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At the Threshold

It had been my aspiration to make this sacred

treasure of spiritual knowledge, Árï Siddhäntaáikhä-

maçi, which hormonises the concepts of Dvaita and

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

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

in Sanskrit at Basaveshwara College, Bagalkot, I prepared

an abridged edition of Árï Siddhäntaáikhämaçi under

the title Árï Jagadguru Reçukagïtä and got it published

through Jñänaguru Vidyäpïâha, Saddharma Siìhäsana

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

Then with the gracious direction of His Holiness

Jagadguru Dr. Chandrasekhara Shivacharya Maha-

swamiji of Käái Jñäna Siìhäsana Pïâha, Jangamawadi

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

áikhämaçi with the Sanskrit commentary of Árï

Maritoçâadärya called Tattvapradïpikä and with an

Introduction, Translation and Notes in English. The

Introduction makes a clear and conclusive efforts to

answer all the objections so far raised about the

authorship, date and contents of Árï Siddhäntaáikhä-

maçi. The Notes are exhaustive enough to bring in

the sources of the textual parts and remarks made in the

Sanskrit commentary. Further the corresponding passages

from the various sources such as Vedic Saìhitäs,

Upanièads, the Bhagavadgïtä, Áaivägamas, etc., have

been brought in to elucidate the concepts of Vïraáaiva

religion and philosophy as delineated in Árï Siddhänta-

áikhämaçi.

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

Poornaprajna Samshodhana Mandira, Poornaprajna Vidya-

peetha, Katriguppa, Bengaluru.
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This book was first published in 2007 by the Shaiva

Bharati Shodha Pratisthana, Jangamawadi Math, Varanasi.

The same work with some revision and additional matter

in the Notes, is now being published under the Project of

Complete Works of Dr. M. Sivakumara Swamy, as the

first Volume in three parts. The third part here covers

Paricchedas 15 to 21 (Tãtïya Paricchedasaptaka). The

Paricchedas 15th to 19th deal with 57 Liëgasthalas

coming under the six sthalas, Bhaktasthala, etc., as noted

here : 15th– 9 sthalas, 16th– 9 sthalas, 17th– 9 sthalas,

18th– 9 sthalas, 19th– 12 sthalas and 20th– 9 sthalas.

The twenty-first Pariccheda gives an account of Árï

Reçuka’s visit to Laëkä, where he was greeted with

great reverence by Vibhïèaça, the brother of Rävaça. On

Vibhïèaça’s request, Árï Reçuka officiated and installed

3 crores of Liëgas to fulfil the unfulfilled part of the

‘Saëkalpa’ of Rävaça. After this task, Árï Reçuka came

to Kollipäkï and entered the Someávaraliëga and left

the world after completing the mission entrusted to him

by Lord Áiva.

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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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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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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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



HeáeoMeë Heefj®ísoë

YekeÌlemLeueevleie&leveJeefJeOeefue²mLeueÒeme²ë
J³eeK³ee — DeLe YekeÌleeefoefMeJeefue²wkeÌ³eevle<eìdmLeueeskeÌleefHeC[eefo-

menYeespeveevle®elegM®elJeeefjbMeoJeevlejmLeueefveªefHelemeoe®eejmecHeVeefue²wkeÌ³em³e
JeCee&Þeceeefome¹uHeefJekeÀuHeMetv³elJesve Òeeke=Àlee®eejefveJe=Ê³ee menYeespevemecHeVe-
ÊJeeefuue²ªHelJessve leoe®eejCeer³eefue²e®eejmLeueeefve efveªHe³eefle ÞeerjsCegkeÀ: õ

Then Çré Reëuka gives an exposition of the Liìgä-
cärasthalas (Sthalas pertaining to the observances of the
“Liìga”) to be followed in the case of the “Liìgaikya” who
is adept in the good practices told in the forty-four sub-
Sthalas from the Piëòasthala to the Sahabhojanasthala
coming under the six Sthalas from the Bhaktasthala to
the Aikyasthala (Çivaliìgaikyasthala), as he himself is of
the nature of the Linga in as much as he is stationed in the
“Sahabhojana” state (the state of oneness with Çiva, the
World and the Guru) and as the unrefined practices have
been reverted from him in the absence of the prescriptions
and prohibitions of the “Varëäçrama” order (castes and
stages of life) —

<eìdmLeueeskeÌlemeoe®eejmecHeVem³e ³eLee¬eÀceced~
efue²mLeueeefve keÀL³evles peerJevcegeqkeÌleHejeefCe ®e~~1~~

The Sthalas pertaining to the Liìga (Çiva) which are in
favour of Jévanmukti, are told in due order for the
Çivaliìgaikya who is adept in the good practices told under
the six Sthalas pertaining to the Aìga (Jéva). (1)
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some water remainintg in it, the Self of the aspirant is still
attached to the body and its requirements with some residue of
‘‘Saàskäras’’ (impressions) surviving. Here the fifty-seven Liìga-
sthalas represent the stages of  training to the Self of the aspirant
to become stripped of all the remaining ‘‘Saàskäras’’. Just as the
kernel of the coconut further develops by absorbing the residue
of water extricating itself from the outer shell, the aspirant
becomes mature by absorbing the knowledge of the Liìgasthalas
one after the other and extricate himself from the ‘‘Saàskäras’’.
The coconut kernel becomes the oil when crushed and the left
overs are removed from the oil.  That oil evaporates by feeding
the lamp which burns. In the same way the Self of the aspirant
which is crushed by spiritual experience provided in the Liìga-
sthalas becomes subtler and subtler and its existence is totally
merged into Çiva in such as way as all identity of ‘‘tripuöé’’ is lost
sight of.

An Elucidation of the Kramasamuccaya :

The Çivaikya who is in the state of Jévanmukti, is the Guru,
the Liìga and the Jaìgama by his own spiritual achievement.
This is depicted in the nine Liìga-Sthalas belonging to the
Bhaktasthala of the Aikya.  In the first three Liìgasthalas of the
Maheçvara-sthala, viz., Kriyägamasthala, Bhävägamasthala and
Jïänägamasthala, depict Para-Çivayogin’s worship (Kriyä) as the
guiding procedure for the aspirants, his gestures of faith (Bhäva)
as the Gospel of Faith for the devotees, his hints of knowledge as
the Gospel of Knowledge for the redemption of the beings.  The
next three Liìga-Sthalas called Sakäyasthala, Akäyasthala and
Parakäyasthala show how the Çivayogin in his ripeness remains
unattached to the actions of the body, how his possession of the
body is only seeming and how he remains housed in the Supreme
Entity in the form of ‘‘Saccidänanda’’. The last three Liìga-
sthalas of the Maheçvarasthala, viz., Dharamäcärasthala, Bhävä-
cärasthala and Jïänäcärasthala, depict how the Parayogin’s
pious practices (Dharma) are for the good of the world, how his
mental dispositions (Bhäva) with Çiva-Bhäva form the precepts
of faith for all and how the pious practices exuding knowledge of
Çiva form the Jïänäcära for all beings.
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J³eeK³ee— De²<eìdmLeueeskeÌlemeoe®eejmecHeVem³e efMeJeefue²wkeÌ³em³e
¬eÀcesCe peerJevcegeqkeÌleHejeefCe efue²<eìdmLeueeefve keÀL³evle Fl³eLe&ë~~1~~

The six Sthalas pertaining to the Liìga (Çiva) which
are in fovour of Jévanmukti are told here for the Çiva-
liìgaikya who is adept in the practices told in the six Sthalas
pertaining to the Aìga (Jéva). (1)

Notes : As interpreted by the Sanskrit and Kannaòa
commentators, these Liìgasthalas are to be practised in due
order by the Çivaikya and that they are in favour of Jévanmukti.
In the preamble to this stanza, the Sanskrit commentator has
explained that the “Liìgaikya” is of the nature of the “Liìga”
(i.e., the Liìga himself) and that the “Liìgasthalas” are intended
for him to follow. It is said that in his case the unrefined practices
pertaining to the Varëas (Brähmaëa, etc.,) and to the Äçramas
(Brahmacarya, etc.,) are not relevant. But in fact, these unrefined
practices are given up by the Véraçaiva right from the time when
he is initiated by the Guru. The practices of the Sthalas, Bhakta,
etc., are totally free from the prescriptions and prohibitions of
the Varëäçrama order.

Kramasamuccaya :

The order followed by the commentators is called Krama-
samuccaya.  The logic behind this is said to have been revealed
by Çré Doòòbasavärya [Carantappa Svämi—Nandipur Saint)
through an analogy, as told by Dr. M. Sivamurthy, (son of my
paternal aunt), professor of statistics & U.N.O. Demography
expert-retired)]: The analogy is of the coconut which develops
from its tender stages to its mature stage.  The six Aìgasthalas
from Bhakta to Aikya, are the stages in which the aspirant
(Sädhaka) develops from his initial stage of faith to the stage of
becoming one with  Çiva (Sämarasya). Yet the last stage of the
Aikyasthala which is represented by the Sahabhojanasthala (44),
is a stage of maturity like the stage of the coconut with a fully
developed kernel with the residue of some water inside.  Just as
the kernel of the coconut is still attached to the outer shell with



the Çiñya in Dékñä, in Çikñä and Jïäna, is portrayed in the
Pädodakasthalas. The termination of the fruits of actions
(Kriyä), the cessation of all mental conceptions (Bhävas) and the
melting away of all worldly knowledge (Jïäna) on the part of the
Çivayogin, although he appears to be behaving like any other
man, are the contents of the Niñpattisthalas.  Äkäçasthalas speak
of the awareness of ‘Piëòäkäça’ (ether-space in the body with
Ätman), of ‘‘Bindväkäça’’ (ether of bindu representing ‘‘Aìgu-
ñöhamätra Puruña’’, the Ätman) and of ‘‘Mahäkäça’’ (Supreme
Ether) as one. The three Prakäçasthalas depict the act of con-
templation (Kriyä) as revealing one’s self as Çiva, the revelation
of mental conceptions as absorbed in the Ätman and as not
existing separately from the Ätman and the manifestation of the
knowledge of non-duality of the Self with Çiva.

Then among the nine Liìgasthalas of the Aikyasthala, the
first three are Svékåtaprasädasthala, Çiñöodanasthala and
Caräcarasthala.  They describe the enjoyment of the blissful
state (Prasäda) of Ätman, the merging of all evolved existence
(30 principles from Kalä to Prthivé) in the Cilliìga (Liìga in the
form of knowledge) and the merging of all the movable and the
immovable objects in the Liìga in the case of the Çivayogin.  The
next three Liìgasthalas called Bhäëòasthala, Bhäjanasthala and
Aìgälepasthala, speak of the possession of the discriminative
power (Vimaçäçakti) inherent in Çiva which is the basis
(Bhäëòa) of existence as his own by the Çivaikya, of the
revelation of the Vimarçäçakti as the receptacle in his case, and
of the total dissolution of all defilements without touching his
body.  The last  three Liìgasthalas called Svaparäjïasthala,
Bhäväbhävalayasthala and Jïänaçünyasthala, describe the
complete merging of the Çivayogin in the splendour of non-
duality in such way as he does not know of his Self and of
the other Self, the absorption of ‘‘Tvantä’’ (You-ness) and
‘‘Ahantä’’ (I-ness) in the Ether of Intelligence (Çiva) in such a
way as he does not have the experience of either existence
(Bhäva) or non-existence (Abhäva) and the the total absence of
discrimination (Jïänaçünya) as regards the knower, known and
knowledge (tripuöé). That is the final state of Jévanmukti, in
which the Çivayogin stays until the body falls off.
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The first three Liìgasthalas of the Prasädisthala, viz.,
Käyänugrahasthala, Indriyänugrahasthala and Präëänugraha-
sthala, describe the vision of the Çivayogin‘s body as a blessing
for the people, the sight of the Çivayogin as a favour to the senses
of the people and the realisation of the inner Liìga into which
his ‘‘präëa’’ is absorbed as a favour to the people.  The next three
Liìgasthalas, namely, Käyärpaëasthala, Karaëärpaëasthala and
Bhävärpaëasthala, describe the discarding of the pride of the
body (dehäbhimäna) as ‘käyärapaëa’, fixing of the senses in
Çiva by him as ‘Karaëärapaëa’ and the dedication of all mental
inclinations to Çiva by him as ‘Bhävärpaëa’. The next three
Liìgasthalas, viz., Çiñyasthala, Çuçrüñusthala and Sevyasthala,
depict the enlightening of the aspirant (Çiñya) by the Çivayogin
through his teaching, the imparting of spiritual knowledge to
the aspirant who is keen on hearing to him (Çuçrüñu) and the
elevating of the aspirant to the status of one who is fit to be
served (Sevya) by the people.

Then the first three Liìgasthalas of the Präëaliìgisthala,
viz., Ätmasthala, Antarätmasthala and Paramätmasthala, depict
the total discarding of the ‘‘Jévabhäva’’ to assume the state of
Ätman, Antarätman and Paramätman. The next three Liìga-
sthalas, namely, Nirdehägama, Nirbhävägama and Nañöägama-
sthalas,  describe how the Çivayogin is free from attachment to
the peculiar properties of the body, free from all other thoughts
(Bhävas) which are not in conformity with the true nature of the
Self and free from all distinctions in the state of enlightenment.
The other three Liìgasthalas called Ädiprasädisthala, Antya-
prasädisthala and Sevyaprasädisthala, depict the Çivayogin who
has gained the favour of Çiva as ‘Ädiprasädin’, his realisation of
Çiva as his Self as constituting ‘Antyaprasäda’ and his state of
supreme unity with Çiva as the Guru to be served for favour.

Among the twelve Liìgasthalas of the Çaraëasthala, the
first set of three are called Pädodakasthalas, the second set of
three are Niñpattisthalas, the third set of three are Äkäçasthalas
and fourth set are named Prakäçasthalas, The Pädodaka is the
enlightenement (Jïänodaka) of the ‘Päda’ in the form of
Supreme Bliss (Paramänanda) which is Çiva.  The eradication of
the difference with that enlightenment between the Guru and



Deeoew veJemLeueeveern YekeÌlemLeuemeceeÞe³eeled~~4~~
keÀL³evles iegCemeejsCe veeceev³es<eeb He=LekedÀ Me=Ceg~~4~~

The nine Sthalas (sub-Sthalas) are told here first
because they come under the Bhaktasthala and because
they have the pre-eminence.  Listen to the names of those
(nine) sub-Sthalas separately. (4)

J³eeK³ee— Fn efue²<eìdmLeues YekeÌlemLeuemeceeÞe³eeod Deeoew veJe-
mLeueeefve iegCemeejsCe ÞesÿlJesve~ S<eebbb veJemLeueeveeb veeceeefve He=LekedÀHe=LekedÀ keÀL³evles
Me=eqCJel³eLe&ë~~4~~

Here among the sub-sthalas of the six Liìgasthalas,
nine Sthalas are first mentioned because they depend on
the Bhaktasthala and because of their pre-eminence.  The
names of those are separtately told.  Listen to them. (4)

J³eeK³ee— DeLe leev³egefÎMeefleõ

Then the author names them—

oer#eeieg©mLeueb HetJe¥ leleë efMe#eeieg©mLeueced~~5~~
Òe%eeieg©mLeueb ®eeLe ef¬eÀ³eeefue²mLeueb leleë~~5~~
YeeJeefue²mLeueb ®eeLe %eeveefue²mLeueb leleë~~6~~
mJe³eb ®ejb Hejb ®esefle les<eeb ue#eCeceg®³eles~~6~~

They are : 1. Dékñägurusthala, 2. Çikñägurusthala,
3. Jïänagurusthala (Prajïägurusthala), 4. Kriyäliìgasthala,
5. Bhävaliìgasthala, 6. Jïänaliìgasthala, 7. Çvayasthala,
8. Carasthala and 9. Parasthala. The characteristics of
those will be told here. (5-6)

J³eeK³ee— mHeäced ~~5-6~~   It is clear. (5-6)
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J³eeK³ee— DeLeeieml³eÒeMveë~ Deieml³e GJee®eõ
Then comes a question of Agastya.  Agastya asked—

YekeÌleeÐewkeÌ³eeJemeeveeefve <e[gkeÌleeefve mLeueeefve ®e~~2~~
efue²mLeueeefve keÀeveern keÀL³evles keÀefle Jee Hegveë~~2~~

The six Sthalas starting with Bhaktasthala and ending
with Aikyasthala have been told. Which are these Liìga-
sthalas?  How many of them are told again? (2)

J³eeK³ee— mHeäced~~2~~ It is clear. (2)

J³eeK³ee— ÞeerjsCegkeÀ GJee®eõ
Sré Reëuka said—

iegJee&efo%eeveMetv³eevlee YekeÌleeefomLeuemebefÞeleeë~~3~~
mLeueYesoeë ÒekeÀerl³e&vles HeáeeMeled meHle ®eeOegvee~~3~~

The fifty and seven Liìga-Sthalas from Gurusthala to
Jïänaçünyasthala, which come under Bhaktasthala, etc.,
are now described. (3)

J³eeK³ee— YekeÌleeÐewkeÌ³eevlee²<eìdmLeuemebefÞeleeë oer#eeiegJee&efoJe=efÊe%eeve-
Metv³eevleeë meHleesÊejHeáeeMeefuue²<eìdmLeueYesoe DeOegvee keÀL³evle Fl³eLe&ë~~3~~

The fifty and seven sub-Sthalas from Dékñägurusthala
to Jïänaçünyasthala of Liìgañaösthalas which come under
the Bhaktasthala to the Aikyasthala, are now described. (3)

Notes : ‘Bhaktädisthalasaàçritäù’ means ‘the six Liìga-
sthalas, viz., Äcäraliìgasthala, etc., which are connected with the
Bhaktasthala, etc.’

J³eeK³ee— DeLe YekeÌlemLeueieleYesoeved met$e$e³esCe keÀLe³eefleõ
Then the author speaks of the sub-Sthalas coming

under the Bhaktasthala in three stanzas—



the meaning of the root ‘‘kñé-to decay’’, is regarded as
‘‘Dékñä’’. The Guru, i.e., the Aikya, who is the giver of
advice as denoted by the meaning of the root ‘‘gå-to
swallow or to utter’’ and who is adept in that ‘‘Dékñä’’ which
is characterised by the process of ‘‘cit’’ (infusing with
spiritual consciousness), is regarded as the Dékñäguru. (7)

Notes : The root ‘‘gå’’ means ‘‘nigaraëa’’ (swallowing) as
well as ‘‘çabda’’ (uttering). Guru is one who swallows the igno-
rance of the disciple and makes him shine with the brightness of
knowledge.  He also teaches the devotee about the path leading
to Mokña. The Çivaliìgaikya who has reached the stage of
‘‘Sahabhojana’’ is the ‘‘Dékñäguru’’.  The nature and greatness of
the Dékñäguru is described here.  oer³eles Hejceb %eeveb, etc.— See notes on
S.S., 6.11— oer³eles ®e efMeJe%eeveb, etc. See also the function of the
Dékñäguru as described in S.S., 6.12-14 (along with notes).

J³eeK³ee— DeLe ieg©mJeªHeb efJeMeo³eefleõ
Then the author elucidates the nature of the Guru—

iegCeeleerleb iegkeÀejb ®e ªHeeleerleb ©keÀejkeÀced~~8~~
iegCeeleerleceªHeb ®e ³ees oÐeeled me ieg©ë mce=leë~~8~~

The syllable ‘‘gu’’ stands for that which is beyond
‘‘Guëas’’ and the syllable ‘‘ru’’ stands for that which is
beyond ‘‘Rüpa’’. He who confers something which is
beyond Guëas and which is beyond form (without form), is
the Guru. (8)

J³eeK³ee— iegkeÀejb Òeeke=ÀleiegCeeleerleced, ©keÀejced DeMeg×cee³eeªHeeleer-
leced, iegCeeleerleceªHeb ®e ceC[ue$e³eelcekeÀiegCe$e³eb(b?) p³eeseflece&³eyewvoJekeÀuee-
Metv³eef®evce³eJemleg ³ees ooeefle GHeefoMeefle me ieg©ë mce=leë, ieg©efjefle mce=le
Fl³eLe&ë~~8~~

The syllable ‘‘gu’’ means that which is beyond the
Guëas of Prakåti and the syllable ‘‘ru’’ means that which
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DeLe oer#eeieg©mLeuecedõ(45)

J³eeK³ee— DeLe õ `oer³eles ®e ³e³ee %eeveb #eer³eles ®e ceue$e³eced~
mee oer#ee mebef%elee lem³eeb ieg©oea#eeieg©ce&leë~~' Fefle JeelegueesÊejJe®eveevegmeejsCe
efMeJeefue²wkeÌ³e SJe oer#eeieg©efjefle keÀLe³eefleõ

Dékñägurusthala—(45)

Then, as per the statement of the latter part of Vätulä-
gama, viz., “Déyate ca yayä, etc.’’, which means ‘‘That by
which the knowledge (of Çiva or Liìga) is given (déyate)
and by which the three impurities get decayed (kséyate),
has been designated as ‘‘Dékñä’’; he who is adept in that is
the Dékñäguru’’, the author says that the Çivaliìgaikya
himself is the Dékñäguru—

oer³eles Hejceb %eeveb #eer³eles HeeMeyevOeveced~~7~~
³e³ee oer#esefle mee lem³eeb ieg©oea#eeieg©ë mce=leë~~7~~

That by which the supreme knowledge (Paramaà
Jïänam,) is given (déyate) and by which the bondage of
snares (of transmigration) is destroyed (kñéyate), is called
Dékñä. The Guru who is adept in that ‘Dékñä’, is called
Dékñäguru. (7)

J³eeK³ee— ³e³ee Hejce%eeveced Glke=ÀäefMeJe%eeveb ``oe oeves'' Fefle
Oeelegiel³ee oer³eles, HeeMeyevOeveb ceuecee³eeefoHeeMeyevOeveb ``#eer #e³es'' Fefle
Oeelegiel³ee #eer³eles, mee oer#esefle celee mebcelee, lem³eeb ef®eefl¬eÀ³eeue#eCeoer#ee³eeb ieg©ë
``ie= efveiejCes'' Fefle Oeelegiel³ee GHeosMeke=Àeq®íJeefue²wkeÌ³ees oer#eeieg©efjefle mce=le
Fl³eLe&ë~~7~~

That by which the supreme knowledge, i.e., the
highest knowledge of Çiva, is given as denoted by the
meaning of the root ‘‘dä-to give’’ and by which the bondage
of fetters such as Mala and Mäyä is removed as denoted by



J³eeK³ee— DeLewlelÒeme²eoe®ee³e&mJeªHeb ®e efJeMeo³eefleõ
Then the author elucidates the nature of ‘‘Äcärya’’ in

this context—

Deeef®eveesefle ®e MeeðeeLee&vee®eejs mLeeHe³el³eueced~~9~~
mJe³ecee®ejles ³emceeoe®ee³e&mlesve ®ees®³eles~~9~~

He is called the ‘‘Äcärya’’, because he absorbs (ä-cinoti
= literally, gathers or collects together) the teaching of the
Véraçaivaçästra, puts the disciples firmly (alaà sthäpayati)
on the path of good practices (Véraçaiva äcare) and himself
practises them (svayam äcarate). (9)

J³eeK³ee— MeðeeLee&ved JeerjMewJeMeeðejnm³eeLee&ved ÒekeÀìerke=Àl³e keÀLe³eefle,
Dee®eejs JeerjMewJee®eejs efMe<³eeved Deueced DeeefOekeÌ³esve mLeeHe³eefle efve³ece³eefle, mJe³eb
®e JeerjMewJee®eejeved Dee®ejles, lesve efn lesve keÀejCesveõ``Dee®ee³eex JekeÌlee kegÀMeueesçm³e
ueyOeë'' Fefle keÀþJeuueerÞegl³evegmeejsCee®ee³e& Fl³eg®³ele Fl³eLe&ë~~9~~

The teachings of the Çästra here means the secret
message of the Véraçaivaçästra; he teaches them clearly.
He puts his disciples firmly, i.e., disciplines them exce-
ssively, on the path of Véraçaiva. He himself practises those
Véraçaiva practices. Hence, i.e., it is because of that, he is
called Äcärya’’ in accordance with the Kaöhavallé— ‘‘Äcäryo
vaktä kuçalo’sya labdaù’’ (Äcärya is the teacher and the
wise disciple is near him). (9)

Notes : The Sanskrit commentator has explained the word
‘‘Ä-cinoti’’ in terms of ‘‘prakaöékåtya kathayati’’. But the word
‘‘Ä-cinoti’’ meaning ‘‘gathering together’’ refers to the study of
the Çästra and the absorption of the knowledge in one’s mind.
This is the first stage.  In the second stage comes the process of
‘prakaöékåtya bodhayati’’. This goes with ‘‘äcäre sthäpayati’’.
The Guru teaches the Çästra and disciplines the disciples on the
path of Véraçaiva practices. The third point is that he himself
practises what he teaches. When one teaches what is practised
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is beyond the form of impure Mäyä. He who confers or
imparts the knowledge of something which is beyond the
Guëas of Prakåti, which is consisting in effulgence, which is
without any form and which is purely of the nature of ‘‘cit’’
(intelligence or consciousness), is the Guru; he is regarded
as the Guru. (8)

Notes : This stanza gives the ‘‘akñaraniñpatti’’ of the term
‘‘Guru’’.  Guru is called so because he gives something which is
‘‘gu-ru’’, i.e., something which is beyound guëas of Prakåti and
which is without form.  Guëas of Prakåti are Sattva, Rajas and
Tamas.  These three Guëas form the Prakåti— the equilbrium of
the three Guëas (samävathä) is Prakåti.  All the creation is infused
with the three Guëas, because it is the product of Prakåti.  All
the beings which are a part of that creation have the three Guëas.
Depending upon the excess of each Guëa, the beings are classed
as Sättvika, Räjasa and Tämasa.  He who has the predominance
of Sattvaguëa is calm, brave and endowed with devotion. He who
has the predominance of Rajas is passionate, angry and endowed
with too much attachment to mundane affairs. He who has the
predominance of Tamas is lazy, dull and quarrelsome. Thus the
world of beings is ‘‘triguëätmaka’’ while the ‘‘Çivatattva’’ is
‘‘triguëätéta’’.  This ‘‘Çivatattva’’ is the ‘‘Liìgatattva’’. The Liìga
that is given by the Guru to the devotee is ‘‘nirguëa’’.  ‘‘Çivatattva’’
is also ‘‘arüpa’’ (niräkära).  In other words the Liìga is ‘‘niräkära’’.
Of the three Liìgas which are interrelated by the mystic power
imparted by the Guru, the Bhävaliìga in the ‘‘Käraëaçaréra’’ is
‘‘niñkala’’ (without parts, niräkara) and the Präëaliìga is ‘‘sakala-
niñkala’’ (with parts and without parts), while their external
replica, the Iñöaliìga, has been regarded as ‘‘sakala’’. This is only
for the practice of ‘‘dhyäna’’ to start with.  A devotee who is adept
in that worships the Liìga which is ‘‘triguëätéta’’ and which is
‘‘arüpa’’ (rüpätéta) - DeMeyocemHeMe&ceªHeceJ³e³eced (Katha. U., 3.15). It is
the Guru who gives the Iñöaliìga by establishing a link with the
internal Liìgas, the Präëaliìga (grasped by the mind as both
‘‘sakala’’ and ‘‘niñkala’’) and the Bhävaliìga, Parätpara or
Tåptiliìga (regarded as ‘‘niñkala’’ and grasped as an abstraction).
He is called the Guru, because he grants something (the Liìga)
which is without Guëas and which is without form.



GÐeesieJeveemles, me efMeJeë efMeJeefue²wkeÌ³ees cee³eeeqyOeleejCeesHee³enslegYetlepeieÃg©-
efjl³eLe&ë~~10~~

According the statement of the Kämikägama, viz.,
‘‘Jïänänmuktim’’, etc.,’’ meaning:  ‘‘He who takes to Mukti
through knowledge is the Deçika’’. Such a Deçika who
practises Yoga transcending the six courses (Adhvans),
which are Varëädhvan, Padädhvan, Manträdhvan, Bhuva-
nädhvan, Tattvädhvan and Kalädhvan which are well
known, in the Çruti statement ‘‘Adhvanämadhvapate çreñöha-
syädhvanaù päramaya’’, which means – ‘‘O Lord of the
Adhvans, take me farther than the best of the Adhvans’’. He
is Çiva, i.e., the Çivaliìgaikya, who is the Jagadguru as the
cause of the means of crossing over the ocean of Mäyä. (10)

Notes : The ‘‘Niñpatti’’ of the term Deçika has been indi-
cated here as ‘‘diçati iti deçikaù’’— from the root ‘‘diç’’ to give
(atisarjanadäna). The Deçika is said to pursue the Yoga which
transcends the six Adhvans, viz., Varëädhvan, etc. Varëädhvan
consists in the fifty-two varëas (syllables) De to #e which arise
through ‘‘Vaikharé’’ (external) speech.  Padädhavan consists in
the words Om, Çiväya, Namaù, etc., which arise through the
combination of syllables. Manträdhvan stands for the arrange-
ments of words in such a way as ‘‘Aham Brahmäsmi’’ ‘‘Tattvam
asi’’, etc. The fourteen ‘‘Lokas’’ from Bhümi constitute Bhuva-
nädhvan.  The thirty-six principles from Çiva to Påthivé constitute
Tattvädhvan.  The combination of the six Kaläs. viz., Nivåtti,
Pratiñöhä, Vidyä, Çänti, Çäntyatétä and Çäntyatétottarä constitutes
Kalädhvan. Çiva and Çakti are the ‘‘äçraya’’ of the six Adhvans
and Çiva is also beyond the six Adhvans.  Çiva is ‘‘Ñaòadhvätéta’’.
To merge into him is the trance transcending the six Adhvans.
He who merges into Çiva is the Ñaòadhvätétayogin. He is the
Deçika who guides the disciples to Mukti through teaching
and spiritual influence. He is the great Guru, the Jagadguru.
He is Çiva himself. He has the capacity to inculcate Dékñä and its
tranforming power in the disciple or disciples. “%eeveevcegeqkeÌleb...”
(Kä.Ä.); “DeOJeveeceOJeHeles...” (Çru.).
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by one’s self, then only it convinces the disciples about the
authority and the efficacy of those practices. It may be noted
here that the quotation from Kaöhaçruti is not correct. It should
be ‘‘Dee½e³eex JekeÌlee kegÀMeueesçm³e ueyOee” (2.7)õ ‘‘Rare indeed is the
expounder and (rarely) wise indeed is the recipient’’. Compare:
Dee®ee³e&ë~ Dee®eejb ûeen³eefle~ Deeef®eveesefle DeLee&ved~ Deeef®eveesefle yegef×ced Fefle Jee~
(Ni. 1.2). The word Äcärya is derived from the root ‘‘car’’
preceded by the preposition ‘‘äì’’ with the addition of termi-
nation ‘‘ëyat’’ in the sense of ‘‘Kartå’’ as per the Sütra $eÝnueesC³e&led~
(Pä. 3.1.124). ̀ `Dee®eejs mLeeHe³eefle''õ This is a very significant expla-
nation of the term Äcärya — Dee®eejs mLeeHe³eefle Fefle Dee®ee³e&ë~ He is
‘‘Äcärya’’because he instructs the disciples about Véraçaivism
and sets a path of harmony between Jïäna (knowledge) and
Äcära (observances). ‘‘Äcära’’ is fivefold as Liìgäcära, Sadäcära,
Çivacära, Gaëäcära and Bhåtyäcära.  (See notes under S.S., 9.27
for all details about Païcäcäras).

J³eeK³ee— DeLe osefMekeÀMeyoefveJe&®eveb ®e ke=ÀlJee efMeJeefue²wkeÌ³e SJe
peieÃg©efjefle met$eÜ³esveeskeÌleoer#eeieg©mLeueb meceeHe³eefleõ

Then after giving an explanation of the term ‘‘Deçika’’
(preceptor), the author concludes the Dékñägurusthala by
stating that the Çivaliìgaikya is himself the ‘‘Jagadguru’’ in
two stanzas—

<e[OJeeleerle³eesiesve ³eleles ³emleg osefMekeÀë~~10~~
cee³eeeqyOeleejCeesHee³enslegefJe&éeieg©ë efMeJeë~~10~~

The ‘‘Deçika’’ (preceptor) who persists with the Yoga
which transcends the six courses (adhvans) is Çiva, the
Jagadguru, who is the cause for the means of crossing over
the ocean of Mäyä. (10)

J³eeK³ee— ``%eeveevcegeqkeÌleb efoMeefle ³eë me osefMekeÀ Fefle mce=leë'' Fefle
keÀeefcekeÀJeekeÌ³eÒeefme×es ³ees osefMekeÀë <e[OJeeleerle³eesiesve ``DeOJeveeceOJeHeles
Þesÿm³eeOJeveë Heejce³e'' Fefle ÞegefleÒeefme×JeCe&Heoeefo<e[OJeeleerle³eesiesve ³eleles



Notes: The ‘‘Paraçivacaitanya’’ is partless, the whole,
uninterrupted.  It is at all times; it is everywhere.  Yet it has no
spatio-temporal limitation. It is limitless.  There is no object
which is free from that. It is in everything, whether gross or
subtle. It is ‘‘subtler than the subtlest and greater than the
greatest’’ (DeCeesjCeer³eeved cenlees cener³eevedõ Kaöha U., 2.20). It is inherent in
everything.  It is the ‘‘Kalä’’ which cannot be seen by the physical
eyes.  It is through the spiritual inner vision that one can realise
it.  That spiritual inner vision is given by the Çré Guru through his
mystic power while he favours the disciple with Dékñä.  Through
the vision given by him and the constant nourishment of the
acuteness of that vision one can see the ‘‘Paraçivacaitanya’’ in
everything at all places and at all times.  This is how Çré Guru is
the ‘‘Viçvabhäsaka’’ the revealer of the spiritual nature of the
universe to the disciples.  lem³e Yeemee meJe&efceob efJeYeeefleõ (Kaöha U., 5.15).
Everything shines by His lustre. It is the Guru who leads to
that realisation. Thus Çré Çivayogi Çiväcärya has explained the
synonyms of the word ‘‘Guru’’. He is called Guru because he
removes the ignorance of the disciples. He is called Äcärya
because he teaches the Äcäras to the disciples and makes
them follow ‘‘sadäcära’’ through his example (i.e., by practising
himself). He is called Deçika because he shows the path to Mukti
to the disciples by giving them the inner vision to see the subtlest
lustre of Paraçiva in everything.

DeLe efMe#eeieg©mLeuecedõ(46)

J³eeK³ee— DeLeõ``yeesO³eyeesOekeÀYeeJesve %eeveÜejsCe Meem³eles~ efMe<³ees
efn ³esve ieg©Cee me efMe#eeieg©©®³eles~~'' Fefle JeelegueesÊejJe®eveevegmeejsCe efMe#ee-
ieg©mLeueb efveªHe³eefleõ

Çikñägurusthala— (46)

Then as per the statement of the latter part of the
Vätulägama, viz., ‘‘Bodhyabodhakabhävena, etc.,’’ mean-
ing — ‘‘That Guru by whom the disciple is instructed
through the knowledge which is imparted under the
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J³eeK³ee— DeLe keÀLece³eb peieÃg©efjl³eenõ
Then if it is asked as how he is the Jagadguru, the

answer is given here—

DeKeC[b ³esve ®ewlev³eb J³ep³eles meJe&Jemleg<eg~~11~~
Deelce³eesieÒeYeeJesCe me ieg©efJe&éeYeemekeÀë~~11~~

The Guru by whom the uniterrupted consciousness
(or Spirit) is manifested in all the objects through the
influence of his communion with the Ätman (experience of
oneness with Çiva), is the Jagadguru. (11)

J³eeK³ee— meJe&Jemleg<eg veerueHeerleeefomekeÀueJemleg<eg, Deelce³eesieÒeYeJesve
mJeevegYeJeyeueeod DeKeC[b meeq®®eoevevoelcekebÀ ®ewlev³eb ³esve J³ep³eles,
veerueHeerleeefoÒeefleefve³eleHeoeLee&JeYeemeevekeÀeuesçH³enefcel³eKeC[®ewlev³ecevegJele&le
SJe, Dev³eLee leÜsÐeoMe&veb ve m³eeefoefle mHegÀìeref¬eÀ³eles, me ieg©efJe&éeYeemekeÀes
efJeéeÒekeÀeMekeÀ Fl³eLe&ë~~11~~

Fefle oer#eeieg©mLeueced~
The Guru is the one by whom the uninterrupted

consciousness, i.e., the consciousness consisting in
existence, intelligence and bliss, is manifested through
the power of his realisation of Ätman, i.e., the power of
his spiritual experience, in all the objects, i.e., the
objects possessing various colours as blue, yellow, etc.
The uninterrupted consciousness in the form of ‘‘Aham’’
(‘‘I’’) persists even at the time of the appearence of the
objects which are each marked by the colours such as
blue, yellow, etc., otherwise there will not be the vision
of what is to be known at all. Such a Guru is the
‘Viçvabhäsaka,’ the revealer of the universe. (11)

Dékñägurusthala ends.



spread death.  But the wise do not desire anything in the world,
having known what is eternally immortal in the midst of all that
are non-eternal.’’ By just giving Dékñä, the duty of the Guru is
not completed.  It is only an initial sacrament.  Its success and
fulfilment are possible by the follow up action of the Guru by
forming a teacher and taught relation with the aspirant and by
removing the doubts that come in the mind of the disciple.  Due
to this action (function), the Dékñäguru comes to be regarded as
the Çikñäguru.

J³eeK³ee— DeLeecegcesJeeLe¥ mHegÀì³eefleõ

Then the author elucidates what is said in the previous
stanza—

yeesOekeÀesç³eb meceeK³eelees yeesO³ecesleefoefle mHegÀìced~~13~~
efMe<³ees efve³egp³eles ³esve me efMe#eeieg©©®³eles~~13~~

This person is called the teacher.  ‘‘What is to be
taught is clear as this’’ — he by whom the disciple is
ordained, is called the Çikñäguru.(13)

J³eeK³ee— De³eb efMeJeefme×evleyeesOekeÀë HejleÊJeÒekeÀeMekeÀ Fl³eLe&ë, ``ve
meesçefmle Òel³e³ees ueeskesÀ ³eë Meyoevegiecee¢les'' Fefle Jew³eekeÀjCeeskeÌlesë mHegÀìb
osefMekeÀesHeosMemHegÀìerYetleced Sleled efMeJe³eesie%eeveb yeesO³eced Fefle ³esve ieg©Cee
efMe<³eë meceeK³eelees yeesOekeÀë meved efve³egp³eles efve³ec³eles me efMe#eeieg©efjl³eg®³ele
Fl³eLe&ë~~13~~

This Guru is called the teacher of the Çaiva doctrine,
i.e., the revealer of the Supreme Principle (Çivatattva).  As
per the statement of the grammarians, viz., ‘‘Na so’sti,
etc.,’’ meaning—‘‘There is no knowledge in the world,
which does not come within the purview of verbal
expression’’, ‘‘the knowledge of Çiva which is made clear
by the instruction of the Deçika’’, is what is to be taught.
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relation of the teacher (bodhaka) and the taught (bodhya),
is the Çikñäguru’’, the author propounds the Çikñäguru-
sthala—

oer#eeieg©jmeew efMe#eenslegë efMe<³em³e yeesOekeÀë~~12~~
ÒeMveessÊejÒeJekeÌlee ®e efMe#eeieg©efjleer³e&les~~12~~

This Dékñäguru who gives instruction to the discipline
and who answers the questions (of the discipline), is called
Çikñäguru due to his function of giving instruction. (12)

J³eeK³ee— Demeew oer#eeieg©ë efMe<³em³e yeesOekeÀë meved ÒeMveesÊejÒeJekeÌlee
efMe<³eke=ÀleÒeMvem³eesÊejb oÊJee efMe#eensleg½e efMe#eekeÀjCeë meved efMe#eeieg©efjefle
keÀL³ele Fl³eLe&ë~~12~~

This Dékñäguru, being the instructor of the disciple
and the giver of answers to the questions of the disciple and
as the doer of the function of instruction, is himself called
Çikñäguru. (12)

Notes: “yeesO³eyeesOekeÀYeeJesve...” (Vä.Ä.). He who initiates the Çiñya
into the spiritual path, is the Dékñäguru.  The same Guru
becomes the Çikñäguru by virtue of his function as the instructor,
removing the doubts in the mind of the disciple by answering his
questions.  Here the relation between the Guru and the Çiñya is
the noblest relation as it leads to Mukti.  All other relations lead
to ‘‘saàsära’’.  Only a blessed person becomes interested in the
relation of the Guru and the Çiñya.  He is among a few chosen
persons who have been blessed with Çiva’s ‘‘Anugrahaçakti’’. But
most of the people who are fascinated by mundane pleasures
cannot extricate themselves from the clutches of ‘‘saàsära’’.
Their bondage becomes faster and faster. It is only through
Çiva‘s Anugraha that one can escape from these fetters of
saàsära. Kaöha U. describes these contrasting states in the most
enlightening terms: Heje®eë keÀeceeved Deveg³eefvle yeeueemles ce=l³ees³e&efvle efJelelem³e HeeMeced~
DeLe Oeerje Dece=lelJeb efJeefolJee Oe´gJeceOe´gJeseq<Jen ve ÒeeLe&³evles~~ (4.2)—‘‘The ignorant
pursue external pleasures and so fall into the snare of the wide-



ooeefle ³eë Heefle%eeveb peievcee³eeefveJele&keÀced~~15~~
DeÜwleJeemeveesHee³eb lecee®ee³e&Jejb efJeogë~~15~~

He whose speeches, i.e., words of teaching, proceed
like the rays of the autumnal moon in eradicating the
darkness in the form of mundane existence, is called the
Äcärya. (14)  He who grants that knowledge of the ‘‘Pati’’
(Çiva) which removes the Mäyä of the world and which is
the means of getting a deep impression of non-duality, is
known to be the best Äcärya. (15)

J³eeK³ee— ³em³e Jee®e GHeosMeJeekeÌ³eefve mebmeejefleefcejefJeveeMeves Mej-
®®evêcejer®e³e FJe ÒeJele&vles, leced Dee®ee³e¥ mevleb Òe®e#eles keÀLe³eefvle~~14~~
³ees peievcee³eeefveJele&kebÀ ÒeeHeefáekeÀYesoYe´eefvleefveJele&kebÀ Heefle%eeveced , ``Heefleb efJeée-
m³eelceséejb Meeéeleb efMeJece®³egleced'' Fefle veeje³eCeesHeefve<eledÒeefme×mJeelceeefYeVe-
efMeJe%eeveb ooeefle ÒekeÀeMe³eefle leced Dee®e³e&Jejced Dee®ee³e&Þesÿb mevleb efJeogë,
peevevleerl³eLe&:~~15~~

He whose speeches, i.e., words of teaching proceed
like the rays of the autumnal moon in eradicating the
darkness in the form of mundane existence, is called the
Äcärya. (14) He who gives the knowledge of the Pati (Çiva),
which removes the Mäyä of the world, i.e., removes the
delusion of difference that is the world, is known as the
best Äcärya, i.e., the Äcärya par excellence. He gives, i.e.,
reveals, the knowledge of the Pati, i.e., the knowledge of
Çiva as not different from the Self, according to the
statement of Näräyaëopaëiñad, viz., ‘‘Patià viçvasya, etc.,’’
which means— ‘‘The Pati, who is the Lord of the world,
who is eternal Çiva and who is the immutable one’’. (15)

Notes : Dee®ee³e&ë HetJe&ªHeced DevlesJeem³egÊejªHeb efJeÐee meefvOeëõ (Tai.U., 1.3);
Dee®ee³eexçvlesJeeefmevecevegMeeefmle ö (Tai.U. 1.11).  In the first statement there
is the Mahäsaàhitä of the “Adhividya” type.  It brings out the
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He by whom the disciple is ordained with this teaching is
called the Çikñäguru. (13)

Notes: ve meesçefmle Òel³e³ees ueeskesÀ, Fl³eeefoõ (Virü. Pa., 1.115).  The
knowledge of Paraçivabrahman as one’s Self is the gist of the
Çaivasiddhänta.  He who knows what to teach (bodhyam) and
instructs the disciple with that spiritual knowledge, is the
Çikñäguru.  This spiritual knowledge acts as the ‘‘aïjana’’ to open
the inner eye of the disciple.  To the inner eye of the disciple so
opened by the Guru the Paramätmatattva is revealed.  The
Paramätmatattva cannot be revealed to the mind and to the
senses.  It is beyond speech: ³elees Jee®ees efveJele&vles DeÒeeH³e cevemee men~ (Tai. U.,
2.4.9). In this context, the quotation of the statement in the
Sanskrit commentary “Na so’sti pratyayo loke yaù çabdänu-
gämädåte’’ from Virü. Pa. is out of place.  It can apply upto the
verbal teaching regarding what is to be taught and the answers to
the doubts of the disciple.  Beyond that it is an inner experience
which is beyond speech and mind.  The attempt of the Çikñäguru
is to give instruction to the mind and intellect of the disciple so
that he acquires the culture and ability to have that inner vision.
The Çikñäguru has the control over his disciple who has surren-
dered to him. The disciple cannot become worthy of his name
unless he comes under that control and receives intructions from
the Guru.

J³eeK³ee— DeLeõ `̀ Dee®ee³e&ë HetJe&ªHeced DevlesJeem³egÊejªHeb efJeÐee
meefvOeë'' ̀ `Dee®ee³eexçvlesJeeefmevecevegMeeefmle'' Fefle Þegl³evegmeejsCe ÜwefJeO³esve lelmJeªHeb
JeCe&³eefleõ

Then as per the Çruti statements, viz, ‘‘Acäryaù
pürvarüpam, etc.,’’ and ‘‘Äcäryo’nteväsinam, etc.,’’ which
mean respectively—‘‘The teacher is the former form
and the disciple is the latter form, the knowledge is the
link’’ and ‘‘The teacher instructs the disciple’’, the author
describes his nature in two ways—

mebmeejefleefcejesvceeefLeMej®®evêcejer®e³eë ~~14~~
Jee®ees ³em³e ÒeJele&vles lecee®ee³e¥ Òe®e#eles~~14~~



Presenting the variety of the world of difference as the
prima facie veiw, the Guru establishes the doctrine of non-
duality.  Such a Guru is the best one. (16) He, the sharp end
of whose pure speech acts as the axe in cutting asunder the
thick forest of doubts, is the crest-jewel of all Gurus. (17)

J³eeK³ee— peieÓsoefJekeÀuHeveb ÒeeHeefáekeÀYesoÜwefJeO³eefJeefMeäb HetJe&He#eb
meceeoe³e De¹erke=Àl³e DeÜwleke=Àleefme×evleJeeves<e ieg©ë efMe#eeieg©jsJe iegCeeefOekeÀë
Þesÿ Fl³eLe&ë~~16~~ efJeceuee efvece&uee ³elmeteqkeÌleOeeje ³em³e iegjes©HeosMe-
JeekeÌ³eOeeje mevosnJevemevoesnmeceg®ísokegÀþeefjkeÀe mebMe³eejC³emeceg®ísoHejMegë me
iegªCeeb efMeKeeceefCeë Þesÿ Fl³eLe&ë~~17~~

The alternative of differences (the variety) of the
world, means the diversity of differences that belongs to the
world.  Having taken that as the prima facie view, the Guru
propounds the doctrine of non-duality. Such a Guru is
excellent, the best. (16) Free from all blemishes is the sharp
end of the sword in the form of the speech of the Guru.  It is
an axe in cutting asunder the forest of doubts.  The Guru
whose speech is such, is the crest-jewel of the Gurus. (17)

Notes: Pürvapakña and Siddhänta form an inevitable
pattern of argument in the field of Çästras. Pürvapakña is the
prima facie view which is opposed to the Siddhänta and
Siddhänta is that which is the accepted doctrine of a system of
philosphy or religion. The doctrine of Véraçaivism is Çivädvaita
or Çaktiviçiñöädvaita. Both the names given to the Çästra are
significant: (i) efMeJe³eesë DeÜwleb efMeJeeÜwleced õ efMeJe½e efMeJe½e efMeJeew, le³eesë efMeJe³eesë
DeÜwleced õ The first Çiva stands for the Paramätman and the
second Çiva stands for the Jévätman. The Jévätman has been an
“aàça” (portion) of Çiva – DeeveeÐeefJeÐeemecyevOeeÊeobMees peerJeveecekeÀë~ (S.S.,
5.35); cecewJeebMees peerJeueeskesÀ peerJeYetleë meveeleveë~  (Bhag. G., 15.7).  It is due to
Avidyä (nescience) that the Jéväàça is separated from the
Paramätman.  That Avidyä which is the cause for mundane life,
is removed by the Guru’s teaching and practical guidance on the

Ul@FGvRh    Xk‘PbQk\kkTPCkrPTk^kl^kSkl\kE*bQk\kÉkbkE*h 841840 ÌkmlbkákTPl#kBkkYklOkh UJFkR#kh

relation between the teacher and the taught.  The teacher is the
former form and the taught is the latter form and the relation
between them is the knowledge. The tradition of the Çästra
(Vidyä) passes from the teacher to the taught.  The Dékñäguru
who has turned into the Çikñäguru is the former form and the
disciple who has the desire to know the spiritual truth is the
latter form.  The discourse on the spiritual truth is the link
between the Çikñäguru and the Çiñya. It is through the ordination
of the Guru that the Çiñya gets rid of the doubts and acquires
Çivänubhava, the blissful state of Çiva.  The speech of the Guru is
like the moonlight which removes the darkness of worldly life.
Just as the cool rays of the autumnal moon spread their light
everywhere, render the minds of the people calm and delightful
and brighten the world by removing the darkness, similarly the
teaching of the Äcärya extends its operation on all the disciples,
renders their minds peaceful by pacifying the Täpatraya (Ädhyä-
tmika, Ädhibhautika and Ädhidaivika), removes the darkness of
their ignorance and enlightens their hearts with the knowledge
of Çiva as not different from their Self. He who removes the
darkness of mundane existence and who gives the knowledge of
Çiva as the Pati, is the Çikñäguru. (See notes on S.S., 5.42 for
details on Pati, Paçu and Päça).

J³eeK³ee— DeLe efMeJeeÜwle%eevemecHeVeë meved efMe<³emevosnJeejkeÀ SJe
ieg©ë Þesÿ Fefle met$eÜ³esveenõ

Then the author tells in two stanzas as to how the
best of the Guru is one who removes the doubts of the
disciple by enriching himself with the knowledge of non-
duality of Çiva—

HetJe&He#eb meceeoe³e peieÓsoefJekeÀuHeveced~~16~~
DeÜwleke=Àleefme×evlees ieg©js<e iegCeeefOekeÀë~~16~~
mevosnJevemevoesnmeceg®ísokegÀþeefjkeÀe ~~17~~
³elmeteqkeÌleOeeje efJeceuee me iegªCeeb efMeKeeceefCeë~~17~~



J³eeK³ee— DeLesceceLe&cesJe efJeMes<e³eefle met$eÜ³esveõ
Then the author explains this in two stanzas—

³elmeteqkeÌleoHe&CeeYeesies efvece&ues ¢M³eles meoe~~18~~
cees#eÞeerefye&cyeªHesCe me ieg©Ye&JeleejkeÀë~~18~~

That Guru, in the expance of the clear mirror of whose
words appears the wealth of liberation as the reflection, is
the one who can take accross the (ocean of) mundane
existence. (18)

J³eeK³ee— efvece&ues ³em³eesHeosMeoHe&CeceC[ues cees#eue#ceerefye&cyeªHesCe
ÒeefleefyecyeªHesCesl³eLe&ë, ¢M³eles ÒekeÀeMeles, me ieg©Ye&JeleejkeÀë mebmeejeCe&JeleejkeÀ
Fl³eLe&ë~~18~~

In the clear circular mirror in the form of the Guru’s
teaching, the wealth of liberation is found reflected.  Such a
Guru is the one who takes accross the mundane existence,
i.e., the ocean of transmigration. (18)

Notes: The teaching of the Çikñäguru is represented as the
clear mirror. The wealth of liberation is reflected in it. The
disciple can have a clear picture of that and can try to own it.
The mirror is the spiritual teaching of the Guru in the form of —
cevemewJesoceeHleJ³eb vesn veeveeefmle efkeÀáeve~  ce=l³ebg me ce=l³ebg ie®íefle ³e Fn veevesJe HeM³eefle~~ ³eLeesokebÀ
Meg×b Meg×ceeefmekeÌleb lee¢iesJe YeJeefle~  SJeb cegvesefJe&peevele Deelcee YeJeefle ieewlece~~ (Kaöha U.,
4.11 and 15)—“By mind alone this is to be realised, and then
there is no difference at all here.  He who sees as if there is
difference, goes from death to death.  As pure water poured into
pure water becomes the same, so the sage who knows the unity
of Ätman becomes the Ätman himself.”  The Guru who guides
the disciple on those lines is the “bhavatäraka”, the saviour from
the cycle of birth and death (i.e., mundane life). He who
deserves Guru’s grace, deserves to attain liberation; there is no
source of liberation other than the kind grace of the Guru:
ieg©ÒemeeoHee$eb ³eë me efn cees#ee³e keÀuHeles~ ve cegeqkeÌlecetuecev³eef× efJene³e ieg©melke=ÀHeeced~~ (Candra
J.Ä., kri.pä., 2.96).
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path of Ñaösthala. Then the notion of difference subsides resulting
in the realisation of oneness with the Paramätman. That is the
final Advaita, Çivajévaikya. That is the Çivädvaita. (ii) MeeqkeÌle½e MeeqkeÌle½e
MekeÌleer, leeY³eeb efJeefMeäew efMeJepeerJeew, le³eesë DeÜwleced, (MeeqkeÌleefJeefMeä³eesë DeÜwleced)õThe first
Çakti stands for Sükñmacidacidätmakasakti and the second Çakti
stands for Sthülacidacidätmakaçakti. The first one is inherent
in Çiva and the second one is inherent in Jéva. “Sükñmacit”
means “Sarvajïatva” and “Sükñma acit” means “Sarvakartåtva’’;
‘‘Sthülacit’’ means ‘‘Alpajïatva’’ and ‘‘Sthüla acit’’ means “Alpa-
kartåtva”. Sarvajïatva and Sarvakartåtva are the viçeñaëas
(characteristics) of Çiva, while Kiïcijïatva and Kiïcitkartåtva
are those of Jéva. The ultimate aim of the Çästra is the realisation
that the Jéva is one with Çiva.  It is the ultimate Advaita between
the Jéva and Çiva, who are both characterised by their respective
Çaktis.  Since the world of beings (Jévas) and matter (objects) are
born from Çaktiviçiñöa Çiva, it is Çaktiviçiñöa. The Påthivé has
dhäraëaçakti, the Jala has äpyäyanaçakti, the Tejas has ujjvala-
çakti, the Väyu has spandanaçakti, the Äkäça has vyäpanaçakti,
the Ätman has buddhiçakti, and so on. The Çakti in the Jéva turns
into Bhakti through the grace of Çiva, which proceeds towards
the Jéva when his mind is rendered pure by the accumulation of
the merit through several lives. The Jéva who is charged with
Bhakti, is recognised as one who has “Çaktipäta” and granted
Dékñä by the Guru. The path to Mukti is thereby open to him.
Mukti consists in “Çivädvaita”.  “Jagadbhedavikalpana”  is the
Pürvapakña and Çivädvaita is the Siddähanta. The Çikñäguru
who inculcates this Çiddhänta after duly refuting the Pürva-
pakña, is the best Guru. His “sükti” acts as the sharp end of a
sword (dhärä) in cutting down the forest of doubts.  An excellent
example is provided by the Bhag.  G., in which Arjuna expresses
one doubt after another and Lord Kåñëa answers them to the
point of convincing him conclusively. Arjuna says : veäes ceesnë
mce=efleue&yOee lJelÒemeeoevce³eeç®³egle~  efmLeleesçeqmce ielemevosnë keÀefj<³es Je®eveb leJe~~ (Bhag.
G., 18.73)—“Infatuation is gone; conviction is attained; this,
O Acyuta, is due to your grace; I stand cleared of all doubts; I do
what you say.”  That is the type of conviction which the Guru
creates in the mind of the disciple regarding the path to Mukti.
That is the greatness of the Çikñäguru.



mecHelm³e Fefle (6.14.2). Nobody is equal to that Äcärya. Blessed
indeed is the disciple who gets such a Guru, who is Çiva incarnate–
osefMekeÀeke=ÀefleceemLee³e HeMeesë HeeMeeveMes<eleë~ efílJee Hejb Heob osJees ve³el³esvecemebMe³eced~~ (Candra
J.Ä., kri.pä., 2.75)—“Assuming the form of the Guru, the God
(Çiva) cuts asunder all the snares of the Jéva (Paçu) and takes
him undoubtedly to the supreme state.”

J³eeK³ee— DeLewlee¢Meieg©jefmle Jesl³e$eeefHe ogue&Ye Fl³egkeÌlJee efMe#ee-
ieg©mLeueb meceeHe³eefleõ

Then the author concludes the Çikñägurusthala after
saying that such a Guru is rare to get in reply to an anti-
cipated question as to whether such a Guru is available—

HejceeÜwleefJe%eeveHejceeww<eOeoeveleë~
mebmeejjesieefvecee&Leer osefMekeÀë kesÀve ueY³eles~~20~~

Who can get such a Guru as capable of rubbing aside
the disease in the form of transmigration by administering
the most salutary (effective) medicine in the form of the
special knowledge of the supreme non-duality? (20)

J³eeK³ee— efMeJekeÀe©C³ejefnlesve kesÀveeefHe ve ueY³ele Fl³eLe&ë~~20~~

Fefle efMe#eeieg©mLeueced~
It means that nobody can get such Guru without the

compassion (grace) of Çiva.  (20)

Çikñägurusthala ends

Notes: The Guru who has merged into Çiva is of the nature
Sat, Cit and Änanda, i.e., unlimited existence, unlimited inte-
lligence and unlimited bliss, is rare and the disciple who can
grasp and realise the teaching involving the knowledge of what is
eternal and what is not eternal, is equally rare.  It is by the grace
of Çiva that a deserving disciple gets a deserving Guru. Such
a Guru administers the medicine in the form of the special

Ul@FGvRh    Xk‘PbQk\kkTPCkrPTk^kl^kSkl\kE*bQk\kÉkbkE*h 845844 ÌkmlbkákTPl#kBkkYklOkh UJFkR#kh

J³eeK³ee— DeLe ÒekeÀejevlejsCeenõ
Then the author speaks of the same in a different

way—

efMe<³eeCeeb Ëo³eeuesK³eb ÒeÐeesle³eefle ³eë mJe³eced~~19~~
%eeveoerefHekeÀ³eeçvesve ieg©Cee keÀë mecees YeJesled~~19~~

Who can be equal to this Guru who by himself
illumines the portrait of the heart of the disciples through
this lamp in the form of knowledge? (19)

J³eeK³ee— ³eë Þeerieg©ë efMe<³eeCeeb Ëo³eeuesK³eb ËlkeÀceuemLeefvepe-
ªHeef®e$eb %eeveoerefHekeÀ³ee %eeveoerHesve ÒeÐeesle³eefle ÒekeÀeMe³eefle, Devesve ieg©Cee
efMe#eeieg©Cee keÀë mecees YeJesled, ve keÀesçefHe mece Fl³eLe&ë~~19~~

Çré Guru illumines the portrait of the heart, i.e., the
portrait of the Self in one’s heart with the lamp of
knowledge.  Who can be equal to such a Çikñäguru?  It is
meant that nobody can be equal to him. (19)

Notes: Ëo³eeuesK³eced =ËlkeÀcemLeefvepeªHeef®e$ecedõThe portrait of the
Self in the heart lotus.  That portrait is consisting of knowledge
of the Self as Çiva - Denb ye´ïeeeqmce (Bå.U., 1.4.10).  It is the Guru’s
guidance through the teaching of the secret in the form of leled
lJeced Deefme (Chänd.U., 6.8.7); leodye´ïe leoce=leb me Deelcee (Chänd.U., 8.14);
leosJe Meg¬ebÀ leodye´ïe leosJeece=leceg®³eles (Kaöha U., 6.1); leoelceevecesJeeJesonb ye´ïeemceerefle
lemceeÊelmeJe&ceYeJeled (Bå.U.1.4.10); leHemee ye´ïe efJeefpe%eememJe (Tai. U., 3.2), that
acts as the lamp.  Nobody can be equal to the Guru who reveals
the inner light.  What is that inner light? Chänd. U. has stated
that the knowledge (Vidyä) known from the Äcärya takes one
to the supreme state (in which the Jéva is in communion with
Çiva–Dee®ee³ee&×wJe efJeÐee efJeefolee meeefOeÿb ÒeeHeleerefle (4.9.3) and that one who has
an Äcärya (gets the Guru’s instruction) knows that one attains
that state as soon as one is liberated (i.e., becoming one with Çiva
is itself liberation) – Dee®ee³e&JeevHeg©<ees Jeso lem³e leeJeosJe ef®ejb ³eeJeVe efJecees#³esçLe



J³eeK³ee— GHeosMeeveeb jnm³eeLee&veeced GHeosäe GHeosMeke=Àled, mebMe³e-
®ísokeÀejkeÀë efMe<³emevosnJeejkeÀ S<e efMe#eeieg©jsJe mec³ekedÀ mee#eep%eeveÒeoë
Òel³e#eerYetleefMeJees %eeveÒeoë meved %eeveieg©efjefle mce=le Fl³eLe&ë~~21~~

This Çikñäguru is regarded as Jïänaguru when he
gives instructions about what are to be taught, i.e., the
secret teachings, dissipates the doubts of the disciple and
gives the right knowledge, i.e., grants the knowledge of
Çiva (as one’s Self) after having actually realised Çiva as his
Self. (21)

Notes: “efMeJeªHeevegmevOeeef³e...” (Vä.Ä.). “Upadeñöä” (Nom. Sing.
of Upadeñöåçabda) is the ‘‘teacher’’, who, teaches. Upadeça
(“Upadeçya’’ – another reading) is the “advice”– GHeefoM³eles Fefle GHeosMeë,
that which is instructed. “Upadeçya” means the same thing.
‘‘Upadeçänäm’’ (Gen. pl.) means the “secret Vedäntic teachings’’.
“Samyaj-Jïäna” means “right knowledge”, the knowledge of the
Self as Çiva. The Dékñäguru becomes the Çikñäguru by virtue of
his special function of giving practical guidance to the disciple.
The same Çikñäguru turns into Jïänaguru by imparting the
knowledge of the Self as Çiva.  As a Jïänaguru he renders three
functions, viz., (i) of revealing the secret Vedäntic truths, (ii) of
removing doubts and (iii) of giving right  knowledge.  The secret
Vedäntic doctrines are like: kesÀvesef<eleb Heleefle Òesef<eleb ceveë kesÀve ÒeeCeë ÒeLeceë Òewefle
³egkeÌleë~  kesÀvesef<eleeb Jee®eefceceeb Jeoefvle ®e#egë Þeesleb keÀ G osJees ³egveeqkeÌle~~ Þees$em³e Þees$eb cevemees cevees
³eÜe®ees n Jee®eb me G ÒeeCem³e ÒeeCeë~  ®e#eg<e½e#egjefleceg®³e Oeerjeë Òesl³eemceeuueeskeÀeoce=lee YeJeefvle~~
ve le$e ®e#egie&®íefle ve Jeeiie®íefle vees ceveë~ ve efJe¨e ve efJepeeveerce ³eLewleovegefMe<³eeled~~ .......
³eÜe®eeçveY³egefoleb  ³esve JeeieY³egÐeles~  leosJe ye´ïe lJeb efJeef× vesob ³eefoocegHeemeles~~ (Kena U.1.1-
3, 5)—“(The pupil asks): At whose impulse does the mind, sent
forth, rushes to its end? At whose command does the first breath
move forward? At whose wish they (people) utter this speech?
Which God directs the eye and the ear? (The teacher replies):
It is the ear of the ear, the mind of the mind, the speech of
speech, the breath of breath and the eye of the eye.  When freed
(from the senses), the wise on departing from this world become
immortal.  The eye does not go there, nor speech, nor mind.  We
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knowledge of oneness of the Self with Çiva to the disciple and
makes him realise his “saccidänandasvarüpa”.  Such a Guru is
described as “Brahmavidäà variñöhaù”– Deelce¬eÀer[ Deelcejefleë ef¬eÀ³eeJeeves<e
ye´ïeefJeoeb Jeefjÿë~ (Muëò. U. 3.1.4) –“He who sports with his Self and
who enjoys the communion with the Self as Çiva, is the foremost
among the knowers of Brahman”.  He who chooses the “çreyas”
(good) leaving aside the “preyas” (pleasant) is the wise one; he is
the deserving disciple: Þes³ees efn OeerjesçefYe Òes³emees Je=Ceerles, Òes³ees cevoes ³eesie#esceeod Je=Ceerles~
(Kaöha U., 2.2)–“The wise man prefers the good to the pleasant,
but the fool chooses the pleasant through avarice and
attachment’’.  Such a Guru and such a disciple are both rare;
both are astonishing: Dee½e³eex JekeÌlee kegÀMeueesçm³e ueyOee½e³eex %eelee kegÀMeueevegefMeäë~
(Kaöha U., 2.7)–“Wonderful is its teacher and (equally) clever
the pupil.  Wonderful indeed is he who comprehends it when
taught by an able preceptor.”

DeLe %eeveieg©mLeuecedõ(47)

J³eeK³ee— DeLeö “efMeJeªHeevegmevOeeef³e %eeveb ³esveesHeefoM³eles cegceg#ees-
ceex#eefme×îeLe¥ me %eeveieg©©®³eles~~” Fefle JeelegueesÊejJe®eveevegmeejsCe
%eeveieg©mLeueb efveªHe³eefleõ

Jïänagurusthala—(47)

Then according to the statement of the latter part of
the Vätulägama, viz., ‘‘Çivarüpänusandhäyi, etc.,”  which
means–“He who gives the knowledge which leads the
aspirant of liberation to attain oneness with Çiva’s form, is
said to be Jïänaguru”, the author propounds the Jïäna-
gurusthala—

GHeosäesHeosMeeveeb mebMe³e®ísokeÀejkeÀë~~22~~
mec³ep%eeveÒeoë mee#eeos<e %eeveieg©ë mce=leë~~21~~

This Çikñäguru who is the teacher of what are to be
taught, who removes all doubts and who gives right
knowledge, is actually regarded as the Jïänaguru. (21)



The ether of consciousness, i.e., the sky in the form of
consciousness, is free from all perversions and has all
wordly diversity removed by virtue of the apprehension of
void in the form of “I did not comprehend anything.” He
who perceives that through the meditative device, i.e., the
means of self-experience as told in the “Çivädvaitaçästra,”
wherein it is said that the spiritual knower is known
through the search of the knower of clearly manifest
colours like blue, etc., and of the experiences like joy, etc.,
is the Jïänaguru. (22)

Notes: Cidambara is Paraçivabrahman. Brahman is defined
in terms of Cidambara: DeekeÀeMees Jew veece veeceªHe³eesefve&Je&efnlee les ³eovleje leodye´ïe
leoce=leb me Deelcee (Chänd. U., 8.14.1)— “The Ether which sustains the
names and forms and in which they (the names and forms) are
inward, is the Brahman; it is the immortal one; it is the Ätman.”
“Äkäço vai, etc.,” is for meditation as the nature of Brahman.
Äkäça is the Ätman which is well known in the Çruti.  It is the
sustainer of names and forms, the seeds of the diversity of the
world, like water as that of foam, etc.  Those names and forms
are inside Brahman and yet Brahman is not touched by them and
it is different from names and forms.  Brahman is Äkäça because
it is without the body and because it is extremely subtle. The
same is told in the Maitreyé Brähmaëa. Due to the fact that
everywhere there is in conformity with consciousness, Brahman
is consisting of consciousness. This is  how Brahman is called
Cidambara.  How can that be known?  The Ätman is, indeed, the
individual consciousness of all beings, which is well known as
self-evident; it is without the body and all-pervasive; it should be
realised as the Brahman. (Vide Çaìkarabhasya on Chand. U.,
8.14.1). osMekeÀeueefJecegkeÌleesçeqmce efoiecyejmegKeesmc³enced~ veeefmle veeefmle efJecegkeÌleesçeqmce vekeÀej-
jefnleesmc³enced~~ DeKeC[ekeÀeMeªHeesçeqmce ¿eKeC[ekeÀejcemc³enced~ ÒeHeáe³egkeÌleef®eÊeesçeqmce ÒeHeáej-
efnleesçmc³enced~~ meJe&ÒekeÀeMeªHeesçeqmce ef®evcee$ep³eeseflejmc³enced~~ keÀeue$e³eefJecegkeÌleesçeqmce keÀeceeefo-
jefnleesçmc³enced~~ (Mai. U., 3.19-21)—“I am free from place and time;
I experience the bliss of the ‘digambara’ (naked mendicant);
there is nothing, nothing at all; I am free from all negations; I am
of the form of undivided ether; I am of unbroken form; although
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do not know.  We do not understand how can any one teach
it......  That which is not expressed by speech and by which speech
is expressed, that alone you should know as Brahman not that
which people here adore.”  The doubts of the disciples are like:
³es³eb Òesles efJeef®eefkeÀlmee ceveg<³esçmleerefle ®ewkesÀ vee³ecemleerefle ®ewkesÀ~  SleodefJeÐeeced DevegefMeämlJe³eenb
JejeCeeces<e Jejmle=leer³eë~~ (Kaöha U.,1.20); efkebÀ keÀejCeb ye´ïe kegÀleë mce peelee peerJeece kesÀve
keÌke ®e mecÒeefleÿeë~ DeefOeefÿleeë kesÀve megKeslejs<eg Jelee&cens ye´ïeefJeoes J³eJemLeeced~~ (Çve.U.,
1.1)—“When man dies there is this doubt: some say ‘he exists’;
some say ‘he does not exist’; this I should know being taught by
you; this is the third of my boons”; ‘‘What is the cause (of this
world)? Is it Brahman? Whence are we born? By which do we
live? Where are we placed? By which are we supported? How
are we going on in the world of joy and sorrow?  O knowers of
Brahman, tell us about this arrangement”.  The right knowledge
is the knowledge of Advaita as Denb ye´ïeeeqmce (Bå.U., 1.4.10); leledlJeced
Deefme (Chänd. U., 6.8.7); vesn veeveeefmle efkeÀáeve (Kaöhä, 4.11).

J³eeK³ee— veveg efMeJe%eeveb keÀer¢Meb lelkeÀLeb Òel³e#eerkeÀjesleerl³e$eenõ
If it is contended as to what is that knowledge of Çiva

and as to how can one realise it, the answer is given here—

efvejmleefJeéemecYesob efveefJe&keÀejb ef®eocyejced~~22~~
mee#eelkeÀjesefle ³ees ³egkeÌl³ee me %eeveieg©©®³eles~~22~~

He who perceives through meditative device the ether
in the form of consciousness, which is free from all
perversions and which has all worldly diversity eradicated,
is called the Jïänaguru. (22)

J³eeK³ee— efvejmleefJeéemecYesob ``ve efkeÀefáeoJesefo<eced'' Fefle Metv³e-
ÒeleerefleyeueeefVejeke=ÀleefJeéeYesob efJekeÀejjefnleb ef®eoekeÀeMeb ef®eÜîeesce ³egkeÌlîee
mHegÀìlejYeemeceeveveeruemegKeeefoÒecee$evJes<eCeÜeje HeejceeefLe&keÀÒeceele=ueeYe FnesHe-
efoM³ele Fefle efMeJeeÜwleMeem$eeskeÌlemJeevegYeJe³egkeÌl³ee ³eë Òel³e#eerkeÀjesefle, me
%eeveieg©efjl³eLe&ë~~22~~



efmLeleë keÀue¹jefnleë meved efleÿleerl³eLe&ë~~23~~ ceefCeefveefce&lees jlveefveefce&lees
oerHeë Heeée&mLeevOekeÀejb efveJeej³eefle, efvej¹§Meesçveie&uees yeesOeoerHeef½elÒeoerHeë meJe&-
ieeefce meJe&$e efJeÐeceeveb lecees efveJeej³eleerl³eLe&ë~~24~~

This moon is tormented by waning and waxing, i.e.,
undergoes the states of crescentness and fullness, and is
endowed with a black spot.  But the moon in the form of
knowledge, i.e., moon in the form of consciousness, which
is not subject any changes, is free from all defects. (23)  The
lamp made up of jewels removes the darkness in the nearby
area. But the lamp of knowledge, i.e, the lamp of con-
sciousness, which is unchecked or free from restraint,
removes the darkness which is everywhere. (24)

Notes: Jïänacandra (ciccandra) is contrasted from the
moon in the sky.  Çivajïäna has been metaphorically represented
as the moon which is known for cool and heat-killing rays of
light. Çivajïäna brings solace to the enlightened persons who
become free from all mundane suffering and get the bliss of self-
realisation.  The moon in the sky undergoes waxing and waning
during the bright half and the dark half (Çuklapakña and
Kåñëapakña) of the month respectively.  But the moon in the
form of Çivajïäna is always complete, full.  Further the moon in
the sky is having a black spot on it.  But the moon in the form of
Çivajïäna is always pure and spotless. Its matchless purity is
imparted to everything that comes under its purview.  It is when
the Self merges into Çiva that it shares the purity on the plane of
equality.  It is like purity which emerged from the great treasure
of purity going back and merging into it.  It is purity flowing into
purity (Çämarasya). This is the true nature of Çivajïäna. It
elevates and ennobles every Soul that comes near it and makes it
a part and parcel of it.  He who gives such a Çivajïäna, is the
Jïänaguru. Again Çivajïäna has been metaphorically represented
as the bright lamp. This is contrasted from the ordinary lamp.
The ordinary lamp can drive away the darknes which is in the
nearby places. But the bright lamp in the form of Çivajïäna drives
away all-encompassing darkness of ignorance. The ordinary
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I am associated with the world, I am free from the world; I am of
the nature of all lustre, I am only the light of intelligence; I am
free from the three times (past, present and future); I am free
from all desires.” Such is the nature of the realisation through
one’s experience. Nirastaviçvasambheda — “In deep sleep
(suñupti), I did not comprehend anything” — such is the aware-
ness.  Just as nothing was experienced in deep sleep and just as
there was that indescribable bliss alone, so in the waking state
also all the diversity of the world should be rendered void and
the colours like blue, etc., and the experiences like joy, sorrow,
etc., should be grasped.  Who is the cogniser (Pramätå) in this
regard?  Through a search for that Pramätå, one should find out
as to who is the spiritual cogniser.  Having realised that this is the
search that is depicted in the Çivädvaitaçästra, he who realises
the Ätman through experience, is the Jïänaguru.

J³eeK³ee— DeLe efMeJe%eeveb Òemleewefle met$eÜ³esveõ
Then  the author describes the knowledge of Çiva in

two stanzas—

keÀue¹Jeevemeew ®evêë #e³eJe=ef×HeefjHuegleë~~23~~
efve<keÀue¹efmLelees %eeve®evêcee efveefJe&keÀejJeeved~~23~~
Heeée&mLeefleefcejb nefvle ÒeoerHees ceefCeefveefce&leë~~24~~
meJe&ieeefce lecees nefvle yeesOeoerHees efvej¹§Meë~~24~~

This moon is endowed with black spot and is tor-
mented by waning and waxing.  But the moon in the form
of knowledge is free from the black spot and is free from all
deformities.  (23)  The lamp made up of jewels removes the
darkness of the near about places while the lamp of
knowledge which is free from all checks, eradicates the
darkness which is all-encompassing. (24)

J³eeK³ee— #e³eJe=ef×HeefjHuegleë #e³eJe=ef×Heer[îeceeveë, Demeew ®evêë
keÀue¹Jeeved~ efveefJe&keÀejJeeved efJekeÀejjefnlees %eeve®evêceeë ef®e®®evêë efve<keÀue¹-



the rising of the ocean of knowledge, removes the darkness
in the form of the cycle of birth and death. (26)

Notes: The Jïänäcärya (Jïänaguru) is Çiva himself.  He is
held in great esteem as he has realised the unity of his Self with
Çiva and has stationed firmly in Çivajïäna. He extends his
gracious favour on the aspirants of liberation in whom he has
divined the  Çaktipäta (the descent of Bhakti which is nothing
but Çiva’s Anugrahaçakti to uplift the favoured few). The gui-
dance given by him is so special as to fulfil all the aspirations of
the devotees. Candra J.Ä. has depicted this special feature of
the Guru: cees#em³e oer#eemecÒeeHl³ew ieg©ë m³eevcetuekeÀejCeced~ ve efJevee ieg©Cee efme×îew meeOeveeefve
YeJevl³eueced~~ (kri. pä., 2.5)— ‘‘Çré Guru is the main cause for
liberation and for obtaining Dékñä; none of the means of
progress is efficient enough to give its fruit without (the grace
of) the Guru”. The ocean rises with its tides on the full moon
day. This is a poetic convention which is used as an analogy
for bringing out an idea of enhancing delight or progress. Just as
the ocean rises on the rising of moon, the ocean in the form
of the knowledge of Çiva rises, when the moon in the form of
Çré Guru’s grace sheds its rays. Sükñ Ä has said: met³eexo³es lecees ³eÜled
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 veefn mebMe³eë~~ DevOees ³eLeeLe&peeleb ®e êägb meceefYekeÀe*d#eefle~ ieg©b efJevee leLee
cegeeqkeÌleb ÒeeHlegefce®íefle cet{Oeerë~~ (Sükñ. Ä., kri. pä., 5.23-26) — ‘‘Just as the
darkness gets destroyed at sun-rise, so does the network of sins
get eradicated by the sight of the Guru. Who can be equal to him
by whom the blaze of the sylvan fire in the form of trans-
migration is put out by the shower of ambrosia in the form of his
favour. Hence, the aspirant of liberation should serve the Guru
with deep devotion. He is always worthy of respect without doubt.
Just as a blind man would aspire to see the miltiplicity of objects,
so does a dull man aspire to attain liberation without a Guru.’’

J³eeK³ee— DeLe lecesJe ieg©b YeeveglJesve JeCe&³eved leleesçH³eeefOekeÌ³eb Òeefle-
Heeo³eefleõ

Then describing the same Guru as the sun, the author
propounds his superiority over the latter—
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lamp has its light checked by impediments like the wall, etc.  But
the light of the lamp of Çivajïäna is not checked by anything.
Once this lamp is lit inside by the guidance of the Guru and the
perseverence of the aspirant, the darkness of ignorance has no
space to stay.  That lamp of Çivajïäna is the realisation of the
Self as Çiva.  He who gives such a knowledge is the Jïänaguru.

J³eeK³ee— DeLe efMeJe%eeveesHeosMelelHejb Þeerieg©b met$eÜ³esve Òemleewefleõ
Then the author praises the Çré Guru who is engaged

in imparting the knowledge of Çiva, in two stanzas—

meJee&Le&meeOekeÀ%eeveefJeMes<eeosMelelHejë ~~25~~
%eevee®ee³e&ë mecemleeveecevegûenkeÀjë efMeJeë~~25~~
keÀìe#e®evêcee ³em³e %eevemeeiejJeOe&veë~~26~~
mebmeejefleefcej®ísoer me ieg©%ee&veHeejieë~~26~~

The Jïänaguru who is engaged in imparting the
special knowledge which fulfils all the aspirations, is Çiva
himself who extends his grace on all.(25) The moon in the
form of his side glances causes the ocean of knowledge to
rise and removes the darkness in the form of trans-
migration. Such a Guru has reached the other shore of
knowledge. (26)

J³eeK³ee— Yeesiecees#eue#eCemeJe&Òe³eespevemeeOekeÀefMeJe%eeveefJeMes<eesHe-
osMeemekeÌlees %eeveieg©jsJe mecemleeveeb cegceg#etCeeced DevegûenkeÀjë, mee#eeeq®íJe
Fl³eLe&ë~~25~~ ³em³ee®ee³e&m³e keÀìe#e®evêceeë efMeJe%eeveesoefOeJeOe&veë mebmeej-
efleefcej®ísoer, me ieg©ë Þeerieg©ë %eeveHeejieë HejeHej%eeveHeej²le Fl³eLe&ë~~26~~

The same Jïänaguru who is interested in imparting
the special knowledge which fulfils all the purposes such
as enjoyment, liberation, etc., is the veritable Çiva who
extends his favour on all the aspirants of liberation. (25)  Çré
Guru, the moon in the form of whose sideglances causes



not Çiva’’ and ‘‘I am not Çiva’’ — both these conceptions are
forms of ignorance, because the world of beings and matter is
the manifestation of Çiva through the operation of His Çakti.
(Vide notes under S.S., 5.38-39). The superority of the Jïäna-
guru (Upameya) over the sun (Upamäna) is suggested here.
What is suggested amounts to Vyatirekälaìkra, which is charming
here: GHeceeveeÐeov³em³e J³eeflejskeÀë (DeeefOekeÌ³eb) me SJe meë~ (K.P.10.462).

J³eeK³ee— DeLe efMeJeJesokebÀ efMeJe%eeveb met®eef³elJee %eeveieg©mLeueb met$e-
Ü³esve meceeHe³eefleõ

Then having indicated the knowledge of Çiva which
reveals Çiva, the author concludes the Jïänagurusthala in
two stanzas—

keÀìe#euesMecee$esCe efJevee O³eeveeefokeÀuHeveced~~28~~
efMeJelJeb YeeJe³esÐe$e me Jesoë MeecYeJees YeJesled~~28~~
efMeJeJesokeÀjs %eeves oÊes ³esve megefvece&ues~~29~~
peerJevcegkeÌlees YeJeseq®í<³eë me ieg©%ee&vemeeiejë~~29~~

That in which the notion of Çiva is clearly revealed
merely by a little of the gracious glance (of the Guru)
without the performance of meditation, etc., is the Veda
(knowledge)  pertaining to Çiva. (28)  That Guru, by whom
the extremely pure knowledge revealing Çiva being given
the disciple would be liberated even while alive, is the
veritable ocean of knowledge. (29)

J³eeK³ee— O³eeveOeejCeeefome¹uHeb efJevee Þeeriegjesë ke=ÀHeeHee²oMe&ve-
cee$esCe efMeJelJeb YeeJe³esled mHegÀìb YeJesled, me Jesoë MeecYeJe Fefle celeë meccele
Fl³eLe&ë~~28~~ ³esve Þeerieg©Cee efMeJeJesokeÀjs mJeelceefMeJeleemHegÀìerkeÀjCeÒeJeerCes
efvece&ues efMeJe%eeves oÊes meefle efMe<³ees peerJeVeefHe cegkeÌleë m³eeled, me ieg©ë efMeJe-
%eevemeeiej Fl³eLe&ë~~29~~

Fefle %eeveieg©mLeueced
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yeefnefmleefcejefJe®ísÊee Yeevegjs<e ÒekeÀerefle&leë~~27~~
yeefnjvlemleceMísoer efJeYegoxefMekeÀYeemkeÀjë~~27~~

This sun is eulogised as the destroyer of darkness
outside. The sun in the form of the Guru, who is all-
pervasive, has the capacity to eradicate the darkness
outside and inside. (27)

J³eeK³ee— S<e Yeevegë yeefnefmleefcejefJe®ísÊee yee¿eevOekeÀejefveJeejkeÀë
efJeYegë ef®eÜîeeHekeÀes osefMekeÀYeemkeÀjes %eevee®ee³e&met³eex yeefnjvlemleceMísoer, vee³eb
efMeJe Fefle efJe<e³eielece%eeveced, veenb efMeJe Fl³evleie&lee%eeveb ®e efYeveÊeerefle
ÒekeÀerefle&leë~~27~~

This sun is the destroyer of outer darkness, i.e., the
remover of the darkness outside.  The sun in the form of
the Guru, i.e., the sun in the form of the Jïänaguru, whose
intelligence or consciousness is efficient in removing the
outer and inner darkness; ‘‘this is not Çiva’’ is the ignorance
pertaining to the outside objects; ‘‘I am not Çiva’’ is the
inner ignorance; he is praised as the remover of both. (27)

Notes : Here the author is drawing distinction between the
sun (Upamäna) and the sun in the form of the Jïänaguru
(Upameya). The sun transforms into Jïänaguru for achieving
the purpose of removing not only the external darkness, which
the former is known to remove, but also the internal darkness.
The darkness is ignorance. This is a case of Pariëämälaìkära—
HeefjCeeceë ef¬eÀ³eeLe&½esefÜ<e³eer efJe<e³eelcevee~ (Kuval. Ä., 21) — ‘‘When the Viñayin
(äropyamäëa=Upamäna) transforms itself into the Viñaya
(äropavisaya=Upameya) for serving a purpose, it is called
Pariëämälaìkära’’. The external ignorance and internal igno-
rance are removed by the sun in the form of the Jïänaguru. The
objective ignorance is in the form of ‘‘this is not Çiva’’ with
reference to the external world of beings and matter (cara and
acara). The subjective ignorance is in the form of ‘‘I am not Çiva’’
with reference the Self, the internal spirit of the being. ‘‘This is



DeLe ef¬eÀ³eeefue²mLeuecedõ(48)

J³eeK³ee— DeLe ``Fäcetpe¥ leHemeeveg³e®íefle'' Fl³eeLeJe&Ceer Þegefleë,
SleefÜJejCeªHesCeõ ``mekeÀueb ¢keÌkeÀueeûee¿eefceäefue²mLeueb cenled~ Fäe-
JeeeqHlekeÀjb mee#eeoefveäHeefjnejkeÀced~~ Fäcetpe¥ mJeYekeÌleeveeceveg³e®íefle meJe&oe~
Fäefue²efceefle Òeen lemceeoeLe&Je&Ceer Þegefleë~~'' Fefle Jeeleguelev$eJe®evesve %eeve-
iegªHeefoäef¬eÀ³ee ³e$e ue³eb ie®íefle, leeql¬eÀ³eeefue²mLeueefceefle meHleefYeë met$ewë
ÒeefleHeeo³eefleõ

Kriyäliìgasthala—(48)

Then, there is the Ätharavaëé Çruti as ‘‘Iñöamürjaà
tapasänuyacchati’’ meaning ‘‘One follows up through
penance what is dear and what constitutes power’’.  The
teaching of Vätulägama by way of its explanation proceeds
thus: ‘‘sakalaà dåkkalägrähyam, etc.’’;  it means—‘‘The
great Sthala of the Iñöaliìga which is endowed with kaläs
(parts) and which can be grasped through the spark of
the eye, makes one attain what is desirable and removes
what is not desirable; it always gives what is dear and what
constitutes power; that is why the Ätharvaëé Çruti called it
as the Iñöaliìga’’.  In accordance with this statement, that in
which the action taught by the Jïänaguru gets merged, is
said to be Kriyäliìgasthala. This is propounded in seven
stanzas—

iegjesefJe&%eeve³eesiesve ef¬eÀ³ee ³e$e efJeueer³eles~~30~~
leefl¬eÀ³eeefue²ceeK³eeleb meJe&wjeieceHeejiewë~~30~~

That Liìga in which the action (deeds of worship)
is merged through the spiritual knowledge imparted by
the Guru, is called the Kriyäliìga by all the experts in
Çivägamas. (30)
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Even without the performance of meditation, concen-
tration, etc., merely by the sight of Çré Guru’s gracious side
glance there would be clear conception of Çiva.  That Veda
(knowledge) is pertaining to Çiva. (28) When the know-
ledge of Çiva, which reveals the awareness of Çiva, i.e.,
which is capable of making the notion of one’s Self as Çiva
known and which is pure, is given by the Çré Guru, the
disciple is liberated even while he is alive.  Such a Guru is
the great ocean of the knowledge of Çiva. (29)

Jïänagurusthala Ends

Notes : ``celÒemeeocevee osefJe ieg©cesJe meceeÞe³esled~'' (Sükñ. Ä. kri. pä.,
5.13)— ‘‘He who aspires for my favour (Çiva’s ‘anugraha’), should
take refuge under the Guru only’’, ``meceeÞe³esod ieg©Jejb lelees cees#eceJeeHveg³eeled''
(Sükñ.Ä. kri. pä., 5.21) — ‘‘One should surrender to the great
Guru and then attain liberation’’; ``ÒemeeoHee$eb ³eë me efn cees#ee³e keÀuHeles~ ve
cegeqkeÌlecetuecev³eef× efJene³e ieg©melke=ÀHeeced~~'' (Candra J.Ä., kri., pä., 2.96)— ‘‘He
who is worthy of (Guru’s) favour is alone destined to attain
liberation; there is no other source of liberation leaving the
compassion of the Guru’’— thus the Çaivägamas persistently
portray the greatness of the Guru and insist on total surrender to
him in order to attain liberation. With the knowledge of Çiva
imparted with affection by the Guru, the disciple becomes
liberated even while he is alive.  The knowledge of Çiva is the
real realisation that one’s Self is Çiva. The Upaniñads speak of
this knowledge in terms of ‘‘Tat tvam asi’’ (Chänd. U., 6.8.7),
‘‘Ahaà brahmäsmi’’ (Bå. U., 1.4.10), etc. Kaöha U. says— ``vee³e-
ceelcee ÒeJe®evesve ueY³ees ve cesOe³ee ve yengvee Þeglesve''  (2.21— “This Ätman cannot be
attained by the study of the Vedas, nor by intellect, nor even by
much learning”); “Devev³eÒeeskeÌles ieeflej$e veeefmle, DeCeer³eeved ¿elekeÌ³e&ceCegÒeceeCeeled”
(2.8õ“Unless it is taught by another, there is no way to it; subtler
than the subtlest, it is unarguable”); and — “vew<ee lekexÀCe ceeflejeHeves³ee
ÒeeskeÌleev³esvewJe meg%eevee³e Òesÿ” (2.9 õ “O dearest one, this knowledge is not
attained by argumentation; it becomes easy of comprehension
when taught by another”). This ‘‘another’’ is none other than the
accomplished Guru. It is through his grace and guidance the real
realisation dawns.



The Liìga which of the nature of supreme bliss and
intelligence and which is the veritable Parabrahman itself,
has assumed the existent form for the fulfilment of all the
endeavours. (31)

J³eeK³ee— efvel³eevevomJeªHeb meod Devleceg&Ke%eevemJeªHeb meod Deefmle-
leeªHeb ieleb kesÀJeueb Hejye´ïewJe efJeéeefme×³es mecemlemeefl¬eÀ³eeefme×îeLe¥ efue²ced
Fäefue²efceefle ue#³ele Fl³eLe&:~~31~~

That it is of the nature of eternal bliss means that it is
of the nature of intelligence which is inward.  It is the Liìga
which is the Parabrahman itself assuming the form of
‘existence’ for the accomplishment of the entire world; it
means, for the fulfilment of all the good deeds. It is the
Iñöaliìga. (31)

Notes : Hejye´ïewJe kesÀJeueb meêtHeleeHeVeb efue²ced õ Parabrahman itself
which has assumed the form of ‘‘existence’’, is the Liìga.  ``leodye´ïe
efue²meb%ekeÀced'' says Candra J.Ä. (kri. pä., 3.8). ye´ïeved õye=nÊJeeod ye´ïe;
Brahman is called Brahman because it is ‘‘big’’; there is nothing
greater than the all-pervaçive Brahman. ``cenlees cener³eeved'' — says
Kaöha U. (2.20) — ‘‘Brahman is greater than the greatest’’.
Brahman is the Liìga as the cause of creation,  protection and
annihilation of this world.  (Vide notes on S.S., 6.37).  This all-
pervaçive Liìga is beyond reach.  A Paraçiva symbol is required
for the devotees to worship. The Iñöaliìga is that Paraçiva symbol
which has assumed the form of ‘‘existence’’ (sadrüpa). This
‘‘sadrüpatä’’ of the Liìga (Brahman) has been portrayed in the
Kaöha. U.: vewJe Jee®ee ve cevemee ÒeeHlegb MekeÌ³ees ve ®e#eg<ee~ Demleerefle ye´gJeleesçv³e$e keÀLeb
leogHeueY³eles~ Demleerl³esJeesHeueyOeJ³emleÊJeYeeJesve ®eesYe³eesë~ Demleerl³esJeesHeueyOem³e leÊJeYeeJeë
Òemeeroefle~~ (6.12.-13)— ‘‘That Brahman (Ätman) can never be
reached by speech, nor by eyes, not even by mind.  How can it be
realised otherwise  from those who say that it exists?  Of the two
the existent alone is to be realised as the reality.  To him alone is
revealed the truth, who realises the being (that which is grasped
as existing).’’ The Brahman (Liìga) being  beyond all senses and
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J³eeK³ee— iegjesë %eeveiegjesë efJe%eeve³eesiesve efJeMes<e%eeve³eesiesve ef¬eÀ³ee ³e$e
³eeqmceVeefOekeÀjCes efJeueer³eles leefl¬eÀ³eeefue²b ef¬eÀ³eeLe&keÀefceäefue²efcel³eeieceHeejiewë
efMeJeefme×evleHeej²lewë meJezJeeajMewJee®ee³ezjeK³eeleb ÒeeskeÌleefcel³eLe&ë~~30~~

The Guru is the Jïänaguru here. That Liìga which
is the substratum in which the action is merged through
the special knowledge given by that Guru is called as the
Kriyäliìga by the experts who are well-versed in the Ägamas
(Çaivägamas), i.e., the scholars who are deeply conversant
with the Çaiva doctrine, who are the Véraçaiva äcäryas
(teachers). (30)

Notes :  This kriyaliìga is otherwise known as Iñöaliìga.
This is clear from the Vätulatantra statement quoted in the
preamble to this stanza. Hence Kriyäliìgasthala is Iñöaliìga-
Sthala. Why the Iñöaliìga is called Kriyäliìga? The answer is
given here.  It is called Kriyäliìga because it is the Liìga to which
the deeds of worship are dedicated. The conceptions of the
Iñöaliìga as the replica of the inner Liìgas, Präëaliìga and
Bhävaliìga and as the symbol of one’s own intellect (conscious-
ness) due to the fact that the ‘‘citkalä’’ of the disciple is infused
into it, constitute the special knowledge imparted by the Jïäna-
guru (Vide S.S., 6.15 and notes thereon). “Fäcetpe¥ leHemee...” (Atha.
Çru.); “mekeÀueb ¢keÌkeÀuee...” (Vä.Ä.). mekeÀueb ¢keÌkeÀueeûee¿eefceäefue²b ÒekeÀerefle&leced~
Fäefmeef×keÀjb mec³eieefveäHeefjnejkeÀced~~ (Candra J.Ä., Kri. pä., 3.25) — ‘‘The
Iñöaliìga is that which has parts and which can be grasped through
the lustre of the eye; it fulfils what is desired and removes what is
not’’ — this is the conception of the Iñöaliìga to which all the
deeds of worship are dedicated.  Hence, that is the Kriyäliìga.

J³eeK³ee— veveg efkebÀ lelmJeªHeefcel³e$eenõ
If it is asked as to what is its nature, the answer is given

here—

Hejevevoef®eoekeÀejb Hejye´ïewJe kesÀJeueced~~31~~
efue²b meêtHeleeHeVeb ue#³eles efJeéeefme×³es~~31~~



how all the deeds have their ends fulfilled (sarvärthasiddhi).
Along with ‘‘how’’, ‘‘why’’ is also answered.  Why the Kriyäliìga
is so effective? The answer is that the Kriyäliìga is the Para-
brahman itself. It is the ‘‘Paraàjyotisvarüpa’’, it is ‘‘sadrüpa’’.
Hence, it should be worshipped for all achievements. Candra
J.Ä. portrays its greatness and the fruits of its worship: DeekeÀeMeb
efue²efcel³eengë He=efLeJeer lem³e HeerefþkeÀe~ Deeue³eë meJe&Yetleeveeb ue³eveeefue²ceg®³eles~~ ³emleg Hetpe³eles
efvel³eb efue²b ef$eYegJeveséejced~ me meJe&cees#ejep³em³e ef#eÒeb YeJeefle Yeepeveced~~ meJex efue²ce³ee ueeskeÀe
meJe¥ efue²s Òeefleefÿleced~ lemceeled mecHetpe³esefuue²b ³eoer®ísled efmeef×ceelceveë~~ (kri. pä.,
3.51-53) — ‘‘The sky is said to be the Liìga; its base is the earth.
It is the shelter of all beings; it is the Liìga because it absorbs
(everything in it in the end).  He who always worships the Liìga,
the lord of the three worlds, would soon attain the entire
kingdom of liberation. All the worlds consist of the Liìga and
everything is stationed in the Liìga.  Hence, the Liìga should be
duly worshipped if one aspires for self-realisation.’’ Fulfilment
of all fruits of deeds is through the worship of the Liìga; the
highest fulfilment is liberation through self-realisation.

J³eeK³ee— lemceeefue²cesJe Þesÿefcel³eenõ

Then it is said that hence, the Liìga is the best—

Heefjl³ep³e ef¬eÀ³eeë meJee& efue²HetpewkeÀlelHejeë~~33~~
Jele&vles ³eesefieveë meJex lemceeefuue²b efJeefMe<³eles~~33~~

All the Yogins remain dedicated to the worship of the
Liìga alone, having given up all actions.  Hence, the Liìga
has the highest distinction. (33)

J³eeK³ee— meJex ³eesefieveë mevekeÀeefomecemle³eesefieveë meJee&: ef¬eÀ³eeë
³eesieeefoef¬eÀ³eeë Heefjl³ep³e Fÿefue²HetpewkeÀlelHejeë mevlees Jele&vles, lemceeefue²b
ef¬eÀ³eeefue²b efJeefMe<³ele Fl³eLe&ë~~33~~

All the Yogins, Sanaka, etc., give up all the actions
such as the practice of Yoga, etc., and dedicate themselves
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mind, can be comprehended only through the guidance of the
Guru who has realised it as existing (asti iti) within.  One has to
begin first by putting faith in the words of the Guru that there is
such a thing as the Liìga and then follow his instructions. Any
amount of argumentation or ratiocination cannot grasp that
transcendental Liìga.  It is through the instruction of the Guru
that all doubts about the Liìga as existing are removed.  As said
before the first thing that is needed for the realisation of the
Liìga is faith.  Being instructed by the Guru, this faith gradually
leads to the intuitional realisation of its existence and eventually
through the proper meditation on the inner Liìga, there comes
the revelation of its absolute nature. That is the state of Mukti.
Thus the Kriyäliìga is the pervasive symbol of the all-pervasive
Liìga.  efJeéeefme×³es – see next stanza.

J³eeK³ee— DeLe mee efmeef×ë keÀLeb YeJeleerl³e$eenõ
Then the author says as to how the fulfilment of all the

deeds is possible—

efue²cesJe Hejb p³eesefleYe&Jeefle ye´ïe kesÀJeueced~~32~~
lemceeled lelHetpeveeosJe meJe&keÀce&HeÀueeso³eë~~32~~

The Brahman, which is the Supreme Lustre, is itself
the Liìga.  Hence, all deeds will bear fruit only through its
worship.(32)

J³eeK³ee — Hejbp³eeseflemJeªHeb kesÀJeueb Hejye´ïewJe ef¬eÀ³eeLe&efue²ced~
lemceeled lelHetpeveeosJe meJe&keÀce&HeÀueeso³eë mekeÀuemelkeÀce&HeÀueeefJeYee&Jees YeJeefle
pee³ele Fl³eLe&ë~~32~~

The Parabrahman alone which is of the nature of the
Supreme Lustre, is the Kriyäliìga.  Hence, it is through the
worship of that only that all deeds yield their fruits; it
means that the good deeds give rise to their rewards. (32)

Notes : Through the worship of the Kriyäliìga, all the good
deeds bear their fruits. This is the answer to the question as to



having understood as aforesaid, the accomplished sages
such as Sanaka, etc., worship the Liìga. Hence, that
Liìga is called the Kriyäliìga as it is meant for all acts of
worship. (34)

Notes : It is said here that the deeds of worship such as the
sacrifice, etc., are equal to a little part of the Liìgapüjä. In fact
the fruits accruing through the sacrifice, etc., are transitory. The
highest reward that the sacrifice might bring is heaven and the
heavenly joys last as long as the fund of merit lasts.  When the
fund of merit is exhausted, man should come back to earth to
earn a fresh fund of merit. Thus heaven, too, is not a permanent
solution to human life; it is only temporary halting place.
Naciketas voices this by asking DeefleoerIex peerefJeles keÀes jcesle?  (Kaöha U.,
1.28)— ‘‘Who can exult in living very long?’’  Muëò. U. makes
the point clearer: HueJee ¿esles De¢{e ³e%eªHee DeäeoMeeskeÌleceJejb ³es<eg keÀce&~ Sle®í^s³ees
³esçefYevevoefvle cet{e pejece=l³egb les HegvejsJeeefHe ³eefvle~~ DeefJeÐee³eecevlejs Jele&ceeveeë mJe³eb Oeerjeë
HeefC[lebcev³eceeveeë~  pe«v³eceeveeë Heefj³eefvle cet{e DevOesvewJe veer³eceevee ³eLeevOeeë~~  DeefJeÐee³eeb yengOee
Jele&ceevee Je³eb kegÀleeLee& Fl³eefYecev³eefvle yeeueeë~ ³elkeÀefce&Cees ve ÒeJeso³eefvle jeieeled lesveelegjë
#eerCeueeskeÀe½³eJevles~~ FäeHetle¥ cev³eceevee Jeefjÿb veev³e®í^s³ees Jeso³evles Òecet{eë~ veekeÀm³e He=ÿs les
megke=ÀlesçvegYetlJee Fceb ueeskebÀ nervelejb Jee efJeMeefvle~~ (1.2.7-10) ‘‘Transitory, lacking
in firmness, are the rewards of the sacrifices, in which the action
depending on the eighteen (agents : 16 Åtviks + 1 Yajamäna +
1 his wife), is of lower order.  The dull persons take delight in it
thinking that it is good (Çreyas) and again get subjected to old
age and death.  Remaining in the state of nescience, thinking
themselves as the wise and learned and undergoing the pressure
of suffering, those dull persons go on like the blind guided by the
blind.  Deeply immersed in nescience the foolish persons deem
themselves as the blessed.  Since those persons engaged in action
do not know the truth and are oppressed by grief on that count,
will be degraded to worlds of lesser rewards (than those of
heaven).  Thinking that the sacrifices and service activities (Iñöa
and Pürta) as great, the dull persons do not know about the
higher good.  Having enjoyed the joys of the heaven, the state of
merit, they enter again this or another world lower than this’’.
The actions pertaining to sacrifice are merely those that are
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to the worship of the Iñöaliìga.  Hence, the Liìga, i.e., the
Kriyäliìga, stands distinguished. (33)

Notes : The greatness of the Iñöaliìga has been substantiated
by the dedication of the sages like Sanaka, Sänanda, etc., to the
worship of the Iñöaliìga. The sages Sanaka, Sänanda, etc., attained
their highest aim of life, i.e., Mokña, through the worship of the
Liìga, i.e., Kriyäliìga (Iñöaliìga). This instance strikes another
note that the action in the form of ‘‘Iñöaliìgapüjä’’ becomes fruitful
only to some persons who are among the chosen few and who
have the stock of merit earned in previous lives to their credit.
All other actions lead to their limited and often insignificant
results; they do not lead to the summum bonum of life, while the
worship of and dedication to the Iñöaliìga is the only sacred action
that leads to Mokña, the highest end of life.

J³eeK³ee— veveg mevekeÀeoerveeb ³e%eeefoef¬eÀ³eeHeefjl³eeieë efkebÀefveyevOeve
Fl³e$eenõ

If it is asked as to what was the cause for the sages,
Sanaka, etc., to give up the actions of the nature of
sacrifice, etc., the answer is given here—

³e%eeo³eë ef¬eÀ³eeë meJee& efue²HetpeebMemebefceleeë~~34~~
Fefle ³elHetp³eles efme×wmleefl¬eÀ³eeefue²ceg®³eles~~34~~

All the actions such as the sacrifice, etc., amount to
only a few aspects of the worship of the Liìga.  That Liìga
which is worshipped by the accomplished sages with this
conviction, is called the Kriyäliìga.(34)

J³eeK³ee— ³e%eeo³eë ef¬eÀ³eeë meJee& efue²HetpeeuesMeYeeefpeve Fefle celJee
mevekeÀeefoefYeë efme×w³e&efuue²b Hetp³eles, lemceeefl¬eÀ³eeefue²b mekeÀueef¬eÀ³eeLe&efue²-
efcel³eg®³ele Fl³ele&ë~~34~~

All the religious actions such as sacrifice, etc., are
equal only to a little part of the worship of the Liìga—



etc., and prosper in their respective positions by virtue of
the merit of the worship of  Liìga—

ye´ïeefJe<CJeeo³eë meJex efJeyegOee efue²ceeefÞeleeë~~36~~
efme×eë mJemJeHeos Yeeefvle peieÊev$eeefOekeÀeefjCeë~~36~~

All the gods, Brahman, Viñëu, etc., having resorted
to the Liìga, have become accomplished and have been
enjoying their respective positions as authorities of admini-
stration of the world. (36)

J³eeK³ee— efme×eë Òeefme×e½esl³eLe&ë~ peieÊev$eeefOekeÀeefjCeë peieefVecee&-
Ceeefoef¬eÀ³eeefOekeÀeefjCe Fl³eLe&ë~ efMeäb mHeäced~~36~~

Fefle ef¬eÀ³eeefue²mLeueced
‘‘Siddhäù’’ (accomplished persons) means ‘‘well known

persons’’. ‘‘The authorities of the administration of the
world’’ means’’ the authorities in charge of the creation of
the world, etc.  The rest is clear. (36)

Kriyäliìgasthala ends

Notes: See also S.S., 6.46-47; 6.56-57; Candra J.Ä., kri. pä.,
1.26-46.  All the gods, the guardians of quarters, Käla (Yama),
Ädityas, Vasus, etc., are in their respective positions doing their
fuctions under the ordinances of the Liìga (Paraçivabrahman).
All these statements about the gods, sages, etc., are a part of
what can be called as ‘‘Arthaväda’’, intended for establishing the
greatness of the Liìgapüja. The aim of the Véraçaiva is not so
much in the direction of attaining certain positions and power
as in the direction of self-realisation and Mukti. Bhukti in
Véraçaivism is only a subsidiary reward, while the highest reward
sought after is merging with Çiva. Kriyäliìga-worship is the first
phase which is necessary for further accomplishments.

DeLe YeeJeefue²mLeuecedõ(49)
J³eeK³ee — DeLe õ `̀ YeeJeûee¿eceveer[eK³eb YeeJeeYeeJekeÀjb Hejced~

keÀueemeie&keÀjb osJeb ³es efJeogmles pengmlevegced~~'' Fefle éesleeéelejÞegl³evegmeejsCe,
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without knowledge.  Hence they are actions of the lower order.
Hence, knowing this the sages Sanaka, etc., resorted to the Liìga-
püjä after having relinquished other actions such as sacrifices.

J³eeK³ee— lemceeefuue²HetpeemecHeVem³e keÀeefHe ef¬eÀ³ee ceeeqmlJel³eenõ

Then it is said that on that score there should be no
other action for one who is adept in the worship of the
Liìga—

efkebÀ ³e%ewjeqivenes$eeÐewë efkebÀ leHeesefYe½e og½ejwë~~35~~
efue²e®e&vejefle³e&m³e me efme×ë meJe&keÀce&meg~~35~~

What is the use of sacrifices such as Agnihotra, etc.?
What is the use of the rigorously practised penances?
He who is deeply interested in the worship of the Liìga,
is accomplished in all the actions. (35)

J³eeK³ee— meJe&keÀce&meg mekeÀuekeÀce&efJe<e³es efme×ë efmeef×ceeefvel³eLe&ë~
efMeÿb mHeäced~~35~~

It means that he is the accomplished one, i.e., one who
has attained fulfilment in all actions, i.e., in respect of all
actions.  The rest is clear. (35)

Notes : When everything can be accomplished through the
Liìgapüjä, there is absolutely no necessity of the sacrifices like
Agnihotra, etc., and the penances which are full of hardships.

