheçvara wash away the dirt
of birth. Their favour (prasäda-préti) is Çiva’s favour; their
satisfaction is Çiva’s satisfaction.’ As regards Bhasma, its
preparation, methods of application, etc.:  meÐeespeeleeefoHeáeye´ïecev$ewYe&mce
mebie=¿eeeqiveefjefle Yemcesl³evesveeefYecev$³e ceevemleeskeÀ Fefle meceg×=l³e peuesve mebce=p³e $³ee³eg<eefceefle
efMejesueueeìJe#eëmkeÀvOeseq<Jeefle efleme=efYem$³ee³eg<ewm$³ecyekewÀefmleñees jsKeeë ÒekegÀJeeale~  Je´lecesle®íecYeJeb
meJex<eg Jesos<eg JesoJeeefoefYe©keÌleb YeJeefle~  leled mecee®ejsvcegceg#egve& HegveYe&Jee³e~  (Jä. U., 19, Çaiva
Upaniñads, Adyar, Madras, 1988, p. 67).  ‘‘Taking the Bhasma
with Païcabrahmamantras, sanctifying it with the mantra ‘Agniriti
bhasma, etc.,’  mixing  it with water after rubbing it by the mantra
‘Mä na  stoke tanaye, etc.,’ one should apply it to the head,
forehead, chest and shoulders marking them with three lines
(tripuëòra) by muttering the mantras ‘Tryäyuñam, etc.,’ and,
‘Tryambakam, etc.’  This is the Çämbhava vow advocated in all
Vedas by the teachers of Veda.  It should be practised by those
who are desirous of liberation for the eradication of rebirth?  For
preparation, see Bå. Jä. U. 3.5-35, Bha. Jä. U., 1.2-5.  Rudräkña-
jäbälopaniñad gives details about Rudräkñas (Çaiva Upaniñads,
Adyar, Madras, 1988, p. 156-165).  Bhasmajäbälopaniñad itself
speaks of Mantra —  <e[#ejesçäe#ejes Jee MewJees cev$ees peHeveer³eë~  Deesefcel³eûes J³eenjsled~
veceë Fefle He½eeled~  leleë efMeJee³esl³e#ej$e³eced~  Deesefcel³eûes J³eenjsled~ veceë Fefle He½eeled~  lelees
ceneosJee³esefle Heáee#ejeefCe~  veelemleejkeÀë Hejcees cev$eë~  leejkeÀesç³eb Heáee#ejë~  (Çaiva
upaniñads, Adyar, Madras, 1988, p. 136). ‘‘The six-lettered or the
eight-lettered Mantra of Çiva should be muttered. ‘Om’ should
be uttered first, then ‘namaù’ and further the three letters ‘Çiväya’.
(As regards Añöakñaramantra)  ‘Om’ should be uttered first, then
‘namaù’ and then the five letters ‘Mahädeväya.’ There is no

mantra other than this which is great and which provides
protection. This ‘païcäkñaramatra’ affords protection.’’ Thus the
Upaniñads quoted above speak of the Añöävaraëas without using
that word. The Çaivägamas use the word Añöävaraëa and deal
with eight of them. Siddhäntaçikhämaëi deals with all the eight
without using the word Añöävaraëa in any context.

As noted by the commentator, service rendered to the Guru
involves these four : 1. Äpta (being faithful); to carry out the
Guru’s confidential orders; 2.  Sthäna (place): to look after the
activities of the Guru’s house or monastery; 3. Aìga (limbs): to
do shampooing of Guru’s feet; 4. Sadbhäva (good regard); to
have respect for the Guru with full faith in his greatness.

J³eeK³ee— DeLe leefÜ%eeHeveÒekeÀejb met$eÜ³esve JeCe&³eefleö
Then the author describes in two stanzas as to how the

devotee (disciple) should appeal to him (Guru) —

ÒemeVeb Hejcee®ee³e¥ YekeÌl³ee cegeqkeÌleÒeoMe&keÀced~~8~~
ÒeeLe&³esoûeleë efMe<³eë Òee¡eefueefJe&ve³eeeqvJeleë~~9~~
Yees keÀu³eeCe ceneYeeie efMeJe%eevecenesoOes~~9~~
Dee®ee³e&Je³e& mecÒeeHleb j#e ceeb YeJejesefieCeced~~9~~

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  Çiva! 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)

J³eeK³ee— YekeÌl³ee mesJe³ee ÒemeVecevegûenesvcegKeb cegeqkeÌleÒeoMe&kebÀ HejeHejcees#e-
ÒeoMe&kebÀ Hejcee®ee³e¥ ceneieg©b efJeve³eeeqvJeleë Ye³eYeeqkeÌlemeceeqvJeleë efMe<³eë Òee¡eefue:
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cegkegÀefuelekeÀjë meved Deûeleë Hegjleë ÒeeLe&³esled~ efkeÀefcel³e$e Yees keÀu³eeCe ce²ueelcekeÀ
ceneYeeie DeefleÞesÿ efMeJe%eevem³e mecegê Dee®ee³e&Je³e& iegªÊece YeJejesefieCeb mebmeejele¥
mecÒeeHleb meceeieleb ceeb j#e Heenerefle ~~8-10~~

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  Çiva!
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 Çaivägamas:
leleë me efMe<³emleecyetueoef#eCeeYemcemeb³egleced~  Hee$eb ie=nerlJee Òeyét³eeosJeb meÃg©meefVeOeew~~ mebmeejecyegefOeefvece&iveb
pevceûeenYe³eekegÀueced~ ce=l³egHeeMeJeMeb oerveb ke=ÀHe³eeçvegie=neCe ceeced~  Fefle efJe%eeH³e lelHee$eb
mebmLeeH³eeûesçefYeJeeo³esled~~  (Kä. Ä., kri. pä., 1. 36-37).  ‘‘Then the disciple
should hold a vessel filled with ‘tämbüla’ (betel leaves and betel
nuts), sacred fee (dakñiëä) and Bhasma and appeal before the
Guru saying  — ‘Please do me a favour out of compassion as I
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.’’

J³eeK³ee— SJeb ÒeeefLe&leJevleb efMe<³eb ieg©©HeosMee²Yetleoer#e³ee ³eespe-
³esefol³een ö

It is said here that the Guru should fix the desciple,
who has thus appealed to him, with the Dékñä (initiation),
which is a part of his guidance —

Fefle Meg×sve efMe<³esCe ÒeeefLe&leë Hejcees ieg©ë~~10~~
MeeqkeÌleHeeleb meceeueeskeÌ³e oer#e³ee ³eespe³esocegced~~10~~

Having been requested thus by the disciple, who is of
pure mind, the great Guru should divine the descent of Çakti
(Bhakti) in him and fix him with initiation.  (10)

J³eeK³ee— Fefle SJebÒekeÀejsCe Meg×sve Meg×evleëkeÀjCesve efMe<³esCe ÒeeefLe&lees
efJe%eeefHeleë Hejcees ieg©ë ceneieg©ë, lem³esefle Mes<eë~  MeeqkeÌleHeeleb leerJe´lejMeeqkeÌleHeeleb
meceeueeskeÌ³e mec³eieJeueeskeÌ³e Decegced Deûeleë efmLeleb efMe<³eb oer#e³ee ³eespe³esled
mecyevOe³esefol³eLe&ë~~10~~

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 Çakti and fix him with initiation, i.e.,
bring him into relation with Dékñä (initiation).  (10)

Notes : ‘Çaktipäta’ means ‘the descent of Çakti in the form
of Bhakti; what is ‘Çakti’ in the ‘Pravåttimärga’ (bringing about
creation and separating the Jéva from Çiva) becomes ‘Bhakti’ in
the ‘Nivåttimärga’ (bringing about ‘vilaya’ or taking the devotee
towards Çiva and merging with him). Vide : ̀ MeeqkeÌleë Òeke=ÀeflejeK³eelee efveJe=efÊe-
Ye&eqkeÌlejerefjlee' (Anu. S. 2.27). For ‘Tévrataraçaktipäta’ – vide Çaiva-
paribhäñä, p.159.

J³eeK³ee— keÀe veece oer#ee?  Fl³e$een ö
What is Dékñä?  The answer is given here —

oer³eles ®e efMeJe%eeveb #eer³eles HeeMeyevOeveced~~11~~
³emceeoleë meceeK³eelee oer#esleer³eb efJe®e#eCewë~~11~~

Since it gives the knowledge of Çiva (dé = déyate)  and
it removes the binding fetters (kñä = kñéyate), it is called  as
Dékñä by the learned.  (11)
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J³eeK³ee— ³emceeled ``oe oeves'' Fefle Oeelegiel³ee efMeJe%eeveb Hejye´ïe-
HejefMeJeeK³eceneefue²%eeveb oer³eles mJeelceeYesosve Òeoem³eles, HeeMeyevOeveb ceuecee³ee-
keÀce&yevOeveb ``ef#e #e³es'' Fefle Oeelegiel³ee #eer³eles, Dele F³eb %eeveef¬eÀ³eeeqlcekeÀe
MeeqkeÌlejsJe oer#esefle efJe®e#eCewë Meeðe%ewë mec³eieeK³eelesl³eLe&ë~~11~~

Since the knowledge of Çiva, i.e., the knowledge of
the Mahäliìga which is called Supreme Brahman, the
Paraçiva, as not different from one’s self, is given, in
accordance with the meaning of the root ‘dä – to give’
and the bondage of fetters in the form of Mala, Mäyä and
Karman is eradicated in accordance with the meaning of
the root ‘kñi – to perish’, this Çakti in the form of knowledge
and action is properly designated as Dékñä by the learned,
who know the Çästras. (11)

Notes : This is the derivation of the term Dékñä based on
the root-meanings nearest to constituent syllables ‘dé’ and ‘kñä’.
‘Dé’ is taken from ‘déyate’ (is given), which is related to the root
‘dä – to give’ and ‘kñä’ is taken from ‘kñéyate’ (is destroyed), which
is taken as related to root ‘kñi – to perish.’  Such derivations
are called ‘Akñaraniñpatti’ and are resorted to in Çästras to bring
out the significance of certain technical terms. This is another
derivation of the term : oer³eles efue²mecyevOeë #eer³eles ®e ceue$e³eced~  oer³eles #eer³eles
³emceeled mee oer#esefle efveieÐeles~~ (Kä. Ä., kri. pä., 1.12) —  ‘The relation of
the Liìga is given and the three Malas are eradicated.  Since
something is given and something is destroyed (déyate kñéyate)
by it, it is called Dékñä.’ Also see : oer³eles efue²mecyevOeë #eer³eles keÀce&meáe³eë~
oer³eles  #eer³eles mee#eeled ³e³ee oer#esefle keÀL³eles~~ Sükñ.A., kri.pä., 8.11).

J³eeK³ee—  DeLes³eb oer#ee ef$eefJeOesl³een ö
Then Dékñä is said to be threefold —

mee oer#ee ef$eefJeOee ÒeeskeÌlee efMeJeeieceefJeMeejowë~~12~~
JesOeeªHee ef¬eÀ³eeªHee cev$eªHee ®e leeHeme~~12~~

That Dékñä is said to be threefold by those who are
well-versed in Çivägamas as of the nature of Vedhä, Kriyä
and Mantra. (12)

Notes : The three Dékñäs are called Vedhädékñä, Mäntrédékñä
(Manudékñä) and Kriyädékñä.

J³eeK³ee— DeLe leÎer#ee$e³eue#eCeceen ö

Then the definitions of those three Dékñäs are given
thus —

iegjesjeueeskeÀcee$esCe nmlecemlekeÀ³eesieleë~~13~~
³eë efMeJelJemeceeJesMees JesOeeoer#esefle mee celee~~13~~

ceev$eer oer#esefle mee ÒeeskeÌlee cev$ecee$eesHeosefMeveer~~14~~
kegÀC[ceC[efuekeÀesHeslee ef¬eÀ³eeoer#ee ef¬eÀ³eesÊeje~~14~~

That process of infusing the notion of Çiva 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 Vedhädékñä.
The imparting of Mantra (into the ear of the disciple) is
said to be Mäntrédékñä.  Kriyädékñä has the predominance
of rites with the preparation of circular diagrams for placing
pots, etc.  (13-14)

J³eeK³ee— Þeeriegjesefve&jer#eCecee$esCe nmlecemlekeÀmebyevOeeod ³ees %eeve-
ef¬eÀ³eelcekeÀefMeJeleÊJe-meceeJesMeesçefmle, mee JesOeeoer#esefle, mce=lesl³eLe&ë~  iegjes¢&efäieYex
efmLelJee keÀjkeÀceues meceglHeVem³eelceveef½evce³emJeªHeesHeosMees JesOeeoer#esefle
leelHe³e&ced ~~13~~ cev$ecee$eesHeosefMeveer meesçnefceefle ÒeCeJecev$emJeªHem³e ÒeeefCeveë
Heáee#ejercev$ecee$eesHeosMees ³eesçefmle, mee ceveve$eeCeOeefce&Ceer ceev$eer oer#esefle keÀefLeles-
l³eLe&ë~~  keÀueMeyevOemJeefmlekeÀceC[uemeb³egkeÌlee ef¬eÀ³eeHeje efue²OeejCeef¬eÀ³eemeceslee
ef¬eÀ³eeoer#esl³eLe&ë~~14~~
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That which constitutes the infusion of the principle of
Çiva 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 Vedhädékñä; so it
is considered.  What is intended to say is that Vedhädékñä
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
Païcäkñaré (five-lettered) Mantra to the being who is of the
nature of Praëava in the shape of ‘‘So’ham’’   (‘He is I’) , is
said to be Mäntrédékñä.  That is Kriyädékñä which is intended
to be a function connected with the action of conferring the
Liìga (Iñöaliìga) involving the arrangement of Kalaças (pots)
and formation of Svastika diagram. (14)

Notes : It is the Käraëägama which speaks of three kinds of
Dékñä and their sub-varieties for the first time.  It sets forth the
purposes of three Dékñäs:  leveg$e³eieleeveeefoceue$e³ecemeew ieg©ë~  oer#ee$e³esCe mevo¿e
efue²$e³ecegHeeefoMesled~~ (Kä. Ä., kri. pä. 1.10) —  ‘The Guru should confer
three Liìgas on the three bodies after burning the three kinds of
beginningless impurities residing in them through three kinds of
Dékñä.’  The three bodies are sthüla (gross), sükñma (subtle) and
käraëa (causal).  The three impurities (malas) associated with
them are respectively Kärmikamala, Mäyéyamala and Äëavamala.
The sthülaçaréra consists in the physical body, which performs
many deeds.  The sükñmaçaréra is in the form of mind, vital airs
(präëa), etc., which arise from out of ‘tanmäträs’ (subtle matter)
of çabda  (sound), sparça (touch), rüpa (form), rasa (taste) and
gandha (odour).  Apart from these two is the käraëaçaréra which
is nothing but the contracted form of Paraçiva enveloped by the
impurities (Malas).  The contraction of Paraçiva’s Kriyäçakti is
Kärmikamala, that of his Jïänaçakti is Mäyéyamala and that of
his Icchäçakti is Äëavamala. As a result of Kärmikamala, the Jéva
is associated with auspicious and inauspicious results of deeds.
Due to Mäyéyamala, the Jéva considers himself as different from
Çiva. Because of Äëavamala, the Jéva considers himself as

‘incomplete’ (apürëa):  MegYeMegYeevegÿevece³eb keÀece&ceueced~  efYeVeJesÐeÒeLeeªHeb cee³eer³eb
ceueced~  DeHetCe¥cev³eleeªHeced DeeCeJeb ceueced~  (Kñemaräja’s commentary on Pra.
hå sütra 9).  These three Malas are eradicated by three Dékñäs.
Among them, the Vedhädékñä removes the Äëavamala from the
Käraëaçaréra and creates an awareness of  ‘‘Çivo’ham’’ (I am Çiva).
This is the Bhävaliìga. The Mäntridékñä drives away the
Mäyéyamala from the Sükñmaçaréra and creates an awareness of
the Präëaliìga. The Kriyädéksä consists in the removal of
Kärmikamala and the granting of the Iñöaliìga.  The three Dékñas
are described in the Käraëägama:  mee oer#ee Hejcee MewJeer ef$eOee YeJeefle efvece&uee~
SkeÀe JesOeeeqlcekeÀe mee#eeov³ee cev$eeeqlcekeÀe celee~~ ef¬eÀ³eeeqlcekeÀe Heje keÀeef®eosJecesJe ef$eOee YeJesled~~
nmlecemlekeÀmeb³eesieeo ¢äsJexOesefle keÀerl³e&les~  ieg©Ceesoerefjlee keÀCex mee efn cev$eeeqlcekeÀe YeJesled~~ efMe<³eHeeefCeleues
oÊee ³ee oer#ee mee ef¬eÀ³ee YeJesled~~ (Kä. Ä., kri. pä. 1.13-14)  ‘‘That supreme
Çaiva initiation, which is the sacred one, is threefold.  One is of
the nature of Vedhä, the other one is of the nature of Mantra
(mantropadeça).  Yet another one is of the nature of Kriyä.  Thus
the initiation (Dékñä) 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 Vedhä.  The imparting of the Mantra
into the ear of the disciple by the Guru is called Mantradékñä.
The conferring of the Liìga on the palm (of the disciple) is called
Kriyädékñä.’’  Each of these is sevenfold.  The seven Dékñäs coming
under Kriyädékñä are :  Dee%eesHecee ®e keÀueMeeefYe<eskeÀeK³ee leleë Hejced~  mJeefmlekeÀejesnCeb
YetefleHeÆcee³eÊecesJe ®e~~ mJee³eÊeefceefle meHlewleeë  ef¬eÀ³eeoer#eevleje celeeë~~ (Kä. Ä., kri. pä.,
1.43) : 1. Äjïädékñä, 2. Upamädékñä, 3. Kalaçäbhiñekadékñä, 4.
Svastikärohaëadékñä, 5. Bhütipaööadékñä, 6. Äyattadékñä and 7.
Sväyattadékñä.  ‘Do not give up the good religious practices’ - this
order constitutes Äjïädékñä.  ‘Follow the practices of the elders’
– this is Upamädékñä.  The sprinkling of sacred water from the
five pots (Kalaças) dedicated to Païcabrahmans – Sadyojäta,
Vämadeva, Aghora, Tatpuruña and Éçäna (the five faces of Çiva),
constitutes Kalaçäbhiñekadékñä. The imposition of the six
Adhvans, Varëädhvan (of the nature of çabda), Kalädhvan (of
the nature of çabda), and Padädhvan (of nature of çabda),
Tattvädhvan (of the nature of Artha), Manträdhvan (of the nature
of çabda) and Bhuvanädhvan (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 Svastikärohaëadékñä.  The
smearing of the body of the disciple with Bhasma and the
application of  ‘tripuëòra’ with Bhasma on the different limbs of
the disciple constitute the Bhütipaööadékñä.  This also includes
the adornment of the disciple with Rudräkñas.  The placing of
the Iñöaliìga on the palm of the disciple constitutes Äyattadékñä.
This includes the ceremony of blessing the disciple by the Guru
and the other priests through ‘akñatäropaëa’ (throwing rice on
the head).  Sväyattadékñä consists in making the disciple sit with
the Guru, who covers himself and the disciple with a cloth and
places the Iñöaliìga on the palm of the disciple after worshipping
that palm seven times.  (Kä. Ä., kri. pä., 1. 44-95).  Then follow
the seven Dékñäs coming under Vedhädékñä:  DeeÐee mece³emeb%ee m³eeefVeëmebmeeje
efÜleer³ekeÀe~  efveJee&CeeK³ee le=leer³ee m³eeÊeÊJemeb%ee ®elegefLe&keÀe~~ HeáeceeO³eelcemeb%ee m³eeled <eÿer
leÊJeefJeMeesefOeveer~ meHleceer leÊJeyeesOee m³eeodJesOeeoer#eevleje Fceeë~~ (Kä. A., kri. pä., 1.96-97):
1. Samayadékñä, 2. Niùsaàsäradékñä, 3. Nirväëadékñä, 4. Tattva-
dékñä, 5. Adhyätmadékñä, 6. Tattvasaàçodhanadékñä and
7.  Tattvabodhadékñä.  Samayadékñä involves the following :  The
Guru sanctifies his right hand with ‘Ñaòakñaramantra’ and deems
it to be Çiva’s hand.  He places it on the head of the disciple and
looks at the disciple to the accompaniment of the mantra ‘Ayaà
me hasto bhagavän’ (Åv. 10.60.12). This is Samayadékñä : ‘Let
your affection be firm on the devotees.’  Niùsaàsäradékñä 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, Liìga and Jaìgama as your life.’  Nirväëadékñä
consists in the inculcation of the aim of life as Mukti from
mundane existence which is full of sorrow.  Tattvadékñä consists
in the inculcation of the knowledge of the principles of Liìga
and Aìga (Çiva and Jéva) and making the disciple to proceed
towards ‘Liìgasäyujya’ (the aim of becoming merged into Liìga).
Adhyätmadékñä involves the process of creating an awareness in
the disciple that the Liìga is established in his präëa and his präëa
in the Liìga.  Tattvasaàçodhanädékñä consists in the dedication
of the objects of the senses, such as çabda, sparça, rüpa, rasa and
gandha to the Liìgas, viz., Äcäraliìga, Guruliìga, Çivaliìga,
Jaìgamaliìga, Prasädaliìga and Mahäliìga. Tattvabodhanadékñä

consists in the inculcation of the awareness in the disciple that he
is none other than the Liìga, which is of the nature of  ‘sat,’ ‘cit’
and ‘änanda’ and which is Brahman itself.  (Kä. A., kri. pä., 1.98-
108). Then follow the seven Dékñäs coming under Mantradékñä :
le$ewkeÀeûeceeflemlJeeÐee efÜleer³ee leg o={Je´lee~  Heáesefvê³eeHe&CeeefYeK³ee le=leer³ee HeefjkeÀerefle&lee~~ DeeEnmeeK³ee
legjer³ee m³eeefuue²efveÿe leg Heáeceer~  Devevleje efJeefveefo&äe <eÿer efue²ceveesue³ee~~ meHleeceer leg meceeK³eelee
meÐeescegeqkeÌlemecee»³ee~~ (Kä. Ä., kri. pä., 1.110-111): 1. Ekägramatidékñä,
2. Dåòhavratadékñä, 3. Païcendriyärpaëadékñä, 4. Ahiàsädékñä,
5. Liìganiñöhädékñä, 6. Liìgamanolayadékñä and 7. Sadyomukti-
dékñä.  Among these, Ekägramatidékñä consists in the advice to
the disciple that he should concentrate on the Liìga only. ‘Do
not give up the vow of Liìga worship until your body falls’ – this
is Dåòhavratadékñä. The inculcation of the advice in the disciple
that he should dedicate his body, mind, feelings to the three Liìgas
(Iñöa, Präëa and Bhäva), constitutes Païcendriyärpaëadékñä.  The
advice to the disciple that all the beings should be considered
like himself and all violence should be avoided, comes under
Ahiàsädékñä.  The inculcation of firm devotion towards the Liìga
as Brahman constitutes Liìganiñöhädékñä.  Liìgamanolayadékñä
consists in the advice to the disciple that he should think of the
Liìga alone and nothing else. Sadyomuktidékñä lies in the
devotion in the disciple as regards the Çämbhavavrata. (Kä.Ä.,
kri. pä, 1.112-117, 121-128).  The details of the seven Dékñäs of
Kriyädékñä, etc., are covered in the next verses without naming
those Dékñäs as done in the Ägama quoted above.

J³eeK³ee— DeLe lelÒekeÀejb HeáeefYeë MueeskewÀë ÒeoMe&³eefle ö
Then the author shows its method in five stanzas —

MegYeceemes MegYeefleLeew MegYekeÀeues MegYesçnefve~~15~~
efJeYeteEle efMeJeYekeÌlesY³ees oÊJee leecyetueHetJe&keÀced~~15~~
³eLeeefJeefOe ³eLee³eesieb efMe<³eceeveer³e osefMekeÀë~~16~~
mveeleb MegkeÌueecyejOejb ovleOeeJeveHetJe&keÀced~~16~~
ceC[ues mLeeHe³eseq®í<³eb Òee*dcegKeb lecego*dcegKeë~~17~~
efMeJem³e veece keÀerefle¥ ®e ef®evleeceefHe ®e keÀej³esled~~17~~
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Devevlejced ö
efJeYetefleHeÆb oÊJeeûes ³eLeemLeeveb ³eLeeefJeefOe~~18~~
Heáeye´ïece³ewmle$e mLeeefHelewë keÀueMeesokewÀë~~18~~
Dee®ee³e&ë mecece=eqlJeeqiYeeqðeë efMe<³eceefYeef<eáe³esled~~19~~

In an auspicious month, an auspicious number of the
day, an auspicious time and an auspicious day, the Guru
should present the tablets of ‘Vibhüti’ (holy ash) to the
devotees of Çiva along with ‘Tämbüla’ (betel nuts and betel
leaves) according to the prescriptions and contextual
references of the Çästras 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 çiva,
ponder over the glory of Çiva and meditate on Çiva. Then
he should apply the ‘Bhasma-tripuëòra’ on the body of the
disciple in the places and in the manner prescribed by the
Çästras. Then along with the priests, he should sprinkle the
disciple with water thrice from the pots established in the
name of the five Brahmans (Sadyojäta, etc., the five faces
of Çiva). (15-19)

J³eeK³ee— MegYeceemes ceeIeeefoMegYeceemes MegYeefleLeew YeêeefoMegYeefleLeew
MegYesçnefve meesceMeg¬eÀeefoMegYeJeemejs MegYekeÀeues Dece=le³egkeÌleMegYecegntlex efJeO³egkeÌle-
ÒekeÀejsCe MeeðeeskeÌle¬eÀcesCe efMeJeYekeÌlesY³emleecyetueHetJe&kebÀ efJeYeteEle oÊJee Dee®ee³ees&
ovleOeeJeveHetJe&kebÀ mveeleb MegkeÌueecyejOejb efMe<³eb mJemeceerHeceent³e Òee*dcegKeb ke=ÀlJee
mJe³ecego*dcegKeë meved mJeefmlekeÀceC[ues mLeeHe³esled~ Devevlejced ö ``DeefHe Jee
³eM®eeC[eueë efMeJesefle Jee®eb JeosÊesve men mebJeMesÊesve men mebefJeMesÊesve men Yeg¡eerle''
Fefle Þeglesë mekeÀueÒee³eef½eÊeªHeefMeJeveecekeÀerle&veb efMeJeO³eeveb ®e keÀej³esefol³eLe&ë~~

ÒeLeceb ³eLeeefJeefOe ³eLeemLeeveb efJeYetefleOeejCeb ke=ÀlJee le$e leeqmceved ceC[ues mLeeefHelewë
Heáeye´ïece³ewjd F&MeeveeefoHeáeye´ïemJeªHewë keÀueMeesokewÀë Heáee#ejelcekeÀkeÀueMeesokewÀjd
$eÝeqlJeeqiYeë YegJeveÒeefme×Heáee®ee³e&mecÒeoe³eevegiewjd $eÝeqlJeeqiYeë mececee®ee³e&mle-
lmecÒeoe³e SJee®ee³e&HeÆeefYeef<ekeÌleë Þeerieg©ë efMe<³eb ef$ejefYeef<eáe³esled~~15-19~~

In an auspicious month such as ‘Mägha’, 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 ‘Amåta’, the teacher should offer ‘Bhasma’
tablets along with ‘Tämbüla’ to the devotees of Çiva 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 Çruti ‘‘Api vä yaçcäëòälaù, etc.,’’
meaning – ‘‘Even if a person is a cäëòäla (an outcaste) and
yet utters the name of Çiva, 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 Çiva and
meditate on Çiva.  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 ‘Çästras’.  Further,
along with the priests, who are the followers of the tradition
of the well known ‘Païcäcäryas’, 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  ‘Païcäkñaramantra’ from the pots which are
established on the same diagram as representing the five
Brahmans, Éçäna, etc. (15-19)

Notes :  “DeefHe Jee ³eM®eeC[eueë efMeJesefle....” (Çru.). ‘Çubhatithi’ refers
to the number of the day such as päòya (first), dvitéyä (second),
etc., in a fortnight (pakña, çuklapakña or kåñëapakña, bright
fortnight or dark fortnight). The commentator has explained
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as Bhadra, etc., which are actually ‘Karaëas.’ As regards the
presentation of ‘Vibhüti’ to the devotees of Çiva, etc., some more
details and some changes in the Çaivägamas such as Sükñmägama
are given: oÊJee efJeYeteEle YekeÌlesY³ees ievOeHeg<Hee#elewë men~  leecyetueeefve ®e JeðeeefCe ³eLee³eesi³eb
ÒeoeHe³esled~~  leleë efMe<³em³e HeÀeueeefomLeeves<eg ®e ³eLee¬eÀceced~  efJeYetefleOeejCeb kegÀ³ee&led mJe³ecesJe iegªÊeceë~~
©êe#eeved Oeejef³elJeeLe efMeJe%eevewkeÀmeeOekeÀeved~ MeeðeeskeÌleefJeefOevee osefJe efMejesûeerJeekeÀjeefo<eg~~
efveef<eáeslHeáekeÀueMeHetefjlewmleerLe&JeeefjefYeë~  leLeeçefYeceeqv$elew MewJewce&v$ewë  Heáee#ejsCe ®e~~ ieg©ë HetJe&cegKees
YetlJee efMe<³eb Òel³e*dcegKeefmLeleced~  ke=ÀHee¢äîee meceeueeskeÌ³e lelees v³eemeb mecee®ejsled~~  (Sukñ. Ä.,
kri. pä., 5.35-39)—

‘‘Having presented the Vibhüti (tablets) with sandal paste,
flowers and sacred rice (akñata) to the devotees, the Guru should
offer ‘tämbüla’ and cloths to them in accordance with their status.
Thus he should himself apply ‘Vibhüti’ to the different places
such as forehead, etc., of the disciple according to the procedure.
Having then tied the Rudräkñas (rosaries), which are the means
of producing the knowledge of Çiva, to his head, neck, hands
etc., in the manner prescribed by the Çästras, he should sprinkle
him with holy waters from the five pitchers which are sanctified
by the mantras dedicated to Çiva and by the Païcäkñaramantra.
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 Nyäsa.’’ Nyäsa means the sanctification of
the different parts of the body or the Liìga touching them with
fingers, etc., to the accompaniment of some mantras. Various
gestures through fingers, etc., are involved in it. Maëòale =
Svastikamaëòale; diagram in the form of Svastika, which is of
this shape — ) .

J³eeK³ee— DeLe ceebmeefHeC[b cev$eefHeC[b efJeOeelegb cev$eesHeosMeb kegÀ³ee&efo-
l³e$een õ

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 —

DeefYeef<e®³e ieg©ë efMe<³eceemeerveb Heefjleë Megef®eced~~20~~
leleë Heáee#ejeR MewJeeR mebmeejYe³eleeefjCeerced~~20~~

lem³e oef#eCekeÀCex leg efveiet{ceefHe keÀerle&³esled~~21~~
ívoes ªHece=eE<e ®eem³e owJeleev³eemeHe×efleced~~21~~

Having sprinkled (with the water of the Kalaças) the
disciple, who is sitting near him and who is pure, the Guru
should impart the Çaiva Païcäkñaré 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 Nyäsa. (20-21)

J³eeK³ee— DeefYeef<e®³e lelemleovevlejb ieg©ë~  MegeE®e meceerHes efmLeleb efMe<³eb
Òeefle lem³e oef#eCekeÀCex mebmeejYe³eleeefjCeeR MewJeeR efMeJemecyeefvOeveeR Heáee#ejeR `veceë
efMeJee³e ®es'efle Þeer©êÒeefme×eb efJeÐeeb HejleÊJeÒekeÀeefMeveeR efveiet{b HejÞegefleiees®ejerYetleb
³eLee ve YeJeefle leLee keÀerle&³esled, GHeefoMesefol³eLe&ë~ Dem³eeë Heáee#e³ee&ë ªHeb mJeªHeb
ívoë $eÝeE<e cev$eêäejb cenef<e¥ osJeleev³eemeHe×efleced DeefOeosJeleeÒel³eefOeosJelee-
ªHeHeáeye´ïeHeáemeeoeK³eHe³ee&³eveeceJeoe®eejeefoHeáeef$eefue²keÀje²v³eemeceeie¥
v³eeme¬eÀceefcel³eLe&ë, keÀerle&³esefol³eveg<e²ë~ Dee%ee®e¬eÀefmLeleÒeCeJece³eceneefue²b keÀj-
leues mLeeHeef³elegb ÒeLececeeOeejeefoHeáe®e¬esÀ<eg vekeÀejeefoyeerpece³ee®eejeefoefue²HeáekebÀ
efMeJeeieceeskeÌleÒekeÀejsCeesHeefoMesefoefle jnm³eced~~20-21~~

Fefle ieg©keÀe©C³emLeueced~
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 Païcäkñaré relating
to Çiva, which rescues one from the fear of transmigration,
i.e., the Mantra which is well known in the Çrérudra
as ‘Namaù Çiväya 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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Païcäkñarémantra, its Åñi, i.e., the great seer who had the
vision of it, and the method of Devatänyäsa involving the
installation mentally of the five Liìgas, Äcäraliìga, etc.,
and three Liìgas (Iñöaliìga, etc.,) which are synonymous
with the presiding dieties, the five Brahmans (Sadyojäta,
etc.,) and their presiding deities, the five Sädäkhyas
(Çivasädäkhya, etc.), the path of Aëganyäsa and Karanyäsa,
i.e., the method of Aìganyäsa and Karanyäsa.  The secret
is that the teacher should teach, in accordance with what
is said in the Çaivägamas, about the five Liìgas, Äcäraliìga,
etc., with their seeds (béja) in the form of ‘na’, etc., in the
five ‘Cakras’ (centres), Mülädhära, etc., in order to place
the Mahäliìga which is of the nature ‘Praëava’ (Oàkära)
in the Äjïäcakra, on the palm of the disciple. (20-21)

Gurukäruëyasthala ends

Notes : Çrérudra = Rudradhyäya (Tai.saà., 4.5.1-11).
‘‘Namaù siväya ca’’ occurs in the eighth Anuväka in it (Tai. saà.,
4.5.8).  Åñi, Devata and Chandas = Åñi : Parameñöhin, Devatä:
Çrérudra and Chandas: Paìkti. See notes under 1.10 for details
about the five Sädäkhyas and the five Liìgas (six with Mahäliìga).
The five ‘Cakras’ (six with Äjïäcakra) are : Mülädhära, Svädhi-
ñöhäna, Maëipüra, Anähata and Viçuddha. The six ‘Cakras’
(centres) from the lowest to the highest are situated in the regions
mentioned against them thus : Mülädhära: above the anus;
Svädhiñöhäna: the genitals; Maëipüra: the navel; Anähata: the
heart; Viçuddha: the throat; and Äjïä: between the eye-brows.

