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At the Threshold

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

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

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



4] Sri Siddhantasikhamani

religion and philosophy as delineated in Sri Siddhanta-
Sikhamani.

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 second part here
covers Paricchedas 8 to 14 (Dvitiya Paricchedasaptaka).
Paricchedas 8" and 9" give an account of the rest
of the eight Angasthalas coming under Bhaktasthala
(8*"-1 and 9'"-7). The tenth Pariccheda deals with
nine Angasthalas of the Mahe$varasthala. The eleventh
Pariccheda has details of seven Angasthalas coming
under Prasadisthala. The twelfth Pariccheda gives an
account of five Angasthalas belonging to Pranalingi-
sthala. The thirteenth Pariccheda contains details about
four Angasthalas of the Saranasthala. The fourteenth
Pariccheda covers four Angasthalas of the Aikyasthala.

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

Bangalore With regards, yours
21.04.2015 : Aksaya Tritiya M. Sivakumara Swamy
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Paincaksarijapasthala — (8)

Then Sri Renuka explains Paficaksarijapasthala to
Agastya saying that he who has been wearing the Sivalinga
(Istalinga), Bhasma and Rudraksas, should perform the
‘Japa’ (muttering in a low tone or cherishing mentally) of
Pancaksarimantra (Five-lettered Mantra) in order to get the
revelation of the Sivatattva (Principle of Siva) —

gadfiyfaesrer: Tl fagama: |
STOrTaE Rraamaysifa-g i1 11
He who has worn Bhasma and Rudraksas, who has
been endowed with self-restraint and who has borne the
Linga, should perform ‘japa’ of Pancaksarimantra, which
reveals the principle of Siva (i.e., of his Self as Siva). (1)

HATET— g cayfaesearafatia: Rafagurs: fie-
ARG TS STUT AT efoehea®quesRd ‘S
et arfer’” gfa e 112 11
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He who is sanctified by the wearing of the auspicious
Bhasma and Rudraksas and who has borne the Sivalinga
(Istalinga), should perform ‘japa’ of the Pafcaksarimantra
which reveals the principle of ParaSiva, i.e., the five-lettered
Mantra “Namah Sivaya”, which is well known in Sri Rudra
(the Rudradhyaya). As per the meaning of the root ‘jap to
speak or utter indistinctly’, ‘japet’ means ‘one should express
it in the form of being mental, lip-movement or vocal’
(Manasa, Upam$u or Vacika). (1)

Notes : A9, 3urg and =¥ are the three forms of Japa. They
are subsequently explained in this chapter (vide stanzas 27-29).

ATET— T RTaaahTehT A= Sgeand fhfe
TEHA T ST ScAHR—

It may be contended as to why Paficaksaramantra alone
should be muttered when there is the abundance of Mantras
revealing the Sivatattva. Here the answer is given —

foTaaraTd o e T aaraK Wl
LT THTFHAATAT G HATAL g 1R 11

Just as there is no greater principle than the principle
of Siva, so is no greater Mantra than Pancaksara-mantra (2)

TET— 1 Tl 23 geife g : Riadearq i -
ﬁﬁmmmwm,wwmmwﬁwr&ﬁr

<fST ot | aawaﬁaw@amwn”gﬁﬁvﬁmﬁaﬁ
e SCAETS AU, THAHN HLHHETTEIEN,
TALHIEEN, SHE T - HIREYN, TR, -
TSI, T YRR, ThRE AR TE-
YN, T FHREEN, T SeASgHREeald a5 ¥ra-
Ay TeEe U9 S s 1R 1|
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In accordance with the Sruti statement “Siva eko
dhyeyah” meaning that ‘Siva alone should be meditated
upon’, there is no greater principle other than the principle
of Siva. Similarly there is no greater Mantra than Pafca-
ksarimantra, i.e., the Mantra “Namah $ivaya”. According
to a Purana statement, “Vidyasu Srutirutkrsta, etc.,”
meaning “Among the lores Sruti is the best, among the
Srutis the eleven Anuvakas (Lessons) of Rudradhyaya are
the best; among them Paficaksarimantra is the best; in that
Mantra, the syllabic pair ‘Siva’ is supreme”, the syllabic pair
‘Siva’ is the very quintessence of Veda. The ‘akara’ therein
is of the form of the epitome of Rgveda and Samaveda, as
both of them start with ‘akara’. The ‘ikara’ is of the nature
of the epitome of Yajurveda, as it begins with ‘ikara’. The
‘Sakara’is of the nature of the epitome of Atharvaveda, as
it begins with ‘Sakara’. The ‘vakara’ is of the form of the
epitome of Vyakarana, as it begins with ‘vakara’. This
Pancaksarimantra with a constituent in the form of Siva,
which is thus the quintessence of Vedas and Vedangas, is
the best of all Mantras. (2)

Notes : “Rra @l &5 (Atha. $ikha U.,3.4). Suks. A. kri.
pa., 3.75 refers to the fact that the Pancaksarimantra is the
substratum and source of all Vedas, Vedangas, etc.: * aa: |igT
U A=Y Sgareare | ST fafern 3fa foremeemify a1 =11 w=mer oo
ffesf< 7 117 — “Veda, along with Vedangas, Puranas, large
number of Mantras, the different Agamas, all these lores merge
into Pafcaksaramantra and emerge from it.” “foarg .....gceR-
@'~ InKa .A., kri.pa.8.4, same statement occurs with the third
Pada reading ‘7 UaR&= I’

ATET— U6 e {19 =1 3 9f s ead:
foh FASHHETR—

It is said here that there is no use of other Mantras and
other deities when Pancaksarimantra and Siva are known —
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T U= & ar aerat : werm)
1 1 e o et Faarat: 113 11
When the Pancaksarimantra is known, what is the use

of other Mantras? When Siva, who is the source of the
world, is known, what is the use of other deities? (3)

SHAET— ‘Tl § & ARA0 i 3f gafeients-
geheifagHeiehca WI¥TE Jd Hid qErEagse=ridead S-
TR dfedfewatfeedm: o wem? T ffachatied: |
‘e faggent g Areafa, Fea-arene g gak’” sfa
A T TR 8 ARET S S Ul qreieHy
21 [ R || CE R R R CE | ER IR [ C L RRE R R NG| G R
=4, Ul ARG YR gfiagaauRdraad: |
T 9 g3, SqHIUTHIETT FecaiqaLcaafd areaw, < Seifaoes-
< I g g fasiecan: EwTeET
Wﬁ@wﬁwﬂmmmw@wﬁﬁw B!
mwﬁéﬁmw%ﬁmww
AT, T TrafeaiyTd, < fasfen wame fage Sl geafy
Hiere: TIEd | &5 a9 S0 g@ O @i wife freae 1 gfa
YA : FRUTHRRS ST duTei S 113 11

When, in accordance with the Sruti, “Eko ha vai nara-
yana asit”, meaning ‘Narayana alone came into being”,
ParasSiva is known as the source of the universe including all
Visnu, etc., what is the use of other deities? It means that
there is no use. This is according to the maxim — “Nahi
bhiksuko, etc.,” which means that ‘a beggar does not beg
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before another beggar when there is another giver to the
beggar’. It may be objected that since in the statement “Eko
ha vai narayana asit” there is a note of similarity with the
statement expounding Brahman like “Sadeva somyeda-
magra asit” meaning that “there was ‘Sat’ alone in the
beginning”, how could it be taken in the sense of ‘coming
into being’? Here the answer is that it is not tenable, because
its meaning in favour of ‘existence in the form of birth’
is tenable as in “Lohito rohitadasit, etc.,” which means that
“Lohita was born from Rohita and Parasara from Saktimuni.’
It cannot be asked as to how its meaning is in favour of
‘birth’ when there is no authority of Sruti stating the cause
as in the case of “Lohito rohitad, etc.” This is because there
is an authority of Sruti as regards the birth of Visnu in the
form of the statement of Sikhopanisad, viz., “Brahmavisnu-
rudrendraste samprasilyante” which means that ‘Brahman,
Visnu, Rudra and Indra are born.” In accordance with that,
there is a possibility of taking the sense in favour ‘birth’. It
should not be further contended that the “‘Sruti’ does not
speak of the birth of Narayana but of that of Visnu alone
and that its meaning is in favour of ‘kinship’ (am$a) as Visnu
is only a ‘kin’ of Narayana in accordance with the Gita
saying “Adityanamaham visnuh”, meaning, ‘I was Visnu
among the Adityas’. This is because there is no possibility
of taking the meaning of ‘kinship’ in the case of Visnu since
he is mentioned along with the prime deities Brahman and
Rudra and also because it would be contradictory to many
other similar Srutis. In accordance with the Sruti statement,
“Visnurittha paramamasya, etc.,” which means that ‘Visnu
who manifested as vast and wise defends his third mani-
fesatation (birth)’, the birth of Mahavisnu has been said in
Veda. Again in accordance with another Svetasvatarasruti
statement, viz., “Ajata ityeva, etc.,” meaning, “A certain
timid one resorted to you thinking that you are unborn;
O Rudra, let that which is your southern face protect me
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always”, the Vedic authority declares that Maharudra, who
is cause of the world, is unborn. (3)

Notes : ““Thl g & TREW 3@’ (Ma. U., 1.1). ‘Safeses=re
TueE=r”’ (Atha. Sikh. U., 3.4). “‘sufécamm@ faw:”” (Bhag. G., 10.21).
ferupfeen A fagr ST geaty Wi g’ (Rv. 10. 1.3) <37 god
HigEe: YT | ¥ I afav g oF | e feae) 1 (Sve. U, 4.21).

SATET— T YHhIIAGHAY IS FHAHA! A
5 3_
If it is asked as to whether there is no Mantra equal to

this Mantra among seven crore great Mantras, the answer
is given here —

Hwehifey Ty 0 : TS8R W |
TeIfasraTfeday aar yrHEaT: 1% 11

Among the seven crore great Mantras, the Paficaksari
mantra is the best, just as Sambhu is the greatest among the
gods, Brahman, Visnu, etc. (4)

ATET— * AT URcasd g faswafeen gu| e
TS 9] &4 GEGHRARH: |1 2fd froeresyd:, ‘o i’ §ogal-
TAYA Y GHYUIEIcASSTdcad genfay f¥rel Zem Age, qn
YRR U TReRa=T waree: | 1% 1|

Just as in accordance with the Pippaladasruti, “Sarva-
manyat parityajya, etc.,” which means, “discarding everything
else, all the gods, Brahman, Visnu, etc., who are fit to be
abandoned, Siva alone should be meditated upon; he is the
destroyer of all transmigration,” and in accordance with
another Sruti already quoted, i.e., “Ajata, etc.,” Siva is the
best among all gods, Brahman, etc., as he is to be worshipped
by the aspirants of emancipation and as he is unborn, so
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among the seven crore great Mantras the Pancaksarimantra
is the greatest. (4)

Notes : “‘GaA=r qcasd, §@1fs”” ~ It is said to have been cited
from Pippaladasruti. The source is not traceable. But Atha. Sikh.
U. has a passage bringing out the same idea: ‘‘fra Tl 243 frda:
garacaieasa’”  (3.4) - “Siva alone who brings auspiciousness,
should be meditated upon, discarding everything else”. ‘3T,
geae”’ (Sve. U., 4.21). See transtation of the Sanskrit commentary
on the previous stanza. ‘G Heqaugs e aRvdl geafem: e
real FHEfgef<’” (Those with mature minds know through their
knowledge by the grace of Siva that Siva who is coupled with
mother (Sakti) is the foremost excelling all gods) - says Si.Si.U.
(Unpublished Upanisads, p.380). It is said that Siva excels all
gods and likewise the Pancaksarimantra is the best among seven
crore Mahamantras. Para A. (10.90) speaks of the greatness of
Paficaksaramantra : ‘TR AT T i 7 9o Qe o T e
HeA! 7 T=E: T 11 -“There is no friend better than knowledge,

no means better than devotion and no human being better than
a Saiva. Paficaksaramantra is superior to all Mantras.’

ATET— ] fasafsasmafay e e garH ¥ag,
TR T8 FarHa RIS —

Having anticipated an objection that Siva could be
superior to all as he is the root-cause of the entire world

including Visnu, etc., but how could the Pancaksarimantra
be superior to all, the author says —

STYISTTAT | : TTHTHT AT : |
T AT HAAARBTII | 14 1 |

Mahegvara, the Supreme Soul, is the cause of the entire
worlds and this Mantra expressive of him, is the sole cause
of all Mantras. (5)
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ATEAT— fR7al T GhASTIhRUH, T TgIehH=IS
FHAHHHRIA | 14 ||

Just as Siva is the cause of all the worlds, so is this
Mantra expressive of him is the cause of all Mantras. (5)

Notes : Two points are emphasised here : first, that the
Pancaksarimantra is expressive of Siva and second, that this
Mantra is the cause of all Mantras. The first point will be further
explained in the next stanza. The second point is corroborated
by the Agama statement: ‘‘TEET &0 77 Ted! R | 376 91
e IuFT: g 117 (Siks. A., kri. pa., 3.6) — “Above that
(Aghoramantra) is my Pancaksarimantra. Of this Mantra all the
Mantras are the offshoots.” Candra J.A. says : ‘“#==<RY fagy 7=
Y 7 fagafa | 1o fag weme sty fagr waf<a g1 (Kri. pa., 8.92) —
“When other Mantras are spiritually achieved, this Mantra is not
so achieved. But when this great Mantra is spiritually achieved,
all other Mantras are so achieved”.

HTEAT— Thfcag —

How is that? The answer is given here —

TN STAIET ¥ | |
eI e fag: o3 | s
This Mantra (Pafcaksari) is the one that denotes him
(Siva) and he (Siva) is known to be denoted by it. Due to

the relation of the denoted and the denotation, ParaSiva is
evident from the Mantra. (6)

AT T— 378 T e S1Hea=:, T 7+ e,
¥ e sty T=onfieg 4 gf w1, stfmiiE g,
RrerfimyeEr A== W: e fag: i,
A AR =T Tee Thfele 7 e
foh e AT, e HeheraaluIgMerRUTald agreh-
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TRIGUHA = FeRIHi T FeheTH-=THeTcac] qoTehleehea
FhHARRUEHI | AeheIfHic =Id, o4, * STRITNiaer: 9
T feregIaRaTehT: | et shTerari QrargEl wenifeldl | | g
e JETT q2rg | SR QY aiy A=<y gad | |
ARSI YRl Igead | | TgEa et e Jag,
TATIHH | STHATCHASIIAT &1 YIPEaTed | | Feiur < =i
foemt = awifEart | g Af: SmTEaTar gda=y wdari 1 gfa
Ao e g TR saeuRsrerEeEd,
Td YEHRAHRAT: TAaareha, R Rredana-
FIHSYRATHIEN, THREBRIFIahad, Td IeTa-
USR-S HeheT =IhRUIcH, HIqehIe : FeheTeTsayaai-

QSRR | TeneTfersiagsneRaainfadefgfiigs:

YeaTRMASHaAATIE : | FiimEee e heeetT=iie
fay = feRTeTRRRfcgSe Y A6k | | T=TRTEaviHIe-
EEERIRECIEC I NG G2 X 2l R I ER KRS (LS R
forRma®T: | YrETgiiye gfgafafamentagrafaen =T
fepanfir: weheaft o Sa I WA 11 2 qatewagRRRT1IE 1)

This Mantra is his, i.e., Siva’s, designation Mantra; it
means that the Mantra is that of his name. He, i.e., Siva,
is the designated; he is to be called by that name. Since it
denotes the designation, i.e., denotes the designation of
Siva, it is Siva who is denoted or revealed by it. Since the
Mantras are those that reveal the deity to be worshipped,
the revelation of Siva is not at all possible without that
Mantra. It should not be doubted that it is that much only.
Since Siva is the material cause for all the ‘Tattvas’, it is
proper to say that his name is made up of all the fifty
syllables. Since this Mantra reveals him, it is the source of
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all Mantras and the cause of all Mantras. How is it? This
is answered here : “The lunar days (tithis) such as padya,
vowels (svaras), anusvara (bindu-am), visarga (avasana-
ah) — among these the moon and the sun are counted with
the association of time. The (25) principles (Tattvas) from
Prthivi (earth) to Purusa are respectively included in
the letters belonging to the five ‘vargas’ from ‘ka’ to ‘ma’.
Then come the four supports Vayu, Agni, Salila (Varuna)
and Indra. Above them, Sa, etc., are well known. In front
of them are the five Brahmans (Sadyojata, etc.). Thus
from the beginning upto the end of ‘ksa’, there is the
creation. This Mantra has been said in all Tantras (Sastras)
to be the source of all Mantras and lores at all times.” In
accordance with this statement of Sriparatrimsikasastra,
in the term Siva, Sakara (syllable ‘$a’) is the designation of
five Brahmans, Vakara (syllable ‘va’) means the principle
of Maya. The thirty principles from ‘Kala’ to ‘Prthivi’
are the effects (karya) of Maya. Thus ‘Sa’and ‘Va’ denote
thirty-six principles. The ‘akara’ (in va) stands for the
sixteen vowels (svaras) which are the forms of the lustre
of Sivatattva and ‘ikara’ (in $i) denotes Icchasakti. Thus
this world which is made of word and sense (§abdartha), is
included in the term ‘Siva’. Thus Sivapancaksarimantra
being the material cause of all this world made up of
Sabda, it is the source of all Mantras. This is stated by
His Holiness Durvasas: ‘Pafcasannijadeha, etc;” this
means : “O Mother ! after having pervaded this universe
with various roots (dhatus), which are born of the fifty
letters arising from your body, which are endowed with
many meanings, which give rise to words, sentences and
means of knowledge, which are inseparable from their
senses, which afford delight arising from the fruits of
Karman and significant imports of words and which are
infinite, you flourish with your nature of intelligence in
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various forms. They are of the nature of many traditional
lores which have come down through the heritage of Gurus
and which are endowed with the function of manifesting
the network of principles through the utterance of many
sounds made up of the series of fifty syllables. She herself
reveals through the birth of roots, etc., many doctrinal
lores starting from Vedas and many languages; she herself
reveals all through action in the Vedas along with their
angas (accessories — Vedangas)”. (6)

Notes: “Semanfeed: gaf:, ses: — (Pa.tri. ). * TfHeIeEsTeRya:,
e’ — (Tripad. V. Maha. U., 27). ‘‘T2R1guHmer, §1fs”” (source
not known). This Mantra is the designation and Siva is the
designated. There is the relation of the denoted and the deno-
tation (vacya-vacaka relation) : ‘“H=EEgid: Y&H: Ygaeay: e
AT e el : I e || ar=d: e mHaerAegree: §1d: |
FeAaTERENSEAG: diemEn: 11”7 (Para. A., 11.17-18) — “Siva
whose body is made up of Paficabrahmamantras resides in his
subtle form in the syllables of this Mantra in the relation of the
expressed and the expression. Siva is expressed because he is to
be known and this Mantra is expressive of him. This relation of
the expressed and the expression exists between them (Siva and
Mantra) from beginningless time”. Siva’s body is made up of
Pancaksaramantra. Each of the syllables of the Paficiksaramantra
stands for each of the Paficabrahmans: ‘STHTenf~ gewor sreiodemrerfor
| 7= F:frerafa Sfemft FushEe) 1 (Para. A, 11.16) — The five
Brahmans I$ana, etc., (ISana, Tatpurusa, Aghora, Vamadeva and
Sadyojata) respectively reside in their subtle form in the five
syllables ‘na-mah-§i-va-ya’.

AET— o9 =I5 gaeana o, fohfafa wemesym
AR : S F=A1s4 AfTIf ? o TR SteacafHeETe —
It may be objected saying that in that case the nature

of being two-lettered (as Siva) is appropriate and asked as
to why this Mantra in its five-lettered form occurs at the
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head of the Sruti. Here it is said that through ‘namah’ the
principle of ‘Jiva’ (Individual Soul) is indicated —

T 9T Faegd fYramafa ad: )
W : T AN AR 119 11

The word ‘namaly’ (salutations) should be uttered first
and then the word ‘Sivaya’ (to Siva). This is the Panicaksara
(five-lettered) Mantra which is at the head of all Srutis. (7)

SATET— ey T: Tsaqdha Fra
T TEREUT FagfafeRiT: S F=1sd afawifd | o7 THEhRu
St fYTaTeR e Aciead, 37 Tt g Yriifd
e 19 1|

In order to reveal the idea of union between Siva and
Jiva (the Supreme Soul and the Individual Soul), this mantra
with the precedence of the word ‘namal’ and with the
principle of ‘cit’, occurs at the head of all Srutis in its five-
lettered form. Here the word ‘namah’ means the principle
of Jiva, the word Siva means the principle of Parasiva-
brahman and ‘aya’ means union between them, as arising
from the root ‘aya — to move.’ (7)

Notes : ‘Namah Sivaya’ is the mantra in five letters. The
Sanskrit commentator interprets this mantra as corresponding
to the doctrine of Sivajivaikya. He devides the mantra into three
parts as ‘namah’, ‘Siva’ and ‘aya’ and takes them as signifying
‘Jiva’ (Individual Soul), ‘Parasivabrahman’ (Universal Soul) and
union between the two (Aikya) respectively. The term ‘aya’ is
said to have been derived from the root ‘ay — to go’. This
interpretation is a symbolic representation of the Mantra, which
has the support of the following Agama statement — ‘37§ T9:9af#
fyra o forg Trry TEveHe TEREEH | fagigagHueTasiye 7=-
FUsTAfERART 7St 117 (source not known). This is quoted as
Agamokti in Tatparyadipika (Kannada commentary) of N.R.
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Karibasava Shastrin, Mysore, 1921, p.85. “The term ‘namaly’
signifies Jiva who is called ‘Afiga’ and the term ‘Siva’ means
Para$ivabrahman who is called Linga. By ‘aya’, the relation of
identity between them is meant. This Paficaksara, the king among
Mantras, teaches the idea of Siva-Jivaikya through the three words
‘namah’ ‘Siva’ and ‘aya’. Literally ‘namah’ is an indeclinable
(avyaya) meaning ‘salutation’ and ‘Sivaya’ is the dative case form
meaning ‘to Siva’. Compare with Anu. Sii., 6.45. ‘Namah’ governs
the dative case, as per the Paninian siitra — ‘79 T f&&amgrased-
sganrm=a’’ (Astadhyayi, 2.3.16). In saying that the word ‘namah’
should be stated first and ‘Sivaya’ should be uttered later, what is
emphasised is the order in which the words are to be uttered or
cherished. It is this order that gives it the sanctity of Mantra,
because it occurs in that order in the Rudradhyaya of Yajurveda
(8th Anuvaka) — *“8:R1amd = ferequ@ =’ (Tai. Sarh. 4.5.8). This is
prescribed in the Saivagamas : (1) “‘31€t 79: yeaqed Remfd o
| & weneRdfeEn @y (Candra JLA., kri. pa., 8.5);
(2) 7998 I A1 FRTeug e | oo SArgeR SeaRfAfa w17 (Siks.
A., kri. pa., 3.13); (3) 31 79 weierie Rramafa o W) o e
e skl 117 Para. A, 11. 30-31).

TET— T Ffeee e W e geafyur wy-
forcerme —
If it is asked as to how the name Siva is given to

Parabrahman who is thick with existence and intelligence,
the answer is given here —

Nfed : TG A AT : |
o1 geg=ad yRYfaEH=E=: WY 11¢ 11

The lord Sambhu (Brahman) who is thick with inte-
lligence and bliss, is called Siva because he is extremely pure
from the beginning due to his separation from the three
Malas (impurities). (8)
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RATEAT— HSH<E: FfeagH<E®y: IY: Wd=: IWY:
@RI g@TEa=d Wad 3fed: HMd ATadnd:

ST CHeTAFRTHIa RG] FHeraTd e §egead, ‘&t
HI 2 YTl WeRYRNETE W 1< 1|

‘Cidanandaghanah’ means ‘one who is of the nature of
existence, intelligence and bliss’. ‘Prabhul’ means the
lord who is ‘independent’. ‘Sambhu’ is the Parabrahman
who is the enjoyer of joy and who is the giver of joy.
‘Aditah’ means ‘at any time’ (at all times). Since he is
always unassociated with three Malas, i.e., the impurities
such a Anava, etc., he is extremely pure. Hence, he is called
Siva, as he is of the nature of pure lustre, as the name is
derived from the root ‘va§’ — to shine. (8)

Notes : It is noted here in the Sanskrit commentary that the
term ‘Siva’ means ‘that which shines’ as it is derived from the
root ‘va§’- to shine. af¥ gfq frar:, with the addition of ‘ac’ (T=TER),
inversion of syllables (3@) which is the case of Prsodaradigana
and subtitution of ‘i’ for ‘a’ of the first syllable fafqum: faeersdr
gyl e oy | aiercaaq: fag uvae: ®yad @enil This inter-
pretation is supported by the following: (1) 3FIGHTHIATIIHTET-
T | cFIRgglacadisy ¥ 3=ad || (Va. Sam) — “Because
of his nature of being extremely pure due to his characteristic
of pre-negation of association with beginningless Malas (impu-
rities), he (Parabrahman) is called Siva. (2) Y@ Rregfzsq)
(Va.Su. A., 1.22) - “He is called Siva because of purity.” (3) 3
W@fﬂﬂmﬂm@ﬁw | STATIRREI fR1e g ferd: 11 (Va. Su.A)

—“The lord is called Siva, who is of the nature of being extremely
pure due to the speciality of pre-negation of association with
beginningless Malas.” In the Mandukya U., passage starts from
‘g BrereEaTEHTe S& WisaHre =gsr’” and ends with v Rramed
=g w1 | 3T 9 foRE: 11(2.7) — “All this is Brahman, this Atman
is Brahman, this Atman is ‘catuspat’ (having four feet, steps —
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1. Vai$vanara, 2. Taijasa, 3. Prajia and 4. Siva)”’— “The peaceful
one is Siva without a second; he is regarded as the fourth
(pada); he is to be known as the Atman.” Since in Mandikya
the beginning (upakrama) corresponds with the concluding
passage (upasarhhara), it is clear that Siva is himself the
Parabrahman.

ET— 37 FhaAgaaEyfHar e
SRAIR—

It is said here that Brahman is called by the name Siva
because he is the receptacle of all auspiciousness —

STEIETETEINTUT Hgreri {9 : |
fravretfuaan fg dadafermmaan: 1R 11

~ The God of gods, Triyambaka, is denoted by the word
Siva because he is especially the shelter of all types of
auspiciousness. (9)

TTEAT— 37 ey giEfernfeni weae=d,
Qe gEfeRReT e T W ga T g
Fead fowqe’ gfd od: | Pl Sagel JERAMT g
THAL:, TRV GHEH Agar faval fasanfessiend
g afgeara 1R 111

Here by the word ‘triyambaka’ Parabrahman who is
the cause of creation, maintenance, etc., is meant, because
he is the cause of creation, etc., of the sun, etc. This is in
accordance with the Sruti statement “Rtarh satyam, etc.,”
which means : “The sacred principle, the supreme reality
is Parabrahman who is the Purusa, who is reddish-brown,
who is Siva and who is three-eyed. Salutations to him who
is of the form of universe.” The God of gods, Triyambaka,
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is the Great Lord of Brahman, etc. As he is the resort
or the shelter of all auspiciousness especially superior in
that respect to Visnu, etc., he is indeed denoted by the
term Siva. It is well known that Siva means auspicious-
ness, sacredness. (9)

Notes : Siva is called Triyambaka because he has the sun,
the moon and the fire as his eyes (stiryacandragninetrah). Since
he is the cause for the creation, etc., of the sun, etc., he is the
Parabrahman. Through his three eyes he is the cause for the
creation, maintenance and annihilation of the world. He is called
Triyambaka due to his threefold activity. As he is the shelter of all
auspiciousness, he is called Siva. *frel s fawr ore 3f fora: ' -
he is called Siva because he is endowed with all auspiciousness.
et Aol T TR TN g | e forearet g 4 9 11 (Tai. A,
10.12.1). e ed =1 gCATeH el e 7 (St. Sam). ‘e wge
e’ (A. Ko., 1.4.25).

HANE— TG (e aeresT fepfHfa |-
SRfiEid, TR —

If it is asked as to why Parabrahman is called by the
name Siva in spite of the existence of many names, the
answer is given here —

o1 TEegg eI |
AT TSN &M UG 1120 11

The dissyllabic form Siva reveals the meaning of
Parabrahman by primary function (Abhidha) while words
other than that convey that meaning through secondary
function (Laksana). (10)

HTET— ¥ 3caegd Jeadedl aauheehd, qe=aui
ORI TReTehTeTeh e e 112 0 ||
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The syllabic pair Siva reveals the meaning of Para-
brahman by primary function. But words other than that,
i.e., the words such as Bhava, etc., which are other than Siva,
convey the meaning of Parabrahman through secondary
function as, for instance, in “Simhho manavakah” (this boy
is the lion). (10)

Notes: Gunavrtti is the secondary function of words based
on the relation of qualities (gunas). For instance in “Simho
manavakah” the term ‘Simha’ is applied to the boy on the basis
of qualities such as bravery, etc. Siva gives the meaning of
Parabrahman through the primary function (Abhidha), while
words like Bhava, etc., convey that meaning through secondary
function (Laksana) which operates when the primary meaning
is incompatible, there is relation between the primary meaning
and the secondary meaning and there is the fulfilment of some
purpose. That the term Siva conveys the meaning of Parabrahman
through primary function is supported by the following state-
ments: (1) 3@ RramER: | (Rv. 10. 60. 12); (2) F:fam@ = Rem
9| (Tai. sari., 4.5.8); (3) R w! &2 Rieiet: Gam=aealeas | (Atha.
Sikh. U., 3.4); (3) foerg gfrecrer ssaflRr gt | @ R e
gl (Ka. A, kri. pa., 8.4); (4) SaARRnie: Feaerm: |
AT F rEH Fer Fa: fa: 11 (Sve. U, 3.11).

ATET— S IEd—

Here the author concludes the topic on hand —

TR W 919 sregam |
FieaeR<® U IRIHaaSTd: 1122 11

TAATEeRT W+ : TTeT: Ta: |

Hence, the syllabic pair Siva is the principal name of
Sambhu, who is of the nature of existence, intelligence and
bliss and who is of infinite lustre. Depending upon this name
(Siva), the Paficaksaramantra is regarded as great. (11-12)
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SATET— AR 3 | 19 serega R s
GiCRH<ETE YT Wil JeaHca-Tged M | TaeHTeerT
A T2eRl 7l Al T9d g 112 ¢-2 R 11

‘Mahan’, i.e., ‘is great’ should be added here. Siva is
the most important name of Parabrahman, the Sambhu, who
is of limitless lustre and who is of the nature of existence,
intelligence and bliss. As the Paficaksarimantra is constituted
by his name, it is regarded as the great. (11-12)

Notes : Agamas declare the greatness of this Mantra :
(1) F=ME(Y StaTT GeaT ThTEeT TYAT: | THERT HerE: Gatfene Jome ) |
TG e A et Y | 37 Here < S Fhifcier: 11 (Suks. A.,
kri. pa., 3.5-6) — ‘Among the Saiva Mantras, eleven are important;
among those eleven (six Sadangamantras plus five Brahma-
mantras), Aghora is the great Mantra; it fulfils all the desires of
people; greater than that is the Paficaksarimantra; of this Mantra
all other Mantras are subsidiaries.” It is said in the Mahimnastotra
(stanza 35) that there is no Mantra which is greater than Aghora-
mantra ‘‘SERE #4:""; here Paficaksarimantra is superior to
Aghoramantra. (2) T=TeR"g i Waafeaedar=sd  qfeamgiaas e
w5 © Rem)1 (Para. A., 12.56) — ‘Pancaksaramantra should
be regarded as the name of Siva; it is giver of enjoyment and
emancipation; Pranava (Omkara) stands for Parasiva’. (3) 9=eriq
W AR Wi seft g1 (Candra J.A., kri. pa., 8.83) — “There is no
protection better than that by Pancaksaramantra in the Kali Age’.

SHATEAT— 37 [FA il foh Bl SEIIEHhHE —
Then, what can be achieved through this (Mantra)?

What is the reward from this? These questions are answered
with an illustration —

TS : |l T WIThTS ST 1 18R 11

TesTfaHeRd: fag: daree: |
AT T T : TARIIRH: 1123 11
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That is why it has to be cherished with reverence by all
those who are desirous of emancipation. Just as Mahadeva
who is beginningless, is decided to be the liberator from
transmigration, so is the Pancaksaramantra destroyer of
transmigration . (12-13)

ATET— FHA_ TarmEfdaer T=emT= 7eM, of:
TEHT hTUITE, AeTehIS AT : ToaRIeRTc Hel ST: | 37 oI —
‘g RS & fawanfes e guA e wE we e
YAGHRARH: |17 2fd freqemegaifayd: wire aen gear-
ICLISED 3fa ufg:, T TeRE = ORISR sfd ufag:,

“RuTaEaT R gereaq 31 THERIgER g
ieqd 7F: 11" 2 SRimEvee=HIfafd g -2 3 1

It is because the Pancaksaramantra is constituted by
the name Siva that it is great. Hence, on account of that it
should be muttered always with reverence by the human
beings who aspire for emancipation. Here is an illustration:
Just as the beginningless ParaSiva is well known to be the
remover of fetters of transmigration in accordance with the
Pippaladasruti “Sarvamanyat parityajya, etc.,” which means
“Leaving out everyone of the gods such as Visnu who are
negligible, Siva who is the remover of all transmigration,
should be always meditated upon”, so is Paicaksaramantra
well known as the destroyer of transmigration. This is
supported by the statement of Brahmottarakhanda, viz.,
“Adesapasavicchittyai, etc.,” meaning that “The syllabic pair
Siva coupled with the saying of salutation is the Mantra
(namah Sivaya) meant for the eradication of all fetters and
attainment of liberation.” (12-13)

Notes : Siva is well known as the remover of all fetters of
transmigration. Similarly Paicaksarimantra is well known as the
destroyer of transmigration. This ‘drstanta’ (illustration) is given
to establish the greatness of Paficaksarimantra. Pafica B. U. states



348 Afrgrafiramfo: 3T

the first part of the ‘drstanta’ as: ‘373 &< ferq: el gwmiaRNa: |
o ged Wk e SEREEsR: 117 (41) - ‘He has stationed himself
in the heart of all as the witness without any exception; hence,
Siva, who is said to be the heart itself, is the remover of
transmigration’. The second part of the ‘drstanta’ is presented in
Bha. Ja. U. as: “‘aReIsd U2er: | isd el 77: | Ieediehisaguieyan
TR e S | Aelsaie A=rdRafd | 9 o saiiaser: 17 (2. 4) —
“The Pancaksaramantra is the saviour. Which is this Mantra of
Siva? This saviour Mantra of Siva is taught to the Saiva devotees
in the Avimuktaksetra. This Mantra of Siva saves. This constitutes
Brahmopade$a (inculcation of Brahman).” *‘@&a=1q iRrsd, 3o’
— This is said to be taken from Pippaladasruti. A short version
of it is : *“fra Wl 37 fyrdet: GRS 1"’ (Atha. Sikh. U., 3.4)
and nearly corresponding statement is: ‘TG Ha UREST LM,
fersvanfent gur | e ua ey 49 gagaRaE®: 11”7 (Sarabha U, 30-31).
“‘semurfafesT, g1’ (Bra. Uttara). This cannot be traced to

its original source.
(o) T 7 e HHREFhRen |, R qeaie
fepfreame -
If it is asked as to whether this Mantra, which is

regarded as the destroyer of transmigration like Siva, is also
likewise the cause of the world, the answer is given here —

TFYAT T TR0 o |
FfEor uenfu s = 1% 1|

THFRATIOT USIT FeaA1i T I : |
et TR : USRHEEET: 1194 11

All the five gross elements, the five subtle elements,
the five sensory organs, the five motor organs, the five
Brahmans, the five activities along with causes — all these
are understood through the five syllables of the great
Pancaksaramantra. (14-15)
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TG —  Yfeanfeu=yan, TenfeugaamT:, IH-
ViR, fRamfEaeuenfaugmaia,
TR ARG, YageafmRie: ue
goeTgehea e qaivafy TgeRHem=ied Tgiie-
afeant werrvaEeEe: 112%-24 11

The five gross elements, Prthvi, Ap, Tejas, Vayu and
Akasa (earth, water, fire, wind and ether); the five subtle
elements (Tanmatras): Gandha, Rasa, Rupa, Sparéa and
Sabda (odour, taste, form, touch and sound); the five
sensory organs which are of the nature of JhanaSakti:
Ghrana, Rasana, Caksus, Tvak and Srotra (nose, tongue,
eyes, skin and ears), the five motor organs, which are of
the nature of Kriyadakti: Vak, Pani, Pada, Payu and
Upastha (speech, hands, feet, anus and genitals); the five
Lingas, Acaralinga, Gurulinga, Sivalinga, Caralinga and
Prasadalinga, which are the synonyms of the Panca-
brahmans, Sadyojata, Vamadeva, Aghora, Tatpurusa and
Isana (the five faces of Siva); these five Brahmans are
represented by the five Sadakhyas: Siva, Amiirta, Mirta,
Kartr and Karman; the five actions of Siva: Srsti, Sthiti,
Laya, Tirodhana and Anugraha (creation, maintenance,
absorption, covering and conferring grace) and their five
Karanesas : Bhava, Sarva, Mrda, Rudra and Hara — all
these in the sets of five each are revealed through the five
syllables Na-Mah-Si-Va-Ya which constitute the Pafica-
ksaramantra.

Notes : It is stated in the Sanskrit commentary that the}five
Lingas are the forms of Panicabrahmans, the five faces of Siva.
This is supported by the following statement: *‘ST=RfcgHREA
TESTaqEHSH | oo qel THedasTce Ho | | Riafag qensagesy
A G | TRfeg Wacda Toqeu @i | | Temeforg SHaHemassed | |
(vRifeg urEvsirawy shifdad|l) (Candra J.A., kri. pa., 3.28-30).
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Vide Suks. A., kri.pa., 1.23-26 and 33-51 for enumeration of the
names of five Sadakhyas and the description of their nature in

detail. The five krtyas of Siva are: STeSHRIfTERRRIME TR |
Fd ThRHHe FFAEARE &1 (Mr. A., 2.3). Here the stanzas
corresponding to the stanzas of the text are: *“Gaffir GE T
= THH | T T < AT = | | Tl et U TSI
<\ it gaifor ezt geredieerA: 11 (Siks. A, kri. pa., 4.58-59).

STET— TR Slad ShTYAIH a1 Wugusaread,
YeRTe T dcTe—
If it is asked as to whether they are revealed like pot,

etc., by light or they are manifested like golden ear-ring,
etc., the answer is given here —

T U A0 ufagi faga: |
ATt Fatfor aegfT st fg11g s 1

Those objects which are especially known as sets of five
are all manifestations of Paiicaksaramantra itself. (16)

STEAT— G eI rRrehHf=aref: -
JGIRGTIHTYETRI Tl Tl ThRuT A1f fagid: ufegi, aif
T TUGHUSTATA A TSI TR
e, qUiHT FTeaETTiard |12 & ||

The five Saktis, the five fingers, the five objects of motor
senses such as speech, giving - taking, etc., the five, namely,
mind, intellect, I-notion, Prakrti and Purusa, and so on,
which are especially well known as consisting of five kinds
each, are all made up of Paficaksaramantra or manifested
by it, since Varnas (syllables) are of the nature of Saktis.
The manifestation is like gold as ear-ring. (16)

Notes : This idea has been found in the following stanza:
“Tiren fg e A wieg fosie: | =t i it seerEEt g1
(Suks. A., kri. pa., 4.60).
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ARAT— T TR JUET:, TNTAT TEATaI e Hied-
T —

If it is asked as to how Pancaksarimantra could bring
liberation, because ‘Omkara’ which is the cause of liberation,
is absent in it, the answer is given here—

SAIYAT AT TFGT: T : |
Yoy 33y wSa S T/ 11011

This supreme Mantra consisting of five syllables is
regarded in Saivagamas and Vedas as Sadaksara (six-lettered)
with the precedence of ‘Omkara’ (om - syllable). (17)

SEAT— T SFIVHRY G : THEAA 7 SR
Y& 3 STaTy 32y T: | i TR T9: IR 97 34,
EXELE SRS R N Gl SRR Ok | L e NI GO Rl
qifq IMgara: W e gcammie:, ““Rar a1 yure: wied: Jorar
1 f¥re: §q: | areHarEeAel A= faad Fefud )’ gfa
TRl RTamurEER e sieryda sear g 1129 1|

‘Parah’ means that which is supreme as already told.
Such a supreme Mantra made up of five letters is called
in the Saivagamas and Vedas as ‘Sadaksara’ (six - lettered)
with the precedence of ‘Om’-syllable. In the Srirudra, it is
said ‘Namastaraya namah Sambhave ca” — ‘Salutations to
Omkara (Tara) and Salutations to Sambhu (Siva)’. Again
at the end of I$anamantra, the phrase “me astu sadasivom”
— ‘let auspiciousness be to me, om SadaSiva’ occurs. The
stanza “Ornkaratmataya, etc.,” which means ‘Siva who is
beyond Santyatitakala shines as of the nature of Orikara’,
is an Agama statement. Again the stanza “Sivo va pranavah,
etc.,” which means “Siva is said to be Pranava and Pranava
is said to be Siva, there is not much of a difference between
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what denotes (vacaka) and what is denoted (vacya) —is a
statement of the Pauranikas. Thus as there is no difference
between Siva and Omkara, the Mantra (Paficaksara) is
Sadaksara with the precedence of Om-syllable. This is the
substance. (17)

Notes : “‘TA&RE F9: ¥ o' (Tai. Sarh., 4.5.8). ‘A 3]
@’ (Tai. A., 7. 47) — it is one of the Mantras dedicated
to Paficabrahmans. *‘3fieRrcAaan i, e’ (3THIfeR:) and “fralr
1w, s’ (ARIfEfE) cannot be traced to their sources.
Saivagamas speak of the Sadaksara mantra thus: (1) ‘T werd
feren woramen =&t (Para. A, 11.31) (2) ‘T=&l Hem=: W6 Id:
el | wSaR 3 siieral H=rUsigd: W 11 (Stiks. A, kri. pa., 4.35). Pranava
and Siva have Vacya-Vacaka relation is supported by Saiva-
gamas : *‘RTeesITeEM Jurafau: TFd: | TP TUEaT=aed HaHTd dsstaa | |
1 ffiger TR ST el 7 GYA: | SRR STHIgUNHEIH: | | areaaTeh A
A T 117 (Para. A., 11. 13-15) — ‘Siva, Rudra, etc., are
regarded as standing for I?ranava. Better result can be achieved
through meditating on Siva through Pranava than muttering
merely Pranava. Hence the most accomplished persons well
versed in Agamas regard that single syllable ‘Om’ as Siva himself
on the basis of identity between what is denoted and what denotes.”

ATET— 37 ‘T qRAeY fgrild g08 I=ad | qad
FUSATHR I ARESHA | | T FUUMTHR T8 ST |
TR HIEY AR SUS 324 | | FRTHR: FUSATHRI Tehra-
T | FHRI SUUTRRT Sl : TZauie |1 2fd Rramme=Hrd
TRTERH IS ST R ARl P Feuafd—

Then in accordance with the Agama statement
“Prathamam tarakarupam, etc.,” which means — “The first

syllable is of the form of star, the second of the form of
staff, the third of the form of ear-ring, the fourth of the
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form of crescent moon, the fifth one of the form of mirror
and the sixth of the form of lustre; ‘Na’ is of the form of
star, ‘ma’ of staff, ‘§i’ of ear-ring, ‘va’ of crescent moon, ‘ya’
of mirror and ‘om’ is the king of the five syllables,” the author
speaks of the greatness of Omkara, which is the seed of the
Kalpa tree in the form of Paficaksaramantra in three stanzas
— (This Agama quotation cannot be traced to its source).

TR YU Hgw: |
Tl Hgled : chaaliecg@rda: 1124 11

Mahadeva (the Great Lord) who is of the nature of
existence, intelligence and bliss, is revealed by this Pranava
(Om-syllable) which comes in the beginning of this
Pafcaksarimantra, the great Mantra. (18)

ST T— eI TREH=E G que
g : R Tead 3, A 3 & T FEr’
IR ‘I SR ¥ AUEl I: YUG: § qAAr F:; qaoATd
WIS ISR AR TogeH TGeH Togaret Fogare agagd
Feded T S& ¥ Ueh: T ThI &5 T $9TH: T e § Hea:
T TERd:’’ SOUEYR e UUE U WieaeHarcieh TRl
AT 112 ¢ 1|

Parasiva who is of the nature of existence, intelligence
and bliss, is revealed by the Pranava which happens to be in
the beginning of the Pancaksarimantra, that is, the Great
Mantra. In accordance with the statement of Atharvasiras
Upanisad which commences with “Yo vai rudrah, etc.,”
meaning that ‘he who is Rudra, is the Supreme Divinity’
and continues saying “'Ya Omkarah sa pranavah, etc.,” which
means ‘“That which is omkara is Pranava, that which is
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Pranava is all-pervasive, that which is all-pervasive is infinite,
that which is infinite is the Taraka (saviour), that which is
the saviour is subtle, that which is subtle is Sukla (white),
that which is Sukla is the lightning, that which is the lightning
is Parabrahman; it is one; the same is Rudra without a
second; he is I$ana; he is the Divine Lord; he is the Great
Lord and he is the Great God,” Pranava which is of the
nature of existence, intelligence and bliss, is Parabrahman,
because it is heard from Sruti. (18)

Notes : ‘%o aRe®d..."” (Si. A., ?). ‘A & &: g @’ (Atha.
Siras U., 6). ‘7 3iiR: @ wva:, s’ (Atha. Siras U., 44). iR is
consisting of three letters as 37+3+9; each of these letters mean
¥q, i and 3= respectively. Thus omkara means Siva who
is of the nature of existence (&), intelligence (@) and bliss
(3M=). With this Omkara the Pancaksaramantra is called
Sadaksaramantra. Each of the syllables and Omkara are

respectively of the forms of Satya, Cit, Anada, Nitya, Purnata
and combination of all (Mi$ra): ‘¥ Qiarei e fHegare: ||

I Tfeas gl fe AhReh: | Yool Tehm: T qure wae | 1
(Stiks. A., kri. pa., 4. 38-39).

STEAT— ] f¥7a1: 4ure o 7 A1 vehredd Seaae —

If it is asked, whether Siva is not revealed by anything
other than Pranava, the answer is given here —

Through the single syllable called Pranava (Om), Para-
brahman, which is without a second, which is Supreme Bliss,
which is called Siva and which is free from all worldly
differences, is revealed. (19)
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TG MY R el HUa-eha i HUreedehati, Jueacae:,

wfafd | T = 49: fRremafd sererEE R e g -
AT, SRl ARIfegeiSHI SSTgEEqIUeaTReal T
YIS A 12 11

According to the Sivigama statement “Sivam parat-
param, etc.,” meaning that ‘Siva is the most supreme among
the supreme, subtle, eternal, residing in all and immutable’,
Parabrahman is called Siva; he is the supreme bliss,
characterised by existence, intelligence and bliss; he is
without a second, i.e., without another as the Sruti says
“Ekamevadvitiam” — ‘one without a second;” he is free from
worldly differences according to the Sruti statement ‘Neha
nanasti kificana”, meaning that ‘there is nothing amounting
to difference here.” That is why he is free from mundane
variety of things. Such Parabrahman is known, realised
through the single Om-syllable, i.e., the syllable in the form
of Pranava, Pranava alone, because the three constituents
of Om, viz., ‘A’ ‘U’ ‘M’ denote existence, intelligence and
bliss respectively. Further the five syllables of the Mantra
‘Namabh Sivaya’ are the sources (bijaksarani) of the five Lingas,
viz., Acara, Guru, Siva, Cara and Prasada and Orikara is the
source of Mahalinga. Hence, the Pranava and Pancaksara,
which happen to be in the relation of the seed and the tree,
are the source of six Sthalas. This is the substance. (19)

Notes : “ferd Wer, gafs’” (Sivagama, source not known).
There is a corresponding Agama statement as: ‘31 iz @a:fag:
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gfeagr<agn: | e fem: Y@ feer feuea: 1| fjon frereesn
frretal frefees: | Terral werkepray ToeaaT: @ 117 (Suks. A, kri. pa.,
1.14-15). Itis said that the five syllables of the Mantra and Pranava
are the sources of the five Lingas, Acaralinga, etc., and of
Mahalinga, so also of the six Sthalas, Bhakta, etc. The whole
idea here is corresponding with the following Agama statement:
“warey Wi Faferg TewET| SRy weifey AfedReRA | Wy
IRUIST HTAEY THeh: | HRURY ey YT WeE: |17 (Siks. A.,
kri. pa., 4.44-45). “TwHarfgaE®’ (Chand. U., 6.2.1). ““¥& TR ferea””
(Br. U,, 4. 14.9).

HAT— T (AT AR uae] §fed-
STIRRAA=ENTYd e qedasy qeeiafd—

It may be objected thus : Let the ‘Pranava’ (Omkara),
which is the cause for the communion of the Lingasthalas
and Angasthalas, be that which can reveal Brahman who is
of the nature of existence, intelligence and bliss. How can
it be that which can reveal Brahman who is bereft of the

world? Here the nature of ‘Omkara’ is exposed through
the use of ‘Ajapagayatrimantra’—

TR : WISEHYT: A |
T FUA AR eemTer WY: 110 11

The Mantra of Paramatman (Paras$iva) which is of the
form of “So’ ham” (He is myself — Sivajivaikya), is known to
be ancient. It becomes the monosyllabic Mantra as “Om”
with the elision of ‘ha’ and ‘sa’. (20)

ATET— THCHAT]: WA WISe®y: TAMFHEd
ST 3, ST ge: Aiseq’” SR gRereeagyafg are:,
e SRR o o i
Hf&eaTe holcTgr e HehReehAra I STl e 3fH-
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AeTASHad | 7q: forfafa =, 3=, TR TsesTad
TS JF—IASHARTRRIHEY HihR e gfq f-
TISEIIE: HUE geger Wafd | 3 reslaeaaemiagig-

AT gy fa steaw| 130 ||

The Mantra of Paramatman in the form of “So’ham”
(He is myself) should be known as of the nature of
recognition (Pratyabhijia). In accordance with the
statement “Yo’ sau purusah so’ham” (He who is the Purusa,
is myself), it can be known through Sruti, Guru and self —
experience. This Mantra “So’ham” should be muttered
twenty-one thousand and six hundred times everyday. Since
this mantra is consisting in difference (bheda), ‘sakara’ and
‘hakara’ (syllables ‘sa’ ‘ha’) are elided through ‘Kumbhaka
—Pranayama’ (restraint of the breath inside). Through this,
the ancient and eternal monosyllabic Mantra ‘Om’ arises.
Then what? The answer is given. Since ‘sakara’ is the seed
of moon, it is of the nature of something to be known and
since ‘hakara’ is the seed of sun it is of the nature of
knowledge. Through the elision of ‘sakara’ and ‘hakara’ of
this nature, ‘Omkara’ which is of the nature of lustre, i.e.,
which can be realised without the operation of senses, alone
remains. Thus it is said here that ‘Omkara’ denotes the
Brahman who is not associated with the world. It should be
realised that through this, there is the attainment of Supreme
Mukti (liberation) of the nature of communion between
Linga (Siva) and Anga (Jiva), which is well known in Sruti
and Agamas. (20)

Notes : “@isdl gew: @seq” (Si. A.). Man’s inhalation and
exhalation (ucchvasa and nih$vasa) go on for 21,600 times in a
day. Throughout this process, the Mantra ‘Hamsah’ which is of
the nature of self-serenity passes through man’s breath as the
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natural (prakrta) Pranayama’ according to Siva’s ordination. The
same becomes “So’ham” through modified (vaikrta) Pranayama
due to the knowledge of Sruti, Guru’s teaching and self-experience.
Here ‘sa’ is the seed of moon and ‘ha’ is the seed of sun. The
moon and the sun are of the nature of what is to be known (vedya)
and what is known (vedana). When ‘sa’ and ‘ha’ which are the
seeds of the adjuncts of Vrtti (operation of senses) are dropped
through ‘Kumbhaka — Pranayama’, “O” following ‘sakara’ and
“m” following ‘hakara’ combine to form the monosyllabic Mantra
“Om”,which is called Pranava and Prakasa. Itis called ‘Pranava’
because it infuses all ‘pranas’ into Paramatman — “To & THAMN
A AT Wue: 17 (Atha. Sikh. U., 1.10). It is called
‘Prakasa’because it shines like a lamp distinctly from all the
internal regions to be meditated upon, i.e., like a lamp which
reveals itself when there is nothing else to reveal — “His<T T
AN TYFTRITANT JhmT: I (Atha. Sikh. U., 2.4). It is that
“Om” which denotes Nisprapafica brahman. Through meditation
on “Om”, Mukti in the form of ‘Sivajivaikya’ is attained.

RTAT— T TuaH feraar w=neral gehersm
e feuRerat et (M) 3 g ufqureatn —

Such being the case, the author propounds in two
stanzas that the knowledge of Niskala Siva (the Absolute,
one without parts) arises through ‘Pranava’, that of Sakala
Siva (in the form of Paficabrahman, etc.) arises through
Paficaksari and that of Sakala — Nikala Siva arises through
Sadaksari (pancaksari with Om) —

D‘Uﬁﬁamﬁﬁﬁﬁﬁﬁﬁ:ﬁ)‘lﬂzl
THTGRUT AT TR 128 11
freher: dfaeren: e faspgfda: |
SHATAT fITa 7= v fgm: 1111

The Niskala Siva is realised through the Mantra ‘Om’.
The form of Paficabrahmans (Sakala Siva) is revealed through
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the Pancaksaramantra. Niskala is of the nature of con-
sciousness (Sarvit) and Sakala is of the nature of Siva in
the form of the universe. Siva who is of the nature of both
Niskala and Sakala resides in the Mantra made up of six
syllables. (21-22)

ATET— 37 fTsheiead Y[gguageed, Hehareead
TrfRTE = | Ud = queH-ig foehet: {1 afeaemm=reTs:
TfYTE: SieEd, YenRad | TR q Yeeeiay: TEeedd:
fyraeaen aead, ‘qd @fcag s@’ 3T od:, genad s |
VAT 319 TR TSher®d: TCATHT FSaRHd 7+ Huagad-
Taert e mehTerd g | o FEft — ‘ST SR et
IFR a0 g5, 9K & YT iR Haul g’ gfa
AT TUEEIY SISSHaEHd, T JEHehRIHS-
forgafaaer QeAvTemaaT TSheEeaTayT: | RATIEHI

THERASGHE TUal SIS, T8 SThRIBRAR g AaAeTul-
THaIaETAENGd H&9: 1138-3R 11

Here by the word ‘Niskala’, the form of pure con-
sciousness is meant and by the word ‘Sakala’, the state of
being characterised by the world is meant. Thus through
the Mantra ‘Om’, Niskala Siva, i.e., Parasiva who is of the
nature of existence, intelligence and bliss, is known or
revealed. Through the Pancaksara — mantra, Siva who is
of the form of Pancabrahmans, i.e., who is endowed with
Pancabrahmans, is known. It means that Siva manifests
as the world in accordance with the Sruti statement
“Sarvarh khalvidath brahma” (all this is Brahman). Siva
of both forms, i.e., the Paramatman who is of the nature
of both ‘Sakala’ and ‘Niskala’is residing or shining in the
Mantra made up of six syllables, i.e., Paficaksaramantra
associated with ‘Pranava’. Here although, in accordance
with the Tapaniyasruti “Akaram brahmanam, etc.”,
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meaning that one should cherish “Brahman in the form
of ‘akara’ in the navel, Visnu in the form of ‘ukara’ in
the heart, Rudra in the form of ‘makara’ in the region
between the eye-brows and Sarve$vara in the form of
‘Omkara’ in the Dvadas$anta”, ‘Pranava’also stands for
Brahman endowed with the world, yet it has the name of
‘Niskala’ which is of the nature of subtle world, because it
is associated with the ‘bindu’(anusvara) which is of the
nature of impression to be realised. ‘Pranava’ is the seed
of the tree in the form of Pancaksaramantra, as it has five
parts as ‘akara, ukara, makara, bindu and nada’. (21-22)

Notes : “d @fead g&@” (Chand. U., 3.14.1) “37R qami 4,
geate” (Nr. Ta.U., 3.4). Suks.A. brings out the significance of
-39 thus: 3R TEeISt LGHRT fooelstr| HHR Fgairst o qu
ereh: L PR FETE: TGHR [TETh: | TEEHD! TR :
Qe waim@: 11 (Kri.pa.,4.10,15) — “Akara is the seed of
Brahman, ukara is that of Visnu, makara is that of Rudra and
the body (i.e., ‘Om’) made up of them is Siva”. ........... “Akara
is of the form of Brahman, ukara is of the form of Visnu,
makara is of the form of Rudra and Omkara is Sadasiva”. It is
said here that the Paramatman of both ‘Sakala’ and ‘Niskala’
forms, resides in the Sadaksaramantra, i.e., Pancaksarimantra
preceded by ‘Orkara, ‘Omkara’ stands for ‘Niskala’ form and
‘Pancaksaras’ stands for ‘Sakala’ form, which is the form of
‘Paficabrahmans’. This idea has been brought out by the
following statement of Siuks.A. (Kri.pa., 4.36-37): 3l&{ 79 37:
CIHHRERTE ¥ | FefEU=eae i shAdd o || Tsalcieh! Hef: JUfaTe:
¥Sg: | — “Ornkara is my (Siva’s) form; nakara, etc., (the five
syllables) stand for Siva’s five faces, Sadyojata, etc., respe-
ctively. The Sadaksaramantra beginning with Orkara is of the
nature of Pancabrahmans.”

(o) 3T TIRHAAL FaiaT+ swerafq —

Then the author speaks of the synonyms of this
Mantra —
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et feren forar: Ste G TR |
TAT TEAT it Agmat: 1133 11

Muila, Vidya, Siva, Saivasiitra and Pancaksara — these
are the names of the Great Mantra that are spoken of. (23)

SATEAT— HEFA: TRRTEH=e o foran frar: stag
T &R S At aufeegan sifdaricad: 1133 11

These are the names (synonyms) of the Great Mantra,
i.e., the Great Pancaksaramantra: Miula, Vidya, Siva,
Saivasiitra and Paficiksara. These are told as five in
accordance with the number of syllables. (23)

Notes : Para. A. gives six names, adding Sadaksara as the
sixth name : et feren f¥rar: did g w=er o weaR o qegArT g
=1 (11.44). ‘Miila’ means the source, origin, root. This Mantra
is called ‘Mila’ because it is the source of all Mantras. “Vidya’
means ‘Knowledge’; this mantra is called ‘Vidya’ because it reveals
pure knowledge (Suddavidya) when cherished or muttered. ‘Siva’
means ‘what is auspicious’, this mantra is called ‘Siva’ because it
grants all auspiciousness. ‘Saivasiitra’ means ‘Siva’s formula’; this
mantra is called ‘Saivasiitra’ because it reveals all the principles
connected with Siva. It is ‘Paficaksara’ because it has five syllables.
Candra J.A. (kri.pa., 8.17) gives the same synonyms: ¥ forer ferel
SERERE e

STET— Srfargsl w=erd woree @e weer fam sfe-
W_

It is said here that such Pancaksarimantra which is
Sadaksariwith Pranava, should be cherished or muttered —

eI faer woras segim |
U FHTfEdt Yo g 1% 11
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He who is engrossed in the worship of Siva should
mutter with concentration this Pancaksarimantra which
becomes Sadaksari with ‘Omkara’. (24)

SATEAT— A1 Tehraferd: fereaed: | Rrs sume 1% 11

‘Samahitah’ means ‘with the mind full of concentration’.
The rest is clear. (24)

ATET— FY SRR —

How should one do the muttering? The answer is given

here —
TS el MeH@ e @IS ar|
oo geame S Sadd P 1Ry 1 |

TaTIgRUgad Qe TTevrRaH |
Ui HeIfaeEt fTaEum=a=el: 11§ 11

After doing Pranayama three times, sitting in such a
way as facing the east or the north and cherishing in the
lotus of the heart Siva, who is the god of gods, who is three-
eyed, who is endowed with all ornaments, who is
accompanied with Amba (Mother Parvati) and who has the
crescent moon as his crest-ornament, the devotee should
mutter with deep concentration this great Mantra, which is
of Siva’s form (auspicious in form). (25-26)

ATET— Y[§ R JIST e eerei ol fguRmemre-
ma@ﬁa@awﬁwwwmﬁmﬁ:{tﬁﬁw
Y e TSI heaiRad | 99T = Rrd g W
o 7 I | | Wl a1 ey a1 aey a Y| STERRHeE
1 TG Fatadse: || GSenlicH &I WAl STT: | ST9-
PIfEHH A LAABIEHH &4 |1 3 RamHer=HT ey’
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: I el RSy forare geaenet fravaeh qugea-

TSGR A IR qaqd HaMd FaiagRugaR
TrvIER e st uftferaer, te Aeifarieafaesas-
TR EOfEEAE ST Faffeaed: 1134-3& 11

Sitting in a pure place, on a carpet in the form of deer’s
skin, woollen mat, etc., in Siddhasana or Padmasana posture,
facing east or north, the devotee should adorn himself with
Bhasma marks and Rudraksas and worship the Sivalinga
(Istalinga). There is a Saivagama statement, viz., “Asaripiijya
Sivam stotrajapat, etc.,” meaning that: “The reward for
prayer and muttering without worshipping Siva has been
told. It is beyond anybody’s power to speak of the reward
of that after worshipping Siva. One should mutter with
concentration the Mantra one thousand times, or half of
that (five hundred times) or half of that (two hundred and
fifty times) or one hundred and eight times or one thousand
and eight times. One prayer is equal to worship for one crore
times; muttering of Mantra once is equal to prayer for one
crore times; meditation once is equal to muttering of Mantra
for one crore times; absorption of mind in god once is equal
to meditation for one crore times.” Accordingly the devotee
should do ‘Pranayama’ (breath control) after worshipping
Siva (Istalinga) and perform ‘Karanyasa’ and ‘Anganyasa’.
Then he should mutter with concentration the Mantra in
one of the prescribed manners, i.e., in the manner of
‘Sagarbha-japa’ as taught by the Guru, cherishing in mind
Siva, who is the cause of triads such as those of worlds
(mandalatraya), Gunas (gunatraya), gods (devatraya), etc.,
who is the God of gods, who is the Lord of Bhavani, who is
adorned with all ornaments and who has the crescent moon
as his crest-ornament. (25-26)
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Notes : ‘3167 e =S, gcame’”’ (the Agama source is
not known). In the available portions of the other Saivagamas,
the same procedure with some more details is described: (1) ®H
el e 9 g SR | Wi &l Ui TR qegesaell | | Mesgeies g
T A pHEY: | foreied T e e | | HeEiesh el
Geheliepeifarsre: | 36 Jarge LA AomqrT e =111 foi e @) w9 %
SAIsfdadn | diet vfEd qor aTed e F=er S | (Candra J. A, kri.
pa., 8.52-55; Para. A., 11.79-83 — same except *‘Trervyerear f¥rel w2
@RI it gl as different reading for the second half of the
first stanza) — “After taking bath, having seated in a posture of
choice in a pure place, the devotee should cherish in his mind
Sankara, the Guru and his predecessors (should meditate in his
heart on Siva with Saiva devotion in the presence of the Guru).
He should sit facing the east or the north, silently with deep
concentration and purify the five elements (of the body) with
‘Dahana’, ‘Plavana’, etc. Then he should make his body
associated with Siva’s Kalas doing Mantranyasa, etc., restrain
vital airs (Prana and Apana) and meditate on God Siva coupled
with Devi (Sakti). Thereafter he should mutter Paficaksara-
mantra remembering the Vidya, Sthana, Svara, Ripa, Rsi,
Chandas, Devata, Bija, Sakti and Vacya Isvara”. (2) TgHTE= THEM:
TeHERSIEISY a1 | TR RaeEaecatsid: | fTe s stiefa stager
T EYE: || (Stks.A., kri.pa.,3.40) — “Sitting in Padmasana posture
facing the east or the north, holding the body, head and neck
straight and giving up hesitation and laziness, the devotee should
do ‘Japa’after meditating on Siva. Such a devotee is no doubt
liberated while alive (Jivanmukta).” Doing Japa with Pranayama
is called Sagarbhajapa which is distinguished from Agarbhajapa
which does not involve Pranayama: STOTAFEAER: N STT 3= |
UM Tfeell @R ST9 3=4dt || (Candra J. A, kri.pa., 8.61). Accordingly
S.S. is speaking of Sagarbhajapa as rightly pointed out in the
Sanskrit commentary. Compare with Para. A., 11.89 — $#ad
FHTGERT: THT 519 I | STRITARITHISTY TOMa: It || — “The Japa
with Kumbhaka (holding the breath) is called Sagarbhajapa. The
other Japa with the first (Puraka — drawing the breath in) and
the last (Recaka — releasing the breath out) is called Agarbha.
It is also commended.”

uReses USTTETISTUSRIG S 365

““foreired wgaaT SgereAer:”” — It is often said that ““frar
oy fird @i’ (One should worship Siva by becoming Siva). In
order to acquire this ‘Sivabhava’ (the state of Siva), the processes
of Bhutasuddhi and Pranapratistha are prescribed in the Sastras.
Through Pranayama (Piiraka, Kumbhaka and Recaka), three of
inner processes called Sosana, Daha and Apyayana (drying,
burning and satiety) go on in order to eradicate the ‘Papapurusa’
from the gross body (sthiila-$arira) and infuse the knowledge body
(Vidyasarira) in it. (See note no. 3 on p. 78 of CandraJ. A. edited
by Pandit Vrajavallabha Dvivedi).

ATEAT— 37 STIWE qeiafd —

Then the author speaks of types of Japa —

ST Frfaer: et anfaepraig@e=9: |
Ceniers@EtopRicute o on (IR

aifereh : = g a3 : TEuTgmYeT: |
SHCHATERYE A A= Ie=a 11 ¢ 11
WY : WSTYAIY: feiiaa: |

YA fgRl ST |
TSI JUMEUTT | 99 3fd T 1R 11

Japa is said to be threefold as Vacika (Vocal), Upamsu
(Lip-movement) and Manasa (Mental). That Japa which is
heard by those who are on either side clearly with the syllabic
structure, is known to be Vacika. It is the destroyer of all
fetters. That Japa which is faintly uttered with the slight
touching of the lips in such away as it is not heard by those
who are on either side, is stated as Upamsu. That Japa which
is cherished in the form of the letters of the Mantra in the
inner soul without the touching of lips and without the
movement of the tip of tongue, is known as Manasa. (27-29)
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faferer: | 1 g SRR FeTei g Sl e
A, § AAAR] ARG ehSTae Ta (ol aifeehsTy 3fd
ferag) 2 g | 7 A e : FepfreuRyd Tgman ety
T A=A, SEmuiysy S aRenifad: | I A FEear:
STERATYEA] STfSTgr Ta(edrsigri Jem vard 7o au-
FUUTRICHAT HATGREE el foe Wi, §: 9 FAea®] 79
gftt ATy f T 3o 1R -3 % 11

‘Japa’ which means the muttering of Mantra, is three-
fold as Vacika, UpamsSu and Manasa. Among them, that
muttering of Mantra which is heard by those who are standing
by the side in such a way as the combination of syllables is
clear and which is the remover of all sins caused by mind,
speech and body, is fit to be known as Vacikajapa. Again
that muttering of Mantra which involves a light touching of
lips and which is faintly expressed in such a way as it is not
audible to those who are standing by the side, is mentioned
as Upams$ujapa. Then that muttering of Mantra which does
not involve the touching of lips and the movement of the
tongue and which is cherished by the inner soul in the form
of syllables or, in other words, which is cherished by the
mind which itself assumes the form of syllables (of the
Mantra), is regarded as Manasa, i.e., as Manasajapa. (27-29)

Notes : The threefoldness of Japa is referred to in the Manu.
2.85 — fafrergrssTaash fafers evfirol: | Uy ST GEel 91 E: T4 1|
(Vacika is understood here) “Japayajia is ten times better than
vidhiyajna (New Moon Day sacrifice, etc). Upams$ujapa is hundred
times better than that and Manasajapa is thousand times better
than that.” Stks. A. enumerates the three kinds of Japa and

explains them: § STaf@ferr: e afERUIgHRR: | SETeaEReqeIiseTi
TP | T &ITse g STl aifreh: T4 | | Yadreataeheqyiid fRfa
DTG | STUESRUNTAHYIY]: T STAr 9| | Feref FaT e gyt qereqer |
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S TUMI I ST Soorct || FATOAfY <ot o) wangeed | | (Kri. pa.,
3.41-43) — “The Japa is threefold as Vacika, Upam$u and Manasa.
That Japa which is made aloud with the touching of the palate,
etc., in which the words and letters are clear and which is well
heard of, is regarded as Vacikajapa. Then that Japa which is
made in a low voice with the touching of the palate, etc., in which
the words and letters are clear and which is faintly heard of, is
UpamsSujapa. When the meaning of the Mantra is cherished in
mind and the Mantra is repeated mentally letter by letter and
word by word, it is called Manasajapa. Among these three types,
each following one is better than each preceding one.” Candra
J. A. gives an account of three kinds of Japa with a few variations:
ITAT AMY WK IUYHLAAET | 3Tl Sfeieh: Uiekd Scadiosaea | |
oot YTe: TITUEER : | FAGSRAGE alfeehlsd S T ||
TgrEIREreT g e asTy o | 3Teyd: T gagiuiyesad || e Feerdva
Fuiigef TeTerer | STl & Fead A S9: || (Kri. pa., 8.56 - 59) —
Manasajapa is said to be of the best type ; Upamsujapa is of middle
type; and Vacikajapa is of low type. This is the ordination of
Siva. If the Mantra is uttered (recited) in such way as the letters
of words are clearly audible with accents, Udatta, Anudatta and
Svarita, it is regarded as Vacikajapa. If it is faintly uttered with
the movement of the tongue only in such way as it is not heard by
others and audible only to oneself, it is said to be Upamsujapa.
When its word and sense are cherished in mind letter after letter
in due order of letters and word after word, it is spoken as
Manasajapa.” The account about the three types of Japa found
in Para. A., (11.83-88) is the same as that in Candra J. A. (given
above) with a few variations in reading. It may be noted here
that the account of the three types of Japa in S. S. corresponds
with that found in Candra J. A. and Para. A.

HATET— I ST Aercagaadid —

Then the author brings out the greatness of this
Japayajna —

T : HHIAFTET IASHAYId 7|
Td A TUIFE el AR N 1130 11
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As many as are the Karmayajiias and as many as are
the vows, donations and penances, so many of them all are
not equal to one-sixteenth part of the Japayajia. (30)

SEAT— ATa=1: FHAE SATTBAIEE : T, FAgHaua
Iqraf<d @<, 7 d STII9E WSl el Ui SIS ITrsean
ufd, TR T A Y 1130 1|

As many as are the Karmayajnas such as Jyotistoma,
etc., and as many as are the vows, donations and penances,
so many of them are all not equal to one-sixteenth part, i.e.,
to one part among the sixteen parts of the Japayajna. (30)

Notes : See the stanza (2.85) quoted from Manu in the notes
under stanzas 27-29 above. Manu calls the Karmayajnas as
Vidhiyajiias and says that Japayajfa is ten times superior to the
sacrifices such as Jyotistoma, etc.

STET— ST TSTI HIRRHSIRR R —

Ifit is asked as to whether the greatness of all the three
Japas mentioned above is uniform, then the answer is given
here—

R AT eeh e asoIUasTe e |
TETESAUNGTY : & U : Ta: 1132 11

What is told above about the greatness of the Japayajfia,
is applicable to Vacikajapa. Upams$ujapa is hundred times
superior to that (Vacikajapa) and Manasajapa is thousand
times superior to that (Upamsujapa). (31)

STOTE SYTYSTT: IO TEHIGURIHIY: Te&l: Heerul 3fd Td
g 11311
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Beyond what is told as the greatness of Vacikajapa,
Upamsujapa is hundred times superior and further than
that Manasajapa is thousand times superior. (31)

Notes : See the stanza (2.85) quoted from Manu in the
notes under stanzas 27-29 above, particularly the second half .

SATET— TRIAY I AT STU: FHdied 3T HIAHTY
ST el geae—

Then among these which Japa should be done? It is
said here that Manasajapa alone should be done by the
aspirants of liberation —

qTferehTd AgUIvNe STUTEe WETHAl: |
AT fg JU: 9% TR : 11311

The Manasajapa of this great mantra (Paficaksari)
which is the destroyer of the terrible transmigration, is
superior to Vacikajapa and Upams$ujapa. (32)

ATET— 3T g ACRISSTGUIeNg STard, AFEl
ST FEERARTS: G TS 5c: 11311

Of this great Mantra, Manasajapa which destroys
the cruel transmigration, is superior to Vacikajapa and
Upams§ujapa. (32)

Notes : see notes under stanzas 27-29 for Agama state-
ments quoted. While Suks., A. speaks of the superiority of each
following type of Japa to each preceding type of Japa (Varam
syaduttarottaram — kri. pa. 3.43) and while Candra J. A and
Para. A. regard them as uttama, madhyama and adhama (kri. pa.,
8.56;11.83), S.S. draws the logical conclusion that Manasajapa is
superior to both Vacikajapa and Upams$ujapa because it involves
highest degree of concentration.

HTET— dfe Ja1: o1 MR —
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In that case, what is the scope of the other two? The
answer is given here—

TS fafermT Temare TemeR |
U TRt ot uettaRa 1133 11

In the manner already prescribed as regards these
types (of Japas, Vacika, etc.,), this Pafcaksarimantra
should be cherished or muttered in its due sequence and
according to the situation (with due devotion) in order to
get released from fetters. (33)

FTEAT— Uy faway afeeriiesTafasay, o fafim
TAGHITRRU, TATSHH SHAAA(Toh+ TUTHTe FTHYeH Tdi
el foen urerfarged AeHmrEnguEdRTaeFae ST,
Serfeead: 1133 11

As regards these, i.e., as regards these Japas, Vacika,
etc., in this manner already told, in due sequence or without
transgressing the sequence and according to the situation,
this Pancaksarimantra should be muttered, i.e., uttered or
cherished in order to get released from fetters, i.e., the five
fetters such as Mala, Maya, etc. (33)

Notes : TH faféM1 = in this manner prescribed ; this refers to
the method of doing Japa of three types as told in S.S. 8. 28-29
above. J¥RAH — In doing Japa the sequence of the Mantra
should not be changed. For instance in the case of the Panca-
ksarimantra, the sequence is “Namah Sivaya” but not “Sivaya
namah”. The sequence is already fixed in the Rudradhyaya,
eighth Anuvaka — “‘9: f¥1ag = @@ =11”” The sanctity of the
Mantra (Sruti) lies in its sequence. Fm¥rd — according to situation
(FUrHEw); this is according to the Sanskrit commentary. What is
intended here is perhaps the situation of being a beginner, a
little experienced or fully experienced. The methods of Japa as

aReses USTTETISTUSRIG S 371

Vacika, Upam$u and Manasa are to be followed by the beginners,
those who are a little experienced and those who are deeply
experienced respectively. The Paficaksarijapa is for the relief
from the five kinds of fetters (Pasas) — Anavamala, Tirodhayaka-
Sakti, Bindu, Maya and Karman. Anavamala is the limiting
impurity that makes the soul which is by nature ‘sarvajfia’, a
‘kincijjfia’, one of limited knowledge: 31T Helgq: Hage fepfarss
7@: | (Paus . A., Pasupatala, 125). The Tirodhayakasakti of Siva
is also regarded as pasa because it favours or promotes bondage
: FHHICINT TAh{q-Agehteral AafasTereTad: | (Si.Sa., 6) — ‘In respect of
the association of Karman, etc., (bondage), Tirodhayaka$akti of
Siva operates in accordance with his (Siva’s) action (of binding
the souls)’. Bindu is also known as Kundalini. It is the assumed
power (Parigrahasakti) of Siva. The laya (disappearance) and
the other states of Siva as well as the bondage, maintenance and

liberation of the Rudranus are in Bindu : w@ifede: arpe Tt
fyrerea 11 | fargRf wwrea: o goefer =) forg wgomEt 3 swa=) o a1
feordn: | faq=a=t adl ot @ fagRfq /@™ | (Paus. A., Bindupatala, 1-
3). Maya is the immanent cause of all Tattvas commencing from
Kala and ending with earth. It is called Maya because the cosmos
comes out of it and goes back into it : ARSI g AT 07 FHIRaT |
(Paus. A., Mayapatala, 1). It is one, eternal, all pervading, inert
and the root cause of the world : fcder =i arege Hiyar e
(Paus. A., Mayapatala, 2). It is the abode of Karman in Pralaya :
TS AT HHUSTREHE | ST : R0 AT YEaeeciss g 11 (Paus.
A., Mayapatala, 2-3). Karman is that which makes the human
souls enjoy pleasure and suffer pain. It is different from Prakrti
(Maya) and its product, Buddhi which are only objects of

enjoyment (Bhogya) : T I Shiieguiac fiud: a2 diseh 6

ARSI || e RO @ stgl wemssA: 11 (Paus. A,
Mayapatala, 33-34). These five Pasas are eradicated by the
cherishing of Pafica-ksarimantra.

AT T— a7 RrafegTe o sdeaieas —

Then it is said here that the worship of Sivalinga
(Istalinga) should be with this Mantra only —
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3T orw==AuT Rraferg wgstad |
e e uaaTET fPrarEE: 113 %11

The devotee who is endowed with religious (yogic)
discipline, who is of purified mind and who is of the nature
of Siva, should worship the Sivalinga (Istalinga) with this
original Mantra, i.e., with the cherishing or muttering of
this original Mantra. (34)

T — [Aare: FHaAieqe = |, JdeAr
VG0 &, RarcAsh: Aeal Saa=ad s od:
RTaMag =, 3 =1 TaAvE=ne =0 Rafeg e
T TeTASfaa erafeead: 113 1|

‘Niyamasampannah’ means ‘one who is endowed with
yama (self-restraint) and niyama (keeping the mind in
cheek)’; ‘Prayatatma’ means ‘one who is endowed with pure
mind’; ‘Sivatmaka’ means ‘one with the form of Siva’
according to the Sruti statement — ‘Narudro rudramarcayet’—
meaning that ‘one should not worship Rudra without
becoming Rudra.” Such a devotee should worship the
Sivaliﬁga with this Mulamantra, i.e., should worship with
grandeur the Sivalinga with this Pranava Paficaksara-
mantra. (34)

Notes : Para. A. says that he who worships the Linga by
muttering the Siva — Paficiksaramantra, is undoubtedly Siva
in human form: fau=neR s fagqet wAfa a: 1 Wiy Agusew: fra
Ta FE94: 11(10.97). Suks. A. says that he who duly worships with
deep devotion the Linga with the Sadaksaramantra, would come
to me (Siva) : TSR HE AT WHAT Ia: | o] fAgTe Fai-eaiv-
Harear | (kri. pa., 3.55). Candra J. A. speaks of the method:
Ffeeforg TrIva eI TH | STUd dehal e T 7 weRrd 1| (ki
pa., 8.74) — ‘O Guru Brhaspati, it is not possible for me to tell
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you as to what fruit one can attain when one mutters this Mantra
by fixing one’s eyes on the Istalinga placed on the left palm’. &3

Tgdaq — The full statement is — “T& YT Ioigg Teal TEAAA (17

(Sruti statement; source not known). Para. A., has two statements
on the same lines : frave Tl fraarmemRQ (12.60); fraveE
g ReEmmeERa) (17.55). Candra. JLA. also says — if¥ma:

Rrevremie: Rem=aq) Tt R wreieE: femgar ) (kri.
pa.,11.38).

HATET— T8 AN o Hareme —

If it is asked as to what is the fruit of Sivapiija with
this Mantra, the answer is given here —

e TTeRuia 9: forel Tehael
5T TS e T=reErea T 13y 11

He who worships Siva, with devotion even once through
the Pancaksaramantra, would attain Siva’s domain due to
the greatness of this Mantra itself. (35)

ATEAT— WEA_ 1134 11 It is clear. (35)

Notes : See “FS&RT 7=, ge41fe” quoted from Suks. A., kri.
pa., 3.55. in the notes under stanza 34 above.

SATEAT— 7 FelTaHI A Tl e go fermef ferdrdrea-
ﬂ]’g_

If it is contended as to what is the use of doing worship
when heaven (sadgati) can be attained through vows,
religious practices, etc., the answer is given here —

TG ATIVLTY F T FAh{vaT: |
AT AT HTaeleh urT : 113§ 1|
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In the case of those who subsist on water and air and of
those who are emaciated by vows, there is no attainment of
Sivaloka (Siva’s domain) through those vows. (36)

ATET— T ST, AW AuuieiRor:, 3
= eI : FregeSIaEHaeh I 3 Wi, e : fTeiieh-
e : 113§ ||

‘Abbhaksah’ means ‘those who take water as their
food; ‘Vayubhaksasca’ means ‘those who take air and leaves
as their food’ and others who are ‘Vratakar$itah’, i.e.,
emaciated by such rigorous vows such as Candrayana cannot
attain Sivaloka through those vows. (36)

(FATo) TEISSTIARIGY : T (TG TTed hISAL I =T FT See—

Hence, it is said here that (other) Japas, Yajnas, etc.,
are not equal to one in a crore portions of Lingarcana—

AT T AT T |
TR RIS A THT: 113911

Hence all the penances, sacrifices, vows and religious
ordinances are not equal to one in a crore parts of the Linga
worship with Paficaksaramantra. (37)

(SATo) TWEA_ 113911 Itis clear. (37)

(FAT0) 73 A AT TSR SRIGg S
&l TRcaTe—

If it is contended as to what is the plight of those who
are impure-minded, since it is said that he who is endowed
with pure knowledge, etc., is eligible for worhsipping Siva,
the answer is given here —
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YTG! o1 fagTgr a1 Uehd TSRRUT T |
ST Ufdal anfy gedd I 99 113¢ 11

If even he who is pure or not pure or he who is fallen,
renders worship with Paficaksaramantra even once, he
would undoubtedly attain release (from sins). (38)

STET— il gayy g | gead gea: wgead
g 113¢ 11

‘Patita’ means ‘he who has transgressed the vows’.,
‘Mucyate’ means ‘he would be freed from all sins’. (38)

Notes : In the Para. A., it is said that Sivapaﬁcéksari should
be muttered even without procedure whether one is calm or angry,
pure or not pure : ¥=il a1 Hia MY Y5 ANsYg T o | fafemfy famn ansfy
W TR ST | (10.87). The same Agama continues to say that
one who is devoted to Panicaksarajapa, whether one is lowly born
or degraded, whether one is a fool or a learned man, is bound to

get released from fetters: 3T<sH ATSEHI MY @ a1 WSS a1 | TR
freat geard arereAR( | (11.26). See also Candra J.A., kri.pa., 8.83-84.

SATEIT— 37 TERAE FhgeaRuIed TauHy Hea-
TIeT: TG —
Then it is said here that all sins of all people are

eradicated when even once the Pancaksaramantra is
muttered —

TP TSR : |
TAGIIT ST TR YA 113% 11

By the muttering of the great Pancaksaramantra even
once all the sins of all beings are eradicated. (39)

ATEAT— WA | 3R | |1t is clear. (39)
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SATEAT— A Rarmufig) 7= agd: 9, a1 Heaee
dfyrssifiee —

Ifitis contended as what is the speciality of this Mantra
when there are many Mantras which are well known in the
Saivagamas, the answer is given here —

Asfa sgar w=n faer ehamm |
P T : TUTT] JHAUSI: 1 1% 0 11

TN A= W g ufuTEeh : |
THGAUNEE Garafgyarden: 1% 11

There are many Mantras found in all the Agamas. They
are prone to fulfil the aims of human life, when they are
repeated again and again. This Mantra which propounds
the greatness of the Lord and which is of great power, fulfils
all achievements even if it is muttered only once. (40-41)

ATAT— GHANH GHEIRTETH, T aad=

T Wi, I TR UETged eI | T Y=er=i Hal-
vife: AR aH, 39 fagrafad e TR -
TfeTqresh: | TR HehgeRUed Welafgverash gered afimal-
fcaed: 118 0-% 2 11

‘Sakalagame’ means ‘in all the Sivagamas’. In them,
there are many Mantras which are different from this
Pancaksarimantra. Those bring about the fulfilment of the
aims of life when they are repeated again and again
(Purascarana). This Pancaksaramantra is of great power,
i.e., one with great efficacy. It propounds the greatness of
I$vara as the Lord who is immanent in the world, who is
above the world and who is one with the world. Hence, it
brings all fulfilments when it is muttered even once. It is
here that its speciality lies. (40-41)
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Notes : Para. A., says : TG ¥S&RI 7 TRAfgHame: | veaimy 3d
g A ST T || T R e @i ARgea@ 71 (11.27-28) - “Hence,
Sadaksaramantra (Pancaksaramantra with Ormkara) is that which
brings all accomplishments. He who cherishes me (Siva) made up
of Sadaksaramantra on this earth and who is devoted to the
Vira$aiva faith, has Moksa on his hands (near at hand).

SHEAT— 37 YHAYSThE ThTafd —

Then the author reveals the fruit of worship with this
Mantra —

vl wgeerd g forg: fafafarda
T AU TEHHATHE | 1R 1]

He who offers the flower to the Linga by muttering the
Pancaksarimantra, would get a thousandfold fruit of
Vajapeyas. (42)

SE— et Tadafsed: | e e ¥ 3 11
‘Niksipet’ means ‘should offer’. The rest is clear. (42)

Notes : Para.A. says : Teaa (@i STOennd=4: | Jure ST
I TR | WISHHYEEes dyeed Aedf | AWd gAequE 9
MgTT=gaR | (12.57-58) — “He who duly worships Sankara
muttering with concentration the Paficaksarimantra and uttering
‘Omkara’, would get greater merit than that which he can obtain
through a thousand Asvamedha sacrifices and would obtain the
knowledge of Sankara which is imperishable”.

HAT— 3 TIESTIHS TRREAT —

Then the author reveals the fruit of muttering the
Pancaksarimantra —

g T aeT J3LT TgEfeu: |
THIRCSTUE RIS 1 T 1183 11
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The Agnihotra sacrifice, three Vedas and sacrifices
involving profuse Daksina (sacrificial fee) — all these are
not equal to one in one crore parts of the merit of the
muttering of Pancaksaramantra. (43)

STEAT— AR A IR, T oa
FTIS] WAL AT, A SATEIHTET:, SgaEeo: NeTHeEE:,
T TIERSTIR HISHHIY GHMT A waiiead: ||

‘Agnihotra’ is the offering of ghee into fire evening
and morning. The ‘three Vedas’ means ‘the study of Rgveda,
Yajurveda and Samaveda’, “Yajhas’are the Jyotistoma and
other sacrifices. ‘Bahudaksinah’ means the sixteen kinds of
Danas (generous deeds). All these are not equal even to
one in one crore portions of the merit of the muttering of
Pancaksaramantra. (43)

SATEA— TG HRIGRTU AT fTareTgT
TR aufafa—

Then the author describes the superiority of that
Mantra through the delineation of the greatness of the noble

persons who have attained accomplishments with this
Mantra —

T AR : fPrasmeEor: |

TR AT TRIIEaTEd | 1%% 1|
fagan Ty yaE<: gug: |
T TR |G ety aifd: 1184 1|

SURY: QU ART A= fafgam
AT TTHTHTES a9 aRgar] | 1% € 1|
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afUssaTcaTaT = GartchiossT: |
WU HEgT ARTasI IS wa 1 %9 1 |

Once upon a time the lord of the Yogins Sananda who
was well-versed in the knowledge of Siva, rescued those
who were committed to hell by uttering the Pafcaksari-
mantra. Once the sage Satananda converted the hell into
heaven for the sake a sinner called Sangira through his
accomplishment with Pancaksaramantra. Again once the
Yogin Upamanyu obtained the position of a propounder of
Saiva-§astra from Paramesvara through his accomplishment
with this Mantra. The sages Vasistha, Vamadeva, etc., who
were free from all defects, became brilliant with their
accomplishments through this Mantra. (44-47)

FTEAT— [ RERARTTS: AF<IoeT: JenekH =
ElCEaR L e R ENIEIESIRERICAIOR I ERUIREICER TR
Sgaar e | 1% 11 JU ST TRerisToe fagan aift:
TG AT Trmaeed: | 1¥ Yy | | evmemEmdd aear-

freeed: | 1 & || GordfohfeasT fagaraurqenaior:, afqssamearan
O, 3T TeRA=, fafgh=: T, Fersiear: TnugueaHel
arvafaea: | 1% ||

In olden days Sanandaganesa, who was well-versed in
Sivajiianayoga (Yoga consisting in Sivajiiana) rescued the
sinners who were condemned to twenty-eight crore types of
severe hells by uttering aloud the Paficaksaramantra. Once
Satananda converted the hell of Sangira into heaven through
the accomplishment by the muttering of Paficaksarimantra.
It means that Upamanyu attained the status of a teacher
of Saivasastra. ‘Muktakilbisah’means ‘those who were
freed from all effects of sinful deeds’. Such sages Vasistha,
Vamadeva, etc., became brilliant, i.e., powerful enough to
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curse or show favour, by attaining accomplishments through
this Pancaksarimantra. (44-47)

HTET— 37 FARASHTHAGTRAGd GraSHed-
femIfon Sran e —

Then it is said that Brahman, etc., became fit to perform
the duties of creation, etc., by the power derived from this
Mantra —

TRITEHT o ST GBI ATUT |
TG AETAET] TS IasEd | 1%¢ 1|

The power of gods, Brahman, etc., in respect of
creation, etc., of the world, arises by virtue of the greatness
of this Mantra alone. (48)

AET— FaAfaseacsar faugffefaarrifemsi
AR g Eacdd: | 1% ¢ 1|

In respect of creation, maintenance and annihilation,
etc., of the world, the power of gods, Brahman, Visnu,
Rudra, etc., is by virtue of the efficacy of this Mantra
only. (48)

Notes : Siiks. A. says : S&l s &g 38721 e | nfEentzde
el & qefared: | | Tt feper: figr A = deEa: | weneRee s
fg @ 11 (kri. pa., 3.8-9) — “Brahman, Visnu, Rudra, Indra,
so also gods, the planets Aditya, etc., the worlds Bhah, Bhuvah,
etc., Gandharvas, Kinnaras, Siddhas and other divinities — all
these have remained at all times due to the power of Pafcaksara-
mantra”.

RTafagqsm = M-I TS gamafg —
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What is the use of saying much? The author concludes
the Pancaksarijapasthala saying that one attains Moksa
alone through the muttering of the Sadaksaramantra with
‘Orhkara’ and the worship of the Sivalinga —

ferfig Sgfusadti=me wgre
TUTErAfEAHTE T TG |
Srufd TRHERET UE daed

| Tagiasel Tyl w1 1% 11

afT XTSI R =TT AT 4R T fatfaa
Sfagryramuit et TSI agt T4
3EH: YRS GATA: 11¢ 11
What is the use of saying much? He, the noble person,
who mutters with devotion this Mantra called Paficaksara
with ‘Omkara’ in the beginning, while worshipping the God
of gods, would be relieved of the bondage of sins and would

attain the wealth of Moksa. (49)

Here ends the eighth chapter in Sri Siddhantasikhamani
written by a Mahesvara called Sri Sivayogin who is endowed
with Brahman realised through the path of Satsthalas,
dealing with Paiicaksarijapasthala in the Bhaktasthala. (8)

ATAT— TEH [1¥R 11 Itis clear (49)
ATET— 37 AfCY TS IR ASIvEeR-
Tlsg-eH, e T sifafa fefausnest s Her

TEUITGEARI JuEueer! STud | SeEiestdEr e T gfa
STafaf: |

i TEmeriSTUReeT | |
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gft SeE AT AT SiAfatvegraor
farttferaren aramcifuarET dfagr-aoramiuearETar
A THRISTIAagT 19 3789 : URe3g: GAra: 11¢ 11

Here the devotee should mutter Pranavapafncaksari
(Paficaksari with ‘Orhkara’) after doing Sariranyasa with
Srsti - Sadaksari starting with ‘ya’, Anganyasa with Samhara-
Pancaksari starting with ‘na’and ending with ‘Omkara’ and
Karanyasa with Sthitipaficaksari as ‘Sivaya nama Om’, in
the manner taught by the Guru. The method of Japa for
women and Siidras should be in the order of ‘Sivaya namah’.

Here ends the Eighth Chapter in the commentary
called Tattvapradipika on Srisiddhantasikhamani
dealing with Paricaksarijapasthala in the Bhaktasthala,
written by Sri Maritontadarya, who is foremost among
the scholars in Vyakarana, Mimamsa and Nyaya. (8)

Paincaksarijapasthala ends

Notes : The Nyasas mentioned in the Sanskrit commentory
have been prescribed in the Sivégamas. For instance, Suks. A.,
kri.pa., 3.31-33 speaks of Karanyasa and Anganyasa with Pafnca
Brahmans. The types of Nyasas referred to in the commentary

are : 3T (Yhy=masn) — off & o S . (RRf) | off af off
TG T () | 3 37 31 27l 19 (75 | 31 o oFf amcear ™: (&) |
3T 7 o weSTaE 9 (Wegd) | 3 off oFf wrErd T (Walg) 11 g
(WERTERl) — off 3 STgwifdaur 8™ Ta| off # 3if
IR T A | 3 37 i srfeseRaeT sherere g 37 &
3ff Freaqfamieqer= frard ave | off 4 off gdywifaaer= fRd w@rer | 3if oif
3 =y g8ad T |1 ey (fafa=masmy) - off i1 o9
SFIfEETeTfaTe Azt 49: || 3 af off fcagfrfaaum= ast-rai F9: |
3 9 il FegeIfRur STgReTa : | 3 § A ST HifSHA
TH: 1| 3 S AT STATHERTT 4 | ST 3 ST ST RTeT
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FLAAPYS 79: 11 It is said that women and Sudras should
mutter “Sivaya namah” as the Mantra. Stiks. A., kri.pa., 3.22,
says: HUfed fodT S SR 7771 — This Mantra should be
given without ‘Orikara’ to women and Sudras. This restriction
of the Agama is not valid now, as S.S. does not make any
restriction in this regard. The Sanskrit commentator has
referred to the restriction expressed in the Agamas. Yet he has
mentioned “Sivaya namah” as the Mantra for the women and
Stidras. The Agama just says that the mantra should be given to
them without ‘Omkara’ and the order of the syllables should be
‘Namah Sivaya’ in order that it can be regarded as Mantra.
However this restriction can be ignored, as it is not relevant. All
men and women without any difference in caste or sex are
eligible to receive the same Pranavapafcaksari. It may be noted
that the followers of the Pafcapithas of Viradaivas have different
Pancaksaris thus: (1) Rambhapuripitha : Viragotra : Padvidi-
siitra : Prasadapaficaksari : “3% g &/ g 8 & 7 a1 (2) Ujjayini-
pitha : Nandigotra : Vrstisitra: Mayapaficaksari : “37 g &/ g & -
i@ 1” (3) Kedarapitha : Bhragigotra : Lambanasitra : Stiksma-
paficaksari : “s¥ gf & g 7. feam” (4) Srisailapitha : Vrsabha-
gotra: Muktagucchasiitra : Sthiilapaficaksari : “31 gi g : fem@m”
(5) Kagipitha : Skandagotra: Pafcavarnasiitra: Mulapafca-
ksari : “3i gi 99 ferem 17 (Svay. A., ViraSaivaprakasika, Sth patala,
ViS.S.).



dH: Uﬁ@?:
YFHTI R aT-3HT-Fafaergufa-
B EEEINBEHEE BRI R
AN VTR — (R)

et foreee: SRt SRues: —

Bhaktamargakriyasthala — (9)

Then in order to give an exposition of Bhaktamarga-
kriyasthala, Sr1 Renuka especially reminds us of the
Bhaktasthala, although it is already told earlier —

faeararagThl fagear arvE: |
TGS fSraveh ofa [Wa: 1111

He who is adorned with Vibhiiti and Rudraksas,
who is wearing the Linga (Istalinga), who is always pure
and who is engaged in muttering the Pancaksaramantra,
is regarded as the Sivabhakta (devotee of Siva). (1)

AEIT— TEAIIR || It is clear. (1)

Notes : This is the description of a Sivabhakta given as a
background for the exposition of Bhaktamarga-kriyasthala, which
means ‘the stage of depicting the actions of a devotee on his path
of devotion’. Bhasma and Rudraksa are the external characte-
ristics of a Saiva devotee. They stand for certain influences of
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purity, physical and mental health, etc. The Linga is borne on
the body. Pure and healthy mind can grasp its ‘Kala’. With this,
the devotee cherishes the Mantra to become one with Siva.

HEAT— e Fregafa —

The types of Bhakti are explained —
AU T AT WO UEHE |
3T I A HEEHTHTAEA | 1R 1|
Td Tafaar Ak : Uikl da= AT
AT TIFUAT lich YT JUIRHUI 113 1

Sravana, Kirtana, Smarana, Padasevana, Arcana,
Vandana, Dasya, Sakhya, Atmanivedana — all these
pertaining to Sambhu are the nine types of devotion told
by Lord Siva. These are rare in the case of the sinful,
while these are easy to get in the case of persons with
merits. (2-3)

ATET— YT 90 RTTHISau], i W, TR
S, TIGHa UIGHGTH, 3Te ST, aa A1, S e,
T fHacad, STcAfae eHarduR | Td wfekaraea
ShISTTIel <o HierT | ek I ot™T, JUashsv et
gaaed: 11R-3 11

Sravana of Sambhu means the hearing of Siva’s story;
Kirtana is prayer; Smarana is cherishing (Siva) in the mind;
Padasevana is the shampooing of feet; Arcana is worship;
Vandana is salutation; Dasya is servitude; Sakhya is
friendship; Atmanivedana is self-surrender. Thus it is said
by the Lord who is of the habit of (cosmic) sport, that
Bhakti is of nine types. It (Bhakti) is hard to get in the case
of the sinners and easy to get in the case of those of
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meritorious deeds, i.e., those who are devoted to religious
duties. (2-3)

Notes: Among these nine forms of Bhakti, the first seven
are instrumental to attain the last two, viz., Sakhya and
Atmanivedana. Atmanivedana is the highest form of Bhakti and
culmination and fulfilment of all Bhaktis. Duality is eradicated
and the notion of oneness is realised.