J³eeK³ee— DeLe efkeÀcegle ye´ïeeo³eesçHeeräefue²HetpeeceefncvewJe peieefVe-
cee&Ceeefoef¬eÀ³eeefmeef×cevleë mevleë mJemJemLeeves<eg uemevleerl³egkeÌlJee ¬eÀer³eeefue²-
mLeueb meceeHe³eefleõ

Then the author concludes the Kriyäliìgasthala after
having told that Brahman, etc., also have become accom-
plished in their actions such as the creation of the world,



merging of the pure feeling (bhäva) called Bhävaliìga.
Thus the teachers have clearly said that it is the Präëaliìga
which is the cause for absorption of pure feeling. (37)

Notes : “YeeJeûee¿eceveer[eK³e...” (Çve. U., 5.14); “efve<keÀueb YeeJeefue²b...”
(Vä.Ä.). Iñöaliìga, Präëalinga and Bhävaliìga are the three
forms of the Mahäliìga  (Çiva): cenefue²b ef$eOee peeleb megpeveevegefpeIe=#e³ee~ ÒeLeceb
YeeJeefue²b leg efÜleer³eb ÒeeCeefue²keÀced~~ le=leer³eefceäefue²b m³eeefol³esJeb ef$eefJeOeb celeced~~(Candra
J.A., kri. pä., 3.23).  The Iñöaliìga is called  Kriyaliìga because all
the deeds of external worship are dedicated to it.  This is clear
from the Kriyäliìgasthala. Now the author takes up what is
called Bhävaliìgasthala, which happenes to be the fifth Liìga-
sthala coming in connection with the Bhaktasthala. In the order
of Liìgas enumerated above, the Präëaliìga comes next after
the Iñöaliìga. The description of the different aspects of the
Sthala reveals that what is called Bhävaliìga here is actually the
Präëaliìga and the Jïänaliìga mentioned in the next Sthala
called Jïänaliìga-Sthala is actually Bhävaliìga. The devotee
who rises to the stage of the Präëaliìgisthala wherein he
worships the internal Präëaliìga in the form of the Jyotirliìga
through objects consisting of abstract pure feelings (Bhävas),  he
is called Bhävaliìgin (see stanza 41 subsequently) because he
worships the Liìga with flowers in the form of pure feelings
(bhävas).  In view of this ‘‘Bhävavastupüjä’’ the Präëaliìga
which is so worshipped with Bhävas, is also called Bhävaliìga.
Hence there should be no confusion about the Präëaliìga being
called the Bhävaliìga. See ̀ `YeeJeûee¿eceveer[eK³eb, Fl³eeefo'' (Çve. U.,. 5.14).
``efve<keÀueb YeeJeefue²b, Fl³eeefo'' (Vä. Ä.; also Candra J.Ä. kri. pä., 3.24).
‘‘Bhäva’’ is here ‘‘pure feeling’’ which is nothing but Bhakti.  The
same Liìga which is called Iñöaliìga outside is the Präëaliìga
and the Bhävaliìga inside, called here as Bhävaliìga and
Jïänaliìga respectively. The Iñöaliìga as the receptacle of all
deeds of external worship, is the Kriyäliìga.  Its replica inside,
the Präëaliìga, as the receptacle of pure feelings, is the
Bhävaliìga, in view of the fact that the devotee worships it
through pure feelings.  (Vide Sükñ. Ä., kri. pä., 6.24-25; also S.S.,
12.16-20). The definition ‘‘efve<keÀueb YeeJeefueb²b m³eeled~~ applies to the
Bhävaliìga which is called Jïänaliìga in the next Sthala. What
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``efve<keÀueb YeeJeefue²b m³eeod YeeJeûee¿eb HejelHejced~~'' Fefle Jeeleguelev$e-
Je®eveevegmeejsCe ®e ef¬eÀ³esJe YeeJeesçefHe ³e$e ue³eb ie®íefle, leÓeJeue³ekeÀejCeerYetle-
ÒeeCeefue²efceefle YeeJeefue²mLeueb efveªHe³eefleõ

Bhävaliìgasthala—(49)

Then, according to the statement of the Çve. U., viz.,
‘‘Bhävagrähyam, etc.,’’ which means: ‘‘They who know
Lord Çiva who is to be grasped through one’s pure inner
sense, who is called ‘Anéòa’ (Açaréra=bodiless one), who
is the cause of creation (bhävakara) and annihilation
(abhävakara) and who creates the world through his Kalä
(Mäyäçakti), give up their body (i.e., attain Brahman-
hood)’’ and according to the statement of the Vä. Ä., viz.,
‘‘Niñkalaà bhävaliìgam, etc.,’’  which means: ‘‘That which
is without parts is the Bhävaliìga, which is higher than the
highest and which is grasped through one’s pure inner
sense—’’, the author expounds the Bhävaliìgasthala by
saying that the ‘pure feeling’ (bhäva) gets absorbed into the
Liìga in the same way as the ‘action’ (Kriyä) and that it is
the Präëaliìga which is the cause for absorption of the pure
feelings—

ef¬eÀ³ee ³eLee ue³eb ÒeeHlee leLee YeeJeesçefHe ueer³eles~~37~~
³e$e leÎsefMekewÀ©keÌleb YeeJeefue²efceefle mHegÀìced~~37~~

That Liìga into which the pure feeling is also merged
just as the action gets merged, is designated clearly by the
teachers as the Bhävaliìga. (37)

J³eeK³ee— ³eLee ef¬eÀ³eeue³emLeeveb ef¬eÀ³eeefue²b leLee YeeJeue³emLeeveb
YeeJeefue²b YeeJeue³ekeÀejCeerYetleb ÒeeCeefue²efceefle osefMekewÀë mHegÀìcegkeÌleefce-
l³eLe&ë~~37~~

Just as the substratum of the merging of the action
(Kriyä) is called the Kriyäliìga, so is the substratum of the



The Bhagavän, the Great Lord, who is endowed with
the sixfold overlordship, is grasped or revealed through the
‘‘Bhäva’’, i.e., through the operation of the pure inner
sense (mind).  What is the use of that, i.e., the merging of
the external deeds of worship (bähya-kriyä) to him?  The
meaning is that there is no use of that at all.  Hence, there is
no use of deeds of worship. (38)  The Great Lord who is of
the nature of unbroken bliss and consciousness, becomes
pleased through mental worship of the devotees.  Since it
becomes pleased, the Bhävaliìga is most worthy.  This is
the implication. (39)

Notes : ‘‘Bhäva’’, i.e., pure feeling or pure concepts with
full faith in the greatness of Çiva. As one conceives so one
receives. To Prahläda everything was consisting of Hari and to
his father, Hiraëyakaçipu, even Lord Viñëu looked like Man-
lion (Narasiàha). Hence, ‘‘Bhäva’’ is very important. When
Lord Çiva is grasped through pure feeling, the deeds of worship
are only a formality, but not essential.  Bhävaliìga does not have
anything to do with external deeds of worship as they do not
reach it.  Pure feelings of the devotee alone reach his Bhävaliìga
(Präëaliìga) because his worship is inward, but not outward, his
mind with all pure conceptions get dedicated to the inner lustre
which is the Präëaliìga. It is further stated that the Bhävaliìga is
‘‘Nityapürëa’’ to establish that no deed of external worship
(Kriyä) is relevant to it. It is ‘‘Nityapürëa Çiva’’, eternally
absolute, as the Çruti has said ``HetCe&ceoë HetCe&efceoced, Fl³eeefo'' (Çänti-
matra of Éça. U). It is called Bhävaliìga because it is pleased with
the inner conceptual deeds of worhsip rendered by the devotees
inspired by the mystic form of Bhakti (i.e., Anu-bhävabhakti).
This should be the speciality of the Bhävaliìga.

J³eeK³ee— lemceeled YeJeefue²cesJe ÒeMemleefceefle keÀCþeskeÌl³ewJeenõ
Hence it is said in words that the Bhävaliìga alone is

worthy—

ce=eq®íueeefJeefnleeefuue²eÓeJeefue²b efJeefMe<³eles~~40~~
efvejmlemeJe&oes<elJeeod %eeveceeie&ÒeJesMeveeled~~40~~
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applies to the Präëaliìga, according to the Çaivägamas, is in the
definition: ̀ `ÒeeCeefue²b ceveesûee¿eb YeJesled mekeÀueefve<keÀuecebd'' (Candra J.Ä., kri. Pä.,
3.24). It should be noted here that both the Präëaliìga and the
Bhävaliìga are internal. Both can be described in terms of
‘‘niñkalatva’’. Sometimes the Präëaliìga as conceived in the
mind could be ‘‘sakala’’; it is described as ‘‘manogrähya’’.

J³eeK³ee— DeLeeve³eesë efkebÀ JewefMeäîeefcel³e$e YeeJeefue²b met$eÜ³esve
efJeMes<e³eefleõ

What is the speciality of those two?  Here the author
brings out the special features of the Bhävaliìga in two
stanzas—

YeeJesve ie=¿eles osJees YeieJeeved Hejceë efMeJeë~~38~~
efkebÀ lesve ef¬eÀ³eles lem³e efvel³eHetCeex efn me mce=leë~~38~~
DeKeC[HejceevevoyeesOeªHeë Hejë efMeJeë~~39~~
YekeÌleeveeceghe®eejsCe YeeJe³eesieeled Òemeeroefle~~39~~

Çiva, the Supreme God, is grasped through pure
feelings. What is the use of that (Kriyä) for him?  He is
regarded as eternally absolute (Nityapürëa). (38) Çiva, the
Supreme, is of the nature of the realisation of the absolute
Supreme Bliss.  He is pleased through the worship of the
devotees and dedication of their feelings. (39)

J³eeK³ee— YeieJeeved <e[diegCewée³e&mecHeVeë Hejceséejes YeeJesve ie=¿eles
efvece&ueevleëkeÀjCeJe=Ê³ee ÒekeÀeM³ele Fefle lesve yee¿eef¬eÀ³eeue³esve efkebÀ Òe³eespeveced,
ve efkeÀefáelÒe³eespeveefcel³eLe&ë~ kegÀle Fl³e$een õ meë Hejceséejes efn ³emceeled
keÀejCeeefVel³eHetCeex efvel³ele=Hle Fefle mce=leë, lemceeled keÀejCeeled ef¬eÀ³eeHetpevesve
Òe³eespeveb veemleerl³eLe&ë~~38~~ DeHeefjeq®íVeHejceevevoef®eêtHeë Hejceséejë efMeJe-
YekeÌleeveeb YeeqkeÌleHetJe&keÀceevemeesHe®eejsCe YeeJe³eesieeod cevemmeefVeJesMeeled Òemeeroefle
ÒemeVees YeJeleerefle YeeJeefue²b ÒeMemleefceefle YeeJeë~~39~~



efJene³e yee¿eefue²eefve ef®eefuue²b ceveefme mcejved~~41~~
Hetpe³esod YeeJeHeg<Hew³eex YeeJeefue²erefle keÀL³eles~~41~~

He, who having set aside the external Liìgas, cherishes
the Liìga in the form of knowledge (consciousness) in his
mind and worships it with flowers in the form of pure
feelings, is called the Bhävaliìgin. (41)

J³eeK³ee— ³ees ce=eq®íueeefoefveefce&leyee¿eefue²eefve Heefjl³ep³e ``lelÒeeCes-
<Jevlece&vemees efue²ceengë'' Fl³eeLeJe&CeÞegefleÒeefme×ef®evce³eÒeeCeefue²b ceveefme
ËlkeÀceues mcejved meved YeeJeHeg<Hewë YeeJekeÀefuHeleeefnbmeeÐeäHeg<Hewë Hetpe³esled, me
YeeJeefue²erefle YeeJeiees®ejerYetleÒeeCeefue²Jeeefveefle keÀL³ele Fl³eLe&ë ~~41~~

He who sets aside the external Liìgas made up of
mud, stone, etc., cherishes the Präëaliìga which consists of
intelligence and which is well known in the Ätharvaëaçruti
statement ‘‘Tatpräëeñvantarmanaso Liìgamähuù’’ mean-
ing that ‘‘it is said to be Liìga inside, mental, in the vital
airs’’, and worships it through the flowers in the form of
pure feelings, i.e., the eight flowers in the form of non-
violence (ahiàsä), etc., is called the Bhävaliìgin in the
sense that he possesses the Präëaliìga which is charished
as of the nature of pure feelings. (41)

Notes : “lelÒeeCes<Jevlece&vemees...” (Atha. Çru.). DeefnbmeeÐeäHeg<Hewë õ Vide
Sükñ. Ä., kri. pä., 6.24-25: meJe&J³eeHekeÀceerMeeveb HeefJe$eb HegefäJeOe&veced~ De®e&³esoevlejw
Heg<Hewcee&vemew©He®eejkewÀë~~ Deefnbmee ®eseqvê³epe³eë meJe&Yetleo³ee Heje~ #ecee O³eeveb leHees %eeveb mel³eb ®ewJe
leLee Hejced~~ SefYeë Heg<HewjefnbmeeÐewcee&vemewë efMeJece®e&³esled~~õ  ‘‘One should worship
the Éçäna (Çiva) who is sacred and who is all-pervasive, and
who enhances the power, with the mental materials of worship.
(i) Non-violemce, (ii) conquering of senses, (iii) penance,
(iv) forgiveness, (v) meditation, (vi) penance, (vii) knowledge
and (viii) truthfulness – with these eight flowers in the form of
pure conceptions one should worship the internal Liìga.’’ The
devotee who worships the Präëaliìga with his pure conceptions
(bhävas), is here called Bhävaliìgin.
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The Bhävaliìga is distinguished from the Liìga
which is made up of mud or stone because it is bereft of
all defects and also because it belongs to the province of
knowledge. (40)

J³eeK³ee— ce=eq®íueeefoefveefce&leeefuue²eÓeJeefue²b YeeJeue³ekeÀejCeer-
YetleÒeeCeefue²b efJeefMe<³eles efJeefMeäb YeJeefle~ kegÀle Fl³e$eenõ efvejmlemeJe&-
oes<elJeeled ísoveYesoveeefooes<ejefnlelJeeled %eeveceeie&ÒeJesMeveeefoefle ~~40~~

The Präëaliìga which is the cause (substratum) for
the merging of the pure feelings is superior to or distin-
guished from the the Liìga which is made up of mud,
stone, etc. Why is it so?  The answer is that it is free from all
defects in the sense that it is bereft of all defects arising
from chopping, cutting, etc., and that it belongs to the
province of knowledge. (40)

Notes : ‘‘Måcchilädiliìga’’ stands for the ‘‘Sthävaraliìga’’
installed in the temple.  It is the Liìga which is made out of mud,
stone, etc.  Before it is installed in a temple it is subjected to
Jalädhiväsa (immersion in water), Dhänyädhiväsa (placing in
the grains such as wheat, etc.) and Abhiñeka (ablution) with
Païcämåta, etc., to remove its defects on account of chiselling,
chopping, etc., by the sculptor. Then it becomes fit for instal-
ment in the temple. The Bhävaliìga which is inside does not
possess such defects at all. The second point of its speciality is
that it belongs to the province of knowledge. It is of the nature of
knowledge only. The ‘‘Måcchilädiliìga’’ should not be mistaken
for Iñöaliìga. As an inseparable part of the synthesis of three
Liìgas, Iñöaliìga, Präëaliìga and Bhävaliìga, it is not distingui-
shed here from the Bhävaliìga (Präëaliìga). When the Iñöaliìga
is conferred on the palm of the disciple’s hand by the Guru after
establishing its subtle relation with the two inner Liìgas, it is
never treated as separate from that Liìga-synthesis.

J³eeK³ee— DeLe YeeJeefueef²veb keÀLe³eefleõ
Then the author speaks of the Bhävaliìgin (the

worshipper of the inner Liìga with pure feelings)—



Notes : “Ëo³ekeÀceueceO³es...” (Yo. Çä.). The constant vision of the
Präëaliìga in the pelvic plexus, the heart or the region between
the eye-brows, as a lamp, is regarded as the inner Dékñä
(Äntaraà Liìgadhäraëam). Vide S.S. 6.39 and the notes
thereon.  Vide also S.S., 12.6 for Präëaliìgotthäna, S.S., 12.25-27
and notes thereon for details about Ädhäracakra, etc., the
lotuses in the Cakras, and S.S., 12.16-20 for details about the
Präëaliìga-worship.  It is only through the practice of Yoga that
Präëaliìga-worship can be done.

J³eeK³ee— DeLe YeeJeHetpeecesJe efJeMes<eef³elJee efMeJe³eesieer ef¬eÀ³eeefue²-
efveÿes vesefle keÀLe³eefleõ

Then the author brings out the speciality of the
worship through conceptual objects and says that the
Çivayogin in not firmly devoted to the Kriyäliìga—

mJeevegYetefleÒeceeCesve p³eesefleefue&²sve meb³egleë~~43~~
efMeueece=Îe©mebYetleb ve efue²b Hetpe³el³emeew~~43~~

The Çivayogin who is deeply attached to the Jyothir-
liìga which is realised through the authority of self-
experience, does not worship the Liìga which is made up of
stone, mud or wood. (43)

J³eeK³ee— Demeew  efMeJe³eesieer  mJeevegYetefleÒeceeCesve  Dencemceerl³ekeÀce&-
keÀmJeevegYeJeÒeceeCesve  p³eesefleefue&²sve ef®evce³eÒeeCeefue²sve meb³egkeÌleë meved Hee<eeCe-
ce=lkeÀeÿefveefce&leb efue²b ve Hetpe³eefle vee®e&³eleerl³eLe&ë ~~43~~

This Çivayogin who is endowed with the Jyotirliìga,
which is the Präëaliìga consisting of consciousness and
which is realised through the authority of self-experience,
i.e., the experience of one’s self in an intransitive way as
‘‘I exist’’, does not worship the Liìga made up of stone,
mud or wood. (43)
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J³eeK³ee— DeLe lelÒeeCeefue²HetpekeÀ SJe efMeJe³eesieerefle keÀLe³eefleõ

Then the author says that the worshipper of the
Präëaliìga   is himself the Çivayogin—

cetueeOeejsçLeJee ef®eÊes Ye´tceO³es Jee megefvece&ueced~~42~~
oerHeekeÀejb ³epeved efue²b YeeJeêJ³ewë me ³eesieJeeved~~42~~

He is adept in Yoga (i.e., the Yogin) as he worships
the Liìga, which is of the form of a lamp and which is
extremely pure, in the pelvic region, the heart or the region
between the eye-brows, with  abstract objects. (42)

J³eeK³ee— cetueeoejs cetuekeÀceues DeLeJee ef®eÊes ceO³eËo³es Ye´tceO³es
TOJe&Ëo³es Jee oerHeekeÀejced, ``Ëo³ekeÀceueceO³es oerHeJeÜsomeejb ÒeCeJece³ecelekeÌ³e¥
³eesefieefYeO³ee&veiec³eced'' Fefle ³eesieMeeðeÒeefme×oerHeesHececed Del³evleefvece&ueb efue²b
ÒeeCeefue²b YeeJeêJ³ewë HetJeexkeÌleYeeJeHeg<Hew³e&ë Hetpe³esled me ³eesieJeeved efMeJe³eesieJee-
efvel³eLe&ë~~42~~

The extremely pure Liìga, which is the Präëaliìga, is
of the form of a lamp in the pelvic region, i.e., in the lotus
(of four petals) at the pelvic plexus, or in the mind, i.e., in
the middle of the heart or in the region between the eye-
brows, i.e., in the upper part of the heart.  Thus it is similar
to the lamp which is well known in the Yogaçätra (the
science of Yoga). It is described as ‘‘Hådayakamalamadhye,
etc.,’’ which means:  ‘‘That exists in the middle of the heart-
lotus like a lamp; it is the very essence of the (knowledge
of) Veda, the Praëava, beyond argumentation and can be
realised through meditation by the Yogins.’’ That is the
Präëaliìga.  He who worships it with abstract materials,
i.e., the flowers in the form of the pure conceptions as
stated above, is the master in Yoga, i.e., the master in
Çivayoga.(42)
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But the inner worship in the form of pure conceptual
dedications in accordance with what is well known in the
Jïänakäëòa is meant for the enlightened ones, i.e., for those
who are endowed with a complete knowledge of Çiva. (44)

Bhävaliìgasthala ends

Notes : The Karmakäëòa and the Jïänakäëòa mentioned
in the Sanskrit commentary are the main divisions of Veda.  The
Samhitäs and Brähmaëas of different Vedas (Åg, Yajus,
Säman and Atharvan) form the Karmakäëòa portion while the
Äraëyakas and Upaniñads of the different Vedas constitute the
Jïänakäëòa portion. The Sanskrit commentator has explained
the first half of the stanza as referring to the Liìgapüja accord-
ing to the prescriptions of the Karmakäëòa of Veda and has
tried to distinguish it from the inner Bhävaliìgapüja which is
according to the Jïänakäëòa of Veda.  This is again misleading.
The fact is that the author does not refer to the Liìgapüjä or
Çivapüjä in the first half of the stanza.  It refers to the external
worship rendered to the different deities through sacrifices, etc.
The external worship rendered to the Iñöaliìga is not purely
action-oriented, but action supported by Bhakti which is
enriched by the knowledge; it is worshipped as a part of the
Liìga-synthesis. This worship easily assimilates itself with the
internal worship of the Bhävaliìga.  It is this Bhävaliìga-worship
that is distinguished here from sacrificial form of worship.
The sacrificial form of worship is according to the Karmakäëòa,
while contemplation and internal worship of the Bhävaliìga is
according to the Jïänakäëòa.  (Vide notes on stanza 34 above).
Sükñ. Ä. has clearly stated that the Iñöaliìga, the Präëaliëga
and the Bhävaliìga should be worshipped with the notion that
they are one and that no difference among them should be
entertained by the devotee of the Präëaliìga: YeeJeÒeeCesäefue²eefve Hetpe³es-
oskeÀYeeJeleë~ He=LeiYeeJeb ve kegÀJeeale ÒeeCeefue²Hejes ³eleë~~ (kré. pä., 6.44).

DeLe %eeveefue²mLeuecedõ(50)
J³eeK³ee— DeLeõ`̀ Deef®evl³eb ®eeÒeces³eb ®e J³ekeÌleeJ³ekeÌleb Hejb ®e ³eled~

met#ceemet#celejb %eeveb levces ceveë efMeJeme¹uHecemleg~~'' Fefle Þegl³evegmeejsCe,

Notes : The premble given to this stanza by the Sanskrit
Commentator is rather misleading.  At it is already observed,
(vide notes on verse 40 above), that ‘‘Çilämåddärusaàbhüta-
Liìga’’ is the Sthävaraliìga installed in the temple, but not
the Iñöaliìga, which is a part and parcel of the Liìga-synthesis—
Iñöa-Präëa-Bhäva- synthesis. ‘‘Kriyäliìga’’ is the Iñöaliìga, as
evident from the Kriyäliìgasthala. The Çivayogin cannot afford
to neglect the Iñöaliìga.

J³eeK³ee— DeLe YeeJeefme×p³eesefleefue&²Hetpeeb efJeefMeäerke=Àl³e YeeJeefue²-
mLeueb meceeHe³eefleõ

Then after having shown the speciality of the worship
of the Jyotirliìga which is the conceptual knowledge, the
author concludes the Bhävaliìgasthala—

ef¬eÀ³eeªHee leg ³ee Hetpee mee %es³ee mJeuHemebefJeoeced~
Deevleje YeeJeHetpee leg efMeJem³e %eeefveveeb celee~~44~~

That worship which is of the nature of action, should
be understood as pertaining to persons of a little know-
ledge. The inner worship of Çiva which is of the nature of
worship through conceptual objects (pure feelings) is
meant for the wise (the enlightened).  (44)

J³eeK³ee— efMeJem³e efMeJeefue²m³e ef¬eÀ³eeªHee leg ³ee Hetpee keÀce&-
keÀeC[Òeefme×ef¬eÀ³eemJeªefHeCeer ³ee Hetpeeefmle, mee mJeuHemebefJeoeced De%eeefveveecesJe
celee mebcelee meleer %es³ee~ Deevleje YeeJeHetpee leg %eevekeÀeC[Òeefme×evleëHetpee%eeefveveeb
HeefjHetCe&efMeJe%eeefveveeb celee mebcelee~~44~~

Fefle YeeJeefue²mLeueced
That worship of Çiva, i.e., the Çivaliìga, in the form of

action, in other words that worship which is of the nature
of action in accordance with what is well known in
the Karmakäëòa, is meant for those who are of a little
knowledge, in fact, for those who are of no knowledge.
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that knowledge is merged, is the Jïänaliìga. It is the
Tåptiliìga which rests on knowledge; this is how it is
called by the knowers of the secret of ‘‘Çivatattva’’, the
Véraçaivas. (45)

Notes : ``Deef®evl³eb ®eeÒeces³eb ®e, Fl³eefo''õ (Çiva Sa.U.,12).  ``HejelHejb leg
³elÒeeskeÌleb, Fl³eeefo''— (Vä.Ä.; also see S.S., 6.50-51).  On the basis of
the statement of the latter part of the Vä.Ä., the Bhävaliìga,
the third in the Liìga-synthesis, is called as Parätparaliìga,
Tåptiliìga or Jïänaliìga. What is that Bhäva?  Candra J.Ä. says:
meeq®®elmegKece³eb MeevleceeefoceO³eevleJeefpe&leced~ efve<keÀueb MeecYeJeb ³eÊeoªHeb ªHeceg®³eles~~ leÓe-
JeveemHeob efJeÜved YeeJeefue²b ÒekeÀerefle&leced~~ (kri. pä., 3,37) — ‘‘That which is of
the nature of existence, intelligence and bliss, which is peaceful,
which is without beginning, middle and end, which is without
parts and which is the form-less form of Çiva, is the Bhävaliìga
as it is grasped through Bhävanä’’ only. The ‘‘Kriyä’’ and ‘‘Kriyä-
liìga’’ (Iñöaliìga) are mentally merged into the Bhävaliìga
(Präëaliìga). The ‘‘Bhäva’’ and the ‘‘Bhäväliìga’’ further merge
into the Jïänaliìga. Thus the Jïänaliìga stage is accomplished
in the sense that the self becomes one with the Supreme Liìga
which is nothing but the spiritual knowledge and bliss. This Jïäna-
liìga is realised and steadily cherished as one’s self through
‘‘Jïänaprasäda’’ the lucidity (maturity) of knowledge : ve ®e#eg<ee ie=¿eles
veeefHe Jee®ee veev³ewoxJewmleHemee keÀce&Cee Jee~ %eeveÒemeeosve efJeMeg×meÊJemlelemleg leb HeM³eles efve<keÀueb
O³ee³eceeveë~~ (Muëò. U., 3.1.8) — ‘‘It is not grasped through the eye,
nor through the speech, nor through the aid of other gods, nor
through penance, nor through action; but he who is of pure
consciousness visualises that partless one through meditation.’’

J³eeK³ee— DeLe leosJe efJeMeo³eefleõ

Then the author elucidates the same—

ef$ecetefle&Yesoefveceg&keÌleb ef$eiegCeeleerleJewYeJeced~~46~~
ye´ïe ³eÜesO³eles leÊeg %eeveefue²cegoeËleced~~46~~

``HejelHejb leg ³elÒeeskeÌleb le=eqHleefue²b leog®³eles~ YeeJeveeleerleceJ³ekeÌleb Hejb ye´ïe
efMeJeefYeOeced~~'' Fefle ÒeJe=ÊeJeelegueesÊejJe®eveevegmeejsCe ®e YeeJeefue²ÒekeÀeMekeÀ-
%eeveue³emLeeveb le=eqHleefue²eHejHe³ee&³eb %eeveefue²mLeueb efveªHe³eefleõ

Jïänaliìgasthala — (50)

Then according to the statement of Çruti, viz.,
‘‘Acintyaà cäprameyaà ca, etc.,’’ which means: ‘‘That
knowledge which is beyond thinking, which is beyond
comprehension, which is manifest as well as unmanifest,
which is the highest and which is subtler than the subtlest,
is my mind; let there be the blessing of Çiva’’, and also
according to a statement of the latter part of the Vä. Ä.,
viz., ‘‘Parätparaà tu yatproktam, etc.,’’ which means:
‘‘That which is spoken as higher than the highest, is the
Tåptiliìga.  It is beyond the reach of conceptual thinking,
unmanifest and the Supreme Brahman called Çiva’’, the
author expounds the Jïänaliìgasthala; the Jïänaliìga
which has Tåptiliìga as its synonym, is the receptacle for
the merging of the knowledge which is revealed by the
concept of the Bhävaliìga —

leÓeJe%eeHekeÀ%eeveb ue³eb ³e$e meceMvegles~~45~~
lep%eeveefue²ceeK³eeleb efMeJeleÊJeeLe&keÀesefJeowë~~45~~

That Linga into which the knowledge revealed by that
Bhävaliìga gets merged, is called the Jïänaliìga (the Liìga
of the nature of knowledge) by the knowers of the secret of
‘‘Çivatattva’’, i.e., by the Véraçaivas. (45)

J³eeK³ee— leÓeJe%eeHekeÀ%eeveb leÓeJeefue²ÒekeÀeMe%eeveb ³e$e ue³eb
ie®íefle, leod %eeveefue²b %eeveeÞe³eerYetlele=eqHleefue²efceefle efMeJeleÊJejnm³eeLe&Jesefo-
efYeJeeajMewJewjeK³eeleefcel³eLe&ë~~45~~

“The knowledge revealed by that Bhäva” means “The
knowledge revealed by that Bhävaliìga”.  That into which
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Then the author brings out the special features of that
Jïänaliìga in two stanzas—

mLetues ef¬eÀ³eemeceeHeefÊeë met#ces YeeJem³e mecYeJeë~
mLetuemet#ceHeoeleerles %eevecesJe Hejelceefve~~47~~

Action (deed of worship) is associated with the Sthüla-
liìga, pure feeling is associated with the Sükñma-liìga and
in the case of the Parätman which is beyond the states of
the Sthüla and the Sükñma, it is nothing but knowledge that
is associated. (47)

J³eeK³ee— mLetues mLetueªHesäefue²s ef¬eÀ³eeªHeHetpeemecHeefÊeë, met#ces
ÒeeCeefue²s YeeJeesÓJeë, efvece&uelJeefcel³eLe&ë~ mLetuemet#ceHeoeleerles Hejelceefve
le=eqHleefue²ªHeHejceelceefve %eevecesJe~~47~~

In the Gross (visible) Liìga which is the Iñöaliìga,
there is the adornment with worship in the form of action.
In the Subtle Liìga which is the Präëaliìga, the feeling is
stationed; the feeling is purity itself. In the Supreme Self,
i.e., the Supreme Self in the form of the Tåptiliìga, there
exists knowledge only. (47)

Notes : The Iñöaliìga, the Präëaliìga and the Bhävaliìga
are respectively called Sthülaliìga, Sükñmaliìga and Tåptiliìga
(or Parätparaliìga). Action in the form of external worship with
Bhasma, Gandha, etc., is rendered to the Iñöaliìga placed on the
palm of the left hand. Pure feelings are the materials of worship
for the Präëaliìga and knowledge alone is the content of the
Bhävaliìga or the Parätparaliìga, otherwise known as the
Tåptiliìga. The worship of these three Liìgas has been described
in the Sükñ. Ä. :  YeeJeÒeeCesäefue²eefve Hetpe³esoskeÀYeeJeleë~ He=LeiYeeJeb ve kegÀefJe&le ÒeeCeefue²Hejes
³eleë~~ mveeHeveb ÒeLeceb ke=ÀlJee lelees ieevOeveguesHeveced~ De#eleeb½e meceH³ee&Le Heg<Hewë mecHetpe³esÊeleë~~
efveJesoef³elJee vewJesÐeb lelemleecyetueceHe&³esled~ SJeb mece®e&veeb kegÀ³ee&efoäefue²m³e HeeJe&efle~~ leodO³eeveb cevemee
³e$e ÒeeCeefue²e®e&veb celeced~ ceveesJe=efÊeue³emle$e YeeJeefue²m³e Hetpeveced~~ (kri. pä., 6.44-47)
— ‘‘One should worship the three Liìgas, viz., Iñöaliìga, Präëa-

The Brahman (Paraçivabrahman) which is known or
revealed by the Çruti, the Guru and self-experience, as that
which is free from the difference of trinity, i.e., Brahman,
Viñëu and Rudra, and which is endowed with the grandeur
surpassing that of the three Guëas, viz., Sattva, Rajas and
Tamas, is regarded as the Jïänaliìga, i.e., the Tåptiliìga
which is the receptacle of knowledge. (46)

J³eeK³ee— ye´ïeefJe<Ceg©êue#eCecetefle&$e³eYesojefnleb meÊJejpemleceesªHe-
iegCe$e³eesÊeerCe&leg³e&leg³ee&leerlemecHeefÊeceod yéïe yeesO³eles Þegefleieg©mJeevegYeJewë ÒekeÀeM³eles,
lep%eeveefue²b %eevem³eeÞe³eerYetlele=eqHleefue²efcel³eg®³ele Fl³eLe&ë~~46~~

Notes : What the Upaniñadic philsophers call as Brahman,
is the Jïänaliìga. The trinity of Brahman, the creator, Viñëu, the
protector and Rudra, the annihilator, are but the three aspects
of the Brahman. In its original state it is free from that difference
of trinity. Similarly the grandeur of the three Gunas is the
transitory grandeur of the world. The grandeur of Brahman
transcends all that.  The experience of the ‘‘Turya’’ state is said
to be blissful. Compared to the blissful state of Brahman, that
experience is also below par. The Jïänaliìga is of the nature
of knowledge. It is the Supreme Knowledge with nothing
beyond that and in it lies all the fulfilment of life. Hence, it is
the Tåptiliìga, contentment with nothing beyond that. The
Mäëòükya U. speaks of the Turéya (the fourth state) thus: DeJeM³e-
ceJ³eJene³e&ceûee¿eceue#eCeceef®evl³eceJ³eHeosM³eceskeÀelceÒel³e³emeejb ÒeHeáeesHeMeceb Meevleb efMeJeceÜwleb
®elegLe¥ cev³evles me Deelcee me efJe%es³eë~ (7)õ‘‘The Ätman who is not visible,
who is not subject to any enquiry, who is beyond grasp, who
cannot be defined, who is beyond thought, who cannot be
named, who is deemed as persisting in all states (waking state,
etc.,), who has the world of difference sublated and who is
peaceful, is the Turéya and he is the non-dual Çiva’’. The
Jïänaliìga is said to be ‘‘Turyätéta’’ in the sense that it is beyond
everything.  It is transcendent as well as immanent.

J³eeK³ee— DeLe lep%eeveefue²b met$eÜ³esve efJeMes<e³eefleõ
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Notes : Here the Sthüla and the Sükñma obviously refer
to the Iñöaliìga and the Präëaliìga.  They are already depicted
as the receptacles of external and internal worship. As made
clear in the notes under stanza 47 above, it is through the
worship of the Iñöaliìga with external objects of worship and of
the Präëaliìga with pure abstraction of those materials that one
should proceed to the awareness of the Supreme, i.e., the
realisation of the Bhävaliìga as the supreme knowledge, which
is neither Sthüla nor Sükñma. The statement that ‘‘they are of no
use for the aspirant of liberation through the knowledge of the
Supreme as his Self’’ is with a view to emphasise supreme
knowledge as the blissful content of the state of liberation.  They
are the artificial forms for worship with a view to inculcating the
culture required for that final end.

J³eeK³ee— DeLe Glke=ÀäHejyeesOeeefYe%e SJe %eeveefue²erefle keÀLe³eefleõ
Then the author says that he who has the excellent

awareness of the Supreme, is the Jïänaliìgin—

HejelHejb leg ³eodye´ïe Hejceevevoue#eCeced~
efMeJeeK³eb %ee³eles ³esve %eeveefue²erefle keÀL³eles~~49~~

He who knows the Brahman which is higher than the
highest and which is characterised by bliss and which is
designated as Çiva, is called the Jïänaliìgin.  (49)

J³eeK³ee— HejelHejb efJeéeeHes#e³ee Hejceeslke=ÀäMeeqkeÌleleÊJeb leoeÞe³elJeeled
leleesçH³eglke=Àäb Hejceevevoue#eCeb efMeJeeK³eb ³elHejye´ïe, leod ³esve %ee³eles, me
%eeveefue²erefle YeC³ele Fl³eLe&ë~~48~~

The Çakti principle which is the higher principle
compared to the universe, is supreme (param). Higher
than that is the Parabrahman called Çiva in view of its being
the abode of that.  Hence it is ‘‘Parätpära’’.  Parabrahman
is characterised by supreme bliss.  He who knows it is the
Jïänaliìgin. (49)

liìga and Bhavaliìga, with the notion of one-ness.  One should
not treat them as separate, if one is devoted to the Präëaliìga.
Firstly one should render ablution, then one should apply the
sandal paste.  After having offered ‘‘Akñata’’, one should render
worship through flowers. Then having offered ‘‘Naivedya’’
(sacred food), one should offer Täàbüla’’  (betel nuts and betel
leaves).  This is how one should render worship to the Iñöaliìga.
The meditaion on them (materials of worship) constitutes the
worship of the Präëaliìga. The merging of the inclinations of the
mind in the Liìga constitutues the worship of the Bhävaliìga.’’
(Vide, S.S., 12.16-20).

J³eeK³ee— vevetHeemeveeLe¥ mLetuemet#ceªHeeefCe efMeJem³eeJeM³eceHes#eCeer-
³eeveerl³e$eenõ

If it is contended that the gross and the subtle forms of
Çiva are necessarily required for the purpose of worship,
the author says—

keÀefuHeleeefve efn ªHeeefCe mLetueeefve Hejceelceveë~~48~~
met#ceeC³eefHe ®e lewë efkebÀ Jee HejyeesOeb mecee®ejsled~~48~~

The gross forms of the Supreme Self (Çiva) and His
subtle forms are indeed, artificial. What is the use of those?
The awareness of the Supreme should be preserved. (48)

J³eeK³ee— Hejceelceveë mLetuemet#ceªHeeCeeb cee³eekeÀefuHelelJesve kesÀJeue-
cegceg#etCeeb lewë Òe³eespeveeYeeJeeled HejyeesOeb Hejye´ïece³ele=eqHleefue²cesJe mecee®ejsod
Glke=ÀälJesve peeveer³eeefol³eLe&ë~~48~~

Since the gross and the subtle forms of the Supreme
Self are created by Mäyä, they are of no use for those
who are purely the aspirants of liberation. Hence one
should preserve, i.e., understand as the highest awareness
of the Supreme, which is the Tåptiliìga consisting of Para-
brahman itself. (48)
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those forms of worship and stands in the state of absolute
knowledge, i.e., attains to the absolute Tåptiliìga form, is
the one who is finally liberated. (50)

Jïänaliìgasthala ends

Notes : ‘‘Akhaëòajïänarüpatva’’ which is also ‘‘Akhaëòä-
nandarüpatva’’, is the final end of the aspirant. It is a state of
total freedom, total contentment and total peace:  meJe¥ KeequJeob ye´ïe
leppeueeefveefle Meevle GHemeerle (Chänd. U., 3.14.1) — this is the description
of that state in the Upaniñads.  ‘‘One should remain peaceful
meditating upon Brahman as all this (universe), which is born
from it, which is merging into it and which breathes in it’’ — This
is the meaning of that Çruti. That “Jïänaliìgasvarüpa’’ can be
best described in these terms: ye=n®®e leefÎJ³eceef®evl³eªHeb met#cee®®e lelmet#celejb
efJeYeeefle~ odtjelmetotjs ®e HeM³ebeqmlJenwJe efveefnleb iegne³eeced~~ (Muëò. U., 3.1.7) — ‘‘The
Great one, i.e., Brahman, which is self-luminous and beyond
senses (divyam), which is (therefore) beyond thought (acintyam),
which is without form, which is subtler than the subtlest, which is
farther than the farthest and which is nearer than the nearest, is
here itself realised as hidden in the cave (of the heart)’’.  He who
has realised this is the Jïänaliìgin.  The Jïänaliìgin is the one
who is liberated.

DeLe mJe³emLeueced õ(51)

J³eeK³ee— DeLeõ ``Hejb p³eesefle©HemecHeÐe mJesve ªHesCeeefYeefve<HeÐeles~
me GÊeceHeg©<e: me le$e He³exefle~~'' Fefle íevoesi³eÞeglesë, ̀ `ÒeeCeefue²Heefj%eeveevevoë
me efMeJeuee_íveë~ yee¿ekeÀce&Heefjl³eeieer me mJe³eb efue²ceg®³eles~~'' Fefle Jeeleguees-
ÊejJe®evee®®e %eeveefue²îesJe mJe³emLeuemecHeVe Fefle efveªHe³eefleõ

Svayasthala—(51)

According  to the Chänd. U. statement, viz., ‘‘Paraà
jyotir, etc.,’’  meaning : ‘‘After  knowing the nature of the
Supreme Light, he who stands in his own nature of
knowledge, is the Supreme Puruña’’ and according to the

Notes : Parätparaliìga is the Jïänaliìga because it is
spiritual knowledge itself.  It is characterised by supreme bliss.
Supreme knowledge (Vijïäna) and supreme bliss (Paramänanda)
together constitute Brahman — efJe%eeveceevevob ye´ïe (Bå. U., 3.9.28).
Awareness of the Supreme Self is full of bliss.  This is the bliss
which is totally free from all grief.  Brahman, i.e., the Jïänaliìga,
has been eulogised in the Upaniñads:  Deevevoes ye´ïesefle J³epeeveeled (Tai. U.,
3.6) ; Deevevob ye´ïeCees efJeÜeved (Tai. U., 2.9); S<e Hejce Deevevoë (Bå. U., 4.3.32); ³ees
Jew Yetce lelmegKeced (Chänd. U., 7.23.1). He who knows such a Jïänaliìga
is the Jïänaliìgin.

J³eeK³ee— DeLe %eeveefue²îesJe HejcegkeÌle Fl³egkeÌlJee %eeveefue²mLeueb
meceeHe³eefleõ

Then after saying that the Jïänaliìgin is one who is
finally liberated, the author concludes the Jïänaliìga-
sthala—

yee¿eef¬eÀ³eeb Heefjl³ep³e ef®evleeceefHe ceevemeerced~
DeKeC[%eeveªHelJeb ³ees YepesvcegkeÌle SJe meë~~50~~

He who attains the form of absolute knowledge, giving
up the external form of worship and even the mental form
of it through thoughts, is, indeed, the one who has attained
liberation. (50)

J³eeK³ee— ³ees yee¿eef¬eÀ³eeced Fäefue²mecyeefvOeveeR yee¿eef¬eÀ³eeHetpeeced,
ceevemeer ef®evleeceefHe ®e ÒeeCeefue²mecyeefvOeveerceevlejO³eeveHetpeeb ®e Heefjl³el³e
DeKeC[%eeveªHelJeb HeefjHetCe&le=eqHleefue²b Yepesled, me cegkeÌle SJesl³eLe&ë~~50~~

Fefle %eeveefue²mLeueced~

The external form of worship is the deed of worship
related to the Iñöaliìga. The mental form of it through
thoughts consists in the meditative manner of worship
connected with the Präëaliìga. He who sets aside both
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the nature of the Caraliìga (i.e., Jaìgama). It has assumed three
forms as Svaya, Cara and Para.’’  The Sthala under consideration
is Svayajaìgama-liìgasthala). Svayajaìgama is defined thus:
efue²uee_ívemeb³egkeÌleb yee¿ekeÀce&efJeJeefpe&leced~ kesÀJeueevevoªHeb ³eÊeled mJe³eefue²ceerefjleced~~ (Ibid.,
8.19)— ‘‘He who has assumed the form of the Liìga (Çiva),
who is free from all external forms of worship (except that of
the Iñöaliìga) and who is of the nature of bliss, is called the
Svayaliìga or Svayajaìgama).

J³eeK³ee— DeLe leoe®eejb ÒekeÀeMe³eefle met$e®elegä³esveõ
Then the author reveals his ways in four stanzas—

mJe®ívoe®eejmevlegäes p³eesefleefue&²Heje³eCeë~~52~~
DeelcemLemekeÀueekeÀejë mJeeefYeOees cegefvemeÊeceë~~52~~
efvece&cees efvejn¹ejes efvejmlekeÌuesMeHeáekeÀë~~53~~
efYe#eeMeer meceyegef×½e cegkeÌleÒee³ees cegefveYe&Jesled~~53~~

³e¢®íeueeYemevlegäes Yemceefveÿes efpeleseqvê³eë~~54~~
meceJe=efÊeYe&JesÐeesieer Ye#egkesÀ Jee ve=HesçLeJeeë~~54~~

HeM³eved meJee&efCe Yetleeefve mebmeejmLeeefve meJe&Meë~~55~~
mce³eceeveë Hejevevos ueerveelcee Jele&les megOeerë~~55~~

The best of the sages called ‘‘Svaya’’ is content with
practices according to his free-will, totally surrended to the
Liìga in the form of light and has all the forms housed in
his Self.(52)  He is the sage who is free from attachment,
who is devoid of egoism, who has the pentad of afflictions
eradicated, who lives on alms, who has the equipoised
mind and who remains in the stage of release. (53) That
Çivayogin is content with whatever he gets, is devoted to the
Bhasma (Çiva, the Bhasma par excellence or the holy ash),
has conquered the senses and is of equal attitude towards a

statement of the latter part of Vä.Ä., viz., ‘‘Präëaliìga-
parijïänänandaù, etc.,’’ meaning: ‘‘He who enjoys the bliss
of the knowledge of Präëaliìga, who is adorned with
the marks of Çiva and who has relinquished external
forms of worship, is called Svayaliìga (the Liìga himself)’’,
the author expounds that the Jïänaliìgin himself is the
Svayaliìga.

leÓeJe%eeHekebÀ %eeveb ³e$e %eeves ue³eb Je´pesled~~51~~
leÜeves<e meceeK³eeleë mJeeefYeOeevees ceveeref<eefYeë~~51~~

He who has that self-knowledge into which his
knowledge revealing the Jïänaliìga gets absorbed, is said
to be the Svaliìga (Svayaliìga – one who knows himself as
the Liìga) by the sages.(51)

J³eeK³ee— leÓeJe%eeHekeÀ%eeveue³emLeeveJeeves<e %eeveefue²er mJeeefYeOeeveë
mJe³eefue²eefYeOeeve Fefle ceeveeref<eefYeë efMeJe%eeefveefYeë meceeK³eele Fl³eLe&ë~~51~~

The Jïänaliìgin who has the knowledge of Self
which is the receptacle into which the knowledge revealing
the Jïänaliìga is absorbed, is called Svaliìga or Svayaliìga
by the sages, i.e., those who are adept in the knowledge of
Çiva. (51)

Notes : “Hejb p³eesefle©HemecHeÐe...” (Chänd. U., 8.12.3); “ÒeeCeefue²Heefj-
%eeveevevoë” (Vä.Ä.). Here the word ‘‘Jïäna’’ occurs twice in the first
half of the stanza, once in the Accusative singular form (Jïänam)
and then in the Locative singular form (Jïäne). The former
refers to the knowledge of the Jïänaliìga and the latter, to
self-knowledge into which the former is absorbed. This self-
realisation is free from ‘‘ahaìkära’’ (egoism) and ‘‘mamakära’’
(narrow interests). He possesses that knowledge that he is the
Svaliìga or Svayaliìga. It is necessary to note here that the
Jaìgama (or Jaìgamaliìga) is threefold as Svayajaìgama, Cara-
jaìgama and Parajaìgama. ®ejefue²mLeuem³eem³e mJeªHeb keÀLe³eeefce les~ mJe³eb ®ejb
Hejb ®esefle $ewefJeO³eb mecegHeeieleced~~ (Sükñ. Ä., kri. pä., 8.18)– ‘‘I tell you about
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into the Supreme Bliss, i.e., into the Mahäliìga consisting
in the Supreme Bliss. (55)

Notes : Here the Svayajaìgama has been described as
Muni, Yati, Yogin, Sudhé. He is the Çivayogin. He is depicted
with significant “viçeñaëas.” Firstly he is described as “svaccha-
ndäcärasantuñöaù”, one who is content with the practices accord-
ing to his free will.  He is not bound by any religious etiquette.
Whatever he does is his “lélä” (spontaneous sport) which is
prompted neither by any intention nor by any interest. His
actions are not intended to please or pain anybody.  He does not
look forward to any gain or loss through his actions. It is his
“Svabhäva” that operates. The “Svabhäva” is his state as the
Liìga consisting in supreme knowledge and supreme bliss.  The
Bhag. G. (5.14) says: ve keÀle=&lJeb ve keÀcee&efCe ueeskeÀm³e me=peefle ÒeYegë~  ve keÀce&HeÀuemeb³eesieb
mJeYeeJemleg ÒeJele&les~~ õ “The Lord (Ätman) does not assume doer-
ship nor creates objects of the world, nor does he associate
himself with the fruits of deeds; it is the “Svabhäva” (intuition or
innate nature) that operates.”  Secondly he is “Jyotirliìga, which
is the Jïänaliìga”.  It is the Liìga consisting of the light of
knowledge.  The Self gets absorbed into it and remains the light
of knowledge itself.  Thus he is “jyotirliìgaparäyaëa”.  Thirdly,
he is “ätmasthasakaläkäraù”, one in whom are housed all the
forms.  He is “sarvadarçana” and “samadarçana” as the Bhag. G.
(6.29) says : meJe&YetlemLeceelceeveb meJe&Yetleeefve ®eelceefve~ Jeer#eles ³eesie³egkeÌleelcee meJe&$e
meceoMe&ve:~~ õ “He who is in total Çivayoga perceives himself as
residing in all beings and all beings as residing in his Self with
equal attitude towards everything.”  This is supported by the fact
that everything is ‘Çivamaya” making the Sivayogin looking
upon all things and beings as Çiva: meJex efue²ce³ee ueeskeÀeë meJe¥ efue²s Òeefle-
efÿleced~  (Sükñ. Ä., kri. pä., 3.53) — “all the beings are consisting
of the Liìga and all are stationed in the Liìga’’. Fourthly, he is
“nirmama” and “nirahaìkära”. The “mamakära” (narrow
interests in objects as ‘mine’) and ‘ahaìkära’ (false feeling about
the body, etc., as ‘I’) are responsible for “saàsära.” They drag
the Ätman into the cycle of birth and death. He who is freed
from these, is liberated (Mukta).  All the activities of the world
are related to “I” and “mine.”  Yet the Çivayogin is free from the

beggar or a king. (54) The wise one remains absorbed in
the Supreme Bliss wondering seemingly on witnessing all
the beings everywhere within the fold of this world of
mortality. (55)

J³eeK³ee— p³eesefleefue&²Heje³eCees yee¿eefue²JewcegK³esve ef®eefuue²efveÿë
mJewje®eejmevlegäë efMeJeelceefve efJeÐeceevemekeÀueekeÀejJeeved cegefveÞesÿ SJe mJeefue²e-
efYeOeeveJeeefvel³eLe&ë~~52~~ efJe<e³es<eg ceceleeMetv³eë, Mejerjeefo<Jenefcel³eefYe-
ceeveMetv³eë, DeefJeÐeeefoHeáekeÌuesMejefnleë, efYe#eeVeYeeskeÌlee, ueesäeMcekeÀeáeves<eg
meceyegef×ceeved cegefveë mJe³eefue²efYeOeeveJeeved ³eefleë, cegkeÌleÒee³e: HejcegkeÌleme¢Meë
m³eeled, ®ejceosnlJeeefoefle ~~53~~ mHeäced ~~54~~ megOeerë MeesYeveyegef×ceeved
mJe³eefue²³eefleë meJe&Meë meJe&$e mebmeejmLeeefve mebmeej®e¬eÀefmLeleeefve meJe&efCe Yetleeefve
HeM³eved mce³eceeveë meved efJemce³eJeeved meved Hejevevos Hejceevevoce³eceneefue²s
ueerveelcee ue³eb ieleë meved Jele&le Fl³eLe&ë~~55~~

He is deeply devoted to the Jyotirliìga in the sense
that he has totally surrendered to the ‘‘Cilliìga’’ (the Liìga
in the form of knowledge or awareness) having been averse
to the external Liìga (i.e., Sthävaraliìga). He is pleased
with practices according to his free-will.  Such an excellent
sage who has all forms housed in his Self as Çiva, is
himself called Svayaliìga (Svayajaìgama). (52) He has no
attachment towards the objects of senses.  He is free from
the false conception of ‘‘I’’ with regard to the body, etc.  He
is free from the five afflictions called Avidyä, etc. He lives
on alms.  He looks upon the clump of mud, stone and
gold as equal. He is the sage who is called Svayaliìga. He
enjoys the state of final liberation, because he is in his last
body.(53)  It is clear.  (54)  The Svayaliìga is called the wise
one (sudhéù) as he is endowed with an auspicious intellect.
He looks upon, everywhere, all the beings as caught in the
worldly life or as caught in the cycle of birth and death with
seeming astonishment remaining with his Self absorbed



Ul@FGvRh    Xk‘PbQk\kkTPCkrPTk^kl^kSkl\kE*bQk\kÉkbkE*h 889888 ÌkmlbkákTPl#kBkkYklOkh UJFkR#kh

birth and death in a disinterested way. All the beings are visua-
lised as the manifested forms of Çiva.

J³eeK³ee— DeLe lem³e ³eleeréejm³e efvel³ekeÀceexkeÌlJee mJe³emLeueb
meceeHe³eefleõ

Then having told the daily routine of that great sage,
the author concludes the Svayasthala—

O³eeveb MewJeb leLee %eeveb efYe#ee ®ewkeÀevleMeeruelee~
³eles½elJeeefj keÀcee&efCe ve Heáeceefcens<³eles~~56~~

Contemplation on Çiva, the knowledge of Çiva (as the
Self), the seeking of alms and resorting to loneliness—
these are the four (daily) practices of the sage.  No fifth
practice is required (desired). (56)

J³eeK³ee— efMeJe%eeveb efMeJeeefOekeÌ³e%eeveced, efMeJeO³eeveced, efYe#eenejë,
SkeÀevleMeeruelJecedõ ³elesë mJe³eefue²efMeJe³eesefieve Sleeefve ®elJeeefj keÀcee&efCe~
HeáecekeÀce& ves®íeefJe<e³eeref¬eÀ³eles~~56~~

Fefle mJe³emLeueced~

“Çivajïäna” (the knowledge of Çiva) means the
knowledge of the greatness of Çiva. That Çivajïäna, the
contemplation on çiva, getting food through alms, retiring
to loneliness—these are the four actions of the sage, i.e.,
the Çivayogin otherwise known as Svayaliìga. The fifth
action is not desired.  (56)

Svayasthala ends

Note: The sacred practices of the Çivayogin are mentioned
here as four, viz., (i) Çivadhyäna, (ii) Çivajïäna, (iii) Bhikñä and
(iv) Ekäntaçélatä. (i) Çivadhyäna (contemplation on Çiva) : It is
an attunement of the mind to Çiva. Once this divine fixation is
achieved, the mind will have no other object of attention. It

magic influence of “I” and “mine” whether he is engaged in
doing something or the other consequent on his being associated
with a body or he remains inactive as in a state of meditation.
When he looks upon everything as Çiva, there is absolutely no
scope for operation of thoughts of “I” and “mine.”  Fifthly the
Çivayogin is “nirastakleçapaïcakaù”, one who is free from the
five afflictions, Avidyä, etc. Païcakleças are Avidyä, Asmitä,
Räga, Dveña and Abhiniveça. They are “Kleças” because they
create pain.  (Vide notes on S.S., 12.30-31 for the details about
five Kleças).  Sixthly he is “bhikñäçé”, as he lives on alms.  This is
the characteristic of the Yogin, which shows his “akiïcanatava”
and “nirahaìkäratva.” Seventhly he is “samabuddhiù”, looking
upon everything as equal, which is elucidated through the
statement “samavåttirbhavedyogé bhikñuke vä nåpe’thavä”
(stanza 54).  Compare : efJeÐeeefJeve³emecHeVes ye´eïeCes ieefJe nefmleefve~  Megefve ®ewJe éeHeekesÀ ®e
HeefC[leeë meceoefMe&veë~~  (Bhag. G., 5.18) — “The enlightened persons
have the same attitude towards a Brähmaëa who is endowed
with learning and discipline, a cow, an elephant, a dog or a lowly-
born.”  This “samabuddhitva” is also “sthirabuddhitva”: ve ÒeË<³esled
efÒe³eb ÒeeH³e veesefÜpesled ÒeeH³e ®eeefÒe³eced~  efmLejyegef×jmebcet{es ye´ïeefJeod ye´ïeefCe efmLeleë~~  (Bhag.G.,
5.20) — “One should not become overjoyed on getting what
is dear and should not get agitated on getting what is not dear.
One should remain equipoised, stationed without getting
confused; the knower of Brahman who is in Brahman is like
that.” Eighthly, he is “yadåcchäläbhasantuñöaù” (one who is
content with whatever he gets) and “samavåttiù” (one who has
equal attitude towards everything). He is satisfied with what is
got, i.e., what is obtained without asking for it (aprärthito-
panataù läbhaù, tena santuñöaù saïjätälaàpratyayaù—Çaìkara
on Bhag. G., 4.22).  ‘Samavåttitva’ is the same attitude towards
gain or loss; it is described as ‘nirdvandvatva’. See Bhag.G., 4.22:
³e¢®íeueeYemevlegäes ÜvÜeleerlees efJecelmejë~ meceë efme×eJeefme×ew ®e ke=ÀlJeeefHe ve efveye×îeles~~
‘‘He is satisfied with whatever is got without asking for it, beyond
the apposite pairs (çéta and uñëa, etc), free from jealousy, equi-
poised in gain as well as loss and not bound even while doing
something.’’ Ninthly, since he remains absorbed in the Supreme
Bliss of Çiva, he looks upon all beings as caught in the cycle of
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Yogin whose nature is of freedom form the notions of ‘I’
and ‘mine’ and who is also of the nature of Self-knowledge,
moves himself of his own accord; he is called ‘‘Cara’’ (one
who wanders all by himself)’’, the author says that he who
is endowed with the greatness of Svayaliìga is himself
of the nature of Caraliìgasthala on the ground that he
wanders of his own accord—

mJeªHe%eevemecHeVees OJemleenbceceleeke=Àefleë~
mJe³ecesJe mJe³eb YetlJee ®ejleerefle ®ejeefYeOeë~~57~~

The Svayaliìgin (i.e., he who is endowed with the
knowledge of his Self) who has the notions of ‘I’ and ‘mine’
totally eradicated from himself, is called ‘Cara’ (Jaìgama)
as he wanders all by himself as the absolute Self.  (57)

J³eeK³ee— mJe³eefue²erefle Mes<eë~ efvejmleenbkeÀejcecekeÀejJeeved
mJemJeªHe%eevemecHeVeë mJe³eefue²er   mJe³ecesJe mJe³eb YetlJee ®ejleerefle
®ejefue²eefYeOeeveJeeved Fl³eLe&ë~~57~~

It means that he is the Svayaliìgin.  The Svayaliìgin
who has the notions of ‘I’ and ‘mine’ eradicated from
himself and who possesses the Self-knowledge, is
designated as the Caraliìga because he wanders of his own
accord as the Absolute Self. (57)

Notes : Caraliìga has been defined in the Sükñ. Ä., kri, pä.,
8.20 as mJe®ívo®eejer mJeeefYeVeefue²ªHees efvejekegÀueë~ YesoYe´efvleefJenervees ³e½ejefue²b me
G®³eles~~õ ‘‘He who wanders at will, whose nature is not different
from that of the Liìga, who is free from agitation and who is
free from the delusion of difference, is called the Caraliìga’’. By
‘‘Svacchandacärin’’, it is meant that the Svayaliìgin wanders of
his own accord (Svayameva svayaà bhütvä carati). This is the
special feature of the Carajaìgama. He is not under any body’s
ordinance, nor is he under anybody’s obligation. ‘‘Sväbhinna-
liìgarüpaù’’ means that the Caraliìgin is one whose nature is not

becomes obsorbed into the ether of intelligence which is Çiva.
This is the state of Çivadhyäna. (ii) Çivajïäna (the knowledge of
Çiva) means the knowledge of Siva as his Self but not the
knowledge of the greatness of Çiva as explained by the Sanskrit
commentator.  This is the same as Ätmajïäna (Ätman as Çiva),
self-realisation.  DeelcewJeeYetefÜpeeveleëõsays the Éça.U.,7.  ‘‘The knower
of the Supreme becomes The Supreme Ätman’’. (iii) Bhikñä
(alms): The Çivayogin lives on alms, for he has to maintain his
body until it falls off.  Going for alms and getting only as much
as he requires barely for maintaining the body without any
inclination to save something for tomorrow, are the special
features of the Svayayogin.  Seeking alms reduces the pride
(abhimäna) to nil. “Nirabhimäna” is the best virtue of the
Çivayogin. (iv) Ekäntaçélatä (resorting to solitude): It means
absence of togetherness with others. It is said that ‘two’ is
company and ‘three’ is mob.  For the Çivayogin who cherishes the
divine consciousness of oneness with his Self with Çiva, even
‘two’ is mob.  Solitude is a necessity for the Çivayogin to maintain
his intimacy and oneness with the divine.

DeLe ®ejmLeuecedõ(52)

J³eeK³ee— DeLeõ’Deelcejeflejelce¬eÀer[ DeelceefceLegve Deelceevevoë
me mJeje[d YeJeefle~  lem³e meJex<eg ueeskesÀ<eg keÀece®eejes YeJeefle“ Fefle íevoesi³eÞeglesë
’DenbcecelJeMetv³eelcee efvepeyeesOewkeÀªHe¢kedÀ~ mJe³ecesJe mJe³eb YetlJee ®ejleerefle
®ejë mce=leë~~“ Fefle JeelegueesÊejJe®evee®®e me mJe³eefue²mecHeVe SJe mJe³eb
YetlJee me_®ejleerefle ®ejefue²mLeueªHe Fefle keÀLe³eefleõ

Carasthala— (52)

Then as per the statement of Chänd. U., viz.,  ‘‘Ätma-
ratirätmakréòa, etc.,’’: meaning: ‘‘One who enjoys in one’s
Self, who sports with one’s Self, who is united with one’s
Self and who has bliss in one’s Self, is the Self-ruler;
he plays according to his will in all the worlds’’ and as
per the statement of the latter part of the Vä. Ä., viz.,
‘‘Ahaàmamatvaçünyätmä, etc.,’’ meaning: ‘‘Since the
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uncommon (extraordinary) qualities. (61)  The wise Yogin
wanders as one endowed with a body, free from all ideas of
inequality towards the world, his own body, meritorious
action or sinful action. (62)

J³eeK³ee — mHeäced ~~58~~ ³eesieer efMeJe³eesieerl³eLe&ë ~ efMeäb
mHeäced ~~59~~ ketÀìm³es mJeelceefve leg³e&meeef#ekeÀÒel³eieelceue#eCeefvepeªHes
efJeÐeceeveë efMeJe³eesieer mecceeves<eg mecÒeerefleceJeceeves<eg ogëKeb ®e ve kegÀJee&Ceë
DekegÀJee&Ceë meved meáejsled~~60~~ efMeJeeÜwleesÓtleHejceevevomevleesef<eleë efMeJe-
³eesieer DeÒeeke=ÀlewueexkeÀesÊejwë mJekeÀer³ewieg&Cewë meJe&peveb efJemce³e³egkeÌleb mevleb kegÀJe&ved
meved MejerjerJe ®ejsled ®ejleerl³eLe&ë ~~61~~ ieleJew<ec³eOeerë efJeefOeefve<esOeeefo<eg
efJeieleefJe<eceyegef×ë, Oeerjë eqmLejef®eÊeë, ³eefleë efMeJe³eesieer, efvepes osns meefle osefn-
Jeled Òeeke=ÀleJeled ÒeHeáes ve ®ejefle, Oecexs HegC³eke=Àl³es HeeHeke=Àl³esefHe ve ®ejleer-
l³eLe&ë~~62~~

It is clear. (58) Yogin means Çivayogin. The rest is
clear.  (59) The Yogin stands in his own Self merged into
the Supreme Soul, i.e., in his own form as the inner Ätman
witnessed in the fourth state. Such a Yogin does not
experience joy at honours or sorrow at insults.  Without
such experience he wanders. (60) The Çivayogin who is
charged with delight through the Supreme Bliss arising
from non-duality with Çiva, makes all the people astonished
by his extraordinary qualities and moves like one endowed
with a body. (61) The Yogin with a firm mind who has
given up the attitude of inequality towards injunctions and
prohibitions, does not wander like an ordinary man in the
world in spite of his being endowed with a body; he does
not take to meritorious deed or to sinful deed. (62)

Notes : These five stanzas portray the uncommon ways
of Caraliìga (Carajaìgama) who is free from the six enemies
of spirit (Ariñaòvarga), Käma, Krodha, Lobha, Mada, Moha
and Matsara. These six enemies attack man in all given

different from that of the Liìga. Thus he is ‘‘Svarüpajïänasam-
pannaù’’ as described in the stanza (57) — ̀ `Deelcejeflejelce¬eÀer[, Fl³eeefo''
(Chänd. U., 7.25.2); “DenbcecelJeMetv³eelcee...” (Vä.Ä).

J³eeK³ee— DeLe lem³e ®ejefue²m³ee®eejb HeáeefYeë met$ewë ÒeefleHeeo³eefleõ
Then the author describes the practices of the Cara-

liìga (Carajaìgama) in five stanzas—

keÀece¬eÀesOeeefoefveceg&keÌleë MeeefvleoeefvlemeceeqvJeleë~~58~~
meceyeg×îee ®ejsod ³eesieer meJe&$e efMeJeyegef×ceeved~~58~~
Fob cegK³eefceob nerveefceefle ef®evleecekeÀuHe³eved~~59~~
meJe&$e meáejsod ³eesieer meJe¥ ye´ïesefle YeeJe³eved~~59~~
ve mecceeves<eg mecÒeerefleb veeJeceeves<eg ®e J³eLeeced~~60~~
kegÀJee&Ceë meáejsÐeesieer ketÀìmLes mJeelceeefve efmLeleë~~60~~
DeÒeeke=Àlewieg&Cewë mJeer³ewë meJe¥ efJemceeHe³eved peveced~~61~~
DeÜwleHejceevevocegefolees osefnJe®®ejsled~~61~~
ve ÒeHeáes efvepes osns ve Oecex ve ®e og<ke=Àles~~62~~
ieleJew<ec³eOeerOeeajes ³eefle½ejefle osefnJeled~~62~~

The Yogin who is totally free from desire, anger, etc.,
and who is endowed with peace and restraint, wanders with
an attitude of equality (towards everything) and with the
conception of Çiva in everything. (58) The Yogin wanders
everywhere without thinking that this is superior or that is
inferior looking upon everything as Brahman. (59) The
Yogin who is stationed with his Self merged in the Supreme
Soul, wanders without experiencing joy at felicitations
or sorrow at insults. (60)  He moves like one endowed with
a body, delighted as he is with the supreme bliss of non-
duality and is making all the people astonished by his
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wealth (daivé sampat): Deefnbmee mel³ece¬eÀesOeml³eeieë MeeefvlejHewMegveced~ o³ee Yetles<Je-
ueesuegHlJeb ceeo&Jeb Ûerj®eeHeueced~~ lespeë #ecee Oe=efleë Meew®eceêesnes veeefleceeefvelee~ YeJeefvle mecHeob
owJeerceefYepeelem³e Yeejle~~ (Bhag. G., 16.2-3)— ‘‘Non-violence, truthful-
ness, absence of anger, generosity, calmness, not probing into
other’s defects, kindness towards beings, absence of reactions
on seeing the objects of senses, absence of cruelty, shyness,
absence of fickleness, physical glow, forgiveness, courage,
physical and mental purity, absence of hatred, absence of
superiorty complex — these constitute the divine wealth in the
case of a noble person.’’ His bliss is called ‘‘Advaitaparamä-
nanda’’, the Supreme Bliss is of non-duality with Çiva. Upaniñads
speak of this Änanda in various ways:  efJe%eeveceevevob ye´ïe~ (bbBå. U.,
3.9.28), etc.  (See notes on stanza 49 above). Awareness of
Brahman is full of bliss. The Yogin who is one with Brahman is
in the state of ‘‘Advaitaparamänanda’’. The interpretation of
stanza by the Sanskrit commentator (Çré Maritoëöadärya) and a
Kannaòa commentator (Çré N.R. Karibasava Çästrin) refers to
‘‘Vidhi’’ (injunction) and ‘‘Niñedha’’ (prohibition) and to the
equal attitude of the Carajaìgama towards them. The Caraja-
ìagama does not, like an ordinary man, take to the world, his
own body, the meritorious deed or the sinful deed.  Whatever he
does is for the good of the world. Hence he does everything
without being conscious of ‘‘Vidhi’’ or ‘‘Niñedha’’. In short, the
Caraliìga is ‘‘Brahmabhüta’’ (has become Brahman, i.e., one
with Paraçivabrahman’’) as per the Lord’s saying : DenbkeÀejb yeueb oHe¥
keÀeceb ¬eÀesOeb Heefjûenced~ efJeceg®³e efvece&ceë Meevlees ye´ïeYet³ee³e keÀuHeles~~ (Bhag. G., 18.53)—
‘‘Having discarded egoism, cruel power, haughtiness, desire,
anger and possessions, a person who is free from the notion of
‘mine’ and who is tranquil, is sure to become Brahman, i.e., one
with Parasivabrahman’’.  Having thus become Paraçivabrahman,
he is gracious-minded and as such he does not grieve and does not
have greed. He is of equal attitude towards all beings and has the
Supreme Bhakti in Çiva which is nothing but Samarasabhakti,
the final Bhakti in the form of union with Çiva— ye´ïeYetleë ÒemeVeelcee ve
Mees®eefle ve keÀe*de#eefle~ meceë meJex<eg Yetles<eg ceÓeqkeÌleb ueYeles Hejeced~~ (Bhag. G., 18.54.)

J³eeK³ee— DeLe ®ejefue²mLeueb meceeHe³eefleõ

opportunities. In his state of knowledge and bliss, these six
enemies do not have any effect on him. He need not make
any special efforts to avoid them because he has routed out the
very roots of them for good. He is apt to be described as the
one who has attained liberation (Brahmanirväëa) as depicted in
Bhag. G., 5.26: keÀece¬eÀesOeefJecegkeÌleeveeb ³eleerveeb ³ele®eslemeeced~ DeefYelees ye´ïeefveJee&Ceb Jele&les
efJeefoleelceveeced~~õ ‘‘The bliss of liberation (Brahmanirväëa) pervades
all round those who are totally free from desire and anger,
who have control over their inner senses and who have realised
the real nature of their Ätman.’’ He is endowed with “Çänti” and
“dänti’’. ‘‘Çänti’’ is ‘‘çama’’ consisting in the conqering of the inner
sense (mind) and ‘‘dänti’’ is ‘‘dama’’ consisting in the conquering
of the external senses. These two are inter-related in as much as
the control over the external senses is possible only through the
control over the inner sense (mind) and the control over the
inner sense (mind) is possible through the capacity acquired by
controlling the external senses. The Çivayogin in the Carasthala
has his inner sense (mind) merged in the Ätman-Paramätman
harmony. Hence his mind is totally void of ‘‘Väsanä’’ (attach-
ment).  Such a mind is not prone towards the objects of senses.
The Çivayogin is described here as ‘‘samabuddhi’’, i.e., one who
is impartial, looking upon everything as equal - ‘‘Seeing Çiva in
everything, seeing everything as Çiva, as the Upaniñads say—meJe¥
KeequJeob ye´ïe (Chänd. U., 3.14.1). He does not look upon anything as
superior or inferior.  In other words, he is free from all ‘‘vikalpa’’
(altermative considerations). He looks upon everything as
Paraçivabrahman and wanders everywhere at his will.  In his
state of non-duality with Çiva, he is steady and tranquil.  He is in
the ‘‘Küöastha’’- state, the state of oneness with the Supreme
Soul which is immovable, unchangeable and perpetually the
same.  He wanders in that state and is impervious of honour or
insult.  He is not elated when honours come to him nor is he
depressed when he is subjected to insults.  Although he wanders
like any other person endowed with a body, he makes the people
astonished by extraodinary qualities. When his mind is totally
freed from all external entanglements and is merged into his
Ätman, all the ordinary qualities disappear and divine qualities
appear.  Lord Kåñëa speaks of these divine qualities as the divine
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supreme bliss of Çiva and becomes one with it.  From this stage
he passes on to the Parasthala.

DeLe HejmLeuecedõ(53)

J³eeK³ee— DeLeõ ``leodye´ïeenefceefle %eelJee ye´ïe mecHeÐeles Hejced''
Fl³ece=leefyevogÞeglesë ``mJe³eb mJe³elJeceemeeÐe ®ejlees ve Hejë mce=leë~ Demeew
leleesçleerleJeCee&ÞecelJesve Hejë mece=leë~~'' Fefle JeelegueesÊejJe®evee®®e mJeªHe-
efme×lJesve ®ejlemlem³e efMeJe³eesieeréejm³e Hejb veemleerefle %eevem³e Hejefue²mLeueb
meHleefYeë met$ewë ÒeefleHeeo³eefleõ

Parasthala—(53)

Then according to the statement of Amåta B.U., viz.,
‘‘Tadbrahmähamiti Jïätvä, etc.,’’ meaning: ‘‘Having known
that I am Brahman, one attains the Supreme Brahman’’,
and according to another statement of the Vä. Ä., viz.,
“svayaà, etc.”, meaning: “He who wanders after having
attained the state of the Supreme, does not have anything
else in his memory; hence, he who transcends Varëas and
Äçramas, is regarded as Para”, the author propounds the
Paraliìgasthala in seven stanzas, on the ground that the
knowledge of the great Çivayogin who is wandering in his
own accomplished form, has nothing beyond it—

mJe³ecesJe mJe³eb YetlJee ®ejleë mJemJeªHeleë~~64~~
Hejb veemleerefle yeesOem³e HejlJeceefYeOeer³eles~~64~~

The state of realisation that there is nothing beyond
the form of his own Self in one who wanders in his self-
same form all by himself as the absolute Self, is called
‘‘Paratva’’ (the highest state). (64)

J³eeK³ee— mJe³ecesJe mJe³eb YetlJee ®ejlemlem³e efMeJe³eesefieveë mJemJe-
ªHeleë Hejb veemleerefle %eevem³e Hejefue²lJeceefYeOeer³ele Fl³eLe&ë~~64~~

Then  the author concludes the Caraliìgasthala—

Òeeke=Àlewée³e&mecHeefÊeHeje*dcegKeceveëefmLeefleë~~63~~
ef®eoevevoefvepeelcemLees ceesoles cegefveHeg²Jeë~~63~~

The excellent sage (Çivayogin) enjoys the state of mind
which has turned away from the munificence of the
ordinary type, residing in his self-same nature of the bliss
of awareness. (63)

J³eeK³ee — Òeke=ÀefleleÊJemecegÓtleye´ïeefJe<CJeeÐewée³e&mecHeefÊeefJecegKeer-
Yetleef®eÊeJe=efÊe³e&efleÞesÿef½eoevevomJeªHeefveÿë meved ceesoles megKecevegYeJeVeemle
Fl³eLe&ë~~ (63)~~

Fefle ®ejefue²mLeueced
The supreme sage, whose mind is averse to the

munificence of Brahman, Viñëu, etc., born from the
principles of Prakåti, enjoys in his state with his self-same
form of the bliss of self- awareness.  It means that he enjoys
that bliss. (63)

Caraliìgasthala ends

Notes :  The great sage considers himself as of the nature of
self-awareness and nothing else. The Yogaja Ä depicts his state :
veenb ceveg<³ees ve ®e osJe³e#eew ve ye´eïeCeë #eef$e³eJewM³eMetêeë~ ve  ye´ïe®eejer ve ie=ner JevemLees efYe#eg½e veenb
efvepeyeesOeªHeë~~ õ ‘‘I am neither a man nor a god nor a Yakña,
neither a Brähmaëa nor a Kñatriya nor a Vaiñya nor a Çüdra,
neither a Brahmacärin nor a Gåhastha nor a Vänaprastha nor a
Bhikñu (Sanyäsin); I am of the nature of self-awareness’’.  Thus
he being one with Çiva, does not have any identification either in
terms of species or in terms of Varëas or in terms of Äçramas.
All these identifications belong to the wordly level. They are
created by  the Prakåti.  The ‘‘aiçvarya’’ of Brahman, Viñëu, etc.,
is nothing to him.  His ‘‘aiçvarya’’ is the highest and that is the
spiritual bliss, which is limitless and partless, for he shares the



Ul@FGvRh    Xk‘PbQk\kkTPCkrPTk^kl^kSkl\kE*bQk\kÉkbkE*h 899898 ÌkmlbkákTPl#kBkkYklOkh UJFkR#kh

‘‘This person who is free from all pairs of opposites (sukha and
duùkha, etc.,), who is always stationary being free from going
and coming and who is of the nature of the Liìga in the form of
light, is stated to be Paraliìga. ‘‘Sthäëutva’’ distinguishes Para-
jaìgama from Carajaìgama. ‘‘Gamägamavivarjita’’ is only an
elucidation of ‘‘Sthäëutva’’. ‘‘Nirdvandvatva’’ brings out his state
of being beyond all worldly entanglements.  He is not touched by
the pairs of opposites.  He is ‘‘dvandvätéta’’ and ‘‘Niraïjana’’.

J³eeK³ee— DeLe me keÀLeb ceesole Fl³e$eenõ
If it is asked as to how he enjoys, the author answers—

JeCee&Þecemecee®eejceeie&efveÿeHeje*dcegKeë ~
meJeexlke=Àäb mJeceelceeveb HeM³eved ³eesieer leg ceesoles~~66~~

The Yogin (Çivayogin) enjoys looking at his own Self
as superior to all, being averse to the attachment to the
path of Varëäçrama practices. (66)

J³eeK³ee— ³eesieer efMeJe³eesieerl³eLe&ë~ efMeäb mHeäced~~66~~
‘‘Yogin’’ here is Çivayogin.  The rest is clear. (66)

Notes : The Çivayogin is ‘‘ativarëäçramin’’, not adhering to
the Varëa and Äçrama order, which is relevant to the ordinary
persons in the world. Parasthalin is of the nature of the know-
ledge and bliss of Çiva.  To him the Varëa and Äçrama order is
not binding.

J³eeK³ee— DeLe efkeÀefceob meJeexlke=ÀälJeefcel³e$eenõ
If it is asked as to what is this superiority over every-

thing the asnwer is given here—

efJeéeeleerleb Hejb ye´ïe efMeJeeK³eb ef®elmJeªHekeÀced~~67~~
leosJeenefceefle %eeveer meJeexlke=Àäë me G®³eles~~67~~

The knowledge that there is nothing beyond his own
form of the Çivayogin who is wandering on his own accord
in his self same form, is designated as Paraliìga. (64)

Notes : leodye´ïeenefceefle %eelJee, Fl³eefoõ(Amåta B.U., 8); “mJe³eb mJe³elJe-
ceemeeÐe...” (Vä.Ä.). The Caraliìgin becomes the Paraliìgin on
realising that there is nothing beyond his self-same state,
which is the state of Paraçivabrahman. ‘‘Para” means ‘‘highest’’,
‘‘supreme’’. Paratva is the state of being one with Paraçiva-
brahman.

J³eeK³ee— DeLe lem³e Jele&veeÒekeÀejceenõ
Then the author says about his behavior—

mJelev$eë meJe&ke=Àl³es<eg mJeb HejlJesve YeeefJeleë~~65~~
le=CeerkegÀJe&ved peieppeeueb Jele&les efMeJe³eesefiejeìd~~65~~

The Lord among the Çivayogins is free in all activities,
assumes his Self as the Supreme Self and looks upon the
net-work of worlds as equal to a straw of grass.  (65)

J³eeK³ee— mJeb HejlJesve efJeéeeefOekeÀlJesve YeeefJeleë Hejece=äë efMeJe-
³eesefiejeìd efMeJe³eesieeréejë meJe&ke=Àl³es<eg mJelev$eë meved peieppeeueb peielmecetnb
le=CeerkegÀJe&ved meved Jele&le Fl³eLe&ë~~65~~

The Çivayogiräö, the Lord among the Çivayogins, who
deems himself as superior to the world, is free in all his
actions looking upon the network of worlds, i.e., the
multitude of worlds, as a straw of grass. (65)

Notes : From the stand-point of the great Çivayogin, the
whole universe is nothing; it is equal to a straw of grass.  Being
Çiva (Para) himself he is ‘‘sarvatantrasvatantra’’. Nobody has
any control over him. He acts according to his will, but not on the
dictates of anybody.  Sükñ. Ä., kri. pä., 8.12 defines Paraliìga as :
efveÜ&vÜes efn meoe mLeeCegie&ceeieceefJeJeefpe&leë~ p³eesefleefue&²mJeªHeesç³eb Hejefue²cegoeËleced~~ õ
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maintaining the body with food and attending to day-to-
day affars. He is liberated in the sense that he does not
have another birth. (68)

Notes : What is absolute has no movement and what is
immovable remains stable.  The Self which is absolute in spite
of the embodiment like the Äkäça in spite of its temporary
delimitation by a ‘‘ghaöa’’ or ‘‘maöha’’, is immovable and stable.
In his absolute state the Ätman is transcendental and beyond all
motion.  Hence, he is stable also.  Yet in the relative aspect he is
all-pervasive and all motion. This is the implication of the
statement— Deemeervees otjb Je´peefle Me³eevees ³eeefle meJe&leë~'' (Kaöha U., 2.21).  The
Sanskrit commentator has elucidated the concept of ‘‘Jévan-
mukti’’ very well.  By his maintaining the body with food and his
attending to the day-to-day affairs, he is clearly alive.  Yet he is
liberated because he does not have another birth.  This answers
the paradox— peerJeefle and yet cegkeÌleë; how is it possible?’’ The
‘‘Sädhanamärga’’ of the Véraçaivas proceeds with the conviction
that it will lead to Mukti in one’s life’s time: SkesÀve pevcevee cegeqkeÌleJeeajeCeeb leg
censéeefj~'' (Vé. Ä.).

J³eeK³ee— veveg JeCee&Þeceielemecee®eejHeefjl³eeiesve keÀce&osJeleeë kegÀefHelee
YeJevleerefle keÀLeb peerJevcegkeÌle Fl³e$eenõ

If it is objected as to how can he be ‘‘Jévanmukta’’ since
the deities associated with ‘‘Karma’’ become angry due to
the abandonment of the practices pertaining to Varëas and
Äçramas, the author gives an answer—

ye´ïeeÐeeë efkebÀ veg kegÀJe&efvle osJeleeë keÀce&ceeie&ieeë~~69~~
keÀcee&leerleHeomLem³e mJe³eb ye´ïemJeªefHeCeë~~69~~

What can the deities, Brahman, etc., who are following
the path of ‘‘Karma’’, do to him who is in a state which
is beyond Karman and who is himself of the nature of
Brahman. (69)

The enlightened person who realises the Supreme
Brahman called Çiva which transcends the universe and
which is of the nature of awareness (knowledge) as himself,
is said to be superior to everything. (67)

J³eeK³ee— mHeäced~~67~~         It is clear (67)

Notes : He who has realised the truth in the form of ‘‘Aham
brahma asmi’’ (Bå. U., 1.4.10), is the enlightened one, the Çiva-
yogin. He is ‘‘sarvotkåñöa’’, the most superior one.

J³eeK³ee— veveg ye´ïemJeªHelJes ye´ïeJevcegkeÌle SJe m³eeefol³e$eenõ
If it is argued that he (the Çivayogin) should be

liberated like the Brahman as it is said that he is of the
nature of Brahman, the author has this to say—

De®eueb Oe´gJeceelceevecevegHeM³eefVejvlejced~~67~~
efvejmleefJeéeefJeYe´eefvlepeeaJevcegkeÌlees YeJesvcegefveë~~68~~

Looking upon himself incessantly as the immovable
and stable Self, the sage (Çivayogin) is liberated even
while alive with the delusion of the world having dis-
appeared. (68)

J³eeK³ee— De®euece®eáeueb Oe´gJeb efvel³eceelceeveb mJemJeªHeb efvejvlej-
ceKeefC[lelJesve DevegHeM³eved Devev³elJesve HeM³eved cegefveë efMeJe³eesieer efvejmleefJeée-
efJeYe´eefvleë efvejeke=ÀleÒeeHeefáekeÀYe´eefvleceeved meved peerJevcegkeÌle DeenejJ³eJenejeefovee
peerJeVeefHe Hegvepe&vceevlejeYeeJeevcegkeÌle Fl³eLe&ë~~67~~

‘‘Acalam’’ means ‘‘acaïcalam’’, i.e., not fickle, immo-
vable. ‘‘Dhruvam’’ means ‘‘nityam’’, i.e., eternal, stable.
The sage is the Çivayogin. Looking upon himself ince-
ssantly, without a break, as the immovable and eternal
‘Self’, and as not different from his Self, the Çivayogin
remains liberated even while alive, as known through his
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J³eeK³ee— osnceeefvelee osneefYeceeveb efJecegáeved efMeJe³eesieer mJes®í³ee
me¡ejVeefHe mJewje®eejmecHeVeesçefHe oMe&vemHeMe&veeY³eeb meJee&ve%eeved Òeeke=Àlepeveeved
efJecees®e³esod cegkeÌleeved kegÀ³ee&efol³eLe&ë~~70~~

Having given up the pride of body, i.e., the attachment
to body, the Çivayogin wanders at will. Although he is
endowed with freedom of action, he leads all the ignorant
persons, i.e., the ordinary people, to liberation. (70)

Notes: Dehamänitä=Dehäbhimänaù — the pride of body
consisting in an undue attachment to its handsome appearance,
shapeliness, nourishment, anointing, decorating, etc.  This is
found in ordinary persons.  The Çivayogin deems the body only
as a ‘‘dharamasädhana’’ and keeps it fit for that purpose and
nothing more, without much attachment to it.  The Çivayogin
knows that — Fn ®esoMekeÀod yees×gb ÒeekedÀ Mejerjm³e efJeñemeë~ leleë meiex<eg ueeskesÀ<eg MejerjlJee³e
keÀuHeles~~ (Kaöha. U., 6.4)— ‘‘If one is able to realise that Brahman
here, before the fall of the body, one becomes free from the
bondage of the world; if not, one has to take body again in the
worlds of creation’’ and that — ³eLeeçoMex leLeelceefve ³eLee mJeHves leLee efHele=HeeskesÀ
³eLeeHmeg HejerJe o¢Mes leLee ievOeJe&ueeskesÀ íe³eeleHe³eesefjJe ye´ïeueeskesÀ~~ (Kaöha U., 6.5)—
‘‘Brahman is realised in the Self (embodied soul) as one
perceives oneself in the mirror, in the world of manes as one
perceives oneself in a dream, in the world of Gandharavas as
one’s reflection is seen in the water, in the world of Brahman,
as light and shade’’. The Brahman is realised as one’s Self
differently in different levels of consciousness.  In the embodied
Self in the world it can be perceived distinctly as the image  in a
mirror.  This distinctness becomes less and less in the worlds like
those of the manes, Gandharvas, etc. But in the Brahmaloka
which is reached by persons who follow ‘‘Krama-mukti’’, the
Brahman is no doubt realised clearly - as distinctly as light is
separated from darkness - but as it is reached only with great
effort, one should try to realise Him in the Self itself.  Knowing
this through experience, the Çivayogin deems the body as the
‘‘Sädhanopäya’’, the means of achieving the end.  But the very
sight and touch of a Çivayogin leads even the ignorant to Mukti.

J³eeK³ee— mJe³eb mJe³ecesJe ye´ïemJeªefHeCeë ye´ïemJeªHekeeved meved
keÀcee&leerleHeomLem³e HegC³eHeeHeeefokeÀce&keÀeC[esÊeerCe&mLeeveielem³e efMeJe³eesefieveë
keÀce&ceeie&iee ye´ïeefJe<CJeeÐee osJeleeë efkebÀ veg kegÀJe&efvle, ve efkeÀceefHe keÀleg& b kegÀMeuee
Fl³eLe&ë~~60~~

What can the deities, Brahman, Viñëu, etc., who are
following the path of ‘‘Karma’’, do to the Çivayogin who
is himself of the nature of Brahman and who is beyond
‘‘Karma’’ consisting in merit, demerit, etc., told in the
Karmakäëòa (of Veda)?  It means that they are not able to
do anything.  (69)

Notes: Right from the initiation into Véraçaiva path, the
question of prescriptions and prohibitions of the Varëäçrama
order does not apply.  Yet the objection is raised from a general
stand point of those who belong to the fold of Hinduism. The
Brahman, Viñëu, etc., who constitute the trinity are the followers
of the path of ‘‘Karma’’ and desire the people to propitiate them
through sacrifices.  They grant the happiness of heaven to those
who propitiate them.  Paraçiva who is the Upaniñadic Brahman,
is the ocean of bliss, far beyond the reach of ‘‘Karma’’. The
Çivayogin who stands in the state of ‘‘Samarasa’’ with that ocean
is not expected do any ‘‘Karma’’ told in the Karmakäëòa of
Veda.  The deities who belong to the Karmamärga, cannot do
anything to such a Çivayogin.

J³eeK³ee— Hegvej³eb efMeJe³eesi³esJee%eeveb efJecees®e³eleerl³eenõ
Again it is said that the Çivayogin himself removes the

ignorance—

mJes®í³ee meáejsÐeesieer efJecegáeved osnceeefveleeced~~70~~
oMe&vewë mHeMe&vewë meJee&ve%eeveefHe efJecees®e³esled~~70~~

The Yogin wanders freely giving up the pride of his
body. He releases all the ignorant even (from mundane
life) through the grace of his sight and touch. (70)
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Thus ends the fifteenth chapter dealing with nine
Liìgasthalas of the Bhaktasthala in

Çré Siddhänataçikhämaëi written by Sré Çivayogin
who has attained the state of Brahman through

the path of Ñaösthalas. (15)

J³eeK³ee — efvel³es, efvece&uemJeªHes GHeceeleerles, efvejmlemecemleoes<es
meeq®®eoevevoelcekesÀ HejefMeJes %eele=lJekeÀle=&lJe³eesieeled meec³eb ieleë ÒeOJemle®eleg-
Je&Ce&®elegjeÞeceOece&Me=±ueë mJe®ívoe®eejJeeved peerJevcegkeÌleë megOeerë Hejefue²ªHe-
efMeJe³eesieer, osnerJe, osnJeeveefHe DeÓgleJewYeJeë meved Dee½e³e&YetlecenÊJemecHeefÊeceeved
meved, efJepe³eles meJeexlkeÀ<exCe Jele&le Fl³eLe&ë~~71~~

The Çivayogin has attained the utmost similarity with
Paraçivabrahman which is eternal, which is of the form of
purity, which is free from all defects and which is consisting
in existence, intelligence and bliss.  He has attained this
through the association as the knower and the doer.  In this
state he is free from the restrictions of the four Varëas and
four Äçramas.  He moves about according to his sweet will.
He is “Jévanmukta” and enlightened.  He is the Parayogin
who is of the nature of “Paraliìga”.  He moves with a body,
with the wealth of wonderful grandeur like an ordinary
man and with uncommon glory.

Parasthala ends

Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCeÞeerceefjleesCìoe³es&Ce
efJejef®elee³eeb leÊJeÒeoerefHekeÀeK³ee³eeb Þeerefmeef×vleefMeKeeceefCe-

J³eeK³ee³eeb HeáeoMeë Heefj®ísoë~~15~~
Thus ends the fifteenth chapter in the commentary on

Çré Siddhäntaçikhämaëi called Tattvapradépikä written by
Sré Maritoëöadärya who is foremost among those who are

well-versed in Grammar, Mémäàsä and Nyäya. (15)

His ‘‘äcära’’ is itself the ‘‘äcära’’ for all.  His ‘‘äcära’’ is not with
any intention.  He may keep silent without any action.  He may
move about all of a sudden according to his sweet will.  Every-
thing is his ‘‘Lélä’’, sport.

J³eeK³ee — DeLe õ ``efvej¡eveë Hejceb meec³ecegHewefle efoJ³eced'' Fefle
Þeglesë Hejefue²ªHeefMeJe³eesieeréej SJe efMeJeYeeJemecHeVelJeeppeerJevcegkeÌle Fl³eg-
keÌlJee HejmLeueb meceeHe³eefleõ

The author concludes the Parasthala after saying that
the Çivayogin who is of the nature of the Paraliìga is the
‘‘Jévanmukta’’, since he is endowed with the realisation
of Çiva as his Self, as told in the Çruti-statement, viz.,
‘‘Niraïjanaù paramaà sämyamupaiti divyam’’ meaning:
‘‘He who is not attached to worldly life attains the utmost
similarity with the Supreme Divinity’’—

efvel³es efvece&ueYeeJeves efve©Heces efveOet&leefJeéeYe´ces~~71~~
meÊeevevoef®eoelcekesÀ HejefMeJes meec³eb ieleë meb³eceer~~71~~
ÒeOJemleeÞeceJeCe&Oece&efveieueë mJe®ívomeáeejJeeved~~71~~
osnerJeeÓgleJewYeJees efJepe³eles peerJeeqvJecegkeÌleë megOeerë~~71~~

Fefle Þeercel<eìdmLeueye´efïeCee efMeJe³eesefieveecvee efJejef®eles
Þeerefme×evleefMeKeeceCeew YekeÌlemLeueevleie&leveJeefJeOeefue²mLeueÒeme²es

veece  HeáeoMeë Heefj®ísoë meceeHleë~~15~~
The Çivayogin (Saàyamin) who has attained (the

utmost) similarity (non-duality) with Parçivabrahman—
which is eternal, which is of pure form, which is without
any similarity, which is totally free from the infatuation of
the world and which is consisting of existence, bliss and
intelligence— who has broken the chain of prescriptions of
the Varëas and Äçramas, who wanders at will and who
possesses wonderful grandeur like an ordinary man, attains
his glory as the enlightened Jévanmukta. (71)
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Notes : “efvej¡eveë Hejceb...” (Çru.). The concluding stanza of the
15th chapter dealing with the nine Liìgasthalas of Bhaktasthala,
describes the Çivayogin as Jévanmukta. All the epithets which
describe Paraçiva, apply to the Çivayogin. Paraçiva is eternal,
is of pure nature, is beyond similarity, is totally bereft of
infatuation of the world and is of the nature of existenec, bliss
and intelligence. The Çivayogin who is in ‘‘sämarasya’’ with
Paraçiva possesses these special virtues. He is free from the
prescriptions and prohibitions of the Varëa and Äçrama order.
He is Jévanmukta because he is free from birth and death.
Whatever he sees becomes sacred, whatever he teaches is
the spiritual teaching, whomever he touches becomes fit for
liberation, wherever he wanders all that region becomes the
holy place. Such is the greatness of the Jévanmukta Çivayogin,
whose very existence is for the ennoblement of beings. This is
the significance of the Çruti statement – ‘‘Niräïjanaà paramaà
sämyamupaiti divyam’’ (Muëò. U., 3.1.3).  In this state he has
nothing to gain or lose through his action.  Yet he is engaged in
certain activities for the guidance of the world.  His engagement
in action of any form can be described in terms of what the Lord
said to Arjuna:  ve ces HeeLee&efmle keÀle&J³eb ef$e<eg ueeskesÀ<eg efkeÀáeve~ veeveJeeHleceJeeHleJ³eb Jele&
SJe ®e keÀce&efCe~~ (Bhag. G., 3.22) — ‘‘O Arjuna, I have no duty to
perform in the three worlds and I have nothing to get as some-
thing not got earlier; still I am engaged in actions’’. All for
‘‘Lokasaìgraha’’ (guidance of the world) – says the Lord: ³eÐe-
oe®ejefle ÞesÿmleÊeosJeslejes peveë~ me ³elÒeceeCeb kegÀ©les ueeskeÀmleovegJele&les~~ (Bhag. G.,
3.12)— ‘‘Whatever the great persons do, all that other people
do.  Whatever he demonstrates as truth, the people follow
that as such’’. As the Dékñaguru, Çikñäguru, Jïänaguru, Kriyä-
liìga, Bhävaliìga, Parätparaliìga, Svayaliìga, Caraliìga and
Paraliìga, the Çivayogin experiences the bliss of Çiva and seems
to do certain spontaneous actions which educate and edify the
aspirants on their spiritual pilgrimage. (Vide also S.S., 16.65).



<ees[Meë Heefj®ísoë

ceenséejmLeueevleie&leveJeefJeOeefue²mLeueÒeme²ë

J³eeK³ee— DeLeeieml³eÒeMveë~ Deieml³e GJee®esefleõ

Agastya’s question: Agastya says—

mLeueeveeb veJekebÀ ÒeeskeÌleb YekeÌlemLeuemeceeÞe³eced~~1~~
ceenséejmLeues efme×b mLeueYesob JeomJe ces~~1~~

The nine (Liìga-) Sthalas belonging to the Bhakta-
sthala have been told. Now tell me about the kinds of
Sthalas (i.e., Liìgasthalas) found in the Mäheçvarasthala. (1)

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

J³eeK³ee— ÞeerjsCegkeÀë Òel³egÊejb JeeqkeÌle, jsCegkeÀ GJee®esefleõ

Çré Reëuka replies:  Reëuka says—

ceenséejmLeues meefvle mLeueeefve veJe leeHeme~~2~~
ef¬eÀ³eeiecemLeueb HetJe¥ lelees YeeJeeiecemLeueced~~2~~
%eeveeiecemLeueb ®eeLe mekeÀe³emLeueceerefjleced~~3~~
leleesçkeÀe³emLeueb ÒeeskeÌleb HejkeÀe³emLeueb leleë~~3~~

Oecee&®eejmLeueb ®eeLe YeeJee®eejmLeueb leleë~~4~~
%eevee®eejmLeueb ®eeLe ¬eÀceeos<eeb efYeoes®³eles~~4~~
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In the Mäheçvarasthala, there are nine Liìgasthalas,
viz., 1. Kriyägamasthala, 2. Bhävägamasthala, 3. Jïänägama-
sthala, 4. Sakäyasthala, 5. Akäyasthala, 6. Parakäyasthala,
7. Dharamäcärasthala, 8. Bhäväcärasthala and 9. Jïänä-
cärasthala. Their features are told in due order. (2-4)

J³eeK³ee— mHeäced~~2-4~~         It is clear. (2-4)

DeLe ef¬eÀ³eeiecemLeuecedõ(54)

J³eeK³ee— DeLeõ``³eev³eveJeÐeeefve keÀcee&efCe leeefve mesefJeleJ³eeefve vees
FlejeefCe'' Fefle Þeglesë, ``DeuHeef¬eÀ³ee yengHeÀueb JeerjMewJeb censéeefj'' Fefle Jeeleg-
ueesÊejJe®evee®®e HetJeexkeÌleHejmLeuemecHeVeë efMeJe³eesieeréej SJe efMeJeë lem³e HetpewJe
ef¬eÀ³ee, lelHejeiece SJe ef¬eÀ³eeiece Fefle ef¬eÀ³eeiecemLeueb efveªHe³eefleõ

Kriyägamasthala — (54)

Then according to the Çruti, viz, ‘‘Yänyanavadyäni
karmäëi, etc’’., meaning: ‘‘One should render only those
actions which are not prohibited but not others’’, and
according to the statement of the latter part of the Vä. Ä.,
viz., ‘‘Alpakriyä bahuphalam, etc.,’’ meaning: ‘‘O Maheçvari,
the Véraçaiva lies in a little action and abundant reward’’,
the author expounds the Kriyägamasthala saying that the
‘‘Kriyä’’ (action) consists in the worship of Çiva who is in
the form of the Çivayogin adept in the aforesaid Parasthala
and that the Kriyägama consists in the traditional text in
favour of that worship—

efMeJees efn Hejceë mee#eeled Hetpee lem³e ef¬eÀ³ees®³eles~~5~~
lelHeje Deeiecee ³emceeled leogkeÌleesç³eb ef¬eÀ³eeieceë~~5~~

Çiva is actually the Parasthala Çivayogin.  His worship
is said to be ‘‘action’’.    For the reason that the Ägamas are
in favour of that ‘‘action’’, i.e., are predominantly in favour
of that ‘‘action’’, they are called ‘‘Kriyägama’’.  (5)

Notes : ³eev³eveJeÐeeefve keÀcee&efCe, Fl³eeefoõ (Tai. U., 1.11.2). DeuHeef¬eÀ³ee,
Fl³eeefoõ (Vä.Ä.). lem³e Hetpeeõ His worship; it means that the
worship of the Iñöaliìga, etc., rendered by the Paraliìga
Çivayogin. In Vérasaivism, predominance is given not only to
‘‘knowledge’’ but also to ‘‘action’’— DeHeM³eVevOekeÀes oiOeë HeM³eved onefle
He²§ueë~ DevOe:  He²gJeov³eesv³emeeHes#es %eevekeÀce&Ceer~~ (Candra J.Ä., kri. pä., 12.6) —
‘‘The blind man was burnt without being able to see and the
lame person was burnt in spite of being able to see; the
knowledge and action, are interdependent like the blind person
and the lame person’’. (See also S.S., 16.11). The knowledge
without action is blind and the action without knowledge is
lame. They should be, therefore, mutually dependent. Even a
person who has attained Jévanmukti and remains in a state of
knowledge, should not give up action or the deeds of worship of
the Iñöaliìga, etc. This is for the guidance of the world, i.e.,
‘‘Lokasaìgraha’’. (Vide S.S., 16.65; Bhag. G., 3.20-21).

J³eeK³ee— DeLe lelHetpeeef¬eÀ³eecesJe HeáeefYeë met$ewefJe&Mes<e³eefleõ
Then the author brings out the special features of his

deeds of worship in five stanzas—

ÒekeÀeMeles ³eLee veeeqivejjC³eeb ceLeveb efJevee~~8~~
ef¬eÀ³eeb efJevee leLeevlemLees ve ÒekeÀeMees YeJeseq®íJeë~~6~~

Just as fire does not appear in the Araëé stick (sacred
fuel) without rubbing, so does Çiva inside not manifest
without action, i.e., deeds of worship. (6)

J³eeK³ee— DejC³eeb oe©Hee$es JeefÚce&vLeveb efJevee ³eLee ve ÒekeÀeMeles,
leLee Hetpeeefoef¬eÀ³eeb efJevee DevlemLees efue²ceO³emLeë efMeJeë ÒekeÀeMees ve YeJes-
efol³eLe&ë~~6~~

Just as the fire does not appear in the Araëé, i.e.,
the wooden vessel, without churning, so does Çiva not
manifest in the midst of the Liìga without the deeds of
worship, etc. (6)
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Notes: The Sanskrit commentator has explained ‘‘Araëé’’
as ‘‘därupätra’’, i.e., the wooden vessel. It is ‘‘the hole in a piece
of wood’’— as explained by Çré N. R. Karibasava Çästrin or
‘‘the churning vessel made of wood’’— as explained by Çré M.L.
Nägaëëa. Actually ‘‘Araëé’’ means a piece of wood of the
Çamé tree used for kindling the sacred fire by attrition, a fire-
producing wooden stick. DejC³eeced FvOeveb efJeveeõis the reading found
in the edition of S.S. with Ujjinéça’s commentary (Ed. G.G.
Manjunathan, pub: Kannaòa Sähitya Pariñat, Bangalore, 1998).
It means: ‘‘(Just as the fire does not appear) without the fuel
in the Araëé (strangely interpreted as ‘‘in the forest’’). How can
‘‘Araëyäm’’ mean ‘‘in the forest’’? Again the term ‘‘antasthaù’’
has been explained by the Sanskrit commentor as ‘‘Liìgama-
dhye’’, i.e., in the Liìga. N.R. Karibasava Çästrin has interpreted
it as ‘‘antarliìagarüpa Çiva’’; ‘‘antasthaù Çivaù’’ should mean
Çiva inside, i.e., Çiva in the form of Antarliìga. Çiva resides in
the hearts of all, just as fire in the ‘‘Araëés’’ (firesticks). It is
through worship alone that Çiva is realised. This emphasises the
importance of ‘‘Kriyä’’ (worship).

J³eeK³ee— DeLe mee Hetpee keÀLeb keÀle&J³esl³e$eenõ

If it is asked as to how that worship has to be done, the
author answers—

ve ³eLee efJeefOeueesHeë m³eÐeLee osJeë Òemeeroefle~~7~~
³eLeeieceë ÒeceeCeb m³eÊeLee keÀce& mecee®ejsled~~7~~

The ‘‘action’’, i.e., worship should be rendered in such
a way as there would be no transgression of the prescribed
method, as the God would be pleased and as conforming to
the authority of the Ägama (traditional text). (7)

J³eeK³ee— efJeefOeueesHe FeflekeÀle&J³eleeue#eCeefve³eceueesHe Fl³eLe&ë~ efJeOes-
ueexHes efMeJees ve Òemeeroefle, DeLeeiecem³eeÒeeceeC³eb ÒeeHveg³eeled~ lemceeod ³eLee
efJeOesueexHees ve YeJeefle leLee Hetpee keÀle&J³esl³eLe&ë~~ (7)

‘‘The transgression of the prescribed method’’ means
‘‘the transgression of rule of the nature of what is to be
done’’. When there is the transgression of the prescribed
method, Çiva is not pleased. Then it would not get the
approval of the Ägama. Hence, the worship should be
rendered in such a way as there would be no trangression of
the prescribed method. (7)

Notes : It may be asked here as to why this is said at this
stage?  The concurrence with the procedure of worship and the
absence of transgression of that procedure are the instructions
given to the aspirant at the initial stage of his religious life.  Why
are these told in the mature stage of the Jévanmukta? Such
questions are out of place here because the prescription is meant
for the aspirants. The worship rendered by the Çivayogin (i.e.,
Jévanmukta) is spontaneous and by itself it conforms to the
‘‘Vidhi’’.  He is Çiva himself.  He worships Çiva.  The palm of his
hand is the base (Péöha) of the Liìga.  The hand which worships
the Liìga is the hand of Çiva himself.  The Aìga (body) which
bears the Liìga is the Aìga (body) of the Liìga.  There is no
difference between the Aìga and the Liìga.  Inside and Outside
he is the Liìga. His is the ‘‘Liìgadeha’’. Whatever deed of worship
he renders, is the spontaneous manifestation of instinctive
‘‘Vidhi’’.  Since it is for the guidance of the aspirants, it is called
Kriyägama.  Further ‘‘Vidhi’’ in his case is not merely the deed of
worship according to a prescribed method, but also the
observance of certain ‘‘Vidhis’’ which are again part of his life
and which occur spontaneously. They are: efvel³eeefvel³eJemlegefJeJeskeÀõ
discrimination between what is eternal and what is not; Fneceg$eHeÀue-
YeesieefJejeieõ absence of desire for enjoyments here and hereafter;
Meceoceeefo<eìdkeÀmecHeledõ The wealth of six virtues, viz., Çama (calmness),
Dama (self-restraint), Uparati (abstinence from all worldly
entanglements), Titikñä (forbearance), Samädhäna (deep con-
templation) and Çraddhä (faith); cegceg#eglJeõ steady adherence to
the state of Jévanmukti. These are called ‘‘Sädhanacatuñöaya’’;
these are the very habit of a Jévanmukta. Sarvärpaëabhäva,
Sämarasya, Sarvabhedatyäga, Sättvikatva, etc., are the other
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‘‘Vidhis’’ which are a part and parcel of his holy personality. He
teaches all this through his example. All the stanzas in this
section on the Kriyägamasthala have to be understood in the
light of the above explanation.

J³eeK³ee— veveg efMeJeHetpee efkeÀceLe¥ keÀle&J³eesl³e$eenõ
If it is asked as to why the worship of Çiva should be

done, the author asnwers the question here—

efJeefOeë efMeJeefve³eesieesç³eb ³emceeodefJeefnlekeÀce&efCe~~8~~
efMeJeejeOeveyeg×îewJe efvejleë m³eeefÜ®e#eCeë~~8~~

This prescribed method of worship is the ordination of
Çiva.  Hence, a person with spiritual awareness should be
engaged in the prescribed actions with his dedication to the
service of Çiva. (8)

J³eeK³ee— efJeefnlekeÀce&efCe MeeðeeskeÌlekeÀce&C³e³eb efJeefOeë efMeJeHetpee keÀle&-
J³es&efle efJeefOeë efMeJeefve³eesieë efMeJem³ee%eeªHeë lemceeled efJe®e#eCeë efMeJeejeOeveyeg×ew
efvejle DeemekeÌleë m³eeled, Dev³eLee efMeJee%eeue*dIeves vejkebÀ Je´pesefol³eLe&ë~~8~~

This procedure in the case of the enjoined action or
the action as told in the religious code (Çästra) that the
worship of Çiva should be performed, has been the order of
Çiva.  Hence, an accomplished aspirant should be deeply
engaged in that worship of Çiva.  Otherwise when he
transgresses that ordination of Çiva, he would go to hell. (8)

Notes : The warning in terms of hell is applicable in general
to the aspirant who is to follow the example of the Çivayogin’s
spontaneous deeds of worship. Everything that the Çivayogin
does by way of Çiva’s worship is with ‘‘Çivärädhanabuddi’’,
the intention of pleasing Çiva. The aspirant should follow his
example and cultivate the culture of doing everything with the
intention of pleasing Çiva. It is implied by this that all the actions
should be free from the aspiration for a reward (phaläpekñä).

This is what the Lord calls as ‘‘Karmasu kauçalam’’ as the Yoga
(Bhag. G., 2.50). Thus, as the Lord says, the wisdom lies in the
renunciation of the fruits of action, but not in the renunciation
of action.

J³eeK³ee— DeLe efMeJeHetpeeÒekeÀejë keÀLeb %eeleJ³e Fl³e$eenõ
Then the author says with a view to clarifying how that

procedure of the worship of Çiva should be known—

iegjesjeosMeceemeeÐe Hetpe³esled Hejceséejced~~9~~
Hetefpeles HejcesMeeves Hetefpeleeë meJe&osJeleeë~~9~~

One should worship Çiva, the Supreme Lord (Parame-
çvara), by getting the guidance from the Guru. When the
Supreme Lord is worshipped all deities are worshipped. (9)

J³eeK³ee— iegªHeefoäÒekeÀejsCe efMeJeefue²b Hetpe³esled~ leeqmceved Hetefpeles
meJex osJeeë Hetefpeleeë m³egë, efMeJeefue²m³e meJe&osJece³elJesve meJe&osJeeë ÒemeVeeë
m³egefjl³eLe&ë~~9~~

One should worship the Çivaliìga according to the
guidance of the Guru. When it is worshipped, all deities
are worshipped. Since the Çivaliìga has all the deities
contained in it, all the gods become pleased (through the
worship rendered to it). (9)

Notes : The guidance of the Guru is the most invaluable
acquisition of the aspirant. The aspirant should follow the advice
of the Guru and render his worship to the Çivaliìga. Here the
Guru is the Çivayogin himself whose deeds of worship are for the
guidance of the aspirants.  In doing the worship of the Çivaliìga,
the aspirant should know that he is pleasing all the deities
because all the deities are residing in the Çivaliìga. Rendering
worship to the Çivaliìga is like watering the root of the tree.  Just
as the watering of the root of the tree makes the branches
with leaves, flowers, etc., to flourish with nourishment, so does
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the worship of the Çivaliìga make all the deities residing in it
pleased.

J³eeK³ee— veveg efMeJeHetpevem³e efkebÀ HeÀueefcel³e$enõ
If it is asked as to what is the outcome of the worship

of Çiva, the author says—

meoe efMeJee®e&veesHee³emeeceûeerJ³eûeceevemeë~~10~~
efMeJe³eesiejlees ³eesieer ceg®³eles vee$e mebMe³eë~~10~~

The Yogin who is ever engaged in the contemplation
of Çiva in the form of engrossment in acquiring the materials
required for the worship of Çiva, is undoubtedly prone to
liberation. (10)

J³eeK³ee— meJe&oe efMeJeefue²HetpeemeeOevemeeceûeermecHeeoveªHeefMeJe-
³eesieefveÿë efMeJe³eesieer ceuecee³eeefoHeeMecegkeÌlees YeJeefle~ DeeqmceVeLex mebMe³eë
veemleerl³eLe&ë~~10~~

The Çivayogin who is engaged in the contemplation
on Çiva in the form of engrossment in procuring the
materials required for the worship of Çiva, becomes free
from bonds of Mala, Mäyä, etc. In this regard there is no
doubt at all. (10)

Notes: The Çivayogin does not exist apart from Çiva. His
very existence is not different from the worship of Çiva.  Having
thus engrossed in the worship of Çiva, he seems to be engaged in
collecting the materials required for worship such as Bhasma,
Gandha, Akñata, Puñpa, Dhüpa, Dépa, Naivedya, Tämbüla, etc.
This is for the guidance of aspirants. The Çivayogin is totally
free from the bonds of Mala, Mäya, etc., i.e., from the Päças.
Through his guidance he makes the other aspirants to get them-
selves free from those Päças.