DeLe efue²OeejCemLeueced ö (5)
J³eeK³ee— DeLe ̀ `Slelmeescem³e met³e&m³e meJe&efue²b mLeeHe³eefle HeeefCecev$eb

HeefJe$eced'' Fefle Þegl³egkeÌleÒekeÀejsCe Þeerieg©efJeOeer³eceeveefue²OeejCemLeueb efveªHe³eefle~
HeeCeew ceveveeled $ee³ele Fefle HeeefCecev$e Fl³eLe&ë~ De$eeoew OeejCeer³eefue²mJeªHeb
efveefo&Meefle ö

Liìgadhäraëasthala — (5)

Then, in accordance with the Çruti statement, viz.,
‘‘Etatsomasya, etc.,’’ meaning – ‘‘Of this Soma (Çiva with
Umä), the Sun, all the Liìgas are established; sacred is the
one (Mantra) that is borne on the palm’’ (Taittiréyasaàhitä),
the Sthala pertaining to the granting of the Liìga by Çréguru
is detailed here. In the beginning, the nature of the Liìga
to be borne is pointed out here —

mHeÀeefìkebÀ Mewuepeb JeeefHe ®evêkeÀevlece³eb leg Jee~~22~~
yeeCeb Jee met³e&keÀevleb Jee efue²ceskebÀ meceenjsled ~~22~~

The Guru should take up a Liìga made up of crystal,
stone of mountain, Candrakänta-stone, ‘Bäëa’- stone or
Süryakänta-stone. (22)

J³eeK³ee— Mewuepeb ÞeerMewueeefoceneHeJe&leefMeueemecYeJeefcel³eLe&ë~  efMeäb
mHeäced~ Sles<JeskebÀ Hejer#³e ie=ÔCeer³eeod Fl³eLe&ë~~22~~

Çailaja means that Liìga which is made out of the
stone of the (spiritually) great mountains like Çriçaila.  The
rest is clear.  The Guru should select one of them after duly
testing them. (22)

Notes : Candrakänta is a kind of stone which is said to ooze
water in moonlight.  Süryakänta is also a kind of stone which is
said to emit fire when sun shines. Bäëa stone is well known as
Narmadä-bäëa.

J³eeK³ee— DeLe leefuue²s efMeJekeÀueeceeJeen³esefol³een õ

Then it is said that the ‘kalä’ (energy, power or lustre)
of  Çiva should be infused into that Liìga —
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meJe&ue#eCemebHeVes leeÅmceefuue²s efJeMeesefOeles~~23~~
HeerþefmLelesçefYeef<ekeÌles ®e ievOeHeg<HeeefoHetefpeles~~23~~
cev$eHetles keÀueeb MewJeeR ³eespe³esefÜefOevee ieg©ë~~24~~

The Guru should infuse according to the prescribed
method the Çiva’s Kalä (power) into that Liìga 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)

J³eeK³ee— efMeuHeMeeðeeskeÌlemeJe&ue#eCemecHeVes HeáeieJ³ewë HeefjMeg×s
Heáeece=leeefYeef<ekeÌles megievOeHeg<Heeefovee HeefjHetefpeles cetueHeáee#ejercev$emebmke=Àles keÀjHeerþ-
efmLeles leeqmceved efue²s, ieg©ë Dee®ee³e&:, MewJeeR keÀueeb efMe<³ecemlekeÀefmLeleeb efMeJekeÀueeb
efJeO³egkeÌleÒekeÀejsCe DeeJeen³esefol³eLe&ë~  lelÒekeÀej FlLeced õ efMe<³ecemlekesÀ megievOesve
Heáeej®e¬ebÀ efJeefueK³e ceO³es ÒeCeJeb Heáeoues<eg Heáee#ejeefCe efJeYeeJ³e ``efvel³eevevoeb
efve©HeceHeoeb efve<keÀueeb efveefJe&Mes<eeb efveJ³ee&pesveesOJe&cee³eeefJejef®eleJeHeg<eb efJeéeJevÐeeb Hejeb
leeced~  DeeOeejeceeefoMeeqkeÌleb iegCeieCeveefceleeb osJeosJeeR efMeJeeK³eeb Jevos ËlHe¨eHeerþs
HejceefMeJeHeoeb ÞeerceleercetOJe&meb%eeced~~'' Fefle mekeÀuepeieÜîeJenejÒeJe=efÊekeÀeb ®eje®ej-
®ewlev³elespeesªefHeCeeR efMeJekeÀueeb O³eelJee ievOeeefoveeY³e®³e& ÒeoerHeeÎerHeevlejefceJe
¬eÀesefcel³e¹§Mecegê³eeççke=À<³eeççJee¿e leoejb efJeef®evl³e Hegveie&vOeeÐegHe®eejwë mebHetpe-
³esefoefle~~23-24~~

Into that Liìga which is endowed with all the characte-
ristics prescribed in Sculpture, which is purified by the
‘Païcagavya’, which is ceremonially washed with ‘Païcämåta’,
which is duly worshipped with sandal paste, flowers, etc.,
which is sanctified by the original Païcäkñarémantra and
which is placed on the palm as its altar, the Guru (preceptor)
should infuse the Kalä of Çiva, i.e., that Çivakalä residing in
the centre of the head of the disciple,  by attracting it in a

manner prescribed in the Çästras. The method is thus
prescribed:  The Guru should draw with sandal paste a wheel
of five spokes and should cherish mentally ‘Oàkära’ at its
centre and the five syllables of the ‘Païcäkñaré mantra’ in
its five spokes (petals). Then he should meditate on the
Çivakalä, 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 ‘‘Nityänandaà,
etc.,’’  meaning: ‘‘I offer salutations to the Goddess of gods
named Çivä, 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 Mäyä
without any external help, who is worthy of salutation by
all, who is the substratum, who is the Original Çakti
(Ädiçakti), who is saluted for the host of merits, who is in
the highest state with Supreme Çiva and who has the
illustrious designation of Ürdhvamäyä.’’  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 ‘Kalä’ by  ‘Aìkuçamudrä’ 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 : “efvel³eevevoeb efve©Hece....” (Source not known); “Slelmeescem³e
meke&efue²b....” (Source not known). Païcagavya = the five products
of the cow: urine, dung, milk, curds and ghee.  Païcämåta =
the five nectar like objects:  cow’s milk, cow’s curds, cow’s ghee,
honey and sugar. The infusion of Çivakalä into the Iñöaliìga
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 Liìgas, Präëaliìga and
Bhävaliìga; this he achieves through his mystic power. The
method has been told by the commentator, Maritoëöadärya. The
whole process has the sanction of the Çaivägamas:  efue²b nmles ie=nerlJee
leg YeeJe¢äîee ®e osefMekeÀë~  mebmLeeH³e efue²s efMe<³em³e cemlekeÀmLeeb keÀueeb Hejeced~~  (Sukñ.
Ä., kri. pä., 5.43) – ‘‘The teacher should hold the Liìga in his
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hand with his eyes full of devotion and infuse into the Liìga the
‘Kalä’ derived from the centre of disciple’s head.’’  peuekegÀcYeeûe-
meÜîeeHlelewueefyevog³e&Lee leLee~ osnÒeeCeelcemegJ³eeHlee mebe fmLelee MeecYeJeer keÀuee~~ pJeue-
lkeÀeueeveueeYeemee leefìlkeÀesefìmeceÒeYee~  lem³eesOJex leg efMeKee met#cee ef®eêtHee Hejcee keÀuee~~ ³ee
keÀuee Hejcee met#cee leÊJeeveeb yeesefOeveer Heje~  leeceeke=À<³e ³eLeev³ee³eb efue²s mecegHeJesMe³esled~~ (Kä. Ä.,
kri. pä., 1.122-124) –  ‘‘Like a drop of oil which spreads at the
top of the pot, the Kalä of Çiva 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 Kalä which is in the form of supreme intelligence as its
flame.  It is the subtle Supreme Kalä which is the revealer of
principles.  The Guru should attract it according to the Çästras
and infuse it into the Liìga.’’ Aìkuçamudrä = ‘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 Çivakalä into the Liìga is described
thus:  MewJeeR keÀueeb mJecevemee efJeYeeJ³e ®e leleëHejced~  ¢äeJeeveer³e ®e le³ee efMe<³eJeecekeÀjefmLeles~
efue²s efveJesMe³esled ef#eÒeb cetuecev$ecevegmcejved~~  (Kä. Ä., kri. pä., 1.120) — ‘‘The
Guru should mentally visualise the Çivakalä, bring it into his
vision and infuse it (through the eyes) quickly into the Liìga
placed on the left palm of the disciple.’’

J³eeK³ee— DeLe efue²ÒeeCemeecejm³eb ke=ÀlJee leefuue²b efMe<³enmles
mLeeHe³esefol³een ö

Then it is said that the Guru should create harmony
between the Liìga and the vital airs of the disciple and place
that Liìga on the palm of the disciple —

efMe<³em³e ÒeeCeceeoe³e efue²s le$e efveOeeHe³esled~~24~~
leefuue²b lem³e leg ÒeeCes mLeeHe³esoskeÀYeeJeleë~~25~~
SJeb ke=ÀlJee ieg©efue&²b efMe<³enmles efveOeeHe³esled~~25~~

The Guru should invoke the vital airs of the disciple
and infuse them into the Liìga and that Liìga should be

infused into his vital air with a notion of oneness between
them.  Having performed this the Guru should place the
Liìga on the palm of the disciple.  (24-25)

J³eeK³ee— le$e efue²s efMeJekeÀueeYeefjleefue²s efMe<³em³e peerJekeÀueeªHeb
ÒeeCeced Deeoe³e Deeke=À<³e efveOeeHe³esled ÒeefleÿeHe³esled~  leefuue²b efMeJekeÀueeHetefjleefue²b
lem³e efMe<³em³e ÒeeCes ÒeCeJeªHelJesve peerJekeÀueeªHes ÒeeCes SkeÀYeeJelemleeoelc³esve
mLeeHe³esled efve³eespe³esefol³eLe¥~  SJeb ÒekeÀejsCe ie©efue&²b efMeJepeerJekeÀueemeecejm³eelcekebÀ
ke=ÀlJee efMe<³ekeÀjkeÀceues mLeeHe³esefol³eLe&ë~~24-25~~

There in that Liìga, i.e., that Liìga in which Çivakalä
is filled, the Guru should establish the vital principle of the
disciple in the form of his Jévakalä (power of life), after
drawing it from him.  Then he should infuse that Liìga which
is filled with Çivakalä as the one in ‘Om’ form into vital
principle which is of the nature of Jévakalä with a notion of
oneness between them, i.e., in a relation of identity.  Thus
the Guru should render the Liìga as endowed with the
hormony between Çivakalä and Jévakalä and then place it
on the palm of the disciple.  (24-25)

Note : Compare:  efue²s ÒeeCeb efJeefveef#eH³e ÒeeCes efue²b ®e MeecYeJeced~  leefuue²b
mLeeHe³eseq®í<³es mec³eied O³eelJewkeÀYeeJeleë~~  (Sükñ. Ä., kri. pä., 5.44)

J³eeK³ee—  efMe<³eb efMe#e³eefle ö
The Guru gives instructions to the disciple —

ÒeeCeJe×ejCeer³eb lelÒeeCeefue²efceob leJe~~26~~
keÀoeef®elkegÀ$eef®eÜeefHe ve efJe³eespe³e osnleë~~26~~

‘‘It (the Liìga) should be borne as the very life of yours.
It is your life-principle in the form of the Liìga (Präëaliìga).
At any time and at any place you should not separate it from
your body.’’  (26)
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J³eeK³ee— Yees efMe<³e! leefoob ÒeeCeefue²b leJe lJe³ee ÒeeCeJe×ejCeer³eced,
peeleg keÌJeeefHe osnlees ve efJe³eespe³e MejerjeefÜ³egkeÌleb cee kegÀefJe&l³eLe&ë~~26~~

‘‘O disciple!  this is your ‘Präëaliìga.’  You should bear
it as your ‘Präëa’.  Never and nowhere should you separate
it from your body.’’  It means:  ‘‘Do not keep it away from
your body.’’  (26)

Notes: Compare: oÊeb efue²efceob Jelme ve keÀoeef®eefÜ³eespe³e~  ÒeeCeJeê#eCeer³eb efn
ÒeeCeefue²efceob leJe~~ (Sükñ.Ä., kri.pä., 5.46) ``cee Yet³ee YeeweflekeÀÒeeCeer efue²ÒeeCeer YeJesefle
®e~''  (Kä.Ä., kri.pä., 1.126).  This is a very important instruction
emphasising that the Iñöaliìga 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 Liìga to the disciple.  Before placing it on the disciple’s palm,
the Guru attracts the Çivakalä (cit-kalä) from the centre of the
disciple’s head and infuses it into the Liìga. It is a bond established
between the disciple and his Iñöaliìga.  This bond remains intact
as long as the Iñöaliìga is associated with the disciple’s body.  Once
it is separated from the body, it ceases to be Iñöaliìga, as that
bond is broken.  To become Iñöaliìga again, it should be restored
by the Guru through the process mentioned above. Vide also :
ÒeeCes efue²b ÒeefleÿeH³e efue²s ÒeeCeb efveOee³e ®e~ efue²b efvejer#eceeCeë meved efue²ÒeeCeer meoe YeJe~~  (Kä.
Ä., kri. pä., 1.105).  This Adhyätmadékñä is one of the seven dékñäs
coming under Vedhädékñä. (See notes under 13-15 above).

J³eeK³ee— ³eefo Òeceeosve MejerjeefÜ³egkeÌleb ®esÊeoe eEkeÀ keÀle&J³eefcel³e$een ö
If it is separated from the body inadvertently, what

should be done?  This question is answered here —

³eefo ÒeceeoelHeefleles efue²s osnevcenerleues~~27~~
ÒeeCeeved efJecegáe menmee ÒeeHle³es cees#emecHeoë~~27~~
Fefle mecyeesefOeleë efMe<³ees ieg©Cee MeeðeJesefovee~~28~~
Oeej³es®íe¹jb efue²b Mejerjs ÒeeCe³eesieleë~~28~~

‘‘If out of inadvertence the Liìga 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
Çästras, the disciple should wear the Liìga on his body as
related to his Präëa. (28)

J³eeK³ee— mHeäced~ yeueelkeÀejsCe ÒeeCel³eeies ogce&jCeb eEkeÀ ve m³eeefol³e-
$eeskeÌleced ö ÒeeHle³es cees#emecHeo Fefle~  Dev³eLee vejkeÀ SJesefle YeeJeë~~27~~
³eeJelHe³e&vleb Mejerjs ÒeeCeefmleÿefle leeJelHe³e&vleb JeerjMewJeMeeðe%esve ieg©Cee yeesefOeleë
efMe<³eë  Mee¹jb efue²b Oeej³esefol³eLe&ë~~28~~

It is clear.  If it is 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 Çästras, should wear the Çivaliìga 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 Çaivägamas.  The following
statements can be seen:  Òeceeoeled Heefleles efue²s efYeVes ®eesjeefoefYeË&les~  Heerþeogl¬eÀefceles
JeeefHe letCe¥ ÒeeCeb Heefjl³epe~~ ö (Sükñ. Ä., kri. pä., 5.48) – ‘If the Liìga falls
out of inadvertence, if it is broken or stolen by thieves, etc., or if
it breaks off from the ‘péöha’, give up your life immediately.’  In
other  contexts, the Çaivägamas show some liberal attitude in
this respect:  oer#ee³eeb ieg©Cee efue²b Oeeefjleb efieefjpes ³eoe~  leoeÒeYe=efle efue²e²mecyevOeer
m³eeefVejvlejced~~ Fäefue²s Hejs uegHles efue²cev³eVe Oeej³esled~  HegvemleosJe ueyOeb ®esod Oeej³esod osJ³eMeef¹leë~~
peues Jee Heefleles efue²s Hegve¢&äb leosJe efn~  Oeej³esoJeOeevesve JeerjMewJees ve og<³eefle~~ ³eJecee$eb ³eefo efíVes
leoOee&Oe&ceLeeefHe Jee~  efue²s HeerþeefokesÀ JeeefHe Òee³eef½eleb ve efJeÐeles~~ owJeeod efJeefveie&leb MeeqkeÌle-HeerþceKeefC[leced~
Hegveye&odOJee Oeejef³elegb ve kesÀveeH³eueceefêpes~~  (Sükñ. Ä., kri. pä., 7. 53 - 5) —  ‘‘Right
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from that time when the Liìga is made to be borne by the Guru
in the initiation ceremony, the disciple should maintain without
break the association of the Liìga with his body.  When the
Iñöaliìga is lost, another Liìga cannot be borne.  If the same Liìga
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 Véraçaiva does not fall of from his status.  If the
Liìga or the Péöha 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 Liìga is separted
from the Péöha (Çaktipéöha), no body can tie and wear it.’’   The
sanction is here given for wearing the Liìga again if the lost one
is recovered, in the case of a Véraçaiva, that, too, in the case of
Sämänya Véraçaiva.  There is no scope for re-initiation in his case,
while it is allowed in the case of a Çuddhaçaiva: Hegveoea#eeefomebmkeÀejë Meg×MewJes
efJeOeer³eles~  JeerjMewJes Hegveoea#ee vesefle Yesoes Jejeveves~~ (Sükñ. Ä., kri. pä., 7.59).  Even
this sanction is not given to Viçeña Véraçaiva (for instance, a
Präëaliìgin) and Niräbhära Véraçaiva (Jaìgama).  (Vide Çükñ.Ä.,
kri. pä., 7. 60-62; 7.75-76).  A different view is expressed in the
Pärameçvarägama:  efue²eefoveeMes owJeeÜe Oeej³esod efJeefOeJelHegveë~  ³eLee ve Je´leueesHeë m³eeÊeLee
meeO³eb Je´leb cece~~  (Pära. Ä., 15.41) - ‘‘If the Liìga, 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 Viçeña Véraçaiva
also.   (efue²eefoveeMeeÎwJesve Oeej³esefÜefOeleëHegve: õ Pära. Ä., 15.49).  But in the
case of  Niräbhära Véraçaiva, the old Liìga, if discovered, can be
borne.  If it is not found, he should give up his body.  (ce=ieef³elJeeefHe
leefuue²b ueY³eles ve ³eoeréeefj~~  leoeueeYeb efJeefveef½el³e l³epesÎsnceleeqvêleë~  (Pära. Ä., 15.74).
Another statement is emphatic - efue²veeMes menwlesve osnl³eeiees efJeJeef#eleë~  (Pära.
A., 16.62) - ‘‘If  the Liìga is destroyed, he should give up his
body.’’  Thus only in the case of  Niräbhära Véraçaiva, it is
prescribed that he should give up his body only when the Liìga is
totally destroyed.  A general prescription is noticed in this case
in the Käraëägama:  nvle les keÀLe³eeceerob jnm³eceefHe megJe´les~  efÜef$eKeC[le³ee Ye²s yeodOJee
mepe&jmesve leg~~ ke=ÀlJee leÊJekeÀueev³eemeb Hetpe³esoefJeMes<eleë~~  ®etCeer&YeeJes leg efue²m³e ®eev³eefmcebmleÃleeë

keÀueeë~  DeejesH³e efyeYe=³eeefuue²b Hegveue&yOeb iegjesë  keÀjeled~~ DeLe efue²m³e ueesHes leg keÀle&J³eb Me=Ceg
megvoefj~  efue²m³eeoMe&ves l³eep³eeë ÒeeCeeë m³egYe&eqkeÌle³eesieleë~~ ÒeeCel³eeies lJeMekeÌleM®esoskeÀeEJeMeefleefoveeJeefOe
efvejenejes peHesvcetueb efue²cevJes<e³esppevewë~~  ³eoe Jew ueYeles efue²b Oe=lJee YekeÌl³ee leowJe leled~  ieg©b
ceenséejebM®ewJe ³eLeMeefkeÌle mece®e&³esled~~  leoeH³eueeYes efJeme=pesometved meÓeqkeÌle³eesieleë~  ÒeeCel³eeies
lJeMekeÌleM®ese fuue²cev³eod iegjesëkeÀjeled~~  Deeke=ÀäHetJe&e fue²er³ekeÀueev³eemeeefYeMeese fYeleced~
<e[OJev³eemekeÀefueleb efyeYe=³eeoÒeceeoleë~~  (Kä. Ä., kri. pä., 10. 30-36) — ‘‘Well, I
shall tell you, O one devoted to vows!  although it is a matter of
secret.  Even if the Liìga is broken into two or three pieces, it can
be bound by ‘sarjarasa’ (resin - the resinous exudation of the Säla
tree) and borne again after doing Tattvakalänyäsa (Véra. Pra.,
p.41-42) and worshipping it duly.  If the Liìga is rendered into
powder, another Liìga can be obtained from the Guru after getting
all the Kaläs restored again in it and can be borne.  When the
Liìga is lost, I shall tell you what should be done.  If the Liìga 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 Mülamantra and employing others to search for the
Liìga. If the Liìga is discovered, he should wear it after worshipping
according to his ability the Guru and the Mäheçvaras.  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 Liìga
from the Guru after getting it well - consecrated by him with the
Kaläs of the previous Liìga and Ñaòadhvanyäsa and then should
wear it with great care.’’ Among the Çaraëas of twelfth century
A.D., Cannabasavaëëa totally rejects the idea of giving up of
life in this case : ‘‘Pratiyillada liìgavu bhinnaväyittendu tanuvina
mele çastravanikkikoëòu ätmaghätava mäòikomba drohiya
mukhava noòalägadu; adentendaòe mantrabhinnavillavägi püje
bhinnavilla; mahäbayaloÿagaëa saïcavanariyade ätmaghätava
mäòuva narakigalanenembenayyä, küòala cannasaìgamadeva.’’
(Cannabasavaëëanavara Vacanagaÿu, No. 653) – ‘‘Considering that
the  Liìga, 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 Kuòala Cannasaìgama-
deva!’’  It may be seen here that Çré Siddhäntaçikhämaëi sticks on
to the older opinion which is represented in some portions of the
Çaivägamas.  What is noteworthy here is that prevention is better
than cure.  It is necessary to be vigilant about the Liìga and wear it
on the body with great care.

J³eeK³ee— DeLe efkeÀcem³e OeejCesve Òe³eespeveb kewÀj²erke=Àleefcel³e$een ö
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 —

efue²m³e OeejCeb HegC³eb meJe&HeeHeÒeCeeMeveced~~29~~
Dee¢leb cegefveefYeë meJezjeieceeLe&efJeMeejowë~~29~~

The wearing of the Liìga is a merit and the destoryer
of all sin.  It is accepted by all the sages who are adept in
Ägamas. (29)

J³eeK³ee— JeerjMewJeeieceeefYe%ewceg&efveefYeë  meJezjH³e²erke=Àleefcel³eLe&ë~~29~~
It means that all the sages who are well-versed in

Véraçaiva Ägamas have accepted it.  (29)

J³eeK³ee— DeLewJeb efue²OeejCeb cees#ekeÀe*def#eefYeceg&efveefYeefÜ&Oee²erke=Àle-
efcel³e$een ö

Then it is said here that those sages who aspire for
liberation accept Liìgadhäraëa as twofold —

efue²OeejCeceeK³eeleb efÜOee meJee&Le&meeOekewÀë~~30~~
yee¿eceeY³evlejb ®esefle cegefveefYeceex#ekeÀe*def#eefYeë~~30~~

Liìgadhäraëa is said to be twofold as external and
internal by the sages who accomplish all objects and who
aspire for liberation.  (30)

J³eeK³ee— meJee&Le&meeOekebÀ Yeesiecees#eÒeoefcel³eLe&ë~  efMeäb mHeäced~~30~~
‘That which fulfils all desires’ means ‘that which grants

enjoyment and liberation.’  The rest is clear. (30)

Notes : The Sanskrit commentator follows the reading
`meJee&Le&meeOekeÀced' instead of the reading ̀ Oecee&Le&meeOekewÀë' in the text and takes
it with `efue²OeejCeced'.  The meaning of the stanza according to the
commentary is:  The Liìgadhäraëa 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 Kannaòa commentary by
Ujjinéça (vide Çrésiddhäntaçikhämaëi vyäkhye by Ujjinéça, p.23),
is also the same.

J³eeK³ee— efkeÀefceoceevlejefcel³e$een ö
It is said as to what is internal —

ef®eêtHeb Hejceb efue²b Mee¹jb meJe&keÀejCeced~~31~~
³eÊem³e OeejCeb ef®eÊes leoevlejcegoeËleced~~31~~

What constitutes the bearing of the Supreme Liìga of
Çiva which is of the nature of intelligence and which is the
cause of all, in mind, is said to be internal (Dékñä). (31)

J³eeK³ee— ef®eêtHeb meeq®®eoevevoue#eCeb Hejceced~ Dele SJe osMekeÀeueesÊeerCe¥
meJe&keÀejCeb osMekeÀeueekeÀejue#eCeefJeéekeÀejCeb Mee¹jb efMeJemecyeefvOe ³eefuue²ceefmle
ceneefue²m³e ef®eÊes mJeËlkeÀceues ³e×ejCeb O³eeveªHesCe OeejCeced, leod Deevlejced
Devleefue&²OeejCeefcel³egoeËleefcel³eLe&ë~~31~~

‘Cidrüpam’ 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. ‘Çäìkaram’ means that which is related
with Çiva. What is said is that such a Liìga exists. What
constitutes the bearing of that Mahäliìga in one’s mind,
i.e., in one’s heart-lotus, in other words, bearing it in the
form of meditation, is said to be internal Liìgadhäraëa.  (31)

J³eeK³ee— DeLewlelmJeªHeb yengOee ÒekeÀeMe³eefle ö

Then the author reveals its nature in may ways —

ef®eêtHeb efn Hejb leÊJeb efMeJeeK³eb efJeéekeÀejCeced~~32~~
efvejmleefJeéekeÀeueg<³eb efve<keÀueb efveefJe&keÀuHekeÀced~~32~~

meÊeevevoHeefjmHetÀefle&meceguueemekeÀueece³eced~~33~~
DeÒeces³eceefveoxM³eb cegceg#egefYe©Heeefmeleced~~33~~
Hejb ye´ïe ceneefue²b ÒeHeáeeleerleceJ³e³eced~~34~~

The Supreme Principle called Çiva 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 Mahäliìga, beyond the worlds
and inexhaustible. (32-34)

J³eeK³ee— pe[efJeue#eCelJeeeq®®eêtHeced, peerJeefJeue#eCelJeelHejced, Dele
SJe ®eje®ejÒeHeáekeÀejCeb efvejmlemecemleoes<eb efvejJe³eJeb Yesojefnleb efvel³eevevo-
ÒekeÀeMeelcekeÀlJesve J³eeefÒe³eceeCeleg³ee&leerlemeHleoMekeÀueemJeªHeb Òel³e#eeefoÒeceeCeiec³eb
JekeÌlegceMekeÌ³eb cees#ekeÀe*def#eefYeYe&peveer³eb efJeéeeleerleb keÀeue$e³eeyeeO³eb efMeJeeK³eb Hejb
ye´ïe ceneefue²b efn ceneefue²efceefle Òeefme×efcel³eLe&ë~~32-34~~

Since it is different from what is dull, it is of the nature
of consciousness. Since it is different from Jévas, 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 Kaläs of the
‘Turyätéta’ 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 Pratyakña
(Perception), indescribable, resort for those who aspire for
liberation, beyond the universe and unsublated by three
times. It is called Çiva, the Supreme Brahman.  It is the
Mahäliìga itself.  It is well known as Mahäliìga. (32-34)

Notes : ‘Turyätéta-saptadaça-kalä’ – Details regarding
seventeen Kaläs are not known. meled, ef®eled, Deevevo, mHetÀefle&, Glmeen, etc., are
mentioned among the seventeen Kaläs.  The source is not known.

J³eeK³ee— vevJeslee¢Mem³e ceneefue²m³e mLeeveO³eeveMetv³elJeeled (leled)
keÀLecegHeemeveer³eb m³eeefol³e$eenõ

It may be objected that such a Mahäliìga being without
any place where it can be meditated upon, how can it be
worshipped ?  The answer is given here—

leosJe meJe&YetleeveecevleeqðemLeeveiees®ejced~~34~~
cetueeOeejs ®e Ëo³es Ye´tceO³es meJe&osefnveeced~~35~~
p³eesefleueea²b  meoe Yeeefle ³eodye´´ïesl³eengjeieceeë~~35~~

That (Mahäliìga) itself is found in three places in the
bodies of all beings.  In the Mülädhära (the region two inches
above the anus), the heart and the region between the eye-
brows of all beings, Jyotirliìga (Liìga in the form of lustre),
which is called as Brahman by the Ägamas, shines at all
times.  (34-35)
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J³eeK³ee— leosJe HetJeexkeÌleceneefue²cesJe mecemleÒeeefCeveecevleë ef$emLeeveiees®ejb
mLeeve$e³eJeefol³eLe&ë~ ³eled efMeJeeieceÒeefme×ceneefue²leÊJeced Deeiecee GHeefve<eoes
ye´ïesl³eengë, lepp³eesefleefue&²b meJe&osefnveeb mecemleÒeefCeveeb HetJe&Ëo³es cetueeOeejs ceO³eËo³es
Ëo³es TOJe&Ëo³es YetceO³es meoe Yeeefle, iegªHeosMeeefÜ%es³eefcel³eLe&ë~~34-35~~

That itself, i.e., that very Mahäliìga which is stated
above, is found in three places in all beings.  It means that it
has three places.  The Mahäliìga principle which is well
known in the Çivägamas has been designated as Brahman
by the Ägamas, i.e., the Upaniñads.  That Jyotirliìga always
shines in three places in all the beings.  The three places are
the Mülädhära, 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)

J³eeK³ee— vevJeKeC[m³e ceneefue²m³e KeefC[lelJeb keÀLeefcel³e$een õ

If it is asked as to how the undivided Mahäliìga became
divided, the answer is given here —

DeHeefjeq®íVeceJ³ekeÌleb efue²b ye´ïe meveeleveced~~26~~
GHemeveeLe&cevleëmLeb Heefjeq®íVeb mJecee³e³ee~~36~~

The Liìga which is undivided and unmanifest, which is
the beginningless Brahman and which resides inside, gets itself
divided through its Mäyaçakti so that it gets worshipped. (36)

J³eeK³ee—  DeKeefC[leceÒekeÀìb efvel³eb ye´ïeMeyoefYeOes³eced DevleëmLeb efue²ced
SkeÀceefHe, GHeemeveeLe&b Heefjeq®íVeb mLeeveYesosve efue²$e³eªHeb %eeleefcel³eLe&ë~~36~~

The undivided and unmanifest, which is called by the
term of eternal Brahman and which is the internal Liìga is

one, but it divided itself for the sake of being worshipped.
It is known as three-fold Liìga in accordance with the
difference in residing places.  (36)

Notes : Liìgatrayarüpam = Mahäliìga divided itself into
three forms as Iñöaliìga, Präëaliìga and Bhävaliìga.  This division
was with a view to favouring the devotees: ceneefue²b ef$eOee peeleb
megpeveevegefpeIe=#e³ee~  ÒeLeceb YeeJeefue²b leg efÜleer³eb ÒeeCeefue²keÀced~~  le=leer³eefceäefue²b m³eeefol³esJeb
ef$eefJeOeb celeced~~  (Candra. J.Ä., kri pä., 3.23) – ‘‘The Mahäliìga got
itself divided into three in order to do favour to noble persons.
The first one is Bhävaliìga, the second is Präëaliìga and the third
is Iñöaliìga.  Thus it is threefold.’’  This is indicated by the
Liìgopaniñad which says : `FäÒeeCeYeeJes<eg efue²OeejCeb Jeoefvle' and `meJe&osns<eg
efue²OeejCeb YeJeefle' (Liìga. U., Unpublished Upaniñads, p. 311).  The
Iñöaliìga is meant for the gross body, the Präëaliìga for the subtle
body and the Bhävaliìga for the causal body; the three Liìgas
reside in the three bodies:  Fäb mLetueleveesë ÒeeskeÌleb ÒeeCeb met#celeveesë mce=leced~ YeeJeeK³eb
keÀejCem³ewJeb leveg$e³eieleb $e³eced~~  (Candra J. Ä., kri. pä., 3.45).  The three
Liìgas should be worshipped with the notion that they are one:
YeeJeÒeCesäefue²eefve Hetpe³esoskeÀYeeJeleë~  (Sükñ. Ä., kri. pä., 6.44).

(J³ee0) veveg Hejye´ïe efue²ªHeefceefle keÀLeb J³eJeefÛ³ele Fl³e$een ö
It may be asked as to how Parabrahman is regarded as

of the form of Liìga.  The answer is given here —

ue³eb ie®íefle ³e$ewJe peieosle®®eje®ejced~~37~~
Hegveë Hegveë meceglHeeEÊe leefuue²b ye´ïe Meeéeleced~~37~~

That into which the movable and the immovable world
is merged and from which it is born again and again, is the
Liìga, the eternal Brahman.  (37)

(J³ee0) ³e$e ye´ïeefCe Sle®®eje®ejb peieod ue³eb ie®íefle, Hegveë Hegve©lHeeEle ie®íleerefle
le®íeéeleb ye´ïe efue²efcel³eLe&ë~~37~~
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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 Liìga. (37)

Notes : Here the derivation of the term Liìga as that into
which the world is merged (eEue - ueer³eles) and from which it is born
(ie = iec³eles).  `ueer³eles iec³eles ³e$e ³emceeÊeled efue²ced~'  The Çaivägamas give this
derivation to show that the Liìga is the Brahman : efuekeÀejes ue³eyegef×mLees
efyevogvee efmLeefleª®³eles~ iekeÀejeled me=efäefjl³egkeÌlee efue²b me=äîeeefokeÀejCeced~~ ueerveb ÒeHeáeªHeb
efn meJe&cesle®®eje®ejced~ meiee&oew iec³eles ³emceeÊemceeefuue²cegoerefjleced~~  (Sükñ. Ä., kri.pä.,
6.5-6) — ‘‘Li stands for the sense of ‘merging’; by ‘bindu’
(anusvära), ‘maintenance’ is meant; ‘ga’ stands for creation; thus
Liìga is the cause for creation, etc.  Since this form of the movable
and the immovable world lies merged in it and emerges from
it at the commencement of creation, it is said to be ‘Liìga’. peþjs
ueer³eles meJe¥ peieled mLeeJejpe²ceced~  Hegve©lHeÐeles ³emceeled leod ye´ïe efue²meb%ekeÀced~~  (Candra
J. Ä., kri. pä., 3.8) — ‘‘The world consisting of the movable and
the immovable lies hidden in its belly and is born once again from
it.  It is Liìga, the Brahman?’’  This derivation is in accordance
with what Upaniñads speak of Brahman:  meJe¥ KeequJeob ye´ïe leppeueeefveefle
Meevle GHeemeerle~  (Chand. U., 3.14.1) — ‘‘All this is Brahman; it should
be silently medicated upon as ‘that from which everything is born’
(pe = pee³eles), ‘that into which everything is merged ’ (ue = ueer³eles) and
‘that by which everything lives’ (Deved = Deveefle).''  (³elees Jee Fceeefve Yetleeefve
pee³evles, ³e$e peeleeefve peerJeefvle, ³elÒe³evl³eefYemebefJeMeefvle leod efJeefpe%eememJe~  leod ye´ïe~  (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.’’

