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At the Threshold

It had been my aspiration to make this sacred

treasure of spiritual knowledge, Árï Siddhäntaáikhä-

maçi, which hormonises the concepts of Dvaita and

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

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

in Sanskrit at Basaveshwara College, Bagalkot, I prepared

an abridged edition of Árï Siddhäntaáikhämaçi under

the title Árï Jagadguru Reçukagïtä and got it published

through Jñänaguru Vidyäpïâha, Saddharma Siìhäsana

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

Then with the gracious direction of His Holiness

Jagadguru Dr. Chandrasekhara Shivacharya Maha-

swamiji of Käái Jñäna Siìhäsana Pïâha, Jangamawadi

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

áikhämaçi with the Sanskrit commentary of Árï

Maritoçâadärya called Tattvapradïpikä and with an

Introduction, Translation and Notes in English. The

Introduction makes a clear and conclusive efforts to

answer all the objections so far raised about the

authorship, date and contents of Árï Siddhäntaáikhä-

maçi. The Notes are exhaustive enough to bring in

the sources of the textual parts and remarks made in the

Sanskrit commentary. Further the corresponding passages

from the various sources such as Vedic Saìhitäs,

Upanièads, the Bhagavadgïtä, Áaivägamas, etc., have

been brought in to elucidate the concepts of Vïraáaiva

* The second edition of the same is published in 2010 by the

Poornaprajna Samshodhana Mandira, Poornaprajna Vidya-

peetha, Katriguppa, Bengaluru.
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religion and philosophy as delineated in Árï Siddhänta-

áikhämaçi.

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 (Dvitïya Paricchedasaptaka).

Paricchedas 8th and 9th give an account of the rest

of the eight Aëgasthalas coming under Bhaktasthala

(8th–1 and 9th–7). The tenth Pariccheda deals with

nine Aëgasthalas of the Mäheávarasthala. The eleventh

Pariccheda has details of seven Aëgasthalas coming

under Prasädisthala. The twelfth Pariccheda gives an

account of five Angasthalas belonging to Präçaliëgi-

sthala. The thirteenth Pariccheda contains details about

four Aëgasthalas of the Áaraçasthala. The fourteenth

Pariccheda covers four Aëgasthalas 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 : Akèaya Tritïyä M. Sivakumara Swamy
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Abbreviations (Akärädi)
A. Ko. - Amara Koça
A. Vi. Sä - Acintya Viçva

Sädäkhya
Ajit. Ä - Ajita Ägama
Atha. V. - Atharva Veda
Atha. Çikh. U. - Atharva Çikhä

Upaniñad
Atha. Çiras. - Artharva Çira-

Upaniñad
Atha. Çru. - Artharvaçruti
Anu. S.(Çiva. Sü) - Anubhava

sütra (Çivanubhava-sütra)
Abhi. va. - Abhiyuktavacana
Amåta B. U. (Bra. B.U.) -

Amåta Bindu Upaniñad
(Brahma Bindu Upaniñad)

Allama Va. Saà - Allamaprabhu-
devara Vacana Saàpuöa

Ä. - Ägama
Ätma. U. - Ätmaprabodha

Upaniñad
Éça. U. - Éçäväsya Upaniñad
Éçäna. Pa. - Éçänaguru Paddhati
Éçvara Pra. - Éçvara Pratyabhijïä
Åv. - Ågveda
Å. Bhä. Bhu - Åg Bhäñya

Bhümika (Kapälé Çästrin)
Ai. Ä. - Aitareya Äraëyaka
Ai. U. - Aitareya Upaniñad
Ka. Ka. Ca. - Karnäöaka Kavi

 Carite-2
Kaöha U. - Kaöha Upaniñad
Kaöha Ru. U. - Kaöha Rudra

 Upaniñad
Kä. Ä. - Käraëa Ägama
Kä. Ku. Saà. - Kälidäsa’s

 Kumara Sambhava

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

 Kävya
Gau. Kä. (Mäëòükya Kä) -

 Gauòapäda Kärikä
(Mäëòükya Kärikä)

Ca. Ba. Va. - Cannabasavaëëa-
navara Vacanagaÿu

Candra J.Ä. - Candra Jïäna
 Ägama

Chänd. U. - Chändogya
Upaniñad

Jä. U. - Jäbäli Upaniñad
Jai. Brä. - Jaiminéya Brähmaëa
Jïänottara Ä. - Jïänottara

Ägama
Tattva P. - Tattva Prakäça
Ta. Pra. - Tattva Pradépikä
Tejo. U. - Tejobindu Upaniñad
Tai. Ä. - Taittiréya Äraëyaka
Tai. U. - Taittiréya Upaniñad
Tai. Saà. - Taittiréya Saàhitä
Tra. Ta. - Trayé Tantra
Tripäd. V. Mahä. - Tripäd

Vibhüti Mahänäräyanopaniñad
D. K. - Devé Kälottara
Dakñiëä. U. - Dakñinämürti

Upaniñad
Dvä. - Dvädaça Sähasré
Dha. Gu. - Dharma

Guptäbhyudaya
Näda. U. - Nädhabindu

Upaniñad
Niùçväsa Kä. - Niùçväsa Kärikä
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Néla R.U. - Néla Rudra
Upaniñad

Nå.U.Tä.U. - Nåsiàha Uttara
Täpiné Upaniñad

Nå. Tä. U.  - Nåsiàha Täpané
Upaniñad

Ne. U. - Netra Udyota
Pa. Tri. - Parä-triàçikäçästra
Pa. Pu. - Padma Puräëa
Pa. Ça. - Pampä Çataka
Païca B.U. - Païca Brahma

Upaniñad
Païca Çä. - Païcäçikä Çästra
Paëòita. Ca. - Paëòitärädhya

Caritra
Patiparä. - Patiparätantra
Padma P. - Padma Puräëa
Parama. U. - Paramahaàsa

Upaniñad
Pä. Ä. - Päçupata Ägama
Pära. Ä. - Pärameçvara Ägama
Pärä. P. - Päräçaropapuräëa
Pu. - Puräëa
Pü. Kä. - Pürva Käraëa (Ägama)
Pauñ. Ä. - Pauñkara Ägama
Pra. U. - Praçna Upaniñad
Pra. Ka. - Prabuddha

Karnäöaka /20,4,1949
Pra. Sä. - Prapaïca Sära
Pra. Hå. - Pratyabhijïä Hådaya
Ba. Pu. - Basava Puräëa
Ba. Ñaö. Va. - Basavaëëa-

navara Ñaösthala Vacanagaÿu
Bä. Ma. - Bäla Manoramä
Bå. U. - Båhadäraëyaka

Upaniñad
Bå. Jä. U. - Båhad Jäbäla

Upaniñad
Bra. U. - Brahma Upaniñad
Bra. Uttara. - Brahma

Uttarakhaëòa

Bra. Sü. - Brahma Sütra
Bhag. G. - Bhagavad Gétä
Bhaj. - Bhajagovindam (Stotra)
Bhag. G. Bhä. - Bhagavadgétä

Bhäsya of Çaëkara
Bha. Jä. U. - Bhasma Jäbäla

Upaniñad
Bhäga. P. - Bhägavata Puräëa
Bhäva. - Bhävacintäratna
Ma. Ä. - Makuöa Ägama
Ma. U. - Mahä Upaniñad
Manéñä P. - Manéñä Païcaka
Ma. Bhä. - Mahä Bhärata
Ma. Bhä. Tä. Nir. - Mahä

Bhärata Tätparya Nirëaya
Maruÿa. Vi. - Maruÿärädhya

Vijaya
Maruÿa. Si. - Maruÿa Siddhäìka
Ma. Små. - Manu Småti
Mah. S. - Mahimnaù Stotra
Ma. Nä. U. - Mahä Närayana

Upaniñad
Mäëòükya Kä. - Mäëòükya-

kärikä
Mäëòükya U. - Mäëòükya

Upaniñad
Muktika U. - Muktika Upaniñad
Muëò. U. - Muëòaka Upaniñad
Måg. Ä. - Mågendra Ägama
Mai. U. - Maéträyaëé Upaniñad
Maitreya U. - Maitreya Upaniñad
Maitreyi - Maitreyé Upaniñad
Yä. Ni. - Yäska’s Nirukta
Yä. Små. - Yäjïavalkya Småti
Yo. Arëava - Yoga Arëava
Yogaja Ä. - Yogaja Ägama
Yo. Vä. - Yoga Väsiñöha
Yo. Çä. - Yogaçästra
Yo. Çi. U. - Yoga Çikhä

Upaniñad
Yo. Sü. - Yoga Sütra
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Raghu. - Raghuvaàça
Ru. U. - Rudra Upaniñad
Ru. J.U. - Rudräkña Jäbäla

Upaniñad
Ru. Mantras. - Rudra Mantras
Ru. Yä. - Rudra Yämala
Ru. Hå.U. - Rudra Hådaya

Upaniñad
Re.Ra. - Revaëasiddheçvara

Ragaÿe
Re.Vi. - Reëuka Vijaya
Liìga. U. - Liìga Upaniñad
Liìga. Dhä. Ca. - Liìga

Dhäraëa Candrikä
Lai. P. - Laiìgya Puräëa
Vajra U. - Vajra Upaniñad
Varäha U. - Varähopaniñad
Vä. Ä. - Vätula Ägama
Vä. Pa. - Väkya - Padéya
Väsiñöha. - Väsiñöhavacana
Väy. Saà. - Väyavéya Saàhitä
Väyu P. - Väyu Puräëa
Vä. Çu. Ä. - Vätula Çuddha

Ägama
Vä. Saà. - Väjasaneyé Saàhitä
Vi. Cü. - Viveka Cüòämaëi
Vidvan Mä. Haà. - Vidvan

Mänasa Haàsa
Vim. Sähasré - Vimarçana

Sähasré
Virü. Pa. - Virüpäkña

Païcäçikäçästra
Viñëu P. - Viñëu Puräëa
Viçva Sä. - Viçva Sädäkhya
Viçva Sära. - Viçva Särottara
Vé. S.S. - Véraçaiva Sadäcära

Saìgraha
Vé. A. Pu. - Vérañaiva Amåta

Puräëa
Vé. Ä. - Véra Ägama

VÉ. Ä. Ca. - Viraçaiva Änanda
Candrikä

Véra. Pra. - Véraçaiväcära
Pradépa

Vé. Dha. Çi. - Véraçaiva
Dharma Çiromaëi

Vé. Païca. Pa. - Véraçaiva
Païcapéöha Parampare

V.B.P. - Véraçaiva Bhavya
Parampare

Véra. Sadä. - Viraçaiva
Sadäcärasaëgraha

Véra. Sar. Dé. - Véraçaiva
Sarvotkarña Dépikä

Ve. Vé. Ci. - Vedasära Véraçaiva
Cintämaëi

Ça. Saà. - Çaìkara Saàhitä
Çata. Bhä. - Çatapatha Brähmaëa
Çara. U. - Çarabha Upaniñad
Çä. - Çäkuntala
Çi. Ä. - Çivägama
Çi. Äloka - Çiväloka
Çiva. U. - Çiva Upaniñad
Çiva. Då. - Séva Dåñöi
Çiva Dha. P. - Çiva

Dharmottara Puräëa
Çiva Mä. Pü. - Çiva Mänasa

Püjästotra
Çi. Ta. R. - Çiva Tattva

Ratnäkara
Çi. Ta. Sä. - Çiva Tattva Säramu
Çivayogi. P. - Çivayogéçvara

Puräëa
Çiva Sa. U. - Çiva Saìkalpa

Upaniñad
Çiva R. - Çiva Rahasya
Çiva Sü. - Çivasütra
Çu. Ra. U. - Çuka Rahasya

Upaniñad
Çaiva. P. - Çaiva Puräëa
Çaiva R. - Çaiva Ratnäkara
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Çrékara Bhä. - Çrékara Bhäñya
Çru. - Çruti
Çve. U. - Çvetäçvatara Upaniñad
Sa. Da. Sa. - Sarva Darçana

Saìgraha
Sa. Ma. - Sarvamaìgalägama
S.U. - Sadananda Upaniñad
Saì. P. - Saìketa Paddhati
Sar. Ä. - Sarvajïänottara Ägama
Saddharma Vä. - Saddharma

Väridhi
Sä. Kä. - Säìkhya Kärika
Sä. Kau. - Säìkhyatattva

Kaumudé
S. Ä. - Siddhänta Ägama
Si. Kau. - Siddhänta Kaumudé
Si. Bo. - Siddhänta Bodhiné
Si. Çi. U. - Siddhänta Çikha

Upaniñad
S.S. - Siddhänta Çikhämaëi

S.S.S.D. - Siddhänta Çikhämaëi
Saundarya Darçana

Si. Çi. - Siddhänta Çikhopaniñad
S. Çe. - Siddhänta Çekhara
Si. Sä. - Siddhänta Särävalé
Siddha. Ca. - Siddharäma Carita
Supra Ä. - Suprabheda Ägama
Sükñ. Ä. - Sükñma Ägama
Sü. Gé. - Sütagétä
Sü. Saà. - Süta Samhitä
Sau. L. - Saundarya Laharé
Skanda P. - Skanda Puräëa
Små. - Småti
Sva. La. Bhai. - Svacchanda

Lalita Bhairavé
Svä. - Svävabodha
Sväy. Ä. - Sväyambhuva Ägama
Haàsa U. - Haàsa Upaniñad
Ha. Ra. - Hariharana Ragaÿegaÿu
Hä. Ka. Ra. - Hävinahäÿu

Kallayyana Ragaÿe

Books or Articles (Alphabetical order)

Handbook – Handbook of Véraçaivism

Indus Script – Indus Script and the Myth of the Aryan Invasion

Marshall – Mohenjo-daro and Indus Valley Civilization

S.S. Three Lectures – Siddhäntaçikhämaëi : Müru Upanyäsagaÿu
(Kannaòa)

S.S. & S.B. – Siddhäntaçikhämaëi Mattu Çrékarabhäñya : Nijada Niluvu
(Kannaòa)

Tamil – Tamil and Other Cultures

Vedic Aryans – Vedic Aryans and Origins of Civilization

Véraçaiva – Véraçaivada Ugama Mattu Pragati

Véraçaivism – Véraçaivism in Tamil Nadu

Winternitz – History of Indian Literature, Vol. 1

Diacritical marks

ß De Dee F F& G T hhhhh $eÝ ue= S Ss Dees Deew Deb Deë
oà a ä i é u ü å è lå e ai o au aà aù

kedÀ Ked ied Ide *d ®ed íd ped Ped _ed
k kh g gh ì c ch j jh ï

ìd þd [d {d Ced led Led od Oed ved
ö öh ò òh ë t th d dh n

Hed HedÀ yed Yed ced
p ph b bh m

³ed jd ued Jed Med <ed med nd U
y r l v ç ñ s h ÿ



Deäceë Heefj®ísoë

Heáee#ejerpeHeÒeme²ë

DeLe Heáee#ejerpeHemLeueced - (8)

J³eeK³ee— DeLewJeb efMeJeefue²Yemce©êe#eOeejCemebHeVeë efMeJeleÊJeÒekeÀeMeeLe¥
Heáee#ejeR peHesefoefle Heáee#ejerpeHemLeueceieml³ee³e efveªHe³eefle ÞeerjsCegkeÀëõ

Païcäkñaréjapasthala – (8)

Then Çré Reëuka explains Païcäkñaréjapasthala to
Agastya saying that he who has been wearing the Çivaliìga
(Iñöaliìga), Bhasma and Rudräkñas, should perform the
‘Japa’ (muttering in a low tone or cherishing mentally) of
Païcäkñarémantra (Five-lettered Mantra) in order to get the
revelation of the Çivatattva (Principle of Çiva) —

Oe=leÞeerYetefle©êe#eë Òe³elees efue²OeejkeÀë~~1~~
peHeslHeáee#ejerefJeÐeeb efMeJeleÊJeÒeyeesefOeveerced~~1~~

He who has worn Bhasma and Rudräkñas, who has
been endowed with self-restraint and who has borne the
Liìga, should perform ‘japa’ of Païcäkñarémantra, which
reveals the principle of Çiva (i.e., of his Self as Çiva). (1)

J³eeK³ee— Oe=lecee²u³eYetefle©êe#eHeefJeef$eleë efMeJeefue²OeejkeÀë efMeJe-
leÊJeÒeyeesefOeveeR HejefMeJeleÊJeÒekeÀeefMeveeR Heáee#ejerefJeÐeeb veceeqMMeJee³esefle Þeer©ê-
cev$eÒeefme×Heáee#ejercev$eb peHesled ceevemeesHeebMegJeeef®ekeÀmJeªHesCees®®ejsled ``peHe
DeJ³ekeÌlee³eeb Jeeef®e'' Fefle Oeeleesefjl³eLe&ë~~1~~
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He who is sanctified by the wearing of the auspicious
Bhasma and Rudräkñas and who has borne the Çivaliìga
(Iñöaliìga), should perform ‘japa’ of the Païcäkñarémantra
which reveals the principle of  Paraçiva, i.e., the five-lettered
Mantra ‘‘Namaù Çiväya’’, which is well known in Çré Rudra
(the Rudrädhyäya).  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’
(Mänasa, Upäàçu or Väcika).  (1)

Notes : ceeveme, GHeebMeg and ceeveme are the three forms of Japa.  They
are subsequently explained in this chapter (vide stanzas 27-29).

J³eeK³ee— veveg efMeJeleÊJeÒekeÀeMekeÀeveeb cev$eeCeeb yeengu³eeled efkeÀefcel³es<e
Heáee#ejcev$e SJe peH³e Fl³ee$eenõ

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

efMeJeleÊJeeled Hejb veeefmle ³eLee leÊJeevlejb cenled~~2~~
leLee Heáee#ejercev$eeVeeefmle cev$eevlejb cenled~~2~~

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

J³eeK³ee— ̀ `efMeJe SkeÀes O³es³eë'' Fl³eeefo Þeglesë efMeJelelJeeled Hejb J³eefle-
efjkeÌleb cenled ye=nled leÊJeevlejb ³eLee veeefmle, leLee Heáee#ejercev$eeod veceeqMMeJee³esefle
Heáee#ejercev$eeled, cenled cev$eevlejb veemleerl³eLe&ë, ``efJeÐeemeg Þegefle©lke=Àäe ©êwkeÀe-
oefMeveer Þegleew~  le$e Heáee#ejer lem³eeb efMeJe Fl³e#eÜ³eced~~'' Fefle HeewjeefCekeÀeskeÌlesë
efMeJe Fl³e#ejÜ³em³e JesomeejlJeeled, le$el³eekeÀejm³e $eÝkedÀmeecemebûenªHelJeeled,
le³eesjkeÀejeÐelJeeled, FkeÀejm³e ³epegëmebûenªHelJeeled, lem³eskeÀejeÐelJeeled, MekeÀej-
m³eeLeJe&mebûenªHelJeeled, lem³e MekeÀejeÐelJeeled, JekeÀejm³e J³eekeÀjCemebûen-
ªHelJeeled, lem³e JekeÀejeÐelJeeled, SJeb JesoJesoe²meejªHelJeeled lee¢kedÀ efMeJe-
leÊJeIeefìlelJesvew<e Heáee#ejercev$e SJe meJe&cev$eeslke=Àä Fl³eLe&ë~~2~~

In accordance with the Çruti statement ‘‘Çiva eko
dhyeyaù’’ meaning that ‘Çiva alone should be meditated
upon’, there is no greater principle other than the principle
of Çiva. Similarly there is no greater Mantra than Païcä-
kñarémantra, i.e., the Mantra ‘‘Namaù çiväya’’.  According
to a Puräëa statement, ‘‘Vidyäsu çrutirutkåñöä, etc.,’’
meaning ‘‘Among the lores Çruti is the best, among the
Çrutis the eleven Anuväkas (Lessons) of Rudrädhyäya are
the best; among them Païcäkñarémantra is the best; in that
Mantra, the syllabic pair ‘Çiva’ is supreme’’, the syllabic pair
‘Çiva’ is the very quintessence of Veda.  The ‘akära’ therein
is of the form of the epitome of Ågveda and Sämaveda, as
both of them start with ‘akära’.  The ‘ikära’ is of the nature
of the epitome of Yajurveda, as it begins with ‘ikära’.  The
‘çakära’is of the nature of the epitome of Atharvaveda, as
it begins with ‘çakära’. The ‘vakära’ is of the form of the
epitome of Vyäkaraëa, as it begins with ‘vakära’. This
Païcäkñarémantra with a constituent in the form of Çiva,
which is thus the quintessence of Vedas and Vedäìgas, is
the best of all Mantras. (2)

Notes : ``efMeJe SkeÀes O³esceë'' (Atha. çikhä U.,3.4).  Sükñ. Ä. kri.
pä., 3.75 refers to the fact that the Païcäkñarémantra is the
substratum and source of all Vedäs, Vedäìgas, etc.: `` Jesoeë mee²e
HegjeCeeefve cev$ee½e yenJemleLee~  Deeiecee efJeefJeOee osefJe efJeÐeemLeeveeefve ³eeefve ®e~  Heáee#ejs Òeueer³evles
efveie&®íefvle Hegvemleleë~~'' õ ‘‘Veda, along with Vedäìgas, Puräëas, large
number of Mantras, the different Ägamas, all these lores merge
into Païcäkñaramantra and emerge from it.’’ ``efJeÐeemeg .....nl³ee#ej-
Ü³eced''– In Kä .Ä., kri.pä.8.4, same statement occurs with the third
Päda reading ‘le$e Heáee#ejmle$e~’

J³eeK³ee— SJeb Heáee#ejercev$es efMeJes ®e %eeles meefle cev$eevlejwoxJeleevlejwë
eEkeÀ Òe³eespeveefcel³e$eenõ

It is said here that there is no use of other Mantras and
other deities when Païcäkñarémantra and Çiva are known –
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%eeles Heáee#ejercev$es eEkeÀ Jee cev$eevlejwë HeÀueced~~3~~
%eeles efMeJes peievcetues eEkeÀ HeÀueb osJeleevlejwë~~3~~

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

J³eeK³ee— ``SkeÀes n Jew veej³eCe Deemeerled'' Fefle ÞeglesefJe&<CJeeefo-
mekeÀueefJeéecetuekeÀlJesve HejefMeJes %eeles meefle leoer³eme=äîevleie&lelJesve peveve-
ceveCeHeefjHeeref[lewefJe&<CJeeefoosJeleevlejwë eEkeÀ HeÀueced? ve efkeÀefáelHeÀueefcel³eLe&ë~
``veefn efYe#egkeÀes efYe#egkeÀevlejb ³ee®e³eefle, mel³ev³eeqmceved efYe#egkesÀ oeleefj'' Fefle
v³ee³eeled~  veveg ``SkeÀes n Jew veeje³eCe Deemeerled'' Fl³ee$e ``meosJe meec³esoceûe
Deemeerled'' Fl³eeefoye´ïeÒeefleHeeokeÀJeekeÌ³emeec³eleeÞeJeCeeled keÀLeceglHeefÊeHejlJeefceefle
®esVe, ̀ `jesefnlees ueesefnleeoemeer®íkeÌlesjemeerled HejeMejë'' FefleJeoglHeefÊeHejleesHeHeÊesë~
ve ®e leÜod nslegÞeJeCeeYeeJeeled keÀLeceglHeefÊeHejlJeefceefle Jee®³eced, ``ye´ïeefJe<Ceg©ês-
vêemles mebÒemet³evles'' Fefle efMeKeesHeefve<eÜ®eveeod efJe<Cees©lHeÊesë Þet³eceeCelJeeled
leovegmeejsCeeslHeefÊeHejleemebYeJeeled~ ve ®ee$e veeje³eCem³eeslHeefÊeve& Þet³eles, efkeÀvleg
efJe<CeesjsJe, lem³e veeje³eCeebMeerYetlelJeeled, ̀ `Deeefol³eeveecenb efJe<Cegë'' Fefle ieerlelJeeod
DebMeHejlJecesJesefle Jee®³eced, cegK³eye´ïe©êceO³eHeefþleefJe<CegMeyom³eebMeHejlJee-
mebYeJeeled, Òee³eëHeeþefJejesOeeled, ``efJe<CegefjlLee Hejcecem³e efJeÜeved peelees ye=nVeefYe
Heeefle le=leer³eced'' Fefle Þeglesce&neefJe<CeesjsJeeslHeefÊeÞeJeCee®®e, ``Depeele Fl³esJe
keÀef½eÓer©ë ÒeHeÐeles~ ©ê ³eÊes oef#eCeb cegKeb lesve ceeb Heeefn efvel³eced~~'' Fefle
éesleeéelejÞeglesë keÀejCeerYetlecene©êm³eepeelelJeÞeJeCee®®esefle efokedÀ ~~3~~

When, in accordance with the Çruti, ‘‘Eko ha vai närä-
yaëa äsét’’, meaning ‘Naräyaëa alone came into being’’,
Paraçiva is known as the source of the universe including all
Viñëu, etc., what is the use of other deities?  It means that
there is no use. This is according to the maxim – ‘‘Nahi
bhikñuko, etc.,’’ which means that ‘a beggar does not beg

before another beggar when there is another giver to the
beggar’.  It may be objected that since in the statement ‘‘Eko
ha vai näräyaëa äsét’’ there is a note of similarity with the
statement expounding Brahman like ‘‘Sadeva somyeda-
magra äsét’’ 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 rohitädäsét, etc.,’’  which means that
‘Lohita was born from Rohita and Paräçara from  Çaktimuni.’
It cannot be asked as to how its meaning is in favour of
‘birth’ when there is no authority of Çruti stating the cause
as in the case of ‘‘Lohito rohitäd, etc.’’  This is because there
is an authority of Çruti as regards the birth of Viñëu in the
form of the statement of Çikhopaniñad, viz., ‘‘Brahmaviñëu-
rudrendräste samprasüyante’’ which means that ‘Brahman,
Viñëu, 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 ‘Çruti’ does not
speak of the birth of Näräyaëa but of that of Viñëu alone
and that its meaning is in favour of ‘kinship’ (aàça) as Viñëu
is only a ‘kin’ of Näräyaëa in accordance with the Gitä
saying ‘‘Ädityänämahaà viñëuù’’, meaning, ‘I was Viñëu
among the Ädityas’.  This is because there is no possibility
of taking the meaning of ‘kinship’ in the case of Viñëu since
he is mentioned along with the prime deities Brahman and
Rudra and also because it would be contradictory to many
other similar Çrutis.  In accordance with the Çruti statement,
‘‘Viñëuritthä paramamasya, etc.,’’  which means that ‘Viñëu
who manifested as vast and wise defends his third mani-
fesatation (birth)’, the birth of  Mahäviñëu has been said in
Veda.  Again in accordance with another Çvetäçvataraçruti
statement, viz., ‘‘Ajäta 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 Mahärudra, who
is cause of the world, is unborn.  (3)

Notes : ``SkeÀes n Jew veeje³eCe Deemeerled'' (Ma. U., 1.1). ``ye´ïeefJe<Ceg©êsvêemles
mebÒemet³evles'' (Atha. Çikh. U., 3.4).  ̀ `Deeefol³eeveecenb efJe<Cegë''  (Bhag. G., 10.21).
efJe<CegefjlLee Hejcecem³e efJeÜeved peelees ye=nVeefYe Heeefle le=leer³eced'' (Åv. 10. 1.3) ̀ `Depeele Fl³esJeb
keÀef½eÓer©ë ÒeHeÐeles~  ©ê ³eÊes oef#eCeb cegKeb lesve ceeb Heeefn efvel³eced~~'' (Çve. U., 4.21).

J³eeK³ee— veveg meHlekeÀesefìcenecev$es<eg keÀesçH³em³e meceevecev$ees veeefmle Jee
Fl³ee$eenõ

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 —

meHlekeÀesefì<eg cev$es<eg cev$eë Heáee#ejes ceneved~~5~~
ye´ïeefJe<CJeeefoosJes<eg ³eLee MecYegce&nÊejë~~4~~

Among the seven crore great Mantras, the Païcäkñaré
mantra is the best, just as Çambhu is the greatest among the
gods, Brahman, Viñëu, etc. (4)

J³eeK³ee— ̀ `meJe&cev³eled Heefjl³ep³e ns³eeved efJe<CJeeefokeÀeved megjeved~  efMeJe
SJe meoe O³es³eë meJe&mebmeejveeMeveë~~''  Fefle efHeHHeueeoÞeglesë, ̀ `Depeele'' Fl³egoe-
ËleÞegles½e cegceg#etHeem³elJeeopeelelJesve ye´ïeeefo<eg efMeJees ³eLee ceneved, leLee
meHlekeÀesefìcenecev$es<eg JesomeejlJeeled Heáee#ejcev$ees ceneefvel³eLe&ë~~4~~

Just as in accordance with the Pippalädaçruti, ‘‘Sarva-
manyat parityajya, etc.,’’ which means, ‘‘discarding everything
else, all the gods, Brahman, Viñëu, etc., who are fit to be
abandoned, Çiva alone should be meditated upon; he is the
destroyer of all transmigration,’’ and in accordance with
another Çruti already quoted, i.e., ‘‘Ajäta, etc.,’’  Çiva 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

among the seven crore great Mantras the Païcäkñarémantra
is the greatest.  (4)

Notes : ̀ `meJe&cev³eled Heefjl³ep³e, Fl³eeefo'' ö It is said to have been cited
from Pippalädaçruti.  The source is not traceable.  But Atha. Çikh.
U. has a passage bringing out the same idea:  ̀ `efMeJe SkeÀes O³es³eë efMeJebkeÀjë
meJe&cev³elHeefjl³ep³e''  (3.4) - ‘‘Çiva alone who brings auspiciousness,
should be meditated upon, discarding everything else’’.  ``Depeele,
Fl³eeefo'' (Çve. U., 4. 21).  See transtation of the Sanskrit commentary
on the previous stanza.   ``meecyeb meJe&osJeÒeke=Àäb efMeJeb JejsC³eb HekeÌkeef®eÊeeë efMeJem³e
Òemeeolees %eevecee$eeefÜoefvle'' (Those with mature minds know through their
knowledge by the grace of Çiva that Çiva who is coupled with
mother (Çakti) is the foremost excelling all gods) - says Si.Çi.U.
(Unpublished Upaniñads, p.380).  It is said that Çiva excels all
gods and likewise the Païcäkñarémantra is the best among seven
crore Mahämantras.  Pära Ä. (10.90) speaks of the greatness of
Païcäkñaramantra : ``veeefmle %eeveeled Hejb efce$eb ve YekeÌlesë meeOeveb Hejced~  ve MewJeeoefOekeÀes
cel³eex cev$eë Heáee#ejë Hejë~~'' -‘There is no friend better than knowledge,
no means better than devotion and no human being better than
a Çaiva.  Païcäkñaramantra is superior to all Mantras.’

J³eeK³ee— veveg efJe<CJeeefomekeÀueefJeéecetuelJeeled efMeJeë meJeexÊecees YeJeleg,
Heáee#ejercev$em³e keÀLeb meJeexÊecelJeefcel³eeMe*dkeÌ³een õ

Having anticipated an objection that Çiva could be
superior to all as he is the root-cause of the entire world
including Viñëu, etc., but how could the Païcäkñarémantra
be superior to all, the author says —

DeMes<epeieleeb nslegë Hejceelcee censéejë~~5~~
lem³e Jee®ekeÀcev$eesç³eb meJe&cev$ewkeÀkeÀejCeced~~5~~

Maheçvara, 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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J³eeK³ee— efMeJees ³eLee mekeÀuepeielkeÀejCeced, leLee leÜe®ekeÀcev$eesçefHe
mekeÀuecev$ekeÀejCeced~~5~~

Just as Çiva 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
Païcäkñarémantra is expressive of Çiva 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 Ägama statement: ``lemceeoefHe Þesÿleje cece Heáee#ejer efMeJes~ Dem³e cev$em³e
®ewJeev³es GHecev$eeë ÒekeÀerefle&leeë~~'' (Sükñ. Ä., kri. pä., 3.6) – ‘‘Above that
(Aghoramantra) is my Païcäkñarémantra.  Of this Mantra all the
Mantras are the offshoots.’’  Candra J.Ä. says : ``cev$eevlejs<eg efme×s<eg cev$e
S<e ve efme×îeefle~  Deeqmceved efme×s cenecev$es lesçefHe efme×e YeJeefvle efn~~''  (Kri. pä., 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’’.

J³eeK³ee— lelkeÀLeefcel³e$een õ
How is that?  The answer is given here —

lem³eeefYeOeevecev$eesç³eceefYeOes³e½e me mce=leë~~6~~
DeefYeOeeveeefYeOes³elJeevcev$eeled efme×ë Hejë efMeJeë~~6~~

This Mantra (Païcäkñaré) is the one that denotes him
(Çiva) and he (Çiva) is known to be denoted by it.  Due to
the relation of the denoted and the denotation, Paraçiva is
evident from the Mantra.  (6)

J³eeK³ee— De³eb cev$emlem³e efMeJem³e DeefYeOeevecev$eë, veecvees cev$e Fl³eLe&ë,
me efMeJeë DeefYeOes³e½e levcev$esCeeefYeOeelegb ³eesi³e Fefle mce=leë, DeefYeOeeveeefYeOes³elJeeled,
efMeJeeefYeOeeveeefYeOes³elJeeled cev$eeomceevcev$eeled Hejë efMeJeë efme×ë ÒekeÀeefMeleë,
cev$eeCeeb ³epeveer³eosJeleeÒekeÀeMekeÀlJesvewlevcev$eeYeeJes efMeJem³e mHetÀefle&jsJe ve m³eeled~
eEkeÀ leeJelesefle veeMe¹veer³eced, efMeJem³e mekeÀueleÊJeesHeeoevekeÀejCelJeeled leÜe®ekeÀ-

HeáeeMeÜCe&ce³elJeb ®e ³egkeÌleefceefle lem³e mekeÀuecev$ecetuelJeeled lelÒekeÀeMekeÀlJesve
mekeÀuecev$ekeÀejCelJeefceefle~  lelkeÀLeefceefle ®esled, G®³eles, ̀ `DeLeeÐeeefmleLe³eë meJee&ë
mJeje efyevÜeJemeevekeÀeë~  leovleë keÀeue³eesiesve meescemet³eez ÒekeÀerefle&leew~~  He=efLeJ³eeoerefve
leÊJeeefve Heg©<eevleeefve Heáemeg~ ¬eÀceeled keÀeefo<eg Jeiex<eg cekeÀejevles<eg megJe´les~~
Jee³JeeqivemeefueuesvêeCeeb OeejCeeveeb ®elegä³eced~~  leotOJexMeeefo efJeK³eeleb Hegjmleeod
ye´ïeHeáekeÀced~  Deecetueel¬eÀceep%es³ee #eevlee me=efä©oeËlee~~  meJex<eeb ®ewJe cev$eeCeeb
efJeÐeeveeb ®e ³eMeeqmJeveer~ F³eb ³eesefveë meceeK³eelee meJe&lev$es<eg meJe&oe~~'' Fefle
ÞeerHejeeE$eefMekeÀeMeeðeefmLel³ee efMeJe Fl³e$e MekeÀejm³e ye´ïeeefoHeáeye´ïeJee®ekeÀlJeeled,
SJeb MekeÀejJekeÀej³eesë <eìdeE$eMeÊeÊJeJee®ekeÀlJeeled, DekeÀejm³e efMeJeleÊJekeÀuee-
ªHe<ees[MemJejce³elJeeled, FkeÀejm³es®íeMeeqkeÌleJee®ekeÀlJeeled, SJeb MeyoeLe&ce³e-
ÒeHeáe³eesjvleYee&Jeeled mekeÀuecev$ekeÀejCelJeced, ceele=keÀeosë mekeÀueMeyoÒeHeáees-
HeeoevekeÀejCelJeeled~ ``HeáeeMeefVepeosnpee#ejYeJewvee&veeefJeOewOee&lege fYeye&»Lezë
HeoJeekeÌ³eceevepevekewÀjLee&efJeveeYeeefJelewë~  meeefYeÒee³emeoLe&keÀce&HeÀueoevevowjvevlewefjob
efJeéeb J³eeH³e ef®eoelceveencenefcel³egppe=cYemes ceele=kesÀ~~ HeáeeMeodJeCe&ceeuee-
yengefJeOeefveveoes®®eejCeeled leÊJepeeueJ³eeqkeÌleJ³eeHeejmeÊeeefveefjMeieg©cegKeecvee³e-
efJeÐeemJeªHeeë~  OeelJeeÐeglHeefÊeHetJe¥ ÞegeflecegKeefJeefJeOeeveskeÀefme×evleefJeÐee veeveeYee<eeë
ef¬eÀ³eeefYeë ÒekeÀì³eefle ³eleë mewJe les mee²Jesos~~''  Fefle otJee&meYeieJeogkeÌlesefjefle~~6~~

This Mantra is his, i.e., Çiva’s, designation Mantra; it
means that the Mantra is that of his name.  He, i.e., Çiva,
is the designated; he is to be called by that name.  Since it
denotes the designation, i.e., denotes the designation of
Çiva, it is Çiva who is denoted or revealed by it.  Since the
Mantras are those that reveal the deity to be worshipped,
the revelation of Çiva is not at all possible without that
Mantra. It should not be doubted that it is that much only.
Since Çiva 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 päòya,
vowels (svaras), anusvära (bindu-aà), visarga (avasäna-
aù) – among these the moon and the sun are counted with
the association of time. The (25) principles (Tattvas) from
Påthivé (earth) to Puruña are respectively included in
the letters belonging to the five ‘vargas’ from ‘ka’ to ‘ma’.
Then come the four supports Väyu, Agni, Salila (Varuëa)
and Indra.  Above them, Ça, etc., are well known.  In front
of them are the five Brahmans (Sadyojäta, etc.). Thus
from the beginning upto the end of ‘kña’, there is the
creation. This Mantra has been said in all Tantras (Çästras)
to be the source of all Mantras and lores at all times.’’ In
accordance with this statement of  Çréparätriàçikäçästra,
in the term Çiva, Çakära (syllable ‘ça’) is the designation of
five Brahmans, Vakära (syllable ‘va’) means the principle
of Mäyä. The thirty principles from ‘Kalä’ to ‘Påthivé’
are the effects (kärya) of Mäyä. Thus ‘Ça’and ‘Va’ denote
thirty-six principles.  The ‘akära’ (in va) stands for the
sixteen vowels (svaras) which are the forms of the lustre
of Çivatattva and ‘ikära’ (in çi) denotes Icchäçakti.  Thus
this world which is made of word and sense (çabdärtha), is
included in the term ‘Çiva’. Thus Çivapaïcäkñarémantra
being the material cause of all this world made up of
çabda, it is the source of all Mantras. This is stated by
His Holiness Durväsas: ‘Païcäçannijadeha, etc;’’ this
means : ‘‘O Mother ! after having pervaded this universe
with various roots (dhätus), 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

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
aìgas (accessories – Vedäìgas)’’. (6)

Notes : ̀ `DeLeeÐeeefmleLe³eë meJee&ë, Fl³eeefoë – (Pa. tri. 5).  ̀ `HeáeeMeefVepeosnpee#ejYeJewë,
Fl³eeefo'' ö (Tripäd. V. Mahä. U., 27).  ``HeáeMeÜCe&ceeuee, Fl³eeefo'' (source
not known). This Mantra is the designation and Çiva is the
designated. There is the relation of the denoted and the deno-
tation (väcya-väcaka relation) : ``cev$emlJe#ejleë met#ceë Heáeye´ïelevegë efMeJeë~
Jee®³eJee®ekeÀYeeJesve efmLeleë mee#eeled mJeYeeJeleë~~  Jee®³eë efMeJeë Òeces³elJeevcev$emleÜe®ekeÀë mce=leë~
Jee®³eJee®ekeÀYeeJeesç³eceveeefoë mebefmLelemle³eesë~~'' (Pära. Ä., 11.17-18) — ‘‘Çiva
whose body is made up of Païcabrahmamantras resides in his
subtle form in the syllables of this Mantra in the relation of the
expressed and the expression.  Çiva 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 (Çiva and
Mantra) from beginningless time’’. Çiva’s body is made up of
Païcäkñaramantra.  Each of the syllables of the Païcäkñaramantra
stands for each of the Païcabrahmans:  ̀ F&MeeveeÐeeefve met#ceeefCe ye´ïeeC³eskeÀe#ejeefCe
leg~  cev$es veceëefMeJee³esefle mebefmLeleeefve ³eLee¬eÀceced~~'  (Pära. A., 11.16) – The five
Brahmans Éçäna, etc., (Éçäna, Tatpuruña, Aghora, Vämadeva and
Sadyojäta) respectively reside in their subtle form in the five
syllables ‘na-maù-çi-vä-ya’.

J³eeK³ee— vevJesJeb ®esod Üîe#ejlJecesJe ³egkeÌleced, efkeÀefceefle Heáee#ejªHesCe
meJe&ÞegefleefMejesieleë meved cev$eesç³eb ÒeefleYeeefle? De$e vecemkeÀejsCe peerJelJeefcel³e$een õ

It may be objected saying that in that case the nature
of being two-lettered (as Çiva) is appropriate and asked as
to why this Mantra in its five-lettered form occurs at the
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head of the Çruti.  Here it is said that through ‘namaù’ the
principle of ‘Jéva’ (Individual Soul) is indicated —

veceëMeyob JeoslHetJe¥ efMeJee³esefle leleë Hejced~~7~~
cev$eë Heáee#ejes ¿es<e meJe&ÞegefleefMejesieleë~~7~~

The word ‘namaù’ (salutations) should be uttered first
and then the word ‘çiväya’ (to Çiva).  This is the Païcäkñara
(five-lettered) Mantra which is at the head of all Çrutis. (7)

J³eeK³ee— efMeJepeerJewkeÌ³eÒekeÀeMeveeLe¥ veceë MeyoHetJe&keÀlJesve ef®eÊeÊJesve
®e Heáee#ejªHesCe meJe&ÞegefleefMejesieleë meved cev$eesç³eb ÒeefleYeeefle~  De$e vecemkeÀejsCe
peerJelJeb efMeJeMeyosve Hejye´ïelJeced Dee³esl³ewkeÌ³eced, De³e ieleew Fefle Oeeleesefjefle
YeeJeë~~7~~

In order to reveal the idea of union between Çiva and
Jéva (the Supreme Soul and the Individual Soul), this mantra
with the precedence of the word ‘namaù’ and with the
principle of ‘cit’, occurs at the head of all Çrutis in its five-
lettered form.  Here the word ‘namaù’ means the principle
of Jéva, the word Çiva means the principle of  Paraçiva-
brahman  and ‘äya’ means union between them, as arising
from the root ‘aya – to move.’ (7)

Notes : ‘Namaù Çiväya’ is the mantra in five letters.  The
Sanskrit commentator interprets this mantra as corresponding
to the doctrine of Çivajévaikya. He devides the mantra into three
parts as ‘namaù’, ‘Çiva’ and ‘äya’ and takes them as signifying
‘Jéva’ (Individual Soul), ‘Paraçivabrahman’ (Universal Soul) and
union between the two (Aikya) respectively.  The term ‘äya’ 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 Ägama statement _ ̀ `De²b veceëHeoefceob
efMeJe S<e efue²b mecyevOe Dee³eHeocesJe le³eesjYesoced~  efue²e²me²ceHeo$e³eyeesOeveeLe¥ Heáee-
#ejesç³eceefYeOeem³eefle cev$ejepeë~~'' (source not known).  This is quoted as
Ägamokti in Tätparyadépika (Kannaòa commentary) of N.R.

Karibasava Shastrin, Mysore, 1921, p.85. ‘‘The term ‘namaù’
signifies Jéva who is called ‘Aìga’ and the term ‘Çiva’ means
Paraçivabrahman who is called Liìga.  By ‘äya’, the relation of
identity between them is meant.  This Païcäkñara, the king among
Mantras, teaches the idea of Çiva-Jévaikya through the three words
‘namaù’ ‘Çiva’ and ‘äya’.  Literally ‘namaù’ is an indeclinable
(avyaya) meaning ‘salutation’ and ‘Çiväya’ is the dative case form
meaning ‘to Çiva’. Compare with Anu. Sü., 6.45.  ‘Namaù’ governs
the dative case, as per the Paëinian sütra – ``veceëmJeefmlemJeenemJeOeeçuebJe-
<e[d³eesiee®®e'' (Añöädhyäyé, 2.3.16).  In saying that the word ‘namaù’
should be stated first and ‘Çiväya’ 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 Rudrädhyäya of Yajurveda
(8th Anuväka) – ̀ `veceëefMeJee³e ®e efMeJeleje³e ®e'' (Tai. Saà. 4.5.8).  This is
prescribed in the Çaivägamas : (1) ``Deeoew veceë Òe³eeskeÌleJ³eb efMeJee³esefle leleë
Hejced~  mew<ee Heáee#ejerefJeÐee meJe&ÞegefleefMejesielee~~'' (Candra J.Ä., kri. pä., 8.5);
(2) veceëHeob JeoslHetJe¥ ³eevleb efMeJeHeob leleë~  ÒeCeJesve mecee³egkeÌleb <e[#ejefceefle mce=leced~~''  (Sükñ.
Ä., kri. pä., 3.13); (3) Deeoew veceë Òe³eeskeÌleJ³eb efMeJee³esefle leleë Hejced~  S<ee Heáee#ejerefJeÐee
ÒeCeJeeÐee <e[#ejer~~''  Pära. Ä., 11. 30-31).

J³eeK³ee— veveg meeq®®eodIevem³e Hejye´ïeCeë efMeJe Fl³eefYeOeeveb keÀLe-
efcel³e$een õ

If it is asked as to how the name Çiva is given to
Parabrahman who is thick with existence and intelligence,
the answer is given here —

Deeefoleë HeefjMeg×lJeevceue$e³eefJe³eesieleë~~8~~
efMeJe Fl³eg®³eles MecYegef½eoevevoIeveë ÒeYegë~~8~~

The lord Çambhu (Brahman) who is thick with inte-
lligence and bliss, is called Çiva because he is extremely pure
from the beginning due to his separation from the three
Malas (impurities). (8)
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J³eeK³ee— ef®eoevevoIeveë meeq®®eoevevomJeªHeë ÒeYegë mJelev$eë MecYegë
megKeYeeskeÌle=lJeeled megKeÒeolJee®®e Hejye´ïe Deeefoleë keÀoeefHe ceue$e³eefJe³eesieleë
DeeCeJeeefoceue$e³emecyecOeeYeeJesve HeefjMeg×lJeeod efvece&uelJeeled efMeJe Fl³eg®³eles, ̀ `JeMe
keÀevleew'' Fefle Oeeleesë mJe®íÒekeÀeMeªHelJeeefoefle YeeJeë~~8~~

‘Cidänandaghanaù’ means ‘one who is of the nature of
existence, intelligence and bliss’. ‘Prabhuù’ means the
lord who is ‘independent’. ‘Çambhu’ is the Parabrahman
who is the enjoyer of joy and who is the giver of joy.
‘Äditaù’ means ‘at any time’ (at all times).  Since he is
always unassociated with three Malas, i.e., the impurities
such a Äëava, etc., he is extremely pure. Hence, he is called
Çiva, as he is of the nature of pure lustre, as the name is
derived from the root ‘vaç’ – to shine.  (8)

Notes : It is noted here in the Sanskrit commentary that the
term ‘Çiva’ means ‘that which shines’ as it is derived from the
root ‘vaç’– to shine. Jeefä Fefle efMeJeë, with the addition of ‘ac’ (He®eeÐe®ed),
inversion of syllables (MeJe) which is the case of Påñodarädigaëa
and subtitution of ‘i’ for ‘a’ of the first syllable eEnefmeOeeleesë eEmenMeyoes
JeMekeÀevleew efMeJeë mce=leë~ JeCe&J³el³e³eleë efme×s HeM³ekeÀë keÀM³eHees ³eLee~~ This inter-
pretation is supported by the following: (1) DeveeefoceuemebMues<eÒeeieYeeJee-
lmJeYeeJeleë~  Del³evleHeefjMeg×elcesl³eleesç³eb efMeJe G®³eles~~ (Vä. Saà) – ‘‘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 Çiva. (2) Meg×lJeeled efMeJecegefÎäced~~
(Vä.Çu. Ä., 1.22) – ‘‘He is called Çiva because of purity.’’ (3) Deveeefo
ceuemebMues<eÒeeieYeeJeeefÜMes<eleë~  Del³evleHeefjMeg×elcee efMeJe Fl³eg®³eles efJeYegë~~  (Vä. Çu. Ä.)
– ‘‘The lord is called Çiva, who is of the nature of being extremely
pure due to the speciality of pre-negation of association with
beginningless Malas.’’  In the Mäëòükya U., passage starts from
``meJe¥ ¿esleodye´ïee³eceelcee ye´ïe meesç³eceelcee ®eleg<Heeled~'' and ends with ̀ `Meevleb efMeJeceÜwleb
®elegLe¥ cev³evles me Deelcee me efJe%es³eë~~ (2.7) – ‘‘All this is Brahman, this Ätman
is Brahman, this Ätman is ‘catuñpät’ (having four feet, steps –

1. Vaiçvänara, 2.  Taijasa, 3. Präjïa and 4. Çiva)’’– ‘‘The peaceful
one is Çiva without a second; he is regarded as the fourth
(päda);  he is to be known as the Ätman.’’  Since in Mäìòükya
the beginning (upakrama) corresponds with the concluding
passage (upasaàhära), it is clear that Çiva is himself the
Parabrahman.

J³eeK³ee— DeLe mekeÀuece²ueeJeemeYetefcelJee®®e efMeJeMeyoeefYeOes³eb
ye´ïesl³eenõ

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

DeemHeolJeeoMes<eeCeeb ce²ueeveeb efJeMes<eleë~~9~~
efMeJeMeyoeefYeOes³ees efn osJeosJeeqðe³ecyekeÀë~~9~~

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

J³eeK³ee— De$e ef$e³ecyekeÀMeyosve me=efäefmLel³eeefokeÀejCeb Hejye´ïees®³eles,
met³ee&oerveeb me=äîeeefokeÀejCelJeeled ``$eÝleb mel³eb Hejb ye´ïe Heg©<eb ke=À<CeefHe²ueced~
TOJe&jsleb efJeªHee#eced'' Fefle Þeglesë~ ef$e³ecyekeÀes osJeosJees ye´ïeeoerveeceefHe osJeë
Hejceséejë, DeMes<eeCeeb mecemleeveeb ce²ueeveeb efJeMes<elees efJe<CJeeefoY³eesçefOekeÀle
DeemHeolJeeod DeeÞe³elJeeled efMeJeMeyoeefYeOes³ees efn, ``keÀu³eeCeb ce²ueb efMeJeced''
Fefle Òeefme×lJeeled ~~9~~~

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 Çruti statement ‘‘Åtaà satyam, etc.,’’
which means : ‘The sacred principle, the supreme reality
is Parabrahman who is the Puruña, who is reddish-brown,
who is Çiva 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 Viñëu, etc., he is indeed denoted by the
term Çiva. It is well known that Çiva means auspicious-
ness, sacredness. (9)

Notes : Çiva is called Triyambaka because he has the sun,
the moon and the fire as his eyes (süryacandrägninetraù).  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 Çiva.  ̀ `efMeJeb keÀu³eeCeced efJeÐeles Dem³e Fefle efMeJeë''ö
he is called Çiva because he is endowed with all auspiciousness.
``$eÝleb mel³eb Hejb ye´ïe Heg©<eb keÀ=<CeefHe²ueced~  TOJe&jsleb efJeªHee#eb efJeéeªHee³e les veceë~~  (Tai. Ä.,
10.12.1).  keÀu³eeCeb meleleb ®eeefmle Hejceelcee efMeJees ³eleë~'' (Sü. Saà).  ̀ `keÀu³eeCeb ce²ueb
efMeJeced'' (A. Ko., 1.4.25).

J³eeK³ee— vevJeveskeÀveecveeb efJeÐeceevelJeeled efMeJeMeyosve efkeÀefceefle Hej-
ye´ïeeefYeOeer³eles, Fl³e$eenõ

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

efMeJe Fl³e#ejÜvÜb Hejye´ïeÒekeÀeMekeÀced~~10~~
cegK³eJe=Ê³ee leov³es<eeb Meyoeveeb iegCeJe=Êe³eë~~10~~

The dissyllabic form Çiva reveals the meaning of
Parabrahman by primary function (Abhidhä) while words
other than that convey that meaning through secondary
function (Lakñaëä).  (10)

J³eeK³ee— efMeJe  Fl³e#ejÜ³eb  cegK³eJe=Ê³ee  Hejye´ïeÒekeÀeMekeÀced,  leov³es<eeb
Meyoeveeb efMeJeMeyoeefleefjkeÌleYeJeeefoMeyoeveeb iegCeJe=Ê³ee eEmenes ceeCeJekeÀ Fl³eeefoJeod
iegCe³eesiesve Hejye´ïeÒekeÀeMekeÀlJeced Fl³eLe&ë~~10~~

The syllabic pair Çiva 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 Çiva,
convey the meaning of Parabrahman through secondary
function as, for instance, in ‘‘Siàho mäëavakaù’’ (this boy
is the lion). (10)

Notes: Guëavåtti is the secondary function of words based
on the relation of qualities (guëas). For instance in ‘‘Siàho
mäëavakaù’’ the term ‘Siàha’ is applied to the boy on the basis
of qualities such as bravery, etc. Çiva gives the meaning of
Parabrahman through the primary function (Abhidhä), while
words like Bhava, etc., convey that meaning through secondary
function (Lakñaëä) 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 Çiva conveys the meaning of Parabrahman
through primary function is supported by the following state-
ments: (1) De³eb efMeJeeefYeceMe&veë~ (Åv. 10. 60. 12); (2) veceëefMeJee³e ®e efMeJeleje³e
®e~  (Tai. saà., 4.5.8); (3) efMeJe SkeÀes O³ees³eë efMeJebkeÀjë meJe&cev³elHeefjl³ep³e~ (Atha.
Çikh. U., 3.4); (3) efJeÐeemeg Þegefle©lke=Àäe ©êwkeÀeoefMeveer Þegleew~  le$e Heáee#ejmle$e efMeJe
Fl³e#ejÜ³eced~~  (Kä. Ä., kri. pä., 8.4); (4) meJee&veveefMejesûeerJeë meJe&YetleiegneMe³eë~
meJe&J³eeHeer me YeieJeeved lemceeled meJe&ieleë efMeJeë~~ (Çve. U., 3.11).

J³eeK³ee— DeLeeskeÌleeLe&cegHemebnjefleõ
Here the author concludes the topic on hand —

lemceevcegK³elejb veece efMeJe Fl³e#ejÜ³eced~~11~~
meeq®®eoevevoªHem³e MecYeesjefcelelespemeë~~11~~
SleVeeceeJeuecyesve cev$eë Heáee#ejë mce=leë~~12~~

Hence, the syllabic pair Çiva is the principal name of
Çambhu, who is of the nature of existence, intelligence and
bliss and who is of infinite lustre.  Depending upon this name
(Çiva), the Païcäkñaramantra is regarded as great. (11-12)
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J³eeK³ee— ceneefveefle Mes<eë~ efMeJe Fl³e#ejÜ³eceHeefjefceleÒekeÀeMeªHem³e
meeq®®eoevevoIevem³e MecYeesë Hejye´ïeCeë cegK³ecel³evlecegK³eb veece~  SleVeeceeJeuecyesve
SleVeeceIeefìlelJesve Heáee#ejes cev$ees ceneefveefle mce=le Fl³eLe&ë~~11-12~~

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

Notes : Ägamas declare the greatness of this Mantra :
(1) cev$eeCeeceefHe MewJeeveeb cegK³ee SkeÀeoMe mce=leeë~  le$eeIeesjes cenecev$eë meJee&YeeräÒeoes ve=Ceeced~~
lemceeoefHe Þesÿleje cece Heáee#ejer efMeJes~  Dem³e cev$em³e ®ewJeev³es GHecev$eeë ÒekeÀerefle&leeë~~  (Sukñ. Ä.,
kri.pä., 3.5-6) — ‘Among the Çaiva Mantras, eleven are important;
among those eleven (six Ñaòaìgamantras plus five Brahma-
mantras), Aghora is the great Mantra; it fulfils all the desires of
people; greater than that is the Païcäkñarémantra; of this Mantra
all other Mantras are subsidiaries.’  It is said in the Mahimnastotra
(stanza 35) that there is no Mantra which is greater than Aghora-
mantra ``DeIeesjeVeeHejes cev$eë''; here Païcäkñarimantra is superior to
Aghoramantra. (2) Heáee#ejcevegb efvel³eb YeeJe³eseq®íJeJee®ekeÀced~  YegeqkeÌlecegeqkeÌleÒeob efoJ³eb
ÒeCeJeb ®e Hejb efMeJeced~~  (Pära. Ä., 12.56) – ‘Païcäkñaramantra should
be regarded as the name of Çiva; it is giver of enjoyment and
emancipation;  Praëava (Oàkära) stands for Paraçiva’.  (3) Heáee#ejeled
Hejb veeefmle Heefj$eeCeb keÀueew ³egies~  (Candra J.Ä., kri. pä., 8.83) – ‘There is no
protection better than that by Païcäkñaramantra in the Kali Age’.

J³eeK³ee— DeLe efkeÀcevesve keÀle&J³eb eEkeÀ HeÀueefcel³e$e ¢äevleHetJe&keÀceen ö
Then, what can be achieved through this (Mantra)?

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

³emceeoleë meoe peH³ees cees#ekeÀe*def#eefYejeojeled~~12~~
³eLeeçveeefoce&neosJeë efme×ë mebmeejcees®ekeÀë~~13~~
leLee Heáee#ejes cev$eë mebmeej#e³ekeÀejkeÀë~~13~~

That is why it has to be cherished with reverence by all
those who are desirous of emancipation.  Just as Mahädeva
who is beginningless, is decided to be the liberator from
transmigration, so is the Païcäkñaramantra destroyer of
transmigration .  (12-13)

J³eeK³ee— ³emceeled efMeJeveeceIeefìlelJesve Heáee#ejcev$ees ceneved, Deleë
lemceeled keÀejCeeod cees#ekeÀe*def#eefYeë Heg©<ewjeojeled meoe peH³eë~  De$e ¢äevleëõ
``meJe&cev³eled Heefjl³ep³e ns³eeved efJe<CJeeefokeÀeved megjeved~  efMeJe SJe meoe O³es³eë
meJe&mebmeejveeMeveë~~'' Fefle efHeHHeueeoÞeglesjveeefoYetleë HejefMeJees ³eLee mebmeejHeeMe-
efJecees®ekeÀ Fefle Òeefme×ë, leLee Heáee#ejcev$eë mebmeej#e³ekeÀejkeÀ Fefle Òeefme×ë,
``DeMes<eHeeMeefJeeq®íÊ³ew efMeJe Fl³e#ejÜ³eced~  Deueb veceeqm¬eÀ³ee³egkeÌlees cegkeÌle³es
keÀefuHelees cevegë~~''  Fefle ye´ïeesÊejKeC[Je®eveeefoefle~~12-13~~

It is because the Païcäkñaramantra is constituted by
the name Çiva 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 Paraçiva is well known to be the
remover of fetters of transmigration in accordance with the
Pippalädaçruti ‘‘Sarvamanyat parityajya, etc.,’’ which means
‘‘Leaving out everyone of the gods such as Viñëu who are
negligible, Çiva who is the remover of all transmigration,
should be always meditated upon’’, so is Païcäkñaramantra
well known as the destroyer of transmigration. This is
supported by the statement of Brahmottarakhaëòa, viz.,
‘‘Açeñapäçavicchittyai, etc.,’’ meaning that ‘‘The syllabic pair
Çiva coupled with the saying of salutation is the Mantra
(namaù Çiväya) meant for the eradication of all fetters and
attainment of liberation.’’ (12-13)

Notes :  Çiva is well known as the remover of all fetters of
transmigration.  Similarly Païcäkñarémantra is well known as the
destroyer of transmigration.  This ‘dåñöänta’ (illustration) is given
to establish the greatness of Païcäkñarémantra.  Païca B. U. states
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the first part of the ‘dåñöänta’ as : ``De³eb Ëefo efmLeleë mee#eer meJex<eeceefJeMes<eleë~
lesvee³eb Ëo³eb ÒeeskeÌleë efMeJeë mebmeejcees®ekeÀë~~'' (41) – ‘He has stationed himself
in the heart of all as the witness without any exception; hence,
Çiva, who is said to be the heart itself, is the remover of
transmigration’.  The second part of the ‘dåñöänta’ is presented in
Bha. Jä. U. as:  ``leejkeÀesç³eb Heáee#ejë~  keÀesç³eb MewJees cevegë~  MewJemleejkeÀesç³ecegHeefoM³eles
cevegjefJecegkeÌles MewJesY³ees peerJesY³eë~  MewJeesç³ecesJe cev$emleej³eefle~  me SJe ye´ïeesHeosMeë~'' (2. 4) —
‘‘The Païcäkñaramantra is the saviour. Which is this Mantra of
Çiva?  This saviour Mantra of Çiva is taught to the Çaiva devotees
in the Avimuktakñetra. This Mantra of Çiva saves. This constitutes
Brahmopadeça (inculcation of Brahman).’’  ̀ `meJe&cev³eled Heefjl³ep³e, Fl³eeefo''
ö This is said to be taken from Pippalädaçruti.  A short version
of it is : ̀ `efMeJe SkeÀes O³es³eë efMeJebkeÀjë meJe&cev³elHeefjl³ep³e~'' (Atha. Çikh. U., 3.4)
and nearly corresponding statement is: ``lemceeled meJee&ved Heefjl³ep³e O³es³eeved
efJe<CJeeefokeÀeved megjeved~  efMeJe SJe meoe O³es³eë meJe&mebmeejcees®ekeÀë~~'' (Çarabha U., 30-31).
``DeMes<eHeeMeefJeeq®íÊ³ew, Fl³eeefo~''  (Bra. Uttara).  This cannot be traced to
its original source.

(J³ee0) vevJe³eb cev$eë efMeJeJeled mebmeej#e³ekeÀejkeÀ½esled, efJeéekeÀejCelJeb leÜoefmle
efkeÀefcel³e$een ö

If it is asked as to whether this Mantra, which is
regarded as the destroyer of transmigration like Çiva, is also
likewise the cause of the world, the answer is given here —

HeáeYetleeefve meJee&efCe Heáelevcee$ekeÀeefCe ®e~~14~~
%eeveseqvê³eeefCe HeáeeefHe HeáekeÀcexeqvê³eeefCe ®e~~14~~
Heáeye´ïeeefCe HeáeeefHe ke=Àl³eeefve men keÀejCewë~~15~~
yeesO³eeefve HeáeefYeJe&Cezë Heáee#ejceneceveesë~~15~~

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
Païcäkñaramantra. (14-15)

J³eeK³ee — He=efLeJ³eeefoHeáeYetleeefve, ievOeeefoHeáelevcee$eeë, %eeve-
MeeqkeÌleªHeIe´eCeeefoHeáe%eeveseqvê³eeefCe, ef¬eÀ³eeMeeqkeÌleªHeesHemLeeefoHeáekeÀcexeqvê³eeefCe,
HeáemeeoeK³eHeáeye´ïeHe³ee&³ee®eejeefoHeáeefue²eefve, YeJece=[njeefokeÀejCesMewë men
me=äîeeefoHeáeke=Àl³eeefve HeáeefJeOeeefve meJee&C³eefHe Heáe#ejcenecev$em³e HeáeefYeJe&Cez-
yeexO³eeefve ÒekeÀeM³eeveerl³eLe&ë~~14-15~~

The five gross elements, Påthvé, Ap, Tejas, Väyu and
Äkäça (earth, water, fire, wind and ether); the five subtle
elements (Tanmätras):  Gandha, Rasa, Rüpa, Sparça and
Çabda (odour, taste, form, touch and sound); the five
sensory organs which are of the nature of Jïänaçakti:
Ghräëa, Rasanä, Cakñuñ, Tvak and Çrotra (nose, tongue,
eyes, skin and ears), the five motor organs, which are of
the nature of Kriyäçakti : Väk, Päëi, Päda, Päyu and
Upasthä (speech, hands, feet, anus and genitals); the five
Liìgas, Äcäraliìga, Guruliìga, Çivaliìga, Caraliìga and
Prasädaliìga, which are the synonyms of the Païca-
brahmans, Sadyojäta, Vämadeva, Aghora, Tatpuruña and
Éçäna (the five faces of Çiva); these five Brahmans are
represented by the five Sädäkhyas: Çiva, Amürta, Mürta,
Kartå and Karman; the five actions of Çiva:  Såñöi, Sthiti,
Laya, Tirodhäna and Anugraha (creation, maintenance,
absorption, covering and conferring grace) and their five
Käraëeças : Bhava, Çarva, Måòa, Rudra and Hara – all
these in the sets of five each are revealed through the five
syllables Na-Maù-Çi-Vä-Ya which constitute the Païcä-
kñaramantra.

Notes : It is stated in the Sanskrit commentary that the five
Liìgas are the forms of Païcabrahmans, the five faces of Çiva.
This is supported by the following statement:  ``Dee®eejefue²ceeK³eeleb
meÐeespeelecegKeelcekeÀced~  ieg©efue²b leLee JeeceosJeJekeÌ$eelcekebÀ YeJesled~~  efMeJeefue²b leLeeçIeesjcegKeªHeb
YeJesled Hegveë~  ®ejefue²b YeJel³esJe lelHet©<ecegKeelcekeÀced~~  Òemeeoefue²b keÀefLeleceerMeevecegKemeb%ekeÀced~~''
(ceneefue²b leLeeKeC[efMeJeªHeb ÒekeÀerefle&leced~~) (Candra J.Ä., kri. pä., 3.28-30).
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Vide Sükñ. Ä., kri.pä., 1.23-26 and 33-51 for enumeration of the
names of five Sädäkhyas and the description of their nature in
detail.  The five kåtyas of Çiva are:  peieppevceefmLeefleOJebmeeflejesYeeJeefJecegkeÌle³eë~
ke=Àl³eb mekeÀejkeÀHeÀueb %es³ecem³ewleosJe efn~~'' (Må. Ä., 2.3). Here the stanzas
corresponding to the stanzas of the text are:  ̀ `meJee&efCe meJe&Yetleeefve levcee$eeCeeb
®e HeáekeÀced~  %eeveseqvê³eeefCe HeáeeefHe leLee keÀceseqvê³eeefCe ®e~~  Heáeye´ïeeefCe ke=Àl³eeefve Heáe He_®eelcekeÀeefve
®e~  leeefve meJee&efCe yeesO³eeefve HeáeJeCezce&neceveesë~~'' (Sükñ. Ä., kri. pä., 4.58-59).

J³eeK³ee— vevJeeueeskesÀve IeìeefoJeled ÒekeÀeM³eeefve Jee mJeCe&kegÀC[ueeefoJeled
ÒekeÀeM³eeefve Jesl³e$eenö

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 —

HeáeOee HeáeOee ³eeefve Òeefme×eefve efJeMes<eleë~~16~~
leeefve meJee&efCe Jemletefve Heáee#ejce³eeefve efn~~16~~

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

J³eeK³ee— HeáeMeeqkeÌleHeáee²§efueJe®eveoeveeefoHeáekeÀcexeqvê³eeLee&ë cevees-
yeg×îen¹ejÒeke=ÀefleHeg©<eeoerefve Heáe Heáe ÒekeÀejsCe ³eeefve efJeMes<eleë Òeefme×eefve, leeefve
meJee&efCe mJeCe&kegÀC[uev³ee³esve Heáee#ejce³eeefve Heáee#ejkeÀe³ee&efCe lelÒekeÀeM³eeefve
®esl³eLe&ë, JeCee&veeb MeeqkeÌleªHelJeeefoefle~~16~~

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

Notes : This idea has been found in the following stanza:
``ueeskesÀ efn HeáeOee ³eeefve Òeefme×eefve efJeMes<eleë~ %es³eeefve leeefve meJee&efCe Heáee#ejce³eeefve efn~~''
(Sükñ. Ä., kri. pä., 4.60).

J³eeK³ee— veveg cees#ekeÀejCeb ÒeCeJeë, Heáee#e³ee¥ leoYeeJeeled keÀLeb cees#e-
ÒeolJeefcel³e$een ö

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

DeeWkeÀejHetJeex cev$eesç³eb Heáee#ejce³eë Hejë~~17~~
MewJeeieces<eg Jesos<eg <e[#ej Fefle mce=leë~~17~~

This supreme Mantra consisting of five syllables is
regarded in Çaivägamas and Vedas as Ñaòakñara (six-lettered)
with the precedence of ‘Oàkära’ (oà- syllable). (17)

J³eeK³ee— Hej GkeÌleÒekeÀejsCe meJeexlke=Àäë Heáee#ejce³ees cev$eë DeeWkeÀejHetJe&ë
<e[#ej Fefle MewJeeieces<eg Jesos<eg mce=leë~ Þeer©ês `̀ vecemleeje³e veceë MecYeJes ®e'' Fefle,
F&Meevecev$eevles ̀ `ces Demleg meoeefMeJeesced'' Fefle ®e Þet³eceeCelJeeled~  ̀ `DeeWkeÀejelcele³ee
Yeeefle Meevl³eleerleë Hejë efMeJeë'' Fl³eeieceeskeÌlesë, ``efMeJees Jee ÒeCeJeë ÒeeskeÌleë ÒeCeJees
Jee efMeJeë mce=leë~ Jee®³eJee®ekeÀ³eesYexoes veel³evleb efJeÐeles keÌJeef®eled~~'' Fefle
HeewjeefCekeÀeskeÌles½e efMeJeÒeCeJe³eesjYesoeod DeeWkeÀejHetJe&lJesve <e[#ej Fl³eLe&ë~~17~~

‘Paraù’ means that which is supreme as already told.
Such a supreme Mantra made up of five letters is called
in the Çaivägamas and Vedas as ‘Ñaòakñara’ (six - lettered)
with the precedence of ‘Om’- syllable.  In the Çrérudra, it is
said ‘Namastaräya namaù Çambhave ca’’ — ‘Salutations to
Oàkära (Tära) and Salutations to Çambhu (Çiva)’.  Again
at the end of Éçänamantra, the phrase ‘‘me astu sadäçivom’’
– ‘let auspiciousness be to me, oà Sadaçiva’ occurs. The
stanza ‘‘Oàkärätmatayä, etc.,’’ which means ‘Çiva who is
beyond Çäntyatétakalä shines as of the nature of Oàkära’,
is an Ägama statement.  Again the stanza ‘‘Çivo vä praëavaù,
etc.,’’  which means ‘Çiva is said to be Praëava and Praëava
is said to be Çiva, there is not much of a difference between
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what denotes (väcaka) and what is denoted (väcya) —’ is a
statement of the Pauräëikas.  Thus as there is no difference
between Çiva and Oàkära, the Mantra (Païcäkñara) is
Ñaòakñara with the precedence of Oà-syllable.  This is the
substance.  (17)

Notes : ``vecemleeje³e veceë MecYeJes ®e'' (Tai. Saà., 4.5.8). ``ces Demleg
meoeefMeJeesced''  (Tai. Ä., 7. 47) – it is one of the Mantras dedicated
to Païcäbrahmans.  ``DeeWkeÀejelcele³ee Yeeefle, Fl³eeefo'' (DeeieceeseqkeÌleë) and ``efMeJees
Jee ÒeCeJeë, Fl³eeefo'' (HeewjeefCekeÀeseqkeÌle) cannot be traced to their sources.
Çaivägamas speak of the Ñaòakñara mantra thus:  (1)  ̀ `S<ee Heáee#ejer
efJeÐee ÒeCeJeeÐee <e[#ejer~''  (Pära. Ä., 11.31) (2) ``Heáee#ejes cenecev$eë ÒeCeJesve ³egleë
efMeJes~  <e[#ej Fefle ÒeeskeÌlees cev$ejepee»³eë Hejë~~'' (Sükñ. Ä., kri. pä., 4.35).  Praëava
and Çiva have Väcya-Väcaka relation is supported by Çaiva-
gamas : ̀ `efMeJe©êeefoMeyoeveeb ÒeCeJeeefoHejë mce=leë~  MecYeesë ÒeCeJeJee®³em³e YeeJeveeled leppeHeeoefHe~~
³ee efmeef×½e Heje ÒeeH³ee YeJel³esJe ve mebMe³eë~  lemceoskeÀe#ejb osJeceengjeieceJeeefoveë~~  Jee®³eJee®ekeÀ³eesjwkeÌ³eb
cev³eceevee ceveeqmJeveë~~''  (Pära. Ä., 11. 13-15) – ‘Çiva, Rudra, etc., are
regarded as standing for Praëava.  Better result can be achieved
through meditating on Çiva through Praëava than muttering
merely Praëava. Hence the most accomplished persons well
versed in Ägamas regard that single syllable ‘Om’ as Çiva himself
on the basis of identity between what is denoted and what denotes.’’

J³eeK³ee— DeLe ``ÒeLeceb leejkeÀªHeb efÜleer³eb oC[ G®³eles~  le=leer³eb
kegÀC[ueekeÀejb ®elegLe¥ ®eeOe&®evêkeÀced~~  Heáeceb oHe&CeekeÀejb <eÿb p³eeseflemJeªHekeÀced~
vekeÀejmleejkeÀeªHeb cekeÀejes oC[ G®³eles~~  efMekeÀejë kegÀC[ueekeÀejes JekeÀej½eeOe&-
®evêkeÀë~  ³ekeÀejes oHe&CeekeÀejes DeeWkeÀejë HeáeJeCe&jeìd~~''  Fefle efMeJeeieceJe®eveeled
Heáee#ejkeÀuHelejesyeeapeYetlem³e DeeWkeÀejm³e ceenelc³eb met$e$e³esCe efveªHe³eefleõ

Then in accordance with the Ägama statement
‘‘Prathamaà tärakärüpam, 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

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, ‘çi’ of ear-ring, ‘vä’ of crescent moon, ‘ya’
of mirror and ‘om’ is the king of the five syllables,’’ the author
speaks of the greatness of Oàkära, which is the seed of the
Kalpa tree in the form of Païcäkñaramantra in three stanzas
— (This Ägama quotation cannot be traced to its source).

cev$em³eem³eeefoYetlesve ÒeCeJesve ceneceveesë~~18~~
ÒeyeesO³eles ceneosJeë kesÀJeueef½elmegKeelcekeÀë~~18~~

Mahädeva (the Great Lord) who is of the nature of
existence, intelligence and bliss, is revealed by this Praëava
(Oà-syllable) which comes in the beginning of this
Païcäkñarémantra, the great Mantra. (18)

J³eeK³ee— cenecev$eªHem³eem³e Heáee#ejcev$em³eeefoYetlesve ÒeCeJesve
meeq®®eoevevoelcekeÀë HejefMeJeë ÒekeÀeM³ele Fl³eLe&ë, ``³ees Jew ªêë me YeieJeeved''
Fl³egHe¬eÀc³e ``³e DeeWkeÀejë me ÒeCeJees ³eë ÒeCeJeë me meJe&J³eeHeer ³eë meJe&J³eeHeer
meesçvevlees ³eesçvevlemleÊeejb ³eÊeejb lelmet#ceb ³elmet#ceb le®ígkeÌueb ³e®ígkeÌueb leodJewÐegleb
³eodJewÐegleb lelHejb ye´ïe me SkeÀë me SkeÀes ©êë me F&Meeveë me YeieJeeved me censéejë
me ceneosJeë'' Fl³eLeJe&efMejëÞegl³ee ÒeCeJe SJe meeq®®eoevevoelcekebÀ Hejye´ïesefle
Þet³eceeCelJeeefoefle~~18~~

Paraçiva who is of the nature of existence, intelligence
and bliss, is revealed by the Praëava which happens to be in
the beginning of the Païcäkñarémantra, that is, the Great
Mantra. In accordance with the statement of Atharvaçiras
Upaniñad which commences with ‘‘Yo vai rudraù, etc.,’’
meaning that ‘he who is Rudra, is the Supreme Divinity’
and continues saying ‘‘Ya Oàkäraù sa praëavaù, etc.,’’ which
means ‘‘That which is oàkära is Praëava, that which is
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Praëava is all-pervasive, that which is all-pervasive is infinite,
that which is infinite is the Täraka (saviour), that which is
the saviour is subtle, that which is subtle is Çukla (white),
that which is Çukla is the lightning, that which is the lightning
is Parabrahman; it is one; the same is Rudra without a
second; he is Éçäna; he is the Divine Lord; he is the Great
Lord and he is the Great God,’’ Praëava which is of the
nature of existence, intelligence and bliss, is Parabrahman,
because it is heard from Çruti. (18)

Notes : ̀ `ÒeLeceb leejkeÀªHeb...'' (Çi. Ä., ?). ̀ `³ees Jew ©êë me YeieJeeved'' (Atha.
Çiras U., 6). ̀ `³e DeeWkeÀejë me ÒeCeJeë, Fl³eeefo'' (Atha. Çiras U., 44).  DeeWkeÀej is
consisting of three letters as De+G+ce; each of these letters mean
meled, ef®eled and Deevevo respectively.  Thus oàkära means Çiva who
is of the nature of existence (meled), intelligence (ef®eled) and bliss
(Deevevo). With this Oàkära the Païcäkñaramantra is called
Ñaòakñaramantra. Each of the syllables and Oàkära are
respectively of the forms of Satya, Cit, Änada, Nitya, Pürëatä
and combination of all (Miçra): ``³ekeÀejë HetCe&lee³egkeÌlees JeekeÀejes efvel³eJee®ekeÀë~~
Deevevoë m³eeeq®íkeÀejmleg ef®eêtHees efn cekeÀejkeÀë~  mel³eªHees vekeÀejë m³eeeqvceÞeelcee ÒeCeJees YeJesled~~''
(Sükñ. Ä., kri. pä., 4. 38-39).

J³eeK³ee— veveg efMeJeë ÒeCeJesve efJevee ve kesÀveeefHe ÒekeÀeM³eles Jesl³e$een õ

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

ÒeCeJesvewkeÀJeCexve Hejye´ïe ÒekeÀeM³eles~~19~~
DeefÜleer³eb Hejevevob efMeJeeK³eb efve<ÒeHeáekeÀced~~19~~

Through the single syllable called Praëava (Oà), Para-
brahman, which is without a second, which is Supreme Bliss,
which is called Çiva and which is free from all worldly
differences, is revealed.  (19)

J³eeK³ee— ̀ `efMeJeb HejelHejb met#ceb efvel³eb meJe&ieceJ³e³eced'' Fefle efMeJeeie-
ceeskeÌlesë efMeJeeK³eb Hejevevob meeq®®eoevevoue#eCeced DeefÜleer³eced ̀ `SkeÀcesJeeefÜleer³eced''
Fefle ÞeglesefÜ&leer³eMetv³eced, ``vesn veeveeefmle efkeÀáeve'' Fefle Þeglesefve&<ÒeHeáekeÀced, Dele
SJe ÒeeHeefáekeÀYesoMetv³eb Hejb ye´ïe ÒeCeJesvewkeÀJeCexve ÒeCeJeªHewkeÀJeCexve, ÒeCeJesvewJesl³eLe&ë,
ÒekeÀeM³eles ÒeyeesO³eles, ÒeCeJeebMeerYetleekeÀejeskeÀejcekeÀejeCeeb meeq®®eoevevoJee®ekeÀ-
lJeeefoefle~ SJeb ®e veceë efMeJee³esefle Heáee#ejeC³ee®eejieg©efMeJe®ejÒemeeoefue²-
yeerpee#ejeefCe, DeeWkeÀejes ceneefue²yeerpeefceefle yeerpeJe=#eªHeÒeCeJeHeáee#ej SJe
<eìdmLeueyeerpeefceefle leelHe³e&ced~~19~~

According to the Çivägama statement ‘‘Çivam parät-
param, etc.,’’ meaning that ‘Çiva is the most supreme among
the supreme, subtle, eternal, residing in all and immutable’,
Parabrahman is called Çiva; he is the supreme bliss,
characterised by existence, intelligence and bliss; he is
without a second, i.e., without another as the Çruti says
‘‘Ekamevädvitéam’’ – ‘one without a second;’ he is free from
worldly differences according to the Çruti statement ‘Neha
nänästi kiïcana’’, 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 Oà-syllable, i.e., the syllable in the form
of Praëava, Praëava alone, because the three constituents
of Oà, viz., ‘A’ ‘U’ ‘M’ denote existence, intelligence and
bliss respectively.  Further the five syllables of the Mantra
‘Namaù çiväya’ are the sources (béjäkñaräëi) of the five Liìgas,
viz., Äcara, Guru, Çiva, Cara and Prasäda and Oàkära is the
source of Mahäliìga.  Hence, the Praëava and Païcäkñara,
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 : ``efMeJeb HejelHejb, Fl³eeefo'' (Çivägama, source not known).
There is a corresponding Ägama statement as:  ̀ `Deefmle keÀef½eled mJeleëefme×ë
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meeq®®eoevevoue#eCeë~  efvel³ees efvej¡eveë Meg×es efvece&uees efve©HeHueJeë~~  efveieg&Cees efvel³emecHeVees
efvecee&³ees efve©HeeefOekeÀë~  DekeÀe³ees YekeÌlekeÀe³e½e HejelHejlejë efMeJeë~~''  (Sükñ. Ä., kri. pä.,
1.14-15).  It is said that the five syllables of the Mantra and Praëava
are the sources of the five Liìgas, Äcäraliìga, etc., and of
Mahäliìga, so also of the six Sthalas, Bhakta, etc.  The whole
idea here is corresponding with the following Ägama statement:
``Òemeeo½e ®ej½ewJe efMeJeefue²b ieg©mleLee~  Dee®eej½e ceneefue²b ³eeefoleejevleiees®ejced~~  SskeÌ³e½e
MejCe½ewJe ÒeeCeefue²er ÒemeeokeÀë~  censéej½e YekeÌle½e <eìdmLeueelcee <e[#ejë~~'' (Sükñ. Ä.,
kri. pä., 4.44-45). ̀ `SkeÀcesJeeefÜleer³eced'' (Chand. U., 6.2.1). ̀ `vesn veeveeefmle efkeÀáeve''
(Bå. U., 4. 14.9).

J³eeK³ee— vevJem³e efue²e²<eìdmLeue³eesiekeÀejCem³e ÒeCeJem³e meeq®®e-
oevevoue#eCeye´ïeÒekeÀeMekeÀlJecemleg, efve<ÒeHeáeye´ïeÒeefleHeeokeÀlJeb keÀLeced Fl³e$ee-
peHeeiee³e$eercev$e³eesieHetJe&kebÀ lelmJeJeªHeb ÒeoMe&³eefleõ

It may be objected thus : Let the  ‘Praëava’ (Oàkära),
which is the cause for the communion of the Liìgasthalas
and Aìgasthalas, 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 ‘Oàkära’ is exposed through
the use of ‘Ajapägäyatrémantra’—

Hejceelceceveg%ex³eë meesçnbªHeë meveeleveë~~20~~
pee³eles nme³eesueexHeeoesefcel³eskeÀe#ejes cevegë~~20~~

The Mantra of  Paramätman (Paraçiva) which is of the
form of “So’ ham” (He is myself – Çivajévaikya), is known to
be ancient.  It becomes the monosyllabic Mantra as “Om”
with the elision of  ‘ha’ and ‘sa’. (20)

J³eeK³ee— Hejceelcecevegë Hejceelcecev$eë meesçnbªHeë Òel³eefYe%eeveªHe
Fefle %es³eë, ̀ `³eesçmeew Heg©<eë meesçnced'' Fefle ÞegefleiegªHeosMemJeevegYeJewefJe&%eelegb ³eesi³eë,
SJeb Òeefleefoveb <eìdMeleeefOekeÀceskeÀceskeÀeEJeMeeflemenñemebK³eeleb peefHelJeeLeem³e Yeso-
IeefìlelJeeled kesÀJeuekegÀcYekesÀve mekeÀejnkeÀej³eesml³eeieeled meveelevees efvel³eëDeesefce-

l³eskeÀe#ejcevegpee&³eles~ leleë efkeÀefceefle ®esled, G®³eles, mekeÀejm³e ®evêyeerpelJesve
JesÐeªHelJeeled, nkeÀem³eeke&ÀyeerpelJesve JesoveªHelJeeled, SJebªHemekeÀejnkeÀej³ees-
ml³eeieeod Je=efÊeMetv³eJesokeÀcee$eÒekeÀeMekeÀªHe DeeWkeÀej SJeeJeefMe<³ele Fefle efve<Òe-
Heáeye´ïeÒeefleHeeokeÀë ÒeCeJe Fl³egkeÌleb YeJeefle~ lesve efMeJepeerJewkeÌ³eue#eCeefue²e²-
meecejm³eªHeÞegl³eeieceÒeefme×HejcegeqkeÌleefjefle yeesO³eced~~20~~

The Mantra of Paramätman in the form of “So’ham”
(He is myself) should be known as of the nature of
recognition (Pratyabhijïä).  In accordance with the
statement “Yo’ sau puruñaù so’ham” (He who is the Puruña,
is myself), it can be known through Çruti, 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), ‘sakära’ and
‘hakära’ (syllables ‘sa’ ‘ha’) are elided through ‘Kumbhaka
– Präëäyama’ (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 ‘hakära’ is the seed of sun it is of the nature of
knowledge.  Through the elision of ‘sakära’ and ‘hakära’ of
this nature, ‘Oàkära’ 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 ‘Oàkära’ 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
Liìga (Çiva) and Aìga (Jéva), which is well known in Çruti
and Ägamas. (20)

Notes : “³eesçmeew Heg©<eë meesçnced” (Çi. Ä.). Man’s inhalation and
exhalation (ucchväsa and niùçväsa) go on for 21,600 times in a
day.  Throughout this process, the Mantra ‘Hamsaù’ which is of
the nature of self-serenity passes through man’s breath as the
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natural (präkåta) Präëäyäma’ according to Çiva’s ordination.  The
same becomes “So’ham” through modified (vaikåta) Präëäyäma
due to the knowledge of Çruti, 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 Våtti (operation of senses) are dropped
through ‘Kumbhaka – Pränäyäma’, “O” following ‘sakära’ and
“m” following  ‘hakära’ combine to form the monosyllabic Mantra
“Om”, which is called  Praëava and Prakäça.  It is called ‘Praëava’
because it infuses all ‘präëas’ into Paramätman – “ÒeeCeeved meJee&ved Hejceelceefve
ÒeCeece³eleerl³eslemceeled ÒeCeJeë~”  (Atha. Çikh. U., 1.10).  It is called
‘Prakäça’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 – “meJexY³eesçvleëmLeevesY³ees
O³es³esY³eë ÒeoerHeJelÒekeÀeMe³eleerefle ÒekeÀeMeë~” (Atha. Çikh. U., 2.4).   It is that
‘‘Om’’ which denotes Niñprapaïca brahman.  Through meditation
on “Om”, Mukti in the form of  ‘Çivajévaikya’ is attained.

J³eeK³ee— SJebefmLeles ÒeCeJesve efve<keÀue%eeveb Heáee#e³ee& mekeÀue%eeveb
ÒeCeJemeefnleHeáee#e³ee& mekeÀueefve<keÀue (%eeveced) Fefle met$eÜ³esve ÒeefleHeeo³eefle õ

Such being the case, the author propounds in two
stanzas that the knowledge of Niñkala Çiva (the Absolute,
one without parts) arises through ‘Praëava’, that of Sakala
Çiva (in the form of Païcabrahman, etc.) arises through
Païcäkñaré and that of Sakala – Nikala Çiva arises through
Ñaòakñaré (païcäkñaré with Om) —

ÒeCeJesvewJe cev$esCe yeesO³eles efve<keÀueë efMeJeë~~22~~
Heáee#ejsCe cev$esCe Heáeye´ïelevegmleLee~~21~~
efve<keÀueë mebefJeoekeÀejë mekeÀuees efJeéecetefle&leë~~23~~
GYe³eelcee efMeJees cev$es <e[#ejce³es efmLeleë~~22~~

The Niñkala Çiva is realised through the Mantra ‘Om’.
The form of Païcabrahmans (Sakala Çiva) is revealed through

the Païcäkñaramantra. Niñkala is of the nature of con-
sciousness (Saàvit) and Sakala is of the nature of Çiva in
the form of the universe.  Çiva who is of the nature of both
Niñkala and Sakala resides in the Mantra made up of six
syllables. (21-22)

J³eeK³ee— De$e efve<keÀueMeyosve Megàef®eêtHelJeceg®®eles, mekeÀueMeyosve
ÒeHeáeefJeefMeälJeceg®³eles~  SJeb ®e ÒeCeJecev$esCewJe efve<keÀueë efMeJeë meeq®®eoevevoelcekeÀë
HejefMeJeë yeesO³eles, ÒekeÀeM³eles~ Heáee#ejsCe cev$esCe Heáeye´ïelevegë Heáeye´ïece³eë
efMeJemleLee yeesO³eles, ``meJe¥ KeequJeob ye´ïe'' Fefle Þeglesë, ÒekeÀeM³ele Fl³eLe&ë~
GYe³eelcee efMeJeë mekeÀueefve<keÀueªHeë Hejceelcee <e[#ejce³es cev$es ÒeCeJe³egkeÌle-
Heáee#e³ee¥ efmLeleë ÒekeÀeMele Fl³eLe&ë~ De$e ³eÐeefHe õ ``DekeÀejb ye´ïeeCeb veeYeew
GkeÀejb efJe<Cegb Ëo³es, cekeÀejb ©êb Ye´tceO³es DeeWkeÀejb meJexéejb ÜeoMeevles'' Fefle
leeHeveer³eÞeglesë ÒeCeJem³eeefHe meÒeHeáeye´ïece³elJecesJe, leLeeefHe JesÐemebmkeÀejelcekeÀ-
efyevogIeefìlelJesve met#ceÒeHeáece³elJeeefVe<keÀuelJeJ³eHeosMeë~ mLetueÒeHeáece³em³e
Heáee#ejcev$eêgcem³e ÒeCeJees yeerpeced, lem³e DekeÀejeskeÀejcekeÀjefyevogveeoue#eCe-
HeáeeJe³eJemecHeVelJeeefoefle meb#esHeë~~21-22~~

Here by the word ‘Niñkala’, 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’,  Niñkala Çiva, i.e., Paraçiva who is of the
nature of existence, intelligence and bliss, is known or
revealed.  Through the Païcäkñara – mantra, Çiva who is
of the form of Païcabrahmans, i.e., who is endowed with
Païcabrahmans, is known.  It means that Çiva manifests
as the world in accordance with the Çruti statement
“Sarvaà khalvidaà brahma” (all this is Brahman).  Çiva
of both forms, i.e., the Paramätman who is of the nature
of both ‘Sakala’  and ‘Niñkala’is residing or shining in the
Mantra made up of six syllables, i.e., Païcäkñaramantra
associated with ‘Praëava’.  Here although, in accordance
with the Täpanéyaçruti “Akäraà brahmäëam, etc.”,
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meaning that one should cherish “Brahman in the form
of ‘akära’ in the navel, Viñëu in the form of ‘ukära’ in
the heart, Rudra in the form of ‘makära’ in the region
between the eye-brows and Sarveçvara in the form of
‘Oàkära’ in the Dvädaçänta”, ‘Praëava’also stands for
Brahman endowed with the world, yet it has the name of
‘Niñkala’ which is of the nature of subtle world, because it
is associated with the ‘bindu’(anusvära) which is of the
nature of impression to be realised. ‘Praëava’ is the seed
of the tree in the form of Païcäkñaramantra, as it has five
parts as ‘akära, ukära, makära, bindu and näda’. (21-22)

Notes : “meJe¥ KeequJeob ye´ïe” (Chand. U., 3.14.1) “DekeÀejb ye´ïeeCeb veeYeew,
Fl³eeefo” (Nå. Tä.U., 3.4). Sükñ.Ä. brings out the significance of
De-G-ce thus: DekeÀejes ye´ïeyeerpeb m³eeogkeÀejes efJe<CegyeerpekeÀced~  cekeÀejes ªêyeerpeb ®e les<eeb
osnelcekeÀë efMeJeë~~ .......... DekeÀejes ye´ïeªHeë m³eeogkeÀejes efJe<CegªHekeÀë~  ©êelcekeÀes cekeÀejë
m³eeoeWkeÀejmleg meoeefMeJeë~~ (Kri.pä.,4.10,15) – “Akära is the seed of
Brahman, ukära is that of Viñëu, makära is that of Rudra and
the body (i.e., ‘Oà’) made up of them is Çiva”.  ............ “Akära
is of the form of Brahman, ukära is of the form of Visnu,
makära is of the form of Rudra and Oàkära is Sadäçiva”.  It is
said here that the Paramätman of both ‘Sakala’ and ‘Niñkala’
forms, resides in the Ñaòakñaramantra, i.e., Païcäkñarémantra
preceded by ‘Oàkära, ‘Oàkära’ stands for ‘Niñkala’ form and
‘Païcäkñaras’ stands for ‘Sakala’ form, which is the form of
‘Païcabrahmans’. This idea has been brought out by the
following statement of Sükñ.Ä. (Kri.pä., 4.36-37): DeeWkeÀejes cece osnë
m³eeVekeÀejeÐemleLewJe ®e~ meÐeeefoHeáeJekeÌ$eeefCe ¬eÀceeosJeb Jejeveves~~ Heáeye´ïeelcekeÀes cev$eë ÒeCeJeeÐeë
<e[#ejë~ õ “Oàkära is my (Çiva’s) form; nakära, etc., (the five
syllables) stand for Çiva’s five faces, Sadyojäta, etc., respe-
ctively.  The Ñaòakñaramantra beginning with Oàkära is of the
nature of Païcabrahmans.”

(J³ee0) DeLem³e Heáee#ejcev$em³e He³ee&³eveeceeefve keÀLe³eefle õ
Then the author speaks of the synonyms of this

Mantra –

cetueb efJeÐee efMeJeë MewJeb met$eb Heáee#ejmleLee~~23~~
Sleeefve veeceOes³eeefve keÀerefle&leeefve ceneceveesë~~23~~

Müla, Vidyä, Çiva, Çaivasütra and Païcäkñara – these
are the names of the Great Mantra that are spoken of.  (23)

J³eeK³ee— ceneceveesë Heáee#ejcenecev$em³e cetueb efJeÐee efMeJeë MewJemet$eb
leLee Heáee#ej Fl³esleeefve veeceOes³eeefve JeCe&mebK³e³ee keÀerefle&leeveerl³eLe&ë~~23~~

These are the names (synonyms) of the Great Mantra,
i.e., the Great Païcäkñaramantra: Müla, Vidyä, Çiva,
Çaivasütra and Païcäkñara. These are told as five in
accordance with the number of syllables. (23)

Notes : Pära. Ä. gives six names, adding Ñaòakñara as the
sixth name : cetueb efJeÐee efMeJeë MewJeb met$eb Heáee#ejb leLee~  <e[#ejb ®e lem³eengvee&ceeefve cegve³ees
ceveesë~~ (11.44). ‘Müla’ means the source, origin, root.  This Mantra
is called ‘Müla’ because it is the source of all Mantras.  ‘Vidyä’
means ‘Knowledge’; this mantra is called ‘Vidyä’ because it reveals
pure knowledge (Çuddavidyä) when cherished or muttered.  ‘Çiva’
means ‘what is auspicious’, this mantra is called ‘Çiva’ because it
grants all auspiciousness.  ‘Çaivasütra’ means ‘Çiva’s formula’; this
mantra is called ‘Çaivasütra’ because it reveals all the principles
connected with Çiva.  It is ‘Païcäkñara’ because it has five syllables.
Candra J.Ä. (kri.pä., 8.17) gives the same synonyms: cetueb efJeÐee efMeJeb
®ewJe met$eb Heáee#ejmleLee~

J³eeK³ee— DeLewlee¢MeeR Heáee#ejeR ÒeCeJesve men <e[#ejeR efJeÐeeb peHesefo-
l³een õ

It is said here that such Païcäkñarémantra which is
Ñaòakñaré with Praëava, should be cherished or muttered —

Heáee#ejerefceceeb efJeÐeeb ÒeCeJesve <e[#ejerced~~24~~
peHesled meceeefnlees YetlJee efMeJeHetpeeHeje³eCeë~~24~~
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He who is engrossed in the worship of Çiva should
mutter with concentration this Païcäkñarémantra which
becomes Ñaòakñaré with ‘Oàkära’. (24)

J³eeK³ee— meceeefnle SkeÀeûeef®eleë meefVel³eLe&ë~ efMeäb mHeäced ~~24~~
‘Samähitaù’ means ‘with the mind full of concentration’.

The rest is clear. (24)

J³eeK³ee— keÀLeb peHesefol³e$een õ
How should one do the muttering?  The answer is given

here –

ÒeeCee³eece$e³eb ke=ÀlJee Òee*dcegKeeso*dcegKeesçefHe Jee~~25~~
ef®evle³eved Ëo³eecYeespes osJeosJeb ef$e³ecyekeÀced~~25~~
meJee&ue¹ejmeb³egkeÌleb meecyeb ®evêeOe&MesKejced~~26~~
peHesosleeb ceneefJeÐeeb efMeJeªHeecevev³eOeerë~~26~~

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

J³eeK³ee— Meg×s mLeues ce=ieeefpeveef®e$ekeÀcyeueeÐeemlejCes efme×He¨eeÐeemeves
Òee*dcegKeeso*dcegKees JeesHeefJeM³e Yemce©êe#eeue¹= leë meved efMeJeefue²HetpekeÀes YetlJee
``DemebHetp³e efMeJeb mlees$epeHeeled HeÀuecegoerefjleced~  mebHetp³e ®e efMeJeb He½eeled HeÀueb
JekeÌlegb ve MekeÌ³eles~~  menñeb Jee leoOe¥ Jee leoOe¥ Jee MeleeäkeÀced~  DeäesÊejmenñeb
Jee peHeb kegÀ³ee&olevêOeerë~~ HetpeekeÀesefìmeceb mlees$eb mlees$ekeÀesefìmecees peHeë~ peHe-
keÀesefìmeceb O³eeveb O³eevekeÀesefìmecees ue³eë~~''  Fefle efMeJeeieceJe®eveeled efMeJeHetpeevevlejb

Hegveë ÒeeCee³eeceb ke=ÀlJee keÀj<e[²b efJev³em³e Ëo³ekeÀceues ef$e³ecyekebÀ ceC[ue$e³e-
iegCe$e³eosJe$e³eeefoef$eefJeOeJemlegkeÀejCeerYetleb osJeosJeb YeJeeveerHeeEle meJee&ue¹ejmeb³egkeÌleb
®evêeOe&MesKejb efMeJeced Devev³eOeerë Heefjef®evle³eved, SkeÀeb ceneefJeÐeeskeÌleefJeOes<JeskeÀ-
ÒekeÀejsCe iegªHeefoäceeies&Ce meieYe&peHeb kegÀ³ee&efol³eLe&ë~~25-26~~

Sitting in a pure place, on a carpet in the form of deer’s
skin, woollen mat, etc., in Siddhäsana or Padmäsana posture,
facing east or north, the devotee should adorn himself with
Bhasma marks and Rudräkñas and worship the Çivaliìga
(Iñöaliìga). There is a Çaivägama statement, viz., “Asaàpüjya
çivam stotrajapät, etc.,” meaning that: “The reward for
prayer and muttering without worshipping Çiva has been
told.  It is beyond anybody’s power to speak of the reward
of that after worshipping Çiva. 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 ‘Präëäyäma’ (breath control) after worshipping
Çiva (Iñöaliìga) and perform ‘Karanyäsa’ and ‘Aìganyäsa’.
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
Çiva, who is the cause of triads such as those of worlds
(maëòalatraya), Guëas (guëatraya), gods (devatraya), etc.,
who is the God of gods, who is the Lord of Bhaväné, who is
adorned with all ornaments and who has the crescent moon
as his crest-ornament. (25-26)
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Notes : ``DemebHetp³e efMeJeb mlees$epeHeeled, Fl³eeefo'' (the Ägama source is
not known).  In the  available portions of the other Çaivägamas,
the same procedure with some more details is described:  (1) mLeeveb
ke=ÀlJee Meg®eew osMes yeàdJee ©ef®ejceemeveced~  Me¹jb Ëefo mebef®evl³e mJeieg©b leodieg©bmleLee~~  Òee*dcegKeeso*dcegKees
JeeefHe ceewveer ®ewkeÀeûeceevemeë~  efJeMeesO³e HeáeleÊJeeefve onveHueeJeveeefoefYeë~~  cev$ev³eemeeefokebÀ ke=ÀlJee
mekeÀueerke=ÀleefJeûenë~  osJeb osJee³egleb O³ee³esled ÒeeCeeHeeveew efve³ec³e ®e~~  efJeÐeeb mLeeveb mJejb ªHeb $eÝeE<e
ívoesçefOeowJeleced~  yeerpeb MeeÅkeÌle leLee Jee®³eb mce=lJee Heáee#ejb peHesled~~ (Candra J. Ä., kri.
pä., 8. 52-55; Pära. Ä., 11.79-83 – same except ̀ `efMeJeYekeÌl³ee efMeJeb O³eelJee
mJeiegjesë meefVeOeew Ëefo'' 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
Çaìkara, the Guru and his predecessors (should meditate in his
heart on Çiva with Çaiva 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’, ‘Plävana’, etc.  Then he should make his body
associated with Çiva’s Kaläs doing Mantranyäsa, etc., restrain
vital airs (Präëa and Apäna) and meditate on God Çiva coupled
with Devé (Çakti). Thereafter he should mutter Païcäkñara-
mantra remembering the Vidyä, Sthäna, Svara, Rüpa, Åñi,
Chandas, Devatä, Béja, Çakti and Väcya Éçvara”. (2) Heodceemeves meceemeerveë
Òee*dcegKeeso*dcegKeesçefHe Jee~  mecekeÀe³eefMejesûeerJeðeHeeuem³eeefoJeefpe&leë~  efMeJeb O³ee³eved peHesÎsefJe peerJevcegkeÌlees
ve mebMe³eë~~ (Sükñ.Ä., kri.pä.,3.40) – “Sitting in Padmäsana 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 Çiva. Such a devotee is no doubt
liberated while alive (Jévanmukta).”  Doing Japa with Präëäyama
is called Sagarbhajapa which is distinguished from Agarbhajapa
which does not involve Präëäyäma: ÒeeCee³eecemecee³egkeÌleë meieYeex peHe G®³eles~
ÒeCee³eecesve jefnlees ¿eieYeex peHe G®³eles~~ (Candra J. Ä., kri.pä., 8.61).  Accordingly
S.S. is speaking of Sagarbhajapa as rightly pointed out in the
Sanskrit commentary. Compare with Pära. Ä., 11.89 – kegÀcYekesÀve
mecee³egkeÌleë meieYeex peHe G®³eles~  DeeÐeevle³eesjieYeexçefHe ÒeeCee³eeceë ÒeMem³eles~~ õ “The Japa
with Kumbhaka (holding the breath) is called Sagarbhajapa.  The
other Japa with the first (Püraka – drawing the breath in) and
the last (Recaka – releasing the breath out) is called Agarbha.
It is also commended.’’
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``efJeMeesO³e HeáeleÊJeeefve onveHueeJeveeefoefYeë'' õ It is often said that ``efMeJees
YetlJee efMeJeb ³epesled'' (One should worship Çiva by becoming Çiva).  In
order to acquire this ‘Çivabhäva’ (the state of Çiva), the processes
of Bhütaçuddhi and Präëapratiñöhä are prescribed in the Çästras.
Through Präëäyama (Püraka, Kumbhaka and Recaka), three of
inner processes called Çoñaëa, Däha and Äpyäyana (drying,
burning and satiety) go on in order to eradicate the ‘Päpapuruña’
from the gross body (sthüla-çaréra) and infuse the knowledge body
(Vidyäçaréra) in it. (See note no. 3 on p. 78 of Candra J. Ä. edited
by Pandit Vrajavallabha Dvivedi).

J³eeK³ee— DeLe peHeYesob ÒeoMe&³eefle õ
Then the author speaks of types of Japa –

peHemleg ef$eefJeOeë ÒeeskeÌlees Jeeef®ekeÀesHeebMegceevemeë~~27~~
Þet³eles ³emleg Heeée&mLew³e&LeeJeCe&mecevJe³eced~~27~~
Jeeef®ekeÀë ®e leg efJe%es³eë meJe&HeeMeÒeYe_peveë~~28~~
F&<elmHe=ädJeeOejHegìb ³ees cevoceefYeOeer³eles~~28~~
Heeée&mLewjÞegleë meesç³ecegHeebMegë HeefjkeÀerefle&leë~~29~~
DemHe=ädJeeOejcemHeefvo efpe»eûeb ³eesçvlejelcevee~~29~~
YeeJ³eles JeCe&ªHesCe me ceeveme Fefle mce=leë~~29~~

Japa is said to be threefold as Väcika (Vocal), Upäàçu
(Lip-movement) and Mänasa (Mental).  That Japa which is
heard by those who are on either side clearly with the syllabic
structure, is known to be Väcika.  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 Upäàçu.  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 Mänasa. (27-29)



J³eeK³ee— peHees cev$ees®®eejmleg Jeeef®ekeÀ Fefle, GHeebMegefjefle, ceeveme Fefle
ef$eefJeOeë~  le$e ³emleg cev$ees®®eejes ³eLeeJeCe&mecevJe³eb JeCe&mevleeveceveefle¬eÀc³e Heeée&mLewë
Þet³eles, me cev$ees®®eejes ceveesJe®evekeÀe³epev³emeJe&HeeHeefveJeejkeÀes Jeeef®ekeÀpeHe Fefle
efJe%eelegb ³eesi³e Fl³eLe&ë~ ³eë ³ees cev$ees®®eejë efkeÀefáeoOejHegìb mHe=ädJee Heeée&mLewjÞegleë
meved cevoceefYeOeer³eles, mees³ecegHeebMegpeHe Fefle HeefjkeÀerefle&leë~ ³eë ³ees cev$ees®®eejë
DeOejcemHe=ädJee DemHeefvoefpe»eûeb mHevovejefnleefpe»eûeb ³eLee YeJeefle leLee JeCe&-
ªHesCeevlejelcevee cev$ee#ejmJeªHeJelee ef®eÊesve YeeJ³eles, meë me cev$ees®®eejes ceeveme
Fefle ceevemepeHe Fefle mce=le Fl³eLe&ë~~27-29~~

‘Japa’ which means the muttering of Mantra, is three-
fold as Väcika, Upäàçu and Mänasa. 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 Väcikajapa. 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 Upäàçujapa.  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 Mänasa, i.e., as Mänasajapa. (27-29)

Notes : The threefoldness of Japa is referred to in the Manu.
2.85 – efJeefOe³e%eeppeHe³e%ees efJeefMeäes oMeefYeieg&Ceewë~  GHeebMeg m³ee®íleiegCeë menñees ceevemeë mce=leë~~
(Väcika is understood here) ‘‘Japayajïa is ten times better than
vidhiyajïa (New Moon Day sacrifice, etc). Upäàçujapa is hundred
times better than that and Mänasajapa is thousand times better
than that.’’ Sükñ. Ä. enumerates the three kinds of Japa and
explains them: me peHeeqðeefJeOeë ÒeeskeÌlees Jeeef®ekeÀesHeebMegceevemewë~  G®®ewmleeuJeeefokeÀmHeMee&ppeHesled
mHeäHeoe#ejced~  mec³ekedÀ #ees$eiele½ewJe me peHees Jeeef®ekeÀë mce=leë~~  MevewmleeuJeeefokeÀmHeMee&led efkeÀefáeled
mHeäHeoe#ejced~  peHesoer<elkeÀCe&ielecegHeebMegë me peHees YeJesled~~  cev$eeLe¥ cevemee O³ee³eved JeCee&ÜCe¥ HeoelHeoced~

DeeJe=l³e ieCeveeled HetJe¥ peHesvceeveme G®®eles~~  $e³eeCeeceefHe ®ewles<eeb Jejb m³eeogÊejesÊejced~~ (kri. pä.,
3.41-43) – “The Japa is threefold as Väcika, Upäàçu and Mänasa.
That Japa which is made aloud with the touching of the palate,
etc., in which the words and letters are clear and which is well
heard of, is regarded as Väcikajapa.  Then that Japa which is
made in a low voice with the touching of the palate, etc., in which
the words and letters are clear and which is faintly heard of, is
Upäàçujapa.  When the meaning of the Mantra is cherished in
mind and the Mantra is repeated mentally letter by letter and
word by word, it is called Mänasajapa.  Among these three types,
each following one is better than each preceding one.”  Candra
J. Ä. gives an account of three kinds of Japa with a few variations :
GÊecees ceeveme ÒeeskeÌle GHeebMegce&O³ecemleLee~  DeOecees Jeeef®ekeÀë ÒeeskeÌle Fl³esleeq®íJeMeemeveced~~
³eog®®eveer®emJeefjlewë Meyowë mHeäHeoe#ejwë~ cev$eceg®®eej³esÜe®ee Jeeef®ekeÀesç³eb peHeë mce=leë~~
efpe»ecee$eHeefjmHevoeoer<eog®®eeefjleesçefHe Jee~  DeHejwjÞegleë mJesve Þegle½eesHeebMeg©®³eles~~  efOe³ee ³eo#ejÞesC³ee
JeCee&ÜCe¥ HeoelHeoced~  MeyoeLe&ef®evleveb Yet³eë keÀL³eles ceevemees peHeë~~ (Kri. pä., 8.56 - 59) –
Mänasajapa is said to be of the best type ; Upäàçujapa is of middle
type; and Väcikajapa is of low type.  This is the ordination of
Çiva.  If the Mantra is uttered (recited) in such way as the letters
of words are clearly audible with accents, Udätta, Anudätta and
Svarita, it is regarded as Väcikajapa.  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 Upäàçujapa.
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
Mänasajapa.”  The account about the three types of Japa found
in Pära. Ä., (11.83-88) is the same as that in Candra J. Ä. (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. Ä. and Pära. Ä.

J³eeK³ee— DeLeem³e peHe³e%em³e ceenelc³ecegÓeJe³eefle õ
Then the author brings out the greatness of this

Japayajïa –

³eeJevleë keÀce&³e%eeÐee Je´leoeveleHeebefme ®e~~30~~
meJex les peHe³e%em³e keÀueeb veen&efvle <ees[Meerced~~30~~
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As many as are the Karmayajïas and as many as are
the vows, donations and penances, so many of them all are
not equal to one-sixteenth part of the Japayajïa. (30)

J³eeK³ee— ³eeJevleë keÀce&³e%eeÐee p³eesefleäesceeo³eë meefvle, Je´leoeveleHeebefme
³eeJeefvle meefvle, les meJex peHe³e%em³e <ees[MeeR keÀueeb Òeefle <ees[MeYeeies<JeskeÀYeeieb
Òeefle, veen&efvle ve meceevee YeJevleerl³eLe&ë~~30~~

As many as are the Karmayajïas such as Jyotiñöoma,
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 Japayajïa. (30)

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

J³eeK³ee— DeLeeskeÌleef$eefJeOepeHeeveeb ceenelc³eceskeÀÒekeÀejb efkeÀefcel³e$een õ

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

ceenelc³eb Jeeef®ekeÀm³ewleppeHe³e%em³e keÀerefle&leced~~31~~
lemcee®íleiegCeesHeebMegë menñees ceevemeë mce=leë~~31~~

What is told above about the greatness of the Japayajïa,
is applicable to Väcikajapa.  Upäàçujapa is hundred times
superior to that (Väcikajapa) and Mänasajapa is thousand
times superior to that (Upäàsujapa).  (31)

J³eeK³ee— Jeeef®ekeÀpeHem³e ³eoslevceenelc³eb keÀerefle&leb lemceeled Jeeef®ekeÀ-
peHeeod GHeebMegpeHeë MeleiegCeë lemceeogHeebMeesceevemeë menñeë menñeiegCe Fefle mce=le
Fl³eLe&ë~~32~~

Beyond what is told as the greatness of Väcikajapa,
Upäàçujapa is hundred times superior and further than
that Mänasajapa 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 .

J³eeK³ee— le¿exles<eg keÀes Jee peHeë keÀle&J³e Fl³e$e cees#eeefLe&efYecee&veme SJe
peHeë keÀle&J³e Fl³eenõ

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

Jeeef®ekeÀeled leogHeebMees½e peHeeom³e ceneceveesë~~32~~
ceevemees efn peHeë Þesÿ IeesjmebmeejveeMekeÀë~~32~~

The Mänasajapa of this great mantra (Païcäkñaré)
which is the destroyer of the terrible transmigration, is
superior to Väcikajapa and Upäàçujapa. (32)

J³eeK³ee— Dem³e ceneceveesë Jeeef®ekeÀeppeHeeogHeebMees½e peHeeled, ceevemees
peHeë ¬etÀjmebmeejveeMekeÀë meved Þesÿ Fl³eLe&ë~~32~~

Of this great Mantra, Mänasajapa which destroys
the cruel transmigration, is superior to Väcikajapa and
Upäàçujapa. (32)

Notes : see notes under stanzas 27-29 for Ägama state-
ments quoted.  While Sukñ., Ä. speaks of the superiority of each
following type of Japa to each preceding type of Japa (Varaà
syäduttarottaram – kri. pä. 3.43) and while Candra J. Ä and
Pära. Ä. regard them as uttama, madhyama and adhama (kri. pä.,
8.56; 11.83), S.S. draws the logical conclusion that Mänasajapa is
superior to both Väcikajapa and Upäàçujapa because it involves
highest degree of concentration.

J³eeK³ee— leefn& le³eesë keÀe ieefleefjl³e$een õ
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In that case, what is the scope of the other two?  The
answer is given here—

Sles<Jeslesve efJeefOevee ³eLeeYeeJeb ³eLee¬eÀceced~~33~~
peHesled Heáee#ejercesleeb efJeÐeeb HeeMeefJecegÊeÀ³es~~33~~

In the manner already prescribed as regards these
types (of Japas, Väcika, etc.,), this Païcäkñarémantra
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)

J³eeK³ee— Sles<eg efJe<e³es<eg Jeeef®ekeÀeefopeHeefJe<e³es<eg, Slesve efJeefOevee
SleogkeÌleÒekeÀejsCe, ³eLee¬eÀceb ¬eÀceceveefle¬eÀc³e ³eLeeYeeJeb ³eLeemebYeJeced Sleeb
Heáee#ejeR efJeÐeeb HeeMeefJecegkeÌle³es ceuecee³eeefoHeáeHeeMeefJecegkeÌl³eLe¥ peHesled,
G®®ejsefol³eLe&ë~~33~~

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

Notes : Slesve efJeefOevee = in this manner prescribed ; this refers to
the method of doing Japa of three types as told in S.S. 8. 28-29
above.  ³eLee¬eÀceced õ In doing Japa the sequence of the Mantra
should not be changed.  For instance in the case of the Païcä-
kñarémantra, the sequence is “Namaù Çiväya” but not “Çiväya
namaù”. The sequence is already fixed in the Rudrädhyäya,
eighth Anuväka – ``veceë efMeJee³e ®e efMeJeleje³e ®e~''  The sanctity of the
Mantra (Çruti) lies in its sequence. ³eLeeYeeJeb õ according to situation
(³eLeemebYeJeced); 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

Väcika, Upäàçu and Mänasa are to be followed by the beginners,
those who are a little experienced and those who are deeply
experienced respectively. The Païcäkñaréjapa is for the relief
from the five kinds of fetters (Päças) – Äëavamala, Tirodhäyaka-
çakti, Bindu, Mäyä and Karman. Änavamala is the limiting
impurity that makes the soul which is by nature ‘sarvajïa’, a
‘kincijjïa’, one of limited knowledge: Deelcee ceueeJe=leë meJe&%elJes efkeÀefáep%elee
³eleë~  (Pauñ . Ä., Paçupaöala, 125).  The Tirodhäyakaçakti of Çiva
is also regarded as päça because it favours or promotes bondage
: keÀcee&os³eexie Slelke=Àefle-cevegkeÀefuelee jesOeef³e$eerMeMeeqkeÌleë~  (Si.Sä., 6) – ‘In respect of
the association of Karman, etc., (bondage), Tirodhäyakaçakti of
Çiva operates in accordance with his (Çiva’s) action (of binding
the souls)’.  Bindu is also known as Kuëòaliné. It is the assumed
power (Parigrahaçakti) of Çiva.  The laya (disappearance) and
the other states of Çiva as well as the bondage, maintenance and
liberation of the Rudräëus are in Bindu :  ue³eeefoYesoë ÒeeiegkeÌlees ³eogHeeOeew
efMeJem³e leg~~  me efyevogefjefle cevleJ³eë mewJe kegÀC[efueveer celee~ efkeÀáe ©êeCeJees ³esve yeO³evles ³e$e Jee
efmLeleeë~  efJeceg®³evles ³elees Jee³eb me efyevogefjefle iec³eleeced~~ (Pauñ. Ä., Bindupaöala, 1-
3).  Mäyä is the immanent cause of all Tattvas commencing from
Kalä and ending with earth.  It is called Mäyä because the cosmos
comes out of it and goes back into it :  ce³el³emceeppeieefÜéeb cee³ee lesve meceerefjlee~
(Pauñ. Ä., Mäyäpaöala, 1).  It is one, eternal, all pervading, inert
and the root cause of the world : efvel³ewkeÀe J³eeefHeveer JemlegªHee keÀcee&Þe³ee efMeJee~
(Pauñ. Ä., Mäyäpaöala, 2).  It is the abode of Karman in Pralaya :
Òeue³es ueerveosnm³e keÀefce&CeesçCeesjnceg&Kes~  osneosë keÀejCeb cee³ee met#cemLetueelcekeÀm³e leg~~  (Pauñ.
Ä., Mayäpaöala, 2-3).  Karman is that which makes the human
souls enjoy pleasure and suffer pain.  It is different  from Prakåti
(Mäyä) and  its product, Buddhi which are only objects of
enjoyment (Bhogya) : ve ®ee$e Òeke=ÀeflenxlegYeexi³elJesve efJejesOeleë ³eÓesi³eb YeespekebÀ vewkebÀ
lemceelkeÀcee&v³eefo<³eleeced~~  Òeke=Àlesë HeefjCeecees ³ees yeewàes YeeJeeäkeÀelcekeÀë~~  (Pauñ. Ä.,
Mäyäpaöala, 33-34).  These five Päças are eradicated by the
cherishing of Païcä-kñarémantra.

J³eeK³ee— DeLeevesvewJe cev$esCe efMeJeefue²e®e&veb ®e keÀle&J³eefcel³een õ
Then it is said here that the worship of Çivaliìga

(Iñöaliìga) should be with this Mantra only —
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Devesve cetuecev$esCe efMeJeefue²b ÒeHetpe³esled~~34~~
efvel³eb efve³ecemecHeVeë Òe³eleelcee efMeJeelcekeÀë~~34~~

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

J³eeK³ee— efve³ecemecHeVeë ³eceefve³eceeefomecHeVeë meved, Òe³eleelcee
Meg×evleëkeÀjCeJeeved meved, efMeJeelcekeÀë ``veeªêes ªêce®e&³esled'' Fefle Þeglesë
efMeJeYeeJemecHeVeë, Devesve cetuecev$esCe SlelÒeCeJeHeáee#ejcev$esCe efMeJeefue²b efvel³eb
meoe Hetpe³esodefJeYeJesve Hetpe³esefol³eLe&ë~~34~~

‘Niyamasampannaù’ means ‘one who is endowed with
yama (self-restraint) and niyama (keeping the mind in
cheek)’; ‘Prayatätmä’ means ‘one who is endowed with pure
mind’; ‘Çivätmaka’ means ‘one with the form of Çiva’
according to the Çruti statement – ‘Närudro rudramarcayet’–
meaning that ‘one should not worship Rudra without
becoming Rudra.’ Such a devotee should worship the
Çivaliìga with this Mülamantra, i.e., should worship with
grandeur the Çivaliìga with this Praëava Païcäkñara-
mantra. (34)

Notes : Pära. Ä. says that he who worships the Liìga by
muttering the Çiva – Païcäkñaramantra, is undoubtedly Çiva
in human form: efMeJeHeáee#ejb peHlJee efue²Hetpeeb keÀjesefle ³eë~  meesçefHe ceeveg<eosnmLeë efMeJe
SJe ve mebMe³eë~~ (10.97). Sükñ. Ä. says that he who duly worships with
deep devotion the Liìga with the Ñaòakñaramantra, would come
to me (Çiva) : <e[#ejsCe cev$esCe YekeÌl³ee Hejce³ee ³egleë~ mec³eied efue²e®e&veb kegÀ³ee&vcelmeceerHe-
ceJeeHveg³eeled~~  (kri. pä., 3.55). Candra J. Ä. speaks of the method:
³eefoäefue²b mecHeM³eved JeecenmleefmLeleb Hejced~  peHeles lelHeÀueb JekeÌlegb ve ce³ee MekeÌ³eles iegjes~~ (kri.
pä., 8.74) – ‘O Guru Båhaspati, it is not possible for me to tell

you as to what fruit one can attain when one mutters this Mantra
by fixing one’s eyes on the Iñtaliìga placed on the left palm’. vee©êes
©êce®e&³esled õ The full statement is – “©êes YetlJee ³epesêgêb je©êes ©êce®e&³esled~~”
(Çruti statement; source not known). Pära. Ä., has two statements
on the same lines : efMeJeYeeJeb meceeefÞel³e efMeJe³eesieceLee®ejsled~  (12.60); efMeJeYeeJeb
meceY³esl³e efMeJe³eesieceLee®ejsled~ (17.55). Candra. J.Ä. also says – veeefMeJeë
efMeJeceY³em³esVeeefMeJeë efMeJece®e&³esled~  veeefMeJemleg efMeJeb O³ee³esVeeefMeJeë efMeJeceeHe>g³eeled~~ (kri.
pä., 11.38).

J³eeK³ee— vevJem³e mecev$eefMeJeHetpevem³e eEkeÀ HeÀueefcel³e$een õ

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

YekeÌl³ee Heáee#ejsCewJe ³eë efMeJeb meke=Ào®e&³esled~~35~~
meesçefHe ie®íseq®íJemLeeveb cev$em³eem³ewJe ieewjJeeled ~~35~~

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

J³eeK³ee—  mHeäced ~~35~~ It is clear. (35)

Notes : See “<e[#ejsCe cev$esCe, Fl³eeefo” quoted from Sukñ. Ä., kri.
pä., 3.55. in the notes under stanza 34 above.

J³eeK³ee— veveg Je´leefve³eceeefovee meÃeflemebYeJeeled Hetpee efkeÀceLe¥ efJeOes³esl³e-
$een õ

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 –

DeyYe#ee Jee³egYe#ee½e ³es ®eev³es Je´lekeÀefMe&leeë~~36~~
les<eeceslewJe´&lewvee&efmle efMeJeueeskeÀmeceeieceë~~36~~

Ul@FGvRh UJFkkdk@mHkUÉkbkE*h 373372 ÌkmlbkákTPl#kBkkYklOkh ¢ìYkh



In the case of those who subsist on water and air and of
those who are emaciated by vows, there is no attainment of
Çivaloka (Çiva’s domain) through those vows. (36)

J³eeK³ee— DeyYe#ee peueeneefjCeë, Jee³egYe#ee½e Jee³egHeCee&neefjCeë, ³es
®eev³es JélekeÀefMe&leeë ke=À®í̂®eevêe³eCeeefoJéleke=ÀMee ³es meefvle, les<eeceslewJé&lewë efMeJeueeskeÀ-
ÒeeeqHlevee&mleerl³eLe&ë~~36~~

‘Abbhakñäù’ means ‘those who take water as their
food; ‘Väyubhakñäçca’ means ‘those who take air and leaves
as their food’ and others who are ‘Vratakarçitäù’, i.e.,
emaciated by such rigorous vows such as Cändräyaëa cannot
attain Çivaloka through those vows. (36)

(J³ee0) lemceeppeHe³e%eeo³eë meJex efue²e®e&vem³e keÀesìîebMesveeefHe vees mecee Fl³eenõ
Hence,  it is said here that (other) Japas, Yajïas, etc.,

are not equal to one in a crore portions of Liìgärcana—

lemceeÊeHeebefme ³e%ee½e Je´leeefve efve³eceemleLee~~37~~
Heáee#eje®e&vem³ewles keÀesìîebMesveeefHe vees meceeë~~37~~

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

(J³ee0) mHeäced ~~37~~ It is clear. (37)

(J³ee0) veveg efMeJee®e&ves efvece&ue%eeveeefomecHeVeesçefOekeÀejerl³egkeÌlelJeeod DeMeg×yeg×erveeb
keÀe ieefleefjl³e$eenõ

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 Çiva,
the answer is given here –

DeMeg×es Jee efJeMeg×es Jee meke=Àled Heáee#ejsCe ³eë~~38~~
Hetpe³esled Heeflelees JeeefHe ceg®³eles vee$e mebMe³eë~~38~~

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

J³eeK³ee— Heeflelees Je´leYe´ä Fl³eLe&ë~ ceg®³eles meJe&HeeHewë Òeceg®³ele
Fl³eLe&ë ~~38~~

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

Notes : In the Pära. Ä., it is said that Çivapaïcäkñaré should
be muttered even without procedure whether one is calm or angry,
pure or not pure : Meevlees Jee kegÀefHelees JeeefHe Meg×es JeeçMeg× SJe Jee~  efJeefOeveeefHe efJevee JeeçefHe
MewJeb Heáee#ejb peHesled~~ (10.87). The same Ägama continues to say that
one who is devoted to Païcäkñarajapa, whether one is lowly born
or degraded, whether one is a fool or a learned man, is bound to
get released from fetters: Devl³epees JeeçOecees JeeefHe cetKeex Jee HeefC[leesçefHe Jee~  Heáee#ejpeHes
efveÿes ceg®³eles HeeMeyevOeveeled~~ (11.26). See also Candra J.Ä., kri.pä., 8.83-84.

J³eeK³ee— DeLe Heáee#ejcev$em³e meke=Àog®®eejCeeosJe meJex<eeceefHe meJe&-
HeeHe#e³eë m³eeefol³eenõ

Then it is said here that all sins of all people are
eradicated when even once the Païcäkñaramantra is
muttered –

meke=Àog®®eejcee$esCe Heáee#ejceneceveesë~~39~~
meJex<eeceefHe pevletveeb meJe&HeeHe#e³ees YeJesled ~~39~~

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

J³eeK³ee— mHeäced ~~39~~ It is clear. (39)
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J³eeK³ee— veveg efMeJeeieceÒeefme×e cev$ee yenJeë meefvle, lesY³eë keÀmceeom³e
JewefMeäîeefcel³e$een õ

If it is contended as what is the speciality of this Mantra
when there are many Mantras which are well known in the
Çaivägamas, the answer is given here –

Dev³esçefHe yenJees cev$ee efJeÐevles mekeÀueeieces~~40~~
Yet³ees Yet³eë meceY³eemeeled Heg©<eeLe&Òeoeef³eveë~~40~~
S<e cev$ees ceneMeeqkeÌlejeréejÒeefleHeeokeÀë~~41~~
meke=Àog®®eejCeeosJe meJe&efmeef×Òeoe³ekeÀë~~41~~

There are many Mantras found in all the Ägamas.  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)

J³eeK³ee— mekeÀueeieces mecemleefMeJeeieces, SlelHeáee#ejerJ³eefleefjkeÌlecev$ee
yenJeë meefvle, les Hegj½ejCeJeengu³eeled Heg©<eeLe&Òeoeef³eveë~ S<e Heáee#ejcev$ees cene-
MeeqkeÌleë cenemeeceL³e&Jeeved, F&éejm³e efJeéece³eefJeéeesÊeerCe&meecejm³eue#eCeceenelc³e-
ÒeefleHeeokeÀë~ lemceeled meke=Àog®®eejCeeosJe meJe&efmeef×Òeoe³ekeÀ Fl³em³e JewefMeäîe-
efcel³eLe&ë~~40-41~~

‘Sakalägame’ means ‘in all the Çivägamas’. In them,
there are many Mantras which are different from this
Païcäkñarémantra.  Those bring about the fulfilment of the
aims of life when they are repeated again and again
(Puraçcaraëa). This Païcäkñaramantra is of great power,
i.e., one with great efficacy.  It propounds the greatness of
Éçvara 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)

Notes : Pära. Ä., says : lemceeled <e[#ejes cev$eë mej&efmeef×Òeoe³ekeÀë~  <e[#ejce³eb osJeb
ceeb leg ³ees peHeles YegefJe~~  lem³e cegeqkeÌleë keÀjmLee m³eeod JeerjMewJejlem³e ®e~  (11.27-28) – “Hence,
Ñaòakñaramantra (Païcäkñaramantra with Oàkära) is that which
brings all accomplishments.  He who cherishes me (Çiva) made up
of Ñaòakñaramantra on this earth and who is devoted to the
Véraçaiva faith, has Mokña on his hands (near at hand).

J³eeK³ee— DeLe mecev$eHetpeeHeÀueb ÒekeÀeMe³eefle õ
Then the author reveals the fruit of worship with this

Mantra —

Heáee#ejeR meceg®®ee³e& Heg<Heb efue²s efJeefveef#eHesled~~42~~
³emlem³e JeepeHes³eeveeb menñeHeÀueefce<³eles~~42~~

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

J³eeK³ee— efveef#eHesled meceHe&³esefol³eLe&ë~ efMeäb mHeäced~~42~~
‘Nikñipet’ means ‘should offer’.  The rest is clear.  (42)

Notes : Pära.Ä. says : Heáee#ejce³eeR efJeÐeeb peHeVeskeÀeûeceevemeë~  ÒeCeJeb peeHe³eeceeme
Me¹jb mec³eie®e&³esled~~  meesçéecesOemenñem³e meeefOekeÀm³e censéeefj~  ueYeles megcenlHegC³eb %eeveb
Mee¹jce®³egleced~~ (12.57-58) – “He who duly worships Çaìkara
muttering with concentration the Païcäkñarémantra and uttering
‘Oàkära’, would get greater merit than that which he can obtain
through a thousand Açvamedha sacrifices and would obtain the
knowledge of Çaìkara which is imperishable”.