J³eeK³ee—  veveg ``%eeveeosJe leg kewÀJeu³eced'' Fl³eeefoJe®evew%ee&vem³ewJe
cees#emeeOevelJeb Òeleer³eles, ve keÀce&Ce Fl³eeMe*dkeÌ³e ``ve ef¬eÀ³eejefnleb %eeveb ve

%eevejefnlee ef¬eÀ³ee~ DeHeM³eVevOekeÀes oiOeesçie®íved He²§½e o¿eles~~'' Fefle efMeJe-
jnm³eJe®eveevegmeejsCe meceeOeÊessõ

Having raised an objection that knowledge alone is
the means to liberation but not action as per the state-
ment ‘‘Jïänädeva tu kaivalyam’’, meaning: ‘‘Liberation is
through knowledge only’’,  the author answers according to
the statement of the Çiva R., viz., ‘‘Na kriyärahitam, etc.’’,
meaning : ‘‘The knowledge without action or the action
without knowledge is not conducive to liberation.  Without
seeing the blind man was burnt and without being able to
walk, the lame man was burnt’’—

DevOeHe²§Jeov³eesv³emeeHes#es %eevekeÀce&Ceer~~11~~
HeÀueeslHeÊeew efJejkeÌlem³e lemceeÊeodÜ³ecee®ejsled~~11~~

Knowldege and action are mutually interdependent.
Hence, this idea, knowledge and action should both be
adopted in practice by the Çivayogin (Virakta) for
accomplishing the fruit in the form liberation, higher or
lower. (11)

Notes: In the case of the Çivayogin who is Çiva himself, the
knowledge is the realisation that he is Çiva and the action in the
form of Çivapüjä, etc., is a formality.  Yet from the point of view
of the aspirant on the way to liberation, the knowledge is to be
achieved and the action in the form Çivapüjä, etc., is a means to
that end. Hence both knowledge and action are said to be
mutually interdependent.  This is nicely brought out through an
analogy of the blind man and the lame man.  Knowledge without
action is ‘‘lame’’ and action without knowledge is ‘‘blind’’.
‘‘Andhapaìguvat’’ is a time-ridden parable teaching how the
united efforts of a blind man and a lame man solved each other’s
day-to-day problem of earning livelihood.  The blind man who
was unable to see was to be guided by the lame man, whom he
carried on his shoulders. Their common end was meted out by
this mutual assistance. The knowledge like the lame man in the
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parable, is to be carried on through the action, which, like the
blind man in the parable, is unable to march on the path without
being  guided by the knowledge. They must go together to
achieve the end, i.e., the attainment of liberation which is in
the form of the realisation that ‘‘I am Çiva’’ (Çivo’haà-bhäva
or Ätmasäkñätkära). In the case of the Çivayogin who is in
‘‘Çivo’hambhäva’’, the knowledge is accomplished (siddha) and
the action is a necessary formality for the guidance of the world.
In spite of his engagement in action, all his deeds of worship
have no touch of selfishness, no prompting by desire.  Setting a
background of sylvan fire, the parable of the blind man and the
lame man has been explained by the Candra J. Ä. and the Çiva R.
to bring home the mutual dependence of the knowledge and the
action : DeHeM³eVevOekeÀes oiOeë HeM³eved onefle He²§ueë~ DevOeHe²§Jeov³eesv³emeeHes#es %eevekeÀce&Ceer~~
(Chandra J.Ä., Kri. pä., 12.6); ve ef¬eÀ³eejefnleb %eeveb, etc. (Çiva R.).  In this
context, it is interesting to note that there is a discussion between
Devé and Mahädeva in Kä. Ä. Devi raises a doubt: %eeveeosJe leg
kewÀJeu³eefceefle ÒeeskeÌleb lJe³ee Hegje~ SleodJe´lesvewJe YeJesvcegeqkeÌleefjl³eg®³eles keÀLeced~~ %eevesve ve
efJevee cegeqkeÌle³e&efo m³eeod osnOeeefjCeeced~ Je´lesveevegefÿlesve m³eeled efkebÀ HeÀueb ye´tefn leÊJeleë~~ (Kä., Ä.,
kri. pä., 2.3-4) — ‘‘You said once that liberation is through
knowledge only.  How do you say now that liberation is through
this vow (Vrata) only — Çämbhavavrata told in the previous
chapter? If it is not possible to attain liberation without
knowledge, what is the use of practising this Vrata?  Please tell
me as to what is the reality’’.  Mahädeva answers saying : %eeveeosJe leg
kewÀJeu³eefceefle mel³eb Je®ees cece~~ leLeeefHe %eevemecÒeeeqHleJe´&lesve ve efJevee YeJesled~ %eeveesHeosMeë keÀelmv³exve
Je´lesçeqmceVeg®³eles efkeÀue~~ Je´lesveevesve ve efJevee %eevee³eeefOeke=Àlees YeJesled~~ (Ibid., 2.5-6)—
‘‘That liberation is through knowledge alone is truly my
statement.  Yet the acquision of that knowledge is not possible
without that Vrata. The instruction of that knowledge is in
entirety given in this Vrata. Without this Vrata, one cannot
become eligible for that knowledge’’. What is that Vrata? How
does that constitute the means to that knowledge? Mahädeva
answers these questions clearly: Deoer#eemebmke=Àles pevleeJeHeefJe$eËoekegÀues GHeefoä-
ceefHe %eeveb ce©JeVe Òejesnefle~~ ueyOeb keÀLeceefHe %eeveb efue²efveÿeefJeJeefpe&les~ ve HeÀuee³e YeJel³esJe
³eLee mem³ecejef#eleced~~ oer#eemebmke=ÀeflemebMeg×s ef®eÊes pevleesë meceefHe&leced~ efue²e²meecejm³eeJ³eb
ceefVeÿeieesefHeleb Hejced~ YeeqkeÌleefmekeÌleb cece %eeveb cees#ee³e YeJeefle OeǵJeced~~ (Ibid., 2.7-9) —

‘‘When a person is not sanctified by the initiation (Dékñä) and
when he is in a state of confusion due to his unsanctified heart,
the knowledge given will not grow like a plant in the desert.
Although that knowledge is somehow obtained and yet is
without firm devotion towards the Liìga, it will not bear fruit
like a plant which is not protected.  The knowledge about Çiva
(me) which is called as the knowledge of communion of the
Aìga (Self) with the Liìga, which is given to a person whose
mind is purified by the process of Dékñä, which is well-guarded
by a firm devotion towards Çiva (me) and which is charged with
devotion, is bound to bring liberation’’. The Çämbhavavrata is
the vow of Véraçaivism which begins with the Dékñä (of three
kinds). This Dékñä contains an instruction regarding the signi-
ficance of the Iñöaliìga infused with the ‘Cit-kalä’ of the disciple
(the spark of knowledge from the cerebrum of the disciple to
whom the Liìga is given by the Guru) and regarding its relation
with the inner Liìgas, Präëaliìga and Bhävaliìga. It is this
culture imparted mystically by the Guru that makes the heart of
the aspirant ripe enough to receive the knowledge of ‘‘Liìgäìga-
sämarasya’’ and to realise it through  worship and meditation.
That realisation is Mukti which is of the nature of Çivädvaita.
Yet the action (Vrata) charged with devotion which imparts that
culture to realise that knowledge, cannot be undermined and
ignored.

J³eeK³ee— veveg efme×%eeefveveeb keÀce&Cee Òe³eespeveb veemleerl³e$eenõ
If it is argued that there is no use of action for those

who are accomplished in knowledge, the answer is given
here—

%eeves efme×sçefHe efJeog<eeb keÀcee&efHe efJeefve³egp³eles~~12~~
HeÀueeefYemeefvOejefnleb lemceeled keÀce& ve mevl³epesled~~12~~

Even when the knowledge is fulfilled in realisation,
action, too, is made use of by the wise.  Hence, action which
is not associated with any desire for the fruit should not be
discarded. (12)
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J³eeK³ee— ``ve keÀce&Cee'' Fefle Þeglesë keÀec³ekeÀce&HejlJeeod efJeog<eeb %eeves
efme×sçefHe Jesoevlesçeqivenes$eJeled HeÀueeHes#eejefnleb keÀce& efJeOeer³ele SJe, leÊeoeÞece-
efJeefnlekeÀce&Heefjl³eeies Heeeflel³eeled, ``%eeveb ÒeOeeveb ve leg keÀce&nerveb keÀce& ÒeOeeveb ve leg
ef®eefÜnerveced~ lemceeod Ü³eesjsJe YeJesled Òeefmeef×ve& ¿eskeÀHe#ees efJenieëÒe³eeefle~~''
Fl³eefYe³egkeÌleeskeÌles½e efve<keÀecekeÀcee&vegÿeveb ve mevl³epesefol³eLe&ë~~12~~

Since the Çruti statement ‘‘Na karmaëä’’ (not by
action) refers to action performed with a motive, in the
case of the wise, even when the knowledge is accomplished
in realisation, the action which is without any desire for a
fruit is necessarily ordained, like ‘‘Agnihotra’’ in Vedänta.
This is because the discarding of action ordained in
accordance with the Äçramas would lead to degradation.
In accordance with the statement of the noble persons, viz.,
‘‘Jïänaà pradhänam, etc.,’’   which means: ‘‘Knowledge is
predominant, but not without action; action is predomi-
nant, but not without knowledge. Hence both are known
to be acceptable, because a bird with one wing cannot fly,’’
one should not discard the action which is not associated
with any desire for a reward. (12)

Notes: ``ve keÀce&Cee, Fl³eeefo'' (Kai. U., 3-4); the full statement is:
ve keÀce&Cee ve Òepe³ee Oevesve l³eeiesvewkesÀ Dece=lelJeceeveMegë~ HejsCe veekebÀ efveefnleb iegne³eeb efJeYe´epeles ³eÐele³ees
efJeMeefvle~~ JesovleefJe%eevemegefveef½eleeLee&ë mebv³eeme³eesieeÐele³eë Meg×meÊJeeë les ye´ïeueeskesÀ leg HejevlekeÀeues
Hejece=leeë Heefjceg®³eefvle meJexõ~ ‘‘Not by action, nor by children, nor by
money, but by renunciation alone, some persons have attained
immortality. The heaven hidden in the cave of the heart is
enlightened by the Supreme.  Into that the Yogins enter.  The
Yogins have before them the objective determined by the
knowledge of Vedänta and attain purity of spirit through
resorting to Sanyäsayoga.  They reside in the Brahmaloka until
the annihilation of the world in the highest state of immortality
and finally get total liberation’’. The action meant here is
Kämyakarma, i.e., the action undertaken with motive.  Such an
action is prohibited. But the action which is not associated with

any desire for a reward should not be discarded.  It is called
‘‘Niñkäma-karma’’. The Bhagavän says: cee keÀce&HeÀuenslegYet&cee& les me²esmlJe-
keÀce&efCe~ (Bhag. G., 2-47)— ‘‘Do not have any desire for a fruit as
the motive of your action and may you not adhere to non-
action’’. “%eeveb ÒeOeeveb ve leg keÀce&nerveb...” (Abhi. Va.). The wisdom lies in the
renunciation of the fruit in action, but not in the renunciation of
action altogether. That is Yoga. Wisdom (as said above) in
action is Yoga— ³eesieë keÀce&meg keÀewMeueced~ (Bhag. G., 2.50). Such an
action should go together with knowledge. Action and knowledge
are like the two wings of a bird. Just as the two wings are
necessary for a bird to fly so are both the action and the
knowledge necessary for an aspirant to attain liberation. Çiva.
Dha. P. says: ³eLee v³etvees efJeefOeve& m³eeled Òemeeroefle ³eLee efMeJeë~ ³eLee Hetleb YeJeseq®®eÊeb leLee
kegÀ³ee&lmeleeR ef¬eÀ³eeced~~ (Quoted in the Kannaòa commentary of
N.R.Karibasava Çästrin)— ‘‘Pure action should be performed
in such a way as there would be no short-coming in what is
prescribed, as Çiva would be pleased and as the mind would
become purified’’. Väy. Saà. puts the same idea emphatically:
DeLe&nervee ³eLee JeeCeer Oece&nervee ³eLee levegë~ Heeflenervee ³eLee veejer efMeJenervee leLee ef¬eÀ³ee~~
(Quoted in the Kannaòa commentary of N.R. Karibasava
Çästrin)— ‘‘Action without Çiva (i.e., the knowledge of Çiva) is
like the speech without meaning, the body without any righteous
action and the woman without her husband’’.

J³eeK³ee— DeLee®eejm³eeefOekeÌ³eb ÒeefleHeeo³eefleõ
Then the author propounds the predominance of

‘‘Äcära’’, righteous practice—

Dee®eej Sj meJex<eeceue¹eje³e keÀuHeles~~13~~
Dee®eejnerveë Heg©<ees ueeskesÀ YeJeefle efveefvoleë~~13~~

The righteous practice alone is meant for the
adornment of all persons. A person who is without such a
practice would stand condemned in the world. (13)

J³eeK³ee—  mHeäced ~~13~~         It is clear. (13)
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Notes: Five Äcäras (Païcäcäras) are spoken in Véraçaivism.
(Vide notes on S.S.,9.27 for details about Païcäcäras). This
stanza is verbatim the same as Candra J.Ä., kri. pä., 9.16. Further
the Candra J.Ä. glorifies Äcära with Jïäna: %eevesvee®eej³egkeÌlesve Òemeeroefle
censéejë~ lemceeoe®eejJeeved%eeveer YeJesoeosnHeeleveeled~~ efMeJem³e YeeqkeÌlejeOeej Dee®eejë meJe&osefnveeced~
Dee®eejë Hejcees Oece& Dee®eejë Hejceb Oeveced~ %eevecee®eejnerveb ®esVe leod YeJeefle efme×³es~ (kri. pä.,
9.17-19)— ‘‘Maheçvara is pleased with Äcära coupled with
Jïäna.  Hence one should be an enlightened person endowed
with Äcära as long as one lives. The basic Äcära for all the
embodied souls is devotion towards Çiva. Äcära is the supreme
duty, Äcära is the supreme wealth.  If the Jïäna is without Äcära,
it does not yield any fruit’’. Äcära is ultimately the worship of
Çiva through the body (hands), mind and speech (trikaraëa).  It
is the repayment of the due for the obligation received as it were
from the God.  All the beings have emerged from him.  All this
world is fashioned by him.  Man attains fulfilment of his life by
worshipping him through his righteous actions: ³eleë ÒeJe=efÊeYet&leeveeb ³esve
meJe&efceob leleced~ mJekeÀce&Cee meceY³e®³e& efmeef×b efJevoefle ceeveJeë~~ (Bhag. G., 18.46).  The
creation of beings is to provide them with an opportunity to
exhaust all Karman through experience and attain liberation.
The creation of the objective world is meant for the experience
of beings.  The aspirant should take to ‘‘Çuddha äcära’’ with
Jïäna to attain that liberation for which the Paramätman has
created him.  The fire in the Araëis is not meanifest unless they
are rubbed together. Man has the Mahäliìga in him but the
Mahäliìga is realised by him only when he takes recourse to
‘‘Äcära’’.

J³eeK³ee— lemceeled melkeÀcee&®ejCeJeeved YeJesefol³egkeÌlJee ef¬eÀ³eeiecemLeueb
meceeHe³eefleõ

Then after saying that in view of that the aspirant
should be engaged in performing his meritorious deeds,
the author concludes the Kriyägamasthala—

%eevesvee®eej³egkeÌlesve Òemeeroefle censéejë~~14~~
lemceeoe®eejJeeved %eeveer YeJesoeosnHeeleveeled~~14~~

Maheçvara is pleased with spiritual knowledge coupled
with religious practices. Hence, one should be an enlighte-
ned person engaged in religious practices till the body falls
off. (14)

J³eeK³ee— mHeäced (14)     It is clear. (14)

Fefle ef¬eÀ³eeiecemLeueced

 Kriyägamasthala ends

Notes:  In profane sciences, it is insisted that theory and
practicals should go together.  In this spiritual science also, the
theory in the form of the knowledge obtained from the Guru
and through the study of Çästras should go together with the
religious practices, which represent the practicals.  Knowledge
without practice is dry.  Through this dry knowledge alone one
cannot get the grace of God. To win God’s favour one should
have knowledge coupled with action. Knowledge and action
(Äcära) are like the two wings of a bird or the two wheels of a
chariot. This is verbally same as Candra J.A., kri. pä., 9.17.

DeLe YeeJeeiecemLeuecedõ(55)

J³eeK³ee— DeLeõ ``³eb ³eLeesHeemeles leosJe ³eÓeJeb leÓJeefle ³eLeekeÀejer
-eLee®eejer leLee YeJeefle'' Fefle ye=noejC³ekeÀÞegles: ``efMeJeYeeJeevegmevOeeveeeq®íJees
YeeJes ÒekeÀeMeles'' Fefle ³eesiepeeieceefmLeles½e efve<keÀecekeÀeceevegÿeveJelees efJejkeÌlem³e
YeeJeef®eÚcesJe YeeJeeiecemLeueefceefle efveªHe³eefleõ

Bhavägamasthala—(55)

Then, as per a statement of the Bå. U., viz., ‘‘Yaà
yathopäsate; etc.,’’ ., which means: ‘‘Whatever conception
one adores one becomes like that; whatever conception
one cherishes one becomes the same; whatever action
one does one becomes used to it; and whatever practice
one adopts one becomes used to that only,’’ and as per a
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statement of the Yogaja Ä., viz., ‘‘Çivabhävänusandhänät’’,
etc., which means: ‘‘Through the cherishing of Çiva’s form
(the conception of Çiva) one gets the flash of that form in
his mind (thought or conception), the author propounds
that the special gestures of faith of the Çivayogin who is
engaged in disinterested action with a spirit of renun-
ciation, constitutes the Bhävägamasthala—

YeeJeef®eÚeefve efJeog<ees ³eeefve meefvle efJejeefieCeë~~15~~
leeefve YeeJeeiecelJesve Jele&vles meJe&osefnveeced~~15~~

All those gestures of faith which are discerned in an
enlightened recluse (Çivayogin), form the Gospel of Faith
(Bhävägama) for all the embodied beings. (15)

J³eeK³ee— efJejeefieCeë Demeledef¬eÀ³eeHeÀueefJejkeÌlem³e, efJeog<ees %eeefveveë
efMeJe³eesefieveë ³eeefve YeeJeef®eÚefve meefvle, leeefve meJe&osefnvee Òeeke=Àleeveeb YeeJee-
iecelJesve Jele&vle Fl³eLe&ë~~15~~

The ‘Virägin’ is one who has renounced the fruits of
unfair actions.  The Çivayogin with enlightenment is such a
‘Virägin’.  The special gestures of faith which are discerned
in him, constitute the articles of faith for all the beings. (15)

Notes: The word ‘‘Bhäva’’ has a wide implication in
Sanskrit.  It means ‘‘a feeling, emotion, devotion, etc’’. These
words individually cannot signify all that is meant by the word.
The nearest possible equivalent in English, here, is ‘‘faith’’,
‘‘faith in God, belief in his greatness’’. Ägama is something
handed down by tradition; Bhävagama is here a  Gospel of Faith,
a testimony of religius practices handed down through a long
and unbroken heritage of spiritual teachers, whose every gesture
meant an expression of the divine revelation in them.  Those
gestures of faith have gone a long way in framing and inspiring
faith in the hearts of the disciples who are on the path of Mukti.
(The statement of Bå. U. quoted by the Sanskrit commentator in
the preamble to the stanza, is ‘‘³eb ³eLeesHeemeles, etc’’. This seems to be a

different reading.  The statement, as found in the printed texts
now available, is in this form:’’..... meJe&ce³emleÐeosleefoobbce³eesçoesce³e Fefle ³eLeekeÀejer
³eLee®eejer leLee YeJeefle meeOegkeÀejer meeOegYe&Jeefle HeeHekeÀejer HeeHees YeJeefle HegC³eë HegC³esve keÀce&Cee YeJeefle
HeeHeë HeeHesve'' (Bå. U., 4.4.5) — ‘‘He is of all forms; that which is of
this form is of that form. Thus whatever he does and what-
ever he practises he becomes that.  He who does good deeds
becomes good, while he who does bad deeds becomes sinful.
Merit accrues through meritorious deeds and sin through
sinful deeds’’. The ‘‘Bhäva’’ of the Çivayogin embraces Çiva and
becomes ‘‘Çivamaya’’. His ‘‘Aìga’’ has become ‘‘Liìgamaya’’.
Whatever he does is the activity of Çiva. Whatever he speaks is
the word of Çiva. Whatever he thinks is the thought of Çiva.
These are the expressions or gestures of the Çivayogin which
are to be grasped by the aspirants of Mukti for their guidance.
Thus the gestures of faith of the Çivayogin form the Gospel of
Faith for all.

J³eeK³ee— DeLe HetJexekeÌle%eevee®eejeHes#e³ee YeeJe SJe efJeefMeä Fefle
met$eÜ³esve keÀLe³eefleõ

Then the author propounds in two stanzas that the
‘‘Bhäva’’ alone has some speciality vis-a-vis knowledge and
religious practice told earlier—

efMeJeesçnefceefle YeeJeesçefHe efMeJeleeHeefÊekeÀejCeced~~16~~
ve %eevecee$eb vee®eejes YeeJe³egkeÌleë efMeJees YeJesled~~16~~

The conception that ‘‘I am Çiva’’ is the means to attain
the state of Çiva, neither mere knowledge nor mere
religious practice.  He who possesses this faith becomes
Çiva. (16)

J³eeK³ee— efMeJeesçnefceefle YeeJeë efMeJelJeÒeeeqHlekeÀejCeced, %eevecee$eb ve,
efMeJeleeHeefÊekeÀejCeb ve YeJeleerl³eLe&ë~ Dee®eejë kesÀJeuemeledef¬eÀ³ee®eejesçefHe ve,
efMeJelJeÒeeeqHlekeÀejCeb ve, efkeÀvleg YeeJe³egkeÌleë efMeJeesçnefceefle YeeJesve meb³egkeÌle SJe
efMeJeë efMeJemJeªHeer YeJesefol³eLe&ë~~16~~
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The conception (faith) that ‘‘I am Çiva’’ is the cause of
attaining ‘Çiva-hood’.  Mere knowledge is not so.  That is, it
is not the cause of attaining the state of Çiva.  The practice,
i.e., the practice of good deeds, too, is not so by itself.  It is
not (separately) the cause of attaining the state of Çiva.  But
he who is endowed with the firm faith that ‘‘I am Çiva’’, can
alone become Çiva, i.e., attain the form of Çiva. (16)

Notes: To become Çiva is the highest aspiration of all
human beings.  The supreme truth is that the Jéva is Çiva in the
ultimate analysis. It is that truth which the Jéva should know,
make efforts to realise and cherish in his thoughts. Thus the
effort to become Çiva is three-pronged, i.e., through knowledge
(Jïäna), action (Äcära) and cherishing in mind (Bhäva). The
knowledge is in the form of ‘‘Çivo’ham’’ (‘‘Ahaà brahma
asmi’’— Bå. U., 1.4.10; Tat tvam asi’’ — Chänd.U., 6.8.7; ‘‘Ayam
ätmä brahma’’ —Bå. U. 2.5.19) as taught by the Guru and as
known from the Çästras.  The action or practice is in the form of
converting the thought waves into the form of Çiva through
Yoga. (Vide Präëaliìgärcanasthala and Çivayogasamädhi-
sthala, S.S., 12.14-20, 22-23 and 25-27, also notes thereon). The
cherishing in the mind is an incessant attunement of the mind to
Çiva through which the Soul assumes the form of Çiva as per the
maxim of the Bhramara and the Kéöa (Bramarakéöanyäya).

J³eeK³ee— veveg %eeveYeeJe³eesë keÀes Yeso Fl³e$eenõ
If it is asked as to what is the difference between

knowledge and conception, the answer is given here—

%eeveb JemlegHeefj®ísoes O³eeveb leÓeJekeÀejCeced~~17~~
lemceeped %eeles ceneosJes O³eeve³egkeÌlees YeJeslmegOeerë~~17~~

Knowledge is the ascertainment of an object.
Meditation is the means to the conception of that object.
Hence, when the Mahädeva is known, the enlightened
preson (i.e., Çivayogin) should turn to meditation. (17)

J³eeK³ee— JemlegHeefj®íso Foceslee¢Meefceefle JemlegmJeªHeefveCee&³ekebÀ
%eeveced, leÓeJekeÀejCeb efveefCe&lem³e Jemlegvees YeeJem³e Oece&ueeYem³e keÀejCeb O³eeveb
leosJeenefceefle ceveveced~ lemceeled efMeJes %eeles meefle megOeerë meg%eeveer O³eeve³egkeÌlees
YeeJesve meb³egkeÌlees YeJesled m³eeefol³eLe&ë~~17~~

Knowledge consists in the ascertainment, i.e., finding
out for certain the nature of the object that ‘‘It is like this’’.
The cause for that, i.e., the cause for the conception of an
object, in the sense of the assumption of the property of
that object, is meditation, the cherishment in the mind that
‘‘I am that’’.  Hence, when Çiva is known, the enlightened
Çivayogin should fully become engaged in meditation, i.e.,
he should become endowed with that conception. (17)

Notes: Knowledge is an ascertainment of the form of the
object. Bhäva is the stream of consciousness assuming the
form of that object which is so ascertained. In the present case,
knowledge is the knowledge of Çiva as instructed by the Guru
and as learnt from the Çästras. Bhäva is the stream of con-
sciousness which has assumed the form of Çiva. The thought–
waves assume the form of Çiva in a continuous flow without any
break.  It is only when this happens that the experience of divine
bliss (Çivänanda) is possible. In that experience, the subject-
object distinction is completely lost sight of.

J³eeK³ee— DeLe keÀLeb YeeJe³esefol³e$eenõ
If it is asked as to how that is assumed, the answer is

given here—

Devleye&efn½e meJe&$e HeefjHetCe¥ censéejced~~18~~
YeeJe³esled HejceevevoueyOe³es HeefC[leesÊeceë~~18~~

The best among the enlightened (Çivayogin) should
conceive of the Maheçvara as having pervaded everywhere,
inside and outside, in order to attain the supreme bliss. (18)
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J³eeK³ee— Devleye&efn½e Mejerjevleye&efn½esl³eLe&ë~ efMeäb mHeäced~~18~~
‘‘Antarbahiçca’’ (inside and outside) means ‘‘inside

and outside one’s body’’. The rest is clear. (18)

Notes: The interpretation of ‘‘Antarbahiçca’’ as ‘‘çaré-
räntarbahiçca’’ is ‘‘Adhyätma’’ interpretation. Parameçvara is
inside the body as the ‘Antaryämin’ and ‘Preraka’. The ‘‘Adhi-
viçva’’ interpretation is intended here. Parameçvara is all
pervasive.  He is immanent in the world as the ‘‘Antaryämin’’
and He is also transcendent enveloping the world from outside.
The Puruñasükta says: me Yetefceb efJeéelees Je=lJee Del³eefleÿÎMee²§ueced~~ (Åv.
10.90.1)— He pervades the earth (universe) everywhere and
transcends it by ten inches (i.e., to an infinite extent). Parame-
çvara has no spatio-temporal limits. He pervades everything
inside and envelops everything outside. Such a Parameçvara
should be realised within himself by the aspirant. ``³eLeeççoMex
leLeelceefve''õ ‘‘One can realise Brahman in one’s soul as one can
see his face in a mirror’’ (Kaöha U, 6.4), is the key to that end.

J³eeK³ee— DeLe mee ef¬eÀ³eeHetpee YeeJejefnlee ®esod Je=Lesefle me¢äevleb
met$eÜ³esveenõ

Then the author tells in two stanzas with analogies
that the action in the form of worship is futile without the
conception of one’s self as Çiva—

DeLe&nervee ³eLee JeeCeer Heeflenervee ³eLee meleer~~19~~
Þegeflenervee ³eLee yegef×Yee&Jenervee leLee ef¬eÀ³ee~~19~~

®e#egneavees ³eLee ªHeb ve efkeÀefáeÜeref#elegb #eceë~~20~~
YeeJenervemleLee ³eesieer ve efMeJeb êägceeréejë~~20~~

Action without the spiritual conception is like the
speech without meaning, a devoted wife without her
husband, and knowledge without scripture. (19)  Just as he

who is without eyes cannot see any form, so is the Yogin
not competent to have a vision of Çiva without spiritual
conception. (20)

J³eeK³ee— Þegeflenervee JesoÞegeflemecceeflejefnlee yegef×%ee&veefcel³eLe&ë~~19~~
F&éejë meceLe& Fl³eLe&ë~ efMeäb mHeäced~~20~~

‘‘The intellect without the scripture’’ means ‘‘the
knowledge without the sanction of the scriptures in the
form of Veda’’. (19) ‘‘Éçvara’’ means ‘‘capable, competent’’.
The rest is clear. (20)

Notes : Speech without meaning, i.e., lacking in compati-
bility like ‘‘Agninä siïcati’’ (he sprinkles with fire), ‘‘Vandhyä-
putraù sundaraù’’ (the son of a barren woman is handsome),
‘‘Khapuñpamälayä alaìkaroti’’ (he decorated with a garland of
sky-flowers), etc., is never taken as authoritative. What is not
authoritative is without any use. Similarly speech employed
without understanding the meaning, is also not useful for the
speaker and it may put the speaker in a ridiculous position.
Yäska says about Veda: mLeeCegj³eb Yeejnejë efkeÀueeYetoOeerl³e Jesob ve efJepeeveeefle
³eesçLe&ced~ ³eesçLe&%e FlmekeÀueb YeêceMvegles veekeÀcesefle %eeveefJeOetleHeeHcee~ ..... DeveiveeefJeJe Meg<kesÀOees ve
leppJeueefle keÀefn&ef®eled~~ (Yä. Ni., 1.18)— ‘‘He who, having read Veda,
does not know its meaning, is a tree or donkey bearing the
burden.  He who knows the meaning gets all auspicious rewards,
goes to heaven with his sin washed by knowledge.  Dry fuel fallen
on the ground without fire, is not for burning’’. A tree bears the
burden of the leaves, flowers and fruits. Yet it cannot experience
the fragrance, the taste, the form, the touch, etc., of any of them.
A donkey may bear the sandle-wood sticks on its back, but
cannot experience their fragrance. In the same way he who
knows Veda without knowing its meaning, bears the burden of
the memorised Veda, but cannot get the due rewards from it.
The second analogy is that of a devoted wife without her
husband either due to his death or due to abandonment. In the
absence of her husband, she is looked upon either as inauspi-
cious for all purposes or as a destitute. Her life is regarded as
futile.  So is the state of actions (deeds of worship) in the absence
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of the spiritual conception of the Self as Çiva. The third analogy
is that of the intellect without the approval of Veda (scriptures).
The study of Veda gives a spiritual, social and moral culture
without which the intellect (knowledge) is a sheer burden.  In the
same way the deeds of worship and meditation are futile without
the spiritual conception of the Self as Çiva. Stanza 20 gives a
striking analogy to demonstrate that the actions (worship and
meditation) with any such conception, do not bring about the
vision of Çiva. A blind man cannot see the forms of objects.  Eyes
are inevitable for the sight of external objects.  A blind man thus
cannot see the forms of objects. Nor can he do anything on his
own accord because he is a destitute. He needs the help of
others which he cannot get always and which makes him always
dependent.  Similarly action without ‘‘Bhäva’’ is futile.  In this
background, it should be noted that the  knowledge, consists in
the conception of the body as the form of Parameçvara and that
the body is not different from the Supreme Principle. This
conception (Bhäva) makes the body to toil for the realisation of
Çiva. The conception that the mind is born from Çiva and is
rooted in Çiva, makes the mind totally pure and prone to Çiva.
Further the conception of Präëa (life beath) is a manifestation of
Çiva’s power, makes the Präëa prone to Çiva by being controlled
through Yoga coupled with the notion of the Self as Çiva. Thus
the body, the mind and the life principle surrender themselves
to Çiva. Then all misconceptions totally subside to forge the
unity of knowledge, action and the spiritual conception and
bring the experience of spiritual bliss. Now the author highlights
the importance of ‘‘Bhäva’’ (the spiritual conception of the Self
as Çiva).

YeeJeMeg×sve cevemee Hetpe³eslHejcesefÿveced~~21~~
YeeJenerveeb ve ie=ÔCeeefle Hetpeeb megcenleerceefHe~~21~~

The Çivayogin should worship the Parameçvara
(Supreme Lord) with the mind endowed with pure inten-
tions (thoughts). The Lord does not accept the worship
which is without the spiritual conception however great it
might be. (21)

J³eeK³ee— YeeJeMeg×sve O³eeveMeg×svesl³eLe&ë~ meë me Hejceséej Fl³eLe&ë~
efMeäb mHeäced~~21~~

‘‘Bhävaçuddhena’’ (Manasä) means ‘‘(with the mind)
which is pure in meditaiton or purely attentive towards
Çiva’’. ‘‘Bhävahénäà.... sumahatémapi’’— the subject of this
sentence should be understood as ‘‘saù’’, i.e., the Parame-
çvara.  The rest is clear. (21)

Notes: In rendering worship to Çiva, both external purity
and internal purity (bahiraìgaçuddhi and antaraìgaçuddhi) are
required. The condition of external purity is fulfilled by taking
bath in sacred water, putting on clean ‘‘dhoti’’ with a loin-
cloth as the underwear, sitting in a clean chamber, etc. More
important than this is the condition of internal purity. This is
achieved through the purification of the thought-waves in the
mind. This is regarded as ‘‘Bhävaçuddhi’’. Without this ‘‘Bhäva-
çuddhi’’ no deed of worship, however great and however grand it
might be, would be acceptable to Çiva.  In our external worship,
all the materials of worship such as water for ablution, Bhasma,
Rudräkña, Gandha, Bilva-leaves, flowers, fruits, etc., are Çiva’s
gift to mankind.  Nothing is ours among the things that we offer
to Çiva.  It is only when they become charged with our pure
feelings of divine love, they become acceptable to Çiva, who not
only accepts them but also becomes immencely pleased with
them to the extent of granting his ‘darçana’ to our inner eye.

J³eeK³ee — DeLe õ ``Ye´ceodYe´cejef®evlee³eeb keÀerìesçefHe Ye´ceje³eles~
efMeJeef®evleemecee¬eÀevleë efMeJeªHeer YeJesodOe´gJeced~~'' Fefle JeerjeieceJe®eveevegmeejsCe
YeeJecenÊJeb ÒekeÀeMe³eefleõ

Then, in accordance with a statement of the Vé. Ä.,
viz., “Bhramadbhramaracintäyäà, etc.,’’ which means:
‘‘Though the (continuous) thought about the hovering bee,
even the worm becomes the bee; he who is caught with the
thinking about Çiva, assumes definitely the form of Çiva,
the author reveals the importance of ‘Bhäva’ ” —
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vewjvle³exCe mecHeVes YeeJes O³eelegb efMeJeb Òeefle~~22~~
leÓeJees pee³eles ³eÜled ef¬eÀcesë keÀerìm³e ef®evleveeled~~22~~

When the mental cherishing (Bhäva) by way of medi-
tating on Çiva becomes incessant, the attainment of Çiva’s
form is possible, as is the case with a worm (which becomes
the bee) through the (continuous) thought about an insect
(i.e., bee).  (22)

J³eeK³ee— ef¬eÀcesë keÀerìm³e Ye´cejm³e ef®evleveeod ³eÜled ³eLee leÓeJees
Ye´cejkeÀerìYeeJees pee³eles, leLee YeeJes ef®eÊes ef®eÊeefJeefMeäs efMeJeb O³eevegb vewjvle³exCe
mecHeVes meefle leÓeJeë efMeJemJeªHe SJe pee³eles, efMeJeb Òeleer³ele Fl³eLe&ë~~22~~

Just as the form of an insect (i.e., bee) is born in the
case of a worm due to continuous thinking of that insect, so
when the mind in its special attunement gets engaged in an
incessant cherishing of Çiva through meditation, the form
of Çiva is born in its case also. (22)

Notes : Here in ‘‘krimeù kéöasya cintanät’’ both the words
‘‘krimi’’ and ‘‘kéöa’’ respectively mean ‘a worm’ and ‘an insect’, as
applied respectively to the worm that is kept a captive in a shell
and to the bee which torments it vehemently.  It is said that the
worm begins to think of the bee continuously due to the fear of
the bee which torments it everytime.  Then it becomes the bee
itself and flies away. This is the maxim called ‘‘Bhramarakéöa-
nyäya’’.  It may be noted here that the word ‘‘kéöa’’ is used in the
sense of the worm. As per the distinction drawn between the
‘‘worm’’ and the ‘‘insect’’, the former is a creeping invertebrate
animal with a slender body and no limbs, while the latter is a
small invertebrate animal having a head, thorax, abdomen, two
antennae and thoracic wings. These features of the worm and
the insect apply respectively to the worm that is kept a captive
and the bee that captivates it. It is interesting to note that
Ujjanéça, in his Kannaòa commentary, has taken the word
‘‘kéöa’’ in sense of an insect called ‘‘Kuruòihuÿu’’ in Kannaòa
(otherwise known ‘Käòajérigehuÿu’). This insect conforms to the

above description of an insect. Its sting is very painful just like
the sting of a bee. Its hovering in the houses is a common sight in
the villages. People fear its sting. It brings a worm from
somewhere and captivates it in a cocoon-like shell built around
it. Such shells can be seen on the wooden shutters, door pans,
windows or the joints of two walls. That insect produces a
humming noise when it hovers. It often comes to the shell
wherein the worm is held captive and sits on it. It stings the
worm.  After some days that worm becomes the insect and flies
away by breaking open the shell.  This can be commonly seen in
the village houses.  In all probability the word ‘‘bhramara’’ was
applied to that insect also.  This doubt arises because the honey-
bee which is understood by the word ‘‘bhramara’’ is not known
to convert a worm to its form in our common experience.

Whatever may be the case, the maxim is drawn into service
here to establish the fact that the incessant thinking about an
object would result in the transformation of the thinker into the
form of the object of his adoration. Thinking about Çiva ince-
ssantly one (i.e., the Jéva) becomes Çiva.  This is the wonderful
power of ‘‘Bhävanä’’.

J³eeK³ee— DeLe efve<keÀueefMeJeef®evleves ³eÐemeceLe&mleefÜYetefleb Jee ef®evle-
³esefol³egkeÌlJee YeeJeeiecemLeueb meceeHe³eefleõ

Then the author concludes the Bhävägamasthala after
saying that in case one is incapable of cherishing in mind
the formless Çiva, one can cherish in mind His magni-
ficence in merits (such as omniscience, omnipotence,
immanence, transcendence, etc.)—

efve<keÀue¹b efvejekeÀejb Hejye´ïe efMeJeeefYeOeced~~23~~
efveO³ee&legcemeceLeexçefHe leefÜYetefleb efJeYeeJe³esled~~23~~

If one is incapable of meditating on Çiva, the Para-
brahman, who is free from flaws and who is without any
form, one can meditate upon his meritorious magnifi-
cence. (23)
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J³eeK³ee— leefÜYetefleb meJe&%elJeeefocenwée³e&efcel³eLe&ë~ efMeäb mHeäced~~23~~

Fefle YeeJeeiecemLeueced
‘‘His meritorious magnificence’’ means ‘‘the great

wealth of His merits such as omniscience, etc’’.  The rest is
clear. (23)

Bhävägamasthala ends

Notes: Çiva has two aspects, one is called Saguëa aspect
and the other is Nirguëa aspect. In his Saguëa aspect he has a
form and his Çakti assumes a form that is made up of three
Guëas. It is this aspect that is prevalent in all his five cosmic
activities namely, Såñti (creation), Sthiti (preservation), Laya
(annihilation), Térodhäna (covering the real power of the Self)
and Anugraha (conferring grace on the Self). In His other
original aspect called Nirguëa aspect, He is formless and His
Çakti is without Guëas. In both of His aspects, His Çakti is
inherent in Him. The meditation prescribed in this Bhävä-
gamasthala is the mental attunement to the original Nirguëa
(Niräkära) aspect of Çiva.  This can be achieved only by a chosen
few Yogins.  In the case of others, it is suggested that they can
cherish in their mind the munificence of Çiva’s divinity in the
form of omniscience, omnipotence, all-pervasiveness, imma-
nence, transcendence, etc.

DeLe %eeveeiecemLeuecedõ(56)

J³eeK³ee— DeLe õ ``%eeveer efJe%eevelelHejë'' Fl³ece=leefyevogÞeglesë
``%eevecesle®íwJemebmLeced'' Fefle HeefleHejelev$eJe®evee®®e leÓeJeeiecemecHeVem³e
Hej³eesefievees %eeveef®eÚcesJe %eeveeiecemLeueefceefle ÒeefleHeeo³eefleõ

Jïänägamasthala—(56)

Then as per the Amåta B.U. which says ‘‘Jïäné
vijïänatatparaù’’ meaning: ‘‘The enlightened person is
devoted to special knowledge’’ and a statement of Pati

Parä., viz., ‘‘Jïänamentacchaivasamstham,’’ meaning: ‘‘This
knowledge is that which pertains to Çiva’’, the author
propounds Jïänägamasthala as consisting of the gestures
of knowledge on the part of the Supreme Yogin who is
adept in Bhävägamasthala—

Hejm³e %eeveef®eÚeefve ³eeefve meefvle MejerefjCeeced~~24~~
leeefve %eeveeiecelJesve ÒeJele&vles efJecegkeÌle³es~~24~~

Those gestures of knowledge which belong to the Para
Çivayogin, are in vogue as the Jnänägama (Gospel of
Knowledge) for the emancipation of the beings. (24)

J³eeK³ee— Hejm³e YeeJeeiecemecHeVem³e HejceefMeJe³eesefievees %eeve-
ef®eÚev³esJe Òeeke=Àleeveeb HeMegpeveeveeb efJecegkeÌle³es meÃle³es %eeveeiecelJesve ÒeJele&vle
Fl³eLe&ë~~24~~

The Parayogin is the Parama Çivayogin who is adept
in Bhävägama. The gestures of his knowledge constitute
the Jïänagama (Gospel of Knowledge) for the emanci-
pation, i.e., the beatitude, of the ordinary people who are
lacking in knowledge. (24)

Notes: ``%eeveer efJe%eevelelHejë'' (Amåta B.U., i.e., Bra. B. U., 18).
Actually the reading is ``cesOeeJeer %eeveefJe%eeveleÊJeleë~'' This is told about
the Parayogin who is adept in Bhävägama. Jïäna is Brahma-
jïäna, the knowledge of Brahman. It is the knowledge of the
Supreme which is most esoteric in nature and which is to be
revealed by the most competent Guru like the Parayogin. The
Upaniñads say: DelcewJesob meJe&ced~ (Chänd. U., 7.25.2); SkeÀcesJeefÜleer³eced~
(Chänd. U., 6.2.1). This is known as Samyajjïäna, which is
actually the means to Mokña. Vijïäna, on the other hand is the
knowledge that is derived from worldly experience. The Jïäna
with Vijïäna is the means for the escape from bondage. Bhag. G.
Says: Fob leg les ieg¿eleceb ÒeJe#³eec³evemet³eJes~ %eeveb efJe%eevemeefnleb ³ep%eelJee cees#³emesçMegYeeled~~
(9.1).  Para Çivayogin is the ocean of knowledge of Çiva as said in
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the Pati Parä. quoted in the preamble to this stanza. His gestures
are the Jïänägama for the spiritual progress and liberation of
the ordinary people. Those gestures are the manifestations of
divine qualities that are rooted in the spiritual knowledge. They
are: Deefnbmee mel³ece¬eÀesOeml³eeieë MeeefvlejHewMegveced~ o³ee Yetles<JeueesuegHlJeb ceeo&Jeb Úerj-
®eeHeueced~~ lespeë #ecee Oe=efleë Meew®eceêesnes veeefleceeefvelee~ YeJeefvle mecHeob owJeerceefYepeelem³e Yeejle~~
(Bhag. G., 16.2-3) — ‘‘Non-violence, truthfulness, absence of
anger, generosity, tranquility, absence of pettiness, compassion
towards all beings, absence of weakness for sense-objects, softness
(absence of cruelty), shyness, absence of fickleness, boldness,
forgiveness, restraint over the senses, external and internal
purity, absence of hatred, absence of egoism—these constitute
the divine wealth in the case of a noble person.  These are the
gestures of knowledge which constitute the  Jïänägama for  all.

J³eeK³ee — DeLe õ ``³eLesn keÀce&ef®elees ueeskeÀë #eer³eles, SJecesJeeceg$e
HegC³eef®elees ueeskeÀë #eer³eles'', ``%eelJee osJeb ce=l³egHeeMeebeqMíveefÊe'' Fefle Þegl³eveg-
meejsCe HetJeexkeÌlekesÀJeueYeeJekeÀce&Y³eeb HeÀueb veemleerl³egkeÌlJee %eevecesJe HeáeefYeë
met$ewefJe&Mes<e³eefleõ

Then according to the Çruti statements, viz., ‘‘Yatheha
karmacito lokaù, etc.,’’ and ‘‘Jïätvä devaà, etc.,’’, which
respectively mean: ‘‘Just as this world won by action
(Karman) comes to an end here so does the other world
won by merit (Puëya) comes to an end hereafter’’ and
‘‘Knowing the God one cuts away the fetters of death’’, the
author advocates the importance of knowledge after
having said that there is no use of the aforesaid mere
‘‘Karman’’ and mere ‘‘Bhäva’’—

YeeJesve efkebÀ HeÀueb Hegbmeeb keÀce&Cee Jee efkeÀefce<³eles~~25~~
YeeJekeÀce&mecee³egkeÌleb %eevecesJe efJecegeqkeÌleoced~~25~~

What is the use of (mere) ‘‘Bhäva’’ for the aspirants?
What is it that is aspired by (mere) ‘‘Karman’’? The know-

ledge which is combined with ‘‘Bhäva’’ and ‘‘Karma’’, alone
brings Mokña.(25)

J³eeK³ee— ``Denb ye´ïeeeqmce'' Fl³eHejes#e%eeveb %eeveefcel³eLe&ë~ efMeäb
mHeäced~~25~~

This direct experience as ‘‘I am Brahman’’, is the
knowledge.  The rest is clear. (25)

Notes: ̀ `³eLesn keÀce&ef®elees ueeskeÀë, Fl³eeefo''õ Chänd. U., 8.1.6; actually
in stead of ‘‘Karmacito’’ and ‘‘Puëyacito’’, we find ‘‘Karmajito’’
and ‘‘Puëyajito’’ in the printed texts. ``%eelJee osJeb cegl³egHeeMeeved efíveefÊe''õ
the actual statements are:  %eelJee osJeb ceg®³eles meJe&HeeMewë (Çve. U., 1.8; 4.16;
5.13); %elJee osJeb meJe&HeeMeeHeneefveë Ibid., 1.11); lecesJeb %eelJee ce=l³egHeeMeebefMíveefÊe (Ibid.,
4.15). ``Debn ye´ïeeeqmce'' (Bå. U., 1.4.10). Here knowledge (Jïäna)
stands for the direct experience as ‘‘I am Brahman’’. Mere
‘‘Bhäva’’ or ‘‘Karman’’ is not conducive to Mokña. The present
Jïänägamasthala is intended to emphasise this point.  It is also
implied that Jïäna alone is not conducive to Mokña. Karman.
Bhäva and Jïäna are together, but not severally, conducive to
Mokña. Among the three, Bhäva is the linking force between
Karman and Jïäna. It is already noted that Karman and Jïäna
should go together like a blind man and a lame man to achieve
the end, i.e., Mokña (vide stanza 11 above and the notes thereon).
Bhäva is linked with both. Bhäva linked with Karman is
‘‘Bhakti’’ and it is ‘‘Nididhyäsana’’ when linked with Jïäna.

The next stanza refers to Karman and Jïäna—

kesÀJeueb keÀce&cee$esCe pevcekeÀesefìMelewjefHe~
veelceveeb pee³eles cegeqkeÌle%ee&veb cegkeÌlesefn& keÀejCeced~~26~~

The Jévas cannot attain Mukti through Karman alone
even in hundreds of crores of lives.  It is the Jïäna that is
the cause of Mokña. (26)

J³eeK³ee— efn ``ve keÀce&Cee'' Fefle ``lejefle MeeskeÀceelceefJeled'' Fl³eeefo-
yengÞegl³eeefoÒeefme×esç³eceLe&ë~ efMeäb mHeäced~~26~~
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This is well known through a number of Çruti state-
ments such as ‘‘Na karmaëä’’, ‘‘Tarati çokam ätmavit’’, etc.
The rest is clear. (26)

Notes: ‘‘ve keÀce&Cee’’ — (Tai. Ä., 7.10).  The full statement is —
ve keÀce&Cee ve Òepe³ee Oevesve, l³eeiesvewkesÀ Dece=leÊJeceeveMegë~ It means: ‘‘Not by Karman,
nor by progeny nor by wealth, but by renunciation alone they
attained immortality’’. It is only those who are ‘‘Vedäntavijïäna-
suniçcitärthäù’’ (having the knowledge ascertained by Vedänta
and Vijïäna, the spiritual knowledge derived from the Upaniñads
and the knowledge derived from experience respectively.  It is a
delusion (bhrama) to think that one can attain Mokña through
Karman only, i.e., Karman with some desire (sakäma karma).
Even if Karman is resorted to in hundreds of crores of lives, it
does not have the power to bring liberation. Sakäma Karman
always leads to bondage.  Hence, it cannot bring liberation.  But
when it is coupled with Bhäva (devotion) and Jïäna, it can
also lead to Mokña, because the fruits of Karman, whether
sin or merit, are totally burnt by the fire of Knowledge : ³eLewOeebefme
meefce×esçeqiveYe&mcemeelkegÀ©lesçpeg&ve~ %eeveeeqiveë meJe&keÀcee&efCe YemcemeelkegÀ©les leLee~~ (Bhag. G.,
4.37)— ‘‘Just as the fire which is lit reduces the sacred fuel to
ashes, so does the fire of knowledge reduce all the Karman to
ashes’’. Once the Karman is burnt by the fire of knowledge
nourished by Niñkäma Karman and Bhäva (devotion), Mukti is
not far to seek.  The same point is emphasised by the statement
‘‘Tarati çokam ätmavit’’ (Chänd. U., 7.1.3). ‘‘Ätmavit’’ is the
enlightened Soul (Jéva) which has realised its identity with Çiva.
This is the Jïäna. Through this Jïäna, the enlightened soul is
beyond the reach of worldly sufferings. Kaöha U. also says: mJeHveevleb
peeieefjleevleb ®eesYeew ³esveevegHeM³eefle~ cenevleb efJeYegceelceeveb celJee Oeerjes ve Mees®eefle~~ (4.4)—
‘‘The enlightened person does not grieve, having realised that
great, all-pervading Ätman through whom he perceives all
objects in the dream as well as in wakeful state’’. Çaìkara
observes on this Mantra: ``leb cenevleb efJeYegceelceeveb celJeeçJeiec³eelceYeeJesve mee#eeo-
nceeqmce Hejceelcesefle Oeerjes ve Mees®eefle''õ‘‘Having known that great, all-
pervading Ätman, i.e., having realised that ‘I am actually the
Paramätman’, the enlightened person does not grieve’’.

J³eeK³ee— DeLe keÀce&Cee cegeqkeÌlevee&mleerl³esleosJe ve, efkeÀvleg keÀce& %eevenerveb
®esled Hegveë mebmeejkeÀejCeefcel³eenõ

Then the author says that it is not just that there is no
liberation through Karman, but it is implied that Karman
without Jïäna is the cause for transmigration (saàsära)—

%eevenerveb meoe keÀce& Hegbmeeb mebmeejkeÀejCeced~~27~~
leosJe %eeve³eesiesve mebmeejefJeefveJele&keÀced~~27~~

Action without knowledge is always the cause for the
transmigration of beings. The same action coupled with
knowledge is the means of relief from transmigration. (27)

J³eeK³ee— mHeäced~~27~~      It is clear. (27)

J³eeK³ee— DeLe %eevenerveb keÀce& keÀLeb Hegveë mebmeejkeÀejCeefcel³e$eenõ

Then if it is asked as to how the action without
knowledge is the cause of tramsmigration, the answer is
given here—

HeÀueb ef¬eÀ³eeJeleeb Hegbmeeb mJeiee&Ðeb veéejb ³eleë~~28~~
lemceelmLeeef³eHeÀueÒeeHl³ew %eevecesJe meceY³emesled~~28~~

The fruit in the form of heaven, etc., in the case of
those who are engaged in sacrifical action, is transitory.
Hence, in order to attain a permanent fruit, knowledge
alone should be practised. (28)

J³eeK³ee— ``les leb YegkeÌlJee mJeie&ueeskebÀ efJeMeeueb #eerCes HegC³es cel³e&-
ueeskebÀ efJeMeefvle'' Fl³eeefoJe®eveyeueeled kesÀJeueef¬eÀ³eeefveÿeveeb Hegbmeeb mJeiee&Ðeb HeÀueb
veéejb veeMeMeerueced, lemceeled mLeeef³ecees#eHeÀueÒeeHl³ew %eevecesJe mec³eieY³emesefo-
l³eLe&ë~~28~~
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On the authority of the statement ‘‘Te taà bhuktvä,
etc.,’’ which means: ‘‘They, after enjoying the extensive
heavenly world, enter the world of mortals when their
merit is exhausted,’’ those persons who are engaged in the
sacrificial activity only will get only the transitory fruit in
the form of heaven, etc., i.e., the fruit which is bound to
come to an end.  Hence, the aspirant should practise only
knowledge in order to attain a permanent fruit in the form
of liberation. (28)

Notes : ``les leb YegkeÌlJee, Fl³eeefo'' — Bhag., 9.21. The fruit of
sacrificial Karman is heaven, etc., and that is not permanent.
Muëò. U. (1.2.7) makes this point every clear: HueJee ¿esles Deo={e ³e%eªHee
DeäeoMeeskeÌleceJejb ³es<eg keÀce&~ Sle®í^s³eesçefYevevoefvle cet{e pejece=l³egb les HegvejsJeeefHe ³eefvle~~õ
‘‘This Karman resorted to by the eighteen performers of
sacrifices who are subjected to transitoriness and infirmity, is of
the lower order. Those ignorant persons who take delight in it
thinking that it brings the good, will be subjected to old age and
death again’’. The eighteen, as explained by Çaìkara, are the
sixteen Åtviks and the couple (the sacrificer and his wife).  This
action is called ‘avara’ (lower) because it is mere action without
know-ledge (‘‘Avaraà kevalaà jïänavarjitaà karma’’—(Çré
Çaìkara).  Those who resort to such action go to heaven by
virtue of the ‘Apürva’ created by it, stay for some time there until
the fund of accumulated merit is exhausted and take birth again
in this world to undergo the states of bodage and death. ‘‘They
are the self-conceited persons who, in spite of their merging into
Avidyä, consider themselves as wise and undergo the suffering
due to old age, illness and other disasters. They are the fools
who, under the impact of delusion, go about like blind men led
by a blind man’’: DeefJeÐee³eecevlejs Jele&ceeveeë mJe³eb Oeerjeë HeefC[lebcev³eceeveeë~ peIev³eceeveeë
Heefj³eefvle cet{e DevOesvewJe veer³eceevee ³eLeevOeeë~~ (Muëò.U., 1.2.8). This Mantra
comes in Kaöha U. (2.5)— with ‘ovêc-eceeCee:’ in the place of ‘peIev³eceeveeë’.
‘‘They feel that the sacrificial action (Iñöa) and action for the
good of society (Pürta) as important and do not, in their
delusion, consider any other thing as good.  Such persons enjoy
the fruit of Karman in heaven, the home of enjoyment and then

enter this world or any other world which is lower than this’’:
FäeHetle¥ cev³eceevee Jeefjÿb veev³e®í^s³ees Jeso³evles Òecet{eë~ veekeÀm³e He=ÿs les megke=ÀlesçvegYetlJee Fceb
ueeskebÀ nervelejb Jee efJeMeefvle~~ (Ibid., 1.2.10). The Çivayogins who are fully
aware of this, are not interested in such an ‘‘Avaraà karma’’.
Such a Karman is called ‘‘Paçukarman’’. The Çivayogins think
that it does not lead to Mokña and resort to Karman with the full
awareness of their Self as Çiva, which is the supreme knowledge.
They are deeply immersed in the bliss of that knowledge. Even
when they perform certain actions either consequent on their
being alive or with a view to guide the people (Lokasaìgraha),
they are not touched by the fruit of any action. Hence their
Karman is called ‘‘Patikarma’’.

J³eeK³ee— veveg lep%eeveb keÀLeceY³emeveer³eefcel³e$eenõ
If it is asked as to how that knowledge should be

acquired, the answer is given here—

MeeðeeY³eemeeefo³elvesve meodiegjes©HeosMeleë~~29~~
%eevecesJe meceY³em³esled efkeÀcev³esve Òe³eespeveced~~29~~

Knowledge alone should be acquired through the
effort of studying Çästras and through the teaching of the
Guru.  What is the use of anything else? (29)

J³eeK³ee— MeeðeeY³eemeeefo³elvesve efveieceeieceefMejëefme×JeerjMewJeMeeðee-
Y³eemeeefoÒe³elvesve meÃgjesªHeosMeleesçvegûeneped %eevecesJe efMeJe%eevecesJe meceY³e-
m³esled mec³eieY³eemeb kegÀ³ee&led~ Dev³esve HeeMeJenefJeYe&#eCeesHe³egkeÌleHetJe&ceerceebmeeefo-
MeeðesCe efkebÀ Òe³eespeveced? ve efkeÀefáelÒe³eespeveefcel³eLe&ë~~29~~

Through the effort of studying Çästras, i.e., through
the effort of studying in particular the Véraçaiva Çästra
which is held in esteem in the Vedas and Ägamas and
through the teaching of the Guru and his favour, the
knowledge of Çiva alone should be acquired and properly
practised. What is the use of the Pürvamémäàsäçästra
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which is useful only for offering oblation in the Paçu-
karma?  It is implied that it is of no use. (29)

Notes: There are two sources of knowledge: Çästräbhyäsa
and Gurüpadeça. Çästräbhyäsa is through one’s own effort
(svaprayatna) and Gurüpadeça is through Çré Guru’s favour and
compassion (gurukäruëya). Sometimes what is studied in the
Çästras may not be intelligible, may be difficult to understand.
Then the refuge is Çré Guru only. Çré Guru’s teaching becomes
necessary to understand it theoretically and practically. The
Çästra meant here is Véraçaivaçästra which is rooted in Vedänta
(Upaniñads) and Siddhänta (Çaivägamas). The statement ``Jeso-
efme×vle³eesjwkeÌ³eced SkeÀeLe&ÒeefleHeeoveeled'' which is made earlier (i.e., S.S., 5.13),
emphasises the point that Veda (Vedänta) and Siddhänta
teach the same doctrine. For instance what the Vedänta calls as
‘‘Brahman’’ is designated as ‘‘Liìga’’ in the Siddhänta (Vide
S.S., 1.2). The study of both Vedänta and Siddhänta is crysta-
llised in the Véraçaivaçästra.  The knowledge that is derived from
the Çästras, is made intimate through practical experience under
the guidance of the Guru. What is knowledge in the ultimate
analysis is explained and its importance is pointed out in the next
two stanzas.

J³eeK³ee— DeLe lep%eevecenÊJeb met$eÜ³esve ÒekeÀeMe³eefleõ
Then the author reveals the importance of that know-

ledge in two stanzas—

%eeveb HejefMeJeeÜwleHeefjHeekeÀefJeefve½e³eë~~30~~
³esve mebmeejmecyevOeefJeefveJe=efÊeYe&Jesled meleeced~~30~~

‘‘Knowledge’’ is the mature ascertainment of the non-
duality of Çiva, by which there would be the removal of the
relation with transmigration in the case of virtuous
persons. (30)

J³eeK³ee— Hejye´ïeceneefue²eov³eVeemleerefle HeefjHekeÌJeefve½e³e SJe %eeveb
³esve %eevesve meleeb mebmeejyeeOeeefveJe=efÊeYe&Jesefoefle~~30~~

The mature ascertainment that there is nothing other
than the Mahäliìga, which is the Parabrahman (Paraçiva),
is the knowledge.  Through that knowledge, the virtuous
persons will be relieved of the sufferings of ‘‘saàsära’’. (30)

J³eeK³ee— DeLe leosJe efJeMeo³eefleõ

Then the same idea is elucidated further—

efMeJeelcekeÀefceob meJe¥ efMeJeeov³eVe efJeÐeles~~31~~
efMeJeesçnefceefle ³ee yegef×mleosJe %eevecegÊececed~~31~~

All this is consisting of Çiva. There is nothing other
than Çiva.  I am Çiva.  The conviction of this nature is the
best knowledge. (31)

J³eeK³ee— mHeäced~~31~~     It is clear. (31)

Notes: This knowledge is given in the Upaniñads: 1. meJe¥
KeequJeob ye´ïe (All this is Brahman), (Chänd. U., 3.14.1); 2. ye´ïewJe meved
ye´ïeeH³esefleõ Being Brahman, enters into Brahman, (Bå. U., 4.4.6);
3. ye´ïewJesob meJe&cedõ All this is nothing but Parabrahman (Muëò. U.,
2.2.11); 4. ye´ïewJesocece=leb Hegjmleeodye´ïe He½eeod ye´ïe oef#eCele½eesÊejsCeõ All this is
Brahman, the immortal; in the east is the Brahman, in the west
is Brahman, in the south as well as north. (Muëò. U., 2.2.11);
5.  lemceelmeJe&ieleë efMeJeëõ Çiva is in everything, (Çve. U., 3.11);  Heg©<e SJesob
meJe¥ ³eÓtleb ³e®®e YeJ³eced õ All this is Brahman, so was what existed
and so will what will come into being, (Åv. 10.90.2; Çve. U.,
3.15); 6. Denb yéïeeeqmceõ I am Brahman (Bå. U., 1.4.10). This
knowledge given in the Upaniñads is inculcated by the efficient
Guru through practical guidance.

J³eeK³ee— DeLe lep%eevecenÊJeb met$eÃ³esve ÒekeÀeMe³eefleõ
Then the author reveals the greatness of that know-

ledge in two stanzas —
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DevOees ³eLee HegjmLeeefve Jemletefve ®e ve HeM³eefle~~32~~
%eevenervemleLee osner veelcemLeb Jeer#eles efMeJeced~~32~~

Just as a blind person does not see the objects before
him, so does the embodied soul which is devoid of
knowledge not see Çiva residing in itself.  (32)

J³eeK³ee— mHeäced~~32~~     It is clear. (32)

Notes: Knowledge is the inner eye through which Çiva
residing in the soul can be seen.  Without that inner eye,  the
aspirant cannot witness Çiva inside. S.S. (5.36) says that Çiva
resides in the soul just as water resides in the Candrakänta stone,
fire in the Süryakänta stone and sprout in the seed: ®evêkeÀevles ³eLee
lees³eb met³e&keÀevles ³eLeeçveueë~ yeerpes ³eLee¹§jë efme×mleLeelceefve efMeJeë efmLeleë~~ It is only
through the inner eye of knowledge (in the form of ‘‘Ahaà
brahmäsmi’’) that the aspirant can have a vision of Çiva who is in
the relation of identity (tädätmyasambandha) with the Soul
inside.  Bå.U. (4.3.35) says : De³eb Meejerj Deelcee Òee%esveelceveevJeeª{ë õ ‘‘This
embodied Soul is associated with the Supreme Soul’’. ‘‘Deelcee Jee
Dejs êäJ³eë'' (Bå. U., 2.4.5)— ‘‘Ätman (Supreme Ätman) is to be
realised’’— This is the aim of life. What is the means? It is
through the Ätman (Embodied Soul) that the Ätman (Supreme
Ätman) should be realised: ‘‘DelcevewJeelceeveb HeM³eefle’’ (Bå. U., 4.4.23).
Without the knowledge as to what is Ätman and where, how
and through what Ätman should be realised, how can anybody
realise Ätman, i.e., Çiva?  Can a blind person see the objects just
before him?

J³eeK³ee— veveg efMeJeoMe&vesve efkeÀefcel³e$eenõ
If it is asked as to what is the use of the vision of Çiva—

efMeJem³e oMe&veeled Hebgmeeb pevcejesieefveJele&veced~~33~~
efMeJeoMe&veceH³eengë megueYeb %eeve®e#eg<eeced~~33~~

The vision of Çiva is the means by which the disease of
transmigration is removed in the case of human beings.
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The vision of Çiva is said to be easy for those who have the
eye of knowledge. (33)

J³eeK³ee— De$e m³eeefoefle Mes<eë~ pevcejesieefveJele&veb m³eeefoefle mecyevOeë~
efMeäb mHeäced~~33~~

Here ‘‘it should be (possible)’’ should be understood.
The syntactical relation is that ‘‘it should be the remover of
the disease of transmigration’’. The rest is clear. (33)

Notes: Birth and death are the two ends of human life.
Both are regarded as ‘‘saàsära’’, i.e., transmigration. This trans-
migration is the greatest of the great diseases. It is only the
realisation of Çiva as one’s own Self and merging in Çiva that
removes that disease permanently. Vide S.S. 5.63 which says that
birth after death and death after birth constitute what is called
‘‘Bhavacakra’’ (the cycle of birth and death). It is endless in the
case of those who are without knowledge, however deeply they
are engaged in worship and meditation. But to those who are
enlightened through Çästras and Guru‘s guidance it is easy to
escape from that ‘‘Bhavacakra’’.

J³eeK³ee— lemceeped %eevesve efJevee De%eeveefveJe=efÊevee&mleerl³egkeÌlJee %eevee-
iecemLeueb meceeHe³eefleõ

Hence, the author concludes the Jïänägamasthala by
saying that without knowledge there will not be removal of
ignorance—

oerHeb efJevee ³eLee iesns veevOekeÀejes efveJele&les~~34~~
%eeveb efJevee leLee ef®eÊes ceesnesçefHe ve efveJele&les~~34~~

Just as the darkness in the house does not go away
without a lamp, similarly even the delusion in the mind
does not get reverted without knowledge. (34)



J³eeK³ee— %eeveb efJevee efMeJe%eeveb efJevesl³eLe&ë~ ceesnesç%eeveced~ efMeäb
mHeäced~~34~~

Fefle %eeveeiecemLeueced

“Without knowledge’’ means ‘‘without the knowledge
of Çiva’’. ‘‘Delusion’’ means ‘‘ignorance’’. The rest is clear. (34)

Jïänägamasthala ends

Notes: As it is already noted, ‘‘knowledge’’ means ‘‘the
knowledge of Çiva’’, in other words ‘‘the Çivädvaita-jïäna’’ (i.e.,
the knowledge of Çiva as one’s Self). As soon as it arises, even
the thickest ignorance is removed, just as a even a small lamp can
remove the thickest darkness. The inner temple of the heart
where Çiva resides as the Self is more beautiful than the most
beautiful temple constructed outside. The Self as god inside is
more fascinating than the most fascinating statue of god
installed in the temple outside. What is inside can alone be
realised.  He who has realised the divinity of Self inside is the
Jïänägamasthalin’’.

DeLe mekeÀe³emLeuecedõ (57)

J³eeK³ee— DeLeõ``MejerjceeÐeb Keueg Oece&meeOeveced'' Fefle Je®eveeveg-
meejsCe leeq®íJe%eevemecHeVem³e ³eesefieveë Mejerjm³e ef¬eÀ³eeYeeJe%eevekeÀejCelJesveelce-
lJeefve©HeCeeo³eb ueeskeÀë mekeÀe³e Fefle <e[defYeë met$ewë mekeÀe³emLeueb ÒeefleHeeo³eefleõ

Sakäyasthala—(57)

Then, as per the statement ‘‘Çaréramädyaà khalu
dharmasädhanam’’, meaning: ‘‘The body is the first means
of acquiring religious merit’’, the author propounds in six
stanzas the Sakäyasthala saying that since in the case of the
Çivayogin, who is endowed with the knowledge of
‘‘Çivädavaita’’, the body which is a means of action, thought
and knowledge, is deemed as its Soul itself, this world is
called ‘‘Sakäya’’ (embodied or endowed with a body)—

Hejm³e ³ee leveg%ex³eeçosnkeÀcee&efYeceeefveveë~~35~~
le³ee mekeÀe³ees ueeskeÀesç³eb leoelcelJeefveªHeCeeled~~35~~

With that body which is known (by others) to be
belonging to the Paraçivayogin, who is unattached to the
actions of that body, this world is ‘‘Sakäya’’ (endowed with
a body) since it is deemed as the Soul of it. (35)

J³eeK³ee— DeosnkeÀcee&efYeceeefveveë mLetueesçncenb keÀjesceerefle ueewefkeÀkeÀ-
JeÎsnkeÀcee&efYeceeveMetv³em³e Hejm³e HetJexekeÌle%eevemecHeVem³e ³eesefieveë Hejw%ex³ee ³ee
levegjefmle, le³ee levJee leoelcelJeefveªHeCeeled lepíjerjm³e DeelcelJeefveªHeCeeod
De³eb ueeskeÀë mekeÀe³e Fefle keÀe³esve meefnle Fl³eLe&ë~~35~~

The ‘‘Para”, i.e., the Çivayogin who is endowed with
the aforesaid knowledge, is free from all attachment to
the body and its action as ‘‘I am fat’’, ‘‘I am doing’’, etc.
Ordinary persons have such attachment.  With that body
which is known by others as belonging to him, this world
is deemed as ‘‘Sakäya’’ (endowed with a body) because
that body is regarded as its Soul. ‘‘Sakäya’’ means one
associated with a body. (35)

Notes: ̀ `MejerjceeÐeb Keueg Oece&meeOeveced'' (Kä. Ku. Saà, 5.33). ̀ `ef¬eÀ³eeYeeJe-
%eevekeÀejCelJesve''õ Çré M.L. Näganna has interpreted ‘‘Kriyäbhäva-
jïänakäraëatvena’’ as — ‘‘Since (the body of the Çivayogin) is
the cause for the knowledge free from action’’.  This is wrong.
What are referred to here are Kriyägama, Bhävägama and
Jïänägama, the three immediately preceding Sthalas.  Hence,
the statement means that the body of the Çivayogin is deemed as
the means of “action”, “thought” and “knowledge” as told in
those Sthalas.  Hence, firstly the Çivayogin is called “Sakäya”,
although he is totally free from all attachment to his body and
the actions that go on through it.  In fact he is unaware of his own
body.  It is others who see his body and regard him as “Sakäya”,
since he is not attached to the body and its actions unlike the the
ordinary worldly people.  He is without a body, although he is
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endowed with a body, because he is totally free from attachment
towards it and its actions: DeosnkeÀcee&efYeceeveeled  Hejm³ewJe mekeÀe³elee~  peieÐem³e efvepeë
keÀe³eë mJe³eb ye´¿esefle Jesoveeled~  ef®e×ce&mmeJe&osns<eg efJeMes<ees veeefmle kegÀ$eef®eled~  Delemlevce³eb meJe¥
YeeJe³eved YeJeefpeppeveë~~ (A.Vi. Sä.) – “Due to the absence of attachment
to the body and its action, Parayogin is himself has the state of
having a body.  The world is his body because he has realised that
he is himself the Brahman.  In all the bodies, there is ‘cit’
(knowldege, consciousness) as the property.  There is absolutely
no difference among them in that regard.  Man conquers the
mundane existence by the conviction that everything is consi-
sting of that consciousness.” To others his body looks like an
ordinary body. Yet, the possession of his body and the perfor-
mance of actions through it, are for ‘‘Lokasaìgraha”, i.e., for the
guidance of the people.  The entire world including his body is
of the form of consciousness (cit). Since he has realised this, he
does not make any distinction among the objects as superior or
inferior.  He looks upon everything as Brahman and conquers
rebirth.  In the light of this, it is clear that his body is the Ätman.
Hence he is “Sakäya.” With him the world is also “Sakäya”.

J³eeK³ee— veveg osneefYeceeveMetv³em³e Hej³eesefieveë keÀe³eeHes#ee efkeÀceLe&-
efcel³e$eenõ

If it is contended as to what is the necessity of the body
in the case of the Parayogin who is free from attachment to
the body, the answer is given here—

keÀe³eb efJevee mecemleeveeb ve ef¬eÀ³ee ve ®e YeeJevee~~36~~
ve %eeveb ³eÊelees ³eesieer keÀe³eJeevesJe meáejsled~~36~~

In the case of all, there is no action, no feeling or faith
and no knowledge without the body.  That is why the Yogin
should move about with a body. (36)

J³eeK³ee— ³emceeled keÀejCeeled mecemleeveeb ®e keÀe³eb efJevee ef¬eÀ³eeO³eeve-
Metv³elJeeled efMeJe%eevemecHeVeë efMeJe³eesieer keÀe³eJeevesJe meáejsefoefle~~36~~

Since in the case of all, without the body there is no
action, nor meditation, (nor knowledge), the Çivayogin
who is endowed with the knowledge of Çiva (as his Self),
should move about with a body. (36)

Notes: Body is the seat of all actions, faith and knowledge.
It should be noted here that Véraçaivism does not believe in nor
advocates the emaciation of the body by undertaking such vows
as “upaväsa” (fasting), etc. Physical health is necessary for
practising Yoga.  A weak body cannot fulfil the requirements of
Yogic practice.  It is through the body only that not only the
actions of worldly needs but also the actions such as upäsanä,
dhyäna, etc., are possible.  It is through the body only one can
develop both Parä Vidyä and Aparä Vidyä.  it is said: osn³egkeÌlem³e
leeqlmeef×oxnevlesçefHe ve lem³e Jew~  osn³egkeÌlees ueYesled %eeveb ve eqmeef×%ee&veJeefpe&lee~~ (Yo. Vä.–
quoted in the Kannaòa Commentary of N. R. Karibasava
Çästrin)—“That accomplishment (knowledge) is possible only
for one who has a body.  When the body falls off, it is not
possible.  Knowledge is possible in the case of one who has a
body. Without knowledge there is no accomplishment of the
goal. Skända P. also says: DeekeÀeMeieceveeoerefve meJe&%eevemece=×³eë~ YeJevl³esJe mekeÀe³em³e
efMeJemebmekeÌle®eslemeë~~ (quoted in the Kannaòa Commentary of Kari-
basava Çästrin)– “The actions like walking in the sky and the
acquisitions of all wealth of knowledge  are possible only for the
person who possesses a body (Sakäya) with his mind attached
to Çiva.” This is the secret of the instruction of the Kaöha U.:
Fn ®esoMekeÀodyees×gb ÒeekedÀ Mejerjm³e efJeñemeë~  leleë meiex<eg ueeskesÀ<eg MejerjlJee³e keÀuHeles~~ (6.4)—
“If one is able to realise (that Brahman) here, before the fall
of the body, (one becomes free from the bondage of the world);
(if not), one has to take body (again) in the worlds of creation.”
Hence, just as the body is required for the worldly people, so is
it necessary for the Yogin.  In order to perform Liìgapüjä, etc.,
to practice Yoga and to acquire the spiritual knowledge, the
Yogin requires a body. These are not possible for a person
without a body.

J³eeK³ee— vevJem³e ³eesefieveë efMeJe%eevemecHeVelJeeled efkeÀefceefle keÀe³ee-
Hes#esl³e$eenõ
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If it is again contended as what is the requirement of
the body for the Yogin as he has already acquired the
knowedge of Çiva (as his Self), the answer is given here—

efMeJewkeÀ%eeve³egkeÌlem³e ³eesefieveesçefHe cenelceveë~~37~~
keÀe³e³eesiesve efme×îeefvle Yeesiecees#eeo³eë meoe~~37~~

Even in the case of the Çivayogin, who is endowed with
the knowledge of Çiva alone and who is great (in
accomplishments), it is only with the association of the
body that enjoyment (in this world),  and liberation, etc.,
always become possible. (37)

J³eeK³ee— cees#em³e %eevecetuelJeeled, %eevem³e keÀe³ecetuelJeeefoefle
YeeJe~~37~~

What is meant here is that Mokña is rooted in
knowledge and knowledge is rooted in the body.

Notes: There is no knowledge without the body and there is
no liberation without knowledge.  Just as the body is necessary
for the enjoyment of pleasures in life (bhoga), so is it necessary
for the experience of spiritual bliss of liberation (Mokña).

J³eeK³ee— De$e ¢äevleceenõ

Here the author gives an analogy—

keÀeÿb efJevee ³eLee JeefÚpee&³eles ve ÒekeÀeMeJeeved~~38~~
cetefle¥ efJevee leLee ³eesieer veelceleÊJeÒekeÀeMeJeeved~~38~~

Just as the fire does not possess its shining without the
fuel, so the Yogin does not get the flash of the principle of
Self (as çiva) without the body. (38)

J³eeK³ee— mHeäced~~38~~      It is clear. (38)

J³eeK³ee— Hegve½e ¢äevleevlejceenõ

cetl³ee&lcevewJe osJem³e ³eLee Hetp³elJekeÀuHevee~~39~~
leLee osnelcevewJeem³e Hetp³elJeb Hej³eesefieveë~~39~~

Just as God becomes worthy of worship only through
his form of a statue, so is the worshipful status for the
Parayogin only through the form of a body.  (39)

J³eeK³ee— mHeäced~~39~~       It is clear. (39)

Notes: In the case of fire, there should be a receptable so
that it can burn and shine.  So in the case of the Yogin, the body
is the instrument through which he can get divine realisation.
Just as the fire cannot burn without fuel, so the Yogin cannot
have self-realisation without a body. Further God assumes the
form of a statue to receive worship. His worship is rendered
through the worship of his statue. In the same way, the Çivayogin
receives worship through his body.

J³eeK³ee— efkeÀcegle efMeJeesçefHe cetl³ee&lcevewJe me=äîeeoerved keÀjesleerl³eenõ
If it is asked as to whether Çiva also performs creation,

etc., through the form of his body, the answer is given
here—

efve<keÀuees efn ceneosJeë HeefjHetCe&ë meoeefMeJeë~~40~~
peielme=äîeeefomebefme×w cetefle&ceevesJe Yeemeles~~40~~

The Great Lord Sadäçiva who is without parts and
who is completely full, appears as having a body for the
accomplishment of creation of the world, etc. (40)

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

Notes: Paraçiva Brahman is originally partless and complete.
Yet for the purpose of creation of the world, etc., he assumes
certain divine forms. It is implied that Paraçiva Brahman, too,
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requires some forms for the purpose creation of the world. The
Çivayogin should be a “Sakäya” to instruct, inspire and inculcate
spiritual knowledge in the devotees and make them relieved of
their sorrow.

J³eeK³ee— DeLe ye´ïeeefoefoJ³e%eeefveveesçefHe keÀe³eJevle SJesl³eenõ
Then it is observed that the enlightened persons

including Brahman, etc., too, possess bodies—

ye´ïeeÐee osJeleeë meJee& cegve³eesçefHe cegceg#eJeë~~41~~
keÀe³eJevlees efn kegÀJe&efvle leHeë meJee&Le&meeOekeÀced~~41~~

Even the Gods such as Brahman and all the sages who
are desirous of  liberation, do, in deed, perform penance
with their bodies for attaining all their desires. (41)

(J³ee¤) mHeäced~~41~~       It is clear. (41)

Notes: The Gods such as Brahman, Viñëu, etc., in order to
achieve anything, should perform penance. The sages who aspire
for Mokña, too, should perform penance. For this purpose they
must have a body.

J³eeK³ee— DeLeõ “Jewjei³esCe JeHegml³eeiees vewJe keÀe³eex ceveeref<eefYeë”
Fefle osJeerkeÀeueesÊejJe®eveevegmeejsCe Mejerjm³e mekeÀueefmeef×cetuelJeeVe lelHeefjl³eeiees
³egkeÌle Fl³egkeÌlJee mekeÀe³emLeueb meceeHe³eefleõ

Then, in accordance with a statement of D.K., viz.,
“Vairägyeëa, etc.,” meaning: “The relinquishment of the
body should not be resorted to in the mood of renun-
ciation’’, the author says that it is not proper to give up the
body because it is the means of all accomplishments
(siddhis) and concludes the Sakäyasthala—

leHees efn cetueb meJee&meeb efme×erveeb ³eppeiel$e³es~~42~~
leHemlelkeÀe³ecetueb efn lemceeled keÀe³eb ve mevl³epesled~~42~~

Penance is the means to attain all the accomplish-
ments in the three worlds.  Penance inevitably depends on
the body.  Hence, the body should not be relinquished. (42)

J³eeK³ee— meJee&meeb efme×erveeb leHeë keÀejCeced, leHemeë Mejerjb keÀejCeced,
lemceeled Jewjei³esCe ve Heefjl³epesefoefle~~42~~

Fefle mekeÀe³emLeced~
Penance is the cause of the accomplishments; the body

is the cause of penance; hence, out of renunciation, one
should not give up one’s body. (42)

Sakäyasthala ends

Notes: Penance is the means of attaining all higher things in
life such as good life helpful to the world (bhukti), liberation
(mukti), etc.  It is not possible without the body.  That is why all
accomplishments are possible through penance before the body
falls off. (Vide notes under stanza 36 above for the Kaöha. U.
statement quoted). In the case of the enlightened persons, the
attainment of superhuman powers (Aëimä, Mahimä, Laghimä,
Garimä, Präpti, Präkämya, Éçitva and Vaçitva — the eight powers)
or the attaiment of heaven, etc., are lower values. It is the
liberation that is the highest end for them.  They are already in a
state of Jévanmukti.  The experience of the highest bliss of that
Mukti (sämarasya with Çiva) is possible for a “Sakäya” only.

DeLe DekeÀe³emLeuecedõ(58)

J³eeK³ee— ``De®íe³eceMejerjced'' Fefle Meglesë Hej³eesefieve½eewHe®eeefjkeÀ-
osefnlJeeokeÀe³e Fefle HeáeefYeë met$ewë ÒeefleHeeo³eefleõ

Akäyasthala—(58)

Then as per the Çruti statement, viz., ‘‘Acchäyam
açaréram’’ meaning ‘‘that which is without shade, that
which is without a body,’’ the author propounds in five
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stanzas that the Parayogin is Akäya (bodiless one) as his
having a body is only in the secondary sense—

DeewHe®eeefjkeÀosefnlJeeppeieoelcelJeYeeJeveeled~~43~~
cee³eemecyevOejeefnl³eeokeÀe³ees efn Hejë mce=leë~~43~~

The Parayogin is called Akäya (bodiless one) as his
state of possessing a body is only seeming, as he conceives
the world as spiritually one with him and as he is free from
any relation with Mäyä. (43)

J³eeK³ee— Hej GkeÌleue#eCemekeÀe³eë Hej³eesieer, DeewHe®eeefjkeÀosefnlJeeod
osneefYeceeveMetv³elJeeod peieoelcelJeYeeJeveeled ``mJeMeeqkeÌleÒe®e³ees efJeéeced'' Fefle
efMeJemet$eefmLelesë meJe¥ efJeéeb efMeJemJeYeeJeYetleef®eefl¬eÀ³eeMeeqkeÌlece³eced, leefÜ<e³e-
lJeeled, Dev³eLee leÂe¿elJesveeÒeces³ekeÀe³e¥ m³eeefoefle ef®evleveeod cee³eemecyevOe-
jeefnl³eeled, Dele SJeev³eesv³eYeeJeue#eCeYesoyegef×jeefnl³eeod DekeÀe³e Fefle mce=leë,
efn Òeefme× Fl³eLe&ë~~43~~

‘‘Para’’ is the Parayogin who is ‘‘Sakäya’’ with the
aforesaid characteristics.  He seemingly possesses the body
as he is free from the conceit of (possessing) the body.  He
conceives the body as spiritually one with him, i.e., as per
the Çiva Sü.  ‘‘Svaçaktipracayo viçvam’’, meaning that ‘‘the
universe is the expansion of His own Çakti’’, he conceives
the world as consisting of the combination of Cicchakti and
Kriyäçakti which is of the very nature of Çiva because it (the
world) is the object of  Citkriyäçakti’’ (Çakti in the form of
intelligence and action). Otherwise it would be external
to Him and would not appear as the knowable effect of
Him.  He is free from any relation with Mäyä in the sense
that he is free from the conception of difference in the form
that ‘‘this is existing separately from the other’’. Hence, he
is called Akäya. ‘‘Hi’’ comes in the sense that this is well
known. (43)

Notes: ``De®íe³eceMejerjced''— Pra. U., 4.10. The full text is—
HejcesJee#ejb ÒeefleHeÐeles me ³ees n Jew leo®íe³eceMejerjceueesefnleb MegYe´ce#ejb Jeso³eles ³emleg meewc³e~ me
meJe&%eë meJeex YeJeefle leos<e MueeskeÀë~~ ‘‘He who realises that the Immutable
One which is free from the darkness (ignorance), which is
without a body (the root cause of the adjuncts such as name,
form, etc.), which is free from all colours, red, etc., and (hence)
which is pure (free from all adjectives), attains the Supreme
Immutable One; he is omniscient and all pervasive (due to the
removal of ignorance).’’ Such is the state of the Parayogin.
Although he has a body, he is without a body because he has
absolutely no attachment to the body.  Hence his having a body
is only seeming. ``mJeMeeqkeÌleÒe®e³ees efJeéeced'' (Çiva Sü., 3.30). In accor-
dance with this sütra, the universe is an expansion of Çiva’s own
Çakti.  When this is realised, the Mäyä who creates difference as
‘‘this is different from that’’, disappears.  This Mäyä is used in
the sense of ‘‘worldly entanglement’’ which diverts the Soul from
its upward pursuit. It is called ‘‘Avidyä’’ (nescience) in this sense.
Yet Mäyä is not ‘‘illusion’’, as it is real, because it is a form of
Çiva’s Çakti evolved for the cosmic sport of Çiva.  The Çivayogin
who is beyond the reach of this Mäyä, has a body and he is
conscious of its necessity in serving God and gaining knowledge.
Still when the spiritual plane of supreme bliss (Çivänanda)
is attained, the body and its inclinations are totally absent.
This Sthala is known as ‘‘Akäyasthala’’. Thus the special features
of the Akäya Parayogin are three, viz., (i) aupacärikadehatva
(seemingly having a body), (ii) jagadätmatvabhävanätva (deem-
ing the world as the Self) and (iii) mäyäsambandharahitatva
(estrangement from any relation with Mäyä).

J³eeK³ee— vevJem³e osneefYeceeveMetv³elJesveekeÀe³elJesçefHe osnmecyevOem³e
efJeÐeceevelJeeled lelke=ÀleefJekeÀejesçefmle efkeÀefcel³e$eenõ

If it is asked as to whether in spite of the absence of
attachment to the body, there is the perversion consequent
on the relation with the body, the answer is given here —

Hejm³e osn³eesiesçefHe ve osneÞe³eefJeef¬eÀ³ee~~44~~
efMeJem³esJe ³elemlemceeokeÀe³eesç³eb ÒekeÀerefle&leë~~44~~
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In spite of the association with the body there is no
mental perturbation on account of the body in the case of
the Parayogin, as in the case of Çiva. Hence, he is regarded
as ‘‘Akäya’’.(44)

J³eeK³ee— efMeJem³e osn³eesiesçefHe ³eLee MejerjÒe³egkeÌlekeÀeceeefoefJekeÀejes
veeefmle, leLee Hej³eesefieveë efMeJelegu³elJeeod osnÒe³egkeÌleefJekeÀejes veemleerl³eLe&ë~~44~~

Just as in the case of Çiva, there is no mental pertur-
bation such as passion (sexual urge), etc., on account of the
body, in spite of the association with the body,  so in the
case case of the Parayogin there is no mental perturbation
consequent on having a body since he is similar to Çiva. (44)

Notes : It may surprise the readers when it is said
‘‘dehayoge’pi’’ in the case of Çiva. But Çiva has a body and it
is in the form of the universe consisting of the movable and
the immovable. It is said that Çiva manifested himself as the
universe through Tapas.  This is called ‘‘creation’’.  ‘‘Creation
of the world’’ is nothing but ‘‘the manifestation of Çiva’’. It is
also said that He created the universe and entered into it as
its Soul (Preraka). See: meesçkeÀece³ele~ yeng m³eeb Òepee³es³esefle~ me leHeesçleH³ele~ me
leHemleHlJee~  Fob meJe&ceme=pele~ ³eefoob efkeÀáe~ lelme=ädJee leosJeevegÒeeefJeMeled~ (Tai. U., 2.6)—
‘‘He desired as ‘let me become many’; He performed penance.
Having performed penance He created all this, whatever that
exists. Having created that He entered into it.’’ Thus the
universe is the Çaréra of Çiva and Çiva is its Soul (Çarérin).  The
relation between the world and Çiva is ‘‘Çaréraçaréribhäva.’’
Here it is relevant to say that in spite of having a body, Çiva is
not affected by any of the perturbations consequent on having
a body. His body in the form of the universe is subject to
modifications every moment. Yet He is not associated with those
changes. In the same way the Parayogin who is not different
from Çiva at this stage is not at all associated with the pertur-
bations due to the body.  This body is the home of perversions
governed by the mind which is the stage on which the six enemies
of spirit, called ‘‘Ñaò-ripu’’ (Ariñaòvarga), viz., Käma, Krodha,
Moha, Mada, Matsara and Lobha dance. The Parayogin is

totally free from those enemies.  This is the secret of peaceful
state of ‘‘Akäya’’, one with a body deemed as one without a
body in the sense that he is not associated with the ‘‘vikäras’’
consequent on having a body.

J³eeK³ee— vevJekeÀe³emekeÀe³elJesve Yeemeveb efkebÀÒe³egkeÌleefcel³e$eenõ
If it is contended as to why he is deemed as ‘‘Akäya’’

and ‘‘Sakäya’’, the answer is given here—

Hejefue²s efJeueervem³e Hejceevevoef®evce³es~~45~~
kegÀlees osnsve mecyevOees osefnJeÓemeveb Ye´ceë~~45~~

When the Yogin has merged into the Supreme Liìga
which is consisting of blissful consciousness, whence is the
relation with the body?  His appearance as the body is an
illusion. (45)

J³eeK³ee— êä==Ceeb Ye´ce Fl³eLe¥~ efMeäb mHeäced~~45~~

It means that it (‘‘the appearance as the body’’) is a
misapprehension in the case of the onlookers.  The rest is
clear. (45)

Notes: Muëò. U. calls such a Parayogin as the ‘‘Paryäpta-
käma’’, whose desires and aspirations are merged into the ocean
of bliss and intelligence, which is Çiva: keÀeceev³eë keÀece³eles cev³eceeveë me
keÀeceefYepee&³eles le$e le$e~ He³ee&HlekeÀecem³e ke=Àleelcevemleg FnwJe meJex ÒeefJeueer³eefvle keÀeceeë~~
(Muëò. U., 3.2.2) —  ‘‘He who cherishes desires knowing their
nature, will be born in many lives with those desires.  But he in
whom all the desires have been fulfilled (who is self-contented)
and who is in his own supreme state of the Self, has all his desires
merged into the Self’’. It means that the desires have dis-
appeared without any traces of their existence. When he has
merged into the Supreme Self, i.e,. Çiva, he has his highest
aspiration totally fulfilled. He is ‘‘Äptakäma’’ par excellence.
There cannot be any desire consequent on having the body in his
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case. Without knowing this people mistake him as one having a
body.

J³eeK³ee— DeLe osnmecyevOes mel³eefHe lesve yeeOekebÀ veemleerl³eenõ

Then the author says that there is no problem even
if there is association with the dody—

osneefYeceevenervem³e efMeJeYeeJes efmLeleelceveë~~46~~
peieosle®íjerjb m³eeod osnsvewkesÀve keÀe J³eLee~~46~~

What is the harm with one body in the case of the
Self who is totally free from attachment to the body and
who is in the state of Çiva as he has the world itself as his
body? (46)

J³eeK³ee— osneefYeceeveMetv³evJes efMeJeYeeJes efmLelemJeªHeJele SlelHej-
³eesefieveë efMeJeJeod efJeéeb Mejerjb m³eeefol³eskesÀve MejerjsCe keÀe J³eLee ve keÀeHeer-
l³eLe&ë~~46~~

Since he is free from attachment to the body and since
he stands in the form of Çiva , he has the universe as his
body, like Çiva. In that case what is the harm if he has a
body? It implies that there is no harm at all. (46)

Notes: Since the Parayogin does not respond to the needs
and desires of the body, he is totally impervious of the body. The
actions that go on consequent upon having the body are sponta-
neous. He has no attachment towards them.  He is in the state
of Çiva. In that state the Çivayogin being Çiva himself has the
entire universe as his body. When he looks upon this universe,
i.e,. the ‘‘samañöi’’ as his body, of what consideration is this
‘‘vyañöi’’ as his body?  It is implied that it is of no consideration
at all. (46)

J³eeK³ee— DeLe efMeJeJeled mJeelev$³eeYeeJeeled keÀmceeVeemleerl³e$eenõ

Then if it is asked as to why he is said to have no
account of the body, as he has no freedom like Çiva, the
answer is given here—

efMeJe%eevewkeÀefveÿm³e veenbkeÀejYeJeYe´ceë~~47~~
ve ®eseqvê³eYeJeb ogëKeb l³ekeÌleosneefYeceeefveveë~~47~~

In the case of the Parayogin who is firmly rooted in
the knowledge of oneness with Çiva and who has totally
relinquished attachment to the body, there is no delusion
arising from egoism and there is no sorrow arising from
the senses. (47)

J³eeK³ee—  efMeJeesçnbYeeJeefveÿm³e  Heefjeq®íVeMejerjen¹ejMetv³elJeeod
veenceeréej  Fefle lelke=ÀleYe´eefvleefjeqvê³epev³eb ogëKeb ®e veemleerl³eLe&ë~~47~~

In the case of the Parayogin who is deeply rooted in
the conception that ‘‘I am Çiva’’, there is no delusion due
to the notion that ‘‘I am not Éçvara’’ and no sorrow arising
from the senses, because he is totally free from the vanity
of a separate body. (47)

Notes: ‘‘Çivajïäna’’ means ‘‘Çivaikyajïäna’’ or ‘‘Çivo’haà-
bhäva’’.  It is a state of the Parayogin in which he has realised the
oneness of Ätman with Çiva. The translation of ‘‘Sivo’haàbhäva’’
as ‘‘the conception that ‘I am Çiva’” shows the inadequacy of the
words to describe that state, which is neither a conception nor a
notion, but an actual realisation so far as the Parayogin is con-
cerned. In that state there is absolutely no scope for any delusion
due to egoism and for any sorrow arising from the senses. It is
the shooting up of ‘‘I-ness’’ that makes man to forget that behind
every activity of his and its success there is the enthusing power
(Preraka), i.e,. Çiva and to arrogate himslelf as the efficient
performer.  This is the case with success. What about failure? It
is this ‘abhimäna’ that is the root cause of delusion and sorrow.
The Parayogin is free from this ‘abhimäna’ as his personality is
totally merged into the ocean of divinity.  Hence he is untouched
by delusion and sorrow. Bliss is his nature.
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J³eeK³ee— DeLeeskeÌleeLe&cesJe mHegÀìerke=Àl³eekeÀe³emLeueb meceeHe³eefleõ

Then the auhor elucidates the same idea and
concludes the Akäyasthala—

ve ceveg<³ees ve osJeesçnb ve ³e#ees vewJe je#emeë~
efMeJeesçnefceefle ³ees yeg×îeeled lem³e efkebÀ osnkeÀce&Cee~~48~~

In the case of him who thinks firmly that ‘‘I am not
a human being, not a god, not a semi-divine being (yakña)
or a demon, but I am Çiva’’, what is the use of physical
action? (48)

J³eeK³ee— lem³eeçkeÀe³em³e MeejerjkeÀkeÀce&Cee efkeÀced? efkebÀ Òe³eespeveced?
ve efkeÀceHeerl³eLe&ë~ efMeäb mHeäced~~48~~

Fl³ekeÀe³emLeueced
What of physical activity in the case of the bodiless

one? What is the use of it? It is implied that it is of no use
at all. (48)

Akäyasthala ends.

Notes: ̀ `lem³e keÀe³em³e'' is obviously wrong reading.  The correct
reading is ``lem³eeçkeÀe³em³e'' (lem³e + DekeÀe³em³e). Hence, the Sanskrit
commentator means that there is no use of physical action in
the case of the ‘‘Akäya’’.  The Parayogin should be looked upon
as a divine entity, not as a physical entity, because his having the
body is only seeming.  Those who take him as a physical entity
are totally mistaken.

DeLe HejkeÀe³emLeuecedõ(59)

J³eeK³ee— ``me SJewlelHejceb ye´ïe Oeece'' Fefle cegC[keÀÞeglesë, DekeÀe³eë
Hej³eesieer Òeke=Àeflecee³eeleerleHejye´ïeMejerjlJeeled HejkeÀe³e Fefle HeáeefYeë met$ewë
ÒeefleHeeo³eefleõ

Parakäyasthala—(59)

In accordance with the statement of Muëò. U., viz.,
‘‘Sa evaitat paramaà brahma dhäma, etc.,’’ which means
that ‘‘He alone is the Supreme State, i.e., Brahman, etc.,’’
the author propounds in five stanzas that the Parayogin
who is described as ‘‘Akäya’’ above, is called Parakäya
because Parabrahman has been his body—

JeMeerke=ÀlelJeeled Òeke=Àlescee&³eeceeiee&efleJele&veeled~~49~~
HejkeÀe³eesç³eceeK³eeleë mel³e%eevemegKeelcekeÀë~~49~~

Since he has conquered Prakåti and has transcended
the path of Mäyä, the Parayogin (ayam) who is of the
nature of Truth, Knowledge and Bliss, is called the
‘‘Parakäya’’ (One housed in the Supreme Entity). (49)

J³eeK³ee— De³ecekeÀe³eë efMeJe³eesieer Òeke=ÀlesJe&Meerke=ÀlelJeeod JeMeerke=Àles-
cee&³eeceeieexuue«veeled mel³e%eevemegKeelcekeÀë meeq®®eoevevomJeªHeJeeved HejkeÀe³e
Fl³eeK³eele Fl³eLe&ë~~49~~

Since this Çivayogin who is called ‘‘Akäya’’ and who
is of the nature of existence, intelligence and bliss has
conquered Prakåti and has trangressed the path of Mäyä
of the conquered Prakåti, he is called ‘‘Parakäya’’. (49)

Notes: ``me SJewlelHejceb ye´ïe Oeece'' etc., (Muëò. U., 3.2.1). ‘‘me SJewleled
Hejceb’’ should be read as ``me JesowlelHejceb''; The full text is: me JesowlelHejceb
ye´ïeOeece ³e$e efJeéeb efveefnleb Yeeefle MegYe´ced~ GHeemeles Heg©<eb ³es ¿ekeÀeceemles Meg¬eÀcesleoefleJele&efvle
Oeerjeë~~õ  ‘‘He (who is free from desires), realised that Brahman
as the Supreme Abode in which the entire universe is hidden
and which shines brightly (on its own). Those wise persons who
are free from desires, adore that enlightened Yogin (Puruña) as
Çiva Himself, will transcend the clutches of sensuous life (Çukram
=nåbéjam, the seed of life, semen)’’. This Çruti statement firstly,
describes the Parayogin as the one who has realised the Brahman
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which is the cause of the world and which is self-luminous, and
secondly, emphasises the greatness of the Parayogin as worthy
of worship for all the aspirants. Such a Parayogin is called
‘‘Parakäya’’ here. ‘‘Parakäya’’ is a Bahuvréhi compound— ``Hejë
keÀe³eë ³em³e meë'', He whose body (abode) is Para, i.e., Paraçiva. It
may be noted here that the first half of the stanza has been
explained in the Sanskrit commentary as: Òeke=ÀlesJe&Meerke=ÀlelJeeod JeMeer-
ke=Àlescee&³eeceeieexuue«veeled~ Here JeMeerke=Àlesë does not give any meaning.
Probably it is meant to be JeMeerke=ÀleÒeke=Àlesë cee³eeceeiee&uue«veeled~ Accordingly
the translation of the passage is given. JeMeerke=ÀlelJeeled Òeke=Àlesë and cee³ee-
ceeie&efleJele&veeled are the two grounds on which the Parayogin is called
‘‘Parakäya’’.  Prakåti is the physical reality which is the cause of
the twenty-three evolutes (Tattvas) from Buddhi to Påthvé (out
of the thirty-six Tattvas accepted). The Parayogin conquers this
and keeps it under his control. Thus Prakåti and its twenty three
evolutes (Buddhi, Ahaìkära, Manas— Antaùkaraìas; Çrotra,
Tvak, Netra, Jihvä, Ghräna—Jïänendriyas; Väk, Päìi, Päda,
Päyu, Upastha— Karmendriyas; Çabda, Sparça, Rüpa, Rasa,
Gandha— Tanmätras; Äkäça, Väyu, Vahni, Jala, Påthvé—Bhütas;
3+5+5+5+5 = 23) do not have any effect on him. Mäyä is the
cause of Prakåti and its ‘‘Märga’’ is the mundane path leading
to Sukha, Duùkha and Moha. The Parayogin is beyond the reach
of Mäyä and Prakåti. Hence he is in his original form of Çiva
characterised by Sat, Cit and Änanda (Satya, Jïäna and Sukha)
and is called ‘‘Parakäya’’.

J³eeK³ee— vevJesJeb HejkeÀe³elJes keÀefLelesçefHe mLetueMejerjm³e efJeÐe-
ceevelJeeled keÀLeceOegvewJe HejkeÀe³elJeefcel³e$eenõ

If it is contented as to how he could become ‘‘Para-
käya’’ so immediately because he has the gross body
although he is called as Parakäya, the answer is given
here—

Hejye´ïe JeHeg³e&m³e ÒeyeesOeevevoYeemegjced~~50~~
Òeeke=Àlesve MejerjsCe efkeÀceslesveem³e pee³eles~~50~~

What harm can be caused by this body which is
born of Prakåti to the Parayogin who has Parabrahman
which is illumined with knowledge and bliss, as his
body (abode). (50)

J³eeK³ee— ef®eoevevoeY³eeb ÒekeÀeMeceeveb Hejye´ïe ³em³e JeHegë Mejerjb
pee³eles; Dem³e HejkeÀe³em³e Òeeke=Àlesve MejerjsCe efkeÀced? Dev³eesv³eYesoYeeJeyegef×-
ªHecee³eeceeieexuue«vesve lelkeÀe³e&ªHeÒeke=ÀefleleÊJem³e JeMeerkeÀjCeeled meeiejle-
j²v³ee³esve mJeeOeerveerkeÀejCeeled Òeke=ÀeflemebYeJesve MejerjsCe efkebÀ yeeOekeÀced? ve
efkeÀceefHe yeeOekeÀefcel³eLe&ë~~50~~

What is the use of this body born of Prakåti to the
Parakäya who has Parabrahman, which is shining with
intelligence and bliss, as his body (abode)? What is the
harm that is caused to him (Parakäya) by this body born
of Prakåti as he has transgressed the path of Mäyä which is
in the sense of subjugating it as per the maxim of the ocean
and the waves? It is implied that no harm is caused.(50)

Notes: The Parabrahman is illumined by knowledge and
bliss.  This Parabrahman is the body (abode)of the Parayogin.
It is asked here as to what is the use of the body born of Prakåti.
‘‘Präkåta-çaréra’’ means the body made up of the five elements
(Païcabhütas) which are the evolutes of Prakåti. There is abso-
lutely no use of ‘‘Präkåta-çaréra’’ to the Parayogin, when he has
transgressed or transcended the path of Mäyä which is by
nature one that creates the notion of mutual difference. Once
it is taken under control, the principles that have arisen from
it such as the elements and its effects automatically come under
control.  When the ocean itself is under control, is it necessary
to take its modifications such as waves under control separately?
Similar is the case of Prakåti and Mäyä on the one hand and
their evolutes on the other hand.  Hence there is no harm caused
to the Parayogin by the Präkåta-çaréra.

J³eeK³ee— veveg leLeeefHe MejerjcesJe ÒeefleyevOekeÀefcel³e$eenõ
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mec³ep%eeveeeqivemevoiOepevceyeerpekeÀuesJejë~~51~~
efMeJeleÊJeeJeuecyeer ³eë HejkeÀe³eë me G®³eles~~51~~

He whose body has its seed of birth thoroughly burnt
by the fire of right knowledge and who depends upon the
Principle of Çiva, is called ‘‘Parakäya’’ (51)

J³eeK³ee— mec³ep%eeveeeqivevee ¢{lejefMeJeeÜwle%eeveeeqivevee mevoiOeb
HegveªlHeefÊeMe¹e ³eLee ve YeJeefle leLee mec³eied oiOeb pevcewJe yeerpeb ³em³e lee¢Meë
keÀuesJejes YeJeevlejkeÀejCeerYetlemet#ceMejerjes ³em³e leLeeefJeOeë efMeJeleÊJeeJeuecyeer
HejefMeJemJeªHeJeeved ³eesçefmle, me HejkeÀe³e Fl³eg®³ele Fl³eLe&ë~ pevcejesie-
ÒeJele&keÀm³e met#ceMejerjm³e veälJeeled mLetueMejerjs mel³eefHe yeeOekeÀë veemleerefle
YeeJeë~~52~~

His body, i.e., subtle body which happens to be the
cause for rebirth, has its seed of birth thoroughly burnt
in such a way as the possibility of taking birth is ruled
out by the fire of right knowledge, i.e., the firmly rooted
knowledge of non-duality with Çiva. He resorts to the
Çivatattva in the sense that he stands in the form of
Supreme Çiva.  Such a Parayogin is called the ‘‘Parakäya’’.
Since his subtle body which brings about the disease of
rebirth, is totally lost, there is no harm even if the gross
body exists. This is the implied sense. (51)

Notes : The Sanskrit Commentator has noted that the body
which is burnt by the fire of ‘‘Çivädvaitajïäna’’ is the subtle body
(Sükñmaçaréra).  It is the subtle body that is the cause of rebirth
according to one’s Karman. It is called ‘‘Puryañöaka’’ in Çaiva
philosophy. In Çaiva Philosophy, in general, three categories
called Pati, Paçu and Päça are accepted.  Pati is ‘‘Paraçiva’’, Paçu
is the ‘‘Jévätman’’ and Päça means ‘‘Mala, Karman, Mäyä and
Rodhaçakti’’. The Paçu (Jéva) is classified as threefold, viz.,
Vijïänäkala, Pralayäkala and Sakala. Here the second one
called Pralayäkala is twofold as Pakvapäçadvaya (One with two

Päças—Mala and Karman—ripened) and Tadvilakñaëa (One
without the ripening of those two).  The first type of Pralayäkala
is prone to Mukti.  The second type is called ‘‘Puryañöaka’’. It
is this Puryañöaka Jéva that undergoes rebirth according to his
Karman: Òeue³eekeÀues<eg ³es<eeceHekeÌJeceuekeÀce&Ceer Je´pevl³esles~  Heg³e&äkeÀosn³eglee ³eesefve<eg efveefKeueemeg
keÀce&JeMeeled~~ Tattva P. quoted in Sa. Da. Sa., B.O.R.I, Pune, 1978,
P. 184)— ‘‘Those among the Pralayäkalas whole Mala and
Karman are not ripened, possess the Puryañöaka body and get
into all sorts of wombs according to their Karman.’’ This body
is the subtle body which is made up of thirty Tattvas from Påthivé
to Kalä in the ascending order. It is this subtle body which is
prone to rebirth entering into all the bodies of the world
according to Karman: JemegOeeÐemleÊJeieCeë ÒeefleHegbefve³eleëkeÀueevleesç³eced~ He³e&ìefle
keÀce&JeMeeÓgJevepeosns<Je³eb ®e meJex<eg~~ (Ibid., P. 185). With the eradication of
the Sükñmaçaréra (Puryañöaka) the Parayogin is not prone to
rebirth at all, because he depends exclusively on Çivatattva, but
not on Viñayas at all.  Hence, even though he has the gross body,
he is free from harm on that count. It is the ‘‘Räga’’ (attachment)
that makes man depend upon the Viñayas. It is the seed of
rebirth. When this seed is burnt by the fire of knowledge, i.e.,
Çivädvaitajïäna, there is no fear of rebirth. He is totally free
from sorrow on account of the body: cenevleb efJeYegceelceeveb celJee Oeerjes ve
Mees®eefle~  (Katha U, 3.4)— ‘‘The wise man does not grieve having
realised the Great All-pervading Ätman.’’

J³eeK³ee— veveg Mejerjm³e efJeÐeceevelJesveseqvê³eJ³eeHeejevegJe=Êesyee&OekeÀ-
cesJesl³e$eenõ

If it is contended  that trouble is inevitable because of
the continuation of the functions of senses due to the
existence of the body, the answer is given here—

Feqvê³eeefCe ceveesJe=efÊeJeemeveeë keÀce&mebYeJeeë~~52~~
³e$e ³eeefvle ue³eb lesve mekeÀe³eesç³eb Hejelcevee~~52~~

The Parayogin is regarded as one with a body (Sakäya)
with the Paramätman in whom the senses and the impre-
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ssions of the mental operations arising from Karman (past
deeds) get absorbed. (52)

J³eeK³ee— keÀce&mebYeJeeë keÀce&HeeMemebYetlee ceveesJe=efÊeJeemevee Feqvê³eeLe&-
Jeemevee Feqvê³eeefCe ®e oMeseqvê³eJ³eeHeeje ³e$e ue³eb ³eefvle, lesve Hejelcevee Hejye´ïeCee
De³eced S<e HejkeÀe³eë mekeÀe³eë keÀe³esve meefnleë meved Jele&les~ SleledkeÀe³em³eeefHe
ye´ïece³elJeeefol³eLe&ë~~52~~

The impressions of the mental operations, i.e., the
impressions (images)of the objects of senses and the sense
organs, i.e., the operations of the ten senses, get merged
into the Paramätman, i.e., Parabrahman. With such Para-
brahman (as his body), the ‘‘Parakäya’’ is regarded as one
endowed with a body, because this body is also of the
nature of Brahman. (52)

Notes: It may be noted here that in the edition of Çré
Kashinath Shastri and that with Ujjinéça’s commentary, the
reading of the first line is: Feqvê³eeefCe ceveesJe=efÊeJee&meveeë keÀce&mebYeJeeë~ This is
better reading.  ‘‘The senses, mental operations and impressions
born of Karman...’’ would be the meaning. The gross body which
is still existing is not the body of the Parayogin. He has a body
in the form of Parabrahman. Everything has emerged from
Parabrahman and everything gets absorbed into it. This is
elucidated by the analogy of the fire and the sparks (Pävaka and
Sphuliìgas) in the Muëò. U. (2.1.1). In the case of the Parayogin
the group of senses, etc., or in other words the Sükñmaçaréra
called Puryañöaka becomes absorbed in the Paramätman.
He is ‘‘Sakäya’’ with Paramätman but not so with the gross body.
The senses operate in their respective fields because of the
impressions (väsanäù) of past deeds stored in the mind. Since
all the impressions in the case of the Parayogin are totally
merged into the Parabrahman, his senses do not proceed towards
the objects. In other words, since his senses and the mental
impressions are absorbed into Paramätman, his body, too,
remains in the form of the Paramätman.

J³eeK³ee— veveg Mejerjm³e keÀLeb ye´¿ece³elJeefcel³e$eenõ
If it is contended as to how the particular body could

be of the form of Brahman, the answer is given here—

HejenvleecevegÒeeH³e HeM³esod efJeéeb ef®eoelcekeÀced~~53~~
meosnesçefleYe´cemlem³e efveef½elee efn efMeJeelcelee~~53~~

Having attained the state of the Supreme Principle
(‘‘Supreme I-ness’’) as his own self, he should look upon
the universe as of the nature of consciousness.  His being
of the nature of Çiva is a matter of certainty.  To think of
him as endowed with a body is a deep delusion. (53)

J³eeK³ee— Hejenvleeb Hejye´ïeHejefMeJeHejelceHe³ee&³eHejleÊJecesJe mJe³e-
efceeefle YeeJecevegÒeeH³e efJeéeb mekeÀuepeieppeeueb ef®eoelcekebÀ Hejye´ïemJeYeeJeYetle-
ef®eefl¬eÀ³eevleie&lelJeeÊevce³eefceefle ³eë HeM³eefle, lem³e meosnë osnsve men
Jele&ceevelJeced, DeefleYe´ceë HeM³eleeb Òeeke=Àleeveeb Ye´ceë~  efveef½elee efn efMeJeelcelee,
efkeÀvleg lem³e Mejerjm³e efMeJelcelee efveef½elee, MeeqkeÌlece³elJeeefoefle~~53~~

 ‘‘Parähantä’’ means the conception that the Supreme
Principle of which Parabrahman, Paraçiva and Parätman
are the synonyms, is one’s own Self. Having been firmly
rooted in that conception, he looks upon the universe, i.e.,
the net-work of worlds as of the nature of consciousness
in the sense that it is identical with the consciousness-cum-
action which constitute the nature of Paraçivabrahman.
That he is remaining as one endowed with a (gross) body
is a deep delusion on the part of the ordinary people
looking at him.  His state of being identical with Çiva is a
matter of certainty, because his ‘‘body’’ is of the nature of
Çiva’s Çakti.