J³eeK³ee— GkeÌleeLe¥ efveiece³eefle ö
What is said above is explained here —

lemceeefuue²efceefle K³eeleb meÊeevevoef®eoelcekeÀced~~38~~
ye=nlJeeod ye=ÔCelJee®³e ye´ïeMeyoeefYeOes³ekeÀced~~38~~
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Hence it is called Liìga which is of the nature of
existence, bliss and intelligence.  It is designated as Brahman
because of its nature of largeness and enlargement.  (38)

J³eeK³ee— lemceeled meeq®®eoevevoelcekebÀ efue²b ceneefue²b ye=nlJeevcenlJeeod
ye=bnCelJeeod efJeéeme=äîegvcegKelJee®®e yéïeMeyoeefYeOes³ekeÀefceefle K³eeleb ÒeK³eeleefcel³eLe&ë~
SJeb Hejye´ïewJe ceneefue²b ceneefue²cesJe Hejye´ïesefle YeeJeë~~38~~

Hence the Liìga, i.e., the Mahäliìga, 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 Mahäliìga and the Mahäliìga is
itself the Parabrahman. (38)

Notes :  This echoes the Çaivägama statement – ``lemceeefuue²b
Hejb ye´ïe meeq®®eoevevoue#eCeced~'' (Sükñ. Ä., kri. p., 6.11).

J³eeK³ee— DeLeeskeÌlemLeeves<JeskeÀ$e p³eesefleefue&²evegmevOeveceevlejefue²-
OeejCeefcel³een ö

It is said here that the internal initiation consists in the
concentration on the ‘Jyotirliìga’ (Liìga in the form light)
in one of the places mentioned here—

DeeOeejs Ëo³es JeeefHe Ye´tceO³es Jee efvejvlejced~~39~~
p³eesefleefue²evegmevOeeveceevlejb efue²OeejCeced~~39~~

The concentration on or the cherishing of the Jyotir-
liìga in the Mülädhära, the heart or the region between
the eye-brows, constitutes the internal Liìgadhäraëa
(initiation). (39)

J³eeK³ee—  mHeäced~~39~~   It is clear.  (39)

Notes : This is designated as the Präìaliìga in the Çaivä-
gamas : ÒeesCes<Jevlece&veëmLeeveb Ëo³eeypeieleb efMeJeced~ efue²b ³eled leefon ûeeïeb ÒeeCeefue²mecee»³eced~~



p³eesleerªHeb leosJe m³eeled mLeeveb cegK³eb censefMelegë~ (Candra J. Ä., kri. pä., 3.35-36)
— ‘‘That Liìga which has the mind as its place in the präëas
(vital airs) and which is the Çiva residing in the lotus of heart,
should be grasped as the Präëaliìga. It is that which is of the
nature of light and it is the principal abode of the Great Lord.’’
Sadänandopaniñad seems to be the source of this; see: DeeOeejs
onjsçJ³ekeÌles mJeCe&mHeÀefìkeÀJewêgceced~ efvejvlejevegmevOeeveeled leovleOee&jCeb efJeogë~~  (Unpublished
Upaniñads, p. 378).

J³eeK³ee— DeLe kesÀve ÒekeÀejsCeevegmevOes³eefcel³e$een ö
Then it is said as to how it should be cherished —

DeeOeejs keÀvekeÀÒeK³eb Ëo³es efJeêgceÒeYeced~~40~~
Ye´tceO³es mHeÀefìkeÀ®íe³eb efue²b ³eesieer efJeYeeJe³esled~~40~~

The Yogin should cherish the Liìga as of golden hue in
the Mülädhära, as of coralline lustre in the heart and as of
crystalline lustre in the region between the eye-brows. (40)

J³eeK³ee—  mHeäced~~40~~ It is clear.  (40)

Notes : This is an echo of the following statement from the
Candra  J. Ä. :  DeeOeejs keÀvekeÀÒeK³eb Ëo³es efJeêgceÒeYeced~  Ye´tceO³es oerHemebkeÀeMeb ÒeeCeefue²b
ÒekeÀerefle&leced~~  (kri. pä., 3.33).  The reading in the second half may be
noted.  According to this reading the Liìga (Präëaliìga) should
be cherished as of lamp’s light.

J³eeK³ee— DeLesocevleefue&²OeejCeb yee¿eefue²OeejCeeHes#e³ee efJeefMeä-
efcel³een ö

Then it is said that the internal Liìgadhäraëa is superior
when compared to the external Liìgadhäraëa —

efve©HeeefOekeÀceeK³eeleb efue²m³eevlejOeejCeced~~41~~
efJeefMeäb keÀesefìiegefCeleb yee¿eefue²m³e OeejCeeled~~41~~

³es Oeej³eefvle Ëo³es efue²b ef®eêtHecewéejced~~41~~
ve les<eeb HegvejeJe=efÊeIeexjmebmeejceC[ues~~42~~

The internal Liìgadhäraëa is said to be Nirupädhika
(one without any external factor) Liìgadhäraëa.  Those
who wear (cherish) the Liìga, which is of the nature of
consciousness and which is related to Çiva, in the heart,
would never come within the range of terrible trans-
migration.  (41-42)

J³eeK³ee— mHeäced~~41~~  HejcegeqkeÌlejsJesl³eLe&ë~~42~~
It is clear.  (41)   It is the highest liberation.  (42)

J³eeK³ee—  lelkeÀLeefcel³e$een ö
How is that?  The answer is given here —

Devleefue&²evegmevOeveceelceefJeÐeeHeefjÞeceë ~~43~~
iegªHeemeveMeeqkeÌle½e keÀejCeb cees#emecHeoeced~~43~~

The cherishing of the Liìga inside, the experience of
self-knowledge and the power derived from Guru’s worship,
constitute the cause for the wealth of liberation.  (43)

J³eeK³ee— ``DeelceueeYeeVe Hejb efJeÐeles'' Fefle Þeglesvee&nceeréej Fl³e-
%eeveefveJeejkeÀerYetleelceefJeÐeevewefMel³eieg©YepevemeeceL³e&³eesjH³evleefue&²evegmevOeeveb
cees#emecHelkeÀejCeefcel³eLe&ë~~43~~

In accordance with the Çruti statment ‘Ätmaläbhänna,
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 ‘Iam not Éçvara’. The other one is the power derived
from the worship of Guru. Both these also constitute
internal Liìgadhärana, which is the cause of the wealth of
liberation.  (43)
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Notes : ``DeelceueeYeeVe Hejb efJeÐeles'' (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:
³eLewJe efyecyeb ce=o³eesHeefueHleb lespeesce³eb Ye´epeles leled megOeevleced~  leÜeççlceleÊJeb Òemeceer#³e osner SkeÀë
ke=ÀleeLeex YeJeles JeerleMeeskeÀë~~  (Çve. 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 ‘ätmaläbha.’  It becomes sharp through the
concentration on the internal Liìga.

J³eeK³ee— lemceeo®eáeueËo³eeveeb efMeJe³eesefieveecevleefue&²evegmevOeeve SJe
ªef®eve& yee¿e Fl³eenö

Hence, in the case of the Çivayogins whose hearts are
not unsteady, the interest is in cherishing the internal Liìga.
This is said here —

Jewjei³e%eeve³egkeÌleeveeb ³eesefieveeb efmLej®eslemeeced~~44~~
Devleefue&²evegmevOeeves ©ef®eyee&¿es ve pee³eles~~44~~

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 Liìga
but not in the external Liìga. (44)

J³eeK³ee—  mHeäced~~44~~ It is clear. (44)

J³eeK³ee— efkeÀcegle HeefjHekeÌJeye´ïeeo³eesçefHe meg%eeve³eesiesve p³eesefleefue&²b
HeM³evleerl³een ö

If It is asked as to whether Brahman, etc., who are
mature, would realise the Jyotirliìga through association
with knowledge, the answer in given here —

ye´ïee efJe<Ceg½e ©ê½e JeemeJeeÐee½e ueeskeÀHeeë~~45~~
cegve³eë efme×ievOeJee& oeveJee ceeveJeemleLee~~45~~

meJex ®e %eeve³eesiesve meJe&keÀejCekeÀejCeced~~46~~
HeM³eefvle Ëo³es efue²b Hejceevevoue#eCeced~~46~~

Brahman, Viñëu 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 Liìga which is the cause of all causes and which is of the
nature of supreme bliss, through Jïänayoga.  (45-46)

J³eeK³ee— De$e ``ye´ïeefJe<Ceg©êsvêemles mebÒemet³evles'' Fefle Þeglesë keÀe³e&-
keÀesefìÒeefJeä©êes efJeJeef#eleë, ve leg ef$ecetefle&keÀejCeerYetleceneefue²©ê Fl³eveg-
meevOes³eced~~45-46~~

Here according to the Çruti statement ‘‘Brahmaviñëu-
rudrendräste, etc.,’’  meaning that ‘Brahman, Viñëu, 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 Mahäliìga
that happens to be the cause of the trinity (trimürti). This
should be understood here.  (45-46)

Notes : ̀ `meJe&efceob ye´ïeefJe<Ceg©êsvêemles mecÒemet³evles meJee&efCe ®eseqvê³eeefCe men Yetlewve& keÀejCeb
keÀejCeeveeb O³eelee keÀejCeb leg O³es³eë meJeWzée³e&mecHeVeë meJexéejë MecYegë'' (Atha. Çikh. U.,
3.4) – ‘Brahma, Viñëu, Rudra and Indra give birth to all this
world with all these senses and all beings.  They are not the cause
of causes. Çambhu, 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 Paraçivabrahman, which is the Mahäliìga.

J³eeK³ee— lemceeled meebmeefjkeÀogëKeefveJe=Ê³eLe&cevlee&ue&²evegmevOeevecesJe
kegÀ³ee&efol³een —

Hence it is said that the internal Liìga should be
cherished  in order to get oneself freed from all the sorrow
of transmigration —
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lemceelmeJe&Òe³elvesve Mee¹jb efue²cegÊececed~~47~~
DeevleefJe&YeeJe³esefÜÜeved DeMes<ekeÌuesMecegkeÌle³es~~47~~

Hence the wise one should with all efforts cherish inside
the Supreme Çivaliìga in order to get relieved of all
afflictions.  (47)

J³eeK³ee—  mHeäced~~47~~    It is clear. (47)

J³eeK³ee— vevJesJeb ®esod yee¿eefue²OeejCeb efkeÀceLe&efcel³eekeÀe*d#ee³eeceen ö
It may be objected as to what purpose is served  by

external Liìgadhäraëa.  This is answered here —

DevleOee&jef³elegb efue²ceMekeÌleë MekeÌle SJe Jee~~48~~
yee¿eb ®e Oeej³esefuue²b leêtHeefceefle efve½e³eeled~~48~~

Whether one is able to undergo internal Liìga-
dhäraëa or not, one should have external Liìgadhäraëa as
its replica.  (48)

J³eeK³ee— Devleefue&²OeejCes ³eÐeMekeÌleë MekeÌle SJe Jee, mHeÀefìkeÀefMeueeefo-
efveefce&leyee¿eefue²b leêtHeefceefle Ëo³ekeÀceueeefÞeleef®evce³eceneefue²mJeªHeJeefoefle
efve½e³eeled mevosnjeefnl³esve Oeej³esled, ``efyevogmJeªHeeceuecetueHeerþb veeomJeªHeb
mHegÀjotOJe&Heerþced~  keÀueelceefle³e&iieleieescegKee{îebb ef®eêtHeefue²b Ëo³eeypemebmLeced~~''
Fefle efMeJeeueeskeÀJe®eveeled leêtHeyee¿eefue²cevleefue&²mcejCeeLe¥ JeerjMewJees Oeej³es-
efol³eLe&ë~~48~~

Whether one is capable of having the internal Liìga-
dhäraëa or not, one should wear the external Liìga made
up of crystal, stone, etc., thinking with certainty or without
doubt that it is the replica of the internal Liìga, i.e., the
replica of the Mahäliìga of the nature of consciousness
residing in the heart-lotus. In accordance with the statement
of the Çiväloka, viz.,  ‘‘Bindusvarüpämalamülapéöham, etc.,’’

meaning ‘‘that  the Liìga of the nature of consciousmess,
which has ‘bindu’ as its pure base (mülapéöha), which has
‘näda’ as its upper part (ürdhvapéöha — liìga) and which
has the artistically carved ‘gomukha’, is residing in the heart-
lotus’’, the Véraçaiva should wear the external Liìga of that
form for the purpose of cherishing the internal Liìga.(48)

Notes : “efyevogmJeªHeeceuecetueHeerþb....” (Çi. Äloka ?). It may be noted
here that the Sadänandopaniñad has already spoken about this :
DevleOee&jCeMekeÌlesve ¿eMekeÌlesve efÜpeesÊeceeë mebmke=Àl³e ieg©Cee oÊeb MewJeb efue²iegjëmLeues~~  Oee³e¥ efJeÒesCe
cegkeÌl³eLex efMeJeleÊJeefJeoes efJeogë~ (S.U., Unpublished Upanisads, p.379) – ‘‘The
knowers of Çivatattva are aware that the Çivaliìga given by the
Guru after due purificatory process, should be borne on his chest
by the Brähmaëa who may be or may not be able to possess the
internal Liìga.’’

J³eeK³ee— DeLe ceneefue²Yesob efveªHe³eefle ö
Then the author shows the division of the Mahäliìga —

efue²b leg ef$eefJeOeb ÒeeskeÌleb mLetueb met#ceb HejelHejced~~49~~
Fäefue²efceob mLetueb ³eÂe¿es Oee³e&les leveew~~49~~
ÒeeCeefue²efceob met#ceb ³eovleYee&Jeveece³eced~~50~~
HejelHejb leg ³elÒeeskeÌleb le=eqHleefue²b leog®³eles~~50~~

The Liìga (Mahäliìga) is said to be three-fold as Sthüla
(Gross), Sükñma (Subtle) and Parätpara (Higher than the
Highest). This Iñöaliìga which is borne outside on the
body, is the  Sthüla. (49)  This Präëaliìga which is made up
of feelings inside, is the Sükñma. That which is said to be
Parätpara is spoken as  Tåptiliìga (the Linga in the form of
contentment).  (50)

J³eeK³ee— efue²b leg ceneefue²efcel³eLe&ë, leled mLetueb met#ceb HejelHejefceefle
ef$eefJeOeced~  le$e ³eÜe¿es leveew Oee³e&les leefooefceäefue²b mLetueced~  ³eod ³eefuue²cevleë
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Ëo³ekeÀceues YeeJeveece³eb mevcee$eYeeJeveeªHeb lelÒeeCeefue²b met#ceced, ³eod ³eefuue²b
HejelHejefceefle ÒeeskeÌleb leled le=eqHleefue²efcel³eg®³ele Fl³eLe&ë~~49-50~~

‘Liìga’ means the Mahäliìga.  It is threefold as Sthüla,
Sükñma and Parätpara. Among them that which is borne
outside on the body is the Iñöaliìga; it is the Sthülaliìga.
That Liìga 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 Präëaliìga; it is the Sükñmaliìga.
That Liìga which is said to be Parätpara, is called as
Tåptiliìga. (49-50)

Notes : For the threefold division of the Mahäliìga as
Iñtaliìga, Präëaliìga and Bhävaliìga and their association with
the three bodies, Sthüla, Süksma and Käraëa respectively, see
notes under stanza 36 (6.36) above. It may be noted that the
Bhävaliìga is designated as Parätparaliìga (Tåptiliìga). This
can be first found indicated in the following statement of
Sadänandopaniñad; `³eefoob efue²b mekeÀueb mekeÀueefve<keÀueb efve<keÀueb ®e mLetueb met#ceb ®e
lelHejced, mLetues mLetueb met#ces met#ceb keÀejCes lelHejb ®e~'  (S.U., Unpublished Upaniñads,
p.379) — ‘This liìga is Sakala (Iñöaliìga), Sakalaniñkala
(Präëaliìga) and Niñkala (Bhävaliìga); It is respectively Sthüla,
Sükñma and Tatpara; Sthüla is on the Sthula (çaréra), Sükñma is
in the Sükñma (çaréra) and Tatpara is in the Käraëa (çaréra).’

J³eeK³ee— veeqvJeob mLetueefue²b efkeÀceLe¥ OeejCeer³eefcel³e$een õ
If it is asked as to why the Sthülaliìga (Iñöaliìga) should

be borne, the answer is given here —

YeeJeveeleerleceJ³ekeÌleb Hejye´ïe efMeJeeefYeOeced~~51~~
Fäefue²efceob mee#eeoefveäHeefjnejleë~~51~~
Oeej³esoJeOeevesve Mejerjs meJe&oe yegOeë~~51~~

The wise person should vigilently wear always on his
body the Iñöaliìga, the actual form of that which is beyond
conception, which is the unmanifest and which is the

Parabrahman designated as Çiva, as it removes what is
undesirable.  (51)

J³eeK³ee— DeJ³ekeÌleb ªHeeÐeYeeJeeod Deyee¿eseqvê³eiees®ejced, meceueceeveme-
Je=Ê³eiec³elJeeod YeeJeveeleerleb efMeJeeefYeOeb Hejye´ïe efveieceeieceÒeefme×efMeJeeK³eHejye´ïewJe,
DeefveäHeefjnejleë mebmeejHeeMeue#eCeeefveäHeefjnejleë, FäªHeHejelHejcegeqkeÌleÒeoeveleë,
mee#eeled Òel³e#eerYetlesäefue²efceoced-``Fäcetpe¥ leHemeeveg³e®íle''  Fl³eLeJe&efMejëefme×b
efue²b yegOees efveieceeieceefveHegCeë, Mejerjs meeJeOeevesve meoe Oeej³esefol³eLe&ë~~51~~

The ‘unmanifest’ (avyakta) means ‘that which is beyond
the range of external senses’ as it is without form, etc.  It is
‘beyond conception’ (bhävanätéta) 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 Çiva, i.e., it is the Parabrahman
which is called Çiva and which is well known in the Vedas
and Ägamas. 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 Iñöaliìga, which
is actual, i.e., directly perceived.  Such an Iñöaliìga which
is established in the statement of Atharvaçiras, viz.,
‘‘Iñöamürjaà tapasänuyacchata’’, meaning, ‘‘The energy
in the form of Iñöa (liìga) should be obtained through
penance,’’ should be vigilently borne on the body by the
wise person who is adept in the Vedas and Ägämas. (51)

Notes : ``Fäcetpe¥ leHemeeveg³e®íle'' – This statement is said be taken
from Atharvaçiras.  But it is not found in the available Atharvaçiras
(vide Çaiva Upanisads, pp. 20-38).  The Iñöaliìga removes what is
not desirable, i.e.,  the fetters of transmigration and brings what
is desirable i.e., liberation. It is said – ``cees#ecesJe OeejCeb efJeÐeeled'' (L.S.,
Unpublished Upaniñads, p.31) – ‘‘The wearing of the liìga is itself
liberation.’’  It leads to liberation.  That body which is without
Liìgadhäraëa should not be seen – ``OeejCeb ³em³e ve efJeÐeles leÎsnb ve HeM³esled''
(L. S., Unpublished Upaniñads, p. 310).
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J³eeK³ee— DeLesoefceäefue²b Mejerjs kegÀ$e OeejCeer³eefcel³ee$een ö
Then, if it is asked as to where this Iñöaliìga should be

borne on the body, the answer is given here —

ceteqOve& Jee keÀCþosMes Jee keÀ#es Je#eëmLeuesçefHe Jee~~52~~
kegÀ#eew nmlemLeues JeeefHe Oeej³esefuue²cewéejced~~52~~

The Çivaliìga (Istaliìga) should be borne on the head,
neck region, arm-pit, chest region, belly or palm. (52)

Notes : Compare : ̀ `Meer<ex keÀCþs Je#eefme keÀ#eosMes veeYeew nmles meJe&oe ÒeeCeefue²ced~
Oee³e¥ ³eLeemecÒeoe³eb HegjmleodiegjesefJe&efolJee Ëo³es cegK³ecegkeÌleced~~'' (Si. Çi U., Unpublished
Upaniñads.  p. 381) – ‘The Präëaliìga (Iñöaliìga) 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 Liìga should be borne
on the region upto the navel, but not below the navel-region.
See the next stanza.

J³eeK³ee— DeLe efve<esOemLeeveceen ö
Then the prohibited places are told —

veeYesjOemleeefuue²m³e OeejCeb HeeHekeÀejCeced~~53~~
peìeûes ef$ekeÀYeeies ®e ceuemLeeves ve Oeej³esled~~53~~

To wear the Liìga 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)

J³eeK³ee— DeLesob efue²b kegÀ$e Hetpeveer³eefcel³e$een ö
Then, if it asked as to where this Liìga should be

worshipped, the answer is given here —

efue²Oeejer meoe Meg×es efvepeefue²b ceveesjceced~~54~~
De®e&³esod ievOeHeg<HeeÐewë keÀjHeerþs meceeefnleë~~54~~
yee¿eHeerþe®e&veeosleled keÀjHeerþe®e&veb Jejced~~54~~
meJex<eeb JeerjMewJeeveeb cegceg#etCeeb efvejvlejced~~55~~

He who wears the Liìga is always pure.  He should
worship the pleasing Iñöaliìga with concetration on the seat
in the form of palm through sandal paste, flowers, etc.  (54)
The worship (of the Liìga) 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 Véraçaivas who are desirous of liberation.  (55)

Notes : ``efue²Oeejer meoe Meg×ë'' – compare :  ie®íbefmleÿefVeefce<eVegeqvce<eved Jee
mJeHe¡eeûeefuue²Oeejer Megef®eë m³eeled~  Yeg¡eved cet$eeÐeglme=peved Jee keÀoeef®eVe lem³eeseq®íäb Yepeles Meg×osner~~''
(Si. Çi. U., Unpublished Upaniñads, p. 381) – ‘Walking, standing,
closing the eyes, opening the eyes, sleeping or waking, he who
wears the Liìga is always pure.  He with his pure body never gets
stale (impure) whether he takes food or discharges urine, etc.’’
Çaivägamas speak of ‘Karapéöha’ as the best for Véraçaivas to
worship the Iñöaliìga : YekeÌlem³e mekeÀueb Heerþb cep%em³e cece ³eesefieveë~  HeeefCeHeerþb cenefuue²b
peieosle®®ej®ejced~~ DeLees®³eles yeefnëHeerþb lelees v³etveeefOekeÀeefjCeë~ efue²m³e efvel³eHetpee³eeb keÀjHe¹pe-
ceeefoleë~~.......... le$e meJeexÊeceb osefJe HeerþeLe¥ keÀjHe¹peced~~  (Pära. Ä., 13, 8, 10, 16)
— ‘For an ordinery devotee, any seat is good, while for a person
who knows Çiva, Päëipéöha (Karapéöha) is great and the Liìga
is the movable and the immovable world........  For less eligible
persons, other seats (péöhas) are prescribed.  But in regard to the
daily worship of the Liìga, the palm-lotus is the foremost .........
To serve as the seat of worship, the palm-lotus is the best.’

J³eeK³ee— DeLesob efue²OeejCeb kewÀj²erke=Àleefcel³e$een ö
Then, if it is asked as to who have accepted the

‘Liìgadhäraëa’ the answer is given here —

ye´ïeefJe<CJeeo³ees osJee cegve³ees ieewleceeo³eë~~56~~
Oeej³eefvle meoe efue²cegÊecee²s efJeMes<eleë~~56~~
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ue#c³eeefoMekeÌle³eë meJee&ë efMeJeYeeqkeÌleefJeYeeefJeleeë~~57~~
Oeej³evl³eefuekeÀeûes<eg efMeJeefue²cenefve&Meced~~57~~

The gods, Brahman, Viñëu, etc., and the sages, Gautama,
etc., wear always the Liìga especially on their heads. (56)
All the Çaktis, Lakñmé, etc., who have clear manifestation
of devotion to Çiva, wear the Çivaliìga day and night at the
top of their foreheads. (57)

J³eeK³ee— Devesve ðeerHeg©<e³eesjefHe efue²OeejCecegkeÌleb YeJeefle~~56-57~~
By this it is told that ‘Liìgadhäraëa’ is meant for both

men and women.  (56-57)

Notes : There is no discrimination between men and women
as regards Dékñä in the Véraçaiva tradition.  Çaivägamas have
especially advocated Dékñä (Liìgadhäraëa) for women on two
grounds; Firstly, they are given Dékñä so that they become eligible
to participate in the religious activities, etc., with their husbands
who have received Dékñä:  Deoer#eemebmke=Àlee veejer oeref#elem³e efvepesefMelegë~  ve ³eesi³ee
Heefj®e³ee&³ew oer#eCeer³ee meleer leleë~~ (Kä. Ä., kri. pä., 2.67; also see 2.68-69).
Secondly, they are given Dékñä (Liìgadhäraëa), because they are
also eligible for Mokña.  They may be dependent on their husbands
in religious rites leading to heaven and in worldly activities.  But
they are free in respect of Mokña.  Hence, women should also be
given Dékñä : Heejlev$³eb leg veejerCeecegkeÌleb mJei³ex<eg keÀce&meg~  SsefnkesÀ<JeefHe cees#eeLex ve mJeelev$³eb
efJenv³eles~  lemceeoJeM³eb veejerCeeb oer#ee os³ee yegOeesÊecewë~~  (Kä. Ä., kri. pä., 2.70).

J³eeK³ee— DeLesob efue²OeejCeb kegÀ$eeskeÌleefcel³e$een ö
Here it is said as to where ‘Liìgadhäraëa’ is propounded–

JesoMeeðeHegjeCes<eg keÀeefcekeÀeÐeeieces<eg ®e~~58~~
efue²OeejCeceeK³eeleb JeerjMewJem³e efve½e³eeled~~58~~

‘Liìgadhäraëa’ has been advocated certainly for the
Véraçaiva in Veda, Çästra and Puräëa and also in the
Ägamas, Kämika, etc.  (58)

J³eeK³ee— DeLe Þegleew kegÀ$e Òeefme×efcel³e$een ö
Then it is said as to where it (Liìgadhäraëa) is known

in Veda —

$eÝefiel³een HeefJe$eb les efJeleleb ye´ïeCemHeles~~59~~
lemceelHeefJe$eb leefuue²b Oee³e¥ MewJeceveece³eced~~59~~

‘Pavitraà te vitataà brahmaëaspate’ (O Brahmanaspati!
Your ‘liìga’ is sacred and all-pervasive) — says the Ågveda.
Hence, the Çivaliìga is sacred and without defects; it should
be borne (on the body).  (59)

J³eeK³ee— ``HeefJe$eb les efJeleleb ye´ïeCemHeles'' Fefle $eÝiJeso Deen~ Yees
ye´ïeCemHeles les leJe efue²efceefle Mes<eë, efJeleleb efMeJeeefoYetc³evleb efJemle=leced, HeefJe$eb
HeeJeveced, lemceeoveece³eb oes<ejefnleb MewJeb leefuue²b Oeej³esefol³eLe&ë~~59~~

‘‘Pavitraà te, etc.,’’— says the Ågveda. O Brahmaëa-
spati! yours, i.e., your ‘Liìga,’ is expansive in the sense that
it has spread from Çiva 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 Ågveda cited here is : ``HeefJe$eb
les efJeleleb ye´ïeCemHeles ÒeYegiee&$eeefCe He³exef<e efJeéeleë~ DeleHlelevegve& leoecees DeMvegles Þegleeme
FÜnblemlelmeceeMeles~~'' (Åv. 9. 83. 1). The meaning of this Mantra is :
‘‘O Brahmaëaspati!  i.e., O Paraçiva, who is always residing in
the body in the form of Liìga, your Liìga 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
Iñöaliìga, Präëaliìga, Bhävaliìga, Äcäralinga, Guruliìga,
Çivaliìga, Jaìgamaliìga, Prasädaliìga and Mahäliìga 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 (sthüla,
sükñma and käraëa) of the devotees. That body which is not burnt,
i.e., not purified by the process of Dékñä and which is on that
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count not baked (not ripe), cannot get that Liìga.  Those who
are possessing knowledge and who resort to that Liìga, get that
Liìga.’’ (It may be noted here that the six liìgas, Äcäralinga,
Guruliìga, Çivaliìga, Jaìgamaliìga, Prasädaliìga and Mahäliìga
are the forms of the three Liìgas, Iñöalinga, Präëaliìga and
Bhävaliìga). The interpretation of the above Mantra has been
given in the next two stanzas.

J³eeK³ee— veveg eqkeÀce$e OeejCesvesl³een ö
If it is asked as to what is the use of wearing it, the

answer is —

ye´ïesefle efue²ceeK³eeleb ye´ïeCeë Heeflejeréejë~~60~~
HeefJe$eb leef× efJeK³eeleb lelmecHekeÀe&Êevegë Megef®eë~~60~~

By ‘Brahman’ the Liìga is meant.  The ‘Lord of
Brahman’ means ‘Éçvara’. That Liìga is well known as
sacred.  By its association, the body is pure.  (60)

J³eeK³ee— lelHeefJe$eefceefle lelmecHekeÀe&led levegë Mejerjb HeefJe$eb YeJeleer-
l³eLe&ë~~60~~

It (the Liìga) is sacred.  Hence by its association, the
body also becomes pure.  (60)

J³eeK³ee— DeLewlee¢Meb efue²b oer#e³ee jefnlees ve Oeej³esefol³een ö
It is said here that such a Liìga should not be borne by

one who is without Dékñä —

DeleHlelevegj%ees Jew Deeceë mebmkeÀejJeefpe&leë~~61~~
oer#e³ee jefnleë mee#eeVeeHveg³eeefuue²cegÊececed~~61~~

He who has an unbaked body is indeed ignorant.  He is
immature as he has not undergone any purificatory process
(Dékñä). He who is without Dékñä should not actually get
that Supreme Liìga. (61)

J³eeK³ee— DeleHlelevegë  leHeesjefnleosnë, Deeceë DeHeefjHekeÌJeë, DeJewjei³eMeerue
Fl³eLe&ë, mebmkeÀejJeefpe&leë efMeJemebmkeÀejjefnleë, De%eë efvel³eeefvel³eJemlegefJeJeskeÀMetv³eë,
oer#e³ee jefnleë ieg©keÀe©C³ejefnleë, mee#eeled Òel³e#eced GÊeceb Þesÿefue²b veeHveg³eeod
ve Oeej³esled~  DeeqmceVeLex - ``DeleHlelevegve& leoecees DeMvegles'' Fefle Þegefleë~  leod
Deece Fefle efJe®ísoë, leled leefuue²efcel³eLe&ë~  Devesve megÒemeVesve ieg©Cee oÊeb efue²cesJe
Yeesiecees#eÒeoced, mJes®í³ee Oe=leb efJeHeÀueefceefle metef®eleced~~61~~

‘He who has an unbaked body’ means ‘he whose body
has not undergone penance’. ‘Äma’ 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 Çaiva 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
Dékñä is the one who is without compassionate favour
of the Guru. ‘Säkñät’ means ‘actual’ (perceivable). Such a
person should not wear that Supreme Liìga.  In this sense
there is a Çruti statement – ‘‘Ataptatanurna tadämo açnute’’
‘Tadäma’ should be split as ‘Tad’ and ‘äma’, ‘Tat’ (that)
means ‘that Liìga’.  By it is indicated that that Liìga 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: “DeleHlelevegve&....” (Åv., 9.83.1). This is taught by the
Çaivägamas: ``efMeJeoer#eeb efJevee osefJe ³eë kegÀ³ee&efuue²OeejCeced~ me ³eeefle vejkebÀ Ieesjb
³eml³epesÊeoYeeqkeÌleleë~~''(Pära. Ä., 1.76) – ‘He who wears the Liìga
without Çivadékñä, attains terrible hell; so does he who rejects
it without devotion.’

J³eeK³ee— DeLe efue²OeejCes ³eepeg<eer Þegeflejmleerl³een ö

Then it is said that there is Yajurveda statement as
regards ‘Liìga-dhäraëa’—
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DeIeesjeçHeeHekeÀeMeerefle ³ee les ©ê efMeJee levetë~~62~~
³epeg<ee ieer³eles ³emceeled lemcee®íwJeesçIeJeefpe&leë~~62~~

Since the Yajurveda declares that Rudra’s auspicious
body (Liìga) is not terrible (peaceful) and shines on the
sinless persons (devotees), the Çaiva initiation (Liìga-
dhäraëa) is without any blemish.  (62)

J³eeK³ee— ̀`³ee les ©ê efMeJee levetjIeesjeçHeeHekeÀeefMeveer'' Fefle Þeer©êÞegefleë~
Dem³eeë  Þeglesj³eceLe&ë ö Yees ©ê, les leJe, efMeJee ce²ueªHee, ³ee levetë, ``efue²b leg
efMeJe³eesoxnë''  Fl³eeieceeskeÌlesë  efMeJeMekeÌl³eeeqlcekeÀe efue²cetefle&ë, mee DeIeesje Meevlee,
DeHeeHekeÀeMeer DeHeeHes<eg YekeÌles<eg keÀeMele Fefle DeHeeHekeÀeMeer,  Fäefue²ªHesCe le$e
efmLelee, Fefle yepeg<ee ³epegJexosve, ³emceeo ieer³eles, lemceeled MewJeë Fäefue²mecyevOeer,
DeIeJeefpe&leë HeeHejefnle Fl³eLe&ë~~62~~

‘‘Yä te rudra çivä tanüù, etc’’, is the statement of
Çrérudra (a chapter of Yajurveda).  The meaning of this Çruti
statement is:  O Rudra, your auspicious body, i.e., the Liìga
form consisting in the communion between Çiva and Çakti,
is not terrible, i.e., peaceful.  It is ‘apäpakäçé’ in the sense
that it shines (käçate) on the sinless persons (devotees –
apäpeñu).   It resides there in the form of the Iñöaliìga.  Since
this is declared by the Yajurveda, the Çaiva rite connected
with Çivaliìga is free from ‘agha’ , i.e., sin. (62)

Notes : ``³ee les ©ê efMeJee levetjIeesjeçHeeHekeÀeefMeveer'' (Tai. Saà., 4.5.1.1).
Its meaning is given in the Sanskrit commentary. ̀ `efue²b leg efMeJe³eeso&snë''
– It is not known from which  Ägama  this is taken.  The same
idea is presented in another Ägama : ̀ `efue²b MewJeefceob mee#eeeq®íJeMekeÌl³egYe³ee-
lcekeÀced~'' (Sükñ.Ä., kri.pä., 6.7) – ‘This Çivaliìga is of the nature of
both Çiva and Çakti’. This is elaborated thus : ``veeoªHeë efMeJeë
mee#eeefuue²efcel³eefYeOeer³eles~  lelHeerefþkeÀe ceneMeeeqkeÌleë mee ®e Jew efyevogªefHeCeer~~  le³eesë meccesueveeÎsefJe
keÀuee le$e Òeefleefÿlee~~ mee keÀuee Hejcee met#cee J³eeHlee meJe&$e meJe&oe~  lemceeefuue²efceefleK³eeleb
veeoefyevogkeÀuelcekeÀced~~'' (Sukñ.Ä., kri.pä., 6.3-4) – ‘‘Çiva who is of the

nature of ‘näda’ is actually the Liìga and Mahäçakti who is of the
nature of ‘bindu’ is its ‘Péöhikä’.  By the communion of those two,
‘Kalä’ is stablished in it.  That ‘Kalä’ is extremely subtle; it pervades
everywhere and at all times.  Hence the Liìga is well known as
consisting of ‘näda’, ‘bindu’, and  ‘kalä’.’’ The same idea is presented
in different terms in another Ägama:  ̀ `mee osJeer peieleeb ceelee me efMeJees peieleë
efHelee~  efHe$eesë megÞet<ekesÀ efvel³eb ke=ÀHeeefOekeÌ³eb efn JeOe&les~~  ... lemceeovleie&leevevoueeYeeLe¥ cegefveHeg²Je~
efHele=ceele=mJeªHeb efn efMeJeefue²b ÒeHetpe³esled~~'' (Candra J.Ä; kri.pä., 3.18-19) – “She,
the Goddess, i.e., Çakti, is the mother and he, i.e., Çiva, 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 Çivaliìga which is of the nature of
parents of the world.’’  See also the present work – 11.32.