ATET— ReffEFRT o e —

It is said here that he who is endowed with such
Bhakti (devotion) is the Bhakta (Devotee) —

MW <A Ay T FAfgT |
aad I ufd: ¥ we 3fa a0

Whether a person of low caste or one of high caste, he

in whom the devotion towards Siva flourishes is extolled as
a Bhakta. (4)

SATAT— WEA|1¥ || It is clear. (4)
ATEIT— 31 ek ey : geae —

It is said here that he who is endowed with Bhakti is
dear to Siva —

e : feadigar 9 wiws a1 fgaaad |
gt firr: @ fawer 7 firer wisqafSa: vy

Whether a Brahmana or an outcaste, he in whom
Bhakti is rendered firm, is dear to Sambhu and is a
Brahmana; he who is without Bhakti is not dear.(5)

ATEIT— TEH |14 11 It is clear.(5)

Notes: See notes under 11.15 subsequently. Bhakti is the
levelling force. It eradicates all caste-distinctions.

Rewe: RIS PR agffrr-araearrg: 387

SAEAT— 31 TASRIRTHTEATETY Shdiepe! | 3727 T 9fFd-
féferdreame —
Through this the difference between the aforesaid

superior person and inferior person is clearly shown.
Then it is said that Bhakti is of two kinds—

T Aidafgiaen Ja7 SRma=Tded: |
ST AT AT SHRIGAT| € | |

That Bhakti is known to be twofold as external and
internal. The external Bhakti is gross and the internal one
is subtle and both are dear to the Viramahe$varas. (6)

FTET— AR gTifafasfaol yiFaetama<reaso-
TyergeTieT fefadeae: 11511

Bhakti which is something dear to the Viramahes$varas,
is twofold in the form of external and internal differing from
each other on the ground of the former being gross and the
latter being subtle. (6)

Notes: External Bhakti is reflected in the external worship
of the Linga and internal Bhakti is in the form of Sivayoga. Both
these are described in stanzas 7-9 subsequently.

HTET— 37 & T FEIEHRE —
Then it is said as to what is external Bhakti —

faere ggew g it
foraferge gom @ @ SR wiekssd 1911

That worship which is rendered to the Sivalinga in a
sacred place on a charming throne made striking with gems,
is said to be external Bhakti. (7)
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Tt Tercifdferina, faeen faefasy, Refage a1 g,
T 1R wfFaRcg=ad gl 1 1|

‘Suramye’ means ‘in an extremely charming one’.
‘Suddhadese’ means ‘in that place which is made sacred by
rubbing it six times’. ‘Ratnacitrita’ means ‘that which is
looking variegated in colour with nine gems’. ‘Simmhasana’
means ‘throne’, ‘a seat of honour’. The worship of the
Sivalinga done in such a place and on such a throne, is said
to be external Bhakti. (7)

Notes: Even in external worship, the worship of the Linga
on the left palm (karapitharcana) is the best: T HaiaH 3fa daref
g (Para.A., 13.16).

SHATET— U StaverifaelameET arern afdagarensy
RrerfifadigammRR Jfeaguaeafd—
Having thus told about the external Bhakti which is

rendered by the Saiva devotees, the author explains the
internal Bhakti which is practised by the Sivayogin —

forg wmoi T W fog g ymwa)
W e dn | fefafeaaag afiie

WSS ufaatifa wead et |
a1 I add T A ggsietad 1R 11

When one fixes one’s vital breath (prana) in the
Sivalinga and the Sivalinga in one’s vital breath, stations
one’s mind in itself and does not think of anything else,
it is said to be internal Bhakti by the Sivayogins. The life
of him in whom such a Bhakti resides is like a decayed
seed. (8-9)

Rewe: eI Sw- PR sy araearrg: . 389

o ITee fag § Rrasmarey fofg SR g, 79 el
Fedl, T 7 fenfafearaad, 9 fagHomaeEsar fom=, =
wFaRkfa Rrazfifi: dreed | msswaa wfeadfer ada, =

Strert ywelitarg sfefaeisTad g+ sFsRuHE: 11¢-% 11

If one fixes or infuses one’s life principle (prana) in
the Sivalinga and the Sivalinga which is of the nature of
Siva’s Kala (lustre or energy) in the life principle which
is in the form of life’s energy, stations one’s mind in
itself and does not think of anything else, it is said to be
internal Bhakti by the Sivayogins. It is the meditation
which is in the form of communion (samarasa) between
the Linga and the Prana. The life of him in whom that
internal Bhakti resides, is like a broken or decayed seed
which cannot be the cause for rebirth. (8-9)

Notes: This Abhyantara-bhakti is described in terms of
Nirbijadiksa which leads to Mukti. That Diksa which removes
(eradicates) the network of Karman of three types called Pra-
rabdha (derived from past life), Safcita (accumulated during
present life) and Agamin (belonging to the future), is called
Nirbijadiksa. Para. A. says that the external Bhakti reflected
in the worship of the Linga and the internal Bhakti reflected in
the internal worship of the Pranalinga by the Sivayogin, arise due
to the impressions of the previous life and that accordingly the
worship of Siva (Linga) should be performed: aTal =ma=r st afg
S T | rarTeRTed e et @R 1(12.20). The same Agama

says that the internal Bhakti (worship) is hundred times superior
to external Bhakti: STRIEME=I 4% Wesaaqunies| (12.21). The
Sivayogin practises this internal Bhakti starting his worship with
the worship of the Istalinga by effecting ‘drstiyoga’ in it and
inwardly concentrating on the Pranalinga and the Bhavalinga;
this is stated briefly in the following statement of Candra J.A.:

qrafsfeg g M g | e ey F e g: | 1 ki,
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pa., 3.48) — ‘He who worships the Istalinga, who cherishes in his
mind the Pranalinga and who visualises the form of Bhavalinga,
cuts asunder the fetters of death’. The Istalinga should be
worshipped after ablution (Abhiseka) with sandal paste, rice
(aksata), flowers, offerings (naivedya), betel nut and leaves
(tambula), etc. If the same worship is rendered through pure
conceptions to the Pranalinga through meditation, it is called
Pranalingarcana; if the mind is fully absorbed in it, it is called

Bhavalingarcana: T8 S FAGEfcrg < Ta(d | | TGEAM H61 37 Aofagre
HAA | | Fgferae Hefoged S | (Stiks.A., kri.pa., 6.46-47; see

also 45-46 above there). Attention is drawn to the same Agama,
kri. pa., 6.44, which says: TEWOEfAE [SESHIEA: | TRYE T Fard
TTferg R 4 ||

HTET— Ta ellsremiagrss - feadqe Jerd
gdle —

Thus it is said that he who is endowed with Abhyan-

tarabhakti which is well known as ‘Nirbijadiksa’, is alone
emancipated —

g feRgaaT R TErad |
foraufaad g<gwan gt fageadiigo 11

What is the use of saying more? Sivabhakti is supreme
and is more esoteric than all esoteric things. He who is
endowed with it gets emancipated. There is no doubt
about it. (10)

STET— WA 11Ro || It is clear. (10)
HRET— TAAGY AT HEATEINAE —

If it is asked as to what causes such Bhakti, the answer
is given here —

TaEed |1 widd : Ul uiaamyd: |
TR el St a1 TAFT: 1122 11

ke wamRiHa- S - PR - agffearm-armaarrg: . 391

It is through Siva’s grace that Bhakti arises and Siva’s
grace arises due to Bhakti, just as the seed is born from
sprouts and the sprouts are born from the seed. (11)

STEIT— WO 118 11 It is clear. (11)

Notes: This Stanza is quoted in Basave$vara’s saying
(Vacana) starting with “Ninoliyitte punya ninolladude papa”
(vide Basavannanavara Satsthalada Vacanagalu, Ed. Dr. R.C.
Hiremath, K.U.D., Dharwad, 1968, p.199, Vacana No. 505). The
reading of the first Pada in the Vacana is — Se@eaamfad: | The
rest is the same as the above stanza.

SATEAT— IET YiFREHAT T GeAdcare —

Then it is said here that such Bhakti is difficult to
attain by one birth —

TaEyfaeT a9 wiemifaatasTtat |
I 91 9 WY THHRT STHATILR 1

That Bhakti which is preceded by Siva’s grace and
which brings emancipation, is not possible to obtain by
the human beings by one birth only. (12)

SAEAT— WEH 1111 It is clear. (12)
ATET— Tfe FHiTSTHME T T —

In how many births it (Siva’s grace) can be obtained?
The answer is given here —

IMGIHYGHT aeTdigara- |
foteam UggHT wHEfd U 119311

The Great Lord shows mercy towards those enlightened
persons, who have become pure through many births, who
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have been following the paths of Sruti and Smrti and who
have renounced the mundane attachments. (13)

TET— ISR ARTAAGSURYgfmEr gfd-

A —— ) e e o

T i, TG e Ao scad: | RreaTeT SaeTd-

FHITSSETHTASTY TeisTH( RTererd ™ araerrasTd fRrafad-
Ufasafafa wa: 1123 11

Such a Bhakti is obtained by them through his (Siva’s)
grace, as Siva is pleased with those enlightened persons
whose minds have been purified by the meditation, worship,
etc., of Siva rendered in several births, who have undertaken
the daily and occasional rites prescribed in Sruti and
Smrti and who are not interested in rites for the fulfilment
of desires. Although the Mlecchas (barbarians), etc., are
not practising the rites prescribed by Sruti and Smrti,
devotion towards Siva would arise in them due to their
service to the devotees of Siva in their previous births. This
is the import. (13)

Notes: This stanza is quoted in Nilakantha Sivacarya’s
Kriyasara (Vide Kri. Sa. vol.L,, p.19, §l. 102).

ET— TAThSTHAA TR HiqeTH Ty o:, I
iGN SfeTE—

In how many births Mukti can be obtained through
Sivabhakti, which is obtained through (the merit of) many
births? Of what nature it is? Answers are given here —

T Gid gaRIsy=Ied: e wamq)
AN AT AT STHAATAT N 126 11

When Siva is pleased man is liberated; he who is
liberated, is equal to Siva. The mortal who is endowed
with a little devotion, gets liberated after three lives. (14)
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ATET— f¥7a T Wi gardl Had, gor: e o,
2 Hee SRl ST gk, Qi Tahd ST
qfFIRe el | 31 fregwre Riame wa A deargmafieny
R ENMEEECANCEEIE I CICANCIECa XS IR G R CI G
fTeaE yafa’’ i JgsTerergag | “Tehd ST gfaaarmn
q TR | g g Yo ASaeR | |7 3 SRHeTE,
AR ST gfek:, gkl SarT st giearfd
a: 112% 1

When Siva is pleased, man is liberated; he who is
liberated, is equal to Siva. The mortal who is endowed with
a little devotion, gets liberated after three lives. What is
intended is that the mortal who is endowed with full
devotion, gets liberated in one life only. Here the idea of
equality with Siva is nothing but non-duality with Siva,
because there is no possibility of equality with Siva and
because in the case of him who is inferior to Siva, there
cannot be equality with Siva. This is in accordance with the
Sruti statement “Na tatsama$cabhyadhika$ca dréyate” which
means that “no one is seen to be equal to him; no one is
seen to be superior to him.” Here ‘non-duality’ is no other
than that of ‘Ananyopama’ as in such cases as “gaganam
gaganakaram” (the sky is like sky itself), as said in the
statement of Brhajjabalasruti, viz., “Sivasvariipo bhavati
Sivasvartipo bhavati” (He is of the nature of Siva; he is of
the nature of Siva). According to the Viragama statement,
viz., “Ekena janmana muktih, etc.,” meaning — “O
Mahesévari, Viradaivas get liberated in one life itself, while
other Saivas get liberated after three lives”, liberation is
possible in one life only in the case of ViraSaivas, while it is
possible after three lives in the case of other Saivas. (14)
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Notes : ‘7 qemgmafysy gvad’” (Sve.U., 6.8). “TH THEK,
gae”” (Source not known) — quoted as an example of Ananva-
yalankara in Appayya Diksita’s Kuvalayananda. Ananvaya is a
case of comparing one object with itself. The same is called
Ananyopama. Here the ‘abheda’ with itself in the case of Jiva is
as in the case of Ananyopama, where one object is compared
with itself. Jiva is Siva’s ‘ariéa’ in bondage. When bondage is
removed, Jiva is Siva himself. ‘T ST, 3§ — Viragama. (This
is not traceable in the available text of Viragama). ‘¥ fragH
¥9q”” — The liberated person becomes one like Siva. This is
brought out through an analogy in a Saivagama: * e TE-
fergrgrarTe: | feRweha-are fyded rea fgst: 1”7 (Ma.A., ca.pa., 7.3)
— ‘By virtue of the union of Linga and Anga achieved through
Diksa given by Guru, the aspirant (Dvija) attains the form of
Siva through meditation on Siva. This is on the analogy of a worm
becoming the bee by incessantly remembering about the bee out
of fear.” Viragama says: YAQEARIEI=ITA SIS JHEd | 79 feI=remishr<
H9 &9 YogygaH | | (not traceable in the available text of Viragama)
— ‘As even a worm becomes bee by cherishing the form of the
hovering bee continuously, so does a man incessantly remem-
bering about Siva becomes Siva himself in form.’

STET— T Sl TH el : ? Heraed JAecufuid o
A SR —

It may be asked as to what is that ‘bit of devotion’
(alpabhakti). It may be also asked as to whether the

liberated person has rebirth or not. These questions are
answered here —

T Afaa=dier 3 vyasas |99 |
UGS T AT [ar | wfaafifa
HAEANILY I

There would be absolutely no torment caused by the
organ of birth. There is no doubt about it at all. That service
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which is made up of these (nine) aspects and which is not
lacking in any aspect, is called as Bhakti. (15)

SAREAT— ‘7Y FREdd 1 9 e’ gfd gadiam=ier
eI | SFafaeTggert dar qurfa:, fhfa=rsea-
afgafed: 112411

According to the Sruti statement “Na sa punara-
vartate, na sa punaravartate” (he will not come back, he
will not come back), there would be no torment of passing
through the organ of birth, which in other words is that
there would be no rebirth. That service which is endowed
with the nine aspects as told above, is full-fledged Bhakti;
that which is lacking in any aspect is ‘a bit of devotion.’
This is the meaning. (15)

Notes : “TE @A ....” (Br.JJa.U., 7.2). He who is liberated
would be totally free from the pangs of birth. This is the result of
full-fledged Bhakti. Those whose Bhakti is lacking in any aspect,
are ordained to undergo rebirth for three more times.

HATET— 379 ‘I HAE1 A qTgre & qeehaun
FAf 3 g 1 wieafefatcr—

Then, according to the Sruti statement “Yaddhi manasa
dhyayati, etc.,” (that which is mentally cherished, is

expressed through words and is practised through action),
Bhakti is said to be threefold —

A QAR AeT AT : |
foramufefamr ar |1 dar ARG |l
T anferchl YaT HUYST o HITRT 11 E 1|

That service is again threefold depending on the means
as mind, speech and body. Meditation on the form, etc., of
Siva is regarded as mental service. Muttering of the Mantra,
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etc., is vocal service and worship through actions is physical
service. (16)

HATET— 1 WG WiFqa e ehraeerrenoier i

Hafd | o Rrafegriesytemar AFg!, RaH=rsegfaear o,
1 forfremmT Fifent dar seadd: 112§ 11

That service means Bhakti in all its aspects. It is
classified as threefold as depending on the means in the
form of mind, speech and body. Here meditation on the
form of Sivaliﬁga, etc., is mental; that which is of the
nature of muttering of Sivamantra, prayer, etc., is vocal,
and the worship of Sivalinga which is rendered through
the body is physical service. (16)

Notes : “dfg 41 &amfd, gfe” (Br.JJa.U., 1.1.). The actual
form of the statement is — “TEATEIA T&W AGISITESM, TGN dafd,

T WU A 1”7 What is quoted above may be another reading
of the same statement.

TET— 3relafaueyr Ya1 Srenfede Hifadear —

Then it is said that the service of that nature is threefold
as external (bahya), etc. —

TR 9F SRIE<Wd 91
wHIaTaRTAe e age fag: g

That service (Bhajana) with the distinction as mental,
vocal and physical, is said to be threefold as external (bahya),
internal (abhyantara) and external-cum-internal (bahya-
bhyantara). (17)

FTET— QAT HHASTFREAN ST h ST STal-
fcemaR iUt sremaa e B fog: sifimT STl 1120 1|
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That Bhajana (service) which is already said to have
the difference as mental, vocal and physical, in keeping
with three kinds of Diksa, is known as threefold as
external, internal and external-cum-internal; it means that
the wise know it (as threefold). (17)

Notes: After obtaining the Istalinga on the Sthiila-§arira the
devotee renders worship to the Istalinga with the external
materials of worship and experiences delight through the vision
and praise of the Istalinga. This is external service. Internal
service consists in the meditation of the lustrous form of the
Bhavalinga in the Karana$arira which is rendered pure by
Vedhadiksa. The external-cum-internal service is in the form of
mental cherishing of the Pranalinga in the Stuksma-§arira which
is rendered pure by Mantradiksa, and worshipping it through
‘drstiyoga’ in the Istalinga and ‘manasajapa’ of the Paficaksara-
mantra. These three forms of service are described subsequently
in stanza 20. See also Para. A., 12.12.

SATEAT— 37 [hAw] T AT e e —

Then if it is asked as to what is their form, it is said
by referring to Manasa and other forms —

Tl He9TeHIee eI A |
foTermIaT ol aredET @ I 119 1

W:WW@:I
oI & &R T "aT: 112 11

The mind which is abounding in meditation of the Great
Lord (Siva) is the mind, but not that which is engaged in
meditation on others. That speech which is immersed in
the name of Siva is the speech, but not anything other than
that. That body which is marked by the prescribed signs of
Siva such as ‘Tripundra’, etc., and which is engrossed in the
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service (worship) of Siva is the body, but not anything other
than that. (18-19)

TET— 3fE8: Trah:, Aqugifehiy: wefgugesmemru-
w1, Rrare fog: g, 3ifgd: gfea: T ReireRiRa: fraferg-
YSTIAeqL T 14, 311 1 3o | 18 Ter |18 ¢-2 R 11

‘Prescribed’ means ‘told by Sastras’. “Tripundradi’ means
‘the marks or signs of Siva in the form of Bhasma and
decoration with Rudraksas.” That body which is engrossed
in the service of Siva or the worship of Sivalinga after having

been marked with those, is the body. Any other one is not
the body. The rest is clear. (18-19)

Notes : Also see Para.A., 12.15-16
TET— 37 TRlifceh agafd —

Then Bahya, etc., are defined —

SraTfafed STl reeTaent |
qed § TWUAIT=eEay | |
T AR9IHEUT STRM=Iead | 10 1

The worship of Siva, etc., which are perceived by
others, are external service. The same which are known to
one’s self, are stated to be internal service. The mind
engrossed in the Great Lord is said to be external-cum-
internal service. (20)

ATEI— YPIrIeeh Rergsiieshd sr=eAfafed
CHBMEHT R, Al Heea] fRrafoigreermd 71 S,
FIERTTAFIERIES At e ged: 1130 ||
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The worship of Sambhu, etc., i.e., the action such as
the worship of Siva, which comes within the range of
another’s sight, is external; the same, i.e., that worship,
which is known to one’s self, which is, in other words,
within one’s own range without being in the range of
another’s sight or audibility, is internal; the mind which is
engrossed in the Great Lord, i.e., attached to the Sivaliﬁga
only, is external-cum-internal service; in accordance with
the maxim of ‘crow’s eyeball’ it is pervading both (external
and internal); so the people learned in Sastras say. This is
the meaning. (20)

Notes : The first two types of service are clear. The third
one, i.e., mental cherishing of Siva, is explained as external-cum-
internal with the analogy of ‘kakaksigolaka’ (the crow’s eyeball).
The crow is supposed to have but one eye and to move it, as
occasion required, from the socket on one side to that on the
other side. Similarly, the mind is but one and yet it pervades
meditation internally and outer worship externally. This is
what is known as ‘bahyabhyantara-sthiti’ of the mind. See also
Para. A., 12.14-15.

ATET— ST TR ST ST =T
HadIcag —

Then it is said that the same service which is thus
threefold as mental, etc., and external, etc., is fivefold —

TFT Hd WigERd WeH I |
qT: A TN & T AIIYART 112 11

That very service is again said to be fivefold as Tapas
(penance), Karman (worship), Japa (muttering of Mantra),
Dhyana (meditation) and Jhana (knowledge) in their due
order. (21)

RAT— W12 11 It is clear. (21)
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HRET— 37 fhANT WEHEAE —

If it is asked as to what is their nature, the answer is
given here —

forandt JgwvnTEY: FIE A HA
forarel wH fage = annfe Tad 1RR
Y : TFYETY: WUETETH U av |
CETEATATICERTIATHT T aSTeTaATae 1133 1|
& forae wurfafarmr Tranfaferay
forarmmedfagr [ ArndaET 1

Sfa TIueRIsT fYTaay: Uaifaa: 1% 11

The emaciation of body for the sake of Siva is Tapas
(penance), but not physical mortification. The worship of
Siva should be known as Karman (action), but not the
external sacrifice, etc. Japa (muttering of Mantra) consists
in the repetition of Paficaksaramantra or the repetition of
Omkara or the repetition of Rudradhyaya, etc., but not the
study of Veda, etc. The cherishing of the form, etc., of Siva,
is Dhyana (meditation), but not meditation on self, etc.
Jiana (knowledge) consists in the knowledge of Sivagamas,
but not that of other lores. Thus Saiva sacrifice is lauded as
fivefold. (22-24)

ATEAT— R FHTEAIE TR U q9:, Heaiie
eSO Seisl = a9 3f gHaw) et Refagysta
FHHf faIae, TR SYdTd | STel ATmfe afgaegfadea-
JHERASTBITATTG FHH Aread, Thed THE]| I
I T 57, “ Fuafear der e vere’ g wEdd
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frafideentefd, fog T=nerRMEE: YUEnAE g o1 SRAEl-
fepna: | ofeyred SredfYRITyrEfs, TauHE e

STT g | el e IRATRR g atyEaterd-
BCHTe= A e, fore] RTae waiefem= Rrafeg o=

TeRrERatsfafyrsfdafa = samfaed: | arrefae I
HrATEARTEEde A JH, foreg Rrarmreifasmfaed: | -
[EEEIREICUIER L P SIRRIS EERIE R IR R SECANN RN CRE
g weRifea: 113 R-% 11

The emaciation of body for the sake of Siva’s worship,
i.e., in the effort of collecting the materials of worhsip, is
alone regarded as Tapas. The physical mortification, i.e.,
the emaciation of body through Candrayana, etc., involving
physical mortification, is not Tapas at all. The worship of
Siva, i.e., the worship of Sivalinga should alone be known as
Karman, because its fruit is everlasting. The external
sacrifice, etc., i.e., the sacrifice other than that such as
Jyotistoma which can be performed by a lot of expenditure
of wealth and efforts full of fatigue, is not said to be Karman,
because their fruit is transitory. The study of Veda is not
Japa, because it is ordained by Bhagavan that
“Traigunyavisaya veda, etc.,” (Vedas are connected with
three Gunas. Hence, Arjuna, rise above the three Gunas);
but the repetition of Paficaksaramantra or the repetition of
Pranava or the repetition of Rudradhyaya is Japa. By the
word ‘adi’ (etc.), Atharva$iras, Atharvasikha, etc, are
included. The ‘abhyasa’ in the form of repetition is Japa.
This is what is meant here. Dhyana does not consist in the

meditation on the self. It means that Dhyana does not
consist in the meditation on ‘Aham atma’ (I am the self)
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which covers what is associated with the adjuncts such as
the restricted body, senses, etc. But the meditation on the
form, etc., of Siva, i.e., the meditation on the Sivaliﬁga and
on such forms as are endowed with the nature of one having
the moon as the crest-ornament (candrasekharatva), etc.,
constitutes Dhyana. The knowledge of other §astras such as
Sankhya, etc., is not Jiana. Thus Saiva sacrifice is lauded as
five-fold in the form of Puja (Karman), Tapas, Japa, Dhyana
and Jaana which are of the nature of physical, vocal and
mental services. (22-24)

Notes: Tapas consists in the emaciation of body for the
sake of Siva, but not the observance of vows such Candrayana.
The vow of Candrayana is a religious observance regulated by
the period of moon’s waxing and waning. In it the daily quantity
of food, which consists of fifteen monthfuls on the full moon
day, is diminished by one mouthful every day during the dark
fortnight till it is reduced to zero on the new moon day, and is
increased in like manner during the bright fortnight. See:
fofergeaan <R RveH Yot Rreavesfia| W greaae five =
I (Ya.S.,3.323) - ‘He who observes Candrayana vow should
partake food increasing it at the rate of one mouthful equal to
the size of peahen’s egg each day upto the full moon day and
then decreasing it at the same rate upto the new moon day’.
Karman is the worship of Sivalinga, but not the performance of
Yagas such as Jyotistoma which involve a lot of expenditure and
require a lot of efforts. “Fuafasar a7 fETwar W’ (Bhag. G.,
2.45). Vedas teach something connected with three Gunas,
Sattva, Rajas and Tamas, which is the same as ‘samsara’ with
desires and efforts to fulfil them. One should rise above them.
It means that one should be free from desire (niskama). ** 37va-
frreraud GgRY fowe: whifde A § SeruataTEr | © g e
wyarsi s waeaf 117 (Sankaracarya’s Bhag. G. Bha. on 2.45).
Hence Japa consists in the cherishing (muttering) of Paficaksara-
mantra continuously or repetition of Pranava or repetition of
Rudradhyaya, but not the study of Veda. Meditation on Siva,
i.e., the form of Siva such as Sivalir'lga, Candrasekhara, etc.,
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constitutes Dhyana, which is the mental function assuming the
singular form of the divine— ‘@ Feadehartar &4’ (Yo. Sii., 3.2).
It does not apply to thinking about the Self as associated with
body, senses, etc. Jiiana consists in the knowledge of Saivagamas
(and Upagamas), but not the knowledge of other Sastras. These
are the five Sivayajiias for Virasaivas. Saivagamas give three
versions of Paficayajiias. First version is that of five Yajfias in the
form of Devayajina, Pitryajiia, Bhiitayajia, Manusyayajia and
Brahmayajfia. Candra J.A speaks of these along with Sandhyo-
pasana after Bhasmasnana and Tripundradharana: ‘‘Seargaqqr-

U Qe | hefea: Terse Jfeon w@fgdfon 117 (kri. pa, 11.61;
see also Ma. A., kri.pa., 2.38). According to this prescription,
Sandhyopasana should be performed with Savitri(Gayatri)-
mantra and five Yajias should be performed by the householder
who aspires for his good. Ka. A. mentions the five Yajhas as
Devayajna, etc., (kri. pa., 3.68) and explains them (kri. pa.,
3.69-70). Accordingly, Devayajina consists in the offering of
sacred sticks (samit-s) into fire. The offering of libation (tarpana),
etc., to the ancestors constitute Pitryajia. The offering of a
portion of daily meal to all creatures is Bhiitayajia. Feeding the
Brahmanas constitutes Manusyayajiia (Nryajna). The study of
Vedas (svadhyaya) is Brahmayajna. These are the remnants
of the old practices that have lingered in the ViraSaiva portions
of the Saivagamas. Ka. A. further speaks of Japayajiia as
superior to all other Yajias involving a variety of materials:
‘gl goraRe SToaRl fafyrad | stray gEde afdRfErEdd 1’ (kri.
pa., 3.62) — ‘Japayajiia is superior to all the sacrifices which
involve many materials; only after doing Japayajia, one should
offer salutations to Guru, etc. The Japayajiia meant here is the
muttering of Gayatrimantra. This form of Yajia is of knowledge.
Another form of Japayajia is acceptable to the Viraaivas as
told in S.S. The second version of Pafcayajfias is given in the
Siiks. A.: ‘‘PHITEUER SUITEER: | HHEN IEAT: T=ae N
g 117 (kri. pa., 6.26). The same Agama describes them thus :
‘U fguT IT: THHIRMNGT: | HEH J B JEa A g qead |
frreenmasfy o I wreear AremaTeTand | | feafedrRfed Tmfeurafsta: | U
TR MGG | | STLTET T Ae TriameF | Tuet ST9: Jed
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I e =7 Aged” (kri. pa. 6.27-29)— ‘Karmayajia is twofold as
Sakama (with desire) and Akama (without desire). In Sakama,
one enjoys the fruit of Karman and takes birth again on the
earth. In Niskama, again, one gets supreme knowledge and
attains emancipation. That which is free from the defects such as
violence, etc., and which is free from qualities such as desire
(raga), etc., is the Tapoyajiia and it is the means to liberation.
The external worship and Yoga, etc., are the means to attain
heaven, while Japa, Jidna and Dhyana which eradicate sin, bring
liberation. The Japayajfia is regarded as Antaryaga (internal
sacrifice), while Karmayajna is Bahiryaga (external sacrifice).
The internal sacrifice in the form of Japa is superior because
““Sfeal TR g <aT: WTORUAAT: | STTaiTadi 3 gaaw: TEivmE: 117 (Stks.
A., kri. pa., 6.31)—In the case of those who are engaged in
external sacrifice, gods are made up of stone or mud, while in the
case of those who are engaged in internal sacrifice (like Japa),
Sadasiva is always in their hearts’. Jiana and Dhyana forms of
Yajna are those that lead to the realisation that one’s self is Siva:
I I A T | T af W) e | Fgeuieq stea 7 f wwafa wefa
(Suks. A., kri. pa., 6.32) — ‘He who does not have Jiana and
who does not do Dhyana, cannot realise Siva, just as a born
blind person cannot see the objects’. Therefore it is necessary to
give up the external sacrifice, etc., which are the means of
attaining heaven, etc., and take to meditation (dhyanayoga)
after obtaining the supreme knowledge from the Guru —
‘TR STEl TR ST | e T S Ho | 1
(Suks. A., kri, pa, 6.33). This is Dhyanayajfa. Jfianayajha is
described thus: “‘fesmmd dar vaen wayt Ta: | fFevRfesd fad
e frgar: || qeTet g e e steen weieR W) ad: YYse Ad
dtasRer wad)” (Siiks. A., kri. pa., 6.35-36) — ‘One should drink
the nectar of the knowledge of Siva, become engrossed in
devotion and fix one’s mind in Siva, with self-control and
without being agitated. At the commencement of worship one
should meditate on Siva, cherish the Pancaksara-mantra and
worship the Lord (Sivalinga). This is the Virasaiva method.
This is Jiidnayajfia in ViraSaivism.” The third version has been
mentioned in Para A.: “TU: &¥ S &4 I SIS | T Hir
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T AT FOT [l ol o foRd are armfe Jread || e
TR Fegife A AAH| | ST TSN WUenA U o | &S
FfeHraEl T AREEAleRd || wH 9 Rrafa @ g9
fRerarredfas™ 9 A=mesT 1 (12.17-19) — ‘Tapas, Karman,
Japa, Dhyana and Jfiana, these in due order are the fivefold
service told again......... The worship is known as Karman; the
external sacrifice, etc., are not so. The emaciation of the body
for the sake of Siva is Tapas, but physical mortification is not so.
Japa consists in the repetition of Paficaksaramantra, or that of
Pranava or that of Rudradhyaya, but not of others. Dhyana is
meditation on Siva (Sivalinga), but not trances for visualing the
self. The knowledge of the Sivagamas is jiiana, but not anything
else’. (See also Supra. A., 7.6-8). In ‘S92, etc., ‘7 SFAEAIANGHH is
better reading than what is found in the text — ‘7 JEraaATEHH

SAT— M T AT WA F: oI | ¥h
gle—
Then it is said here that he who worships Sankara

through this pentad of sacrifices with deep devotion, is
the Bhakta (devotee) —

SEERELHER I ERIC R Rt
el AT Teh: T 'R A 1R Y 1

He who worships Sankara through this pentad of
sacrifices with highest devotion, is, indeed, called the
Bhakta (devotee). (25)

ATEIT— T 1(R4) 1 It is clear. (25)

SHTE— efaufaThye TafRad M ST
g8 —

Then, it is said that there would be beatitude if such

a devotee of Siva is worshipped and that there would be
terrible hell if he is insulted —
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TSHTeSavaae U Tfaiared |
STEATETERT el T TIME: 113§ 1|

By the worship of such a devotee of Siva, one attains
beatitude (state of merit). By doing insult to him, one
undoubtedly goes to terrible hell. (26)

oo

ATEIT— TEH|IR& | It is clear. (26)
ATET— 37 fYravrhey faernfagame —

Then what ought to be and what ought not to be
done by a devotee of Siva, is told here —

et were: fraufrrregan)
T TPrEE gT T T W a9 F@faaiRe 1

The devotee of Siva who is of great power should
not touch or look at those who are averse to devotion
towards Siva. Nowhere should he reside with them. (27)

HATEAT— {YTa Rl Fedsral Yafd | TeefTasmhm &3i-
YA GHay 7 FAd, AE FAISIARG TSl wia: 1140 1|

The devotee of Siva is of great power. Hence, he
should not even once have the sight of, touch of or co-
existence with the non-devotees of Siva. It is implied that
if he does so his power would be diminished. (27)

Notes: S.S. does not use the term Pancicara, in the same
way as it does not use the term Astavarana. Yet just as it
gives all details about Astavarana. without using that term, it
also gives the main details of Paficacara without using that
term. It brings them under ‘Svamaragacara’. Saivagamas in
their latter parts, for the first time, deal with Pafncacara.
Among the available latter parts of Saivagamas, the latter part
of Ka. A. mentions the term Paficacara along with the term
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Astavarana: ‘‘EEEUY © Fg $F T | FAGE TRgE THERSENT
seArel 1" (kri. pa., 1.128). Candra J.A. gives the details about
Pafcacaras : fIgeR: TeER: Riamremse | Yeaerl ToeR: T=em:
TRl | | RO axiforgle, e 36 Héidel | 3 WEeH fagem: @
I | | HHISIIA ST Feq-aduraed | Telagsig Hl e sfd &fd: 1| R
Td T §& TFHAREH | T qar=n daikfa fremem & afda: 1 frew
e fyravmifewre =11 9 punfa = afsr<=i 9 e 3= | |
RTevyarasH: ¥d aftwer: gieEide | duf yeiisefia a8 yoeEr efa sga: 11
(kri. pa., 9.4-9) — “Lingacara, Sadacara, Sivacara, Ganacara
and Bhrtyacara — these are spoken as Paficacaras. Lingacara
consists in the firm conviction that there is no divinity on the
earth other than the Istalinga granted by the Guru. The daily
gratification of Guru, Linga and Jangama with wealth earned
through righteous means is regarded as Sadacara. The faith
that there is no resort other than Siva who is the Supreme
Brahman and who is engrossed in his five activities, constitutes
Sivacara. When one does not hear any reproach of Siva,
devotees of Siva or Saiva religion, it constitutes Ganacara.
Bhrtyacara is regarded as the notion that all the devotees of
Siva are superior on this earth and that ‘I am their servant’.”
Under Lingacara come the twenty-one items at the rate of
seven each of the three kinds of Diksa called Vedha, Mantra
and Kriya. (For details about them, vide notes on S.S. 6.13-14).
Sadacara includes eight types of Sila. They are: (1) Ankurasila
consisting in the rise of a feeling that this my body, which has
attained a divine form through the performance of Sadadhva-
nyasa due to the grace of Guru, is the source of all worship;
(2) Dvidalasila consisting in the bearing of all the Saiva marks
such as Bhasma, etc., at all times without fail; (3) Pravrddha-
§ila which consists in thinking always about the greatness of
Saiva religion, as it causes the increase of Bhakti; (4) Utpanna-
§ila consisting in living with the wife, children, etc., who have
undergone Virasaiva initiation; (5) Saprakandasila which lies
in the absence of taking food without worshipping the Ista-
linga, as it is the means of Bhakti; (6) Prasakhasila consisting
in not partaking anything that is not offered to the Istalinga;
(7) Sapuspasila consisting in the absence of leaving the sacred
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offering (prasada) dedicated to Siva (Sivalinga); (8) Saphala-
§ila which consists in the conviction that Guru, Linga and
Jangama are one. (Candra J.A., kri.pa., 9.20-30). Under
Sivacara come the sixteen purifications (Suddhi-s), namely,
(i) Dravyasuddhi — acceptance of only those materials such as
fruits, roots, etc., which are either received from the hands of
a devotee or which are sanctified by Bhasma; (ii) Ksetra-
$uddhi — having the field, etc., which are endowed with the
slabs of stone, wood, etc., that are sanctified by the stamp of
Nandi (Nandimudra); (iii) Grhasuddhi — residing in a house
marked by the form of Sivalinga; (iv) Bhandasuddhi -
acceptance of vessels which are either made by devotees or
sanctified by Bhasma; (v) Trnasuddhi — using the grass, etc.,
which are either brought by devotees or sanctified by Bhasma;
(vi) Kasthasuddhi — using the fuel which is either brought by
devotees or purified by Bhasma; (vii) Vitikasuddhi — use of
‘tambila’ (betel nut, betel leaves and lime) which is either
brought by devotees or sanctified by Bhasma; (vii) Paka-
$uddhi - taking the food which is prepared by the devotees
and which is not seen by non-devotees; (ix) RasaSuddhi —
taking only the milk, curds, buttermilk and ghee of cows by
avoiding those of buffalos or goats; (x) Bhavasuddhi - not
succumbing to rebirth by avoiding ‘kamyakarmans’ which are
the causes of rebirth; (xi) Bhutasuddhi — the acts of showing
compassion towards all beings, purifying the five elements and
keeping the five elements unpolluted; (xii) Bhavasuddhi —
cherishing auspicious thoughts about Siva by relinquishing all
desires; (xiii) Margasuddhi — walking on a path or road in
such way as there would be no violence or pain caused to
ants, etc., by the feet; (xiv) Kalasuddhi — the worship of the
Sivalinga at a time which is prescribed by Sastras, which is
free from noise and which is pleasing; (xv) Vak$uddhi -
avoiding falsehood, harshness, meanness, loathsomeness and
imperiousness in speech; (xvi) JanaSuddhi — keeping company
with only devotees in sitting, sleeping, assembling and at all
times. (Candra J. A., kri. pa., 9.33-49). Under Ganacara are
included sixty-four Silas : (1) The speaking of truth with
devotion, (2) not to speak of unsalutary truth, untruth which
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is pleasing and speaking of salutary truth, (3) reading of Vedas,
Agamas and Puranas daily as they bring the knowledge of
one’s duties, (4) to praise Siva, Saiva devotees and especially
the Guru, (5) avoiding the praise of other gods or other
persons at any time, (6) not to indulge in self-praise at any
time or any place, (7) avoiding censure of gods, men and even
of those who are meritless — these seven are Vacikasilas (vocal
Silas-habits); (8) salutation to Guru, Linga and Jangama,
(9) collection of materials of worship everyday, (10) Japa of
the Miulapancaksari daily with the help of Rudraksamala,
(11) feeding the Guru, Linga and Jangama every day (sama-
radhana), (12) giving ‘dana’ according to one’s capacity with
devotion to the Guru and the Jangama and for the Saiva
religion — these five are Panigata$ilas (pure habits of hands);
(13) taking journey to meet the Guru and the Jangama, (14) cir-
cumambulation (pradaksina) of the Guru and Jangama with
devotion, (15) act of going to places for collecting materials of
worship, (16) taking to a firm sitting posture for the worship
of the Guru or the Istalinga — these four constitute Padagata-
§ilas (pure habits of feet), (17) not to separate the Istalinga
from one’s body so that its touch is established at all times,
(18) the experience of horripulation due to the touch of
Istalinga — these two happen to be Tvaksambaddhasilas (pure
habits pertaining to skin); (19) looking at the Istalinga with
affection and without fatigue, (20) flow of tears as a result of
looking at the Istalinga without winking — these two are
Caksussambaddhasilas (§ilas pertaining to eyes); (21) the
tasting of the prasada (sacred food offered to Guru, Linga
and Jangama) everyday — this is Jihvagata$ila (§ila pertaining
to tongue); (21) to smell the fragrance of the flowers, etc.,
offered to the Istalinga — this is Ghranagatasila ($§ila pertaining
to nose); (23) listening to the praise of the Guru, Linga and
Jangama daily, (24) not to listen to the censure of the Guru,
Linga and devotees — these two are Srotragatasilas ($ilas per-
taining to ears); (25) purification of the body with the ‘prasada’
of Guru, Linga and Jangama, (26) prevention of the senses
from prohibited objects, (27) taking bath with water or Bhasma



410 Afrgrafriramfon: EERE

for purification when one touches an object which should not
be touched, (28) not to have the company of a person who
has not taken diksa, (29) application of Bhasma and Rudraksa
and wearing the Linga on the body — these five are Kayagata-
§ilas ($ilas pertaining to the body); (30) Brahmacarya which
consists in the absence of thoughts about the enjoyment of
prohibited objects, (31) to be attached to Bhakti towards
Siva and to avoid desires for sensuous objects, (32) to be
angry towards ‘adharma’ but not towards an enemy (akrodha),
(33) to be inclined towards Saiva worship but not towards
money (alobha), (34) to be deeply attached to devotees, but
not to wife, children, etc., (amoha), (35) to be averse towards
one’s own senses but not towards anybody (amatsarya),
(36) infatuation by the conquering of Maya but not by
practising religion or by earning money (amada), (37) not to
think of merits or demerits of Guru and Jangama, (38) not to
think of injuring any being (ahimsa), (39) not to stand the
sight of sorrow of any being (daya), (40) hesitation in doing or
saying anything with the fear of creating misunderstanding or
pain to others, (41) absence of difference between an enemy
or a son (arjava), (42) faith in the Nigamas and Agamas
taught by the Guru (§raddha), (43) not to give up righteous
path even at times of adversity and danger (dhrti), (44) not to
blame the enemies even when they are prone to do great
injustice (ksama), (45) the absence of desire for enjoyment
and averseness towards it (bhogasakticyuti), (46) the absence
of negligence in doing anything or in keeping to one’s words,
(47) not to cherish anything other than Siva (dama), (48) not
to give up any part of one’s duty and not to take another’s
property (asteya), (49) not to pine for something which could
not be acquired (santusti), (50) cherishing the names of Siva
and Sakti, which brings (Jivanmukti), (51) remembering Siva’s
names and merits continuously, which removes the bondage,
(52) cherishing mentally the act of shampooing the feet of
Siva (padasevana), (53) mental worship of Siva by inviting him
(avahana) and doing different ‘upacaras’, (54) mental salu-
tation to the feet of Siva, (55) mental servitude towards Siva
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who is the doer of good to all (dasya), (56) having friendly
disposition towards Siva who is the doer of good to all
(sakhya), (57) leaving the responsibility of everything, whether
bondage or liberation, to Siva (atmarpana), (58) mental Japa
of Pafcaksaramantra at all times, (59) meditation on the
divine form of Siva (dhyana), (60) the same meditation
continuously in the manner of the flow of oil (tailadhara)
(dharana), (61) the state of meditation of Siva like a lamp
without wind (samadhi), (62) meditation on Siva with the
notion of “Sivo’ham” and conception of all the actions of
one’s senses as being rendered by Siva, (63) continuous ab-
sorption in the form of Siva and (64) the experience of total
bliss by cherishing the different infinite forms of Siva as one’s
own forms and by forgetting one’s self — these thirty-five are
Manasikasilas (Silas pertaining to mind). (Candra J. A., Kri.
pa., 9.53-122). Bhrtyatva is two-fold as Bhrtyatva and Vira-
bhrtyatva. Bhrtyatva consists in the servitude towards Guru,
Linga and Jangama. Virabhrtyatva consists in whatever service
that is rendered with the aspiration for the highest good in the
form liberation. What is stated in S.S., 9.27 above is covered
by Janasuddhi among the sixteen Suddhis coming under
Sivacara.

HATAT— 37 e —

Then it is told as to what aught to be done —

I IV : TfeeTgauTga e : |
ey Ter IS Toraia WRHTEA 1 1R ¢ 1|

Right from the time when he has entrance into
Diksa (initiation) which is preceded by the wearing of
Istalinga, the devotee should worship those who are
dedicated to the Agamas of his tradition. (28)

ATET— (AT R : SRS SRR,
yfafed gerIfse: 1R ¢ 11
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After the Diksa consisting in the conferring of
Istalinga, the devotee should daily worship those who are
devoted to the Agamas of his tradition, i.e., who are
devoted to the Virasaiva (latter parts of) Agamas. (28)

Notes: Diksa, as already explained in 6.11 and the notes
thereunder, stands for a sacred ceremony in which the know-
ledge about Siva is inculcated through the conferring of
Istalinga and the removal of Pasas in the form of Maya, Mala,
etc., is effected. Through Diksa, the devotee becomes ‘linga-
carin’. Within the fold of this broad and liberal fraternity of
Bhakti, all are equal. There is no discrimination on the grounds
of caste, creed and sex. Anybody can enter this fold, provided
he has devotion towards Siva and admiration for the practices
prescribed in the Virasaiva sections of the Saivagamas. In the
next five stanzas, various prescriptions as to what should be
the pure practices of a devotee to preserve his devotion and
faith in tact without allowing his mind to waver from the path
of devotion towards Siva.

TR T : ST fgareg 91
A9l TRY YA N wEEF 1R 11

T e Wiafi: arearet: |
U Hehe! SEHTEAAY &=l 130 11

TEIREE T WA I S|
T afadEmyaTesayedl gead: 113211

JgEEearstE agETuT uftes |
TR, A, Tl O 132 11
e Frasier dRgtareaafdm

Afg TemefergTi fateaugs 1133 11
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The devotee should take food in the houses of those
Dvijas who are engaged in the practices of his own
tradition and who belong to the same fold as his, but not
in those of others. (29) He should give up all those
objects which are sent by those who are uninitiated, who
are uncultured and who are averse to the practices of his
own tradition, although they may be in his own posse-
ssion. (30) He who is a devotee of Siva and who is of
firm resolve, should not worship other deities; nor should
he cherish them in mind or praise them or eat what is
offered to them. (31) He should avoid those houses
which have other deities. At the time of worshipping
Siva, he should not see those persons who worship other
deities. (32) The leftovers (objects that remain after
being offered) of the Lingas installed in temples, are
prohibited in the case of those who are devoted to Siva
only and who follow the path of Virasaivas. (33)

TET— et stfaHarer Arsdred yfe add | =vera
BRI M ECR R K IR AN CER| R PR CE R IS L B
HRAUTHICAY I8 TSRt =1 Yeiand, =R e 1131 1
ST AT =eifedd: 113 0 || gegal gearfyregd
TR, SIS WIS A= g 1 G, 7 =
FIda T WA A, T TR FEI T LA, deffaefess
e yeiianfacaed: 113 R || gSTehTel Rafagqsienre g |
s TEH_ 113311 W1 FRe, Rafergetem diXgte-
Hrterd-erdi SafHHamfars T GeTeR org A eaHaraH, fg
g 1133 11

On the authority of the statement “Sivoktarh jati-
maryadam, etc.,” (he who transgresses the limits of caste
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restrictions laid down by Siva, should be regarded as an
outcaste), it is prescribed that the Virasaiva devotee
should take food in the houses or in the row (company)
of those Dvijas, i.e., Bhaktas and Mahe$varas, who are
so-called because their bodies have become sanctified
by the Mantra after the three Malas in them having
been burnt by the fire in the form of Sivadiksa (Saiva
initiation), who are devoted to the practices that are
appropriate to ViraSaiva tradition and who are born in
the same fold as his, but not in the houses or rows of
others. (29) ‘Atmalina’ means ‘svadhina’, i.e., that which
is in his own possession. Even such an object should be
given up. (30) ‘Drdhavrata’ means ‘drdhatarasivavratin’,
i.e., ‘he who is firmly stationed in the Saiva vow’. Such a
devotee of Siva should not worship through his hands
other deities such as Visnu. He should not praise them.
He should not mentally cherish them. He should not
partake things which are offered to them. (31) ‘Pujakale’
means ‘Sivalingaptijakale’, i.e., at the time of the worship
of Sivalinga (Istalinga). The rest is clear. (32) In the case
of those who are devoted to Sivalinga and who follow
the path of ViraSaivas, the leftovers or the prasada
(objects dedicated) of the Lingas installed in temples by
divine sages or men, is prohibited for ever. ‘Hi’ stands
for ‘prasiddham’, i.e., what is well known. (33)

Notes: “Rrarat snfaatal, geafe” — (Sa. Sarh.; Vi Dha. Si).
Dvijah = twice-born; this term is used in the case of the
Brahmanas, Ksatriyas and Vaiyas in the Varna System. They
are so called because they have two births, one from the
mother’s womb and the other through initiation (Upanayana)
by the Guru. Stidras and women are outside this fold of
Dvijas because they do not undergo initiation in the Varna
system. The term ‘Dvija’ is applied to all Vira$aivas in the
sense that they have a second birth through Sivadiksa by the
Guru. But unlike the practice in the Varna system, the term
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‘Dvija’ is applied in Viradaivism to all persons irrespective of
caste, creed or sex, provided they undergo ViraSaivadiksa
which is common to all. Thus both the Bhaktas (devotees)
and the Mahe$varas (Jangamas, etc.,) come under the scope
of the term ‘Dvija’. Thus S.S. teaches equality among all
castes (varnas) and between men and women in society. The
prohibitions stated in stanzas 29 and 30 should be understood
subject to this social condition. This equality apart, there is
discrimination between devotees who are engaged in ViraSaiva
practices and non-devotees who follow other practices. The
Viraaiva devotee is prohibited from taking food in the
houses and company of such non-devotees. This prohibition
applies to the Brahmanas, etc., who have taken to Virasaivism
through Diksa. They are prohibited from dining in the houses
and company of the Brahmanas, etc., who are outside the fold
of Virasaivism. All this is necessary to preserve one’s faith in
tact. Further there is prohibition regarding the worship of
deities such as Visnu, etc. The spirit of this prohibition should
be understood properly subject to the spirit of the following
statement of Bhagavan : “W¥1 g HeaKil HeSl A TG | AHTSR
& T ST SRSt 71| e TReasT A RO a1 | 318 @1 e
Hegfaeaty @1 0117 (Bhag. G., 18.65-66) — ‘Keep your mind
(thoughts) in me. Be my devotee. Worship me. Salute me.
You will certainly come to me. This I assure you. You are
dear to me. Forsaking all practices, take refuge in me alone.
I shall relieve you from all sins. Do not grieve’. This is God’s
assurance of fearlessness. True to the spirit of this statement
all beings should worship Paradiva in the form of Istalinga
which is not other than Parabrahman. The devotee of Siva is
one of firm resolve. His heart is pure due to pure practices.
Devotion is springing in his heart. That devotion should not
be allowed to go astray in multifarious ways. It is for this
purpose the devotee is prohibited from worshipping other
deities, from entering the houses where other deities are
installed and from partaking the food, etc., offered to even
the Lingas installed in temples, not to speak of that offered to
other deities. The mind of the devotee should be fixed in Siva
only. Then he becomes one with Siva. “Have singular faith in
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Siva. Worship Siva only. Extol the name of Siva only. You
will become Siva subject to the maxim of ‘Bhramarakita’ (kita
becoming bramara by cherishing the latter in mind)”: ““T&<e-
TRuTaRTafgganT: | fmeeary Rdes s st 11”7 (Ma. A., ca.
pa., 7.3) — ‘Due to the association of the Istalinga (Siva) with
the anga (Jiva) obtained through Diksa done by the Guru, the
Virasaiva becomes merged in Siva according to the maxim of
Bhramara-kita’. See notes under 14 above.

TR GedierE= sy fepfieasme —
If it is asked as to whether the ViraSaiva should be
negligent when some danger befalls the Sthavaralinga,

since its Prasada is not acceptable to the ViraSaivas, the
answer is given here —

T T AGTHHU : Ufad |
1T fYravwaT feractreseafomy 113 %11

= wonH fagrany ufer TmmeEra)
forane geelagsaargsauTgard 1 134 1|

Wherever danger occurs to the Lingas installed in
temples (Sthavaralingas) or to the Saiva devotees who
bear the Saiva marks (Bhasma, Rudraksa), the devotee
should take preventive measures even at the cost of his
life. If he gives up his life for Siva’s cause, he will get
intimate union with Siva. (34-35)

FTET— I M ©IeRfAgH Uogg: Jadd, 7@l
TSI ST TG TR TeTeh GTeTe T ehTHER T YU T eh-Teh HUS T 4T -
TSI YR TE U Ao TR STgHaTHeR-el ol -
Al RTaHERIHIET a1 o9 Fodd, T3 TEcERo qoi,
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forgranfy framul Fafaq) 7 worEn g fm T wnfeeEe -
feramef HeSiadeSaagSamaTd 113%-34 11

Wherever, i.e., in whichever place, there occurs danger
to Sthavaralingas or to the gods in the form of Jangamas
who bear the emblems of Siva such as elephant’s hide, vessel
filled with Ganga (water), skull of Brahman, cloth-holder
containing Bhasma reminiscent of the ashes of Kama, Yama
and Tripura (three aerial cities), vessel called Kamandalu,
begging bowl, staff and tablet of Bhasma or to the devotees
of Siva who practise the aforesaid nine kinds of devotion,
there the devotee should take up preventive measure even at
the cost of his life as done by Parvati. If it is asked as to whether
it would not amount to unnatural (prohibited) death, the
answer is given thus — “Sivartham, etc.,”— “If one give up life
for Siva’s cause, one attains intimate union with Siva”.(34-35)

Notes: Tac@=R = This is ‘arpanacara’, i.e., giving up one’s
body if one cannot prevent insult to Siva or take any measure to
retaliate it. Parvati, in her previous birth as Daksayani, offered
herself into the sacrificial fire prepared by Daksa, her father, in
the sacrifice which was intended to cause insult to Siva. This is
Ganacara. This is further described in stanzas 36 and 37.

TET— 37 ALHSERTHAEER I HREHe
wfaureafa—
Then indicating the step taken by Virabhadra and

the step taken by Basavedvara, the practice of a devotee
is propounded —

forafrrent guan SadgerET i
W a1 qeai(eass TeSerdet Had 113§ 11

On coming across a person who blames Siva, the
devotee should kill him or curse him; if he is incapable
of doing so, he should leave that place and go away. (36)
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SATET— ] Y Ferqme:, ol e o @ Reasy
T 1138 11

If the devotee is not able to kill or curse, he should
cover his ears and go away from the place. (36)

Notes: SRR = This refers to the killing of Daksa by Siva
assuming the terrible form of Virabhadra for the insult meted
out by the former towards the latter. This is described as
Virabhadravataranalila of Siva in Siiks. A. (kri. pa., 2.36-37):

“zet: wetfer: qd it cerafemfe: |3qﬁ‘a=réﬁ>mg12lgq§qaaﬁﬁm
AR el f1a: | qenfarre a9 deheaeniieT | SRR
AT e e 17

‘In the past Daksa Prajapati became extremely haughty and
started performing ASvamedha sacrifice in honour of Visnu
without inviting Siva. Siva assumed the form of Virabhadra, the
Lord of Bhadrakali, and destroyed such a sacrifice. This was the
incarnation of Siva as Virabhadra’. According to this account
Virabhadra merely destroyed the sacrifice of Daksa. There is no
reference in it to the killing of Daksa by Virabhadra. ‘Virabhadra-
cara’ means ‘the killing of a person in retaliation of the insult
meted out to Siva or devotees of Siva’. (M.Bha, Santiparvan, 290,
Vayu P., 30). ‘Basave$varacara’ consists in leaving the place where
insult is caused to Siva or devotees of Siva. When a large scale
agitation arose at Kalyana, the Saiva devotees were attacked
and killed and their houses were looted by the agitators,
Sri Basavesvara could not prevent it by any means. Hence, he
left Kalyana and went to Kuidalasangama. ‘Nandike$varacara’ is
another reading for ‘Basave$varacara’ in this connection (Vide
M.L. Naganna’s edition of S.S. with Sanskrit commentary in
Kannada script, Mysore, 1959, part I, P. 140). This refers to the
curse of Nandike$vara pronounced at Vyasa on hearing insulting
words about Siva from him. As a result of that curse, Vyasa’s
arm was paralysed (Vyasabhujastambhana). Vide also Stks. A.,
kri, pa., 6.67-70 — ““AHTRIEART fogTg™ faemd: | =i gt I Argrst
g fa: || wedeEat gl s 7. wawE fe | 1 & Qeeriisia Riadres
T TR | | SIS Tetd 7 Yo | Tegi-Herars HTif f 7 99 1|
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ferafrar warfaT e TeTer e | 7 v 3fa 7 7 fead @@ I”” — ‘For
those who blame the Virasaivas (who bear the Linga on their
bodies) out of infatuation, terrible hell is the final refuge. He
who himself cuts off, if possible, the tongue of the wicked, does
not incur any guilt, but goes to the world of Siva. If he is not
capable of doing it, he should go elsewhere and should not live
there. He would obtain undoubtedly great sin through his
association with such a place. Wherever there is the blame of
Siva, the blame of devotees and the blame of Rudriksa and
Bhasma, there one should not spend even a day’.

REICILINEE S IC I BLEIRICS L
IqTe fForafraria agE g a3 el

Wherever there is condemnation of religious practices,
there the devotee should never go. In whichever house there
is condemnation of Siva, such a house the devotee should
avoid. (37)

HANAT— AR RS | R s 113911

The condemnation of ‘acara’ means the condemnation
of Saiva religious practices. The rest is clear. (37)

SATEAT— 7 e erented mafaemie o 7 aceme —

It is asked as to whether there is any expiation for
one who condemns Siva or not, the answer is given here—

T wayaneuta fagem fafrafa
T 7% frepfa: vran g aEvaa I3 e 1

There is no atonement possible by even hundreds of
years for him who condemns the Lord of all beings, the
Lord of the universe. (38)

ATEAT— T8 Farm” 2 4 Fehammoaffd Feut
qr frrefer, e aeeTaR(Y et o v 7 werdied: 113 ¢ 1|
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He who condemns the Lord of the universe, who is
the Lord of all beings according to the Sruti ‘I§varah
sarvabhuitanam’ (Lord of all beings), has no atonement
possible for him even by hundreds of years. (38)

Notes: “g¥4: FaAHM” is a part of Sruti statement “S3TH:
TRATEHET: HaH, 1S (Tai. A., 10.47). This is the last among
the Paficabrahmamantras. There is no end to sorrow without
‘Sivajiiana’: “aay THagRTel IfawafT AT | o framlaer g @
wfgwafa 117 (Sve. U., 6.20) - ‘When men can cover themselves with
the sky as with a hi’de, then there would be termination of sorrow
without knowing Siva’.

FATGYARHT: 3 T ? T PATIUEEYafGeae —

It may be objected as to what is the position of the
previous practices such as Sandhyavandana, etc., as they
are involving the worship of Sirya, etc., in case the
recollection of other deities is prohibited for the devotee
of Siva. The answer is given here —

foragemar sy gdet fameia)
31Ira et TT | YaTT fsthet WA 113 11

Being engaged in the worship of Siva, the devotee
should give up previous practices. Or else if previous
practices continue, that worship (of Siva) would become
fruitless. (39)

FTET— REysTR: Refagdergesd: o e
gad: | 378 Tgmm 131 1)

‘He who is engaged in the worship of Siva’ means
‘he who is engaged in the worship of Siva on obtaining
Sivalinga through Diksa’. The rest is clear. (39)
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Notes: It may be noted here that Saivagamas, in their
Viradaiva parts, prescribe a Saiva version of Sandhyopasana.
For instance, Ka. A.(kri. pa., 3.55) says: ‘‘@: HeamurEia
TIOTATHYL T | AT TETAeh O] SaTaTiay: Jehifaid | | Siagrusaear
wifesitaerare=@d’ — ‘Then (after Bhasmoddhiilana, Bhasma-
tripundradharana and Rudraksadharana), the devotee should
perform Sandhyavandana. The Sandhyopasana is here Siva’s
Sandhyopasana because Siva is the Lord of sun’s orb and the
deity of Savitrimantra’. It consists in the mental worship of the
sun in the form of Saiva knowledge: ‘“‘31=f: TehMME Hfacgde
IR | AT FgUeH qeeede< fag: 11”7 (Supra. A., 7.10) — ‘The
mental cherishing of the sun of consciousness which is shining
inside, is said to be Sandhyavandana’. But S.S. prohibits the
usual form of Sandhyavandana for those who have taken to
Virasaivism through Diksa. The Saiva version of Sandhyo-
pasana, as described in Supra. A., becomes a part of the
internal worship of Pranalinga. Hence it is not mentioned
separately as Sandhyavandana here. Besides the usual form of
Sandhyavandana performed by the ‘traivarnikas’ (Brahmanas,
Ksatriyas and Vai$yas), the other practices of them are also
regarded as ‘purvakarman’ and prohibited for the ViraSaivas. If
one performs ‘ptirvakarman’ even after taking to Virasaivism
through Diksa, one is called ‘artidhapatita’ in the next stanza.
The relinquishment of ‘piirvakarman’ comes under Sivacara.

SATET— 37 JdIaHEH, Tfded = SfeeaE —

Then it is said that this does not amount to this much
only, but amounts to degradation also —

ST fafrer e gia wwfa: |
AMESUAal JT: FahAlgshd: | 10 1|

He who resorts to lower state after having ascended
to higher state, should be known as ‘arudhapatita’; he is
prohibited from all religious practices. (40)

ATEAT— TEH_ [ 1¥o || It is clear. (40)
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Notes: 3&EGUfd: = TUHH 3f%e: Y& dfdd:, he who climbs to
a superior state and then descends to an inferior state. This is
degradation.

HTEET— 37 T8 YUEUEISTIiiereg TEfag
Tfgdcare —

Then it is said that for a devotee who is in the habit
of doing ‘japa’ of Pancaksara with Omkara, the praise of
men is blameworthy —

TFPUYLIN o T faehl Al |
Aisferg @ guemr dafa: wgfaga: s e

If the devotee who has received Pancaksaramantra
(from the Guru), resorts to the praise of men, he is as
good as one without Linga (alingin); he is given to bad
ways; he is a bad poet; he is as good as one without the
knowledge of Sastras. (41)

ATET— TSI ToEqaiariaey e afg

et T, 4 sferg Rrafergled:, gU=m grenfa: Hicdad-
e, fagpa famraemer sl 11 2 11

‘One who has received instruction of Pancaksara-
mantra’ means ‘one who has received instruction of
Pancaksaramantra along with Pranava’. If such a devotee
takes to the praise of men, he is ‘alingin’, i.e., as good as one
without Sivalinga; he is given to bad ways (or bad practices);
he is bad or wicked poet; he is as good as one without the
knowledge of Sastras. (41)

Notes: TRTERITSIT = TReRE IUT: 37 37K, one who has
received the instruction of Paficaksaramantra. faega: = faud gd
(YT T 4: | The devotee of Siva who has received Panca-
ksaramantra from the Guru, should use his faculty of speech to
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eulogise Siva and devotees of Siva, but not to praise men out of
any greed for money or position. The praise of Siva and Siva’s
devotees and non-indulgence in the praise of other deities and
men constitute the fourth and the fifth Sila among the sixty-
four Silas which come under Ganacara: ‘fetee e R
fergrerer: | st Fresm= =rqef Siiorgea || S1=si < JaHT /IO = S
TRiTes g 99 Yfergead 11 (Candra J.A., kri.pa., 9.56-57) -
“The praise of Siva and Siva’s devotees and especially of Guru
without break, constitutes the fourth Sila. Giving up of the praise
of other deities and men at all times constitutes the fifth Sila.
Harihara in his Pa. Sa. has expressed the same idea. (Pa. Sa.,
Dharwad, 1952, stanza 82).

U et e T IR Wit ;|
TR afE ek T ek aoid, 1% 11

Water and oil should not be taken in a leather container
by those who are immersed in devotion. If they are taken
(in a leather container) by the devotee, he is bound to go to
the terrible hell. (42)

SARE— e : RrarvfRracnficasd: | R wee 1% 31

‘By those who are immersed in devotion” means ‘by
those who are immersed in devotion towards Siva’. The
rest is clear. (42)

Notes: This is a warning against using leather container and
such other impure vessels for carrying water, oil, ghee, etc. The
preparation of such containers involves violence in killing animals
such as cow, oxen, etc. If the devotee uses such containers, he
will be indirectly indulging in the sinful act of killing animals.

AEET— T fafghy: qded s 7&
STrTSirente;, SHHT=RE o 7 Jeame —

If it is asked as to whether ASauca (ASauca also, which
means impurity), due to birth, etc., should be observed or
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not, since it is said that previous practices should be
discarded, the answer is given here —

T 79 Yo fefganunfagrgafg=:
TS gy o faEa geAnde: 1183 11

In the case of the devotee who is associated with the
Pranalinga as his soul, there is no impurity (stutaka)
whatever arising from birth and that arising from death
in the ultimate sense. (43)

ferfaref pelfoasydas = TearRidr 7 foerd seef: 1% 3 11

In the case of a Saiva devotee who is associated with
the Pranalinga as his soul, there is not the slightest tinge
of impurity born of birth and those pertaining to caste
(kula) and leftovers of food and that born of death in
the ultimate sense. (43)

Notes: The term ‘paramarthatah’ means in the highest or
ultimate sense. A§auca, ASauca and Siitaka are the terms used
for impurities of various kinds. Five impurities (paficasutakas)
are recognised; they are: (i) Jananasutaka (impurity due to
birth), (ii) Maranastutaka (impurity due to death), (iii) Rajas-
stitaka (impurity due to menstruation), (iv) Jatistitaka (impurity
due to association with a low-caste person) and (v) Ucchista-
stitaka (impurity due to eating what is left out by others). These
five stitakas do not exist for the Virasaiva in the spiritual plane.
But they do exist in all day-to-day activities in the ordinary sense.
This is what is implied by the term ‘paramarthatah’ in the stanza.
In the ordinary plane, Jananasiitaka should be observed for ten
days, Maranasiitaka for twelve days and Rajasstitaka for three or
four days. About the other two there is no time limit prescribed.
The duration of ASauca differs according to the mutual relation-
ship of the persons. Saivagamas in their latter parts have a lot of
discussion about the observance of Stitakas. For instance, Ma. A.
raises a question through Parvati who addressed Siva: ‘TTeaaaysy
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ARG | HelgTa e Caeay Faafey | | 79y e J T aReie-
g | w N gy s gdwHearR 11”7 (ca.pa., 10.2-3) — ‘How can
there be association with impurity in the case of those who are
rendered pure by the Sambhavavrata (Virasaiva rites, Diksa,
etc.,), who give up their body cherishing you in their minds
and who follow strict Saiva vows? How can there be association
with impurity of body in the case of those who have become
immortal? O the ocean of knowledge, please remove this my

doubt Siva answers saying: “YEEARIEHT et | i

(| I T WIORIOTSRYET| qefy %NT
WWW@H? T i@ﬂﬁrﬁﬂmﬂﬁ% forerd | o g HER-
T o | | AT SURETR! RgRIeeg: | qarmeie afammreitefifa
ffEg 11”7 (Ma. A, ca. pa., 10.5-7) - ‘Although the association with
impurity due to leaving the body (death) in the case of those
who are purified by Sambhavavrata (Virasaiva practices), whose
Soul is engaged in my (Siva’s) worship and who are recipients
of liberation, is impossible as the defects consequent upon
animality are not evident in them, still there is impurity arising
from birth and death of body in the case of those as they are
endowed with bodies that are connected with mundane existence.
But in the case of “Yatis’ (recluses), it does not exist as there is no
association with mundane existence. Hence connection with
mundane existence is the cause for association with impurity.
Due to their mundane existence, it should be decided that
impurity exists in the case of Virasaivas (Vratins = Sambhava-
vratins)’. The argument here is that connection with mundane
existence (cycle of birth and death) is the cause for association
with impurity. Accordingly Saivagamas say: ‘e s i
TEEROT| 7 SFEROemEiEie e i’ (Ma. A., ca. pa., 10.26);
“TdHl = el A o aftfar | St gfest ity el
(Candra. J.A., ca. pa., 6.13). According to the Saivagamas,
Vanaprasthas, Sanyasins and Naisthikabrahmacarins who are
not connected with mundane existence, are free from any
association with impurities consequent on birth, death, etc.
Saivagamas also speak of the inapplicability of conditions of
impurity in certain instances: “T&HeTl GY[fg: TEwTEy S| 37:
AT 7 Wkl 1” (Candra. J. A, ca. pa., 6.16); “Gh
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TR <9 G QST A Gt | ST et g i FERfT 1”7 (Ma.A.
ca., pa. 10.28)— Purity at the time of daily worship is prescribed
in all the Sastras. Hence during the period of Asauca, Sandhya-
vandana and worship of the Linga should not be discarded’.
‘During the impurity consequent on birth and death, one should
not give up Sandhyavandana and worship of the Linga. One
should do Upams$u-Japa and worship with mind, speech and
body’. Following this tradition, S.S. has stated that the Stutakas
are not applicable to ViraSaivas in the spiritual plane by using
the term ‘paramarthatal’. For all practical purposes Sutakas are
applicable to ViraSaivas as they are applicable to all Hindus. As
regards Sutakas pertaining to women, S.S. clarifies in the next
stanza.

STEAT— e ST T Y fehfHeae—

Then if it is asked as to whether there is impurity
for women consequent on menses, the answer is given —

forgreTarny &t Tt T gaen)
A UgfaeRTangl gaeh 39 faem 11y 1

There is no impurity for a woman during menses so
far as she is engaged in the worship of the Linga. Similarly
there is no impurity for her during her post-delivery
period. (44)

TE— Rafegyst-emr: f&a:, %dl gash aidew-
TSTeR ey, e Sefaehrar: RypRfargeg e =
7 forera geaef: 11 % 1)

In the case of a woman who is engaged in the worship
of Sivalinga, there is no impurity during menses, i.e., impurity
consequent on monthly course of menstruation, so also there
is no impurity during post-delivery period, i.e., impurity
consequent on the birth of a child. (44)
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Notes: S.S. states this on the authority of Saivagamas and
other pramanas. Ka.A. says: deofafrargems fagerei 1 &
TSierattaanrery it g a&ed: |17 (kri.pa.,2.77)— ‘Since the body is
purified by Diksa, the Linga is not polluted by touch. The
worship of the Linga should be necessarily rendered during the
period of menstruation, etc.” On the basis of these authorities
along with S.S., Sripati Panditaradhya has drawn a logical
conclusion by discussing this point in detail: (Vide Srikara Bha.,
Part I, 1.1.1 Pp 22-23): During the impurity due to birth and
death (jatasauca-mrtasauca), a person who is initiated (diksita)
to perform Agnihotra throughout his life, has the permission to
do his daily rites. Similarly he who has undergone Saivadiksa has
the permission to do Lingaptja only during pollutions of birth
and death. That is why through the term, ‘pavitra’ (Panimantram
pavitram) in the context of “@dfag @@’ (Tai.A., 10.16.1), it is
indicated that he who has borne the Istalinga is eligible to bear it
on the body and worship it at all times. In support of this, the
following stanzas have been taken from Parasarasmrti and
Viragama,: “3id o= 6 96 SORuE: | e = YRR e
oo || fergreear TR e a1 e | eRftrden argen -
SSoel | | STeh eeh afd | Ty fregqs=H 1 1 “In the case of him who
worships the Sivaliﬁga, him who has taken the vow of maintain-
ing Agni, the Brahmacarin (i.e., Naisthika Brahmacarin) and the
Sanyasin, there is no impurity in their body. A lady who is
engaged in the worship of the Istalinga, whether in post-delivery
state or in menstruation period, is brilliantly pure just like the
sun, fire and wind. Sivapiija should not be abandoned during
impurity (of birth or death)’. The above authorities say that the
person whose body carries the Istalinga is pure and hence there
is no objection to carry the Linga. An objection is anticipated
that although there are authorities and practices to that effect, it
is contradictory to the actual situation (physical pollution being
unavoidable). Hence, it may be contended that it is improper to
wear the Linga and worship it during the times of menstruation,
etc. This objection is overruled by some significant ‘drstantas’
on the authority of S.A.: “WEfagwysiar o faefiaa| dveden
T BT Tl 20T 0T | | STehTeaRaraty 27er fS7gy Heef | AefreeommEe
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QT el el || o Gefer: Star: qemEgiEa: | Areeignen @Rfa
JergeE | | 3 fagrarmifey RegsHEREase”~ ‘With regard
to the worship of the Istalinga alone, no impurity whatever is
ordained, just as in the case of women in their monthly courses
at the time of the sacrifices like Paundarika, in one’s own
Agnihotra, etc. Just as, O Parvati, the tongue which is unfit to be
touched by hands, is pure as far as the pronunciation of the
Mantra is alone concerned, similarly, the Saiva devotees (Vira-
Saivas) during the days of impurity (stitaka) are pure in so far as
the worship of the Linga is concerned, but not fit for other
contacts (like touching the food, etc.). This is the verdict of the
Veda’. Thus during the days of Stuitakas, ViraSaivas are eligible
to do their Istalingapiija. They should follow the restrictions of
pafcasiitakas in all other respects. This is the conclusion drawn
by Sripati Panditaradhya in his Srikara Bha. But Sri Nandi-
ke$vara Sivacarya in his Lingadharanacandrika uses the same
evidences from Parasarasmrti and Viragama (31 Jarei+ 7, gef
and fagTstaar TR, g@c) and two more additional authorities of
Padmapurana and Sivarahasya to prove that the Virasaiva
woman is ever pure due to her Sivadiksa and hence, no siitaka
applies to her not only in respect of Lingaptja but also in
all other activities such as cooking: “ISa@i YRUTEY IRIGS
s aRyfg: wfefd g (Linga. Dha.Ca., p.198) — ‘When
there is the notion of purity in respect of wearing (and wor-
shipping) the Linga in the case of women during their monthly
course of menstruation, there is the sense of purity in all other
activities for them as the case is the same.” The additional
authorities of Parasara.P. and Siva. Ra. quoted are respectively:
(i) “7e GFEREHIEEI=TE Jafd oot el 79 Qirea O FHfaHg:” ||
(Linga. Dha. Ca., p. 194) and (ii) “teger g stg sefereqemiste ae
HegFesRigey fagd |17 (Lingadha. Ca., p. 194) — (i) ‘Just
as due to association with fire the iron does not remain as
mere iron (but as red hot iron), so the Virasaivas who have the
presence of Siva (Istalinga on their bodies) are not ordinary men
(or women)’and, (ii) “The cotton which is dipped in oil becomes
the lamp due to association with lamp. Similarly the devotee
who is endowed with love towards the Linga becomes the Linga
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itself. Just as Stirya, Agni and Vayu are always pure, so a woman
who is wearing and worshipping the Istalinga is always pure.
Thus in the case of Virasaiva women, there is no Rajasstitaka
and Jananasutaka (Prasttikasiitaka) not only for Lingaptja but
also for all other day-to-day activities, according to Sri Nandi-
ke$vara Sivacarya. Similarly there is no Maranasiitaka for the
Viradaivas. When somebody dies (Lingaikya) in the house, the
dead body is decorated with Bhasma and Rudraksa and the
Linga on his body is worshipped. Then the body is buried along
with the Linga. The relatives who return from the burial ground
take bath, clean the house, invite the Guru and arrange for his
Lingapija and Padapiija. These are certain measures involving
the idea of cleanliness, but not the idea of sacredness. All
participate in the Guru’s piija and partake his Padodaka and
Prasada. Then the usual Lingaptja, etc., go on in the house
everyday without any memory of Sutaka. Thus the Siitaka of
twelve days for death is not applicable to the ViraSaivas. The
other two siitakas, namely, Ucchistasiitaka and Jatistitaka are
not applicable to ViraSaivas under certain conditions. There is
no Ucchistastutaka in respect of partaking the Padodaka and
Prasada of the Guru and Jangama by many from the same vessel.
There is no Jatisiitaka provided the person born in any caste
takes to ViraSaivism through Diksa. Vira$aiva-diksa removes all
caste distinctions and prevents all discrimination on the grounds
of caste, age or sex (vide S.S. 11.55 subsequently).

ARAT— TEH_ | 1¥% || It is clear. (44)
ATET— e Teqadhed Fl Tafcame —

In that case what is case about the pollution of the
house? The answer is given here —

TR Af TG H ek T e |
fPraruTergEETTa, weuTd qurvEtd 118y 1|

There is no pollution in that house in which a woman
has delivered a child, due to the fact that the water sanctified
by the feet of Siva (i.e., the Guru). (45)
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SATET— e d-T Ragsiieeol Raarergud-rd Fedard
FehCTehIe Y TY-Teiidl [egeh o Aiic-T: | *“fergreiar A
ol g TSreaa | ARfE-fon ar-[&agd sifegfesdadq )’ sfa
fetamrerEAT StahHi A ferAft Gaerawiifa we: 118y 1|

Due to the falling of the water sanctified by the feet of
Siva in that house in the process of the Siva’s worship by
her, eradicates all pollution, there is no pollution of the
house. As per the statement of a Sivagama, viz., “Lingarca-
narata nari, etc.,” which means : “A woman engaged in the
Linga-worship, whether she has delivered a child or she is
in the menstruation period, is a crore-times pure like Ravi,
Agni and Vayu”, there is no pollution whatever for the Saiva
devotees. This is the import. (45)

Notes: “fagrear a/....” (Si. A. ?).

SATE— 77 U [TefeAmRagEdeRmieds 9 TRk
fenfreaas—

If it is asked as to whether the pilgrimages, etc., to the

holy places of Siva, which are prescribed earlier, should be
discarded, the answer is given here —

foraramty draifr fafvmift frame: |
foraamicad i ¥aa = GaErlIgE ||

INEREIRCERHRIPIGHECR G
WHISAUHEH o FATHRAN T: 1169 11

The worshipper of Siva (Virasaiva) should always
with great delight resort to the most distinguished holy
places dedicated to Siva and participate in festivals in
honour of Siva. (46) The Mahesvaras should offer food
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and water on the way to the people who travel with the
aspiration of visiting places of pilgrimage and who
participate in festive occasions in honour of Siva. (47)

ATET— e gefag s Rave fafmerf s

I e Gadead: | 1% & || Rragsicaagaamee e o
= W] ST Favesrl ArisAgnar o HatGed: | 1¥9 ||

The worshipper of Siva is the devotee of Siva who
worships the Istalinga. He should always resort to the
most distinguished sacred places of Siva such as Srisaila
and the holy places such as Trimakuta and participate in
the festivals in honour of Siva. (46) For those who are
desirous of travelling to holy places of Siva and who
participate in festivals in honour of Siva, the Mahesvaras,
i.e., the devotees of Siva, should offer food and water on
the way. (47)

Notes: Visit to holy places and participation in festivals in
honour of Siva such as rathotsava, etc., are prescribed for
Vira$aivas without prejudice to the worship of the Istalinga. The
Virasaiva devotees can visit the holy places such as Srifaila,
Varanasi, Ujjayini, Kedara, etc., take bath in the holy rivers and
participate in the car festivals (rathotsava), etc., of the Saiva
deities. They can offer services to the deities of the holy places
and experience the delight resulting from those. Even on their
visit to the holy places and in their participation in the festivals,
their primary duty is to perform the pija of the Istalinga. Doing
worship of the Istalinga in the holy places adds to the merit of
worship due to the holy atmosphere prevailing in them.

ATAT— T TANCE (e SIS feh{eaTe —

If it is asked as to why only food and water are to
be offered, leaving out the offering of cloths, etc., the
answer is given here —
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A T F Afearut a9 |
TR FemadEwer wadiise ||

There is no gift equal to food and water; there is no
penance equal to non-violence. Hence, the Mahe$vara
should always offer food and water. (48)

HAET— T AfE FARH 9 HEARMT g A fom
SATR—

If it is asked as to whether it is proper to give a virigin
in marriage to anybody, the answer is given here—

UGS : TS : TSl |
T : TR, F-1 HFATTEA | 1%R 11

He who has undertaken the vow of Sivarcara should
give and take in marrige the virgin born in the Viradaiva
family to and from those who follow the same religious
path as his and who belong to the same order as his. (49)

ATAT— g Hafemrgd Reve: @Emear-
afde: ARSIaERENafd: SRR Heaaged

G caa i GEI, T : GG, ST | 1% 1|

He who is ever devoted to the religious vow, i.e., the
devotee who has undertaken the regular vow of Sivacara,
should give in marriage the virgins born in his family to those
devotees of Siva who follow the same path of Virasaiva
practices as his and who belong to the same order of Saiva
devotees as his and take in marriage from them the virgins
born in their families. (49)

oo

Notes: When the occasion of giving the daughter in marriage
arises, the Viradaiva devotee should think of a bridegroom who
belongs to a family which follows the same religious path, i.e.,
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the Viradaiva path. The same should be the consideration when
a ViraSaiva devotee seeks a bride for his son. Matrimonial
relations should be within the fold of Vira$aiva faith so that the
religious practices of both the families are not at logger-heads
and do not create tension. It is desirable that the couple should
be of the same refinement (samskara) and culture (sarmskrti).
The ‘samskara’ and ‘sarhskrti’ depend upon the upbringing in a
family situation. Then only there will be amicable relationship
between the couple on the one hand and between the two families
on the other. The children of such couples will imbibe the same
refinement and culture. Thus the family heritage of the Virasaiva
devotees continues unimpaired. It is necessary to note here that
in this regard the Viradaivas of all professions are equal. The
professional differences which have given rise to different names
such as Banajiga (Vanijaka = merchant), Cimpiga (tailor),
Kumbara (potter), etc., are only internal differences and they
should not stand in the way of matrimonial relations. The
matrimonial relations of ViraSaivas are prohibited with non-
Vira$aivas, but not with those of different professions.

ATEAT— Ud Fgforifraremra = dadl feave: 4ife
fofg = YoTafqegvaweel Yera- Hereel SHTIafd—

The author ends the Bhakta (margakriya) sthala
after indicating the subsequent ‘Ubhayasthala’ by saying
that the Saiva devotee who has undertaken the Virasaiva
vow and who is endowed with various forms of Sivacara

as mentioned above, should do the worship of the Guru
and the Linga —

TaHrCE gl St Hgra |
TG WA & fog o0 T=aaw 1Yo 11
3 A ehaTerey |

The Virasaiva who is also called ‘Mahavratin’ (one
who has undertaken the great vow) and who is endowed
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with the aforesaid Saiva practices, should always worship
the Guru and the Linga with extreme devotion.(50)

Bhaktamargakriyasthala ends

ATEIT— TEH |14 0 || It is clear.(50)

Notes: TaHEREFH: = This adjective refers to the five Acaras
(Paficacaras) — Lingacara, Sadacara, Sivacara, Ganacara and
Bhrtyacara. (See notes under 9.27 above). AEiel FRrgdt = Vira-
Saiva is called Mahavratin, because he has undertaken the vow of
Istalinga-worship without anytime separating the Istalinga from
his body. Virasaiva is also called Atyasrama, Pasupata, Sambhava-
Sirovrata: ‘3T WIUT SIRE dfesdaa | scd AR quARiTERy
a1’ (Ka.A., kripa., 1.9). It is Mahavrata in this sense.
Virasaiva is called so because of “Viravrata’. See S.S., 5. 15,16,17
and 18 for the derivation (nispatti) of the term ‘Vira’. He is
‘Vira’ not because of wealth, strength or efficiency but because
of firm devotion in Siva. Since Siva says that ‘Vira’ is one who
is in the ‘turiya’ state, no one is superior to the follower of
Vira$aivism: ‘@R T ¢+ 7 a1 o, A Sy fafed gevmyye|
Aegla g wigRemoE, AdRAeHaT Wisfa w1’ (Vi.Dha.Si.,
1.16). ‘Vira’ also means ‘one who is without doubt or uncertainly
(vikalpa)'— “ferred a1 ferepeaml werear faamde: 11 (Kri.Sa., part 1,
p.11). He is called Viradaiva because he is ‘vikalaparahita’
“fosheqRfed Wd dRSTe w=er 117 (Ibid., Part 1, p.11). The definition
of Virasaiva is well-given through the exposition of the meaning
of the term ‘Vira’ in the Para.A.: “aitc 7 <af¥T 221 a0 W e | 7o
TR = Gegdred] SR S @i | | SVl FATERIFeT: | GaaRrareee
I R 11 3 3 fafgar Sfa weleues | gamenty veawd a:
Rere=ifie: 11 3 7@ fafgh 3fa wRmgeret | w&w 1y a1 S 3
R 11 3 wwen Wy Tgaisaded | gl 4 WA dR
i || s riseRmafeaarsiaf=a: | ST e
fRrer@ifi: | | vt R RgRter: | gai gnfa ¥ IR e 1)
fergrgrert A 3 A o depraQifer: | wH eaRar e SR R 1| e
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i apfer: Nero TerIoe | Hgediseaaaray fenatteitRe 1| TaYEEg
R A | fauid SReRASaTE e | | agEasERE aau g 4 11
A F FEeEEE G REEifE: || qogdfdaidr sraayTac: |
HoTeRlien 3 A& Rradifim: 1| reErisfyd @ [WEaEgEd: ||
SRR = AR el || TuiEfaenratsiar: eay: | 79
SO e AR R 117 (8.7-20)—“O Goddess of Gods, this
is the heroism: Just as a soldier is a hero on the battleground, so
in my faith, the devotee is hero by noble devotion and by firm
renunciation. The Sivayogins who are free from three desires
(Tsanatraya = Putresana, Vittesana and Lokesana), who are
adept in knowledge and super-knowledge, who are endowed
with firm renunciation, who are blind in looking at the beauty of
the wives of others in spite of their youth and physical fitness,
who are dumb in referring to the defects of others, who are like
children in spite of their omniscience, who are eunuchs in the
case of other’s wives, who are lame in troubling others, who are
without tongues in respect of tasting, who are without pride, who
are without deceit, who are endowed with qualities of non-
violence, forgiveness and uprightness, who are bent upon
worshipping the Guru, who are known for purity, self-restraint,
firmness and absence of arrogance, who are mentally equipoised
everywhere, who are of pure devotion in me (Siva), who are
retired to loneliness and who are ever engrossed in meditation
on me (Siva), are the real Viras. Smarana (cherishing in mind),
Kirtana (praising), Keli (sport), Preksana (gazing at), Guhya-
bhasana (secret talk), Sankalpa (determination), Adhyavasaya
(perseverence) and Kriyanirvrti (bliss of union) are the eight
aspects of sexual enjoyment as told by the learned. The variations
of these constitute the eight characteristics of celebacy. Those
Sivayogins who have undertaken the vow of celebacy of afore-
said characteristics, who are engrossed in Yoga, who are the
noble souls, whose speech is subject to the vow of speaking truth,
who are endowed with the wealth in the form of non-stealing,
who are committed to non-acceptance, who do not hate those
who are better-placed, who do not have jealousy towards those
who are equal, who do not show disregard towards those who are
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inferior, who are bereft of hatred, jealousy and disregard, whose
minds are tranquil and who are engrossed in meditation on me
are the real Viras.” This is an ideal presentation of ‘Viratva’.
He who is endowed with such ‘Viratva’, is the Virasaiva. His duty
is to worship the Istalinga and the Guru with equal reverence.
He is thus called ‘Ubhayasthalin’. “wRrareash g dema weil|
AfFTATREH T& ¥ HogWaeel |17 (Nirvacana — quoted in N.R.

Karibasava Sastrin’s Kannada Commentary).
AAIIEIEH - (R0)
AATET— I8 a0 JiFaeder 4 qon R 3
LAYALATIR RS Pl worfa —
Ubhayasthala — (10)

The author speaks of non-difference between Siva and
Guru in two stanzas according to Svetagvatara statement,
viz., ‘Yasya deve para bhaktih, etc’, which means “‘Whose
highest devotion is in God and as in God so in the Guru

also’ —
ﬂ'ﬁ'{"izlﬁel'-lﬁ 'FlTail'IEWﬁ'd: fora:
i e fafaRaammasud: 1142 11
Through the worship of the Guru, Siva is actually

worshipped. There is no difference at all between them
because they are spiritually of one form. (51)

SATET— TR ToA ¥7e: e aeaeor gfeid:, aar:
fTaTar: TEEad: TR:, T e, frfaeia fie
A e 11y ¢ 1|

Through the worship of the Guru, Siva is actually, i.e.,
directly, worshipped. Between them, i.e., Siva and Guru,
there is no difference at all, because they are spiritually,
i.e., in the ultimate sense, are one, i.e., are of one form. (51)
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Notes: ‘7@ 33 W wiFader & dem I | T B gof: swemr
W& : 11 (Sve.U., 6.23) — “To him who has the highest devotion
in God (Siva), as in God so in the Guru, these aforesaid things of
the great march towards fruition’. Those who worship Siva and
Guru with equal devotional veneration, will get the highest
good. There is no difference between Siva and Guru: “‘fem<
AGEE, hact FAHf, Ui THEgy draweaeaed® | Tk et faremeet
garferd, e BrRfed wge @ i1 (Su.Ra.U, 1-Dhyana).
This prayer describes both Siva and Guru in similar terms: Both
are ever blissful, givers of supreme delight, knowledge incarnate,
beyond the world, similar to sky, to be known through “Tat tvam
asi’, etc., without a second, eternal, pure, firm, witness of all,
beyond conception, free from three gunas and noble preceptors.
Thus there is absolutely no difference between Siva and Guru.
The Guru is Siva incarnate; he is one who is the visible form
of the formless Siva. Siva is well known as the remover of the
Padas (bonds) of transmigration of the beings. Guru is also
Siva because he too removes the bonds of transmigration of the
devotees: ‘“uTeTHIel T fe eanfoRad g | WYL S € TE: Ra
Z4d 11" (Skanda P.).

AN T— qH( — Hence —

JT I A VATJUGHIE |
T THaR FAGUARH f& fd 1y

Just as in the case of the Divine Lord of the Universe,
who does favour to all, so in the case of the great Guru, the
devotee should offer all forms of worship every day. (52)

AT ITARM HFATG TR : | T8 T8 1 14 R 11

‘Upacaran’ means all forms of worship such as devotion,
etc. The rest is clear. (52)

Notes: ‘Upacara’ stands for all forms and articles of
worship. Candra J.A speaks of these ‘Upacaras’: ‘& S gAMEN
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oAl AfFagdl S| T Jad el I Jegeanl | S eRueS-
vefferasTer Tyl F: foeg e Faut: TeAd || 9 T goF T
A | | I e e Rl Saret ifvr || STt @ gee e
e T [ B REE g 9 || a7 ad: 9o
A | vHfeR SR axen T a1’ (kri. pa., 2.21-25) —
“The devotee should with devotion look at the Guru who comes
to his house, offer salutations and offer a seat to him and then he
should sit with his permission. He who drinks and sprinkles with
the water used for washing the feet of the Guru, will be freed
from all sins. The disciple should offer to the Guru in a vessel,
but not by hand, the sandal paste, rice (aksata), flowers, gold
coins, betel leaves and betel nut (tambila) and cloth. He should
first feed the Guru and then take his food. He who takes his
food before feeding the Guru, is regarded as one who has done
offence against the Guru. He should offer ‘tambtla’ to the Guru
and then should please him by offering objects of his liking. All
forms and articles of worship which are offered to Lord Siva
should be offered to the Guru. Yoga Si.U. eulogises the Guru as
unsurpassed and prescribes that the devotees should worship the
Guru with the same devotion as shown towards Siva: T TXRfe:
e Ay ey forerd || feeaqriader 3fimeh T | | STaear vedl a8
TS HA | | T Teeoavll FEaTReae T | | qSHia Herverar 7 %) e
@117 (5.56-58) — “There is no one who is superior to the
Guru in three worlds. The devotee should worship the Guru,
who imparts the divine knowledge, with supreme devotion. To
him comes the knowledge of the divine as the reward. As is the
Guru so is Siva and as is Siva so is the Guru. He should be
worshipped with great devotion. There is no difference between
them.”

ATET— 7 RTeaes RTeag Terames: |ifceme—

If it is contended that the Guru should be regarded
as invisible like Siva when it is said that there is no
difference between Siva and Guru, the answer is given
here —
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UL AR : HITTHTHHTIET |
TR TEEUT add wiRaraga 1143 1

The Great Lord (Siva) remains invisible to all by
virtue of his Mayasakti (elusive power). He is visible in
the form of Guru for the fulfilment of devotion (of the
devotees). (53)

HATEAT— HEId: THH : GITHICHTEET I STcaaisty

I HGS AT SheTY STl Frcall TEEUU Tedel: T,
gad g 1143 11

Although ‘Mahadeva’ the Great Lord, is not visible
to all by virtue of his Maya, which is his Sakti, he
becomes visible in the form of Guru by concealing his
third eye in the forehead, the crescent moon and two of

his (four) arms.(53)

Notes: Siva is ‘mayasaktivisistah’, endowed with the
obscuring power. Itisbecause of this, he is not visible to anybody.
Sve.U. calls him as ‘Mayin’ (4.10). The ‘Mayin’ creates us all, all
this world and remains in us (invisible to us) all by covering himself
with his Maya: * srea| it g fagiraa aferem= ure=n afaeg: 1"
(Sve. U.,4.9). The same Siva takes the visible form as Guru, who
is ‘JnanasaktiviSistal’, endowed with illuminating power. This is
stated emphatically by Candra J.A: ‘&1 T&: § f¥ra: ot 7: e @
Te: Yq: | Teat R wany foemenre wferd: 112" (kri., pa., 2.7) — “Guru
is Siva and Siva is Guru. Guru or Siva, he stands as knowledge
incarnate.” According to Dva., Guru is the visible Mahadeva to
all human beings, just as Para$iva is the actual Lord of all the
gods: ‘T FarRT g ARl HecTeh: | T SHTCe ed Hecdsh: |17
The same idea is contained in the statement — * “HT&IE 7 FHfa: "
(Guru is the actual Siva in human form).

ATET— 77 Raeg RkergamReEe e s

gl —
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If it is asked as to why should one worship the Guru
since he does not appear to grant the desired objects like
Siva, the answer is given here —

IMCRIER PR R N E LI
G A W [E: w g2 T A1

To whom is the Guru not worthy of salutation? It is
he by whom the knowledge of Siva that helps men to cross
over the terrible ocean of transmigration, is given. (54)

STET— I o0 ARMIG RS Rreq dad
SUFTR, T TT6: & S ol 7 wafd, SR e : geakty
g g 11w ¥ 1|

To whom is the Guru by whom the knowledge of Siva
that helps to cross over the great fear-inspiring ocean of
transmigration is given, not worthy of salutation? It means
that he is worthy of salutation to all those who are suffering
from the sorrow of birth and death. (54)

Notes: It is the Guru who reveals the path to Moksa, which
means the termination of the cycle of birth and death (Sarsara).
Samsara is compared to a terrible ocean. The Guru gives the
Diksa consisting in the granting of the Istalinga externally to the
gross body after installing the internal Lingas called Pranalinga
and Bhavalinga in the subtle and the causal bodies respectively.
He gives through Diksa the Sivajfiana along with the Istalinga by
infusing into it the ‘Citkala’ (the spark of knowledge) drawn
from the devotee’s brain. All this is hinted by the following
statement of Candra J. A.: ‘‘Riere e T&: @ eeRom| 7 for
T gl T s 1”7 (kri. pa., 2.5) — “For obtaining Diksa
which leads to Moksa (cessation of transmigration), Guru is the
root-cause. Without the Guru, the means to Moksa are incapable
of attaining fulfilment.”

TET— 7] ARG ST au-ecryads
TehI¥TAfd—
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Ifitis asked as to what is the nature of such a knowledge
of Siva, the answer is revealed by showing its greatness —

A TR ATATAT T AT |
A T % & A 1y 1]

He is the Guru by a mere spark of whose gracious
sight the spiritual form of Siva, which is characterised by
supreme bliss, is obtained (realised). By whom is he not
worshipped? (55)

HATEIT— IhITTHATIEIG T | 3TF YId: — 377 THe-

R aftfor: aRgerrSTeErRTRR @At
TyEfariETE wd 99 gifvry seR g fawE:” gfa
FAHATCAATUSTHAT SCHAIGIRITT= R J&6 fasrTa-
wetafer aRfdegpfag g fafewan, siid wW=rRuaia-
ARSI eh e THIB e ¥ Te ST A -G &TUralTeH  eTercs]
ST AR T, | TT6: o ATeaid, Gauny Jeequis=Ha
T Yy |

‘By a mere spark of his sight, etc’. This is the import:
Here since the substratum (dharmin) in the form of ‘I’ in
the states of both bondage and liberation is well known,
there is neither doubt nor contradiction as regards the
nature of self even in the case of the blind, the born blind,
the deaf and the dumb. Hence, in the case of the Purusa
who has assumed identity with the Self according to the
maxim of ‘the liquid in the egg of peacock’, there arises
the notion of difference between fire and sparks by virtue
of the consideration of difference (vibhagaparamarsa),
although there is actually no difference between them.
Similarly the nature of the Self as Siva does not reveal itself
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due to infatuation created by Mayasakti who is other-
wise known for freedom; it gets revealed afresh as
characterised by supreme bliss (through the Guru) on the
analogy of ‘the tenth one’ (da§ama). By whom is such Guru
not worshipped? It means that such a Guru should be
worshipped by all those who aspire for liberation. (55)

Notes: “¥d 9 yffvayr=i....” (?). It is through the gracious
guidance of the Guru that the devotee attains liberation. Hence
it is said that liberation is attained by the mere spark of gracious
sight of the Guru. Here the analogy of ‘da§ama’ (the tenth one)
is given. The analogy of ‘dasama’ is this: Ten disciples of a Guru
went to a lake for taking bath. After taking bath each of them
counted the members of the group. Each found that there were
only nine persons in the group. They came to the conclusion that
one of them was missing. Returning to the hermitage they
informed the Guru that one of the disciples was missing. The
Guru could understand the mistake in counting. He demon-
strated it by asking one of them to count others. The disciple
who counted again said that according to his count there were
only nine persons. Then the Guru pointed out that you are the
tenth one (dasamah tvam asi). Hence, due to confusion the
person who counted only others did not count himself. Similary
due to infatuation created by MayaSakti the person does not
count his Self as Siva. One that is characterised by ‘I’ is the Self.
There is neither doubt nor contradiction regarding that one
which persists through both bondage and liberation. Even the
born blind, the deaf or the dumb does not have either doubt or
contradiction regarding that. Yet it is not revealed to him due to
infatuation created by Mayasakti. The Guru inculcates in him
the realisation that his Self is Siva characterised by supreme bliss
in the manner of “daSamah tvam asi”. This is what is taught in
the Sve. U. “WagrH-ered Jamae i womeie o ¥ faga
SgeTl” (6.14) — “Those who know God Siva, who is called
‘Anida’ (asarira), the bodiless one, who is yet realised in one’s
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pure mind (Suddhantahkarana) and who is the doer of creation
and annihilation through his Sakti, give up their body, which is
the sign of transmigration. This realisation of the bodiless one
(Siva) within the pure mind as one’s blissful Self is through the
instruction of the Guru in the form of the Mahavakyas “Tat
tvam asi”, “Aham brahmasmi”. Realising Siva, they become Siva
himself. This cannot happen without the gracious instruction of
the Guru. Nothing is rare to obtain and everything is of easy
access both here and hereafter in the case of one who is an
ardent devotee of the Guru: ‘TR fiTaeg W 7| 7 fHfag
gty fag o g @&111” (Candra J. A, kri.pa., 2.46). Siiks.A.
glorifies the Guru on the same lines: “HHRE@geTsaren 37 fFTar |
AT i fg Teage o 1" (kri.pa. 5.14) — ‘By him (Guru)
the submarine fire in the form of transmigration is pacified
through the shower of gracious glances, who can be equal to
him?”