J³eeK³ee— DeLe Heáee#ejerpeHeHeÀueb ÒekeÀeMe³eefle õ
Then the author reveals the fruit of muttering the

Païcäkñarémantra –

Deeqivenes$eb $e³ees Jesoe ³e%ee½e yengoef#eCeeë~~43~~
Heáee#ejpeHem³ewles keÀesìîebMesveeefHe vees meceeë~~43~~
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The Agnihotra sacrifice, three Vedas and sacrifices
involving profuse Daksiëä (sacrificial fee) – all these are
not equal to one in one crore parts of the merit of the
muttering of Païcäkñaramantra. (43)

J³eeK³ee— Deeqivenes$eb mee³ebÒeeleefJe&Oeer³eceeveeeqivenes$eced, $e³ees Jesoe
$eÝi³epegëmeeceeO³e³eveced, ³e%ee p³eesefleäesceeÐeeë, yengoef#eCeeë <ees[MeceneoeveªHeeë,
Sles Heáee#ejpeHem³e keÀesìîebMesveeefHe meceevee ve YeJevleerl³eLe&ë~~

‘Agnihotra’ is the offering of ghee into fire evening
and morning.  The ‘three Vedas’ means ‘the study of Ågveda,
Yajurveda and Sämaveda’, ‘Yajïas’are the Jyotiñöoma and
other sacrifices. ‘Bahudakñiëäù’ means the sixteen kinds of
Dänas (generous deeds). All these are not equal even to
one in one crore portions of the merit of the muttering of
Païcäkñaramantra. (43)

J³eeK³ee— DeLewlevcev$eefmeef×celeeb ceneHeg©<eeCeeb ceenelc³eÒeefleHeeoveÜeje
lem³eeefOekeÌ³eb JeCe&³eefleõ

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 –

Hegje meevevo³eesieervêë efMeJe%eeveHeje³eCeë~~44~~
Heáee#ejb meceg®®ee³e& veejkeÀevegoleej³eled~~44~~

efme×îee Heáee#ejm³eem³e Meleevevoë Hegje cegefveë~~45~~
vejkebÀ mJeie&cekeÀjesled meef²jm³eeefHe HeeefHeveë~~45~~

GHecev³egë Hegje ³eesieer cev$esCeevesve efmeef×ceeved~~46~~
ueyOeJeeved HejcesMeevee®íwJeMeeðeÒeJekeÌle=leecede~~46~~

JeefmeÿJeeceosJeeÐee cegve³ees cegkeÌleefkeÀequye<eeë~~47~~
cev$esCeevesve mebefme×e cenelespeeqmJeveesçYeJeved~~47~~

Once upon a time the lord of the Yogins Sänanda who
was well-versed in the knowledge of Çiva, rescued those
who were committed to hell by uttering the Païcäkñaré-
mantra.  Once the sage Çatänanda converted the hell into
heaven for the sake a sinner called Saìgira through his
accomplishment with Païcäkñaramantra.  Again once the
Yogin Upamanyu obtained the position of a propounder of
Çaiva-çästra from Parameçvara through his accomplishment
with this Mantra.  The sages Vasiñöha,  Vämadeva, etc., who
were free from all defects, became brilliant with their
accomplishments through this Mantra. (44-47)

J³eeK³ee— Hegje efMeJe%eeve³eesieefveÿë meevevoieCesMeë Heáee#ejcev$eb
Jee®ekeÀªHesCees®®ee³e& DeäeeEJeMeeflekeÀesefìvee³ekeÀvejkeÀefmLeleeved HeeefHeve Goleej³eled
G×=leJeeved Fl³eLe&ë~~44~~  Hegje Meleevevoë Heáee#ejerpeHem³e efme×îee HeeefHeveë
meef²jm³e vejkeÀceefHe mJeie&cekeÀjesefol³eLe&ë~~45~~  efMeJeMeeðee®ee³e&leeb ueyOeJee-
efvel³eLe&ë~~46~~ cegkeÌleefkeÀequye<ee efJecegkeÌleHeeHekeÀcee&Ceë, JeefmeÿJeeceosJeeÐee
$eÝ<e³eë, Devesve Heáee#ejcev$esCe, efmeef×cevleë mevleë, cenelespeeqmJeveë MeeHeevegûenmeceLee&
DeYeJeefVel³eLe&ë~~47~~

In olden days Sänandagaëeça, who was well-versed in
Çivajïänayoga (Yoga consisting in Çivajïäna) rescued the
sinners who were condemned to twenty-eight crore types of
severe hells by uttering aloud the Païcäkñaramantra.  Once
Çatänanda converted the hell of Saìgira into heaven through
the accomplishment by the muttering of Païcäkñarémantra.
It means that Upamanyu attained the status of a teacher
of Çaivaçästra. ‘Muktakilbiñäù’means ‘those who were
freed from all effects of sinful deeds’. Such sages Vasiñöha,
Vämadeva, etc., became brilliant, i.e., powerful enough to
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curse or show favour, by attaining accomplishments through
this Païcäkñarémantra.  (44-47)

J³eeK³ee— DeLe ye´ïeeo³eesçH³eslevcev$emeeceL³ee&osJe me=äîeeefoke=Àl³ee-
efOekeÀeefjCees peelee Fl³eenõ

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

ye´ïeeoerveeb ®e osJeeveeb peielme=äîeeefokeÀce&efCe~~48~~
cev$em³eem³ewJe ceenelc³eeled meeceL³e&cegHepee³eles~~48~~

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)

J³eeK³ee— ye´ïeefJe<Ceg©êeefoosJeeveeb efJeéeme=efäefmLeeflemebnejeefokeÀce&efCe
meeceL³e&cem³e cev$em³e ÒeYeeJeeosJesl³eLe&ë~~48~~

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

Notes : Sükñ. Ä. says : ye´ïee efJe<Ceg½e ©ê½e osJesvêes osJeleemleLee~  Deeefol³eeefoûene½ewJe
ueeskeÀe Jew YetYeg&Jeeo³eë~~ ievOeJee&ë efkeÀVejeë efme×e ³es ®eev³es osJe³eesve³eë~  Heáee#ejÒeYeeJesCe efleÿefvle
efn meveeleveeë~~ (kri. pä., 3.8-9) – “Brahman, Viñëu, Rudra, Indra,
so also gods, the planets Äditya, etc., the worlds Bhüù, Bhuvaù,
etc., Gandharvas, Kinnaras, Siddhas and other divinities – all
these have remained at all times due to the power of Païcäkñara-
mantra”.

J³eeK³ee— eEkeÀ yengvee, Dem³e ÒeCeJemeefnle<e[#ejcev$em³e peHesve lelke=Àle-
efMeJeefue²Hetpevesve ®e cees#ecesJeeHveesleerl³egkeÌlJee Heáee#ejerpeHemLeueb meceeHe³eefle õ

What is the use of saying much? The author concludes
the Païcäkñaréjapasthala saying that one attains Mokña
alone through the muttering of the Ñaòakñaramantra with
‘Oàkara’ and the worship of the Çivaliìga –

efkeÀefcen yengefYe©keÌlewce&v$ecesJeb cenelcee
ÒeCeJemeefnleceeoew ³emleg Heáee#ejeK³eced~~49~~

peHeefle HejceYekeÌl³ee Hetpe³eved osJeosJeb
me ieleogefjleyevOees cees#eue#ceeR Òe³eeefle~~49~~

Fefle Þeercel<eìdmLeueye´efïeCee efMeJe³eesefieveecvee ceenséejsCe efJejef®eles
Þeerefme×evleefMeKeeceCeew YekeÌlemLeues Heáee#ejerpeHeÒeme²es veece

Deäceë Heefj®ísoë meceeHleë~~8~~
What is the use of saying much?  He, the noble person,

who mutters with devotion this Mantra called Païcäkñara
with ‘Oàkära’ in the beginning, while worshipping the God
of gods, would be relieved of the bondage of sins and would
attain the wealth of Mokña. (49)

Here ends the eighth chapter in Çré Siddhäntaçikhämaëi
written by a Mäheçvara called Çri Çivayogin who is endowed

with Brahman realised through the path of Ñaösthalas,
dealing with Païcäkñaréjapasthala in the Bhaktasthala. (8)

J³eeK³ee—  mHeäced ~~49~~      It is clear (49)

J³eeK³ee— De$e ³eeefome=efä<e[#e³ee& Mejerjv³eemeced veeefoÒeCeJeevlemebnej-
Heáe#ee³ee&ç²v³eemeced, efMeJee³e vece Deesefceefle efmLeefleHeáee#e³ee& keÀjv³eemeb ke=ÀlJee
iegªHeeefoäceeiexCe ÒeCeJeHeáee#ejeR peHesled~  ðeerMetêeefopeeleerveeb efMeJee³e vece Fefle
peHeefJeefOeë~

Fefle Heáee#ejerpeHemLeueced~~
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Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCe-ÞeerceefjleesCìoe³exCe
efJejef®elee³eeb leÊJeÒeoerefHekeÀeK³ee³eeb Þeerefme×evleefMeKeeceefCeJ³eeK³ee³eeb

YekeÌlemLeues Heáee#ejerpeHeÒeme²es veece Deäceë Heefj®ísoë meceeHleë~~8~~

Here the devotee should mutter Praëavapaïcäkñaré
(Païcäkñaré with ‘Oàkära’) after doing Çaréranyäsa with
Såñöi - Ñaòakñaré starting with ‘ya’, Aìganyäsa with Saàhära-
Païcäkñaré starting with ‘na’and ending with ‘Oàkära’ and
Karanyäsa with Sthitépaïcäkñari as ‘Çiväya nama Om’, in
the manner taught by the Guru. The method of Japa for
women and Çüdras should be in the order of ‘Çiväya namaù’.

Here ends the Eighth Chapter in the commentary
called Tattvapradépikä on Çrésiddhäntaçikhämaëi

dealing with Païcäkñaréjapasthala in the Bhaktasthala,
written by Çré Maritoëöadärya, who is foremost among
the scholars in Vyäkaraëa, Mémäàsä and Nyäya. (8)

Païcäkñaréjapasthala ends

Notes : The Nyäsas mentioned in the Sanskrit commentory
have been prescribed in the Çivägamas.  For instance, Sukñ. Ä.,
kri.pä., 3.31-33 speaks of Karanyäsa and Aìganyäsa with Païca
Brahmans.  The types of Nyäsas referred to in the commentary
are : osnv³eemeë (me=efäv³eeme¬eÀces) õ DeeW ³eb Deesced F&Meevee³e veceë  (efMejefme)~ DeeW Jeeb DeeW
lelHeg©<ee³e veceë (cegKes)~ DeeW eEMe Deesced DeIeesje³e veceë (Ëo³es)~ DeeW ceb DeeW JeeceosJee³e veceë (ieg¿es)~
Dees veb DeeW meÐeespeelee³e veceë (HeeoÜ³es)~ DeeW DeeW DeeW ÒeCeJee³e veceë (meJee&²s)~~  De²v³eemeë
(mebnejv³eeme¬eÀces) õ DeeW veb Deesced DeuegHleMeeqkeÌleOeecves Deðee³e HeÀìd~ DeeW ceb DeeW
mJelev$eMeeqkeÌleOeecves ves$e$e³ee³e Jeew<eìd~  DeeW eEMe Deesced DeveeefoyeesOeMeeqkeÌleOeecves keÀJe®ee³e ngced~  DeeW Jeeb
DeeW efvel³ele=eqHleMeeqkeÌleOeecves efMeKee³ew Je<eìd~  DeeW ³eb DeeW meJe&%eMeeqkeÌleOeecves efMejmes mJeene~ DeeW DeeW
Deesced DevevleMeeqkeÌleOeecves Ëo³ee³e veceë~~  keÀjv³eemeë (efmLeeflev³eeme¬eÀces) ö DeeW eEMe Deesced
DeveeefoyeesOeMeeqkeÌleOeecves ceO³eceeY³eeb veceë~~  DeeW Jeeb DeeW efvel³ele=eqHleMeeqkeÌleOeecves lepe&veerY³eeb veceë~
DeeW ³eb DeeW meJe&%eMeeqkeÌleOeecves De²§ÿeY³eeb veceë~  DeeW veb Deesced DeuegHleMeeqkeÌleOeecves keÀefveefÿkeÀeY³eeb
veceë~~  DeeW ceb DeeW mJelev$eMeeqkeÌleOeecves DeveeefcekeÀeY³eeb veceë~  Deesced Deesced Deesced DevevleMeeqkeÌleOeecves

keÀjleuekeÀjHe=ÿeY³eeb veceë~~ It is said that women and Çüdras should
mutter “Çiväya namaù” as the Mantra.  Sükñ. Ä., kri.pä., 3.22,
says: ÒeCeJesve efJevee oÐeeled ðeerMetêeCeeefceceb cevegced~ õ This Mantra should be
given without ‘Oàkära’ to women and Çudras. This restriction
of the Ägama 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 Ägamas.  Yet he has
mentioned “Çiväya namaù” as the Mantra for the women and
Çüdras.  The Ägama just says that the mantra should be given to
them without ‘Oàkära’ and the order of the syllables should be
‘Namaù Çiväya’ 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 Praëavapaïcäkñaré.  It may be noted
that the followers of the Païcapéöhas of Véraçaivas have different
Païcäkñarés thus: (1) Rambhäpurépéöha : Véragotra : Paòviòi-
sütra : Prasädapaïcäkñaré : “DeeW Ûeb ÛeR Ûtb ÛQ ÛeQ veceë efMeJee³e~” (2) Ujjayiné-
péöha : Nandigotra : Våñöisütra : Mäyäpaïcäkñaré : “DeeW Ûeb ÛeR Ûtb ÛQQ veceë
efMeJee³e~” (3) Kedärapéöha : Bhåìgigotra : Lambanasütra : Sükñma-
païcäkñaré : “DeeW Ûeb ÛeR Ûtb veceë efMeJee³e~” (4) Çréçailapéöha : Våñabha-
gotra: Muktägucchasütra : Sthülapaïcäkñaré : “DeeW Ûeb ÛeR veceë efMeJee³e~”
(5) Käçépéöha : Skandagotra : Païcavarëasütra : Mülapaïcä-
kñaré : “DeeW Ûeb veceë efMeJee³e~” (Sväy. Ä., Viraçaivaprakäçika, 5th paöala,
Vé.S.S.).
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purity, physical and mental health, etc.  The Liìga is borne on
the body.  Pure and healthy mind can grasp its ‘Kalä’.  With this,
the devotee cherishes the Mantra to become one with Çiva.

J³eeK³ee— YeefÊeÀYesob efveªHe³eefle õ
The types of Bhakti are explained —

ÞeJeCeb keÀerle&veb MecYeesë mcejCeb HeeomesJeveced~~2~~
De®e&veb Jevoveb oem³eb meK³eceelceefveJesoveced~~2~~
SJeb veJeefJeOee YeefÊeÀë ÒeesÊeÀe osJesve MecYegvee~~3~~
ogue&Yee HeeefHeveeb ueeskesÀ megueYee HegC³ekeÀce&Ceeced~~3~~

Çravaëa, Kértana, Smaraëa, Pädasevana, Arcana,
Vandana, Däsya, Sakhya, Ätmanivedana – all these
pertaining to Çambhu are the nine types of devotion told
by Lord Çiva. These are rare in the case of the sinful,
while these are easy to get in the case of persons with
merits. (2-3)

J³eeK³ee— MecYeesë ÞeJeCeb efMeJekeÀLeeÞeJeCeced, keÀerle&veb mlees$eced, mcejCeb
O³eeveced, HeeomesJeveb Heeoceo&veced, De®e&veb Hetpeveced, Jevoveb veefleë, oem³eb Ye=l³elJeced,
meK³eb efce$elJeced, DeelceefveJesoveb mJeelcemeceHe&Ceced~ SJeb YeeqkeÌleve&JeefJeOesefle
¬eÀer[eMeeruesve osJesve ÒeeskeÌlee~  ueeskesÀ HeeefHeveeb ogue&Yee, HegC³ekeÀce&Ceeb Oece&Meeefueveeb
megueYesl³eLe&ë~~2-3~~

Çravaëa of Çambhu means the hearing of Çiva’s story;
Kértana is prayer; Smaraëa is cherishing (Çiva) in the mind;
Pädasevana is the shampooing of feet; Arcana  is worship;
Vandana is salutation; Däsya is servitude; Sakhya is
friendship; Ätmanivedana 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

veJeceë Heefj®ísoë

YekeÌleceeie&ef¬eÀ³ee-GYe³e-ef$eefkeOemebHeefÊe-
®elegefJe&Oemeeje³e-oeve$e³emLeueÒeme²ë

DeLe YekeÌleceeie&ef¬eÀ³eemLeueced ö (9)

J³eeK³ee— DeLe YeÊeÀceeie&ef$eÀ³eemLeueb efveªHeef³elegb HetJe&cegÊeÀceefHe YeÊeÀ-
mLeueb efJeMes<eleë mceej³eefle ÞeerjsCegkeÀë õ

Bhaktamärgakriyästhala – (9)

Then in order to give an exposition of Bhaktamärga-
kriyästhala, Çré Reëuka especially reminds us of the
Bhaktasthala, although it is already told earlier —

Yetefle©êe#emeb³egÊeÀes efue²Oeejer meoeefMeJeë~~1~~
Heáee#ejpeHeesÐeesieer efMeJeYeÊeÀ Fefle mce=leë~~1~~

He who is adorned with Vibhüti and Rudräkñas,
who is wearing the Liìga (Iñöaliìga), who is always pure
and who is engaged in muttering the Païcäkñaramantra,
is regarded as the Çivabhakta (devotee of Çiva). (1)

J³eeK³ee— mHeäced~~1~~   It is clear. (1)

Notes : This is the description of a Çivabhakta given as a
background for the exposition of Bhaktamärga-kriyästhala, which
means ‘the stage of depicting the actions of a devotee on his path
of devotion’. Bhasma and Rudräkña are the external characte-
ristics of a Çaiva devotee. They stand for certain influences of

Ul@FGvRh      Xk‘PYkkCkrlÓùZkk-¤XkZk-lÇkl^kSkbkgUlÅk-FkPns^kSkbkk@kZk-RkTkÇkZkbQk\kÉkbkE*h 385



Ul@FGvRh      Xk‘PYkkCkrlÓùZkk-¤XkZk-lÇkl^kSkbkgUlÅk-FkPns^kSkbkk@kZk-RkTkÇkZkbQk\kÉkbkE*h 387

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
Ätmanivedana. Ätmanivedana is the highest form of Bhakti and
culmination and fulfilment of all Bhaktis. Duality is eradicated
and the notion of oneness is realised.

J³eeK³ee— DeLewJebefJeOeYeeqkeÌleceevesJe YekeÌle Fl³een õ
It is said here that he who is endowed with such

Bhakti (devotion) is the Bhakta (Devotee) —

DeOeces ®eesÊeces JeeefHe ³e$e kegÀ$eef®eotefpe&lee~~4~~
Jele&les Mee¹jer YeeqkeÌleë me YekeÌle Fefle ieer³eles~~4~~

Whether a person of low caste or one of high caste, he
in whom the devotion towards Çiva flourishes is extolled as
a Bhakta. (4)

J³eeK³ee— mHeäced~~4~~   It is clear. (4)

J³eeK³ee— DeLe YeeqkeÌleceevesJe efMeJeefÒe³eë Fl³een õ
It is said here that he who is endowed with Bhakti is

dear to Çiva —

YeeqkeÌleë efmLejerke=Àlee ³eeqmceved cues®ís Jee efÜpemeÊeces~~5~~
MecYeesë efÒe³eë me efJeÒe½e ve efÒe³ees YeeqkeÌleJeefpe&leë~~5~~

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

J³eeK³ee— mHeäced~~5~~  It is clear.(5)

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

J³eeK³ee— Devesve HetJeexkeÌleesÊeceeOeceeJeefHe mHegÀìerke=Àleew~ DeLe mee YeeqkeÌle-
efÜ&efJeOesl³een õ

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—

mee YeeqkeÌleefÜ&efJeOee %es³ee yee¿eeY³evlejYesoleë~~6~~
yee¿ee mLetueevleje met#cee Jeerjceenséeje¢lee~~6~~

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 Véramäheçvaras. (6)

J³eeK³ee— JeerjceenséejÒeerefleefJe<eef³eCeer YeeqkeÌleyee&¿eeY³evlejue#eCe-
mLetuemet#ceYesosve efÜefJeOesl³eLe&ë~~6~~

Bhakti which is something dear to the Véramäheçvaras,
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 Liìga and internal Bhakti is in the form of Çivayoga. Both
these are described in stanzas 7-9 subsequently.

J³eeK³ee— DeLe keÀe veece yee¿esl³e$een õ
Then it is said as to what is external Bhakti —

eEmenemeves Meg×osMes megjc³es jlveef®eef$eles~~7~~
efMeJeefue²m³e Hetpee ³ee mee yee¿ee YeeqkeÌle©®³eles~~7~~

That worship which is rendered to the Çivaliìga in a
sacred place on a charming throne made striking with gems,
is said to be external Bhakti. (7)
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J³eeK³ee— megjc³es  Del³evleceveesnjs,  Meg×osMes  <eìdmebceepe&veHeefjMeg×mLeeves,
jlveef®eef$eles veJejlvewefJe&ef®e$eerke=Àles, eEmenemeves eEmenefJeäjs, efMeJeefue²m³e ³ee Hetpee,
mee yee¿ee YeeqkeÌleefjl³eg®³ele Fl³eLe&ë~~7~~

‘Suramye’ means ‘in an extremely charming one’.
‘Çuddhadeçe’ 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’. ‘Siàhäsana’
means ‘throne’, ‘a seat of honour’. The worship of the
Çivaliìga 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 Liìga
on the left palm (karapéöhärcana) is the best:  le$e meJeexÊeceb osefJe HeerþeLe¥
keÀjHe¹peced~ (Pära.Ä., 13.16).

J³eeK³ee— SJeb MewJeYekeÌleefJeOeer³eceeveeb yee¿eeb YeeqkeÌlecegkeÌlJeeçLe
efMeJe³eesefieefJeOeer³eceeveeceevlejeb YeeqkeÌlecegHeHeeo³eefleõ

Having thus told about the external Bhakti which is
rendered by the Çaiva devotees, the author explains the
internal Bhakti which is practised by the Çivayogin —

efue²s ÒeeCeb meceeOee³e ÒeeCes efue²b leg MeecYeJeced~~8~~
mJemLeb cevemleLee ke=ÀlJee ve efkeÀefáeeq®®evle³esod ³eefo~~8~~
meeççY³evleje YeeqkeÌleefjefle Òees®³eles efMeJe³eesefieefYeë~~9~~
mee ³eeqmceved Jele&les lem³e peerJeveb Ye´äyeerpeJeled~~9~~

When one fixes one’s vital breath (präëa) in the
Çivaliìga and the Çivaliìga 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 Çivayogins.  The life
of him in whom such a Bhakti resides is like a decayed
seed. (8-9)

J³eeK³ee— efMeJeefue²s ÒeeCeb meceeOee³e mebmLeeH³e, ÒeeCes peerJekeÀueeªHes
ÒeeCes MeecYeJeb efue²b leg efMeJekeÀueeªHeb efue²b meceeOee³e mebmLeeH³e, ceveë mJemLeb
ke=ÀlJee, ³e ve efkeÀefáeeq®®evle³esled, mee efue²ÒeeCemecejmeªHee ef®evlee, DeeY³evleje
YeeqkeÌleefjefle efMeJe³eesefieefYeë Òees®³eles~ meeççY³evleje YeeqkeÌle³e&eqmceved Jele&les, lem³e
peerJeveb Ye´äyeerpeJeod Yeefpe&leyeerpeJeled Hegveve& pevevekeÀejCeefcel³eLe&ë~~8-9~~

If one fixes or infuses one’s life principle (präëa) in
the Çivaliìga and the Çivaliìga which is of the nature of
Çiva’s Kalä (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 Çivayogins.  It is the meditation
which is in the form of communion (samarasa) between
the Liìga and the Präëa. 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 Äbhyantara-bhakti is described in terms of
Nirbéjadékñä which leads to Mukti. That Dékñä which removes
(eradicates) the network of Karman of three types called Prä-
rabdha (derived from past life), Saïcita (accumulated during
present life) and Ägämin (belonging to the future), is called
Nirbéjadékñä.  Pära. Ä. says that the external Bhakti reflected
in the worship of the Liìga and the internal Bhakti reflected in
the internal worship of the Präëaliìga by the Çivayogin, arise due
to the impressions of the previous life and that accordingly the
worship of Çiva (Liìga) should be performed: yee¿es ®eeY³evlejs Jeeç$e ³eefo
m³eevcevemees jefleë~ ÒeeiJeemeveeJeMeeosJe efMeJes efveÿeb mecee®ejsled~~ (12.20). The same Ägama
says that the internal Bhakti (worship) is hundred times superior
to external Bhakti: yee¿eeoeY³evlejb Þesÿb YeJes®íleiegCeeefOekeÀced~ (12.21). The
Çivayogin practises this internal Bhakti starting his worship with
the worship of the Iñöaliìga by effecting ‘dåñöiyoga’ in it and
inwardly concentrating on the Präëaliìga and the Bhävaliìga;
this is stated briefly in the following statement of Candra J.Ä.:
Hetpe³eefVeäefue²b leg efveO³ee³eved ÒeeCeefue²keÀced~  YeeJe³eved YeeJeefue²b Jew ce=l³egHeeMeebeqMíveefÊe meë~~ kri.
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pä., 3.48) — ‘He who worships the Iñöaliìga, who cherishes in his
mind the Präëaliìga and who visualises the form of Bhävaliìga,
cuts asunder the fetters of death’.  The Iñöaliìga should be
worshipped after ablution (Abhiñeka) with sandal paste, rice
(akñata), flowers, offerings (naivedya), betel nut and leaves
(tämbüla), etc.  If the same worship is rendered through pure
conceptions to the Präëaliìga through meditation, it is called
Präëaliìgärcana; if the mind is fully absorbed in it, it is called
Bhävaliìgärcana: SJeb mece®e&veb kegÀ³ee&efoäefue²m³e HeeJe&efle~~  leodO³eeveb cevemee ³e$e ÒeeCeefue²e®e&veb
celeced~~  ceveesJe=efÊeue³emle$e YeeJeefue²m³e Hetpeveced~~  (Sükñ.Ä., kri.pä., 6.46-47; see
also 45-46 above there).  Attention is drawn to the same Ägama,
kri. pä., 6.44, which says: YeeJeÒeeCesäefue²eefve Hetpe³esoskeÀYeeJeleë~ He=LeiYeeJeb ve kegÀJeeale
ÒeeCeefue²Hejes ³eleë~~

J³eeK³ee— SJeb efveyeeapeoer#eeÒeefme×eççY³evlejYeeqkeÌleceevesJe cegkeÌle
Fl³een õ

Thus it is said that he who is endowed with Äbhyan-
tarabhakti which is well known as ‘Nirbéjadékñä’, is alone
emancipated —

yengvee$e efkeÀcegkeÌlesve ieg¿eeled ieg¿eleje Heje~~10~~
efMeJeYeeqkeÌleve& mevosnmle³ee ³egkeÌlees efJeceg®³eles~~10~~

What is the use of saying more? Çivabhakti 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)

J³eeK³ee— mHeäced ~~10~~    It is clear.  (10)

J³eeK³ee— vevJeslee¢Meer YeeqkeÌleë keÀmceeÓJeleerl³e$een õ
If it is asked as to what causes such Bhakti, the answer

is given here —

ÒemeeoeosJe mee YeeqkeÌleë Òemeeoes YeeqkeÌlemecYeJeë~~11~~
³eLewJee¹§jlees yeerpeb yeerpelees Jee ³eLee¹§jë~~11~~

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

J³eeK³ee— mHeäced ~~11~~    It is clear.  (11)

Notes: This Stanza is quoted in Basaveçvara’s saying
(Vacana) starting with “Nénoliyitte puëya nénolladude päpa”
(vide Basavaëëanavara Ñaösthalada Vacanagaÿu, Ed. Dr. R.C.
Hiremath, K.U.D., Dharwad, 1968, p.199, Vacana No. 505). The
reading of the first Päda in the Vacana is — ÒemeeoeÎsJeleeYeeqkeÌleë~ The
rest is the same as the above stanza.

J³eeK³ee— DeLewJebªHee YeeqkeÌlejskesÀvewJe pevcevee ogue&Yesl³een õ
Then it is said here that such Bhakti is difficult to

attain by one birth —

ÒemeeoHetefJe&keÀe ³es³eb YeeqkeÌlece&geqkeÌleefJeOeeef³eveer~~12~~
vewJe mee MekeÌ³eles ÒeeHlegb vejwjskesÀve pevcevee~~12~~

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

J³eeK³ee— mHeäced ~~12~~    It is clear. (12)

J³eeK³ee— leefn& keÀeflepevceefYeue&Y³ele Fl³e$een õ
In how many births it (Çiva’s grace) can be obtained?

The answer is given here —

DeveskeÀpevceMeg×eveeb Þeewlemceelee&vegJeefle&veeced~~13~~
efJejkeÌleeveeb Òeyeg×eveeb Òemeeroefle censéejë~~13~~

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 Çruti and Småti and who
have renounced  the mundane attachments. (13)

J³eeK³ee— DeveskeÀpevceke=ÀleefMeJeO³eeveHetpeeefoHeefjMeg×ef®eÊeeveeb Þegefle-
mce=l³egkeÌleefvel³evewefceefÊekeÀkeÀcee&vegÿeveeveeb keÀec³ekeÀce&efvemHe=neCeeb meg%eeefveveeb efMeJeë
ÒemeVees YeJeefle, lelÒemeeoeÊee¢Meer YeeqkeÌleue&Y³ele Fl³eLe&ë~  cues®íeoerveeb Þeewlemceele&-
keÀce&efveÿlJeeYeeJesçefHe HetJe&pevceefve efMeJeYekeÌlesY³eë ke=ÀleesHekeÀejJeMeeled efMeJeYeeqkeÌle-
jeefJeYe&Jesefoefle YeeJeë~~13~~

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

Notes: This stanza is quoted in Nélakaëöha Çiväcärya’s
Kriyäsära (Vide Kri. Sä. vol.I., p.19, çl. 102).

J³eeK³ee— vevJeveskeÀpevceueY³eefMeJeYekeÌl³ee keÀeflepevceefYeceg&eqkeÌleë, mee
keÀer¢Meer m³eeefol³e$eenõ

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

ÒemeVes meefle cegkeÌleesçYetvcegkeÌleë efMeJemecees YeJesled~~24~~
DeuHeYekeÌl³eeefHe ³ees cel³e&mlem³e pevce$e³eelHejced~~14~~

When Çiva is pleased man is liberated; he who is
liberated, is equal to Çiva. The mortal who is endowed
with a little devotion, gets liberated after three lives. (14)

J³eeK³ee— efMeJes ÒemeVes meefle cegkeÌlees YeJesled, cegkeÌleë efMeJemecees YeJesled,
³ees cel³e&mlem³e DeuHeYekeÌl³ee pevce$e³eelHejb cegeqkeÌleë, HetCe&YeeqkeÌlecele SkesÀvewJe pevcevee
cegeqkeÌleefjefle YeeJeë~  De$e efMeJemeceevelJeb efMeJeeYeso SJe ``ve lelmece½eeY³eefOekeÀ½e
¢M³eles'' Fefle Þeglesë efMeJemeceevelJeeYeeJeeled, efMeJeeefVeke=Àäm³e lelmecelJeemebYeJeeled~
``ieieveb ieieveekeÀejced'' Fl³eeÐevev³eesHecewJeeYeso Fefle YeeJeë, ̀ `efMeJemJeªHees YeJeefle
efMeJemJeªHees YeJeefle'' Fefle Je=×peeyeeueÞegles½e~ ``SkesÀve pevcevee cegeqkeÌleJeeajeCeeb
leg censéeefj~  Flejs<eeb leg MewJeeveeb cegeqkeÌlepe&vce$e³eelHejced~~''  Fefle JeerjeieceJe®eveeod
JeerjMewJeeveeceskesÀvewJe pevcevee cegeqkeÌleë, Flejs<eeb MewJeeveeb pevce$e³eelHejb cegeqkeÌleefjefle
YeeJeë~~14~~

When Çiva is pleased, man is liberated; he who is
liberated, is equal to Çiva.  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 Çiva is nothing but non-duality with Çiva,
because there is no possibility of equality with Çiva and
because in the case of him who is inferior to Çiva, there
cannot be equality with Çiva.  This is in accordance with the
Çruti statement “Na tatsamaçcäbhyadhikaçca dåçyate” 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 ‘Ananyopamä’ as in such cases as “gaganam
gaganäkäram” (the sky is like sky itself), as said in the
statement of Båhajjäbälaçruti, viz., “Çivasvarüpo bhavati
Çivasvarüpo bhavati” (He is of the nature of Çiva; he is of
the nature of Çiva).  According to the Vérägama statement,
viz., “Ekena janmanä muktiù, etc.,” meaning – “O
Maheçvari, Véraçaivas get liberated in one life itself, while
other Çaivas get liberated after three lives”, liberation is
possible in one life only in the case of Véraçaivas, while it is
possible after three lives in the case of other Çaivas. (14)
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Notes : ``ve lelmece½eeY³eefOekeÀ½e ¢M³eles'' (Çve.U., 6.8). ``ieieveb ieieveekeÀejb,
Fl³eeefo'' (Source not known) – quoted as an example of Ananva-
yälaìkära in Appayya Dékñita’s Kuvalayänanda. Ananvaya is a
case of comparing one object with itself. The same is called
Ananyopamä.  Here the ‘abheda’ with itself in the case of Jéva is
as in the case of Ananyopamä, where one object is compared
with itself.  Jéva is Çiva’s ‘aàça’ in bondage.  When bondage is
removed, Jéva is Çiva himself.  ̀ `SkesÀve pevcevee, Fl³eeefo – Vérägama.  (This
is not traceable in the available text of Vérägama).  ``cegkeÌle: efMeJemecees
YeJesled'' õ  The liberated person becomes one like Çiva.  This is
brought out through an analogy in a Çaivägama: ̀ `ieg©oer#eeHeefjÒeeHleefMeJe-
efue²e²³eesieleë~ efÜjsHeÀkeÀerìv³ee³esve efMeJewkeÌ³eb ÒeeHleJeeved efÜpeë~~'' (Ma.Ä., ca.pä., 7.3)
— ‘By virtue of the union of Liìga and Aìga achieved through
Dékñä given by Guru, the aspirant (Dvija) attains the form of
Çiva through meditation on Çiva. This is on the analogy of a worm
becoming the bee by incessantly remembering about the bee out
of fear.’  Véragama says: Ye´ceodYe´cejef®evlee³eeb keÀerìesçefHe Ye´ceje³eles~  cece ef®evleemecee¬eÀevlees
cece ªHees YeJesodOe´gJeced~~ (not traceable in the available text of Vérägama)
– ‘As even a worm becomes bee by cherishing the form of the
hovering bee continuously, so does a man incessantly remem-
bering about Çiva becomes Çiva himself in form.’

J³eeK³ee— veveg keÀe veece DeuHeYeeqkeÌleë?  cegkeÌlem³e Hegve©lHeefÊejefmle Jee
ve Jesl³e$een õ

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 —

ve ³eesefve³ev$eHeer[e Jew YeJesVewJee$e mebMe³eë~~15~~
mee²eçv³etvee ®e ³ee mesJee mee YeeqkeÌleefjefle

keÀL³eles~~15~~
There would be absolutely no torment caused by the

organ of birth. There is no doubt about it at all. That service

which is made up of these (nine) aspects and which is not
lacking in any aspect, is called as Bhakti. (15)

J³eeK³ee— ̀ `ve me HegvejeJele&les ve me HegvejeJele&les'' Fefle Þegles³eexefve³ev$eHeer[e
Hegve©lHeefÊevee&efmle~  GkeÌleveJeefJeOee²³egkeÌlee mesJee HetCe&YeeqkeÌleë, efkeÀefáeV³etveeçuHe-
YeeqkeÌleefjl³eLe&ë~~15~~

According to the Çruti statement “Na sa punarä-
vartate, na sa punarävartate” (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 : “ve me HegvejeJele&les ....” (Bå.Jä.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.

J³eeK³ee— DeLe ``³eef× cevemee O³ee³eefle leÜe®ee Jeoefle lelkeÀce&Cee
keÀjesefle'' Fefle Þeglesë mee YeeqkeÌleeqðeefJeOesl³eenõ

Then, according to the Çruti statement “Yaddhi manasä
dhyäyati, etc.,” (that which is mentally cherished, is
expressed through words and is practised through action),
Bhakti is said to be threefold —

mee HegveefYe&Ðeles $esOee ceveesJeekeÌkeÀe³emeeOevewë~~16~~
efMeJeªHeeefoef®evlee ³ee mee mesJee ceevemeer mce=lee~~16~~
peHeeefo Jeeef®ekeÀer mesJee keÀce&Hetpee ®e keÀeef³ekeÀer~~16~~

That service is again threefold depending on the means
as mind, speech and body.  Meditation on the form, etc., of
Çiva 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)

J³eeK³ee— mee mee²e YeeqkeÌlece&veesJe®evekeÀe³eue#eCekeÀjCeweqðeOee efYeVee
YeJeefle~  le$e efMeJeefue²eefomJeªHeef®evlee ceevemeer, efMeJecev$epeHemlegefleªHee Jeeef®ekeÀer,
keÀe³esve efJeOeer³eceevee keÀeef³ekeÀer mesJee Fl³eLe&ë~~16~~

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 Çivaliìga, etc., is mental; that which is of the
nature of muttering of Çivamantra, prayer, etc., is vocal;
and the worship of Çivaliìga which is rendered through
the body is physical service. (16)

Notes : “³eef× cevemee O³ee³eefle, Fl³eeefo” (Bå.Jä.U., 1.1.).  The actual
form of the statement is – “lemceeÐeled Heg©<ees cevemeeçefYeie®íefle, leÜe®ee Jeoefle,
leled keÀce&Cee keÀjesefle~” What is quoted above may be another reading
of the same statement.

J³eeK³ee— DeLewJebefJeOeªHee mesJee yee¿eeefoYesosve ef$eefJeOesl³een õ
Then it is said that the service of that nature is threefold

as external (bähya), etc. —

yee¿eceeY³evlejb ®ewJe yee¿eeY³evlejcesJe ®e~~17~~
ceveesJeekeÌkeÀe³eYesow½e ef$eOee leÓpeveb efJeogë~~17~~

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

J³eeK³ee— oer#ee$e³e³egÊeÀceveesJeekeÌkeÀe³eYesoJelHetJeexÊeÀYepeveb yee¿e-
efcel³eeY³evlejefceefle yee¿eeY³evlejefceefle ef$eOee efJeogë DeefYe%ee peevevleerl³eLe&ë~~17~~

That Bhajana (service) which is already said  to have
the difference as mental, vocal and physical, in keeping
with three kinds of Dékñä, 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 Iñöaliìga on the Sthüla-çaréra the
devotee renders worship to the Iñöaliìga with the external
materials of worship and experiences delight through the vision
and praise of the Iñöaliìga.  This is external service.  Internal
service consists in the meditation of the lustrous form of the
Bhävaliìga in the Käraëaçaréra which is rendered pure by
Vedhädékñä.  The external-cum-internal service is in the form of
mental cherishing of the Präëaliìga in the Sükñma-çaréra which
is rendered pure by Mantradékñä, and worshipping it through
‘dåñtiyoga’ in the Iñöaliìga and ‘mänasajapa’ of the Païcäkñara-
mantra.  These three forms of service are described subsequently
in stanza 20.  See also Pära. Ä., 12.12.

J³eeK³ee— DeLe efkeÀces<eeb mJeªHeefcel³e$e ceevemeeefokeÀLeveHetJe&keÀceen õ

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

cevees censMeO³eevee{îeb veev³eO³eevejleb ceveë~~28~~
efMeJeveecejlee JeeCeer Jee*dcelee ®ewJe vesleje ~~18~~

efue²wë efMeJem³e ®eesefÎäweqðeHegC[^eefoefYejef¹leë~~29~~
efMeJeesHe®eejefvejleë keÀe³eë keÀe³ees ve ®eslejë~~19~~

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

Ul@FGvRh      Xk‘PYkkCkrlÓùZkk-¤XkZk-lÇkl^kSkbkgUlÅk-FkPns^kSkbkk@kZk-RkTkÇkZkbQk\kÉkbkE*h 397396 ÌkmlbkákTPl#kBkkYklOkh Tk^kYkh



service (worship) of Çiva is the body, but not anything other
than that. (18-19)

J³eeK³ee— GefÎäwë μeeðeesÊewÀë, ef$eHegC[^eefoefYeë Yemceef$eHegC[^©êe#eeYejCe-
ªHewë, efμeJem³e ef}²wë ef®eÚwë, Deef¹leë cegefêleë meved efMeJeesHe®eejefvejleë efMeJeefue²-
HetpeelelHej SJe keÀe³eë, Dev³ees ve keÀe³e Fl³eLe&ë~  efMeäb mHeäced~~18-19~~

‘Prescribed’ means ‘told by Çästras’. ‘Tripuëòrädi’ means
‘the marks or signs of Çiva in the form of Bhasma and
decoration with Rudräkñas.’  That body which is engrossed
in the service of Çiva or the worship of Çivaliìga 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 Pära.Ä., 12.15-16

J³eeK³ee— DeLe yee¿eeefokebÀ ue#e³eefle õ
Then Bähya, etc., are defined —

Dev³eelceefJeefoleb yee¿eb MecYeesjY³e®e&veeefokeÀced~~20~~
leosJe leg mJemebJesÐeceeY³evlejcegoeËleced~~20~~
cevees censMeÒeJeCeb yee¿eeY³evlejceg®³eles~~20~~

The worship of Çiva, 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)

J³eeK³ee— MecYeesjY³e®e&veeefokebÀ efMeJeHetpeeefokeÀce& Dev³eelceefJeefoleb
Hej¢efäiees®ejerYetleb yee¿eced, leosJe leg leo®e&veeefokebÀ mJemebJessÐeb Hej¢efäÞegl³eiees®ejlJesve
mJecee$eiees®ejceeY³evlejced, cevees censMeÒeJeCeb efMeJeefue²emekeÌleb cevees yee¿eeY³evlejced,
keÀekeÀeef#ev³ee³esveesYe³e$e J³eeHleefceefle Meeðe%ew©®³ele Fl³eLe&ë~~20~~

The worship of Çambhu, etc., i.e., the action such as
the worship of Çiva, 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 Çivaliìga
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 Çästras say.  This is
the meaning. (20)

Notes : The first two types of service are clear.  The third
one, i.e., mental cherishing of Çiva, is explained as external-cum-
internal with the analogy of ‘käkäkñigolaka’ (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 ‘bähyäbhyantara-sthiti’ of the mind. See also
Pära. Ä., 12. 14-15.

J³eeK³ee— DeLewJebªHeceevemeeefoyee¿eeefoef$eefJeOeYepevecesJe HeáeOee
YeJeleerl³een õ

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

HeáeOee keÀL³eles meefÓmleosJe Yepeveb Hegveë~~21~~
leHeë keÀce& peHees O³eeveb %eeveb ®esl³evegHetJe&keÀced~~21~~

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

J³eeK³ee— mHeäced~~21~~     It is clear. (21)
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J³eeK³ee— DeLe efkeÀces<eeb mJeªHeefcel³e$een õ
If it is asked as to what is their nature, the answer is

given here —

efMeJeeLex osnmebMees<emleHeë ke=À®í^eefo vees celeced~~22~~
efMeJee®ee& keÀce& efJe%es³eb yee¿eb ³eeieeefo vees®³eles~~22~~
peHeë Heáee#ejeY³eemeë ÒeCeJeeY³eeme SJe Jee~~23~~
©êeO³ee³eeefokeÀeY³eemees ve JesoeO³e³eveeefokeÀced~~23~~
O³eeveb efMeJem³e ªHeeefoef®evlee veelceeefoef®evleveced~~24~~
efMeJeeieceeLe&efJe%eeveb %eeveb veev³eeLe&Jesoveced~~24~~
Fefle HeáeÒekeÀejesç³eb efMeJe³e%eë ÒekeÀerefle&leë~~24~~

The emaciation of body for the sake of Çiva is Tapas
(penance), but not physical mortification.  The worship of
Çiva should be known as Karman (action), but not the
external sacrifice, etc.  Japa (muttering of Mantra) consists
in the repetition of  Païcäkñaramantra or the repetition of
Oàkära or the repetition of Rudrädhyäya, etc., but not the
study of Veda, etc. The cherishing of the form, etc., of Çiva,
is Dhyäna (meditation), but not meditation on self, etc.
Jïäna (knowledge) consists in the knowledge of Çivägamas,
but not that of other lores. Thus Çaiva sacrifice is lauded as
fivefold. (22-24)

J³eeK³ee— efMeJeHetpeeLe¥ meeceûeermecHeeoves MejerjmebMees<e SJe leHeë, kegÀ®í^eefo
kegÀ®í^®eevêe³eCeeefovee osnMees<ees ve leHe Fefle mebceleced~  efMeJee®ee& efMeJeefue²HetpewJe
keÀcexefle efJe%es³eced, lelHeÀuem³e MeeéelelJeeled~ yee¿ebb ³eeieeefo leefÓVeyengefJeÊeJ³e³ee-
³eememeeO³ep³eesefleäesce³eeieeefo keÀcexefle vees®³eles, lelHeÀuem³e veéejlJeeled~ Jesoe-
O³e³eveeefokebÀ ve peHeë, ̀ `$ewiegC³eefJe<e³ee Jesoe efvem$ewiegC³ees YeJeepegve'' Fefle YeieJelewJe

efve³eefcelelJeeefoefle, efkeÀvleg Heáee#ejeY³eemeë ÒeCeJeeY³eeme SJe Jee ©êeO³ee³ee-
efokeÀeY³eemeë~  DeeefoMeyosve DeLeJe&efMejeqMMeKeeefo, Sles<eeceeJe=efÊeue#eCeesçY³eemees
peHe Fl³eLe&ë~ veelceeefoef®evleveb O³eeveb HeefjefceleMejerjseqvê³eeÐegHeeefOemebJeefuelee-
nceelceef®evleveb ve O³eeveefcel³eLe&ë, efkeÀvleg efMeJem³e ªHeeefoef®evlee efMeJeefue²ef®evlee
®evêMesKejlJeeefoefJeefMeäcetefle&ef®evlee ®e O³eeveefcel³eLe&ë~ veev³eeLe&Jesoveb %eeveb
meebK³eeÐev³eMeeðeeLe&Jesoveb ve %eeveced, efkeÀvleg efMeJeeieceeLe&efJe%eeveefcel³eLe&ë~ SJeb-
efJeOekeÀe³eJee*dceevemeue#eCeHetpeeleHeespeHeO³eeve%eeveªHeHeáeÒekeÀejesç³eb efMeJe³e%e
Fefle ÒekeÀerefle&leë~~22-24~~

The emaciation of body for the sake of Çiva’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 Cändräyaëa, etc., involving
physical mortification, is not Tapas at all.  The worship of
Çiva, i.e., the worship of Çivaliìga should alone be known as
Karman, because its fruit is everlasting.  The external
sacrifice, etc., i.e., the sacrifice other than that such as
Jyotiñöoma 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 Bhagavän that
“Traiguëyaviñayä vedä, etc.,” (Vedas are connected with
three Guëas. Hence, Arjuna, rise above the three Guëas);
but the repetition of Païcäkñaramantra or the repetition of
Praëava or the repetition of Rudrädhyäya is Japa.  By the
word ‘ädi’ (etc.), Atharvaçiras, Atharvaçikhä, etc, are
included.  The ‘abhyäsa’ in the form of repetition is Japa.
This is what is meant here. Dhyäna does not consist in the
meditation on the self.  It means that Dhyäna does not
consist in the meditation on ‘Aham ätmä’ (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 Çiva, i.e., the meditation on the Çivaliìga and
on such forms as are endowed with the nature of one having
the moon as the crest-ornament (candraçekharatva), etc.,
constitutes Dhyäna. The knowledge of other çästras such as
Säìkhya, etc., is not Jïäna. Thus Çaiva sacrifice is lauded as
five-fold in the form of Püjä (Karman), Tapas, Japa, Dhyäna
and Jïäna 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 Çiva, but not the observance of vows such Cändräyaëa.
The vow of Cändräyaëa 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 :
efleefLeJe=Ood³ee ®ejsled efHeC[eved MegkeÌues efMeK³eC[mebefceleeved~ SskewÀkebÀ Ûeme³esledke=À<Ces efHeC[b ®eevêe³eCeb
®ejved~~ (Yä. S., 3.323) – ‘He who observes Cändräyaëa 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 Çivaliìga, but not the performance of
Yägas such as Jyotiñöoma which involve a lot of expenditure and
require a lot of efforts. ``$ewiegC³eefJe<e³ee Jesoe efveðewiegC³ees YeJeepeg&ve'' (Bhag. G.,
2.45). Vedas teach something connected with three Guëas,
Sattva, Rajas and Tamas, which is the same as ‘saàsara’ with
desires and efforts to fulfil them.  One should rise above them.
It means that one should be free from desire (niñkäma). `` $ewiegC³e-
efJe<e³eðewiegC³eb mebmeejes efJe<e³eë ÒekeÀeMeef³eleJ³ees ³es<eeb les JesoeðewiegC³eefJe<e³eeë~ lJeb leg efveðewiegC³ees
YeJeepeg&ve efve<keÀecees YeJesl³eLe&~~'' (Çaìkaräcärya’s Bhag. G. Bhä. on 2.45).
Hence Japa consists in the cherishing (muttering) of Païcäkñara-
mantra continuously or repetition of Praëava or repetition of
Rudrädhyäya, but not the study of Veda.  Meditation on Çiva,
i.e., the form of Çiva such as Çivaliìga, Candraçekhara, etc.,

constitutes Dhyäna, which is the mental function assuming the
singular form of the divine— ̀ `le$e Òel³e³ewkeÀleevelee O³eeveced'' (Yo. Sü., 3.2).
It does not apply to thinking about the Self as associated with
body, senses, etc.  Jïäna consists in the knowledge of Çaivägamas
(and Upägamas), but not the knowledge of other Çästras.  These
are the five Çivayajïas for Véraçaivas. Çaivägamas give three
versions of Païcayajïas.  First version is that of five Yajïas in the
form of Devayajïa, Pitåyajïa, Bhütayajïa, Manuñyayajïa and
Brahmayajïa. Candra J.Ä speaks of these along with Sandhyo-
päsanä after Bhasmasnäna and Tripuëòradhäraëa: ``mebO³eeÜ³ecegHee-
meerle meeefJe$eercetuecev$eieced~ keÀle&J³eeë Heáe³e%ee½e ie=efnCee mJeefnlewef<eCee ~~'' (kri. pä, 11.61;
see also Ma. Ä., kri.pä., 2.38).  According to this prescription,
Sandhyopäsanä should be performed with Sävitré(Gäyatré)-
mantra and five Yajïas should be performed by the householder
who aspires for his good.  Kä. Ä. mentions the five Yajïas as
Devayajïa, etc., (kri. pä., 3.68) and explains them (kri. pä.,
3.69-70). Accordingly, Devayajïa consists in the offering of
sacred sticks (samit-s) into fire. The offering of libation (tarpaëa),
etc., to the ancestors constitute Pitåyajïa. The offering of a
portion of daily meal to all creatures is Bhütayajïa.  Feeding the
Brähmaëas constitutes Manuñyayajïa (Nåyajïa).  The study of
Vedas (svädhyäya) is Brahmayajïa. These are the remnants
of the old practices that have lingered in the Véraçaiva portions
of the Çaivägamas.  Kä. Ä. further speaks of Japayajïa as
superior to all other Yajïas involving a variety of materials :
``meJexY³ees êJ³e³e%esY³ees peHe³e%ees efJeefMe<³eles~ peHe³e%eb meceeH³ewJe iegJee&oerveefYeJeeo³esled~~'' (kri.
pä., 3.62) – ‘Japayajïa is superior to all the sacrifices which
involve many materials; only after doing Japayajïa, one should
offer salutations to Guru, etc.  The Japayajïa meant here is the
muttering of Gäyatrémantra. This form of Yajïa is of knowledge.
Another form of Japayajïa is acceptable to the Véraçaivas as
told in S.S.  The second version of Païcayajïas is given in the
Sükñ. Ä. : ``keÀce&³e%emleHees³e%ees peHe³e%emleLeeHejë~ O³eeve³e%ees %eeve³e%eë Heáe³e%ee Fces
mce=leeë~~'' (kri. pä., 6.26). The same Ägama describes them thus :
``keÀce&³e%ees efÜOee %es³eë mekeÀeceekeÀeceYesoleë~ mekeÀeces leg HeÀueb YegkeÌlJee pee³eles YegefJe HetJe&Jeled~~
efve<keÀecesçefHe Jejb %eeveb ueyOJee cees#eceJeeHveg³eeled~~ eEnmeeefooes<ejefnlees jeieeefoiegCeJeefpe&leë~ leHees³e%ees
ceneosefJe cees#ewkeÀHeÀuemeeOekeÀë~~ Deäwée³e&Òeoe Hetpee ³eesieeÐeb mJeie&meeOeveced~ HeeHenejer peHeë ÒeeskeÌlees
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%eeveb O³eeveb ®e cees#eoced'' (kri. pä. 6.27-29)— ‘Karmayajïa is twofold as
Sakäma (with desire) and Akäma (without desire).  In Sakäma,
one enjoys the fruit of Karman and takes birth again on the
earth.  In Niñkäma, 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
(räga),  etc., is the Tapoyajïa and it is the means to liberation.
The external worship and Yoga, etc., are the means to attain
heaven, while Japa, Jïäna and Dhyäna which eradicate sin, bring
liberation. The Japayajïa is regarded as Antaryäga (internal
sacrifice), while Karmayajïa is Bahiryäga (external sacrifice).
The internal sacrifice in the form of Japa is superior because
``yeefn³ee&iejleeveeb leg osJeeë Hee<eeCece=Cce³eeë~ Devle³ee&ieJeleeb osefJe Ëo³emLeë meoeefMeJeë~~'' (Sükñ.
Ä.,  kri. pä., 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),
Sadäçiva is always in their hearts’.  Jïäna and Dhyäna forms of
Yajïa are those that lead to the realisation that one’s self is Çiva:
``%eeveb O³eeveb ve ³em³eeefmle me ve JesefÊe Hejb efMeJeced ~ ³eÜoLee¥mleg peel³evOees ve efn HeM³eefle HeeJe&efle~~''
(Sükñ. Ä., kri. pä., 6.32) — ‘He who does not have Jïäna and
who does not do Dhyäna, cannot realise Çiva, 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 (dhyänayoga)
after obtaining the supreme knowledge from the Guru —
``lemceeÐe%eeefokebÀ yee¿eb l³ekeÌlJee mJeiee&efomeeOeveced~ iegjesue&yOJee Hejb %eeveb O³eeve³eesiejlees YeJesled~~''
(Sükñ. Ä., kri, pä, 6.33). This is Dhyänayajïa.  Jïänayajïa is
described thus : ``efMeJe%eeveece=leb HeerlJee YekeÌl³ee HejJeMeb ieleë~ efveJesMe³eseq®íJes ef®eÊeb
meb³eleelcee efvejekegÀueë~~  Hetpeeoew leg efMeJeb O³eelJee peHlJee Heáee#ejb cevegced~ leleë mebHetpe³esod osJeb
JeerjMewJe$eÀcees YeJesled~'' (Sükñ. Ä., kri. pä., 6.35-36) – ‘One should drink
the nectar of the knowledge of Çiva, become engrossed in
devotion and fix one’s mind in Çiva, with self-control and
without being agitated.  At the commencement of worship one
should meditate on Çiva, cherish the Païcäkñara-mantra and
worship the Lord (Çivaliìga). This is the Véraçaiva method.
This is Jïänayajïa in Véraçaivism.’  The third version has been
mentioned in Pära Ä.: ‘‘leHeë keÀce& peHees O³eeveb %eeveb ®esl³evegHetJe&Meë~ HeáeOee keÀefLeleb

©ês leosJe keÀefLeleb Hegveë~~......... mece®ee& keÀce& efJe%es³eb yee¿eb ³eeieeefo vees®³eles~~ efMeJeeLex
osnmebMees<emleHeë ke=À®í^eefo vees celeced~~ peHeë Heáee#ejeY³eemeë ÒeCeJeeY³eeme SJe ®e~ ©êeO³ee-
³eeefokeÀeY³eemees ve ®eev³eeO³e³eveeefokeÀced~~ O³eeveb ®e efMeJeef®evlee m³eeVeelceeÐeLe¥ meceeOe³eë~
efMeJeeieceeLe&efJe%eeveb %eeveb veev³eeLe&Jesoveced~~'' (12.17-19) — ‘Tapas, Karman,
Japa, Dhyäna and Jïäna, 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 Çiva is Tapas, but physical mortification is not so.
Japa consists in the repetition of Païcäkñaramantra, or that of
Praëava or that of Rudrädhyäya, but not of others. Dhyäna  is
meditation on Çiva (Çivaliìga), but not trances for visualing the
self. The knowledge of the Çivägamas is jïana, but not anything
else’. (See also Supra. Ä., 7.6-8). In ‘peHeë’, etc., ‘ve ®eev³eeO³e³eveeefokeÀced’ is
better reading than what is found in the text – ‘ve JesoeO³e³eveeefokeÀced~’

J³eeK³ee— DeLeevesve Heáe³e%esve Hej³ee YekeÌl³ee ³eë Hetpe³eefle me YeÊeÀ
Fl³eenõ

Then it is said here that he who worships Çaìkara
through this pentad of sacrifices with deep devotion, is
the Bhakta (devotee) —

Devesve Heáe³e%esve ³eë Hetpe³eefle Me¹jced~~25~~
YekeÌl³ee Hejce³ee ³egÊeÀë me Jew YeÊeÀ Fleerefjleë~~25~~

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

J³eeK³ee— mHeäced~~(25)~~ It is clear. (25)

J³eeK³ee— DeLewJebefJeOeefMeJeYeÊeÀHetpeves meÃeflejJeceeves IeesjvejkeÀ
Fl³een õ

Then, it is said that there would be beatitude if such
a devotee of Çiva is worshipped and that there would be
terrible hell if he is insulted —
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Hetpeveeeq®íJeYekeÌlem³e HegC³ee ieeflejJeeH³eles~~26~~
DeJeceeveevceneIeesjes vejkeÀes vee$e mebMe³eë~~26~~

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

J³eeK³ee— mHeäced~~26~~ It is clear. (26)

J³eeK³ee— DeLe efMeJeYeÊeÀm³e efJeOes³eeefJeOes³eceen õ
Then what ought to be and what ought not to be

done by a devotee of Çiva, is told here —

efMeJeYeÊeÀes cenelespeeë efMeJeYeefÊeÀHeje*dcegKeeved~~27~~
ve mHe=MesVewJe Jeer#essle ve lewë men Jemesled keÌJeef®eled~~27~~

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

J³eeK³ee— efMeJeYeÊeÀes cenlespemJeer YeJeefle~ lemceeoefMeJeYeÊeÀeveeb oMe&ve-
mHeMe&vemenJeemeb meke=ÀoefHe ve kegÀ³ee&led, ³eefo kegÀ³ee&ÊespeesceevÐeb YeJesefoefle YeeJeë~~27~~

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

Notes: S.S. does not use the term Païcäcära, in the same
way as it does not use the term Añöävaraëa. Yet just as it
gives all details about Añöävaraëa. without using that term, it
also gives the main details of Païcäcära without using that
term.  It brings them under ‘Svamäragäcära’. Saivägamas in
their latter parts, for the first time, deal with Païcäcära.
Among the available latter parts of Saivägamas, the latter part
of Kä. Ä. mentions the term Païcäcära along with the term

Añöävaraëa: ``DeämJeeJejCes<eg lJeb Þe×eb kegÀ© Òe³elveleë~ ÒeJele&mJe ceneyeg×s Heáee®eejs<JeefHe
¬eÀceeled~~'' (kri. pä., 1.128). Candra J.Ä. gives the details about
Païcäcäras : efue²e®eejë meoe®eejë efMeJee®eejmleLewJe ®e~ Ye=l³ee®eejes ieCee®eejë Heáee®eejeë
ÒekeÀerefle&leeë~~ ieg©Cee oÊeefue²eÜw veeefmle owJeb cenerleues~ Fefle YeeJeevegmevOeeveb efue²e®eejë me
G®³eles~~ Oecee&efpe&lesve êJ³esCe ³elmevleHe&CecevJenced~ ieg©efue²pe²ceeveeb meoe®eej Fefle mce=leë~~  efMeJe
SJe Hejb ye´ïe Heáeke=Àl³eHeje³eCeced~ ve leleesv³ee ieefleefjefle efMeJee®eejes efn keÀerefle&leë~~ efMeJem³e
e fMeJeYeke Ìlem³e e fMeJeOecee &e fokeÀm³e ®e~ ve Me=Cee se fle ®e ³ee fVevoeb me ieCee®eej G®³eles~~
efMeJeYekeÌlepeveeë meJex Jeefjÿeë He=efLeJeerleues~ les<eeb Ye=l³eesçnefceefle ³eod Ye=l³ee®eej Fefle mce=leë~~''
(kri. pä., 9.4-9) – ‘‘Liìgäcära, Sadäcära, Çiväcara, Gaëäcära
and Bhåtyäcära – these are spoken as Païcäcäras. Liìgäcära
consists in the firm conviction that there is no divinity on the
earth other than the Iñöaliìga granted by the Guru. The daily
gratification of Guru, Liìga and Jaìgama with wealth earned
through righteous means is regarded as Sadäcära. The faith
that there is no resort other than Çiva who is the Supreme
Brahman and who is engrossed in his five activities, constitutes
Çiväcära. When one does not hear any reproach of Çiva,
devotees of Çiva or Çaiva religion, it constitutes Gaëäcära.
Bhåtyäcära is regarded as the notion that all the devotees of
Çiva are superior on this earth and that ‘I am their servant’.”
Under Liìgäcära come the twenty-one items at the rate of
seven each of the three kinds of Dékñä called Vedhä, Mantra
and Kriyä. (For details about them, vide notes on S.S. 6.13-14).
Sadäcära includes eight types of Çéla. They are: (1) Aìkuraçéla
consisting in the rise of a feeling that this my body, which has
attained a divine form through the performance of Ñaòadhva-
nyäsa due to the grace of Guru, is the source of all worship;
(2) Dvidalaçéla consisting in the bearing of all the Çaiva marks
such as Bhasma, etc., at all times without fail; (3) Pravåddha-
çéla which consists in thinking always about the greatness of
Çaiva religion, as it causes the increase of Bhakti; (4) Utpanna-
çéla consisting in living with the wife, children, etc., who have
undergone Véraçaiva initiation; (5) Saprakäëòaçéla which lies
in the absence of taking food without worshipping the Iñöa-
liìga, as it is the means of Bhakti; (6) Praçäkhaçéla consisting
in not partaking anything that is not offered to the Iñöaliìga;
(7) Sapuñpaçéla consisting in the absence of leaving the sacred
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offering (prasäda) dedicated to Çiva (Çivaliìga); (8) Saphala-
çéla which consists in the conviction that Guru, Liìga and
Jaìgama are one. (Candra J.Ä., kri.pä., 9.20-30). Under
Siväcära come the sixteen purifications (Çuddhi-s), namely,
(i) Dravyaçuddhi – 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) Kñetra-
çuddhi – having the field, etc., which are endowed with the
slabs of stone, wood, etc., that are sanctified by the stamp of
Nandi (Nandimudrä); (iii) Gåhaçuddhi – residing in a house
marked by the form of Sivaliìga; (iv) Bhäëòaçuddhi –
acceptance of vessels which are either made by devotees or
sanctified by Bhasma; (v) Tåëasuddhi – using the grass, etc.,
which are either brought by devotees or sanctified by Bhasma;
(vi) Käñöhaçuddhi – using the fuel which is either brought by
devotees or purified by Bhasma; (vii) Véöikäçuddhi – use of
‘tämbüla’ (betel nut, betel leaves and lime) which is either
brought by devotees or sanctified by Bhasma; (vii) Päka-
çuddhi – taking the food which is prepared by the devotees
and which is not seen by non-devotees; (ix) Rasaçuddhi –
taking only the milk, curds, buttermilk and ghee of cows by
avoiding those of buffalos or goats; (x) Bhavaçuddhi – not
succumbing to rebirth by avoiding ‘kämyakarmans’ which are
the causes of rebirth; (xi) Bhütaçuddhi – the acts of showing
compassion towards all beings, purifying the five elements and
keeping the five elements unpolluted; (xii) Bhävaçuddhi –
cherishing auspicious thoughts about Çiva by relinquishing all
desires; (xiii) Märgaçuddhi – 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) Kälasuddhi – the worship of the
Çivaliìga at a time which is prescribed by Çästras, which is
free from noise and which is pleasing; (xv) Väkçuddhi –
avoiding falsehood, harshness, meanness, loathsomeness and
imperiousness in speech; (xvi) Janaçuddhi – keeping company
with only devotees in sitting, sleeping, assembling and at all
times. (Candra J. Ä., kri. pä., 9.33-49). Under Gaëäcära are
included sixty-four Çélas : (1) The speaking of truth with
devotion, (2) not to speak of unsalutary truth, untruth which

is pleasing and speaking of salutary truth, (3) reading of Vedas,
Ägamas and Puräëas daily as they bring the knowledge of
one’s duties, (4) to praise Çiva, Çaiva 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 Väcikaçélas (vocal
Çélas-habits); (8) salutation to Guru, Liìga and Jaìgama,
(9) collection of materials of worship everyday, (10) Japa of
the Mülapaïcäkñaré daily with the help of Rudräkñamälä,
(11) feeding the Guru, Liìga and Jaìgama every day (samä-
rädhana), (12) giving ‘däna’ according to one’s capacity with
devotion to the Guru and the Jaìgama and for the Çaiva
religion – these five are Päëigataçélas (pure habits of hands);
(13) taking journey to meet the Guru and the Jaìgama, (14) cir-
cumambulation (pradakñiëa) of the Guru and  Jaìgama 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 Iñöaliìga – these four constitute Pädagata-
çélas (pure habits of feet), (17) not to separate the Iñöaliëga
from one’s body so that its touch is established at all times,
(18) the experience of horripulation due to the touch of
Iñöaliìga – these two happen to be Tvaksambaddhaçélas (pure
habits pertaining to skin); (19) looking at the Iñöaliìga with
affection and without fatigue, (20) flow of tears as a result of
looking at the Iñöaliëga without winking – these two are
Cakñuñsambaddhaçélas (çilas pertaining to eyes); (21) the
tasting of the prasäda (sacred food offered to Guru, Liìga
and Jaìgama) everyday – this is Jihvägataçéla (çéla pertaining
to tongue); (21) to smell the fragrance of the flowers, etc.,
offered to the Iñöaliìga – this is Ghräëagataçéla (çéla pertaining
to nose); (23) listening to the praise of the Guru, Liìga and
Jaìgama daily, (24) not to listen to the censure of the Guru,
Liìga and devotees – these two are Çrotragataçélas (çélas per-
taining to ears); (25) purification of the body with the ‘prasäda’
of Guru, Liìga and Jaìgama, (26) prevention of the senses
from prohibited objects, (27) taking bath with water or Bhasma
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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 dékñä, (29) application of Bhasma and Rudräkña
and wearing the Liìga on the body – these five are Käyagata-
çélas (çélas 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
Çiva and to avoid desires for sensuous objects, (32) to be
angry towards ‘adharma’ but not towards an enemy (akrodha),
(33) to be inclined towards Çaiva 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 (amätsarya),
(36) infatuation by the conquering of Mäyä but not by
practising religion or by earning money (amada), (37) not to
think of merits or demerits of Guru and Jaìgama, (38) not to
think of injuring any being (ahiàsä), (39) not to stand the
sight of sorrow of any being (dayä), (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 (ärjava), (42) faith in the Nigamas and Ägamas
taught by the Guru (çraddhä), (43) not to give up righteous
path even at times of adversity and danger (dhåti), (44) not to
blame the enemies even when they are prone to do great
injustice (kñamä), (45) the absence of desire for enjoyment
and averseness towards it (bhogäsakticyuti), (46) the absence
of negligence in doing anything or in keeping to one’s words,
(47) not to cherish anything other than Çiva (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 (santuñöi), (50) cherishing the names of Çiva
and Çakti, which brings (Jévanmukti), (51) remembering Çiva’s
names and merits continuously, which removes the bondage,
(52) cherishing mentally the act of shampooing the feet of
Çiva (pädasevana), (53) mental worship of Çiva by inviting him
(ävähana) and doing different ‘upacäras’, (54) mental salu-
tation to the feet of Çiva, (55) mental servitude towards Çiva

who is the doer of good to all (däsya), (56) having friendly
disposition towards Çiva who is the doer of good to all
(sakhya), (57) leaving the responsibility of everything, whether
bondage or liberation, to Çiva (ätmärpaëa), (58) mental Japa
of Païcäkñaramantra at all times, (59) meditation on the
divine form of  Çiva (dhyäna), (60) the same meditation
continuously in the manner of the flow of oil (tailadhärä)
(dhäraëa), (61) the state of meditation of Çiva like a lamp
without wind (samädhi), (62) meditation on Çiva with the
notion of ‘‘Çivo’ham’’ and conception of all the actions of
one’s senses as being rendered by Çiva, (63) continuous ab-
sorption in the form of Çiva and (64) the experience of total
bliss by cherishing the different infinite forms of Çiva as one’s
own forms and by forgetting one’s self – these thirty-five are
Mänasikaçélas (Çélas pertaining to mind). (Candra J. Ä., Kri.
pä., 9.53-122). Bhåtyatva is two-fold as Bhåtyatva and Véra-
bhåtyatva. Bhåtyatva consists in the servitude towards Guru,
Liìga and Jaìgama. Vérabhåtyatva 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 Janaçuddhi among the sixteen Çuddhis coming under
Çiväcära.

J³eeK³ee— DeLe efJeOes³eceen õ
Then it is told as to what aught to be done —

³eoe oer#eeÒeJesMeë m³eeefuue²OeejCeHetJe&keÀë~~28~~
leoeÒeYe=efle YekeÌleesçmeew Hetpe³esled mJeeieceefmLeleeved~~28~~

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

J³eeK³ee— efue²oer#eevevlejb YekeÌleë mJeeieceefmLeleeved JeerjMewJeeieceefmLeleeved
Òeefleefoveb Hetpe³esefol³eLe&ë~~28~~
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After the Dékñä consisting in the conferring of
Iñöaliìga, the devotee should daily worship those who are
devoted to the Ägamas of his tradition, i.e., who are
devoted to the Véraçaiva (latter parts of) Ägamas. (28)

Notes: Dékñä, as already explained in 6.11 and the notes
thereunder, stands for a sacred ceremony in which the know-
ledge about Çiva is inculcated through the conferring of
Iñöaliìga and the removal of Päças in the form of Mäyä, Mala,
etc., is effected.  Through Dékñä, the devotee becomes ‘liìgä-
cärin’. 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 Çiva and admiration for the practices
prescribed in the Véraçaiva sections of the Çaivägamas.  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 Çiva.

mJeceeiee&®eejefvejleeë mepeeleer³ee efÜpeemleg ³es~~29~~
les<eeb ie=ns<eg Yeg¡eerle veslejs<eeb keÀoe®eve~~29~~

mJeceeiee&®eejefJecegKewYe&efJeefYeë Òeeke=ÀleelceefYeë~~30~~
Òesef<eleb mekeÀueb êJ³eceelceueerveceefHe l³epesled~~30~~

vee®e&³eosv³eosJeebmleg ve mcejsVe ®e keÀerle&³esled~~31~~
ve leefVeJesÐeceMveer³eeeq®íJeYekeÌlees ¢{Je´leë~~31~~

³eodie=ns<Jev³eosJeesçefmle leodie=neefCe Heefjl³epesled~~32~~
veev³eosJee®e&keÀeved cel³ee&ved HetpeekeÀeues efvejer#e³esled~~32~~

meoe efMeJewkeÀefveÿeveeb JeerjMewJeeOJeJeefle&veeced~~33~~
veefn mLeeJejefue²eveeb efvecee&u³eeÐegHe³egp³eles~~33~~

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 Çiva 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
Çiva, he should not see those persons who worship other
deities. (32) The leftovers (objects that remain after
being offered) of the Liìgas installed in temples, are
prohibited in the case of those who are devoted to Çiva
only and who follow the path of Véraçaivas. (33)

J³eeK³ee— ̀ `efMeJeeskeÌleeb peeeflece³ee&oeb ³eesçleerl³e YegefJe Jele&les~ me ®eC[eue
Fefle %es³eë'' Fl³eeefoJe®eveÒeeceeC³eeled efMeJeoer#eeeqiveoiOeceue$e³eHetJe&keÀÒeeHlecev$e-
efHeC[lJeeod efÜpevceveeb JeerjMewJeceleesef®elee®eejefveÿeveeb mJepeeeflemebYeJeeveeb YekeÌle-
ceenséejeCeeceeue³es<eg les<eeb He*dkeÌleew ®e Yeg¡eer³eeled, veev³e$esefle leelHe³e&ced~~29~~
DeelceueerveceefHe mJeeOeerveceefHe l³epesefo³eLe&ë~~30~~ ¢{Je´lees ¢{lejefMeJeJe´leer
efMeJeYekeÌleë, Dev³eosJeeved efJe<CJeeÐev³eosJeeved vee®e&³esod nmleeY³eeb ve Hetpe³esled, ve ®e
keÀerle&³esled ve mlegeEle kegÀ³ee&led, ve mcejsled cevemeeefHe ve O³ee³esled, leoefHe&leeVeeefoêJ³eb
veeMveer³eeVe Yeg¡eer³eeefol³eLe&ë ~~32~~ HetpeekeÀeues efMeJeefue²HetpeekeÀeue Fl³eLe&ë~
efMeäb mHeäced ~~32~~ meoe efvejvlejced, efMeJeefue²wkeÀefveÿeveeb JeerjMewJe-
ceeie&Jele&veJeleeb osJeef<e&ceeveJeÒeefleefÿleeefomLeeJejefue²efvecee&u³ece³eesi³eced, efn
Òeefme×ced ~~33~~

On the authority of the statement “Çivoktäà jäti-
maryädäm, etc.,’’ (he who transgresses the limits of caste
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restrictions laid down by Çiva, should be regarded as an
outcaste), it is prescribed that the Véraçaiva devotee
should take food in the houses or in the row (company)
of those Dvijas, i.e., Bhaktas and Mäheçvaras, 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 Çivadékñä (Çaiva
initiation), who are devoted to the practices that are
appropriate to Véraçaiva tradition and who are born in
the same fold as his, but not in the houses or rows of
others. (29) ‘Ätmaléna’ means ‘svädhina’, i.e., that which
is in his own possession.  Even such an object should be
given up. (30) ‘Dåòhavrata’ means ‘dåòhataraçivavratin’,
i.e., ‘he who is firmly stationed in the Çaiva vow’. Such a
devotee of Çiva should not worship through his hands
other deities such as Viñëu. He should not praise them.
He should not mentally cherish them. He should not
partake things which are offered to them. (31) ‘Püjäkäle’
means ‘Çivaliìgapüjäkäle’, i.e., at the time of the worship
of Çivaliìga (Iñöaliìga). The rest is clear. (32) In the case
of those who are devoted to Çivaliìga and who follow
the path of Véraçaivas, the leftovers or the prasäda
(objects dedicated) of the Liìgas installed in temples by
divine sages or men, is prohibited for ever.  ‘Hi’ stands
for ‘prasiddham’, i.e., what is well known. (33)

Notes: “efMeJeeskeÌleeb peeeflece³ee&oeb, Fl³eeefo” – (Ça. Saà.; Vé. Dha. Çi).
Dvijäù = twice-born; this term is used in the case of the
Brähmaëas, Kñatriyas and Vaiçyas in the Varëa 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. Çüdras and women are outside this fold of
Dvijas because they do not undergo initiation in the Varëa
system. The term ‘Dvija’ is applied to all Véraçaivas in the
sense that they have a second birth through Çivadikñä by the
Guru. But unlike the practice in the Varëa system, the term

‘Dvija’ is applied in Véraçaivism to all persons irrespective of
caste, creed or sex, provided they undergo Véraçaivadékñä
which is common to all. Thus both the Bhaktas (devotees)
and the Mäheçvaras (Jaìgamas, etc.,) come under the scope
of the term ‘Dvija’.  Thus S.S. teaches equality among all
castes (varëas) 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 Véraçaiva
practices and non-devotees who follow other practices.  The
Véraçaiva  devotee is prohibited from taking food in the
houses and company of such non-devotees.  This prohibition
applies to the Brähmaëas, etc., who have taken to Véraçaivism
through Dékñä. They are prohibited from dining in the houses
and company of the Brähmaëas, etc., who are outside the fold
of Véraçaivism.  All this is necessary to preserve one’s faith in
tact.  Further there is prohibition regarding the worship of
deities such as Viñëu, etc. The spirit of this prohibition should
be understood properly subject to the spirit of the following
statement of Bhagavän : ‘‘cevcevee YeJe ceÓkeÌlees ceÐeepeer ceeb vecemkegÀ©~ ceecesJes<³eefme
mel³eb les Òeeflepeeves efÒe³eesçefme ces~~ meJe&Oecee&ved Heefjl³ep³e ceeceskebÀ MejCeb Jépe~ Denb lJee meJe&HeeHesY³ees
cees#eef³e<³eeefce cee Meg®eë~~’’ (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 Paraçiva in the form of Iñöaliìga
which is not other than Parabrahman.  The devotee of Çiva 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 Liìgas installed in temples, not to speak of that offered to
other deities. The mind of the devotee should be fixed in Çiva
only. Then he becomes one with Çiva. “Have singular faith in
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Çiva. Worship Çiva only. Extol the name of Çiva only. You
will become Çiva subject to the maxim of ‘Bhramarakéöa’ (kéöa
becoming bramara by cherishing the latter in mind)”: ``ieg©oer#ee-
HeefjÒeeHleefMeJeefue²e²³eesieleë~ efÜjsHeÀkeÀerìv³ee³esve efMeJewkeÌ³eb ÒeeHleJeeved efÜpeë~~'' (Ma. Ä., ca.
pä., 7.3) – ‘Due to the association of the  Iñöaliìga (Çiva) with
the aìga (Jéva) obtained through Dékñä done by the Guru, the
Véraçaiva becomes merged in Çiva according to the maxim of
Bhramara-kéöa’.  See notes under 14 above.

J³eeK³ee— veveg JeerjMewJeeveeb mLeeJejefue²Òemeeoce³eesi³eb ®esÊeefuue²m³eeHee³es
ÒeeHles mel³eewoemeerv³eb keÀle&J³eb efkeÀefcel³e$een õ

If it is asked as to whether the Véraçaiva should be
negligent when some danger befalls the Sthävaraliìga,
since its Prasäda is not acceptable to the Véraçaivas, the
answer is given here —

³e$e mLeeJejefue²eveeceHee³eë HeefjJele&les~~34~~
DeLeJee efMeJeYekeÌleeveeb efMeJeuee_íveOeeefjCeeced ~~34~~
le$e ÒeeCeeved efJene³eeefHe Heefjnejb mecee®ejsled~~35~~
efMeJeeLe¥ cegkeÌlepeerJe½eseq®íJemee³egp³eceeHveg³eeled~~35~~

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

J³eeK³ee— ³e$e mLeeves mLeeJejefue²eveeb Òel³etnë ÒeJele&les, DeLeJee
iepeeefpeveie²ekeÀHeeuekeÀ¹eueoiOekeÀecekeÀeueHegjYemceefveYekeÀvLeekeÀceC[uegefYe#ee-
Hee$eoC[YemceOegefìkeÀeªHeefMeJeuee_íveOeeefjCeeb pe²ceosJeeveecegkeÌleveJeefJeOe-
YeeqkeÌleceleeb efMeJeYekeÌleeveeceHee³ees Jee ³e$e ÒeJele&les, le$e HeeJe&l³ee®eejsCe ÒeeCeeved

efJene³eeefHe efveJeejCeb kegÀ³ee&led~ veveg ÒeeCel³eeies ogce&jCeb eEkeÀ ve m³eeefol³e$een ö
efMeJeeLe¥ cegkeÌlepeerJe½eseq®íJemee³egp³eceeHveg³eeled ~~34-35~~

Wherever, i.e., in whichever place, there occurs danger
to Sthävaraliìgas or to the gods in the form of Jaìgamas
who bear the emblems of Çiva such as elephant’s hide, vessel
filled with Gaìgä (water), skull of Brahman, cloth-holder
containing Bhasma reminiscent of the ashes of Käma, Yama
and Tripura (three aerial cities), vessel called Kamaëòalu,
begging bowl, staff and tablet of Bhasma or to the devotees
of Çiva 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 Pärvaté. If it is asked as to whether
it would not amount to unnatural (prohibited) death, the
answer is given thus – ‘‘Çivärtham, etc.,’’– “If one give up life
for Çiva’s cause, one attains intimate union with Çiva”.(34-35)

Notes: HeeJe&l³ee®eej = This is ‘arpaëäcära’, i.e., giving up one’s
body if one cannot prevent insult to Çiva or take any measure to
retaliate it.  Pärvaté, in her previous birth as Däkñäyaëé, offered
herself into the sacrificial fire prepared by Dakña, her father, in
the sacrifice which was intended to cause insult to Çiva. This is
Gaëäcära. This is further described in stanzas 36 and 37.

J³eeK³ee— DeLe JeerjYeêe®eejyemeJeséeje®eejb met®e³eved YekeÌlee®eejYesob
ÒeefleHeeo³eefleõ

Then indicating the step taken by Vérabhadra and
the step taken by Basaveçvara, the practice of a devotee
is propounded —

efMeJeefvevoekeÀjb ¢ädJee Ieele³esoLeJee MeHesled~~36~~
mLeeveb Jee lelHeefjl³ep³e ie®ísÐeÐe#ecees YeJesled~~36~~

On coming across a person who blames Çiva, 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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J³eeK³ee— nvlegb MeHlegb ³eÐemeceLe&ë, keÀCeez efHeOee³e leled mLeeveb Heefjl³ep³e
ie®ísefol³eLe&ë ~~36~~

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

Notes: JeerjYeêe®eej = This refers to the killing of Dakña by Çiva
assuming the terrible form of Vérabhadra for the insult meted
out by the former towards the latter. This is described as
Vérabhadrävataraëalélä of Çiva in Sükñ. Ä. (kri. pä., 2.36-37):

‘‘o#eë ÒepeeHeefleë HetJe¥ efMeJeb l³ekeÌlJeeefleceesefnleë~ n³ecesOesve Jew efJe<Cegb ³eägb mecegHe®e¬eÀces~~
JeerjYeêeke=ÀefleYet&lJee YeêkeÀeueerefÒe³eë efMeJeë~ leLeeefJeOem³e ³e%em³e JewkeÀu³ecekeÀjesÊeoe~ JeerjYeêeJelejCeb
lemceeled ÒeeskeÌleb efHeveeefkeÀveë~~’’

‘In the past Dakña Prajäpati became extremely haughty and
started performing Açvamedha sacrifice in honour of Viñëu
without inviting Çiva. Çiva assumed the form of Vérabhadra, the
Lord of Bhadrakälé, and destroyed such  a sacrifice.  This was the
incarnation of Çiva as Vérabhadra’. According to this account
Vérabhadra merely destroyed the sacrifice of Dakña. There is no
reference in it to the killing of Dakña by Vérabhadra.  ‘Vérabhadrä-
cära’ means ‘the killing of a person in retaliation of the insult
meted out to Çiva or devotees of Çiva’. (M.Bhä, Çäntiparvan, 290,
Väyu P., 30).  ‘Basaveçvaräcära’ consists in leaving the place where
insult is caused to Çiva or devotees of Çiva. When a large scale
agitation arose at Kalyäëa, the Çaiva devotees were attacked
and killed and their houses were looted by the agitators,
Çré Basaveçvara could not prevent it by any means. Hence, he
left Kalyäëa and went to Küòalasaìgama.  ‘Nandikeçvaräcära’ is
another reading for ‘Basaveçvaräcära’ in this connection (Vide
M.L. Nägaëëa’s edition of S.S. with Sanskrit commentary in
Kannaòa script, Mysore, 1959, part I, P. 140).  This refers to the
curse of Nandikeçvara pronounced at Vyäsa on hearing insulting
words about Çiva from him.  As a result of that curse, Vyäsa’s
arm was paralysed (Vyäsabhujastambhana). Vide also Sükñ. Ä.,
kri, pä., 6.67-70 – ``ceceeHejeJeleejeCeeb efue²e²eveeb efJeMes<eleë~ efvevoeb kegÀJe&efvle ³es ceesneÊes<eeb
leg efvej³ees ieefleë~~ MekeÌle½esomeleeb efpe»eb eq®ívÐeeod ³eë mJe³ecesJe efn~ ve lem³e oes<euesMeesçefmle efMeJeueeskebÀ
me ie®íefle~~ DeMekeÌle½esÊeoev³e$e ie®ísÊe$e ve mebJemesled~ lelmebmeiee&vceneoes<eb ÒeeHveesefle efn ve mebMe³eë~~

efMeJeefvevoe YekeÌleefvevoe efvevoe ©êe#eYemceveesë~ ³e$e ÒeJele&les osefJe ve le$e efoJemeb Jemesled~~'' — ‘For
those who blame the Véraçaivas (who bear the Liìga 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 Çiva.  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
Çiva, the blame of devotees and the blame of Rudräkña and
Bhasma, there one should not spend even a day’.

³e$e ®ee®eejefvevoeefmle keÀoeef®eÊe$e ve Je´pesled~~37~~
³eodie=ns efMeJeefvevoeefmle leodie=nb leg Heefjl³epesled~~37~~

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

J³eeK³ee— Dee®eejefvevoe efMeJee®eejefvevosl³eLe&ë ~ efMeäb mHeäced ~~37~~
The condemnation of ‘äcära’ means the condemnation

of Çaiva religious practices. The rest is clear. (37)

J³eeK³ee— veveg efMeJeefvevoekeÀjm³e Òee³eef½eÊeceefmle Jee ve Jesl³e$een õ
It is asked as to whether there is any expiation for

one who condemns Çiva or not, the answer is given here–

³eë meJe&YetleeefOeHeeEle efJeéesMeeveb efJeefvevoefle~~38~~
ve lem³e efve<ke=Àefleë MekeÌ³ee keÀleg¥ Je<e&MelewjefHe~~38~~

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)

J³eeK³ee— ̀ `Féejë meJe&Yetleeveeced'' Fefle Þeglesë mekeÀueÒeeC³eefOeHeeEle meJexéejb
³ees efvevoefle, lem³e Je<e&MelewjefHe efve<ke=Àefleë keÀleg¥ MekeÌ³ee ve YeJeleerl³eLe&ë~~38~~
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He who condemns the Lord of the universe, who is
the Lord of all beings according to the Çruti ‘Éçvaraù
sarvabhütänäm’ (Lord of all beings), has no atonement
possible for him even by hundreds of years. (38)

Notes: ‘‘Féejë meJe&Yetleeveeced’’ is a part of Çruti statement ‘‘FMeeveë
meJe&efJeÐeeveeceeréejë meJe&Yetleeveeced, Fl³eeefo’’ (Tai. Ä., 10.47).  This is the last among
the Païcabrahmamantras.  There is no end to sorrow without
‘Çivajïäna’: ‘‘³eoe ®ece&JeoekeÀeMeb Jesäef³e<³eefvle ceeveJeeë ~ leoe efMeJeceefJe%ee³e ogëKem³eevlees
YeefJe<³eefle ~~’’ (Çve. U., 6.20) – ‘When men can cover themselves with
the sky as with a hide, then there would be termination of sorrow
without knowing Çiva’.

J³eeK³ee— vevJesJeb efMeJeYekeÌlem³eev³eosJeleemcejCeb ®ee³eesi³eb ®esled mevO³ee-
JevoveeefoHetJe&keÀce&Ceë keÀe ieefleë? lem³e met³ee&ÐegHeemeveeªHelJeeefol³e$een õ

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

efMeJeHetpeeHejes YetlJee HetJe&keÀce& efJemepe&³esled~~39~~
DeLeJee HetJe&keÀce& m³eeled mee Hetpee efve<HeÀueb YeJesled~~39~~

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

J³eeK³ee— efMeJeHetpeeHejë efMeJeefue²oer#ee³egkeÌleë meved efMeJeHetpeeHej
Fl³eLe&ë~ efMeäb mHeäced~~39~~

‘He who is engaged in the worship of Çiva’ means
‘he who is engaged in the worship of Çiva on obtaining
Çivaliìga through Dékñä’. The rest is clear. (39)
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Notes: It may be noted here that Çaivägamas, in their
Véraçaiva parts, prescribe a Çaiva version of Sandhyopäsana.
For instance, Kä. Ä.(kri. pä., 3.55) says: ``leleë mevO³eece gHeemee rle
ÒeeCee³eeceHegjëmejced~ ceoer³emeevO³ekeÀesHeeefmleë mevO³eesHeeefmleë ÒekeÀerefle&lee~~ meefJelegce&C[uemJeeceer
meeefJe$eerosJeleemc³enced'' – ‘Then (after Bhasmoddhülana, Bhasma-
tripuëòraòhäraëa and Rudräkñadhäraëa), the devotee should
perform Sandhyävandana.  The Sandhyopäsana is here Çiva’s
Sandhyopäsana because Çiva is the Lord of sun’s orb and the
deity of Sävitrémantra’. It consists in the mental worship of the
sun in the form of Çaiva knowledge: ‘‘Devleë ÒekeÀeMeceevem³e mebefJelmet³e&m³e
mevleleced~ cevemee ³eogHemLeeveb lelmevO³eeJevoveb efJeogë~~’’ (Supra. Ä., 7.10) – ‘The
mental cherishing of the sun of consciousness which is shining
inside, is said to be Sandhyävandana’. But S.S. prohibits the
usual form of Sandhyävandana for those who have taken to
Véraçaivism through Dékñä. The Çaiva version of Sandhyo-
päsana, as described in Supra. Ä., becomes a part of the
internal worship of Präëaliìga. Hence it is not mentioned
separately as Sandhyävandana here.  Besides the usual form of
Sandhyävandana performed by the ‘traivarëikas’ (Brähmaëas,
Kñatriyas and Vaiçyas), the other practices of them are also
regarded as ‘pürvakarman’ and prohibited for the Véraçaivas. If
one performs ‘pürvakarman’ even after taking to Véraçaivism
through Dékñä, one is called ‘ärüòhapatita’ in the next stanza.
The relinquishment of ‘pürvakarman’ comes under Çiväcära.

J³eeK³ee— DeLe vewleeJevcee$eced, Heeeflel³eb ®e m³eeefol³een õ
Then it is said that this does not amount to this much

only, but amounts to degradation also —

GÊeceeb ieefleceeefÞel³e veer®eeb Je=eEÊe meceeefÞeleë~~40~~
Deeª{Heeflelees %es³eë meJe&keÀce&yeefn<ke=Àleë~~40~~

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

J³eeK³ee— mHeäced ~~40~~ It is clear. (40)



Notes: Deeª{Heefleleë = ÒeLececed Deeª{ë He½eeled Heefleleë, he who climbs to
a superior state and then descends to an inferior state. This is
degradation.

J³eeK³ee— DeLe lem³e ÒeCeJeHeáee#ejerpeHeMeeruelJeeod vejmlegefle½e
ieefn&lesl³een õ

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

Heáee#ejesHeosMeer ®e vejmlegeflekeÀjes ³eefo~~41~~
meesçefue²er me ogje®eejer kegÀkeÀefJeë me leg efJeÞegleë~~41~~

If the devotee who has received Païcäkñaramantra
(from the Guru), resorts to the praise of men, he is as
good as one without Liìga (aliìgin); he is given to bad
ways; he is a bad poet; he is as good as one without the
knowledge of Çästras. (41)

J³eeK³ee— Heáee#ejesHeosMeer ÒeCeJeHeáee#ejesHeossMeer efMeJeYekeÌlees ³eefo
vejmlegeflekeÀjë m³eeled, me Deefue²er efMeJeefue²jefnleë, ogje®eejer kegÀkeÀefJeë kegÀeqlmele-
keÀefJeë, efJeÞeglees efJeieleMeeðe Fl³eLe&ë~~41~~

‘One who has received instruction of Païcäkñara-
mantra’ means ‘one who has received instruction of
Païcäkñaramantra along with Praëava’.  If such a devotee
takes to the praise of men, he is ‘aliìgin’, i.e., as good as one
without Çivaliìga; 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 Çästras. (41)

Notes: Heáee#ejesHeosMeer = Heáee#ejm³e GHeosMeë Dem³e Demleerefle, one who has
received the instruction of Païcäkñaramantra. efJeÞegleë = efJeieleb Þegleb
(Meeðe%eeveb) ³emceeled meë~ The devotee of Çiva who has received Païcä-
kñaramantra from the Guru, should use his faculty of speech to

eulogise Çiva and devotees of Çiva, but not to praise men out of
any greed for money or position. The praise of Çiva and Çiva’s
devotees and non-indulgence in the praise of other deities and
men constitute the fourth and the fifth Çéla among the sixty-
four Çélas which come under Gaëäcära: ``efMeJem³e efMeJeYekeÌleeveeb iegjesjefHe
efJeMes<eleë~ ÒeMebmeveb ³eoÞeevleb ®elegLe¥ Meeruemeg®³eles~~ Dev³es<eeb ®ewJe osJeeveeb ceeveg<eeCeeb ®e peelegef®eled~
ÒeMebmeeJepe&veb ³eÊeled Heáeceb Meerueceg®³eles~~'' (Candra J.Ä., kri.pä., 9.56-57) –
‘The praise of Çiva and Çiva’s devotees and especially of Guru
without break, constitutes the fourth Çéla. Giving up of the praise
of other deities and men at all times constitutes the fifth Çéla.
Harihara in his Pa. Ça. has expressed the same idea. (Pa. Ça.,
Dharwad, 1952, stanza 82).

®ece&Hee$es peueb lewueb ve ûee¿eb YeeqkeÌlelelHejwë~~42~~
ie=¿eles ³eefo YekeÌlesve jewjJeb vejkebÀ Je´pesled ~~42~~

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)

J³eeK³ee— YeeqkeÌlelelHejwë efMeJeYeeqkeÌlelelHejwefjl³eLe&ë~ efMeäb mHeäced ~~42~~
‘By those who are immersed in devotion’ means ‘by

those who are immersed in devotion towards Çiva’. 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.

J³eeK³ee— veveg efueef²efYeë HetJe&keÀce& l³epeveer³eefcel³egkeÌlelJeeled lem³e
peeleeMeew®eeefo keÀcee&®ejCeer³eb Jee ve Jesl³e$een õ

If it is asked as to whether Äçauca (Açauca 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 —

ve lem³e metlekebÀ efkeÀefáelÒeeCeefue²e²meef²veë~~43~~
pevceveesçlLeb ce=leeslLeb ®e efJeÐeles HejceeLe&leë~~43~~

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

J³eeK³ee— ÒeeCeefue²e²meef²veë efMeJeYekeÌlem³e pevceveeslLeb cejCesveeslLeb
efkeÀefáeoefHe kegÀueeseq®íämetlekebÀ ®e HejceeLe&lees ve efJeÐele Fl³eLe&ë~~43~~

In the case of a Çaiva devotee who is associated with
the Präëaliìga 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 ‘paramärthataù’ means in the highest or
ultimate sense. Äçauca, Açauca and Sütaka are the terms used
for impurities of various kinds. Five impurities (païcasütakas)
are recognised; they are: (i) Jananasütaka (impurity due to
birth), (ii) Maraëasütaka (impurity due to death), (iii) Rajas-
sütaka (impurity due to menstruation), (iv) Jätisütaka (impurity
due to association with a low-caste person) and (v) Ucchiñöa-
sütaka (impurity due to eating what is left out by others).  These
five sütakas do not exist for the Vérasaiva 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 ‘paramärthataù’ in the stanza.
In the ordinary plane, Jananasütaka should be observed for ten
days, Maraëasütaka for twelve days and Rajassütaka for three or
four days. About the other two there is no time limit prescribed.
The duration of Äçauca differs according to the mutual relation-
ship of the persons.  Çaivägamas in their latter parts have a lot of
discussion about the observance of Sütakas. For instance, Ma. Ä.
raises a question through Pärvaté who addressed Çiva: ‘MeecYeJeJéleMeg×s<eg

keÀLeceeMeew®emebieefleë~ YeJeÓeJeve³ee l³ekeÌleiee$es<eg Je´lemesefJe<eg~~ Dece=les<eg keÀLeb veg m³eeled leveesjeMeew®e-
mebieceë~ Sveb ces mebMe³eb eq®íefvo meJe&%eevewkeÀmeeiej~~’’ (ca.pä., 10.2-3) – ‘How can
there be association with impurity in the case of those who are
rendered pure by the Çämbhavavrata (Véraçaiva rites, Dékñä,
etc.,), who give up their body cherishing you in their minds
and who follow strict Çaiva 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.’ Çiva answers saying: ‘‘MeecYeJeJe´leMeg×eveeb celmesJeeefYejleelceleeced~ cegeqkeÌle-
Yeepeeb levegl³eeienslegkeÀeMeew®emebieceë~ ³eÐeH³emecYeeJ³e SJe ÒeeefCeoes<eeÒekeÀMeveeled~ leLeeefHe les<eeb
mebmeejmecye×leveg³eesefieveeced~ osneslHeefÊeefJeveeMeeslLeceeMeew®eefcen efJeÐeles~ ³eleerveeb leef× mebmeej-
³eesieeYeeJeeVe ³egp³eles~~ lemceeled mebmeejmebHekeÀex nslegjeMeew®emebielesë~ leÐeesieeoefmle Je´efleveeceeMeew®eefceefle
efveef½eveg~~’’ (Ma. Ä., ca. pä., 10.5-7) – ‘Although the association with
impurity due to leaving the body (death) in the case of those
who are purified by Çämbhavavrata (Véraçaiva practices), whose
Soul is engaged in my (Çiva’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 Véraçaivas (Vratins = Çämbhava-
vratins)’.  The argument here is that connection with mundane
existence (cycle of birth and death) is the cause for association
with impurity.  Accordingly Çaivägamas say: ‘‘vewefäkeÀeveeb JevemLeeveeb ³eleerveeb
ye´ïe®eeefjCeeced~ ve pevcecejCeeslLeceeMeew®eefcen efJeÐeles~~’’(Ma. Ä., ca. pä., 10.26);
‘‘³eleerveeb ®e JevemLeeveeb vewefäkeÀeveeb ®e JeefCe&veeced ~ peefvepeb ce=eflepeb JeeefHe veeMeew®eefcen efJeÐeles~~’’
(Candra. J.Ä., ca. pä., 6.13). According to the Çaivägamas,
Vänaprasthas, Sanyäsins and Naiñöhikabrahmacärins who are
not connected with mundane existence, are free from any
association with impurities consequent on birth, death, etc.
Çaivägamas also speak of the inapplicability of conditions of
impurity in certain instances:  “mJekeÀce&keÀeues mebMegef×ë meJe&Meeðes<eg ®eesefolee~  Deleë
mevO³eece®e&veceH³eeMeew®es ve Heefjl³epesled~~” (Candra. J. Ä., ca. pä., 6.16); “metlekesÀ
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ce=lekesÀ ®ewJe mevO³eeb Hetpeeb ve mevl³epesled~  GHeebMegmevO³eeb Hetpeeb leg kegÀ³ee&ved ef$ekeÀjCewjefHe~~”  (Ma.Ä.
ca., pä. 10.28)—‘Purity at the time of daily worship is prescribed
in all the Çästras. Hence during the period of Äçauca, Sandhyä-
vandana and worship of the Liìga should not be discarded’.
‘During the impurity consequent on birth and death, one should
not give up Sandhyävandana and worship of the Liìga. One
should do Upaàçu-Japa and worship with mind, speech and
body’.  Following this tradition, S.S. has stated that the Sütakas
are not applicable to Véraçaivas in the spiritual plane by using
the term ‘paramärthataù’.  For all practical purposes Sütakas are
applicable to Véraçaivas as they are applicable to all Hindus.  As
regards Sütakas pertaining to women, S.S. clarifies in the next
stanza.

J³eeK³ee— leefn& m$eerCeeb jpeëmetlekeÀceefmle efkeÀefcel³e$eenõ
Then if it is asked as to whether there is impurity

for women consequent on menses, the answer is given —

efue²e®e&vejlee³ee½e $eÝleew vee³ee& ve metlekeÀced~~44~~
leLee ÒemeteflekeÀe³ee½e metlekebÀ vewJe efJeÐeles~~44~~

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

J³eeK³ee— efMeJeefue²Hetpeeefveÿe³eeë eqðe³eë, $eÝleew metlekebÀ ceeefmekeÀ-
jpeesoMe&veke=ÀlemetlekeÀced, leLee ÒemeteflekeÀe³eeë efMeMegÒemetefleÒe³egkeÌlee³ee½e metlekebÀ ®e
ve efJeÐele Fl³eLe&ë~~44~~

In the case of a woman who is engaged in the worship
of Çivaliìga, 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)

Notes: S.S. states this on the authority of Çaivägamas and
other pramäëas. Kä.Ä. says: oer#eeHeefJeef$elee²lJeeod efue²mHeMeex ve og<³eles~
jpeesJeÊJeeefokeÀeues<eg keÀe³ee& Hetpee Òe³elveleë~~’’ (kri.pä.,2.77)— ‘Since the body is
purified by Dékñä, the Liìga is not polluted by touch.  The
worship of the Liìga should be necessarily rendered during the
period of menstruation, etc.’  On the basis of these authorities
along with S.S., Çrépati Paëòitärädhya has drawn a logical
conclusion by discussing this point in detail: (Vide Çrékara Bhä.,
Part I, 1.1.1 Pp 22-23):  During the impurity due to birth and
death (jätäçauca-måtäçauca), a person who is initiated (dékñita)
to perform Agnihotra throughout his life, has the permission to
do his daily rites.  Similarly he who has undergone Çaivadékñä has
the permission to do Liìgapüjä only during pollutions of birth
and death. That is why through the term, ‘pavitra’ (Päëimantraà
pavitram) in the context of ‘‘meJe&efue²b mLeeHe³eefle’’ (Tai.Ä., 10.16.1), it is
indicated that he who has borne the Iñöaliìga 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 Päräçarasmåti and
Vérägama,: ‘‘MewJeb osJee®e&veb ³em³e ³em³e ®eeeqiveHeefjûenë~  ye´ïe®eeefj³eleerveeb ®e Mejerjs veeefmle
metlekeÀced~~ efue²e®e&vejlee veejer meteflekeÀe Jee jpemJeuee~ jefJejeqive³e&Lee Jee³egmleLee keÀesefìiegCees-
ppJeuee~~  peelekesÀ ce=lekesÀ JeeefHe ve l³eep³eb efMeJeHetpeveced~~’’  ‘In the case of him who
worships the Çivaliìga, him who has taken the vow of maintain-
ing Agni, the Brahmacärin (i.e., Naiñöhika Brahmacärin) and the
Sanyäsin, there is no impurity in their body. A lady who is
engaged in the worship of the Iñöaliìga, whether in post-delivery
state or in menstruation period, is brilliantly pure just like the
sun, fire and wind.  Çivapüja should not be abandoned during
impurity (of birth or death)’. The above authorities say that the
person whose body carries the Iñöaliìga is pure and hence there
is no objection to carry the Liìga. 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 Liìga and worship it during the times of menstruation,
etc.  This objection is overruled by some significant ‘dåñöäntas’
on the authority of S.Ä.: “mJesäefue²wkeÀHetpee³eeb vewJeeMeew®eb efJeOeer³eles~  HeewC[jerkesÀ
jpeëðeerCeeb mJeeeqivenes$es ³eLee leLee~~  DekeÀjmHeMe&³eesi³eeefHe ³eLee efpe»e censéeefj~  cev$ees®®eejCecee$em³e
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Hetlee YeJeefle Yetleues~~ leLee metleefkeÀveë MewJeeë Hetpeecee$emegefvece&ueeë~ veev³emHeMee&vegketÀuee m³egefjefle
JesoevegMeemeveced~~ Fefle efme×evleeieceeefo<eg efMeJeHetpeecee$e³eesi³eleeÞeJeCeeled~”– ‘With regard
to the worship of the Iñöaliìga alone, no impurity whatever is
ordained, just as in the case of women in their monthly courses
at the time of the sacrifices like Pauëòaréka, in one’s own
Agnihotra, etc.  Just as, O Pärvati, 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 Çaiva devotees (Véra-
çaivas) during the days of impurity (sütaka) are pure in so far as
the worship of the Liìga 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 Sütakas, Véraçaivas are eligible
to do their Iñöaliìgapüja. They should follow the restrictions of
païcasütakas in all other respects.  This is the conclusion drawn
by Çripati Paëòitärädhya in his Çrikara Bhä. But Çré Nandi-
keçvara Çiväcärya in his Liìgadhäraëacandrikä uses the same
evidences from Paräçarasmåti and Vérägama (MewJeb osJee®e&veb ³em³e, Fl³eeefo
and efue²epe&vejlee veejer, Fl³eeefo) and two more additional authorities of
Padmapuräëa and Çivarahasya to prove that the Véraçaiva
woman is ever pure due to her Çivadékñä and hence, no sütaka
applies to her not only in respect of Liìgapüjä but also in
all other activities such as cooking: “jpemJeueeveeb OeejCeeÐebMes HeefjMeg×lJes
keÀcee&vlejsçefHe HeefjMegef×ë m³eeefoefle legu³eced” (Liìga. Dhä.Ca., p.198) — ‘When
there is the notion of purity in respect of wearing (and wor-
shipping) the Liìga 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 Paräçara.P. and Çiva. Ra. quoted are respectively :
(i) “³eLee ¿eeqivemeceeJesMeeVee³ees YeJeefle kesÀJeueced~  leLewJe cece meeefVeO³eeVe les Òeke=Àefleceeveg<eeë”~~
(Liìga. Dhä. Ca., p. 194) and (ii) “lewue³egkeÌleb leg keÀeHee&meb p³eeseflemHeMee&ÊeLewJe leled~
mvesn³egkeÌlem³emeÓkeÌlesefue&²mHeMexve efue²lee~~” (Liìgadha. 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 Véraçaivas who have the
presence of Çiva (Iñöaliìga 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 Liìga becomes the Liìga

itself.  Just as Sürya, Agni and Väyu are always pure, so a woman
who is wearing and worshipping the Iñöaliìga is always pure.
Thus in the case of Véraçaiva women, there is no Rajassütaka
and Jananasütaka (Prasütikäsütaka) not only for Liìgapüjä but
also for all other day-to-day activities, according to Çré Nandi-
keçvara Çiväcärya. Similarly there is no Maraëasütaka for the
Véraçaivas.  When somebody dies (Liìgaikya) in the house, the
dead body is decorated with Bhasma and Rudräkña and the
Liìga on his body is worshipped.  Then the body is buried along
with the Liìga.  The relatives who return from the burial ground
take bath, clean the house, invite the Guru and arrange for his
Liìgapüjä and Pädapüja.  These are certain measures involving
the idea of cleanliness, but not the idea of sacredness. All
participate in the Guru’s püjä and partake his Pädodaka and
Prasäda.  Then the usual Liìgapüjä, etc., go on in the house
everyday without any memory of Sütaka.  Thus the Sütaka of
twelve days for death is not applicable to the Véraçaivas.  The
other two sütakas, namely, Ucchiñöasütaka and Jätisütaka are
not applicable to Véraçaivas under certain conditions.  There is
no Ucchiñöasütaka in respect of partaking the Pädodaka and
Prasäda of the Guru and Jaìgama by many from the same vessel.
There is no Jätisütaka provided the person born in any caste
takes to Véraçaivism through Dékñä.  Véraçaiva-dékñä removes all
caste distinctions and prevents all discrimination on the grounds
of caste, age or sex (vide S.S. 11.55 subsequently).

J³eeK³ee— mHeäced ~~44~~ It is clear. (44)

J³eeK³ee— leefn& ie=nmetlekeÀm³e keÀe ieefleefjl³e$een õ
In that case what is case about the pollution of the

house? The answer is given here —

ie=ns ³eeqmceved Òemetlee m$eer metlekebÀ vee$e efJeÐeles ~
eqMeJeheeoecyegmebmheMee&led meJe&heeheb ÒeCeM³eefle ~~45~~

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 Çiva (i.e., the Guru). (45)
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J³eeK³ee— leÃ=ns le-ee efMekehetpeeefokeÀjCes efMekeheeoecyegheleveeled meke&heeheb
mekeÀuemetlekeÀeslLeheeheb veM-eleerefle ie=nmetlekebÀ ®e veemleerl-eLe&:~ ̀ `eque²e®e&jlee veejer
metlekeÀer leg jpemkeuee~ jefkejeqive-e&Lee kee-egmleÜled keÀesefìMegef®eYe&kesled~~'' Fefle
eqMekeeieceke®eveeled eqMekeYeÊeÀeveeb ve efkeÀceefhe metlekeÀcemleerefle Yeeke:~~45~~

Due to the falling of the water sanctified by the feet of
Çiva in that house in the process of the Çiva’s worship by
her, eradicates all pollution, there is no pollution of the
house. As per the statement of a Çivägama, viz., “Liìgärca-
naratä näré, etc.,” which means : “A woman engaged in the
Liìga-worship, whether she has delivered a child or she is
in the menstruation period, is a crore-times pure like Ravi,
Agni and Väyu”, there is no pollution whatever for the Çaiva
devotees. This is the import. (45)

Notes: “efue²e®e&vejlee veejer....” (Çi. Ä. ?).

J³eeK³ee— veveg Hegje efJeOeer³eceeveefMeJe#es$eleerLe&³ee$eeefokebÀ ®e Heefjl³epeveer³eb
efkeÀefcel³e$eenõ

If it is asked as to whether the pilgrimages, etc., to the
holy places of Çiva, which are prescribed earlier, should be
discarded, the answer is given here —

efMeJemLeeveeefve leerLee&efve efJeefMeäeefve efMeJee®e&keÀë~~46~~
efMeJe³ee$eeslmeJeb efvel³eb mesJesle Hej³ee cegoe~~46~~

efMeJe#es$eeslmeJecene³ee$eeoMe&vekeÀe*def#eCeeced~~47~~
ceeiexçVeHeeveoeveb ®e kegÀ³ee&vceenséejes peveë~~47~~

The worshipper of Çiva (Véraçaiva) should always
with great delight resort to the most distinguished holy
places dedicated to Çiva and participate in festivals in
honour of Çiva. (46) The Mäheçvaras should offer food

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 Çiva. (47)

J³eeK³ee— efMeJee®e&keÀ Fäefue²HetpekeÀë efMeJeYekeÌlees efJeefMeäeefve Þesÿefve
efMeJemLeeveeefve ÞeerHeJe&leeefomLeeveeefve, leerLee&efve ef$ecekegÀìeefoleerLee&efve, efMeJe³ee$eeslmeJeb
®e efvel³eb mesJeslesl³e³e&ë~~46~~  efMeJe#es$eeslmeJeesÓtle³ee$eeoMe&vekeÀe*def#eCeeb meJex<eeb
®e ceenséejes peveë efMeJeYekeÌlepevees ceeiexçVeesokeÀoeveb ®e keÀg³ee&efol³eLe&ë~~47~~

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

Notes: Visit to holy places and participation in festivals in
honour of Çiva such as rathotsava, etc., are prescribed for
Véraçaivas without prejudice to the worship of the Iñöaliìga.  The
Véraçaiva devotees can visit the holy places such as Çréçaila,
Väräëasé, Ujjayiné, Kedära, etc., take bath in the holy rivers and
participate in the car festivals (rathotsava), etc., of the Çaiva
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 püjä of the Iñöaliìga.  Doing
worship of the Iñöaliìga in the holy places adds to the merit of
worship due to the holy atmosphere prevailing in them.

J³eeK³ee— veveg Jeðeeefooeveb efJene³e DeVelees³eoevecesJe efkeÀefcel³e$een õ
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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veeVelees³emeceb oeveb ve ®eeeEnmeeHejb leHeë~~48~~
lemceevceenséejes efvel³eceVelees³eÒeoes YeJesled~~48~~

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

J³eeK³ee— veveg veefn& keÀv³eeoeveb ®e keÀmcee³eeefHe oelebg ³eesi³eb efkeÀced
Fl³e$eenõ

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

mJeceeiee&®eejJeefle&Y³eë mJepeeefleY³eë meoeJe´leer~~49~~
oÐeeÊesY³eë meceeoÐeeled keÀv³eeb kegÀuemecegÓJeeced ~~49~~

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

J³eeK³ee— meoeJe´leer efvel³eefMeJee®eejJe´leer efMeJeYekeÌleë mJeceeiee&®eej-
Jeefle&Y³eë JeerjMewJee®eejceeie&Jeefle&Y³eë mJepeeleer³eefMeJeYekeÌlesY³eë kegÀuemecegÓJeeb
mJekeÀer³ekegÀuemeceglHeVeeb keÀv³eeb oÐeeled, lesY³eë meceeoÐeeled, Deeve³esefol³eLe&ë~~49~~

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

Notes: When the occasion of giving the daughter in marriage
arises, the Véraçaiva devotee should think of a bridegroom who
belongs to a family which follows the same religious path, i.e.,

the Véraçaiva path.  The same should be the consideration when
a Véraçaiva devotee seeks a bride for his son. Matrimonial
relations should be within the fold of Véraçaiva 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 (saàskära) and culture (saàskåti).
The ‘saàskära’ and ‘saàskåti’ 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 Véraçaiva
devotees continues unimpaired.  It is necessary to note here that
in this regard the Véraçaivas of all professions are equal. The
professional differences which have given rise to different names
such as Baëajiga (Vaëijaka = merchant), Cimpiga (tailor),
Kumbära (potter), etc., are only internal differences and they
should not stand in the way of matrimonial relations. The
matrimonial relations of Véraçaivas are prohibited with non-
Véraçaivas, but not with those of different professions.

J³eeK³ee— SJeb yengefJeOeefMeJee®eejmecHeVees JeerjJe´leer efMeJeYekeÌleë Þeerieg©b
efue²b ®e Hetpe³esefol³egYe³emLeueb met®e³eved YekeÌlemLeueb meceeHe³eefleõ

The author ends the Bhakta (märgakriyä) sthala
after indicating the subsequent ‘Ubhayasthala’ by saying
that the Çaiva devotee who has undertaken the Véraçaiva
vow and who is endowed with various forms of Çiväcära
as mentioned above, should do the worship of the Guru
and the Liìga —

SJecee®eejmeb³egkeÌlees JeerjMewJees ceneJe´leer~~50~~
Hetpe³eslHej³ee YekeÌl³ee ieg©b efue²b ®e mevleleced ~~50~~

Fefle YekeÌleceeie&ef¬eÀ³eemLeueced~

The Véraçaiva who is also called ‘Mahävratin’ (one
who has undertaken the great vow) and who is endowed
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with the aforesaid Çaiva practices, should always worship
the Guru and the Liìga with extreme devotion.(50)

Bhaktamärgakriyästhala ends

J³eeK³ee— mHeäced~~50~~ It is clear.(50)

Notes: SJecee®eejmeb³egkeÌleë = This adjective refers to the five Äcäras
(Païcäcäras) — Liìgäcära, Sadäcära, Çiväcära, Gaëäcära and
Bhåtyäcära. (See notes under 9.27 above). JeerjMewJees ceneJe´leer = Véra-
çaiva is called Mahävratin, because he has undertaken the vow of
Iñöaliìga-worship without anytime separating the Iñöaliìga from
his body. Véraçaiva is also called Atyäçrama, Päçupata, Çämbhava-
çirovrata: ``Del³eeÞeceb HeeMegHeleb MeecYeJeb leeq®íjesJe´leced~ Fl³esJeb veeceefYeë HegC³ewefve&ieceevles<eg
ieer³eles~~'' (Kä.Ä., kri.pä., 1.9). It is Mahävrata in this sense.
Véraçaiva is called so because of ‘Véravrata’. See S.S., 5. 15,16,17
and 18 for the derivation (niñpatti) of the term ‘Véra’.  He is
‘Véra’ not because of wealth, strength or efficiency but because
of firm devotion in Çiva. Since Çiva says that ‘Véra’ is one who
is in the ‘turéya’ state, no one is superior to the follower of
Véraçaivism: ``JeerjlJecem³e ve Oevesve ve Jee yeuesve, vees keÀe³e&le½e efJeefnleb ¢{MecYegYekeÌl³ee~
Jeerjmlegjer³e Fefle Me¹jYee<eCesve, ÞeerJeerjMewJeceleieeVe Hejesçefmle keÀef½eled~~'' (Vé.Dha.Çi.,
1.16).  ‘Véra’ also means ‘one who is without doubt or uncertainly
(vikalpa)’— ‘‘efJeMeyoes Jee efJekeÀuHeeLeex jMeyoes jefnleeLe&keÀë~~’’ (Kri.Sä., part 1,
p.11). He is called Viraçaiva because he is ‘vikalaparahita’:
“efJekeÀuHejefnleb MewJeb JeerjMewJeb Òe®e#eles~~” (Ibid., Part 1, p.11).  The definition
of Véraçaiva is well-given through the exposition of the meaning
of the term ‘Véra’ in the Pära.Ä.: ‘‘JeerjlJeb veece osJesefMe ³eLee Jeerjes jCes Yeìë~  leLee
celes ®e meÓkeÌl³ee Jeerjes Jewjei³elees ¢{eled~~ F&<eCe$e³eefveceg&keÌlee %eeveefJe%eevelelHejeë~  o={Jewjei³emecHeVee
Jeerjemles efMeJe³eesefieveë~~  DevOee ³es efueef²vees osefJe HejðeerªHeoMe&ves~  ³egJeeve½eeefHe HeìJemles Jeerjeë
efMeJe³eesefieveë~~ ³es cetkeÀe efueef²vees osefJe Hejoes<eevegJeeoves~  meJe&%ee DeefHe Jee yeeueemles Jeerjeë
efMeJe³eesefieveë~~ ³es <eC{eë HejkeÀevleemeg He²Jeesçv³eHeer[ves~  Deefpe»e ³es jmeemJeeos Jeerjemles
efMeJe³eesefieveë~~ DeceeefveveesçoeqcYeve½eeeEnmee#eevl³eepe&JeeeqvJeleeë~  Dee®ee³eexHeemeveHeje Jeerjemles
efMeJe³eesefieveë~~ Meew®eelceefveûenmLew³ezjven¹ejMeeefueveë~ meJe&$e meceef®evlee ³es Jeerjemles efMeJe³eesefieveë~~
efJeMeg×YekeÌlee ceef³e ³es ³es ®e JewkeÀevlemesefJeveë~  cece O³eevejlee efvel³eb Jeerjemles efMeJe³eesefieveë~~  mcejCeb

keÀerle&veb kesÀefueë Òes#eCeb ieg¿eYee<eCeced~  me¹uHeesçO³eJemee³e½e ef¬eÀ³eeefveJe=&eflejsJe ®e~~  SlevcewLegveceäe²b
ÒeJeoefvle ceveeref<eCeë~  efJeHejerleb ye´ïe®e³e&cesleosJeeäue#eCeced~~  leogkeÌleue#eCeye´ïe®e³e&Je´leHeje efn ³es~~
³eesefievees ³es cenelceevemles Jeerjeë efMeJe³eesefieveë~~ mel³eJe´leeseqkeÌleefvejlee Demles³eOevelelHejeë~
DeHeefjûenMeeruee ³es Jeerjmles efMeJe³eesefieveë~~ DeÜsäejesçefOekesÀ mJemceeled mJemeces<Jevemet³eJeë~~
DeeflejmkeÀeefjCees v³etves Jeerjemles efMeJe³eesefieveë~~  mHeOee&met³eeeflemkeÀejJeefpe&leeë Meevle®eslemeë~  cece
O³eeveHeje efvel³eb Jeerjemles efMeJe³eesefieveë~~’’  (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 Çivayogins who are free from three desires
(Éñaëatraya = Putreñaëa, Vitteñaëa and Lokeñaëa), 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 (Çiva), who are
retired to loneliness and who are ever engrossed in meditation
on me (Çiva), are the real Véras.  Smaraëa (cherishing in mind),
Kértana (praising), Keli (sport), Prekñaëa (gazing at), Guhya-
bhäñaëa (secret talk), Saìkalpa (determination), Adhyavasäya
(perseverence) and Kriyänirvåti (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
Çivayogins 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 Véras.”  This is an ideal presentation of ‘Vératva’.
He who is endowed with such ‘Vératva’, is the Véraçaiva. His duty
is to worship the Iñöaliìga and the Guru with equal reverence.
He is thus called ‘Ubhayasthalin’. ‘‘HejeHejelcekesÀ efue²s leoelceefve ceneiegjew~
YeeqkeÌle³eesiemmecees ³em³e me YeJesogYe³emLeueer~~” (Nirvacana — quoted in N.R.
Karibasava Çäçtrin’s Kannaòa Commentary).

DeLeesYe³emLeueced - (10)

J³eeK³ee— ``³em³e osJes Heje YeeqkeÌle³e&Lee osJes leLee iegjew'' Fefle
éesleeéelejÞegl³evegmeejsCe efMeJeiegJeexjYesob met$eÜ³esve keÀLe³eefle õ

Ubhayasthala – (10)

The author speaks of non-difference between Çiva and
Guru in two stanzas according to Çvetäçvatara statement,
viz., ‘Yasya deve parä bhaktiù, etc’, which means ‘Whose
highest devotion is in God and as in God so in the Guru
also’ —

iegjesjY³e®e&vesveeefHe mee#eeoY³eef®e&leë efMeJeë~~51~~
le³eesvee&efmle efYeoe efkeÀefáeoskeÀlJeeÊeÊJeªHeleë~~51~~

Through the worship of the Guru, Çiva is actually
worshipped. There is no difference at all between them
because they are spiritually of one form. (51)

J³eeK³ee— iegjesë Hetpevesve efMeJeë mee#eeled Òel³e#esCe Hetefpeleë, le³eesë
efMeJeiegJeexë leÊJeªHeleë HejceeLe&leë, SkeÀlJeeled SkeÀªHelJeeled, efkeÀefáeoefHe efYeoe
Yesoes veemleerl³eLe&ë~~51~~

Through the worship of the Guru, Çiva is actually, i.e.,
directly, worshipped. Between them, i.e., Çiva 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)

Notes: ``³em³e osJes Heje YeeqkeÌle³e&Lee osJes leLee iegjew~  lem³ewles keÀefLeleeë ¿eLee&ë ÒekeÀeMevles
cenelceveë~~'' (Çve.U., 6.23) — ‘To him who has the highest devotion
in God (Çiva), as in God so in the Guru, these aforesaid things of
the great march towards fruition’.  Those who worship Çiva and
Guru with equal devotional veneration, will get the highest
good.  There is no difference between Çiva and Guru:  ``efvel³eevevob
HejcemegKeob kesÀJeueb %eevecetefle&b, efJeéeeleerleb ieieveme¢Meb leÊJecem³eeefoue#³eced~  SkebÀ efvel³eb efJeceuece®eueb
meJe&Oeermeeef#eYetleb, YeeJeeleerleb ef$eiegCejefnleb meÃg©b leb veceeefce~~'' (Çu.Ra.U, 1-Dhyäna).
This prayer describes both Çiva 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 guëas and noble preceptors.
Thus there is absolutely no difference between Çiva and Guru.
The Guru is Çiva incarnate; he is one who is the visible form
of the formless Çiva. Çiva is well known as the remover of the
Päças (bonds) of transmigration of the beings. Guru is also
Çiva because he too removes the bonds of transmigration of the
devotees:  ``HeeMecees#eb HeMetveeb efn Òel³eeef¬eÀ³ele Fl³eleë~  HeeMecees#ekeÀjë Þeerceeved me ieg©ë efMeJe
F<³eles~~'' (Skanda P.).

J³eeK³ee— lemceeled õ Hence —

³eLee osJes peieVeeLes meJee&vegûenkeÀejkesÀ~~52~~
leLee ieg©Jejs kegÀ³ee&ogHe®eejeved efoves efoves~~52~~

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)

J³eeK³ee— GHe®eejeved YekeÌl³eeÐegHe®eejeefvel³eLe&ë~  efMeäb mHeäced~~52~~
‘Upacärän’ means all forms of worship such as devotion,

etc.  The rest is clear. (52)

Notes: ‘Upacära’ stands for all forms and articles of
worship. Candra J.Ä speaks of these ‘Upacäras’: ``ieg©b mJeie=ncee³eevleb
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¢ädJee YeeqkeÌle³eglees peveë~ velJee leoemeveb oÊJee ®eemeerle leoveg%e³ee~~ mJee®ee³e&®ejCeÜvÜ-
Òe#eeefuelepeueb meoe~  ³eë efHeyesod Oeej³esÓkeÌl³ee meJe&HeeHew: Òeceg®³eles~~  ®evoveb ®ee#eleb Heg<Heb mJeCe¥
leecyetuececyejced~~ Hee$es efveOee³e iegjJes efMe<³ees oÐeeVe HeeefCevee~~  mebYeespeef³elJee mJeieg©b He½eeod Ye¡eerle
yegef×ceeved~  iegjesë HegjmleeÐees Yeg*dkeÌles ieg©êesner me G®³eles~~ leecyetuecegÊeceb lemcew leleë Hee$esCe
oeHe³esled~~  He½eeefoäeefve Jemletefve oÊJee veÊJee #eceeHe³esled~~''  (kri. pä., 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 (akñata), flowers, gold
coins, betel leaves and betel nut (tämbüla) 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 ‘tämbüla’ 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 Çiva
should be offered to the Guru.  Yoga Çi.U. eulogises the Guru as
unsurpassed and prescribes that the devotees should worship the
Guru with the same devotion as shown towards Çiva: ve iegjesjefOekeÀë
keÀef½eled ef$e<eg ueeskesÀ<eg efJeÐeles~~ efoJ³e%eeveesHeosäejb osefMekebÀ Hejceséejced~~ Hetpe³eslHej³ee YekeÌl³ee lem³e
%eeveHeÀueb YeJesled~~ ³eLee ieg©mleLewJesMees ³eLewJesMemleLee ieg©ë~~ Hetpeveer³ees ceneYekeÌl³ee ve Yesoes efJeÐeles
le³eesë~~'' (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 Çiva and as is Çiva so is the Guru. He should be
worshipped with great devotion.  There is no difference between
them.”

J³eeK³ee— veveg efMeJeiegJeexjYesos efMeJeJeod ieg©jH³eÒel³e#eë m³eeefol³e$een–

If it is contended that the Guru should be regarded
as invisible like Çiva when it is said that there is no
difference between Çiva and Guru, the answer is given
here —

DeÒel³e#ees ceneosJeë meJex<eeceelcecee³e³ee~~53~~
Òel³e#ees ieg©ªHesCe Jele&les YeeqkeÌleefme×³es~~53~~

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

J³eeK³ee— ceneosJeë Hejceséejë meJex<eeceelcecee³e³ee MekeÌl³ee DeÒel³e#eesçefHe
YeeqkeÌleefme×³es ueueeìves$e®evêkeÀueeYegpeÜ³eeflejesOeeveb ke=ÀlJee ieg©ªHesCe Òel³e#eë meved
Jele&le Fl³eLe&ë~~53~~

Although ‘Mahädeva’ the Great Lord, is not visible
to all by virtue of his Mäyä, which is his Çakti, 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: Çiva is ‘mäyäçaktiviçiñöaù’, endowed with the
obscuring power.  It is because of this, he is not visible to anybody.
Çve.U. calls him as ‘Mäyin’ (4.10).  The ‘Mäyin’ creates us all, all
this world and remains in us (invisible to us) all by covering himself
with his Mäyä: ̀ `Demceeved cee³eer me=peles efJeéecesleled leeÅmce½eev³ees cee³e³ee meefVe©×ë~~''
(Çve. U., 4.9).  The same Çiva takes the visible form as Guru, who
is ‘Jïänaçaktiviçiñöaù’, endowed with illuminating power.  This is
stated emphatically by Candra J.Ä:  ``³ees ieg©ë me efMeJeë ÒeeskeÌlees ³eë efMeJeë me
ieg©ë mce=leë~  ieg©Jee& efMeJe SJeeLe efJeÐeekeÀejsCe mebefmLeleë~~]]'' (kri., pä., 2.7) — “Guru
is Çiva and Çiva is Guru.  Guru or Çiva, he stands as knowledge
incarnate.”  According to Dvä., Guru is the visible Mahädeva to
all human beings, just as Paraçiva is the actual Lord of all the
gods: ``³eLee meJee&cejeCeeb efn ceneosJees cenelcekeÀë~  leLee mecemleueeskeÀeveeb ieg©jsJe cenelcekeÀë~~''
The same idea is contained in the statement — ̀ `mee#eeod Yeieex vejeke=Àefleë''
(Guru is the actual Çiva in human form).