(J³ee0) DeLe efue²OeejCemLeueb meceeH³e lelmecHeVem³e YemceOeejCemLeueb met®e³eefleö

Then after having concluded the Liìgadhäraëasthala,
the author indicates the commencement of Bhasma-
dhäraëasthala —

³ees efue²Oeejer efve³eleevlejelcee efvel³eb efMeJeejeOeveyeOoef®eÊeë~~63~~
me Oeej³esled meJe&ceueeHenl³ew Yemceeceueb ®ee© ³eLeeÒe³eesieced~~63~~

Fefle ÞeerceneJeerjceenséeje®ee³e&-efMeJe³eesefieÒeCeerles JesoeieceHegjeCeeefo-
meejYetles Þeerefme×evleefMeKeeceCeew YekeÌlemLeues ieg©keÀe©C³e-
efue²OeejCeÒeme²es veece <eÿë Heefj®ísoë meceeHleë~~6~~

He who wears the Liìga, whose inner soul is restrained
and whose mind is ever dedicated to the worship of Çiva,
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 Gurukäruëya and Liìgadhäraëa under

Bhaktasthala in Çré Siddhäntaçikhämaëi,
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which is composed by Çivayogin, the great teacher among
the great Véramäheçvaras, and which happens to be

the gist of Vedas, Ägamas and Puräëas. (6)

J³eeK³ee— ³eë Heg©<ees efue²Oeejer efue²OeejCemecHeVeë, efve³eleevlejelcee
efvece&ueevleëkeÀjCeë, efvel³eb efMeefJeHetpeeyeOoef®eÊeë, me efMeJeefue²OeejkeÀë meJe&-
ceueeHenl³ew meJe&oes<eefveJe=l³ew ®ee© ceveesnjced Deceueb efvece&ueb Yemce ³eLeeÒe³eesieb
Mee$eeskeÌleÒekeÀejsCe Oeej³esefol³eLe&ë~~63~~

Fefle efue²OeejCemLeueced~

ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCe-ÞeerceefjleesCìoe³exCe efJejef®elee³eeb
leÊJeÒeoerefHekeÀeK³ee³eeb Þeerefme×vleefMeKeeceefCeJ³eeK³ee³eeb YekeÌlemLeues

ieg©keÀe©C³eefue²OeejCeÒeme²es veece <eÿë Heefj®ísoë meceeHleë~~6~~
That person who is endowed with Liìgadhäraëa

(initiation consisting in the wearing of Liìga), 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
Liìga.  He who is thus wearing the Liìga, should apply the
charming and sacred Bhasma according to procedure set
down in the Çästras. (63)

Liìgadhäraëasthala ends

Here ends the sixth chapter dealing with
Gurukäruëyasthala and Liìgadhäraëasthala under the

Bhaktasthala in the commentary on
Çré Siddhäntaçikhämaëi called Tattvapradépikä

written by Çré Maritoëöadärya, who is the foremost among
those who are well-versed in Grammar,

Mémäàsä and Tarka (6).
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meHleceë Heefj®ísoë

efJeYetefle©êe#eOeejCeÒeme²ë

DeLe YemceOeejCemLeueced - (6)

J³eeK³ee— DeLe ``Yetl³ew ve ÒeceefoleJ³eced'' Fefle ÞegefleÒeefme×Yemce-
OeejCemLeueb efveªHe³eefle ÞeerjsCegkeÀë~ De$eeoew efve©HeeefOekeÀYemceOeejCeb met$eÜ³esve
efveªHe³eefle õ

Bhasmadhäraëasthala – (6)

Then Sré Reëuka expounds Bhasmadhäraëasthala
which is well known in the Çruti as evident from the
statement ‘‘Bhütyai na pramaditavyam’’ meaning that ‘one
should not be negligent towards Bhüti (Bhasma)’.  Here he
first propounds the doctrine of the cherishing of Bhasma of
adjunctless type (Nirupädhika-bhasmadhäraëa) in two
verses —

Notes : ``Yetl³ew ve ÒeceefoleJ³eced'' (Tai. U., 1.11.1).

YemceOeejCemeb³egkeÌleë HeefJe$ees efve³eleeMe³eë~~1~~
efMeJeeefYeOeeveb ³elÒeeskeÌleb YeemeveeÓefmeleb leLee~~1~~
ceneYemcesefle meefáevl³e ceneosJeb ÒeYeece³eced~~2~~
Jele&vles ³es ceneYeeiee cegK³eemles YemceOeeefjCeë~~2~~

He who is endowed with the application of Bhasma, is
pure and of controlled aspirations.  Those blessed persons
who cherish the Mahädeva (Great God) full of resplendence
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as the Mahäbhasma, who is said to be Çiva by name and
who is likewise called ‘Bhasita’ due to shining (bhäsana),
are the foremost among those who apply the Bhasma. (1-2)

J³eeK³ee— YemceOeejCemeb³egkeÌleë efMeJeefue²OeejkeÀë, efve³eleeMe³eë
YemceO³eeveeled mebOeeveb YeJeefle, YemceO³eeveeled Heáee#ejermcejCeb YeJeefle, lemceeod O³eeveeled
mLeeCeglJeb ®e ie®íefle~ ``me S<e Yemcep³eesefleë me S<e Yemcep³eesefleë'' Fefle
YemcepeeyeeueÞeglesYe&mcep³eesefleefue&²ce³eefceefle efve³eefceleef®eÊeë meved, HeefJe$e: Meg×es
³eÓmcep³eesefleefue&²b efMeJeeefYeOeeveb HejefMeJeye´ïeeefYeOeeveb meled ÒeeskeÌleefceefle ÒeYeece³eb
p³eesefleefue&²mJeªHeced, leb ceneosJeb Yeemeveeled ÒekeÀeMeveeod Yeefmeleb Yeefmeleefceefle leLee
ceneYemcesefle meefáevl³e ceneYeeieeë Þesÿe ³es kesÀef®eefuue²OeejkeÀe Jele&vles, les cegK³ee
cegK³eYemceOeeefjCees efve©HeeefOekeÀYemceOeeefjCe Fl³eLe&ë~~1-2~~

He who has applied Bhasma to himself and who wears
the  Liìga, is the one with restrained aspirations.  With
meditation on Bhasma, there is a bond (with Çiva); with
meditation on Bhasma, there is the remembrance of
Païcäkñarémantra; hence, with meditation on Bhasma, the
devotee attains Çiva-hood (the state of Çiva).  He becomes
one of controlled mind thinking that Bhasma is of the
nature of ‘Jyotirliìga’ (Liìga of the nature of lustre), in
accordance with the Bhasmajäbälaçruti which says ‘‘Sa
eña bhasmajyotiù, sa eña bhasmajyotiù’’ meaning that he
(who applies Bhasma) becomes ‘Bhasmajyoti’, he becomes
‘Bhasmajyoti.’ He becomes sacred (pure). That Bhasma
which is the ‘Jyotirliìga’, is designated as ‘Çiva’, i.e., said to
be Paraçivabrahman’. It is full of lustre in its form as
‘Jyolirliìga’. The ‘Mahädeva’ (Great Lord) is called ‘Bhasita’
because of ‘bhäsana’, i.e., shining.  Thus thinking Paraçiva
as the ‘Mahäbhasma’, the blessed persons who are the best
and who wear the Liìga, remain the foremost in the sense
that they cherish the Principal Bhasma (Çiva). It means
they are those who cherish the Bhasma without adjunct
(Nirupädhikabhasma), i.e., Çiva. (1-2)

Notes :  ̀ `me S<e Yemcep³eesefleë, me S<e Yemcep³eesefleë'' – This is cited by the
Sanskrit commentator as taken from Bhasmjäbälaçruti (Upaniñad).
But in the available portion of the Upaniñad, (vide Çaiva Upaniñads,
pp. 129-147), this statement is not found.  It is, however, found in
the following statement of Båhajjäbäpaniñad:  ``³em³e keÀm³eef®e®íjerjs
ef$eHegC[^m³e ue#ce Jele&les ÒeLecee ÒepeeHeefleefÜ&leer³ee efJe<Cegmle=leer³ee meoeefMeJe Fefle me S<e Yemcep³eesefleë me
S<e Yemcep³eesefleefjefle~'' (Bå. Jä. U., 7.14) – ‘‘Whoever has the mark of
‘tripuëòra’, wherein the first line (paìkti) is ‘Prajäpati’, the second
line is ‘Viñëu’ and the third line is ‘Sadäçiva’, is the ‘Bhasmajyoti’
(the lustre in the form of Bhasma).’’ Bhasma is the lustre of Çiva :
``Yemcesob MeecYeJeb p³eeseflemle×îeeveeod O³eele F&éejë~ YemcemevoMe&veeosJe efMeJeoMe&veceMvegles~~''
(Candra J. Ä., kri. pä., 6.66) – ‘‘This Bhasma is the lustre of
Çambhu (Çiva); through meditation on it, Çiva is meditated upon;
through the vision of Bhasma one attains the vision of Çiva.’’
Bhasma is looked upon as Çiva himself, who is the inner soul of
all;  ``Deeqive³e&LewkeÀes YegJeveb ÒeefJeäes ªHeb ªHeb ÒeefleªHees yeYetJe~  SkebÀ Yemce meJe&Yetleevlejelcee ªHeb
ªHeb ÒeefleªHees yeefn½e~~'' (Bå. Jä. 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 : Kaöha U., 5.9).  Çiva is thus
the Mahäbhasma.  It is this cherishing of Çiva as the Mahäbhasma
that constitutes ‘Nirupädhikabhasmadhäraëa’.

J³eeK³ee— DeLe meesHeeefOekeÀYemcemJeªHeb efveªHe³eefle ö
Then the author expounds the nature of ‘Sopädhika-

bhasma’ (Bhasma depending on external factors)—

efMeJeeiv³eeefomeceglHeVeb cev$ev³eemeeefo³eesieleë~~3~~
leogHeeefOekeÀefcel³eengYe&mcelev$eefJeMeejoeë ~~3~~

That which is born from the fire sanctified by Çiva-
mantra to the accompaniment of  Mantranyäsa, etc., is called
as ‘Sopädhikabhasma’ by the experts in the art of preparing
Bhasma (or in the Çästra pertaining to Bhasma).  (3)
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J³eeK³ee— ³eÓmce cev$ev³eemeeefo³eesieleë Heáeye´ïecev$ev³eemeeefomecyevOeeled
efMeJeeiv³eeefomeceglHeVeb efMeJecev$emebmke=ÀleeeqivemeceglHeVeb YeJeefle, leled leÓmcelev$e-
efJeMeejoeë efMeJeeieceÒeJeerCee GHeeefOekebÀ Yemce meesHeefOekebÀ Yemcesl³eengefjl³eLe&ë~~3~~

The Bhasma which is born from Çivägni, i.e., the fire
which is sanctified by the mantra dedicated to Çiva, to the
accompaniment of Mantranyäsa, etc., which means ‘to the
accompaniment of Nyäsa by Païcabrahmamantras’, is
the Sopädhikabhasma. So say those who are experts in
Bhasmatantra, i.e., experts in Çaivägamas. (3)

Notes : It is about this ‘Sopädhikabhasma’ that the details
about preparation and use are given.

J³eeK³ee— DeLeem³e Yemceveë keÀejCeYesosve veeceHeáekeÀcemleerl³een ö
Then it said as to how this Bhasma has five names due

to five different reasons —

efJeYetefleYe&efmeleb Yemce #eejb j#esefle Yemceveë~~4~~
Sleeefve Heáeveeceeefve nslegefYeë HeáeefYeYe&=Meced~~4~~

Vibhüti, Bhasita, Bhasma, Kñära and Rakñä — these
are the five names of Bhasma often due to five reasons. (4)

J³eeK³ee—  mHeäced~~4~~  It is clear. (4)

Notes : These names of Bhasma are already known in the
Bå. Jä. U. (1.15) : ``efJeYetefleYe&efmeleb Yemce #eejb j#esefle Yemcevees YeJeefvle Heáeveeceeefve~''
Pära. Ä. (17.60-61) mentions four of these names; it does not
mention ‘Kñära’.

J³eeK³ee— lelkeÀejCecevJeLe&veece ke=ÀlJee keÀLe³eefleö

The author speaks of the reasons to show that they (the
names) are true to their meanings —

efJeYetefleYet&eflensleglJeeod Yeefmeleb leÊJeYeemeveeled~~5~~
HeeHeeveeb Yelme&veeÓmce #ejCeeled #eejceeHeoeced~~5~~
j#eCeeled meJe&YetlesY³ees j#esefle Heefjieer³eles~~5~~

It is called ‘Vibhüti’ because it is the cause for prosperity,
‘Bhasita’ because it reveals the spiritual truth, ‘Bhasma’
because it threatens away sins, ‘Kñära’ because  it makes all
the adversities to flow away and ‘Rakñä’ because it protects
from all evil beings. (5)

J³eeK³ee— DeefCeceeÐewée³e&keÀejCeeod efJeYetefleë, efMeJeleÊJeÒekeÀeMeveeod
Yeefmeleced, HeeHeeveeb ceveesJeekeÌkeÀe³epev³eeveeb Yelme&veeod Ye³eeslHeeoveeod Yemce, DeeHeoeb
leeHe$e³eeslHeVeefJeHeoeb #ejCeeled #e³eerkeÀjCeeled #eejced, meJe&YetlesY³ees ûen³e#eeefoY³ees
(j#eCeeled) j#esefle Heefjieer³eles Fl³eLe&ë~~5~~

It is called ‘Vibhüti’ because it is the cause for the
eight divine faculties (aiçvarya) such as ‘Aëiman’, ‘Bhasita’
because it reveals the principle of Çiva, ‘Bhasma’ because
it frightens the sins committed by the mind, speech and
body, ‘Kñära’ because it causes the adversities born of three
affictions to vanish and ‘Rakñä’ because it protects from all
evil beings, planets, Yakñas, etc. (5-6)

Notes : It is already noted (vide notes under stanza 4
above) that the five names of Bhasma are known in the Bå. Jä. U.
The siginificance of those names are also given there: ``HeáeefYe-
vee&ceefYeYe=&Mecewée³e&keÀejCeeÓtefleë~ Yemce meJee&IeYe#eCeeled~  YeemeveeÓefmeleced~  #eejCeeoeHeoeb #eejced~
YetleÒesleefHeMee®eye´ïeje#emeeHemceejYeJeYeerefleY³eesçefYej#eCeeê#esefle~~'' (Bå. Jä.U.,1.15) —
‘‘With those five names it is called.  It is called ‘Bhüti’ (Vibhüti)
because it is the cause of divine faculties (aiçvarya), ‘Bhasma’
because it devours all sins, ‘Bhasita’ because it reveals the spiritual
truth, ‘Kñära’ because it makes all adversites flow away and ‘Rakñä’
becaue it protects all round from evil spirits, ghosts, goblins, devils,

Ul@FGvRh l^kXkolPéækdkSkk@OkÉkbkE*h 263262 ÌkmlbkákTPl#kBkkYklOkh bkÈkYkh



epilepsy, fear of transmigration, etc.’’  Same explanation of four
names is found in Pära.Ä., 17.60-61. ̀ `YeemeveeÓefmeleb ÒeeskeÌleb Yemce keÀuceMeYe#eCeeled~
YetefleYet&eflekeÀjer ³emceeod j#ee j#eekeÀjer ³eleë~''

J³eeK³ee— vevJesJebefJeOeef¬eÀ³eeYesoë eEkeÀefveyevOeve Fl³e$e ieescetuekeÀ Fl³een ö

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 —

vevoe Yeêe ®e megjefYeë megMeeruee megceveemleLee~~6~~
Heáe ieeJees efJeYeespee&leeë meÐeespeeleeefoJekeÌ$eleë~~6~~

Nandä, Bhadrä, Surabhi, Suçélä and Sumanäs - these
are the five cows born from the Lord’s faces, Sadyojäta, etc.,
respectively.  (6)

J³eeK³ee— efMeJem³e meÐeespeelecegKeeVevoe, JeeceosJeJeoveeod Yeêe,
DeIeesjem³eeled megjefYeë, lelHeg©<eJekeÌ$eeled megMeeruee, F&Meeveeveveeled megceveeë~ SJeb
Heáe ieeJees peeleeë~  lelke=Àleesç³eb keÀe³e&Yeso Fl³eLe&ë~~6~~

‘Nandä’ is born from the face ‘Sadyojäta’, ‘Bhadrä’ from
the face ‘Vämadeva’ ‘Surabhi’ from the face ‘Aghora’,
‘Suçélä’ from the face ‘Tatpuruña’ and ‘Sumanäs’ from the
face ‘Éçäna’. This difference in effects is due to them.  (6)

J³eeK³ee— leefn& efkeÀceemeeb ªHeefcel³e$een õ
Then what are their (cows’) colours? The answer is

given here —

keÀefHeuee ke=À<Cee ®e OeJeuee Oetce´e jkeÌlee leLewJe ®e~~7~~
vevoeoerveeb ieJeeb JeCee&ë ¬eÀcesCe HeefjkeÀerefle&leeë~~7~~

Tawny, black, white, grey and red are said to be the
colours of the cows, Nandä, etc., respectively. (7)

J³eeK³ee— leLewJe ¬eÀcesCe Fefle mecyevOeë~~7~~
‘Thus they are respectively so’ — is the relation. (7)

J³eeK³ee— DeLe keÀ³ee ieJee keÀer¢Meb YemceeslHeVeefcel³e$een ye=nppeeyeeue-
Þegl³eLe&cesJeö

Then if it is asked as to which Bhasma was born from
which cow, the answer is given here, bringing out the
teaching of Brhajjäbälaçruti itself —

meÐeespeeleeefÜYetefle½e JeeceeÓefmelecesJe ®e~~8~~
DeIeesjeÓmce mebpeeleb lelHeg©<eel#eejcesJe ®e~~9~~
j#ee ®esMeeveJekeÌ$ee®®e vevoeefoÜejleesçYeJeled~~9~~

‘Vibhüti’ was born from ‘Sadyojäta’, ‘Bhasita’ from
‘Vämadeva’, ‘Bhasma’ from ‘Aghora’, ‘Kñära’ from
‘Tatpuruña’ and ‘Rakñä’ from ‘Éñäna’ face, through ‘Nandä’,
etc. (8-9)

J³eeK³ee— meÐeespeelecegKeeslHeVevevo³ee efJeYetefleë, JeeceosJecegKeesÓtleYeê³ee
Yeefmeleced, DeIeesjcegKeme¡eelemegjefYeieJee Yemce, lelHeg©<ecegKeeefJeYet&lemegMeerue³ee #eejced,
F&MeevecegKeefveie&lemegcevemee j#ee, DeYeJeoemeerefol³eLe&ë~~8-9~~

‘Vibhuti’ was born from ‘Nandä’ which arose from the
face ‘Sadyojäta’, ‘Bhasita’ from ‘Bhadrä’ which was born
from the face ‘Vämadeva’, ‘Bhasma’ from ‘Suçélä’ which
emerged from the face ‘Tatpuruña’ and ‘Rakñä’ from
‘Sumanäs’ which was derived from the face ‘Éçäna’.  (8-9)

Notes : These details are taken from Bå. Jä. U. (1-10-14) :
``DeeW leLesefle~  meÐeespeeleeled He=efLeJeer~  lem³eeë m³eeefVeJe=efÊeë~  lem³eeë keÀefHeueJeCee& vevoe~  leÃesce³esve
efJeYeteflepee&lee~~ JeeceosJeeogokeÀced~  lemceeled Òeefleÿe~  lem³eeë ke=À<CeJeCee& Yeêe~  leÃesce³esve Yeefmeleb
peeleced~~ DeIeesjeÜefÚë~  lemceeodefJeÐee~  lem³ee jkeÌleJeCee& megjefYeë~  leÃesce³esve Yemce peeleced~~
lelHegª<eeÜe³egë~  lemcee®íeefvleë~  lem³eeë éesleJeCee& megMeeruee~  lem³ee ieesce³esve #eejb peeleced~~
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F&MeeveeoekeÀeMeced~  lemcee®íevl³eleerlee~  lem³eeef½e$eJeCee& megceveeë~  leÃesce³esve j#ee peelee~~'' õ
‘‘Om, so it is.  From ‘Sadyojäta’, earth was produced; from it (the
earth) the ‘Nivåttikalä’; from that ‘Kalä’, ‘Nandä’ of tawny colour.
From its dung ‘Vibhüti’ was born.  From  ‘Vämadeva’, water was
born; from water, the ‘Pravåttikalä’, from that ‘Kalä’, the black-
coloured Bhadrä.  From its dung, ‘Bhasita’ was born.  From
‘Aghora’, fire was born; from fire, the ‘Vidyäkalä’, from that ‘Kalä’
the red-coloured Surabhi. From its dung, ‘Bhasma’ was born.
From ‘Tatpuruña’, wind was born, from wind the ‘Çäntikalä’; from
that ‘Kalä’; the white-coloured ‘Suçélä’. From its dung, ‘Kñära’
was born. From ‘Éçäna’, ether was born. From the ether,
the ‘Çäntyatétakalä’; from that ‘Kalä’, ‘Sumanäs’ of variegated
colour was born. From its dung, ‘Rakñä’ was born.’’  It may be
noted here that colours of ‘Surabhi’, ‘Suçélä’ and ‘Sumanäs’ are
respectively red, white and variegated.  But according to S.S.,
they are respectively white, grey and red.

J³eeK³ee— DeLew<eeb efJeefve³eesieceen ö
Then the author speaks of their use —

Oeej³esefVel³ekeÀe³ex<eg efJeYeteEle ®e Òe³elveleë~~10~~
vewefceefÊekesÀ<eg Yeefmeleb #eejb keÀec³es<eg meJe&oe~~10~~
Òee³eef½eÊes<eg meJex<eg Yemce veece ³eLeeefJeefOe~~11~~
j#ee ®e cees#ekeÀe³ex<eg Òe³eeskeÌleJ³ee meoe yegOewë~~11~~

‘Vibhüti’ should be applied necessarily in daily (nitya)
rites, ‘Bhasita’ in occasional (naimittika) rites, ‘Kñära’ in rites
performed with some desire to fulfil (kämya), ‘Bhasma’ in all
the propitiatory rites according to procedure and ‘Rakñä’
should be employed by the wise in the rites connected with
liberation.  (10-11)

J³eeK³ee— DeLewJebefJeOeYemceveeb JeCe&ceen ö
Then, the colours of such Bhasma varieties are told

here —

vevoeoerveeb leg ³es JeCee&ë keÀefHeueeÐeeë ÒekeÀerefle&leeë~~12~~
le SJe JeCee& efJeK³eelee Yetl³eeoerveeb ³eLee¬eÀceced~~12~~

Those very colours, tawny, etc.,  which are said to belong
to ‘Nandä’, etc., are well known in the case of ‘Vibhüti’,
etc., respectively.   (12)

J³eeK³ee—  mHeäced~~12~~       It is clear. (12)

Notes : Thus the colours of Vibhüti, Bhasita, Bhasma, Kñära
and Rakñä are respectively tawny, black, white, grey and red.

J³eeK³ee—  DeLewleÓmceeslHeefÊe½elegefJe&Oesl³een ö
Then, it is said that the production of ‘Bhasma’ is

fourfold—

YemceeslHeeovecegefÎäb ®elegOee& lev$eJesefoefYeë~~13~~
keÀuHeb ®ewJeevegkeÀuHeb leg GHekeÀuHecekeÀuHekeÀced~~13~~
S<eeceeefoceceglke=Àäcev³eled meJe&ceYeeJeleë~~14~~

The production of ‘Bhasma’ is spoken as fourfold by
the experts in Çaivägamas :  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)

J³eeK³ee— keÀuHeevegkeÀuHeesHekeÀuHeekeÀuHeeK³e®elegefJe&OeYemcemJeeefoceb
ÒeeLeefcekebÀ keÀuHeb Yemceeslke=Àäced, Dev³elmeJe¥ efMeäb ef$eefJeOeb Yemce DeYeeJeleë
keÀuHeYemceeueeYeeo²erkeÀjCeer³eefcel³eLe&ë~~13~~

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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J³eeK³ee— DeLe les<eeb mJeªHeb ¬eÀcesCe keÀLe³eefle ö
Then the author speaks of their characteristics in due

order —

³eLeeMeem$eeskeÌleefJeefOevee ie=nerlJee ieesce³eb veJeced~~14~~
meÐesve JeeceosJesve kegÀ³ee&led efHeC[cevegÊececed~~15~~
Mees<e³eslHeg©<esCewJe onsod Ieesjeeq®íJeeeqivevee~~15~~
keÀuHeb leÓmce efJe%es³ecevegkeÀuHeceLees®³eles~~16~~
Jeves<eg ieesce³eb ³e®®e Meg<kebÀ ®etCeeake=Àleb leLee~~16~~
oiOeb ®ewJeevegkeÀuHeeK³eceeHeCeeefoieleb leg ³eled~~17~~
JeðesCeesÊeeefjleb Yemce ieescet$eeye×efHeefC[leced~~17~~
oiOeb ÒeeiegkeÌleefJeefOevee YeJesÓmceesHekeÀuHekeÀced~~18~~
Dev³ewjeHeeefoleb YemceeH³ekeÀuHeefceefle efveef½eleced~~18~~

In accordance with the procedure laid down in the
Çästras, one should take the fresh cowdung uttering
‘Sadyojäta-mantra’ and then make it into a good ball (piëòa)
uttering ‘Vämadeva-mantra’.  Then one should dry it with
‘Tatpuruña-mantra’ and bake it in Çivägni 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)

J³eeK³ee— MeeðeeskeÌleÒekeÀejsCe vevoeefoefYejeefJeYet&levetleveieesce³eb meÐesve
meÐeespeelecev$esCeevlejs ie=nerlJee JeeceosJecev$esCe efHeC[erke=Àl³e lelHeg©<ecev$esCe Mees<eef³elJee

efMeJecev$emebmke=ÀleeeqiveveeIeesjeoIeesjcev$eeod onsod YemceerkegÀ³ee&efol³eLe&ë~  DeLewMeeve-
cev$esCe efyeuJeeefoHee$es mLeeefHeleb leÓmce keÀuHeefceefle %eelegb ³eesi³eefcel³eLe&ë~  DejC³es<eg
³e®íg<kebÀ ieesce³eb ®etCeeake=Àl³e HetJe&JeÎiOeb YemceevegkeÀuHeeK³eefcel³eLe&ë~ De$e
cev$e$e³eueesHeë~  DeeHeCeeefoieleb ³eÓmceeefmle leÜðesCe mebMeesefOeleb meled Hegveieexcet$esCe
efHeC[erke=Àleb meled He½eeled ÒeeiegkeÌleefJeefOevee oiOeb ®esogHekeÀuHeeK³eb Yemce YeJesled
m³eeefol³eLe&ë~  Dev³ewë Decev$e%ew DeeHeeefoleb mecHeeefoleb Yemce DekeÀuHeefceefle keÀefuHeleb
keÀefLeleefcel³eLe&ë~~14-18~~

In accordance with Çästras, one should take the fresh
cowdung emerging from cows such as ‘Nandä’ before it falls
to the ground with the ‘Sadyaojäta-mantra’.  It should be
made into a ball with ‘Vämadeva-mantra’, dried with
‘Tatpuruña-mantra’ and burnt to ashes with ‘Aghora-
mantra.’  Then with ‘Éçäna-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 ̀ efveef½eleced'~
The commentator takes the reading as `keÀefuHeleced'~  This fourfold
classification of Bhasma on the basis of the method of preparation
is first found in Bå. Jä. U. with some difference: ̀ `DeLe ®elegefJe&Oeb YemcekeÀuHeced~
ÒeLececevegkeÀuHeced~  efÜleer³ecegHekeÀuHeced~  GHeesHekeÀuHeb le=leer³eced~  DekeÀuHeb ®elegLe&ced~~  Deeqivenes$emecegÓtleb
efJejpeeveuepecevegkeÀuHeced~  Jeves Meg<kebÀ Meke=Àlmebie=¿e keÀuHeeskeÌleefJeefOevee keÀefuHelecegHekeÀuHeb m³eeled~  DejC³es
Meg<keÀieesce³eb ®etCeeake=Àl³eevegmebie=¿e ieescet$ewë  efHeC[erke=Àl³e keÀuHeeskeÌleefJeefOevee keÀefuHelecegHeesHekeÀuHeced~
efMeJeeue³emLecekeÀuHeb MelekeÀuHeb ®e~~'' ‘‘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 ‘Virajänala’, is
‘Anukalpa’.  That Bhasma which is prepared by collecting dry
cowdung from the forest and burning it according to the method
prescribed in the Çästra, 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 Çiva temples, is ‘Akalpa’;
‘Çatakalpa’ 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.  As will 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 Bå. Jä.U.

Candra. J. Ä. mentions three kinds of ‘Bhasma’ as ‘Çäntika’,
‘Pauñöika’ and ‘Kämada’.  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 ‘Païcabrahma-
mantras’.  The second one is from the cowdung held before it
falls to the ground and burnt with ‘Ñaòaìgamantras’.  The third
one is from the cowdung fallen on pure ground and burnt with
‘Prasädamantra’:  ``MeeefvlekebÀ HeewefäkebÀ Yemce keÀeceob ®e ef$eOee YeJesled~  ieesce³eb ³eesefvemecye×b
³e×mlesvewJe ie=¿eles~~  ye´ïecev$ew½e mevoiOeb le®íeefvlekeÀefcenes®³eles~~'' (Candra J. Ä., kri.
pä., 6.31-33). It may be noted here that the ‘Çäntika’ and ‘Pauñöika’
types are similar to ‘Kalpabhasma’ of S.S. and ‘Kämada’ has no
traces in S.S.

Preparation of Bhasma : The first details regarding the
preparation of Bhasma are found in Bå. Jä. U. and Bha. Jä. U.
The preparation of Bhasma as per Bå.Jä.U. is as follows:  The
cow should be sanctified by the Mantra, ``Dee ieeJees DeMceVegle Yeêce¬eÀved'';
it should be fed with grass and water by uttering the mantra,``ieeJees

Yeiees ieeJe Fvêes ces De®íeled~''  The devotee should fast on the fourteenth
day of the bright fortnight (Çuklapakña) or the dark fortnight
(Kåñëapakña).  The next day he should take bath and collect the
cow’s urine in golden, silver, copper or earthen vessel, or in lotus
leaf, paläça leaf or in cow’s horn, with the Gäyatré Mantra; the
cowdung should be collected in a similer vessel with the Mantra,
``ievOeÜejeb, etc.’’  The cowdung should be purified with the Mantra,
``Þeercex Yepeleg Deue#ceercex veM³eleg''; the cow’s urine should be mixed with it
with the Mantra, ``meb lJee efmeáeeefce~'' Seven balls should be made out
of it with the Mantra, ̀ `Heáeeveeb lJee Jeeleeveeb ³ev$ee³e Oe$ee&³e ie=ÔCeeefce''; 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
Gåhyasütras.  The balls should be put into fire.  Oblations should
be offered with Mantras, ``meÐeespeelee³e mJeene, etc., Hejye´ïeCes mJeene'' and
``Deive³es mJeene, meescee³e mJeene~''  Then oblations should be offered with
thirteen Mantras starting from ̀ `efveOeveHele³es veceë'' and Païcabrahma-
mantras and others. ‘Pürëähuti’  should  be offered.  With the
Mantra ̀ `Deenefj<³eeefce osJeeveeb'', the fire should be covered with ‘pulakas’
(corn chaff).  Then Brähmaëas 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 Çrautabhasma.  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 ``DeivesYe&mceem³eeivesë Hegjer<eceefme'' and mixed
and made into one heap with the Mantra ``Deeqiveefjefle Yemce~''  That
Bhasma should be mixed with the urine of Kapilä cow, sandal
paste and water and then camphor, saffron, flower powder, etc,
should be added.  Then with the mantras ``Deesefceefle ye´ïe'' and
``DeCeesjCeer³eeved'', that lump should be shaped into square-shaped
tablets and kept in suitable vessels.  (Bå. Jä. U., 3.5-31).  (A brief
version of the procedure is found in Bha. Jä.U., 1.3-4)

Candra J.Ä. (kri.pä., 6.6-28) gives a similar version of the
preparation of Bhasma:  The cow should be sanctified by the
‘Païcäkñaré’ Mantra.  Water and grass sanctified by muttering
the ‘Païcäkñaré’ 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 ‘Gäyatré-mantra’, in a vessel made of gold, silver
or copper or in an earthen pot or in a container made of lotus
leaf or paläça leaf or in cow’s horn.  Cowdung should be collected
before it falls to the ground with ‘Müla-païcäkñaré-mantra’, in
the same type of vessel.  With the chanting of Mülamantra 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,
``YeJee³e veceë'' (Ma.Nä.U., 14.6), and fourteen balls should be made
out of it with the Mantra, ``MeJee&³e veceë'' (Ma.Nä.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 Çaivägamas (Ajit.Ä,kri.pä., 21st
Paöala), fire should be lit and the balls should be put into that
fire with the ‘Mülapaïcäkñaré’ starting and ending with ‘Om’.
With the syllables of the ‘Ñaòakñara-mantra’ in due order and
reverse order adding ‘svähä’ to them, oblations of the cowdung
balls should be offered and with ‘Mülamantra’ oblations of ghee
should be offered.  With the mantra, ``efveOeveHele³es veceë~  efveOeveHeleeefvlekeÀe³e
veceë'', (Ma. Nä. U., 14.1), the twenty-third oblation should be
offered.  The oblations of ghee should be again offered with
‘‘Païcabrahma-mantras’’, (Tai. Ä., 10.43-47) and with ``vecees osJee³e
MecYeJes''. Similarly, oblations of ghee should be offered with the
Mantres, ``YeJee³e efMeJee³e veceë, MeJee&³e efMeJee³e veceë, ce=[e³e efMeJee³e veceë, ©êe³e efMeJee³e
veceë, nje³e efMeJee³e veceë, MecYeJes efMeJee³e veceë, censéeje³e efMeJee³e veceë, efMeJee³e efMeJee³e veceë~''
Then with ‘Païcäkñara-mantra’ three oblations are to be offered
to Çiva and finally the devotee should offer ‘Tarpaëa’ with
water 108 times uttering the ‘Mülamantra’.  Again with ‘Païca-
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 ‘Dakñiëä’ to the Çaivas
and the corn chaff should be brought for pacifying fire.  The fire
should be covered with corn chaff (pulaka) uttering the Mantra,

``MewJeeveeceenefj<³eeefce meJex<eeb keÀce&iegHle³es~  peeleJesomecesveb lJeeb HeguekewÀMíeo³eec³enced~~'' (Candra
J.Ä., kri. pä., 6.21).  Then the devotee should feed the Brähmaëas
with devotion and should himself take food.  On one of the next
three days, he should mutter the ‘Müla-mantra’ and remove the
ash of the chaff.  Then with ‘Sadyojäta-mantra’, the excellent
Bhasma balls should be collected from the extinguished fire,
crushed to become nice powder, mixed with sandal paste and
urine of Kapilä cow, along with camphor, saffron, musk, ‘uçéra’
and sandal and made into square-shaped tablets uttering once
the ‘Aghora-mantra’ and ten times the ‘Müla-mantra’.