FTEAT— WEE R AR, deRieassH A
AT FHIAfT PrgaT—

Having thus said in two stanzas that one should render
what is salutary to the Guru and that one should not

trangress the order of the Guru, the author concludes the
Ubhayasthala—

feaia Ifaed grRwT &= =1
AT FTagweTe: 114§ 1

T 7 @ga fafgem wgmid: |
AT fFrararesTat 9adl el

The wise devotee who aspires for the accomplishment
of liberation should always render what is salutary with his
body and wealth to the Guru, who is tranquil and who is the
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great ocean of knowledge of Siva and should not transgress
Sri Guru’s order. Even through the transgression of Guru’s
order, he would be breaking the order of Siva. (56-57)

FET— IYe (g feaededd: | T8 wee | 14 & ||
et foaent & Rafgamdt Aemdl [ 7 g, afs g
R Rsafa: 114 1|

ST TH

‘Upasanta’ means ‘one who is free from attachment
and hatred’. The rest is clear. (56) ‘Mahamatih’ means
‘one who is endowed with discrimination’. The devotee
who is endowed with discretion and who is aspiring for
the attainment of liberation, should never transgress the
order of the Guru. If he transgresses it, it is as good as
transgressing the order of Siva. (57)

Ubhayasthala ends

Notes: Candra J. A. speaks of doing good to the Guru:
“Rfe B Fafefesr ot W war| v wwe o 9 FE w1 (ki
pa., 2.20) — “Man should always render according to Guru’s
order what is salutary and what is dear to the Guru both in his
presence and in his absence”. ‘TEREET: R Fai smfwwERa
(Ibid., kri.pa., 2.47) — “The disciple who renders what is dear
to the Guru, becomes eligible for all religious practices”. The
devotee should please the Guru with his mind, action and
speech: “‘AA T Wi w@n A A1 (Ibid, kripa, 2.68). He
should offer with devotion and according to his resources. But
he should never act deceitfully regarding his wealth, if he
aspires for the highest end: ‘&g T 8B = Tafr =11 wonfy
T IR AALEEA 11 T [ S Wa fomgar: | faxmenest 7
Faa F&eeq T A (Ibid., kripa., 2.70-71). (Vide also Ka.A.,
kri.pa., 1.132). Again it is ordained that the devotee should
never transgress the order of the Guru. Candra J.A. states as

Ree: RIS PR agfferm-araearrg: 445

to why his order should not be transgressed and as to what
accrues when Guru’s order is followed — ‘Geaceha Gee=rmar
To: | TEIHEECH TRt R geq) | Sset afg Jatqt wrensfy 7 deEa
TatqaTerhl A FEEEREeLT 11 (kri.pa., 2.9-10) — “The Guru is
of the nature of all gods and is the incarnation of all Mantras.
Hence the devotee should carry out his order with bent head
(reverence). He who aspires for the highest good should not
even mentally transgress his order. He who carries out the
order of the Guru attains the wealth of knowledge.” The
teaching of the Guru is like fire that burns all bonds of trans-
migration. Guru’s compassion acts like nectar which gives
permanent immortality. The lustre of Guru’s teaching puts away
the darkness of ignorance: ‘‘TEeH=AT ST T&I RN ER: | T
e [ FY A | ERRraREaRone: | saere Fad
FY qcg: TIrAfe | | TRERATRRIGTHEY: | R g TH: Hehlsi
FeASfa |1 (Ka.A., kri.pa., 1.138-140) — “How can bondage
again occur to him whose bondage is burnt and whose bonds of
transmigration have been completely burnt by the fire in the
form of Guru’s teaching? How can death move to the vicinity
of him who is immortal and who is delighted through the relish
of the taste of nectar in the form of Guru’s compassion? How
can darkness approach him who is shining with the sight

illumined by the lustre of knowledge of the Supreme given by
the Guru?”

a1y Fafaerarafaeaeny — (22)
For RY e ferg: e ufada |
TgH o e faed wfe Faifgaa: 1w e 1

Trividhasampattisthala — (11)

Just as the wise devotee acts with devotion towards the
Guru and towards the Linga, so should he render devotion
always towards the Jangama. (58)

ATET— fo=reur: FeTeryer gooel: | s Tsd 1y ¢ ||
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‘Vicaksana’ means ‘an efficient devotee of Siva’. The
rest is clear. (58)

Notes : “Trividhasampat’ means ‘threefold wealth’. It is in
the form of Guru, Linga and Jangama — the three aradhya-
avaranas of ViraSaivism. The worship of Guru, Linga and
Jangama with equal veneration constitutes ‘“Trividhasampatti-
sthala’ — ‘I foig STg? o1 9FAUEAYS: | THAMSH T80 @ 93T
fferereeredt 117 (Nirvacana). Viragama says that Parame$vara moves
in the form of the Guest for doing favour to all the people and
salutations should be offered to such Siva in Jangama form:
TR A T THE: | TS T sige || (VLA quoted
in N.R. Karibasava Sastrin’s Kannada commentary). Hence
Jangama should be worshipped with the same veneration as
towards Guru and Linga.

ATE— 7 wiFifagsre e e eeyumedol gegeric
FTerere TRY At ergfaferaT, Sig =1 e wiek: femmef ferriceme—
If it is contended that it is proper to render devotion
towards the Guru as towards Siva since it is said that Siva
has incarnated himself as Guru for the fulfilment of the

devotee’s devotion and asked as to why devotion should be
shown towards the Jangama, the answer is given here —

& Ug o9 e gaigueea: |
TEAEUGTETAT aad Yfaagfaas: 114 1

Siva, who is one and only actual doer of favour to
all, acts as the giver of enjoyment and liberation (to
devotees) in the form of Guru, Linga and Jangama. (59)

STET— & TSI leh a1 = Hfre: Jesre:
I EgFRhAGHag:  HhavadJiedl: TY: W&
THI Th T TRsTgfcrg Tl Tefeigoigaicsh: § add gftt
fraassigastt wfdd: swdeacd: 11y 11
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‘Saksat’ means ‘well known in the world and Veda’
according to the statement of Bhagavan “Ato’smin, etc.”,
meaning ‘the supreme Purusa who is well known in this
world and Veda’. Being so well known, he extends his
favour on all his devotees and stands as the Lord, the
overlord enjoying freedom. He who is one and only one
and who is the giver of enjoyment and liberation, is of
the nature of Guru, Linga and Jangama, i.e., Guru, Linga
and Jangama in spirit. Hence, devotion should be shown
towards the Jangama as towards Siva. (59)

Notes : “‘emIsfé, etc.”” = The full stanza is: ‘‘ TEERANISE-
HEIUEMY = | TS ik 9 = wferd: geseE: 117 (Bhag.G. 15.18) —
“Since I am above ‘Ksara’ (the asvattha or fig tree or tree of
mundane existence — with roots upwards and branches down-
wards — Katha U.6.1; Bhag. G.15.1) and beyond the ‘Aksara’
(the root of that tree of mundane existence), I am well known
in the world and Veda as Purusottama, the Supreme Soul”.
Thus Siva is well known in the world as one and without a second

— TR (Chand. U.6.2.1); T f& &0 7 fgdama awy: (Sve. U,
3.2). Yet he assumes three forms as Guru, Linga and Jangama
for extending favour to all. In fact Guru, Linga and Jangama
are the three aspects of the same form — ‘U&= WA Tefcig =

SigH:1”” (Candra J. A., kri.pa. 5.15)
T —

Then in order to speak of the superiority of Jangama
over the Linga, the author first propounds the nature of the
Linga —

fag = fgfad Med Sgmergaam
HFAEH T HiGASIgH o TAT WATIIKo0 ||

The Linga is said to be twofold as Jangama (movable)
and Ajangama (immovable). It is prescribed that devotion
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towards the Jangamalinga should be the same as towards
the Ajangamalinga. (60)

RTET— STEHATSIGHIHT sRIeResA fag frafag

feforafafa mrew | steig Rerferg em wikafauad, den sigast
Rfagsfu ufdd: waeaed: 1180 11

The Linga, i.e., the Sivalinga, is twofold as Jangama
and Ajangama, i.e., Cara and Sthira. Just as devotion is
ordained towards the Ajangama or Sthiralinga, so is it
ordained towards the Jangama or Caralinga. (60)

Notes: Here Jangama stands for the wandering mendicant
of Viragaiva faith. He is one aspect of the Linga or Siva.
Ajangama stands for the Linga installed in the temples.
Jangama is called Caralinga and Ajangama is called Sthiralinga
(Sthavaralinga). Candra J.A. speaks of the twofoldness of
Linga in terms of Jangama and Sthavara: “‘SigH @R Afd I
®ugd gaq)” (kri.pa.,4.4). Ajangama or Sthavaralinga is here
called as Sthira. It is clear from the fact that Candra J.A.
classifies Sthavaralinga as Svayamvyakta and Pratisthita, the
former being self-born (svayambhu) from the earth like Kasi
Vi$vedvara and the latter being installed by ‘karsadipratisthanta’
— process by the Acaryas: ‘‘®IaX o @& e qfaftedard fgul || &
e T A hreNfadeRiEe| afafted wuond: ehd Agidad 1’ (Ibid.,
kri.pa., 4.4-5). It may be also noted here that the Istalinga is also
Jangamalinga as explained by the Saivagamas. For instance,
Candra J.A. says : “‘Sigh fgfae e == wesi fofa | ifoes
g ieaEagA e | | e AR sRfagfed gH 1 Test SigH AR
geafdiad 117 (kri.pa. 4.6-7) — “Jangamalinga is said to be two-
fold as Mantrika and Sahaja. Mantrikalinga is said to be one
with Sivabhava infused through Mantras and which is borne as
Caralinga (Istalinga) by the great Saivas (Virasaivas). Sahaja-
jangamalinga is called Mahedvara”. Here Jangama should be
understood as Sahajajangama.

ATET— ] [l WEufiere —

uRewe: eI Sw- PR agfferm- g 449

If it is asked as to what is the nature of those two,
the answer is given here—

gt g afeorg giesenfefatafiam)
gt wigw forg fraaritfa fagamiige 1
The Ajangamalinga is that which is made out of

clay, stone, etc. Better than that is the Jangamalinga
which is well known as ‘Sivayogin’. (61)

RT— Hleasfarid AfcagHi, dasigH [eR-
forgfreei: 11e g 11

That Linga which is made out of clay, stone, etc, is
the Ajangamalinga. It means Sthiralinga. (61)

Notes: Caralinga or Jangama (Sahaja) is called by different
names in the Saivagamas. For instance, Candra J.A. calls him
Mahes$vara, Cara, Bhakta, Saiva, Jangama: ‘‘"RER&R we: vhar

STEH geafy | FRSTA eI Heamieeemaar " (kri.pa., 4.7). S.S. calls
him as Sivayogin. This is the same as “Nijalingaikya’, the term

used in Siiks. A — *‘<Tg® fFreiferged’” (kri. pa., 5.49, 7.33).
HTET— ThIfHeT" —
How is that? The answer is given here —

IR AAGEHN ooty aard ;|
T@Tel gad alfelg HedT: 11§ 11

In the Acaralinga (Ajangama), Sankara resides through
the influence of Mantra. In the Caralinga (Jangama), he,
the Great Lord, resides at all times. (62)

ATEAT— TEH|I&R |1 It is clear. (62)
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Notes: This is the reason why Jangama is superior to the
Linga, i.e., Sthiralinga. Saivagamas speak of this superiority of
Jangama in clear terms. For instance, Candra J.A. says that the
worship of Jangama is greater than bath in all holy rivers,
performance of all sacrifices and worship of all deities:
AT Jeaodd: | HeqarATed =XqsT WEE |1 (kri.pa.,
4.33). The same is the implication when the same Agama
classifies Bhakti as best (uttama), mediocre (madhyama) and
low (adhama) and upholds the first one because it pertains to the
Jangama vis-a-vis the Linga (Istalinga): ‘‘=Rsfem @efagrgaHm
Afteead | =Refagaegedr Femfd R |1 =R =0 wefaga s
Afaeead | qEHg Feral e wfdaamsR 1’ (kri.pa., 4.31-32) —
“That devotion which is greater in the Jangama compared to
that in his Istalinga, is said to be the best. It is regarded as of
middle type when it is equal towards both the Jangama and the
Istalinga. The devotion is said to be inferior when it is greater in
the Istalinga compared to that in the Jangama”. Here this should
be taken as an Arthavada. Its purpose is to highlight the
greatness of the Jangama and to prescribe that the worship of
Jangama should be given priority. It does not undermine the
worship of the Istalinga. Since the Jangama, who is the
incarnation of Saiva knowledge, imparts the secret of spirituality
to the devotee and the devotee’s spiritual fulfilment depends
upon that, the Jangama should be held in great esteem and
worshipped first. That is the implication of Candra J.A. which
says that the worship of the Linga (Istalinga) without the worship
of the Jaingama goes in vain: ‘‘SiguF&a=de qeqstl fohad afe| o1 qom
fhote wfedegaemagT 11” (kri. pa., 4.36) — “If my worship
(worship of Siva, the Istalinga) is done without worshipping the
Jangamas, that worship would be in vain. Such is the ordinance
of Siva”. This is also implied in the next two stanzas.

ATE— TEIBaANH Afq FaargsThe gaga
fergroafar —

The author speaks of the fruits of making gifts to
and doing worship of the Sivayogin in two stanzas —
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foraaififT Jed degEwe o
T FAUI a8 39 AR 1183 11

Tkl AN ST : I et |
Aegafufa Ued WeheTHUTET: 11§% 1

Whatever that is given as gift to the Sivayogin bears
inexhaustible fruits. Hence, gifts should be made to him
with all efforts. The reward which a being obtains through
the worship of the Sivayogin, is said to be inexhaustible by
all the experts in Agamas. (63-64)

HAE— O 3yl goa o —
‘TR T | S gfFaue A fh ge-
A |1 3 ARSI AT | 1§ 3-8 % |

It is indicated here that in this regard the Agama is the
authority. Here the statement of the Yogajagama, viz.,
‘Dar§anadarcanattasya, etc.,” meaning ‘those persons who
belong to twenty-one generations attain to the state of
liberation by a mere sight or worship of him (Jangama); then
what to speak of those who have totally surrendered to him?’,
should be drawn in support of this teaching. (63-64)

Notes: ‘‘THR_=mS, g’ — quoted from Yogajagama.
This portion of Yogajagama is not available. Candra J.A. brings
out the fact that the fruits of Jangama-worship are inexhaustible
by saying: ‘‘UfewmHfoHen I HIGRICET Woid| =ICHT] Foi oo~
wewe: |17 (kri. pa., 4.29) — “The pleasures here and hereafter and
liberation accrue to the devotees by their association with the
Jangama; an association with him will fulfil all the desires of all
people”. What is more significant is, as Para.A. says, that he who
worships the Jangama, worships Siva himself and he is Siva

himself without doubt: *‘SigH [STHERg MEATHZIHEH | | A Iiaama

TIse AT TEI: 11 ... A TER AR fAGYSIRA: Tl | STgHMe dogan ¥ fg
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HREL: TIq: 11" (6.11,13) — “He who has worshipped the Jangama,
I§vara in actual form, has in fact worshipped me (Siva) only and
he is undoubtedly myself (Siva)..... He who is engaged in the
worship of Istalinga in the manner instructed by the Guru should
worship the Jangamas according to his ability. Such a person is
regarded as Mahegvara (Siva)”.

HTEAT— Ud TYSITherqeRal TeaHHh o TehRTafd —

After having thus told the fruits of worshipping him
(Jangama), the author reveals the results of doing insult
to him—

A= G Rraa e |
AT EATE AL T TOT: 1184 11

Nowhere should one cause insult to the Sivayogin
(Jangama) who has come. Doing insult to him will
undoubtedly result in hell. (65)

ATET— FANY 3T<ae: FaT FaITaHee: 1184 ||

“Kutrapi” (wherever) means ‘wherever it might be,
whether he is inside or outside (the house)’. (65)

Notes: To remember one’s God is prosperity and to forget
one’s God is adversity. The same is the case with holy Jangamas.
Respecting the Jangamas one attains the highest good, while
causing insult to them one goes to hell.

ATET— qefaadr g gfq ae Hfauarafaeerd
gaqafd—

Hence, after saying that Sivayogin should be wor-
shipped, the author concludes Trividhasampattisthala—

forernit fora: wanfefa gt : |
TSR 9T foTg T4 T6: 1166 1
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With devotion in the form of total servitude thinking
that the Sivayogin is Siva himself, the devotee should
worship him (Sivayogin or Jangama) as he worships the
Linga and as he worships the Guru. (66)

AT — hgduiaaycaeren wigatted: | R

W 18511
sfa Ffaararafaeerem

“Kainkaryabhakti” means ‘the devotion of the type of
Bhrtyacara’. The rest is clear. (66)

Trividhasampattisthala ends

Notes : For details about Paficacaras of which Bhrtyacara
is one, see notes under 9.27. The author says here that the
Jangama should be worshipped on par with Linga and Guru.
This is what is meant when Candra J.A. says — ‘‘Teqd&™l 0T
Tefelg @ SigH: 1" (kri. pa., 5.15). Vatulagama also hits upon the
same point saying that in the case of those whose kingdom is in
the form of the knowledge of Siva, threefold wealth lies in
the notion of equality of the Sivayogin (Jangama) with the Guru
and the Linga: "R 33 @ar gfgdensdt freafuf & Hifougefa:
Gfacamrsaenfe™ 1" (Quoted in N.R. Karibasavagastrin’s Kannada
commentary). Rendering service to Guru, Linga and Jangama
with equal respect is “Trividhasampatti’.

AN TfEaRERIe™ - (2R)

TTeIgeh T el TRt TR : |
A fYTaTemIe TEIgHaRia 11§91

Caturvidhasarayasthala — (12)

Just as the devotee partakes the Padodaka of the Lord,
so should he partake that of Guru and Jangama who are of
the nature of Siva. (67)
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SATET— 377 AefiT]: Rafergeaee: | s susq | 15 v ||

Here ‘of the Lord’ means ‘of the Sivalinga (Istalinga)’.
The rest is clear. (67)

Notes: In the term ‘Caturvidhasaraya’, the word ‘saraya’
stands for ‘sara’, the essential thing. In the present Sthala, four
essential practices are prescribed for the devotees. The four
essential practices are: 1. Worship of the Guru, 2. Worship of
the Linga (Istalinga), 3. Worship of the Jangama and 4. the
partaking of the Padodaka and Prasada of Guru, Linga and
Jangama. Candra J.A. prescribes the worship of Guru, Linga
and Jangama and the partaking of Padodaka and Prasada of
Guru, Linga and Jangama. The worship of the Guru is in reality
the worship of Siva the Paramatman and the Prasada of the
Guru purifies one’s self : ““Teysie Ioll ST WHE: | TN
T gHt ol I”” (Candra J. A., kri.pa., 2.94). The devotee
gets relieved of the tethers of death by worshipping the Istalinga,
meditating on the Pranalinga and concentrating on the Bhava-
linga. The Linga is all divinity put together and Siva himself
resides actually in it for favouring the devotees. All the holy
waters on the earth and the sacred temples are merged in the
root of the Linga. Hence the Linga should be worshipped:
“erafasfeg g Fream g Weaa Wiy d gogueneet @: 11
Tecawy fog feT wenfeed: @am| Tfued dufd aefeery TqSTad |
gty 2t i U 91 s fag § aerteay st 1
(Ibid, kri, pa.; 3.48-50). The Jangama is desirous of the good of
the world (people) and Siva is bent upon doing good to the
Jangama. With this idea in mind, the devotee should worship
the Jangamas. This is the ordination of Siva: ‘<RI cerfearel wmeg
Tfed @1 3 = gavetitesasme 1"’ (Ibid, kri.pa., 4.35).
The Padodaka of the Guru, of the Linga and also of the Jangama
should always be partaken by all those who aspire for liberation:
“qrecited 1 T ey | RRdsfage ety favma: 1 (Ibid.,
kri.pa., 5.6). The Prasada when offered to the Linga (Istalinga =
Mahegvara) is the singular cause of contentment; hence it is
well known as Prasada; it creates supreme bliss. The Prasada
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(ucchista) of the Guru is like Purodasa and that of the Jangama
does certainly bring sacredness to the devotee: ‘‘@afid F@rdeh-
FRUCAERIG: | TG (@A TAN<ER®: [ ........ Lz SN
T fomiva: | =R TR yd wieseEs: 11 (Ibid., kripa.,
5.33, 35). (Purodasa is cake made of rice flour and it is the sacred
food used in the sacrifices). It may be noted here that the Candra
J.A. calls the Padodakas of the Guru, the Linga and the Jangama
respectively as Diksapadodaka, Siksapadodaka and Jianapado-
daka: ‘“wreairef e yirfesigRARtT | S e yetafa HE deace 11
(kri.pa., 5.6). These names are not mentioned in S.S. here. But
they are mentioned as Sthalas among the Lingasthalas coming
under Saranasthala (S.S.19.6-28). They are explained in their
spiritual sense. (S.S.19.6, 12,19). Prasadas of the Guru, the
Linga and the Jangama are respectively called Suddhaprasada,
Siddaprasada and Prasiddhaprasada: ‘TefeigsTgaHi Yoy TH&H: |
Yefagufigred: 6 fg gacdeam: 11"’ (Candra J.A., kri.,pa., 5.20-21)—
“What is left over after being eaten by or offered to the Guru,
the Linga and the Jangama, is Prasada. It is called Suddha,
Siddha and Prasiddha and is the sole means to liberation”. S.S.
does not refer to this classification. It may be noted here that by
saying that the Padodaka of the Guru and the Jangama should
be taken with the same devotion with which the Padodaka of
Siva (Istlinga) is taken, the S.S. is reminding us of the teaching
of the Saivagamas that the Padodaka of the three, Guru, Linga
and Jangama, should be partaken everyday. Candra J.A. says
as to how this requirement is fulfilled at all times: ‘‘Tr&de Fa1 T
e | RIdefage ety fomivd: || e e s6fag-
TEIERT | oeeal TalfuIas WS ae | =t Ry e Teqaieehy |
TESIGHURIE ofedf || Teost =ROTE! ofeal =RUSEHT| ded
TeurarEfHf weal fyemar 11’ (kri.pa. 5.6-9) — “Those who aspire to
get relieved from the fetters of transmigration, should always
drink the Padodaka of the Guru, the Istalinga and the Jangama.
When the Guru and the Jangama are not available, the Padodaka
of the Istalinga should be taken by cherishing mentally that it is
the Padodaka of Guru and Jangama also. When the Guru is
available without the Jangama, the Padodaka of the Guru
should be taken by the devotee thinking that it is the Padodaka
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of both the Guru and the Jangama. When the Jangama is
available without the Guru, the Padodaka of the Jangama
should be taken by the devotee thinking that it is the Padodaka
of the Guru also”. The same idea is later taught by Sri Canna-
basavanna in one of his Vacanas, (Vide Cannabasavannanavara
Vacanagalu, K.U.D., Vacana No. 167).

ATET— 37 TRIGHIRUEEIRIAYES qeheHe—
Then the author speaks of the fruits of bearing (sprink-

ling or partaking of) the Padodaka, after saying about its
nature —

CChEr oI CRICERICELY
gafafgent Jai yrNl: TERgETun 1164 11

The bearing (sprinkling) of the Padodaka of Siva
(Sivalinga) on the head, is auspicious to all auspicious things,
sanctifying to sanctifying things and the bringer of all
fulfilments to human beings. (68)

hTUIEAHT e T eu0 Helfgent warieae: [1§¢ 1|

The bearing (sprinkling) of the Padodaka of Sivalinga,
which brings auspicousness to all auspicious things and
which imparts sanctity to all sanctifying things, is the bringer
of all fulfilments to all human beings. (68)

Notes : Candra J.A. speaks of these qualities of the Padodaka
thus: ‘g1 R TIerg AechamarTard | Fd SeaHfd e AsT<ahadygd | |
SR FAAUGHTIH | HAUTaTH YT Traises Y| | Fgal Agali
T FEIEAIET | SRR e gHaEEH | | Hag @I arqsa e |
Tarafgys T gaw giaaerme |17 (kri.pa. 5.11-14) — “The devotee
can get great reward by bearing (sprinkling) the Padodaka on
the head. By drinking it with Mantra ‘Rtam satyam, etc.’, he
attains infinite fruits. The auspicious Padodaka of Siva (Sivalinga)
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eradicates untimely death, destroys all ailments and pacifies all
sins. It is auspicious to all auspicious things, purifier of all pure
things, nullifies the evil spirits, fulfils all desires, pacifies all
afflictions, eradicates all calamities, brings all fulfilments and
gives liberation to all instantaneously”. The same is true of the
Padodaka of the Guru and the Jangama, because Guru, Linga
and Jangama are the three aspects of the same form of Siva:

T T TEfcly o SIgH: | deaueh Tre estgHarta |1’ (Candra
J.A., kri.pa., 5.15) — “Guru, Linga and Jangama are the three
aspects of the same form of Siva. Hence, the Padodaka of the
Guru and the Jangama should be grasped as having the same
properties”.

ATET— 37 ARG fevafd —

Then the author speaks of the fruits of bearing the
Bilva leaves (patra) and flowers (offered to Guru, Linga
and Jangama) —

forran ey we qed foranfiae )
WUl WoRTeT TuS e ishaThe™ | 1§ 1|

The fruits of Paundarika sacrifice accrue every moment
to him who wears on his head the leaf or the flower which is
dedicated to Siva. (69)

ATEIT— WEH | &R || It is clear. (69)

SHE— 7 afmicamamefafa g sz, we
TeIfHcaE —
If it is objected as to how can it be accepted when it is

known from the Puranas that the remains of the offerings
to Siva should not be accepted, the answer is given here —

SITE BT HEUd et e |
weraTd uer frafefa Sraferat gfa: 11vo 11
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srufarean st forg oo Iod et S|
31T Ga ey o TG UidaamaT: 1192 11

The devotee should eat the food offered to Rudra, drink
the water dedicated to Rudra and smell what is offered to
Rudra. Such is the teaching of Jabalopanisad. (70) He who
is endowed with devotion should partake all eatables such
as food after offering them to his Istalinga, all that whether
it is a leaf, a flower, fruit or water. (71)

oo

gfa W’gﬁ[ | TEHTCYONISY SEATUA N EE] SUSThN-
fafirseeratfag el 7 g smnfefergaL:, « smifdg WEyd e
% Reerdy | STrermaTetigs reiiarerrero | 1” gfer S| 3Fen
gfafaegguuE=FATHTEHe Wafsfa T gEbe 3fa 98T,
fafagardive || TEA 1R 11

‘The food eaten by Rudra’ means that food which is
offered to Rudra and taken as Prasada. Such a food should
be partaken. ‘“What is drunk by Rudra’ means that water
which is the Prasada of Rudra. Such a water the devotee
should drink. ‘What is smelt by Rudra’ means that flower
which is dedicated to Rudra. Such a flower the devotee
should smell. Thus the Jabalopanisad has said. The
Jabalasruti is “Rudrenattam as$nanti, etc.” It means : “The
devotees eat what is offered to Rudra, drink what is offered
to Rudra and smell what is dedicated to Rudra”. Hence,
the prohibition stated in the Puranas is applicable to
the Sthavaralinga (the Linga installed in the temple) which
is connected with Candadhikara, i.e., associated with the
Ganadevata, but not to ‘Banalinga, etc.” (Linga made of
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Narmadabana, etc.). The supporting statement is: “Banalinge
svayambhiite, etc”; it means : “The offering to Sambhu
in the Banalinga, the Svayambhilinga (Linga which has
emerged from the earth), the Linga made of Candrakanta
stone, the Pranalinga (which resides in the heart) and the
Linga made out of Salagrama stone, can be partaken.”
Otherwise the Purana statement opposed to Sruti, is not
authoritative. Hence it is not of universal application, since
what is prescribed here is supported by Sruti. (70) — It is
clear. (71)

Notes: ‘“&umwAf, g@ifa’” (Ja.U., not traced in the available
Jabalyupanisad; ‘‘amiferg @rRd; 31" source not known). ““Yeiag
TeYe, scaife’”’ — this is a modified version of the followmg
stanza of Candra J.A: “‘RreH Yo =i acdid fg Stet faecy feremsmd
Ty Ty e @ 1 (kri. pa., 5.22). The devotee should partake
only that which is offered to the Istalinga (Guru or Jangama).
The rule is that nothing should be taken without dedicating it to
Siva (Slvahnga) Candra J.A. gives a beautiful presentation of
this rule: ‘T J5 Wof TEHIHTERTTER | SrgEe T Yo we eriEw | |
VT E RIS | 3T 7 =i se=gamfad | | afafsamd
ferfeq arg@ dfeaafian) oM = Hieded afsf<Emed =11 Sy faamy
UG ¥ | gefeg gaee eiami g1’ (kri. pa., 5.24-27)
— “Be it a leaf, a flower, a fruit, water, food, a drink or a
medicine, nothing should be partaken without offering to Lord
Sadasiva. The five subtle forms of sound, touch, form (beauty),
taste and odour should not be experienced without offering
them to the revered Lord of Uma. Whatever joy that comes
from whatever sense organ, all that should be dedicated to Siva
and then it should be experienced as Siva’s Prasada (favour)
through the respective senses. Whatever bit of joy that is got at
the times of getting what is desirable and at the times of getting
relieved from what is not desirable (‘istasarhyoga’ and ‘anista-
viyoga’), that should be always offered to the Istalifiga and then
should be experienced”. In this connection, the same Saivﬁgama
speaks of ‘Samarpana’ (dedication) as of two kinds: ‘‘&Hdui fgen

e SETgERTaed: | TBRElaTasTg THe | gt aeeEeERE
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AR | Treaifefamar a9 wioqa 7 9= gaedy e dfg e
TR | oy T@ficged Qed Soifieh e TeTeR T
ferdmrer: | gudu & qogentie T G| | de AfAte v
FoYSA | afeferm fag st gemfa 1’ (Ibid., kri. pa., 5.28-31)
— “Samarpana (offering) is twofold as Sthiila (gross) and
Suksma (subtle). When some object is offered to the Istalinga
without making any differentiation as sound, etc., then it is
called Sthula; it is stated as forming a part of worship (arcanga).
When the objects such as sound, etc., are offered in the form of
abstractions, but not in any other form, then it is called Sthila.
Sthiila is said to be a part of worship and Siiksma is in the form of
experience. At the time of experiencing the objects, the offering
of sound, etc., should be separately made; that offering is Suksma.
It should be at all times. When an object which is enjoyed through
a particular sense is offered to the Linga in the respective sense,
then it is called Stiksma”. This Siksma-samarpana is very well
described in Ka. A. in connection with the six Sthalas, Bhakta-
sthala, etc.: 2. ‘Yol RRANIRTEY  TRIPGH | SERIAGHIST
FESTAIEIES || TS Fegac fomes amaq 1 2. AeeRe IH-
ifeTeh TG TefaigTive amcaad favmd: | gfgew g & fenen
T 1 3. T TGRSO geamefaaamf=ad | Sgahsayd frafergt-
e O | | RIS SUHRRRY Sda| |7 . TIofetfgreere @Ry
g | TR TG ead: | HaRasHadl Few sefadaa |’
Y. TRORR AT V1T Rt SAlSgoh | TTorgy T YeayEreeh | |
YR YR FHdad |1 €. Yareeret g Foresfiaga o g |
TRy WG Tgemidd|| FEaiReTewd Yol qReeda ||
(Ka. A., kri.pa., (1) 7.60, (2) 7.61, (3) 7.62, (4) 7.63, (5) 7.64
and (6) 7.65) — 1. “In the Bhaktasthala, the Prasada in the form
of ‘gandha’ (smell) should be offered with the hand in the form
of ‘citta’ (mind) through Sadbhakti (Sraddhabhakti) to the
Acaralinga of the nature of Sadyojata face (of Siva) in the nose
which is associated with Kriyasakti”. 2. “In the Mahe§varasthala,
the Prasada in the form of ‘ruci’ (rasa = taste) should be offered
with the hand in the form of ‘buddhi’ (intellect) through Nistha-
bhakti to the Gurulinga of the nature of Vamadeva face in
the tongue which is associated with Jiana$akti”. 3. “In the
Prasadisthala, the Prasada in the form of ‘ripa’ (form) should be
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offered with the hand in the form of ‘aham’ (I-notion) through
Avadhanabhakti to the Sivalinga of the nature of Aghora face in
the eye which is associated with Icchasakti”. 4. “In the Prana-
lingisthala, the Prasada in the form of ‘spar$a’ (touch) should be
offered with the hand in the form of ‘manas’ (mind) through
Anubhavabhakti to the Caralinga of the nature of Tatpurusa
face in the skin which is associated with Adisakti.” 5. “In the
Saranasthala, the Prasada in the form of ‘éabda’ (sound) should
be offered with the hand in the form of ‘sujiana’ through
Anandabhakti to the Prasadalinga of the nature of I$ana face in
the ear which is associated with Parasakti.” 6. “In the Aikya-
sthala, the Prasada in the form of ‘sankalpa’ (determination)
should be offered with the hand in the form of ‘sadbhava’
through Samarasabhakti to the Mahalinga of the nature of
ParaSiva face in the ‘Manasa’ which is associated with Cicchakti”.
(Vide also Cannabasavannanavara Vacanagalu — Kannada,
K.U.D, Vacana no.s 247, 498, 681, 944, 1243, 1417).

ATET— 37 [ Jfaaiiiia gegadaT-
TRfas: Rrae ‘g aformm” 2fd gd: Sehafaend-
AT, T N 3R] FAEI 3R TRPIREIUETeT
SIS ehacIeh el RISy el e —

Then since it is accepted by all that there is no liberation
for those who are averse to Guru’s Prasada, since Siva of
immeasurable splendour is the overlord of all lores as told
in the Sruti statement “I§anah sarvavidyanam”, (i.e., the
Lord of all lores), since in that very Sruti statement the saying
“me astu sadasivom” speaks of him (Siva) as not different
from Pranava (Ormkara) in the form of Tarakabrahman and
since he is the Guru of all beings, it is said that his Prasada
should be necessarily partaken —

T TV I |
o frafed ud e qea=t: 1R 11
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Since Sambhu of immeasurable splendour is the Guru
of all beings, all that is dedicated to him should be partaken
by those who are devoted to him. (72)

ATAT— WEH | 19R | |1t is clear. (72)

Notes: ‘‘SH: Halfqa™i, g’ — the full Mantra is : “‘$¥:
TR 4T Fel A, Fenfyafasamistfaaen e 7 o1&y T&E 1™
(Tai. A., 7.47); it may be noted here that the statement ‘¥ 3%
TEREM’’ occurs at the end of this Mantra. ‘S9! v’ —
says Katha U. (4.13) and Bhag.G. Says — ‘&% Sehamr” (18.61).
Sve. U. says: ‘00 W 9@ W ge< 71 Fepd geqqy e foueis
TfafyarA § Jrensgar waf<ii1” (3.7) — “Beyond that is the
Supreme Brahman, which is complete in every respect, which is
residing in all beings (from Brahman to reed) as not different
from them (like fire in the iron ball) and which is the singular
cover of the entire universe. Knowing that Lord the beings
become immortal.” ‘e TeRmdt:’”” — this will be explained in
the next stanza.

(A0 dEie Rafaguees HisfUsriemE —

If it is asked as to who is the eligible person to
partake this Prasada of the Sivalinga, the answer is given
here —

¥ fergrenfron wives ¥ forderur=om: |
i g Forafmieagid =gy 1193 11

It is for those who are wearing the Linga and who
are devoted to Siva only that the Prasada (nirmalya) of
Siva is fit to be used, but not for all beings. (73)

ATAT— TEH_ 193 [t is clear. (73)
ATE— e RTaEeEHSH ff Hafiemre —
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If it is asked as to what is the use of partaking the
food in the form of the Prasada of Siva, the answer is
given here —

AT J WeR YT foranfia |
faad foads giaw Tohe agared | 19X 11

When each of the fully baked grain of food offered
to Siva is eaten by the devotee, that reward which comes
through the Asvamedha sacrifice accrues to him. (74)

AT — IRueadvgaediad: faaveHead | firs
T | 6% ||

By the word ‘siktha’, rice grain that is fully baked is
meant. The rest is clear. (74)

Notes: The partaking of the Prasada of Siva is prescribed in
this Mantra: ‘@&l & Siqaf: ¥d fear e Seify: | g fam
R g e 11”7 (Rv. 2.33.2) — “O Rudra ! I would
attain a hundred winters (years) by those that are granted by you
and that are salutary medicines (for the disease of transmigra-
tion). Please drive away hatred, distress and diseases from us in
all directions.” An interpretation of the Mantra is given in the
dialogue between Vyasa and Jaimini : * FeaEreared e SHHamIea-

A B & 1 AT RIS || &Rt : e e g @i |
YRGS ASSIRRETETe: | GURE Rl arRaTst | | geefod-
TORIRIYEverd | o 9o e wagerae | | dRetd werisH
e T U8 | A5Y FafTaeerEauIsespiaatetd: | oel fermurdisiserdian
ey | tforfergAemEl segepaH 117 (quoted in the Kannada

commentary of N.R. Karibasavashastrin) — “I shall with great
regard tell you the hidden meaning of this Mantra of Rgveda: O
Rudra, with those medicines of the disease of transmigration,
which are first attained by you, which are accepted through
devotion, which are granted by you, which are said to be
medicines of transmigration, because they are opposed to
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transmigration, which are the Prasadas of the aforesaid chara-
cteristics and which are extremely pure, I would attain hundred
winters, i.e., years, with my own excellent ViraSaiva devotees
along with me without any egoism, without sins, with devotion
and with wisdom.” The greatness of Rudraprasada is extolled
in the Yajurveda also: ‘‘TSUTHgd <@l o WM del: HET |
(quoted in the Kannada commentary of N.R. Karibasava-
shastrin) — “What is partaken by Rudra is nectar. Gods have
the desire to eat it and Vedas too desire to do so.”

HATET— AR ergfd —

Then the author indicates as to who are not eligible
to receive this (Prasada)—

et et vy forie vl e |
frfereeatate T : WA 1oy 1|

The ‘Prasada’ is sacred and pure because it is received
by Siva. It should be taken by refined persons who are
devoted to Sivalinga, but not by others who are unrefined
persons. (75)

TET— Rafergiemfear: e, asfeior:, oo
wrifireard: | Rederan el et : Rrafergfredufefree: 11wy 11

‘Prakrtas’ or unrefined persons are those who have not
undergone ‘diksa’ which gives them the Istalinga. Those
persons are not eligible. They should not take it. It should
be taken by those who are refined by Sivadiksa and who are
firmly devoted to the Sivalinga. (75)

Notes: It may be noted here that the devotees are not
discriminated on the grounds of caste, but done so on the grounds
of culture derived from devotional faith, which is symbolished by
Sivadiksa. Those who are purified by such a culture are the refined
ones called Bhaktas, while those who have not undergone that
culture are called Prakrtas, unrefined persons.

ke RIS PR agffarr-araearrg: 465

TET— TS Wﬁ — The same idea is made clear—
feraufaafadmt St araeRdom )
fagrg rafmied msfremrisfa Fafad i 1o 1

There is no eligibility anywhere to receive the sacred
‘Prasada’ of Siva for those beings who are without devotion
towards Siva and who are engaged in sinful activities. (76)

a%ﬁwmﬁmmau

This is the import—Since Siva who is all pervasive has
been conceived as having eight forms and since the grain
which is nourished by the moon and the Ganga who
happen to be the flower and water in relation to Siva, gets
ripened by the tongue of Rudra in the form of Agni (fire,
heat), in the two cases, viz., the worship of other deities
who are the generalised forms of Siva and the partaking of
Prasada of those deities, all the beings have the eligibility.
Yet in the case of the worship of the Sivalinga (Istalinga)
which is the special form of Siva and in the case of
partaking the Prasada of the Sivalinga, he who is endowed
with Diksa alone has the eligibility. This is well known in
the Sastras. (76)

Notes: Siva is all-pervasive. He pervades the universe with
his eight forms, viz., Prthivi (earth), Ap (water), Tejas (light),
Vayu (wind) and Akasa (ether) — the five elements plus the
three, namely, Sturya (sun), Candra (moon) and Yajamana
(sacrificer = Atman). All the deities who are worshipped, have
the spark of Siva in them. All the objects which are produced by
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the association of the five elements and which are nourished by
the sun and the moon, are indeed the Prasada of Siva. Hence, in
the worship of all deities who are the generalised forms of Siva
and in partaking the Prasada of those deities, all the beings in
general have the eligibility. But in the workship of the Sivalinga
(Istalinga) which is the special form of Siva and in the case of
partaking Prasada of the Sivalinga, only those persons who are of
special category due to their Diksa, have the eligibility.

SATET— 37 THIGHES! T TeeIe T g —
Then the author indicates the greatness of the Prasada
and concludes this Sthala with two stanzas —

Frafaguaes W Iehe vad |

T TG TEAGHIT 1199 | |

T T Aered e =

TS TS YA, A | 19¢ 1]
sfa agfderamereen

Whatever reward one gets by partaking the Prasada of
the Sivalinga (Istalinga), the same one gets by partaking the
Prasada of the Guru and the Jangama. Hence, one should
worship the Guru, the Linga (the Great Lord) and the
Jangama (Sivayogin) and eat the food in the form of their
Prasada everyday. (77-78)

SET— oA TR qerafecad: | dormeee
iR Y=l 199-9¢ ||

‘One should worship’ (the Guru, the Linga and the
Jangama) means ‘One should worship them through body,
mind and money’. One should everyday eat their Prasada
only. (77-78)

Caturvidhasarayasthala ends

Rewe: RIS PR agffrm-araearrg: 467

Notes: The Prasada of the Guru and the Jangama is as sa-
cred as the Prasada of the Sivalinga (Istalinga). Prasadas of the
Guru, the Linga and the Jangama are equal because those three
are the three forms of Siva as already noted : “THHt&ET W Tefclg
= SigH: 1”7 (Candra J.A., kri. pa., 5.15). Like the Padodaka, the
Prasada of the Guru, the Linga and the Jangama should also be
taken everday. When the Guru or the Jangama is not available
or when both the Guru and the Jangama are not available, the
devotee should follow what is stated regarding the Padodaka : “

A TS Weiisd wedriad|” (Candra J. A. kri.pa 5.21; see notes
under 9.67 above to know about the Padodaka).

1Y U - FreuTe - ettt —(23,2%,24)

MET— Y *‘IeSH qearafgrelgmrs fefa: |
NUEHSIMGd 99 R wodl 1’ e ARSI e=HITaR
TefTg STgHISRI FRIfeRT & Frafifacae—

Sopadhi - Nirupadhi - Sahajadanasthalas - (13,14,15)

According to the statement of Yogajagama, viz, “Deha-
danat, etc.” which means that “by offering one’s body, one
attains the supreme truth, by offering one’s wealth, one gets
supreme bliss and by offering one’s life, one gets knowledge;
through donations all accomplishments are possible”, it is

prescribed that donation should be given to the Guru, the
Linga and the Jangama according to one’s ability —

fraferg frarard fra=fif ufemmm
T FHATaATIIfa qEEgd: iR 11

A devotee who is endowed with Prasada, should offer
gifts to the Sivalinga, the Sivacarya (Guru) and the Sivayogin
(Jangama) always according to his ability. (79)

ATEAT— dfewa i W | frs T ek 1)
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It should be understood that the donation (dana)
should be with reference to them (the three mentioned in
the first half). The rest is clear. (79)

Notes: “SgaM....” (Yogaja A.). ‘Yathasakti’ — according
to one’s ability; honestly according to one’s ability. Candra J.A.
warns: ‘‘foriTS T #cied Fdresd WA MaA” (kri. pa., 2.71) — “If
one aspires for the highest state, one should never deceive in
respect of money”. This is said with reference to making gifts
to the Guru, the Linga and the Jangama.

HATET— 37 TEE®Y fayedfa —

Then the author elucidates the nature of Dana —
T o fafad Uies WraTfafeaierss |
TES AT TN TGO : 1140 ||

Dana is threefold as Sopadhikadana, Nirupadhikadana
and Sahajadana. These are told for all (the devotees) by
the experts in all Agamas. (80)

AT — TH o WUCeeyeH=d e feurfies
ues I revafefd gaeanmudEitt: wow RraveE Ned-
faeef: 11¢ o

Dana which is of three types as Pranadana, Dehadana
and Arthadana, is threefold as Sopadhikadana, Nirupadhi-
kadana and Sahajadana. These are told for all the devotees
of Siva by those who are well-versed in all the Agamas. (80)

Notes: The three types of Dana as Pranadana, Dehadana
and Arthadana, referred to in the Sanskrit commentary, should
be understood in relation to what is said in 9.79 and the statement
of the Yogajagama quoted in the preamble to it. Each of these
Danas is again threefold as Sopadhika, Nirupadhika and Sahaja.
These are explained here in stanzas 81, 82 and 83 subsequently.

Rewe: RIS PR agffrm-araerarrg: 469

ATET— T HufieHed Fegafd —

Then the author explains Sopadhidanasthala —
TATVHTEgad g Afgled wad |
T WU R ATEATd JEIFITgad 11¢ 2 11

That Dana which is made with the purpose of getting a
reward, is said to be Sopadhikadana. It is not undertaken by
those who aspire for liberation. (81)

RATET— TSl e Iad a Jgfeufad aem
fafed T, TeaaenfHegerte: 1143 11

That Dana which is made as connected with some petty
reward and which is, therefore, disregarded by those who
aspire for liberation, is said to be Sopadhikadana. (81)

Notes: That Dana which is offered with a view to getting
some reward in the end, is Sopadhikadana. This can be otherwise
called as ‘Sakamadana’. Giving up the body fighting in the
battleground with the desire for ‘Svarga’, offering one’s life into
Ganga, etc, with a desire to attain ‘Kailasa’ and spending a lot of
money in sacrifices with a desire to enjoy the pleasures of ‘Svarga’
— these three forms of Dehadana, Pranadana and Arthadana
constitute Sopadhikadana. Although these indicate great
amount of courage and spirit of renunciation, these are not
conducive to Mukti, which consists in the total cessation of
transmigration. Hence those who are engaged in Sakamakarma
(dana) of any type, are considered as short-sighted persons:
‘el gitqal Tl FeRRatauiE: | dgaTekdr: W AERifarad: | | S
H: TR ST~ et | femanfersioagett siterdfer e | | iriterfrgerari
TIRIE | SHagrfcen! §fg: guet 7 fadiad 117 (Bhag. G., 2. 42-44)
— “Those persons who keep trust in the statements of Veda,
who argue that there is nothing beyond (what is taught by) them,
who are full of desires, who keep ‘Svarga’(heaven) as their
summum bonum and who speak in favour of getting enjoyment
and wealth with a language which is flowery (pleasing), which
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promises the fruits of deeds consequent on birth and which
mentions the abundance of special rites, are, indeed, dull-witted.
In the case of those who are deeply interested in enjoyments and
wealth and whose minds are carried away by that interest
(prasakti), they cannot have a determined mind in meditation.
Since they do not have such a mind, they do everything including
the worship of gods only with the aim of fulfilling a desire”.
“TRISHAgfERd 7 A=Is yard” (‘Even a dull man does not proceed
to do anything without a purpose in mind’)- this is the policy of
such a situation as “TRY S+ Y FOM, G ST STt I9”
(Bhaj.8) — “Again the birth and again the death; again the
sleeping in the mother’s womb”. Hence, those who aspire for
liberation, do not have interest in Sopadhikadana.

ATAT— Y [TeuiigHee aeafd—

Then the author defines Nirupadhidanasthala —

weAT e g UenTefara |
fremfereurETd g qEAfagmE: 116 11

That Dana which is free from any association with a
desire for reward and which is made with the idea of
dedicating to the Lord (Siva), is said to be ‘Nirupadhikadana’
by those who are experts in Dana. (82)

AET— ToBhoSR edHEuiessar fafed agm
% qHae TR e qyehaRfHereardiiead: | 1¢ 3 1|

That Dana which is without the desire for any petty
reward and which is made with the desire of dedicating it to
the Lord (Siva), is said to be ‘Nirupadhikadana’ by those who
are aware of the nature of the principle of Dana. (82)

Notes: ‘Nirupadhikadana’ is otherwise known as ‘Niskama-
dana’. Bhag. G. teaches this in terms of ‘Niskamakarma’: ‘‘&Hva-
FIHRET A1 Hely Hared | AT FHBARIHA o TgIsEaamA i |17 (2.47) —
“Your right lies in doing your duty, but not in the rewards. Do
not have the motive of reward in doing your duty. Let there no

ke wamRiH- S - PR syt arRaarrg: 471

inclination towards inaction”. Whatever duty we may perform,
whether it is ‘Dhyana’ or ‘P3ja’, doing and completing it are
within our right. He who is desirous of liberation, performs his
duty without any desire for a reward. He attains liberation
because such a duty leads him to it. He should always do his duty
with a pure heart in a sense of dedication to the Lord. S.S. goes
a step further and states about another kind of Dana called
‘Sahajadana’ in which the ‘triputt’ of the giver, the recipient and
the object given (datr, adatr and deya) are lost sight of. See the
nature of that Dana in the next stanza.

ATET— HesigHed fegafq —

The author speaks of Sahajadanasthala —

el Fraure fafema
AMMEANSHYUTE o ILH TaS WA 143 11

That Dana which is given with the notion that the
recipient, the giver and the object given are Siva and with
the idea that one’s self is not the doer, is Sahajadana. (83)

HAAT— TR Ria o=, oH: @e-
Fjcd WA TEH &0, O Hestar Sifaed: || e Wl
UREAR =1 Hea Tdl Wik fifaed semed” Sfd Sareayciashi-
T USRI A T e E U ESTaHRIIS T e | 1€ 3 1|

That Dana which is given thinking that the recipient,
the giver and the object given are Siva and assuming that
one’s self is not the giver, is Sahajadana. The secret of the
starting stage in the form of Pindasthala in accordance
with the Svetasvatara statement, viz, “Bhokta bhojyam,
etc”’meaning “with the conception of the enjoyer, the object
of enjoyment and the impeller, all that is told about Brahman
is that it is threefold”, is to be understood also in the
Sahajadanasthala which happens to be concluding stage
(of Bhaktasthala). (83)
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Notes: The stand of ‘Sahajadanin’ is that he is not the giver
and that the giver who is himself, the recipient and the object
given are Siva. It is that Dana in which the ‘triput? of the ‘datr’,
adatr and ‘deya’does not exist. Everything belongs to Siva—
“Eymareatue gaw’’ (I8a. U.,1); everything is Siva— ‘e @fosd sa”’
(Chand. U, 3.14.1). When there is such a notion of ‘oneness’,
who gives to whom and what? The action of “Dana’” becomes so
natural as the right hand giving its own object to the left hand or
the vice versa. The lofty conception is here in the form of “data
bhokta deyarh ca svayam Sivah”. The notion of oneness
exhibited here is like the notion of ‘who should know whom
and what’ in a state where the ‘triputl’ of the knower, the
known, and the knowlege is completely absent. The Sve. U. says
that the ‘triput?’ of the Bhoktr, Bhojya and Preritr is Brahman
sl ol g (1.12).

ATEET— Y o iR —

Which of these is the best? The answer is given here—
RESECEE A CHERL R
foramuE gat SRR 14 % 1)

Sahajadana is excellent. It is the best among the best
of all Danas. It brings to all men the knowledge of Siva
which in return removes their disease in the form of
transmigration. (84)

AN T&St & GAGHITHMTRHHI, S e fiere: |
HAHE GHT SRR et T Ter eIz -
mefred: 11¢¥ 1|

‘Sahajadana’ is the best among the best Danas; it is
excellent in the sense that it is superior (to every Dana).
How is that? Itissaid that it gives the knowledge of identity
of one’s self with Siva, which happens to be the cure of the
great disease of the nature of birth and death. (84)

Rewe:  waRmRiHA- S - PR - syt arRaaTrg: 473

Notes: Through the lofty feeling that the giver, the recipient
and the object given are Siva (“rT i 3 7 w4 f¥1a.”), the devotee
gets a firm knowledge of Siva as his Self. He discovers and
visualises Siva both within and without. It is this realisation that
acts as the medicine for the great disease in the form of
transmigration. Thus through Sahajadana, the devotee realises
Siva in his Self.

ATEA— 7] TfAgIgHIEYIAaIaaT quHe Hest
qTAE—

If it is asked as to whether that Dana alone which is
given to the Guru, the Linga and Jangama, is Sahaja, the
answer is given here—

forame fraseama S afe e
Vel q3Y foreaTd Was TEYaHl 1e G 1|

If even a little is given with devotion to Siva and to any

devotee of Siva, even that is well known as the best
Sahajadana. (85)

HATEET— ¥ sefagiaReaemafaged &
T eTfaa, foeRfaeataiiaieaved sy SOAry Hest
AT 11ey 1

“To Siva’ means ‘to Siva in the form of Sthavaralinga
(Linga installed in temples) which is other than the Istalinga’.
The donation of field, etc., to that form of Siva and that
given to the devotees of Siva other than the viraktas, i.e.,

those who have renounced wordly attachments, are also
Sahajadana. (85)

Notes: Even a little ‘Dana’that is made to Siva or the
devotees of Siva with devotion, is regarded as Sahajadana. The
best form of Dana is ‘self-surrender’ (atmarpana) to Siva. This is
Sahajadana par excellance. It is ‘samastidana’ of the body, mind



474 Afrgrafriramfon: ECEH

and money which is looked upon as Siva. Through this ‘atmarpana’
or ‘sarvarpana’ the devotee looks upon his Self as Siva, who it
truly is. This is the truth which is taught in the following
Upanisadic statement which occurs in Katha U. (2.23) and
Mund. U. (3.2.3): *“TTsIcH1 e et = Jerdn 7 ag 11 4o | 8as o
A erereely 37T fagua o @i’ — ‘This Atman is not realised
through discourses, nor through intelligence nor through wide
scholarship. Whomsoever it chooses, it is realised by him only;
Atman reveals itself to him.’

AAT— 37 TEAhAHE—

Then the author speaks of the reward of that Dana—

T FEUHEE HeUT Tehet Wad |
THYSIVEHA 9T TehRerTsd 114§ 1

Whatever reward that accrues by making a donation
of a thousand golden coins to a deserving person, the same
reward accrues by offering a single flower to Siva. (86)

ATEIT— WEA | 1< & || Itis clear. (86)

FATET— TehafieeE — S Hatera e §f 4
T RETSSTgemH HoaEaHET G HTRTE —

How is that? An answer to this is given to the effect
that it is so because Siva is the worthiest recipient by virtue
of his being the Guru of the universe (Jagadguru) as he is
the treasure of all lores according to the Sruti statement
“Isanah sarvavidyanam”, which means that ‘he is the lord
of all lores’—

e T T U R |
T T J AfcehiFaeTaher Yol 14911
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Siva who is the treasure of all lores and who is the Guru,
is the worthiest receipient. Whatever little that is given to
him would be of infinite reward. (87)

HARHT— THAHIsS:— 319 T W U Fon gdfaen-
fftrfes o ame | R fTer TR = Sl 1169 1

This is another meaning — Siva is the worthiest
recipient. Besides the Guru is the worthiest recipient as he
is the treasure of all lores. What is given to him, i.e., to Siva,
to the Guru, would be of infinite reward. (87)

Notes: “‘SM: afqam®” (Tai. A., 7.47)
RTET— T4 e aadcar—

Similarly it is said that what is given to the Sivayogin is
also such—

foreantt fora . enfesagmweETy: |
IfchfEEad T8 qE TR 1 1¢ ¢ 1|
The Sivayogin, who is the ocean of the knowledge of

Siva, is actually Siva himself. Whatever ‘Dana’ that is given
to him, is of the highest reward. (88)

(ATo) TRHARIHH TIRMATHAS HestamHea™: 1< ¢ 1

‘Paramarthikam’ (the best one) means that ‘it is the
Sahajadana which brings limitless reward.” (88)

Notes: Siva is the lord of all lores and the Sivayogin is the
ocean of Saiva knowledge. Thus the Sivayogin is Siva himself.

ARET— 37 Freaergada favmafa—

Then the author brings out the greatness of the Siva-
yogin—

IMCEINE L IE R CLERARCT:
AT U farfgans ymafaemrd: 11¢R 11
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The Sivayogin is highly worthy recipient among the
recipients in the context of the act of Dana. Hence, there is
no one superior to him in being a worthy recipeint. This is
what the Sastras say. (89)

RATET— FHABA SHBHETT T qoaAr e
HRIUTEH, T 6 U Yo fenferafy aredieaed: 11¢] 11
In the case of doing Dana, i.e., in respect of the action
of doing Dana, the Sivayogin is the worthiest recipient

among all the worthy recipients. Hence, in the opinion of
Sastras no one is worthier than him.

Notes: The Sivayogin is the worthiest among the worthy
recipients of Dana, because he is engaged in doing good to the
people and Siva is in favour of doing good to the Sivayogin: ‘<RI

TArhfeamell Tee =Rfed W: 1"’ (Candra J.A., 4.35).
AN Y de[hcTHle—

Then the author speaks of the reward of doing Dana
to him (Jangama)—

frgrmmrem yaT fraEife
Tethel T4 A TRRITCIAUT 11R0 11

What reward one gets by offering a mouthful of food
to the Sivayogin who is tranquil, it is not got even by
performing thousands of crores of sacrifices. (90)

ATET— e FHaemmeE: | T8 e 1R 0 |1

‘Biksamatra’ (a little alms) means ‘a mouthful of food.’
The rest is clear. (90)

FANHT— ThYHIRAE—

How is that? The answer is given here—
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foramnfity dgw gwt wafa wig: |
TP a0 faed greauta se 1R 11

When the Sivayogin is satisfied, Siva is satisfied.
Through the satisfaction of Siva, the entire world of the
movable and the immovable, which is pervaded by him,
becomes satisfied. (91)

SATET— * el sda wafa” gf oo Rre=hfie: aren-
feerarE T v R Haifd, aqee wal o &8’ 3fd
sjoreae foed qfedee: 11- ¢ 11

According to the Sruti statement, viz., “Brahmavid
brahmaiva bhavati’’, which means that ‘the knower of
Brahman becomes Brahman himself’, the Sivayogin is
actually of the nature of Siva. Hence through his satisfaction,
Siva becomes satisfied. Then according to another Sruti
statement, viz., “Sarvo vai rudrah”, which means that ‘all
this is Rudra’, through Siva’s satisfaction the world which
is one with him, becomes satisfied. (91)

Notes: “safag s@a wafd”’— This Sruti statement is not
traceable to any Upanisad, is found in Mund. U. in this form:
“IE 3% g waf’’ (3.2.9.). Tai. U. (2.1) says: *‘Sefeereiid @’ (the
knower of Brahman attains the Supreme, i.e., Brahman).
Attaining Brahman is not different from becoming Brahman.
It consists in the realisation that one’s Self is Brahman (Siel s@e).
On this ground the Sivayogin is Siva himself. Hence the
satisfaction of the Sivayogin is in turn the satisfaction of Siva.
Through Siva’s satisfaction, the entire world is satisfied because
all this world is Rudra (Siva)— ‘‘@df 4 &:”’ (Ma. Na. U, 13.2).

This idea is found in “&d @fead 5@’ (Chand. U., 3.14.1). Hence the
reward of Dana made to a Sivayogin excels the reward acquired
through the performance of thousands of crores of sacrifices.

ATEHT— TEHAT FEHAH i T i Faifeede—
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Hence, it is said here that the Sivayogin should be made
satisfied through all efforts—

T AU A HATY HHM |
I At HeTehTemaTd : REEife: 113 11

Hence with all efforts and by any kind of action, the
devotee should always satisfy the Sivayogin with food,
etc. (92)

ARAT— TATIE FI1 HAf e ehad Gerener e ieT
Rraafiregfa Faffeee: 1111
With all efforts and by one or the other action, the

devotee should always satisfy the Sivayogin with food,
water, etc. (92)

TET— FNGEIECIRY TeSTEHqeae: Hafese
THAR—
Then it is said that he who is efficient in Sahajadana

to the worthy recipients of the aforesaid nature, is Siva
himself—

fFreTfaesfaguu=<aray |
AT Fehe! T | ST ST TN 1R 3 11
That giver (Sahajadanin), everything of whom has been
surrendered to the Supreme which is characterised by

adjunctless intelligence and highest bliss, is, indeed, Siva
himself. (93)

ATET— TR e g ST AT T
T e TR Hehet o] THIG e o, 9
RESCEIRERECANCIHCL R ICE RN
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That Sahajadanin, everything of whom such as the body,
wealth and life, has been surrendered to ParaSiva Brahman
who is of the nature of Guru, Linga and Jangama and who
is of the nature of complete existence, intelligence and bliss,
is himself Siva. (93)

Notes: The highest form of Sahajadana is ‘atma-samarpana’
(sarvasamarpana). See notes under 9.85 above.

It is said by a stanza in Vrtta metre that the devotee of

Siva who is a Sahajadanin endowed with all the aforesaid
practices, would attain to the status of the MaheSvara—

SE G rEus 4t et faaa Fest g S
ey fatamfem wad fg aregamita 1R ¥

gt sfeeEaeTsIeTon FaaiATT fatferd
FagraryrEmuit Yeawerel Yaaariiwaaagt
I TIHURST: GATE: 1% 11

The devotee who is absorbed in all the aforesaid
practices doing always the Sahajadana and whose mind is
averse to the wealth of Brahman, etc., would attain to the
status of a Mahes$vara. (94)

Here ends the ninth chapter dealing with
Bhaktamargakriyasthala, etc., coming under Bhaktasthala
in the SrisiddhantasSikhamani written by Sivayogin
who is endowed with the experience of Brahman realised
through the path of Satsthala. (9)

ARAT— eI TFTE WAl fered— Jegeaamifn
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Yo TRfergemiel Rraver ARadEgeERE S AReT 3
qragr o 1R ¥ 1|

i e,

gl shAcIEaTaRTOTIRTaTg Ao siniarveareoT
fatferarat aramcifuarEaTan Sfagr-aroramir-
ST a7 : URese: TATE: 119 11

Since the meaning of the words is clear, the import is
here written— Having offered the body, material and
fields to the Guru, the Linga and the Jangama, having taken
(spiritual)birth in the hand-lotus of the Guru and having
nourished his body with the Padodaka and the Prasada of
the Jangama and the Linga (Deva), the devotee of Siva
who aspires for union with the Mahalinga, should become
known as Mahesvara by following the practices of the
Maheévarasthala. (94)

Three Danasthalas end.

Here ends the ninth chapter in the commentary on
Srisiddhantasikhamani called Tattvapradipika written by
Sri Maritontadarya who is foremost among
the scholars in Grammar, Mimamsa and Nyaya. (9)



o9 . ﬂﬁ@ﬂ:
TIT%’JIEI Wﬁq’awﬁﬂﬂﬁ':

HAET— 37 TSI §RUe aR-
l -
Then after the exposition of the Bhaktasthala, Agastya
asks Sri Renuka—
I IAT—
YT QUREAT Tl TUHTIE |
& a1 gHIRT el ARYA wEIIR 11
Agastya asked—

O Lord of Ganas (devotees of Siva), Bhaktasthala is
expounded by you. By what special practices the Bhakta
would become Mahegvara. (1)

HAREAT— Y fyaye: & qH9eT TRy,
e : Tfafa aemed: 112 11

‘Bhakta’ means the Sivabhakta. By what special duties,
i.e., by what special practices the Bhakta would become
Mahedvara? (1)

T IaTE—
Fael TS T foma: e |
TRNfERHfaTEl el AT : |/I: 1R 1|
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Renuka said—

The Bhakta who is adept in Sahajadana itself, who is
devoted to Siva and who is averse to the positions of
Brahman, etc., is regarded as Mahegvara. (2)

Notes : Sahajadana is a mark of intense renunciation
(paramavairagya). The devotee who is adept in Sahajadana is
the one who perceives Siva in everything. Whatever he does is
the worship of Siva. The attitude of the Mahe$vara can be best
represented by what Safikara says as ‘‘TeehH HUM qoar@e TR
TR’ (Sivamanasapiijastotra,4). Hence he is ‘Sivatatpara’ in
the highest sense of the term.

TEAT— Tod Thaafd —

The same idea is made clear —

YISl TYehl TS IaraTd |
qET AR : Waal W : ferfaaaariiz i

When there is the enhancement of devotion due to
the depth of renunciation, then the devotee with firm
discrimination is called the Mahe$vara. (3)

ATET— Jo: ey H’ﬂﬁﬁf: G'E[ﬁl?ﬁﬁf?ﬁf: Rr-
TS, SRR, e A el Ho, Tl A, el

ferfaaemar fefhmfrafeesfadsmar Raye AR
gfer e geaed: 11311

‘Of devotion’ means ‘of devotion towards Siva’.
‘Samutkarsa’ (enhancement) means ‘proper intensity’.
‘The depth of renunciation’ means ‘the greatness of
renunciation’. “When’ refers to that time when it (i.e., the
intensity of devotion towards Siva due to the depth of
renunciation) occurs. Then, at that time, the devotee of
Siva who is endowed with firm discrimination, i.e., firm
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discrimination between what is eternal and what is non-
eternal, is called Mahe$vara. (3)

Notes : Stks. A. defines Mahesvara as “afssrmael o5 § o
Hewl: ¥q:”— “He whose mind is pure is regarded as Mahesvara”.
The experience derived from the devotional practices in the
Bhaktasthala gives full confidence in the efficacy of Lingaptja
and enchances the depth of devotion which in turn removes all
the doubts and misgivings from the mind and makes it pure.
This purity characterises the Mahe$varasthala. Three factors
contribute to that; they are — (i) intensity of devotion, (ii) depth
of renunciation and (iii) firm discrimination.

HE— Ty @ee: | fwfires desqufe-
wifq—
If it is asked as to whether there are any sub-Sthalas

of this (Maheévarasthala) also, the answer is given by way
of teaching its sub-Sthalas —

AR Fed Fdied IYAT G|
URATHYTEE forg et aa: T 11

Tatgaf R rae qargafeid: |

311@135&[’ uﬂﬁg‘gﬁﬁ'{lqﬂa: iyl

Tt ray e fSraveE: |

Ud Tafad Uiexd ATg gTHgTReretd | 1§ 1|

I shall tell about the (sub-Sthalas of) Mahe$vara-

sthala as told by Siva long ago: 1. Mahe$varaprasamsa-
sthala, 2. Linganistasthala, 3. Purvasrayanirasanasthala,
4. Advaitanirasanasthala, 5. Ahvananirasanasthala, 6. Asta-
mirtinirasanasthala 7. Sarvagatvanirasanasthala, 8. Siva-
jaganmayasthala and 9. Bhaktadehikalingasthala. Thus the
great Mahedvarasthala is said to be nine-fold, i.e., of nine
sub-Sthalas. (4-6)
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HAE— U Jaol e Teiad T Ao eReeTye
a8 Qtafa ;| M HRATIIERYTH, ad: W qeT=R
RO, T8REHMIEREH, SIS ETaeIeH,
feefigeere™ | TU YWYAT Felie T & Sk eI
T §d 7 WHUenieadria gieae | SerEafda-EH=-
HgHHE  derpgfodfafa hueee™: wWE:, RdedsH-
fatrenfafa, ey Row UwEdRER T FrEdfa A,
forg wnfoag wftufafaterd grugH A evedifa s
YISTARINT: | 1%~ ||

I shall tell you about the sub-Sthalas of Mahe$vara-
sthala as told by Siva long ago, at very ancient times. Listen
to it. This is to be understood. The first one is Mahegvara-
praSamsasthala. Then, therafter, there is Linganisthasthala.
After that there is Purvasrayanirasanasthala. Then follows
Advaitanirasanasthala. Thereafter Ahvananirasanasthala
comes. Then there is Astamirtinirasanasthala. After that
comes Sarvagatvanirasanasthala. Then comes Sivajagan-
mayasthala and then there is Bhaktadehikalingasthala.
Thus the great Mahes$varasthala is ninefold, i.e., consisting
of nine sub-Sthalas. So it is said. Here through the
statement that ‘I shall tell as told by Sambhu long ago’, it is
indicated that there is nothing concocted in what is told and
in what is to be told. The view of some persons that it is
proper to speak of Ahvananirasanasthala after Astamurti-
nirasanasthala, is rejected, because it would be against the
order set by Siva. Yet it is not said that ‘ahvana’ (invocation
or summoning) is not possible because of Siva’s pervasive-
ness, but it is said that ‘ahvana’ is not possible because it
goes against the very trust that is associated with the
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concept of one’s own Istalinga. Hence, there is no scope
for any doubt. (4-6)

Notes : ‘Rrac fraweddl:” — This quarter of the sixth stanza
is taken as containing reference to two sub-Sthalas of the
Mahegvarasthala called Sivajaganmayasthala and Bhakta-
dehikalingasthala. The quarter in question literally means that
both Siva and Bhakta are Siva. It is possible to understand how
‘Sivatva of Bhakta’ can lead to the conception of ‘Bhakta-
dehikalingatva’. But it is difficult to understand how ‘Sivatva
of Siva’ can lead to the conception of ‘Sivajaganmayatva’.
S1i M. L. Naganna has kept the reading ‘e frawear:” and
given ‘fageueiftTg:’ and ‘Yeafehiag = Wi Tafad 437 in brackets.
It is not possible to say whether the two readings in brackets
have any manuscript basis or not because the manuscript
materials used by Sri M. L. Naganna are not known. In the
edition of Sri Siddhantasikhamani with Ujjinisa’s Kannada
commentary in Kannada script (Ed. Sri G. G. Manjunathan,
Pub. by Kannada Sahitya Parisat Bangalore, 1998), the reading
is ‘Rrac wedfagdl’. This seems to be correct reading which
is missing in other editions. This is the reading found in
Sri Kashinatha Sastrin’s edition in Kannada script with this
change in order of words as ‘RTa fagemr:’. Both these readings
are apt to give rise to the names of two Sthalas, viz., Siva-
jaganmayasthala and Bhaktadehikalingasthala.

TEAT— STEEIEHAY TR A& 98, 33-
e —
Then, it is said (by Renuka) that he would tell him

about the nature of its sub-ordinate Sthalas in their due
order and that the sage should listen to what is said —

3N : HATN TEY TAANTE IS |
qIfgas AT I vt 11911

I shall tell you in due order from the beginning the
definitions of the different Sthalas of Maheg$varasthala. O
Sage, you should listen to them with an attentive mind. (7)
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ATEIT— TEH_ |19 1| It is clear. (7)

AN ARIUIHRITH, — (28)
rET— 37 “fagifyen w1 7efil: | fervamd s
T& G A g YR A | 1”3 Aareauie e 9w
PHRETRIH e ARETEEy TI2 TRty —

Mahesvaraprasamsasthala —(16)

Here in accordance with the Svetasvatarasruti state-
ment, viz., “Vi$§vadhiko rudro maharsih, etc.”, which means
‘Rudra, the great sage, is greater than the Universe;
he gave birth to Hiranyagarbha before creation; let him
associate us with an auspicious intellect’, the author depicts
in detail the nature of Mahe$vara starting with the praise
of Mahe$vara in seven stanzas—

fasgamefaar &5t faygueana: |
ofa =% feorn gfig: 9 & "Ry |E: e

He whose mind is firm in its faith that Rudra is greater
than everyone and that he is the doer of favour to all, is
indeed regarded as the Mahe$vara. (8)

ANAT— HEieaaHalie g esh: &5 “Th & &l 7
feirlisaae” gfd gfaufages:, faged “fad TR eRA” efa
yfmfagTRrETe, e 2ft oe gfgdar, @ 9 AR 3
HoCHIVAL

Rudra is the doer of favour to the universe consisting of
all gods, demons, etc. Rudra here is the same Rudra who is
well known in the Srutis as “Eka eva rudro” etc., which means
“One and only one is Rudra; there is no second to him.” He
is ‘visvadhika’ (greater than the world) in the sense that he
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is greater than Narayana who is well known as ‘Vi§va’ in
the Sruti statement ‘Viévam narayanam harim” (the universe
is Narayana, the Hari). He whose mind is firm in this, is
regarded as Mahesvara. (8).

Notes : “faufyer & 7efdf: | g@nfa” — This begins with “r 3amt
maveEaya” (Sve.U., 3.4). “Ts T & 31s” (Sve. U. 3.2) — the
reading therein is ‘T garEg T8: I’ oy TF0 R (Ma.Na.U,,
13.1).'In reply to the question of gods as to who he was, Rudra
said — “3TgHe: WA oy wlesafy = 1 iy A g’
(Atha. Siras. U., 1-2) — “I alone existed before creation, I am
existing (now) and I will exist (in future); there is no one other
than me.”

HRAT— 31 “T qaugnaiesy qvad” 3 goad-
T AR TR —

Following the meaning of the Sruti statement, viz.,
“Na tatsamas$cabhyadhika$ca dr§yate” (none is found as

equal to him or greater than him), the author speaks of the
nature of the Mahe$vara —

CRIBRICEpDIEE o lice:Eicd
AENfaa W 7 e W F WG 11 1

He who does not tolerate any statement equating the
Great Maheévara, who is pure, with Brahman and others,
who are full of impurity, is indeed the one who deserves
the name of Mahesvara. (9)

SHTACRAIfE e FHetwEd, “F HRu” 2fd gakaaer-
TSI Feerrd, “hry § £49: Gaudare: gy
TEIRITHES” gedl Ao, o e Qreiifda 4 7 Ted, @
TR 3 |1% 1|
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According to the Sruti statement “Brahmavisnu, etc.”,
which means “Brahman, Visnu and Rudra are born,
Brahman etc., are endowed with impurity as they are
tormented by birth and death. But Siva who is the cause
of all these is unborn and hence, is free from impurity, as
the Sruti statement “Na karanam” goes. As the Sruti
statement, “Karanam tu dhyeyah, etc.” which means “That
karana (the cause) should be meditated upon; it is
endowed with all wealth; it is the Lord of all; it is the
Sambhu residing in the sky”, further goes, he who does not
tolerate the statement equating it with them (Brahman,
etc.), is the Mahegvara. (9)

Notes : “T dcansaniysy 3¥ad —” This statement comes
as a part of the following Sruti statement: “7 T % v 7 faery
T YRS GYA | TISE VifSfdiae s i raeichan 7| |
T T HECIRRRE elieh 7 IR Ja o1 T fAgH 7 ol honferarfedy
T I fgssitar 7 = 117 (Sve. U., 6.8-9) — “Brahman does
not have a body which is in the form of an effect (karya) and
inner senses and external senses which are instruments of
knowledge (karana); nobody is seen equal to him and superior
to him. His Supreme Sakti is heard to be manifold; she is in
the form of Jhana$akti, Balasakti (Icchasakti) and Kriyasakti.
He has no one as his lord, no one as his ruler and nothing as
his identifying sign. He is the cause of all and the overlord of
the presiding deities of (all) instruments of knowledge. No one
is his father and no one is his master”. There is no possibility
of anybody being equal to ParaSivabrahman. It is impossible
to find anybody surpassing him. This is the foundation of
Mahegévara’s faith. He can never tolerate any comparison
with Para$ivabrahman or any statement of equality with him.
“FRfaWESIE” (Atha. Sikh., 3.4); “F HRUF”; “HRv g 4.7 (Atha.
Sikh., 3.4).

STEAT— 31 “TIM: Tl - He T sanfefd-
Semisfrafasen fmer 7 o1 gy saeT =T, “§aR:
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AT ZeRISS[T (i | YTHIA e ai Freel AT |
T IR TS AW WRA|1” 3 Eaarf e
TREaEY R —

Then the author reveals the nature of Mahe$vara by
remembering the meaning of the ISanamantra, viz, “I$anah
sarvavidyanam, etc.”, which means that “He is the master
of all lores (Vedas, Agamas, etc.,) and the lord of all
beings; he is the overlord of the creator Brahman and the
controller of all this Brahman’s creation; he is the Para-
brahman; let him be auspicious to me; he is the Sadasiva
of the nature of Om” and the meaning of the statement
of the Bhagavadgita, viz., “I§varah sarvabhutanam, etc.”,
which means that “O Arjuna, the Lord resides in the hearts
of all beings and makes all of them to revolve through his
Mayasdakti as if they are caught in a machine; O scion of
Bharata dynasty, surrender yourself to him with all your
dispositions” —

YT WAYAHT FEEHT WA |
SigArTETaa el ARHT: WA 1120 11

The devotee (Bhakta) who is attached to Siva with
the firm conviction that he is the Great Lord of all the

beings such as Brahman, etc, is regarded as the
Mahesvara. (10)

AT T— FARH TJHETYAAT Ty TSI
A 34T WHIAHET Teh T HeH A 3 g dereer:
Heergarl W : fyreryarl dree 3fa @a saad: 1120 11

‘Brahma, etc.’, means ‘the four-faced creator Brahman,
etc.” ‘All the beings’ means ‘all kinds of beings such as

Brahman, etc.” Of all those beings such as birds and
animals, he is the Lord, the Great Overlord, who inspires
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all of them; he alone is the Supreme Lord. The devotee,
i.e., the devotee of Siva who is deeply attached to him with
such a firm conviction, is regarded as the Mahegvara. (10)

Notes : “S¥M: Fafo@™i e’ — One of the Paficabrahma-
mantras (Ma.Na. U., 10.8). “S&C:He¥aHi gfa” (Bhag. G. 18.61).
The same idea is contained in the following Sruti statement :
“T 3T FEY TE: HACATd! TeacHT | ShHTeae]: ereard: aef
= e fug 117 (Sve.U., 6.11) — “He is one without a second,
who shines, who resides in all beings, who is all-pervasive, who
is the inner soul of all the beings, who is the presiding deity of
the fund of Karman of all beings, who is the controller of all
beings, who is the witness of all, who is endowed with conscious-
ness, who is all alone and who is without attributes”. All the
beings including Brahman, etc., are regarded as ‘Pasus’ while
Siva is their ‘Pati’; Karman, Mala, etc., are the ‘Pasas’
that bind the ‘Pasus’: “senfesrayd=i qve: TRepifdar: | e afakfd
T : ITT: FHHAeewH | | (Stks.A., kri.pa., 5.20). In other words the
Padus are the enjoyers of pleasures and sorrows (Bhoktarah)
consequent on their ‘Karma’; the Pasas are objects of enjoyment
(Bhogyani) and Siva is the impeller (Preraka). These are the
three forms of Brahman (Siva) — “sli& s IRAR = wean o
drt el g@ad1” (Sve. U., 1.12). The firm conviction of the
Mahegvara is that Siva is the Lord of the lores and all beings
and that everything in this world is Siva. It is this firm conviction
that is fundamental to the Mahe$vara. His ‘Nisthabhakti’ is
rooted in this conviction.

TE— 31 e T U qfaag 2fa @ STAifd 9 Argat
3f gy FeEfa—

Then the author says in two stanzas that Siva alone is
the giver of liberation and that he who knows it is the
Mahegdvara —

SENfEddrsel Hifed W 90|
yTa Yfaaa™ g FATaerEagan 112 11
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el YT T AgT: |
gidaedfa O 9T ¥ & ARYT: WA 1R 1

The net-work of gods such as Brahman, etc., which is
ever infatuated by Mayasakti and which is endowed with
the states of waning and waxing, is incapable of conferring
liberation. (11) He who knows that Maheg$vara, who is free
from bondage from beginningless times, is alone the giver
of liberation, is regarded as the Mahesvara. (12)

faeanfeadries AR AR HERETA=ATaR g TS TaRT
Hifgae sTiighd Trgfada g RITCHfRIVEH STSTeRTH 79meH |
IR Frreargary SFTa T ot el Hea: “ae &1 @
UH: U UHI &5 F UM T W6 T Heel: ¥ 9aied:” goed-
R ufigraet s 9 gfadedfa wofaaue fd @ o9
ST @ o AT 2 g geaed: 112.4-2 R 1

‘That which is endowed with the states of waning and
waxing’ means ‘that which is associated with the excess of
birth and death’. This is an adjective of ‘the host of gods
such as Brahman, Visnu, etc.’” This host is ever infatuated
or blinded by the Maya, i.e., the Mayasakti’ which is the
corresponding synonym of Parameg$vara’s freedom. Such
a host is incapable of or unable for extending liberation
which is of two kinds as higher and lower. The Bhagavan
(Lord) who is endowed with sixfold divine faculties, is the
Mabhesvara, he is endowed with liberation from beginning-
less times, i.e., he is ever free from bondage. He is the
Supreme Lord (Parame$vara) who is well known as
eulogised in the statement of Atharva$ira Upanisad,
meaning “That Brahman, who is the only one, who is the
one and only Rudra, who is the Lord, who is the Bhagavan,
etc.”; “He is the Supreme Brahman, who is the Great
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Lord and who is the Great God.” Such a Parames$vara is
alone the giver of liberation, i.e., the higher and the lower
liberation. He who knows this is indeed regarded as the
Mahes$vara. (11-12)

Notes: Bhagavan — One who is endowed with divine faculties
(affluences). ‘Bhaga’ means ‘divine affluence’. The Sanskrit
explained it as ‘SgUEdgTs’, i.e., one endowed with sixfold
divine affluences. The sixfold divine affluences (bhaga-s) are
lordship (ai$varya), knowledge (Omniscience-sarvajfiatva), glory
(vasas, $rih), renunciation (vairagya) and Dharma — *‘ tg3e 990&q
TTE 9 : e o (e guur 9 geife: 17 (quoted in his Kannada
Sariskrta, Sabdakosa by Cakravarti Srinivasa Gopalacarya,
Vol.5, p.2042 pub. Bangalore Press, Bangalore, 2007).
‘iR ATy (Amara. 3.183); “‘qq W §& geafs”’
(Atha. Siras. U., 44). Such Bhagavan Siva alone is the giver of
liberation (muktida). This is supported by the Kai. U.,9 - “q§ua
T Il I oA T | e & JegAea A el faged 117 — “He is
all this, all that which was in the past, all that which will be in
future and all that which is eternal. Knowing him one transgresses
death (transmigration) and there is no way other than this for
liberation”. Brahman, Visnu, etc., on the other hand, are
themselves caught in the net of transmigration due to the
infatuation created by the Mayasakti of Siva. Those who are
themselves bound cannot remove the bondage of others. Siva
who is ever free from bondage can alone remove the bondage of
others. He who knows this and who fixes his devotion in the
Mahesgvara is the Mahegvara.

HAET— 9 gelicHesd queassmen Rem<aei)
SIHTRER §0Te g —

Then the author says in two stanzas that he who
thinks the overlordship of Brahman, etc., as similar to a
straw of grass and who is engrossed in the bliss of Siva, is
Viramahe$vara —
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VT ad Telfauaneare: |
FUIEI=I AT AT W13 11
YTy gEasr § fas: |
foram< RISl dHREN WA 1% 1

The Viramahe$vara always considers with reason the
affluences of Brahman, Visnu, etc., which are subject to
waning and waxing, as similar to a straw of grass. (13) The
Viramahes$vara is indeed indifferent towards the small bit
of pleasure arising from the objects of senses such as
sound, touch, etc., and is full of longing for the bliss of
Siva. (14)

ATET— forrRnfera Gge sefawanfaurya) SR
fererierdl ek Afcafifa g qure Fa1 ST | T
VGG Tt gEen! Jeoge f:598: 9 Ram<
g gehvs: R dcTesrl s efeeel: 11(2 3-2%)

The Viramahesvara who is a devotee of Siva always
considers or knows the wealth of Brahman, Visnu, etc.,
which is subject to excessive loss as equal to a straw of grass
with reason, i.e., with his idea that it is not eternal. Hence,
the Viramahes$vara who is not interested in the small bit
of happiness, i.e., negligible happiness which depends on
external factors as provided by the objects of senses such
as sound, touch, etc., and who is deeply engrossed in the
bliss of Siva which is the eternal bliss. (13-14)

Notes: The affluences of Brahman, Visnu, etc., depend
upon the merit acquired by them. When once that merit is
exhausted their power and position are reduced to naught.
Mahes$vara does not aspire for such affluences. Maheévara’s
determination is that Siva alone should be meditated upon as
he alone extends auspiciousness, by giving up everything else —

“fora T 3 fyrdet: gdRq WResa’’ (Atha. Sikh. U., 3.4).
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SAEAT— 37 TSRS o wefiy: T3 : ufreafa —

Then the author expounds in six stanzas the state of
the pure practices of his —

g TEeIegd: |
foTandarraTTe : AT 11y 11

forergfarareaenten=w=T: g )
e IO Er a1 16 1

faim fregrr fFaes: |
TPACHI ] ATcqITayTarstd: 1124011

e fdamafawa: |
TS AgYEd : WAWUTEd T 1124 11

fraruragEt fraewmfatifEm
AT HeThTel FoTaenuifaentafa: 11211

foraTuedTmTE TR swETEa : |
fordenfes : Tatem SERAA Wad 1130 1

The Viramahes$vara is averse to association with
other’s wives, not interested in other’s wealth, engaged in
an activity for the sake of Siva, well-versed in Sivagamas,
endowed with a mind which takes delight in relishing the
sweetness of Siva’s praise, pure, engaged in collecting the
evidences to prove the the greatness of Siva, without the
notion of ‘me and mine’, free from egoism, bereft of the
cage of afflictions, untouched by the tinge of infatuation,
bereft of the influence of jealousy, without the mani-
festation of eroticism, free from the agitation due to anger,
ever endowed with contented heart, engaged in doing good
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to all beings, busy in the act of averting those who are
apposed to actions dedicated to Siva, always a close
associate of those who speak of the greatness of Siva, not
having any hesitation in giving up his life when some insult
is caused to Siva, devoted to Siva only and having the
notion of all as his soul. (15-20)

FE— Rl fFeiarfaafsreegarm,
|5|£I§ ﬁilﬂﬁf@la: lﬁalliilﬁlaalwaﬁ |‘Q|a5|7;|-=-|8; |$|E||%v1§éﬁ|5|%
ot UieEaH, FRegR: REsRNEREs: | s
wWeH | TeHiefasufarite: iRt TReT: wnfged: | om
FRETeRTeTT= 3 TERH, 118 4-R0 |1

i AT IRyTaTReeH |

‘He who has the net-work of afflictions eradicated’ is
‘one who has the host of afflications such as Avidya
removed’. ‘He who has agitation of anger shaken off’ is
‘one who has the torment of anger removed’. ‘He who is
devoted to Siva only’ means ‘one who is deeply devoted to
Sivalinga’. ‘He who has the notion of all as his soul’ means
*one who has the notion of indivisible Selfthood.” ‘Absence
of egotism’ means ‘absence of egotism pertaining to the
individual body, etc., as I and mine.” The rest is clear. The
illustrious Vira$aiva who is endowed with such attributes
is the Mahe$vara. This is what is meant. Here there is

change of reading as REIESCINEEEDY (in the place of
‘FRETRITTRR: ). (15-20)
Mahesvaraprasamsasthala ends
Notes : The five Klesas (afflictions) are Avidya (ignorance),

Asmitd (egoism), Raga (attachment)’ Dvesa (aversion) and
Abhinives$a (clinging to life and instinctive fear of death). (Yo.
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S1.2.3). The first one called Avidya is a Kle$a and the root cause
for the other four Kles§as. When this is eradicated, the other four
are automatically eradicated. The Viramahe$vara realises the
existence of Siva in himself and becomes free from Avidya.
Hence the other KleS§as ‘Asmitad’, etc., in him are eradicated.
Association with ‘Mada’(infatuation) is an enemy of spiritual
progress. When one is possessed of ‘Mada’, one cannot realise
the nature of Self or the sign of divinity within.

Y forgfreareeny - (29)
W—Wwﬁwﬁ%ﬁwﬁsﬁwwﬁq Fﬁ:
nfeureafa —
Linganisthasthala — (17)

Then the author expounds in nine stanzas the
Linganistha (firm devotion in the Linga) rendered by this
Mahegdvara —

I AR forgframereeren |
AT ST T Tecass fadiad 11 ¢ 11

Linganisthasthala which ordains that it (Linganistha)
should not be abandoned even when the occasion of death
arises, is prescribed for the Mahe$vara.(21)

ATET— I3 Afccrg-Tore N Frqasiy amoege
TR TafeTg el Hea s 3o dioratiead: 1132 11

That Linganisthasthala should not be abandoned, i.e.,
should not be discarded, even when an occasion of giving
up one’s life or danger to life dawns. Such a Linganistha-
sthala is told in the case of the Mahe$vara who is engrossed
in the Sivalinga alone. (21)
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Notes: ‘Linganistha’ here refers to Nisthabhakti pertaining
to Istalinga in its second aspect as the Gurulinga. What is Sakti
in Siva (Linga) is Bhakti in the Jiva. The Bhakti in the case of
Bhakta in Bhaktasthala is called Sraddha Bhakti. It consists in
the faith about the greatness of Guru, Linga and Jangama and
about the efficacy of their Padodaka and Prasadda in removing
one’s sins and leading one to Mukti. When this Sraddha Bhakti
grows in intensity and firmness, it is called Nistha Bhakti. This
type of devotion is the mark of Mahes§vara. The next stanza
describes the Linganistha of Mahe$vara.

RTEAT— HIGINST TS 3T —  IAHIRATT-
voe RSty a1 | T el sRiarsTe B 1 gfa
RraeaemgER T Feafa —

What is the nature of the danger to life? Here in
accordance with a statement of Sivadharmottara, viz.,
“Bhavet pranaparityagah, etc.,” which means that “one
should not eat without worshipping Siva (Linga) even when
one’s life is departing or when one’s head is to be cut off”,
the author replies —

ITTESY WA FysEHE a1
wRAR T YA feguemeEan 1311

Let everything go. Let the head be cut off. Yet the
Mahes$vara does not give up the great vow of Lingapuja or

the worship of Linga. (22)

STA— I 1R11 It is clear. (22)

Notes: “va@mmiert:” (Siva. Dha. P.). It is this determination
that amounts to Linganistha. Lingapija is a great vow. It should
never be given up. It is a ‘Nityavrata’. Hence it should never
be discarded under any circumstances. Siiks. A says — “3FTv=d 7

i ferged e (kri.pa., 6.53) — “One should not eat without

worshipping Sadasiva in the form of the Linga.”
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AT — 31 3 REgereafien 7 g, au g
PN AR TSI T T —

Then it is said that those who do not eat without
rendering the worship of Siva, will have the wealth of
Moksa (liberation) at their disposal like Amalaka on their
palm (Amalaka= Emblic Myrobalan, Nellikayi in Kannada.
Avala in Marathi) —

faggemegar § 3 T g3t wman: |
A WA T TFARHIEURaT 1133 11

Those great men who do not eat without worshipping
Siva, will have the wealth of Moksa readily at their disposal
(literally, stationed in their hand). (23)

FATE— Hiarerewiefiea adq ge: | & fagerm:
TG Hafd 1133 11

When it is said that ‘the wealth of Moksa is stationed’
it means that ‘it is there at one’s disposal’. This is meant

to be the fruit of Linganistha. (23)
TAT— AFEHe edd fovmafa —

Then the author specially explains this idea only in two
stanzas —

fermAedtaferel: iemedvetfaf: |
TIENNIIE : IO feTgTeTeTas: 1% 11

What is the use of other petty duties which procure
negligible results? It is the duty towards Siva in the form
of Lingapija (the worship of Linga) that actually brings
liberation. (24)
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ATET— Y1 e forgTeiATeeh! o : Trees: |

T 3T Ferafergrqenaftet: Hicaamiarfafi: sriefat: gaem:
fepr? o sreomfHeel: 11R% 11

The duty towards Sambhu (i.e., Siva) which is of the
nature of Lingapuja, actually brings liberation. Hence,
what of (i.e., what is the use of) other duties, i.e., those
that are other than the Sivalingapiija, which bring only
negligible fruits and which are thus petty in nature? (24)

Notes: The devotional activity in the form of Lingaptja
brings Moksa. All other practices are petty and they bring petty
results. The worship of the Istalinga is like the holy Ganga
which serves all purposes including the removal of all sins and
the bringing of all merits. Other practices are like small ponds
which are not fit for ablution and other religious rites. The
Lingapiija actually brings emancipation while other petty
practices have trivial and transitory results. Those who resort
to the Linga will never experience the painful rebirth; they will
attain Moksa in due course: “7 1 ¥[&: 9Tvaf-<d AN GUgH | shArI&l
T i & A fagAmhan: 11 (Laingya P.). He who is engaged in the
Linga worship, becomes pure in body, shines like pure crystal

and gets the lustre of pure gold: “‘YEEHETHTGHIT: FgAHIRIYS: |
Y&ea W T fagH w2117 (source mentioned as Sivagama;
source not known; quoted by N.R. Karibasavasastrin in his
Kannada commentary). Whether he is a scholar, whether he is
a Brahmana or somebody else, he who is dedicated to the
worship of Sivalinga, is indeed as worthy of respect as is Siva:
‘v o ufte Ay e 1S T A | RrafegreTs: Rear @ g 11
(Sivadharmottara quoted by N. R. Karibhasava Sastrin in his
Kannada commentary). He who is singularly devoted to
Sivalinga with his mind full of concentration and everything
of whom is merged in Siva, is undoubtedly Siva: ‘@1 TG
forafergerde: | g forefgate: fire war = @era: 117’ (Skanda P., quoted
by N.R. Karibasava$astrin in his Kannada commentary). The
devotion to knowledge coupled with the practices of Safikaravrata
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(Viradaivavrata) in the form of Lingapuja, is sure to lead to
Moksa (emancipation): ‘Tl fe T& W=EREEdYfawH | IS a1
Jadieais § f sifggead 11’ (Ka. A., 2.42). The same idea is
reflected in: “TEAeE e e T Hierare®” (Ka. A. 2.42). Hence
this Vrata in the form of Lingapuja is the only means to Moksa.

HEAT— 37 A=A HHEeHRE —

Then the author tells about the greatness of partaking
food and drink offered to the Linga —

i foag framgfea
¥ Jggft Fafa memRyw & Ay

Those who nourish themselves with food and water
offered to the Linga which is duly worshipped, are, indeed,
the great Mahe$varas. (25)

TeT— 7 ufagr) R Teq| 134 1|

‘Hi’ means ‘well known’; the rest is clear.(25)

Notes: @AY — duly worshipped, i.e., according to the
prescriptions (by the Guru), as told regarding a Mahegvara, who
is a Guruvira: “‘TEUCEATR FHRRUAER | I8 FERGUER [EA): 4
J=d 11" (Suks A. kri. pa., 8. 48) — He who renders the practices
prescribed by the Guru and who gives up all other practices is
said to be Guruvira, i.e., a steadfast devotee of the Gurulinga
which is connected with the Mahe$varasthala.