J³eeK³ee— veveg efMeJeJeod iegjesefjäeLe&ÒeolJeeoMe&veeled efkeÀceLe¥ Hetpeveer³e
Fl³e$een õ
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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
Çiva, the answer is given here —

efMeJe%eeveb ceneIeesjmebmeejeCe&JeleejkeÀced~~54~~
oer³eles ³esve me ieg©ë keÀm³e JevÐees ve pee³eles~~54~~

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

J³eeK³ee— ³esve ieg©Cee ceneYe³e¹jmebmeejmecegêleejkebÀ efMeJe%eeveb oer³eles
GHeefoM³eles, me ieg©ë keÀm³e kesÀve JevÐees ve YeJeefle, pevevecejCeHeefjHeeref[lewë meJezjefHe
JevÐe Fl³eLe&ë~~54~~

To whom is the Guru by whom the knowledge of Çiva
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 Mokña, which
means the termination of the cycle of birth and death (Saàsära).
Saàsära is compared to a terrible ocean.  The Guru gives the
Dékñä consisting in the granting of the Iñöaliìga externally to the
gross body after installing the internal Liìgas called Präëaliìga
and Bhävaliìga in the subtle and the causal bodies respectively.
He gives through Dékñä the Çivajïäna along with the Iñöaliìga by
infusing into it the ‘Citkalä’ (the spark of knowledge) drawn
from the devotee’s brain. All this is hinted by the following
statement of Candra J. Ä.: ̀ `cees#em³e oer#eemebÒeeHl³ew ieg©ë m³eevcetuekeÀejCeced~  ve efJevee
ieg©Cee efme×îew meeOeveeefve YeJevl³eueced~~'' (kri. pä., 2.5) — “For obtaining Dékñä
which leads to Mokña (cessation of transmigration), Guru is the
root-cause. Without the Guru, the means to Mokña are incapable
of attaining fulfilment.”

J³eeK³ee— veveg lee¢MeefMeJe%eeveb keÀer¢Meefceefle leÊevceenelc³eHetJe&kebÀ
ÒekeÀeMe³eefleõ

If it is asked as to what is the nature of such a knowledge
of Çiva, the answer is revealed by showing its greatness —

³elkeÀìe#ekeÀueecee$eeled Hejceevevoue#eCeced~~55~~
ueY³eles efMeJeªHelJeb me ieg©ë kesÀve veeef®e&leë~~55~~

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

J³eeK³ee— ³elkeÀìe#ekeÀueecee$eeefoefle~  De³eb YeeJeë õ De$e yevOecees#e-
oMe³eesjH³enefceefle Oeefce&Ceë Òeefme×lJesveevOepeel³evOeyeefOejcetkeÀeosjefHe mJeelceefve
mebMe³eefJeHe³e&³eeYeeJeeled ``meJe¥ %eeveb Oeefce&C³eYe´evleb ÒekeÀejs leg efJeHe³e&³eë'' Fefle
meJe&mebcelelJesveeC[jmev³ee³esve mJeelceleeoelc³eeHeVem³e Heg©<em³e efJeYeeieHeje-
ceMe&ceefncvee JeÚsefJe&mHegÀefue²e FJe efJeeq®íVelJeeled, DeLewJeb mJeelev$³eeHejHe³ee&³e-
cee³eeMeeqkeÌleHeefjkeÀefuHeleJ³eeceesnJeMeeoefJe%eeleHejceevevoue#eCemJeelceefMeJelJeb
oMece¢äevlesve ueY³eles ÒekeÀeM³eles, me ieg©ë kesÀve vee®³e&les, meJexCeeefHe cegceg#egCeeç®e&veer³e
SJesl³eLe&ë~~55~~

‘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 Puruña
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 (vibhägaparämarça),
although there is actually no difference between them.
Similarly the nature of the Self as Çiva does not reveal itself
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due to infatuation created by Mäyäçakti 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’ (daçama). 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: “meJe¥ %eeveb Oeefce&C³eYe´evleb....” (?). 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 ‘daçama’ (the tenth one)
is given.  The analogy of ‘daçama’ 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 (daçamaù tvam asi).  Hence, due to confusion the
person who counted only others did not count himself.  Similary
due to infatuation created by Mäyäçakti the person does not
count his Self as Çiva.  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 Mäyäçakti.  The Guru inculcates in him
the realisation that his Self is Çiva characterised by supreme bliss
in the manner of ‘‘daçamaù tvam asi’’.  This is what is taught in
the Çve. U. ``YeeJeûee¿eceveer[eK³eb YeeJeeYeeJekeÀjb efMeJeced~  keÀueemeie&keÀjb osJeb ³es efJeogmles
pengmlevegced~'' (6.14) — “Those who know God Çiva, who is called
‘Anéòa’ (açaréra), the bodiless one, who is yet realised in one’s

pure mind (çuddhäntaùkaraëa) and who is the doer of creation
and annihilation through his Çakti, give up their body, which is
the sign of transmigration.  This realisation of the bodiless one
(Çiva) within the pure mind as one’s blissful Self is through the
instruction of the Guru in the form of the Mahäväkyas “Tat
tvam asi”, “Aham brahmäsmi”. Realising Çiva, they become Çiva
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:  ̀ `iegjeJel³evleYekeÌlem³e efMe<³em³esn Hej$e ®e~  ve efkeÀefáeod
ogue&Yeb efJeÜved mecemleb megueYeb meoe~~''  (Candra J. Ä., kri.pä., 2.46).  Sükñ.Ä.
glorifies the Guru on the same lines:  “mebmeejoeJeonvepJeeuee ³esve efJeveeefMelee~
keÀìe#eece=leJe<exCe keÀes efn lelme¢Mees YeJesled~~''  (kri.pä. 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?”

J³eeK³ee— SJebªHeÞeeriegjesefn&lecesJee®ejCeer³eced, leoe%eesuue*dIeveb ve
keÀle&J³eefcel³egkeÌlJeesYe³emLeueb meceeHe³eefle met$eÜ³esveõ

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—

efnlecesJe ®ejsefVel³eb MejerjsCe Oevesve ®e~~56~~
Dee®ee³e&m³eesHeMeevlem³e efMeJe%eeveceneefveOesë~~56~~

iegjesj%eeb ve ue«sle efmeef×keÀeceer ceneceefleë~~57~~
leoe%eeue«vesveeefHe efMeJee%ee®ísokeÀes YeJesled~~57~~

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 Çiva and should not transgress
Çré Guru’s order. Even through the transgression of Guru’s
order, he would be breaking the order of Çiva. (56-57)

J³eeK³ee— GHeMeevlem³e jeieÜs<ejefnlem³esl³eLe&ë~  efMeäb mHeäced~~56~~
ceneceefleë efJeJeskeÀer meved efmeef×keÀeceer cees#eeLeea iegjesje%eeb ve ue«sle, ³eefo ue«sle
efMeJee%eeYe²ke=ÀÓJesefol³eLe&ë~~57~~

Fl³egYe³emLeueced

‘Upaçänta’ means ‘one who is free from attachment
and hatred’.  The rest is clear. (56) ‘Mahämatiù’ 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 Çiva. (57)

Ubhayasthala ends

Notes: Candra J. Ä. speaks of doing good to the Guru:
``iegjesefn&leb efÒe³eb kegÀ³ee&oeefoäes Jee vejë meoe~  Demece#eb mece#eb Jee lem³e keÀe³e¥ mecee®ejsled~~'' (kri.
pä., 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”.  ``ieg©efÒe³ekeÀjë efMe<³eë meJee&ved Oecee¥mleLeen&efle~~''
(Ibid., kri.pä., 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:  ``lees<e³esled leb Òe³elvesve cevemee keÀce&Cee efieje~~'' (Ibid, kri.pä, 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:  ``lemcee×veeefve jlveeefve #es$eeefCe ®e ie=neefCe ®e~  Yet<eCeeefve
®e Jeemeebefme ³eeveMe³³eemeveeefve ®e~~  Sleeefve iegjJes oÐeeod YekeÌl³ee efJeÊeevegmeejleë~  efJeÊeMeeþîeb ve
kegÀJeeale ³eoer®ísled Hejceeb ieefleced~~'' (Ibid., kri.pä., 2.70-71).  (Vide also Kä.Ä.,
kri.pä., 1.132). Again it is ordained that the devotee should
never transgress the order of the Guru.  Candra J.Ä.  states as

to why his order should not be transgressed and as to what
accrues when Guru’s order is followed —``meJe&osJeelcekeÀ½eemeew meJe&cev$ece³ees
ieg©ë~  lemceelmeJe&Òe³elvesve lem³ee%eeb efMejmee Jensled~~  Þes³eesçLeea ³eefo iegJee&%eeb cevemeeçefHe ve ue*dIe³esled~
iegJee&%eeHeeuekeÀes ³emceeod %eevemecHeefÊeceMvegles~~'' (kri.pä., 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: ``ieg©yeesOeeeqivevee oiOee ³em³e HeeMee ¿eMes<eleë~ lem³e
efveo&iOeyevOem³e Hegveye&vOeë keÀLeb YeJesled~~  ieg©keÀe©C³eHeer³et<ejmeemJeeoefJeveesefoveë~  Dece=lem³eem³e efvekeÀìb
keÀLeb ce=l³egë Òe³eem³eefle~~ ieg©oÊeHej%eeveÒekeÀeMeefJeuemeÎ=Meë~  YeemJelemlem³e leg leceë mekeÀeMeb
keÀLeces<³eefle~~'' (Kä.Ä., kri.pä., 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?”

DeLe ef$eefJeOemecHeefÊemLeueced õ (11)

³eLee iegjew ³eLee efue²s YeeqkeÌleceeved HeefjJele&les~~58~~
pe²ces ®e leLee efvel³eb YeeÅkeÌle kegÀ³ee&efÜ®e#eCeë~~58~~

Trividhasampattisthala – (11)

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

J³eeK³ee— efJe®e#eCeë ÒeJeerCeefMeJeYekeÌle Fl³eLe&ë~  efMeäb mHeäced~~58~~
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‘Vicakñaëa’ means ‘an efficient devotee of Çiva’. The
rest is clear.  (58)

Notes : ‘Trividhasampat’ means ‘threefold wealth’.  It is in
the form of Guru, Liìga and Jaìgama — the three ärädhya-
ävaraëas of Véraçaivism.  The worship of Guru, Liìga and
Jaìgama with equal veneration constitutes ‘Trividhasampatti-
sthala’ — ``iegjew efue²s pe²ces ®e YeeqkeÌleYeeJeveHetpevewë~  meceleeYepeveb ³em³e me YeJesled
ef$eefJeOemLeueer~~'' (Nirvacana).  Vérägama says that Parameçvara moves
in the form of the Guest for doing favour to all the people and
salutations should be offered to such Çiva in Jaìgama form:
meJe&ueeskeÀesHekeÀeje³e ³ees osJeë Hejceséejë~  ®ejl³eefleefLeªHesCe vecemles pe²ceelceves~~  (Vé.Ä. quoted
in N.R. Karibasava Çästrin’s Kannaòa commentary).  Hence
Jaìgama should be worshipped with the same veneration as
towards Guru and Liìga.

J³eeK³ee— veveg YeeqkeÌleefme×îeLe¥ efMeJe SJe ieg©ªHesCeeJeleerCe& Fl³egkeÌlelJesve
efMeJeJeod iegjew YeeqkeÌleë keÀleg&cegef®elee, pe²ces ®e leLee YeeqkeÌleë efkeÀceLe¥ efJeOes³esl³e$eenõ

If it is contended that it is proper to render devotion
towards the Guru as towards Çiva since it is said that Çiva
has incarnated himself as Guru for the fulfilment of the
devotee’s devotion and asked as to why devotion should be
shown towards the Jaìgama, the answer is given here —

SkeÀ SJe efMeJeë mee#eeled meJee&vegûenkeÀejkeÀë~~59~~
ieg©pe²ceefue²elcee Jele&les YegeqkeÌlecegeqkeÌleoë~~59~~

Çiva, 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, Liìga and Jaìgama. (59)

J³eeK³ee— mee#eeled ``Deleesçeqmceved ueeskesÀ Jesos ®e ÒeefLeleë Heg©<eesÊeceë''
Fefle YeieJeogkeÌlesueexkeÀJesoÒeefme×ë meved mekeÀueYekeÌleevegûenkeÀjë ÒeYegë mJelev$eë
Hejceséej SkeÀ SJe ieg©pe²ceefue²elcee ieg©efue²pe²ceelcekeÀë meved Jele&les Fefle
efMeJeJeppe²cesçefHe YeeqkeÌleë keÀle&J³esl³eLe&ë~~59~~

‘Säkñät’ means ‘well known in the world and Veda’
according to the statement of Bhägavän “Ato’smin, etc.”,
meaning ‘the supreme Puruña 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, Liìga and Jaìgama, i.e., Guru, Liìga
and Jaìgama in spirit. Hence, devotion should be shown
towards the Jaìgama as towards Çiva. (59)

Notes : ̀ `Deleesçeqmceved, etc.'' = The full stanza is: ̀ `³emceel#ejceleerleesçn-
ce#ejeoefHe ®eesÊeceë~  Deleesçeqmce ueeskesÀ Jesos ®e ÒeefLeleë Heg©<eesÊeceë~~''  (Bhag.G. 15.18) —
“Since I am above ‘Kñara’ (the açvattha or fig tree or tree of
mundane existence — with roots upwards and branches down-
wards – Kaöha U.6.1; Bhag. G.15.1) and beyond the ‘Akñara’
(the root of that tree of mundane existence), I am well known
in the world and Veda as Puruñottama, the Supreme Soul”.
Thus Çiva is well known in the world as one and without a second
— SkeÀcesJeeefÜleer³eced~  (Chänd. U.6.2.1); SkeÀes efn ©êes ve efÜleer³ee³e lemLegë (Çve. U.,
3.2).  Yet he assumes three forms as Guru, Liìga and Jaìgama
for extending favour to all.  In fact Guru, Liìga and Jaìgama
are the three aspects of the same form – ``SkeÀcetlexðe³ees Yeeiee ieg©efue&²b ®e
pe²ceë~'' (Candra J. Ä., kri.pä. 5.15)

J³eeK³ee— DeLe efue²eHes#e³ee pe²cem³eeefOekeÌ³eb JekeÌlegb efue²mJeªHeb
ÒeLececegHeHeeo³eefleõ

Then in order to speak of the superiority of Jaìgama
over the Liìga, the author first propounds the nature of the
Liìga —

efue²b ®e efÜefJeOeb ÒeeskeÌleb pe²ceepe²ceelcevee~~60~~
Depe²ces ³eLee YeeqkeÌlepe&²ces ®e leLee mce=lee~~60~~

The Liìga is said to be twofold as Jaìgama (movable)
and Ajaìgama (immovable).  It is prescribed that devotion
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towards the Jaìgamaliìga should be the same as towards
the Ajaìgamaliìga. (60)

J³eeK³ee— pe²ceepe²ceelcevee ®ejefmLejYesosve efue²b efMeJeefue²b
efÜefJeOeefceefle ÒeeskeÌleced~  Depe²ces efmLejefue²s ³eLee YeeqkeÌleefJe&Oeer³eles, leLee pe²cesçefHe
®ejefue²sçefHe YeeqkeÌleë keÀle&J³esl³eLe&ë~~60~~

The Liìga, i.e., the Çivaliìga, is twofold as Jaìgama
and Ajaìgama, i.e., Cara and Sthira. Just as devotion is
ordained towards the Ajaìgama or Sthiraliìga, so is it
ordained towards the Jaìgama or Caraliìga. (60)

Notes: Here Jaìgama stands for the wandering mendicant
of Véraçaiva faith. He is one aspect of the Liìga or Çiva.
Ajaìgama stands for the Liìga installed in the temples.
Jaìgama is called Caraliìga and Ajaìgama is called Sthiraliìga
(Sthävaraliìga). Candra J.Ä. speaks of the twofoldness of
Liìga in terms of Jaìgama and Sthävara: ``pe²ceb  mLeeJejb ®esefle MecYees
ªHeÜ³eb mce=leced~'' (kri.pä.,4.4). Ajaìgama or Sthävaraliìga is here
called as Sthira. It is clear from the fact that Candra J.Ä.
classifies Sthävaraliìga as Svayaàvyakta and Pratiñöhita, the
former being self-born (svayaàbhü) from the earth like Käçé
Viçveçvara and the latter being installed by ‘karñädipratiñöhänta’
– process by the Äcäryas: ``mLeeJejb ®e mJe³eb J³ekeÌleb Òeefleefÿleefceefle efÜOee~~  mJe³eb
J³ekeÌleb le$e YeJesled keÀeMeerefJeéeséejeefokeÀced~  Òeefleefÿleb keÀ<e&CeeÐewë mebmke=Àleb ceeveg<ewYe&Jesled~~'' (Ibid.,
kri.pä., 4.4-5).  It may be also noted here that the Iñöaliìga is also
Jaìgamaliìga as explained by the Çaivägamas. For instance,
Candra J.Ä. says : ``pe²ceb efÜefJeOeb ÒeeskeÌleb ceeeqv$ekebÀ menpeb eqlJeefle ~ ceeeqv$ekebÀ
cev$emeeceL³ee&oeJeeefnlecegoerefjleced~~  efOe´³eceeCeb ceneMewJew½ejefue²eefokebÀ cegves~  menpeb pe²ceb ceenséej
Fl³eefYeOeer³eles~~'' (kri.pä. 4.6-7) — “Jaìgamaliìga is said to be two-
fold as Mäntrika and Sahaja.  Mäntrikaliìga is said to be one
with Çivabhäva infused through Mantras and which is borne as
Caraliìga (Iñöaliìga) by the great Çaivas (Véraçaivas). Sahaja-
jaìgamaliìga is called Mäheçvara”. Here Jaìgama should be
understood as Sahajajaìgama.

J³eeK³ee— veveg efkeÀceve³eesë mJeªHeefcel³e$een õ

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

Depe²ceb leg ³eefuue²b ce=eq®íueeefoefJeefveefce&leced~~61~~
leÜjb pe²ceb efue²b efMeJe³eesieerefle efJeÞegleced~~61~~

The Ajaìgamaliìga is that which is made out of
clay, stone, etc. Better than that is the Jaìgamaliìga
which is well known as ‘Çivayogin’. (61)

J³eeK³ee— ce=eq®íueeefoefJeefveefce&leb ³eefuue²ceefmle, leope²ceb efmLej-
efue²efcel³eLe&ë~~61~~

That Liìga which is made out of clay, stone, etc, is
the Ajaìgamaliìga.  It means Sthiraliìga. (61)

Notes: Caraliìga or Jaìgama (Sahaja) is called by different
names in the Çaivägamas.  For instance, Candra J.Ä. calls him
Mäheçvara, Cara, Bhakta, Çaiva, Jaìgama: ``ceenséej½ejes YekeÌleë MewJees
pe²ce Fl³eefHe~  menpem³eeefYeOeeveeefve YeJevleeréejMeemeveeled~~'' (kri.pä., 4.7).  S.S. calls
him as Çivayogin.  This is the same as ‘‘Nijaliìgaikya’, the term
used in Sükñ. Ä — ``pe²ces efvepeefue²wkeÌ³es'' (kri. pä., 5.49, 7.33).

J³eeK³ee— lelkeÀLeefcel³e$een õ

How is that? The answer is given here —

De®ejs cev$emebmkeÀejeefuue²s Jemeefle Me¹jë~~62~~
meoekeÀeueb Jemel³esJe ®ejefue²s censéejë~~62~~

In the Acaraliìga (Ajaìgama), Çaìkara resides through
the influence of Mantra.  In the Caraliìga (Jaìgama), he,
the Great Lord, resides at all times. (62)

J³eeK³ee— mHeäced~~62~~    It is clear. (62)
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Notes: This is the reason why Jaìgama is superior to the
Liìga, i.e., Sthiraliìga.  Çaivägamas speak of this superiority of
Jaìgama in clear terms.  For instance, Candra J.Ä. says that the
worship of Jaìgama is greater than bath in all holy rivers,
performance of all sacrifices and worship of all deities:
``meJe&leerLee&efYe<eskeÀe®®e meJe&³e%eefJeOeeveleë~  meJe&osJeejeOevee®®e ®ejHetpee iejer³emeer~~'' (kri.pä.,
4.33). The same is the implication when the same Ägama
classifies Bhakti as best (uttama), mediocre (madhyama) and
low (adhama) and upholds the first one because it pertains to the
Jaìgama vis-a-vis the Liìga (Iñöaliìga): ``®ejsçefOekeÀe mJesäefue²eogÊecee
YeeqkeÌle©®³eles~ ®ejsäefue²³eesmlegu³ee ceO³ecesefle efveieÐeles~~ ®ejs v³etvee mJesäefue²eled keÀefveÿe
YeeqkeÌle©®³eles~  lemceeef× kegÀMeuees efvel³ecegÊeceeb YeeqkeÌleceeÞe³esled~~'' (kri.pä., 4.31-32) —
“That devotion which is greater in the Jaìgama compared to
that in his Iñöaliìga, is said to be the best.  It is regarded as of
middle type when it is equal towards both the Jaìgama and the
Iñöaliìga.  The devotion is said to be inferior when it is greater in
the Iñöaliìga compared to that in the Jaìgama”. Here this should
be taken as an Arthaväda. Its purpose is to highlight the
greatness of the Jaìgama and to prescribe that the worship of
Jaìgama should be given priority. It does not undermine the
worship of the Iñöaliìga. Since the Jaìgama, who is the
incarnation of Çaiva knowledge, imparts the secret of spirituality
to the devotee and the devotee’s spiritual fulfilment depends
upon that, the Jaìgama should be held in great esteem and
worshipped first.  That is the implication of Candra J.Ä.  which
says that the worship of the Liìga (Iñöaliìga) without the worship
of the Jaìgama goes in vain: ``pe²ceevemece®³ezJe celHetpee ef¬eÀ³eles ³eefo~  mee Hetpee
efJeHeÀuewJe m³eeefol³esleeq®íJeMeemeveced~~'' (kri. pä., 4.36) — “If my worship
(worship of Çiva, the Iñöaliìga) is done without worshipping the
Jaìgamas, that worship would be in vain.  Such is the ordinance
of Çiva”.  This is also implied in the next two stanzas.

J³eeK³ee— lemceeeq®íJe³eesefieveb Òeefle ke=ÀleoeveHetpeeHeÀueb met$eÜ³esve
efJeMes<e³eefle õ

The author speaks of the fruits of making gifts to
and doing worship of the Çivayogin in two stanzas —

efMeJe³eesefieefve ³eÎÊeb leo#e³eHeÀueb YeJesled~~63~~
lemceeled meJe&Òe³elvesve lemcew os³eb cenelceves~~63~~

³elHeÀueb ueYeles pevlegë Hetpe³ee efMeJe³eesefieveë~~64~~
leo#e³eefceefle ÒeeskeÌleb mekeÀueeieceHeejiewë~~64~~

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

J³eeK³ee—  DeeqmceVeLex Deeieceë ÒeceeCeefceefle metef®eleced~  De$e õ
``oMe&veeo®e&veeÊem³e ef$emeHlekegÀuemeb³egleeë~  pevee cegeqkeÌleHeob ³eeefvle eEkeÀ Hegvemle-
lHeje³eCeeë~~'' Fefle ³eesiepeeieceJe®evecevegmevOes³eced~~63-64~~

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

Notes: ``oMe&veeo®e&veeÊem³e, Fl³eeefo'' – quoted from Yogajägama.
This portion of Yogajägama is not available.  Candra J.Ä. brings
out the fact that the fruits of Jaìgama-worship are inexhaustible
by saying: ``SsefnkeÀecegeq<cekeÀe Yeesiee cees#emlelmebielees YeJesled~ ®ejmebiemleg meJex<eeb meJe&keÀece-
HeÀueÒeoë~~'' (kri. pä., 4.29) – “The pleasures here and hereafter and
liberation accrue to the devotees by their association with the
Jaìgama; an association with him will fulfil all the desires of all
people”.  What is more significant is, as Pära.Ä. says, that he who
worships the Jaìgama, worships Çiva himself and he is Çiva
himself without doubt: ``pe²ceb Hetpe³esÐemleg mee#eevceêtHeceeréejced~  me ceeb HetefpeleJeevesJe
meesçnb osefJe ve mebMe³eë~~  ... ³ees iegªkeÌlesve ceeiexCe efue²Hetpeejleë meoe~  pe²ceeve®e&³es®íkeÌl³ee me efn
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ceenséejë mce=leë~~'' (6.11,13) – “He who has worshipped the Jaìgama,
Éçvara in actual form, has in fact worshipped me (Çiva) only and
he is undoubtedly myself (Çiva).....  He who is engaged in the
worship of Iñöaliìga in the manner instructed by the Guru should
worship the Jaìgamas according to his ability.  Such a person is
regarded as Mäheçvara (Çiva)”.

J³eeK³ee— SJeb lelHetpeeHeÀuecegkeÌlJee leoJeceeveHeÀueb ®e ÒekeÀeMe³eefle õ
After having thus told the fruits of worshipping him

(Jaìgama), the author reveals the results of doing insult
to him—

veeJecev³esle kegÀ$eeefHe efMeJe³eesefieveceeieleced~~65~~
DeJeceeveeÓJesÊem³e ogie&efle½e ve mebMe³eë~~65~~

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

J³eeK³ee— kegÀ$eeefHe Devleye&efnë keÌJeeefHe meceeieleefcel³eLe&ë~~65~~
“Kuträpi” (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 Jaìgamas.
Respecting the Jaìgamas one attains the highest good, while
causing insult to them one goes to hell.

J³eeK³ee— lemceeeq®íJe³eesieer Hetpeveer³e Fefle Jeoved ef$eefJeOemecHeefÊemLeueb
meceeHe³eefleõ

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

efMeJe³eesieer efMeJeë mee#eeefoefle kewÀ¹³e&YeeqkeÌleleë~~66~~
Hetpe³esoeojsCewJe ³eLee efue²b ³eLee ieg©ë~~66~~

With devotion in the form of total servitude thinking
that the Çivayogin is Çiva himself, the devotee should
worship him (Çivayogin or Jaìgama) as he worships the
Liìga and as he worships the Guru. (66)

J³eeK³ee — kewÀ¹³e&YeeqkeÌleYe=&l³ee®eejªHee YeeqkeÌleefjl³eLe&ë ~ efMeäb
mHeäced ~~66~~

Fefle ef$eefJeOemecHeefÊemLeueced
“Kaiìkaryabhakti” means ‘the devotion of the type of

Bhåtyäcära’. The rest is clear. (66)

Trividhasampattisthala ends

Notes : For details about Païcäcäras of which Bhåtyäcära
is one, see notes under 9.27. The author says here that the
Jaìgama should be worshipped on par with Liìga and Guru.
This is what is meant when Candra J.Ä. says — ``SkeÀcetlexðe³ees Yeeiee
ieg©efue&²b ®e pe²ceë~'' (kri. pä., 5.15).  Vätulägama also hits upon the
same point saying that in the case of those whose kingdom is in
the form of the knowledge of Çiva, threefold wealth lies in
the notion of equality of the Çivayogin (Jaìgama) with the Guru
and the Liìga : ``iegjew osJes mecee yegef×³e&Leeçmeew efMeJe³eesefieefve~ mew<ee ef$eefJeOemecHeefÊeë
mebefJelmeece´ep³eMeeefueveeced~~'' (Quoted in N.R. Karibasavaçästrin’s Kannaòa
commentary).  Rendering service to Guru, Liìga and Jaìgama
with equal respect is ‘Trividhasampatti’.

DeLe ®elegefJe&Oemeeje³emLeueced - (12)

HeeoesokebÀ ³eLee YekeÌl³ee mJeerkeÀjesefle censefMelegë~~67~~
leLee efMeJeelceveesefve&l³eb ieg©pe²ce³eesjefHe~~67~~

Caturvidhasäräyasthala – (12)

Just as the devotee partakes the Pädodaka of the Lord,
so should he partake that of Guru and Jaìgama who are of
the nature of Çiva. (67)
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J³eeK³ee— De$e censefMelegë efMeJeefue²m³esl³eLe&ë~ efMeäb mHeäced~~67~~

Here ‘of the Lord’ means ‘of the Çivaliìga (Iñöaliìga)’.
The rest is clear. (67)

Notes: In the term ‘Caturvidhasäräya’, the word ‘säräya’
stands for ‘sära’, 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 Liìga (Iñöaliìga), 3. Worship of the Jaìgama and 4. the
partaking of the Pädodaka and Prasäda of Guru, Liìga and
Jaìgama. Candra J.Ä. prescribes the worship of Guru, Liìga
and Jaìgama and the partaking of Pädodaka and Prasäda of
Guru, Liìga and Jaìgama.  The worship of the Guru is in reality
the worship of Çiva the Paramätman and the Prasäda of the
Guru purifies one’s self : ``ieg©HetpewJe Hetpee m³eeeq®íJem³e Hejceelceveë~ ieg©Mes<eb leg
lelmeJe&ceelceMegef×keÀjb YeJesled~~'' (Candra J. Ä., kri.pä., 2.94).  The devotee
gets relieved of the tethers of death by worshipping the Iñöaliìga,
meditating on the Präëaliìga and concentrating on the Bhäva-
liìga. The Liìga is all divinity put together and Çiva 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 Liìga. Hence the Liìga should be worshipped :
``Hetpe³eefVeäefue²b leg efveO³ee³eved ÒeeCeefue²keÀced~  YeeJe³eved YeeJeefue² Jew cegl³egHeeMeebeqMíveefÊe meë~~
meJe&osJece³eb efue²b leeqmceved mee#eeeq®íJeë mJe³eced~ Devegûene³e Jemeefle lemceeefuue²b Òehetpe³esled~~
He=efLeJ³ee ³eeefve leerLee&efve HegC³eev³ee³eleveeefve ®e~  ueer³evles efue²cetues leg lemceeefuue²b ÒeHetpe³esled~~''
(Ibid, kri, pä.; 3.48-50).  The Jaìgama is desirous of the good of
the world (people) and Çiva is bent upon doing good to the
Jaìgama. With this idea in mind, the devotee should worship
the Jaìgamas.  This is the ordination of Çiva:  ̀ `®ejes ueeskeÀefnleeLeea m³eeonb
®ejefnles jleë~  Fefle ®ejeved meg³eäJ³eefcel³esleeq®íJeMeemeveced~~'' (Ibid, kri.pä., 4.35).
The Pädodaka of the Guru, of the Liìga and also of the Jaìgama
should always be partaken by all those who aspire for liberation:
``HeeoleerLe¥ meoe Hes³eb YeJeyevOecegceg#egefYeë~  iegjesjHeeräefue²m³e ®ejm³eeefHe efJeMes<eleë~'' (Ibid.,
kri.pä., 5.6).  The Prasäda when offered to the Liìga (Iñöaliìga =
Maheçvara) is the singular cause of contentment; hence it is
well known as Prasäda; it creates supreme bliss. The Prasäda

(ucchiñöa) of the Guru is like Puroòäça and that of the Jaìgama
does certainly bring sacredness to the devotee: ``meceefHe&leb ÒemeeowkeÀ-
keÀejCelJeevcensefMelegë~  ÒemeeolJesve efJeK³eeleë Hejceevevooe³ekeÀë~~  ........ iegªeq®íäb Hegjes[eMeb
®ejm³eeefHe efJeMes<eleë~  ®ejiegJeexë Òemeeomleg OeǵJeb HeeefJe$³eoe³ekeÀë~~''  (Ibid., kri.pä.,
5.33, 35). (Puroòäsa is cake made of rice flour and it is the sacred
food used in the sacrifices). It may be noted here that the Candra
J.Ä. calls the Pädodakas of the Guru, the Liìga and the Jaìgama
respectively as Dékñäpädodaka, Çikñäpädodaka and Jïänapädo-
daka: ``HeeoleerLe¥ ef$eOee MecYeesieg&©pe²ce³eesjefHe~  oer#ee efMe#ee %eeveefceefle ef$emeb%eb leÓJel³enes~~''
(kri.pä., 5.6).  These names are not mentioned in S.S. here.  But
they are mentioned as Sthalas among the Liìgasthalas coming
under Çaraëasthala (S.S.19.6-28). They are explained in their
spiritual sense. (S.S.19.6, 12,19). Prasädas of the Guru, the
Liìga and the Jaìgama are respectively called Çuddhaprasäda,
Siddaprasäda and Prasiddhaprasäda: ``ieg©efue²pe²ceeveeb YegkeÌleMes<eë ÒemeeokeÀë~
Meg×efme×Òeefme×eK³eë me efn cegkeÌl³eskeÀmeeOeveë~~'' (Candra J.Ä., kri.,pä., 5.20-21)—
“What is left over after being eaten by or offered to the Guru,
the Liìga and the Jaìgama, is Prasäda. It is called Çuddha,
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 Pädodaka of the Guru and the Jaìgama should
be taken with the same devotion with which the Pädodaka of
Çiva (Iñöliìga) is taken, the S.S. is reminding us of the teaching
of the Çaivägamas that the Pädodaka of the three, Guru, Liìga
and Jaìgama, should be partaken everyday.  Candra J.Ä. says
as to how this requirement is fulfilled at all times: ``HeeoleerLe¥ meoe Hes³eb
YeJeyevOecegceg#eefYeë~ iegjesjHeeräefue²m³e ®ejm³eeefHe efJeMes<eleë~~ iegjes½ejm³e ®eeueeYes Fÿefue²-
HeoesokeÀced~  ueyOJee iegJee&efoHeeoesob YeeJe³esvcevemewJe leled~~  ®ejJepe¥ iegjesuee&Yes ueyOJee ieg©HeoesokeÀced~
ieg©pe²ceHeeoesob ueyOeJeeefveefle YeeJe³esled~~ ieg©Jepe¥ ®ejÒeeHleew ueyOJee ®ejHeoesokeÀced~ leosJe
ieg©Heeoesoefceefle celJee efHeyesÊeoe~~'' (kri.pa. 5.6-9) — “Those who aspire to
get relieved from the fetters of transmigration, should always
drink the Pädodaka of the Guru, the Iñöaliìga and the Jaìgama.
When the Guru and the Jaìgama are not available, the Pädodaka
of the Iñöaliìga should be taken by cherishing mentally that it is
the Pädodaka of Guru and Jaìgama also.  When the Guru is
available without the Jaìgama, the Pädodaka of the Guru
should be taken by the devotee thinking that it is the Pädodaka
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of both the Guru and the Jaìgama. When the Jaìgama is
available without the Guru, the Pädodaka of the Jaìgama
should be taken by the devotee thinking that it is the Pädodaka
of the Guru also”. The same idea is later taught by Sré Canna-
basavaëëa in one of his Vacanas, (Vide Cannabasavaëëanavara
Vacanagalu, K.U.D., Vacana No. 167).

J³eeK³ee— DeLe HeeoesokeÀOeejCemJeªHekeÀLeveHetJe&kebÀ lelHeÀueceenõ
Then the author speaks of the fruits of bearing (sprink-

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

meJe&ce²uecee²u³eb meJe&HeeJeveHeeJeveced~~68~~
meJe&efmeef×keÀjb Hegbmeeb MecYeesë HeeoecyegOeejCeced ~~68~~

The bearing (sprinkling) of the Pädodaka of Çiva
(Çivaliìga) on the head, is auspicious to all auspicious things,
sanctifying to sanctifying things and the bringer of all
fulfilments to human beings. (68)

J³eeK³ee— efMeJeefue²®ejCeleerLe&OeejCeb mecemlece²ueeveeb ce²ueb meled
mekeÀueHeeJeveeveeb HeeJeveb meled Heg©<eeCeeb meJe&efme×keÀjb YeJeleerl³eLe&ë~~68~~

The bearing (sprinkling) of the Pädodaka of Çivaliìga,
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.Ä. speaks of these qualities of the Pädodaka
thus: ̀ `Oe=lJee efMejefme Heeoecyeg cenlHeÀueceJeeHveg³eeled~  $eÝleb mel³eefceefle ÒeeM³e ®eeçvevleHeÀueceMvegles~~
DekeÀeuece=l³egceLeveb meJe&J³eeefOeefJeveeMeveced~  meJe&HeeHeesHeMeceveb MecYeesë HeeoesokebÀ MegYeced~~ ce²ueb ce²ueeveeb
®e  meJe&HeeJeveHeeJeveced~  ogäûenesHeMeceveced Fäefmeef×Òeoe³ekeÀced~~  meJe&ogëKeÒeMeceveb meJeexHeêJeveeMeveced~
meJe&efmeef×Òeob meÐeë meJex<eeb cegeqkeÌleoe³ekeÀced~~''  (kri.pä. 5.11-14) — “The devotee
can get great reward by bearing (sprinkling)  the Pädodaka on
the head.  By drinking it with Mantra ‘Åtaà satyam, etc.’, he
attains infinite fruits.  The auspicious Pädodaka of Çiva (Çivaliìga)

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
Pädodaka of the Guru and the Jaìgama, because Guru, Liìga
and Jaìgama are the three aspects of the same form of Çiva:
``SkeÀcetlexðe³ees Yeeiee ieg©efue&²b ®e pe²ceë~  leosJebiegCekebÀ ûee¿eb ieg©pe²ce³eesjefHe~~'' (Candra
J.Ä., kri.pä., 5.15) — “Guru, Liìga and Jaìgama are the three
aspects of the same form of Çiva. Hence, the Pädodaka of the
Guru and the Jaìgama should be grasped as having the same
properties”.

J³eeK³ee— DeLe efvecee&u³eHe$eHeg<HeOeejCeHeÀueb efveªHe³eefle õ
Then the author speaks of the fruits of bearing the

Bilva leaves (patra) and flowers (offered to Guru, Liìga
and Jaìgama) —

efMejmee Oeej³esÐemleg He$eb Heg<Heb efMeJeeefHe&leced~~69~~
Òeefle#eCeb YeJesÊem³e HeewC[jerkeÀef¬eÀ³eeHeÀueced~~69~~

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

J³eeK³ee— mHeäced~~69~~ It is clear. (69)

J³eeK³ee— veveg efMeJeefvecee&u³eceûee¿eefceefle HegjeCeeoew Þet³eles, keÀLeb
ûee¿eefcel³e$een õ

If it is objected as to how can it be accepted when it is
known from the Puräëas that the remains of the offerings
to Çiva should not be accepted, the answer is given here —

Yeg¡eer³eeod ©êYegkeÌleeVeb ©êHeerleb peueb efHeyesled~~70~~
©êeIe´eleb meoe efpeIe´sefoefle peeyeeefuekeÀer Þegefleë~~70~~
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DeHe&ef³elJee efvepes efue²s He$eb Heg<Heb HeÀueb peueced~~71~~
DeVeeÐeb meJe&Yeesp³eb ®e mJeerkegÀ³ee&od YeeqkeÌleceeVejë~~71~~

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 Jäbälopaniñad. (70)  He who
is endowed with devotion should partake all eatables such
as food after offering them to his Iñöaliìga, all that whether
it is a leaf, a flower, fruit or water. (71)

J³eeK³ee— ©êYegkeÌleeVeb ©êmeceefHe&leÒemeeoeVeb Yeg¡eer³eeod Ye#e³esled, ©êHeerleb
©êÒemeeoesokebÀ efHeyesled, ©êeIe´eleb ©êmeceefHe&lekegÀmegceb efpeIe´sled, Fefle peeyeeefuekeÀer
Þegeflejensl³eLe&ë~ ``©êsCeeÊeceMveefvle ©êsCe Heerleb efHeyeefvle ©êsCeeIe´eleb efpeIe´efvle''
Fefle peeyeeueÞegefleë~ lemceelHegjeCeeefo<eg Þet³eceeCeleefVe<esOemleg ®eC[eefOekeÀej-
efJeefMeämLeeJejefue²Hejes ve leg yeeCeeefoefue²Hejë, ̀ `yeeCeefue²s mJe³ebYetles ®evêkeÀevles
Ëefo efmLeles~ MeeueûeeceefMeueesÓtles MecYeesvezJesÐeYe#eCeced~~'' Fefle Je®eveeled~ Dev³eLee
ÞegefleefJe©×HegjeCeJe®eveceÒeceeCecesJe YeJesefoefle ve meeJe&ef$ekeÀ Fefle meb#esHeë, SJeb
Þegefleefme×lJeeled~~70~~ mHeäced~~71~~

‘The food eaten by Rudra’ means that food which is
offered to Rudra and taken as Prasäda.  Such a food should
be partaken.  ‘What is drunk by Rudra’ means that water
which is the Prasäda 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 Jäbälopaniñad has said. The
Jäbälaçruti is “Rudreëättam açnanti, 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 Puräëas is applicable to
the Sthävaraliìga (the Liìga installed in the temple) which
is connected with Caëòädhikara, i.e., associated with the
Gaëadevatä, but not to ‘Bäëaliìga, etc.’ (Liìga made of

Narmadäbäëa, etc.). The supporting statement is: “Bäëaliìge
svayaàbhüte, etc”; it means : “The offering to Çambhu
in the Bäëaliìga, the Svayambhüliìga (Liìga which has
emerged from the earth), the Liìga made of Candrakänta
stone, the Präëaliìga (which resides in the heart) and the
Liìga made out of Çälagräma stone, can be partaken.”
Otherwise the Puräëa statement opposed to Çruti, is not
authoritative. Hence it is not of universal application, since
what is prescribed here is supported by Çruti. (70) —  It is
clear. (71)

Notes: ``©êsCeeÊeceÞveeefvle, Fl³eeefo'' (Jä.U., not traced in the available
Jäbälyupaniñad; ``yeeCeefue²s mJe³ebYetles; Fl³eeefo'' source not known).  ̀ `Yeg¡eer³eeod
©êYegkeÌleeVeb, Fl³eeefo'' õ this is a modified version of the following
stanza of Candra J.Ä: ``efMeJesve YegkeÌleb Yeg¡eer³eeved lelHeerleb efn peueb efHeyesled~  efMeJeeIe´eleb
meoe efpeIésos<e Oece&ë meveeleveë~~'' (kri. pä., 5.22). The devotee should partake
only that which is offered to the Iñöaliìga (Guru or Jaìgama).
The rule is that nothing should be taken without dedicating it to
Çiva (Çivaliìga).  Candra J.Ä. gives a beautiful presentation of
this rule: ̀ `He$eb Heg<Heb HeÀueb lees³eceVeHeeveeÐeceew<eOeced~  DemeceH³e& ve Yeg¡eerle YeieJevleb meoeefMeJeced~~
MeyomHeMe&ªHejmeievOelevcee$eHeáekeÀced~  DemeceH³e& ve Yeg¡eerle YeieJevlecegceeHeefleced~~  ³eefoeqvê³eeieleb
efkeÀefáeod ³evmegKeb leeq®íJeeefHe&leced~  lelÒemeeob ®e YeeskeÌleJ³eb leefoeqvê³ecegKesve ®e~~  meb³eesies<eg efJe³eesies<eg
®eeCegcee$emegKeeefve ®e~  Fäefue²s meceH³ezJe Yeg¡eer³eeÊeeefve mevleleced~~''  (kri. pä., 5.24-27)
— “Be it a leaf, a flower, a fruit, water, food, a drink or a
medicine, nothing should be partaken without offering to Lord
Sadäçiva.  The five subtle forms of sound, touch, form (beauty),
taste and odour should not be experienced without offering
them to the revered  Lord of Umä.  Whatever joy that comes
from whatever sense organ, all that should be dedicated to Çiva
and then it should be experienced as Çiva’s Prasäda (favour)
through the respective senses. Whatever bit of joy that is got at
the times of getting what is desirable and at the times of getting
relieved from what is not desirable (‘iñöasaàyoga’ and ‘aniñöa-
viyoga’), that should be always offered to the Iñöaliìga and then
should be experienced”.  In this connection, the same Çaivägama
speaks of ‘Samarpaëa’ (dedication) as of two kinds: ``meceHe&Ceb efÜOee
ÒeeskeÌleb mLetuemet#ceefJeYesoleë~  ³e®íyoeÐeefJeYeeiesvewJesäefue²s meceH³e&les~  êJ³eb lelmLetueefcel³egkeÌlece®ee&²b
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lelHeefjkeÀerefle&leced~~ MeyoeefoefJe<e³ee ³e$e YeeJesvewJe ve ®eev³eLee~ meceH³e&les ªHecesJe leef× mLetueb
ÒekeÀerefle&leced~~ De®ee&²b mLetueefcel³egkeÌleb met#ceb m³eeoewHeYeesefiekeÀced~ HeoeLe&YeesieeJemejs Meyoeoerveeb
efJeYeeieleë~ meceHe&Ceb efn lelmet#ceefceob m³eeled meeJe&keÀeefuekeÀced~~ ³eoe ³esveseqvê³esCewJe efJe<e³ees
¿egHeYegp³eles~  leefoeqvê³eieles efue²s ¿eHe&Ceb medt#ceceerefjleced~~'' (Ibid., kri. pä., 5.28-31)
— “Samarpaëa (offering) is twofold as Sthüla (gross) and
Sükñma (subtle).  When some object is offered to the Iñöaliìga
without making any differentiation as sound, etc., then it is
called Sthüla; it is stated as forming a part of worship (arcäìga).
When the objects such as sound, etc., are offered in the form of
abstractions, but not in any other form, then it is called Sthüla.
Sthüla is said to be a part of worship and Sükñma 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 Sükñma.
It should be at all times. When an object which is enjoyed through
a particular sense is offered to the Liìga in the respective sense,
then it is called Sükñma”. This Sükñma-samarpaëa is very well
described in Kä. Ä. in connection with the six Sthalas, Bhakta-
sthala, etc.: 1.``YekeÌlemLeues ef¬eÀ³eeMeeqkeÌle³egles Jew veeefmekeÀe²kesÀ~  Dee®eejefue²meb%esçeqmceved
meÐeespeelecegKeelcekesÀ~~  ievOeÒemeeob meÓkeÌl³ee ef®eÊenmlesve ®eeHe&³esled~~'' 2.``ceenséejmLeues %eeve-
MeeqkeÌlekesÀ jmevee²ies ieg©efue²eefYeOes JeeceosJeJekeÌ$es efJeMes<eleë~  yegef×nmlesve leg ©eE®e efveÿeYekeÌl³ee
meceHe&³esled~~'' 3.``mLeues Òemeeomeb%esçeqmceved F®íeMeeqkeÌlemeceeqvJeles~ ¢ie²kesÀçIeesjcegKes efMeJeefue²e-
efYeOes Hegveë~~ YekeÌl³eeçJeOeeve³ee ªHecenbkeÀejsCe ®eeHe&³esled~~'' 4.``ÒeeCeefueef²mLeues lJeeefoMeeqkeÌle³egles
lJeie²kesÀ~  ®ejefue²eefYeOes lelHeg©<eJekeÌ$es ¢{Je´leë~  YekeÌl³eeçvegYeJe³ee ceveesnmlesve mHeMe&ceHe&³esled~~''
5.``MejCemLeues leg Hej³ee MekeÌl³ee ³egkeÌles ÞeJeesç²kesÀ~  Òemeeoefue²s lJeerMeevecegKes MeyoÒemeeokeÀced~~
DeevevoYekeÌl³ee meg%eevenmlesvewJe meceHe&³esled~~'' 6.``SskeÌ³emLeues leg ef®e®íeqkeÌle³egles Jew ceevemee²kesÀ~
ceneefue²s HejefMeJecegKes me¹uHeceHe&³esled~~  meÓeJeeefYeK³enmlesve YekeÌl³ee mecejmeeK³e³ee~~''
(Kä. Ä., kri.pä., (1) 7.60, (2) 7.61, (3) 7.62, (4) 7.63, (5) 7.64
and (6) 7.65) — 1. “In the Bhaktasthala, the Prasäda in the form
of ‘gandha’ (smell) should be offered with the hand in the form
of ‘citta’ (mind) through Sadbhakti (Çraddhäbhakti) to the
Äcäraliìga of the nature of Sadyojäta face (of Çiva) in the nose
which is associated with Kriyäçakti”. 2. “In the Mäheçvarasthala,
the Prasäda in the form of ‘ruci’ (rasa = taste) should be offered
with the hand in the form of ‘buddhi’ (intellect) through Niñöhä-
bhakti to the Guruliìga of the nature of Vämadeva face in
the tongue which is associated with Jïänaçakti”. 3. “In the
Prasädisthala, the Prasäda in the form of ‘rüpa’ (form) should be

offered with the hand  in the form of ‘aham’ (I-notion) through
Avadhänabhakti to the Çivaliìga of the nature of Aghora face in
the eye which is associated with Icchäçakti”. 4. “In the Präëa-
liìgisthala, the Prasäda in the form of ‘sparça’ (touch) should be
offered with the hand in the form of ‘manas’ (mind) through
Anubhavabhakti to the Caraliìga of the nature of Tatpuruña
face in the skin which is associated with Ädiçakti.”  5. “In the
Çaraëasthala, the Prasäda in the form of ‘çabda’ (sound) should
be offered with the hand in the form of ‘sujïäna’ through
Änandabhakti to the Prasädaliìga of the nature of Éçäna face in
the ear which is associated with Paräçakti.” 6. “In the Aikya-
sthala, the Prasäda in the form of ‘saìkalpa’ (determination)
should be offered with the hand in the form of ‘sadbhäva’
through Samarasabhakti to the Mahäliìga of the nature of
Paraçiva face in the ‘Mänasa’ which is associated with Cicchakti”.
(Vide also Cannabasavaëëanavara Vacanagaÿu — Kannaòa,
K.U.D, Vacana no.s 247, 498, 681, 944, 1243, 1417).

J³eeK³ee— DeLe ieg©ÒemeeoefJecegKeeveeb cegeqkeÌlevee&mleerefle meJe&mebcelelJesvee-
Heefjefcelelespemeë efMeJem³e ``F&Meeveë meJe&efJeÐeeveeced'' Fefle Þeglesë mekeÀueefJeÐeeOeer-
éejlJeeled, le$ewJe ``ces Demleg meoeefMeJeesced'' Fefle leejkeÀye´ïeªHeÒeCeJeeYesosve
Þet³eceeCelJee®®e mekeÀueueeskeÀieg©lJeeled lelÒemeeoesçJeM³eb ûee¿e Fl³een õ

Then since it is accepted by all that there is no liberation
for those who are averse to Guru’s Prasäda, since Çiva of
immeasurable splendour is the overlord of all lores as told
in the Çruti statement “Éçänaù sarvavidyänäm”, (i.e., the
Lord of all lores), since in that very Çruti statement the saying
“me astu sadäçivom” speaks of him (Çiva) as not different
from Praëava (Oàkära) in the form of Tärakabrahman and
since he is the Guru of all beings, it is said that his Prasäda
should be necessarily partaken —

ieg©lJeeled meJe&Yetleeveeb MecYeesjefcelelespemeë~~72~~
lemcew efveJesefoleb meJe¥ mJeerkeÀe³e¥ lelHeje³eCewë~~72~~
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Çince Çambhu 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)

J³eeK³ee—  mHeäced~~72~~ It is clear.  (72)

Notes: ``F&Meeveë meJe&efJeÐeeveeb, Fl³eeefo'' õ the full Mantra is : ``F&Meeveë
meJe&efJeÐeeveeced F&éejë meJe&Yetleeveeb, ye´ïeeefOeHeefleye´&ïeCeesçefOeHeefleye´&ïee efMeJees ces Demleg meoeefMeJeesced~~''
(Tai. Ä., 7.47); it may be noted here that the statement ``ces Demleg
meoeefMeJeesced'' occurs at the end of this Mantra. ``F&Meevees YetleYeJ³em³e'' õ
says Kaöha U. (4.13) and Bhag.G. Says — ̀ `F&éejë meJe&Yetleeveeced'' (18.61).
Çve. U. says: ``leleë Hejb ye´ïe Hejb ye=nvleb ³eLee efvekeÀe³eb meJe&Yetles<eg ieg{ced~  efJeéem³ewkebÀ
HeefjJesefäleejceerMeb leb %eelJeeçce=lee YeJeefvle~~'' (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.” ̀ `mJeerkeÀe³e¥ lelHeje³eCewë'' õ this will be explained in
the next stanza.

(J³ee0) le¿e&m³e efMeJeefue²Òemeeom³e keÀesçefOekeÀejerl³e$een õ
If it is asked as to who is the eligible person to

partake this Prasäda of the Çivaliìga, the answer is given
here —

³es efue²OeeefjCees ueeskesÀ ³es efMeJewkeÀHeje³eCeeë~~73~~
les<eeb leg efMeJeefvecee&u³ecegef®eleb veev³epevleg<eg~~73~~

It is for those who are wearing the Liìga and who
are devoted to Çiva only that the Prasäda (nirmälya) of
Çiva is fit to be used, but not for all beings.  (73)

J³eeK³ee— mHeäced ~~73~~ It is clear. (73)

J³eeK³ee— leefn& efMeJeÒemeeoeVeYeespevem³e eEkeÀ HeÀueefcel³e$een õ

If it is asked as to what is the use of partaking the
food in the form of the Prasäda of Çiva, the answer is
given here —

DeVepeeles leg YekeÌlesve Yegp³eceeves efMeJeeefHe&les~~74~~
efmekeÌLes efmekeÌLesçéecesOem³e ³elHeÀueb leoJeeH³eles~~74~~

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

J³eeK³ee — HeefjHekeÌJeleC[gueJ³eeqkeÌleë efmekeÌLeMeyosvees®³eles ~ efMeäb
mHeäced ~~74~~

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

Notes: The partaking of the Prasäda of Çiva is prescribed in
this Mantra: ``lJeeoÊesYeer ©ê MeblecesefYeë Meleb efncee DeMeer³e Yes<epesefYeë~  J³emceodÜs<ees efJelejb
J³ebnes J³eceerJee½eele³emJee efJe<et®eerë~~'' (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 Vyäsa and Jaimini : ̀ `$eÝkedÀmet$em³eem³e iet{eLe¥ keÀLe³eec³encee-
ojeled~ ns ©ê lJee lJe³eeMeer³³e YekeÌl³eeoÊesefYejeojeled~~ oÊewë ÒemeeefolewMMevlecesefYemmegKelecewmleLee~~
J³eemebmeejeK³ejesiem³e Yes<epesefYemleoew<eowë~ mebmeejm³e efJejesefOelJeelÒeeskeÌlewmmebmeejYes<epew~~  FlLebYetlew-
mlelÒemeeowjefleMeg×wMMeleb efnceeë~ Meleb mecee Deefvelejcevev³eb mJeer³ecegVeleced~~ JeerjMewJeb YekeÌlepeveb
®eeMeer³³e mJeelcevee men~ ³eesç³eb ³eoeqMve³eeomceÎdJes<eesçnbke=ÀefleJeefpe&leë~ J³ebnes efJeieleHeeHeewIeesçH³eceerJee
YeeqkeÌlemeb³egleë~  DeefJe<etef®emmegcesOeeJeer YeJesÊeÜlke=ÀHeeefveOes~~''  (quoted in the Kannaòa
commentary of N.R. Karibasavashastrin) — “I shall with great
regard tell you the hidden meaning of this Mantra of Ågveda:  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 Prasädas of the aforesaid chara-
cteristics and which are extremely pure, I would attain hundred
winters, i.e., years, with my own excellent Véraçaiva devotees
along with me without any egoism, without sins, with devotion
and with wisdom.”  The greatness of Rudraprasäda is extolled
in the Yajurveda also : ``©êsCeeÊecece=leb osJee Jew YeeskeÌlegkeÀecee Jesoeë keÀece³evles~''
(quoted in the Kannaòa 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.”

J³eeK³ee— DeLeem³eeveeefOekeÀeefjCeë met®e³eefle õ
Then the author indicates as to who are not eligible

to receive this (Prasäda)—

efvecee&u³eb efvece&ueb Meg×b efMeJesve mJeerke=Àleb ³eleë~~75~~
efvece&uewmlelHejwOee&³e¥ veev³ewë Òeeke=ÀlepevlegefYeë~~75~~

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

J³eeK³ee— efMeJeefue²oer#eejefnleeë Òeeke=Àleeë, lesçveefOekeÀeefjCeë, lewve&
Oee³e&efcel³eLe&ë~ efMeJeoer#e³ee efvece&uewë, lelHejwë efMeJeefue²efveÿwOee&³e&efcel³eLe&ë~~75~~

‘Präkåtas’ or unrefined persons are those who have not
undergone ‘dékñä’ which gives them the Iñöaliìga.  Those
persons are not eligible.  They should not take it.  It should
be taken by those who are refined by Çivadékñä and who are
firmly devoted to the Çivaliìga.  (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
Çivadékñä. Those who are purified by such a culture are the refined
ones called Bhaktas, while those who have not undergone that
culture are called Präkåtas, unrefined persons.

J³eeK³ee— leosJe mHegÀì³eefle õ The same idea is made clear–

efMeJeYeeqkeÌleefJenerveeveeb pevletveeb HeeHekeÀce&Ceeced~~76~~
efJeMeg×s efMeJeefvecee&u³es veeçefOekeÀejesçefmle kegÀ$eef®eled~~76~~

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

J³eeK³ee— De³eb YeeJeë õ J³eeHekeÀerYetleefMeJem³eeälevegHeefjkeÀefuHelelJesve
meeOeejCeerYetleosJeleevlejHetpee³eeb efMeJemecyeefvOeHeg<HeesokeÀerYetle®evêie²eY³eeb Heefj-
Hegäm³e Oeev³em³eeeqiveªHe©êefpe»³ee HeefjHe®³eceevelJeeod SleogYe³e$e meJe&ÒeeefCe-
veeceH³eefOekeÀejesçefmle, leLeeH³emeeOeejCeefMeJeefue²Hetpee³eeb efMeJeefue²ÒemeeomJeerkeÀjs
®e efMeJeoer#eemecHeVe SJeeefOekeÀejerefle meJe&MeeðeÒeefme×ced~~76~~

This is the import—Since Çiva who is all pervasive has
been conceived as having eight forms and since the grain
which is nourished by the moon and the Gaìgä who
happen to be the flower and water in relation to Çiva, 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 Çiva and the partaking of
Prasäda of those deities, all the beings have the eligibility.
Yet in the case of the worship of the Çivaliìga (Iñöaliìga)
which is the special form of Çiva and in the case of
partaking the Prasäda of the Çivaliìga, he who is endowed
with Dékñä alone has the eligibility.  This is well known in
the Çästras. (76)

Notes: Çiva is all-pervasive. He pervades the universe with
his eight forms, viz., Påthivi (earth), Ap (water), Tejas (light),
Väyu (wind) and Äkäça (ether) — the five elements plus the
three, namely, Sürya (sun), Candra (moon) and Yajamäna
(sacrificer = Ätman).  All the deities who are worshipped, have
the spark of Çiva 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 Prasäda of Çiva.  Hence, in
the worship of all deities who are the generalised forms of Çiva
and in partaking the Prasäda of those deities, all the beings in
general have the eligibility.  But in the workship of the Çivaliìga
(Iñöaliìga) which is the special form of Çiva and in the case of
partaking Prasäda of the Çivaliìga, only those persons who are of
special category due to their Dékñä, have the eligibility.

J³eeK³ee— DeLe ÒemeeocenÊJeb mebmet®³ewlelmLeueb meceeHe³eefle met$eÜ³esve õ
Then the author indicates the greatness of the Prasäda

and concludes this Sthala with two stanzas —

efMeJeefue²Òemeeom³e mJeerkeÀejeod ³elHeÀueb YeJesled~~77~~
leLee ÒemeeomJeerkeÀejeod ieg©pe²ce³eesjefHe~~77~~
lemceeod ieg©b ceneosJeb efMeJe³eesefievecesJe ®e~~78~~
Hetpe³esled ÒemeeoeVeb Yeg¡eer³eeled ÒeefleJeemejced~~78~~

Fefle ®elegefJe&Oemeeje³emLeueced
Whatever reward one gets by partaking the Präsäda of

the Çivaliìga (Iñöaliìga), the same one gets by partaking the
Prasäda of the Guru and the Jaìgama.  Hence, one should
worship the Guru, the Liìga (the Great Lord) and the
Jaìgama (Çivayogin) and eat the food in the form of their
Prasäda everyday.  (77-78)

J³eeK³ee— Hetpe³esled levegceveesOevewë Hetpe³esefol³eLe&ë~ lelÒemeeoeVecesJe
ÒeefleJeemejb Yeg¡eer³eeled~~77-78~~

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

Caturvidhasäräyasthala ends

Notes:  The Prasäda of the Guru and the Jaìgama is as sa-
cred as the Prasäda of the Çivaliìga (Iñöaliìga).  Prasädas of the
Guru, the Liìga and the Jaìgama are equal because those three
are the three forms of Çiva as already noted : “SkeÀcetlexðe³ees Yeeiee ieg©efue&²b
®e pe²ceë~”  (Candra J.Ä., kri. pä., 5.15).  Like the Pädodaka, the
Prasäda of the Guru, the Liìga and the Jaìgama should also be
taken everday.  When the Guru or the Jaìgama is not available
or when both the Guru and the Jaìgama are not available, the
devotee should follow what is stated regarding the Pädodaka : “
Ü³eesðe³eeCeeb JeeçueeYes ûee¿eesç³eb HeeoleerLe&Jeled~” (Candra J. Ä. kri.pä 5.21; see notes
under 9.67 above to know about the Pädodaka).

DeLe meesHeeefOe - efve©HeeefOe - menpeoevemLeueeefve õ(13,14,15)

J³eeK³ee— DeLe ``osnoeveeled mel³eefmeef×jLe&oevee®®e efveJe= &e fleë~
ÒeeCeoeveep%eeveefmeef×jsJeb meJe¥ efmLejb YeJesled~~'' Fefle ³eesiepeeieceJe®eveevegmeejsCe
ieg©efue²pe²ceesÎsMesve ³eLeeMeeqkeÌle oeveb kegÀ³ee&efol³eenõ

Sopädhi - Nirupädhi - Sahajadänasthalas – (13,14,15)

According to the statement of Yogajägama, viz, “Deha-
dänät, 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
Liìga and the Jaìgama  according to one’s ability —

efMeJeefue²s efMeJee®ee³ex efMeJe³eesefieefve YeeqkeÌleceeved~~79~~
oeveb kegÀ³ee&ÐeLeeMeeqkeÌle lelÒemeeo³egleë meoe~~79~~

A devotee who is endowed with Prasäda, should offer
gifts to the Çivaliìga, the Çiväcärya (Guru) and the Çivayogin
(Jaìgama) always according to his ability. (79)

J³eeK³ee— leefÜ<e³e Fefle Mes<eë~  efMeäb mHeäced~~79~~
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It should be understood that the donation (däna)
should be with reference to them (the three mentioned in
the first half).  The rest is clear. (79)

Notes: “osnoeveeled....” (Yogaja Ä.). ‘Yathäçakti’ — according
to one’s ability; honestly according to one’s ability. Candra J.Ä.
warns: ``efJeÊeMeeþîeb ve keÀle&J³eb ³eoer®ísled Hejceeb ieefleced~'' (kri. pä., 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 Liìga and the Jaìgama.

J³eeK³ee— DeLe leÎevemJeªHeb efJeMeo³eefle õ
Then the author elucidates the nature of Däna —

oeveb ®e ef$eefJeOeb ÒeeskeÌleb meesHeeefOeefve©HeeefOekeÀced~~80~~
menpeb ®esefle meJex<eeb meJe&lev$eefJeMeejowë~~80~~

Däna is threefold as Sopädhikadäna, Nirupädhikadäna
and Sahajadäna.  These are told for all (the devotees) by
the experts in all Ägamas. (80)

J³eeK³ee — oeveb ®e ÒeeCeosneLe&ªHeoeve$e³eb meesHeeefOekebÀ efve©HeeefOekebÀ
menpeb ®esefle ef$eªHeJeefoefle mecemleeieceÒeJeerCewë meJex<eeb efMeJeYekeÌleeveeb ÒeeskeÌle-
efcel³eLe&ë~~80~~

Däna which is of three types as Präëadäna, Dehadäna
and Arthadäna, is threefold as Sopädhikadäna, Nirupädhi-
kadäna and Sahajadäna.  These are told for all the devotees
of Çiva by those who are well-versed in all the Ägamas. (80)

Notes: The three types of Däna  as Präëadäna, Dehadäna
and Arthadäna, referred to in the Sanskrit commentary, should
be understood in relation to what is said in 9.79 and the statement
of the Yogajägama quoted in the preamble to it.  Each of these
Dänas is again threefold as Sopädhika, Nirupädhika and Sahaja.
These are explained here in stanzas 81, 82 and 83 subsequently.

J³eeK³ee— le$e meesHeefOeoevemLeueb efveªHe³eefle õ
Then the author explains Sopädhidänasthala  —

HeÀueeefYemeeefvOemeb³egkeÌleb oeveb ³eefÜefnleb YeJesled~~81~~
leled meesHeeefOekeÀceeK³eeleb cegceg#egefYejvee¢leced ~~81~~

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

J³eeK³ee— leg®íHeÀueeefYeuee<emeb³egkeÌlecele SJe cegceg#egefYe©Hesef#eleb ³eÎeveb
efJeefnleb m³eeled, lelmeesHeeefOekeÀefcel³egkeÌleefcel³eLe&ë~~82~~

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

Notes:  That Däna which is offered with a view to getting
some reward in the end, is Sopädhikadäna. This can be otherwise
called as ‘Sakämadäna’. Giving up the body fighting in the
battleground with the desire for ‘Svarga’, offering one’s life into
Gaìgä, etc, with a desire to attain ‘Kailäsa’ and spending a lot of
money in sacrifices with a desire to enjoy the pleasures of ‘Svarga’
– these three forms of Dehadäna, Präëadäna and Arthadäna
constitute Sopädhikadäna. 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 Sakämakarma
(däna) of any type, are considered as short-sighted persons:
‘‘³eeefceceeb Hegef<Heleeb Jee®eb ÒeJeovl³eefJeHeef½eleë~ JesoJeeojleeë HeeLe& veev³eomleerefleJeeefoveë~~ keÀecee-
lceeveë mJeie&Heje pevce-keÀce&HeÀueÒeoeced~ ef¬eÀ³eeefJeMes<eyengueeb Yeesiewée³e&ieeEle Òeefle~~ Yeesiewée³e&ÒemekeÌleeveeb
le³eeHeËle®eslemeeced~ J³eJemee³eeeqlcekeÀe yegef×ë meceOeew ve efJeOeer³eles~~’’(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’’.
‘‘Òe³eespevecevegefÎM³e ve cevoesçefHe ÒeJele&les’’ (‘Even a dull man does not proceed
to do anything without a purpose in mind’)– this is the policy of
such a situation as ‘‘HegvejefHe peveveb HegvejefHe cejCeced, HegvejefHe peveveer peþjs Me³eveced~’’
(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 Sopädhikadäna.

J³eeK³ee— DeLe efve©HeeefOeoevemLeueb ue#e³eefleõ
Then the author defines Nirupädhidänasthala —

HeÀueeefYemeefvOeefveceg&keÌleceeréejeefHe&lekeÀe*def#eleced~~82~~
efve©HeeefOekeÀceeK³eeleb oeveb oeveefJeMeejowë~~82~~

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

J³eeK³ee— leg®íHeÀues®íejefnleceeréejeHe&CeeefYeJee_í³ee efJeefnleb ³eÎeveb
leod oeveleÊJemJeªHe%ewefve&©HeeefOekeÀoeveefcel³eeK³eeleefcel³eLe&ë~~82~~

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

Notes: ‘Nirupädhikadäna’ is otherwise known as ‘Niñkäma-
däna’. Bhag. G. teaches this in terms of ‘Niñkämakarma’: ̀ `keÀce&C³es-
JeeefOekeÀejmles cee HeÀues<eg keÀoe®eve~  cee keÀce&HeÀuenslegYet&cee& les me²esçmlJekeÀce&efCe~~'' (2.47)õ
‘‘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

inclination towards inaction’’.  Whatever duty we may perform,
whether it is ‘Dhyäna’ or ‘Püjä’, 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 Däna called
‘Sahajadäna’ in which the ‘tripuöé’ of the giver, the recipient and
the object given (dätå, ädätå and deya) are lost sight of.  See the
nature of that Däna in the next stanza.

J³eeK³ee— menpeoevemLeueb efveªHe³eefle õ
The author speaks of Sahajadänasthala —

Deeoele=oele=os³eeveeb efMeJeYeeJeb efJeef®evle³eved~~83~~
DeelceveesçkeÀle=&YeeJeb ®e ³eÎÊeb menpeb YeJesled~~83~~

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

J³eeK³ee— Heefjûenerle=Òeoele=os³eeveeb efMeJelJeb ef®evle³eved, Deelceveë mJem³ee-
keÀle=&lJeb YeeJe³eved ³eÎeveb oÊeb, leled menpeoeveb m³eeefol³eLe&ë~~ ``YeeskeÌlee Yeesp³eb
Òesefjleejb ®e celJee meJe¥ ÒeeskeÌleb ef$eefJeOeb ye´ïeceskeÀced'' Fefle éesleeéelejÞegl³eesHe¬eÀce-
ieleefHeC[mLeuejnm³ece$eesHemebnejªHemenpeoevemLeuesçefHe yeesO³eced~~83~~

That Däna which is given thinking that the recipient,
the giver and the object given are Çiva and assuming that
one’s self is not the giver, is Sahajadäna.  The secret of the
starting stage in the form of Piëòasthala in accordance
with the Çvetäçvatara statement, viz, ‘‘Bhoktä 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
Sahajadänasthala which happens to be concluding stage
(of Bhaktasthala).  (83)
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Notes: The stand of ‘Sahajadänin’ is that he is not the giver
and that the giver who is himself, the recipient and the object
given are Çiva. It is that Däna in which the ‘tripuöé’ of the ‘dätå’,
ädätå and ‘deya’does not exist.  Everything belongs to Çiva—
‘‘F&MeeJeem³eefceob meJe&ced'' (Éça. U.,1); everything is Çiva— ̀ `meJe¥ KeequJeob ye´ïe''
(Chand. U., 3.14.1). When there is such a notion of ‘oneness’,
who gives to whom and what? The action of ‘‘Däna’’ 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 ‘‘dätä
bhoktä deyaà ca svayaà Çivaù’’.  The notion of oneness
exhibited here is like the notion of ‘who should know whom
and what’ in a state where the ‘tripuöé’ of the knower, the
known, and the knowlege is completely absent.  The Çve. U. says
that the ‘tripuöé’ of  the Bhoktå, Bhojya and Preritå is Brahman
— ``YeeskeÌlee Yeesp³eb, Fl³eeefo'' (1.12).

J³eeK³ee— S<eg eEkeÀ Þesÿefcel³e$eenõ
Which of these is the best?  The answer is given here—

menpeb oeveceglkeÀ=<ìb meJe&oeveesÊeceesÊececed~~84~~
efMeJe%eeveÒeob Hegbmeeb pevcejesieefveJele&keÀced~~84~~

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

J³eeK³ee— menpeb oeveb meJe&oeveesÊeceeveecegÊeceefceefle, Glke=À<ìb Þesÿefcel³eLe&ë~
keÀLeefcel³e$e Hegbmebe pevevecejCeue#eCecenejesieefveJeejkeÀerYetleefMeJeleeoelc³e%eeve-
Òeoefcel³eLe&ë~~84~~

‘Sahajadäna’ is the best among the best Dänas; it is
excellent in the sense that it is superior (to every Däna).
How is that?  It is said that it gives the knowledge of identity
of one’s self with Çiva, which happens to be the cure of the
great disease of the nature of birth and death. (84)

Notes: Through the lofty feeling that the giver, the recipient
and the object given are Çiva (‘‘oelee YeeskeÌlee os³eb ®e mJe³eb efMeJeë”), the devotee
gets a firm knowledge of Çiva as his Self.  He discovers and
visualises Çiva both within and without.  It is this realisation that
acts as the medicine for the great disease in the form of
transmigration.  Thus through Sahajadäna, the devotee realises
Çiva in his Self.

J³eeK³ee— veveg ieg©efue²pe²ceesÎsMesvewJebYeeJeve³ee oÊecesJe menpeb
Jesl³e$eenõ

If it is asked as to whether that Däna alone which is
given to the Guru, the Liìga and Jaìgama, is Sahaja, the
answer is given here—

efMeJee³e efMeJeYekeÌlee³e oer³eles ³eefo efkeÀáeve~~85~~
YekeÌl³ee leoefHe efJeK³eeleb menpeb oevecegÊececed~~85~~

If even a little is given with devotion to Çiva and to any
devotee of Çiva, even that is well known as the best
Sahajadäna. (85)

J³eeK³ee— efMeJee³e F<ìefue²eefleefjkeÌlemLeeJejefue²ªefHeCes efMeJee³e
oÊeb #es$eeefooeveced, efJejkeÌlecetefle&J³eefleefjkeÌleefMeJeYekeÌlesY³e½e oÊeceefHe menpeb
oeveefcel³eLe&ë~~85~~

‘To Çiva’ means ‘to Çiva in the form of Sthävaraliìga
(Liìga installed in temples) which is other than the Iñöaliìga’.
The donation of field, etc., to that form of Çiva and that
given to the devotees of Çiva other than the viraktas, i.e.,
those who have renounced wordly attachments, are also
Sahajadäna.  (85)

Notes:  Even a little ‘Däna’that is made to Çiva or the
devotees of Çiva with devotion, is regarded as Sahajadäna.  The
best form of Däna is ‘self-surrender’ (ätmärpaëa) to Çiva.  This is
Sahajadäna par excellance. It is ‘samañöidäna’ of the body, mind
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and money which is looked upon as Çiva. Through this ‘ätmärpaëa’
or ‘sarvärpaëa’ the devotee looks upon his Self as Çiva, who it
truly is. This is the truth which is taught in the following
Upaniñadic statement which occurs in Kaöha U. (2.23) and
Muëò.  U.  (3.2.3): ̀ `vee³eceelcee ÒeJe®evesve ueY³ees ve cesOe³ee ve yengvee Þeglesve~  ³ecesJew<e JegCegles
lesve ueY³emlem³ew<e Delcee efJeJe=Cegles levetb mJeeced''õ ‘This Ätman is not realised
through discourses, nor through intelligence nor through wide
scholarship.  Whomsoever it chooses, it is realised by him only;
Ätman reveals itself to him.’

J³eeK³ee— DeLe leÎeveHeÀueceenõ
Then the author speaks of the reward of that Däna—

oeveeled mJeCe&menñem³e melHee$es ³elHeÀueb YeJesled~~86~~
SkeÀHeg<HeÒeoevesve efMeJes lelHeÀueefce<³eles~~86~~

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 Çiva.  (86)

J³eeK³ee— mHeäced~~86~~ It is clear.  (86)

J³eeK³ee— lelkeÀLeefcel³e$een ö ``F&Meeveë meJe&efJeÐeeveeced'' Fefle Þeglesë
mekeÀueefJeÐeeefveefOelJeeppeieÃg©lJesve melHee$elecelJeeefol³eefYeÒee³esCeen õ

How is that?  An answer to this is given to the effect
that it is so because Çiva 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 Çruti statement
‘‘Éçänaù sarvavidyänäm’’, which means that ‘he is the lord
of all lores’—

efMeJe SJe Hejb Hee$eb meJe&efJeÐeeefveefOeieg&©ë~~87~~
lemcew oÊeb leg ³eeqlkeÀefáeÊeovevleHeÀueb YeJesled~~87~~

Çiva 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)

J³eeK³ee— De³eceH³eskeÀesçLe&ëõ efMeJe SJe Hejb Hee$eb leLee meJe&efJeÐee-
efveefOeieg&©½e Hejb Hee$eced ~ lemcew efMeJee³e iegjJes ®e oÊecevevleHeÀueefceefle~~87~~

This is another meaning — Çiva 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 Çiva,
to the Guru, would be of infinite reward.  (87)

Notes: ``F&Meeveë meJe&efJeÐeeveeced''  (Tai. Ä., 7.47)

J³eeK³ee— SJeb efMeJe³eesefievesçefHe oÊeceHeerl³eenõ
Similarly it is said that what is given to the Çivayogin is

also such—

efMeJe³eesieer efMeJeë mee#eeeq®íJe%eevecenesoefOeë~~88~~
³eeqlkeÀefáeÎer³eles lemcew leÎeveb HeejceeefLe&keÀced~~88~~

The Çivayogin, who is the ocean of the knowledge of
Çiva, is actually Çiva himself.  Whatever ‘Däna’ that is given
to him, is of the highest reward.  (88)

(J³ee0) HeejceefLe&keÀced DeHeefjefceleHeÀueob menpeoeveefcel³eLe&ë~~88~~
‘Päramärthikam’ (the best one) means that ‘it is the

Sahajadäna which brings limitless reward.’  (88)

Notes:  Çiva is the lord of all lores and the Çivayogin is the
ocean of Çaiva knowledge.  Thus the Çivayogin is Çiva himself.

J³eeK³ee— DeLe efMeJe³eesieeréejcenÊJecesJe efJeMes<e³eefleõ
Then the author brings out the greatness of the Çiva-

yogin—

efMeJe³eesieer ceneHee$eb meJex<eeb oevekeÀce&efCe~~89~~
lemceeVeeefmle Hejb efkeÀefáelHee$eb MeeðeefJe®eejleë~~89~~

Ul@FGvRh      Xk‘PYkkCkrlÓùZkk-¤XkZk-lÇkl^kSkbkgUlÅk-FkPns^kSkbkk@kZk-RkTkÇkZkbQk\kÉkbkE*h 475474 ÌkmlbkákTPl#kBkkYklOkh Tk^kYkh



The Çivayogin is highly worthy recipient among the
recipients in the context of the act of Däna.  Hence, there is
no one superior to him in being a worthy recipeint.  This is
what the Çästras say.  (89)

J³eeK³ee— oevekeÀce&efCe oevekeÀce&efJe<e³es meJex<eeb melHe$eeCeeb efMeJe³eesieer
ceneHee$eced, lemceelHejb Þesÿb Hee$eb MeeðeefJe®eejleë efkeÀefáeoefHe veemleerl³eLe&ë~~89~~

In the case of doing Däna, i.e., in respect of the action
of doing Däna, the Çivayogin  is the worthiest recipient
among all the worthy recipients.  Hence, in the opinion of
Çästras no one is worthier than him.

Notes: The Çivayogin is the worthiest among the worthy
recipients of  Däna, because he is engaged in doing good to the
people and Çiva is in favour of doing good to the Çivayogin: ``®ejes
ueeskeÀefnleeLeea m³eeonb ®ejefnles jleë~'' (Candra J.Ä., 4.35).

J³eeK³ee— DeLe leÎeveHeÀueceenõ
Then the author speaks of the reward of doing Däna

to him (Jaìgama)—

efYe#eecee$eÒeoevesve Meevlee³e efMeJe³eesefieves~~90~~
³elHeÀueb ueY³eles vewleod ³e%ekeÀesefìMelewjefHe~~90~~

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

J³eeK³ee— efYe#eecee$eb keÀJeuecee$eefcel³eLe&ë ~ efMeäb mHeäced ~~90~~
‘Bikñämätra’ (a little alms) means ‘a mouthful of food.’

The rest is clear. (90)

J³eeK³ee— lelkeÀLeefcel³ee$eenõ
How is that?  The answer is given here—

efMeJe³eesefieefve meble=Hles le=Hlees YeJeefle Me¹jë~~91~~
leÊe=Hl³ee levce³eb efJeéeb le=eqHlecesefle ®eje®ejced~~91~~

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

J³eeK³ee— ̀ `ye´ïeefJeod ye´ïewJe YeJeefle'' Fefle Þeglesë efMeJe³eesefieveë mee#ee-
eq®íJemJeªHelJeeled leÊe=Hl³ee efMeJemle=Hlees YeJeefle, leÊe=Hl³ee ̀ `meJeex Jew ©êë'' Fefle
Þeglesmlevce³eb efJeéeb le=eqHlecesleerl³eLe&ë~~91~~

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

Notes: ‘‘ye´ïeefJeod ye´ïewJe YeJeefle''— This Çruti statement is not
traceable to any Upaniñad, is found in Muëò. U. in this form:
‘‘ye´ïe Jeso ye´ïewJe YeJeefle'' (3.2.9.). Tai. U. (2.1) says: ̀ `ye´ïeefJeoeHveesefle Hejced'' (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 (peerJees ye´ïewJe).
On this ground the Çivayogin is Çiva himself.  Hence the
satisfaction of the Çivayogin is in turn the satisfaction of Çiva.
Through Çiva’s satisfaction, the entire world is satisfied because
all this world is Rudra (Çiva)— ``meJeex Jew ©êë'' (Ma. Nä. U., 13.2).
This idea is found in ̀ `meJe¥ KeequJeob ye´ïe'' (Chänd. U., 3.14.1). Hence the
reward of Däna made to a Çivayogin excels the reward acquired
through the performance of thousands of crores of sacrifices.

J³eeK³ee— lemceeled meJe&Òe³elvesve efMeJe³eesefieve SJe le=eÅHle kegÀ³ee&efol³enõ
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Hence, it is said here that the Çivayogin should be made
satisfied through all efforts—

lemceeled meJe&Òe³elvesve ³esve kesÀveeefHe keÀce&Cee~~92~~
le=eÅHle kegÀ³ee&led meoekeÀeueceVeeÐewë efMeJe³eesefieveë~~92~~

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

J³eeK³ee— meJe&Òe³elvesve ³e³ee keÀ³eeef®eefl¬eÀ³e³ee meoekeÀeueceVeheeveeefovee
efMeJe³eesefievemle=eÅHle kegÀ³ee&efol³eLe&ë~~92~~

With all efforts and by one or the other action, the
devotee should always satisfy the Çivayogin with food,
water, etc. (92)

J³eeK³ee— DeLewJebªHemelHee$es<eg menpeoevemecHeVeë mee#eeeq®íJe
SJesl³eenõ

Then it is said that he who is efficient in Sahajadäna
to the worthy recipients of the aforesaid nature, is Çiva
himself—

efve©HeeefOekeÀef®eêtHeHejevevoelceJemlegefve ~~93~~
meceeHleb mekeÀueb ³em³e me oeveer Me¹jë mJe³eced~~93~~

That giver (Sahajadänin), everything of whom has been
surrendered to the Supreme which is characterised by
adjunctless intelligence and highest bliss, is, indeed, Çiva
himself. (93)

J³eeK³ee— mecHetCe&meeq®®eoevevoue#eCeieg©efue²pe²ceelceefve HejceefMeJes
³em³e efMeJeYekeÌlem³e MejerjeLe&ÒeeCeªHeb mekeÀueb Jemleg meceeHleb meceefHe&leb YeJesled, me
menpeoeveer mJe³ecesJe efMeJe Fl³eLe&ë~~93~~

That Sahajadänin, everything of whom such as the body,
wealth and life, has been surrendered to Paraçiva Brahman
who is of the nature of Guru, Liìga and Jaìgama and who
is of the nature of complete existence, intelligence and bliss,
is himself  Çiva. (93)

Notes: The highest form of Sahajadäna is ‘ätma-samarpaëa’
(sarvasamarpaëa). See notes under 9.85 above.

J³eeK³ee— DeLewJecegkeÌleeefKeuee®eejmecHeVeë menpeoeveer efMeJeYekeÌle SJe
ceenséejleecegHewleerefle Je=Êesveenõ

It is said by a stanza in Våtta metre that the devotee of
Çiva who is a Sahajadänin endowed with all the aforesaid
practices, would attain to the status of the Mäheçvara—

GkeÌleeefKeuee®eejHeje³eCeesçmeew meoe efJelevJeved menpeb leg oeveced~
yéïeeefomecHelmeg efJejkeÌleef®eÊees YekeÌlees efn ceenséejleecegHewefle~~94~~

Fefle Þeercel<eìdmLeueye´efïeCee efMeJe³eesefieveecvee efJejef®eles
Þeerefme×evleefMeKeeceCeew YekeÌlemLeues YekeÌleceeie&ef¬eÀ³eeefoÒeme²es

veece veJeceHeefj®ísoë meceeHleë~~9~~
The devotee who is absorbed in all the aforesaid

practices doing always the Sahajadäna and whose mind is
averse to the wealth of Brahman, etc.,  would attain to the
status of a Mäheçvara. (94)

Here ends the ninth chapter dealing with
Bhaktamärgakriyästhala, etc., coming under Bhaktasthala

in the Çrésiddhäntaçikhämaëi written by Çivayogin
who is endowed with the experience of Brahman realised

through the  path of Ñaösthala. (9)

J³eeK³ee— De#ejeLe&m³e mHeälJeeod YeeJeeLeex efueK³elesõosnêJ³e#es$eeefCe
ieg©efue²pe²ces<eg meceH³e& Þeerieg©keÀjkeÀceues meceglHel³e pe²ceosJeleerLe&ÒemeeosvewJe Mejerjb

Ul@FGvRh      Xk‘PYkkCkrlÓùZkk-¤XkZk-lÇkl^kSkbkgUlÅk-FkPns^kSkbkk@kZk-RkTkÇkZkbQk\kÉkbkE*h 479478 ÌkmlbkákTPl#kBkkYklOkh Tk^kYkh



Oe=lJee cenefue²wwkeÌ³eeHes#eer efMeJeYekeÌlees ceenséejer³emeoe®eejJeeved meved ceenséej Fefle
Òeefme×es YeJesled~~94~~

Fefle oeve$e³emLeueced

Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCeÞeerceefjleesCìoe³exCe
efJejef®elee³eeb leÊJeÒeoerefHekeÀeK³ee³eeb Þeerefme×evleefMeKeeceefCe-

J³eeK³ee³eeb veJeceë Heefj®ísoë meceeHleë~~9~~
Since the meaning of the words is clear, the import is

here written— Having offered the body, material and
fields to the Guru, the Liìga and the Jaìgama, having taken
(spiritual)birth in the hand-lotus of the Guru and having
nourished his body with the Pädodaka and the Prasäda of
the Jaìgama and the Liìga (Deva), the devotee of Çiva
who aspires for union with the Mahäliìga, should become
known as Mäheçvara by following the practices of the
Mäheçvarasthala. (94)

Three Dänasthalas end.

Here ends the ninth chapter in the commentary on
Çrésiddhantaçikhämaëi called Tattvapradépikä written by

Çré Maritoëöadärya who is foremost among
the scholars in Grammar, Mémäàsä and Nyäya. (9)
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oMeceë Heefj®ísoë

ceenséejm³e veJeefJeOemLeueÒeme²ë

J³eeK³ee— DeLe YekeÌlemLeueefveªHeCeevevlejceieml³eë ÞeerjsCegkebÀ Heefj-
He=®íefle õ

Then after the exposition of the Bhaktasthala, Agastya
asks Çré Reëuka—

Deieml³e GJee®eõ
YekeÌlemLeueb meceeK³eeleb YeJelee ieCevee³ekeÀ~~1~~
kesÀve Jee Oece&Yesosve YekeÌlees ceenséejes YeJesled~~1~~

Agastya asked—

O Lord of Gaëas (devotees of Çiva), Bhaktasthala is
expounded by you. By what special practices the Bhakta
would become Mäheçvara. (1)

J³eeK³ee— YekeÌleë efMeJeYekeÌleë kesÀve Oece&Yesosve Dee®eejYesosvesl³eLe&ë,
ceenséejë m³eeefoefle ÒeMveeLe&ë~~1~~

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

jsCegkeÀ GJee®eõ
kesÀJeues menpes oeves efve<Ceeleë efMeJelelHejë~~2~~
ye´ïeeefomLeeveefJecegKees YekeÌlees ceenséejë mce=leë~~2~~
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Reëuka said—

The Bhakta who is adept in Sahajadäna itself, who is
devoted to Çiva and who is averse to the positions of
Brahman, etc., is regarded as Mäheçvara. (2)

Notes : Sahajadäna is a mark of intense renunciation
(paramavairägya).  The devotee who is adept in Sahajadäna is
the one who perceives Çiva in everything.  Whatever he does is
the worship of Çiva.  The attitude of the Mäheçvara can be best
represented by what Çaìkara says as ``³eÐelkeÀce& keÀjesefce leÊeoefKeueb MecYees
leJeejeOeveced'' (Çivamänasapüjästotra,4).  Hence he is ‘çivatatpara’ in
the highest sense of the term.

J³eeK³ee— leosJe mHegÀì³eefle õ
The same idea is made clear —

YekeÌles³e&oe meceglkeÀ<eex YeJesodJewjei³eieewjJeeled~~3~~
leoe ceenséejë ÒeeskeÌlees YekeÌleë efmLejefJeJeskeÀJeeved~~3~~

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

J³eeK³ee— YekeÌlesë efMeJeYekeÌlesë meceglkeÀ<e&ë mecegef®eleeslkeÀ<e&ë Jewjei³e-
ieewjJeeod Jewjei³ecenÊJeeod ³eoe ³eeqmceved keÀeues YeJesled, leoe leeqmceved keÀeues
efmLejefJeJeskeÀJeeved efmLejerYetleefvel³eeefvel³eJemlegefJeJeskeÀJeeved efMeJeYekeÌlees ceenséej
Fefle ÒeeskeÌle Fl³eLe&ë~~3~~

‘Of devotion’ means ‘of devotion towards Çiva’.
‘Samutkarña’ (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 Çiva due to the depth of
renunciation) occurs.  Then, at that time, the devotee of
Çiva who is endowed with firm discrimination, i.e., firm

discrimination between what is eternal and what is non-
eternal, is called Mäheçvara. (3)

Notes : Sükñ. Ä. defines Mäheçvara as ‘‘leeq®®eÊececeueb ³em³e me Jew
ceenséejë mce=leë’’— ‘‘He whose mind is pure is regarded as Mäheçvara’’.
The experience derived from the devotional practices in the
Bhaktasthala gives full confidence in the efficacy of Liìgapüjä
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 Mäheçvarasthala.  Three factors
contribute to that; they are — (i) intensity of devotion, (ii) depth
of renunciation and (iii) firm discrimination.

J³eeK³ee— vevJem³eeefHe mLeueYesoeë meefvle efkeÀefcel³e$e leÓsocegHeefo-
Meefle õ

If it is asked as to whether there are any sub-Sthalas
of this (Mäheçvarasthala) also, the answer is given by way
of teaching its sub-Sthalas —

ceenséejmLeueb Je#³es ³eLeeskeÌleb MecYegvee Hegje~~4~~
ceenséejÒeMebmeeoew efue²efveÿe leleë Hejced~~4~~
HetJee&Þe³eefvejeme½e leLeeÜwleefvejeke=Àefleë~~5~~
Dee»eveJepe&veb He½eeoäcetefle&efvejeke=Àefleë~~5~~
meJe&ielJeefvejeme½e efMeJelJeb efMeJeYekeÌle³eesë~~6~~
SJeb veJeefJeOeb ÒeeskeÌleb ceenséejcenemLeueced~~6~~

I shall tell about the (sub-Sthalas of) Mäheçvara-
sthala as told by Çiva long ago: 1. Maheçvarapraçaàsä-
sthala, 2. Liìganiñöästhala, 3. Pürväçrayanirasanasthala,
4. Advaitanirasanasthala, 5. Ähvänanirasanasthala, 6. Añöa-
mürtinirasanasthala 7. Sarvagatvanirasanasthala, 8. Çiva-
jaganmayasthala and 9. Bhaktadehikaliìgasthala. Thus the
great Mäheçvarasthala is said to be nine-fold, i.e., of nine
sub-Sthalas. (4-6)
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J³eeK³ee— Hegje HetJe&keÀeues efMeJesve ³eLeeskeÌleb leLee ceenséejmLeueYesob
Je#Ì³es Me=eqCJeefle Mes<eë~ Deeoew ceenséejÒeMebmeemLeueced, leleë Hejb leovevlejb
efue²efveÿemLeueced, leovevlejb HetJee&Þe³eefvejmevemLeueced, leLee leovevlejced DeÜwle-
efvejmevemLeueced, He½eeoe»eveefvejmevemLeueced, Devevlejceäcetefle&efvejmevememLeueced,
Devevlejb meJe&ielJeefvejememLeueced, Devevlejb efMeJepeievce³emLeueced, DeLe YekeÌle-
osefnkeÀefue²mLeueced~  Hegje MecYegvee ³eLeeskeÌleb leLee Je#³es Fl³evesveeskeÌleb Je#³eceeCeb
®e meJe¥ ve mJekeÀHeesuekeÀefuHeleefceefle metef®eleced~ DeLeeäcetefle&lJeefvejmeveevevlej-
cee»eveefvejmeveb JekeÌlegcegef®eleefceefle kesÀ<eeefáeoeMe³eë Hejemleë, efMeJeeskeÌle¬eÀce-
efJejesOeeefoefle, leLeeefHe efMeJem³e J³eeHekeÀlJeeoe»eveb ve mecYeJeleerefle veeskeÌleced,
efkeÀvleg mJesäefue²s ÒeefleHeefÊeefJejesOeeled Hegveje»eveb ve mecYeJeleerefle keÀefLelelJeeVe
Me¹eJekeÀeMeë~~4-6~~

I shall tell you about the sub-Sthalas of Mäheçvara-
sthala as told by Çiva long ago, at very ancient times.  Listen
to it. This  is to be understood. The first one is Mäheçvara-
praçaàsästhala. Then, therafter, there is Liìganiñöhästhala.
After that there is Pürväçrayanirasanasthala.  Then follows
Advaitanirasanasthala.  Thereafter Ähvänanirasanasthala
comes.  Then there is Añöamürtinirasanasthala.  After that
comes Sarvagatvanirasanasthala. Then comes Çivajagan-
mayasthala and then there is Bhaktadehikaliìgasthala.
Thus the great Mäheçvarasthala is ninefold, i.e., consisting
of nine sub-Sthalas. So it is said. Here through the
statement that ‘I shall tell as told by Çambhu 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 Ähvänanirasanasthala after Añöamürti-
nirasanasthala, is rejected, because it would be against the
order set by Çiva.  Yet it is not said that ‘ähväna’ (invocation
or summoning) is not possible because of Çiva’s pervasive-
ness, but it is said that ‘ähväna’ is not possible because it
goes against the very trust that is associated with the

concept of one’s own Iñöaliìga.  Hence, there is no scope
for any doubt. (4-6)

Notes : ‘efMeJelJeb efMeJeYekeÌle³eesë’ — This quarter of the sixth stanza
is taken as containing reference to two sub-Sthalas of the
Mäheçvarasthala called Çivajaganmayasthala and Bhakta-
dehikaliìgasthala.  The quarter in question literally means that
both Çiva and Bhakta are Çiva.  It is possible to understand how
‘Çivatva of Bhakta’ can lead to the conception of ‘Bhakta-
dehikaliìgatva’.  But it is difficult to understand how ‘Çivatva
of Çiva’ can lead to the conception of ‘Çivajaganmayatva’.
Çré M. L. Nagaëëa has kept the reading ‘efMeJelJeb efMeJeYekeÌle³eesë’ and
given ‘efJeéeªHelJeceerefMelegë’ and ‘YekeÌleosefnkeÀefue²b ®e ÒeeskeÌleb veJeefJeOeb cegves’ 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 Çré M. L. Naganna are not known.  In the
edition of Çré Siddhäntaçikhämaëi with Ujjinéça’s Kannaòa
commentary in Kannaòa script (Ed. Çré G. G. Manjunathan,
Pub. by Kannaòa Sähitya Pariñat Bangalore, 1998), the reading
is ‘efMeJelJeb YekeÌleefJeée³eesë’. This seems to be correct reading which
is missing in other editions. This is the reading found in
Çré Kashinatha Çastrin’s edition in Kannaòa script with this
change in order of words as ‘efMeJelJeb efJeéeYekeÌle³eesë’. Both these readings
are apt to give rise to the names of two Sthalas, viz., Çiva-
jaganmayasthala and Bhaktadehikaliìgasthala.

J³eeK³ee— DeLeesÎsMe¬eÀcesCe leoJeevlejmLeueeveeb ue#eCeb Je#³es, Þet³e-
leeefcel³een õ

Then, it is said (by Reëuka) 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 —

Deeefoleë ¬eÀceMees Je#³es mLeueYesom³e ue#eCeced~~7~~
meceeefnlesve cevemee Þet³eleeb YeJelee cegves~~7~~

I shall tell you in due order from the beginning the
definitions of the different Sthalas of Mäheçvarasthala. O
Sage, you should listen to them with an attentive mind. (7)
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J³eeK³ee— mHeäced ~~7~~ It is clear.  (7)

DeLe ceenséejÒeMebmeemLeueced õ (16)

J³eeK³ee— De$e ’efJeéeeefOekeÀes ªêes cenef<e&ë~  efnjC³eieYe¥ peve³eeceeme
HetJe¥ me vees yeg×îee MegYe³ee meb³egvekeÌleg~~“ Fefle éesleeéelejeefoÞegl³evegmejsCe meHleefYeë
met$ewce& n séejÒeMebmeeHetJe&kebÀ ceenséejmJeªHeb ÒeHeáesve ÒekeÀeMe³eefle õ

Mäheçvarapraçaàsästhala —(16)

Here in accordance with the Çvetäçvataraçruti state-
ment, viz., “Viçvädhiko rudro maharñiù, etc.”, which means
‘Rudra, the great sage, is greater than the Universe;
he gave birth to Hiraëyagarbha before creation; let him
associate us with an auspicious intellect’, the author depicts
in detail the nature of Mäheçvara starting with the praise
of Maheçvara in seven stanzas—

efJeéemceeoefOekeÀes ©êes efJeéeevegûenkeÀejkeÀë~~8~~
Fefle ³em³e efmLeje yegef×ë me Jew ceenséejë mce=leë~~8~~

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 Mäheçvara.  (8)

J³eeK³ee— mecemleosJeoeveJeeefoefJeéeevegûeenkeÀë ©êë ’SkeÀ SJe ©êes ve
efÜveer³eesçJelemLes“ Fefle ÞegefleÒeefme×©êë, efJeéemceeled ’efJeéeb veeje³eCeb nefjced“ Fefle
ÞegefleÒeefme×veeje³eCeeod DeefOekeÀ Fefle ³em³e yegef×¢&{e, me Jew ceenséej Fefle mce=le
Fl³eLe&ë~~8~~

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 Çrutis as “Eka eva rudro” etc., which means
“One and only one is Rudra; there is no second to him.”  He
is ‘viçvädhika’ (greater than the world) in the sense that he

is greater than Näräyaëa who is well known as ‘Viçva’ in
the Çruti statement ‘Viçvam näräyaëam harim” (the universe
is Näräyaëa, the Hari). He whose mind is firm in this, is
regarded as Mäheçvara.  (8).

Notes : “efJeéeeefOekeÀes ©êes cenef<e&ë~ Fl³eeefo” — This begins with “³ees osJeeveeb
ÒeYeJeM®eesÓJeM®e” (Çve.U., 3.4). “SkeÀ SJe ©êes Fl³eeefo” (Çve. U. 3.2) — the
reading therein is ‘ve Üleer³ee³e lemLegë~’ ‘efJeéeb veeje³eCeb nefjced’’ (Ma.Nä.U.,
13.1).‘In reply to the question of gods as to who he was, Rudra
said — “DenceskeÀë ÒeLececeemeb Jelee&efce YeefJe<³eeefce ®e veev³eë keÀef½evceÊees J³eefleefjkeÌle Fefle”
(Atha. Çiras. 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.”

J³eeK³ee— DeLe ’ve leledmece½eeY³eeefOekeÀ½e ¢M³eles“ Fefle Þegl³eLe&-
cevegmejved ceenséejmJeªHeceenõ

Following the meaning of the Çruti statement, viz.,
“Na tatsamaçcäbhyadhikaçca dåçyate” (none is found as
equal to him or greater than him), the author speaks of the
nature of the Mäheçvara —

ye´ïeeÐewce&efueveÒee³ewefve&ce&ues Hejceséejs~~9~~
meec³eeseÅkeÌle ³ees ve menles me Jew ceenséejeefYeOeë~~9~~

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

J³eeK³ee— ’ye´ïeefJe<Ceg©êsvêemles mecÒemet³evles“ Fefle Þeglesye&ïeeoerveeb
pevevecejCeHeefjHeeref[lelJesve meceuelJeeled, ’ve keÀejCeced“ Fefle ÞeglesjsleledkeÀejCeer-
YetleefMeJem³eepeelelJesve efvece&uelJeeled, ’keÀejCeb leg O³es³eë meJezée³e&mecHeVeë meJexéej½e
MecYegjekeÀeMeceO³es“ Fl³eûes Þet³eceeCelJeeled lewë men meec³eeseÅkeÌle ³ees ve menles, me
ceenséejeK³e Fl³eLe&ë~~9~~
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According to the Çruti statement “Brahmaviñëu, etc.”,
which means “Brahman, Viñëu and Rudra are born,
Brahman etc., are endowed with impurity as they are
tormented by birth and death.  But Çiva who is the cause
of all these is unborn and hence, is free from impurity, as
the Çruti statement “Na käraëam” goes.  As the Çruti
statement, “Käraëam tu dhyeyaù, etc.” which means “That
käraëa (the cause) should be meditated upon; it is
endowed with all wealth; it is the Lord of all; it is the
Çambhu residing in the sky”, further goes, he who does not
tolerate the statement equating it with them (Brahman,
etc.), is the Mäheçvara. (9)

Notes : “ve lelmeceÞ®eeY³eeefOekeÀ½e ¢M³eles õ” This statement comes
as a part of the following Çruti statement:  “ve lem³e keÀe³e¥ keÀjCeb ®e efJeÐeles
ve lelmeceM®eeY³eefOekeÀ½e ¢M³eles~  Hejeçm³e MeeqkeÌleefJe&efJeOewJe Þet³eles mJeeYeeefJekeÀer %eeveyeueef¬eÀ³ee ®e~~
ve lem³e keÀef½elHeeflejefmle ueeskesÀ ve ®esefMelee vewJe ®e lem³e efue²ced~  ve keÀejCeb keÀjCeeefOeHeeefOeHees
ve ®eem³e keÀeef½eppeefvelee ve ®eeefOeHeë~~”  (Çve. U., 6.8-9) — “Brahman does
not have a body which is in the form of an effect (kärya) and
inner senses and external senses which are instruments of
knowledge (karaëa); nobody is seen equal to him and superior
to him.  His Supreme Çakti is heard to be manifold; she is in
the form of Jïänaçakti, Balaçakti (Icchäçakti) and Kriyäçakti.
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 Paraçivabrahman.  It is impossible
to find anybody surpassing him. This is the foundation of
Mäheçvara’s faith. He can never tolerate any comparison
with Paraçivabrahman or any statement of equality with him.
“ye´ïeefJe<Ceg©êsvêemles” (Atha. Çikh., 3.4); “ve keÀejCeced”; “keÀejCeb leg O³es³eë” (Atha.
Çikh., 3.4).

J³eeK³ee— DeLe ’FMeeveë meJe&efJeÐeeveeceeréejëmeJe&Yetleeveeb ye´ïeeefOeHeefle-
ye&´ïeCeesçefOeHeefleye´&ïee efMeJees ces Demleg meoeefMeJeesced“ FleerMeevecev$eeLe&ced, ’F&éejë

meJe&Yetleeveeb ËÎsMesçpe&gve efleÿefle~  Ye´ece³eved meJe&Yetleeefve ³ev$eeª{eefve cee³e³ee~
lecesJe MejCeb ie®í meJe&YeeJesve Yeejle~~“ Fefle YeieJeÃerleeLe¥ ®eevegmcejved
ceenséejmJeªHeb ÒekeÀeMe³eefle õ

Then the author reveals the nature of Mäheçvara by
remembering the meaning of the Içänamantra, viz, “Éçänaù
sarvavidyänäm, etc.”, which means that “He is the master
of all lores (Vedas, Ägamas, 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 Sadäçiva
of the nature of Om” and the meaning of the statement
of the Bhagavadgétä, viz., “Éçvaraù sarvabhütänäm, etc.”,
which means that “O Arjuna, the Lord resides in the hearts
of all beings and makes all of them to revolve through his
Mäyäçakti as if they are caught in a machine; O scion of
Bharata dynasty, surrender yourself to him with all your
dispositions” —

F&éejë meJe&Yetleeveeb ye´ïeeoerveeb ceneefveefle~~10~~
yegef×³eesieeÊeoemekeÌlees YekeÌlees ceenséejë mce=leë~~10~~

 The devotee (Bhakta) who is attached to Çiva with
the firm conviction that he is the Great Lord of all the
beings such as Brahman, etc., is regarded as the
Mäheçvara. (10)

J³eeK³ee— ye´ïeeoerveeb ®elegce&KeÒeYe=leerveeb meJe&Yetleeveeb mecemleHeMegÒeeefCe-
veeced F&éejë ÒesjkeÀerYetleHejceséej SkeÀ SJe ceneved Þesÿ Fefle yegef×³eesieeled leoemekeÌleë
censéejemekeÌlees YekeÌleë efMeJeYekeÌlees ceenséej Fefle mce=le Fl³eLe&ë ~~10~~

‘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 Çiva who is deeply attached to him with
such a firm conviction, is regarded as the Mäheçvara. (10)

Notes : “F&Meeveë meJe&efJeÐeeveeb Fl³eeefo” — One of the Païcabrahma-
mantras (Ma.Nä. U., 10.8).  “F&éejëmeJe&Yetleeveeb Fl³eeefo” (Bhag. G. 18.61).
The same idea is contained in the following Çruti statement :
“SkeÀes osJeë meJe&Yetles<eg iet{ë meJe&J³eeHeer meJe&Yetleevlejelcee~  keÀcee&O³e#eë meJe&YetleeefOeJeemeë mee#eer
®eslee kesÀJeuees efveieg&Ce½e~~” (Çve.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 ‘Paçus’ while
Çiva is their ‘Pati’; Karman, Mala, etc., are the ‘Päças’
that bind the ‘Paçus’: “ye´ïeeefomlecyeHe³e&vleb HeMeJeë HeefjkeÀerefle&leeë~  efMeJeë Heefleefjefle
ÒeeskeÌleë HeeMeë keÀce&ceueeefokeÀced~~ (Sükñ.Ä., kri.pä., 5.20). In other words the
Paçus are the enjoyers of pleasures and sorrows (Bhoktäraù)
consequent on their ‘Karma’; the Päças are objects of enjoyment
(Bhogyäni) and Çiva is the impeller (Preraka). These are the
three forms of Brahman (Çiva) – “YeeskeÌlee Yeesi³eb Òesefjleejb ®e celJee meJe¥
HeeskeÌleb ef$eefJeOeb ye´ïecesleled~~” (Çve. U., 1.12). The firm conviction of the
Mäheçvara is that Çiva is the Lord of the lores and all beings
and that everything in this world is Çiva.  It is this firm conviction
that is fundamental to the Mäheçvara.  His ‘Niñöhäbhakti’ is
rooted in this conviction.

J³eeK³ee— DeLe efMeJe SkeÀ SJe cegeqkeÌleo Fefle ³ees peeveeefle me ceenséej
Fefle met$eÜ³esve keÀLe³eefleõ

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

ye´ïeeefoosJeleepeeueb ceesefnleb cee³e³ee meoe~~11~~
DeMekeÌleb cegeqkeÌleoeves leg #e³eeefleMe³emeb³egleced~~11~~

DeveeefocegkeÌlees YeieJeeveskeÀ SJe censéejë~~12~~
cegeqkeÌleo½esefle ³ees Jeso me Jew ceenséejë mce=leë~~12~~

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

J³eeK³ee— #e³eeefleMe³emeb³egleb pevevecejCeeefleMe³esve meb³egkeÌleb ye´ïe-
efJe<CJeeefoosJeleeveerkebÀ efvejvlejb cee³e³ee HejceséejmJeelev$³eeHejHe³ee&³ecee³eeMekeÌl³ee
ceesefnleced DevOeerke=Àleb mevcegeqkeÌleoeves leg HejeHejcegeqkeÌleÒeoeves DeMekeÌleced DemeceLe&ced~
DeveeefocegkeÌlees efvel³ecegkeÌlees YeieJeeved <e[ddiegCewée³e&mecHeVees censéejë ’lelHejb ye´ïe me
SkeÀë me SkeÀes ©êë me F&Meeveë me YeieJeeved me censéejë me ceneosJeë“ Fl³eLeJe&-
efMejëÒeefme×Hejceséej SkeÀ SJe cegeqkeÌleo½esefle HejeHejcegeqkeÌleÒeo Fefle ³ees Jeso
peeveeefle me Jew ceenséej Fefle mce=le Fl³eLe&ë~~11-12~~

‘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, Viñëu, etc.’  This host is ever infatuated
or blinded by the Mäyä, i.e., the Mäyäçakti’ which is the
corresponding synonym of Parameçvara’s freedom.  Such
a host is incapable of or unable for extending liberation
which is of two kinds as higher and lower.  The Bhagavän
(Lord) who is endowed with sixfold divine faculties, is the
Maheçvara, he is endowed with liberation from beginning-
less times, i.e., he is ever free from bondage.  He is the
Supreme Lord (Parameçvara) who is well known as
eulogised in the statement of Atharvaçira Upaniñad,
meaning “That Brahman, who is the only one, who is the
one and only Rudra, who is the Lord, who is the Bhagavän,
etc.”; “He is the Supreme Brahman, who is the Great
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Lord and who is the Great God.” Such a Parameçvara is
alone the giver of liberation, i.e., the higher and the lower
liberation. He who knows this is indeed regarded as the
Mäheçvara. (11-12)

Notes: Bhagavän – One who is endowed with divine faculties
(affluences). ‘Bhaga’ means ‘divine affluence’. The Sanskrit
commentator and Ujjinéça (Kannaòa commentator) have
explained it as `<e[diegCewée³e&mecHeVe', i.e., one endowed with sixfold
divine affluences. The sixfold divine affluences (bhaga-s) are
lordship (aiçvarya), knowledge (Omniscience-sarvajïatva), glory
(yaças, çréù), renunciation (vairägya) and Dharma – ̀ `Ssée³e&m³e meceûem³e
%eevem³e ³eMemeë Jewjei³em³e ®e Oece&m³e <eCCeeb Yeie Fleerefjleë~~'' (quoted in his Kannaòa
Saàskåta, Çabdakoça by Cakravarti Çréniväsa Gopäläcärya,
Vol.5, p.2042 pub. Bangalore Press, Bangalore, 2007).
`YeieMMe´erkeÀececeenelc³eJeer³e&³elveeke&ÀkeÀerefle&<eg'' (Amara. 3.183); ``leled Hejb ye´ïe Fl³eeefo''
(Atha. Çiras. U., 44). Such Bhagavän Çiva alone is the giver of
liberation (muktida). This is supported by the Kai. U., 9 – ``me SJe
meJe& ³eÓtlees ³e®®e YeJ³eb meveeleveced~ %eelJee leb ce=l³egcel³esefle veev³eë HevLee efJecegkeÌle³es~~'' – ‘‘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, Viñëu, etc., on the other hand, are
themselves caught in the net of transmigration due to the
infatuation created by the Mäyäçakti of Çiva. Those who are
themselves bound cannot remove the bondage of others.  Çiva
who is ever free from bondage can alone remove the bondage of
others. He who knows this and who fixes his devotion in the
Maheçvara is the Mäheçvara.

J³eeK³ee— DeLe ye´ïeeefoceenwée³e¥ le=CeJep%eelJee efMeJeevevolelHejes
Jeerjceenwéej Fl³een met$eÜ³esve –

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 Çiva, is
Véramäheçvara —

#e³eeefleMe³e³egkeÌlee ye´ïeefJe<CJeeefomecHeoë~~13~~
le=CeJevcev³eles ³egkeÌl³ee Jeerjceenséejë meoe~~13~~
MeyomHeMee&efomecHeVes megKeuesMes leg efveëmHe=në~~14~~
efMeJeevevos meceglkeÀCþes Jeerjceenséejes YeJesled~~14~~

The Véramäheçvara always considers with reason the
affluences of Brahman, Viñëu, etc., which are subject to
waning and waxing, as similar to a straw of grass. (13) The
Véramäheçvara 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
Çiva. (14)

J³eeK³ee— efJeveeMeeefleMe³esve meb³egkeÌlee ye´ïeefJe<CJeeefomecHeoes Jeerjceenséejë
efMeJeYekeÌlees ³egkeÌl³ee Deefvel³eefceefle yeg×îee le=CeJeled meoe peeveeefle~ lemceeled
MeyomHeMee&efomecHeVes meesHeefOekesÀ megKeuesMes leg®ímegKes efveëmHe=në meved efMeJeevevos
efvel³emegKes meceglkeÀCþë Òeerefleceeved Jeerjceenséejes YeJesled m³eeefol³eLe&ë~~ (13-14)

The Véramäheçvara who is a devotee of Çiva always
considers or knows the wealth of Brahman, Viñëu, 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 Véramäheçvara 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 Çiva which is the eternal bliss. (13-14)

Notes: The affluences of Brahman, Viñëu, etc., depend
upon the merit acquired by them. When once that merit is
exhausted their power and position are reduced to naught.
Mäheçvara does not aspire for such affluences.  Mäheçvara’s
determination is that Çiva alone should be meditated upon as
he alone extends auspiciousness, by giving up everything else –
``efMeJe SkeÀes O³es³eë efMeJebkeÀjë meJe&cev³eled Heefjl³ep³e'' (Atha. Çikh. U., 3.4).
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J³eeK³ee— DeLe leoe®eejYesoefmLeeEle ®e <e[defYeë met$ewë ÒeefleHeeo³eefle õ
Then the author expounds in six stanzas the state of

the pure practices of his —

Hejðeerme²efveceg&keÌleë HejêJ³eHeje*dcegKeë~~15~~
efMeJeeLe&keÀe³e&mecHeVeë efMeJeeieceHeje³eCeë~~15~~
efMeJemlegeflejmeemJeeoceesoceeveceveeë Megef®eë~~16~~
efMeJeeslkeÀ<e&ÒeceeCeeveeb  mecHeeovemecegÐeleë~~16~~
efvece&cees  efvejn¹ejes  efvejmlekeÌuesMeHe¡ejë~~17~~
DemHe=äceomecyevOees  ceelme³ee&JesMeJeefpe&leë~~17~~
efvejmleceoveesvces<ees  efveOet&le¬eÀesOeefJeHueJeë~~18~~
meoe mevlegäËo³eë meJe&ÒeeefCeefnles jleë~~18~~
efveJeejCemecegÐeesieer  efMeJekeÀe³e&efJejesefOeveeced~~19~~
men®eejer meoekeÀeueb efMeJeeslkeÀ<ee&efYeOeeef³eefYeë ~~19~~
efMeJeeHekeÀ<e&mecÒeeHleew ÒeeCel³eeiesçH³eMeef¹leë~~20~~
efMeJewkeÀefveÿë meJee&lcee Jeerjceenséejes YeJesled ~~20~~

The Véramäheçvara is averse to association with
other’s wives, not interested in other’s wealth, engaged in
an activity for the sake of Çiva, well-versed in Çivägamas,
endowed with a mind which takes delight in relishing the
sweetness of Çiva’s praise, pure, engaged in collecting the
evidences to prove the the greatness of Çiva, 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

to all beings, busy in the act of averting those who are
apposed to actions dedicated to Çiva, always a close
associate of those who speak of the greatness of Çiva, not
having any hesitation in giving up his life when some insult
is caused to Çiva, devoted to Çiva only and having the
notion of all as his soul. (15-20)

J³eeK³ee— efvejmlekeÌuesMeHe¡ejes efveJeeefjleeefJeÐeeefokeÌuesMemecetnJeeved,
efveOe&tle¬eÀesOeefJeHueJeë efveJeeefjle¬eÀesOeyeeOeeJeeved, efMeJewkeÀefveÿë efMeJeefue²wkeÀefveÿë
meJee&lcee HetCee&nbYeeJeJeeved, efvejn¹ejë Heefjeq®íVeMejerjeÐenbYeeJeMetv³eë~ efMeäb
mHeäced~ SJeceeefoefJeMes<eCeefJeefMeäë ÞeerJeerjMewJees ceenséejë m³eeefol³eLe&ë~ De$e
efvejmlekeÌuesMeHeáekeÀ Fefle Heeþevlejced ~~15-20~~

Fefle ceenséejÒeMebmeemLeueced ~

‘He who has the net-work of afflictions eradicated’ is
‘one who has the host of afflications  such as Avidyä
removed’.  ‘He who has agitation of anger shaken off’ is
‘one who has the torment of anger removed’.  ‘He who is
devoted to Çiva only’ means ‘one who is deeply devoted to
Çivaliìga’.   ‘He who has the notion of all as his soul’ means
’‘one who has the notion of indivisible Selfhood.’  ‘Absence
of egotism’ means ‘absence of egotism pertaining to the
individual body, etc., as I  and mine.’  The rest is clear.  The
illustrious Véraçaiva who is endowed with such attributes
is the Mäheçvara.  This is what is meant.  Here there is
change of reading as `efvejmlekeÌuesMeHeáekeÀë' (in the place of

`efvejmlekeÌuesMeHe¡ejë'). (15-20)

Mäheçvarapraçaàsästhala ends

Notes : The five Kleças (afflictions) are Avidyä (ignorance),
Asmitä (egoism), Räga (attachment)’ Dveña (aversion) and
Abhiniveça (clinging to life and instinctive fear of death).  (Yo.
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Sü.2.3).  The first one called Avidyä is a Kleça and the root cause
for the other four Kleças. When this is eradicated, the other four
are automatically eradicated. The Véramäheçvara realises the
existence of Çiva in himself and becomes free from Avidyä.
Hence the other Kleças ‘Asmitä’, 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.

DeLe efue²efveÿemLeueced – (17)

J³eeK³ee— DeLeevessve ceenséejsCe efJeOeer³eceeveeb efue²efveÿeb veJeefYeë met$ewwë
ÒeefoHeeo³eefle õ

Liìganiñöhästhala – (17)

Then the author expounds in nine stanzas the
Liìganiñöhä (firm devotion in the  Liìga) rendered by this
Mäheçvara —

Dem³e ceenséejm³eeskeÌleb efue²efveÿecenemLeueced ~22~~
ÒeeCeel³e³esçefHe mecHeVes ³eol³eep³eb efJeOeer³eles ~~21~~

Liìganiñtùästhala which ordains that it (Liìganiñtùä)
should not be abandoned even when the occasion of death
arises, is prescribed for the Mäheçvara.(21)

J³eeK³ee— ³eod ³eefuue²efveÿemLeueb ÒeeCeel³e³es mecHeVesçefHe ÒeeCeme¹ìs
ÒeeHles mel³eefHe Del³eep³eb l³ekeÌlegce³eesi³eb efJeOeer³eles, leefuue²efveÿecenemLeueced Dem³e
ceenséem³e efMeJeefue²wkeÀlelHejm³e ceenséejm³e GkeÌleb keÀefLeleefcel³eLe&ë~~21~~

That Liìganiñöhasthala 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 Liìganiñöhä-
sthala is told in the case of the Mäheçvara who is engrossed
in the Çivaliìga alone. (21)

Notes: ‘Liìganiñöhä’ here refers to Niñöhäbhakti pertaining
to Iñöaliìga in its second aspect as the Guruliìga.  What is Çakti
in Çiva (Liìga) is Bhakti in the Jéva. The Bhakti in the case of
Bhakta in Bhaktasthala is called Çraddhä Bhakti.  It consists in
the faith about the greatness of Guru, Liìga and Jaìgama and
about the efficacy of their Pädodaka and Prasäda in removing
one’s sins and leading one to Mukti.  When this Çraddhä Bhakti
grows in intensity and firmness, it is called Niñöhä Bhakti.  This
type of devotion is the mark of Mäheçvara.  The next stanza
describes the Liìganiñöhä of Mäheçvara.

J³eeK³ee— keÀer¢Meesç³eb ÒeeCeme¹ì Fl³e$e õ ``YeJeslÒeeCeHeefjl³eeie-
Mísoveb efMejmeesçefHe Jee~ ve lJeveY³e®³e&  Yeg¡eer³eeÓieJevleb ef$e³ecyekeÀced~~''  Fefle
efMeJeOece&Je®eveevegmeejsCe keÀLe³eefle õ

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

DeHeie®íleg meJe&mJeb efMejMísovecemleg Jee~~22~~
ceenséejes ve cegáesle efue²HetpeeceneJe´leced ~~22~~

Let everything go.  Let the head be cut off. Yet the
Mäheçvara does not give up the great vow of Liìgapüjä or
the worship of Liìga.  (22)

J³eeK³ee— mHeäced ~~22~~ It is clear. (22)

Notes:  “YeJeslÒeeCeHeefjl³eeie:” (Çiva. Dha. P.). It is this determination
that amounts to Liìganiñöhä.  Lingapüja is a great vow.  It should
never be given up.  It is a ‘Nityavrata’.  Hence it should never
be discarded under any circumstances.  Sükñ. Ä says — “DeveY³e®³e& ve
Yeg¡eerle efue²ªHeb meoeefMeJeced” (kri.pä., 6.53) — “One should not eat without
worshipping Sadäçiva in the form of the Liìga.”
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J³eeK³ee— DeLe ³es efMeJeHetpeeJ³eeflejskesÀCe ve Yeg¡eefvle, les<eeb nmles
keÀjleueeceuekeÀJevcees#eue#ceer©uuemeleerl³een —

Then it is said that those who do not eat without
rendering the worship of Çiva, will have the wealth of
Mokña (liberation) at their disposal like Ämalaka on their
palm (Ämalaka= Emblic Myrobalan, Nellikäyi in Kannaòa.
Ävalä in Maräöhi) —

efue²Hetpeeceke=ÀlJee leg ³es ve Yeg¡eefvle ceeveJeeë~~23~~
les<eeb cenelceveeb nmles cees#eue#ceer©HeefmLelee~~23~~

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

J³eeK³ee— cees#eue#ceer©HeefmLelee Jele&le Fl³eLe&ë~ Fob efue²efveÿe³eeë
HeÀueefcel³egkeÌleb YeJeefle~~23~~

When it is said that ‘the wealth of Mokña is stationed’
it means that ‘it is there at one’s disposal’.  This is meant
to be the fruit of Liìganiñöhä.  (23)

J³eeK³ee— DeLesceceLe&cesJe met$eÜ³esve efJeMes<e³eefle õ
Then the author specially explains this idea only in two

stanzas —

efkeÀcev³ewOe&ce&keÀefueuewë keÀerkeÀ<eeLe&Òeoeef³eefYeë~~24~~
mee#eevcees#eÒeoë MecYeesOe&ceex efue²e®e&veelcekeÀë~~24~~

What is the use of other petty duties which procure
negligible results?  It is the duty towards Çiva in the form
of Liìgapüjä (the worship of Liìga) that actually brings
liberation. (24)

J³eeK³ee— MecYeesë efMeJem³e efue²e®e&veelcekeÀes Oece&ë mee#eevcees#eÒeoë~
lemceeod Dev³ewë efMeJeefue²HetpeeefleefjkeÌlewë kegÀeqlmeleeLe&oeef³eefYeë Oece&keÀefueuewë #egêOecezë
efkeÀced?  eEkeÀ Òe³eespeveefcel³eLe&ë~~24~~

The duty towards Çambhu (i.e., Çiva) which is of the
nature of Liìgapüjä, actually brings liberation. Hence,
what of (i.e., what is the use of) other duties, i.e., those
that are other than the Çivaliìgapüjä, which bring only
negligible fruits and which are thus petty in nature? (24)

Notes: The devotional activity in the form of Liìgapüjä
brings Mokña.  All other practices are petty and they bring petty
results.  The worship of the Iñöaliìga is like the holy Gaìgä
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
Liìgapüjä actually brings emancipation while other petty
practices have trivial and transitory results.  Those who resort
to the Liìga will never experience the painful rebirth; they will
attain Mokña in due course: ‘‘ve les Yet³eë ÒeHeM³eefvle ³eesefveceeie¥ megme¹ìced~ ¬eÀceevcees#eb
®e ie®íefvle ³es veje efue²ceeefÞeleeë~~  (Laiìgya P.). He who is engaged in the
Liìga worship, becomes pure in body, shines like pure crystal
and gets the lustre of pure gold: ``Meg×mHeÀefìkeÀmebkeÀeMeë Meg×®eeceerkeÀjÐegefleë~
Meg×osnes YeJesÎsefJe vejes efue²e®e&ves jleë~~'' (source mentioned as Çivägama;
source not known; quoted by N.R. Karibasavaçästrin in his
Kannaòa commentary). Whether he is a scholar, whether he is
a Brähmaëa or somebody else, he who is dedicated to the
worship of Çivaliìga, is indeed as worthy of respect as is Çiva:
``cetKeex Jee HeefC[lees JeeefHe ye´eïeCees Jeeçv³e SJe Jee ~ efMeJeefue²e®e&veeefveÿë efMeJeJevceev³e SJe meë~~''
(Çivadharmottara quoted by N. R. Karibhasava Çästrin in his
Kannaòa commentary). He who is singularly devoted to
Çivaliìga with his mind full of concentration and everything
of whom is merged in Çiva, is undoubtedly Çiva: ``³e½ewkeÀevlesve cevemee
efMeJeefue²wkeÀlelHej:~ efue²s efJeueervemeJee&Le&ë efMeJe SJe ve mebMe³eë~~'' (Skända P., quoted
by N.R. Karibasavaçästrin in his Kannaòa commentary). The
devotion to knowledge coupled with the practices of Çaìkaravrata
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(Véraçaivavrata) in the form of Liìgapüjä, is sure to lead to
Mokña (emancipation): ``%eveefveÿe efn ³em³e m³ee®ícYeJeJe´leHetefJe&keÀe~ keÀesçefHe Jee
YeJeleeuueeskesÀ me efn yevOeeefÜceg®³eles~~'' (Kä. Ä., 2.42). The same idea is
reflected in:  ``lemceeefoob Je´leb ÒeeskeÌleb Hejceb cees#emeeOeveced'' (Kä. Ä. 2.42).  Hence
this Vrata in the form of Liìgapüjä is the only means to Mokña.

J³eeK³ee— DeLe efue²eefHe&leeVeHeeveÒeeMevecenÊJeceen õ
Then the author tells about the greatness of partaking

food and drink offered to the Liìga —

DeefHe&lesveeVeHeevesve efue²s efve³eceHetefpeles~~25~~
³es osnJe=eEle kegÀJe&efvle ceneceenséeje efn les~~25~~

Those who nourish themselves with food and water
offered to the Liìga which is duly worshipped, are, indeed,
the great Mäheçvaras.  (25)

J³eeK³ee— efn Òeefme×ced~ efMeäb mHeäced~~25~~
‘Hi’ means ‘well known’; the rest is clear.(25)

Notes:  efve³eceHetefpeles õ  duly worshipped, i.e., according to the
prescriptions (by the Guru), as told regarding a Mäheçvara, who
is a Guruvéra:  ``iegªHeefoäcesJeeLe mecee®ejCecee®ejved~ ³e½e l³ekeÌlesleje®eejes ieg©Jeerjë me
G®³eles~~'' (Sükñ Ä. kri. pä., 8. 48) — He who renders the practices
prescribed by the Guru and who gives up all other practices is
said to be Guruvéra, i.e., a steadfast devotee of the Guruliìga
which is connected with the Mäheçvarasthala.