This method of preparation of Bhasma agrees with that
found in Bå. Jä. 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 ‘Sadyojätamantra’ and dried with ‘Vämadeva-
mantra’.  The cowdung balls should be baked with Aghoramantra
and the Bhasma should be taken up again with ‘Tatpuruñamantra’
and applied to the body with ‘Éçänamantra’.  (Candra J.Ä., kri.
pä., 6.29-30). Compare this with the method given in the text
(S.S.).  The difference lies in the use of ‘Vämadevamantra’ for
making cowdung balls and ‘Tatpuruñamantra’ for drying them in
S.S. (Vide preparation of  ‘Kalpabhasma’).

J³eeK³ee— DeLewJebefJeOeYemcevee mveeveb kegÀ³ee&efol³een ö
Then the author says that bath should be taken with

such Bhasma —

Notes : Bå.Jä.U., Bh. Jä. U. and Çaivägamas speak of three
uses of Bhasma, namely, smearing (snäna), sprinkling (uddhülana)
and applying with three middle fingers (tripuëòradhäraëa). S.S.
gives all the three uses of Bhasma.  First it speaks of the ‘Bhasma-
snäna’:

S<JeskeÀlececeeoe³e Hee$es<eg keÀueMeeefo<eg~~19~~
ef$emevO³ecee®ejslmveeveb ³eLeemebYeJecesJe Jee~~19~~

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 ‘sandhyäs’) or once whenever possible. (19)

J³eeK³ee— keÀueMeeefoHee$es<eg efYeVele³ee mLeeefHeles<eg Yemcemeg, SkeÀleceb
Yemceeoe³e, ef$ekeÀeueceskeÀkeÀeueb Jee mveeveb kegÀ³ee&osJesl³eLe&ë~~19~~

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)

J³eeK³ee— keÀLeb keÀle&J³eefcel³e$een õ
It is said here as to how it should be done —

mveevekeÀeues keÀjew Heeoew Òe#eeu³e efJeceueecYemee~~20~~
Jeecenmleleues Yemce ef#eHlJee®íeÐeev³eHeeefCevee~~20~~
Deäke=ÀlJeeLe cetuesve ceewveer YemceeefYecev$³e ®e~~21~~
efMej F&Meevecev$esCe Heg©<esCe cegKeb leLee~~21~~
ËlÒeosMeceIeesjsCe JeeceosJesve ieg¿ekeÀced~~22~~
Heeoew meÐesve meJee&²b ÒeCeJesvewJe mes®e³esled~~22~~

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
‘Mülamantra’ muttered eight times.  Thereafter, he should
smear it (Bhasma) on the head with ‘Éçänamantra’, on the
face with ‘Tatpuruñamantra’, on the chest region with
‘Aghoramantra’, on the private parts with ‘Vämadeva-
mantra’, on the feet with ‘Sadyojätamantra’ and on all the
limbs with ‘Omkära’. (20-22)

J³eeK³ee— YemcemveevekeÀeues mJe®íesokesÀve nmleew Heeoew ®e Òe#eeu³e
JeecekeÀjleues Yemce mebmLeeH³e oef#eCeHeeefCeveeçç®íeÐe oef#eCeesjew efveJesM³e ``ceewveer

YemceeefYecev$e³esled'' Fefle efMeJeeieceJe®eveeod ceewveer YetlJee cetuesveeäJeejceefYecev$³e
efMejescegKeËo³eveeefYeHeeos<eg ÒeCeefleHetJe&kewÀjerMeeveeefocev$ewjY³eg#e³esled ÒeCeJesve meJee&²b
Òees#e³esefol³eLe&ë~~20-22~~

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 Çivägama statement, ‘‘Mauné bhasmäbhimantrayet’’,
meaning, ‘‘one should silently consecrate the Bhasma’’, and
consecrate the Bhasma with ‘Mülamantra’ muttering it
eight times.  Then he should smear the Bhasma on his head,
face, chest, navel and feet with Mantras, ‘Éçana’ etc. With
‘Praëava’ all the limbs should be smeared.  (20-22)

Notes : “ceewveer YemceeefYecev$e³esled” (Çi. Ä. ?). Bå. Jä. U. does not make
any strict distinction between ‘snäna’ and ‘uddhülana’. It refers to
two types of ‘snäna’ as ‘malasnäna’and ‘Vidhisnäna’ and describes
them in terms of ‘uddhülana’ ̀ `DeLe ÒeCeJesve efJece=p³eeLe meHleÒeCeJesveeefYeceeqv$eleceeiecesve
leg lesvewJe efoiyevOeveb keÀej³esled HegvejefHe lesveeðecev$esCee²eefve cetOee&oerv³eg×tue³esvceuemveeveefceoced~~  F&MeeÐewë
HeáeefYecev$ewmlevegb ¬eÀceeog×tue³esled~  F&Meevesefle efMejesosMeb cegKeb lelHeg©<esCe leg~  T©osMeceIeesjsCe ieg¿eb
Jeecesve~  meÐeespeelesve Jew Heeoew meJee&²b ÒeCeJesve ®e~  DeeHeeoleuecemlekebÀ meJee&²b lele G×tu³ee®ec³e Jemeveb
Oeewleb éesleb ÒeOeej³esod efJeefOemveeveefceoced~~'' (Bå.Jä.U.,4.2-3) —  ‘‘Then,  (in the
morning, after taking bath), the Bhasma should be rubbed (by
hand) with ‘Praëava’ and consecrated by the same ‘Praëava’
uttered seven times and by the ‘Païcäkñara-mantra’ well known
in Ägamas.  With the same ‘Païcäkñara-mantra’ the directions
should be blocked.  With the same Mantra all the limbs starting
from the head, should be sprinkled with Bhasma. This is
‘Malasnäna’.  (compare: Kä.Ä., kri. pä., 3.24 —  ``veÐeeefokeÀeved meceeiec³e
mveeveb kegÀ³ee&efÜ®e#eCeë~  ceuemveeveced~~)'' With the five Mantras, Éçäna, etc.,
the devotee should sprinkle with Bhasma on the limbs of the body
in order: with ‘Içänamantra’ on the head, with ‘Tatpuruñamantra’
on the face, with ‘Aghoramantra’ on the chest region, with
‘Vämadevamantra’ on the private parts, with ‘Sadyojätamantra’
on the feet and with ‘Omkära’ on all the limbs. After sprinkling
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(smearing) with Bhasma on all the limbs from head to feet and
sipping water (äcamya),  he should put on washed and dried white
garments.  This is ‘Vidhisnäna’.  This is called ‘Mantrasnäna’ in
Käraëägama. (See Kä. Ä., kri. pä., 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 Bå.Jä.U., have been taken up in the S.S. in respect of
‘Bhasmasnäna’.   Candra J.Ä. gives the same account with regard
to ‘Bhasmasnäna’ :  ``YemcemveeveefJeeEOe Je#³eec³eMes<eeIeewIeveeMeveced~  YemcecegeEä meceeoe³e
mebefnleecev$eceeqv$eleced~~  cemlekeÀeled HeeoHe³e&vleb Yemcemveeveb mecee®ejsled~~ F&Mesve HeáeeOee Yemce efJeefkeÀjsvceteqOve
³elveleë~  cegKes ®elegmlelHeg©<esCeeIeesjsCeeäOee Ëefo~~  Jeecesve iegg¿eosMes leg ef$eoMeOee leleë Hegveë~  DeäOee
meÐecev$esCe Heeoceg×tu³e ³elveveë~~  meJee&²es×tueveb kegÀ³ee&led HeáeefYeye´&ïeefYeë Hegveë~~''  (Candra
J.Ä.. kri. pä., 6. 37-39) — ‘‘I shall tell you the procedure of
‘Bhasmasnäna’, which can eradicate the entire multitude of sins.
The devotee should take a handful of Bhasma which is sanctified
by ‘Saàhitä-mantras’ and then take ‘Bhasmasnäna’ from head
to feet.  He should sprinkle (smear) Bhasma on the head five
times by muttering the ‘Éçäna-mantra’, on the face four times by
muttering the ‘Tatpuruña-mantra’, on the chest eight times with
‘Aghora-mantra’, on the private parts thirteen times with
‘Vämadeva-mantra’, on the feet eight times with ‘Sadyojäta-
mantra’ and on all the limbs again with all the five ‘Païcabrahma-
mantras’.’’  It may be  noted here that Bå. Jä. U., has the same
account, with a few variations.  (See Bå. Jä. U., 4. 4-7).  Candra.
J. Ä. makes a distinction between ‘uddhülana’ and ‘snäna’ (which
is called as ‘avaguëöhana’) : ``HeáeefYeye&ïeefYeJee&çefHe cetuecev$esCe Jee Hegveë~  mebcev$³e
efvepe&ueb Yemce lesve efuecHesled megmeb³eleë~~  meJee&²ceeHeeoefMeKeceg×tueveefceob mce=leced~~  Yemcevee ceeqv$elesvewJe
mepeuesveeveguesHeveced~  DeJeiegCþveceeK³eeleb ef$eHegC[^ceLe keÀL³eles~~''  (Candra J.Ä.,kri.pä.,
6.41-42) — ‘‘When the dry Bhasma, which is consecrated by
‘Païcabrahma-mantras’ or ‘Mülamantra’, is smeared to the body
from the head to feet, it is called ‘uddhülana’.  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
‘avaguëöhana’.  Then ‘tripuëòra’ will be told.’’  (See also Kä.Ä.,
kri. pä., 3.44).

J³eeK³ee— DeLesob peuemveeveeoglke=Àäefcel³een õ

Then it is said that this (Bhasmasnäna) is superior to
bath taken with water—

Yemcevee efJeefnleb mveeveefceoceeives³ecegÊececed~~23~~
mveeves<eg Jee©CeeÐes<eg cegK³eceslevceueeHenced~~23~~

The bath taken with Bhasma is the Ägenya and it is the
best.  Among the baths, Väruëa, etc., this is the foremost as
it removes all impurities. (23)

J³eeK³ee— ie²esokeÀefoJ³eJee³eJ³eeefomveeves<eg Yemcevee efJeefnleb mveeve-
efceoceeives³ecegÊececed, Deivesë meJe&YemcekeÀlJesvewleoeives³emveeveced, mekeÀueceueeHenefceefle
cegK³eefcel³eLe&ë~~23~~

Among the baths by Gaìgä water, ethereal water, wind,
etc., the bath taken with Bhasma is the ‘Ägneya’ bath and
it is the best.  Since Agni is such as to digest everything in
a short time, this ‘Ägneya’ bath is the destroyer of all
impurities and hence, it is the foremost. (23)

Notes : YemcekeÀ is a kind of disease consisting in the digestion
of anything in a short time. Kä. Ä., kri. pä., 3.44 says ``Yemcevee efJeefnleb
mveeveefceoceeives³ecegÊececed~'' Six or seven kinds of ‘snäna’ are told in the
Çästras.  (See Kürmapuräëa, 2.18.10-16; Vijïänabhairava, P.134).

J³eeK³ee— veveg peueeefomveevem³e mekeÀueceueefveJele&keÀlJeb veeefmle
Jesl³e$een ö

If it is asked as to whether there is no power of removing
all impurities in bath by water, etc., the answer is given
here —

YemcemveeveJeleeb Hegbmeeb ³eLee³eesieb efovesefoves~~24~~
Jee©CeeÐewjueb mveevewyee&¿eoes<eeHeneefjefYeë~~24~~

In the case of those persons who take bath with Bhasma
according of Çästras everyday, enough of the baths with
water, etc., which remove only external impurities.  (24)
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J³eeK³ee— ³eLee³eesieb MeeðeeskeÌleÒekeÀejceveefle¬eÀc³e Òeefleefoveb Yemcemveeve-
Jeleeb Hegbmeeb yee¿eeY³evlejceue#e³eeodYemcevees %eevee²lJeeod yee¿eceuecee$eefveJele&kewÀ-
pe&ueeefomveevewjueb eEkeÀ Òe³eespeveefcel³eLe&ë~~24~~

In the case of those persons who perform ‘Bhasma-
snäna’ everyday according to the teaching of the Çästras,
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)

J³eeK³ee— Dele SJe ³eefleefYepe&uemveeveeoeives³ecesJe Þesÿefceefle Yemce-
mveevecesJe efJeOeer³ele Fl³eenö

That is why Bhasma-snäna alone is prescribed by
sanyäsins with the conviction that ‘Ägneya-snäna’ is superior
to water bath : This is said here —

Deeives³eb Yemcevee mveeveb ³eefleefYemleg efJeOeer³eles~~25~~
Deeê&mveeveelHejb Yemce Deeêx pevlegJeOees Oe´gJeced~~25~~

The bath with Bhasma is the ‘Ägneya-snäna’ prescribed
by the sanyäsins.  Smearing with Bhasma is superior to wet
bath. In the wet bath there is bound to be the killing of
beings. (25)

J³eeK³ee— Yemcevee mveeveceeives³eefceefle ³eefleefYeefJe&Oeer³eles, JeÚsë  ÒekeÀeMe-
keÀlJesve %eeveÒeolJeeled~ Yemcemveeveb (³eefleefYeë?) Deeê&mveeveelHejb Þesÿced~ Deeêx
peuemveeves pevlegJeOe Fefle Oe´gJeb efve½e³eë, peue®ejÒeeefCeHeer[ve³ee Mewl³esve ®e~
ÒeeefCeeEnmeekeÀjefcel³eLe&ë, De$e lee¢Meoes<eeYeeJee®®e~~25~~

The bath with Bhasma is prescribed by the sanyäsins
as Ägneya-snäna, because fire (Agni) being the illuminator,
has been giver of knowledge. The bath with Bhasma is

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 ‘Bhasmasnäna’) there is
no such defect. (25)

J³eeK³ee— DeLe peuem³e oes<eevlejcegÓeJe³eefle ö

Further other defects of water are shown here —

Deeê¥ leg Òeke=ÀeEle efJeÐeeled Òeke=ÀeEle yevOeveb efJeogë~~26~~
Òeke=Àlesmleg ÒeneCeeLe¥ Yemcevee mveeveefce<³eles~~26~~

The ‘wet’ (water) should be known as Prakåti and
Prakåti means bondage. In order to eradicate Prakåti
(bondage), the bath with Bhasma is prescribed.  (26)

J³eeK³ee— Deeê¥ peueb Òeke=ÀeEle ieYe&JeemeÒeke=ÀeEle efJeÐeeled, jkeÌleMegkeÌue-
³eespe&uece³elJeeled, ``me Jee S<e Heg©<eesçVejmece³eë'' Fefle Þeglesë~  Òeke=ÀeEle yevOeveb
Yeesp³eYeespeveªHesCe Heg©<em³e HeeMeªHeb efJeogë  DeefYe%ee peeveefvle, ̀ `Heg©<eë Òeke=ÀeflemLees
efn Yeg*dkeÌles Òeke=Àeflepeeved iegCeeved'' Fefle YeieJeogkeÌlesë Heg©<em³e Òeke=Àefleye×lJeeled;
Òeke=Àlesmleg ÒeneCeeLe¥ peuemveeveeslLeoes<eefveJe=Ê³eLe¥ Yemcevee mveeveefce®íeefJe<e³eeref¬eÀ³ele
Fl³eLe&ë~~26~~

What is wet, i.e., water, is Prakåti, 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 Çruti
statement, ‘‘Sa vä eña puruño’nnarasamayaù,’’ meaning that
‘this being is made up of the essense of food’. Prakåti 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 Bhagavän, viz, ‘‘Puruñaù
prakåtistho hi bhuìkte prakåtijän guëän’’ meaning ‘Puruña
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(being) associated with Prakåti enjoys the guëas evolved
from Prakåti’, the being is bound by Prakåti.  Hence, in order
to eradicate the Prakåti or to remove the defects of water
bath, the bath with Bhasma is necessary.  (26)

Notes : ``me Jee S<e Heg©<eesçVejmece³eë'' (Tai. U., 2-1); ``Heg©<eë Òeke=ÀeflemLees efn
Yeg*dkeÌles Òeke=Àeflepeeved iegCeeved'' (Bhag. G., 13.31)

J³eeK³ee— DeLesob Yemcevee mveeveb kewÀj²erke=Àleefcel³e$een ö
Then, if it is asked as to who have accepted bath with

‘Bhasma’, the answer is given here —

ye´ïeeÐee efJeyegOeeë meJex cegve³ees veejoeo³eë~~27~~
³eesefieveë mevekeÀeÐee½e yeeCeeÐee oeveJee DeefHe~~27~~

Yemcemveeve³egleeë meJex efMeJeYeeqkeÌleHeje³eCeeë~~28~~
efveceg&keÌleoes<ekeÀefueuee efvel³eMeg×e YeJeefvle efn~~28~~

All the gods, Brahman, etc., sages, Närada, etc., Yogins,
Sanaka, etc., and demons, Bäëa, etc., all having been
undergone ‘Bhasmasnäna’, have been absorbed in devotion
towards Çiva and freed from the masses (all kinds) of defects
and ever pure. (27-28)

J³eeK³ee— keÀefueueeë mecetne Fl³eLe&ë~  efMeäb mHeäced~~27-28~~
‘Kalila’ means ‘masses’.  The rest is clear. (27-28)

J³eeK³ee— DeLe Yemcees×tueveb ef$eHegC[^OeejCeb ®e keÀle&J³eefcel³een ö
Then it is said that ‘Bhasmoddhülana’ and ‘Bhasma-

tripuëòradhäraëa’ should be done—

veceeqMMeJee³esefle Yemce ke=ÀlJee meHleeefYeceeqv$eleced~~29~~
G×tue³esÊesve osnb ef$eHegC[^b ®eeefHe Oeej³esled~~29~~

After consecrating the Bhasma seven times with
‘Namaù Çiväya’, the devotee should sprinkle (smear)
his body with Bhasma and ‘tripuëòra’ also should be
applied. (29)

J³eeK³ee— Yemce veceeqMMeJee³esefle cev$esCe meHleeefYeceeqv$eleb meHlepevce-
ke=Àleoes<eefveJe=Ê³eLe¥ meHleJeejceefYeceeqv$eleb ke=ÀlJee lesve Yemcevee osnceg×tue³esled, ef$eHegC[b̂
®eeefHe osns j®e³esefol³eLe&ë~~29~~

Bhasma should be consecrated seven times by the
Mantra ‘Namaù Çiväya’. 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 ‘tripuëòra’ should be marked. (29)

J³eeK³ee— De$ees×tueveeHes#e³ee ef$eHegC[^m³eeefOekeÌ³eceen õ
It is said here that ‘tripuëòra’ is superior to ‘uddhülana’–

meJee&²es×tueveb ®eeefHe ve meceeveb ef$eHegC[^kewÀë~~30~~
lemceeled ef$eHegC[^cesJewkebÀ efueKesog×tueveb efJevee~~30~~

The ‘uddhülana’ to the entire body, is not equal to
‘tripuëòra’.  Hence, without ‘uddhülana’, ‘tripuëòra’ should
be applied.  (30)

J³eeK³ee—  mHeäced~~30~~      It is clear. (30)

J³eeK³ee— DeLe ef$eHegC[^b keÀoe keÀLeb kegÀ$e OeejCeer³eefcel³e$een õ
Then it is said here as to when, how and where the

‘tripuëòra’ should be applied —

ef$eHegC[^b Oeej³esefVel³eb Yemcevee meefueuesve ®e~~31~~
mLeeves<eg HeáeoMemeg Mejerjs meeOekeÀesÊeceë~~31~~

The best aspirant of Mokña should apply ‘tripuëòra’ with
Bhasma mixed with water at fifteen places on the body. (31)
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J³eeK³ee—  mHeäced~~32~~   It is clear. (31)

J³eeK³ee— leeefve keÀeveerl³e$een õ
Which are those places?  The answer is given here —

GÊecee²s ueueeìs ®e ÞeJeCeefÜle³es leLee~~32~~
ieues YegpeÜ³es ®ewJe Ëefo veeYeew ®e He=ÿkesÀ~~32~~
yeeng³egices keÀkegÀÎsMes ceefCeyevOeÜ³es leLee~~33~~
ef$eHegC[^b Yemcevee Oee³e¥ cetuecev$esCe meeOekewÀë~~33~~

‘Tripuëòa’ with Bhasma should be marked by the
aspirants of Mokña (devotees) muttering the ‘Mülamantra’,
on the head, forehead, two ears, neck, two shoulders, chest,
navel, back, two arms, hump region and two forearms.(32-33)

J³eeK³ee— ef$e³ee³eg<eef$e³ecyekeÀÒeCeJeHeáee#ejcev$ewOee&j³esled, ’efMejesueueeì-
keÀCþmkeÀvOeJe#eëmLeues<eg ef$e³ee³eg<eef$e³ecyekewÀefmleñees jsKeeë kegÀJeeale~ Je´lecesle-
®íecYeJeced“ Fefle Þeglesë~~32-33~~

With Mantras ‘Triyäyuñam’, ‘Triyambakam’, ‘Oàkära’
and ‘Païcäkñara’, ‘Bhasmatripuëòra’ should be applied (to
the body), in accordance with the Çruti statement, ‘‘Çiro-
latäöakaëöhaskandhavakñaùsthaleñu, etc.,’’ meaning ‘‘on the
head, forehead, neck, shoulder and chest region, three lines
(tripuëòra) of Bhasma should be marked with Mantras
‘Triyäyuñam’ and ‘Triyambakam’’ (32-33)

Notes : “efMejesueueeìkeÀCþ....” (Çru. ?). ``ef$e³ee³eg<eced = $³ee³eg<eb peceoives''
(Vä. Saà., Rudrädhyäya 6.7). ``ef$e³ecyekeÀced'' = ``$³ecyekebÀ ³epeecens'' (Åv.
5.4.30). As regards the number of places (limbs) on the body,
Bå. Jä. U., speaks of thirty-two, sixteen, eight or five :  ̀ `ÜeeE$eMelmLeevekesÀ
®eeOe¥ (®eeLe) <ees[MemLeevekesÀçefHe Jee~  DeämLeeves leLee ®ewJe HeáemLeevesçefHe ³eespe³esled~~'' (Bå.
Jä.U., 4.16).  The thirty two places for applying ‘tripuëòra’ are
mentioned there :  ̀ `Glecee²s ueueeìs ®e keÀCe&³eesvesx$e³eesmleLee~  veemeeJekeÌ$es ieues ®ewJecebmeÜ³eceleë
Hejced~~ ketÀHe&js ceefCeyevOse ®e Ëo³es Heeée&³eesÜ&³eesë~  veeYeew ieg¿eÜ³es ®ewJecetJeexë eqmHeÀeqiyecyepeevegveer~~

pe«eÜ³es ®e Heeoew ®e ÜeeE$eMelmLeevecegÊececed~'' (Ibid., 4.17-19, 11.13-15) — (1.Head,
2. fore-head, 3-4. ears, 5-6. eyes, 7-8. nostrils, 9. face, 10. neck,
11-12. shoulders, 13-14. elbows, 15-16. forearms, 17. chest, 18-
19. sides, 10. navel, 21-22. private parts, 23-24. thighs, 25-
26. buttocks, 27-28. knees, 29-30, shanks and 31-32. feet). The
sixteen places are : ``Meer<e&kesÀ ueueeìs ®e keÀCþs ®eebmeÜ³es leLee~  ketÀHe&js ceefCeyevOes ®e Ëo³es
veeefYeHeeée³eesë~~  He=ÿs ®ewkebÀ ÒeeflemLeeveb (Òeefleÿe³eeb) peHesÊe$eeefOeosJeleeë~~  (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 – DeLeJee cetOv³e&ueerkesÀ ®e keÀCe&³eesë éemeves leLee~  yeengÜ³es ®e Ëo³es
veeY³eecetJeex³eg&ies leLee~~  peevegÜ³es ®e Heo³eesë He=ÿYeeies ®e <ees[Me~~''  (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 : ``ieg©mLeeveb (efMejëmLeeveb) ueueeìb ®e keÀCe&Ü³ecevevlejced~  Debme³egiceb ®e Ëo³eb
veeefYeefjl³eäceb YeJesled~~'' (Ibid., 4.29) – (1. Head, 2. fore-head, 3-4. ears,
5-6. shoulders, 7. chest and 8. navel).  The five places are : ̀ `DeLeJee
cemlekebÀ yeent Ëo³eb veeefYejsJe ®e'' (Ibid., 4.30) 1. Fore-head, 2-3. arms, 4. chest
and 5. navel).

It may be noted here that in applying ‘Bhasmatripuëòra’ at
thirty-two places, thirty-two deities are to be remembered (Ibid.,
4.19).  They are: 8–Çiva’s forms (Bhava, Çarva, Rudra, Paçupati,
Ugra, Mahän, Bhéma and Éçäna — Mah. S., 5.28) or Païcabhütas,
Candra, Sürya and Yajamäna), 8–Vidyeças (Ananta, Sükñma,
Çivottama, Ekanetra, Ekarudra, Trimürti, Çrékaëöha and
Çikhaëòin), 8–Dikpälas (Indra, Agni, Yama, Niråta, Varuëa,
Väyu, Kubera and Éçäna) and 8–Vasus (according to Mahäbhärata:
Dhara, Dhruva, Soma, Viñëu, Anila, Anala, Pratyüña and
Prabhäsa; the list in Bå. Jä.U., 4.20 agrees with this except for
‘Kåpa’ in the place of  ‘Viñëu’; according to Bhägavata : Droëa,
Präëa, Dhruva, Arka, Agni, Doña, Vastu and Vibhävasu). In
applying ‘Bhasmatripuëòra’ in sixteen places, the sixteen devatäs
to be ramembered are; Çiva, Çakti, Sadäçiva (Sädäkhya), Éça,
Vidyä (Rudra), Näsatya and Dasra (two Açvins) and nine Çaktis
(Vämä, Jyeñöhä, Raudré, Kälé, Kalavikaraëé, Balavikaraëé,
Balapramathané, Sarvabhütadamané and Manonmané) (Ibid.,
4.23-24).  Or the sixteen deities could be: Çiva, Indra (Skanda),
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Rudra (Candra), Arka, Vighneça, Viñëu, Çré, Hådayeça, Prajäpati,
Nägagaëa, Nägakanyäs, Åñigaëa, two Åñikanyäs, Samudras and
Tértha (Ibid., 4.26-28).  Then the eight deities in respect of eight
places are : Brahman and seven Åñis (of Vaivasvata-manvantara:
Vasiñöha, Kaçyapa, Atri, Jamadagni, Gautama, Viçvämitra and
Bhäradväja) – (Ibid., 4.30). Bå. Jä.U. does not mention names of
the five deities in respect of five places.

Candra. J.Ä. and other Ägamas mention uniformally thirty-
two places on the body to which ‘Bhasmatripuëòra’ should be
applied.  (Candra J.Ä., kri-pä., 6.44; Kä. Ä., kri. pä., 3.47-49; Ma.
Ä., kri,pä., 2.13-16).  Candra J.Ä., in particular, closely following
Bå. Jä.U., speaks of thirty-two places, sixteen places, eight places
and five places on the body where  ‘Bhasmatripuëòra’ can be
applied.  As regards the deities of the thirty-two, sixteen and eight,
Candra. J.Ä. closely follows Bå.Jä.U. While Bå Jä. U. does not
mention the five deities in respect of five places of ‘tripuëòra-
dhäraëa’, Candra J.Ä. mentions Païcabrahmans as the deities in
that connection.  (Vide Candra. J.Ä., kri.pä.,4.44-56).

S.S. has identified fifteen places for applying ‘Bhasmatri-
puëòra’.  This can be compared with the list of  sixteen found in
Bå.Jä.U. and  Candra J.Ä. S.S. has left out two elbows, two sides
and buttocks from that list. It has eleven places common with
that of Bå. Jä. U. and Candra J.Ä. and has added neck, humph
region and two arms (bähudvaya) 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 ‘tripuëòra-dhäraëa’ can be resorted to without
‘Uddhülana’, thereby implying that ‘tripuëòradhäraëa’ is superior
to ‘uddhülana’. But Bå.Jä.U. and Candra J.Ä. have said that
‘tripuëòra-dhäraëa’ can be resorted to without ‘uddhülana’ when
the devotee is incapable of doing ‘uddhülana’. ̀ `G×tuevesçH³eMekeÌle½esled ef$eHegC[̂e-
oerefve keÀej³esled''ö say Bå. Jä. U. (4.32) and Candra J.Ä. (kri.pä.,6.57).

It may be further noted that Cannabasavaëëa has referred
to eight, sixteen, thirtytwo, thirty-six, forty-four and forty-eight
places for applying ‘Bhasmatripuëòra’: ‘‘Ayyä, vibhütiya dharisuva
bhedaventendaòe, sahajaliìgadhärakaru eëöu sthänadalli
dharisuvadayyä.  Kriyädékñänvitaräda upädhibhaktaru hadinäru

sthänadalli dharisuvadayyä.  Kriyädékñe mantradékñeyuktaräda
nirupädhibhaktaru müvatteraòu sthänadalli dharisuvadayyä.
Kriyädékñemantradékñe vedhädékñe yuktaväda Sahajabhaktaru
müvattäru sthänadalli dharisuvadayyä.  Kriyädékñe mantradékñe
vedhädékñe saccidänandadékñäyuktaväda nirvaïcakabhaktaru
nälvattunälku sthänadalli dharisuvadayyä.  Kriya-mantra-vedhä-
saccidänanda-nirväëapadadékñäsamanvitaräda sadbhakta Çaraëa
gaëaìgaÿu äpädamastaka pariyantara snänadhülanava mäòi
nälvatteëöu sthänadalli mantrasmaraëeyinda tripuëòrava dhari-
suvadayyä, Küòalacannasaìgamadevä’’ (Canna.Va.,no.154)—
‘‘O revered one, the discrimination behind the application of
Çré Vibhüti is this : Those who wear the Liìga without any
Dékñä (sahajaliìgadhäraka), should apply in eight places.  Those
Upädhibhaktas who have undergone Kriyädékñä, should apply in
sixteen places.  Those Nirupädhibhaktas who have undergone
Kriyädékñä and Mantradékñä, should apply in thirty-two places.
Those sahajabhaktas who have undergone Kriyädékña, Mantra-
dékñä and Vedhädékñä, should apply in thirty-six places.  Those
Nirvaïcakabhaktas who have undergone Kriyädékñä, Mantra-
dékñä, Vedhädékñä and Saccidänandadékñä, should apply in forty
four.  Those Sadbhaktaçaraëagaëas who have undergone Kriyä-
dékñä, Mantradékñä, Vedhädikñä Saccidänandadékñä and Nirväëa-
padadékñä, should perform ‘snäna’ and ‘uddhülana’ with Bhasma
from head to feet and apply ‘tripuëòra’ in forty-eight places cheri-
shing the Mantras, O Küòalacannasaìgamadeva.’’

Cannabasavaëëa 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 sahajaliìga-
dhärakas to sadbhaktaçaraëas in order of merit showing the
increase in the number of places for applying ‘Bhasmatripuëòra’
from eight to forty-eight according to that gradation of devotees.

(J³ee0) DeLe leoefYecev$eCeÒekeÀejHetJe&kebÀ mecev$ekeÀef$eHegC[^OeejCem³e
HeÀueceen õ

Then the author speaks of the fruits of ‘tripuëòra-
dhäraëa’ with Mantras after duly consecrating it (Bhasma)–
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Jeecenmleleues Yemce ef#eHlJee®íeÐeev³eHeeefCevee~~34~~
Deeqiveefjl³eeefocev$esCe mHe=Meved JeejeefYecev$³e ®e~~34~~
ef$eHegC[^cegkeÌlemLeeves<eg oO³eeled mepeueYemcevee~~35~~
efMeJeb efMeJe¹jb Meevleb me ÒeeHveesefle ve mebMe³eë~~35~~

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 ‘tripuëòra’ of  Bhasma mixed with
water to the places already told.  He attains Çiva, who is
bringer of auspiciousness and who is peaceful; there is no
doubt about it.  (34-35)

J³eeK³ee— ̀ `Deeqiveefjefle Yemce Jee³egefjefle Yemce peueefceefle Yemce mLeueefceefle
Yemce J³eescesefle Yemce meJe¥ n Jee Fob Yemce ceve Sleeefve ®e#etbef<e Yemceeefve'' Fefle
cev$ewë, mHe=Meved Jeeje GokesÀve meHleJeejb cetuesveeefYecev$e³esefol³eLe&ë~~34-35~~

‘‘Agniriti bhasma, etc.,’’ means ‘‘Bhasma is Agni, Väyu,
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
‘Mülamantra’. (34-35)

Notes : ̀ `Deeqiveveefjefle Yemce, etc.,’’ as quoted in the commentary is
taken from Atha. Çi.U. (67).  Its version in Bha. Jä.U.is:  ̀ `Deeqiveefjefle
Yemce Jee³egefjefle Yemce peueefceefle Yemce mLeueefceefle Yemce J³eescesefle Yemce osJee Yemce $eÝ<e³ees Yemce
meJe& n Jee Sleefoob Yemce~'' (1.5). The method has been taught in Bå.Jä.U.,
Bha. Jä. U., Kä. Ä., Ru. U,  Candra J.Ä., etc.  ``ef$eHegC[^b keÀej³esled He½eeod
ye´ïeefJe<CegefMeJeelcekeÀced~  ceO³ee²§ueerefYejeoe³e efleme=efYece&tuecev$eleë~~'' (Br. Jä. U., 4.14);
``ef$eHegC[^b  keÀej³es×erceeved ye´ïeefJe<CegefMeJeelcekeÀced~  ceO³ee²§efueefYejeoe³e efleme=efYecet&ueceeqv$eleced''
(Candra J.Ä., kri. pä., 6.43) – ‘‘Tripuëòra, which is of the nature
of Brahman, Viñëu and Çiva and which is consecrated with
the ‘Mülamantra’, should be marked by taking it with the middle

fingers’’.  It  may be noted here that the three lines of ‘tripuëòra’
represent Brahman, Viñëu and Çiva, who form the trinity
(trimürti) and others: ̀ `³eeçm³e ÒeLecee jsKee mee ieen&Hel³e½eekeÀejes jpees YetueexkeÀë mJeelcee
ef¬eÀ³eeMeeqkeÌleë $eÝiJesoë ÒeeleëmeJeveb ÒepeeHeefleoxJees osJelesefle~  ³eeçm³e efÜleer³ee jsKee mee oef#eCeeeqive©keÀejë
meÊJecevleefj#ecevlejelcee ®es®íeMeeqkeÌle³e&pegJexoes ceeO³eefvoveb meJeveb efJe<CegoxJees osJelesefle~  ³eeçm³e le=leer³ee
jsKee meeççnJeveer³ees cekeÀejmlecees ÐeewueexkeÀë Hejceelcee %eeveMeeqkeÌleë meeceJesomle=leer³emeJeveb ceneosJees
osJelee~~'' (Jä.U.,21) – ‘‘That which is the first line, represents
Gärhapatyägni, A-kära, Rajoguëa, Bhüloka, Svätman, Kriyäçakti,
Ågveda, morning Savana (sacrifice, extracting Soma) and God
Brahman, the deity.  That which is the second line represents
Dakñiëägni, U-kära, Sattvaguëa, Antarikñaloka, Antarätman,
Icchäçakti, Yajurveda, midday Savana and God Viñëu, the deity.
That which is the third line represents Ähavanéyägni, Ma-kära,
Tamoguëa, Dyuloka, Paramätman, Jïänaçakti, Sämaveda,
evening Savana and God Çiva, the deity.’’ (See also Bå.Jä.U., 7.14).
The same account is found in Kä. A., Ru. U. (6-8) except for the
names of the deities.  The deities here are respectively Maheçvara,
Sadäçiva and Mahädeva.  For details of method of consecration,
Mantras used, etc., this model statement can be seen:  ``.....
meÐeespeeleeefoHeáeye´ïecev$ewYe&mce mebie=¿e ̀ Deeqiveefjefle Yemce' Fl³evesveeefYecev$³e ̀ ceevemleeskeÀ' Fefle meceg×=l³e
peuesve mebme=p³e ̀ $³ee³eg<eced' Fefle efMejesueueeìJe#eëmkeÀvOeseq<Jeefle efleme=efYem$³ee³eg<ewm$³ecyekewÀefmleñees jsKeeë
ÒekegÀJeer&le~  Je´lecesle®íecYeJeb meJex<eg Jesos<eg JesoJeeefoefYe©keÌleb YeJeefle~  leled mecee®ejsvcegceg#egve& HegveYe&Jee³e~~''
(Jä. U., 19) ‘‘Taking the Bhasma with ‘Païcabrahma-mantras’
such as ‘‘Sadyojataà prapadyämi, etc’’., consecrating it with
‘‘Agniriti bhasma, etc.’’ and mixing it with water with ‘‘Mänastoke
tanaye’’, three lines (tripuëòra) should be marked with three
middle fingers on the head, forehead, chest and shoulders by
uttering the Mantras ‘Tryäyuñam’ and ‘Tryambakam’. This is told
in all Vedas by the knowers of Veda. It should be practised by
the aspirant of Mokña not to be born again.’’ (See also Kä. Ä.,
Ru U., 3; Bå. Jä. U., 7.2; Bha. Jä. U., 1.5-6).