SATEAT— 3 — *“Jfig W LAl g el qeehuun
FUfa”” 3 geagar Brerturgesh Rafagfer: fmar tadar —
Then it is said that those who are deeply devoted to
the Sivalinga with their three instruments of action (viz.,

mind, speech and body) in accordance with a Sruti
statement, viz., “Yaddhi manasa dhyayati, etc.,” which
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means that “whatever that is contemplated in mind, the
same is expressed in words and the same is rendered into
action,” are, indeed, Sivas only —

famra g forg feerd Awi 741 @&y
fageaeaatd @ forar a0 "err: 1R €11

Those whose mind is firmly fixed always in the
Sivalinga which is consisting of pure intelligence, in such
a way as all other ideas are sublated, are, indeed, Sivas.
There is no doubt about this. (26)

ATET— AW 7 fqgeiagar caEicgesha-
firems o fogd Rorafag e fer O frer e, om sifewef 7
G g 11 1

Those whose mind is deeply devoted to the Sivalinga
of the nature of pure intelligence in such a way as all other
ideas are sublated in the sense that all the petty desires
such as heaven are relinquished, are indeed Sivas, i.e.,
Rudras on the earth. Here, i.e., in this matter, there is no
doubt. (26)

Notes: dfg #1 &mafd, gafs — (Br. Ja. U. 1.1). fa3 wmgt

g = The Istalinga that is granted to the disciple is consisting
of pure intelligence. It is called ‘Citkala’ or ‘Sambhavi Kala’or
‘Sivakala’. It is said to pervade the body, life principle and
Atman (self) and stands out like the drop of oil at the top of
the pot filled with water. The Kala which burns like Kalagni and
and which has the lustre equal to a crore lightnings, shines at
the top like a flame and that is the subtle supreme Kala which

is of the nature of pure intelligence: STTgFTIGEEATIAsgaT T |
SEIMONCHY AT W] YAl el | | SoThleleTTHIE Aiaeh T aqwsT |
T g e e fagm o w1 (Stks. A kri.pa., 1.122-123).
That ‘Citkala’ which resides in the disciple is drawn by the Guru
through the hand placed on the disciple’s head and infused into
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the Istalinga on the left palm of the disciple. This is the method
told here: ‘&7 el THT &A1 Ml LAl T | TGS FI= fog
FHEERA 1" (Suks. A., kri. pa., 1.124) — “That supreme Kala
which is subtle and which is revealer of all principles, should be
duly drawn and infused into the Linga”. Thus the Istalinga
granted to the disciple is ‘Cinmaya-Sivalinga’. The Mahe$vara
is one who has fixed his mind firmly in the Istalinga which
is consisting of pure intelligence. The mind can have firm
concentration on the Linga through ‘drstiyoga’ and can realise
and worship the Pranalinga and Bhavalinga though intro-
spection provided it controls the thought-waves (Vrttis). It is the
control of thought-waves in the mind that is yoga: Frfargfafe: |
(Yo. Su. 1.2). The five thought-waves of mind (Cittavrttis) are
Pramana (right knowledge), Viparyaya (wrong knowledge),
Vikalpa (verbal delusion), Nidra (sleep) and Smrti (memory).
(Yo. Sii., 1.6). Perception, etc., are Pramanas. (Yo. Su., 1.7).
Whatever our senses perceive is right knowledge. This is
Pratyaksa (perception). It is right knowledge provided that
there is no element of delusion (bhrama). Whatever we infer
from our direct perception is also right knowledge. This is called
Anumana (Inference). The scriptures which are based on the
superconscious knowledge obtained by the sages (Rsis, etc.,),
also constitute right knowledge. They are called Agama (or
Sabda) (Verbal testimony). There are other Pramanas also.
The second Vrtti is Viparyaya, which consists in false knowledge,
as for instance the mistaking of rope for a serpent. (Yo. Su. 1.8).
The third Vrtti is Vikalpa which arises when words do not
correspond to reality (Yo. Si., 1.9). A common form of Vikalpa
is jumping to conclusions. Nidra is a wave of thought about
nothingness. (Yo. St., 1.10). This is the fourth Vrtti. The fifth
Vrtti is Smrti which occurs when perceived objects are not
forgotten, but come back to consciousness. (Yo. Su., 1.11).

These five thought-waves (Vrttis) are twofold each as
painful (klista) and not painful (aklista). (Yo. Su., 1.5). A painful
thought wave may not appear painful when it first arises in the
mind. It is painful because it brings with it an increased degree
of ignorance, addiction and bondage. A non-painful thought-wave
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may appear painful, but may not be so actually because it may
impel the mind towards greater freedom and knowledge. For
example, a lustful thought-wave is not painful at first, but turns
out to be painful because lust, even when pleasantly satisfied,
causes addiction, jealousy and bondage. A thought-wave, in the
form of pity, on the other hand, is painful at first, but ceases to
be so because it is an unselfish emotion which loosens the bonds
of our own egotism. These thought-waves cannot all be controlled
at once. First we have to overcome the painful thought-waves
by raising thought-waves which are not painful. Thus we have to
overcome our thoughts of anger, desire and delusion by raising
thoughts of love, generosity and truth. When the painful thought
waves are completely stilled, we can proceed to still the not
painful thought-waves which we have intentionally created. The
idea is that we must overcome even those thought-waves which
are good, pure and truthful, because they belong to the external
world and on that score, are superficial and transient. They do
not constitute the basic reality. We must look through them, but
not at them. It is only when these thought-waves are stilled that
mind becomes trained to concentrate on the Linga (Istalinga)
through ‘drstiyoga’ and go internal through introspection and
then realise and worship the internal Lingas, viz., Pranalinga and
Bhavalinga. The whole process of controlling the throught-waves
depends on practice and renunciation (non-attachment) —

“srvrgeEEnEr a1 (Yo. Si., 1.12).

FTET— Ao fagufag smEfagf<ericares
RO HvEEfas< o qefafa —

Anticipating an objection that only the culmination of
the mind in the Linga has been told, the author shows the

culmination of all the three instruments of action in the
Linga through another stanza —

fag o= 7t &t ferggfour =@ are |
forgeadt gt @ B A WO 11011



504 Afrgraferamfo: TS

He whose mind is merged in the Linga, whose speech
is dedicated to the praise of the Linga and whose hands are
engaged in the worship of the Linga, is Rudra. There is no
doubt about it. (27)

HTT— 3 TWEA_ 11011 It is clear. (27)

Notes : Here the three karanas, mind, speech and body
(hands), are dedicated to the service of the Istalinga. The mind
is merged in the Linga. See notes under the previous stanza for
the details regarding the merging of the mind in the Linga. The
speech is dedicated to the praise of the Linga. It should not be
used for other purposes like blaming, cursing, etc. The body
(which is the totality of sensory and motor organs) should be
dedicated to the service of the Linga. This is a fine depiction
of ‘Linganistha’. Suks. A. gives a full portrayal of Linganistha
in the case of a Visesaviraaiva : “fagufaafeigysn fagaar qer i
fergear forgwl forgreimdt it | g o fergffaearea: | faghmica-
GRfrensT s wfer || g TergRarae iR ey = | fergrafiorat ary
7 fifteea || foge g e e argee) foge! axwaw faghsfa
Wil (kripa., 7.48-51) — “O Siva (Parvati), attachment to the
Linga, worship of the Linga, service of the Linga, dedication of
hands to the worship of the Linga, engagement of the ears in
hearing the praise of the Linga, tasting of only those that are
offered to the Linga, obtaining for the nose the fragrance of the
flowers, Bilva leaves, etc., offered to the Linga, the interest of
the eyes in seeing the decoration of the Linga, dedication of
the feet for the circumambulation of the Linga and engagement
of all activities of limbs in front of the Linga — thus the
surrendering of everything to the service of the Linga constitutes
what is praised as ‘Linganistha’ (firm devotion in the Linga)”.
See also — “FF TR T A0y 7 el | e THAT S| |
HESEER Gt e ez I U o = T i s [l A i
(Linga Pu.) — “His eyes are not interested in looking at any
other form. His tongue relishes only the nectar of the letters
forming Siva’s name. His nose does not want to smell anything
other than the fragrance of the feet-lotuses of Siva. His hands
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are engaged in decorating the Linga and his mind cherishes
no one else”. This corresponds to the ‘Linganistha’ of the
Mahes$vara. Such a Mahes$vara is extolled as Rudra himself. See
also Para. A., 17.83-86.

g —
It is said here that in the case of such a person who

is dedicated to the Linga, there is no use of Agnihotra and
other sacrifical rites —

fagfmew f& a@ s w@rtegan
fream=famferEe ey ffamrie

What is the use of actions aiming to attain heaven in
the case of a devotee who is firmly dedicated to the Linga
and in whose case the attainment of Siva consisting of
eternal bliss has been ordained in the Sastras? (28)

ATAT— I faghtew fem<iamia: ey Jg-
TRy A T wEegT AfREiewR R ? fh
TS ? 7 forfgorisHtee: 11:¢ 11

What is the use of or what is the purpose served by
the sacrificial rites such as Agnihotra, which are the means
of attaining heaven only, in the case of a person dedicated
firmly to the Linga and for whom the attainment of Siva
of the nature of eternal bliss has been declared as certain
in the Sastras such as Veda, Agama and Puranas? It is
implied that there is no use. (28)

Notes : See verse 24 above, which gives the reason as to
why the Maheévara does not aspire for svarga through Agni-
hotra, etc. The Heaven is nothing before ‘Sivanandaprapti’.

ATAT— YUY A afaqureafq —
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Then the author advocates the greatness of the
Maheévara who is firmly devoted to the Linga —

fagfem® w= yfoeserega)
TYIHi~< HeTehTel SEIEN aar Jarl1RR 11

The gods, Brahman, etc., always with delight praise
him who is deeply engrossed in firm devotion to the Linga,
who is tranquil and who is endowed with Bhasma and
Rudraksas. (29)

TET— T |13 1|
It is clear (29)

gfa forgfreaTeerem |
Linganisthasthala ends

Notes : Bhasma and Rudriksa are the ornaments of Siva.
The Mahesvara decks himself with them. He is engrossed in
firm devotion to the Linga. He is free from attachment and
hatred (raga and dvesa). Hence he is tranquil ($anta). Such a
Mahesvara is praised with delight by the gods.

g gatgafaTeeT — (2¢)

ARAT— 31 “TeHGHava: G HfHasear fowe
qagHia dedM: FHRRA |1 3T ANSIHe=ITaR Y 0 forg-
frse wifteed MaqakafREee gwiy: gd: sfueafi—

Purvasrayanirasanasthala — (18)

Then as per the statement of Yogajagama, viz.,
“Gurusamskrtabhavah san, etc.,” which means that “the
devotee whose mind is purified by the Guru and who has
his body sanctified by the Guru, should forget about the
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previous bad state and should act under his guidance”, the
author expounds in seven stanzas what is known as Purva-
Srayanirasanasthala which comes as a prevention of what
is opposed to the devotee’s deep devotion to the Linga—

ferganfaged: war AU ;|
pelEenseeierrsieirneeac(IEREN

The person called Mahe$§vara whose mind is deeply
devoted to the Linga alone should discard the practices
that go with the previous faith which are opposed to his
own current practices. (30)

HET— R Refige s daRet: @eEr-

e SEHAER ORI : qasaf e e M= s!-
feeaef: 113 0 11

The Viramahe$vara whose mind is firmly fixed in the
Linga should give up the unrefined practices in the form
of the religious rites connected with the previous faith
which are opposed to current refined practices. (30)

Notes : The stanza quoted in the preamble to the 30th
stanza is noted as from Yogajagama, which is now not available.
The term ‘Purvasrayanirasanasthala’ means ‘the stage in which
the previous faith has to be discarded’. ‘Previous faith’ means
‘the practices of the previous faith’. It was the state before the
devotee got the favour of ViraSaiva-diksa from the Guru.
Before this favour is conferred on him, he might be following
various types of practices out of ignorance and blind belief.
It was a period of ignorance. The stanza quoted from the
Yogajagama clearly shows the transformation brought about by
Vira$aiva-diksa (Sivasarhskara) in the devotee. Firstly, his
thinking undergoes change due to the knowledge of Siva (i.e.,
the knowledge that one’s Self is Siva) given by the Guru.
Secondly, he has his body reconstituted by the Guru (guru-
nirmitadehavan). This reconstitution is not in its physical sense,
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but in its sense of spiritual transformation. This is done by the
Guru through the three types of Diksa called Vedha, Mantri
and Kriya, which bring about the sanctification of the three
bodies called Karanadeha (causal body), Stuksmadeha (subtle
body) and Sthuladeha (gross body) respectively through the
establishment of Bhavalinga, Pranalinga and Istalinga and
removal of Anavamala, Mayiyamala and Karmikamala. (See the
notes under 6.23-24 above). Thirdly, he forgets ‘Prakrtacaras’
(unrefined practices) as opposed to ‘Samayacaras’ (refined
practices) which are guided by Sivajhana. This total trans-
formation is called ‘Purvasrayanirasana’. This is a new birth
for the devotee. The previous faith is the previous birth to him.
How can he have anything to do with the previous birth? This
‘Purvasrayanirasana’ refers evidently to those who are converted
into Virasaiva faith from other faiths. We know of the seven
or eight sects of Saivism as AnadiSaiva, Adiaiva, Purvasaiva,
Misrasaiva, Suddhasaiva, Marga$aiva, Samanya$aiva and Vira-
§aiva. (Candra J.A. kri.pa.,10.4-5). It is quite possible to think
that conversions from one Saiva sect to the other was in vogue
from times immemorial. On the evidence of the present text,
we know of Agastya himself whom Sri Renuka taught the tenets
of Virasaivism, was a great Saiva saint before he took lively
interest in the Virasaiva faith. It is interesting to note that the
Para. A. speaks of ‘sopanakrama’ (following the flight of steps)
in the case of the seven Saivas spoken by it (7.23-27; 37-39) with
the indication that the final step is that of the Virasaiva and the
warning that he who cannot follow the Saiva faith of the higher
step and who continues to follow the practices of the Saiva faith
of the lower steps would meet with degradation : “Td SHHUT QA
HANE FAHA| A SR TeSa | TAAE W || AR SeHeTe

Aegfiedt | qEASTEROI ¥ wE G9E: 117 (7.28-29)— “Thus following
the method of mounting the steps, one should follow these Saiva
faiths. If one follows the reverse order one is bound to fall.
There is no doubt about it. If, on the other hand, one who resorts
to the higher faith and who follows the practices of the lower
faith on being unable to follow the practices of the higher faith,
will also fall. There no doubt about this also.” This warning is

also sounded specifically by the S.Se. which says : “2 @iférereg smgret
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W fafmeR T afshd 99 99 9 a9 |1”— “He who is
sanctified by the Saiva initiation and yet who follows the
practices of Sraddha, etc., belonging to the previous faith, will
not have any fruits out of those practices as they all stand
cancelled by the prescriptions of the present faith.” This is the
implication of the assurance which the Bhagavan gives in the
Bhag. G., 18.66 : “HdvMH Reasa Aeh IRU 7| 318 & qaqr+
HrafaefH 7 g 11” — “Give up all other practices and resort to
me only. I shall relieve you from all sins. Do not grieve.” This
does not lead to any break of the procedure; there is no sin
resulting from this; a little of this dedicated practice will save
you from great fear: ““RREhARISRA T&@m@l 7 fqed | Semae
e T Hedl ¥R | (Bhag. G., 2.40). Here ‘great fear’ is nothing
but ‘the fear of transmigration’ (punarbhava). It is also said that
ignorance is the previous state, that the beginningless plight of
rebirth is due to that and that a wise man should discard all that
(ignorance) with efforts: “31JH JafHgHalsTicwEHE: | ¥d R
Torare faufern i 1” (Skanda p., quoted in the Kannada commentary
of Sri N.R. Karibasava Sastrin). It may be asked here as to
why this ‘purvasrayanirasana’ is insisted at the stage of the
Mahes$varasthala when the devotee has already passed through
the stages of the fifteen sub-Sthalas of the Bhaktasthala. The
answer is that this is only a specific mention of discarding the
practices of the previous faith at this stage again after the
restrictions prescribed in the Bhaktamargakriyasthala which
comes under the Bhaktasthala (vide 9.28-33 above).

ATEAT— TR gy 58 —

If it is asked as to how he is regarded, the answer is
given here —

TEtfagera, gt fergfmetfeadifem: |
T RHN A At 13 11
Having given up the practices consequent on his

(previous) caste and profession which are opposed to
Linganistha, the Mahedvara is regarded as ‘purvasrayanira-
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saka’, one who has given up the practices of the previous
faith. (31)

Fe—  forglrsifatifd: fagfemidager wsfd-
AT STRIVCTTEST eI ST &H i STRIre e
T ARHTRHR: JarEiREe 3fa g A g 113 11

Having given up the practices such as the observance
of impurities (aSauca—stitaka) consequent on birth and
death, which are consequent on his caste (Jati) such as
Brahmana, etc., and professional groups such as potter,
etc., and which are opposed to the Linganistha in the sense
that they come in the way of Linganistha, the Vira-
mahedvara deserves to be called ‘Purvasrayanirasaka’, one
who has given up the practices of the previous faith. (31)

Notes : The Sanskrit commentator has explained ‘dharman’
(practices) as the impurities (Stitakas), etc. See notes under 9.43
and 9.44 above for details about Stitakas and discussion of the
views on them. The performance of Sraddha, etc., are opposed
to the Linganistha in the sense that they come in the way of
Linga-worship. The best example of Purvasrayanirasaka is
Basave$vara who got Virasaivadiksa from Sri Jataveda muni
(Sangames$vara Swamiji) of Sarangmath at Kudala Sangama,
discarded all the practices consequent on his previously belong-
ing to the Brahmin caste.

SHET— 77 (e fiRirent R soars-
HIUN F TGS T8 —

If it is objected as to how those practices are to be
discarded since it is said that there would be sin if the daily

and occasional rites consequent on previous faith are given
up, the answer is given here —

e fagrgri wererEm |
f& ydatferened : Wigha™i fg @ waT: 113211
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What is the purpose served by the practices of the
previous times in the case of the great souls who have
become sanctified by the process of Sivadiksa? They are
meant for the unrefined persons. (32)

AT —  JaleRIGHETIUIAE IS ST TSR
forgfear =1 fayqquafds sahe Yo e gaisd-
e fafepTeeraar: e, foh st 2 7 frfad weiem-
fircel: | 7Y HereARe TASHIHT <, “NaTehATSsRe
TEr 7 e | Wermeed v Fad wedl s |7 st
W e SRy — Tt W ufe”
gfa gfafagfaaausm g fiehd ST EIR M-
FHIEUIICY TRV :, T8 el A faegfae=re
AHTd Fa foimme faesdr T | TE =
Frefrfaehe e Scaar: Sfeems — Toardr 7 faaa
2T | 01 TR — 3T A RTaT g e
AR AHEARN JEdl TS ARIIIdehlGyaTd Fad g I
YagmeHIRe §=feEl gogaran A, dor RamsrfeE
Qs IRen Tederl AT 9e: | d el e
fg ArarefeEme w7 diek gfa fe afagH 1z R 11

In the case of the Saiva devotees who are pure as they
are relieved of all the past and present impurities due to
the Sivasamskara (Saiva purificatory rite) in the form of
Diksa which is characterised by ‘dana’ (diyate, giving) and
‘ksapana’ (ksiyate, destroying) and due to firm devotion
towards the Linga, what is the use of the daily and occasional
rites consequent on the previous faith? It means that
there is absolutely no use at all. If it is argued that the
avoidance of sin is itself the use, then the answer is that
it is not so. This is because the Bhagavan himself has said
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“Nehabhikramanaso’sti, etc.,” which means that “there is
no transgression of the procedure, nor is there any sin;
even a little of this practice would save a devotee from great
fear.” What is meant here is this: In this ‘varnasrama’ state
which is determined by the Sruti saying “Atyasramibhyah
paramam pavitram” which means that “the state of those
who are above asramas is extremely sacred”, the due
procedure (abhikrama) is consisting of the practices such
as the application of Bhasma on the body, etc., which are
obtained through the compassion of the Guru. This
procedure is not lost or transgressed. It means that there
is no break always in that procedure as it is being carried
out without any scope for forgetting and with singular
attachment. It may be objected that in that case there
would be sin due to the non-performance of daily and
occasional rites. The answer is that “pratyavayo na
vidyate”, that “there is no sin whatever”. Why isitso? The
answer is that even a little of this practice in the form of
application of Vibhuti, etc., which is subservient to the
concentration on Siva, saves the devotee from a great
danger in the form of the fear of great sins. Just as there
is no sin in the case of the Sanyasins (mendicants) when
they give up the practices of the previous asramas (orders
of life, Brahmacarya, Garhastya and Vanaprastha), so
there is no sin at all in the case of those who are firmly
devoted to ViraSaiva faith due to the non-performance of
the practices of the previous faith. Those practices of the
previous faith are said to be those intended for those
unrefined persons who are caught with Maya (nescience).
‘Hi’ means that ‘this is well known’. (32)

Notes : Diksa : See 6.11 for its ‘laksana’. See notes under
stanza 30 above. Here it is insisted that the practices of the
previous faith should be discarded. The Bhag.G. quotation
(2.40) is intended to show that there is neither trangression of
any procedure nor sin consequent on the non-performance of
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the daily and occasional rites in the case of an ‘atyasramin’.
What is said about the Sanyasin applies to the Viramahe$vara
who is also an ‘atyasramin’. (The source of “3TcaMfHv: T gl
is not known).

SATEIT— T —
Hence —
e fSrammigafgom)
UTha™i T iy Wgfaeaqad 1133 11

In the case of those who are engrossed in the Virasaiva
practices consequent on their sanctification by the Saiva-
diksa, any inclination towards the practices of the
unrefined persons would be incompatible. (33)

HATEAT— A9, 7 S goged: 113311

‘It is not compatible’ means that ‘it does not arise’.
(33)

SATET— T 7Y dferedl afircme —

If it is contended as to how there is twofold division
among men, the answer is given here —

fergra: wrepanaifa fefarem wrgem wgar: |
ToTaaTanTioT: IIgT: UTehar Za¥ HaT: 113% 11

Men are twofold as ViSuddha (refined) and Prakrta
(unrefined). Those who have undergone the Saiva-diksa
are ViSuddhas, while others are regarded as Prakrtas. (34)

ATEIT— TEH_ (1% || It is clear. (34)

Notes : Sivasarnskara — Sivadiksa; vide notes uner 6.23-24
above for details. This is a process of making the body (anga)
charged with the Linga (Lingamaya). With this process the
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devotees becomes Suddhas. Others without that process are
Prakrtas.

SATE— ] Fuisedy gfaed 7 gvad geme —

If it is contended that there is no two-fold division
in the duties of Varnas and ASramas, the answer is given
here —

quTTememTuT e fg fgam wam
Tan o fafder srmon Sfdasmriz g i

The very arrangement of the duties of Varnas (castes)
and A$ramas (orders of life) is regarded as twofold. One
is ordained by Siva and the other is told by Brahman. (35)

ATET— TEH 13411 It is clear. (35)

Notes : The ‘Varnasramadharmas’ are twofold as ordained
by Siva (Sivanirdista) and as ordained by Brahman (Brahma-
nirdista). The Varnasramadharmas ordained by Siva are bound
by the spirit of equality of castes and creeds and of nobility of
all professions. The Vira$aivadiksa is the levelling force in the
Varnasrama order of Siva. Those that are ordained by Brahman
are guided by the spirit of superiority and inferiority among the
castes, creeds and professions. Thus the Varpasrama order
ordained by Brahman divides the society into classes.

TEAT— e ol ¥H: HFEITIE —

Then if it asked as to which ‘dharma’ should be
followed by whom, the answer is given here —

foraiamenifeT g Frarsmfrafaumy)
g o Uamwe: S 1136 11

The firm devotion to the Dharmas ordained by Siva
is in the case of those who resort to the Saiva order. In the
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case of those who are without Saiva initiation, the Dharmas
are those ordained by Pitamaha (Brahman). (36)

AEAT— TEH_ | I3& 1 It is clear. (36)

Foradmrgedy Sfader 7 faed)
&S Algeay I91 Y 7 faed 113911

T RTaEREIA: |
SfaAE T Fara Paded w113 ¢ 1]

3 gatsafaTaem

There is no caste discrimination among those who are
subjected to Saiva-diksa, as there is no distinction in form
among the sticks that are burnt in fire. (37) Hence he who
is endowed with Saiva-diksa, should never make caste-
discrimination in the case of a devotee of Siva with all
efforts. (38)

Purvasrayanirasanasthala ends

Notes : These two stanzas are not found in the text of
Srisiddhantasikhamani with the Sanskrit commentary of Mari-
tontadarya (Varanasi edn., 1993). These are also not found in
the text edited by Sri Kashinathasastrin. The same is the case
with the text with Maritontadaryas commentary edited by
Sri P.R. Karibasavasastrin (Pub: Virasangappa, Vanivilasa Press,
Teugu Script). But these are found in the text w1th the Kannada
Bangalore, 1998). The text with the Kannada commentary of
Sri N.R. Karibasavasastrin (Mysore, 1921) has these two stanzas.
The same is the case with the text edited by SrT M.L. Naganna
(Atmavichara Granthamala, 1959) and the text with Kannada
commentary by Sri Siddheshwara Swamiji (Sri Sivaratri§vara
Granthamala, Mysore 1999). Stanza 37 corresponds ideologically
with 11.55 later.
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AN Fatga-ETIe™ — (2R)

AREA— 3 Aledll 7 fergfarertfercen qafa-
foRreeR:, o fergfreferifimr afeafrasRsiy ek o
ferfrermmgeteatamere afaueat—

Sarvadvaitanirasanasthala — (19)

Then with the impression that just as the Mahesvara
is one who discards the practices of his previous faith
because they are opposed to the Linganistha, so should he
also be one who rejects the conception of total non-duality
because it would also be opposed to the Linganistha, the
author propounds the Sarvadvaitanirasanasthala which
should be followed by him (the Mahe$vara) —

THUS&Aegeiaaragast |
TSTeRATER g T Tadred: 113 % 11
WaTgafaee FHTHES STaieer: |
TARYT: & FATgarraah: | %0 ||

A Mahedvara, who is engaged in religious practices,
should discard the idea of total non-duality (between Siva
and Jiva), because to discard the distinction between the
Linga (Siva) and the Jiva, who stand in the relation of the
worshipped and the worshipper, would contradict the
devotion to the Linga and make the rites of its worship out
of place and because the concept of total non-duality
would result in the absence of knowledge (that he is the
worshipper and the Linga is the worshipped). (39-40)

ATEAT— [SHYShal: Rrafergveral:, werd |id forg-
IR qeTerHiTear e TaTd HelgaierRe sAafe: adied
FAMIESTIT Efd Al Aee: Rrafag i TSaRaRyT:
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FalgarREs: @, “aEaged s da el g
SeraeI, “feparee = sder” 3f fagraasmres fagfear
ARAT: Fallgd 7 PR 9e: 1133-%o ||

Since when there is no distinction between the
worshipped and the worshipper, viz., between the Sivalinga
and the Bhakta (devotee), it would be opposed to Linga-
nistha and the actions (practices) such as worship would
be out of place and since the concept of total non-duality
would result in the absence of knowledge and incompati-
bility, the Mahes$vara who is engaged in actions, i.e., the
Viramahe$vara who is engaged in such practices as the
worship of the Sivaliﬁga, should, discard total non-duality.
The idea is that the Mahesvara who is firmly devoted to
the Linga should discard total non-duality because accord-
ing to a Vedanta statement “Yavadayuh, etc.,” the three,
viz., the Vedanta, the Guru and the Lord (Siva) are to be
revered and because according to a Siddhanta (Saivagama)
statement, “Kriyadvaitam na kartavyam”, non-duality in
action should not be practised. (39-40)

Notes : “are=ger gfs” and “frangd gefe”— the sources
of these are not known. They are noted as Vedanta-vacana and
Siddhanta-vacana respectively. The arguments against ‘Sarva-
dvaita’ (total non-duality) are two. Firstly, when there is no
distinction as the worshipped and the worshipper between the
Sivalinga (Siva) and the devotee (Jiva), it would be opposed to
Linganistha and on that score the religious practices such as the
worship of the Linga would be incompatible. Secondly, when
total non-duality between the Linga and the Jiva is accepted, it
would result in the absence of knowledge that the Linga before
you is to be worshipped and that you are its worshipper. The
concept of total non-duality comes to the experience of the
Sivayogin in his Aikya stage (Aikyasthala). That is the stage which
is described by the Bhagavan in the Bhag. G. as — “¥ @eRAMIYA-
FHHR TYUEd | AR T foedEd g || e ged
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TAYEA: | o WAt "He Fedted I 117 (12.3-4) — “It is only those
who establish control over the host of their senses, who look
upon all with the notion of equality and who are engaged in
doing good to all beings, that can meditate upon the immutable
one which cannot be pointed out, which is unmanifest, which is
all-pervasive, which is unthinkable and which is eternal and they
can only attain me.” But such an idea of non-duality is out of
place in the case of the Mahe§vara who is only an immature
aspirant, a learner. That is why he is called ‘Karmin’, one who
is engaged in the religious practices such as the worship of the
Linga. In the case of such a Mahe$vara, the idea of total non-
duality would create confusion as to what he should do. Such
a confusion should not be created in his mind as the Bhagavan
says : “7 FfgHS SIS HHAGAT | STTAHABAIO forglHert: T 17
(Bhag.G.,3.26) — “The wise person should not create confusion
in the minds of the aspirants who are engaged in religious
practices (Karman) and who are still immature. He should
perform actions himself remaining in a state of emancipation
and urge others to perform actions.” Even the Sivayogin should
perform actions for the guidance of others (lokasangraha),
although he has nothing to get out of them, as the Bhagavan
says : “HHI: FAACGGE TA Al TRA | FAggrTHRI R Gelh-
IR I” — “Just as immature aspirants perform actions with
interest, so should the wise perform actions without attachment
with the intention of guiding other persons.” The Yo.Va.
(quoted in the Kannada Commentary of N.R. Karibasava
Sastrin) directly warns that it is unbecoming of any wise man to
teach ‘advaita’ to an immature aspirant : “3TFACIIITE 4 Falfd

3 I | HEMThSTY | o faf @S 117 — “He who gives the advice
that ‘everything is Brahman’ to a person who is immature and
whose efforts are of a small measure, would be caught in the
net-work of hells along with the latter.” Sva.La.Bhai. (quoted
in the same Commentary) sounds the same warning : “aifafgen
R e forae Sifeq g & | I TrciageTde T Tesf fird 1eH| 1” — “Those
who prattle that everything is Siva (Sivatva) without realising the
Supreme Principle and others who are engaged in false
concentration on the Self on their advice will not reach the
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auspicious end (Siva’s state).” Hence, at the stage of the
Mabhesvara, the required practices such as Lingaptja should be
resorted to. It is from the stage of the Prasadisthala onwards
that he will be able to divine gradually the secrets of Dvaita-
cum-advaita to end finally with the total Advaita in the
Aikyasthala. There is absolutely no short-cut to Mukti. The
Vira$aiva Satsthala path begins with ‘Dvaita’ in the first two
stages of Bhaktasthala and Mahe$varasthala, marches on to
‘Dvaitadvaita’ in the next two stages of Prasadisthala and
Pranalingisthala and culminates in ‘Advaita’ at the stage of
Aikyasthala after passing through the stage of self-surrender in
the stage called Saranasthala. There is no scope for total non-
duality at the initial stages of the Mahe§varasthala. Hence the
Saivagama says “femaed 7 Fied” — “do not practise non-duality
in action”. The same is told by Nijaguna Sivayogin in Kannada
as “Balasadiradvaitavanu bahyadali” — “Do not make use of
‘Advaita’ outside (in actions).”

STET— 37 W [ohFHISTIR : HAfHeaE —

If it is asked as what is the nature of the worship
rendered with the notion of duality, the answer is given
here —

Ieh I gaEaT D 9 |
ST | oAfaed T Agaql & 1 1% 21

Worshipping with the notion of duality that Sankara
is the impeller and himself is the impelled, he (the
Mahesvara) should not be in favour of non-duality. (41)

AT — SiaFl SRR g ggiiRe: |HET:,
qart s 3f geeaT Tefaeier & wAHR e Ierd, STEaw
T Hold, geTfareefa 11 11

Paramedvara is the impeller of the intellectual process
concerning what is ‘dharma’ (right) and what is ‘adharma’
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(wrong) and the Jivas (beings) are those who are impelled.
Having known this, he should ever worship the Para-
mesvara (Linga) with such a knowledge of duality and
should not be in favour of non-duality, because it would
be opposed to worship. (41)

Notes : In keeping with a statement of Sve.U.,viz, ¥ e
IR = 7 (1.12), S.S. has explained three-fold nature of reality
as Bhoktr, Bhojya and Preraka. See notes under 5.38 above. The
Gayatri Mantra says “frll 91 9: w=ie3d” (inspire my intellect) with
reference to Siva who is the presiding deity of Savitrmandala.

“Horgruserear wifes sedreaed (Ka.A., kri.pa. 3.55) — thus says

Siva.
STET— 37 THRRU HSHIIrEEfd —

Then the author justifies duality in another way —

Ufel: WIEIed : TRy qargd: |
AT : WYTTAAS HARTEA 1183 1|

Mahadeva is the actual Pati (Lord) and this Jiva who
depends upon him is the Pasu (bound soul). How can this
distinction between these two as the master and servant be
compatiable when there is non-duality? (42)

ATAT— Heled: WHAT: “ufd: fage” sfq oq: ufa:
STTCAfc:, Tamd: U Siid: Y], 3T frasiasqufaud:, 319
W WIS HAfTeR ? 7 FufRdf @fneEiet
T gl 1% 11

Mahadeva, the Great Lord is the Pati, the lord of the
world and this Jiva who is dependent on him is the PaSu;
when there is no distinction, i.e., no difference, between
those two who are the Pati and Pasu in the form of Siva
and Jiva, how can the relation of the master and servant
be possible between them? Thinking that such a thing is
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not in any way possible, the worship should be done with
the notion of duality in the form of the master and the
servant. This is the meaning. (42)

Notes : “dfd: fa#&@” (Smr.). See notes under 5.42 above.
There should be the relation of the master and servant (Svami-
bhrtyatva) between the Pati (Siva) and Pasu (Jiva). Then only
the worship becomes compatible and Linganistha is possible.
This is the notion of duality that is taught here in the Sve.U.
Statements : “TEl gESTATTHITTEST BT iergameige | ST
faered gendl & A foed e § gUul 9YST S@rEr S gat
TROESTI | T fouet Tergraee=a Sereheife | | aeia o Aeed
d qEdH W o dgaq) 9 wdiA W Wi 39 e 117
(1.9,4.6, 6.7) — “The enlightened and the unenlightened are
the two who are unborn. One unborn (i.e., Prakrti) is ordained
to be the object of enjoyment for the enjoyer. The Atman (Jiva-
tman) who is of many forms, is the non-doer, when Brahman
assumes three forms (as bhoktr, bhogya and preritr). The two
birds of fine feathers who are twins and who are friends, are
residing in the same tree. One of them tastes (enjoys) the berry
of the holy fig-tree (in the form of the fund of Karman, i.e.,
merits and sins) and the other looks on without eating anything.
ParaSiva is the Supreme Ruler of all rulers of the world; he is the
Supreme God of all gods; he is the Supreme Lord of all lords;
we meditate on him as the worthy soveriegn of the universe.”

ATET— T Hed: fhacqd=ada geme —

If it is asked as to how long this state of duality
continues, the answer is given here —

HIThd T e Ie1 vt e |
TGRS T et | 163 11

When the Supreme Principle (Siva) is realised
through enlightenment, then comes the state of non-
duality. It never occurs to anybody who is ignorant. (43)
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AET— S Yfeagyaeyd: T ae@ REwR-
TRl g e Ia] HTellchd W, UGB TaTeTHG
Tedeliehd Waifd, qelSeawHIIRREaTRt:, Ee YRIe-
;@WWWWWW-

%3

‘Enlightenment’ means the knowledge derived through
the Sruti, Guru and Svanubhava (own experience). ‘The
Supreme Principle’ means ‘the Principle of Mahalinga
which is known as ParaS$iva, Parabrahman’. When such a
Principle is realised or mentally perceived as not different
from one’s own Self on the analogy of ‘the tenth person’
then occurs the state of non-duality, i.e., arises the flash of
non-duality. But in the case of an ignorant person who is
without the knowledge of the Sruti, Guru’s guidance and
self-experience, who is engaged in mere action, it can never
occur anywhere and any time. (43)

Notes : Sruti (Sastra), Guru and Svanubhava are necessary
for the realisation of the Supreme Principle in the form of
Parasivabrahman. In other words it is the realisation that “You
are Brahman’ (tat tvam asi). Without counting one’s Self as
Brahman, each feels grieved like the ten students each of whom
counted nine persons without counting himself as the ‘tenth one’.
See notes under 9.55 above for the explanation of the analogy.
It is only when one realises one’s self as Para§ivabrahman on
the analogy of the ‘tenth one’ that one gets the awareness of
non-duality. He who is dedicated to action without this guidance
of the Sruti and Guru and without this realisation through
Svanubhava, will not get this knowledge.

FATEIT— T HiHU: TSR e —

If it is asked as to why there is no realisation of non-
duality in the case of a person who is dedicated to action,
the answer is given here —
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Since the consideration of duality proceeds for the
sake of action (in the form of worship), he who is dedicated
to actions such as the worship of the Linga should not
practice non-duality. (44)

HAET— WG FAeR] STHOEHSeTaRN:, HHeqEl]
RTeqsTiefrarRged Tadd, o : Raragenfeirmes:, s
T TR TG YSTIeeR A igaaeeantal ed-
e | 1% 1|

The consideration of duality is that between Jiva and
I$vara. Since it proceeds for the sake of actions in the form
of the worship of the Linga, etc., he who is dedicated to
the actions such as the worship of the Linga, etc., should
not adopt non-duality. Hence, he who is dedicated to the

actions such as the worship of the Linga, etc., does not have
the realisation of the idea of non-duality. (44)

TEAT— PRI IE T —

Then the author concludes what is stated above —

YelEeTag : SGeTEasn e |
memﬁ%ﬁmﬁuﬁanan

Since the activities such as worship are always based
on the idea of duality, he who is inclined to the worship
of the Linga, should not get committed to non-duality. (45)

AT — (TGS SIATRER:, 375q FRa eTeril 7
ore(, 7 Sfeee: | 1%y ||

fq watgaf e
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“Viramahes$vara” who is deeply devoted to Lingapuja
should not have interest in Advaita.

Sarvadvaitanirasanasthala ends.

Notes : External practice of the worship of the Linga, etc.,
is the means to internal purity. The impression of this will have
its impact on the mind. Then the mind begins to reflect
internally the inner Sivabhava in the form of the Pranalinga
and the Bhavalinga and proceeds to cut off the fetters of death,

as said in the Candra J.A.: “srafssfag g freamq sofages| Hes
waferg & geguenifef ;117 That is the end in view. But at this

stage, the Mahes$vara has to practise the worship of the Linga
with firm devotion and attain the purity of mind to attain to the
next stage.

FAEHAETI T, — (R0)

TReR: Yo g9 e Rrafag R TRt
FUGfd —
Ahvananirasanasthala — (20)

Then with the idea that the MaheSvara who has
accepted duality by discarding non-duality for the sake
of the worship of the Sivalinga, should not invoke Siva in
the Sivalinga for the purpose of worship as the Saivas do,
the author speaks of the ‘Ahvananirasanasthala’ —

forgreue: g watgafrras: |
Wyfag fYrarer 7 aagatesad 1 1% 1|

He who is dedicated to Linga-worship, who is pure
and who has discarded all considerations of total non-
duality (between Siva and Jiva), should not invoke Siva into
his Istalinga which is of the form of Siva. (46)
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FATE— g Rafigyeiaer: ¥ atedi-r-
Teh: Y[g: Feaggaiaedt: R Retesuafa wefag o
g R Arereafa: 1% & 11

He who, being devoted to Linga-worship, i.e., being
engrossed in the worship of the Sivalinga, is the pure Vira
Mahes$vara and who discards total non-duality, should
not invoke the well known Siva into the Sivalinga which is
of the nature of Siva. (46)

Notes : In all image worship there are two procedures
called ‘avahana’ and ‘visarjana’. ‘Avahana’ is the invocation
(summoning) of gods into the image to accept the worship and
‘visarjana’ is requesting the gods to retire after the worship is
over. But in Linga-worship, no ‘avahana’ is necessary; conse-
quently, there is no ‘visarjana’.

HEHT— 31 HEAIGIT HRUHE —

If it is asked as to why it is so, the reason is told here—
T fradege foig qam=ens: |
T ey fasseangras fa s 1

Right from the time the Great Guru confers the Linga
which is infused with the lustre of Siva (Sivakala), Siva
resides in it. Then why should there be invoking? (47)

He— 31 Rrafeg sgH fF w7 fefaa-
rsmer: | T8 TE | 1% 1|

What is the use of ‘avahana’ (ahvana) in the case of
the Sivalinga? It means that there is no use at all. The rest
is clear. (47)

Notes : Before the Guru confers the Linga on the palm of
the hand of the disciple, he infuses it with Sivakala. It is nothing



526 ARrgrafdramfon TS

but the ‘citkald’ in the brain of the disciple. Ka.A. calls this as
“Sambhavi kala” (Sivakala) and says that it pervades the body,
vital air and Atman like the drop of oil at the top of a pitcher
filled with water : “STIgrIIGEEATIAlSgdeT TT|  SEHCHY SATw
Gfeere wmeEl et |17 (kri. pa., 1.122). The Guru attracts this into
his right palm and infuses it into Istalinga by placing the palm
on it, as told in the Ka.A. : “31 &l GTHT Y&HT TRaMT e 0 | T
T foig @quaeEd ”” (kri. pa., 1.124) — “That ‘kala’ which is
the most subtle one and which is the revealer of the principles,
should be attracted and infused into the Linga according to the
procedure.” This stanza and the next two stanzas (i.e., S.S.
10.47-49) are quoted in one of the Vacanas of Cannabasavanna.
(See Cannabasavannanavara Vacanagalu, Ed. R.C. Hiremath,
K.U.D. 1971, Heccina Vacana No. 33, P. 774; Cannabasavanna-
navara Vacanasamputa, Kannada Pustaka Pradhikara, Bangalore,
2001, Vacana No. 1494, P. 546).

ATAT— 7 PRUTLHTR —
Again another reason is stated —

Wy fogy e Wit e
TAGH T dhded Ufauiafaers | 1¥e 11

Siva resides always in the Lingas which are sanctified
(by the Guru). Invocation should not be done as it is
against propriety. (48)

ATET— JUgH [EgHiai digastHr=rHIteaad
qa: 1 1% ¢ 1

Invocation again is opposed to the earlier invocation
because it is possible after the retirement of what is invoked
earlier. This is the intended sense. (48)

Notes : See notes under the previous stanza (47) for the
procedure of sanctification of the Linga. It consists in the infusion
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of ‘Sivakala’ into the Linga. When once it is invoked and infused
into the Linga, there is no question of invoking it again, because
it is not made to retire by any procedure. In the case of other
deities, say, for instance, Ganapati, ‘ahvana’ becomes necessary
everytime because ‘visarjana’ is made everytime after the worship.

ATEAT— ITRHIRART [qgsiH 9 A&ircae —

Then it is said that retirement is not there because
invocation is out of place —

g 7 fawit 9 wWefag g @l
fagfem frafafa srara fga: g 1

He who is firm in his devotion to the Linga should
neither do invocation (of Siva) nor do retirement (of Siva)
in the case of the Istalinga. This is the ordination of the
Sastra. (49)

ATEIT— TEH_ | 1¥R || It is clear (49)

SATFHTETRITH

Ahvananirasanasthala ends

ArATSFHFAETE — (R%)

AE— 3 Rafegaa e gtmEgs Fpe
JeeTaEAfie 9 T geafd, Sqfefa o e farframmTe-
Afc-RETee geRiata —

Astamurtinirasanasthala — (21)

Having rejected the case of invocation with the idea
that the Sivalinga itself is Siva, the author shows the nature
of Astamurtinirasanasthala which is being practised by the
Mahes$vara with the idea that the conception of eight forms
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of Siva such as Prthivi, etc., is also incompatible because
they are different from the Linga —

TSIt T ud HHATEA: |
T FraTgfemeTganty TR 1180 11

Just as the identity of Jiva and Siva is not acceptable
to him who is associated with the rites of worship, so is also
identity of earth, etc., with Siva not acceptable to him. (50)

ATEAT—FH4 RIagsiehifTes ARetd 3TH-
Rraafafagalaiee o1 7 94 9 YA, JSAqST-
fererepTameraTd, o Rrareyreteaudaisty Joaw, s f-
SIS Hfasatara 9id: 114 o ||

Just as in the case of the Mahesvara who is associated
with rites of worship, i.e., who is engaged in the rites such
as the worship of Siva, etc., the idea of identity between the
Self and Siva, i.e., Jiva and Linga, is not acceptable, because
of the contigency of the difference between the worshi-
pped and the worshipper being not possible, so is also the
non-duality or identity of the earth, etc., with Siva not
acceptable, because the Atman has been included among
the eight forms. (50)

Notes : Siva is said to have eight forms as Prthivi (earth),
Ap (water), Tejas (fire), Vayu (wind), Akasa (ether), Surya
(sun), Candra (moon) and Atman (yajamana). Since the relation
of the worshipped and the worshipper would be incompatible,
the identity between the Jiva and Siva is not acceptable. In the
same way the Identity of earth, etc., with Siva is not acceptable
to the Mahe§vara who is devoted to Linga-worship. Self
(Atman) is also one of the eight forms of Siva. When the identity
between the Self and Siva is not accepted, the identity of other
seven forms with Siva is automatically rejected. The next stanza
explains with some analogies how the identity of earth, etc., with
Siva is only metaphorical.
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ATET— 3 e JRreareTesty 7w —

Then the author says that even the non-duality between
Siva, on the one hand, and earth, etc., on the other hand,
is not possible —

g fiamiiaTe e
TEfraSIgUeT 7 AFRHYTEd: 114 ||

The state of having eight forms such as earth, etc., in
the case of Lord Siva is with the idea that he is their
presiding deity, but not in the sense of their actual identity
with him. (51)

freTgeIe whifdad, “fad Aeet yamfufasdfa faure-
UeR(T ISR SAMMgeRiled: | Il WEaarasty &
firsrifel reTe:, TeNsUEeATRR Sfueieh:, Qe ,
g% g4 oA g gaHeNifest qeg A
AT |17 3 Tl e TRIERyee Sufa-
FEmEAT 14 R 1]

The state of Siva’s having eight forms has been stated
with the idea that he is the presiding deity of the eight
forms such as the earth, etc., in the statement of Br. U.
which starts with “Yasya prthivi §ariram” meaning “of
which the earth is the body” and which ends with “Yasyatma
ariram” meaning “of which the Atman is the body.” This
is supported by the words of the learned persons who say
“Vidvam mahesvara, etc.” which means that “O Mahe$vara,
your Agamas metaphorically consider you as the ‘world-
soul’ on the ground that you are its presiding deity.” Just
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as there is a usage as “they (children) drink breasts”
(stanam pibanti) although there is difference between the
breast-milk and the breasts, so is the usage of non-duality
only metaphorical here, but not in the sense of actual
identity. This is because they are mutually different from
one another as said in this benediction, viz., “Dvaya-
musnam, etc.”, which means — “Let the eight forms of Siva
protect you — the eight forms being the two hot (warm)
ones, the two cold ones, the two which are neither hot
(warm) nor cold and the two which cannot be touched,”
and because the relation of the ‘Sarira’ (body) and the
‘Saririn’ (possesser of the body, the soul) is constituted by
the idea of difference. (51)

Notes : Br. U. Statement in full is — “&: g fasyfuen
HU A g T 9 79 gREl TR T qREESR FHEY q SAeATs-
Fiema: 117 (3.7.3) — “He who residing in the earth is different
from the earth, whom the earth does not know, of whom the
earth is the body and who controls the earth from within, is your
in-dwelling and immortal Self (Atman)”. What is said about the
earth is said about water, fire, atmosphere, wind, heaven, sun,
quarters, moon and stars, sky, darkness and light. (See Br. U.,
3.7.4-14). The Sanskrit commentator, Sri Maritontadarya, takes
it as revealing the ‘astamurtitva’ of Siva in the sense that he is
their presiding deity, but not in the sense that he is identical
with them. By referring to the words of Abhiyuktas (learned
persons), he says that Siva is called the world-soul in the sense
that he is the presiding deity of the world. ‘Abheda’ is only
metaphorical here, but not actual. An analogy is given to bring
home this point. The breast-milk and the breast are different.
Yet there is a usage like “Sisavah stanam pibanti” (the children
drink the breasts). Here what the children drink is the breast-
milk (stanya). Yet the children are said to drink the breasts.
Here the ‘abheda’ (non-difference) is only metaphorical, but not
actual. In the same way, the ‘abheda’ between the eight forms
such as earth, etc., on the one hand, and Siva, on the other hand,
is only metaphorical but not actual. Further in support of this
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point a benediction is quoted — “Dvayam usnam, etc.” Kalidasa
has revealed the same idea in the Nandi stanza in the beginning
of his Abhijianasakuntala : “a1 gf¥: Tgwen a=fq fafugd an gfomf =
B, ¥ § et faem: gfafaegon 2 ferar s faem | amig: gadismefaRa
T O : SOrer=:, ey Fusrag ey aeqfReirier:” — “May Siva
protect you — Siva who is manifested in the eight visible forms,
viz., that which was the first creation of the creator (water), that
which bears the oblation offered according to the prescribed
rule (fire), that which is the sacrificer (Atman, Yajamana), the
two that mark time (the sun and the moon), that which has
the object of hearing for its property (ether), that which they
call as the origin of all seeds (earth) and that by which living
beings are possessed of breath (air).” In “gaqwi, gcdifs,” the two
hot (warm) ones are Agni and Surya, the two cold ones are Ap
and Candra, the two which are neither hot nor cold are Prthivi
and Vayu and the two which cannot be touched are Akasa and
Atman. All these are the ‘Sariras’ and Siva is the ‘Saririn’. This
‘Sarira-$ariri-bhava’ between ‘prthivyadi’ and Siva’ is based on
difference. “fa% 7e¥” (Abhi. va.).

SATET— 31 HEGRUMIE T T GHadiedg —

Then it is said that identity between them is not
compatible because they are related as the cause and
effect—

geeieahite ad el dhal HEUT: |
TACHLNST Femell Giereht TATIILR 1|

All this consisting of Prthvi, etc., is the effect and the
creator is Mahe$vara. This is not actually Mahe$a just as
the potter is not the clay. (52)

HAT— “T TR T qatfor i a8
o RO | RO G A TRRRRIEE” 3 g TR
FRBII T cga HRUETE| U6 9 JogQTaiend-
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T FAT o TR T GEER, T FRASEIR: HRO-
& e =ae) A g 114 R 1

According to the Sruti statement, viz., “Brahmavisnu-
rudrendrah, etc.”, which means that “Brahman, Visnu,
Rudra and Indra are born and all the senses along with
the elements are not the cause, the cause should be
contemplated as Sambhu in the ether,” Prthivi, etc., come
within the fold of effects and Siva is of the nature of the
cause. Just as there is no identity between the pot,etc.,
which are indicated by the words clay, etc., and the potter,
so there is no possibility of non-difference between the
earth, etc., which are of the nature of effects and Siva who
is of the nature of the cause. (52)

Notes : “..... FRTIEEE ........ IRUERME” — Atha.

Sikh. U., 3.4. See notes under 10.50 above for the names of the
eight forms of Siva. All this world from ‘Brahman’ to ‘Stamba’
(reed) is the effect and Siva is the cause. Just the potter is the
cause (instrumental cause = Nimitta karana) of pot, so is
Para$iva Brahman the cause of this universe. Just as the potter,
the cause, and the pot, the effect, are not idential, so are Siva,
the cause, and the world consisting of Prthivi, etc., which are
effects, not identical. Hence Prthivi, etc., are not actually Siva.

AT — T THAARTIRE R ~ahag:
fenfireame —
If it is asked as to whether there is absolute difference

between the I§vara and the earth, etc., as between the
potter and the pot, the answer is given here —

JiaETATSauuS eer ferm: |
AT AT eI : 1143 11

The world which stands eightfold from the earth
(Prthivi) to the sacrificer (Yajamana = Atman), is the
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body of the Lord (I$vara). This Atman is the controller of
all the principles (tattvas). (53)

FATEAT— YRS TSy F e e -
HeHT flrd: Tug: FalsHed Y| STEHINT: FedwaiTameh:

e TR IR ST TR : | Td o Heghelerdliag-
<fererg e e fersty geed: 114 3 1|

This world which stands eightfold with Prthivi (earth),
Ap (water), Tejas (fire), Vayu (air), Akasa (ether), Candra
(moon) and Sirya including Atman in the form of the
sacrificer, is the body (Sarira) of the Lord. This Lord who
is the controller of all principles in the sense that he is the
impeller of the body which is of the nature of all principles,
is the Atman who is the sentient being residing in the body
(Saririn). Thus since there is no relation of the §arira and
the Saririn between the pot and the potter this is different,
from that analogy.

Notes : The analogy of the pot and the potter is given above
to point out that there is no ‘non-duality’ between the world
consisiting of eight forms and Siva. The five elements (pafica-
bhitas), the moon, the sun and the Yajamana (Atman) are
described as the eight forms (astatanu = astamiirti). Yet they
are not identical with Siva, but are the body of Siva. Thus the
relation between the world consisting of eight forms and Siva is
of the nature of the $arira (body) and the $aririn (the embodied
soul). Since there is no such relation between the pot and the
potter, the analogy does not fully correspond with the case of
the world and Siva. Lord Siva is said to be the controller of
thirty-six principles (Sattrim$attattvani) in the sense that he
resides as the Preraka in the body which is of the nature of thirty-
six principles. See notes on S.S., 1.3 for the details about the
thirty-six principles.

ATAT— TRING: R —
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If it is asked as to whether there is ‘non-duality’, the
answer is given here —

IRYATSAET, TUFTCaH S : |
SMEAYA TS ST T JARIETT: 1 14% 11

There is neither absolute non-difference nor absolute
separateness of ParaSivabrahman, who is the God assu-
ming the form of the Soul, from this world which happens
to be his body. (54)

STEAT— RS e YRS T, safAeag e
FIEvaeT IaeMF Tu=g oTHal A, 9§ T | JreE-
Yo fHeerRon doe 7 guspfefa:, seediie wemeRe
ferfamifa, free SmsEfea W& 1wy 1|

Of the Brahman who is Siva, there is no non-
difference, i.e., there is difference only, from this world
which happens to be his body and which is referred to as
‘this’ as it is to be pointed out by fingers as ‘this’. Even
then the God who has the world as his body, cannot have
a separate existence; he cannot exist in a state of mutual
separateness from the body like pot and cloth. It is because
Siva is all-pervasive. (54)

Notes : There is neither absolute non-difference nor
absolute difference between ParaSivabrahman and the world,
because they stand in the relation of the ‘Saririn’ (dehin) and
the ‘Sarira’ (deha). This is the basis for calling Virasaiva philo-
sophy as Bhedabhedavada or Dvaitadvaitamata. See notes under
S.S., 2.13 and 5.33-35 for the explanaton of Bhedabhedavada.

TET— e 95 FAfFeae —

In that case how can difference exist? The answer is
given here —
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AT, JEATIAATG ST |
AT TR THETATSIa | 14 Y | |

Since Prthvi (earth), etc., are insentient and since
Atman (the embodied soul) is of a little knowledge, they
cannot have identity with Mahe$vara who is the Omni-
scient one. (55)

HAAT— [RACSISAR S ARG ISHMER-
@, ferfamanecrd:, Aevre TRERaUfasIRic e
gaviEead:, ThETe SRR I Tesfare-
forard | TETRE T |1y Yy ||

Since Bhumi (earth), etc., are insentient (dull), since
the Atman who is the sacrificer performing Agnihotra, is
without knowledge in the sense that he is endowed with a
little (limited) knowledge and since Siva the Mahe$vara
who has the world of the movable and the immovable as
his body, is omniscient, there is no identity between the
physical form and the spirit residing in it. Therefore there
is difference only between them. (55)

Notes : There cannot be identity between the ‘Sarira’ and
‘Saririn’. Hence there is difference between prthivi etc., which
are the body and Siva who is the Preraka residing in the body.

HATEAT— Toid A ISR —

If it is asked as to who is this knower of the notion of
difference, the answer is given here —

's'ﬁf Ffgara qﬁaalétggléa: l
facet wgRd Wsyfdfraes: 114§ 11

Thus he who thinks always that the Mahadeva (Siva,
the Great Lord) is different from the eight forms such as
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prthivi (earth), etc., is called ‘Astamurtinirasaka’ (one who
rejects the view that the eight forms are Siva). (56)

SITEAT— WEH |14 & || It is clear (56)

ERLEHIRRCE EE]

Astamurtinirasanasthala ends.

AN AT — (1)

ATAT— 7Y Aol (g freifatifed Taaf-aee
ThTRTANT —

Then the author reveals Sarvagattvanirasanasthala
(the stage of rejecting the conception of omnipresence of

Siva) as the idea of omnipresence is not conducive to
‘Linganistha’, the firm devotion to the Linga —

Sarvagatvanirasanasthala — (22)

T TRITE WA WA |
T fagmm afwset 7 g wat wRaliyoe 1l

If Mahes$vara is deemed as omnipresent, his worship
should be rendered everywhere, not merely in the Linga.
Hence, he who is firmly devoted to the Linga should not
consider Siva as omnipresent. (57)

ATET— Tt FaTd JeaReH @, fagas T
1, TerTfeeig 1 e Feimd 7 SRfged: 11y 0 1|

If Mahedvara is taken as omnipresent, his worship
should be rendered everywhere, but not merely in the

Linga. Hence he who is deeply devoted to the Linga should
not think of Siva as omnipresent. (57)
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Notes : The author, here, points out the danger if Siva’s
omnipresence is accepted at this stage, in which ‘Linganistha’
alone is emphasised. The consideration that Siva is everywhere,
not necessariy in the Istalinga, distracts the mind of the devotee
from his faith. The Mahes$vara is ‘sarvagatvanirasaka’ because
he rejects the idea of Siva’s omnipresence out of his firm devotion
towards his Istalinga — “fagerfeear Mt gdTaf-RMEa: 117 (Nirva-
cana). The vow of the Mahegvara is to worship the Istalinga
thinking that Siva is in his Istalinga. To think of Siva as omni-
present goes against this vow. His concentration should be in
the Istalingapiija. The idea of omnipresence of Siva would break
his concentration and distract him from his vow.

ATET— 7 R Favacame IRissor i Wa-
G TSN HG IS AgH o agedasd fasfHareeiR-
TSR Y 0 0 fefe: Seeiicasie —

It may be objected that if there is no omnipresence in
the case of Siva, it amounts to saying that he is divided
(limited to the Istalinga). Since the number of devotes in
the world is large, since the number of Istalingas as related
to so many bodies is also large and since he whose entire
bulk of body is stationed in one place cannot exist in

another place, how can he exist in so many places (Ista-
lingas)? Here the answer is given —

TSty feoa: yny: wEman f7 oo )
e fae: wefag @it e 1
Although Siva remains omnipresent, he exists espe-
cially in the Istalinga which happens to be his resort.

Hence the devotee should worship him in his Istalinga by
remaining averse to Siva’s presence elsewhere. (58)

SATET— I NS SATTeRIsTT TR @iy
forerere: sferera feeral waift | Fere= faga: o wefag e
SR HITYAY
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Although Siva is omnipresent or all-pervasive, he
expecially very much exists in the Istalinga, which is his
resort. Hence, the devotee should turn away from other
objects and worship him in his Istalinga only. (58)

Notes : In the philosophical plane, it is held that Siva is
omnipresent and all-pervasive. This is what is expressed in the
following Sruti statements : “Td: T F& W Fa=i I Fehrd Ty
el faercdes aRafaredtel o Sreansgar waf | | gaimyRrie: gdyd-
TeNTE: | gdeaTdt § WEH, qeredareyE: 117 Sve. U, 3.7, 11)—
“The Yogins become immortal by realising one and only Siva
who alone encloses the universe, who is hidden in all the beings
in accordance with the respective bodies, who is the Supreme
Brahman and who is complete in all respects. The Lord Siva
is omnipresent because he is all-pervasive, possessing all faces,
heads and necks and because he resides in the caves in the form
of the hearts of all beings.” Although he is thus omnipresent,
he resides especially in the Istalinga which happens to be his
resort (svadhara). Just as the sunshine which spreads every-
where, manifests especially in the mirror, so does Siva who is
everywhere, manifest himself especially in the Istalinga (Guru
and Jangama also). That is why the Mahe§vara finds the form
of Siva limited to the Guru, the Istalinga and the Jangama and
worships them. Another beautiful analogy is given in the next
stanza to explain this.

ATET— 77 FoTa: e T fog o favm fia-
<feemTe —

If it is asked as to how Siva who is omnipresent resides
in the respective Lingas, the answer is given here —

fora: gaaenty w@ream =TT Y
yrirTst e afgfdvmmT faurerd 114 11

Although Siva is omnipresent, he is especially mani-
fested in the Istalinga which is his resort, just as fire is
especially found in the womb of the Sami tree. (59)
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ATET— FArerr afg: Irfger J=m fai (e, ae
R gersf @WrR fag JeM IfeRe =sad TR
g 114R 1|

Just as the fire which exists in all trees, is especially
evident in the Sami tree, so does Siva who is omni-
present predominantly evident in the Istalinga which is his
resort. (59)

Notes : Sami is a kind of tree which is well known as the
tree in which fire is residing — et wEiifia|  (Sa.4.2); see
also Ma. Smr., 8.247; Ya. Smr., 1.302. Sami is called ‘Banni’ in
Kannada. Just as fire is manifested by the mutual rubbing of
the Sami sticks, so is Siva manifested in the Istalinga by the
devotee’s concentration on the Istalinga.

STEET— ] fag e foemo fasdemr —

If it is asked as to why Siva resides especially in the
Istalinga, the answer is given here —

T TRV HAPEATA (2w |
qarEngEfergTel qendutaet fafq: 1150 11

The omnipresence of Mahe$vara is decided in all the
Sastras. Even then his stay is predominantly found in the
Istalinga, etc., which are his resorts to receive worship. (60)

SAET— 3T [EaHfderedd | T8 TEH 150 ||

Here by the word ‘adi’ (etc.) Guru and Jangama are
indicated. The rest is clear.

Notes : TEHafAgT is a better reading than JeemEfrg;
the latter reading is found in Varanasi edition (1993) with Marathi
translation and in the Telugu script edition with Maritontadarya’s
Sanskrit commentary, editied by Sri P.R. Karibasava Sastrin and



540 ARrgrafdramfon TS

published by Virasangappa (Vanivilas press, Mysore). Other
editions have the same reading as retained in the text here.
[Kashinath Shastrin’s edition, 1998, M.L. Naganna’s edition,
1959, N.R. Karibasavasastrin’s edition, 1921, Siddheshwara
Swamiji’s edition, 1999, G.G. Manjunathan’s edition (Kannada
Maritontadarya prefers this reading, as it is evident from his
commentary. All Sastras (Sruti and Smrti) declare Siva’s ‘sarva-
gatatva’. Mund. U. (1.6) says — “IRGsyqaURFIEHaUH_ 3T A5
qeaitrarer | e fory welrd gye deead, Fgaa aRavafa €W 117 —
“The wise visualise (realise) that Parasivabrahman, who is beyond
the scope of the sensory organs (adre§yam), who is beyond the
grasp of the motor organs (agrahyam), who does not belong to
any Gotra (lineage), who does not belong to any Varna (caste),
who is not endowed with eyes and ears, who does not have hands
and feet, who is eternal, who is all-pervasive, who is omni-
present, who is extremely subtle, who is immutable and who is
the origin of all animate and inanimate objects.” Such Siva
especially resides in the Istalinga (Guru and Jangama) for the
purpose of receiving worship. This is already stated in S.S., 6.36
— “ITuRfegame oy oa e | | STraAria= & aRfess w1

See notes under the same.
TET— TR — ‘a9 &8 3fa gordua vew-
In this sense, the author presents the meaning of

the Sruti statement “Ya te rudra, etc.,” through the next
stanza —

e wnf adas 4 A &g fFrar a9 |
STAASYTYRTINTG YFATE FATG 11§ 1|

The ancient lore (Sruti) says —“O Rudra,you shine
eternally as related to that auspicious body in the form of
the Istalinga, which is peaceful and which is untouched by
any sin.” (61)
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ATET— “Hl &% d a9 A1 a7 RrafergHfd:, frar agan,
STERT STV, TN Qo feaT | & qol fAagawam ¥
frre " 3 STl e gforTe rermiead: 118 ¢ 1|

“O Rudra, that your body in the form of the Sivalinga
(Istalinga) is auspicious (§iva), without creating any fear
(aghora) and without any blemish (apapakasi). You shine
eternally as related to that Linga”— this is what an ancient
(eternal) Sruti says. (61)

Notes : “a1 1 & f¥rar &, 3§ — Tai.Sam., 4.5.1.1; Sve.U.,
3.5. See the Sanskrit commentary and English notes under S.S.,
6.62. e wifg adawas — Siva resides eternally in the Istalinga
borne on the body of the devotee.

ATEI— qEHIfEEfgHe qerafeeds —
Hence, it is said that the Istalinga alone should be
worshipped —

TETHATIT T : |
Wyl WeRd TSaegSiahad: 11§ ||
Hence, the Mahe$vara, who is the worshipper par

excellance, should with all efforts worship the Great Lord
in his own Istalinga by discarding all other places. (62)

HATET— T GG Sl Aeel: ¥d-
T JaeNaYE: O Wefdy Eesadefay Teed
gerafeeae: 18R 11

Hence, i.e., since it is well known in the Sruti, the
worshipper par excellence, who is none other than the
Mahegvara, should with all efforts avoid all other places
and worship the Great Lord in his own Istalinga, i.e., in the
Istalinga belonging to him. (62)
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Notes : Maheévara worships the Istalinga with the firm
faith that it is Siva himself who is believed to be omnipresent,
all-pervasive and the resort of all. This is the Linganistha which
characterises the Mahe$vara.

ATET— U& 31 WEfclg I Je - e —

It is said that he who worships Siva in his own Istalinga
after knowing this, is regarded as ‘Sarvagatvanirasaka’ —

foraer wawastt gaw aafsa: |
Wefeg a9 & TATEHE : 11§31

Although Siva is omnipresent, he who worships Siva
in his own Istalinga without attachment elsewhere, is the
‘Sarvagatvanirasaka’. (63)

AEAT— TWEH |83 1| It is clear. (63)
3 G aTEem |

Sarvagatvanirasanasthala ends.

Notes : It is true, as stated in all Sastras, that Siva is
omnipresent and all- pervasive. But to the Mahesvara, he
resides only in his Istalinga. This firm faith prevents his mind
from going astray. The Mahe$vara should worship the Istalinga
without diverting his attention to any thing else. He should
forget himself in the grandeur of Istalinga-worship. Through
this single-minded devotion to the Linga, the Mahesvara
becomes ripe in thinking. His inner vision becomes widened.
Thus he steps on to the next stage.

Y RraEge ] — (23)
SATET— 37 AR e FoTdl RISty T

FwAfHfa ResTwaere fFegafa —
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Sivajaganmayasthala — (23)

Then the author propounds ‘Sivajaganmayasthala’
(the stage reflecting the conception of Siva as pervading
the world) with the idea that Siva’s all-pervasiveness should
be accepted on the strength of authorities in the same way
as Maheg$vara’s omnipresence is admitted on the basis of
valid means although his omnipresence is rejected for the
purpose of worship —

gt framfeergam ferd foram)
TR g ga faamaS 116 % 11

Even while worshipping Siva as residing in the Linga
(Istalinga) only as he should be restricted that way in the
process of worship, the Mahes$vara should mentally cherish
the Lord’s omnipresence. (64)

HAT— Rae gafameasit g Terfae-
ey yenreTTer: e WeliTel fasTerai, 3T=aell P ehRad
TRfceacaagtsfa gy ||

Although Siva has the power of controlling all, he
assumes subservience to the devotee as he is under the
control of the devotee at the time of worship. Hence while
rendering worship to Siva as residing in the Istalinga alone,
the devotee should mentally cherish the omnipresence
of the God, i.e., of Siva who is of the nature of brilliance
and who resides in the Istalinga. Otherwise, Siva will have
to be assumed as separate like the potter who is making
the pot. (64)

Notes : ™®Raq — In the preparation of pot, the clay
serves as the material cause (Upadanakarana) and the potter is
the instrumental cause (Nimittakarana). As the Nimittakarana,
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the potter is separate from the pot. But Siva is not so. He is
not separate from the world because he is both the Upadana-
karana and the Nimittakarana. This point will be explained with
analogies in the next three stanzas.

ATEAT— & FaTcd g foage “stren T |y,
STTRTENGTY:, STARI:, 3THRIY:, 318 Tedt” f Ry
TGS RUCHHAG, TggEIqaeh RTasiac qfaqareafd —

After Siva’s omnipresence is thus established, acco-
rding to the Sruti statement “Atmana akasah sambhitah,
etc.,” which means that ‘Ether was born from the Atman
(Brahman), air from the ether, fire from the air, water from
the fire and earth from the water,” it is known that Siva
is the combined material-cum-instrumental cause of this

world. Hence, the author propounds Siva as pervading the
world (Sivajaganmayatva) with many analogies —

TJEIAq YU TR aTea ety |
qaRas i or graed gE: 118y 1|

fyradaTcayas STewTE firr |
Hfigegerer g1 faa frEmigsg

JIT TGIIEA : TE-qud: Ta: 1|
g Frarcayas e @ aEwiige il

Since this world consisting of the movable and the
immovable is born from the Great God (Siva), it cannot
differ from him, just as pot, etc., cannot differ from clay.
(65) The world which is born from the principle of Siva,
does not differ from that, just as the forms of foam, waves,
etc., do not differ from the ocean. (66) Just as the cloth
which is born from threads is regarded as made up of
threads, so is the world consisting of the movable and the
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immovable which is born from Siva regarded as Siva
himself (made up of Siva— Sivamaya). (67)

ARAT— WO |18 Y || FEHRREE T gy | fors

T |16 ||

Itis clear. (65) “Yasmat” should be taken with “Maha-
devat”. The rest is clear. (66)

Notes : “3THT HRT: GYd:, geaie” — Tai.U., 2.1. Here this
Sruti statement is quoted to show that Siva is the Upadana-
karana as well as Abhinnanimittakarana. The potter is ‘Bhinna-
nimittakarana’ of pot because he stands separate from the pot
while making it out of clay which is again external to him. Siva
is not so. He is like the spider which weaves its web through
the fibre drawn from its own body. In the analogy the fibre of
the web is drawn from the spider. Hence the spider is the
Upadanakarana of the web. The spider itself is the Abhinna-
nimittakarana also. See — “TFUMAI: ¥ Teod 9 (Mund.U.,
1.1.7) — “Just as the spider creates its web and withdraws it ....".
Similarly Siva is both the Upadanakarana and Abbinnanimitta-
karana of the world. Hence he is not separate from the world.
The fact that he is ‘abhinna’ (not different) from the world is
established here through three analogies, viz., (i) of the pot and
the clay, (ii) of the foam, etc., and the ocean and (iii) of the cloth
and the threads. In the first analogy, the pot is the transfor-
mation (parinama) of the clay. In the second analogy, the foam,
etc., are the transformations (parinama) of the ocean. Both
these analogies are from the point-of-view of Parinamavada. In
the third analogy, the cloth is the ultimate form of the threads.
Hence this is an analogy on the basis of Arambhavada (like that
of the world and the atoms). All the three have the idea of
‘abhinnatva’ between the Upadanakarana and its Karya as
common to them. Just as the effects in the form of pot, etc.,
foam, etc., and cloth are not different from their material causes
in the form of clay, ocean and threads respectively, so is this
effect in the form of the world not different from the material
cause in the form of Siva. This is the teaching of the Bra.Sa. —
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“AqeT=rea ™ STURTSATes:” (2.1.14). This siitra speaks of “karya-
karanananyatva’ (non-difference between the effect and the
cause), the world being the ‘karya’ and Parasivabrahman being
the ‘karana’. The reference is here to this Sruti statement and
others that follow it : “Ten S gfawesT §d quae fagmd wmg
Y faehrl e gfencdd weaq)” (Cha.U., 6.1.4) — “Just as,
O somya, the entire lot made up of clay is known through one
lump of clay, (so is this world known through Brahman); the
modifications with different names as pot, etc., are but verbal
manifestations, they are in reality the clay only” — Just as the
pot, etc., are ‘mrnmaya’ (made up of clay), the foam, etc.,
‘sindhujalamaya’ (made up of water of the ocean) and the
cloth is ‘tantumaya’ (made up of threads), so is this world
‘Sivamaya’. This is the teaching of this ‘Sivajaganmayasthala’.

FAT— ] e famier e Hfdaficr
JerigET=il fero gearR—

It may objected that the analogy is not corresponding
with the matter on hand because clay, etc., are objects that

undergo modifications, while Siva does not undergo
modifications. Here the answer is hinted —

SrergTiafereTa fora fersrer fera: |
HEITETE TAT W T : T TAROTA | 1§¢ 1|

Siva stands in the form of the world through the
expansion of his own Sakti, just as the cloth appears in the
form of the tent through its expansion. (68)

SET— T TARTCATIATER TR G HTaTd] -
FAEg T Hifd, qur Raisty wrereediaenes fagrer
feor: g Wi 11g ¢ 11

Just as the cloth appears in the form of a tent for the
travellers by the power of expansion which is inherent in
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it, so does Siva shine standing in the form of the world by
the expansion of the Sakti who is inherent in him. (68)

Notes : Siva’s Sakti which makes him stand as the world
is called Parigrahasakti. He stands himself in the form of the
world through the expansion of his Parigrahasakti. The anology
is that of the cloth which assumes the form of a tent through
the power of expansion inherent in it. Whether the cloth is in
its folded state or it is in its state of a tent, it does not undergo
any modification. The folded state is its contracted form, while
the state of tent is its expanded form. Similarly whether Siva
is with his contracted Sakti or with his expanded Sakti he does
not undergo any modification. The expansion of his Sakti is
creation and the contraction of his Sakti is annihilation.

TEAT— A TGN FT TSR {qehrerera,
T ey waHaaufdagy faemiar @nfeed gemiR-
It may still be objected that just as the cloth has the
nature of undergoing modification through its power of
expansion, so should Siva also have the nature of under-
going modification by the Sakti who is inherent in him.

Here the author presents another analogy (to meet that
objection) and concludes the matter on hand —

Tanfesand ud Wﬁﬁmﬂ'{'{l
aefirsaer wifs gdafia Tga: 11§ 11
Hence all this world which is consisting of the movable
and the immovable and which is pervaded by Siva, does not

stand different from him, just as serpentness does not
appear different from the rope. (69)

ATEAT— TS5 WSS HavreTeiaeg forehr-
i I Qi wifd, Ter Rensft fawrafee wawed-
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TSR faaiieaan wif, T HandeeR fay R
T TeAfaRaaraed: 1181 ||

Just as the rope appears in the form of a serpent by
virtue of its inherent power consisting in its longness,
roundness and colour of wheat without undergoing any
change, so does Siva also appear as not different from the
world by virtue of his inherent Mayas$akti without himself
undergoing any modification. Hence all this universe
which is consisting of the movable and the immovable, is
pervaded by Siva and it is not different from him. (69)

Notes : The analogy of the rope and the serpent is given here
to explain that Siva appears as this world through his inherent
Mayasakti without himself undergoing any modification and
that on that score he cannot be called ‘vikarin’ (one who under-
goes change). Hence, it should not be urged that Sri S.S. is in
favour of Adhyasavada. As presented here, the analogy does not
reflect the idea of false conception or misconception of the rope
as serpent. Hence there is no scope for urging Vivartavada in
this connection. It is only a case of conceiving the rope as the
serpent without assigning the idea of false modification to it.
The conception of the rope as serpent is by virtue of its inherent
power consisting in its longness, roundness and colour of wheat.
Thus on the basis of this analogy, it can be established that
Siva manifests himself as the world by virtue of his inherent
Mayasakti without undergoing any change. This leads to the
conclusion that the world is ‘Sivamaya’ in the sense that it is
pervaded by Siva.

ATET— 37 JEAIRAGERIYHS TggBI<THR —
Then in order to confirm the same idea, the author

gives many analogies along with the analogies already
given —

TSt wdagtta Padt § Tqacad |
Haaefy i A=Al 9 Sefdad| 190 ||
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T QIaEet Aicag<eiemy |
fraveage g fas faremieg 11

The world shines in Siva who is of the nature of
existence, intelligence and bliss and who is devoid of all
differences, like the serpentness in the rope, the silverness
in the conch-shell, the form of a thief in the post, the
appearance of water in the mirage and the Gandharva
cities in the sky. (70-71)

SARET— ool MeHavieTeRe Gieaa, Y Hraeavma
TSTeTcerere], TToit SefTeTerea e, At Sresdlseh vIe
STeTaT, PAYEHRI A TRETRE], FREEASIEHe-
afi ffder gfeagr<Eey RREest, qeHeiems -
NIRRT TSR foel TR s 1w o-w e ||

The form of a serpent shines in the rope by virtue the
latter’s colour of wheat; the form of silver appears in the
conch-shell by virtue of its shining whiteness; the form of
a man appears in the post by virtue of its length; the form
of water is found in the mirage by virtue of its clearness
and shining nature; and the form of Gandharva cities
appears in the sky by virtue of rainy season; likewise, the
world shines as not different from him in the ParaSiva-
brahman, who is devoid of all worldly differences, who is
without any modification and who is of the nature of
existence, intelligence and bliss; this is by virtue of his
Mayasakti which is the reflection of the Vimar§asakti
inherent in him. (70-71)

Notes : Here five analogies are given to illustrate the point
that Parasivabrahman does not undergo any modification and
that although he is ‘avikarin’, he manifests himself as the world
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through his Mayasakti. The rope appears as serpent by virtue
of its inherent colour of wheat, without itself undergoing any
change. The same are the cases of conch-shell, wooden post,
mirage and cloudy sky which appear as silver, man, water and
gandharva cities by virtue of their inherent characteristics, viz.,
shining whiteness, length, brightness (sunshine) and rainy
season respectively without themselves undergoing any change.
This is what is taught in the following stanzas of Ni$vasa Ka.
quoted in the Kannada commentary of Sri P.R. Karibasava
Sastrin : “Tha aeqavsiel a1 wifFdteer W s yriyEe-
T || JHAHATHE WY Te eiifeqm | SrimEl gaawer-
frafSfen 1 sm=rn frercde aeqa ARFQeR) | SesrRdrERon ST o
HRATSTITETET | ST Srealt qfcieomo=rd | | farga Favemiesiema
e | 9 fog;: efeal wTaeeHsd el |17 — “Siva’s Sakti is in reality
one only. She is inseparable from Siva and is pure, supreme and
without a second like the heat of the sun. She assumes the forms
of Jnana$akti, Kriyasakti and SatyaSakti. She is an ever-rising
lustre, turned towards the Supreme and free from even the
slightest touch of all bondage. Yet she is one with Siva and
different from Siva. She is in reality of the form of Siva. She
is bereft of covers, peaceful, objective and ever active. She is
without any beginning and any end. She is the goodness
incarnate. She is known through all these. That very Sakti of
Siva creates the Bindu and that Bindu, when excited, becomes
capable of creating everything.” Yet Siva is without any ‘vikara’
or change.

ANAT— TAEEIaY Tdifer S gumi-
Iﬂ'g_

The author gives another analogy by anticipating an
objection that the aforesaid analogies would project the
world as an appearance or illusion —

Tt Jur fassfa uey:
qen yrEnfeey e Tt fats e 11
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Just as the tree stands in the form of leaves, branches,
etc., so does Siva alone manifest himself in the form of the
earth, etc. (72)

ATET— J& JIT HIRIHRAT fahRIfee Wi ea-
fosTEEgsTieyEfafiTeeT wifd, den e 1 waHaasTed-
ARTCRISh ISR FATGEUT  TIEEUNT i | 0 e
PR, FEU S, IssaAadl dsl:, WAMSEISH a1g;,
forgearear =W, fafaagrafamfarimst sia sfd fad®: | 73 gae
@I, MR FRegawEn, qeaHaaTeaiy
qeEceN  qUTEN, ®Y  WEdenugedn  WE  Suei
RTEaH, YT Rrarfiee 9fd gelesmiiead stfeprea-ara
L I R R R N G BN LR W G oL A G EE A e AR E
feord ST &fd Wagaag | W aRIuEEuunTy eTfed=-
o 19 T wid, STl TEETag Helshivl Aiifa
gl Foremfaaiiier FHFERF 9 SisEgiau Ud, 3t-
UETEEHME fFivEeAfd wd fad Rrewasafa
YU | 9Eae] 9™ w9 ARG, Heuediia JfFacsiaarty
I | AT YT ST i, HueFHARe fe-
FIAATIEN | TR eTae Y 3§ T 48 TSIt
fogEaIgae THITIRFEN, SRR ISTarIERN gai-
freie SIareERefdea ISaImemNE e, -
THHIEA USSR RERFAIHNee JHF o
ORGSR | TG, ST a AR g e a-
T el i 1R 11

gfa e |
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Just as the tree which remains the tree without under-
going any change while growing according to the power of
time, appears as endowed with a variety of originally latent
and yet dissimilar forms such as leaves, flowers, etc., so
does Siva himself appear, by way of his outward mani-
festation, in the form of earth, etc., through the operation
of his Maya which is an intimate aspect of his Sakti
(Vimarsasakti). The discernment here is that the earth
(dharani) is from his fortitude (dhrti), the water from his
compassion (karuna), the fire from his brilliance, the wind
from the palpitation of his supreme bliss and the sky from
the pervasion of his intelligence and that the individual soul
(Jiva) is characterised by the mind with the contraction of
understanding. It may be objected here thus : The tree is
endowed with parts. But Siva who is taken as analogous
to it, is devoid of parts. Sakti who is inherent in him cannot
be different from him and hence, she is also without parts.
Then the question that arises here is as to how the world
which is endowed with parts can possibly emerge from such
Siva with such Sakti. The answer is that such a doubt need
not be raised because Sakti is not different from Siva and
she is at the same time capable of doing what is impossible.
Hence, in accordance with the maxim of ‘Ahikundala’, i.e.,
the serpent’s nature of remaining both stretched and
circular, Sakti can with her freedom of will be both
endowed with parts and without parts. Just as ‘dvyanuka’
(molecule of two atoms) which is the effect of atom,
has parts, so does Mayasakti who is the effect of Siva
(i.e., Siva’s Sakti) have parts. Thus it is possible for him
(Siva) to appear through his Mayasakti as the world which
is endowed with parts. The statement of the Bhagavan
(Lord Krsna), viz., “Vistabhyahamidam, etc.,” which means
that “I stand pervading the world consisting of the movable
and the immovable with one of my parts”, is in support of
the above point. In the dream state, Siva himself appears
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as the imaginary world through the curtailment of his Sakti.
He who holds that there is no point of association between
the conch-shell and the silver on the ground that both of
them are separately existent, should at least admit silver as
the counter-part of denial (i.e., the object to be denied)
and in common relation with the other (conch-shell). This
is because the idea of silver is sublated in the very next
moment. Since this depends upon the curtailment of Siva’s
Sakti, the entire world is pervaded by Siva only. In fact
there is no sublation of the idea of silver at all, because the
conch-shell and the silver are the existing objects like the
pot and the cloth. Further there is no rule that the
knowledge of silver is sublated by the knowledge of conch-
shell, because these two forms of knowledge belong to
different objects and different times. It may be argued here
that since the two contradictory apprehensions as ‘this is
silver’ and ‘this is not silver’ cannot be true in the case of
the same qualified object (dharmin), the sublation of the
earlier-born knowledge of silver by the later knowledge of
the absence of silver, is admitted. This argument cannot
stand, because there is no knowledge of silver at the time
when there is the knowledge of the absence of silver
since as a rule the duration of all apprehensions is three
moments each. Further in accordance with the maxim of
the stick and the pot which means that the stick is the
destroyer (badhaka) and the pot is to be destroyed (badhya),
there is the necessity of mutual relation. Since both the
apprehensions as the existence of silver (badhya) and
absence of silver (badhaka) are subordinate (to the know-
ledge of conch-shell), they cannot have mutual relation.
Hence, just as there is no mutual nullification between the
knowledge of pot and the knowledge of cloth, there is no
mutual nullification between the rising (unmesa) and the
closing (nimesa) of knowledge. (72)

Sivajaganmayasthala ends
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Notes : Just as conch-shell appears as silver so does
Brahman appear as the world. This is Vivartavada. If this is
accepted, it is as good as accepting the Adhyasavada. Then it
will have to be admitted that the teaching of S.S. amounts to
“g@ ¥ SWfAr” (Sankara’s teaching). Here according to
Adhyasavada, Mayasakti is superimposed on Brahman and
the world is a modification of Maya and a false modification
(vivarta) of Brahman. But according to S.S., Mayas$akti is only
a modification or an aspect of Vimars§asakti who is inherent in
Para$ivabrahman. It is the thirty-first principle (tattva) among
the thirty-six principles. ParaSivabrahman manifests himself
as the world through the operation of that Sakti. Thus the
Mahegvara, who is firmly devoted to the Istalinga, looks upon
the world as pervaded by Siva.

AN FSgRfTgeIed — (%)
HTET— 31d Rrasiaasfy — “Jeagrarre-
FHMTAITEa: | Rl HeHas =R |1 g am-

STTHEEMTIHRY eTgad HehITd 3f e e org e gwfy:
F@:wﬁmmﬁr—

Bhaktadehikalingasthala — (24)

Although Siva has pervaded the world, yet in accor-
dance with the statement of Yogaja A., viz, “Vedavedanta-
vakyartha, etc.”, which means that “Siva who is beyond the
context of the interpretation of Veda and Vedanta and who
is the supreme bliss residing in the temperament of the
devotees, is revealed to the heart of the devotee,” Siva
shines in the heart of the devotee. With this idea in mind,
the author propounds Bhaktadehikalingasthala in seven
stanzas —

USRI 9T TG |
W garls fagmor fausaiies 11
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Although Sankara, the Supreme Lord, resides in the
entire world as its soul, yet he shines especially in the heart-
lotus of the devotees. (73)

HET— gl gUST: WA WG FHISTReAy
TETEEINIZHAIST qFH WHFIH gadarSl gaddde
faemo forera eftreRs wehTa g 1103 1

‘Sankara’ means ‘one who gives joy’. Although such
a Sankara who is the Supreme Lord called Para$iva, is
pervading the entire world consisting of positive and
negative objects as its soul, yet he especially, in a great
measure, shines in the heart-lotus of the devotees. (73)

Notes : “dagrarar, gas” — Yogaja A., which is not
available now. Bhaktadehikalingasthala is that stage in which
the Linga (Siva) is visualised as residing in his heart by the
devotee. ‘Bhaktadehikalinga’ means the Linga residing in the
body of the devotee, i.e., in the heart of the devotee. ¥ &
Iig: | Siva is everywhere. Hence he is ‘samastajagadatma’. Yet
he is revealed to the pure heart of the devotees as their supreme
bliss. The heart of the Mahesvara is like a clear mirror. Siva
is reflected in it. He manifests in it as supreme bliss.

HRET— ThAHIIR —
If it is asked as to how it is, the answer is given here —

el 7t oa feumsl Sereret |
TEAY I WEHi fagiur Safied: 119% 11
He (Siva) is especially stationed in the Kailasa,

Mandara mountain, Himalaya mountain, Meru mountain
and the hearts of the devotees. (74)

STET— TY MY F7 frall faeiyor Wrerd, o e
T WA S 119% |
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Just as Siva resides especially in these places (Kailasa,
etc.), he resides especially in the hearts of the devotees. (74)

Notes : Kailasa, etc., are the places where peace reigns
supreme. Hence, Siva resides in those places. Similarly he resides
in the hearts of the devotees in which peace dwells. Allama-
prabhu, who had this Sthala in mind has said— “Sastrapuru-
sarird, nimma S$astrada mahapatha honalalli hodalli, bhakta-
dehikadevanendariyade kettiralla. “Yatra §ivastatra mahe$§vara’
nendu helittu munna, antu bhakta, nitya satya sannihita
Guhe$vara — nimma Sarana” — (Allamaprabhudevara vacana-
samputa, Kannada Pustaka Pradhikara, Bangalore, 2001, Vacana
no. 113, beginning — “Agamapurusarira nimma agama”).
Katha.U. says — “3Tgsan: Jeu 72 ofef fawsfa1” (4.12) — “The
Purusa (Atman) who is of the size of a thumb, resides in the
body (i.e., heart) ”. Accordingly, Bhaga. G. says — “S8T: ¥l
gexiss fawfdl” (18.61) — “The Lord of all beings resides,
O Arjuna, in the region of the heart”. He is ‘Bhaktadehikalinga’.

ATET— TauRfodd: TWHET: F IR T Hasey
ST R —

If it is objected as to how can the Great Lord who is
undivided, reside in the bodies of devotees by dividing
himself, the answer is given here —

ey qiifesal qom 22y |
AT WHIWFY TS WTEd a1 19y ||

Just as Sankara, although he is the Universal Self of
all, stays in the bodies of all beings by dividing himself, so
does he reside always in the hearts of his devotees. (75)

HAEAT— Faic WA eGSR eaey
i mufafiTey afdforamear Tem Id, T sy

T ThI9Td 58 119y ||
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Although the Great Lord is the Universal Soul, he
resides as the reflection in the bodies of all beings such as
gods, animals and men who are endowed with different
inner senses. In the same way, he stays always in the hearts
of his devotees. (75)

ATET— e TR e —

In this sense, the author makes a statement which is
pregnant with authority —

fred wnfe =Ry = @ &g frar a7:
JEATSUTTRINTT JFTE FATA 119§ 1]

The ancient Sruti says — “O Rudra, that your body in
the form of the Linga which is peaceful and which is not
touched any defect, ever shines in those who belong to
you. (76)

SRET— o1 &5 q 9 a1 @ Frafergafd:, s giwr,
ST QSR 61 fagHd: ey @y ey e
AT FAT e iR 119§ 1|

“O Rudra, that your body, which is in the form of
Sivalinga, which is peaceful and which is without any

defects, ever resides in the bodies of your devotees” — thus
says the ancient, eternal Sruti. (76)

Notes: ‘a1 7 & fear @;”” (Sve. U. 3.5.; Tai.Sari, 4.5.11). See
also S.S., 10.61 above.

ATET— T earverdeafaftedy 7 wed e —

If it is objected as to whether he does not shine in those
who are not the devotees of Siva the answer is given here —

favry fateny faafey wemmg)
forafasft gaten fracmssafigiive 1
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Siva who is the universal soul, resides in the hearts of
those who are pure and who are not attached to mundane
life, of those great men who are endowed with discrimination
and of those who are decked with the signs of Siva. (77)

e — faygy foRey YameRiy st
foafery wereTy Yemfeafifeacr: RraassiRy yfaesa-
ARy =, gate fma:, Fed fassfa g gl 1wl

Siva, who is the universal soul resides, i.e., shines, in
the hearts of the pure persons who have renounced the
world, i.e., those who are adept in the knowledge of six
Sthalas and who are called the ‘Caramirtis’ (Jangamas,
wandering mendicants of Virasaiva faith), of the great
persons such as Sukayogin who are endowed with
discrimination and of those persons who are adorned with
signs of Siva such as Bhasma, Rudriksa, etc. (77)

FMAT— T=d A qERur ey s fae
gHAe —
If it is asked as to what is the speciality of the devotees

of Siva since this is common to all, the answer is given
here —

e Tgeamr FEfgetumy
AT e faanfa aaiegT: 11ee 11

The Great Lord shines in the hearts of the Mahesvaras
who are always endowed with contentment and the

blemishes of whose fruits of Karman (deeds) are eradicated
by knowledge. (78)

ET— Ragre  Frlaseera Regarg«te
T (FTRERN) Fefeedo g e HeHtaraege-
AT T T I 119 ¢ ||
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The Great Lord shines very clearly inside the hearts
of the Mahes$varas like the face, etc., in the clear mirror,
since they are experiencing the joy of Siva due to the total
washing away of all blemishes (of Karman) through the
knowledge of Siva. (78)

Notes: Those who are always contented with that which
they get as ‘Prasada’ from the Great Lord are called ‘nitya-
santosins’. It is this continuous contentment that marks the
ripeness of the Mahe$vara and his eligibility to rise to the next
major stage in spiritual ascent called Prasadisthala. It is
‘Sivajfiana’ that brings them such a contentment. It is in the
form of awareness of Siva at all times. This awareness
(Avadhana) is the special feature of the next Sthala called
Prasadisthala. ‘Nityasantosatva’ and ‘jfiananirdhtitakarmatva’
are the characteristics of the Prasadin.

HTEAT— 37 FeIHIIHIGR YEafd —

Then the author indicates the next sthala called
Prasadisthala —

3 gt Yewmagr Fevferg: faamare
foraereh faafid fagea e ais ot swafa wadt ek

gf AACTIATIRIOT FTaaATET fatferd
TGTATETUT AR YT TalTEeeTa g

T IV TR GATA: 119011

This Mahe$vara who has no attachment towards gods
other than Siva and whose mind is fully absorbed in his
Istalinga, becomes the Prasadin by cherishing this world as
Siva in spirit. (79)

Here ends the tenth chapter dealing with the nine sthalas
of the Mahesvarasthala in Srisiddhantasikhamani written
by Sivayogi Sivacarya who has realised the
Brahman through the path of six Sthalas. (10)
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ATET— P R 3= Saam AR Wifd-
AV Wer: o Frosfag o Fafirde et
qReX ¥ o gefreagfatidvac v fad Rrerers-
TerTeE: el fagea o T wadied: | < fira T
o2y gy garIaResa’” g fd: 119k 1|

it waafeamforg<aer |
i TG IATOTTIa g 0T- AR arveeraor fatfaarar
TS BTG S agTarEMUTEETIT AT T
FAlIIEIATGGT 9 39 : UReS3: GATA: 1190 11

The Mahesvara who is free from even the slightest
attachment elsewhere, i.e., in gods other than Siva and who
is confined to his Istalinga, i.e., whose inner senses are
concentrated in this Istalinga, becomes the Prasadin by
understanding the world which is referred to as this
because of pointing towards it by the finger as this, in the
form of Siva himself as demonstrated by the analogies (in
the previous stanzas). The authority here is the Sruti
statement “Siva eko dhyeyah, etc.,” which means that “Siva
alone who extends auspiciousness to all should be meditated
upon, leaving out everything else.” (79)

Bhaktadehikalingasthala ends.

Here ends the tenth chapter dealing with the nine Sthalas
of Mahesvarasthala in the commentary on
Srisiddhantasikhamani called Tattvapradipika written by
Sri Maritontaddrya who is the foremost among those who
are well-versed in Vyakarana, Mimamsa and Tarka. (10)

Notes: ‘e @ €49 e’ Atha. Sikh. U., 3. Awareness
of Siva at all times is called Avadhana bhakti (Bhakti of the
nature of vigilence). This is the characteristic of the Prasadin.



Tch[IM: e :
TG : AW eudg

M Idd —

Sl AR : WenfeeTg faTieaar |
THUNY WA A MUHETIE |12 1

Agastya says—

The Mahesvara is declared to be one whose piety
consists actually of adherence to the Istalinga, etc. O Lord
of the Ganas, how is he called Prasadin? (1)

ARAT— TEA_ (1R 1] It is clear. (1)

Notes : Agastya asks Renuka about the nature of the
Prasadin. He is now fully aware of the nature of the Mahe$vara
and his religious practices as expounded in the nine Sthalas
starting from Mahesvaraprasamsasthala and ending with Bhakta-
dehikalingasthala. He is curious to know how he rises to the
status of the Prasadin. What are his religious duties? What are
the sub-Sthalas of Prasadisthala? What is the nature of his
Linga-worship? What is his mental culture and state of spiritual
attainment? All these questions are in the mind of Agastya,
when he asks as to how he is called Prasadin and as to what are
his attainments and practices. For this purpose Sri Renuka
defines Prasadin and enumerates and elucidates seven Sthalas
coming under Prasadisthala.

T Jare —
fagfaTiewraT sawaurafere: |
T THIEEN THEEY R 1R 1]
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Renuka says —

He, i.e., the Mahe$vara, whose bonds of sin are
destroyed through the state of remaining engrossed in the
firm devotion to the Istalinga, is called Prasadin by virtue of
his calmness of mind. (2)

ATET—  IeKiforg (ST IR AR &g~
TR T AR TR oo e 113 1|

This Mahe$vara whose bonds of sins are destroyed by
the knowledge of the aforesaid Sthalas such as Linga-
nisthasthala, etc., and their practice, is called as Prasadin
due to his association with the serenity of mind. (2)

Notes: ‘Prasada’ means calmness, tranquility, composure,
purity, clearness, limpidness. The Mahes$vara is called Prasadin
because his mind has been rendered pure and calm due to the
observance of the nine Sthalas of the Mahe$varasthala. Those
practices have the capacity to eradicate all sins and render the
mind of the devotee pure and calm. Thus the devotee rises to
the higher stage significantly called Prasadisthala (Prasadah asya
asti iti Prasadi; tasya sthalam). Prasada also means ‘favour’. By
this time due to the awareness of Siva being always awake in the
mind of the Prasadin, he is endowed with Siva’s favour. Hence,
he is rightly called Prasadin.

STEAT— ST PG HigraufieaE —
If it is asked as to what is the nature of this Sthala and
what are its kinds, the answer is given here —

TR ATEAE S AgTea ey |
XA e URanifaaw 113 11

This Prasadisthala which reveals his greatness, is said

to be sevenfold by virtue of differences in its internal
Sthalas. (3)
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HAET— TAOHIGRIHE FRTH et I E AR e
Heraa R AaR ey e guafautafa afefdatee: 13 1)

This Prasadisthala which reveals the greatness of the
Prasadin, who is endowed with all the good practices of the
Bhakta and the Maheg$vara Sthalas, is sevenfold by virtue of
the differences in the internal Sthalas. (3)

ARET— 37 TerfeAIfeRa —

Then if it is asked as to how it is so, the author
enumerates them —

Itis sevenfold as — 1. Prasadisthala, 2. Gurumahatmya-
sthala, 3. Lingaprasamsasthala (Lingamahatmyasthala),
4. Jangmagauravasthala (Jangamamahatmyasthala),
5. Bhaktamahatmyasthala, 6. Saranakirtanasthala (Sarana-
mahattvasthala) and 7. (Siva) Prasadamahatmyasthala
(Prasadamahattvasthala). (4-5)

HTET— YRV T ecaehaAaeed: | Td uvehR-
AT 1¥-4 1|

‘Saranakirtana’ means ‘Saranamahattvakirtana’ the
eulogy of the greatness of Sarana. Thus the answer is that
it is of seven kinds. (4-5)

ATET— STRNEEM RIAM SHHTCAII=A 3T —
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Then the author says that the characteristics of the
Sthalas in the order in which they are enumerated are given

here —
SHATCIUTIANT She=TH HET |

O Great Sage, I shall tell you the chracteristics of them
in their due order.

ARAT— WEH | | It is clear.