Notes: Hejenvlee Hejë SJe Denb Hejenced, lem³e YeeJeë Hejenvlee~ ‘‘Para’’, i.e.,
Parabrahman is myself (aham); the state of the Parabrahman
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as one’s Self is ‘‘Parähantä’’. Para is the Paratattva which is
otherwise known as Parabrahman, Paraçiva and Parätman. The
firm conception of Para as one’s Self is Parähantä. The Para-
yogin has been firmly placed in that state. He looks upon the
entire universe as consisting of Çaiva consiousness. He is a part
and parcel of that Çaiva consciousness without any distinction
from the universe. Of the two ‘‘Ahantäs’’ Parähantä and Aparä-
hantä, the former is the ‘‘I-ness’’ of the macrocosm (Universal
I-ness, ‘‘Samañöi ahantä’’) and the latter is the ‘‘I-ness’’ of the
microcosm (individual I-ness, ‘‘Vyañöi ahantä’’). The former is
not at all harmful, while the latter is certainly harmful. Since
the Parayogin is in that state of Çaiva consciousness consisting
in the all-inclusive ‘‘Universal I-ness’’, the conception of  ‘‘sade-
hatva’’ in his case is a matter of total delusion, while his identity
(oneness) with Çiva is totally a matter of certainty. The ‘‘para-
käyatva’’ in his case has been described as ‘‘Paramaà vapuù’’.
ceevemeb ®eslevee MeeqkeÌlejelcee ®esefle ®evegä³eced~ ³e$e Òe#eerCeleeb ³eeefvle leoe lelHejceb JeHegë~~ Ru. Yä.
quoted in the Kannaòa commentary of Çré N.R. Karibasava
Çästrin)—‘‘That in which the quadruple consisting of the mind,
consciousness, power and Ätman are lost sight of, is the
Supreme Body.’’  The Parayogin has the Supreme Body.  He is
Çiva himself: mJeefJeefÊeueerveb leefÜéeb efJece=Meved me efMeJees YeJesled~ (Çiva Sü. quoted
in the Kannaòa commentary of Çré N.R. Karibasava Çästrin)—
‘‘He who looks upon the universe as absorbed into his
consciousness, is Çiva.’’ Yo. Vä. (quoted in the same Kannaòa
Commentary) also says: DeekesÀMeceeHeoeÎsnb yeefnjvle½e ef®evce³eced~  peieÜe ³egieHeÐeesieer
efJece=Meved m³eeled #eCeeeq®íJeë~~ (Yo. Vä. quoted in the same commen-
tary)— ‘‘Contemplating on the body from the hair to the feet,
inside and outside, and the world together as of the nature of
consciousness, the Yogin is instantaneously Çiva himself’’.

J³eeK³ee— leefn& me HejkeÀe³eë efMeJeJeokeÀe³eë meved HejcecegkeÌle SJe
m³eeefol³e$eenõ

Then the Parakäya without a body like Çiva, should be
totally liberated. Here the author says—

mJemJeªHeb ef®eoekeÀejb p³eesefleë mee#eeefÜef®evle³eved~~54~~
osnJeeveefHe efveoxnes peerJevcegkeÌlees efn meeOekeÀë~~54~~

Cherishing his own form as actually the light of the
nature of consciousness, the aspirant (i.e., Parayogin) who
is as good as one without a body although he has a body,
is indeed liberated even while alive. (54)

J³eeK³ee— mJemJeªHeb mee#eeeq®®eoekeÀejb p³eesefleefjefle ef®evle³eved meeOekeÀes
osnJeeveefHe HegveoxnevlejeYeeJeeefVeoxnes peerJevcegkeÌle Fefle efn Òeefme×efcel³eLe&ë~~54~~

Contemplating on his own form as the light in the
form of consciousness, the aspirant is without a body
although he has a body because he is not prone to take up
another body (rebirth). It is well known that such a
Parayogin is liberated even while alive. (54)

Notes: The Parayogin looks upon his Self as illumined by
the consciousness of oneness with Çiva. In that state he is
consciousness itself without even the slightest scope for the
darkness of ignorance. He is divine illumination. That divine
illumination is his body and the body which is seen is not binding
on him, because he is impervious of all its activities. He is thus
liberated even while alive and is well known as ‘‘Jévanmukta’’.
His Jévanmukta state is further emphasised in the next stanza.

J³eeK³ee— leosJeesHeHeeo³eefleõ

The same is elucidated here—

osnefmleÿleg Jee ³eeleg ³eesefieveë mJelceyeesefOeveë~~55~~
peerJevcegeqkeÌleYe&Jesled meÐeef½eoevevoÒekeÀeefMeveer~~55~~

Let the body go or stay. Jévanmukti is bound to come
to the Yogin endowed with self-realisation and reveal the
bliss of consciousness instantaneously.(55)
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J³eeK³ee— mHeäced~~55~~     It is clear. (55)

Notes: The body may stay or may not stay. It is of no
account to the Parayogin. The body is on its own and the
Parayogin is on his own.  He is totally unattached to the body
and on that count he is unattached to the mundane existence.
Thus he is Jévanmukta. It is said: ³eeqmceved keÀeues mJeceelceeveb ³eesieer peeveeefle
kesÀJeueced~ lemceelkeÀeueelmeceejY³e peerJevcegkeÌlees YeJesomeew~~ (Quoted in the Kannaòa
commentary Çré N.R. Karibasava Çästrin)— ‘‘Right from the
time the Yogin realises solely his own self as Çiva, he becomes
liberated even while he is alive.’’

J³eeK³ee— De$e ¢äevleceenõ

Here an analogy is given—

Deelce%eeveeJemeeveb efn mebmeejHeefjHeer[veced~~56~~
met³eexo³esçefHe efkebÀ ueeskeÀefmleefcejsCeesHe©O³eles~~56~~

The torture of mundane existence lasts up to self-
realisation.  Is the world obstructed by darkness even after
sun-rise? (56)

J³eeK³ee— GHe©O³eles J³eeH³ele Fl³eLe&ë~ efMeäb mHeäced~~56~~

‘‘Uparudhyate’’ means ‘‘is pervaded’’. The rest is
clear. (56)

Notes: The cause of ‘‘Saàsära’’, i.e., the cycle of birth
and death, transmigration or mundane existence, is ‘‘Ajïäna’’
(nescience) or ‘‘Avidyä’’. ‘‘Avidyä’’ consists in the conception of
the non-eternal as eternal, the impure as pure, the painful as
pleasant and the non-ätman as the Ätman: Deefvel³eeMegef®eogëKeevelcemeg
efvel³eMegef®emegKeelceK³eeeflejefJeÐee~ (Yo. Sü., 2.5). It is a case of false identi-
fication.  It is a misunderstanding of one’s real nature. As a result
of this misunderstanding, man has to undergo endless suffering
and gets frustrated. This misunderstanding and the consequent

suffering lasts until the dawn of self-realisation. Darkness lasts
until sun-rise.

J³eeK³ee— DeLe HejkeÀe³emLeueb meceeHe³eefleõ
Then the author concludes the Parakäyasthala—

osneefYeceeveefveceg&keÌleë keÀueeleerleHeoeÞe³eë~
keÀLeb ³eeefle Heefj®ísob Mejerjs<eg ceneyegOeë~~57~~

How can the great enlightend person who is totally
relieved of the vanity of the body and who occupies a state
which is beyond ‘‘Kaläs’’, succomb to the limitation of the
bodies? (57)

J³eeK³ee— MejerjkeÀueeefYeceeveMetv³eë meved Mejerjm³e HeeáeYeeweflekeÀlJeeled
lelkeÀejCeerYetleefveJe=Ê³eeefokeÀueeleerleHejye´ïeHeoeefÞelees ceneyegOeë Hejce%eeveer Hej-
keÀe³eë Mejerjs<eg Heefj®ísob HeefjefcelelJeb keÀLeb kesÀve ÒekeÀejsCe ³eeefle? ve kesÀveeefHe
³eeleerl³eLe&ë~~57~~

Fefle HejkeÀe³emLeueced~
The great enlightened person, who has been free from

the attachment towards the qulities of the body and who
is stationed in the state of Parabrahman which is beyond
the reach of Kaläs, Nivåtti, etc., consequent on the body’s
constitution by the five elements, is the Parakäya.  How or
in what way he undergoes the limitations of the bodies?  It
means that he does not undergo that in any way. (57)

Parakäyasthala ends

Notes: The Çaréra (Body) is made up of five elements
(Païcabhütas), viz., Påthivé, Ap, Jejas, Väyu and Äkäça.  Çaréra-
kaläs are the five qualities of the five elements, viz., Gandha,
Rasa, Rüpa, Sparça and Çabda. The Parayogin is ‘‘Çarérakaläbhi-
mänaçünya’’ in the sense that he is free from attachment towards
those qualities of the elements. ‘‘Parabrahmapada’’ (the state
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of the Parabrahman) is ‘‘Kalätéta’’ (beyond the Kaläs). The
Kalas are five: Nivåttikalä, Pratiñöäkalä, Vidyäkalä, Çäntikalä
and Çäntyatétakalä. These are respectively related to Karman-
sädäkhya, born of Kriyäçakti, Kartåsädäkhya born of Jïänaçakti,
Mürtasädäkhya born of Icchäçakti, Amürtasädäkhya born of
Ädiçakti and Çivasädäkhya born of Paräçakti. The five Çaktis
mentioned here were evolved from Paraçiva when he thought
of creating all the principles for the creation of the world.  The
five Sädäkhyas coupled the five Kaläs happen to be the cause
of the world. Paraçiva who transcends these Kaläs is the ultimate
resort of the Parayogin who is endowed with all-comprehensive
knowledge.  He becomes one with Paraçiva and shares his bliss
and consciousness. Although he is seemingly endowed with a
body, he is beyond the body, because he has merged into the
ocean of bliss and consciousness, which is Paraçiva. Having
attained such a state of all-pervaçive divinity, which is the
Parakäya state, how can he limit himself in a body or bodies?

DeLe Oecee&®eejmLeuecedõ(60)

J³eeK³ee— DeLeõ``³eÜsoefJeÐeeefOeieceë Oece&m³eeveg®ejCeb mJeeÞeces<Jes-
Jeeveg¬eÀceCeb mJeOece& SJe mebJeOe&les mlecYeMeeKesJeslejeC³evesveesOJe&Yeeied YeJel³ev³eLee
Heleefle'' Fefle cew$es³eÞeglesmlem³e HejkeÀe³em³ee®eej SJe meJe&peveeveeb Oecee&®eej Fefle
Oecee&®eejmLeueb ÒeefleHeeo³eefleõ

Dharmäcärasthala—(60)

‘‘Through the understanding of the knowledge taught
in the Veda, the practice of Dharma and the pursuit of the
Path of one’s own Äçrama, one’s own Dharma grows. Then
like the branches from the trunk of a tree, others also grow.
He who causes the Dharma to grow in that manner, would
be on the upward path and he who is otherwise falls’’— in
accordance with the Mai. U. statement, ‘‘Yadvedavidyä-
dhigamaù, etc.,’’ which means as above, then, the author
expounds the Dharmäcärasthala saying that the practices
of the Parakäya are the pious practices for all the people—

lem³ewJe HejkeÀe³em³e mecee®eejes ³e F<³eles~~58~~
me Oece&ë meJe&ueeskeÀeveecegHekeÀeje³e keÀuHeles~~58~~

Those pious practices which are to the liking of the
Parakäya-yogin are the code of pious practices for the good
of all the people. (58)

J³eeK³ee— lem³e Hejye´ïekeÀe³em³e efMeJe³eesefievees ³e Dee®eej F®íeefJe<e³eer-
ef¬eÀ³eles, me Oece&ë meved mecemlepeveeveeced GHekeÀeje³e keÀuHele Fl³eLe&ë~~58~~

That practice which is to the liking of the Çivayogin
who has the ‘‘Parabrahman’’ as his body, is the pious
practice that is meant for the good of all people. (58)

Notes: “³eÜsoefJeÐeeefOeieceë ...” (Mai. U., 4.3). The Parakäyayogin
is the enlightened person who is Çiva in both form and spirit.
He is respected by all and looked upon by the aspirants
(sädhakas) as their guide and philosopher.  The entire universe
of the movable and the immovable is within the compass of his
divine consciousness. He visualises the bound souls with com-
passion and acts in such a way as to guide them on the path to
liberation. His actions in that context happen to be the code of
conduct, i.e., Dharmäcära, for all people.

J³eeK³ee— DeLe le×cee&®eejb met$e$e³esCe keÀLe³eefleõ
Then the author speaks of that Dharmäcära (code of

pious practices) in three stanzas—

Deefnbmee mel³ecemles³eb ye´ïe®e³e¥ o³ee #ecee~~59~~
oeveb Hetpee peHees O³eeveefceefle Oece&m³e mebûenë~~59~~

Non-violence, truth, non-stealing, celebacy, kindness,
forgiveness, charity, worship, repetition of the Mantra and
meditation— these form the succinct code of Dharma. (59)

J³eeK³ee— oeveb menpeoeveced, Hetpee efMeJeefue²Hetpee, O³eeveb efMeJeefue²-
ef®evleveced, peHeë MewJeHeáee#ejeY³eeme Fl³eLe&ë~ efMeäb mHeäced~~59~~
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‘‘Däna’’ (charity) is natural (spontaneous) charity;
‘‘Püjä’’ (worship) is the worship of the Çivaliìga (the Liìga-
synthesis); ‘‘Dhyäna’’ (meditation) is the mental cherishing
of the Çivaliìga; ’Japa’ (muttering) is the repetition of the
Çivapaïcäkñaré mantra. The rest is clear. (59)

Notes: These are the ten principles of piousness accepted
and advocated  by  Véraçaivism.  These give Véraçaivism a status
of universal faith. These are the mandates of any true religious
faith worth the name. With these ‘‘äcäras’’, the Parakäya-yogin
stands exemplary to all the aspirants. Pataïjali refers to violence,
untruth, etc., as the obstacles to Yoga: efJelekeÀe&efnbmeeo³eë ke=ÀlekeÀeefjleevegceesefolee
ueesYe¬eÀesOeceesnHetJe&keÀe ce=ogceO³eeefOecee$ee ogëKee%eeveevevleHeÀuee Fefle ÒeefleHe#eYeeJeveced (Yo. Sü.,
2.34). The obstactes to Yoga, violence, untruth, etc., may be
directly created or indirectly caused or approved, may be
motivated by greed, anger or self-interest and may be small or
moderate or great, and yet they never cease to result in pain
and ignorance; one sould overcome those distracting thoughts
by raising opposite thought-waves. Here Pataïjali speaks of
thoughts of  violence, untruth, etc.  They may be translated into
speech and action.  Everything we do, say or think (käyena, väcä,
manasä), or even indirectly cause or silently approve of, will
inevitably lead to consequences, good, bad or mixture of good
and bad.  Those consequences will have effect on us.  The ill-
feeling that we entertain towards others will boomrang on us
and culminate in hurting us through the increase of our own
ignorance and pain.  Remembering this at all times we should
learn to control our thoughts and actions. The steadfastness in
Ahiàsä, etc., will lead to excellent results. Now the first principle
of the Dharmäcära, viz., Ahiàsä, when practised with relentless
firmness, will result in the end of enmity in the presence of the
person practising it.  If violence is truly and entirely relinquished
by a person, it is possible for him to create an atmosphere of
amity around himself in which violence and enmity cease to
exist. Even the animals are sensitive to such an atmosphere.
This is the content and implication of the Yo. Sü., 2.35:
DeefnbmeeÒeefleÿe³eeb lelmeefVeOeew Jewjl³eeieë~  The next principle is Satya.  When a
person is steady in his adherence to satya, he gets the ability to

secure for himself and others the fruits of good deeds:  mel³eÒeefleÿe³eeb
ef¬eÀ³eeHeÀueeÞe³elJeced~ (Yo.Sü. 2.36).  The man of the stature of the
Parayogin is perfected in truthfulness. He has gained control
over the truth. He no longer obeys the facts, while the facts
themselves obey him.  The path of Satya is the best of all.  mel³ecesJe
pe³eles veeve=leced~ (Muëò.U.,3.1.6)— ‘‘Truth alone prevails, but not
untruth’’; mecetuees S<e HeefjMeg<³eefle ³eesçve=leb Jeoefle~ (Pra. U., 1.11)— ‘‘Dried up
entirely would he be who speaks falsehood’’ — these are the
guiding lines of the Çruti advocating the greatness of truth and
the harmfulness of falsehood.  mel³eb ye´t³eeled efÒe³eb ye´t³eeled ve ye´t³eeled mel³eceefÒe³eced~
efÒe³eb ®e veeve=leb ye´t³eeos<e Oece&ë meveeleveë~~ (Ma. Små, 4.138)— this is a practical
advice in view of worldly safety.  Asteya, the third principle of the
pious code, when steadfast in a person, brings all wealth to him
even without being asked for: Demles³eÒeefleÿe³eeb meJe&jlveesHemLeeveced~ (Yo.Sü.,
2.37).  mles³eb HejmJeeHenjCeced, leoYeeJeesçmles³ecde'' (Bhoja: Yo.Sü.våtti).  Taking
away another’s wealth is Steya (stealing) and the absence of it is
Asteya (non-stealing).  cee ie=Oeë keÀm³eeqmJe×veced Ésa.U.,1)— ‘‘Do not
covet for another’s wealth’’— this is the golden rule which when
followed, would lead to individual as well as universal good and
social security.  Brahmacarya is the fourth principle binding the
individual: ye´ïe Jesoë, leoLe¥ ®ejleerefle ye´ïe®eejer, lem³e YeeJeë ye´ïe®e³e&ced~ Brahman
means Veda (knowledge); he who follows a code of conduct for
acquiring it is the Brahmacärin; his state is called Brahmacarya.
He has to follow certain moral principles. That he should not
have sexual relation with any woman in mind, speech and deed,
is one of those moral principles. This is also called Brahmacarya,
i.e., celebacy. The word Brahmacarya means both devotion to
knowledge and celebacy.  Taking it in the second sense, it is said
that Brahmacarya, when observed in a steadfast manner, results
in the acquisition of spiritual energy: ye´ïe®e³e&Òeefleÿe³eeb Jeer³e&ueeYeë~ (Yo.
Sü., 2.38). Sexual activity and the thoughts and fantacies of
sex exhaust a great amount of our vital force.  If that vital force
is conserved through abstinence, it becomes sublimated as
spiritual energy.  In the case of the Parakäyayogin, that energy is
sublimated into spiritual energy and gets manifested in many
ways if occasions arise.  As he is one with the Paramätman he is
divine energy itself.  He is the highest energy in manifestation.
Dayä is the fifth principle consisting in compassion towards all
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beings.  DeelceJeled meJe&Yetleeefve (S.S., 16.62)— ‘‘all beings are like one’s
self— if this outlook becomes a spontaneous reality, it becomes
a natural way of life (Dharma).  In the case of the Parayogin, it
has become a natural propensity.  But it should not be a pretext
for cowardice. Dayä is a way of life by which harmony and
understanding grow in society. The most heinous crime like
untouchability will be totally routed out from the society.
Kñamä is the sixth principle of the pious code which stands for
forgiveness in general. In the individual capacity it stands for
forbearance at all times of distress and disaster.  In the general
capacity it is a way of forgiving others’ faults and giving them an
apportunity to correct themselves. It is the golden policy of
tolerance for the harmony in society. It also should not be a
pretext for cowardice and inaction when occasion demands.
Däna has been already explained under the three Sthalas, viz.,
Sopädhikadäna, Nirupädhikadäna and Sahajadäna. (Vide, S.S.,
9.79-93). The absence of generosity is indicative of meanness
and selfishness. The Åv. 10.117.6 says: ceesIeceVeb efJevoles DeÒe®esleeë mel³eb ye´Jeerefce
JeOe Flme lem³e~ vee³e&ceCeb Heg<³eefle vees meKee³eb kesÀJeueeIees YeJeefle kesÀJeueeoer~~õ ‘‘The foolish
miser gets food in vain.  I tell you the truth that it is his death
itself.  He does not nourish God Aryaman or his own friend.  He
who eats alone eats sin only.’’ Däna is a symbol of the generous
mind and compassionate heart. lesve l³ekeÌlesve Yeg¡eerLeeë (Éça U.,1)—
‘‘Give and eat’’— is the golden rule  that one should give a part
of one’s earning and make a living with the rest.  Thus Däna is
for individual good as well as for social prosperity. Püjä is the
eighth principle of pious code consisting in the worship of the
Iñöaliìga (the Liìga-synthesis), Guru and Jaìgama. Through the
growth of concentration, the external worship transforms into
internal worship of the Präëaliìga. Respecting the Guru and the
Jaìgama through the worship of their feet, partaking of their
Pädodaka and Prasäda and honouring them with gifts, also
constitutes Püjä. This is the way of the Jéva becoming Çiva. Japa
means the muttering or repetition of the Çaiva Païcäkñaré-
mantra, which is the symbol of the Supreme. It may be in the
form of uttering, wispering or mentally cherishing.  The first one
is called Väcikajapa, the second one is termed as Upäàçujapa
and the third one is named Mänasajapa. Among the three types

of Japa, the third one is the best. (Vide S.S., 8. 27-29, 32). The
Mänasajapa stands for perfect concentration of mind. Dhyäna
is the tenth principle of the pious code. It is defined an an
unbroken flow of thought towards the object of concertration:
le$e Òel³e³ewkeÀleevelee O³eeveced~ (Yo. Sü., 3.2). It is a case of prolonged
concentration, perfect continuity and mental fixation on the
object of adoration which is reflected inside. It is through
Dhyäna that one can have a vision of the Saguëa as well as well
as the Nirguëa aspects of Paramaçiva.  It is through Dhyäna only
that one realises the truth of Çivajévaikya or Liìgäìgasämarasya,
i.e., ‘‘I am Çiva’’. These ten principles of the pious code harmonise
man with Paramätman on the one hand and with the society on
the other hand.

J³eeK³ee— veeqvJeob Oecee&®ejCeb efkeÀceLe¥ keÀle&J³eefcel³e$eenõ
If it is asked as to why this practice of Dharma is to

be undertaken, the answer is given here—

efMeJesve efJeefnlees ³emceeoeiecewOe&ce&mebûenë~~60~~
lemceeÊecee®ejved efJeÜeved lelÒemeeoe³e keÀuHeles~~60~~

Since the code of pious practices has been prescribed
by Çiva through the Ägamas, the wise one becomes eligible
for his (Çiva’s) favour by practising it.(60)

J³eeK³ee— Deeiecewë efMeJesve Oece&mecetnes efJeefnle Fefle efJeOes³e SJe~
lemcee×cee&®eejJeeved efMeJeÒemeeoe³e meceLeex YeJeefle, Dev³eLee efMeJeÒemeeoMetv³eë
meved vejkebÀ Je´pesefol³eLe&ë~~60~~

Since the code of pious practices is prescribed by Çiva
through Ägamas, one should necessarily follow it.  Hence
he who is devoted to that code of pious practices, becomes
fit for Çiva’s favour.  Otherwise he would go to hell in the
absence of the favour of Çiva.(60)

Notes: Çiva is the embodiment of knowledge, the canvas
of all consciousness and the culmination of all awareness. The
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Parakäyayogin has owned all that through constant practice.
Cherishing Çiva as inside, outside and in all his limbs, he has
united with him. There is no ‘‘dvaita’’ between him and Çiva. In
that state, all his speech constitutes the Ägama and all his action
constitutes the code of pious conduct, i.e., Dharmäcära.  He who
follows that is bound to get Çiva’s favour.  He who neglects that
is bound to suffer.

J³eeK³ee— veveg me Oece&ë keÀLeb keÀle&J³e Fl³e$eenõ
If it is asked as to how that Dharma has to be practised,

the answer is given here—

DeOece¥ ve mHe=Mesled efkeÀefáeod efJeefnleb Oece&cee®ejsled~~61~~
leb ®e keÀeceefJeefveceg&keÌleb leceefHe %eeveHetJe&keÀced~~61~~

One should never do any impious deed; the prescribed
pious deed one should do, and that too without desire and
that again with the aid of knowledge. (61)

J³eeK³ee— efJeefnleceefnbmeeefoªHeefcel³eLe&ë~  efMeäb mHeäced ~~61~~
The prescribed Dharma is of the nature of ‘‘non-

violence’’, etc. The rest is clear. (61)

Notes: That deed by which individual peace and soical
harmony are disturbed is an impious deed (Adharma), as for
instance, violence, untruth, stealing, etc. That which brings good
to the individual as well as the society is a pious deed (Dharma).
Adharma is prohibited deed or duty.  Dharma is the precribed
deed or duty.  One should do the prescribed deed or duty.  One
should do the prescribed duty and avoid the prohibited duty.
While doing one’s duty, the golden rule is that one should do it
without any desire for the fruit. Again one should do one’s duty
with the knowledge as to whether it is prescribed or prohibited.
In the case of the Parakäyayogin, this is a spontaneous way of
doing duty without attachment. This is called ‘‘Naiñkarmya-
siddhi’’ in the Bhag. G., 18.49: DemekeÌleyegef×ë meJe&$e efpeleelcee efJeielemHe=në~
vew<keÀc³e&efmeef×b Hejceeb mev³eemesveeefOeie®íefle~~õ ‘‘With his mind unattached to

anything, with self-control and with all desire desisted, the Yogin
attains the supreme state beyond earthly action through renun-
ciation’’. This ‘‘Naiñkarmyasiddhi’’ is ‘‘Sadyomukti’’: ‘‘vew<keÀc³e&efmeef×b
.....meÐeescegkeÌl³eJemLeeveªHeeced....~'' (Çaìkara). The state of ‘‘Naiñkarmya’’
is : meJe&keÀcee&efCe cevemee mebv³em³e vewJe kegÀJe&Ve keÀej³eVeemles~ (Bhag. G., 5.13)—
‘‘Having relinquished all actions in mind, he remains neither
doing selfish action nor causing others to do it.’’

J³eeK³ee— DeLe lep%eeveb keÀero=Meefcel³e$eõ ``ceele=Jeled Hejoejeb½e
HejêJ³eeefCe ueesäJeled~  DeelceJelmeJe& Yetleeefve ³eë HeM³eefle me Oeefce&jeìd~~'' Fefle
Þegl³evegmeejsCe met$eÜ³esveenõ

Then in the context of a possible question as to what
kind of knowledge it is, the author answers in two stanzas
the question as per the Çruti statement, viz., ‘‘Mätåvat para-
däräàçca, etc.,’’ meaning ‘‘He who tooks upon another’s
wife as his mother and another’s valuables as a clump of
mud and all beings as one’s self, is the king among the pious
persons—

DeelceJeled meJe&Yetleeefve mebHeM³esod ³eesieefJeÊeceë~~62~~
peieoskeÀelceleeYeeJeeefVeûeneefoefJejesOeleë ~~62~~

The best among the Yogins (Parakäyayogin) looks
upon every being as his own Self through the notion of the
world as of one form due to the absence of scope for
subjugation, etc.(62)

J³eeK³ee— ³eesieefJeÊecees ³eesieeréejes peieoskeÀelceleeYeeJeeppeieleë ÒekeÀe-
MewkeÀªHelJeef®evleveeefVeûeneefoefJejesOeleë efveûenevegûen³eesjJekeÀeMeeYeeJeeled meJe&-
Yetleeefve DeelceJeled mJeelceJeled mebHeM³esled, DeHe#eHeelesve HeM³esefol³eLe&ë~~62~~

The best among the Yogins, i.e., the lord among the
Yogins, looks upon all the beings as his own Self without
any partiality, due to his conception of the world as of one
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form, as of the nature of uniform brightness and also due
to the incompatibility of or lack of scope for subjugation,
extension of favour, etc. (26)

Notes: “ceele=Jeled...” (Çru.). The Parakäyayogin looks upon
all beings as his own self. The source of this point is given in
the preamble to the stanza: ceele=Jeled Hejoejeb½e, etc. Two grounds are
given to substantiate the spontaneity of the Yogin’s attitude
towards all beings: (i) peieoskeÀelceleeYeeJeeled (ii) efveûeneefoefJejesOeleë~ (i) It is the
conception of the world as one indivisible whole with no shade
of difference.  To the Yogin it is not differnet from him, it is
a part of that ‘‘whole’’ which remains a ‘‘whole’’ at all times.
In spite of all the changes that are seemingly taking place, it
remains a ‘‘whole’’. It is one mass of brightness in the awareness
of the Çivayogin: HetCe&ceoë HetCe&efceob HetCee&lHetCe&cego®³eles~ HetCe&m³e HetCe&ceeoe³e HetCe&cesJeeJe-
efMe<³eles~~ (Éça. U., Çäntimantra) —‘‘That is the whole, this is the
whole, the whole arises from the whole, having taken the whole,
it remains the whole’’. (ii)There is no scope for one subjugating
the other or one doing favour to the other, when there is no
difference. Since there is no difference here, there is no scope
for all that.  The following Çruti gives a striking description of
such a Yogin who is never given to any disgust or hatred: ³emleg
meJee&efCe Yetleeefve Deelcev³esJeevegHeM³eefle~ meJe&Yetles<eg ®eelceeveb lelees ve efJepegiegHmeles~  ³eeqmceved meJee&efCe
Yetleeefve DeelcewJeeYetefÜpeeveleë~ le$e keÀes ceesnë keÀë MeeskeÀ SkeÀlJecevegHeM³eleë~~ (Éça. U.,6-7)
‘‘He who perceives all beings (objects) in his Self and his own
Self in all the beings, does not feel disgust. He, the wise one,
in whom all the beings are his own Self, cannot have any delusion
nor any sorrow, as he is having the vision of one-ness within
himself’’.

SkeÀ SJe efMeJeë mee#eppeieosleefoefle mHegÀìced~~63~~
HeM³eleë efkebÀ ve pee³esle cecekeÀejes efn efJeYe´ceë~~63~~

What is not attainable to him who clearly visualises
that this world is actually Çiva only?  The notion of ‘‘I and
mine’’ is, indeed, a delusion. (63)

J³eeK³ee— efMeJe SkeÀ SJewleppeieefoefle mHegÀìb mee#eeled HeM³eleë efkebÀ
ve pee³esle? meJe¥ m³eeosJe~ leeqmceved peieefle cecekeÀejë Òeefleefve³eleJemleg cecesl³e-
efYeceevees efJeYe´cees veemleerl³eLe&ë~~63~~

What is not obtained by one who actually visualises
this world as Çiva alone? It means that everytihing is
obtained.  In that world, there is no notion of ‘‘I and mine’’,
that ‘everything that I see is mine’.  Such a notion of ‘‘I and
mine’’ is a delusion and such a delusion is totally absent
in the Parakäyayogin.

Notes: Nothing is unattainable to the Parakäyayogin who
visualises everything as Çiva. He has no desire.  Although he
can get anything, he does not aspire for anything. He is ever
contented.  The notion of ‘‘I and mine’’ does not arise in him
because he is everything and there is nothing beside him.

J³eeK³ee— DeLe le×cee&®eejb efJejkeÌlees ve l³epesefol³eenõ
Then the author says that even the recluse (virakta)

should not give up the code of pious practices—

Oece& SJe mecemleeveeb ³eleë mebefmeef×keÀejCeced~~64~~
efvemHe=nesçefHe cene³eesieer Oece&ceeie¥ ®e ve l³epesled~~64~~

Since the code of pious duties is the cause for all
accomplishments, even the great Yogin, although he is
without desire, should not give up the path of Dharma.(64)

J³eeK³ee— mebefmeef×keÀejCeb Yeesiecees#ekeÀejCeefcel³eLe&ë~ efMeäb mHeäced ~~64~~
‘‘The cause for all accomplishments’’ means ‘‘the

cause for enjoyment and liberation’’.  The rest is clear. (64)

Notes: The aims of man are Bhoga, i.e., happiness in life
and Mokña, i.e., liberation in the end.  The first aim is at the
Laukika level and it drags the man away from the real goal, if
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proper balance is not struck between mundane desires and the
highest aspiration of life, i.e., liberation. The code of pious
practices are intended for comfort in life so that higher
aspirations are pursued and attained.  So far as the Mahäyogin
is concerned, he observes the code for the guidance of the
people (Lokasaìgraha). For all those who aspire for Bhoga
and Mokña, Kaöha U. sounds a clear warning: Þes³e½e Òes³e½e ceveg<³eceslemleew
mecHejerl³e efJeefJeveeqkeÌle Oeerjë~ Þes³ees efn OeerjesçefYeÒes³emees Je=Ceerles Òes³ees cevoes ³eesie#esceeod Je=Ceerles~~
(2.2) ‘‘Both the good and the pleasant approach man; the wise
one discriminates the two having examined them well.  The wise
man prefers the good to the pleasant, but the fool chooses the
pleasant, through avarice and attachment.’’

J³eeK³ee— veveg %eeefveveeb efkebÀ Oecee&®ejCesvesl³e$eenõ
If it is asked as to what is the use of pious practices

for the enlightened persons, the answer is given here—

%eeveece=lesve le=HleesçefHe ³eesieer Oece¥ ve mebl³epesled~~65~~
Dee®eejb cenleeb ¢ädJee ÒeJele&vles efn ueewefkeÀkeÀeë~~65~~

Although contented with the ambrosia of knowledge,
the Yogin should not relinquish religious practices
(Dharma), for, it is by the example of the pious practices of
the great that the ordinary persons act.(65)

J³eeK³ee— %eeveece=lesve efMeJe%eeveece=lesve le=HleesçefHe cene³eesieer ueeskeÀ-
efnleeLe¥ Oecee&®eejb ve Heefjl³epesefol³eLe&ë~~65~~

Although contented with the ambrosia of knowledge,
i.e., the ambrosia of the knowledge of Çiva, the great Yogin
(Parayogin) should not give up the religious practices for
the sake of the good of the world.(65)

Notes: It is incessantly insisted that even the Çivayogin who
is the embodiment of Çaiva knowledge (the knowledge that his
Self is Çiva), should not give up pious practices.  Here the reason

for that insistence is made clear. The pious practices of the
Çivayogin are for the guidance of the disciples on their path of
religion. This is the concept of ‘‘lokasaìgraha’’. (Vide notes on
S.S., 15.71 also.)

J³eeK³ee— DeLe keÀejCeevlejceenõ
The author speaks of another reason—

meoe®eejefÒe³eë MecYegë meoe®eejsCe Hetp³eles~~66~~
meoe®eejb efJevee lem³e Òemeeoes vewJe pee³eles~~66~~

Çiva is fond of virtuous practices. He is worshipped
by virtuous practices. Without pious practices His favour
cannot be obtained. (66)

J³eeK³ee— %eeefveveesçefHe efMeJeÒemeeoefme×îeLe&ceefnbmeeefoOecee&®ejCeceeJe-
M³ekeÀefceefle YeeJeë~~66~~

Fefle Oecee&®eejmLeueced
What is intended here is that even the enlightened

persons should necessarily undertake the practice of pious
values like non-violence, etc.(66)

Dharmäcärasthala ends.

Notes: ‘‘Sadäcära’’ is here used in the sense of pious
practices in general, but not in the sense of the Sadäcära, which
is one of the five Äcäras (Païcäcära).  The enlightened persons
should not give up the practice of those pious values such as non-
violence.  Çiva confers his blessings on those who are constantly
engaged in pious practices.

DeLe YeeJee®eejmLeuecedõ(61)
J³eeK³ee— DeLeõ``p³eesleerªHeb efMeJeb HetCe¥ efJeéelespeesefveJele&keÀced~

DeeMe³eb Yeeme³evleb ®e YeeJe³ebmlevce³ees YeJesled~~'' Fefle keÀeefcekeÀJe®eveevegmeejsCe
Oecee&®eejmecHeVem³e efMeJe³eesefievees YeeJe SJe meJex<eeb YeeJe®eej Fl³egHeHeeo³eefleõ
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Bhäväcärasthala—(61)

Then as per the Kä.Ä. statement, viz., ‘‘Jyotérüpam,
etc.,’’ meaning: ‘‘One should become one with Çiva by
mentally cherishing him as of the nature of lustre, as the
absolute, as the One who fades the brightness of all the
luminaries and as the One who makes the inner feelings
to flash’’, the author substantiates that the ‘‘faith’’ (feelings)
on the part of the Çiva-yogin who is adept in the Dharmä-
cära, is the ‘‘Gospel of Faith’’ for all the people—

YeeJe SJeem³e meJex<eeb YeeJe®eejë ÒekeÀerefle&leë~~67~~
YeeJees ceeveme®esäelcee HeefjHetCe&ë efMeJeeÞe³eë~~67~~

His (Çivayogin’s) mental actions with Çivabhäva (faith
in Çiva) are said to be ‘‘Bhäväcära’’ (Precepts of faith) for
all.  ‘‘Bhäva’’ is mental action, marked with perfection and
rested in Çiva. (67)

J³eeK³ee— Dem³e Oecee&®eejmecHeVem³e efMeJe³eesefievees YeeJe SJe meJex<eeb
Òeeke=Àleeveeb YeeJee®eej Fefle HeefjkeÀerefle&leë~ YeeJees veece keÀ Fl³e$een, ceevemesefle~
ceveesJ³eeHeejªHeë meved HeefjHetCe&efMeJeeÞe³eesvleye&efn½e HetCe& efMeJe SJe DeeÞe³ees ³em³e,
lee¢Memleg efJeMes<eCeeYeeJe Fl³eLe&ë~~67~~

The ‘‘faith’’ of the Çivayogin who is adept in Dharmä-
cära is said to be the ‘‘Gospel of faith’’ for the ordinary
people. What is ‘‘Bhäva’’ (faith)? The answer is given as
‘‘Mänasa, etc.’’ It is of the nature of mental action, which
is completely dedicated to Çiva in the sense that the
absolute Çiva is the resort inside and outside for him. Such
is the pure faith which is without any adjective, i.e., without
any similarity. (67)

Notes: The ‘performance of all actions with Çivabhäva’ is
doing them without any selfish motive. All those actions are
consecrated to the glory and service of Çiva. All the fruits of such

actions are not enjoyed by the Çivayogin, but are offered to Çiva.
The ‘‘Çivabhäva’’ (faith that everything is to the gloly of Çiva)
reflected in those actions is ‘‘Bhäväcära’’ (Precepts of faith) for
the disciples to emulate and follow. p³esleerªHeb, Fl³eefoõ (Kämika Ä).
When ‘‘Bhävä’’ (faith or devotion, emotional attachment) is
associated with the deed of worship (Karman), Çiva is pleased
with that action.  When the deed of worship (Karman) is charged
with Bhävä, then it does not remain as mere Karman, but turns
into Karmayoga.

J³eeK³ee— DeLe YeeJe³egkeÌlekeÀce& met$eÜ³esve efJeMes<e³eefleõ
Then the author brings out the special feature of the

Karman associated with Bhävä—

YeeJeveeefJeefnleb keÀce& HeeJeveeoefHe HeeJeveced~~68~~
lemceeod YeeJeve³ee ³egkeÌleb HejOece¥ mecee®ejsled~~68~~

The Karman guided by Bhävä is the holiest among the
holy.  Hence one should practise the pious observances of
the Parayogin always endowed with Bhävanä. (68)

J³eeK³ee— mHeäced~~68~~     It is clear. (68)

Notes: Karman without Bhäva is mechanical, dry.  It is
incapable of pleasing Çiva. When it is charged with ‘‘Bhäva’’ it
becomes an inner power. All the deeds of the Çivayogin are
enough to create that inner power because they are perfumed
with ‘‘Bhäva’’. Then that Karman becomes a value leading man
to the highest stage of Mukti. It is said that Bhävä is ‘‘Mänasa-
ceñöätmä’’. If that Bhavä assumes the form of the Paramätman,
then it becomes holy, while it becomes unholy if it assumes the
form of the objects of senses.

J³eeK³ee— veveg YeeJesve efkeÀefcel³e$eenõ
If it is asked as to what is the use of Bhäva, the author

answers it here—
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YeeJesve efn ceveëMegef×Yee&JeMegef×½e keÀce&Cee~~69~~
Fefle meefáevl³e cevemee ³eesieer YeeJeb ve mevl³epesled~~69~~

Mind becomes pure through devotional feeling; the
devotional feeling becomes pure by deeds of worship.
Having thought like this, the Yogin should not give up
Bhäva. (69)

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

Notes: The devotional feeling renders the mind pure by
arresting all selfish and haughty thoughts, which contaminate
the mind.  There is no question of the contamination of the mind
in the case of the accomplished Çivayogin like the Parayogin.
That question arises in the case of the ordinary Sädhakas. For
them the Äcära of the Çivayogin is the guiding force.  Bhäväcära
is ordained for them.  Their Bhävä becomes pure through  pious
deeds of worship, meditation, etc.  Çästras prescribe certain
pious deeds. The Sädhakas should respond to them with a
spontaneous readiness to accept and adopt them.  There should
be no element of pressure of any kind on them.  When they are
fully convinced of the mutual purificatory power on the part of
Bhäva and Dharmäcära (Karman), they need no insistence to
do their action with ‘‘Bhäva’’. This is Bhäväcära.

J³eeK³ee— veveg YeeJesve keÀce&efmeef×½esled ÒeefleyevOekeÀë m³eeefol³e$eenõ
If it is contended that it would be an obstacle if the

Karman is accomplished through Bhäva, the answer is
given here—

efMeJeYeeJeve³ee meJe¥ efvel³evewefceefÊekeÀeefokeÀced~~70~~
kegÀJe&VeefHe cene³eesieer iegCeoes<ewve& yeeO³eles~~70~~

Even performing actions of the daily as well as of the
occasional type, the great Yogin is not affected by the merit
or the demerit. (70)

J³eeK³ee— efMeJe SJe keÀlexefle efMeJeYeeJeve³ee kegÀJe&ved ³eesieer iegCeoes<ewve&
efueH³ele Fl³ele&ë~ efMeäb mHeäced~~70~~

Performing actions with the idea of Çiva that ‘‘Çiva is
the doer’’ the Yogin is not associated with any merit or
demerit. The rest is clear. (70)

Notes: Çästras speak of different actions as Nitya (daily),
Naimittika (occasional), Kämya (with motive) and Niñiddha
(prohibited). Kämya and Niñiddha are not undertaken by the
Yogin. Nitya and Naimittika are undertaken by the Yogin for
the guidance of the world. Since his actions are charged with
Çivabhävanä, they do not produce either merit or demerit for
him. Bhag. G. says. yegef×³egkeÌlees peneleern GYes megke=Àleog<ke=Àles~ lemceeÐeesiee³e ³egp³emJe ³eesieë
keÀce&meg keÀewMeueced~  keÀce&peb yegef×³egkeÌlee efn HeÀueb l³ekeÌlJee ceveeref<eCeë~ pevceyevOeefJeefveceg&keÌleeë Heob
ie®ívl³eveece³eced~~ (2.50-51)— ‘‘He who is endowed with the notion
of equality give up both merit and sin.  Hence, be ready for Yoga
and Yoga is the skill in action (i.e., absence of desire for fruits
of action).  Having given up the fruit of action the enlightened
aspirants, become free from the bond of transmigration and
attain to the pure state’’.

J³eeK³ee— veveg Hej³eesieeréejm³e efvel³evewefceefÊekeÀkeÀce&me²eYeeJeeled keÀLeb
leoe®eejCece²erke=Àleefcel³e$eenõ

If it is contended that since there is no association of
the Parayogin with the fruits of daily as well as occasional
actions, it is not known how that practice has been
accepted, the answer is given by the author here—

Devleë ÒekeÀeMeceevem³e mebefJelmet³e&m³e mevleleced~~71~~
YeeJesve ³eogHemLeeveb lelmevO³eeJevoveb efJeogë~~71~~

The rendering of service (worship) with pure feeling
to the sun in the form of consciousness which is incessantly
shining inside, is regarded as ‘‘Sandhyävandana’’. (71)
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J³eeK³ee— Devleë TOJe¥ ËlkeÀceues efvejvlejb Yeemeceevem³e ef®eoeefo-
l³em³e YeeJesve ³eogHemLeevecevegJele&veced, leled mevO³eeJevoveefceefle JeerjMewJee®ee³ee&ë
peevevleerl³eLe&ë~~71~~

‘‘Antaù’’ means ‘‘at the top of the heart-lotus’’.  That
service which is rendered with pure feeling to the sun of
consciousness shining incessantly inside, (i.e., at the top of
the heart-lotus) is considered as the ‘‘Sandhyävandana’’ by
the Vérasaiva teachers. (71)

Notes: The term ‘‘Sandhyävandana’’ is prevalent among
the ‘‘traivarëikas’’ (Brähmaëas, Kñatriyas and Vaiçyas).  Since
it is associated with the practice of Gäyathréjapa and offering
of ‘‘arghya’’ to the Sun God by the Brähmaëas, etc., the Véra-
çaivas feel that it is not prescribed for them.  ‘‘Sandhyävandana’’
in general means worship including Japa and Samarpaëa
rendered to the Paramätman at three junctures of the day (three
‘Sandhyas'), morning just before sunrise, midday just before
the sun’s discent towards the west and evening after the dis-
appearance of the sun and just before darkness envelops the sky.
The first is called ‘‘Prätaù sandhyä’’, the second ‘‘Madhyähna-
sandhyä’’ and the third ‘‘Säyaàsandhyä.’’ Those times are auspi-
cious for worship.  The worship rendered to God at those times
is called ‘‘Trikälapüjä’’. The Véraçaivas call this as ‘‘Trikäla-
çivapüjä’’ or ‘‘Trikälaliìgapüjä’’. This is the ‘‘Sandhyävandana’’
which is meant here. It is portrayed as a mental worship of the
sun in the form of consciousness. The source of this conception
of ‘‘Sandhyävandana’’ for the Véraçaivas is Supra. Ä. (7.10): Devleë
ÒekeÀeMeceevem³e mebefJelmet³e&m³e mevleleced~ cevemee ³eogHemLeeveb lelmevO³eeJevoveb efJeogë~~ (Note that
``YeeJesve'' comes in the text of S.S. in the place of ``cevemee'' in the
Ägama text).  The ‘‘Sun of consciousness’’ = ‘‘Çivajïäna’’. The
‘‘Saàvit’’ here means ‘‘Çiva saàvit’’ or ‘‘Çivajïäna’’ (Çiva-
consciousness). ‘‘Santatam’’ implies that ‘‘Çiva-consciousness is
incessant.  Once it arises, it remains a stream of Çiva-concious-
ness. It is marked by its brilliance when it is called the ‘‘Sun of
Çiva-consciousness’’. The ‘‘Sandhyävandana’’ is here a mental
worship or meditation on the ‘‘Sun of Çiva-consciousness.’’ It is

described in terms of ‘‘Çivopästi’’ by the Kä. Ä. (kri. pä., 3.55)
leleë mevO³eecegHeemeerle ÒeeCee³eeceHegjmmejced~ ceoer³emevO³ekeÀesHeeefmleë mevO³eesHeefmleë ÒekeÀerefle&lee~
meefJelegce&C[uemJeeceer meeefJe$eerosJeleemc³enced~~ ‘‘Then one should worship the
‘Sandhyä’, starting it with Präëäyäma. It is my ‘Sandhyä-
worship’. That itself is called ‘Sandhyopäsana’ (Sandhyopästi).
(It is Çivasandhyopästi because) myself, (i.e., Çiva) is the lord of
the ‘Süryamaëòala’ as he is, indeed, the ‘Sävitrédevatä’ himself’’.
Such is the close relation between Çiva and the Süryamaëòala
as also between Çiva and Gayatrémantra (which is in praise of
Savitå, hence also called Sävitré mantra). It is called Gäyatré
because it is in the Gäyatré metre (consisting of three
octosyllabic pädas identical in construction). Çivajïäna or Çiva-
bhävanä is ultimately nothing but Çivädvaitajïäna or Çivaikya-
bhävanä, which  is called ‘‘Liìgäìga-sämarasya’’in the technical
terminalogy of Véraçaivism. Ultimately ‘‘Sandhyävandana’’
amounts to the meditation on the Sürya in the form of the
brilliance of the stream of Çiva-consciousness. In the ordinary
parlance it may mean simply Çivapüjä rendered at the three
junctures (sandhyäs) of the day, which is a necessary preparatory
ground to that ultimate ‘‘Sandhyävandana’’ which is spoken in
the case of the Parayogin at the stage of the Bhäväcärasthala.

J³eeK³ee— leefn& nesceesçH³eeJeM³ekeÀ Fefle me keÀer¢Me Fl³e$eenõ
Then thinking that  Homa is also necessary, the author

says as to what is the nature of that Homa—

Deelcep³eesefleef<e meJex<eeb efJe<e³eeCeeb meceHe&Ceced~~72~~
Devleceg&Kesve YeeJesve nescekeÀcexefle ieer³eles~~72~~

The offering of all the objects of senses into the fire of
consciousness through their conceptions turned inwards, is
called the ‘‘Homa-karma’’ (offering of oblations). (72)

J³eeK³ee— Deelcep³eesefleef<e ef®eoiveew, Devleceg&Kesve YeeJesve Deyeefn-
ceg&Kesve YeeJesve meJex<eeb efJe<e³eeCeeb ³elmeceHe&Ceb meeiejlej²v³ee³esve ue³eef®evleveb
leoskeÀueesueerYeeJeef®evleveb ³eoefmle, leod nescekeÀcexefle ieer³eles keÀL³ele Fl³eLe&ë~~72~~
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‘‘Ätmajyotiñ’’ is ‘‘Cidagni’’, the fire of Çiva-conscious-
ness. The offering of all the objects of senses turned
inwards as concepts, i.e., without outward forms, is spoken
as the ‘‘Offering of oblations’’ (Homakarma). This offering
consists in the conception of merging (into ‘‘Cidagni’’) like
the waves merging into the ocean, becoming one with it in
such a way as individual identity is totally vanished. (72)

Notes: ‘‘Homa’’ is another word which is not prevalent
among the Véraçaivas. Again it is a misconception on the part
of the Véraçaivas that they have nothing to do with it. Offering
oblations in the form of ghee, etc., into fire to the accompani-
ment of ‘‘Svähä’’ in the name of the deity of one’s choice is
Homa which is a ‘‘Sättvika-karma’’ because it does not involve
any violence, killing of animals. Véraçaivism is opposed to
sacrifical activity involving violence. What is described here as
‘‘Homakarma’’, is again, like the Sandhyävandana told above,
of the nature of mental activity at the highest level of experience.
It is an internal Homa consisting in the offering of the sum-total
of the conceptual knowledge acquired through senses into the
fire of Çiva-consciousness which is nothing but the Çivädvaita-
jïäna. The Çivayogin at this stage of Bhäväcärasthala crosses
over the limits of creation and visualises the ‘‘light of conscious-
ness’’ and merges all his conceptual knowledge into it. This
offering of the conceptual knowledge is the most sacred Homa.
Through this Homa, the mind becomes pure. This purity of mind
is the Bhäväcära.

J³eeK³ee— SJeb efvel³evewefceefÊekeÀkeÀcee&efCe YeeJe³eved me²jefnleë m³eeefo-
l³eenõ

The author says that the Çivayogin should be free from
all attachments assuming the daily and occasional actions
as of this nature—

YeeJe³esled meJe&keÀcee&efCe efvel³evewefceefÊekeÀeefve ®e~~73~~
efMeJeÒeereflekeÀjeC³esJe me²jeefnl³eefme×³es ~~ 73~~

In order to attain the state of absence of all attach-
ments, the Yogin should assume all the actions, daily as
well as occasional, as those that are pleasing to Çiva. (73)

J³eeK³ee— mebmeejmecyevOeefveJe=Ê³eLe¥ efvel³evewefceefÊekeÀeefve meJee&efCe keÀcee&efCe
efMeJeÒeereflekeÀjeC³esJesefle YeeJe³esefol³eLe&ë~~73~~

In order get released from bondage (transmigration)
all the actions, whether daily or occasional, should be
assumed as those that are pleasing to Çiva. (73)

Notes: The secret of the teaching is that it is not possible
to give up all actions completely and that the wisdom lies in the
renunciation of the fruits action.  Renunciation of action means
renunciation of the fruits of action.  If one does actions without
any aspiration for a fruit, then one becomes free from all
attachments.  If all actions are without any aspiration for a
reward, but with the notion of dedication to Çiva and with a view
to pleasing Çiva, then actions are harmless, like serpents with
their fangs removed.

J³eeK³ee— veveg keÀce&Ceë me²nsleglJeeled keÀLeb me²jeefnl³eb m³eeefol³e$eenõ
If it is contended as how can there be absence of

attachment since the very nature of Karman is to bring
about attachment, the author answers—

efMeJes efveJesM³e mekeÀueb keÀe³ee&keÀe³e¥ efJeJeskeÀleë~~74~~
Jele&les ³ees ceneYeeieë me me²jefnlees YeJesled~~74~~

That great man who dedicates with discrimination
every action, whether worthy or unworthy, to Çiva, remains
free from all attachments.(74)

J³eeK³ee— efJeJeskeÀleë keÀlee& keÀejef³elee keÀce& lelHeÀueb ®e efMeJe SJesefle
efJeJeskeÀleë keÀe³ee&keÀe³e¥ keÀleg¥ ³eesi³ece³eesi³eb ®e efMeJes efveJesM³e meceH³e& ³ees ceneYeeiees
ceneHeg©<ees Jele&les, me me²jefnlees YeJeme²jefnle Fl³eLe&ë~~74~~
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‘‘With discrimination’’ (vivekataù) means ‘‘the aware-
ness that everything, the doer,  he who causes him to do,
the action and its fruit, all together is Çiva’’.  That great man
who, with such an awareness, dedicates all actions, those
that are worthy and those that are not, becomes freed from
all mundane attachments. (74)

Notes: The Çivayogin looks upon everything as Çiva.
Looking upon everything as Çiva is Sivabhäva’’. With such a
Çivabhäva, the Çivayogin may do anything, whether it is worthy
or unworthy in the eyes of the ordinary people, yet he will
not be affected or tinged by merit or demerit. This is the
‘‘saìgarähitya’’ that is meant here. Bhag.G.says: ye´ïeC³eeOee³e keÀcee&efCe
mebieb l³ekeÌlJee keÀjesefle ³eë~ efueH³eles ve me HeeHesve He¨eHe$eefceJeecYemee~~ keÀe³esve cevemee yeg×îee
kesÀJeuewefjeqvê³ewjefHe~ ³eesefieveë keÀce& kegÀJe&efvle mebieb l³ekeÌlJeelceMeg×³es~~ ³egkeÌleë keÀce&HeÀueb l³ekeÌlJee
MeeefvleceeHveesefle vewefÿkeÀerced~~ (5.10-12) ‘‘Dedicating all actions to Brahman,
he who performs actions without attachment (to fruit), is not
touched by sin, like the lotus leaf by water. The Yogins
perform their action through the body, mind, intellect and the
mere senses, having been freed from attachments for the
purification of spirit. The Yogin who is composed in mind
(thinking that I am doing these actions for Çiva but not for my
benefit—³egkeÌleë, F&éeje³e keÀcee&efCe keÀjesefce ve cece HeÀuee³esl³esJeb meceeefnleëõ Çaìkara),
relinquishes the fruits of Karman and attains peace (in the
form of Mokña) born of firm attachment (to Çiva)’’. This
‘‘Saìga-rähitya’’ is the foundation of ‘‘Bhäväcära’’.

J³eeK³ee— veveg YeeJeme²jeefnl³eb efMeJeoMe&vesve efJevee ve mecYeJeleer-
l³een õ

If it is argued that the relief from the attachment to
mundane life is not possible without the vision of Çiva, the
author says—

DeelceeveceefKeueb Jemleg efMeJeceevevoef®evce³eced~~75~~
SkeÀYeeJesve meleleb mebHeM³eVesJe HeM³eefle~~75~~

Looking upon his Self, all this objective universe and
the blissful consciousness, that is, Çiva as of one form, the
Yogin looks upon everything as Çiva.(75)

J³eeK³ee— Deelceeveb mJeelceeveced DeefKeueb Jemleg meJe¥ efJeéeced Deevevo-
ef®evce³eb HejefMeJeb ®e SkeÀYeeJesve SkeÀlJesve meleleb HeM³eVesJe ef®eêtHelJeeeq®íJe-
peerJewkeÌ³eb efMeJemJeYeeJeYetleef®eefl¬eÀ³eeJ³eeHlelJeeled leoyee¿elJesve meJe¥ efJeéeb
efMeJeelcekeÀefceefle HeM³eVesJe HeM³eefle efMeJeb HeM³eleerl³eLe&ë~~75~~

Fefle YeeJe®eejmLeueced
Self, i.e., one’s Self, the entirety of objects, i.e., the

entire universe and the blissful consciousness which is
Çiva— looking upon these incessantly as one, i.e., as of one
form, in other words, looking upon Çiva and Jéva as one
on the ground that both are of the nature of consciousness
and the entire world as of the nature of Çiva without
any idea of its separateness from him on the ground that
it is pervaded (surrounded) by the intellectual power
(Cicchakti) and the executive power (Kriyäçakti) which
happen to be the very nature of Çiva, the Yogin looks upon
everything as Çiva. (75)

Bhäväcärasthala ends.

Notes: The Jévätman, Jagat and Paramätman, according to
Çve. U., are Bhoktå, Bhogya and Preritå. They are the three
aspects of Paraçivabrahman: YeeskeÌlee Yeesi³eb Òesefjleejb ®e celJee meJe¥ ÒeeskeÌleb ef$eefJeOeb
ye´ïecesleled~~ (1.12). S.S. refers to the same in 5.38. They appear as
different on the basis of the functions.  But they are basically
one and the same. Çiva is one and only one (SkeÀcesJeeefÜleer³ecedõ
Chänd.U., 6.2.1). But as a part of his cosmic sport he desires
to become many: leow#ele yengm³eeb Òepee³es³esefle~ (Chänd. U., 6.2.3). It is the
sport (Lélä) of Çiva that he manifests himself as the Jéva and the
Jagat. The Çivayogin who knows this secret, realises that the
world is not different from Çiva, that he is also Çiva and that
there is not anything other than Çiva. This is the spiritual
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realisation. In his experience he does not see anything other
than Çiva. This is ‘‘Çivadåñöi’’, which happens to be the basis of
Bhäväcära.  Çivayogin who is adept in Bhäväcära is not touched
by the effects of actions, which are consequent on his possessing
a body and which are spontaneous and disinterested in nature.
This is the Jévanmukta stage governed by total peace and
absolute bliss.

DeLe %eevee®eejmLeuecedõ(62)

J³eeK³ee— DeLeõ``mel³eb %eevecevevleb ye´ïe'' Fefle Þeglesmlem³e
YeeJee®eejmecHeVem³e efMeJe³eesefievees %eevee®eej SJe meJe&osefnveeb %eevee®eej Fefle
%eevee®eejmLeueb efveªHe³eefleõ

Jïänäcärästhala—(62)

Then as per the Çruti statement ‘‘Satyaà jïänam
anantaà brahma’’, meaning that ‘‘Brahman is truth,
knowledge and infinity’’ the Jïänäcärasthala is expounded
saying that the pious practices based on knowledge on the
part of the Çivayogin happen to be the precepts of
enlightenment for all the beings—

Dem³e %eevemecee®eejes ³eesefieveë meJe&osefnveeced~~76~~
%eevee®eejes ³eogkeÌleesç³eb %eevee®eejë me keÀL³eles~~76~~

The pious practices with the knowledge (of Çiva) on
the part of this Çivayogin form the ‘‘Jïänäcära’’ (the
precepts of enlightenment) for all beings. Hence he is
called Jïänäcära. (76)

J³eeK³ee— YeeJee®eejmecHeVem³e ³eesefievees %eevemecee®eej SJe meJe&osefnveeb
%eevee®eej Fefle ³eÐemceeled keÀejCeeogkeÌleë, lemceelkeÀejCeeled meesç³eb %eevee®eej Fefle
keÀL³ele Fl³eLe&ë~~76~~

‘‘Asya’’ refers to this Yogin who is adept in Bhäväcara.
The pious practices with knowledge in the case of such a

Yogin only form the precepts of enlightenment for all
beings.  Hence, for that reason, he is called ‘‘Jïänäcära’’
(one revealing the precepts of enlightenment). (76)

Notes: ‘‘Äcära’’ means pious ‘‘practices’’, ‘‘code of conduct.’’
This ‘‘Äcära’’ which is based on Çivajïäna, is ‘‘Jïänäcära’’. This
is the pious practice of the Çivayogin in his enlightened state.
These pious practices are the spontaneous gestures of his
enlightenment.  mel³eb %eeveced Devevleb ye´ïe~~ (Tai. U., 2.1.1.) This is not
only the realisation but also the real state of the Çivayogin who
is one with Çiva. The ‘‘Jïäna’’ here is ‘‘Çivädvaitajïäna.’’

J³eeK³ee— DeLe lep%eevee®eejcesJe ue#eCeHetJe&kebÀ met$e$e³esCe keÀLe³eefleõ
Then the author speaks of that Jïänacära itself in

three stanzas by giving its definition—

efMeJeeÜwleHejb %eeveb %eeveefcel³eg®³eles yegOewë~~77~~
efme×sve JeeH³eefme×sve HeÀueb %eeveevlejsCe efkeÀced~~77~~

The knowledge consisting in the non-duality of the
Self with Çiva, is said to be knowledge by the learned.
(When that knowledge is attained) what is the use of
another knowledge whether it is accomplished or not
accomplished? (77)

J³eeK³ee— efMeJeeÜwlecesJe Hejb ÒeOeeveb ³em³e lee¢Meb %eeveb yegOew%ee&ve-
efcel³eg®³eles, Meeðeefme×sve Jee leoefme×sve Jee %eeveevlejsCe efYeVe%eevesve efkebÀ HeÀueced?
ve efkeÀceHeerl³eLe&ë~~77~~

‘‘Çivädvaitaparam’’ is (a Bahuvréhi compound) ana-
lysed as ‘‘that which has non-duality of Self with Çiva as
principal (param) content’’. Such a knowledge is ‘‘know-
ledge’’ as told by the learned. Whether supported and
derived from the Çästra or not derived from the Çästra, of
what use is any other knowledge? It means that it is of no
use. (77)
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Notes: The knowledge of non-duality of the Self with Çiva is
the utimate real knowledge. It is this knowledge which acts as the
boat to take the aspirant accross the ocean of transmigration
(saàsärasägara). All other knowledge may take one along the
path of life safely and successfully. Yet its scope is within the
limits of mundane existence but not beyond that. It is only
Çivädvaitajïäna that takes one beyond that (See also S.S., 14.11).

J³eeK³ee— DeLe lelkeÀLeefcel³e$eenõ
Then if it is asked as to how is that, the author

answers it—

efvece&ueb efn efMeJe%eeveb efveëÞes³emekeÀjb Hejced~~78~~
jeieÜs<eeefokeÀueg<eb Yet³eë mebme=eflekeÀejCeced~~78~~

The pure knowledge of Çiva (i.e., Çivädvaita) leads to
the highest end, i.e., liberation. That which is contaminated
by attachment or hatred is again and again the cause of
transmigration (saàsåti or saàsära). (78)

J³eeK³ee— efMeJe%eeveb efMeJeeÜwle%eeveb efvece&ueb DeeCeJeeefoceueme²jefnleb
meled Hejb efveëÞes³emekeÀejCeb meJeexlke=Àäcees#eÒeoefcel³eLe&ë~ leodJ³eefleefjkeÌleYeso%eeveb
jeieÜs<eeefokeÀueg<eb keÀece¬eÀesOeeefoefceefÞeleb meled Yet³eë Hegveë Hegveë mebme=eflekeÀejCeb
³eelee³eelekeÀejCeefceefle efn Òeefme×efcel³eLe&ë~~78~~

The knowledge of Çiva, i.e., the knowledge of the non-
duality of Self with Çiva, is pure in the sense that it is free
from the three Malas, Äëavamala, Mäyämala and Kärmi-
kamala.  Such a knowledge is the cause for the highest
good, i.e., for the attainment of supreme state of liberation.
The other knowledge which is in favour of difference or
duality is contaminated by attachment and hatred, i.e., it
is mixed with desire and anger. Such a knowledge leads
again and again to transmigration. This is, indeed, well
known. (78)

Notes: See notes under S.S.6.14 for details on the three
Malas. When there is the knowledge of duality, it takes many
forms as associated with the notion of I and mine, you and yours,
which further leads to attachment if there is liking for something
or to hatred if there is dislike towards something else. When
likes and dislikes are involved, desire for what is to one’s liking
and anger towards what is not liked, would necessarily follow
(See S.S., 14.11).

J³eeK³ee— SJeb %eevemJeªHecegkeÌlJee leoe®eejmJeªHeb keÀLe³eefleõ
Thus having told the nature of the knowledge, the

author now speaks of the nature of the practices con-
sequent on that—

HeefjHetCe¥ cene%eeveb HejleÊJeÒekeÀeMekeÀced~~79~~
DeJeuecy³e ÒeJe=Êees ³ees %eevee®eej me G®³eles~~79~~

The pious practice which proceeds depending on the
absolute, great knowledge that reveals the Supreme
Reality, is called ‘‘Jïänäcära’’. (79)

J³eeK³ee— HejleÊJeÒekeÀeMekebÀ HeefjHetCe&ced DeHeefjeq®íVeb cene%eeveb
efMeJeeÜwle%eeveceJeuecy³e Oe=lJee ³e Dee®eejë ÒeJe=Êeë, me %eevee®eej Fl³eg®³ele
Fl³eLe&ë~~79~~

The great ‘‘knowledge’’ consists in the knowledge of
Çivädvaita (non-duality) of the Self with Çiva. It is that
which reveals the Supreme Reality. It is that which is abso-
lute, without any parts. That pious practice or practices
which follow depending on such knowledge is said to be
‘‘Jïänäcära’’. (79)

Notes: The great knowledge is the knowledge of non-
duality of the Self with Çiva.  That knowledge is characterised
by ‘‘paripürëatva’’ and ‘‘paratattva-prakäçakatva.’’  It is like an
ocean, to take a worldly analogy.  The ocean is complete in itself.
It does not overflow when more water or rivers flow into it.  Nor
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does it become reduced when its water is navigated.  The non-
duality of Çiva is like that, always complete:  HegCe&ceoë HetCe&efceob HetCee&led
HetCe&cego®³eles~ HetCe&m³e HetCe&ceeoe³e HetCe&cesJeeJeefMe<³eles~~ (Éça. U., Meeefvle-cev$eë).  It reveals
the Supreme Truth, which is nothing but the Çivatatta, which is
above all the Tattvas. The only way of getting rid of ‘‘bheda-
jïäna’’ is the incessant realisation that everything is Çiva, who
is limitless existence, limitless truth, supreme inlelligence and
supreme infinity. The realisation and experience of this know-
ledge is that Çiva is everything and everything appears as Çiva.
This is ‘‘Jïänäcära’’.

J³eeK³ee— DeLe lep%eevee®eejb ÒekeÀeMe³eefleõ
Then the author reveals (the nature of) that Jïänä-

cära —

efveefJe&keÀuHes Hejs Oeeeqcve efve<keÀues efMeJeveeceefve~~80~~
%eevesve ³eespe³esled meJe¥ %eevee®eejer ÒekeÀerefle&leë~~80~~

He who infuses everything through knowledge into
the Supreme, Non-dual and Partless State which is called
Çiva, is called Jïänäcärin.(80)

J³eeK³ee— efve<keÀues efvejJe³eJes efveefJe&keÀuHes Yesojefnles efMeJeveeceefve efMeJe
Fl³eefYeOeeveJeefle Hejs Oeeqcve Hejye´ïeeOeejs meJe¥ peieppeeueb %eevesve DeYeso%eevesve ³ees
³eespe³esled me %eevee®eejerefle keÀerefle&le Fl³eLe&ë~~80~~

He who infuses all that net-work of worlds through
knowledge in the sense of the notion of non-duality into
that ‘‘Niñkala’’, i.e., Partless, ‘‘Nirvikalpa’’ i.e., Non-dual
Supreme State named Çiva, i.e., the receptacle called
Parabrahman, is called ‘‘Jïänäcärin’’ (One who has
knowledge as his dynamic power or pious practice). (80)

Notes: Everything in the world is covered by duality,
difference, petty distinctions.  It is endowed with parts and has
forms.  It is only the Supreme Entity, i.e., Çiva Parabrahman that

is non-dual, free from differences, without parts and without any
form. Again everything in the world is subject to limitations
of time (kälapariccheda) and of space (deçapariccheda) and
limitation of objective identity (vastupariccheda). That which
exists in one time but does not exist at another time is said to
be subjected to the limitation of time.  That which exists in one
place but does not exist at another place is said to be subjected
to the limitation of space.  The ‘mutual non-existence’ as the
book is not the table and the table is not the book is known as
limitation of objective identity. Everything in the world is
incomplete and hence, it is subjected to limitations.  That which
is complete (Paripürëa) is never subjected to limitation. Such
is the Supreme Entity, the Paraçivabrahman. Although every-
thing is of the nature of Çiva, why is it that we see everything
as involving difference? How should we overcome this conce-
ption of difference?  The way is to merge totally everything into
the all-embracing notion of Çiva.  This is ‘‘Sarvärpaëa’’.  He who
surrenders everthing to Çiva and looks upon everything as Çiva,
the Supreme Entity consisting of ‘‘Sat’’, ‘‘Cit’’ and ‘‘Änanda’’
and who lives this ‘‘Çivädvaita-Jïäna’’ is the ‘‘Jïänäcärin’’.

J³eeK³ee— DeLe lem³e %eevee®eeefjCeë keÀce&keÀeHe&C³eb veemleerefle met$eÜ³esve
keÀLe³eefleõ

Then the author, says that there is no wretchedness
due to Karman in the case of the Jïänäcärin—

%eeveb cegeqkeÌleÒeob ÒeeH³e ieg©¢efäÒemeeoleë~~81~~
keÀë kegÀ³ee&led keÀce&keÀeHe&C³es Jee_íeb mebmeejJeOe&ves~~81~~

After having obtained the knowledge that brings
liberation thanks to the grace of Çré Guru’s compassion,
who would aspire for the wretchedness of Karman which
increases (the rope of) transmigration? (81)

J³eeK³ee— cegeqkeÌleÒeob HejeHejcees#eÒeob efMeJe%eeveb ieg©ke=ÀHee¢efäÒemeVelee-
JeMeeled ÒeeH³e mebmeejJeOe&ves keÀce&keÀeHe&C³es Jee_íeced F®íeb keÀë ke=À³ee&led?  ve keÀesçefHe
kegÀ³ee&efol³eLe&ë~~81~~
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After having obtained the knowledge of Çiva (i.e.,
‘‘Çivo’ham’’) which brings liberation, i.e., which brings the
lower and the higher liberation, by virtue of the compa-
ssionate grace of the Guru, who would have the desire for
the wretchedness of Karman which increases the clutches
of transmigration? It means that nobody would do so.(81)

Notes: %eeveeosJe leg kewÀJeu³ecedõ ‘‘Liberation is obtained through
knowledge alone’’— is the oft-quoted statement. By studying
the Çästras the aspirant of liberation may get that knowledge.
For the realisation of that knowledge, for acquiring that
knowledge in reality as one’s own experience, for living that
experience, he should get the gracious guidance of the Guru.
Without the gracious guidance of the Guru, no body can realise
that knowledge. It is difficult to realise the spiritual secret of
Ätman (Jévätman) as Çiva as hidden in the cave of the heart.
Kaöha U., 2.12 depicts it thus: leb ogo&Me¥ iet{cevegÒeefJeäb iegneefnleb ie»jsÿb HegjeCeced~
DeO³eelce³eesieeefOeiecesve osJeb celJee Oeerjes n<e&MeeskeÀew peneefle~~õ ‘‘The enlightened man
relinquishes both joy and sorrow having realised, by means of
meditation on the inner Self as Çiva, that ancient effulgent One,
hard to be seen, subtle, immanent, seated in the heart and
residing within the body.’’ Hence, it is through the gracious
guidance of the Guru that the aspirant can have that realisation.
When this realisation comes, the aspirant attains that state
which transcends all relative aspects of life such as pain and
pleasure, life and death, good and bad, etc. Hence, this state is
the eternal absolute state of the ‘‘Jïänäcärin’’. Such a person
cannot have any contacts with effects of Karman.

J³eeK³ee— kegÀle Fl³e$eenõ
If it is asked as to why it is so, the answer is given

here—

keÀce& %eeveeeqivevee oiOeb ve Òejesnsled keÀLeáeve~~82~~
³eoengë mebme=lescet&ueb ÒeJeenevegieleb yegOeeë~~82~~

The fund of the fruits of action (the seed) which is
once burnt by the fire of knowledge, would not sprout

again under any circumstance. That Karman is called the
root-cause of transmigration by the learned in accordance
with the stream of spiritual tradition. (82)

J³eeK³ee— ³elkeÀce& yegOeeë mebme=lescet&ueb cetuekeÀejCeb meled ÒeJeenevegieleb
peueÒeJeenv³ee³esveeveeefolJesve Þeglesjvegieleb meod Deengë, lelkeÀce&yevOeveb efMeJe%eevee-
eqivevee oiOeb meled keÀLeáeve kesÀveeefHe ÒekeÀejsCe ve Òejesnsod vee¹§jsefol³eLe&ë~~82~~

That binding fund of action which the learned speak of
as the root, i.e., root-cause, of transmigration, in accordance
with the Çruti-tradition, as it regards it as beginningless on
the analogy of the stream of water, and which is burnt by
the knowledge of Çiva, would not sprout or germinate again
under any circumstance. (82)

Notes: The fund of action (i.e., of the fruits of action) is the
root-cause of transmigration.  S.S. in 5.49, says: ®e¬eÀvesefce¬eÀcesCewJe Ye´ceefvle
efn MejerefjCeë~  peel³ee³egYeexieJew<ec³ekeÀejCeb keÀce& kesÀJeueced~~ This transmigration is
said to rotate like the rim of the wheel. ‘‘Saàsära’’ (saàsåti)
is the name given significantly to that cycle of birth and death.
The root-cause of the birth, duration of life, the difference in
enjoyment, is Karman alone. Such a fund of Karman called
accumulated Karman is burnt by the knowledge of Çiva. Once
that is burnt, that will not sprout again under any circumstance.
In other words, the cause being eradicated, the effect in the form
of rebirth, etc., do not follow.  In that state, the Çivayogin is not
touched by ‘‘Kartåtvabhävanä’’.  Hence the new fund of Karman
will not arise and there is no rebirth under any circumstance.

J³eeK³ee— leefn& keÀce&yevOeveb keÀm³esl³e$eenõ
Then, if it is asked as to who would be bound by the

rope of Karman, the answer is given—

%eevesve nerveë Heg©<eë keÀce&Cee ye×îeles meoe~~83~~
%eeefveveë keÀce&me¹uHee YeJeefvle efkeÀue efve<HeÀueeë~~83~~

Ul@FGvRh   Ykkcv#^k@bQk\kkTPCkrPTk^kl^kSkl\kE*bQk\kÉkbkE*h 999998 ÌkmlbkákTPl#kBkkYklOkh akkvM#kh



A Person who is bereft of knowledge would always be
bound by Karman. But in the case of the enlightened
person, the conceptions of Karman are all fruitless.(83)

J³eeK³ee— ``³eLee Heg<keÀjHeueeMe DeeHees ve eqMue<³evles, SJecesJebefJeefo
HeeHekeÀce& ve eqMue<³eles'' ``me GÊeceë Heg©<eë'' Fefle íevoesi³eÞeglesë, ``DeÜwle-
YeeqkeÌle³egkeÌlem³e ³eesefieveë mekeÀueeë ef¬eÀ³eeë~ meefvle oiOeHeìv³ee³eeled ef¬eÀ³eecee$ee efn
ve ef¬eÀ³eeë~~'' Fefle JeerjeieceeskeÌles½e %eeefveveë keÀce&HeeMees veemleerl³eLe&ë~~83~~

In Accordance with a statement of the Chänd.U., viz.,
‘‘Yathä puñkarapaläça, etc.’’ which means: ‘‘Just as the leaf
of the lotus is not touched by waters, so does the effect of
Karman not touch him who is aware of this’’ and another
statement, ‘‘Sa uttamaù puruñaù’’ meaning : ‘‘He is the
highest Puruña (Çiva)’’ and also according to a statement
of the Vé. Ä. viz., ‘‘Advaitabhaktiyuktasya, etc.,’’ meaning:
‘‘In the case of the enlightened Yogin who is endowed with
the devotion of non-duality, all the actions look as actions,
but not actions according to the maxim of the burnt cloth’’.
There is no fetter of Karman in the case of the enlightened
person. (83)

Notes: ‘‘³eLee Heg<keÀjHeueeMe, Fl³eeefo'' (Chänd. U., 4.14.3); ‘‘me GÊeceë
Heg©<eë’’ (Chänd. U., 8.12.3) ‘‘DeÜwleYeeqkeÌle³egkeÌlem³e, Fl³eeefo’’ (Vé.Ä). The
ignorant persons are bound by the fetters of Karman and the
enlightened persons are not.  The analogy of the lotus leaf which
is not touched by waters, is given to highlight the point that the
enlightened persons are not touched by the sinful deeds.

J³eeK³ee— DeLe %eevee®eejmLeueb meceeHe³eefleõ

Then the author concludes the Jïänäcärasthala—

Meg×e®eejs Meg×YeeJees efJeJeskeÀer p³eesefleë HeM³eved meJe&le½ewJeceskeÀced~
%eeveOJemleÒeeke=ÀleelceÒeHeáees peerJevcegkeÌle½esäles efoJ³e³eesieer~~84~~
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Fefle Þeerceled<eìmLeueye´efïeCee efMeJe³eesefieveecvee efJejef®eles
Þeerefme×evleefMeKeeceCeew ceenséejmLeueeefÞeleveJemLeueÒeme²es

veece <ees[Meë Heefj®ísoë meceeHleë~~16~~

The enlightened person who is of pure feeling due
to pure practices (Jïänäcära), sees everywhere the one
and only one lustre of Çiva with the eradication of the
knowledge of the ordinary world through right (spiritual)
knowledge, the divine Yogin moves about as the ‘‘Jévan-
mukta’’ (as one who is liberated even while alive). (84)

Here ends the Sixteenth Chapter called the chapter
on the nine Sthalas of the Mäheçvarasthala in

Çrésiddhänaçikhämaëi written by one by name Çivayogin
who is adept in knowledge of Six Sthalas. (16)

J³eeK³ee— Meg×e®eejs efvece&ue%eevee®eejs Meg×YeeJees efvece&ueYeeJeJeeved
efJeJeskeÀer, SJeb Òeefle³eesefiejefnleb MewJeb lespeë meJe&leë HeM³eved %eeveOJemleÒeeke=Àlee-
lceÒeHeáeë efMeJeeÜwle%eeveveeefMeleÒeke=Àeflepev³eosnÒeHeáeJeeved efoJ³e³eesieer mJe³eb-
ÒekeÀeMeªHeë efMeJe³eesieer peerJevcegkeÌleë meved ®esäles ueewefkeÀkeÀJeod J³eJenj-
leerl³eLe&ë~~84~~

Fefle %eevee®eejmLeueced

Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCeÞeerceefjleesCìoe³e&sCe
efJejef®elee³eeb leÊJeÒeoerefHekeÀeK³ee³eeb Þeerefmeef×vleefMeKeeceefCe-

J³eeK³ee³eeb ceenséejmLeueeefÞeleveJeefue²Òeme²es veece
<ees[Meë Heefj®ísoë meceeHleë~~16~~

The wise one, the Çivayogin who is endowed with pure
feelings due to the practise of Jïänäcära, looks upon the
lustre of Çiva as unrivalled by anything and moves about
or acts like any other ordinary man; he is a divine Yogin
who has the ordinary world of bodies eradicated by the



knowledge of the non-duality of Çiva; he is the Çivayogin
who moves about as the one who is liberated even while
alive with his self-luminous nature. (84)

Jïänäcärasthala ends.

Here comes to an end the Sixteenth Chapter
on the Nine Sthalas of the Mäheçvarasthala

in the Commentary on Çré Siddhäntaçikhämaëi called
Tattvapradépikä written by Sré Maritoëöadärya
who is formost among those who are adept in

Vyäkaraëa, Mémäàsä and Nyäya. (16)

Notes: In this last stanza of the sixteenth chapter dealing
with the nine Liìga-sthalas of the Mäheçvarasthala, the author
has depicted the hormony of pure practice, pure feeling and
pure knowledge. The pure practices are those that are not
associated with the aspiration of worldly benefits. The pure
feelings are those that are marked by the absence of egoism
while doing any action. The pure knowledge is that which
consists in the realisation of the knowledge of the Self as Çiva.
Such a Yogin witnesses the lustre of Çiva everywhere, while
eradicating all the world of difference. He remains in a state
of one who is liberated even while alive and looks like an
ordinary man with his calmness, peace and simple practices.
Although he looks like an ordinary man, he is not like an
ignorant man guided by another ignorant man.
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meHleoMeë Heefj®ísoë

ÒemeeefomLeueevleie&leveJeefJeOeefue²mLeueÒeme²ë

DeLeeieml³eÒeMveë~ Deieml³e GJee®esefleõ
Then a question of Agastya; Agastya says—

mLeueeefve leeefve ®eeskeÌleeefve ³eeefve ceenséejmLeues~~1~~
JeomJe mLeueYesob ces ÒemeeefomLeuemebefÞeleced~~1~~

Those sub-Sthalas found in the Mäheçvarasthala, are
told. Kindly tell me now the variety of Sthala perataining to
the Prasädisthala. (1)

J³eeK³ee— JeomJe GHeefoMesl³eLe&ë~ efMeäb mHeäced ~~1~~
‘‘Tell me’’ means ‘‘instruct me’’. The rest is clear. (1)

ÞeerjsCegkeÀ GJee®e õ
Çré Reëuka said—

mLeueYesoe veJe ÒeeskeÌleeë ÒemeeefomLeuemebefÞeleeë~~2~~
keÀe³eevegûenCeb HetJe&efceeqvê³eevegûenb leleë~~2~~
ÒeeCeevegûenCeb He½eeled leleë keÀe³eeefHe&leb celeced~~3~~
keÀjCeeefHe&leceeK³eeleb lelees YeeJeeefHe&leb celeced~~3~~
efMe<³emLeueb leleë ÒeeskeÌleb MegÞet<egmLeuecesJe ®e~~4~~
leleë mesJ³emLeueb ®ew<eeb ¬eÀceMeë Me=Ceg ue#eCeced~~4~~
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The types of sub-Sthalas coming under the Prasä-
disthala are told as nine; they are: 1. Käyänugrahasthala,
2. Indriyänugrahasthala, 3. Präëänugrahasthala, 4. Käyär-
pitasthala, 5. Karaëärpitasthala, 6. Bhävärpitasthala, 7. Çiñya-
sthala,  8. Çuçrüñusthala  and  9. Sevyasthala.  Listen to the
characteristics of these in order. (2-4)

Notes:  These nine sub-Sthalas are the Liìgasthalas coming
under the Prasädisthala. During the nine Liìgasthalas of the
Mäheçvarasthala, the Çivayogin becomes fully aware of all-
encompassing presence of Çiva and looks upon everything as
Çiva —  meJe¥ efMeJece³eb ef®eefÜueemeced~  It is Çiva-consciousness that pervades
the mind of the Parayogin.  It is the same Çiva-consciousness that
he finds everywhere outside. This is called Avadhänabhakti.
This is the consciousness in which he is intimately one with Çiva
unaware of all differences in the Guruliìga at the stage of the
Mäheçvarasthala.  Due to his Avadhänabhakti he finds himself
as the  Çivaliìga and whatever gesture he makes and whatever
action he does spontaneously, all that is ‘‘Çivaliìgacidviläsa’’.
Since he has surrendered himself, his body, senses, mind and
heart, thoughts and feelings, to the Çivaliìga, he has no separate
existence apart from it.  His body, senses, mind, feelings, etc., are
in their purest form and they possess the power to do favour to
the entire universe.

DeLe keÀe³eevegûenmLeuecedõ(63)
DeLe—  ``Megef®eë meceûeerJeefMejëMejerjë'' Fefle kewÀJeu³eÞeglesë me %eevee-

®eejJeeved efMeJe³eesieer mJeªHeMejerjb oMe&³eVevegie=ÔCeeleerefle keÀe³eevegûeenkeÀ Fefle
met$e$e³esCe efveªHe³eefleõ

Käyänugrahasthala—(63)

Then as per the statement of the Kai. U., viz., ‘‘Çuciù
samagrévaçiraùçaréraù’’ which means: ‘‘He who is pure
should sit in a posture in which his neck, head and body
are held erect, etc.’’, the Çivayogin who is Jïänäcärin
(whose practices are consisting of knowledge), extends his

grace (favour) by displaying his own body and he is called
‘‘Käyänugrähaka’’. This is said in three stanzas—

Devegie=ÔCeefle ³euueeskeÀeved mJekeÀe³eb oMe&³eVemeew~~5~~
lemceeos<e meceeK³eeleë keÀe³eevegûenveecekeÀë~~5~~

Since he (the Çivayogin in the Jévanmukta stage)
favours the worldly people by displaying his own person,
he is called by the name ‘‘Käyänugrähaka’’ (he who favours
by the vision of his body). (5)

J³eeK³ee— Demeew %eevee®eejmecHeVeë efMeJe³eesieer ³eÐemceeled keÀejCeeled
mJekeÀe³eb oMe&³eved meved ueeskeÀeved Òeeke=Àleeved Devegie=ÔCeeefle Devegûenb keÀjesefle,
lemceeos<e keÀe³eevegûenveecekeÀë keÀe³eevegûen Fl³eefYeOeeve-Jeeved Fefle meceeK³eele
Fl³eLe&ë~~5~~

‘‘This person’’ refers to the Çivayogin who is adept in
the Jïänäcära.  Since such a Çivayogin favours or confers
favour on the people, i.e., the ordinary people, by showing
his body, he is designated as Käyänugraha (he who confers
favours by his body). (5)

Notes: Megef®eë meceûeerJeefMejMMejerjë, Fl³eeefo (Kai. U., 5). The Çruti
statement in full is this:  efJeefJekeÌleosMes ®e megKeemevemLeë Megef®eë meceûeerJeefMejëMejerjë~
Devl³eeÞecemLeë mekeÀueseqvê³eeefCe efve©O³e YekeÌl³ee mJeieg©b ÒeCec³e~~ ËlHegC[jerkebÀ efJejpeb efJeMeg×b
efJeef®evl³e ceO³es efJeMeob efJeMeeskeÀced~ Deef®evl³eceJ³ekeÌlecevevleªHeb efMeJeb ÒeMeevlecece=leb ye´ïe³eesefveced~~
(Kai. U., 5-6) — ‘‘Sitting in the posture of Sukhäsana (normal
sitting posture) in a private place (lonely place), with pure mind
and with his neck, head and body (from the Mülädhära to the
Mürdhanya) held erect, the Yogin who is in the last äçrama of
life (i.e., Sannyäsa), should restrain all the senses, should offer
salutations to his Guru with devotion and should meditate in the
midst of the pure and perfect lotus of the heart on Çiva, who is
pure, who is free from sorrow, who is unthinkable, who is
unmanifest, who is of infinite forms, who is peaceful and who is
the origin of Brahman (the creator)’’. The Çivayogin who is the
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embodiment of Çivädvaita knowledge conforms to the above
description of the Kai.U. The body of such a Çivayogin is sacred
and ripe with the culture of Yoga. That body possesses the power
to favour (Anugrahaçakti) to all the world of beings. In fact,
Anugraha is one of the five functions of Çiva (Çiva’s Païca-
kåtyas): peieppevceefmLeefleOJebme-eflejesYeeJeefJecegkeÌle³eë~ (Here efJecegeqkeÌle is Devegûenõ
Må. Ä. 2-3). Çivayogin is Çiva himself. Hence, his body has the
Anugrahaçakti.  This Anugrahaçakti operates on all beings when
the Çivayogin displays his body. Just as the electricity which flows
through wires lighten various bulbs, so does the Anugrahaçakti
flow in the veins of the bodies of beings and enlighten them
with knowledge and bliss. This is the Käyänugraha, i.e., Käyena
anugraha (Accusative Tatpuruña), favour with the body.  He who
does this is also called Käyänugraha, he who does favour with his
body—Käyena anugrahaù yasya saù.

J³eeK³ee— lelkeÀLeefcel³e$e ¢äevleceenõ
If it is asked as to how it is, the answer is given with

an analogy—

³eLee efMeJeesçvegie=»eefle cetefle&ceeefJeM³e osefnveë~~6~~
leLee ³eesieer MejerjmLeë meJee&vegûeenkeÀes YeJesled~~6~~

Just as Çiva confers his favour on the beings by
entering into the statues, so does the Çivayogin confer his
favour on all by remaining in his body. (6)

J³eeK³ee— efMeJees ³eLee ®evêMesKejeefocetefle&ceeefJeM³e osefnveë ÒeeefCeveesç-
vegûenb keÀjesefle, leLee ³eesieer MejerjmLeë meved efMeJeoer#eemebmke=ÀleefoJ³eMejerjmLeë meved
meJee&vegûeenkeÀë m³eeefol³eLe&ë~~6~~

Just as Çiva enters the statues such as those of
Candraçekhara (Çiva’s form with the crescent moon as
the crest ornament), etc., and confers his favour on all
the beings, so does the Yogin, by remaining in his body
which is sanctified to become a body endowed with divinity

through the culture of the Çaiva initiation, confer favour
on the beings. (6)

Notes: The Çivayogin is Çiva himself in this stage. He is Çiva
incarnate. Such a body of the Çivayogin has the power to confer
blessings on the beings. Çiva’s forms are many such as those of
the Liìga (which is the most common form representing Çiva in
temples), Candraçekhara, Naöaräja and confers his blessings on
the beings. In the same way the Çivayogin confers his favour
through his person. Just as the forms of Çiva (Statues) become
sacred and possess the Anugrahaçakti through the process of
sanctification such as Païcämåtäbhiñeka, Präëapratiñöhäpana,
etc., so the person of the Çivayogin gets the Anugrahaçakti
initially through the Çivadékñä conferred by the Guru, then
through the practice of worship of the Liìga externally and
internally, through the meditation on Çiva and finally through
the spiritual realisation of his Self as Çiva. The body of the
Çivayogin is the body bereft of the qualities of the body.
Although he is endowed with a body he is bodiless in the sense
that he is not associated with the characteristics of the body.  His
body is totally free from the perversions normally associated
with the body.  Just a Çiva who enters the statues is not limited to
those statues, so does the Çivayogin not get attached to the body
although he has a body.  By implication here, Çivayogi Çiväcärya
indicates that Véraçaivas are not opposed to temple worship
(Sthävarapüjä) as some people endeavour to assume. The only
condition is that Iñöaliìga-worship should have the priority in the
scheme of worship. The Véraçaiva should worship the Iñöaliìga
and then he can visit the temple. It is also necessary to remember
here that S.S. prescribes the protection of the Sthävaraliìgas as a
duty when some danger befalls them from any sources. (See S.S.,
9.34-35; also 9.46-47-about Térthayäträ).

J³eeK³ee— DeLe efMeJeJeome²½esl³eenõ
Then the author says that the Çivayogin is free from

attachments like Çiva—

efMeJeë Mejerj³eesiesçefHe ³eLee me²efJeJeefpe&leë~~7~~
leLee ³eesieer MejerjmLees efveëme²es Jele&les meoe~~7~~
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Just as Çiva, although associated with a body, is free
from any attachment to it, so does the Çivayogin remain
without any attachment even though he is residing in a
body. (7)

J³eeK³ee— megKeogëKeeefome²jefnle Fl³eLe&ë~ efMeäb mHeäced~~7~~

‘‘Nissaìgaù’’ means ‘‘one who is without association
with joy, sorrow, etc.” The rest is clear.’’ (7)

Notes: Çiva is ‘‘saccidänandasvarüpa’’.  The Çivayogin, on
becoming one with  Çiva, is also ‘‘saccidänandasvarüpa’’. The
question of ‘‘duùkhasaìga’’ in his case is totally ruled out.
‘‘Sukhasaìga’’, i.e., association with worldly joy which is mixed
with or alternatively occurs with it, is also far removed from him.
The worldly joy creates desire for more and more of it. It is
some kind of thirst (tåñëä) which is not satiated by any amount
of it.  The divine Änanda or Çivänanda is totally free from Tåñëä
(tåñëäkñaya). Nothing can match with ‘‘Tåñëäkñayasukha’’,
which is the bliss of the Çivayogin.

J³eeK³ee— SJeb efMeJe³eesefieveë efMeJemeceevelJecegkeÌlJee lem³e cee³eeÒeHeáe-
oMe&veb veemleerefle efMeJe SJesefle HeáeefYeë met$ew¢&äevleHetJe&keÀcegHeHeeo³eefleõ

 Thus after having said about the equality of the Çiva-
yogin with Çiva, the author, in five stanzas, with suitable
analogies, tries to establish that the Çivayogin does not
have the vision of the world of Mäyä (created world)—

efMeJeYeeJeve³ee ³egkeÌleë efmLej³ee efveefJe&keÀuHe³ee~~8~~
efMeJees YeJeefle efveOe&tlecee³eeJesMeHeefjHueJeë~~8~~

 The Çivayogin who is endowed with the conception
of his Self as Çiva, which is firm and which is free from
varied conception, is Çiva himself with inundation in the
form of the influence of Mäyä totally prevented. (8)

J³eeK³ee— De$e efMeJe³eesieerefle Mes<eë~ Yesojefnle³ee ¢{³ee efMeJeesçnb-
YeeJeve³ee ³egkeÌles efveJeeefjlecee³eeJes<eesHeuHeJeë meved efMeJe SJe YeJeleerl³eLe&ë~~8~~

Here the term Çivayogin should be understood.  The
Çivayogin who is endowed with the conception of the
notion of ‘‘I am Çiva’’ (My Self is Çiva) which is firm and
which is free from differences, is Çiva himself with the on-
slaught of the influence of Mäyä being totally stopped. (8)

Notes: Çivabhävanä means ‘‘Çivo’haàbhävanä’’, i.e., the
conception of one’s Self as Çiva. When one is associated with
only the feeling of ‘‘Aham’’, one is bound and when one is
associated with the feeling of ‘‘Çivo’ham’’, one is free from
bondage. The Çivayogin is the incarnation of ‘‘Çivo’haàbhä-
vanä’’.  Then the question of the influence of Mäyä on him does
not arise at all, because when he is filled with the feeling of Çiva,
there is no space for it to enter.

J³eeK³ee— veveg keÀLeb lem³e cee³eeJesMeesHeHueJees veemleerl³e$eenõ
If it is contended as to how can there be no onslaught

of the influence of Mäyä on his part, the answer is given
here—

ef®eÊeJe=efÊe<eg ueerveemeg efMeJes ef®elmegKemeeiejs~~9~~
DeefJeÐeekeÀefuHeleb Jemleg veev³eled HeM³eefle meb³eceer~~9~~

The self-restrained Çivayogin does not see anything
created by ignorance, when his mental waves (inclinations)
are totally merged into Çiva who is the ocean of conscious-
ness and bliss. (9)

J³eeK³ee— %eeveevevo³eesë mecegêmLeeveeHeVes HejceefMeJes ef®eÊeJe=efÊe<eg
ceveesJ³eeHeejs<eg ue³eb ieles<eg melmeg efMeJe³eesieer cee³eekeÀefuHeleJemlJevlejb ve HeM³e-
leerl³eLe&ë~~9~~

When the mental inclinations, i.e., mental functions
get merged into Paraçiva who represents the state of the
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ocean of knowledge and bliss, Çivayogin does not see any
other thing created by Mäyä. (9)

Notes: Paraçiva is ‘‘Citsukhasägarä’’, the ocean of con-
sciousness and bliss. The Çivayogin has merged into Çiva and
that is, he has merged into the ocean of consciousness and
bliss. In other words all his mental inclinations are merged into
Çiva. In that complete ‘‘One-ness’’ there is nothing that can be
differentiated from it, there is nothing that is independent of it.
The Çivayogin is in that state of absolute ‘‘One-ness’’. That
absolute ‘‘One-ness’’ is described nicely in the following Çruti-
statement : ye´ïewJesocece=leb Hegjmleeod ye´ïe He½eeod ye´ïe oef#eCele½eesÊejsCe~ DeOe½eesOJe¥ ®e
Òeme=leb ye´ïewJesob efJeéeefceob Jeefjÿced~~ (Muëò. U., 2.2.11)— ‘‘This immortal
Brahman is in the front, the Brahman is behind, the Brahman
is to the right and the left and it is upwards and downwards; all
this excellent speading world has been Brahman only’’. To the
Çivayogin everything is Paraçiva, everywhere there is Paraçiva
and Paraçiva alone. How can anything created by the Mäyä,
i.e., the world of difference and diversity, catch the view of the
Çivayogin?

J³eeK³ee— De$e ¢äevleceenõ
Here the author gives an analogy—

vesob jpeleefcel³egkeÌles ³eLee MegeqkeÌleë ÒekeÀeMeles~~10~~
vesob peieefoefle %eeles efMeJeleÊJeb ÒekeÀeMeles~~10~~

Just as conch-shell appears when it is said that this is
not silver, so the Çivatattva alone appears when it is known
that this is not the world.(10)

J³eeK³ee— GkeÌles %eele Fl³eLe&ë~ efMeäb mHeäced ~~10~~
‘‘When it is said’’ means ‘‘when it is known’’.  The rest

is clear. (10)

Notes: MegeqkeÌlejpelev³ee³e is taken as an analogy. In a situation
when there is clear sunshine, something glittering is seen and

is taken as silver when it is actually conch-shell.  The mistake
is not discovered at the moment when it is said ‘‘This is silver’’
(Fob jpeleced).  When one bends to pick it up, it becomes clear that
it is not silver but only a conch-shell.  Then when it is discovered
that the object is not silver, it becomes clear that the object
is conch-shell. The mistake is as genuine as the realisation of
truth.  Similarly as long as one is deeply immered in the occean
of ‘‘saàsära’’, one observes only the world of diversity. But
when one realises the Çivatattva which is all-encompassing and
absolute without any shade of difference, one sees only that
Çivatattva and nothing else apart from it.  From the point of view
of the Çivayogin the world of diversity does not exist.  But from
the point of view of others the world of diversity exits.  Hence
there is no conception of Adhyäsa here. Just like a person
whose mind is concentrating on one object does not see another
object although it exists in the same place, so the Çivayogin who
concentrates on the conception of his Self as Çiva sees only the
Çivatattva, and does not see the world of variety although it
exists for others.

J³eeK³ee— DeLe Hegve¢&äevleceenõ
Then again an analogy is given—

³eLee mJeHe>ke=Àleb Jemleg ÒeyeesOesvewJe Meec³eefle~~11~~
leLee efMeJem³e efJe%eeves mebmeejb vewJe HeM³eefle~~11~~

Just as an object seen in the dream disappears when
one wakes up, so the Çivayogin does not see the world at
all when he realises Paraçiva. (11)

J³eeK³ee— S<e efMeJe³eesieerl³eLe&ë~ efMeäb mHeäced~~11~~
‘‘This is the Çivayogin’’ should be taken here.  The rest

is clear. (11)

Notes: The state of dream represents the mundane
existence and the state of wakefulness represents the spiritual
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existence. When the person who experiences the dream wakes
up, he realises that the events and objects that he experienced
so far belonged to the dream.  Thus the state of the dream comes
to an end when the person wakes up.  Similarly when a person
realises his Self as Brahman, the state of worldly experience
disappears from his vision.  Some people see the world and take
it as all that exists for them to live in.  Some people live amidst
this world and begin to entertain the idea that there is something
that exists apart from this world. Yet others come to know that
‘‘that something’’ is Paraçivatattva and aspire to realise it. Still
others who are rare realise that something which is Paraçiva-
tattva as their Self and remain in a state where they do not see
anything other than the Çivatattva. This is the state of the
Çivayogin, who is one with the ocean of Çiva-consciousness and
finds only Çivatattva. The world of difference disappears from
his purview.

J³eeK³ee— DeLe Hegveo&=äevleceenõ
Then the author gives another analogy—

De%eevecesJe meJex<eeb mebmeejYe´cekeÀejCeced~~12~~
leefVeJe=Êeew keÀLeb Yet³eë mebmeejYe´ceoMe&veced~~12~~

It is ignorance that is the cause for the delusion in the
form of mundane existence (saàsära). When that (igno-
rance) is removed, how can there be the experience of the
delusion of worldly existence? (12)

J³eeK³ee— ³eLee MegkeÌl³e%eeveb jpeleYe´eefvlekeÀejCeced, leLee efMeJeefJe<e-
³ekeÀce%eeveb mebmeejYe´cekeÀejCeced~ leeqVeJe=Êeew meebmeeefjkeÀYesoYe´eefvleoMe&veb veemleer-
l³eLe&ë~ ³eLee MegeqkeÌlejsJe jpeleced, leLee efMeJe SJe efJeéeefceefle YeeJeë~~12~~

Just as the ignorance regarding the conch-shell is the
cause for the delusion about silver, so is the ignorance
about Çiva the cause for the delusion in the form of
‘‘saàsära’’. Just as when that is reverted, i.e., when the

ignorance about conch-shell is removed, the misunder-
standing regarding silver is removed, so is the delusion of
difference in the form of ‘‘saàsära’’ is gone, when the mis-
understanding regarding Çiva is removed. Just as the conch-
shell itself is the silver, so is Çiva himself the world. (12)

Notes: The Sanskrit Commentator says: ‘‘³eLee MegeqkeÌlejsJe jpeleced,
leLee efMeJe SJe efJeéeced’’—This is in conformity with the cardinal doctrine
of the Véraçaivas that the world is real.  The object before us
is one. That object which is first mistaken for silver is later
realised as conch-shell.  The identification apart, what remains
is that object and that object is real. The object which is first
identified as silver is later identified as conch-shell. Yet its
objective reality is in tact.  Similarly what we call the world is
real.  Mundane people identify it in the form of ‘‘saàsära’’ and
the enlightened Çivayogins identify it as the manifestation of
Çiva.  Hence Çiva is the world. All objects are real.  Even in error,
illusion or dream, it is always the real that is presented to
consciousness. Çaìkara's contention that whatever becomes an
object is false, is not acceptable, because it is the real that is given
in knowledge. Çaìkara's stand that the pure subject or pure
knowledge never becomes an object, is also not acceptable,
because even God, souls and knowledge are presented as objects,
the first two being spiritual (cetana) and the last non-material
(ajaòa).

J³eeK³ee— lemceeo³eb efMeJe³eesieer peerJevcegkeÌle Fefle Jeoved keÀe³eevegûen-
mLeueb meceeHe³eefleõ

Saying that the Çivayogin for the reasons stated above
is Jévanmukta, the author concludes the Käyänugraha-
sthala—

ieefueleen*dke=ÀefleûeeqvLeë ¬eÀer[ekeÀefuHeleefJeûenë~~13~~
peerJevcegkeÌle½ejsÐeesieer osefnJeefVe©HeeefOekeÀë~~13~~

The Yogin the knot of whose egoism is removed, who
assumes forms for cosmic sport and who is liberated even

Ul@FGvRh   ÉkbkklRbQk\kkTPCkrPTk^kl^kSkl\kE*bQk\kÉkbkE*h 10131012 ÌkmlbkákTPl#kBkkYklOkh bkÈkR#kh



while alive, moves about like one with a body and yet
without limitations (upädhi). (13)

J³eeK³ee— efveJe=ÊeHeefjeq®íVeMejerjeÐeen¹ejJeeved ¬eÀer[eLe¥ mJes®íeHeefj-
keÀefuHelekeÀuesJejë, Dele SJe efve©HeeefOekeÀë, ÒeefleyevOejefnle Fl³eLe&ë~ peerJevcegkeÌleë
meved osefnJeled osnJeeefveJe ueeskeÀvegûeneLe¥ meáeejsefol³eLe&ë~~13~~

Fefle keÀe³eevegûenmLeueced~

The Çivayogin assumes different forms accoding to his
sweet will for (cosmic) sport with the egoism such as (my)
body, etc., involving limitations, removed.  That is why he
is called as ‘‘one without limitations or restrictive factors’’.
He who is in his state of liberation even while alive moves
about like one with a body for doing good to the world. (13)

Käyänugrahasthala ends

Notes: The life of a Çivayogin in his state of liberation even
while alive looks like a sport.  The life with ‘‘ahaìkära’’ looks like
a serious endeavour, while that without ‘‘ahaìkära’’ looks like a
child’s sport (sport). The Çivayogin does not have any inhibitions
governed by ‘‘ahaìkära’’. Such is the life of the Çivayogin who
has no likes and dislikes of his own, who has no friendship or
enmity with anybody.  His life is governed by spontaneity without
any intentions. He serves the purpose of doing good to the
world.  He serves that purpose even without being aware of it.

DeLeseqvê³eevegûenmLeuecedõ(64)

J³eeK³ee— DeLeõ``ef$e©Veleb mLeeH³e meceb Mejerjb Ëoereqvê³eefCe cevemee
mebefveJesM³e'' Fefle éesleeéelejÞegl³evegmeejsCe lem³e keÀe³eevegûenmecHeVem³e efMeJe-
³eesefieve Feqvê³eefJeJes®evecesJe meJex<eeefceeqvê³eevegûenmLeueefceefle efveªHe³eefleõ

Indriyänugrahasthala—(64)

As per the statement of the Çve.U., viz., ‘‘Trirunnatam
sthäpya samaà çaréram, etc.,’’ which means: ‘‘Holding the

body erect while sitting with the three, viz., chest, neck
and head, held high and making all the senses enter the
heart along with the mind, etc.,’’ the author expounds the
Indriyänugrahasthala by saying that the consideration of
the senses of the Çivayogin who is adept in Käyänugraha,
would amount to the conferring of favour on the senses of
all the beings—

oMe&veelHejkeÀe³em³e keÀjCeeveeb efJeJeskeÀleë~~14~~
Feqvê³eevegûenë ÒeeskeÌleë meJex<eeb leÊJeJesefoefYeë~~14~~

As the senses of all receive discriminative power by
virtue of the sight of the Çivayogin (Parakäya), the latter
is called Indriyänugraha (one favouring the senses) by the
knowers of Çiva-Jéva unity (Tattva).(14)

J³eeK³ee— HejkeÀe³em³e meJeexlke=ÀäkeÀe³eevegûenmecHeVem³e efMeJe³eesefievees
oMe&veeled, keÀjCeeveeced Feqvê³eeCeeb efJeJeskeÀÌleë meJex<eeb Òeeke=Àleeveeced Feqvê³eevegûen
Fefle lelJeJesefoefYemlelJe%eeefveefYeë ÒeeskeÌleë keÀefLele Fl³eLe&ë~~14~~

Since through the sight of the Çivayogin who is the
Parakäya in the sense that he is adept in rendering
favour by the sight of his excellent body and through the
discriminative power of the senses, there is the conferring
of favour on the senses of ordinary people. This is told by
those who are conversant with the Çivatattva (that the Self
is Çiva). (14)

Notes:  ef$e©Veleb mLeeH³e, Fl³eeefoõ Çve.U., 2.8. The statement in full
is: ef$e©Veleb mLeeH³e meceb Mejerjb Ëoereqvê³eeefCe cevemee meefVe©O³e~ ye´ïees[gHesve Òelejsle efJeÃeved ñeesleebefme
meJee&efCe Ye³eeJeneefve~~õ ‘‘Holding the body erect while sitting with the
three, viz., chest, neck and head, held high and restraining the
senses within the heart along with the mind, the enlightened
Yogin crosses over the fear-inspiring streams through a boat
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in the form of Brahman.’’ The Brahmajïäna is the boat by
which the terrible streams of ‘‘saàsära’’ are crossed over by the
enlightened Yogin. For that purpose the Yogin has to resort to
Yogic posture in which the body is held crect with the chest,
neck and head held high. When the body is so held erect the
Cakras in the body, Adhära, Svädhiñöhäna, Maëipüraka, Anähata,
Viçuddha, Äjïä and Sahasrära at the regions of Mülädhära,
Jananendriya, Näbhi, Hådaya, Kaëöha, Bhrümadhya and
Brahmarandhra respectively, would be in a vertical straight line
to enable Cakra-bhedana and reach the Kailäsasthäna.  (Vide
notes on S.S., 12.25-27).  The most important function of the
Çivayogin lies in the restraint of the senses with the mind in the
cave of the heart, i.e., the merging of the senses with the mind
in the  Ätman, the thumb-sized Puruña in the cave of the heart:
De²§ÿcee$eë Heg©<ees ceO³e Deelceefve efleÿefle~ (Kaöha U.,4.12); De²§äcee$eë Heg©<ees
p³eesefleefjJeeOetcekeÀë~ (Kaöha U., 4.13)— ‘‘The Puruña of the size of
thumb dwells within the body’’; ‘‘The Puruña of the size of a
thumb is like a light without smoke.’’  Just as a clever charioteer
restrains the horses of a chariot by intelligent manipulation of
the reins, so one can bring the senses under control through
proper discrimination (vijïäna) and the employment of will-
force (manas): ³emleg efJe%eeveJeeved YeJeefle ³egkeÌlesve cevemee men~ lem³eeseqvê³eeefCe JeM³eeefve meoéee
FJe meejLesë~ (Kaöha U., 4.6).  The senses and mind of the Çivayogin
so restrained, possess the Anugrahaçakti to confer favour
(blessings) on all the beings of the world. That is why the
Çivayogin at this stage is called ‘‘Indriyänugraha’’, one who has
the power to favour the senses and mind (of all).

J³eeK³ee— DeLe lelkeÀLeefcel³e$e leefoeqvê³eJ³eeHeejb HeáeefYeë met$ewë
ÒeefleHeeo³eefleõ

Then if it is asked as to how it is, the author expounds
the functions of those senses in five stanzas—

Feqvê³eeCeeb mecemleeveeb mJeeLex<eg meefle me²ces~~12~~
jeiees Jee pee³eles Üs<emleew ³eesieer HeefjJepe&³esled~~15~~

When all the senses are related to their respective
objects, either attachment is born or hatred. The Yogin
gives up both. (15)

J³eeK³ee— ueeskesÀ mecemleeveeb Þees$eeoereqvê³eeCeeb mJemJeefJe<e³es<eg mecyevOes
meefle jeiees Jee Üs<ees Jee pee³eles~ ³eesieer efMeJe³eesieer leew jeieÜs<eew HeefjJepe&³esled,
Heefjl³epesefol³eLe&ë~~15~~

When in the world all the senses such as the ear, etc.,
are related to their respective objects, either attachment or
hatred is born.  The Yogin, i.e., the Çivayogin should give
up or discard both attachment and hatred. (15)

Notes: The natural tendency of the senses is to operate
outwardly, because they are made by God to go outward.  Hence
man perceives the external and not the internal Self. Some
enlightened person alone, desirous of immortality, turns his eye
(senses) in and perceives the inner Ätman: hejeefáe Keeefve J³ele=CelmJe³eb-
Yetmlemceeled Heje*d HeM³eefle veevlejelceved~ keÀef½e×erjëÒel³eieelceevecew#eoeJe=Êe®e#egjce=lelJeefce®íved~~
(Kaöha U., 2.1).  Knowing that the pursuit of external pleasures
through the senses would lead one into the snare of death, the
Çivayogin has already realised what is eternally immoratal in the
midst of all the non-eternals and has attained the final reunion
with Çiva, the Parabrahman. He knows that if the senses are
allowed to operate outward they would become associated with
their respective objects and create attachment towards some
objects and hatred towards some other objects as the case might
be. Hence, he keeps himself free from their operations and
remains neutral. Whatever activity the senses play would go on
in the natural course and he has nothing to gain or lose from them.