J³eeK³ee— DeLe ef$eHegC[^j®eveeÒekeÀejceen õ
Then the author speaks of the method of drawing

‘tripuëòra’ —
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ceO³ee²§efue$e³esCewJe mJeoef#eCekeÀjm³e leg~~36~~
<e[²§uee³eleb ceeveceefHe JeeçefuekeÀceevekeÀced~~36~~
ves$e³egiceÒeceeCesve HeÀeues oO³eeled ef$eHegC[^keÀced~~37~~

With the three middle fingers of one’s right hand, one
should mark the ‘tripuëòra’ 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)

J³eeK³ee—  mHeäced~~36-37~~   It is clear. (36-37)

Notes : Kä. Ä., Ru. U. (5) speak of the measurement of
lines : ̀ `ef$eOee jsKee Deeueueeìeoe®e#eg<eesjecetOveexjeYeǵJeesce&O³ele½e~'' Accordingly the three
lines should be of the length extending between the ends of the
forehead, eyes, head or eyebrow.  See also Jä.U., 20.

J³eeK³ee— DeLe ÒekeÀejevlejsCe ef$eHegC[^erkeÀjCeceen ö
Then the author speaks of applying ‘tripuëòra’ in a

different way —

ceO³eceeveeefcekeÀe²§ÿwjvegueesceefJeueesceleë ~~37~~
Oeej³esÐeeqðeHegC[^e¹b me ©êes vee$e mebMe³eë~~37~~

He who makes ‘tripuëòra’ 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)

J³eeK³ee— ceO³eceeveeefcekeÀeY³eeced Devegueesceleë Òeoef#eCelees jsKeeÜ³eb
levceO³es De²§ÿsve efJeueesceleë DeÒeoef#eCeleë SkeÀeb jsKeeb j®e³esled~  SJeb Oe=leef$eHegC[^es
©ê Fl³egkeÌlelJeeled, HetJee&Hes#e³ee efJeMes<e Fl³eLe&ë~~37~~

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

on ‘tripuëòra’ in this way, is said to be Rudra.  This has
some speciality when compared to the previous one.  (37)

J³eeK³ee— DeLe leuue#eCeb keÀLe³eefle ö
Then the author gives its (tripuëòra’s) features —

$eÝpeg éeslecevegJ³eeHleb eqmveiOeb Þees$eÒeceeCekeÀced~~38~~
SJeb meuue#eCeesHesleb ef$eHegC[^b meJe&efmeef×oced~~38~~

The ‘tripuëòra’ 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)

J³eeK³ee— DeLeem³e ef$eHegC[^m³e cenÊJeb met®e³eefle ö
Then the author reveals through two verses the

greatness of   ‘tripuëòra’—

ÒeeleëkeÀeues ®e ceO³eeÚs mee³eeÚs ®e ef$eHegC[^keÀced~
keÀoeef®eÓmcevee kegÀ³ee&led me ©êes vee$e mebMe³eë~~39~~
SJebefJeOeb efJeYetl³ee ®e kegÀ©les ³eeqðeHegC[^keÀced~
me jewêOece&meb³egkeÌleðe³eerce³e Fefle Þegefleë~~40~~

He who applies ‘tripuëòra’ with Bhasma once in the
morning, midday and evening, is indeed Rudra; there is no
doubt about it.  He who marks ‘tripuëòra’ of this type by
Bhasma, is associated with Rudra’s religion and the Çruti
says that he is made up of Veda. (39-40)

J³eeK³ee— ³ees efJeYetl³ee ®e Yemcevee SJebefJeOeb $eÝpegéesleeefomeuue#eCeesHesleb
ef$eHegC[^kebÀ kegÀ©les, me jewêOece&meb³egkeÌlees ©êmecyevOeer ³ees Oece&ë efMeJee®eejë lesve meb³egkeÌleë
meved $e³eerce³ees Jeso$e³emJeªHe Fefle Þegefleë, ``³e Fob ef$eHegC[^b Oejles me Jeso$e³eOeejer
YeJeefle, me mevleleb $esleeeqiveYe&Jeefle me Heg<keÀj$e³e mveelees YeJeefle~  ³eeqðeHegC[^Oeejer

Ul@FGvRh l^kXkolPéækdkSkk@OkÉkbkE*h 289288 ÌkmlbkákTPl#kBkkYklOkh bkÈkYkh



Heg©<eë me ©êë me Hejcesÿer, ³e Fob ef$eHegC[^b Oe=leJebvleb Heg©<eb HeM³eefle me meJe&HeeHesY³ees
efJeefveceg&keÌlees YeJeefle me meJe&JesoeO³e³evepev³eHeÀueJeeved'' Fefle Je=×peeyeeueeefoyengÞegefle-
efme×esç³eceLe&ë~ lemceeled ÒeelejeefokeÀeue$e³es keÀoeef®eled ef$eHegC[^b ³eë kegÀ³ee&led, me
©êë efMeJe SJe ve mebMe³eë Fl³eLe&ë~~39-40~~

He who with Bhasma marks ‘tripuëòra’ 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 Çaiva 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  Våddhajäbälaçruti, etc.:  ‘‘Ya idam tripuëòram,
etc.’’, which means – ‘‘He who bears this  ‘tripuëòra’ 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 ‘tripuëòra’ is
Rudra; he is Parameñöhin.  He who sees a person bearing
‘tripuëòra’, 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 ‘tripuëòra’, he is undoubtedly Rudra, Çiva
himself.  (39-40)

Notes : “³e Fob ef$eHegC[^b....” (Vå. Jä. U. ?). ``$e³eerce³eë'' õ It is said
that he who marks himself with ‘tripuëòra’ becomes one of the
nature of three Vedas. This is because ‘tripuëòra’ itself stands
for threeVedas: ̀ `TOJe&HegC[^b YeJesled meece ceO³eHegC[^b ef$e³ee³eg<eced~'' (Bå. Jä. U., 5.1).
Here ef$e³ee³eg<eced = ³eepeg<eefcel³eLex ³ee³eg<eefceefle JeCe&J³el³e³eë~ ceO³emLeefle³e&kedÀHegC[^b
mebefnleeHeoke´ÀceefJeefMeäb ef$e³ee³eg<eb efJe×erl³eLe&ë~ DeOeëmLeefle³e&kedÀHegC[ŝ leg hiJesoÆefäë keÀle&J³esl³eO³eene³e&ced~~
(Çré Upaniñad – Brahma – Yogin’s commentary on. Bå. Jä. U., P.
111).  This is fully presented in the following Ägama statement:
TOJe&HegC[^b YeJesled meece ceO³eHegC[^b ³epetbef<e ®e~  DeOeëHegC[^ce=®eë mee#eeÊemceelHegC[^b ef$e³ee³eg<eced~~
(Candra J.Ä., kri. pä., 6.58) — ‘‘The upper ‘puëòra’ (line) stands
for sämaveda, the middle ‘puëòra’ for Yajurveda and the lower
‘puëòra’ for Ågveda.’’  The statement from Våddhajäbälopaniñad

is not traceable to its original.  Bhasma – (tripuëòra) –
dhäranaphala has been presented more or less on the same lines
in the following statements of Çruti : (1) leb ÒepeeHeeflejye´´Jeerod ³eLewJeséejm³e
ceenelc³eb leLewJe ef$eHegC[^m³esefle efJe<Cegjen~'' (Bå. Jä.U., 7.10-12) - ‘‘Prajäpati told
him (Janaka) that the greatness of ‘tripuëòra’ is  the greatness of
Içvara’’.  The same is told by Viñëu to Paippaläda. (2) ̀ `ef$eHegC[b̂ Yemcevee
keÀjesefle ³ees efJeÜeved ye´ïe®eejer ie=ner JeeveÒemLees ³eefleJee& me ceneHeelekeÀesHeHeelekesÀY³eë Hetlees YeJeefle~  me
meJee&ved JesoeveOeerlees YeJeefle~  me meJee&ved osJeeved O³eelees YeJeefle~  me meJex<eg leerLex<eg mveelees YeJeefle~  me
mekeÀue©êcev$epeeHeer YeJeefle~  ve me HegvejeJele&les ve me HegvejeJele&les~~'' (Jä. U., 22); See
also Kä. Ä., Ru. U., 9; Bå. Jä. U., 7.14) — ‘‘The wise person who
marks himself with ‘Bhasmatripuëòra’, be he a celebate, a house-
holder, one retired to forest (vänaprastha) or a  sanyäsin, 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.Ä. speaks of the same rewards of
‘Bhasmatripuëòradhäraëa’ : ``Yemcep³eesefleë meceecveeleceJeM³eb lem³e OeejCeeled~
mebmeejmeeiejb leerlJee& kewÀJeu³eHeÀueceMvegles~~  YemcemebOeejCeeosJe meJe&leerLe&HeÀueb YeJesled~  YemcemebOeejCeeled
meJe¥ YemceerYeJeefle efkeÀequye<eced~~  Yemcesob MeecYeJeb p³eeseflemleodO³eeveeod O³eele F&éejë~  YemcemevoMe&veeosJe
efMeJeoMe&veceMvegles~~'' (kri. pä., 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 Çambhu.
Through meditation on it Çiva himself is meditated upon.  Through
the sight of Bhasma the devotee gets the vision of Çiva.’’

J³eeK³ee— DeLewlee¢Meb ef$eHegC[^b kewÀOe=&leefcel³e$een õ
If it is asked as to who are those that apply this kind of

‘tripuëòra’ the answer is given here

ye´ïee efJe<Ceg½e ©ê½e osJeeë Me¬eÀHegjesieceeë~~41~~
ef$eHegC[^b Oeej³evl³esJe Yemcevee HeefjkeÀefuHeleced~~41~~
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JeefmeÿeÐee ceneYeeiee cegve³eë ÞegeflekeÀesefJeoeë~~42~~
Oeej³eefvle meoekeÀeueb ef$eHegC[^b Yemcevee ke=Àleced~~42~~

Brahman, Viñëu, Rudra, gods headed by Indra apply
‘tripuëòra’ with Bhasma. The great souls, Vasiñöha, etc.,  and
the sages who are well-versed in Vedic lore always apply
‘tripuëòra’ with Bhasma.  (41-42)

J³eeK³ee—  mHeäced ~~41-42~~   It is clear. (41-42)

J³eeK³ee— DeLesob kegÀ$e efJeefnleefcel³e$een õ

It is now said as to where it is prescribed —

MewJeeieces<eg Jesos<eg HegjeCes<JeefKeues<eg ®e~~43~~
mce=leereflenemekeÀuHes<eg efJeefnleb YemceHegC[^keÀced~~43~~
OeejCeer³eb mecemleeveeb MewJeeveeb ®e efJeMes<eleë~~43~~

‘Bhasmatripuëòra’ is prescribed in the Çaivägamas,
Vedas, all the Puräëas, Småtis, Itihäsas and Kalpa. It is
prescribed to be applied; it is for all and especially for the
Çaivas. (43)

J³eeK³ee— keÀuHes<eg keÀuHemet$eseq<Jel³eLe&ë~  efMeäb mHeäced~~43~~
‘Kalpas’ means ‘Kalpasütras’.  The rest is clear. (43)

Notes : Kalpasütras is the name given to four types of works
called Çrautasütras, Gåhyasütras, Dharmasütras and Sulvasütras.
‘Kalpa’ is one of the six Vedäìgas.

J³eeK³ee— DeLeevesve ef$eHegC[^OeejCesve mekeÀueHeeHe#e³e Fl³egkeÌlJee
YemceOeejCemLeueb meceeHe³eefleö

Then saying that all sins are exhausted by this ‘tripuëòra-
dhäraëa’, the author concludes the Bhasmadhäraëasthala –

veeefmlekeÀes efYeVece³ee&oes ogje®eejHeje³eCeë~~44~~
Yemceef$eHegC[^Oeejer ®esvceg®³eles meJe&efkeÀequye<ewë~~44~~

He who applies ‘tripuëòra’ 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)

J³eeK³ee— JesoefJe©×e®eejefveÿes veeefmlekeÀë Mejerjseqvê³eyegef×J³eeflejskesÀCe
keÀef½eoelcee veemleerefle Jeoved ®eeJee&keÀeefoë~  Dele SJe ogje®eejHeje³eCemleeo=MeesçefHe
Yemceef$eHegC[^Oeejer ®esled, meJe&efkeÀequye<ewë mecemleHeeHewceg&®³ele Fl³eLe&~~44~~

Fefle YemceOeejCemLeueced~
‘Nästika’ (heterodox person) is he who is given to

religious practices which are opposed to Veda.  He is
Cärväka or the like who is of the view that there is no Ätman
apart from the body, the senses or intellect.  That is why he
is absorbed in bad practices.  Even such a person, provided
he applies ‘tripuëòra’ with Bhasma, is relieved of all sins. (44)

Bhasmadhäraëasthala ends

Notes : The very name ‘Bhasma’ is significant, as already
explained earlier.  This is emphasised in all the Çaiva lores:  ̀ `Ye#eCeeled
meJe&HeeHeeveeb Yemcesefle HeefjkeÀerefle&leced'' (Çiva U., 5.12) ``YemcemevOeejCeeled meJe¥ YemceerYeJeefle
efkeÀequye<eced'' (Candra J.Ä., kri.pä.6.65).

DeLe ©êe#eOeejCemLeueced - (7)
J³eeK³ee— DeLe ©êe#eOeejCemLeueb efveªHe³eefle õ

Rudräkñadhäraëasthala – (7)

Then the author presents Rudräkñadhäraëasthala —

Yemcevee efJeefnlemveeveeqðeHegC[^eef¹lecemlekeÀë~~45~~
efMeJee®e&veHejes efvel³eb ©êe#eceefHe Oeej³esled~~45~~
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The devotee who has taken bath with Bhasma, who
has marked his forehead with Bhasmatripuëòra and who
is engaged in the worship of Çiva, should always wear the
Rudräkñas (beads). (45)

J³eeK³ee— cemlekeÀes ueueeì Fl³eLe&ë~  efMeäb mHeäced~~45~~
‘Mastaka’ means the forehead.  The rest is clear. (45)

J³eeK³ee— efkeÀcevesve Òe³eespeveefcel³e$een ö
It is said here as to what is use of this (Rudräkña-

dhäraëa) –

©êe#eOeejCeeosJe ceg®³evles meJe&HeelekewÀë~~46~~
ogäef®eÊee ogje®eeje og<Òe%ee DeefHe ceeveJeeë~~46~~

By wearing the Rudräkñas, 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)

J³eeK³ee—  mHeäced ~~46~~     It is clear. (46)

Notes : ``YekeÌleeveeb OeejCeb HeeHeb efoJeejeef$eke=Àleb njsled~'' (Ru. Jä. U., 6) –
‘The wearing (of Rudräkñas) removes the sin committed day
and night in the case of devotees.’  ̀ `©êe#eOeejCeeled meÐeë meJe&HeeHewë Òeceg®³eles~''
(Ru. Jä. U., 44) – ‘With the wearing of  Rudrakñas one becomes
immediately relieved of all sins.’

J³eeK³ee— vevJesles ©êe#eeë keÀLeceglHeVeeë? kegÀle Slee¢kedÀ meeceL³e&efcel³e-
$een ö

If it is asked as to how the Rudräkñas originated and
whence arose such a power, the answer is given here —

Hegje ef$eHegjmebnejs ef$eves$ees peieleeb Heefleë~~47~~
GoHeM³eled Hegjeb ³eesiecegvceerefueleefJeuees®eveë~~47~~
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efveHeslegmlem³e ves$esY³ees yenJees peueefyevoJeë~~48~~
lesY³ees peelee efn ©êe#ee ©êe#ee Fefle keÀerefle&leeë~~48~~
©êves$emecegvHeVee ©êe#ee ueeskeÀHeeJeveeë~~49~~

Once in the past, on the occasion of destruction of
three cities, Triëetra (Çiva 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 Rudräkñas were born
and they are called Rudräkñas because they originated from
Rudra’s eyes; Rudräkñas are such as  to make the people
sacred. (47-49)

J³eeK³ee— HetJe¥ ef$eHegjmebnejs peieleeb Heefleë efJeéeHeefleë ef$evess$eë meesce-
met³ee&eqiveve³eveë efMeJeë GvceerefueleefJeuees®eveë mebnejkeÀeue SJe ueueeìves$em³eesvces<eeled
efJekeÀefmeleves$e$e³eë meved Hegjeb ef$eHegjeCeeb ³eesieb  mecyevOeced GoHeM³eod TOJe¥ ¢äJeeved~
lem³e ves$esY³ees yenJees peueefyevoJeë GokeÀkeÀCeeë efveHeslegë Yetceew Heefleleeë~  lesY³ees
peueefyevogY³ees ©êe#ee peeleeë~  efn ³emceeled keÀejCeeod ©êves$emeceglHeVeemlemceeled
keÀejCeeod ©êe#ee Fefle keÀerefle&leemlele SJe ueeskeÀHeeJevee Fl³eLe&ë~ ``De$e Hegje
ef$eHegjJeOee³eesvceerefuelee#eesçnb lesY³ees peueefyevoJees Yetceew Heefleleemles ©êe#ee
peeleeë meJee&vegûeneLee&³e ~ les<eeb veecees®®eejCesve oMeMeleieesoeveHeÀueb YeJeefle,
oMe&vemHeMe&veeY³eeb efÜiegCeb ef$eiegCeb  HeÀueb YeJeefle~  Dele TOJe¥ JekeÌlegb ve MekeÌ³eced''
Fefle ye=nppeeyeeueeefoÞegefleë~~47-49~~

In the past, on the occasion of destruction of three
(aerial) cities, Triëetra, ‘Çiva’ 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. ‘Puräm yoga’ means the
communion of three (aerial) cities.  He looked up at them.
Then from his (three) eyes, profuse drops of tears (jala-
bindavaù) fell on the ground.  From those drops of tears,



Rudräkñas were born. It was because they originated from
Rudra’s eyes that they are spoken as ‘Rudräkñas’. That is
why they are such as to make the people sacred. This is
according to the Båhajjäbäla and other Çrutis which say
‘‘Atra purä tripuravadhäyonmélitäkño’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 Rudräkñas 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 Çruti statement quoted in the commentary
(Bå. Jä.U.) is actually from Rudräkñajäbälopaniñad. The statement
is as follows: ``ef$eHegjJeOeeLe&cenb efveceerefuelee#eesçYeJeced~  lesY³ees peueefyevoJees Yetceew Heefleleemles
©êe#ee peeleeë~  meJee&vegûeneLee&³e les<eeb veecees®®eejCecee$esCe oMeieesÒeoeveHeÀueb oMe&vemHeMe&veeY³eeb
efÜiegCeHeÀuecele TOJe¥ JekeÌlegb ve Me¬eÀesefce~'' (Ru. Jä. U., 2).  There is a second
version of this account in Ru. Jä. U.:  ̀ `efoJ³eJe<e&menñeeefCe ®e#eg©vceerefueleb ce³ee~
YetceeJeef#eHegìeY³eeb leg Heeflelee peueefyevoJeë~~  le$eeÞegefyevoJees peelee cene©êe#eJe=#ekeÀeë~  mLeeJejlJecevegÒeeH³e
YekeÌleevegûenkeÀejCeeled~~'' (4-5).  Similar is the account of Candra J.Ä. (see
below).  In Bå. Jä. U., the account is very brief as : ̀ `©êm³e ve³eveeoglHeVee
©êe#ee Fefle ueeskesÀ K³ee³evles~  meoeefMeJeë mebnejb ke=ÀlJee mebneje#eb cegkegÀueerkeÀjesefle leVe³eveeppelee
©êe#ee Fefle nesJee®e~  lemceeêgêe#elJeefceefle~'' (7. 16) – ‘‘Rudräkñas are known in
the world as born from the eyes of Rudra (Çiva).  After destroying
the cities, Sadäçiva closed his eye of destruction.  From that eye,
Rudräkñas were born.  So he (i.e., Kälägnirudra) said.  Hence is
their ‘Rudrakñatva’ (name Rudräkña).’’  Candra J.Ä. gives another
version of this account :  ``ef$eHegjeCeeb JeOeeLee&³e efJeYegvee MecYegvee Hegje~  Gvceerefueleeefve
®e#etbef<e efoJ³eb Je<e&menñekeÀced~  GYeeY³eeb ®ee©He#ceY³eeb Heeflelee peueefyevoJeë~  le SJe efyevoJees peelee
cene©êe#eJe=#ekeÀeë~~  mLeeJejlJecevegÒeeHegYe&keÌleevegûenkeÀejCeeled~~'' (kri. pä., 7.4-5) – ‘‘In
order to destroy the three cities (of the demons), Lord Çambhu,
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 Rudräkña trees.
Then they (the trees) became regularly established for the favour

of the devotees.’’  These accounts about the origin of  Rudräkñas
differ in details.  Ru. Jä. U. tells that the Rudrakñas 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.  Bå. Jä. U. speaks of the Rudräkñas as born from
the Saàhäräkña or the Agninetra (the third eye on the forehead)
of Çiva, when he closed that eye after destroying the cities.
According to the second account of the Ru. Jä. U. and the
accounts of the Candra J.Ä., and S.S., Rudräkñas were born from
the tears which fell from the opened eyes (all the three eyes) of
Çiva on the occasion of the destruction of the cities.  The point to
be noted is that Rudräkñas are called so because they were born
from Rudra’s eyes (akñéëi).  This accounts for the sacredness of
the Rudräkñas also.

J³eeK³ee— SJeb ©êves$emeceglHeVelJeeled lelkeÀueeYesosveeäeE$eMelÒekeÀejsCeeslHeeEle
Yepevle Fl³eenö

It is said that Rudräkñas get their birth as belonging to
thirty-eight varieties in accordance with the difference in
the ‘Kaläs’ (digits) of those eyes of Rudra (sun, moon and
fire – Sürya, Candra and Agni), since they are said above as
born from the eyes of Rudra —

DeäeE$eMelÒeYesosve YeJevl³eglHeefÊeYesoleë~~49~~
They (Rudrakñas) are of thirty-eight varieties in

accordance with the difference in their origin. (49)

J³eeK³ee—  mHeäced~~49~~ It is clear. (49)

J³eeK³ee— DeLe keÀmceeVes$eeled efkeÀ³evle GlHeVee Fl³ee$een õ
It is said here as to from which eye how many of them

were born —

ves$eelmet³ee&lceveë MecYeesë keÀefHeuee ÜeoMeesefoleeë~~50~~
éesleeë <ees[Me me¡eeleeë meesceªHeeefÜuees®eveeled~~50~~
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ke=À<Cee oMeefJeOee peelee JeefÚªHeeefÜuees®eveeled~~51~~
SJeceglHeefÊeYesosve ©êe#ee yengOee mce=lee~~51~~

From Çambhu’s eye of the form of Sürya 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 Rudräkñas are regarded
as multifarious in accordance with the difference in their
origin.  (50-51)

J³eeK³ee— efMeJem³e met³ee&lcevees ves$eeled keÀefHeueeë keÀefHeueJeCee& ÜeoMe
ÜeoMeYesoJevlees ©êe#ee Gefolee, GlHeVee Fl³eLe&ë, met³e&ves$em³e leefHev³eeefo-
ÜeoMekeÀueelcekeÀlJeeled~  meesceªHeeefÜuees®eveeled ®evêve³eveeled éesleeë MegYe´JeCee&ë
<ees[Me <ees[MeYesoJevleë me¡eelee GlHeVeeë, leVes$em³eece=leeefo<ees[MekeÀueelcekeÀlJeeled~
JeefÚªHeeefÜuees®eveeod JeefÚve³eveeled ke=À<Ceeë ke=À<CeJeCee&ë oMeefJeOeeë oMeYesoJevleë
peelee GlHeVeeë, leVes$em³e Oetce´eef®e&ëÒeYe=efleoMekeÀueelcekeÀlJeeled~  SJeceglHeefÊeYesosve
©êe#ee yengOee yengefJeOeeë mce=lee Fl³eLe&ë~~50-51~~

From Çiva’s eye of the form of Sürya, twelve tawny-
coloured varieties of Rudräkñas arose, i.e., were born,
because the eye in the form of Sürya is made up of twelve
digits,  Tapiné, etc. From the eye in the form of Soma
(Candra), sixteen white-coloured varieties of Rudräkñas
originated, because the eye in the form of Candra is
consisting in sixteen digits, Amåtä, etc.  From the eye in the
form of Agni, ten black coloured varieties of Rudräkñas were
born, because the eye in the form of Agni is made up of ten
digits, Dhümrä’ etc.  Thus in accordance with the difference
in their origin, Rudräkñas are multifarious. (50-51)

Notes : The twelve ‘kaläs’ of Sürya-netra are : 1. Tapiné
2. Täpiné, 3. Dhümrä, 4. Marécé, 5. Jvaliné, 6. Rucé, 7. Suñumnä,
8. Bhogadä, 9. Viçvä, 10. Bodhiné, 11. Dhäriëé and 12. Kñamä.
The sixteen ‘kaläs’ of Candra-netra are : 1. Amåtä, 2. Mänadä,
3. Püñä, 4. Tuñöi, 5. Puñöi, 6. Rati, 7. Dhåti, 8. Çäliné,  9. Candrikä,

10. Känti, 11. Jyotsnä, 12. Çré, 13. Préti, 14. Agadä, 15. Pürëä and
16. Pürëämåtä.  The ten ‘kaläs’ of Agni-netra are: 1. Dhümrä,
2. Arciñ, 3. Üñman, 4. Jvaliné, 5. Jväliné,  6. Visphuliìginé, 7. Suçré,
8. Surüpä, 9. Kapilä and 10. Havyakavyavahä.  It may be noted
here that this account about the thirty-eight varieties of Rudräkñas
depending on the difference in the number of ‘kaläs’ of  Sürya-
netra, etc., of Rudra cannot be traced to any earlier sources, either
the available  Upaniñads or Çaivägamas.  There are other accounts
of varieties in Çrutis and Ägamas.  For instance Ru. Jä. U. gives
two classifications of Rudräkñas; according to the first classi-
fication they are threefold as Çreñöha (Uttama), Madhyama and
Adhama depending on their sizes; according to the second, they
are fourfold as Brähmaëa, Kñatriya,  Vaiçya and Çüdra depending
on their colours:  (1)  ̀ `Oee$eerHeÀueÒeceeCeb ³e®íŝÿcesleogoeËleced~~ yeojerHeÀuecee$eb leg ceO³eceb
Òees®³eles yegOewë~  DeOeceb ®eCecee$eb m³eeled Òeef¬eÀ³ew<ee ce³ees®³eles~~'' (Ru. Jä. U., 8-9) –‘‘That
Rudräkña which is of the size of  Ämalaka (Ävalä, Nelli in
Kannaòa – Emblic Myrobalan) fruit, is Uttama (best).  That which
is of the size of Badari (Ber, Bäri in Kannaòa - Jujube) fruit, is
Madhyama (middle variety).  Adhama (low variety) is that which
is of the size of Caëaka (canä, kaòale in Kannaòa – chickgram)’’.
(2) ̀ `yéeïeCee #eef$e³ee JewM³eeë Metêe½esefle efMeJee%e³ee~  Je=#ee peeleeë He=LeJ³eeb leg leppeeleer³eë MegYeeef#ekeÀë~~
éesleemleg ye´eïeCee %es³eeë #eef$e³ee jkeÌleJeCe&keÀeë~  Heerlee JewM³eemleg efJe%es³eeë ke=À<Ceeë Metêe GoeËleeë~~''
(Ru. Jä. U., 10-11) – ‘‘On Çiva’s ordination, four kinds of
(Rudrakña) trees called Brähmaëa, Kñatriya, Vaiçya and Çüdra
were born on the earth. To their species belong the auspicious
Rudräkñas. The white ones are known as Brähmaëas, the red
coloured ones are Kñatriyas, the yellow ones are Vaiçyas and the
black ones Çüdras.’’ Both these accounts are found in Candra
J.Ä.; they verbally agree with the account found in Ru. Jä. U.
(Vide, kri.pä., 7.9-12). There is another classification of Rudräkñas
both in Ru.Jä.U. and Candra J.Ä. as Uttama and Madhyama on
the basis of having respectively a natural hole and a man-made
hole: ``mJe³ecesJe ke=ÀleÜejb ©êe#eb m³eeefonesÊececed~  ³eÊeg Heew©<e³elvesve ke=Àleb levceO³eceb YeJesled~~''
(Ru. Jä. U., 14-15; Candra J.Ä., kri. pä. 7.15)

(J³ee0) DeLe Oee³e&©êe#eue#eCeceen õ
Then the author says about the characteristics of the

Rudräkñas which are fit to be worn —
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Deeq®íêb keÀvekeÀÒeK³ecevev³eOe=lecegÊececed~~52~~
©êe#eb Oeej³esled Hee%eë efMeJeHetpeeHeje³eCeë~~52~~

A wise person who is engaged in the worship of Çiva
should wear a good Rudräkña which is free from holes, which
has golden hue and which is not worn by others. (52)

J³eeK³ee— Deeq®íêceke=Àefce®egeqcyeleefcel³eLe&ë~  efMeäb mHeäced~~51~~
‘Free from holes’ (acchidram) means ‘not eaten by

worms’.  The rest is clear. (52)

Notes : Ru. Jä. U. and Candra J.Ä. speak of the Rudrakñas
which are fit to be worn and those which are to be rejected:  ̀ `meceeë
(leece´eë) eqmveiOee ¢{eë mLetuee keÀCìkewÀë meb³eglee MegYeeë~  ef¬eÀefceoäb efíVeefYeVeb keÀCìkewÀneavecesJe ®e~
Je´Ce³egkeÌlece³egkeÌleb (ceJe=Êeb) ®e <e[d ©êe#eeved efJeJepe&³esled~~'' (Ru. Jä. U., 13-14, Candra
J.Ä., kri. pä., 7.14) – ‘‘Equal all round (coppery red), charming,
hard, big-sized and thorny Rudräkñas are auspicious.  Those that
are bitten by worms, broken, cleaven, not endowed with thorns,
bruised and not round – these six kinds of Rudräkñas are to be
rejected.’’