J³eeK³ee— DeLe õ ``³eef× cevemee O³ee³eefle leÜe®ee Jeoefle lelkeÀce&Cee
keÀjesefle'' Fefle Þegl³evegmeejsCe ef$ekeÀjCeHetJe&kebÀ efMeJeefue²efveÿeë efMeJee SJesl³een õ

Then it is said that those who are deeply devoted to
the Çivaliìga with their three instruments of action (viz.,
mind, speech and body) in accordance with a Çruti
statement, viz., ‘‘Yaddhi manasä dhyäyati, etc.,’’ which

means that ‘‘whatever that is contemplated in mind, the
same is expressed in words and the same is rendered into
action,’’ are, indeed, Çivas only —

ef®evce³es Mee¹js efue²s efmLejb ³es<eeb ceveë meoe~~26~~
efJecegkeÌleslejmeJee&Le¥ les efMeJee vee$e mebMe³eë~~26~~

Those whose mind is firmly fixed always in the
Çivaliìga which is consisting of pure intelligence, in such
a way as all other ideas are sublated, are, indeed, Çivas.
There is no doubt about this.  (26)

J³eeK³ee— ³es<eeb cevees efJecegkeÌleslejmeJee&Le¥ l³ekeÌlemJeiee&efoleg®íHeÀuee-
efYeuee<eb meled ef®eêtHes efMeJeefue²s meoe efmLejb les efMeJee Yet©êeë, De$e DeeqmceVeLex ve
mebMe³e Fl³eLe&ë~~26~~

Those whose mind is deeply devoted to the Çivaliìga
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 Çivas, i.e.,
Rudras on the earth.  Here, i.e., in this matter, there is no
doubt. (26)

Notes: ³eef× cevemee O³ee³eefle, Fl³eeefo õ (Bå. Jä. U. 1.1). ef®evce³es Mee¹js
eque²s = The Iñöaliìga that is granted to the disciple is consisting
of pure intelligence.  It is called ‘Citkalä’ or ‘Çämbhavé Kalä’or
‘Çivakalä’. It is said to pervade the body, life principle and
Ätman (self) and stands out like the drop of oil at the top of
the pot filled with water. The Kalä which burns like Kälägni and
and which has the lustre equal to a crore lightnings, shines at
the top like a flame and that is the subtle supreme Kalä which
is of the nature of pure intelligence: peuekegÀcYeeûemeodJ³eeHlelewueefyevog³e&Lee leLee~
osnÒeeCeelcemeg J³eeHlee mebefmLelee MeecYeJeer keÀuee~~ pJeuevkeÀeueeveueeYeemee leefìlkeÀesefìmeceÒeYee~
lem³eesOJex leg efMeKee met#cee ef®eêgHee Hejcee keÀuee~~ (Sükñ. Ä. kri.pä., 1.122-123).
That ‘Citkalä’ 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 Iñöaliìga on the left palm of the disciple.  This is the method
told here:  ``³ee keÀuee Hejcee met#cee leÊJeeveeb yeesefOeveer Heje~ leeceeke=À<³e ³eLeev³ee³eb efue²s
mecegHeJesMe³esled~~'' (Sükñ. Ä., kri. pä., 1.124) — ‘‘That supreme Kalä
which is subtle and which is revealer of all principles, should be
duly drawn and infused into the Liìga’’. Thus the Iñöaliìga
granted to the disciple is ‘Cinmaya-Çivaliìga’.  The Mäheçvara
is one who has fixed his mind firmly in the Iñöaliìga which
is consisting of pure intelligence. The mind can have firm
concentration on the Liìga through ‘dåñöiyoga’  and can realise
and worship the Präìaliìga and Bhavaliìga though intro-
spection provided it controls the thought-waves (Våttis). It is the
control of thought-waves in the mind that is yoga: ³eesieef½eÊeJe=efÊeefvejesOeë~
(Yo. Sü. 1.2). The five thought-waves of mind (Cittavåttis) are
Pramäëa (right knowledge), Viparyaya (wrong knowledge),
Vikalpa (verbal delusion), Nidrä (sleep) and Småti (memory).
(Yo. Sü., 1.6).  Perception, etc., are Pramäëas.  (Yo. Sü., 1.7).
Whatever our senses perceive is right knowledge.  This is
Pratyakña (perception).  It is right knowledge provided that
there is no element of delusion (bhramä). Whatever we infer
from our direct perception is also right knowledge.  This is called
Anumäna (Inference).  The scriptures which are based on the
superconscious knowledge obtained by the sages (Åsis, etc.,),
also constitute right knowledge.  They are called Ägama (or
Çabda) (Verbal testimony).  There are other Pramäëas also.
The second Våtti is Viparyaya, which consists in false knowledge,
as for instance the mistaking of rope for a serpent.  (Yo. Sü. 1.8).
The third Våtti is Vikalpa which arises when words do not
correspond to reality (Yo. Sü., 1.9). A common form of Vikalpa
is jumping to conclusions.  Nidrä is a wave of thought about
nothingness.  (Yo. Sü., 1.10).  This is the fourth Våtti. The fifth
Våtti is Småti which occurs when perceived objects are not
forgotten, but come back to consciousness.  (Yo. Sü., 1.11).

These five thought-waves (Våttis) are twofold each as
painful (kliñöa) and not painful (akliñöa).  (Yo. Sü., 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

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 Liìga (Iñöaliìga)
through ‘dåñöiyoga’ and go internal through introspection and
then realise and worship the internal Liìgas, viz.,  Präëaliìga and
Bhävaliìga.  The whole process of controlling the throught-waves
depends on practice and renunciation (non-attachment) —
``DeY³eemeJewjei³eeY³eeb leefVejesOeë~'' (Yo. Sü., 1.12).

J³eeK³ee— vevJeeqmceved ef®eêtHeefue²s ceveescee$eefJeÞeeefvle©keÌlesl³eeMe*dkeÌ³e
met$eevlejsCe keÀjCe$e³eefJeÞeeefvleb ®e oMe&³eefle õ

Anticipating an objection that only the culmination of
the mind in the Liìga has been told, the author shows the
culmination of all the three instruments of action in the
Liìga through another stanza —

efue²s ³em³e cevees ueerveb efue²mlegefleHeje ®e JeekedÀ~~27~~
efue²e®e&veHejew nmleew me ©êes vee$e mebMe³eë~~27~~
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He whose mind is merged in the Liìga, whose speech
is dedicated to the praise of the Liìga and whose hands are
engaged in the worship of the Liìga, is Rudra. There is no
doubt about it. (27)

J³eeK³ee— Fefle mHeäced ~~27~~ It is clear.  (27)

Notes : Here the three karaëas, mind, speech and body
(hands), are dedicated to the service of the Iñöaliìga.  The mind
is merged in the Liìga.  See notes under the previous stanza for
the details regarding the merging of the mind in the Liìga.  The
speech is dedicated to the praise of the Liìga.  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 Liìga. This is a fine depiction
of ‘Liìganiñöhä’.  Sükñ. Ä. gives a full portrayal of Liìganiñöhä
in the case of a Viçeñavéraçaiva : ‘‘efue²YeeqkeÌleefue&²Hetpee efue²mesJee leLee efMeJes~
efue²O³eeveb efue²cevees efue²e®e&veHejew keÀjew~ efue²ÞegefleHejs Þees$es efue²efHe&lejmeeo³eë~ efue²efvecee&u³e-
megjefYeueeYees Ie´eCem³e HeeJe&efle~~  efue²eue¹ejmevoMe&veemekeÌles uees®evesçefHe ®e~  efue²Òeoef#eCeHejew Heeoew
®e efieefjmecYeJes~~  efue²m³e Hegjlees efvel³eb leoLe¥ ®ee²®esäveced~  efue²eLe¥ oÊemeJe&mJeb efue²efveÿsefle
ieer³eles~~  (kri.pä., 7.48-51) — ‘‘O Çivä (Pärvati), attachment to the
Liìga, worship of the Liìga, service of the Liìga, dedication of
hands to the worship of the Liìga, engagement of the ears in
hearing the praise of the Liìga, tasting of only those that are
offered to the Liìga, obtaining for the nose the fragrance of the
flowers, Bilva leaves, etc., offered to the Liìga, the interest of
the eyes in seeing the decoration of the Liìga, dedication of
the feet for the circumambulation of the Liìga and engagement
of all activities of limbs in front of the Liìga — thus the
surrendering of everything to the service of the Liìga constitutes
what is praised as ‘Liìganiñöhä’ (firm devotion in the Liìga)”.
See also — “êägb ªHeevlejb lem³e Jeer#eCes ve efJe®e#eCes~ jme³esÊem³e jmevee njveecee#ejece=leced~~
efMeJee*defIe´keÀceueeceesoeVeev³eÊeodIe´eCeefce®íefle~  keÀjew lelkeÀewlegkeÀkeÀjew cevegles veeHejb ceveë~~”
(Liìga Pu.) — “His eyes are not interested in looking at any
other form.  His tongue relishes only the nectar of the letters
forming Çiva’s name.  His nose does not want to smell anything
other than the fragrance of the feet-lotuses of Çiva.  His hands

are engaged in decorating the Liìga and his mind cherishes
no one else”. This corresponds to the ‘Liìganiñöhä’ of the
Mäheçvara.  Such a Mäheçvara is extolled as Rudra himself.  See
also Para. Ä., 17.83-86.

J³eeK³ee— SJeb efue²efveÿm³eeeqivenes$eeefokeÀce&Cee Òe³eespeveb veemleer-
l³een õ

It is said here that in the case of such a person who
is dedicated to the Liìga, there is no use of Agnihotra and
other sacrifical rites —

efue²efveÿm³e eEkeÀ lem³e keÀce&Cee mJeie&nslegvee~~28~~
efvel³eevevoefMeJeÒeeefHle³e&m³e Meeðes<eg efveef½elee~~28~~

What is the use of actions aiming to attain heaven in
the case of a devotee who is firmly dedicated to the Liìga
and in whose case the attainment of Çiva consisting of
eternal bliss has been ordained in the Çästras? (28)

J³eeK³ee— ³em³e efue²efveÿm³e efvel³eevevoefMeJeÒeeeqHleë Meeðes<eg Jesoe-
ieceHegjeCes<eg efveef½elee lem³e mJeie&nslegvee Deeqivenes$eeefokeÀce&Cee efkeÀced? eEkeÀ
Òe³eespeveced? ve efkeÀefáelÒe³eespeveefcel³eLe&ë ~~28~~

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 Çiva
of the nature of eternal bliss has been declared as certain
in the Çästras such as Veda, Ägama and Puräëas?  It is
implied that there is no use.  (28)

Notes : See verse 24 above, which gives the reason as to
why the Mäheçvara does not aspire for svarga through Agni-
hotra, etc.  The Heaven is nothing before ‘Çivänandapräpti’.

J³eeK³ee— DeLeem³e cenÊJeb ÒeefleHeeo³eefle õ
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Then the author advocates the greatness of the
Mäheçvara who is firmly devoted to the Liìga —

efue²efveÿeHejb Meevleb Yetefle©êe#emeb³egleced~
ÒeMebmeefvle meoekeÀeueb ye´ïeeÐee osJelee cegoe~~29~~

The gods, Brahman, etc., always with delight praise
him who is deeply engrossed in firm devotion to the Liìga,
who is tranquil and who is endowed with Bhasma and
Rudräkñas. (29)

J³eeK³ee—  mHeäced ~~29~~
It is clear (29)

Fefle efue²efveÿemLeueced~

Liìganiñöhästhala ends

Notes : Bhasma and Rudräkña are the ornaments of Çiva.
The Mäheçvara decks himself with them.  He is engrossed in
firm devotion to the Liìga.  He is free from attachment and
hatred (räga and dveña).  Hence he is tranquil (çänta).  Such a
Mäheçvara is praised with delight by the gods.

DeLe HetJee&Þe³eefvejmevemLeueced õ (18)

J³eeK³ee— DeLe ’ieg©mebmke=ÀleYeeJeë meved ieg©efveefce&leosnJeeved~  efJemce=l³e
HetJe&ogYee&Jeb leoOeerveë mecee®ejsled~~“ Fefle ³eesiepeeieceJe®eveevegmeejsCe lem³e efue²-
efveÿm³e ÒeeefleketÀu³esve ÒeeHleHetJee&Þe³eefvejmevemLeueb meHleefYeë metlewë ÒeefleHeeo³eefleõ

Pü rväçrayanirasanasthala — (18)

Then as per the statement of Yogajägama, viz.,
“Gurusamskåtabhävaù 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

previous bad state and should act under his guidance”, the
author expounds in seven stanzas what is known as Pürvä-
çrayanirasanasthala which comes as a prevention of what
is opposed to the devotee’s deep devotion to the Liìga—

efue²wkeÀefveÿËo³eë meoe ceenséejes peveë~~30~~
HetJee&Þe³eieleeved Oecee¥ml³epeslmJee®eejjesOekeÀeved~~30~~

The person called Mäheçvara whose mind is deeply
devoted to the Liìga alone should discard the practices
that go with the previous faith which are opposed to his
own current practices. (30)

J³eeK³ee— efvejvlejb efMeJeefue²wkeÀefveÿef®eÊees Jeerjceenséejë mJee®eej-
jesOekeÀeved mJemece³ee®eejefJejesefOeveë HetJee&Þe³eefveÿeved Oecee&ved Òeeke=Àlee®eejeved l³epes-
efol³eLe&ë~~30~~

The Véramäheçvara whose mind is firmly fixed in the
Liìga 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 Yogajägama, which is now not available.
The term ‘Pürväçrayanirasanasthala’ 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 Véraçaiva-dékñä 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
Yogajägama clearly shows the transformation brought about by
Véraçaiva-dékñä (Çivasaàskära) in the devotee.  Firstly, his
thinking undergoes change due to the knowledge of Çiva (i.e.,
the knowledge that one’s Self is Çiva) given by the Guru.
Secondly, he has his body reconstituted by the Guru (guru-
nirmitadehavän).  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 Dékñä called Vedhä, Mäntré
and Kriyä, which bring about the sanctification of the three
bodies called Käraëadeha (causal body), Sükñmadeha (subtle
body) and Sthüladeha (gross body) respectively through the
establishment of Bhävaliìga, Präëaliìga and Iñöaliìga and
removal of Äëavamala, Mäyéyamala and Kärmikamala.  (See the
notes under 6.23-24 above).  Thirdly, he forgets ‘Präkåtäcäras’
(unrefined practices) as opposed to ‘Samayäcäras’ (refined
practices) which are guided by Çivajïäna. This total trans-
formation is called ‘Pürväçrayanirasana’. 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
‘Pürväçrayanirasana’ refers evidently to those who are converted
into Véraçaiva faith from other faiths. We know of the seven
or eight sects of Çaivism as Anädiçaiva, Ädiçaiva, Pürvaçaiva,
Miçraçaiva, Çuddhaçaiva, Märgaçaiva, Sämänyaçaiva and Véra-
çaiva.  (Candra J.Ä. kri.pä.,10.4-5).  It is quite possible to think
that conversions from one Çaiva sect to the other was in vogue
from times immemorial.  On the evidence of the present text,
we know of Agastya himself whom Çré Reëuka taught the tenets
of Véraçaivism, was a great Çaiva saint before he took lively
interest in the Véraçaiva faith.  It is interesting to note that the
Pära. Ä. speaks of ‘sopänakrama’ (following the flight of steps)
in the case of the seven Çaivas spoken by it (7.23-27; 37-39) with
the indication that the final step is that of the Véraçaiva and the
warning that he who cannot follow the Çaiva faith of the higher
step and who continues to follow the practices of the Çaiva faith
of the lower steps would meet with degradation : “SJeb ¬eÀcesCe meesHeeveb
celeYesob meceeÞe³esled~  ³eefo J³egl¬eÀcelees ie®ísled me HelesVee$e mebMe³eë~~  ³eoeefÞel³eesÊejb YesoceMekeÌl³ee
leovegefÿleew~ HetJe&YesoevegmejCeeled me HelesVee$e mebMe³eë~~” (7.28-29)— “Thus following
the method of mounting the steps, one should follow these Çaiva
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.Çe. which says : “³ees oeref#elemleg Þee×eoew

mJeHetJe¥ efJeefOecee®ejsled~ lem³e leefVe<HeÀueb meJe¥ mece³esve ®e ue*dI³eles~~”— “He who is
sanctified by the Çaiva initiation and yet who follows the
practices of Çräddha, 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 Bhagavän gives in the
Bhag. G., 18.66 : “meJe&Oecee&ved Heefjl³ep³e ceeceskebÀ MejCeb Je´pe~ Denb lJeeb meJe&HeeHesY³ees
cees®eef³e<³eeefce cee Meg®eë~~” — “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: “vesneefYe¬eÀceveeMeesçefmle Òel³eJee³ees ve efJeÐeles~ mJeuHeceH³em³e
Oece&m³e $ee³eles cenlees Ye³eeled~~ (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: “De%eeveb HetJe&efcel³eengYe&JeesçveeefomleoeÞe³eë~  meJe¥ efvejefmeleJ³eb
lelÒe³elvesve efJeHeef½elee~~” (Skända p., quoted in the Kannaòa commentary
of Çré N.R. Karibasava Çästrin). It may be asked here as to
why this ‘pürväçrayanirasana’ is insisted at the stage of the
Mäheçvarasthala 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 Bhaktamärgakriyästhala which
comes under the Bhaktasthala (vide 9.28-33 above).

J³eeK³ee— le¿e&³eb keÀer¢Me Fl³e$een õ
If it is asked as to how he is regarded, the answer is

given here —

mJepeeeflekegÀuepeeved Oecee&ved efue²efveÿeefJejesefOeveë~~31~~
l³epeved ceenséejes %es³eë HetJee&Þe³eefvejemekeÀë~~31~~

Having given up the practices consequent on his
(previous) caste and profession which are opposed to
Liìganiñöhä, the Mäheçvara is regarded as ‘pürväçrayanirä-
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saka’, one who has given up the practices of the previous
faith. (31)

J³eeK³ee— efue²efveÿeefJejesefOeveë efue²efveÿeÒeefleketÀueeved mJepeeefle-
kegÀuepeeved ye´eïeCelJeeefopeeeflekegÀueeueeefokegÀueÒeeHleeved Oecee&ved peeleÒesleeMeew®eeoerved
l³epeved Jeerjceenséejë HetJee&Þe³eefvejemekeÀ Fefle %eelegb ³eesi³e Fl³eLe&ë~~31~~

Having given up the practices such as the observance
of impurities (äçauca—sütaka) consequent on birth and
death, which are consequent on his caste (Jäti) such as
Brähmaëa, etc., and professional groups such as potter,
etc., and which are opposed to the Liìganiñöhä in the sense
that they come in the way of Liìganiñöhä, the Véra-
mäheçvara deserves to be called ‘Pürväçrayaniräsaka’, one
who has given up the practices of the previous faith. (31)

Notes : The Sanskrit commentator has explained ‘dharmän’
(practices) as the impurities (Sütakas), etc.  See notes under 9.43
and 9.44 above for details about Sütakas and discussion of the
views on them.  The performance of Çräddha, etc., are opposed
to the Liìganiñöha in the sense that they come in the way of
Liìga-worship. The best example of Pürväçrayaniräsaka is
Basaveçvara who got Véraçaivadékñä from Çré Jätaveda muni
(Saìgameçvara Swäméji) of Säraìgmath at Küòala Saìgama,
discarded all the practices consequent on his previously belong-
ing to the Brahmin caste.

J³eeK³ee— veveg HetJee&Þe³eÒeeHleefvel³evewefceefÊekeÀkeÀce&Heefjl³eeies Òel³eJee³e-
ÞeJeCeeled keÀLeb le×cee&ml³epeveer³ee Fl³e$een õ

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 —

efMeJemebmkeÀej³eesiesve efJeMeg×eveeb cenelceveeced~~32~~
eEkeÀ HetJe&keÀeefuekewÀOe&cezë Òeeke=Àleeveeb efn les celeeë~~32~~

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 Çivadékñä?  They are
meant for the unrefined persons. (32)

J³eeK³ee — HetJeexkeÌleoeve#eHeCeue#eCeoer#eeªHeefMeJemebmkeÀejmecyevOesve
efue²efveÿ³ee ®e efJeOetleJe=ÊeJeefle&<³eceeCemekeÀuekeÀuce<elJesve efvece&ueeveeb HetJee&Þe³e-
ÒeeHleefvel³evewefceefÊekeÀeefokeÀce&efYeë efkeÀced, eEkeÀ Òe³eespeveced? ve efkeÀefáeled Òe³eespeve-
efcel³eLe&ë~  veveg Òel³eJee³eefveJe=efÊejsJe Òe³eespeveefceefle ®ewVe, ’vesneefYe¬eÀceveeMeesçefmle
Òel³eJee³ees ve efJeÐeles~ mJeuHeceH³em³e Oece&m³e $ee³eles cenlees Ye³eeled~~“ Fefle
YeieJelewJe Yeeef<elelJeeled~  Dem³ee³eceLe&ë õ ’Del³eeÞeefceY³eë Hejceb HeefJe$eced“
Fefle Þegefleefme×eefvleleJeCee&Þeces Fn DeefYe¬eÀce DeelceeefYecegKeerkeÀjCeÒeJeerCeieg©-
keÀe©C³eÒeeHleYetefleOeejCeeÐee®eej¬eÀceë, lem³e veeMees veeefmle efJemce=efleMetv³elJesve
leoskeÀefveÿ³ee meoe efJeOeer³eceevelJesve efJe®ísoes veemleerl³eLe&ë~ vevJesJeb ®esled
efvel³evewefceefÊekeÀkeÀce&ueesHeeled Òel³eJee³eë m³eeefol³e$een õ Òel³eJee³ees ve efJeÐele
Fefle~ ke=Àle Fl³e$een õDem³e Oece&m³e efMeJeevegmebOeevee²YetleYetefleOeejCeeefoOece&m³e
mJeuHeceefHe uesMecee$eceefHe cenlees Ye³eeod ceneHeelekeÀeefoYe³eeled $ee³ele Fefle ³eLee
HetJee&ÞeceOece&Heefjl³eeies mebv³eeefmeveeb Òel³eJee³ees veeefmle, leLee efMeJeeÞe³eefveÿeveeb
HetJee&Þe³eOece&Heefjl³eeies Òel³eJee³ees veemleerefle YeeJeë~  les HetJee&Þe³eOecee&ë Òeeke=Àleeveeb
efn cee³eemecyeefvOeveecesJe celeeë ÒeeskeÌlee Fefle efn Òeefme×ced~~32~~

In the case of the Çaiva devotees who are pure as they
are relieved of all the past and present impurities due to
the Çivasaàskära (Çaiva purificatory rite) in the form of
Dékñä which is characterised by ‘däna’ (déyate, giving) and
‘kñapaëa’ (kñiyate, destroying) and due to firm devotion
towards the Liìga, 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 Bhagavän himself has said
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“Nehäbhikramanäço’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 ‘varëäçrama’ state
which is determined by the Çruti saying “Atyäçramibhyaù
paramaà pavitram” which means that “the state of those
who are above äçramas 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 “pratyaväyo na
vidyate”, that “there is no sin whatever”.  Why is it so?  The
answer is that even a little of this practice in the form of
application of Vibhüti, etc., which is subservient to the
concentration on Çiva, 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 Sanyäsins (mendicants)  when
they give up the practices of the previous äçramas (orders
of life, Brahmacarya, Gärhastya and Vänaprastha), so
there is no sin at all in the case of those who are firmly
devoted to Véraçaiva 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 Mäyä (nescience).
‘Hi’ means that ‘this is well known’. (32)

Notes : Dékñä : See 6.11 for its ‘lakñaëa’.  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

the daily and occasional rites in the case of an ‘atyäçramin’.
What is said about the Sanyäsin applies to the Véramäheçvara
who is also an ‘atyäçramin’.  (The source of “Del³eeÞeefceY³eë Hejceb HeefJe$eced”
is not known).

J³eeK³ee— lemceeled õ
Hence —

efMeJemebmkeÀej³eesiesve efMeJeOecee&veg<eef²Ceeced~~33~~
Òeeke=Àleeveeb ve Oecex<eg ÒeJe=efÊe©HeHeÐeles~~33~~

In the case of those who are engrossed in the Véraçaiva
practices consequent on their sanctification by the Çaiva-
dékñä, any inclination towards the practices of the
unrefined persons would be incompatible. (33)

J³eeK³ee— veesHeHeÐeles, ve pee³ele Fl³eLe&ë ~~33~~
‘It is not compatible’ means that ‘it does not arise’.

(33)

J³eeK³ee— veveg cel³es&<eg ÜwefJeO³eb keÀLeefcel³e$een õ
If it is contended as to how there is twofold division

among men, the answer is given here —

efJeMeg×eë Òeeke=Àlee½esefle efÜefJeOee ceeveg<ee mce=leeë~~34~~
efMeJemebmkeÀeefjCeë Meg×eë Òeeke=Àlee Flejs celeeë~~34~~

Men are twofold as Viçuddha (refined) and Präkåta
(unrefined).  Those who have undergone the Çaiva-dékñä
are Viçuddhas, while others are regarded as Präkåtas. (34)

J³eeK³ee— mHeäced ~~34~~ It is clear.  (34)

Notes : Çivasaàskära — Çivadékñä; vide notes uner 6.23-24
above for details. This is a process of making the body (aìga)
charged with the Liìga (Liìgamaya). With this process the
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devotees becomes Çuddhas. Others without that process are
Präkåtas.

J³eeK³ee— veveg JeCee&ÞeceOecex<eg ÜwefJeO³eb ve ¢M³ele Fl³e$een õ
If it is contended that there is no two-fold division

in the duties of Varëas and Äçramas, the answer is given
here —

JeCee&ÞeceOecee&Ceeb J³eJemLee efn efÜOee celee~~35~~
SkeÀe efMeJesve efveefo&äe ye´ïeCee keÀefLeleeçHeje~~35~~

The very arrangement of the duties of Varëas (castes)
and Äçramas (orders of life) is regarded as twofold.  One
is ordained by Çiva and the other is told by Brahman.  (35)

J³eeK³ee— mHeäced ~~35~~ It is clear. (35)

Notes : The ‘Varëäçramadharmas’ are twofold as ordained
by Çiva (Çivanirdiñöa) and as ordained by Brahman (Brahma-
nirdiñöa). The Varëäçramadharmas ordained by Çiva are bound
by the spirit of equality of castes and creeds and of nobility of
all professions. The Véraçaivadékñä is the levelling force in the
Varëäçrama order of Çiva.  Those that are ordained by Brahman
are guided by the spirit of superiority and inferiority among the
castes, creeds and professions. Thus the Varëäçrama order
ordained by Brahman divides the society into classes.

J³eeK³ee— leefn& keÀes Oece&ë keÀm³esl³e$een õ
Then if it asked as to which ‘dharma’ should be

followed by whom, the answer is given here —

efMeJeeskeÌleOece&efveÿe leg efMeJeeÞeceefve<esefJeCeeced~~36~~
efMeJemebmkeÀejnerveeveeb Oece&ë Hewleecenë mce=leë~~36~~

The firm devotion to the Dharmas ordained by Çiva
is in the case of those who resort to the Çaiva order. In the

case of those who are without Çaiva initiation, the Dharmas
are those ordained by Pitämaha (Brahman). (36)

J³eeK³ee— mHeäced ~~36~~ It is clear.  (36)

efMeJemebmkeÀej³egkeÌles<eg peeefleYesoes ve efJeÐeles~~37~~
keÀeÿsleg JeefÚoiOes<eg ³eLee ªHeb ve efJeÐeles~~37~~
lemceelmeJe&Òe³elvesve efMeJemebmkeÀejmeb³egleë~~38~~
peeefleYesob ve kegÀJeeale efMeJeYekeÌles keÀoe®eve~~38~~

Fefle HetJee&Þe³eefvejmevemLeueced

There is no caste discrimination among those who are
subjected to Çaiva-dékñä, as there is no distinction in form
among the sticks that are burnt in fire. (37)  Hence he who
is endowed with Çaiva-dékñä, should never make caste-
discrimination in the case of a devotee of Çiva with all
efforts. (38)

Pü rväçrayanirasanasthala ends

Notes : These two stanzas are not found in the text of
Çrésiddhäntaçikhämaëi with the Sanskrit commentary of Mari-
toëöadärya (Varanasi edn., 1993). These are also not found in
the text edited by Çré Käshinathaçästrin. The same is the case
with the text with Maritoëöadäryas commentary edited by
Çré P.R. Karibasavaçästrin (Pub: Virasangappa, Vanivilasa Press,
Teugu Script).  But these are found in the text with the Kannaòa
commentary of Çré Ujjinéça (Pub. Kannaòa Sähitya Pariñat,
Bangalore, 1998). The text with the Kannaòa commentary of
Çré N.R. Karibasavaçästrin (Mysore, 1921) has these two stanzas.
The same is the case with the text edited by Çré M.L. Naganna
(Atmavichara Granthamala, 1959) and the text with Kannaòa
commentary by Çré Siddheshwara Swamiji (Çré Çivarätréçvara
Granthamälä, Mysore 1999). Stanza 37 corresponds ideologically
with 11.55 later.
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DeLe meJee&ÜwleefvejmevemLeueced õ (19)

J³eeK³ee— DeLe ceenséejes ³eLee efue²efveÿeefJejesefOelJeeled HetJee&Þe³e-
efvejemekeÀë, leLee efue²efveÿeefJejesefOelJeeled meJee&ÜwleefvejemekeÀesçefHe YeJesefoefle lesve
efJeOeer³eceevemeJee&ÜwleefvejmevemLeueb ÒeefleHeeo³eefleõ

Sarvädvaitanirasanasthala — (19)

Then with the impression that just as the Mäheçvara
is one who discards the practices of his previous faith
because they are opposed to the Liìganiñöhä, so should he
also be one who rejects the conception of total non-duality
because it would also be opposed to the Liìganiñöhä, the
author propounds the Sarvädvaitanirasanasthala which
should be followed by him (the Mäheçvara) —

Hetp³eHetpekeÀ³eesefue&²peerJe³eesYes&oJepe&ves ~~39~~
HetpeekeÀcee&ÐemecHeÊesefue&²efveÿeefJejesOeleë~~39~~
meJee&ÜwleefJe®eejm³e %eeveeYeeJes J³eJeefmLelesë~~40~~
YeJesvceenséejë keÀceea meJee&ÜwleefvejemekeÀë~~40~~

A Mäheçvara, who is engaged in religious practices,
should discard the idea of total non-duality (between Çiva
and Jéva), because to discard the distinction between the
Liìga (Çiva) and the Jéva, who stand in the relation of the
worshipped and the worshipper, would contradict the
devotion to the Liìga 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 Liìga is the worshipped).  (39-40)

J³eeK³ee— Hetp³eHetpekeÀ³eesë efMeJeefue²YekeÌle³eesë, YesoeYeeJes meefle efue²-
efveÿeefJejesOeeled HetpeekeÀcee&efomecHeÊ³eYeeJeeled meJee&ÜwleefJe®eejm³e J³eJeefmLelesë Jele&vem³e
%eeveeYeeJesçvegHeHeVes meefle keÀceea ceenséejë efMeJeefue²HetpeeefokeÀce&efveÿJeerjceenséejë
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meJee&ÜwleefvejemekeÀë m³eeled, ’³eeJeoe³egm$e³ees JevÐee Jesoevlees ieg©jeréejë“ Fefle
JesoevleJe®eveeled, ’ef¬eÀ³eeÜwleb ve keÀle&J³eced“ Fefle efme×evleJe®evee®®e efue²efveÿes
ceenséejë meJee&Üwleb ve kegÀ³ee&efoefle YeeJeë~~39-40~~

Since when there is no distinction between the
worshipped and the worshipper, viz., between the Çivaliìga
and the Bhakta (devotee), it would be opposed to Liìga-
niñöhä 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 Mäheçvara who is engaged in actions, i.e., the
Véramäheçvara who is engaged in such practices as the
worship of the Çivaliìga, should, discard total non-duality.
The idea is that the Mäheçvara who is firmly devoted to
the Liìga should discard total non-duality because accord-
ing to a Vedänta statement “Yävadäyuù, etc.,” the three,
viz., the Vedänta, the Guru and the Lord (Çiva) are to be
revered and because according to a Siddhänta (Çaivägama)
statement, “Kriyädvaitam na kartavyam”, non-duality in
action should not be practised. (39-40)

Notes : “³eeJeoe³egm$e³ees Fl³eeefo” and “ef¬eÀ³eeÜwleb Fl³eeefo”— the sources
of these are not known.  They are noted as Vedänta-vacana and
Siddhänta-vacana respectively. The arguments against ‘Sarvä-
dvaita’ (total non-duality) are two.  Firstly, when there is no
distinction as the worshipped and the worshipper between the
Çivaliìga (Çiva) and the devotee (Jéva), it would be opposed to
Liìganiñöhä and on that score the religious practices such as the
worship of the Liìga would be incompatible.  Secondly, when
total non-duality between the Liìga and the Jéva is accepted, it
would result in the absence of knowledge that the Liìga before
you is to be worshipped and that you are its worshipper. The
concept of total non-duality comes to the experience of the
Çivayogin in his Aikya stage (Aikyasthala). That is the stage which
is described by the Bhagavän in the Bhag. G. as — “³es lJe#ejceefveoxM³e-
ceJ³ekeÌleb He³eg&Heemeles~ meJe&$eieceef®evl³eb ®e ketÀìmLece®eueb Oe´gJeced~~ meefVe³ec³eseqvê³eûeeceb meJe&$e



meceyeg×³eë~  les ÒeeHvegJeefvle ceecesJe meJe&Yetleefnles jleeë~~” (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 Mäheçvara 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
Liìga.  In the case of such a Mäheçvara, 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 Bhagavän
says : “ve yegef×Yesob peve³eso%eeveeb keÀce&meef²veeced~  pees<e³eslmeJe&keÀcee&efCe efJeÜevcegkeÌleë mecee®ejved~~”
(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 Çivayogin should
perform actions for the guidance of others (lokasaìgraha),
although he has nothing to get out of them, as the Bhagavän
says : “mekeÌleeë keÀcee&C³eefJeÜebmees ³eLee kegÀJe&efvle Yeejle~ kegÀ³ee&efÜÜebmleLeemekeÌleef½ekeÀer<e&guees&keÀ-
me*dûenced~~” — “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.Vä.
(quoted in the Kannaòa Commentary of N.R. Karibasava
Çästrin) directly warns that it is unbecoming of any wise man to
teach ‘advaita’ to an immature aspirant : “De%em³eeuHeÒe³elvem³e meJe¥ yeïesefle
³ees Jeosled~  cenevejkeÀpeeues<eg me lesve efJeefve³eesefpeleë~~” — “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 :  “DeefJeefolJee
Hejb leÊJeb efMeJelJeb peefuHeveb leg ³ewë~  les ®eelceesHemekeÀe½ewJe ve ie®íefvle efMeJeb Heoced~~” — “Those
who prattle that everything is Çiva (Çivatva) without realising the
Supreme Principle and others who are engaged in false
concentration on the Self on their advice will not reach the

auspicious end (Çiva’s state).” Hence, at the stage of the
Mäheçvara, the required practices such as Liìgapüja should be
resorted to.  It is from the stage of the Prasädisthala 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
Véraçaiva Ñaösthala path begins with ‘Dvaita’ in the first two
stages of Bhaktasthala and Mäheçvarasthala, marches on to
‘Dvaitädvaita’ in the next two stages of Prasädisthala and
Präëaliìgisthala and culminates in ‘Advaita’ at the stage of
Aikyasthala after passing through the stage of self-surrender in
the stage called Çaraëasthala. There is no scope for total non-
duality at the initial stages of the Mäheçvarasthala. Hence the
Çaivägama says “ef¬eÀ³eeÜwleb ve keÀle&J³eced” — “do not practise non-duality
in action”. The same is told by Nijaguna Çivayogin in Kannaòa
as “Baÿasadiradvaitavanu bähyadali” — “Do not make use of
‘Advaita’ outside (in actions).”

J³eeK³ee— DeLe Yesosve ef¬eÀ³eceeCeHetpeeÒekeÀejë keÀLeefcel³e$een õ
If it is asked as what is the nature of the worship

rendered with the notion of duality, the answer is given
here —

ÒesjkebÀ Me¹jb yegodOJee Òes³e&ceelceevecesJe ®e~
Yesoeled me Hetpe³esefVel³eb ve ®eeÜwleHejes YeJesled ~~41~~

Worshipping with the notion of duality that Çaìkara
is the impeller and himself is the impelled, he (the
Mäheçvara) should not be in favour of non-duality. (41)

J³eeK³ee— peerJeeveeb Oecee&Oece&iees®ejerYetleyegef×Je=efÊeÒesjkeÀë Hejceséejë,
lelÒes³ee& peerJee Fefle yegodOJee SJebefJeOeYesoeled leb Hejceséejb efvel³eb Hetpe³esled, DeÜwleHejes
ve YeJesled, HetpeeefJejesOeeefoefle ~~41~~

Parameçvara is the impeller of the intellectual process
concerning what is ‘dharma’ (right) and what is ‘adharma’
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(wrong) and the Jévas (beings) are those who are impelled.
Having known this, he should ever worship the Para-
meçvara (Liìga) 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 Çve.U.,viz, YeeskeÌlee Yeesi³eb
Òesefjleejb ®e celJee (1.12), S.S. has explained three-fold nature of reality
as Bhoktå, Bhojya and Preraka. See notes under 5.38 above.  The
Gäyatré Mantra says “efOe³ees ³ees veë Òe®eeso³esled” (inspire my intellect) with
reference to Çiva who is the presiding deity of Savitåmaëòala.
“meefJelegce&C[uemJeeceer meeefJe$eer osJeleemc³enced” (Kä.Ä., kri.pä. 3.55) — thus says
Çiva.

J³eeK³ee— DeLe ÒekeÀejevlejsCe YesocegHeHeeo³eefle õ
Then the author justifies duality in another way —

Heefleë mee#eevceneosJeë HeMegjs<e leoeÞe³eë~~42~~
Deve³eesë mJeeefceYe=l³elJeceYesos keÀLeefce<³eles~~42~~

Mahädeva is the actual Pati (Lord) and this Jéva who
depends upon him is the Paçu (bound soul).  How can this
distinction between these two as the master and servant be
compatiable when there is non-duality?  (42)

J³eeK³ee— ceneosJeë Hejceséejë ’Heefleë efJeéem³e“ Fefle mce=lesë Heefleë
peielHeefleë, leoeÞe³eë S<e peerJeë HeMegë, Deve³eesë efMeJepeerJeªHeHeefleHeéeesë, DeYesos
YesoeYeeJes mJeeefceYe=l³elJeb keÀLeefce<³eles? ve keÀLeefáeoHeerefle mJeeefceYe=l³elJeYesosvewJe
Hetpeveer³e Fl³eLe&ë~~42~~

Mahädeva, the Great Lord is the Pati, the lord of the
world and this Jéva who is dependent on him is the Paçu;
when there is no distinction, i.e., no difference, between
those two who are the Pati and Paçu in the form of Çiva
and Jéva, how can the relation of the master and servant
be possible between them? Thinking that such a thing is

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 : “Heefleë efJeéem³e” (Små.). See notes under 5.42 above.
There should be the relation of the master and servant (Çvämi-
bhåtyatva) between the Pati (Çiva) and Paçu (Jéva). Then only
the worship becomes compatible and Liìganiñöhä is possible.
This is the notion of duality that is taught here in the Çve.U.
Statements : “%ee%eew ÜeJepeeJeerMeeveerMeeJepee ¿eskeÀe YeeskeÌle=YeesieeLe&³egkeÌlee~  Devevle½eelcee
efJeéeªHees ¿ekeÀlee& $e³eb ³eoe efJevoles ye´ïecesleled~~ Üe megHeCee& me³egpee meKee³ee meceeveb Je=#eb
Heefj<emJepeeles~  le³eesjv³eë efHeHHeueb mJeeÜÊ³eveMveVev³ees DeefYe®eekeÀMeerefle~~  leceeréejeCeeb Hejceb censéejb
leb osJeleeveeb Hejceb ®e owJeleced~ HeeEle Heleerveeb Hejceb HejmleeefÜoece osJeb YegJevesMeceer[îeced ~~”
(1.9,4.6, 6.7) —  “The enlightened and the unenlightened are
the two who are unborn.  One unborn (i.e., Prakåti) is ordained
to be the object of enjoyment for the enjoyer. The Ätman (Jévä-
tman) who is of many forms, is the non-doer, when Brahman
assumes three forms (as bhoktå, bhogya and preritå). 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.
Paraçiva 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.”

J³eeK³ee— vevJe³eb YesoYeeJeë efkeÀ³elHe³e&vlecevegJele&le Fl³e$een õ
If it is asked as to how long this state of duality

continues, the answer is given here —

mee#eelke=Àleb Hejb leÊJeb ³eoe YeJeefle yeesOeleë~~43~~
leoeÜwlemeceeHeefÊe%ee&venervem³e ve keÌJeef®eled~~43~~

When the Supreme Principle (Çiva) is realised
through enlightenment, then comes the state of non-
duality.  It never occurs to anybody who is ignorant. (43)
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J³eeK³ee— yeesOeleë Þegefleieg©mJeevegYeJeyeesOeleë Hejb leÊJeb HejefMeJeHej-
ye´ïeeK³eceneefue²leÊJeb ³eoe mee#eelke=Àleb YeJeefle, oMece¢äevlesve mJeelceeYesosve
Òel³e#eerke=Àleb YeJeefle, leoeçÜwlemeceeHeefÊejÜwlemHetÀefle&ë, %eevenervem³e Þegefleieg©-
mJeevegYeJejefnlem³e kesÀJeuekeÀce&³eglem³e keÌJeef®eled keÀoeef®eled efkeÀefáeoefHe veemleer-
l³eLe&ë~~43~~

‘Enlightenment’ means the knowledge derived through
the Çruti, Guru and Svänubhava (own experience). ‘The
Supreme Principle’ means ‘the Principle of Mahäliìga
which is known as Paraçiva, 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 Çruti, Guru’s guidance and
self-experience, who is engaged in mere action, it can never
occur anywhere and any time. (43)

Notes : Çruti (Çästra), Guru and Svänubhava are necessary
for the realisation of the Supreme Principle in the form of
Paraçivabrahman.  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 Paraçivabrahman  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 Çruti and Guru and without this realisation through
Svänubhava, will not get this knowledge.

J³eeK³ee— veveg keÀefce&Ceë keÀmceeVeeÜwleefmeef×efjl³e$een õ
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 —

Yesom³e keÀce&nsleglJeeod J³eJenejë ÒeJele&les~~44~~
efue²HetpeeefokeÀce&mLees ve ®eeÜwleb mecee®ejsled~~44~~

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 Liìga should not
practice non-duality. (44)

J³eeK³ee— Yesom³e J³eJenejes peerJeséejYesoJ³eJenejë, keÀce&nsleglJeeled
efMeJeHetpeeefoef¬eÀ³eensleglJesve ÒeJele&les, Deleë efMeJeefue²HetpeeefokeÀce&efveÿë, DeÜwleb
ve mecee®ejsled~ lemceeefuue²HetpeeefokeÀce&efveÿm³e DeÜwleyeesOeeefJeYee&Jees veemleer-
l³eLe&ë~~44~~

The consideration of duality is that between Jéva and
Éçvara.  Since it proceeds for the sake of actions in the form
of the worship of the Liìga, etc., he who is dedicated to
the actions such as the worship of the Liìga, etc., should
not adopt non-duality.  Hence, he who is dedicated to the
actions such as the worship of the Liìga, etc., does not have
the realisation of the idea of non-duality. (44)

J³eeK³ee— DeLeeskeÌleeLe&cegHemebnjefle õ
Then the author concludes what is stated above —

HetpeeefoJ³eJenejë m³eeÓsoeÞe³ele³ee meoe~~45~~
efue²HetpeeHejmlemceeVeeÜwles efvejlees YeJesled~~45~~

Since the activities such as worship are always based
on the idea of duality, he who is inclined to the worship
of the Liìga, should not get committed to non-duality.  (45)

J³eeK³ee— efue²Hetpeeefveÿes Jeerjceenséejë, DeÜwles efvejle DeemekeÌÊees ve
YeJesled, ve m³eeefol³eLe&ë~~45~~

Fefle meJee&ÜwleefvejmevemLeueced~
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‘‘Véramäheçvara’’ who is deeply devoted to Liìgapüjä
should not have interest in Advaita.

Sarvädvaitanirasanasthala ends.

Notes : External practice of the worship of the Liìga, 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 Çivabhäva in the form of the Präëaliìga
and the Bhävaliìga and proceeds to cut off the fetters of death,
as said in the Candra J.Ä.: “Hetpe³eefVeäefue²b leg efveO³ee³eved ÒeeCeefue²keÀced~  YeeJe³eved
YeeJeefue²b Jew ce=l³egHeMeebeqMíveefÊe meë~~” That is the end in view. But at this
stage, the Mäheçvara has to practise the worship of the Liìga
with firm devotion and attain the purity of mind to attain to the
next stage.

DeLee»eveefvejmevemLeueced õ (20)

J³eeK³ee— DeLe efMeJeefue²HetpeeLe&ceÜwleb efvejm³e Üwlee²erkeÀejJeeved
ceenséejë MewJe FJe HetpeeLe¥ efMeJeefue²s efMeJeb veeJeen³esefol³ee»eveefvejmevemLeueb
keÀLe³eefle õ

Ähvänanirasanasthala — (20)

Then with the idea that the Mäheçvara who has
accepted duality by discarding non-duality for the sake
of the worship of the Çivaliìga, should not invoke Çiva in
the Çivaliìga for the purpose of worship as the Çaivas do,
the author speaks of the ‘Ähvänanirasanasthala’ —

efue²e®e&veHejë Meg×ë meJee&ÜwleefvejemekeÀë~~46~~
mJesäefue²s efMeJeekeÀejs ve lecee»³eseq®íJeced ~~46~~

He who is dedicated to Liìga-worship, who is pure
and who has discarded all considerations of total non-
duality (between Çiva and Jéva), should not invoke Çiva into
his Iñöaliìga which is of the form of Çiva. (46)

J³eeK³ee— efue²e®e&veHejë efMeJeefue²HetpeelelHejë meved meJee&Üwleefveje-
mekeÀë Meg×ë efvel³eMeg×Jeerjceenséejë efMeJeekeÀejs efMeJemJeªHeJeefle mJesäefue²s leb
Òeefme×b efMeJeb veeJeen³esefol³eLe&ë~~46~~

He who, being devoted to Liìga-worship, i.e., being
engrossed in the worship of the Çivaliìga, is the pure Véra
Mäheçvara and who discards total non-duality, should
not invoke the well known Çiva into the Çivaliìga which is
of the nature of Çiva. (46)

Notes : In all image worship there are two procedures
called ‘ävähana’ and ‘visarjana’. ‘Ävähana’ 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 Liìga-worship, no ‘ävähana’ is necessary; conse-
quently, there is no ‘visarjana’.

J³eeK³ee— DeLe keÀmceeefol³e$e keÀejCeceen õ
If it is asked as to why it is so, the reason is told here—

³eoe efMeJekeÀuee³egkeÌleb efue²b oÐeevceneieg©ë~~47~~
leoejY³e efMeJemle$e efleÿl³ee»evece$e efkeÀced~~47~~

Right from the time the Great Guru confers the Liìga
which is infused with the lustre of Çiva (Çivakalä), Çiva
resides in it.  Then why should there be invoking? (47)

J³eeK³ee— De$e efMeJeefue²s Dee»eveb eEkeÀ Òe³eespeveced? ve efkeÀefáelÒe-
³eespeveefcel³eLe&ë~ efMeäb mHeäced~~47~~

What is the use of ‘ävähana’ (ähväna) in the case of
the Çivaliìga? It means that there is no use at all. The rest
is clear. (47)

Notes : Before the Guru confers the Liìga on the palm of
the hand of the disciple, he infuses it with Çivakalä.  It is nothing
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but the ‘citkalä’ in the brain of the disciple.  Kä.Ä. calls this as
“Çämbhavé kalä” (Çivakalä) and says that it pervades the body,
vital air and Ätman like the drop of oil at the top of a pitcher
filled with water : “peuekegÀcYeeûemeodJ³eeHlelewueefyevog³e&Lee leLee~  osnÒeeCeelcemeg J³eeHlee
mebefmLelee MeecYeJeer keÀuee~~” (kri. pä., 1.122).  The Guru attracts this into
his right palm and infuses it into Iñöaliìga by placing the palm
on it, as told in the Kä.A. : “³ee keÀuee Hejcee met#cee leÊJeeveeb yeesefOeveer Heje~  leeceeke=À<³e
³eLeev³ee³eb efue²s mecegHeJesMe³esled~~” (kri. pä., 1.124) — “That ‘kalä’ which is
the most subtle one and which is the revealer of the principles,
should be attracted and infused into the Liìga 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 Cannabasavaëëa.
(See Cannabasavaëëanavara Vacanagaÿu, Ed. R.C. Hiremath,
K.U.D. 1971, Heccina Vacana No. 33, P. 774; Cannabasavaëëa-
navara Vacanasaàpuöa, Kannaòa Pustaka Prädhikära, Bangalore,
2001, Vacana No. 1494, P. 546).

J³eeK³ee— Hegve½e keÀejCeevlejceen õ
Again another reason is stated —

memebmkeÀejs<eg efue²s<eg meoe meefVeefnleë efMeJeë~~48~~
le$ee»eveb ve keÀle&J³eb ÒeefleHeefÊeefJejesOekeÀced~~48~~

Çiva resides always in the Liìgas which are sanctified
(by the Guru). Invocation should not be done as it is
against propriety. (48)

J³eeK³ee— Hegveje»eveb HetJee&»eveefJejesefOe leefÜmepe&veevevlejYeeefJelJeeefoefle
YeeJeë~~48~~

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 Liìga. It consists in the infusion

of ‘Çivakalä’ into the Liìga.  When once it is invoked and infused
into the Liìga, 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, Gaëapati, ‘ähväna’ becomes necessary
everytime because ‘visarjana’ is made everytime after the worship.

J³eeK³ee— DeLee»eveemecYeJeeosJe efJemepe&veb ®e veemleerl³een õ
Then it is said that retirement is not there because

invocation is out of place —

vee»eveb ve efJemeie¥ ®e mJesäefue²s leg keÀej³esled~~49~~
efue²efveÿeHejes efvel³eefceefle Meeðem³e efve½e³eë~~49~~

He who is firm in his devotion to the Liìga should
neither do invocation (of Çiva) nor do retirement (of Çiva)
in the case of the Iñtaliìga.  This is the ordination of the
Çästra. (49)

J³eeK³ee— mHeäced ~~49~~ It is clear  (49)

Fl³ee»eveefvejmevemLeueced

Ähvänanirasanasthala ends

DeLeeçäcetefle&efvejmevemLeueced õ (21)

J³eeK³ee— DeLe efMeJeefue²cesJe efMeJe Fl³eefYeÒee³esCee»eveb efvejeke=Àl³e
He=LeJ³eeÐeäcetefle&lJeb ®e ve mecYeJeefle, Yesoeefoefle lesve ceenséejsCe efJeOeer³eceeveeä-
cetefle&efvejmevemLeueb ÒeoMe&³eefle õ

Añöamü rtinirasanasthala — (21)

Having rejected the case of invocation with the idea
that the Çivaliìga itself is Çiva, the author shows the nature
of Añöamürtinirasanasthala which is being practised by the
Mäheçvara with the idea that the conception of eight forms
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of Çiva such as Påthivé, etc., is also incompatible because
they are different from the Liìga —

³eLeelceefMeJe³eesjwkeÌ³eb ve celeb keÀce&meef²veë~~50~~
leLee efMeJeelHe=efLeJ³eeosjÜwleceefHe ves<³eles~~50~~

Just as the identity of Jéva and Çiva is not acceptable
to him who is associated with the rites of worship, so is also
identity of earth, etc., with Çiva not acceptable to him.  (50)

J³eeK³ee—keÀce&meef²ve efMeJeHetpeeefokeÀce&efveÿm³e ceenséejm³e Deelce-
efMeJe³eespeeaJeefue²³eesjwkeÌ³eceskeÀlJeb ³eLee ve celeb ve mebceleced, Hetp³eHetpekeÀ-
efJeJeskeÀemecYeJeeled, leLee efMeJeeodYetc³eeosjÜwleceYesoesçefHe ves<³eles, Yetc³eeÐeäcetefle&-
<JeelceveesçefHe ÒeefJeälJeeefoefle YeeJeë~~50~~

Just as in the case of the Mäheçvara who is associated
with rites of worship, i.e., who is engaged in the rites such
as the worship of Çiva, etc., the idea of identity between the
Self and Çiva, i.e., Jéva and Liìga, 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 Çiva not
acceptable, because the Ätman has been included among
the eight forms. (50)

Notes : Çiva is said to have eight forms as Prthivé (earth),
Ap (water), Tejas (fire), Väyu (wind), Äkäsä (ether), Sürya
(sun), Candra (moon) and Ätman (yajamäna). Since the relation
of the worshipped and the worshipper would be incompatible,
the identity between the Jéva and Çiva is not acceptable.  In the
same way the Identity of earth, etc., with Çiva is not acceptable
to the Mäheçvara who is devoted to Liìga-worship. Self
(Ätman) is also one of the eight forms of Çiva.  When the identity
between the Self and Çiva is not accepted, the identity of other
seven forms with Çiva is automatically rejected.  The next stanza
explains with some analogies how the identity of earth, etc., with
Çiva is only metaphorical.

J³eeK³ee— DeLe efMeJem³e He=efLeJ³eeosjYesoesçefHe ve mecYeJeleerl³e$een õ
Then the author says that even the non-duality between

Çiva, on the one hand, and earth, etc., on the other hand,
is not possible —

He=efLeJ³eeÐeäcetefle&lJeceeréejm³e ÒekeÀerefle&leced~~51~~
leoefOeÿele=YeeJesve ve mee#eeoskeÀYeeJeleë~~51~~

The state of having eight forms such as earth, etc., in
the case of Lord Çiva is with the idea that he is their
presiding deity, but not in the sense of their actual identity
with him. (51)

J³eeK³ee— “³em³e He=efLeJeer Mejerjced” Fl³eejY³e “³em³eelcee Mejerjced”
Fl³evleye=noejC³ekeÀ-ÞegefleÒeeskeÌleeäcetefle&lJeb leoeefOeÿele=YeeJesve He=efLeJ³eeÐeäcetl³e&-
efOeÿele=lJeYeeJesve ÒekeÀerefle&leced, “efJeéeb censéej YeJeeveefOeefleÿleerefle efJeéeelcelee-
cegHe®ejefvle ³eoeieceemles” Fl³eefYe³egkeÌleeskeÌlesë~  ³eLee mlevemlev³e³eesYexosçefHe mleveb
efHeyevleerefle J³eJenejë, leLeeçYesoJ³eJenej DeewHe®eeefjkeÀë, mee#eeoskeÀYeeJelees ve,
“Ü³eceg<Ceb Ü³eb Meerleceveg<CeeMeerleueb Ü³eced~  Ü³ecemHeMe&efcel³eäew Heevleg Jees
njcetle&³eë~~” Fefle leemeeb HejmHejefYeVelJeeled MejerjMejerefjYeeJem³e YesoIeefì-
lelJee®®esefle~~51~~

The state of Çiva’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 Bå. U.
which starts with “Yasya påthivé çaréram” meaning “of
which the earth is the body” and which ends with “Yasyätmä
çaréram” meaning “of which the Ätman is the body.”  This
is supported by the words of the learned persons who say
“Viçvaà maheçvara, etc.” which means that “O Maheçvara,
your Ägamas 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”
(stanaà 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-
muñëam, etc.”, which means — “Let the eight forms of Çiva
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 ‘çaréra’ (body) and the
‘çarérin’ (possesser of the body, the soul) is constituted by
the idea of difference. (51)

Notes : Br. U. Statement in full is — “³eë He=efLeJ³eeb efleÿvHe=efLeJ³ee
Devlejes ³eb He=efLeJeer ve Jeso ³em³e He=efLeJeer Mejerjb ³eë He=efLeJeercevlejes ³ece³el³es<e le Deelceeçvle-
³ee&c³ece=leë~~” (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 (Ätman)”.  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, Çré Maritoëöadärya, takes
it as revealing the ‘añöamürtitva’ of Çiva 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 Çiva 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 “Çiçavaù 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 Çiva, on the other hand,
is only metaphorical but not actual.  Further in support of this

point a benediction is quoted — “Dvayam uñëam, etc.” Kälidäsa
has revealed the same idea in the Nändé stanza in the beginning
of his Abhijïänaçäkuntala : “³ee me=efäë ñeägjeÐee Jenefle efJeefOengleb ³ee nefJe³ee& ®e
nes$eer, ³es Üs keÀeueb efJeOeÊeë ÞegefleefJe<e³eiegCee ³ee efmLelee J³eeH³e efJeéeced~ ³eeceengë meJe&JeerpeÒeke=Àefleefjefle
³e³ee ÒeeefCeveë ÒeeCeJevleë, Òel³e#eeefYeë ÒeHeVemlevegefYejJeleg JemleeefYejäeefYejerMeë” — “May Çiva
protect you — Çiva 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 (Ätman, Yajamäna), 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 “Ü³eceg<Ceb, Fl³eeefo,” the two
hot (warm) ones are Agni and Sürya, the two cold ones are Ap
and Candra, the two which are neither hot nor cold are Påthivé
and Väyu and the two which cannot be touched are Äkäça and
Ätman.  All these are the ‘Çaréras’ and Çiva is the ‘Çarérin’.  This
‘Çaréra-çaréri-bhäva’ between ‘påthivyädi’ and Çiva’ is based on
difference. “efJeéeb censéej” (Abhi. va.).

J³eeK³ee— DeLe keÀe³e&keÀejCeYeeJee®®e le³eesjwkeÌ³eb ve mebYeJeleerl³een õ
Then it is said that identity between them is not

compatible because they are related as the cause and
effect—

He=LJ³eeefokeÀefceob meJe¥ keÀe³e¥ keÀlee& censéejë~~52~~
vewlelmee#eevcensMeesç³eb kegÀueeuees ce=efÊekeÀe ³eLee~~52~~

All this consisting of Påthvé, etc., is the effect and the
creator is Maheçvara. This is not actually Maheça just as
the potter is not the clay.  (52)

J³eeK³ee— “ye´ïeefJe<Ceg©êsvêemles mecÒemet³evles meJee&efCe ®eseqvê³eeefCe men
Yetlewve& keÀejCeced~ keÀejCeb leg O³es³eë MecYegjekeÀeMeceO³es” Fefle Þeglesë He=efLeJ³eeosë
keÀe³e&keÀesefìÒeefJeälJeeeq®íJem³e keÀejCeªHelJeeled~ SJeb ®e ce=®íyoesHeueef#ele-
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Ieìeosë kegÀueeuem³e ®e ³eLewkeÌ³eb ve mecYeJeefle, leLee keÀe³e&ªHeYetc³eeosë keÀejCee-
lceveë efMeJem³e ®eeYesoes ve mecYeJeleerl³eLe&ë~~52~~

According to the Çruti statement, viz., “Brahmaviñëu-
rudrendräù, etc.”, which means that “Brahman, Viñëu,
Rudra and Indra are born and all the senses along with
the elements are not the cause, the cause should be
contemplated as Çambhu in the ether,” Påthivé, etc., come
within the fold of effects and Çiva 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 Çiva who
is of the nature of the cause. (52)

Notes : “......ye´ïeeefJe<Ceg©êsvêemles ......... MecYegjekeÀeMeceO³es” — Atha.
Çikh. U., 3.4.  See notes under 10.50 above for the names of the
eight forms of Çiva. All this world from ‘Brahman’ to ‘Stamba’
(reed) is the effect and Çiva is the cause.  Just the potter is the
cause (instrumental cause = Nimitta käraëa) of pot, so is
Paraçiva Brahman the cause of this universe.  Just as the potter,
the cause, and the pot, the effect, are not idential, so are Çiva,
the cause, and the world consisting of Påthivé, etc., which are
effects, not identical.  Hence Påthivi, etc., are not actually Çiva.

J³eeK³ee — veveg IeìkegÀueeue³eesefjJeséejm³e Yetc³eeosjel³eefvlekeÀYesoë
efkeÀefcel³e$een õ

If it is asked as to whether there is absolute difference
between the Éçvara and the earth, etc., as between the
potter and the pot, the answer is given here —

He=efLeJ³eeÐeelceHe³e&vleÒeHeáees ¿eäOee efmLeleë~~53~~
levegjerMem³e ®eelcee³eb meJe&leÊJeefve³eecekeÀë~~53~~

The world which stands eightfold from the earth
(Påthivé) to the sacrificer (Yajamäna = Ätman), is the

body of the Lord (Éçvara). This Ätman is the controller of
all the principles (tattvas). (53)

J³eeK³ee— He=efLeJ³eHedlespeesJee³JeekeÀeMe®evêmet³ee&eqivenesef$eªHesCeelceHe³e&vle-
ceäOee efmLeleë ÒeHeáeë meJeexçHeerMem³e Mejerjced~ De³eceerMeë meJe&leÊJeefve³eecekeÀë
meJe&leÊJeelcekeÀMejerjÒesjkeÀerYetle Deelcee Mejerjerl³eLe&ë~  SJeb ®e IeìkegÀueeue³eesos&n-
osefnYeeJeMetv³elJeeled lelees efJeMes<e Fl³eLe&ë~~53~~

This world which stands eightfold with Påthivé (earth),
Ap (water), Tejas (fire), Väyu (air), Äkäça (ether), Candra
(moon) and Sürya including Atman in the form of the
sacrificer, is the body (Çaréra) 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 Ätman who is the sentient being residing in the body
(Çarérin).  Thus  since there is no relation of the çaréra and
the çarérin 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 Çiva. The five elements (païca-
bhütas), the moon, the sun and the Yajamäna (Ätman) are
described as the eight forms (añöatanu = añöamürti). Yet they
are not identical with Çiva, but are the body of Çiva. Thus the
relation between the world consisting of eight forms and Çiva is
of the nature of the çarira (body) and the çarérin (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 Çiva. Lord Çiva is said to be the controller of
thirty-six principles (Ñaötriàçattattväni) 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.

J³eeK³ee— le¿e&Yesoë efkeÀefcel³e$een õ
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If it is asked as to whether there is ‘non-duality’, the
answer is given here —

MejerjYetleeoslemceeled ÒeHeáeelHejcesefÿveë~~54~~
DeelceYetlem³e osJem³e veeYesoes ve He=LekedÀefmLeefleë~~54~~

There is neither absolute non-difference nor absolute
separateness of Paraçivabrahman, who is the God assu-
ming the form of the Soul, from this world which happens
to be his body.  (54)

J³eeK³ee— Hejcesefÿveë efMeJem³e MejerjYetleeod Slemceeod Foefcel³e²§efue-
efveoxM³elJesve Òeleer³eceeveeled ÒeHeáeeod DeYesoes ve, Yeso SJesl³eLe&ë~ leLeeH³elce-
Yetlem³e efJeéeMejerefjCees osJem³e ve He=LekedÀefmLeefleë, IeìHeì³eesefjJe HejmHejyee¿elJes
efmLeeflevee&efmle, efMeJem³e J³eeHekeÀlJeeefoefle YeeJeë~~54~~

Of the Brahman who is Çiva, 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
Çiva is all-pervasive. (54)

Notes : There is neither absolute non-difference nor
absolute difference between Paraçivabrahman and the world,
because they stand in the relation of the ‘çarérin’ (dehin) and
the ‘çaréra’ (deha). This is the basis for calling Véraçaiva philo-
sophy as Bhedäbhedaväda or Dvaitädvaitamata. See notes under
S.S., 2.13 and 5.33-35 for the explanaton of Bhedäbhedaväda.

J³eeK³ee— leefn& Yesoë keÀLeefcel³e$een õ
In that case how can difference exist?  The answer is

given here —

De®esleveelJeeled He=LJ³eeosj%elJeeod DeelcevemleLee~~55~~
meJe&%em³e censMem³e vewkeÀªHelJeefce<³eles~~55~~

Since Påthvé (earth), etc., are insentient and since
Ätman (the embodied soul) is of a little knowledge, they
cannot have identity with Maheçvara who is the Omni-
scient one. (55)

J³eeK³ee— Yetc³eeospe&[lJeeod Deelceveë Deeqivenesef$eCees ³epeceevem³ee%e-
lJeeled, efkeÀefáe%elJeeefol³eLe&ë, censMem³e ®eje®ejue#eCeefJeéeMejerjm³e efMeJem³e
meJe&%elJeeefol³eLe&ë, SkeÀªHelJeb ªHeMejerjMejerefjCeesjwkeÌ³eb ves<³eles ves®íeefJe<e³eer-
ef¬eÀ³eles~ lemceeodYeso SJesl³eLe&ë~~55~~

Since Bhümi (earth), etc., are insentient (dull), since
the Ätman who is the sacrificer performing Agnihotra, is
without knowledge in the sense that he is endowed with a
little (limited) knowledge and since Çiva the Maheçvara
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 ‘çaréra’ and
‘çarérin’.  Hence there is difference between påthivé etc., which
are the body and Çiva who is the Preraka residing in the body.

J³eeK³ee— vevJesJeb Yeso%eeveJeeved keÀesçmeeefJel³e$een õ
If it is asked as to who is this knower of the notion of

difference, the answer is given here —

Fefle ³eef½evle³esefVel³eb He=efLeJ³eeosjäcetefle&leë~~56~~
efJeue#eCeb ceneosJeb meesçäcetefle&efvejemekeÀë~~56~~

Thus he who thinks always that the Mahädeva (Çiva,
the Great Lord) is different from the eight forms such as
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påthivé (earth), etc., is called ‘Añöamürtiniräsaka’ (one who
rejects the view that the eight forms are Çiva). (56)

J³eeK³ee— mHeäced ~~56~~  It is clear (56)

Fl³eäcetefle&efvejmevemLeueced~
Añöamü rtinirasanasthala ends.

DeLe meJe&ieÊJeefvejmevemLeueced õ (22)

J³eeK³ee— DeLe ceenséejm³e efue²efveÿeefJejesefOemeJe&ielelJeefvejmevemLeueb
ÒekeÀeMe³eefle õ

Then the author reveals Sarvagattvanirasanasthala
(the stage of rejecting the conception of omnipresence of
Siva) as the idea of omnipresence is not conducive to
‘Liìganiñöhä’, the firm devotion to the Liìga —

Sarvagatvanirasanasthala — (22)

mej&ielJes censMem³e meJe&$eejeOeveb YeJesled~~57~~
ve efue²cee$es leefVeÿes ve efMeJeb meJe&ieb mcejsled~~57~~

If Maheçvara is deemed as omnipresent, his worship
should be rendered everywhere, not merely in the Liìga.
Hence, he who is firmly devoted to the Liìga should not
consider Çiva as omnipresent. (57)

J³eeK³ee— censéejm³e meJe&ielJes meJe&$eejeOeveb m³eeled, efue²cee$es ve
m³eeled, lemceeefuue²efveÿë efMeJeb meJe&ieleb ve mcejsefol³eLe&ë~~57~~

If Maheçvara is taken as omnipresent, his worship
should be rendered everywhere, but not merely in the
Liìga.  Hence he who is deeply devoted to the Liìga should
not think of Çiva as omnipresent.  (57)

Notes : The author, here, points out the danger if Çiva’s
omnipresence is accepted at this stage, in which ‘Liìganiñöhä’
alone is emphasised.  The consideration that Çiva is everywhere,
not necessariy in the Iñöaliìga, distracts the mind of the devotee
from his faith.  The Mäheçvara is ‘sarvagatvaniräsaka’ because
he rejects the idea of Çiva’s omnipresence out of his firm devotion
towards his Iñöaliìga — “efue²wkeÀefveÿ³ee l³eeieer meJe&ielJeefvejemekeÀë~~” (Nirva-
cana). The vow of the Mäheçvara is to worship the Iñöalinga
thinking that Çiva is in his Iñöaliìga. To think of Çiva as omni-
present goes against this vow.  His concentration should be in
the Iñöaliìgapüjä.  The idea of omnipresence of Çiva would break
his concentration and distract him from his vow.

J³eeK³ee— veveg efMeJem³e meJe&ielelJeeYeeJes Heefjef®íVelJesve ueeskesÀ YekeÌle-
yeengu³eeled leÊe®íjerjme²lesäefue²eveeb ®e yeengu³eeoskeÀ$e efJeÞeefceleeMes<eMejerj-
Yeejm³eev³e$eeJemLeeveemecYeJeeled keÀLeb le$e le$e efmLeefleë mecYeJeleerl³e$een õ

It may be objected that if there is no omnipresence in
the case of Çiva, it amounts to saying that he is divided
(limited to the Iñöaliìga).  Since the number of devotes in
the world is large, since the number of Iñöaliìgas 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 (Iñöa-
liìgas)? Here the answer is given —

meJe&ieesçefHe efmLeleë MecYegë mJeeOeejs efn efJeMes<eleë~~58~~
lemceeov³e$e efJecegKeë mJesäefue²s ³epeseq®íJeced~~58~~

Although Çiva remains omnipresent, he exists espe-
cially in the Iñöaliìga which happens to be his resort.
Hence the devotee should worship him in his Iñöaliìga by
remaining averse to Çiva’s presence elsewhere. (58)

J³eeK³ee— MecYegë meJe&ieesçefHe J³eeHekeÀesçefHe mJeeOeejs mJeeÞe³eerYetleefue²s
efJeMes<eleë DeefleMe³esve efmLelees YeJeefle~ lemceeov³e$e efJecegKeë meved mJesäefue²s efMeJeb
Hetpe³esefol³eLe&ë~~58~~
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Although Çiva is omnipresent or all-pervasive, he
expecially very much exists in the Iñöaliìga, which is his
resort. Hence, the devotee should turn away from other
objects and worship him in his Iñöaliìga only.  (58)

Notes : In the philosophical plane, it is held that Çiva is
omnipresent and all-pervasive.  This is what is expressed in the
following Çruti statements : “leleë Hejb ye´ïe Hejb ye=nvleb ³eLee efvekeÀe³eb meJe&Yetles<eg
iet{ced~ efJeéem³ewkebÀ HeefjJesefäleejceerMeb leb %eelJeeçce=lee YeJeefvle~~ meJee&veveefMejesûeerJeë meJe&Yetle-
iegneMe³eë~  meJe&J³eeHeer me YeieJeeved lemceelmeJe&ieleeqMMeJeë~~” Çve. U., 3.7, 11)—
“The Yogins become immortal by realising one and only Çiva
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 Çiva
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 Iñöaliìga which happens to be his
resort (svädhära). Just as the sunshine which spreads every-
where, manifests especially in the mirror, so does Çiva who is
everywhere, manifest himself especially in the Iñöaliìga (Guru
and Jaìgama also). That is why the Mäheçvara finds the form
of Çiva limited to the Guru, the Iñöaliìga and the Jaìgama and
worships them. Another beautiful analogy is given in the next
stanza to explain this.

J³eeK³ee— veveg meJe&ieleë efMeJemle$e le$e efue²s keÀLeb efJeMes<esCe efleÿ-
leerl³e$een õ

If it is asked as to how Çiva who is omnipresent resides
in the respective Liìgas, the answer is given here —

efMeJeë meJe&iele½eeefHe mJeeOeejs J³ep³eles Ye=Meced~
MeceerieYex ³eLee JeefÚefJe&Mes<esCe efJeYeeJ³eles ~~59~~

Although Çiva is omnipresent, he is especially mani-
fested in the Iñöaliìga which is his resort, just as fire is
especially found in the womb of the Çamé tree. (59)

J³eeK³ee— Je=#eefmLelees JeefÚë MeceerJe=#es ³eLee efJeMes<esCe Yeemeles, leLee
efMeJeë meJe&ieleesçefHe mJeeOeejs efue²s Ye=Meced DeefleMe³esve J³ep³eles ÒekeÀeMele
Fl³eLe&ë ~~59~~

Just as the fire which exists in all trees, is especially
evident in the Çamé tree, so does Çiva who is omni-
present predominantly evident in the Iñöaliìga which is his
resort. (59)

Notes : Çamé is a kind of tree which is well known as the
tree in which fire is residing — DeeqiveieYee¥ MeceerefceJe~  (Çä.4.2); see
also Ma. Små., 8.247; Yä. Små., 1.302.  Çamé is called ‘Banni’ in
Kannaòa. Just as fire is manifested by the mutual rubbing of
the Çamé sticks, so is Çiva manifested in the Iñöaliìga by the
devotee’s concentration on the Iñöaliìga.

J³eeK³ee— veveg efue²s efkeÀceLe¥ efJeMes<esCe efleÿleerl³e$een õ
If it is asked as to why Çiva resides especially in the

Iñöaliìga, the answer is given here —

meJe&ielJeb censMem³e meJe&Meem$eefJeefveef½eleced~~60~~
leLeeH³eeÞe³eefue²eoew HetpeeLe&ceefOekeÀe efmLeefleë~~60~~

The omnipresence of Maheçvara is decided in all the
Çästras. Even then his stay is predominantly found in the
Iñöaliìga, etc., which are his resorts to receive worship. (60)

J³eeK³ee— De$eeefoMeyosve ieg©®ejcetefle&ue&#³esles~ efMeäb mHeäced~~60~~
Here by the word ‘ädi’ (etc.) Guru and Jaìgama are

indicated. The rest is clear.

 Notes : leLeeH³eeÞe³eefue²eoew is a better reading than leLeeH³eeÞe³eefue²sve;
the latter reading is found in Varäëasé edition (1993) with Maräöhi
translation and in the Telugu script edition with Mariöoëtadärya’s
Sanskrit commentary, editied by Çré P.R. Karibasava Çästrin and
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published by Vérasaìgappa (Vanivilas press, Mysore). Other
editions have the same reading as retained in the text here.
[Kashinath Shastrin’s edition, 1998, M.L. Nagaëëa’s edition,
1959, N.R. Karibasavaçästrin’s edition, 1921, Siddheshwara
Swamiji’s edition, 1999, G.G. Manjunathan’s edition (Kannaòa
Sähitya Pariñad) with Ujjinéça’s Kannaòa commentary, 1998].
Maritoëöadärya prefers this reading, as it is evident from his
commentary. All Çästras (Çruti and Småti) declare Çiva’s ‘sarva-
gatatva’. Muëò. U. (1.6) says — “³eÊeoêsM³eceûee¿eceiees$eceJeCe&ced De®e#egëÞees$eb
leoHeeefCeHeeoced~  efvel³eb efJeYegb meJe&ieleb megmet#ceb leoJ³e³eb, ³eÓtle³eeseEve HeefjHeM³eefvle Oeerjeë~~” —
“The wise visualise (realise) that Paraçivabrahman, who is beyond
the scope of the sensory organs (adreçyam), who is beyond the
grasp of the motor organs (agrähyam), who does not belong to
any Gotra (lineage), who does not belong to any Varëa (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 Çiva
especially resides in the Iñöaliìga (Guru and Jaìgama) for the
purpose of receiving worship. This is already stated in S.S., 6.36
— “DeHeefjeq®íVeceJ³ekeÌleb efue²b ye´ïe meveeleveced~~  GHeemeveeLe&cevleëmLeb Heefjeq®íVeb mJecee³e³ee~~”
See notes under the same.

J³eeK³ee— DeeqmceVeLex õ ``³ee les ©ê'' Fefle Þegl³eLe&cesJe MueeskeÀ-
cegKesveesHev³em³eefle õ

In this sense, the author presents the meaning of
the Çruti statement “Yä te rudra, etc.,” through the next
stanza —

efvel³eb Yeeefme leoer³emlJeb ³ee les ©ê efMeJee levetë~
DeIeesjeçHeeHekeÀeMeerefle Þegeflejen meveeleveer~~61~~

 The ancient lore (Çruti) says —“O Rudra,you shine
eternally as related to that auspicious body in the form of
the Iñöaliìga, which is peaceful and which is untouched by
any sin.” (61)

J³eeK³ee— ’Yees ©ê les leJe ³ee levetë efMeJeefue²cetefle&ë, efMeJee ce²uee,
DeIeesje DeYe³e¹je, DeHeeHekeÀeMeer oes<ejefnlee~ lJeb leoer³ees efue²mecyevOeer meved
efvel³eb Yeeefme“ Fefle meveeleveer efvel³ee Þegeflejen keÀLe³eleerl³eLe&ë~~61~~

“O Rudra, that your body in the form of the Çivaliìga
(Iñöaliìga) is auspicious (çivä), without creating any fear
(aghorä) and without any blemish (apäpakäçé). You shine
eternally as related to that Liìga”— this is what an ancient
(eternal) Çruti says. (61)

Notes : “³ee les ©ê efMeJee levetë, Fl³eeefo” — Tai.Saà., 4.5.1.1; Çve.U.,
3.5. See the Sanskrit commentary and English notes under S.S.,
6.62.  efvel³eb Yeeefme leoer³emlJeced õ Çiva resides eternally in the Iñöaliìga
borne on the body of the devotee.

J³eeK³ee— lemceeefoäefue²cesJe Hetpe³esefol³een õ
Hence, it is said that the Iñöaliìga alone should be

worshipped —

lemceelmeJe&Òe³elvesve meJe&mLeeveHeje*dcegKeë~
mJesäefue²s ceneosJeb Hetpe³eslHetpekeÀesÊeceë~~62~~

Hence, the Mäheçvara, who is the worshipper par
excellance, should with all efforts worship the Great Lord
in his own Iñöaliìga by discarding all other places. (62)

J³eeK³ee— lemceeled ÞegefleÒeefme×lJeeled HetpekeÀesÊecees ceenséejë meJe&-
Òe³elvesve meJe&mLeeveefJecegKeë meved mJesäefue²s mJemecyevOeJeleeräefue²s ceneosJeb
Hetpe³esefol³eLe&ë~~62~~

Hence, i.e., since it is well known in the Çruti, the
worshipper par excellence, who is none other than the
Mäheçvara, should with all efforts avoid all other places
and worship the Great Lord in his own Iñöaliìga, i.e., in the
Iñöaliìga belonging to him. (62)
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Notes : Mäheçvara worships the Iñöaliìga with the firm
faith that it is Çiva himself who is believed to be omnipresent,
all-pervasive and the resort of all.  This is the Liìganiñöhä which
characterises the Mäheçvara.

J³eeK³ee— SJeb yegodOJee mJesäefue²s ³epeVesJe meJe&ielJeefvejemekeÀ Fl³eenõ
It is said that he who worships Çiva in his own Iñöaliìga

after knowing this, is regarded as ‘Sarvagatvaniräsaka’ —

efMeJem³e meJe&ielJesçefHe meJe&$e jefleJeefpe&leë~~63~~
mJesäefue²s ³epeved osJeb meJe&ielJeefvejemekeÀë~~63~~

Although Çiva is omnipresent, he who worships Çiva
in his own Iñöaliìga without attachment elsewhere, is the
‘Sarvagatvaniräsaka’. (63)

J³eeK³ee—  mHeäced ~~63~~ It is clear. (63)

Fefle meJe&ielJeefvejmevemLeueced~
Sarvagatvanirasanasthala ends.

Notes : It is true, as stated in all Çästras, that Çiva is
omnipresent and all- pervasive.  But to the Mäheçvara, he
resides only in his Iñöaliìga.  This firm faith prevents his mind
from going astray.  The Mäheçvara should worship the Iñöaliìga
without diverting his attention to any thing else.  He should
forget himself in the grandeur of Iñöaliìga-worship.  Through
this single-minded devotion to the Liìga, the Mäheçvara
becomes ripe in thinking.  His inner vision becomes widened.
Thus he steps on to the next stage.

DeLe efMeJepeievce³emLeueced õ (23)

J³eeK³ee— DeLe ceenséejm³e HetpeeLe¥ meJe&ielJes efvejeke=ÀlesçefHe ÒeceeCe-
yeueeled meJe&ielJeb ³eLeeç²eref¬eÀ³eles, leLee ÒeceeCeyeueeled meJe&ce³elJeb ®ee²er-
keÀjCeer³eefceefle efMeJepeievce³emLeueb efveªHe³eefle õ

Sivajaganmayasthala — (23)

Then the author propounds ‘Çivajaganmayasthala’
(the stage reflecting the conception of Çiva as pervading
the world) with the idea that Çiva’s all-pervasiveness should
be accepted on the strength of authorities in the same way
as Maheçvara’s omnipresence is admitted on the basis of
valid means although his omnipresence is rejected for the
purpose of worship —

HetpeeefJeOeew efve³ec³elJeeefuue²cee$es efmLeleb efMeJeced~~64~~
Hetpe³eVeefHe osJem³e meJe&ielJeb efJeYeeJe³esled~~64~~

Even while worshipping Çiva as residing in the Liìga
(Iñöaliìga) only as he should be restricted that way in the
process of worship, the Mäheçvara should mentally cherish
the Lord’s omnipresence. (64)

J³eeK³ee— efMeJem³e meJe&efve³eecekeÀlJesçefHe HetpeekeÀeues YekeÌleefve³ec³e-
lJeeod YekeÌleeOeervelJeeefuue²cee$es efmLeleb efMeJeb YekeÌleë Hetpe³eVeefHe osJem³e efue²-
efmLelem³e ÒekeÀeMeelceveë efMeJem³e meJe&ielJeb efJeYeeJe³esled, Dev³eLee kegÀcYekeÀejJeled
Heefjeq®íVelJeÒeme²eefoefle~~64~~

Although Çiva 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 Çiva as residing in the Iñöaliìga alone,
the devotee should mentally cherish the omnipresence
of the God, i.e., of Çiva who is of the nature of brilliance
and who resides in the Iñöaliìga. Otherwise, Çiva will have
to be assumed as separate like the potter who is making
the pot. (64)

Notes : kegÀcYekeÀejJeled õ In the preparation of pot, the clay
serves as the material cause (Upädänakäraëa) and the potter is
the instrumental cause (Nimittakäraëa).  As the Nimittakäraëa,
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the potter is separate from the pot.  But Çiva is not so.  He is
not separate from the world because he is both the Upädäna-
käraëa and the Nimittakäraëa.  This point will be explained with
analogies in the next three stanzas.

J³eeK³ee— SJeb meJe&ielJes efme×s efJeéem³e ’Deelceve DeekeÀeMeë mebYetleë,
DeekeÀeMeeÜe³egë, Jee³eesjeqiveë, DeivesjeHeë, DeodY³eë He=LJeer“ Fefle ÞeglesjefYeVeefveefce-
ÊeesHeeoevekeÀejCelJeÞeJeCeeod yeng¢äevleHetJe&kebÀ efMeJepeievce³elJeb ÒeefleHeeo³eefle õ

After Çiva’s omnipresence is thus established, acco-
rding to the Çruti statement “Ätmana äkäçaù sambhütaù,
etc.,” which means that ‘Ether was born from the Ätman
(Brahman), air from the ether, fire from the air, water from
the fire and earth from the water,” it is known that Çiva
is the combined material-cum-instrumental cause of this
world.  Hence, the author propounds Çiva as pervading the
world (Çivajaganmayatva) with many analogies —

³emceeosleled meceglHeVeb ceneosJee®®eje®ejced~~65~~
lemceeosleVe efYeÐesle ³eLee kegÀcYeeefokebÀ ce=oë~~65~~
efMeJeleÊJeelmeceglHeVeb peieomceeVe efYeÐeles~~66~~
HesÀveesefce&yegodyegoekeÀejb ³eLee efmevOeesve& efYeÐeles~~66~~

³eLee levlegefYe©lHeVeë Heìmlevlegce³eë mce=leë~~67~~
leLee efMeJeelmeceglHeVeb efMeJe SJe ®eje®ejced~~67~~

Since this world consisting of the movable and the
immovable is born from the Great God (Çiva), it cannot
differ from him, just as pot, etc., cannot differ from clay.
(65)  The world which is born from the principle of Çiva,
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

immovable which is born from Çiva regarded as Çiva
himself (made up of Çiva— Çivamaya). (67)

J³eeK³ee— mHeäced ~~65~~ ³emceevceneosJeeefoefle mecyevOeë~ efMeäb
mHeäced~~66~~

It is clear. (65) ‘‘Yasmät’’ should be taken with ‘‘Mahä-
devät’’.  The rest is clear. (66)

Notes : “Deelceve DeekeÀeMeë mebYetleë, Fl³eeefo” — Tai.U., 2.1.  Here this
Çruti statement is quoted to show that Çiva is the Upädäna-
käraëa as well as Abhinnanimittakäraëa. The potter is ‘Bhinna-
nimittakäraëa’ of pot because he stands separate from the pot
while making it out of clay which is again external to him.  Çiva
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
Upädänakaraëa of the web. The spider itself is the Abhinna-
nimittakäraëa also. See — “³eLeesCe&veeefYeë me=peles ie=ÔCeles ®e” (Muëò.U.,
1.1.7) — ‘Just as the spider creates its web and withdraws it ....’.
Similarly Çiva is both the Upädänakärana and Abbinnanimitta-
käraëa 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 (pariëäma) of the clay.  In the second analogy, the foam,
etc., are the transformations (pariëäma) of the ocean. Both
these analogies are from the point-of-view of Pariëämaväda. In
the third analogy, the cloth is the ultimate form of the threads.
Hence this is an analogy on the basis of Ärambhaväda (like that
of the world and the atoms). All the three have the idea of
‘abhinnatva’ between the Upadänakaraëa and its Kärya 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 Çiva. This is the teaching of the Bra.Sü. —
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“leovev³elJeced DeejcYeCeMeyoeefoY³eë” (2.1.14).  This sütra speaks of “kärya-
käraëänanyatva’ (non-difference between the effect and the
cause), the world being the ‘kärya’ and Paraçivabrahman being
the ‘käraëa’.  The reference is here to this Çruti statement and
others that follow it :  “³eLee meesc³eskesÀve ce=eqlHeC[sve meJe¥ ce=Cce³eb efJe%eeleb m³eeod
Jee®eejcYeCeb efJekeÀejes veeceOes³eb ce=efÊekesÀl³esJe mel³eced~” (Chä.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 ‘måëmaya’ (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
‘Çivamaya’. This is the teaching of this ‘Çivajaganmayasthala’.

J³eeK³ee— veveg ce=oeoerveeb efJekeÀeefjlJeeled efMeJem³e efveefJe&keÀeefjlJeeod
GkeÌle¢äevlees efJe<ece Fl³eenõ

It may objected that the analogy is not corresponding
with the matter on hand because clay, etc., are objects that
undergo modifications, while Çiva does not undergo
modifications.  Here the answer is hinted —

DeelceMeeqkeÌleefJekeÀemesve efMeJees efJeéeelcevee efmLeleë~~68~~
kegÀìerYeeJeeod ³eLee Yeeefle Heìë mJem³e ÒemeejCeeled~~68~~

Çiva stands in the form of the world through the
expansion of his own Çakti, just as the cloth appears in the
form of the tent through its expansion. (68)

J³eeK³ee— Heìë mJeleeoelc³eeHeVeÒemejCeMekeÌl³ee kegÀìerYeeJeeled ÒemLeeve-
kegÀìerYeeJeeod ³eLee Yeeefle, leLee efMeJeesçefHe mJeelceMeeqkeÌleefJekeÀemesve efJeéeelcevee
efmLeleë meved Yeeleerl³eLe&ë~~68~~

Just as the cloth appears in the form of a tent for the
travellers by the power of expansion which is inherent in

it, so does Çiva shine standing in the form of the world by
the expansion of the Çakti who is inherent in him.  (68)

Notes : Çiva’s Çakti which makes him stand as the world
is called Parigrahaçakti. He stands himself in the form of the
world through the expansion of his Parigrahaçakti.  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 Çiva
is with his contracted Çakti or with his expanded Çakti he does
not undergo any modification. The expansion of his Çakti is
creation and the contraction of his Sakti is annihilation.

J³eeK³ee— veveg ÒemejCeMeeqkeÌleÜeje ³eLee Heìm³eeefHe efJekeÀejYeekeÌlJeced,
leLee efMeJem³eeefHe mJemeceJesleMeeqkeÌleÜeje efJekeÀeefjlee m³eeefol³e$e ¢äevleevlej-
cegHev³emeVegkeÌleeLe&cegHemebnjefle õ

It may still be objected that just as the cloth has the
nature of undergoing modification through its power of
expansion, so should Çiva also have the nature of under-
going modification by the Çakti who is inherent in him.
Here the author presents another analogy (to meet that
objection) and concludes the matter on hand —

lemceeeq®íJece³eb meJe¥ peieosle®íje®ejced~~69~~
leoefYeVele³ee Yeeefle meHe&lJeefceJe jppegleë~~69~~

Hence all this world which is consisting of the movable
and the immovable and which is pervaded by Çiva, does not
stand different from him, just as serpentness does not
appear different from the rope. (69)

J³eeK³ee— jppegë mJeefveÿoerIe&Je=ÊeieesOetceJeCe&leeMeeqkeÌleJeMeeod efJekeÀej-
jeefnl³esve ³eLee meHe&lJesve Yeeefle, leLee efMeJeesçefHe efJekeÀejjeefnl³esve mJemeceJesle-
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cee³eeMekeÌl³ee efJeéeeefYeVele³ee Yeeefle, lemceeled meJe&cesle®®eje®ejb efJeéeb efMeJece³eb
ve leodJ³eefleefjkeÌleefcel³eLe&ë~~69~~

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 Çiva also appear as not different from the
world by virtue of his inherent Mäyäçakti without himself
undergoing any modification. Hence all this universe
which is consisting of the movable and the immovable, is
pervaded by Çiva and it is not different from him. (69)

Notes : The analogy of the rope and the serpent is given here
to explain that Çiva appears as this world through his inherent
Mäyäçakti without himself undergoing any modification and
that on that score he cannot be called ‘vikärin’ (one who under-
goes change).  Hence, it should not be urged that Çri S.S. is in
favour of Adhyäsaväda. 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 Vivartaväda 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
Çiva manifests himself as the world by virtue of his inherent
Mäyäçakti without undergoing any change.  This leads to the
conclusion that the world is ‘Çivamaya’ in the sense that it is
pervaded by Çiva.

J³eeK³ee— DeLe oe{îee&Le&cegoeËle¢äevleHetJe&kebÀ yeng¢äevleceen õ
Then in order to confirm the same idea, the author

gives many analogies along with the analogies already
given —

jppeew meHe&keÓeefle MegkeÌleew leg jpelelJeJeled~~70~~
®eesjlJeJeoefHe mLeeCeew cejer®³eeb ®e peuelJeJeled~~70~~

ievOeJe&HegjJeodJ³eeseqcve meeq®®eoevevoue#eCes~~71~~
efvejmleYesomeÓeJes efMeJes efJeéeb efJejepeles~~71~~

The world shines in Çiva 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)

J³eeK³ee— jppeew ieesOetceJeCe&MekeÌl³ee meHe&lJeJeled, MegkeÌleew OeeJeu³eMekeÌl³ee
jpelelJeJeled, mLeeCeew oerIe&leeMekeÌl³ee Heg©<elJeJeled, cejer®³eeb mJe®íleesêskeÀMekeÌl³ee
peuelJeJeled, keÀeueMekeÌl³ee J³eeseqcve ievOeJe&veiejJeled, efvejmlemecemleÒeeHeefáekeÀYeso-
Jeefle efveefJe&keÀejs meeq®®eoevevomJeªHes HejefMeJeye´ïeefCe, lelmeceJesleefJeceMe&MeeqkeÌle-
ÒeeflemHegÀjCee³eceevecee³eeMekeÌl³ee efJeéeb leoefYeVele³ee Yeeleerl³eLe&ë~~70-71~~

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 Paraçiva-
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
Mäyäçakti which is the reflection of the Vimarçäçakti
inherent in him.  (70-71)

Notes : Here five analogies are given to illustrate the point
that Paraçivabrahman does not undergo any modification and
that although he is ‘avikärin’, he manifests himself as the world
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through his Mäyäçakti.  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 Niçväsa Kä.
quoted in the Kannaòa commentary of Çré P.R. Karibasava
Çästrin : “SkewÀJe JemlegleMMewJeer ³ee MeeqkeÌleefve&ce&uee Heje~ DeefJeveeYeeefJeveer MecYeesMMeg®es©<Ce-
lJeJelÒeYees~~ %eeveef¬eÀ³eeeqlcekeÀe meeefHe mel³ee efvel³eesefoleÒeYee~ meeHejeefYecegKeer meJe&yevOeuesMe-
efJeJeefpe&lee~~ Devev³eev³ee efMeJeelmewJe Jemleglees cetefle&jeréejer~ ÒeOJemleeJejCee Meevlee Jemleg-
cee$eeçefleueeuemee~  DeeÐevleesHejlee meeOJeer cetefle&lJesveesHe®e³e&les~~  efyevog#eesYees ³eleMMecYeesMMeeqkeÌlejsJe
ÒeJele&les~  me efyevogë #egyOeleeb ÒeeHlemmecemleb keÀleg&cen&efle~~” — “Çiva’s Çakti is in reality
one only.  She is inseparable from Çiva and is pure, supreme and
without a second like the heat of the sun.  She assumes the forms
of Jïänaçakti, Kriyäçakti and Satyaçakti.  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 Çiva and
different from Çiva.  She is in reality of the form of Çiva.  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 Çakti of
Çiva creates the Bindu and that Bindu, when excited, becomes
capable of creating everything.”  Yet Çiva is without any ‘vikära’
or change.

J³eeK³ee— vevJesefYeo=&äevlewefJe&éeb ÒeeleereflekebÀ m³eeefol³e$e ¢äevleevlej-
ceenõ

The author gives another analogy by anticipating an
objection that the aforesaid analogies would project the
world as an appearance or illusion —

He$eMeeKeeefo©HesCe ³eLee efleÿefle HeeoHeë~~72~~
leLee Yetc³eeefoªHesCe efMeJe SkeÀes efJejepeles~~72~~

Just as the tree stands in the form of leaves, branches,
etc., so does Çiva alone manifest himself in the form of the
earth, etc. (72)

J³eeK³ee— Je=#es ³eLee keÀeueMekeÌl³ee efJekeÀejeefnl³esve mJeevleueeavemJe-
efJepeeleer³eHe$eHeg<HeeefoYesoefJeefMeälJesve Yeeefle, leLee efMeJe SJe mJemeceJesleMeeqkeÌle-
leeoelc³e¬eÀes[erke=ÀleYetc³eeefoªHesCe ÒeeflemHegÀjCeiel³ee Yeeleerl³eLe&ë~ le$e Oe=l³ee
OejefCeë, keÀ©Ce³ee peueced, GppJeuele³ee lespeë, HejceevevomHevovesve Jee³egë,
ef®eodJ³eeHl³ee J³eesce, ef®eefleme¹es®eef®eÊeefJeefMeäes peerJe Fefle efJeJeskeÀë~  veveg Je=#em³e
meeJe³eJelJeeled, leoeYeememeb³egkeÌleefMeJem³e efvejJe³eJelJeeled, lelmeceJesleMekeÌlesjefHe
leoefYeVelJesve leLeelJeeled, keÀLeb meeJe³eJeÒeHeáeªHesCe Yeemeveb mebYeJeleerefle
veeMe²veer³eced, MekeÌlesë efMeJeeefYeVelJes meefle ogIe&ìkeÀeefjlJesve DeefnkegÀC[uev³ee³esve
mJemJeelev$³eHeefjkeÀefuHeleYesoesHeefmLeefleHejceeCegkeÀe³e&YetleÜîeCegkeÀeoeefJeJe lelkeÀe³e&-
ªHecee³eeMekeÌlesë meebMelJes mecYeJeleerl³egkeÌlelJeeled, ``efJeäY³eenefceob kegÀlmveceskeÀebMesve
efmLelees peieled'' Fefle YeieJeogkeÌles½e~  ÒeeleereflekeÀÒeHeáeªHesCeeefHe mJeMeeqkeÌlev³etveer-
YeeJesve efMeJe SJe Yeemeles, MegeqkeÌlejpele³eesë HejmHejmeÊJeeod cesuekeÀebMees veemleerefle
Jeolee efve<esOeÒeefle³eesefielJesve meceeve³eesiesve ®e meesçH³e²erkeÀjCeer³e SJe, GÊej-
#eCeyeeO³eceevelJeeled MeeqkeÌlev³etveerYeeJeefveyevOevesefle meJe¥ efJeéeb efMeJece³ecesJesefle
meb#esHeë~ Jemleglemleg yeeOe SJe veeefmle, IeìHeì³eesefjJe MegeqkeÌlejpele³eesjefHe
JemleglJeeled~ veeefHe MegeqkeÌle%eevesve jpele%eevem³e yeeOeë, IeìHeì%eeve³eesefjJe efYeVe-
keÀeueefYeVeefJe<e³elJeeled~ vevJeskeÀeqmceVesJe Oeefce&efCe Fob jpeleb vesob jpeleefceefle
efJe©×eJeYeemeÜ³em³e ÒeeceeC³eemecYeJeeled, DeLeesÊejkeÀeefuekeÀjpeleeYeeJe%eevesve HetJeex-
lHeVejpele%eevem³e yeeOeesç²eref¬eÀ³ele Fefle ®esVe, %eeveeveeb ef$e#eCeeJemLeeef³elJe-
efve³ecesve jpeleeYeeJe%eeveefmLeeflekeÀeues jpele%eevem³eeYeeJeeled~ efkeÀáe, yeeO³e-
yeeOekeÀYeeJem³e oC[YeeC[v³ee³esve HejmHejevJe³emeeHes#elJesve %eeveeveeb iegCelJesve
HejmHejmecyevOeeYeeJeeled~ lemceeod IeìHeì%eeve³eesefjJeesvces<eefveces<e³eesj²erkeÀjCeer³e-
lJesve yeeOem³ewJeeYeeJeeefoefle efokedÀ ~~ 72~~

Fefle efMeJepeievce³emLeueced~
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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 Çiva himself appear, by way of his outward mani-
festation, in the form of earth, etc., through the operation
of his Mäyä which is an intimate aspect of his Çakti
(Vimarçäçakti). The discernment here is that the earth
(dharaëi) is from his fortitude (dhåti), the water from his
compassion (karuëä), 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
(Jéva) is characterised by the mind with the contraction of
understanding. It may be objected here thus :  The tree is
endowed with parts.  But Çiva who is taken as analogous
to it, is devoid of parts.  Çakti 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
Çiva with such Çakti.  The answer is that such a doubt need
not be raised because Çakti is not different from Çiva and
she is at the same time capable of doing what is impossible.
Hence, in accordance with the maxim of ‘Ahikuëòala’, i.e.,
the serpent’s nature of remaining both stretched and
circular, Çakti can with her freedom of will be both
endowed with parts and without parts.  Just as ‘dvyaëuka’
(molecule of two atoms) which is the effect of atom,
has parts, so does Mäyäçakti who is the effect of Çiva
(i.e., Çiva’s Çakti) have parts. Thus it is possible for him
(Çiva) to appear through his Mäyäçakti as the world which
is endowed with parts. The statement of the Bhagavän
(Lord Kåñëa), viz., “Viñöabhyähamidam, 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, Çiva himself appears

as the imaginary world through the curtailment of his Çakti.
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 Çiva’s
Çakti, the entire world is pervaded by Çiva 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 (bädhaka) and the pot is to be destroyed (bädhya),
there is the necessity of mutual relation.  Since both the
apprehensions as the existence of silver (bädhya) and
absence of silver (bädhaka) 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 (unmeña) and the
closing (nimeña) of knowledge. (72)

Çivajaganmayasthala ends
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Notes : Just as conch-shell appears as silver so does
Brahman appear as the world. This is Vivartaväda. If this is
accepted, it is as good as accepting the Adhyäsaväda. Then it
will have to be admitted that the teaching of S.S. amounts to
“ye´ïe mel³eb peieeqvceL³ee” (Çaìkara’s teaching). Here according to
Adhyäsaväda, Mäyäçakti is superimposed on Brahman and
the world is a modification of Mäyä and a false modification
(vivarta) of Brahman. But according to S.S., Mäyaçakti is only
a modification or an aspect of Vimarçäçakti who is inherent in
Paraçivabrahman. It is the thirty-first principle (tattva) among
the thirty-six principles. Paraçivabrahman manifests himself
as the world through the operation of that Çakti. Thus the
Mäheçvara, who is firmly devoted to the Iñöaliìga, looks upon
the world as pervaded by Çiva.

DeLe YekeÌleosefnkeÀefue²mLeueced õ (24)

J³eeK³ee— DeLewJeb efMeJepeievce³elJesçefHe õ ’JesoJesoevleJeekeÌ³eeLe&-
mevOeeveeleerleJele&veë~ YekeÌleYeeJeHejevevoes YekeÌleYeeJewkeÀiees®ejë~~“ Fefle ³eesie-
peeieceJe®eveevegmeejsCe YekeÌleËo³es ÒekeÀeMele Fefle YekeÌleosefnkeÀefue²mLeueb meHleefYeë
met$ewë ÒeefleHeeo³eefle õ

Bhaktadehikaliìgasthala — (24)

Although Çiva has pervaded the world, yet in accor-
dance with the statement of Yogaja Ä., viz, “Vedavedänta-
väkyärtha, etc.”, which means that “Çiva who is beyond the
context of the interpretation of Veda and Vedänta and who
is the supreme bliss residing in the temperament of the
devotees, is revealed to the heart of the devotee,” Çiva
shines in the heart of the devotee.  With this idea in mind,
the author propounds Bhaktadehikaliìgasthala in seven
stanzas —

mecemlepeieoelceeefHe Me¹jë Hejceséejë~~73~~
YekeÌleeveeb Ëo³eecYeespes efJeMes<esCe efJejepeles~~73~~

Although Çaìkara, the Supreme Lord, resides in the
entire world as its soul, yet he shines especially in the heart-
lotus of the devotees. (73)

J³eeK³ee— Me¹jë megKe¹jë Hejceséejë HejefMeJe mecemlepeieoelceeefHe
YeeJeeYeeJeªHeÒeHeáece³eesçefHe YekeÌleeveeb mJeYekeÌleeveeb Ëo³eecYeespes Ëo³ekeÀceues
efJeMes<esCe efJejepeles DeeefOekeÌ³esve ÒekeÀeMele Fl³eLe&ë~~73~~

‘Çaìkara’ means ‘one who gives joy’. Although such
a Çaìkara who is the Supreme Lord called Paraçiva, 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 : “JesoJesoevleJeekeÌ³eeLe&, Fl³eeefo” — Yogaja Ä., which is not
available now.  Bhaktadehikaliìgasthala is that stage in which
the Liìga (Çiva) is visualised as residing in his heart by the
devotee.  ‘Bhaktadehikaliìga’ means the Liìga residing in the
body of the devotee, i.e., in the heart of the devotee.  Meb keÀjesleerefle
Me¹jë~  Çiva is everywhere.  Hence he is ‘samastajagadätmä’.  Yet
he is revealed to the pure heart of the devotees as their supreme
bliss.  The heart of the Mäheçvara is like a clear mirror.  Çiva
is reflected in it.  He manifests in it as supreme bliss.

J³eeK³ee— lelkeÀLeefcel³e$een õ
If it is asked as to how it is, the answer is given here —

kewÀueemes cevojs ®ewJe efnceeêew keÀvekeÀe®eues~~74~~
Ëo³es<eg ®e YekeÌleeveeb efJeMes<esCe J³eJeefmLeleë~~74~~

He (Çiva) is especially stationed in the Kailäsa,
Mandara mountain, Himälaya mountain, Meru mountain
and the hearts of the devotees.  (74)

J³eeK³ee— S<eg mLeeves<eg ³eLee efMeJees efJeMes<esCe Yeemeles, leLee mJeYekeÌleeveeb
Ëo³es Yeemele Fl³eLe&ë~~74~~
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Just as Çiva resides especially in these places (Kailäsa,
etc.), he resides especially in the hearts of the devotees. (74)

Notes : Kailäsa, etc., are the places where peace reigns
supreme. Hence, Çiva 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 — “Çästrapuru-
ñarirä, nimma çästrada mahäpatha honalalli hodalli, bhakta-
dehikadevanendariyade keööiralla. ‘Yatra çivastatra mäheçvara’
nendu heÿittu munna, antu bhakta, nitya satya sannihita
Guheçvarä — nimma çaraëa” — (Allamaprabhudevara vacana-
sampuöa, Kannaòa Pustaka Prädhikära, Bangalore, 2001, Vacana
no. 113, beginning — “Ägamapuruñarirä nimma ägama”).
Kaöhä.U. says — “De²§ÿcee$eë Heg©<ees ceO³e Deelceefve efleÿefle~” (4.12) — “The
Puruña (Ätman) who is of the size of a thumb, resides in the
body (i.e., heart) ”.  Accordingly, Bhaga. G. says — “F&éejë meJe&Yetleeveeb
ËÎsMesçpe&ve efleÿefle~” (18.61) — “The Lord of all beings resides,
O Arjuna, in the region of the heart”. He is ‘Bhaktadehikaliìga’.

J³eeK³ee— vevJeHeefjeq®íVeë Hejceséejë keÀLeb Heefjeq®íVeë meved YekeÌleosns<eg
jepele Fl³e$een õ

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 —

meJee&lceeefHe Heefjeq®íVees ³eLee osns<eg Jele&ves~~75~~
leLee mJekeÀer³eYekeÌles<eg Me¹jes Yeemeles meoe~~75~~

Just as Çaìkara, 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)

J³eeK³ee— meJee&lceeefHe Hejceséejes osJeefle³e&*dceveg<³eue#eCemekeÀueosns<eg
efYeVeevleëkeÀjCeefJeefMeäs<eg Òeefleefyecyeiel³ee ³eLee Yeemeles, leLee mJekeÀer³eYekeÌles<eg
meoe ÒekeÀeMele Fl³eLe&ë~~75~~

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)

J³eeK³ee— DeeqmceVeLex ÒeceeCeieefYe&leJe®eveceen õ
In this sense, the author makes a statement which is

pregnant with authority —

efvel³eb Yeeefle lJeoer³es<eg ³ee les ©ê efMeJee levetë~~76~~
DeOeesjeçHeeHekeÀeMeerefle Þegeflejen meveeleveer~~76~~

The ancient Çruti says – “O Rudra, that your body in
the form of the Liìga which is peaceful and which is not
touched any defect, ever shines in those who belong to
you. (76)

J³eeK³ee— Yees ©ê les leJe ³ee levetë efMeJeefue²cetefle&ë, DeIeesje meewc³ee,
DeHeeHekeÀeMeer oes<ejefnlee, mee efue²cetefle&ë lJeoer³e<eg lJelmecyeefvOe<eg YekeÌles<eg efvel³eb
Yeeleerefle meveeleveer efvel³ee Þegeflejen ~~76~~

“O Rudra, that your body, which is in the form of
Çivaliìga, which is peaceful and which is without any
defects, ever resides in the bodies of your devotees” – thus
says the ancient, eternal Çruti. (76)

Notes:``³ee les ©ê efMeJee levetë'' (Çve. U. 3.5.; Tai.Saà, 4.5.11). See
also S.S., 10.61 above.

J³eeK³ee— veveg efMeJeYekeÌleJ³eefleefjkeÌles<eg ve Yeemeles efkeÀefcel³e$een õ
If it is objected as to whether he does not shine in those

who are not the devotees of Çiva the answer is given here —

efJeMeg×s<eg efJejkeÌles<eg efJeJesefkeÀ<eg cenelcemeg~~77~~
efMeJeefmleÿefle meJee&lcee efMeJeuee_íveOeeefj<eg~~77~~
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Çiva 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 Çiva. (77)

J³eeK³ee— efJeMeg×s<eg efJejkeÌles<eg <eìdmLeue%eeefve<eg ®ejcetefle&eq<Jel³eLe&ë
efJeJesefkeÀ<eg cenelcemeg MegkeÀeefo³eesefieeq<Jel³eLe&ë efMeJeuee_íveOeeefj<eg Yetefle©êe#e-
cee$eOeeefj<eg ®esl³eLe&ë, meJee&lcee efMeJeë, efvel³eb efleÿefle ÒekeÀeMele Fl³eLe&ë~~77~~

Çiva, 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 ‘Caramürtis’ (Jaìgamas,
wandering mendicants of Véraçaiva faith), of the great
persons such as Çukayogin who are endowed with
discrimination and of those persons who are adorned with
signs of Çiva such as Bhasma, Rudräkña, etc. (77)

J³eeK³ee— vevJesJeb ®esled meeOeejCelJeeled efMeJeYekeÌles<eg keÀes efJeMes<e
Fl³e$een õ

If it is asked as to what is the speciality of the devotees
of Çiva since this is common to all, the answer is given
here —

efvel³eb mevlees<e³egkeÌleeveeb %eeveefveOet&lekeÀce&Ceeced~~78~~
ceenséejeCeecevleëmLees efJeYeeefle Hejceséejë~~78~~

The Great Lord shines in the hearts of the Mäheçvaras
who are always endowed with contentment and the
blemishes of whose fruits of Karman (deeds) are eradicated
by knowledge. (78)

J³eeK³ee— efMeJe%eevesve efveOet&lekeÀuce<eJeÊJeeled efMeJemegKeevegYeeefJeveeb
HejceséejeCeeb (ceenséejeCeeb) efvece&ueoHe&Ces cegKeeosëmHegÀìle³ee YeemeveefceJeeeflemHegÀì-
le³ee les<eecevlemLeë meved Yeeleerl³eLe&ë~~78~~

The Great Lord shines very clearly inside the hearts
of the Mäheçvaras like the face, etc., in the clear mirror,
since they are experiencing the joy of Çiva due to the total
washing away of all blemishes (of Karman) through the
knowledge of Çiva. (78)

Notes: Those who are always contented with that which
they get as ‘Prasäda’ from the Great Lord are called ‘nitya-
santoñins’. It is this continuous contentment that marks the
ripeness of the Mäheçvara and his eligibility to rise to the next
major stage in spiritual ascent called Prasädisthala. It is
‘Çivajïäna’ that brings them such a contentment. It is in the
form of awareness of Çiva at all times. This awareness
(Avadhäna) is the special feature of the next Sthala called
Prasädisthala.  ‘Nityasantoñatva’ and ‘jïänanirdhütakarmatva’
are the characteristics of the Prasädin.

J³eeK³ee— DeLe Je#³eceeCeÒemeeefomLeueb met®e³eefle õ
Then the author indicates the next sthala called

Prasädisthala —

Dev³e$e MecYees jeflecee$eMetv³ees efvepesäefue²s efve³eleevlejelcee~
efMeJeelcekebÀ efJeéeefceob efJeyegO³eved ceenséejesçmeew YeJeefle Òemeeoer~~79~~

Fefle Þeercel<eìdmLeueye´efïeCee efMeJe³eesefieveecvee efJejef®eles
Þeerefme×evleefMeKeeceCeew ceenséejm³e veJeefJeOemLeueÒeme²es

veece oMeceë Heefj®ísoë meceeHleë~~10~~
This Mäheçvara who has no attachment towards gods

other than Çiva and whose mind is fully absorbed in his
Iñöaliìga, becomes the Prasädin by cherishing this world as
Çiva in spirit. (79)

Here ends the tenth chapter dealing with the nine sthalas
of the Mäheçvarasthala in Çrésiddhäntaçikhämaëi written

by Çivayogi Çiväcärya who has realised the
Brahman through the path of six Sthalas. (10)

Ul@FGvRh Ykkcv#^k@bZk Tk^kl^kSkbQk\kÉkbkE*h 559558 ÌkmlbkákTPl#kBkkYklOkh R#kYkh



J³eeK³ee— MecYeesë efMeJeeled Dev³e$e osJeleevlejs jeflecee$eMetv³eë Òeerefle-
uesMesveeefHe jefnleë meved efvepesäefue²s efve³eleevlejelcee efve³eefceleevleëkeÀjCeJeevemeew
ceenséej Fob efJeéeced Foefcel³e²§efueefveoxM³elJesve Yeemeceeveb efJeéeb efMeJeelcekeÀ-
cegkeÌle¢äevlewë efMeJece³eefceefle efJeyegO³eved meved Òemeeoer YeJeleerl³eLe&ë~ ``efMeJe SkeÀes
O³es³eë efMeJe¹jë meJe&cev³elHeefjl³ep³e'' Fl³e$e Þegefleë~~79~~

Fefle YekeÌleosefnkeÀefue²mLeueced~
Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCe-ceefjleesCìoe³exCe efJejef®elee³eeb

leÊJeÒeoerefHekeÀeK³ee³eeb Þeerefme×evleefMeKeeceefCeJ³eeK³ee³eeb ceenséejm³e
veJeefJeOemLeueÒeme²es veece oMeceë Heefj®ísoë meceeHleë~~10~~
The Mäheçvara who is free from even the slightest

attachment elsewhere, i.e., in gods other than Çiva and who
is confined to his Iñöaliìga, i.e., whose inner senses are
concentrated in this Iñöaliìga, becomes the Prasädin by
understanding the world which is referred to as this
because of pointing towards it by the finger as this, in the
form of Çiva himself as demonstrated by the analogies (in
the previous stanzas). The authority here is the Çruti
statement “Çiva eko dhyeyaù, etc.,” which means that “Çiva
alone who extends auspiciousness to all should be meditated
upon, leaving out everything else.” (79)

Bhaktadehikaliìgasthala ends.

Here ends the tenth chapter dealing with the nine Sthalas
of Mäheçvarasthala in the commentary on

Çrésiddhäntaçikhamaëi called Tattvapradépikä written by
Çri Maritoëöadärya who is the foremost among those who
are well-versed in Vyäkaraëa, Mémäàsä and Tarka. (10)

Notes: ``efMeJe SkeÀes O³es³eë Fl³eeefo'' Atha. Çikh. U., 3. Awareness
of Çiva at all times is called Avadhana bhakti (Bhakti of the
nature of vigilence).  This is the characteristic of the Prasädin.
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SkeÀeoMeë Heefj®ísoë

Òemeeefoveë meHleefJeOemLeueÒeme²ë
Deieml³e GJee®e õ

GkeÌlees ceenséejë mee#eeefuue²efveÿeefoOece&Jeeved~~1~~
keÀLeces<e Òemeeoerefle keÀL³eles ieCevee³ekeÀ~~1~~

Agastya says—

The Mäheçvara is declared to be one whose piety
consists actually of adherence to the Iñöaliìga, etc. O Lord
of the Gaëas, how is he called Prasädin? (1)

J³eeK³ee— mHeäced ~~1~~ It is clear. (1)

Notes : Agastya asks Reëuka about the nature of the
Prasädin.  He is now fully aware of the nature of the Mäheçvara
and his religious practices as expounded in the nine Sthalas
starting from Mähesvarapraçaàsästhala and ending with Bhakta-
dehikaliìgasthala. He is curious to know how he rises to the
status of the Prasädin. What are his religious duties? What are
the sub-Sthalas of Präsadisthala? What is the nature of his
Liìga-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 Prasädin and as to what are
his attainments and practices. For this purpose Çré Reëuka
defines Prasädin and enumerates and elucidates seven Sthalas
coming under Prasädisthala.

jsCegkeÀ GJee®e õ
efue²efveÿeefoYeeJesve OJemleHeeHeefveyevOeveë~~2~~
ceveëÒemeeo³eesiesve Òemeeoerl³es<e keÀL³eles~~2~~
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Reëuka says —

He, i.e., the Mäheçvara, whose bonds of sin are
destroyed through the state of remaining engrossed in the
firm devotion to the Iñöaliìga, is called Prasädin by virtue of
his calmness of mind. (2)

J³eeK³ee— GkeÌleefue²efveÿeefomLeueHeefj%eeveleoe®ejCelees OJemleHeeHe-
mecetn S<e ceenséejes ceveesvewce&u³emecyevOesveÒemeoerl³eg®³ele Fl³eLe&ë~~2~~

This Mäheçvara whose bonds of sins are destroyed by
the knowledge of the aforesaid Sthalas such as Liìga-
niñöhästhala, etc., and their practice, is called as Prasädin
due to his association with the serenity of mind. (2)

Notes: ‘Prasäda’ means calmness, tranquility, composure,
purity, clearness, limpidness.  The Mäheçvara is called Prasädin
because his mind has been rendered pure and calm due to the
observance of the nine Sthalas of the Mäheçvarasthala.  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 Prasädisthala (Prasädaù asya
asti iti Prasädé; tasya sthalam).  Prasäda also means ‘favour’.  By
this time due to the awareness of Çiva being always awake in the
mind of the Prasädin, he is endowed with Çiva’s favour.  Hence,
he is rightly called Prasädin.

J³eeK³ee— DeLewlelmLeueb keÀer¢Meb keÀer¢eqiJeOeefcel³e$een õ
If it is asked as to what is the nature of this Sthala and

what are its kinds, the answer is given here —

ÒemeeefomLeueefcel³esleom³e ceenelc³eyeesOekeÀced~~3~~
DevlejmLeueYesosve meHleOee HeefjkeÀerefle&leced~~3~~

This Prasädisthala which reveals his greatness, is said
to be sevenfold by virtue of differences in its internal
Sthalas.  (3)

J³eeK³ee— SlelÒemeeefomLeuecem³e YekeÌleceenséejmLeueeskeÌlemeoe®eejmecetnm³e
cenÊJeyeesOekeÀceJeevlejmLeueYesosve meHleefJeOeefceefle HeefjkeÀerefle&leefcel³eLe&ë~~3~~

This Prasädisthala which reveals the greatness of the
Prasädin, who is endowed with all the good practices of the
Bhakta and the Mäheçvara Sthalas, is sevenfold by virtue of
the differences in the internal Sthalas.  (3)

J³eeK³ee— DeLe lelkeÀLeefcel³e$eesefÎMeefle õ

Then if it is asked as to how it is so, the author
enumerates them —

ÒemeeefomLeueceeoew leg ieg©ceenelc³ekebÀ leleë~~4~~
lelees efue²ÒeMebmee ®e lelees pe²ceieewjJeced~~4~~
lelees YekeÌlem³e ceenelc³eb leleë MejCekeÀerle&veced~~5~~
efMeJeÒemeeoceenelc³eefceefle meHleÒekeÀejkeÀced~~5~~

It is sevenfold as — 1. Prasädisthala, 2. Gurumähatmya-
sthala, 3. Liìgapraçaàsästhala (Liìgamähatmyasthala),
4. Jaìgmagauravasthala (Jaìgamamähätmyasthala),
5. Bhaktamähätmyasthala, 6. Çaraëakértanasthala  (Çaraëa-
mahattvasthala) and 7. (Çiva) Prasädamähätmyasthala
(Prasädamahattvasthala).  (4-5)

J³eeK³ee— MejCekeÀerle&veb levcenÊJekeÀerle&veefcel³eLe&ë~  SJeb meHleÒekeÀej-
keÀefcel³egÊejced~~4-5~~

‘Çaraëakértana’ means ‘Çaranamahattvakértana’ the
eulogy of the greatness of Çaraëa.  Thus the answer is that
it is of seven kinds.  (4-5)

J³eeK³ee— DeLeesefÎäeveeb mLeueeveeb ¬eÀceeuue#eCeceg®³ele Fl³e$een õ
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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 —

¬eÀceeuue#eCecesles<eeb keÀLe³eeefce cenecegves~~6~~
O Great Sage, I shall tell you the chracteristics of them

in their due order.

J³eeK³ee—  mHeäced~~ It is clear.

DeLe ÒemeeefomLeueced - (25)
J³eeK³ee— DeLe õ “ef®eÊem³e efn Òemeeosve nefvle keÀce& MegYeeMegYeced~

ÒemeVeelceeççlceefve efmLelJee megKece#e³eceMvegles~~” Fefle cew$es³eÞegl³evegmeejsCe
efMeJeÒemeeopee³eceeveceveëÒemeVeleeb ÜeoMemet$ewë ÒeefleHeeo³eefleõ

Prasädisthala — (25)

Then the author propounds in twelve stanzas the
calmness of mind born of Çiva’s favour in accordance
with the statement of Maitreya Upaniñad as “Cittasya hi
prasädena, 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”—

vewce&u³eb cevemees efue²b Òemeeo Fefle keÀL³eles~~6~~
efMeJem³e efue*dieªHem³e ÒemeeoeosJe efme×îeefle~~6~~

The mental sign in the form of purity is called Prasäda.
It is accomplished through the favour (grace) of Çiva in the
form of the Iñöaliìga. (6)

J³eeK³ee— cevemeeqM®eÊem³e vewce&u³eb efue² efvece&uelJeef®eÚb Òemeeo Fefle
keÀL³ele Fl³eLe&ë~  S<e ceveesefvece&uelJeªHeÒemeeoes efue²ªHem³e efMeJem³e Òemeeoeled
efme×îeleerl³eLe&ë~~6~~

The purity of the mind is the sign and that is the sign in
the form of limpidness of mind.  It is called Prasäda. This
Prasäda in the form of purity of mind is accomplished
through the grace of Çiva in the form of the Iñöaliìga. (6)

Notes: “ef®eÊem³e efn Òemeeosve, Fl³eeefo” — Mai. U., 1.6. Therein it is
said — “ef®eÊecesJe efn mebmeejmlelÒe³elvesve MeesOe³esled~ ³eeq®®eÊemlevce³ees YeJeefle ieg¿eceslelmevee-
leveced~~ (ef®eÊem³e efn Òemeeosve..... megKece#e³eceMvegles~~) meceemekeÌleb ³eoe ef®eÊeb pevleesefJe&<e³e-
iees®ejced~ ³eÐesJeb ye´ïeefCe m³eeÊelkeÀes ve ceg®³esle yevOeveeled~~” (Mai. U., 1.5,6,7) —
“Mind is ‘saàsära’ (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?
“ceve SJe ceveg<³eeCeeb keÀejCeb yevOecees#e³eesë” (Bra. B.U.,2) 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
Prasädin.  Such a purity of mind can be attained by the grace of
Çiva in the form of the Iñöaliìga, if the devotee worships the
Iñöaliìga 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 : “³emleg efJe%eeveJeevYeJeefle ³egkeÌlesve cevemee meoe~ lem³es-
eqvê³eeefCe JeM³eeefve meoéee FJe meejLesë~~” (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: “efJe%eevemeejefLe³e&mleg ceveÒeûenJeeVejë~
meesçOJeveë HeejceeHveesefle leefÜ<Ceesë Hejceb Heoced~~” (Kaöha 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 (viñëuù
vyäpanaçélaù) Paraçivabrahman.”  The Prasädin is such a person
with controlled mind who is on the spiritual pilgrimage.

J³eeK³ee— veveg keÀesç³eb ef®eÊevewce&u³eue#eCeÒemeeokeÀejCeerYetleefMeJeÒemeeo
Fl³e$een õ
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If it is asked as what is that grace of Çiva which is the
cause for the Prasäda in the form of mental purity, the
answer is given here —

efMeJeÒemeeob ³eodêJ³eb efMeJee³e efJeefveJesefoleced~~7~~
efvecee&u³eb leÊeg MewJeeveeb ceveesvewce&u³ekeÀejCeced~~7~~

That object which is offered to Çiva is the Prasäda
(token of grace) of Çiva. That left over (after being
offered to Çiva) is the cause for the mental purity of
Çaiva devotees.  (7)

J³eeK³ee— efMeJee³e efJeefveJesefoleb meceefHe&leb ³eod êJ³eb leled efMeJeÒemeeoë,
leefVecee&u³eb leg efJeMes<eMewJeeveeb JeerjMewJeeveeb ceveesefvecee&u³ekeÀejCeb YeJeleerl³eLe&ë~~7~~

Whatever object is offered to Çiva that is the Prasäda
of Çiva.  That left over is the cause of mental purity for the
special Çaivas who are the Véraçaivas. (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 Çiva (the Iñöaliìga, the Guru
and the Jaìgama, the three forms of Çiva) and received with
devotion as his favour, they become the sacred Çivaprasäda.
Such a Prasäda is called ‘nirmälya’ (remains of an offering)
because it is the cause of mental purity.

J³eeK³ee— DeLewJebªHeefMeJeÒemeeomJeerkeÀejJeeved Òemeeoerl³eenõ
Then the author says that he who partakes the Prasäda

of this type, is the Prasädin—

ceveëÒemeeoefme×îeLe¥ efvece&ue%eevekeÀejCeced~~8~~
efMeJeÒemeeob  mJeerkegÀJe&ved Òemeeoerl³es<e keÀL³eles~~8~~

By partaking the Prasäda of Çiva which is the cause for
the purity of mind, for achieving the tranquility of mind, he
is called “Prasädin”. (8)

J³eeK³ee— %eevekeÀejCeb efMeJe%eevekeÀejCeb efMeJeÒemeeob efvecee&u³eb efMeJeefue²-
ÒemeeoªHeefMeJeefvecee&u³eb ceveëÒemeeoefme×îeLe¥ ef®eÊevewce&u³eefme×îeLe¥ mJeerkegÀJe&ved S<e
Jeerjceenséejë Òemeeoerefle keÀL³ele Fl³eLe&ë~~8~~

The Prasäda of Çiva is the cause for knowledge, i.e.,
the knowledge of Çiva. “Nirmälya” is the “Prasäda of
the Liìga” which is meant for the tranquility of mind. This
Véramäheçvara who partakes that Prasäda is called the
“Prasädin”. (8)

Notes : This shows the sacredness of the Prasäda of the
Guru, the Liìga and the Jaìgama. The subsequent stanzas
further elucidate this point.

(J³ee¤) lemceeled õ “DeenejMeg×îee leÊJeMegef×ë” Fefle íevoesi³eÞeglesë
Meg×efMeJeefvecee&u³eYe#eCesve mekeÀueleÊJeMegef×Üeje ceveesvewce&u³eb ueYeles YekeÌle
Fl³een õ

Hence, in accordance with the Chänd. U statement,
viz., “Ähäraçuddhyä tattvaçuddhiù”, 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 Çiva —

DeVeMeg×îee efn meJex<eeb leÊJeMegef×©oeËlee~~9~~
efJeMeg×ceVepeeleb efn ³eeq®íJee³e meceefHe&leced~~9~~
leosJe meJe&keÀeueb leg Yeg¡eevees efue²lelHejë~~10~~
ceveëÒemeeocelegueb ueYeles %eevekeÀejCeced~~10~~

It is through the purity of food that the purity of
principles is told in the case of all.  Whatever that is offered
to Çiva is the pure food article. (9)  He who is devoted to

Ul@FGvRh ÉkbkklRTkh bkÈkl^kSkbQk\kÉkbkE*h 567566 ÌkmlbkákTPl#kBkkYklOkh .AùkR#kh



the Liìga, partakes it at all times and attains immence
calmness of mind which is in turn the cause of know-
ledge. (10)

J³eeK³ee— DeVeMeg×îee meJex<eeb ÒeeefCeveeb leÊJeMegef×jd osne#eYegJeve-
ÒeHeáeMegef×efjefle Meeðe%ew©oen=lee~ ³eeq®íJee³e meceefHe&leceVepeeleb Meg×b leoVe-
peelecesJe efue²lelHejë meved meoekeÀeueb Yeg¡eeveë Òemeeoer Delegueb efMeJe%eevekeÀejCeb
ceveëÒemeeob ceveesvewce&u³eb ueYele Fl³eLe&ë~~9-10~~

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 Çästras.  Whatever
food article is offered or dedicated to Çiva, is pure. Par-
taking such an article of food at all times, the Prasädin
who is devoted to the Iñöaliìga, attains immence purity of
mind or calmness of mind which is in turn the cause of the
knowledge about Çiva.  (9-10)

Notes : “DeenejMeg×ew leÊJeMegef×ë” — The entire statement with
some change of reading occurs thus : “DeenejMeg×ew meÊJeMegef×ë meÊJeMeg×ew Oe´gJee
mce=efleë mce=efleuecYes meJe&ûevLeerveeb efJeÒecees#eë” (Chänd. 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 Çiva).  Through continuous awareness of Çiva,
there is slackening of all knots of bondage.”  Human body with
its senses is constituted by thirty-six principles (ñaö-triàsat
tattväni) 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 Iñöaliìga (or the Guru or the Jaìgama). 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 Çivajïäna.  Çivajïäna is nothing but the awareness
of Çiva in the mind at all times.  This is called Avadhänabhakti in
the case of the Prasädin. It is Bhakti (devotion) in the form of
awareness of Çiva. The Prasädin never for a moment forgets

Çiva.  Everything that he gets for his maintenance and pleasure,
is looked upon by him as the Prasäda or favour of Çiva.  He never
partakes anything which is not the Prasäda of Çiva. It is this
divine awareness at all times that is the special feature of the
Prasädin. Due to this awareness, he becomes Çiva himself
according to the maxim of the bee and the worm (Bhramarakéöa-
nyäya).

J³eeK³ee— lemceeoelceYeesieeLe¥ efve³eefceleb meod ³eÐeod êJ³eb ÒeeHleb YeJeefle,
lelmeJe¥ ’³eÐeoelceefnleb Jemleg..... efMeJeeefHe&leced“ Fefle efMeJejnm³eJe®eveevegmeejsCe
efMeJee³e meceH³e& Yeg¡eer³eeefol³een õ

Hence, it is said that whatever object is obtained as
meant for one’s enjoyment, all that should be dedicated to
Çiva and then partaken in accordance with the Çivarahasya
statement, viz., “Yadyadätmahitam vastu, etc.,” meaning
that “whatever object is salutary for one’s self, .... that must
be dedicated to Çiva”—

DeelceYeesiee³e efve³eleb ³eÐeodêJ³eb meceeefnleced~~11~~
leÊeled  meceH³e& osJee³e Yeg¡eer³eeoelceMeg×³es~~11~~

Whatever object is received as meant for one’s
enjoyment, all that should be first dedicated to Çiva and
then partaken for the purification of one’s self. (11)

J³eeK³ee—  DeelceYeesiee³e  efve³eefceleb  meled  meceeefnleb  mecHeeefoleb  leÊeled
efMeJeefue²osJee³e meceH³ee&lceefJeMeg×³es ef®eÊeMeg×îeLe¥ Yeg¡eer³eeefol³eLe&ë~~11~~

Whatever object is meant for one’s enjoyment and
received or obtained, all that should be offered to Çiva in
the form of the Iñöaliìga (Çivaliìga) and then partaken for
the purification of one’s self, i.e., for the purification of
mind. (11)

Notes : “-eÐeoelceefnleb” (Çiva R. ?). The commentator refers to
‘deväya’ in the sense of ‘Çivaliìgadeväya’. Here it is incidentally
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referred to the Çivaliìga which is the form of Liìga that is to
be worshipped in the Prasädisthala. In other words, in the
Prasädisthala, the Iñöaliìga is looked upon as the Çivaliìga and
worshipped.  In the Bhaktasthala it is the Acäraliìga and in the
Mäheçvarasthala it is the Guruliìga.

J³eeK³ee— DeLeem³e cenÊJeb ÒeefleHeeo³eefle õ
Then the author propounds the greatness of that

(Prasäda) —

efvel³eefme×sve osJesve efYe<epee pevcejesefieCeeced~~12~~
³eÐeled Òemeeefoleb YegkeÌlJee leÊeppevcejmee³eveced~~12~~

Whatever object that is granted as ‘Prasäda’ after
having partaken it by the Lord, who is ever present (in the
Iñöaliìga or Çivaliìga) 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)

J³eeK³ee— pevcejesefieCeeb YeJejesefieCeeb efYe<epee JewÐesve efvel³eefme×sve efMeJe-
efue²s efvejvlejefme×sve osJesve HejceséejsCe ³eod êJ³eb YegkeÌlJee Òemeeefoleb Òemeeoerke=Àleced,
leÊeod pevcejmee³eveb mebmeejJ³eeefOejmee³eveefcel³eLe&ë~~12~~

Whatever object is first partaken and granted as
Prasäda 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 Çivaliìga, all that is the
elixir, which cures the disease of ‘saàsära’, the cycle of
birth and death. (12)

Notes : Lord Çiva is the physician who gets rid of the disease
in the form of transmigration.  Hence, RV. 2.33.4 describes him
as “Yeer<ekeÌleceb lJee efYe<epeeb Me=Ceesefce” (I hear of thee as the physician of
physicians).  Such a ‘bhavarogavaidya’ resides in the Iñöaliìga
(Çivaliìga) of the Prasädin. With the partaking of Prasäda
granted by the Great Lord, the Prasädin rises above the reach of

the bonds of transmigration.  ‘Çivaprasäda’ is rightly called as the
‘rasäyana’, i.e., the elixir for curing the disease of transmigration.