A TR - (R4)
ATET— 31 — [ fg nemed e H e
TS el gaEmermmegd |17 g Bageagary
FeTaTTeSTRAAH g gravgs: Hfureafd—
Prasadisthala — (25)

Then the author propounds in twelve stanzas the
calmness of mind born of Siva’s favour in accordance
with the statement of Maitreya Upanisad as “Cittasya hi
prasadena, etc.”, which means that “the fruits of the auspi-
cious and inauspicious deeds are eradicated by the calmness
of mind. One who is endowed with such calmness of mind
resides within himself and attains inexhaustible joy”—

et e forg e 3f s
e foemreue yaeRa fagafaiig 1

The mental sign in the form of purity is called Prasada.
It is accomplished through the favour (grace) of Siva in the
form of the Istalinga. (6)

FoAd s | T FHIMHAEeIEE fageoe Raw wemem
g 15 11
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The purity of the mind is the sign and that is the sign in
the form of limpidness of mind. It is called Prasada. This
Prasada in the form of purity of mind is accomplished
through the grace of Siva in the form of the Istalinga. (6)

Notes: “faae fg w4eH, ganfs” — Mai. U., 1.6. Therein it is
said — “fomAg fe TEREIoRECH S Afcaaed=al Hafd JemaceT-
T | (e fe wered..... QEWeanvdd | 1) S Ia1 fod S=fawa-
e 79e @ @enl T Jead A 1” (Mai. U, 1.5,6,7) —
“Mind is ‘samsara’ (cause for transmigration). It must be
purified with efforts. As is the mind so one becomes. This is the
ancient secret. ........ If the mind which is moving with interest
within the scope of the objects of senses, gets attached to
Brahman in the same way, who is not released from bondage?
“T9 U Al SN0 FHEE:” (Bra. B.UL2) is a well known
statement. Mind is the cause for both bondage and liberation of
men. Impure mind is the cause for bondage and pure mind is the
cause for liberation. Purity of mind is the characteristic of the
Prasadin. Such a purity of mind can be attained by the grace of
Siva in the form of the Istalinga, if the devotee worships the
Istalinga with full concentration by withdrawing his senses from
all the objects of senses. It is possible only when the mind is
controlled. If the mind is controlled, all the senses are under
control like good horses : “a&] fagHarvafa g 7781 ¥ | TE-
fSnfor sreenfy wewn g9 WY 117 (Katha. U., 3.6) — “When one is
endowed with discrimination through controlled mind, one’s
senses are under control like good horses of a charioteer.” Such
a person attains to the highest state: “foRERRRG AR |
Hista: gRATAIT afgeo: 7 geq 11”7 (Katha U., 3.9) — “He who has
discrimination as his charioteer (guide) and who has his mind as
the reins (who has controlled mind), reaches the farther end of
the path and it is the highest state of all-pervasive (visnuh
vyapana$ilah) Parasivabrahman.” The Prasadin is such a person
with controlled mind who is on the spiritual pilgrimage.

SEAT— 7] FIsT - eaeTRTE R RTeaTg
AR —
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If it is asked as what is that grace of Siva which is the
cause for the Prasada in the form of mental purity, the
answer is given here —

forava aggea e fafrafea)
e g Stami siea@ruE 1 1o 1 |

That object which is offered to Siva is the Prasada
(token of grace) of Siva. That left over (after being
offered to Siva) is the cause for the mental purity of
Saiva devotees. (7)

FrET— e fafafsd waftd a8 s ad e,
dfemfes g ferstortar dtar Ffmieasro sedead: 11wl
Whatever object is offered to Siva that is the Prasada

of Siva. That left over is the cause of mental purity for the
special Saivas who are the ViraSaivas. (7)

Notes : ‘Dravya’ here stands for all the objects of enjoyment,
nourishment, etc. When such objects as flower, fruit, any other
eatable or potable, are offered to Siva (the Istalinga, the Guru
and the Jangama, the three forms of Siva) and received with
devotion as his favour, they become the sacred Sivapraséda.
Such a Prasada is called ‘nirmalya’ (remains of an offering)
because it is the cause of mental purity.

FATE— SR HEEE R Re TEeE—
Then the author says that he who partakes the Prasada
of this type, is the Prasadin—

SRR EIGIE oL AR CRIECa L]
foravar Wiga TuEEY HEA 114 1|

By partaking the Prasada of Siva which is the cause for
the purity of mind, for achieving the tranquility of mind, he
is called “Prasadin”. (8)
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SATET— JHHRY e Ravr i Rafag-
TG feTamiee 7 g et Wi
FRATEHT: TR Fed gea: 1 1¢ 1|

The Prasada of Siva is the cause for knowledge, i.e.,
the knowledge of Siva. “Nirmalya” is the “Prasada of
the Linga” which is meant for the tranquility of mind. This
Viramahe$vara who partakes that Prasada is called the
“Prasadin”. (8)

Notes : This shows the sacredness of the Prasada of the
Guru, the Linga and the Jangama. The subsequent stanzas
further elucidate this point.

(AT,) T — “3TRRYGN Tayffs:” o srarayd:
Yelafmicavety Fehaameylfeerl FHed a9
e —

Hence, in accordance with the Chand. U statement,
viz., “Ahara$uddhya tattvasuddhih”, meaning that “by the
purity of food the principles are pure”, it is said that the
devotee attains purity of mind through the purification of
all principles by the partaking of the pure remains of the
offering to Siva —

Ayl fg Wi aayyfgeaEan|
favrgmaaTd fg afesara gafdaw i1 11
qed TdanTet § I fergeaeat: |
T UHIEHTS T AU 1 1%0 1|

It is through the purity of food that the purity of
principles is told in the case of all. Whatever that is offered
to Siva is the pure food article. (9) He who is devoted to
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the Linga, partakes it at all times and attains immence
calmness of mind which is in turn the cause of know-
ledge. (10)

mmﬁﬁﬁwaﬂﬁmﬂfmzon

Through the purity of food there occurs purity of
principles, i.e, the purity of the body, senses and the world
consisting of regions. This is told by the Sastras. Whatever
food article is offered or dedicated to Siva, is pure. Par-
taking such an article of food at all times, the Prasadin
who is devoted to the Istalinga, attains immence purity of
mind or calmness of mind which is in turn the cause of the
knowledge about Siva. (9-10)

Notes : “®TERy& dwyfg:” — The entire statement with
some change of reading occurs thus : “3TeRYE! GwE]fg: TTa¥le Yo
. Sfaer geu=ii fase:” (Chand. U., 7.26.2) — “Through
the purity of food there is purity of internal senses (mind, etc.).
Through the purity of internal senses (mind), there is continuous
awareness (of Siva). Through continuous awareness of Siva,
there is slackening of all knots of bondage.” Human body with
its senses is constituted by thirty-six principles (sat-trirhsat
tattvani) as the world is constituted by them. Hence it is a
miniworld in itself. When pure food is partaken, all the principles
constituting the body and the world around are rendered pure.
When is the food rendered pure? Food is rendered pure when it
is dedicated to the Istalinga (or the Guru or the Jangama). If
such food is partaken at all times, the mind of the devotee is
rendered pure and calm. Such a calm and pure mind is fertile for
the growth of Sivajiana. Sivajiana is nothing but the awareness
of Siva in the mind at all times. This is called Avadhanabhakti in
the case of the Prasadin. It is Bhakti (devotion) in the form of
awareness of Siva. The Prasadin never for a moment forgets
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Siva. Everything that he gets for his maintenance and pleasure,
is looked upon by him as the Prasada or favour of Siva. He never
partakes anything which is not the Prasada of Siva. It is this
divine awareness at all times that is the special feature of the
Prasadin. Due to this awareness, he becomes Siva himself
according to the maxim of the bee and the worm (Bhramarakita-

nyaya).

e “ITRTcATed a%q...... et 3 Rreewa=rganra
Hence, it is said that whatever object is obtained as

meant for one’s enjoyment, all that should be dedicated to

Siva and then partaken in accordance with the Sivarahasya

statement, viz., “Yadyadatmahitam vastu, etc.,” meaning

that “whatever object is salutary for one’s self, .... that must
be dedicated to Siva”—

T e TErege wmfean |
T T ET YSNAETEgEA 1122 1

Whatever object is received as meant for one’s
enjoyment, all that should be first dedicated to Siva and
then partaken for the purification of one’s self. (11)

FTAT— A fafd gq gfed wrafed e
Rafageard gaeicfayed fergese e 112211

Whatever object is meant for one’s enjoyment and
received or obtained, all that should be offered to Siva in
the form of the Istalinga (Sivalinga) and then partaken for

the purification of one’s self, i.e., for the purification of
mind. (11)

Notes : “-ErRAfE” (Siva R. ?). The commentator refers to
‘devaya’ in the sense of ‘Sivalingadevaya’. Here it is incidentally
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referred to the Sivalinga which is the form of Linga that is to
be worshipped in the Prasadisthala. In other words, in the
Prasadisthala, the Istalinga is looked upon as the Sivalinga and
worshipped. In the Bhaktasthala it is the Acaralinga and in the
Mahes$varasthala it is the Gurulinga.

HATET— U Hawd Hfaueaig —

Then the author propounds the greatness of that
(Prasada) —

freafagm 38 fuss ST )
RECRRIECRC IR Es e DEE A IRER R

Whatever object that is granted as ‘Prasada’ after
having partaken it by the Lord, who is ever present (in the
Istalinga or Sivalinga) and who is the physician for those
suffering from the disease of transmigration, all that is the
curing elixir for the disease of transmigration. (12)

STET— ST Harifor s a9 freafag Rra-
fog FTaRIET <o AR 95 5 Yoall THfad Tcighad,
TG SR HORARERAHE: 118 R 11

Whatever object is first partaken and granted as
Prasada by the Great Lord, who is the physician for those
suffering from transmigration (cycle of birth and death)
and who is ever residing in the Sivalinga, all that is the
elixir, which cures the disease of ‘samsara’, the cycle of
birth and death. (12)

Notes : Lord Siva is the physician who gets rid of the disease
in the form of transmigration. Hence, RV. 2.33.4 describes him
as “fiwead @1 st 3O (1 hear of thee as the physician of
physicians). Such a ‘bhavarogavaidya’ resides in the Istalinga
(Sivalinga) of the Prasadin. With the partaking of Prasada
granted by the Great Lord, the Prasadin rises above the reach of
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the bonds of transmigration. ‘Sivaprasada’ is rightly called as the
‘rasdyana’, i.e., the elixir for curing the disease of transmigration.

ATET— 37 UfGhRIANEGHRT JIce —

Then it is said that it (the Prasada) is also the cause for
health, etc., in mundane existence—

RIS TUTYIiga |
AT ZIUTHESH_ 1123 11
feramavrrett fafamafaamam)

g AFTEAE WEesee fium | 12% 11
TS Yo HeH<TE |

getel UTaferT oty Jgehtumy 112y 11
3T TRIfaUarR A ARy arad: |
RTadigauare Wier fafgarefam: 112511

The Prasada (of Siva) is the cause for health, the purifier
of the internal senses of human beings, the medicine for
raising the human beings from the great disease in the form
of three afflictions, the instrument for clarity of knowledge,
the means of preventing men from degradation, the door
for the advent of knowledge, the cause for the eradication
of delusion, the source for the wealth of renunciation, the
enhancer of great bliss, that which is inaccessible to those
with sinful minds, that which is accessible to those with pure
minds and that which is accepted by Brahman, Visnu, etc.,
and by the seers such as Vasistha, etc. The food, etc., which
are partaken by Siva should be taken by those who aspire
for the highest good. (13-16)
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foenfaesfafgearom, fafom: Fhmkmse sy, Rag-
AR GRH, SHCSEHRIT, RIHFIS TR, fea-
TEHHRIEHH, TSHl gais JuarcH gard o Saefe-
gty shfcferelipee| Teed Reweipaa=re fafegwisd-
Afeuaresed fafgarefin ' @ Tmigauiafgeasfati
naTfefi: e 1123-2& 11

Here ‘tat’ (it) should be taken from the previous
stanza. That object in the form of Prasada is the cause of
the health of all human beings as well as the purifier of
the inner senses. It is the original medicine for the great
disease in the form of the three afflictions called
Adhyatmika, Adhibhautika and Adhidaivika and the cause
for the accomplishment of special knowledge. Vinipata
(degradation) is an artificial defect; it prevents that. It is
the entrance for the advent of the knowledge of Siva and
the cause for the uprooting of ignorance. It is the original
source for the wealth of renunciation and the revealer of
eternal bliss. It is hard to get for the sinners, while it is easy
to get for the merited persons. It is an object of great liking
for the gods such as Brahman, etc., and for the sages
such as Vasistha, etc. Such a food dedicated to Siva, i.e, the
Prasada such as the food offered to the Sivalinga, should be
taken by the Prasadins who aspire for the highest good, i.e.,
the attainment of the good in the form of enjoyment here
and liberation hereafter. (13-16)

Notes : Healthy body and healthy mind are the prerequi-
sites of spiritual well-being. Both are achieved through the
partaking of Sivaprasada (Sivalingaprasada). In spite of physical
and mental health, there is the danger of the three afflictions
called Adhyatmika, Adhibhautika and Adhidaivika. (See S.S.
5.67-70 and notes thereunder). The medicine par excellance for
the removal of these three afflications is the Sivaprasada itself.
The clarity of knowledge is the next higher thing aspired by man.
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This is also provided by the Sivaprasada. The delusion is not
eradicated by any amount of penance or performance of vows
such as Candrayana, etc. But it is easily destroyed by Siva-
prasada. The wealth of renunciation surpasses all wealth because
it neither creates fear nor suffers stealing by others. Such a rare
wealth can be obtained through Sivaprasada only. The highest
aspiration of man is the attainment of supreme bliss. This is also
provided by Sivaprasada. Thus Sivaprasada is the most precious
object which fulfils all the aspirations of human beings. Candra
J.A. describes the greatness of Sivaprsada in glorious terms :
A THERPHRUHETY: | TG E@ad: War<aE®: || %d g
R Ay Tad | JHese A & o1 audd wee 1" (kripa.,
5.33-34) — “When it is offered, it is the cause for the Prasada
(grace) of Mahesvara. Hence it is well known as the Prasada; it
brings supreme bliss. It is the principle of Rta (cosmic, religious
and moral order), the truth, the Supreme Brahman and the
nectar. So is the Prasada praised. Who can describe its
greatness? How can it be described?”

HTET— TIHEENHR GAUIeFy Hodicae —

Then it is said that all sins are exhausted by the
partaking of this Prasada —

T g el g Afesard frafsa)
TR G uTuara W 11210 11
Be it a leaf (Bilva leaf, etc.), a flower, a fruit or water,

by the partaking of whatever that is dedicated to Siva, there
is bound to be the exhaustion of all sins. (17)

ATET— FesgaAH: | T8 T | 1R 1|
“Yat’ should be taken in the sense of ‘whatever object’
(that is offered). The rest is clear. (17)

Notes : Candra J.A. (kri.pa., 5.24) prescribes that nothing
should be partaken without offering it to Lord Sadasiva, be it a
leaf, a flower, a fruit, water, food, a drink or a medicine: “95 g4
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el AN | SEHe T YRl e GeiiEd 1”7 Accordingly

everything should be offered to Siva and then it should be
partaken as Prasada. Through the partaking of Sivaprasada,all
sins are exhausted.

HET— 37 Rafaguegacd SEREafFARY Tue:
Wit oAl THGee JHIara —

Then the author concludes the Prasadisthala by saying
that the Prasada of the Sri Guru and the Jangama should
be partaken like that of the Sivalinga—

To1 foravraeTs e forgamai: |
T T : T qda Rreaim e 1

Just as the food as the Prasada of Siva should be
partaken, so should the food as the Prasada of the Sriguru
and as that of the Jangama be partaken by him who is
devoted the Linga. (18)

AE—  foghee: wwifeledr Rafefd  rwem
Werdd, T TEREARH SRS Wienree: 112 ¢ 1|
i wrafaReret |

Just as the food which is offered to Siva should be
partaken, so should such food offered to the Guru and the
Jangama be partaken by the Prasadins who are devoted to
the Sivalinga. (18)

Prasadisthala ends.

Notes : “THIi&EAl 91N Tefelg 9 STgH:” — says Candra J.A.
(kri.pa., 5.15). Further it says — “T&fe88 JUSRI =&Y o |
TOET: TR Yd wfaeEe: 117 (kri.pa., 5.35)— “The residue of
offering to the Guru is the Purodasa (sacred cake of the sacrifice)
and so is that of the Jangama. The Prasada of the Guru and the
Jangama is certainly that which gives sacredness. (see notes
under 9.77-78)
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ANY AR H — (&)
SATET— 37 YIS el Termeeaed fegafa-
Gurumahatmyasthala — (26)

Then the author propounds the Gurumahatmyasthala
which should be known to the Prasadin who is firmly
devoted to Prasada —

LT ANt e fafgantumy
TEEUT AgIeal Id: guieerd: 119 11

Guru alone is the cause for the fulfilment of desired
objects, because the Great Lord Siva actually appears in
the form of the Guru. (19)

HAET— 37 dlh AR aigRm o Jed

HOH; “A RS 7 RS 2fd Reewe=mr aq:
TCER U W17 o6 T SuRerafasdreas: 118 11

Here, in this world, Guru is the cause for the
accomplishment of desired objects in the form of enjoy-
ment (here) and liberation (hereafter) as it is said in
Sivarahasya — “Na guruoradhikarh na guroradhikam”,
which means that “nobody is superior to the Guru, no
body is superior to the Guru”. This is because the Great
Lord Siva has stood having actually assumed the form of
the Guru. (19)

Notes : “TRRfye” (Siva R.). Candra J.A. says that the Guru
is the cause for liberation and for obtaining Diksa. Without the
favour of the Guru, none of the means can be apt to bring

fulfilment— “HieTe QeTEmIed T&: WARROA | 7 fam Teon faget
QAT waaer | 17 (kri. pa. 2.5). Such is the greatness of the Guru
because he is Siva in actual form.
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AET— 7 frner: R frred geer e ST
SCATE —
If it is asked as why Siva who is ‘niskala’ (without

parts) appears as the Guru who is ‘sakala’ (endowed with
parts), the answer is given here —

freretl fg meat fFasmweEy: |
Tehell TEHEYUT FATJUEER a1 120 11

The Great Lord Siva who is without parts (limbs) and
who is the veritable ocean of eternal knowledge, does
favour to all in the form of the Guru who is endowed with
limbs.(20)

SATEAT— TAHauHER] Freretisiy FReazarsit Teeo

ohel: G HLRONGAISTS: G HaiJaresh! Wad, Arhrger
e 1R 0 1

Although the Great Lord who is the veritable ocean of
knowledge, is without parts, i.e., without limbs, yet he is
endowed with parts, i.e., with limbs such as hands, feet, etc.,
in his form as the Guru. In that form he does favour to all.
In other words, he appears (in that form) for the purpose of
doing favour to the world (people of the world). (20)

Notes : The formless Siva takes the form of the Guru for
doing favour to the devotees. No distinction should be made
between Siva and Guru.

ATET— TEAIE_ TRl AiIeae —

Hence, it is said that there is no difference between the
Guru and Siva—

T o w To W IS U B wm
T TR HAIg AT HEHe: 1132 1)
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He who is Siva should be known as the Guru and he
who is the Guru should be regarded as Siva. Wise man
should not make any difference between them for the
purpose of attaining knowledge. (21)

A T— ‘IIlII &‘l%l(”il’ig’iﬂquaaq |i’|5|l|§4=_>|('—!=||<71a Y
FAEANEETA | aed YEAgE TaR=R WS 7 Faitacae: 1138 11

Since the Guru gives the knowledge which constitutes
the cause for liberation, he is not different from Siva.
Otherwise it would give rise to a situation where the
knowledge cannot arise. Hence, for its sake, the wise man,
who is endowed with subtle insight, should not make any
difference between them. (21)

Notes : @I and @M are the other readings for
gt | If the reading is IHETST, it should be taken with Semf: |
Candra J.A. has this statement : “3 T&: ¥ 1@ si=t 7: Rma: € T&:
T | At ra T formenRor S | | e e foram e forn e 78 |
fraferemeol o Gevi W | | Fdarshardt gar=wa 7e: 17 (kri.pa.,
2.7-9) — “He who is the Guru is said to be Siva, he who is Siva is
known as the Guru. Whether it is Siva or the Guru, he stands as
knowledge incarnate. Siva is the knowledge and the knowledge
is the Guru. Similar are the fruits of worshipping Siva, the Guru
and the knowledge. The Guru is of the nature of all gods and is
made up of all mantras.” Ka.A. kri.pa., 5.15. brings out the same
idea : “TedISE Jaf¥T AT firer| ST ETEAT FreaT aar URATera | 1”7
— “O Goddess of gods, the Guru is myself and there is no
difference between us. Hence, his order should be carried out
with the notion of identity.” Stks.A., kri.pa., 5.10-12, echoes the
same idea : “Ted Agd: WA HASTIIY: | 37T T T STHIA Wawdra-
A | | 3TEH TeHcaT reTTRTefer = : | Herd Ao SRR Hargy: ||
Te&U GAIH WiseHd AedR | ey dcpal o aaqed A 117 —
“Guru is himself the Great Lord who is actually the lord of all
the worlds. One should not think of the Guru who gives the
knowledge of the supreme principle, as otherwise. I myself
become the Guru and carry out the functions of initiation and
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instruction. O Mahe$vari, I shall help my devotees who have
resorted to me only to cross over the ocean of transmigration.
It is only I who assume the form of the Guru and receive
the worship rendered to him by the devotees because they
take resort to me”. The devotee should have the firm faith that

the Guru and the God (Siva) are of one form TedadaRHEd
ygar o (Para. A., 14.66). This is well presented in Siva. P.
Vayu Sam, Uttarabhaga, Chap. 13 and Laingya..P, Uttarabhaga,
Chap. 86 also.

ATET— “TeTE Gl [eFThal e » SN
It is said that one should worship the Guru with the
consideration that he is similar to Siva but not similar to
ordinary persons, in accordance with the Agama statement

“Yathaham sarva lokanam, etc.”, which means that “I
along with Ambika (Sakti), am the Guru of the world” —

TEUEIEAREN YAt : Yyl aed
3T FE g Frawuasn feram 1211

One should not speak of the Guru, who is the teacher
giving knowledge, who is pure and who stands as Siva
incarnate, as equal to others (ordinary persons) on the
basis of the similarity of hands, feet, etc. (22)

ATE— Y[ FHATT 0 RTERHIeRRTERH_ AT -
&0 ferd ST eI T Y G T AR 1R R 1|

One should not speak of the Guru, who is pure in
the sense that his internal senses are pure, who is the
revealer of the knowledge of Siva and who stands in
the form of Uma and Maheévara (Saktiviéista-Siva), as
equal to ordinary persons on the similaritly of hands, feet,
etc. (22)
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Notes : 7R Waa®Hi, s — The source is not known.
3 : — fyraraREme:, the founder of the Saiva practices. See
the definition of Acarya in S.S., 15.9. Such a Sivacarya should
not be considered as equal to ordinary persons on the similarity
of hands, etc. He who considers the Guru as equal to himself
would be bound by the Pasas; he is ignorant, deluded and caught
in the cycle of transmigration. In reality, Sri Guru is Siva who has
incarnated for the purpose of uplifting the devotees and leading
them on the path to liberation.

HARHT— o {F Yo e —

If it is asked as to what happens by that, the answer is
given here —

AT TS 9 Wifafag=d |
AT AT T WA 1133 11

When the Acarya is insulted, the attainment of the
highest good is prevented. Hence in order to attain the
highest good, one should worship him with concentra-
tion. (23)

HNRAT— ST HThaaRiaal HTHIeTeeTol-
7 e | Wﬁzw Wﬁﬁmﬁ@mﬁlﬁ
T ATE e 13311

Through the insult caused to the Acarya by calling
him as equal to ordinary persons, the highest good in the
form of enjoyment and liberation is eradicated. Hence in
order to attain the highest good in the form of enjoyment
and liberation, one should worship the Sriguru with full
concentration of mind. (23)

Notes : Here ‘Sreyas’ should mean the highest good which
is liberation (Moksa). This is distinguished from ‘Preyas’ which
stands for what is pleasant in life. Bhoga or enjoyment while
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alive is nothing but Preyas : “Srg Jagr Ageiiaedt graiied fafamfaa
1 S f RISy e ot Sk e A a1 (Katha, U. 2.2)
— “The good and the pleasant approach the man and the wise
person discriminates well between the two. The wise person
chooses the good instead of the pleasant. The ignorant person
chooses the pleasant thinking that it brings him welfare and
safety.” Hence it is not proper to explain Sreyas as “HIHIEAT as
done by the Sanskrit commentator. In the case of the Prasadin
who is progressing on the path to Moksa, there is no aspiration
for what is ‘Bhoga’ or pleasant in life.

STET— 31 “T 39 W 9 33 71 [ 3
ALY Teha g TeHeteede FHafd —

After revealing the meaning of a statement of Sve. U.,
viz., “Yasya deve para bhaktir, etc.,” which means that “he
who has supreme devotion towards God, has the same

devotion towards the Guru which he has towards God, the
author concludes the Gurumahattvasthala —

Tefafage fraufaa e
ad: o Te widawan ufEmata iy 11

In the case of him who is devoid of devotion towards
the Guru, the devotion towards Siva does not arise. Hence
just as he has devotion towards Siva, so should he have
devotion towards the Guru. (24)

ATEIT— WEA | IRY || It is clear. (24)
i TeHTRTEEeR

Gurumahatmyasthala ends.

Notes : 787 33 W7 4f3:, gafs — Sve. U., 6.23. This is in
accordance with the warning given in the Para A.: “Tevfdafadea
e st fopar: | srfiaan ey qen @Rofadafesd 117 (14.83) — “All

the religious practices are fruitless in the case of a person who is
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devoid of devotion towards the Guru. O Devi, they are so even
when they are practised like the vow undertaken by a lady of
wanton behaviour”. It is through devotion towards the Guru
and through service at the feet of the Guru that the aspirant of
Mukti like the Prasadin would progress on the path to Mukti :
“yEed T Fgg fovmuEfa fgl eeiMawsd wuSTE  SuREfd |
GUREaagTSar 3 famTiTdT | Sharemdesivl i fg Teagel wod | | TEIge:
YA eHaTfTiRI: | § Td a<A1ag Faql 7 fg €9 || 310 Feseisid o 5§
gAveRTE AT | e fo e gfda mrogfresfa qedt: 117 (Suks. A., kri. pa.,
5.23-26) — “Just as darkness gets destroyed at sunrise so does
the network of sins get destroyed at the sight of the Guru. Who
can be equal to him (the Guru) by the shower of nector of whose
side glances is destroyed the flame of sylvan fire in the form of
transmigration? Hence he who aspires for liberation should
serve the Guru alone; Guru alone is to be saluted always. There
should be no doubt about it. Just as a blind person desires to see
the variety of objects, so does a stupid person desire to attain
liberation without the Guru.” It is through the favour of the
Guru that the devotee gets the opportunity to follow this vow of
Virasaivas, and attain liberation : “3RTee wred 37 A g 7
T ARSI T G JAISHISIEA | | RS S I8 IIem gRivd: | T
freramre Taw: ol AT | | EehTeva i SREIATG alfe : | ST fehd
e 4. et 117 (Ka. A, kri.pa. 1. 137-139) — “Him by whom
this vow is obtained by the grace of the Guru, Maya does not
bind; nor does he take birth again. How can there be bondage
again in the case of him whose bondage is fully burnt as his Pasas
are totally burnt by the fire of knowledge given by the Guru?
How can death come near that immortal person who enjoys the
taste of nectar fluid in the form of Guru’s compassion?”

a1y frgweeawere — (R9)
HTET— 37 UM afagHeeed Ferafd —

Lingamahatmyasthala — (27)

Then the author propounds Lingamahatmyasthala
which is revealed through the favour of the Guru —
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TEURTETIRN fAagmTfaiena: |
forgenfu o weTe wates fawrad 1Ry

As a result of the (knowledge of the) greatness of the
Guru and by virtue of the abundance of one’s knowledge,
the greatness of the Linga also stands realised to the
highest extent. (25)

FANET— [EHRERHANA emierfcage -
fergrea ATereramf Tefeps 9 fawread fammad gl 1Ry 11

Due to the knowledge of the greatness of the Guru
and due to predominance of one’s own knowledge, the
greatness of the Linga, i.e., the Sivalinga, which is of the
highest grade, is realised, i.e., specially known. (25)

Notes : In the previous Sthala the greatness of the Guru is
known. It is known that it is the Guru who alone is capable of
removing the beginningless nescience (anadyajiana), which
cannot be removed by anybody else. With this conviction, if the
devotee, in the stage of the Prasadin, serves the feet of the Guru,
he is bound to get the knowledge of the Linga. This knowledge
serves to bring to mind the supreme greatness of the Sivalinga.
The Guru gives this knowledge of the greatness of Sivalinga,
which is within. This intuition is given by the Guru through
Diksa consisting in the inculcation of subtle knowledge :
“QerHepiaeg fom s gufia)  faggarmRere aferfid W) |
Wt 79 I A&d wafq gaw 1”7 (Ka.A., kri.pa., 2.9) — “That
knowledge called the knowledge of harmony between the Linga
and the Jiva which is hidden in the devotion to the Linga, which
is inculcated in the mind purified by the culture of the initiation
and which is drenched in devotion, is certainly intended for
liberation.” That culture has gradually developed through the
stages and at the stage of the Prasadin, the greatness of the
Linga is being realised to be akin to the spirit (Jiva) inside.

HFE— T (AgreafRen THRERHEEg
feTgeaey o fudHcTE—
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It may be asked that since the knowledge of the
greatness of the Linga cannot arise without the knowledge
of the Linga, what is it that gives the nature of the Linga.
The answer is given here —

forae Sraferg ag TEIfEdea |
aea forg fasrd yg a1 1R & 11

That which is the symbol of the awareness (bodha=
intelligence) of Siva, should be known as the Sivalinga
which is the cause of all, through the mind illumined by the
teaching of the Guru. (26)

o TRt Ffafea: 1136 11

That which is the Linga in the form of the knowledge
of Siva, i.e., the Linga in the form of spiritual conscious-
ness, is the Sivalinga. It is the cause of all in the sense that
it is the cause of the universe including Visnu, etc. That
being so, it is possible to know it only through the mind
illumined by the teaching of the Guru. It is inculcated by
the Guru. (26)

Notes : It is through the flow of compassion of the Guru
that the devotee gets the supreme knowledge of Siva. This
knowledge takes shape in the temple in the form of the devotee’s
heart. This is called ‘Cillinga’, Linga in the form of spiritual
consciousness. It is the cause of all causes. It is the cause for the
trinity, Brahman, Visnu and Rudra who are entrusted with the
tasks of creation, protection and annihilation of the world
respectively. It is through the advice of the Guru that this
awareness arises. Otherwise no force on earth can bring out that
spiritual awareness. The greatness of the Linga can be known
though the guidance of the Guru only.
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STET— 3 TehIGTHIAE —

Then if it is asked as to what is its nature, the answer is
given here —

T afersrmret fofg el S|
foranfyren fermmt W= fregem o 1
HTUT AR ASHTATY IR |

TAUT WA AT T : 1R ¢ 1
ettty et feeram

&9 fasimad olieh HerTeeat fa 1R R 11

How can the Linga which is the ancient Brahman, be
known without the grace of the great Guru — the Linga,
which is the supreme, which is sacred, which is pure, which
is named Siva, which is pure consciousness, which is ever
blissful, which is without any restrictions, which is the cause
of all worlds, which is the cause of even the Vedas, which is
complementary to all the principles, which is the means of
crossing over the ocean of transmigration, which is full of
lustre, which cannot be pointed out and which is residing in
the hearts of the Yogins? (27-29)

HAT— 37 Fadee QU “RrgrsavesE -
I @R IRqifaemaags) AfE fRraafifr-
fravd ¥g sl feTeaey R Sifad “emassaard
forgrgea” o Iecyd: WIfdREHHRRIIET WaHd
I [T eemafagq| T SRIRd A
YTEhifaf:” 3fd eReees il i Hereaal fam
el o ThRYT foqiard 7 eIl Tehryr JgAvTerfiee: | s
TWEH|1R0-3% 11
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Here by the statement “complementary to all the
principles”, it is said that it (the Linga) is of the nature of
the entire world by oneness of essence with itself on the
analogy of “the liquid in the peahen’s egg.” It resides in the
Soul of the Sivayogins in its real form without at the same
time being not pointed out by them. By “full of lustre,” it is
said that it is the Mahalinga which is called ParaSiva that
shines by itself without being known through any means of
knowledge other than itself, according to the Yajnavalkya-
$ruti, viz., “Sthanuvajjvalati lingamadr§yam” which means
that “the Linga shines like a post and is invisible.” On the
authority of the Sivarahasya statement, viz., “Tajjianam
sadgurorjiieyam, etc.,— which means that “its knowledge
should be known from the noble Guru, but not from the
study of crores of Sastras”, it may be asked as to how, in
what manner, can it be known without the grace of the
Guru? It is to say that it is not possible to know it by any
means. The rest is clear. (27-29)

Notes : “TU&Essaa(d, 3" and “TSSFH HglRd, sAE” —
the sources cannot be traced. The greatness of the Linga is
brought out by significant adjectives : (1) Param — It is the
supreme principle. Among the principles starting from Indriyas
(senses) and ending with Prakrti, each following one is superior
to each preceding one. The Linga which is Parasivabrahman, is
the supreme. There is nothing beyond it. Katha.U. says :
oA T gl ey WA | WO W JfEgeNieT HeR: | Wed:
THSHRTHF R Jet: TX: | TeuTe K fenfarean shmsr & @ fa: 117 (3.10.11)
— “The objects are superior to the senses, the mind is superior
to the objects, the intellect is superior to the mind, the Great
Atman (Hiranyagarbha, the macro-cosmic soul) is superior to
the intellect, the Unmanifest (Avyakta-Prakrti) is superior to the
Great Atman and the Purusa (Parasiva Brahman, the Mahalinga)
is superior to Prakrti. Nothing is superior to the Purusa — that
is the end, that is the supreme goal.” Here superiority is ranged
in the scale of subtlety. (2) Pavitram — It is free from all
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pollutions. “ufed o faad s@URTd”’— says the Rv. (9.83.1); see
notes under S.S. 6.59. (3) Amalam - It is free from three Malas,
viz., Anavamala, Maylyamala and Karmikamala. (4) Sivabhi-
dhanam - It is designated as Parasiva Brahman. It is auspicous.
(5) Cinmatram - It is pure consciousness. It is called ‘Chinmaya’.
It is of the form of intellignce (citsvariipa). (6) Sadanandam —
It is of the nature of limitless bliss. ‘3= FRAfT M — says
Tai. U. (3.6). (7) Niranku$am - It is without any restrictions such
as those of kala, karma and maya. (8) Karanam sarvalokanam —
It is the cause of all worlds. It is the cause for the creation,
protection and annihilation of the universe. ‘@l a1 g ¥
ST | 3 ST Staf=< | For=arsfowf=i | 78 fafsemas | g1’ (Tai.
U.3.1). (9) Vedanam karanam - It is the cause of Veda. “‘3/&
TR e (7 fqaHaeRETRl J9jdal aradisyaigd:”’ (Br. U., 2.4.10).
The Vedas are the very breath of Brahman. (10) Puranam
sarvatattvasya — It is complementary to all principles. It pervades
all the principles ending with Prthivi. ‘A ggen qeargmfae” (Tai.
U., 2.6). Having created the world consisting of the thirty-six
principles, Brahman entered into it. For Mayurandarasanyaya
(Sikhandyandarasanyaya)— see translation of the Sanskrit
commentary under S.S.5 .39. (11) Taranam janmavaridheh —
It is the means of crossing over the ocean of transmigration.
Katha U. says — “SNIGAERIT&EUHeTd qestd  Feammeesd aq
FEE Hed: T yd e aeggErd W=Ad 117 (3.15) — “Having
realised that (Parasivabrahman, the Mahalinga), which is sound-
less, touchless, formless, imperishable, and also without taste
and smell, eternal, without beginning or end, even beyond the
Mahat, immutable, one is released from the jaws of death (the
bondage of birth and death).” See also @ fafgmansfagegafa” (Sve.
U, 3.8). (12) Jyotirmayam - It is full of lustre. It is his lustre
that illumines everything: “THa W<HIWId ¥ T W&l e
ferifa” (Katha U., 5.15; Sve. U., 6.14; Mund. U., 2.2.10) —
“When that shines everything shines after that. By its lustre all
this is illumined.” (13) AnirdeSyam — It cannot be ponted out as
‘this’ or ‘that’. 7 Hg¥\ firesfa Suwe = =g veafd Ha” (Katha U.,
6.9 — His form is not within the field of vision. None can
see him with the eyes) ; “~a == 7 791 51 91 7 5rggor” (Katha U,
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6.12— He can never be reached by speech, nor by eyes, nor even
by mind). When such is the case with the Parasivabrahman, how
can anybody point out to it as this or that. (14) Yoginam atmani
sthitam — It is the Yogin who visualises him within through
Yoga. Although he is omnipresent, yet he is especially found in
the heart of the Sivayogin. Such a Linga can be realised through
the grace of the Guru only. See S.S. 6.40 for the conception of
internal Linga in the form lustre.

ANET— TG [EEAARen foRgasaIest
FRIQHT H e AgueT AR srererreifafgiea e faoy-
et syt srirearet e T 3fer Fergrega (o) Fesmroaraed
@afq —

It may be argued that although in the case of persons
like us it cannot be known without the grace of the Guru,
there is no such necessity for Brahman, etc., who are
omniscient. It may be then asked as to how this can be
established? Here what is stated above (stanza 29) is
established on the authority of Lingasutra(kta) which says
“Varaho visnpurnimamajja, etc.,” meaning that “Visnu in
the form of a boar dived below (into the netherworld) and
Brahman in the form of an eagle jumped into the upper
world” —

SeruT famn g afeetg: Sfatreren |
B TNIEd o a1 UiaiEd 1130 11

Who can understand that Linga which is of the nature
of lustre and which even Brhaman and Visnu could not
decipher? (30)

RANET— SR SAIfqie dfeerg Seron s =
TR AIAANaAYad dalTaierg o o gRererd | &
fergraret geaed: 1130 11
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That Linga of the nature of lustre could not be
understood in the past by Brahman and Visnu. Then who
can understand that great Sivalinga? It means ‘who can
know about it” ? (30)

Notes : @ fasyfwasst, g — The source cannot be
traced. As per this reference, Visnu dived deep into the
netherworld by assuming the form of Varaha and Brahman flew
up into the atmospheric region by assuming the form of an eagle
with a view to discovering the root of the Linga and the top of
the Linga respectively. Both could not discover what they sought
after. According to another account Brahman assumed the
form of a swan. (Vide Kannada Commentary of Vidwan N.R.
Karibasava Sastrin). This account is found in the Lingapurana,
Chapter 17. This is meant to demonstrate the fact that the Linga
cannot be deciphered even by Brahman and Visnu. When such
is the case how can others know it? Such a Linga can be known
only through the grace of the Guru. This idea is very well
brought out by Basave$vara in his saying (Vacana) in Kannada :
Jagadagala mugilagala migeyagala nimmagala; Pataladinda-
ttatta nimma $ricarana, brahmandadindattatta nimma Srimukuta;
apramana agamya agocara, apratimalingave Kudalasangama-
deva! nivenna karasthalakke bandu culukadirayya. (Basavanna-
navara Vacanasamputa, Kannada Pustaka Pradhikara, Bangalore,
No. 744) — “Your extent is as wide as the universe, as wide as
the sky, as wide as even beyond the sky; your feet (roots) are
beyond even the netherworld, your head (top) is beyond even
the universe; you are immeasurable, beyond anybody’s grasp
and beyond anybody’s range of sight; O Incomparable Linga,
Kidalasangamadeva (Siva), You have come into my palm and
have become imprisoned in my palm.” What Basave§vara means
is that such a Linga has assumed the form of the Istalinga
through Guru’s grace.

ATET— T FEET fofg higeiHese —
It may be asked as to what is the form that Linga which

is beyond the grasp of even Brahman, etc. The answer is
given here —
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T forqa= forg sl |ama |
AT T = GO 1132 11

What is the use of saying more? The Linga is the
ancient Brahman into which the Yogins who are relieved of
the bondage of fetters get merged. (31)

ATET— 37 S e ? oo e
s g o Weaet Rafdag Sefeaife gerar-
fraem  fagefoefeusaceTeE=A: §=< < aees
ol gl 1132 11

What is the use of speaking more? The eternal
Brahman which is the cause (receptacle) for the merging of
the Universe, is itself the Linga. Into that Sivalinga which
is the Parabrahman, the Yogins such as Sanaka who are
freed from the bondage of fetters in the sense that they are
relieved of the fetters in the form of the five afflictions such
as Avidya, get merged, i.e., they attain identity with it. (31)

Notes : Maritontadarya explains ‘yoginah’ as ‘sanakadi-
yoginal’. Sanaka is mentioned with Sanatkumara, Sanatsujata
and Sanandana as one of the mental sons (manasaputras) of
Brahman at the commencement of creation. Their special
feature is that they are always in youthful state. They are known
as great sages and as highly enlightened persons. The fetters are
said to be in the form of five KleSas, viz., Avidya (ignorance),
Asmita (egoism), Raga (attachment), Dvesa (aversion) and
Abhinivesa (desire to cling to life) (Yo. St., 2.3). The Linga is
the eternal Brahman : “q&ifeetg W 5@ (Stuks. A., kri.pa., 6.11),
“F ¥ ® §&” (Cadra J. A, kri. pa., 3.21), “7g 3@ fageqeq’
(Ibid., kri. pa., 3.8).

STET— T 58 foag =1 ferrre drafireamre —

If it is asked as to what is the base in case Brahman is
the Linga, the answer is given here —
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Hifaent uwm vifeferg wemes : f¥ma: |
forawfamammamt fas fag age iz 1

The base is the Supreme Sakti and the Linga is actually
the Supreme Siva. The Linga which is the communion of
Siva and Sakti is said to be the universe. (32)

ATET— “fohamerecarees fié e udl:” 3fd
FTATTHe=HTA THT e Haltcpsr foraretad: ded, Jree:
Rrafgureie wa fae™| Rrewifdaawmnt Rrefederry-
Feifecty foed, “7 aSeshgaieelg [aglied 19T STREgH,
Tl Frdferafageusy s qamiied: gdergy-
fircgead geed: 113 R 11

According to the Sivagama statement, viz., “Kriya-
Saktyatmakam, etc.”, which means that “the base which is
constituted by Kriyasakti, belongs to the Lord who is of the
nature of Jhanasakti,” the Supreme Sakti who is the most
Supreme Kriyasakti, is the base and the acutal Supreme
Siva, who is the Supreme Lord of the nature of con-
sciousness, is himself the Linga. That Linga which is the
communion of Siva and Sakti, i.e., which has the relation
consisting of the union of Siva and Sakti, is the universe. It
means that it is spoken of as of the form of the entire world,
in accordance with the Purana statements, viz., “Na
vajracakrankasaroruhankam, etc.,” and “Jhanakarmendri-
yairvi§vam, etc.,” which mean respectively that “Dimond,
disc, lotus — they are not the signs of the world; look at it as
marked by the Linga” and that “That which is endowed
with sensory organs and motor organs is world and that
which is of the nature of consciousness coupled with action
is the Linga.” (32)

Notes : The statements quoted in the commentary are not
traceable to their sources. P.N. Karibasava$astrin has noted
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“FrfTafds, 3afe” as quoted from the Lingapurana. Siks. A.
says —“Tewy: o genfagfafieiad | daifsw meefEd: o o §
fargefmt || e geiierRfa e 7 wfaftear | 1” (kri.pa., 6.3) — “Siva is
of the form of Nada; he is actually said to be the Linga.
Mahasakti is its base and she is of the form of Bindu. Through
the communion of those two, Kala is established in it.” Candra

J. A. says — “fagereTes 96 ST weRsga ] fag: wifga: far e:
ferergrercarereh ST 17 (kri.pa., 3.12) — “The world consisting of the
immovable and the movable is made up of Bindu and Nada.
Siva is Nada and Sakti is Bindu and the world is made up of Siva
and Sakti.”

ATE— ST g FRIe: T weded e
gl —

Then it is said that Brahman, etc., worshipped the

Linga of the aforesaid form and attained their great over-
lordship —

TR : YU : S G Pii-ehed: |
frafagre @ @ Temargg: 1133 11

All the gods, Brahman, etc., and the sages, Saunaka,

etc., attained their respective status through the worship of
the Sivalinga alone. (33)

STE— 37 — “dd Bl qedisHeia & a0 i
el | W AfgeireaH et | 1 3fa woeyfa: | e —
ol &g Wed! R 3aT: B fas: o¢ T depveifen IuH
gEr ety A fram s fod fafes sifee snfa-
wiereer forgH armsiam aifiaa goad: | aguaieeH Feded
T faoy: Rrafagqsmfer demeffa gemieed samea <o
gaisfy feraferg B qftae sfa amed 133 1

Here there is a statement of the Rgveda as — “Tava
$riyai, etc.,” which means that “O Rudra, the Maruts
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(gods), keeping the status of Visnu as the model in mind,
worshipped the Linga which is the most charming place of
birth with a desire for the highest good.” The meaning of
this Sruti is — O Rudra, Maruts, i.e., the gods, Brahman,
etc., keeping in mind the status of Visnu, etc., such as
Vaikuntha, as the model, worshipped the Linga which is
the charming birth-place, i.e., the source of emergence, for
the sake of the highest good. It was Visnu who attained the
place like Vaikuntha and the great wealth by the merit of
worshipping the Sivalinga. Keeping this as the model, all
the gods, Brahman, etc., worshipped the Sivalinga for the
sake of the highest good. (33)

Notes: “7d B Fedisasiad, gfs” (Rv.,5.3.3). This statement
shows that all the gods took to the worship of the Sivalinga and
attained their respective positions. This is supported by the
statements of the Puranas. For instance, the Skanda P. says —
“FRfTIAEE! SaTedd sevawrn | Rafagsaa T SEEmargy: |17 —
“All the gods, Brahman, Visnu, etc., and also the Brahmarsis
attained their respective positions, by duly worshipping the
Sivalinga.” Parasara P. says — “3g foig wetfesyfeean yg fremmaw
TrefeE Y ed T TaH | | SRl estehdl 9% fagted g1 Wl
CTETY] & (oo s | | 76 forg aeerel mecregshell 1Y | efesar: B
QUi e 4f: 117 — “Mahavisnu worshipped with devotion the
Sivalinga which was pure, which was made up of stone and which
was most charming and attained his highest position. Brahman,
the creator of the world, obtained Sarasvati (as his consort)
through the worship of the Linga and he is worshipped by all the
beings. Then all the Maruts attained all the wealth by wor-
shipping the Linga. This is stated in an eternal Sruti.” The
Sagvati Sruti referred to here is the one quoted in the Sanskrit
commentary (Rv., 5.3.3). Padma P. says — “s&r: gf¥aq faw-
e | iyt feragsfad: wew | 1” — Brahman’s position
as the creator of the world, Visnu’s capacity to crush the demons
and Indra’s position as the lord of heaven are the fruits of the
worship of Siva.” (All the quotations of the Puranas are cited
from Vidwan P. N. Karibasava §astrin’s Kannada commentary).
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TET— 77 Ry fatemetcreesd swfig-
qrE=A YA fopfHcaae —

If it is asked as to whether the great eminence as the
Supreme Lord of the world, etc., in the case of Siva also,
has come through some kind of worship, then the answer is
given here —

fasferaaiivre fagwd : @wrasm)
SACTUTEYS g AT 113% 11

The overlordship of the world on the part of the
Parames$vara, who is of the form of the Linga, is natural.
Hence, the ancient Sruti speaks of his greatness as not
equalled by any other god. (34)

ATEAT— “forfyen! w2l #&fd: | fetvam sHam™ @,
“T RG-SR eI 3 AT o e THEE
IHCEGYY faufyue SRy Emeae TvEs @
fagfAfa Tt gfateeed: 113¥ 1|
gfa fergweaaem

According to the statements of the Sve. U., viz.,
“Visvadhiko rudro, etc.” and “Na tatsamah, etc.,” which
respectively mean — “the Sage Rudra is the most supreme
in the world; he created the Hiranyagarbha (Brahman) in
the past” — and “there is no one who is either equal or
superior to Siva (Rudra)”, the uniqueness of having no
similarity with other gods and the overlordship of the world
consisting of the movable and the immovable, are natural
to him in the sense that they are self-evident in him. This is
what an ancient Sruti has said. (34)

Lingamahattvasthala ends.
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Notes: “fasanfuent &5 wefi: genfs” — Sve. U., 3.4. “7 qeanamafiehy
A — (Sve. U, 6.8).

AT STGHATRTF I H - (R¢)
Jangamamahatmyasthala — (28)

Then the author reveals the nature of the Jangama-
sthala which is indicated by the greatness of the Guru and
the Linga —

TE T AR g RIS : |
T4 fagufaamrsagafaag=ad 113 4 1|

The greatness of the Jangama consists in the realisation
of the Supreme Intelligence (Cit-Siva) in everything, from
out of the abundance of the greatness of Linga abiding in
the link between the Guru and the Sisya (disciple). (35)

SATE— “3TEY: [EEqH<aga&y foen i gfd
gaerTEHE-RrafigHecas: ¥4 faunas fegafer
faferarETa foRMg SgHfteR=ad, TeRTEaREmmrey
TRICINETI e agHeaar I 94 fay favearses-
fafa fagrme Sgafueafaed: 1134 1)

According to the Sruti Statement, viz., “Acaryah
purvarupam, etc.”, which means that “the Guru is the
former form, the disciple is the latter form and knowledge
is the link”, due to the abundance of the greatness of the
Linga which is existing between the Guru and the disciple,
the entire world is known as having the form of intelli-
gence, i.e., it is known as having the form of intelligence
and action. This realisation is the greatness of the Jangama.
There is a notion of identity between the Guru and the
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disciple in the conceptions of the Istalinga, the Pranalinga
and the Bhavalinga. Due to the abundance of this greatness
of the Linga found in their relation, all this world is realised
as of the form of Siva and Sakti. This realisation is itself the
greatness of the Jangama. (35)

Notes : “3=m: qa&q, f@fe” (Tai.U., 1.2-3). The Guru is
the former form, because he has earlier realised the Brahman
and has been always in a state of Siva. The disciple or devotee,
on the other hand, approaches the Guru after he is prompted by
the inner urge to attain liberation due to ripening of the merit
accumulated through several lives. Hence he is the latter form.
The Guru inculcates the knowledge of the Linga to the devotee.
This knowledge of the Linga (Vidya) is the link between the
Guru and the devotee. The Guru teaches the secret about the
relation among the Istalinga on the gross body, the Pranalinga in
the subtle body and the Bhavalinga in the causal body. The
devotee listens to it with great attention, understands it and
realises it. This transference of the knowledge from the Guru to
the devotee takes place in the sphere of the ‘cit-prakasa’, the
lustre of intelligence. The knowledge of the Linga which is of
the nature of intelligence and action, binds them together. The
Guru and the devotee get the realisation that this world is of the
nature of the Linga which is characterised by intelligence and
action (‘cit’ and ‘kriya’). This realisation is itself the greatness of
the Jangama. As stated in the Candra J. A., the Guru, the Linga
and the Jangama are the three aspects of the same divinity —

“THHIEA M ey 9 SigH:” (kri.pa., 5.15). The Guru confers
Diksa (Lingadharana) on the devotee; the Linga remains on the
body for receiving worship; and the Jangama inculcates the
knowledge of ‘lingangasamarasya’ and leads the devotee to
Mukti. Each of the three has a separate role to play in the life of
the devotee. The knowledge of the Linga binds the Guru and
the devotee. The realisation that the world is of the nature of
the Linga, which is constituted by Siva and Sakti, constitutes the
greatness of the Jangama.

ATEIT— 31 & d SIgH! 08 —
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Then if it is asked as to who are those Jangamas, the
answer is given here —

S=atayTag F g frd fagweTera |
TWEEEUAAT A T TG S dhtaar: 113§ 11

Those who have immencely realised Siva who is the
revealer of the Universe, as their own inner nature (i.e., as
their very Souls), are lauded as the Jangamas. (36)

HATE— “q W et favifar efa gad fauver-
K EN D RIL RICAPE I E RIS NE [l UGS CEL GRCR
E [CRIRCEIGE I el IS | ELERIENEICE RS AEED CEEE
FTISSISENEgT, ST g R U ARG USRI
W qEAfaRad 3 eaeR Weyadl ST, o SIgHl

7 1138 11

According to the Sruti statement, viz, “Tasya bhasa
sarvamidam vibhati”, which means that “all this shines by
his shine,” Siva is the revealer of this universe through his
Cicchakti and Kriyasakti. Those who realise Siva, the
revealer of the universe, as their own inner nature (self)
with the determination that their self is not different from
him, are the Jangamas. They realise him immencely as
their own inner nature in the form of the ‘I -notion’ which is
the common principle of Atman (Soul) to both the
Individual Soul (Jiva) and the Universsal Soul (I$vara). By
the term ‘immencely’ (atiSayena), what is meant is the
understanding that all the words such as ‘sarva’, ‘asarva’,
etc., and all the objects denoted by them, are not
permanent because they come within the fold of the
creations of Maya, that the notions of the knower and
the doer which constitute the life-principle of words and
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senses, are permanent and that otherwise there would arise
the contingency of regarding Siva as ‘dull’ like the crystal
stone which shines without the knowledge of its own nature.

Notes : “T& &1 gafg feifa” (Katha.U., 5.15; Mund. U.,
2.2.10; Sve. U., 6.14). Every luminary in the universe derives
its shine from the brilliance of the self-luminous ParaSiva-
brahman. The entire world is a portion of the Supreme Siva
and it shines by a portion of his brilliance. Those persons who
have realised that great divine brilliance as their inner nature,

are the Jangamas. SigwI=I ¥R Teaf< ST a1 3fd SigAr: | They

are called Jangamas because they follow an extro-ordinary path
or possess extra-ordinary knowledge. It is said that all the roots
that give the meaning of ‘going’ would also convey the meaning

of ‘knowing’ — (¥d THHTIRT YTaal FTRIRT 21fT).

AT— 31 i nfagsigrmed =i T
fqureafa —

Then the greatness of the Jangamas, who are well
known as ‘Sivayogins’, is advocated here in five stanzas —

T qyaf-a FrSstre forgd foraamm: |
ey aar: FrenfiE: 113e 11
T

L1
e fFrag= @ war: FreEnfEm: 113¢ 1

Those who are totally free from the touch of all
impurities and who look upon the net-work of the worlds
as of the nature of Supreme Intelligence through its
relation with Siva, are called Sivayogins. (37) Those who
have the knowledge of Siva which is the cause for the
eradication of the darkness in the form of the terrible
transmigration (cycle of birth and death), are regarded as
the Sivayogins. (38)
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RATEAT— I I <a faef fraammar fayer freawema-
I fogeed dgeqarrt: Ragmiisgiat a9 9
WA 7 afd, 7 forameen msuieraranued sfa
SRISTRICITHTE &Y TeguuTiedceieegy fefeharey-
fafa qeaf< sl 9 Frfawesered FriaoEfererateE:
REafm sfd o s 113 ¢ 11 T HaR@R AR
fyrenfiease Jumfe, o frafie sfa 7ar: wgarsed: 113% 11

Those Jangamas who look upon or understand the
universe as of the nature of Supreme Consciousness or as
of the nature of the creation of Consciousness, are regarded
as the Sivayogins. They are free from the touch of
impurities, i.e., bereft of association with Malas such as
Anavamala, etc. They look upon the world as related to
Siva (Sivayogatah). If the universe is not related to Siva,
there arises the contingency of deeming the universe as
external to the Supreme Consciousness. Hence, the
relation of the universe with Siva should be accepted. That
relation is not of the nature of conjunction (samyoga),
because it is possible between two objects that are existing
in separate places as it is preceded by action. Since there is
no space outside Brahman, it is established that the
relation is identity (tadatmya) only. (37) Those who have
the knowledge of the superiority of Siva, which removes
the terrible darkness of transmigration, are regarded as
Sivayogins. (38).

Notes : fr{areeguei: — Jangamas are free from the three
kinds of impurities called Anavamala, Mayamala and Karmi-
kamala. (Vide notes under 6.13-14 for the nature of three
Malas). They are not tormented by the three impurities because
they are one with the great brilliance of Siva which stands above
the three bodies, Sthiila, Siksma and Karana, the three residing
places of Karmikamala, Mayiyamala and Anavamala respectively.
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HRET— 37 1 FIGIM: el fese=ieaae —

Then the answer is given to the question as to what is
their nature and how they stand —

A fSasnien Sigufafadfe:
AUAIBIHGRTERT: TEd: FTaai=: 11311

T T fi o WA tITaTanT : |
frege frdgTa =y fraafe: 1o 11

The Sivayogins are the pious persons who have
conquered the desires, who have conquered anger, who
have broken the knot of delusion and who are of equal
attitude towards a clod, a stone or gold. (39) The Siva-
yogins have been of equal attitude to the enemy and the
friend, have realised Siva in themselves and have been free
from greed and free from egoism. (40)

ATEIT— WEH | 13R-%0 || It is clear. (39-40)

Notes : The characteristics of the Jangamas given here,
conform to the characteristics of the Sthitaprajia given in the
Bhag. G. (2.55-57) : “USTaifd &1 Sreai=are 7| A= g8
ferdrgeadead || g usEgfga: guy faaegs: | daeemEshy: -
dfreed || 9 gdTRfeRToE Y| AR T 3 T ae

wfdfssd | 1”— “When a person relinquishes all desires stationed in
the mind by remaining contented within himself, then he is said
to be one of firm resolve. He who is not mentally agitated at
times of sorrow, who is without longings at times of joy and who
is without attachment, fear and anger, is said to be a sage with
firm mind. He who is never attached to anything and who, after
having attained the auspicious and the inauspiciuous, neither
commends nor hates them, has his mind firmly stationed.”

AET— TRV Hefifesar Tere —
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Thus it is said that those who are endowed with these
characteristics are actually Siva only —

gty fg foragm getvt Frafaam)
ANTHASE aTfd o fg wnanfesardeat: 1182 11

Rare, indeed, is the knowledge of Siva and rare,
indeed, is the thought about Siva. Those who have both
these are, indeed, actually of the nature of Siva. (41)

ATET— e et Rrafu xagfFaf:
g 19 3 7 = golv| Tl Avmi, O wrenfeseas
HeCHINERL

“The knowledge of Siva’ means ‘the knowledge of the
superiority of Siva’. “The thought of Siva’ means ‘the cheri-
shing of Siva as himself as per the aforesaid arguments’.
Those who have both, viz., §ivajiana and §ivacintana, are
actually Siva in nature. (41)

Notes : Both Sivajiana and Sivacintana are indeed rare.
But the Jangama has acquired both with his ‘sadhand’. Hence
he is Siva himself. His wealth consists in these two, while the
wealth of ordinary persons is of the material kind. His wealth
leads to Mukti from where he has no return, while the wealth of
ordinary persons leads to Bhukti where they have to undergo the
suffering of transmigration.

SATET— 37 TN Fawd Yalehgae —

Then in two stanzas, the greatness of the Jangama is
further told —

TTERRUTE! 93 Yot FFTa=ii=m |
qed WS YU UTa YA 1R 1|
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wdfafget gai g9+ frafimm)
Tt UTaeTH Yo giaaarea 1 1% 3 11

That very home of the householders in which the
dust of the feet of the Jangamas falls, is sacred and sanctify-
ing. The sight of the Jangamas is such as leading to all
accomplishments, their touch is such as destroying (all) sin
and their worship is the means to liberation. (42-43)

ATEAT— Rl Sgreamed: TeafAT Teem-
fiycerel : | quai quargrAfieerl: | e ufes | T Tue 11%R-%3 11

‘Sivayoginam’ means ‘Jangamadevanam’ of gods in the
form of Jangamas. ‘Grhamedhinam’ means ‘grhasthanam’
(of the householders). ‘Punyam’ means ‘punyaksetram’
(holy place). ‘Pavanam’ means ‘pavitram’ (sacred or sancti-
fying). The rest is clear. (42-43).

Notes : These ideas about the greatness of the Jangama
are very well brought out in the following Agama statements :
“Ufgpmfem A Aleaacagdl ol TNEgGE] HaW  FeeHmea: ||
TARTYR: o o g TR Sysan SigAr fe fedwgr 1 ae
HAWHRT: TAFTHA: |17 (Candra J.A., kri.pa., 4.29-30) — “The
enjoyments belonging to the world here and the world hereafter
and liberation are due to association with him. The contact with
the Jangama procures all desired objects to all. That which is
sanctified by the dust of his feet, is alone the home and other
than that is wilderness. Hence, he who desires for this good,
should worship the Jangamas, since these are only the Lord
I$vara in human forms.”

e —

Then it is said that all desired objects are accom-
plished due to association with such Jangamas —
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wgat e afemgwfeam )
& o et 7 Fagaa Truaifesa=nfiEm | 166 11

What is that fruit which is not accomplished through
the association with the great Jangamas who are the
knowers of the secret about Siva and who enjoy the bliss
from the bliss of Siva? (44)

e —  Retefimmaafe Regagafet aed
gogenT RedifEl e fF a1 v T g ? w
fageifemad: 1 1% 1|

i STgHTRTET e |

What is that fruit which is not accomplished through
the association with the Jangamas who have the view of the
secret about Siva, who enjoy the bliss from the bliss of Siva

and who are noble persons? It means that all fruits are
accomplished. (44)

Jangamamahatmyasthala ends.

Notes : Saiva R. speaks of the greatness of Jangamas in
glorious terms : fifi fafiemed a1 o7 fassfq Afm: | @ 390 Age god
el aede1” (Quoted in N.R. Karibasadastrin’s Kannada
Commentary) — “That place where the Yogins (Jangamas) stay
for a minute or half a minute, is the auspicious one, sacred; it is
the holy place and it is the penance-grove.” Ne.U.says: “S¥fI-
R feramaaare| arfysaf<t 9rf=: et 117 (Quoted
in the same) — “Through their sight or through their touch, the
lords among the Yogins, who are stationed firmly in pure
practices, would ford us accross this expansive ocean of trans-
migration.”

NG WFHTRTFTIH — (R R)

ATE— 3 TefTgeigHHeer s o Hewl
ey wfueafs —
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Bhaktamahatmyasthala — (29)

Then the author expounds in twelve stanzas the
greatness of the Bhakta (devotee) who is deeply attached
to the greatness of the Guru, the Linga and the Jangama —

Tfeig Teeas TS aa = |
g Yoas AR qATAY U9TEA | 16 Y 1 |

The greatness of the Bhakta (devotee) is proved by the
exposition of the greatness of the Guru, the Linga and the
Jangama. Yet he is extolled here. (45)

ATET— THlgsTg e R a s e fohar-
U eI Fagfife | aoamd ST TeTear Schiur wugd
HoL I

The greatness of the Bhakta is accomplished through
the practice of Bhakti towards the Guru, the Linga and the
Jangama after understanding the greatness of them as told
above. Similarly this Bhakta is extolled here in this Sastra,
i.e., he is spoken with great respect. (45)

Notes : The greatness of Bhakta can be known from the
very derivation of the word Bhakta : “Weh[igd §cgeKi: ShebRIc gy
W T A TR S g8 11”7 (Siiks.A., kri.pa., 9.40) —
“By ‘bhakara’ (letter ‘bha’) transmigration (bhava) is told, by
‘kakara’ (letter ‘ka') one should know impurity (kalusa). Since
he saves from both of them, he is called Bhakta”. This capacity
to save others from transmigration and its cause ignorance
(kalusya - Avidya) comes to the devotee through his deep
attachment towards the Guru, the Linga and the Jangama and
their worship with the full realisation of their greatness. Hence,
it is said that the greatness of the Bhakta is proved by the
greatness the Guru, the Linga and the Jangama.

HATEAT— 37 & ol 3007 — “dfg T4 eamafa agren
Fafa TERHT AT 3 YARMTIRY WFTEEIHE —
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Then who are the Bhaktas? Here according to the
meaning of the Sruti statement “yaddhi manasa, etc.,”
(that which is contemplated in mind, would be spoken in
words and the same would be carried out in action), the
nature of Bhakta is told —

q YT T@Ted TIHTATHTTH |
SHHUTT {TET T o Wkl 3fd difadT: | 1%§ 11

Those who render service to the Supreme God, the
immutable Supreme Soul, with their deeds, mind and
speech, are extolled as the Bhaktas. (46)

AET— TSR Ihishadl Rrefdearey-
AHHichIaT SfaEaTaeh{chaar 9 & AN fogefun Taed
TSI o W7o e | 1% & ||

Those who serve the Great Lord, the Supreme Atman
in the form of the Linga with the physical action in the form
of worship through hands, the mental action in the form of
the contemplation on the form of Siva and the vocal action
in the form of eulogy, etc., are said to be Bhaktas. (46)

Notes : “Tfg #4T, geae” “osif= gf wekl:” — here there is an
indication that they are Bhaktas because they serve (bhaj —
sevayam) God and godly men. The term ‘bhakta’ is derived
from the root “bhaj” — to serve.

HTET— fyraaaistifauaista frficeme —

Is there discrimination regarding caste in devotion to
Siva? Here the answer is given —

gt f fira wfda: et |
AT T i W T e : T 11 1|
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Rare, indeed, is the devotion to Siva which rescues one
from the fear of transmigration. He in whom it actually
exists, is extolled as the Bhakta. (47)

ATEAT— TEH | 1¥9 || It is clear. (47)

Notes : There is no discrimination of caste and creed in the
case of a Bhakta. Bhakti is the levelling force which rubs aside
all discriminations. It is also a boat which takes man accross the
ocean of transmigration.

TR HATY FErd o FASH T —

It is said here that there is no use of any good practice
in the absence of devotion to Siva for the people who are
oppressed by the cycle of birth and death—

%a&:%?ﬁr: W:%'ﬂ%:%ﬂ"ﬁﬁ%:l
T SreSTg Y widdafeal SFHUNTO L 18 ¢ | |

If there is no devotion to Siva, of what use are the
Vedas, the Sastras, the sacrifices or the vows of penance to
the embodied Souls who are afflicted by the disease of birth
(and death). (48)

SARET— e frammgrgRmmfefufier: | fors
WEA | 18 ¢ 1|

‘By Sastras’ means ‘by those Sastras which are in
conformity with Vedas. It means that ‘by the Saivagamas,
Sttras and Puranas’. The rest is clear. (48)

Notes : When there is no “$ankari bhakti”, nothing can be
of any avail. It is the only remedy for the persons caught with
the disease of rebirth (cycle of birth and death). Siva says in the
Ka.A. (kri. pa. 8.9) that he can be attained through devotion
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only and that forms of worship without Bhakti are in vain :

“HfFTeT ST FEHEHFRAT ToT 92T | 7

ATET— 37 Rrevfdaaafcient faeieme qohrd fawat
forqiawe =i gErIqdeHR—

Then it is said with an analogy that even the good deed

done without devotion to Siva brings no fruit or opposite
fruit —

foraufaafadier gad anfa fewe
fauiiawe o TaTg STy wEreat 1 18R 1

Even the good deed of a person who is bereft of
devotion to Siva, is without fruit. In the great sacrifice of
even Daksa, it had an opposite fruit. (49)

SATET— 1, 3Tvafcead: | 1¥% 1|

‘Should be’ (syat), it means that ‘it happened’. (49)

Notes : garafy Agra® — There are three Daksas; one of them
is Daksa Savarni, who is the ninth Manu; the other two belong to
the first (Svayambhuva) and the sixth (Caksusa) Manvantaras.
It is the Daksa of the Svayambhuva Manvantara who is meant
here. This Daksa married the daughter of Svayambhuva
Manu and obtained 24 daughters by her. Satidevi, one of those
24, married Siva. (Bhaga. P. 4.1, Visnu P., 1.6). This Daksa
performed a sacrifice without inviting Siva with a view to
insulting him for avenging what he thought as an insult caused by
Siva in the assembly of Gods. (Bhaga. P., 4.30). See notes on
9.36 for details. Even though the sacrifice is a ‘satkarma’, since it
was bereft of Bhakti towards Siva, it gave rise to an opposite fruit
in the form of death for Daksa.

ATET— 7 v gepmify qond wafafa ger-
AR —
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Then it is said with an analogy that even a bad deed
with devotion to Siva would become a good deed —

SIUTUHATTY Torerviere fagrgata |
TULT AT Y & fugarsfu fmarswad i 1o 11

Even he who is of extremely sinful deed would be
purified by devotion to Siva. In the past even Canda
who had killed his father, became Siva himself due to
devotion. (50)

FrET— fYra: R gl | R ey o 1

Siva here means Sivaganadhisa (Lord of the devotees
of Siva). The rest is clear. (50)

Notes : 9981 7a1— Canda, who is otherwise known as Candesa,
was a very innocent devotee of Siva. He was worshipping a piece
of stone as Siva with great devotion. Once his father saw him as
engaged in such an activity. He became so angry as to kick the
stone which was being worshipped by his son. The son Canda
was roused to anger due to this act of his father and killed him at
once. Although Canda performed a bad deed, it turned out to
be a good deed due to the fact that it was done out of devotion to
Siva and as a reaction to the insult caused to Siva. Siva appeared
before him and granted the position of “Ganadhisa” to Canda.

HATET— Tod o1, RavwH Jraur=isia ot |
JAE —
If it is asked as to whether in that case there is no

relation of merit and sin in the case of devotees of Siva, the
answer is given here —

Yhd T&hd ANy FITaveae i g |
Fraufaafagiamt stueiaremm iy e 1
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In the case of a devotee of Siva, there is neither merit
nor sin. For those who are without devotion to Siva, there
is bondage by the bonds of Karman. (51)

ATEIT— WEA |4 R 1] It is clear. (51)

Notes : Para. A. speaks of Bhakti in glorious terms as the
mother, the father, the Kamadhetu (who gives all desires), the
Kalpa tree (which fulfils all desires) and the mouthful of nectar
in one’s hand — “wfekmiar fuar <fa wmEg: GogH: || FHYRgau fafg
wfaq #ewfl 117 (Para. A., 6.44). But the absence of Bhakti leads to
disastrous resullts : “3r wieRfed 7d: wHET Fowar: fohar | 7 781
WA 7a: g wfasafd || vfedeer wHItT g qeisTiies
YAGCENTY foreram 7 Qe | | T wfSdeen o Tgee TSy | At
FRHHIT qui T Hed g 117 (Para. A., 6.45 - 47) — “In the case of
the human being who is without Bhakti, all deeds are futile.
He does not attain the other world (heaven). When dead, he is
born as a dog. The religious deeds such as worship, muttering
the mantra, etc., are futile. Just as a widow cannot become a
‘suvasini’ (one bearing the auspicious marks of a lady with her
husband alive) even when she puts on the sacred neclace
(mangalya), so is devotion useless in the case of such persons.
It is on account of this that he is caught in the binding fruits of
deeds which are acquired in the past lives. Their destruction
should take place at the earliest.” There is bondage for a non-
devotee and no bondage for a devotee. Devotion is the greatest
force that elevates man and brings him salvation. Whether it is
merit or sin, both are bondage. A devotee is not interested in
both.

TEAT— TR TETEh YIgE —

How is that? It is expalined with analogies in two
stanzas —

foranfmmt STt SHon e Tgw: |
arfe fermmereT @Y fafiest W= iR 1
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frirg, 7 gt et frarviar farepgem
HY AT Grdroggenl fSaagan 143 11

There is no association with Karman for the beings
who are devoted to Siva (have resorted to Siva). How can
there be any fear of darkness for the horses of the sun? The
fruit of deed has no power to control the devotees of Siva
who are ever free from chains. How can the chain made of
lotus fibre put a stop to the intoxicated elephants? (52-53)

AT — [ CEiHmeE JUrehRIge-
I, T TR HAUT UAUTTHT HHOT GgH: Tl
i || Rradieanssuatcresae fFamer faygan Re-

TR FH g T & T SR | T 38: — Houerdwgradr
YIE N FT WSt T O a4 -4 3 11

Just as the horses of the lord of day, i.e., the sun, do
not have any fear on account of darkness, so the devotees
of Siva do not have any relation with the fruits of Karman
in the form of merits and sin. The devotees of Siva are free
from chains since the three impurities such a “Anava”, etc.,
are removed in their case through (three kinds of) Saiva
initiation. The fruits of deeds have no power to control
such devotees. The analogy here is that just as the chain
made up of lotus fibres cannot bind an intoxicated elephant,
soitis. (52-53).

Notes : Here both the analogies in the form of questions
are apt to bring out the utter absence of effectiveness of Karman
on the devotees of Siva. There is no fear of darkness for the
horses of the sun, which are always immersed in light and lustre
of the sun. Similarly the devotees of Siva who are immersed in
the light of devotion cannot have the fear of the darkness in the
form of “Karman”. The chain made up of tender lotus fibres is
soweak that it cannot bind an intoxicated elephant (Madagaja =
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an elephant in rut). Similarly the chain of Karman is so fragile as
to be totally incapable of binding the devotees of Siva.

RANHT— TSI T 5 Icdle —

It is said here that the devotee of Siva is alone worthy
of worship —

STeT0T: sy oty vy o 9[g ud an|
= & 9T W : Braam=ama@d: 11y 11

Whether he is a Brahmana or a Ksatriya or a VaiSya or
a Sudra, or even the lowest in society, he who is a devotee
of Siva is as respectable as Siva himself. (54)

ATEIT— WEA | LY || It is clear (54)

Notes : Para. A. says : “STemm & avar: 31 & T=asiaa: | feig-
YROME e T 7 694 17 (1.58) — “Whether they are Brahmanas,
or Ksatriyas or VaiSyas or Stidras, whether they are belonging to
other castes, they are like Siva himself through their wearing of
the Linga.”

HTE— 7] YEEH SRvTEveE ey o aui
TR —
It may be objected as how the Stidras can be regarded as

equal to Brahmanas, etc., since they are inferior when compared
to brahmanas, etc. Here the answer is —

foravufaaaaay I Sfaufieeun|
TEIEEIEY il a1 9F: T 1Ly 11

Whence can there be any idea of castes when the
devotion of Siva has pervaded them? When the sticks (of
various kinds) are burnt in fire, what difference can be
pointed out among them? (55)

ATEIT— WEA | Y Y || Itis clear. (55)
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i

Notes : This stanza is quoted in a “Vacana” of Canna-
basavanna (No. 234 in K.U.D. edn.). In the second pada, there
is “na” in the place of “kva”. It is clear from the two stanzas 54
and 55, that ViraSaivas do not make any discrimination on the
grounds of caste, creed, profession or sex. The Vira$aiva initiation
removes all those discriminating factors and Sivabhakti is the
levelling force. The analogy of the sticks and fire makes the
point very clear. When the sticks belonging to different trees are
burnt in fire, it is not possible to distinguish the ash of one kind
of stick from that of another kind of stick. Similarly when
Sivabakti pervades all the people, the discrimination as regards
caste is not possible among them.

ATEAT— TETeaveRil T MO gegerell WeRTHTRIed
gHII T —

Hence having said that the devotees of Siva are the
lords of Ganas, the Bhaktamahatmyasthala is concluded —

YT e frarfawemmn: |
et fore wireh farame MoreT: 11y g 1

Those who are pure, who are endowed with Saiva
practices, who dedicate the fruits of action to Siva and who
worship Siva, should be regarded as the lords of Ganas
(Rudras). (56)

T — A gl e Ry fFraweeeEr: Raafe:
Rrafiamar™: TEUaquIuIhRarT: T dl RafagH-
af, & fyTeed et ree) T’ geteaeH-
o 3t v et forzam geaed: 11y & 11

Sf WerHTE TR |

Those who are pure, i.e., who are sanctified by the
Diksa, who are endowed with Saiva practices or who follow
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the Saiva vows, who dedicate the fruits of action to Siva in
the sense that they dedicate to Siva the results of action
such as merit and sin, and who worship the Sivalinga in
accordance with the statements which mean “there is no
worship of Siva for one who is not a Siva” and “one who is
not a Rudra should not worship Rudra”, should be
regarded as the lords of Ganas or Rudras. (56)

Bhaktamahatmyasthala ends
Notes : “Tif¥reed Ramfa:” and “Aresl FsH=4Q” — Sources are

not known. Saiva R. extols the greatness of the devotee thus :
HEeHI! & HIRTC el a ST Teer: | STHSE & o ST T4 ST o T8: 1|
— “Who knows actually the greatness of my devotees? I know,
you know, Nandin knows or Guha (Sanmukha) knows.” Siva,
Parvati, Nandin or Sanmukha knows about the greatness of a
Sivabhakta and nobody else knows about it. Kiirma P. says that
even a low caste person is dear to Siva provided he is a devotee
but not a Caturvedi (one who is learned in four Vedas) who is
not a devotee: “T H frEgael A ATeNst 1| q& 3% ol e @
TS F1 &A1 — “A Caturvedi is not dear to me, but my devotee
who is a low caste person is dear to me. To him gifts are to be
given and from him one should receive gifts.”

AN IUMETEIT — (30)
HATET— 37 efciglicHgtd Jicar {19 T Tg W& gfd
VIS IRU Heed Hfqureafd—
Saranamahattvasthala — (30)

Then the author expounds the greatness of the Sarana
who resorts to Siva as the only protector after knowing the
greatness of the Guru, the Linga and the Jangama —

oA RIS ST NuTa g : |
Tt FTamafa: IR 11y 1 |
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The total surrender to Siva through the association
with the search leading to the realisation of the greatness of
the Guru, the Linga and the Jangama, is said to be the state
of a Sarana. (57)

e el R ENERIRINERERECRIEI SR L SICR )
Al ARy frami: 9 U U9 W& 3fa gaen
IRURIHHGAA | 140 1|

Due to the association with the search leading to the
knowledge of the greatness of the Guru, the Linga, the
Jangama and the Bhakta, one surrenders in all respects to
Siva as the only protector and that is known as the state of a
Sarana. (57)

HAREHT— 37 g faveafa —

Then the same is elucidated —

CRIIHEERIERCIER G ERECCIEL
WU f3Td g 9IR0T agagaHl 1k e 1|
That total surrender to Siva by rejecting all gods

starting from Brahman as endowed with transitory wealth,
is said to be Saranasthala (the state of a Sarana). (58)

L meﬁmﬂ@qﬁw aaﬁwarﬁ%aﬁgw
el e FHTAT TAoTIHA T IRV IRURAHGRTRd
et 114 ¢ 1

That total surrender to Siva as the only resort after
rejecting all the gods, Brahman, Visnu, etc., whose wealth
is drawn from Prakrti as per the Sruti statement “Siva
eko dhyeyah, etc.,” which means that “Siva should alone
be contemplated as the doer of all good by leaving
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everyone else,” is said to be the state of a Sarana or
Saranasthala. (58)

Notes : “f¥1el Tl €39: gfs” — Atha. Sikh. U., 3. Sepaayer —
The wealth of other gods is derived from Prakrti. Whatever that
is derived from Prakrti is transitory. Hence such a wealth is not
aspired for by the devotees. They do not resort to gods who have
only transitory wealth. They resort to Siva because they can get
the highest wealth in the form of liberation from him.

ATET— 37 INMTH W&y fageafqa—

Then the author elucidates the nature of one who has
resorted to Siva (Saranagata) —

YUY : AT TG : P9 : |
HATHAT T MR S | w1l
Sankara who has the moon as his crest-ornament, is

the resort of all beings. He who has resorted to him in all
ways is said to be ‘Saranagata.’ (59)

STE— VRRET: gL TWHAT: AT GehadoH
TR Teyol T 3T < HaleT GayenRu o URsaifa oe:
YU egead go: 114 R 1

The Supreme Lord Sankara who has the moon as his
crest-ornament, is the resort of all the beings, i.e., he is
capable of protecting all the beings. He who resorts to him

in all respects with the faith that he would protect him, is
said to be ‘Saranagata.’ (59)

ATAT— 379 YRURIE®Y sherafa —

Then the autor speaks of the nature of the Saranarthin
(one who aspires for protection) —
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faaaeTerEt daara-es: |
foremsarsia wief yreomsfifa Mad 1150 11

He who is free from all desire for (mundane) enjoy-
ments and who is not interested in any other gods, is called
‘Saranarthin’ as he requests Siva to grant liberation. (60)

ATEAT— U {316 yo=i forafy depd Aifteacae—
Then the author says that there is no necessity of any
good deed for him who has surrendered himself to Siva —

I TUAT AT AIATFREARHIN : |
AT g HHSATAA feh T JaTfeadt: 11§ 11

For those who have resorted to the Mahadeva with
their mental, vocal and physical actions, what is the use of
any action? Of what use are the libations to gods, etc.? (61)

ATET— I ARIee e AR S STl
FHAT Tafa (ARreEdifa) go=m qw wEsTae aeaHEe
Samyfaadoe = o a1 ? foRrafy msH Ardied: 118 ¢ 11

In the case of those who have resorted to Siva with
their mental, vocal and physical action in the form of
meditation, prayer and worship respectively, what of the
various actions such as sacrifice, etc., and what of libations
to gods, etc.? It means that there is no use of them. (61)

Notes : The Great Lord’s promise to the devotees is :
TeuHi TReIsT e IR0 G| 3 o FeurAl Aty 7 g1
(Bhag. G., 18.66) — “Give up all actions and take refuge in me.
I shall release you from all sins. Do not grieve.” The devotee has
nothing to do with sacrifices, offering libations, etc. Another
assurance of the Lord is : “sW=aif=ma=i @ ¥ S Tdurd | aui
frearfirgerami ameH sgreA 1”7 (Bhag. G., 9.22) — “In the case of
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those who adore me thinking of themselves as not different
from me and who are always devoted to me, I undertake the
responsibility of their wealth and welfare.”

ATET— $idl 3097 7Y g ufqurgafd—

Why? An answer to this is given in two stanzas—

AT TJHT 9T W& HATI |
31T TETHTEITT UUe : TCHITNIER ||

Of all the sacrifices the reward is heaven which is
exhaustive. But he who has taken refuge in the Supreme
Lord will get inexhaustive reward. (62)

ATAT— 37874 el Hrereae: | T8 TeH 18R 11

The inexhausive reward is liberation. The rest is
clear. (62)

Notes : The reward of all sacrifices is heaven. It is not a
permanent reward. Its experience lasts as long as the fund of

merit exists. It is said : “3ferern 77 Ger: gearar: F3Rwan w@rif mefaw | o
YU GRSt A =< e f&fd Saim | | & o e warieires feremet effor
q0d Aefciieh faeTf=< | Te Few A= TanT smenm o= |17 (Bhag. G.,
9.20-21) “Those who have studied three Vedas (Rgveda, Yajur-
veda and Samaveda), appeal to me through their sacrifices and
drink Soma. They get relieved of sins and ask for heavenly
abode. They earn merit, attain heaven and enjoy divine pleasures
in heaven. Thus having enjoyed the pleasures of the expansive
heaven, they enter the world of mortals again when the fund of
merit is exhausted. Thus those who are full of desires and who
resort to the duties prescribed by the Veda, attain to the state of
moving from here to hereafter and back.” The Lord says — “f&
wafq emien et fresf) Fi<e wfasifs 7 & v ot
(Bhag.G., 9.30)— “My devotee immediately becomes an elevated
Soul and attains permanent peace. O Arjuna, know this for
certain that my devotee will never meet with disaster.”
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SHATET— T AR —
What about the sinners? The answer is given here—

TUAUTSTAS W& TTHTE : |
won foh 7 e i fgamiies i

Even in the case of sinful beings, what is it that does
not accrue through self-surrender to the Supreme Soul
Siva who is the veritable desire-yielding tree (Parijata =
Kalpadruma) to those who take refuge under him? (63)

HTET— YRUNAhcdg e Qe fTered voean -
FHeae TuAT I TR 5 T S, 9 wafeerd: 1183 11

Even in the case of the sinful beings, what is it that
does not accrue through self-surrender as the protector
to the Supreme Soul Siva who is the Kalpa tree to those
who take refuge under him? It means that everything will
accrue. (63)

Notes : Prapatti is total surrender to Siva. Once Siva is
pleased, the devotee gets everything from him. The highest that
the devotee aspires for is the lasting peace of liberation. This
peace is full of bliss. One should understand that the devotee
does not take refuge in Siva who is outside, but he takes refuge
in that ISvara who is residing in his heart : “S8T: G M geISA
faefi | Y H IAEeH AT | THa IRU o8 e WRd |
TR WM< o areeaty e ” (Bhag. G. 18.61-62) — “O
Arjuna! I$vara resides in the hearts of all beings, making all the
beings revolve through his Maya as if they were tied to a wheel.
Take refuge in him in all respects and through his grace you
will attain peace and a permanent status (of liberation).” That is
the supreme state of the all-pervasive one = g fawi: & w&H|
(Katha U. 3.9). Itis in this highest state that there is a well of
honey (bliss) - faei: T 42 #eq 3cd: | (Rv. 1.154.5).
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SATET— TEAT T Te Sa1 §e —

Hence, it is said that those who have taken refuge in
Siva are the best —

WA Heled URqaar-aCed=g |
FHE T T g TR 6% 1|

It is the birth of those who are of mature Souls after
having taken refuge in the Great Lord that is the most
blessed birth, but not that of others who have taken birth in
vain. (64)

T, T SHANISTHIAAT S , gaeae: | 18% 1|

It is the birth of those who, after having taken refuge

in the Great Lord, are of mature souls that is the fruitful

birth. But the birth of those who are just born but have not
taken refuge in the Great Lord, is in vain. (64)

HATEAT— 37 ded faveafa —
Now the same is elucidated —
getel WIS WS S AETE |
Y T ST 29T Tt R : 11sY 11

Vain, indeed, is the embodied soul of those persons
who do not realise the Lord of Gods (Siva) after having
taken the rare birth as human beings which is the means to
attain knowledge. (65)

FATET— o™ AN S ST Mo JHAEHICARIAE
oy wRfyd ¥ 9 wEf<, quen st frede:, smEss
g 118y 1|
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In the case of those who do not realise the Lord of
Gods, i.e., ParaSiva, after having taken the rare birth as
human beings, which is the means to knowledge, i.e., the
bringer of knowledge, their Soul, i.e., the embodied Soul, is
in vain. It means that it is useless. (65)

Notes : Rare indeed is the human birth which opens an
opportunity to exhaust all Karman and attain Moksa. This is not
possible unless the Soul takes a human body which is the means
to attain knowledge. The help of the body is inevitable until one
gets the realisation of the Atman (atmasaksatkara). Japa, Tapas,
Dhyana, which are the means to it are possible only with the help
of the body. That is way Kalidasa says — “YRIATE @ ¥9ammq
(Ka. Kum. Sam., 5.33) — “Body is the primary means of practi-
sing Dharma.” Man should understand this and make the best
use of the body for Self-realisation.

TR YROTHETS Heh1¥ e eeefe] HHTa ia—
Then after having revealed the greatness of the Sarana
in accordance with the St.Sam. statement “Kulam pavitram”,

etc., which means “the family is sacred, the mother is blessed,
etc.”, the author concludes Saranamahattvasthala.

Tgel 2 U1 g Tl T8 SAiTaas |
T ferd forar e faeirmefed@m 1168 11

Ever pure, indeed, is his family and fruitful, indeed, is
his life whose mind, which is not turned outward, is actually
merged in Siva. (66)

HET— 79 o we1 wenfesafay, seafeje afeqe
J1 7 wafd T, foeis fasive o T, Tl Yg T Sshiferd
Sttae gwaread: 1188 1|

A IR |
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Pure, indeed, is his family and fruitful, indeed, is his
life whose mind which is not turned outward, is actually
merged in Siva, i.e., in the Sivalinga. (66)

2

Saranamahattvasthala ends.

Notes : “Fret afedl S Farf,” etc, — Sti. Sarh. The complete
stanza is — “Fc Ul ST Harl [T gugadt F O | STUREAgE-
GRS & Wa@ftn &6 =@: 11" — “Of him whose mind is fully

merged in the Parabrahman who is the endless ocean of
existence, intelligence and bliss, the family is rendered sacred
and the mother is blessed and the earth is made meritorious by
him.” The achievement of such a Sarana brings credit to his
family, his mother and even the earth as a whole.

T JHIEHgETH — (32)
() 3 JalrefaiglareaIIHafed: Rreameesar
THYIGHETS herdfd —
Prasadamahattvasthala — (31)

Then, since the state of experience of the greatness
of the Guru, the Linga, etc., is obtained through the favour
of Siva (Siva-prasada), the author speaks of Prasada-
mahattvasthala —

TefAgTeHTETA a9 Wt : |
TS AV, WS AfgHead 11§49 11

The fact that the Prasada of Siva is that from which
there arises the state of special experience of the greatness
of the Guru, the Linga, etc., is said to be its greatness. (67)

AT — ol STg i e T Ut o g Hel-
FeIf AT U RTemr™TRT T, T SRS, RTearHee
AEHT e 3T Fead g: 1189 ||
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It is on account of the Prasada of Siva that the state
of special experience of the greatness of the Guru, the
Linga, the Jangama, the Sivabhakta and the Sivasarana,
arises. Hence, the greatness of the Prasada of Siva is told
here. (67)

Notes : The Prasada of Siva has the power to purify the
heart. It is only the purified heart that can realise the greatness
of the Guru, the Linga, the Jangama, the Sivabhakta and the
Sivagarana. Guru is Siva incarnate; Linga is also Siva in form;
Jangama is he who has realised the true nature of the Linga;
Bhakta is he who worships the Guru, the Linga and the Jangama
with deep devotion; and Sarana is he who has the discrimination
between what is eternal and what is not eternal and who has
surrendered himself to the eternal. The greatness of all of them
is vast and immeasurable.

FATET— ] e o TefagiereafaRgya-
If it is asked as to how the Prasada of Siva is the cause

for the state of special experience of the greatness of the
Guru, the Linga, etc., the answer is given here—

e fogsiesHi Tegwgaigumy |
WO fagrgHT waefa IReUT: 118¢ 11

Mahes$vara extends his favour only to those who are
devoted to the Linga alone, who are deeply attached to the
worship of the Guru, who have surrendered themselves (to
Siva) and who are pure. (68)

ATEAT— WEH | IR L || It is clear. (68)

Notes : fergenf-semm — For what constitutes “Linganistha”,
vide S.S., 10.27, notes thereon. “feig uftr: Tt =1 s sifemm”

(The Linga is my husband and I am his consort — this is the
attitude of the ViraSaivas) — Suks. A, Kri. pa., 7.52. This is
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“Linganistha.” T&gsmgafgum — As described by the Suks. A.
(kri. pa., 5.10), the Guru is the Mahadeva who is actually the lord
of all the worlds; he is the one who reveals the Supreme Reality;
he should not be taken as otherwise — “T&d HaIed: HIEA ST : |
3 T A ST Wawaeag®wd |17 It is the Guru who illumines
the inner self. Those who worship him with devotion are called
“Gurusevantsanginah.” ua=™M — Prapatti or self-surrender to
Siva is necessary to attain liberation. Once the devotee surren-
dered himself to Siva, nothing remains as his. Everything of him
belongs to Siva. He himself is the property of Siva, who is his
only resort. Those who have the ripeness in thinking as above,
are indeed “Prapannas.” Those who are devoted to the Linga
and the Guru are rendered pure. Hence they are “vi§uddhas”,
because Siva’s “caitanya” shines in them.

HATEAT— T 7 RTemdmR: HIg fh wadieme -

If it is asked as to what is that nature of the “Siva-
prasada” and as to what is the result of that, the answer is
given here —

TSNS T W9 gt : Uilanteaid |
A E-AT g SEd 11§ 11

The “Prasada” of Siva (Mahesa), by which there is the
removal of the afflictions arising from the terrible trans-
migration, is said to be rare. (69)

ATET— SR gory: | o7 FremeeT wagt-
giafeareafgfastad geref: 1161 11

It is rare for others who are not possessing the
Linga. Through that Prasada of Siva, there is the removal

of the three afflictions consequent on the terrible trans-
migration. (69)

Notes : ge™: — “Rare”; this should be understood in the
case of those who do not possess the Lifnga. The transmigration
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is terrible because of the three afflictions designated together as
“Tapatraya”. (See Duhkhatraya, 5.67-70 and notes thereunder).

Tiaeng @fe: fh Mgt -

Here it may be objected thus : There is a Sruti
statement as “Tamevam vedanuvacanena, etc.”, which
means — “According to the teaching of such a Sruti, the
Brahmanas aspire to get knowledge through sacrifice,
generosity and penance without a break.” As per this
Sruti statement, the sacrifice, etc., are declared as the
means of the knowledge of Siva. Since the afflictions
are removed by such a knowledge only, what is the use of
the Prasada of Siva? Here the answer is given—

IATEAYITE HATT STYFLIAT Hre= |
TS HEITET it T €I 1190 | |

The sacrifices, penances, the muttering of the Mantras,
meditation and knowledge are described as meant for the
Prasada (favour) of the Great Lord. There is no doubt
about this. (70)

ATET— 37 {1 eaH, dalre ety Rrs
TEA 1190 |

Here “cinta” means “meditation”. “Prabodhana” means
“the knowledge of supremacy of Siva. The rest is clear. (70)

Notes : “THd agga=-H, s’ — Br. U., 4.4.22. It should be
noted that sacrifice, etc., including the knowledge of Siva’s
supremacy are all the means of attaining the Prasada of Siva.
They are not the end in themselves but are means to an end.
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ATET— T HIee i e fh TeIe-caae—

It may be again objected as to what is the use of the
Prasada of Siva when liberation is rooted in devotion. Here
the answer is given —

AT Tasi Ui et |
frauwRgRw ufeaanty 7 fagafaiieg 1

The unfailing devotion of all is born of the Prasada of
Siva. Bhakti does not arise in the case of a person who is
bereft of the Prasada of Siva. (71)

ATET— AN GHRSHMM SRR ST=RTHA
ikt : TETEHer, fRremreere Aiedie | fagardeaed: 119 11
Of all, i.e., of all the people, Bhakti which is unfailing
or which does not go to another, is rooted in the Prasada of

Siva. In the case of a person who is bereft of the Prasada of
Siva, Bhakti is not at all born. (71)

Notes : It is the Prasada of Siva that gives rise to Bhakti and
without it Bhakti does not arise. Hence Prasada of Siva is
necessary for Bhakti which gives rise to Moksa. See 9.11-12; this
point is emphasised with an analogy.

SATEAT— T —
Hence —
Tl ST T STl o SIS 9aT |
TS AT Fead THe |id IS 1 10R 11

Provided there is the Prasada of Sankara, everyone is
bound to get liberated, whether one is in the womb, in the
process of taking birth or already born, whether one is a
Brahmana or a Stidra. (72)

ATAT— WEH | 19R ||  Itisclear. (72)
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Notes : “Sivaprasada” has the greatest power. It can
liberate anybody, irrespective of age, caste, etc. Some great
souls like Suka, Vamadeva, etc., tasted the nectar in the form of
“Sivajnana”, when they were still in the womb. They were the
great sages by birth. Kapila, Dhruva, etc., attained Sivaprasada
even when they were young boys and consequently attained
Moksa.

STET— 379 Saedisty Rawarere freafugr e -

Then it is said that even Brahman, etc., became
eternally accomplished in power due to the Prasada of Siva
only —

SR fayen: 9d WEHHantad: |
frafagr va<a Tae| TREy 193 11

All the gods starting from Brahman, etc., who reside in
their respective dominions, become eternally accomplished
in power due to the Prasada of the Great Lord. (73)

ARAT— WEH |93 || It is clear. (73)

Notes : Brahman, etc., are performing their respective
functions such as creation, protection, etc., with their powers
derived from the Parame$vara. It is through the Prasada of
the Parames$vara that they have the power to perform their
respective functions.

STEA— T GARTacTehae gigiieng afe: &
T — “Aigr 9 IR ueReonfT =1 @d frawd
I TTET TRHEA | 3 Ysfede=IgaR g —

It may be objected as to what is the use of Prasada
when the sorrow of transmigration is removed by the

knowledge that everything is of the nature of Siva. Here
the answer is given in accordance with the statement of



626 Afrgraferamfo: TRISIIS

Sutasamhita, viz., “Bhokta bhogyam, etc.”, which means
that — “Due to the favour (Prasada) of the Paramesvara, all
things, i.e., the Bhoktr (enjoyer — the soul), Bhogya (the
enjoyed — objects of enjoyment or experience), Prerayitr
(the impeller — I$vara) and the Bhogopakaranas, (instru-
ments of enjoyment — indriyas, etc.), shine as made up of
Siva” —

T IMVe fag T |

T4 fyrams fasd gad I 99 1oy 1|

When the Prasada of Siva which is the cause of

supreme bliss, is attained, all this universe appears as made
up of Siva. There is no doubt about this. (74)

SET— TEA | 16% || It is clear. (74)

Notes : “digar 93 Itfyar, geafel (Su. Sarh.). This idea is
originally found in the Sve. U. 1.12 — “siiaa {59 IRaR =1 wean o
T fafered AT 17 “Sivajaganmayatva” is described with suitable

analogies in the Sivajaganmayasthala under the Mahe$vara-
sthala (S.S., 10. 65-68).