J³eeK³ee— De$e kegÀ$e keÀLeb keÀefle OeejCeer³ee Fl³e$een õ
Here it is said as to where, how and how many are to

be worn —

³eLeemLeeveb ³eLeeJekeÌ$eb ³eLee³eesieb ³eLeeefJeefOe~~53~~
©êe#eOeejCeb Je#³es ©êmee³egp³eefme×³es~~53~~

In accordance with the place (limb) of the body, with
the number of faces of them, with the relation and with the
Çastra, I tell you about the wearing of Rudräkñas for the
attainment of union with Rudra.  (53)

J³eeK³ee—  mHeäced~~53~~   It is clear (53)

J³eeK³ee— Òeefle%ee³e mLeeveb mebK³eeb ®een ö
Having thus made the promise, the author speaks of

the place and number (of Rudräkñas) —

efMeKee³eeceskeÀceskeÀem³eb ©êe#eb Oeej³esod yegOeë~~54~~
efÜef$eÜeoMeJekeÌ$eeefCe efMejefme $eerefCe Oeej³esled ~~54~~
<eìdeE$eMe×ej³esvceteqOve& efvel³eceskeÀeoMeeveeved~~55~~
oMemeHleHeáeJekeÌ$eeved <eì <eìd keÀCe&Ü³es Jensled~~55~~
<e[äJeoveeved keÀCþs ÜeeE$eMe×ej³esled meoe~~56~~
HeáeeMe×ej³esod efJeÜeved ®elegJe&keÌ$eeefCe Je#eefme~~56~~
$e³eesoMecegKeeved yee»esOe&jsled <ees[Me <ees[Me~~57~~
Òel³eskebÀ ÜeoMe JensVeJeem³eeved ceefCeyevOe³eesë~~57~~
®elego&MecegKeb ³e%emet$eceäesÊejb Meleced~~58~~
Oeej³esled meJe&keÀeueb leg ©êe#eb efMeJeHetpekeÀë~~58~~

In the lock of hair on the crown of head (çikhäyäm),
one Rudräkña of one face should a wise man wear.  On the
head three Rudräkñas of two, three and twelve faces should
be worn.  On the crest thirty-six Rudräkñas of eleven faces
should be worn.  In both the ears six Rudräkñas each of ten,
seven and five faces should be worn.  In the neck, thirty-two
Rudräkñas of six and eight faces should be borne.  On the
chest, fifty Rudräkñas of four faces should be put on.  In
each of the arms, sixteen Rudräkñas of thirteen faces should
be tied.  In each of fore-arms, twelve Rudräkñas of nine
faces should be worn. One hundred and eight Rudräkñas of
fourteen faces should be the Yajïasütra (Yajïopavéta).
Thus the Rudräkñas should a devotee of Çiva wear at all
times. (54-58)
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J³eeK³ee— De$e oMemeHleHeáeJekeÌ$eeved <eìd <eìd keÀCe&Ü³e Fl³e$e oMecegKeb
Ü³eb HeáecegKeb Ü³eb meHlecegKeb Ü³eced SJeb <eì <eìd keÀCe&Ü³es OeejCeer³eefcel³eLe&ë, ̀ `meceb
m³eeoÞeglelJeeled'' Fefle v³ee³eeled, ``<eìd <eìd keÀCe&³eesjskeÀceskeÀced'' Fefle ©êe#e-
peeyeeueÞeglesë~  SkeÀceskebÀ Jee keÀCe&Ü³es Oeej³esled~  SJeb keÀCþsçefHe <e[äJeoveeved
mecelJesve Oeej³esefoefle~  efMeäb mHeäced~  De³eb YeeJeë ö Meg×efceÞemebkeÀerCe&YegJeveeOeerMe-
efMeJeeäefJeÐeséejMele©êmebK³eele³e%eesHeJeerleOeejCesve YegJeveeOJeMegef×ë; JeCe&mebK³eele-
Je#eesceeue³ee JeCee&OJeMegef×ë, HeomebK³eeleceefCeyevOeyeengkeÀCþceeue³ee HeoeOJeMegef×ë,
<e[²Heáeye´ïeÒeCeJecev$emebK³eelekeÀCee&YejCesve cev$eeOJeMegef×ë, efMeJeMekeÌl³eelcekeÀ
keÀCee&YejCesve Jee leÊJemebK³eelecemlekeÀceeue³ee leÊJeeOJeMegef×ë, DeäeE$eMelkeÀueeHetCe&-
meescemet³ee&eqiveue#eCeefMejesjvOe´ceeue³ee keÀueeOJeMegef×ë~ SJebªHe<e[OJekeÀejCeerYetle-
HejefMeJeye´ïece³eefMeKeeielewkeÀ©êe#eOeejCesve HejefMeJemJeªHe SJe, ̀ `³ees ©êe#eb OeÊes
me mel³eb Hejceë efMeJeë me mel³eb Hejceë efMeJe;'' Fefle Þeglesë~~54-58~~

Here when it is said that six Rudräkñas of ten, seven
and five faces should be worn in the two ears, it means that
two Rudräkñas 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, ‘‘Samaà syädaçrutatvät’’
meaning ‘‘Equal, if otherwise not prescribed.’’ According
to the Rudräkñajäbälaçruti, ‘‘Ñaö ñaö karëayorekamekam’’,
optionally one Rudräkña each can be worn in the ears.
Similarly in the neck, the Rudräkñas of six and eight faces
should be equally worn.  The rest is clear.  This is the import:
Through the wearing of Yajïopavéta with Rudräkñas of  the
pure, mixed and intermingled sets of numbers of Bhuva-
nädhéça, Çiva, eight Vidyeçvaras, hundred Rudras, there
would be purfication of  Bhuvanädhvan. Through the
garland (of Rudräkñas) of the number of Varëas (56 letters
in the alphabet) on the chest, there would be purification of
‘Varëädhvan’.  Through the garlands of the number of words
(4 categories of word – Näma, Äkhyäta, Upasarga and

Nipäta) worn on the fore-arm, arms and neck, there would
be purfication of ‘Padädhvan’. Through the garlands of
Rudräkñas of the numbers of six Aìgas (Vedäìgas), five
Brahmans (Sadyojäta, Vämadeva, etc.,) and Praëava worn
as ornaments of ears, there would be purfication of
‘Manträdhvan’.  Through ornaments of Rudräkñas for the
ears made up of numbers of Çiva and Çaktis or through
the garlands of numbers of principles (Tattvas, either
twenty-five or thirty six), there would be purification of
‘Tattvädhvan’.  Through the garland of Rudräkñas which is
made up of numbers equal to thirty-eight digits (kaläs) of
the three eyes of Rudra in the form of Soma, Sürya and
Agni and which is worn on ‘Çirorandhra’ (Brahmarandra),
there would be purification of ‘Kalädhvan’.  Through the
wearing of one Rudräkña in the ‘çikhä’ which is the station
of Paraçivabrahman who is the cause for the six Adhvans of
the aforesaid nature, one becomes Çiva in form, according
to the Çruti statements, ‘‘Yo rudräkñaà dhatte sa satyam
paramaù çivaù’’, meaning, ‘‘he who wears the Rudräkña is,
indeed the Supreme Çiva’’.  (54-58)

Notes : ̀ `<eìd<eìd keÀCe&³eesjskeÀceskeÀced''– This is not found in the available
text of Ru. Jä. U. ̀ `³ees ©êe#eb OeÊes me mel³eb Hejceë efMeJeë me mel³eb Hejceë efMeJeë'' – the
source is not known.  Bå. Jä.U., Ru. Jä. U., Si. Çi. U., Candra J.Ä
and Kä. Ä. give details as regards the places on the body and
number of Rudräkñas 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. Jä. U. speaks
of one Rudräka in the Çikhä, sixteen in each of the arms and
twelve each in the fore-arms.  In these cases Candra J.Ä., Kä. Ä.,
Ma. Ä. and S. S. agree with Ru. Jä. U.  As regards the garland of
one hundred and eight Rudräkñas to be worn as Yajïopavéta,
Ru.Jä. U., Candra J.Ä., Kä. Ä., Ma. Ä and S.S. agree.  The
differences are:  Ru. Jä. U., Candra J.Ä., Kä. Ä. and Ma.Ä. speak
of thirty Rudräksas to be worn on the head, while S.S. speaks of
only three. ‘Mürdhanya’ (crest) is mentioned in S.S. and thirty-
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six Rudräkñas are to be worn there.  Ru. Jä. U. does not mention
this place; nor do Candra J.Ä., Ma. Ä and Kä. Ä.; Bå. Jä. U.
mentions this place and prescribes forty Rudräkñas to be worn
there.  As regards ‘Kaëöha’ (gala), Ru. Jä. U., Kä. Ä. and Ma. Ä.
prescribe thirty-six Rudräkñas, while Bå. Jä. U., Candra J.Ä. and
S.S. prescribe thirty-two.  While Bå. Jä. U., Ru. Jä. U., Si. Çi. U.
and Candra J.Ä. do not mention chest in this connection, S.S.
mentions fifty Rudräkñas to be worn on the chest.  Ru. Jä. U. and
Candra J.Ä. speak of two, three or five garlands of Rudräkñas to
be worn from the neck downwards.  Naturally these Rudräkñas
occupy the region of chest also.  While Bå. Jä. U. mentions twelve
Rudräkñas each for the two ears, S.S. mentions six each.  Ru. Jä.
U. and Candra J.Ä.  do not mention this at all.  While Ru. Jä.U.,
Ma. Ä., Candra J.Ä. and Kä. Ä. speak of five hundred Rudräkñas
for the ‘skandha’ (shoulders), S.S. does not refer to this item.
Bå. Jä. U. mentions six Rudräkñas each in connection with thumbs
(aìguñöhas), while other sources do not mention.  (See Br. Jä.
U., 17.17; Ru. Jä. U., 17-22; Si. Çi. U., p. 382; Candra J.Ä., kri.
pä., 7.18-22; Kä. Ä., kri. pä., 3.50-54; Ma. Ä. kri. pä., 2.17-18).

It may be noted here that Rudräkñas 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 Rudräkñas.  But Ru. Jä. U. and
Candra J.Ä. 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 Rudräkñas.  But Ru. Jä. U. and
Candra J.Ä. mention them in connection with their respective
fruits (phala).  (Vide Ru. Jä. U., 27-42 and Candra J.Ä., kri. pä.,
7.25-38).

J³eeK³ee— DeLewJeb ©êe#eOeejCeeled meJe&HeeHe#e³e Fl³een õ
Then it is said that all sins are exhausted by the wearing

of Rudräkñas —

SJeb ©êe#eOeejer ³eë meJe&keÀeues leg Jele&les~~59~~
lem³e HeeHekeÀLee veeefmle cet{m³eeefHe ve mebMe³eë~~59~~

Thus in the case of him who wears Rudräkñas at all
times, be he even a fool, there is no occasion for sin.  There
is no doubt about it.  (59)

(J³ee0) SJecegkeÌleÒekeÀejsCe S<eg mLeeves<eg meoe ©êe#eOeeefjCees cet{m³eeefHe HeeHeJeelee&
veeefmle, kegÀleë HeeHemecyevOe Fl³eLe&ë~~59~~

Thus in the manner as told above, in the case of him
who has worn the Rudräkñas 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 : ̀ `©êe#eOeejCeeled meÐeë meJe&HeeHewë Òeceg®³eles'' – says Ru. Jä. U., (44);
also see Candra J.Ä., kri. pä. 7.39.  This is explained in the next
stanza.

J³eeK³ee— veveg #egêHeeHemecyevOees veemleerl³eg®³eles Jee ceneHeelekeÀmecyevOees
veemleerl³eg®³eles Jesl³e$eenõ

If it 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 —

ye´ïene ceÐeHee³eer ®e mJeCe&Ëod ieg©leuHeieë~~60~~
ceele=ne efHele=ne ®ewJe Ye´tCene ke=ÀleIeelekeÀë~~60~~
©êe#eOeejCeeosJe ceg®³eles meJe&HeelekewÀë~~60~~

He who has killed a Brähmaëa, 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 Rudräkñas. (60)

J³eeK³ee— De$e meJe&MeyosveevegkeÌleHeelekeÀeefve mebie=nerleeveerefle yeesO³eced~~60~~
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. Jä. U. says:  ``mee³eb Òeeleë Òe³eg¡eeveesçveskeÀpevceke=ÀleHeeHeb veeMe³eefle
<eìdmenñeue#eiee³e$eerpeHeHeÀueceJeeHveesefle ye´ïenl³eemegjeHeevemJeCe&mles³eieg©oejiecevelelmeb³eesieHeele-
kesÀY³eë Hetlees YeJeefle meJe&leerLe&HeÀueceMveggles....~'' (49) –‘‘He who uses (wears) the
Rudräkñas day and night gets the sins committed in several lives
destroyed, attains the fruit of the ‘japa’ (muttering) of  ‘Gäyatré-
mantra’ six thousand lakh times, gets purified from the great sins
like killing the Brähmaëa, drinking wine, stealing gold, seducing
Guru’s wife, and related sins, gets the fruits of visiting all holy
places....’’

J³eeK³ee— DeLe efJeMes<eceen ö
Then some special points are told —

oMe&veeled mHeMe&vee®®ewJe mcejCeeoefHe Hetpeveeled~~61~~
©êe#eOeejCeeuueeskesÀ ceg®³evles HeelekewÀpe&veeë~~61~~

By the sight, touch, memory and worship of Rudräkñas
and by the wearing of Rudräkñas, people in the world
become freed from great sins. (61)

J³eeK³ee—  mHeäced~~61~~    It is clear. (61)

J³eeK³ee— De$e peveMeyosve keÀes Jee efJeJeef#ele Fl³e$een ö
Here it said as to who is intended by the word ‘jana’

(people) —

yéeïeCees Jeevl³epees Jeeefhe cetKeex Jee HeefC[leesçefHe Jee~~62~~
©êe#eOeejCeeosJe ceg®³eles meJe&HeelekewÀë~~62~~

The devotee, whether he is a Brähmaëa, a Çüdra, a fool
or a learned person, is relieved of all great sins by the mere
wearing of Rudräkñas.  (62)

J³eeK³ee— vevJevesve HeeHe#e³ecee$eb Jee, HegC³eceefHe efkeÀefáeoefmle Jesl³e$een ö

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—

ieJeeb keÀesefìÒeoevem³e ³elHeÀueb YegefJe ueY³eles~~63~~
lelHeÀueb ueYeles cel³eex efvel³eb ©êe#eOeejCeeled~~63~~

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  Rudräkñas.  (63)

J³eeK³ee—  mHeäced~~63~~ It is clear. (63)

Notes : This is delineated in Ru. Jä. U., Bå. Jä. U. and Candra
J.Ä. in different ways.  For instance, it is said :   ̀ `leêgêe#es JeeeqiJe<e³es ke=Àles
oMeieesÒeoevesve ³elHeÀueceJeeHveesefle lelHeÀueceMvegles~  me S<e Yemcep³eesleer ©êe#e Fefle~  ³eêgêe#eb keÀjsCe
mHe=<ìdJee OeejCecee$esCe efÜmenñeieesÒeoeveHeÀueb YeJeefle SkeÀeoMe©êlJeb ®e ie®íefle~  leêgêe#es efMejefme
Oee³e&ceeCes keÀesefìieesÒeoeveHeÀueb YeJeefle~''  (Bå. Jä. U., 7.17) — ‘‘When Rudräkña
is made the subject of speech, that fruit which can be obtained
through the offer of ten cows can be obtained.  That Rudräkña is
the same as ‘Bhasmajyoti’.  Through the wearing of Rudräkñas
by touching them with hand, the fruit will be equal to that fruit
which is obtained through the offer of two thousand cows and
the devotee could attain the state of eleven Rudras.  When the
Rudräkña is worn on the head, there will be the fruit equal to
that which is obtained through the offer of a crore cows.’’  The
same statement occurs in Ru. Jä. U., 48.  The version in Candra
J.Ä., (kri. pä. 7. 6-7) is :  ``Þeesef$e³ee³e meJelmee³ee Oesveesoe&vesve ³elHeÀueced~  lelHeÀueb
ue#eiegefCeleb oMe&veeuueYeles vejë~  Hegvemleg keÀesefìiegefCeleb HeÀueb lelmHeMe&veeod YeJesled~  lem³e keÀesefìMeleb
HegC³eb ueYeles OeejCeeVejë~~'' õ ‘‘Whatever fruit that accrues through the
offer of a cow with its calf to a learned Brähmaëa, one lakh times
the same accrues through the sight of Rudräkñas.  Through its
touch again one crore times the same accrues.  Further one crore
times that accrues through the wearing of Rudräkñas’’.

J³eeK³ee— Dem³ewleeJevcee$ecesJe ve, ef¬eÀ³eeYesosveev³eesçefHe ®ecelkeÀe-
jesçmleerl³een ö
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Not only this much about it, there is yet another miracle
through a different action.  This is told —

ce=l³egkeÀeues ®e ©êe#eb efve<Heer[îe men JeeefjCee~
³eë efHeyeseq®®evle³eved ©êb ©êueeskebÀ me ie®íefle~~64~~

He, who, at the time of death, squashes the Rudräkña
and drinks it with water meditating on Rudra, would go to
the world of Rudra. (64)

J³eeK³ee— SJeb efveef½el³e ³es Yemce©êe#eOeeefjCeë meefvle, les ©êe SJesl³een ö

Having thus decided, those who put on Bhasma and
Rudräkña, are indeed Rudras.  This is said —

Yemcees×tefuelemeJee&&²e Oe=le©êe#eceeefuekeÀeë~~65~~
³es YeJeefvle cenelceevemles ©êe vee$e mebMe³eë~~65~~

Those great souls who have smeared themselves with
Bhasma and who have worn the garlands of Rudräkñas, are
the Rudras.  There is no doubt about this. (65)

J³eeK³ee— mHeäced~~65~~  It is clear (65)

Notes : Compare ̀ `³em³e Yemce ueueeìsçefmle keÀCþs efue²b ceoelcekeÀced~  ©êe#eOeejCeb
osns meesçnb osefJe ve mebMe³eë~~''  (Pära. Ä., 1. 48) – ‘‘He who has Bhasma on
his forehead, who wears the Çivaliìga in his neck and who has
the Rudräkñas worn on his body, is myself (i.e. Çiva).’’

J³eeK³ee— DeLe Yemce©êe#eOeejCeMetv³esve efÜpesve efJeOeer³eceeveb
efvel³evewefceefÊekeÀeefokebÀ keÀcee&efHe J³eLe&efcel³een ö

Then it is said that the daily rites and occasional
rites performed by a Dvija without wearing Bhasma and
Rudräkña, are useless —

efvel³eeefve keÀec³eeefve efveefceÊepeeefve
keÀcee&efCe meJee&efCe meoeefHe kegÀJe&ved~

³eesçYemce©êe#eOejes ³eefo m³eeod
efÜpees ve lem³eeefmle HeÀueesHeHeefÊeë~~66~~

For the Dvija, who, while always performing all the daily
rites, rites for fulfilling desires and occasional rites, does
not put on Bhasma and Rudräkñas, there is no attainment
of any fruit. (66)

J³eeK³ee— GHeHeefÊeë ÒeeeqHleefjl³eLe&ë~~66~~

‘Upapatti’ means ‘präpti’, i.e., attainment. (66)

J³eeK³ee— lemceeÜCee&Þecee®eejefveÿs<eg Yemce©êe#eOej SkeÀ SJe
iejer³eeefvel³een õ

Hence it said that among those who are devoted to the
practices of Varëas and Äçramas, he who puts on Bhasma
and Rudräkñas, is alone the best —

meJex<eg JeCee&Þecemebieles<eg
efvel³eb meoe®eejHeje³eCes<eg~~67~~

Þegeflemce=efleY³eeefcen ®eesÐeceevees
efJeYetefle©êe#eOejë meceeveë~~67~~

Fefle Þeer<eìdmLeueye´efïeCee efMeJe³eesefieveecvee ÒeCeerles JeerjMewJeOece&efveCe&³es
Þeerefme×evleefMeKeeceCeew YekeÌlemLeues efJeYetefle©êe#eOeejCeÒeme²es

veece meHleceë Heefj®ísoë meceeHleë~~7~~

Among those who are devoted to Varëas and Äçramas
and who are engaged in religious practices, he who has put
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on Bhasma and Rudräkñas is alone praised by Çruti and
Småti. (67)

Here ends the Seventh Chapter dealing with
Vibhütidhäraëasthala and Rudräkñadhäraëasthala coming
under the Bhaktasthala in Çré Siddhäntaçikhämaëi which

declares Viraçaiva religion and  which is composed by
Çivayogin, who has attained Brahman through six Sthalas. (7)

J³eeK³ee— ye´eïeCeeefoJeCe&ye´ïe®e³ee&ÐeeÞecemeb³egles<eg meJex<eg efJe<e³es Fn
ueeskesÀ efJeYetefle©êe#eOejë meceevees Yemce©êe#eOej SkeÀ SJe Þegeflemce=efleY³eeb
®eesÐeceeveë MueeIeveer³eë~~67~~

Fefle ©êe#eOeejCemLeueced~

Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCe-ÞeerceefjleesCìoe³exCe
efJejef®elee³eeb leÊJeÒeoerefHekeÀeK³ee³eeb Þeerefme×evleefMeKeceefCeJ³eeK³ee³eeb

meHleceë Heefj®ísoë meceeHleë~~7~~

Among those who are devoted to Varëas such as
Brähmaëa, etc., and to Äçramas such as Brahmacarya, etc.,
he who is putting on Bhasma and Rudräkñas, is alone praised
by Çrutis and Småtis.  (67)

Rudräkñadharaëasthala ends

Here ends the Seventh Chapter in the commentary on
Çri Siddhäntaçikhämaëi called Tattvapradépikä

written by Çré Maritoëöadärya,
who is foremost among those who are learned in

Vyäkaraëa, Mémäàsä and Nyäya. (7)
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Index-1
DekeÀejeefo-MueeskeÀeOee&veg¬eÀceCeer

[Numbers against all Pratékas refer to Pariccheda and Çloka]

DekegÀCþMeeqkeÌlejk³eepe 3.62
DeKeC[ejeefleoeso&C[ 3.65
DeKeC[s ye´ïe®ewlev³es 5.41
Deeieml³e Keueg efme×evlee 5.3
Deieml³e cegefveMeeot&ue 5.2
Deeqiveefjl³eeefocev$esCe 7.34
DeIeesjeÓmce mebpeeleb 7.9
DeIeesjeHeeHekeÀeMeerefle 6.62
De²Yetleeë eqðe³eë 3.43
Deeq®íêb keÀvekeÀÒeK³e 7.52
De%eeleesHee³emecHeÊes 2.16
DeefCeceeefokeÀcewée³e¥ 3.47
DeleHlelevegj%ees Jew 6.61
Del³evlekeÀefþveesÊeg² 3.31
Del³evleiet{®ewlev³eb 5.43
Del³evleleecemeesHeeefOeë 5.40
De$e oeve$e³eb ÒeeskeÌleb 5.30
De$e Òesjef³elee MecYeg 5.42
DeLe ef$eefue²efJe<e³es 4.1
DeLeJeeçieml³e lespeeqmJeved 4.38
DeLeeieml³eJe®eë ÞeglJee 5.1
DeefÜleer³eceefveoxM³eb 2.6
DevevleHejceevevo 3.13
DeveeÐeefJeÐeemecyevOeeled 5.34
Deefvel³eyeg×îee meJe&$e 5.75
DevegielemekeÀueeLex 1.32
Devegûene³e ueeskeÀeveeb 1.30
DevesvewJe efve©keÌlesve 5.17

DevleOee&jef³elegb efue² 6.48
Devleefue&²evegmevOeeve 6.43
Devleefue&²evegmevOeeves 6.44
DevleefJe&YeeJe³esefÜÜeved 6.47
DevleëHegjÜejieleew 2.33
DevleëHegjÜejHeeueew 2.32
Dev³ewjeHeeefoleb Yemce 7.28
DeHeefjeq®íVeceJ³ekeÌle 6.36
DeHeM³eoeÞeceb efoJ³e 4.17
DeHetJe&ªHeceYepeved 3.36
DeÒeces³eceefveoxM³eb 6.33
DeÒeeke=ÀleiegCeeOeej 2.11
DeYe²§jYegpe²m$eer 4.14
DeYepevle ceneosJe 3.53
DeYeJeeq®íJe³eesieerefle 1.20
DeefYeef<e®³e ieg©ë efMe<³e 6.20
Decegáelee meoe Heeée& 3.61
Dece=leeLe& ÒeHeVeevee 1.12
De®e&³esod ievOeHeg<HeeÐewë 6.54
DeJeleerCe&efceceeb YeteEce 4.50
DeJecel³e meYeeceO³es 3.74
DeJeevlejmLeueev³e$e 5.27
DeefJe®eejsCe ceÓkeÌlees 3.77
DeefJeÐeeceesefnlee peerJee 5.47
DeefJeÐeeMeeqkeÌleYesosve 5.45
DeMegàesHeeefOejH³esJe 5.45
Deäke=Àl®eeçLe cetuesve 7.21
Deäef$ebMelÒeYesosve 7.49
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GHelemLes ceneosJe 3.39
GHecev³egYe=iegJ³eeme 3.55
GHeeefOeë HegvejeK³eeleë 5.44
GHee³eceJeoled lemcew 2.20
GHee³eb Jeo ces MecYees 2.19
GHeemeveeLe&cevleëmLeb 6.36
GHewefle ueeskeÀefJeK³eeleb 6.2
Gce³ee mececeemeerveb 3.36
Guueef«leë meYeeceO³es 3.69
Guue*dI³e Heeée&ceieceled 3.67
GJee®e Meevle³ee Jee®ee 4.37
$eÝefiel³een HeefJe$eb les 6.59
$eÝpeg éeslecevegJ³eeHleb 7.38
SkeÀ SJe efMeJeë mee#ee 5.33
Sleeefve Heáe veeceeefve 7.4
Sleeefve ceeveYetleeefve 5.4
Sleeefve efMeJeYekeÌlem³e 5.30
Sles<eeb osefnveeb mee#eer 5.50
SJecev³esçefHe yenJees 3.76
SJeceeÐee ceneYeeiee 3.46
SJeceglHeefÊeYesosve 7.51
SJeb ke=ÀlJee ieg©efue&²b 6.25
SJeb ©êe#eOeejer ³eë 7.59
SJebefJeOeb efJeYetl³ee 7.40
SJebefJeOeeveeb ef®e$eeCeeb 4.41
SJeb meuue#eCeesHesleb 7.38
S<e lJeb jsCegkeÀevesve 3.77
S<eeceeefoceceglke=Àä 7.14
S<JeskeÀlececeeoe³e 7.19
SsefnkesÀ #eefCekesÀ meewK³es 5.62
ßkeÀejleeueJe=vlesve 3.39
keÀìe#emleJe keÀu³eeCeb 4.48

keÀìerleìerHeìerYetle 4.4
keÀCþveeueefpeleeve² 3.30
keÀlee&jb meJe&ueeskeÀeveeb 2.14
keÀoeef®eled kegÀ$eef®eÜeefHe 6.26
keÀoeef®eoLe kewÀueemes 3.1
keÀoeef®eÓmcevee kegÀ³ee&led 7.40
keÀefHeuee ke=À<Cee ®e OeJeuee 7.7
keÀce&keÀeueeefokeÀeHe&C³e 3.51
keÀce&cetuesve ogëKesve 5.66
keÀefjHeeslekeÀjeke=Àä 4.15
keÀuekeÀCþkegÀueeueeHe 3.3
keÀuHeb ®ewJeevegkeÀuHeb 7.13
keÀuHeb leÓmce efJe%es³e 7.16
keÀu³eeCeHeg<HekeÀefuekeÀe 3.16
keÀef½eoe®eejefme×evee 1.13
keÀe*d#eCeer³eHeÀuees 3.50
keÀeefuecvee keÀeueketÀìm³e 3.19
efkeÀefáelkeÀlee& ®e efkeÀefáep%ees 5.47
efkeÀefáelmeÊJejpeesªHeb 5.40
efkeÀVejerieerleceeOeg³e& 3.4
kegÀ#eew nmlemLeueb JeeefHe 6.52
kegÀ¹cemleyekeÀeceeso 3.3
kegÀC[ceC[efuekeÀesHeslee 3.14
kegÀue¬eÀceeielee®eejb 6.4
kegÀmegcee³egOekeÀesoC[ 3.29
kegÀmegcYekegÀmegce®íe³ee 3.33
ke=ÀleeéecesOees o#eesçefHe 3.74
ke=ÀleesÐeesieesçefHe efvecee&Ces 2.16
ke=Àl³eeveeb leg YeJeeved keÀlee& 4.41
ke=ÀlJeeefveäceYeto 3.72
ke=À<Cee oMeefJeOee peelee 7.51
kesÀveef®eled keÀejCesveenb 4.11

Deäew efJeÐeséeje osJe 3.44
Demevceeie&efvejemee³e 1.26
DemHe=Meved ceeveg<eb YeeJeb 3.84
DemHe=äceefKeuewoex<ewë 1.27
DemceoeefopeielmeJe& 2.18
DencesJe cegveervêeCeeb 4.46
Denefve&Mecenb Jevos 1.12
DenbÒel³e³eJesÐelJeeod 5.57
DeekeÀe*d#evles Heob ³es<eeb 3.50
Deeiecee yengOee ÒeeskeÌleeë 5.9
Dee®eevles YeJelee HetJe& 4.40
Dee®ee³e&Je³e& mebÒeeHleb 6.9
Dee®ee³e&ë mecece=eqlJeeqiYe 6.19
DeelceleÊJeefJe®eej%eb 6.2
DeelcelJeceerjéejlJeb ®e 5.37
DeelceMeeqkeÌleueleeHeg<³e 3.13
DeelceMekeÌl³ece=leemJeeo 3.63
DeelceefmLeefleefJeJeskeÀer ³eë 5.50
DeelceevevoHeefjmHetÀefle& 2.29
Deeefol³ee JemeJees ©êe 3.53
Dee¢leb cegefveefYeë meJez 6.29
Deeoew YekeÌlemLeueb ÒeeskeÌleb 5.84
DeeOeejs keÀvekeÀÒeK³eb 6.40
DeeOeejs Ëo³es JeeefHe 6.39
DeeefOeowefJekeÀcev³e®®e 5.67
DeeefOeowefJekeÀceeK³eeleb 5.70
DeeefOeYeeweflekeÀcesleef× 5.69
DeeO³eeeqlcekebÀ leg ÒeLeceb 5.67
DeeO³eeeqlcekebÀ efÜOee ÒeeskeÌleb 5.68
DeeO³eeeqlcekeÀeefovee efvel³eb 5.66
DeevevokeÀefCekeÀe ³es<eeb 3.49
DeeHleeefOekeÀeefjCeë kesÀef®eled 3.44

Dee³egOeeue*dke=ÀleÒeevleeë 3.52
Dee³egëefÞe³eb kegÀueb keÀerefle& 3.70
Deeê&mveeveeled Hejb Yemce 7.25
Deeê¥ leg Òeke=ÀeEle efJeÐeeled 7.26
DeeueJeeuepeueemJeeo 4.19
DeeueeskeÀcee$eefveefYe&Ve 4.8
DeeueeskeÌ³e MewJelev$eeefCe 1.25
DeeefÞelees efvel³e SJeemee 5.59
DeemesJevle leceerMeeve 3.40
F®íe%eeveef¬eÀ³eeªHe 3.25
F®íe%eeveeefoªHesCe 1.11
Fefle lem³e Je®eë ÞeglJee 4.45
Fefle He=äes cene³eesieer 4.9
Fefle Meg×sve efMe<³esCe 6.10
Fefle mebÒeeefLe&leë MecYeg 2.20
Fefle mebÒeeefLe&lees osJees 3.82
Fefle mebyeesefOeleë efMe<³ees 6.28
Fl³eeÐee cegve³eë meJex 3.55
Fl³egkeÌleë HejcesMesve 3.78
Fl³egkeÌlJee Hejceséejë 3.88
Fl³egkeÌlJee HeM³eleeb les<eeb 4.13
Fl³esJeb ÒeeefLe&leë MecYeg 2.25
FvoerJejJejp³eesefle 4.21
Feqvê³eeCeeb leLeelcelJe 5.56
Fäefue²efceob mee#ee 6.51
Fäefue²efceob mLetueb 6.49
GkeÌlJee YeJeeved mekeÀue 4.54
GÊecee²s ueeueìs ®e 7.32
GlLee³e J³eesceceeiexCe 4.13
GoHeM³eled Hegje ³eesie 7.47
GoejiegCecees¹ej 3.11
G×tue³esled lesve osnb 7.29
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leleë Heáee#ejeR MewJeer 6.20
lelees vevoercenekeÀeuee 3.45
lelees efJeJeskeÀmebHeVees 6.1
lelHeÀueb ueYeles cel³ez 7.63
le$e kegÀ$eef®eoeYeesie 4.17
le$e ueerveceYetled HetJe& 2.7
lelmecÒeoe³eefme×sve 1.29
leLee Òemeeob osJesMe 3.81
leoJeevlejYesoeb½e 5.25
leefo®í³eeçYeJeled mee#eeled 2.13
leoer³ee Hejcee MeeqkeÌleë 2.12
leoer³ee³egOeOeeefjC³e 3.43
leosJe meJe&Yetleevee 6.34
leÜw<ec³eeled meceglHeVee 5.39
lev$eerPe¹ejMeeefuev³ee 3.38
leceHe=®íved peveeë meJex 4.9
leceeieleb ceneefme×b 4.34
leceeueeskeÌ³e efJeYegmle$e 3.68
leceemLeeveieleb osJeb 3.10
leefuue²b lem³e leg ÒeeCes 6.25
lemceeled ef$eHegC[^cesJewkebÀ 7.29
lemceeled HeefJe$eb leefuue² 6.49
lemceeled meJe&Òe³elvesve 6.47
lemceeoeY³evlejs kegÀ³eg&ë 5.21
lemceeosles ceneYeeiee 5.15
lemceeefuue²efceefle K³eeleb 6.38
lemcew ÒeLeceHeg$ee³e 2.15
lem³e oef#eCekeÀCex leg 6.21
lem³e HeeHekeÀLee veeefmle 7.59
lem³e ceO³es meceemeerveb 4.25
lem³e JebMes meceglHeVees 1.15
lem³e JeerjefMeJee®ee³e& 1.20

lem³eevegYeeJeb efJe%ee³e 4.35
lem³eevegÿs³eOecee&Ceeb 5.26
lem³eemeerVevoveë Meevleë 1.17
lem³eeb jcevles ³es MewJeeë 5.16
lem³ew cee³eemJeªHee³ew 1.9
lee¢Meew leew ceneYeeieew 2.31
leeHe$e³eceneJeefÚ 5.65
leeb Oece&®eeefjCeeR MecYeesë 1.8
le=Ceerke=Àlepeieppeeueb 4.32
lesY³ees peelee efn ©êe#ee 7.48
les<eeb ie=ns<eg Yeg¡eerle 5.29
les<eg ÒeceLeJeiex<eg 2.26
les<eg MewJeb ®elegYexob 5.10
les meeªH³eHeob ÒeeHleeë 3.51
$e³eesoMecegKeeved 7.57
$e³³evlekeÀceueejC³e 3.10
ef$eHegC[^OeejCeeslkeÀCþb 6.5
ef$eHegC[^cegkeÌlemLeeves<eg 7.35
ef$eHegC[b̂ Oeej³evl³esJe 7.41
ef$eHegC[b̂ Oeej³eefVel³eb 7.31
ef$eHegC[b̂ Yemcevee 7.33
ef$emevO³ecee®ejsled mveeveb 7.19
ef$eñeeslemesJe mecye× 4.29
$ewueeskeÌ³emecHeoeuesK³e 1.1
lJelHeoecyegkeÀCeemJeeoe 4.49
lJevcegKee®í^eslegefce®íeefce 4.52
lJe³ee jepevJeleer ueeskesÀ 4.44
oiOeb ®ewJeevegkeÀuHeeK³e 7.17
oiOeb ÒeeiegkeÌleefJeefOevee 7.18
ooMe& me cene³eesieer 4.33
oOeeveb ³eesieoC[b ®e 4.4
oOeeref®eieezlece½ewJe 3.54

keÀesefìmet³e&ÒeleerkeÀeMeb 2.11
keÀesefuueHeekeÌ³eefYeOeeveesçefmle 3.83
#eCeb ievOeJe&jepeeveeb 3.57
#eCeb osJece=iee#eerCeeb 3.58
#eCeb me MecYegoxJeeveeb 3.57
#eef³elJeeefo³egles mJeiex 5.62
KeC[³eved pewve®eeJee&keÀ 4.12
ie²³esJe ke=ÀleeMues<eb 3.22
ieC[ceC[ueHe³e&vle 3.19
ieCesvêb jsCegkeÀeefYeK³eb 4.34
ieCeséejsCe keÀefLele 1.29
ieCeséejew jsCegkeÀoe©keÀe 2.33
ievOeJe&Jeeceve³evee 3.1
iecYeerjiegCe³ee Jee®ee 4.45
ieues YegpeÜ³es ®ewJe 7.32
ieJeeb keÀesefìÒeoevem³e 7.63
iegCe$e³eefJeYesosve 5.38
iegCe$e³eeeqlcekeÀe MeeqkeÌle 5.39
ieg©pe²ceefue²elcee 5.59
iegªHeemeveMeeqkeÌle½e 6.43
iegjesjeueeskeÀcee$esCe 6.13
ieewjerHe³eesOejeMues<e 3.21
IeCìekeÀCe&ë Heg<Heovleë 3.45
®e¬eÀvesefce¬eÀcesCewJe 5.49
®e#egjevevouele³ee 3.35
®elego&MeceggKeb ³e%e 7.58
®elegefYe&ë mebefJejepevleb 3.20
®evêkeÀevles ³eLee lees³eb 5.36
®evêefyecyee³egle®íe³ee 3.15
®evêJeled mHeÀeefìkebÀ Heerþb 3.23
®evêeOe&MesKejb Meg×b 2.10
®eue®®eeceefjkeÀenmlee 3.40