J³eeK³ee— SJeb ®e ³eesieereqvê³eJ³eeHeejm³e ueeskeÀesÊejlJeeovegûenkeÀj-
lJeefceefle YeeJeëõ

Thus the import is that the operations of the senses
of the Çivayogin are extra-ordinary and hence, they are
meant to render favour to the beings—
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Feqvê³eeCeeb yeefnJe=&efÊeë ÒeHeáem³e ÒekeÀeefMeveer~~16~~
Devleë efMeJes meceeJesMees efve<ÒeHeáem³e keÀejCeced~~16~~

The outward operation of the senses is such as to
reveal the world.  The infusion of their operations in Çiva
inside is the cause for the worldlessness.(16)

J³eeK³ee— mHeäced~~16~~     It is clear. (16)

Notes: The Çivayogin knows that if the senses are allowed
to operate outward they would reveal the variety of the world
and make him caught in the wilderness of ‘‘worldliness.’’ This is
what is meant by ‘‘prapaïcasya prakäçiné’’. Hence what the
Çivayogin does is that he prevents the outward operations of the
senses by drawing them inward and merge them into Çiva, the
Ätman inside. Thus he attains ‘‘worldlessness’’ (niñprapaïcatva).
The world may exist for everbody else. But to the Çivayogin it
just does not exist at all. The senses of such a Çivayogin have the
Anugrahaçakti to favour all the beings. This Çakti is called
‘‘Paruña’’. Netraparuña, Çrotraparuña, Rasanäparuña, Ghräëa-
paruña, etc., are the powerful instuments through which the
Çivayogin can uplift man to higher and higher achievements.

J³eeK³ee— SJeb efmLelesõ
In such a situation—

#eCecevleë efMeJeb HeM³eved kesÀJeuesvewJe ®eslemee~~17~~
yee¿eeLee&veecevegYeJeb #eCeb kegÀJe&ved ¢ieeefoefYeë~~17~~
meJexeqvê³eefveª{esçefHe meJexeqvê³eefJenerveJeeved~~18~~
efMeJeeefnlecevee ³eesieer efMeJeb HeM³eefle veeHejced~~18~~

Perceiving for a moment Çiva inside with his mere
mind and getting for a moment the experience of the
external objects through his eyes, etc., the Yogin who is
without  all senses even though he is endowed with all the

senses, perceives Çiva and no one else with his mind fully
rested in Çiva. (17-18)

J³eeK³ee— Devleë Devleceg&Keë meved kesÀJeuesve ®eslemee yee¿eseqvê³eme²-
jefnlesve ef®eÊesve, #eCeb efMeJeb HeM³eved ¢ieeefoefYe½e#egjeefoyee¿eseqvê³ewë yee¿eeLee&veeb
Meyoeefoyee¿eefJe<e³eeCeeced DevegYeJeb #eCeb kegÀJe&ved, efMeJeeefnlecevee ³eesieer efMeJes
efveJesefMeleef®eÊeë Hej³eesieer, meJexeqvê³eefveª{esçefHe meJexeqvê³eemekeÌleesçefHe meJexeqvê³e-
efJenerveJeeved meved efMeJeb HeM³eefle Devleye&efn½e efMeJecesJe HeM³eefle, DeHejb leov³eb ve
HeM³eleerefle leefoeqvê³eefJeJes®evecevegûenkeÀjefceefle YeeJeë~~17-18~~

Looking at Çiva for a moment becoming inward with
his mere mind without the association with the external
senses and experiencing for a moment the external objects
such as sound, etc., with the senses such as eyes, etc., the
Çivayogin with his mind fully devoted to Çiva, is as it were
without any senses although he is endowed with all the
senses and looks upon Çiva and none else inside and
outside. Since he does not see anything else, he is such as
would do favour to the senses of all beings. (17-18)

Notes:  Here the author describes how the Çivayogin gets
the vision of Çiva within and without.  Inside, his mind alone is
the instrument of knowledge or experience. It has no association
with the external senses.  Inside there is Çiva alone and nothing
else. With his Self merged into Çiva inside, there is Çiva alone
and nothing elso, as Kaöha U., 4.11 says— cevemewJesoceeHleJ³eb vesn veeveeefmle
efkeÀáeveõ ‘‘By the mind alone (without the aid of the external
senses), this has to be realised that there is no difference here.’’
When this is realised inside, there is nothing other than Çiva
outside too. Having realised Paraçiva by pure mind, the Çiva-
yogin perceives him alone inside and perceives him alone
outside conceiving the universe as the manifestation, an expre-
ssion of the same Paraçiva. In his Jévanmukta stage, there is
alternating experiences of Çiva inside and of world outside
as the manifestation of Çiva. Thus he looks upon Çiva inside
and outside. This is called ‘‘Säkñidåñöi’’, to which, when turned
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outward, what appears is not ‘‘näma-rüpa’’ (name and form) of
objects but the ‘‘antaryämin’’ who resides in them. The pure
senses of the Çivayogin have the Anugrahaçakti, through which
he favours the senses of the beings in the world.

J³eeK³ee— vevJesJecevleye&efn½e efMeJeb HeM³eleë efMeJe³eesefieveesçefHe Òeeke=Àle-
peveJeppejecejCeeefooMe&veeled keÀLeb ueeskeÀevegûeenkeÀlJeefcel³e$eenõ

If it is contended that since in the case of the Çiva-
yogin who looks upon Çiva inside and outside there is the
experience of old age, death, etc., like any other ordinary
person, how can he possess the capacity to do favour to the
beings, the answer is given here—

ve peje cejCeb veeefmle ve efHeHeemee ve ®e #egOee~~19~~
efMeJeeefnleseqvê³em³eem³e efvecee&vem³e cenelceveë~~19~~

There is no old age, no death, no thirst, no hunger,
in the case of this great soul (the Çivayogin) whose senses
are rested in Çiva and who is free from all conceits.(19)

J³eeK³ee— efMeJeeefnleseqvê³em³e efMeJeefveJesefMeleseqvê³eJ³eeHeejJelees efvecee&-
vem³e osneÐeefYeceeveMetv³em³e cenelcevees ceneHeg©<em³e Dem³e efMeJe³eesefievees pejecejCeb
veeefmle, le³eesë MejerjOece&lJeeled, #egeqlHeHeemes ®e ve mleë, le³eesë ÒeeCeOece&lJee-
efoefle~~19~~

In the case of the Çivayogin whose senses, i.e., the
functions of whose senses are rested in Çiva, who is free
from conceits of body, etc., there is no old age and death
because they are the characteristics of the body and there
is no hunger and thirst, because they are the properties of
life-breath.(19)

Notes: The hunger (kñut), thirst (pipäsä), old age (jarä),
death (maraëa), joy and sorrow (sukha and duùkha) are called
‘‘Ñaòürmis.’’ The Çivayogin is not affected by these six ‘‘Ürmis’’.

That is the extra-ordinariness of the Çivayogin.  Of these six, old
age and death are the Dehadharmas, hunger and thirst are the
Präëadharmas and joy and sorrow are the Manodharmas.  They
are not the Dharmas of the Soul. Ordinary people take them
as Ätmadharmas and accordingly entertain false notions as ‘‘I
am hungry’’, ‘‘I am filled with sorrow’’, ‘‘I am joyful’’, ‘‘I am
thirsty’’ and ‘‘I am hungry’’. It is this absence of ‘‘ätmänätma-
viveka’’ that makes man to suffer.

J³eeK³ee— ``meJex<eg iee$es<eg efMejë ÒeOeeveb meJexeqvê³eeCeeb ve³eveb ÒeOeeveced''
``Feqvê³eeCeeb cevees veeLees ceveesveeLemleg cee©leë'' Fefle HegjeCeJe®eveevegmeejsCe
meJexeqvê³eJ³eeHeejkeÀejCeerYetleceveescee©leefveûenb met$e$e³esCe ÒekeÀeMe³eefleõ

As per the Puräëa statement, viz., ‘‘Sarveñu gätreñu
çiraù pradhänam, etc., which means: ‘‘Among all the
limbs the head is predominant, among the senses eye is
prominent, of the senses mind is the lord and of the mind
air (Väyu) is the lord’’, the author shows the manner of
controlling the mind and wind which happen to be the
cause for the functions of all senses—

cevees ³e$e ÒeJelexle le$e meJexeqvê³eefmLeefleë~~20~~
efMeJes ceveefme meBuueerves keÌJe ®esevfê³eefJe®eejCee~~20~~
³eÐeled HeM³eved ¢Mee ³eesieer cevemee ef®evle³el³eefHe~~21~~
leÊeled meJe¥ efMeJeekeÀejb mebefJeêtHeb ÒekeÀeMeles~~21~~

Wherever the mind goes there all the senses go; when
the mind is merged into Çiva, where is the consideration
of the operation of senses?  Whatever the Çivayogin sees
through his eyes and also thinks about in mind, all that
which shines in the form of consciousness is of the form
of Çiva. (20-21)

J³eeK³ee— ³e$e ceveëefmLeefleë (le$e) meJexeqvê³eefmLeefleë, ceveefme efMeJes
meBuueerves meefle Feqvê³eefJe®eejCee Feqvê³eJ³eeHeejë keÌJe? veemleerl³eLe&ë~~20~~
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³eesieer efMeJe³eesieer ¢Mee ³eÐeled HeM³eefle cevemee ef®evle³eefle, leÊeled meJe¥ ef®eêtHeb
efMeJeekeÀejb meled ÒekeÀeMeles cevegle Fl³eLe&ë~~21~~

Notes: “meJex<eg iee$es<eg efMejë ...” (Pu.); “Feqvê³eeCeeb cevees...” (Varäha U.,
2.80). Although the senses (Karmendriyas-5 and Jïänendriyas-5
—total ten) and the mind are commonly regarded as the
instruments of action and knowledge, the mind has a special
status as the controlling force of all senses (Indriyädhyakña).  All
the senses operate only when they are prompted and promoted
by the mind. When the mind stops that operation, the senses
stop functioning.  The mind cannot remain inoperative unless it
is made to concentrate on any high and pure object. That is why
it is said here that when the mind concentrates on and merges
into Çiva inside it will stop functioning. When it stops fun-
ctioning the senses, too, stop functioning. This is the state of
‘‘nirvyäpära’’ on the part of the Çivayogin. This state may be
attained by the ordinary persons only in deep sleep (Suñupti).
But this is the state which is attained by the Çivayogin even in the
wakeful state. When the mind is thus merged into Çiva, it
becomes ‘‘Çivamaya’’.  Thus the activity of the Çivayogin whose
mind is merged in Çiva inside is ‘‘Çivamaya’’. Whatever he
perceives and whatever he thinks, all that is in the form of Çiva,
i.e., in the form of Çiva-consciousness. This is known as ‘‘Çiva-
dåñöi’’ on the part of the Çivayogin. With this Çivadåñöi, the
Çivayogin confers his favour on the senses of the beings.

J³eeK³ee— Devesveevleyee&¿eseqvê³eefveûenÒekeÀejes oefMe&leë~ DeLe ÒeeCe-
efveûenÒekeÀejb oMe&³eefleõ

Thus the manner of achieving restraint over the inner
and outer senses is shown.   Now the author shows the
method of restraining the life-breath—

keÀjCewë meefnleb ÒeeCeb cevem³eeOee³e meb³eceer~~22~~
³eespe³esled me efMeJeë mee#eeled ³e$e veeefmle peieodYe´ceë~~22~~

The Yogin should station the life-breath  along with
the senses in the mind and associate it with Çiva.  Then he
is Çiva himself in whom there no delusion of the world. (22)

J³eeK³ee— keÀjCewvex$eeefokeÀjCewë meefnleb ÒeeCeb ÒeeCeJee³egb cevem³eeOee³e
mebmLeeH³e ³eë meb³eceer efMeJe³eesieer ³e$e ye´ïeefCe ³eespe³esled, ves$eeefokeÀjCeeveeb ceve SJe
ÒeeCeªHeced, cevees Jee³egªHeb JesieJeÊJeeled ueeskesÀ keÌJeef®euue#³es ves$ece®eáeueb ®esled,
ÒeeCeJee³egefvejesOeÜeje ceveesue³em³eevegYet³eceevelJee®®e $e³eeCeecewkeÌ³eeled meecejm³esve
meb³eespe³esled me mee#eeeq®íJe SJe~ lem³e peieodYe´cees efJeéeYesoYe´efvlevee&efmle, ef®eÊe-
Je=efÊeye´&ïeefCe ueervee ®esod yee¿eseqvê³eJ³eeHeejes efveJele&less, leoYeeJeeled efJeéeYesoYe´eefvle-
vee&mleerl³eLe&ë~~22~~

The life-breath should be stationed in the mind along
with the senses such as eyes, etc.  Then that mind should be
associated with the Brahman (Çiva) inside.  So far as the
senses such as eyes, etc., are concerned, mind is their life-
breath.  In the case of the mind it is of the nature of air
(Väyu), because it is characterised by velocity. In the world,
too, if the eye is unwavering when fixed on some target, (it
is through the restraint of the mind). Again the restraint
over the mind is experienced through the restraint over the
life-breath. Hence, that Çivayogin (samyamin) who has
harmonised the three (the senses, mind and vital breath), is
actually Çiva himself. To him there is no delusion of the
variety of the world. If the functions of the mind (mind-
waves) are merged into Çiva, the operation of the external
senses is suspended. In the absence of it, the delusion of the
variety of the world is totally absent. (22)

Notes:  As ordained by the Lord that: ‘‘ceveë meb³ec³e ceeq®®eÊees ³egkeÌle
Deemeerle celHejë'' (The Yogin should remain composed and dedicated
to me with his mind stationed in me after achieving restraint
over it— Bhag. G., 6.14), the Çivayogin should merge his mind
into Çiva.  When the mind is so pacified the senses which operate
with its help would also become pacified.  The Lord says: ³eg¡eVesJeb
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meoelceeveb ³eesieer efve³eleceevemeë~ Meeefvleb efveJee&CeHejceeb celmebmLeeceefOeie®íefle~~ (Bhag. G.,
6.15)— ‘‘Having in this way harnessed his Ätman with his
restrained mind, the Yogin attains to the supreme place of libe-
ration which is in me.’’ The Lord further says as to what is the
nature of that state: ³e$eesHejceles ef®eÊeb efve©×b ³eesiemesJe³ee~ ³e$e ®ewJeelceveelceeveb
HeM³eVeelceefve leg<³eefle~~ .... me¹uHeÒeYeJeeved keÀeceebml³ekeÌlJee meJee&veMes<eleë~ cevemewJeseqvê³eûeeceb
efJeefve³ec³e mecevleleë~ Mevewë Mevew©Hejcesodyeg×îee Oe=efleie=nerle³ee~ DeelcemebmLeb ceveë ke=ÀlJee ve efkeÀefáeoefHe
ef®evle³esled~~ (Bhag. G., 6.20, 24-25)— ‘‘When the mind attains to
peace on being restrained through Yoga, the Yogin experiences
contentment in his Self realising that Paramätman within his Self.
Having entirely relinquished the desires rooted in intentions
and having restained all round the senses along with the mind,
the Yogin attains to tranquility through the intellect which is
associated with firm determination and does not think of any-
thing’’. This is the supreme attainment of Yoga. Having attained
that, the Çivayogin is Çiva himself. All his external activities are
stopped and hence in his case there is no delusion of the variety
of the world. In this state he can confer favour on the senses of
the beings.

J³eeK³ee— DeLeseqvê³eevegûenmLeueb meceeHe³eefleõ
Then the author concludes the Indriyänugrahasthala—

meJexeqvê³eÒeJe=Ê³ee ®e yeefnjvleë efMeJeb ³epeved~~23~~
mJe®ívo®eejer meJe&$e megKeer YeJeefle meb³eceer~~23~~

Worshipping Çiva inside and outside through the
operations of all the senses, the Yogin, who acts every-
where according to his sweet will, becomes filled with
bliss. (23)

J³eeK³ee— meb³eceer efMeJe³eesieer meJexeqvê³eÒeJe=Ê³ee ®e Devleyee&¿eseqvê³e-
ÒeJele&vesve efMeJeced FäÒeeCeªHeefMeJeefue²b ³epeved Hetpe³eved meJe&$e mJes®íe®eejer YetlJee
megKeer YeJeefle megKecevegYeJeVeemle Fl³eLe&ë~~23~~

Fleereqvê³eevegûenmLeueced

The Yogin should worship Çiva, i.e., the Iñöa-Präëa-
bhävaliìga synthesis outside and inside through the
operation of all the senses. He moves about everywhere
freely and experiences bliss. (23)

Indriyänugrahasthala ends

Notes: As told above, the Çivayogin establishes restraint
over his internal senses as well as external senses through the
restraint over the mind and the life-breath. The Çivayogin visua-
lises Çiva both outside and inside. Here ‘‘sarvendriyapravåtti’’,
i.e., the operation of the external as well as internal senses is
intended to have ‘‘Çivadåñöi’’ everywhere. With this ‘‘Çivadåñöi’’
the Çivayogin moves about freely in the world. He enjoys the
bliss of Jévanmukti by worshipping the Liìga-synthesis.

DeLe ÒeeCeevegûenmLeuecedõ(65)

J³eeK³ee— ``ÒeeCeeved ÒeHeer[îesn me cegkeÌle®esäë #eerCes ÒeeCes veeefmekeÀ-
³ees®íJemeerle'' Fefle éesleeéelejÞegl³evegmeejsCe efMeJe³eesefievemleelHe³ee&JeueeskeÀvecesJe
meJex<eeb ÒeeCevegûenmLeueb efveªHe³eefleõ

Präëänugrahasthala—(65)

Then, as per the statement of Çve.U.,viz., ‘‘Präëän
prapéòya’’, etc., which means: ‘‘One should squeeze the
life-breath and become free from movements; when the
life-breath is weakened, one should breathe with the nose,’’
the author propounds the Präëänugrahsthala saying that
the Çivayogin’s looking upon everything as identical with
Çivaliìga amounts to favour done to the life-breath of all—

efMeJem³e HejkeÀe³em³e ³eled leelHe³ee&JeueeskeÀveced~~24~~
lelÒeeCeevegûenë ÒeeskeÌleë meJex<eeb leÊJeoefMe&efYeë~~24~~

That which consists in the realisation of everything as
identical with that Çivaliìga on the part of the Çivayogin
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whose body is Parabrahman, is said to be ‘‘Präëänanu-
graha’’, i.e., favour done to the life-breath of all beinga, by
those who have realised that identity.(24)

J³eeK³ee— HejkeÀe³em³e Feqvê³eevegûemecHeVem³e Hejye´ïekeÀe³em³e efMeJem³e
efMeJe³eesefievees ³eÊeelHe³ee&JeueeskeÀveb ÒeeCeJee³egefvejesOesve ³eÊeelHe³ee&JeueeskeÀveceefmle,
lelmeJex<eeb ÒeeCeevegûen Fefle leÊJeoefMe&efYemleÊJe%eeefveefYeë ÒeeskeÌleë Fl³eLe&ë~~24~~

The Çivayogin is Çiva in the sense that he who is adept
in doing favour to the senses of the beings, has Paraçiva-
brahman as his body.  His realisation of everything as not
different from the Çivaliìga through the control of the life-
breath, is called by those who have realised that unity
(Tattva) as consisting in doing favour to the life-breath of
the beings. (24)

Notes: ÒeeCeeved ÒeHeer[îesn, Fl³eeefoõ Çve. U., 2.9. The Mantra in full
is : ÒeeCeeved ÒeHeer[îesn me ³egkeÌle®esäë #eerCes ÒeeCes veeefmekeÀ³ees©®ídJemeerle~ ogäeée³egkeÌleefceJe Jeencesveb
efJeÜeved cevees Oeej³esleeÒeceÊeë~~õ ‘‘Having restrained the vital airs (in the
Mülädhära, etc., through Präëäyäma along with the mind), the
Yogin (Çivayogin) who has attained perfection in actions, should
breathe through the nose, when the vital air becomes thin.  He
should become vigilent like the charioteer driving the chariot
drawn by mischievous horses and should keep control over his
mind’’. Firstly the vital airs are held in restraint along with the
mind by the Çivayogin in the centres such as Mülädhära, etc.,
through Präëäyäma. He should then attain perfection in
actions (yuktaceñöaù) in the manner in which it is described in
the Bhag. G., 6.17, as — ³egkeÌleenejefJenejm³e ³egkeÌle®esäm³e keÀce&meg~ ³egkeÌlemJeHveeJe-
yeesOem³e ³eesiees YeJeefle ogëKene~~ õ ‘‘In  the case of him who has suitable
food and proper rest, who is of perfect attitudes in actions and
who properly divides his time between sleeping and keeping
awake, the Yoga become the means of removing sorrow.’’
‘‘Yuktatva’’ is a stage in which one is free from all the
aspirations, in which the mind is especially restrained (i.e., has
attained one-point concentration) and held in one’s Self: ³eoe

efJeefve³eleb ef®eÊeceelcev³esJeeJeefleÿles~ efveëmHe=në meJe&keÀecesY³ees ³egkeÌle Fl³eg®³eles leoe~~ (Bhag. G.,
6.18). The mind remains like a lamp in a windless place— ³eLee
oerHees efveJeelemLees veWieles meesHecee mce=lee~ (Bhag. G., 6.19).  When the life-breath
becomes thin, the Yogin slowly inhales (Püraka) and exhales
(Recaka) through either nostrils called Iòä and Piìgalä alter-
natively with stoppage (Kumbhaka) in between. The practice of
this method slowly culminates in the capacity for ‘‘Kumbhaka’’
only. This is known as ‘‘Kumbhaka-yoga’’. When the mind is thus
restrained, the senses are automatically restrained. ‘‘Tätparya-
darçana’’ which means the stready experience of one’s Self and
everything else as Çiva, is achieved through the restraint of the
Präëa by Yogic practice. Through this ‘‘Tätparyadarçana’’ (Tät-
paryävalokana), the Çivayogin gets the power to do favour to the
life-breath of all the beings and prompt them to achieve that
restraint over Präëa which is at the root of restraint over mind
and senses.

J³eeK³ee— DeLe leÊeelHe³ee&JeueeskeÀveb keÀer¢Meefcel³e$eenõ
Then the author explains as to what is the nature of

that ‘‘Tätparyävalokana’’—

ÒeeCees ³em³e ue³eb ³eeefle efMeJes HejcekeÀejCes~~25~~
kegÀlemlem³eseqvê³emHetÀefle&ë kegÀleë mebmeejoMe&veced~~25~~

In the case of the Çivayogin whose life-breath gets
absorbed into Çiva, the Supreme Cause, whence can there
be the operation of the senses and whence can there be the
appearance of worldly entanglements? (25)

J³eeK³ee— ³em³e efMeJe³eesefieveë ÒeeCeë ÒeeCeJee³egë HejcekeÀejCes efMeJes
ye´ïeeefokeÀejCesMeeveeceefHe keÀejCeerYetles HejefMeJes ue³eb ³eeefle, lem³e efMeJe³eesefieve
Feqvê³emHetÀefle&efjeqvê³eJ³eeHeejë kegÀleë? veemleerl³eLe&ë~ SJeb ®e efve<ÒeHeáeefMeJe-
efue²oMe&veb leÊeelHe³ee&JeueeskeÀveefceefle YeeJeë~~25~~

In the case of him, i.e., the Çivayogin, whose life-
breath is totally absorbed into Paraçivabrahman who is the
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Supreme Cause in the sense that he is the cause of the lords
of creation, etc., such as Brahman, etc., whence can there
be the operation of the senses (including the mind)? It
means that it is not there. Thus the realisation of the
Çivaliìga which is bereft of the world amounts to the
realisation of everything as not different from the Çiva-
liìga. This is the implication. (25)

Notes: Paramaçiva is here described as the ‘‘Parama-
käraëa’’, the Supreme Cause, the Cause of the causes as
described in Çve. U., 6.7: leceeréejeCeeb Hejceb censéejb leb osJeleeveeb Hejceb ®e owJeleced~
Heefleb Heleerveeb Hejceb Hejmleeod efJeoece osJeb YegJevesMeceer[îeced~~ õ ‘‘He is the Supreme
Great Overlord among the overlords, the cause of causes of
world such as Brahman, the Supreme God among the gods, the
Supreme Master among the masters and beyond all. Him, the
adorable Lord of the Universe, we should know’’. The Çivayogin
gets his vital energy (Präëa) absorbed into that Supreme Cause
of the world. This absorption is not as simple as it is described.
It involves a lot of practice of Präëäyäma surely and steadily.
Swämi  Vivekänanda says: ‘‘When by the power of long internal
meditation the vast mass of energy stored up travels along the
Suñumnä and strikes the centres, the reaction is tremendous,
immencely superior to the reaction of dream or imagination,
immencely more intense than the reaction of sense-perception’’.
The centres are often called ‘‘lotuses’’ in Yogic terminalogy
because they are said to appear in the form of lotuses to those
who see them through their spiritual vision. Swämi Vivekänanda
suggests that we may think of them as corresponding to the
various plexuses of western physiology.  (Vide S.S., 10.25-27 and
notes there on). The long internal meditation referred to by
Swämi Vivekänanda is to be achieved through a steady practice
of Präëäyäma consisting in inhalation (Püraka), exhalation
(Recaka) and suspension of breath (Kumbhaka) for a certain
fixed number of moments. In the beginning these operations
have to be carried on with conscious will as a part of a deliberate
exercise. The whole technique consists in the stopping of the
breath. If the breath is checked after an exhalation (Recaka),
when the lungs are emptied of air, the stoppage is called

‘‘external’’ (bähya).  If the breath is checked after an inhalation
(Püraka), the stoppage is called ‘‘internal’’ (äbhyantara). A stage
is reached when this operation becomes involuntary and natural.
This stage is called Caturtha Präëäyäma (after the three, Püraka,
Recaka and Kumbhaka : yee¿eeY³evlejefJe<e³ee#esHeer ®elegLe&ë~ Yo. Sü., 2.51).
When the Çivayogin has gained complete control of ‘‘Präëa’’, he
reaches a certain stage of spiritual development through
devotion to Çiva, then his breathing ceases of its own accord at
any time while he is deeply absorbed in concentration. By
practice he can have the stoppage of breath for hours at a time.
This is called ‘‘Kumbhakayoga’’ [This is rather dangerous for
those who are not accomplished Yogins]. In this state of
concentration the coiled up energy called Kuëòaliné is roused.
It is made to travel up the spine through six centres, then to
reach the seventh in the centre of brain. It is here in the
Sükñmarandra called Kailasasthäna that the Çivayogin gets his
Präna (vital energy) absorbed into Çambhu. When the vital
energy (Präëaväyu) is thus absorbed into Çiva, all the activities
of the senses and mind are stopped.  This is nothing but the
‘‘Tätparyävalokana’’, realisation of everything as Paraçiva-
brahman.  Abundant delight, compassion and grace emerges
from the Parakäya and confers favour on the vital energy of the
beings.  Whoever stands upto it worthy enough for the blessing,
will strive to reach the goal.  The same is cryptically presented
in the Kaöha U., 6.16 (vide also Chänd. U., 8.6.6): Meleb ®ewkeÀe ®e
Ëo³em³e vee[îemleemeeb cetOee&veceefYeefveëme=lewkeÀe~ le³eesOJe&cee³eVece=lelJecesefle efJe<Je*d*v³ee Gl¬eÀceCes
YeJeefvle~~õ ‘‘Hundred and one are the nerves of the heart; of them
one has extended towards the crown of the head. Going upwards
by it, man attains immortality; but others lead in departing
differently.’’  Of the one hundred and one nerves,one nerve that
extends to the crown of the head is the Suñumnä nerve of the
Yogins.  He who goes upwards (and becomes one with Çiva)
attains immortality in the sense that he attains liberation. He is
the one who has become one with the Absolute (Paraçiva-
brahman).  He is the one who is liberated even while he is alive.
This exactly depicts the state of the Çivayogin whose Präëa has
become one with Paraçiva giving him the power to confer
blessings on the Präëa of all beings. Also see: De$e ye´ïe meceMvegles~
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(Bå.U.,4.4.6; Kaöha U., 6.14) : ‘‘Here itself he attains or becomes
one with Brahman’’ because of the removal of all ties; ve lem³e ÒeeCee
Gl¬eÀeceefvle ye´ïewJe meved ye´ïeeH³esefle~ (Bå.U.,4.4.6)— ‘‘His vital airs do not
depart; being Brahman, he becomes one with Brahman’’.

J³eeK³ee— DeLe lelkeÀLeefcel³e$eenõ

Then the author explains as to how it happens—

keÀjCes<eg efveJe=Êes<eg mJeeLe&me²eled Òe³elveleë~~26~~
lewë meceb ÒeeCeceejesH³e mJeevles Meevleceefleë mJe³eced~~26~~

When the senses withdraw themselves from their
respective objects, the Yogin harnesses his life-breath with
them and retires himself into his peaceful Self.(26)

J³eeK³ee— kesÀJeuekegÀcYekesÀve efMeJes ÒeeCeJee³eew ue³eb ieles meefle keÀjCes<eg
®e#egjeefokeÀjCes<eg mJeeLe&me²eled MeyoeefomJeefJe<e³emecyevOeeled Òe³elveleë mJe³ecesJe
efveJe=Êes<eg melmeg mJeevles ceveefme lewefjeqvê³ewë ÒeeCeceejesH³e meb³eesp³e Meevleceleer
jeieÜs<ejefnleë m³eeled~~26~~

When the life-breath is absorbed into Çiva through
‘‘Kumbhaka’’ only, the senses such as eyes, etc., withdraw
themselves on their own accord.  When that happens, the
Yogin would harness his life-breath along with the the
senses to his mind and would become peaceful, i.e., free
from attachment and hatred. (26)

Notes: kesÀJeuekegÀcYekesÀve efMeJes ÒeeCeJee³eew ue³eb ieles meefle (Skt. Com.)— vide
notes under S.S., 17.25 above.  This is ‘‘Kumbhakayoga’’.  When
this happens there is nothing but peace for the Jévanmukta, who
in his state of Brahman seeing Brahman everywhere:  meJe¥ KeequJeob
ye´ïe leppeueeefveefle Meevle GHeemeerle~ (Chänd. U., 3.14.1)

J³eeK³ee— SJeb efmLelesõ In that state—

MeevlelJeeled ÒeeCeJe=Êeerveeb ceveë Meec³eefle Je=efÊeefYeë~~27~~
le®íevleew ³eesefieveeb efkeÀefáeeq®íJeeov³eVe ¢M³eles ~~27~~

Due to the pacification of the functions of the Präëa,
the mind becomes relieved of its functions. When that
(mind) is thus pacified, nothing remains to the Yogins
other than Çiva. (27)

J³eeK³ee— ÒeeCeJe=Êeerveeb js®ekeÀHetjkeÀªHeJe=Êeerveeb MeevlelJeeled kesÀJeue-
kegÀcYekesÀve efveJe=ÊelJeeled, ceveesJe=efÊeefYeë me¹uHeefJekeÀuHeªHeÒeJe=efÊeefYeë Meec³eefle,
le®íevleew mel³eeb ³eesefieveeb efMeJeeov³eVe efkeÀefáeoefHe ¢M³ele Fl³eLe&ë~~27~~

The functions of Präëa are of the nuture of exhalation
and inhalation.  When those two are pacified due to mere
‘‘Kumbhaka’’, the mind would be pacified through the
stoppage of its inclinations in the form of determination
and doubts. When that is pacified there is nothing else
other than Çiva to the Yogins.(27)

Notes:  See notes under S.S., 17.25 and 26 above.

J³eeK³ee— DeLee$e Me¹eb met$eÜ³esveesÓeJ³e le=leer³esve efvejekeÀjesefleõ
Here the author anticipates a doubt in two stanzas and

answers it through the third stanza—

ÒeeCe SJe ceveg<³eeCeeb osnOeejCekeÀejCeced~~28~~
leoeOeejë efMeJeë ÒeeskeÌleë meJe&keÀejCekeÀejCeced~~28~~

The life-breath is the cause for sustaining the body.
The power of its sustaining is said to be Çiva, who is the
cause of all causes.  (28)

J³eeK³ee— mHeäced~~28~~    It is clear. (28)

Notes: The body is sustained through Präëa. It is said that
the Präëa, etc., enter the embryo in the seventh month of
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conception. Then onwards the Präëa sustains the body. In the
eighth month the embryo gets the consciousness. (Vide Nijaguëa
Çivayogin’s Kannaòa works: Paramärthagéte, 4th Gati and
Paramänubhavabodhe, 1st Sandhi— for details about ‘‘Piëòot-
patti’’. In the eighth month of the Garbha, Liìgadhäraëa
saàskära is given to the embryo in the Véraçaiva tradition). Çiva
is the sustaining power of the Präëa, which is the cause for all
the activities of the body.

J³eeK³ee— Dem³eesÊejcedõ
The rejoinder to the above is—

efvejeOeejë efMeJeë mee#eeled ÒeeCemlesve Òeefleefÿleë~
leoeOeeje leveg%ex³eë peerJees ³esvewJe ®esäles~~29~~

Çiva is actually without any support. Präëa is supported
by him. The support of it is to be known as the body by
which the Jéva acts. (29)

J³eeK³ee— leoeOeeje ÒeeCeeOeejsl³eLe&ë~~29~~
‘‘The support of it’’ means ‘‘the support of that

Präëa’’. (29)

Notes: The question here amounts to this: Çiva is not in
need of any supporting power. He is the support of all. He
himself is the support of the Präëa.  The Jéva acts with the power
of Präëa. That Präëa is the support of the body in the sense that
it lives on the power of that.  It is said that the body is the support
of Präëa in the sense that it is the receptacle.  Now if the Präëa
is absorbed into Çiva, what is the power by which the body lives?
The answer is given in the next stanza.

J³eeK³ee— ³esvewJe ÒeeCesvewJe peerJe½esäle Fefle meJe&meccelelJesve efMeJes
ÒeeCem³e ueervelJeeod osnë keÀLeb efleÿleerefle Me¹e~ Dem³eesÊejcedõ

‘‘By which’’ means ‘‘by the Präëa itself’’. It is generally
accepted that the Jéva lives by Präëa itself. In that case, if

the Präëa is absorbed into Çiva, how can the body stand?
This is the doubt. An answer to it is given here—

efMeJes ÒeeCees efJeueerveesçefHe ³eesefievees ³eesieceeie&leë~~30~~
mJeMeeqkeÌleJeemevee³eesieeod Oeej³el³esJe efJeûenced~~30~~

Although the Präëa of the Yogin is absorbed into Siva
through the Yoga procedure, the Yogin sustains his body
through the impression of his innate power.(30)

J³eeK³ee— ³eesefieveë efMeJe³eesefievees ³eesieceeie&leë kesÀJeuekegÀcYekeÀªHe-
³eesieceeiee&led ÒeeCeë efJeueerveesçefHe ue³eb ieleesçefHe mJeMeeqkeÌleJeemevee³eesieeled efvepe-
MeeqkeÌlemebmkeÀejyeueeled efJeûenb Mejerjb Oeej³el³esJesl³eLe&ë ~~30~~

Even though the Präëa of the Yogin, i.e., the Çiva-
yogin, is merged into or obsorbed into Çiva through Yoga
path in the sense of the Yoga consisting of Kumbhaka only,
the Çivayogin sustains his body by virtue of the impression
of his innate power.(30)

Notes: Although the Präëa which is reduced to the
Kumbhaka state is absorbed into Çiva, it has an impression  left
of its power which is now innate in the Çivayogin.  By virtue of
that power, the body is sustained. In other words the Präëa
which is reduced to the Kumbhaka form has not left the body,
it is within the body. Hence the question of the falling off of the
body does not arise. In that state the body remains without the
slightest movement (niçcala).

J³eeK³ee— leefn& me keÀLeb efleÿleerl³e$e met$eÜ³esve keÀLe³eefleõ
If it is asked as to how does it remain, the author

speaks about it in two stanzas—

me ®eeY³eemeJeMeeÓt³eë meJe&leÊJeeefleJeefle&efve~~31~~
efve<keÀue¹s efvejekeÀejs efvejmleeMes<eefJekeÌueJes~~31~~
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ef®eefÜueemeHeefjmHetÀefle&HeefjHetCe&megKeeÜ³es ~~32~~
efMeJes efJeueervemeJee&lcee ³eesieer ®eueefle ve keÌJeef®eled~~32~~

The Çivayogin whose präëa (life-breath) is absorbed
with all its activities by virtue of practice in Çiva who is
without a second, who transcends all the principles, who
is without any defects, who is without form, who is free
from all the impediments and who is singularly filled with
complete bliss by virtue of the abundance of grace of
consciousness, does not move even a bit.(31-32)

J³eeK³ee— me ®e peerJeelceeÞe³eerYetleÒeeCeJee³egYet&³eesçY³eemeJeMeeled
meJe&leÊJeeefleJeefle&efve Yetc³eeefoefMeJeevleleÊJeesHeefjJeefle&efve efve<keÀue¹s pejecejCeeefo-
oes<ejefnles efvejekeÀejs, Dele SJe Òeke=ÀleveerueHeerleeÐeekeÀejjefnles efvejmleeMes<e-
efJekeÌueJes efveJe=ÊemecemleyeeOes~ ef®eefÜueemeyeengu³esve HeefjHetCe&megKeeÜ³es Heefj-
HetCee&vevomJeªHesCe efÜleer³eMetv³es HejceefMeJes efJeueervemeJee&lcee ue³eerYetlemeJe&-
J³eeHeejJeeved ³eesieer efMeJe³eesieer keÌJeef®eled kegÀ$eef®eled keÀoeefHe ve ®eueefle, ve mHevole
Fl³eLe&ë~~31-32~~

That Präëaväyu (life-breath) which is the support of
the Jévatman, by virtue of practice again and again, gets
merged into or gets absorbed totally into Paraçiva who is
above the principles from Påthvé to Çiva, who is without
defects in the form of old age, death, etc., who is without
form, who is on that count not having the ordinary form
such as blue, yellow, etc., who is free from all impediments,
who is without a second by virtue of the abundance of
display of consciousness and who is of the nature of
complete bliss. Then with all his activities merged into it,
the Çivayogin does not move even a little in any way. It
means that he does not show any vibration. (31-32)

Notes: The Çivayogin is awakended within to the know-
ledge of the Paramätman and becomes one with Him.  He is in a

samädhi state in which there is complete accomplishment of the
union with the Paramätman. This is the Liìgäìgasämarasya
which is experienced as total existence (sat), consciousness (cit)
and bliss (änanda). It is an experience in which all sense of
individual separateness and differentiation is lost. In Çaìkara’s
Vi.Cü. the Yogin describes the Samädhi state which he expe-
rienced: ‘‘My mind fell like a hailstone into that vast expance of
Brahman ocean.  Touching one drop of it, I melted away and
became one with Brahman.  And now, though I return to human
consciousness, I abide in the joy of the Ätman.  Where is this
universe?  Who took it away?  Has it merged into something
else?  A while ago, I beheld it— now it exists no longer.  This is
wonderful indeed!  Here is the ocean of Brahman, full of endless
joy.  How can I accept or reject anything?  Is there anything apart
or distinct from Brahman?  Now finally and clearly, I know that I
am the Ätman whose nature is enernal joy. I see nothing.  I know
nothing that is separate from me.’’ That is the ‘‘Sukhädvaya’’
state of Çiva-Jéva harmony.  In that state the Çivayogin does not
move even a bit.  He is ‘‘niçcala’’.  His ‘‘niçcala’’ state is described
with analogies in the next stanaza.

J³eeK³ee— DeLe efkeÀefceJe ve ®eueleerl³eenõ

Then the author says as to like what he remains
motionless—

ÒeOJemleJeemeveeme²eled ÒeeCeJe=efÊeHeefj#e³eeled~~33~~
efMeJewkeÀerYetlemeJee&lcee mLeeCegJeÓeefle meb³eceer~~33~~

Then self-restrained Çivayogin whose activities (of
senses) have been merged into Çiva to become one with
him, looks (niçcala) like a post, because of the eradication
of the impressions of objects and because of the stoppage
of the movement of the life-breath.(33)

J³eeK³ee— meb³eceer efMeJe³eesieeréejë ÒeOJemleJeemeveeme²eod efJeveä-
efJe<e³eJeemeveemecHekeÀe&led ÒeeCeJe=efÊeHeefj#e³eeled Òeeke=ÀleJewke=ÀleªHeÒeeCeJ³eeHeejveeMeeled
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efMeJewkeÀerYetlemeJee&lcee efMeJeefue²wkeÀjmeerYetlemeJexeqvê³eJ³eeHejJeeved meved mLeeCegJeled
keÀeÿJeled efve½euelJesve Yeeleerl³eLe&ë~~33~~

Fefle ÒeeCeevegûenmLeueced
The self-restrained Çivayogin, the activities of whose

senses have become intimately one with the Çivaliìga,
stands motionless like a wooden post, due to the eradi-
cation of the impressions of the objects of senses and due
to the cessation of the original as well as the modified
function of the Präëa.(33)

Präëänugrahasthala ends

Notes: It is the Präëavåtti that is responsible for all physical
and mental activities. When that Präëavåtti is totally arrested,
the question of all movement does not arise.  The mind operates
when the impressions of the objects of senses are remaining.
When these impressions are all eradicated or obliterated, there
is no motion on the part of the body. Thus the Çivayogin is ‘‘niçcala’’.

DeLe keÀe³eeefHe&lemLeuecedõ(66)
J³eeK³ee— DeLe-``³eoe efMeJee³e mJeelceeveb oÊeJeeved osefMekeÀelceves~ leoe

MewJees YeJesod osefJe ve leleesçefmle HegveYe&Jeë~~'' Fefle ³eesiepeeieceJe®eveevegmeejsCe
ÒeeCeevegûeenmecHeVem³e ³eesi³eb keÀe³eeefHe&lemLeueb efveªHe³eefleõ

Käyärpitasthala—(66)

Then as per the statement of the Yogaja Ä., viz., ‘‘Yadä
Çiväya svätmänam, etc.,’’ meaning: ‘‘When one offers his
own Self to Çiva in the form of the Guru, then one becomes
a Çiva (a devotee of Çiva)’’; then onwards there is no rebirth
to him,’’ the author expounds the Käyärpitasthala relevant
to the Çivayogin who is adept in Präëänugraha—

efMeJem³e HejªHem³e meJee&vegûeefnCeesç®e&ves~~64~~
l³eeiees osneefYeceevem³e keÀe³eeefHe&lecegoeËleced~~34~~

The renuciation of the attachment to the body in his
worship on the part of the Çivayogin who is Çiva incarnate
and who confers favours on all, is known as Käyärpaëa
(renunciation of bodily attachments). (34)

J³eeK³ee— meJee&vegûeefnCeë meJee&vegûeenkeÀm³e HejªHem³e Hejye´ïekeÀe³em³e
ÒeeCeevegûenmecHeVem³e Hej³eesefieveë efMeJem³e De®e&ves osneefYeceevem³e l³eeieë keÀe³ee-
efHe&leefcel³egoeËleefcel³eLe&ë~~34~~

In the worship of the Çivaliìga in the case of Çiva in the
form of the Parayogin who confer favours on all, who has
Parabrahman as his body and who is adept in Präëänugraha,
the pride of the body or attachment to the body is abando-
ned. This relinquishment of attachment to the body is refe-
rred to as ‘‘Käyärpäëa’’ (the surrendering of the body). (34)

Notes: “³eoe efMeJee³e mJeelceeveb...” (Yogaja Ä.). Here the body is
dedicated to Çiva as a gift. In doing so all bodily attachments
are fervently forsaken. ‘‘Abhimäna’’ means ‘‘self-conceit, affe-
ctation, affection for’’. Käyärpaëa is thus the relinquishment of
attachment to body, with all its sense-preceptions dedicated to
Çiva. Çivayogin does not have even the conception that he is a
‘‘dehin’’ the embodied soul. That very conception is dedicated
to Çiva. Then the body becomes the ‘‘Prasädakäya’’. Everything
is Çiva’s own whatever we have: F&MeeJeem³eefceob meJe¥ ³eeqlkeÀáe peiel³eeb peieled~
(Éça.U.,1). The body belongs to him and it should be surren-
dered to him. Then the Çivayogin becomes ‘‘akiïcana’’ in the
real sense of the term.  Without becoming ‘‘akiïcana’’ he cannot
become Çiva.

J³eeK³ee— DeLe efkeÀcevesve YeJeleerl³e$eenõ
Then the author says as to what happens through that

(i.e., Käyärpaëa)—

³eoe ³eesieer efvepeb osnb efMeJee³e efJeefveJeso³esled~~35~~
leoe YeJeefle leêtHeb efMeJeªHeb ve mebMe³eë~~35~~
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When the Yogin surrenders his body to Çiva then that
form of the Yogin becomes the form of Çiva. There is no
doubt about it. (35)

J³eeK³ee— leêtHeb ³eesefieveë mJeªHeb efMeJeªHeb YeJeleerl³eLe&ë~ efMeäb
mHeäced~~65~~

‘‘That form’’ means ‘‘The form of the Yogin’’. That
becomes the form of Çiva. The rest is clear. (35)

Notes: The Çivayogin knows that what he has surrendered
is not his own.  It is made up of the Païcabhütas which are Çiva’s.
What is surrendered is a little and what is gained in stead is
something priceless, i.e., the form of Çiva.  By surrendering what
is not his own he gets the form of Çiva, which is also not his own
and yet he gets it as a gift, because the Çivayogin has risen to
that height in nobility and divinity when Çiva cannot give
anything but himself.  Çiva has accepted him and has made him
a part of himself. This is like the Kannaòa adage: ‘‘Kereya néranu
kerege celli varava paòida’’— ‘‘He gets a boon by offering the
water of the tank to the tank.’’

J³eeK³ee— veveg osncee$eb meceHe&Ceer³eb Jee ³eÐev³eeqlkeÀefáeoefmle Jesl³e-
$een õ

If it is asked as to whether the body alone should be
offered or is there is anything else (to be offered), the
answer is given here—

Feqvê³eÒeereflensletefve efJe<e³eeme²peeefve ®e~~36~~
megKeeefve megKeef®eêtHes efMeJe³eesieer efveJeso³esled~~36~~

The Çivayogin should offer to Çiva of the nature of
blissful consciousness the pleasures which are the means of
giving delight to the senses and which are born of the
association with the objects of senses. (36)
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J³eeK³ee— Feqvê³eÒeereflekeÀejCeerYetleefJe<e³emecyevOeeslHeVemegKeb ef®eoevevo-
ªHes efMeJes efveJeso³esefol³eLe&ë ~~36~~

To Çiva who is of the nature of blissful consciousness
the Çivayogin should offer the pleasures which are born of
the association with the objects of senses and which are the
cause for pleasing the senses. (36)

Notes: The pleasure born of objects of senses are causes for
the delight of the senses. This is the case with ordinary persons.
But they are different in the case of Çivayogins. They are of pure
and pristine form because they are not sought after with a selfish
motive. In the absense of selfishness, all those pleasures are pure
and sacred. They can be offered to Çiva along with the body.
Çiva is described as ‘‘Sukhacidrüpa’’ (of the nature of blissful
consciousness).  It is interesting to note that Çiva himself is the
treasure of blissful consciousness. To him the offering of
pleasures is made.  Çiva is not in need of it.  He is ‘‘Akhaëòa cit’’
and ‘‘Akhaëòa änanda’’. The dovotees offer their body and
pleasures to Çiva only to unburden themselvers of the weight
and become fit to attain the form of Çiva.  The Çivayogin offers
the pleasures of the respective senses to the respective Liìgas
residing in those senses.  Gandhasukha should be offered to the
Äcärliìga in the Näsika, Rucisukha to Guruliìga in the Rasanä,
Rüpasukha to the Çivaliìga in the Netra, Çabdasukha to the
Prasädaliìga in the Çrotra and the Sparçasükha to the Caraliìga
in the Carman (Vide Kä. Ä., kri. pä., 7.60-64).

J³eeK³ee— lelkeÀLeefcel³e$eenõ
The author explains as to how it is—

oMe&veeled mHeMe&veeled YegkeÌlesë ÞeJeCeeod Ie´eCeveeoefHe~~37~~
efJe<e³esY³ees ³eoglHeVeb efMeJes lelmegKeceHe&³esled~~37~~

Whatever pleasure that arises form the objects of senses
through seeing, touching, tasting, hearing and smelling, all
that should be offered to Çiva. (37)



J³eeK³ee— efJe<e³esY³e SleodJ³eefleefjkeÌleJeðeeYejCeeefoefJe<e³esY³eë Fl³eLe&ë~
efMeäb mHeäced~~37~~

‘‘Through the objects of senses’’ should be understood
as ‘‘through dress, ornaments, and such objects apart from
Rüpa, etc’’. The rest is clear.(37)

Notes: Vide notes on the previous stanza.

J³eeK³ee— DeLe osnÜejsCe ³eÐelmegKeb ÒeeHleb lelmeJe¥ efMeJeefue²e³e
meceHe&Ceer³eefceefle Jeoved keÀe³eeefHe&lemLeueb meceehe³eefleõ

Then the author concludes the Käyärpitasthala after
saying that whatever pleasure that is acquired through the
body all that should be offered to the Çivaliìga—

osnÜejsCe ³eÐeled m³eeled megKeb Òeeme²ceelceveë~~38~~
leÊeefVeJeso³eved MecYees³eexieer YeJeefle efvece&ueë~~38~~

Fefle keÀe³eeefHe&lemLeueced~
Whatever pleasure that occurs to the Self through the

body, all that the Yogin offers to Çiva and becomes pure. (38)

Käyärpitasthala ends

J³eeK³ee— ÜsnÜejsCe osnmecye×oMeseqvê³eÜejsCe ³eÐelmegKeb mJem³e
Òeeme²b ÒemekeÌleb m³eeled, leÊelmegKeb MecYeesë efMeJeefue²m³e efveJeso³eved meceHe&³eved meved
³eesieer efMeJe³eesieer efvece&uees efveuexHeë meved ®ejefle meáejleerl³eLe&ë~ keÀeef³ekeÀmegKe-
meceHe&CecesJe keÀe³eeHe&Ceefceefle YeeJeë~~38~~

‘‘Through the body’’ means ‘‘through the ten senses
connected with the body’’.  Whatever pleasure that occurs
through them, all that pleasure the Çivayogin offers to the
Çivaliìga and wanders becoming pure, i.e., free from all
contaminations.  The offering of the pleasures of the body
is itself the offering of the body. (38)

Notes: The pleasure consequent on the sense-contact with
the objects has to be experienced through the body only.  This
is the state of the ordinary people. So far as the Çivayogin is
concerned, the pleasures so derived are offered to Çiva. When
they are so offered, they do not leave any impression on the
mind. Hence he remains unassociated with them and pure. Then
all those pleasures, too, become Prasäda. His Käya is called
‘‘Prasädakäya’’.  Thus having offered the attachment to the body
and the pleasures that come to the experience of the body, the
Çivayogin becomes a ‘‘Käyärpaka.’’

DeLe keÀjCeeefHe&lemLeuecedõ (67)

J³eeK³ee— DeLe—``³emleg efJe%eeveJeeved YeJeefle ³egkeÌlesve cevemee meoe~
lem³eseqvê³eeefCe JeM³eeefve meoéee FJe meejLesë~~'' Fefle keÀþJeuueerÞegl³evegmeejsCe
keÀe³eeefHe&lemecHeVem³e keÀjCeeefHe&lemLeueb efveªHe³eefleõ

Karaëärpitasthala—(67)

Then, as per the Kaöha U. statement, viz., ‘‘Yastu
vijïänavän bhavati, etc.,’’ which means: ‘‘But he who is
always of restrained mind and has right understanding, his
senses are controllable like good horses of a charioteer’’,
the author speaks of Karaëärpitasthala to the Çivayogin
who is adept in Käyärpita—

Deeme¡eveb mecemleeveeb keÀjCeeveeb HejelHejs~~39~~
efMeJes ³eled leefoob ÒeeskeÌleb keÀjCeeefHe&leceeieces~~39~~

The fastening of all the senses to Çiva who is the
Supreme over the Supreme, has been called ‘‘Karaëärpita’’
in the Ägamas. (39)

J³eeK³ee— HejelHejs efJeéemceeoglke=ÀäHejMekeÌl³eHes#e³eeslke=Àäs efMeJes efMeJe-
efue²s mecemleeveeced Devleyee&¿eJeefle&veeb keÀjCeeveeb ³eoemeáeveb meb³eespevekeÀle&=lJeceefmle,
leefoob keÀjCeeefHe&leefcel³eeieces JeerjMewJeefme×evles ÒeeskeÌleb keÀefLeleefcel³eLe&ë~~39~~
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That which is the fastening of all the internal and
external senses to Çiva who is the more excellent when
compared to the Supreme Çakti which is excellent among
all, is called ‘‘Karaëärpita’’ in the Ägamas, i.e., in the
Viraçaiva doctrine.(39)

Notes: ³emleg efJe%eeveJeeved YeJeefle, Fl³eeefoõ Kaöha U. 3.6.  As a clever
charioteer restrains the horses of a chariot by an intelligent
manipulation of the reins, so the Çivayogin brings the senses
under control through proper discrimination (Vijïäna) and the
employment of will force.  Manas, Buddhi, Citta and Ahaìkära
are the internal senses (antaùkaraëa) and five sense organs,
Näsikä, Rasanä, Netra, Karëa and Carman and five motor
organs, Väk, Päëi, Päda, Päyu and Upastha constitute ten
external senses (bahiùkaraëas). These senses are to be restrained.
If the mind is restrained the other senses are also restrained.
The above analogy makes the point clear. The best and sure
way of restraining the mind is the stoppage of Präëaväyu, i.e.,
Kumbhakayoga.  Then the mind is harnessed to Çiva.  With that
all the other external and internal Karaëas are surrendered and
fixed in Çiva.  When all the Karaëas are ‘‘Çivärpita’’ there will
be no external activity. This is known as ‘‘Karaëärpita’’. The
Çivayogin who has accomplished in this is called ‘‘Karaëärpaka’’,
one who has surrendered all the senses to Çiva.  Such a Çivayogin
has absolutely no fear of drowing into the ocean of Saàsära.

J³eeK³ee— DeLe keÀjCeeHe&Ceb keÀLe³eefleõ

Then the author speaks of the offering of senses—

³eÐelkeÀjCeceeuecy³e Yeg*dkeÌles efJe<e³epeb megKeced~~40~~
leÊeeq®íJes meceH³ez<e keÀjCeeHe&keÀ G®³eles~~40~~

This Çivayogin is called ‘‘Karaëärpaka’’ (one who has
surrendered the senses) by offering to Çiva all those senses
(karaëas) through which he can experience the joys born
of the objects of senses. (40)

J³eeK³ee— ³elkeÀjCeceeuecy³e efJe<e³epeb megKeb ³eod Yeg&*dkeÌles lelkeÀjCemegKeb
efMeJeefue²s meceH³e& S<e keÀe³eeefHe&lemecHeVeë keÀjCeeHe&keÀ Fl³eg®³ele Fl³eLe&ë~~40~~

This Çivayogin who is adept in ‘‘Käyärpita’’ would
become ‘‘Karaëärpaka’’ by surrendering to Çiva, i.e., the
Çivaliìga each of that joy of each of the senses, through
which senses he can enjoy each of the objects of senses.(40)

Notes: The natural construction of the stanza is ³eÐelkeÀjCe-
ceeuecy³e efJe<e³epeb megKeb Yeg&*dkeÌles leÊeled (keÀjCeb) efMeJes meceH³e& S<e keÀjCeeHe&keÀ G®³eles~ The
natural relation is between ³eÐelkeÀjCeced and leÊeled (keÀjCeced). Hence what
the author means is that whatever karaëa is the means of
enjoying whatever object of sense that and that karaëa should
be offered to Çiva. Here is the case of ‘‘Karaëärpaëa’’ but not
of ‘‘Sukhärpaëa’’.  Vide stanza 45 subsequently which looks like
an explanation of this stanza. It may be noted here that stanzas
36, 37 and 38 above depict the pleasures derived from the
objects of senses through the senses as the pleasures of the
body and prescribe that those pleasures should be offered to
Çiva as a part of the offering or surrendering of the body to Çiva
(Käyärpaëa). That Käyärpaëa in the form of the surrendering
of the pleasures of the body should be differentiated from
Karaëärpaëa. That Käyärpaëa consists in the offering of the
preasures of the body derived through the senses operating on
their respective objects, to Çiva while Karaëärpaëa consists in
the surrendering of the karaëas (senses) themselves through
which the joys are experienced, to Çiva. What the author speaks
of in the subsequent stanzas (41,42,43,44,45) is the surrendering
of the mind and other karaëas to Çiva as a sure measure of sense-
restraint.

J³eeK³ee— DeLe lelÒekeÀejb HeáeefYeë met$ewë ÒeefleHeeo³eefleõ
Then the author speaks in five stanzas about the

manner of that (Karaëärpaëa)—

Den¹ejceoesefêkeÌlecevleëkeÀjCeJeejCeced ~
yeOveer³eeod ³eë efMeJeeueeves me Oeerjë meJe&efmeef×ceeved~~41~~
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He who binds the elephant in rut in the form of the
inner sense which is infuriated by the intoxication of
egoism to the post in the form of Çiva, is indeed, the bold
hero who has accomplished all the powers. (41)

J³eeK³ee— Den¹ejcecekeÀejªHeesOJee&OeesceoceÊeceveesyegef×ef®eÊeue#eCee-
vleëkeÀjCeiepeb ³eë efMeJeeueeves efMeJeefue²ªHeyevOevemlecYes yeOveer³eeled meë meJe&-
efmeef×ceeved Oeerjë~~41~~

The system of inner senses consisting of the mind,
intellect, and consciousness is the elephant which is
intoxicated by the higher and lower intoxicants such as the
notions of ‘‘I’’ and ‘‘mine’’. The Çivayogin who has tied
such an elephant to the tying post in the form of Çiva, i.e.,
the Çivaliìga, is the brave hero who has accomplished
everything. (41)

Notes: Here the author speaks of the surrendering of
the inner senses, viz., Manas, Buddhi, Citta and Ahaëkära, to
Çiva.  This results in the control of the inner senses which will
further help in the restraint over all the external senses. This is
symbolically presented in the Kaöha U. statements— yegef×b leg meejefLeb
efJeef× ceveë ÒeûencesJe ®e (3.3) and Feqvê³eeefCe n³eeveengë~ (3.4)— ‘‘The intellect
is the charioteer and the mind is the rein’’ and ‘‘the senses are
the horses’’. When the intellect controls the reins and mani-
pulates them, the senses are automatically controlled.  Here the
intellect and the mind (antaùkaraëa) are tied to the post in the
form of Çiva and brought under total control. Then the contro-
lling of the senses naturally follows. (Vide Kaöha U. 3.6 quoted
in the preamble to stanza 39 above and the notes thereunder).

J³eeK³ee— veeqvJeeqvê³eeCeeb yeengu³eevceveescee$eyevOesve keÀLeb OeerjlJe-
efcel³e$eenõ

It may be asked as to how that bravery is possible by
the mere control of the mind, since the senses are many,
the answer is given here—

Feqvê³eeCeeb mecemleeveeb ceveë ÒeLececeg®³eles~~42~~
JeMeerke=Àles efMeJes leeqmceved efkeÀcev³ewmleÜMeevegiewë~~42~~

The mind is said to be the foremost among all the
senses. When that is controlled in Çiva, what to speak of other
senses which are the subordinates under its control? (42)

J³eeK³ee— ÒeLeceb keÀjCeefcel³eLe&ë, ̀ `Feqvê³eeCeeb cevees veeLeë'' Fefle Þeglesë~
efMeäb mHeäced~~42~~

It means that mind is the ‘‘first instrument of know-
ledge’’, as it is said in the Çruti that ‘‘the mind is the lord
of the senses’’.  The rest is clear. (42)

Notes: The first Karaëa is the mind, as it is the fore-most
among the Karaëas, the controlling force. When the mind is
controlled the senses are automatically controlled. Feqvê³eeCeeb cevees
veeLeë~õVaräha U., 2.80; the full statement is – Feqvê³eeCeeb cevees veeLees
ceveesveeLemleg cee©leë~ cee©lem³e ue³ees veeLemleVeeLeb ue³eceeÞe³e:~~ – ‘‘The mind is the lord
of the senses, the life-breath (Märuta) is the lord of the mind,
laya (absorption) is the lord of the life-breath (Kumbhaka-
yoga). The Paramätman (léyate asminniti) is the lord of laya.
Him one should resort to.’’ There is a beautiful description
in the same Upaniñad about the ‘‘Çivaikägratä’’ of the Yogin
who has surrendered his mind and absorbed it in Çiva:
Heg±evegHeg±efJe<e³es#eCelelHejesçefHe ye´ïeeJeueeskeÀveefOe³eb ve peneefle ³eesieer~ me²erleleeueue³eJeeÐeJeMeb
ieleeçefHe ceewefuemLekegÀcYeHeefjj#eCeOeerve&ìerJe~~ (2.82)— ‘‘Even while engaged in
observing the objects of senses coming in quick succession the
Yogin does not desist form the mental vision of Brahman, just
like a dancer who does not divert her mind from the task of
guarding the pot placed on the head in spite of her acting in tune
with the music, beating of cymbal, rhythm and instrumental
sound’’. When the mind is surrendered to Çiva, the senses are
also surrendered to Çiva.

J³eeK³ee— vevJesleJelee efkeÀefcel³e$eenõ
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Then what happens with it? The author replies—

Feqvê³eeCeeb JeMeerkeÀejes efveJe=efÊeefjefle ieer³eles~~43~~
ue#³eerke=Àles efMeJes les<eeb ke=Àleë mebmeejieenveced~~43~~

The controlling of the senses is spoken of as ‘‘nivåtti’’
(repose).  When Çiva is made their meeting point, whence
can there be merging into the ocean of ‘‘saàsära’’? (43)

J³eeK³ee— Feqvê³eJeMeerkeÀjCecesJe efveJe=efÊeefjefle efJeÜefÓieea³eles~ les<ee-
efceeqvê³eeCeeb efMeJeefue²s ue#³eerke=Àles meefle mebmeejefveceppeveb kegÀleë, veemleer-
l³eLe&ë~~43~~

The controlling of the mind is spoken of by the learned
as ‘‘nivåtti’’ (repose or retirement).  When they, i.e., the
senses, are intently fixed in the Çivaliìga, where is the
question of merging into ‘‘saàsära’’.  It means that there
is no question of it. (43)

Notes: When all the senses are withdrawn from their
objects and offered to Çiva, there is an absolute cessation of
desires. When the desires are calmed down, there remains no
reason for rebirth and transmigration (saàsära). ‘‘Nivåtti’’
means ``yeefnefjeqvê³eJ³eJenejjefnlelJeced~''— the absence of the external
activities of the senses.  It is the state of repose, which will be
called ‘‘Upaçänti’’ in the next stanza.

J³eeK³ee— veeqvJeeqvê³eJeMeerkeÀejcee$esCe keÀLeb mebmeejefveJe=efÊeefjl³e$eenõ
If it is asked as to how the ‘‘saàsära’’ is reverted by

a mere controlling of the senses, the answer is given here—

mebmeejefJe<ekeÀevleejmeceg®ísokegÀþefjkeÀe ~~44~~
GHeMeeefvleYe&Jesled Hegbmeeefceeqvê³eeCeeb JeMeerke=Àleew~~44~~

When the senses are brought under control, there will
be cessation of desire for men which acts as the axe in

cutting asunder the poisonous forest in the form of
‘‘saàsära’’.(44)

J³eeK³ee— GHeMeeefvleefve&jHes#esl³eLe&ë~ efMeäb mHeäced~~44~~
‘‘Upaçänti’’ means ‘‘absence of desire’’. The rest is

clear. (44)

Notes: Saàsära is the forest of poisonous trees called
desires. Upaçänti,  i.e., the cessation of desire cuts down that
forest and makes way for peace and contentment. This is
achieved through the surrender of all the senses to Çiva, the
spiritual consciousness. Then there is no fear of ‘‘saàsära’’.

J³eeK³ee— veveg efvejHes#eecee$esCe keÀLeb keÀce&yevOeefveJe=efÊeefjl³e$eenõ
If it is contended as to how there would be removal

of the bondage of Karman merely by the cassation of
desire, the answer is given here—

Feqvê³ewjsJe pee³evles HeeHeeefve megke=Àleeefve ®e~~45~~
les<eeb meceHe&CeeoerMes kegÀleë keÀce&efveyevOeveced~~45~~

It is through the senses alone that the sins and merits
arise.  When they are surrendered to Çiva, the Lord, where
is the scope for the bond of Karman?(45)

J³eeK³ee— mHeäced~~45~~     It is clear. (45)

Notes: The senses are the causes for sins and merits,
because they create desire for good or bad things according to
Karman. They prompt men to action in that way resulting in sin
or merit. When the senses are surrendered to Çiva, their activities
are arrested. Then there is no question of ‘‘Karmabandha’’.

J³eeK³ee— veveg efMeJeeefHe&leHeoeLezjefYeJe=ef×ÞeJeCeeled efMeJes HegC³eHeeHe-
meceHe&Cesve leoefYeJe=ef×ë keÀmceeVe YeJeleerl³e$eenõ
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If it objected that since it is heard that the objects
offered to Çiva grow, how can we say that the merit and sin
offered to Çiva would not grow, the answer is given here—

ÒekeÀeMeceeves ef®eÜÚew yeefnjvlepe&ievce³es~~46~~
meceH³e& efJe<e³eeved meJee&ved cegkeÌleJeppee³eles peveë~~46~~

When the fire in the form of consciousness shines
inside and outside as the world, one would offer all the
objects of senses into it and would become like a man who
is liberated. (46)

J³eeK³ee— yeefÚÒeef#eHleHeoeLee&veeb veeMeoMe&veeod yeefnjvleYee&meceeves efJeée-
ªHes ef®eÜefÚªHeefMeJeefue²s meceefHe&leeveeb HeoeLee&veeceefHe veeMeesçJeM³ece²erkeÀjCeer³e
Fl³eefYeJe=×îeYeeJeeled mecemleefJe<e³eeved le$e meceH³e& pevees pevevecejCeHeefjHeeref[lees
osner cegkeÌleJeppee³ele Fl³eLe&ë~~46~~

It is known that what is offered into fire would be
destroyed. Thus the objects that are offered into fire of
consciousness in the form of the Çivaliìga which is
consisting in the world and which is shining outside and
inside, should be accepted as necessarily destroyed.  Hence
since there is no question of growth in the embodied Soul
which is oppressed all round by birth and death, the Yogin
offers all the objects into that (fire) and becomes one who
is liberated. (46)

Notes: The Yogin offers the entire world of objects into the
fire of consciousness (knowledge) and becomes free from all
mental aberrations. The Bhag. G. Says : meJee&Ceerreqvê³ekeÀcee&efCe ÒeeCekeÀcee&efCe
®eeHejs~ Deelcemeb³ece³eesieeiveew peg»efle %eeveoerefHeles~~ (4.27)— ‘‘Others sacrifice all
the activites of their senses and the operations of the life-
breath into the fire  of Yoga in the form of self-restraint which
is lighted by knowledge’’. This is Jïänayajïa, by which the
Çivayogin becomes Jévanmukta who is called ‘‘Karaëärpaka’’.
The great brilliance of consciousness in the depth of the heart

is the fire. The mind, intellect and other senses are offered into
that fire. He is Jévanmukta without any fear of ‘saàsära’.

J³eeK³ee— veveg JeefÚmeceHe&Cem³e nesceªHelJeeled efkebÀ lelmeeOeveefcel³e$een –

If it is contended that since offering into fire is in the
form of Homa (sacrifice), what are its requirements, the
answer is given here—

ef®eÊeêJ³eb meceeoe³e peieppeeleb cenenefJeë~~47~~
ef®eÜÚew peg»leecevleë kegÀleë mebmeejefJeHueJeë~~47~~

In the case of those who sacrifice into the fire of
consciousness by taking the great oblation in the form of
‘‘Citta’’ (mental forms) born from the world, whence can
there be any tormentation of saàsära?(47)

J³eeK³ee— peieleë Heáelevcee$eªHelJesve MeyoefoefJe<e³eªHeb nefJeef½eÊe-
êJ³eb mebie=¿e Devleë Ëo³ekeÀceuemLeef®eÜÚew peg»leeb efMeJe³eesefieveeb mebmeejyeeOe:
kegÀleë? veemleerl³eLe&ë~~47~~

Since the world in of the form of five ‘‘Tanmätras’’
(subtle matter), the oblation is in the form of the objects
of senses such a Çabda (sound), etc. The conception of
those constitute the ‘‘Cittadravya’’. In the case of those
Çivayogins who sacrifice that into the fire of consciousness
residing inside in the lotus of the heart, whence can there
be any torment of ‘‘saàsära’’?  It means that there no such
torment. (47)

Notes: Vide notes given under stanza 46 above. This kind
of Jïänayajïa is superior to all Dravyayajïas. Bhag. G. Says:
Þes³eevêJ³ece³eeÐe%eep%eeve³e%e: HejvleHe~ meJe¥ keÀcee&efKeueb HeeLe&& %eeves HeefjmeceeH³eles~~ (4.33)—
‘‘Jïänayajïa is superior to Dravyayajïa.  All fund of Karman will
dissolve into knowledge. It is also said there:’’ ³eLesOeebefme meefce×esçeqiveYe&-
mcemeelkegÀ©lesçpegve~ %eeveeeqiveë meJe&keÀcee&efCe Yemcemeelke=À©les leLee~~ (4.37)— ‘‘Just the
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fire lit by the fuel reduces that fuel into ashes, so does the fire of
knowledge reduce all the Karman into ashes’’. The fire of the
Çivayogin’s knowledge (Çivo’ham) consumes all the fund of
Karman.  There is no fear of ‘‘saàsära’’ to him.

J³eeK³ee— vevJesJebªHeefJeéeªHeefJeéenJevesve cegkeÌleJeppee³eceevees peve
keÀer¢ûetHe Fl³e$eenõ

If it is asked as to what is the nature of that person
who has become Jévanmukta through this kind of offering
of all the world of objects into the fire of knowledge, the
answer is given here—

Deelcep³eesefleef<e efpeêtHes ÒeeCeJee³egefveyeesefOeles~~48~~
peg»ved mecemleefJe<e³eeved levce³ees YeJeefle Oe´gJeced~~48~~

By sacrificing all the objects of senses as the oblation
into the fire of Ätman (Çiva) which is of the nature of
consciousness and which is enlightened by the life - breath,
the Çivayogin surely becomes Çiva who is consciousness
itself. (48)

J³eeK³ee— ÒeeCeJee³egÒekeÀeefMeles efpeêtHes Deelcep³eesefleef<e efMeJeeiveew leÊe-
lkeÀjCepev³emegKeeefoefJe<e³eeved peg»ved DeHe&³eved efMeJe³eesieer levce³eef½evce³eefMeJe-
mJeªHe SJe YeJeefle pee³eles Oe´gJeb efveef½e³eë~~48~~

Into the Çivägni, the brilliance of the Ätman, which is
manifested by the life-breath, the Yogin offers all the
objects of senses as the oblation and becomes himself Çiva
who is of the nature of consciousness. This is, indeed,
certain. (48)

Notes: The Ätmajyotiñ is the same as Cidagni, i.e., the fire
of knowledge of Çiva (Çivo’ham). All the objects of senses should
be offered into that fire which is lit by ‘‘Kumbhakayoga’’. Just as
the fire in the sacrificial altar is made to flare up through

fanning, in the same way the ‘‘Cidagni’’ in the heart should be
made to flare up through ‘‘Kumbhakayoga’’.  Thus by sacrificing
the conceptions of all the objects of senses into that fire of
consciusness, the Çivayogin become Çiva (the Cidagni, itself).

J³eeK³ee— veveg keÀjCeeveeb Òeeke=ÀlelJesve keÀLeb leppev³emegKeeefo
efMeJemeceHe&Ce³eesi³eefcel³e$eenõ

If it is contended that since the senses are the products
of Prakåti, how is it proper to surrender the pleasures born
of them to Çiva, the answer is given here—

Feqvê³eeefCe mecemleeefve Mejerjb YeesiemeeOeveced~~49~~
efMeJeHetpee²YeeJesve YeeJe³eved cegeqkeÌleceeHveg³eeled~~49~~

Assuming that all the senses and the body which is the
instrument of experience (enjoyment) as the materials for
the worship of Çiva, the Yogin attains liberation.(49)

J³eeK³ee— Mejerjeoerveeb efMeJeHetpee²lJeeled leppev³emegKeeÐeefHe efMeJe-
meceHe&Ce³eesi³ecesJesl³eLe&ë~ Fob keÀjCeeHe&Ceb keÀe³eeHe&CemLeues Òeme²eogkeÌleefceefle ve
Heewve©keÌl³eced~~49~~

Fefle keÀjCeeefHe&lemLeueced
Since the body, etc., are the materials of the worship

of Çiva, the pleasure, etc., which are born of them are fit
to be offered to Çiva.  This Karaëärpaëa has been told
incidentally in the Käyärpitasthala.  Hence, there is no
repetition here. (49)

Karaëärpitasthala ends

Notes: In the case of ordinary people, the body and the
senses are mere instruments of enjoyment (bhogasädhana).  But
in the case of the Çivayogin, they become the materials of
worship (Püjasädhana). Ordinery people suffer bondage and
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transmigration.  But the Sivayogin through the Karaëärpaëa is
Jévanmukta.

DeLe YeeJeeefHe&lemLeuecedõ(68)

J³eeK³ee— DeLeõ ̀ `lemceeled ÒeHeáemecyevOeYeeJeb efnlJee efMeJeelcekeÀced~
YeeJeceeefÞel³e ³elvesve kegÀ³ee&od J³eeHe=efleceeréejs~~'' Fefle ³eesiepeeieceJe®eveevegmeejsCe
keÀjCeeefHe&lemecheVem³e efMeJe³eesefievees efJeOeer³eceevecelcevees YeeJeeHe&Ceb efveªHe³eefleõ

Bhävärpitasthala—(68)

Then as per the Yogaja Ä. statement, viz., ‘‘Tasmät-
prapaïcasambandhabhävaà, etc.,’’ which means: ‘‘Hence
having resorted to the conception of the form of Çiva after
discarding the state of relation with the world’’, the author
expounds the Bhävärpaëasthala prescribed for the Çiva-
yogin who is adept in ‘‘Karaëärpitasthala—

efMeJes efve½eueYeeJesve YeeJeeveeb ³elmeceHe&Ceced~~50~~
YeeJeeefHe&leefceob ÒeeskeÌleb efMeJemeÓeJeJesefoefYeë~~50~~

The dedication of the mental inclinations (feelings,
etc.,) to Çiva with unswerving devotion, is said to be
‘‘Bhävärpita’’ (offering of one’s Bhävas) by the knowers of
the true state of Çiva. (50)

J³eeK³ee— efMeJes efMeJeefue²efJe<e³es efve½eueYeeJesve efmLejYeeJesve YeeJeeveeb
³elmeceHe&Ceced, leefoob YeeJeefHe&leefceefle  efMeJemeÓeJeJesefoefYeë ÒeeskeÌleefcel³eLe&ë~~50~~

The offering of the mental inclinations to Çiva, i.e., the
Çivaliìga, with a steady attitude, is said to be ‘‘Bhävärpita’’
by the knowers of Çiva’s real nature. (50)

Notes: “lemceeled ÒeHeáe...” (Yogaja Ä.). ‘‘Bhävärpitasthala’’
consists in the Çivayogin’s dedication of all his steady mental
precepts to Çiva.  Whatever he does, all that is backed by pure
feeling.  Not only the fruits of deeds but also the pure feelings

are dedicated to Çiva. This is ‘‘Bhävasamarpaëa’’ consisting in
the merging in and enjoying the bliss of Çiva.

J³eeK³ee— DeLe keÀes veece YeeJe Fl³e$eenõ
Then the author answers the question as to what is

Bhävä—

ef®eÊemLemekeÀueeLee&veeb ceveveb ³eÊeg ceevemes~~51~~
leoHe&Ceb efMeJes mee#evceevemees YeeJe G®³eles~~51~~

The dedication actually to Çiva of the mental refle-
ctions of all the ideas stored in the intellect, constitutes the
offering of the mental concepts. (51)

J³eeK³ee— ceevemees ceveesefJekeÀejes YeeJees YeeJe Fl³eg®³eles, ``efJekeÀejes
ceevemees YeeJeë'' Fl³ecejë~ ceevemes ceveesefJekeÀejs YeeJes ef®eÊemLemekeÀueeLee&veeb
ef®eÊeefveÿmekeÀueHeoeLee&veeb ³evceveveced DevegYeJeªHeef®evleveb ³eoefmle, leled mee#eeled
Òel³e#eerke=Àles efMeJes efMeJeefue²s, DeHe&Ceb DeefHe&leefcel³eg®³ele Fl³eLe&ë ~~51~~

‘‘Mänasa’’ means ̀ `ceveesefJekeÀej:'' (lem³e efJekeÀejë Pä. 4.3.134

— Fefle DeCed)~ ‘‘Manaso Bhävaù’’ means ‘‘manovikäro
bhävaù’’ — Bhäva is the modification of mind, a feeling or
concept. This is supported by the Amarakoça. The
reflection in the sense of the thinking in the form of
experience of all the ideas or images stored in the inte-
llect is ‘‘manana’’. That reflection takes place in the
Bhäva, which is the mental transformation. The dedi-
cation of that to Çiva or the Çivaliìga realised actually,
constitutes ‘‘Bhävärpita’’. (51)

Notes: The Çivayogin can do this and actually does this.
Right from his birth man accumulates the knowledge of external
objects through his senses.  Mind gets the experience of joys and
sorrows.  The experiences so aquired transform into impressions
or memories and get stored in the ‘‘Citta’’ (intellect). This has
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been going on through many lives. Thus the ‘‘Citta’’ becomes
repository of those impressions. When proper causal circum-
stance arises, they manifest themselves and disturb the mind.
This is the case with ordinary people. But the Çivayogin, who
is in an advanced state of spiritual attainment, is free from all
mental disturbances because he has offered all those disturbing
impressions to the fire in the form of Çivajïäna (Çivo’haàjïäna).
This is called Bhävärpita.  This is so natural to the Çivayogin that
he does not make any special efforts to do so.

J³eeK³ee— DeLe leÓeJemJeªHeb HeáeefYeë met$ewefJe&Mes<e³eefleõ

Then the author brings out the special features of the
nature of Bhäva in five stanzas—

YeeJe SJe efn pevletveeb keÀejCeb yevOecees#e³eesë~~52~~
YeeJeMeg×ew YeJesvcegeqkeÌleefJe&Hejerles leg mebme=efleë~~52~~

Bhäva is the cause of bondage and liberation in the
case of beings.  When the Bhäva is pure, there is liberation
and when it is the opposite, there is transmigration (bon-
dage or mundane life).  (52)

J³eeK³ee— mHeäced ~~ 52~~       It is clear (52)

J³eeK³ee— DeLe keÀe veece YeeJeMegef×efjl³e$eenõ

The author, then, tells as to what is that Bhävaçuddhi
(purity of Bhäva)—

YeeJem³e Megef×jeK³eelee efMeJeesçnefceefle ³eespevee~~53~~
efJeHejerlemecee³eesies kegÀlees ogëKeefveJele&veced~~53~~

The abstraction of the feeling as ‘‘I am Çiva’’ is said
to be the purity of Bhäva.  But when the cherishment as
otherwise (i.e., duality) is there, whence can there be the
removal of sorrow?(53)

J³eeK³ee— efMeJeesçnefceefle mJemJeªHeevegYeJe³eesie SJe YeeJem³e Megef×-
efjefle efJeÜefÓjeK³eelee~ efJeHejerlemecee³eesies meefle veenb efMeJe Fefle efJeHejerle³eesies
meefle ogëKeefveJele&veb meebmeeefjkeÀogëKeefveJe=efÊeë kegÀleë? veemleerl³eLe&ë~~53~~

The reflection on the experience of one’s own nature
as ‘‘I am Çiva’’ constitutes Bhävaçuddhi. In case the opposite
feeling, viz., the notion that ‘‘I am not Çiva’’ is there, where
is the freedom from the sorrow of mundane existence
(saàsära)? It means that there is no freedom. (53)

Notes: As said in Yo.Ä,. if the pleasures that arise through
contact with the objects of senses are dedicated to Çiva with the
dropping of egoism, there is the accomplishment of the Bhäva in
the form of ‘‘I am Çiva’’: mebmeie&efÒe³eJeie&m³e efMeJem³ewJesefle YeeJe³eved~ DenbkeÀejÒeneCesve
YeeJeefmeef×b ®e efJevoefle~~ He enjoys the bliss of Çiva. When that Bhäva
becomes firm, then there is no question of mundane life in his
case.

J³eeK³ee— veeqvJeoefceefle Yeemeceeveb efJeéeb keÀLeb YeeJeveer³eefcel³e$e ̀ `YeeskeÌlee
Yeesp³eb Òesjleejb ®e celJee meJe¥ ÒeeskeÌleb ef$eefJeOeb ye´ïe ®ewleled'' Fefle éesleeéelejÞegl³eveg-
meejsCe keÀLe³eefleõ

How should one conceive the universe (world) which
appears as ‘‘this?’’ If it is contended thus, the author
answers in accordance with a statement of the Çve. U., viz.,
‘‘Bhoktä Bhojyam, etc.,’’ which means: ‘‘The Brahman is
told as threefold, viz., Bhoktä (the enjoyer), Bhojyam (the
object enjoyed) and Preritå (the inspirer)—’’

YeeskeÌlee Yeesi³eb Yeespeef³elee meJe&cesle®®eje®ejced~~54~~
YeeJe³eved efMeJeªHesCe efMeJees YeJeefle Jemlegle:~~54~~

One becomes in fact Çiva by cherishing all this
movable and immoval objects falling into the categories of
the enjoyer, the enjoyed and the one who prompts to enjoy,
as of the nature of Çiva. (54)
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J³eeK³ee— YeeskeÌlee peerJees Yeesi³eb Yeesie³eesi³eb Jemleg DeJ³ekeÌleb Yeespeef³elee
Yeesieoë efMeJeë~ ®eje®ejcesleled meJe¥ peieppeeueb mJeefvepemJeYeeJeYetleef®eefl¬eÀe³ee-
MeeqkeÌlekeÀe³e&lJeeled efMeJemJeªHesCe YeeJe³evedd efMeJe³eesieer Jemlegleë HejceeLe&leë efMeJees
YeJeefle, efMeJe SJe YeJeleerl³eLe&ë~ De$e Jemlegle Fl³evesveem³e cegK³eHe#elJeb
metef®eleced~~54~~

The enjoyer is the embodied soul; the enjoyed is that
object which is fit to be experienced, i.e., the Avyakta
(Prakåti); and he who prompts to enjoy is the giver of
enjoyment, i.e., Çiva—all this net-work of the effect
(Kärya) of the Cicchakti and Kriyäçakti of Çiva. Hence,
the Çivayogin who reflects all that in the form of Çiva,
becomes Çiva himself. Here the use of the word ‘‘Vastutaù’’
(in reality) is intended to indicate that the form of Çiva is
important. (54)

Notes: YeeskeÌlee Yeesp³eb Òesefjleejb ®e, Fl³eeefoõ Çve. U., 1.12. The world is
consisting of three constituents; Bhoktå the enjoyer, Bhojya the
enjoyed and Preritå the God Çiva.  So far as Çiva is concerned he
is the ‘‘antaryämin’’ and he is the inspiring constituent of the
world. He inspires by his consciousness and bliss. That he is a
constituent of the universe is secondary; he also transcends the
world and envelops it. Bhoktå and Bhojya are the constituents of
the world. Since Bhoktåtva, Bhojyatva and Prerakatva are the
three forms of Çiva called Paçu, Päça and Pati, the entire world is
Çiva himself.  The Çivayogin has fully realised this and hence, he
enjoys the ‘‘Advaita sukha’’ in Çiva.  (Vide S.S., 5.38 and notes there
on). “Brahma caitat”– reading in the original is “Brahmametat”.

J³eeK³ee— DeLe He#eevlejsCe YeeJeveeb keÀLe³eefleõ
Then the author speaks of ‘‘Bhävanä’’ (reflection) in

another way—

efceL³esefle YeeJe³eved efJeéeb efJeéeeleerleb efMeJeb mcejved~~55~~
meÊeevevoef®eoekeÀejb keÀLeb ye×gefcenen&efle~~55~~

Assuming that the world is non-eternal and reflecting
on Çiva who is transcending the world as of the nature of
existence, intelligence and bliss, how can he (the Çivayogin)
be subjected to bondage?(55)

J³eeK³ee— efJeéeb mJeeefleefjkeÌleeO³eemeue#eCeeefJeÐeekeÀe³e&lJeeled efceL³esefle
YeeJe³eved efJeéeleerleb efJeéeesÊeerCe¥ efMeJeb meÊevevoef®eoekeÀejb efvel³eHeefjHetCe&meeq®®eveeo-
vevomJeªHeb mcejved ceuecee³eeefoHeeMewye&×gb keÀLeefcenen&efle? ve kesÀveeefHe ÒekeÀejsCee-
n&leerl³eLe&ë~~55~~

Thinking that the world is ‘‘not real’’ as it is the
product of Avidyä (nescience) in the form of Adhyäsa
(superimposition) consisting in ‘‘the misapprehenision
apart form me’’, the Yogin reflects that Çiva who is beyond
the world and who is of the nature of existence, intelligence
and bliss as eternal and absolute.  How can such a Yogin
be subjected to bondage?  It means that he would be totally
free from the Päças (fetters) in the form of Aëava and
other Malas and Mäyä.

Notes: Véraçaivas do not admit the falsity of the world.
Here it is said that the Çivayogin thinks that the world is false.
This should not be taken literally.  What is said to be ‘‘Mithyä’’
should not be taken as world; but the ‘‘notion of mine’’ in the
case of the objects of the world is false.  F&MeeJeem³eefceob meJe¥ ³eeqlkeÀáe peiel³eeb
peieledõ as per this statement of the Éça. U.,1, the world belongs
to Çiva.  Such being the case the notion that the objects of the
world are mine is false.  Thus thinking that the vanity regarding
the world of objects as mine, is false, the Çivayogin reflects on
Çiva as beyond the universe as said in the Puruñasükta — i.e.,
Del³eefleÿÎMee²§ueced~ (Åv. 10.90.1)  and as consisting in Sat, Cit and
Änanda. The physical world being the creation of Mäyäçakti
(i.e., Prakåti), the Çivayogin does not give attention to it and
he turns his mind fully towards Çiva who is of ‘‘Saccidänanda’’
form and who is eternal and absolute. That being the case, the
Çivayogin is not subjected to bondage.
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J³eeK³ee— DeLe YeeJeveevlejceenõ

Then the author speaks of another kind of ‘‘Bhävanä’’–

meJe¥ keÀcee&®e&veb MecYeesJe&®eveb lem³e keÀerle&veced~~56~~
Fefle YeeJe³elees efvel³eb keÀLeb m³eelkeÀce&yevOeveced~~56~~

In the case of him (the Çivayogin) who thinks always
that all his actions are the items of worship and that all his
words are the songs in praise of Çiva, how can there be
bondage through ‘‘Karman’’? (56)

J³eeK³ee— ef¬eÀ³eceeCeb meJe¥ MecYeesë efMeJeefue²m³ee®e&veced, keÀL³eceeveb
Je®eveb lem³e efMeJeefue²m³e keÀerle&veb mlegefleë, Fefle efvel³eb YeeJe³eleë keÀce&ke=ÀleyevOeveb
keÀLeb m³eeled? ve kesÀveeefHe ÒekeÀejsCe YeJesefol³eLe&ë ~~56~~

In the case of the Çivayogin who considers that all his
actions done as the worship of Çiva and that the speech that
is spoken as the songs in praise of Çiva, how can there be
bondage caused by Karman? It means that there is no
bondage caused by any Karman. (56)

Notes : Vide Çaìkara’s Çivamänasapüjastotra for the
details about the mental worship with different actions repre-
senting the materials of worship: Deelcee lJeb efieefjpee ceefleë ÒeeCeeë Mejerjb ie=nb,
Hetpee les efJe<e³eesHeYeesiej®evee efveêe meceeefOeeqmLeefleë~ meáeejë Heo³eesë Òeoef#eCeefJeefOeë mlees$eeefCe meJee&
efiejes, ³eÐeÌlkeÀce& keÀjesefce leÊeoefKeueb MecYees leJeejeOeveced~~õ ‘‘In the case of the
Çivayogin, Çiva is the Ätman, Pärvaté (Çakti) is his intellect, vital
airs are his friends, the body is the temple, his experience of the
objects of senses as the worship, his sleep is the state of trance,
movements through feet constitute the circumambulation, his
speech is the song in praise. Thus whatever he does turns out
to be Çiva’s worship”. In the case of such a Çivayogin whose
actions and speech are dedicated to Çiva as materials of worship,
there is no bondage due to Karman. The worship of the Präëa-
liìga is already described — (Vide S.S., 12.14-20).

J³eeK³ee— DeLe peerJevcegeqkeÌlekeÀjeR YeeJeveeb keÀLe³eved YeeJeeefHe&lemLeueb
meceeHe³eefleõ

Then the author concludes the Bhävärpitasthala by
speaking of the ‘‘Bhävanä’’ which brings liberation even
while alive—

meJexeqvê³eieleb meewK³eb ogëKeb Jee keÀce&mecYeJeced~~57~~
efMeJeeLe¥ YeeJe³eved ³eesieer peerJevcegkeÌlees YeefJe<³eefle~~57~~

Reflecting that the joy and sorrow arising due to
Karman obtained through all the senses as dedicated to
Çiva, the Yogin becomes ‘‘Jévanmukta’’. (57)

J³eeK³ee— Þees$eeefomeJexeqvê³eieleb meewK³eb megKeb HeeHekeÀce&mecYeJeb ogëKeb
Jee efMeJeeLe¥ efMeJeefue²efHe&leHeoeLe&lJesve YeeJe³eved efMeJe³eesieer peerJevcegkeÌleë
m³eeefol³eLe&ë~~57~~

Fefle YeeJeeefHe&lemLeueced

Thinking firmly that the pleasure arising from the
senses such as the ear, etc., and the sorrow arising from
sinful deeds as surrendered to Çiva, i.e., the Çivaliëga, the
Yogin becomes Jévanmukta. (57)

Bhävärpitasthala ends

Notes: The Çivayogin receives all the experiences of the
senses and results of all actions as the ‘‘Prasäda’’ of Çiva by
offering them to him.  Since he has no ‘‘Karmabandhana’’, he
is none other than Jévanmukta. The entire section of Bhävärpita-
sthala is the one of offering everything to Çiva (Çivaliìga) and
receive it as the Prasäda of Çiva. This is a Sthala coming among
the Liìgasthalas of the Prasädisthala.
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DeLe efMe<³emLeuecedõ(69)

J³eeK³ee— ``³eLee efme×jmemHeMee&led leece´b YeJeefle keÀeáeveced~ iegª-
HeefoäÞeJeCeeeq®í<³emleÊJece³emleLee~~'' Fefle ³eesiepeeieceJe®eveevegmeejsCe leÓe-
JeeefHe&lemecHeVesve Hej³eesefievee efMe#eCeer³eefMe<³emLeueb keÀLe³eefleõ

Çiñyasthala—(69)

As per the Yogaja Ä. statement viz., ‘‘Yatha siddha-
rasasparçät, etc.’’, which means:  ‘‘Just as copper becomes
gold due to the touch of quick-silver, so does a disciple
become one endowed with the realisation of the Truth
through the hearing of the Guru’s instruction’’, the author
speaks of the Çiñyasthala as regards him who deserves to be
instructed by the Parayogin who is adept in ‘‘Bhävärpita’’—

Meemeveer³ees YeJesÐemleg HejkeÀe³esve meJe&oe~~58~~
lelÒemeeoeÊeg cees#eeLeea me efMe<³e Fefle keÀerefle&leë~~58~~

He who is always to be instructed by the Çivayogin
(Parayogin) and who is an aspirant for liberation through
Çivayogin’s favour, is termed as ‘‘the disciple’’ (Çiñya). (58)

J³eeK³ee— HejkeÀe³esve Hejye´ïekeÀe³esve YeeJeeefHe&lemecHeVesve efMeJe³eesefievee
³eë meJe&oe Meemeveer³eë efMe#eCeer³ees YeJesled, lelÒemeeoeled leÓeJeeefHe&lemecHeVem³e
Òemeeoeled, cees#eeLeer& HejeHejcees#eeHes#eer meë efMe<³e Fefle keÀerefle&leë keÀefLele
Fl³eLe&ë~~58~~

The Parakäya is the Çivayogin who has Paraçiva as his
body and who is adept in ‘‘Bhävärpita’’.  He who deserves
always to be instructed by such a Parakäya and who is an
aspirant for attaining the lower and the higher liberation,
through his favour, is called as Çiñya (disciple). (58)

Notes: This represents a special phase of the Çivayogin in
a state of ‘‘Jévanmukti’’  in which he plays the role of a spiritual

teacher, friend and philosopher in bringing up the disciples on
the ladder of spiritual attainment.  This role of Çivayogins makes
Véraçaivism a ‘‘Mahäyäna’’ in which the seekers of liberation do
not rest at their own liberation but extend their sphere of favour
to cover the aspirants of liberation on their path to liberation.
Çré Reëuka Bhagavatpäda is described as ‘‘siddhavåndasya
siddhidaù’’ the giver of ‘‘siddhi’’ (liberation) to the seekers of
‘‘siddhi’’. The devotee who is chosen by the Guru for this
purpose is called ‘‘Çiñya’’ (the disciple).  The ‘‘Çiñya’’ is he who
has a deep craving for the realisation of God and attainment of
liberation. He is the one who aspires for liberation and for
nothing but liberation. The best example of a ‘‘Çiñya’’, an
‘‘adhikärin’’ (deserving person for Mokña), is Naciketas who is
tested by the Guru (Yama) through holding forth many
temptations to distract him from the goal of knowing the
ultimate truth about the Ätman, which is the utmost secret of
life— ³es³eb Òesles efJeef®eefkeÀlmee ceveg<³esçmleerl³eskesÀ vee³ecemleerefle ®ewkesÀ~ Sleod efJeÐeecevegefMeämlJe³eenb
JejeCeeces<e Jejmle=leer³eë~~ (Kaöha U., 1.20) — ‘‘When man dies there is
the doubt: some say, ‘he exists’; some again say, ‘he does not
exist’.  This I would like to know, being taught by you.  This is
the third of my boons’’. Yama asks Naciketas to choose
something else as his third boon.  In stead of the secret about
the Ätman after death, Naciketas was free to choose sons and
grandsons who would live a hundred years, herds of cattle,
elephants, horses, gold, a vast territory on earth and long life
for himself, in short, all the objects of desire which are difficult
to get by the mortals. Not being carried away by those
temptations, Naciketas stuck to his guns and said: ve efJeÊesve leHe&Ceer³ees
ceveg<³ese ueHm³eecens efJeÊeceêe#ce ®esÊJee~ peerefJe<³eecees ³eeJeoerefMe<³eefme lJeb Jejmleg ces JejCeer³eë me
SJe~~ (Ibid., 1.27)— ‘‘Man never gets satisfied with wealth.  When
we see you, we shall surely get wealth, and we shall live as long
as you wish.  But so far as the boon is concerned it is that boon
alone I choose.’’  The accomplished Guru is rare to find and
rarer indeed is the deserving disciple and further rarest indeed
is that teaching: Dee½e³eex JekeÌlee kegÀMeueesçm³e ueyoeçç½e³eex %eelee kegÀMeueevegefMeäë~~
(Ibid., 2.7)—‘‘Wonderful, indeed, is its teacher, and equally
worderful is the clever disciple;  wonderful, indeed, is he who
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comprehends it when taught by an efficient teacher.’’  This is
the crucial piont of the Çiñyasthala.  It may be noted here that
the Çiñya in this Sthala is the one who has his own accomplish-
ments to catch the attention of the Parakäya Çivayogin and who
has become near and dear to the latter on account of that.  The
relation among the teacher, the taught and the knowledge is so
intimate that it is called a ‘‘Mahäsaàhitä’’ in the Tai. U.: DeLeeefOe-
efJeÐeced~ Dee®ee³e&ë HetJe&ªHeced~ DevlesJeem³egÊejªHeced~ efJeÐee meefvOeë~ ÒeJe®eveb mevOeeveced~ (1.3)—
‘‘Here is the observation on knowledge: The teacher is the prior
form, the disciple is the posterior form, knowledge is the
junction (relation) and the imparting of knowledge is the means
of establishing relation.’’ According to the Vedic conception, the
Guru and the disciple live like an object and its shadow for
deriving the full benefit of the instruction (keÀce&Cee cevemee íe³esJeeveg®ejb-
mleoe)õ(Pära.Ä., 2.70)— following the Guru like his shade in
action, mind and speach’’.  There is nothing greater or holier
than knowledgeõ ve efn %eevesve me¢Meb HeefJe$eefcen efJeÐeles~ (Bhag. G., 4.38).
Hence, its propagation and the methods involved in it deserve
reverent meditation.  This is the secret of Çiñyasthala.

J³eeK³ee— DeLe ÒekeÀejevlejsCe leuue#eCeceenõ
Then the author speaks of his (Çiñya’s) characteristics

in a different way—

YeeJees ³em³e efmLejes efvel³eb ceveesJeekeÌkeÀe³ekeÀce&efYeë~
iegjew efvepes iegCeesoejs me efMe<³e Fefle ieer³eles~~59~~

He whose attachment towards his Guru, the one who
has the abundance of merits, is always firm in mind, speech
and physical action, has been eulogised as the ‘‘Çiñya’’. (59)

J³eeK³ee— ³em³e YeeJees iegCeesoejs %eeveJewjei³eeefoiegCeesVeles efvepes iegjew ¢{es
YeJesled, me efMe<³e Fefle ieer³eles keÀL³ele Fl³eLe&ë~~59~~

He whose attachment to his Guru who is endowed with
the loftiness of merits such as knowledge, renunciation,

etc., is firm in mind, speech and physical action through
meditation, hymns of praise and the action in the form of
worship, is regarded as the ‘‘Çiñya’’. (59)

Notes: ‘‘Çiñyasthala’’, as explained above, is a stage where
the Çivayogin who is Çiva himself in actual form, inculcates the
spiritual knowledge to a tested devotee endowed with a singular
aspiration to attain Mokña and a total devotion to his Guru.  The
deserving aspirant (sädhaka) receives the name of ‘‘Çiñya.’’  Next
stanza puts in a nutshell all the the qualities of an ideal disciple.
Such a disciple serves his Guru with deep devotion in mind,
speech and physical action (trikaraëa). Physical action in the
form of worship, speech in the from of hymns of praise and mind
in the form of meditation on his merits constitute what is known
as ‘‘trikaraëasevä’’.

J³eeK³ee— DeLe cegK³eefMe<³eue#eCeceenõ

Then the author speaks of the main qualities of the
‘‘Çiñya’’—

Meevlees oevlemleHeMMeerueë mel³eJeekedÀ meceoMe&veë~
iegjew efMeJes meceevemLeë me efMe<³eeCeeefcenesÊeceë~~60~~

He who is calm, who is self-restrained, who is given
to penance, who speaks the truth, who looks upon all with
equality and who treats the Guru and Çiva with equal
regard, is the best among the ‘‘Çiñyas’’.(60)

J³eeK³ee— ³eë Meevleë Devleefjeqvê³eefveûenJeeved, oevlees yee¿esefvê³e-
efveûenJeeved, leHeMMeeruees ³eceefve³eceeÐeäe²ue#eCeleHees³eesieefveÿë meved, Þeeriegjew
efMeJeefue²s ®e meceoMe&veJeeved meved Jele&les, me Fn ueeskesÀ efMe<³eeCeecegÊeceë Þesÿ
Fl³eLe&ë~~60~~

He who is calm in the sense that he has conquered the
inner senses, who is self-restrained in the sense that he has
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conquered the external senses, who is deeply engaged in
penance, i.e,. in Yoga characterised by the eight limbs
called Yama, Niyama, etc., and who looks upon the Guru
and the Çivaliìga with equal regard, is the best among the
‘‘Çiñyas’’. (60)

Notes: The characteristics of a Çiñya are given here. Pära.Ä.
mentions Çama and Dama among the six Aìgas of the Véraçaiva
devotee who bears the Liìga on his body: Mecees oceeefmleefle#eesHejefleëÞe×e-
meceOe³eë~ <e[²eefve ceneosefJe JeerjMewJem³e efueef²veë~~ ³eÐeskesÀveeefHe ®ewles<eeb efJenervees nerve SJe meë~
De²ueesHes YeJesod J³ee²er lesveeOees efveHelesod OeǵJeced~~ (10.72-73) — ‘‘Calmness, self-
restraint, forbearance, indifference towards worldly life, faith
and composure are the (six) limbs of the Véraçaiva who wears
the Liìga. If one of those limbs is absent he is, indeed, a
destitute. In the absence of a limb he becomes a destitute
and through that he is degraded.’’ Here the Véraçaiva is the one
who, true to his name, enjoys the joy of Çiva-Jévaikya. (Vide S.S.,
5.15-16). Such a Véraçaiva is called the deserving ‘‘Çiñya’’ here.
Other points, mentioned about the Çiñya are Satyaväktva, Sama-
darçanatva and Gurau Çive Samänasthatä. These are referred
to in the following stanza of Pära. Ä., 2.71-72: ieg©cev$eelceowJes<eg leLewJee-
mevecegê³eesë~ DeYesoYeeJeveeOeerjb mel³eJeeefoveceeefmlekeÀced~~õ ‘‘He is firm in his feeling
of equality or non-duality among the Guru, Mantra, Ätman,
Daiva, Äsana and Mudrä; he is the speaker of truth and
orthodox.’’ His ‘‘Samadarçanatva’’ can be well brought out in
terms of the Bhag. G.: ³egkeÌle Fl³eg®³eles ³eesieer meceueesäeMcekeÀeáeveë~ (6.8); meceë
Me$eew ®e efce$es ®e leLee ceeveeHeceeve³eesë~ Meerlees<CemegKeogëKes<eg meceë me²efJeJeefpe&leë~~ (12.18)—
‘‘The Yogin is called the ‘Yukta’, whose attitude is equal towards
a clod, a stone and a piece of gold’’; ‘‘He is equal towards the
enemy and the friend, towards honour and insult and looks upon
cold, heat, joy and sorrow as the same; he is free from all worldly
attachments.’’ Such is the nature of a Çiñya who is chosen for
instruction and guidance by the Parakäya Çivayogin as a part of
his normal life. Thus the Çiñya is here the serious ‘‘Mumukñu’’
on the way to Mokña as described in the Çve.U.,6.23: ³em³e osJes Heje
YeeqkeÌle³e&Lee osJes leLee iegjew~ lem³ewleeë keÀefLelee ¿eLee&ë ÒekeÀeMevles cenelceveë~~õ ‘‘He is a
Mumukñu with supreme Bhakti in Çiva, in Guru too as in Çiva.

These things are told about him only and they will be fruitful
in his case.’’

J³eeK³ee— DeLe efMe<³ee®eejb met$eÜ³esve keÀLe³eefleõ
Then the author speaks of the practices of the ‘‘Çiñya’’

in two stanzas—

ieg©cesJe efMeJeb HeM³eseq®íJecesJe ieg©b leLee~~61~~
vewle³eesjvlejb efkeÀefáeefÜpeeveer³eeefÜ®e#eCeë~~61~~
efMeJee®eejs efMeJeO³eeves efMeJe%eeves ®e efvece&ues~~62~~
iegjesjeosMecee$esCe Hejeb efveÿeceJeeHveg³eeled~~62~~

The wise one (Çiñya) looks upon the Guru as Çiva and
Çiva as the Guru. He does not think of any difference
between them. (61) He cherishes extreme devotion on the
mere direction of the Guru, towards the Çaiva practices,
meditation on Çiva and the flawless knowledge of Çiva. (62)

J³eeK³ee— efJe®e#eCeë efMe<³e Fl³eLe&ë~~61~~ efveÿeb efJeéeemeb
ÒeeHveg³eeefol³eLe&ë~ efMeäb mHeäced~~62~~

The wise one means the Çiñya here.  (61)  The deep
devotion is the faith in Çiva.  The Çiñya should have it.  The
rest is clear. (62)

Note: See Deesced Deelcee HejefMeJeÜ³ees ieg©ë efMeJeë~ ieg©ë efMeJe SJe efue²ced~
(Rudra U., Unpublished Upaniçads, Adyar, Madras, P.308-309);
also: ³ees ieg©ë me efMeJeë ÒeeskeÌlees ³eë efMeJeë me ieg©ë mce=leë~ ieg©Jee& efMeJe SJeeLe efJeÐeekeÀejsCe
mebef%eleë~~ (efJeÐeekeÀejsCe = %eevemJeªHesCe) (Candra J.Ä., kri. pä., 2.7). Such
a Guru is the guide and philosopher for the Çiñya in Çiväcära,
etc. His direction is enough to have full faith in them because
he is the ‘‘Äpta’’ par excellence in the case of the Çiñya. The Çiñya
is fully convinced that he who becomes eligible for Guru’s grace
would alone become liberated and that there is nothing other
than the Guru’s favour which can be regarded as the cause for
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liberation: ieg©ÒemeeoHee$eb ³eë me efn cees#ee³e keÀuHeles~ ve cegeqkeÌlecetuecev³eef× efJene³e
ieg©melke=ÀHeeced~~ (Candra J.Ä., kri. pä., 2.96).  This point is told in the
next stanza.

J³eeK³ee— DeLe Þeerieg©keÀìe#ecenÊJeb met$eÜ³esve keÀLe³eefleõ
Then the author describes in two stanzas the greatness

of the gracious attention of the Guru—

ye´ïeeC[yegÂgoesÓtleb cee³eeefmevOegb cenÊejced~~63~~
iegjesë keÀJeue³el³eeMeg keÀìe#eJe[Jeeveueë~~63~~

iegjesë keÀìe#eJesOesve efMeJees YeJeefle ceeveJeë~~64~~
jmeJesOeeod ³eLee ueesnes nsceleeb ÒeefleHeÐeles~~64~~

The submarine fire in the form of Guru’s gracious
glance consumes at once the great ocean of Mäyä wherein
the bubbles in the form of worlds rise. (63) Through the
piercing of the gracious glance of the Guru the man
becomes Çiva, just as through the piercing of the quick-
silver the metal (copper) becomes gold. (64)

J³eeK³ee— ye´ïeeC[ªHeyegÂgoeveeced GÓtlecegÓJeveb ³eeqmceved me ye´ïeeC[-
yegÂgoesÓtle Fl³eLe&ë~ lee¢Meb cenÊejb cee³eeefmevOeg iegjesë keÀìe#eye[Jeveuees Peefìefle
keÀJeue³eefle ûemeleerl³eLe&ë~ ves$em³e lewpemelJeeod Je[JeeveuelJesve JeCe&veced~~ 63~~
ceeveJeë~ efMe<³epeve Fl³eLe&ë~ mec³eieeJesMees JesOe Fl³eLe&ë~ efMeäb mHeäced~~64~~

“Brahmäëòabudbudodbhüta” means that in which
the rising (GÓtleb = GÓJeveced) of the bubbles (yegÂgoeveeced) in the form
worlds (ye´ïeeC[ªHe) takes place. (This is the Viçeñaëa of
‘‘Mäyäsindhu’’). Such a great ocean of Mäyä the submarine
fire in the from of Guru’s gracious glance consumes at
once. Since the eye is ‘‘taijasa’’, i.e., consisting of ‘‘tejas’’
(light, warmth), it (kaöäkña = gracious glance) is repre-
sented as the submarine fire. (63) Mänava (man) is here

the ‘‘Çiñya’’. ‘‘Vedha’’ means proper piercing (samyagä-
veça). The rest is clear. (64)

Notes: Guru’s gracious glance is the most effective medi-
cine for the disease in the form of transmigration. Sükñ. Ä.
compares this transmigration or ‘‘saàsära’’ to the submarine fire
and describes Guru’s gracious glance as the shower of ambrosia
to extinguish that fire: mebmeejoeJeonvepJeeuee ³esve efJeveeefMelee~ keÀìe#eece=leJe<exCe keÀes
efn lelme¢Mees YeJesled~~ (kri.pä., 5.24). No body can be equal to such a
Guru.  How the Çiñya becomes Çiva has been depicted through
an anlogy, which is well known.

J³eeK³ee— DeLewJeb ieg©cenÊJe%eeveer iegjesje%eeb ve ue«³esefol³eenõ
Then the author says that the Çiñya who knows the

greatness of the Guru should not transgress his direction—

ve ue*dIe³esod iegjesje%eeb %eevecesJe ÒekeÀeMe³eved~~65~~
efMeJeemekeÌlesve cevemee meJe&efmeef×ceJeeHveg³eeled~~65~~

Showing the knowledge of ‘‘non-duality’’ with Çiva,
the Çiñya should never transgress the direction of the Guru.
But with his mind fully attached to Çiva he would attain all
the powers. (65)

J³eeK³ee— efMeJeemekeÌlesve efMeJeO³eeveefveÿsve cevemee %eeveb efMeJeeÜwle%eeveced
Fl³eLe&ë~ efMeäb mHeäced~~65~~

‘‘With the mind attached to Çiva’’ means ‘‘with the
mind engrossed in the meditation on Çiva.’’  ‘‘Knowledge’’
means ‘‘The knowledge of the non-duality with Çiva’’.  The
rest is clear. (65)

Notes: Candra J.Ä. says: Þes³eesçLeea ³eefo iegJee&%eeb cevemeeefHe ve ue*dIe³esled~
iegJee&%eeHeeuekeÀes ³emceeled %eevemecHeefÊeceMvegles~~ (kri. pä., 2.10)— ‘‘He who aspires
for the highest good, should never transgress the direction of
the Guru even in mind, because it is only he who follows the
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directions of the Guru that attains the wealth of knowledge’’.
It is only through the grace of the Guru that the Çiñya gets the
‘‘Çivädavaitajïäna’’ and the secret of realising it.  No amount of
the study of the Çästras can bring about that realisation.  As told
in Sükñ. Ä., kri. pä., 5.26, desiring for the attainment of Mokña,
consisting in self-realisation, without the Guru, amounts to a
blind man’s desiring for seeing the objects without eyes (DevOees
³eLeeçLe&peeleb ®e êägb meceefYekeÀe*d#eefle~ ieg©b efJevee leLee cegeeqkeÌleb ÒeeHlegefce®íefle cet{Oeerë~~);
Candra J.Ä., lays down that with all efforts the Çiñya should bear
the Guru’s order on his head (i.e., carry out with respect) —
lemceeled meJe&Òe³elvesve lem³ee%eeb efMejmee Jensved~ (kri. pä., 2.9). The result would be
the attainment of all accomplishments, as it is said— ve efJevee ieg©Cee
efmeOoîew meeOeveeefve YeJevl³eueced~ (Candra J.Ä., kri.pä., 2.5)— ‘‘without the
Guru the means to Mokça do not bear fruit’’.