J³eeK³ee— DeLe SsefnkeÀejesi³eeefokeÀejCeb ®esl³een õ
Then it is said that it (the Prasäda) is also the cause for

health, etc., in mundane existence—

Deejesi³ekeÀejCeb HegbmeecevleëkeÀjCeMegef×oced~~13~~
leeHe$e³ecenejesiemeceg×jCeYes<epeced ~~13~~
efJeÐeeJewMeÐekeÀjCeb efJeefveHeeleefJeIeeleveced~~14~~
Üejb %eeveeJeleejm³e ceesnes®ísom³e keÀejCeced~~14~~
Jewjei³emecHeoes cetueb cenevevoÒeJeOe&veced~~15~~
ogue&Yeb HeeHeef®eÊeeveeb megueYeb Meg×keÀce&Ceeced~~15~~
Dee¢leb ye´ïeefJe<CJeeÐewJe&efmeÿeÐew½e leeHemewë~~16~~
efMeJemJeerke=ÀleceVeeÐeb mJeerkeÀe³e¥ efmeef×keÀe*def#eefYeë~~16~~

The Prasäda (of Çiva) 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, Viñëu, etc.,
and by the seers such as Vasiñöha, etc. The food, etc., which
are partaken by Çiva should be taken by those who aspire
for the highest good. (13-16)

J³eeK³ee— De$e Hegvemleefol³evegJele&les~ lelÒemeeoêJ³eb Hegbmeeceejesi³ekeÀejCeb
meod DevleëkeÀjCeMegef×oced DeeO³eeeqlcekeÀeefoleeHe$e³eue#eCecenejesieesvcetueveew<eOeced,
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efJeÐeeefJeMes<eefmeef×keÀejCeced, efJeefveHeeleë ke=Àef$eceoes<emlem³e IeelekeÀced, efMeJe%eevee-
Jeleejm³e Üejced, De%eevees®ísokeÀejCeced, Jewjei³emecHeoes cetuekeÀejCeced, efvel³ee-
vevoÒekeÀeMekeÀced, HeeefHeÿeveeb ogue&Yeb HegC³eelceveeb megueYeb ye´ïeeefoosJewJe&efmeÿeefo-
cegefveefYeë ÒeerefleefJe<e³eerke=Àleced~ SJebªHeb efMeJemJeerke=ÀleceVeeÐeb efMeJeefue²mJeerke=Àlee-
VeeefoÒemeeoêJ³eb efmeef×keÀe*def#eefYejd Fn Hej$e Yeesiecees#eue#eCeefmeef×keÀe*def#eefYeë
ÒemeeefoefYeë mJeerkeÀe³e&efcel³eLe&ë~~13-16~~

Here ‘tat’ (it) should be taken from the previous
stanza.  That object in the form of Prasäda 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
Ädhyätmika, Ädhibhautika and Ädhidaivika and the cause
for the accomplishment of special knowledge. Vinipäta
(degradation) is an artificial defect; it prevents that.  It is
the entrance for the advent of the knowledge of Çiva 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 Vasiñöha, etc.  Such a food dedicated to Çiva, i.e, the
Prasäda such as the food offered to the Çivaliìga, should be
taken by the Prasädins 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 Çivaprasäda (Çivaliìgaprasäda).  In spite of physical
and mental health, there is the danger of the three afflictions
called Ädhyätmika, Ädhibhautika and Ädhidaivika. (See S.S.
5.67-70 and notes thereunder).  The medicine par excellance for
the removal of these three afflications is the Çivaprasäda itself.
The clarity of knowledge is the next higher thing aspired by man.

This is also provided by the Çivaprasäda.  The delusion is not
eradicated by any amount of penance or performance of vows
such as Cändräyaëa, etc. But it is easily destroyed by Çiva-
prasäda. 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 Çivaprasäda only.  The highest
aspiration of man is the attainment of supreme bliss.  This is also
provided by Çivaprasäda.  Thus Çivaprasäda is the most precious
object which fulfils all the aspirations of human beings.  Candra
J. Ä. describes the greatness of Çivaprsäda in glorious terms :
“meceefHe&leë ÒemeeowkeÀkeÀejCelJeevcensefMelegë~  ÒemeeolJesve efJeK³eeleë Hejceevevooe³ekeÀë~~  $eÝleb mel³eb
Hejb ye´ïeece=leefcel³eefHe ieer³eles~  Òemeeomlem³e ceefncee kesÀve Jee JeC³e&les keÀLeced~~” (kri.pä.,
5.33-34) — “When it is offered, it is the cause for the Prasäda
(grace) of Maheçvara.  Hence it is well known as the Prasäda; it
brings supreme bliss.  It is the principle of Åta (cosmic, religious
and moral order), the truth, the Supreme Brahman and the
nectar. So is the Prasäda praised. Who can describe its
greatness?  How can it be described?”

J³eeK³ee— DeLewlelÒemeeomJeerkeÀejsCe meJe&HeeHe#e³e½e YeJeleerl³een õ
Then it is said that all sins are exhausted by the

partaking of this Prasäda —

He$eb Heg<Heb HeÀueb lees³eb ³eeq®íJee³e efveJesefoleced~~17~~
leÊelmJeerkeÀej³eesiesve meJe&HeeHe#e³ees YeJesled~~17~~

Be it a leaf (Bilva leaf, etc.), a flower, a fruit or water,
by the partaking of whatever that is dedicated to Çiva, there
is bound to be the exhaustion of all sins. (17)

J³eeK³ee— ³eÐeodêJ³eefcel³eLe&ë~ efMeäb mHeäced~~17~~
‘Yat’ should be taken in the sense of ‘whatever object’

(that is offered).  The rest is clear. (17)

Notes : Candra J.Ä. (kri.pä., 5.24) prescribes that nothing
should be partaken without offering it to Lord Sadäçiva, be it a
leaf, a flower, a fruit, water, food, a drink or a medicine: “He$eb Heg<Heb
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HeÀueb lees³eceVeHeeveeÐeceew<eOeced~  DemeceH³e& ve Yeg¡eerle YeieJevleb meoeefMeJeced~~” Accordingly
everything should be offered to Çiva and then it should be
partaken as Prasäda. Through the partaking of Çivaprasäda,all
sins are exhausted.

J³eeK³ee— DeLe efMeJeefue²ÒemeeoJeosJe Þeerieg©efMeJe³eesefieveesjefHe Òemeeoë
mJeerkeÀe³e& Fl³egkeÌlJee ÒemeeefomLeueb meceeHe³eefle õ

Then the author concludes the Prasädisthala by saying
that the Prasäda of the Çré Guru and the Jaìgama should
be partaken like that of the Çivaliìga—

³eLee efMeJeÒemeeoeVeb mJeerkeÀe³e¥ efue²lelHejwë~~18~~
leLee iegjesë ÒemeeoeVeb leLewJe efMeJe³eesefieveeced~~18~~

Just as the food as the Prasäda of Çiva should be
partaken, so should the food as the Prasäda of the Çréguru
and as that of  the Jaìgama be partaken by him who is
devoted the Liìga. (18)

J³eeK³ee— efue²efveÿwë ÒemeeefoefYe³e&Lee efMeJeefveJesefoleb ÒemeeoeVeb
mJeerkeÀe³e&ced, leLee ieg©efMeJe³eesefieveeb ®eeVeÒemeeoesçefHe mJeerkeÀe³e&efcel³eLe&ë~~18~~

Fefle ÒemeeefomLeued ~
Just as the food which is offered to Çiva should be

partaken, so should such food offered to the Guru and the
Jaìgama be partaken by the Prasädins who are devoted to
the Çivaliìga. (18)

Prasädisthala ends.

Notes : “SkeÀcetlexm$e³ees Yeeiee ieg©efue&²b ®e pe²ceë” — says Candra J.Ä.
(kri.pä., 5.15). Further it says — “ieªeq®íäb Hegjes[eMeb ®ejm³eeefHe efJeMes<eleë~
®ejiegJeexë Òemeeomleg Oe´gJeb HeeefJe$³eoe³ekeÀë~~” (kri.pä., 5.35) — “The residue of
offering to the Guru is the Puroòäça (sacred cake of the sacrifice)
and so is that of the Jaìgama. The Prasäda of the Guru and the
Jaìgama is certainly that which gives sacredness. (see notes
under 9.77-78)

DeLe ieg©ceenelc³emLeueced õ (26)

J³eeK³ee— DeLe Òemeeoefveÿsve %eeleJ³eb ieg©ceenelc³emLeueb efveªHe³eefle–

Gurumähätmyasthala — (26)

Then the author propounds the Gurumähätmyasthala
which should be known to the Prasädin who is firmly
devoted to Prasäda —

ieg©jsJee$e meJex<eeb keÀejCeb efmeef×keÀce&Ceeced~~19~~
ieg©ªHees ceneosJees ³eleë mee#eeogHeefmLeleë~~19~~

Guru alone is the cause for the fulfilment of desired
objects, because the Great Lord Çiva actually appears in
the form of the Guru.  (19)

J³eeK³ee— De$e ueeskesÀ Yeesiecees#eue#eCemekeÀueefmeef×keÀce&Ceeb ieg©jsJe
keÀejCeced; ’ve iegjesjefOekebÀ ve iegjesjefOekeÀced“ Fefle efMeJejnm³eJe®eveeled~ ³eleë
Hejceséej SJe mee#eeod ieg©ªHeë meved GHeefmLeleefmleÿleerl³eLe&ë ~~19~~

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
Çivarahasya — “Na guruoradhikaà na guroradhikam”,
which means that “nobody is superior to the Guru, no
body is superior to the Guru”. This is because the Great
Lord Çiva has stood having actually assumed the form of
the Guru. (19)

Notes : “ve iegjesjefOekebÀ” (Çiva R.). Candra J.Ä. says that the Guru
is the cause for liberation and for obtaining Dékñä.  Without the
favour of the Guru, none of the means can be apt to bring
fulfilment— “cees#em³e oer#eemecÒeeHl³ew ieg©ë m³eevcetuekeÀejCeced~  ve efJevee ieg©Cee efme×îew
meeOeveeefve YeJevl³eueced~~” (kri. pä. 2.5).  Such is the greatness of the Guru
because he is Çiva in actual form.
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J³eeK³ee— veveg efve<keÀueë efMeJeë efkeÀceLe¥ mekeÀueieg©ªHesCe ÒekeÀeMele
Fl³e$een õ

If it is asked as why Çiva who is ‘niñkala’ (without
parts) appears as the Guru who is ‘sakala’ (endowed with
parts), the answer is given here —

efve<keÀuees efn ceneosJees efvel³e%eevecenesoefOeë~~20~~
mekeÀuees ieg©ªHesCe meJee&vegûeenkeÀes YeJesled~~20~~

The Great Lord Çiva 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)

J³eeK³ee— efvel³e%eeveeCe&JeHejceséejes efve<keÀueesçefHe efvejJe³eJeesçefHe ieg©ªHesCe
mekeÀueë meved keÀj®ejCeeefoefJeefMeäë meved meJee&vegûeenkeÀes YeJesled, ueeskeÀevegûeneLe¥
Yeeleerl³eLe&ë~~20~~

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 Çiva takes the form of the Guru for
doing favour to the devotees.  No distinction should be made
between Çiva and Guru.

J³eeK³ee— lemceeod ieg©efMeJe³eesYes&oes veemleerl³een õ
Hence, it is said that there is no difference between the

Guru and Çiva—

³eë efMeJeë me ieg©%ex³ees ³ees ieg©ë me efMeJeë mce=leë~~21~~
ve le³eesjvlejb kegÀ³ee&od %eeveeJeeHleew ceneceefleë~~21~~

He who is Çiva should be known as the Guru and he
who is the Guru should be regarded as Çiva.  Wise man
should not make any difference between them for the
purpose of attaining knowledge. (21)

J³eeK³ee— iegjesceex#ekeÀejCeerYetle%eeveÒeolJesve efMeJeeefYeVelJeeled, Dev³eLee
%eeveevego³eÒeme²eled~  leoLe¥ met#ce¢kedÀ le³eesjvlejb Yesob ve kegÀ³ee&efol³eLe&ë~~21~~

Since the Guru gives the knowledge which constitutes
the cause for liberation, he is not different from Çiva.
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 : %eeveeJeeHl³ew and %eeveeJeeHlees are the other readings for
%eeveeJeeHleew~  If the reading is %eeveeJeeHlees, it should be taken with ceneceefleë~
Candra J.Ä. has this statement : “³ees ieg©ë me efMeJeë ÒeeskeÌlees ³eë efMeJeë me ieg©ë
mce=leë~  ieg©Jee& efMeJe SJeeLe efJeÐeekeÀejsCe mebefmLeleë~~  ³eLee efMeJemleLee efJeÐee ³eLee efJeÐee leLee ieg©ë~
efMeJeefJeÐeeieg©Ceeb ®e Hetpe³ee me¢Meb HeÀueced~~  meJe&osJeelcekeÀ½eemeew meJe&cev$ece³ees ieg©ë~”  (kri.pä.,
2.7-9) — “He who is the Guru is said to be Çiva, he who is Çiva is
known as the Guru.  Whether it is Çiva or the Guru, he stands as
knowledge incarnate.  Çiva is the knowledge and the knowledge
is the Guru.  Similar are the fruits of worshipping Çiva, the Guru
and the knowledge.  The Guru is of the nature of all gods and is
made up of all mantras.”  Kä.Ä. kri.pä., 5.15. brings out the same
idea : “ieg©³e&leesçnb osJesefMe veeJe³eesefJe&Ðeles efYeoe~  DeYesoYeeJeveeb %eelJee leoe%eeb HeefjHeeue³esled~~”
— “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.”  Sükñ.Ä., kri.pä., 5.10-12, echoes the
same idea : “ieg©jsJe ceneosJeë mee#eeled meJe&peielÒeYegë~ Dev³eLee leb ve peeveer³eeled HejleÊJeeJe-
yeesOekeÀced~~ DencesJe ieg©Yet&lJee oer#eeefMe#eeefJeOeeveleë~ YekeÌleeved ceoskeÀMejCeebmleej³eeefce YeJeecyegOesë~~
ieg©ªHeb meceeefÞel³e meesçncesJe censéeefj~  iegÔCeeefce lelke=Àleeb Hetpeeb ³elemles ceecegHeeefÞeleeë~~” —
‘‘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 Maheçvari, 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 (Çiva) are of one form ieg©owJele³eesjskeÀªHeb
Òel³e³eJeeved YeJesled~  (Pära. Ä., 14.66).  This is well presented in Çiva. P.
Väyu Sam, Uttarabhäga, Chap. 13 and Laiìgya..P, Uttarabhäga,
Chap. 86 also.

J³eeK³ee— “³eLeenb meJe&ueeskeÀeveeb ieg©jeqcyekeÀ³ee men ” Fl³eeieceeskeÌlesë
efMeJeme¢Meb Þeerieg©b Òeeke=Àlewë me¢MecevegkeÌlJee Hetpe³esefol³een õ

It is said that one should worship the Guru with the
consideration that he is similar to Çiva but not similar to
ordinary persons, in accordance with the Ägama statement
“Yathäham sarva lokänäà, etc.”, which means that “I
along with Ambikä (Çakti), am the Guru of the world” —

nmleHeeoeefomeec³esve veslejwë me¢Meb Jeosled~~22~~
Dee®ee³e¥ %eeveob Meg×b efMeJeªHele³ee efmLeleced~~22~~

One should not speak of the Guru, who is the teacher
giving knowledge, who is pure and who stands as Çiva
incarnate, as equal to others (ordinary persons) on the
basis of the similarity of hands, feet, etc. (22)

J³eeK³ee— Meg×b efvece&ueevleëkeÀjCeb efMeJe%eeveÒekeÀeMekeÀced Gceecenséej-
ªHesCe efmLeleb Þeerieg©b nmleHeeoeefomeec³esve Òeeke=Àlewë me¢Meb mevleb ve Jeosled~~22~~

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 Çiva and who stands in
the form of Umä and Maheçvara (Çaktiviçiñöa-Çiva), as
equal to ordinary persons on the similaritly of hands, feet,
etc. (22)

Notes : ³eLeenb meJe&ueeskeÀeveeb, Fl³eeefo õ The source is not known.
Dee®ee³e&ë õ efMeJee®eejmLeeHekeÀë, the founder of the Çaiva practices.  See
the definition of Äcärya in S.S., 15.9.  Such a Çiväcärya 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 Päças; he is ignorant, deluded and caught
in the cycle of transmigration. In reality, Çré Guru is Çiva who has
incarnated for the purpose of uplifting the devotees and leading
them on the path to liberation.

J³eeK³ee— lesve eEkeÀ YeJeleerl³e$een õ
If it is asked as to what happens by that, the answer is

given here —

Dee®ee³e&m³eeJeceevesve Þes³eëÒeeeqHleefJe&nv³eles~~23~~
lemceeefVeëÞes³emeÒeeHl³ew Hetpe³esÊeb meceeefnleë~~23~~

When the Äcärya 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)

J³eeK³ee— Dee®ee³e&m³eeJeceevesve Òeeke=ÀlemeceeskeÌl³ee Yeesiecees#eue#eCe-
Þes³eëÒeeeqHleefJe&nv³eles~ lemceefVeëÞes³emeÒeeHl³ew Yeesiecees#eeHl³ew meceeefnle SkeÀeûeef®eÊeë
meved leb Þeerieg©b Hetpe³esefol³eLe&ë~~23~~

Through the insult caused to the Äcärya 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 Çréguru with full
concentration of mind. (23)

Notes : Here ‘Çreyas’ should mean the highest good which
is liberation (Mokña).  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 : “Þes³e½e Òes³e½e ceveg<³eceslemleew mecHejerl³e efJeefJeveeqkeÌle
Oeerjë~  Þes³ees efn OeerjesçefYe Òes³emees Je=Ceerles Òes³ees cevoes ³eesie#esceeod Je=Ceerles~~”  (Kaöha. 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 Çreyas as ‘Yeesiecees#eue#eCe’ as
done by the Sanskrit commentator.  In the case of the Prasädin
who is progressing on the path to Mokña, there is no aspiration
for what is ‘Bhoga’ or pleasant in life.

J³eeK³ee— DeLe “³em³e osJes Heje YeeqkeÌle³e&Lee osJes leLee iegjew” Fefle
éesleeéelejÞegl³eLe¥ ÒekeÀì³eved ieg©cenÊJemLeueb meceeHe³eefle õ

After revealing the meaning of a statement of Çve. U.,
viz., “Yasya deve parä 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 —

ieg©YeeqkeÌleefJenervem³e efMeJeYeeqkeÌleve& pee³eles~~24~~
leleë efMeJes ³eLee YeeqkeÌlemleLee YeeqkeÌleie&gjeJeefHe~~24~~

In the case of him who is devoid of devotion towards
the Guru, the devotion towards Çiva does not arise.  Hence
just as he has devotion towards Çiva, so should he have
devotion towards the Guru. (24)

J³eeK³ee— mHeäced~~24~~ It is clear. (24)

Fefle ieg©ceenelc³emLeueced
Gurumähätmyasthala ends.

Notes : ³em³e osJes Heje YeeqkeÌleë, Fl³eeefo õ Çve. U., 6.23.  This is in
accordance with the warning given in the Para Ä.: “ieg©YeeqkeÌleefJenervem³e
mecemlee efve<HeÀuee ef¬eÀ³eeë~  Devegefÿlee DeefHe leLee mJewefjCeerJe´leJeeq®íJes~~” (14.83) — “All
the religious practices are fruitless in the case of a person who is

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 Prasädin would progress on the path to Mukti :
“met³eexo³es lecees ³eÜod efJeveeMecegHe³eeefle efn~ ieg©oMe&velemleÜled HeeHepeeueb ÒeCeM³eefle~~
mebmeejoeJeonvepJeeuee ³esve efJeveeefMelee~  keÀìe#eece=leJe<exCe keÀes efn lelme¢Mees YeJesled~~  lemceevcegceg#egë
mesJesle ieg©cesJeeefleYeeqkeÌleleë~  me SJe Jevoveer³e½e meJe&oe ve efn mebMe³eë~~ DevOees ³eLeeçLe&peeleb ®e êägb
meceefYekeÀe*d#eefle~  ieg©b efJevee leLee cegeÅkeÌle ÒeeHlegefce®íefle cet{Oeerë~~”  (Sükñ. Ä., kri. pä.,
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
Véraçaivas, and attain liberation : “osefMekeÀm³e Òemeeosve ³esve ueyOeefceob Je´leced~  ve
leb cee³eeçvegyeOveeefle ve me Yet³eesçefYepee³eles~~ ieg©yeesOeeeqivevee oiOee ³em³e HeeMee ¿eMes<eleë~  lem³e
efveo&iOeyevOem³e Hegveye&vOeë keÀLeb YeJesled~~  ieg©keÀe©C³eHeer³et<ejmeemJeeoefJeveesefoveë~ Dece=lem³eem³e efvekeÀìb
keÀLeb ce=l³egë Òe³eem³eefle~~” (Kä. Ä., kri.pä. 1. 137-139) — “Him by whom
this vow is obtained by the grace of the Guru, Mäyä 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 Päças
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?”

DeLe efue²ceenelc³emLeueced õ (27)
J³eeK³ee— DeLe ieg©ke=ÀHeeÒekeÀeM³eefue²cenÊJemLeueb efveªHe³eefle õ

Liìgamähätmyasthala — (27)

Then the author propounds Liìgamähätmyasthala
which is revealed through the favour of the Guru —
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ieg©ceenelc³e³eesiesve efvepe%eeveeeflejskeÀleë~~25~~
efue²m³eeefHe ®e ceenelc³eb meJeexlke=Àäb efJeYeeJ³eles~~25~~

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 Liìga also stands realised to the
highest extent. (25)

J³eeK³ee— ieg©ceenelc³e%eeve³eesiesve efvepe%eeveeefOekeÌ³eeefuue²m³e efMeJe-
efue²m³e ceenelc³eceefHe meJeexlke=Àäb meod efJeYeeJ³eles efJe%ee³ele Fl³eLe&ë~~25~~

Due to the knowledge of the greatness of the Guru
and due to predominance of one’s own knowledge, the
greatness of the Liìga, i.e., the Çivaliìga, 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 (anädyajïäna), which
cannot be removed by anybody else.  With this conviction, if the
devotee, in the stage of the Prasädin, serves the feet of the Guru,
he is bound to get the knowledge of the Liìga.  This knowledge
serves to bring to mind the supreme greatness of the Çivaliìga.
The Guru gives this knowledge of the greatness of Çivaliìga,
which is within. This intuition is given by the Guru through
Dékñä consisting in the inculcation of subtle knowledge :
“oer#eemebmke=ÀeflemebMeg×s ef®eÊes pevleesë meceefHe&leced~  efue²e²meecejm³eeK³eb ceefVeÿeieesefHeleb Hejced~~
YeeqkeÌleefmekeÌleb cece %eeveb cees#ee³e YeJeefle Oe´gJeced~~” (Kä.Ä., kri.pä., 2.9) — “That
knowledge called the knowledge of harmony between the Liìga
and the Jéva which is hidden in the devotion to the Liìga, 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 Prasädin, the greatness of the
Liìga is being realised to be akin to the spirit (Jéva) inside.

J³eeK³ee— veveg efue²%eeveJ³eeflejskesÀCe levceenelc³e%eeveemecYeJeeod
efue²mJeªHeb kesÀve %eeefHeleefcel³e$eenõ

It may be asked that since the knowledge of the
greatness of the Liìga cannot arise without the knowledge
of the Liìga, what is it that gives the nature of the Liìga.
The answer is given here —

efMeJem³e yeesOeefue²b ³eod ieg©yeesefOele®eslemee~~26~~
leosJe efue²b efJe%es³eb Mee¹jb meJe&keÀejCeced~~26~~

That which is the symbol of the awareness (bodha=
intelligence) of Çiva, should be known as the Çivaliìga
which is the cause of all, through the mind illumined by the
teaching of the Guru. (26)

J³eeK³ee— efMeJem³e ³eodyeesOeefue²b ef®evce³eefue²ceefmle, le®íe¹jb efue²b
meJe&keÀejCeb efJe<CJeeefomeJe&efJeéekeÀejCeb meod ieg©yeesefOele®eslemewJe efJe%es³eb %eelegb
³eesi³eced ieg©CewJe %eeefHeleefcel³eLe&ë~~26~~

That which is the Liìga in the form of the knowledge
of Çiva, i.e., the Liìga in the form of spiritual conscious-
ness, is the Çivaliìga.  It is the cause of all in the sense that
it is the cause of the universe including Viñëu, 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 Çiva. This
knowledge takes shape in the temple in the form of the devotee’s
heart. This is called ‘Cilliìga’, Liìga in the form of spiritual
consciousness.  It is the cause of all causes.  It is the cause for the
trinity, Brahman, Viñëu 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 Liìga can be known
though the guidance of the Guru only.
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J³eeK³ee— DeLe lelkeÀer¢Meefcel³e$een õ
Then if it is asked as to what is its nature, the answer is

given here —

Hejb HeefJe$ececeueb efue²b ye´ïe meveeleveced~~27~~
efMeJeeefYeOeeveb ef®evcee$eb meoevevob efvej¹§Meced~~27~~
keÀejCeb meJe&ueeskeÀeveeb JesoeveeceefHe keÀejCeced~~28~~
HetjCeb meJe&leÊJem³e leejCeb pevceJeeefjOesë~~28~~
p³eeseflece&³eceefveoxM³eb ³eesefieveeceelceefve efmLeleced~~29~~
keÀLeb efJe%ee³eles ueeskesÀ ceneieg©o³eeb efJevee~~29~~

How can the Liìga which is the ancient Brahman, be
known without the grace of the great Guru — the Liìga,
which is the supreme, which is sacred, which is pure, which
is named Çiva, 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)

J³eeK³ee— De$e meJe&leÊJem³e HetjCeefcel³evesve ’efMeKeC[îeC[jmev³ee-
³esve“ mJeelcewkeÀjmesve HeefjHetCe&efJeéece³elJecegkeÌleced~ ³eesefieveeb efMeJe³eesefieefYej-
efveoxM³eb meod Deelceefve efvepemJeªHes efmLeleced~ p³eeseflece&³eb ’mLeeCegJeppJeueefle
efue²ce¢M³eced“ Fefle ³ee%eJeukeÌ³eÞeglesë mJeeefleefjkeÌleceeveevlejeiec³elJesve mJe³ecesJe
Yeemeceeveb HejefMeJeeK³eHejye´ïeceneefue²ced~ ’lep%eeveb meodiegjes%ex³eb veev³eLee
MeeðekeÀesefìefYeë“ Fefle efMeJejnm³eJe®eveceH³emleerefle ueeskesÀ ceneieg©o³eeb efJevee
keÀLeb kesÀve ÒekeÀejsCe efJe%ee³eles? kesÀveeefHe ÒekeÀejsCe %eelegceMekeÌ³eefcel³eLe&ë~ efMeäb
mHeäced~~27-29~~

Here by the statement “complementary to all the
principles”, it is said that it (the Liìga) 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 Çivayogins 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 Mahäliìga which is called Paraçiva that
shines by itself without being known through any means of
knowledge other than itself, according to the Yäjïavalkya-
çruti, viz., “Sthäëuvajjvalati liìgamadåçyam” which means
that “the Liìga shines like a post and is invisible.” On the
authority of the Çivarahasya statement, viz., “Tajjïänam
sadgurorjïeyam, etc.,— which means that “its knowledge
should be known from the noble Guru, but not from the
study of crores of Çästras”, 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 : “mLeeCegJeppJeueefle, Fl³eeefo” and “lepped%eeveb meÃgjes%ex³eb, Fl³eeefo” —
the sources cannot be traced. The greatness of the Liìga is
brought out by significant adjectives : (1) Param – It is the
supreme principle.  Among the principles starting from Indriyas
(senses) and ending with Prakåti, each following one is superior
to each preceding one.  The Liìga which is Paraçivabrahman, is
the supreme.  There is nothing beyond it.  Kaöha.U. says :
“Feqvê³esY³eë Heje ¿eLee& DeLexY³e½e Hejb ceveë~  cevememleg Heje yegef×yeg&×sjelcee cenevHejë~  cenleë
HejceJ³ekeÌleceJ³ekeÌleeled Heg©<eë Hejë~  Heg©<eeVe Hejb efkeÀefáelmee keÀeÿe mee Heje ieefleë~~” (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
Ätman (Hiraëyagarbha, the macro-cosmic soul) is superior to
the intellect, the Unmanifest (Avyakta-Prakrti) is superior to the
Great Ätman and the Puruña (Paraçiva Brahman, the Mahäliìga)
is superior to Prakåti.  Nothing is superior to the Puruña — 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. ``HeefJe$eb les efJeleleb ye´ïeCemHeles''— says the Åv. (9.83.1); see
notes under S.S. 6.59.  (3)  Amalam – It is free from three Malas,
viz., Äëavamala, Mäyéyamala and Kärmikamala. (4) Çiväbhi-
dhänam – It is designated as Paraçiva Brahman. It is auspicous.
(5) Cinmätram – It is pure consciousness. It is called ‘Chinmaya’.
It is of the form of intellignce (citsvarüpa). (6)  Sadänandam –
It is of the nature of limitless bliss.  ``Deevevoes ye´ïesefle J³epeeveeled''— says
Tai. U. (3.6). (7) Niraìkuçam – It is without any restrictions such
as those of käla, karma and mäyä. (8) Käraëaà sarvalokänäm –
It is the cause of all worlds. It is the cause for the creation,
protection and annihilation of the universe. ``³elees Jee Fceeefve Yetleeefve
pee³evles~ ³esve peeleeefve peerJeefvle~ ³elÒe³evl³eefYemebefJeMeefvle~ leod efJeefpe%eememJe~ leod ye´ïe~'' (Tai.
U.3.1).  (9) Vedänäà käraëam –  It is the cause of Veda. ``Dem³e
cenlees Yetlem³e efveëéeefmelecesleod$eÝiJesoes ³epegJes&oes meeceJesoesçLeJee&²erjmeë'' (Bå. U., 2.4.10).
The Vedas are the very breath of Brahman. (10) Pü raëaà
sarvatattvasya – It is complementary to all principles. It pervades
all the principles ending with Påthivi. ̀ `leled me=äJee leosJeevegÒeeefJeMeled'' (Tai.
U., 2.6). Having created the world consisting of the thirty-six
principles, Brahman entered into it. For Mayuräëòarasanyäya
(Çikhaëòyaëòarasanyäya)— see translation of the Sanskrit
commentary under S.S.5 .39.  (11)  Täraëaà janmaväridheù –
It is the means of crossing over the ocean of transmigration.
Kaöha U. says — “DeMeyocemHeMe&ceªHeceJ³e³eb leLeeçjmeb efvel³eceievOeJe®®e ³eled~
DeveeÐevevleb cenleë Hejb Oe´gJeb efve®ee³³e levcegl³egcegKeeled Òeceg®³eles~~” (3.15) — “Having
realised that (Paraçivabrahman, the Mahäliìga), 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 lecesJe efJeefolJeeçeflece=l³egcesefle” (Çve.
U., 3.8).  (12) Jyotirmayam – It is full of lustre.  It is his lustre
that illumines everything: “lecesJe YeevlecevegYeeefle meJe¥ lem³e Yeemee meJe&efceob
efJeYeeefle” (Kaöha U., 5.15; Çve. U., 6.14; Muëò. U., 2.2.10) —
‘‘When that shines everything shines after that. By its lustre all
this is illumined.” (13) Anirdeçyam – It cannot be ponted out as
‘this’ or ‘that’.  “ve meb¢Mes efleÿefle ªHecem³e ve ®e#eg<ee HeM³eefle keÀ½evewveced” (Kaöha U.,
6.9 — His form is not within the field of vision.  None can
see him with the eyes) ; “vewJe Jee®ee ve cevemee ÒeeHlegb MekeÌ³ees ve ®e#eg<ee” (Kaöha U.

6.12 — He can never be reached by speech, nor by eyes, nor even
by mind).  When such is the case with the Paraçivabrahman, how
can anybody point out to it as this or that. (14) Yoginäm ätmani
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 Çivayogin.  Such a Liìga can be realised through
the grace of the Guru only. See S.S. 6.40 for the conception of
internal Liìga in the form lustre.

J³eeK³ee— vevJemceoeoerveeb ieg©o³eeJ³eeflejskesÀCe efJe%eelegceMekeÌ³elJesçefHe
ye´ïeeoerveeb meJe&%elJesve leoHes#ee veemleerefle keÀLecegkeÌleeLe&efmeef×efjl³e$e ’Jejenes efJe<Ceg-
efve&ceceppe Yetceew ye´ïeeslHeHeele efoJeceeMeg ie=Oe´“ Fefle efue²met$ee(keÌlee)efYeÒee³esCeeskeÌleeLe¥
mLeeHe³eefle õ

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 Liìgasütra(kta) which says
“Varaho viñëurnimamajja, etc.,” meaning that “Viñëu in
the form of a boar dived below (into the netherworld) and
Brahman in the form of an eagle jumped into the upper
world” —

ye´ïeCee efJe<Cegvee HetJe¥ ³eefuue²b p³eeseflejelcekeÀced~~30~~
DeHeefj®ísÐeceYeJeled kesÀve Jee Heefj®eesÐeles~~30~~

Who can understand that Liìga which is of the nature
of lustre and which even Brhaman and Viñëu could not
decipher?  (30)

J³eeK³ee— p³eeseflejelcekebÀ p³eeseflece&³eb ³eefuue²b ye´ïeCee efJe<Cegvee ®e
HetJe&ceHeefj®ísÐeb %eelegce³eesi³eceYeJeled levceneefMeJeefue²b kesÀve Jee Heefj®eesÐeles~  kesÀve
efJe%ee³ele Fl³eLe&ë ~~30~~
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That Liìga of the nature of lustre could not be
understood in the past by Brahman and Viñëu.  Then who
can understand that great Çivaliìga?  It means ‘who can
know about it’ ? (30)

Notes : Jejenes efJe<Cegefve&ceceppe, Fl³eeefo õ The source cannot be
traced. As per this reference, Viñëu dived deep into the
netherworld  by assuming the form of Varäha and Brahman flew
up into the atmospheric region by assuming the form of an eagle
with a view to discovering the root of the Liìga and the top of
the Liìga respectively. Both could not discover what they sought
after. According to another account Brahman assumed the
form of a swan. (Vide Kannaòa Commentary of Vidwan N.R.
Karibasava Çästrin).  This account is found in the Liìgapuräëa,
Chapter 17.  This is meant to demonstrate the fact that the Liìga
cannot be deciphered even by Brahman and Viñëu.  When such
is the case how can others know it?  Such a Liìga can be known
only through the grace of the Guru. This idea is very well
brought out by Basaveçvara in his saying (Vacana) in Kannaòa :
Jagadagala mugilagala migeyagala nimmagala; Pätäladinda-
ttatta nimma çrécaraëa, brahmäëòadindattatta nimma çrémukuöa;
apramäëa agamya agocara, apratimaliìgave Küòalasaìgama-
devä! nivenna karasthalakke bandu cuÿukädirayyä. (Basavaëna-
navara Vacanasampuöa, Kannaòa Pustaka Prädhikära, 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 Liìga,
Küòalasaìgamadeva (Çiva), You have come into my palm and
have become imprisoned in my palm.”  What Basaveçvara means
is that such a Liìga has assumed the form of the Iñöaliìga
through Guru’s grace.

J³eeK³ee— veveg ye´ïeeÐeiec³eb efue²b keÀer¢Meefcel³e$een õ
It may be asked as to what is the form that Liìga which

is beyond the grasp of even Brahman, etc.  The answer is
given here —

yengvee$e efkeÀcegkeÌlesve efue²b ye´ïe meveeleveced~~31~~
³eesefievees ³e$e ueer³evles cegkeÌleHeeMeefveyevOeveeë~~31~~

What is the use of saying more?  The Liìga is the
ancient Brahman into which the Yogins who are relieved of
the bondage of fetters get merged. (31)

J³eeK³ee— De$e yengYee<eCesve efkeÀced? efJeéeue³eiecevekeÀejCeb efvel³eb
ye´ïewJe efue²b ³e$e Hejye´ïeelceefve efMeJeefue²s mevekeÀeefo³eesefievees cegkeÌleHeeMe-
efveyevOevee efJeme=äeefJeÐeeefoHeáekeÌuesMeHeeMeyevOeveeë mevlees ueer³evles leeoelc³eb
Yepevle Fl³eLe&ë~~31~~

What is the use of speaking more? The eternal
Brahman which is the cause (receptacle) for the merging of
the Universe, is itself the Liìga.  Into that Çivaliìga 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 Avidyä, get merged, i.e., they attain identity with it. (31)

Notes : Maritoëöadärya explains ‘yoginaù’ as ‘sanakädi-
yoginaù’.  Sanaka is mentioned with Sanatkumära, Sanatsujäta
and Sanandana as one of the mental sons (mänasaputras) 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 Kleças, viz., Avidyä (ignorance),
Asmitä (egoism), Räga (attachment), Dveña (aversion) and
Abhiniveça (desire to cling to life) (Yo. Sü., 2.3). The Liìga is
the eternal Brahman : “lemceeefuue²b Hejb ye´ïe” (Sükñ. Ä., kri.pä., 6.11),
“$eÝleb mel³eb Hejb ye´ïe” (Cadra J. Ä., kri. pä., 3.21), “leod ye´ïe efue²meb%ekeÀced”
(Ibid., kri. pä., 3.8).

J³eeK³ee— veveg ye´ïewJe efue²bb ®esled efkeÀcem³e Heerþefcel³e$een õ
If it is asked as to what is the base in case Brahman is

the Liìga, the answer is given here —
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HeerefþkeÀe Hejcee MeeqkeÌleefue&²b mee#eelHejë efMeJeë~~32~~
efMeJeMeeqkeÌlemecee³eesieb efJeéeb efue²b leog®³eles~~32~~

The base is the Supreme Çakti and the Liìga is actually
the Supreme Çiva.  The Liìga which is the communion of
Çiva and Çakti is said to be the universe. (32)

J³eeK³ee— “ef¬eÀ³eeMekeÌl³eelcekebÀ Heerþb %eeveMekeÌl³eelceveë ÒeYeesë” Fefle
efMeJeeieceJe®eveeled Hejcee MeeqkeÌleë meJees&lke=Àäe ef¬eÀ³eeMeeqkeÌleë Heerþced, mee#eelHejë
efMeJeef½eêtHeHejceséej SJe efue*dieced~ efMeJeMeeqkeÌlemecee³eesieb efMeJeMeeqkeÌlemecyevOe-
JeÊeefuue²b efJeéeced, “ve Jeýe®e¬eÀe¹mejes©ne¹b efue²eef¹leb HeM³e peieÓiee¹ced”,

‘‘%eevekeÀcexeqvê³ewefJe&éeb ef®eledef¬eÀ³eeefue²ªHekeÀced” Fefle HegjeCeeskeÌlesë meJe&peieêtHe-
efcel³eg®³ele Fl³eLe&ë~~32~~

According to the Çivägama statement, viz., “Kriyä-
çaktyätmakam, etc.”, which means that “the base which is
constituted by Kriyäçakti, belongs to the Lord who is of the
nature of Jïänaçakti,” the Supreme Çakti who is the most
Supreme Kriyäçakti, is the base and the acutal Supreme
Çiva, who is the Supreme Lord of the nature of con-
sciousness, is himself the Liìga. That Liìga which is the
communion of Çiva and Çakti, i.e., which has the relation
consisting of the union of Çiva and Çakti, is the universe.  It
means that it is spoken of as of the form of the entire world,
in accordance with the Puräëa statements, viz., “Na
vajracakräìkasaroruhäìkam, etc.,” and “Jïänakarmendri-
yairviçvam, etc.,” which mean respectively that “Dimond,
disc, lotus — they are not the signs of the world; look at it as
marked by the Liìga” 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 Liìga.” (32)

Notes : The statements quoted in the commentary are not
traceable to their sources. P.N. Karibasavaçästrin has noted

“%eevekeÀcexeqvêj³ewefJe&éeb, Fl³eeefo” as quoted from the Liìgapuräëa. Sükñ. Ä.
says —“veeoªHeë efMeJeë mee#eeefuue²efcel³eefYeOeer³eles~ lelHeerefþkeÀe ceneMeeqkeÌleë mee ®e Jew
efyevogªefHeCeer~~  le³eesë meccesueveeÎsefJe keÀuee le$e Òeefleefÿlee~~” (kri.pä., 6.3) — “Çiva is
of the form of Näda; he is actually said to be the Liìga.
Mähäçakti is its base and she is of the form of Bindu.  Through
the communion of those two, Kalä is established in it.” Candra
J. Ä. says — “efyevogveeoelcekebÀ meJe¥ peieled mLeeJejpe²ceced~  efyevogë MeeqkeÌleë efMeJees veeoë
efMeJeMekeÌl³eelcekebÀ peieled~~” (kri.pä., 3.12) — “The world consisting of the
immovable and the movable is made up of Bindu and Näda.
Çiva is Näda and Çakti is Bindu and the world is made up of Çiva
and Çakti.”

J³eeK³ee— DeLewJebªHeb efue²b ye´ïeeo³eë mecHetp³e cenowée³e¥ ÒeeHleJevle
Fl³een õ

Then it is said that Brahman, etc., worshipped the
Liìga of the aforesaid form and attained their great over-
lordship —

ye´ïeeo³eë megjeë meJex cegve³eë MeewvekeÀeo³eë~~33~~
efMeJeefue²e®e&veeosJe mJeb mJeb HeoceJeeHveg³egë~~33~~

All the gods, Brahman, etc., and the sages, Çaunaka,
etc., attained their respective status through the worship of
the Çivaliìga alone. (33)

J³eeK³ee— De$e õ ‘‘leJe efÞe³ew ce©leesçcepe&³evle ©ê ³eÊes peefveceb
®ee©ef®e$eced~  Heob ³eefÜ<Cees©Heceb efveOeeef³e~~’’ Fefle $eÝiJesoÞegefleë~  De³eceLe&ë —
Yees ©ê ce©lees ye´ïeeo³ees osJeeë efÞe³ew efJe<Ceesë Heob mLeeveb JewkegÀCþeefokeÀced GHeceb
¢äevleb efveOeeef³e ceveefme efveOee³e ®ee©ceveesnjb ef®e$eb efJeef®e$eb peefvececed DeeefJe-
Yee&JemLeeveb efue²ced Decepe&³evle Deef®e&leJevle Fl³eLe&ë~  JewkegÀCþeefomLeeveb cenowée³e¥
®e efJe<Cegë efMeJeefue²Hetpeeceefncvee ueyOeJeeefveefle ogäevleerke=Àl³e ye´ïeeo³ees osJeeë
meJexçefHe efMeJeefue²b efÞe³ew HetefpeleJevle Fefle ³eeJeled~~33~~

Here there is a statement of the Ågveda as — “Tava
çriyai, etc.,” which means that “O Rudra, the Maruts
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(gods), keeping the status of Viñëu as the model in mind,
worshipped the Liìga which is the most charming place of
birth with a desire for the highest good.”  The meaning of
this Çruti is — O Rudra, Maruts, i.e., the gods, Brahman,
etc., keeping in mind the status of Viñëu, etc., such as
Vaikuëöha, as the model, worshipped the Liìga which is
the charming birth-place, i.e., the source of emergence, for
the sake of the highest good.  It was Viñëu who attained the
place like Vaikuëöha and the great wealth by the merit of
worshipping the Çivaliìga.  Keeping this as the model, all
the gods, Brahman, etc., worshipped the Çivaliìga for the
sake of the highest good. (33)

Notes: “leJe efÞe³ew ce©leesçcepe&³evle, Fl³eeefo” (Åv.,5.3.3). This statement
shows that all the gods took to the worship of the Çivaliìga and
attained their respective positions. This is supported by the
statements of the Puräëas.  For instance, the Skända P. says –
“ye´ïeefJe<CJeeo³ees osJeemmeJex ye´ïe<e&³emleLee~  efMeJeefue²sp³e³ee mec³ekedÀ mJemJeªHeceJeeHveg³egë~~” –
“All the gods, Brahman, Viñëu, etc., and also the Brahmarñis
attained their respective positions, by duly worshipping the
Çivaliìga.” Paräçara P. says – “jewêb efue²b ceneefJe<CegYe&keÌl³ee Meg×b efMeueece³eced~
®ee©ef®e$eb meceY³e®³e& ueyOeJeeved Hejceb Heoced~~ ye´ïee meJe&peielkeÀlee& ³em³e efue²e®e&vesve leg~  YeejleeR
ÒeeHleJeeveeMeg me Hetp³emmeJe&®eslevewë~~  ³em³e efue²b meceY³e®³e& ce©lemmekeÀuee DeefHe~  ueyOeJevleë efÞe³eb
HetCe&efcel³es<ee Meeéeleer Þegefleë~~” – “Mahäviñëu worshipped with devotion the
Çivaliìga 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 Sarasvaté (as his consort)
through the worship of the Liìga and he is worshipped by all the
beings. Then all the Maruts attained all the wealth by wor-
shipping the Liìga. This is stated in an eternal Çruti.” The
Çäçvaté Çruti referred to here is the one quoted in the Sanskrit
commentary (Åv., 5.3.3). Padma P. says – “ye´ïeCeë me=efäkeÀle=&lJeb efJe<Cees-
oe&veJeceo&veced~ mJeiee&efOeHel³eefcevêm³e efMeJeHetpeeefJeOesë HeÀueced~~” — Brahman’s position
as the creator of the world, Viñëu’s capacity to crush the demons
and Indra’s position as the lord of heaven are the fruits of the
worship of Çiva.” (All the quotations of the Puräëas are cited
from Vidwan P. N. Karibasava çäçtrin’s Kannaòa commentary).

J³eeK³ee— veveg efMeJem³eeefHe efJeéeeefOekeÀlJeeefocenowée³e¥ keÀm³eef®eog-
Heemeve³ee meceeieleë efkeÀefcel³e$een —

If it is asked as to whether the great eminence as the
Supreme Lord of the world, etc., in the case of Çiva also,
has come through some kind of worship, then the answer is
given here —

efJeéeeefOeHelJeceerMem³e efue²cetlexë mJeYeeJepeced~~34~~
Devev³eosJemee¢M³eb Þegeflejen meveeleveer~~34~~

The overlordship of the world on the part of the
Parameçvara, who is of the form of the Liìga, is natural.
Hence, the ancient Çruti speaks of his greatness as not
equalled by any other god. (34)

J³eeK³ee— “efJeéeeefOekeÀes ©êes cenef<e&ë~ efnjC³eieYe¥ peve³eeceeme HetJe&ced”,

“ve lelmece½eeh-eefOekeÀ½e ¢M³eles” Fefle éesleeéelejÞeglesefue&²cetlexjerMem³e Hejceséejm³e
Devev³eosJemee¢M³eb efJeéeeefOeHelJeb ®eje®eejÒeHeáeefve³eecekeÀlJeb mJeYeeJepeb mJeleë
efme×efceefle meveeleveer Þegeflejensl³eLe&ë~~34~~

Fefle efue²cenÊJemLeueced~

According to the statements of the Çve. U., viz.,
“Viçvädhiko rudro, etc.” and “Na tatsamaù, etc.,” which
respectively mean — “the Sage Rudra is the most supreme
in the world; he created the Hiraëyagarbha (Brahman) in
the past” – and “there is no one who is either equal or
superior to Çiva (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 Çruti has said. (34)

Liìgamahattvasthala ends.
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Notes: “efJeéeeefOekeÀes ©êes cenef<e&ë Fl³eeefo” — Çve. U., 3.4. “ve lelmece½eeY³eefOekeÀ½e
¢M³eles” – (Çve. U., 6.8).

DeLe pe²ceceenelc³emLeueced – (28)

J³eeK³ee— DeLe ieg©efue²cenÊJeeled mebJesÐeb pe²cemLeueb ÒekeÀeMe³eefle—

Jaìgamamähätmyasthala — (28)

Then the author reveals the nature of the Jaìgama-
sthala which is indicated by the greatness of the Guru and
the Liìga —

ieg©efMe<³emeceeª{efue²ceenelc³emecHeoë ~~35~~
meJe¥ ef®eêtHeefJe%eeveeppe²ceeefOekeÌ³eceg®³eles~~35~~

The greatness of the Jaìgama consists in the realisation
of the Supreme Intelligence (Cit - Çiva) in everything, from
out of the abundance of the greatness of Liìga abiding in
the link between the Guru and the Çiñya (disciple). (35)

J³eeK³ee— “Dee®ee³e&ë HetJe&ªHecevlesJeem³egÊejªHeb efJeÐee meefvOeë” Fefle
Þeglesieg&©efMe<³eceO³eiele-efMeJeefue²cenÊJemecHeoë meJe¥ efJeéeÒeHeáeb ef®eêtHeefJe%eeveeled
ef®eefl¬eÀ³eeªHelJesve efJe%eeveeod pe²ceeefOekeÌ³eceg®³eles, ieg©efMe<³e³eesefjäÒeeCeYeeJes<eg
leeoelc³eYeeJeve³ee meceeª{efue²cenÊJemecHeÊ³ee meJe¥ efJeéeb efMeJeMekeÌl³eelcekeÀ-
efceefle efJe%eevecesJe pe²ceeefOekeÌ³eefcel³eLe&ë~~35~~

According to the Çruti Statement, viz., “Äcäryaù
pürvarüpam, 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
Liìga 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 Jaìgama.
There is a notion of identity between the Guru and the

disciple in the conceptions of the Iñöaliìga, the Präëaliìga
and the Bhävaliìga. Due to the abundance of this greatness
of the Liìga found in their relation, all this world is realised
as of the form of Çiva and Çakti.  This realisation is itself the
greatness of the Jaìgama. (35)

Notes : “Dee®ee³e&ë HetJe&ªHeced, efl³eeefo” (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 Çiva.  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 Liìga to the devotee.
This knowledge of the Liìga (Vidyä) is the link between the
Guru and the devotee.  The Guru teaches the secret about the
relation among the Iñöaliìga on the gross body, the Präëaliìga in
the subtle body and the Bhävaliìga 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-prakäça’, the
lustre of intelligence.  The knowledge of the Liìga 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 Liìga which is characterised by intelligence and
action (‘cit’ and ‘kriyä’).  This realisation is itself the greatness of
the Jaìgama.  As stated in the Candra J. Ä., the Guru, the Liìga
and the Jaìgama are the three aspects of the same divinity –
“SkeÀcetlexðe³ees Yeeiee ieg©efue&²b ®e pe²ceë” (kri.pa., 5.15). The Guru confers
Dékñä (Liìgadhäraëa) on the devotee; the Liìga remains on the
body for receiving worship; and the Jaìgama inculcates the
knowledge of ‘liìgäìgasämarasya’ 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 Liìga binds the Guru and
the devotee.  The realisation that the world is of the nature of
the Liìga, which is constituted by Çiva and Çakti, constitutes the
greatness of the Jaìgama.

J³eeK³ee— DeLe kesÀ les pe²cee Fl³e$een —
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Then if it is asked as to who are those Jaìgamas, the
answer is given here —

peevevl³eefleMe³eeod ³es leg efMeJeb efJeéeÒekeÀeMekeÀced~~36~~
mJemJeªHele³ee les leg pe²cee Fefle keÀerefle&leeë~~36~~

Those who have immencely realised Çiva who is the
revealer of the Universe, as their own inner nature (i.e., as
their very Souls), are lauded as the Jaìgamas. (36)

J³eeK³ee— “lem³e Yeemee meJe&efceob efJeYeeefle” Fefle Þegles³ex efJeéeÒekeÀe-
MekebÀ mJekeÀer³eef®eefl¬eÀ³eeMeeqkeÌleeqY³eeb ÒeHeáeÒekeÀeMeb efMeJeced DeefleMe³esve meJee&-
meJe&MeyoeLe&³eescee&³eekeÀe³e&keÀesefìÒeefJeälJesveeçmeveelevelJeeod SleppeerJeveYetle%elJe-
keÀle=&lJe³eesë meveelevelJeeved, Dev³eLee mJeefJe<e³e%eeveMetv³elJesve mHeÀefìkeÀeefoÒekeÀe-
MeJeppe[lJeÒeme²eled, le³eespeeaJeséejmeeOeejCeerYetleemceêtHeelceleÊJeefvepemJeYeeJelJeeled
mJem³e leoveefleefjkeÌle Fefle ¢{lejefve½e³esve mJeªHele³ee peeveefvle, les pe²cee
Fl³eLe&ë~~36~~

According to the Çruti statement, viz, “Tasya bhäsä
sarvamidam vibhäti”, which means that “all this shines by
his shine,” Çiva is the revealer of this universe through his
Cicchakti and Kriyäçakti. Those who realise Çiva, the
revealer of the universe, as their own inner nature (self)
with the determination that their self is not different from
him, are the Jaìgamas. They realise him immencely as
their own inner nature in the form of the ‘I -notion’ which is
the common principle of Ätman (Soul) to both the
Individual Soul (Jéva) and the Universsal Soul (Éçvara).  By
the term ‘immencely’ (atiçayena), 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 Mäyä, 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 Çiva as ‘dull’ like the crystal
stone which shines without the knowledge of its own nature.

Notes : “lem³e Yeemee meJe&efceob efJeYeeefle” (Kaöha.U., 5.15; Munò. U.,
2.2.10; Çve. U., 6.14).  Every luminary in the universe derives
its shine from the brilliance of the self-luminous Paraçiva-
brahman.  The entire world is a portion of the Supreme Çiva
and it shines by a portion of his brilliance.  Those persons who
have realised that great divine brilliance as their inner nature,
are the Jaìgamas.  pe²c³evles DeefleMe³esve ie®íefvle peeveefvle Jee Fefle pe²ceeë~  They
are called Jaìgamas 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’ – (meJex ieceveeLe&keÀe OeeleJees %eeveeLe&keÀe DeefHe).

J³eeK³ee— DeLe efMeJe³eesefielJesve Òeefme×pe²cecenÊJeb He]áeefYeë met$ewë
ÒeefleHeeo³eefle —

Then the greatness of the Jaìgamas, who are well
known as ‘Çivayogins’, is advocated here in five stanzas –

³es HeM³eefvle peieppeeueb ef®eêtHeb efMeJe³eesieleë~~37~~
efveOe´t&leceuemebmHeMee&mles mce=leeë efMeJe³eesefieveë~~37~~

IeesjmebmeejefleefcejHeefjOJebmevekeÀejCeced ~~38~~
³es<eeceefmle efMeJe%eeveb les celeeë efMeJe³eesefieveë~~38~~

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 Çiva, are called Çivayogins. (37) Those who
have the knowledge of Çiva 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 Çivayogins. (38)



J³eeK³ee— ³es pe²cee osJee efJeéeb efMeJe³eesielees efJeéem³e efMeJemecyevOee-
YeeJes ef®eÂe¿elJesve me¹uHeleeHeÊesë efMeJemecyevOeesç²erkeÀjCeer³e SJe~ me ®e
meb³eesieªHees ve YeJeefle, lem³e ef¬eÀ³eeHetJe&lJesve efYeVeosMeefmLele³eesjsJeesHeHeÐele Fefle
ye´ïeyee¿eosMeeYeeJesve leeoelc³eªHe SJesl³egHeHeeefolelJeeeq®®eêtHeb ef®eefl¬eÀ³eemJeªHe-
efceefle HeM³eefvle peeveefvle, les efveOet&leceuemebmHeMee& efveie&leeCeJeeefoceuemecyeefvOeveë
efMeJe³eesefieve Fefle mce=lee Fl³eLe&ë~~38~~ Ye³e¹jmebmeejevOekeÀejefveJeejkebÀ
efMeJeeefOekeÌ³e%eeveb ³es<eeceefmle, les efMeJe³eesefieve Fefle celeeë mce=lee Fl³eLe&ë~~39~~

Those Jaìgamas 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 Çivayogins. They are free from the touch of
impurities, i.e., bereft of association with Malas such as
Äëavamala, etc.  They look upon the world as related to
Çiva (çivayogataù).  If the universe is not related to Çiva,
there arises the contingency of deeming the universe as
external to the Supreme Consciousness. Hence, the
relation of the universe with Çiva should be accepted.  That
relation is not of the nature of conjunction (saàyoga),
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 (tädätmya) only. (37)  Those who have
the knowledge of the superiority of Çiva, which removes
the terrible darkness of transmigration, are regarded as
Çivayogins. (38).

Notes : efveOet&leceuemebmeHeMee&ë – Jaìgamas are free from the three
kinds of impurities called Äëavamala, Mäyämäla and Kärmi-
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 Çiva which stands above
the three bodies, Sthüla, Sükñma and Käraëa, the three residing
places of Kärmikamala, Mäyéyamala and Äëavamala respectively.

J³eeK³ee— DeLe les keÀer¢Meeë keÀLeb efleÿvleerl³e$een —
Then the answer is given to the question as to what is

their nature and how they stand —

efpelekeÀecee efpele¬eÀesOee ceesnûeeqvLeefJeYesefoveë~~39~~
meceueesäeMcekeÀvekeÀeë meeOeJeë efMeJe³eesefieveë~~39~~
meceeë Me$eew ®e efce$es ®e mee#eelke=ÀleefMeJeelcekeÀeë~~40~~
efvemHe=ne efvejnb¹eje Jele&vles efMeJe³eesefieveë~~40~~

The Çivayogins 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 Çiva-
yogins have been of equal attitude to the enemy and the
friend, have realised Çiva in themselves and have been free
from greed and free from egoism. (40)

J³eeK³ee— mHeäced~~39-40~~ It is clear. (39-40)

Notes : The characteristics of the Jaìgamas given here,
conform to the characteristics of the Sthitaprajïa given in the
Bhag. G. (2.55-57) : “Òepeneefle ³eoe keÀeceevmeJee&vHeeLe& ceveesieleeved~  Deelcev³esJeelcevee legäë
efmLeleÒe%emleoes®³eles~~ ogëKes<JevegefÜiveceveeë megKes<eg efJeielemHe=në~ JeerlejeieYe³e¬eÀesOeë efmLele-
Oeerceg&efve©®³eles~~ ³eë meJe&$eeveefYemvesnmleÊelÒeeH³e MegYeeMegYeced~ veeefYevevoefle ve Üsefä lem³e Òe%ee
Òeefleefÿlee~~”—  “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.”

J³eeK³ee— SJecegkeÌleue#eCe%eevemecHeVeeë mee#eeeq®íJee SJesl³een —
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Thus it is said that those who are endowed with these
characteristics are actually Çiva only –

ogue&Yeb efn efMeJe%eeveb ogue&Yeb efMeJeef®evleveced~~41~~
³es<eecesleodÜ³eb ®eeefmle les efn mee#eeeq®íJeelcekeÀeë~~41~~

Rare, indeed, is the knowledge of Çiva and rare,
indeed, is the thought about Çiva. Those who have both
these are, indeed, actually of the nature of Çiva. (41)

J³eeK³ee— efMeJe%eeveb efMeJeeefOekeÌ³e%eeveb efMeJeef®evleveced GkeÌle³egeqkeÌleefYeë
mJe³ecesJe efMeJe Fefle ceveveb ®e ogue&Yeced~  SleodÜ³eb ³es<eeceefmle, les mee#eeeq®íJeªHee
Fl³eLe&ë~~42~~

‘The knowledge of Çiva’ means ‘the knowledge of the
superiority of Çiva’. ‘The thought of Çiva’ means ‘the cheri-
shing of Çiva as himself as per the aforesaid arguments’.
Those who have both, viz., çivajïäna and çivacintana, are
actually Çiva  in nature. (41)

Notes : Both Çivajïäna and Çivacintana are indeed rare.
But the Jaìgama has acquired both with his ‘sädhanä’.  Hence
he is Çiva 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.

J³eeK³ee— DeLe Hegvemles<eeb cenÊJeb MueeskeÀÜ³esveen —

Then in two stanzas, the greatness of the Jaìgama is
further told –

HeeoeûejsCeJees ³e$e Heleefvle efMeJe³eesefieveeced~~42~~
leosJe meoveb HegC³eb HeeJeveb ie=ncesefOeveeced~~42~~

meJe&efmeef×keÀjb Hegbmeeb oMe&veb efMeJe³eesefieveeced~~43~~
mHeMe&veb HeeHeMeceveb Hetpeveb cegeqkeÌlemeeOeveced~~43~~

That very home of the householders in which the
dust of the feet of the Jaìgamas falls, is sacred and sanctify-
ing. The sight of the Jaìgamas 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)

J³eeK³ee— efMeJe³eesefieveeb pe²ceosJeeveeefcel³eLe&ë ie=ncesefOeveeb ie=nmLeevee-
efcel³eLe&ë~ HegC³eb HegC³e#es$eefcel³eLe&ë~ HeeJeveb HeefJe$eced~ efMeÿb mHeäced ~~42-43~~

‘Çivayoginäm’ means ‘Jaìgamadevänäm’ of gods in the
form of Jaìgamas. ‘Gåhamedhinäm’ means ‘gåhasthänäm’
(of the householders). ‘Puëyam’ means ‘puëyakñetram’
(holy place). ‘Pävanam’ means ‘pavitram’ (sacred or sancti-
fying). The rest is clear. (42-43).

Notes : These ideas about the greatness of the Jaìgama
are very well brought out in the following Ägama statements :
“SsefnkeÀecegeq<cekeÀe Yeesiee cees#emlelme²lees YeJesled~ ®ejme²mleg meJex<eeb meJe&keÀeceHeÀueÒeoë~~
lelHeeoHeebMegefYeë Hetleb YeJeveb ®eslejÜveced~ leÐeLeeMeeqkeÌle mebHetp³ee pe²cee efn efnleshmegvee~~ ³eoceer
ceeveg<eekeÀejeë Òel³e#eHejceséejeë~~” (Candra J.Ä., kri.pä., 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 Jaìgama 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 Jaìgamas, since these are only the Lord
Éçvara in human forms.”

J³eeK³ee— DeLewJeb lee¢MeefMeJe³eesefieveeb mecHekeÀe&led meJexeqHmeleeLe&efmeef×-
efjl³een —

Then it is said that all desired objects are accom-
plished due to association with such Jaìgamas —
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cenleeb efMeJeleelHe³e&Jesefoveecevegceesefoveeced~~44~~
eEkeÀ Jee HeÀueb ve efme×îesle mecHekeÀe&eq®íJe³eesefieveeced~~44~~

What is that fruit which is not accomplished through
the association with the great Jaìgamas who are the
knowers of the secret about Çiva and who enjoy the bliss
from the bliss of Çiva? (44)

J³eeK³ee — efMeJejnm³eeefYeÒee³eJesefoveeb efMeJemegKeevegceesefoveeb cenleeb
melHeg©<eeCeeb efMeJe³eesefieveeb mecHekeÀe&led eEkeÀ Jee HeÀueb ve efme×îesle? meJe¥
efme×îesefol³eLe&ë~~44~~

Fefle pe²ceceenelc³emLeueced~
What is that fruit which is not accomplished through

the association with the Jaìgamas who have the view of the
secret about Çiva, who enjoy the bliss from the bliss of Çiva
and who are noble persons?  It means that all fruits are
accomplished. (44)

Jaìgamamähätmyasthala ends.

Notes : Çaiva R. speaks of the greatness of Jaìgamas in
glorious terms : efveefce<eb efveefce<eeOe¥ Jee ³e$e efleÿefvle ³eesefieveë~ me osMees ce²ueb HegC³eb
leÊeerLe¥ leÊeHeesJeveced~~” (Quoted in N.R. Karibasaçästrin’s Kannaòa
Commentary) – “That place where the Yogins (Jaìgamas) 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 : “oMe&vee-
lmHeMe&veeÜeefHe efJeleleeÓJemeeiejeled~ leejef³e<³eefvle ³eesieervêeë meoe®eejÒeefleefÿleeë~~” (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.”

DeLe YekeÌleceenelc³emLeueced — (29)
J³eeK³ee— DeLe ieg©efue²pe²cecenÊJeuecHeìm³e YekeÌlem³e cenÊJeb

ÜeoMemet$ewë ÒeefleHeeo³eefle —

Bhaktamähätmyasthala — (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 Liìga and the Jaìgama —

iegjesefue&²m³e ceenelc³ekeÀLeveeeq®íJe³eesefieveeced~~45~~
efme×b YekeÌlem³e ceenelc³eb leLeeH³es<e ÒeMem³eles~~45~~

The greatness of the Bhakta (devotee) is proved by the
exposition of the greatness of the Guru, the Liìga and the
Jaìgama.  Yet he is extolled here. (45)

J³eeK³ee— ieg©efue²pe²ces<JesJebefJeOeceenelc³e%eeveHetJe&kebÀ YekeÌlesë ef¬eÀ³e-
ceeCelJesve YekeÌleceenelc³eb efme×efceefle~ leLewJee³eb Meem$es ÒeMem³eles GlkeÀ<exCe YeC³ele
Fl³eLe&ë~~45~~

The greatness of the Bhakta is accomplished through
the practice of Bhakti towards the Guru, the Liìga and the
Jaìgama after understanding the greatness of them as told
above.  Similarly this Bhakta is extolled here in this Çästra,
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 : “YekeÀejeÓJe Fl³egkeÌleë keÀkeÀejeled keÀueg<eb
YeJesled~  leleë mev$ee³eles lemceeÓkeÌle Fl³eg®³eles yegOewë~~” (Sükñ.Ä., kri.pä., 9.40) —
“By ‘bhakära’ (letter ‘bha’) transmigration (bhava) is told, by
‘kakära’ (letter ‘ka') one should know impurity (kaluña).  Since
he saves from both of them, he is called Bhakta”.  This capacity
to save others from transmigration and its cause ignorance
(käluñya - Avidyä) comes to the devotee through his deep
attachment towards the Guru, the Liìga and the Jaìgama 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 Liìga and the Jaìgama.

J³eeK³ee— DeLe kesÀ YekeÌlee Fl³e$e – “³eef× cevemee O³ee³eefle leÜe®ee
Jeoefle lelkeÀce&Cee keÀjesefle” Fefle Þegl³elLee&vegmeejsCe YekeÌlemJeªHeceen —
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Then who are the Bhaktas? Here according to the
meaning of the Çruti statement “yaddhi manasä, 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 —

³es Yepeefvle ceneosJeb HejceelceeveceJ³e³eced~~45~~
keÀce&Cee cevemee Jee®ee les YekeÌlee Fefle keÀerefle&leeë~~46~~

Those who render service to the Supreme God, the
immutable Supreme Soul, with their deeds, mind and
speech, are extolled as the Bhaktas. (46)

J³eeK³ee— nmleeY³eece®e&veªHekeÀeef³ekeÀef¬eÀ³e³ee efMeJecetefle&O³eeveªHe-
ceevemeef¬eÀ³e³ee mlegefleªHeJeeef®ekeÀef¬eÀ³e³ee ®e ³es Hejceelceeveb efue²ªefHeCeb ceneosJeb
Yepeefvle les YekeÌlee Fl³eLe&ë~~46~~

Those who serve the Great Lord, the Supreme Ätman
in the form of the Liìga with the physical action in the form
of worship through hands, the mental action in the form of
the contemplation on the form of Çiva and the vocal action
in the form of eulogy, etc., are said to be Bhaktas. (46)

Notes : “³eef× cevemee, Fl³eeefo” “Yepeefvle Fefle YekeÌleeë” — here there is an
indication that they are Bhaktas because they serve (bhaj –
seväyäm) God and godly men.  The term ‘bhakta’ is derived
from the root “bhaj” – to serve.

J³eeK³ee— efMeJeYekeÌlespee&efleYesoesçefmle efkeÀefcel³e$een —

Is there discrimination regarding caste in devotion to
Çiva? Here the answer is given —

ogue&Yee efn efMeJes YeeqkeÌleë mebmeejYe³eleeefjCeer~~47~~
mee ³e$e Jele&les mee#eeled me YekeÌleë Heefjieer³eles~~47~~

Rare, indeed, is the devotion to Çiva which rescues one
from the fear of transmigration.  He in whom it actually
exists, is extolled as the Bhakta. (47)

J³eeK³ee— mHeäced~~47~~  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.

J³eeK³ee— lemceeppevevecejCeHeefjHeeref[leeveeb peveeveeb efMeJeYeeqkeÌleJ³eefle-
jskesÀCe kesÀveeefHe melkeÀce&Cee Òe³eespeveb veemleerl³een —

It is said here that there is no use of any good practice
in the absence of devotion to Çiva for the people who are
oppressed by the cycle of birth and death—

eEkeÀ Jesowë eEkeÀ leleë Meeðewë eEkeÀ ³e%ewë eEkeÀ leHeesJélewë~~48~~
veeefmle ®es®íe¹jer YeeqkeÌleoxefnveeb pevcejesefieCeeced~~48~~

If there is no devotion to Çiva, of what use are the
Vedas, the Çästras, the sacrifices or the vows of penance to
the embodied Souls who are afflicted by the disease of birth
(and death). (48)

J³eeK³ee— MeeðewJexoeLee&vegiewë efMeJeeiecemet$eHegjeCeeefoefYeefjl³eLe&ë~ efMeäb
mHeäced~~48~~

‘By Çästras’ means ‘by those Çästras which are in
conformity with Vedas.  It means that ‘by the Çaivägamas,
Sütras and Puräëas’.  The rest is clear.  (48)

Notes : When there is no “çäìkaré 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). Çiva says in the
Kä.Ä. (kri. pä. 8.9) that he can be attained through devotion
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only and that forms of worship without Bhakti are in vain :
“YeeqkeÌleueY³eesçmc³enb ³emceeoYekeÌl³ee Hetpeveb Je=Lee~~”

J³eeK³ee— DeLe efMeJeYeeqkeÌleJ³eeflejskesÀCe efJeOeer³eceeveb melkeÀce& efJeHeÀueb
efJeHejerleHeÀueb ®esefle ¢äevleHetJe&keÀceenõ

Then it is said with an analogy that even the good deed
done without devotion to Çiva brings no fruit or opposite
fruit —

efMeJeYeeqkeÌleefJenervem³e megke=Àleb ®eeefHe efve<HeÀueced~~49~~
efJeHejerleHeÀueb ®e m³eeod o#em³eeefHe ceneOJejs~~49~~

Even the good deed of a person who is bereft of
devotion to Çiva, is without fruit.  In the great sacrifice of
even Dakña, it had an opposite fruit. (49)

J³eeK³ee— m³eeled, DeYeJeefol³eLe&ë~~49~~

‘Should be’ (syät), it means that ‘it happened’. (49)

Notes : o#em³eefHe ceneOJejs – There are three Dakñas; one of them
is Dakña Sävarëi, who is the ninth Manu; the other two belong to
the first (Sväyambhuva) and the sixth (Cäkñuña) Manvantaras.
It is the Dakña of the Sväyambhuva Manvantara who is meant
here. This Dakña married the daughter of Çväyambhuva
Manu and obtained 24 daughters by her.  Satédevé, one of those
24, married Çiva. (Bhäga. P. 4.1, Viñëu P., 1.6). This Dakña
performed a sacrifice without inviting Çiva with a view to
insulting him for avenging what he thought as an insult caused by
Çiva in the assembly of Gods.  (Bhäga. P., 4.30).  See notes on
9.36 for details.  Even though the sacrifice is a ‘satkarma’, since it
was bereft of Bhakti towards Çiva, it gave rise to an opposite fruit
in the form of death for Dakña.

J³eeK³ee— DeLe efMeJeYekeÌl³ee og<keÀcee&efHe melkeÀce& YeJesefoefle ¢äevle-
HetJe&keÀceen —

Then it is said with an analogy that even a bad deed
with devotion to Çiva would become a good deed —

Del³evleHeeHekeÀcee&efHe efMeJeYekeÌl³ee efJeMeg×îeefle~
®eC[es ³eLee Hegje YekeÌl³ee efHele=neçefHe efMeJeesçYeJeled~~50~~

Even he who is of extremely sinful deed would be
purified by devotion to Çiva. In the past even Caëòa
who had killed his father, became Çiva himself due to
devotion. (50)

J³eeK³ee— efMeJeë efMeJeieCeeOeerMe Fl³eLe&ë~  efMeäb mHeäced~~50~~
Çiva here means Çivagaëädhésa (Lord of the devotees

of Çiva).  The rest is clear. (50)

Notes : ®eC[es ³eLee – Caëòa, who is otherwise known as Caëòeça,
was a very innocent devotee of Çiva.  He was worshipping a piece
of stone as Çiva 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 Caëòa
was roused to anger due to this act of his father and killed him at
once.  Although Caëòa performed a bad deed, it turned out to
be a good deed due to the fact that it was done out of devotion to
Çiva and as a reaction to the insult caused to Çiva.  Çiva appeared
before him and granted the position of “Gaëädhéça” to Caëòa.

J³eeK³ee— vevJesJeb ®esled, efMeJeYeÊeÀeveeb HegC³eHeeHemecyevOeesçefmle Jee ve
Jesl³e$een —

If it is asked as to whether in that case there is no
relation of merit and sin in the case of devotees of Çiva, the
answer is given here —

megke=Àleb ¢<ke=Àleb JeeefHe efMeJeYekeÌlem³e veeefmle efn~~51~~
efMeJeYeeqkeÌleefJenerveeveeb keÀce&HeeMeefveyevOeveced~~51~~
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In the case of a devotee of Çiva, there is neither merit
nor sin.  For those who are without devotion to Çiva, there
is bondage by the bonds of Karman. (51)

J³eeK³ee— mHeäced~~51~~ It is clear. (51)

Notes : Pära. Ä. speaks of Bhakti in glorious terms as the
mother, the father, the Kämadhetu (who gives all desires), the
Kalpa tree (which fulfils all desires) and the mouthful of nectar
in one’s hand – “YeeqkeÌlecee&lee efHelee osefJe keÀeceOesvegë megjêgceë~~ keÀjmLecece=leûeemeb efJeef×
YeeÅkeÌle censéeefj~~” (Pära. Ä., 6.44).  But the absence of Bhakti leads to
disastrous resullts : “³ees YeeqkeÌlejefnlees cel³e&ë mecemlee efve<HeÀueeë ef¬eÀ³eeë~ ve lem³e
HejueeskeÀesçefmle ce=leë éeevees YeefJe<³eefle~~ YeeqkeÌlenervem³e keÀcee&efCe Je=Lee HetpeepeHeeefokeÀced~
Oe=lece²uemet$eeefHe efJeOeJee ve megJeeefmeveer~~ leLee YeeqkeÌleJe=&Lee ³em³e leÜMeeod ielepevcemeg~  ÒeeHleeefve
yevOekeÀcee&efCe les<eeb m³eeled meb#e³ees ueIeg~~” (Pära. Ä., 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
‘suväsiné’ (one bearing the auspicious marks of a lady with her
husband alive) even when she puts on the sacred neclace
(mäìgalya), 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.

J³eeK³ee— lelkeÀLeefcel³e$e ¢äevleHetJe&kebÀ met$eÜ³esveen —
How is that?  It is expalined with analogies in two

stanzas —

efMeJeeefÞeleeveeb pevletveeb keÀce&Cee veeefmle me²ceë~~52~~
Jeeefpeveeb efoveveeLem³e keÀLeb efleefcejpeb Ye³eced~~52~~

efvejes×b g ve #eceb keÀce& efMeJeYekeÌleeved efJeMe=±ueeved~~53~~
keÀLeb ceÊeiepeeved ©vOes®í=±uee efyemelevlegpee~~53~~

There is no association with Karman for the beings
who are devoted to Çiva (have resorted to Çiva).  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 Çiva
who are ever free from chains.  How can the chain made of
lotus fibre put a stop to the intoxicated elephants?  (52-53)

J³eeK³ee — efoveveeLem³e jJesJee&efpeveeceéeeveeb ³eLeevOekeÀejÒe³egkeÌle-
Yeervee&efmle, leLee efMeJeYekeÌleeveeb keÀce&Cee HegC³eHeeHece³esve keÀce&Cee me²ceë mecyevOees
veemleerl³eLe&ë~~ efMeJeoer#e³eeççCeJeeefoceue$e³em³e efveJe=ÊelJesve efJeMe=±ueeved efMeJe-
YekeÌleeved keÀce& efvejes×gb ve #eceb ve meceLe&ced~ le$e ¢äevleë õ ce=Ceeuelevlegefveefce&lee
Me=±uee ³eLee ceÊeiepeb ve ©vOesled leLesl³eLe&ë~~52-53~~

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 Çiva do not have any relation with the fruits of Karman
in the form of merits and sin.  The devotees of Çiva are free
from chains since the three impurities such a “Äëava”, etc.,
are removed in their case through (three kinds of) Çaiva
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,
so it is.  (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 Çiva.  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 Çiva 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
so weak 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 Çiva.

J³eeK³ee— lemceeeq®íJeYekeÌle SJe Hetp³e Fl³een —
It is said here that the devotee of Çiva is alone worthy

of worship —

ye´eïeCeë #eef$e³ees JeeefHe JewM³ees Jee Metê SJe Jee~~54~~
Devl³epees Jee efMeJes YekeÌleë efMeJeJevceev³e SJe meë~~54~~

Whether he is a Brähmaëa or a Kñatriya or a Vaiçya or
a Çudra, or even the lowest in society, he who is a devotee
of Çiva is as respectable as Çiva himself. (54)

J³eeK³ee— mHeäced~~54~~ It is clear (54)

Notes : Pära. Ä. says : “ye´eïeCee #eef$e³ee JewM³eeë Metêe ³es ®eev³epeele³eë~ efue²-
OeejCecee$esCe efMeJee SJe ve mebMe³eë~~” (1.58) – “Whether they are Brähmaëas,
or Kñatriyas or Vaiçyas or Çüdras, whether they are belonging to
other castes, they are like Çiva himself through their wearing of
the Liìga.’’

J³eeK³ee— veveg Metêeoerveeb ye´eïeCeeÐeHes#e³ee efveke=ÀälJeeled keÀLeb les<eeb
lelmeceevelJeefcel³e$een —

It may be objected as how the Çüdras can be regarded as
equal to Brähmaëas, etc., since they are inferior when compared
to brähmaëas, etc.  Here the answer is —

efMeJeYeeqkeÌlemeceeJesMes keÌJe peeefleHeefjkeÀuHevee~~55~~
FvOeves<JeeqiveoiOes<eg keÀes Jee Yesoë ÒekeÀerl³e&les~~55~~

Whence can there be any idea of castes when the
devotion of Çiva has pervaded them?  When the sticks (of
various kinds) are burnt in fire, what difference can be
pointed out among them? (55)

J³eeK³ee— mHeäced~~55~~ It is clear. (55)

Notes : This stanza is quoted in a “Vacana” of Canna-
basavaëëa (No. 234 in K.U.D. edn.).  In the second päda, there
is “na” in the place of “kva”.  It is clear from the two stanzas 54
and 55, that Véraçaivas do not make any discrimination on the
grounds of caste, creed, profession or sex. The Véraçaiva initiation
removes all those discriminating factors and Çivabhakti 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
Çivabakti pervades all the people, the discrimination as regards
caste is not possible among them.

J³eeK³ee— lemceeeq®íJeYekeÌlee SJe ieCeséeje Fl³egkeÌlJee YekeÌleceenelc³eb
meceeHe³eefle —

Hence having said that the devotees of Çiva are the
lords of Gaëas, the Bhaktamähätmyasthala is concluded –

Meg×e efve³ecemeb³egkeÌleeë efMeJeeefHe&leHeÀueeieceeë~~56~~
De®e&³eefvle efMeJeb ueeskesÀ efJe%es³eemles ieCeséejeë~~56~~

Those who are pure, who are endowed with çaiva
practices, who dedicate the fruits of action to Çiva and who
worship Çiva, should be regarded as the lords of Gaëas
(Rudras). (56)

J³eeK³ee — ³es Me×e oer#e³ee HeefjHetlee efve³ecemecHeVeeë efMeJeJe´efleveë
efMeJeefHe&leHeÀueeieceeë leoefHe&leHegC³eHeeHeHeÀueeieceeë mevlees ueeskesÀ efMeJeefue²ce®e&-
³eefvle, les ``veeefMeJem³e efMeJeesHeeefmleë'' ``vee©êes ©êce®e&³esled'' Fl³eeefoJe®evew-
ie&Ceséeje Fefle ©êe Fefle efJe%es³ee Fl³eLe&ë~~56~~

Fefle YekeÌleceenelc³emLeueced~

Those who are pure, i.e., who are sanctified by the
Dékñä, who are endowed with Çaiva practices or who follow

Ul@FGvRh ÉkbkklRTkh bkÈkl^kSkbQk\kÉkbkE*h 611610 ÌkmlbkákTPl#kBkkYklOkh .AùkR#kh



the Çaiva vows, who dedicate the fruits of action to Çiva in
the sense that they dedicate to Çiva the results of action
such as merit and sin, and who worship the Çivaliìga in
accordance with the statements which mean “there is no
worship of Çiva for one who is not a Çiva” and “one who is
not a Rudra should not worship Rudra”, should be
regarded as the lords of Gaëas or Rudras. (56)

Bhaktamähätmyasthala ends

Notes : “veeefMeJem³e efMeJeesHeeefmleë” and “vee©êes ªêce®e&³esled” – Sources are
not known.  Çaiva R. extols the greatness of the devotee thus :
ceÓkeÌleeveeb ®e ceenelc³ebb keÀes Jee peeveeefle leÊJeleë~ peevesçnb lJeb ®e peeveeefme vevoer peeveeefle Jee iegnë~~
– “Who knows actually the greatness of my devotees? I know,
you know, Nandin knows or Guha (Ñaëmukha) knows.” Çiva,
Pärvaté, Nandin or Ñaëmukha knows about the greatness of a
Çivabhakta and nobody else knows about it.  Kürma P. says that
even a low caste person is dear to Çiva provided he is a devotee
but not a Caturvedé (one who is learned in four Vedas) who is
not a devotee: “ve ces efÒe³e½elegJexoer ceÓkeÌleë éeHe®eesçefHe Jee~  lemcew os³eb lelees ûee¿eb me ®e
Hetp³ees ³eLee ¿enced~~” – “A Caturvedé 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.”

DeLe MejCecenÊJemLeueced — (30)

J³eeK³ee— DeLe ieg©efue²eefocenÊJeb %eelJee efMeJe SkeÀ SJe j#ekeÀ Fefle
ÒeHeÐeceevem³e MejCem³e cenÊJeb ÒeefleHeeo³eefleõ

Çaraëamahattvasthala — (30)

Then the author expounds the greatness of the Çaraëa
who resorts to Çiva as the only protector after knowing the
greatness of the Guru, the Liìga and the Jaìgama —

ieg©efue²eefoceenelc³eyeesOeevJes<eCeme²leë~~57~~
meJee&lcevee efMeJeeHeefÊeë MejCemLeeveceg®³eles~~57~~

The total surrender to Çiva through the association
with the search leading to the realisation of the greatness of
the Guru, the Liìga and the Jaìgama, is said to be the state
of a Çaraëa. (57)

J³eeK³ee— ieg©efue²efMeJe³eesefieefMeJeYekeÌlecenÊJe%eeveevJes<eCemecyevOeeled
meJee&lcevee veeveeÒekeÀejsCeeefHe efMeJeeHeefÊeë MeJe SkeÀ SJe j#ekeÀ Fefle ÒeHeVelee
MejCemLeeveefcel³eg®³eles~~57~~

Due to the association with the search leading to the
knowledge of the greatness of the Guru, the Liìga, the
Jaìgama and the Bhakta, one surrenders in all respects to
Çiva as the only protector and that is known as the state of a
Çaraëa. (57)

J³eeK³ee— DeLe leosJe efJeMeo³eefle —
Then the same is elucidated —

ye´ïeeefoefJeyegOeeved meJee&ved cegkeÌlJee Òeeke=ÀleJewYeJeeved~~57~~
ÒeHeÐeles efMeJeb ³eÊeg MejCeb leogoeËleced~~58~~

That total surrender to Çiva by rejecting all gods
starting from Brahman as endowed with transitory wealth,
is said to be Çaraëasthala (the state of a Çaraëa). (58)

J³eeK³ee— “efMeJe SkeÀes O³es³eë efMeJe¹jë meJe&cev³elHeefjl³ep³e” Fefle
Þeglesë Òeeke=ÀleJewYeJeeved Òeke=Àeflepev³emecHeefÊecelees ye´ïeefJe<CJeeefoosJeeved cegkeÌlJee
l³ekeÌlJee efMeJeb ³elÒeHeÐeles ÒeHeVelJesveeÞe³eles leled MejCeb MejCemLeueefcel³egoeËleb
keÀefLeleefcel³eLe&ë~~58~~

That total surrender to Çiva as the only resort after
rejecting all the gods, Brahman, Viñëu, etc., whose wealth
is drawn from Prakåti as per the Çruti statement “Çiva
eko dhyeyaù, etc.,” which means that “Çiva 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 Çaraëa or
Çaraëasthala. (58)

Notes : “efMeJe SkeÀes O³es³eë Fl³eeefo” – Atha. Çikh. U., 3. Òeeke=ÀleJewYeJeeved –
The wealth of other gods is derived from Prakåti.  Whatever that
is derived from Prakåti 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 Çiva because they can get
the highest wealth in the form of liberation from him.

J³eeK³ee— DeLe MejCeeielem³e mJeªHeb efJeMeo³eefleõ
Then the author elucidates the nature of one who has

resorted to Çiva (Çaraëägata) —

MejC³eë meJe&Yetleeveeb Me¹jë MeefMeMesKejë~~59~~
meJee&lcevee ÒeHeVemleb MejCeeiele G®³eles~~59~~

Çaìkara 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 ‘Çaraëägata.’ (59)

J³eeK³ee— MeefMeMesKejë Me¹jë Hejceséejë meJe&Yetleeveeb mekeÀueÒeefCeveeb
MejC³eë j#eCes meceLe& Fefle leb meJee&lcevee meJe&ÒekeÀejsCe ÒeHeVeë jef#e<³eleerefle ÒeHeVeë
MejCeeiele Fl³eg®³ele Fl³eLe&ë~~59~~

The Supreme Lord Çaìkara 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 ‘Çaraëägata.’ (59)

J³eeK³ee— DeLe MejCeeefLe&mJeªHeb keÀLe³eefle —
Then the autor speaks of the nature of the Çaraëärthin

(one who aspires for protection) —

efJecegkeÌleYeesieueeuem³ees osJeleevlejefvemHe=në~~60~~
efMeJeceY³eLe&³eved cees#eb MejCeeLeeaefle ieer³eles~~60~~

He who is free from all desire for (mundane) enjoy-
ments and who is not interested in any other gods, is called
‘Çaraëärthin’ as he requests Çiva to grant liberation. (60)

J³eeK³ee— SJeb efMeJeb ÒeHeVeeveeb efkeÀceefHe melkeÀce& ceeeqmlJel³eenõ
Then the author says that there is no necessity of any

good deed for him who has surrendered himself to Çiva —

³es ÒeHeVee ceneosJeb ceveesJeekeÌkeÀe³ekeÀce&efYeë~~61~~
les<eeb leg keÀce&peelesve eEkeÀ Jee osJeeefoleHe&Cewë~~61~~

For those who have resorted to the Mahädeva with
their mental, vocal and physical actions, what is the use of
any action? Of what use are the libations to gods, etc.? (61)

J³eeK³ee— ³es ceneosJeb efMeJeb ceveesJeekeÌkeÀe³ekeÀce&efYeë O³eevemlegefleHetpee-
keÀce&Yeer j#esefle (jef#e<³eleerefle) ÒeHeVeeveeb les<eeb keÀce&peelesye ³e%eeefokeÀce&mecetnsve
osJeÒeYe=efleleHe&Cesve ®e eEkeÀ Jee?  efkeÀceefHe Òe³eespeveb veemleerl³eLe&ë~~61~~

In the case of those who have resorted to Çiva 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 :
meJe&Oecee&ved Heefjl³ep³e ceeceskebÀ MejCeb Je´pe~  Denb lJee meJe&HeeHesY³ees cees#eef³e<³eeefce ce Meg®eë~~”
(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 : “Devev³eebef½evle³evlees ceeb ³es peveeë He³eg&Heemeles~ les<eeb
efvel³eeefYe³egkeÌleeveeb ³eesie#esceb Jenec³enced~~” (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.”

J³eeK³ee— kegÀle Fl³e$e leoLe¥ met$eÜ³esve ÒeefleHeeo³eefleõ
Why? An answer to this is given in two stanzas—

meJex<eeceefHe ³e%eeveeb #e³eë mJeie&ë HeÀuee³eles~~62~~
De#e³eb HeÀueceeHveesefle ÒeHeVeë Hejceséejced~~62~~

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)

J³eeK³ee— De#e³eb HeÀueb cees#eefcel³eLe&ë~ efMeäb mHeäced~~62~~
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 : “$ewefJeÐee ceeb meesceHeeë HetleHeeHeeë ³e%ewefjädJee mJeie&eEle ÒeeLe&³evles~ les
HegC³eceemeeÐe megjsvêueeskeÀceMveefvle efoJ³eeved efoefJe osJeYeesieeved~~ les leb YegkeÌlJee mJeie&ueeskebÀ efJeMeeueb #eerCes
HegC³es cel³e&ueeskebÀ efJeMeefvle~  SJeb $e³eerOece&cevegÒeHeVee ieleeieleb keÀecekeÀecee ueYevles~~” (Bhag. G.,
9.20-21) “Those who have studied three Vedas (Ågveda, Yajur-
veda and Sämaveda), 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 – “ef#eÒeb
YeJeefle Oecee&lcee Meée®íeeEvle efveie®íefle~  keÀewvles³e Òeeflepeeveerefn ve ces YekeÌleë ÒeCeM³eefle~~”
(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.”

J³eeK³ee— HeeefHeveeb keÀLeefcel³e$een—

What about the sinners? The answer is given here—

ÒeHeVeHeeefjpeelem³e YeJem³e Hejceelceveë~~63~~
ÒeHeÊ³ee eEkeÀ ve pee³esle HeeefHeveeceefHe osefnveeced~~63~~

Even in the case of sinful beings, what is it that does
not accrue through self-surrender to the Supreme Soul
Çiva who is the veritable desire-yielding tree (Pärijäta =
Kalpadruma) to those who take refuge under him? (63)

J³eeK³ee— MejCeeielekeÀuHeêgcem³e Hejceelceveë efMeJem³e ÒeHeÊ³ee j#e-
keÀlJesve ÒeHeÊ³ee HeeefHeveeb ÒeeefCeveeceefHe eEkeÀ ve pee³esle, meJe¥ YeJesefol³eLe&ë~~63~~

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 Çiva 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 Çiva. Once Çiva 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 Çiva who is outside, but he takes refuge
in that Éçvara who is residing in his heart : “F&éejë meJe&Yetleeveeb ËÎsMesçpeg&ve
efleÿefle~ Ye´ece³evmeJe&Yetleeefve ³ev$eeª]{eefve cee³e³ee~~ lecesJe MejCeb ie®í meJe&YeeJesve Yeejle~
lelÒemeeoelHejeb MeeeEvle mLeeveb ÒeeHm³eefme Meeéeleced~~” (Bhag. G. 18.61-62) – “O
Arjuna! Éçvara resides in the hearts of all beings, making all the
beings revolve through his Mäyä 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 = leod efJe<Ceesë Hejceb Heoced~
(Kaöha U. 3.9).  It is in this highest state that there is a well of
honey (bliss) - efJe<Ceesë Hejces Heos ceOJe Glmeë~ (Åv. 1.154.5).
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J³eeK³ee— lemceeled efMeJeÒeHeVee SJe Þesÿe Fl³een —
Hence, it is said that those who have taken refuge in

Çiva are the best —

ÒeHeVeeveeb ceneosJeb HeefjHekeÌJeevlejelceveeced~~64~~
pevcewJe pevce veev³es<eeb Je=Lee pevevemeef²veeced~~64~~

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)

J³eeK³ee— ceneosJeb ÒeHeÐe HeefjHekeÌJeevleëkeÀjCeeveeb Hegbmeeb pevcewJe pevce-
HeÀueced, Je=Lee peveveYeepeeceÒeHeVeeveeb pevcewJe ve, Je=Lesl³eLe&ë~~64~~

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)

J³eeK³ee— DeLe leosJe efJeMeo³eefle —
Now the same is elucidated —

ogue&Yeb ceeveg<eb ÒeeH³e peveveb %eevemeeOeveced~~65~~
³es ve peeveefvle osJesMeb les<eeceelcee efvejLe&keÀë~~65~~

Vain, indeed, is the embodied soul of those persons
who do not realise the Lord of Gods (Çiva) after having
taken the rare birth as human beings which is the means to
attain knowledge. (65)

J³eeK³ee— ogue&Yeb ceeveg<eb peveveb pevce ÒeeH³e %eevemeeOeveceelce%eeveÒeob
osJesMeb HeefjefMeJeb ³es ve peeveefvle, les<eeceelcee peerJeë efvejLe&keÀë, DeÒe³eespekeÀ
Fl³eLe&ë~~65~~

In the case of those who do not realise the Lord of
Gods, i.e., Paraçiva, 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 Mokña.  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 Ätman (ätmasäkñätkära). Japa, Tapas,
Dhyäna, which are the means to it are possible only with the help
of the body.  That is way Kälidäsa says – “MejerjceeÐeb Keueg Oece&meeOeveced”
(Kä. Kum. Saà., 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.

J³eeK³ee— DeLe “kegÀueb HeefJe$eb peveveer ke=ÀleeLee&” Fefle metlemebefnleeveg-
meejsCe MejCecenÊJeb ÒekeÀeM³e lelmLeueb meceeHe³eefleõ

Then after having revealed the greatness of the Çaraëa
in accordance with the Sü.Saà. statement “Kulaà pavitram”,
etc., which means “the family is sacred, the mother is blessed,
etc.”, the author concludes Çaraëamahattvasthala.

lelkegÀueb efn meoe Meg×b meHeÀueb lem³e peerefJeleced~~66~~
³em³e ef®eÊeb efMeJes mee#eeod efJeueerveceyeefnce&gKeced~~66~~

Ever pure, indeed, is his family and fruitful, indeed, is
his life whose mind, which is not turned outward, is actually
merged in Çiva. (66)

J³eeK³ee— ³em³e ef®eÊeb meoe mee#eeeq®íJeefue²s, Deyeefnceg&Keb yeefnceg&Keb
³eLee ve YeJeefle leLee, efJeueerveb efJeMes<esCe ue³eb ieleced, lelkegÀueb Meg×b lem³e peerefJeleb
peerJeveb meHeÀueefcel³eLe&ë~~66~~

Fefle MejCecenÊJemLeueced~
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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 Çiva, i.e., in the Çivaliìga. (66)

Çaraëamahattvasthala ends.

Notes : “kegÀueb HeefJe$eb peveveer ke=ÀleeLee&,” etc, – Sü. Saà.  The complete
stanza is – “kegÀueb HeefJe$eb peveveer ke=ÀleeLee& efJeéebYeje HegC³eJeleer ®e lesve~  DeHeejmeeq®®elmegKe-
meeiejsçeqmceved ueerveb Hejye´ïeefCe ³em³e ®esleë~~” – “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 Çaraëa brings credit to his
family, his mother and even the earth as a whole.

DeLe ÒemeeocenÊJemLeueced — (31)

(J³ee¤) DeLe HetJeexkeÌleieg©efue²eefocenÊJeevegYeJeefmLelesë efMeJeÒemeeoueY³elJeeled
lelÒemeeocenÊJeb keÀLe³eefle —

Prasädamahattvasthala — (31)

Then, since the state of experience of the greatness
of the Guru, the Liìga, etc., is obtained through the favour
of Çiva (Çiva-prasäda), the author speaks of Prasäda-
mahattvasthala —

ieg©efue²eefoceenelc³eefJeMes<eevegYeJeefmLeefleë~
³emceeeq®íJeÒemeeoeled m³eeÊeom³e ceefncees®³eles~~67~~

The fact that the Prasäda of Çiva is that from which
there arises the state of special experience of the greatness
of the Guru, the Liìga, etc., is said to be its greatness. (67)

J³eeK³ee — ieg©efue²pe²ceefMeJeYekeÌleefMeJeMejCecenÊJeefJeMes<eevegYeJe-
efmLeefle³e&mceeled keÀejCeeled efMeJeÒemeeoeled m³eeled, lemceeled keÀejCeeod efMeJeÒemeeom³e
ceefncee cenÊJeced G®³eles keÀL³ele Fl³eLe&ë~~67~~

It is on account of the Prasäda of Çiva that the state
of special experience of the greatness of the Guru, the
Linga, the Jaìgama, the Çivabhakta and the Çivaçaraëa,
arises.  Hence, the greatness of the Prasäda of Çiva is told
here. (67)

Notes : The Prasäda of Çiva has the power to purify the
heart.  It is only the purified heart that can realise the greatness
of the Guru, the Liìga, the Jaìgama, the Çivabhakta and the
Çivaçaraëa.  Guru is Çiva incarnate; Liìga is also Çiva in form;
Jaìgama is he who has realised the true nature of the Liìga;
Bhakta is he who worships the Guru, the Liìga and the Jaìgama
with deep devotion; and Çaraëa 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.

J³eeK³ee— veveg efMeJeÒemeeoë keÀLeb ieg©efue²eefocenÊJeefJeMes<eevegYeJe-
efmLeeflenslegefjl³e$een –

If it is asked as to how the Prasäda of Çiva is the cause
for the state of special experience of the greatness of the
Guru, the Liìga, etc., the answer is given here—

meoe efue²wkeÀefveÿeveeb ieg©Hetpeeveg<eef²Ceeced~~68~~
ÒeHeVeeveeb efJeMeg×eveeb Òemeeroefle censéejë~~68~~

Maheçvara 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
Çiva) and who are pure. (68)

J³eeK³ee— mHeäced~~68~~ It is clear. (68)

Notes : efue²wkeÀefveÿeveeced – For what constitutes “Liìganiñöhä”,
vide S.S., 10.27, notes thereon.  “efue²b Heefleë meleer ®eenb YeeJeesç³eb JeerjMewefJeveeced”
(The Liìga is my husband and I am his consort – this is the
attitude of the Véraçaivas) – Sükñ. Ä, Kri. pä., 7.52. This is
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“Liìganiñöhä.” ieg©Hetpeeveg<eef²Ceeced – As described by the Sükñ. Ä.
(kri. pä., 5.10), the Guru is the Mahädeva 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 – “ieg©jsJe ceneosJeë mee#eeled meJe&peielÒeYegë~
Dev³eLee leb ve peeveer³eeled HejleÊJeeJeyeesOekeÀced~~”  It is the Guru who illumines
the inner self. Those who worship him with devotion are called
“Gurusevänüñaìgiëaù.” ÒeHeVeeveeced – Prapatti or self-surrender to
Çiva is necessary to attain liberation. Once the devotee surren-
dered himself to Çiva, nothing remains as his.  Everything of him
belongs to Çiva.  He himself is the property of Çiva, who is his
only resort.  Those who have the ripeness in thinking as above,
are indeed “Prapannas.” Those who are devoted to the Liìga
and the Guru are rendered pure.  Hence they are “viçuddhas”,
because Çiva’s “caitanya” shines in them.

J³eeK³ee— me ®e efMeJeÒemeeoë keÀer¢Memlesve eEkeÀ YeJeleerl³e$een –
If it is asked as to what is that nature of the “Çiva-

prasäda” and as to what is the result of that, the answer is
given here —

ÒemeeoesçefHe censMem³e ogue&Yeë HeefjkeÀerl³e&les~~69~~
IeesjmebmeejmevleeHeefveJe=efÊe³exve pee³eles~~69~~

The “Prasäda” of Çiva (Maheça), by which there is the
removal of the afflictions arising from the terrible trans-
migration, is said to be rare. (69)

J³eeK³ee— Flejs<eeceefueef²veeb ogue&Yeë~ lesve efMeJeÒemeeosve Ye³e¹j-
meebmeeefjkeÀleeHe$e³eefveJe=efÊepee&³ele Fl³eLe&ë~~69~~

It is rare for others who are not possessing the
Liìga.  Through that Prasäda of Çiva, there is the removal
of the three afflictions consequent on the terrible trans-
migration. (69)

Notes : ogue&Yeë – “Rare”; this should be understood in the
case of those who do not possess the Liìga. The transmigration

is terrible because of the three afflictions designated together as
“Täpatraya”.  (See Duùkhatraya, 5.67-70 and notes thereunder).

J³eeK³ee— veveg “lecesJeb JesoevegJe®evesve ye´eïeCee efJeefJeefo<eefvle ³e%esve
oevesve leHemeeçveeMekesÀve” Fefle Þegles³e&%eeoerveeb efMeJe%eevemeeOevelJeÞeJeCeeled lesvewJe
meebmeeefjkeÀogëKeefveJe=Êesë eEkeÀ ceenséejÒemeeosvesl³e$een –

Here it may be objected thus : There is a Çruti
statement as “Tamevam vedänuvacanena, etc.”, which
means – “According to the teaching of such a Çruti, the
Brähmaëas aspire to get knowledge through sacrifice,
generosity and penance without a break.” As per this
Çruti statement, the sacrifice, etc., are declared as the
means of the knowledge of Çiva. Since the afflictions
are removed by such a knowledge only, what is the use of
the Prasäda of Çiva?  Here the answer is given—

³e%eemleHeebefme cev$eeCeeb peHeef½evlee ÒeyeesOeveced~~70~~
ÒemeeoeLe¥ censMem³e keÀerefle&leeefve ve mebMe³eë~~70~~

The sacrifices, penances, the muttering of the Mantras,
meditation and knowledge are described as meant for the
Prasäda (favour) of the Great Lord. There is no doubt
about this. (70)

J³eeK³ee— De$e ef®evlee O³eeveced, ÒeyeesOeveb efMeJeeefOekeÌ³e%eeveced~ efMeäb
mHeäced ~~70~~

Here “cintä” means “meditation”. “Prabodhana” means
“the knowledge of supremacy of Çiva.  The rest is clear. (70)

Notes : “lecesJeb JesoevegJe®evesve, Fl³eeefo” – Bå. U., 4.4.22.  It should be
noted that sacrifice, etc., including the knowledge of Çiva’s
supremacy are all the means of attaining the Prasäda of Çiva.
They are not the end in themselves but are means to an end.
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Notes : “Çivaprasäda” has the greatest power. It can
liberate anybody, irrespective of age, caste, etc.  Some great
souls like Çuka, Vämadeva, etc., tasted the nectar in the form of
“Çivajïäna”, when they were still in the womb.  They were the
great sages by birth.  Kapila, Dhruva, etc., attained Çivaprasäda
even when they were young boys and consequently attained
Mokña.

J³eeK³ee— DeLe ye´ïeeo³eesçefHe efMeJeÒemeeosvewJe efvel³eefme×e Fl³een –
Then it is said that even Brahman, etc., became

eternally accomplished in power due to the Prasäda of Çiva
only —

ye´ïeeÐee efJeYegOeeë meJex mJemJemLeeveefveJeeefmeveë~~73~~
efvel³eefme×e YeJevl³esJe Òemeeoeled Heejceséejeled~~73~~

All the gods starting from Brahman, etc., who reside in
their respective dominions, become eternally accomplished
in power due to the Prasäda of the Great Lord. (73)

J³eeK³ee—  mHeäced~~73~~ It is clear. (73)

Notes : Brahman, etc., are performing their respective
functions such as creation, protection, etc., with their powers
derived from the Parameçvara.  It is through the Prasäda of
the Parameçvara that they have the power to perform their
respective functions.

J³eeK³ee— veveg meJe&efMeJeelcekeÀ%eevesvewJe meebmeeefjkeÀogëKeefveJe=Êesë eEkeÀ
Òemeeosvesl³e$eõ``YeeskeÌlee Yeesi³eb Òesjef³elee YeesieesHekeÀjCeeefve ®e~  meJe¥ efMeJece³eb
Yeeefle Òemeeoeled Heejceséejeled~~'' Fefle metlemebefnleeJe®eveevegmeejsCeen –

It may be objected as to what is the use of Prasäda
when the sorrow of transmigration is removed by the
knowledge that everything is of the nature of Çiva.  Here
the answer is given in accordance with the statement of

J³eeK³ee— veveg cees#em³e YeeqkeÌlecetuekeÀlJeeled eEkeÀ Òemeeosvesl³e$eenõ
It may be again objected as to what is the use of the

Prasäda of Çiva when liberation is rooted in devotion.  Here
the answer is given —

Òemeeocetuee meJex<eeb YeeqkeÌlejJ³eefYe®eeefjCeer~~71~~
efMeJeÒemeeonervem³e YeeqkeÌle½eeefHe ve efme×îeefle~~71~~

The unfailing devotion of all is born of the Prasäda of
Çiva.  Bhakti does not arise in the case of a person who is
bereft of the Prasäda of Çiva. (71)

J³eeK³ee— meJex<eeb mecemlepeveeveeced DeJ³eefYe®eeefjCeer Devev³eieeceerveer
YeeqkeÌleë Òemeeocetuee, efMeJeÒemeeoMetv³em³e YeeqkeÌlejsJe ve efme×îeleerl³eLe&ë~~71~~

Of all, i.e., of all the people, Bhakti which is unfailing
or which does not go to another, is rooted in the Prasäda of
Çiva.  In the case of a person who is bereft of the Prasäda of
Çiva, Bhakti is not at all born. (71)

Notes : It is the Prasäda of Çiva that gives rise to Bhakti and
without it Bhakti does not arise.  Hence Prasäda of Çiva is
necessary for Bhakti which gives rise to Mokña.  See 9.11-12; this
point is emphasised with an analogy.

J³eeK³ee— lemceeled —
Hence —

ieYe&mLees pee³eceevees Jee peelees Jee ye´eïeCeesçLeJee~~72~~
Devl³epees JeeefHe ceg®³esle Òemeeos meefle Mee¹js~~72~~

Provided there is the Prasäda of Çaìkara, 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
Brähmaëa or a Çüdra. (72)

J³eeK³ee— mHeäced~~72~~      It is clear. (72)
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Sütasaàhitä, viz., “Bhokta bhogyaà, etc.”, which means
that – “Due to the favour (Prasäda) of the Parameçvara, all
things, i.e., the Bhoktå (enjoyer – the soul), Bhogya (the
enjoyed – objects of enjoyment or experience), Prerayitå
(the impeller – Éçvara) and the Bhogopakaraëas, (instru-
ments of enjoyment – indriyas, etc.), shine as made up of
Çiva” —

Òemeeos MeecYeJes efme×s HejceevevokeÀejCes~~74~~
meJe¥ efMeJece³eb efJeéeb ¢M³eles vee$e mebMe³eë~~74~~

When the Prasäda of Çiva which is the cause of
supreme bliss, is attained, all this universe appears as made
up of Çiva.  There is no doubt about this. (74)

J³eeK³ee— mHeäced~~74~~ It is clear. (74)

Notes : “YeeskeÌlee Yeesi³eb Òesjef³elee, Fl³eeefo~ (Sü. Saà.).  This idea is
originally found in the Çve. U. 1.12 – “YeeskeÌlee Yeesp³eb Òesefjleejb ®e celJee meJe¥
ÒeeskeÌleb ef$eefJeOeb ye´ïcesleled~~”  “Çivajaganmayatva” is described with suitable
analogies in the Çivajaganmayasthala under the Mäheçvara-
sthala (S.S., 10. 65-68).

(J³ee¤) DeLe efMeJeÒemeeocenÊJeb Hegveë met$eÜ³esve keÀLe³eefle —
Then the author speaks of the greatness of the

Prasäda of Çiva in two stanzas—

mebmeej®e¬eÀefveJee&nefveefceÊeb keÀce& kesÀJeueced~~75~~
Òemeeosve efJevee MecYeesve& keÀm³eeefHe efveJele&les~~75~~
yengvee$e efkeÀcegkeÌlesve veeefmle veeefmle peiel$e³es~~75~~
meceeveceefOekebÀ ®eeefHe Òemeeom³e censefMelegë~~76~~

It is the Karman (fruits of deeds) that is the cause for
the movement of the wheel of transmigration.  But without
the Prasäda of Çiva, the Karman of anybody is not eradi-

cated. (75) What is the use of saying more? There is
nothing and nothing at all which is either equal or superior
to the Prasäda of the Great Lord in the three worlds. (76)

J³eeK³ee— mebmeej®e¬eÀefveJee&nkeÀejCeb keÀcezJe, leled ³e%eeefovee ve veM³eefle,
lem³eeefHe keÀcee&ªHelJesve Hegveë HeefjHees<ekeÀlJeeled~  lemceeled keÀm³eeefHe efMeJeÒemeeosve
efJevee keÀce& ve veM³eleerefle YeeJeë~~75~~ mHeäced~~76~~

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 Prasäda of Çiva.  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 Prasäda of Çiva that man can be relieved of the
clutches of Karman. Hence, there is nothing that is equal or
superior to it.

J³eeK³ee— SJebªHeefMeJeÒemeeoefme×ë ÒemeeÐesJe ÒeeCeefue²erl³een —
It is said here that the Prasädin who has attained such

a Prasäda of Çiva, is the Präëaliìgin —

efMeJeÒemeeos meefle ³eesieYeeefpe meJe¥ efMeJewkeÀelcele³ee efJeYeeefle~
mJekeÀce&cegkeÌleë efMeJeYeeefJeleelcee me ÒeeCeefue²erefle

efveieÐelesçmeew~~77~~
Fefle Þeercel<eìdmLeueye´efïeCee efMeJe³eesefieveecveeÒeCeerles

Þeerefme×evleefMeKeeceCeew Òemeeefoveë meHleefJeOemLeueÒeme²es
veecewkeÀeoMeë Heefj®ísoë meceeHleë~~11~~
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When the Prasäda of Çiva which consists in the union
with Çiva, is attained, everything appears in the form
of Çiva. The Prasädin who is deemed as not different
from Çiva in view of relief from his Karman, is said to be
Präëaliìgin himself. (77)

Here ends the eleventh chapter dealing with the Nine Sthalas
of the Prasädin, in the Çri Siddhäntaçikhämaëi written by
Çivayogin who is endowed with the experience of Brahman

realised through the Path of Ñaösthala. (11)

J³eeK³ee— ³eesieeYeeefpe mJeªHeneefveJe=ef×J³eeflejskesÀCe mepeeleer³emecejme-
efMeJe³eesieJeefle efMeJeÒemeeos meefle efme×s meefle meJe¥ efJeéeb ke=Àlmveb peieled efMeJew-
keÀelcele³ee efMeJeeYesosve efJeYeeefle~ lemceeled efMeJeYeeefJeleelcee efMeJeYesosve YeeefJele-
mJeªHeJeeved meesçmeew Òemeeoer mJekeÀce&cegkeÌleë keÀce&CeesçefHe efMeJece³elJesve mJemJeªHe-
le³eeçÒeefleyevOekeÀlJeeled mJekeÀce&HeeMeefJeefveceg&keÌleë meved ÒeeCeefue²erefle efveieÐeles
keÀL³ele Fl³eLe&ë~~77~~

Fefle ÒemeeocenÊJemLeueced~

Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCe
ÞeerceefjleesCìoe³exCe efJejef®elee³eeb leÊJeÒeoerefHekeÀeK³ee³eeb

Þeerefme×evleefMeKeeceefCeJ³eeK³ee³eeb Òemeeefoveë meHleefJeOeÒeme²es
veecewkeÀeoMeë Heefj®ísoë meceeHleë~~11~~

When the Prasäda of Çiva is accomplished, the entire
universe appears as of the form of Çiva, i.e., as not different
from Çiva.  This Prasäda is endowed with the communion
with Çiva 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
(Prasädin) is deemed as of the nature of Çiva. Such a
Prasädin is free from his Karman. Since Karman is also of
the nature of Çiva, it is of the nature  of the Prasädin.  As it

is of the nature of his form, it does not bind him.  Thus the
Prasädin who is so free from the bonds of his Karman, is
called as the Präëaliìgin. (77)

Prasädamahattvasthala ends.

Here ends the eleventh chapter dealing with the
seven Sthalas of Prasädisthala in the commentary
on Çrésiddhantaçikhämaëi called Tattvapradépikä

written by Çré Maritoëöadärya who is the
foremost among those who are well-versed in

Vyäkaraëa, Mémäàsä and Tarka (11)

Notes: In the commentary, the word “Yogabhäji” which is
the adjective of “Prasäde”, has been explained in terms of the
communion of the Jiva with Çiva 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 (Çiva) 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 “Çivayogasamädhi” in which the Jéva, which
is free from the clutches of Karman, looks upon itself as Çiva.
Here the Prasädin is free from the clutches of Karman, because
whatever action he does is of the nature of Çiva and thus does
not become the cause of bondage.
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(Karmayoga) while the next stage is marked by adherence to
knowledge (Jïänayoga). It is this that makes him the Präëa-
liìgin, whose Bhakti is of the nature of mystic experience (Anu-
bhävabhakti). In the question of Agastya that ``keÀLeb ÒeeCeefue²erefle
keÀL³eles'' 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, Mäheçvara and Prasädin, as the Präëa-
liìgin.  Çré Reëuka Answers the question by differentiating the
person who was earlier called Bhakta, Mäheçvara and Prasädin
from the same person who is now called the Präëaliìgin on the
ground that importance was given to action (Karman – rites of
worship) in the former stages while importance is given to
knowledge (Jïäna—spiritual awareness) in the present stage.
®e yeesefOeleë is the reading in the place of efveyeesefOeleë in the edition of
S.S. with Ujjinéça’s commentary (Ed. by G.G. Manjunathan:
Kannada Sahitya Pariñat, Bangalore, 1998).

Þeer jsCegkeÀ GJee®eõ
YeÊeÀes ceenséej½ew<e Òemeeoerefle ®e keÀerefle&leë~
keÀce&ÒeeOeev³e³eesiesve %eeve³eesieesçm³e keÀL³eles~~2~~

Reëuka says —

He was called Bhakta, Mäheçvara and Prasädin by
virtue of his adherence predominantly to action.  Here the
path of knowledge is told for him.(2)

J³eeK³ee— S<e De³eb efMeJeefue²oer#eemecHeVeë keÀce&ÒeeOeev³e³eesiesve SJeb-
ªHekeÀce&keÀeC[esÊeÀef$eÀ³eeÒeOeeve³eesiesve YeÊeÀ Fefle, ceenséej Fefle, Òemeeoerefle
keÀerefle&leë~ Dem³e SJebefJeOeªHe$e³emecHeVem³e %eeve³eesiees %eevekeÀeC[esÊeÀ%eeve³eesieë
keÀL³eles~ Devesve %eeve³eesiesve ÒemeeÐesJe ÒeeCeefue²erl³eg®³ele Fl³eLe&ë~~2~~

This person, i.e., the one who has received the
initiation consisting in the conferring of the Çivaliìga, is
called as the Bhakta, as the Mäheçvara and as the Prasädin
by virtue of the predominance given by him to such actions

ÜeoMeë Heefj®ísoë

ÒeeCeefueef²veë HeáeefJeOemLeueÒeme²ë

Deieml³e GJee®e õ

YeÊeÀes ceenséej½esefle Òemeeoerefle efveyeesefOeleë~~1~~
SkeÀ SJe keÀLeb ®ewJe ÒeeCeefue²erefle keÀL³eles~~1~~

Agastya said —

How is it that one and the same person who is called
the Bhakta, Mäheçvara and Prasädin, is called as the
Präëaliìgin? (1)

J³eeK³ee— SkeÀ SJe YeÊeÀes ceenséejë Òeefmeoerefle efveyeesefOeleë~ S<e ®e
keÀLeb kesÀve ÒekeÀejsCe ÒeeCeefue²erefle keÀL³eles ~~1~~

One and the same person is called the Bhakta,
Mäheçvara and Prasädin.  How is it, in what manner, the
same person is called as the Präëaliìgin. (1)

Notes : In the preceding chapters the same person has
been regarded as the Bhakta, Mäheçvara and Prasädin. The
names are given to the person on the merit of his spiritual
progress in that order.  He is Bhakta by his faith (Çraddhä); he
rises to the status of the Mäheçvara by the maturity of faith
into firm resolve (Niñöhä) and to that of the Prasädin by the
growth of his firm resolve into divine awareness (Avadhäna).
His Bhakti is, therefore, called Çraddhäbhakti, Niñöhäbhakti and
Avadhänabhakti in the Bhakta, Mäheçvara and Prasädisthalas
respectively. The three stages are marked by adherence to action
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as taught in the respective sections devoted to action
(in the Veda and Ägama). 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 Upaniñads and
Ägamas). With such an adherence to knowledge the
Prasädin himself is called the Präëaliìgin.(2)

Notes : The Karmakäëòa here refers to those portions of
the Çaivägamas which emphasise the practices such as Bhasma-
dhäraëa, Rudräkñadhäraëa, Iñöaliìgapüja, with Païcäkñara or
Ñaòakñaramantrajapa, Jaìgamapüjä, Guruliìgajaìgamapädo-
dakaprasädasvékära, etc., accompanied with the recitation of
Rudramantras drawn from the Ågveda and the Yajurveda, after
receiving Trividhadékñä from the Guru.  In each of the stages
of the Bhaktasthala, the Mäheçvarasthala and the Prasädisthala,
these practices have been abserved with growing intensity of
devotion from mere faith to all-encompassing divine awareness.
At the stage of the Präëaliìgin the aspirant is in a state  of
mental maturity and Yogic attainment to turn inward and
concentrate on the inner Liìga called Präëaliìga which can be
worshiped only through abstract materials of worship.  This is
the Jïänayoga of the Präëaliìgin, which is taught in the sections
devoted to knowledge in the Upaniñads and Çaivägamas.  Çve.U.
says: ``leled keÀce& ke=ÀlJee efJeefveJe=l³e Yet³emleÊJem³e leÊJesve mecesl³e ³eesieced~ SkesÀve ÜeY³eeb
ef$eefYejäefYeJee& keÀeuesve ®ewJeelceiegCew½e met#cewë~~ DeejY³e keÀcee&efCe iegCeeeqvJeleeefve YeeJeeb½e meJee&ved
efJeefve³eespe³esÐeë~ les<eeceYeeJes ke=ÀlekeÀce&veeMeë keÀce&#e³es ³eeefle me leÊJeleesçv³eë~~''(6.3-4)ö
``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 (Liìga)
or two, i.e., devotion to the Guru and the Liìga or three, i.e.,
devotion to the Guru, the Liìga and the Jaìgama, by wor-
shipping the latter with the eight subtle qualities of the self (such
as dayä, kñänti, çauca, maìgala, aspåhä, akärpaëya, anäyäsa
and anasüyä), the aspirant should march on to Mukti. He who,

having started actions of quality (such as the worship of the
Guru, the Liìga and the Jaìgama), 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.’’

J³eeK³ee— DeLe keÀesç³eb ÒeeCeefue²erl³e$e ö ̀ `meJe&leÊJece³eë ÒeeCeë meJe&-
%eevece³eë efMeJeë~ Deve³ees³eexiecesJewleled ÒeeCeefue²efcenes®³eles~~'' Fefle Jeerjeie-
ceesÊeÀªHeÒeeCeefue²Jeeved ÒeeCeefue²erl³eenõ

Then in response to the question as to ‘who is this
Präëaliìgin‘, the author says that the Präëaliìgin is one
who is endowed with the Präëaliìga which is of such a
nature as described in the Vérägama statement ‘‘sarva-
tattvamayaù, etc.,’’ which means that ‘‘the life-principle
(Präëa-Çakti) is made up of all principles and Çiva (Liìga)
is made up of all knowledge; the communion of these two
is said to be the Präëaliìga’’—

efue²b ef®eoelcekebÀ ye´ïe le®íefÊeÀë ÒeeCeªefHeCeer~~3~~
leêtHeefue²efJe%eeveer ÒeeCeefue²erefle keÀL³eles~~3~~

The Liìga is the Brahman which is of the nature of
consciousness and its Çakti is of the nature of its life-
principle. He who has the realisation of the Liìga of that
nature, is said to be the Präëaliìgin. (3)

J³eeK³ee— ef®eêtHeb ye´ïewJe efMeJeefue²ced, le®íeqkeÌleë efMeJeefue²Heerþ-
MeeqkeÌleë ÒeeCeªefHeCeer ÒeCeJeelcekeÀÒeeCemJeªHeJeleer, ÒeCeJem³e JesÐemebmkeÀejue#eCe-
efyevogIeefìlelJeled, ef®eefl¬eÀ³eemeecejm³eue#eCeesvces<eMeefÊeÀIeefìlJee®®e meJe&leÊJe-
ce³elJecegÊeÀced~ leêtHeefue²efJe%eeveer lelÒekeÀejkeÀefue²efJe%eeveJeeved ÒeeCeefue²erefle
keÀL³ele Fl³eLe&ë~~3~~

The Brahman which is of the nature of intelligence
(Cit) is the Çiväliìga, its Çakti, i.e., Çakti which is the base
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(péöha) of the Çivaliìga, is of the nature of its life-principle.
It means that its Çakti is of the nature of the life-principle
in the form of the Praëava, because the Praëava 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 Çakti 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 Liìga is said to be the Präëaliìgin.(3)

Notes : The Präëaliìga is a symbol of intelligence (Cit) and
the ‘‘Präëa’’ which is made up of all principles.  This ‘‘Präëa’’
is nothing but ‘‘Praëava’’ which is constituted by the ‘‘Bindu’’
which in turn stands for knowable principles.  This ‘‘Bindu’’ is
again called Çakti which constitutes the ‘‘Péöha’’ (base) of the
Çivaliìga. This Çakti is the creative urge with the combination
of intelligence (Cit)and action (Kriyä). She is made up of all
knowable principles. The Präëaliìga is the combination of the
knowledge of Çiva as the inner Liìga and Präëa (Çakti) as the
sum-total of all knowable principles. Hence the Vé.Ä. says :
``meJe&leÊJece³eë ÒeeCeë meJe&%eevece³eë efMeJeë~ Deve³ees³eexiecesJewlelÒeeCeefue²efcenes®³eles~~'' He
who knows this is the Präëaliëgin. Here ‘‘Präëarüpiëé-Çakti’’
and ‘‘Liìgarüpé Paraçiva’’ are inseparable and One. The path
of the Präëaliìgin is one of knowledge and his external worship
is only a means of turning inwards and render inner worship with
abstract materials.

J³eeK³ee— DeLeem³eeefHe mLeueYesoeë meefvle efkeÀefcel³e$een õ
If it is asked as to whether there are subsidiary Sthalas

of this also, the answer is given here —

ÒeeCeefueef²mLeueb ®ewleled HeáemLeuemeceeqvJeleced~~4~~
ÒeeCeefueef²mLeueb ®eeoew ÒeeCeefue²e®e&veb leleë~~4~~
efMeJe³eesiemeceeefOe½e lelees efue²efvepemLeueced~~5~~
De²efueef²mLeueb ®eeLe $eÀceeos<eeb efYeoes®³eles~~5~~

This Präëaliìgisthala has five sub-sthalas: 1. Präëa-
liìgisthala, 2. Präëaliìgärcanasthala, 3. Çivayogasamädhi-
sthala, 4. Liìganijasthala and 5. Aìgaliìgisthala. The chara-
cteristics of these will be explained in due order. (4-5)

DeLe ÒeeCeefueef²mLeueced õ(32)
J³eeK³ee— DeLe ``ÒeeCes<Jevlece&vemees efue²ceengë'', ``TOJe¥ ÒeeCecegVe-

ce³el³eHeevebb Òel³eiem³eefle~ ceO³es Jeeceveceemeerveb efJeées osJee GHeemeles~~'' Fl³eLe-
Je&efMejëkeÀþJeuueerÞegl³evegmeejsCe ÒeeCeefueef²mLeueb HeáeefYeë met$ewë ÒeefleHeeo³eefleõ

Präëliìgisthala õ (32)

In accordance with the statements ‘‘Atha präëeñu,
etc.,’’ ‘‘Ürdhvaà präëamunnamayati, etc.,’’ from the
Atharvaçiras and Kaöhavallé respectively, which respe-
ctively mean – ‘‘They say that the mind inside the ‘Präëa’
is the Liìga’’ and ‘‘All gods worship that Supreme God
in the form of ‘Vämana’ stationed in the middle (heart)
making the ‘Präna’ to go upwards and the ‘Apäna’ to go
downwards’’, the author propounds the Präëaliìgisthala in
five stanzas —

ÒeeCeeHeevemeceeIeeleeled keÀvoceO³eeÐeogeqlLeleced~~6~~
ÒeeCeefue²b leoeK³eeleb ÒeeCeeHeeveefvejesefOeefYeë~~6~~

That which springs up from the (inner) navel centre
through the collision of the Präëa and the Apäna, is said
to be the Präëaliìga by those who are adept in controlling
Präëa and Apäna. (6)

J³eeK³ee— ÒeeCeeHeevemeceeIeeleeled osefMekeÀesHeosMesve ÒeeCeeHeeveJee³eg-
me«Æves meefle keÀvoceO³eeled veefYekeÀvoceO³eeled ³epp³eesefle©eqlLeleced GÓtleb YeJeefle,
leled lepp³eesefleë ÒeCeefue²efceefle ÒeeCeeHeeveJee³egefvejesOeJeefÓë efMeJe³eesefieefYejeK³eeleb
keÀefLeleced Fl³eLe&ë~~6~~
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‘Präëäpänasamäghäta’ consists in the collision of the
two vital airs called Präëa and Apäna 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 Präëaliìga by the Çivayogins who have achieved control
over the Präëa and the Apäna.

Notes: Präëa and Apäna are two of the five breaths (i.e.,
vital airs) functioning in the body, the other three being Samäna,
Udäna and Vyäna.  Präëa is situated in the breast, Apäna in the
rectum, Samäna in the navel, Udäna in the throat and Vyäna
all over the whole body: ``Ëefo ÒeeCees iegosçHeeveë meceevees veeefYemebefmLeleë~ Goeveë
keÀCþosMemLees J³eeveë meJe&Mejerjieë~~'' Präëa resides in the heart and fun-
ctions through the nose as ‘çväsa’ and ‘ucchväsa’.  The function
of Apäna residing in the rectum (guda) is consisting in the
pushing down of urine and excreta.  Samäna 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. Udäna residing in the throat helps to discharge the unwanted
elements through sneezing, belching, etc. Vyäna moves in all
the veins of the body and controls the regular flow of blood
through the body. Of these Präëa and Apäna are important in
the context of Yoga. The collision between Präna and Äpäëa
is in the form of leading the Präëa upto the Apäna 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 Präëäyäma.  The flame that rises from the inner navel
region due to the torching of the Apäna by the Präëa, is regarded
as the Präëaliìga. ``ÒeeCes<Jevlece&vemees efue²ceengëõ'' (Atha. Çi.U.,66). ``TOJe&b
ÒeeCeced, Fl³eeefoõ'' (Kaöha U.,5.3). Jeeceve ö `a short one’ described in
``De²§ÿcee$eë Heg©<ees p³eesefleefjJeeOetcekeÀë'' (Kaöha U.,4.13)— ‘‘The thumb-
sized Puruña is like a flame without smoke.’’ keÀCþceO³eeod is the
reading in the place of keÀvoceO³eeod in the edition with Ujjinéça’s
commentary, Ed., G.G. Manjunathan, Kannaòa Sähitya Pariñad,
1998. Ujjinäça takes it in the sense Ëo³ekeÀCþ~

J³eeK³ee— veeqvJeob kesÀve efJe%eeleefcel³e$een õ

If it is contended as to who knows it, the answer is
given here —

ÒeeCees ³e$e ue³eb ³eeefle YeemkeÀjs legefnveb ³eLee~~6~~
lelÒeeCeefue²cegefÎäb le×ejer m³eeled leoeke=Àefleë~~7~~

That is said to be the Präëaliìga in which the Präëa
gets absorbed like the dew in the sun.  He who has borne
that Liìga becomes that in form. (7)

J³eeK³ee— ÒeeCeë ÒeeCeJee³egë ³e$e ³eeqmceved Hejye´ïece³eefMeJeefue²s ue³eb
YeemkeÀjs legefnveefceJe ³eeefle, lemceeled ÒeeCeefue²efcel³egefÎäced, le×ejer lelHejeceMeea
leoeke=ÀeflemlelmJeªHeë m³eeefol³eLe&ë~ osMekeÀeueeÐe®egeqcyelelJesve meeceev³eekeÀejsCe
Yeemeceeveef®eonvlewJe ÒeeCeefue²efceefle YeeJeë~~7~~

That Çivaliìga consisting of the Paraçivabrahaman in
which the vital air, i.e., the life-breath, gets absorbed, like
the dew in the sun, is said to be the Präëaliìga 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-ahantä) appearing in its
general form without being limited by spatio-temporal
associations, is the Präëaliìga.(7)

Notes : YeemkeÀjs legefnveb ³eLeeõ this is the reading in all the
editions, except in the edition with Ujjinéça‘s commentary
(Kannaòa) and the edition of Kashinatha Shastri.  The
reading in these two editions is ö YeemkeÀjsvogefJeIeÆveeled~ The meaning
of the first half of the stanza according to these editions is : (That
is said to be the Präëaliìga) in which  Präëa gets absorbed due to
the collision of Iòänäòé (Bhäskara - Süryanäòé) and Piìgalänäòé
(Indu or Candranäòé). (See Siddhäntaçikhämani, Ed.by G.G.
Manjunathan, Kannaòa Sähitya Pariñat, Bangalore, 1998, 12.10;
S.S. Ed. by Kashinatha Shastri, Çré Panchacharya Press, Mysore,
1998, 12.7). But the analogy given (YeemkeÀjs legefnveb ³eLee) is very signi-
ficant.  The dew gets absorbed into sunshine and becomes one
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with the sunshine; the Präëa of the aspirant gets absorbed into
the great inner consciousness and becomes one with it. The
intellect, mind, etc., (buddhyädi) which depend on Präëa, get
absorbed into it along with Präëa.  Since he is absorbed in the
mystic experience of the inner spiritual consciousness, he is
called the Präëaliìgin. le×ejerr m³eeÊeoeke=Àefleëõ 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 Präëaliìga within himself, assumes the form of the
Präëaliìga itself, i.e., he becomes the embodiment of spiritual
knowledge which is not confined to spatio-temporal limitations.
The reading YeemkeÀjsvogefJeIeÆveeled refers to the Yoga practice.  Accord-
ing to the Yogins, there are two nerve-currents (Näòés) called
Iòä and Piìgalä, and a hollow canal called Çuçumnä runs
through the spinal cord.  At the lower end of the hollow canal
is what they call the ‘‘Kuëòaliné’’. When that coiled up Kuëòaliné
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 Iòä and Paìgalä 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 Präëäyäma, the nerve currents change into a motion
similar to electricity. The two currents collide and produce a light,
which the Çivayogins call as the Präëaliìga. All vital energy of
the body merges into the Präëaliìga in the case of the Präëaliìgin.