(=A1,) 371 fRremEenete I7: Gea Hodfd —

Then the author speaks of the greatness of the
Prasada of Siva in two stanzas—

SRt e
TR fae g et fradd ey 1
g g ATt e ST |
AT AT TUEET Heiorg: 1 19§ 11
It is the Karman (fruits of deeds) that is the cause for

the movement of the wheel of transmigration. But without
the Prasada of Siva, the Karman of anybody is not eradi-
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cated. (75) What is the use of saying more? There is
nothing and nothing at all which is either equal or superior
to the Prasada of the Great Lord in the three worlds. (76)

FATET— THREeh{Telgehyl s, e A= 7 94k,
TR FHAETE JH: TR | TEHI Hey Rrem™e
fortT FH 7 TTARMT G | oy || TTEF 19E ||

Karman alone is the cause for the movement of the
wheel of transmigration. It is not eradicated by sacrifice,
etc; because the latter are also Karman and hence are the
nourishers of Karman. Hence in the case of any person,
Karman is not eradicated without the Prasada of Siva. This
is the import. (75) It is clear. (76)

Notes : Transmigration (worldly existence) is a big wheel.
It revolves incessantly. Man is caught in this wheel and has to
revolve with it. This is the cycle of birth and death. The cause of
this cycle is Karman, the fruits of deeds. The sacrifices, etc., do
not save man, because they are also certain types of action
leading to further Karman and further transmigration. It is only
through the Prasada of Siva that man can be relieved of the
clutches of Karman. Hence, there is nothing that is equal or
superior to it.

FT— TEEIRTEIHGYS: T9Rd g e —

It is said here that the Prasadin who has attained such
a Prasada of Siva, is the Pranalingin —

foramrame wfa s o frdemTeraen fawfa
Wi : Frasnfadren @ worfegifa
frmEasdt o0 11
it S TIeTsIleron Rraaii=r=THiT

SffagraforEmuit TaifeT : TataaeaeTaag
AT TREST: T 1199 11



628 Afrgraferamfo: TRISIIS

When the Prasada of Siva which consists in the union
with Siva, is attained, everything appears in the form
of Siva. The Prasadin who is deemed as not different
from Siva in view of relief from his Karman, is said to be
Pranalingin himself. (77)

Here ends the eleventh chapter dealing with the Nine Sthalas
of the Prasadin, in the Sri Siddhantasikhamani written by
Sivayogin who is endowed with the experience of Brahman

realised through the Path of Satsthala. (11)

SATET— AN eIl geafalent TSTiaaH™-
ferraafa feramar ofd fag oft od fag Feet s Rme-
rcaan frarie foifa | e Rrafaaren Rrawe wfad-
WEGAH Qs ) iR HHONSY Raaae -
FASHIThea AU : T wofergifa e

AT g 1199 ||
3 FrHTEHETae |

gfa simcaearaTamToTaRTarg o
ARAITeSTHuT faferara aaaeifyaTEari
A GT-aTITETHITETETET Tl : Gafaaqagt
TAFHIEIT: GRS THTE: 1192 11

When the Prasada of Siva is accomplished, the entire
universe appears as of the form of Siva, i.e., as not different
from Siva. This Prasada is endowed with the communion
with Siva which is of the nature of coelescence of objects of
the same kind in such way as there would be neither
decreasing nor increasing in the original nature. Hence he
(Prasadin) is deemed as of the nature of Siva. Such a
Prasadin is free from his Karman. Since Karman is also of
the nature of Siva, it is of the nature of the Prasadin. As it
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is of the nature of his form, it does not bind him. Thus the
Prasadin who is so free from the bonds of his Karman, is
called as the Pranalingin. (77)

Prasadamahattvasthala ends.

Here ends the eleventh chapter dealing with the
seven Sthalas of Prasadisthala in the commentary
on Srisiddhantasikhamani called Tattvapradipika

written by Sri Maritontadarya who is the
Joremost among those who are well-versed in
Vyakarana, Mimamsa and Tarka (11)

Notes: In the commentary, the word “Yogabhaji” which is
the adjective of “Prasade”, has been explained in terms of the
communion of the Jiva with Siva which is of the nature of mixing
together of objects of the same kind like water with water, milk
with milk. It is also noted that there will not be either decrease
or increase in the original substance (Siva) due to that merging
as in the case of the ocean which neither increases nor decreases
due to the flowing in of rivers and the evaporation of water. This
is the nature of the “Sivayogasamadhi” in which the Jiva, which
is free from the clutches of Karman, looks upon itself as Siva.
Here the Prasadin is free from the clutches of Karman, because
whatever action he does is of the nature of Siva and thus does
not become the cause of bondage.



Sla9l: Tf=ee:
TuTfetfg=: THfaeereuy g :
S 3dT —

weh! ARgafa yardifa frafea:
T& U9 &Y 99 MUfAgifa weaa 112 11

Agastya said —

How is it that one and the same person who is called
the Bhakta, Mahe$vara and Prasadin, is called as the
Pranalingin? (1)

HATEAT— TF T Tl Aol i fafya: | @ =
Ff el ThROT WU ahedd 112 11

One and the same person is called the Bhakta,
Mahes$vara and Prasadin. How is it, in what manner, the
same person is called as the Pranalingin. (1)

Notes : In the preceding chapters the same person has
been regarded as the Bhakta, Mahe$vara and Prasadin. The
names are given to the person on the merit of his spiritual
progress in that order. He is Bhakta by his faith (Sraddha); he
rises to the status of the Maheévara by the maturity of faith
into firm resolve (Nistha) and to that of the Prasadin by the
growth of his firm resolve into divine awareness (Avadhana).
His Bhakti is, therefore, called Sraddhabhakti, Nisthabhakti and
Avadhanabhakti in the Bhakta, Mahesvara and Prasadisthalas
respectively. The three stages are marked by adherence to action
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(Karmayoga) while the next stage is marked by adherence to
knowledge (Jhanayoga). It is this that makes him the Prana-
lingin, whose Bhakti is of the nature of mystic experience (Anu-
bhavabhakti). In the question of Agastya that ‘‘&% WroTfergifa
&=’ there is a keen desire on the part of Agastya to know as
to what are the special features that mark the person who was
earlier called Bhakta, Mahe$vara and Prasadin, as the Prana-
lingin. Sri Renuka Answers the question by differentiating the
person who was earlier called Bhakta, Mahe$vara and Prasadin
from the same person who is now called the Pranalingin on the
ground that importance was given to action (Karman - rites of
worship) in the former stages while importance is given to
knowledge (Jhana—spiritual awareness) in the present stage.
= diife@: is the reading in the place of f&Iftd: in the edition of
S.S. with UjjiniSa’s commentary (Ed. by G.G. Manjunathan:
Kannada Sahitya Parisat, Bangalore, 1998).

oft I SaTE—
TR ATRREY TEEifa o #ifaa: |
FHLT=EANT AEAMNST HA IR |

Renuka says —

He was called Bhakta, MaheS$vara and Prasadin by
virtue of his adherence predominantly to action. Here the
path of knowledge is told for him.(2)

ATAT— T 378 RTafAgiemar = HHAR—NE TE-
FURHAUSIACRITEANS 9h  3fd, Wieek s, Iamrifa
HIfI: | 3T TS TETHAIEIA FEAT FHBUS BN
FAA | 3T JEARA TR Mg cgead e 1R 1|

This person, i.e., the one who has received the
initiation consisting in the conferring of the Sivalinga, is
called as the Bhakta, as the Mahes$vara and as the Prasadin
by virtue of the predominance given by him to such actions
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as taught in the respective sections devoted to action
(in the Veda and Agama). In the case of him who has been
thus endowed with those three forms, an exposition has
been given of his adherence to knowledge as taught in
the sections devoted to knowledge (in the Upanisads and
Agamas). With such an adherence to knowledge the
Prasadin himself is called the Pranalingin.(2)

Notes : The Karmakanda here refers to those portions of
the Saivagamas which emphasise the practices such as Bhasma-
dharana, Rudraksadharana, Istalingaptja, with Paficaksara or
Sadaksaramantrajapa, Jangamaptja, Gurulingajangamapado-
dakaprasadasvikara, etc., accompanied with the recitation of
Rudramantras drawn from the Rgveda and the Yajurveda, after
receiving Trividhadiksa from the Guru. In each of the stages
of the Bhaktasthala, the Mahe$varasthala and the Prasadisthala,
these practices have been abserved with growing intensity of
devotion from mere faith to all-encompassing divine awareness.
At the stage of the Pranalingin the aspirant is in a state of
mental maturity and Yogic attainment to turn inward and
concentrate on the inner Linga called Pranalinga which can be
worshiped only through abstract materials of worship. This is
the Jiianayoga of the Pranalingin, which is taught in the sections
devoted to knowledge in the Upanisads and Saivagamas. Sve.U.
says: ‘A FH Fedl A IR oA GHE ARF THA g
fifiefial #om Sareity ged: 11 s wuiftn o ety et
fafrieraer: | QU FasaRT: FHS AT T aEars: |17(6.3-4)-
““Having performed the actions such as the worship of the Lord
(through mind, speech and body), having then retired from them
(i.e., fruits of actions) and having properly attained union of his
Self, the principle that is denoted by “Tvam” (in Tat Tvam Asi),
with the Supreme Self, the principle that is denoted by “Tat”
at the ripe time through one, i.e., devotion to the God (Linga)
or two, i.e., devotion to the Guru and the Linga or three, i.e.,
devotion to the Guru, the Linga and the Jangama, by wor-
shipping the latter with the eight subtle qualities of the self (such
as daya, ksanti, Sauca, mangala, asprha, akarpanya, anayasa
and anasiiya), the aspirant should march on to Mukti. He who,
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having started actions of quality (such as the worship of the
Guru, the Linga and the Jangama), surrenders all his feelings
to the Lord, will attain spiritual unity with the Lord, when the
fruits of Karman are eradicated as it is the case due to the
absence of those mental distractions.”

STET— 37 ST Mg — * elawemd: HIor: §a-
T Y1 | rEEi e Mg iR 11 gt IR
AR ergr e, ATvfeg e —

Then in response to the question as to ‘who is this
Pranalingin‘, the author says that the Pranalingin is one
who is endowed with the Pranalinga which is of such a
nature as described in the Viragama statement “sarva-
tattvamayah, etc.,” which means that “the life-principle
(Prana-Sakti) is made up of all principles and Siva (Linga)
is made up of all knowledge; the communion of these two
is said to be the Pranalinga”—

fog faarored o&1 desfth: worEyt |
TgUfTgTaaT WUfergifd ®Heq 113 11

The Linga is the Brahman which is of the nature of
consciousness and its Sakti is of the nature of its life-
principle. He who has the realisation of the Linga of that
nature, is said to be the Pranalingin. (3)

aeT— gt sda frafags, desfEa: Rafdagie-
ITfeT: TTURSTUT AUIETCHRHTURAE T, HUTae SehR e
fogafeaan, MfohamEaa=TRwadasT gedaw-
HAGHTHH | TEIfegfol qorhRerfeg amar mofag
Fed g 113 11

The Brahman which is of the nature of intelligence
(Cit) is the Sivalinga, its Sakti, i.e., Sakti which is the base
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(pitha) of the Sivalinga, is of the nature of its life-principle.
It means that its Sakti is of the nature of the life-principle
in the form of the Pranava, because the Pranava is said
to be made up of all principles due to the fact that it is
constituted by the Bindu which is characterised by the
knowable impression and due to the fact that it is
constituted by the Sakti of the nature of creative urge which
is characterised by the communion of intelligence and
action. He who is endowed with a special knowledge of
such a Linga is said to be the Pranalingin.(3)

Notes : The Pranalinga is a symbol of intelligence (Cit) and
the “Prana” which is made up of all principles. This “Prana”
is nothing but “Pranava” which is constituted by the “Bindu”
which in turn stands for knowable principles. This “Bindu” is
again called Sakti which constitutes the “Pitha” (base) of the
Sivalinga. This Sakti is the creative urge with the combination
of intelligence (Cit)and action (Kriya). She is made up of all
knowable principles. The Pranalinga is the combination of the
knowledge of Siva as the inner Linga and Prana (Sakti) as the
sum-total of all knowable principles. Hence the Vi.A. says:
“gddaEg: WO gEEEEd: | sFEEraqeiagtEead 11 He
who knows this is the Pranalingin. Here “Prénarﬁpini—Sakti”
and “Lingartipl Paradiva” are inseparable and One. The path
of the Pranalingin is one of knowledge and his external worship
is only a means of turning inwards and render inner worship with
abstract materials.

AR T— 3T TS gi fonficaae —

If it is asked as to whether there are subsidiary Sthalas
of this also, the answer is given here —

MUl geerel T TgeereTaaf-<aa |
TUIfAfg el aTet MoTfergTei ad: 1% 11
foraaTemay T forg e
Sgfefgeare g FARHl fRead 11y 1|
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This Pranalingisthala has five sub-sthalas: 1. Prana-
lingisthala, 2. Pranalingarcanasthala, 3. Sivayogasamadhi-
sthala, 4. Linganijasthala and 5. Angalingisthala. The chara-
cteristics of these will be explained in due order. (4-5)

Y UTUTfeArgere, —(3R)
AU T | T qHIEE a8 < 3ured |1 s
R - adeeNy I aRY Hrufefgeere weifi: g3 afaueafa—

Pranlingisthala — (32)

In accordance with the statements “Atha pranesu,
etc.,” “Urdhvarh pranamunnamayati, etc.,” from the
AtharvaSiras and Kathavalli respectively, which respe-
ctively mean — “They say that the mind inside the ‘Prana’
is the Linga” and “All gods worship that Supreme God
in the form of ‘Vamana’ stationed in the middle (heart)
making the ‘Prana’ to go upwards and the ‘Apana’ to go
downwards”, the author propounds the Pranalingisthala in
five stanzas —

WTOMATHATETAT] -aH TG |
Mg AETEATd. NTOMUHITTETeT: 11§ 11
That which springs up from the (inner) navel centre

through the collision of the Prana and the Apana, is said
to be the Pranalinga by those who are adept in controlling
Prana and Apana. (6)
T TFesaifa: quifergfafa smomaHargfieets: Ramfifrerd
i g 118 1|
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‘Pranapanasamaghata’ consists in the collision of the
two vital airs called Prana and Apana to be done, under
the guidance of the Guru. When this is done, some thing
of the nature of a flame springs up. That flame is called
as Pranalinga by the Sivayogins who have achieved control
over the Prana and the Apana.

Notes: Prana and Apana are two of the five breaths (i.e.,
vital airs) functioning in the body, the other three being Samana,
Udana and Vyana. Prana is situated in the breast, Apana in the
rectum, Samana in the navel, Udana in the throat and Vyana
all over the whole body: ‘&g N J&suH: FaET TERe: | 35H:

FHUSIR I TEYRRT: 11" Prana resides in the heart and fun-
ctions through the nose as ‘§vasa’ and ‘ucchvasa’. The function
of Apana residing in the rectum (guda) is consisting in the
pushing down of urine and excreta. Samana residing in the navel
helps in the digestion of food by flaring up the gastric fire and
in the distribution of blood (born from food) equally to all the
limbs. Udana residing in the throat helps to discharge the unwanted
elements through sneezing, belching, etc. Vyana moves in all
the veins of the body and controls the regular flow of blood
through the body. Of these Prana and Apana are important in
the context of Yoga. The collision between Prana and Apana
is in the form of leading the Prana upto the Apana and torching
it. It is like taking a burning match stick and lighting a tablet
of camphor. This is done under the guidance of the Guru
through Pranayama. The flame that rises from the inner navel
region due to the torching of the Apana by the Prana, isregarded
as the Pranalinga. ‘‘wmrs=m=al ffgag:— " (Atha. $i.U.,66). ‘34
e, geaifie— "’ (Katha U.,5.3). @™4 — ‘a short one’ described in

“ergReH: ged SAfafemFe:” (Katha U.,4.13)— “The thumb-
sized Purusa is like a flame without smoke.” ®U3HARE is the
reading in the place of #<SmAq in the edition with Ujjinisa’s
commentary, Ed., G.G. Manjunathan, Kannada Sahitya Parisad,
1998. Ujjinasa takes it in the sense &&IAHUS |

AAT— A5 1 fagrafgese —
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If it is contended as to who knows it, the answer is
given here —

TN I T A qrER? e T9m
TAUTAGYREE TG W qSTH{d: 11911

That is said to be the Pranalinga in which the Prana
gets absorbed like the dew in the sun. He who has borne
that Linga becomes that in form. (7)

SAET— MU AETyg: I A WeaHanaicy o
TR lerda a1, Te aviag g fesH, TgRl aeamei
TEpiaTea®y: Wfacy: | Sy FHRIHRRY
WEHAeEE e FOfeg e e 119 1|

That Sivalinga consisting of the Paragivabrahaman in
which the vital air, i.e., the life-breath, gets absorbed, like
the dew in the sun, is said to be the Pranalinga on account
of that. He who bears it, i.e., who reflects on that, becomes
that in form or becomes that in nature. The conception
that ‘knowledge is my Self (cid-ahanta) appearing in its
general form without being limited by spatio-temporal
associations, is the Pranalinga.(7)

Notes : @ dfed 71— this is the reading in all the
editions, except in the edition with Ujjinia‘s commentary
(Kannada) and the edition of Kashinatha Shastri. The
reading in these two editions is — ¥R&gfEgA| The meaning
of the first half of the stanza according to these editions is : (That
is said to be the Pranalinga) in which Prana gets absorbed due to
the collision of Idanadi (Bhaskara - Stiryanadi) and Pingalanadi
(Indu or Candranadi). (See SiddhantaS§ikhamani, Ed.by G.G.
Manjunathan, Kannada Sahitya Parisat, Bangalore, 1998, 12.10;
S.S. Ed. by Kashinatha Shastri, Sri Panchacharya Press, Mysore,
1998, 12.7). But the analogy given (W& qfe Z=) is very signi-
ficant. The dew gets absorbed into sunshine and becomes one



638 Afrgrframfo: gIe9s

with the sunshine; the Prana of the aspirant gets absorbed into
the great inner consciousness and becomes one with it. The
intellect, mind, etc., (buddhyadi) which depend on Prana, get
absorbed into it along with Prana. Since he is absorbed in the
mystic experience of the inner spiritual consciousness, he is
called the Pranalingin. 9gil @res{d:— He who reflects on it
as of the nature of his “Cit” (knowledge or consciousness)
becomes that in form. In other words, he who concentrates
on the Pranalinga within himself, assumes the form of the
Pranalinga itself, i.e., he becomes the embodiment of spiritual
knowledge which is not confined to spatio-temporal limitations.
The reading ¥Ram=gfaergar refers to the Yoga practice. Accord-
ing to the Yogins, there are two nerve-currents (Nadis) called
Ida and Pingala, and a hollow canal called Su§umna runs
through the spinal cord. At the lower end of the hollow canal
is what they call the “Kundalini”’. When that coiled up Kundalini
is awakened, it tries to force its way through this hollow canal,
and as it rises up, step by step, as it were, layer after layer of
the mind becomes open. All the different visions and mystic
powers, then, come to the Yogin. The Ida and Pangala are said
to be the columns of sensory and motor fibres in the spinal cord.
They are the main channels through which the ‘afferent’ and
‘efferent’ currents travel. By the rhythmical breathing, practised
through Pranayama, the nerve currents change into a motion
similar to electricity. The two currents collide and produce a light,
which the Sivayogins call as the Pranalinga. All vital energy of
the body merges into the Pranalinga in the case of the Pranalingin.

SATET— 37 dfcerg hul THdice—

Then if it is asked as to the persons in whose case (in
whom) that Linga flashes, the answer is given here—

T AIRET : TG Sraad |
foreret WeRIfagas WeE e 1

That Parabrahmalinga which is of the form of
consciousness, flashes like a lamp in the hearts of those
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enlightened persons who are absorbed in Yoga (medi-
tation). It cannot be realised by the ignorant. (8)

SAE— P TR TRiTg: A -
el AT e 311 geahd uad THIfd TR,
IRETRIANRT: Wt W 7 geagwifehad | 888 o o
HHgEimiEe feramenfy, < gasaia: gew:”’ sl
gufagr | 1¢ 1

The Parabrahmalinga is of the form of consciousness
in the sense that it is of the nature of flashing. It flashes
(shines) inside, i.e., in the heart-lotus, like a lamp, in the
case of those enlightened presons, i.e., persons endowed
with the knowledge of Siva, who are absorbed in Yoga, i.e.,
the Sivayoga. It cannot be visualised by the ignorant, i.e.,
the unrefined persons who are without the instruction of
the Guru. The visualisation means ‘making it a part of the
heart’. It is, indeed, in the heart that the Brahman stands
(calm) like a lamp which is not exposed to wind. This is
well known in such Upanisadic statements like “Hrdyan-
tarjyotih, etc.,”, which means that “the Purusa (The soul)
is the inner lustre residing in the heart”.(8)

Notes: ‘‘g&=asaia: g&w:”’— The source is not known. The
Yoga spoken here is the “Sivayoga.” This is described as 3iTe-
= ge sAifafemgm®: | (Katha U., 4.13). This is the Purusa who
resides in the heart that is referred to in the Gita thus: gaR:

AT s fefil (Bhag. G.,18.61).
ATEA— SRIATeIIIfers; o STaifers et el geare -
Then it is said that those who are deeply devoted to

the external Linga leaving aside such a Pranalinga, are
indeed, fools—

a1 :frod W forg sodrey ferareran |
faer sraifergen faqer gfa Sfdar: 1R 11
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Those who are devoted to the external Linga by
leaving aside that Supreme Linga which resides inside,
which is of the form of lustre and which is of the nature
of Siva, are described as fools. (9)

ATET— 37 seIferg AefagiafiedmepdiagwH, g8-
forge foRrreseRTRRE T 1 1% 1|

Here Bahyalinga (external Linga) means the ordinary
Linga other then the Istalinga, (i.e., the Sthavaralinga
installed in a temple). Being of the nature of the depth of
intelligence and bliss, the Istalinga is internal.(9)

Notes: Merely because it is borne on the external body
(Sthulasarira or gross body), the Istalinga should not be
mistaken for external Linga. Through his mystic power, the
Guru, who confers the Istalinga, does so after establishing a
chord with the internal Lingas, the Bhavalinga and the
Pranalinga and after infusing it with the “Citkalda” of the
disciple. Thus the Istalinga which is the embodiment of “Cit”
and “Ananda” cannot be regarded as external at all. Sri Canna-
basavanna hints at this when he says that the Istalinga is
established in the five gross elements (gross body), the
Pranalinga in the five subtle elements (subtle body) and the
Trptilinga (Bhavalinga) in the five causal elements (causal body)
and that on that score the gross, the subtle and the causal
elements have become great. He concludes saying that the great
lustre which resides permanently in the heart (centre) of that
great combination, is seen by him in all the limbs of the Sarana
(one who has surrendred oneself to Siva). (Vide Vacana No.
485 in CannbasvannanavaraVacansamputa, Kannada Pustak
Pradhikara, Bangalore, 2001). It is through Sivayoga that the
aspirant reaches to the internal Linga which is of the nature of
lustre. The Sivayoga consists in fixing the gaze on the Istalinga
and turning inwards through breath-control (Pranayama) to
have a vision of the Pranalinga which is in the from of lamp in
the absence of wind (Nirvatadipa). This will be depicted in the
next Sthala called Pranalingarcanasthala. Without understanding
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this secret, Sri Siddheshwara Swamiji has mistaken this Bhahya-
linga for the Istalinga and has taken pains to explain how
important has been the Bahyalinga in actual practice. What he
has explained applies to the Istalinga but not to the Bahyalinga
meant by Sivayogi Sivacarya. This pranalinga has been already
described in S.S., 6.40 above, on the same lines as Candra J.A.,
kri. pa., 3.33. Chandra J.A. further prescribes: ‘‘SafafeigHe fagt
SR TR | SAfaflg fawede o g W) R || e @
geATesTIe e | fofg a1 afss el oifeTgamigad | | ey ded S I
T welg: | T frearde g ymymsEasta 1’ (kri, pa., 3.34-36)—
“O wise one! This is the Joytirlinga (Linga in the form of lustre),
which is the centre for concentrating on the Great Lord. After
having conceived the Jyotirlinga one should meditate on the
Supreme Siva in it. The auspicious centre of the mind lies in
the vital airs residing in the heart. That Linga which is grasped
in it is called the Pranalinga. That is the principal centre of the
Great Lord which is of the from of lustre. The Sambhu who is
meditated upon there, will release the Soul soon”.

HAET— TR TRfagaqa: ¥ fafcagmmyda
Hence, it is said that he who realised the “cillinga”,

i.e., the Linga in the form of intelligence, withdrawing
himself from the external Linga, is the Pranalingin—

Hfaferrgratmsll SRIauiEdE: |
q: | Fqq AR UTOTergt | I 1120 11

That Yogin who concentrates on the Linga of the
nature of intelligence (consciousness), withdrawing
himself from the external objects and who always remains
in that state, is said to be the Pranalingin. (10)

HATAT— FRTHRRA ey TegSTarEdss =
Fed | 0 foqE: ¥ @ R dfafeagaometl smasRr
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fogmmfagfoemar, a: feant add ¥ e awfagifa
e g 1120 |1

By “external objects” what is said is the external Linga
and the materials of worship of that Linga. He who is ever
averse to them and who thinks about the Linga is the
Sivayogin. That Sivayogin is called the Pranalingin.(10)

ATEE— 7] TRIfgTe dget AR —

If it is asked as to what is the ground for averseness
towards the external Linga, the answer is given here—

wrafaeneyst fad &9 afa femsr: |
faemd forg faei: mufergariiee 1

He who is absorbed in the Linga which is made up of
intelligence and bliss, always thinking that this world which
is born of the variety of Maya as something to be
abandoned, is the Pranalingin. (11)

AET— a9 Arfaeedst AR UNeHeaHa g4
IsHIafHfd g = favrer feast: wa fer<ae |fea-
e g 119 2 1|

The world which is born of the variety of Maya, i.e.,
has emerged from the interaction of the Gunas of Maya,
should be abandoned. Having properly thought over this,
a person who is absorbed in the Linga of the form of
existence, intelligence and bliss, i.e., in the Pranalinga, with
his mind fully merged in it, is the Pranalingin. He is called
one who possesses the Pranalinga. (11)

Notes: This world is a product of Mayasakti, which is said
to be Parigrahadakti of Siva. Maya is so-called because it gives
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the world (wafd gafd fagm), as said in the Paus. A.: *‘AITHSSTIE-
fore Arm oF SHRAT| (Mayapatala, 1). It is said to be the material
cause of the products from Kala to Prthivi. Mayatattva is the
sixth in evolution after Sivatattva, Saktitattva, Sadagivatattva,
I§varatattva and Suddhavidyatattva. The rest of the 30 Tattvas
from Kala to Prthivi are the products of Mayatattva. Thus the
entire world is said to be the product of Maya. Its power is
wonderful and its activities are also wonderful. The main effect
of Maya lies in creating Moha in objects that are not Atman.
It creates “mamatvabuddhi” as regards body, etc., which are not
Atman. This is the result if a person turns to external things.
These should be discarded. An aspirant who turns inwards and
merges his mind in the internal Linga through “drstiyoga” in the
Istalinga, would be free from Moha. Then he is the Pranalingin.

FE— A7 fafcage  Tefagamardidernd qoed
Aefargeheeqedld Y T8 YId®ucd HWadia g IHIT
mfafgeere FHvafd—

By pacitying the doubt as to how Prana could be the
substratum of the “Cillinga” because the former is of the
form of Nada, Bindu and Kala while the latter is beyond

Nada, Bindu and Kala, the author concludes the the
Pranalingisthala—

T MU Y WEU MTUTfoTgreR |
TG, TUTAGTd e 112 11

“Existence” is the Sakti made up of life-principle;
its form is the Pranalinga. Due to that realisation of coele-
scence, one is called Pranalingin.(12)

ATET— Yl A6 Wi, ST eI =raegiaa
fafeage MO Sia@ oifdd:, AIGYRERuTE  SieE-
g, Hed TGuRIagaagesa qfergfHeas: | qoam-
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TR, @ R fRH g
e geed: 112311

gfa wmurferfgerem)

The idea of “Sat” is “Satta” (existence). It means the
notion that “I exist”, a manifestation or flash of what is
contained in the first person (I), is the Sakti consisting
of the very life-principle, of the “Cillinga”. In the absence
of such a flash, there would be the contingency of dullness
(jadatva). The form of such an existence, i.e., the mani-
festion of such a flash consisting in the first person (I), is
the Pranalinga. Due to the realisation of the communion
between the two, i.e., due to the knowledge that Siva and
Sakti are one, the aspirant is called the Pranalingin.

Pranalingisthala ends

Notes:  Tefaghen  are referred to in the commentary
(preamble to the present stanza). Before “Sisrksa” (desire to
create), Prasivabrahman is in his “Nirguna” state. When once
that disire arose there arose vibration in his Sakti. This is known
as Nada. Then his Sakti became concretised to become this and
that (world). This is called Bindu. Parasivabrahman created the
universe from out of his Sakti. This Siva-Sakti communion is
called Kala or Kalasakti. Otherwise it is described that Siva is
Nada (his “Sisrksa” as reflected in his Sakti), Sakti the Bindu
and the combination of Nada and Bindu (Siva and Sakti) is the
Kala (the material cause of the Universe). Thus prior to creation
Siva is ‘nadabindukalatita’. He becomes metaphorically ‘nada-
bindukalayukta’ after creation. Actually Prana (Sakti) is said to
be ‘Nadabindukalarupa’, because it is the very life-principle of
existence which is represented by the notion “I exist” in the self.
When this life-principle is merged into the spiritual conscious-
ness (Linga) inside it is called Pranalinga or “Cillinga”. In the
spiritual attainment of the Pranalingin, the most important thing
is the realisation of the inner Linga of the nature of lustre
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through “drstiyoga” in the Istalinga and the worshipping of it
with abstract materials of worship consisting of Bhavas (mental
states). This is the next Sthala called Pranalingarcanasthala.

AN WUTAgTETRIeTH— (3 3)
HAEAT— 3 g [aeAmaseareemag-
g eI ety g3 wfqaeafa—

Pranalingarcanasthala—(33)

Then the author expounds in seven stanzas the
manner of worship of the Pranalinga which is well known
in the entire YogaS$astra, rendered by the Pranalingin—

s foared fag foraws wa)
T WY WoTfergTae fE aaiie 3 n

That worship with flowers in the form of pure mental
states (concepts) that is rendered to the Supreme Linga
which is the embodiment of Siva, which resides inside and
which is of the nature of intelligence (consciousness), is the
Pranalinga-worship.(13)

HATET— FhAeT foeR ¥ shrgiiarierrd e
e ey 79 qigei ® wdiaps I Remd fog
RTerereafaamerg, HEagsY 3 eu-gfifadiy: g,
ufagTeard fg maghaeed: 1123 11

It is in the lotus of the heart (antargata). It is of the
nature of “Cit” (Cidakara) in the sense that it has the flash
of “Cit” (spiritual consciousness) as its form, just as the pot
with circular neck, etc., as its form. Such a Linga which
is consisting of Siva, in the sense that it is the Pranalinga
of the nature of the universe which is Siva, is the Supreme
One. That worship which is rendered to such a Linga with
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flowers in the form of mental states, is well known as
worship of the Pranalinga. (13)

Notes : Pranalingaptja is Jaanalingaptja. Pranalinga is
Jhanalinga, as it is realised as the spiritual consciousness inside,
as the lustre in the heart. That lustre is nothing but the lustre

of the spiritual knowledge that “I am the Linga”. Hence, it is
said that this is JAanalingaptja as indicated by this statement of
Vasistha—  “‘erefifrerariagsl qHfcrg § Wed e fafeer et
yigfrse fagd 11"’ “One should meditate on the Jhanalinga for the
accomplishment of supra-mundane knowledge and a variety of
worship should be rendered to it for attaining the desired fruit
(i.e., Moksa)” (Quoted in the Kannada commentary of N.R.
Karibasava Sastrin, as a preamble to this Sthala). This Jhana-
linga resides in the inner temple in the form of the heart. It is
this Linga that makes the internal and the external objects
known by shedding his light through the inner and outer senses.

ATEAT— 37 F [SHIAMcT Hufaga e gehid
Uit WEagst: TerHEHEE —

Then where should it be worshipped? An answer to
this question is given by describing the lotus of the heart
which happens to be the substratum of the Pranalinga and
prescribing that it should be worshipped with flowers in the
form of mental states—

I TATHEY YA |
Ye=regferTelcgaTahIasiaet 119% 11
SgfsEagR Edy gererd |

WS wAE fafeorg frafaueq
WGl aTdhle Iorag WIaaegid: 113411

The “Cillinga” (Pranalinga) which is of auspicious
form should be conceived as seated on the lotus-seat in the
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temple of the heart which is pervaded by the inner vital
breath, which is adorned with an extremely subtle ether,
which is cool with the sprinkling of nectar oozing from the
moon in the crown of the head, which has its nine doors
in the form of senses closed and which is lighted by the
lamp of knowledge, and should be worshipped with mental
objects. (14-15)

FATAT— 311 TSTHEY YUfargeare GYeAr=Ceiid
GAFRITART SRR SIS Aa eI iel
nfagimfeueTagr  RegrmEy  Srageade  TUs

e e P S
fiepraenel: gey gorafeead: 112 %-2 4 11

The abode of the upper heart is pervaded by the
inner breath, i.e., the life breath. It is adorned with the
extremenly subtle ether. It is extremely cool by the
sprinkling of the nectar oozing from the full orb of the
moon residing in the Brahma-apperture (in the crown of
head). It has its nine doors in the form of the five sense
organs closed. It is lighted by the lamp of the knowledge
of Siva. In it there is a lotus seat in the form of the pericap
of the twelve-petalled lotus. Seated on that is the “Cillinga”
which is the Pranalinga of the auspicious form. That Linga
should be meditated upon there in the manner instructed
by the Guru and worshipped always with materials in the
form of the pure mental states (concepts). (14-15)

Notes : These two stanzas give an excellent portrayal of
the temple in the form of the heart of the Yogin. The temple
of the heart is the home of the Pranalinga, where it should be
meditated upon and worshipped. This is highlighted in an
Upanisad: ‘31 afegAfem seIqR €l Jusdish 979 Sgisfa I=RIshe:,
T FeEieare qga fafsmifaeatifall” (Chand.U., 8.1.1.) —
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“Then in that abode in the form of the innermost subtle ether
and what is inside that, (i.e., the Pranalinga, Parasivabrahman)
should be sought after and known”. This body of the Sivayogin
is the city of Brahman (Brahmapura) because it is the abode of
realisation of Brahman. In that Brahmapura, there is an abode
of Brahman in the form of the heart. Its innermost ether is the
most subtle one and is called Daharakasa. It is said that the
aforesaid heart is adorned with that subtlest ether. It is pervaded
by the inner life-breath. This is the effect of the controlling of
the movement of Prana and Apana. It is cool by the flow of
nectar oozing from the moon in the Brahma-randhra in the
crown of head. It is illumined by the lamp of Sivajiana. It has
its nine doors in the form of senses closed. There is a lotus-
seat in the subtle chamber of the heart. The “Cillnga” or
“Pranalinga” is stationed on it. That lotus seat is nothing but
the subtle pericap of the twelve-petalled lotus in the topmost
chamber of that heart-temple. Thus the aspirant should
conceptualise the Pranalinga there and worship it with the
materials in the form of pure mental concepts. Bhavas are the
pure concepts here. It has been explained that Bhavas are the
“antahkaranavrttiviSesah”, i.e., the tendencies of the inner
senses, citta, manas, ahamkara and buddhi. These tendencies
become pure concepts when their baser elements are completely
burnt away by the heat of religious discipline enjoined for the
aspirant right from the time of his initiation (Diksa). This is an
expansion in subtlety of what is grossly stated in the Ka. A.: ‘3w
a@mﬁmmlaﬁwmﬁm@m|w

< feeafag Rk F@mn AR ufed gfyed) et
gsﬁwhﬁmnéa 0 (kri. pa., 6.23-24) — “Now I tell you the

supreme procedure of worshipping the Linga. First the Great
Lord, who is three-eyed, who is the lord of Uma, who has a
pleasing face, who is all pervading, who is the lord, who is sacred
and who enhances spiritual vigour, should be meditated upon.
Then he should be worshipped with inner flowers and mental
services”. The materials of worship of the Pranalinga are drawn
from inside, since the inner Linga cannot be worshipped through
external materials of worship and external services.
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STET— 37 A I HHIcaR—

Then if it is asked as to what are those materials, the
answer is given here—

grisiieafere fadar seed |
AT ek S QAT etaht 112§ 1|
T TR e et |
IZT g0 TR TGN Hfuatiigo 1

gi-euaes frae afadeTd |
U SueTa e favamdum 124 11
farufaufect aarfsuraeaT
TSIt TR haT WAT112% 1

wafaduiaggeuraniigud: |
TIEHAT Y&l TS TeAg AT | 130 | |

Forbearance is the water for ablution (holy bathing);
discrimination is the sacred cloth; truth is the adornment;
renunciation is the garland of flowers; formation of trance
is the sandal paste; non-egotism is the sacred rice (aksata);
faith is the incense; the great knowledge that reveals the
world is the lamp; dedication of the world rooted in
delusion is the offering; silence is the sound of the bell;
dedication of the sense-objects is ‘tambula’ the betel leaf,
areca nut and lime; absence of illusion about the sense-
objects forms the circumambulation; and the power of the
intellect to be one with the Linga is the act of salutation;—
by such modes of worship, pure in concepts, the aspirant
should worship the inner Linga (Pranalinga) with his mind
directed inwards. (16-20)
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Forbearance is itself the water for holy bathing
(abhiseka); discrimination between what is eternal and
what is not eternal is alone the cloth (vastra); truth, i.e.,
not speaking falsehood is the ornament (abharana);
renunciation, i.e., detachment from the enjoyment of fruits
of karma here and hereafter, is itself the garland of flowers
(puspamalika); mental concentration is the sandal paste
(gandha); absence of egotism is alone the sacred rice
(aksata); faith is itself the incense (dhuipa) and the great
knowledge which reveals the world is alone the lamp
(dipa). Here delusion (bhranti) means nescience (ajiana)
by indication. The nescience in the form of the notion that
‘I am not I$vara’ is that. The dedication of the root of
worldly life in the form of the collection of the pride of
body, etc., is the offering (nivedya); silence is the sound of
the bell, because it is the means of establishing link with
Anahatanada. The objects of senses are in the form of the
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knower, the means of knowing and the knowable. Just as
the foam, etc., become merged into the ocean through
waves, so does the knowable merge into the knower and
that knower in the Jyotirlinga which is the Supreme
Knower. The reflection on that is the offering of betel
consisting of the areca nut, the betel leaf and lime (tambiila).
The absence of delusion of difference between Siva and the
objects of senses such as sound, taste, etc., is itself the
performance of circumambulation (pradaksina); the power
of the intellect to assume the form of the Linga, i.e., the
merging of all tendencies of the intellect in the Linga, is
the salutation (namaskara). The aspirant should worship
the inner Cillinga, i.e., the Pranalinga through such pure-
(faultless) services with his mind turned inwards. (16-20)

Pranalingarcanasthala ends

Notes: The worship of the Linga is composed of many rites,
in regular order, such as doing ‘abhiseka’, decking with a ‘vastra’,
offering ‘puspamalika’, applying ‘bhasma’ and ‘gandha’, offering
‘aksata’, offering ‘dhiipa’ waving ‘dipa’, offering ‘naivedya’,
offering ‘tambiila’, ringing ‘ghantd’, doing ‘pradaksina’, etc.,
This is bahyapuja (external worship) which is a necessary practice
for the other worship known as ‘Antarapiija’ or ‘Abhyantara-
puja’, otherwise known as Manasapiija (mental worship). This
is the worship of the subtle Pranalinga which should be rendered
through pure ‘bhavas’, representing the materials of worship
such as water for ‘abhiseka’, ‘vastra’, ‘gandha’, etc. Ksama is
forbearance, which is the capacity to be unaffected by kama,
krodha, sukha, duhkha, etc. This is water for ‘abhiseka’. Viveka
consists in the discrimination as to what is eternal and what
is not eternal. It is otherwise known as ‘atmanatmaviveka’,
discrimination between ‘Atman’ and ‘anatman’. It is the ‘vastra’.
Satya is adherence to truth. The determination to be truthful
is the ‘abharana’. Vairagya consists in the absence of attachment
to objects of senses. This is described as ‘thamutraphalabhoga-
viragah’, averseness to the enjoyment of the fruits of action
here and hereafter. This is conceived as ‘puspamalika’. Samadhi
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consists in the concertration of mind, i.e., fixing the mind on the
object of adoration. This is the ‘gandha’ to be applied. Nira-
hankrti is the absence of egotism. Ahankara is the greatest
enemy of spiritual progress, a formidable obstacle. It can be due
to birth, wealth, physical charm, learning, penance, devotion or
power, i.e., due to anything. It should be completely conquered.
Then it amounts to ‘nirahankara’. This constitutes ‘aksata’;
whatever that is lacking is made good by it. Sraddha is conscious
faith in the greatness of the Guru, the Linga and the Jangama.
This is conceived as the ‘dhupa’. Mahajnana consists in the
knowledge of the Supreme Sivabrahman; the knowledge of the
Supreme is the Supreme Knowledge. It amounts to the know-
ledge of everything (sarvavijiiana). That knowledge is represen-
ted as the ‘dipa’. Bhrantimulaprapaica is the world rooted in
delusion. Here ‘bhranti’ indicates the meaning of nescience
(ajnana) in the form of the wrong notion that ‘I am not I$vara’.
This is the root-cause of samsara (prapanca). The ‘prapafica’ is
the collection of the pride of body, etc. The dedication of all this
is ‘naivedya’. Mauna is the observance of silence. This is the
means of achieving union with the bliss of ‘Anahatanada’ (i.e.,
delight without any tinge of duhkha). See Fafa=ii THgsT HFa=I8l-
forafSta: | AreRagE<EmEe fod foefad 11 (Nada. U. 41)— “Giving up
all thoughts and free from all activities, one should concentrate
on Nada. Mind merges into that Nada.” Such a mauna is the
sound of the bell — (ghantanada). Visayarapana is the dedication
of the triad (triputi) of ‘matr’ (the knower), ‘mana’ (means of
knowing) and ‘meya’ (the knowable) to the feet of the Lord. Just
as the foam, waves, etc., which appear different in form, merge
into the Ocean and become one with it, so does the ‘triputi’ of
the knower, the means of knowing and the knowable become
one with the Pranalinga. This reflection is the ‘tambula’.
Visayabhranti is the misconception as regards the nature of
the objects of the senses such as gandha, rasa, riipa, etc., that
they are different from Siva. The absence of it is Visaya-
bhrantirahitya, i.e., the absence of misconception that gandha,
rasa, ripa, etc., are not Siva. This is conceived as the performance
of ‘pradaksina’. Buddhestadatmika $aktih— this is the capacity
of the intellect to become one with the Linga. This is represented
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& ‘namaskara’. Buddhistadatmikasaktih is another reading
found in Sri Kashinatha Shastrin’s edition (Paficacarya Press,
Mysore, 1998) and in Sri G.G. Manjunathan’s edition (Kannada
Sahitya Parisat, Bangalore, 1998). It means the same thing.
Ka.A. mentions Ahimsa, etc., as the flowers for the worship of
the Pranalinga: ‘‘siféq Af=as@: TEyaeal W & &= a9 9
T 9 o | uf: g e (ki pa., 6.25)—
“Non-violence, conquering of the senses, the highest compassion
towards all beings, forbearance, meditation, penance, knowledge,
the supreme truth — with such mental flowers such as non-
violence, etc., the aspirant should worship Siva (Pranalinga)”.

3 e TamTtaeeH— (3 %)

AT — 31 “AMiEagRafRy:”’ 0 IrREER
g TR et —

Then in accordance with the Yo. Su. which means
“Yoga is restraint over the thought-waves in the mind”
the author expounds the Sivayogasamadhisthala (Sthala

pertaining to Sivayogasamadhi) which is obtained through
the worship of the Pranalinga—

Sivayogasamadhisthala—(34)

311 feRaaeTe wifergTa e : |
TTarasTta . afafta w1 e 1

The accomplishment of contemplation on the unity of
Siva and Jiva on the part of the Yogin who is engaged in
an internal activity through the manner of Pranalinga-
worship, is called Samadhi (trance). (21)

Cgforaracqeeared fefg: ﬁ’]ﬁ]‘qwﬁf erma
SRR EErRe gafuferd: 1132 11
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The attainment of perfection in contemplation on the
unity of Siva and Jiva, i,e., the inner vision of the commu-
nion between Siva and Jiva who are in the form of the
Linga and the Anga on the part of the Pranalingin who is
engaged in the inner activity in the manner of the aforesaid
worship of the Pranalinga, is itself the Samadhi.(21)

Notes: “@anfaregfaft@e’’ (Yo.Sa. 1.2). The “restraint over
the thought-waves of the mind” does not mean, as some people
understand, “making the mind a blank”, but means “unlearning
of the false identification of the thought-waves” with ego-
centric worldly objects and concentrating on the Self inside as
identical with Siva. Yo. Sti. 1.41 describes this as samadhi—
“ UG RISTITERIG FONTEIIRUITRy Aeeerdea=ar §wufa: I”” “Just as pure
(abhijata) crystal takes the colour from the object which is
nearest to it, so the mind, when it is cleared of thought-waves,
achieves the sameness or identity with the object of its
concentration. This achievement of sameness or identity with
the object of its concentration is known as Samadhi”. In the
Sivayogasamadhi described here, the object of concentration is
subtle and that is the subtle Pranalinga. This has been described
in terms of Jg&aIfcHm! W in verse 19 above. The same is put
in terms of ‘‘fyEreaEHH:"" in this stanza (No. 21). It is still
a stage of Samadhi which is called in the words of Patafjali
“Savicara-samadhi” (Yo.Su. 1.44). It is so as long as it is
conceptualised as a lustrous inner Linga seated on the Padma-
pitha in the upper chamber of the heart and worshipped with
objects of worship in the form of pure concepts, ksama, viveka,
etc. The “Siva-Jiva samarasya” is in an ‘anusandhana’ stage, in
the process of accomplishment, but not fully accomplished (state
of sadhya’, but not of ‘siddha’). Vide S.S., 10.26—notes thereon.

STET— e — Asqedr gev: @ise 3
FATIRUTSSTYFEA SR FHifY serafd—

How is that? In answer to this question, it is said that
the Samadhi is in the form of the Sivayoga of the type of

aResas ATfeifgs TsafdeReIeIwge 655

Ajapagayatri in accordance with the Sruti-statement which
means—“He who is this Purusa is myself”"—

T T oAy |
YT 1R R 1|

SHTETAT AT Sifud facawaan|
THEY AN WgHIad wraad | |
AIRAHA g : TN : T AG: 113 11

The aspirant should reflect on the Supreme Soul
(Siva) who is of the nature of “Harhsa”, who is beyond all
[36] principles, who is shining with existence, intelligence
and bliss, who is self-evident, who cannot be pointed out,
who is not revealed through speech and mind and who is
illumined by the Great Sakti called Uma of the nature of
intelligence, as his Self with the notion of “So’ham” (He
is my Self). The accomplishment of sameness or identity
between Siva and Jiva is the highest Samadhi. (22-23)

STAT— TR T YRR TaTSe AR
forer WfcaeH<® U ThRMEE, Il Gl FHed st
ARAARRTIHIRITTG S66Y AT HISevad § TarerHfd Haq
e dehdMdElg: qaSTotRaReErdg:, WH: Fafy:
IHEIIRTT 7d gHaffed: | Toosdrea SSeaiftuiad
Hﬂg'%ﬂ_ﬂaﬁ:, 34$|1|33§31|?|E|mi%3m%w SICIEE] “3Te-
A ST gf “‘3TeIfale S, ‘318 Weed el H:
e yadd’’ geafeuHmEed ‘R e e g
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The Paramatman is beyond all principles, i.e., beyond
the thirty-six principles starting from Siva and ending with
Bhiimi (earth). He is shining with the form consisting of
existence, intelligence and bliss. As stated in the Sruti
which means “that from which words return (without being
capable of depicting it) along with mind which cannot
reach it”, he is beyond the reach of speech and mind. That
is why he cannot be indicated as ‘he is like this’ and is
beyond the reach of the other means of knowledge such
as perception, etc. According to the maxim of white cloth,
i.e., the absence of difference between whiteness and
clothness, he is illumined by the Great Sakti called Uma
who is of the nature of his own inherent flash. He is of
the nature of “Hamsa”. The aspirant Yogin should reflect
on him as his own inner Self with the notion that “He is
my Self”. The accomplishment of that sameness or identity
between those two, the Jiva and the I$vara, is the highest
or excellent Samadhi. This is the accepted view. The
Paramatman, who is denoted by “Tat” is well known as
above the six “Adhvans”. In accordance with the Sambhita
statement meaning that “the word ‘Aham’ is in worldly
usage applicable to the Individual Soul”, the Individual
Soul (Jivatman) is bound by the fetter in the form of the

g

‘Varnadhvan’ consisting of the letters from ‘31" to “§"".
On the strength of the authority of the statements meaning
that “I am the first-born”, “I am the origin of the gods”
and “I am the origin of all and from me everything
emerges” and in accordance with a subsequent statement
(in the present work) meaning that “Akara is said to be
Siva and Hakara is described as Sakti”, the reflection of
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sameness or identity of his Self by the Yogin with the
Paramatman who is the cause of the six “adhvans” and
who is endowed with a nature pervaded by “Aham”
(asmadriipa) which is consisting in the Paravak Sakti
(Supreme Sakti in the form of Vak) of the nature of
Anahatanada, is the Samadhi. This is the import. (22-23)

Notes: disgad g&w: @seq)— (Br.U., 5.15.1). In the 14th
Brahmana (section), meditation of Gayatri Chandas as Brahman
is given. Each Pada of Gayatri is consisting of 8 syllables.
Such octosyllabic padas are three in Gayatri. The first of these

padas is represented by iR &ft:, the second by F=N Fsify g
and the third by isgH =&M: | (Vide Br.U., 5.14,1,2,3). In Br.U,,
5.14.4, Gayathri with three padas is meditated upon as the
life-principle (Prana) of the three worlds and three Vidyas in
the Turiya (fourth) state. Of that Gayatri, Agni is the J&H—* ‘7=
sfta g@H” (Br.U., 5.14.8). It is through this meditation that
the aspirant realises his self as Siva or the Pranalinga. This is
called as Ajapagayatri-Sivayoga by the Sanskrit commentator.
Set with previous statements, this statement “Rrseredt ,etc.,” would
mean that “I (Jiva) am the same as that Purusa (ParaSiva-
brahman) who is shining in the Adityamandala.” See— *‘fetvHa
T Gearefufed JEH | A U] HoauHd §8Y | Ry aH 3 TSI
¢ TP | TR ATl ) &Y oo o gei | Asgrad! gey: denter |’
(Br. U.5.15.1) — “The face of Truth (real nature of Brahman)
is covered by the golden vessel (by the attractive external garb
of brilliant circle). O Pasan (Savitr-Siirya) uncover that vassel
so that I, who am devoted to that Satya (Truth) as my Dharma,
can have a sight of that Principal Truth. O Pusan, O singular
seer, O controller (Yama), O Surya (One who well absorbs the
rasas—gg ¥Ad W), O Hiranya-garbha (Prajapati), set aside
the rays. Lessen your brightness, so that I can have a look at your
most auspicious form. I am the same as that Purusa who is in
the Stryamandala (Solar Circle)”. As stated in the Ka.A., 3.55,
Siva is the Savtrdevata, the lord of the Savitr Mandala — ‘‘gfeg-
Huseread wifefiqadre@@d " That is the fourth pada of Gayatri —
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‘31 =1 S, MEAE: Ul fe @’ Sankarabhasya on Br.A.5.15.1.
The prayer is addressed to that.

That Purusa (Parasivabrahman) is described in stanzas 22
and 23. Firstly he is dawf TH—beyond all principles, i.e., the
thirty-six principles from Siva to Bhumi. (YFfEfmEa=m in the
commentary should have been Rarfey=™). The details about
the evolution of 36 Tattvas is given in the notes on S.S. 1.3. Siva
is both transcendent and immanent. When he is transcendent
he is ‘sarvatattvopari sthita’. He is called “Vi$vottirna” in this
state. (He is also “Vi$vartipa” in the form of 36 principles). The
Yogin should unite his self with that Vi§vottirna Parasiva. Then
it is the state of Sivayogasamadhi. He is also “saccidananda-
bhasura”, “svaprakasa” and “anirde$ya”. He is further depicted
as “Avanmanasagocara”, beyound the range of speech and mind.
Thus the Sruti statement goes— ““adl g fax=r 37T 41 ¥~
(Tai. U., 2.4.; Bra.U.,22). It should mean that he is beyond the
reach of impure speech and impure mind. Pure speech can
describe him and pure mind can reflect on him. Otherwise all
efforts to reach him would be futile. It is true that he cannot
be reached by ordinary Pratyaksa and other means of knowledge.
“Suklapatanyaya” means non-difference between “Suklatva”
(whiteness) and “patatva” (clothness). Similary Siva is insepa-
rably associated with his Sakti called Uma. “Uma” is
“Cicchakti”. This “Mahalingatattva” (Sivatattva with Sakti-
tattva) with “Cicchakti” is called “Harsa” in the Yoga$astra.
This “Harhsa” (in the form of the Mahalinga) resides in the lake
in the form of the minds (manasa) of the devotees. Those who
have realised this “Harhsa” are called “Paramaharhsas” (those
in Paramasamadhi). It is instructed here that this “Harmsa”
should be meditated upon as “So’ham”(I am he). Those persons
who carry on their transactions in terms of “Aham, Aham”, are
caught in the web of “samhsara”. But the Yogins escape from
this web by reflecting on that “Hamsa” as “So’ham” (I am He)
with a notion of communion (“samarasabhava”). Those who
are caught in “sarhsara” are bound by “Varnadhvan” which is
one of the six Adhvans, viz, Varnadhavan, Padadhvan, Mantra-
dhvan, Bhuvanadhvan, Tattvadhvan and Kaladhvan. When
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these Adhvans are impure, they subject the Jiva to samsara.
When these are pure, they become the means of Mukti.

The Paramatman transcends the six Adhvans. Hence he
is called ‘sadadhvottirna’. The Jivatman is the ‘arh$a’ of Siva
(Paramatman) which is caught in the net of the ‘Varnadhvan’
starting from ‘akara’ and ending with ‘hakara’. The term ‘aham’
is ‘ridha’ in the senses of both the Paramatman and the
Jivatman. It is ‘rudha’ in the sense of the Paramatman in the
ultimate sense, as stated in the Bhagavadgita and the Upanisads.
See- “‘sreMifefg SaMM,,” (Bhag. G., 10.2): ‘3% W& wval wa: ¥
vadd’” (Bhag. G., 10.8); “steAf®t wmsn”’ (Tai.U., 3.10.6). It is
‘rudha’ in the sense of the Jivatman in the worldly parlance, as
said in the following statement of the Sutasarhhita— ‘318 Jrea&
Facaredis staras]q 1”1 On the Authority of the statements of
the Bhag.G.and the Tai., U., S.S. (20.39) states ‘311 fira smream
ghIL: WfFae=ad 1"’ Thus both the Paramatman and the Jivaitman
are charged with the nature of “Aham” (asmadriipa) which is
constituted by Sakti in the form of Para Vak. This Vak. is of
the nature of ‘Anahatanada’ which is the cause of the six
Adhvans. The continuous notion of identity of the Jivatman with
the Paramatman as shown above, is what is known as Sivayoga-
samadhi.

Vide notes on S.S., 10.26. It is pointed out there as to how
the mind becomes trained to concentrate on the Istalinga and
go internal through introspection by overcoming the thought-
waves. Vide also notes on stanza 21 above. It is shown how
the restraint over the thought-waves leads to concentration on
the Self inside as identical with Siva. The external thought -
waves, viz., Pramana, Viparyaya, Vikalpa, Nidra and Smrti, do
not have the capacity to grasp the Paramatman. This divine
experience is possible through the internal Vrttis, viz., Dhyana
and Samadhi. The concentration of mind on the Atman (as
Paramatman) residing in the cave of the heart by withdrawing
it from all the external objects, is the Dhyanavrtti. The unwaver-
ing, firm stationing of the mind in that Atman (as Paramatman),
is called Samadhivrtti. The suspension of Bahyavrttis is the first
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stage of Slvayoga When the mind is concentrated steadily on
the Atman as Siva, it is the second stage. When the Jivatman
(called the Anga) gets merged into the Paramatman (called
Parasivalinga), it is the Sivayogasamadhi.

STEAT— 39— * ‘WUEY g8 Siid I=ad felgey 3fd gL
o | aEqeeuty afeamal: mutglaedt e st
VTSTHIRATEMITHR Y FHITYERRET ALUHE—

Then in accordance with the statement of Sa. Sarh,
viz., “Pranaripa iha jiva, etc.,”, which means that (in the
word ‘Pranalinga’), “Prana stands for Jiva, and Linga
stands for Siva; he who realises the identity between the
two, is the Sivayogin, the knower of the Pranalinga”, the
author tells about the characteristics of the Yogin who has
resorted to Samadhi—

TSR TEierg Wi S Wentfdd: |
TSR, THTERY : Wehtfad: 1% 11

The Mahalinga is itself the Parabrahman; the Prana
is the Jiva; through the cherishing of oneness between
them, one is called ‘Samadhistha’ (a person who is
absorbed in a trance). (24)

FE— ARfagHd Wad  RaeSIRiadatird
Ik, ‘TIUTEQ! osoita’’ AT : TT01: HT07 T Sig 3fd
MeRl: | AEepWIEHI gHIoAiged g ig:
frersiierdr: gurEERdeafET qatRy: Raarmeetufs
gf enifd seaed: 11R% 11

The Mahalinga is itself the Parabrahman, i.e., the

Principle of Siva which is otherwise called Parabrahman.
As per the Agama Statement, viz., “Pranarudho bhavejjivah”,

aReses ATfeifgs TsafdeReIeIwge 661

which means that “Jiva is the one who is endowed with
Prana”, Prana itself is Jiva. That ‘Tadekabhavamananat’
(through the cherishing of oneness between them) means
that he who cherishes the communion of the nature of
equable flow into each other (samarasaikya), between Siva
and Jiva, who are otherwise known as Linga and Anga, is
called Samadhistha, one who is deeply immersed in the
trance of Sivayoga (Unity of Atman with Siva). (24)

Notes : ‘MUY 38 S7d 3=4, s 1"’ (Sa.Sam.). Paramatman
(Parasivabrahman) is the Mahalinga. He is the “So’ham” in the
‘samasti’ (all-inclusive) state. Jiva is the prana (life-princiaple)
which is represented by “Aham” in the ‘vyasti’ (individual) state.
He who realises his “Aham” as “So’ham”, is the Pranalingin.
'Manana’ is the continuous cherishing of one’s self as “So’ham”.
In this state the individual notion of “Aham” does not arise at
all, as it is totally subsided by the notion of “So’ham”. This is
the state of ‘Sivayogasamadhi’. He who has attained that state
is the ‘Sivayogasamadhistha’, one who is in Sivayogasamadhi.

AREAT— 37 [EHABAIRIGIGS TS f:375-
ferdigpear AfTqReR e SRAHITER oyl Tt e
3W§ m]—' %W WWWQW” gﬁ_-[g@.q' _
FSGEMTI R Heher e IR SehreTfd—

Then, as per the statement of Hamsa U., viz., “Guda-
mavastabhya, etc.,” which means that “the Pranalingin
should incessantly go into trance with the notion that ‘I am
of the nature of ‘trimatra’ (three matras—a,u,m—Pranava)’,
concentrating on the ‘Brahmarandhra’ (aperture in the
crown of head) after proceeding to Ajiacakra from the
ViSuddhacakra wherein the Pranalinga is held in check,
crossing the Anahatacakra from the Manipurakacakra
after passing the Svadhisthana cakra around which the vital
breath is made to circumambulate thrice, by drawing it up
from its downward state at the Adharacakra through the
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process of holding the lowermost aperture (anus) firmly
closed”, the ‘Sakalasamadhi’ is revealed—

I: VTR UF fawrad |
TR YHEATATT Tead: 114 11

YHEGEIUT § YgEEeiigeTy |
T fauel agfare agat 1R E 1

gaiy fasriam achomage fag: |
T WTAesTY] YARTIUTERTIURT | 10 1 |

The Pranalingin should conceive the lotuses stationed
in the six nerve-centres inside the body called wheels
(cakras), starting from the nerve-centre at the anus and
ending with that in the middle of the eye-brows. Those
centres are the residing points of Brahman, etc. Just above
the place in between the eye-brows, a thousand-petalled
lotus is to be contemplated. In it, a clear orb of the moon
should be conceived. At the centre of that moon, a subtle
hole is to be visualised and that is known as the abode of
Kailasa. The Sambhu (Siva), the cause of all causes, should
be contemplated there intently. (25-27)

(A,) 3T SHAETHA &R, YIHsh&al Yaoshl-
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‘Inside the body’ (antah) means ‘in the subtle body
which is the abode of Jiva and I$vara’. Therein starting
from the lowest place which is the Adharacakra (in the
anus) and ending with the place between the eye-brows,
i.e., Ajfidcakra, six lotuses are to imagined as emerging
from the six nerve-centres called wheels. They are to be
contemplated on the guidance of the Guru. Just above the
place between the eye-brows, i.e., in the ‘Brahmarandhra’,
a thousand-petalled lotus, i.e., the lotus which is endowed
with thousand petals in the form of Saktis, should be
conceived. Therein, i.e., in the middle of that lotus, a clear
orb of the moon (Soma) should be contemplated. Then
in the middle of that orb of the moon, a subtle hole, a
hole as subtle as the tip of a hair, should be realised, i.e.,
known through the advice of the Guru. That subtle hole
is known to the learned as the abode of Kailasa. Therein
the Sambhu (Siva), who is the cause of all causes in the
sense that he is the cause of all the causes in the form of
lords, Brahman, etc., should be contemplated as not
different from the Self. (25-27)

Notes: “TeHaERRIggYE™, cafc)” (Harsa U.,1). The
yogin conceives of six centres commencing from Miuladhara and
ending with the place between the eye-brows. Those centres
called Cakras (wheels, plexuses) are Adharacakra (pelvic plexus)
Svadhisthanacakra (hypo-gastric plexus), Maniptraka (epi-
gastric plexus), Anahatacakra (cardiac plexus), ViSuddhacakra
(carotid plexus) and Ajfacakra (medulary plexus). They are
respectively situated at ‘guda’ (anus), ‘guhya’ (genitals), ‘nabhi’
(navel), ‘hrdaya’ (heart), ‘kantha’ (throat) and ‘bhrumadhya’
(the place between the eye-brows). The cakras are said to be
centres of Brahman, Visnu, Rudra, I§vara, Sadasiva and ParaSiva
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(Mahes$avra) respectively. They are again said to have lotuses
consisting of four, six, ten, twelve, sixteen and two petals
respectively. Just above the place between the eye-brows, there
is the Sahasraracakra (cerebral plexus) in the head with
thousand-petalled lotus. In the middle of that thousand-petalled
lotus, the Yogins conceive a clear moon. In the centre of that
moon, there is a subtle hole (Brahmarandhra). It is the seat of
Kailasa, the abode of Sambhu.

The first six cakras are contemplated by the Yogins in the
subtle-body (stiksmasarira). They reveal their forms to the inner
vision of the Yogin. When the Yogin ascends to the sixth cakra
called Ajna, he only reaches the nearest point to achieve
‘Sivasamarasya’. He has to ascend further to the Kailasasthana
to merge into the bliss of Siva. The process of ascending starts
with the Yogin’s turning inwards through ‘drstiyoga’ in the
Istalinga. The Yogin has to press the Miuladhara with his hinder
feet joined together and make the vital energy to proceed
upwards through Prandyama (recaka,ptiraka and kumbhaka).
Passing through the nerve-centres in the ascending order, he
should reach the Ajnacakra. Then he should ascend to the subtle
hole (Brahmarandra) and get merged into the bliss of Sambhu
there.

In the symbolic language of Yoga, the vital energy is called
Kundalini. Itis coiled up at the lower end of the Su$umna canal.
This coiled up energy should be roused and made active by the
practice of Yoga. When it is so roused and made active, that
energy travels up the Susumna canal. As it proceeds upwards,
acting upon one centre after another, a tremendous reaction is
said to set in. When that energy reaches the final centre, the
Yogin achieves Samadhi contemplating the Sambhu as not
different from his Self. This is the “Sivayoga-samadhi”. Vide
notes under st. 7 above also.
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Rt afafg: Rar<eafaen Afemgar-
AT TR FAgATR—

Then, the ‘adhovayu’ (vital breath at the Adhara)
jumps to the Manipurakacakra at the navel-region through
the friction between the Prthivimandala and the Jala-
mandala residing in the Adharacakra and the Svadhisthana-
cakra respectively. In the twelve-petalled lotus born from
it in the Anahatacakra situated in the region of the heart,
the Suryamandala endowed with twelve ‘Kalas’ such as
‘Tapin?’, shines. Above that shines the Candramandala
endowed with sixteen ‘Kalas’ such as Amrta in the lotus
(sixteen-petalled lotus) in the ViSuddhicakra in the throat
region. Still above that shines the Vahnimandala consisting
in the ten ‘Kalas’ such as ‘Jvalini’ in the two-petalled
lotus of the Ajnacakra. Still further above that, in the
Brahmacakra adorned with thousand-petalled totus, there
is the Kundali-mandala endowed with thirty-eight ‘Kalas’.
It is on this mandala that the Pranalingin who is in the
state of Sivayoga-samadhi (trance consisting in the merging
of the Self with Siva) characterised by the equable mingling
of the Linga (Siva) and the Anga (Jiva), experiences the
bliss of Siva alone and apart from that there is no
experience of the joy born of Maya (i.e., worldly pleasure)
in his case. This is stated in two stanzas here—

Sfgaraan fay faweurd wammE |
A AT : TR 1R 1

Due to the impression of the external objects, the
universe appears as full of variety. In the case of those
whose minds are inwardly inclined, the bliss of the Self
alone comes to experience. (28)
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HAET— ST afged TR §d ST 9g9-
forehearel eRreTd | eTRfHEHE  RATAERMR SN
RTar=<: T T T 1R ¢ 1

Due to the impression of the outward objects as ‘this’,
the entire world appears as consisting of determination and
doubt. But in the case of those whose minds are turned
inwards as ‘I’, the bliss of the Self as not different from
Siva, i.e., the bliss of Siva (spiritual bliss) alone comes to
experience. (28)

Notes: The Sanskrit commentator, in his preamble to the
stanza, gives the process of ‘cakrabhedana’ leading to the
experience of Sivananda (spritual bliss) by the Pranalingin.
When the mind is attached to the external objects, which is the
case of ordinary persons, it is only the world of variety that
comes to experience. But in the case of Sivayogins, the mind is
turned inwards. Hence, they forget the external world and
experience the bliss of Self. The natural tendency of the senses
is to proceed outwards because the creator has opened them
outwards: “TF @ HqUEE TR, Tvafd TR | HHER:
ucwllrwﬁwqmégwchﬁw-u” (Katha U., 2.1.1) — “The Self-
born (creator) has made the openings of the senses outwards
and hence they perceive outwards but not the inner Self; some
wise person, aspiring for immortality, perceives his Self with his
eyes turned inwards”. It is only such a wise man (the Sivayogin)
that gets the experience of ‘Atmananda’ through Sivayoga.

There is a reference to Bahirvasana and Antarvasana.
Vasana is the deep impression created by the experience of
objects of senses such as riipa, rasa, gandha, etc., which in turn
is the knowledge arising from the contact of the senses with their
objects. The deep impression of the experience of the external
objects is called Bahirvasana. Due to this Vasana, the external
world appears pleasant, unpleasant or neutral in accordance
with the situation being beneficial, non-beneficial or neither.
The mind becomes distracted due to the rising of the different
waves of experience in it. This is what is meant by “‘sfeate=an
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fored foremeamef weRTeTd I”” Antarvasana consists in the deep impression
of the “Sivo-’ham-bhava” the experience of the Self as Siva,
which is the true state. This is possible through Sivayoga, which
is the true state. This is to be attained by the Pranalingin.
Among the eight Angas of Yoga, the first six, viz., Yama,
Niyama, Asana, Pranayama, Pratyahara and Dharana are the
means to acheve the states of Dhyana and Samadhi. Yama
consists in the worship of the Linga (Istalinga) by discarding all
the baser tendencies of untruth, violence, avarice, greed, etc.
Niyama is the worship of the Istalinga as the replica of the
internal Lingas, Pranalinga and Bhavalinga, through the
practice of ‘drstiyoga’, after becoming decked with Vibhti,
Rudraksa and practising the Manasajapa of the Mantra
inculcated by the Guru. Asana is the sitting posture such as
Siddhasana, Padmasana, Svastikasana, etc., congenial to one’s
ability. It should be convenient for the practice of Yoga.
Pranayama is the systematic control of breath through Puraka,
Recaka, Kumbhaka; the breath which moves in the Ida and
Pingala, should be made steady through them in the heart
wherein Pranavanada should be made to emerge in tune with
the feeling of the internal Linga. Pratyahara consists in the
turning of the senses inwards and making them prone to the
internal worship of the Pranalinga. Dharana consists in the
conception of the internal Linga in the heart as stationed in
different limbs of the body in different forms. Then comes
Dhyana which consists in the contemplation and worship of the
Linga in the Adhara, Svadhisthana, Manipturaka, Anahata, Ajia
and the Brahmarandhra by achieving ‘anusandhana’ through
them. Samadhi is the final stage in which the Jivatman merges
into the Pranalinga. This is the ‘Lingangasamarasya’ in the
process of achievement. This becomes more and more incessant
and more and more steady though the stages of Saranasthala
and Aikyasthala.

ATET— ] dfeaia H Teadid dae—

If it is asked as to how the deep impression of the
external objects subsides, the answer is given here—
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ARG THIEHIHTCGET : |
TR SEedd U9l ST 1R R |

The wise person (Pranalingin) should burn the entire
net-work of bondage consisting in the world through the
fire of knowledge, which is born from the sacrificial fuel
in the form of Atman (as not different from Paramatman)
through the friction of bliss. (29)

rE— gl it geeReET Rreges fo=mg
STCARUEHERA JHTHAT RIS §6 ST Aer -
fEureTa g S weHigaiGead: 113 11

‘The wise person’ means ‘the Pranalingin’. He should
burn, i.e., should reduce into ashes, the entire host of bonds
such as Mala, Maya, etc., which is in the form of the world
(mundane existence) through the fire of knowledge which
is born from the sacrifical fuel in the from of the Self by the
friction of the bliss of Siva applied on it. Here ‘Jhanagni’
means ‘Sivabhedajianagni’, i.e., the fire of knowledge of
Atman as not different from Siva.(29)

Notes: Upanisads describe this ‘nirmathana’ (churning or
friction) in different ways. For instance, Sve.U.says ‘Teafii
el AU SRR eFfEEERe TwARnEed | ey g afra
it e axolly =1fe: | nTeArat Jersdl g quer disqavatd i1
(1.14-15)— “Making one’s body the lower stick (arani) and
‘Pranava’ the upper stick, one should have the vision of the Lord
as one’s hidden Self through the practice of the rubbing in the
form of meditation. Like the oil in the sesamum seed, the ghee
in the curds, the water in the streams and the fire in the
sacrificial sticks, so does a seer grasp the Paramatman within his
Self and visualises him through the penance in the form of
truthfulness.” Here one’s body is the place wherein one’s Self
is manifested. It should be made the lower stick (adhararani).
‘Pranava’ should be made the upper stick (Uttararani). The
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medition is in the form of the Brahman as one’s Self. Through
the practice of this rubbing of the Pranava against the receptacle
of Atman (the body), this meditation becomes perfect. This is
the meditation in which the self-evident ‘Deva’ (the shining one
—Div’-to shine) is realised as one’s Self. This is like the
discovery of the hidden wealth of the parents which was earlier
unknown due to ignorance and which was later known through
knowledge. That the Atman should be realised as separate from
the ‘aggregate’ (of body, senses, mind, etc.,) is taught through
certain analogies. The oil is hidden in the sesamum seed. It
becomes manifest when it is squeezed by a machine. The ghee
is obtained from its earlier form of butter got through the
churning of curds. The butter represents the Saguna Brahman.
This butter relinquishes its form and assumes the form of the
fragrant ghee due to the application of heat. This represents
the Nirguna Brahman. Thus the analogy of the ghee in curds
stands for the manifestation of Nirguna Brahman. This is nicely

stated in the Bra.Bi.U., ¥afta 7oy fE od o owfa foqmm d
e e HMYA | 1R 0 )— “The Vijhiana (distinct awareness)
resides hidden in all beings like ghee in milk. It should be
continuously churned out through the mind which happens to
be the churning instrument”. The distinct knowledge here is —
“frepet fc =i degReia &A1 (Bra.Bi.U.,21)— “That is
known as the realisation that the partless, spotless and peaceful
Brahman is my Self.” The ‘Atmatattva’ is the lamp. Through
that one should realise the ‘Brahmatattva’ through Yoga. That
is the one which is without birth, which is eternal and which is
pure with all the principles. Having known that Deva (as one’s
Self), one becomes freed from all bondage: “@&rAdTa § S&ITE
AN g TUYA 3 Y Wedrdaye ool o geAd GEumst: |17
(Sve. U., 3.15). Kai.U. speaks of this ‘Mathana” in a different
way: STCHAU Fedl JUre SORF | JHFHEATEd <gfa aivsa: 11
(2.22)— “The wise one burns all sin by the rubbing through
knowledge between the Self as the lower stick and ‘Pranava’
as the upper stick”. The burning of all bondage and sins results
in self-realisation (Atmasaksatkara). This is the ‘tatparya’
(purport) of the above stanza.
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SATT— 3 fYeeariee Eed e -
TR qETTafd—
Then the author concludes the Sivayogasamadhisthala

by speaking about the greatness of Sivadhyana (meditation
on Siva) in two stanzas—

TR I TFFAITIATIIN : |
3 FHYATH TTY: Fraaremiizo 0|
mm:mzl

foTaeaH g dURaUUgUS ST 1132 11

The thought of Siva is the axe to cut the poison tree
in the form of transmigration, which has the five affllictions
as its leaves and which has ‘Karma’ as its root. The
meditation on Siva is the brilliant sun for the darkness
in the form of transmigration which makes the demon in
the form of ignorance to open his eyes and which covers
up the Self. (30-31)

AT — FAHAIURAIE  STeGueraRSTeraorgu-
FAl STHTARU- A UEER - faug e Sa Rraearme gy |
SRR fesdarrers RawEr
JUSHIEH : TEUSHIGUS 39 |13 0-32 ||

gfa forereemferterem )

The meditation on Siva is the axe for cutting off the
tree of transmigration which is characterised by the cycle
of birth and death. That tree has the ‘Karman’ which is
of the nature of merit and demerit as its root and has the
five afflictions such as Avidya, etc., as its leaves. The
meditation on Siva is the brilliant sun, i.e., the terrible sun,
for the thick darkness in the form of transmigration, which
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makes the demon in the form of ignorance to open his eyes
and which guards the Self. (30-31)

Sivayogasamﬁdhisthala ends.

Notes: USIRisT: — Avidya, Asmitd, Raga, Dvesa and
Abhinivesa. faerefa sfa serer:— Affliction is called Klesa because
it torments the Self. Avidya which is the first among the Klesas,
is said to be fourfold — “‘3iferen =Igew&r’” according to the Yo.Su.
Bhasya: sifcargfg @rrery Feargfagarreatatfann | (Yo.Su. 2.5)—
Avidya consists in (i) the notion of eternality (nityatva) in what
is not eternal (anitya), (ii) the notion of purity (Sucitva) in what
is not pure (asuci), (iii) the notion of happiness (sukhatva) in
what is not joyful (duhkha) and the notion of Self (Atmatva) in
what is not the self (anatman)”. That principle which is not
sublated in all the times (trikalabadhitamh tattvam) is nitya.
Paramatattva in the form of Siva is such a Nityatattva. All
the objects of the world undergo six types of modification
(sad-bhava-vikaras) as Asti, Jayate, Vardhate, Viparinamate,
Apaksiyate and Vinadyati. Ignorant persons consider such things
as Nitya and consequently experience sorrow. ASuci results from
‘sthana’ (mother’s womb), ‘bija, (semen and blood), ‘upastambha’
(the seven dhatus-the sources), ‘syandana’, excreta, urine, sweat,
phlegm, etc.)., (Yo.Su.Bhasya, 2.5). The entire body with these
is itself impure. But the ignorant persons wash, apply fragrant
anguents and feel that their bodies are pure. All objects of
senses appear to give happiness to ignorant persons. They are
ultimately sorrowful. All the principles starting from the gross
body, etc., are not Atman. They are mistaken by the ignorant
as the Atman and they look upon them in terms of ‘me and
mine’. It is this Avidya which is the root cause of the other four
Klesas: sifqanasgmar | (Yo.Su.Bhasya, 2.5). Asmita is the second
Kleda. It consists in the ‘ahankara’ resulting from the notion
of identity between the Atman (drk) and Buddhi (dar$ana):
TpeYEEREdEeT | (Y0.Si., 2.6). The feelings of ‘aharn
sukh?’, ‘aham duhkhi’, ‘aham kartad’, ‘aham bhokta’, are the
results of that ‘ahankara’. Raga is the third Kle$a. It is a remnant
of the experience of joy in the form of thirst for pleasure
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lingering in the mind: Y@ 1 (Y0.Su.2.7). It is because
of the Raga that the memory of the past experience of joy and
the means of that arises. This memory leads to the desire to
get that experience through those objects again and again. This
ultimately leads to sorrow. Dvesa is the fourth Klesa. It consists
in the hatred towards the causes of sorrow: 3@ §8:1 (Yo.
St. 2.8). Dvesa arises when Raga is snubbed by some impedi-
ments. It also leads to sorrow. Abhinivesa is the fifth Klesa.
it is defined as: wRuaE fagaisfy qen w@isfif@er: |1 (Yo.Su., 2.9).
‘Svarasa’ stands for the impression of sorrow created by the
death in many lives. The fear of death that is lingering even in
the case of the learned, is what is known as Abhinive$a (clinging
to life). These pafica KleSas are called as the sprouts of the
poisonous tree in the form of Samsara. “Sivo’ harhbhavana” is
the axe to cut asunder that poisonous tree. See also notes on
S.S., 10.26 and 12.21.

oty forgfereem—(3w)
frevafa—
Linganijasthala—(35)

Then the Linganijasthala which is the state of direct
experience of the Linga, is told for one (the Pranalingin)
who has the experience of such a Sivayoga—

Wrfyafag e Taggvaterta: |
Teg Wiage fafuegead g8: 131

The state of one’s personal realisation of the internal
Sivalinga as the Universal Self, is what is considered by the
wise as the true form of the Supreme Sivalinga. (32)

SATEAT— WA dreer e Riafogs =z vea-
&M TE VT e g e vIa MIIdISaif Jeaaly-
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wafefifa 49 wiage wefage Feffa Fereasafafa
PRI head goad: 11311

That state in which the Sivalinga residing in one’s
Self in a relation of identity is directly realised as one’s own
Self in such way as the ‘I” in general without being restricted
by the notions of place, time and form, is regarded by
the wise, i.e., those who are endowed with the spiritual
awareness, as the true form of the Supreme Linga. (32)

Notes: The word @r<® should be understood as that which
resides in one’s Self in a state of essential identity. The internal
Sivalinga (i.e., the Pranalinga) should be directly reaslised as
one’s Self in a state of essential identity. Sivalinga is the ‘I-ness’
in its highest state without the delimiting conscionsness of its
relation to the narrow adjuncts like a particular place, time and
form. This is the true state of the Supreme Sivalinga. This state
of realisation is called ‘Adhyatmikapratyaksa’, as distinguished
from the other two Pratyaksas called Laukika and Yogaja.
Laukikapratyaksa has two forms as external and internal. The
knowledge of the external objects (ripa, rasa, gandha, etc.,)
through sense contact is called the Laukikapratyaksa of the
external type. The knowledge of joys, sorrows, desires, etc., is
the Laukikapratyaksa of the internal type. Yogajapratyaksa is
the realisation of the inner bliss through the Yogic practice
consisting in the piercing and taking the vital energy through the
six cakras. Beyond this is the Adhyatmapratyaksa as described
in the Sivayogasamadhisthala. (Vide notes on 12.25-27 and 28).
Thus Linganijasthala consists in the state of realisation of the
inner Sivalinga which is in its essential identity with one’s own
Self as the Supreme Sivalinga.

ATET— 31 TGEY YA Tehadfd—

Then the author reveals the nature of that state in two
stanzas—

SAfawaEr <aT: d deeawdT |
S T W dfootg o@l ST 133 11
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That in which all the gods commencing from
Brahman and Visnu and all the Vedas, etc., get absorbed
(liyante) and from which they manifest themselves again
(gamyante) is the Linga., which is none other than the
eternal Brahman. (33)

HAET—  FAfTeprfasar IgRmyunieeEaT ey I
o TRf Oy, ag fog forgersaified sheed 9a
s 113310

That in which all the gods commencing from Brahman
and Visnu and the groups of Verbal testimony such as
Vedas, Agamas, Puranas, etc., get merged and from
which they once again manifest themselves, is the Linga
(liyate gamyate iti Lingam) which is the eternal Brahman
itself. (33)

Notes: This has been beautifully described in the Candra
JA: ey 2R T weReigd | T SR fagheR dee W)
ST fEeAHIRaHTHER | edl<t T et ad=) Faead: | | g&d e
TR G | e el & 39 TeguEshAn: |1 Wt AT g ST
WESIgH | JTecqdd Iemege fagayed|l (3.5-8— “When the
immovable and the movable were lost in one terrible ocean,
there stood up the Sivalinga which was of the nature the
Supreme Lustre. In that Linga, which is surrounded by the
neclace of flames, which is the divine, which is immeasurable and
which is free from all impurities, all the gods get merged and
reside in it at the end of each creation. In the heart resides
Gayatri the best among the best gods. All the Vedas along
with their six Angas, the Padapatha and the Kramapatha get
absorbed into its head. The entire world consisting of the
immovable and the movable merges into its belly. That from
which all that is again produced is the Brahman which is
designated as the Linga.” Siiks. A. gives the details thus:
deEHaTEl de): WIgT: Al | SUEST HedrEl heur | o Tl ||
SeAuTgTI SR e Ig el | FegsT T Mo gearey | | oe: fm:-
T TIGTIRET: el | ST e o foig SFee TR 11 (6.13-15)
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— “The gods, demons and gandharvas and the ancient Vedas
along with their aids (angas) are produced here at the beginning
of every Kalpa and get merged into it at the end of the Kalpa.
Brahman arose from its right side; Visnu emerged from its left
part; Gayatri, the mother of all the Vedas, arose from its heart;
the Vedas in thousands with their aids and sub-aids were born
from its head. It is from this Linga that the movables and the
immovables are born and in it they are absorbed”. All this is
inspired by the Sruti. Br U. says: 37 #gal e 7. afgaig =y
IS THORISA Y e U foen Iufes: Yol AvagAreH I
AR @l (2.4.10; 4.5.11)— “This Rgveda,
Yajurveda, Samaveda, Atharvangirasa (Atharvaveda), Itihasa,
purana, Vidyas, Upanisads, Slokas, Siitras, Anuvyakhyana, Vya-
khyana, are the breath of that Great Being (Brahman)”. Sve.U.
also says: 3 s feuf gdf ar & acjer afeonfa awd | 7 STy gyt
&9 YRUME T 11 (6.18)— “I who am desirous of liberation,
would surrender myself to that God who first created Brahman,
who imparted the Vedas to him (Brahman) and who shines in
one’s intellect”. That God is Para$iva Brahman. He is the Linga,
who is the cause of ‘laya’ (i) and ‘gamana’ () of everything.

AE— ] fgveatuee fasiaftome = sdd I,
dfegea®y a1 dgafafer deme—

It may be asked: If Brahman which is designated by
the term ‘Linga’, is the source of this world, is it of the

nature of Siva or different from him? The answer is given
here—

foerm<wa: afesa g e |
foargthegead g 9q: wfgygdy@a: 113% 11

The Linga alone which is of the nature of intelligence
and bliss and which is free from all blemishes, is actually
Siva, but not anything else, because it is from that the world
is born. (34)
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HATET— Il FeRasafagle faggvel fagicaft: @,
diccty deaEufdy  FeH<Ad: gieaer<eEsy:  Fe:
LR, HreTe e e Taeg=ad e, 31gEg A=ad
gl 113% 11

Since the emergence of the world. i.e., the birth of the
world, is from the Linga of the nature of Brahman, that
Linga, i.e., the Linga in the form Brahman, which is of the
nature of intelligence and bliss, i.e., of the nature of
existence, intelligence and bliss and which is unaffected in
the sense that it is free from all blemishes, is actually said
to be Siva, but not anything else. It means that any other
object is not told. (34)

Notes: Siva who is ‘saccidanandasvariipa’ and who is
‘nirafijana,’ is the Linga. Tai.U.tells this in these terms: 3=l

AR ST STH=Igad @ica= S ST | 3= Siai Siaf=< |
3= yafEfewt<i | (3.6)— “Bliss should be known as Brahman.
It is from the Bliss that all these beings are born. By the Bliss
those that are born live. They go and merge into the Bliss”.
Saccidanandasvartipa means ‘sadrtipa’ (in the form of existence,
unlimited existence), ‘cidripa’ (in the form of intelligence,
unlimited intelligence) and ‘anandartipa’ (in the form of bliss,
unlimited bliss). This is inspired by the Candra J.A.: %d & ®
& IR | SR §& qedl LEmiad: 11 (3.21)— “That
Linga is the ‘Rta’ (cosmic, moral and religious order), the Truth,
the Supreme Brahman of the nature of existence, intelligence
and bliss. It is the Brahman which is unsurpassed by anything.
Hence it should be meditated upon by the orthodox people”.
Thus the suffix ‘mayah’ in ‘cidanandamayaly’ is in the sense of
‘svariipa’, i.e., ‘of the nature of’ but not in the sense of ‘vikara’
or ‘modification”. Siva is also ‘nirafijana’. Afijana means some-
thing attached, sticking to it; it means a stigma, blemish
(kalanka). Siva is free from all blemishes. The Candra J.A. says:
frehct ffeRd T e Fee™| Toafiag Id SamEIe | a=el-
HreAHaE qaHaferggead 11 (3.20)— “That which is without parts,
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which is without action, which is peaceful, which is free from
all drawbacks, which is free from all the blemishes, which has
all differences disappeared, which is pure existence, which is
beyond senses and which being beyond words” could be known
by one’s self, is said to be the Mahalinga”. That is nothing but
Siva, Parasivabrahman.

TET— 37 freryaE—

Then the final conclusion is drawn—

g fegeae forgfiuegeaa g8:
foranfid w @1 fogu SPEIEH 113y 11

What is the use of saying much? The Supreme
Brahman which is designated as Siva, which is of the nature
of intelligence and which is the substratum of the world,
is said to be the Linga. (35)

ATEIT— 37 SO forodl qgumou fehe ? STeR-
g4 yrerReed gead: 1134 1|

Here, in this matter, what is the use of speaking much?
The Supreme Brahman which is of the nature of mani-
festation as the substratum of the world and which is
designated as Siva, i.e., Parasiva, is said to be the Linga,
i.e., Nijalinga, by the persons learned in Sastras. (35)

Notes: Not much need be told. The advocates of Agama-
§astra propound that the ParaSivabrahman who is firstly of the
nature of pure existence and who is secondly the substratum
of the world, as the ‘Linga’. This is what is established in the
Candra JA.: T fagfreg: gfe awa dfew| oea: wayamH
FEfeeigg=ad |11 (3.51)— “The sky is said to be the Linga and
the earth its platform. It is the resting place of all beings. It is
called Linga because everything gets merged into it (layanat
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lingam; layana=merging). We are born in the Linga. We merge
into the Linga. Yet due to the ignorance of the principle of
Linga, we get into the clutches of transmigration (sarhsara) and
suffer. That principle of Linga is not external to us. It is within
us. Yet we require somebody to tell us about it. This is discussed
in the next two stanzas:

ATET— HifehdaaHaidg fog feifag T werdifa
E -
It is propounded in the next two stanzas that the Linga

which is grasped on the lines of Vedanta which propounds
the theory of Maya (illusion), is not the Nijalinga—

Aqrarast faar fagagaaT |
ARSIl oTg & SRISIuT: 113§ 11

Others say that the knowledge born from Vedanta
statements is the Linga. It is not correct, because the Linga
which is of the form of Brahman is to be known.(36)

freifetg Wq AW SR 3g:, T dearereyenli¥-
IAfeTg SEET: Wegrawhm fager JaeTans fefag-
T IGEIRRICTEN, 3THG_ TR :, A quﬁqﬁﬂ
fage THETefasaT THE<RATIeEGid 13§ ||
‘Vedantavakyaja vidya’ means the knowledge (vidya)
which is revealed through such Vedanta statements which
mean- “the Supreme Knowledge is Brahman” (Prajianam

brahma), “I am Brahman” (Ahamh Brahmasmi), “You are
That” (Tattvam asi), “This Atman is Brahman” (Ayamatma

aResas ATfeifgs TsafdeReIeIwge 679

brahma), etc. Others, i.e., the Vedantins, call that as the
Nijalinga which is actually the revealer of that knowledge.
Since the Linga which is in the form Parabrahman, is to
be known, i.e., to be known through the light of intelligence
in the form the Nijjalinga as ‘I’, the above view is not
tenable, i.e., not good. There is a rule that the means of
valid knowledge (Pramanas) can have the capacity to
reveal the things to be known provided they go closely with
the knower (Pramatr). Otherwise there might arise a
situation in which one will have to follow the Bauddha
view. Since the Brahman in the form of Linga stands
revealed in the fold of what is to be known, there might
arise a contingency of regres ad infinitum in as much as
there is the necessity of a knower to get an awareness of
that and so on.

Notes: 3 §& (Ai.U., 5.3); 3% 5&feq (Br.U., 1.4.10); Gcaafy
(Chand. U.,, 6.8.7) =@ s& (Br.U., 2.5.19). In the Vedanta-
$astra, knowledge itself is regarded as Brahman (i.e., the Linga).
It is expressly stated in ‘Prajhanam brahma’, the other state-
ments like ‘Aharh Brahmasmi” etc., give the knowledge that our
Self is Brahman (the Linga). This knowledge itself is not the
Brahmalinga. It is only a means (sadhana) but not the end
(sadhya). The end (sadhya) is the realisation of the Brahma-
linga. It is not proper to speak of the ‘sadhana’ as the ‘sadhya’.
In fact the knowledge of the Vedanta statements is the Pramana
called Sabdapramana. Any Pramana (knowledge) for that
matter requires Pramatr (knower) to know what is to be known
(Prameya or Jieya). If that itself is the knowledge there should
be another knower to know it. Like that everytime we have to
think of the knower endlessly. This leads to the contingency of
regres ad infinitum (anavasthda). We will have to go by the
Buddhists who say that Buddhi (intellect or knowledge) is the
Atman. Further if it is said that the Linga is revealed like an
insentient object revealed to the eyes, it is not tenable, because
the Mahalinga is not revealed like an insentient object to the
eyes with the aid of external light. It reveals itself as it is ‘Svayam
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Prakasa’ and does not stand in need of any external aid to be
revealed. Bra. B.U. makes the point clear:  fo@ afsaed g vi=sd
T T 3| eS0T O : W Fferreaia | | Tt JTe FHfasdrad: |
YA el ST || (Q6-2 ¢) — “Vidya (knowledge) is
of two types: Sabdabrahmavidya (Sastravidya) and Parabrahma-
vidya (Svartipavidya). When Sabdabrahmavidya is grasped, the
Svartipavidya comes with it. Just as a person aspiring for Dhanya
(grain) takes the dhanya leaving the husk behind, so does an
aspirant of liberation absorb the knowledge and leave behind
the texts entirely”’. The weights are meant for measurement and,
hence, are the means of measuring the grain. They are not the
grain themselves. Similarly Sabdabrahmalinga is meant for the
realisation of Parabrahmalmga. That itself in not the Para-
brahmalinga.

ATET— 37 A R fd—

Then another view is rejected—

reTert fergfireangstat Fetaaum |
forgt meyrgfa manqgEgal13v 11

‘Avyakta’ (i.e., Prakrti) which is the original cause of
the worlds, is said to be the Linga and Mahe$vara is said
to be the ‘Lingin’. This view is not relevant. (37)

HeuUl fagl =ft fagenfreag: | waaw ‘Al g wefa formn-
A, ApdsiSa sl aEwEEl 1134 1|

The original cause of the worlds is Avyakta or
Mayatattva. That is called the Linga. Mahesvara is called
the Lingin or Mayavan. This view is expressed in the
statement — “Mayam tu, etc.,” which means “Maya” is to
be known as the Prakrti and Mahe$vara as the Mayin”.
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This is the view of the Svetasvataras. This is not relevant,
i.e., not acceptable to the Pranalingins, because the Prakrti
being insentient, falls into the category of things that are
fit to be rejected. (37)

Notes: Here we find the rejection of some Prakrtitkarana-
vada. According to this view Prakrti is the original cause of the
world. As the original cause of the world the Prakrti is the Linga.
As the possessor of that Linga, Mahe$vara is the Lingin. Prakrti
is the Linga because it is the “sign,” (“mark™) of world, i.e., it
is the original source of the world. The same is called as the
‘Mayatattva’ in the Sanskrit commentary. MaheS$vara is called
the ‘Lingin’ in the sense that he is the ‘Lingavan’ or ‘Mayavan’.
The Sanskrit commentary relates this with the Svetasvatara
statement— W g Y faemfa g weaw (Sve. U., 4.10). This
statement is often interpreted in favour of the doctrine of
‘Saktivigista Siva’; Maya is taken as the Sakti which vibrated
when Siva thought of creating the world and made him expand
in the form of the world. ‘Mayin’ is taken in the sense of that
Mahesévara who is inseparably related with Sakti. In the present
context, the terms ‘Linga’ and ‘Lingin’ are taken as Mayatattva
or Prakrti and Mayin or Lingavan; Prakrti is taken as the Linga
and Mahe$vara as the Lingin. This view is criticised on the
ground that Prakrti is ‘Jada’ (insentient) and that it should be
regarded as ‘heya’, something fit to be rejected. If this is taken
as the rejection of the ‘Prakrtikaranavada’ of the Sankhyas, it
has to be explained as to how they could relate that Prakrti
with Mahesvara, as they do not accept I$vara at all. If it is taken
as the view of the Svetasvataras, the interpretation of the
statement “Mayam tu, etc.,” in favour ‘Saktiviéista Siva’ has to
be discarded. It is unwarranted.

SAET— 31— T T QAN Wi A TsadReh 81 gl
Nif<T FAISTR: | T IRETIfa 9 & W gafe
foifar11”” gfq weaecligeagaru yufafgal @=d feifag-
W&y Pga fauredia—
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Then in accordance with the statement of Kathopa-
nisad (Kathavalli), viz., “Na tatra stryo bhati, etc.”,
meaning that “the sun does not shine there, nor do the
moon and the stars; the lightnings do not flash, whence can
there be Agni? Everything (all luminaries) shine after him
who shines, the author speaks of the nature of the Nijalinga
which is acceptable to the Pranalingins in two stanzas.

T gt wifa T faga o wrae: |
T A WElfelg SaH™ T 113¢ 1

In that (brilliance) when the Mahalinga, the Para-
matman, shines, the sun does not shine nor do the moon,
the lightning, the fire and stars shine. (38)

ART— WA RAAN Aelferg dqam afd, @
A Femerl 7 I @ T Wifd, 7 T 7 Wi, a7
e, fegl=ar 7 wifd, Feefor = 3 @iz ¢ 1

In that great brilliance when the Paramatman, the
Supreme Soul, the Mahalinga, shines, the sun does not
shine, the moon does not shine, the fire does not shine, the
lightning does not shine and the stars do not shine. (38)

Notes: ‘7 @ g&i wifd, s’ — (Katha U., 2.2.15; Mund.
U., 2.2.10; Sve. U., 6.14). Stirya, Candra, Vidyut, Agni and
Taraka are the luminaries which shed light and all our activities
go on in their light. The brilliance of the sun surpasses the
brightness of all the luminaries. Just as all luminaries lose their
brightness before the sun, so does even the sun lose his brilliance
before the great brilliance of the Mahalinga. All the luminaries
that brighten the world derive their light from the limitless
light of the Mahalinga. Such is the nature of the Nijalinga. It
does not need any other light to shine. It is ‘svayamprakasa’ self-

luminous. Siiks A. brings this out : T TG & SRR |
YRR A shieterwan feaemi | (&.])— “With his brilliance,
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O Devi, the planets such as Candra and the stars shine subject
to the condition of time of day and night”.