J³eeK³ee— DeLe iegªHeosMejnm³eb met®e³eefleõ
Then the author unveils the secret of the teaching of

the Guru—

efMeJeeov³eppeieeqvceL³ee efMeJeë mebefJelmJeªHekeÀë~~66~~
efMeJemlJeefceefle efveefo&äes ieg©Cee cegkeÌle SJe meë~~66~~

That the world is apart from Çiva is false and Çiva is
of the nature of consciousness.  He who is instructed by
the Guru that ‘‘you are Çiva’’, is, indeed, liberated. (66)

J³eeK³ee— peieled efMeJeeov³eefoefle efceL³ee, efMeJemJeªHecesJesl³eLe&ë~
lelkeÀLeefcel³e$eenõefMeJeë mebefJelmJeªHekeÀ Fefle~ efJeéem³e ef®eovleie&lelJeeled
lej²eefoJeeq®®evce³elJeced, Dev³eLee ef®eÂe¿elJesveemleerl³e$e ceeveeYeeJeeomeosJe
m³eeefoefle YeeJeë~ efMeJemlJeefceefle ef®eêtHelJeeefoefle YeeJeë, ``Ssleoelc³eefceob meJe¥
lelmel³eb me Deelcee leÊJeceefme éeslekesÀlees'' Fefle  íevoesi³eÞeglesë~ Fefle ³eë efMe<³eë
Þeerieg©CeesHeefoäë, me cegkeÌle SJe peerJevcegkeÌle SJesl³eLe&ë~~66~~

‘‘That the world is other than Çiva’’ is false; it is,
indeed, of the nature of Çiva only.  How is that?  If it is

asked thus, the answer is that ‘‘Çiva is of the nature of
consciousness’’.  Since the world is a part and parcel of
that consciousness, it is consisting of consciousness like the
waves, etc., of the ocean (are parts of the ocean). Otherwise
since it falls outside consciousness, it is as good as a void
(non-existent). This is supported by the statements of
Chänd. U., viz., “Aitadätmyamidaà sarvam, etc.,’’ which
means: ‘‘All this (world) which is of the nature of it
(Brahman), is real; that (Brahman) is the Ätman (by the
relation of ‘‘aàçin-aàça’’); ‘That you are’ O Çvetaketu’’.
The Çiñya who is instructed as above by the Guru, is
indeed, liberated, i.e., he is liberated even while alive
(Jévanmukta). (66)

Notes: Ssleoelc³eefceob meJe¥, Fl³eeefoõ Chänd. U., 6.8.7. If there is the
world apart from Çiva, that is false.  But not even a particle of
the world is apart from Çiva.  Then what is apart from Çiva?  The
answer is that there is nothing apart from Çiva.  Nothing is flase
in this world. It is true that all the things in the world including
the body, senses, mind etc., are transitory and changing.  It does
not mean that they are false. The argument given in support of
this is that all that we call the world is a part and parcel of the
ocean of consciousness, that is Çiva. The Chänd. U. statement
quoted is in favour of ‘‘Jagatsatyatvaväda’’. leled lJeced Deefme is a part
of that statement. The secret of that is taught by the Guru
through the statement ‘‘Çivastvam asi’’. The Çiñya who realises
that is the ‘‘Jévanmukta’’.

J³eeK³ee— DeLe efMe<³emLeueb meceeHe³eefleõ
Then the author concludes the Çiñyasthala—

iegjesue&yOJee cene%eeveb mebmeejece³eYes<epeced~~67~~
ceesoles ³eë megKeer Meevleë me peerJevcegkeÌle SJe efn~~67~~

After having obtained the knowledge of the principal
Upaniñadic statements (through the Guru), which is the
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medicine for the disease in the form of transmigration, he
who takes delight in that and who becomes happy and
peaceful, is, indeed, ‘‘Jévanmukta’’. (67)

J³eeK³ee— ³eë efMe<³ees iegjesë Þeeriegjesë mebmeejece³eYes<epeb YeJejesiem³eew<eOeb
cene%eeveb ueyOJee megKeer efMeJemegKeer meved ceesoles megKecevegYeJeVeemles, me Meevlees
jieÜs<ejefnlees peerJevcegkeÌle SJesefle efn Òeefme× Fl³eLe&ë~~67~~

Fefle efMe<³emLeueced

That Çiñya who, after obtaining the great knowledge
which is the medicine for the disease in the form of
transmigration, becomes happy, i.e., gets the joy of Çiva
and enjoys it; he is peaceful in the sense that he is free from
attachment and aversion and he is, indeed, Jévanmukta.
This is indeed well known. ‘‘Hi’’ means that. (67)

Çiñyasthala ends

Notes: ‘‘Mahäjïäna’’ means ‘‘Mahäväkyajïäna’’, i.e., the
knowledge of the Mahäväkyas (principal statements) of the
Upaniñads such as ‘‘leled lJeced Deefme’’ (Chänd. U., 6.8.7); ‘‘Denb ye´ïeeeqmce’’
(Bå. U., 1.4.10); ‘‘meJe¥ KeequJeob ye´ïe’’ (Chänd. U., 3.14.1).  This is
succinctly put in Véraçaiva philosophy as ‘‘Çivädvaitajïäna’’.
This knowledge born through the practice of Bhakti, becomes
firm and through knowledge that Çiñya attains Yoga; then
through the accomplishment of knowledge and Yoga he becomes
finally liberated: YekeÌl³eY³eemeeled meceglHeVeb %eeveb ®e meg¢{b YeJesled~  %eevesve ³eesieceeHveesefle
leeY³eeb efme×es efJeceg®³eles~~ (Pära. Ä., 22.61)

DeLe MegÞet<egmLeuecedõ(70)

J³eeK³ee— DeLeõ ̀ `lemceeogHeeefÞeleeled mec³ekedÀ menpeb ÒeeH³e meÃgjesë~
Devee³eemesve meleleceelceeY³eemejlees YeJesled~~'' Fefle ³eesiepeeieceJe®eveevegmeejsCe
me efMe<³e SJe ieg©mesJeelelHejë meved jnm³eeLe&efpe%eemegë MegÞet<egefjefle met$eÜ³esve
keÀLe³eefleõ

Çuçrü ñusthala—(70)

Then as per the statement of the Yogaja Ä., viz.,
‘‘Tasmädupäçrität samyak, etc.’’, which means: ‘‘One
should continuously practise the meditative concentration
on the Ätman after having obtained without effort the
inborn knowledge from the excellent Guru through
rendering service to him by resorting to him with an open
heart’’, the author says that the Çiñya (disciple) should be
engaged in service to the Guru with a desire to secure the
secret and that such a disciple is said to be ‘‘Çuçrüñu’’ as
he is engaged in service to him—

yeesO³eceeveë me ieg©Cee HejkeÀe³esve meJe&oe~~68~~
le®ígÞet<eejleë efMe<³eë MegÞet<egefjefle keÀerl³e&les~~68~~

Being instructed always by the Guru who is the
Parakäya (he who has the Supreme Çiva as his body), the
disciple is called Çuçrüñu, as he is ever fond of hearing
(serving) the Guru. (68)

J³eeK³ee— Hejye´ïekeÀe³esve Þeerieg©Cee yeesO³eceeveë meë efMe<³eë, le®ígÞet-
<eejlemlemcee®í^eslegefce®íe³eeb uecHeìë meved MegÞet<egefjefle keÀL³ele Fl³eLe&ë~~68~~

That disciple who is always instructed by the Çréguru
who has Paraçiva as his body (form), is called Çuçrüñu as
he is very found of hearing from him (the Guru). (68)

Notes: “lemceeogHeeefÞeleeled...” (Yogaja Ä.). The Guru imparts the
spiritual knowledge to a faithful disciple.  The word ‘‘Çuçrüñu’’
(a desiderative – ‘‘Sannanta’’ – derived from the root ‘‘Çru’’ to
hear – Þeeslegefce®íe MegÞet<ee, MegÞet<ee Dem³e Demleerefle MegÞet<egë), means ‘‘one desirous
of hearing’’. The disciple is called ‘‘Çuçrüñu’’ because he is keenly
desirous of hearing the sermons delivered by the Guru. Gene-
rally the word ‘‘Çuçrüñä’’ is used in the sense of ‘service’ (sevä)
which is taken in a liturgical context to mean ‘a congregation
for worship’. In the present context, it may be noted that a
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disciple wins the goodwill and favour of the Guru through
selfless service and becomes a ‘‘Çuçrüñu’’ in the latter sense
also. A confidential conversation goes on between the Guru
and his disciple at this stage. The disciple asks some questions
with the eagerness to know the fundamental truth. The Guru
allays his doubts by answering those questions. A model of that
secret conversation is given by the author subsequently in the
stanzas 74-79.

J³eeK³ee— DeLe lelÒeMveÒekeÀejb ÒeoMe&³eefleõ
Then the author shows the type of questions—

efkebÀ mel³eb efkebÀ veg Jeemel³eb keÀ Deelcee keÀë Hejë efMeJeë~
Fefle ÞeJeCemebmekeÌlees iegjesë efMe<³ees efJeefMe<³eles~~69~~

What is the truth?  What is the untruth?  Who is
Ätman?  Who is the Supreme Çiva?  The disciple who is
interested in hearing the answers to the above questions,
is superior to all. (69)

J³eeK³ee— mel³eb efvel³eb efkeÀced, Demel³eced Deefvel³eb efkeÀced, Deelcee peerJeë
keÀë, Hejë efMeJeë keÀ Fefle iegjesë Þeeriegjesë mekeÀeMeeled ÞeJeCemebmekeÌle GÊejJeekeÌ³e-
ÞeJeCelelHejë efMe<³eë MegÞet<egë efMe<³ees efJeefMe<³eles kesÀJeuemesJeemekeÌleefMe<³eeHes#e³ee
efJeefMe<³ele Fl³eLe&ë~~69~~

Truth means eternal. What is eternal? What is
untruth, i.e., non-eternal? Who is the Ätman, i.e., the
embodied soul (Jéva)? Who is the Supreme Çiva, i.e., the
Paramätman?  The disciple, who is desirous of hearing and
who is interested in knowing the answers to the above
questions, is superior when compared to a disciple who is
merely interested in service. (69)

Notes: What is eternal and what is not eternal? This is the
fundamental question. This question amounts to the disciple’s
seeking the ‘‘DeelceeveelceefJeJeskeÀ’’— the discrimination as to what is

eternal and what is not eternal. It is the Ätman which is eternal,
while everything else (the body, senses or mind) is non-eternal.
All mundane objects, experiences, relations, etc., are not eternal.
This is the highest truth at the mundane level. At the ultimate
level, it is the ‘‘Paratattva’’ in the from of Çiva that is eternal,
while everything else, the world of variety, is not eternal. The
Ätman who is the ‘‘aàça’’ of Paraçiva and the Paraçiva are the
two aspects of reality which are ultimately one. The material
world made up of five elements is non-eternal. The questions
posed in the stanza are fundamental. Satisfactory answers to
them can be given by the enlightened Guru. The disciple who
poses such questions and seeks answers is superior to the disciple
who silently renders service to the Guru. Br. U. says:  Deelcee Jee
Dejs êäJ³eë ÞeesleJ³ees cevleJ³ees efveefoO³eeefmeleJ³eë~~ (2.4.5)— ‘‘Ätman should be
seen (realised); it should be heard, understood and finally
meditated upon’’. It is hinted that the first stage in the pursuit
of ‘‘Ätmadarçana’’ is ‘‘Çravaëa’’. That is told here.

J³eeK³ee— DeLe keÀLeb Þesÿ Fl³e$eenõ
Then if it is asked as to how he (the Çuçrüñu) is

superior (viçiñyate), the answer is given here—

ÞeglJee ÞeglJee iegjesJee&keÌ³eb efMeJemee#eeefl¬eÀ³eeJenced~
GHeMeec³eefle ³eë mJeevles me cegeqkeÌleHeoceeHveg³eeled~~70~~

He who, having heard repeatedly the words of the
Guru which lead to the realisation of Çiva, becomes calm
inside, can attain to the state of liberation. (70)

J³eeK³ee— ³eë MegÞet<egë efMe<³eë efMeJeÒel³e#eerkeÀjCeef¬eÀ³eeJenb Þegefle-
mecceleesHeosMeJeekeÌ³eb Þeeriegjesë ÞeglJee ÞeglJee Demeke=Àefol³eLe&ë, mJevles ef®eÊes
GHeMeec³eefle Meevlees YeJeefle, me cegeqkeÌleHeoceeHveg³eeod ueYeslesl³eLe&ë~~70~~

That disciple (Çiñya) who is desirous of hearing, hears
repeatedly (i.e., again and again) the teaching of the Guru,
which is in conformity with the Veda and which leads to
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liberation, and becomes calm in mind. Such a disciple
attains to the state of liberation. (70)

Notes: The disciple who is seeks liberation, should first
attain calmness of mind. This calmness of mind is attained
through the hearing of the respected Guru’s teaching.  As noted
in the Çruti statement (Bå. U.) quoted in the previous stanza,
‘‘Çravaëa’’, i.e., repeated ‘‘Çravaëa’’ of the teaching of the Guru
which is pregnant with the personal experience of the Mahä-
väkyas— Denb ye´ïeeeqmce (Bå. U., 1.4.10), leled lJeced Deefme (Chänd. U., 6.8.7),
the disciple understands (the second, cevleJ³e stage) and practises
it (the third, efveefoO³eeme stage) personally. When the realisation of
‘‘Çivo’hambhäva’’ dawns in him, his mind becomes calm with the
disappearance of all disturbing thoughts and feelings. That is the
stage which passes on into the stage of Mukti.

J³eeK³ee— veveg mesJeecee$esCe iegjesceg&keÌleë efkebÀ ve m³eeeq®í<³e Fl³e$eenõ
If it is asked as to why the disciple does not become

liberated by mere serving the Guru, the answer is given
here—

ve yegO³eefle iegjesJee&keÌ³eb efJevee efMe<³em³e ceevemeced~~71~~
lespees efJevee menñebeMeesë keÀLeb mHegÀjefle He¹peced~~71~~

Without the teaching of the Guru, the mind of the
disciple does not wake up. How can the lotus bloom
without the rays of the sun? (71)

J³eeK³ee— iegªHeosMeJeekeÌ³eb efJevee efMe<³em³e ceevemeb ËlkeÀceueb ve
yegO³eefle ve efJekeÀmeefle~ le$e o=äevleëõmenñeebMeesë met³e&m³e lespees efJevee He¹peb
keÀLeb mHegÀjefle efJekeÀmeefle, ve keÀLeefáeoefHe efJekeÀmeefle, leLesl³eLe&ë~~71~~

Without the teaching of the Guru, the heart lotus of
the disciple does not bloom. How can the lotus bloom
without the light of the sun?  It means that it will not bloom
without the sun’s rays in any way. (71)

Notes: Just as the rays of the sun make the lotus bloom so
does the teaching of the Guru make the disciple’s heart-lotus
bloom. Muëò. U., 1.2.12 says: Hejer#³e ueeskeÀevkeÀce&ef®eleevye´ïeCees efveJexocee³eeVee-
ml³eke=Àleë ke=Àlesve~ leefÜ%eeveeLe¥ me ieg©cesJeeefYeie®íslmeefcelHeeefCeë Þeesef$e³eb ye´ïeefveÿced~~õ ‘‘The
seeker of Brahman becomes disgusted on seeing the worlds;
nothing can come out by doing any action. To know it the
aspirant should go to a Brahmajïänin who is learned in Veda
and who is deeply engrossed in the bliss of Brahman, taking the
sacrifical fuel (samit) in his hand.’’ This is a warning to those
who, by virtue of the arrogance derived from the knowledge of
the Çästras, think that they can realise even the spiritual truth
through their knowledge. However learned one may be in the
Çästras, he cannot attain ‘‘Ätmasäkñätkära’’ without the grace
and guidance of the Guru. Çré Çaìkara concretises this warning
thus: `Meeðe%eesçefHe mJeelev$eîesCe ye´ïe%eeveevJes<eCeb ve kegÀ³ee&led' (Bhäñya on Muëò.U.,
1.2.12) — ‘‘Even one who is learned in Veda should not seek
the realisation of Brahman on his own.’’

J³eeK³ee— Hegve½e ¢äevleevlejceenõ
Again the author gives another analogy—

met³e&m³eeso³ecee$esCe met³e&keÀevleë ÒekeÀeMeles~~72~~
iegjesjeueeskeÀcee$esCe efMe<³ees yeesOesve Yeemeles~~72~~

Just by the rise of the sun, the ‘‘Süryakänta’’ stone
begins to shine.  Just by the Look of the Guru, the disciple
is brightened with knowlege. (72)

J³eeK³ee— iegªHeosMeJeekeÌ³eeVeeueeskeÀcee$esCesl³eLe&ë~ efMeäb mHeäced~~72~~
It means that it is not possible merely by the glance

of the Guru, but by the teaching of the Guru.  The rest is
clear. (72)

Notes: Just as the light of the sun is necessary for the
‘‘Süryakänta’’– stone to emit its light, so the gracious glance of
the Guru is necessary for the enlightenment of the disciple. In
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order that the mind of the disciple becomes lit with knowledge,
the gracious glance as a mark of favour as well as the teaching
of the Guru are necessary.  It is only when his mind is bloomed
with knowledge through the grace and guidance of the Guru that
the disciple becomes blessed with ‘‘Çivo’ham-Jïäna’’ and its
realisation.

J³eeK³ee— DeLeõ ``leefÜ%eeveeLe¥ me ieg©cesJeeefYeiepísled meefcelHeeefCeë
Þeesef$e³eb ye´ïeefveÿced'' Fefle cegC[keÀÞegl³evegmeejsCe le®í^JeCeeLe¥ iegªHemeHe&Ce-
ÒekeÀejceenõ

Then as per the Muëò. U. statement, viz., ‘‘Tadvijïä-
närthaà sa, etc.,’’— (meaning is given in the notes under
stanza 71 above)— the author tells the manner of approa-
ching the Guru for the purpose of hearing about it—

DeÜwleHejceevevoÒeyeesOewkeÀÒekeÀeMekeÀced ~~73~~
GHee³eb Me=Ceg³eeeq®í<³eë meodieg©b ÒeeH³e Òee¡eefueë~~73~~

The disciple should approach with folded hands the
worthy Guru and hear from him the means which singu-
larly reveals the experience of the bliss of non-duality (with
Çiva). (73)

J³eeK³ee— GHee³eveHeeefCeë meodieg©ceefOeiec³e mee¡eefueë cegkegÀefuelekeÀj-
³egieueë meved DeÒeefle³eesefieHejceevevoÒeyeesOem³e cegK³ele³ee ÒekeÀeMekeÀced GHee³eced
GHeosMejnm³eªHeesHee³eb efMe<³eë Me=Ceg³eeled ÒeMveHetJe&kebÀ Me=Ceg³eeefol³eLe&ë~~73~~

Having approached the Guru with a gift in hand
and with folded hands, the disciple should listen to (the
answer with the question preceding) the means, i.e., the
means in the form of his secret advice, which mainly reveals
the knowledge (experience) of Supreme Bliss without a
second. (73)

Notes: “leefÜ%eeveeLe¥...” (Muëò. U., 1.2.12). DeÜwleHejceevevoÒeyeesOe
means the experience of the bliss of non-duality. The Sanskrit

commentator has explained ‘‘advaita’’ as ‘‘apratiyogi’’, i.e., that
which is without a second, taking it as a ‘‘Viçeñaëa’’. But the
natural interpretation is that the bliss of non-duality, i.e., the
blissful experience of ‘‘Çiva-jévaikya’’ or ‘‘Liìgäìgasämarasya’’.
It is also possible to take DeÜwleHejceevevoyeesOewkeÀÒekeÀeMekeÀced as a viçeñana of
meÃg©ced~ Then the meaning of the stanza would be—‘‘The disciple
should approach with folded hands the worthy Guru who is the
revealer of the singular experience of the bliss of non-duality
(with Çiva), and listen to the means (of attaining that).’’

J³eeK³ee— DeLe ÒeMveÒekeÀejcegHeHeeo³eefleõ
Then the author demonstrates the method of raising

questions—

efkebÀ leÊJeb Hejceb %es³eb kesÀve meJex Òeefleefÿleeë~
keÀm³e mee#eeefl¬eÀ³ee cegeqkeÌleë keÀLe³esefle meceemeleë~~74~~

Which is the Supreme Principle (Reality) to be known?
By whom all are sustained. Whose realisation is Mukti?
Tell me in brief. (74)

J³eeK³ee— Yees Þeeriegjes %es³eb Hejceb leÊJeb efkeÀced, kesÀve Jemlegvee meJex
®eje®ejeë Òeefleefÿleeë keÀm³e mee#eelkeÀejsCe cegeqkeÌleceex#ees YeJesled, SlelmeJe¥
meceemeleë mebûensCe keÀLe³e GHeefoMesl³eLe&ë~~74~~

O Çréguru, what is that supreme reality which should
be known? By what entity all these movable and immoval
objects are maintained? The realisation of which is libera-
tion? Please tell or instruct me about all these in brief.(74)

Notes: Çve. U., 1.1 has questions about the Supreme
Reality and their answers: efkebÀ keÀejCece?  yeïe,kegÀleë mce peelee?  peerJeece kesÀve?
keÌJe ®e mecÒeefleÿë?  DeefOeefÿleeë kesÀve megKeslejs<eg Jelee&cens ye´ïeefJeoes Òeefleÿeced?õ ‘‘Which
is the cause?  It is the Brahman.  Whence are we born?  By whom
are we living? Where are we stationed? Ruled by whom are we
experiencing the Joys and sorrows? O Knowers of Brahman, we
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shall have this support.’’ The question in the stanza above, viz,
efkebÀ leÊJeb Hejceb %es³eced? corresponds to efkebÀ keÀejCeced?  in the Mantra quoted
here.  It is the Supreme Reality that is the cause of the world
consisting of the movable and the immovable. The next question
kesÀve meJex Òeefleefÿleeë? corresponds to peerJeece kesÀve? DeefOeefÿleeë kesÀve megKeslejs<eg
Jelee&cens? The question keÀm³e mee#eeeql¬eÀ³ee cegeqkeÌleë? corresponds to keÌJe ®e
mecÒeefleÿeë? (cegkeÌleew keÀer¢Mes ye´ïeefCe Je³eceskeÀlJesve DeJeefmLeleeë?). These are the
questions pertaining to the cause of Çåñöi, Sthiti, Laya, Tiro-
dhäna and Anugraha, i.e., about Paraçiva who is endowed with
five cosmic functions (Païcakåtyas). Realisation of the Paratattva,
i.e., Paraçivabrahman or the Supreme Reality is the summum
bonum of human life. That is Mukti or liberation. That is the
‘‘Parä gatiù’’ or the Supreme State.  The aspiration to know, to
understand and to attain that ‘‘Supreme State’’ does not arise
in all, but only in a few persons who are blessed by the grace
of God. Yet they themselves cannot find the answers to the
fundamental questions that arise in their minds. Those questions
create a pressing thirst for knowledge which brings them to the
holy presence of the Guru who is apt to answer those questions
with authority and experience.

J³eeK³ee— DeLeõ``lemcew me efJeÜevegHemeVee³e mec³ekedÀ ÒeMeevleef®eÊee³e
MeceeeqvJelee³e~ ³esvee#ejb Heg©<eb Jeso mel³eb ÒeesJee®e leeb leÊJelees ye´ïeefJeÐeeced~~''
Fefle cegC[keÀÞegl³evegmeejsCe lelÒeMveesÊejb HeáeefYeë met$ewë keÀLe³eefleõ

Then in accordance with the statement of the
Muëò.U., viz., (1.2.13), ‘‘Tasmai sa vidvän, etc.,’’ which
means : ‘‘To him who has come near, who is properly of
peaceful mind and who is endowed with restraint over the
external senses, the teacher imparts the ‘Brahmavidyä’ by
which one knows the immutable Supreme Puruña in
reality’’, the answers to those questions are given in the
next five stanzas—

Fefle ÒeMves ke=Àles HetJe¥ efMe<³esCe efve³eleelcevee~~75~~
ye´t³eeÊeÊJeb ieg©mlemcew ³esve m³eeled mebme=lesue&³eë~~75~~

Having been first asked thus by the disciple, who is
trained in self-control, the Guru should teach the funda-
mental truth by which transmigration is arrested. (75)

Notes : “lemcew me efJeÜevegHemeVee³e...” (Muëò. U., 1.2.13).

J³eeK³ee— DeLe ke=ÀleÒeMvem³e ¬eÀcesCeesÊejb JeeqkeÌleõ
Then the author formulates the answers as given by

the Guru in the order of the questions—

efMeJe SJe Hejb leÊJebb ef®eoevevomeoeke=Àefleë~~76~~
me ³eLeeLe&mleov³em³e peielees veeefmle efvel³elee~~76~~

Çiva alone who is of the nature of intelligence, bliss
and existence, is the Supreme Truth (Entity). He is the
eternal reality and there is no eternatity in the case of the
world other than him.(76)

J³eeK³ee— meeq®®eoevevomJeªHeë efMeJe SJe Hejb leÊJeb %eelegb ³eesi³eb Hej-
leÊJeced~ me ³eLeeLe&ë, efvel³e Fl³eLe&ë~ leov³em³e ef®eefÜpeeleer³elJesve Yeemeceevem³e
peielees efJe<CJeeefoefJeéem³e efvel³elJeb efMeJeJelmeveelevelJeb veemleerl³eLe&ë~~76~~

Çiva alone who is of the nature of existence, intelli-
gence and bliss, is the Supreme entity to be known. He is
the eternal reality. As regards the world, consisting of
Viñëu, etc., which appears as different in the sense that
it is other than consciousness, there is no eternality like
Çiva. (76)

Notes: We find here the answer to the first question asked
which is efkebÀ leÊJeb Hejceb %es³eced? To this the Guru answers: Çiva alone
is the Supreme Entity.  Çiva is characterised by reality (sat),
intelligence (cit) and bliss (änanda). Çiva alone is eternal,while
everything else is non-eternal. Words stop here. But the voice
of the Guru which is charged with the mystic power implants the
sense in the heart of the disciple.
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J³eeK³ee— DeLe kesÀve meJex Òeefleefÿlee Fl³em³eesÊejceenõ
Then the answer to the (second) question as what

it is in which all the movable and the immovable are
stationed, is given—

De³eLeeLe&ÒeHeáeesç³eb Òeefleefleÿefle Me¹js~~77~~
meoelceefve ³eLee MegkeÌleew jpeleÊJeb J³eJeefmLeleced~~77~~

This non-eternal world is stationed in Çiva, just as the
idea of silverness is stationed in the conch-shell which is
of the nature of existence. (77)

J³eeK³ee— De³eLeeLe&ë Deefvel³eë Fl³eLe&ë~ le$e ¢äevleëõmeoelceefve
%eevekeÀce&ue#eCeesYe³eseqvê³eiees®ejerYetlelJeeod J³eeJeneefjkeÀmeêtHes MegkeÌleew MegeqkeÌlekeÀe-
MekeÀues jpelelJeb %eeveseqvê³ecee$eiees®ejlJesveesÊej#eCeyeeO³eceeveÒeeleereflekeÀjpelelJeb
J³eJeefmLeleb ³eLee efleÿefle, leLee meveeleves Me¹jsçefvel³eÒeHeáeefmleÿleerl³eLe&ë~~77~~

“Ayathärtha” means “non-eternal”. There is an
anology here:  In the conch-shell or the piece of conch-
shell, which is of the nature of existence (sat) in the sense
that it is perceived by the organs of both the categories
as sensory and motor and which is thus having a form of
phenomenal existence, the idea of silverness which is of
the nature of conceptual reality and which is sublated at
a later moment as it is perceived by the sensory organ only,
stays as being associated. In the same way, in the ancient
(eternal) Çaìkara, the non-eternal world stands. (77)

Notes: The world has been called ‘‘Ayathärtha’’, not in the
sense of something which is false, but in the sense of something
which is not eternal.  Taking the analogy of ‘‘Çukti-rajata’’, Çukti,
i.e., the conch-shell, has been described in the Sanskrit commen-
tary as that which is of ‘‘Vyävahärika-sat’’ (phenomenal existence)
in the sense that it can be perceived by both the sensory organs
and motor organs; it can be seen by the eyes and taken into the

hands.  The idea of ‘‘rajatatva’’ has been wrongly associated with
such a ‘‘Çukti’’ or ‘‘Çuktikäçakala’’. Thus it has only conceptual
existence (reality) as it is sublated at a later time when the wrong
apprehension is removed.  This is applied to the matter on hand
(i.e., the ‘‘därñöäntika’’).  Çiva is the eternal reality.  World is the
non-eternal reality.  The latter is stationed in Çiva.  The Dåñöänta
and the Därñöäntika do not lead to the idea of ‘‘Jaganmithyätva’’
but to ‘‘Jagatsatyatva’’ only diferenting it from the Supreme
Reality called Çiva on the ground of ‘‘Anityatva’’.  Çiva is ‘‘Nitya’’
and the world is ‘‘Anitya’’. This is the explanation of the answer
given to the second question as to what is the substratum of all
existence— kesÀve meJex Òeefleefÿleeë?

J³eeK³ee— DeLe keÀm³e mee#eelkeÀejsCe cegeqkeÌleefjl³em³eesÊejceenõ
Then the author answers the question as to the

realisation of which constitutes Mukti—

efMeJeesçnefceefle YeeJesve efMeJes mee#eelke=Àles efmLejced~~78~~
cegkeÌlees YeJeleer mebmeejevceesnûevLesefJe&Yesoleë~~78~~

When Çiva is realised with a firm conception that ‘‘I
am Çiva’’, one attains liberation with the knot of delusion
in the form of transmigration cut off. (78)

J³eeK³ee— efMeJeesçnefceefle YeeJesve ¢{YeeJesve efMeJes Òel³e#eerke=Àles meefle
efJeYesolees efJeMes<eYesoleë mebmeejeled mebmeejªHeeod ceesnûevLesj%eeveûevLesceg&keÌlees
YeJeleerl³eLe&ë~~78~~

When Çiva is realised with the firm conviction that ‘‘I
am Çiva’’, one becomes liberated with the knot of delusion
or ignorance in the form of transmigration  especially cut
off. (78)

Notes: Since the Jéva is an ‘‘aàça’’ separated from Çiva due
to beginningless nescience (anädyavidyä)— DeveeÐeefJeÐeemecyevOeeÊeobMees
peerJeveecekeÀë~ (S.S., 5.34), he is spiritually the same as Çiva. Hence the
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idea of ‘‘Çivo’ham’’ is a reality which is realised and experienced
in reality by the disciple through the teaching of the Guru.  This
amounts to Mukti.  Thus this is the answer to the third question
as to what is Mukti.  ‘‘The realisation of Çiva is Mukti’’, says the
Guru.  ‘‘Çivo’ham’’ (I am Çiva) ‘‘Ahaà brahma asmi’’ (Bå. U.,
1.4.10)— the firm conviction of this transformed into an eternal
experience constitutes Mukti. In other words, the realisation
that the spirit in man (Jévätman — Individual Soul) is originally
one with the spirit in the universe (Paramätman — Universal
Soul). This is the experience of the ‘‘Çivädvaitajïäna=Liìgäìga-
sämarasya’’ is Mukti.  Once this experience becomes steady and
firm, it is Mukti, which comes to the aspirant even during his
life-time. The guiding principle is told in the next stanza.

J³eeK³ee— DeLewJecegkeÌleeLex efMe<³eb efve³eespe³eefleõ
Then the author refers to the Guru’s direction fixing

the disciple in the realisation of what is said above—

efMeJeb YeeJe³e ®eelceeveb efMeJeeov³eb ve ef®evle³e~~79~~
SJeb efmLejs efMeJeeÜwles peerJevcegkeÌlees YeefJe<³eefme~~79~~

(The Guru says): “Realise your Self as Çiva. Do not
think of anything other than Çiva. When the non-duality
with Çiva is firm, you will become liberated even while you
are alive”. (79)

J³eeK³ee— Yees efMe<³e, lJeced Deelceeveb lJeeb efMeJeb mevleb YeeJe³e,
efMeJeefMeJeYekeÌle³eesjelcelJeeefJeMes<eeefoefle YeeJeë~ Foefceefle Yeemeceeveb efJeéeceefHe
efMeJeeov³eb ve ef®evle³e, efMeJemJeYeeJeYetleef®eefl¬eÀ³eevleie&lelJeeppeuelej²v³ee³esve
efMeJemJeªHecesJesefle ef®evle³esl³eLe&ë~ SJeb efMeJeÜwles efmLejs meefle peerJevcegkeÌlees
peerJeVeefHe cegkeÌlees YeefJe<³emeerl³eLe&ë~~79~~

‘‘O disciple, you regard your Self as Çiva’’.  The point
is that there is no difference between Çiva and the devotee
of Çiva in respect of being the Ätman. ‘‘Do not think of the

universe which appears as ‘this’ as different from Çiva’’.
It means that one should think of that (universe) as of
the nature of Çiva only in accordance with the maxim of
water and waves since it is a part of the consciousness
and action which happen to be the nature of Çiva. ‘‘Thus
when the realisation of non-duality with Çiva becomes firm,
you will be Jévanmukta’’, i.e., liberated even while you are
living’’. (79)

Notes: He who knows himself as Çiva becomes Çiva with
the cutting off of the knots of delusion of transmigration.
Muëd. U., 3.2.9 says me ³ees n Jew lelHejceb ye´ïe Jeso ye´ïewJe YeJeefle veem³eeye´ïeefJelkegÀues
YeJeefle~ lejefle MeeskebÀ lejefle HeeHceeveb iegneûeeqvLeY³ees efJecegkeÌleesçce=lees YeJeefle~~õ ‘‘He who
knows that Supreme Brahman becomes Brahman itself.  He will
no more be in the fold of those who do not know Brahman, but
crosses over sorrow, crosses over sin. Cutting off the knots of
ignorance in the cave of the heart, he gets freed and becomes
immortal.’’ By the knowledge itself all the impediments are
removed, because the only impediment to Mokña is nescience
(Avidyä or Ajïäna).  Hence, it is only he in the world who knows
Brahman (as himself) becomes Brahman.  As Çaìkara says, even
the gods cannot put obstacles on his way of attaining Brahman
(becoming Brahman)— osJewjefHe lem³e ye´ïeÒeeeqHleb Òeefle efJeIvees ve MekeÌ³eles keÀleg&ced~
(Bhäñya on Muëò.U.,3.2.9). He who knows Brahman, therefore,
becomes Brahman. He crosses over sorrow. He crosses over the
sorrow even while living—the sorrow which is in the form of
mental agony due to the non-fulfilment of various desires.  This
is the final achievement.  He also crosses over all sin in the form
of ‘‘dharma’’ and ‘‘adharma’’ and becomes free from the knots
of nescience in the cave of the heart. That is the significance of
the statement ‘‘efMeJeb YeeJe³e ®eelceeveced''~ Then efMeJeeov³eb ve ef®evle³eõ To say
that ‘‘you should not think of anything other than Çiva’’, is a
negative way of putting it.  The positive aspect will be clear when
we ask ourselves as to what is other than Çiva is the world.
There is nothing in the world which is not Çiva because
everything is the manifestation of Çiva. This is the significance
of the Bra. Sü., 2.1.14 — leovev³elJeced DeejcYeCeMeyoeefoY³eë~ õ ‘‘The world
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which has Çiva and Çakti as the material cause is not at all
different from the nature of Çaktiviçiñöa-Siva’’.

J³eeK³ee— DeLe MegÞet<egmLeueb meceeHe³eefleõ
Then the author concludes the Çuçrüñusthala—

SJeb Òe®eesefoleë efMe<³ees ieg©Cee iegCeMeeefuevee~~80~~
efMeJecesJe peieled HeM³eved peerJevcegkeÌleesçefYepee³eles~~80~~

Having been urged like this by the Guru who is
endowed with merits, the disciple, looking upon the world
as Çiva, becomes ‘‘Jévanmukta’’ (80)

J³eeK³ee— SJecevesve ÒekeÀejsCe %eeveJewjei³eeefoiegCemecHeVesve Þeerieg©Cee
ÒekeÀ<exCe yeesefOeleë efMe<³ees peieppeeueb efMeJecesJe HeM³eved efMeJeeeflejkeÌleeefJeÐeece³e-
efcel³eHeM³eved efMeJemJeYeeJeYetleef®eefl¬eÀ³eeMeeqkeÌlece³elJeeeq®íJeelcekeÀcesJe HeM³eved
meved peerJevcegkeÌleesçefYepee³ele Fl³eLe&ë~~80~~

Fefle MegÞet<egmLeueced

Having been urged or intensively taught in this
manner by the Çréguru who is rich with the merits such as
knowledge, renunciation, etc., the disciple looks upon the
net-work of the world as Çiva himself, i.e., looks upon the
world as of the nature of Çiva due to the fact that it is
infused with the emotive and creative Çakti which is the
inserparable nature of Çiva, but not as of nature of the
nescience which is different from Çiva and becomes
‘‘Jévanmukta’’. (80)

Çuçrü ñusthala ends

Notes: All this world is not different from Çiva as it is the
manifestation of Çiva.  As this is realised by him, the desciple
does not see anything other than Çiva in the world.  When Çiva,
who is realised as one’s own Self, is looked upon as the

substratum of everything, as endowed with the nature of
existence, intelligence and bliss, and as the one who is beyond
speech and mind, the disciple is aware of everything in its
ultimate aspect. Thus he knows Brahman as his own Self and
then he knows everything. Since everything is of His (Çiva's)
nature, there is nothing other than him : meJee&efOeÿeveceÜvÜb Hejb ye´ïe
meveeleveced~ meef®®eoevevoªHeb leoJee*dceevemeiees®ejced~~ leeqmceved megefJeefoles meJe¥ efJe%eeleb m³eeefoob
MegkeÀ~ leoelcekeÀlJeeled meJe&m³e lemceeod efYeVeb ve efn keÌJeef®eled ~ Ru. Hå. U., 26-27). This
is beautifully depicted in Païca B.U.: SkesÀvewJe leg efHeC[sve ce=efÊekeÀe³ee½e ieewlece~
efJe%eeleb ce=Cce³eb meJe¥ ce=oefYeVeb efn keÀe³e&keÀced ~~ .... keÀejCeeefYeVeªHesCe keÀe³e¥ keÀejCecesJe efn ~~
(35, 37) “O Gautama, by one lump of clay everything made up
of clay is known; the  effect is, indeed, not different from clay
(the cause). .... the effect is the cause itself as not defferent in
form from the cause.’’ With a comprehensive realisation of this
one becomes Jévanmukta.

DeLe mesJ³emLeueced õ (71)

J³eeK³ee— DeLeõ ``efYeÐeles Ëo³eûeeqvLeeqMíÐevles meJe&mebMe³eeë~
#eer³evles ®eem³e keÀcee&efCe leeqmceved ¢äs HejeJejs ~~'' Fefle cegC[keÀesHeefve<eÜ®evee-
vegmeejsCe, ``¢efäë efmLeje ³em³e efJevewJe ¢M³eb Jee³egë efmLejes ³em³e efJevee Òe³elveced~
ef®eÊeb efmLejb ³em³e efJeveeJeuecyeb me SJe ³eesieer me ieg©ë me mesJ³eë~~'' Fefle
³eesiepeeieceJe®eveevegmeejsCe ®e iegªHeosMeefme×MegÞet<egjsJe mesJ³e Fefle leoer³emLeueb
efveªHe³eefle õ

Sevyasthala õ (71)

Then in accordance with the statement of Muëò. U.,
viz., “Bhidyate hådayagranthiù, etc.”, which means: ‘‘The
knot of the heart is cut off, all doubts are uprooted and all
the results of Karman are weakened (removed), when the
Parävara (the Supreme as the cause and the Supreme as
the effect) is realised,’’ and as per the statement of the
Yo. Ä., viz., ‘‘Dåñöiù sthirä, etc.,’’ which means : ‘‘His sight
is steady even without a target (i.e., what is to be seen);
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his vital air is controlled (steady) even without an effort
(präëäyäma), his mind is steady even without a prop;
he is the Yogin, Guru and Sevya,’’ the author propounds
the Sevyasthala saying that the Çuçrüñu himself who is
accomplished through Çréguru's teaching, is the ‘‘Sevya’’
(one fit to be served) õ

ieg©JeekeÌ³eece=leemJeeoeled ÒeeHleyeesOeceneHeÀueë~~81~~
MegÞet<egjsJe meJex<eeb mesJ³elJeeled mesJ³e G®³eles~~81~~

The Çuçrüñu himself who has abtained the great
reward in the form of knowledge through the tasting of the
nectar in the form of Guru’s teaching, is called ‘‘Sevya’’
because he is worthy to be served by all. (81)

J³eeK³ee— iegªHeosMeJeekeÌ³eªHeece=leemJeeovesve mecÒeeHleefMeJeeÜwle%eeve-
ceneHeÀueJeeved MegÞet<egjsJe meJezë mesJ³elJeeled mesJ³e Fl³eLe&ë ~~81~~

The Çuçrüñu himself, who has secured the highest
award in the form of the knowledge of non-duality with
Çiva, by virtue of his tasting the nector in the form of the
words of teaching of the Guru, is designated as ‘‘Sevya’’,
because he is fit to be served by all.  (81)

Notes: ‘‘Bodha’’ means ‘‘Çivädvaitajïäna.’’ When this
Supreme realisation dawns in the heart of the disciple all the
results of nescience are arrested. The statements of the Muëò.U.
(2.2.8) and Yogaja Ä. quoted in the preamble describe this state
of the Yogin in excellent terms. When the Supreme Entity is
realised by the Yogin, the knot of his heart is untied. The knot
of the heart consisting in the desire depending on his intellect
and growing due to the impressions of nescience, as it is said
‘‘keÀecee ³esçm³e Ëefo efÞeleeë’’ (Bå. U.,4.4.7; Katùa. U., 6.14), is destroyed.
The doubts about the things to be known meet with destruction.
When once his doubts are removed and his nescience is allayed,
all the fruits of deeds which have accrued in the previous lives
and which have not been exhausted by experiencing them, are

also destroyed. This is the result of the realisation of the
Parävara., i.e., Parabrahman in his Käraëa aspect and Avara-
brahman in his Kärya aspect, both the Käraëa and the Kärya
being the aspects of the same Paraçivabrahman.  The statement
of the Yo.Ä. brings out the unique nature of the ‘‘Sevya Yogin’’.
Ordinarily the sight becomes steady when something is there to
fix it on.  But in the case of the Yogin, it is steady even without
such an object.  The vital breath is ordinarily controlled through
an effort in the form of Präëäyäma. But in the case of this Yogin
no such effort is required to make it steady. The mind, too,
normally requires something to hang on to become steady.  But
in the case of the Sevyayogin, no such support is required for
the mind to become steady. This Çivayogin does not see anything
other than Çiva and there is nothing else to attract or distract
his sight. It is spontaneously stready. The Präëäyama is also
spontaneously steady. (o=efäë efmLeje, Fl³eeefo õ with some changes, this
occurs in Näda. B.U., 56 – ¢efäë efmLeje ³em³e efJevee me¢M³eb Jee³egë efmLejes ³em³e
efJevee Òe³eelveced~ ef®eÊeb efmLejb ³em³e efJeveeJeuecyeb me ye´ïeleejevlejveeoªHe Fl³egHeefve<eled~~).

J³eeK³ee— DeLe me mesJ³e SJe ieg©Jeled Hetpeveer³e Fefle met$e$e³esCeen õ
Then the author says in three stanzas that the ‘‘Sevya’’

should be worshipped like the Guru.

iegªHeefoäs efJe%eeves ®esleefme efmLejlebe ieles~~82~~
mee#eelke=ÀleefMeJeë efMe<³ees ieg©Jeled Hetp³eles meoe~~82~~

The disciple (Sevya) who has the actual sight of Çiva
in himself when the special knowledge imparted by the
Guru becomes steady in his mind, should be always wor-
shipped like the Guru. (82)

J³eeK³ee— efJe%eeves efMeJeeÜwleue#eCeefJeMes<e%eeve Fl³eLe&ë ~ efMeäb
mHeäced~~82~~

Here ‘‘vijïäna’’ (special knowledge) means ‘‘the special
knowledge in the form of the non-duality with Çiva’’. The
rest is clear. (82)
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Notes : Worthy, indeed, is the Guru who inculcates the
special awareness of ‘‘Çivädvaita’’ in the disciple. Worthy,
indeed, is that disciple who goes on to make that awareness
steady in him. Such a disciple who lives that experience and
becomes the embodiment of that experience is as adorable as
his Guru and deserves to be worshipped like the Guru.  The
difference between such a Guru and such a disciple vanishes,
although the disciple does not arrogate himself to think that he
is equal to the Guru.

%eeveeoeefOekeÌ³emecHeefÊeieg&jes³e&mceeogHeefmLelee ~
lemceep%eeveeieceeeq®í<³ees ieg©Jeled Hetp³eleeb Je´pesled~~83~~

By virtue of the dawn of that knowledge by which the
excess of awareness had come to the Guru, the disciple
attains to the state of being worshipped like the Guru.(83)

J³eeK³ee— Þeeriegjes³e&mceeled %eeveeod DeefOekeÀmecHeefÊe©HeefmLelee meceeielee,
lemceeod %eeveeieceeled efMe<³eë Þeerieg©efjJe Hetp³eleeb Je´pesod ie®ísefol³eLe&ë~~83~~

By Virtue of the dawn of that knowledge by which the
excess of eminence had come to the Guru, the disciple
becomes as worthy of worship as the Guru. (83)

Notes: The excess of richness here is of the blissful
knowledge of ‘‘Çivo’ham’’ realised by the Guru who on his turn
imparted that knowledge to the disciple.  Then the disciple
owns that knowledge through experience and becomes as worthy
of worship as the Guru is.  In other words, through the favour
and guidance of the Guru the disciple becomes adept in the
knowledge of ‘‘Çivo’ham’’ and makes it his own through expe-
rience. By virtue of that knowledge he is worshipped like the
Guru. This accounts for the spiritual heritage that has come
down to us through the lines of Gurus in Maöhas (monasteries)
even to this day. The Véraçaivas revere them equally as the
inheritors of spirituality from their holy predecessors and also
as the very incarnations of Çiva.

J³eeK³ee— DeLe nslJevlejceenõ
Then the author tells about another reason—

efMeJeesçnefceefle YeeJem³e vewjvle³ee&od efJeMes<eleë~~84~~
efMeJeYeeJes meceglHeVes efMeJeJeled Hetp³e SJe meë~~84~~

When the nature of Çiva springs up in the disciple by
virtue of uninterrupted cherishing of the notion, ‘‘I am
Çiva’’, he is worthy to be worshipped like Çiva. (84)

J³eeK³ee— efMeJeesçnefceefle YeeJem³e vewjvle³ee&od efvejJekeÀeMeªHeeod
efJeMes<eeod DeY³eemeefJeMes<eeled efMeJeYeeJes efMeJelJes meceglHeVes mHegÀìerYetles meefle
me MegÞet<egë efMeJeJeled Hetp³e SJesl³eLe&ë~~84~~

When the nature of Çiva, otherwise known as ‘‘Çivatva’’,
is born, i.e., becomes manifest in him due to speciality of
the practice consisting in the uninterruptedness in the form
of the absence of intervals in the case of the notion ‘‘I am
Çiva’’, the disciple who is also Çuçrüñu becomes worthy of
worship like Çiva. (84)

Notes: Here again the ‘‘Maxim of Bhramarakéöa’’ is appli-
cable. Through continuous uninterrupted meditation on the
principle of ‘‘Çivo’ham’’ (I am Çiva), the disciple becomes Çiva.
To all the Véraçaivas, such a ‘‘Çevya’’ who is Çuçrüñu is as fit for
worship as is Çiva.

J³eeK³ee— vevJem³e meme²lJeeled efMeJem³eeme²lJeeled keÀLeb efMeJeJeled
Hetpeveer³elJeefcel³e$eenõ

If it is contended that the Çevya being subject to
associations, while Çiva is utterly free from all associations,
how can he be as worthy of worship as is Çiva, the answer
is given here—

efJe<e³eemekeÌleef®eÊeesçefHe efJe<e³eeme²Jeefpe&leë~~85~~
efMeJeYeeJe³eglees ³eesieer mesJ³eë efMeJe FJeeHejë~~85~~
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Although his mind is attached to the objects of senses,
he is free from the associations with the objects, the Yogin
who is endowed with the nature of Çiva is worthy to be
served like another Çiva. (85)

J³eeK³ee— efMeJeYeeJe³egle Fefle nslegieYe&efJeMes<eCeced~ ³eesieer MegÞet<egë efMeJe-
³eesieer efJe<e³eefveÿef®eÊeJeeveefHe efJe<e³eeme²Jeefpe&leë efMeJeYeeJeoe{îee&od efÜleer³eë
efMeJe FJe mesJ³eë Hetpeveer³e Fl³eLe&ë~~85~~

The term ‘‘Çivabhävayuta’’ is used as an adjective with
a hidden reason (hetu). The Yogin who is the Çuçrüñu, is
free from attachment to the objects although his mind is
attached to the objects of senses, because of the firmness
of the conception of Çiva in him. Such a Yogin who is
‘‘Çevya’’ is worthy of worship like the second Çiva. (85)

Notes: Although the Sevyayogin is engaged in the mundane
activities, he is totally aloof from them. He is free from all notions
of myself and mine. He has a body. Yet he is free from association
with the body. He has senses. Yet he is beyond the influence of
the senses. He has the mind. Still he is not associated with the
vagaries of the mind.  Such a Çevyayogin has no difference from
the Paramätman. Hence he is as worthy of worship as is Çiva.  He
deserves to be worshipped like a second Çiva.

cegkeÌleë mebMe³eHeeMeleë efmLejcevee yeesOes ®e cegeqkeÌleÒeos~
ceesnb osnYe=leeb ¢Mee efJeIeì³eved cetueb cenemebme=lesë~
meÊeevevoef®eoelcekesÀ efve©Heces MewJes Hejeqmceved Heos~
ueerveelcee #eef³eleÒeHeáeefJeYeJees ³eesieer pevewë mesJ³eles~~86~~

Fefle Þeercel<eìdmLeueye´efïeCee efMeJe³eesefieveecvee efJejef®eles
JeerjMewJeOece&efveCe&³es Þeerefme×evleefMeKeeceCeew ÒemeeefomLeueeefÞeleveJeefue²-

mLeueÒeme²es veece meHleoMeë Heefj®ísoë meceeHleë~~17~~

The Yogin who is free from the fetters of doubts, who
is firm-minded in respect of the knowledge giving rise to
liberation, who drives away the delusion of the beings
which is the root-cause of severe transmigration, whose
mind is merged into the highest state of Çiva which is of
the nature of existence, intelligence and bliss and which is
beyond comparison and whose grandeur of the world is
eradicated, is being served by all people.(86)

Here ends the seventeenth chapter in the
Çrésiddhäntaçikhämaëi, which is the authority on the
Véraçaiva religion, dealing with the nine Liìgasthalas

pertaining to the Prasädisthala Written by
Çré Çivayogi who has attained Brahmanhood

with The Knowledge Six Sthalas (17)

J³eeK³ee— mebMe³eHeeMeleë Denb efMeJees Jee ve Jesefle mebMe³eHeeMelees
cegkeÌlees efJe³egkeÌlees cegeqkeÌleÒeos HejeHejcegeqkeÌleÒeos yeesOes ®e efMeJeeÜwle%eeves efmLej-
ceveeë efmLejef®eÊees cenemebme=lesë mebmeejm³e cetueb cetuekeÀejCeerYetleb osnYe=leeb ceesnb
osefnveece%eeveb ¢Mee ke=ÀHee¢äîee efJeIeì³eved efveJeej³eved, meeq®®eoevevomJeªHes
MewJes Hejeqmceved Heos ueerveelcee leoskeÀueesueerke=ÀleefJeéeÒeHeáeJewYeJeë meved pevewë
mesJ³eles Hetp³ele Fl³eLe&ë~ Dem³e Òemeeefoveesç²$e³em³ewleefuue²$e³eb meb³eespeveer³e-
efceefle mecÒeoe³eë~~86~~

Fefle mesJ³emLeueced

Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCeÞeerceefjleesCìoe³exCe
efJejef®elee³eeb leÊJeÒeoerHekeÀeK³ee³eeb Þeerefme×evleefMeKeeceefCe-

J³eeK³ee³eeb ÒemeeefomLeueeefÞeleveJeefue²Òeme²es veece
meHleoMeë Heefj®ísoë meceeHleë~~17~~

The Sevyayogin is free from the doubt as ‘‘whether I
am Çiva or not Çiva’’. He has firm conviction about the
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awareness in the form of the knowledge of non-duality
with Çiva, which brings liberation of the higher and lower
types. He removes the delusion of ignorance which is the
root-cause of transmigration on the part of the beings
through his gracious glance. He has merged himself into
the highest state of Çiva which is of the nature of exisence,
intelligence and bliss and which is without delusion. He
has the glory of the entire universe merged into himself.
Such a Sevyayogin is served or worshipped by the people.
As regards this Prasädin, the three Aìgas have to be
associated with the three Liìgas respectively, as per the
tradition. (86)

Çevyasthala Ends

Here ends the seventeenth chapter dealing with the nine
Liìgasthalas under the Prasädisthala in the
commentary called Tattvapradépikä on the

Çrésiddhäntaçikhämaëi written by Çré Maritoëadärya who
is the foremost among those who are adept in

Vyäkaraëa Mémäàsä and Nyäya.(17)

Notes: Man is a bundle of doubts.  He has doubts like these:
What is the nature of the Ätman?  Is it the body, senses, mind
or intellect?  He has ultimately doubts such as: Who am I?  Am
I Çiva? Or am I not Çiva? What is the nature of the Para-
mätman? What is my relation with the Paramätman? What is
the nature of the world?  Is it real or unreal?  What is eternal?
What is not eternal? What is the aim of man? Is it the attainment
of heaven?  Or is it the attainment fo liberation (total freedom
from transmigration)? In the case of the Çivayogin who has
realised the ultimate reality, all such doubts are allayed.  He is
firmly convinced about the knowledge of non-duality with Çiva
as conducive to Mukti consisting in blissful experience.  He has
the capacity to remove the delusion of ignorance in the minds
of the beings.  It is that delusion which is the root-cause of the
horrible suffering of transmigration.  He acts as a saviour of the
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people by removing the ignorance by his mere gracious glance.
He is a holy person whose attachment has turned inwards
towards Çiva.  He has become one with Çiva whose nature is of
existence, intelligence and bliss.  In this stage he is beyond the
reach of saàsära. He is worthy of worship for all at all times.
It may be also noted here that the Prasädin is in the third stage
and is the third Aìga. The earlier two Aìgas are Bhakta and
Mäheçvara. The Liìgas associated with these three Aìgas,
Bhakta, Mäheçvara and Prasädin, are respectively Äcäraliìga,
Guruliìga and Çivaliìga.
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DeäeoMeë Heefj®ísoë

ÒeeCeefueef²mLeueevleie&leveJeefJeOeefue²mLeueÒeme²ë

DeLe ÒeeCeefueef²mLeueYesoeë keÀL³evles~ DeLeeieml³eÒeMveëõ
The Sub-sthalas (Liìgasthalas) pertaining to the

Präëaliìgisthala are told.

Agastya says—

ÒemeeefomLeuemecye×eë mLeueYesoeë ÒekeÀerefle&leeë~~1~~
ÒeeCeefueef²mLeueeª{eved mLeueYesoeved JeomJe ces~~1~~

The kinds of Liìgasthalas pertaining to the Prasädi-
sthala have been told. Please tell me the kinds of Liìga-
sthalas connected with the Präëaliìgisthala. (1)

J³eeK³ee— mLeueYesoeved DeJeevlejmLeueYesoeved Fl³eLe&ë~ JeomJe GHe-
efoMesl³eLe&ë~ efMeäb mHeäced~~1~~

The kinds of Liìgasthalas are the sub-Sthalas. That
is the meaning. ‘‘Tell me’’ means ‘‘instruct me’’. The rest
is clear. (1)

J³eeK³ee— DeLe ÞeerjsCegkeÀmleÓsob met$e$e³esCe efveªHe³eefleõ
Then Sré Reëuka tells the sub-Sthalas, i.e., Liìga-

sthalas, in three stanzas—

mLeueeveeb veJekebÀ ÒeeskeÌleb ÒeeCeefueef²mLeueeefÞeleced~~2~~
DeeoeJeelcemLeueb ÒeeskeÌlecevlejelcemLeueb leleë~~2~~

HejceelcemLeueb He½eeefVeoxneiecemebef%eleced~~3~~
efveYee&Jeeiecemeb%eb ®e lelees veäeiecemLeueced~~3~~
DeeefoÒemeeoveeceeLe leleesçH³evl³eÒemeeokeÀced~~4~~
mesJ³eÒemeeokebÀ ®eeLe Me=Ceg les<eeb ®e ue#eCeced~~4~~

Nine Sthalas (Liìgasthalas) are told as belonging to
the Präëaliìgisthala. They are: 1. Ätmasthala, 2. Anta-
rätmasthala, 3. Paramätmasthala, 4. Nirdehägamasthala,
5. Nirbhävägamasthala, 6. Nañöägamasthala, 7. Ädiprasä-
disthala, 8. Antyaprasädisthala and 9. Sevyaprasädisthala.
Their characteristics are told. Please listen. (2-4)

J³eeK³ee— mHeäced ~~ 2-4~~     It is clear. (2-4)

DeLeelcemLeuecedõ(72)

J³eeK³ee— DeLeõ``S<e Deelcee DeHenleHeeHcee efJepejes efJece=l³eg-
efJe&MeeskeÀesçefJeefpeefIelmeesçefHeHeemeë mel³ekeÀeceë mel³eme¹uHeë'' Fefle íevoesi³e-
Þegl³evegmeejsCee³eb mesJ³e SJeelcesl³eelcemLeueb efveªHe³eefleõ

Ätmasthala — (72)

According to the statement of the Chänd. U., viz.,
‘‘Eña ätmä apahatapäpmä, etc’’., which means: ‘‘This
Ätman has its sins (and merits) destroyed; he is free from
old age, without death, free from sorrow, without fear of
hunger and without thirst; he has desires that come true
and his aspirations, too, come true,’’ the author expounds
the Ätmasthala saying that the Sevya is himself the
Ätmasthalin—

peerJeYeeJeb Heefjl³ep³e ³eoe leÊJeb efJeYeeJ³eles~~5~~
iegjes½e yeesOe³eesiesve leoelcee³eb ÒekeÀerefle&leë~~5~~



When the aspirant discards the nature of the Individual
Self and assumes the state of Supreme Unity with Çiva
(tattva) by virtue of the teachings of the Guru, he is called
‘‘Ätman’’. (5)

J³eeK³ee— De³eb mesJ³e SJe Þeeriegjesë efMeJe%eevemecyevOesve peerJeYeeJeb
peerJelJeb Heefjl³ep³e ³eoe HejleÊJeb efJeYeeJ³eles, leoe Deelcesefle ÒekeÀerefle&le
Fl³eLe&ë~~5~~

When this ‘‘Sevya’’ gives up his nature as the Individual
Self and assumes the state of the Supreme Reality, after
having been inculcated the nature of Çiva by the Guru, then
he is called as ‘‘Ätman’’. (5)

Notes: The same Çivayogin who is called ‘‘Sevya’’ (as
described at the end of the previous chapter), perseveres on the
path to Mukti and reaches this stage where he is called ‘‘Ätman’’.
Jévabhäva is a state of being the Individual Self, with its narrow
attachments to the body and senses, which obscure the real
nature of his being Çiva in spirit. This narrow state is discarded,
when its true nature is realised by the guidance of the Guru.
‘‘Ätman’’ is that Soul which transcends all narrow attachments
to body and senses. It is eternal and all-pervasive, as Chänd. U.
describes it: me ye´t³eeVeem³e pej³ewleppeer³e&efle ve JeOesveem³e nv³ele Slelmel³eb ye´ïeHegjceeqmceved
keÀeceeë meceeefnlee S<e DeelceeHenleHeeHcee efJepejes efJecegl³egefJe&MeeskeÀes efJeefpeefIelmeesçefHeHeemeë mel³ekeÀeceë
mel³eme¹uHees ³eLee ¿esJesn Òepee DevJeeefJeMeefvle ³eLeevegMeemeveb ³eb ³ecevleceefYekeÀecee YeJeefvle ³eb peveHeob
³eb #es$eYeeieb leb lecesJeesHepeerJeefvle~ (8.1.5.)õ ‘‘(Having been asked by the
disciples), the preceptor says: ‘‘Of this body, the City of Brahman,
which is called the inner ether (antaräkäça) (and in which every-
thing has come together), is not subjected to changes (decay)
and is not cut by a sword (like ether). This is the true Brahma-
pura (the inner City of Brahman – Brahman itself is the city).
In that Brahmapura (which is called Puëòaréka), all the desires
are merged together. This is the ‘‘Ätman’’ (which is the inner
spirit) which has all the sins (all results, dharma and adharma)
eradicated, which is without decay (old age), which is without
death, which is free from sorrow, which is free from hunger,

which is without thirst, which has all its desires rendered pure
and which has all the inclinations rendered truly pure”. (Such
an Ätman should be realised by the Yogin through the guidance
of the Guru). If it is not realised, what happens? : Just as in the
world the subjects live subject to the ordinations of the land and
wherever they go for purposes of livelihood and whichever place
or region they stay in, they follow the rules of the land. (In the
same way the Ätman will have to be without freedom being
subject to Karman and enjoy or suffer the fruits of Karman).’’
The next stanza describes (Ätman’s) subtle nature.

J³eeK³ee— DeLe keÀesç³eb peerJe Fl³e$eõ ``JeeueeûeMeleYeeiesve MeleOee
keÀefuHelesve leg~ Yeeie Deelcee me efJe%es³eë me ®eevevl³ee³e keÀuHeles~~'' Fefle
éesleeéelejÞegl³evegmeejsCe peerJemJeªHeb HeáeefYeë met$ewë ÒeefleHeeo³eefleõ

Then when it is asked as to who is this Jéva, the author
in five stanzas propounds the nature of the Jéva in
accordance with the statement of the Çve. U., viz.,
‘‘Välägraçatabhägena, etc.’’, which means: ‘‘He should be
known as subtle as that minutest part when one-hundredth
part of the tip of a hair is further divided into a hundred
parts; he is infinite and is for infinity’’—

JeeueeûeMeleYeeiesve me¢Mees Ëo³eefmLeleë~~6~~
DeMveved keÀce&HeÀueb meJe&ceelcee mHegÀjefle oerHeJeled~~6~~

The Jévätman who is equal to a hundredth part of the
tip of a hair, flashes like a lamp residing in the heart and
enjoys all the fruits of Karman. (6)

J³eeK³ee— Jeeueûesefle kesÀMeeûeMeleYeeiesve me¢Meë meved mJeeefpe&lekeÀce&-
HeÀueb Yeg¡eved meved Ëo³es Ëo³ekeÀceues efmLeleë, efleÿleerl³eLe&ë~ vevJesJeb ®esled,
MejerjwkeÀosMeefveÿlJesve Heeos ces Jesovee, efMejefme megKeefceefle meJee&²erCe®ewlev³ees-
HeueeqyOeë keÀLeefcel³eeMe*dkeÌ³eenõoerHeJeefoefle~ oerHem³e ie=nwkeÀosMeefveÿlJesçefHe
mJeÒeYe³ee mecHetCe&ie=nb J³eeH³e leovleie&lemekeÀueJemlegÒekeÀeMekeÀlJeb ³eLee, leLee
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MejerjwkeÀosMeefveÿlJesçefHe ``Òe%e³ee Mejerjb mecee©¿e'' Fefle Þeglesmleyog×sJ³ee&HekeÀ-
lJesve meJe¥ Mejerjb J³eeH³e meJee&²erCe®ewlev³ecevegYeJeved Deelcee peerJeelcee mHegÀjefle
ÒekeÀeMele Fl³eLe&ë~~6~~

“Välägreti’’. Being similar to a hundredth part of the
tip of hair and enjoying the fruits of Karman earned by it,
the Ätman resides in the heart, i.e., the lotus of the heart.
It may be asked as how can it, while residing in a portion
of the body, have the awareness of the experience of all
the limbs as pain in the foot, joy in the head, etc. Then the
answer is— ‘‘Dépavaditi’’. Just as the lamp placed in one
part of the house (hall), envelops the entire house (hall)
with its light and reveals all the objects situated in it, in the
same way, the Jéva which resides in a portion of the body
and which has its intellect that is pervasive in accordance
with the Çruti statement meaning that ‘‘it ascends the body
with consciousness’’, flashes by pervading the entire body
and experiencing the awareness of all the limbs. (6)

Notes: JeeueeûeMeleYeeiesve, Fl³eefoõ (Çve. U., 5.9). This brings out
the subtleness of the Jévätman. That is the implication of the
statement of the Kaöha U., 2.20— DeCeesjCeer³eeved, i.e., he is smaller
than the smallest. He is here described as residing in the heart,
i.e., the lotus of the heart. This is the implication of the state-
ments of the Kaöha U., De²§ÿcee$eë Heg©<ees ceO³es Deelceefve efleÿefle (4.12) and
efveefnlees iegne³eeced (2.20), i.e., ‘‘the Puruña of the size of a thumb dwells
within the body (i.e., in the heart)’’; ‘‘he is hidden in the cave
of the heart (i.e., the louts of the heart)’’. He is said to be of
the size of the thumb because he is meditated upon as a light
of the size of a thumb in the cavity of the heart which is
commonly called the ‘‘lotus of the heart’’ by the Yogins. The
Ätman is in fact beyond all limitations of time and space. Yet
to facilitate meditation, the size of the thumb is assigned to it.
Hence ‘‘aìguñöhamätratva’’ should not be taken literally. Further
the Ätman is called Puruña because he lives in the city of the
body (Hegefj Mesles Fefle). It is noted that it is meditated upon as ‘‘a light

of the size of a thumb’’. This is the implication of another
statement of the Kaöha U., 4.13— De²§ÿcee$eë Heg©<ees p³eesefleefjJeeOetcekeÀëõ
i.e., ‘‘The Puruña of the size of a thumb is like a light without
smoke’’. This analogy of the light or lamp (dépavat) is significant.
Even if the lamp is placed in a corner of the hall, it pervades
the entire hall with its light and reveals all the objects in it.
In the same way, the Ätman resides in a portion of the body
(madhye ätmani, guhäyäm), i.e., in the lotus of the heart. Yet
it pervades all the limbs through its intellect and is aware of
the experiences of pain, joy, etc., found in those limbs. It should
be noted here that the Véraçaiva philosophers accept Ätman as
of ‘‘Aëuparimäëa’’ (atomic size), as against the view of the
Nyäya-Vaiçeñikas, Säìkhyas and Pürvamémäàsakas who accept
Ätman as of ‘‘Vibhuparimäëa’’ (all-pervasive form) and the view
of the jainas who accept ‘‘madhyama-parimäëa’’ (neither atomic
nor pervasive, but as big as an elephant and as small as an ant).
This is in accordance with a statement of Muëò.U., 3.1.9—
S<eesçCegjelceeõ ‘‘This Ätman is of atomic size’’. Those who accept
‘‘Vibhutva’’ of the Ätman argue that ‘‘Aëutva’’ of Ätman is
untenable because it remains in some portion of the body and
hence, cannot have the experience of pain, etc., in the limbs
of the body. To aviod such a contingency, the Jainas accept
‘‘madhyamaparimäëa’’. But the Véraçaiva philosophers and
other philosophers in the Vedänta systems accept ‘‘Aëutva’’ of
Ätman and set aside the argument of the Vibhutvavädins by
saying that Ätman resides in one portion of the body and yet
pervades all the limbs to know the experience of pain, etc., in
all the limbs, like a lamp which is kept in one part of a hall
shedding its light in the entire hall and revealing all the objects
therein. Such an Ätman experiences the joys and sorrows conse-
quent on the fruits of deeds. In this Sthala, the Çivayogin remains
purely in the form of Ätman which is not different from Çiva.

J³eeK³ee— vevJesJebefJeOeªHeb peerJem³e mJeeYeeefJekebÀ efkeÀefcel³e$eenõ
If it is asked as to whether this kind of form is natural

for the Jévätman, the answer is given here—
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DeelceeefHe meJe&YetleeveecevleëkeÀjCeceeefÞeleë~~7~~
DeCegYetlees ceueeme²eoeefokeÀce&efve³eeqv$eleë~~7~~

Although He (Paraçivabrahman) is the Ätman of all
beings, he assumes the atomic form due to association
with impurities (such as Äëavamala, etc.,) and resorts to
the inner sense (in the form of Ahaìkära) by remaining
under the control of the previous Karman (i.e, fruits of
Karman). (7)

J³eeK³ee— meJe&Yetleeveeb HeáeYetleeveeced DeelceeefHe HejceeLe&lees J³eeHekeÀ-
lJeeÞe³eesçefHe ceueeme²eod DeeCeJeeefoceueJ³eeHeveeod DeCegYetleë HejceeCegJeoefle-
met#ceë meved DeeefokeÀce&efveleeqv$eleë Òee®eervekeÀce&HeeMeye×ë meved DevleëkeÀjCeceeefÞe-
leesçn¹ejceeefÞeleJeeefvel³eLe&ë~~7~~

‘‘Sarvabhütänam’’ (of all the elements) is taken in the
sense ‘‘Païcabhütänäm’’ (of the five elements). Although
he (Paramätman) is the Ätman of all the elements, i.e., the
five elements and as such the resort of all due to his
pervasiveness, he becomes atomic in size due to the
envelopment by the impurities such as Äëavamala, etc.,
i.e., assumes atomic form due to Änavamala, etc., in the
sense that he becomes as subtle as an atom, and resorts to
the inner sense in the form of Ahaìkära by coming under
the control of the previous Karman (fruits of Karman).(7)

Notes: The interpretation of meJe&Yetleeveeced as HeáeYetleeveeced in the
Sanskrit commentary is rather odd. The meaning of meJe&Yetleeveeced
should be taken as all the beings as clear from the Tai. U. state-
ment, ``³elees Jee Fceeefve Yetleeefve pee³evles, etc.’’ (3.1). Since Paraçivabrahman
is the Ätman of all the beings, he is quite pervasive— as he
created everything and entered it and pervaded it— lelme=ädJee
leosJeevegÒeeefJeMeled (Tai. U., 2.6). Although he is all pervasive he
becomes the embodied soul by assuming an atomic size in each
of the beings (whether animate or inanimate). That is the impli-

cation of the statement of S.S.— DeveeÐeefJeÐeemecyevOeeÊeobMees peerJeveecekeÀë~~
(5.3— See the notes thereon). The cause for the Ätman to
become atomic is the envelopment by the three Malas—viz.,
Äëavamala, Mäyämala and Kärmikamala, which consist in the
shrinking respectively of the Icchäçakti, Jïänaçakti and Kriyä-
çakti of Çiva leading to the conceptions respectively of ‘‘aëutva’’
in stead of ‘‘vibhutva’’, of ‘‘kiïcijïatva’’ in stead of ‘‘sarvajïatva’’
and of ‘‘Kiïcitkartåtva’’ in stead ‘‘sarvakartåtva’’. The Jévätman
is the ‘‘aàça’’ of Çiva which is enveloped by these three Malas.
Due to this relation with Malas, the Jévätman becomes ‘‘Aëu’’
and resorts to the Antaùkaraëa (i.e., Ahaìkära). Then he comes
under the control of Karman, i.e., the fruits of auspicious and
inauspicious actions. The Ätman loses his ‘‘Viveka’’ and identi-
fies himself with the body, etc. This is known as ‘‘dehädyabhi-
mäna’’. This is not the true nature of the Ätman. This is only
a nature assumed by the Ätman due to the association with
Malas. This is explained by the author through an analogy.

J³eeK³ee— DeLewJecen¹ejmecyevOeeod osnmecyevOeesçefHe ÒeeHle Fl³e$een–

Then it is said that there is the relation with the
body because of the relation with the Ahaìkära in this
manner—

peHee³eesieeÐeLee jeieë mHeÀefìkeÀm³e ceCesYe&Jesled~~8~~
leLeeçn¹ejmecyevOeeoelcevees osnceeefvelee~~8~~

Just as due the relation (nearness) of the (red) Japä
flower, there is redness of the crystal bead, so is the conceit
of the body for the Ätman due to his association with the
Ahaìkära. (8)

J³eeK³ee— Heefjefceleen¹ejmecyevOeeod osnmecyevOeë ÒeeHle Fl³eLe&ë~ efMeäb
mHeäced~~8~~

The conceit of body is obtained due to the association
with the limited notion of ‘‘I’’. The rest is clear. (8)
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Notes: ‘‘Parimitähaìkära’’ is the term given in the Sanskrit
commentary to explain the word ‘‘Ahaìkära’’, to distinguish this
Ahaìkära (or ‘‘Ahantä’’) from the Parähantä, which the state
of the Çivayogin who is one with the Paramätman. This limited
notion of ‘‘I’’ leads to the conception of the Ätman as the body,
senses, mind, etc. (dehädyabhimäna). The analogy of the crystal
piece and the Japä flower (China rose), is very singificant. The
crystal bead is bright and clear in colour. But it looks red when
a Japä flower is brought near it. In the same way Ätman in his
original real form is uncontaminated by anything. He is of the
nature of unlimited existence, unlimited intelligence (concious-
ness) and unlimited bliss. But due to the influence of the Malas,
he assumes ‘‘aëubhäva’’ and consequently resorts to Ahaìkära
which further leads to the conceit of body, etc., (i.e., the wrong
notion of the Ätman). Due to this ‘‘dehädyabhimäna’’, Paramä-
tman becomes Jévätman.

J³eeK³ee— veveg meJe&oes<ejefnlem³eelceveë keÀLecegkeÌleÒekeÀejsCe Mejerj-
mecyevOe Fl³e$eenõ

If it is asked as to how the aforesaid relation with the
body occurs in the case of the Ätman who is free from all
defects, the author replies—

DeMejerjesçefHe meJe&$e J³eeHekeÀesçefHe efvej¡eveë~~9~~
Deelcee cee³eeMejerjmLeë HeefjYe´ceefle mebme=leew~~9~~

Although he is without a body, he is everywhere;
although he is all-pervasive, he is not touched by anything;
this Ätman revolves in the cycle of birth and death residing
in the body made up of Mäyäçakti. (9)

J³eeK³ee— HejeHejcees#ekeÀejCeerYetleMeg×efJeÐeeMejerjlJesveeMejerjesçefHe,
DeHeefjeq®íVelJeeod J³eeHekeÀesçefHe, oes<ejefnlelJeeefVej¡eveesçefHe, keÀueeefoef#eefleHe³e&vle-
$eeRMeÊeÊJekeÀejCeerYetlemJekeÀer³eeOeescee³eeMeeqkeÌleHeefjkeÀefuHele®evêkeÀueeefJeefMeä-
MejerjJeeved meved mebmeejs HeefjYe´celeerl³eLe&ë~~9~~

Although he is without a body in the sense that he has
a body consisting of pure knowledge which happens to be
the cause of higher and lower liberation, although he is all
pervasive due to the absence of limitations, although he is
uncontaminated due to absence of flaws, he wanders in this
mundane world with a body decked with the  crescent
moon which is fashioned by the lower Mayäçakti who is the
cause for the thirty principles from Kalä to Påthivé. (9)

Notes: The Ätman is ‘‘açaréra’’. In the ultimate analysis the
Ätman being Çiva (i.e., Çiva’s aàça) he does not have the body.
But due to the influence of the accumulated Karman he gets a
body through which he has to exhaust the fund of Karman
through the experience of joys and sorrows. This is the cause
for the embodiment of the Ätman. Hence the embodiment of
the Ätman is ‘‘naimittika’’. The relation between the Ätman and
body is only temporary. The relation lasts as long as its cause
in the form of the fund of Karman lasts. When that cause is gone,
the relation is also gone. In the case of the ordinary men, it may
last longer, because their attachment to mundane life is deep
and as such new fund of Karman gets accumulated leading to
further transmigration from birth to birth. But in the case of the
Çivayogin, the relation is broken because of his withdrawal from
mundane attachments and interests. The Çivayogin is in a state
of Jévanmukti. All attachments to his body being absent, he is
as good as without a body (açaréra). Thus the relation hetween
the Ätman and the body being temporary, the Ätman can be
rightly called ‘‘Açaréra’’. Yet he is everywhere (sarvatra). This
is in the sense that he pervades everything in his real form
of Çiva. The Sanskrit commentator has tried to explain this
‘‘açarératva’’ in terms of ‘‘Çuddhavidyätattva’’. Çuddhavidyä
occupies the fifth position from Çiva in the process of evolution
into thirty-six principles. How can this Çuddhavidyä which is
prone to evolution, be the cause for ‘‘Paräparamokña’’?  Hence
this Çuddhavidyä is not meant to be that which comes as the
fifth ‘‘Tattva’’ in the process of evolution. It is likely that
Çré Maritoëöadärya means pure knowledge or pure conscious-
ness. Then it can be said that since the Ätman is of the nature
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of pure consciousness, he is ‘‘Açaréra’’. He pervades everywhere
because he is without limitations (aparicchinna). Although he
is all-pervasive he is not attached to anything. He is not contami-
nated by any defects. Yet due to Karman, the Ätman passes
through the cycle of transmigration by taking a body. This is
already explained. Çri Maritoëöadärya (Sanskrit commentator)
explains this embodiment of the Ätman as due to Mäyäçakti.
This Mäyä (or Mäyäçakti)is a Tattva heading the thirty evolutes
from Kalä to Påthivé which are necessary for the formation of
the body. It is said here that the Ätman gets the body created
by Mäyä from out of the thirty Tattvas from Kalä to Påthivé. All
this is necessary for the embodiment of Ätman. After showing
this, the Sanskrit commentator goes further to apply this process
to Çiva himself and says ‘‘Candrakaläviçiñöaçaréravän san saàsäre
paribhramati’’. This cannot be objected to on the ground that
what is said here is about the Jévätman, but not about the
Paramätman. Actually Çivayogi Çiväcärya has referred to Para-
mätman’s (Çiva’s) assumption of many forms in his different
‘‘Léläs’’ due to his willing subjection to the influence of Mahä-
mayä; see: cee³eeMeeqkeÌleJeMeeoerMees veeveecetefle&Oejë ÒeYegë~ meJe&%eë meJekeÀlee& ®e efvel³ecegkeÌlees
censéejë~. (S.S., 5.46). It is only to be noted here that the Mäyä that
is meant is TOJe&cee³ee, but not DeOeescee³ee as envisaged by the commen-
tator. It is called ‘‘Çuddhopädhi’’. It is in the case of the Jévatman
who takes several births, that the  Mäyä is called Ädhomäyä and
it is descibed as ‘‘Asuddhopädhi’’. (Vide S.S., 5.44-45).

J³eeK³ee— DeLewJebªHepeerJem³eelcelJeÒeeeqHleÒekeÀejceenõ
Then the author speaks of the manner in which the

Jéva becomes the Ätman—

DeelcemJeªHeefJe%eeveb osnseqvê³eefJeYeeieleë~~10~~
DeKeC[ye´ïeªHesCe leoelceÒeeeqHle©®³eles~~10~~

The knowledge of the nature of Ätman as distin-
guished from the body and the senses and as of the form
the Absoulte Brahman, is said to be the attainment of the
Ätman. (10)

J³eeK³ee— osnseqvê³eefJeYeeiele GkeÌleue#eCeceeef³ekeÀÒeeke=ÀlemeÊJeeefoiegCe-
keÀe³e&ªHeMejerjseqvê³eeefoJ³eefleefjkeÌlelJesve DeKeC[yéïeªHesCe DeHeefjeq®íVeyéïeªHesCe
DeelceefJe%eeveb mJemJeªHe%eeveb ³eoe YeJeefle, leoelceÒeeeqHlejelcelJeueeYe G®³eles,
``DeelceueeYeeVe Hejb efJeÐeles vesefle meefle ve ËÐeë'' Fefle Þeglesefjl³eLe&ë ~~10~~

The knowledge of Ätman is none other than the
knowledge of one’s own nature (i.e., Self). It should be
different from the body, senses, etc., which are the products
of Prakåti or Mäyä consisting of the Guëas, Sattva, etc., and
as of the form of the Absolute (i.e., undivided) Brahman.
Then it is said to be the attainment of Ätman, as told in
the Çruti which means : ‘‘Nothing is higher than the
attainment of Ätman; when it is said ‘not that’, it is not
pleasing.’’ (10)

Notes : “DeelceueeYeeVe Hejb...” (Çru.). ‘‘Ätmavijïäna’’ has two
aspects, firstly, that the Ätman is different from the body and
the senses (dehendriyavyatiriktatva) and secondly, that it is of
the form of the Absolute Paraçivabrahman (aparicchinnabrahma-
rüpatva). The first aspect of the Ätmavijïäna is explained clearly
in the Piëòajïänasthala, vide S.S.5.56-58. Kaöha U. reveals the
form and function of the body, senses, mind and sense-objects
as different from the Ätman through the analogy of the chairot
and allied objects:  Deelceeveb jefLeveb efJeef× Mejerjb jLecesJe leg~ yegef×b leg meejefLeb efJeef× ceveë
ÒeûencesJe ®e~~ Feqvê³eeefCe n³eeveengefJe<e³eebmles<eg iees®ejeved~ Deelceseqvê³ecevees³egkeÌleb YeeskeÌlesl³eng-
ce&veeref<eCeë~~ (3.3-4)— ‘‘Know that the Soul is the master (lord) of
the chariot (who sits within it), and that the body is the chariot.
Consider the intellect as the charioteer and the mind as the rein.
The senses are said to be the horses and their roads are the
sense-objects. The wise call him the enjoyer when he is united
with the body, the senses and the mind.’’  It is implied here that
the Ätman as pure consciousness can never be an enjoyer of the
fruits of action,  He is made to get associated with the body,
senses and mind by Çiva to enjoy the fruits of action and exhaust
them. Unless he undergoes the experience of joys and sorrows
resulting from the fund of merit and the fund of demerit
respectively, he cannot become free from the clutches of
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Karman. Çiva covers the Ätman with Avidyä and subjects him
to the vagaries of life for this purpose. This Çiva’s function is
called ‘‘Tirodhäna’’ (covering the real nature of Soul and
subjecting him to the test of life). When the fund of Karman is
exhausted,  Çiva shows him favour and reveals the path of Bhakti
(Çaktipäta). This is the function of Çiva which is called Anugraha.
The enlightened Soul with the dawn of Bhakti draws the senses
and the mind under his control and practises the path of Yoga.
It is said: ³emleg efJe%eeveJeeved YeJeefle ³egkeÌlesve cevemee meoe~ lem³eseqvê³eeefCe JeM³eeefve meoéee FJe
meejLesë~~ (Kaöha U., 3.6) — ‘‘He who has right understanding and
who is always of restrained mind, his senses are controllable like
the good horses of a charioteer’’. Fulfilling this first requirement
of Yoga, he pursues the path of Yoga by turning inwards and
harnessing himself to the spiritual consciousness inside. It is
then he reaches the second aspect of Ätmavijïäna by realising
that he is Çiva himself in the the light of the Mahäväkyas and
the guidance of the Guru. He who is in this state is the ‘‘Ätma-
sthalin’’.

J³eeK³ee— vevJeHeefjeq®íVeb ye´ïe Heefjeq®íVeMejerjefJeefMeäb efkeÀceLe¥ peele-
efcel³e$eenõ

If it is contended as to why Brahman who is undivided
and unlimited, becomes delimited by the limited (separate)
body, the answer is given here—

ve ®eeefmle osnmecyevOese efveoxnm³e mJeYeeJeleë~~11~~
De%eevekeÀce&³eesiesve osner YeJeefle YegkeÌle³es~~11~~

To him (i.e., Brahman) who is in his real state not
endowed with a body, there is no relation with the body.
Being associated with nescience and fund of Karman, he
becomes an embodied Soul for enjoying (the fruits of
Karman). (11)

J³eeK³ee— DeMejerjm³e HejceelceveëHejceeLe&leëMejerjmecyevOees veeml³esJe~
leLeeefHe YegkeÌle³es õ``³eLee ve=Heë meeJe&YeewceÒeYeeJeeceesoye=befnleë~ ¬eÀer[ved keÀjesefle

HeeoeefleOece¥ le×ce&Oeefce&leë~~'' Fefle efMeJe¢efäMeeðeeskeÌle¢äevlesve DeKeC[jmeemJeeo-
Heefjye=befnleesçefHe KeC[jmeemJeeoveeLe&efce®íe³eeced De%eevekeÀce&³eesiesve mJeelev$³e-
HeefjkeÀefuHeleeCeJeeefoceuemecyevOesve osner YeJeefle, Ie=lekeÀeefþv³ev³ee³esveebMeleë Mejerjer
YeJeefle~ lemceeobMeerYetlem³ee%eeveeefoceuemecyevOeeVe=He FJeenb efMeJe Fefle %eeveb
veemleerefle yeesO³eced~  DeeqmceVeLex ``me Jew vewJe jsces~ lemceeoskeÀekeÀer ve jceles~ me
efÜleer³ecew®íled~ me SleeJeeveeme''; ``lelme=ädJee leosJeevegÒeeefJeMeled~ leovegÒeefJeM³e
me®®e l³e®®eeYeJeled'' Fefle Þegefleë~ ``efJeäY³eenefceob ke=ÀlmveceskeÀebMesve efmLelees
peieled'' Fefle, ``cecewJeebMees peerJeueeskesÀ peerJeYetleë meveeleveë~~'' Fefle ®e
YeieJeogeqkeÌleë~ efMeJem³e efvejbMelJesçefHe mJelev$elJeeled mJelev$³eHeefjkeÀefuHeleebMe-
YeeJeë mecYeJeefle, JelmeeHenjCe¢äevleeled~  ef¬eÀ³ee efn keÀce&C³esJe efJeÞeecesVe leg
keÀle&jerefle v³ee³eeVeelcevees yevOeë~ Jemleglemlegõ``Deelcee Jee FoceskeÀ SJeeûe
Deemeerled'' Fefle Þeglesë, ``keÀuee meHleoMeer osJeer mJeevleueeave®eje®eje'' Fl³ee-
ieceeskeÌlesë, ``Fob HetJe¥ peielmeJe¥ Òeue³es Hejceséejs~ cee³eeefYeVes mJecee³eeK³e-
keÀejCeeYesoªHeleë~  Jele&les JeemeveeªHesCewJe veeYeeJeªHeleë~~'' Fefle HeejeMejesHe-
HegjeCeJe®evee®®e meJe¥ efJeéeceC[jmev³ee³esveelcemeceJesleef®eefl¬eÀ³eemeecejm³e-
ue#eCeef®eocyejMekeÌleew leeoelc³esveemleerefle HejceelcemLeues Je#³eceeCejerl³ee JeefÚ-
efJe&mHegÀefue²eveerJe mJeleeoelc³eeHeVeeved ef®elkeÀCeeved leÊelkeÀcee&vegmeejsCe me=pel³eJeefle
mebnjefn eflej³elesçvegie=ÔCeeleerefle ve keÀeef®eovegHeHeefÊeë~~11~~

The Paramätman who is without a body, has no
relation with the body in his supreme state. Yet for the
purpose of enjoyment, he becomes the embodied Soul with
a relation with the Malas such as Äëava, etc., which are
self-created according to his sweet will. An analogy is
drawn from Çiva Då. as ‘‘Yathä nåpaù, etc.’’  It means: ‘‘A
King who is brimming with the delight of establishing his
influence as an emperor, plays the role of a foot-soldier by
assuming the duties of that foot-soldier just for  sport.’’ In
the same way, the Parmätman who is brimming with the
delight of enjoying unlimited bliss, assumes the form of an
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embodied Soul with a desire to enjoy the limited bliss by
associating himself with nescience and fund of Karman. In
other words, according to the maxim of ‘‘Ghåtakäöhinya’’,
(ghee in the form of liquid partially assuming a solid form),
the Paramätman converts a portion of himself into the
embodied Soul. It should be understood that he does not
know that ‘‘he is Çiva’’ just as the king in the state of a
soldier does not remember that ‘‘he is the King.’’ This idea
is contained in a Çruti statement, viz., ‘‘Sa vai naiva reme,
etc.’’, which means: ‘‘As I am, I cannot enjoy. Hence, he
alone did not enjoy. He wanted a second for that. So he
became like this (an embodied Soul)’’; ‘‘Having created it
(i.e., world), he entered it. Having entered it he became this
and that.’’ Similarly there are statements of the Bhagavän
in support of this: ‘‘Viñöabhyähamidam, etc.,’’ and ‘‘Mamai-
väàço, etc.,’’ which mean: ‘‘Having fixed firmly this entire
world, I remain as a part of it.’’ and ‘‘My own portion which
is eternal, has become the embodied Soul in the world of
beings’’. Although Çiva is partless, it is possible for him to
assume parts by his own sweet will, as he enjoys full
freedom; this is the freedom like that of taking away one’s
son (vatsäpaharaëa). Action rests in the object of action,
but not in the agent of action. According to this maxim,
the Ätman is not subjected to bondage. In fact the Çruti
says —‘‘Ätmä vä, etc.;’’; it means ‘‘Ätman alone existed
in the beginning’’. An Ägama statement also goes: ‘‘Kalä
saptadaçé, etc.’’ It means: ‘‘The Çakti who is of the nature
of seventeen Kaläs, remains hidden in Him.’’ The Parä. U.
Pu. has this to say: ‘‘Idaà pürvam jagatsarvam, etc.’’;
it means: ‘‘In the past, during the annihilated state, this
entire world remained in its rudimentary form, but not in
its negative form, in the Parameçvara who was in a state
of non-difference with the Mayäçakti which was the cause.’’
Thus everything (the world in the form of the movable and
the immovable) exists in a state of oneness with Çiva in his
Çakti consisting in Ether of Knowledge (Cidambaraçakti)

in the form of the harmony between consciousness and
action. Hence, as will be told in the Paramätmasthala, he
creates, protects, annihilates, covers (with Mäyä) and
favours the sparks of consciousness—in the form of Souls
who are like the sparks of fire, in accordance with their
funds of Karman. Thus there no incompatibility in what is
told here. (11)

Notes: ``³eLee ve=Heë, Fl³eeefo'' õ Çiva Då., 1.37. ``me Jew vewJe jsces..... me
SleeJeeveeme'' Bå. U., 1.4.3. ̀ `lelme=ädJee.... DeYeJeled'' Tai. U., 2.6.  ̀ `efJeäY³eenefceob,
Fl³eeefo''õ Bhag. G., 10.42; ``cecewJeebMees, Fl³eeefo'' Bhag. G., 15.7. ``³eLee
megoerHleeled HeeJekeÀeod efJemHegÀefue²eë menñeMeë ÒeYeJevles meªHeeë~ leLeeç#ejeod efJeefJeOeeë meesc³e YeeJeeë
Òepee³evles le$e ®ewJeeefHe ³eefvle~~'' Muëò.U.,2.1.2— ‘‘Just as thousands of
sparks of the same form emerge from the well-lit fire, so do
many beings emerge from the Immutable One and return to it
again.’’  It is this Immutable One, the Paraçiva Brahman, who is
endowed with the five cosmic functions of Såñöi, Sthiti, Pralaya,
Tirodhäna and Anugraha. This will be made clear in the next
Sthala called Paramätmasthala. “Deelcee Jee FoceskeÀ...” (Ai. U., 1.1);
“keÀuee meHleoMeer...” (Ä.); “Fob HetJe¥ peielmeJe¥...” (Pära. Upa.).

J³eeK³ee— le¿e&meew peerJeë efkebÀveecekeÀ Fl³e$eenõ
If it is asked as what is this embodied Soul called, the

answer is given here—

veemeew osJees ve ievOeJeex ve ³e#ees vewJe je#emeë~~12~~
ve ceveg<³ees ve efle³e&keÌ®e ve ®e mLeeJejefJeûenë~~12~~

This embodied Soul is not the Deva, not the Gan-
dharva, not the Yakña, not the Räkñasa; nor is he manuñya,
nor an animal; not even a static image. (12)

J³eeK³ee— leÊe®íjerj³eesiesve leÊeVeecvee efJejeefpeleë~ mHeäced~~12~~
The embodied Soul is called Deva, etc., in accordance

with the body he is associated with. This is clear. (12)
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J³eeK³ee— le¿e&³eb keÀero=Me Fl³e$eõ``mJemJeke=Àleog<keÀce&Cee Hejceséej-
ÒesjCe³ee ye×eë mebmeeefjCeë peerJeeë'' Fefle yegnppeeyeeueÞegl³evegmeejsCe ¢i³egiewkeÌ³ee-
JeueeskeÀveefceJe ÜwleeÜwlemeecejm³eelceveë efMeJem³e mJeelev$³eHeefjkeÀefuHelepeerJeesHe-
efOevee veeveeªHeeë mevleë efMeJem³e ¬eÀer[eYeepeveªHee Fl³eenõ

Then there is a question as to how he is. According
to the Bå.Jä.U. which says that ‘‘the embodied Souls are
those which are bound by their respective funds of
Karman’’. Çiva is of the nature of the harmony between
duality and non-duality like the sight which is common to
both the eyes and the beings who are endowed with the
attribute of Jéva created by Çiva through his freedom, are
only the objects of sport on the part of Çiva. This is told
here—

veeveekeÀce&efJeHeekeÀe½e veevee³eesefvemeceeefÞeleeë~~13~~
veevee³eesiemeceeHeVeeë veeveeyegef×efJe®esefäleeë~~13~~
veeveeceeie&meceeª{eë veeveeme¹uHekeÀeefjCeë~~14~~
DemJelev$ee½e efkeÀefáe%eeë efkeÀefáelkeÀle=&lJensleJeë~~14~~
ueerueeYeepeveleeb ÒeeHleeë efMeJem³e Hejceelceveë~~14~~

The embodied Souls, the results of whose actions are
varied, who resort to various wombs for their birth, who
think of various attainments, who are made to act through
several intentions, who take to several religious paths, who
carry out various purposes, who are without freedom, who
are of limited intelligence and who can be instrumental to
limited action, are the objects of cosmic sport for Çiva, the
Supreme Soul. (13-14)

J³eeK³ee— veeveeefJeOeÒee®eervekeÀce&efJeHeekeÀJeMeeod ̀ `osJeeë <ees[Meue#eeefCe''
Fl³egoeËleJe®eveevegmeejsCe osJeefle³e&*dceveg<³eeefoveevee³eesefvemeceeHeVee veeveeefJeOe-

mJeie&YeesieesHee³eef®evlekeÀe veeveeefJeOeyeg×îee¬eÀevleeë mevlees veeveeefJeOeJew<CeJeeefo-
oMe&veceeie&ÒeefJeäe veeveeme¹uHekeÀeefjCeë efkeÀefáe%eeë efkeÀefáelkeÀle=lJekeÀejCeerYetleeë
mJeelev$³eMetv³ee peerJeeë Hejceelceveë efMeJem³e ueerueeYeepeveleeb ieleeë, ¬eÀer[eYeeC[ªHee
Fl³eLe&ë ~~13-14~~

Due to the results of the varied accumulated Karman
of the past, and as per the statement ‘‘Deväù ñodaça-
lakñäëi’’ meaning ‘‘there are sixteen lakhs of gods’’, the
embodied Souls resort to various wombs such as those of
human beings, etc., think of the means of various kinds of
enjoyments such as those of heaven, etc., enter into various
religious paths such as those of Vaiñëava, etc., carry out
various determined purposes, are of limited intelligence, are
of limited capacity in actions and are without freedom. Such
embodied Souls (Jévas) constitute the instruments of
sports, (kits for sports) for the Paramätman Çiva. (13-14)

Notes: ̀ `osJeeë <ees[Meue#eeefCe''õ Skända P. The Skända P. mentions
seven kinds of beings as Deva, Manuñya, Jalacara, Vihaga, Måga,
Sarpa and Sthävara. Devas (gods) have sixteen lakh kinds of
bodies, Manuñyas (human beings) have nine lakh types of them,
Jalacaras (aquatic animals), Vihagas (birds) and Mågas (beasts)
have ten lakh types of bodies each, Sarpas (Sarésåpas—serpents)
consist in eleven lakh types of them and Sthävaras (immovables)
have eighteen lakh types of them: osJeeë <ees[Meue#eeefCe veJeue#eeefCe ceeveg<eeë~
oMeefYeo&MeefYemleÜppeuepee efJeniee ce=ieeë~~ mejerme=Heemleg ue#eeC³eskeÀeoMe ®ejslejeë~ Deäew ®e
oMeue#eeefCe meHlepevceev³ecetefve Jew~~ Taking the number of of bodies in
each category of beings into account, it is said that the total
number of bodies (births) of beings comes to eighty-four lakhs
(Caturaçétilakña Jévaräçiù). The word ‘‘nänäyonisamäçritäù’’
refers to these 84 lakh births. These births come as a result of the
accumulated fund of Karman. This Karman is alone the cause
for the birth, duration of life and difference in experiences when
the embodied Souls taking rounds in the manner of the rim of
a wheel, as said earlier in S.S., 5.49: ®e¬eÀvesefce¬eÀcesCewJe Ye´ceefvle efn MejerefjCeë~
peel³ee³egYexeieJew<ec³ekeÀejCeb keÀce& kesÀJeueced~~ This is brought out in the statement
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‘‘nänäkarmavipäkäçca’’ with reference to the Jévas. In their
ignorance the beings aspire for the yoga or acquistion of
(apräptasya präptiù yogaù) heavenly enjoyment, etc., thinking
that it is permanent. It is only blessed Jévas like Naciketas that
are aware of the transitoriness of the heavenly pleasures and ask
themselves ‘‘DeefleoerIex peerefJeles keÀes jcesle’’  (Kaöha U., 1.28) — ‘‘Who can
exult in living very long?’’ What is told as ‘‘nänäyogasamäpa-
nnäù’’ refers to those ignorant beings. Those beings carry
different impressions and are overpowered by them. Their
thinking, speech and actions are guided by those impressions.
The fund of impression constitutes the ‘‘Prakåti’’ of the being.
The being (say, man) acts in accordance with his ‘‘Prakåti’’
(nature), although he may be endowed with knowledge. The
beings follow the Prakåti. What can any prohibition do?  So the
Bhag. G. says: me¢Meb ®esäles mJem³eeë Òeke=Àles%ee&veJeeveefHe~ Òeke=Àefleb ³eeefvle Yetleeefve efveûenë efkebÀ
keÀefj<³eefle~~ (3.33).  ``Prakåti'' is the impression of Dharma and
Adharma (merit and demerit) acquired in the past lives which
gets manifested in the present life— ``Òeke=Àeflevee&ce HetJe&ke=ÀleOecee&Oecee&efomebmkeÀejes
Jele&ceevepevceeoeJeefYeJ³ekeÌleë'' (Çaìkara on the above stanza). This is high-
lighted in ‘‘nänäbuddhiviceñöitäh.’’ In search of the path of Mukti,
the beings take to the faiths such as Vaiñëava, etc. Here they
are guided by the family tradition which they inherit. In their
life-time they carry out varied purposes, all limited to worldly
life. But one determination to relinquish them and take to
spiritual life would be a sure way to liberation. Resorting to
Éçvara is the only way, as said in the Bhag. G.: lecesJe MejCeb ie®í meJe&YeeJesve
Yeejle~ lelÒemeeoelHejeb Meeefvleb mLeeveb ÒeeHm³eefme Meeéeleced~~ (18.62)— ‘‘Surrender to
him in all ways. With his grace, you will get permanent peace.’’
As they are under the control of their destiny wielded by the
Paramätman, the beings are without freedom. When they
relieve themselves of the burden of attachment to worldly life,
they can become free. Freedom from that burden is the highest
achievement. Attachment takes away their freedom and dis-
entanglement from worldly interests brings them freedom. Then
due to Malas that cover them, they feel that their knowledge is
limited and that their capacity to perform is limited. With all
these vagaries, the Jévas play the roles allotted to them by Çiva

according to their fund of Karman and they are instruments of
sport for Çiva in his cosmic sport.

J³eeK³ee— DeLewles efkebÀ ³eevleerl³e$eenõ
Then if it is asked as to where do they go, the answer

is given here—

®eesefolee HejcesMesve mJemJekeÀcee&vegmeejleë~~15~~
mJeie¥ Jee vejkebÀ JeeefHe ÒeeefCevees ³eeefvle keÀefce&Ceë~~15~~

Having been impelled by the Supreme Lord, the
beings who have the fund of Karman go to heaven or hell
in accordance with their respective Karman. (15)

J³eeK³ee— mHeäced ~~15~~    It is clear. (15)

J³eeK³ee— DeLe mJeie&vejkeÀ³eesJee& les<eeb mLew³e&ceefmle efkeÀefcel³e$eenõ
Then if it is asked as to whether they enjoy stability

in the heaven or hell, the author answers here—

Hegveë keÀcee&JeMes<esCe pee³evles ieYe&keÀesìjeled~~16~~
peelee ce=leeë Hegvepee&leeë Hegvece&jCeYeeefpeveë~~16~~
Ye´ceefvle Ieesjmebmeejs efJeÞeeefvlekeÀLe³ee efJevee~~16~~

Again due to the residue of Karman, they (the beings)
are again born from the cavity of the womb. They are born
and they die. They are born again and meet with death
again. Thus they go round in the terrible cycle of trans-
migartion, without any possibility of interruption. (16)

J³eeK³ee— efJeÞeeefvlekeÀLe³ee mJemJeªHeefJeÞeeefvleJeelee&J³eeflejskesÀCesl³eLe&ë~
efMeäb mHeäced~~16~~

‘‘Without any account of repose’’ means ‘‘with the
absence of any account of repose in their respective
original (real) nature’’. The rest is clear. (16)
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Notes: It is commonly told that the beings attain heaven
through the fund of Karman in the form of merit (puëya) and go
to hell through the fund of Karman in the form of demerit or sin
(päpa). Even heaven is not a permanent resort. With the residue
of Karman, the beings have to take birth again. Those who think
that they are highly blessed with the merit acquired through
sacrifical activity, etc., (avidyä=içöäpürta), are misled by their
thoughts: DeefJeÐee³eeb yengOee Jele&ceevee Je³eb ke=ÀleeLee& Fl³eefYecev³eefvle cet{eë~ ³elkeÀefce&Cees ve
ÒeJeso³eefvle jeieeÊesveelegjeë #eerCeueeskeÀe ®³eJevles~~ FäeHetle¥ cev³eceevee Jeefjÿb veev³e®í^s³ees Jeso³evles
Òecet{eë~  veekeÀm³e He=ÿs les megke=ÀlesçvegYetlJee Fceb ueeskebÀ nervelejb Jee efJeMeefvle~~ (Muëò.U., 1.2.
9-10)— ‘‘Fools who remain in many ways under the impact of
Avidyä (Karman), feel proud that they are blessed. Since they do
not know the truth due to their attachment (to Karman), they
get tormented by sorrow and slip down from heaven due to the
exhaustion of the fruits of Karman (kñéëalokäù= kñéëakarma-
phaläù). Taking the sacrificial actions and philanthropic deeds
as great,the fools fail to think that there is something good other
than those. Hence they experience the fruits of Karman (joys)
in the region of heaven which is the home of enjoyment and
then enter this world or the world worse than this (i.e., hell),
(according to the residue of Karman — ³eLeekeÀce&Mes<eced õ Çaìkara).
Heaven, earth, nether world and all the worlds above heaven
and those below the nether world form a big cycle of stations of
existence for only a temporary stay of the beings. Who can enjoy
this long duration of life— DeefleoerIex peerefJeles keÀes jcesle?  (Kaöha U., 1.28).

J³eeK³ee— vevJesJeb ®esled, mebmeej®e¬eÀHeefjYe´ceCeb Meeéeleb efkeÀefcel³e$een –

If it is asked as to whether this circumambulation of
the wheel of transmigration is permanent, then the answer
is given here—

peerJelJeb ogëKemeJe&mJeb leefoob ceuekeÀefuHeleced~~17~~
efvejm³eles iegjesyeexOeep%eeveMeeqkeÌleë ÒekeÀeMeles~~17~~

The state of the being is essentially sorrow only and
this is due to the Malas. This will be eradicated through

the instruction (guidance) of the Guru. Then the power of
Self-knowledge shines. (17)

J³eeK³ee— peerJelJeceeCeJeeefoceuekeÀefuHeleced, DeveeefoceuekeÀefuHele-
efcel³eLe&ë~  lemceeod ogëKemJeªHeced~  leefoob ogëKemeJe&mJeb peerJelJeb iegjesyeexOeeled
ÞeeriegªHeefoäefMeJeeÜwleyeesOeeled, efvejm³eles efveJee³e&les; %eeveMeeqkeÌleë mJemJeªHe-
%eeveMeeqkeÌlemeeceeL³e¥ ÒekeÀeMele Fl³eLe&ë~~17~~

Fl³eelcemLeueced

The ‘‘Jévatva’’ (the state of the being) is constituted by
the Malas, Äëava, etc. Hence it is essentially sorrow. This
state of the being which is essentially sorrow is eradicated
or removed by the instruction of the Guru which consists
in the knowledge of Çivädvaita (that the Self is one with
Çiva). Then the knowledge of the Self, i.e., the knowledge
of the real nature of the Self as Çiva shines. (17)

Ätmasthala ends

Notes: Muëò.U.says:  Hejer#³e ueeskeÀeved keÀce&ef®eleeved ye´eïeCees efveJexocee³eeVeeml³e-
ke=Àleë ke=Àlesve~~ leefÜ%eeveeLe¥ me ieg©cesJeeefYeie®íslmeefcelHeeefCe: Þeesef$e³eb ye´ïeefveÿced~~ (1.2.12)—
‘‘Having carefully viewed the worlds acquired through Karman,
the knower of Brahman becomes completely averse to worldly
life thinking that there is nothing that is not made by Karman
and that there is no use of doing anything. Then in order to know
that (which is not created, which is eternal), he should go with
sacred fuel in hand to the Guru who is learned in Vedas and
who is stationed in Brahman’’. Then Jévatva will be eradicated.

DeLeevlejelcemLeuecedõ(73)

J³eeK³ee— DeLeõ``met³eex ³eLee meJe&ueeskeÀm³e ®e#egve& efueH³eles ®ee#eg-
<ewyee&¿eoes<ewë~ SkeÀmleLee meJe&Yetleevlejelcee ve efueH³eles ueeskeÀoëKesve yee¿eë~~''
Fefle keÀþJeuueerÞegl³evegmeejsCe efvejeke=ÀlepeerJeYeeJem³eelceveesçvlejelcelJeb YeJeleerefle
efveªHe³eefleõ
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Antarätmasthala—(73)

In accordance with the statement of the Kaöha U., viz.,
‘‘Süryo yathä, etc.,’’  which means: ‘‘As the sun, the eye of
the world, is not contaminated by the external ocular
impurities, so, being beyond the world, the one Ätman who
resides in all beings is never touched by the miseries of
the world’’, the author expounds that the Ätman who has
given up the nature of the embodied Soul, becomes the
innermost Soul (of all)—

³eoe efvejmleb peerJelJeb YeJesod iegJe&vegyeesOeleë~~18~~
leoevlejelceYeeJeesçefHe efvejmlem³e YeJesod Oe´gJeced~~18~~

When the nature of the embodied Soul is given up due
to the knowledge given by the Guru, then he who has given
up that nature, gets the form of the inner-most Ätman with
all certainty. (18)

J³eeK³ee— iegJe&vegyeesOelees iegªHeosMeeppeerJelJeb peerJeYeeJees ³eoe efvejmleb
YeJesled, leoe efvejmlem³e efvejmlepeerJeYeeJeJele DeelceveesçvlejelceYeeJees YeJesled
m³eeled Oe´gJeb efve½e³e Fl³eLe&ë~~18~~

When the nature of the Soul, i.e., the embodied Soul,
gets rejected through the teaching of Guru, i.e., the
instructions of the Guru, then in the case of him whose
nature of the embodied Soul is lost, his Ätman becomes
the inner-most Soul; this is certain. (18)

Notes: When the narrow state of the Jéva (embodied Soul)
is lost by virtue of the  spiritual teaching and practical guidance
of the Guru, then that freed Jéva assumes undoubtedly the
form of the innermost Ätman. The state of the ‘‘Antarätman’’
is that which is between the Ätman and the Paramätman. It is
Ätman as long as the cover of three Malas, viz., Äëava, Mäyä
and Kärmika, exists. The Guru confers the Iñöaliìga on the
Sthülaçaréra after establishing the two Liìgas, viz., the Präëa-

liìga in the Sükñmaçaréra and the Bhävaliìga in the Käraëa-
çaréra. In this process he reduces the effect of the Äëavamala
in the Käraëaçaréra, the Mäyämala in the Sükñmaçaréra and
the Kärmikamala in the Sthülaçaréra. It is from here that the
process of eradication of Jévabhäva starts through the gradual
exhaustion of Karman. When there is total exhaustion of
Karman, the Jéva is totally freed from the limitations of the state
of embodied Soul. This is the state of ‘‘Antarätman’’. As a living
being he is found in the day-to-day events of life without his
conscious involvement in them. Eating, sleeping, etc., go on
consequent on his having the body. This is the state of
Ätman. Since he is fully conscious of his Self as not different
from the Paramätman (Çivo’hambhäva), he is in the state of the
Paramätman. Hence it is said above that this state of the
‘‘Antarätman’’ is the one which is between the Ätman and the
Paramätman. The ‘‘Ätman’’ sans the attachment of the fruits of
action is the ‘‘Antarätman’’. This is nicely brought out by the
statement of the Kaöha U. (5.11) quoted in the preamble to the
present stanza. See 18.20 below and the Sanskrit commentary
thereon.

J³eeK³ee— DeLeevlejelcemJeªHeb met$e$e³esCe keÀLe³eefleõ
Then the author speaks of the nature of the ‘‘Anta-

rätman’’ in three stanzas—

osnefmLeleesçH³e³eb peerJees osnme²efJeJeefpe&leë~~19~~
yeesOeeled HejelceYeeefJelJeeovlejelcesefle keÀerefle&leë~~19~~

Although residing in the body, this Soul is freed from
the association with the body. Since he is in the capacity
of the Paramätman through Self-realisation, he is called
‘‘Antarätman’’. (19)

J³eeK³ee— De³eb peerJees osnefmLeleesçefHe osnme²jefnleë meved yeesOeeled
mJemJeªHe%eeveeled HejelceYeeefJelJeeled Hejceelcevees YeeJeJeÊJeeod Devlejelcesefle
keÀL³ele Fl³eLe&ë~~19~~
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This embodied Soul, although he is residing in the
body, is without any association with the (actions of the)
body. Due to his knowledge in the sense of the realisation
of the true nature of Self as Çiva, he is in the state of the
Paramätman and is called Antarätman. (19)

Notes: The great achievement on the part of the Çivayogin
at this stage is the freedom from the association with the body,
although he is residing in the body. This is not possible for
ordinary persons, while it is so natural for the Çivayogin. This is
due to his remaining in a state of spiritual awareness of Self as
Çiva. Çve. U. depicts this state when the Self casts off all the
fetters (Malas, etc.,) and remains in the state of Çiva: ³eoeççlceleÊJesve
leg ye´ïeleÊJeb oerHeesHecesvesn ³egkeÌleë ÒeHeM³esled~ Depeb Oe´gJeb meJe&leÊJewefJe&Meg×b %eelJee osJeb ceg®³eles
meJe&HeeMewë~~ (2.15)— ‘‘The Yogin (yuktaù) realises through his Ätma-
tattva which is similar to a lamp, the Çivatattva which is free from
birth (transmigration), which is eternal and which is untouched
by all Tattvas (from Çiva to Bhümi—thirty-six). Having thus
realised the God (as his own Self), he is freed from all fetters’’.
The Ätman which is called Pratyagätman (embodied Individual
Soul) is said to be similar to a lamp because like a lamp which
sheds its light to reveal all the things around remaining in its
state of a lamp as different from all those things, the Ätman
extends his power to all the limbs, the senses, mind and intellect
remaining in his state of Ätman as different from the body and
the senses. This is referred to by the term ‘‘Tvam’’ in the
Mahäväkya ‘‘Tat Tvam Asi’’ (Chänd. U., 6.8.7). Through the
yoking of this Ätmatattva with Çivatattva, the Yogin realises that
his Ätman is the Çivatattva itself, which is referred to through
the term ‘‘Tat’’ in the Mahäväkya quoted above. This realisation
puts an end to all the Päças. This is the state of the Antarätman.