J³eeK³ee— DeLe leefuue²b kesÀ<eeb mHegÀjleerl³e$eenõ
Then if it is asked as to the persons in whose case (in

whom) that Liìga flashes, the answer is given here—

%eeefveveeb ³eesie³egÊeÀeveecevleë mHegÀjefle oerHeJeled~~8~~
ef®eoekeÀejb Hejye´ïeefue²ce%ewve& YeeJ³eles~~8~~

That Parabrahmaliìga which is of the form of
consciousness, flashes like a lamp in the hearts of those

enlightened persons who are absorbed in Yoga (medi-
tation). It cannot be realised by the ignorant. (8)

J³eeK³ee— ef®eoekeÀejb mHegÀjCeªHeb Hejyéïeefue²b ³eesie³egkeÌleeveeb efMeJe³eesie-
³egkeÌleeveeb %eeefveveeb efMeJe%eeefveveeb Devleë Ëo³ekeÀceues oerHeJeled mHegÀjefle ÒekeÀeMeles,
De%ewieg&ªHeosMejefnlewë Òeeke=Àlewve& YeeJ³eles ve Ëo³e²ceeref¬eÀ³eles~ Ëo³es Jew ye´ïe
meescemet³ee&eqiveceC[ues efveJeeleoerHeesHecemLeeef³e, ``ËÐevlep³eexefleë Heg©<eë'' Fl³ee-
ÐegHeefve<elÒeefme×cedd~~8~~

The Parabrahmaliìga 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 Çiva, who are absorbed in Yoga, i.e.,
the Çivayoga.  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 Upaniñadic statements like ‘‘Hådyan-
tarjyotiù, etc.,’’, which means that ‘‘the Puruña (The soul)
is the inner lustre residing in the heart’’.(8)

Notes: ``ËÐevlep³eexefleë Heg©<eë''õ The source is not known.  The
Yoga spoken here is the ‘‘Çivayoga.’’ This is described as Debiegÿ-
cee$eë Heg©<ees p³eesefleefjJeeOetcekeÀë~ (Kaöha U., 4.13). This is the Puruña who
resides in the heart that is referred to in the Gétä thus: F&éejë
meJe&Yetleeveeb ËÎsMesçpeg&ve efleÿefle~ (Bhag. G.,18.61).

J³eeK³ee— DeLewlee¢MeÒeeCeefue²b efJene³e yee¿eefue²efveÿe cet{e Fl³een –

Then it is said that those who are deeply devoted to
the external Liìga leaving aside such a Präëaliìga, are
indeed, fools—

DevleëefmLeleb Hejb efue²b p³eesleerªHeb efMeJeelcekeÀced~~9~~
efJene³e yee¿eefue²mLee efJecet{e Fefle keÀerefle&leeë~~9~~
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Those who are devoted to the external Liìga by
leaving aside that Supreme Liìga which resides inside,
which is of the form of lustre and which is of the nature
of Çiva, are described as fools. (9)

J³eeK³ee— De$e yee¿eefue²efceäefue²eefleefjkeÌleÒeeke=Àleefue²Hejced, Fä-
efue²m³e ef®eoevevoIevelJesveevlejlJeeefoefle YeeJeë~~9~~

Here Bähyaliìga (external Liìga) means the ordinary
Liìga other then the Iñöaliìga, (i.e., the Sthävaraliìga
installed in a temple). Being of the nature of the depth of
intelligence and bliss, the Iñöaliìga is internal.(9)

Notes: Merely because it is borne on the external body
(Sthülaçaréra or gross body), the Iñöaliìga should not be
mistaken for external Liìga.  Through his mystic power, the
Guru, who confers the Iñöaliìga, does so after establishing a
chord with the internal Liìgas, the Bhävaliìga and the
Präëaliìga and after infusing it with the ‘‘Citkalä’’ of the
disciple.  Thus the Iñöaliìga which is the embodiment of ‘‘Cit’’
and ‘‘Änanda’’ cannot be regarded as external at all. Çré Canna-
basavaëëa hints at this when he says that the Iñöaliìga is
established in the five gross elements (gross body), the
Präëaliìga in the five subtle elements (subtle body) and the
Tåptiliìga (Bhävaliìga) 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 Çaraëa
(one who has surrendred oneself to Çiva).  (Vide Vacana No.
485 in CannbasvaëëanavaraVacansaàpuöa, Kannaòa Pustak
Prädhikära, Bangalore, 2001).  It is through Çivayoga that the
aspirant reaches to the internal Liìga which is of the nature of
lustre.  The Çivayoga consists in fixing the gaze on the Iñöaliìga
and turning inwards through breath-control (Präëäyäma) to
have a vision of the Präëaliìga which is in the from of lamp in
the absence of wind (Nirvätadépa).  This will be depicted in the
next Sthala called Präëaliìgärcanasthala. Without understanding

this secret, Çré Siddheshwara Swamiji has mistaken this Bhähya-
liìga for the Iñöaliìga and has taken pains to explain how
important has been the Bähyaliìga in actual practice.  What he
has explained applies to the Iñöaliìga but not to the Bähyaliìga
meant by Çivayogi Çiväcärya.  This präëaliìga has been already
described in S.S., 6.40 above, on the same lines as Candra J.Ä.,
kri. pä., 3.33. Chandra J.Ä. further prescribes: ``p³eesefleefu&e²efceob efJeÜved
O³eevemLeeveb censefMelegë~ p³eesefleefue&²b efJeYeeJ³ewJe le$e O³es³eë Hejë efMeJeë~~ ÒeeCes<Jevlece&veë mLeeveb
Ëo³eeypeieleb efMeJeced~ efue²b ³eled leefon ûee¿eb ÒeeCeefue²mecee»³eced~~ p³eesleerªHeb leosJe m³eeled mLeeveb
cegK³eb censefMelegë~ le$e efveO³ee³eceeveb leg MecYegceex®e³elesçef®ejeled~~'' (kri, pä., 3.34-36)—
‘‘O wise one! This is the Joytirliìga (Liìga in the form of lustre),
which is the centre for concentrating on the Great Lord.  After
having conceived the Jyotirliìga one should meditate on the
Supreme Çiva in it.  The auspicious centre of the mind lies in
the vital airs residing in the heart.  That Liìga which is grasped
in it is called the Präëaliìga.  That is the principal centre of the
Great Lord which is of the from of lustre. The Çambhu who is
meditated upon there, will release the Soul soon’’.

J³eeK³ee— lemceeod yee¿eefue²efJecegKeë meved ef®eefuue²HejeceM³exJe
ÒeeCeefue²erl³eenõ

Hence, it is said that he who realised the ‘‘cillinga’’,
i.e., the Liìga in the form of intelligence, withdrawing
himself from the external Liìga, is the Präëaliìgin—

mebefJeefuue²HejeceMeea yee¿eJemlegHeje*dcegKeë~~10~~
³eë meoe Jele&les ³eesieer ÒeeCeefue²er me G®³eles~~10~~

That Yogin who concentrates on the Liìga of the
nature of intelligence (consciousness), withdrawing
himself from the external objects and who always remains
in that state, is said to be the Präëaliìgin. (10)

J³eeK³ee— yee¿eJemlegMeyosve yee¿eefue²b lelHetpeemeeOeveerYetleêJ³eb ®e
keÀL³eles~ le$e efJecegKeë meved meoe efvejvlejb mebefJeefuue²HejeceMeea DeeY³evlejs
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ef®eêtHeÒeeCeefue²efJe®eejJeeved ³eë efMeJe³eesieer Jele&les me efMeJe³eesieer ÒeeCeefue²erefle
keÀL³eles Fl³eLe&ë~~10~~

By ‘‘external objects’’ what is said is the external Liìga
and the materials of worship of that Liìga.  He who is ever
averse to them and who thinks about the Liìga is the
Çivayogin.  That Çivayogin is called the Präëaliìgin.(10)

J³eeK³ee— veveg yee¿eefue²eoew JewcegK³eb efkebÀefveyevOeveefcel³e$eenõ
If it is asked as to what is the ground for averseness

towards the external Liìga, the answer is given here—

cee³eeefJekeÀuHepeb efJeéeb ns³eb meefáevl³e efvel³eMeë~~11~~
ef®eoevevoce³es efue²s efJeueerveë ÒeeCeefue²Jeeved~~11~~

He who is absorbed in the Liìga which is made up of
intelligence and bliss, always thinking that this world which
is born of the variety of Mäyä as something to be
abandoned, is the Präëaliìgin. (11)

J³eeK³ee— efJeéeb cee³eeefJekeÀuHepeb ceeef³ekeÀiegCeYesome¡eeleefceefle ns³eb
l³epeveer³eefceefle meefáevl³e mec³eied efJeYeeJ³e efvel³eMeë meoe ef®eoevevoce³es meeq®®e-
oevevoªHes efue²s ÒeeCeefue²s efJeueervees ceveesue³eJeeved ÒeeCeefue²er ÒeeCeefue²Jeeefveefle
keÀL³ele Fl³eLe&ë~~11~~

The world which is born of the variety of Mäyä, i.e.,
has emerged from the interaction of the Guëas of Mäyä,
should be abandoned.  Having properly thought over this,
a person who is absorbed in the Liìga of the form of
existence, intelligence and bliss, i.e., in the Präëaliìga, with
his mind fully merged in it, is the Präëaliìgin.  He is called
one who possesses the Präëaliìga. (11)

Notes: This world is a product of Mäyäçakti, which is said
to be Parigrahaçakti of  Çiva.  Mäyä is so-called because it gives

the world (ce³eefle ooeefle efJeéeced), as said in the Pauñ. Ä.: ``ce³el³emceeppeieod-
efJeéeb cee³ee lesve meceerefjlee~ (Mäyäpaöala, 1).  It is said to be the material
cause of the products from Kalä to Påthivé. Mäyätattva is the
sixth in evolution after Çivatattva, Çaktitattva, Sädäçivatattva,
Éçvaratattva and Çuddhavidyätattva.  The rest of the 30 Tattvas
from Kalä to Påthivé are the products of Mäyätattva. Thus the
entire world is said to be the product of Mäyä. Its power is
wonderful and its activities are also wonderful.  The main effect
of Mäyä lies in creating Moha in objects that are not Ätman.
It creates ‘‘mamatvabuddhi’’ as regards body, etc., which are not
Ätman.  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 Liìga through ‘‘dåñöiyoga’’ in the
Iñöaliìga, would be free from Moha.  Then he is the Präëaliìgin.

J³eeK³ee— veveg ef®eefuue²m³e veeoefyevogkeÀueeleerlelJeeled ÒeeCem³e
veeoefyevogkeÀueeªHelJeeled keÀLeb lem³e HeerþªHelJeb mebYeJeleerefle Me¹eb Mece³eved
ÒeeCeefueef²mLeueb meceeHe³eefleõ

By pacifying the doubt as to how Präëa could be the
substratum of the ‘‘Cilliìga’’ because the former is of the
form of Näda, Bindu and Kalä while the latter is beyond
Näda, Bindu and Kalä, the author concludes the the
Präëaliìgisthala—

meÊee ÒeeCece³eer MeeqkeÌleë meêtHeb ÒeeCeefue²keÀced~~12~~
lelmeecejm³eefJe%eeveeled ÒeeCeefue²erefle keÀL³eles~~12~~

‘‘Existence’’ is the Çakti made up of life-principle;
its form is the Präëaliìga. Due to that realisation of coele-
scence, one is called Präëaliìgin.(12)

J³eeK³ee— melees YeeJeë meÊesefle, Demceerl³egÊeceHeg©<eevleie&lemHetÀefle&jsJe
ef®eefuue²m³e ÒeeCece³eer peerJeveYetlee MeeqkeÌleë, lee¢MemHegÀjCeeYeeJes pe[lJe-
Òeme²eled, meêtHeb lee¢MemHegÀjCeJeogÊeceHeg©<ece³eb ÒeeCeefue²efcel³eLe&ë~ lelmeece-

Ul@FGvRh ÉkkOkl\klE*Tkh UJFkl^kSkbQk\kÉkbkE*h 643642 ÌkmlbkákTPl#kBkkYklOkh çkR#kh



jm³eefJe%eeveeled le³eesë efMeJeMekeÌl³eesjv³eesv³emeecejm³eefJe%eeveeled ÒeeCeefue²erefle
keÀL³ele Fl³eLe&ë~~12~~

Fefle ÒeeCeefueef²mLeueced~

The idea of ‘‘Sat’’ is ‘‘Sattä’’ (existence). It means the
notion that ‘‘I exist’’, a manifestation or flash of what is
contained in the first person (I), is the Çakti consisting
of the very life-principle, of the ‘‘Cilliìga’’.  In the absence
of such a flash, there would be the contingency of dullness
(jaòatva). The form of such an existence, i.e., the mani-
festion of such a flash consisting in the first person (I), is
the Präëaliìga. Due to the realisation of the communion
between the two, i.e., due to the knowledge that Çiva and
Çakti are one, the aspirant is called the Präëaliìgin.

Präëaliìgisthala ends

Notes:  veeoefyevogkeÀuee are referred to in the commentary
(preamble to the present stanza). Before ‘‘Sisåkñä’’ (desire to
create), Praçivabrahman is in his ‘‘Nirguëa’’ state.  When once
that disire arose there arose vibration in his Çakti.  This is known
as Näda.  Then his Çakti became concretised to become this and
that (world). This is called Bindu.  Paraçivabrahman created the
universe from out of his Çakti. This Çiva-Çakti communion is
called Kalä or Kaläçakti. Otherwise it is described that Çiva is
Näda (his ‘‘Sisåkñä’’ as reflected in his Çakti), Çakti the Bindu
and the combination of Näda and Bindu (Çiva and Çakti) is the
Kalä (the material cause of the Universe). Thus prior to creation
Çiva is ‘nädabindukalätéta’. He becomes metaphorically ‘näda-
bindukaläyukta’  after creation. Actually Präëa (Çakti) is said to
be ‘Nädabindukalärüpa’, 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 (Liìga) inside it is called Präëaliìga or ‘‘Cilliìga’’. In the
spiritual attainment of the Präëaliìgin, the most important thing
is the realisation of the inner Liìga of the nature of lustre

through ‘‘dåñöiyoga’’ in the Iñöaliìga and the worshipping of it
with abstract materials of worship consisting of Bhävas (mental
states).  This is the next Sthala called Präëaliìgärcanasthala.

DeLe ÒeeCeefue²e®e&vemLeuecedõ(33)

J³eeK³ee— DeLe ÒeeCeefueef²vee efJeOeer³eceevemekeÀue³eesieMeeðeÒeefme×-
ÒeeCeefue²e®e&veÒekeÀejb meHleefYeë met$ewë ÒeefleHeeo³eefleõ

Präëaliìgärcanasthala—(33)

Then the author expounds in seven stanzas the
manner of worship of the Präëaliìga which is well known
in the entire Yogaçästra, rendered by the Präëaliìgin—

Devleie&leb ef®eoekeÀejb efue²b efMeJece³eb Hejced~~13~~
Hetp³eles YeeJeHeg<Hew³e&led ÒeeCeefue²e®e&veb efn leled~~13~~

That worship with flowers in the form of pure mental
states (concepts) that is rendered to the Supreme Liìga
which is the embodiment of Çiva, which resides inside and
which is of the nature of intelligence (consciousness), is the
Präëaliìga-worship.(13)

J³eeK³ee— ËlkeÀceueieleb ef®eoekeÀejb Ieìm³e keÀcyegûeerJeeefoceÊJeefceJe
ef®elmHegÀjCeceekeÀejb mJeªHeb ³em³e lee¢Meb Hejb meJeexlke=Àäb ³eled efMeJece³eb efue²b
efMeJemJeªHeefJeéeÒeeCeefue²b, YeeJeHeg<Hewjd DevleëkeÀjCe-Je=efÊeefJeMes<ewë Hetp³ele, leled
ÒeeCeefue²e®e&veefceefle efn Òeeefme×efcel³eLe&ë~~13~~

It is in the lotus of the heart (antargata).  It is of the
nature of ‘‘Cit’’ (Cidäkara) 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 Liìga which
is consisting of Çiva, in the sense that it is the Präëaliìga
of the nature of the universe which is Çiva, is the Supreme
One.  That worship which is rendered to such a Liìga with
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flowers in the form of mental states, is well known as
worship of the Präëaliìga. (13)

Notes :  Präëaliìgapüjä is Jïänaliìgapüjä. Präëaliìga is
Jïänaliìga, 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 Liìga’’. Hence, it is
said that this is Jïänaliìgapüjä as indicated by this statement of
Väsiñöha— ``DeueewefkeÀkeÀ%eeveefme×îew %eeveefue²b leg YeeJe³esled~ le$ee®ee& efJeefJeOee keÀe³ee&&
MeerIe´efceäm³e efme×³es~~'' ‘‘One should meditate on the Jïänaliìga for the
accomplishment of supra-mundane knowledge and a variety of
worship should be rendered to it for attaining the desired fruit
(i.e., Mokña)’’ (Quoted in the Kannaòa commentary of N.R.
Karibasava Çästrin, as a preamble to this Sthala). This Jïäna-
liìga resides in the inner temple in the form of the heart. It is
this Liìga that makes the internal and the external objects
known by shedding his light through the inner and outer senses.

J³eeK³ee— DeLe kegÀ$e Hetpeveer³eefcel³e$e ÒeeCeefue²eÞe³eYetleesOJe&ËlkeÀceueb
JeCe&ef³elJee YeeJeHeg<Hewë Hetpeveer³eefcel³een õ

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 Präëaliìga and
prescribing that it should be worshipped with flowers in the
form of mental states—

Devleë HeJevemebmHe=äs megmet#ceecyejMeesefYeles~~14~~
ce=Oe&v³e®ebêefJeieuelmegOeemeskeÀeefleMeerleues ~~14~~
ye×seqvê³eveJeÜejs yeesOeoerHes Ëoeue³es~~15~~
He¨eHeerþs meceemeerveb ef®eefuue²b efMeJeefJeûenced~~15~~
YeeJeef³elJee meoekeÀeueb Hetpe³esod YeeJeJemlegefYeë~~15~~

The ‘‘Cilliìga’’ (Präëaliìga) which is of auspicious
form should be conceived as seated on the lotus-seat in the

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)

J³eeK³ee— DevleëHeJevemebmHe=äs ÒeeCeJee³egJ³eeHles megmet#ceecyejMeesefYeles
Deeflemet#ceekeÀeMeefJeueefmeles yéïejvOéieleHetCe&®ebêceC[ueñeJelmegOeemeskesÀveeefleMeerleues
Òeefleye×Þees$eeefoHeáeseqvê³eveJeÜejs efMeJe%eeveÒeoerHes TOJe&Ëo³emeoves He¨eHeerþs
ÜeoMeouekeÀceuekeÀefCe&keÀe³eeb meceemeerveb efJeÐeceeveb efMeJeefJeûenb ce²uecetefle¥
ef®eefuue²b ÒeeCeefue²b YeeJeef³elJee iegªHeefoäÒekeÀejsCe O³eelJee YeeJeJemlegefYecee&ve-
efmekeÀHeoeLezë meoe Hetpe³esefol³eLe&ë~~14-15~~

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 Çiva.  In it there is a lotus seat in the form of the pericap
of the twelve-petalled lotus. Seated on that is the ‘‘Cilliìga’’
which is the Präëaliìga of the auspicious form.  That Liìga
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 Präëaliìga, where it should be
meditated upon and worshipped. This is highlighted in an
Upaniñad:  ``DeLe ³eefooceeqmceved ye´ïeHegjs onjb HegC[jerkebÀ JesMce onjesçeqmceved DevlejekeÀeMeë,
leeqmceved ³eovlemleovJesäJ³eb leÜeJe efJeefpe%eeefmeleJ³eefceefle~~'' (Chänd.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 Präëaliìga, Paraçivabrahman)
should be sought after and known’’.  This body of the Çivayogin
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 Daharäkäça. 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 Präëa and Apäna. 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 Çivajïäna.  It has
its nine doors in the form of senses closed. There is a lotus-
seat in the subtle chamber of the heart. The ‘‘Cillìga’’ or
‘‘Präëaliìga’’ 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 Präëaliìga there and worship it with the
materials in the form of pure mental concepts.  Bhävas are the
pure concepts here.  It has been explained that Bhävas are the
‘‘antaùkaraëavåttiviçeñäù’’, i.e., the tendencies of the inner
senses, citta, manas, ahaàkära 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 (Dékñä). This is an
expansion in subtlety of what is grossly stated in the Kä. Ä.:  ̀ `DeLe
Je#³es ceneosefJe efue²e®e&veefJeefOeb Hejced~ Deeoew O³eelJee ceneosJeb ef$e³ecyekeÀcegceeHeefleced~ ÒemeVeJeoveb
Meevleb efoJ³eefue²esHeefj efmLeleced~~ meJe&J³eeHekeÀceerMeeveb HeefJe$eb HegefäJeOe&veced~ De®e&³esoevlejw:
Heg<Hewcee&vemew©He®eejkewÀë~~'' (kri. pä., 6.23-24) — ‘‘Now I tell you the
supreme procedure of worshipping the Liìga. First the Great
Lord, who is three-eyed, who is the lord of Umä, 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 Präëaliìga are drawn
from inside, since the inner Liìga cannot be worshipped through
external materials of worship and external services.

J³eeK³ee— DeLe leeefve Jemletefve keÀeveerl³e$eenõ
Then if it is asked as to what are those materials, the

answer is given here—

#eceeçefYe<eskeÀmeefueueb efJeJeskeÀes Jeðeceg®³eles~~16~~
mel³eceeYejCeb ÒeeskeÌleb Jewjei³eb Heg<HeceeefuekeÀe~~16~~
ievOeë meceeefOemecHeefÊej#elees efvejn*dke=Àefleë~~17~~
Þe×e OetHees cene%eeveb peieÓeefme ÒeoerefHekeÀe~~17~~
Ye´eefvlecetueÒeHeáem³e efveJesÐeb leefVeJesoveced~~17~~
ceewveb IeCìeHeefjmHevomleecyetueb efJe<e³eeHe&Ceced~~18~~
efJe<e³eYe´efvlejeefnl³eb lelÒeoef#eCekeÀuHevee~~19~~
yeg×smleoeeqlcekeÀe MeeqkeÌleve&cemkeÀejef¬eÀ³ee celee~~19~~
SJebefJeOewYee&JeMeg×w©He®eejwjodtef<elewë ~~20~~
Òel³egvcegKecevee YetlJee Hetpe³esefuue²ceevlejced~~20~~

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 (akñata);
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 ‘tämbüla’ 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 Liìga is the act of salutation;—
by such modes of worship, pure in concepts, the aspirant
should worship the inner Liìga (Präëaliìga) with his mind
directed inwards. (16-20)
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J³eeK³ee— #ecewJeeefYe<eskeÀesokeÀced, efvel³eeefvel³eJemlegefJeJeskeÀ SJe Jemeveced,
mel³eceveve=leJe®eveceeYejCeced, Jewjei³eced Fneceg$eHeÀueYeesieefJejeie SJe kegÀmegce-
ceeefuekeÀe, ef®eÊewkeÀeûelewJe ievOeë, efvejn¹ej SJee#eleë, efJeéeeme SJe otHeë,
efJeéeÒekeÀeMekebÀ cene%eeveb oerHeë~ De$e Ye´eefvleMeyosvee%eeveb ue#³eles, veenceeréej
Fl³e%eevem³e cetueÒeHeáem³e MejerjeÐenbkeÀejJeie&m³e ³eefVeJesoveb leVewJesÐeced, ceewveb
IeCìeveeoë, lem³e DeveenleveeoevegmevOeevensleglJeeled~ efJe<e³eeCeeb ceele=ceeveces³ee-
lceekeÀeveeb HesÀveeosmlej²Üeje mecegê SJe ueesueerYeeJe FJe ces³eb ceeves ceeveb ceeleefj
leb HejceÒeceeleefj p³eesefleefue&²s ue³eef®evlevecesJe HetieHeCe&®etCee&lcekeÀleecyetuemece-
He&Ceefcel³eLe&ë~ efJe<e³eeCeeb Meyoeoerveeb efMeJeeHes#e³ee YesoYe´eefvlejeefnl³eb Òeoef#eCeced,
yeg×s]mleoeeqlcekeÀe efue²ªHeleeMeeqkeÌleë meeceL³e¥ yegef×Je=Êesefue&²s ue³e Fl³eLe&ë, me ®e
vecemkeÀejë~ SJebefJeOewjefveefvolew©He®eejwjyeefnceg&Keceveeë meved Deevlejb ef®eefuue²b
ÒeeCeefue²b Hetpe³esefol³eLe&ë~~16-20~~

Fefle ÒeeCeefue²e®e&vemLeueced~

Forbearance is itself the water for holy bathing
(abhiñeka); discrimination between what is eternal and
what is not eternal is alone the cloth (vastra); truth, i.e.,
not speaking falsehood is the ornament (äbharaëa);
renunciation, i.e., detachment from the enjoyment of fruits
of karma here and hereafter, is itself the garland of flowers
(puñpamälikä); mental concentration is the sandal paste
(gandha); absence of egotism is alone the sacred rice
(akñata); faith is itself the incense (dhüpa) and the great
knowledge which reveals the world is alone the lamp
(dépa).  Here delusion (bhränti)  means nescience (ajïäna)
by indication.  The nescience in the form of the notion that
‘I am not Éçvara’ 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
Anähatanäda.  The objects of senses are in the form of the

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 Jyotirliìga which is the Supreme
Knower. The reflection on that is the offering of betel
consisting of the areca nut, the betel leaf and lime (tämbüla).
The absence of delusion of difference between Çiva and the
objects of senses such as sound, taste, etc., is itself the
performance of circumambulation (pradakñiëa); the power
of the intellect to assume the form of the Liëga, i.e., the
merging of all tendencies of the intellect in the Liìga, is
the salutation (namaskära). The aspirant should worship
the inner Cilliìga, i.e., the Präëaliìga through such pure-
(faultless) services with his mind turned inwards. (16-20)

Präëaliìgärcanasthala ends

Notes:  The worship of the Liìga is composed of many rites,
in regular order, such as doing ‘abhiñeka’, decking with a ‘vastra’,
offering ‘puñpamälika’, applying ‘bhasma’ and ‘gandha’, offering
‘äkñata’, offering ‘dhüpa’ waving ‘dépa’, offering ‘naivedya’,
offering ‘tämbüla’, ringing ‘ghaëöä’, doing ‘pradakñiëa’, etc.,
This is bähyapüjä (external worship) which is a necessary practice
for the other worship known as ‘Äntarapüjä’ or ‘Äbhyantara-
püjä’, otherwise known as Mänasapüjä (mental worship). This
is the worship of the subtle Präëaliìga which should be rendered
through pure ‘bhävas’, representing the materials of worship
such as water for ‘abhiñeka’, ‘vastra’, ‘gandha’, etc. Kñamä is
forbearance, which is the capacity to be unaffected by käma,
krodha, sukha, duùkha, etc. This is water for ‘abhiñeka’. Viveka
consists in the discrimination as to what is eternal and what
is not eternal. It is otherwise known as ‘ätmänätmaviveka’,
discrimination between ‘Ätman’ and ‘anätman’. It is the ‘vastra’.
Satya is adherence to truth. The determination to be truthful
is the ‘äbharaëa’. Vairägya consists in the absence of attachment
to objects of senses. This is described as ‘ihämutraphalabhoga-
virägaù’, averseness to the enjoyment of the fruits of action
here and hereafter. This is conceived as ‘puñpamälikä’. Samädhi
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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-
haìkåti is the absence of egotism. Ahaìkära 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 ‘nirahaìkära’. This constitutes ‘akñata’;
whatever that is lacking is made good by it.  Çraddhä is conscious
faith in the greatness of the Guru, the Liìga and the Jaìgama.
This is conceived as the ‘dhü pa’. Mahäjïäna consists in the
knowledge of the Supreme Çivabrahman; the knowledge of the
Supreme is the Supreme Knowledge. It amounts to the know-
ledge of everything (sarvavijïäna). That knowledge is represen-
ted as the ‘dépa’. Bhräntimü laprapaïca is the world rooted in
delusion. Here ‘bhränti’ indicates the meaning of nescience
(ajïäna) in the form of the wrong notion that ‘I am not Éçvara’.
This is the root-cause of saàsära (prapaïca). The ‘prapaïca’ 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 ‘Anähatanäda’ (i.e.,
delight without any tinge of duùkha). See meJe&ef®evleeb meceglmegp³e meJe&®esäe-
efJeJeefpe&leë~ veeocesJeevegmevoO³eeVeeos ef®eÊeb efJeueer³eles~~ (Näda. U. 41)— ‘‘Giving up
all thoughts and free from all activities, one should concentrate
on Näda. Mind merges into that Näda.’’ Such a mauna is the
sound of the bell — (ghaëöänäda). Viñayärapaëa is the dedication
of the triad (tripuöé) of ‘mätå’ (the knower), ‘mäna’ (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 ‘tripuöé’ of
the knower, the means of knowing and the knowable become
one with the Präëaliìga. This reflection is the ‘tämbü la’.
Viñayabhränti is the misconception as regards the nature of
the objects of the senses such as gandha, rasa, rüpa, etc., that
they are different from Çiva. The absence of it is Véñaya-
bhräntirähitya, i.e., the absence of misconception that gandha,
rasa, rüpa, etc., are not Çiva. This is conceived as the performance
of ‘pradakñiëa’. Buddhestadätmikä çaktiù— this is the capacity
of the intellect to become one with the Liìga. This is represented

as ‘namaskära’. Buddhistadätmikäçaktiù is another reading
found in Çré Kashinatha Shastrin’s edition (Païcäcärya Press,
Mysore, 1998) and in Çré G.G. Manjunathan’s edition (Kannaòa
Sähitya Pariñat, Bangalore, 1998). It means the same thing.
Kä.Ä. mentions Ahiàsä, etc., as the flowers for the worship of
the Präëaliìga: ``Deefnbmee ®esefvê³epe³eë meJe&Yetleo³ee Heje~ #ecee O³eeveb leHees %eeveb
mel³eb ®ewJe leLee Hejced~ SefYeë Heg<HewjefnbmeeÐewcee&vemewë efMeJece®e&³esled~~'' (kré. pä., 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 Çiva (Präëaliìga)’’.

DeLe efMeJe³eesiemeceeefOemLeuecedõ(34)

J³eeK³ee — DeLe ``³eesieef½eÊeJe=efÊeefvejesOeë'' Fefle ³eesiemet$eevegmeejsCe
ÒeeCeefue²®e&veueY³eefMeJe³eesefiemeceeefOemLeueb efveªHe³eefleõ

Then in accordance with the Yo. Sü. which means
‘‘Yoga is restraint over the thought-waves in the mind’’
the author expounds the Çivayogasamädhisthala (Sthala
pertaining to Çivayogasamädhi) which is obtained through
the worship of the Präëaliìga—

Çivayogasamädhisthala—(34)

Devleëef¬eÀ³eejlem³eem³e ÒeeCeefue²e®e&ve¬eÀcewë~
efMeJeelceO³eevemecHeefÊeë meceeefOeefjefle keÀL³eles~~21~~

The accomplishment of contemplation on the unity of
Çiva and Jéva on the part of the Yogin who is engaged in
an internal activity through the manner of Präëaliìga-
worship, is called Samädhi (trance). (21)

J³eeK³ee— ÒeeCeefue²e®e&ve¬eÀcewë HetJees&keÌleÒeeCeefue²e®e&veÒekeÀejwë, Devle-
j²ef¬eÀ³eelelHejm³eem³e ÒeeCeefueef²veë efMeJeelceO³eevemebHeefÊeë efue²e²ªHeefMeJe-
peerJemeceevemeecejm³eevegmevOeevemecHeefÊejsJe meceeefOeefjl³eLe&ë~~21~~
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The attainment of perfection in contemplation on the
unity of Çiva and Jéva, i,e., the inner vision of the commu-
nion between Çiva and Jéva who are in the form of the
Liìga and the Aìga on the part of the Präìaliìgin who is
engaged in the inner activity in the manner of the aforesaid
worship of the Präëaliìga, is itself the Samädhi.(21)

Notes:  ``³eesieef½eÊeJe=efÊeefvejesOe''  (Yo.Sü. 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 Çiva. Yo. Sü. 1.41 describes this as samädhi—
‘‘#eerCeJe=lesjefYepeelem³esJe ceCesûe&nerlegûenCeûee¿es<eg lelmLeleoáevelee meceHeefÊeë~'' ‘‘Just as pure
(abhijäta) 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 Samädhi’’. In the
Çivayogasamädhi described here, the object of concentration is
subtle and that is the subtle Präëaliìga.  This has been described
in terms of yeg×smleoeeqlcekeÀe MeeqkeÌleë in verse 19 above. The same is put
in terms of ``efMeJeelceO³eevemecHeefÊeë'' in this stanza (No. 21). It is still
a stage of Samädhi which is called in the words of Pataïjali
‘‘Savicära-samädhi’’ (Yo.Sü. 1.44). It is so as long as it is
conceptualised as a lustrous inner Liìga seated on the Padma-
péöha in the upper chamber of the heart and worshipped with
objects of worship in the form of pure concepts, kñamä, viveka,
etc.  The ‘‘Çiva-Jéva sämarasya’’ is in an ‘anusandhäna’ stage, in
the process of accomplishment, but not fully accomplished (state
of sädhya’, but not of ‘siddha’). Vide S.S., 10.26—notes thereon.

J³eeK³ee— lelkeÀLeefcel³e$eõ``³eesçmeeJemeew Heg©<eë meesçnced'' Fefle
Þegl³evegmeejsCeeçpeHeeiee³e$eerªHeefMeJe³eesiesve meceeefOeb keÀLe³eefleõ

How is that?  In answer to this question, it is said that
the Samädhi is in the form of the Çivayoga of the type of

Ajapägäyatré in accordance with the Çruti-statement which
means—‘‘He who is this Puruña is myself’’—

meJe&leÊJeesHeefj ieleb meeq®®eevevoYeemegjced~~22~~
mJeÒekeÀeMeceefveoxM³eceJee*dceevemeiees®ejced~~22~~
GceeK³e³ee ceneMekeÌl³ee oerefHeleb ef®elmJeªHe³ee~~22~~
nbmeªHeb Hejelceeveb meesnbYeeJesve YeeJe³esled~~23~~
leoskeÀleeveleeefmeef×ë meceeefOeë Hejcees celeë~~23~~

The aspirant should reflect on the Supreme Soul
(Çiva) who is of the nature of ‘‘Haàsa’’, 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 Çakti called Umä 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 Çiva and Jéva is the highest Samädhi. (22-23)

J³eeK³ee— meJe&leÊJeesHeefj ieleb Yetc³eeefoefMeJeevle<eìdef$ebMeÊeÊJeesÊeerCe&lJesve
efJeÐeceeveb meeq®®eoevevoªHesCe ÒekeÀeMeceeveced, ``³elees Jee®ees efveJele&vles DeÒeeH³e
cevemee men'' Fefle ÞeglesJee&*dceveesceeiee&leerleced Dele SJesoceslee¢efieefle ueef#elegce-
MekeÌ³eb Òel³e#eeefoceeveevlejeiec³eb MegkeÌueHeìv³ee³esve mJemeceJeslemHegÀjCeªHees-
ceeK³eceneMeeqkeÌleÒeoerefHeleb nbmeªHeb Hejceelceeveb meesçnbYeJesve me SJeenefceefle YeeJesve
YeeJe³esled leoskeÀleeveleemeef×ë le³eespeeaJeséej³eesjskeÀlJeefmeef×ë, Hejceë meceeefOeë
Glke=ÀämeceeefOeefjefle celeb mebceleefcel³eLe&ë~ le®íyoJee®³em³e <e[OJeesefÊeCe&lJesve
Òeefme×m³e Hejceelceveë, ``DenbMeyom³e ª{lJeeuueeskesÀ peerJeelceJemlegefve'' Fefle
metlemebefnleeskeÌlesë, DekeÀejefonkeÀejevleJeCee&OJeHeeMeye×m³e peerJeelceve½e ``Den-
ceeqmce ÒeLecepee'' Fefle ``Denceeefoefn& osJeeveeced'', ``Denb meJe&m³e ÒeYeJees ceÊeë
meJe¥ ÒeJele&les'' Fl³eefoÒeceeCeyeueeled ``DekeÀejë efMeJe DeeK³eelees nkeÀejë
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MeeqkeÌle©®³eles'' Fefle Je#³eceeCeÒekeÀejsCe <e[OJekeÀejCeerYetleeveenleveeoue#eCe-
HejeJeekedÀ MeeqkeÌlece³eemceêtHemeceeefJeäelcekeÀlJeeveefleefjkeÌlelJesve leeoelc³eef®evleveb
meceeefOeefjefle YeeJeë~~22-23~~

The Paramätman is beyond all principles, i.e., beyond
the thirty-six principles starting from Çiva and ending with
Bhümi (earth).  He is shining with the form consisting of
existence, intelligence and bliss. As stated in the Çruti
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   Çakti called Umä
who is of the nature of his own inherent flash.  He is of
the nature of ‘‘Haàsa’’.  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 Jéva and the Éçvara, is the highest
or excellent Samädhi. This is the accepted view. The
Paramätman, who is denoted by ‘‘Tat’’ is well known as
above the six ‘‘Adhvans’’.  In accordance with the Saàhitä
statement meaning that ‘‘the word ‘Aham’ is in worldly
usage applicable to the Individual Soul’’, the Individual
Soul (Jévätman) is bound by the fetter in the form of the
‘Varëädhvan’ consisting of the letters from ``De'' to ``n''.
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 ‘‘Akära is said to be
Çiva and Hakära is described as Çakti’’, the reflection of

sameness or identity of his Self by the Yogin with the
Paramätman who is the cause of the six ‘‘adhvans’’ and
who is endowed with a nature pervaded by ‘‘Aham’’
(asmadrüpa) which is consisting in the Paräväk Çakti
(Supreme Çakti in the form of Väk) of the nature of
Anähatanäda, is the Samädhi.  This is the import.  (22-23)

Notes: ³eesçmeeJemeew Heg©<eë meesçnced~õ (Bå.U., 5.15.1). In the 14th
Brähmaëa (section), meditation of Gäyatré Chandas as Brahman
is given. Each Päda of Gayatré is consisting of 8 syllables.
Such octosyllabic pädas are three in Gäyatré.  The first of these
pädas is represented by Yetefcejvleefj#eb Ðeewë, the second by $eÝ®ees ³epetbef<e meeceeefve
and the third by ÒeeCeesçHeevees J³eeveë~ (Vide Bå.U., 5.14,1,2,3).  In Bå.U.,
5.14.4, Gayathré with three pädas is meditated upon as the
life-principle (Präëa) of the three worlds and three Vidyäs in
the Turéya (fourth) state. Of that Gayatré, Agni is the cegKeced –``lem³ee
DeeqivejsJe cegKeced~'' (Bå.U., 5.14.8). It is through this meditation that
the aspirant realises his self as Çiva or the Präëaliìga. This is
called as Ajapägäyatré-Çivayoga bby the Sanskrit commentator.
Set with previous statements, this statement ̀ `³eesçmeeJemeew, etc.,’’ would
mean that ‘‘I (Jéva) am the same as that Puruña (Paraçiva-
brahman) who is shining in the Ädityamaëòala.’’ See— ``efnjCce³esve
Hee$esCe mel³em³eeefHeefnleb cegKeced~ leÊJeb Het<eVeHeeJe=Ceg mel³eOecee&³e ¢ä³es~ Het<eVeskeÀ<ex ³ece met³e& ÒeepeeHel³e
J³etn jMceerved~ mecetn lespees ³eÊes ªHeb keÀu³eeCeleceb leÊes HeM³eeefce~ ³eesçmeeJemeew Heg©<eë meesnceeqmce~''
(Bå. 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 Püñan (Savitå-Sürya) 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 Püñan, O singular
seer, O controller (Yama), O Sürya (One who well absorbs the
rasas—megÿg F&j³eles jmeeved), O Hiraëya-garbha (Prajäpati), 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 Puruña who is in
the Süryamaëòala (Solar Circle)’’. As stated in the Kä.Ä., 3.55,
Çiva is the Savtådevatä, the lord of the Savitå Maëòala — ``meefJeleg-
ce&C[uemJeceer meeefJe$eerosJeleemc³enced~'' That is the fourth päda of Gäyatré —
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``Deefmle ®e Òemebiees, iee³e$³eemlegjer³eë Heeoes efn meë'' Çäìkarabhäsya on Bå.Ä.5.15.1.
The prayer is addressed to that.

That Puruña (Paraçivabrahman) is described in stanzas 22
and 23. Firstly he is meJe&leÊJeesHeefj ielecedõbeyond all principles, i.e., the
thirty-six principles from Çiva to Bhümi. (Yetc³eeefoefMeJeevleced in the
commentary should have been efMeJeeefoYetc³evleced).  The details about
the evolution of 36 Tattvas is given in the notes on S.S. 1.3. Çiva
is both transcendent and immanent. When he is transcendent
he is ‘sarvatattvopari sthita’. He is called ‘‘Viçvottérëa’’ in this
state.  (He is also ‘‘Viçvarüpa’’ in the form of 36 principles).  The
Yogin should unite his self with that Viçvottérëa Paraçiva.  Then
it is the state of Çivayogasamädhi. He is also ‘‘saccidänanda-
bhäsura’’, ‘‘svapräkäça’’ and ‘‘anirdeçya’’.  He is further depicted
as ‘‘Aväìmänasagocara’’, beyound the range of speech and mind.
Thus the Çruti statement goes— ‘‘³elees Jee®ees efveJele&vles DeÒeeH³e cevemee men''.
(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 Pratyakña and other means of knowledge.
‘‘Çuklapaöanyäya’’ means non-difference between ‘‘çuklatva’’
(whiteness) and ‘‘paöatva’’ (clothness). Similary Çiva is insepa-
rably associated with his Çakti called Umä. ‘‘Umä’’ is
‘‘Cicchakti’’. This ‘‘Mahäliìgatattva’’ (Çivatattva with Çakti-
tattva) with ‘‘Cicchakti’’ is called ‘‘Haàsa’’ in the Yogaçästra.
This ‘‘Haàsa’’ (in the form of the Mahäliìga) resides in the lake
in the form of the minds (mänasa) of the devotees.  Those who
have realised this ‘‘Haàsa’’ are called ‘‘Paramahaàsas’’ (those
in Paramasamädhi). It is instructed here that this ‘‘Haàsa’’
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 ‘‘saàsära’’.  But the Yogins escape from
this web by reflecting on that ‘‘Haàsa’’ as ‘‘So’ham’’ (I am He)
with a notion of communion (‘‘samarasabhäva’’).  Those who
are caught in ‘‘saàsära’’ are bound by ‘‘Varëädhvan’’ which is
one of the six Adhvans, viz, Varëädhavan, Padädhvan, Manträ-
dhvan, Bhuvanädhvan, Tattvädhvan and Kalädhvan. When

these Adhvans are impure, they subject the Jéva to saàsära.
When these are pure, they become the means of Mukti.

The Paramätman  transcends the six Adhvans.  Hence he
is called ‘ñaòadhvottérëa’.  The Jévätman is the ‘aàça’ of Çiva
(Paramätman) which is caught in the net of the ‘Varëädhvan’
starting from ‘akära’ and ending with ‘hakära’.  The term ‘aham’
is ‘rüòha’ in the senses of both the Paramätman and the
Jévätman.  It is ‘rüòha’ in the sense of the Paramätman in the
ultimate sense, as stated in the Bhagavadgétä and the Upaniñads.
See- ‘‘Denceeefoefn& osJeeveeced.,'' (Bhag. G., 10.2): ``Denb meJe&m³e ÒeYeJees ceÊeë meJe¥
ÒeJele&les'' (Bhag. G., 10.8); ``Denceeqmce ÒeLecepee'' (Tai.U., 3.10.6).  It is
‘rüòha’ in the sense of the Jévätman in the worldly parlance, as
said in the following statement of the Sütasaàhitä— ``Denb Meyom³e
ª{lJeeuueeskeÀs peerJeelceJemlegefve~''~  On the Authority of the statements of
the Bhag.G.and the Tai., U., S.S. (20.39) states ̀ `DekeÀejë efMeJe DeeK³eelees
nkeÀejë MeeqkeÌle©®³eles~'' Thus both the Paramätman and the Jévätman
are charged with the nature of ‘‘Aham’’ (asmadrüpa) which is
constituted by Çakti in the form of Parä Väk.  This Väk.  is of
the nature of ‘Anähatanäda’ which is the cause of the six
Adhvans. The continuous notion of identity of the Jévätman with
the Paramätman as shown above, is what is known as Çivayoga-
samädhi.

Vide notes on S.S., 10.26. It is pointed out there as to how
the mind becomes trained to concentrate on the Iñöaliìga 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 Çiva.  The external thought -
waves, viz., Pramäëa, Viparyaya, Vikalpa, Nidrä and Småti, do
not have the capacity to grasp the Paramätman. This divine
experience is possible through the internal Våttis, viz., Dhyäna
and Samädhi.  The concentration of mind on the Ätman (as
Paramätman) residing in the cave of the heart by withdrawing
it from all the external objects, is the Dhyänavåtti. The unwaver-
ing, firm stationing of the mind in that Ätman (as Paramätman),
is called Samädhivåtti. The suspension of Bähyavåttis is the first
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stage of Çivayoga. When the mind is concentrated steadily on
the Ätman as Çiva, it is the second stage. When the Jévätman
(called the Aìga) gets merged into the Paramätman (called
Paraçivaliìga), it is the Çivayogasamädhi.

J³eeK³ee— DeLeõ ̀ `ÒeeCeªHe Fn peerJe G®³eles efue²ªHe Fefle Me¹jë
mce=leë~ ³emleowkeÌ³eefceefle Jesefoleeve³eesë ÒeeCeefue²efJeomeew efMeJe³eesieer~~'' Fefle
Me¹jmebefnleeJe®eveevegmeejsCe meceeefOemLem³e ue#eCeceenõ

Then in accordance with the statement of   Ça. Saà,
viz., ‘‘Präëarüpa iha jéva, etc.,’’, which means that (in the
word ‘Präëaliìga’), ‘‘Präëa  stands for Jéva, and Liìga
stands for Çiva; he who realises the identity between the
two, is the Çivayogin, the knower of the Präëaliìga’’, the
author tells about the characteristics of the Yogin who has
resorted to Samädhi—

Hejye´ïe ceneefue²b ÒeeCees peerJeë ÒekeÀerefle&leë~~24~~
leoskeÀYeeJeceveveeled meceeefOemLeë ÒekeÀerefle&leë~~24~~

The Mahäliìga is itself the Parabrahman; the Präëa
is the Jéva; through the cherishing of oneness between
them, one is called ‘Samädhistha’ (a person who is
absorbed in a trance). (24)

J³eeK³ee— ceneefue²cesJe Hejye´ïe Hejye´ïeeK³eHejefMeJeleÊJeefceefle
ÒeeskeÌleced, ``ÒeeCeeª{es YeJesppeerJe'' Fl³eeieceeskeÌlesë ÒeeCeë ÒeeCe SJe peerJe Fefle
ÒeeskeÌleë~ leoskeÀYeeJeceveveeled efue²ÒeeCeceefOeke=Àl³e efJeÐeceeve³eesefue&²eef²veesë
efMeJepeerJe³eesë meceevemecejmewkeÌ³eef®evleeJeeved meceeefOemLeë efMeJe³eesieemeceeefOeefveÿ
Fefle ÒekeÀerefle&le Fl³eLe&ë~~24~~

 The Mahäliìga is itself the Parabrahman, i.e., the
Principle of Çiva which is otherwise called Parabrahman.
As per the Ägama Statement, viz., ‘‘Präëärüòho bhavejjévaù’’,

which means that ‘‘Jéva is the one who is endowed with
Präëa’’, Präëa itself is Jéva. That ‘Tadekabhävamananät’
(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 Çiva
and Jéva, who are otherwise known as Liìga and Aìga, is
called Samädhistha, one who is deeply immersed in the
trance of Çivayoga (Unity of Ätman with Çiva). (24)

Notes : ``ÒeeCeªHe Fn peerJe G®³eles, Fl³eeefo~'' (Ça.Sam.).  Paramätman
(Paraçivabrahman) is the Mahäliìga.  He is the ‘‘So’ham’’ in the
‘samañöi’ (all-inclusive) state.  Jéva is the präëa (life-princiaple)
which is represented by ‘‘Aham’’ in the ‘vyaçöi’ (individual) state.
He who realises his ‘‘Aham’’ as ‘‘So’ham’’, is the Präëaliìgin.
'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  ‘Çivayogasamädhi’.  He who has attained that state
is the ‘Çivayogasamädhistha’, one who is in Çivayogasamädhi.

J³eeK³ee— DeLe ``iegoceJeäY³eeOeejeÜe³egceglLeeH³e mJeeefOeÿeveb ef$eëÒeo-
ef#eCeerke=Àl³e ceefCeHetjkebÀ ielJee Deveenleceefle¬eÀc³e efJeMeg×ew ÒeeCeefue²b efve©O³e
Dee%eeceveg³eeod ye´ïejvO´eb O³ee³eved ef$ecee$eesçnefceefle meJe&oe O³ee³esled'' Fefle nbmeesHe-
efve<eÜ®eveevegmeejsCe mekeÀuemeceeefOeb ÒekeÀeMeefLeleõ

Then, as per the statement of Haàsa U., viz., ‘‘Guda-
mavañöabhya, etc.,’’ which means that ‘‘the Präëaliìgin
should incessantly go into trance with the notion that ‘I am
of the nature of ‘trimätra’ (three mäträs—a,u,m—Praëava)’,
concentrating on the ‘Brahmarandhra’ (aperture in the
crown of head) after proceeding to Äjïäcakra from the
Viçuddhacakra wherein the Präëaliìga is held in check,
crossing the Anähatacakra from the Maëipürakacakra
after passing the Svädhiñöhäna cakra around which the vital
breath is made to circumambulate thrice, by drawing it up
from its downward state at the Ädhäracakra through the
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process of holding the lowermost aperture (anus) firmly
closed’’, the ‘Sakalasamädhi’ is revealed—

Devleë <eìd®e¬eÀª{eefve He¹peeefve efJeYeeJe³esled~~25~~
ye´ïeeefomLeeveYetleeefve Ye´tceO³eevleeefve cetueleë~~25~~
Ye´tceO³eeotOJe&Yeeies leg menñeouececyegpeced~~26~~
YeeJe³esÊe$e efJeceueb ®evêefyecyeb leovlejs~~26~~
met#cejbOe´b efJepeeveer³eeled lelkewÀueemeHeob efJeogë~~27~~
le$emLeb YeeJe³es®ícYegb meJe&keÀejCekeÀejCeced~~27~~

The Präëaliìgin 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
Kailäsa.  The Çambhu (Çiva), the cause of all causes, should
be contemplated there intently.  (25-27)

(J³ee¤) Devleë peerJeséejeÞe³eerYetlemet#ceMejerjceO³es, <eìd®e¬eÀª{eefve <eìd®e¬eÀes-
lHeVeeefve He¹peeefve <eìdkeÀceueeefve cetuele DeeOeejceejY³e Ye´tceO³eevleeefve
Dee%ee®e¬eÀevleeefve ye´ïeeefomLeeveYetleeefve YeeJe³esod iegªHeefoäÒekeÀejsCe
ef®evle³esled~  Ye´tceO³eeotOJe&Yeeies leg ye´ïejbOe´ Fl³eLe&ë, menñeouececyegpeb
menñeMeeqkeÌleoueeue¹=lekeÀceueb YeeJe³esled~  le$e lelkeÀceueceO³es efJeceueb
efvece&ueb ®evêefyecyeb meesceceC[ueb YeeJe³esled~ Sleovlejs le®®evêceC[ue-
ceO³es met#cejvO´eb Jeeueeûemeceeveeeflemet#cejvO´be efJepeeveer³eeled GHeosMee-
ppeeveer³eeled~ leled met#cejvO´eb kewÀueemeHeob kewÀueememLeeveb meod efJeogë

Meeðe%ee peeveer³egë~ le$emLeb MecYegb efMeJeb meJe&keÀejCekeÀejCeb ye´ïeeefo-
keÀejCesMeeveeceefHe keÀejCeerYetleb mevleb YeeJe³esled mJeelceeYesosve O³ee³esefo-
l³eLe&ë~~25-27~~

‘Inside the body’ (antaù) means ‘in the subtle body
which is the abode of Jéva and Éçvara’. Therein starting
from the lowest place which is the Ädhäracakra (in the
anus) and ending with the place between the eye-brows,
i.e., Äjïäcakra, 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 Çaktis, 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 Kailäsa. Therein
the Çambhu (Çiva), 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:  ``iegoceJeäY³eeOeejeÜe³egceglLeeH³e, Fl³eefo~'' (Haàsa U.,1). The
yogin conceives of six centres commencing from Mülädhära and
ending with the place between the eye-brows. Those centres
called Cakras (wheels, plexuses) are Ädhäracakra (pelvic plexus)
Svädhiñöhänacakra (hypo-gastric plexus), Maëipüraka (epi-
gastric plexus), Anähatacakra (cardiac plexus), Viçuddhacakra
(carotid plexus) and Äjïäcakra (medulary plexus). They are
respectively situated at ‘guda’ (anus), ‘guhya’ (genitals), ‘näbhi’
(navel), ‘hådaya’ (heart), ‘kaëöha’ (throat) and ‘bhrümadhya’
(the place between the eye-brows). The cakras are said to be
centres of Brahman, Viñëu, Rudra, Éçvara, Sadäçiva and Paraçiva
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(Maheçavra) 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 Sahasräracakra (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
Kailäsa, the abode of Çambhu.

The first six cakras are contemplated by the Yogins in the
subtle-body (sükñmaçaréra).  They reveal their forms to the inner
vision of the Yogin.  When the Yogin ascends to the sixth cakra
called Äjïä, he only reaches the nearest point to achieve
‘Çivasämarasya’.  He has to ascend further to the Kailäsasthäna
to merge into the bliss of  Çiva.  The process of ascending starts
with the Yogin’s turning inwards through ‘dåñöiyoga’ in the
Iñöaliìga.  The Yogin has to press the Mülädhära with his hinder
feet joined together and make the vital energy to proceed
upwards through Präëäyäma (recaka,püraka and kumbhaka).
Passing through the nerve-centres in the ascending order, he
should reach the Äjïäcakra. Then he should ascend to the subtle
hole (Brahmarandra) and get merged into the bliss of Çambhu
there.

In the symbolic language of Yoga, the vital energy is called
Kuëòaliné.  It is coiled up at the lower end of the Çuçumnä 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 Çuçumnä 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 Samädhi contemplating the Çambhu as not
different from his Self. This is the ‘‘Çivayoga-samädhi’’. Vide
notes under st. 7 above also.

J³eeK³ee— DeLeeOeejmJeeefOeÿeveieleHe=LJeerpeueme*dIeÆvesve ceefCeHetjkeÀe-
K³eveeefYekeÀvoceglHel³e leogÓtleeveenleeK³eËo³eÜeoMeouekeÀceues leefHev³eeefo-
ÜeoMekeÀuee³egkeÌlemet³e&ceC[ueb Yeeefle~ leogHeefj <ees[Meoue³egkeÌleefJeMegef×keÀceues
Dece===leeefo<ees[MekeÀuee³egkeÌle®evêceC[ueb ÒekeÀeMeles~ leogHegefj menñeoueeue*dke=Àle-

ye´ïe®e¬esÀ leoäeef$ebMekeÀueesHeslekegÀC[ueerceC[ueesHeefj efue²e²meecejm³eue#eCe-
efMeJe³eesiemeceeefOemecHeVem³e ÒeeCeefueef²veë efMeJeevevoJ³eeflejskesÀCe ceeef³ekeÀmegKee-
vegYeJees veemleerefle met$eÜ³esveenõ

Then, the ‘adhoväyu’ (vital breath at the Ädhära)
jumps to the Maëipürakacakra at the navel-region through
the friction between the Påthivémaëòala and the Jala-
maëòala residing in the Ädhäracakra and the Svädhiñöhäna-
cakra respectively. In the twelve-petalled lotus born from
it in the Anähatacakra situated in the region of the heart,
the Süryamaëòala endowed with twelve ‘Kaläs’ such as
‘Tapiné’, shines. Above that shines the Candramaëòala
endowed with sixteen ‘Kaläs’ such as Amåtä in the lotus
(sixteen-petalled lotus) in the Viçuddhicakra in the throat
region. Still above that shines the Vahnimaëòala consisting
in the ten ‘Kaläs’ such as ‘Jvalini’ in the two-petalled
lotus of the Äjïäcakra. Still further above that, in the
Brahmacakra adorned with thousand-petalled totus, there
is the Kuëòalé-maëòala endowed with thirty-eight ‘Kaläs’.
It is on this maëòala that the Präëaliìgin who is in the
state of Çivayoga-samädhi (trance consisting in the merging
of the Self with Çiva) characterised by the equable mingling
of the Liìga (Çiva) and the Aìga (Jéva), experiences the
bliss of Çiva alone and apart from that there is no
experience of the joy born of Mäyä (i.e., worldly pleasure)
in his case. This is stated in two stanzas here—

yeefnJee&meve³ee efJeéeb efJekeÀuHeeLe¥ ÒekeÀeMeles~~28~~
DevleJee&efmeleef®eÊeeveeceelceevevoë ÒekeÀeMeles~~28~~

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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J³eeK³ee— Foefceefle yeefnce&gKesve mebmkeÀejsCe meJe¥ peieled me¹uHe-
efJekeÀuHeeLe¥ ÒekeÀeMeles~ Denefcel³evleceg&Kes Heefjceefueleef®eÊeeveeced Deelceevevoë
efMeJeevevoë SJe ÒekeÀeMele Fl³eLe&ë~~28~~

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
Çiva, i.e., the bliss of Çiva (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 Çivänanda (spritual bliss) by the Präëaliìgin.
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 Çivayogins, 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: ``Hejeefáe Keeefve J³ele=CelmJe³ebYetmlemceelHeje*d HeM³eefle veevlejelceved~ keÀef½e×erjë
Òel³eieelcevecew#eoeJe=Êe®e#egjce=lelJeefce®íved~'' (Kaöha 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 Çivayogin)
that gets the experience of ‘Ätmänanda’ through Çivayoga.

There is a reference to Bahirväsanä and Antarväsanä.
Väsanä is the deep impression created by the experience of
objects of senses such as rüpa, 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 Bahirväsanä.  Due to this Väsanä, 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 ``yeefnJee&meve³ee
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efJeéeb efJekeÀuHeeLe¥ ÒekeÀeMeles~'' Antarväsanä  consists in the deep impression
of the ‘‘Çivo-’ham-bhäva’’ the experience of the Self as Çiva,
which is the true state.  This is possible through Çivayoga, which
is the true state.  This is to be attained by the Präëaliìgin.
Among the eight Aìgas of Yoga, the first six, viz., Yama,
Niyama, Äsana, Präëäyäma, Pratyähära and Dhäraëa are the
means to acheve the states of Dhyäna and Samädhi.  Yama
consists in the worship of the Liìga (Iñöaliìga) by discarding all
the baser tendencies of untruth, violence, avarice, greed, etc.
Niyama is the worship of the Iñöalinga as the replica of the
internal Liìgas, Präëaliìga and Bhävaliìga, through the
practice of ‘dåñöiyoga’, after becoming decked with Vibhüti,
Rudräkña and practising the Mänasajapa of the Mantra
inculcated by the Guru. Äsana is the sitting posture such as
Siddhäsana, Padmäsana, Svastikäsana, etc.,  congenial to one’s
ability.  It should be convenient for the practice of Yoga.
Präëäyäma is the systematic control of breath through Püraka,
Recaka, Kumbhaka; the breath which moves in the Iòä and
Piìgalä, should be made steady through them in the heart
wherein Präëavanäda should be made to emerge in tune with
the feeling of the internal Liìga.  Pratyähära consists in the
turning of the senses inwards and making them prone to the
internal worship of the Präëaliìga.  Dhäraëa consists in the
conception of the internal Liìga in the heart as stationed in
different limbs of the body in different forms.  Then comes
Dhyäna which consists in the contemplation and worship of the
Liìga in the Ädhära, Svädhiñöhäëa, Maëipüraka, Anähata, Äjïä
and the Brahmarandhra by achieving ‘anusandhäna’ through
them.  Samädhi is the final stage in which the Jévätman merges
into the Präëaliìga.  This is the ‘Liëgäìgasämarasya’ in the
process of achievement.  This becomes more and more incessant
and more and more steady though the stages of Çaraëasthala
and Aikyasthala.

J³eeK³ee— veveg yeefnJee&mevee keÀLeb ie®íleerefle le$eenõ

If it is asked as to how the deep impression of the
external objects subsides, the answer is given here—



DeelceejefCemeceglLesve ÒeceesoceLeveelmegOeer:~~29~~
%eeveeeqivevee onslmeJe¥ HeeMepeeueb peievce³eced~~29~~

The wise person (Präëaliìgin) 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 Ätman (as not different from Paramätman)
through the friction of bliss. (29)

J³eeK³ee— megOeerë ÒeeCeefue²er ÒeceesoceLeveeled efMeJemegKem³e efJe®eejeod
DeelceejefCemeceglLesve %eeveeeqivevee efMeJeeYeso%eeveeeqivevee meJe¥ peievce³eb ceuecee³ee-
efoHeeMemecetnb onsod YemceerkegÀ³ee&efol³eLe&ë~~29~~

‘The wise person’ means ‘the Präëaliìgin’.  He should
burn, i.e., should reduce into ashes, the entire host of bonds
such as Mala, Mäyä, 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 Çiva applied on it. Here ‘Jïänägni’
means ‘Çiväbhedajïänägni’, i.e., the fire of knowledge of
Ätman as not different from Çiva.(29)

Notes:  Upaniñads describe this ‘nirmathana’ (churning or
friction) in different ways. For instance, Çve.U.says ``mJeosncejefCeb
ke=ÀlJee ÒeCeJeb ®eesÊejejefCeced~  O³eeveefvece&LeveeY³eemeeÎsJeb HeM³esefVeiet{Jeled~~ efleues<eg lewueb oefOeveerJe
meefHe&jeHeë ðeesleëmJejCeer<eg ®eeeqiveë~ SJeceelceelceefve ie=¿elesçmeew mel³esvewveb leHemee ³eesçvegHeM³eefle~~''
(1.14-15)õ ‘‘Making one’s body the lower stick (araëi) and
‘Praëava’ 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 Paramätman 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 (adharäraëi).
‘Praëava’ should be made the upper stick (Uttaräraëi). The

medition is in the form of the Brahman as one’s Self.  Through
the practice of this rubbing of the Praëava against the receptacle
of Ätman (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 Ätman 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 Saguëa Brahman.
This butter relinquishes its form and assumes the form of the
fragrant ghee due to the application of heat.  This represents
the Nirguëa Brahman. Thus the analogy of the ghee in curds
stands for the manifestation of Nirguëa Brahman.  This is nicely
stated in the Bra.Bi.U., Ie=leefceJe He³eefme efveiet{b Yetles Yetles Jemeefle efJe%eeveced~ meleleb
cevLeef³eleJ³eb cevemee cevLeeveYetlesve~~20)õ  ‘‘The Vijïäna (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 —
‘‘efve<keÀueb efvece&ueb Meevleb leodye´ïeenefceefle mce=leced~~'' (Bra.Bi.U.,21)— ‘‘That is
known as the realisation that the partless, spotless and peaceful
Brahman is my Self.’’  The ‘Ätmatattva’ 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: “³eoelceleÊJesve leg ye´ïeleÊJeb
oerHeesHecesvesn ³egkeÌleë ÒeHeM³esled~ Depeb Oe´gJeb meJe&leÊJewefJe&Meg×b %elJee osJeb ceg®³eles meJe&HeeMewë~~”
(Çve. U., 3.15).  Kai.U. speaks of this ‘Mathana’’ in a different
way: DeelceevecejefCeb ke=ÀlJee ÒeCeJeb ®eesÊejejefCeced~ %eeveefvece&LeveeY³eemeelHeeHeb onefle HeefC[leë~~
(1.11)õ ‘‘The wise one burns all sin by the rubbing through
knowledge between the Self as the lower stick and ‘Praëava’
as the upper stick’’. The burning of all bondage and sins results
in self-realisation (Ätmasäkñätkära). This is the ‘tätparya’
(purport) of the above stanza.
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J³eeK³ee— DeLe efMeJeO³eevecenÊJeb met$eÜ³esve keÀLe³eved efMeJe³eesie-
meceeefOemLeueb meceeHe³eefleõ

Then the author concludes the Çivayogasamädhisthala
by speaking about the greatness of Çivadhyäna (meditation
on Çiva) in two stanzas—

mebmeejefJe<eJe=#em³e HeáekeÌuesMeHeueeefMeveë~~30~~
ísoves keÀce&cetuem³e HejMegë efMeJeYeeJevee~~30~~
De%eeveje#emeesvces<ekeÀeefjCeë mebËleelceveë~~31~~
efMeJeO³eeveb leg mebmeejleceme½eC[YeemkeÀjë~~31~~

The thought of Çiva 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 Çiva 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)

J³eeK³ee— Oecee&Oece&ue#eCekeÀce&cetuem³e DeefJeÐeeefoHeáekeÌuesMeue#eCeHeCe&-
Jelees pevevecejCe-ue#eCemebmeej-efJe<eJe=#em³e ísoves efMeJeO³eevecesJe HejMegefjl³eLe&ë~
De%eeveue#eCeje#emeve³eveesvceeruevekeÀeefjCees efveefye[lejmebmeejevOekeÀejm³e efMeJeO³eeveb
®eC[YeemkeÀjë Òe®eC[ceele&C[ Fl³eLe&ë~~30-31~~

Fefle efMeJe³eesiemeceeefOemLeueced~
The meditation on Çiva 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 Avidyä, etc., as its leaves. The
meditation on Çiva is the brilliant sun, i.e., the terrible sun,
for the thick darkness in the form of transmigration, which

makes the demon in the form of ignorance to open his eyes
and which guards the Self. (30-31)

Çivayogasamädhisthala ends.

Notes: HeáekeÌuesMeeë õ Avidyä, Asmitä, Räga, Dveña and
Abhiniveça.  eqkeÌueMveeefle Fefle keÌuesMeëõAffliction is called Kleça because
it torments the Self.  Avidyä which is the first among the Kleças,
is said to be fourfold — ``DeefJeÐee ®eleg<Heoe'' according to the Yo.Sü.
Bhäñya: Deefvel³eeMegef®eogëKeeveelcemeg efvel³eMegef®emegKeelceK³eeeflejefJeÐee~~ (Yo.Sü. 2.5)—
Avidyä consists in (i) the notion of eternality (nityatva) in what
is not eternal (anitya), (ii) the notion of purity (çucitva) in what
is not pure (açuci), (iii) the notion of happiness (sukhatva) in
what is not joyful (duùkha) and the notion of Self (Ätmatva) in
what is not the self (anätman)’’.  That principle which is not
sublated in all the times (trikäläbädhitaà tattvam) is nitya.
Paramatattva in the form of Çiva is such a Nityatattva. All
the objects of the world undergo six types of modification
(ñaò-bhäva-vikäras) as Asti, Jäyate, Vardhate, Vipariëamate,
Apakñéyate and Vinaçyati. Ignorant persons consider such things
as Nitya and consequently experience sorrow. Açuci results from
‘sthäna’ (mother’s womb), ‘béja, (semen and blood), ‘upañöambha’
(the seven dhätus-the sources), ‘syandana’, excreta, urine, sweat,
phlegm, etc.).,  (Yo.Sü.Bhañya, 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 Ätman. They are mistaken by the ignorant
as the Ätman and they look upon them in terms of ‘me and
mine’.  It is this Avidyä which is the root cause of the other four
Kleças: DeefJeÐee#es$ecegÊejs<eeced~ (Yo.Sü.Bhañya, 2.5). Asmitä is the second
Kleça.  It consists in the ‘ahaìkära’ resulting from the notion
of identity between the Ätman (dåk) and Buddhi (darçana) :
o=kedÀoMe&veMekeÌl³eesjskeÀelcelewJeeeqmcelee~ (Yo.Sü., 2.6). The feelings of ‘ahaà
sukhé’, ‘ahaà duhkhé’, ‘ahaà kartä’, ‘ahaà bhoktä’, are the
results of that ‘ahaìkära’.  Räga is the third Kleça. It is a remnant
of the experience of joy in the form of thirst for pleasure
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lingering in the mind: megKeevegMe³eer jeieë~ (Yo.Sü.2.7).  It is because
of the Räga 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.  Dveña is the fourth Kleça.  It consists
in the hatred towards the causes of sorrow: ogëKeevegMe³eer Üs<eë~ (Yo.
Sü. 2.8).  Dveña arises when Räga is snubbed by some impedi-
ments.  It also leads to sorrow.  Abhiniveça is the fifth Kleça.
it is defined as: mJejmeJeener efJeog<eesçefHe leLee ©{esçefYeefveJesMeë~ (Yo.Sü., 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 Abhiniveça (clinging
to life). These païca Kleças are called as the sprouts of the
poisonous tree in the form of Saàsära. ‘‘Çivo’ haàbhävanä’’ is
the axe to cut asunder that poisonous tree. See also notes on
S.S., 10.26 and 12.21.

DeLe efue²efvepemLeuecedõ(35)

J³eeK³ee— DeLewJebefJeOeefMeJe³eesiemecHeVem³e Òel³e#eerYetleefue²efvepemLeueb
efveªHe³eefleõ

Liìganijasthala—(35)

Then the Liìganijasthala which is the state of direct
experience of the Liìga, is told for one (the Präëaliìgin)
who has the experience of such a Çivayoga—

mJeevlemLeefMeJeefue²m³e Òel³e#eevegYeJeefmLeefleë~~32~~
³em³ewJe Hejefue²m³e efvepeefcel³eg®³eles yegOewë~~32~~

The state of one’s personal realisation of the internal
Çivaliìga as the Universal Self, is what is considered by the
wise as the true form of the Supreme Çivaliìga. (32)

J³eeK³ee— mJeelceefve leeoelc³esve efmLelem³e efMeJeefue²m³e ³e³ee Òel³e-
#eevegYeJemLeefleoxMekeÀeueekeÀejke=Àleme¹es®eeYeeJesve meeceev³eleesçnefceefle Òel³e#eeveg-

YeJeefmLeeflejefmle mewJe Hejefue²m³e ceneefue²m³e efvepeefceefle efvepemJeªHeefceefle
yegOewjelceleÊJe%eeefveefYe©®³eles keÀL³ele Fl³eLe&ë~~32~~

That state in which the Çivaliìga 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 Liìga. (32)

Notes: The word mJeevlemLe should be understood as that which
resides in one’s Self in a state of essential identity.  The internal
Çivaliìga (i.e., the Präëaliìga) should be directly reaslised as
one’s Self in a state of essential identity.  Çivaliìga 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 Çivaliìga. This state
of realisation is called ‘Ädhyätmikapratyakña’, as distinguished
from the other two Pratyakñas called Laukika and Yogaja.
Laukikapratyakña has two forms as external and internal. The
knowledge of the external objects (rüpa, rasa, gandha, etc.,)
through sense contact is called the Laukikapratyakña of the
external type. The knowledge of joys, sorrows, desires, etc., is
the Laukikapratyakña of the internal type. Yogajapratyakña 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 Ädhyätmapratyakña as described
in the Çivayogasamädhisthala.  (Vide notes on 12.25-27 and 28).
Thus Liìganijasthala consists in the state of realisation of the
inner Çivaliìga which is in its essential identity with one’s own
Self as the Supreme Çivaliìga.

J³eeK³ee— DeLe lelmJeªHeb met$eÜ³esve ÒekeÀì³eefleõ
Then the author reveals the nature of that state in two

stanzas—

ye´ïeefJe<CJeeo³ees osJeeë meJex Jesoeo³emleLee~~33~~
ueer³evles ³e$e iec³evles leefuue²b ye´ïe Meeéeleced~~33~~
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That in which all the gods commencing from
Brahman and Viñëu and all the Vedas, etc., get absorbed
(léyante) and from which they manifest themselves again
(gamyante) is the Liìga., which is none other than the
eternal Brahman. (33)

J³eeK³ee— ye´ïeefJe<CegÒeYe=efleosJee JesoeieceHegjeCeeefoMeyomecetne½e ³e$e
ue³eb ie®íefvle Hegveë ÒekeÀeMe³eefvle, leod efue²b efue²MeyoeefYeOes³eb kesÀJeueb ye´ïe
ye´ïewJesl³eLe&ë~~33~~

That in which all the gods commencing from Brahman
and Viñëu and the groups of Verbal testimony such as
Vedas, Ägamas, Puräëas, etc., get merged and from
which they once again manifest themselves, is the Liìga
(léyate gamyate iti Liìgam) which is the eternal Brahman
itself. (33)

Notes: This has been beautifully described in the Candra
J.Ä.: HetJe&ceskeÀeCe&Jes Ieesjs veäs mLeeJejpe²ceææs~ ceO³es mecegeqlLeleb efue²cewéejb lewpemeb Hejced~~
pJeeueeceeueeJe=leb efoJ³eceÒeces³eceveece³eced~ keÀuHeevles le$e ueer³evles Jele&vles meJe&osJeleeë~~ Ëo³es ®ewJe
iee³e$eer meJe&osJeesÊeceesÊecee~ ueer³evles ceteqOve& Jew Jesoeë <e[²Heo¬eÀceeë~~ peþjs ueer³eles meJe¥ peieled
mLeeJejpe²ceced~ Hegve©lHeÐeles ³emceeÊeodye´ïe efue²meb%ekeÀced~~ (3.5-8)õ ‘‘When the
immovable and the movable were lost in one terrible ocean,
there stood up the Çivaliìga which was of the nature the
Supreme Lustre. In that Liìga, 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
Gäyatré the best among the best gods. All the Vedas along
with their six Aìgas, the Padapäöha and the Kramapäöha 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 Liìga.’’ Çükñ. Ä. gives the details thus:
osJeoeveJeievOeJee& Jesoeë mee²eë meveeleveeë~ GlHeÐevlesç$e keÀuHeeoew keÀuHeevles ®e ue³eb ieleeë~~
oef#eCee²eÊelees ye´ïee efJe<CegJee&cee²lemleLee~ mecemleJesopeveveer iee³e$eer Ëo³eeoYetled~~ Jesoeë efMejë-
mecegYodleeë mee²esHee²eë menñeMeë~ GlHeÐeles ueer³eles ®e efue²sçeqmceved me®eje®ejced~~ (6.13-15)

õ ‘‘The gods, demons and gandharvas and the ancient Vedas
along with their aids (aìgas) 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; Viñëu emerged from its left
part; Gäyatré, 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 Liìga that the movables and the
immovables are born and in it they are absorbed’’. All this is
inspired by the Çruti.  Bå U. says: Dem³e cenlees Yetlem³e efveëéeefmelecesleod $eÝiJesoes
³epegJexoë meeceJesoesçLeJe&ef²jme Feflenemeë HegjCeb efJeÐee GHeefve<eoë MueeskeÀeë met$eeC³evegJ³eeK³eeveeefve
J³eeK³eeveev³em³ewJewleeefve efveëéeefmeleeefve~ (2.4.10; 4.5.11)õ ‘‘This Ågveda,
Yajurveda, Sämaveda, Atharväìgirasa (Atharvaveda), Itihäsa,
puräëa, Vidyäs, Upaniñads, Çlokas, Sütras, Anuvyäkhyäna, Vyä-
khyäna, are the breath of that Great Being (Brahman)’’.  Çve.U.
also says: ³ees ye´ïeeCeb efJeoOeeefle HetJe¥ ³ees Jew Jesoeb½e ÒeefnCeesefle lemcew~ leb n osJeceelceyegef×ÒekeÀeMeb
cegceg#egJez MejCecenb ÒeHeÐes~~ (6.18)õ ‘‘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 Paraçiva Brahman. He is the Liìga,
who is the cause of ‘laya’ (efueb) and ‘gamana’ (ie) of everything.

J³eeK³ee— veveg efue²MeyoeefYeOes³eb efJeéeeslHeefÊeue³emLeeveb ye´ïewJe ®esled,
leeq®íJemJeªHeb Jee leÜîeefleefjkeÌleb Jesl³e$eenõ

It may be asked: If Brahman which is designated by
the term ‘Liìga’, is the source of this world, is it of the
nature of Çiva or different from him?  The answer is given
here—

ef®eoevevoce³eë mee#eeq®íJe SJe efvej¡eveë~~34~~
efue²efcel³eg®³eles veev³eod ³eleë m³eeefÜéemebYeJeë~~34~~

The Liìga alone which is of the nature of intelligence
and bliss and which is free from all blemishes, is actually
Çiva, but not anything else, because it is from that the world
is born. (34)
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J³eeK³ee— ³elees ye´ïemJeªHeefue²eod efJeéemebYeJees efJeéeeslHeefÊeë m³eeled,
leefuue²b ye´ïemJeªHeefue²b efvepeevevoce³eë meeq®®eoevevomJeªHeë efvej¡eveë
oes<ejefnleë, mee#eeled Òel³e#eerYetleë efMeJe SJesl³eg®³eles veev³eled, Dev³eÜmleg vees®³ele
Fl³eLe&ë~~34~~

Since the emergence of the world. i.e., the birth of the
world, is from the Liìga of the nature of Brahman, that
Liìga, i.e., the Liìga 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 Çiva, but not anything else.  It means that any other
object is not told. (34)

Notes: Çiva who is ‘saccidänandasvarüpa’ and who is
‘niraïjana,’ is the Liìga. Tai.U.tells this in these terms: Deevevoes
ye´ïesefle J³epeeveeled~ Deevevoe×îesJe KeequJeceeefve Yetleeefve pee³evles~ Deevevosve peeleeefve peerJeefvle~
Deevevob Òe³evl³eefYemebefJeMeefvle~ (3.6)õ ‘‘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’’.
Saccidänandasvarüpa means ‘sadrüpa’ (in the form of existence,
unlimited existence), ‘cidrüpa’ (in the form of intelligence,
unlimited intelligence) and ‘änandarüpa’ (in the form of bliss,
unlimited bliss).  This is inspired by the Candra J.Ä.: $eÝleb mel³eb Hejb
ye´ïe meeq®®eoevevoue#eCeced~ Devev³eHejceb ye´ïe leolees O³es³eceeefmlekewÀë~~ (3.21)— ‘‘That
Liìga is the ‘Åta’ (cosmic, moral and religious order), the Truth,
the Supreme Brahman of the nature of existence, intelligence
and bliss.  It is the Brahman which is unsurpassed by anything.
Hence it should be meditated upon by the orthodox people’’.
Thus the suffix ‘mayaù’ in ‘cidänandamayaù’ is in the sense of
‘svarüpa’, i.e., ‘of the nature of’ but not in the sense of ‘vikära’
or ‘modification’’. Çiva is also ‘niraïjana’. Aïjana means some-
thing attached, sticking to it; it means a stigma, blemish
(kalaìka).  Çiva is free from all blemishes.  The Candra J.Ä. says:
efve<keÀueb efveeq<¬eÀ³eb Meevleb efvejJeÐeb efvej¡eveced~ Òel³emleefceleYesob ³eled meÊeecee$eceiees®ejced~ Je®emee-
ceelcemebJesÐeb levceneefue²ceg®³eles~~ (3.20)õ ‘‘That which is without parts,

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 Mahäliìga’’. That is nothing but
Çiva, Paraçivabrahman.

J³eeK³ee— DeLe efve<keÀ<e&ceenõ

Then the final conclusion is drawn—

yengvee$e efkeÀcegkeÌlesve efue²efcel³eg®³eles yegOewë~~35~~
efMeJeeefYeob Hejb ye´¿e ef®eêtHeb peieoemHeoced~~35~~

What is the use of saying much?  The Supreme
Brahman which is designated as Çiva, which is of the nature
of intelligence and which is the substratum of the world,
is said to be the Liìga. (35)

J³eeK³ee— De$e Deeqmceved efJe<e³es yengYee<eCesve efkeÀced? peieoeOeej-
YetlemHegÀjCemJeYeeJeHejye´ïewJe efMeJeeefYeOeb HejefMeJeeefYeOeeveb efue²b efvepeefue²efceefle
yegOewë Meeðe%ew©®³ele Fl³eLe&ë~~35~~

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 Çiva, i.e., Paraçiva, is said to be the Liìga,
i.e., Nijaliìga, by the persons learned in Çästras.  (35)

Notes:  Not much need be told. The advocates of Ägama-
çästra propound that the Paraçivabrahman who is firstly of the
nature of pure existence and who is secondly the substratum
of the world, as the ‘Liìga’. This is what is established in the
Candra J.Ä.: DeekeÀeMeb efue²efcel³eengë He=efLeJeer lem³e HeerefþkeÀe~ Deeue³eë meJe&Yetleeveeb
ue³eveeefuue²ceg®³eles~~  (3.51)— ‘‘The sky is said to be the Liìga and
the earth its platform. It is the resting place of all beings. It is
called Liìga because everything gets merged into it (layanät
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liìgam; layana=merging).  We are born in the Liìga.  We merge
into the Liìga. Yet due to the ignorance of the principle of
Liìga, we get into the clutches of transmigration (saàsära) and
suffer.  That principle of Liìga 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:

J³eeK³ee— ceeef³ekeÀJesoevleceleefme×b efue²b efvepeefue²b ve YeJeleerefle
met$eÜ³esve ÒeefleHeeo³eefleõ

It is propounded in the next two stanzas that the Liìga
which is grasped on the lines of Vedänta which propounds
the theory of Mäyä (illusion), is not the Nijaliìga—

JesoevleJeekeÌ³epeeb efJeÐeeb efue²ceengmleLeeHejs~~36~~
leomeped%es³eªHelJeeefuue²m³e ye´ïeªefHeCeë~~36~~

Others say that the knowledge born from Vedänta
statements is the Liìga.  It is not correct, because the Liìga
which is of the form of Brahman is to be known.(36)

J³eeK³ee— JesoevleJeekeÌ³epeeb ``Òe%eeveb ye´ïe, Denb ye´ïeeeqmce, leÊJeceefme,
De³eceelcee ye´ïe'' Fl³eeefoJesoevleJeekeÌ³eÒekeÀeefMeleeb efJeÐeeb leLee lelÒekeÀeMekebÀ
efvepeefue²b meod DeHejs Jesoevle%eeefveve Deengë, leled leÜsoevleJeekeÌ³eÒekeÀeefMele-
%eeveefue²b ye´ïeªefHeCeë Hejye´ïemJeªefHeCees efue²m³e %es³eªHelJeeod efvepeefue²-
ªHeef®eonbÒekeÀeMeJesÐelJeeled, Demeod DeÒeMemleefcel³eLe&ë, ÒeceeCeeveeb Òeceele=efYeefÊe-
ueivelJesvewJe Òeces³eÒekeÀeMelJeefve³eceeled, Dev³eLee yeewOoceleÒeJesMeeHeÊesë, ye´ïe-
efue²m³e Òeces³eHeoÒeefJeälJesve Òecee$evlejmeeHes#elJeeefoefle~~36~~

‘Vedäntaväkyajä vidyä’ means the knowledge (vidyä)
which is revealed through such Vedänta statements which
mean– ‘‘the Supreme Knowledge is Brahman’’ (Prajïänaà
brahma), ‘‘I am Brahman’’ (Ahaà Brahmäsmi), ‘‘You are
That’’ (Tattvam asi), ‘‘This Ätman is Brahman’’ (Ayamätmä

brahma), etc.  Others, i.e., the Vedäntins, call that as the
Nijaliìga which is actually the revealer of that knowledge.
Since the Liìga which is in the form Parabrahman, is to
be known, i.e., to be known through the light of intelligence
in the form the Nijaliìga as ‘I’, the above view is not
tenable, i.e., not good.  There is a rule that the means of
valid knowledge (Pramäëas) can have the capacity to
reveal the things to be known provided they go closely with
the knower (Pramätå). Otherwise there might arise a
situation in which one will have to follow the Bauddha
view. Since the Brahman in the form of Liìga 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: Òe%eeveb ye´ïe (Ai.U., 5.3); Denb ye´ïeeeqmce (Br.U., 1.4.10); lelJeceefme
(Chänd. U., 6.8.7) De³eceelcee ye´ïe (Bå.U., 2.5.19). In the Vedänta-
çästra, knowledge itself is regarded as Brahman (i.e., the Liìga).
It is expressly stated in ‘Prajïänaà brahma’, the other state-
ments like ‘Ahaà Brahmäsmi’’ etc., give the knowledge that our
Self is Brahman (the Liìga). This knowledge itself is not the
Brahmaliìga. It is only a means (sädhana) but not the end
(sädhya). The end (sädhya) is the realisation of the Brahma-
liìga.  It is not proper to speak of the ‘sädhana’ as the ‘sädhya’.
In fact the knowledge of the Vedänta statements is the Pramäëa
called Çabdapramäëa. Any Pramäëa (knowledge) for that
matter requires Pramätå (knower) to know what is to be known
(Prameya or Jïeya).  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 (anavasthä). 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 Liìga is revealed like an
insentient object revealed to the eyes, it is not tenable, because
the Mahäliìga is not revealed like an insentient object to the
eyes with the aid of external light.  It reveals itself as it is ‘Svayaà
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Prakäça’ and does not stand in need of any external aid to be
revealed.  Bra. B.U. makes the point clear:  Üs efJeÐes JesefoleJ³es leg Meyoye´ïe
Hejb ®e ³eled~ Meyoye´ïeefCe efve<Ceeleë Hejb ye´ïeeefOeie®íefle~~ ûevLeceY³em³e cesOeeJeer %eeveefJe%eeveleÊJeleë~
HeueeueefceJe Oeev³eLeea l³epesodûevLeceMes<eleë~~ (17-18) — ‘‘Vidyä (knowledge) is
of two types: Çabdabrahmavidyä (Çästravidyä) and Parabrahma-
vidyä (Svarüpavidyä).  When Çabdabrahmavidyä is  grasped, the
Svarüpavidyä comes with it. Just as a person aspiring for Dhänya
(grain) takes the dhänya 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 Çabdabrahmaliìga is meant for the
realisation of Parabrahmalàga. That itself in not the Para-
brahmaliìga.

J³eeK³ee— DeLe celeevlejb efvejekeÀjesefleõ
Then another view is rejected—

DeJ³ekeÌleb efue²efcel³eengpe&ieleeb cetuekeÀejCeced~~37~~
efue²er censéej½esefle celecesleome²leced~~37~~

‘Avyakta’ (i.e., Prakåti) which is the original cause of
the worlds, is said to be the Liìga and Maheçvara is said
to be the ‘Liìgin’. This view is not relevant. (37)

J³eeK³ee— peieleeb cetuekeÀejCeceJ³ekeÌleb cee³eeleÊJeb efue²efcel³eengë,
censéejes efue²er ®esefle efue²Jeeefvel³engë~ Slevceleced ``cee³eeb leg Òeke=Àefleb efJeÐee-
vceeef³eveb leg censéejced'' Fefle éesleeéelejeCeeb celeced, Deme²leb ÒeeCeefueef²veece-
mecceleced, Òeke=Àlespe&[lJesve ns³ekeÀesefìÒeefJeälJeeefoefle~~37~~

The original cause of the worlds is Avyakta or
Mäyätattva. That is called the Liìga.  Maheçvara is called
the Liìgin or Mäyävän. This view is expressed in the
statement – ‘‘Mäyäà tu, etc.,’’  which means ‘‘Mäya’’ is to
be known as the Prakåti and Maheçvara as the Mäyin’’.

This is the view of the Çvetäçvataras. This is not relevant,
i.e., not acceptable to the Präìaliìgins, because the Prakåti
being insentient, falls into the category of things that are
fit to be rejected. (37)

Notes: Here we find the rejection of some  Prakåtitkäraëa-
väda.  According to this view Prakåti is the original cause of the
world.  As the original cause of the world the Prakåti is the Liìga.
As the possessor of that Liìga, Maheçvara is the Liìgin.  Prakåti
is the Liìga because it is the ‘‘sign,’’ (‘‘mark’’) of world, i.e., it
is the original source of the world. The same is called as the
‘Mäyätattva’ in the Sanskrit commentary.  Maheçvara is called
the ‘Liìgin’ in the sense that he is the ‘Liìgavän’  or ‘Mäyävän’.
The Sanskrit commentary relates this with the Çvetäçvatara
statement— cee³eeb leg Òeke=Àefleb efJeÐeevceef³eveb leg censéejced~ (Çve. U., 4.10).  This
statement is often interpreted in favour of the doctrine of
‘Çaktiviçiñöa Çiva’; Mäyä is taken as the Çakti which vibrated
when Çiva thought of creating the world and made him expand
in the form of the world.  ‘Mäyin’ is taken in the sense of that
Maheçvara who is inseparably related with Çakti.  In the present
context, the terms ‘Liìga’ and ‘Liìgin’ are taken as Mäyätattva
or Prakåti and Mäyin or Liìgavän; Prakåti is taken as the Liìga
and Maheçvara as the Liìgin. This view is criticised on the
ground that Prakåti is ‘Jaòa’ (insentient) and that it should be
regarded as ‘heya’, something fit to be rejected.  If this is taken
as the rejection of the ‘Prakåtikäraëaväda’ of the Säìkhyas, it
has to be explained as to how they could relate that Prakåti
with Maheçvara, as they do not accept Éçvara at all.  If it is taken
as the view of the Çvetaçvataras, the interpretation of the
statement ‘‘Mäyaà tu, etc.,’’ in favour ‘Çaktiviçiñöa Çiva’ has to
be discarded.  It is unwarranted.

J³eeK³ee— DeLeõ ``ve le$e met³ees& Yeeefle ve ®evêleejkebÀ vescee efJeÐeglees
Yeeefvle kegÀleesç³eceeqiveë~ lecesJe YeevlecevegYeeefle meJe¥ lem³e Yeemee meJe&efceob
efJeYeeefle~~'' Fefle keÀþJeuueerÞegl³evegmeejsCe ÒeCeefueef²veeb mecceleb efvepeefue²-
mJeªHeb met$eÜ³esve ÒeefleHeeo³eefleõ
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Then in accordance with the statement of Kaöhopa-
niñad (Kaöhavallé), viz., ‘‘Na tatra süryo bhäti, 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 Nijaliìga
which is acceptable to the Präëaliìgins in two stanzas.

ve met³eex Yeeefle le$esvogve& efJeÐegVe ®e HeeJekeÀë~~38~~
ve leejkeÀe ceneefue²s Ðeesleceeves Hejelceefve~~38~~

In that (brilliance) when the Mahäliìga, the Para-
mätman, shines, the sun does not shine nor do the moon,
the lightning, the fire and stars shine. (38)

J³eeK³ee— Hejelceefve Hejceelceefve ceneefue²s Ðeesleceeves meefle, le$e
leeqmceved ceneÒekeÀeMes ve met³e&ë met³eex ve Yeeefle, vesvogë ®evêes ve Yeeefle, HeeJekeÀes ve
Yeeefle, efJeÐeg®®e ve Yeeefle, ve#e$eeefCe ®e ve Yeeefvle~~38~~

In that great brilliance when the Paramätman, the
Supreme Soul, the Mahäliìga, 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: ``ve le$e met³ees& Yeeefle, Fl³eeefo''õ (Kaöha U., 2.2.15; Muëò.
U., 2.2.10; Çve. U., 6.14). Sürya, Candra, Vidyut, Agni and
Täraka 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 Mahäliìga.  All the luminaries
that brighten the world derive their light from the limitless
light of the Mahäliìga.  Such is the nature of the Nijaliìga. It
does not need any other light to shine.  It is ‘svayaàprakäça’ self-
luminous.  Sükñ Ä. brings this out : lem³ewJe lespemee osefJe ®evêeefoûenleejkeÀeë~
ÒekeÀeMevles efve³eefceleeë keÀeuekeÌue=Hl³ee efoJeeefveMeced~~ (6.9)õ ‘‘With his brilliance,

O Devi, the planets such as Candra and the stars shine subject
to the condition of time of day and night’’.

J³eeK³ee— leefn& les<eeb Yeemeveb keÀLeefcel³e$eenõ
If it is asked as to how they shine, the answer is given

here—

p³eeseflece&³eb Hejb efue²b Þegeflejen efMeJeelcekeÀced~~39~~
lem³e Yeemee meJe&efceob ÒeefleYeeefle ve mebMe³eë~~39~~

The Supreme Liìga in the form of Çiva is of the nature
of lustre.  The Çruti says that all these (all these luminaries)
shine with the light of that Great Lustre. (39)

J³eeK³ee— efMeJeelcekebÀ Hejb efue²b ceneefue²cesJe p³eeseflece&³ecev³ee-
veHes#eÒekeÀeMeªHeced~  lemceeled lem³e Yeemee p³eesefleefue&e²ÒekeÀeMesvewJe Fob meJe¥
met³e&®evêeefokebÀ meJe¥ ÒeefleYeeefle~ De$e mevosness veemleerefle keÀþJeuueerÞegeflejensl³eLe&ë~
De³eb YeeJeë– JeÚîeke&Àmeesceeveeb ceele=ceeveces³eelcekeÀef$eHegìerce³eÒeHeáeªHelJeeod Sles<eeb
ÒekeÀeMees ceneefue²ÒekeÀeMeeOeerve Fefle efme×lJesve Hegvemlevceneefue²bb Jesoevle-
pev³e%eeveÒekeÀeM³eefcel³e²erke=Àleb ®esled, HejeOeerveÒekeÀeMelJesveel³evlepe[lJeÒeme²eled~
DeÒeces³eb mJeÒekeÀeMeb Jemleg efvepeefue²MeyoeLe&ë. Demcevceles efveieceeieceeefoÒeceeCeeveeb
mJeMeeqkeÌlece³elJesve mJemebJesÐelJeeVe oes<e Fefle~~39~~

The Supreme Liìga in the from of Çiva is the
Mahäliìga 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 Jyotirliìga (Liìga in the form of
brilliance), all this series of lustres such as the sun, the
moon and the stars, shines.  The Çruti says that there is no
doubt about this.  This is what is intended to be conveyed—
The Agni, Sürya and Soma (Candra) are of the form of the
world consisting in the ‘tripuöé’ 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 Mahäliìga.
Hence, if it is accepted that this Mahäliìga is revealed by
the knowledge of the Vedänta 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 ‘Nijaliìga’ refers to something that is beyond
grasp and self-luminous. In our view the means of valid
knowledge such as Veda and Ägama constitute the Çakti
of Çiva.  Çiva 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 Kaöha statement, ‘Tasya bhäsä sarvamidaà vibhäti.’ (2.2.15).
The fire, the sun and the moon are a part of this physical world,
which is made up of the triad (tripuöé) of the knower, means of
knowledge and objects of knowledge. Hence their shining
depends upon the brilliance of the Mahäliìga. The Mahäliìga
which is called Nijaliìga here, is beyond grasp and self-luminous.
Hence it does not need anything to reveal it.  Sü. Saà. discusses
a great deal about this: efMeJem³e efue²b ÒeJeoefvle kesÀef®eod yengÒekeÀejb J³eJenej¢äîee~
ve leÊJe¢äîee Hejceséejm³e mJe³ebÒeYem³eem³e ve ®eeefmle efue²ced~~ efMeJem³e efue²b efMeJeefue²cev³es
cegveeréeje JesoefJeoes Jeoefvle~ mJe³ebÒekeÀeMem³e ve ³egp³eles ³eÊeleM®e MecYegmmJe³ecesJe efue²ced~~
JesovleJeekeÌ³eeslLeHejelceefJeÐeeb efMeJem³e efue²b keÀLe³eefvle kesÀef®eled~ efJe®eejpev³eeceefHe mel³eefJeÐeeb ye´gJeefvle
®eev³es Hejcem³e efue²ced~~ mJe³ebp³eesefleefjefle Òeen Þegefleë meeOJeer censéejced~ lem³e Yeemee meJe&efceob
efJeYeeleerl³eefHe ®een efn~~ Deleë mel³eef®eoevevoue#eCeë Hejceséejë~ mJe³ecesJe meoe efue²b ve efue²b
lem³e efJeÐeles~~ DeleeqMMeJemmeJe&peieefÜYeemekeÀmmJe³ebÒekeÀeMemmJe³ecesJe kesÀJeueë~ ce³eesefolees efue²efceefle
efÜpe<e&YeemleosJe Hetp³eb ÞegeflecemlekeÀefmLeleced~~ (Quoted in the Kannaòa commen-
tary by N.R.Karibasava Shastrin, 1921, under S.S.; 12.39)—
‘‘Some people speak of the revealing sign (liìga) of Çiva
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 Parmaeçvara who is self-luminous. Other sages knowing Veda
say that the Çivaliìga is the ‘liìga’ of Çiva. It does not apply to
that which is self-luminous. Çambhu is himself the Liìga.  Some
say that the spiritual knowledge (Parätmavidyä) arising from the

Vedänta (Upaniñadic) statements, is the liìga of Çiva. Others
speak of the true knowledge born from spiritual deliberations
as the ‘liìga’ of the Parameçvara. The sacred Çruti (Sädhvé
Çrutiù) calls the Parameçvara as ‘Svayaàjyoti’.  It is also said that
all this shines by his lustre.  Hence, the Parameçvara who is of
the nature of existence, intelligence and bliss, is himself forever
the Liìga.  No ‘liìga’ of him is found at all.  Hence, Çiva who
is the revealer of the world and who is self-luminous, is all by
himself.  O best of the Brähmaëas, the Liìga has been told by
me.  That itself stands at the beginning of Çruti’’.  The Mahäliìga
is the Paraçivabrahman.  It is the Supreme.  By meditating upon
it as the real Ätman (One’s Self), one attains the state of
the Nijaliìga.  This realisation is the highest goal of man. This
realisation can be achieved through Çivayoga.  The Sädhvé Çruti
referred to above is — ``De$ee³eb Heg©<eë mJe³ebp³eesefleYe&Jeefle~'' (Bå.U., 4.3.9).
``lem³e Yeemee meJe&efceob efJeYeeefle~''õ (Kaöha U., 2.2.15.; Muëò. U. 2.2.10;
Çve.U., 6.14).

J³eeK³ee— DeLe met$eÜ³esve efue²cenÊJecegkeÌlJee efvepeefue²mLeueb mecee-
He³eefleõ

Then the author concludes the Nijaliìgasthala by
speaking about the greatness of the Liìga in two stanzas—

efue²eVeeefmle Hejb leÊJeb ³eomceeppee³eles peieled~~40~~
³eosleêtHeleeb OeÊes ³eo$e ue³eceMvegles~~40~~
lemceeefuue²b Hejb ye´ïe meeq®®eoevevoue#eCeced~~41~~
efvepeªHeefceefle O³eeveeled leoJemLee Òepee³eles~~41~~

There is no principle superior to the Liìga since the
world is born from it, since it assumes the form of this
(world) and since the world merges into it. Hence, the
Liìga 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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J³eeK³ee— ³e$e efue²s ³elees ³emceelkeÀjCeeod ³eppeieppee³eles GlHeÐeles,
³eppeieod SleêtHeleebb efmLeefleªHeleeb OeÊes oOeeefle, ³eppeieuue³eb mebnejced DeMvegles
DevegYeJeefle lemceelkeÀejCeeod Demceeefuue²eod Dev³eeveHes#eYeemeceeveÒekeÀeMece³e-
efvepeefue²eled Hejb leÊJeb veeefmle~~ lemceeled meeq®®eoevevomJeªHeb Hejye´ïewJe efvepeªHeb
efue²efceefle O³eeveeled ef®evleveeled leoJemLee efue²cesJe efvepeefcel³eJemLee Òepee³eles
ÒekeÀeMele Fl³eLe&ë~~40-41~~

Fefle efue²efvepemLeueced~
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
Liìga, i.e., the Nijaliìga (the Self as the Liìga) 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 Liìga in
the form of one’s own Self.  Through the meditation of that
Liìga in that form, the state of that Liìga as one, real Self
is born or appears. (40-41)

Linganijasthala ends

Notes: These stanzas echo the idea contained in the
Upaniñadic statements ``³elees Jee Fceeefve Yetleeefve pee³evles~ ³esve peeleeefve peerJeefvle~
³elÒe³evl³eefYemebefJeMeefvle~ leefÜefpe%eememJe leodye´ïe~'' (Tai. U.3.1) and ̀ `meJe¥ KeefuJeob ye´ïe
leppeueeved Fefle Meevle GHeemeerle~'' (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)’’
[tasmäd jäyate = tajja; tasmin léyate=talla; tasmin aniti-tadan].
It is the Supreme Brahman : Heg©<eeVe Hejb efkeÀefáelmee keÀeÿe mee Heje ieefleë~
(Kaöha U., 1.3.7)— ‘‘There is nothing superior to Puruña
(Brahman); He is the ultimate, He is the goal.’’

DeLee²efueef²mLeuecedõ(36)

J³eeK³ee— DeLe efue²efvepeeef²vece²efueef²veb met$eÜ³esve efveªHe³eefleõ
Aìgaliìgisthala—(36)

The author explains how he who is adept in Liìga-
nijasthala becomes the Aìgaliìgin in two stanzas—

%eevece²efceefle Òeeng%ex³eb efue²b meveeleveced~~42~~
efJeÐeles leodÜ³eb ³em³e meesç²efue²erefle keÀerefle&leë~~42~~

The Aìga, i.e., the Jéva, is the knowledge and the
Liìga is what is to be known by him (the Präëaliìgin). He
who knows the ‘two’, is said to be the Aìgaliìgin. (42)

J³eeK³ee— %eeveb efMeJe%eeveJeeved peerJeë De²efceefle Òeengefjl³eLe&ë~ %es³eb
lesve efMeJe%eeveJeleevesve mee#eelkeÀjCeer³eb Jemleg meveeleveb efvel³eb efue²efceefle Òeengë,
``Üe metHeCee& me³egpee meKee³ee'' Fefle Þeglesë~ SleodÜ³eced De²efue²Ü³eb ³em³e
ÒeeCeefueef²vees Jele&les, meesç²efue²er keÀerefle&le Fl³eLe&ë~~42~~

'Knowledge’ stands for the Jéva who is endowed with
the knowledge of Çiva’. Such a jéva is the ‘Aìga’. So they
say. ‘To be known’ (Jïeya) by him, i.e., the object to be
realised by him who is endowed with the knowledge of Çiva,
is the eternal ‘Liìga’. So they say. This is in the light of the
Çruti statement ‘‘Dvä suparëä sayujä sakhäyä’’ which means
‘‘the two birds which are together and which are friends,
etc.,’’ He, the Präëaliìgin, who has these two, the ‘Aìga’
and the ‘Liìga’ is described as the ‘Aìgaliìgin’. (42)

Notes: ‘Knowledge’ is to be taken as ‘the Jéva (Self) who
is endowed with knowledge’.  Such a ‘Jévätman’ is called ‘Aìga’.
The term ‘aìga’   is generally used in the sense of the body
(Çaréra).  But in the Véraçaiva tradition, ‘Aìga’ is a technical
term which stands for the Jévätman who is endowed with a body
(Çarérin) 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 Paraçivabrahman, who is the ocean of consciousness.  This
is what is already told by the statement of S.S. — ̀ `leobMees peerJeveecekeÀë''
(5.34). ``Deb efMeJeb ie®íleerefle De²ë''õ according to this derivation, Aìga
is that Jéva who attains to and becomes one with the Paramätman.
He attains to the Paramätman and becomes one with Him
through Çivayoga’. That Paramätman is called the Liìga in
Véraçaivism.  He who knows this nature of the relation between
the Aìga and the Liìga is called the ‘Aìgaliìgin’. The Sanskrit
commentator (Maritoëöadärya) has quoted a Çruti which is
given in full here: ``Üe megHeCee& me³egpee meKee³ee meceeveb Je=#eb Heefj<emJepeeles~ le³eesjv³eë
efHeHHeueb mJeeÜÊ³eveMveVev³ees DeefYe®eekeÀMeerefle~~'' (Åv. 1.164.20; Muëò. U., 3.1.1;
Çve.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, Maritoëöadärya is
constrained to raise an objection and take the next stanza as an
answer to it.

J³eeK³ee— DeLewJeb ®esod YesoJeeefoceleÒeJesMees peele Fl³e$eenõ
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—

De²s efue²b meceeª{b efue²s ®ee²cegHeefmLeleced~~43~~
Sleoefmle Ü³eb ³em³e me YeJeso²efue²Jeeved~~43~~

In the Aìga, the Liìga resides and in the Liìga, the
Aìga  is stationed.  He who has these two is the Aìgaliìgin,
one who has his Aìga as the Liìga and the Liìga as his
Aìga. (43)

J³eeK³ee— De²s peerJeelceefve efue²b efMeJeefue²b meceeª{b meecejm³es-
veeefmle, efue²s efMeJeefue²s De²b peerJe GHeefmLeleb meecejm³esveeefmle~ SleodÜ³eb

³em³eeefmle yeerpee¹§jv³ee³esvewJebefJeOe%eeveÜ³eb ³em³e ÒeeCeefueef²veesçefmle, meesç²-
efue²Jeeved Fl³eLe&ë~~43~~

In the Aìga, i.e., in the Jévatman, the Liìga, i.e., the
Çivaliìga, resides, i.e., exists in mutual harmony; in the
Liìga , i.e., in the Çivaliìga, the Aìga, i.e., the Jéva, resides,
in other words, exists in mutual harmony. He, the Präëa-
liìgin, who has these two, i.e., who has the knowledge of
these two as conforming to the maxim of the seed and the
sprout (béjäìkuranyäya), is the Aìgaliìgin.(43)

Notes: There is no question of Dvaita at all here. ‘Sämarasya’
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 Liìgäìgsämarasya’, ‘Çivajévaikya-
bodha’ (S.S.5.16). As per the Çruti ‘‘leled me=ädJee leosJeevegÒeefJeMeled~~ (Tai.U.,
2.6)— ‘‘Having created it, the Brahman entered into it’’, the
Paramätman resides in the Jévätman. See S.S., 5.36— Béjäìkura-
nyäya is referred to there. ‘Béja’ is the Liìga, the source and
‘Aìkura’ is the Aìga, manifestation. The ‘aìkura’ exists in the
‘béja’ before it is manifested.  This is the mutual harmony which
exists between the Aìga and the Liìga. He who realises both
in this mutual harmony, is the Aìgaliìgin. In order that this
harmony becomes fast and steady, the aspirant should cherish
that knowledge incessantly.

J³eeK³ee— vevJe$e %eevecee$ecesJe efJeJeef#eleb efkeÀefcel³e$eenõ
If it is asked as to whether ‘knowledge’ alone is

intended, the answer is given here—

%eelJee ³eë meleleb efue²b mJeevlemLeb p³eeseflejelcekeÀced~~44~~
Hetpe³esÓeJe³eefVel³eb leb efJeÐeeo²efueef²veced~~44~~

He who always worships the Liìga knowing and
cherishing it incessantly as residing inside in the form of
lustre, should be regarded as the ‘Aìgaliìgin’.(44)
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J³eeK³ee— ³eë ÒeeCeefue²er mJeevlemLeb mJeËo³ekeÀceuemLeb p³eeseflejelcekebÀ
p³eeseflece&³eb meleleb efvel³eb efue²b %eelJee meecejm³eªHeb Þegefleieg©mJeevegYeJewefJe&efolJee
Hetpe³esled O³ee³esled leb De²efueef²veb efJeÐeeled peeveer³eeefol³eLe&ë~~44~~

The Präëaliìgin who worships by cherishing the
Nijaliìga 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 Aìga
and the Liìga) through the Çruti, the Guru and self-
experience, should be known as the ‘Aìgaliìgin’.(44)

Notes: efJevÐeeled is read in the place of efJeÐeeled and YeeJe³esled is read
in the place of  YeeJe³eved in some texts. (See Jaìgamaväòé Maöh, edn.
of 1993 and N.R. Karibasavaçästriìs edn. of 1921).  The worship
of the Präëaliìga is described in the Präëaliìgäracanasthala
(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 Liìga consisting in lustre. The internal Liìga is
described in terms of the ‘formless one’, ‘thumb-sized Puruña’,
etc., in the Çruti— See Kaöha U. which says ‘‘DeMejerjb Mejerjs<JeveJemLes<Je-
JeefmLeleced''(1.2.22)õ ‘‘The formless (bodiless) one resides in the
bodies of beings, the stable among the unstable ones’’, ̀ `De²gÿcee$eë
Heg©<ees ceO³es Deelceefve efleÿefle'' (1.2.22) ‘‘The thumb-sized Puruña resides
in the middle of the heart-lotus’’. Also see De²gÿcee$eë Heg©<ees p³eesefle-
JeeOetcekeÀë (Kaöha U., 2.1.13).

J³eeK³ee— DeLe efvepeefue²He³ee&³eveeceev³egkeÌlJee le$e ¢{ef®eÊeJeeved
peerJevcegkeÌle Fefle met$e$e³esCe (met$eÜ³esve?)keÀLe³eefleõ

Then the author mentions the synonyms of the Nija-
liìga and tells in three (two?) stanzas that he whose mind
is firmly rooted in it is the Jévanmukta (liberated while
alive) —

%ee³eles efue²cesJewkebÀ meJezë Meeðewë meveelevewë~~45~~
ye´ïesefle efJeéeOeecesefle efJecegkeÌlesë Heoefcel³eefHe~~45~~

cegeqkeÌleªHeefceob efue²efceefle ³em³e ceveëmfLeefleë~~46~~
me cegkeÌlees osn³eesiesçefHe me %eeveer me ceneieg©ë~~46~~

The Liìga is alone known from all the ancient lores
as Brahman, the Viçvadhäma (the abode of the world), the
place of emancipation. He whose mind is steadily concen-
trating on the Liìga 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)

J³eeK³ee— SkebÀ efvepeefue²cesJe Hejye´ïesefle, peieoeOeejefceefle, HejcegeqkeÌle-
mLeeveefceefle, ``Jee®ee efJeªHeefvel³e³ee'' Fefle Þeglesjd DeejcYeefJeJe#eeO³eJemee³eeseqkeÌle-
ªHesCe efMeJeMeeqkeÌlece³eelJeeled meveelevewë efvel³ewë meJezë Meeðewë efveieceeieceeefo-
ÒeceeCeew%ee&³eles? Fob efvepeefue²b cegeqkeÌleªHeb HejcegeqkeÌlemJeªHeefceefle ³em³e ÒeeCe-
efueef²vees ceveëefmLeefleë, me osn³eesiesçefHe cegkeÌleë Hetvepe&vceevlejeYeeJeeppeerJevcegkeÌleë,
me %eeveer me SJe efMeJe%eeveJeeved me ceneieg©ë Þeerieg©efjl³eLe&ë~~45-46~~

The one Nijaliìga is the Parabrahman, the substratum
of the world (Viçvadhäman=Jagadädhära) and the abode
of supreme liberation.  As per the Çruti statement ‘‘Väcä
virüpanityayä’’ (with speech which is variously eternal),
that it is consisting in Çiva and Çakti is known through and
explanation of the ‘tätparya-liìgas’—Ärambha (beginning)
and Adhyavasäya (ascertainment) on the authority of all
the ancient, eternal lores such as Veda, Ägama, etc.  The
Präëaliìgin whose mind is firmly convinced that the
Nijaliìga 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 Çiva and he is the great Guru, the
illustrious Guru. (45-46)

Notes: The most sacred Präëaliìga has been described in
various ways in the Çästras, Çruti, Ägama, etc. See S.S., 6.58-62;
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6.34-37 and notes there on. ``Jee®ee efJeªHeefvel³e³ee'' (Åv., 8.75.6). The
Candra J.Ä. describes the Liìga as efyevogveeoelcekeÀ (3.16), Çakti as
Bindu and Çiva as Näda. Speaking about the Präëaliìga, it
says that it is in the form of lustre and the prime resting place
of Maheçvara and that Çambhu releases that person who is
engaged in the meditation on it:  p³eesleerªHeb leosJe m³eeled mLeeveb cegK³eb censefMelegë~
le$e efveO³ee³eceeveb leg MecYegcees&®e³elesçef®ejeled~~ (3.36). The Aìgaliìgin is said to be
Jévanmukta; he is called the real enlightened one and a Guru
who can enlighten the seeker of Çiva.

J³eeK³ee— DeLewJeb efue²efvepe%eeveMetv³eeveeb cegeqkeÌlevee&mleerl³eenõ
Then the author says that those who do not have the

real knowledge of the Präëaliìga (Nijaliìga), cannot attain
liberation—

DeveeefoefveOeveb efue²b keÀejCeb peieleeefcen~~47~~
³es ve peeveefvle les cet{e cees#eceeie&yeefn<ke=Àleeë~~47~~

Those who do not know the Liìga 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)

J³eeK³ee— DeveeefoefveOeveced GlHeefÊeveeMejefnleefcel³eLe&ë~  efMeäb mHeäced~~47~~
‘Anädinidhanam’ 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 Nijaliìga (Präëaliìga). That Liìga 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 Parabrahmaliìga 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 Jévanmukti.  Kaöha U. has
given a call to mankind — Gefleÿle! peeûele! ÒeeH³e JejevedefveyeesOele (1.3.14)õ

‘‘Arise! Awake! Meet the enlightened and get enlightened’’,
with a warning ̀ `³eLeeoMes& leLeelceefve'' (2.2.5)  ‘‘Brahman can be realised
in the Self as if it is seen in a mirror.’’ Brahman can be realised
in the Ätman (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.

J³eeK³ee— DeLe ÒeeCeefue²e®e&veeefoOece&Jeeved ÒeeCeefue²îesJe %eeveHeefj-
HeekeÀJeMeeled MejCe Fl³eefYeOeeveJeeefvel³egkeÌlJee ÒeeCeefueef²mLeueb meceeHe³eefleõ

Then the author concludes the Präëaliìgisthala
after saying that the Präëaliìgin himself who is adept in
the practices such as the worship of the Präëaliìga, gets
the designation of Çaraëa by virtue of his maturity in
knowledge—

³eë ÒeeCeefue²e®e&veYeeJeHetJez-Oe&cez©Hesleë efMeJeYeeefJeleelcee~
me SJe leg³e&ë HeefjkeÀerefle&leesçmeew mebefJeefÜHeekeÀe®íjCee-

efYeOeeveë~~48~~

Fefle Þeercel<eìdmLeueye´efïeCee efMeJe³eesefieveecvee efJejef®eles
Þeerefme×evleefMeKeeceCeew ÒeeCeefueef²veë HeáemLeueÒeme²es

veece ÜeoMeë Heefj®ísoë meceeHleë~~12~~
He (the Präëaliìgin) himself who is endowed with

the efficiency in the practices such as Präëaliìgärcana
(worship of the Präëaliìga with abstract materials of
worship) and who has a mature conception of Çiva as his
Self, is called as the ‘Turya’, the fourth one (in the order
from Bhakta, etc.), gets the designation of Çaraëa by virtue
of his maturity in spirtual experience. (48)

Here ends the twelfth chapter dealing
with the five Sthalas of the Präëaliìgin in the

Ul@FGvRh ÉkkOkl\klE*Tkh UJFkl^kSkbQk\kÉkbkE*h 693692 ÌkmlbkákTPl#kBkkYklOkh çkR#kh



Çré Siddhäntaçikhämaëi written by Çivayogin who is
endowed with the experience of Brahman realised

through the path of Ñaösthala. (12)

J³eeK³ee— ³eë ÒeeCeefue²er ÒeeCeefue²Hetpee®eejÒecegKewë Oecezë efMeJee®eejwë
mecesleë meved efue²ªHesCe YeefJelee²mJeªHeJeeved, leg³e&ë YekeÌleeHes#e³ee ®elegLe&ë, me
SJeemeew ÒeeCeefue²er %eeveHeefjHeekeÀJeMeeled MejCeë Fl³eefYeOeeveJeeefvel³eLe&ë~~48~~

Fl³e²efueef²mLeueced~

Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCe ÞeerceefjleesCìoe³exCe
efJejef®elee³eeb leÊJeÒeoerefHekeÀeK³ee³eeb Þeerefme×evleefMeKeeceefCe-

J³eeK³ee³eeb ÜeoMeë Heefj®ísoë~~12~~

He, the Präëaliìgin, himself who is adept in the Çaiva
practices such as the worship of the Präëaliìga, etc., and
who is the fourth in the order from Bhakta, gets the name of
Çaraëa by virtue of his maturity in spiritual experience. (48)

Aëgaliìgisthala ends.

Here ends the twelfth chapter dealing with the five sthalas
of Präëaliìgisthala in the commentary on

Çrésiddhäntasikhämaëi called Tattvapradépikä written by
Sré Maritoëöadärya who is the foremost among those who
are well-versed in Vyäkarëa, Mémäàsä and Nyäya.(12)

Notes: mebefJeefÜHeekeÀeledõ maturity of experience consists in the
maturity of Bhakti.  It is the result of the realisation that ‘I am
Çiva’ (Çivo’ham)— Çivabhävitätmatva’.  The Anubhävabhakti of
the Präëaliìgin is ripened into Änandabhakti in the Çaraëa. It is
in the form of unalloyed bliss resulting from the intimacy of the
relation between the Çaraëa (Ätman) and Çiva (Paramätman).
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$e³eesoMeë Heefj®ísoë

MejCem³e ®elegefJe&OemLeueÒeme²ë

DeLeeieml³eÒeMveë~ Deieml³e GJee®esefle õ

ceenséejë Òemeeoerefle ÒeeCeefue²erefle yeesefOeleë~~1~~
keÀLeces<e meceeefoäë Hegveë MejCemeb%ekeÀë~~1~~

Then comes Agastya’s question, i.e., Agastya says —

I am given an instruction about the Mäheçvara and the
Prasädin and about the Präëaliìgin.  How is it that this
Präëaliìgin is said to be Çaraëa again? (1)

J³eeK³ee— ceenséejë Òemeeoerefle yeesefOeleë~ ÒeeCeefue*di³esJe Hegveë keÀLeb
kesÀve ÒekeÀejsCe MejCeeefYeOeeveJeeved Fl³eLe&ë~~1~~

I am taught about the Mäheçvara and the Prasädin.
How that Präëaliìgin himself comes to be called Çaraëa?

J³eeK³ee— DeLe ÒeMvem³eesÊejb efveªHe³eefle jsCegkeÀ GJee®esefleõ
Then the author expounds an answer to the above

question saying ‘Reëuka said’—

De²efue²er %eeveªHeë meleer %es³eë efMeJeë Heefleë~~2~~
³elmeewK³eb lelmeceeJesMes leÜeved MejCeveeceJeeved~~2~~

The Präëaliìgin who has realised the communion of
Aìga and Liìga and whose natural state is that of Çiva’s
knowledge, should regard himself as a Saté (devoted wife)
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and Çiva as Pati (lord or husband).  He who experiences
that bliss in such an intimacy, is called as Çaraëa. (2)

J³eeK³ee— %eeveªHeë efMeJe%eevecesJe mJeªHeb ³em³e me leeo=Meë efMeJe-
%eeveJeeefvel³eLe&ë~ De²efue²er De²efue²meecejm³eJeeved ÒeeCeefue²er meleerefle %es³eë~
efMeJeë efMeJeefue²cesJe Heefleë Heefleefjefle %es³eë~ lelmeceeJesMes le³eesj²efue²ªHe³eesë
ðeerHeg©<e³eesë meceevemecejmeªHe³eesies ³elmeewK³eb ``³eLee eqðe³ee mecHeefj<JekeÌlees ve
yee¿eb efkeÀáeve Jeso veevlejced'' Fefle ye=noejC³ekeÀÞegefleÒeefme×b ³elmeewK³eceefmle
leÜeved lee¢MemeewK³eJeeved MejCeveeceJeeefvel³eLe&ë~~2~~

Jïänarüpaù— here Jïäna (knowldege) is Çivajïäna
(the knowledge of Çiva).  He who has the knowledge of Çiva
as his very nature is Jïänarüpa — one whose essential
nature is the knowledge of Çiva. In other words he is
endowed with the knowledge of Çiva. Aìgaliìgin is the
Präëaliìgin who has the experience of the communion
between the Jévätman (Aìga) and the Paramätman (Liìga).
Such a Präëaliìgin should deem himself as the devoted
wife and the Çivaliìga as the husband.  That joy which is in
the communion of those two, the Aìga and the Liìga,
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 Båhadäraëyaka
statement — ‘‘Yatha striyä saàpariñvaktaù, 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 Çaraëa. (2)

Notes : Bå. U. statement in full is as follows : leÐeLee efÒe³e³ee eqðe³ee
mecHeefj<JekeÌlees ve yee¿eb efkeÀáeve Jeso veevlejcesJecesJee³eb Heg©<eë Òee%esveelcevee mecHeefj<JekeÌlees ve yee¿eb
efkeÀáeve Jeso veevlejced~ (14.3.21) õ ‘‘Just as a person who is embraced by
his beloved lady, does not know anything outside and anything
inside, in the same way the Jévätman who is closely clasped by the
wise Ätman (Paramätman) does not know anything outside and

anything inside’’.  This intimate relation is stated in the Sükñ. Ä.
thus: efue²b Heefleë meleer ®eenb YeeJeesç³eb JeerjMewefJeveeced~ (7.52) ‘‘Liìga is the husband
and I am the wife — this is the feeling of the followers of
Véraçaivism.’’ At the end of the Prasädisthala and the Präëa-
liìgisthala, the identity (tädätmya) of the Jévätman (Aìga) with
the Paramätman (Liìga) is realised and confirmed. Çaraëa is
one who surrenders himself to Çiva as a devoted wife to her
husband and enjoys unalloyed bliss in his communion with Çiva.
This is known as ‘‘Çaraëa-sati-Liìga-pati-bhäva’’, indicating
two significant features, viz., the relation between Jéva and
Çiva, namely, total-surrender (sarvärpaëabhäva) and pure and
unalloyed bliss (änanda).  It is because of this the devotion of the
Çaraëa is said to be ‘‘Änandabhakti’’.  Çaraëa is in what Tai. U
calls the ‘‘Änandamayakoça’’– Dev³eesççvlej Deelceeççvevoce³eë~ lesvew<e HetCe&ë~
(2.5) — ‘‘The Ätman who is inner than that (i.e., Vijïänamaya),
is Änandamaya (the blissful one – the Parabrahman).  Then he is
complete.’’ The innermost Ätman (among the five — Annamaya,
Manomaya, Präëamaya, Vijïänamaya and Änandamaya) is
Änandamaya.  This is the stage to which the Çaraëa has reached.
Beyond all these Koças 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 Çruti statement
``ye´ïe Heg®íb Òeefleÿe'' (Tai. U., 2.5)— ‘‘Brahman is the end, the resort’’.
Çaìkara says: : ³em³e ÒeefleHeÊ³eLeb¥ HeáeeVeeefoce³eeë keÀesMee GHev³emleeë, ³e®®e lesY³ees
DeeY³evlejb, ³esve les meJe& DeelceJevleë leodye´ïe Heg®íb Òeefleÿe~ (Bhäñya on Tai.U. 2.5) –
‘‘Brahman is that to understand which the five Koças, Anna-
maya, etc., are told, which is innermost after them and by virtue
of which all are endowed with Ätman.  That Brahman is the end,
the support, the final resort’’.

J³eeK³ee— DeLeem³eeefHe mLeueYesoesefmle efkeÀefcel³e$een õ
Then if it is asked as to whether this Sthala also has

sub-Sthalas, the answer is given in the assertive here—

mLeueceslelmeceeK³eeleb ®elegOee& Oece&Yesoleë~~3~~
Deeoew MejCeceeK³eeleb lelemleecemeJepe&veced~~3~~
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lelees efveoxMecegefÎäb MeeruemecHeeoveb leleë~~4~~
¬eÀceeuue#eCecesles<eeb keÀLe³eeefce efveMeec³eleeced~~4~~

This Sthala (Çaraëasthala) is said to be fourfold on the
basis of the differences in distinctive features in it.  They
are: 1. Çaraëasthala, 2. Tämasanirasanasthala, 3. Nirdeça-
sthala and 4. Çélasampädanasthala. Listen, I shall tell you
about their special features in due order.(3-4)

J³eeK³ee— SleledmLeueb MejCemLeueb Oece&Yesosve Dee®eejYesosve ®elegOee&
®elegefJe&Oeefceefle meceeK³eeleced~ Deeoeww MejCemLeueced, leovevlejb leecemeefvejmeve-
mLeueced, lelees efveoxMemLeueced, DeLe MeeruemecHeeovemLeueced GefÎäcegHeefoäced~
S<eeb ®elegCee¥ ue#eCeb ¬eÀceeod Jeefo<³eeefce, Þet³eleeefcel³eLe&ë~~3ö4~~

This Sthala means the Çaraëasthala.  It is fourfold in
accordance with the differences in the ‘dharmas’, i.e.,
practices.  So it is said.  The first one is Çaraëasthala, then
comes Tämasanirasanasthala, thereafter Nirdeçasthala
and then Çélasampädanasthala. I shall tell the characte-
ristics of these four in due order. Listen to them. (3-4)

DeLe MejCemLeuecedõ(37)

J³eeK³ee— ̀ `meleer ®eenb Heefleeque&²b Ëefo ³egkeÌleë mJe³eb ÒeYegë~ ÒeeHeefáekeÀ-
megKeb veeefmle MejCemLeuecegÊececed~~'' Fefle Me¹jmebefnleeJe®eveevegmeejsCe MejCe-
mLeueb efveªHe³eefleõ

Çaraëasthala—(37)

The author expounds the Çaraëasthala in accordance
with the saying of the Çaìkarasaàhitä, viz., ‘‘Saté cäham,
etc.,’’ which means that ‘‘the excellent Çaraëasthala
consists in the firm faith – ‘I am the devoted wife and the
Liìga is the lord who is himself stationed in my heart’ and
there is the absence of worldly pleasure’’ —

meleerJe jceCes ³emleg efMeJes MeeqkeÌleb efJeYeeJe³eved~~5~~
leov³eefJecegKeë meesç³eb %eeleë MejCeveeceJeeved~~5~~

He who contemplates on his Self as Çakti (the spiritual
spouse) to Çiva as a chaste wife to her beloved husband and
who is averse to other deities, is known by the name of
Çaraëa. (5)

J³eeK³ee— jceCes ÒeeCekeÀevleefJe<e³es meleerJe HeefleJe´lee ðeerJe ³emleg efMeJes
efMeJeefue²efJe<e³es MeeqkeÌleb mJeelceeveb eqðe³eb YeeJe³eved leov³eefJecegKeë efMeJeefue²e-
ov³e$e osJeleevlejs efle³e&*dcegKeë meved Deefmle, meesç³eb MejCeJeeved (MejCeveece-
Jeeved?) MejCemLeueJeeefveefle %eelegb ³eesi³e Fl³eLe&ë~~5~~

He who contemplates on himself as the Çakti (the
spiritual consort) in the case of Çiva, the Çivaliìga, 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
Çiva, the Çivaliìga, is called Çaraëa, who belongs to the
Çaraëasthala and is fit to be known like that.(5)

Notes : See notes on 13.2 above. “meleer ®eenb Heefleeque&²b...” (Ça.
Saà.).