®eecejeCeeb efJeueesueevee 3.41
ef®eÊeejefJevomebiet{ 4.6
ef®eoevevoHejekeÀeMe 1.31
ef®eêtHeb Hejceb efue²b 6.31
ef®eêtHeb efn Hejb leÊJeb 6.32
ef®evleeceefCeë ÒeHeVeeveeb 3.65
®et[eueb meescekeÀue³ee 3.16
®etleÒeJeeuemeg<ecee 3.34
®eesefoleeved Jeeme³eved 3.61
ívoesªHece=eE<e ®eem³e 6.21
peieeqlmeme=#egë ÒeLeceb 2.14
pe²cem³e leLee ¿es<eeb 5.29
peìeûes ef$ekeÀYeeies ®e 6.53
peìecegkegÀìmeb³egkeÌleb 4.3
pevlegjvl³eMejerjesçmeew 5.54
pevlegce&jCepevceY³eeb 5.63
peelem³e efn OeǵJees ce=l³eg 5.63
peelesve efveOeveb ÒeeHleb 5.64
peel³ee³egYeexieJew<ec³e 3.79
peel³ee³egYees&ieJew<ec³e 5.49
pee³eles efMeJekeÀe©C³eeled 5.53
efpe%eemegë meJe&mebmeej 6.1
peerCe&mles peeþjs JeÚew 4.40
%eeleesHee³emleleë kegÀ³ee& 2.24
%eeveMeeqkeÌleë Heje ³es<eeb 3.49
p³eesefleefue&²b meoe Yeeefle 6.35
p³eesefleefue&²evegmevOeeve 6.39
PeCelkeÀ¹Cepeelesve 3.39
le SJe JeCee& efJeK³eelee 7.12
leefìlmeg Jeeref®eceeueemeg 5.71
leef[eqlHe²peìeYeejw 4.26
leef[o*dkegÀjmebkeÀeMes 5.72
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efvejmleefJeéekeÀeueg<³eb 6.32
efvejmleËlkeÀue¹m³e 5.61
efve©HeeefOekeÀceeK³eeleb 6.41
efveefo&äcegÊejs Yeeies 5.14
efveOet&lemeJe&mebmeej 4.5
efvece&ueb efMeJeveeceeve 1.3
efvece&gkeÌleoes<ekeÀefueuee 7.28
efveefJe&keÀuHeb efvejekeÀejb 2.3
efveefJe&keÀuHees efvejekeÀejes 5.34
efveefJe&Iveb Jele&mes eEkeÀ veg 4.38
efve<keÀue¹cenemeÊJe 3.64
efve<keÀue¹mJeYeeJee³e 1.5
ves$eefÜle³emeewvo³e& 3.27
ves$e³egiceÒeceeCesve 7.37
ves$eeled met³ee&lceveë MecYees 7.50
veseqvê³eeCeeb ve osnm³e 5.57
vewefceefÊekesÀ<eg Yeefmeleb 7.10
v³ekeÌke=ÀleÒeeke=Àleenvleb 4.32
Heáe ieeJees efJeYeespee&leeë 7.6
Heáeye´ïece³ewmle$e 6.18
HeáeeMe×ej³esod efJeÜeved 7.56
HeìerjoueHe³e&¹ 4.16
Heosve ceefCece_peerj 3.23
HejleÊJece³eesHeeefOe 5.40
Hejb ye´ïe ceneefue²b 6.34
HejelHejb leg ³elÒeeskeÌleb 6.50
Heefj®ísokeÀLeeMetv³eb 2.4
HeefjYetlee nlee½eemeved 3.76
HeefjYe´ceefvle mebmeejs 5.48
HeefjJeerleb cegefveieCewë 4.27
He³ee&Hle®evêmeewvo³e& 3.17
HeefJe$eb leef× efJeK³eeleb 6.60

HeM³eefvle Ëo³es efue²b 6.46
Heeáeje$em³e meebK³em³e 5.6
Heeoew Òe#eeue³eeceeme 4.35
Heeoew meÐesve meJee&²b 7.22
HeeHeeveeb Yelme&veeÓmce 7.5
HeeJe&l³ee meefnlees ieCes 3.88
Heeée&mLeHeefjJeejeCeeb 3.56
efHeC[lee efHeC[efJe%eeveb 5.27
efHeveeefkeÀveë Heeée&Jeleea 4.10
HeerþefmLelesçefYeef<ekeÌles ®e 6.23
HegC[jerkeÀeke=Àefle mJe®íb 3.37
HegC³eeefOekeÀë #eerCeHeeHeë 5.32
HegvejeJe=efÊejefnle 5.51
Hegvemleb ÒeeLe&³eeceeme 2.17
Hegvemleb ÒeeLe&³eeceeme 2.22
Hegveë Hegveë meceglHeeEÊe 6.37
Hegje ef$eHegjmebnejs 7.47
Hegje osJesve keÀefLeleb 1.28
Hegje nwceJeleermetveg 4.43
ÒekeÀeMe³e cenerYeeies 3.87
Òeke=Àlesmleg ÒeneCeeLe¥ 7.26
Òeke=ÀäceefCemeesHeevew 4.23
Òel³e#eeefoÒeceeCeevee 2.4
Òel³egJee®e efMeJeeÜwle 4.10
Òel³eskebÀ ÜeoMe 7.57
ÒeyeesOeHejceevevo 2.26
ÒeceLeeved efJeéeefvecee&Ce 2.26
ÒeJeeueJeueYeerMe=² 3.8
ÒeJe=efÊejer¢Meer ueeskesÀ 4.51
ÒemeVeb Hejcee®ee³e¥ 6.8
Òemeeob megueYeb oelegb 3.66
ÒemeeefomLeuecev³eÊeg 5.24

oOeew lem³e ceneue#ceerë 3.37
oMe&veeled mHeMe&vee®®ewJe 7.61
oMemeHleHeáeJekeÌ$eeved 7.55
oeveJee je#emee owl³ee 3.53
efoJ³eceÒeeke=Àleb efvel³eb 2.9
oer#e³ee jefnleë mee#eeled 6.61
oer#ee efue²Oe=efle½ewJe 5.28
oer³eles ®e efMeJe%eeveb 6.11
ogje®eejwjveeIe´eleb 4.53
ogäef®eÊee ogje®eeje 7.46
ogëKensleew Mejerjsçeqmceved 5.74
ogëKewjslew©Heslem³e 5.70
osJeefle³e&*dceveg<³eeefo 5.35
osJeefle³e&*dceveg<³eeefo 5.48
osJeosJe ceneosJe 2.22
osefnveeb ÒejkeÀë MecYeg 5.51
ÜejleesjCemeb©{ 3.6
efÜpees ve lem³eefmle 7.33
efÜef$eÜeoMeJekeÌ$eeefCe 7.54
OeeqcceuueceefuuekeÀeceeso 6.26
Oece&Yesomecee³eesiee 5.23
OeejCeer³eb mecemleeveeb 7.43
Oeej³eefvle meoekeÀeue 7.42
Oeej³eefvle meoe efue²b 6.56
Oeej³evl³eefuekeÀeûes<eg 6.57
Oeej³es®íe¹jb efue² 6.27
Oeej³esled meeJe&keÀeueb leg 7.58
Oeej³esoJeOeevesve 6.58
Oeej³esÐeeqðeHegC[^e¹b 7.38
Oeej³esefVel³ekeÀe³ex<eg 7.10
O³eelJee #eCeb ceneosJe 5.1
ve les<eeb HegvejeJe=efÊe 6.42

vevoeoerveeb ieJeeb JeCee&ë 7.8
vevoeoerveeb leg ³es JeCee&ë 7.12
vevoe Yeêe ®e megjefYeë 7.6
veefvovee Jes$enmlesve 3.60
vecemlemcew iegCeeleerle 1.4
vecemlemcew censMee³e 1.7
vecemles osJeosJesMe 2.18
vecemles meeq®®eoevevo 2.23
veceë efMeJee³e meecyee³e 2.1
veceë efMeJee³esefle Yemce 7.29
veJe®evovekeÀevleej 4.14
veJeJeukeÀueJeemeesefYe 4.27
veéejeefCe MejerjeefCe 5.59
ve meceLeexçYeJeled keÀleg¥ 2.21
veng<ees jes<euesMeeled les 4.39
veeveeHeLeceneMewJe 2.30
veeefYemLeeveeJeueeqcyev³ee 3.22
veeYesjOemleeefuue²m³e 6.53
veecvee Òeleer³eles ueeskesÀ 1.31
veecvee jsCegkeÀefme×esçnb 4.11
veemeeceeweqkeÌlekeÀueeJeC³e 3.27
veeefmlekeÀes efYeVece³ee&oes 7.44
efvel³evewefceefÊekeÀmveeve 4.22
efvel³eÒekeÀeMevewce&u³e 3.12
efvel³eefme×ew efvejele¹ew 2.31
efvel³eevevoef®eoekeÀej 5.73
efvel³eevevoHeos 5.77
efvel³eeefve keÀec³eeefve 7.66
efvel³eeefvel³eefJeJesefkeÀveë 5.77
efveHeslegmlem³e ves$esY³ees 7.48
efvej¹§MecenemeÊJee 3.46
efvejmleoes<emecyevOeb 2.9
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YetlJee keÀce&JeMeeppevleg 5.65
Ye=iees½e Me¹§keÀCe&m³e 3.72
Yees keÀu³eeCe ceneYeeie 6.9
YeeskeÌlee Yeesi³eb Òesjef³elee 5.41
YeeskeÌle=lJeb ®ewJe Yeesp³elJeb 5.38
Yeesp³eceJ³ekeÌleefcel³egkeÌleb 5.43
Yet́ceO³es mHeÀefìkeÀ®íe³eb 6.40
ceefCekeÀ¹CekesÀ³etj 3.20
ceefCeleeì¹j²evle 3.28
ceC[ues mLeeHe³eseq®í<³eb 6.17
celHeeolee[veeoemeerled 3.71
celm³eketÀce&Jejene²w 5.64
ceoÜwleHejb Meeðeb 3.86
cejeueeueeHeJee®eeueg 4.20
ceoer³eefue²mecYetleb 3.85
ceÓkeÌlesve oOeer®esve 3.73
ceO³eceeveeefcekeÀe²§ÿw 7.37
ceO³ee²§efue$e³esCewJe 7.36
cev$eHetles keÀueeb MewJeeR 6.23
cev$esCe lecemesJevle 3.42
cevoeqmceleefceleeueeHe 3.18
cevoej®evoveÒee³ew 4.18
cevoejJekegÀueeMeeskeÀ 3.2
cece ÒeleeHecelegueb 3.87
cece YekeÌleceJe%ee³e 3.71
ceuekeÀesMes Mejerjsçeqmceved 5.72
ceuueercejvoefve<³evo 3.2
ceneleeHe$e³eesHeslee 3.80
ceneYemcesefle mebef®evl³eb 7.2
ceeefCekeÌ³eoerHekeÀefuekeÀe 3.6
ceeefCekeÌ³ecegkegÀìp³eesefle 3.15
ceelejb leeb mecemleeveeb 1.10

ceele=ne efHele=ne ®ewJe 7.60
ceeOeJeerceefuuekeÀepeeleer 4.16
ceeveg<eeR ³eesefveceemeeÐe 3.79
ceev$eer oer#esefle mee ÒeeskeÌlee 6.14
cee Yew<eerce&ce YekeÌleeveeb 3.82
cee³eeceueefJeefveceg&keÌleew 2.28
cee³eeMeeqkeÌleJeMeeoerMees 5.46
cee³eer censéejmles<eeb 5.35
ceenelc³eb efvepeYekeÌleeveeb 3.68
ceenséejeë meceeK³eeleeë 5.21
cegkeÌleeleejefkeÀleesoej 3.7
cegkeÌleeJeue³emecye× 3.17
cegÎosJesefle efJeK³eelee 1.16
cegÎosJeeefYeOee®ee³eex 1.15
cegÎeveeled meJe&pevletveeb 1.16
cegve³eë efme×ievOeJee& 6.45
cegefvekeÀv³eekeÀjeveerle 4.19
cegefveefJe&ve³emeHeVees 4.36
cegefveefJe&ve³emecHeVees 4.36
ceteqOve& Jee keÀCþosMes Jee 6.52
cetueeOeejs ®e Ëo³es 6.35
ce=CeeueJeuuejerlevleg 3.32
ce=l³egkeÀeues ®e ©êe#eb 7.64
cees#eue#ceerHeefj<Je² 3.48
ceesnevOekeÀejleHeveb 4.33
³epeg<ee ieer³eles ³emceeled 6.62
³eÊem³e OeejCeb ef®eÊes 6.31
³e$e efJeÞeec³eleerMelJe 1.7
³eLee leLee ve efYeÐevles 5.20
³eLee ces ceeveg<ees YeeJees 3.81
³eLeeefJeefOe ³eLee³eesieb 6.16
³eLee MeeðeeskeÌleefJeefOevee 7.14

ÒeeCeefue²efceob met#ceb 6.50
ÒeeCeJe×ejCeer³eb 6.26
ÒeeCeeved efJeceg_®e menmee 6.27
ÒeeleëkeÀeues ®e ceO³eeÚs 7.39
Òeeleë mebHegÀuuekeÀceue 3.18
ÒeeogYet&leb leceeueeskeÌ³e 4.2
ÒeeHleefJeÐees ceneosJeeled 2.14
ÒeeceeC³eb me¢Meb %es³eb 5.13
Òee³eef½eÊes<eg meJex<eg 7.11
ÒeeLe&³eeceeme osJesMeb 3.78
ÒeeLe&³esoûeleë efMe<³eë 6.8
ÒesjkebÀ ³ees efJepeeveeefle 5.60
yevOetkeÀkegÀmegce®íe³ee 3.29
yengpevceke=Àlewë HegC³ewë 5.31
yeeCeb Jee met³e&keÀevleb Jee 6.82
yeengefÜle³emeewYeei³e 3.30
yeeng³egices keÀkegÀÎsMes 7.33
yee¿eHeerþe®e&veeosleved 6.55
yee¿eceeY³evlejb ®esefle 6.30
yee¿eb ®e Oeej³esefuue² 6.48
efyecyelJeb Òeefleefyecyel®eb 5.37
yeerpes ³eLee¹§jë efme×ë 5.36
yegef×leÊJeielewyeez×wë 5.56
ye=nlJeeod ye=bnCelJee®®e 6.38
yeew×eefoÒeefleefme×evle 1.26
ye´ïeefJe<CJeeo³ees osJee 6.56
ye´ïeefJe<CJeeefoefYeoxJew 3.58
ye´ïene ceÐeHee³eer ®e 7.60
ye´ïeeC[kegÀefC[keÀe<eC[ 3.14
ye´ïeeo³eë megje ³es<ee 3.47
ye´ïeeÐee efJeyegOeeë meJex 7.27
ye´ïee efJe<Ceg½e ©ê½e 6.45

ye´ïee efJe<Ceg½e ©ê½e 7.49
ye´ïesefle efue²ceeK³eeleb 6.60
ye´ïesefle J³eHeosMem³e 1.2
ye´ïeesHesvêcensvêeÐee 3.52
ye´eïeCees Jeevl³epees JeeefHe 7.62
YekeÌleceeie&ef¬eÀ³ee ®ewJe 5.29
YekeÌlemLeueb ÒeJe#³eeefce 5.25
YekeÌleeefoJ³eJenejsCe 5.22
YeeqkeÌleë MewJeer ceneIeesj 4.44
YekeÌl³ee ®et[eceeECe keÀevleb 3.42
Yeive®e¬eÀe³egOeë HetJe¥ 3.73
YeJeoeiecemebHeefÊe 4.46
YeJeogkeÌlees ¿egHee³ees ces 2.24
YeJeÎMe&veHegC³esve 4.47
YeJevleceskebÀ Mebmeefvle 4.42
YeJe MeJe& censMeeve 2.23
YeJee¢Meeveeb efme×eveeb 4.51
Yemceef$eHegC[^Oeejer 7.44
YemceOeejCemeb³egkeÌleë 7.1
Yemcevee efJeefnlemveeveb 7.45
Yemcevee efJeefnleb mveeveb 7.23
Yemcemveeve³egleeë meJex 7.28
YemcemveeveJeleeb Hegbmeeb 7.24
Yemceeue*dke=ÀlemeJee&²b 4.30
YemceeslHeeovecegefÎäb 7.13
Yemcees×tueveefve<Ceeleb 6.5
Yemcees×tefuelemeJee&²b 4.3
Yemcees×tefuelemeJee&²e 7.65
Yemcees×tefuelemeJee&²w 4.26
Yeejleer ³em³e efJeoOes 1.14
YeeJeveeleerleceJ³ekeÌleb 6.51
efYeVeeOeejmecee³egkeÌlee 5.3
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Jeecenmleleues Yemce 7.20
Jeecenmleleues Yemce 7.34
Jeeceb ®e oef#eCeb ®ewJe 5.10
Jee©CeeÐewjueb mveevew 7.24
efJeoOeleg ceefleceeqmceved 1.32
efJeoOeeveë #eCeb osJ³ee 3.58
efJeÐeeleÊJeÒekeÀeefMev³ee 3.25
efJeÐee³eeb jceles lem³eeb 5.18
efJeÐee³eeb jceles ³emcee 5.17
efJeÐee³eeb efMeJeªHee³eeb 5.15
efJeOeelegceefKeueeved 2.17
efJevO³ees efve©×es YeJelee 4.39
efJeYetefleHeÆb oÊJeeûes 6.18
efJeYetefleYe&efmeleb Yemce 7.3
effJeYetefleYet&eflensleglJee 7.4
efJeYeteEle efMeJeYekeÌlesY³ees 6.15
efJeJesefkeÀvees efJejkeÌlem³e 5.76
efJeJeskeÀer jceles osns 5.73
efJeJeskeÀer Meg×Ëo³ees 5.74
efJeefMeäb keÀesefìiegefCeleb 6.41
efJeMeg×%eevekeÀjCeb 2.11
efJeMeg×Yemceke=Àle³ee 4.29
efJeeqmcelee ceeveg<eeë meJex 3.85
efJene³e l®elHeoecYeespe 3.80
efJeeqmceleeë ÒeeefCeveë meJex 4.8
JeerjMewJecenelev$e 1.30
JeerjMewJeefMeKeejlveb 1.18
JeerjMewJeemleg <e[dYesoeë 5.22
Jeerjefme×evleefveJee&n 4.8
JeerMeyosvees®³eles efJeÐee 5.16
JesoOecee&efYeOeeef³elJeeled 5.12
Jesoceeie&efJejesOesve 1.26

JesoMeeðeHegjeCes<eg 6.58
Jesoefme×evle³eesjwkeÌ³e 5.13
Jesoë ÒeOeeveb meJex<eeb 5.5
JesoevegmejCeeos<eeb 5.5
Jesoevlepev³eb ³ep%eeveb 5.18
JesoevlemeejmeJe&mJe 2.30
Jesoeefvlevees peievcetue 1.2
JesowkeÀosMeJeefle&lJeb 5.6
JesowkeÀosMeJeefle&Y³eë 5.7
JesOeeªHee ef¬eÀ³eeªHee 6.18
Jewjei³e%eeve³egkeÌleeveeb 6.44
J³eemeeoerveeb #eCeb kegÀJe&ved 3.59
MeeqkeÌleHeeleb meceeueeskeÌ³e 6.10
MeeqkeÌleÒeOeeveb JeeceeK³eb 5.11
MecYeesje»evemevlees<e 3.67
MejCemLeueceeK³eeleb 5.24
MejerjcesJe ®eeJee&kewÀ 5.45
Mejerjeled He=Leieelceeve 5.60
MejerjelceefJeJeskesÀve 5.55
Mejerjseqvê³eyegef×Y³ees 5.58
MeeKeeefMeKejmebueerve 4.18
MeelekegÀcYece³emlecYe 3.5
Meeðeb leg JeerjMewJeeveeb 5.23
efMeKee³eeceskeÀceskeÀem³eb 7.54
efMej F&Meevecev$esCe 7.21
efMeJe%eevekeÀjb Je#³es 5.2
efMeJe%eeveceneefmevOeg 1.18
efMeJeleÊJeHeefj%eeve 1.24
efMeJeleÊJeHeefj%eeve 2.29
efMeJeOeceexÊejb veece 4.43
efMeJeO³eeveHejb Meevleb 6.4
efMeJeÒemeeoeppeerJeesç³eb 5.52

³eLeemLeeveb ³eLeeJekeÌ$eb 7.53
³eoe®ee³e&kegÀueeppeelee 1.19
³eefo Òeceeoeled Heefleles 6.27
³eoer³ekeÀerefle&Heg<HesCe 1.22
³eÓemee Yeemeles efJeée 1.4
³eceeefo³eesielev$e%eb 4.7
³e³ee censéejë MecYegë 1.9
³emceeoleë meceeK³eelee 6.11
³em³eesefce&yegÜgoeYeemeë 1.3
³eë efHeyeseq®®evle³eved ©ê 7.64
³eë efMeJelJemeceeJesMees 6.13
³eeceengë meJe&ueeskeÀevee 1.8
³es Oeej³eefvle Ëo³es 6.42
³esve j#eeJeleer peelee 1.23
³es YeJeefvle cenelceeve 7.65
³es<eeceer<elkeÀjb efJeée 3.48
³es<eeb efJe¬eÀcemeVeene 3.51
³eesefieveë mevekeÀeÐee½e 7.27
³ees efue²Oeejer efve³elee 6.63
³eesçYemce©êe#eOejes 7.66
j#eCeeled meJe&YetlesY³ees 7.5
j#ee ®e cees#ekeÀe³ex<eg 7.11
j#ee ®esMeeveJekeÌ$ee®®e 7.9
jlveeEmenemeveb efoJ³e 3.9
jjepe jepenbmeeveeb 3.41
jeieÜs<eeefomebHeVe 5.63
©êves$emeceglHeVee 7.49
©êe#eOeejCeb He½eeled 5.28
©êe#eOeejCeb Je#³es 7.53
©êe#eOeejCeeosJe 7.46
©êe#eOeejCeeosJe 7.60
©êe#eOeejCeeosJe 7.61

©êe#eOeejCeeuueeskesÀ 7.61
©êe#eb Oeej³esled Òee%eë 7.52
jsCegkebÀ lJeeb efJepeeveeefce 4.50
jsCegkeÀes oe©keÀ½esefle 2.27
js js jsCegkeÀ ogyeg&×s 3.39
ue#c³eeefoMekeÌle³eë meJee& 6.57
ue«veb cece YekeÌleeveeb 3.70
ue³eb ie®íefle ³e$ewJe 6.37
efue²OeejCeceeK³eeleb 6.30
efue²OeejCeceeK³eeleb 6.58
efue²OeejCemeb³egkeÌleb 6.6
efue²Oeejer meoe Meg×es 6.54
efue²m³e OeejCeb HegC³eb 6.29
efue²b leg ef$eefJeOeb ÒeeskeÌleb 6.49
efue²e²³eesieleÊJe%eb 6.6
efue²e²mLeueYeso%eb 6.6
ueesHeecegêekeÀjeveerlew 4.35
ueesHeecegêeHeov³eeme 4.21
Je[JeeeqiveefMeKeepeeue 4.31
Jeves<eg ieesce³eb ³e®®e 7.16
Jevoe©osJecegkegÀì 3.9
Jevos leeb Hejceevevo 1.11
Jevos ceenséejeR MeeÅkeÌle 2.2
Jejenobeqä^keÀeOJemle 4.15
Jele&vles ³es ceneYeeiee 7.2
Jemeeveb JeukeÀueb veJ³eb 4.30
JeefmeÿeÐee ceneYeeiee 7.42
Jeefmeÿes JeeceosJe½e 3.54
JeðesCeesÊeeefjleb Yemce 7.17
JeeleefHeÊeeefopeb ogëKeb 5.68
Jeelegueevleeefve MewJeeefve 1.25
JeeceHeeée&efveJeeefmev³ee 3.24



mecemleueeskeÀmeboesn 4.49
mecemleueeskeÀeefVecee&legb 2.16
mecemleefme×mevleeve 4.7
me ceneJeerjMewJeeveeb 1.24
meceemeerveb cegefveJejb 4.37
mebebfceÞeesHeeOe³eë meJex 5.42
mecegpp®euepeìepeeuew 4.28
mecHelmeg keÀce&cetueemeg 5.71
mecHetp³e leb ³eLeeMeeðeb 4.36
mecHetCe&®evêmeewYeei³e 3.27
mecYeeJe³ebmleLee ®eev³ee 3.61
me jewêOece&meb³egkeÌle 7.49
meJe&%e Jeo ces mee#ee 4.52
meJe&%eb meJe&ieb Meevleb 2.5
meJe&%eë ÒesjkeÀë MecYeg 5.43
meJe&%eë mekeÀuee efJeÐee 2.15
meJe&%eë meJe&keÀlee& ®e 5.46
meJe&%eë meJe&MeeqkeÌle½e 2.18
meJe&lev$eÒe³eesie%eb 6.3
meJe&ce²uemeewYeei³e 3.11
meJe&ue#eCemecHeVes 6.23
meJe&efJeÐeeefJeMes<e%eew 2.28
meJe&JesoevegmeeefjlJee 5.7
meJe&JesoeLe&ªHelJeeled 5.8
meJe&mJeb JeerjMewJeeveeb 1.27
meJee&²es×tueveb 7.30
meJee&vleie&leceelceeveb 3.56
meJee&meeceefHe efJeÐeeveeb 4.31
meJex ®e %eeve³eesiesve 6.46
meJex<eeb JeerjMewJeeveeb 6.55
meJex<eeb MewJelev$eeCee 1.31
meJex<eg JeCee&Þece 7.65

me MecYegYe&ieJeeved 2.13
memepee&lcemeceÒeK³eeved 2.25
menpeb ®esefle efveefo&äb 5.30
mebmeejogëKeefJe®íso 5.76
mebmeejefJe<ekeÀevleej 3.26
mebmeejefJe<ecet®íe&ueg 3.12
mebmeejmeHe&oäeveeb 4.48
mebmeejns³eleeyegef× 5.61
meebK³eb ³eesieë Heeáeje$eb 5.4
mee oer#ee ef$eefJeOee ÒeeskeÌlee 6.12
meevevoJej³eesieervê 3.4
efme×evleeK³es cenelev$es 5.14
megkegÀceejoue®íe³ee 4.25
megJeCe&ye´ïemet$ee¹ 3.21
megËlmeg yevOegJeiex<eg 5.75
me=eEä efJeOesefn YeieJeved 2.24
mesJesle Hejcee®ee³e¥ 6.7
meesceséejceneefue²eled 4.1
meesceséejeefYeOeevem³e 3.84
mLeeves<eg HeáeoMemeg 7.31
mLeeHeef³e<³eefme YetueeskesÀ 3.86
efmLejce²ueYe=²ej 3.34
efmLejceÐe efMeJe%eeveb 4.47
efmLej³eewJeveueeJeC³e 3.31
efmLej³eewJevemeewjY³e 3.63
mveeleb MegkeÌueecyejOejb 6.16
mveevekeÀeues keÀjew Heeoew 7.20
mveeves<eg Jee©CeeÐes<eg 7.23
mHeMe&ueef#eleJew[t³e& 3.7
mHeÀeefìkebÀ Mewuepeb JeeefHe 6.22
mHegÀjlmeewoeefceveerkeÀuHewë 4.28
mce=leereflenemekeÀuHes<eg 7.43
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efMeJeYeeqkeÌlemegOeeefmevOeg 1.14
efMeJeYeeqkeÌleë efmLeje ³eeqmceved 1.19
efMeJe³eesieerefle veeceeseqkeÌleë 1.21
efMeJe³eesieerefle efJeK³eeleë 1.13
efMeJe©êceneosJe 2.6
efMeJeMeeqkeÌlemeceglHeVes 5.32
efMeJeefme×evleleÊJe%eb 6.3
efMeJeefme×evleefveCexlee 1.17
efMeJem³e veece keÀerefle¥ ®e 6.17
efMeJeb efMeJe¹jb Meevleb 7.35
efMeJeejeceHeefj%eeve 1.22
efMeJeejecemegOeeefmevOeg 4.6
efMeJeeiv³eeefomeceglHeVeb 7.3
efMeJeelcewkeÌ³eceneyeesOe 4.53
efMeJeeÐeeefomeceglHeVe 1.10
efMeJeeÜwleHejevevo 4.42
efMeJeeÜwleHeefj%eeve 4.5
efMeJeeefYeOeb Hejb ye´ïe 2.8
efMeJeeefYeOeeveb ³elÒeeskeÌleb 7.1
efMeJee®e&veHejes efvel³eb 7.45
efMeJeeefÞeles<eg les MewJee 5.20
efMeJees censéej½esefle 5.19
efMe<³em³e ÒeeCeceeoe³e 6.24
MegkeÀmebmelmeceejyOe 4.24
Meg×cegkeÌleeHeÀueeYeeme 2.10
Meg×evleëkeÀjCes peerJes 5.53
Meg×evleëkeÀjCees osner 5.31
Meg×esHeeefOeë Heje cee³ee 5.44
MegYeceemes MegYeefleLeew 6.15
Me=²ejleefìveerleg² 3.32
Me=²ejesÐeevemebjcYe 3.33
MewJelev$eefceefle ÒeeskeÌleb 5.8

MewJeb HeeMegHeleb meesceb 5.8
MewJeeieces<eg meJex<eg 1.28
MewJeer YeeqkeÌleë meceglHeVee 5.26
MewJewceenséejw½ewJe 5.19
Mees<e³esled Heg©<esCewJe 7.15
ÞeerMewuem³eesÊejs Yeeies 3.83
Þegeflemce=efleY³eeefcen 7.67
éeslem³e cece YekeÌlem³e 3.75
éesleeë <ees[Me mebpeeleeë 7.50
<eìdeE$eMe×ej³esvcetefOve& 7.55
<e[²§uee³eleb ceeve 7.36
<e[äJeoveeved keÀCþs 7.55
<eCceemeeved Jelmejb JeeefHe 6.7
meeq®®eoevevoªHee³e 1.1
meeq®®eoevevoªHee³e 2.1
meb®ejlÒeceLeÞesCeer 3.8
meÊeevevoHeefjmHetÀefle& 6.33
meoeefMeJecegKeeMes<e 1.5
meoeefMeJecegKeeMes<e 2.2
meÐeë ke=ÀleeLe&ef³eleg 4.54
meÐeë efmeef×keÀjb Hegbmeeb 4.53
meÐesve JeeceosJesve 7.17
meÐeespeeleeefÜYetefle½e 7.8
me Oeej³esled meJe&ceuee 6.63
meHleceele=Hejb efceÞeb 5.11
meYeevlejieleb lev$e 3.66
meceLeez meJe&keÀe³ex<eg 2.32
mecemleosJekewÀ¹³e& 3.80
mecemleosJelee®e¬eÀ 3.14
mecemleYegJeveeOeerMe 3.62
mecemleueeskeÀefvecee&Ce 2.12
mecemleueeskeÀefvecee&Ce 3.24
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mJekeÀce&&HeefjHeekesÀve 5.52
mJe®ívo®eejer ueeskesÀ 4.12
mJeÒekeÀeMeefJejepevle 2.5
mJeªHeceeoOes efkeÀefáeled 2.8
mJeiex Jee ³eefo Jee Yetceew 5.70
mJeelceueerveb peielkeÀe³e¥ 2.7
mJeeYeeefJekeÀcenwée³e& 3.64
mJes®íeke=Àleef$eueeskeÀe³e 1.6

mJes®íeefJeûen³egkeÌlee³e 1.6
nejveernejkeÀHet&j 4.22
nejvetHegjkesÀ³etj 3.35
nem³eve=l³eb #eCeb HeM³eved 3.60
nt³eceeveep³emevleeve 4.24
ËlÒeosMeceIeesjsCe 7.22
nsceejefJevokeÀefuekeÀe 3.5
nsceejefJevoefve<³evo 4.20



Index-2
J³eeK³eesodOe=leûevLe-mebkesÀlemet®eer

De.keÀes. - DecejkeÀesMe
Dece.G. - DecevemkeÀesHeefve<eled
De.Je. - DeefYe³egkeÌleJe®eve
De.efMeKees. - DeLeJe&efMeKeesHeefve<eled
De.efMej. - DeLeJe&efMej GHeefve<eled
De.Þeg. - DeLeJe&Þegefle
Dee. - Deeiece
Dee.Heg. - Deeefol³eHegjeCe
Dee.Þeg. - DeeLeJe&CeÞegefle
F&.Òe. - F&éejÒel³eefYe%ee
$eÝ. - $eÝiJeso
Ss.Dee. - Sslejs³eejC³ekeÀ
Ss.G. - Sslejs³eesHeefve<eled
Ss.Þeg. - Sslejs³eÞegefle
keÀ.G. - keÀþesHeefve<eled
keÀe.Dee. - keÀeefcekeÀeiece
efkeÀ.le. - efkeÀjCelev$e
efkeÀ.Dee. - efkeÀjCeeiece
kewÀ.G. - kewÀJeu³eesHeefve<eled
keÀew.ye´e.G. - keÀew<eerlekeÀerye´eïeCeesHeefve<eled
íe.G. - ívoeskeÌ³eesHeefve<eled
pee.G. - peeyeeueesHeefve<eled
pew.ye´e. - pewefceveer³eye´eïeCeesHeefve<eled
le.Òe. - leÊJeÒekeÀeMe
lew.Dee. - lewefÊejer³eejC³ekeÀ
lew.G. - lewefÊejer³eesHeefve<eled
$e.le. - $e³eerlev$e
ef$e.ce. - ef$eHeeefÜYetefleceneveeje³eCeesHeefve<eled
os.keÀe. - osJeerkeÀeueesÊej

efve.keÀe. - efveéeemekeÀeefjkeÀe
ve=.G. - ve=efmebnesÊejleeHeveer³eesHeefve<eled
He.le. - (Heefle) Hejelev$e
He.$eer. - HejeeE$eefMekeÀe
Hee.G. - HeejeMejesHeHegjeCe
efHe.Þeg. - efhehheueeoÞegefle
Heg. - HegjeCe
Heew.Dee. - Heew<keÀjeiece
Òe.G. - ÒeMveesHeefve<eled
ÒeeYee. - ÒeeYeekeÀj
ye=.G. - ye=noejC³ekeÀesHeefve<eled
ye=.pee.G. - ye=nppeeyeeueesHeefve<eled
ye´.G. - ye´ïeesÊejKeC[
ye´.efye.G. - ye´ïeefyevotHeefve<eled
ye´.met. - ye´ïemet$e
Ye.ieer. - YeieJeodieerlee
Ye.pee.G. - YemcepeeyeeueesHeefve<eled
ce.vee.G. - ceneveeje³eCeesHeefve<eled
ce.ce.He. - ceneLe&ce¡ejerHeefjceue
ce.mle. - ceefncvemleJe
cenes. - cenesHeefve<eled
cee.keÀe. - ceeC[tkeÌ³ekeÀeefjkeÀe
cee.meb. - ceeO³eefvovemebefnlee
ceer.met. - ceerceebmeemet$e
ceg.G. - cegC[keÀesHeefve<eled
ce=.efJe. - ce=iesvoeiece efJeÐeeHeeo
cew.G. - cew$³egHeefve<eled
cew$ee.G. - cew$ee³eC³egHeefve<eled
cew$es.G. - cew$es³eesHeefve<eled



Index-3
J³eeK³eesodOe=leJe®eveeveg¬eÀceCeer

[Note: The Indo-Arabic numbers refer to the Pariccheda and Çloka]

Deeqiveefjefle Yemce - (7.34-35) pee.G. 6
DeleHlelevetve& leoecees - (6.61) $eÝ. 9.83.1
De$e Hegje ef$eHegj - (7.47-48) ye=.pee.G.
Devev³ee m³eeeq®íJee - (1.12) Heew.Dee.
DeveeefoceuecegkeÌlelJeeled - (5.47) efkeÀ.Dee.
DeveeefoceuemecyevOeeled - (5.47) efkeÀ.Dee.
DeveerMe½eelcee - (5.47) ées.G. 1.8.
DevleëMejerjs p³eesefle - (5.60) ceg.G. 3.1.5
DeHeM³eVevOekeÀes oiOees - (5.21) efMe.j.
DeefHe Jee ³e½eeC[eueë - (6.15-17) ......
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