TEAT— dfe a9 e IR —

If it is asked as to how they shine, the answer is given
here—

o W fag gfoe frarren)
T 99T Gathe ufqunfa 7 Gor: 113% 11

The Supreme Linga in the form of Siva is of the nature
of lustre. The Sruti says that all these (all these luminaries)
shine with the light of that Great Lustre. (39)

FE— REers | fag wefagia s
TYEAMRITETH | T T @l SAfAAGIheHa g8 ad
AEsieeh g wfawIf | 37 g<a) T SHdacaig e |
3% W :— TETH UM AR AT AT qcETe, TSt
SRR =, TSRS aTHg T
EYTfaaHIE EIEe Y 81138 11

The Supreme Linga in the from of Siva is the
Mahalinga which is of the nature of lustre. Its brilliance
is not dependent on any thing else. Hence by its lustre,
i.e., by the lustre of the Jyotirlinga (Linga in the form of
brilliance), all this series of lustres such as the sun, the
moon and the stars, shines. The Sruti says that there is no
doubt about this. This is what is intended to be conveyed—
The Agni, Stirya and Soma (Candra) are of the form of the
world consisting in the ‘triputi’ of the knower, means of
knowledge and object to be known. It is proved that the
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lustre of these depended upon the lustre of the Mahalinga.
Hence, if it is accepted that this Mahalinga is revealed by
the knowledge of the Vedanta statements, then it is open
to the defect of being considered as exemely insentient on
the ground that it is made to shine by other luminaries.
The term ‘Nijalinga’ refers to something that is beyond
grasp and self-luminous. In our view the means of valid
knowledge such as Veda and Agama constitute the Sakti
of Siva. Siva shines himself, there is nothing wrong in our
view. (39)

Notes: This stanza explains as to how the luminaries such
as the sun, moon, stars, etc., shine. In other words, what is the
source of their lustre? The answer is given here on the basis of
the Katha statement, ‘Tasya bhasa sarvamidar vibhati.” (2.2.15).
The fire, the sun and the moon are a part of this physical world,
which is made up of the triad (triputl) of the knower, means of
knowledge and objects of knowledge. Hence their shining
depends upon the brilliance of the Mahalinga. The Mahalinga
which is called Nijalinga here, is beyond grasp and self-luminous.
Hence it does not need anything to reveal it. Su. Sarh. discusses
a great deal about this: R1e& fofg waef<T hfvg TgiHR HaeNgE|
T TEGE WHHH W 1 i fagH ) | Rew fag frefag =
T JEfa] 98f<1| WETSERTE T ISAd Iqavd IREEEHd fagH |
SEaTRITeI Aol e ferg; sreraf=< s | faamsT=amfy woafosr gaf<
T W fagH | | ErRsafaRfa wre g el st T W SEie
fordieaft = 11 o Fafae<aaT: WH: | WaHg 9q fag 7 fag
T e || STl TS g ST R YR and hadl: | waifedr fagffa
fesTivreed o4 gfareasieer | | (Quoted in the Kannada commen-
tary by N.R.Karibasava Shastrin, 1921, under S.S.; 12.39)—
“Some people speak of the revealing sign (linga) of Siva
variously from the point of view of usage, but not from the point
of view of spiritual concept. There is no revealing sign in the case
of Parmae$vara who is self-luminous. Other sages knowing Veda
say that the Sivalinga is the jliﬁga’ of Siva. It does not apply to
that which is self-luminous. Sambhu is himself the Linga. Some
say that the spiritual knowledge (Paratmavidya) arising from the
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Vedanta (Upanisadic) statements, is the linga of Siva. Others
speak of the true knowledge born from spiritual deliberations
as the ‘linga’ of the Parame$vara. The sacred Sruti (Sadhvi
Srutih) calls the Parames$vara as ‘Svayarhjyoti’. It is also said that
all this shines by his lustre. Hence, the Parame$vara who is of
the nature of existence, intelligence and bliss, is himself forever
the Linga. No ‘linga’ of him is found at all. Hence, Siva who
is the revealer of the world and who is self-luminous, is all by
himself. O best of the Brahmanas, the Linga has been told by
me. That itself stands at the beginning of Sruti”. The Mahalinga
is the ParaSivabrahman. It is the Supreme. By meditating upon
it as the real Atman (One’s Self), one attains the state of
the Nijalinga. This realisation is the highest goal of man. This
realisation can be achieved through Sivayoga. The Sadhvi Sruti
referred to above is — ‘3@ geW: WasAfadafa” (Br.U., 4.3.9).
“q& W wafg faifd 1’ — (Katha U., 2.2.15.; Mund. U. 2.2.10;
Sve.U., 6.14).

HTEAT— 37 g foagHeraysal feifaged -
gfg—

Then the author concludes the Nijalingasthala by
speaking about the greatness of the Linga in two stanzas—

forgrafa W aee IewITSSTEd S|
AAGUAT & ASH ATATIA | 10 11
TH@Tfeerg T §& AicaH<eyum |
frereufufa e qeaeer uemEd 1182 11

There is no principle superior to the Linga since the
world is born from it, since it assumes the form of this
(world) and since the world merges into it. Hence, the
Linga is the Supreme Brahman which is of the nature
of existence, intelligence and bliss. Meditating on it (the
Supreme Brahman) as one’s nature (Self) one attains its
state. (40-41)
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FerotfeTgel T el I | | T Efeeeeta®y Waaie ey
fagfufa s fammrd deeen faghe feificgeaeen ssmed
RT3 118 0-% 2 ||

gfa forgfrereerem)

Since, i.e., for the reason that, this world is born, i.e.,
produced, from it, since the world attains its form, i.e., the
form of existence and since the world merges into it, i.e.,
gets absorbed into it, there is no principle superior to this
Linga, i.e., the Nijalinga (the Self as the Linga) which is
endowed with a lustre that shines without the aid of
anything else. Hence the Supreme Brahman which is of the
nature of existence, intelligence and bliss, is the Linga in
the form of one’s own Self. Through the meditation of that
Linga in that form, the state of that Linga as one, real Self
is born or appears. (40-41)

Linganijasthala ends

Notes: These stanzas echo the idea contained in the
Upanisadic statements ‘3l a1 A1 a1 STES | AT ST sfaf=<i |
FJarg=afdfawf<i | afgfamas degar 1’ (Tai. U.3.1) and ‘94 @fcas ga
st gfd e Ui’ (Chand.U.3.14.1). “That from which
these beings are born, that by which those that are born live and
that to which they go and enter, is that which you should know.
That is Brahman™; “All this is the Brahman; meditate peacefully
that It is from this that this is born (tajja), that into which this
enters (talla) and that in which this breathes or lives (tadan)”
[tasmad jayate = tajja; tasmin liyate=talla; tasmin aniti-tadan].
It is the Supreme Brahman : Jews WX fefarean et @ o 7ifd: |
(Katha U., 1.3.7)— “There is nothing superior to Purusa
(Brahman); He is the ultimate, He is the goal.”
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FgtAfgrem—(3§)
TET— 37 fagisiiggialg gead Freafa—
Angalingisthala—(36)

The author explains how he who is adept in Linga-
nijasthala becomes the Angalingin in two stanzas—

TrwEffT W forg wwE
faem aege o Wisglagifa @ifaa: 1% 11

The Anga, i.e., the Jiva, is the knowledge and the
Linga is what is to be known by him (the Pranalingin). He
who knows the ‘two’, is said to be the Angalingin. (42)

ATS— i+ Ragmar sta: eigfufa mghead: | =
o RTeRIedH wereEn i o | el fagfifa wg:,
“H W T T A | g SEfRe W
TufAfg add, Qisglerg! Fifdaa geef: 1% 11

'Knowledge’ stands for the Jiva who is endowed with
the knowledge of Siva’. Such a jiva is the ‘Anga’. So they
say. ‘To be known’ (Jiieya) by him, i.e., the object to be
realised by him who is endowed with the knowledge of Siva,
is the eternal ‘Linga’. So they say. This is in the light of the
Sruti statement “Dva suparna sayuja sakhaya” which means
“the two birds which are together and which are friends,
etc.,” He, the Pranalingin, who has these two, the ‘Anga’
and the ‘Linga’ is described as the ‘Angalingin’. (42)

Notes: ‘Knowledge’ is to be taken as ‘the Jiva (Self) who
is endowed with knowledge’. Such a ‘Jivatman’ is called ‘Anga’.
The term ‘anga’ is generally used in the sense of the body
(Sarira). But in the Virasaiva tradition, ‘Anga’ is a technical
term which stands for the Jivatman who is endowed with a body
(Saririn) and who is endowed with the knowledge that he is
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originally a spark of consciousness and that he has been separated
from ParaSivabrahman, who is the ocean of consciousness. This
is what is already told by the statement of S.S. — ‘&1 StteHMH®: "’
(5.34). ““si farel et 31§ " — according to this derivation, Anga
is that Jiva who attains to and becomes one with the Paramatman.
He attains to the Paramatman and becomes one with Him
through Sivayoga’. That Paramatman is called the Linga in
Vira$aivism. He who knows this nature of the relation between
the Anga and the Linga is called the ‘Angalingin’. The Sanskrit
commentator (Maritontadarya) has quoted a Sruti which is
given in full here: ‘g YUl GIST T@RAT TAMH Fa&f TREESI | TA:
fireet wemgraRE= tfEmREnfa 117 (Rv. 1.164.20; Mund. U., 3.1.1;
Sve.U., 4.6)— “The two birds which are together and which are
friends, are residing in the same tree. One of them eats the sweet
Pippala (berry) fruit, while the other looks on without eating
anything.” This quotation is rather misleading. It could have
been dispensed with. But having quoted it, Maritontadarya is
constrained to raise an objection and take the next stanza as an
answer to it.

STEAT— 31 348 YedfEHATaT S gee—

Then if it is objected that in that case we will be
entering into the portals of the Dvaita doctrine, the answer
is given here—

AR 38 99 | Wosgtagdarl1¥3 11

In the Anga, the Linga resides and in the Linga, the
Anga is stationed. He who has these two is the Angalingin,
one who has his Anga as the Linga and the Linga as his
Anga. (43)
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fergar g 11¥3 11

In the Anga, i.e., in the Jivatman, the Linga, i.e., the
Sivaliflga, resides, i.e., exists in mutual harmony; in the
Linga,i.e., in the Sivaliﬁga, the Anga, i.e., the Jiva, resides,
in other words, exists in mutual harmony. He, the Prana-
lingin, who has these two, i.e., who has the knowledge of
these two as conforming to the maxim of the seed and the
sprout (bijankuranyaya), is the Angalingin.(43)

Notes: There is no question of Dvaita at all here. ‘Samarasya’
means ‘the mutual flowing into each other’, ‘the harmony’, ‘the
knowledge of each entering into the other like water into water,
milk into milk’. This is the Lingangsamarasya’, ‘Sivajivaikya-
bodha’ (S.S.5.16). As per the Sruti “aq gear agargufaer| | (Tai.U.,
2.6)— “Having created it, the Brahman entered into it”, the
Paramatman resides in the Jivatman. See S.S., 5.36— Bijankura-
nyaya is referred to there. ‘Bija’ is the Linga, the source and
‘Ankura’ is the Anga, manifestation. The ‘ankura’ exists in the
‘bija’ before it is manifested. This is the mutual harmony which
exists between the Anga and the Linga. He who realises both
in this mutual harmony, is the Angalingin. In order that this
harmony becomes fast and steady, the aspirant should cherish
that knowledge incessantly.

ATAT— 97 JAEEHY faaferd fefeme—

If it is asked as to whether ‘knowledge’ alone is
intended, the answer is given here—

T T 2 | forg Tl Sfareran |
TSaEaata o faemagtatg=m 1% 11

He who always worships the Linga knowing and
cherishing it incessantly as residing inside in the form of
lustre, should be regarded as the ‘Angalingin’.(44)
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SATEET— 7 Mg We Weedeh e Salfacsh
fewte wed Fret g e amcered g
ST A o STgfafe faend strranfecred: | 1¥¥ 1|

The Pranalingin who worships by cherishing the
Nijalinga which resides inside, i.e., in the lotus of his heart,
as of the nature of lustre or as made up of lustre, after
knowing it as of the nature of harmony (between the Anga
and the Linga) through the Sruti, the Guru and self-
experience, should be known as the ‘Angalingin’.(44)

Notes: fa=( is read in the place of fa@R and &dd is read
in the place of Waain some texts. (See Jangamavadi Math, edn.
of 1993 and N.R. Karibasava$astrins edn. of 1921). The worship
of the Pranalinga is described in the Pranalingaracanasthala
(S.S.12.13-20). Here knowledge alone is not intended. What is
intended is the cherishing of that knowledge in the form of
the internal Linga consisting in lustre. The internal Linga is
described in terms of the ‘formless one’, ‘thumb-sized Purusa’,
etc., in the Sruti— See Katha U. which says “3/¥RR yRsawrs-
afera’(1.2.22)— “The formless (bodiless) one resides in the
bodies of beings, the stable among the unstable ones”, ‘‘3IgwsaH:
e 7 et fasefa’” (1.2.22) “The thumb-sized Purusa resides
in the middle of the heart-lotus”. Also see 3TgHM: T&uI SAIfd-
are: (Katha U., 2.1.13).

STET— 37 (HSIfagaaiammgeRal T gefoar
Strerer gft A (Yga ?)Ferafd—

Then the author mentions the synonyms of the Nija-
linga and tells in three (two?) stanzas that he whose mind

is firmly rooted in it is the Jivanmukta (liberated while
alive) —

Wﬁﬁ'ﬁaﬁﬁ Q'I'I'é: Wﬁéf:l
saIfa fagamfa faged: i@y
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Wﬁ'@}’ﬁiﬁmﬂz'@ﬁ:l
W Yol ganIsiy @ J T WEhE: 1 1¥E 1|

The Linga is alone known from all the ancient lores
as Brahman, the Vi§vadhama (the abode of the world), the
place of emancipation. He whose mind is steadily concen-
trating on the Linga as of the nature of liberation, is indeed
liberated even though he has the body. He is the enlighte-
ned one. He is the great Guru.(45-46)

ATET— U (eifagHe Waalfd, SFRreRfAE, wfed-
O e g el wd: wrd: -
AT ? 3¢ Fifag gfeaed wyfSaeeatata o e mo-
fefer :feerfa:, @ Searsf Jo: strarTaTsshagen:,
¥ I 9 U Ragear ¥ wene: SR |18y -¥E ||

The one Nijalinga is the Parabrahman, the substratum

of the world (Visvadhaman=Jagadadhara) and the abode
of supreme liberation. As per the Sruti statement “Vaca
virlipanityaya” (with speech which is variously eternal),
that it is consisting in Siva and Sakti is known through and
explanation of the ‘tatparya-lingas’—Arambha (beginning)
and Adhyavasaya (ascertainment) on the authority of all
the ancient, eternal lores such as Veda, Agama, etc. The
Pranalingin whose mind is firmly convinced that the
Nijalinga is of the nature of supreme liberation, is liberated
even when he is endowed with a body, i.e., even when he
is alive, since he does not have rebirth. He alone has the
true knowledge of Siva and he is the great Guru, the
illustrious Guru. (45-46)

Notes: The most sacred Pranalinga has been described in
various ways in the Sastras, Sruti, Agama, etc. See S.S., 6.58-62;
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6.34-37 and notes there on. “‘amn fewaffeg@r” (Rv., 8.75.6). The
Candra J.A. describes the Linga as fargare® (3.16), Sakti as
Bindu and Siva as Nada. Speaking about the Pranalinga, it
says that it is in the form of lustre and the prime resting place
of Maheévara and that Sambhu releases that person who is
engaged in the meditation on it: SAIEY dod T R & AR: |
T freArmr g smgeteEasteral | (3.36). The Angalingin is said to be
Jivanmukta; he is called the real enlightened one and a Guru
who can enlighten the seeker of Siva.

SEAT— 378 fag iy gidiadicar—
Then the author says that those who do not have the

real knowledge of the Pranalinga (Nijalinga), cannot attain
liberation—

rfefer forg srul SaTfig |
¥ T AHfA A YT MY ESRaT: 1169 11

Those who do not know the Linga which is without a
beginning and an end, which is the cause of the worlds, are
the fools who are debarred from the path of liberation.(47)

SATET— 3 ScfrTeR feafeed: | RTS8 e g o1l

‘Anadinidhanam’ means ‘that which is not subjected
to production and destruction’. The rest is clear. (47)

Notes: The summum bonum of life is the attainment of
liberation. It is possible only to those who know and meditate
on the Nijalinga (Pranalinga). That Linga is without a beginning
and an end. It is the Supreme Principle which is the cause of
the world consisting of the movable and the immovable. It is
the Parabrahmalinga which everybody should realise as one’s
own Self. This can be done only before this body falls off.
Otherwise, there will be no occasion for this realisation. This
is the significance of what is called Jivanmukti. Katha U. has
given a call to mankind — 3w | SA | w1 aEEfTard (1.3.14)—
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“Arise! Awake! Meet the enlightened and get enlightened”,
with a warning ‘@eme®f e’ (2.2.5) “Brahman can be realised
in the Self as if it is seen in a mirror.” Brahman can be realised
in the Atman (embodied Soul) very clearly like some object
which is seen in a mirror. This is possible before one dies. Do
your best to realise this here and now. Otherwise it would be
too late. Life is a waste, if this realisation is not attained.

HAT— 31 TG TEIGyHa Mfegla JHak-
TTehaQTTd YR geafHHanfcgeran Mufafgeer gavafd—

Then the author concludes the Pranalingisthala
after saying that the Pranalingin himself who is adept in
the practices such as the worship of the Pranalinga, gets
the designation of Sarana by virtue of his maturity in
knowledge—

T: MUIfergTaTayd-dieda : fraufearan
W T g : uiaifaarsar dlafgurameston-

faam: 11%e 1

gf s IeTsIleTon FraaifiqmT fattad
sfagraforamuit oo : THETTHag!
I gISYT: UReST: QAT 119711

He (the Pranalingin) himself who is endowed with
the efficiency in the practices such as Pranalingarcana
(worship of the Pranalinga with abstract materials of
worship) and who has a mature conception of Siva as his
Self, is called as the ‘Turya’, the fourth one (in the order
from Bhakta, etc.), gets the designation of Sarana by virtue
of his maturity in spirtual experience. (48)

Here ends the twelfth chapter dealing
with the five Sthalas of the Pranalingin in the
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Sri Siddhantasikhamani written by Sivayogin who is
endowed with the experience of Brahman realised
through the path of Satsthala. (12)

STEAT— 3: AUAg! Mg YR o : fram):
T O fageun wiqdrgeeeTar, d: Yeauedn aqy:, 9
ATl Oferg TR ATehergTie IRT: geafueant-ieae: |16 ¢ ||
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27 ISR LimfiaiveaTor
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He, the Pranalingin, himself who is adept in the Saiva
practices such as the worship of the Pranalinga, etc., and
who is the fourth in the order from Bhakta, gets the name of
Sarana by virtue of his maturity in spiritual experience. (48)

Angalingisthala ends.

Here ends the twelfth chapter dealing with the five sthalas
of Pranalingisthala in the commentary on
Srisiddhantasikhamani called Tattvapradipika written by
Sri Maritontadarya who is the foremost among those who
are well-versed in Vyakarna, Mimamsa and Nyaya.(12)

Notes: @fafguehid— maturity of experience consists in the
maturity of Bhakti. It is the result of the realisation that ‘I am
Siva’ (Sivo’ham)— Sivabhavitatmatva’. The Anubhavabhakti of
the Pranalingin is ripened into Anandabhakti in the Sarana. It is
in the form of unalloyed bliss resulting from the intimacy of the
relation between the Sarana (Atman) and Siva (Paramatman).
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Then comes Agastya’s question, i.e., Agastya says —
I am given an instruction about the Mahe$vara and the
Prasadin and about the Pranalingin. How is it that this
Pranalingin is said to be Sarana again? (1)
HTAT— ¥lRHT: TR difd: | aofasTaa 39 &
& TEhRU] RO Feed: 11 11

I am taught about the Mahe$vara and the Prasadin.
How that Pranalingin himself comes to be called Sarana?

TET— 3Y TR fevafd Yues sarefa—

Then the author expounds an answer to the above
question saying ‘Renuka said™—

ww:waﬁ:mzﬂﬁzl
TG TEEHTAS T, IRUMMET | 1R 1|

The Pranalingin who has realised the communion of
Anga and Linga and whose natural state is that of Siva’s
knowledge, should regard himself as a Sati (devoted wife)
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and Siva as Pati (lord or husband). He who experiences
that bliss in such an intimacy, is called as Sarana. (2)

HATEAT— JHEY: FagrHe @&y 39 § a5y fia-
Fae: | SR ST g Ueg St 34: |
f¥ra: frafagae ofd: ki 39 | TEmEs TARgfageTar:
Sgeval: EREREETE aodied Fn o g |
A e 98 AR 3 JeeRvasyfafg Ao
g TGYrAEHa IROMHaTae: 113 ||

Jianartipah— here Jiana (knowldege) is Sivajiiana
(the knowledge of Siva). He who has the knowledge of Siva
as his very nature is Jhanarupa — one whose essential
nature is the knowledge of Siva. In other words he is
endowed with the knowledge of Siva. Angalingin is the
Pranalingin who has the experience of the communion
between the Jivatman (Anga) and the Paramatman (Linga).
Such a Pranalingin should deem himself as the devoted
wife and the Sivalinga as the husband. That joy which is in
the communion of those two, the Anga and the Linga,
the wife and the man, which exists in the communion of
the nature of equable harmony between them, i.e., the
bliss which is known as described in the Brhadaranyaka
statement — “Yatha striya samparisvaktah, etc.,” — which
means that it is “like the experience of a person who is closely
embraced by his beloved, in which he is not conscious of
either what is outside or what is inside”, is the great joy. He
who has the joy similar to that is called Sarana. (2)

Notes : Br. U. statement in full is as follows : = = f&=n
TrfIadt 7 aTel fheH A TR Jo: HRHATHAT Geafsaet 7 el
ferg g e (14.3.21) — “Just as a person who is embraced by
his beloved lady, does not know anything outside and anything
inside, in the same way the Jivatman who is closely clasped by the
wise Atman (Paramatman) does not know anything outside and
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anything inside”. This intimate relation is stated in the Suks. A.
thus: forg ufer: Tt =Te walisd dReifem (7.52) “Linga is the husband
and I am the wife — this is the feeling of the followers of
Virasaivism.” At the end of the Prasadisthala and the Prana-
lingisthala, the identity (tadatmya) of the Jivatman (Anga) with
the Paramatman (Lifga) is realised and confirmed. Sarana is
one who surrenders himself to Siva as a devoted wife to her
husband and enjoys unalloyed bliss in his communion with Siva.
This is known as “Sarana-sati-Linga-pati-bhava”, indicating
two significant features, viz., the relation between Jiva and
Siva, namely, total-surrender (sarvarpanabhava) and pure and
unalloyed bliss (ananda). It is because of this the devotion of the
Sarana is said to be “Anandabhakti”. Sarana is in what Tai. U
calls the “Anandamayako$a”— S=lIsS<R CHISSTEHA: | T g0 |
(2.5) — “The Atman who is inner than that (i.e., Vijidnamaya),
is Anandamaya (the blissful one — the Parabrahman). Then he is
complete.” The innermost Atman (among the five — Annamaya,
Manomaya, Pranamaya, Vijianamaya and Anandamaya) is
Anandamaya. This is the stage to which the Sarana has reached.
Beyond all these KoSas is the state of Brahman into which he
would enter and becomes one with Brahman in the next stage
called Aikyasthala. This is what is hinted in the Sruti statement
g g8 ufassr’’ (Tai. U., 2.5)— “Brahman is the end, the resort”.
Sankara says: : % Hfquead USTHIGHAT: RN STER:, T Qs
MR, 39 T e 3TeTa=: qggal g8 ufaer | (Bhasya on Tai.U. 2.5) —
“Brahman is that to understand which the five Ko$as, Anna-
maya, etc., are told, which is innermost after them and by virtue
of which all are endowed with Atman. That Brahman is the end,
the support, the final resort”.

AAT— 3T e fhfhceme —

Then if it is asked as to whether this Sthala also has
sub-Sthalas, the answer is given in the assertive here—

TG wgel edied: |
TS} PRUMTEAT qaeraasT | 13 11
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This Sthala (Saranasthala) is said to be fourfold on the
basis of the differences in distinctive features in it. They
are: 1. Saranasthala, 2. Tamasanirasanasthala, 3. Nirde$a-
sthala and 4. Silasampadanasthala. Listen, I shall tell you
about their special features in due order.(3-4)

ATET— TAe YRR YHAS STERHST gl
i QEEarae| e IRURYE, qedw araeiRe-
WM, ddl oI, o Yieereere SferuicEd |
TNl U A0 ShHIG SfSSATH, s 113 -% 1|

This Sthala means the Saranasthala. It is fourfold in
accordance with the differences in the ‘dharmas’, i.e.,
practices. So it is said. The first one is Saranasthala, then
comes Tamasanirasanasthala, thereafter Nirde$asthala

and then Silasampadanasthala. I shall tell the characte-
ristics of these four in due order. Listen to them. (3-4)

AN JURIT—(39)
TET— ‘ol 9% ufafelg &g o : W 0Y: | araferh-
g@ TR IR A | 17 2 gt R g ER Y Y-
e fFregafqd—
Saranasthala—(37)

The author expounds the Saranasthala in accordance
with the saying of the Sankarasarhhita, viz., “Sati caham,
etc.,” which means that “the excellent Saranasthala
consists in the firm faith — ‘I am the devoted wife and the
Linga is the lord who is himself stationed in my heart’ and
there is the absence of worldly pleasure” —
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Tdta Wt a5y 1 wifed fasmaa)
Wﬁl’ﬂ'@: ST 7 SUHHAT 1 14 11
He who contemplates on his Self as Sakti (the spiritual
spouse) to Siva as a chaste wife to her beloved husband and

who is averse to other deities, is known by the name of
Sarana. (5)

STET— THU NIUhT=<Ifayd Hefte ufcaen &e aeq fra
& <aamR fadsgE: W i, Wsd IRUEH (IROAE-
M ?) IRV g A gl 11y 1|

He who contemplates on himself as the Sakti (the
spiritual consort) in the case of Siva, the Sivalinga, like a
devoted wife in the case of a consort who is her beloved,
and who turns his face away from the deities other than
Siva, the Sivaliﬁga, is called Sarana, who belongs to the
Saranasthala and is fit to be known like that.(5)

Notes : See notes on 13.2 above. “@ft =€ wfafelg...” (Sa.
Sam.).

HATAT— 37 TggPIJdeh Rafagrae Td YN 5g-
REIERIRE

Then the author substantiates with many analogies the
fact that he who is intimately attached to the Sivalinga is
alone the Sarana—

ufgTd T TreTe i ars=mfireTegfa |
e wefa T & T ARSI 11§ 1)
foram=< T @ atsEgufasd |

TG U & ST | 1911
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When Siva is actually realised, who would desire to
seek another deity? When a great treasure is obtained,
who would beg for rosaries of glass from elsewhere? (6)
Having attained the bliss of Siva, who would take resort
to another? Who would go after a mirage leaving aside
the nectar of Ganga? (7) How other gods who are like
fire-moths leaving the sun in the form of Sankara, would
be efficient in removing the darkness in the form of
transmigration (samsara) of the embodied Souls? (8) He
who is caught with the affliction of transmigration should
approach Siva. What is the use of other gods, Brahman,
etc.? The thirsty cakora (bird) should see the moon.
Should it see the stars also? (9) Siva alone is the resort of all
those seekers of refuge. The omniscient one is the remover
of all defects in the case of those who are bitten by the
serpent in the form of transmigration. (10) When the
knowledge of Siva arises, the supreme bliss reigns supreme.
The enlightened Yogin whose mind is attuned to it, would
not enjoy anywhere else. (11)

TE— R i g sfaggentm: aRm
SNt waIffa F1a Wi o1 a1s=t wefa T wregrde: | 7o
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When Siva is actually known through the well known
authorities such as Sruti, etc., that he is greater than
Brahman, etc., who would desire to seek any other deity?
It means that nobody would desire to seek. It is like this:
when a great treasure is obtained, who would ask for glass
rosaries? It means that nobody would do so. Thus the
Sarana is averse to deities other than Siva. (6) Having
experienced the bliss of Siva, who would take resort to any
other deity? It means that nobody would do so. Giving up
the water of Ganga, who would desire to go after the
mirage? Thus the Sarana is averse to any deity other than
Siva. (7) “Khadyotas’ (fire-moths) are a kind of beings with
a little lustre. Just as they are not able to remove darkness
and the sun has been able to do so, so the deities such as
Brahman, etc., are not able to remove the darkness of
transmigration and the sun in the form of Sankara has been
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able to do so. Hence, the Sarana is averse to gods other
than Siva. (8) Just as the cakora bird which is afflicted by
thirst does not look to stars as it does look to the moon, so
he who is afflicted by transmigration, should resort to Siva
alone thinking, that the Brahman, etc., are of no use. The
Sarana of Siva who is like cakora, is averse to deities other
than Siva. (9) Only when the knowledge of Siva’s greatness
that he alone is the omniscient one and the destroyer of all
defects of all the seekers of refuge who are bitten by the
serpent of transmigration, arises, there is the manifestation
of the supreme bliss. The Sivayogin (Sarana) whose mind
in deeply attached to that (bliss), does not have any liking
for any other deity. (6-11)

Notes: The common tone of all these stanzas is that the
Sarana is exclusively devoted to Siva alone with a firm conviction
in his greatness and grace. He who has realised the greatness
and grace of ParaSiva - brahman, says with immence confidence
that : IRt J&Y FRRMHIGIaT THY: T T9a fafemansfaqegafa T
T faerasaE 1 (Siva.U.3.8)— “I know this Purusa, the great
one, who is of the brilliance of the sun, beyond all darkness
(ignorance, transmigration). Having known him one goes
beyond the reach of death (samhsara). There is no other path
leading to liberation.” Apart from realising Para$iva as one with
one’s Self, there is no other path leading to liberation. The
Sarana who has realised this never fears for anything from
anywhere: 3= s fag 7 foifd g | (Tai.U., 2.9) —“He who
has the bliss of Brahman (Sivananda) does not have fear from
anywhere.” He has realised him who is the cause of all causes.
He has achieved the summum bonum of his life. He does not
have any desire and need not seek anything from any deity. He
who has obtained the great treasure cannot have attraction for
glass rosaries. Compared to what is attained, everything else is a
naught. ‘Sivananda’ is the highest bliss, unalloyed and unlimited.
With that bliss all thirst is quenched. ‘Mrgajala’ (mirage) cannot
quench the thirst which can be quenched by ‘Gangajala’ only.
The Sarana who has drunk deep in the blissful nectar of Siva,
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cannot have any thirst or desire at all. It is Siva who eradicates
the ignorance of all. Siva is the sun who removes all darkness.
With the Sivajfiana inside, the Sarana lives in the brightness
of knowledge. He does not bother about the fire-moths for a
semblance of light. He has surrendered himself to Siva. Every-
thing of him rests in Siva. He need not bother about any other
deity to relieve himself from bondage, for he has no bondage at
all. The cakora looks towards the moon to quench its thirst. The
Sarana looks towards Siva for the fulfilment of all his desires.
Nay having realised Siva, he has no desire at all. Siva is the final
resort. The Sarana has realised Siva as his Self. He is deeply
drenched in the blissful ocean of Siva- consciousness. He need
not seek joy elsewhere. Thus the Sarana has reached a stage
where he has nothing else but Siva, no desire except the
communion with Siva and no joy apart from Sivananda.

SATET— ST YRS FHIIafd—

Then the author completes the matter on hand and
concludes the Saranasthala—

TETAII I IRT T |
TEAYE U Wigd A=A a=aar 112 11

Hence, he who has taken refuge in Siva with all efforts,
obtains infinite joy and experiences delight without
thinking about any other deity. (12)

STET— TEHI FHRON FATI HAIaTahash o e
IO} T TEFUTETEOT g e 9O, TeAIgE Ao e
IMgE TeAl HIgd, STl Saqe=a T HiEd
HuCHIRENN

i yrRUReeTH | |

Hence, on account of that, he who takes refuge in Siva,
thinking that he alone is efficient in extending protection,
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with all efforts, i.e., through mind, speech and physical
actions, experiences delight by obtaining infinite joy and
does not get delight thinking about any other deity. (12)

2

Saranasthala ends

Notes: This is the delight experienced by the Sarana, who,
is, in terms of the Mandikya U., called Prajia Atman (the
enlightened soul): o @l 7 FIH FH HAAd T Hgd @ A
TYYEH | G ThIYd: FFHE A FA-YE S TR
we: | (1.5)— “That in which a person who is sleeping does not
have desire and does not experience any dream, is the state of
‘Susupta’ (dreamless state). He who has become one with that
Susupta state, who is dense with exquisite knowledge, who is
made up of bliss, who enjoys bliss and who has his mind as
entrance, is the Prajia Atman, the third step.” The essential
nature of the Prajia Atman is unalloyed bliss. He enjoys that
bliss. Sarana is the Prajiia Atman. His is the Ananda— TSIs&d
=<1 (Br.U., 4.3.32). What brings contentment to the Prajna
Atman is Ananda only e adaq feref sfefera g dore| et oo o
forem IfSd fairera 11 (Mandiikya Ka., 1.4)— “The gross gratifies the
Vi$vatman, the impression of awareness (Vasanartipa Prajia—
pravivikta) satisfies the Taijasatman and bliss satisfies the
Prajnatman; know that contentment is threefold.” This is the
contentment of the Sarana. From this state of bliss of the intimacy
with Siva, the Sarana ascends to the state of Tamasanirasaka.

AN AT — (3 ¢)
ATEAT— 371 YN0 fademmama e fegafa—

Then the author expounds the Sthala pertaining to the
expulsion of darkness (of ignorance) done by the Sarana—

Tamasanirasanasthala (38)

FTaTaE T T | |
= TvTaT: 9 amaRrEE: 112311
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Since all the qualities of ignorance are expelled by the
adorable one (Guru=Sarana) who enjoys the supreme
bliss of his intimacy with Siva, he is called Tamasanira-
saka. (13)

ATET— T : T TARIAIGT 0T ST RO
TAMIETEAIGRRT Id: HRUME_ AR Hari=, Td: T 9
TEERTER! afeead: 1123 11

Since the dispositions of ignorance (darkness) or
maladies of ignorance are eradicated by the excellent
Sarana with full attachment towards Siva, he is called
Tamasanirasaka. (13)

Notes: The Bhag. G. speaks of tamas as born of nescience
and as the deluding force for all the beings. It also says that it
binds men with pramada (carelessness), alasya (laziness) and
nidra (slumber): THEEERS fafg Aied FeefeT™| HREREET-
fereeif Wi 11 (14.80). Lack of discrimination between good and
bad, right and wrong, essential and non-essential (aprakasa=
aviveka), total absence of inclination to do anything (apravrtti),
carelessness (pramada) and delusion are the manifestations of
intense tamas: SWHERNSIGNY TR AlE TH 9| THRAM SE=< fagg
FeT< || (Bhag. G., 14.13). These are called Tamovikaras (Tamo-
bhavas) here. These are totally absent in the Sarana who is
totally absorbed in the bliss of Siva. He is called the Guru,
because he can be a guide to the other aspirants by his model.
He is also called the Guru because his gracious look is enough to
remove the effects of Maya, Moha, etc., in the other aspirants.
He is not a Guru by teaching, but by his model and example.
Since he eradicates the effects of Tamas by his gracious look, he
is called Tamasanirasaka.

STET— T TAMET: fohef Rl eome—

Ifit is asked as to why the effects of Tamas are to be set
aside, the answer is given here—



706 Afrgrframfo: PG

TET [ UG T T T e |
e fg FErTE e fageamn: 11g% 11

He whose knowledge is mixed with the darkness of
ignorance, has no beatitude. The purity of mind
(sattvaguna) is known by the wise persons as the sacred
means of the Jianayoga. (14)

ATET— s o afeee: | s ey T
THITARRT FRIRTOET 3fd W 112 11

‘Nairmalya’ means ‘nirmalasadhana’, i.e., the sacred
means. The rest is elear. What is implied is that it is because
of that the effects of darkness of ignorance has to be
warded off. (14)

Notes : Siva Dha. P. says: SegHHew THRTGTHTII | T
TFHEN Yol T ¥a: 11 (Quoted in the Kannada com. of N.R.
Karibasava Sastrin, 1921)— “Mala (impurity) is said to be
nescience which is the seed for the sprouting of samsara. That is
the darkness. He who is associated with that darkness is called
Tamasa (One who is filled with darkness).” That tamas is not
removed by worldly knowledge. It can be removed by spiritual
knowledge only. He whose knowledge is mixed with such
tamas, will be subjected to the cycle of birth and death. Freedom
from such tamas through spiritual knowledge and practice, is
necessary for achieving liberation. That is why the Sarana should
set aside the effects of tamas. Further it is spoken that Sattvaguna
is the sacred means to Jianayoga. Bhag. G. says : T 9w ficar-
THRHHAIR | GEHG Tl I = 1114.6 11— “Among them
(the three Gunas), Sattvaguna is the revealer and free from
impurity because it is by nature pure. It binds us to Jianayoga
with the association of joy”. It is to be noted here that it is a
means to Jianayoga. Yet it binds man. Hence, it is said *‘s&ife 1™’
Sankara says: JAf(T GEURTAETET faTae o7 H0 H, A:,
JTHYH FgTgauaegomg |’ (Bhasya on Bhag. G. 14.6)— “Here

‘knowledge’ due to its association with joy is the property of the
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inner sense coming in the province of the ‘Ksetra‘ (body), but
not the property of Atman. If it were the property of the Atman,
association with anything and bondage would be incompatible”
Thus at this stage the rise of Sattva as a means to Jiidnayoga,
is for the eradication Tamovikaras. Through the maturity of
Bhakti at the Sarana stage, the aspirant gets himself freed from
the bondage of Sattva (and Rajas also).

HTEAT— 39— “Gra g@ T o a0 dreaid o |
§-EHfRr o citfecd T8 Yo | W yif e v
= A e 1" 3 YaEfedaemgER e U -
Ifd—

Then in accordance with the saying of Su. Sam., viz.,
“Sattvat sukham, etc.,” which means that “joy, knowledge,
renuniciation and happiness arise from Sattva; sorrow,
activity, attachment and redness are from Rajas; delusion,
confusion, laziness and blackness are born from Tamas”,

the author explains the features of those who are endowed
with three Gunas—

oI AT fardrehe Sme quivTenT |

i : RIEUTHT : AGT T SATI 1R 4 1
foraufa: ot ent: fragmre arean: |

T Herartt aftae : TRaifaa: 11 g1

Tranquility, restraint, discrimination, renunciation,
unbroken meditation, forgiveness, wealth of compassion,
faith born of truth, devotion to Siva and the highest sense
of righteousness are the kith and kin of the realisation of
Siva. The great Yogin who is endowed with these qualities
is said to be ‘Sattivika’. (15-16)

HATEET— I anf=d: (Inf=: ?) < fefsafug: faaet
fereenfreeregfermt:, SR fawafarfa:, quldrar sraveeaTy,
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oFIf=T: 87T, FRUAGFIRT: ST, YA ST AaEIEHaT Al
fagra:, favfdd:, | o IrefeER:, Rege awar:
W Ry gete: | Teerpige qeEnh ifees g
REUIgE 3f Tehifad: 118 4-2 &)

Tranquility is peace (restraint over the internal senses);
restraint is control over external senses; discrimination is
clear knowledge of what is eternal and what is not eternal,
unbroken meditation is the continuous cherishing of Siva;
forgiveness is the pardoning of other’s faults; the wealth of
compassion is kindness towards all beings; faith of truth is
the trust arising from the consideration of real nature of
objects; the devotion to Siva lies in genuine attachment
to Siva; the highest sense of righteousness means the
exquisite Saiva practices; these are the kith and kin, i.e.,
intimate relatives of the knowledge of Siva. The great
Yogin who is endowed with these ten qualities is said to
be one who is endowed with Sattvaguna. (15-16)

Notes: “@w@rg@...” (Su. Sam.). The ten Gunas (qualities)
are helpful in attaining the knowledge of Siva (Sivajiiana) and
the contemplation on Siva (Sivayoga). Hence they are called the
kith and kin of Sivajiana. The Sadhaka who is endowed with
these Gunas is said to be Sattvika. Such a Sattvika is distin-
guished from the Rajasa and the Tamasa types of persons who
are not regarded as Yogins at all. Now turning to the qualities
that make a Sattvika, who is a Yogin, it may be noted that Sama
is the control of the internal senses and that Dama is the control
of the external senses. Dama depends upon Sama. The external
senses such as eyes, ears, etc., operate in their field only when
the mind is associated with them. If the mind is associated
with the external senses, then only the latter operate in their
respective fields. Otherwise they cannot operate and receive the
knowledge of their respective objects. Unless the mind is averse,
the external senses cannot have ‘Nivrtti’ (abstinence) from the
objects. That is the reason why Sama (antarindriyanigraha=
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manonigraha) is taught first. Both these further depend on the
third quality mentioned in the stanza and that is Viveka, which is
twofold as ‘nityanityaviveka’ and ‘atmanatmaviveka’. The first is
the discrimination between what is eternal and what is non-
eternal. The second refers to the discrimination between what is
Atman and what is non-Atman. It is because of the Viveka that
the mind desists from what are ‘anitya’ and what are ‘anatman’
and proceeds towards what is ‘nitya’ and what is ‘Atman’. With
that Viveka the mind becomes steady and firm in concentrating
on the Atman which alone is eternal. When the mind relinquishes
what are anitya and anatman and sticks on to what is nitya
and Atman, the fourth quality is Vairagya which consists in the
absence of attachment to mundane objects and the mixed
pleasure they afford. It is the renunciation of the pleasures here
and the pleasures hereafter. Heaven to the Mahayogin is as
negligible as the mundane world. The fifth quality is Purna-
bhavana which consists in the ‘akhandadhyana’, i.e., concen-
tration without break. It is ‘dharavahikadhyana’, concentration
like a continuus flow of water through a hole from a suspended
vessel (dharapatra). Ksanti is forgiveness. It is the sixth quality,
which is guided by a genuine intention of giving an opportunity
to the guilty person to correct and improve himself. The seventh
quality is Karunyasampatti, the wealth of compassion towards
beings. It consists in a genuine sense of feeling and helpful
response to the sorrow of others. It is this wealth of compassion
that makes man broad-minded. Sraddha, which is the eighth
quality, means faith, belief, attachment to duty, etc. Here the
faith is in the greatness of the Guru, Linga and Jangama and
in the teaching of the Sastras. It is Sraddha that leads to
knowledge: Fg@ea™T I 0 GAU(: | JiH STeeal T nf=mforonty-
T=3fd 1| (Bhag. G. 4.39) — “He who has faith gets knowledge; he
who is prone to that knowledge and who has control over his
senses, gets knowledge and attains supreme peace before long”.

The ninth quality is Sivabhakti, devotion towards Siva. Sarana’s
blissful experience in the intimacy of Siva with ‘Angasati-
Lingapatibhava’ is Sivabhakti here. The tenth quality is Paro
Dharma, the excellent practices of Siva’s devotees (Sivacara).
Pafcacaras are included in this ‘Paro Dharma’. These are the
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ten chosen qualities from out of the qualities mentioned as
coming under ‘Daivi sampat’ the wealth of divine qualites in
the Bhag. G.: 3% TEyfgaiameafefa: | g g a9y W@ramaedy
SISt | | ST FeAHhIERcaT: WAy 1 g Ak gR-
IR | | AST: &7 Yfey: Sirerer Afaifrar | e Teye ddmfietiae wrRd ||
(16.1-3) —“Fearlessness, purity of internal senses, dedication to
the Yoga pertaining to the knowledge of the Atman, etc.,
generosity, control over the external senses, sacrifice, study of
Veda, penance, straightforwardness, non-violence, truthfulness,
absence of anger, renunciation, peace, not finding fault with
others, kindness towards the distressed, absence of agitation,
softness, shyness, firmness of mind, physical glow, forbearance,
boldness, purity, absence of hatred, absence of too much of
arrogance, these constitute the wealth of divine qualities on the
part of noble persons”. Sarana is very close to the final stage
called Aikyasthala; the ten qualities have been told in order to
insist on the necessity that not even the slighest element of igno-
rance (tamas) should be present in him. This is the requirement.
It does not mean that at that stage Sarana could have the
element of ‘tamas’ in him. Such a doubt is posed and answered
in the next stanza.

ARA— T AERE: w1 -
ohleTed: Fryaf- ferfireemme—

If it is asked as to whether passion, anger, etc., could
arise in the case of the great Yogin (i.e., Sarana) who is
endowed such qualities (as Sama, Dama, etc.,), the answer
is given here—

HTRITHETHIGHEHTC TN : |
forasrrse @y fassfa afaetiigen

How can the elephants in the form of passion, anger,
great delusion, arrogance, jealousy and avarice— (i.e., the
six enemies of spirit— Arisadvarga) stand before the lion
in the form of the knowledge of Siva (as one’s Self)? (17)
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ATAT— REag e AR eRtor  fHeeumard
T Gl I TTSIRaRTel Aedieas: 110 ||

Since the knowledge of Siva (as one’s Self ) is of the
form of a lion due to its capacity to control the elephant
in the form of the arrogant mind, there is no place for
the elephants in the form of passion, anger, etc., in its
presence. (17)

Notes: Here through a Rupaka (Metaphor) it is established
that the elephants in the form the internal enemies of spirit,
viz., Kama, (passion), Krodha (anger), Moha (delusion), Lobha
(avarice), Mada (haughtiness) and Matsarya (jealousy) have no
scope in the presence the lion in the form of Sivajiana. Among
these six, the three, viz., Kama, Krodha and Lobha, are called the
doors to hell — fiferf TeEE gR TRFHC: | HH: Sl AvE-
o &S| | Bhag.G., 16.21) — “Threefold, indeed, is the door
to hell, which destroys the Atman (i.e., renders one’s Self unfit
for attaining any value of life, the highest being Moksa). They
are Kama (passion), Krodha (anger) and Lobha (avarice).
Hence the three should be given up.” Kama is the most basic
weakness of man. It is such a strong urge as it cannot be pacified
by the fulfilment of any number of desires; it flares up stronger
like fire through the oblations (of ghee): T ST HM: HHAFAHIHNA
I | EfosT FeEeid @ TaiEEd || (M. Bha.). This Kama arises
due to attachment; if it is not satiated it turns into Krodha; Lobha
is an offshoot of Kama; Lobha is a vice which prevents man from
experiencing joy here, because it makes him go after material
gains without finding any satisfaction. When man is caught with
this vice, he forgets his life’s aim and circulates in the cycle of
birth and death. Due to the intensity of Krodha, Moha arises;
it is Moha that leads to the agitation of memory; through the
agitation of memory, the intellect loses its power of judgement

and that leads to destruction: &a=ql fawaM §¥: Hg&IYuSTAd |
TETCHRTI I HTHI-ShIEISTHSTA || shigTeyaf Hig: FHReefafay™: |
wfadene gfgaren gfgTmemommafd il (Bhag. G. 2.62-63). The effects

of these four related vices is clear from the above statements



712 Afrgrframfo: PG

of the Bhag. G. Mada is arrogance, a false sense of greatness.
It pesters man in many ways. Kula (family), Chala (wickedness),
Dhana (wealth), Rupa (beauty), Yauvana (youth), Vidya
(learning), Rajya (power) and Tapas (penance), are the eight
kinds of Mada. Once this vice overpowers man, it takes him
along to a disastrous end; it abstructs the path to Mukti.
Matsarya is intolerance towards the achievements of others.
He who has Matsarya (jealousy) does not tolerate the prosperity
and progress of others; nor can he have any personal achievments.
These are the six vices which do not have any access to the
Sarana because he has achieved a spiritual state which is beyond
the reach of those vices.

SARET— 371 TR Teiafd—

Then the author reveals the nature of him who is
endowed with Rajas—

I HAMT a1 gy yod forawstufun
forass @ famra TorafamaEE: 1194 11

That person who hates everything everywhere in this
world which is of the form of Siva, is indeed the Siva-hater;
he should be known as one whose mind is overpowered by
Rajas. (18)

ATET— 3l SIS Ul
fort: o Rrawfuftn yug = Fafy gfy 4 fregd s gfa o,
fozrar g A g 11g ¢ 1|

He whose mind is influenced by Rajas, i.e., whose
mind is pervaded by desire, anger, etc., which are the
effects of the quality of Rajas, hates everything everywhere
in the world which is the manifested form of Siva. He is
the Siva-hater; he is Rajasa (one who is overpowered by
Rajas). This is what is implied. He should be known as
such. It means that he is fit to be known as such. (18)
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Notes: The world is the manifested form of Siva: 3 §d
FezHreA (Br. U., 2.4.6); ®d @fess 5@ (Cha. U., 3.14.1) — or “All
this is what is Brahman”’; “All this is indeed Brahman”. Thus the
Upainsads describe the world as not different from ParaSiva-
brahman. s&a¢ ¥d9— says Mund. U. (2.2.11) — Brahman is all
this. A1 TqfHE §6 STeAS{dT— says the Bhag. G. (9.4)— “All
this world has been pervaded by my unmanifested form.”
It means that the world is the manifested form of Siva himself.
The cause of this hatred is the Rajoguna. He who hates the
world and who consequently hates Siva, is called Rajasa. Bhag. G.
defines Rajasa thus: T HHGAIgG EEIADISY: | FHeimI-om:
i To: IRIfa: 11 (18.27) — “He who is full of passion, who
seeks the fruits of deeds, who is violent, who is impure and who is
endowed with joys and sorrows, is described as Rajasa”. Thus
the passionate, violent and impure Rajasa person experiences
the mixed joys and sorrows due to his past deeds. His out-
standing feature is hatred at everything everywhere. His hatred
towards the world is the hatred directed at Siva himself because
the world is the manifested form of Siva. As apposed to the
Rajasa, the Saranas, who are Sivayogins, look upon the net-work
of the world as the manifested form of Siva (Cit) through Siva-
yoga; those Sivayogins are not touched by the malas — 3 Twaf<
STTSSiet fergd e | Frjaresereie oy f@=ifie: 11 (S.S.11.37).
The entire world appears to the Sarana as the Paramasiva, who
is solid with knowledge (Jiianaghana). Looking upon the entire
world as belonging to Siva — g¥mareafig @&w (Isa. U., 1), his heart
which is a mirror of Sattva, reflects the world as of the form of
Siva. To him the world is ‘Sivamaya’, i.e., the manifestation of
Saktiviista Siva.

STET— 37 TV aerafa—

Then the author characterises the person who is filled
with Tamoguna—

1 58 e AT 3N ATSEZ oA Fe |
ST : | A0 3 Ta: 18R 11




714 Afrgrframfo: PG

He who hates all the beings who shows arrogance
and who is filled with false conceptions, is regarded as
‘Tamasa’. (19)

AEIT— TEH | I1RR || Itis clear. (19)

Notes: Tamasa hates all beings; he is always arrogant: he
thinks of only false things. Tamasa is one who is filled with
Tamoguna. An arrogant person thinks that what he thinks is
alone right. To him even false things appear true. He argues
that what he thinks is true. Here he is guided by his false sense
of pride. Due to arrogance, he looks upon everybody else as
inferior to him. His hatred towards all others is the manifesation
of his superiority complex. In all this he is guided by his deep
ignorance. Bhag. G. portrays a Tamasa like this: 37g&: Wpa:
T 13 Apfrepiserd: | | fermrel Qefget = sheff ar 3=t 11 (18.28)— “He
who is uncomposed, who is mentally unrefined, who stands
arrogantly straight (does not bow to anybody worthy of respect),
who hides his crooked intentions, who prevents others from
progress, who is lazy, who is always depressed and who is slow
or dull in actions, is said to be Tamasa. The Tamasa and the
Rajasa (whom the previous stanzas describe)are categorised by
the Bhagavan as those overpowered by Asiirisampat’ : They are
called ‘Asuras’: ¥afdi = Ffti = S0 7 fergargr: | 7 virsd Y =Emy 7 g
ay fae 11 (Bhag. G., 16.17)— “The demoniac persons do not
have inclination (towards performance of duties to achieve the
values of life) and disinclination (towards the opposites of the
values of life). They have neither purity (honesty) nor good
conduct nor truthfulness,” Bhagavan subjects them to lower and
lower and lower births: 3®gR e ¢ & e o WA | ARG
fGENSYIGRT: | | AME fgud: SpUaary R | sy g
Y 1| Bhag. G., 16.18-19)— “They (Asuras) resort to arrogance,
strength (to subdue others), pride, passion and anger; they hate
me residing in their bodies and in the bodies of others. I shall
commit them who are full of hate, who are cruel, who are wicked
and who are inauspicious, to births in the wombs of the cruel
beings (tigers, lions, etc.,).” Having mentioned Kama, Krodha
and Lobha as the doors to hell (Bhag. G. 16.21), the Bhagavan
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assures that he who is freed from those three doors of darkness
and who acts for his spiritual elevation (Sreyas) attains the
Supreme State (of Mukti): Tifdige: =g THGRGRMAT: | T=R-
@ JFa afd W R (Bhag. G. 16.22). The Sivayogin
(Sarana) who is totally free from those three Tamasa qualities, is
very close to Mukti of the nature of ‘samarasa’ with Siva.

ATET— 3 THR: REeRomT i yehga-
el AHARETRS gaIafd—

Then having declared that the Tamoguna is not found
in the Sivadaranas, the author concludes the Tamasanira-
sanasthala—

T fg ST TRIguTeuTET: |
forasmgentw 7= f& =110 11

The trees in the form of attachment, hatred, etc., that
are born have their roots in the darkness of ignorance.
They are to be continuously cut by the axe in the form of
Sivajiiana.(20)

AT — THURETEa=T: T FRdl IFTgHIeTTeT:

EDLEICIEAN G HIN G EC RS CEINERI TR ke £ )
S g g1 1R 0 11

The trees in the form of attachment, averseness, etc.,
i.e., the trees of Tamas in the form Kama (passion),
Krodha (anger), etc., are rooted in Tamas (ignorance).
They are being always cut by the axe in the form of
Sivajiiana, i.e., the Sivajiana which is full of Sattvaguna.
This is well known. (20)

Notes: An analogy is given here. Tamas is metaphorically
represented as the root, Raga (Passion), Dvesa (hatred), etc., as
trees, and Sivajiiana as the axe. The trees in the form of Raga,
Dvesa, etc., which are rooted in Tamas (ignorance), are cut
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asunder by the axe in the form of Sivajiana. When the root
cause in the form of Tamas is itself eradicated, the trees in the
form of Raga, Dvesa, etc., cannot grow. The heart of the Sarana
is totally free from Tamas. There is no place at all for Raga,
Dvesa, etc., in his heart. The Sarana relinquishes arrogance,
power (prompted by Kama, Krodha, etc.), pride, passion, anger
and all possessions and becomes fit to become one with
Brahman without attchment and with peace, as the Bhagavan

says: STeHR ci ¥ i shid TREreH | fa=a felw. STl SenEm sead ||
(Bhag. G., 18.53). “‘senqa: w&=rcwr’”’ (Bhag. G., 18.54) — is the
characteristic of a Sarana, as his mind is calm (prasannatman)
due to his becomng one with Brahman.

ATET— T T HerTgSISueari Res-
FORU BT, TAHRUNAAHRUIG: o Wad, dfg
qagXift Feerdicae—

It may be objected thus : Let the trees in the form of
Raga, Dvesa, etc., which are born from the source of
ignorance, be cut asunder by the axe in the form of Sivajnana.
What is that by which the Tamoguna, that is, the cause of
those, can be set aside? Unless that is done, the sprouting
of it cannot be prevented. Here the answer is given —

foTas T ggEeeEdtay |
FHAT g™ : Tt FranfEm 112 11

When the Sivajfiana which is equal to a thousand suns,
is born, how can the perversions of Tamas (ignorance) exist
in the case of the great Sivayogins. (21)

HTEAT— Tealcaagyl fasm qa= i Jedi 7ar-
geuTort FererfiTT FerereromT iR THISE: - T: HEHI
UG, Hoig: ? SO THEN TRmiald dre: 113 ¢ 11

Sfa amafTaTRe,
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When the Sivajiiana which is like thousand suns is
born, whence the perversions of Tamas, i.e., the sprouts of
Tamas, can arise in the case of the great men who are the
Sivayogins, i.e., Sivasaranas? It means that (they cannot
exist) because the root in the form of Tamas which is the
cause, is destroyed.(21)

Tamasanirasanasthala ends

Notes: Sivajiana is compared to the dazzling brightness
of thousands of suns. It is more than enough to remove all
darkness, all the perversions of ignorance. The Sarana is the
embodiment of Sivajiana. How can any darkness exist in him?

a1 fyrerem—(3%)
ATET— 37 TG AR YA STy gt —

Nirdesasthala—(39)

Then the author expounds the Nirde$asthala which
comes after the eradication of Tamas—

e qHmt U yaden )
fafévaa g o= @ fdwr efa | 112 110

That knowledge which is taught after removing the
part of darkness (ignorance) which leads one to trans-
migration (samsara), is called Nirde$a (guidance). (22)

AN — THRIGUHEAHI T e Tsar (fd-
YA, @ qoq ey sfa fdyreratafa wa. ayafyed: 1131

That knowledge which is imparted (by the Guru) after
removing the part of darkness leading to transmigration, is
the knowledge which is called as Nirdes$a, that is, Nirde$a-
sthala. (22)

Notes: The knowledge of one’s Self as Siva is the Sivajiana.
It is the realisation of that knowledge which constitutes Mukti.
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The first effect of that knowledge is the removal of darkness
(ignorance—Avidya) which leads to transmigration (cycle of
birth and death—samsara). This removal of ignorance is known
as Mayanivrtti. The means to that is the meditation of the Self as
Siva. This has been nicely portrayed in the Sve. U: &R FuMegamER
W FUAFER 9d Th: | TERMEAMEISHR qooragag= | fagamar-
forgfer: 11 Sreen 3d eIt sersiSi g egIE: | qefRArdE
W faderd Faet s@am: 11 (1.10-11)— “The mutable one is the
Prakrti (Pradhana) and the immutable immortal one is the
Hara (Siva who takes away the savi§esatva—savi§esatarh haratiti
harah). Hara is one god who rules over Ksara and Atman (Self).
Through meditation on him and yoking to him (attaining
communion with him) and through the attainment of his non-
dual state, there is the removal of the entire network of Maya
(ignorance—Tamas) in the end. Through the realisation of the
shining one (Deva), all sins are eradicated and due to the
exhaustion of all afflictions, there results the absence of birth
and death. Through the meditation on him (as not different
from one’s Self), one gets fulfilment of all desires with the
attainment of the highest prosperity (Mukti), which happens to
be the third state (as distinguished from the other two, viz.,
Pitryana and Devayana), after the termination of the body. This
attainment is possible through the instruction and guidance of
the Guru. His guidance is the NirdeS$a, the direction, advice; the
stage of that Nirdes$a is the Nirdesasthala. This is the ripe time
for taking the right direction.

ET— 37 oA hruGydd g Jeafd e
g1 IR —
Then having understood the answer to the question as

to who gives such a knowledge, as the Guru alone, the
author reveals the greatness of the Guru in many ways—

T U e UehRI9Tad Sfem |
&1 a1 g o wres qw fafaden: 11311
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Guru alone reveals the Supreme Principle to the
embodied Souls. Who else other than the sun can be the
remover of darkness? (23)

STEAT— Tl G T TR IgRT TariTehTeTen! A1,
T & T THTIRUGRT TRacamehTeh! Airead: 113 11

Just as there is no revealer of objects by removing the
darkness except the sun in the world, so there is no revealer
of the Supreme Principle by removing the darkness except
the Guru. (23)

Notes: As said in Para. A., the Guru is the sun who removes
all darkness: TEHRITH: NIRRT VRIS | ARFIHRENG oRE-
i 11 (14.93) “Gu-kara, (the syllable ‘Gu’) stands for deep
darkness and, Rukara, (the syllable ‘Ru’,) stands for the rising
of the sun. Due to the removal of deluding darkness, he is
designated as the Guru”. It is through the knowledge of the
Supreme given by the Guru that the darkness of ignorance is
totally eradicated: TEEURIAHRNTHEGY: | WRATET  TH: Hehrel
Fyrwfd | (Ka. A, kri. pa., 1.140) — “How can the darkness of
ignorance go near that devotee whose eyes are dilated with the
brightness of the knowledge of the Supreme given by the
Guru?” Ignorance cannot stand in front of Guru’s upade$a. The
analogy of the sun is given to explain this. See also: Fdid THl
et f | Teaviawg rasiel Jureafd | | (Suks.A.5.23)— “Just
as the darkness is destroyed at sunrise, similarly the net-work of
sins is eradicated by the sight of the Guru.”

(A1.) FIEB<HE—

Another analogy is given here—
=0T % Fag e Gurfaspfa: |
frerst fam & e & T faada 1126110

Wthout the accomplished Guru, how can there be the
termination of transmigration? Without the physician who
is conversant with Pathology, can the disease be cured? (24)
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AAT— 08 oo JAGTE fareae:, Sarfspia:
YR : e T el Wad? T qu:— feMH Tdg-
e A rEsa ety de o
frarda fo a2 7 Freda geel: | 2o FreRTHElEa 499 &
N T fadd, T IARGIeeaaiantl SaRMAgRE FraEid
A 11 1

Without the accomplished Guru, i.e., without the
Guru, who is accomplished in knowledge, how can there be
the end of transmigration, i.e., the end of the disease in the
form of rebirth? An analogy is given here: ‘Nidanam’
(Pathology) means the efficiency in the treatment of
disease with the knowledge that such and such a medicine
is for a disease of such and such a cause. Without a
physician who is adept in Nidana, can the disease be cured?
It means that it cannot be cured (without such a physician).
Just as the disease cannot be cured without the physician
who is conversant with the science of Nidana, so the
termination of transmigration is not possible without the
Guru, who is accomplished in knowledge. This is the
implication. (24)

Notes : Guru is described as ‘bhavarogavaidya’” — TXd
el o R e W ey A | — This s a
famous Gurustuti. It describes the Guru as the preceptor of all,
the physician of the disease in the form of rebirth (trans-
migration) and the treasure of all Vidyas. Such a Guru guides
the devotee on the path to Mukti, which means the termination
of transmigration. Ka. A. says: 3Rmee s@eT 3 dfie a9 d
HIATSTAT 7 | ST | | TS ST e RN | T i reaae
e #9 yaqll (1.137-138)— “Him, by whom this vow is
obtained through the grace of the Guru, the Maya does not
capture and he is not born again. All the fetters are burnt by the
fire in the form Guru’s instruction. How can he whose bonds are
burnt be bound again?”
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ET— T8 T&: Fel Jrad—

If it is asked as to how such a Gure can be identified,
the answer is given here—

AT fermedut = fagireda)
TRy T Eaamm 11 Y 1

He who can cleanse the mirror of mind which is dirty
on account of ignorance, by means of the holy ash in the
form of his knowledge (his spiritual power), is said to be the
Guru par excellance.(25)

ANEAT— Al forgdu 3 SRifayfaaie <o
TeHTH oS T STgReaed: 1134 11

He who cleases the mirror of mind which is soiled with
ignorance by means of the holy ash in the form of the
power of spiritual knowledge, i.e., by virtue of the power of
the Sivajhana which is well known by the Sruti statements
such as “Prajidnam brahma” - “the highest knowledge is

the Brahman”, is the best among the Gurus. It means that
he is said to be the great Guru. (25).

Notes: 79 s& (Ai. U. 5.3). Vibhatiyoga = with the appli-
cation of the holy ash; by means of the power of spiritual power.

ATET— 3T TG Eh T HehaldigHaicae—

Then the author says that there will be accomplish-
ment of everything by the grace of such a Guru—

YA SHa-gaaeayiiad: |
T : HeT WA Y a1 AHY TAH: 1RGN
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When the gracious glance of the Guru who has the
inner perception of the Sivatattva (i.e., the Self as Siva) and
who is of the nature of a Jivanmukta (liberated while alive),
is accomplished, what is difficult to get in the worlds? (26)

RATEAT— U TITTE TRAEY HefTahafraaeaar
STieaRra o :— “forsheutfed I e foman | stclientas
U Sheeaded A |1’ 3 afeaerT starjeeasgad
T gll: s FIRAYRATITg Hig | Tiehy &l a1 gai™:, T
P TFY: | HIHIST el gHaT Ha: 1R & ||

When the glance filled with the feeling of compassion
of the worthy Guru who has the inner vision of the Principle
in the form of Siva as of the nature of his Self and who is of
the nature of a Jivanmukta (liberated while alive), is
received, what is difficult to get in the worlds? It means that
nothing is difficult to get at all and everything pertaining
to enjoyment and emancipation is accomplished. The
Jivanmukta state here is in accordance with the statement
of Vasistha, viz., “Vikalparahitam jhanam, etc.,” which
means — “The knowledge that is free from doubt, the action
that is not prohibited and the form (of dress and decoration)
that does not attract people (that is not gaudy) — these
constitute the characteritsics of the Jivan-mukta”. (26)

Notes: “ferreqifed ...” (Vasistha). Two characteristices of
the worthy Guru have been mentioned here : (1) (i) Aparoksita-
tattva and (ii) Jivanmuktasvabhavin. ‘Aparoksitatattva’ is one
who has the direct inner perception of the ‘Tattva’, i.e., the
identity of one’s Self with Siva in accordance with the Sruti, “@q
@AY’ (Chand. U., 6.8.7), “3%% s&f&”” (Br. U., 1.4.10), ‘33
&’ (Br. U, 2.5.19). (ii) ‘Jivanmuktasvabhavin’ is one whose
nature, i.e., the combination of whose knowledge, action and
appearance, is that of a Jivanmukta (one who is liberated while
alive). The knowledge, action and appearance of a Jivanmukta
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have been given in the Vasistha’s statement quoted in the
Sanskrit commentary. The knowledge of a Jivanmuka is so
perfectly clear that there is not even the slightest shadow of
doubt or uncertainty in it. That is the true knowledge of the Self
as Siva (Jiana) in accordance with what is said in the Katha U.—
‘TRl @AM (6.5)— “As in the mirror so in the Self.”
Secondly his action (Karman) is such as is not prohibited. The
Karman in his case is ‘Niskama Karma”, the underlying principle
being— ‘FHUHATHHRE A1 el Hawed | A FHEBALGHA o Tgls&a-
FHHOT | | AT % A Ty e Hed | Fagafigel: T & F I
3= 11" (Bhag. G., 2.47-48) — “You have right over the action,
but not over the fruit of action; do not have the fruit of action
as your motive; do not be attached to non-action. Do your work
in the peace of Yoga, giving up all attachment and remaining
equipoised in success or failure; that equipoise is said to be
Yoga.” This is wisdom in action and it is Yoga— 3T: #Hg Hivrer’
(Bhag. G., 2.50). Such being the Karman of the Jivanmukta,
there is no question of prohibition being associated with it.
Thirdly in his oppearance, i.e., in his dress and decoration, the
Jivanmukta is free from gaudiness. He is not interested in any
personal show so as to attract others. He is pleased with his own
self and his mind is steady— *‘STE=acem 8: RerduReaead 1™
(Bhag. G., 2.55). He is free from all desires and pride : “‘fag@
A argaieRfa fFreqe: fe feg: @ wf<mfesfa 11 (Bhag. G.,
2.71)— “He who having relinquished all desires, moves without
any pride, who is free from selfishness and who is free from
arrogance, attains peace.” Such is the peace of the Jivanmukta
and that is the ‘STl f&fd” the State of Brahman (Bhag. G., 2.72).
How can there be any desire for show in the case of such a
Jivanmukta? When the gracious glance of such a Guru, who has
the inner vision of his Self as Siva and who is a Jivanmukta, falls
on the disciple, everything is accomplished by that disciple and
nothing is beyond his reach.

HANET— TAgYTRE: | fRfeE— “TRar Tea:
gf=<1 Rrsafammere: | Rragaeryg Teiisty ge: 117 3fa
AT e IR e —
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It may be asked as to whether such Gurus are found.
In this regard the Sivarahasya says — “Numerous are the
Gurus who steal the wealth of the disciples; not even a
single Guru who can remove the distress of the disciple is
easy to find”. The author says in accordance with those
words —

HacTheudal T{d : HHUITETET: |
gote fg STeafen frargeaarao: 11w 11

Rare, indeed, in this world, are the Gurus who are the
Kalpa trees (desire-yielding trees) of liberation, who are
the abodes of compassion and who are totally absorbed in
the non-duality of Siva. (27)

ATAT— TEH | 1R || Itis clear. (27)

Notes: TRal 5ga: G, 3eafE — (Siva R.). Compare: TRal Ted:
=1 freafaeoRen: | geisd Tediien fysagardera: || (Candra J.A kri.
pa., 2.54). Three characteristics of a great Guru are given here:
(i) Kaivalyakalpatarutva, (ii) Karunalayatva and (iii) Siva-
dvaitaparayanatva. Firstly he should be Kalpataru for those
who aspire for liberation. Candra J.A. says : HeRe SeTgen<y T8:

ERAeReH | (kri. pa., 2.5) — “Guru is the root-cause for libe-
ration and initiation.” Secondly the Guru should be an abode of
compassion. He is ‘Moksada’; he is so because he is full of
compassion towards his disciples. His Karuna is pure; it has no
ulterior motive as he is without any desire (raga) and free from
hatred or jealousy (vimatsara)— Hi&/a: Ul SR fode: |
(Candra J.A. kri. pa., 2.49). Thirdly he is totally absorbed in
the experience of Sivadvaita, i.e., communion of his Self with
Siva. He is called ‘Tattvajiia’; in that capacity he is in the state
of Supreme Bliss which is complete and limitless and which
gives rise to ‘samvitti’. It is only such a Guru who can lead the
disciple to such a bliss: Hfaftsi ¥ed WH<=H=aw | o fafd a4 @
TEH<E®: || (Candra J.A. kri. pa., 2.55)— “The experience of
Supreme Truth is born from the Supreme Bliss. He who knows
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that great truth is capable of bringing the experience of Great
Bliss to the disciple”. It is the spiritual experience that matters
but not the scholarship in the Sastras. It is said: Hecteurgaisty
o faeaft garurafafymiisfy awegeg Fo6a: |1 (Candra J.A., kri. pa.,
2.60) — “Even though he is endowed with all the auspicious
marks (of a Guru), he is well-versed in all the Sastras and he
is aware of all the procedures of religious rites, he is of no use if
he is without the experience of the Great Truth, i.e., Sivadvaita-
jhana.”

HTEAT— TEISafagaal: Se: Thales: I 3
e frévrere SREfa—

Saying that the Sri Guru who is absorbed in the

Sivalinga, is superior to ordinary Gurus, the author
concludes the Nirde§asthala—

frurfaafear femet gorefta spyan
TRTIfE fermiguieTTTE FEA: 11R¢ 1

gHTUNTHE sgefidamTHa 91 |
% f91a: X yeATeA TEUT WAt 1 1R R 1 |
Like the milky ocean among the oceans, the Sumeru
among the mountains, the sun among the planets, the
Kaustubha among the jewels, the sandalwood tree among
the trees, Sankara among the gods, so is Guru who is

absorbed in Siva praiseworthy among the Gurus as
contrasted from the ordinary Gurus. (28-29)

ATET— veHHerast: 3o | T8 T 1R ¢-3% 11
g frdeTeerem

‘Bhadrasér’ means Malayaja tree, i.e., the sandalwood
tree. The rest is clear.(28-29)

NirdeSasthala ends
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Notes: The author has employed Malopama to bring out
the greatness of the Sri Guru. Ksirasamudra (milky ocean) is the
best among the seven well known oceans (saptasamudra), viz.,
Lavanasamudra, Iksusamudra, Madhusamudra, Sarpissamudra,
Dadhisamudra, Ksirasamudra and Madhurajalasamudra.
Sumeru is regarded as the best among the eight mountains, viz.,
Sumeru, Himalaya, Malaya, Mandaracala, Vindhya, Mainaka,
Srisaila and Kailasa. Siirya stands superior among the nine
planets, namely, Surya, Candra, Mangala, Budha, Guru, Sukra,
Sani, Riahu and Ketu (Sun, Moon, Mars, Mercury, Jupiter,
Venus, Saturn, Rahu and Ketu). Amoung the fourteen jewels
(objects born when the ocean was churned by gods and demons),
viz., Kalakuta. Kamadhenu, Laksmi, Dhanvantari, Candra,
Parijata, Uccai§ravas, Airavata, Sura, Sarnadhanus, Sankha,
Kalpavrksa, Kaustubha and Amrta, Kaustubha is the best.
Sandalwood tree is the best among the trees and Safikara is the
Supreme among thirty three crores of gods. So is the Guru with
the realisation of Siva as his Self best among the Gurus. The
Gurus other than such a Guru are called ‘Prakrta-gurus’. The
Prakrta-gurus are those who are caught with effects of three
Gunas of Prakrti, Sattva, Rajas and Tamas. Some of them are
‘Sattvika’ with the pride of sattvikatva, pavitratva, panditya, etc.
They use their knowledge for their selfish ends. The second
category of Gurus is that of the ‘Rajasa’. Such Rajasa Gurus
create all sorts of false divisions on the basis of caste, creed,
tradition, status, etc., pretending that they are conversant with
Veda, Agama, etc. Still other Gurus are of the Tamasa type.
Ignorant of Veda, Agama, etc., not following any tradition with
least regard for any religious practices, they spend all their
intelligence in deceiving others and exploiting the people.
Making use of the simile given in the stanzas, we can distinguish
the Sadguru from the Prakrtaguru: Sadguru is the ‘Ksirasagara’
the Prakrta guru is the ‘Lavanasagara’; Sadguru is the Meru
mountain, the Prakrtaguru is a small raised land; Sadguru is the
sun, the Prakrtaguru is a dim lamp; Sadguru is the Kaustubha
jewel, the Prakrtaguru is a piece of glass; Sadguru is the Kalpa
tree, the Prakrtaguru is a thorny plant; Sadguru is actually the
Sankara, the Prakrtaguru is a minor deity. Such a Sadguru can
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guide the disciples to their final goal, while the Prakrtaguru is
unable to achieve his own end. The Sarana’s Nirdesasthala is
that of his State of the Sadguru. He Stands between the stages of
the Pranalingin and the Aikya. The Pranalingin has the glimpse
of Sivayoga and his experience is only casual and partial. Hence
he cannot guide the disciple. Hence he cannot be regarded as
the Guru. The Aikya on the other hand is beyond the reach of
the disciple, because he does not come down to the level of the
disciple. Hence he cannot be regarded as a Guru. Sarana can
have the experience of the ultimate state and yet he can come
back to consciousness and practically guide a disciple. Thus he
can be regarded as a Guru. NirdeSasthala is the stage in which
he can experience the communion with Siva and enthuse the
disciples to get that experience. He amounts to this description:
Ter] TEM, IN: TAMHES: | TafdesadqeR qfadal 7 g = ||
(Candra J.A., kri.pa., 2.48)— “Guru is one who is endowed with
merits, who is the revealer of Supreme Bliss, who has realised
the Sivatattva, who is absorbed in Siva and who is the giver of
liberation and nobody else”. The message of this Sthala from
the point of view of the disciples is that they should select the
Sarana as their Sadguru to have a practical guidance in the
matter of Sivayoga: WA A= qed: | fismmantya: st
TR} Geafeafd | 37l & Tge W el A | | UGy e e gy d
FHERA | (Siiks.A., 5.27-28)— “Fool, indeed, is he who desires to
receive knowledge by depending on an ordinary Guru. He
would cross the great occan by sitting in a broken boat! Hence, a
wise person desirous of knowledge, should resort to a Sadguru.
By finding such a Guru, he should render service to him until he
confers his grace on him”.

AN FTTaETIeH— (¥ o)
ATE— Y Sy aram e fSmi
et vioed: @y gufy: g3 afaueafa—
Silasampﬁdanasthala—(40)

Then, having told that Sila (inclination) consists in the
enquiry into the Sivatattva by the application of knowledge
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given by the Sr1 Guru, the author expounds the nature of
the Sarana who has that Sila in seven stanzas—

o foraarare vietiegea 94 |
Fvaamertun agm sielfa e 1130 11

The earnest desire to know the principle of unity of
one’s Self with Siva is said to be ‘Sila’ by the learned. He
who possesses it through the instructions of the noble
(Gurus), is called the Silin’ (one who has ‘Sila’). (30)

SATEAT— 3T E e aaTeTa S yaae SUeva-
AT Rerrere o srgfiest shafufa g4 aiffes,
TG TEvITRaTeTeveiietar Siiehfa sead gead: 113 0 11

The word ‘acaryanam’ (‘aryanam’ in the text) —
Gen.Pl. form — should be taken in the sense of Acc. Pl.—
‘acaryail’ (aryaih) — with nirdedyayogat’. The earnest
desire to know the principle of unity of one’s Self with Siva
under the instructions or through the knowledge taught by
the Gurus of the aforesaid characteristics, is said to be
‘Sila’ by the learned persons. He who has such “Sila’ of the

nature of deep desire to know (the Sivatattva) is said to be
the Silin’. (30)

Notes: ‘Sila’ generally means “conduct, moral chastity”. It
is used by the Virasaivas in the sense of ‘moral concept”. ‘Silas’
in this sense are sixty four (under Ganacara— vide Candra J.A.,
kri. pa., 9.52-123). But here, the word ‘Sila’ is used in a special
sense of “virtuous longing for Sivatattva”. Other shades of
meaning of this term are given in the other stanzas in this section
on the Silasampadanasthala. Compare: W& Radwee fSrmamfy-
1 I | $I0Tg = A ediel WH @ | | (Kirma P. Quoted in N.R.
Karibasava Sastrin’s Kannada Commentary, 1921). “Averse-
ness to desires in view of the earnest desire to know the
Supreme Sivatattva is regarded as the Supreme Sila”. The sacred
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experience of ‘3% §@f@r”’ (Br. U., 1.4.20)— ‘That I am Siva’,
with the sublation of conceptions of Anga and Linga, is the
highest experience of man. He who has that experience is the
Sadguru. The desire to become one with Siva through the
guidance of the Guru is the “Sila”. The Sarana who has that
desire is the Silavan. It may be noted here that this stanza is
divided in the edition of S.S. with UjjiniSa‘s commentary in
Kannada (edited by G.G. Manjunath, pub. Kannada Sahitya
Parisat, Bangalore, 1998); the first half occurs at the end of the
Nirdesasthala with changed reading thus: fa frerae ehafieg-
=9 g4 and the second half occurs in the beginning of this Sthala

again with the changed reading as e agr siiehfa swead 1|
ATET— 37 fThiA—

Then the author speaks of its chief point—

TUAfdet I Tt oI |
e feorraranT: siefiegead 98 113211

An association of firmness regarding the devotion
towards Sankara, the Supreme Soul, the God who is the
remover of the pain of the suppliant, is said to be ‘Sila’ by
the learned. (31)

HATET— AT IRUTTAHT AV W& ufyre
ferfeerdento vieifafa i Rrevmes: sead s 132 11

The steady concentration of mind on Siva of the
nature of the Parabrahman who is the remover of
afflictions of those who take refuge praying that they
should be protected, is said to be Sila by the scholars in
the Saiva lores. (31)

Notes: Siva is full of compassion. He is the physician of the
disease of transmigration. Rv. eulogises the gracious inclination

of Rudra-Siva: e &g sy vrd feam sreig Aw=ifi: 11(2.33.2.) —
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“May I attain a hundred winters, O Rudra, through the most
salutary medicines given by you”; 3a faxf afa Swsifufifyaad @
firersti gonfi 11 (2.33.4)— “Raise up our heroes by your medicines;
I hear of you as the best physician among the physicians”, #3aX:
ged: (2.33.12)— “The compassionate one who is easy to invoke”;
YRR et oY wase SwsT aeeH |1 (2.33.12)— “I praise the
guardian of the good, the giver of much; being praised you
will give medicines to us”. The Meditation on such a Mahadeva
with deep and firm devotion is ‘Sila’. He who surrenders
everything at his feet with firm devotion, is the Silavan. Lai. P.
says: f¥1a Ta W SEfaAi=afcre forrd | | 3 a=a fervawreaie wH fag: 11
“Siva alone is the supreme light;— there is nothing else. Such a
firm devotion constitutes the Supreme Sila” (Quoted in S.S.
with N.R. Karibasava Sastrin’s Kannada commentary).

HATET— 37 YHR-RU deeieiie—

Then the author speaks of its definition in a different

way —
vitel fordrenfas fraearaarar!
ForamfaagRuaT T Iiera - |a: 113 11

The knowledge of Siva as one’s Self alone, absorption
in the meditation on Siva and earnest longing for the attain-
ment of the Siva (for becoming one with Siva), constitute
the ‘Sila’. He who has that Sila is the Silavan. (32)

FrE— f¥a fagr e e fasioge Rresaresdara

e wa s=rgftce siafregead | Fer siafafine: fre-
THEHERUSIA: FTaeTereaTd Iieanffa oga gead: 113 R 11

The knowledge about Siva, i.e., the special awareness
about Siva and concentration in meditation on Siva, i.e.,
absence of attention about anything else in the meditation
on Siva, constitute ‘Sila’. So it is said. He who has that, i.e.,
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who is characterised by that ‘Sila’, is called ‘Silavan’ by
virtue of his longing for the knowledge of Siva, i.e., of his
earnest desire to reach him. (32)

Notes: The attempt on the part of the Sanskrit commen-
tator to take ‘Sivapraptisamutkantha’ with ‘tadyogt’ in the sense
of ‘Sivajiianasamutkantha’ is not warranted. Naturally ‘Sivapra-
ptisamutkantha’ goes with ‘Sivaikavijianam’ and ‘Sivadhynai-
katanata’ as the third constituent of Sila, as borne out by the
translation in English. Having the special knowledge of Siva
alone (as one’s Self) concentrating meditatively on Siva alone
and longing to be one with Siva alone— these three constitute
the ‘Sila’. Saiva P. says: od ferdepfans frame wme: | waficg=
Hfedd el W@l (Quoted in S.S. with N.R. Karibasava
Sastrin’s Kannada commentary) — “The vow and age-old
observances pertaining to Siva alone are said to be ‘Sila’ by the
noble persons; by virtue of that a man becomes the “Silin’. Va. A.
also says: 7 €A% TS T IXAZUAH ¥ | Rrene=r= Gasgffa Farer
1| Rena foed deassegaa |l (Quoted in S.S. with N.R.
Karibasava Sastrin’s Kannada commentary)— “One should not
meditate upon anyone else; one should not cherish any one else
in memory; one should always serve Siva with dedication and
with determination that ‘I would not serve anyone other than
Siva. That is the best Sila.”

ATET— FAAHT YA FHcae—

Further the same matter is stated more clearly—
forare=t fasm duGd T= g
TETHEFHAIG T : AN 133 1|

He whose averseness to know any god other than Siva
is firm and whose mental inclination is attached to him
only, is said to be the fit recipient of Sila.(33)

FrET— e Rrafagta o= foqm Jadrafoes-
I Aged fogEd 9@ IRUE gieR geq, I Fgfh:
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AR ;. Jeree frafag T@ awqar, © IareT Siersie
T 3TZ: 113311

He the Sarana whose averseness or disinclination
to the knowledge of anyone or any god other than Siva,
i.e., Sivalinga, has been quite steadfast and whose mental
inclination, i.e., whose operation of mind, is totally attached
to Siva, i.e., the Sivalinga, is said to be the fit receptacle of
Sila, i.e., the saint who practises Sila.(33)

Notes: what is taught here is the genuine concentration on
Siva (ekagrata), single-minded devotion to the Sivalinga as one’s
Lord and Saviour. To be dedicated to Siva as the only resort is
called Sivacara: ¥/ T W §& THHEREU | T TS TARHT Rramw=my
fe fdd: 11 Candra J.A., kri.pa., 9.7)— “Siva alone is the Supreme
Brahman who is engrossed in five activities (i.e., Srsti, Sthiti,
Laya, Triodhana and Anugraha); there is no refuge (resort)
other than him”. He who is engrossed in that experience of Siva,
is the Silabhajana.

SAEAT— 377 g<HE—
Here an analogy is given—
UfraTa JeSiel UfaTrTT, U9 |
AT T goitelis ver ST 113% 1

The virtue of a lady devoted to her husband, is extolled
due to her love for her husband. Similarly he who is
not severed from his love for Siva, is said to be ‘Susila’
(virtuous person). (34)

T wered, e e el diear stver: sifage:
IR gEie:  SivRieartead: | IRufergan:  |adfavE-
SRl UfTaaIgeI=T: S 113% 1
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The chastity of a devoted wife, i.e., devotion towards
her husband, is praised by virtue of her love towards her
lord, her husband. Similarly the Sarana who is not severed
or estranged from his love for Siva is called Su§ila, i.e., he
whose virtue is superior. Since the ideal relation of Sati
(wife) and Pati (husband) is told between the Sarana and
the Linga, this analogy of the devoted wife is given.

Notes: YRicisyR:— Some texts read Geie Ha: | 3TMH: is
correct reading. It means 3ffawa: here — divided, severed,

separated. REFUAW ¥ Felld §g=Ad — He who is not

separated from his devotion towards Siva is said to be ‘Susila’.
The ufdgarger is further develpoed in the next stanza.

ATET— 9eAe faveafda—

Then the author elucidates the same idea—

ufdt o @ren wiont e g g
foral famm qem=at Tar fean AT I3 Y 1)

Just as the service rendered to some one other than
their husbands is a reproach in the case of women, so is the
service rendered to any god other than Siva reproachable
in the case of blessed souls. (35)

FTET— HUi Ufd a1 worenr o1 e wgess
fraferg fom st fasanfacami dar e wadier: 1134 11

Just as in the case of women, the service of other men
leaving their husbands is a matter of condemnation or
something reproachable, so in the case of blessed souls like
Sivasaranas the service of other gods like Visnu, etc.,
leaving Siva, i.e., Sivalinga, is fit to be blamed.(35)
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Notes: The service in the form of matrimonial relation
(dampatya) on the part of a Sati (devoted wife) to a man other
then her husband, is sin. Similarly it is a sin on the part of a
Sarana to have intimacy with any god other than Siva. This is the
‘Satipatibhava’ between the Anga (the devotee) and the Linga
(Lord Siva). This does not mean that the Sarana should hate or
condemn other gods. Sati can have a respectable attitude and
render service other than ‘dampatya’ to other men, especially
elders, similarly the Sarana can have respectable attitude towards
other gods and render any other service in their cause.

ATE— 3Tl Tgee—

Then the author summarises what is said earlier—

g TRy Rrasatrsan
YieATHegead i : yitetaieea aaq: 113§ 11

Why say anything more. The engrossment in the
knowledge of Siva (as one’s Self) alone, is said to be “Sila‘
by the enlightened persons. He who is engrossed in that is
regarded as ‘Silavan’. (36)

SATEAT— 377 AT sgemeoi forr 2 ramefeaa

PrreTEEiemT tnrsa e i acgeiesa | qer-
TTeSIeTge: Iean-fa 7d: Td g 113§ ||

Here, i.e., in respect of Sila, what is the use of saying
much? Firm faith in the knowledge of Siva only, i.e., in
the knowledge of Siva as taught by the Guru, is said to be
Sila, by the noble persons. He who is inclined to that, i.e.,
attached to that Sila, is regarded as the Silavan’. (36)

Notes: Whatever the Sarana does, all that is dedicated to
Siva. “‘Tercrd FfH aaaRad v qaree” (Siva. P.S. of Sankara)
— this is the path of life of the Sarana— “Whatever that I do, all
that is your worship, O Sambhu”. This is ‘Sivaikanistha’. This is
the “Sila’. He who is engrossed in that ‘Sila’ is the ‘Silavan’.
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AET—  sudfariar, R @ Refages
IR FHTIAT—
Then the author concludes the Saranasthala by saying

that the Sarana of that type is himself the ‘Sivalingaikya’
one who is merged into the Sivalinga—

foraTereEeta : fearrere : fotd yo=i SR g |

frdefeaiigasioryun: fraeaamy fg
HEd g4 113011

gfa S eTsieron RraaiirT fatfed
SFAGTTITEHT JRUTET g : TATTgT T8 TG :
qR=sg: QaTA: 119311

He who is engrossed in the awareness of his Self as
Siva, who is of firm will, who has taken refuge in Siva, the
Lord of the worlds and who is adorned with the ‘Sila’
marked by the firm devotion to Siva only, is himself called
Sivaikyavan, one who is in a state of oneness with Siva.(37)

Here ends the thirteenth chapter dealing with the
four sub-sthalas of the Saranasthala in
Sri Siddhantasikhamani written by Sivayogi Sivacarya
who is the knower of Brahman
attained through the path of six Sthalas. (13)

TEAT— aTHaRdr fegTgae: T SHam-
vl Rrd yua T@fq I T fermr: RaerurEde-
geruferema: ? gerfera: Rdefraeaeiermr: frafagsimsr-
FaeiceigRany o REegaff g Resmemd:
e fe ufrgfiremel: 1130 11

i yircTaraTE-Teerer |
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i dimcagarermuraTa g ursiafiaiuearEor
TSI =3 QATA: 1193 11

This Sarana is absorbed in the awareness of Siva as
himself, i.e., engrossed in the knowledge of the communion
of the Anga (Jiva) with the Linga (Siva); he has taken refuge
in Siva, the Lord of the worlds, seeking his protection; he is
firm in his will, i.e., endowed with his mind firmly stationed
in the relation of Siva and Sarana as the husband and the
wife; he is adorned with the ‘Sila’ marked with the firm
devotion to Siva alone, i.c., endowed with an ornament of
Sila in the form of firm devotion to the Sivalinga. Such a
Sarana is himself described as one who has oneness with
Siva by the learned persons, i.e., the persons learned in the
Saiva-$astras. “Hi” is in the sense that it is well known.(37)

Silasampﬁdanasthala ends.

Here ends the thirteenth chapter in the commentary on
Sri Siddhantasikhamani entitled Tattvapradipika
written by Sri Maritontaddrya who is foremost among the
scholars in Vyakarana, Mimamsa and Tarka. (13)

Notes: This stanza summarises the special features of the
Saranasthala. The Sarana is fully engrossed in the awareness of
Siva as his Self. His mind is never inclined towards the objects of
senses. He has totally surrendered himself to Siva. Hence he is
free from all fears and all migivings. He has no perversions of
any kind. His will-power is steady and firm. He never wavers
between this and that indiscriminately. Firm devotion to Siva
and the bliss of engrossment in the intimacy of ‘Satipatibhava’ is
his ‘Sila’. When this bliss becomes incessant, he is ‘Aikya‘, in a
state of inseparable ‘samarasa’ with Siva like water mixed with
water.



ﬂﬂéﬂ: sy
T agfdeaaeuag
ST : | ST IaTefd —

AT A TS [ &adT |
TGS YIS HAHea-aqun 112 1|

Then comes Agastya’s question, i.e., Agastya says —

How is he, who is called Sarana owing to the giving
up of relation with ignorance (darkness), owing to the
direction (nirde$a) of knowledge and owing to the virtuous
longing (Sila) for Siva, described as ‘Aikya’ (one who has
attained the unity of Anga and Linga)? (1)

SATE— TG, FHAGEI Tl Iearie-
fafaiig 1

Due to the denial of the portion of tamas (ignorance,
darkness), due to the guidance of knowledge and due to the
acquisition of virtuous longing, one is a Sarana. How can
we speak of Aikya in his case on this account only, since the
Linga and the Anga are subjected to difference? (1)

Notes : The Sanskrit commentator gives ‘Lingangabheda-
ghatitatvat, as the ground for the question — ‘katham aikya-
niripanam’. This question is just a manner of introducing a
new topic. The ground for the question anticipated by the
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commentator is just unwarranted. The idea of duality at the
stage of Sarana is not at all tenable. The conditions under which
the aspirant is called Sarana, viz., the absence of the darkness of
ignorance, the knowledge of identity between his Self and Siva
and the virtuous longing for intimacy with Siva, are enough to
show that the idea of duality is sublated, if not totally eradicated.
Yet the Sarana is well on his way to the end in the form of
‘samarasya’. The question is as to how he finally attains it. The
answer to this question is found in the four Sthalas coming
under Aikyasthala, which are significantly called Aikya, Acara-
sampatti, Ekabhajana and Sahabhojana.

AT T SRk SaTefd—

The author gives the answer saying Sri Renuka said—

TUTAGTGARA G@TagTaaar|
PO : FraeaTamTeaaar W 1 1R 1|
He, the Sarana as he is called, who has attained
immence bliss through the contemplation of the Pranalinga,

etc., becomes Aikya by meditating on his identity with
Siva. (2)

A vaq e | o Wa— fagmoral 7 geafd
fadwETEn 77 foguest AfFauRssifd =, 30— ¥
Ster: IRfEARRTE a1 ? STuR S aenerEl a1 ? ATT:,
TRFEaTCIRRTE WA TSod /I EE -
R <3 3578 i, fdre i, SHwe ST, He
SHAIT STema=RgE 1 grpadfa, SHseffs swee
THESTET, Fae T AR, T Haisefd
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TR TSl | STIRieEamehRIe qgyneh gl T
qrvafe], VAU AT, HehTSIeR hicTqaeHer qe-
BT e g R, atge v AR es-
coRTRRIeTeheald, eoehqeadiie TrHifeeheatiela qosheeler-
R AT 113 11

He who has attained extreme bliss of Siva through the
contemplation on the Pranalinga, etc., i.e., through the
worship and meditation on the internal Linga (the
Pranalinga) deviating from the worship of the external
Linga (Sthavaralinga), is called the Sarana. Such a Sarana
becomes the Aikya by virtue of his meditating on his
identity with Siva, i.e., with the Sivaliﬁga. What is intended
here is this: There is no difference between the Linga and
the Atman (Anga) because they are one in intelligence
(consciousness). It may be objected here that although they
(the Linga and the Atman) are uniform in consciousness,
they have mutual difference because they are separate
as individuals. This objection is answered here. Is the
Jiva endowed with the appearance governed by limited
consciousness? Or is he endowed with the appearance
subject to unlimited consciousness? The first alternative is
not tenable because in that case like the objects of limited
appearance such as ghata, pata, etc., (pot, cloth, etc.,),
being aware of their own forms, are like the blind and the
deaf towards the forms pertaining to others. Then the
contingency of non-grasping of the inner and the outer
nature of objects in such instances as — “Caitra is different
from Maitra; Maitra is different from Caitra; I know
Caitra and I know Maitra as well”. This is because the
consciousness that ‘I am Caitra’ would have the capacity to
grasp only that much and that it is like the blind and the
deaf as regards the nature and other matters pertaining to
Maitra. Similar is the case with the consciousness that ‘I
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am Maitra’. (Since this is against experience, it should
not be urged that the Jiva is of limited consciousness). It is
also not possible to say that the Jiva is of unlimited
consciousness. If two objects of this nature are accepted
as manifested, then the relation of the master (sevya)
and servant (sevaka) would become incompatible. When
the manifestation of consciousness is one only, such a
relation will have to be accepted by assuming an imaginary
difference between them. (Hence, it should not also be
urged that the Jiva is of unlimited consciousness). Hence
one should necessarily admit the ‘aikya’ (oneness) of the
Linga and the Anga. The words ‘sarva’ and ‘asarva’, i.e.,
khanda (part) and akhanda (whole) are of temporary
application as they come within the scope of the effects of
Maya. The ideas of the knower (as onmiscient—sarvajia)
and the doer (as omnipotent—sarvakartr), are alone
natural. If one cherishes incessantly the idea of oneness
with the Linga, one would definitely become ‘Aikya’. (2)

Notes : Here again the ‘Bahyalinga’ referred to in the
commentary should be taken in the sense of ‘Sthavaralinga’ (the
Linga installed in the temple) but not in the sense of the
Istalinga, because it is an inseparable unit of the ‘Ista-Prana-
Bhavalinga’ synthesis. (See also notes on S.S., 12.9). faea«ra-
Tewa— He is ‘Aikya’ through the meditation on the oneness
of his Self with Siva. This meditation is like the cherishing of the
memory of the bee (bhramara) by the worm (kita) at all times.
This is known as ‘Bhramarakitanyaya’ or ‘Dvirephakitanyaya’:
TeARTIRITRTa g g AT | fRwerte=ara frde sraer fg=t: 11 (Ma. A.,
ca.pa.,7.3) — “By virtue of the instruction about the communion
of the Linga and the Anga received in the Gurudiksa (initiation
in the hands of the Sriguru), the Viraaiva (Dvija=twice-born)
attains Sivaikya as per the maxim of the bee and the worm”.
The same idea is emphasised here: ®d YHERA YU wafd Yo
ArafeEEi el wafd fegail (Quoted in the Kannada
Commentary by N.R. Karibasva Sastrin on S.S., 1921) — “The
worm definitely becomes the bee by virtue of its incessant
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thought about the bee. Similarly man definitely becomes Siva by
incessantly thinking about Siva only.” There is no idea of
difference between the Linga and the Anga due to the fact that
they are one in consciousness. Here Jiva should be taken as
having limited consciousness. If he were to be of limited
consciousness, then he should shine himself like the fire-moth
(khadyota), etc., but should not make other things shine and
should not be able to understand the nature, etc., of other
objects. This is not true to one’s experience. The Jiva under-
stands other objects in the same way as he understands himself.
But on the ground that the relation of the ‘sevya’ and and the
‘sevaka’ does not hold good, the fact that the Jiva is of limitless
consciousness is also held to be not tenable. However this
‘sevya-sevaka’ relation remains as long as the idea of difference
persists. At the stage of Aikya that difference does not persist,
because the curtain of ignorance (which poses difference) is
totally removed and there is nothing that stands between the
Linga and the Anga. There is only the absolute experience of
non-duality (Advaitanubhiti). This is the experience that is
termed as ‘Aikya’ in the Virasaiva philosophy (Sivadvaita). This
is the truth of the Upanisadic statements S& 3% sdd wafd
(Mund.U.,3.2.9) — “He knows Brahman and becomes Brahman
itself”, s@faareifa wH (Tai.U., 2.1) — “The knower of Brahman
attains the Supreme” and 589 G &M@ (Br. U., 4.4.6) — “Being
Brahman, he goes to Brahman”.