J³eeK³ee— DeLe yeng¢äevleHetJe&kebÀ efMeJeefue²emekeÌle SJe MejCe Fl³eg-
HeHeeo³eefleõ

Then the author substantiates with many analogies the
fact that he who is intimately attached to the Çivaliìga is
alone the Çaraëa—

Heefj%eeles efMeJes mee#eeled keÀes Jeeçv³eceefYekeÀe*d#eefle~~6~~
efveOeeves cenefle ÒeeHles keÀë keÀe®eb ³ee®elesçv³eleë~~6~~
efMeJeevevob meceemeeÐe keÀes Jeeçv³ecegHeefleÿles~~7~~
ie²ece=leb Heefjl³ep³e keÀë keÀe*d#esvce=iele=eq<CekeÀeced~~7~~
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mebmeejefleefcej®ísos efJevee Me¹jYeemkeÀjced~~8~~
ÒeYeJeefvle keÀLeb osJeeë KeÐeeslee FJe osefnveeced~~8~~
mebmeejele&ë efMeJeb ³ee³eeod ye´ïeeÐewë efkebÀ HeÀueb megjwë~~9~~
®ekeÀesjmle=ef<eleë HeM³es®®evêb efkebÀ leejkeÀe DeefHe~~9~~
efMeJe SJe mecemleeveeb MejC³eë MejCeeefLe&veeced~~10~~
mebmeejesjieoäeveeb meJe&%eë meJe&oes<ene~~10~~
efMeJe%eeves meceglHeVes Hejevevoë ÒekeÀeMeles~~11~~
leoemekeÌlecevee ³eesieer veev³e$e jceles megOeerë~~11~~

When Çiva 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 Çiva, who would take resort
to another?  Who would go after a mirage leaving aside
the nectar of Gaëgä? (7) How other gods who are like
fire-moths leaving the sun in the form of Çaìkara, would
be efficient in removing the darkness in the form of
transmigration (saàsära) of the embodied Souls? (8) He
who is caught with the affliction of transmigration should
approach Çiva.  What is the use of other gods, Brahman,
etc.?  The thirsty cakora (bird) should see the moon.
Should it see the stars also? (9) Çiva 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 Çiva arises, the supreme bliss reigns supreme.
The enlightened Yogin whose mind is attuned to it, would
not enjoy anywhere else. (11)

J³eeK³ee— efMeJes HejceefMeJes mee#eeled Òeefme×Þegl³eeefoÒeceeCewë Heefj%eeles
ye´ïeeefoY³ees ceneefveefle %eeleæs meefle keÀes Jeeçv³eb keÀ*d#eefle ve keÀe*d#eleerl³eLe&ë~ ³eLee

cenefle efveOeeves ÒeeHles meefle, Dev³eleë Dev³emceeled keÀe®eb keÀe®eceefCeb keÀes ³ee®eles?
ve keÀesçefHe ³ee®ele Fl³eLe&ë, leoe efMeJeeov³e$e osJeleevlejs efJecegKeë MejCe
Fl³eLe&ë~~6~~ efMeJeevevob efMeJeefue²megKeb meceemeeÐe ÒeeH³e keÀes osJeleevlejced
GHeefleÿles DeeÞe³eefle, veeÞe³eleerl³eLe&ë~ ie²esokebÀ Heefjl³ep³e keÀes ce=iele=eq<CekeÀeb
cejeref®ekeÀepeueb keÀe*d#esled F®ísled, leLee efMeJeeov³e$e efJecegKeë MejCe
Fl³eLe&ë~~7~~ KeÐeeslee DeuHeÒekeÀeefMeveë ÒeefCeefJeMes<ee ³eLeevOekeÀejefveJeejCes
meceLee& ve YeJeefvle, YeemkeÀjë meceLeex YeJeefle, leLee mebmeejefleefcej®ísos Me¹j-
YeemkeÀjb efJevee ye´ïeeo³ees osJeeë meceLee& ve YeJevleerefle efMeJeeov³e$e efJecegKeë MejCe
Fl³eLe&ë~~8~~ le=ef<eleë efHeHeemeeefo&le½ekeÀesjë, ®evêb ³eLee HeM³esled leejkeÀe ve
HeM³esled, leLee mebmeejsCe Þeefcelees ye´ïeeÐewë efkebÀHeÀueefceefle efMeJecesJeeÞe³esled~
lee¢Me®ekeÀesjJeov³e$e efJecegKeë efMeJeMejCe Fl³eLe&ë~~9~~ mebmeejmeHe&oäeveeb
mecemleeveeb MejCeeefLe&veeb meJe&%eë meJe&oes<eIveë efMeJe SJe j#ekeÀ Fefle efMeJe-
ceenelc³e%eeves meceglHeVes meefle HejceevevoeefJeYee&Jees pee³eles~ leoemekeÌleef®eÊeë
efMeJe³eesieer Dev³e$e osJeleevlejs ve jcele Fl³eLe&ë~~6-11~~

When Çiva is actually known through the well known
authorities such as Çruti, 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
Çaraëa is averse to deities other than Çiva. (6) Having
experienced the bliss of Çiva, who would take resort to any
other deity?  It means that nobody would do so.  Giving up
the water of Gaìgä, who would desire to go after the
mirage?  Thus the Çaraëa is averse to any deity other than
Çiva. (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 Çaìkara has been

Ul@FGvRh #k@OkbZk FkPns^kSkbQk\kÉkbkE*h 701700 ÌkmlbkákTPl#kBkkYklOkh ÇkZkkvR#kh



able to do so. Hence, the Çaraëa is averse to gods other
than Çiva. (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 Çiva
alone thinking, that the Brahman, etc., are of no use.  The
Çaraëa of Çiva who is like cakora, is averse to deities other
than Çiva. (9) Only when the knowledge of Çiva’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 Çivayogin (Çaraëa) 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
Çaraëa is exclusively devoted to Çiva alone with a firm conviction
in his greatness and grace.  He who has realised the greatness
and grace of Paraçiva - brahman, says with immence confidence
that : Jesoencesleb Heg©<eb cenevleceeefol³eJeCe¥ lecemeë Hejmleeled~ lecesJe efJeefolJeeçeflece=l³egcesefle veev³eë
HevLee efJeÐelesç³evee³e~~ (Çiva.U.3.8)— ‘‘I know this Puruña, 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 (saàsära).  There is no other path
leading to liberation.’’ Apart from realising Paraçiva as one with
one’s Self, there is no other path leading to liberation.  The
Çaraëa who has realised this never fears for anything from
anywhere: Deevevob ye´ïeCees efJeÜeved ve efyeYesefle kegÀle½eve~ (Tai.U., 2.9) —‘‘He who
has the bliss of Brahman (Çivänanda) 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. ‘Çivänanda’ is the highest bliss, unalloyed and unlimited.
With that bliss all thirst is quenched.  ‘Mågajala’ (mirage) cannot
quench the thirst which can be quenched by ‘Gaìgäjala’ only.
The Çaraëa who has drunk deep in the blissful nectar of Çiva,

cannot have any thirst or desire at all.  It is Çiva who eradicates
the ignorance of all.  Çiva is the sun who removes all darkness.
With the Çivajïäna inside, the Çaraëa lives in the brightness
of knowledge. He does not bother about the fire-moths for a
semblance of light. He has surrendered himself to Çiva.  Every-
thing of him rests in Çiva. 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
Çaraëa looks towards Çiva for the fulfilment of all his desires.
Nay having realised Çiva, he has no desire at all.  Çiva  is the final
resort.  The Çaraëa has realised Çiva as his Self.  He is deeply
drenched in the blissful ocean of Çiva- consciousness.  He need
not seek joy elsewhere.  Thus the Çaraëa has reached a stage
where he has nothing else but Çiva, no desire except the
communion with Çiva and no joy apart from Çivänanda.

J³eeK³ee— DeLeeskeÌleeLe&cegHemebnjved MejCemLeueb meceeHe³eefleõ
Then the author completes the matter on hand and

concludes the Çaraëasthala—

lemceelmeJe&Òe³elvesve Me¹jb MejCeb ieleë~~12~~
leovevlemegKeb ÒeeH³e ceesoles veev³eef®evle³ee~~12~~

Hence, he who has taken refuge in Çiva with all efforts,
obtains infinite joy and experiences delight without
thinking about any other deity.  (12)

J³eeK³ee— lemceeled keÀejCeeled meJe&Òe³elvesve ceveesJeekeÌkeÀe³ekeÀce&Cee efMeJeb
MejCeb ielees j#eCeefJe®e#eCe Fefle %eelJee ÒeHeVeë, leovevlemegKeb ÒeeH³e lemceeeq®íJeeod
DevevlemegKeb ueyOJee ceesoles, Dev³eef®evle³ee osJeleevlejef®evle³ee ve ceesole
Fl³eLe&ë~~12~~

Fefle MejCemLeueced~~
Hence, on account of that, he who takes refuge in Çiva,

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)

Çaraëasthala ends

Notes: This is the delight experienced by the Çaraëa, who,
is, in terms of the Mäëòükya U., called Präjïa Ätman (the
enlightened soul): ³e$e megHlees ve keÀáeve keÀeceb keÀece³eles ve keÀáeve mJeHveb HeM³eefle
lelmeg<egHleced~ meg<egHlemLeeve SkeÀerYetleë Òe%eeveIeve SJeevevoce³ees ¿eevevoYegkedÀ ®esleescegKeë Òee%emle=leer³eë
Heeoë~ (1.5)— ‘‘That in which a person who is sleeping does not
have desire and does not experience any dream, is the state of
‘Suñupta’ (dreamless state).  He who has become one with that
Suñupta state, who is dense with exquisite knowledge, who is
made up of bliss, who enjoys bliss and who has his mind as
entrance, is the Präjïa Ätman, the third step.’’ The essential
nature of the Präjïa Ätman is unalloyed bliss.  He enjoys that
bliss.  Çaraëa is the Präjïa Ätman. His is the Änanda— S<eesçm³e
Deevevoë~ (Bå.U., 4.3.32). What brings contentment to the Präjïa
Ätman is Änanda only mdLetueb leHe&³eles efJeéeb ÒeefJeefJekeÌleb leg lewpemeced~ Deevevo½e leLee Òee%eb
ef$eOee le=eeqHleb efveyeesOele~~ (Mäëòükya Kä., 1.4)— ‘‘The gross gratifies the
Viçvätman, the impression of awareness (Väsanärüpä Prajïä—
pravivikta) satisfies the Taijasätman and bliss satisfies the
Präjïätman; know that contentment is threefold.’’ This is the
contentment of the Çaraëa. From this state of bliss of the intimacy
with Çiva, the Çaraëa ascends to the state of Tämasaniräsaka.

DeLe leecemeefvejmevemLeuecedõ(38)

J³eeK³ee— DeLe MejCesve efJeOeer³eceeveleecemeefvejekeÀjCemLeueb efve©He³eefle–
Then the author expounds the Sthala pertaining to the

expulsion of darkness (of ignorance) done by the Çaraëa—

Tämasanirasanasthala (38)

efMeJeemekeÌleHejevevoceesefovee ieg©Cee ³eleë~~13~~
efvejm³evles leceesYeeJeeë me leecemeefvejemekeÀë~~13~~

Since all the qualities of ignorance are expelled by the
adorable one (Guru=Çaraëa) who enjoys the supreme
bliss of his intimacy with Çiva, he is called Tämasanirä-
saka. (13)

J³eeK³ee— efMeJeemekeÌleë meved Hejevevoevegceesefovee ieg©Cee Þesÿsve MejCesve
leceesYeeJeemleceesefJekeÀeje ³eleë keÀejCeeod efvejm³evles efveJee³e&vles, leleë lemceeled me
leecemeefvejemekeÀes YeJesefol³eLe&ë~~13~~

Since the dispositions of ignorance (darkness) or
maladies of ignorance are eradicated by the excellent
Çaraëa with full attachment towards Çiva, he is called
Tämasaniräsaka. (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 pramäda (carelessness), älasya (laziness) and
nidrä (slumber): lecemlJe%eevepeb efJeef× ceesnveb meJe&osefnveeced~ Òeceeoeuem³eefveêeefYemle-
efVeyeOveeefle Yeejle~~ (14.80). Lack of discrimination between good and
bad, right and wrong, essential and non-essential (aprakäça=
aviveka), total absence of inclination to do anything (apravåtti),
carelessness (pramäda) and delusion are the manifestations of
intense tamas: DeÒekeÀeMeesçÒeJe=efÊe½e Òeceeoes ceesn SJe ®e~ lecem³esleeefve pee³evles efJeJe=×s
kegÀ©vevove~~ (Bhag. G., 14.13). These are called Tamovikäras (Tamo-
bhävas) here. These are totally absent in the Çaraëa who is
totally absorbed in the bliss of Çiva. 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 Mäyä, 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 Tämasaniräsaka.

J³eeK³ee— veveg leceesYeeJeeë efkeÀceLe¥ efvejekeÀjCeer³ee Fl³e$eenõ
If it is asked as to why the effects of Tamas are to be set

aside, the answer is given here—

Ul@FGvRh #k@OkbZk FkPns^kSkbQk\kÉkbkE*h 705704 ÌkmlbkákTPl#kBkkYklOkh ÇkZkkvR#kh



³em³e %eeveb leceesefceÞeb ve lem³e ieefleefj<³eles~~14~~
meÊJeb efn %eeve³eesiem³e vewce&u³eb efJeog©Êeceeë~~14~~

He whose knowledge is mixed with the darkness of
ignorance, has no beatitude.  The purity of mind
(sattvaguëa) is known by the wise persons as the sacred
means of the Jïänayoga. (14)

J³eeK³ee— vewce&u³eb efvece&uemeeOeveb meefol³eLe&ë~ efMeäb mHeäced~ lemceeled
leceesefJekeÀeje efvejekeÀjCeer³ee Fefle YeeJeë~~14~~

‘Nairmalya’ means ‘nirmalasädhana’, 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 : Çiva Dha. P. says: ceuece%eeveefcel³egkeÌleb mebmeeje¹§jkeÀejCeced~ leÊecemlesve
lecemee ³egkeÌlees ³emleecemeë mce=leë~~ (Quoted in the Kannaòa com. of N.R.
Karibasava Çästrin, 1921)—  ‘‘Mala (impurity) is said to be
nescience which is the seed for the sprouting of saàsära.  That is
the darkness.  He who is associated with that darkness is called
Tämasa (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 Çaraëa should
set aside the effects of tamas. Further it is spoken that Sattvaguëa
is the sacred means to Jïänayoga. Bhag. G. says : le$e meÊJeb efvece&uelJee-
lÒekeÀeMekeÀceveece³eced~ megKeme²sve yeOveeefle %eeveme²sve ®eeveIe~~14.6~~õ “Among them
(the three Guëas), Sattvaguëa is the revealer and free from
impurity because it is by nature pure. It binds us to Jïänayoga
with the association of joy’’. It is to be noted here that it is a
means to Jïänayoga. Yet it binds man.  Hence, it is said ̀ `yeOveeefle~''
Çaìkara says: %eeveefceefle megKemeen®e³ee&l#es$em³ewJe efJe<e³em³e Devle:keÀjCem³e Oeceex, veelceveë,
DeelceOece&lJes me²evegHeHeÊesye&vOeevegHeÊes½e~'' (Bhäñya on Bhag. G. 14.6)— ‘‘Here
‘knowledge’ due to its association with joy is the property of the

inner sense coming in the province of the ‘Kñetra‘ (body), but
not the property of Ätman.  If it were the property of the Ätman,
association with anything and bondage would be incompatible’’
Thus at this stage the rise of Sattva as a means to Jïänayoga,
is for the eradication Tamovikäras. Through the maturity of
Bhakti at the Çaraëa stage, the aspirant gets himself freed from
the bondage of Sattva (and Rajas also).

J³eeK³ee— DeLeõ ``meÊJeeled megKeb %eeveb ®e Jewjei³eb meewK³ecesJe ®e~
ogëKeÒeJe=eflejeieew ®e ueewefnl³eb jpemees YeJesled~~ ceesnes Ye´eefvlemleLeeuem³eb keÀe<C³e¥
®e lecemees YeJesled~~'' Fefle metlemebefnleeJe®eveevegmeejsCe iegCe$e³e³egkeÌleeved ÒekeÀeMe-
³eefle õ

Then in accordance with the saying of  Sü. Saà., viz.,
‘‘Sattvät sukhaà, 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 Guëas—

Mecees ocees efJeJeskeÀ½e Jewjei³eb HetCe&YeeJevee~~15~~
#eeefvleë keÀe©C³emecHeefÊeë Þe×e mel³emecegÓJee~~15~~
efMeJeYeeqkeÌleë Hejes Oece&ë efMeJe%eevem³e yeevOeJeeë~~16~~
Slew³eg&keÌlees cene³eesieer meeqÊJekeÀë HeefjkeÀerefle&leë~~16~~

Tranquility, restraint, discrimination, renunciation,
unbroken meditation, forgiveness, wealth of compassion,
faith born of truth, devotion to Çiva and the highest sense
of righteousness are the kith and kin of the realisation of
Çiva.  The great Yogin who is endowed with these qualities
is said to be ‘Sättivika’. (15-16)

J³eeK³ee— Meceë #eeefvleë (Meeefvleë?) ocees yeeefneqvê³eefveûenë efJeJeskeÀes
efvel³eeefvel³eJemlegefJe®eejë, Jewjei³eb efJe<e³eefJejeqkeÌleë, HetCe&YeeJevee DeKeC[O³eeveced,
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#eeefvleë #ecee, keÀe©C³emecHeefÊeë Yetleo³ee, mel³emecegÓJee ³eLeeJemlegmebYeJee Þe×e
efJeéeemeë, efMeJeYeeqkeÌleë, Hejes Oece&ë Glke=ÀäefMeJee®eejë, efMeJe%eevem³e yeevOeJeeë
Sles efMeJe%eevem³e mecyeefvOeveë~ Slewo&MeiegCew³eg&keÌlees cene³eesieer meeeqÊJekeÀ Fefle
meÊJeiegCe³egkeÌle Fefle ÒekeÀerefle&leë~~15-16)

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 Çiva;
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 Çiva lies in genuine attachment
to Çiva; the highest sense of righteousness means the
exquisite Çaiva practices; these are the kith and kin, i.e.,
intimate relatives of the knowledge of Çiva. The great
Yogin who is endowed with these ten qualities is said to
be one who is endowed with Sattvaguëa. (15-16)

Notes: “meÊkeelmegKeb...” (Sü. Saà.). The ten Guëas (qualities)
are helpful in attaining the knowledge of Çiva (Çivajïäna) and
the contemplation on Çiva (Çivayoga).  Hence they are called the
kith and kin of Çivajïäna. The Sädhaka who is endowed with
these Guëas is said to be Sättvika. Such a Sättvika is distin-
guished from the Räjasa and the Tämasa types of persons who
are not regarded as Yogins at all.  Now turning to the qualities
that make a Sättvika, who is a Yogin, it may be noted that Çama
is the control of the internal senses and that Dama is the control
of the external senses. Dama depends upon Çama. 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 ‘Nivåtti’ (abstinence) from the
objects. That is the reason why Çama (antarindriyanigraha=

manonigraha) is taught first.  Both these further depend on the
third quality mentioned in the stanza and that is Viveka, which is
twofold as ‘nityänityaviveka’ and ‘ätmänätmaviveka’. The first is
the discrimination between what is eternal and what is non-
eternal.  The second refers to the discrimination between what is
Ätman and what is non-Ätman.  It is because of the Viveka that
the mind desists from what are ‘anitya’ and what are ‘anätman’
and proceeds towards what is ‘nitya’ and what is ‘Ätman’.  With
that Viveka the mind becomes steady and firm in concentrating
on the Ätman which alone is eternal. When the mind relinquishes
what are anitya and anätman and sticks on to what is nitya
and Ätman, the fourth quality is Vairägya 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 Mahäyogin is as
negligible as the mundane world. The fifth quality is Pürëa-
bhävanä which consists in the ‘akhaëòadhyäna’, i.e., concen-
tration without break.  It is ‘dhärävähikadhyäna’, concentration
like a continuus flow of water through a hole from a suspended
vessel (dhäräpätra).  Kñänti 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 Käruëyasampatti, 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. Çraddhä, which is the eighth
quality, means faith, belief, attachment to duty, etc. Here the
faith is in the greatness of the Guru, Liìga and Jaìgama and
in the teaching of the Çästras. It is Çraddhä that leads to
knowledge:  Þe×eJeeBuueYeles %eeveb lelHejë meb³eleseqvê³eë~ %eeveb ueyOJee Hejeb Meeefvleceef®ejsCeeefOe-
ie®íefle~~ (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 Çivabhakti, devotion towards Çiva.  Çaraëa’s
blissful experience in the intimacy of Çiva with ‘Aìgasati-
Liìgapatibhäva’ is Çivabhakti here. The tenth quality is Paro
Dharma, the excellent practices of Çiva’s devotees (Çiväcära).
Païcäcäras 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 ‘Daivé sampat’ the wealth of divine qualites in
the Bhag. G.: DeYe³eb meÊJemebMegef×%ee&ve³eessieJ³eJeefmLeefleë~ oeveb oce½e ³e%e½e mJeeO³ee³emleHe
Deepe&Jeced~~ Deefnbmee mel³ece¬eÀesOeml³eeieë MeeefvlejHewMegveced~ o³ee Yetles<JeueesueglJeb ceeo&Jeb Ûerj-
®eeHeueced~~  lespeë #ecee Oe==efleë Meew®eceêesnes veeefleceeefvelee~ YeJeefvle mecHeob owJeerceefYepeelem³e Yeejle~~
(16.1-3) õ‘‘Fearlessness, purity of internal senses, dedication to
the Yoga pertaining to the knowledge of the Ätman, 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’’. Çaraëa 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 Çaraëa could have the
element of ‘tamas’ in him.  Such a doubt is posed and answered
in the next stanza.

J³eeK³ee— vevJeslewieg&Cew³e&gkeÌlem³e cene³eesefieveë keÀoeef®eod Jee keÀece-
¬eÀesOeeo³eë mecYeJeefvle efkeÀefcel³e$eenõ

If it is asked as to whether passion, anger, etc., could
arise in the case of the great Yogin (i.e., Çaraëa) who is
endowed such qualities (as Çama, Dama, etc.,), the answer
is given here—

keÀece¬eÀesOeceneceesnceoceelme³e&JeejCeeë ~~17~~
efMeJe%eevece=iesvêm³e keÀLeb efleÿefvle meefVeOeew~~17~~

How can the elephants in the form of passion, anger,
great delusion, arrogance, jealousy and avarice— (i.e., the
six enemies of spirit— Ariñaòvarga) stand before the lion
in the form of the knowledge of Çiva (as one’s Self)? (17)

J³eeK³ee—  efMeJe%eevem³e  ceÊeceveesiepeefveûenkeÀjlJesve  efmebnªHelJeeled
lem³e meefVeOeew keÀece¬eÀesOeeefoiepeeqmLelesjJekeÀeMees veemleerl³eLe&ë~~17~~

Since the knowledge of Çiva (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 Rüpaka (Metaphor) it is established
that the elephants in the form the internal enemies of spirit,
viz., Käma, (passion), Krodha (anger), Moha (delusion), Lobha
(avarice), Mada (haughtiness) and Mätsarya (jealousy) have no
scope in the presence the lion in the form of Çivajïäna.  Among
these six, the three, viz., Käma, Krodha and Lobha, are called the
doors to hell — ef$eefJeOeb vejkeÀm³esob Üejb veeMeveceelceveë~ keÀeceë ¬eÀesOemleLee ueesYemle-
mceeosleÊ$e³eb l³epesled~~ Bhag.G., 16.21) — ‘‘Threefold, indeed, is the door
to hell, which destroys the Ätman (i.e., renders one’s Self unfit
for attaining any value of life, the highest being Mokña). They
are Käma (passion), Krodha (anger) and Lobha (avarice).
Hence the three should be given up.’’ Käma 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): ve peeleg keÀeceë keÀeceeveecegHeYeesiesve
Meec³eefle~ nefJe<ee ke=À<CeJelce&sJe Yet³e SJeeefYeJeOe&les~~ (M. Bhä.). This Käma arises
due to attachment; if it is not satiated it turns into Krodha; Lobha
is an offshoot of Käma; 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: O³ee³elees efJe<e³eeved Hebgmeë meb²mles<etHepee³eles~
me²elme¡ee³eles keÀeceë keÀecee-l¬eÀesOeesçefYepee³eles~~ ¬eÀesOeeodYeJeefle mebceesnë mebceesnelmce=efleefJeYe´ceë~
mce=efleYe´bMeeod yegef×veeMees yegef×veeMeelÒeCeM³eefle~~ (Bhag. G. 2.62-63). The effects
of these four related vices is clear from the above statements
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of the Bhag. G. Mada is arrogance, a false sense of greatness.
It pesters man in many ways.  Kula (family), Chala (wickedness),
Dhana (wealth), Rüpa (beauty), Yauvana (youth), Vidyä
(learning), Räjya (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.
Mätsarya is intolerance towards the achievements of others.
He who has Mätsarya (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
Çaraëa because he has achieved a spiritual state which is beyond
the reach of those vices.

J³eeK³ee— DeLe jpeesiegCe³egkeÌleb ÒeoMe&³eefleõ
Then the author reveals the nature of him who is

endowed with Rajas—

³e$e kegÀ$eeefHe Jee Üsefä ÒeHeáes efMeJeªefHeefCe~~18~~
efMeJeÜs<eer me efJe%es³ees jpemeeefJeäceevemeë~~18~~

That person who hates everything everywhere in this
world which is of the form of Çiva, is indeed the Çiva-hater;
he should be known as one whose mind is overpowered by
Rajas. (18)

J³eeK³ee— ³ees jpemeeefJeäceevemees jpeesiegCekeÀe³e&YetlekeÀece¬eÀesOeeÐeeJe=Êe-
ef®eÊeë meved efMeJeªefHeefCe ÒeHeáes ³e$e keÌJeeefHe Üsefä me efMeJeÜs<eer jepeme Fefle Mes<eë,
efJe%es³ees %eelegb ³eesi³e Fl³eLe&ë~~18~~

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 Çiva. He is
the Çiva-hater; he is Räjasa (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)

Notes: The world is the manifested form of Çiva: Fob meJe¥
³eo³eceelcee (Bå. U., 2.4.6);  meJe¥ KeequJeob ye´ïe (Chä. U., 3.14.1) — or “All
this is what is Brahman’’; ‘‘All this is indeed Brahman’’.  Thus the
Upainñads describe the world as not different from Paraçiva-
brahman.  ye´ïewJesob meJe&cedõ says Muëò. U. (2.2.11) — Brahman is all
this.  ce³ee leleefceob meJe¥ peieoJ³ekeÌlecetefle&veeõ 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 Çiva himself.
The cause of this hatred is the Rajoguëa. He who hates the
world and who consequently hates Çiva, is called Räjasa. Bhag.G.
defines Räjasa thus: jeieer keÀce&HeÀueÒesHmegueg&yOees efnbmeelcekeÀesçMegef®eë~ n<e&MeeskeÀeeqvJeleë
keÀlee& jepemeë HeefjkeÀerefle&leë~~ (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 Räjasa’’. Thus
the passionate, violent and impure Räjasa 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 Çiva himself because
the world is the manifested form of  Çiva. As apposed to the
Räjasa, the Çaraëas, who are Çivayogins, look upon the net-work
of the world as the manifested form of Çiva (Cit) through Çiva-
yoga; those Çivayogins are not touched by the malas – ³es HeM³eefvle
peieppeeueb ef®eêtHeb efMeJe³eesieleë~ efveOe&tleceuemebmHeMee&mles mce=leeë efMeJe³eesefieveë~~ (S.S.11.37).
The entire world appears to the Çaraëa as the Paramaçiva, who
is solid with knowledge (Jïänaghana).  Looking upon the entire
world as belonging to Çiva — F&MeeJeem³eefceob meJe&ced (Éça. U., 1), his heart
which is a mirror of Sattva, reflects the world as of the form of
Çiva. To him the world is ‘Çivamaya’, i.e., the manifestation of
Çaktiviçiñöa Çiva.

J³eeK³ee— DeLe leceesiegCe³egkeÌleb ue#e³eefleõ
Then the author characterises the person who is filled

with Tamoguëa—

³ees Üsefä mekeÀueeved ueeskeÀeved ³ees Jeeçn¹§©les meoe~~19~~
³eesçmel³eYeeJeevee³egkeÌleë me leeceme Fefle mce=leë~~19~~
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He who hates all the beings who shows arrogance
and who is filled with false conceptions, is regarded as
‘Tämasa’. (19)

J³eeK³ee— mHeäced~~19~~   It is clear. (19)

Notes: Tämasa hates all beings; he is always arrogant: he
thinks of only false things. Tämasa is one who is filled with
Tamoguëa. 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 Tämasa like this: De³egkeÌleë Òeeke=Àleë
mleyOeë Meþes vewke=ÀeflekeÀesçuemeë~~ efJe<eeoer oerIe&met$eer ®e keÀlee& leeceme G®³eles~~ (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 Tämasa.  The Tämasa and the
Räjasa (whom the previous stanzas describe)are categorised by
the  Bhagavän as those overpowered by Äsürésampat’ : They are
called ‘Äsuras’: ÒeJe=efÊeb ®e efveJe=efÊeb ®e pevee ve efJeogjemegjeë~ ve Meew®eb veeefHe ®ee®eejes ve mel³eb
les<eg efJeÐeles~~ (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,’’ Bhagavän subjects them to lower and
lower and lower births: Den¹ejb yeueb oHe¥ keÀeceb ¬eÀesOeb ®e mebefÞeleeë~ ceeceelceHejosns<eg
ÒeefÜ<evleesçY³emet³ekeÀeë~~ leevenb efÜ<eleë ¬etÀjevmebmeejs<eg vejeOeceeved~ ef#eHeec³epeñeceMegYeeveemegjer<JesJe
³eesefve<eg~~ Bhag. G., 16.18-19)— ‘‘They (Äsuras) 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 Käma, Krodha
and Lobha as the doors to hell (Bhag. G. 16.21), the Bhagavän

assures that he who is freed from those three doors of darkness
and who acts for his spiritual elevation (Çreyas) attains the
Supreme State (of Mukti): SlewefJe&cegkeÌleë keÀewvles³e leceesÜejweqðeefYeve&jë~ Dee®ej-
l³eelceveë Þes³emlelees ³eeefle Hejeb ieefleced~~ (Bhag. G. 16.22). The Çivayogin
(Çaraëa) who is totally free from those three Tämasa qualities, is
very close to Mukti of the nature of ‘samarasa’ with Çiva.

J³eeK³ee— DeLee³eb leceesiegCeë efMeJeMejCeeveeb veemleerefle MueeskeÀÜ³es-
veeskeÌlJee leecemeefvejmevemLeueb meceeHe³eefleõ

Then having declared that the Tämoguëa is not found
in the Çivaçaraëas, the author concludes the Tämasanira-
sanasthala —

leceescetuee efn me¡eelee jeieÜs<eeefoHeeoHeeë~~20~~
efMeJe%eevekegÀþejsCe ísÐevles efn efvejvlejced~~20~~

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
Çivajïäna.(20)

J³eeK³ee— leceesiegCeªHecetueJevleë mevleë me¡eelee jeieÜs<eeefoHeeoHeeë
keÀece¬eÀesOeeefojepemeJe=#eeë efMeJe%eevekegÀþejsCe meeeqÊJekeÀefMeJe%eeveªHeHejMegvee meoe
ísÐevles efn Òeefme×ced~~20~~

The trees in the form of attachment, averseness, etc.,
i.e., the trees of Tamas in the form Käma (passion),
Krodha (anger), etc., are rooted in Tamas (ignorance).
They are being always cut by the axe in the form of
Çivajïäna, i.e., the Çivajïäna which is full of Sattvaguëa.
This is well known. (20)

Notes: An analogy is given here.  Tamas is metaphorically
represented as the root, Räga (Passion), Dveña (hatred), etc., as
trees, and Çivajïäna as the axe.  The trees in the form of Räga,
Dveña, etc., which are rooted in Tamas (ignorance), are cut
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asunder by the axe in the form of Çivajïäna.  When the root
cause in the form of Tamas is itself eradicated, the trees in the
form of Räga, Dveña, etc., cannot grow.  The heart of the Çaraëa
is totally free from Tamas. There is no place at all for Räga,
Dveña, etc., in his heart. The Çaraëa relinquishes arrogance,
power (prompted by Käma, Krodha, etc.), pride, passion, anger
and all possessions and becomes fit to become one with
Brahman without attchment and with peace, as the Bhagavän
says:  DenbkeÀejb yeueb oHe¥ keÀeceb ¬eÀesOeb Heefjûenced~ efJeceg®³e efvece&ceë Meevlees ye´ïeYet³ee³e keÀuHeles~~
(Bhag. G., 18.53). ``ye´ïeYetleë ÒemeVeelcee'' (Bhag. G., 18.54) — is the
characteristic of a Çaraëa, as his mind is calm (prasannätman)
due to his becomng one with Brahman.

J³eeK³ee— veveg leceescetuekeÀlJesve me¡eelejeieÜs<eeefoHeoHeeveeb efMeJe%eeve-
kegÀþejsCe ísovecemleg, SlelkeÀejCeerYetleleceesiegCeefveJe=efÊeë kesÀve YeJesled, leefÜvee
leo¹§jefveJe=efÊeve& mecYeJeleerl³e$eenõ

It may be objected thus : Let the trees in the form of
Räga, Dveña, etc., which are born from the source of
ignorance, be cut asunder by the axe in the form of Çivajïäna.
What is that by which the Tamoguëa, 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 —

efMeJe%eeves meceglHeVes menñeeefol³emeefVeYes~
kegÀlemleceesefJekeÀejeë m³egce&nleeb efMeJe³eesefieveeced ~~21~~

When the Çivajïäna which is equal to a thousand suns,
is born, how can the perversions of Tamas (ignorance) exist
in the case of the great Çivayogins. (21)

J³eeK³ee— menñeeefol³eme¹eMes efMeJe%eeves meceglHeVes meefle cenleeb cene-
Heg©<eeCeeb efMeJe³eesefieveeb efMeJeMejCeeveeb leceesefJekeÀejeë leceesç¹§jeë kegÀleë m³egë keÀmceeled
keÀejCeeod YeJes³egë? keÀejCeerYetlem³e lecemees cetueveeMeeefoefle YeeJeë~~21~~

Fefle leecemeefvejmevemLeueced

When the Çivajïäna 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
Çivayogins, i.e., Çivaçaraëas? It means that (they cannot
exist) because the root in the form of Tamas which is the
cause, is destroyed.(21)

Tämasanirasanasthala ends

Notes: Çivajïäna 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 Çaraëa is the
embodiment of Çivajïäna.  How can any darkness exist in him?

DeLe efveoxMemLeuecedõ(39)
J³eeK³ee— DeLe leecemeefvejekeÀjCesve YeemeceeveefveoxMemLeueb efveªHe³eefle –

Nirdeçasthala—(39)

Then the author expounds the Nirdeçasthala which
comes after the eradication of Tamas—

efvejeke=Àl³e leceesYeeieb mebmeejm³e ÒeJele&keÀced~~22~~
efveefo&M³eles leg ³ep%eeveb me efveoxMe Fefle mce=leë~~22~~

That knowledge which is taught after removing the
part of darkness (ignorance) which leads one to trans-
migration (saàsära), is called Nirdeça (guidance). (22)

J³eeK³ee— mebmeejÒeJe=Êescet&uekeÀejCeb leceesYeeieb efvejeke=Àl³e ³ep%eeveb efveefo&-
M³eles, me lep%eeveb efveoxMe Fefle efveoxMemLeueefceefle mce=leë mce=leefcel³eLe&ë~~22~~

That knowledge which is imparted (by the Guru) after
removing the part of darkness leading to transmigration, is
the knowledge which is called as Nirdeça, that is, Nirdeça-
sthala. (22)

Notes: The knowledge of one’s Self as Çiva is the Çivajïäna.
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—Avidyä) which leads to transmigration (cycle of
birth and death—saàsära).  This removal of ignorance is known
as Mäyänivåtti.  The means to that is the meditation of the Self as
Çiva. This has been nicely portrayed in the Çve. U: #ejb ÒeOeevecece=lee#ejb
një #ejelceeveeJeerMeles osJe SkeÀë~ lem³eeefYeO³eeveeÐeespeveeled leÊJeYeeJeeÓt³e½eevleæs efJeéecee³ee-
efveJe=efÊeë~~ %eelJee osJeb meJe&HeeMeeHeneefveë#eerCewë keÌuesMewpe&vcece=l³egÒeneefCeë~ lem³eeefYeO³eeveeÊe=leer³eb
osnYesos efJeéewée³e¥ kesÀJeueb DeeHlekeÀeceë~~ (1.10-11)õ ‘‘The mutable one is the
Prakåti (Pradhäna) and the immutable immortal one is the
Hara (Çiva who takes away the saviçeñatva—saviçeñatäà haratéti
haraù).  Hara is one god who rules over Kñara and Ätman (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 Mäyä
(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.,
Pitåyäna and Devayäna), after the termination of the body.  This
attainment is possible through the instruction and guidance of
the Guru.  His guidance is the Nirdeça, the direction, advice; the
stage of that Nirdeça is the Nirdeçasthala.  This is the ripe time
for taking the right direction.

J³eeK³ee— DeLe lep%eeveb kesÀveesHeefoM³ele Fl³e$e ieg©jsJesefle levcenÊJeb
yengOee ÒekeÀeMe³eefleõ

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—

ieg©jsJe Hejb leÊJeb ÒekeÀeMe³eefle osefnveeced~~23~~
keÀes Jee met³e¥ efJevee ueeskesÀ lecemees efJeefveJele&keÀë~~23~~

Guru alone reveals the Supreme Principle to the
embodied Souls. Who else other than the sun can be the
remover of darkness? (23)

J³eeK³ee— ueeskesÀ met³e¥ efJevee leceesefvejekeÀjCeÜeje HeoeLe&ÒekeÀeMekeÀes veeefmle,
leLee ieg©b efJevee leceesefveJeejCeÜeje HejleÊJeÒekeÀeMekeÀes veemleerl³eLe&ë~~23~~

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 Pära. Ä., the Guru is the sun who removes
all darkness: iegkeÀejesvOeleceë ÒeeskeÌlecegkeÀejes YeemkeÀjeso³eë~ ceesnevOekeÀejnjCeeod ieg©efjl³e-
efYeOeer³eles~~ (14.93) ‘‘Gu-kära, (the syllable ‘Gu’) stands for deep
darkness and, Rukära, (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:  ieg©oÊeHej%eeveÒekeÀeMeefJeuemeod¢Meë~ YeemJelemlem³e leg leceë mekeÀeMeb
keÀLeces<³eefle~~ (Kä. Ä., kri. pä., 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 upadeça.  The
analogy of the sun is given to explain this.  See also: met³eexo³es lecees
³eÜefÜveeMecegHe³eeefle efn~ ieg©oMe&velemleÜled HeeHepeeueb ÒeCeM³eefle~~ (Sukñ.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.’’

(J³ee¤) Hegve¢&äevleceenõ
Another analogy is given here—

DevlejsCe ieg©b efme×b keÀLeb mebmeejefve<ke=Àefleë~~24~~
efveoeve%eb efJevee JewÐeb efkebÀ Jee jesiees efveJele&les~~24~~

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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J³eeK³ee— efme×b ieg©cevlejsCe %eeveefme×ieg©b efJevesl³eLe&ë, mebmeejefve<ke=Àefleë
YeJejesieefveJe=efÊeë keÀLeb m³eeled keÀLeb YeJesled? le$e ¢äevleëõ efveoeveced Sle×s-
legkeÀm³e jesiem³esoceew<eOeefceefle jesie%eeveHetJe&keÀef®eefkeÀlmeeefYe%eb JewÐeb efJevee jesiees
efveJele&les efkebÀ Jee? ve efveJele&le Fl³eLe&ë~ ³eLee efveoeve%eevemeefnlesve JewÐesve efJevee
jesiees ve efveJele&les, leLee %eeveefme×ieg©J³eeflejskesÀCe mebmeejefveJe=efÊeve& mecYeJeleerefle
leelHe³e&ced ~~24~~

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: ‘Nidänam’
(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 Nidäna, 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 Nidäna, 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’ — iegjJes
meJe&ueeskeÀeveeb efYe<epes YeJejesefieCeeced~ efveOe³es meJe&efJeÐeeveeb oef#eCeecetle&³es veceë~~ õ This is 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 Vidyäs.  Such a Guru guides
the devotee on the path to Mukti, which means the termination
of transmigration.  Kä. A. says: osefMekeÀm³e Òemeeosve ³esve ueyOeefceob Je´leced~  ve leb
cee³eeçvegyeOveeefle ve me Yet³eesçefYepee³eles~~ ieg©yeesOeeeqivevee oiOee HeeMee ¿eMes<eleë~ lem³e efveo&iOeyevOem³e
Hegveye&vOeë keÀLeb YeJesled~~ (1.137-138)— ‘‘Him, by whom this vow is
obtained through the grace of the Guru, the Mäyä 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?’’

J³eeK³ee— vevJe³eb ieg©ë keÀLeb %ee³elesõ
If it is asked as to how such a Gure can be identified,

the answer is given here—

De%eeveceefueveb ef®eÊeoHe&Ceb ³ees efJeMeesOe³esled~~25~~
Òe%eeefJeYetefle³eesiesve leceengieg&©meÊececed~~25~~

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)

J³eeK³ee— De%eeveceefueveb ef®eÊeoHe&Ceb ³eë Òe%eeefJeYetefle³eesiesve ``Òe%eeveb
ye´ïe'' Fefle ÞegefleÒeefme×-efMeJe%eeveefJeYeteflemecyevOesve MeesOe³esod efvece&ueb kegÀ³ee&led, leb
ieg©meÊeceb ieg©Þesÿb mevleced Deengefjl³eLe&ë~~25~~

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 Çivajïäna which  is well known by the Çruti statements
such as ‘‘Prajïänam 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: Òe%eeveb ye´ïe (Ai. U. 5.3). Vibhütiyoga =with the appli-
cation of the holy ash; by means of the power of spiritual power.

J³eeK³ee— DeLe lee¢Meieg©keÀìe#eeled mekeÀueefmeef×Ye&Jeleerl³eenõ
Then the author says that there will be accomplish-

ment of everything by the grace of such a Guru—

DeHejesef#eleleÊJem³e peerJevcegkeÌlemJeYeeefJeveë~~26~~
iegjesë keÀìe#es mebefme×s keÀes Jee ueeskesÀ<eg ogue&Yeë~~26~~
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When the gracious glance of the Guru who has the
inner perception of the Çivatattva (i.e., the Self as Çiva) and
who is of the nature of a Jévanmukta (liberated while alive),
is accomplished, what is difficult to get in the worlds?  (26)

J³eeK³ee— DeHejesef#eleleÊJem³e mJemJeªHesCe mee#eelke=ÀleefMeJeleÊJeJelees
peerJevcegkeÌlemJeYeeefJeveëõ ̀ `efJekeÀuHejefnleb %eeveb efve<esOejefnlee ef¬eÀ³ee~ DeueeskeÀj¡ekebÀ
ªHeb peerJevcegkeÌlem³e ue#eCeced~~'' Fefle JeeefmeÿJe®eveeled peerJevcegkeÌlemJeªHeJelees
iegjesë meÃgjesë keÀìe#es ke=ÀHeejmeHetefjleeHee²s mebefme×s meefle ueeskesÀ<eg keÀes Jee ogue&Yeë, ve
keÀesH³eueY³e Fl³eLe&ë~ Yeesiecees#eue#eCemekeÀueefmeef×Ye&Jeleerefle YeeJeë~~26~~

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 Çiva as of the nature of his Self and who is of
the nature of a Jévanmukta (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
Jévanmukta state here is in accordance with the statement
of Väsiñöha, viz., ‘‘Vikalparahitam jïänam, 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 Jévan-mukta’’. (26)

Notes: “efJekeÀuHejefnleb %eeveb...” (Väsiñöha). Two characteristices of
the worthy Guru have been mentioned here : (1) (i) Aparokñita-
tattva and (ii) Jévanmuktasvabhävin. ‘Aparokñitatattva’ is one
who has the direct inner perception of the ‘Tattva’, i.e., the
identity of one’s Self with Çiva in accordance with the Çruti, ‘‘leled
lJeceefme'' (Chänd. U., 6.8.7), ‘‘Denb ye´ïeeeqmce'' (Bå. U., 1.4.10), ``De³eceelcee
yéïe'' (Bå. U., 2.5.19). (ii) ‘Jévanmuktasvabhävin’ is one whose
nature, i.e., the combination of whose knowledge, action and
appearance, is that of a Jévanmukta (one who is liberated while
alive).  The knowledge, action and appearance of a Jévanmukta

have been given in the Väsiñöha’s statement quoted in the
Sanskrit commentary. The knowledge of a  Jévanmuka 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 Çiva (Jïäna) in accordance with what is said in the Kaöha U.—
‘‘³eLeeoMex& leLeelceefve'' (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 ‘Niñkäma Karma’’, the underlying principle
being— ``keÀce&C³esJeeefOekeÀejmles cee HeÀues<eg keÀoe®eve~ cee keÀce&HeÀuenslegYet&cee& les me²esçmlJe-
keÀce&efCe~~ ³eesiemLeë kegÀ© keÀcee&efCe me²b l³ekeÌlJee Oeve¡e³e~ efme×îeefme×Leesë mecees YetlJee mecelJeb ³eesie
G®³eles~~'' (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— ³eesieë keÀce&meg keÀewMeueced''
(Bhag. G., 2.50). Such being the Karman of the Jévanmukta,
there is no question of prohibition being associated with it.
Thirdly in his oppearance, i.e., in his dress and decoration, the
Jévanmukta 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— ``Delcev³esJeelcevee legäë efmLeleÒe%emleoes®³eles~''
(Bhag. G., 2.55).  He is free from all desires and pride : ``efJene³e
keÀeceev³eë meJee&vHegceeb½ejefle efvemHe=në efvece&cees efvejn¹ejë me MeeefvleceefOeie®íefle~~'' (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 Jévanmukta
and that is the `ye´eïeer efmLeefle' the State of Brahman (Bhag. G., 2.72).
How can there be any desire for show in the case of such a
Jévanmukta?  When the gracious glance of such a Guru, who has
the inner vision of his Self as Çiva and who is a Jévanmukta, falls
on the disciple, everything is accomplished by that disciple and
nothing is beyond his reach.

J³eeK³ee— vevJesleeo=MeiegjJeë meefvle efkeÀefcel³e$eõ ``iegjJees yenJeë
meefvle efMe<³eefJeÊeeHenejkeÀeë~ efMe<³eËÊeeHenejmleg ieg©jskeÀesçefHe ogue&Yeë~~'' Fefle
efMeJejnm³eJe®eveevegmeejsCeenõ
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It may be asked as to whether such Gurus are found.
In this regard the Çivarahasya 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 —

kewÀJeu³ekeÀuHelejJees iegjJeë keÀ©Ceeue³eeë~~27~~
ogue&Yee efn peiel³eeqmceved efMeJeeÜwlHeje³eCeeë~~27~~

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 Çiva. (27)

J³eeK³ee— mHeäced~~27~~ It is clear.  (27)

Notes: iegjJees yenJeë meefvle, Fl³eeefo õ (æÇiva R.). Compare: iegjJees yenJeë
meefvle efMe<³eefJeÊeeHenejkeÀeë~ ogue&Yeesç³eb  ieg©ueexkesÀ efM<³eËÊeeHenejkeÀë~~ (Candra J.Ä.kri.
pä., 2.54).  Three characteristics of a great Guru are given here:
(i) Kaivalyakalpatarutva, (ii) Karuëälayatva and (iii) Çivä-
dvaitaparäyaëatva. Firstly he should be Kalpataru for those
who aspire for liberation. Candra J.Ä. says : cees#em³e oer#eemecÒeeHl³ew ieg©ë
m³eevcetuekeÀejCeced~ (kri. pä., 2.5) — ‘‘Guru is the root-cause for libe-
ration and initiation.’’ Secondly the Guru should be an abode of
compassion.  He is ‘Mokñada’; he is so because he is full of
compassion towards his disciples.  His Karuëä is pure; it has no
ulterior motive as he is without any desire (räga) and free from
hatred or jealousy (vimatsara)— cees#eoë keÀ©CeesHeslees Jeerlejeiees efJecelmejë~
(Candra J.Ä. kri. pä., 2.49).  Thirdly he is totally absorbed in
the experience of Çivädvaita, i.e., communion of his Self with
Çiva.  He is called ‘Tattvajïa’; in that capacity he is in the state
of Supreme Bliss which is complete and limitless and which
gives rise to ‘saàvitti’. It is only such a Guru who can lead the
disciple to such a bliss: mebefJeefÊepeveveb mel³eb HejevevomecegÓJeced~ leÊeÊJeb efJeefoleb ³esve me
SJeevevooMe&keÀë~~ (Candra J.Ä. kri. pä., 2.55)— ‘‘The experience of
Supreme Truth is born from the Supreme Bliss. He who knows

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 Çästras.  It is said: meJe&ue#eCe³egkeÌleesçefHe
meJe&Meðeb efJeoVeefHe meJeexHee³eefJeefOe%eesçefHe leÊJenervemleg efve<HeÀueë~~ (Candra J.Ä., kri. pä.,
2.60) — ‘‘Even though he is endowed with all the auspicious
marks (of a Guru), he is well-versed in all the Çästras 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., Çivädvaita-
jïäna.’’

J³eeK³ee— lemceeeq®íJeefue²lelHejë Þeerieg©ë Òeeke=Àleieg©Y³eë Þesÿ Fefle
Jeoved efveoxMemLeueb meceeHe³eefleõ

Saying that the Çré Guru who is absorbed in the
Çivaliìga, is superior to ordinary Gurus, the author
concludes the Nirdeçasthala—

#eerjeeqyOeefjJe efmevOetveeb megces©efjJe YetYe=leeced~~28~~
ûeneCeefceJe efleiceebMegce&CeerveeefceJe kewÀmlegYeë~~28~~
êgceeCeeefceJe YeêÞeeroxJeeveeefceJe Me¹jë~~29~~
ieg©ë efMeJeë Hejë MueeO³ees iegªCeeb Òeeke=Àleelceveeced~~29~~

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, Çaìkara among the gods, so is Guru who is
absorbed in Çiva praiseworthy among the Gurus as
contrasted from the ordinary Gurus. (28-29)

J³eeK³ee— YeêÞeerce&ue³epeë Fl³eLe&ë~ efMeäb mHeäced~~28-29~~

Fefle efveoxMemLeueced
‘Bhadraçré’ means Malayaja tree, i.e., the sandalwood

tree.  The rest is clear.(28-29)

Nirdeçasthala ends
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Notes: The author has employed Mälopamä to bring out
the greatness of the Çri Guru.  Kñérasamudra (milky ocean) is the
best among the seven well known oceans (saptasamudra), viz.,
Lavaëasamudra, Ikñusamudra, Madhusamudra, Sarpiññamudra,
Dadhisamudra, Kñérasamudra and Madhurajalasamudra.
Sumeru is regarded as the best among the eight mountains, viz.,
Sumeru, Himälaya, Malaya, Mandaräcala, Vindhya, Mainäka,
Çriçaila and Kailäsa. Sürya stands superior among the nine
planets, namely, Surya, Candra, Maìgala, Budha, Guru, Çukra,
Çani, Rähu and Ketu (Sun, Moon, Mars, Mercury, Jupiter,
Venus, Saturn, Rähu and Ketu). Amoung the fourteen jewels
(objects born when the ocean was churned by gods and demons),
viz., Kälaküöa. Kämadhenu, Lakñmé, Dhanvantari, Candra,
Pärijäta, Uccaiçravas, Airävata, Surä, Çärìadhanuñ, Çaìkha,
Kalpavåkña, Kaustubha and Amåta, Kaustubha is the best.
Sandalwood tree is the best among the trees and Çaìkara is the
Supreme among thirty three crores of gods.  So is the Guru with
the realisation of Çiva as his Self best among the Gurus. The
Gurus other than such a Guru are called ‘Präkåta-gurus’. The
Präkåta-gurus are those who are caught with effects of three
Guëas of Prakåti, Sattva, Rajas and Tamas.  Some of them are
‘Sättvika’  with the pride of sättvikatva, pavitratva, päëòitya, etc.
They use their knowledge for their selfish ends.  The second
category of Gurus is that of the ‘Räjasa’.  Such Räjasa Gurus
create all sorts of false divisions on the basis of caste, creed,
tradition, status, etc., pretending that they are conversant with
Veda, Ägama, etc.  Still other Gurus are of the Tämasa type.
Ignorant of Veda, Ägama, 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 Präkåtaguru: Sadguru is the ‘Kñérasägara’
the Präkåta guru is the ‘Lavaëasägara’; Sadguru is the Meru
mountain, the Präkåtaguru is a small raised land; Sadguru is the
sun, the Präkåtaguru is a dim lamp; Sadguru is the Kaustubha
jewel, the Präkåtaguru is a piece of glass; Sadguru is the Kalpa
tree, the Präkåtaguru is a thorny plant;  Sadguru is actually the
Çaìkara, the Präkåtaguru is a minor deity.  Such a  Sadguru can

guide the disciples to their final goal, while the Präkåtaguru is
unable to achieve his own end. The Çaraëa’s Nirdeçasthala is
that of his State of the Sadguru.  He Stands between the stages of
the Präëaliìgin and the Aikya.  The Präëaliìgin has the glimpse
of  Çivayoga 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.  Çaraëa 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.  Nirdeçasthala is the stage in which
he can experience the communion with Çiva and enthuse the
disciples to get that experience.  He amounts to this description:
ieg©mleg iegCeJeeved Òee%eë HejceevevoYeemekeÀë~ leÊJeefJeeq®íJemebmekeÌlees cegeqkeÌleoes ve leg ®eeHejë~~
(Candra J.Ä., kri.pä., 2.48)— ‘‘Guru is one who is endowed with
merits, who is the revealer of Supreme Bliss, who has realised
the Çivatattva, who is absorbed in Çiva 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
Çaraëa as their Sadguru to have a practical guidance in the
matter of Çivayoga: meeceev³eieg©ceeefÞel³e %eeveefce®íefle cet{Oeerë~ efYeVeveeJeeefÞeleë meesçefHe
ceneeqyOeb mevleefj<³eefle~ Delees efn meÃg©b Òee%ees %eeveeLeea mebÞe³esVejë~ ~ Slee¢Meb ieg©b %eelJee MegÞeg<eeb Jew
mecee®ejsled~~ (Sükñ.Ä., 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’’.

DeLe MeeruemecHeeovemLeuecedõ(40)
J³eeK³ee— DeLe Þeerieg©efveoxM³e%eeve³eesieeled efMeJeleÊJem³e efpe%eemeeb

Meerueefcel³egkeÌlJee MeerueJeleë  mJeªHeb meHleefYeë met$ewë ÒeefleHeeo³eefleõ
Çélasampädanasthala—(40)

Then, having told that Çéla (inclination) consists in the
enquiry into the Çivatattva by the application of knowledge
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given by the Çré Guru, the author expounds the nature of
the Çaraëa who has that Çéla in seven stanzas—

efpe%eemee efMeJeleÊJem³e Meerueefcel³eg®³eles yegOewë~~30~~
efveos&M³e³eesieeoe³ee&Ceeb leÜeved Meerueerefle keÀL³eles~~30~~

The earnest desire to know the principle of unity of
one’s Self with Çiva is said to be ‘Çéla’ by the learned.  He
who possesses it through the instructions of the noble
(Gurus), is called the Çélin’ (one who has ‘Çéla’). (30)

J³eeK³ee— Dee®ee³ee&Ceeb HetJeexkeÌleue#eCeJeoe®ee³ezefve&oxM³e³eesieeod GHeosM³e-
%eeve³eesieeled efMeJeleÊJem³e efpe%eemee %eelegefce®íe Meerueefceefle yegOewë %eeefveefYe©®³eles,
leÜeved lee¢Meefpe%eemeeue#eCeMeerueJeeved Meerueerefle keÀL³ele Fl³eLe&ë~~30~~

The word ‘äcäryäëäm’ (‘äryäëäm’ in the text) —
Gen.Pl. form — should be taken in the sense of Acc. Pl.—
‘äcäryaiù’ (äryaiù) — with nirdeçyayogät’.  The earnest
desire to know the principle of unity of one’s Self with Çiva
under the instructions or through the knowledge taught by
the Gurus of the aforesaid characteristics, is said to be
‘Çéla’  by the learned persons.  He who has such ‘Çéla’ of the
nature of deep desire to know (the Çivatattva) is said to be
the ‘Çélin’. (30)

Notes: ‘Çéla’ generally means ‘‘conduct, moral chastity’’.  It
is used by the Véraçaivas in the sense of ‘moral concept’’.  ‘Çélas’
in this sense are sixty four (under Ganäcära— vide Candra J.Ä.,
kri. pä., 9.52-123).  But here, the word ‘Çéla’ is used in a special
sense of ‘‘virtuous longing for Çivatattva’’.  Other shades of
meaning of this term are given in the other stanzas in this section
on the Çélasampädanasthala. Compare: Hejm³e efMeJeleÊJem³e efpe%eemeeceefOe-
ke=Àl³e ³eled~ F&<eCeemeg ®e Jewjei³eb le®íerueb Hejceb mce=leced~~ (Kürma P. Quoted in N.R.
Karibasava Sastrin’s Kannaòa Commentary, 1921). ‘‘Averse-
ness to desires in view of the earnest desire to know the
Supreme Çivatattva is regarded as the Supreme Çéla’’. The sacred

experience of ``Denb ye´ïeeeqmce'' (Bå. U., 1.4.20)— ‘That I am Çiva’,
with the sublation of conceptions of Aìga and Liìga, is the
highest experience of man.  He who has that experience is the
Sadguru. The desire to become one with Çiva through the
guidance of the Guru is the ‘‘Çéla’’. The Çaraëa who has that
desire is the  Çélavän.  It may be noted here that this stanza is
divided in the edition of S.S. with Ujjinéça‘s commentary in
Kannaòa (edited by G.G. Manjunath, pub. Kannaòa Sähitya
Pariñat, Bangalore, 1998); the first half occurs at the end of the
Nirdeçasthala with changed reading thus: efJe%eeveb efMeJeleÊJem³e Meerueefcel³eg-
®³eles yegOewë and the second half occurs in the beginning of this Sthala
again with the changed reading as efveoxMe³eesi³elee³ee&Ceeb leÜeved Meerueerefle keÀL³eles~~

J³eeK³ee— DeLe efve<keÀ<e&ceenõ
Then the author speaks of its chief point—

ÒeHeVeefle&njs osJes Hejceelceefve Me¹js~~31~~
YeeJem³e efmLejlee³eesieë Meerueefcel³eg®³eles yegOewë~~31~~

An association of firmness regarding the devotion
towards Çaìkara, the Supreme Soul, the God who is the
remover of the pain of the suppliant, is said to be ‘Çéla’ by
the learned. (31)

J³eeK³ee— Heeue³emJesefle MejCeeieleeveeb keÌuesMenjs Hejye´ïemJeªHeefMeJes
ef®eÊeefmLejerkeÀjCeb Meerueefceefle yegOewë efMeJeMeeðe%ewë keÀL³ele Fl³eLe&ë~~31~~

The steady concentration of mind on Çiva 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 Çéla by the scholars in
the Çaiva lores. (31)

Notes: Çiva is full of compassion.  He is the physician of the
disease of transmigration.  Åv. eulogises the gracious inclination
of Rudra-Çiva: lJeeoÊesYeer ©ê MevlecesefYeë Meleb efncee DeMeer³e Yes<epesefYeë~~ (2.33.2.) —
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‘‘May I attain a hundred winters, O Rudra, through the most
salutary medicines given by you’’; GVees efJejeB DeHe&³e Yes<epesefYeefYe&<ekeÌleceb lJee
efYe<epeeb Me=Ceesefce~~ (2.33.4)õ ‘‘Raise up our heroes by your medicines;
I hear of you as the best physician among the physicians’’, $eÝotojë
megnJeë (2.33.12)— ‘‘The compassionate one who is easy to invoke’’;
Yetjsoe&leejb melHeefleb ie=Ceer<es mleglemlJeb Yes<epee jem³emces~~ (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 Mahädeva
with deep and firm devotion is ‘Çéla’. He who surrenders
everything at his feet with firm devotion, is the Çélavän.  Lai. P.
says: efMeJe SJe Hejb p³eeseflevee&v³eeqlkeÀáeve efJeÐeles~~ Fefle ³e®®e efmLejerYeeJemle®íerueb Hejceb efJeogë~~
‘‘Çiva alone is the supreme light;— there is nothing else.  Such a
firm devotion constitutes the Supreme Çéla’’ (Quoted in S.S.
with N.R. Karibasava Çästrin’s Kannaòa commentary).

J³eeK³ee— DeLe ÒekeÀejevlejsCe leuue#eCecenõ
Then the author speaks of its definition in a different

way —

Meerueb efMeJewkeÀefJe%eeveb efMeJeO³eevewkeÀleevelee~~32~~
efMeJeÒeeeqHlemeceglkeÀCþe leÐeesieer MeerueJeeved mce=leë~~32~~

The knowledge of Çiva as one’s Self alone, absorption
in the meditation on Çiva and earnest longing for the attain-
ment of the Çiva (for becoming one with Çiva), constitute
the ‘Çéla’. He who has that Çéla is the Çélavän. (32)

J³eeK³ee— efMeJes efJe%eeveb efMeJe SJe efJeMes<e%eeveb efMeJeO³eevewkeÀleevelee
efMeJeO³eeveced SJe Devev³eJe=efÊelJeb Meerueefcel³eg®³eles~ leÐeesieer MeerueefJeefMeäë efMeJe-
%eevemeceglkeÀCþeleë efMeJeeefYeieceveueeuem³eeled MeerueJeeefveefle mce=le Fl³eLe&ë~~32~~

The knowledge about Çiva, i.e., the special awareness
about Çiva and concentration in meditation on Çiva, i.e.,
absence of attention about anything else in the meditation
on Çiva, constitute ‘Çéla’.  So it is said.  He who has that, i.e.,
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who is characterised by that ‘Çéla’, is called ‘Çélaväì’ by
virtue of his longing for the knowledge of Çiva, i.e., of his
earnest desire to reach him. (32)

Notes: The attempt on the part of the Sanskrit commen-
tator to take ‘Çivapräptisamutkaëöhä’ with ‘tadyogé’ in the sense
of ‘Çivajïänasamutkaëöhä’ is not warranted. Naturally ‘Çivaprä-
ptisamutkaëöhä’ goes with ‘Çivaikavijïänam’ and ‘Çivadhynai-
katänatä’ as the third constituent of Çéla, as borne out by the
translation in English.  Having the special knowledge of Çiva
alone (as one’s Self) concentrating meditatively on Çiva alone
and longing to be one with Çiva alone— these three constitute
the ‘Çéla’.  Çaiva P. says: Je´leb efMeJewkeÀefJe<e³eb efve³ece½e meveeleveë~ Meerueefcel³eg®³eles
meefÓ³exve Meerueer YeJeslHegceeved~~ (Quoted in S.S. with N.R. Karibasava
Çästrin’s Kannaòa commentary) — ‘‘The vow and age-old
observances pertaining to  Çiva alone are said to be ‘Çéla’ by the
noble persons; by virtue of that a man becomes the ‘Çélin’. Vä. Ä.
also says: ve O³ee³esVe mcejsov³eb ve HeM³es®í=Ceg³eeVe ®e~ efMeJeeov³eVe mesJesçnefceefle ³e®®eemLe³ee
meoe~ efMeJecesJe efve<esJesle leosle®íeruecegÊececed~~ (Quoted in S.S. with N.R.
Karibasava Çästrin’s Kannaòa commentary)— ‘‘One should not
meditate upon anyone else; one should not cherish any one else
in memory; one should always serve Çiva with dedication and
with determination that ‘I would not serve anyone other than
Çiva. That is the best Çéla.’’

J³eeK³ee— FceceLe&cesJe mHegìerke=Àl³eenõ
Further the same matter is stated more clearly—

efMeJeeov³e$e efJe%eeves JewcegK³eb ³em³e megefmLejced~~33~~
leoemekeÌleceveesJe=efÊemleceengë MeerueYeepeveced~~33~~

He whose averseness to know any god other than Çiva
is firm and whose mental inclination is attached to him
only, is said to be the fit recipient of Çéla.(33)

J³eeK³ee— efMeJeeled efMeJeefue²eled Dev³e$e efJe%eeves osJeleevlejefJeMes<e-
%eeves JewcegK³eb efJecegKelJeb ³em³e MejCem³e megefmLejb ¢{ced, ³em³e ceveesJe=efÊeë



ceveesJ³eeHeejë leoemekeÌlee efMeJeefue² SJe uecHeìe, leb MeerueYeepeveb MeerueYepekebÀ
mevleced Deengë~~33~~

He the Çaraëa whose averseness or disinclination
to the knowledge of anyone or any god other than Çiva,
i.e., Çivaliìga, has been quite steadfast and whose mental
inclination, i.e., whose operation of mind, is totally attached
to Çiva, i.e., the Çivaliìga, is said to be the fit receptacle of
Çéla, i.e., the saint who practises Çila.(33)

Notes: what is taught here is the genuine concentration on
Çiva (ekägratä), single-minded devotion to the Çivaliìga as one’s
Lord and Saviour.  To be dedicated to Çiva as the only resort is
called Çiväcära: efMeJe SJe Hejb ye´ïe Heáeke=Àl³eHeje³eCeced~ ve leleesçv³ee ieefleefjefle efMeJee®eejes
efn keÀerefle&leë~~ Candra J.Ä., kri.pä., 9.7)— ‘‘Çiva alone is the Supreme
Brahman who is engrossed in five activities (i.e., Såñöi, Sthiti,
Laya, Triodhäna and Anugraha); there is no refuge (resort)
other than him’’.  He who is engrossed in that experience of Çiva,
is the Çélabhäjana.

J³eeK³ee— De$e ¢ävleceenõ
Here an analogy is given—

HeefleJe´lee³ee ³e®íerueb Heeflejeieeled ÒeMem³eles~~34~~
leLee efMeJeevegjeiesCe megMeerueesçYekeÌle G®³eles~~34~~

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 Çiva, is said to be ‘Çuçéla’
(virtuous person). (34)

J³eeK³ee— HeefleJe´lee³ee ³e®íerueb HeeefleJe´l³eb Heeflejeieeled Heg©<eÒeerefle-
JeMeeled ÒeMem³eles, leLee efMeJevegjeiesCe efMeJeesHeefj Òeerl³ee DeYekeÌleë DeefJe³egkeÌleë
MejCeë megMeerueë MeesYeveMeerueJeeefvel³eLe&ë~ MejCeefue²³eesë meleerHeefleYeeJe-
m³eeskeÌlelJeeled HeefleJe´lee¢äevleë keÀefLeleë~~34~~

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 Çaraëa who is not severed
or estranged from his love for Çiva is called Suçéla, i.e., he
whose virtue is superior. Since the ideal relation of Saté
(wife) and Pati (husband) is told between the Çaraëa and
the Liìga, this analogy of the devoted wife is given.

Notes: MegMeerueesçYekeÌleëõ Some texts read megMeeruees YekeÌleë~ DeYekeÌleë is
correct reading. It means DeefJeYekeÌleë here — divided, severed,
separated.  efMeJeevegjeiesCe DeYekeÌleë megueerue Fl³eg®³eles õ He who is not
separated from his devotion towards Çiva is said to be ‘Suçéla’.
The HeefleJe´lee¢äevle is further develpoed in the next stanza.

J³eeK³ee— DeLesceceLe&cesJe efJeMeo³eefleõ
Then the author elucidates the same idea—

Heefleb efJevee ³eLee ðeerCeeb mesJeev³em³e leg ien&Cee~~35~~
efMeJeb efJevee leLeev³es<eeb mesJee efvevÐee ke=Àleelceveeced~~35~~

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 Çiva reproachable
in the case of blessed souls. (35)

J³eeK³ee— ðeerCeeb Heefleb efJevee ÒeeCekeÀevleb efJevee Dev³em³e HejHeg©<em³e
mesJee ³eLee ien&Cee efveefvolee, leLee ke=Àleelceveeb efMeJeMejCeeveeb efMeJeb efJevee
efMeJeefue²b efJevee Dev³es<eeb efJe<CJeeefoosJeeveeb mesJee efvevÐee YeJeleerl³eLe&ë~~35~~

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
Çivaçaraëas the service of other gods like Viñëu, etc.,
leaving Çiva, i.e., Çivaliìga, is fit to be blamed.(35)
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Notes: The service in the form of matrimonial relation
(dämpatya) on the part of a Saté (devoted wife) to a man other
then her husband, is sin.  Similarly it is a sin on the part of a
Çaraëa to have intimacy with any god other than Çiva.  This is the
‘Çatépatibhäva’ between the Aìga (the devotee) and the Liìga
(Lord Çiva).  This does not mean that the Çaraëa should hate or
condemn other gods.  Saté can have a respectable attitude and
render service other than ‘dämpatya’ to other men, especially
elders, similarly the Çaraëa can have respectable attitude towards
other gods and render any other service in their cause.

J³eeK³ee— DeLeeskeÌleeLe¥ me²=¿eenõ
Then the author summarises what is said earlier—

yengvee$e efkeÀcegkeÌlessve efMeJe%eevewkeÀefveÿlee~~36~~
Meerueefcel³eg®³eles meefÓë MeerueJeebmlelHejes celeë~~36~~

Why say anything more. The engrossment in the
knowledge of Çiva (as one’s Self) alone, is said to be ‘Çéla‘
by the enlightened persons.  He who is engrossed in that is
regarded as ‘Çélavän’.  (36)

J³eeK³ee— De$e MeerueefJe<e³es yengYee<eCesve efkeÀced?  efMeJe%eevewkeÀefveÿlee
Þeerieg©efveefo&äefMeJe%eeve SkeÀeqmceVesJe efveÿe Meerueefceefle melHeg©<ew©®³eles~ lelHej-
mle®íerueemekeÌleë MeerueJeeefveefle celeë meccele Fl³eLe&&ë~~36~~

Here, i.e., in respect of Çéla, what is the use of saying
much?  Firm faith in the knowledge of Çiva only, i.e., in
the knowledge of Çiva as taught by the Guru, is said to be
Çéla, by the noble persons. He who is inclined to that, i.e.,
attached to that Çéla, is regarded as the Çélavän’. (36)

Notes: Whatever the Çaraëa does, all that is dedicated to
Çiva.  ``³eÐelkeÀce& keÀjesefce leÊeoefKeueb MecYees leJeejeOeveced'' (Çiva. P.S. of Çaìkara)
— this is the path of life of the Çaraìa— ‘‘Whatever that I do, all
that is your worship, O Çambhu’’. This is ‘Çivaikaniñöhä’. This is
the ‘Çéla’.  He who is engrossed in that ‘Çéla’ is the ‘Çélavän’.

J³eeK³ee— DeLewJebefJeOeMeerueJeeved MejCe SJe efMeJeefue²wkeÌ³e Fefle
MejCemLeueb meceeHe³eefleõ

Then the author concludes the Çaraëasthala by saying
that the Çaraëa of that type is himself the ‘Çivaliìgaikya’
one who is merged into the Çivaliìga—

efMeJeelceyeesOewkeÀjleë efmLejeMe³eë efMeJeb ÒeHeVees peieleeceOeerMJejced~
efMeJewkeÀefveÿeefnleMeerueYet<eCeë efMeJewkeÌ³eJeeves<e efn

keÀL³eles yegOewë~~37~~
Fefle Þeercel<eìdmLeueye´efïeCee efMeJe³eesefieveecvee efJejef®eles

Þeerefme×evleefMeKeceCeew MejCem³e ®elegëmLeueÒeme²es veece $e³eesoMeë
Heefj®ísoë meceeHleë~~13~~

He who is engrossed in the awareness of his Self as
Çiva, who is of firm will, who has taken refuge in Çiva, the
Lord of the worlds and who is adorned with the ‘Çéla’
marked by the firm devotion to Çiva only, is himself called
Çivaikyavän, one who is in a state of oneness with Çiva.(37)

Here ends the thirteenth chapter dealing with the
four sub-sthalas of the Çaraëasthala in

Çré Siddhäntaçikhämaëi written by Çivayogi Çiväcärya
who is the knower of Brahman

attained through the path of six Sthalas. (13)

J³eeK³ee— efMeJeelceyeesOewkeÀjlees efue²e²%eevewkeÀefveÿë meved peieleece-
OeerMJejb efMeJeb ÒeHeVees j#esefle MejCeb ieleë efmLejeMe³eë efMeJeMejCe³eeso=&{erYetle-
meleerHeefleYeeJeë? ³egkeÌleef®eÊeë efMeJewkeÀefveÿeefnleMeerueYet<eCeë efMeJeefue²wkeÀefveÿe-
ke=ÀefleMeerueeue¹ejJeeves<e MejCeë efMeJeskeÌ³eJeeefveefle yegOewë efMeJeMeeðeÒeJeerCewë
keÀL³eles efn Òeefme×efcel³eLe&ë~~37~~

Fefle MeeruemecHeeovemLeueced~
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Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHejeJeejOegjerCeÞeerceefjleesCìoe³exCe
efJejef®elee³eeb leÊJeÒeoerefHekeÀeK³ee³eeb Þeerefme×evleeefMeKeeceefCeJ³eeK³ee³eeb

$e³eesoMeë Heefj®ísoë meceeHleë~~13~~
This Çaraëa is absorbed in the awareness of Çiva as

himself, i.e., engrossed in the knowledge of the communion
of the Aìga (Jéva) with the Liìga (Çiva); he has taken refuge
in Çiva, 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 Çiva and Çaraëa as the husband and the
wife; he is adorned with the ‘Çéla’ marked with the firm
devotion to Çiva alone, i.e., endowed with an ornament of
Çéla in the form of firm devotion to the Çivaliìga.  Such a
Çaraëa is himself described as one who has oneness with
Çiva by the learned persons, i.e., the persons learned in the
Çaiva-çästras. “Hi’’ is in the sense that it is well known.(37)

Çélasampädanasthala ends.

Here ends the thirteenth chapter in the commentary on
Çri Siddhantaçikhämaëi entitled Tattvapradépikä

written by Çré Maritoëöadärya who is foremost among the
scholars in Vyäkaraëa, Mémäàsä and Tarka. (13)

Notes: This stanza summarises the special features of the
Çaraëasthala.  The Çaraëa is fully engrossed in the awareness of
Çiva as his Self.  His mind is never inclined towards the objects of
senses. He has totally surrendered himself to Çiva. 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 Çiva
and the bliss of engrossment in the intimacy of ‘Satépatibhäva’ is
his ‘Çéla’. When this bliss becomes incessant, he is ‘Äikya‘, in a
state of inseparable ‘samarasa’ with Çiva like water mixed with
water.
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®elego&Meë Heefj®ísoë

SskeÌ³em³e ®elegefJe&OemLeueÒeme²:

DeLeeieml³eÒeMveë~ Deieml³e GJee®esefle õ

leecemel³eeiemecyevOeeefVeoxMee®íeruelemleLee~~1~~
MejCeeK³em³e Yet³eesçm³e keÀLecewkeÌ³eefveªHeCeced~~1~~

Then comes Agastya’s question, i.e., Agastya says —

How is he, who is called Çaraëa owing to the giving
up of relation with ignorance (darkness), owing to the
direction (nirdeça) of knowledge and owing to the virtuous
longing (Çéla) for Çiva, described as ‘Aikya’ (one who has
attained the unity of Aìga and Liìga)? (1)

J³eeK³ee— leceesYeeieefvejekeÀjCeeod %eeveefveoxMeeled leLee MeeruemecHeeo-
veeled MejCeeK³em³e SleeJevcee$esCe keÀLecewkeÌ³eefveªHeCeced efue²e²³eesYexoIeefìlelJee-
efoefle~~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 Çaraëa. How can
we speak of Aikya in his case on this account only, since the
Liìga and the Aìga are subjected to difference? (1)

Notes : The Sanskrit commentator gives ‘Liìgäìgabheda-
ghaöitatvät, as the ground for the question —  ‘katham aikya-
nirüpaëam’. 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 Çaraëa is not at all tenable.  The conditions under which
the aspirant is called Çaraëa, viz., the absence of the darkness of
ignorance, the knowledge of identity between his Self and Çiva
and the virtuous longing for intimacy with Çiva, are enough to
show that the idea of duality is sublated, if not totally eradicated.
Yet the Çaraëa is well on his way to the end in the form of
‘sämarasya’.  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, Äcära-
sampatti, Ekabhäjana and Sahabhojana.

Dem³eesÊejb ooeefle ÞeerjsCegkeÀ GJee®esefleõ
The author gives the answer saying Çré Reëuka said—

ÒeeCeefue²eefo³eesiesve megKeeefleMe³ecesef³eJeeved~~2~~
MejCeeK³eë efMeJesvewkeÌ³eYeeJeveeowkeÌ³eJeeved YeJesled~~2~~

He, the Çaraëa as he is called, who has attained
immence bliss through the contemplation of the Präëaliìga,
etc., becomes Aikya by meditating on his identity with
Çiva. (2)

J³eeK³ee— ÒeeCeefue²eefo³eesiesve yee¿eefue²HetpeeJewcegK³esveevleefue&²Hetpee-
O³eeve³eesiesve megKeefleMe³ebb efMeJemegKeeefleMe³eced Sef³eJeeved ueyOeJeeved MejCeeK³eë
efMeJesve efMeJeefue²sve SskeÌ³eYeeJeveeod SkeÀlJeef®evleveeod SskeÌ³eJeeved efMeJeefue²wkeÌ³e-
Jeeved YeJesled m³eeefol³eLe&ë~ DeLeb YeeJeëõ efue²elceveesYexoes ve mecYeJeefle
ef®eoskeÀªHelJeeled~ veveg ef®eêtHelJesçefHe J³eeqkeÌleYesoesçmleerefle ®esled, G®³eles õ me
peerJeë Heefjeq®íVeef®elÒekeÀeMeªHees Jee? DeHeefjeq®íVeef®elÒekeÀeMeªHees Jee? veeÐeë,
HeefjefceleIeìeefoÒekeÀeMeJeled mJeefJe<e³emJecee$eefveÿlJesve HejefJe<e³eHejmJeªHes<Je-
vOeyeefOejÒee³elJesve ®ew$ees cew$eeod efYeVeë, cew$e½ew$eeod efYeVeë, ®ew$ecenb peeveeefce, cew$ecenb
peeveeceerefle yee¿eeY³evlejevegmevOeeveb ve mecYeJeleerefle, ®ew$eesçnefceefle ÒekeÀeMem³e
levcee$eefveÿlJeeled, cew$emJeªHeleefÜ<e³e³eesjvOeyeefOejÒee³elJeeled, SJeb cew$eesçnefceefle

ÒekeÀeMeë m³eefoefle~ DeLeeHeefjeq®íVeÒekeÀeMelJes lee¢MeÒekeÀeMeÜ³ee²erkeÀejes ve
mecYeJeefle, mesJ³emesJekeÀYeeJeeÐemecYeJeeled, ÒekeÀeMewkeÌ³es keÀefuHeleYesoceeoe³e lelme-
cYeJeeled ÒekeÀeMewkeÌ³ece²erkeÀjCeer³eced, meJee&meJe&Meyo³eescee&³eekeÀe³e&keÀesefìÒeefJeÿ-
lJesveevlejeefuekeÀlJeeled, %elJekeÀle=&lJe³eesjsJe mJeeYeeefJekeÀlJeeefoefle leoskeÀlJeef®evle-
veeowkeÌ³eJeeved m³eeefoefle~~2~~

He who has attained extreme bliss of Çiva through the
contemplation on the Präëaliìga, etc., i.e., through the
worship and meditation on the internal Liìga (the
Präëaliìga) deviating from the worship of the external
Liìga (Sthävaraliìga), is called the Çaraëa.  Such a Çaraëa
becomes the Aikya by virtue of his meditating on his
identity with Çiva, i.e., with the Çivaliìga.  What is intended
here is this:  There is no difference between the Liìga and
the Ätman (Aìga) because they are one in intelligence
(consciousness). It may be objected here that although they
(the Liìga and the Ätman) are uniform in consciousness,
they have mutual difference because they are separate
as individuals. This objection is answered here. Is the
Jéva 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 ghaöa, paöa, 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 Jéva is of limited consciousness).  It is
also not possible to say that the Jéva 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 Jéva is of unlimited consciousness). Hence
one should necessarily admit the ‘aikya’ (oneness) of the
Liìga and the Aìga. The words ‘sarva’ and ‘asarva’, i.e.,
khaëòa (part) and akhaëòa (whole) are of temporary
application as they come within the scope of the effects of
Mäyä.  The ideas of the knower (as onmiscient—sarvajïa)
and the doer (as omnipotent—sarvakartå), are alone
natural. If one cherishes incessantly the idea of oneness
with the Liìga, one would definitely become ‘Aikya’. (2)

Notes : Here again the ‘Bähyaliìga’ referred to in the
commentary should be taken in the sense of ‘Sthävaraliìga’ (the
Liìga installed in the temple) but not in the sense of the
Iñöaliìga, because it is an inseparable unit of the ‘Iñöa-Präëa-
Bhävaliìga’ synthesis. (See also notes on S.S., 12.9). efMeJesvewkeÌ³eYeeJe-
veeowkeÌ³eJeevedõ He is ‘Aikya’ through the meditation on the oneness
of his Self with Çiva.  This meditation is like the cherishing of the
memory of the bee (bhramara) by the worm (kéöa) at all times.
This is known as ‘Bhramarakéöanyäya’ or ‘Dvirephakéöanyäya’:
ieg©oer#eeHeefjÒeeHleefMeJeefue²e²³eesieleë~ efÜjsHeÀkeÀerìv³ee³esve efMeJewkeÌ³eb ÒeeHleJeeved efÜpeë~~ (Ma.Ä.,
ca.pä.,7.3) — ‘‘By virtue of the instruction about the communion
of the Liìga and the Aìga received in the Gurudékñä (initiation
in the hands of the Çréguru), the Véraçaiva (Dvija=twice-born)
attains Çivaikya as per the maxim of the bee and the worm’’.
The same idea is emphasised here: keÀerìes Ye´cej³eesiesve Ye´cejes YeJeefle Oe´gJeced~
ceeveJeeqMMeJe³eesiesve efMeJees YeJeefle efve½e³eeled~~ (Quoted in the Kannaòa
Commentary by N.R. Karibasva Çästrin on S.S., 1921) — ‘‘The
worm definitely becomes the bee by virtue of its incessant

thought about the bee.  Similarly man definitely becomes Çiva by
incessantly thinking about Çiva only.’’ There is no idea of
difference between the Liìga and the Aìga due to the fact that
they are one in consciousness. Here Jéva 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 Jéva 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 Jéva 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
Liìga  and the Aìga. There is only the absolute experience of
non-duality (Advaitänubhüti). This is the experience that is
termed as ‘Aikya’ in the Véraçaiva philosophy (Çivädvaita).  This
is the truth of the Upaniñadic statements ye´ïe Jeso ye´ïewJe YeJeefle
(Muëò.U.,3.2.9) — ‘‘He knows Brahman and becomes Brahman
itself’’, ye´ïeefJeoeHveesefle Hejced (Tai.U., 2.1) — ‘‘The knower of Brahman
attains the Supreme’’ and ye´ïewJe meved ye´ïeeH³esefle (Bå. U., 4.4.6) — ‘‘Being
Brahman, he goes to Brahman’’.

J³eeK³ee— DeLeem³eeefHe mLeueYesoeë meefvle efkeÀefcel³e$eenõ
Then if it is asked as to whether there are sub-Sthalas

of this also, the answer is given here—

SskeÌ³emLeueefceob ÒeeskeÌleb ®elegOee& cegefveHeg²Je~~3~~
SskeÌ³ecee®eejmecHeefÊejskeÀYeepevecesJe ®e~~3~~
menYeespeveefcel³es<eeb ¬eÀceeuue#eCeceg®³eles~~3~~

This Aikyasthala is said to be fourfold, O best among
the sages; they are: 1. Aikyasthala, 2. Äcärasampattisthala,
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3. Ekabhäjanasthala and 4. Sahabhojanasthala. The Special
features of these will be stated in due order. (3)

J³eeK³ee— mHeäced~~3~~    It is clear. (3)

DeLe SskeÌ³emLeuecedõ (41)

J³eeK³ee— ``SkeÀcesJe leÓJel³eefJekeÀuHees veeçefJekeÀuHeesçefHe vee$e keÀe®eve
efYeoeefmle vewJee$e keÀe®eve efYeoeml³e$e efYeoeefceJe cev³eceeveë MeleOee menñeOee efYeVees
ce=l³eexce=&l³egceeHveesefle~ leosleoÜ³eb mJeÒekeÀeMeced'' Fl³egÊejleeefHeveer³eÞegl³evegmeejsCe
efue²wkeÌ³em³e ue#eCeb HeáeefYeë met$ewë ÒeefleHeeo³eefleõ

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 Uttaratäpiné Upaniñad (Nå.U.Tä.U.) which means as
above, the author expounds the special features of the
Aikya in five stanzas—

efJe<e³eevevokeÀefCekeÀeefvemHe=nes efvece&ueeMe³eë~~4~~
efMeJeevevoceneefmevOegceppeveeowkeÌ³eceg®³eles ~~4~~

It is called ‘Aikya’ due to the Çaraëa’s merging into the
great ocean of the bliss of Çiva with his intentions pure and
without desire for even a particle of pleasure arising from
the sense objects. (4)

J³eeK³ee— efJe<e³eevevokeÀefCekeÀeefvemHe=në MeyoeefoefJe<e³eevevoMeerkeÀjs<eg
efJejkeÌleë meved efvece&ueeMe³ees efvece&ueef®eÊeJeevesJe efMeJeevevoceneefmevOegceppeveeled efMeJee-
vevocenemecegês leeoelc³eevegÒeJesMeveeod SskeÌ³eb efue²wkeÌ³emLeueefcel³eg®³ele Fl³eLe¥~~4~~

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 Çaraëa merges
into the great ocean of the bliss of Çiva or enters into the
relation of identity with the great ocean of the bliss of Çiva.
This is the Aikyasthala related to him. (4)

Notes: ``SkeÀcesJe leÓJel³eefJekeÀuHees, Fl³eeefo''õ (Nå.U.Tä.U.,8).  The
essence of ‘Aikya’ is merging into the great ocean of ‘Çivänanda’.
Tai.U. tells about Brahman in terms of ‘Änanda’ — Deevevoes ye´ïesefle
J³epeeveeled (3.6) and mentions the ultimate aim of man in terms of
going and merging into that ‘Änanda’— Deevevob Òe³evl³eefYemebefJeMeefvle (3.6).
This is characterised by ̀ efMeJeevevoceneefmevOegceppeve',  the merging into the
great ocean of ‘Çivänanda’.  The build up to this state is twofold
as ̀ efJe<e³eevevoefvemHe=nlJe' and ̀ efvece&ueeMe³elJe~' 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 (jäòya) because of its
nature of consciousness, free from all untruth because it is
steeped in truth and free from all sorrow (duùkha) because of its
nature of bliss; all that looked true because of ignorance—
ef®eêtHelJeeVe ces pee[îeb mel³elJeeVeeve=leb cece~ DeevevolJeeVe ces ogëKece%eeveeÓeefle mel³eJeled~~
(Ätma. U., 30). Since that ignorance is totally eradicated, every-
thing is the experience of the Superme Truth in the form of
Paraçiva 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— S<eesçm³e Hejce
Deevevo Slem³ewJeevevom³eev³eeefve Yetleeefve cee$eecegHepeerJeefvle~ (Bå. U.4.3.32). — ‘‘This is
Brahman’s Supreme Bliss; all the other beings live with a share
of His Bliss’’.  This is the state in which the Jéva feels that he is—
only the non-dual bliss and the essence of all the intensity of
intelligence and that everything is always Brahman:  DeÜ³eevevocee$eesçnb
ef®eodIevewkeÀjmeesmc³enced~ meJe¥ ye´ïewJe meleleb meJe& ye´ïewJe kesÀJeueced~~(Tejo. U., 6.65).

Ul@FGvRh .v‘ZkbZk FkPns^kSkbQk\kÉkbkE*h 743742 ÌkmlbkákTPl#kBkkYklOkh FkPnRr#kh



J³eeK³ee— veeqvJeocewkeÌ³eb keÀer¢Mem³e mecYeJeleerl³e$eenõ
If it is asked as to what kind of person gets ‘Aikya’, The

answer is given here—

efveOet&leceuemecyevOees efve<keÀue¹ceveesieleë~~5~~
efMeJeesçnefceefle YeeJesve efveª{es efn efMeJewkeÌ³eleeced~~5~~

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 Çiva’. (5)

J³eeK³ee — efveJeeefjleeCeJeeefoceuemecHeke&ÀJeeved keÀue¹jefnleceveesJ³ee-
HeejJeeved efMeJeesçnefceefle HejeceMe&vesve efMeJeefue²wkeÌ³eleeb efveª{es efn Yepe(Je)leerefle
Òeefme×ced~~5~~

He who has set aside the association with the Malas
(impurities) such as Äëava, etc., and whose mental activity
is bereft of all blemishes, becomes steadily stationed in the
communion with Çiva through the realisation of the feeling
that ‘I am Çiva’.  This is, indeed, well known. (5)

Notes: efveOe&tleceuemecyevOeë õ see notes on S.S.,5.52 for the
explanation of the three Malas, viz., Aëavamala, Mäyéyamala
and Kärmikamala. 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’. efve<keÀue¹ceveesieleëõ His mental
activities are totally free from all blemishes.  The blemishes are
the five Kleças, Avidyä, Asmitä, Räga, Dveña and Abhiniveça
and the six enemies of Sptrit (Ariñaòvarga), Käma, Krodha,
Lobha, Mada, Moha and Matsara. The devotee in the stage of
Aikya is totally free from these blemishes. efMeJeesçnb..... efMeJewkeÌ³eleecedõ
The cherishing of the memory of Çiva incessantly, one becomes
Çiva just as a worm becoms a bee by continuously thinking about
it, Bramarakéöanyäya. This ‘Çivaikyatä’ is expressed in the Yo.
Vä. thus:  efJeueerveeMes<eyee¿eeLe&yeg×sjY³eeme³eesieleë~ peerJem³e ye´ïeleeÒeeqHlece&geqkeÌleefjl³eefYeOeer³eles~~

(Quoted in the Kannaòa commentary by N.R.Karibasava
Çästrin, 1921). ‘‘The attainment of ‘Brahmatva’ on the part of
the Jéva 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: ³eesçvleëmegKeesçvlejejecemleLeevle-
p³eexeflejsJe ³eë~ me ³eesieer ye´ïeefveJee&Ceb ye´ïeYetleesçefOeie®íefle~~ (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: mHeMee&vke=ÀlJee yeefnyee&ïeeb½e#eg½ewJeevlejs
Ye´gJeesë~ ÒeeCeeHeeveew meceew ke=ÀlJee veemeeY³evlej®eeefjCeew~~ ³eleseqvê³eceveesyegeqOoceg&efvecees&#eHeje³eCeë~
efJeieles®íeYe³e¬eÀesOees ³eë meoe cegkeÌle SJe meë~~ (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 Präëa and the Apäna 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’’. Çivaikya is
impervious of what is going on outside. His gaze is turned
inwards and concentrated on the Liìga of light in the Äjïäcakra
between the eye-brows. The Präna which moves upwards and
the Apäna which moves downwards are held in equilibrium
through Präëäyama.  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.

J³eeK³ee— DeLe efkebÀ HeM³eVemleer(HeM³eVeemle F)l³e$eenõ
If it is then asked as to what he sees, the answer is

given here—

efMeJesvewkeÌ³eb meceeHeVeef½eoevevomJeªefHeCee~~6~~
ve HeM³eefle peieppeeueb cee³eekeÀefuHeleJewYeJeced~~6~~

He who has attained communion with Çiva 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
Mäyä. (6)

J³eeK³ee— cee³eeMeeqkeÌleHeefjkeÀefuHeleb efJeéeceHeM³eVeemle Fl³eLe&ë~~6~~
He remains impervious of the universe which is

created by Mäyäçakti.  This is the meaning. (6)

Notes: cee³eekeÀefuHeleJewYeJecedõ The world of difference full of
varieties and vagaries of life, is all created by Mäyäçakti.  This is
different from what is called Çuddhamäyä which resides in
the Éçvara and as a result of which the Éçvara himself assumes
many forms as a part of his cosmic play. (See S.S., 5.44,46).
Açuddhamäyä which is charged with  Açuddhopädhi, is called
Avidyäçakti due to which the beings (Jévas) are of many
varieties.  This is the Mäyä which is responsible for the variety of
the world.  This world which is created by  Mäyä, is regarded as
abominable (heya).  It is told that the Präëaliìgin who deems the
world of Mäyä as fit to be relinquished, takes joy in his harmony
with the Liìga which is of the nature of ‘‘Cit and Änanda’’
(consciousness and bliss) (S.S., 12.11). The Supreme Yogin will
be called ‘‘Akäya’’ due to the absence of any relation with Mäyä.
(See S.S., 16.43). In the next two stanzas (7-8), it is described as
to how the ocean of Mäyä disappears in the submarine fire of
Çivaikya (union with Çiva) and as to how all conception of variety
is sublated by the disappearance of Mäyäçakti.

J³eeK³ee— lelkegÀlees ve HeM³eleerl³e$eenõ
If it is asked as to why he does not see it, the answer is

given here—

ye´ïeeC[yegodyegoesÓsoefJepe=cYeer leÊJeJeeref®eceeved~~7~~
cee³eeefmevOegue&³eb ³eeefle efMeJewkeÌ³eJe[Jeeveues~~7~~

The ocean of Mäyä which grows with the display of the
variety of bubbles in the form of worlds and which has the
(thirty-six) principles (from Çiva to Bhümi) as its waves,

merges into the submarine fire in the form of union with
Çiva. (7)

J³eeK³ee— ye´ïeeC[yegodyegoesÓsoefJepe=cYeer ye´ïeC[ªHeyegodyegoeefJeYee&Jesve
JeefOe&<Cegë leÊJeJeeref®eceeved <eìef$ebMeÊeÊJeue#eCeJeeref®eceeved cee³eeefmevOegë efMeJewkeÌ³e-
Je[Jeeveues efMeJeefue²wkeÌ³eªHeJe[Jeeiveew ue³eb ³eeefle~ Deleë keÀejCeeled ÒeHeáeoMe&veb
veeefmle, GHeeoevekeÀejCeveeMeeled keÀe³e&veeMem³eeJeM³ece²erkeÀjCeer³elJeeled~~7~~

The ocean of Mäyä 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
Çiva to Bhümi), disappears in the submarine fire in the
form of Çivaikya. 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: Mäyäçakti has been called here as the Upädäna-
käraëa (material cause) of this world. It is said that Çiva is the
material-cum-instrumental cause (abhinnanimittopädänakäraëa)
of the world. It is said here that Çakti (or Mäyäçakti) is the
material cause. There is nothing paradoxical here. Çakti is
inseparable from Çiva. Thus Çakti who is inherent in Çiva, is the
material cause.  It is because of this that Çiva whom his Çakti
inheres is called the material cause of the world.  Çakti and
Çaktimän (the possessor of Çakti) are one because of their
inseparable relation.  The universe is the ocean of Mäyä of Çiva
and the worlds  appear and disappear in every round of creation
and annihilation.  The thirty-six principles from Çiva to Bhümi
(vide notes under S.S. 1.3) are the waves of that ocean.  When
that Mäyä reverts back to Çiva in the case of the Çivayogin who is
in union with Çiva in the state known as Çivaikya, as has been
presented in terms of the submarine fire which consumes the
ocean with bubbles as well as waves.  The Çivayogin is in a state
of Jévanmukti; see Bhag.  G., 5.24 quoted in the notes under 14.5
above.  It may be noted here that Çivayoga is the churning
(manthana).  The great light in the form of Çivajïäna emerges
through that churning.  That itself is the submarine fire here.
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J³eeK³ee— DeLe leosJe efJeMeo³eefleõ

Then the author elucidates the same further—

cee³eeMeeqkeÌleeflejesOeeveeeq®íJes YesoefJekeÀuHevee~~8~~
DeelcevemleefÜveeMes leg veeÜwleeeqlkeÀefáeefo<³eles~~8~~

Due to the cover of Mäyäçakti, the Self is subjected to
the notion of difference with reference to Çiva.  When that
cover is destroyed, nothing other than non-duality remains
for the Self. (8)

J³eeK³ee— efMeJes cee³eeMeeqkeÌleeflejesOeeveeled ÒemejCeeod Deelcevees peerJem³e
YesoefJekeÀuHevee m³eeled~ leefÜveeMes cee³eeÒemejCem³e veeMes, DeÜwleeled efkeÀáeod F&<eÓsoes
ves<³eles ves®íeefJe<e³eeref¬eÀ³eles~~8~~

Due to the cover, i.e., spread of Mäyäçakti, the Ätman,
i.e., the Jéva has the notion of his difference from Çiva.  But
when that is lost, i.e., when that spreading of Mäyäçakti is
arrested, there is nothing other than non-duality, i.e., not
even the slightest difference is entertained. (8)

Notes: All Jévas are the ‘aàças’ of Çiva. In their original
form they are the same.  It is the Mäyäçakti that acts as a cover
and introduces the notion of difference through her Guëas.
Mäyä first creates the notion of difference between the Jévätman
and the Paramätman.  Then through the charging of the Guëas,
viz.,  Sattva, Rajas and Tamas, Mäyä creates differences among
the Jévas.  Some Jévas are ‘Sättvika’ due to the predominance of
Sattvaguëa.  They are characterised by calmness and restraint.
They stay away from the terrible mundane surroundings.  Some
Jévas are ‘Räjasika’ with the preponderance of Rajoguëa.  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 Jévas are ‘Tämasika’ with the predomi-
nance of Tamoguëa. They have no knowledge of what they are.

They are merged in the mire of ‘saàsära’ (cycle of birth and
death). Countless are the natures of the Jévas due to the
preponderance of one or the other Guëa and the mixture of
Sattva and Rajas, Rajas and Tamas, Sattva and Tamas, and
so on. The Paramätman is pure, formless, free from Guëas,
partless and non-dual.  Why the Jévas who are his ‘aàças’ have
these differences?  The Guëas of Prakåti (Mäyä) 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 Mäyä.  It is due
to Mäyä that the Jévas arise in the Paramätman.  It is due to
Mäyä that the differences are made to appear through the
permutation and combination of Guëas. Disappearance of
difference is the core of an ‘Aikya’.  His mind and intellect are
pure, with nothing else except Çiva as their content. Mäyä is
merged in the Supreme Lustre of Çiva. This is the ‘‘Advaita’’
(non-duality) attained by the Jéva through total surrender to
Çiva without any notion of difference from Him.  It is only those
who surrender themselves to Çiva that cross over the ocean of
Mäyä, as promised by the Bhagavän: ce³³eefHe&leceveesyegef×cee&cesJew<³em³emebMe³eced~
(Bhag. G., 8.7) — ‘‘With your mind and intellect surrendered to
me you will undoubtedly come to me’’.

J³eeK³ee— veveg efMeJepeerJe³eesë HeefleHeMegue#eCeeÞe³eCeeled keÀLeb efkeÀefáe-
ÓsoesçefHe ves<³ele Fl³egkeÌleefcel³e$e ``DenceskeÀes ve ces keÀef½eVeencev³em³e keÀm³eef®eled~
ve leb HeM³eeefce ³em³eenb ve leb HeM³eefce ³ees cece~~'' Fefle osJeerkeÀeueesÊejJe®eveeveg-
meejsCe efMeJeefue²wkeÌ³em³e Òeefme×efMeJeeÜwleb HeáeefYeë met$ewë ÒeefleHeeo³eefleõ

It may be objected as to how can it be said that there is
not even the slightest difference between Çiva and Jéva
when the difference between them as Pati (Lord) and  Paçu
(the bound soul) is evidently known through scriptures.
Here by way of answering this objection, the author
propounds in five stanzas the ‘‘Çivädvaita’’ (unity of the
Self with Çiva) well known in the case of the Çivaikya in
accordance with ‘‘I am one and only one;  no one belongs to
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me nor am I anybody else’s;  I do not see anyone to whom I
belong and I do not see anyone who is mine’’—

HeMeglJeb ®e HeeflelJeb ®e cee³eeceesnefJekeÀefuHeleced~~9~~
leeqmceved Òeue³eceeHeVes keÀë HeMegë keÀes veg Jee Heefleë~~9~~

‘Paçutva’ and ‘Patitva’ are, after all, created by the
delusion of Mäyä.  When that (delusion) is eradicated, who
is the Paçu, and who, on the other hand, the Pati? (9)

J³eeK³ee— mHeäced ~~9~~  It is clear. (9)

Notes : In Çaiva religious systems, Çiva has been spoken as
‘Pati’, the lord and the Jéva is spoken as ‘Paçu’ the bound soul.
On the basis of this Çaiva doctrine, an objection is anticipated
here.  If Çiva and Jéva are clearly distinguished as Pati and Paçu
respectively, how can it be said that there is not even the slightest
difference between them?  This objection is answered according
to Devékälottarapuräëa which says ``DenceskeÀes ve ces keÀef½eled, etc.’’ (D.K.,
49). It is well known that Çiva is ‘‘Çaktiviçiñöa’’, i.e., Çakti is
inherent is Çiva (in other words, inseparably related to Çiva).
When Çiva thinks of creation, his Çakti assumes the form of
Mäyäçakti endowed with three Guëas—Sattva, Rajas and
Tamas.  Due to the operation of this Çakti, Çiva assumes three
forms as Bhoktå, Bhojya and Preraka. (Vide notes under
S.S.,5.37,38 and 39).  Here Bhoktå is the Jéva, Bhojya is the Päça
(bondage) by which the Jéva is called the Pasu and Preraka is
Éçvara who is the Pati.  This difference between Çiva and Jéva in
terms of Pati and Paçu, is thus created due to the operation of
Mäyäçakti.  When the operation of Mäyäçakti is arrested in
the case of the Çivaikya, the difference in terms of Pati and
Päça totally disappears.  Hence, it is said that the Çivaikya is in a
state of ‘advaita’ (non-duality). Kai.U., 24 describes this state:
SJeb efJeefolJee HejceelceªHeb iegneMe³eb efve<keÀueceefÜleer³eced~ mecemlemeeef#eb meomeeefÜnerveb Òe³eeefle
Meg×b HejceelceªHeced~~ õ ‘‘Having thus known the nature of the
Paramätman (as not different from one’s Self), who resides in
the cave of the heart, who is without Kaläs (Präëa, etc., upto

Näma), 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 Çiva) attains the form of the Paramätman.’’
This is described in terms of ‘Liìgäìgasämarasya’  (Çivajévaikya)
in Véraçaiva philosophy.

J³eeK³ee— DeLeem³e mebmeejm³e YesoJeuceerkeÀefveÿmeHe&ªHelJeeled efkeÀce-
m³eew<eOeefce³e$eenõ

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—

IeesjmebmeejmeHe&m³e YesoJeuceerkeÀMeeef³eveë~~10~~
yeeOekebÀ HejceeÜwleYeeJevee Hejceew<eOeced~~10~~

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)

J³eeK³ee— YesoefJekeÀuHeMeeef³evees pe[pe[Yesoë, peerJepeerJeYesoë, peerJe-
pe[Yesoë, pe[séejYesoë peerJeséejYesoë, Fl³esJebªHeHeáeefJeOeYesoefJeefMeäJeuceerkeÀ-
efmLelem³e IeesjmebmeejmeHe&m³e pevevecejCeeefoYe³e¹jm³e mebmeejmeHe&m³e yeeOekeÀ-
ceew<eOeb HejceeÜwleYeeJevee pe[®eslevewkeÌ³eYeeJevesl³eLe&ë~~10~~

‘Bhedavikalpaçäyinaù’ means that (saàsärasarpa)
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: YesoJeuceerkeÀMeeef³eveë (Gen.s.) — This is given as a Viçeñaëa
of ‘ghorasaàsärasarpasya’ (Gen.s.). This Bhedavalméka has
been explained in terms of the anthill of difference in the from of
Bhedapaïcaka. The five bhedas are— (i) pe[-pe[Yeso difference
between one insentient and and another insentient, (ii) peerJe-
peerJeYeso mutual difference between beings; (iii) peerJe-pe[Yeso difference
between the being and the insentient; (iv) pe[-F&éejYeso difference
between the insentient and Lord; and (v) peerke-F&éejYeso difference
between the being and the Lord. [pe[epe[Yesoë and peerJeepeerJeYesoë in the
text of the printed Sanskrit commentary of Maritoëöadärya,
are obviously wrong. They should be read as pe[pe[Yesoë and
peerJepeerJeYesoë~ These readings have been adopted in the present
text]. The reality of this five-fold difference has been advocated
by Çré Madhva : Vide: peielÒeJeenë mel³eesç³eb HeáeYesomeceeqvJeleë~ peerJesMe³eesefYe&oe ®ewJe
peerJeYesoë HejmHejced~~ pe[sMe³eespe&[eveeb ®e pe[peerJeefYeoe leLee~~ (M.Bhä. Tä. 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 ‘‘Saàsära’’, 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 ‘‘Paramädvaitabhävanä’’, i.e., the notion of
Supreme Non-duality.  This ‘‘Paramädvaitabhävanä’’ has been
explained by the Sanskrit commentator as ‘‘Jaòacaitanyaikya-
bhävanä’’, 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

matter and spirit. The matter in that state is subtle and it
becomes one with the spirit. That is the state of the Para-
mätman.  The notion of ‘‘I’’ and ‘‘mine’’ being totally subsided,
the Self (Jéva) remains in that state of the Paramätman losing his
identity like the river in an ocean. This is according to the
Sanskrit commentator.  Paramädvaitabhävanä can as well stand
for universalisation of ‘‘I-ness’’ ‘‘mine-ness’’. Individualistic
(vyañöi) ‘‘I-ness’’ and ‘‘mine-ness’’ lead to bondage, while univer-
salised (samañöi) ‘‘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).

J³eeK³ee— vevJem³e mebmeejm³e Yesoyegef×meceglHeVecenemeeiejlJeeefoceb
kesÀveesHee³esve keÀes Jee lejleerl³e$eenõ

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—

Yesoyegef×meceglHeVecenemebmeejmeeiejced ~~11~~
DeÜwleyegef×Heeslesve mecegÊejefle osefMekeÀë~~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)

J³eeK³ee— osefMekeÀë efMeJeefue²wkeÌ³e Fl³eLe&ë~ efMeäb mHeäced~~11~~
The preceptor means the ‘Çivaliìgaikya’, he who has

become merged into the Çivaliìga.  The rest is clear (11)

Notes: No body can cross ever an ocean without a boat.
Transmigration (Saàsära) is a great ocean. In crossing over
this great ocean, the notion of ‘advaita’ (non-duality) acts as the
boat. The ocean of Saàsära is terrible with lofty tides and
confusing foam.  The Jévas 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 Paramätman alone real. All this
worldly life has been a mere illusion. This is not corret. The
ocean of Saàsära 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 Çiva. This is the ‘‘advaitabhävanä’’ that
acts as a boat to cross this ocean. The difference between the
Jévabhäva and Çivabhäva has been a phase that continues upto
the realisation of ‘‘advaitabhäva’’. This ‘‘advaitabhäva’’ is the
state of Çiva, 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 Çiva on the part of the Self is the boat
to cross over the ocean of Saàsära.  Çve.U. says: leceelcemLeb ³esçvegHeM³eefvle
Oeerjemles<eeb megKeb Meeéeleb veslejs<eeced~ (6.12)— ‘‘It is the wise that have the
vision of Him (Paramätman).  Their’s is the eternal bliss, but not
of others’’. efve<keÀueb efveeq<¬eÀ³eb Meevleb efvejJeÐeb efvej¡eveced~ Dece=lem³e Hejb meslegb oiOesvOeve-
efceJeeveueced~~ (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’’.

J³eeK³ee— veeqvJe³eb mebme=efleë keÀecej#eëef¬eÀ³eekeÀjer keÀeuejeef$eYe&Je-
efle(vleer) kesÀve veM³eleerl³e$eenõ

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—

De%eeveefleefcejesefêkeÌlee keÀecej#eëef¬eÀ³eekeÀjer~~12~~
mebmeejkeÀeuejeef$emleg veM³esoÜwleYeevegvee~~12~~
lemceeoÜwleYeeJem³e meo=Mees veeefmle ³eesefieveeced~~13~~
GHee³ees IeesjmebmeejceneleeHeefveJe=Êe³es~~13~~

The dark (terrible) night in the form of transmigration
which allows the activities of the demon in the form of

desire (Käma) 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)

J³eeK³ee — De%eeveefleefcejesefêkeÌlee De%eeveue#eCeiee{evOekeÀejsCeeslHeVee
meleer keÀecej#eëef¬eÀ³eekeÀjer keÀeceue#eCeje#emeke=Àl³eb kegÀJe&leer mebmeejkeÀeuejeef$eë,
DeÜwleYeevegvee efMeJeeÜwlemet³exCe veM³eleerl³eLe&ë~~12~~ mHeäced~~13~~

‘‘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
Çivädvaita, the non-duality of Çiva (Çivaikatvabhävanä). (12)
It is clear. (13)

Notes : In 14.11 above, the Saàsära has been compared to
an ocean and Advaitabhävanä has been compared to a boat.
Through that analogy of the ocean and the boat, it is taught that
the Jéva can cross over the ocean of Saàsära with the help of a
boat in the form of the non-duality between the Jéva and Çiva.
Here, in 14.12, an analogy of the darkness and the sun has been
introduced. Kälarätri (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 (Käma). Ugrakämapravåtti, inclination towards the fulfil-
ment of all desires with all aggressiveness, is the characteristic
of demons, who deem that Käma is the highest value of life
(Puruñärtha). Bhag. G. says : ef®evleeceHeefjces³eeb ®e Òeue³eevleecegHeeefÞeleeë~ keÀeceesHe-
YeesieHejcee SleeJeefoefle efveef½eleeë~~ DeeMeeHeeMeMelewye&×eë keÀece¬eÀesOeHeje³eCeeë~ F&nvles keÀeceYeesieeLe&-
cev³ee³esveeLe&meáe³eeved~~ (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 (Puruñärtha), 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.

J³eeK³ee— DeLe efMeJeeÜwleeefleMe³ecegkeÌlJee met$eÜ³esvewkeÌ³emLeueb meceeHe³eefleö
Then after having told the greatness of Çivädvaita, the

author concludes the Aikyasthala in two stanzas–

DeÜwleYeeJeveepeeleb #eCecee$esçefHe ³elmegKeced~~14~~
lelmegKeb keÀesefìJe<exCe ÒeeH³eles vewJe YeesefieefYeë~~14~~
ef®eÊeJe=efÊemeceeueervepeieleë efMeJe³eesefieveë~~15~~
efMeJeevevoHeefjmHetÀefle&ce&geqkeÌleefjl³eefYeOeer³eles~~15~~

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 Çivänanda (bliss of non-duality with Çiva) on
the part of the Çivayogin who has the whole world merged
into his mental vision, is called Mukti. (15)

J³eeK³ee— YeesefieYeer jepeYeesefieefYeefjl³eLe&ë~ efMeäb mHeäced~~14-15~~

Fl³ewkeÌ³emLeueced~

‘‘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 Çivädvaitänanda.  It
is the highest bliss which can be experienced by the Yogin, but
never by the Bhogin. Advaitabhävanä is the notion of one-ness

with Çiva.  This is the ‘Brahmabhäva’ as the Muëò. U. says: ‘‘ye´ïe
Jeso ye´ïewJe YeJeefle’’ (3.6.9.) — ‘‘He (Jéva) knows Brahman; he becomes
Brahman itself.’’ This Brahmabhäva is nothing but Änanda-
bhäva, as spoken by the Tai.U.: eDeevevoes ye´ïesefle J³eepeeveeled (3.6.) – ‘‘(He)
realised that Änanda (bliss) is Brahman’’. That bliss which is
born from Advaitabhävanä 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 Çiva by the
Çivayogin, is regarded as Mukti.  The State of the Çivayogin 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.  As long as it is bound by these, i.e., viñayäsakti, the
mind is in bondage and binds the Self.  ‘Merging of the world’
means ‘the merging of the viñayäsakti, i.e., disappearance of the
‘viñayas’ amounting to ‘nirviñayatva’ of the mind.  Such a mind
does not bind the Self.  Bra. B.U. portrays this excellently: ceve SJe
ceveg<³eeCeeb keÀejCeb yevOecees#e³eesë~  yevOee³e efJe<e³eemekeÌleb cegkeÌl³ew efveefJe&<e³eb mce=leced~~ (2)ö ‘‘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
Çivayogin is totally in a state of oneness with Çiva.  Objects of
senses are outside the perview of his mind, which has Çiva as its
content.  The result is the experience of bliss of Çiva.  That is
Mukti of the Çivayogin.

DeLe Dee®eejmecHeefÊemLeuecedö(42)

J³eeK³ee— DeLe ``³eLee jefJeë meJe&jmeeved ÒeYeg*dkeÌles ngleeMeve½eeefHe meJe&-
Ye#ekeÀë~  leLewJe ³eesieer efJe<e³eeved ÒeYeg*dkeÌles ve efueH³eles keÀce&MegYeeMegYew½e~~'' Fefle
efMeJejnm³eJe®eveevegmeejsCe efue¹wkeÌ³em³e meoe®eejmecHeefÊeb ÜeoMemet$ewë ÒeefleHeeo³eefle –

Acärasampattisthala—(42)

Then in accordance with the statement of Çivarahasya,
viz., ‘‘Yathä raviù, 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 Çivaikya in
twelve stanzas—

efMeJewkeÀYeeJeveeHeVeefMeJelJes osnJeeveefHe~~16~~
osefMekeÀes efn ve efueH³esle mJee®eejwë metlekeÀeefoefYeë~~16~~

The preceptor who has attained the state of Çiva
through the contemplation of oneness with Çiva, is
untainted by the observances of ‘Sütakas’, etc., (impurities,
etc.,) as a part of his religious practices, although he is
endowed with a body.  (16)

J³eeK³ee— efMeJewkeÀYeeJeve³ee ueyOeefMeJelJeJeeved osefMekeÀë efMeJeefue²wkeÌ³ees
osnJeeveefHe peerJevcegkeÌleë meved metlekeÀeefoefYeë metlekeÀÒeYe=efleefYeë mJee®eejw mJes®íe®eejwë,
ve efueH³eslesl³eLe&ë~~16~~

The preceptor (Çivaikya) who has attained the state
of Çiva through the notion of oneness with Çiva, although
he has a body (i.e., Jévanmukta, liberated even while alive),
is not attached to his own practices such as ‘Sütakas’
(observance of impurities of birth, death, etc.). (16)

Notes: “³eLee jefJeë meJe&jmeeved ...” (Çiva R.). Çivaikabhävanä consists
in the contemplation that ‘I am Çiva’ – ̀ `Denb ye´ïeeeqmce'' (Bå.U., 1.4.10).
Through this contemplation, the Çivayogin 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 ‘niñkämakarma’, as taught in the
Bhag. G.: keÀce&C³esJeeefOekeÀejmles cee HeÀues<eg keÀoe®eve~ cee keÀce&HeÀuenslegYet&ve& les me²esçmlJe-

keÀce&efCe~~ (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 Kaöha. U. viz., “ve efueH³eles ueeskeÀogëKesve yee¿eë” [5.11]–
“he is not affected by the worldly experiences (ogëKe, megKe, 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 Sütakas as a part of his
religious practices.  (See notes under S.S., 9.43 for discussion on
the relevance of Sütakas for the Véraçaivas).

J³eeK³ee— keÀmceeefol³e$een ö
If it is asked as to why it is so, the answer is given here—

efMeJeeÜwleHeefj%eeves efmLeles meefle ceveeqmJeveeced~~17~~
keÀce&Cee efkebÀ veg YeeJ³eb m³eeoke=Àlesve ke=Àlesve Jee~~17~~

When the knowledge of Çivädvaita becomes firm in
the case of the wise persons (Yogins), what could be
expected of action, whether it is not done or done? (17)

J³eeK³ee— ceveeqmJeveeb efue¹wkeÌ³eefveÿef®eÊeJe=Êeerveeb efMeJeeÜwle%eeves efmLejs
meefle, Deke=Àlesve keÀce&Cee og<keÀce&Cee ke=Àlesve Jee melkeÀce&Cee Jee efkebÀ veg YeeJ³eb m³eeled,
ve efkeÀefáeoefHe m³eeefol³eLe&ë~~17~~

“ceveeqmJeveeb” (the wise, Yogins) means “in the case of
those whose mental inclinations are stationed in the state
of oneness with Çiva (Liìga).”  When the knowledge of
Çivädvaita 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 Çivayogin who has the steady experience of
Çivädvaita 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:
yeesOe³egkeÌlees efJeMeg×elcee efJeefpeleelcee efpeleseqvê³eë~  meJe&YetleelceYetleelcee kegÀJe&VeefHe ve efueH³eles~~  vewJe
efkeÀefáelkeÀjesceerefle ³egkeÌlees cev³esle leÊJeefJeled~ HeM³e_Me=CJevmHe=Meef¡eIe´VeMvevedie®ívmJeHevéemeved~~
ÒeueHeeqvJeme=pevie=ÔCeVegeqvce<eefVeefce<eVeefHe~  Feqvê³eeCeereqvê³eeLex<eg Jele&vle Fefle Oeej³eved~~ (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 Çivädvaita, is not associated (with fruits of
action) even though he might do action (for the guidance of the
people — lokasaìgraha). 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 Bhagavän says: keÀe³esve cevemee
yeg×îee kesÀJeuewefjeqvê³ewjefHe~  ³eesefieveë keÀce& kegÀJe&efvle me²b l³ekeÌlJeelceMeg×³es~~ (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
“kevalaiù” (merely), i.e., without any association of “I-ness’ and’’
“mine-ness” (mamatva). The attitude here is “F&éeje³ewke keÀce& keÀjesefce ve cece
HeÀuee³e” (Çaìkara, 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 (Çiva), does not create anything for himself,
neither the responsibility that ‘I am the doer’ (kartåtva) nor the
objects (such as chariots, pitchers, mansions, etc.,) which are

most wanted by the people, nor any association with the fruits
of action, while it is the “Svabhäva” (Prakåti or Mäyä) that
operates – ve keÀle&=lJeb ve keÀcee&efCe ueeskeÀm³e me=peefle ÒeYegë~ ve keÀce&HeÀuemeb³eesieb mJeYeeJemleg
ÒeJele&les~~ (Bhag. G., 5.14).  It is through the grace of the Lord that
this cover of Mäyä is removed.  As a mark of his grace, the Self is
induced with Bhakti (which is the Anugrahaçakti of Çiva).   After
this “Çaktipäta” the path of Mukti is revealed and through the
ripening of Bhakti into “Samarasabhakti”, the Self attains its
real state of Çivädvaita and remains in its real field of bliss. This
is succinctly stated by the Bhagavän: owJeer ¿es<ee iegCece³eer cece cee³ee ogjl³e³ee~
ceecesJe ³es ÒeHeÐevles cee³eecesleeb lejefvle les~~ (Bhag. G., 7.14) – “This divine Mäyä
is made up of Guëas (Sattva, Rajas and Tamas).  This my Mäyä
is hard to overtake.  Those who have surrendered to me, can
alone cross over this (ocean of Mäyä).”  The Çivayogin who has
surrendered himself to Çiva and who enjoys the bliss of “Çivatva”
is beyond the reach of ‘‘Mäyä.” The Çivayogin who has surren-
dered himself to Çiva and who enjoys the bliss of  “Çivatva” is
beyond the reach of Mäyä. Whether done or not done, the
actions have no relevance to him.

J³eeK³ee— lelkegÀle Fl³e$een ö
If it is asked as to why is it so, the answer is given here—

MecYeesjskeÀlJeYeeJesve meJe&$e meceoMe&veë~~18~~
kegÀJe&VeefHe cenekeÀce& ve lelHeÀueceJeeHveg³eeled~~18~~

The Yogin who is of equal attitude towards everything
due to his state of one-ness with Çiva (Çivädvaita), does not
get associated with the fruits of action even when he does
any great action. (18)

J³eeK³ee— meJe&$e meceoMe&vees ueesäeMcekeÀeáeveeefo<eg meJe&$e meceoMe&veë
efMeJeefue¹wkeÌ³eë MecYeesjskeÀlJeYeeJesve SskeÌ³eYeeJesve cenekeÀce& HeeHeHegC³eªHeb cenekeÀce&
kegÀJe&VeefHe lelHeÀueb veeHveg³eeled~ meJe&m³eeefHe efMeJece³elJesve oMe&veeled leuuesHees
veemleerefle YeeJeë~~18~~
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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 Liìga (Çiva), 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 Çiva in
form, there is no association (of fruits of action in the form
of sin or merit). (18)

Notes : The Çivayogin who is in a state of Çivädvaita, looks
upon everything as Çiva. The notion of difference (bheda-
buddhi) as a clod of mud, a stone, a piece of gold, etc., does not
occur to the Çivayogin, because he has no interest in them either
as a valuable object or a worthless object.  Everything is the same
to him.  Hence he is called “samadarçanaù.”  Bhag. G. portrays
him thus: efJeÐeeefJeve³emecHeVes ye´eïeCes ieefJe nefmleefve~ Megefve ®ewJe éeHeekesÀ ®e HeefC[leeë
meceoefMe&veë~~ (5.18) – “The wise (Yogins) have the same attitude
towards a Brähmaëa who is rich with knowledge and discipline,
a cow, an elephant, a dog or a lowly person.” “Samadarçana” is
inspired by “Advaitabhäva.” The same attitude towards every-
thing is a mental culture which should be brought into practice
with discretion. Remember what Sarpabhüñana Çivayogin has
said : “Baÿasadiradvaitavanu bähyadali manadoÿekobhäva-
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 “FnwJe lewefpe&leë meieex ³es<eeb meec³es efmLeleb ceveë~” (Bhag.
G., 5.19).  This is the state of Jévanmukti of the Çivayogins.  His
attitude is further elucidated in the next stanza —

megke=Àleer og<ke=Àleer JeeefHe ye´eïeCees Jeevl³epeesçefHe Jee~~19~~
efMeJewkeÀYeeJe³egkeÌleeveeb me¢Mees YeJeefle Oe´gJeced~~19~~

To the Yogins who are deeply stationed in the
realisation of one-ness with Çiva, everyone is similar,

whether he is a person with merit, a sinner, a Brähmaëa or
a lowly born. (19)

J³eeK³ee— efMeJewkeÀYeeJe³egkeÌleeveeb meJe&$e efMeJeeYeso%eeve³egkeÌleeveeb efMeJe-
efue²wkeÌ³eeveeb megke=Àleer HegC³eelcee Jee ¢<ke=Àleer HeeHeelcee Jee ye´eïeCees Devl³epees Jee
éeHe®ees Jee me¢Meë meceeveë YeJeefle Oe´gJeb efve½e³eë~~19~~

To those who are endowed with the notion of one-ness
with Çiva, i.e., who are  endowed with the knowledge  of
non-difference from Çiva in everything, in other words
those who are one with the Liìga, everybody is similar or
equal whether he is rich with merit, a sinner, a Brähmaëa
or a lowly-born.  This is certain. (19)

Notes : The Çivaikya in his Jévanmukta 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 Brähmaëa; nor does he
entertain hatred towards a person on the ground that he is Çüdra.
To him everybody and everything have been Çiva only.  This is
elucidated by the Bhagavän : ve ÒeË<³esled efÒe³eb ÒeeH³e veesefÜpesled ÒeeH³e ®eeefÒe³eced~
efmLejyegef×jmebcet{es ye´ïeefJeod ye´ïeefCe efmLeleë~~ (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 Muëò. U. statement –
“ye´ïe Jeso ye´ïewJe YeJeefle” (3.2.9).

J³eeK³ee— veveg efMeJe%eeefveveeceefHe JeCee&ÞeceÒeeHleOecee&ë keÀLeb l³epeveer³ee
Fl³e$eenö

If it is asked as to how are the practices of castes
(varëas) and orders of life (äçramas) to be left out even in
the case of those who have attained the knowledge of Çiva
(the spiritual knowledge), the answer is given here —

Ul@FGvRh .v‘ZkbZk FkPns^kSkbQk\kÉkbkE*h 763762 ÌkmlbkákTPl#kBkkYklOkh FkPnRr#kh



JeCee&Þecemeoe®eejw%ee&efveveeb efkebÀ Òe³eespeveced~~20~~
ueewefkeÀkeÀmleg meoe®eejë HeÀueeYeeJesçefHe YeeJ³eles~~20~~

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)

J³eeK³ee— JeCee&ÞeceÒeeHlewyée&ïeCeeefoJeCe&yéïe®e³ee&ÐeeÞeceÒeeHlewë meoe®eejwë
%eeefveveeb efMeJe%eeefveveeb efkebÀ Òe³eespeveced? ve efkeÀefáelÒe³eespeveefcel³eLe&ë~ kegÀle
Fl³e$eenö ueewefkeÀkeÀmleg meoe®eejes JeCee&Þeceieleefvel³evewefceefÊekeÀmeoe®eejë HeÀuee-
YeeJesçefHe YeeJ³eles efJeOeer³ele Fl³eLe&ë~~20~~

In the case of the enlightened persons, i.e., those
who have realised Çiva as not different from their Self,
what is the use of the practices consequent on their caste
such as Brähmaëa and the order of life such as Brahma-
carya?  It is implied 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 Varëäçrama 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 Çivayogin (who is one with Çiva), the
religious practices consequent on “Varëas” (Brähmaëa, Kñatriya,
Vaiçya and Çüdra) or on the “Äçramas” (Brahmacarya, Gär-
hastya, Vänaprastha and Sanyäsa) 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 (äptakäma).  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: ³eÐeoe®ejefle ÞesÿmleÊeosJeslejes

peveë~ me ³elÒeceeCeb kegÀ©les ueeskeÀmleovegJele&les~~ (Bhag. G., 3.21).  The point is
that those practices have to be observed for guidance of the
people: ueeskeÀme*dûencesJeeefHe mebHeM³eved keÀleg&cen&efme~~ (Bhag. G., 3.20).  Another
point to be noted is that all the practices of Varëas and Äçramas
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 varëa or äçrama.  All those duties are
for the welfare of the society and hence all those are sacred. The
Lord has said: ®eelegJe&C³e¥ ce³ee me=äb iegCekeÀce&efJeYeeieMeë~ lem³e keÀlee&jceefHe ceeb
efJe×îekeÀlee&jceJ³e³eced~~ (Bhag. G., 4.13) – “By way of categorising as per
the “guëas” (Sattva, etc.,) and “karma” (action) the four-Varëa
order is created by me.  Know that I am its maker and at the
same know that I am not the maker”.  Brähmaëa is one who has
the predominence of Sattvaguëa and his actions are çama, dama,
tapas, etc. Kñatriya is one who has the predominence of
Rajoguëa and his actions are çaurya, tejas, etc.  Vaiçya is one
who has the predominance of Rajoguëa with a slight mixture of
Tamoguëa and his actions are kåñi, etc.  Çüdra is one who has the
predominence of Tamoguëa with a slight mixture of Rajoguëa
and his actions are many kinds of services (çuçrüñä).  But when
the Varëa came to be decided on birth (son of a Brähmaëa is a
Brähmaëa, etc.), the ideal situation became reduced to discrimi-
nation, the notion of hierarchy and practice of untouchability.
Véraçaivism 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)

J³eeK³ee— veveg %eeefveveeceefHe MejerjmecyevOem³e efJeÐeceevelJeeled keÀLeb les
Heefjl³epeveer³eeë DekeÀjCes Òel³eJee³eÞeJeCeeefol³e$eenõ

It may be asked as to how they (duties of Varëa,
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 Çrutis, then the
answer is given here —
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efveo&iOekeÀce&yeerpem³e efvece&ue%eeveJeefÚvee~~21~~
osefnJeÓemeceevem³e osn³ee$ee leg ueewefkeÀkeÀer~~21~~

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)

J³eeK³ee— efvece&ueefMeJemebefJeÜefÚvee Hegve©lHeefÊeMe¹eMetv³elJesve efveleje-
ceefleMe³esve oiOeHegC³eHeeHeue#eCekeÀce&yeerpeJeleë efMeJe%eeefveveë Òel³eJee³emecyevOees
veeml³esJe~ oiOeHeìv³ee³esve MejerjerJe Yeemeceevem³e lem³e osn³ee$ee leg keÀj®ejCe-
meáeueveeefoJ³eJeËeflemleg ueewefkeÀkeÀer efJeosnkewÀJeu³eHe³e&vlecevegJele&le Fl³eeqmLejs-
l³eLe&ë~~21~~

‘‘Dehayäträ’’ 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 Çiva 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 ‘päpa’ (sin)
and ‘puëya’ (merit) due to the performance of bad deeds and
good deeds respectively. They are called ‘saàskäras’ 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 Çiva, which is pure
and unmixed with other experiences. In his case, there is no
question of any sin (pratyaväya) if the ‘Varëäçrama’ duties are

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 ‘dagdhapaöanyäya’ 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: ³em³e
meJes& meceejcYeeë keÀeceme¹uHeJeefpe&leeë~ %eeveeeqiveoiOekeÀcee&Ceb leceengë HeefC[leb yegOeeë~~ Bhag. G.,
4.19) — ‘‘Him whose Karman is burnt by the fire of knowledge
and all of whose actions (samärambhäù=karmäëi) 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 (cegOewJe ®ewäecee$eeë –
Çaëkara on Bhag. G., 4.19). These ‘ceñöäs’ are meant for Loka-
saìgraha.