J³eeK³ee— DeLe ÒekeÀejevlejsCeesHeHeeo³eefleõ
Then the author demonstrates this in a different

way—

DeelceevlejeueJeefle&lJeeppeerJeelceHejceelceveesë~~20~~
³eesieeogYe³eOecee&Ceecevlejelcesefle keÀerefle&leë~~20~~

The ‘‘Ätman’’ is called ‘‘Antarätman’’ because he stands
between the ‘‘Jivätman’’ and the ‘‘Paramätman’’ and because
there is fusion of the characteristics of both of them. (20)

J³eeK³ee— Deelcee efvejmlepeerJeYeeJeJeeved mesJ³eë, efMe<³eesHeosMemece³es
peerJeelceHejceelceveesjvlejeueJeefle&lJeeled, ceO³eJeefle&lJeeefol³eLe&ë~ leoe efMe<³e-
yegef×efMe#ekeÀlJesve leovle³ee&efcele³ee efMeJeOece&³eesieeled, DeenejJ³eenejeosefJe&Ðe-
ceevelJesve peerJeOece&³eesieeled~ SJecegYe³eOecee&Ceeb ³eesieeod Devlejelcesefle efkeÀefle&leë
Fefle ~~20~~

The ‘‘Ätman’’ is the ‘‘Sevya-yogin’’ in whom the nature
of the embodied Soul is eradicated. He is called ‘‘Anta-
rätman’’ because he stands between the ‘‘Jévätman’’ and
the ‘‘Paramätman’’, i.e., mid-way between them, at the
time of giving instruction to the disciple. Then again he is
called ‘‘Antarätman’’ because he has in him the fusion of
the properties of both the ‘‘Jévätman’’ and the ‘‘Para-
mätman’’, i.e., he is endowed with the nature of Çiva in
the capacity as the inculcator of enlightenment in the
disciple remaining as his innermost Soul and with the
nature of the Jévätman as found engaged in taking food,
speaking, etc. (20)

J³eeK³ee— DeLe ÒekeÀejevlejsCeenõ
Then the author speaks of the same in a different

way—

Den¹ejm³e mecyevOeevceveg<³elJeeefoefJeYe´ceë~~21~~
ve mJeYeeJe Fefle %eeveeovlejelcesefle keÀL³eles~~21~~

Due to the association with ‘‘egoism’’ (the notion of
I and mine), the delusion that I am man, etc., occurs. When
the knowledge that ‘it is not my real nature’ arises, then
the ‘‘Ätman’’ is called ‘‘Antarätman’’. (21)
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J³eeK³ee— Heefjeq®íVemJeªHeenbYeeJeJeMeeod ceveg<³elJeeefoefJeYe´ceë m³eeled
ve mJeYeeJele Fefle %eeveeled Heefjeq®íVemJeªHelJeb ve mJeeYeeefJekeÀefceefle %eeveeod
Devlejelcesefle keÀL³ele Fl³eLe&ë~~21~~

By virtue of the ‘‘egoism’’ in the form of limited
nature, there occurs the delusion consisting in the
conception of man, etc. Due to the knowledge that it is
not the real nature, i.e., that the limited nature (like man,
etc.,) is not the original form, the ‘‘Ätman’’ is called as the
‘‘Antarätman’’. (21)

J³eeK³ee— DeLeem³e MejerjmecyevOeesçefmle ve Jesl³e$e ¢äevleHetJe&kebÀ
met$e$e³esCeenõ

Then if it is asked as to whether he has the relation
with the body or not, the author answers with analogies in
three stanzas—

³eLee He¨eHeueeMem³e ve me²es JeeefjCee YeJesled~~22~~
leLee osnpeg<eesçH³em³e ve MejerjsCe me²efleë~~22~~
veer[efmLelees ³eLee He#eer veer[eefÓVeë Òe¢M³eles~~23~~
osnefmLelemleLeelcee³eb osneov³eë ÒekeÀeMeles~~23~~

Just as there is no association of the lotus leaf with
water, so there is no association with the body in his
case although he possesses a body. (22) Just as the bird
residing in the nest appears different from the nest, so
does the Ätman residing in the body appear different
from the body. (23)

J³eeK³ee— mHeäced ~~22-23~~     It is clear. (22-23)

J³eeK³ee— DeLe Hegve¢&äevleceenõ
Then the author gives another analogy—

Dee®íeÐeles ³eLee ®evêes cesIewjeme²Jeefpe&lewë~~24~~
leLeelcee osnme«elewjme²HeefjJesefäleë~~24~~

Just as the moon is covered by the clouds which do not
stick to him, so is the Ätman encircled by the aggregates of
the body, etc., without being touched by them. (24)

J³eeK³ee— ®evê Deme²Jeefpe&lewë mJem³e meJe&$e me²jefnlewcexIew³e&Lee
Dee®íeÐeles, leLee Deelcee efveJe=ÊepeerJeYeeJeë mesJ³ees osnme«elewë mLetueeefoosn-
mecetnwë, Deme²ë meved HeefjJesefäle Fl³eLe&ë~~24~~

Just as the moon is covered by the clouds which do
not get attached to him, i.e., which do not touch anything
anywhere, so is the Ätman, who is the Sevyayogin without
the nature of the Jéva, encircled by the aggregates of
bodies, i.e., of the three bodies, Sthüla (gross), etc., without
being touched by them. (24)

Notes: The analogies of the moon, bird and the clouds are
the most significant and suitable to the point on hand. The first
two analogies given in stanzas 22 and 23 are able to bring out
the point of ‘‘asaìgati’’ (non-attachment) in a superfical way,
because there is at least the visible (säkñät) relation of “samyoga”
between the lotus leaf and water and also between the bird and
the nest. There is no correspondance of these analogies with the
Ätman and the body, etc., which do not have any ‘‘säkñät-
sambanda’’. If we take the analogy of the moon and the clouds,
it corresponds to the point on hand (i.e., non-attachment of the
Ätman with the body) both in respect of ‘‘asaìgati’’ and in
respect of the absence of ‘‘säkñät-sambandha’’. It may be noted
here that the moon and the clouds are miles apart and yet the
clouds seem to block the sight of the moon.

J³eeK³ee— le¿e&³eb kebÀ HeM³eVemle Fl³e$eenõ
Then if it is asked as to whom he sees, the answer is

given here—
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efvece&cees efvejn¹ejes efvejmleesHeeefOeefJekeÌueJeë~~25~~
osnmLeesçefHe meoe ¿eelcee efMeJeb HeM³eefle ³eesieleë~~25~~

The Ätman who, although residing in the body, is
without the notion of ‘I and mine’, who is without ‘egoism’
and who has the obstructions of adjuncts eradicated,
realises Çiva through Yoga. (25)

J³eeK³ee— efJekeÌueJees yeeOeë~ ³eesiees ³eesiemeeceL³e&ced~ efMeäb mHeäced~~25~~
‘Viklava’ means ‘obstruction’. ‘Yoga’ means the

‘power of Yoga’. The rest is clear. (25)

Notes: The attachment to the body, etc., the outward
operation of senses with attachment towards the objects, desire
to get mundance pleasures, etc., are the obstructional adjuncts
which weaken the the power of the Ätman. But all these adjuncts
which cause obstructions are totally absent, the Ätman is
stationed in Çiva and sees nothing but Çiva as not differnet from
his Self.

J³eeK³ee— leefn& efMeJeb HeM³eVe³eb leLee Yeemeles Fl³e$eenõ
Then the author says that the Ätman appears as Çiva

by realising him as his Self—

YeeskeÌle=Yeesp³eHeefjl³eeieeled ÒesjkeÀm³e Òemeeoleë~~26~~
YeeskeÌle=leeYeeJeieefueleë mHegÀjl³eelcee mJeYeeJeleë~~26~~

By relinquishing the notions of the enjoyer and the
enjoyed through the gracious favour of the inspirer (Çiva),
the Ätman appears in his pure nature (as Çiva) with his
inclination of being the enjoyer slipped away. (26)

J³eeK³ee— YeeskeÌle=Yeesp³eHeefjl³eeieeod YeeskeÌle=peerJesve Yeesp³eefJe<e³eHeefj-
l³eeieeled, ÒesjkeÀm³eséejm³e ÒemeVeleeJeMeeod YeeskeÌle=leeYeeJeieefueleë meved YeeskeÌle=-

ue#eCepeerJeYeeJeefJe³egkeÌleë meved mJeYeeJelees peerJeséejmeeOeejCeerYetleelcemJeªHeleë
mHegÀjefle, ÒekeÀeMele Fl³eLe&ë~~26~~

The ‘‘relinquishment of the notions of the enjoyer and
the enjoyed’’ means the ‘‘relinquishment of the attachment
towards the objects of enjoyment by the enjoyer’’. With
the slipping away of the nature of the enjoyer, i.e., the
separation from the nature of the Jévätman consisting in
that of the enjoyer through the gracious favour of the
inspirer, who is Çiva (Éçvara), the Ätman shines in his own
real nature, i.e., in the nature of the Ätman as common to
both the Jévätman and the Paramätman. (26)

Notes: This is the case of ‘‘nivåtti’’ of the three aspects of
Çiva, viz., Bhoktå, Bhojya and Preraka to revert back to their
original form of Çiva. The notion of the world of objects is
merged into Çiva through the Jévatman whose mind and senses
with all their precepts and concepts are merged into him. This
happens when Çiva as the Preraka extends his gracious favour
towards the Jévätman (Bhoktå) on the total exhaustion his
Karman in stock.

J³eeK³ee— DeLeevlejelcemLeueb meceeHe³eefleõ
Then the author concludes the Antarätmasthala—

meJex<eeb ÒesjkeÀlJesve MecYegjvleëefmLeleë meoe~~27~~
lelHeefj%eeve³eesiesve ³eesieer vevoefle cegkeÌleJeled~~27~~

Çambhu resides always inside as the inspirer of all.
Through the meditation leading to that realisation, the
Yogin experiences the delight like one liberated. (27)

J³eeK³ee— mHeäced~~27~~    It is clear. (27)

Fl³evlejelcemLeueced
Antarätmansthala ends
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Notes: The ‘‘Antarätman’’ is the innermost Ätman who has
a nature common to both the Jévatman and Paramätman,
remaining like the Jévätman with no association with the body
in certain respects and like the Paramätman with nothing
remaining within the province of experience other than his Self
as not different from Çiva.

DeLe HejceelcemLeueced õ(74)
J³eeK³ee— DeLeö ``SJeb efJeefolJee HejceelceªHeb iegneMe³eb efve<keÀue-

ceefÜleer³eced~ mecemlemeeef#eb meomeefÜnerveb Òe³eeefle Meg×b HejceelceªHeced'' Fefle
kewÀJeu³eÞegl³evegmeejsCe De³ecevlejelcewJe efvece&uelJesve Hejceelcesefle efveªHe³eefleõ

Paramätmasthala—(74)

The as per the statement of the Kai. U., viz., ‘‘Evaà
viditvä, etc.,’’ which means: ‘‘Having realised the form
of the Paramätman like this, as residing in the caves (of
the hearts of all), as free from ‘‘Kaläs’’, as one without a
second, as the witness of all and as free from the manifest
and the unmanifest, assumes the form of the Paramätman
which is nothing but pure consciousness’’, the author
expounds that the ‘‘Antarätman’’ himself is the ‘‘Para-
mätman’’ due to the total absence of Malas—

efveOe&tles lelÒeyeesOesve ceues mebmeejkeÀejCes~~28~~
meecejm³eeled HejelcemLeeled Hejceelcee³eceg®³eles~~28~~

When all the defilements of ignorance (Malas) that
cause transmigration, are washed away by that enlighten-
ment, this ‘‘Antarätman’’ comes to be called ‘‘Paramä-
tman,’’ as he becomes one with the Supreme Ätman. (28)

J³eeK³ee— De³ecevlejelcee mebmeejkeÀejCes ceuesç%eeves lelÒeyeesOesve
leeq®íJeeÜwle%eevesve efveOe&tles meefle efveJeeefjles meefle HejelcemLeeled HejceelcemLeeled
meecejm³eeled mecejmeYeeJeeled Hejceelcesl³eg®³ele Fl³eLe&ë ~~28~~

When the Mala or nescience which is the cause of
transmigration is washed away or removed through that
enlightenment in the form of the knowledge of non-duality
with Çiva, this ‘‘Antarätman’’ comes to be called as the Para-
mätman due to the communion with the Paramätman. (28)

Notes : SJeb efJeefolJee HejceelceªHeb Fl³eeefoõ Kai. U., 24. The form of
the Paramätman is what is realised as One’s Self (Svätman)
when the entire network of world constituting non-Self (anätman)
disappears. The Paramätman is called ‘‘Guhäçaya’’ as he is taken
as residing separately in the caves of the hearts of all due to our
ignorance. This is because he is in reality one and without a
second, with his ‘‘Aàça’’ dividing itself into many for cosmic
sport and deliverance of the Jévätman through making him
exhaust the fruits of Karman through the experience of joy and
sorrow. The Paramätman is free from ‘‘Kaläs’’ from the ‘‘Präëa’’
to ‘‘Näma’’. He is again described as ‘‘Advitéya’’, one without a
second. He is ‘‘samastasäkñin’’, the witness of all. Again he is
beyond the manifest and the unmanifest world. He is pure
consciousness. The realisation of total communion of the Ätman
with such Paramätman as water with water constitutes ‘‘Para-
mätmasthala’’. ‘‘Sämarasya’’ or ‘‘Samarasabhäva’’ means this
communion, this spiritual kinship between the ‘‘Jévatman’’ and
the ‘‘Paramätman’’. This is beautifully portrayed in the follow-
ing Mantras of the Kai. U.: DeCeesjCeer³eevencesJe leÜvcenevenb efJeéeefceob efJeef®e$eced~
Hegjeleveesçnb Heg©<eesçnceerMees efnjCce³eesçnb efMeJeªHeceeqmce~~ DeHeeefCeHeeoesçnceef®evl³eMeeqkeÌleë HeM³ee-
c³e®e#egë me Me=Ceesc³ekeÀCe&ë~ Denb efJepeeveeefce efJeefJekeÌleªHees ve ®eeefmle JesÊee cece ef®eled meoenced~~
JesowjveskewÀjncesJe JesÐees Jesoevleke=ÀÜsoefJeosJe ®eenced~~ ve HegC³eHeeHes cece veeefmle veeMees ve pevce-
osnseqvê³eyegef×jefmle~ ve YetefcejeHees cece JeefÚjefmle ve ®eeefveuees cesçefmle ve ®eecyejb ®e~~ (20-23)—
‘‘I am more atomic than all the atomic; so am I great. This world
is of various forms. I am the ancient one. I am the Puruña
(Primordial being). I am the Hiraëyagarbha. I am of the form of
Çiva. I am without hands and legs. I am endowed with the Çakti
which is beyond comprehension. I see without eyes and hear
without ears. I know that there is nothing beside me. My form is
alone. There is none who can know me who am the bliss. I am
the pure consciousness. I am alone to be known by many Vedas.
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I am the author of the Vedänta and the knower of Veda. There
is neither merit nor demerit in my case. I am not subject to
destruction. I do not have birth, body, senses and intelligence.
There is no earth, no fire, no wind and no ether for me.’’  This is
the ‘‘Sämarasya’’ par excellence that is depicted in the Para-
mätmasthala.

J³eeK³ee— DeLe keÀesç³eb Hejceelcesl³e$eenõ
Then the author depicts as to who is this Paramä-

tman—

meJex<eeceelceYesoeveeceglke=ÀälJeeled mJelespemee~
Hejceelcee efMeJeë ÒeeskeÌleë meJe&ieesçefHe ÒekeÀeMeJeeved~~29~~

As he is the most effulgent of all the Souls through his
own lustre, although he resides in all beings with lustre,
Çiva is called the Paramätman.(29)

J³eeK³ee— mJelespemee efvepelespemee meJe&ieesçefHe meJe&J³eeHekeÀesçefHe
ÒekeÀeMeJeeved efMeJeë meJex<eeceelceYesoeveeced Glke=ÀälJeeled Hejceelcesefle ÒeeskeÌle G®³ele
Fl³eLe&ë~~29~~

Although he is all pervasive with his own lustre, the
effulgent Çiva stands superior to all the individual Souls.
Hence he is called Paramätman.(29)

Notes : Çiva resides in the various beings as the individual
Souls. Yet he is above them both in lustre and eminence. He is
the most effulgent among the lustrous Souls and the most
prominent among the those individual Souls. Hence, he is rightly
called Paramätman, the Supreme Soul. His nature has been
beautifully depicted in the Çve. U. 6.11: SkeÀes osJeë meJe&Yetles<eg iet{ë meJe&J³eeHeer
meJe&Yetleevlejelcee~ keÀcee&O³e#eë meJe&YetleeefOeJeemeë mee#eer ®eslee kesÀJeuees efveieg&Ce½e~~õ ‘‘He is
one God without a second. He is hidden in all the beings. He is
the innermost Soul of all the beings. He is the controller of the
fruits of Karman. He is the inner controller of all beings. He is
the (silent) witness. He is the pure consciousness. He is alone.

He is free from three Guëas.’’ He is one like the sky, but not
insentient like it. He is ‘‘deva’’, the effulgent one. Then why does
he not shine?  He does not shine because he is hidden in all the
beings. Although he appears to the enlightened as one Ätman in
all the beings, he does not appear to others. Since he is hidden in
all the individual beings, should he be regarded as divided?  No,
he should not be regarded as divided because he is all-pervasive.
It may be further contended that since he is all-pervasive, he
should be regarded as insentient like the sky which is all-
pervasive. This contention is incompatible because he is the
innermost Soul of all beings. Thus he is all-pervasive as well as
full of consciousnes as the inner Soul of all beings. Is the Lord
who dispenses with the fruits of actions, different from him?  No,
he is the Lord who dispenses with the fruits of actions as the
‘‘Karmädhyakña’’. Is he different from him who is called
‘‘Süträtman’’?  No, he is the ‘‘Süträtman’’ himself, residing in all
the beings as the ‘‘Sütra’’ controlling them. He is thus ‘‘Sarva-
bhütädhiväsa.’’ As the controller of all beings, is he possibly
prone to deformities (vikäras)? No, he is the witness of all
(Säkñin). As the witness, he is not touched by the deformities
connected with the objects and operations under his purview
(säkñya). It may be said that the Säkñitva is dependent on the
purpose of displaying the ‘‘Säkñya’’. This is not so because he is
the ‘‘Cetå’’, the pure consciousness. If there is any thing else how
can he be pure consciousness?  It connot be contended like this,
because he is alone, i.e., he is only one without anything general
or anything particular. How can you think of him as ‘‘Kevala’’,
when there are three Guëas? This question is untenable because
he is without Guëas, i.e., unaffected by Guëas. Such is the most
effulgent and the most prominent Paramätman. Here the Ätman
has fully accomplished the nature of the Paramätman.

J³eeK³ee— DeLe ÒekeÀejevlejsCe leuue#eCeceenõ
Then the author defines him in a different way—

ye´ïeeC[yegÂgomleescee ³em³e cee³eecenesoOeew~~30~~
Gvceppeefvle efveceppeefvle Hejceelcee me G®³eles~~30~~
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He in whose great ocean of Mäyä the multitudes of
bubbles in the form of worlds rise and submerge, is called
the Paramätman. (30)

J³eeK³ee— mHeäced~~30~~    It is clear. (30)

Notes: The worlds (brahmäëòas)are the bubbles in the
great ocean of Mäyä controlled by Çiva. They are formed and
then they bulge as big as they can and burst to disappear into his
nothingness (niräkära). This is one definition of the Paramätman.

J³eeK³ee— DeLe lelmJeªHecesJe ¢äevleHetJe&kebÀ met$e$e³esCe keÀLe³eefleõ
Then the author depicts his form in three stanzas —

³eeqmceved p³eesefleie&Ceeë meJex mHegÀefue²e FJe HeeJekeÀeled~~31~~
GlHel³e efJeue³eb ³eeefvle leêtHeb Hejceelceveë~~31~~

That form in which the hosts of luminaries rise like
the sparks from the fire and merge again, is the form of
the Paramätman. (31)

J³eeK³ee— ³eeqmceved Jemlegefve meJex p³eesefleie&Ceeë mecemlepeerJelespeëmecetne
JeÚspee&lee efJemHegÀefue²e FJe GlHel³e efJeue³eb ³eeefvle, lelHejceelcevees ªHeb
mJeªHeefcel³eLe&ë~~31~~

That entity in which all the multitudes of the lumi-
naries in the form Jévas rise like the sparks arising form the
fire and again merge, is the form, i.e., the nature, of the
Paramätman. (31)

Notes: The analogy given in the stanza reminds us of the
famous statments of Muëò. U. as: ³eLee megoerHleelHeeJekeÀeled efJemHegÀefue²eë menñeMeë
ÒeYeJevles meªHeeë~ leLee#ejeefÜefJeOeeë meewc³e YeeJeeë Òepee³evles le$e ®ewJeeefHe ³eefvle~~ (2.1.1) —
‘‘Just as from the well-lit fire the similar sparks in thousands
arise and again merge into the same fire, so from the Immutable
One the various objects are born and again they get merged into
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the same’’. Every being is a spark of the fire of consciousness.
The Çivayogin realises this as his Self merged into the great fire
of Çaiva consciousness. This is the state of Paramätmasthala
in the case of the Çivayogin. This is more beautifully depicted
through another analogy in the Pra. U.: ³eLee ieei³e& cejer®e³eesçke&Àm³eemleb
ie®íleë meJee& SleeqmcebmlespeesceC[ue SkeÀerYeJeefvle leeë Hegve©o³eleë Òe®ejvl³esJeb n Jew lelmeJe¥ Hejs osJes
cevem³eskeÀerYeJeefle~ (4.2)— ‘‘Just as, O Gärgya!  the rays of the setting
sun become combined into one in that disc of effulgence and
they spread out again from the rising sun, so do, indeed, all the
beings become one in the effulgent mind of the Lord.’’ He, in
whom all the ‘‘Bhävas’’ merge into one, is the Paramätman
depicted here. The Çivayogin is in that state of the Paramätman.

J³eeK³ee— DeLe ÒekeÀejevlejsCeenõ
Then the author describes the same in a different

way—

³eeqmceved mecemleJemletefve keÀuueesuee FJe JeeefjOeew~~32~~
mecYet³e ue³ecee³eeefvle leêtHeb Hejceelceveë~~32~~

That in which all the objects merge together like the
waves in the ocean, is the form of the Paramätman.(32)

J³eeK³ee— ³eeqmceved Jemlegefve Yetc³eeefomecemleleÊJeeefve mecegês ye=nÊej²e
FJe mecYet³e ue³ecee³eeefvle, lelHejceelcevees ªHeced~~32~~

That entity in which all the objects, i.e., the Principles
starting from the earth, get merged together like the waves
in the ocean, is in the form of the Paramätman.(32)

Notes: The form of the Paramätman is compared to an
ocean and all the objects of the world, i.e., those that are made
up of the thirty-six  Principles from Çiva to Bhümi, are compared
to the waves. Just as the waves get merged into the ocean, so
do the objects, i.e., the Principles starting from Bhümi in the
ascending order, get merged into the Paramätman. The analogy
of the rivers and the ocean given in the Muëò. U. and Chänd.U.



drives home the same point: ³eLee veÐeë m³evoceeveeëmeceêsçmleb ie®íefvle veeceªHes
efJene³e~ leLee efJeÜeVeeceªHeeefÜcegkeÌleë HejelHejb Heg©<ecegHewefle efoJ³eced~~ (3.2.7; 6.9.1)—‘‘Just
as the flowing rivers get merged into the ocean without any
reminiscence of name and form, so does the enlightened one,
being freed from name and form, gets into the higher than the
highest Divine Puruña’’.

J³eeK³ee— Hegveë ÒekeÀejevlejsCeenõ
Again it is said in a different way—

efvejmleceuemecyevOeb efveëMes<epeieoelcekeÀced~~33~~
meJe&leÊJeesHeefj ÒeeskeÌleb mJeªHeb Hejceelceveë~~33~~

It is said that the nature of the Paramätman who has
his relation with the Malas totally eradicated, is the very
life-principle of the entire world and stands above all the
Principles. (33)

J³eeK³ee— efveJeeefjleeCeJeeefoceuemecyevOeb veeceªHeelcekeÀmekeÀuepeie-
ppeerJeveYetleb Hejceelceveë mJeªHeb Yetc³eeefoefMeJeevlemekeÀueleÊJeesHeefj ÒeeskeÌleced~~33~~

The nature of the Paramätman is said to lie in the
removal of his relation with Äëava and other Malas. It
happens to be the very life-principle of the world which
consists in name and form. It is above the (36) Principles
from Bhümi to Çiva.(33)

Notes: As the embodied Soul, the Ätman is covered with
the three Malas, Äëava, Mäyéya and Kärmika. Now as the relea-
sed Soul, the Ätman is in his original form of the ‘‘Paramätman’’
with the three Malas totally eradicated. Secondly, as the
embodied Soul, the Ätman was only an animating principle of
the body he occupied. But as the liberated Soul, the Ätman is
the Paramätman who has become the animating principle of the
entire world consisting in names and forms. Thirdly, as the
embodied Soul, the Ätman is bound by the limitations of the

thirty-six Principles from Çiva to Bhümi. But as the liberated
Soul the Ätman in his capacity as the Paramätman, transcends
the thirty-six Principles.

J³eeK³ee— DeLe Hejceelcee keÀLeb ÒekeÀeMele Fl³e$eenõ
 It is said here as to how the Paramätman shines—

³eLee J³eeH³e peielmeJe¥ mJeYeemee Yeeefle YeemkeÀjë~
leLee mJeMeeqkeÌleefYeJ³ee&H³e Hejceelcee ÒekeÀeMeles~~34~~

Just as the sun shines with his own brightness by
enveloping the entire world, so does the Paramätman shine
by enveloping (the universe) with his ‘‘Çaktis’’.(34)

J³eeK³ee— YeemkeÀjë mJekeÀevl³ee peielmeJe¥ J³eeH³e ³eLee Jele&les, leLee
Hejceelcee OetceeJel³eeefomJekeÀer³eHeáeMeeqkeÌleefYeefJe&éeb J³eeH³e ÒekeÀeMele Fl³eLe&ë~
leLee efn — me=p³em³e HeeáeYeeweflekeÀlJeeod Yetdc³eeb OetceeJel³eHejHe³ee&³ee eflejesOeeve-
MeeqkeÌleë, peues Hegefäue#eCee HeeueveMeeqkeÌleë, lespeefme efJeéeÒekeÀeMekeÀleeue#eCee
me=efäMeeqkeÌleë, Jee³eew Mees<ekeÀleeue#eCee mebnejMeeqkeÌleë, veYeefme J³eeHekeÀefMeJewkeÀer-
keÀjCeÒeJeerCeevegûeneqlcekeÀe efJeYegleeMeeqkeÌleë~ SJeb HeáeefYeefJe&éeb J³eeH³e Jele&le
Fl³eLe&ë~ GkeÌleesç³eceLe&ë HeáeeefMekeÀeMeeðes — ``OetceeJeleer He=efLeJ³eeb ¼eoeHmeg
Meg®eew leg YeemJeleer ÒeLeles Jee³eew mHevoe efJeYJeer veYeefme J³eeHleb peieeÊeeefYeë~~
OetceeJeleer eflejesOeew YeemJel³eJeYeemelesçOJeveeb MeeqkeÌleë~ #eesYes mHevoe J³eeHleew
efJeYJeer ¼eoe ®e Hegäew m³eeled~~'' Fefle~ SJeb mJeMeeqkeÌleefYeefJe&éeb J³eeH³e Jele&le
Fl³eLe&ë~ De$e mJekeÀevl³ee efJeéeb J³eeH³e Yeemeceevem³e met³e&m³e ³eLeeçYesoë, leLee
efMeJeeefÜéem³eeYesoes veeMe¹veer³eë, Yetc³eeosë MeeqkeÌleªHelJeeled, MekeÌleerveeb efMeJe-
mJeYeeJelJeeled~ vewJeb efJeéeb meewjlespeesªHeced, efkeÀvleg mecyevOecee$eced, meJee¥Mes
o=äevleeYeeJeeod J³eeHleJesJe ¢äevle Fefle~~34~~

Just as the sun stands pervading the entire world
with his own brightness, so does the Paramätman shine
pervading the entire universe with his own five ‘‘Çaktis’’,
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Dhümavaté, etc. It is thus: What is created is of the nature
of the five elements; hence, his Tirodhänaçakti (power of
covering) which is otherwise known as Dhümävaté (smoky)
is found in the earth; his Pälanaçakti (power of protection-
Sthiti), characterised by nourishment, in the waters; his
Såñöiçakti (power of creation) characterised by the capacity
of drying up, in the wind; and his Vibhutäçakti (power of
enveloping) characterised by the capacity to show favour
in the form of uniting with Çiva, in the sky. It means that
the Paramätman envelops the entire universe with his
five Çaktis. This is told in Virü. Pa.: ‘‘Dhümävati, etc.,’’; it
means: ‘‘Dhümävaté resides in the earth, Hlädä in the
waters, Bhäsvaté in the fire, Spandä in the wind and Vibhvé
in the sky. The universe is pervaded by them. Dhümävaté
covers the objects. Bhäsvaté is the power of the Adhvans
which reveals things. Spandä is effective in creating turmoil.
Vibhvé is meant for pervasion and Hläda is intended for
nourishment.’’ It means that the Paramätman pervades the
entire universe through his Çaktis. Here one should not
raise a doubt regarding the non-difference of the universe
from Çiva on the analogy of the seeming non-difference of
the world from the sun who (just) envelops it through his
light, because the earth, etc., are the Çaktis of Çiva himself
and the Çaktis are the part and parcel of Çiva’s nature. The
world, on the other hand, is not of the nature of the
brightness of the sun itself, but is only related to the Sun.
Since there cannot be total correspondance with the analogy
in all respects, the analogy here should be taken only in
respect of ‘‘pervasion’’. (34)

Notes: OetceJeleer......... Hegäew m³eeled~~ õ Virü. Pa., 25-26. The five
functions (Kåtyas) of Çiva are Såñöi, Sthiti, Laya, Triodhäna and
Anugraha:  peieppevceefmLeefleOJebmeeflejesYeeJeefJecegkeÌle³eë~ ke=Àl³eb mekeÀejkeÀHeÀueb %es³ecem³ewleosJe
efn~~ (Måg. Ä., 2.3). These functions are performed through the
five Çaktis and are called after those functions as Såñöiçakti,
Sthitiçakti, etc. Çve. U. calls the various Çaktis as Éçanés through

whom Çiva (Rudra) plays his cosmic sport of creation, protection
and annihilation: ³e SkeÀes peeueJeeveerMele F&MeveerefYeë meJe&uBueeskeÀeveerMele F&MeveerefYeë~ ³e
SJewkeÀ Fn GÓJes mebYeJes ®e ³e SleefÜogjce=leemles YeJeefvle~~ SkeÀes efn ©êes ve efÜleer³ee³e lemLeg³e& Fceeved
ueeskeÀeveerMele F&MeveerefYeë~ Òel³e*dpeveeefmleÿefle meáegkeÀes®eevlekeÀeues mebme=p³e efJeéee YegJeveeefve ieesHlee~~
(3.1-2)—‘‘One and only one without a second, the Paramätman,
who wields a net, rules all the world with his Çaktis. He alone
is the cause for the birth and growth of all. They who know this
become immortal. Rudra is one without a second, who rules
these worlds with his Çaktis. O men! he is present in the hearts
all beings. After projecting and maintaining all the worlds,
he finally withdraws them into himself’’. The same idea is found
in another statement of Çve. U.: Hejçm³e MeeqkeÌleefJe&efJeOewJe Þet³eles mJeeYeeefJekeÀer
%eeveyeueef¬eÀ³ee ®e~~ (6.8). As told in the Virü.Pa., the world is made
up of the five elements (Bhütas)— Påthivé, Ap, Tejas, Väyu and
Äkäça. The five Çaktis, Çåñöiçakti, etc., are associated with the
five Bhütas and they are called respectively as Dhümävaté,
Hlädä, Bhäsvaté, Spandä and Vibhvé. The analogy given here is
of the sun who pervades the world with his own lustre. Likewise,
the Paramätman pervades the universe with his Çaktis. The
correspondance between the analogy (dåñöänta) and the matter
on hand (därñöäntika) is just limited to the aspect of all-perva-
siverness. The correspondance between them is not in all
respects. It must be noted here that although the world is
enveloped by the sun with his light, it is different from him. But
the universe which the Paramätman envelops through his Çaktis,
is not different from him. The Bhümi, etc., which make the world
are the different Çaktis of the Paramätman as shown above and
those Çaktis are the inseparable nature of the Paramätman.

J³eeK³ee— vevJesJeb efJeéeJ³eeHekeÀlJesve YeemeceevelJeeoeréejm³e efJeéeefJekeÀejlJeb
keÀmceeVe mecYeJeefle? Fl³ee#esHem³eesÊejb Jeoved HejceelcemLeueb meceeHe³eefleõ

It may be contended as to why should we not regard
Éçvara as subjected to the transformations which the world
undergoes since he stands enveloping the world? Answer-
ing this objection, the author concludes the Paramätma-
sthala—
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efJeéelees YeemeceeveesçefHe efJeéecee³eeefJeue#eCeë~~35~~
Hejceelcee mJe³ebp³eesleerªHees peerJeelceveeb YeJesled~~35~~

Although appearing everywhere and yet remaining
away from the Mäyä of the world, the Paramätman shines
as their inner light in the Individual Souls. (35)

J³eeK³ee— Hejceelcee efJeéeeqmceved (efJeéelees?) meJe&$e YeemeceeveesçefHe
efJeéecee³eeefJeue#eCees efJeéeesHeeoevekeÀejCeerYetlees J³eesceJeod efJeéeiele<e[dYeeJeefJekeÀej-
oes<ejefnleë meved meeq®®eoevevomJeªHesCe peerJeelceveeb mebmeejns³eyegef×mecHeVeeveeb
p³eesleerªHees yegef×ÒekeÀeMekeÀes YeJeleerefle~~35~~

Fefle HejceelcemLeueced

Although the Paramätman appears everywhere in the
universe, yet he is different from the Mäyä of the universe,
in as much as he is the material cause of the world. Hence,
he is free from the defects in the form of the six modifica-
tions prevalent in the universe. With his nature consisting
in existence, intelligence and bliss, he remains as the inner
light enlightening the intellect of the individual Souls who
are endowed with the realisation of the abominable nature
of the worldly life (transmigration). (35)

Paramätmasthala ends

Notes: Ñaòbhävavikäras to which the objects of the world
are subjected are: pee³elesçefmle efJeHeefjCeceles JeOe&lesçHe#eer³eles efJeveM³eefle~ (Yä.Ni.
1.2)— Birth, existence, changing, growing, declining and destru-
ction. Although the Paramätman is enveloping the world through
his Çaktis having created it through his own Çaktis, he is totally
unaffected by the defects of the world. This is the special feature
of the Paramätman: He is the material as well as the instru-
mental cause of the world; he enters the universe after creating
it; yet he is not subjected to the ‘‘Vikäras’’ to which the world is
subjected; he is immanent in the world and yet he transcends it.

DeLe efveoxneiecemLeuecedõ(75)

J³eeK³ee— DeLeõ``DeeÞe³ees ÜvÜefcel³egkeÌleb ÜvÜl³eeieeled Hejes oceë~
peerJevcegkeÌleë meoe ³eesieer osnl³eieeefÜceg®³eles~~'' Fefle osJeerkeÀeueesÊejJe®eveeveg-
meejsCe osnOece¥ efvejeke=Àl³e HejceelcemJeªHeYeeJeveeJeleë efMeJe³eesefievees efveoxne-
iecemLeueb efveªHe³eefleõ

Nirdehägamasthala — (75)

Then in accordance with the statement of the D.K.,
viz., ‘‘Äçrayo dvandvamityuktam, etc.’’, which means:
‘‘Resort is said to be duality. Relinquishment of duality
leads to the highest dome. The Yogin who is liberated even
while alive, would be finally liberated on the abandonment
of the body’’, the author propounds the Nirdehägama-
sthala for the Çivayogin who has assumed the form of
the Paramätman by discarding the characteristics of the
physical body—

osefnveesçefHe HejelcelJeYeeefJevees efvejn*dke=Àlesë~~36~~
efvejmleosnOece&m³e efveoxneiece G®³eles~~36~~

The Çivayogin, although possessing a body, assumes
a state of bodilessness (nirdeha) with the realisation that
he is Paramätman himself, egoism being removed and
attachment to the peculiar properties of the body being
suspended. (36)

J³eeK³ee— HejelcelJeYeeefJeveesçn¹ejcecekeÀejMetv³em³e efvejmleosnOece&m³e
efvejmlemLetuelJeeefoosnOece&Jelees osefnvees osnJeleë efMeJe³eesefievees efveoxnÒeeeqHle©®³eles,
keÀL³ele Fl³eLe&ë~~36~~

The attainment of the state of bodilessness is said
in the case of the Çivayogin who has a body and yet who
has discarded the special properties of the body such as
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‘fatness’, etc., who has realised himself as the Paramätman
and who is free from the notions of ‘I and mine’. (36)

Notes : Attachment to the peculiar properties of the body
(dehadharma) is in several forms like ‘‘I am fat’’, ‘‘I am lean’’,
‘‘I am young’’, ‘‘I am old’’, etc. The Çivayogin is not attached
to the characteristics of the body. He is Paramätman (Çiva)
himself. It is the body that undergoes the different changes
and modifications. It is the body that is affected by external
forces like heat, cold, etc. Ätman in his true state of Çiva, is not
associated with any of these properties of the body. This consti-
tutes what is known as ‘‘Nirdehägama’’. DeeÞe³ees ÜvÜefcel³egkeÌleced, Fl³eeefoõ
(D.K., 44). efveoxneieceë efveie&leë osnë (osnYeeJeë) ³emceeled meë efveoxnë, efveoxnm³e Deeieceë
(%eeveced) efveoxneieceë~ There is a ‘Nirvacana’ also in the Ekottaraçata-
sthalé thus: mesJ³emLeueeefYeceeefvelJeeod osnOecex<eg melmJeefHe~ efveoxnesç³eb YeJesÊemceeled me
efveoxneiecemmce=leë~~ (quoted in the Kannaòa commentary of Çré N.R.
Karibasava Çästrin) — ‘‘Although the Sevya-Yogin has the body,
he is called ‘Nirdeha’ because he has no attachment to the body
as his.’’

J³eeK³ee— DeLe HejceelceYeeJeJeleë efMeJe³eesefievees osnmecyevOees veemleerefle
<e[defYeë met$ewë ÒeefleHeeo³eefleõ

Then the author propounds in six stanzas that the
Çivayogin who has assumed the state of the Paramätman
has no relation with body—

ieefueles ceceleenvles mebmeejYe´cekeÀejCes~~37~~
Hejenvleeb ÒeefJeäm³e kegÀlees osnë kegÀlees jefleë~~37~~
kesÀJeues efve<ÒeHeáeewIes iecYeerjs ef®evcenesoOeew~~38~~
efveceiveceevemees ³eesieer keÀLeb osnb efJeef®evle³esled~~38~~
DeHeefj®ísÐeceelceeveb ef®eocyejefceefle mcejved~~39~~
osn³eesiesçefHe osnmLewefJe&keÀejwve& efJeefueH³eles~~39~~

DeKeC[mebefJeoekeÀejceefÜleer³eb megKeelcekeÀced~~40~~
HejceekeÀeMeceelceeveb cevJeeveë kegÀ$e ceg¿eefle~~40~~

When the notions of ‘I and mine’ (ahantä and mamatä)
which cause the delusion of worldly life (subjected to
transmigration), slip away, where is the body and where is
attachment to it in the case of the Yogin who has assumed
the state of being the Supreme Soul? (37)  When the Yogin
has his mind merged into the profound ocean of conscious-
ness which is consisting in the stream of ‘worldlessness’,
how can he think of the body? (38)  Cherishing his Ätman
as the partless ether of consciousness even while having
a body, the Yogin is not affected by the deformities
(peculiarities) found in the body. (39)  Realising himself
as the Supreme Ether (Paramätman) which is of the nature
of absolute awareness, which is without a second and which
is blissful, where can he have delusive attachment? (40)

J³eeK³ee— Mejerjë Òeerefle½e kegÀle Fl³eLe&ë~~37~~ efveJe=Êe®eje®ej-
ÒeHeáemecetnJeefle DeieeOes ef®elmecegês efveceiveef®eÊeë efMeJe³eesieer osnb kesÀve ÒekeÀejsCe
ef®evle³esled? ve kesÀveeHeerl³eLe&ë~~38~~ mJeelceeveceKeC[eefÜleer³eef®eoevevoekeÀejb
HejceekeÀeMeb mevleb cevJeeveë ``DeekeÀeMeMejerjb ye´ïe mel³eelceÒeeCeejeceb ceveDeevevob
Meeefvlemece=×ced'' Fefle ®íevoesi³eÞegl³evegmeejsCe peeveved efMeJe³eesieer kegÀ$e keÀeqmce-
VeefOekeÀjCes Mejer³e&nefceefle ceg¿eefle? ve kegÀ$eeefHe, ye´ïeeefleefjkeÌleosMeeYeeJee-
efol³eLe&ë~~40~~

It means that whence the body and attachment to it
can come to him. (37)  How can the Çivayogin think about
the body as his mind is fully merged into the fathomless
ocean of consciousness which has the multitude of the
movable and the immovable removed? It means that he
cannot think of it in any way. (38)  Considering his Ätman
as the ether of consciousness which is without parts, the
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Çivayogin, although possessing a body, is not affected by
the changes of the body and the senses. (39)  Realising his
Ätman as the Supreme Ether (Paramätman) which is
absolute, without a second and blissful consciousness, as
per the statement of the Chänd. U., viz., ‘‘Äkäçaçaréram
brahma, etc.,’’ which means: ‘‘Brahman has ether as his
body; he has truth as his very nature; he has Präëas for
his sport; he has mind as his joy; he has peace as his
prosperity’’, where can the Çivayogin delude himself
thinking that he is the embodied Soul?  It means that he
does not think like that anywhere because there is no place
other than Brahman for him. (40)

Notes: It may be noted here that the first päda of the 37th
stanza is read differently in the editions with the Kannaòa
commentaries of Ujjinéça (14th cent. A.D.) and Kashinatha
Çästrin (20th cent. A.D.), as ieefueles ke=Àef$eceenvlJes~ This means ‘‘When
the artificial egoism slips away’’. It is a mistaken egoism in the
form of ‘I am the body, I am fat, I am lean, etc. In the reading
found in this and other editions ceceleenvles is a Dvandvasamäsä in
the dual number— ieefuelee-ieefueles-ieefueleeëõ Äkäranta feminine word.
What is stated in the 37th stanza is that the Yogin who has
entered into (who has been in) the Supreme I-ness (i.e.,
Paramätman), cannot have the consciousness of the body and
as such cannot have any attachment to the body. The conscious-
ness of the body remains as long as the notions of ‘I and mine’
remain. Those notions are the cause for transmigration. The
38th stanza depicts the state of the Çivayogin whose mind is
deeply immersed in the abysmal ocean of consciousness, which
is the Paramätman and which is bereft of all worldly asso-
ciations. Such a mind cannot think of the body at all, because
its attention cannot go in the direction of the body. The world
of duality of which the body is a sample, is removed far from
the mind. This is called as ‘‘Manasaù amanébhäva’’ by Çaìkara
and as ‘‘Asparçayoga’’ in the Mäëòükya Kä.: efveie=nerlem³e cevemees
efveefJe&keÀuHem³e Oeerceleë~ Òe®eejë me leg efJe%es³eë meg<egHleesçv³ees ve lelmeceë~~ (3.34)—  ‘‘The
operation of the mind which is controlled, which is free from

figments of thought and which is enlightened, should be known
as in the state of deep sleep. There is nothing equal to it’’. When
the mind gets to the root of the reality of Ätman as the Para-
mätman, it becomes free from all the external contacts. That
is the peaceful state of the mind which is like that of the fire
without fuel (nirindhanägnivat praçäntam—Çaìkara). Thus there
is the state of non-mind in the case of the mind (Mäëòükya Kä.,
3.39)— ‘‘What is known as Asparçayoga is hard to understand
by all (ordinary) Yogins’’. Asparçayoga is that Yoga in which all
the ‘touch’ in the form of association with all external objects
is absent; this is well known in the Upaniñads. So says Çaìkara:
DemHeMe&³eesiees veecee³eb meJe&mecyevOeeK³emHeMe&Jeefpe&lelJeeod, DemHeMe&³eesiees veece Jew mce³e&les Òeefme×
GHeefve<elmeg~ (Bhäñya on Mäëòükya Kä., 3.39). The Çivayogin who
is adept in this Yoga has his mind completely merged in the
profound ocean of Çaiva consciousness. Hence, there is least
inclination towards the body as far as such a mind is concerned.
This is the state of ‘‘Nirdeha’’. The 39th stanza describes the
state of ‘‘Nirdeha’’ in a different way. The Çivayogin who is one
with the Paramätman is in the state of the ether of consciousness
which is without any parts and which is absolute. Hence, he is
not touched by the ‘‘vikäras’’ of the body although he is living
with a body. Here the well known analogy of the lotus leaf and
the water can be taken to elucidate the point. This is hinted by
this statement of the Chänd. U.: ³eLee Heg<keÀjHeueeMee DeeHees ve efMeue<³evle
SJecesJebefJeefo HeeHeb keÀce& ve eqMue<³eles Fefle~ (4.14.3)— ‘‘Just as the waters do not
stick to the lotus leaves, so in the case of the enlightened person
the fruits of Karman (consequent on the possession of the body)
do not get associated’’. The 40th stanza describes how the
Çivayogin realises that he is in the state of the Supreme Ether
(i.e., Paramätman) which is absolute, of the form of conscious-
ness, without a second and blissful. Such a Çivayogin who is
divine consciousness itself cannot have any kind of delusion such
as ‘I am the embodied Soul’ (i.e., I have a body), etc. Here in
support of this, Maritoëöadärya quotes a statement saying that
it is from Chänd. U., while it is actually from the Tai.U.The
statement is: DeekeÀeMeMejerjb ye¿e, Fl³eeefoõ (Tai. U., 1.6.2). Paramätman
is said to have the ether as his body in the sense of having a body
as subtle as the sky. He is called ‘‘Satyätman’’ in the sense that
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his form (svarüpa) is the absolute truth in the ultimate analysis.
He is ‘‘Präëäräma’’ in the sense that the instruments of his sport
are the präëas. He is ‘‘Mana-änanda’’ in the sense that he has
the mind which has bliss as its content. He is ‘‘Çäntisamåddha’’
in the sense that clamness or peace is his wealth. Such is the
nature of the Paramätman. The Çivayogin in that state connot
have any attention towards the body which deludes him to think
that he has a body. With this delusion comes the notion of ‘I
and mine’, which leads to ‘‘saàsära’’.

J³eeK³ee— vevJeekeÀeMem³eeefHe IeìeÐegHeeefOevee Heefjefceefle¢&M³ele Fl³e$een –

If it is objected that in the case of the ether also there
are adjuncts such as pot, etc., then the author answers it—

GHeeefOeefJeefnlee Yesoe ¢M³evles ®ewkeÀJemlegefve~~41~~
Fefle ³em³e ceefleë meesç³eb keÀLeb osnefcelees YeJesled~~41~~

How can he who has the clear awareness that diffe-
rences consequent on adjuncts are found regarding a single
object, be limited to the body at all? (41)

J³eeK³ee— mHeäced~~41~~      It is clear. (41)

Notes: In the case of Äkäça, for instance, there are diffe-
rences consequent on the limiting adjuncts such as ghaöa, maöha,
etc., which give rise to the conceptions like ‘‘Gaöäkäça’’, ‘‘Maöhä-
käça’’, etc. He who knows the fact that when these limiting
adjuncts are removed, the Äkäça is in its absolute form, is the
enlightened person who is not misguided by such adjuncts to
think that the differences are eternal. Such an enlightened
Çivayogin cannot think that his Ätman is limited to his body. He
knows that when the adjunct in the form of the body is dropped
or ignored, his Ätman is one with the Absolute Paramätman.

J³eeK³ee— DeLe lelkegÀle Fl³e$eenõ
Then if it asked as to why it is, the answer is given

here—

Yesoyegef×ë mecemleeveeb Heefj®ísom³e keÀejCeced~~42~~
DeYesoyeg×ew peelee³eeb Heefj®ísom³e keÀe keÀLee~~42~~

The idea of difference is the cause of division in the
case of all objects. When  the idea of non-difference dawns,
where is the scope for the talk about division?  (42)

J³eeK³ee— IeìekeÀeMe¢äevlesve YesomleeJeoewHeeefOekeÀ Fefle %eeles, DeYeso-
yeg×ew ¢{e³eeb JemlegHeefj®ísokeÀejCeerYetleYesoyeg×së efMeefLeuelJeeled Heefj®ísoJeelee& ve
keÀeHeerl³eLe&ë~~42~~

When it is known through the example of ‘Ghaöäkäça’
that the idea of difference is consequent on the adjuncts
and when the idea of non-difference becomes firm, the
notion of difference which is the cause for the division
becomes slackened. Then there is no talk of difference
whatever. (42)

Notes: As long as there is the idea of difference, so long
there is the conception of things as delimited by space, form,
etc. When that is gone, there remains the notion of absoluteness
and one-ness, which is nothing other than that of the state of
the Paramätman. The Çivayogin who looks upon his Self as
Çiva (Çivo’ham) and who is in harmony with the divine presence
in everything, has no relation with the body. Thus he is the
‘‘Nirdehasthalin’’.

J³eeK³ee— DeLe leoÜwleb ÒekeÀìerke=Àl³e efveoxneiecemLeueb meceeHe³eefleõ
Then after elucidating that ‘non-duality’, the author

concludes the Nirdehägamasthala—

efMeJeesçnefceefle ³em³eeefmle YeeJevee meJe&ieeefceveer~~43~~
lem³e osnsve mecyevOeë keÀLeb m³eeoefceleelceveë~~43~~

In the case of him who has the all-comprehensive idea
of ‘‘Çivo’ham’’ (I am Çiva) and who has been in the state
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of unlimited Ätman (i.e., Paramätman), how can there be
any relation with body? (43)

J³eeK³ee— efMeJeesçnefceefle meJe&J³eeHekeÀerYetlee efMeJeeÜwleYeeJevee ³em³e
efMeJe³eesefieveesçefmle, lem³e, DeHeefjefceleelceveë Heefjeq®íVeMejerjsCe mecyevOeë keÀLeb
m³eeled?  ve keÀLeefáeoHeerl³eLe&ë~~43~~

Fefle efveoxneiecemLeueced
In the case of that Çivayogin whose idea of non-duality

with Çiva as ‘‘I am Çiva’’ is comprehensive, and whose state
is that of the limitless Ätman, how can there be any relation
with the limited body? It means that it cannot be in any
way. (43)

Nirdehägamasthala ends

Notes: The Çivayogin who has no vain attachment to the
body, is rightly called ‘‘Nirdehasthalin’’.

DeLe efveYee&JeeiecemLeuecedõ(76)

J³eeK³ee— DeLe õ ̀ `vewJeesOJe¥ Oeej³eseq®®eÊeb ve ceO³eb veeH³eOeë keÌJeef®eled~
DevleYee&JeefJeefveceg&keÌleb meoe kegÀ³ee&efVejeÞe³eced~~'' Fefle osJeerkeÀeueesÊejJe®eveevegmeejsCe
efveoxneiecemecHeVem³e efMeJe³eesefievees efveYee&JeeiecemLeueb efveªHe³eefleõ

Nirbhävägamasthala—(76)

As per the statement of the D.K., viz., ‘‘Naivordhvaà
dhärayeccittam, etc.’’, which means: ‘‘The mind should not
be raised higher, nor should it be held in the middle nor
below; when it is absorbed inside, it should be made bereft
of any content’’, the author propounds Nirbhävägama-
sthala in the case of the Çivayogin who has become adept
in ‘‘Nirdehägama’’—

J³eeflejskeÀelmJeªHem³e YeeJeevlejefvejeke=Àlesë~~44~~
YeeJees efJekeÀejefvece&gkeÌlees efveYee&Jeeiece G®³eles~~44~~

The mental state (of the Çivayogin) which is free from
all agitations, when other thoughts (bhäväntara) that are
not in conformity with the true nature of the Self are
discarded, is called ‘‘Nirbhävägama’’ (44)

J³eeK³ee— mJeªHem³e efveoxnmJeªHem³e J³eeflejskeÀeod J³eefleefjkeÌlelJeeod
YeeJeevlejefvejeke=Àlesjv³eYeeJeefvejekeÀjCeeod efJekeÀejefveceg&keÌle Feqvê³eefJekeÀejefJeefve-
ceg&keÌlees YeeJees ceveesYeeJees efveYee&Jeeiece Fl³eg®³ele Fl³eLe&ë~~44~~

The mental state, i.e., mental inclination which has
been rendered free from all agitations, i.e., the agitations
of senses, due to the removal of all the other thoughts
which are not in conformity with the nature of the Self of
the Nirdeha, is called ‘‘Nirbhävägama’’. (44)

Note : The real nature of the Nirdeha Çivayogin’s Self
(which is Paramätman) is that of ‘‘Saccidänanda’’, the state of
supreme reality, intelligence and bliss. All other Bhävas
(thoughts) are discarded here, as they are not in tune with that
nature. Hence, this Sthala is called ‘‘Nirbhävägama’’ (a state
transcending all thoughts). Vide the definition of Bhäva as:  YeeJees
ceeveme®esäelcee HeefjHetCe&ë efMeJeelcekeÀë~ (S.S., 16.67). vewJeesOJe¥, Fl³eeefoõ D.K., 38.
Through this ‘nirbhävä’ state, it is Ätman as not different from
the Paramätman that becomes the content of experience and
nothing else. It is the awareness of ‘‘Ätmaikatva’’. The Çivayogin
has this experience in a spontaneous way. Bå. U. describes this
in such way as to make it stand clear before our mental eye: me ³eLee
ogvogYesn&v³eceevem³e ve yee¿ee_Meyoe_MekeÌveg³eeod ûenCee³e ogvogYesmleg ûenCesve ogvogY³eeIeelem³e Jee Meyoes
ie=nerleë~~ me ³eLee Me±m³e Ocee³eceevem³e ve yee¿ee_Meyoe_MekeÌveg³eeod ûenCee³e Me±m³e leg ûenCesve
Me±eOceelem³e Jee Meyoes ie=nerleë~~ me ³eLee JeerCee³ew JeeÐeceevee³ew ve yee¿ee_Meyoe_MekeÌveg³eeod ûenCee³e
JeerCee³ew leg ûenCesve JeerCeeJeeovem³e Jee Meyoes ie=nerleë~~ (2.4.7-9)— ‘‘It is like this:
When the drum is being beaten, it is not possible to grasp any
other sound; since the drum is being handled, it is the sound
produced by the beating of the drum alone that is grasped. Again
it is like this: When the conch-shell is being blown, it is not
possible to grasp any other sound; since the conch-shell is being
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handled, it is the sound produced by the blowing of the conch-
shell alone that is grasped. Further it is like this: When the lute
is being played on, it is not possible to grasp any other sound;
since the lute is being handled, it is the sound produced by the
playing on the lute alone that is grasped.’’  This is how when the
content of experience is nothing but ‘‘Çivo’ham’’, there is no
other experience except ‘‘Çivaikatva-bhäva’’. All other Bhävas
have subsided. This is the state of Nirbhävägama.

J³eeK³ee— DeLe leefVeYee&Jeue#eCeb HeáeefYeëmet$ew: ÒeefleHeeo³eefleõ
Then the author expounds the nature of Nirbhäva in

five stanzas—

Denb ye´ïesefle YeeJem³e JemlegÜ³emeceeÞe³eë~~45~~
SkeÀerYetlem³e ef®eÜîeeseqcve leoYeeJees efJeefveef½eleë~~45~~

The conception that ‘‘I am Brahman’’ rests on dual
entity. But that conception is decidedly absent in one who
has mergd into the Ether of Supreme Intelligence (i.e., the
Paramätman). (45)

J³eeK³ee— Denb ye´ïesefle YeeJem³eenefceefle ye´ïesefle JemlegÜ³ee#esHees YeJesled,
ef®eÜîeeseqcve SkeÀerYetlem³e mecejmeerYetlem³e YeeJem³e leoYeeJees JemlegÜ³ee#esHeeYeeJees
efJeefveef½elees efJeMes<esve efveef½ele Fl³eLe&ë~~45~~

In ‘‘Ahaà Brahmäsmi’’ there is the implication of dual
entity as ‘‘Aham’’ (I) and ‘‘Brahman’’ (Paramätman). In
the case of him whose mental state is totally merged so as to
become harmoniously blended into one, that conception,
i.e., the implication of dual entity, is decidedly absent. (45)

Notes: In the very statement ‘‘Ahaà Brahmäsmi’’, two
things, viz., ‘‘Aham’’ and ‘‘Brahman’’ are mentioned. Thus the
conception behind this statement recognises ‘‘Aham’’ (Jévä-
tman) and ‘‘Brahman’’ (Paramätman) as two entities. When the
‘‘Self’’ is merged into the ‘‘Cidäkäça’’, i.e., Ether of Supreme

Intelligence, this distinction disappears. This is what is obvious.
However by virtue of the term ‘‘asmi’’ the implication is that I am
one with Brahman, i.e., the ‘‘I’’ which had been so far mistaken
as related to all sorts of things, has been now realised as not
different from ‘‘Brahman’’ — peerJees ye´¿ewJe veeHejë~ This process of
realisation is complete when these two turn into one in that
Ocean of Consciousness (Cinmahodadhi) or that Ether of
Supreme Intelligence (Cidvyoman). Then there is no scent of
duality whatever. The content of this Sthala has been given in
the Nirvacana of Ekottaraçatasthalé: mJem³e mJeJ³eeflejskesÀCe YeeJeevlej-
efvejemekeÀë~ YeeJees efJekeÀejjefnleë efveYee&Jeeiece G®³eles~~ (Quoted in the Kannaòa
commentary of N.R. Karibasava Çästrin)—‘‘The Çivayogin is the
one who discards other thoughts which are not in conformity
with his Nirdeha state. His mental state which is without agita-
tions is called as ‘‘Nirbhävägama’’. The Yo. Vä. also describes
the Nirbhävägama thus: ³eoe ve YeeJ³eles YeeJeë keÌJeef®eppeieefle Jemlegefve~  leoe Ëocyejs
Metv³es keÀLeb ef®eÊeb Òepee³eles~~ ve pee³eles ve efce´³eles efkeÀáeo$e peieled$e³es~  ve ®e YeeJeefJekeÀejeCeeb meÊee
keÌJe®eve efJeÐeles~~ mecemleb KeefuJeob ye´ïe meJe&ceelcesoceeleleced~~ Dencev³e Fob ®eev³eod Fefle Ye´efvleb
l³epeeveOe~~ (Quoted in the Kannaòa commentary of N.R. Kari-
basava Çästrin)— ‘‘No conception is assumed regarding any
object in the world. Then how can the mind be operative in the
Ether of Consciousness which is formless?  Nothing is born and
nothing dies in the three worlds. The existence of Bhävävikäras
is not found anywhere. All this in entirety is, indeed, Brahman
and this Ätman is extensive. I am different and this is something
else— such a delusion should be abandoned’’. Yo. Arëava also
says:  Òel³eiJemlegefve efvemlej²menpeevevoeJeyeesOeecyegOeew, efJeÒeesç³eb éeHe®eesç³eefcel³eefHe ceneved keÀesç³eb
efJeYesoYe´ceë~ efkebÀ ie²ecyegefve efyeeqcyelesçcyejceCeew ®eC[eueJeerLeerHe³eëHetjs Jeevlejceefmle keÀeáeveIeìer-
ce=lkegÀcYe³eesJee&vlejced~~ (Quoted in the Kannaòa commentary of N.R.
Karibasava Çästrin)— ‘‘In the internal Ätman in the form of the
waveless, spontaneous ocean of blissful knowledge, what is that
great delusion of difference that he is a Brähmana or that he is
a Caëòäla?  When the sun is reflected in the waters of Gaìgä or
in the pond of the street of Caëòälas, is there any difference? Is
there any difference between the golden pitcher and an earthen
pot?’’ These are only differences in thought. ‘‘Nirbhäva’’ consists
in the absence of all such vagaries of thought. Svä. speaks of
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Nirbhävasthiti on these lines: efvemHevoeefKeueYeeJeMetv³eefveYe=lemJeevleefmLeefleue&#eCee-
efVe½esäMueLeHeeoHeeefCekeÀjCeûeecees efJekeÀejeseqpPeleë~ efvece&tueÒeefJeveäcee©lele³ee efvepeeaJekeÀeÿesHeceë
efveJee&leefmLeleoerHeJeled menpeJeeved Heeée&efmLelew¢&M³eles~~ (Quoted in the Kannaòa
commentary of N.R. Karibasava Çästrin)— ‘‘By virtue of the
calm internal state filled with the absence of all conceptions, the
host of actionless, slackened senses such as feet, hands, etc., has
given up all depravities. The Yogin is seen by the bystanders in
his natural state like a lamp in a windless place looking as if he
were a lifeless log of wood due to the arresting of the operation
of life-breath from its very root’’.

J³eeK³ee— DeLeenb ye´ïeemceerefle YeeJem³e keÀesefìÜ³eeJeieeefnlJesve efJekeÀuHe-
IeefìlelJeeod Denefcel³eskeÀYeeJem³e efJekeÀuHeMetv³elJeeod SkeÀYeeJesve efmLelem³e
ceeef³ekeÀpeeefleYesoeefoJeemevee veemleerl³eenõ

So far as the conception of ‘‘Aham Brahmäsmi’’ is
concerned, it takes two extremes into its purview. Then it
becomes a conception giving scope for alternatives. Since
the conception of one entity as ‘‘Aham’’ is without any
scope for alternatives, the author says that in the case of
the Çivayogin who stands in that conception of oneness,
there is absolutely no impression of caste, creed, etc.,
created by Mäyä—

SkeÀYeeJeefveª{m³e efve<keÀue¹s ef®eocyejs~~46~~
keÌJe peeefleJeemevee³eesieë keÌJe osefnlJeb HeefjYe´ceë~~46~~

To one who has ascended to the state of non-duality
in the spotless Ether of Intelligence (Cit), where is the
association with the depravities of castes and creeds?
Where is the corporality? Where is the delusion (of
existence)? (46)

J³eeK³ee— efvej¡eves ef®eoekeÀeMes leeoelc³esveeª{m³e efMeJe³eesefievees
peeefleJeCee&ÞeceJeemeveemecyevOeë osefnlJeb MejerjJeÊJeb keÌJe?  mebmeej®e¬eÀHeefjYe´ceCeb
®e keÌJesl³eLe&ë~~47~~

In the case of the Çivayogin who has ascended to the
spotless Ether of Intelligence with the relation of identity
with it, where is the relation with the ideas of caste, order
of life? Where is the relation with the body? Where is the
scope for the turning of the wheel of transmigration? (46)

Notes: All the distinctions of castes, creeds, etc., are the
waves of the ocean of Mäyä wafted by ignorance. The whole
world is deluded by Mäyäçakti which operates for Çiva who is
prone to ‘‘Tirodhäna’’. It is the Çivayogin who alone conquers
Mäyä, merges into the Ether of Supreme Intelligence which is
Çiva and partakes the bliss in it. What looks like a body is to
him as good as non-existent. All those connected with the body,
i.e., castes, creeds, etc., disappear along with the body. This is
the ‘‘Ekabhäva’’, the state of non-duality. How this ‘‘Jätivä-
sanäyoga’’ has been eradicated, is nicely potrayed in the Bå. U.:
yeïe leb HejeoeÐeesçv³e$eelcevees ye´ïe Jeso, #e$eb HejeoeÐeesçv³e$eelceveë #e$eb Jeso, ueeskeÀemleb
Hejeog³eexçv³e$eelcevees ueeskeÀevJeso, osJeemleb Hejeog³eexv³e$eelcevees osJeeved Jeso, Yetleeefve leb
Hejeog³eexçv³e$eelcevees Yetleeefve Jeso, meJe¥ leb HejeoeÐeesçv³e$eelceveë meJe¥ Jeso....~~ (2.4.6.)—
‘‘The Brähmaëa caste should leave the Puruña aside because he
considers it as the non-Ätman. In the same way the Kñatriya
caste, worlds, gods, elements and all should leave him aside
because he considers them as non-Ätman’’.

J³eeK³ee— vevJesJeb ®esod O³eeveeoerveeb keÀe ieefleefjl³e$eenõ

If it is contended as to what is the fate of concen-
tration, meditation, etc., in that case, the answer is given
here—

Metv³es ef®eocyejs mLeeves otjs Jee*dceevemeeOJeveë~~47~~
efJeueerveelcee cene³eesieer kesÀve efkebÀ JeeefHe YeeJe³esled~~47~~

The Mahäyogin has his Ätman merged into the Ether
of Intelligence which is formless and which is beyond the
range of speech and mind. In what manner or which object
can he think of in that state? (47)
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J³eeK³ee— ``³elees Jee®ees efveJele&vles DeÒeeH³e cevemee men'' Fefle Þegles-
Jee&*dceveesceeiee&iees®ejs veerueHeerleeÐeekeÀejMetv³es ef®eoekeÀeMemLeeves leeoelc³eeHeVeë
efMeJe³eesieer kesÀve ÒekeÀejsCe efkebÀ Jee Jemleg YeeJe³esved? kesÀveeefHe ÒekeÀejsCe efkeÀceefHe Jemleg
YeeJevee³eesi³eb ve mebYeJeleerl³eLe&ë~~47~~

The Çivayogin has attained the state of identity by
merging his Ätman into the Ether of Supreme Conscious-
ness which is outside the range of speech and mind as per
the Çruti statement, viz., ‘‘Yato väco nivartante, etc.,’’
meaning ‘‘that from which the speech along with mind
returns without reaching it’’ and which is without any form
like blue, yellow, etc. In what manner or which object can
such a Çivayogin cherish in such a state? It means that there
is nothing which is worthy of thinking in any manner.(47)

Notes: ³elees Jee®ees efveJele&vles, Fl³eeefoõ (Tai. U. 2.4; Bra. U., 22). The
Absolute Principle, the Ether of Consciousness and Bliss, is
without any form or colour. Then how can the mind and senses
realise that? The mind and senses can perceive only those
objects which are endowed with name and form. When the
Mahayogin is merged into that Ether of Consciousness, he
cannot have the conception of anything else. Thus he is called
‘‘Nirbhäva’’.

J³eeK³ee— veveg efJeefOeefve<esOeJeemeveeMetv³elJes efvevoeÒeeeqHleYe&Jesefol³e-
$een õ

If it is objected that there would be a blame if there
is no consideration of injunction and prohibition, the
author answers the objection—

DeefJeMeg×s efJeMeg×s Jee mLeues oereqHle³e&Lee jJesë~~48~~
Helel³esJeb meoeÜwleer meJe&$e meceJe=efÊeceeved ~~48~~

Just as the light of the sun falls in any place which my
be clean or may not be clean, so the Yogin who is in the

state of non-duality with Çiva, is always of aqual attitude
everywhere. (48)

J³eeK³ee— jJesë met³e&m³e oereqHleë ÒekeÀeMees efJeMeg×mLeuesçefJeMeg×mLeues
®e ³eLee Heleefle, SJeb efMeJeeÜwleer meoe meJe&$e meceJe=efÊeceeved meceeveyegef×Je=efÊeceeved
meved meáejleerl³eLe&ë~~48~~

In the same way as the sun’s brightness falls on both
the clean and unclean regions, the Yogin who is in the
state of non-duality with Çiva, wanders always with equal
attitude everywhere.(48)

Notes: This state is described in the Bhag. G., 18.54 thus:
ye´ïeYetle: ÒemeVeelcee ve Mees®eefle ve keÀe*d#eefle~ meceë meJex<eg Yetles<eg ceÓeqkeÌleb ueYeles Hejeced~~ õ
‘‘Having become Brahman, with a peaceful mind, he does not
grieve nor has he desires. He is equal towards all beings. He
attains the supreme Bhakti towards me.’’  Supreme Bhakti is
Aikyabhakti, the bliss of non-duality with Çiva.

J³eeK³ee— keÀLeb meáejleerl³e$eenõ
The author describes how he moves about—

ve efyeYesefle pejece=l³eesve& #egOee³ee JeMeb Je´pesled~~49~~
HeefjHetCe&efvepeevevob meceemJeeoved cenemegKeer~~49~~

Experiencing or tasting the sweetness of the absolute
bliss of the Self, the Yogin who has become extremely
delighted, does not fear old age and death and would not
surrender to hunger. (49)

J³eeK³ee— cenemegKeer YetlJee meáejleerl³eLe&ë~ efMeäb mHeäced~~49~~

Fefle efveYee&JeeiecemLeueced
Having become extremely delighted, he moves about.

The rest is clear. (49)

Nirbhävägamasthala ends

Ul@FGvRh   ÉkkOkl\klE*bQk\kkTPCkrPTk^kl^kSkl\kE*bQk\kÉkbkE*h 11491148 ÌkmlbkákTPl#kBkkYklOkh ¢ìkR#kh



Notes: The Çivayogin is fully immersed in the bliss of Çiva.
Where is the scope for any fear at all?  How can hunger or thirst
torment him?

DeLe veäeiecemLeuecedõ(77)

J³eeK³ee— DeLewJeb efveYee&JeeiecemecHeVem³e Yeso%eeveeYeeJesve leVeäeiece-
mLeueb ÒekeÀeMe³eefleõ

Then the author elucidates the ‘‘Näñöägamasthala’’
for the Çivayogin who is thus adept in ‘‘Nirbhävägama-
sthala’’—

YesoMetv³es ceneyeesOes %ee$eeefo$e³enervekeÀë~~50~~
%eevem³e veäYeeJesve veäeiece Fnes®³eles~~50~~

As the triad (tripuöé) of the knower (Jïätå), known
(Jïeya) and knowledge (Jïäna) is totally absent from that
state of the highest enlightenment, which is free from
all distintions, the consideration of duality is lost and this
is the ‘‘Nañöägamasthala’’ (the state characterised by the
absence of distinction) in the case of the Çivayogin. (50)

J³eeK³ee— ÜwleMetv³es ceneefMeJe%eeves %eeve=%eeve%es³eelcekeÀef$eHegìerce³e-
ÒeHeáeMetv³elJeeod Fn efveYee&JeeiecemecHeVeefMeJe³eesefieefJe<e³es %eevem³e Yeso%eevem³e
veäYeeJesve veälJesve veäeiece Fl³eg®³eles~~50~~

Since the world consisting of the triad in the form of
the knower, knowledge and known is totally absent in the
supreme awareness of Çiva, in the case of the Çivayogin
who is adept in Nirbhävägama, the knowledge of duality
is lost and hence this is called ‘‘Nañöägama’’. (50)

Notes: ‘‘Ägama’’ means ‘‘scripture’’ and ‘‘knowledge’’. In
the present case ‘‘Ägama’’ means ‘‘Bhedajïäna’’ (knowledge of
distinction). The absence of ‘‘Bhedajïäna’’ is ‘‘Nañöägama’’. This
is beautifully depicted in Bå. U. : ³e$e efn ÜwleefceJe YeJeefle leefolej Flejb efpeIe´efle

leefolej Flejb HeM³eefle leefolej Flejb Me=Ceesefle leefolej FlejceefYeJeoefle leefolej Flejb cevegles leefolej
Flejb efJepeeveeefle ³e$e Jee Dem³e meJe&ceelcewJeeYetlkesÀve kebÀ efpeIe´sÊelkesÀve kebÀ HeM³esÊelkesÀve kebÀ Me=Ceg³eeled
lelkesÀve keÀceefYeJeosÊelkesÀve kebÀ cevJeerle lelkesÀve kebÀ efJepeeveer³eeled~ ³esvesob meJe¥ efJepeeveeefle leb kesÀve
efJepeeveer³eeefÜ%eeleejcejs kesÀve efJepeeveer³eeefoefle~ (2.4.14)— ‘‘Where there is some-
thing like duality, there one can smell another, one can see
another, one can hear another, one can salute another, one can
know another and one can understand another. But when
everything is Ätman alone who can smell whom and by what,
who can see whom and by what, who can hear whom and by
what, who can salute whom and by what, who can know whom
and by what? Who can understand whom and by what? Who can
know him by whom everything is understood?’’ In this conne-
ction Çaìkara says: lemceeled HejceeLee&lcewkeÀlJeÒel³e³es ef¬eÀ³eekeÀejkeÀHeÀueÒel³e³eevegHeHeefÊeë~
— ‘‘Hence in the ultimate supreme understanding of Ätman as
one, (without any duality), the consideration of action, instru-
ment of action and fruit of action is quite incompatible.’’

J³eeK³ee— veveg efMeJe³eesefieveë keÀLeb ef$eHegìerce³eÒeHeáeMetv³elJeefcel³e$een–

If it is asked as to how there is the absence of the world
consisting of the triad of knower, etc., in the case of the
Çivayogin, the answer is given here—

DeÜwleJeemeveeefJeä®eslemeeb Hej³eesefieveeced~~51~~
HeM³eleecevlejelceeveb %eele=lJeb keÀLecev³eLee~~51~~

In the case of the Parayogins whose conscience is
indelibly charged with the impression of non-duality and
who perceive introspectively their own innermost Self, how
can there be any state of being the knower of something
(other than their Self)? (51)

J³eeK³ee— Dev³eLee %eele=lJeb mJeeefleefjkeÌleHeoeLee&vlej%eele=lJeefcel³eLe&ë~
Devleë mJeËo³e Fl³eLe&ë~ efMeäb mHeäced~~51~~

Otherwise ‘‘the concept of the knower’’ means ‘‘the
concept of the knower of something other than himself’’.
‘‘Inside’’ means ‘‘in one’s own heart’’. The rest is clear. (51)
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Notes: ‘‘Advaitaväsanä’’ is in the form of ‘‘I am the Abso-
lute’’. In the case of the Absolute Being, there is no distinction of
the knower and the known, both being the Absolute Self.

J³eeK³ee— veveg lem³eev³eLee %eele=lJeeYeeJes efkebÀ ÒekeÀeMele Fl³e$eenõ
If it is contended as to what shines in the case of the

Çivayogin when he has no aspect of the knower as clear
from what is told about him as free from the knowledge
of ‘‘tripuöé”— the triad of the knower, known and know-
ledge, the answer is given here—

DekeÀlee&çnceJesÊeenceosnesçnb efvej¡eveë~~52~~
Fefle ef®evle³eleë mee#eeled mebefJeosJe ÒekeÀeMeles~~52~~

In the case of him who thinks of himself as ‘‘I am not
the doer’’, ‘‘I am not the knower’’, ‘‘I am bodiless’’, ‘‘I am
unattached to any thing’’, what actually appears is the
‘‘Consciousness’’ alone. (52)

J³eeK³ee— SJeb ef®evle³eleë efMeJe³eesefieveë ``%eele=%eeve%es³eefJenerveesçefHe
meoe %eeveced'' Fefle ÞegleseqðeHegìerce³eÒeHeáeveeMeb ke=ÀlJee efJeefMeäefMeJeeÜwle%eevecesJe
ÒekeÀeMeles~ De³ecesJe veäeieceÒekeÀeMe Fefle YeeJeë ~~52~~

In the case of the Çivayogin who thinks like this, as per
the Çruti statement, viz., ‘‘Jïätåjïänajïeyavéhéno’pi, etc.’’,
which means: ‘‘There is always knowledge alone even when
the triad of the knower, known and knowledge is absent”,
the distinguished knowledge of non-duality with Çiva alone
shines by destroying the conception of the world consisting
of ‘‘Tripuöé”. This is the ‘‘Nañöägamaprakäça’’. (52)

Notes: %eele=%eeve%es³eefJenerveesçefHe meoe %eevecedõ Çruti. (The source is not
known). It is only in the knowledge of the absolute Çivädvaita
that there is no trace of ‘‘tripuöé’’. No other knowledge of the
lower kind is free from ‘‘tripuöé’’. This is the ‘‘Nañöägamasthala’’.
The conception of ‘‘Kartä’’ (doer) depends on the association

with the functions of the Karmendriyas. The conception of
‘‘Vettä’’ (knower) depends on the association with the functions
of the Jïänendriyas. For the operations of these Indriyas to be
known, the association with the mind is necessary. Since the
Mahäyogin in the state of absolute Çivädvaita, has absolutely no
relation with the senses and the mind, there is no conception
of ‘‘Kartåtva’’ and ‘‘Jïätåtva’’ (Vettåtva). He utters ‘‘I am not
the doer’’, etc., from the standpoint of the Paramätman. This
utterance or thinking on those lines is not in actual terms. It is
only implied from his state of ‘‘tripuöéjïänaçünyatva’’. It is by
implication that the author puts that in actual terms for our
understanding. Even the negation that I am not so and so is a
figment of thought. Even such a figment of thought cannot exist
in that state.

J³eeK³ee— DeLe lem³e %es³eevlejb ®e veeml³esJesl³eenõ
Then the author says that any other ‘‘knowable’’ cannot

be there in his case—

efvejmleYesopeuHem³e efvejernm³e ÒeMeec³eleë~~53~~
mJes ceefneqcve efJeueervem³e efkeÀcev³ep%es³eceg®³eles~~53~~

In the case of the Çivayogin in whom the talk of duality
is totally subsided, who is without desire, who is calm and
who has merged into his own greatness, what else can be
regarded as ‘‘knowable’’? (53)

J³eeK³ee— efvejmleYesopeuHem³e ``efÜleer³eeÓ³ecesJe HeM³eefvle'' Fefle
ye=noejC³ekeÀÞegles³e&gkeÌl³ee ®e efvejeke=ÀleÜwleJeekeÌ³em³e ÒeMeec³elees jeieÜs<ejefnlem³e
mJes ceefneqcve mJeefJeceMex efJeueervem³e leoskeÀefveÿm³e efvejernm³e efJejkeÌlem³e
efMeJe³eesefievees %es³eb %eelegb ³eesi³ecev³eled efkeÀced?  ve efkeÀceHeerl³eLe&ë~ vevJe$e ³egeqkeÌleë
efkeÀefceefle ®esled, G®³elesõYesoes veece efkeÀcev³eesv³eeYeeJees Jee JewOec³e¥ Jee
JemlegmJeªHeb Jesefle $esOee efJekeÀuHeë~ DeeÐes le$eev³elJeb YeeJemJeªHees Jee Yeso-
efveyevOeveë keÀef½eogHeeefOeJexefle efÜOee efJekeÀuHeë~ le$e veeÐeë, YeeJem³eeYeeJelJe-
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Òeme²eled, YeeJeeov³eesçYeeJe Fefle Òeefme×lJeeled~ veveg YeeJeeveeb yeengu³eeod YeeJem³e
YeeJeevlejev³elJeb mJeYeeJe Fefle ®esled, Demleg, lem³e efJeMes<eIeefìlelJeeled~ Fn leg
Yesomeeceev³eue#eCeÒeefJeäev³elJem³e ÒeMveefJe<e³elJesve ve leogÊejb YeefJelegcen&efle,
lem³e Yesoefme×îevevlejYeeefJelJeeled~  efkeÀáe, YeeJem³e YeeJeevlejev³elJeb mJeYeeJe
Fefle efve³ecemleÊeÓeJeke=Àlees Jee leÜîeefleefjkeÌleceneHeg©<eke=Àlees Jee? veeÐeë, Ieìeefo-
YeeJem³e pe[lJesve keÀle=&lJeeYeeJeeled~ ve efÜleer³eë, keÀuHevee³eeë Òeeievev³elJesveevle-
jeefuekeÀle³eev³elJem³e lelmJeYeeJelJeemecYeJeeled~ veveg ve kesÀveeefHe ke=Àleë efkeÀvleg
mJeleëefme× Fefle ®esled, leefn& mJeÒekeÀeMeesçefHe YeJesled, ye´ïeJeled mJeleëefme×lJeeled~
veveg ye´ïeeefHe ceeveevlejefme×efceefle ve mJeleëefme×efceefle Jee®³eced, efvel³elJesve
keÀejkeÀJ³eeHeejemecYeJeeled, mJeÒekeÀeMelJesve %eeHekeÀJ³eeHeejemecYeJeeled, Dev³eLee
pe[lJeÒeme²eled~ veeH³ev³elJeb YesoefveyevOeveë keÀef½eogHeeefOeë, DeelceeÞe³eeefooes<e-
Òeme²eled~ veeefHe efÜleer³eë, Ieìs HeìlJeb veeefmle Heìs IeìlJeb veeefmle JewOec³e&ced,
SJebefJeOeefve½e³em³e IeìHeìYesoefme×îevevlejYeeefJelJeeled~ ve ®e IeìHeì³eesmlevleg-
ce³elJece=Cce³elJeeY³eeb Yesoë efme× SJesefle Jee®³eced, Ieì SJe ce=Cce³elJeb Heì SJe
levlegce³elJeefcel³emeeOeejCeÒeleerlesIe&ìHeìYesoefme×îeOeervelJeeled, lem³ee DeÐeeefHe
meeO³ekeÀesefìÒeefJeälJeeled~ efkeÀáe levlegce³elJece=Cce³elJe³eesYexomle$e leoJe³eJeYesoe-
efoefle HejceeCegHe³ee&uees®evee³eeb efvejJe³eJelJesve Yesoeûeneod cetue#e³ekeÀeefjC³eveJemLee
m³eeefoefle~ veeefHe le=leer³eë, JemlegmJeªHeb efn JemlJevlejmJeªHeevevegieeceerl³e²er-
keÀjCeer³eced, Dev³eLee mJeªHemee¹³ee&HeÊesë, SJeb ®esod jpeleefcel³e$e MegeqkeÌlejsJe
jpeleekeÀejsCe efve½eer³ele Fefle Ye´eefvle%eevees®ísoÒeme²eled~  otjlJeeefooes<eJeMeeled
leLee efve½eer³ele Fefle ®esled, leefn& F²eueeefokeÀceefHe jpelelJesve kegÀlees ve efve½eer³eles?
ve ®e efJeMes<eoMe&vemeeceûeer ÒeefleyeefvOekesÀefle Jee®³eced, MegeqkeÌlekeÀe³eeceefHe efJeMes<e-
oMe&vemeeceûeermeÊJesveeçveejesHeÒeme²eled~ DeefJeMes<eoMe&vemeeceûeerÒeeyeu³eeoejesHeë
mecYeJeleerefle ®esVe, JemlJevlejs JemlJevlejmJeªHecevegÒeefJeäefcel³e²erkeÀjCeer³elJes-
veevevegÒeefJeäefceefle JekeÌlegceMekeÌ-elJesve mJeªHemee¹³ee&HeÊesjefveJee³e&lJesve Yeso-
Jeeoes®ísoÒeme²eled, HetJeexkeÌleoes<eÒeme²e®®e~ efkeÀáe, Jemlegefve Yeemeceevees Yeso-
mleÊeÜmlegmJeªHeeefYeVees Jee efYeVees Jee m³eeled? veeÐeë, Del³evleefJejesOeeod

Yesom³eeYesoleemecYeJeeled~ ve efÜleer³eë, meesçefHe Yesoë keÀer¢Me Fl³egHe³eg&Heefj efJe®ee³e&-
ceeCeesçveJemLeecesJeesHemLeeHe³eleerefle efJeÞeevl³eYeeJeeled~ veeH³eYesoel³evleeYeeJees Yesoë,
DeelceeÞe³eÒeme²eled~ veeml³ewkeÌ³eÒeefle³eesieer, SkeÀlJem³e Òeefle³eesi³eYeeJeeled, efÜlJee-
oerveeb levcetuekeÀlJeeled~ veeefHe efJeYeeieë, lem³e meb³eesieHetJe&keÀlJesve HetJee&HejefoMeesë
HetJe&Heef½ecee®eue³ees½e keÀoeefHe meb³eesieeYeeJesve YesoeYeeJeÒeme²eled~ lemceeod iel³e-
vlejeYeeJesve YesoJ³eJenejefme×îeLe¥ mekeÀuemeecejm³eelcevees censéejm³es®íeJeMeeled
meeiejlej²v³ee³esveeYesoHe³e&Jemeeef³elJesve keÀefuHeleefJeYeeiees Yeso Fl³e²erkeÀjCeer-
³elJesveeH³eYeso SJe efme×îeleerefle efMeJeeÜwleefme×evleJeeefoveeb ³egeqkeÌlejer¢Meerefle
efJe®e#eCewefJe&ceMe&veer³esefle~~53~~

In the case of the Çivayogin who has discarded the
talk of duality as per the reasoning (yukti) of the statement
of the Bå. U., viz., ‘‘Dvitéyädbhayameva paçyanti’’, which
means: ‘‘People think the second one as a source of fear’’,
who is calm in the sense that he is free from attachment
and hatred, who has merged into greatness in the sense
that he becomes one with his ‘‘Vimarçäçakti’’, i.e., becomes
attuned to it and who is without desires, i.e., who is free
from worldly attachment, what could be the  other object
to be known?  It means that there is no such object. What
is the reasoning here?  It may be contended like this here.
The answer to it is told here: What is ‘‘Bheda’’, difference
or duality? Is it mutual non-existence (anyonyäbhäva) or
dissimilarity (vaidharmya) or the nature of the objects
(vastusvabhäva)? These are the three alternatives. As
regards the first alternative (i.e., anyonyäbhäva), two alter-
natives are possible as: In that case, is the ‘‘otherness’’
(anyatva) the nature of the positive object (bhävasvabhäva)
or is it an adjunct (upädhi) depending on difference or
duality (bhedanibandhanaù)?  If the first alternative here
(viz., bhävasvabhäva) is taken into account, then it is not
acceptable because ‘‘Bhäva’’ would turn into ‘‘Abhäva’’.
Since ‘‘otherness’’ is the nature of the objects, it is well
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known that what is other than ‘‘Bhäva’’ is ‘‘Abhäva’’. If it
is argued that due to the multiplicity of objects, the
‘‘otherness’’ of one positive object from another positive
object is the nature of the object, the answer is : Let it be,
because that difference is of a special or particular type.
[That one positive object is different form another positive
object, is the nature of another positive object but not the
‘negation’ (abhäva). Then the difference between the two
positive objects happens to be a difference meaning
‘‘this is not that, but this is this’’. This is the difference of
a particular type]. Since the present difference pertains
to the ‘‘otherness’’ (anyatva) which has entered into the
nature (lakñaëa) of a general type of difference, the diffe-
rence of a special (particular) type as that between one
positive object and another positive object, cannot be an
answer to that objection that the ‘‘otherness’’ cannot be the
nature of a positive object. This is because that is possible
only after the difference between the two positive objects
is proved. Further it may be asked as to whether the
condition that the ‘‘otherness’’ of one positive object from
another positive object is the nature of the objects, is made
by those very positive objects or by some great man
other than those? If the first alternative that it is made
by those objects is held up, then it is not correct, because
the positive objects such as ‘ghaöä’ (pot), ‘paöa’ (cloth), etc.,
are insentient and hence, they cannot have the capacity
of making it (i.e., the condition). The second alternative
(that it is made by another great man) also does not hold
good, because the ‘‘otherness’’ (between two positive
objects) being prior existent, the subsequent conception of
‘‘otherness’’ cannot be the nature of the object. If it is
argued that the ‘‘conception of otherness’’ is not made
by anybody and that it is self-existent (svataùsiddha),
then it should be admitted that it is also self-manifest like
Brahman. It should not be contended that Brahman, too,

being known through some other means of valid knowledge
(Pramäëa=Mäna, i.e., Çabdapramäëa), he is not self-
evident, because, firstly, being eternal there is no necessity
of the function of Käraka (i.e., ‘‘rüpaka’’, maker) in his case
and secondly, being self-manifest, there is no necessity of
the function of Jïäpaka (i.e., indicator or pointer) in his
case. Otherwise there would be the contingency of consi-
dering Brahman as insentient. It cannot also be argued
that the ‘‘otherness’’ is some kind of ‘‘upädhi’’ (adjunct –
distinguishing property) depending on difference, because
there is the contingency of getting involved in defects
such as ‘‘Ätmäçraya’’ (self-dependence), etc. [Upädhi is
said to be ‘bhedanibandhana’. The ‘‘otherness’’ of some-
thing from another thing, say, for instance, the ‘‘otherness’’
of paöa from ghaöa, is the upädhi. When this ‘‘upädhi’’ is
taken to differentiate the paöa from the ghaöa, it amounts
to ‘‘Ätmäçrayadoña’’, because it is the case of depending
on the ‘‘otherness’’ of paöa from the ghaöa for differenting
paöa from ghaöa. To avoid this, when it is said that the
‘‘otherness’’ of paöa from the ghaöa is the ‘‘upädhi’’
depending upon the ‘‘otherness’’ of ghaöa from the paöa,
it amounts to the defect of ‘‘Anyonyäñraya’’. Thus the two
alternatives of the ‘‘Anyonyäbhäva’’ (the first of the original
triad of alternatives), viz., ‘‘Bhävasvabhäva’’ or ‘‘Bhedani-
bandhanopädhi’’, are examined and rejected. Now comes
the turn of the second of that triad]. The second alternative
that ‘‘difference’’ means ‘‘vaidharmya’’(dissimilarity), is not
compatible, because the ascertainment of dissimilarity as
‘‘there is no ‘paöatva’ (dharma—clothness) in the ghaöa and
there is no ‘ghaöatva’ (potness) in the paöa’’, is possible only
after knowing the difference (bheda) between the ghaöa
and the paöa as established. [Hence, it is not possible to say
that the respective ‘‘dharmas’’ are conducive to difference
or duality]. It cannot be said that on the basis of their
being made up of clay and being made up of threads, the
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difference between the ghaöa and paöa is established,
because the particular ascertainment that the ghaöa alone
is ‘måëmaya’ (made up of clay) and the paöa alone is
‘tantumaya’ (made up of threads) is possible only after the
difference between the ghaöa and the paöa is established
and that is yet in the fold of the probandum (Sädhya to be
proved). Further, it cannot be argued that the difference
between ‘måëmayatva’ and ‘tantumayatva’ is here on the
basis of the difference in their ‘‘avayavas’’ (constituents).
If they are considered from the standpoint of Paramäëus
(atoms), then they would be without parts. Difference
cannot be grasped on the basis of the objects without parts.
If it is urged that the difference between the objects
depends upon their cause, then one will have to examine
going back to the previous cause and its  previous cause
and so on, which would result in regress ad infinitum
(Anavasthä – the absence of finality) leading to the nulli-
fication  of the basic argument (mülakñaya). The third
alternative of considering the ‘‘bheda’’ as ‘‘vastusvabhäva’’
(among the three original alternatives), too, cannot be
accepted. The nature (svabhäva) of one thing should be
accepted as that which is not found in another thing
(ananugämin). Otherwise there would be the contingency
of the mixture of natures. In that case, in the statement
‘this is siliver’, it is possible to allege that there is the
possibility of the removal of the mistaken knowledge by the
consideration that the conch-shell itself is ascertained to be
in the form of silver. If it is argued that due to the defect
in the form of the distance factor, it is so ascertained,
it may be asked in return that in that case why is it that
the coal, etc., are not ascertained as silver. It should not
be said that in the case of the objects, coal, etc., the
preventive factor is the material revealing special features,
because as regards the conch-shell, too, there is the
material revealing special features and as such there is no

possibility of superimposition (of silverness on it). If it is
argued that the superimposition is possible due to the pre-
dominance of the material revealing similarity (aviçeña),
it is not compatible, because one has to accept that the
nature of one object has entered into another object and
it is not possible to say that it has not so entered. Then
the contingency of the mixture of natures being inevitable,
there will be the possibility of the eradication of the
doctrine of duality and there will be aforesaid defects also.
Further, whether the difference that appears in an object
is not different from its nature or different from its nature?
The first alternative is not tenable, because the difference
can never turn into non-difference (‘bhedatva’ into ‘svarü-
päbhinnatva’), because of extreme contradiction between
‘bheda’ and ‘svarüpa’. The second alternative is also not
tenable, because if it is examined again and again as to what
kind of ‘‘bheda’’ it is, it would result in ‘‘Anavasthä’’ and
there would be no end to it. It cannot be again established
that ‘‘bheda’’ is the absolute absence of ‘‘abheda’’ (abhedä-
tyantäbhäva), because it involves the defect of ‘‘Ätmä-
çraya’’ (in as much as the world ‘‘bheda’’ is found contained
in the word ‘‘abheda’’ itself in the sense of difference). The
‘‘bheda’’ is not the opposite (pratiyogin) of ‘‘Aikya’’ or
‘‘Abheda’’. Since Aikya or One means that which is without
a second, the usage that ‘‘bheda’’ is the ‘‘pratiyogin’’ of
Aikya (Eka) is incompatible. The numbers two, three, etc.,
are rooted in ‘one’, i.e., depend on ‘one’. It is not at all
possible to say that ‘‘bheda’’ is what is divided (vibhakta).
‘‘Bheda’’ is not ‘‘vibhäga’’, because ‘‘vibhäga’’ is preceded
by ‘‘saàyoga’’ (conjunction). Then it can be contended that
in the case of east and west and in the case of eastern and
western mountains, there should be no usage that they are
mutually ‘‘vibhakta’’, because they are never ‘‘saàyukta’’
(i.e., mutually separated because they never came into
conjunction). Hence, due to the absence of any alternative,
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‘‘Bheda’’ should be accepted as of the nature of created
division to account for transactions of Bheda, only culmi-
nating in ‘‘Abheda’’, according to the will of the Maheçvara,
who is of the nature of all harmony. This can be understood
through the maxim of ‘‘the ocean and the waves’’ (as the
waves rise from and merge into the ocean). Finally it is the
‘‘Abheda’’ that is established. This is the reasoning (yukti)
of the advocates of the doctrine of Çivädvaita. The wise
people should understand that it is their reasoning. (53)

Notes: efÜleer³eeodYe³ecesJe HeM³eefvleõ The actual statement is efÜoer³eeÜw
Ye³eb YeJeefleõ Bå. U., 1.4.2.  In the ‘‘Nirdehägama’’ there is no conceit
of I and mine. In the ‘‘Nirbhävägama’’, there is the transcendence
of all thoughts. In the Nañöägama there is no ‘‘tripuöéjïäna’’.
The Çivayogin in this state is merged in the bliss of Çiva which
is his own form. In his state, the conception of duality is totally
irrelevant. In his absolute state there is no difference as Çiva,
Jéva, Jagat. This is the Paramärtha state. In the ordinary
parlance also the ‘‘Bheda’’ between ordinary things of the world
as ghata, pata, etc., cannot be established. This has been shown
at length in the Sanskrit commentary of Maritoëöadärya. To put
it in a nutshell, our conception of ‘‘Bheda’’ is in the form of
‘‘ghaöa is not paöa and paöa is not ghaöa’’. When we say that ghaöa
is not paöa, we mean that in the ghaöa, there is the negation of
paöa. When we say that paöa is not ghaöa, we mean that in the
paöa there is the negation of ghaöa. In the statement that ghaöa
is not paöa, ghaöa is the ‘dharmin’ [as having the property
(dharma) of negation of paöa] or ‘anuyogin’ (that which is the
substratum of bheda from paöa) and paöa is the ‘pratiyogin’ (that
which is the object of bheda). Here it is said that the bheda of
paöa is in the ghaöa. Then it may be asked whether that bheda
is the ‘‘svarüpa’’ (nature) of ghaöa or the ‘‘dharma’’ of ghaöa. If
the first alternative that the bheda of paöa is the ‘‘svarüpa’’ of
ghaöa, is taken into account, it is found that it is not tenable,
because in that case, bheda should have appeared independent
of paöa, like the ghaöa which appears independently. Bheda is
relative and hence, the bheda of the pratiyogin appears depen-
ding on the pratiyogin (paöa) in the anuyogin (ghaöa). Hence,

the bheda of paöa should not be taken as the ‘‘svarüpa’’ of the
anuyogin (ghaöa). When the second alternative that the bheda
of paöa is the ‘‘dharma’’ of ghaöa (which is then called the
‘‘dharmin’’), two alternatives arise: Whether the dharmin (ghata)
and the ‘‘dharma’’ (paöabheda) are different or not different.
When the first alternative that the dharmin and the dharma are
different, then another set of questions arises:  Is the bheda of
paöa itself as dharma differentiates itself from the dharmin
ghaöa? Is any other bheda differentiates the bheda of paöa
(dharma) from the dharmin ghaöa. If it is said that the bheda
of ghaöa itself differentiates itself from the dharmin (ghaöa),
then it would involve ‘‘Ätmäçrayadoña’’. If any other dharma is
taken, it would amount to ‘‘Anyonyäçrayadoña’’. That which
differentiates the first bheda (paöabheda) from the dharmin
(ghaöa) is the second bheda which is other than paöabheda. That
which differentiates the second bheda (other than paöabheda)
from the dharmin (ghaöa) is the first dharma (paöabheda). Thus
the two bhedas depend on each other mutally. Hence, there is
‘‘Anyonyäçrayadoña’’. If, per chance, a third bheda is assumed
to differentiate the second bheda from the dharmin, then it
would involve Anvasthä, because there would be the assumption
of the fourth bheda, fifth bheda, and so on in order to differen-
tiate each of the preceding bhedas from the dharmin (ghaöa).
Hence the paöabheda should not be taken as the dharma of the
dharmin (ghaöa). Similarly taking the case of ‘‘paöa is not ghaöa’’,
one can argue on the same lines (here the paöa is anuyogin and
ghaöa is pratiyogin; ghaöabheda is the dharma and paöa is the
dharmin). Finally if it is taken that bhedas of a pratiyogin are
of the nature of the anuyogin, then it amounts to Advaita only.
Thus when it is not possible to establish bheda between insentient
objects like ghaöa, paöa, etc., how is it possible to establish bheda
in Çiva who is all pervasive, beginningless and infinite. Çiva is
without  Bheda. The Çivayogin who is Çiva is without bheda. This
is ‘‘Nañöägamasthala’’.

J³eeK³ee— DeLeeskeÌlemet$e$e³eeLe&cesJe efJeMes<e³eefleõ
Then the author elucidates the meaning of the

aforesaid three stanzas—
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SkeÀerYetles efvepeekeÀejs mebefJeoe efve<ÒeHeáe³ee~~54~~
kesÀve efkebÀ Jesoveer³eb leÜsÊee keÀë HeefjYee<³eles~~54~~

When the Çivayogin has become inseparably one with
his own original form (i.e., the Paramätman—saccidä-
nanda form) with his experience (of Çivädvaita) which is
free from all attachments to the world, what is to be known
and by what?  Who is told as the knower of that? (54)

J³eeK³ee— efvepeekeÀejs mJemJeªHes efve<ÒeHeáe³ee mebefJeoe efMeJeeÜwle%eevesve
SkeÀerYetles meefle meecejm³es meefle kesÀve efkebÀ Jemleg Jesoveer³eb %es³eb m³eeled, leÜsÊee
%eevesve %es³eJesÊee ®e keÀ Fefle HeefjYee<³eles, ``veeleë Hejb JesefoleJ³eb efn efkeÀefáeled''
Fefle Þeglesë, ``JesefoleJ³eb ve efkeÀáeve'' Fl³eeieeceeskeÌles½eev³eesv³eeYeeJeefveyevOeveYeso-
Ieefìleceeef³ekeÀef$eHegìerce³eÒeHeáeoMe&veb efMeJe³eesefieveeb veemleerl³eLe&ë~~54~~

When there is oneness or hormony with one’s own
original form of Saccidänanda-Çiva, with the spiritual
experience of Çivädvaita which is free from worldly
attachments, what is to be known and by what means?
Who is said to be the knower of the knowable through
knowledge?  As per the Çruti, ‘‘Nätaù paraà veditavyaà
hi kiïcit’’ meaning : ‘‘There is nothing to be known beyond
this’’ and as per the Ägama statement ‘‘Veditavyaà na
kiïcana’’ meaning : ‘‘There is nothing to be known’’, there
is no sight of the world consisting of ‘‘tripuöé’’ which belongs
to the Mäyä involving the ‘‘bheda’’ depending upon the
mutual non-existence, in the case of the Çivayogins.(54)

Notes : veeleë Hejb JesefoleJ³eb efn efkeÀáeled õ Çve.U.,1.12. The full statement
is : Slep%es³eb efvel³ecesJeelcemebmLeb veeleë Hejb JesefoleJ³eb efn efkeÀefáeledõ ‘‘This (Brahman)
should be known always as one’s Self. There is nothing to be
known beyond him’’. JesefoleJ³eb ve efkeÀáeveöSource is not known.

J³eeK³ee— leefn& keÀer¢Meb ÒeHeáeoMe&veb m³eeefol³e$e Jeoved veäeiecemLeueb
meceeHe³eefleõ

If it is asked as to what kind of the world should be
seen, the author answers the question and concludes the
Nañöägamasthala—

cenemeÊee cenemebefJeod efJeéeªHee ÒekeÀeMeles~~55~~
leefÜvee veeefmle JemlJeskeÀb Yesoyegef×b efJecegáeleë~~55~~

To the Çivayogin, the most extensive existence and the
most enveloping consciousness appear as the world. Apart
from that there is no other object in the case of him who
has given up the conception of difference. (55)

J³eeK³ee— cenemeÊee ieievekegÀmegceefcel³eeoew DeLe&JelHeo³eesjsJe mebcesueve-
ªHemeb³eesieeled leogHeefj efJeYeeqkeÌle³eesiee®®eeLe&JeÊJeeod ieievekegÀmegcece²erkeÀjCeer³e-
efceefle meomelmekeÀueJemlegJ³eeHekeÀlJeevcenemeÊesl³eg®³eles, Ëo³eesuuesKeb efJevee
ieievekegÀmegceefceefle J³eJenejemecYeJeevcenemebefJeefol³eg®³eles~ SJeb mJeMejerj®íe³ee-
veguue«veefceJe meomeefÜéeJ³eeHekeÀerYetleb yee¿e®ewlev³ecesJe peieêtHesCe Yeemeles; ve
leodJ³eefleefjkeÌleb efkeÀefáeefoefle Yesoyegef×b efJecegáeleë efMeJe³eesefievees cenemeÊeemHegÀjÊeekeÀ-
®ewlev³eb efJevee SkebÀ Jemleg Dev³eÜmleg veefmle, meeiejlej²v³ee³esve leÂg×sjYeso-
efJeÞeevlelJeeefoefle~~55~~

Fefle veäeiecemLeueced

Mahäsattä, the most extensive existence, means the
absolute, unchanging and unattached Paraçivabrahman.
‘‘Gagana’’ means space, sky and ‘‘kusuma’’ means flower.
The words ‘‘gagana’’ and ‘‘kusuma’’ have separate mean-
ings. Then there is the relation between them in the sense
of the conjuction of two significant words. Since they are
given case-termination, they are endowed with meaning.
Hence, such a word as, ‘‘gaganakusuma’’ has to be accepted.
Since the consciousness of the Ätman is extensively
enveloping the manifest as well as unmanifest objects, it is
called Mahäsattä. Unless it makes an impression on the
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mind, the word ‘‘gaganakusuma’’ cannot be compatible in
usage; it is called Mahäsaàvit. Thus just as the shade of
the body cannot be trangressed, so the consciousness of
Paraçivabrahman which envelops the universe, appears as
the world. In the case of the Çivayogin who has discarded
the conception of difference thinking that there is nothing
other than him, there is nothing else except the great
consciousness throbbing in the extensive existence, since
that consciousness culminates in the conception of Abheda
according to the maxim of the ocean and the waves. (55)

Nañöägamasthala ends

Notes: The great Çakti of existence of the Absolute Para-
çivabrahman is the Mahäsattä. The great Çakti of knowledge is
the Mahäsaàvit. But these Çaktis appear as the universe
consisting of the movable and the immovable. Mahäsattä is the
support of the universe in the form of existence and the
Mahäsaàvit is that consciousness which reveals the universe. To
the Çivayogin who has merged in Çiva, the world appears as the
Mahäsattä and Mahäsaàvit. There is no scope for ‘‘tripuöé’’ in
him. He is the ‘‘Nañöägamasthalin’’. This Çivayogin is eligible for
the next stage called ‘‘Ädiprasädisthala’’.

DeLeeefoÒemeeefomLeuecedõ(78)

J³eeK³ee— DeLeõ``³ees ye´ïeeCeb efJeoOeeefle HetJe¥ ³ees Jew Jesoeb½e ÒeefnCeesefle
lemcew~ leb ceneosJeceelceyegef×-ÒekeÀeMeb cegceg#egJez MejCecenb ÒeHeÐes~~'' Fefle éeslee-
éelejcev$eevegmeejsCe veäeiecemecHeVeefMeJe³eesi³esJe meJee&efoYetleefMeJeÒemeeoJeeefvel³ee-
efoÒemeeoerl³eg®³ele Fefle leoer³emLeueb ÒeefleHeeo³eefleõ

Ädiprasädisthala—(78)

Then as per the ‘‘mantra’’ of the Çve. U., viz., ‘‘Yo
brahmäëaà vidadhäti, etc.,’’ meaning: ‘‘Him, who first
created the Brahman, who imparted Vedas to him and who
is the great god revealed in one’s own intelligence (Self),

I, who am an aspirant of Mokña, take refuge in,’’ the author
considers the very Çivayogin who is adept in the Nañöägama
and who has received Prasäda (gracious favour) of Çiva, the
origin (original source) of all, as the ‘‘Ädiprasädin’’ and
expounds the Sthala pertaining to him—

meJee&efOeÿele=keÀë MecYegjeefomlem³e Òemeeoleë~~56~~
DeeefoÒemeeoerl³egkeÌleesç³eb efveefJe&keÀejHeos efmLeleë~~56~~

Çambhu (Çiva), the substratum of all, is ‘‘Ädi’’ (the
cause); with his (Ädi-Çiva’s) favour gained, this Yogin,
who is in a state of tranquility, comes to be called as the
‘‘Ädiprasädin’’ [one who has gained the gracious favour of
Çiva, the source (ädi) of all]. (56)

J³eeK³ee— efJeéeeOeejYetefcelJeeÊeefVe³eecekeÀlJee®ícYegjeefoë me=äîeeefo-
Heáeke=Àl³ecetuekeÀejCeced~ lem³e meJee&efoYetlem³e Òemeeolees efveefJe&keÀejHeos efJekeÀejjefnle-
veäeiecemLeues efmLeleesç³eb efMeJe³eesieer DeeefoÒemeeoer DeeefoÒemeeoJeeefvel³eLe&ë~~56~~

Çambhu is ‘‘Ädi’’ (source) as he is the ground for the
support of the universe and as the controller of that; he is
the original cause of the five functions such as creation, etc.
Due to the gracious favour of him who is the orginal source
of all, the Çivayogin who stands in the state which is free
from agitations, i.e., in the Nañöägamasthala which is
without disturbance, is the Ädiprasädin’’, i.e., the one
who has received the Ädiprasäda (Ädi=Çiva; his favour is
Ädiprasäda). (56)

Notes: The Çivayogin is in a state of supreme detachment,
unagitated by anything concerning worldly life. This is the
highest favour granted by Çiva to him. This is the state of
tranquility and pure bliss. Siva is called ‘‘Ädi’’ because he is the
original cause for the creation (Såñöi), protection (Sthiti), absor-
ption (Laya), covering the reality (Tirodhäna) and doing favour
(Anugraha). The present stage of the Çivayogin wherein he has
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received the highest favour of Supreme Bliss of Çivadvaita is
of Anugraha. Hence the Çivayogin is called ‘‘Ädiprasädin’’ and
the stage is called ‘‘Ädiprasädisthala’’. ³ees ye´ïeeCeb efJeoOeeefle, Fl³eeefo õ
Çve. U., 6.18. That state of Çivädvaita in the case of the Yogin
is beautifully depicted in the Çve. U.: efve<keÀueb efveeq<¬eÀ³eb Meevleb efvejJeÐeb
efvej¡eveced~ Dece=lem³e Hejb meslegb oiOesvOeveefceJeeveueced~~ (6.19) — ‘‘It is the state in
which the 16 Kaläs from Präëas to Näma have disappeared,
which is free from all action, which is peaceful, which is faultless,
which is not attached to anything and which is the highest point
of immortality, like the fire with its fuel fully burnt’’.