ATEAT— 3T Trere: gf< ferfiacmme—

Then if it is asked as to whether there are sub-Sthalas
of this also, the answer is given here—

TGS SHATCAURTEA | 13 1|

This Aikyasthala is said to be fourfold, O best among
the sages; they are: 1. Aikyasthala, 2. Acarasampattisthala,
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3. Ekabhajanasthala and 4. Sahabhojanasthala. The Special
features of these will be stated in due order. (3)

FAEAT— WEH |13 || Itisclear. (3)

3 TeFreIe— (%¥%)

ATEAT— *‘THAd qedcafaenceyl Asfasedisiy 913 wrem
e Yo e frereeas Rreifir A= I SeemT Rt
TR | qSaegd WHRRT ST aRy
fergerren aem vy g nfaareafa—

Aikyasthala—(41)

“That (Paravastu) is one only. With regard to it there
is neither certainty nor uncertainty nor any difference.
There is no difference at all in it. He who assumes
difference will be divided into hundreds and thousands and
will be subjected to death after death. This non-duality
is self-luminous” — In accoudance with this statement of
the Uttaratapini Upanisad (Nr.U.Ta.U.) which means as
above, the author expounds the special features of the
Aikya in five stanzas—

fara=a it rege! feme: |
e R ed 1% 11

It is called ‘Aikya’ due to the Sarana’s merging into the
great ocean of the bliss of Siva with his intentions pure and
without desire for even a particle of pleasure arising from
the sense objects. (4)

RAT— [T IR YRGSy
fore: o Frrefemerl frefaferera Riam<raiaymssHI -
AR, TS e feg et ead sl | 1% 11

aReses TR FgfeRereyags 743

Being free from desire even for a particle of joy of the
sensuous objects or being averse to even the sprays of
pleasure arising from objects of senses such as sound, etc.,
and being endowed with pure intentions or being endowed
with a mind free from impurities, the Sarana merges
into the great ocean of the bliss of Siva or enters into the
relation of identity with the great ocean of the bliss of Siva.
This is the Aikyasthala related to him. (4)

Notes: ‘‘ThHe dgacafashed!, geaifq’”’— (Nr.U.Ta.U.,8). The
essence of ‘Aikya’ is merging into the great ocean of ‘Sivananda’.
Tai.U. tells about Brahman in terms of ‘Ananda’ — 3= sRIfd
ST (3.6) and mentions the ultimate aim of man in terms of
going and merging into that ‘Ananda’— 31 FE=<afHE{aeI= (3.6).
This is characterised by ‘ReM<raifayassH’, the merging into the
great ocean of ‘Sivananda’. The build up to this state is twofold
as ‘favam=fTege@’ and ‘FHaR™E I’ At the earlier stages (Sthalas),
the attempt of the aspirant has been in the directon of
conquering the most tempting desire for sensuous pleasures
arising from the objects of senses. When this is achieved, the
mind becomes free from all ‘malas’, the intentions become pure.
This ‘Aikya’ state is free from all dullness (jadya) because of its
nature of consciousness, free from all untruth because it is
steeped in truth and free from all sorrow (duhkha) because of its
nature of bliss; all that looked true because of ignorance—
fogucar A7 S Fq@Erd 79| H<eE A g @AY geda |
(Atma. U., 30). Since that ignorance is totally eradicated, every-
thing is the experience of the Superme Truth in the form of
Paradiva which is characterised by infinite truth, infinite con-
sciousness and infinite bliss. The dominant factor is the bliss
which the Self shares from that great Ocean of Bliss— THIs& TH
3, U i AEmgustiaf | (Br. U.4.3.32). — “This is
Brahman’s Supreme Bliss; all the other beings live with a share
of His Bliss”. This is the state in which the Jiva feels that he is—
only the non-dual bliss and the essence of all the intensity of
intelligence and that everything is always Brahman: 3TgaM<ARISE

fereEmentareEy | 9d geie gad &4 st shaed | |(Tejo. U., 6.65).
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HATET— TeHR Iy Tradcaie—

If it is asked as to what kind of person gets ‘Aikya’, The
answer is given here—

freamerarar frehergma: |
foratsafifa smam freet fg frdemanm iy 1

He who has shaken off the shakles of Malas and whose
mental activity is totally free from blemishes, becomes
deeply rooted in his communion with Siva’. (5)

e —  (aRamefererar ehe dHeglieqariedr-
qRe Reisefifs Wi Rrafageed Feel & wsi(e)difa
afEg 1y 1|

He who has set aside the association with the Malas
(impurities) such as Anava, etc., and whose mental activity
is bereft of all blemishes, becomes steadily stationed in the
communion with Siva through the realisation of the feeling
that ‘I am Siva’. This is, indeed, well known. (5)

Notes: frfaaee=: — see notes on S.S.,5.52 for the
explanation of the three Malas, viz., Anavamala, Mayiyamala
and Karmikamala. They are the fetters that bind the Self. But
the devotee at the stage of ‘Aikya’ is totally free from the
association with Malas; he is ‘nirmala’. fT&rerga-rTa:— His mental
activities are totally free from all blemishes. The blemishes are
the five Klesas, Avidya, Asmita, Raga, Dvesa and Abhinivesa
and the six enemies of Sptrit (Arisadvarga), Kama, Krodha,
Lobha, Mada, Moha and Matsara. The devotee in the stage of
Aikya is totally free from these blemishes. Raisg. ... frdeam—
The cherishing of the memory of Siva incessantly, one becomes
Siva just as a worm becoms a bee by continuously thinking about
it, Bramarakitanyaya. This ‘Sivaikyata’ is expressed in the Yo.

Va. thus: faeiFmvaTRmlggam=n: | stow saamemfFareafiriad ||
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(Quoted in the Kannada commentary by N.R.Karibasava
Sastrin, 1921). “The attainment of ‘Brahmatva’ on the part of
the Jiva in whom the entire awareness of external objects has
been subsided through practice of Yoga, is said to be Mukti
(liberation).” Bhag. G. depicts it thus: s< - FEISTRITHEAI-

SifE F: | § A g@ai sEnstrrEsfd il (15.24)— “He who has
inner bliss, who has inner delight and who has discovered the
inner light, is the Yogin. He being one with Brahman, attains
liberation (even while alive) by going into Brahman”. The
Mukta state described in the stanza under consideration can
perhaps be depicted best in these terms: Treti-pen sfgataigedarR
Y| WM G e ARt || iyt |
foRTa=aashlEl ¥ §a1 9 T@ §: 1| (Bhag. G., 5.27-28) — “When the
Muni (sage in silence) closes the doors of his Soul from touching
the external things, rests his inner gaze between the eye-brows,
keeps the Prana and the Apana in equipoise and makes them
move within the nose, has the senses and mind in perfect control,
is immersed in final freedom and has given up desire, fear and
anger, he in truth has attained final freedom”. Sivaikya is
impervious of what is going on outside. His gaze is turned
inwards and concentrated on the Linga of light in the Ajhacakra
between the eye-brows. The Prana which moves upwards and
the Apana which moves downwards are held in equilibrium
through Pranayama. When this is achieved it is but natural that
he achieves perfect control over the senses and mind and his
desire, fear and anger are totally allayed.

HATET— 37 o I (¥R §)THAle—

If it is then asked as to what he sees, the answer is
given here—

forarert TmTaAfRReEw T |
T Ty SISSTe! ATAThfeuda e | 1§ | |

He who has attained communion with Siva and who is
of the nature of intelligence and bliss, does not take notice
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of the net-work of world which has its glory created by
Maya. (6)

ATET— ARG faamuyasmre s | 1§ ||

He remains impervious of the universe which is
created by Mayasakti. This is the meaning. (6)

Notes: HE@fdayaq— The world of difference full of
varieties and vagaries of life, is all created by Mayasakti. This is
different from what is called Suddhamaya which resides in
the I$vara and as a result of which the I$vara himself assumes
many forms as a part of his cosmic play. (See S.S., 5.44,46).
As$uddhamaya which is charged with As$uddhopadhi, is called
Avidyasakti due to which the beings (Jivas) are of many
varieties. This is the Maya which is responsible for the variety of
the world. This world which is created by Maya, is regarded as
abominable (heya). Itis told that the Pranalingin who deems the
world of Maya as fit to be relinquished, takes joy in his harmony
with the Linga which is of the nature of “Cit and Ananda”
(consciousness and bliss) (S.S., 12.11). The Supreme Yogin will
be called “Akaya” due to the absence of any relation with Maya.
(See S.S., 16.43). In the next two stanzas (7-8), it is described as
to how the ocean of Maya disappears in the submarine fire of
Sivaikya (union with Siva) and as to how all conception of variety
is sublated by the disappearance of Mayasakti.

SET— TGl A T e—

If it is asked as to why he does not see it, the answer is
given here—

CRIEECCFCHEE I RICEIERIE]
T age I fSraeaasarel 11 1|

The ocean of Maya which grows with the display of the
variety of bubbles in the form of worlds and which has the
(thirty-six) principles (from Siva to Bhuimi) as its waves,
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merges into the submarine fire in the form of union with
Siva. (7)

HATET— TSI Fasa I TeAVSEIgaganaHio
Hﬁfﬁﬂ: NICCIIRLIER BENNIERERETRIE] ‘:IIZIIRZF{J: Rrde-
aeael Rafegeeqagart o 2f | 37d: HRUT I3l
A, ST HIAAT AT AH g R | 19 | |

The ocean of Maya which grows through the appea-
rance of the bubbles in the form of the worlds and which
has the waves in the form of the thirty-six principles (from
Siva to Bhiimi), disappears in the submarine fire in the
form of Sivaikya. Hence, there is no appearance of the
world. Due to the eradication of the material cause, the
eradication of the effect has to be necessarily accepted. (7)

Notes: Mayasakti has been called here as the Upadana-
karana (material cause) of this world. It is said that Siva is the
material-cum-instrumental cause (abhinnanimittopadanakarana)
of the world. It is said here that Sakti (or Mayasakti) is the
material cause. There is nothing paradoxical here. Sakti is
inseparable from Siva. Thus Sakti who is inherent in Siva, is the
material cause. It is because of this that Siva whom his Sakti
inheres is called the material cause of the world. Sakti and
Saktiman (the possessor of Sakti) are one because of their
inseparable relation. The universe is the ocean of Maya of Siva
and the worlds appear and disappear in every round of creation
and annihilation. The thirty-six principles from Siva to Bhiimi
(vide notes under S.S. 1.3) are the waves of that ocean. When
that Maya reverts back to Siva in the case of the Sivayogin who is
in union with Siva in the state known as Sivaikya, as has been
presented in terms of the submarine fire which consumes the
ocean with bubbles as well as waves. The Sivayogin is in a state
of Jivanmukti; see Bhag. G.,5.24 quoted in the notes under 14.5
above. It may be noted here that Sivayoga is the churning
(manthana). The great light in the form of Sivajiana emerges
through that churning. That itself is the submarine fire here.
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ATEAT— 37 ed faveafa—

Then the author elucidates the same further—

AT eATaUe TS d WafdeheddT |
STHTEATEATS! F g ehiF =TT 1 1€ 11

Due to the cover of Mayasakti, the Self is subjected to
the notion of difference with reference to Siva. When that
cover is destroyed, nothing other than non-duality remains
for the Self. (8)

ATET— f¥7e AT oR T SRone ST Siaed
eferehea T T | fEATSY AR TS, S1gard fhare Sl
T AeBifayfohdd | 1¢ 11

Due to the cover, i.e., spread of Mayasakti, the Atman,
i.e., the Jiva has the notion of his difference from Siva. But
when that is lost, i.e., when that spreading of MayaSakti is
arrested, there is nothing other than non-duality, i.e., not
even the slightest difference is entertained. (8)

Notes: All Jivas are the ‘amsas’ of Siva. In their original
form they are the same. It is the Mayasakti that acts as a cover
and introduces the notion of difference through her Gunas.
Maya first creates the notion of difference between the Jivatman
and the Paramatman. Then through the charging of the Gunas,
viz., Sattva, Rajas and Tamas, Maya creates differences among
the Jivas. Some Jivas are ‘Sattvika’ due to the predominance of
Sattvaguna. They are characterised by calmness and restraint.
They stay away from the terrible mundane surroundings. Some
Jivas are ‘Réajasika’ with the preponderance of Rajoguna. They
are given to avarice and anger. They aspire for sensual pleasures.
They are never calm, as they are bound by the snares of trans-
migration. Some other Jivas are “Tamasika’ with the predomi-
nance of Tamoguna. They have no knowledge of what they are.
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They are merged in the mire of ‘sarhsara’ (cycle of birth and
death). Countless are the natures of the Jivas due to the
preponderance of one or the other Guna and the mixture of
Sattva and Rajas, Rajas and Tamas, Sattva and Tamas, and
so on. The Paramatman is pure, formless, free from Gunas,
partless and non-dual. Why the Jivas who are his ‘am$as’ have
these differences? The Gunas of Prakrti (Maya) are insentient
and limited. How did they become so powerful as to create
those limitess differences? The answer to all these questions
is one and that is that it is all due to the sport of Maya. It is due
to Maya that the Jivas arise in the Paramatman. It is due to
Maya that the differences are made to appear through the
permutation and combination of Gunas. Disappearance of
difference is the core of an ‘Aikya’. His mind and intellect are
pure, with nothing else except Siva as their content. Maya is
merged in the Supreme Lustre of Siva. This is the “Advaita”
(non-duality) attained by the Jiva through total surrender to
Siva without any notion of difference from Him. It is only those
who surrender themselves to Siva that cross over the ocean of
Maya, as promised by the Bhagavan: Aeaffau-igfgrtideregeras)
(Bhag. G., 8.7) — “With your mind and intellect surrendered to
me you will undoubtedly come to me”.

ATET— 77 Rasted: gfqugaesomsEm o fHie-
SRS T RIS *“STEHD! 7 H HIAGHIS HRAI|
T qeAH JRE 7 d qeAH @ AH 11 2 el a e
TR et o sfaghmngd w2y 3 sfoeati—

It may be objected as to how can it be said that there is
not even the slightest difference between Siva and Jiva
when the difference between them as Pati (Lord) and Pasu
(the bound soul) is evidently known through scriptures.
Here by way of answering this objection, the author
propounds in five stanzas the “Sivadvaita” (unity of the
Self with Siva) well known in the case of the Sivaikya in
accordance with “I am one and only one; no one belongs to
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me nor am | anybody else’s; I do not see anyone to whom I
belong and I do not see anyone who is mine”—

I o Ufied o AT g et e U |
A TTHTIS &: U9]: &l AT i 1% 11

‘Pasutva’ and ‘Patitva’ are, after all, created by the
delusion of Maya. When that (delusion) is eradicated, who
is the Pasu, and who, on the other hand, the Pati? (9)

ATEAT— TEA_ IR || It is clear. (9)

Notes : In Saiva religious systems, Siva has been spoken as
‘Pati’, the lord and the Jiva is spoken as ‘Pasu’ the bound soul.
On the basis of this Saiva doctrine, an objection is anticipated
here. If Siva and Jiva are clearly distinguished as Pati and Pasu
respectively, how can it be said that there is not even the slightest
difference between them? This objection is answered according
to Devikalottarapurana which says ‘‘s/@He®! 7 & &f¥q, etc.” (D.K.,
49). It is well known that Siva is “SaktiviSista”, i.e., Sakti is
inherent is Siva (in other words, inseparably related to Siva).
When Siva thinks of creation, his Sakti assumes the form of
Maya$akti endowed with three Gunas—Sattva, Rajas and
Tamas. Due to the operation of this Sakti, Siva assumes three
forms as Bhoktr, Bhojya and Preraka. (Vide notes under
S.S.,5.37,38 and 39). Here Bhoktr is the Jiva, Bhojya is the Pasa
(bondage) by which the Jiva is called the Pasu and Preraka is
I$vara who is the Pati. This difference between Siva and Jiva in
terms of Pati and Pasu, is thus created due to the operation of
Mayasakti. When the operation of MayaS$akti is arrested in
the case of the Sivaikya, the difference in terms of Pati and
Pasa totally disappears. Hence, it is said that the Sivaikya is in a
state of ‘advaita’ (non-duality). Kai.U., 24 describes this state:
Tq fafeen wAIAEY [erE fepeafeda| e gewfegs wad
Y& TATHETH || — “Having thus known the nature of the
Paramatman (as not different from one’s Self), who resides in
the cave of the heart, who is without Kalas (Prana, etc., upto
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Nama), who is non-dual, who is the witness of all and who is
free from both ‘Sat’ (vyakta) and ‘Asat’ (avyakta), one (who has
realised his Self as Siva) attains the form of the Paramatman.”
This is described in terms of ‘Lingangasamarasya’ (Sivajivaikya)
in Vira$aiva philosophy.

HTEAT— U GRS WeaeHioh (- TesqI& g -
wtefHE—

Then if it is asked as to what is the medicine of this
transmigration which is of the nature of a serpent caught in
the anthill of difference, the answer is given here—

ARG AT : |
eTeh TLATGAUTEHT TTHISEH 1120 1|

The notion of Supreme Non-duality is the best
medicine that effectively eradicates the terrible serpent
of transmigration which lies in the anthill in the form of
duality. (10)

ATAT— NSfTHINIAT STSeIeHg:, Sliasiayg:, sia-
SIEUT:, SISATHS: SONS:, TAGEUTaRe afyTEacHE-
o THTGAHIET STeSa-eHEead: 118 o ||

‘Bhedavikalpasayinah’ means that (samsarasarpa)
which resides in the anthill consisting in five kinds of
duality (differences) in the form of (i) difference between
the non-sentient and the non-sentient, (ii) difference
between the being and the being (the living and the living),
(iii) difference between the living and the insentient,
(iv) difference between the being and the Lord and
(v) difference between the insentient and the Lord. The
serpent in the form of transmigration is terrible as it
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consists in birth, death, etc. Of such a serpent of trans-
migration the effectively eradicating medicine has been the
notion of Supreme Non-duality, i.e., the notion of non-
duality between the insentient and the sentient.(10)

Notes: HeaeHeena: (Gen.s.) — This is given as a ViSesana
of ‘ghorasamsarasarpasya’ (Gen.s.). This Bhedavalmika has
been explained in terms of the anthill of difference in the from of
Bhedapaficaka. The five bhedas are— (i) Sfs-sig%g difference
between one insentient and and another insentient, (ii) Sid-
sfewg mutual difference between beings; (iii) Sita-ste¥s difference
between the being and the insentient; (iv) SS-84T%g difference
between the insentient and Lord; and (v) Sa-g4TE difference
between the being and the Lord. [STSs/8%e: and Sfarsiiae: in the
text of the printed Sanskrit commentary of Maritontadarya,
are obviously wrong. They should be read as Sesis¥a: and
Sfigstawe: | These readings have been adopted in the present
text]. The reality of this five-fold difference has been advocated
by Sri Madhva : Vide: StomemE: Sedisd qgiequf=i: | stavmaiifer e
STaE: TR | | STeYEISieHl 9 Stestarar @il (M.Bha. Ta. Nir.,
1.69-70) — “This stream of the world consisting in five-fold
difference, is indeed real: difference between the being and the
Lord, difference mutually between beings, difference between
the insentient and the Lord, difference among the insentient and
difference between the insentient and the being”. This anthill of
five-fold difference is the residing place in which the serpent in
the form of “Samsara”, the cycle of birth and death, resides.
This serpent is terrible due to the pain of birth, death, etc.
The effective eradicating medicine for the poison emitted by
this serpent, i.e., the poison in the form of the notion of “I”” and
“mine”, is the ‘“Paramadvaitabhavana”, i.e., the notion of
Supreme Non-duality. This “Paramadvaitabhavana” has been
explained by the Sanskrit commentator as “Jadacaitanyaikya-
bhavana”, i.e., the notion of oneness (non-duality) between the
insentient and the sentient. When five kinds of difference are
totally eradicated, the non-duality will be reduced to the non-
duality between the insentient and the sentient, i.e., between
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matter and spirit. The matter in that state is subtle and it
becomes one with the spirit. That is the state of the Para-
matman. The notion of “I”” and “mine” being totally subsided,
the Self (Jiva) remains in that state of the Paramatman losing his
identity like the river in an ocean. This is according to the
Sanskrit commentator. Paramadvaitabhavana can as well stand
for universalisation of “I-ness” “mine-ness”. Individualistic
(vyasti) “I-ness” and “mine-ness” lead to bondage, while univer-
salised (samasti) “I-ness” and “mine-ness” lead to liberation.
Hence, “Aikyasthiti” is that “advaitasthiti” in which the serpent
in the form of transmigration is killed after breaking open the
anthill in the form of duality (difference).

FAMA— To YORE  AegfgUqcI=HearReicH
FHAMTAA Tl a1 RATATE—

Since the transmigration has been a great ocean
arising from the notion of difference, it may be asked as to
who and by which means would cross over it. The answer is
given here—

el SO IR |
rgagfguaT wqmta SfTE: 11 ¢ 11

The preceptor crosses over the great ocean of
transmigration born from the notion of difference, with the
help of the boat in the form the notion of non-duality.(11)

STEAT— 23R faferg e sead: | s Tomw 12 2 11

The preceptor means the ‘Sivalingaikya’, he who has
become merged into the Sivalinga. The rest is clear (11)

Notes: No body can cross ever an ocean without a boat.
Transmigration (Sarhsara) is a great ocean. In crossing over
this great ocean, the notion of ‘advaita’ (non-duality) acts as the
boat. The ocean of Samsara is terrible with lofty tides and
confusing foam. The Jivas are bound in it and are made to suffer
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the afflictions and torments of worldly life. Some people think
that worldly life is false and Paramatman alone real. All this
worldly life has been a mere illusion. This is not corret. The
ocean of Samsara is real, suffering is real, everything is real.
It is a real cover that is removed to reveal the truth that the
Self is not different from Siva. This is the “advaitabhavana” that
acts as a boat to cross this ocean. The difference between the
Jivabhava and Sivabhava has been a phase that continues upto
the realisation of “advaitabhava”. This “advaitabhava” is the
state of Siva, which is the bridge accross the ocean of mortality
helping the Self to cross over to the shore of immortality. This
experience of oneness with Siva on the part of the Self is the boat
to cross over the ocean of Sarhsara. Sve.U. says: THIcHR} AsTIvAf=T
PRI §@ wed Amur (6.12)— “It is the wise that have the
vision of Him (Paramatman). Their’s is the eternal bliss, but not
of others”. frehei s T FRae e M@ T Ag TE=E-
fHem e 1 1 (6.19)— “He is without parts, without action, peaceful,
flawless and without attachment. He is the supreme bridge
leading to immortality, like the fire which has burnt the fuel”.

_AT— A Ggfa: FRe:frad serita-
(=) o TR —

It may be contended as to how this transmigration
which happens to be the black (terrible) night allowing the
actions of the demon in the form of desire, could be
destroyed. An answer is given here—

AT gaar e faamend |

TR TPACGAUTIAT 123 1|
TS AT Yol T AR |
ST TR 1123 1|

The dark (terrible) night in the form of transmigration
which allows the activities of the demon in the form of
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desire (Kama) when it is roused by the darkness of
ignorance, is destroyed by the sun in the form of non-
duality. (12) Hence, so far as the Yogins are concerned,
there is no means of removing the great heat of terrible
transmigration other than the notion of non-duality. (13)

AT —  SFECERIGERT ST TERRUTed =T
Tl HERET R SAURIE el Padl HURHBIERIA:,
ST Rrareereaion Feerdicad: 1133 |1 TEH 1123 11

“That which is roused by the darknes of ignorance”
means “that which is born from the terrible darkness of the
nature of ignorance.” When the dark night in the form of
transmigration is so roused, it takes to the activity of the
demon of desire, i.e., performs the action of the demon of
the nature of desire. That dark night is destroyed by the
sun in the form of non-duality which is otherwise known as
Sivadvaita, the non-duality of Siva (Sivaikatvabhavana). (12)
It is clear. (13)

Notes : In 14.11 above, the Samsara has been compared to
an ocean and Advaitabhavana has been compared to a boat.
Through that analogy of the ocean and the boat, it is taught that
the Jiva can cross over the ocean of Samsara with the help of a
boat in the form of the non-duality between the Jiva and Siva.
Here, in 14.12, an analogy of the darkness and the sun has been
introduced. Kalaratri (dark night) brings the feeling of terrible-
ness going with it. Another characteristic of the night is that it
affords full scope for the sport of the demon in the form of
desire (Kama). Ugrakamapravrtti, inclination towards the fulfil-
ment of all desires with all aggressiveness, is the characteristic
of demons, who deem that Kama is the highest value of life
(Purusartha). Bhag. G. says : fo=mafiaai = Se@m=aaaisar: | HHE-
STOCAT TRy R | | STRTITTRToET: FHshTETRrav: | S5 rsime-

FREEEeEE | | (16.11-12)—“Resorting to limitless worry lasting
upto death, those who consider the enjoyment of pleasures as
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their uttimate value of life (Purusartha), who are bound by
hundreds of fetters and who are prone to desire and anger, and
who aspire for the acquisition of wealth by unfair means.” Such a
thickly dark night of transmigration which is nourished by the
darkness of ignorance, is totally removed by the sun in the form
of the notion of non-duality.

FTGT— 31 RISt Qg garafi—

Then after having told the greatness of Sivadvaita, the
author concludes the Aikyasthala in two stanzas—

gAUTEHTT gummsfa aeg@Em |
TegE Hifeauur urard Fa A 1181

famgfrauTererTa : fSraafie: |
oramuf TR faat et 11 Yy 1 |

That bliss which is born from the experience of non-
duality even if it lasts for a moment, cannot be obtained by
the enjoyers of mundane pleasures (bhogins) even if they
enjoy them for crores of years. (14) The all-encompassing
experience of Sivananda (bliss of non-duality with Siva) on
the part of the Sivayogin who has the whole world merged
into his mental vision, is called Mukti. (15)

SATET— AN TerififaReaed: | 18 s g ¥-e y i
Sl |

“The enjoyers of pleasures” means “the enjoyers of

royal pleasures.” The rest is clear. (14-15)
Aikyasthala ends

Notes: 14.14 speaks of the greatness of Sivadvaitananda. It
is the highest bliss which can be experienced by the Yogin, but
never by the Bhogin. Advaitabhavana is the notion of one-ness
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with Siva. This is the ‘Brahmabhava’ as the Mund. U. says: “s&
3% 989 wafa” (3.6.9.) — “He (Jiva) knows Brahman; he becomes
Brahman itself.” This Brahmabhava is nothing but Ananda-
bhava, as spoken by the Tai.U.: 3= s@fd s (3.6.) — “(He)
realised that Ananda (bliss) is Brahman”. That bliss which is
born from Advaitabhavana is the Supreme Bliss. It is the highest.
Blessed indeed is he who experiences it even for a moment. He
who experiences mundane pleasures for crores of years, cannot
have the slightest taste of that bliss. 14.15 gives the nature of
Mukti. The experience of the bliss of merging into Siva by the
Sivayogin, is regarded as Mukti. The State of the Sivayogin at
the Aikya stage is described in terms of the merging of the world
in his mental vision. The world is the variety of objects and the
variety of experiences. The world is a bundle of objects and
experiences. Aslong as it is bound by these, i.e., visayasakti, the
mind is in bondage and binds the Self. ‘Merging of the world’
means ‘the merging of the visayasakti, i.e., disappearance of the
‘visayas’ amounting to ‘nirvisayatva’ of the mind. Such a mind
does not bind the Self. Bra. B.U. portrays this excellently: 91 @@
TS HIRO e | e ferargerd g fAfdd wye) 1 (2)- “Mind
is the cause for both bondage and liberation of human beings.
Its attachment to objects of senses is for bondage and its state of
the absence of attachment to objects, is for liberation”. The
Sivayogin is totally in a state of oneness with Siva. Objects of
senses are outside the perview of his mind, which has Siva as its
content. The result is the experience of bliss of Siva. That is
Mukti of the Sivayogin.

Y AT TEIAH— (¥ )

SATET— 37 1 U FAHH TS FATHSNY Fel-
ereh: | T A feva TRy 7 fore sreypmerder 1 g
FTeR eI AR g YRG! greerg: Hfareaf -

Acarasampattisthala—(42)

Then in accordance with the statement of Sivarahasya,
viz., “Yatha ravih, etc.”, which means “Just as the sun
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absorbs all the liquids and the fire (the eater of oblations)
swallows everything, so does the Yogin experience the
objects of senses and yet remains unointed by the fruits of
auspicious as well as inauspicious deeds”, the author
propounds the wealth of good practices of the Sivaikya in
twelve stanzas—

frdEmwTaTTIAYTae Jgamy |
Afyrent fg = forea @t : gaaTfaf: 1188 11

The preceptor who has attained the state of Siva
through the contemplation of oneness with Siva, is
untainted by the observances of ‘Suitakas’, etc., (impurities,
etc.,) as a part of his religious practices, although he is
endowed with a body. (16)

SATET— e e 3Rw: fafage
SRy SNeger: T Yaehifehy: gl @R Weamr;,
7 faeraed: 1128 11

The preceptor (Sivaikya) who has attained the state
of Siva through the notion of oneness with Siva, although
he has a body (i.e., Jivanmukta, liberated even while alive),
is not attached to his own practices such as ‘Sutakas’
(observance of impurities of birth, death, etc.). (16)

Notes: “gnfa: @@, ..” (Siva R.). Sivaikabhavana consists
in the contemplation that ‘I am Siva’ - “‘s® ganfe’” (Br.U., 1.4.10).
Through this contemplation, the Sivayogin is neither prompted
to any action nor desirous of doing any action for himself. Yet
as certain duties are consequent upon his being alive, he has
to undertake some actions. It should be remembered that in
carrying out his duties, he does not have even the slightest
interest in the fruits of those actions. In other words, he does
his duties in the manner of ‘niskamakarma’, as taught in the

Bhag. G.: HHRGIYSERE AT By FHamH | 91 FHEARIYT 1 Fgiska-
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A 11 (2.47) — “Doing your duty is in your hands. You have no
claim over its rewards. Do not have a reward (fruit) as the
motive of your action. May you not be totally without action.”
As declared by the Katha. U. viz., “7 fa@d diehg:aq smar:” [5.11]-
“he is not affected by the worldly experiences (3:9, g, etc.), as
he is outside their scope”. He is not affected by them because he
does not do anything with any selfish motive and the fruits of
Karman do not accrue in his case. Although he is endowed with
a body, he is not associated with any Sutakas as a part of his
religious practices. (See notes under S.S., 9.43 for discussion on
the relevance of Suitakas for the Virasaivas).

HTEAT— SIS —

Ifitis asked as to why it is so, the answer is given here—

foramgaatm fer wfa e
HUUN feh J WIS WEHaT FAT aT1129 1|

When the knowledge of Sivadvaita becomes firm in
the case of the wise persons (Yogins), what could be
expected of action, whether it is not done or done? (17)

HTET— HAf] frgerafreaforaia frareaan fer
G, 3T HHUT GEHHUT Focle ol FeehAUN o foh J A1 H1q,
7 fopfareft e 112w 1

“Tfemi” (the wise, Yogins) means “in the case of
those whose mental inclinations are stationed in the state
of oneness with Siva (Linga).” When the knowledge of
Sivadvaita is firm in them, what could be expected, if bad
action is not done or if good action is done? It implies that
nothing is expected. (17)

Notes: The Sivayogin who has the steady experience of
Sivadvaita is not at all associated with the fruits of action.
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Sometimes he may do some action thinking that it is bad.
Sometimes he may do some action thinking that it is good. But
the fact is that he is impervious of the fruit of action. Hence
whether he undertakes action or desists from doing any action, it
is all the same to him. Bhag. G. has made this point very clear:
Srerer fergrgrenn fafstaren Rafa: | gearersare asfy 7 ffem || 3a
ferfaapimifa gadl AT Trafad| TRas S Y Y T (ea a4 e | |
TR SRTev T | gfamifamy ad= e e (5.7-9) -
“The Yogin who is of pure spirit, who has conquered himself,
who has control over his senses and whose Self happens to be the
Self of all beings (from Brahman to Stamba), i.e., who has the
right realisation of Sivadvaita, is not associated (with fruits of
action) even though he might do action (for the guidance of the
people — lokasangraha). Seeing, hearing, touching, smelling,
walking, sleeping, breathing, speaking, rejecting or accepting,
opening the eyes, closing the eyes, while doing all these actions,
the Yogin who knows the ultimate truth should always think that
he is not doing anything with the firm conviction that the senses
are operating in the fields of their objects”. The last sentence
may appear simple and even a worldly man may say that his
senses were operating in the fields of their objects and that he
was not responsible for anything. It should be noted here that it
is not as simple as that. See what the Bhagavan says: & w41
& R | A 79 pdfa Ig a8y 11 (Bha.G., 5.11)
— “The Yogins do action merely through their body, mind,
intellect and senses, discarding all association (with the fruits of
actions) for the sake of self-purification.” The point here is
“kevalaih” (merely), i.e., without any association of “I-ness’and”
“mine-ness” (mamatva). The attitude here is “S¥Rréq sH M 7 71
wa” (Sankara, on Bhag. G., 5.11) — “I do action for the sake
of the Lord but not for any reward for myself.” This is the
attitude that is most difficult to develop and maintain. Had it
been not so everybody would have taken such a false stand
and compared themselves with Yogins easily. The Yogin who is
the Lord Atman (Siva), does not create anything for himself,
neither the responsibility that ‘I am the doer’ (kartrtva) nor the
objects (such as chariots, pitchers, mansions, etc.,) which are
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most wanted by the people, nor any association with the fruits
of action, while it is the “Svabhava” (Prakrti or Maya) that
operates — T @ T FHHI AlHET G T | T FHGAEAT ]
vadd || (Bhag. G., 5.14). It is through the grace of the Lord that
this cover of Maya is removed. As a mark of his grace, the Self is
induced with Bhakti (which is the Anugrahasakti of Siva). After
this “Saktipata” the path of Mukti is revealed and through the
ripening of Bhakti into “Samarasabhakti”, the Self attains its
real state of Sivadvaita and remains in its real field of bliss. This
is succinctly stated by the Bhagavan: & A U JH {1 GO |
HHE 3 G AEAHG U 9 11 (Bhag. G., 7.14) — “This divine Maya
is made up of Gunas (Sattva, Rajas and Tamas). This my Maya
is hard to overtake. Those who have surrendered to me, can
alone cross over this (ocean of Maya).” The Sivayogin who has
surrendered himself to Siva and who enjoys the bliss of “Sivatva”
is beyond the reach of “Maya.” The Sivayogin who has surren-
dered himself to Siva and who enjoys the bliss of “Sivatva” is
beyond the reach of Maya. Whether done or not done, the
actions have no relevance to him.

HATEIT— dpd gcdAle —

Ifitis asked as to why is it so, the answer is given here—

TR WA o GHEIH : |
FHAATY TFTHT T ThEIATIA 112 11

The Yogin who is of equal attitude towards everything
due to his state of one-ness with Siva (Sivadvaita), does not
get associated with the fruits of action even when he does
any great action. (18)

ATET— Had GHEYHI AETHHEAIRY FoT qHaei:
frafergert: TR vIar AeRrHE Heehd TIguaey Herend
FadAq qohel AR Faey fraHaEd S deerdr
AT A 1R ¢ 11
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“One who has equal attitude towards everything”
means “one who has the uniform attitude towards a clod of
mud, a stone or a piece of gold”. Such a Yogin, who has
become one with the Linga (Siva), does not get associated
with the fruit of action, even though he performs the great
action, i.e., the action which results in sin or merit. It is
implied here that since everything is looked upon as Siva in
form, there is no association (of fruits of action in the form
of sin or merit). (18)

Notes : The Sivayogin who is in a state of Sivadvaita, looks
upon everything as Siva. The notion of difference (bheda-
buddhi) as a clod of mud, a stone, a piece of gold, etc., does not
occur to the Sivayogin, because he has no interest in them either
as avaluable object or a worthless object. Everything is the same
to him. Hence he is called “samadar§anah.” Bhag. G. portrays
him thus: foenforages s Tfa e g 99 g = ofve:
¥ 11 (5.18) — “The wise (Yogins) have the same attitude
towards a Brahmana who is rich with knowledge and discipline,
a cow, an elephant, a dog or a lowly person.” “Samadar§ana” is
inspired by “Advaitabhava.” The same attitude towards every-
thing is a mental culture which should be brought into practice
with discretion. Remember what Sarpabhiisana Sivayogin has
said : “Balasadiradvaitavanu bahyadali manadolekobhava-
dindiru” (Do not employ ‘advaita’ outside, be of uniform
attitude mentally). Such Yogins conquer (go beyond the reach
of) transmigration (sarga=janma) here and now as their mind
is in a state of equipoise “3ed Affd: Tl Ani G ferd #: 17 (Bhag.
G., 5.19). This is the state of Jivanmukti of the Sivayogins. His
attitude is further elucidated in the next stanza —

Gl ghdl ATy JTEIUT ar<asisia ar|
e yTag e wgw vafd gaw 11211

To the Yogins who are deeply stationed in the
realisation of one-ness with Siva, everyone is similar,
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whether he is a person with merit, a sinner, a Brahmana or
a lowly born. (19)

feAgerT gepell JUATeHT o SShell TTOTCHT T SO ST=Sh
AU o7 TR §HM: Hafd gd e 18R 1

To those who are endowed with the notion of one-ness
with Siva, i.e., who are endowed with the knowledge of
non-difference from Siva in everything, in other words
those who are one with the Linga, everybody is similar or
equal whether he is rich with merit, a sinner, a Brahmana
or a lowly-born. This is certain. (19)

Notes : The Sivaikya in his Jivanmukta state does not have
attachment towards anybody on the ground that he is endowed
with merits derived from good deeds and dislike towards anybody
on the ground that he is a sinner due to the performance of
prohibited deeds; he does not have a special regard towards a
person on the ground that he is a Brahmana; nor does he
entertain hatred towards a person on the ground that he is Stidra.
To him everybody and everything have been Siva only. This is
elucidated by the Bhagavan : 7 g fird e Sifgsia v =nfiree
fergfgraya safag saftr fed: 11 (5.20)- “He is not delighted
on meeting a dear one; nor does he get agitated on seeing what
is not dear; the knower of Brahman whose mind is firm and
who is not deluded, stands in the state of Brahman (stands as
Brahman).” This is in accordance with Mund. U. statement —

“g71 9% 9 war” (3.2.9).

RATET— 7 e auismmTeem: oo s
g Ale—

If it is asked as to how are the practices of castes
(varnas) and orders of life (aS§ramas) to be left out even in

the case of those who have attained the knowledge of Siva
(the spiritual knowledge), the answer is given here —
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U SRR f T
Hifeheh &g TS : eI ST Wread 1130 11

What is the use of the practices of castes and orders of
life in the case of those who have attained spiritual know-
ledge? The good practices of the world should be observed
even though there is no fruit (reward) from them. (20)

AE— U e e e FaeER
FfE Rawfer fF wEee? T fefgorieafred: | 3a
AR Afeheht] TEMEIRT SUdfcafifhaee: Hefl-
asf sred foediad sered: 1130 11

In the case of the enlightened persons, i.e., those
who have realised Siva as not different from their Self,
what is the use of the practices consequent on their caste
such as Brahmana and the order of life such as Brahma-
carya? Itisimplied that there is not even the slightest use
of them. If it is asked as to why it is so, the answer is that
those good practices of the Varpasrama order, i.e., the
good practices, either obligatory or consequent upon some
occasion, should be observed even though there is no fruit
for those. (20)

Notes : In the case of a Sivayogin (who is one with Siva), the
religious practices consequent on “Varnas” (Brahmana, Ksatriya,
Vai§ya and Siidra) or on the “Asramas” (Brahmacarya, Gar-
hastya, Vanaprastha and Sanyasa) are no longer binding. Nor do
they bring any reward. But they should not be rejected by the
Yogin on the ground that there is no use of them to him or that
he has all his desires fulfilled or subsided (aptakdma). From the
worldly point of view they should be practised, because whatever
that is done by the great is accepted and done by other (ordinary)
persons; whichever authority he adduces, whether worldly or

Vedic, the same is followed by the world: FEERERfT SSIRa
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SH: | § A0 $d desegaad || (Bhag. G., 3.21). The point is
that those practices have to be observed for guidance of the
people: AFHTSTRAAY HIva Hgraed || (Bhag. G., 3.20). Another
point to be noted is that all the practices of Varnas and Asramas
are equal and there is no consideration of superiority or
inferiority about them, because they are duties to be performed
by each according to his varna or aSrama. All those duties are
for the welfare of the society and hence all those are sacred. The
Lord has said: =1gavd wal g8 TUGHGWIRT: | & SHardrd A/
fageeatierad | | (Bhag. G., 4.13) — “By way of categorising as per
the “gunas” (Sattva, etc.,) and “karma” (action) the four-Varna
order is created by me. Know that I am its maker and at the
same know that I am not the maker”. Brahmana is one who has
the predominence of Sattvaguna and his actions are §ama, dama,
tapas, etc. Ksatriya is one who has the predominence of
Rajoguna and his actions are Saurya, tejas, etc. VaiSya is one
who has the predominance of Rajoguna with a slight mixture of
Tamoguna and his actions are krsi, etc. Stidra is one who has the
predominence of Tamoguna with a slight mixture of Rajoguna
and his actions are many kinds of services (Susriisa). But when
the Varna came to be decided on birth (son of a Brahmana is a
Brahmana, etc.), the ideal situation became reduced to discrimi-
nation, the notion of hierarchy and practice of untouchability.
Vira$aivism gave a call to all human beings that all should treat
each other as equal without any discrimination on the ground of
either birth or sex. (See S. S., 11.55)

ATET— T MY T e e o
RS ST T aHauiceaae—

It may be asked as to how they (duties of Varna,
etc.,) are to be left out because even in the case of the
enlightened persons the relation with their bodies is still
existing, and further because the non-performance of those
duties would result in sin as declared by Srutis, then the
answer is given here —
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fraeieoe feeatgT |
fgagTaHE AT g wifaal 1R L 11

The activity of the body in the case of him, the seeds of
whose fruits of actions are completely burnt by the fire of
pure knowledge and who appears as if he is endowed with a
body, is just mundane. (21)

ATET— {Haf¥TeRifeglE JrectrIgRre -
AT SYTIUIAURHe ST : TR Fearae
TG | THUARA YRS WIEAMS 08 S8l § Hea-

geHIieeaaefaey diithen! faegshacaud=ageda gceaf@r-
e 1R 2 11

“Dehayatra” means “the activities of the body such as
the movements of the hands and feet, etc.” Such an activity
on the part of him (the Yogin) the seeds of whose fruits
of deeds in the form of merits and sins are totally burnt by
the fire of pure knowledge of Siva in such a way as there
would be no fear of rebirth, who has no relation with sin
due to non-performance of Karman and who appears as if
he is endowed with a body on the analogy of ‘burnt cloth’,
is, indeed, mundane, i.e., transitory as it continues upto
liberation after the relinquishment of the body. (21)

Notes: The fruits of Karman are in the form of ‘papa’ (sin)
and ‘punya’ (merit) due to the performance of bad deeds and
good deeds respectively. They are called ‘samskaras’ the impre-
ssions of past deeds, good as well as bad. The seeds of these are
responsible for rebirth and the cycle of birth and death, which is
painful. The fruits of Karman on the part of the Yogin are burnt
by the fire in the form of the knowledge of Siva, which is pure
and unmixed with other experiences. In his case, there is no
question of any sin (pratyavaya) if the “Varnasrama’ duties are
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not performed. He looks like one who is endowed with a body.
Although he has a body, he is not associated with the fruits of
actions consequent on having a body. In that way it is useless,
even though it exists. Here the Sanskrit commentator gives the
analogy of ‘dagdhapatanyaya’ which consists in the appearance
of a burnt cloth as a cloth; once you try to take it into your hands,
it will be disintegrated. Just as a burnt rope looks like a rope
without being useful to tie anything, similaraly the body appears
like a body without being useful as an instrument of action
resulting in sins or merits. All its activities are just mundane.
They have no consequences. Such is the state of the Yogin: &
TS FHR: HTHEGTIASI: | FATaTEeRH q1g: 9ftsd g41: |1 Bhag. G.,
4.19) — “Him whose Karman is burnt by the fire of knowledge
and all of whose actions (samarambhah=karmani) are free from
desire and determination, the wise call as the enlightened One.”
The actions without desire and determination (for fruits) are,
indeed, physical activities without any motive (ﬂ'f-j’q' IS —
Sankara on Bhag. G., 4.19). These ‘cestas’ are meant for Loka-
sangraha.

SAAT— 37— ‘T daed o e foredsy gy’
“q9 e Iuaf< gee: Wypcd foue: waehead gen
TSRITATST 3T A fRersa=1 Temafafe ard &4 = Rersad”’, ‘|
ITH: JEY: § 0F W’ 3 SreragaguR e —

Then in accordance with (i) the Chand.U.statement
“Tasya tavadeva ciram, etc.,” which means “Of him (who
has the guiding Guru - acaryavan Purusah), there would be
no liberation until his body falls”, (ii) The Jai. Bra.
statement “Tasya putradaya, etc.,”, which means-“His
sons, etc., come near him, the friends praise his good deeds
and the enemies refer to his bad deeds” and (iii) the two
statements of Chand.U.viz.. “Yatha puskarapalasa, etc.,”
and “Sa uttamah purusah, etc.,” which mean “Just as the
the waters are not absorbed by the lotus leaf so the sinful
fruit of a deed is not absorbed by him who knows that he is
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Brahman,” and “He is the Purusa par excellance who
transcends all this”, the author says—

TaA AT T ; |
TWHAUT 7 foT&q Wroafaams @i 1R 11

He who has the firm renunciation attained throuth the
knowledge of Siva (i.e., knowldege that his Self is Siva) as
his nature, is not associated with the fruits of his deeds like
the lotus leaf which is not associated with waters. (22)

ANEAT— ayFcegeaag: Raftge: @ewdo
W=RBRYUT 3T ST FErgafie 7 fa@a geged: 1R:11

He who is merged into the Sivalinga and who is
marked with firm renunciation, is not associated with the
fruits of his deeds (papa and punya) just as the lotus leaf is

not attached to the waters. (22)

Notes: ‘@& d@ea, geafe” (Chand. U., 6.14.2); ‘0% {4
A<, e’ Jai. Bra.,, 1.45-50); “Tom YeRUQRn oTd, s’
(Chand. U.,4.14.3); “9 It¥: g9, gc41fq”’(Chand.U.,8.12.3). The
Sivayogin (Sivalingaikya) is marked with firm renuciation
consequent upon the attainment of the nature of Siva. Chand.U.,
6.14.2 gives an enlightening analogy (drstanata). A certain
person who has his eyes covered with a band, is taken away from
his Gandhara country and made to enter a forest by the thieves.
He who is now devoid of discrimination (viveka), who is deluded
regarding the direction and who is suffering from hunger, thirst,
etc., is afflicted by pathos and aspires for liberation from the
bondages. The forest into which he is made to enter, has been
full of fears and dangers such as tigers, thieves, etc. He is
fortunately rescued by some compassionate person and taken
back to his Gandhara country wherein he resides with happiness.
In the same way, the Jivatman has his eyes covered by the cloth
in the form of delusion (mohapata) and is taken from his station
in Siva to the forest in the form of this body by the thieves in the
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form of sins, merits, etc. In this forest in the form of the body
which is made up of ‘tejas' ‘ap’ and ‘anna’, is filled with the fears
and dangers in the form ‘vata’ 'pitta’, ‘kapha’, blood, fat, flesh,
bones, etc., the Jivatman entertains the false notions of “I”’ and
“mine” (such as) “I am the son of so and so”, “I am born”, “I
die”, ‘these are my relatives”, ‘this is my wife or my son”. Such a
Jivatman is shown great grace by a compassionate person due to
the preponderance of merit. The compassionate person is none
other than the Guru who is enlightened by the knowledge of his
Self as Siva. The Guru teaches him with compassion that he was
not really belonging to the cycle of birth and death (nor the son
of so and so, etc.,) and he was really That— “Tat tvam asi”.
Through this he is relieved of his blindness due to the cover of
delusion. Like the Gandhara man, he is secured back to his
original state as Siva. In that state of oneness with Siva, he
remains blissful. As soon as the body falls off, he is totally free
from all entanglements. He is Siva and remains as Siva for ever.
There is absolutely no pause between the relinquishment of the
body (dehamoksa) and the merging into Siva (satsampatti).
This is an elaboration in the light of Sankara’s commentary on
Chand.U.6.14.2: 7 Zfe T9=4 T (< T T foxi asifa @
T, T Tea-fsd Hmel THRHaIE e, TaHoRearges o8 T
e fer = fariadse §ueed 2 11— In the case of him (who was
crying like that—see Chand.U.6.14.1), some compassionate
person gets him released from bondage and enlightens him
saying ‘go from this direction to the direction of the Gandhara
country’. Then traversing from one village to another village
asking the way, the wise person should reach the Gandhara
country. In the same way a ‘Purusa’ who has a preceptor (to
guide him) knows....” It is through the guidance of the Guru that
he acquires such a firm renunciation. It is such a person that
remains unassociated with the fruits of deeds, even though he is
required to do some actions consequent on having a body. As
soon as the body falls off the Self attains to its original stage of
Siva. This is attainable only to those who have given up all
external seekings, who do not have any other resort, who are the
recluses with the firm realisation of “I am He” (Harhsa), who are
above the purview of the (four) A$ramas” (atyasramins) and



770 Afrgrariramfon EREHH

who are bent upon acquiring the knowledge of Vedanta. This is
called as “Prajapatya” (The knowldege derived from Prajapati
—vide Chand.U., 8.7.3-4; 8.8.1-5; 8.9.1-3; 8.10.1-4; 8.11.1-3;
8.12.1-2). This knowledge was given by Prajapati to Indra. He
who has realised Prajapatya is the Purusa who is not at all
contaminated by the “karmaphala”. “Padmapatramiva ambhasa”
is a very illuminating analogy.

SATET— 71 oY GResiy Peremenrsi 7 Teasfa”” gf
fr.ueRegaRy  fefagitew gaift e frafag-
YTt gy wfaareafa—

In accordance with the statement of the Nih§vasa Ka.,
viz., “Yatha vayuh, etc.”, meaning “Just as the wind,
although very fast, does not go away from the sky”, the
author propounds in five stanzas that in the case of the
person who is firmly devoted to the Sivalinga, all actions
are of the nature of worship of the Sivalinga—

o3 {Eaea+] T@u Ty ST STty g : |
eSS agSTuT: WET11R3 11

The enlightened person who is ‘Sivalingaikya’ is always
engaged in the worship of Siva (Linga), whether he is
walking, halting (sitting), sleeping or awake, due to his
absorption in the knowledge of Siva. (23)

HTE— ek Fafiaged: e TR, e
ol T
SRR

“Mahamatih” (the enlightened person) stands for
“him who has become one with the Sivalinga”. At the time
of walking, at the time of sitting, at the time of sleeping or
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at the time of waking (observing the objects), nay,
practically at all times, he is engaged in the worship of Siva,
due to his firm attachment to the knowledge of Siva (that
his Self is Siva), i.e., due to his relation of fusion with Siva.
The meaning is that he is firmly devoted to the Linga. (23)

Notes: “@n arg: ...” (Nihévasa Ka.). “Sivajianasamayoga”
is the internal relation of the Self with Siva in the form of the
spiritual awareness of Siva as one’s Self. This relation being
internal, the Sivapiija referred to here is the spontaneous,
continuous process of worship going on within one’s Self in the
manner of both the worshipper and the worshipped being Siva.
It is implied here that when the Sivalingaikya is engaged in any
external activity as indicated by “gacchamstisthan, etc.,” he is
engaged in the internal worship of Siva. Sankara in his Siva P. S.
has portrayed this very well. (See the preamble to stanzas 25-27
after the next stanza.).

ETE— 7 ey e %o RiaeHiemE—

If it is objected as to how can one have the mental
attunement with Siva at the time of seeing (experiencing)
the objects of senses, the answer is given here—

TICTTART TG T ATy ST : |
foraeytrarfras a3 W 11R% 11

Whatever object the teacher (Sivalingaikya) sees
(experiences) with delight in the world, in all that there is
the excellence of the vision of Siva for the great person. (24)

ATET— fTeh: afage:, Ay Tags] Seualiesh
e Mfage: o wvafa, T T e awgf qere:
Rafersaae feraeeiamf: Rrerdmrar e R
yeri=aRTTeT forraragfgdatemed: 113% 11
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Whatever object the teacher, i.e., the Sivalingaikya,
sees with delight such as the pot, cloth, etc., in all those
objects there is the excellence of the vision of Siva in the
case of the great person who has become one with Siva,
because there is nothing apart from Siva to him and there is
the notion of everything as consisting of the the Supreme
Spirit. (24)

Notes: “Sivadaréanasampatti” everywhere is the great
wealth of the Sivaikya. It is the wealth in the form of the
conception that all this is Siva — ¥ @fead g& | (Chand.U.3.14.1).
Pataijali in his Yo.St. has prescribed “cittavrtti-nirodha”. In
Sivayoga such a requirement is replaced by the notion of
everything as Siva. This is the Vedanta way as noted above. All
thought-waves should be consisting of Siva. This is in introspect
the conception of all objects as Siva.

HARAT— g— “‘377cq1 & frfs wfq: afte: oo,
YRR &, N o fawrasirmer, oy aenfufiefa: | a9 gear:
vefufaft: Efn waf g, guced SO auefad I

TR | " TAfHgRTa=AITaR Y Brertorggfafag qei=m
fafir: g3 wftraree et gHTafd—

Then as per the statement of the resolute persons, viz.,
“Atma tvam, etc.” which means: “You are the Self, Girija
(Sakti) is the intellect, the life-breaths are the attendents,
the body is the home, accomplishment of enjoyment of
objects of senses is your worship, sleep is the state of
trance, movement through feet is the performance of
circumambulation and all speeches are your prayers; O
Sambhu whatever action I do all that amounts to Your
worship”, the author propounds in three stanzas the
form of worship of the Sivalifga which is pure due to the
purity of the three instruments (trikarana), namely, body,
speech and mind (kayena, vaca, manasa) and concludes the
Acarasampattisthala—
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TEfea=aad AT T9T J[GATE: |
TS arI@A fasmgaEarl 1Ry 1|

Tl Tleh e [P |
forawimfie ad awn watwes: @ 11281

T AT AT FYTAT A FHTa=iiEmg |
T T YT WYL TSt A= 1 1@ | |

Whatever the Yogin, who is pure in throughts, thinks
through his mind, all that being Siva in content, is regarded
as meditation on Siva. (25) Whatever that is spoken in the
world on his own accord by the Sivayogin all that amounts
to prayer dedicated to Siva because Siva is of the nature of
all. (26) Whatever action that arises or that might arise in
the case of the Sivayogins, all that amounts to be the
worship of Siva as they always have their mind consisting of
Him. (27)

SATET— YGHIaH! FrerTaHTan-ee : | T8 Te 13 4 1|
| 1R § || R Rrafergermi o ar <ren sraferan s,
Tearr fYafery deeq afassasuad au o1 91 foRam gdar
weere Rrafage e 113011

AT AR (Lot |

“Suddhabhavana” means “one who is endowed with
pure thoughts”. The rest is clear. (25) It is clear. (26) In the
case of Sivayogins, i.e., those who have become one with
Sivalinga, whatever might be the physical activity, all that
action is always the worship of Siva for those who have
merged into the Sivalinga, in the spirit of identity with it. (27)

Acarasampattisthala ends
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Notes : It is already noted that the Sivayogin who has taken to
firm renunciation, remains in ‘samsara’ without being attached
to it like the lotus leaf in water. If he moves about it amounts to
the circumambulation of Siva. If he talks something, it amounts
to a prayer to Siva. If he sleeps, it amounts to meditation on Siva.
Thus all his physical as well as mental activities amount to the
forms of worship of Siva. Thus the excellence of the practices of
the Sivaikya (acara-sarpat) transcend the limits of injunctions
and prohibitions. “31e & RS AR: ...” (Abhi.Va. — Siva.Ma.Pa.).

AR — (% 3)

ATET— 3 — WS T Torar<1”” g Jueahiu-
forrgergaRY GateReHd: Fefageae TmasHed
T g3 wfoureafd—

Ekabhajanasthala—(43)

Then according to the statement of Mund.U., viz,
“Pare’vyaye sarva, etc”., meaning, “Everything becomes
one in the Immuatable Supreme”, ‘Ekabhajanasthala’ has
been propounded in five stanzas for the Sivalingaikya who
is adept in ‘Sarvacarasampatti'—

fasi foraws afq wer waEr famm
R WISH=ad 11R¢ 11

The Sivayogin who ever cherishes mentally that the
world is composed of Siva is regarded as ‘Ekabhajana‘
(One who has one resort), because he has a singular resort
in Siva, i.e., he has Siva as his one and only refuge. (28)

ATE— g RawyeHce e,
THISHAT=d 39 1R ¢ 1|

In the case of the Sivayogin, the state in which he is
regarded as one who has one resort, as he has taken refuge
in Siva alone, is called “Ekabhajanasthala”. (28)
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Notes: “Wsed §d Tvar<”  (Mund.U.,3.2.7). The full
mantra is —aT: el TR UfTwi, ang ¥ Ui Jqarg | HHi foqmay
3T, W57y ¥d Whrvaf | I— “The fifteen Kalas such as prana,
etc., (which are required for the creation of bodies), merge into
their respective original sources; the presiding deities of the
eyes, etc., in the body, enter into their respective original deities
such as Aditya, etc.; the deeds done by the Jivanmukta (which do
not bear fruit) and the Self which consists of special knowledge,
merges completely into the Supreme Immutable One (i.e., Siva).”
They become totally one with Siva with all the distinctions lost
sight of. The Self appears as Siva like the reflection of the sun
appearing as the sun when the reflecting media like water,
sword, mirror, etc., are removed and like the ether appearing as
ether when the limiting factors of ether such the pot, monastery,
etc., are removed. See — WSEASTASE ........ IMERUEECRCIRCIE
RIS TeB=adhEIE= SN 39 Yaieufdiorar: g, Temea
TAER SR 1| (Sankara on the above Mantra). How the
distinctions are totally lost sight of is very well portrayed through
an analogy in Mund.U.,3.2.8— 7T 7 @AM a5 Teaf<1 &
ferer o fergraTaEIigger: Wk geugifa femii— “Just as the
different rivers flowing into the ocean become merged into it
giving up their identity in the form of name and form, so does
the wise one become one with the Supreme Divine Purusa (Siva)
free from his name and form.” Such a Sivayogin (Sivaikya) who
has realised that Siva is one and only resort of not only himself
but also of countless number of Pindandas as well as
Brahmandas, is significantly regarded as Ekabhajana.

ATET— T frr vadicaae—

Ifit is asked as to what of it, the answer is given here—

W A e fraagaeem
TSN Taeamasad | 13 11

Due to the vision of ‘Advaita’ (non-duality, one-ness) in
one’s Self, the entire world of people and Siva, there arises
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the communion of all in one and through that the Siva-
yogin becomes one with the conviction of oneness of
Prasada. (29)

HA— T WO G AHS TSI 375d-

qeiI srefifa Frdaeyig T e Tshapacd TETR-
FEf: fFeree g W, @R w e 9w
IR 3o HEHE Rrarserred wae gf renearmfayafar

EIC RRIEECR I GERINCIC RS R R IR CIRK CATERST

Due to the vision of ‘Advaita’ among one’s own self’,
the entire world, i.e., the entire people and Siva in the sense
that it is the vision of one-ness as “I” and through the
communion of all in one resort or all in one combination,
there arises the conviction of oneness of Prasada in such a
way as to realise that the Prasada of Siva is one’s own
Prasada, one’s own Prasada is the Prasada of Siva, the
same is the Prasada of the devotee of Siva who appears as
different from one’s Self. The Padodaka and Prasada of
the Jangama are also fit for Siva and for one’s Self. This is
the implication. (29)

Notes: In ViraSaivism, Padodaka and Prasada have been
regarded as the ‘phalartipa-avaranas’ among the eight Avaranas
(Astavarana). They are the rewards or fruits obtained as tokens
of grace from the Guru, Linga and Jangama who are regarded as
the Pijya-avaranas to be worshipped through the Pujasadhana-
riipa avaranas, Bhasma, Rudraksa and Mantra. Guru, Linga and
Jangama are three aspects of the Paramatman. Candra J. A.
says— TS I Tefeg o Sig: | (kri. pa, 5.15). The Sivayogin
in the Ekabhajana stage looks upon the Padodaka and Prasada
of the Guru, the Linga and the Jangama as one only. He finds
the Padodaka and Prasada of the three as one. This is the
conviction of one-ness of Prasada. Here we find the Prasada-
samarasya, i.e., one-ness of the Prasada of one’s Self, the Linga,
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the Guru, the Jangama, the other Bhaktas and all the devotees
in the world. It may be noted here that the Candra J.A. prescribes
that the devotee should conceive the Padodaka and Prasada of
one of the three (Guru, Linga or Jangama) as the Padodaka and
Prasada of all the three while partaking them. (Vide notes under
S.S., 9.67 and 9.77-78 for details). This has been the practice
right from the Bhaktasthala. At the earlier stages this Prasa-
daikyabhava has been conceptual, while at the Ekabh&jana stage
it is a matter of true realisation. That the Prasada of all is one
without any semblance of difference. The idea of Prasadaikya in
its spiritual plane stands for calmness of mind derived from the
experience of supreme bliss of Siva‘s Grace (Prasada) which
cannot be differentiated from the grace of the Guru and the
Jangama. The partaking of the food, etc., offered to the Guru,
the Linga and the Jangama (Prasada) with the realisation of it as
one, sublates totally the feeling of egoism and brings calmness
and contentment to the Sivayogin at this stage. This Prasa-
daikyabhava is the natural result of Ekabhajanatva and it is the
special feature of Ekabhajanasthala.

ATT— = e fayeieera @ Rl wuf-
FAle—
If it is asked as to how do they exist if Siva and the

universe are regarded as one in form, the answer is given
here—

fora fagfue v fora: & wrad |
AN foraw S : feafa: 1130 11
All this universe is in Siva and Siva appears every-
where. The existence of Siva and the universe is in the

relation of the support and the supported (or of the
container and the contained). (30)

srei— U o faufe fora s sismgearamm-
YA Tree IR e st feafaftegd: 1130 11
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The universe is in Siva and Siva is in the universe — in
such a relation as conforming to the Bijankuranyaya (Maxim
of the the seed and sprouts) and as amounting to Adhara-
dheyabhava (relation of the support and the supported).
Such is the relation of harmony which underlies the
existence of Siva and the universe. (30)

Notes: In the light of the Santimantra of the I§a.U., viz.,
QUi quifng qoife qeige=ad | quie quiHere quierafiTsad | — meaning
“That (Paramatman) is absolute and this (world) is absolute; it is
the absolute that emerges from the absolute; by realising the
absolute Paramatman as residing in the absolute world, one
remains as Absolute Siva himself,” it may be asked as to whether
the world is in the Paramatman (Siva) or the Paramatman (Siva)
is in the world. Both can be answered in the affirmative because
we are considering the relation between two absolutes (Parnas).
When it is said that “all this universe resides in Siva” the first
alternative is affirmed. When it is said that “Siva resides (appears)
everywhere” the second alternative is affirmed, as it is supported
by the Sruti “Semareafrd waq’’ (Isa U.,1)—“Whatever is there in
this world, all that is the residing place of the ISa.” Both the
affirmations are supported by another mantra in the I$a, U.,viz,
TSI TSI TEL TGi<Teh | Temied Haied g, Gaeaed aerd: |1y |1— “It
moves and it does not move; it is far off and it is near; it is in
everything and yet it envelops everything from outside.” It (i.e.,
Brahman, Siva) is both immanent and transcendent. Such a
relation cannot be explained one way or the other. It is like
explaining the relation of the seed and the sprout or the tree—
Bijankuranyaya=bijavrksanyaya. One cannot say whether the
seed comes first or the sprout (tree) comes first. Adharaadheya-
bhava or the relation of the support (a$raya=container) and the
supported (asrita=the contained) is pressed into service to
explain somewhat intelligibly how the Paramatman (Siva) and
the universe exist. The Paramatman is the adhara (the support,
container) and the universe is the adheya (the supported,
contained). The Paramatman (adhara) being all-pervasive, he
has the entire world (adhara) in him and at the same time he is in
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every fibre of everything binding them like a thread and is called
“Sutratman”.

HET— Td RepvSHa Mg AisdeT yaeH
A&iIcag—

It is said here that in the case of him who has attained
the state of having one and only consciousness (Supreme
Consciousness) as his resort, there is no use of difference
created by Maya—

fertervTer Te e : forareran |
A=A feRTa Ao aegari 13 1|

What is the use of this objective world (of difference)
rooted in Maya in the case of him whose thought-waves
have nothing other than Supreme Consciousness of Siva as
his one and only resort? (31)

T — 7 foageae foxemm-eaTe o=

AR T o 2 ff maeee? A forfaorisH-
freed: 113 ¢ 11

In the case of him who is one with the Linga (Siva),
whose thought-waves, i.e., mental dispositions, have the
consciousness, which is nothing but the intellect in the
form of mental activity consisting of Siva as their resort,
i.e., that of the nature of Siva as their resort, what is the
use of all this difference (diversity) which is rooted in or
born from Maya? It means that there is not even the
slightest use. (31)

Notes: the mental activity of the Sivaikya is firmly stationed
in the one and only resort in the form of Siva who is of the nature
of non-dual existence, consciousness and bliss (advaya-sat-cid-
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anandasvariipa). In other words he is not different from Siva at
all. He has no existence apart from Siva, no consciousness apart
from Siva and no bliss apart from Siva. Maya has drawn herself
away from him, as she cannot have any effect on him, as she
cannot create any delusion of difference in him and as her world
of difference (diversity) is of no use to him. Since the mind of
the Sivaikya is nothing but Siva-consciousness, he does not see
anything else.

HTET— A<1E fad s farcsHemR—

If it is asked as to how this world is of the nature of
Siva, the answer is given here—

for wenterara fasf afgn i awg fa
foRaf e foh armaiafead: 1132 11

The Supreme Consciousness (Siva) reveals this wold.
Without it there is no objective world. Of what use are the
creations of Maya to those whose mind is firmly stationed
in that Supreme Consciousness? (32)

FE— fqd Seguafaatiaeanes foq geRmEd |
afger ferarenrei forT aq Hrerfeersy i | favareraie™ dfaga
el YROTHTT IR 31T A= | oTcl TEeei-aa Wi,
TRIEIHe STOTUgIeaTard (HIeen(TSafeRM HraTqRentead: Hd-
fereramer: foh T 113311

The Supreme Consciousness (Siva) reveals the universe
which is the entire world represented by objects such as
pot, etc. Without that revelation by the Supreme Con-
sciousness, the objects such as pot, etc., do not exist. Even
the Prabhakara Mimarsakas say that the divine conscious-
ness (bhagavati samvit) is the only resort for the knowledge
of the existence of objects of senses. Hence, the object
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which appears as depending on something is of the nature
of that, like the waves, etc., of the nature of water (on which
they depend). In this context, what is the use of the objects
of the world which are created by Maya? (32)

Notes: All this objective world of diversity is revealed by the
Supreme Consciousness (Siva). Without that revelation, there
will be no objective world of diversity. Just as the waves, foam,
bubbles, etc., which are born from water, are of the nature of
water only, just as the pots, vessels, etc., which are made out of
clay are of the nature of clay only and just as the neclaces,
bracelets, ear-rings, etc., which are made out of gold are of the
nature of gold, so the objective world which is revealed by
Siva (Supreme Consciousness) is of the nature of Siva and not
different from him. This is how the world is of the nature of Siva
and not different from Siva. To those who are in the state of
Ekabhajana and who know the truth about the world as not
different from Siva, the world of diversity which is created by
Maya has no relevance at all.

ATET— AHITA FHITI G —

Then the author concludes the Ekabhajanasthala—

gy wWeed fraety g |
T : T Fad TR T Garl A GO 1133 11

The Sivayogin who ever remains (resides) in his heart,
which is free from all operations, which is totally merged
into Siva and which is free from disturbance, is the one who
is liberated. There is no doubt about this. (33)

ARAT— ¥: foraantt Ffv ARy g a-
et el Rrafergerg weed gar oedd, 9 9od: Stage
3 | 3 Grael e 113311

TGRS
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The Sivayogin who resides for ever in his heart which
is free from vrtti, i.e., activity, which is not disturbed, i.e.,
without agitation and which is merged in Siva, i.e., in the
Sivalinga, is the one who is liberated. In other words he is
the one who is liberated while alive. There is no doubt in
this regard. (33)

Ekabhajanasthala ends

Notes: feraeiiv @ead— It refers to the heart of the Sivaikya
which is merged into Siva. Where does Siva exist? It is certainly
in one’s heart as the “antaratman”. It can be also explained that
when one merges into Siva, one becomes Jivanmukta. This is a
state of Supreme Peace. There are no operations of mind.
There are no waves of disturbance. ‘TSt s=1 Iurdia’’—
This type of peace is portrayed here (vide Chand.U.,3.14.1). His
is the peace that is eternal: FNSHEMT SESTEM TH g0 A
foreenfa ST | e Asaeaf-a 4, ot snf=<T: e Ao | (Katha.
U., 5.13) “He who is the eternal among the non-eternals, who is
the intelligence in the intelligent, who, although one, fulfils the
desires of many (by dispensing the Jivas the due results of
karma) — those wise men who perceive him as existing in their
own Self, to them belongs eternal peace, and to none else.” Such
is the peace of the Ekabhajana.

AN W — (%)
TERT T AT TGRS AR 3 T A ety
THRUIFHSTTR TS Fediot e auify: &a: wfaue-
TFT

Sahabhojanasthala—(44)

Then as per the statement of Atha. Siras U.
(Atharvasruti), viz. “Agrahyamagrahyena, etc.”, meaning
“Salutations to the Mahagrasa (the Supreme Consumer),
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i.e., Siva, who is capable of withdrawing the supra-sensory
objects through supra-sensory means, the wind through an
erial power and the moon through his lunar lustre”, the
author propounds the Sahabhojanasthala in ten stanzas to
him who is matured in Sahabhajanasthala —

T : e s wasuas 9ia: |
TR HaUTHIerdrad: 113% 11

The understanding (realisation) of the Guru, the Siva
and the Sisya (devotee) as of one’s own form (not different
from one’s Self) is said to be Sahabhojana as it is of the
nature of swallowing everything. (34)

Fre— AU Refage fmre 9 wwesa
AN STHOTAH IR ETE fd: Faa™eEd =53t
T I, W AT JIe:, <A T e, A T 9 g -

THTHT TEUT HeHISHH STTAIRRI 7: WA=
WHATHAT HeueTHaead: 113% 11

The understanding of the Guru, the Sivalinga and the
Devotee as not different from one’s Self, i.e., as not apart
from the conception of “I”, is called Sahabhojana (or
enjoying or experiencing together). This is called so
because of the nature of all-consumption through the
consumption of all differences such as “the pot is known to
me”’, “The cloth is known to me”, “Caitra is known to me”,
“Maitra is known to me”, etc. Sahabhojana is of the nature
of reflection again of what is experienced earlier as reposed
in one’s own Self. (34)

Notes : “3TEFIE.....” (Atha. Sru.). “Sahabhojana” in
its ordinary parlance means “eating together”, “eating in the
company of others”. In its spiritual parlance, it means
“experiencing oneness with all”, as it is a state of absorbing
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everything in one’s Self. It is the accomplishment of spiritual
unity in its loftiest peak of enlightenment. There is neither the
Guru, nor Siva, nor the §isya (devotee) other than one’s own
Self. The difference is totally lost sight of. All things divided at
the base, are united above in the spiritual communion of the Self
with Siva, as it is the fundamental unity embracing everything of
the universe in its blissful arms. The blissful experiences of the
Sivayogin are shared by everything in the cosmos and everything
in the universe happens to be the consecrated offering (naivedya)
to that all-pervading unity of the Self and the Deity. This
Sahabhojanasthala is on that ground called “Vi§va-homasthala”.
It consists in the Sivayogin’s all-pervading bliss with the con-
sumption of all differences. The Sivaikya (Sivayogin) merged
into Siva who is “Sarvagrasaka” (all-consumer), is Sahabhojana.
His spiritual state is called Sahabhojanasthala. The statement
quoted by the Sanskrit commentator in his preamble to the
Sahabhojanasthala brings out this point nicely. It is a statement
from Atha.Siras U., 3.

STET— 37 A —

Then the chief point is told —
fora fasi 76 AT |
T foaramn afeg TeHis il 13 4 1|

One should actually unite Siva, the Universe and the
Guru as of one form in one’s Self which is of the nature of
intelligence (consciousness). This is Sahabhojana. (35)

ATET— N8R A e Te fag o1 T
& A G| G5 TH STHgUHdReRdoH TU-
LN EEE G G CER E S R U E R M E R RS PRI ECR [l
WHRT GASH geafd, TETeH HEARS SIS HYH-
HeGAIeT graeif ATg-as, qemgaicrH s
37 Sfer e, GREY G aTeraHadeT | 13 4 ||
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One should ever unite Siva, the Guru and the
Universe as one, i.e., as of one form, in one’s Self which is
actually of the nature intelligence (knowledge, conscious-
ness). This uniting consists in the understanding of them
(Siva, Guru and Universe) as not different from the nature
of “I” (Self). It may be argued that the Guru and Siva
being not different from the nature of I-consciousness, can
possibly have union with one’s Self. But how the union
with the Self is possible in the case of the world which
appears as “this” and which is insentient? Such a doubt
(objection) need not be raised because it is also reposed
in the Self as already told. Otherwise there would no
recollection (memory). Even the samsara (cycle of birth
and death, mundane life) is united with the Self since it is
consisting of the knowledge of objects. (35)

Notes: The self being an “arh$a” of Siva, is of the nature
“Sat”, “Cit” and “Ananda”. In his Self of this nature, the
Sivayogin should unite Siva, the Guru and the Universe as of one
form. The firm and undoubted conception that Siva or the Guru
or the Universe is not different from notion of “I”, consisting
of the nature of “Sat-Cit-Ananda”, is Sahabhojana. Here an
objection can be raised: The experience of one-ness of Siva and
the Guru with the Self is possible because they are sentient
(cetana) like the Self. But how can we think of oneness of the
Universe with the Self because the former is insentient, while the
latter is sentient and because the former is “idampratyayavedya”
(idarhrupa) while the latter is “aharmpratyayavedya” (asmad-
ripa). This objection is not tenable because as told earlier,
through the recollection of all the diversity of the world
experienced earlier as reposing in the Self, it is possible to think
that the final resort of the Universe is also the Self. The diversity
of the world is of the nature of “ndma” and “ripa” (name and
form). For instance the different ornaments of gold have different
names and forms. If the names and forms dissolve and disappear
what remains is only “gold”. In the same way when the names
and forms of the objective word dissolve and disappear, what
remains is the basic “saccidananda-svariipa” as not different
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from the nature of the Self. This has to be accepted. Otherwise
there would not be the “memory” of anything. Memory arises
from knowledge, experience. What is experienced earlier is
remembered later. The world is a fund of a variety of objective
experiences. It is recollected in the Self and becomes merged
into it. There is no scope for any objection if the world which is
known through knowledge (experience) becomes united with
the Self which is the ocean of knowledge itself. Samsara, too, is
merged into the Self along with the knowledge of the objective
world known by the Self. The world has its culmination (repose)
in the Self itself. It has no separate existence apart from the Self.
This is the stage of Sahabhojana in case of the Sivaikya.

SARET— 371 TR feriAre—

Then the chief point is once again told—

319 fTal Tedw SaeaE |
318 afer wfereer Tt fagdiietad: 13§11

This is Siva, this is the Guru, this is the World
consisting of the movable and the immovable and this is
my Self — he who does not have such a conception of
difference, is regarded is “Vi$vabhojaka”, i.e., one who
swallows all the world (i.e., difference). (36)

FTAT— 378 ¥E:, W 6 @Hl, TacelSIgHIcHS
forary o f 7= gfgdeglnifa, dsdt Rafage fau-
HISTeh! STTeEHeT® s 113§ ||

This is Siva, this is the Guru, this is the World consisiting
in the movable and the immovable and my Self — he, i.e.,
the Sivalingaikya, who does not have such a conception, i.e.,
conception of difference, is regarded as “Vi§vabhojaka”, i.e.,
one who swallows the differences of the world. (36)

Notes: To attain this ‘viSvabhojaka’ or ‘sahabhojaka’ state
one should discard all the differences and stand in one’s own

aResas TR FgfeRereyags 787

state. The Sivayogin (Sivaikya) is called ‘vi§vabhojaka’ or ‘saha-
bhojaka’ because in his self all the differences have dissolved and
disappeared. In his all-pervasive “atmadrsti” (vision of the Self),
he does not find any difference between his Self and the
Paramatman, between the Paramatman and the Guru, between
the Universe and the Guru; in fact there is absolutely no
difference of his Self from Siva, the Guru and the Universe. Just
as the ocean into which rivers flowing from different quarters
enter, swallows up their differences, similarly the Self into which
all the ‘bhavas’ enter, swallows up their differences. In this state
the Yogin experiences the Supreme Bliss. This is the “Samara-
saikyananda” of the Jivanmukta. This is described as “Amani-
bhava” (suspensmn of mental operations) by Gaudapada:
TIGYAfEe g Al IR FEl g g Aaved || (Mandikya
Ka. 3.31) — “All this duality, whatever that appears as the
movable and the immovable (the world), is seen by the mind. If
the mind assumes the state of non-mind, i.e, that in which the
mental operations are suspended or stopped, the duality would
be totally incompatible.” This is what is known as Samarasa
Bhakti. When that Bhakti becomes perfect, then the Self and
Siva (Guru, Jangama) become suffused into one supreme
intimacy and one spiritual ecstacy.

ATEAT— 3RS freepsag—

Then the point which is more important than the
former is told here —

3% e : T wanlt forsisg Teia
Sf oe Afaaita @ angaue fem: 11311

I am the servant, Siva is the master, I am the disciple,
he is the preceptor — he who does not have such a
conception, stands in the state of non-duality. (37)

HeIT— e Wl 3 Yo w TeeE fired sfq o

wfalegfeifa @ o Rrafge:, steaue fraienmares -
e, fer: fassdicad: 113911
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He who does not have such a conception, i.e., the
conception of difference, as “Siva is the master and I am
the servant, He is the preceptor and I am the disciple,” is
the Sivalingaikya. He stands on the plane of non-duality,
i.e., on the plane of one-ness with Siva who is of the nature
of the swallower of all differences. (37)

Notes: The conception of the Sivaikya is like the one
described here. Self is Siva and Siva is his Self, Self is the Guru
and Guru is his Self. (See subsequently stanza 39 and notes
there on). When the stage of unity of the Self with Siva dawns,
this ‘bheda-buddhi’ is totally eradicated and ‘Advayasthiti’
becomes established.

AT— ST fuEeds s 9 faudmifa wead
glle—
Then it is said that such a Yogin who is accomplished

in Sahabhojana is called “Vi§vahomin” (one who has
offered everything as the oblation) —

<MY WHUTaS fagyreafd |
eI faseniifa e 113 ¢ 11

Through the offering of the oblation of ghee in the
form of all that represents “this” (this world) into the fire in
the form of the Self which of the nature of the notion of
“Supreme I” and which reveals the world, one is called
“Vi§vahomin”. (38)

ATET— [FUTRIIS SHTIARSRTY AT 5-T-
FUgaEeTe fagrermifa sead seaef: 113 ¢ 1|

Through the offering of the oblation of ghee in the
form of all that represents “the movable and the
immovable world” into the fire in the form of one’s Self,
which is the revealer of the world and which is of one’s Self,
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which is the revealer of the world and which consists of
supreme, fundamental notion of “I”, one comes to be
called “Visvahomin”. (38)

Notes : 98~ — See the next stanza and the notes thereon.

It is the same as quia=T |
STET— T Fa RecaE—

If it is asked as to what is this “Parahanta”, the answer
is given here —

318 foral Teuteng fag =)
T fagmen wrae quite=ifa |1 ari 13 11

That by which it is properly understood that “I am
Siva, I am the Guru and I am the World consisting of the
movable and the immovable” is regarded as “Purna-

hanta.” (39)

ATT— fYTEIsE et o =R fayweffa @@ fawmn
e, 3F- HeaHviEd ol wgEnfe w an
| I 15 B 2 0 FAR L L RS [ o s | M [ B [N £ | | B L BT
TR R P AHHRERIERT TR AR eTHTIRIUShIS eI Ul-
o S o . _
TRaurTfFafTeTcHencT MUt : Tl qehRUIHIUE-
TRIRA GHRIISEH T8, STIAHEad  HeRTeRa-
o+ Afdfeaiifa  deaeuEneee  gfaferaren fagaaad
A0 HHAT quig=ita Sqerea: 113 % 11

That keen understanding (citi) by which it is properly
realised that “I am Siva, I am the Guru and I am the
Universe consisting of the movable and the immovable” is
“Purnahanta”. Here, the stand of the PancaS$ikhasastra



790 Afrgrariramfon EREHH

(Virt.pa.) as expressed in “PratyavamarS§atmasau, etc.”, is
— “That clear understanding (as ‘“That is my Self and my
Self is That’) with its expressive word ‘Aham’, which is the
supreme speech formed by taking together the first and the
last letters (of the alphabet), is what is known as Ahanta”.
This understanding of “Ahantd” is not subject to the
limitations of place, time and form (deS$a, kala, akara).
When all the letters from “3” to “@ ” are brought together
to stand for the combination of all the letters (of the
alphabet), the “makara” which comes in it at the end stands
for the “Bindu” which is of the nature of the stamp of
knowledge contained in it. The stamp of knowledge in it is
that “Ahanta” stands for the vibration of the ParaSakti
inherent in Siva. That is the vibration of the Parasakti
which stood as the cause for the gross (external) world.
The world (before creation) remained hidden in general in
that “Aham” according to the maxim of the “Andarasa”
(liquid in the egg) which means that the limbs of the bird or
animal are hidden in the liquid contained in its egg. Then
(after creation), due to the mixture with other objects, it
becomes dependent (asvatantra) on them and loses
its ability to distinguish between this and that entering into
the forms as the “Pratibimba” (reflection of the “Bimba”
which is Paramatman). On the similarity of the characte-
ristic of “caitanya” (consciousness, knowledge) the “Prati-
bimba” becomes one with the “Bimba”. Then it stands as
consisting of the universe, and yet totally free from all
entanglements. That is the “Piirnahanta” of the Sivaikya
or Sarvabhojin. (39)

Notes: ‘‘Scameiicdt, geas (Vird.Pa.,9). — “the notion of the
Supreme I”. It is the all embracing notion of “I”. It is called
“Milahamkara”. This “Aham” represents the combination of
the ‘matrkaksaras” (letters of the alphabet) from “31"’to ‘8", with
the “Bindu” (Anusvara). Thus it is of the nature of Siva with the
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inherence of Paradakti (the cause of the world — as it is the
result when the “Bindu” in the form of Sakti, the substance,
vibrates). Kamik A. says : formr #grfaramerremalqiaq) wWe<md
TGRS TUCHA: | | 7 <s; T ST forgrerequraptfer | e wifekafarretent
TR FT ferar | | forgecHe Wel ST wiasigaR forg: wife: Re 71e:
frersTeraeres ST | rRERe fagfegeriE S| (Quoted in the
Kannada com. of N.R. Karibasava Sastrin)- “The Vimar$a
(Vimarsadakti) of the Paramatman is the substratum of the
universe, filled with the brilliance of the Supreme Awareness
and consisting of the notion of Supreme I. Just as the moonlight
revealing all the objects resides firmly in the moon, so does the
Vimars§asakti reside in Brahman of this nature (i.e., Sat, Cit and
Ananda Svartipa). The entire world consisting of the immovable
and the movable is made up of Bindu and Nada. Bindu is Sakti
and Nada is Siva and thus the world is made up of Siva and Sakti.
This Bindu depends upon Nada and this world depends upon
Bindu.” fagmem........... THEA: 17 (Vide also S.S., 20.33 subse-
quently); “Zem T ......... ganfor ferari” (See also S. S., 20.38

subsequently). “fagerede. ... fHE ST 17 (See also Candral. A.,
kri. pa., 3. 13-14). Thus “Parahanta” is the revealer of the world.
The Self which has become one with Siva consists of Parahanta.
Here, in the conception of the Sivaikya as the “Vi§vahomin”, it is
his Self merged into the Supreme Self (Siva) and grasped in
terms of “Pardhanta”. That is the fire into which the oblation
has to be offered. What is the oblation? The oblation here is
nothing but the Vi$va (caracaratmakar jagat) which is grasped
in terms of “this” (i.e., idanta). The Sivaikya who offers the
oblation in the form of “idanta” (Vi$va) into the fire in the
form of “Parahanta” (svatman), is the “Vi§vahomin.” See the
statement of Vim. Sahasri which is quoted here: 3=~ = SHHA:

0 RNl | OOReega Ty quiglgai @i 1|
(Quoted in the Kannada com. of Sri N. R. Karibasava Sastrin) —
“1 offer as complete oblation in the form of the world consisting
of the immovable and the movable, into the burning “Adharagni”
with one’s own instruments of knowledge which are not external.
“Adharagni” — Adhara means the Paramatman (Siva) who is
the substratum of the world; Agni is the Cidagni, the fire in the




792 Afrgrariramfon Ige

form of “Cit” (intelligence, consciousness) of the Paramatman.
Accordingly the Sivaikya offers oblation in the form of “idanta”
(caracaratmakam jagat) into the fire in the form of the Self
which consists of “Parahanta” and becomes the “Vi§vahomin”.

TAT— ST AU IHRE JAIQNET Sedle—

Then it is said that the aforesaid “Vi§vahomin” is
himself the “Jhanayajhadiksita” (one who is initiated for
the intellectual sacrifice) —

Wﬂﬂaﬁﬁ@ﬁﬁﬁmﬁl
TRIfd FEsar T 9 34 faggeay& 1 1o ||

The Sivaikya who performs the intellectual sacrifice,
offering the world consisting of differences as the oblation
into the “Adharagni” which is of the nature of “Cit” in the
Self, the Paramatman, is the “Vi$§vahavyabhuk”— one who
eats (enjoys) the oblation in the form of the universe. (40)

FATET— gl TAEasl HNER! AR TaaR! He-
ST ATeRfedd STIgia: a1 SJaifd, ¥ foueey fagefaiem
IHFSET FHAFaEd efd JA I A g 1% o ||

“Adharavahni” is of the nature of intellectual sacrifice.
It is in the form of “Cit”, intelligence (of the Self merged
into the Paramatman). It is the fire in the Ajnacakra” (?).
He who offers the oblation in the form of the universe which
is consisting in the difference created by Maya, in that fire
in the Adhara (Cit of the Self) is “Vi§vahavyabhuk”,
consumer of the world as the oblation. He is the intellectual
sacrificer (offering as oblation all the bhedajiana or
bhedabuddhi in the intellectual sacrifice). He is fit to be
known as the one initiated for the intellectual sacrifice. (40)

Notes : MR — This is clearly stated in the text as
“Cidriipa”, i.e., of the nature of Cit (consciousness, intelligence).
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This viSesana has been rightly explained by the Sanskrit
commentator as “Jianasvartipe”. After this explanation, it is not
clear how it is explained by him as 3T9=hagg! | The Kannada
commentator, Sri N.R. Karibasava Sastrin, has explained it as
‘in the fire of knowledge of the Ajiacakra which has the
designation of muladhara’. This again creates more confusion.
Hence it is better to take “Adhara” as “jagadadhara”, which is
none other than Siva who is “Cidriipa”, and explain the word as
the fire of the knowledge of the Self merged into Siva. It refers
to “Cidripagni” of the Sivaikya who is Siva himself. The Sivaikya
is here called “Vi§vahavyabhuk” because he enjoys (eats) the
universe as the oblation. He eats the oblation in the form of
“jagadbheda”. Since it is an intellectual sacrifice, the Sivaikya is
called “Jianayajiadiksita”.

AARH— ] TAag dgaiaRaaesmmer [ afy
TN G¥Id, A FfaesTTal eT: e —

If it is objected that while the destruction of the fuel
like sticks, etc., is seen, when thrown into the visible fire, it
is doubtful how the desruction of the universe thrown into
the fire of knowledge is possible, then the answer is given
here —

fog@R Tt T HTata |
facifergs=T @ ar fagsafafa: 11s e 11

In the case of those whose mental activities are
dissolved into the Sun in the form of Supreme Bliss, who is
of the nature of knowledge and who in the form of the
Supreme Ether, of what relevance is the sequential order
of the universe. (41)

ARAT— PR ISR SedgehHAhUiehlgal -
AATeTIRedl e faushafefa: fayemReds i
e 1% 2 1
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In the case of those Lingaikyas whose mental activities
are dissolved into the Sun in the form of Supreme Bliss,
who is of the nature of knowledge and who is the Supreme
Ether, there is absolutely no relevance of the sequence of
the world order or the movement of the worldly activity.
Here “Paramanandabhasvati” means “in the Sun regarded
as the Mahalinga which is endowed with eternal bliss”.
“Parakasa” stands for the subtle hole (vivara) in the
pericap of the upper heart-lotus, in which the “nityananda-
maya” Mahalinga is stationed. (41)

Notes: fagsrafefd: - the sequence of the world order.
Vigvakrama (world order) is the sequence of the evolution of the
world. In the Viradaiva philosophy the process of evolution is
from one “Sadvastu” which is called Saktivi§ista Parasiva:
HHEaTd T deshH TgRe W g (Rv. 10.129.2) — “That
one breathed without wind by its own power (Svadha=Svasakti);
there was no other thing beyond that.” That was called the
Sthala par excellance: TH#a T 3@ HfeagH<aeur | fradw Rrammat:
SAMGUEUA | | HA R aTeaaydoaaee | T "eaeH -
facafifad 11 (Anu. S., 2.2-3) — “One and only one Brahman who
is characterised by ‘sat-cit-ananda’. That is the Sivatattva which
the Saiva teachers respectfully call as Sthala. It is called Sthala
because it is the original residing place (sthana = stha) of all
the (36) principles such as mahat (buddhi), etc., and the place
where they are again merged into (Laya=la).” Then how did the
evolution (creation) begin? It is said here: TRIFEIFART Wiei 5
fefard wad ok fogeret iaaeaegere Sae | (Ibid. 2.10): “Merely
through the vibration of its Sakti, the Sthala became two,
Lingasthala being one and Angasthala being the other.” Here
the Lingasthala pertaining to Siva evolves itself into three as
Bhavalinga, Pranalinga and Istalinga. The Angasthala which
pertains to the Jiva also became three as Yoganga, Bhoganga
and Tyaganga: fagere fen 39 Tl avdid shar WWW@?’W
g JaratEfag wnfecad ffee Saq 1 (Ibid. 3.5-6); e
e e : Gerafyit: | dmg v s Wi q e g g g
weand fren wad ) | (Ibid. 4.5). When each of them is divided into
two, they become 12 Sthalas. The Bhavalinga divided itself into
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two as Mahalinga and Prasadalinga, the Pranalinga into two as
Caralinga and Sivalinga, and the Istalinga into two as Gurulinga
and Acaralinga. Thus the Yoganga became two as Aikya and
Sarana, Bhoganga two as Pranalingin and Prasadin and
Tyaganga two as Mahe$vara and Bhakta: (Vide Ibid., 3.19-21;
4.11-14). Thus one became two, two became three each (i.e., 12)
and the six became two each and became totally twelve. Through
these twelve Sthalas (tattvas) the world of the movable and the
immovable came into existence in its “samasti” (macrocosm)
and “vyasti” (microcosm) forms. This is what is known as
“pravrttikrama or vikasakrama” of the world. Then the “vyasti”
world dissolves into the six Angas (Bhakta, etc.,) and the
“samasti” world merges into the six Lingas (Acara, etc.). This is
followed by the merging of the six Angas into three Angas
(Tyaganga, etc.,) and that of the six Lingas into three Lingas.
The three Angas merge into one Anga and three Lingas into one
Linga and the two Angasthala and Lingasthala get dissolved into
one ultimate Sthala which is ParaSiva-brahman. This is the
“Nivrttikrama or Upasamharakrama” of the world. Both these
constitute the “Vi§vakrama.” The Sivayogin has lost sight of the
“krama” as twelve-six-three-two-one. He resides in the
“Advaya” state of Siva with Samarasabhakti. When all his
“cittavrttis” are dissolved in the “Paramadvayananda”, there is
no scope for any conce-ption of “Vi§vakrama”. So far as the
Sivaikya is concerned the conception of Vi§vakrama does not
exist. It does not mean that the world order has ceased to exist.
It only means that due to the withdrawal of the “cittavrtti” from
all that “dvaita-vyavahara” and the dissolution of all that in his
“Advayanandanubhiiti”, the Sivaikya has no conception of
“Vigvakrama”. It should be noted that the Sivaikya is not at all
tormented by the “dvaita-vyavahara.”

SATET— 37 T YeullsHareiey fageae giaaasy
12 -
Then the author speaks of the nature of liberation on

the part of the Lingaikya who has become stationed in the
Sahabhojanasthala, in two stanzas—
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frrafagaang fraorg fager)
HITACHAHTHT HHTREIHTEA : | 1¥R 1|

T foam TU JET TR |
gl afgerngafdti1%3 11

One should contemplate one’s Self as merged in the
manner of flowing into each other into the Supreme Ether
of Consciousness, which is free from the torment of the
world (samsara, the cycle of birth and death) and which is
free from all defects. (42) This should be regarded as the
Supreme Knowledge, which reveals the nature of “sat-cit-
ananda” and this Supreme Knowledge which removes the
delusion of the world (sarhsara) is said to be liberation
(mukti) by the enlightened persons. (43)

SATE— FaRaSHARSaRRT JRfer fogemerasy
UGS o ferfafgr wedq) 4w afeaer<eeT-
T O IR g A se=fafd faaseytatrafae
IR Tegetesad g 1 1¥3-¥3 11

One should contemplate on one’s Self as merged into
the Mahalinga which is of the nature of the Ether of
Consciousness, which is free from all defects and from
which all the afflictions as such birth, etc., are removed.
The merging should be in such a way as there would not be
any loss of the nature (svariipa) or any increase in it. It
should be of the nature of the equal flowing into each other
of the two belonging to the same species. The Self so
merged should be also contemplated as having attained the
highest acomplishment. This knowledge which reveals the
nature of the “sat-cit-ananda”, deserves to be regarded as
the Supreme Knowledge. It is regarded as the Supreme
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Liberation (Para Mukti) by the noble persons as it removes
the delusion of the world in the sense of the delusion of
difference that constitutes the world. (42-43)

Notes : The Lingaikya who is in the state of “Sahabhojana”
has lost his identity as his Self, is merged into the Mahalinga.
In that state, none of the mundane afflictions touch him. There
is not even the slightest scope for defects. It is the state of total
peace. Its content is limitless “Sat”, limitless “Cit” and limitless
“Ananda”. This merging (laya) has been rightly described by the
Sanskrit commentator as (i) ¥E®URINgeAMH and (ii) FSAE-
FAAEARETEA | Firstly it is the “laya” of the Self in the Supreme
Self in such a way as there would be no taking away from the
whole and no adding to the whole. The analogy given is that of
an ocean. When there is evaporation of water to form the cloud
in nature, the ocean is not reduced. When so many rivers flow
into it, the ocean does not become increased in content and
overflow the shore. It is a whole and remains a whole forever.
The case is similar here as stated in the Sruti — oiwg: quifig
qufcquigeeat | quied g quitarafersac 117 (18a.U., Santimantra).
Secondly, the merging is of the nature of flowing into each other
(communion into each other) of the two belonging to the same
species, like water flowing into water and fire mixing with fire:
Tt STt = aRl afgRanfiar W st e fouri 7 gead 11 (S.S.,
20.61)

TE— 3 afagea ua Aercreferaery
TR FeISTRIS FHIIAfd—
Then the author concludes the Sahabhojanasthala by

teaching that this Sivalingaikya is the deserving abode for
the stay of riches in the form of Moksa—

AT eI, UMW dTe : TCATga |
foram feramas wem, werfamn
HISTHARTaT | 1%% 11
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gf ST EASIRT FTa AT faterd
sfifagraforamil freforg e agfaeereaagt T
TgavT: YRSg: TATA: 119% 11

After having attained the state of one-ness with Siva,
the most wonderful one, as consisting of the Supreme
Ether of Consiciousness, through the religious practices
belonging to the aforesaid stages of Bhakta, etc., one
actuallly becomes the receptacle for the affluence of
liberation (Moksas$riyah). (44)

Here ends the fourteenth chapter dealing with
the four kinds of Sthalas of the Sivalingaikya in the
Sri Siddhantasikhamani written by Sri Sivayogin
who is adept in the knowledge of Brahman
attained through the path of Six Sthalas. (14)

ARAT— (e i SR geha e e eIy
TG AgEEun o Rafagy eeregfgeafaiean
YU ceeheaa Rafergeal serfeemiidanme
RENIES IR SIS B N R R I SER IR R e
o 3afe a1y 1|

i TEHIeHreH | |

The Sivalingaikya who has attained one-ness with Siva
(i.e., the Sivalinga), who is consisting of the Supreme Ether
of Consciousness,i.e., who is of the nature of the Ether of
Knowledge in the pericap of the heart lotus and who is
wonderful, in such a way as there would be no loss or
increase in the nature of that and in such a way as the
flowing of one into another by the two belonging to the
same species, becomes the deserving receptacle of the
affluence of Moksa with the religious practice of the
aforesaid stages or Sthalas such as Bhakta, etc. (44)

Sahabhojanasthala ends
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gfd simcqRaTaIAToTIaRg T shAfarvearor
ST TGEsT: Tese: TUTA: 119% 11

Here ends the fourteenth chapter in the commentary on
Sri Siddhantasikhamani called
Tattvapradipika written by Sri Maritontadarya
who is the foremost among those who are adept
in Vyakarana, Mimamsa and Nyaya (14)

Notes: This stanza portrays the noble path of Satsthala and
its culmination in Moksa. It is a spiritual pilgrimage pursued
through the Upasana consisting in the worship of the Linga-
Synthesis (Ista-Prana-Bhava), the Guru and the Jangama, and
the meditation of the Linga-synthesis as the effulgent core of
one’s Self. Guru, Linga and Jangama along with the three means
of worship, Bhasma, Rudraksa and Mantra and two fruits of
worship, Padodaka and Prasada constitute the Astavarana, the
Eight Armours of Faith. This spiritual path is graduated by the
six stages called Sthalas, viz., Bhaktasthala, Mahe$varasthala,
Prasadisthala, Pranalingisthala, Saranasthala and Aikyasthala.
These Sthalas represent the ripeness of spiritual experience
achieved through Upasana which gradually changes from the
external to the internal. The ripeness of spiritual experience
explained in terms of the development of Bhakti in the six
Sthalas from Sraddhabhakti (Bhaktasthala) to Samarasabhakti
(Aikyasthala) through the stages of Nistha (Mahe$varasthala),
Avadhana (Prasadisthala), Anubhava (Pranalingisthala) and
Ananda (Saranasthala) forms of Bhakti. During the first three
Sthalas the process of change from the external to the internal
form of Upasana sets in. Then onwards it becomes more and
more internal through Sivayoga and culminates in the Jiva’s
remaining in a state of Jivanmukti until the body falls off.
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