J³eeK³ee— DeLeõ``lem³e leeJeosJe ef®ejb ³eeJeVe efJecees#³esçLe mecHelm³es''
``lem³e Heg$eeo³e GHe³eefvle megËoë meeOegke=Àl³eb efÜ<evleë HeeHeke=Àl³eced'' ``³eLee
Heg<keÀjHeueeMee DeeHees ve eqMue<³evle SJecesJebefJeefo HeeHeb keÀce& ve eqMue<³eles'', ``me
GÊeceë Heg©<eë me le$e He³exefle'' Fefle íevoesi³eÞegl³evegmeejsCenõ

Then in accordance with (i) the Chänd.U.statement
‘‘Tasya tävadeva ciram, etc.,’’ which means ‘‘Of him (who
has the guiding Guru - äcäryavän Puruñaù), there would be
no liberation until his body falls’’, (ii) The Jai. Brä.
statement ‘‘Tasya puträdaya, 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 Chänd.U.viz..  ‘‘Yathä puñkarapaläçä, etc.,’’
and ‘‘Sa uttamaù puruñaù, 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 Puruña par excellance who
transcends all this’’, the author says—

efMeJe%eevemeceeHeVeefmLejJewjei³eue#eCeë~~22~~
mJekeÀce&Cee ve efueH³esle He¨eHe$eefceJeecYemee~~22~~

He who has the firm renunciation attained throuth the
knowledge of Çiva (i.e., knowldege that his Self is Çiva) as
his nature, is not associated with the fruits of his deeds like
the lotus leaf which is not associated with waters. (22)

J³eeK³ee— efMeJe%eeveueyOe¢{Jewjei³eef®eÚë efMeJeefue²wkeÌ³eë mJekeÀce&Cee
mJes®íekeÀce&Cee DecYemee peuesve He¨eHe$eefceJe ve efueH³esle Fl³eLe&ë ~~22~~

He who is merged into the Çivaliìga and who is
marked with firm renunciation, is not associated with the
fruits of his deeds (päpa and puëya) just as the lotus leaf is
not attached to the waters. (22)

Notes: ``lem³e leeJeosJe, Fl³eeefo’’ (Chänd. U., 6.14.2);  ``lem³e Heg$eeo³e
GHe³eefvle, Fl³eeefo’’ Jai. Brä., 1.45-50); ``³eLee Heg<keÀjHeueeMee DeHees, Fl³eeefo’’
(Chänd. U.,4.14.3); ``me GÊeceë Heg©<eë, Fl³eeefo’’(Chänd.U.,8.12.3).  The
Çivayogin (Çivaliìgaikya) is marked with firm renuciation
consequent upon the attainment of the nature of Çiva. Chänd.U.,
6.14.2 gives an enlightening analogy (dåñöänata). A certain
person who has his eyes covered with a band, is taken away from
his Gändhära 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 Gändhära country wherein he resides with happiness.
In the same way, the Jévätman has his eyes covered by the cloth
in the form of delusion (mohapaöa) and is taken from his station
in Çiva to the forest in the form of this body by the thieves in the

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 ‘väta’ 'pitta’, ‘kapha’, blood, fat, flesh,
bones, etc., the Jévätman 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
Jévatman 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 Çiva.  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 Gändhära man, he is secured back to his
original state as Çiva.  In that state of oneness with Çiva, he
remains blissful.  As soon as the body falls off, he is totally free
from all entanglements.  He is Çiva and remains as Çiva for ever.
There is absolutely no pause between the relinquishment of the
body (dehamokña) and the merging into Çiva (satsampatti).
This is an elaboration in the light of  Çaìkara’s commentary on
Chänd.U.6.14.2: lem³e ³eLeeefYenveveb Òeceg®³e Òeye´t³eeosleeb efoMeb ieevOeeje Sleeb efoMeb Je´pesefle me
ûeeceeod ûeeceb He=®ívHeefC[lees cesOeeJeer ievOeejevesJeesHemecHeÐesle, SJecesJesne®ee³e&JeevHeg©<ees Jeso lem³e
leeJeosJe ef®ejb ³eeJeVe efJecees#³esçLe mebHelm³e Fefle~~õ In the case of him (who was
crying like that—see Chänd.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 Gändhära
country’.  Then traversing from one village to another  village
asking the way, the wise person should reach the Gändhära
country.  In the same way a ‘Puruña’ 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
Çiva.  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’’ (Haàsa), who are
above the purview of the (four) Äçramas’’ (atyäçramins) and
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who are bent upon acquiring the knowledge of Vedänta.  This is
called as ‘‘Präjäpatya’’ (The knowldege derived from Prajäpati
—vide Chänd.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 Prajäpati to Indra.  He
who has realised Präjäpatya is the Puruña who is not at all
contaminated by the ‘‘karmaphala’’. ‘‘Padmapatramiva ambhasä’’
is a very illuminating analogy.

J³eeK³ee— ``³eLee Jee³egë megMeerIe´esçefHe cegkeÌlJeekeÀeMeb ve ie®íefle'' Fefle
efveëéeemekeÀeefjkeÀevegmeejsCe efMeJeefue²efveÿm³e meJee&efHe ef¬eÀ³ee efMeJeefue²-
HetpeeªHesefle HeáeefYeë ÒeefleHeeo³eefleõ

In accordance with the statement of the Niùçväsa Kä.,
viz., ‘‘Yathä väyuù, 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 Çivaliìga, all actions
are of the nature of worship of the Çivaliìga—

ie®íbefmleÿved mJeHeved JeeefHe peeûeeved JeeefHe ceneceefleë~
efMeJe%eevemecee³eesieeeq®íJeHetpeeHejë meoe~~23~~

The enlightened person who is ‘Çivaliìgaikya’ is always
engaged in the worship of Çiva (Liìga), whether he is
walking, halting (sitting), sleeping or awake, due to his
absorption in the knowledge of Çiva. (23)

J³eeK³ee— ceneceefleë efMeJeefue²wkeÌ³eë ie®íved iecevemece³es, efleÿved
efmLeeflemece³es, mJeHeved efveêemece³es, peeûeved efJe<e³eoMe&vemece³es meoe efvejvlejb
efMeJe%eevemecee³eesieeled efMeJeevegmevOeevemecyevOeeled efMeJeHetpeeHejë efue²efveÿ
Fl³eLe&ë~~23~~

“Mahämatiù’’ (the enlightened person) stands for
‘‘him who has become one with the Çivaliìga’’. At the time
of walking, at the time of sitting, at the time of sleeping or

at the time of waking (observing the objects), nay,
practically at all times, he is engaged in the worship of Çiva,
due to his firm attachment to the knowledge of Çiva (that
his Self is Çiva), i.e., due to his relation of fusion with Çiva.
The meaning is that he is firmly devoted to the Liëga. (23)

Notes: “³eLee Jee³egë ...” (Niùçväsa Kä.). ‘‘Çivajïänasamäyoga’’
is the internal relation of the Self with Çiva in the form of the
spiritual awareness of Çiva as one’s Self. This relation being
internal, the Çivapüjä 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 Çiva.
It is implied here that when the Çivaliìgaikya is engaged in any
external activity as indicated by ‘‘gacchaàstiñöhan, etc.,’’ he is
engaged in the internal worship of Çiva.  Çaëkara in his Çiva P. S.
has portrayed this very well. (See the preamble to stanzas 25-27
after the next stanza.).

J³eeK³ee— veveg efJe<e³eoMe&vemece³es keÀLeb efMeJeevegmevOeeveefcel³e$eenõ

If it is objected as to how can one have the mental
attunement with Çiva at the time of seeing (experiencing)
the objects of senses, the answer is given here—

³eÐelHeM³eefle meeceesob Jemleg ueeskesÀ<eg osefMekeÀë~~24~~
efMeJeoMe&vemecHeefÊemle$e  le$e  cenelceveë~~24~~

Whatever object the teacher (Çivaliìgaikya) sees
(experiences) with delight in the world, in all that there is
the excellence of the vision of Çiva for the great person. (24)

J³eeK³ee— osefMekeÀë efMeJeefue²wkeÌ³eë, ueeskesÀ<eg ³eÐeÜmleg IeìHeìeefokebÀ
meeceesob Òeerefle³egkeÌleë meved HeM³eefle, le$e le$e leeqmcebmleeqmceved Jemlegefve cenelceveë
efMeJeefue²wkeÌ³em³e efMeJeoMe&vemecHeefÊeë efMeJeeueeskeÀvemecHeefÊeYe&Jesled efMeJeeeflejskesÀCe
HeoeLe&vlejeYeeJeeled ef®evce³elJeyegef×Ye&Jesefol³eLe&ë ~~24~~
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Whatever object the teacher, i.e., the Çivaliìgaikya,
sees with delight such as the pot, cloth, etc., in all those
objects there is the excellence of the vision of Çiva in the
case of the great person who has become one with Çiva,
because there is nothing apart from Çiva to him and there is
the notion of everything as consisting of the the Supreme
Spirit. (24)

Notes: ‘‘Çivadarçanasampatti’’ everywhere is the great
wealth of the Çivaikya. It is the wealth in the form of the
conception that all this is Çiva — meJe¥ KeequJeob ye´ïe~ (Chänd.U.3.14.1).
Pataïjali in his Yo.Sü. has prescribed ‘‘cittavåtti-nirodha’’. In
Çivayoga such a requirement is replaced by the notion of
everything as Çiva. This is the Vedänta way as noted above. All
thought-waves should be consisting of Çiva.  This is in introspect
the conception of all objects as Çiva.

J³eeK³ee— DeLeõ ``Deelcee lJeb efieefjpee ceefleë Heefj®ejeë ÒeeCeeë,
Mejerjb ie=nb, Hetpee les efJe<e³eesHeYeesiej®evee, efveêe meceeefOeefmLeefleë~ meáeejë Heo³eesë
Òeoeq#eCeefJeefOeë mlees$eefCe meJee& efieje, ³eÐelkeÀce& keÀjesefce leÊeoefKeueb MecYees
leJeejeOeveced~~'' Fl³eefYe³egkeÌleJe®eveevegmeejsCe ef$ekeÀjCeMeg×efMeJeefue²HetpeesHe®eejb
ef$eefYeë met$ewë ÒeefleHeeo³eved Dee®eejmecHeefÊemLeueb meceeHe³eefleõ

Then as per the statement of the resolute persons, viz.,
‘‘Ätmä tvam, etc.’’ which means: ‘‘You are the Self, Girijä
(Çakti) 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
Çambhu whatever action I do all that amounts to Your
worship’’, the author propounds in three stanzas the
form of worship of the Çivaliìga which is pure due to the
purity of the three instruments (trikaraëa), namely, body,
speech and mind (käyena, väcä, manasä) and concludes the
Äcarasampattisthala—
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³eÐeeq®®evle³eles ³eesieer cevemee Meg×YeeJeveë~~25~~
leÊeeq®íJece³elJesve efMeJeO³eevecegoeËleced~~25~~

³eeqlkeÀefáeÓeef<eleb ueeskeÀs mJes®í³ee efMeJe³eesefievee~~26~~
efMeJemlees$eefceob meJe¥ ³emceeled meJee&lcekeÀë efMeJeë~~26~~
³ee ³ee ®es<ìe meceglHeVee pee³eles efMeJe³eesefieveeced~~27~~
mee mee Hetpee censMem³e meJe&oe leÃleelceveeced~~27~~

Whatever the Yogin, who is pure in throughts, thinks
through his mind, all that being Çiva in content, is regarded
as meditation on Çiva. (25) Whatever that is spoken in the
world on his own accord by the Çivayogin all that amounts
to prayer dedicated to Çiva because Çiva is of the nature of
all. (26) Whatever action that arises or that might arise in
the case of the Çivayogins, all that amounts to be the
worship of Çiva as they always have their mind consisting of
Him. (27)

J³eeK³ee— Meg×YeeJevees efvece&ueYeeJeveeJeeefvel³eLe&ë~ efMeäb mHeäced~~25~~
mHeäced~~26~~ efMeJe³eesefieveeb efMeJeefue²wkeÌ³eeveeb ³ee ³ee ®esäe keÀe³eef¬eÀ³ee pee³eles,
leÃleelceveeb efMeJeefue²s leeolc³esve ÒeefJeämJeªHeJeleeb les<eeb mee mee ef¬eÀ³ee meJe&oe
censMem³e efMeJeefue²m³e Hetpesl³eLe&ë~~27~~

Fl³ee®eejmecHeefÊemLeueced~
‘‘Çuddhabhävana’’ means ‘‘one who is endowed with

pure thoughts’’. The rest is clear. (25) It is clear. (26) In the
case of Çivayogins, i.e., those who have become one with
Çivaliìga, whatever might be the physical activity, all that
action is always the worship of Çiva for those who have
merged into the Çivaliìga, in the spirit of identity with it. (27)

Äcärasampattisthala ends



Notes : It is already noted that the Çivayogin who has taken to
firm renunciation, remains in ‘saàsära’ without being attached
to it like the lotus leaf in water. If he moves about it amounts to
the circumambulation of Çiva. If he talks something, it amounts
to a prayer to Çiva. If he sleeps, it amounts to meditation on Çiva.
Thus all his physical as well as mental activities amount to the
forms of worship of Çiva. Thus the excellence of the practices of
the Çivaikya (äcära-saàpat) transcend the limits of injunctions
and prohibitions. “Deelcee lJeb efieefjpee ceefleë ...” (Abhi.Va. – Çiva.Mä.Pü.).

DeLewkeÀYeepevemLeuecedõ(43)
J³eeK³ee— DeLeõ``HejsçJ³e³es meJe& SkeÀerYeJeefvle'' Fefle cegC[keÀesHe-

efve<eÜ®eveevegmeejsCe meJee&®eejmecHeefÊeceleë efMeJeefue²wkeÌ³em³e SkeÀYeepevemLeueb
HeáeefYeë met$ewë ÒeefleHeeo³eefleõ

Ekabhäjanasthala—(43)

Then according to the statement of Muëò.U., viz,
‘‘Pare’vyaye sarva, etc’’., meaning, ‘‘Everything becomes
one in the Immuatable Supreme’’, ‘Ekabhäjanasthala’ has
been propounded in five stanzas for the Çivaliìgaikya who
is adept in ‘Sarväcärasampatti’—

efJeéeb efMeJece³eb ®esefle meoe YeeJe³elees efOe³ee~~28~~
efMeJewkeÀYeepeveelcelJeeoskeÀYeepeveceg®³eles ~~28~~

The Çivayogin who ever cherishes mentally that the
world is composed of Çiva is regarded as ‘Ekabhäjana‘
(One who has one resort), because he has a singular resort
in Çiva, i.e., he has Çiva as his one and only refuge. (28)

J³eeK³ee— efue²wkeÌ³em³e efMeJewkeÀYeepeveelcelJeeled efMeJewkeÀeÞe³elJeeod
SkeÀYeepevemLeueefcel³eg®³ele Fl³eLe&ë~~28~~

In the case of the Çivayogin, the state in which he is
regarded as one who has one resort, as he has taken refuge
in Çiva alone, is called ‘‘Ekabhäjanasthala’’. (28)

Notes: ``HejsçJ³e³es meJe& SkeÀerYeJeefvle'' (Muëò.U.,3.2.7). The full
mantra is —ieleeë keÀueeë HeáeoMe Òeefleÿeb, osJee½e meJex Òeefle osJeleemeg~ keÀcee&efCe efJe%eevece³e½e
Deelcee, HejsçJ³e³es meJe& SkeÀerYeJeefvle~~õ ‘‘The fifteen Kaläs such as präëa,
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 Äditya, etc.; the deeds done by the Jévanmukta (which do
not bear fruit) and the Self which consists of special knowledge,
merges completely into the Supreme Immutable One (i.e., Çiva).’’
They become totally one with Çiva with all the distinctions lost
sight of. The Self appears as Çiva 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— HejsçJ³e³esçvevlesç#e³es ........ efMeJes Meevles meJex SkeÀerYeJeefvle
DeefJeMes<eleeb ie®ívl³eskeÀlJeceeHeÐevles peueeÐeeOeejeHeve³e FJe met³ee&efoÒeefleefyecyeeë met³ex, IeìeÐeHeve³e
FJeekeÀeMes IeìeÐeekeÀeMeeë~~ (Çaìkara on the above Mantra). How the
distinctions are totally lost sight of is very well portrayed through
an analogy in Muëò.U.,3.2.8— ³eLee veÐeë m³evoceeveeë mecegêsçmleb ie®íefvle veeceªHes
efJene³e leLee efJeÜeVeeceªHeeefÜcegkeÌleë HejelHejb Heg©<ecegHewefle efoJ³eced~~õ ‘‘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 Puruña (Çiva)
free from his name and form.’’ Such a Çivayogin (Çivaikya) who
has realised that Çiva is one and only resort of not only himself
but also of countless number of Piëòäëòas as well as
Brahmäëòas, is significantly regarded as Ekabhäjana.

J³eeK³ee— veveg efkeÀcevesve YeJeleerl³e$eenõ
If it is asked as to what of it, the answer is given here—

mJem³e meJe&m³e ueeskeÀm³e efMeJem³eeÜwleoMe&veeled~~29~~
SkeÀYeepeve³eesiesve ÒemeeowkeÌ³eceefleYe&Jesled~~29~~

Due to the vision of ‘Advaita’  (non-duality, one-ness) in
one’s Self, the entire world of people and Çiva, there arises
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the communion of all in one and through that the Çiva-
yogin becomes one with the conviction of oneness of
Prasäda. (29)

J³eeK³ee— mJem³e mJeelceveë meJe&m³e ueeskeÀm³e mecemlepevem³e DeÜwle-
oMe&veeled Denefceefle ef®eowkeÌ³eoMe&veeod SkeÀYeepeve³eesiesve SkeÀketÀìlJesve Òemeeow-
keÌ³eceefleë efMeJeÒemeeo SJe mJeÒemeeoë, mJeÒemeeo SJe efMeJeÒemeeoë me SJe
mJeeefleefjkeÌle FJe Yeemeceevem³e efMeJeYekeÌlem³e Òemeeo Fefle ÒemeeowkeÌ³eceefleYe&Jesefoefle
®ejcetefle&HeeoesokeÀÒemeeoeJeefHe efMeJem³e mJem³e ®e ³eesi³eeefJeefle YeeJeë~~29~~

Due to the vision of ‘Advaita’ among one’s own self’,
the entire world, i.e., the entire people and Çiva 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 Prasäda in such a
way as to realise that the Prasäda of Çiva is one’s own
Prasäda, one’s own Prasäda is the Prasäda of Çiva, the
same is the Prasäda of the devotee of Çiva who appears as
different from one’s Self.  The Pädodaka and Prasäda of
the Jaìgama are also fit for Çiva and for one’s Self.  This is
the implication. (29)

Notes: In Véraçaivism, Pädodaka and Prasäda have been
regarded as the ‘phalarüpa-ävaraëas’ among the eight Ävaraëas
(Añöävaraëa).  They are the rewards or fruits obtained as tokens
of grace from the Guru, Liìga and Jaìgama who are regarded as
the Püjya-ävaraëas to be worshipped through the Püjäsädhana-
rüpa ävaraëas, Bhasma, Rudräkña and Mantra. Guru, Liìga and
Jaìgama are three aspects of the Paramätman. Candrä J. Ä.
says— SkeÀcetlexðe³ees Yeeiee ieg©efue&²b ®e pe²ceë~ (kri. pä, 5.15). The Çivayogin
in the Ekabhäjana stage looks upon the Pädodaka and Prasäda
of the Guru, the Liìga and the Jaìgama as one only.  He finds
the Pädodaka and Prasäda of the three as one. This is the
conviction of one-ness of Prasäda. Here we find the Prasäda-
sämarasya, i.e., one-ness of the Prasäda of one’s Self, the Liìga,

the Guru, the Jaìgama, the other Bhaktas and all the devotees
in the world. It may be noted here that the Candra J.Ä. prescribes
that the devotee should conceive the Pädodaka and Prasäda of
one of the three (Guru, Liìga or Jaìgama)  as the Pädodaka and
Prasäda 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 Prasä-
daikyabhäva has been conceptual, while at the Ekabhäjana stage
it is a matter of true realisation. That the Präsäda of all is one
without any semblance of difference. The idea of Prasädaikya in
its spiritual plane stands for calmness of mind derived from the
experience of supreme bliss of Çiva‘s Grace (Prasäda) which
cannot be differentiated from the grace of the Guru and the
Jaëgama. The partaking of the food, etc., offered to the Guru,
the Liìga and the Jaìgama (Prasäda) with the realisation of it as
one, sublates totally the feeling of egoism and brings calmness
and contentment to the Çivayogin at this stage. This Prasä-
daikyabhäva is the natural result of Ekabhäjanatva and it is the
special feature of Ekabhäjanasthala.

J³eeK³ee— veveg efMeJem³e efJeéem³ewkeÀªHelJes le³eesë efmLeefleë keÀLeefce-
l³e$eenõ

If it is asked as to how do they exist if Çiva and the
universe are regarded as one in form, the answer is given
here—

efMeJes efJeéeefceob meJe¥ efMeJeë meJe&$e Yeemeles~~30~~
DeeOeejeOes³eYeeJesve efMeJem³e peieleë efmLeefleë~~30~~

All this universe is in Çiva and Çiva appears every-
where.  The existence of Çiva and the universe is in the
relation of the support and the supported (or of the
container and the contained). (30)

J³eeK³ee— efMeJes efJeéeb efJeéeeqmceved efMeJe Fefle yeerpee¹§jv³ee³esveeOeeje-
Oes³eYeeJesve mecyevOesve meeceejm³esve efMeJem³e peieleë efmLeefleefjl³eLe&ë~~30~~
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The universe is in Çiva and Çiva is in the universe – in
such a relation as conforming to the Béjäìkuranyäya (Maxim
of the the seed and sprouts) and as amounting to Ädhärä-
dheyabhäva (relation of the support and the supported).
Such is the relation of harmony which underlies the
existence of Çiva and the universe. (30)

Notes: In the light of the Çäntimantra of the Éça.U., viz.,
HetCe&ceoë HetCe&efceob HetCee&led HetCe&cego®³eles~ HetCe&m³e HetCe&ceoe³e HetCe&cesJeeJeefMe<³eles~~õ meaning
‘‘That (Paramätman) is absolute and this (world) is absolute; it is
the absolute that emerges from the absolute; by realising the
absolute Paramätman as residing in the absolute world, one
remains as Absolute Çiva himself,’’ it may be asked as to whether
the world is in the Paramätman (Çiva) or the Paramätman (Çiva)
is in the world.  Both can be answered in the affirmative because
we are considering the relation between two absolutes (Pürëas).
When it is said that ‘‘all this universe resides in Çiva’’ the first
alternative is affirmed. When it is said that ‘‘Çiva resides (appears)
everywhere’’ the second alternative is affirmed, as it is supported
by the Çruti ‘‘F&MeeJeem³eefceob meJe&ced'' (Éça U.,1)õ‘‘Whatever is there in
this world, all that is the residing place of the Éça.’’ Both the
affirmations are supported by another mantra in the Éça, U.,viz,
leospeefle leVewpeefle leÎtjs leÜefvlekesÀ~ leovlejm³e meJe&m³e leo g meJe&m³eem³e yee¿eleë~~5~~õ ‘‘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, Çiva) 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—
Bijäìkuranyäya=bijavåkñanyäya. One cannot say whether the
seed comes first or the sprout (tree) comes first. Ädhäraädheya-
bhäva or the relation of the support (äçraya=container) and the
supported (äçrita=the contained) is pressed into service to
explain somewhat intelligibly how the Paramätman (Çiva) and
the universe exist.  The Paramätman is the ädhära (the support,
container) and the universe is the ädheya (the supported,
contained). The Paramätman (ädhära) being all-pervasive, he
has the entire world (ädhära) in him and at the same time he is in

every fibre of everything binding them like a thread and is called
‘‘Süträtman’’.

J³eeK³ee— SJeb ef®eÊewkeÀYeepeveleeb ÒeeHlem³e ceeef³ekeÀYesosve Òe³eespeveb
veemleerl³enõ

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 Mäyä—

ef®eÊewkeÀYeepeveb ³em³e ef®eÊeJe=Êesë efMeJeelcekeÀced~~31~~
veev³eÊem³e efkeÀceslesve cee³eecetuesve Jemlegvee~~31~~

What is the use of this objective world (of difference)
rooted in Mäya in the case of him whose thought-waves
have nothing other than Supreme Consciousness of Çiva as
his one and only resort? (31)

J³eeK³ee— ³em³e efue²wkeÌ³em³e ef®eÊeJe=Êesce&veesJ³eeHeejm³e ef®evcevees-
J³eeHeejªHee %eeqHlejsJe efMeJeelcekeÀceskeÀYeepeveb efMeJemJeªHewkeÀYeepeveb, lem³e
cee³eecetuekesÀve Slesve Yesosve efkeÀced? efkebÀ Òe³eespeveced? ve efkeÀefáelÒe³eespeve-
efcel³eLe&ë~~31~~

In the case of him who is one with the Liìga (Çiva),
whose thought-waves, i.e., mental dispositions, have the
consciousness, which is nothing but the intellect in the
form of mental activity consisting of Çiva as their resort,
i.e., that of the nature of Çiva as their resort, what is the
use of all this difference (diversity) which is rooted in or
born from Mäyä? It means that there is not even the
slightest use. (31)

Notes: the mental activity of the Çivaikya is firmly stationed
in the one and only resort in the form of Çiva who is of the nature
of non-dual existence, consciousness and bliss (advaya-sat-cid-
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änandasvarüpa).  In other words he is not different from Çiva at
all.  He has no existence apart from Çiva, no consciousness apart
from Çiva and no bliss apart from Çiva. Mäyä 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 Çivaikya is nothing but Çiva-consciousness, he does not see
anything else.

J³eeK³ee— veeqvJeob efJeéeb keÀLeb efMeJeelcekeÀefcel³e$eenõ

If it is asked as to how this world is of the nature of
Çiva, the answer is given here—

ef®eled ÒekeÀeMe³eles efJeéeb leefÜvee veeefmle Jemleg efn~~32~~
ef®eoskeÀefveÿef®eÊeeveeb efkebÀ cee³eeHeefjkeÀefuHelewë~~32~~

The Supreme Consciousness (Çiva) reveals this wold.
Without it there is no objective world.  Of what use are the
creations of Mäyä to those whose mind is firmly stationed
in that Supreme Consciousness? (32)

J³eeK³ee— efJeéeb IeìeÐegHeueef#eleefveefKeueÒeHeáeb ef®eled ÒekeÀeMe³eles~
leefÜvee ef®elÒekeÀeMeb efJevee Jemleg IeìeefoJemleg veeefmle~ efJe<e³emeÊJeesHeieces mebefJeosJe
YeieJeleer MejCeefceefle ÒeeYeekeÀje DeefHe cev³evles~ Delees ³eÐeoOeervele³ee Yeemeles,
leÊeoelcekebÀ peuelej²eefoJeefoefle ef®eoskeÀefveÿef®eÊeeveeb cee³eeHeefjkeÀefuHelewë ÒeeHe-
efáekeÀJesÐeHeoeLeswë efkebÀ Òe³eespeveefcel³eLe&ë~~32~~

The Supreme Consciousness (Çiva) 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 Präbhäkara Mémäàsakas say that the divine conscious-
ness (bhagavaté saàvit) is the only resort for the knowledge
of the existence of objects of senses. Hence, the object

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 Mäyä? (32)

Notes: All this objective world of diversity is revealed by the
Supreme Consciousness (Çiva). 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
Çiva (Supreme Consciousness) is of the nature of Çiva and not
different from him.  This is how the world is of the nature of Çiva
and not different from Çiva. To those who are in the state of
Ekabhäjana and who know the truth about the world as not
different from Çiva, the world of diversity which is created by
Mäyä has no relevance at all.

J³eeK³ee— DeLewkeÀYeepevemLeueb meceeHe³eefleõ
Then the author concludes the Ekabhäjanasthala—

Je=efÊeMetv³es mJeËo³es efMeJeueerves efvejekegÀues~~33~~
³eë meoe Jele&les ³eesieer me cegkeÌlees vee$e mebMe³eë~~33~~

The Çivayogin who ever remains (resides) in his heart,
which is free from all operations, which is totally merged
into Çiva and which is free from disturbance, is the one who
is liberated.  There is no doubt about this. (33)

J³eeK³ee— ³eë efMeJe³eesieer Je=efÊeMetv³es J³eeHeejMetv³es efvejekegÀues #eesYe-
jefnles efMeJeueerves  efMeJeefue²wkeÌ³eYetles mJeËo³es meoe Jele&les, me cegkeÌleë peerJevcegkeÌle
Fl³eLe&ë~ De$e mevosnes veemleerl³eLe&ë~~33~~

Fl³eskeÀYeepevemLeueced
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The Çivayogin who resides for ever in his heart which
is free from våtti, i.e., activity, which is not disturbed, i.e.,
without agitation and which is merged in Çiva, i.e., in the
Çivaliìga, 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)

Ekabhäjanasthala ends

Notes: efMeJeueerves mJeËo³esõ It refers to the heart of the Çivaikya
which is merged into Çiva.  Where does Çiva exist? It is certainly
in one’s heart as the ‘‘antarätman’’.  It can be also explained that
when one merges into Çiva, one becomes Jévanmukta.  This is a
state of Supreme Peace. There are no operations of mind.
There are no waves of disturbance. ``leppeueeefveefle Meevle GHeemeerle''õ
This type of peace is portrayed here (vide Chänd.U.,3.14.1).  His
is the peace that is eternal: efvel³eesçefvel³eeveeb ®esleve½esleveeveeced SkeÀes yentveeb ³ees
efJeoOeeefle keÀeceeved~ leceelcemLeb ³eesçvegHeM³eefvle Oeerjeë, les<eeb Meeefvleë Meeéeleer veslejs<eeced~~ (Kaöha.
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 Jévas 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 Ekabhäjana.

DeLe menYeespevemLeuecedõ(44)

J³eeK³ee— DeLe ``Deûee¿eceûee¿esCe Jee³egb Jee³eJ³esve meesceb meewc³esve
ûemeefle mJesve lespemee lemceeogHemebn$ex ceneûeemee³e Jew vecees veceë'' Fl³eLeJe&Þegl³e-
vegmeejsCewkeÀYeepevemLeueefveÿm³e menYeespevemLeueb oMeefYeë mlees$ewë ÒeefleHeeo-
³eefle õ

Sahabhojanasthala—(44)

Then as per the statement of Atha. Çiras U.
(Atharvaçruti), viz. “Agrähyamagrähyeëa, etc.”, meaning
“Salutations to the Mahägräsa (the Supreme Consumer),

i.e., Çiva, 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 Sahabhäjanasthala —

iegjesë efMeJem³e efMe<³em³e mJemJeªHele³ee mce=efleë~
menYeespeveceeK³eeleb meJe&ûeemeelceYeeJeleë~~34~~

The understanding (realisation) of the Guru, the Çiva
and the Çiñya (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)

J³eeK³ee— Þeeriegjesë efMeJeefue²m³e efMe<³em³e ®e mJemJeªHele³ee
mJeelceeYesosve DemcelÒel³e³eeveefleefjkeÌlelJesve mce=efleë meJe&ûeemeelceYeeJelees Ieìes
ce³ee %eeleë, Heìes ce³ee %eeleë, ®ew$ees ce³ee %eeleë, cew$ees ce³ee %eele Fefle efJeéeYeso-
ûemevecesJe mJeªHelJeeled menYeespeveced DevegYetleHeoeLe&m³e Hegveë mJeelceefJeÞeevlelJesve
HejeceMe&veue#eCeb menYeespeveefcel³eLe&ë~~34~~

The understanding of the Guru, the Çivaliìga 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 : “Deûee¿eceûee¿esCe.....” (Atha. Çru.). “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 Çiva, nor the Çiñya (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 Çiva, as it is the fundamental unity embracing everything of
the universe in its blissful arms.  The blissful experiences of the
Çivayogin 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 “Viçva-homasthala”.
It consists in the Çivayogin’s all-pervading bliss with the con-
sumption of all differences. The Çivaikya (Çivayogin) merged
into Çiva who is “Sarvagräsaka” (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.Çiras U., 3.

J³eeK³ee— DeLe efve<keÀ<e&ceenõ
Then the chief point is told —

efMeJeb efJeéeb ieg©b mee#eeÐeespe³esefVel³eceelceefve~~35~~
SkeÀlJesve ef®eoekeÀejs leefoob menYeespeveced~~35~~

One should actually unite Çiva, 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)

J³eeK³ee— mee#eeeq®®eoekeÀej Deelceefve efMeJeb ieg©b efJeéeb ®e SkeÀlJesve
SkeÀªHelJesve efvel³eb meb³eespe³esled~ meb³eespeveb veece DemceêtHeeveefleefjkeÌlelJesve Heje-
ceMe&veb  ³eoefmle  leefoob  menYeespeveced~  De$e ieg©efMeJe³eesjmceêtHeeveefleefjkeÌlelJeeled
mJeelcewkeÌ³esve meb³eespeveb mecYeJeefle, FobªHelJesve Yeemeceevem³e pe[m³e keÀLecee-
lcewkeÌ³emeb³eespeveb mecYeJeleerefle veeMe¹veer³eced, lem³eeH³egkeÌlejerl³eelceefJeÞeevlelJeeled~
Dev³eLee mce=efleve& m³eeled, mebmeejm³eeefHe meefJe<e³elJesvewJeelcemeceJeslelJeeled~~35~~

One should ever unite Çiva, 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
(Çiva, Guru and Universe) as not different from the nature
of “I” (Self). It may be argued that the Guru and Çiva
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 saàsära (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 “aàça” of Çiva, is of the nature
“Sat”, “Cit” and “Änanda”. In his Self of this nature, the
Çivayogin should unite Çiva, the Guru and the Universe as of one
form.  The firm and undoubted conception that Çiva or the Guru
or the Universe is not different from notion of “I”, consisting
of the nature of “Sat-Cit-Änanda”, is Sahabhojana. Here an
objection can be raised:  The experience of one-ness of Çiva 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”
(idaàrüpa) while the latter is “ahaàpratyayavedya” (asmad-
rüpa). 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 “näma” and “rüpa” (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 “saccidänanda-svarüpa” 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.  Saàsära, 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 Çivaikya.

J³eeK³ee— DeLe HegvejefHe efve<keÀ<e&ceenõ
Then the chief point is once again told—

De³eb efMeJees ieg©½ew<e peieosle®®eje®ejced~ ~36~~
Denb ®esefle ceefle³e&m³e veeml³emeew efJeéeYeespekeÀë~~36~~

This is Çiva, 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 “Viçvabhojaka”, i.e., one who
swallows all the world (i.e., difference). (36)

J³eeK³ee— De³eb efMeJeë, S<e ieg©ë mJeeceer, SlelmLeeJejpe²ceelcekebÀ
efJeéeced Denb ®esefle ³em³e yegef×Yexoyegef×vee&efmle, meesçmeew efMeJeefue²wkeÌ³ees efJeée-
YeespekeÀes peieÓsoYe#ekeÀ Fl³eLe&ë~~36~~

This is Çiva, this is the Guru, this is the World consisiting
in the movable and the immovable and my Self — he, i.e.,
the Çivaliìgaikya, who does not have such a conception, i.e.,
conception of difference, is regarded as “Viçvabhojaka”, i.e.,
one who swallows the differences of the world. (36)

Notes: To attain this ‘viçvabhojaka’ or ‘sahabhojaka’ state
one should discard all the differences and stand in one’s own

state. The Çivayogin (Çivaikya) is called ‘viçvabhojaka’ or ‘saha-
bhojaka’ because in his self all the differences have dissolved and
disappeared.  In his all-pervasive “ätmadåñöé” (vision of the Self),
he does not find any difference between his Self and the
Paramätman, between the Paramätman and the Guru, between
the Universe and the Guru; in fact there is absolutely no
difference of his Self from Çiva, 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 ‘bhävas’ enter, swallows up their differences.  In this state
the Yogin experiences the Supreme Bliss. This is the “Samara-
saikyänanda” of the Jévanmukta. This is described as “Amané-
bhäva” (suspension of mental operations) by Gauòapäda:
cevees¢M³eefceob Üwleb ³eeqlkeÀefáelme®eje®ejced~  cevemees ¿eceveerYeeJes Üwleb vewJeesHeHeÐeles~~ (Mäëòükya
Kä. 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
Çiva (Guru, Jaìgama) become suffused into one supreme
intimacy and one spiritual ecstacy.

J³eeK³ee— DeLesleesçefHe efve<keÀ<e&ceenõ
Then the point which is more important than the

former is told here —

Denb Ye=l³eë efMeJeë mJeeceer efMe<³eesçnb ieg©jsJe Jew~~37~~
Fefle ³em³e ceeflevee&efmle me ®eeÜwleHeos efmLeleë~~37~~

I am the servant, Çiva 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)

J³eeK³ee— efMeJeë mJeeceer Denb Ye=l³e S<e ieg©jnb efMe<³e Fefle ³em³e
ceefleYexoyegef×vee&efmle me ®e efMeJeefue²wkeÌ³eë, DeÜwleHeos efJeéeYesoûeemeelcekeÀefMeJee-
Ü³emLeeves, efmLeleë efleÿleerl³eLe&ë~~37~~
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He who does not have such a conception, i.e., the
conception of difference, as “Çiva is the master and I am
the servant, He is the preceptor and I am the disciple,’’ is
the Çivaliìgaikya.  He stands on the plane of non-duality,
i.e., on the plane of one-ness with Çiva who is of the nature
of the swallower of all differences. (37)

Notes: The conception of the Çivaikya is like the one
described here.  Self is Çiva and Çiva 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 Çiva dawns,
this ‘bheda-buddhi’ is totally eradicated and ‘Advayasthiti’
becomes established.

J³eeK³ee— DeLewJebefJeOemenYeespevemecHeVe SJe efJeéenesceerefle keÀL³ele
Fl³eenõ

Then it is said that such a Yogin who is accomplished
in Sahabhojana is called “Viçvahomin” (one who has
offered everything as the oblation) —

Hejenvleece³es mJeelceHeeJekesÀ efJeéeYeemJeefle~~38~~
FovleenJ³enescesve efJeéenesceerefle keÀL³eles~~38~~

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
“Viçvahomin”. (38)

J³eeK³ee— efJeéeÒekeÀeMekeÀs Glke=Àäcetueen¹ejce³es mJeelceeiveew Fovlee-
ªHenJeveêJ³enescesve efJeéenesceerefle keÀL³ele Fl³eLe&ë~~38~~

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,

which is the revealer of the world and which consists of
supreme, fundamental notion of “I”, one comes to be
called “Viçvahomin”. (38)

Notes : Hejenvlee ö See the next stanza and the notes thereon.
It is the same as HetCee&nvlee~

J³eeK³ee— veveg keÌJeemeew Hejenvlesl³e$eenõ
If it is asked as to what is this “Parähantä”, the answer

is given here —

Denb efMeJees ieg©½eencenb efJeéeb ®eje®ejced~~39~~
³e³ee efJe%ee³eles mec³ekedÀ HetCee&nvlesefle mee mce=lee~~39~~

That by which it is properly understood that “I am
Çiva, I am the Guru and I am the World consisting of the
movable and the immovable” is regarded as “Pürëä-
hantä.” (39)

J³eeK³ee— efMeJeesçnb ieg©jnb ®e ®eje®ejb efJeéecenefceefle ³e³ee ef®evle³ee
mec³eiedefJe%ee³eles, De$eö``Òel³eJeceMee&lceemeew ef®eefleë mJejmeJeeefnveer Heje Jeeied
³ee~  DeeÐevleÒel³eeËleJeCe&ieCee mel³envlee mee'' Fefle HeáeefMeKeeMee$eefmLel³ee
osMekeÀeueeÐeekeÀejke=ÀlemebkeÀes®ejeefnl³esve leÜe®ekeÀmekeÀueceele=keÀeCe&¬eÀes[erkeÀjCe-
ue#eCeÒel³eeËleekeÀejnkeÀemebcesueveelcekeÀleovleie&leJesÐemebmkeÀejue#eCeefyevogmHevo-
mHegÀefjleHejeMeeqkeÌleefMeJeelcekeÀlJesve mLetueÒeHeáeeslHeÊesë ÒeekedÀ lelkeÀejCelJesveeC[-
jmev³ee³esve meeceev³eleesçnefceefle He½eeod Dev³eJ³eeefceÞecemJelev$eb YesoeMekeÌ³eeJe-
Yeemeveb Òeefleefyecyeefceefle leuue#eCe³eesiemeec³esve Òeefleefyecyeiel³ee efJeéece³elJesve
mJeelev$³esCe Yeemeceevee HetCee&nvlesefle mce=lesl³eLe&ë~~39~~

That keen understanding (citi) by which it is properly
realised that “I am Çiva, I am the Guru and I am the
Universe consisting of the movable and the immovable’’ is
“Pürëähantä”.  Here, the stand of the Païcaçikhäçästra
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(Virü.pa.) as expressed in “Pratyavamarçätmäsau, 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 Ahantä”.
This understanding of “Ahantä” is not subject to the
limitations of place, time and form (deça, käla, äkära).
When all the letters from “De” to “n ” are brought together
to stand for the combination of all the letters (of the
alphabet), the “makära” 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 ‘‘Ahantä’’ stands for the vibration of the Paräçakti
inherent in Çiva.  That is the vibration of the Paräçakti
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 “Aëòarasa”
(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 Paramätman). 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 “Pürëähantä” of the Çivaikya
or Sarvabhojin. (39)

Notes : ̀ `Òel³eJeceMee&lceemeew, Fl³eeefo (Virü.Pa.,9). – “the notion of the
Supreme I”.  It is the all embracing notion of “I”.  It is called
“Mülähaàkära”.  This “Aham” represents the combination of
the ‘mätåkäkñaras” (letters of the alphabet) from “De''to ̀ `n”,with
the “Bindu” (Anusvära).  Thus it is of the nature of Çiva with the

inherence of Paräçakti (the cause of the world — as it is the
result when the “Bindu” in the form of Çakti, the substance,
vibrates).  Kämik Ä. says : efJeéeeOeejb cenemebefJelÒekeÀeMeHeefjHetefjleced~ Hejenvleece³eb
ÒeengefJe&ceMe¥ Hejcelceveë~~ ³eLee ®evês efmLeje p³eeslmvee efJeéeJemlegÒekeÀeefMeveer~ leLee MeeqkeÌleefJe&ceMe&lcee
ÒekeÀejs ye´ïeefCe efmLelee~~ efyevogveeolcekebÀ meJe¥ peieled mLeeJejpe²ceced~  efyevogë MeeqkeÌleë efMeJees veeoë
efMeJeMekeÌl³eelcekebÀ peieled~~ veeoeOeejce³eb efyevogefye&vÜeOeejefceob peieled~~ (Quoted in the
Kannada com. of N.R. Karibasava Çästrin)– ‘‘The Vimarça
(Vimarçäçakti) of the Paramätman 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
Vimarçäsakti reside in Brahman of this nature (i.e., Sat, Cit and
Änanda Svarüpa).  The entire world consisting of the immovable
and the movable is made up of Bindu and Näda.  Bindu is Çakti
and Näda is Çiva and thus the world is made up of Çiva and Çakti.
This Bindu depends upon Näda and this world depends upon
Bindu.” efJeéeeOeejb........... Hejcelceveë~” (Vide also S.S., 20.33 subse-
quently); “³eLee ®evês ......... ye´ïeeefCe efmLelee~~” (See also S. S., 20.38
subsequently).  “efyevogveeoelcekebÀ..... efceob peieled~~”  (See also Candra J. A.,
kri. pä., 3. 13-14).  Thus ‘‘Parähantä” is the revealer of the world.
The Self which has become one with Çiva consists of Parähantä.
Here, in the conception of the Çivaikya as the “Viçvahomin”, it is
his Self merged into the Supreme Self (Çiva) and grasped in
terms of “Parähantä’’.  That is the fire into which the oblation
has to be offered.  What is the oblation?  The oblation here is
nothing but the Viçva (caräcarätmakaà jagat) which is grasped
in terms of “this” (i.e., idantä). The Sivaikya who offers the
oblation in the form of “idantä” (Viçva) into the fire in the
form of “Parähantä” (svätman), is the ‘‘Viçvahomin.” See the
statement of Vim.  Sähasré which is quoted here: De®ejb ®e ®ejceelceveë
HeHeáeb nefJejeOeejmeceguuemelke=ÀMeeveew~ keÀjCewjyeefnceg&KewëmJekeÀer³ewjLe HetCee&ngeflecegÊeceeb pegnesefce~~
(Quoted in the Kannaòa com. of Çré N. R. Karibasava Çästrin) –
“ I offer as complete oblation in the form of the world consisting
of the immovable and the movable, into the burning “Ädhärägni”
with one’s own instruments of knowledge which are not external.
“Ädhärägni” – Ädhära means the Paramätman (Çiva) who is
the substratum of the world; Agni is the Cidagni, the fire in the
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form of “Cit” (intelligence, consciousness) of the Paramätman.
Accordingly the Çivaikya offers oblation in the form of “idantä”
(caräcarätmakaà jagat) into the fire in the form of the Self
which consists of “Parähantä” and becomes the ‘‘Viçvahomin”.

J³eeK³ee— DeLeeskeÌleue#eCeefJeéenesc³esJe %eeve³e%eoeref#ele Fl³eenõ
Then it is said that the aforesaid “Viçvahomin” is

himself the “Jïänayajïadékñita” (one who is initiated for
the intellectual sacrifice) —

DeeOeejJeÚew ef®eêtHes Yesopeeleb peie×efJeë~~40~~
pegnesefle %eeve³epJee ³eë me %es³ees efJeéenJ³eYegkedÀ~~40~~

The Çivaikya who performs the intellectual sacrifice,
offering the world consisting of differences as the oblation
into the “Ädhärägni” which is of the nature of “Cit” in the
Self, the Paramätman, is the “Viçvahavyabhuk”— one who
eats (enjoys) the oblation in the form of the universe.  (40)

J³eeK³ee— ef®eêdtHes %eevemJeªHes DeeOeejJeÚew Dee%ee®e¬eÀieleJeÚew Yeso-
peeleb cee³eekeÀefuHeleb peie×efJeë ³ees pegnesefle, me efJeéenJ³eYegied efJeéenefJeYeexkeÌlee
%eeve³epJee %eeve³e%eoeref#ele Fefle %es³ees %eelegb ³eesi³e Fl³eLe&ë~~40~~

“Ädhäravahni” is of the nature of intellectual sacrifice.
It is in the form of “Cit”, intelligence (of the Self merged
into the Paramätman). It is the fire in the Äjïäcakra” (?).
He who offers the oblation in the form of the universe which
is consisting in the difference created by Mäyä, in that fire
in the Ädhära (Cit of the Self) is “Viçvahavyabhuk”,
consumer of the world as the oblation. He is the intellectual
sacrificer (offering as oblation all the bhedajïäna or
bhedabuddhi in the intellectual sacrifice). He is fit to be
known as the one initiated for the intellectual sacrifice. (40)

Notes : DeeOeejjÚew ö This is clearly stated in the text as
“Cidrüpa”, i.e., of the nature of Cit (consciousness, intelligence).

This viçeñaëa has been rightly explained by the Sanskrit
commentator as “Jïänasvarüpe”. After this explanation, it is not
clear how it is explained by him as Dee%ee®e¬eÀieleJeÚew~  The Kannaòa
commentator, Çré N.R. Karibasava Çästrin, has explained it as
‘in the fire of knowledge of the Äjïäcakra which has the
designation of mülädhära’.  This again creates more confusion.
Hence it is better to take “Ädhära” as “jagadädhära”, which is
none other than Çiva who is ‘‘Cidrüpa”, and explain the word as
the fire of the knowledge of the Self merged into Çiva.  It refers
to “Cidrüpägni” of the Çivaikya who is Çiva himself. The Çivaikya
is here called “Viçvahavyabhuk” 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 Çivaikya is
called “Jïänayajïadékñita”.

J³eeK³ee— veveg Òel³e#eJeÚew leÜîeefleefjkeÌlekeÀeÿeoew efveef#eHles meefle
leVeeMees ¢M³eles, %eeveeiveew efveef#eHlepeielees veeMeë keÀLeefcel³e$eenõ

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 —

ef®eoekeÀejs HejekeÀeMes HejceevevoYeemJeefle~~41~~
efJeueerveef®eÊeJe=Êeerveeb keÀe Jee efJeée¬eÀceefmLeefleë~~41~~

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)

J³eeK³ee— ef®eoekeÀejs HejekeÀeMes TOJe&ËlkeÀceuekeÀefCe&keÀeefJeJejs Hej-
ceevevoYeemJeefle efvel³eevevoce³eceneefue²eK³eYeeveew efJeueerveef®eÊeJe=Êeerveeb ue³eer-
YetleceveesJ³eeHeejJeleeb efue²wkeÌ³eeveeb efJeée¬eÀceefmLeefleë efJeéeJ³eeHeejJele&veb keÀeefHe
veemleerl³eLe&ë~~41~~
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In the case of those Liìgaikyas 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 “Paramänandabhäsvati” means “in the Sun regarded
as the Mahäliìga which is endowed with eternal bliss’’.
‘‘Paräkäça’’ stands for the subtle hole (vivara) in the
pericap of the upper heart-lotus, in which the “nityänanda-
maya” Mahäliìga is stationed. (41)

Notes: efJeée¬eÀceefmLeefleë ö the sequence of the world order.
Viçvakrama (world order) is the sequence of the evolution of the
world.  In the Véraçaiva philosophy the process of evolution is
from one “Sadvastu” which is called Çaktiviçiñöa Paraçiva:
DeeveeroJeeleb mJeOe³ee leoskeÀced lemcee×ev³eVe Hejë efkeÀáeveeme~  (Åv. 10.129.2) – “That
one breathed without wind by its own power (Svadhä=Svaçakti);
there was no other thing beyond that.” That was called the
Sthala par excellance: SkeÀcesJe Hejb ye´ïe meeq®®eoevevoue#eCeced~ efMeJeleÊJeb efMeJee®ee³ee&ë
mLeueefcel³eengjeojeled~~ meJex<eeb mLeeveYetlelJeeuue³eYetlelJelemleLee~ leÊJeeveeb cenoeoerveeb mLeue-
efcel³eefYeOeer³eles~~ (Anu. S., 2.2-3) — “One and only one Brahman who
is characterised by ‘sat-cit-änanda’.  That is the Çivatattva which
the Çaiva teachers respectfully call as Sthala.  It is called Sthala
because it is the original residing place (sthäna = 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: mJeMeeqkeÌle#eesYecee$esCe mLeueb leod
efÜefJeOeb YeJesled~  SkebÀ efue²mLeueb ÒeeskeÌlecev³eo²mLeueb mce=leced~~ (Ibid. 2.10):  “Merely
through the vibration of its Çakti, the Sthala became two,
Lingasthala being one and Aìgasthala being the other.” Here
the Liìgasthala pertaining to Çiva evolves itself into three as
Bhävaliìga, Präëaliìga and Iñöalinga. The Aìgasthala which
pertains to the Jéva also became three as Yogäìga, Bhogäìga
and Tyägäìga: efue²mLeueb ef$eOee %es³eb leÓsoes JeC³e&les ¬eÀceeled~  ÒeLeceb YeeJeefue²b m³eeod efÜleer³eb
ÒeeCeefue²keÀced~  le=leer³eefceäefue² m³eeefol³esleled ef$eefJeOeb mce=leced~~ (Ibid. 3.5-6); De²mLeueb
ef$eOee %es³ecee®ee³ez: met#ceoefMe&efYeë~  ³eesiee²b ÒeLeceb ÒeeskeÌleb Yeesiee²b leg efÜleer³ekeÀced~  l³eeiee²b leg le=leer³eb
m³eeosJecesJe ef$eOee YeJesled~~ (Ibid. 4.5). When each of them is divided into
two, they become 12 Sthalas.  The Bhävalinga divided itself into

two as Mahäliìga and Prasädaliìga, the Präëaliìga into two as
Caraliìga and Çivaliìga, and the Iñöaliìga into two as Guruliìga
and Äcäralinga.  Thus the Yogäìga became two as Aikya and
Çaraëa, Bhogäìga two as Präëaliìgin and Prasädin and
Tyagäìga two as Mäheçvara 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 “samañöi” (macrocosm)
and “vyañöi” (microcosm) forms.  This is what is known as
“pravåttikrama or vikäsakrama’’ of the world. Then the “vyañöi”
world dissolves into the six Aìgas (Bhakta, etc.,) and the
“samañöi” world merges into the six Liìgas (Acära, etc.). This is
followed by the merging of the six Aìgas into three Aìgas
(Tyägäìga, etc.,) and that of the six Liìgas into three Liìgas.
The three Äìgas merge into one Aìga and three Liìgas into one
Liìga and the two Aìgasthala and Lingasthala get dissolved into
one ultimate Sthala which is Paraçiva-brahman.  This is the
“Nivåttikrama or Upasaàhärakrama’’ of the world. Both these
constitute the “Viçvakrama.” The Çivayogin has lost sight of the
‘‘krama’’ as twelve-six-three-two-one. He resides in the
“Advaya” state of Çiva with Samarasabhakti. When all his
“cittavåttis” are dissolved in the “Paramädvayänanda”, there is
no scope for any conce-ption of “Viçvakrama”. So far as the
Çivaikya is concerned the conception of Viçvakrama 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 “cittavåtti” from
all that “dvaita-vyavahära” and the dissolution of all that in his
“Advayänandänubhüti”, the Çivaikya has no conception of
“Viçvakrama”. It should be noted that the Çivaikya is not at all
tormented by the “dvaita-vyavahära.”

J³eeK³ee— DeLe lem³e menYeespevemecHeVem³e efue²wkeÌ³em³e cegeqkeÌlemJeªHeb
met$eÜ³esve keÀLe³eefleõ

Then the author speaks of the nature of liberation on
the part of the Liìgaikya who has become stationed in the
Sahabhojanasthala, in two stanzas—
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efvejmleefJeéemecyeeOes efve<keÀue¹s ef®eocyejs~~42~~
YeeJe³esuueerveceelceeveb meecejm³emJeYeeJeleë~~42~~
mew<ee efJeÐee Heje %es³ee meÊeevevoÒekeÀeefMeveer~~43~~
cegeqkeÌleefjl³eg®³eles meefÓpe&ievceesnefveJeefle&veer~~43~~

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 (saàsära, 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-
änanda” and this Supreme Knowledge which removes the
delusion of the world (saàsära) is said to be liberation
(mukti) by the enlightened persons. (43)

J³eeK³ee— efveJeeefjlepevevecejCeeefokeÌuesMes oes<ejefnves ef®eoekeÀeMemJeªHes
ceneefue²s, De²MeyoJee®³eceelceeveb mJeªHeneefveJe=ef×J³eeflejskesÀCe mepeeleer³e-
meceevemecejmeYeeJesve ueerveb efmLejefmeef×cevleb YeeJe³esled~ mew<ee meeq®®eoevevomJeªHe-
ÒekeÀeefMeveer Heje efJeÐesefle %eelegb ³eesi³ee peievceesnefveJeefle&veer efJeéeYesoYe´eefvleefveJeefle&veer
HejecegeqkeÌleefjefle melHeg©<ew©®³ele Fl³eLe&ë~~42-43~~

One should contemplate on one’s Self as merged into
the Mahäliìga 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 (svarüpa) 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-änanda”,  deserves to be regarded as
the Supreme Knowledge.  It is regarded as the Supreme

Liberation (Parä 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 Liìgaikya who is in the state of “Sahabhojana”
has lost his identity as his Self, is merged into the Mahäliìga.
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
“Änanda”.  This merging (laya) has been rightly described by the
Sanskrit commentator as (i) mJeªHeneefveJe=ef×J³eeflejskesÀCe and (ii) mepeeleer³e-
meceevemecejmeYeeJesve~  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 Çruti – HetCe&ceoë HetCe&efceob
HetCee&lHetCe&cego®³eleæs~  HetCe&m³e HetCe&ceeoe³e HetCe&cesJeeJeefMe<³eles~~”  (Éça.U., Çäntimantra).
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:
peues peueefceJe v³emleb JeÚew JeefÚefjJeeefHe&leced~  Hejs ye´ïeefCe ueerveelcee efJeYeeiesve ve ¢M³eles~~ (S.S.,
20.61)

J³eeK³ee— DeLee³eb efMeJeefue²wkeÌ³e SJe cees#eue#ceerefveJeememLeeveYetle
Fl³egkeÌlJee menYeespevemLeueb meceeHe³eefle—

Then the author concludes the Sahabhojanasthala by
teaching that this Çivaliìgaikya is the deserving abode for
the stay of riches in the form of Mokña—

YekeÌleeefoOeeceeefHe&leOece&³eesieeled ÒeeHlewkeÀYeeJeë HejceeÓglesve~
efMeJesve ef®eodJ³eescece³esve mee#eeved cees#eefÞe³ees

YeepeveleecegHewefle~~44~~
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Fefle Þeercel<eìdmLeueye´efïeCee efMeJe³eesefieveecvee efJejef®eles
Þeerefme×evleefMeKeeceCeew efMeJeefue²wkeÌ³em³e ®elegefJe&OemLeueÒeme²es veece

®elego&Meë Heefj®ísoë meceeHleë~~14~~
After having attained the state of one-ness with Çiva,

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 (Mokñaçriyaù). (44)

Here ends the fourteenth chapter dealing with
the four kinds of Sthalas of the Çivaliìgaikya in the
Çré Siddhäntaçikhamaìi written by Çré Çivayogin

who is adept in the knowledge of Brahman
attained through the path of Six Sthalas. (14)

J³eeK³ee— ef®eodJ³eescece³esve TOJe&ËlkeÀceueceO³emLeef®eoekeÀeMeªHesCe
HejceeÓglesve Hejcee½e³e&ªHesCe efMeJesve efMeJeefue²sve mJeªHeneefveJe=ef×J³eeflejskesÀCe
meceevemecejmelJesve ueyOewkeÀlJeJeeved efMeJeefue²wkeÌ³ees YekeÌleeefoOeeceeefHe&Oece&³eesieeod
YekeÌleeefomLeueielemeoe®eejmecyevOeeled Òel³e#ecees#eue#c³ee Yeepeveleeced DeeÞe³e-
lJeced GHewefle ÒeeHveesleerl³eLe&ë~~44~~

Fefle menYeespevemLeueced~~
The Çivaliìgaikya who has attained one-ness with Çiva

(i.e., the Çivaliìga), 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 Mokña with the religious practice of the
aforesaid stages or Sthalas such as Bhakta, etc. (44)

Sahabhojanasthala ends

Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCeÞeerceefjleesCìoe³exCe
efJejef®elee³eeb leÊJeÒeoerefHekeÀeK³ee³eeb Þeerefme×evleefMeKeeceefCe-

J³eeK³ee³eeb ®elego&Meë Heefj®ísoë meceeHleë~~14~~

Here ends the fourteenth chapter in the commentary on
Sré Siddhäntaçikhämaëi called

Tattvapradépikä written by Çré Maritoëöadärya
who is the foremost among those who are adept

in Vyäkaraëa, Mémäàsä and Nyäyä (14)

Notes: This stanza portrays the noble path of Ñaösthala and
its culmination in Mokña.  It is a spiritual pilgrimage pursued
through the Upäsanä consisting in the worship of the Liìga-
Synthesis (Iñöa-Präna-Bhäva), the Guru and the Jaìgama, and
the meditation of the Liìga-synthesis as the effulgent core of
one’s Self. Guru, Liìga and Jaìgama along with the three means
of worship, Bhasma, Rudräkña and Mantra and two fruits of
worship, Pädodaka and Prasäda constitute the Añöävaraëa, the
Eight Armours of Faith.  This spiritual path is graduated by the
six stages called Sthalas, viz., Bhaktasthala, Mäheçvarasthala,
Prasädisthala, Präëaliìgisthala, Çaraëasthala and Aikyasthala.
These Sthalas represent the ripeness of spiritual experience
achieved through Upäsanä 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 Çraddhäbhakti (Bhaktasthala) to Samarasabhakti
(Aikyasthala) through the stages of Niñöhä (Mäheçvarasthala),
Avadhäna (Prasädisthala), Anubhäva (Präëaliìgisthala) and
Änanda (Çaranasthala) forms of Bhakti.  During the first three
Sthalas the process of change from the external to the internal
form of Upäsanä sets in.  Then onwards it becomes more and
more internal through Çivayoga and culminates in the Jéva’s
remaining in a state of Jévanmukti until the body falls off.
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DeuHeYekeÌl³eeefHe ³ees cel³e& 9.14
DeJeceeveeÓJesÊem³e 9.65
DeJeceeveevceneIeesjes 9.26
DeJ³ekeÌleb efue²efcel³eeng 12.37
DeMekeÌleb cegeqkeÌleoeves leg 10.11
DeMegÓes Jee efJeMegÓes Jee 8.38
DeMes<epeieleeb nslegë 8.5
Deeefmle meeq®®elmegKeekeÀej 8.3
DemHe=äceomecyevvOees 10.17
DemHe=ädJeeOejcemHeefvo 8.29
Dem³e ceenséejm³eeskeÌleb 10.21
Denb ®esefle ceefle³e&m³e 14.36
Denb Ye=l³eë efMeJeë mJeeceer 14.37
Denb efMeJees ieg©½eenb 14.39
Dee®ee³e&m³eesHeMeevlem³e 9.56
Dee®ee³e¥ %eeveob MegÓb 11.22
DeelcevemleefÜveeMes 14.8
DeelceveesçkeÀle=&YeeJeb ®e 9.83
DeelceYetlem³e osJem³e 10.52
DeelceYeesiee³e efve³eleb 11.11
DeelceMeeqkeÌleefJekeÀemesve 10.66
DeelceejefCemeceglLesve 12.29
Deeoele=oele=os³eeveeb 9.83
Deeefoleë ¬eÀceMees Je#³es 10.7
Deeefoleë HeefjMegÓlJee 8.8
Dee¢leb ye´ïeefJe<CJeeÐew 11.16
Deeoew MejCeceeK³eeleb 13.3
DeeOeejJeÚew ef®eêtHes 14.40
DeeOeejeOes³eYeeJesve 14.30
Deeives³eb Yemcevee mveeveb 8.25
Deeª{Heeflelees %es³eë 9.40
Deejesi³ekeÀejCeb Hegbmee 11.13

Index-1
DekeÀejeefo-MueeskeÀeOee&veg¬eÀceCeer

[Numbers against all Pratékas refer to Pariccheda and Çloka]

De#e³eb HeÀueceeHveesefle 11.62
Deeqivenes$eb $e³ees Jesoe 8.43
DeIeesjeHeeHekeÀeMeerefle 10.59
DeIeesjeHeeHekeÀeMeerefle 10.74
De²efue²mLeueb ®eeLe 12.5
De²efue²er %eeveªHeë 13.2
De²s efue²b meceeª{b 12.43
Dee®eejs cev$emebmkeÀeje 9.62
De®eslevelJeeled He=LJ³eeos 10.53
Depe²ceb leg -eefuue²b 9.61
Depe²ces ³eLee YeeqkeÌle 9.60
De%eeveefleefcejesefêkeÌlee 14.12
De%eeveceefueveb ef®eÊe 13.25
De%eeveje#emeesvces<e 12.31
Del³evleHeeHekeÀcee&çefHe 11.50
DeLeJee HetJe&keÀce& m³eeled 9.39
DeLeJee efMeJeYekeÌleeveeb 9.34
DeefÜleer³eb Hejevevob 8.19
DeÜwleyegef×Heeslesve 14.11
DeÜwleYeeJeveepeeleb 14.14
DeOeces ®eesleces JeeefHe 9.4
Devev³eosJemee¢M³eb 11.34
Deve³eesë mJeeefceYe=l³elJe 10.40
DeveeefoefveOeveb efue²b 12.47
DeveeefocegkeÌlees YeieJee 10.12
Devegie=ÔCeeefle ³euueeskeÀeved 17.5
DeveskeÀpevceMegÓeveeb 9.13
Devesve Heáe³e%esve 9.25

Devesve cetuecev$esCe 8.34
DevlejmLeueYeslesve 11.3
DevlejsCe ieg©b efmeÓ 13.24
Devleie&leb ef®eoekeÀejb 12.13
DevleJee&efmeleef®eÊeeveeb 12.28
Devleëef¬eÀ³eejlem³eem³e 12.21
DevleëHeJevemebmHe=äs 12.24
Devleë <eìd®e¬eÀª{eefve 12.2
DevleëefmLeleb Hejb efue²b 12.9
Devl³epees JeeefHe ceg®³esle 11.72
Devl³epees Jee efMeJes YekeÌleë 11.54
DeVepeeles leg YekeÌlesve 9.74
De$e Meg×îee efn meJex<eeb 11.9
De$eeÐeb meJe&Yeesp³eb 9.71
Dev³e$e MecYeesjefle 10.79
Dev³eelceefJeefoleb 9.20
Dev³esçefHe yenJees cev$ee 8.40
DeHeie®íleg meJe&mJeb 10.22
DeHeefj®ísÐeceYeJeled 12.30
DeHeesjesef#eleleÊJem³e 13.26
DeÒel³e#ees ceneosJeë 9.53
DeyYe#ee Jee³egYe#ee½e 8.36
DeefYeOeeveeefYeOes³elJee 8.6
De³eb efMeJees ieg©½ew<e 14.36
De®e&veb Jevoveb oem³eb 9.2
De®e&³eefvle efMeJeb ueeskesÀ 11.56
DeHe&ef³elJee efvepes efue²s 9.71
DeefHe&lesveeVeHeevesve 10.15

DeemHeolJeeoMes<eeCeeb 8.9
Dee»eveJepe&veb He½ee 10.5
Fefle HeáeÒekeÀejesç³eb 9.24
Fefle ³eef½evle³esefVel³eb 10.56
Fefle ³em³e ceeflevee&efmle 14.37
Fefle ³em³e efmLeje yegef×ë 10.8
FovleenJ³enescesve 14.38
FvOeves<JeeqiveoiOes<eg 11.55
F&éejë meJe&Yetleeveeb 10.10
F&<elmHe=ädJeeOejHegìb 8.28
GkeÌleeefKeuee®eejHeje 9.94
GkeÌlees ceenséejë mee#ee 11.1
GÊeceeb ieefleceeefÞel³e 9.40
GHecev³egë Hegje ³eesieer 8.46
GHee³eceeréejsCeeskeÌleb 8.81
GHee³ees Ieesjmebmeej 14.13
GYe³eelcee efMeJees cev$es 8.22
GceeK³e³ee ceneMekeÌl³ee 12.23
SkeÀ SJe keÀLeb ®ew<e 12.1
SkeÀ SJe efMeJeë mee#ee 9.59
SkeÀlJesve ef®eoekeÀejs 14.35
SkeÀHeg<HeÒeoevesve 9.86
SkeÀYeepeve³eesiesve 14.29
SkeÀe efMeJesve efveefo&äe 10.35
Sleoefmle Ü³eb ³em³e 12.43
SleVeeceeJeuecyesve 8.12
Sleeefve veeceOes³eeefve 8.23
Sles<Jeslesve efJeefOevee 8.33
Slew³eg&keÌlees cene³eesieer 13.16
SJecee®eejmeb³egkeÌlees 9.50
SJeb veJeefJeOeb ÒeeskeÌle 10.6
SJeb veJeefJeOee YeeqkeÌleë 9.3
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SJebefJeOewYee&JeMeg×w 12.20
S<e cev$ees ceneMeeqkeÌle 8.41
SskeÌ³ecee®eejmecHeefÊe 14.3
SskeÌ³emLeueefceob 14.3
ßkeÀejHetJeex cev$eesç³eb 8.17
keÀLeces<e Òemeeoerefle 11.1
keÀLeces<e meceeefoä 13.1
keÀLeb ceÊeiepeeved 11.53
keÀLeb efJe%ee³eles ueeskesÀ 11.29
keÀce&Cee eEkeÀ veg YeeJ³eb 14.17
keÀce&Cee cevemee Jee®ee 11.46
keÀce&ÒeOeev³e³eesiesve 12.2
keÀece¬eÀesOeceneceesn 13.17
keÀejCeb meJe&ueeskeÀeveeb 11.28
keÀeÿs<eg JeefÚoiOes<eg 10.37
eEkeÀ HetJe&keÀeefuekewÀOe&cezë 10.32
efkeÀcev³ewOe&ce&keÀefueuewë 10.24
efkeÀefcen yengefYe©keÌlew 8.49
eEkeÀ Jee HeÀueb ve efme×îesle 11.44
eEkeÀ Jesowë eEkeÀ leleë 11.48
kegÀìerYeeJeeod ³eLee 10.68
kegÀlemleceesefJekeÀejeë 13.21
kegÀJe&VeefHe cenekeÀce& 14.18
kesÀve Jee Oece&Yesosve 10.1
kesÀJeueb menpes oeves 10.2
kewÀueemes cevojs 10.74
kewÀJeu³ekeÀuHelejJees 13.27
keÀes Jee met³e¥ efJevee 13.23
¬eÀceeuue#eCecesles<eeb 11.5
¬eÀceeuue#eCecesles<eeb 13.4
#eceeçefYe<eskeÀmeefueueb 12.16
#eeefvleë keÀe©C³emecHeefÊeë 13.15

ef®eoevevoce³es efue²s 12.11
ef®eoskeÀefveÿef®eÊeeveeb 14.32
ef®eoskeÀYeepeveb ³em³e 14.31
ef®evle³eved Ëo³eecYeespes 8.25
ef®evce³es Mee¹js 10.26
®eesjlJeJeoefHe mLeeCeew 10.70
ísoves keÀce&cetuem³e 12.30
peieo²s Heefjûemles 10.15
pe²ces ®e leLee efvel³e 9.58
peveveeslLeb ce=leeslLeb 9.43
pevcewJe pevce veev³es<eeb 11.64
peHeefle HejceYekeÌl³ee 8.49
peHemleg ef$eefJeOeë ÒeeskeÌlees 8.27
peHeë Heáee#ejeY³eemeë 9.23
peHeeefo Jeeef®ekeÀer mesJee 9.16
peHesled Heáee#ejerceslee 8.33
peHesled Heáee#ejerefJeÐeeb 8.1
peHesled meceeefnlees YetlJee 8.24
peHesosleeb ceneefJeÐeeb 8.26
peeefleYesob ve kegÀJeeale 10.38
peevevl³eefleMe³eeod 11.36
pee³eles nbme³eesueexHee 8.20
efpe%eemee efMeJeleÊJem³e 13.30
efpelekeÀecee efpele¬eÀesOee 11.39
pegnesefle %eeve³epJee ³eë 14.40
%eeles Heáee#ejercev$es 8.3
%eeles efMeJes peievcetues 8.3
%eelJee ³eë melele 12.44
%eevece²efceefle Òeeng 12.42
%eeveeeqivevee onsled meJe¥ 12.29
%eeefveveeb ³eesie³egkeÌleevee 12.8
%eevesefvê³eeefCe HeáeeefHe 8.14

#eerjeeqyOeefjJe efmevOetveeb 13.28
ie²ece=leb Heefjl³ep³e 13.7
ie®íbefmleÿved mJeHeved 14.23
ievOeë meceeefOemecHeefÊe 12.17
ievOeJe&HegjJeod 10.71
ieYe&mLees pee³eceevees Jee 11.72
ieg©lJeeled meJe&Yetleeveeb 9.72
ieg©YeeqkeÌleefJenervem³e 11.24
ieg©ceenelc³e³eesiesve 11.25
ieg©ªHees ceneosJees 11.19
ieg©jsJe Hejb leÊJeb 13.23
ieg©jsJee$e meJex<eeb 11.19
ieg©efue²eefoceenelc³e 11.57
ieg©efue²eefoceenelc³e 11.67
ieg©efMe<³emeceeª{ 11.35
iegjesjY³e®e&vesveeefHe 9.51
iegjesje%eeb ve ue«sle 9.57
iegjesefue&²m³e ceenelc³e 11.45
iegjesë efMeJem³e efMe<³em³e 14.34
ie=ns ³eeqmceved Òemetlee 9.45
ie=¿eles ³eefo YekeÌlesve 9.42
Ieesjmebmeejefleefcej 11.38
IeesjmebmeejmevleeHe 11.39
IeesjmebmeejmeHe&m³e 14.10
®ekeÀesjmle=ef<eleë 13.9
®eC[es ³eLee Hegje YekeÌl³ee 11.50
®ece&Hee$es peueb 9.42
ef®eÊeJe=efÊemeceeueerve 14.15
ef®eled ÒekeÀeMe³eles efJeéeb 14.32
ef®eoekeÀejb Hejye´ïe 12.8
ef®eoekeÀejs HejekeÀeMes 14.41
ef®eoevevoce³eë 12.34

%ee³eles efue²cesJewkebÀ 12.45
p³eeseflece&³eceefveoxM³e 11.29
p³eeseflece&³eb Hejb efue² 12.39
leleë efMeJes ³eLee YeeqkeÌle 11.24
lelees efveoxMecegefÎäb 13.4
lelees YekeÌlem³e ceenelc³eb 11.5
lelees efue²ÒeMebmee ®e 11.4
lelkegÀueb efn meoe Meg×b 11.66
leÊeeq®íJece³elJesve 14.25
leÊeled meceH³e& osJee³e 11.11
leÊeled mJeerkeÀej³eesiesve 11.17
leÊe=Hl³ee levce³eb 9.91
lelÒeeCeefue²cegefÎäb 12.7
le$e ÒeeCeeved efJene³eeefHe 9.35
le$emLeb YeeJe³es®ícYegb 12.27
le$ee»eveb ve keÀle&J³eb 10.48
lelmeecejm³eefJe%eeveeled 12.12
lelmegKeb keÀesefìJe<exCe 14.14
leled meesHeeefOekeÀceeK³eeleb 9.81
leLee ieg©Jejs kegÀ³ee& 9.52
leLee iegjesë ÒemeeoeVeb 11.18
leLee%eeue«vesveeefHe 9.57
leLee Heáee#ejercev$ee 8.2
leLee Heáee#ejes cev$eë 8.13
leLee ÒemeeomJeerkeÀejeod 9.77
leLee ÒemeteflekeÀe³eeM®e 9.44
leLee Yetc³eeefoªHesCe 10.72
leLee efMeJeeled He=efLeJ³eeb 10.48
leLee efMeJeelcevees 9.67
leLee efMeJeeled meceglHeVeb 10.67
leLee efMeJeevegjeiesCe 13.34
leLee mJekeÀer³eYekeÌles<eg 10.75
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leo#e³eefceefle ÒeeskeÌleb 9.64
leoefOeÿele=YeeJesve 10.51
leovevlemegKeb ÒeeH³e 13.12
leov³eefJecegKeë meesç³eb 13.5
leoefYeVele³ee Yeeefle 10.69
leomep%es³eªHelJee 12.36
leoeÜwlemeceeHeefÊe 10.43
leoeÒeYe=efle YekeÌleesçmeew 9.28
leoe ceenséejë ÒeeskeÌlees 10.3
leoejY³e efMeJemle$e 10.45
leoemekeÌlecevee ³eesieer 13.11
leoemekeÌleceveesJe=efÊe 13.33
leoskeÀleevelee efmeef×ë 12.23
leoskeÀYeeJeceveveeled 12.24
leosJe leg mJemebJesÐe 9.20
leosJe efue²b efJe%es³eb 11.26
leosJe meoveb HegC³e 11.42
leosJeb meJe&keÀeueb leg 11.10
leêtHeefue²efJe%eeveer 12.3
leÜjb pe²ceb efue² 9.61
levegjerMem³e ®eelcee³eb 10.53
leHeë keÀce& peHees O³eeveb 9.21
leceescetuee efn me¡eelee 13.20
le³eesvee&efmle efYeoe 9.51
lemcee®íleiegCeesHeebMegë 8.31
lemceeeq®íJece³eb 10.69
lemceeÊeHeebefme ³e%ee½e 8.37
lemceeled meJe&Òe³elvesve 9.63
lemceeled meJe&Òe³elvesve 9.92
lemceeled meJe&Òe³elvesve 10.38
lemceeled meJe&Òe³elvesve 10.62
lemceeled meJe&Òe³elvesve 13.12

ogue&Yee HeeefHeveeb ueeskesÀ 9.3
ogue&Yee efn peiel³eeqmceved 13.27
ogue&Yee efn efMeJes YeeqkeÌleë 11.47
osefMekeÀes efn ve efueH³esle 14.16
osefnJeÓemeceevem³e 14.21
êgceeCeeefceJe YeêÞeer 13.29
Üejb %eeveeJeleejm³e 11.14
Oece& SJe mecemleeveeb 13.64
Oecee&®eejmLeueb 13.4
Oe=leÞeerYetefle©êe#eë 8.1
O³eeveb efMeJem³e ªHeeefo 9.24
efOe´³eles ³esve me ieg©ë 9.54
ve leVewJesÐeceMveer³ee 9.31
ve le³eesjvlejb kegÀ³ee&od 11.21
ve lem³e efve<ke=Àefleë 9.37
ve lem³e metlekebÀ 9.43
ve leejkeÀe ceneefue²s 12.38
ve HeM³eefle peieppeeueb 14.6
veceë Meyob Jeosled HetJe¥ 8.7
ve ³eesefve³ev$eHeer[e 9.15
vejkebÀ mJeie&cekeÀjesled 8.45
veJekebÀ efue²keÀesìerveeb 11.16
ve met³eex Yeeefle le$esvog 12.38
ve mHe=MesVewJe Jeer#esle 9.37
veefn mLeeJejefue²eveeb 9.33
veeVelees³emeceb oeveb 9.48
veev³eled lem³e efkeÀceslesve 14.31
veev³eosJee®e&keÀeved 9.32
vee®e&³esov³eosJeebmleg 9.31
veeJecev³esle kegÀ$eeefHe 9.65
veeefmle ®es®íe¹jer 11.48
vee»eveb ve efJemeie¥ 10.49

efvepeªHeefceefle O³eeveeled 12.41
efvel³eefme×e YeJevl³esJe 11.73
efvel³eefme×sve osJesve 11.12
efvel³eb efve³ecemecHeVeë 8.34
efvel³eb Yeeefle lJeoer³es<eg 10.76
efvel³eb Yeeefme leoer³emlJeb 10.59
efvel³eb mevlees<e³egkeÌleevee 10.76
efvel³eevevoefMeJeÒeeeqHle 10.28
efveoeve%eb efJevee JewÐe 13.24
efveOeeves cenefle ÒeeHles 13.6
efvejmleYesomeÓeJes 10.71
efvejmleceoveesvces<ees 10.18
efvejmleefJeéemecyeeOees 14.42
efvejm³evles leceesYeeJeeë 13.13
efvejeke=Àl³e leceesYeeieb 13.22
efve©HeeefOekeÀef®eêtHe 9.93
efve©HeeefOekeÀceeK³eeleb 9.82
efvejesOogb ve #eceb keÀce& 11.53
efveo&iOekeÀce&yeerpem³e 14.21
efveefo&M³eles leg ³ep%eeveb 13.22
efveoxM³e³eesieeoe³ee&Ceeb 13.30
efveOet&leceuemecyevOees 14.5
efveOe&tleceuemebmHeMee& 11.37
efvece&cees efvejn¹ejes 10.17
efvece&uewmlelHejwOee&³e¥ 9.75
efvecee&u³eb leÊeg MewJeeveeb 11.7
efvecee&u³eb efvece&ueb Meg×b 9.75
efveJeejCemecegÐeesieer 10.19
efve<keÀue: mebefJeoekeÀejë 8.22
efve<keÀuees efn ceneosJees 11.20
efveëmHe=ne efvejn¹eje 11.40
vewlelmee#eevcensMeesç³eb 10.50

lemceeov³e$e efJecegKeë 10.55
lemceeoÜwleYeeJem³e 14.13
lemceeosleVe efYeÐesle 10.63
lemceeos<e meceeK³eeleë 17.5
lemceeod ieg©b ceneosJeb 9.78
lemceeVeeefmle Hejb 9.89
lemceeefVeëÞes³emeÒeeHl³ew 11.23
lemceevceenséejes 9.48
lemceevcegK³elejb 8.11
lemceeefuue²b Hejb ye´ïe 12.41
leeqmceved Òeue³eceeHeVes 14.9
lemcew oÊeb leg ³eeqlkeÀefáe 9.87
lemcew efveJesefoleb meJe¥ 9.72
lem³e Yeemee meJe&efceob 12.39
lem³e Jee®ekeÀcev$eesç³eb 8.5
lem³eeefYeOeevecev$eesç³e 8.6
leeefve meJee&efCe Jemletefve 8.16
leeHe$e³ecenejesie 11.13
leecemel³eeiemecyevOee 14.1
le=CeJevcev³eles 10.13
le=eqHleb kegÀ³ee&led meoekeÀeueb 9.92
les<eeceslewJe´&lewvee&efmle 8.36
les<eeb leg efMeJeefvecee&u³e 9.73
les<eeb cenelceveeb nmles 10.23
l³epeved ceenséejes 10.31
oÐeeÊesY³eë meceeoÐeeled 9.49
oeveb kegÀ³ee&od ³eLeeMeeqkeÌle 9.79
oeveb leg ef$eefJeOeb ÒeeskeÌleb 9.87
oeveeled mJeCe&menñem³e 9.86
ogue&Yeb HeeHeef®eÊeeveeb 11.15
ogue&Yeb ceeveg<eb ÒeeH³e 11.65
ogue&Yeb efn efMeJe%eeveb 11.41
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vewce&u³eb cevemees efue² 11.6
vewJe mee MekeÌ³eles ÒeeHlegb 9.12
HeáeOee keÀL³eles meefÓë 9.21
HeáeOee HeáeOee ³eeefve 8.16
Heáeye´ïeeefCe HeáeeefHe 8.15
HeáeYetleeefve meJee&efCe 8.14
Heáee#ejpeHem³ewles 8.43
Heáee#ejpeHeesÐeesieer 9.1
Heáee#ejb meceg®®ee³e& 8.44
Heáee#eje®e&vem³ewles 8.37
Heáee#ejerefceceeb efJeÐeeb 8.24
Heáee#ejeR meceg®®ee³e& 8.42
Heáee#ejsCe cev$esCe 8.21
Heáee#ejesHeosMeer ®e 9.41
HeefleJe´lee³ee ³e®íerueb 13.34
HeeEle efJevee ³eLee m$eerCeeb 13.35
Heefleë mee#eevceneosJeë 10.42
He$eMeeKeeefoªHesCe 10.72
He$eb Heg<Heb HeÀueb lees³eb 11.17
he¨eheer"s meceemeerveb 12.15
Hejye´ïe ceneefue²b 12.24
Hejceelceceveg%ex³eë 8.20
Hejðeerme²efveceg&keÌleë 10.15
Hejb HeefJe$ececeueb 11.27
Hejenvleece³es mJeelce 14.38
Heefj%eeles efMeJes mee#eeled 13.6
HeMeglJeb ®e HeeflelJeb ®e 14.9
HeeoeûejsCeJees ³e$e 11.42
HeeoesokebÀ ³eLee YekeÌl³ee 9.67
Heeée&mLewjÞegleë meesç³e 8.29
HeerefþkeÀe Hejcee MeeqkeÌle 11.32
Hegje meevevo³eesieervêë 8.44

ÒeMebmeefvle meoekeÀeueb 10.29
ÒemeVes meefle cegkeÌlees 9.14
ÒemeeoHetefJe&keÀe ³es³eb 9.12
Òemeeocetuee meJex<eeb 11.71
ÒemeeoeosJe mee YeeqkeÌle 9.11
ÒemeeoeLe¥ censMem³e 11.70
ÒemeeefomLeueceeoew 11.4
ÒemeeefomLeueefcel³esle 11.3
Òemeeosve efJevee MecYees 11.75
Òemeeos MeecYeJes efme×s 11.74
ÒemeeoesçefHe censMem³e 11.69
Òeeke=Àleeveeb ve Oecex<eg 10.33
ÒeeCeefue²b leoeK³eeleb 12.6
ÒeeCeefue²eefo³eesiesve 14.2
ÒeeCeefueef²mLeueb ®eeoew 12.4
ÒeeCeefueef²mLeueb ®ewleled 12.4
ÒeeCeel³e³esçefHe mecHeVes 10.21
ÒeeCeeHeevemeceeIeeleeled 12.6
ÒeeCee³eece$e³eb ke=ÀlJee 8.25
ÒeeCees ³e$e ue³eb ³eeefle 12.7
ÒesjkebÀ Me¹jb yegodOJee 10.41
Òesef<eleb mekeÀueb êJ³e 9.30
HeÀueeefYemeefvOeefveceg&keÌle 9.82
HeÀueeefYemeefvOemeb³egkeÌleb 9.81
HesÀveesefce&yegÂgoekeÀejb 10.64
ye×seqvê³eveJeÜejs 12.15
yeefnJee&meve³ee efJeée 12.28
yengvee$e efkeÀcegkeÌlesve 9.10
yengvee$e efkeÀcegkeÌlesve 11.31
yengvee$e efkeÀcegkeÌlesve 11.76
yengvee$e efkeÀcegkeÌlesve 12.35
yengvee$e efkeÀcegkeÌlesve 13.36

yeeOekebÀ HejceeÜwle 14.90
yee¿eceeY³evlejb ®ewJe 9.17
yee¿ee mLetueevleje met#cee 9.6
yegef×³eesieeÊeoemekeÌlees 10.10
yegef×mleoeeqlcekeÀe MeeqkeÌle 12.19
yeesO³eeefve HeáeefYeJe&Cezë 8.15
ye´ïeCee efJe<Cegvee HetJe& 11.30
ye´ïeefJe<CJeeo³ees osJeeë 12.33
ye´ïeefJe<CJeeefoosJes<eg 8.4
ye´ïeeC[yegÂgoesÓso 14.7
ye´ïeeo³eë megje meJex 11.33
ye´ïeeefoosJeleepeeue 10.11
ye´ïeeefoefJeyegOeeved 11.58
ye´ïeeefomecHelmeg 9.94
ye´ïeeefomLeeveYetleeefve 12.25
ye´ïeeefomLeeveefJecegKees 10.2
ye´ïeeoerveeb ®e osJeeveeb 8.48
ye´ïeeÐee efJeyegOeeë meJex 11.73
ye´ïeeÐewce&efueveÒee³ew 10.9
ye´ïesefle efJeéeOeecesefle 12.45
ye´eïeCeë #eef$e³ees JeeçefHe 11.54
YekeÌlemLeueb meceeK³eeleb 10.1
YekeÌleeefoOeeceeefHe&le 14.44
YekeÌleeveeb Ëo³eecYeespes 10.73
YeeqkeÌleë efmLejerke=Àlee 9.5
YekeÌles³e&oe meceglkeÀ<eex 10.3
YekeÌlees ceenséej½esefle 12.1
YekeÌlees ceenséej½ewJe 12.2
YekeÌl³ee leoefHe efJeK³eeleb 9.85
YekeÌl³ee Heáee#ejsCewJe 8.35
YekeÌl³ee Hejce³ee ³egkeÌleë 9.25
YeJesvceenséejë keÀceea 10.40

Hetpeveeeq®íJeYekeÌlem³e 9.26
Hetpe³eVeefHe osJem³e 10.64
Hetpe³esled lelÒemeeoeVeb 9.78
Hetpe³esled Heeflelees JeeefHe 8.38
Hetpe³esled Hej³ee YekeÌl³ee 9.50
Hetpe³esoeojsCewJe 9.66
Hetpe³esod YeeJe³esefVel³eb 12.44
HetpeekeÀcee&ÐemecHeÊes 10.39
HetpeeefoJ³eJenejë 10.45
HetpeeefJeOeew efve³ec³elJee 10.64
Hetp³eles YeeJeHeg<Hew 12.13
Hetp³eHetpekeÀ³eesefue&² 10.39
HetjCeb meJe&leÊJem³e 11.28
HetJee&Þe³eieleeved 10.30
HetJee&Þe³eefvejeme½e 10.5
He=efLeJ³eeÐeäcetefle&lJe 10.51
He=efLeJ³eeÐeelceHe³e&vle 10.53
He=LJ³eeefokeÀefceob meJe¥ 10.52
Òe%eeefJeYetefle³eesiesve 13.25
ÒeCeJesvewkeÀJeCexve 8.19
ÒeCeJesvewJe cev$esCe 8.21
Òeefle#eCeb YeJesÊem³e 9.69
Òel³e#ees ieg©ªHesCe 9.53
Òel³e*dcegKecevee YetlJee 12.20
ÒeHeÊ³ee efkeÀb ve pee³esle 11.63
ÒeHeÐeles efMeJeb ³eÊeg 11.58
ÒeHeVeHeeefjpeelem³e 11.63
ÒeHeVeeveeb ceneosJeb 11.64
ÒeHeVeeveeb efJeMeg×veeb 11.68
ÒeHeVeeefle&njs osJes 13.31
ÒeyeesO³eles ceneosJeë 8.18
ÒeYeJeefvle keÀLeb osJeeë 13.8

¢Aùk@klR-#\kkvAùkSkkrTknÓùYkOkm 807806 ÌkmlbkákTPl#kBkkYklOkh



YeeJe³eved efMeJeªHesCe 10.54
YeeJeef³elJee meoekeÀeueb 12.15
YeeJe³esuueerveceelceeveb 14.42
YeeJem³e efmLejlee³eesieë 13.31
YeeJ³eles JeCe&ªHesCe 8.29
efYe#eecee$eÒeoevesve 9.90
Yeg_peer³eeod ©êYegkeÌleeVeb 9.70
Yetefle©êe#emeb³egkeÌlees 9.1
Yet³ees Yet³eë meceY³eemeeled 8.40
Yesoyegef×meceglHeVe 14.11
Yesom³e keÀce&nsleglJeeled 10.42
Yesoeled leb Hetpe³esefVel³eb 10.39
Ye´eefvlecetueÒeHeáem³e 12.18
Yet́ceO³eeotOJe&Yeeies 12.26
ceveëÒemeeocelegueb 11.10
ceveëÒemeeo³eesiesve 11.2
ceveëÒemeeoefme×îeLe& 11.8
cevees censMeO³eevee 9.18
cevees censMeÒeJeCeb 9.20
ceveesJeekeÌkeÀe³eYesow½e 9.17
cev$ev³eemeeefoYetlesve 8.18
cev$em³eem³ewJe ceene 8.48
cev$eë Heáee#ejes ¿es<e 8.7
cev$esCeevesve mebefme×e 8.47
cenleeb efMeJeleelHe³e& 11.44
ceevemees efn peHeë Þesÿes 8.32
cee³eeefJekeÀuHepeb 12.11
cee³eeMeeqkeÌleefvejesOee 14.8
cee³eeefmevOegue&³eb 14.7
ceeiexçVeHeeveoeveb 9.47
ceenelc³eb Jeeef®ekeÀm³ewle 8.31
ceenséejÒeMebmeeoew 10.4

³eÐeeq®®evle³eles ³eesieer 14.25
³eÐeled HeM³eefle meeceesob 14.24
³eÐeled Òemeeefoleb YegkeÌlJee 11.12
³e³ee efJe%ee³eles mec³ekedÀ 14.39
³emlem³e JeepeHes³eeveeb 8.42
³emceeeq®íJeÒemeeoeled 11.67
³emceeoleë meoe peH³ees 8.12
³emceeosleled meceglHeVeb 10.65
³em³e ef®eÊeb efMeJes 11.66
³em³e %eeveb leceesefceÞeb 13.14
³em³ewJe Hejefue²m³e 12.32
³eë ÒeeCeefue²e®e&ve 12.48
³eë efMeJeë me ieg©%ex³ees 11.21
³eë meoe Jele&les ³eesieer 12.10
³eë meoe Jele&les ³eesieer 14.33
³eë meJe&YetleeefOeHeeEle 9.38
³ee ³ee ®esäe meceglHeVee 14.27
³eeJevleë keÀce&³e%eeÐee 8.30
³es osnJe=eEÊe kegÀJe&efvle 10.25
³es ve peeveefvle les 12.47
³es ve peeveefvle osJesMeb 11.65
³es HeM³eefvle peieppeeueb 11.37
³es ÒeHeVee ceneosJeb 11.61
³es Yepeefvle ceneosJeb 11.46
³es efue²OeeefjCees 9.73
³es<eeceefmle efMeJe%eeveb 11.38
³es<eecesleod Ü³eb 11.41
³eesefievees ³e$e ueer³evles 11.31
³ees Üsefä mekeÀueeved 13.19
³eesçmel³eYeeJevee³egkeÌle 13.19
jppeew meHe&l®eJeÓeefle 10.70
©êeOe´eleb meoe 9.70

ceenséejmLeueb 10.4
ceenséejë Òemeeoerefle 13.1
ceenséejeCeecevleëmLees 10.78
ceenséejes ve cegáesle 10.22
cegeqkeÌleo½esefle ³ees 10.12
cegeqkeÌleªHeefceob 12.46
cegK³eJe=Ê³ee leov³es<eeb 8.10
cetOe&v³e®evêefJeieue 12.14
cetueb efJeÐee efMeJeë MewJeb 8.23
ceewveb IeCìeHeefjmHevo 12.18
³e%eemleHeebefme cev$eeCeeb 11.70
³elkeÀìe#ekeÀuee 9.55
³eeqlkeÀeq_®eod oer³eles 9.88
³eeqlkeÀeq_®eÓeef<eleb 14.26
³e$e kegÀ$eeefHe Jee Üsefä 13.18
³e$e ®ee®eejefvevoe 9.37
³e$e mLeeJejefue²e 9.34
³elHeÀueb ueYeles 9.64
³elHeÀueb ueY³eles 9.90
³elmeewK³eb lelmeceeJesMes 13.2
³eLee iegjew ³eLee efue²s 9.58
³eLee levlegefYe©lHeVeë 10.65
³eLeelceefMeJe³ees 10.48
³eLee osJes peieVeeLes 9.52
³eLeeçveeefoce&neosJeë 8.13
³eLee efMeJeÒemeeoeVeb 11.18
³eLewJee¹§jlees yeerpeb 9.11
³eoe oer#eeÒeJesMeë 9.28
³eoe efMeJekeÀuee³egkeÌleb 10.47
³eosleêtHeleeb OeÊes 12.40
³eodie=ns efMeJeefvevoe 9.37
³eodie=ns<Jev³eosJeesçefmle 9.32

©êeO³ee³eeefokeÀe 9.23
ueyOeJeeved HejcesMeevee 8.46
ueY³eles efMeJeªHelJeb 9.55
efue²efveÿm³e eEkeÀ lem³e 10.28
efue²efveÿeefoYeeJesve 11.2
efue²efveÿeHejes 10.49
efue²HetpeeefokeÀce& 10.44
efue²HetpeeHej 10.45
efue²Hetpeeceke=ÀlJee 10.23
efue²efcel³eg®³eles 12.34
efue²m³eeefHe ®e ceenelc³eb 11.25
efue²b ®e efÜefJeOeb 9.60
efue²b ef®eoelcekebÀ ye´ïe 12.3
efue²eVeeefmle Hejb 12.49
efue²e®e&veHejë 10.46
efue²®e&veHejes 10.27
efue²e®e&vejlee³ee½e 9.44
efue²er censéej½esefle 12.37
efue²s ÒeeCeb meceeOee³e 9.8
efue²s ³em³e cevees ueerve 10.27
efue²wkeÀefveÿËo³eë 10.30
efue²wë efMeJem³e ®eesefÎäw 9.19
ueer³evles ³e$e iec³evles 12.33
ueewefkeÀkeÀmleg meoe®eejë 14.20
JeCee&Þecemeoe®eejw 14.20
JeCee&ÞeceeefoOecee& 10.35
Jele&les Mee¹jer YeeqkeÌleë 9.4
JeefmeÿJeeceosJeeÐee 8.47
Jeeef®ekeÀë me leg efJe%es³eë 8.27
Jeeef®ekeÀeled leogHeebMees½e 8.32
Jeeefpeveeb efoveveeLem³e 11.52
efJeÐeles leod Ü³eb ³em³e 12.42
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efJeÐeeJewMeÐekeÀjCeb 11.14
efJeHejerleHeÀueb ®e 11.49
efJecegkeÌleYeesieueeuem³ees 11.60
efJecegkeÌleslejmeJee&Le& 10.26
efJejkeÌleeveeb Òeyeg×eveeb 9.13
efJeue#eCeb ceneosJeb 10.56
efJeueerveef®eÊeJe=Êeerveeb 14.41
efJeMeg×ceVepeeleb efn 11.9
efJeMeg×eë Òeeke=Àlee 10.34
efJeMeg×s<eg efMeJeefvecee&u³es 9.77
efJeMeg×s<eg efJejkeÌles<eg 10.77
efJeéemceeoefOekeÀes 10.8
efJeéeb efMeJece³eb ®esefle 14.28
efJeéeeefOeHel³eceerMem³e 11.34
efJe<e³eYe´eefvlejeefnl³eb 12.19
efJe<e³eevevokeÀefCekeÀe 14.4
efJene³e yee¿eefue²mLee 12.9
Je=efÊeMetv³es mJeËo³es 14.33
JesoevleJeekeÌ³epeeb efJeÐeeb 12.36
Jewjei³emebHeoes cetueb 11.55
MeyomHeMee&efomecHeVes 10.14
MeceerieYex ³eLee 10.59
Mecees ocees efJeJeskeÀ½e 13.15
MecYeesjskeÀlJeYeeJesve 14.18
MecYeesë efÒe³eë me 9.5
MejCeeK³em³e Yet³eesçm³e 14.1
MejCeeK³eë efMeJesvewkeÌ³e 14.2
MejC³eë meJe&Yetleeveeb 11.59
MejerjYetleeoslemceeled 10.54
efMejmee Oeej³esÐemleg 9.69
efMeJe Fl³e#ejÜvÜb 8.10
efMeJe Fl³eg®³eles 8.8

efMeJeYekeÌlees cenelespeeë 9.27
efMeJeceY³eLe&³eved cees#eb 11.60
efMeJe³ee$eeslmeJeb efvel³eb 9.46
efMeJe³eesiemeceeefOe½e 12.5
efMeJe³eesefieefve ³eod oÊeb 9.63
efMeJe³eesefieefve mevle=Hles 9.91
efMeJe³eesieer cenlHee$eb 9.89
efMeJe³eesieer efMeJeë mee#ee 9.66
efMeJe³eesieer efMeJeë mee#ee 9.88
efMeJeªHeeefoef®evlee 9.16
efMeJeefue²Òemeeom³e 9.77
efMeJeefue²m³e Hetpee 9.7
efMeJeefue²e®e&veeosJe 11.33
efMeJeefue²s efMeJee®ee³ex 9.79
efMeJeMeeqkeÌlemecee³eesieb 11.32
efMeJeMeyoeefYeOes³ees 8.9
efMeJemebmkeÀej³egkeÌles<eg 10.37
efMeJemebmkeÀej³eesiesve 10.32
efMeJemebmkeÀej³eesiesve 10.33
efMeJemebmkeÀejnerveeveeb 10.36
efMeJemebmkeÀeefjCeë 10.34
efMeJeefmleÿefle meJee&lcee 10.77
efMeJemlegeflejmeemJeeo 10.16
efMeJemlees$eefceob meJe¥ 14.26
efMeJemLeeveeefve leerLee&efve 9.46
efMeJem³e yeesOeefue²b ³eod 11.26
efMeJem³e efue²ªHem³e 11.6
efMeJem³e meJe&iel®esçefHe 10.63
efMeJemJeerke=ÀleceVeeÐeb 11.16
efMeJeb efJevee leLeev³es<eeb 13.35
efMeJeb efJeéeb ieg©b mee#eeod 14.35
efMeJeë meJe&iele½eeefHe 10.59

efMeJe SJe Hejb Hee$eb 9.87
efMeJe SJe mecemleeveeb 13.10
efMeJe#es$eeslmeJecene 9.47
efMeJe%eevekegÀþejsCe 13.20
efMeJe%eeveÒeob 8.84
efMeJe%eevece=iesvêm³e 12.17
efMeJe%eevemeceeHeVe 14.22
efMeJe%eevemecee³eesiee 14.23
efMeJe%eeveb ceneIeesj 9.54
efMeJe%eeves meceglHeVes 13.11
efMeJe%eeves meceglHeVes 13.21
efMeJeleÊJeeled Hejb veeefmle 8.2
efMeJeleÊJeeled meceglHeVeb 10.66
efMeJeoMe&vemecHeefÊe 14.24
efMeJeÜs<eer me efJe%es³ees 13.18
efMeJeO³eeveb leg mebmeej 12.31
efMeJeveecejlee JeeCeer 9.18
efMeJeefvevoekeÀjb ¢<ìdJee 9.36
efMeJeHeeoecyegmebmHeMee&led 9.45
efMeJeHetpeeHejes YetlJee 9.39
efMeJeÒemeeoceenelc³e 11.5
efMeJeÒemeeonervem³e 11.71
efMeJeÒemeeob ³eod êJ³eb 11.7
efMeJeÒemeeob mJeerkegÀJe&ved 11.8
efMeJeÒemeeos meefle 11.77
efMeJeÒeeeqHlemeceglkeÀCþe 13.32
efMeJeYeeqkeÌleve& mevosn 9.10
efMeJeYeeqkeÌleefJenervem³e 11.49
efMeJeYeeqkeÌleefJenerveeveeb 9.76
efMeJeYeeqkeÌleefJenerveeveeb 11.51
efMeJeYeeqkeÌlemeceeJesMes 11.55
efMeJeYeeqkeÌleë Hejes Oece&ë 13.16

efMeJeeieceeLe&efJe%eeveb 9.24
efMeJeelcekebÀ efJeéeefceob 10.79
efMeJeelceO³eevemecHeefÊeë 12.21
efMeJeelceyeesOewkeÀjleë 13.37
efMeJeeov³e$e efJe%eeves 13.33
efMeJeeÜwleHeefj%eeves 14.17
efMeJeevevoHeefjmHetÀefle& 14.15
efMeJeevevoceneefmevOeg 14.4
efMeJeevevob meceemeeÐe 13.7
efMeJeevevos meceglkeÀCþes 10.14
efMeJeeHekeÀ<e&mebÒeeHleew 10.20
efMeJeeefYeOeb Hejb ye´ïe 12.35
efMeJeeefYeOeeveb ef®evcee$eb 11.27
efMeJee³e efMeJeYekeÌlee³e 9.85
efMeJee®ee& keÀce& efJe%es³eb 9.22
efMeJeeLe&keÀe³e&mecHeVe 10.15
efMeJeeLe¥ cegkeÌlepeerJe½es 9.35
efMeJeeLex osnmebMees<e 9.22
efMeJeeefÞeleeveeb pevletveeb 11.52
efMeJeemekeÌleHejevevo 13.13
efMeJesve ef®eÜîeesce 14.44
efMeJesvewkeÌ³eb meceeHeVe 14.6
efMeJes efJeéeefceob  meJe¥ 14.30
efMeJewkeÀefveÿë meJee&lcee 10.20
efMeJewkeÀefveÿeefnle 13.37
efMeJewkeÀYeeJeveeHeVe 14.16
efMeJewkeÀYeeJe³egkeÌleeveeb 14.19
efMeJewkeÀYeepeveelcelJee 14.28
efMeJeeslkeÀ<e&ÒeceeCeeveeb 10.16
efMeJeeskeÌleOece&efveÿe 10.36
efMeJeesHe®eejefvejleë 9.19
efMeJeesçnefceefle YeeJesve 14.5
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Meerueefcel³eg®³eles 13.36
Meerueb efMeJewkeÀefJe%eeveb 13.32
Meg×e efve³ecemeb³egkeÌleeë 11.56
MewJeeieces<eg Jesos<eg 8.43
MewJeeieces<eg Jesos<eg 8.17
Þe×e OetHees cene%eeveb 12.17
ÞeJeCeb keÀerle&veb MecYees 9.2
Þet³eles ³emleg Heeée&mLew 8.27
me SJe leg³e&ë Heefj 12.48
mekeÀuees ieg©ªHesCe 11.20
meke=Àog®®eejcee$esCe 8.39
meke=Àog®®eejCeeosJe 8.41
meeq®®eoevevoªHem³e 8.11
meleerJe jceCes ³emleg 13.5
meÊee ÒeeCece³eer MeeqkeÌleë 12.12
meÊJeb efn %eeve³eesiem³e 13.14
mel³eceeYejCeb ÒeeskeÌleb 12.16
meoekeÀeueb Jemel³esJe 9.62
meoe efue²wkeÀefveÿeveeb 11.68
meoe efMeJewkeÀefveÿeveeb 9.33
meoe meblegäËo³e 10.18
meHlekeÀesefì<eg cev$es<eg 8.4
meceueesäeMcekeÀvekeÀe 11.39
mecemlepeieoelceeefHe 10.71
meceeveceefOekebÀ ®eeefHe 11.76
meceeHleb mekeÀueb ³em³e 9.93
meceeë Me$eew ®e efce$es ®e 11.40
me cegkeÌlees osn³eesiesçefHe 12.46
meJe&ielJeefvejeme½e 10.6
meJe&iel®eb censMem³e 10.60
meJe&ielJes censMem³e 10.57
meJe&ieesçefHe efmLeleë 10.58

mee YeeqkeÌleefÜ&efJeOee %es³ee 9.6
meeY³evleje YeeqkeÌleefjefle 9.9
meec³eeseÅkeÌle ³ees ve menles 10.9
mee ³e$e Jele&les mee#eeled 11.47
mee ³eeqmceved Jele&les 9.9
mee mee Hetpee censMem³e 14.27
efmekeÌLes efmekeÌLesçéecesOem³e 9.74
efme×b YekeÌlem³e ceenelc³eb 11.45
efme×îee Heáee#ejm³eem³e 8.45
eEmenemeves Meg×osMes 9.7
megke=Àleb og<ke=Àleb ®eeefHe 11.51
megke=Àleer og<ke=Àleer JeeefHe 14.19
met#cejvOeb́ efJepeeveer³eeled 12.27
mew<ee efJeÐee Heje %es³ee 14.43
meesçefHe ie®íseq®íJemLeeveb 8.35
meesçefue²er me ogje®eejer 9.41
mLeueceslelmeceeK³eeleb 13.3
mLeeveb Jee lelHeefj 9.36
mHeMe&veb HeeHeMeceve 11.43

meJe&ef®eêtHeefJe%eevee 11.35
meJe&%em³e censMem³e 10.55
meJe&leÊJeHeefjieleb 12.22
meJe&ce²uecee²u³eb 9.68
meJe&efmeef×keÀjb Hegbmeeb 9.68
meJe&efmeef×keÀjb Hegbmeeb 11.43
meJe¥ efMeJece³eb efJeéeb 11.74
meJee&lcevee ÒeHeVe 11.59
meJee&lcevee efMeJeeHeefÊeë 11.57
meJee&lceeçefHe Heefj 10.75
meJee&ÜwleefJe®eejm³e 10.38
meJee&ue¹ejmeb³egkeÌleb 8.26
meJex les peHe³e%em³e 8.30
meJex<eeceefHe pevletveeb 8.39
meJex<eeceefHe ³e%eeveeb 11.60
memebmkeÀejs<eg efue²s<eg 10.48
men®eejer meoekeÀeues 10.19
menpeb ®esefle meJex<eeb 9.80
menpeb oeveceglke=Àäb 9.84
menYeespeveceeK³eeleb 14.34
menYeespeveefcel³es<eeb 14.3
mebefJeefuue²HejeceMeea 12.10
mebmeejkeÀeuejeef$emleg 14.12
mebmeej®e¬eÀefveJee&n 11.75
mebmeejefleefcej®ísos 13.8
mebmeejefJe<eJe=#em³e 12.30
mebmeejele&ë efMeJeb 13.9
mebmeejjesjieoäeveeb 13.10
mee#eelke=Àleb Hejb 10.43
mee#eevcees#eÒeoë 10.24
mee²e v³etvee ®e ³ee 9.15
mee HegveefYe&Ðeles $esOee 9.16

mJekeÀce&Cee ve efueH³esle 14.22
mJekeÀce&cegkeÌleë efMeJe 11.77
mJepeeeflekegÀuepeeved 10.31
mJeÒekeÀeMeceefveoxM³e 12.22
mJeceeiee&®eejefvejleeë 9.29
mJeceeiee&®eejJeefle&Y³eë 9.49
mJeceeiee&®eejefJecegKew 9.30
mJemLeb cevemleLee ke=ÀlJee 9.8
mJem³e meJe&m³e ueeskeÀm³e 14.29
mJemJeªHele³ee les leg 11.36
mJeevleëmLeefMeJeefue²m³e 12.32
mJesäefue²s ceneosJeb 10.62
mJesäefue²s ³epeved 10.63
mJesäefue²s efMeJeekeÀejs 10.46
nmleeHeeoeefomeec³esve 11.22
nbmeªHeb Hejelceeveb 12.23
efnlecesJe ®ejsefVel³eb 9.56
Ëo³es<eg ®e YekeÌleeveeb 10.74
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Index-2
J³eeK³eesodOe=leûevLe-mebkesÀlemet®eer

De.keÀes. - DecejkeÀesMe
Dece.G. - DecevemkeÀesHeefve<eled
De.Je. - DeefYe³egkeÌleJe®eve
De.efMeKees. - DeLeJe&efMeKeesHeefve<eled
De.efMej. - DeLeJe&efMej GHeefve<eled
De.Þeg. - DeLeJe&Þegefle
Dee. - Deeiece
Dee.Heg. - Deeefol³eHegjeCe
Dee.Þeg. - DeeLeJe&CeÞegefle
F&.Òe. - F&éejÒel³eefYe%ee
$eÝ. - $eÝiJeso
Ss.Dee. - Sslejs³eejC³ekeÀ
Ss.G. - Sslejs³eesHeefve<eled
Ss.Þeg. - Sslejs³eÞegefle
keÀ.G. - keÀþesHeefve<eled
keÀe.Dee. - keÀeefcekeÀeiece
efkeÀ.le. - efkeÀjCelev$e
efkeÀ.Dee. - efkeÀjCeeiece
kewÀ.G. - kewÀJeu³eesHeefve<eled
keÀew.ye´e.G. - keÀew<eerlekeÀerye´eïeCeesHeefve<eled
íe.G. - ívoeskeÌ³eesHeefve<eled
pee.G. - peeyeeueesHeefve<eled
pew.ye´e. - pewefceveer³eye´eïeCeesHeefve<eled
le.Òe. - leÊJeÒekeÀeMe
lew.Dee. - lewefÊejer³eejC³ekeÀ
lew.G. - lewefÊejer³eesHeefve<eled
$e.le. - $e³eerlev$e
ef$e.ce. - ef$eHeeefÜYetefleceneveeje³eCeesHeefve<eled
os.keÀe. - osJeerkeÀeueesÊej

efve.keÀe. - efveéeemekeÀeefjkeÀe
ve=.G. - ve=efmebnesÊejleeHeveer³eesHeefve<eled
He.le. - (Heefle) Hejelev$e
He.$eer. - HejeeE$eefMekeÀe
Hee.G. - HeejeMejesHeHegjeCe
efHe.Þeg. - efhehheueeoÞegefle
Heg. - HegjeCe
Heew.Dee. - Heew<keÀjeiece
Òe.G. - ÒeMveesHeefve<eled
ÒeeYee. - ÒeeYeekeÀj
ye=.G. - ye=noejC³ekeÀesHeefve<eled
ye=.pee.G. - ye=nppeeyeeueesHeefve<eled
ye´.G. - ye´ïeesÊejKeC[
ye´.efye.G. - ye´ïeefyevotHeefve<eled
ye´.met. - ye´ïemet$e
Ye.ieer. - YeieJeodieerlee
Ye.pee.G. - YemcepeeyeeueesHeefve<eled
ce.vee.G. - ceneveeje³eCeesHeefve<eled
ce.ce.He. - ceneLe&ce¡ejerHeefjceue
ce.mle. - ceefncvemleJe
cenes. - cenesHeefve<eled
cee.keÀe. - ceeC[tkeÌ³ekeÀeefjkeÀe
cee.meb. - ceeO³eefvovemebefnlee
ceer.met. - ceerceebmeemet$e
ceg.G. - cegC[keÀesHeefve<eled
ce=.efJe. - ce=iesvoeiece efJeÐeeHeeo
cew.G. - cew$³egHeefve<eled
cew$ee.G. - cew$ee³eC³egHeefve<eled
cew$es.G. - cew$es³eesHeefve<eled

³ee.Þeg. - ³ee%eJeukeÌ³eÞegefle
³ees.Dee. - ³eesiepeeiece
³ees.Mee. - ³eesieMeeðe
³ees.met. - ³eesiemet$e
©.pee. - ©#eeêpeeyeeueesHeefve<eled
efue.G. - efue²esHeefve<eled
efue.met. - efue²metkeÌle
Je.G. - JejenesHeefve<eled
Jee.G. - JeelegueesÊej
Jee.le. - Jeeleguelev$e
Jee.He. - JeekeÌ³eHeoer³e
Jee.Je. - JeeefmeÿJe®eve
Jee.meb. - Jee³eJeer³emebefnlee
efJe.He. - efJeªHee#eHeáeeefMekeÀe
efJe.mee. - efJeéemeejesÊej
Jeer.Dee. - Jeerjeiece
Jeer.le. - Jeerjlev$e
Jes.Je. - JesoevleJe®eve
J³ee.Je. - J³eemeJe®eve
Me.meb. - Me¹jmebefnlee

efMe.Dee. - efMeJeeiece
efMe.¢. - efMeJe¢efä
efMe.Oe. - efMeJeOeceexÊej
efMe.cee.mlees. - efMekeceevemehetpeemlees$e

(Me¹je®ee-e&)
efMe.j. - efMeJejnm³e
efMe.meb.G. - efMeJeme¹uHeesefve<eled
Þeg. - Þegefle
ées.G. - éesleeéelejesHeefve<eled
me.%ee. - meJe&%eeveesÊej
me.He. - me¹sleHe×efle
me.ce. - meJe&ce²ueeMeemeve
efme.Je. - efme×evleJe®eve
efme.efMe. - efme×evleefMeKeeceefCe
met.ieer. - metleieerlee
met.meb. - metlemebefnlee
mkeÀ.Heg. - mkeÀvoHegjeCe
mce=. - mce=efle
mJee.Dee. - mJee³ecYegJeeiece
nb.G. - nbmeesHeefve<eled
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Index-3

J³eeK³eesodOe=leJe®eveeveg¬eÀceCeer
[Note: The Indo-Arabic numbers refer to the Pariccheda and Çloka]

DekeÀejb ye´ïeeCeb - (8.21-22) ve=.G. 3.4
DekeÀejë efMeJe - (12.22-23) efme.efMe. 20.39
Deûee¿eceûee¿esCe - (14.34) De.efMej. 3
Depeele Fl³esJeb - (8.3) ées.G. 4.21
Depeele Fl³egoeËleë - (8.4) Þeg.
Deleesçeqmceved ueeskesÀ - (9.59) Ye.ieer. 15.18
Del³eeÞeefceY³eë Hejceb - (10.32) ........
DeLeeÐeeefmleLe³eë - (8.6) He.$eer. 5
Deve³ees³eexiecesJewleled - (12.3) Jeer.Dee.
De³eceelcee ye´ïe - (12.36) Ss.G. 5.3
Deueb veceeqm¬eÀ³ee³egkeÌÊeess - (8.12-13) ye´.G.
DeueeskeÀj¡ekebÀ ªHeb - (13.26) Jee.Je.
DeMes<eHeeMeefJeeq®íÊ³ew - (8.12-13) ye´.G.
DeäesÊejmenñeb Jee - (8.25-26) efMe.Dee.
DemebHetp³e efMeJeb mlees$e - (8.2-26) efMe.Dee.
Denceeqmce ÒeLecepee - (12.22-23)

lew.G.3.10.6
Denceeefoefn& osJeeveeb - (12.22-23) Ye.ieer.10.2
DenceskeÀes ve ces keÀef½e - (14.9) os.keÀe.49
Denb ye´ïeeeqmce - (12.36) ye=.G.1.4.10
DenbMeyom³e ª{lJeeled - (12.22-23) met.meb.
Denb meJe&m³e ÒeYeJees - (12.22-23)

Ye.ieer. 10.8
Dee®ee³e&ë HetJe&ªHeb - (11.35) lew.G. 1.3.2-3
Deelceve DeekeÀeMeë - (10.65) lew.G. 2.1
Deelcee lJeb efieefjpee - (14.25)

De.Je. - efMe.cee.mlees.
Deeefol³eeveecenb - (8.3) Ye.ieer. 10.21
DeeÐevleÒel³eeËle - (14.39) efJe.He. 9

Deecetueeled lel¬eÀceeled - (8.6) He.$eer. 6.
DeenejMeg×ew meÊJeMegef×ë - (11.9-10)

íe.G. 7.26.2
Flejs<eeb leg MewJeeveeb - (9.14) Jeer.Dee.
F³eb ³eesefveë meceeK³eelee - (8.6) He.$eer.9
F&Meeveë meJe&efJeÐeeveeb - (9.72,87;10.10)

 ce.vee.G.10.8
F&éejë meJe&Yetleevee - (9.38) ce.vee.G.10.8
F&éejë meJe&Yetleeveeb - (10.10) Ye.ieer.18.61
TOJe&jslebb efJeªHee#eb - (8.9) lew.Dee. 10.12.1
TOJe¥ ÒeeCecegVece - (12.6) keÀ.G.5.3
$eÝleb mel³eb Hejb - (8.9) lew.Dee.10.12.1
SkeÀ SJe ©êes - (10.8) MJes.G.3.2
SkeÀcesJe leÓJel³eefJe - (14.4) ve=.G.7.8
SkeÀcesJeeefÜleer³eb ye´ïe - (8.19) íe.G.6.2.1
SkesÀve pevcevee cegeqkeÌleë - (9.14) Jeer.Dee.
SkeÀes n Jew veeje³eCeë - (8.3) cenes.1.1
TBkeÀejelcele³ee Yeeefle - (8.17) Dee.
keÀu³eeCeb ce²ueb - (8.9) De.keÀes.1.4.25
keÀejCeb leg O³es³eë meJew& - (10.9) De.efMeKees.3
kegÀueb HeefJe$eb peveveer - (11.66) met.meb.
¬eÀceeled keÀeefo<eg Jeiex<eg - (8.6) He.$eer.6
ef¬eÀ³eeÜwleb ve keÀle&J³eb - (10.37-38) efme.Je.
ef¬eÀ³eeMekeÌl³eelcekeÀb Heerþb - (11.32) efMe.Dee.
ieieveb ieieveekeÀejb - (9.14) .....
iegoceJeäY³eeOeej - (12.25-26) nb.G.1.
iegjJees yenJeë meefvle - (13.27)

 efMe.j.,®eb.Dee.1.2.54
ieg©mebmke=ÀleYeeJeë meved - (10.30) ³ees.Dee.

ef®eÊem³e efn Òemeeosve - (11.6) cew$es.G.1.11
pevee cegkeÌleHeob ³eeefvle - (9.64) ³ees.Dee.
peHekeÀesefìmeceb O³eeveb - (8.25-26) efMe.Dee.
%eevekeÀcexeqvê³ewefJe&éeb - (11.32) Heg.
%eeveef¬eÀ³eeeqlcekeÀe meeefHe - (10.77) Heew.Dee.
lep%eeveb meodiegjes%ex³eb - (11.27-29) efMe.j.
leÊJeceefme - (12.36) íe.G.6.8.7
le$e Heáee#ejer lem³eeb - (8.2) .....

lelHejb ye´ïe me SkeÀë - (10.11-12) De.efMej.3
lelÒeeCes<Jevlece&vemees - (12.6) Dee.Þeg.
leLewJe ³eesieer efJe<e³eeved - (14.16) efMe.j.
leovleë keÀeue³eesiesve - (8.6) He.$eer.5
leotOJexMeeefo efJeK³eeleb - (8.6) He.$eer.8
lecesJe Yeevleceveg - (12.38) keÀ.G.5.25
lecesJeb JesoevegJe®evesve - (11.70) ye=.G.4.4.22
leJe efÞe³ew ce©lees - (11.33) $eÝ.5.3.3
lem³e leeJeosJe ef®ejb - (14.22) íe.G.6.14.2
lem³e Heg$ee oe³e - (14.22) pew.ye´e.1.45-50
lem³e Yeemee meJe&efceob - (11.36) keÀ.G.5.15
le=leer³eb kegÀC[ueekeÀejb - (8.18) efMe.Dee.
$ewiegC³eefJe<e³ee Jesoe - (9.22-24) Ye.ieer.2.45
oMe&veeo®e&veeÊem³e - (9.63-64) ³ees.Dee.
ogëKeÒeJe=efÊejeieew ®e - (13.15-16) met.meb.
osnoeveeled mel³eefmeef×ë - (9.79) ³ees.Dee.
Ü³ecemHeMe&efcel³eäew - (10.51) ......
Ü³eceg<Ceb Ü³eb Meerleb - (10.51) ......
Üe megHeCee& me³egpee - (12.42) ées.G. 4.6

 $eÝ.1.164.47
OeelJeeÐeglHeefÊeHetJe¥ - (8.6) ......

ve keÀejCeced - (10.9) ......
vekeÀejmleejkeÀeªHeb - (8.18) efMe.Dee......
ve iegjesjefOekebÀ - (11.19) efMe.j.

ve le$e met³eex Yeeefle - (12.38) keÀ.G.5.15
ve lelmece½eeY³eefOekeÀë - (9.14;10.9;11.34)

 ées.G.6.8
ve leb HeM³eeefce ³em³eenb - (14.9) os.keÀe.49
ve lJeveY³e®³e& Yegáeer³eeod - (8.17) efMe.Oe.
vecemleeje³e veceë - (8.17) cee.meb.16.40-41
ve Jeýe®e¬eÀe¹mejes©ne¹b - (11.32) Heg.......
ve me HegvejeJele&les ve me - (9.15) .......

ve meesçefmle Òel³e³ees - (15.13) Jee.He. 1.1.25
vee©êes ©êce®e&³esled - (8.34;11.56) .....
veeefMeJem³e efMeJeesHeeefmle - (11.56) .....
vesn veeveeefmle efkeÀáeve - (8.19) ye=.G. 4.14.9
vesneefYe¬eÀceveeMeesçefmle - (10.32) Ye.ieer. 2.40
Heáeceb oHe&CeekeÀejb - (8.18) efMe.Dee
HeáeeMeÜCe&ceeuee - (8.6) .......

HeáeeMeefVepeosnpee - (8.6) ef$e.ce.27
Heefleb efJeéem³e - (10.42) mce=.
Heob ³eod efJe<Cees©Heceb - (11.33) $eÝ. 5.3.3
HejsçJ³e³es meJe& SkeÀer - (14.28) ceg.G. 3.2.7
HetpeekeÀesefìmeceb mlees$eb - (8.25-26) efMe.Dee.
He=efLeJ³eoerefve leÊJeeefve - (8.6) He.$eer.6
Òe%eeveb ye´ïe - (12.36;13.25) Ss.G. 5.3
Òel³eJeceMee&lceemeew - (14.39) efJe.He. 9
ÒeLeceb leejkeÀeªHeb - (8.18) efMe.Dee.
ÒemeVeelceeççlceefve efmLelJe - (11.6)

cew$es.G. 1.11
ÒeeCeoeveep%eeveefmeef× - (9.79) ³ees.Dee.
ÒeeCeªHe Fn peerJe - (12.24) Me.meb.
ÒeeCeª{es YeJesppeerJeë - (12.6) Dee.
ÒeeCes<Jevlece&vemees efue² - (12.6) De.efMej.
ÒeHeefáekeÀmegKeb veeefmle - (13.5) Me.meb.
ye´ïeefJeod ye´ïewJe - (9.91) .......
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ye¿eefJe<Ceg©êsvoemles - (8.3;10.9,52)

De.efMeKees. 3
YekeÌleYeeJeHejevevoes - (10.73) ³ees.Dee.
YeJesled ÒeeCeHeefjl³eeieë - (9.22) efMe.Oe.
YeeskeÌlee Yeesp³eb Òesjef³elee - (11.74) met.meb.
YeeskeÌlee Yeesp³eb Òesefjleejb - (9.83) ées.G.1.12
Ye´ece³eved meJe&Yetleeefve - (10.10) Ye.ieer.18.61
ceO³es Jeeceveceemeerveb - (12.6) keÀ.G.5.3
cee³eeb leg Òeke=Àefleb efJeÐeeod - (12.37) ées.G.4.10
ces Demleg meoeefMeJeesçced - (8.17;9.72)

 ce.vee.G.10
ceesnes Ye´efvlemleLeeççuem³eb - (13.15-16) met.meb.
³e DeeWkeÀejë me ÒeCeJeë - (8.18) De.efMej.3
³ekeÀejes oHe&CeekeÀejë - (8.18) efMe.Dee.
³elees Jee®ees efveJele&vles - (12.22-23)

lew.G.2.4; ye´ïees.22
³eLee Heg<keÀjHeueeMe - (14.22) íe.G. 4.14.3
³eLee Jee³egë megMeerIe´esçefHe - (14.32) efve.keÀe.
³eLee jefJeë meJe&jmeeved - (14.16) efMe.j.
³eLee eqðe³ee mebHeefj<JekeÌlees - (13.2)

ye=.G. 4.3.21
³eLeeçnb meJe&ueeskeÀeveeb - (11.22) Dee.
³eef× cevemee O³ee³eefle - (9.16;10.26;11.46)

ye=.pee.G. 1.1.256
³eÐeoelceefnleb Jemleg - (11.11) efMe.j.
³emleowkeÌ³eefceefle Jesefolee - (12.24) Me.meb.
³em³e osJes Heje YeeqkeÌle - (9.51;11.24)

ées. 3.6.3.
³em³e He=efLeJeer Mejerjb - (10.51) ye=.G. 3.7.3
³em³eelcee Mejerjb - (10.51) ye=.G.
³ee les ©ê efMeJee - (10.61) ées.G. 3.5

³eeJeoe³egðe³ees JevÐee - (10.37-38) Jes.Je.
³eesieef½eÊeJe=efÊeefvejesOeë - (12.21) ³ees.met. 1.2
³ees Jew ©êë me Yeie - (8.18) De.efMej.2-3
³eesçmeeJemeew Heg©<eë - (8.20;12.22-23)

ye=.G. 5.15.1
jefJejeqive³e&Lee Jee³eg - (9.45) efMe.Dee.
©ê ³eÊes oef#eCeb - (8.3) ées.G. 4.21
©êsCeeÊeceMveefvle - (9.70) pee.G.
jesefnlees ueesefnleeoemeerled - (8.3) .....

efue²e®e&vejlee veejer - (9.45) efMe.Dee.
Jejenes efJe<Cegefve&ceceppe - (11.30) efue.met.
Jee®ee efJeªHeefvel³e³ee - (12.45-46) $eÝ.8.75.6
Jee®³eJee®ekeÀ³eesYexoë - (8.17) .....

Jee³JeeqivemeefueuesvêeCeeb - (8.6) He.$eer. 7
efJeÐeemeg Þegefle©lke=Àäe - (8.2) keÀej.Dee. 8.4.
efJeéeb veeje³eCeb nefjced - (10.8) ce.vee.G. 13.1
efJeéeb censéej YeJeeved - (10.51) De.Je.
efJeéeeefOekeÀes ©êes - (10.8;11.34) ées.G. 3.4
efJeäY³eenefceob - (10.70) Ye.ieer. 1042
efJe<CegefjlLee Hejce - (8.3) $eÝ. 10.1.3
efJemce=l³e HetJe&ogYee&Jeb - (10.30) ³ees.Dee.
JesoJesoevleJeekeÌ³eeLe& - (10.73) ³ees.Dee.
MeeueûeeceefMeueesÓtles - (9.70) .....
efMekeÀejë kegÀC[ueekeÀejes - (8.18) efMe.Dee.
efMeJe SkeÀes O³es³eë - (8.2;10.79;11.58)

De.efMeKees. 2
efMeJe SJe meoe O³es³eë - (8.4;12.13) efhe.Þeg.
efMeJemJeªHees YeJeefle - (9.14) .....

efMeJeb HejelHejb met#ceb - (8.19) efMe.Dee.
efMeJeeskeÌleeb peeeflece³ee&oe - (9.29) Me.meb.
efMeJees Jee ÒeCeJeë ÒeeskeÌleë - (8.17) .....
efMe<³eËÊeeHenejmleg - (13.27) efMe.j.

me GÊeceë Heg©<eë - (14.22) íe.G. 8.12.3
me ®eeC[eue Fefle %es³eë - (9.29) Me.meb.
meáeejë Heo³eesë - (14.25) De.Je.
meleer ®eenb Heefleefue&² - (13.5) Me.meb.
meÊJeeled megKeb ®e %eeveb ®e - (13.15-16) met.meb.
meosJe meesc³esoceûe - (8.3) íe.G. 6.2.1
mecHetp³e ®e efMeJeb He½eeled - (8.25-26) efMe.Dee.
meJe&leÊJece³eë ÒeeCeë - (12.3) Jeer.Dee.
meJe&cev³eled Heefjl³ep³e - (8.4,12-13) hew.Þeg.
meJe¥ KeequJeob ye´ïe - (8.21-22) íe.G. 1.4.1

meJe¥ %eeveb Oeefce&C-eYe´evleb - (9.55) ........
meJe¥ efMeJece³eb Yeeefle - (11.74) met.meb.
meJex<eeb ®ewJe cev$eeCeeb - (8.6) He.$eer. 8
meJeex Jew ©êë - (9.91) ce.vee.G. 23.2
menñeb Jee leoOe¥ Jee - (8.25-26) efMe.Dee.
meeefYeÒee³emeoLe&keÀce& - (8.6) ef$e.ce.27.
mLeeCegJeppJeueefle - (11.27-29) ³ee.Þeg.
mJeuHeceH³em³e Oece&m³e - (10.32) Ye.ieer.2.40.
efnjC³eieYe¥ peve³ee - (10.8;11.34) ées.G.3.4.
ËÐevlep³eexefleë Heg©<eë - (12.8) .....
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