J³eeK³ee— DeLe lem³e cenÊJeb ®elegefYe&ë met$ewë ÒeefleHeeo³eefleõ
Then the author expounds the greatness of the

‘‘Ädiprasädin’’ in four stanzas—

DeveskeÀpevceMeg×m³e efvejn¹ejYeeefJeveë~~57~~
DeÒeHeáem³eeefoosJeë Òemeeroefle efJecegkeÌle³es~~57~~
efMeJeÒemeeomecHeÊ³ee efMeJeYeeJecegHes³egef<e~~58~~
efMeJeeov³eppeieppeeueb ¢M³eles ve ®e ¢M³eles~~58~~
MecYeesë efMeJeÒemeeosve mebmeej®ísokeÀeefjCee~~59~~
ceesnûeeqvLeb efJeefveefYe&Ðe cegeqkeÌleb ³eeefvle efJeJesefkeÀveë~~59~~

Paraçiva, the origin of all, confers his grace for
liberation on the Yogin who is rendered pure in many lives,
who is without any feeling of pride and who is not attached
to the world. (57) To him who has attained to the state of
Çiva through the abundance of favour of Çiva, the net-work
of the worlds, although appearing as different from Çiva,
does not appear so. (58) The enlightened Yogins attain
to liberation by breaking the knot of infatuation through
the auspicious grace of Çambhu which is the cause for the
eradication of transmigration. (59)

J³eeK³ee— DeveskeÀpevceefYeë Meg×elceveë Heefjeq®íVeosneÐeefYeceeveMetv³em³e
DeÒeHeáem³e ÒeeHeefáekeÀYesojefnlem³e efMeJe³eesefieve DeeefoosJeë meJee&efoosJeë efMeJees
efJecegkeÌle³es Hejcees#ee³e Òemeeroefle ÒemeVees YeJeleerl³eLe&ë~~57~~ efMeJeÒemeeo-
ÒeeHl³ee efMeJelJecegHes³egef<e efJe<e³es peieppeeueb peielmecetnb efMeJeeov³eefoefle ¢M³eles,
FovlJesve ¢M³eb meVe ¢M³eles~ Yesom³e efvejeke=ÀlelJeeled meeiejlej²v³ee³esveeYesosve
¢M³ele Fl³eLe&ë~~58~~ efvel³eeefvel³eefJeJesefkeÀveë mebmeej®ísokeÀeefjCee efMeJe-
ÒemeeosvewJe De%eeveûeeqvLeb efJeoe³e& Hejcees#eb ³eevleerl³eLe&ë~~59~~

Çiva, who is the origin of all, shows his favour for
liberation towards the Çivayogin who is rendered pure in
many lives, who is without the pride of body, etc., and who
is not attached to the world in the sense that he is not
conscious of the worldly dualities. (57) The net-work of the
worlds or the multitude of worlds appears as different from
Çiva, and yet does not appear so, i.e., being the object of
sight as ‘‘this’’, does not appear as different from Çiva, to
the Çivayogin who has attained the state of Çiva through
the wealth of grace of Çiva. It means that as per the maxim
of the ocean and waves he looks upon the world as not
different from Çiva due to the total rejection of duality. (58)
Through the auspicious grace of Çiva, which eradicates the
roots of transmigration, the Yogins who are enlightened
regarding what is eternal and what is not eternal, attain
final liberation by breaking the knot of ignorance. (59)

Notes: It is noted in the Piëòasthala, the very first stage of
the aspirant, that Çiva’s favour dawns on that person whose mind
has become pure due to the merit acquired in many lives. The
dawn of Çiva's favour means the dawn of Çiva’s Çakti in the form
of Bhakti (Çaktipäta). The dawn of Bhakti marks the beginning
of the end (Mokña) and is deemed as the sign of last birth in
the case of the the aspirant. (Vide. S.S., 5.52-54). The Çivayogin
has traversed a long path in his spiritual pilgrimage and has
reached the peak of the mountain of liberation where he is one
with Çiva. He has been tasting the bliss of Çivädvaita and the
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favour of Çiva at this stage means the final fulfilment which is
called ‘‘Paramokña’’, a point of no return. The Çivayogin in that
state only is unattached to whatever he may appear to do
consequent on his having a body. ‘‘Jagajjäla’’ is the world in all
its variety and colours. This presents itself to the Çivayogin. But
the Çivayogin does not heed to its variety, as he is in the state
of blissful non-duality. He is not interested in that variety,
because he looks upon everything as Çiva. To him everything is
charged with the glow and glory of Çiva. The world of duality
is as good as non-existent to him. The auspicious Prasäda of
Çambhu is the cause for the end of the cycle due to the gracious
favour of Çiva. The attainment of Çivädvaita is the greatest
achievement. This has become a reality in the case of the
Çivayogin. This has enabled him to break the knot of infatuation
and ascend far higher beyond the reach of worldly attachments,
which are shrouded in ignorance.

J³eeK³ee— veveg efMeJeÒemeeosve efJevee cegeqkeÌlevee&efmle Jeel³e$eenõ
If it is asked as to whether there is no libeartion

without the favour of Çiva, the answer is given here—

efJevee ÒemeeoceerMem³e mebmeejes ve efveJele&les~~60~~
efJevee met³eexo³eb ueeskesÀ kegÀleë m³eeled lecemees ue³eë~~60~~

Without the gracious favour of Çiva, the cycle of
transmigration does not stop. Whence can there be the
disappearance of darkness in the world without the rising
of the sun? (60)

J³eeK³ee— mHeäced ~~60~~    It is clear.(60)

Notes: A very significant analogy is given in the second half
of the stanza. There are many luminaries in the world. They
do not eradicate darkness lurking in some corner or the other.
The lumilaries such as moon, stars, etc., derive their light from
the sun. When the sun rises there will not be even the slightest
scope for darkness. The brightest and the most brilliant efful-

gence of Çiva is not a matter of experience of the type of in and
out of it for the Çivayogin. He has become one with that divine
effulgence. All that is the greatest achievement due to the
gracious favour of Çiva. It is due to it that the darkness of
‘‘saàsära’’ has totally disappeared. Without Çiva’s favour, this
achievement would be a dream or wishful thinking. Çve. U.
brings this out very effectively: ³eoe ®ece&JeoekeÀeMeb Jesäef³e<³eefvle ceeveJeeë~ leoe
efMeJeceefJe%ee³e ogëKem³eevlees YeefJe<³eefle~~ (6.20)—‘‘When the human beings
can encircle themself with the sky as they would with the hide,
then only they can reach the end of sorrow without knowing
Çiva’’. Here ‘‘knowing Çiva’’ stands for the realisation of Çiva
through the gracious favour of Çiva. To realise Çiva without
his favour is as impossible as the covering of oneself with the
sky like a hide. It may be noted here that Sü. Saà., S.Çe., and
Yo. Vä. statements have the same implication. Sü. Saà. says
efMeJeÒemeeoueyO³ewJe leoelceemeew efMeJees YeJesled (Quoted in the Kannaòa commen-
tary of Çré Karibasava Çästrin)— ‘‘Through the attainment of
gracious favour of Çiva, this Ätman becomes Çiva’’. S. Çe. says:
njsCe YeeJe³eesiesve Òemeeroefle censéejë~ lemceeÐem³e efMeJeerYeeJemme Òemeeoerefle keÀL³eles~~ (Quoted
in the same) — ‘‘Maheçvara is pleased with the captivating
emotional Yoga (Bhaktiyoga). Hence he who has attained the
state of Çiva is called the Prasädin’’. Yo. Vä. says: Dem³eelceveë ef¬eÀ³eeë
meJee& efue²eefHe&lele³ee efmLeleeë~ mJeeqmceVesJe ue³eb ³eeefvle efJeÞeeefvleb megKeue#eCeced~~ (Quoted in
the same) — ‘‘All the operations of this Ätman stand offered to
the Liìga (Çiva). They get absorbed in the Ätman (Çiva) and
attain blissful repose’’.

J³eeK³ee— DeLe efMeJem³e meJee&lcemJeHe#eHeelesve ke=ÀHeeÒemeeob mebmet®³ee-
efoÒemeeefomLeueb meceeHe³eefleõ

Then the author concludes Ädiprasädisthala by indi-
cating Çiva’s gracious favour towards all beings without any
partiality (sarvätmasu apakñapätena)—

meJee&vegûeenkeÀë MecYegë kesÀJeueb ke=ÀHe³ee ÒeYegë~~61~~
cees®e³esled mekeÀueeved pevletved ve efkeÀefáeefon keÀejCeced~~61~~
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Çambhu, the Lord, who is the doer of favour to all,
releases all the beings from bondage merely out of
compassion. There is no other cause for that. (61)

J³eeK³ee— ÒeYegë mJelev$eë meJee&vegûeenkeÀë meJe&efnleesçefHe MecYegë efMeJeë
kesÀJeueb ke=ÀHe³ewJe mekeÀueeved pevletved cees®e³esled HeeMecegkeÌleeved kegÀ³ee&led, Fn HeeMe-
cees®eveefJe<e³es MecYeesë efkeÀefáelkeÀejCeb ®e veeefmle, meJee&vegûenke=Àl³em³e lelmJeYee-
JelJeeod Fefle~~61~~

Fl³eeefoÒemeefomLeueced

Çiva, who is the Lord in the sense that he enjoys full
freedom, is the doer of gracious favour to all. Although he
is the bringer of good to all, he releases all the beings from
bondage merely out of compassion. Here, in respect of
releasing the beings from bondage, Çiva has no other
reason, since doing favour to all is his very nature.(61)

Ädiprasädisthala ends

Notes: Çve. U. says: ceneved ÒeYegJez Heg©<eë meÊJem³ew<e ÒeJele&keÀë~ (3.12)—
‘‘The great Lord, the Parameçvara, is the prompter of the
beings’’. Parameçvara makes the beings to undertake good
deeds, service to God (Çiva) and meditation for the purification
of their ‘‘antaùkaraëa’’. First he makes them realise through a
Guru that their Ätman is different from body, senses and mind
and then he leads them on to realise that their Ätman is Çiva
(Çivo’ham-bhäva). This is how the Parameçvara releases all the
beings from bondage. It is already made clear that the very
creation is meant for the liberation of beings, by providing them
the scope in life to exhaust their Karman through ‘‘Tirodhäna’’
and become fit for liberation through his ‘‘Anugraha’’.

DeLeevl³eÒemeeefomLeuecedõ(79)

J³eeK³ee— DeLe– ̀ `DeCeesjCeer³eeved cenlees cener³eeveelceem³e pevleesefve&efnlees
iegne³eeced~ lece¬eÀlegb HeM³eefle JeerleMeeskeÀes OeelegëÒemeeoevceefnceeveceerMeced(ceelceveë)~~''

Fefle keÀþJeuueerÞegefleÒekeÀejsCe leoeefoÒemeeÐesJe meJee&Þe³eë meved Devl³em³e efMeJe-
m³eevegYeeJeÒemeeoJeeefvel³evl³eÒemeeefomLeueb efveªHe³eefleõ

Antyaprasädisthala—(79)

Then as per the statement of the Kaöha U., viz.,
‘‘Aëoraëéyän mahato mahéyän, etc’’., meaning: ‘‘Ätman,
who is smaller than the smallest and greater than the
greatest, dwells in the hearts of creatures; the desireless
one, being free from grief, realises that glory of Ätman
through the purity of senses and mind’’, the author
expounds ‘‘Antyaprasädisthala’’ with the consideration
that the Ädiprasädin himself, who, being the refuge of all,
has the gracious favour of the experience of Çiva who is the
final resort of all—

ue³eë meJe&HeoeLee&veecevl³e Fl³eg®³eles yegOewë~~62~~
ÒemeeoesçvegYeJemlem³e leÜevevl³eÒemeeoJeeved~~62~~

That (Paramätman) into which all things are absorbed,
is called ‘‘Antya’’ (final resort) by the learned; the reali-
sation of him as one’s Self is the Prasäda (gracious favour);
he who possesses that (antyaprasäda) is called the ‘‘Antya-
prasädin’’. (62)

J³eeK³ee— meJe&HeoeLee&veeb Yetc³eeefoefMeJeevleHeoeLee&veeb ue³ees ue³eeÞe³eë
HejefMeJe SJeevl³eë meJee&vl³e Fefle yegOew©®³eles~ lem³e meJee&vl³em³e efMeJem³e
DevegYeJeë mee#eelkeÀej SJe Òemeeoë, leÜeved leovegYeJeer DeeefoÒemeeÐesJeevl³eÒemeeo-
Jeeefvel³eg®³ele Fl³eLe&ë~~63~~

The ‘‘absorption’’ (laya) means ‘‘the receptacle of
absorption (layäçraya)’’, i.e., Paraçiva in whom all the
objects (Tattvas) from Bhümi to Çiva are absorbed.
Paraçiva is himself the ‘‘Antya’’ (final resort of all). So the
learned call. The experience or realisation of Çiva who is
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the final resort of all is the Prasäda (gracious favour).
He the Ädiprasädin, who has that, i.e., who has that
realisation, is called ‘‘Antyaprasädin’’. (62)

Notes: DeCeesjCeer³eeved Fl³eeefoõ Kaöha U., 2.20; Çve. U., 3.20;
Çarabha U., 21. [The first half is as per the order of reading in
the Kaöha U. and the second half as per the order of reading
in the Çve. U]. This Çruti statement brings out the nature of the
Paramätman, whose glory is realised by the Yogin in his own
Self. That realisation which is achieved through the purity of
senses and mind (dhätuprasäda) is the ‘‘Antyaprasäda’’ [the
gracious favour of Çiva who is the final resort (Antya) of all].
With that the Çivayogin who is adept is Ädiprasäda turns into
‘‘Antyaprasädin’’.

J³eeK³ee— DeLe meJe&HeoeLe&ue³eÒekeÀejb met$eÜ³esve keÀLe³eefleõ
Then the author speaks of the manner of the

absorption of all objects in two stanzas—

osJeefle³e&*dceveg<³eeefoJ³eJenejefJekeÀuHevee ~~63~~
cee³eeke=Àlee Hejs leÊJes leuue³es lel#e³ees YeJesled~~63~~

The variety of usage as god, animal, human being, etc.,
is all created by Mäyä. When that (Mäyä) gets absorbed
in the Supreme Principle (Çiva), the variety too will
disappear. (63)

J³eeK³ee— leuue³es cee³eeue³e Fl³eLe&ë~ efMeäb mHeäced~~63~~
‘‘When that gets absorbed’’ means ‘‘when that Mäyä

gets absorbed’’. The rest is clear. (63)

Notes: It is indicated in the Piëòasthala that the variety of
species as god, animal, human being, etc., is created by Mäyä
of Éçvara by calling the éçvara as the Mäyin residing in that
variety as the inspirer: osJeefle³e&*dceveg<³eeefopeeefleYesos J³eJeefmLeleë~ cee³eer ceenséejmles<eeb
ÒesjkeÀes Ëefo mebefmLeleë~~ (S.S., 5.35). At this stage it is said, in the context

of the absorption of all things, that the variety of usage on the
basis of Jätibhedavyavasthä as god, animal, human being, etc.,
is created by Mäyä and the absorption of Mäyä herself in her
orginal resort, the final refuge of all, i.e., the ‘‘Paratattva’’
(Paraçiva), results in the total disappearance of the variety of
worldly existence. The variety of worldly existence is the variety
of ‘‘näma and rüpa’’. The disappearance of variety means the
disppearance of ‘‘näma and rüpa’’. This is aptly portrayed in the
Çruti through the analogy of the rivers and the ocean:  ³eLee veÐeë
m³evoceeveeë mecegêsçmleb ie®íefvle veeceªHes efJene³e~ leLee efJeÜeved veeceªHeeefÜcegkeÌleë HejelHejb
Heg©<ecegHewefle osJeced~~ (Muëò. U., 3.2.8); Fceeë meesc³e veÐeë HegjmleelÒee®³eë m³evovles
He½eelÒeleer®³emleeë mecegêelmecegêcesJeeefHe ³eefvle mecegê SJe YeJeefle lee ³eLee le$e ve efJeogefj³ecence-
mceer³ecencemceerefle~ SJecesJe Keueg meesc³esceeë meJee&ë Òepeeë mele Deeiec³e ve efJeogë mele Deeie®íecen
Fefle le Fn J³eeIe´es Jee efmebnes Jee Je=keÀes Jee Jejenes Jee keÀerìes Jee Hele²es Jee obMees Jee ceMekeÀes Jee
³eÐeÓJeefvle leoe YeJeefvle~~ (Chänd. U., 6.10.1-2); me ³eLesceeë veÐeë m³evoceeveeë
mecegêe³eCeeë mecegêb ÒeeH³eemleb ie®íefvle efYeÐesles leemeeb veeceªHes mecegê Fl³esJeb Òees®³eles~ SJecesJeem³e
Heefjêägefjcee <ees[MekeÀueeë Heg©<ee³eCeeë Heg©<eb ÒeeH³eemleb ie®íefvle efYeÐesles ®eemeeb veeceªHes Heg©<e Fl³esJeb
Òees®³eles me S<eesçkeÀueesçce=lees YeJeefle~ (Pra. U., 6.5); ‘‘Just as the flowing rivers
merge into the ocean by discarding their identity (namä and
rüpa), so the enlightened Soul gets into the divine Puruña who
is higher than the highest by discarding his identity’’; ‘‘These
rivers of the east flow from the east; those rivers of the west flow
from the west; they march from the ocean to the ocean and
become the ocean itself. Just as those rivers do not know that
‘I, Gaìgä, am here’, ‘I, Yamunä, am here’, so also all these
beings having become one with the ‘Sat’ (Paramätman), having
come from ‘Sat’, did not know that they had come from ‘Sat’.
They, whether the tiger, lion,  wolf, bear, insect, firefly, gadfly
or mosquito, in whatever form, (emerge from ‘Sat’ not knowing
that they are from the ‘Sat’) and then merge into Sat’’; ‘‘Just as
these flowing rivers with the ocean as their destination reach the
ocean and merge into it; their ‘namä-rüpa’ are lost (bhidyete);
they are called the ocean; similarly the sixteen Kaläs form Präëas
to Näma of the aspirant with Puruña as their destination reach
Puruña and merge into him; their ‘näma-rüpa’ are lost and they
are called Puruña’’. As explained by Çaìkara, it is found in the
world that the tides, waves, foam and bubbles arise in the waters
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of the ocean and finally disappear by assuming the form of
waters; Jévas, however, assuming everyday the form of their
cause, do not get destroyed in deep sleep, death and annihi-
lation:  ¢äb ueeskesÀ peues Jeer®eerlej²HesÀveyegÂgoeo³e GeqlLeleeë HegvemleÓeJeb ielee efJeveäe Fefle~
peerJeemleg lelkeÀejCeYeeJeb Òel³enb ie®ívleesçefHe meg<egHles cejCeÒeue³e³ees½e ve efJeveM³evleerl³esleled~
(Çaìkara’s Bhäñya on Chänd. U., 6.10.2).

J³eeK³ee— DeLe keÀLeb cee³ee#e³e Fl³e$eenõ
If it is asked as to how that Mäyä disappears, the

answer is given here—

mee#eelke=Àles Hejs leÊJes meeq®®eoevevoue#eCes~~64~~
keÌJe HeoeLe&Heefj%eeveb kegÀlees %eele=lJemebYeJeë~~64~~

When the Supreme Principle (Paraçiva) which is of
the nature of existence, intelligence and bliss, is realised,
where is the particular knowledge of the objects?  Whence
is the appearance of the knower? (64)

J³eeK³ee— meeq®®eoevevomJeªHes Hejye´ïeefCe Òel³e#eerke=Àles meefle cee³ee³ee
efveJe=ÊelJeeled lelkeÀefuHeleHeoeLe&Heefj%eeveb keÌJe?  %eele=lJemebYeJees %es³e%eeveeefleefjkeÌle-
%eele=lJem³e DeeefJeYee&Je½e keÌJe? %es³eeÐeHes#e³ee %eele=lJem³e keÀefuHelelJeeefoefle
YeeJeë~~64~~

When Paraçiva, who is of the nature of existence,
intelligence and bliss, is realised in actuality, the Mäyä
being reverted, where can there be the knowledge of the
objects created by her? Where is the possibility of the
emergence of the notion of the knower apart from the
known and knowledge? What is meant here is that the
notion of the knower is only imagined in view of the known
and the knowledge, and hence, there is no possiblity of the
notion of the knower. (64)

Notes: ‘‘Mäyänivåtti’’ is implied by the question – Kva
padärthaparijïänam? As long as ‘‘dvaita’’ persists so long the

‘‘tripuöé’’ of the knower, the known and the knowledge persists.
But when ‘‘Advaita’’ is attained, there is no ‘‘tripuöé’’ at all.
The question of ‘‘Jïätå’’ arises when ‘‘Jïeya’’ and ‘‘Jïäna’’ are
separate. When ‘‘Jïeya’’ and ‘‘Jïäna’’ are merged into one, where
is the scope for the ‘‘Jïätå’’?

J³eeK³ee— De$e ¢äevleceenõ
The author gives an analogy here—

meg<egHlem³e ³eLee Jemleg ve efkeÀefáeoefHe Yeemeles~~65~~
leLee cegkeÌlem³e peerJem³e ve efkeÀefáeÜmleg ¢M³eles~~65~~

Just as not even a single object appears to a person
who is in deep sleep, so nothing appears to the liberated
Soul. (65)

J³eeK³ee— cegkeÌlem³e peerJem³e peerJevcegkeÌlem³esl³eLe&ë~ efMeäb mHeäced~~65~~
‘‘In the case of the liberated Soul’’ means ‘‘in the

case of one who is liberated even while alive’’. The rest
is clear. (65)

J³eeK³ee— De$e peerJevcegkeÌlem³e HeoeLe&oMe&vecemleerefle veeMe¹veer³eced,
efMeJeeYesosvewJe oMe&veeled Òeeke=ÀlelJesve efkeÀceefHe ve ¢M³ele Fefle~ DeLe peerJevcegkeÌle-
mJeªHeb keÀer¢Meefcel³e$e met$eÜ³esve keÀLe³eefle õ

Here it should not be doubted that there is the sight
of the objects in the case of the ‘‘Jévanmukta’’, because
he is seen as not different from Çiva and as such nothing
of the worldly origin appears to him. Then what is the
nature of the Jévanmukta?  The answer is given here in two
stanzas—

³eLeekeÀeMeceefJeeq®íVeb efveefJe&keÀejb mJeªHeleë~~66~~
leLee cegkeÌlem³e peerJem³e mJeªHeceJeefMe<³eles~~66~~
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Just as the undivided ether is by nature without any
form, so the original nature remains in the case of the
liberated Soul.(66)

J³eeK³ee— DeJeefMe<³eles ÒekeÀeMele Fl³eLe&ë~  efMeäb mHeäced~~66~~
‘‘Avaçiñyate’’ means ‘‘appears’’. The rest is clear. (66)

Notes: Äkäça in its original state is absoute and all per-
vasive. But when it is divided as ghaöäkäçä, maöhäkäça, etc., due
to the adjuncts (upädhis) in the form of ghaöa, maöha, etc.,  its
absoluteness and all-pervasivensess seem to have been lost.
When the upädhis are removed Äkäça is again one and all
pervasive. Similarly the liberated Jéva who is free all adjuncts of
the body, senses, mind, etc., is the Paramätman. In this liberated
state he is in his original nature, i.e., the nature of the Paramä-
tman. This is beautifully portrayed in the Gau. Kä.: Ieìeefo<eg Òeueerves<eg
IeìekeÀeMeeo³ees ³eLee~ DeekeÀeMes mecÒeueer³evles leÜppeerJee Fnelceefve~~ (3.4)— ‘‘Just as
when the ghaöa, etc., are destroyed, ghatäkäça, etc., get merged
into the Äkäça, so do the Jévas here in the Ätman’’.

J³eeK³ee— DeLe me peerJevcegkeÌleë efkebÀ peeveved efkebÀ kegÀJe&ved keÀLeb
efleÿleerl³e$eenõ

Then the author says as to how the Jévanmukta
remains, knowing what and doing what—

ve efkeÀáeoefHe cegkeÌlem³e ¢M³eb keÀle&J³ecesJe Jee~~67~~
megKemHetÀefle&mJeªHesCe efve½euee efmLeefle©®³eles~~67~~

There is nothing to be seen (known) and nothing to
be done for the Jévanmukta. His state is said to be
unwavering (calm) with the nature inspired by bliss.(67)

J³eeK³ee— mHeäced ~~67~~    It is clear. (67)

Notes: That ‘‘sukha-niçcala’’ state has been portrayed in
the Gau. kä. thus: mJemLeb Meevleb meefveJee&CecekeÀL³eb megKecegÊececed~ Depecepesve %es³esssve meJe&%eb

Heefj®e#eles~~ (3.47)— ‘‘The Paramärthasukha is stationed in the
Ätman; it is peaceful, free from attachment, indescribable and
of the supreme type; it is unborn; with this knowledge it is called
omniscient Brahman.

J³eeK³ee— DeLe peerJevcegkeÌlem³e ¢M³eb keÀle&J³eb kegÀlees veemleerl³e$e
JeoVevl³eÒemeeefomLeueb meceeHe³eefleõ

Then the author explains as to why the Jévanmukta
has nothing to see or nothing to do and concludes the
‘‘Antyaprasädisthala’’—

efMeJeeÜwleHeefj%eeveefMeefLeueeMes<eJemlegveë ~~68~~
kesÀJeueb mebefJeoguueemeoefMe&veë kesÀve keÀes YeJesled~~68~~

What can be of use and by what it is to the Çivayogin
in whom all knots of objective world have become
slackened and who has the experience of mere delight of
spiritual consciousness? (68)

J³eeK³ee— efMeJeeÜwleHeefj%eevesve efveJe=ÊemekeÀueYesoJemlegveë, Dele SJe
kesÀJeueb ef®eefÜueemeb HeM³eleë efMeJe³eesefievees %eeveseqvê³eJ³eeHeejsCe keÀcexeqvê³eJ³eeHeejsCe
Jee kesÀveeefHe efkebÀ YeJesled efkebÀ Òe³eespeveb m³eeled? ve efkeÀefáeefol³eve³eesjeÐevleÒemeeo³ees-
©He¬eÀceesHemebnejv³ee³esvewkeÌ³eb efJeceMe&veer³eced ~~68~~

Fl³evl³eÒemeeefomLeueced
The Çivayogin has all the objective variety reverted.

That is why he looks upon (experiences) merely as the joy
of spiritual consciousness. In the case of such a Çivayogin,
what is the use of the operations of the sensory organs or
motor organs? There is no use. With this background, the
unanimity between the Ädiprasädisthala and Antyaprasä-
disthala should be considered according to the maxim of
‘‘upakrama’’ (beginning) and ‘‘upasaàhära’’ (conclusion). (68)

Antyaprasädisthala ends
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DeLe mesJ³eÒemeeefomLeuecedõ(80)

J³eeK³ee— DeLeõ``DevleëMejerj SJee³eb yee¿e SJe ve mebefmLeleë~
cenevevoÒemeeoesç³eb meJe&$ewJeeJeYeemeles~~'' Fefle meJe&%eeveesÊejJe®eveevegmeejsCe
mesJ³eefMeJeieg©ÒemeeomecHeVeesçvl³eÒemeeÐesJe mesJ³eÒemeeoerefle met$e$e³esCe keÀLe³eefleõ

Sevyaprasädisthala—(80)

Then in accordance with the statement of Sar.Ä., viz.,
‘‘Antaùçaréra eväyam, etc.,’’ which means: ‘‘This (Ätma-
caitanya—spiritual consciousness) resides inside the body,
not outside (as it is not the body); the gracious favour of
that Great Bliss (i.e., Ätmacaitanya) appears everwhere,’’
the author says in three stanzas that the ‘‘Äntyaprasädin’’,
being endowed with the gracious favour of Çiva and Guru
who are to be served, comes to be called ‘‘Sevyaprasädin’’—

mesJ³ees ieg©ë mecemleeveeb efMeJe SJe ve mebMe³eë~~69~~
Òemeeoesçm³e HejevevoÒekeÀeMeë HeefjkeÀerl³e&les~~69~~
mesJ³ees ieg©ë mce=lees ¿em³e ÒemeeoesçvegYeJees celeë~~70~~
leoskeÀeJesMeªHesCe leÜeved mesJ³eÒemeeoJeeved~~70~~
ieg©osJeë Hejb leÊJeb HejleÊJeb ieg©ë mce=leë~~71~~
leoskeÀlJeevegYeeJesve ve efkeÀefáeoJeefMe<³eles~~71~~

Guru is worthy to be served by all; he is undoubtedly
Çiva himself; his gracious favour is regarded as the
manifestation of supreme bliss.(69)  Guru is regarded as
worthy to be served; his gracious favour is deemed as the
experience (of bliss); he who has that experience as of the
nature of identity between him and his gracious favour, is
the ‘‘Sevyaprasädin’’. (70)  The holy Guru is the supreme
principle of unity incarnate and the supreme principle of

unity is regarded as the Guru; owing to this mystic reali-
sation of oneness, nothing (other than Çiva) exists. (71)

J³eeK³ee— mecemleeveeb mesJ³eë Þeerieg©ë efMeJe SJee$e mevosnes veeefmle~
Dem³e Òemeeoë Þeerieg©ªHeefMeJeÒemeeo SJe HejevevoÒekeÀeMe Fefle keÀerl³e&les~~69~~
ieg©ë efMeJemJeªHeÞeerieg©jsJe mesJ³e Fefle mce=leë~ Dem³e efMeJeªHem³e ÞeeriegjesjvegYeJe
GHeosMeevegYeJe SJe Òemeeo Fefle mecceleë~ leoskeÀeJesMeªHesCe le³eesieg&©Òemeeo-
³eesjskeÀerYeeJesve leÜeved lelÒemeeoJeeved Devl³eÒemeeÐesJe mesJ³eÒemeeoJeeved mesJ³e-
Òemeeoerefle efn Òeefme× Fl³eLe&ë~~70~~ ieg©efMeJe³eesë MeeqkeÌleMeeqkeÌleceÓeJesve
le³eesjwkeÌ³eevegmevOeevesve %eeleJ³eb ve efkeÀefáeoJeefMe<³eles, meJe&m³eeefHe efJeéem³e
efMeJeMeeqkeÌlece³elJeeefoefle~~71~~

Çréguru who is worthy to be served by all, is Çiva
himself. There is no doubt about it. His gracious favour,
i.e., the gracious favour of Çiva in the form of the Çréguru,
is itself regarded as the manifestation of the supreme
bliss. (69) The Guru, i.e., the Çréguru who is of the nature
of Çiva, is regarded as ‘‘Sevya’’ (worthy to be served). The
experience of this Çréguru who is of the nature of Çiva, i.e.,
the experience of the teaching of the Guru, is accepted as
the gracious favour. He who possesses that favour in the
form of the identity between the Guru and that favour, is
well known as the ‘‘Sevyaprasädin’’. (70)  Due to the deep
intuition of identity between the Guru and Çiva in the
relation of Çakti and possessor of Çakti, nothing remains
to be known, since the universe is made up of Çiva and
Çakti. (71)

Notes: “DevleëMejerj SJee³eb...” (Sar. Ä.). Guru is the Çakti of Çiva
in form and Çiva is the possessor of Çakti. Çakti and Çaktimän are
essentially one and inseparable. The Guru knows that the world
in its entirety and variety (samañöi and vyañöi) is the manife-
station of Çiva’s Çakti. Thus to him the whole universe appears as
Çiva and nothing else. Çiva and Çréguru are together ‘‘Çevya’’.
When Çiva is served, Çréguru is served and when Çréguru is
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served Çiva is served. The Çivayogin who knows them as jointly
‘‘Sevya’’, gets the Prasäda in the form of that experience of the
bliss of Guru-Çiva synthesis, and is called the ‘‘Sevyaprasädin’’.
The golden path to achieve Sevya-prasäda is spoken in the
Çrutis: ³em³e osJes Heje YeeqkeÌle³e&Lee osJes leLee iegjew~ lem³ewleeë keÀefLelee ¿eLee&ë ÒekeÀeMevles cenelceveë~~
Çve. U., 6.23; Yo. Çi. U., 2.22)— ‘‘These teachings are given to
him who has devotion towards Çiva and who has also devotion
towards the Guru as towards Çiva; these teachings will flash for
the great persons’’. Yo. Çi. U. speaks gloriously about the two
aspects of divinity, Guru and Çiva, who are ‘‘Sevya’’: efoJ³e%eeveesHeosäejb
osefMekebÀ Hejceséejced~ Hetpe³eslHej³ee YekeÌl³ee lem³e %eeveHeÀueb YeJesled~~ ³eLee ieg©mleLewJesMees ³eLesJesMemleLee
ieg©ë~ Hetpeveer³ees ceneYekeÌl³ee ve Yesoes efJeÐelesçve³eesë~~ .....~ DeÜwleb YeeJe³esÓkeÌl³ee iegjesoxJem³e
®eelceveë~~ (5.57.59)— ‘‘One should worship (serve) the Parame-
çvara (the Great Lord) in the form of the Guru, who is the giver
of spiritual knowledge; one would have divine awareness as its
fruit. Just as the Guru so the Lord Çiva and just as the Lord Çiva
so the Guru one should worship with deep devotion; there is no
difference between them.... One should realise through devotion
non-duality among Çiva, the Guru and one’s own Self.’’ With
such a conception of spiritual identity between the Guru and the
Lord on the one hand and his own Self on the other, the
Çivayogin, in the state of Advaita, experiences the bliss of that
unity. Hence he is the ‘‘Sevyaprasädin’’.

J³eeK³ee— DeLe HejceevevoJeleë mesJ³eÒemeeefoveë keÌJeeefHe Òeereflevee&mleerefle
met$e$e³esCe keÀLe³eefleõ

The author tells in three stanzas that the ‘‘Sevya-
prasädin’’ who is fully immersed in bliss has no attachment
elsewhere—

DeHeefj®ísÐeceelcemLeceJee*dceevemeiees®ejced~~72~~
Deevevob HeM³eleeb Hegbmeeb jeflejv³e$e keÀe YeJesled~~72~~
%eeveece=lesve le=Hlem³e efkeÀcev³ewYeexp³eJemlegefYeë~~73~~
%eeveeosJe Hejevevob ÒekeÀeMe³eefle meeq®íJeë~~73~~

In the case of men (the Çivayogins) who are actually
experiencing the bliss which is absolute, which is in their
Çivaikya state and which is beyond the range of speech and
mind, what interest can there be in anything else? (72) In
the case of the Çivayogin who is contented with the nectar
of knowledge, what is the use of the enjoyable objects other
than that? Çiva of the nature ‘‘Sat’’ (Cit and Änanda)
manifests the supreme bliss through knowledge only. (73)

J³eeK³ee— Heefj®ísojefnleb Jee*dceevemeiees®ejb mJemJeªHeb Hejevevoced
DeHejes#esCe HeM³eleeb efMeJe³eesefieveecev³e$e efJe<e³es<eg jeflejefYeuee<ees ve keÌJeeefHe
m³eeefol³eLe&ë~~72~~ %eeveece=lesve mevlegäm³e efMeJe³eesefieveesçv³ewef½elHeer³et<eJ³eefle-
efjkeÌlewYeexp³eHeoeLezë efkeÀced? ve efkeÀefáeled~ meeq®íJeesçives©<CelJeÒekeÀeMekeÀlJeeo³e
FJe efMeJem³e meeq®®eoevevoeë mJeYeeJeemlee¢Meë efMeJees %eeveeosJe efvepe%eeveeosJe
Hejevevob mJemJeYeeJeYetleefvel³eevevob ÒekeÀeMe³eleerefle~~73~~

In the case of the Çivayogins who actually experience
the highest bliss, which is unbroken (absolute), which is
beyond the range of speech and mind and which is their
original nature, there cannot be any interest in any of the
objects other than that. (72) In the case of the Çivayogin
who is contented with the nectar of knowledge, what is the
use of the enjoyable objects which are other than the
ambrosia of consciousness?  There is not even the slightest
use. Çiva, who is of the nature of ‘‘Sat’’, the constituents,
viz., Sat, Cit and Änanda are his very nature, like the heat
and illuminating power in the case of fire. Such Çiva
manifests the eternal bliss, which happens to be his very
nature, through his knowledge only, i.e., through his Self-
knowledge. (73)

Notes: The Çruti statements ‘‘mel³eb %eevecevevleb ye´ïe'' (Tai. U.,
2.1.1), ``efJe%eeveceevevob ye´ïe'' (Bå.U., 3.9.34) declare that Paramätman
confers supreme bliss on the enlightened Çivayogins. Just as heat
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and luminosity are the natural properties of fire, so are eternal
absoluteness and eternal bliss the natural properties of the
spiritual consciousness which is called differently as Paraçiva,
Parabrahman, Paratattva, Mahäliìga, etc. Through this self-
realisation the Çivayogin is filled with eternal joy. How can he
have any interest in or desire for any other object of enjoyment,
when he is contented with the supreme bliss in his state of Çiva?

J³eeK³ee— DeLe leosJe efJeMeo³eefleõ
Then the author elucidates the same—

cegeqkeÌlejsJe Heje le=eqHleë meeq®®eoevevoue#eCee~~74~~
efvel³ele=Hlem³e cegkeÌlem³e efkeÀcev³ewYeexiemeeOevewë~~74~~

Liberation is the highest contentment characterised
by existence, intelligence and bliss. In the case of him who
is eternally contented and liberated, what is the use of
other means of enjoyment? (74)

J³eeK³ee— efvel³ele=Hlem³e meJe&%eleeÐegHeueef#eleefvel³ele=eqHlecelees cegkeÌlem³e
HejcecegeqkeÌleceleë efMeJe³eesefieve Fl³eLe&ë~ efMeäb mHeäced~~74~~

‘‘He who is eternally contented’’ means ‘‘he who is
liberated and endowed with eternal contentment indicated
by his Sarvajïatva, Anädibodhatva’’. This is in the case of
the Çivayogin. The rest is clear. (74)

J³eeK³ee— DeLe lem³e HejcegkeÌlem³eevleye&efnë efkeÀceefHe keÀce& veemleerefle
efveªHe³eefleõ

Then the author expounds that there is no activity,
either internal or external, on the part of him who has
attained the highest liberation—

ve yee¿ekeÀce& lem³eeefmle ve ®eevlevezJe kegÀ$eef®eled~~75~~
efMeJewkeÌ³e%eeveª{m³e osnYe´eefvleb efJecegáeleë~~75~~

In the case of the Çivayogin who is deeply rooted in the
knowledge of the unity of Çiva and who has discarded the
delusive attachment to the body, there no activity anywhere
externally and no activity internally anywhere. (75)

J³eeK³ee— mJeªHeneefveJe=ef×J³eeflejskesÀCe mepeeleer³emeceevemecejmeYeeJesve
efMeJewkeÌ³e%eevecee©¿e osnYe´eefvleb efJecegáelemlem³e mesJ³eÒemeeefovees yeefnj²efJeOeer³eceeve-
HetpeekeÀce& veeefmle, Devle½eevlej²s efJeOeer³eceeveO³eeveeefokeÀce& veeefmle, kegÀ$eef®eled keÌJeeefHe
efyevogeflejesYeeJeceuecee³eeÐegHeueef#elekeÀce&HeeMeesçefHe veemleerl³eLe&ë~~75~~

In the case of the ‘‘Sevyaprasädin’’ who has discarded
the pride of body, etc., ascending to the knowledge of the
unity of Çiva with the state of similar and equal communion
characterised by the absence of both the diminishing of the
nature and increasing of the nature, there are no external
actions such as worship and internal actions such as
meditation. There are also no fetters of Karman such as
Bindu, Tirobhäva, Mäyä, Mala, etc.(75)

Notes: With serious and sincere efforts the Çivayogin has
achieved purity of body, senses, mind and feeling and has
ascended the ladder of spiritual achievement step after step.
Hence he is free from the infatuation of the body, attachment to
the world and bondage of transmigration. He has no ordinations
to follow, no duties to perform. He has no external activities of
worship, etc., nor the internal activities such as meditation, etc.
Since he is fully absorbed in the supreme consciousness and
bliss of Çiva and has no separate existence from Çiva, he is not
bound by the practices such as Karman, Tapas, Mantra, Yoga,
Dhyäna, Jïäna, etc.

J³eeK³ee— DeLe (mesJ³e-)ÒemeeefomLeueb meceeHe³eefleõ
Then the author concludes the (Sevya-)Prasädisthala—

ve keÀce&yevOse ve leHeesefJeMes<es ve cev$e³eesieeY³emeves leLewJe~
O³eeves ve yeesOes ®e leLeelceleÊJes ceveëÒeJe=efÊeë

Hej³eesieYeepeeced~~76~~
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Fefle Þeercel<eìdmLeueye´efïeCee efMeJe³eesefieveecvee efJejef®eles
JeerjMewJeOece&efveCe&³es Þeerefme×evleefMeKeeceCeew ÒeeefCeefueef²mLeueefJe<e³e-
veJeefJeOeefue²Òeme²es veeceeäeoMeë Heefj®ísoë meceeHleë~~18~~

The mental inclination of the Çivayogins is not in
the prescriptions of Karman, nor in any special type of
penance, nor in the practice of Mantrayoga, nor in
meditation; but it is only absorbed in the awarness of the
Ätmatattva, i.e., the knowledge of the spiritual nature of
his own Self. (76)

Here ends the eighteenth chapter dealing with
the nine Liìgasthalas pertaning to the Präëaliìgisthala
in Çrésiddhäntaçikhämaëi an authority on Véraçaivism

Written by Çré Çivayogi who has attained the
Brahmanhood following the path of Six Sthalas (18)

J³eeK³ee— Hej³eesieYeepeeb meJeexlke=ÀäHejefMeJe³eesieYeepeeb mesJ³eÒemeeefoveeb
ceveëÒeJe=efÊeef½eÊeJe=efÊece&v$e³eesieeY³emevesçpeHeeiee³e$eerªHemeesçnbcev$e³eesieeY³eemes ®e
veemleerl³eLe&ë~ leLewJe keÀce&yevOes <eìdkeÀce&yevOe$e³eªHenì³eesiesçefHe ve, leHeesefJeMes<es ³eesieeveeb
efJeefMeäjepe³eesiesçefHe ve, O³eevesçveenleye´ïeO³eeveªHeue³e³eesiesçefHe ve, efkeÀvleg leLeelceleÊJes
leÐeesie®elegä³e®ewlev³emJeªHes yeesOes mJemJeªHe%eeves ceveëÒeJe=efÊeë m³eeefol³eLe&ë~ De³eb
YeeJeëõ osefMekeÀesHeosMesveeHejosnHeeefCeHeeoieg¿eeefve ÒeLeceb mebMeesO³e yevOeef³elJee
leovevlejb HetJee&HejkeÀe³ekeÀeruekeÀYetleefyevogcee³eekeÀe³e&ªHeJeekeÌlJe®eew efve½eueerke=Àl³e
meJe&³eesie%eevepeveve#es$eYetleeefJecegkeÌle#es$es Hejye´ïeHejefMeJeHejefue²eHejHe³ee&³eveeceefYeë
mebmesJ³eë mJemJeªHemesefJelemesJ³eÒemeeoerl³eLe&ë~ Sleefuue²$e³eb ÒeeCeefueef²veesç²$e³em³e
¬eÀcesCe mecyevOe³esefoefle mesJ³eÒemeeefomLeueced~~76~~

Fefle mesJ³eÒemeeefomLeueced
Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCeÞeerceefjleesCìoe³exCe
efJejef®elee³eeb leÊJeÒeoerefHekeÀeK³ee³eeb Þeerefme×evleefMeKeeceefCe-

J³eeK³ee³eeb ÒeeCeefueef²mLeueefJe<e³eveJeefJeOeefue²Òeme²es
veeceeäeoMeë Heefj®ísoë meceeHleë~~18~~
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The mental inclination of the Yogin who has become
one with the Supreme Paraçiva, i.e., of the Sevyaprasädin,
is not prone to the practice of Mantrayoga called Ajapä-
gäyatré consisting in the cherishing of the ‘‘So’ham’’,
nor to the Karmayoga consisting in six Karmans, viz.,
Adhyayana-Adhyäpana, Däna-Pratigraha, Yajana-Yäjana
which form the triad of doubles, nor to Haöayoga, nor to
the special kind of austerities such a Kåchra, Cändräyaëa,
etc., nor to the Räjayoga which is the distinguished type
of Yoga among the Yogas. Similarly it is not attached to
Layayoga consisting in the Brahmadhyäna in the Anähata-
cakra. But he is absorbed totally in the knowledge of the
Ätmatattva consisting in the combination of Sat, Cit and
Änanda, which is the source of power to the fourfold Yoga
(Mantrayoga, Karmayoga, Haöayoga and Layayoga) and
which is called the ‘‘Svasvarüpajïäna’’, the awareness of
one’s own self as of the nature of Çiva. The substance of
the matter here is: On the instruction and guidance of the
Guru, the Yogin should first purge the gross (lower) body
with its hands, legs and secret parts of its attachments and
stop its activities. Then he should associate Rudra, Viñëu,
Brahman and Mahendra, who are of the nature of Parä
Väk, Paçyanté Väk, Madhyamä Väk and Vaikharé Väk respe-
ctively, with the ears, eyes, nose and tongue respectively in
the upper gross body. Further he should hold motionless
the senses of Väk (speech) and Tvak (skin) which happen
to be a link between the upper gross body and the lower
gross body and which are the products of Bindu and Mäyä.
Then he is the place of origin for the knowledge of all
Yogas, under the different names such as Parabrahman,
Paraçiva and Paraliìga. He is the Sevyaprasädin. These
three Liìgas (Ädiprasädaliìga, Antyaprasädaliìga and
Sevyaprasädaliìga) are associated with the three bodies
(Sthüla, Sükñma and Käraëa) of the Präëaliìgin. (76)

Sevyaprasädisthala ends



Here ends the Eighteenth Chapter dealing with
the nine Liìgasthalas pertaining to the
Präëaliìgisthala in the commentary on

Çré Siddhäntaçikhämaëi called Tattvapradépikä
written by Çré Maritoëöadärya who is the best among those

conversant with Grammar, Mémäàsä and Nyäya. (18)

Notes: ‘‘Bindu’’ is the name given to Çakti when she vibrates
for creation and when Çiva is prone to creation. In the beginning
of creation Çiva assumed the required knowledge and desire to
create. Then his Çakti manifested herself like the light from the
lamp. The Çakti who is unborn and one became the creator of
the Universe. Unborn and one became the ‘‘Bindu’’ and that
‘‘Bindu’’ again became three fold as Bindu, Näda and Rava.
That Rava is said to be Avyakta: Deeefomeie&cegKes %eeveef®ekeÀer<ee&³elveOeejCeeled~
mJeMeeqkeÌleJ³e&eqkeÌleceeoÊes ÒeoerHeë mJeÒeYeeefceJe~~ MeeqkeÌleYe&Jel³epee ¿eskeÀe efJeéeesÓJeefJeOeeef³eveer~ mee
MeeqkeÌleefye&vogleecesefle efyevogë meesçefHe ef$eOee YeJesled~~ efyevogvee&oes jJe½esefle jJeesçJ³ekeÌleefce<³eles~~
(Éçäna. Pa. 1.27-30). That Rava is called Çabdabrahman. That
Väk which is ‘Niñpanda’, is the Parä Väk. That Väk which is
manifested through the air reaching upto the navel and which
gets associated with mind creating some vibration inside, is the
Paçyanté Väk. That Väk in the form akära, etc., which reaches
upto the throat and  which is fit to be received by the ear in
clear terms, is Vaikharé Väk : cetueeOeejeled ÒeLececegefolees ³e½e YeeJeë HejeK³eë~ He½eeled
HeM³evl³eLe Ëo³eiees yegef×³eg*dceO³eceeK³eë J³ekeÌles JewKe³e&Le ©©efo<eesjm³e pevleesë meg<egcveeye×mlemceeod
YeJeefle HeJeves Òesefjlee JeCe&meb%ee~~ (Pra. Sä., 2.43). The Adhidevatäs of these
four Väks are respectively Rudra, Viñëu, Brahma and Mahendra.
The ‘Samyojanä’ of these is spoken here by Çré Maritoëöadärya
in his Sanskrit commentary. Avimuktakñetra is the living body
itself. It is before this body falls off Yoga and the vision of Çiva
in the Self is clearly possible. See Kaöha U., 6.4-5; these Mantras
are quoted earlier in the notes.
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SkeÀesveefJebMeë Heefj®ísoë

MejCemLeueevleie&leÜeoMeefue²mLeueÒeme²ë
J³eeK³ee— DeLeeieml³e GJee®esefle õ Deieml³eÒeMveëõ
Agastya said—Question of Agastya —

mLeueYesoeë meceeK³eeleeë ÒeeCeefueef²mLeueeefÞeleeë~~1~~
keÀLe³e mLeueYesob ces MejCemLeuemeceeefÞeleced~~1~~

The kinds of Sthalas pertaining to the Präëaliìgi-
sthala are told.  Now tell me the Sthala-division connected
with the Çaraëasthala. (1)

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

J³eeK³ee— DeLe ÞeerjsCegkeÀ GÊejb JeeqkeÌleõjsCegkeÀ GJee®esefleõ
Then Çré Reëuka replies—Reëuka said—

MejCemLeueceeefÞel³e mLeueÜeoMekebÀ ce³ee~~2~~
G®³eles veece meJex<eeb mLeueeveeb Me=Ceg leeHeme ~~2~~

There are twelve Sthalas (Liìgasthalas) connected
with the Çaraëasthala. I shall tell the names of those
Sthalas. Listen, O Sage! (2)

J³eeK³ee— mLeueeveeceJeevlejmLeueeveeefcel³eLe&ë~ efMeäb mHeäced ~~2~~
Here ‘‘of the Sthalas’’ means ‘‘of the sub-Sthalas’’. “The

rest is clear.” (2)
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J³eeK³ee— DeLe leeefve mLeueeefve met$e$e³esCeesefÎMeefleõ
Then the author enumerates those Sthalas in three

stanzas—

oer#eeHeoesokebÀ HetJe¥ efMe#eeHeeoesokebÀ leleë~~3~~
%eeveHeeoesokebÀ ®eeLe ef¬eÀ³eeefve<HeefÊekebÀ leleë~~3~~
YeeJeefve<HeefÊekebÀ ®eeLe %eeveefve<HeefÊekebÀ leleë~~4~~
efHeC[ekeÀeMemLeueb ®eeLe efyevÜekeÀeMemLeueb leleë~~4~~
cenekeÀeMemLeueb ®eeLe ef¬eÀ³ee³ee½e ÒekeÀeMeveced~~5~~
YeeJeÒekeÀeMeveb He½eeled lelees %eeveÒekeÀeMeveced~~5~~
mJeªHeb He=Leiesles<eeb keÀLe³eeefce ³eLee¬eÀceced~~5~~

1. Dékñäpädodakasthala, 2. Çikñäpädodakasthala,
3. Jïänapädodakasthala, 4. Kriyäniñpattisthala, 5. Bhäva-
niñpattisthala, 6. Jïänaniñpattisthala, 7. Piëòäkäçasthala,
8. Bindväkäçasthala, 9. Mahäkäçasthala, 10. Kriyäprakäça-
sthala, 11. Bhävaprakäçasthala and 12. Jïänaprakäçasthala.
I shall tell you their special features in due order. (3-5)

DeLe oer#eeHeeoesokeÀmLeuecedõ(81)

J³eeK³ee— DeLeõ``Dee®ee³e&ë HetJe&ªHeced DevlesJeem³egÊejªHeb efJeÐee
meefvOeë'' Fefle Þegl³egkeÌleÒekeÀejsCe, ``Demceeled ÒeefJeleleeod yevOeeled HejmebmLeeefvejes-
OekeÀlJeeled~ oer#ewveb cees®e³esled HetJe¥ MewJeb Oeece ve³el³eefHe~~'' Fefle mJee³ebYegJe-
Je®eveevegmeejsCe ®eem³e mesJ³eÒemeeefoveë megueYeoer#eeHeeoesokeÀmLeueb efveªHe³eefleõ

Dékñäpädodakasthala — (81)

Then as per the statement of the Çruti, viz., Äcäryaù
pürvarüpam, etc.’’, which means: ‘‘The teacher is the
former form and the disciple is the latter form and
knowledge is the link’’, and also in accordance with the

statement of the Sväyam. Ä., viz., ‘‘Asmät pravitatäd, etc.’’,
which means: ‘‘The Dékñä releases this Yogin from the
bondage which is quite wide-spead and which obstructs the
march to the supreme state, and leads him on to his orginal
abode of Çiva,’’ the author propounds the Dékñäpädodaka-
sthala which is easy of access to this ‘‘Sevyaprasädin’’—

oer#e³eeçHeieleÜwleb ³ep%eeveb ieg©efMe<³e³eesë~~6~~
Deevevom³ewkeÌ³eceslesve oer#eeHeeoesokebÀ mce=leced~~6~~

That enlightenment of the ‘‘Guru’’ and the ‘‘Çiñya’’
with the notion of Dvaita (duality) between them eradi-
cated through the spiritual initiation, consists in the
communion of their individual bliss. With that enlighten-
ment, the Çivayogin, who is ‘‘Sevyaprasädin’’, acquires
‘‘Dékñäpädodaka’’ (the enlightenment of Supreme Bliss
through spiritual initiation). (6)

J³eeK³ee— ieg©efMe<³e³eesë mesJ³eieg©efMe<³e³eesjevevowkeÌ³eb efvepeevevowkeÀerYetleb
oer#e³eeçHeieleÜwleb %eeveoeveceue#e³eªHeef®eledef¬eÀ³eeoer#eeefveJeeefjleÜwleb ³ep%eeve-
ceefmle, Slesveevesve %eevesve oer#eeHeeoesokebÀ mesJ³eÒemeeefoveë megueYeYetleoer#eeHeeoes-
okeÀefceefle mce=leced~ efMeJeoer#eeHeieleÜwle%eeveJeÃg©efMe<³eefvepeevevowkeÌ³ecesJe oer#ee-
HeeoesokeÀefcel³eLe&ë~~6~~

That enlightenment by which the notion of duality is
removed through the imparting of knowledge and removal
of Malas, is the communion of the individual bliss of the
Guru and the Çiñya, i.e., the Guru and Çiñya of the Sevya-
prasäda state. Through this enlightenment the Sevya-
prasädin aquires the ‘‘Dékñäpädodaka’’ which is easy of
access to him. The very enlightenment consisting in the
communion of the individual bliss of the Guru and the
Çiñya in which the duality is removed through the spiritual
initiation, is the “Dékñäpädodaka”. (6)
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Notes:  “Demceeled ÒeefJeleleeod...” (Sväy. Ä.). It may be noted here
that Paraçiva is Saccidänanda (Sat-Cit-Änanda). ‘‘SkeÀcetlexðe³ees Yeeieeë’’
(Chändra J.Ä., kri. pä., 9.15)— Çiva has three aspects. His
aspects of ‘‘Sat’’, ‘‘Cit’’ and ‘‘Änanda’’ are respectively the
Guru, the Liìga and the Jaìgama. The existence (Sat) which is
unlimited (ananta) and which is not sublated in all the three
times (trikäläbädhita), is the aspect of Çiva called Guru. The
consciousness (Cit) which reveals everything without depending
on anything else, is the aspect of Çiva called Liìga. The bliss
(Änanda) which is the resting place of all joys and which is
absolute, is the aspect of Çiva called Jaìgama. Thus the Guru,
the Liìga and the Jaìgama conceptually represent unlimited
existence, unlimited consciousness (intelligence) and unlimited
bliss of Çiva. The Çiñya (Yogin) is one with Çiva sharing his three
aspects.  His identity with the aspect of Guru on the ground of
Dékña, makes him stand in communion with the aspect of Guru.
The bliss of ‘‘advaita’’ with that aspect of Çiva is Dékñäpädodaka.
The identity of the Yogin with the aspect of Liìga on the ground
of Çikñä, makes him remain in communion with the aspect of
Liìga. The bliss of ‘‘advaita’’ with that aspect of Çiva is Çikñä-
pädodaka.  The identity of the Yogin with the aspect of Jaìgama
on the ground of Jïäna, makes him stand in communion with the
aspect of Jaìgama.  The bliss of ‘‘advaita’’ with that aspect of
Çiva is Jïänapädodaka.  This is the mystical development of the
concepts of Dékñäpädodaka, Çikñäpädodaka and Jïänapädodaka
pertaining to the Guru, the Liìga and the Jaìgama respectively.
(vide:  HeeoleerLe¥ ef$eOee MecYeesieg&©pe²ce³eesjefHe oer#ee efMe#ee %eeveefceefle ef$emeb%eb leÓJel³enes~~—
(Candra J.Ä., kri.pä., 5.5).  ``Dee®ee³e&ë HetJe&ªHeb, Fl³eeefo''õ Tai.U.,1.3.
Here the process of learning is taken as a means for meditation
because of the close relation between the Guru and the Çiñya
(anteväsin).  The Guru and the Çiñya live like an object and its
shadow for deriving the full benefit of spiritual teaching.  As told
in the Bhag. G., 4.38, there is nothing greater or holier than
knowledge (ve efn %eevesve me¢Meb HeefJe$eefcen efJeÐeles). Hence, its propagation
and practice are essential.  The factors involved in them deserve
reverent meditation. Demceeled ÒeefJeleleeod, etc., from the Sväyam. Ä.,
speaks of Dékñä as the link (sandhi) between the Guru and the

Çiñya. The imparting of Çivajïäna and the removal of Malas
(Päças) constitute the dual purpose of Dékñä (Vide S.S., 6.11;
15.17).  It is a sacrament in the ordinary sense. But in its symbolic
sense, it is a combination of Jïäna and Kriyä harmonised by
the cementing force in the form of Bhakti. At this stage ‘‘Dé’’
(in Dékña) means the granting of ‘‘Advaitajïäna’’ (déyate) and
‘‘Kñi’’ stands for the removal (kñéyate) of ‘‘Dvaitajïäna’’. In the
beginning the Guru discerns that germination of Bhakti in the
Çiñya and grants Dékñä to him.  The bond between the Guru and
the Çiñya grows in depth to the extent of harmonising their
knowledge and experience resulting in the communion of their
individual bliss.  The Çiñya receives the Pädodaka of the Guru as
a mark of his total surrender to the spiritual experience of the
Guru.  This Pädodaka, which represents the holy water from
the feet of the Guru, the Liìga and the Jaìgama, gets a new
significance in this spiritual plane. It means ‘‘enlightenment’’
consisting in the Supreme Bliss [Paramänanda=Päda, Jïäna=
Udaka; Guru=Päda, Çiñya=Udaka; the ‘‘aikya’’ of Guru-Çiñya
or of Paramänanda and Jïäna=Pädodaka].

J³eeK³ee— DeLe oer#eeme¡eeleieg©efMe<³ewkeÌ³ecesJe oer#eeHeeoesokeÀefceefle
He#eevlejsCeenõ

Then the author says in a different way that the
communion between the Guru and the Çiñya effected
through Dékñä, is the Dékñäpädodaka—

DeLeJee HeeoMeyosve ieg©jsJe efveieÐeles~~7~~
efMe<³e½eesokeÀMeyosve le³eesjwkeÌ³eb leg oer#e³ee~~7~~

Or by the word ‘‘Päda’’, Guru is meant and by the
word ‘‘Udaka’’, Çiñya is told; their communion is through
Dékñä. (7)

J³eeK³ee— DeLeJee leVe ®esled, HeeoMeyosve Þeerieg©jsJe keÀL³eles, GokeÀ-
Meyosve efMe<³ees efveieÐeles, oer#e³ee efvepekeÀjme¡eeleefMe<³eceteqOve& Ie´eCemJeªHeoer#ee-
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efJeMes<esCe le³eesjwkeÌ³eb leg HeeoesokeÀMeyoJee®³eieg©efme<³ewkeÌ³eb oer#eeHeeoesokeÀefceefle
mce=leefcel³eLe&ë~~7~~

Or if that is not the case, the Guru is told by the word
‘‘Päda’’ and the Çiñya is spoken by the word ‘‘Udaka’’. The
Dékñä is in the form of the Guru’s smelling at the cerebra
of the Çiñya who is his favoured child nourished by his hand
(Karasaïjäta=Anugåhétaputra, lit., ‘‘born in his hand’’).
The communion between the Guru and the Çiñya is called
‘‘Dékñäpädodaka’’. (7)

Notes:  The terms ‘‘Päda’’ and ‘‘Udaka’’ are used here as
symbols of the the Guru and the Çiñya respectively.  ‘‘Päda’’ can
be derived in two ways as ‘‘HeÐeles Demeew Fefle Heeoë'' With keÀle&jer Ie$ed as per
Heo©peefJeMemHe=Mees Ie_ed~ (Pä. 3.3.16) and ‘‘HeÐeles Devesve Fefle Heeoë’’ with keÀjCes Ie_ed
as per DekeÀle&efj ®e keÀejkesÀ meb%ee³eeced~ (Pä. 3.3.19). Heod means ‘to go’— Heo
ieleew~ All ‘gatyarthaka’ roots are Jïänärthakas. Päda with keÀle&efj Ie_ed
means that which moves, one who moves, one who knows (the
foot, the knower). Päda with keÀjCes Ie_ed means that which is the
instrument of movement, the instrument of knowledge (foot,
the teacher). Çréguru is Päda in both the senses of the knower
and the teacher.  Çriguru is the embodiment of knowledge as
also the guide and philosopher of the disciple at all levels of the
latter’s pilgrimage to Mukti. In this sense there are such usages
as mJeefceHeeoë, Dee®ee³e&Heeoë, etc.  Then ‘‘Udaka’’ is derived from the root
Gvoer keÌuesoves with the addition of the Uëädipratyaya  keÌJegved as per the
sütra GokebÀ ®e (197).  [GveefÊe keÌueso³eleerefle GokeÀcedõGvod + keÌJegved, vekeÀejueesHe due
to efkeÀÊJe; Jeg is substituted by DekeÀõ³egJeesjveekeÀew~ (Pä. 7.1.1)].  Thus GokeÀ
is that which moistens.  The Çiñya is called GokeÀ in the sense that
he pleases the Guru with his good behavior and pure character.
The communion between the Guru (Päda) and the Çiñya (Udaka)
is through Dékñä which stands for giving knowledge and cleansing
the heart by removing the Malas. It is a case of spiritual ‘‘säma-
rasya’’ between the giver of knowledge and the receiver of that
knowledge with an open heart.

J³eeK³ee— DeLe oer#eeÒekeÀeefMelemel³e%eeveevevowkeÌ³ecesJe oer#eeHeoesokeÀ-
efceefle He#eevlejsCe keÀLe³eefleõ

Then the author says in a different way that the
harmony of truth, knowledge and bliss arising from the
Dékñä is the Dékñäpädodaka—

Hejceevevo SJeeskeÌleë HeeoMeyosve efvece&ueë~~8~~
%eeveb ®eesokeÀMeyosve le³eesjwkeÌ³eb leg oer#e³ee~~8~~

The Supreme bliss itself, which is free from Malas, is
told by the word ‘‘Päda’’ and knowledge is told by the term
‘‘Udaka’’. Their harmony is through ‘‘Dékñä’’. (8)

J³eeK³ee— heeoMeyosve ceuejefnleHejye´ïeevevo G®³eles, GokeÀMeyosve
ye´ïemJeªHe%eeveceg®³eles, oer#e³ee ËlkeÀceueceO³emLeef®eÎer#e³ee le³eesjwkeÌ³eb leg,
``efJe%eeveceevevob ye´ïe'' Fefle Þeglesë~ Oece&OeceeamJeªHeevevo%eevewkeÌ³eb oer#eeHeeoes-
okeÀefceefle mce=leefcel³eLe&ë~~8~~

The bliss of Brahman, which is free from the Malas,
is spoken by the term ‘‘Päda’’ and the knowledge of the
nature of Brahman, is referred to by the word ‘‘Udaka’’.
Their communion is through Dékñä which is spiritual
initiation that takes place in the middle of the heart. So
the Çruti says that ‘‘Brahman is knowledge and Bliss’’. The
hormony (sämarasya) of the Bliss and knowledge, which
is of the nature of both the Dharma and the Dharmin, is
‘‘Dékñäpädodaka’’. (8)

Notes: efJe%eeveceevevob ye´ïeõ Bå. U., 3.9.28. Vijïäna is the spiritual
knowledge. It is bliss, but not followed by sorrow like the
knowledge of the objects of senses.  It is consisting in tranquility,
auspiciousness; it is immeasurable, free from fatigue; it is filled
with contentement and one feeling (i.e., bliss). Other Çrutis speak
of Brahman as mel³eb %eevecevevleb ye´ïe~ (Tai. U., 2.1); Deevevob ye´ïesefle J³epeeveeled~
(Tai. U., 3.6); Deevevob ye´ïeCees efJeÜevedve efyeYesefle kegÀle½eve~ (Tai. U., 2.9). The
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Supreme Bliss of the nature of enlightenment is Paraçiva. The
communion of Paramänanda and Jïäna constitutes the state of
Paraçiva. This communion is brought about by the spiritual
initiation inside. (Vide S.S., 6.31 for the internal initiation). At
this stage the apparent distinction between the Guru and the
Çiñya dissolves and both share a common experience of Çivä-
nanda. As they are spiritually in communion with Çiva, they are
in communion with each other, rejoicing in a common state of
bliss and enlightenment. This Çiñya who is called Sevyaprasädin,
becomes ‘‘Dékñäpädodakavän’’ when he reaches this state of
supreme communion with the Guru, who is Çiva.

J³eeK³ee— DeLeõ``³elees Jee®ees efveJele&vles DeÒeeH³e cevemee men~
Deevevob ye´ïeCees efJeÜeVe efyeYesefle kegÀle½eve~~'' Fefle ye´ïeesHeefve<eÜekeÌ³eevegmeejsCe
lep%eeveevevocesJe efJeMes<e³eefleõ

Then in accordance with the statement of Bra. U., viz.,
‘‘Yato väco nivartante, etc.’’, which means: ‘‘That from
which all speach recoil along with the mind being unable
to reach, he who knows the bliss of that Brahman sheds
fear completely for all times’’, the author brings out the
special features of that ‘‘Änanda’’ only—

HejmebefJelÒekeÀeMeelcee HejceevevoYeeJeveeced~~9~~
DeefOeiec³e cene³eesieer ve Yesob keÌJeeefHe HeM³eefle~~9~~

The great Yogin, whose self is illumined by the bright-
ness of Supreme Consciousness (Çiva) having attained the
experience of Supreme Bliss, does not find any difference
anywhere. (9)

J³eeK³ee— cene³eesieer lelHeeoesokeÀoer#eemecHeVeë efMeJe³eesieer HejmebefJe-
lÒekeÀeMeelcee Hejye´ïemJeªHe%eeveÒekeÀeMemJeªHeJeeved meved HejceevevoYeeJeveeced
DeefOeiec³e Yesob efvel³eHeefjHetCe&%eeveevevoYesob keÌJeeefHe ve HeM³eefle, leÂe¿eosMee-
YeeJeeefoefle~~9~~

The great Yogin, i.e., the Yogin who is adept in the
experience of Dékñäpädodaka, is of the nature of the
brightness of the Supreme Consciousness, i.e., of the know-
ledge of the nature of Parabrahman. Having attained
the experience of the Supreme Bliss, he does not see
any difference anywhere from the blissful consciousness
which is eternal and absolute because there is no other
space at all. (9)

Notes: ³elees Jee®ees efveJele&vles, Fl³eeefoõ Tai. U., 2.4; 2.9; Tai. U., 2.9.
The reading of the second half in the Bra. U., is Deevevocesleppeerkem-e
-eb %eelkee ceg®-eles yegOe:~ Obviously the mantra quoted is not from
Bra. U.; it is from Tai. U. This statement brings out the fact
that Paraçiva is indeterminable by thought and inexpressible by
word.  It also emphasises that he who knows the bliss of Paraçiva
transcends all fear, because Paraçiva is the source of unsurpa-
ssable peace for those who know him as their own spiritual
essence, while he is the cause of fear for those who deny him
or feel themselves separate from him. Kaöha U. brings out this
state when it says: DeMeyocemHeMe&ceªHeceJ³e³eb leLeejmeb efvel³eceievOeJe®®e ³eled~ DeveeÐevevleb
cenleë Hejb Oe´gJeb efve®ee³³e levce=l³egcegKeeled Òeceg®®eles~~ (3.15)— ‘‘Having realised that
Ätman (Jévätman merged in the Paramätman) who is soundless,
touchless, formless, imperishable, and also without taste and
smell, eternal, without beginning or end, even beyond Mahat,
immutable, one is released from the jaws of death.’’ How can
the senses (speech is representative of all senses) reach there
and operate? How can mind reach there and help the senses to
operate?  Kaöha U., 6.12 says: vewJe Jee®ee ve cevemee ÒeeHlegb MekeÌ³ees ve ®e#eg<ee ‘‘That
Ätman can never be reached by speech, nor by eyes, nor even
by mind.’’ That state of Ätman is of the nature of pure intelli-
gence, and beyond all sense-perceptions having nothing in
common with matter. The Çivayogin in that stage is free from
death:  he is not subjected to the cycle of transmigration. The
same is described in Bå. U. 2.4.14; 4.5.15. This state is described
as ‘‘Bhüman’’: ³e$e veev³elHeM³eefle veev³e®í=Ceesefle veev³eefÜpeeveeefle me Yetcee (Chänd. U.,
7.24.1) — ‘‘That is ‘Bhüman’ (lit., abundance; great, Supreme,
Absolute) in which nothing else is seen, nothing else is heard,
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nothing else is known’’. What is Bhüman is immortal and what
is Bhüman is bliss— ³ees Jew Yetcee leoce=leced (Chänd.U., 7.24.1), ³ees Yetcee
lelmegKeced (Chänd. U., 7.23.1). Thus all the conception of distinction
ceases to exist in the consciousness of the Çivayogin, as he finds
everything as charged with the spirit of Çiva, which he realises
in himself and in everything.

J³eeK³ee— Dele SJe veev³elkeÀe*d#eleerl³eenõ
Hence, it is said that he does not aspire for anything—

osMekeÀeueeÐeJe®ísoefJenerveb efvel³eefvece&ueced~~10~~
Deevevob ÒeeH³e yeesOesve veev³eled keÀe*d#eefle meb³eceer~~10~~

The Yogin with self-restraint, having attained through
self-awareness the bliss which is free from limitations of
place, time, etc., which is eternal and which is pure, does
not aspire for anything else. (10)

J³eeK³ee— meb³eceer efMeJe³eesieer osMekeÀeueeÐeJe®ísoefJenerveb osMekeÀeuee-
keÀejs<eg efJe®ísojeefnl³esve efJeÐeceeveb efvel³eefvece&ueceevevob ye´ïeevevob yeesOesve ye´ïe-
%eevemJeªHesCewJe ÒeeH³e Dev³eVe keÀe*d#eefle, leodJ³eefleefjkeÌleJemlJevlejeYeeJe-
efoefle~~10~~

The Çivayogin with self-restraint does not aspire for
anything else, after having attained through the aware-
ness of the nature of Brahmajïäna that Supreme Bliss of
Brahman which is not found to have any limitations in
the form of place, time, etc., which is eternal and which is
pure. (10)

Notes: The joys of the world are depending upon the place,
time, object, etc. Thus they are subject to the limitations of
place, time, object, etc.  But the Supreme Bliss of the Çivayogin
in his state of communion with Çiva, is not limited by time, place,
etc.  In that state which stands for the consummate fulfilment
of all desires — keÀecem³eeeqHleõ Kaöha U., 2.11), there is nothing but

‘‘Akhaëòänanda’’: meJe¥ peielmJeosnb Jee mJeevevoYeefjleb mcejved~ ³egieHeled mJeece=lesvewJe
Hejevevoce³ees YeJesled~~ (Viçva Sä.,quoted in Kannaòa commentary of
Çré N.R. Karibasava Çästrin) — ‘‘The Yogin who looks upon the
entire world as his body and cherishes that as filled with bliss,
becomes Supreme Bliss in form through his immortality’’. Then
he does not aspire for anything else. Parama. U. describes this
so nicely: meJex keÀecee ceveesielee J³eeJele&vles ogëKes veesefÜiveë megKes ve mHe=ne l³eeiees jeies meJe&$e
MegYeeMegYe³eesjveefYemvesnes ve Üsefä ve ceesob ®e~ meJex<eeefceefvê³eeCeeb ieefle©Hejceles ³e Deelcev³esJeeJemLeer³eles~
³elHetCee&vevowkeÀyeesOemleodye´ïewJeencemceerefle ke=Àleke=Àl³ees YeJeeflee (concluding passage)—
‘‘All his mind-borne desires recoil.  He is not agitated by sorrow.
He has no desire for happiness.  He has given up attachment.
He has no inclination towards the auspicious or the inauspicious.
He does not hate.  He has no delight.  The operation of all senses
has stopped in the case of him who has confined himself to the
Ätman. He who has the experience of the complete bliss of
enlightenment, feels the sense of fulfilment realising that he is
the Brahman’’. This state is achieved through the intimate
guidance of the Guru.

J³eeK³ee— DeLe oer#eeHeeoesokeÀmLeueb meceeHe³eefleõ
Then the author concludes the Dékñäpädodakasthala–

%eeveece=leceefHe mJe®íb ieg©keÀe©C³emecYeJeced~~11~~
DeemJeeÐe jceles ³eesieer mebmeejece³eJeefpe&leë~~11~~

On tasting the nectar of knowledge which is born from
the gracious favour of the Guru and which is pure, the Yogin
rejoices with the disease of transmigration eradicated. (11)

J³eeK³ee— ieg©ke=ÀHeesÓtleb efvece&ueb ye´ïe%eeveece=leceemJeÐe oer#eeHeeoesokeÀ-
mecHeVeë efMeJe³eesieer YeJejesiecegkeÌleë meved mJemJeªHes ¬eÀer[le Fl³eLe&ë~~11~~

Fefle oer#eeHeeoesokeÀmLeueced

The Çivayogin who is adept in Dékñäpädodaka rejoices
in his own spiritual form being freed from the disease of
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transmigration on enjoying the nactar of Brahmajïäna
(the knowledge of Paraçiva), which has sprung from the
gracious favour of the Guru and which is pure. (11)

Dékñäpädodakasthala ends

Notes: Knowledge of the Supreme (Paraçiva) is nactar.
That is the Yetceved~ It is noted that whatever is Bhüman is nectar—
³ees Jew Yetcee leoce=leced (Chänd. U., 7.24.1). That knowledge comes
through the grace of the Guru.  The Çiñya who realises that his
Guru and Çiva are one, establishes his spiritual communion with
the Guru-Çiva-synthesis (Advaita). This is the culmination of
Dékñäpädodaka in which the ‘‘Çivädvaitajïäna’’ is the Guru and
the Yogin rejoices in that as he is a part and parcel of that.

DeLe efMe#eeHeeoesokeÀmLeueced õ(82)

J³eeK³ee— DeLeõ``cee³eece³eefceob ÜwleceÜwleb HejceeLe&leë~ efJekeÀuHees
efJeefveJelexle keÀefuHelees ³eefo kesÀveef®eled~~ GHeosMeeo³eb Jeeoes %eeles Üwleb ve efJeÐeles~~''
Fefle cegC[keÀÞegl³evegmeejsCe leÎer#eeHeeoesokeÀmecHeVem³e efMe#eeHeeoesokebÀ met$eÜ³esve
keÀLe³eefleõ

Çikñäpädodakasthala—(82)

As per the statement of Muëò. U., viz., ‘‘Mäyämaya-
midaà dvaitam, etc.,’’ which means: ‘‘This duality is mere
illusion and non-duality is the ultimate truth; if it is created
by any one it should recoil; if this argument is understood
through the advice (of the Guru), duality does not exist’’,
the author expounds this Çikñäpädodakasthala for him who
is adept in Dékñäpädodakasthala—

ieg©efMe<³ece³eb %eeveb efMe#ee ³eesefieveceer³e&les~~12~~
le³eesë mecejmelJeb efn efMe#eeHeeoesokebÀ mce=leced~~12~~

The spiritual instruction (Çikñä) consisting in the
enlightenment of communion between the Guru and the

Çiñya (himself), inspires the Yogin. The interfusion of those
two (Çikñä and Jïäna) is called Çikñäpadodaka (the reali-
sation of supreme bliss through spiritual instruction). (12)

J³eeK³ee— ³ee efMe#ee ieg©efMe<³ece³eb %eeveb HetJe&JelHeeoesokeÀMeyoJee®³e-
ieg©efMe<³e³eesmlevce³eerYetle%eeveb ³eesefieveb leÎer#eeHeeoesokeÀmecHeVeefMeJe³eesefieveced F&³e&les
Òesj³eefle, le³eesmleeq®í#ee%eeve³eesë mecejmelJeb efn meecejm³eb efn efMe#eeHeeoesokeÀ-
efceefle mce=leefcel³eLe&ë ~~12~~

The instruction which is the knowledge consisting in
the communion between the Guru and the Çiñya, i.e., the
knowledge which is the transfused knowledge of the Guru
and the Çiñya who are denoted by the aforesaid words
‘‘Päda’’ and ‘‘Udaka’’ inspires the Yogin, i.e., Çivayogin
who is adept in the Dékñäpädodakasthala.  The transfusion
of those two, i.e., the Çikñä and the Jïäna, is said to be
Çikñäpädodaka. (12)

Notes: cee³eece³eefceob Üwleced, Fl³eeefo õ This statement is not found
in the Muëò.U., as told in the preamble to the above stanza. It
is a statement found in the Mäëòükya Kä., where the reading
is cee³eecee$eefceob Üwleced Fl³eeefo~ (1.17-18). These Kärikäs of Gauòapäda
speak of the falsity or illusory nature of Dvaita (duality) from
the ultimate angle of the Yogins. To the Yogin in this stage,
the ultimate reality is non-duality between himself (as the Çiñya)
and the Guru, which is again a part and parcel of the great non-
duality of Paraçivabrahman. Çikñä or the spiritual instruction
which is again a part and parcel of the great instruction which
the Guru imparts to the Çiñya is of an esoteric nature. As the
Çiñya (the Çivayogin) is far advanced, the Guru instructs him,
in the symbolic language of mysticism, the fundamental unity
that binds all the Souls with a thread of spirituality. All conside-
rations of duality exist in the profane state. But, in the spiritual
state, the Supreme Non-duality (Paramädvaita) enveloped by
supreme bliss, alone exists. An enlightened Çiñya finds everything
in his own Self which is identical with the Supreme Self.
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J³eeK³ee— DeLewJebªHe%eeveece=leb kewÀë keÀmceeuueY³ele Fl³e$eenõ
Then the author tells as to by whom, through what

means and from what this nectar of knowledge is obtained—

ceefLelee®íeðepeueOes³e&geqkeÌlecevLeeveJewYeJeeled~~13~~
ieg©Cee ueY³eles yeesOemegOee megcevemeeb ieCewë~~13~~

The nectar in the form of spiritual knowledge which
is churned out by the Guru (Guru = Båhaspati also) from
the ocean in the form of the scripture through the power
of the churning rod in the form of reasoning, is obtained
by the hosts of gods in the form of the enlightened
persons. (13)

J³eeK³ee— ³egeqkeÌlecevLeeveJewYeJeeod ³egeqkeÌleªHecevLeveoC[meeceL³ee&od ceefLe-
leeled MeeðepeueOesefve&ieceeieceelcekeÀJeerjMewJeMeeðemecegêeod ieg©Cee efMe#ee®ee³exCe
yeesOemegOee efMeJeeÜwle%eeveece=leb megcevemeeb iegCewoea#eeHeeoesokeÀmJeerkeÀejsCe Meg×ef®eÊeeveeb
efMeJe³eesefieveeb mecetnwue&Y³eles, ³eLee megjiegjesë mecegêceLeveefJe®eejsCe megjeCeeb megOee
ÒeeHlee, leLesl³eLe&ë~~13~~

The nectar in the form of the knowledge of non-
duality with Çiva is churned out by the Guru from the ocean
in the form of the Véraçaiva scriptures consisting of Veda
and Ägama through the strength of the churning rod in the
form of reasoning. That nectar is obtained by the hosts of
enlightened Çivayogins who are of pure mind due to the
partaking of the Dékñäpädodaka. This is like the obtaining
of nectar by the gods by virtue of the plan of Båhaspati, the
preceptor of gods. (13)

Notes: This is an excellent example of Çliñöa Paramparita
Rüpaka (an Alaìkära). The Guru is here metaphorically repre-
sented as Båhaspati (who is also called Guru), the Véraçaiva-
çästra as the ocean, the reasoning (³egeqkeÌle) as the churning rod, the

knowledge of Çivädvaita as the nectar and the Çivayogins as
gods.  The Guru who churns out the knowledge of Çivädvaita
and the Çiñya who receives it are not in the ordinary plane in
which the Guru teaches and the Çiñya receives the teaching. It
is a plane in which the Guru, the Çiñya and Çiva are one through
the intimate bond of bliss. Although the ‘‘advaitaväda’’ (assertion
of non-duality) is not proper outside, but inside there is ‘‘Advaita’’
and nothing else.  Yo. Çi. U. declares:  ³eLee ieg©mleLewJesMees ³eLewJesMemleLee ieg©ë~
Hetpeveer³ees ceneYekeÌl³ee ve Yesoes efJeÐelesçve³eesë~~ veeÜwleJeeob kegÀkeeale ieg©Cee men kegÀ$eef®eled~ DeÜwleb
YeeJe³esÓkeÌl³ee iegjesoxJem³e ®eelceveë~~ (4.58-59)— ‘‘As the Guru, so is Çiva
and as Çiva so is the Guru.  This Guru-Çiva-synthesis should be
worshipped (adored) with great devotion and there is no
difference between them. The Çiñya should not declare non-
duality with the Guru anywhere. But he should cherish in mind
through devotion the non-duality of Çiva, Guru and his Self.’’
The teacher, the taught and object of teaching are one here.
This is the Çikñäpädodaka stage of the Çivayogin. It may be
noted here that the whole process of ‘‘Samudramathana’’
described here is not an external procedure, but an internal one
going on in the mind of the Çivayogin as indicated by the
statement of the Upainñads such as: Ëoe ceveer<ee cevemeeefYekeÌue=Hlees ³e
SleefÜogjce=leemles YeJeeefvle~ (Çve. U., 4.17), ve meb¢Mes efleÿefle ªHecem³e ve ®e#eg<ee
HeM³eefle keÀ½evewveced~ Ëoe ËefomLeb cevemee ³e SvecesJeb efJeogjce=leemles YeJeefvle~~ (Çve. U., 4.20;
Kaöha U.,6.9— the latter half of this Mantra is the same as that
quoted above’’ ``Ëoe ceveer<ee'', etc.)— ‘‘He is revealed by the intui-
tion of the intellect which resides in the heart and controls the
mind’’; ‘‘His form is not within the field of vision.  None can see
him with the eyes. Those who know him through the faculty of
intuition as thus seated in their heart, become immortal.’’ In his
hightened power of internal cognition born of refinement and
concentration of all the faculties of the mind — feeling, thought
and will, the Çivayogin intuitively realises his unity with the
Guru, the faculty of awareness, and Çiva, the spirit of blissful
consciousness.  The ‘yuktimanthäna’ (the churning rod in the the
form of reasoning) is actually intuitive faculty of the intellect
which is ordinarily called  the mind. Bra. Bi. U. speaks of the
churning with the mind as the churning rod: Ie=leefceJe He³eefme efveiet{b Yetles
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Yetles ®e Jemeefle efJe%eeveced~ meleleb cevLeef³eleJ³eb cevemee cevLeeveYetlesve~~ (20)—‘‘Vijïäna
(spiritual knowledge) is hidden in every being like ghee (butter)
in milk. Hence it should be churned out incessantly through
the mind which happens to be the churning rod.’’ The word
‘‘Mathität’’ or ‘‘Manthayitavyam’’, should not lead one to think
that it is an ‘agitational process’. It is not so. But it is a calm
and peaceful intuitional process.

J³eeK³ee— DeLe lem³e efMeJe³eesefieveesOe&ce&Oeefce&mJeªHeef®eoevevo³eesmleÊJeb
met$e$e³esCe efJeMes<e³eefleõ

Then the author elucidates in three stanzas the true
state of consciousness and bliss of the Çivayogin which are
of the nature of the dharma and the dharmin—

%eeve®evêmecegÓtleeb Hejceevevo®eeqvêkeÀeced~~24~~
HeM³eefvle HejceekeÀeMes cegeqkeÌleje$eew ceneefOe³eë~~14~~

The wise apprehend, on the night of Mukti, the moon-
light of supreme bliss emerging from the moon of right
knowledge in the Supreme Ether (of one’s own Self). (14)

J³eeK³ee— ceneefOe³eë met#ce¢Meë efMeJe³eesefievees cegeqkeÌleje$eew HejcegeqkeÌle-
ue#eCeiee{evOekeÀejJeefle HejceekeÀeMes Hejye´ïeCeë meêtHeËo³eekeÀeMes %eeve®evê-
mecegÓtleeb ef®e®®evêefYeefÊele DeeefJeYet&leeb Hejceevevoce³eeR ®eeqvêkeÀeb p³eeslmveeb
HeM³eefvle, mJemJeªlJesve Hejece=Mevleerl³eLe&ë~~14~~

The wise, the Çivayogins with subtle intuition, realise
the moonlight in the form of supreme bliss which has
emerged from the background of the moon in the form of
consciousness in the Supreme Ether, i.e., in the ether of
the heart in the form of Supreme Reality which is the
Parabrahman on the night in the form of Mukti, i.e., in the
thick darkness in the form of Parä Mukti. It means that
they realise it as the very nature of their Self. (14)

Notes: Parä Mukti or the highest emancipation is like a
gloomy night to all profane people.  Hence, it is metaphorically
presented as the night. But to the enlightened Çivayogins it is
lit with the moonlight of bliss. ‘‘Paramäkäça’’ is the ‘‘hådayä-
käça’’ of the Yogins which is identical with the Supreme Reality
(Sat), i.e., Paraçiva.  They realise Çiva in themselves.  Their state
transcends all time and clime and all mundane joy and sorrow
and overflows with spiritual bliss.

J³eeK³ee— DeLewJeceHeejHejceevevo®eeqvêkeÀe³eeb ¢äe³eecev³eod êäJ³eb
ÞeesleJ³eb ®e veemleerl³eenõ

Then the author says that when the moonlight in the
form of limitless supreme bliss is seen, there is noting to
be seen or to be heard—

¢äs leeqmceved Hejevevos osMekeÀeueeefoJeefpe&les~~15~~
êäJ³eb efJeÐeles veev³e®í^esleJ³eb %es³ecesJe Jee~~15~~

When that supreme bliss without the limitations of
place and time, is experienced, there remains nothing to
be seen, to be heard or to be known. (15)

J³eeK³ee— osMekeÀeueeÐeKeefC[les leeqmceved Hejevevos ¢äs meefle, Dev³eod
êäJ³eb ®e#eg<ee êäJ³eb ÞeesleJ³eb ÞeJeCesve ÞeesleJ³eb %es³eb Jee %eelegb ³eesi³eb Jee ve efJeÐeles,
meJe&m³eeefHe HeoeLe&m³e lelkeÀe³e&lJesve leoefYeVelJeeefol³eLe&ë~~15~~

When that supreme bliss which is not delimited by
place, time, etc., is seen, there is nothing else to be seen
by the eyes, nothing to be heard by the ears or nothing  fit
to be known, because all objects being his creations
(effects) nothing is apart from him.(15)

Notes: Bå. U. says: Deelcee Jee Dejs êäJ³eë ÞeesleJ³ees cevleJ³ees efveefoO³eeefmeleJ³ees
cew$es³³eelceefve ¢äs Þegles celes efJe%eeles Fob meJe¥ efJeefoleced~ (4.5.6)—‘‘O Maitreyi, this
Ätman is to be seen, to be heard of, to be known, to be
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meditated upon; when the Ätman is seen, heard of, known
and realised, all this is known’’. This implies that all this is
Brahman— meJe¥ KeequJeob ye´ïe (Chänd. U., 3.14.1)— and when it is
known everything is known.  Hence nothing remains to be seen,
heard and known. ‘‘Knowing Ätman’’ means peace, calmness
and bliss— Meevle GHemeerleõ (Chänd.U.,3.14.1). When that is known,
nothing apart from it remains to be seen, heard or known.

J³eeK³ee— DeLe veev³e®®e keÀe*d#eleerl³eenõ
Then the author says that the Yogin does not desire

for anything else—

Deelceevevosve le=Hlem³e keÀe mHe=ne efJe<e³es megKes~~16~~
ie²epeuesve le==Hlem³e ketÀHelees³es kegÀlees jefleë~~16~~

When he is satisfied with the bliss of the Ätman, what
desire can he have towards the pleasure arising from the
sense-objects?  To one who is satisfied with the water of
Gaìgä, how can there be any interest in the water of the
well? (16)

J³eeK³ee— Deelceevevosve efvepeevevosvesl³eLe&ë~ efMeäb mHeäced~~16~~
‘‘With the bliss of Ätman’’ means ‘‘with the bliss of

one’s own Self’’. The rest is clear. (16)

Notes: The Çivayogin is not turned towards the pleasures
of the sense-objects because he has withdrawn all the senses and
merged them along with the mind and intellect in the ocean of
‘‘Çivädvaita’’ with which he is identical experiencing in conse-
quence the supreme bliss of Çiva.  He Knows that what is great
and absolute is bliss, what is petty is grief: ³ees Jew Yetce lelmegKeb veeuHes
megKeceefmle~ (Chänd. U., 7.23.1). What is ‘‘Bhüman’’, is the ocean of
bliss.  Having become one with it, he stays firmly in that state.

J³eeK³ee— veveg efvepeevevosve le=Hlem³e Hejce³eesefieveë Heefjefceeflejefmle Jee ve
Jesl³e$eenõ

If it is asked whether the Parayogin who is satisfied
with the bliss of his own Self, has any limit or not, the
answer is given here—

³eeqmceVeÒeeHlekeÀuueesues megKeefmevOeew efveceppeefle~~17~~
meecejm³eevcene³eesieer lem³e meercee kegÀlees YeJesled~~17~~

In that ocean of bliss without having any waves in
which the Yogin merges himself, where can he have any
limit to it? (17)

J³eeK³ee— mHeäced ~~17~~   It is clear. (17)

Notes: It means that the Çivayogin does not find any limit
in that ocean of bliss where he has merged into. There is
absolute ‘‘Çänti’’ in it. The Çivayogin has been identical with
that. The Çruti ‘‘Çatyaà Jïänam Anantam Brahma,’’ (Tai. U.,
2.1) has nothing but Çänti. There is limit for the five elements
and the objects made out of those elements. But there is no limit
in the Paraçiva who is adept in five ‘‘kåtyas’’ Såñöi, Sthiti,
Laya, Tirodhäna and Anugraha and in this case of his bliss. The
Çivayogin who has attained this Çikñäpädodakasthala, has
achieved communion with that limitless ocean of bliss.

J³eeK³ee— vevJem³e ³eesefieveë keÀoeef®eled kegÀ$eef®eÜe YesoYe´efvleë mecYeJeefle
efkeÀefcel³e$e Jeoved efMe#eeHeeoesokeÀmLeueb meceeHe³eefleõ

If it is contended that there would arise the delusion
of duality sometime and somewhere in the case of the
Yogin, the author answers this and concludes the Çikñä-
pädodakasthala—

ieg©Òemeeo®evêsCe efve<keÀue¹sve ®ee©Cee~~18~~
³evceveëkegÀcegob efvel³eyeesefOeleb lem³e keÀes Ye´ceë~~18~~

The night lotus in the form of the mind of that
Çivayogin, which is without any spot and which is charming,
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is made to bloom by the moon in the form of the gracious
favour of the Guru. What delusion could there be in such
a Yogin? (18)

J³eeK³ee— efvel³eyeesefOeleb efvejvlejefJekeÀeefmeleefcel³eLe&ë~ efMeäb mHeäced~~18~~

Fefle efMe#eeHeeoesokeÀmLeueced

‘‘Nityabodhitam’’ means ‘‘that which is always in the
state of bloom’’. The rest  is clear. (18)

Çikñapädodakasthala ends

Notes: The Çivayogin at this stage has his mind fully
bloomed by the gracious favour of the Guru. The gracious
favour of the Guru has been metaphorically respresented as the
moon. This is very significant in bringing out the uninterrupted,
spontaneous flow of pacifying and soothing compassion with
which the Guru teaches and guides the Çiñya. This moon is
distinguished from the other moon on the ground that the
former is without any black spot while the latter is marked by
a black spot. This moon renders a subtler operation as he puts
the mind of the Yogin (Çiñya) to bloom, while the latter makes
the night lotus to bloom. This moon and the other moon are
both charming. In spite of the similarily in action (putting to
bloom) and quality (pleasing quality) between them, there is
difference between them in respect of the external feature
(svarüpa) of ‘‘nirmalatva’’ and ‘‘kalaìkitatva’’. Thus there is
Vyatirekälaìkära here. The Yogin has no delusion about anything
as said in the Éña. U., 7: le$e keÀes ceesnë keÀë MeeskeÀ SkeÀlJecevegHeM³eleë õ ‘‘In
the case of him who looks upon himself as one with Çiva, what
is delusion? What is sorrow?’’

DeLe %eeveHeeoesokeÀmLeueced õ (83)

J³eeK³ee— DeLeõ``veeO³e#eb veeefHe leuuew²b ve MeeyoceefHe Mee¹jced
%eeveceeYeeefle efJeceueb meJe&Lee meJe&Jemleg<eg~~'' Fefle ce=ieesvêeieceJe®eveevegmeejsCe
leeq®í#eeHeeoesokeÀmecHeVem³e megueYeb %eeveHeeoesokebÀ ÒekeÀeMe³eefleõ

Jïänapädodakasthala—(83)

As  per the statement of the Måg. Ä., Viz., ‘‘Nädhya-
kñaà näpi tallaiìgam, etc.,’’ which means: ‘‘That know-
ledge which is not perceptual, nor inferential, nor verbal
testimony, is of Çaìkara (immediate=aparokña); it is the
sacred one which shines in everything’’, the author reveals
the features of the Jïänapädodaka in the case of the Yogin
who is adept in Çikñäpädodakasthala—

leowkeÌ³emecHeoevevo%eeveb %eeveieg©ce&leë~~19~~
lelmeecejm³eb efMe<³em³e %eeveHeeoesokebÀ efJeogë~~19~~

That blissful enlightenment of the treasure of spiritual
unity (with Çiva, the Cosmic Soul) is said to be Jïänaguru
(Knowledge as Guru). The state of communion (sämarasya)
between Jïäna and Änanda, is called as ‘‘Jïänapädodaka-
sthala’’ (the accomplishment of supreme bliss through the
realisation of cosmic unity) for the disciple. (19)

J³eeK³ee— Deevevo%eeveced ``efJe%eeveceevevob ye´ïe'' Fefle ÞegefleÒeefme×-
HeeoesokeÀMeyoJee®³eevevo%eevecesJe %eeveieg©efjefle celeë mebceleë leowkeÌ³emecHeoe
leoevevo%eeve³eesjwkeÌ³emecHeÊ³ee lelmeecejm³eb le³eesë mecejmeYeeJeë efMe<³em³e efMe#ee-
HeeoesokeÀmecHeVem³e efMeJe³eesefievees %eeveHeeoesokebÀ meod efJeogpee&vevleerl³eLe&ë~~19~~

The knowledge of bliss is that which is well known in
the Çrutis as denoted by the term ‘‘Pädodaka’’ as evident
from the Çruti ‘‘Vijïänam Änandaà Brahma’’ (Spiritual
knowledge and Bliss are the Brahman). That itself is the
Jïänaguru. So it is accepted. By virtue of wealth of unity,
i.e., the unity of that bliss and knowledge, there arises
communion between them. That communion should be
regarded as Jïäpadodaka, in the case of the Sivayogin who
is adept in Çikñäpädodaka. Thus he is known. (19)
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Notes: veeO³e#eb veeefHe leuuew²b, Fl³eeefoõ Måg. A., 5.16. That know-
ledge which arises through the contact of the senses with their
respective objects, is called Pratyakña (perceptual knowledge).
That which arises through the knowledge of ‘‘Liìga’’ (hetu) is
called Anumiti (inferential knowledge). It is called ‘‘Laiìga’’.
That which arises through verbal testimony is called Çäbda
(scriptural knowledge). All these forms of knowledge are only
at the worldly level. But the Çäìkarajïäna (knowledge of Çaìkara)
is intuitional, spontaneous, immediate, pure and sacred. That
knowledge is the Guru to the Çikñäpädodakasthalin. That know-
ledge is in communion with bliss, as stated in the Bå.U.—
efJe%eeveceevevob ye´ïeõ (3.9.28). This is what is called Pädodaka. The
communion of the Çiñya (Ätman) who is adept in Çikñäpädo-
daka, with that Jïänaguru, is ‘‘Jïänapädodakasthalin’’.

J³eeK³ee— DeLe lep%eeve®evêÒekeÀeMeb met$e$e³esCeesHeefoMeefleõ
Then the author gives an account of the brightness of

that moon in the form of knowledge in three stanzas—

DeefJeÐeejengefvece&gkeÌlees %eeve®evêë megefvece&ueë~~20~~
ÒekeÀeMeles HejekeÀeMes HejevevoceneÐegefleë~~20~~

The spotless moon of self-realisation, which is free
from the Rähu of ignorance and which is filled with the
brightest lustre of supreme bliss, shines on the heart-ether
of the Çivayogin. (20)

J³eeK³ee— De%eeveue#eCejengmHeMe&jefnleesçl³evleefvece&uees ceueJeemeveeues-
MeleesçH³eHejece=ä Fefle ³eeJeled, %eeve®evêë efMeJeeÜwle%eeve®evêë HejevevoceneÐegefleë
HejceevevoªHecenekeÀueeÒekeÀeMeJeeved meved meJeexlke=ÀäËo³eekeÀeMes ÒekeÀeMeles jepele
Fl³eLe&ë~~20~~

The moon in the form of self-realisation (spiritual
knowledge), which is free from the touch of the Rähu in
the form of ignorance, is extremely pure as he is not

contaminated by even the slightest stigma of Malas. That
moon of knowledge is the moon in the form of the
knowledge of ‘‘Çivädvaita’’ (non-duality with Çiva), who is
endowed with the great brilliance in the form of the
supreme bliss, i.e., who possesses the brilliance of the great
lustre in the form of the supreme bliss. He shines in the
Paräkäça which is the excellent ether of the heart. (20)

Notes: Rähu is the name of a demon who is said to devour
the moon and cause lunar eclipse. Here ignorance is called Rähu
in eclipsing self-knowledge. In the heart of the Çivayogin,
however, self-knowledge which is here called the moon, reigns
supreme and brings supreme bliss uneclipsed by any kind of
ignorance. The realisation of Çiva in himself, which constitutes
self-knowledge, takes the Çivayogin beyond the reach of
worldliness.

J³eeK³ee— le¿e&³eb %eeve®evêë efkebÀ JeOe&³eleerl³e$eenõ

 If it is asked as to what that moon of knowledge
causes to rise, the answer is given here—

De%eevecesIeefveceg&keÌleë HetCe&%eevemegOeekeÀjë~~22~~
DeevevopeueOesJe=&ef×cevegHeM³eved efJeYeemeles~~21~~

The full moon of spiritual knowledge, who is uncovered
by the cloud of ignorance, shines looking at the rising of the
ocean of bliss. (21)

J³eeK³ee— veenb efMeJe Fl³e%eeveeJejCeefveceg&keÌleesçC[jmev³ee³esveenefceefle
efJeéeleë HeefjHetCe&%eeve®evêë mJelev$eleeue#eCeefvepeevevomece=×m³e (mecegêm³e?)
Je=ef×cevegHeM³eved efJeYeeleerl³eLe&ë~~21~~

The moon of knowledge which is allround full with the
notion that I am Çiva as per the maxim of the the liquid
in the egg, which is relieved of the cover of ignorance in
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the form of the idea that ‘I am not Çiva’, shines looking at
the rising of the ocean of bliss consisting in the bliss of the
Self characterised by freedom. (21)

Notes: The ocean rises in tides on the full moon day.
Similarly the ocean of bliss of Çiva (Çivänanda) ebbs due to the
rising of the full moon in the form of the knowledge of Çiva.
When the full moon is covered by clouds, the ocean does not
ebb.  The moon of the knowledge of Çiva being out of the reach
of the cloud of ignorance, there is absolutely no obstruction for
the ebbing of the ocean of the bliss of Çiva. The ignorance lies
in the wrong notion that ‘‘I am not Çiva’’. When the Yogin
realises that he is invisibly merged in Çiva like the limbs of the
bird in the liquid of the egg (Aëòarasanyäya), he is in the ‘‘Jïäna-
pädodakasthala’’. The expression ``HetCe&%eevemegOeekeÀjë'' is rooted in the
concept of ‘‘pürëatva’’ as envisaged in the Çäntimantra- HetCe&ceoë
HetCe&efceob HetCee&lHetCe&cego®³eles~ HetCe&m³e HetCe&ceeoe³e HetCe&cesJeeJeefMe<³eles~~ (Éça. U.) — ‘‘The
Absolute is that; the Absolute is this; the Absolute has come out
of the Absolute; the Absolute has taken in the Absolute and
remains the Absolute’’. The example of cipher (Çünya) can be
taken. Whether you add cipher to cipher, subtract cipher from
cipher, multiply cipher with cipher or divide cipher by cipher,
what remains is cipher only. Its ‘svarüpa’ is not changed. Simi-
larly the Absolute state of Çiva does not undergo any change.

J³eeK³ee— DeLewJebefJeOe%eeve®evêeso³es kesÀ efkebÀ HeM³evleerl³e$eenõ
It is told here as to who sees what when the moon in

the form of such knowledge rises—

%eeve®evêeso³es peeles OJemleceesnleceesYejeë~~22~~
HeM³eefvle Hejceeb keÀeÿeb ³eesefieveë megKeªefHeCeerced~~22~~

When the moon in the form of the knowledge of Çiva
in Self-realisation arises, the Yogins in whom the mass of
darkness in the form of infatuation is totally eradicated,
experience the extreme limit consisting in bliss. (22)

Notes: See le$e keÀes ceesnë keÀë MeeskeÀ SkeÀlJecevegHeM³eleë (Éça.U.,7). In the
brightest illumination of Self-realisation, there is not even
the slightest scope for the darkness of ignorance, delusion or
infatuation. The State of the ‘‘Jïänapädodakin’’ is far beyond
the reach of such darkness.

J³eeK³ee— SJeb ®evêlJesve JeefCe&leb efMeJe%eeveb met³e&lJesve JeCe&³eved efJeef®e$eb
oMe&³eefleõ

Thus the author shows the astonishment by describing
the knowledge of Çiva, which was earlier represented as the
moon, as the sun—

cee³eejpev³ee efJejces yeesOemet³ex ÒekeÀeefMeles~~23~~
efvejmlemeJe&J³eeHeejef½e$eb mJeefHeefle meb³eceer~~23~~

When the night of Mäyä ends and when the sun of
enlightenment shines, the sage astonishingly sleeps with all
his activities arrested. (23)

J³eeK³ee— ueeskesÀ leeJeefVeMeeJemeeves met³eexo³es peeles meefle meJeexçefHe
ueeskeÀes efJeefveêë meved meJ³eeHeejes YeJeefle, cee³eeªHeefveMeeJemeeves ef®eoeefol³es
ÒekeÀeefMeles meefle meb³eceer ³eesefiepevees efvejmleJ³eeHeejë meved mJeefHeleerefle ef®e$eced~
GkeÌleesç³eceLe&ë ÞeerYeieJeÃerlee³eecedõ ``³ee efveMee meJe&Yetleeveeb lem³eeb peeieefle&
meb³eceer~ ³em³eeb peeûeefle Yetleeefve mee efveMee HeM³elees cegvesë~~'' Fefle~~23~~

In the world, however, when the night ends and the
sun-rise takes place, all the people, waking up from sleep,
get engaged in activities. But when the night in the form
of Mäyä comes to an end and the sun in the form of
enlightenment shines, the Yogin who has achieved self-
restraint, sleeps with all his activities stopped. This is,
indeed, strange. This idea has been highlighted in the
Bhag. G., as ‘‘Yä niçä sarvabhütänäm, etc.’’, which means:
‘‘In the dark night of all beings, the tranquil Yogin is
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awake. But what is day to other beings is the night for the
sage who perceives.’’ (23)

Notes: ³ee efveMee meJe&Yetleeveeced, Fl³eefoõ (Bhag. G., 2.69). The night
is known to hide the identity of all things in its darkness. All
the ordinary beings appear to be awake during the day-time
through their worldly activities. But in reality they are under the
drowsiness of Mäyäçakti making them to see untruth in truth,
ignorance in knowledge, sorrow in joy, etc., to have the egoism
of ‘‘I and mine’’, to go after the objects of their liking and to
hate the objects of their dislike. Hence they  are in the slumber
of ignorance even while they are awake. The Yogin, on the other
hand, is always awake from the point of view of knowledge. He
goes beyond the reach of ignorance and rejoices in the ocean
of Çaiva consciousness (knowledge). Then the sun of knowledge
rises in his innermost Self. The night in the form of Mäyä
disappears. Then he has nothing to do. All his functions are
stopped. He sleeps in the slumber of bliss. Such a Çivayogin is
in the state of Jïänapädodaka.

J³eeK³ee— DeLe lem³e HejevevoeefJeYee&Jemleosl³e$eenõ
Then the author says that at that time there would be

the awakening of supreme bliss—

DeveeÐeefJeÐeeefJeeq®íefÊeJesuee³eeb Hej³eesefieveë~~24~~
ÒekeÀeMeles Hejevevoë ÒeHeáesve efJevee ke=Àleë~~24~~

At the time of the slashing of the beginningless
nescience in the case of the Çivayogin, there arises the
supreme bliss which is separated from the world. (24)

J³eeK³ee— DeveeÐeefJeÐeeefJeeq®íefÊeJesuee³eeb cee³eejpev³ee efJejece SJe
ÒeHeáesve efJevee ke=Àlees efve©HeeefOekeÀHejceevevoeefJeYee&Je Fl³eLe&ë~~24~~

At the time of the cutting away of the beginningless
nescience of the Çivayogin, there arises in him the supreme
bliss which is separated from the world. It means that it is

the manifestation of the supreme bliss without any external
adjuncts. (24)

Notes: ÒeHeáesve efJevee ke=Àleë Hejevevoë is efve©HeeefOekeÀë Deevevoë~ Nirupadhikä-
änanda means the bliss that does not depend upon external
adjuncts or causing factors. This Änanda is not Mäyika-änanda,
because the eye and other senses do not operate there: ve ®e#eg<ee
ie=¿eles veeefHe Jee®ee veev³ewoxJewmleHemee keÀce&Cee Jee~ %eeveÒemeeosve efJeMeg×meÊJemlelemleg leb HeM³eles
efve<keÀueb O³ee³eceeveë~~ (Muëò. U., 3.1.8) — ‘‘It cannot be grasped
through the eye, nor through speech, nor through all gods (i.e.,
senses - Dev³ewë osJewë = Flejseqvê³ewëõ Çaìkara), nor through the action,
nor through the emaciation of the body; but one who is of pure
spirit due to the maturity of knowledge, can see him in his purest
form through concentration.’’ That is the subtle nature of the
Ätman which can be grasped through intuition: S<eesçCegjelcee ®eslemee
JesefoleJ³eë (Muëò. U., 3.1.9). The subtlety of the Ätman lies in the
intuitive vision of the Ätman as the Paramätman. Once it is
realised there is nothing but bliss and bliss alone. This is Jïäna-
pädodaka.

J³eeK³ee— veveg efMeJe³eesefieveë ÒeHeáe SJe mevleerefle keÀLeb efve©Hee-
efOekeÀevevoeefJeYee&Je Fl³e$eenõ

If it is contended as to how the manifestation of bliss
in the Çivayogins is possible without external adjuncts on
the ground that those Çivayogins are in the world, the
answer is given here—

efvel³eevevos efvepeekeÀejs efJeceues Hejlespeefme~~25~~
efJeueerve®eslemeeb Hegbmeeb kegÀlees efJeéeefJekeÀuHevee~~25~~

Whence can there be any thought about the world in
the case of those Yogins (Çivayogins) who have merged
their mind in the Supreme Lustre (i.e., Çiva) which is their
own form, which is pure and which is consisting in the
eternal bliss? (25)
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J³eeK³ee— efvel³eevevomJeªHes efJeceues efvece&ues efvepeekeÀejs efvepemJeªHe-
Jeefle Hejlespeefme ef®eoeefol³es efJeueerveef®eÊeeveeb Hegbmeeb melHeg©<eeCeeb efMeJe³eesefieveeb
efJeéekeÀuHevee kegÀle Fl³eLe&ë~~25~~

In the case of the enlightened Çivayogins whose minds
have been merged into the Supreme Lustre, the sun of
consciousness, which is of the nature of eternal bliss, which
is free from all Malas and which is of the nature their own
Self, whence can there be any idea of the world? (25)

Notes: Paratejas is the Supreme Brilliance, i.e., Paraçiva.
It is the brilliance which illumines everything. No other luminary
shines there:  ve le$e met³eex Yeeefle ve ®evêleejkebÀ vescee efJeÐeglees Yeeefvle kegÀleesç³eceeqiveë~ lecesJe
YeevlecevegYeeefle meJe¥ lem³e Yeemee meJe&efceob efJeYeeefle~~ (Kaöha U., 5.15; Çve. U., 5.14)
— ‘‘The sun does not shine there, nor the moon and the stars,
nor these lightnings, and much less this fire. When that shines,
everything shines after that. By its light all this is lighted.’’ It is
well known in the Çrutis that it is full of supreme bliss. When
the Çivayogin merges his Self in it, he is in a state of ‘‘Çivo’ham’’.
He is thus great brilliance itself. In that state the Çivayogin is
not conscious of the world. It is true that he is living in this world.
But he lives in such a state as he is not conscious of the activities
of the world.

J³eeK³ee— DeLe %eeveHeeoesokeÀmecHeVem³e efMeJe³eesefieveë HetCee&vevom³e
ye´ïeeoerveeceH³eevevoes ve mece Fefle met$e-Ü³esve keÀLe³eefleõ

Then the author says in two stanzas that the bliss of
Brahman, Viñëu, etc., is not equal to the absolute bliss of
the Çivayogin who is adept in the Jïänapädodaka—

kegÀlees ye´ïee kegÀlees efJe<Cegë kegÀlees ©êë kegÀlees jefJeë~~26~~
mee#eelke=ÀleHejevevop³eesefle<eë meec³ekeÀuHevee~~26~~

Where is Brahman, where is Viñëu, where is Rudra,
where is Ravi? Where is the idea of similarity with the

Çivayogin who is endowed with the experience of the
brilliance of supreme bliss of Çiva? (26)

J³eeK³ee— ye´ïeeoerveeceevevom³e mee#eelke=ÀleHejevevop³eesefle<eë efMeJe-
³eesefieveë DeevevoebMeuesMelJeeefoefle YeeJeë ``Dem³ewJeevevom³eev³eeefve Yetleeefve cee$ee-
cegHepeerJeefvle'' Fefle Þeglesë, ³eesefieefMeJe³eesjYesoeefoefle ~~26~~

What is meant here is that the bliss of Brahman, etc.,
is only a small part of the bliss of the Çivayogins who are
endowed with the experience of the brilliance of supreme
bliss. Thus goes the Çruti, viz., ‘‘Asyaivänandasya, etc.’’,
meaning: ‘‘The other beings live on a part of the bliss of
Him’’, because there is no difference between the Yogin
and Çiva. (26)

Notes: Dem³ewJeevevom³eev³eeefve, Fl³eeefoõ (Bå. U., 4.3.32). It is inte-
resting to note that Tai. U. gives an analysis of Änanda and
shows how the Brahmänanda (Çivänanda) is such as the Äanada
of all the beings should be regarded as a part of it:  mew<eevevom³e ceerceebmee
YeJeefle~ ³egJee m³eelmeeOeg³egJeeO³ee³ekeÀë DeeefMeÿes êef{ÿes yeefueÿë~  lem³es³eb He=efLeJeer meJee& efJeÊem³e
HetCee& m³eeled~ me SkeÀes ceeveg<e Deevevoë~ les ³es Meleb ceeveg<ee Deevevoeë me SkeÀes ceveg<³eievOeeJee&-
Ceeceevevoë~ Þeesef$e³em³e ®eekeÀecenlem³e~ les ³es Meleb ceveg<³eievOeJe&Ceeced Deevevoeë me SkeÀë efHele=Ceeb
ef®ejueeskeÀueeskeÀeveeceevevoë~ Þeesef$e³em³e ®eekeÀecenlem³e~ ³es les Meleb efHele=Cee ef®ejueeskeÀueeskeÀe-
veeceevevoeë me SkeÀ Deepeevepeeveeb osJeeveeceevevoë~ Þeesef$e³em³e ®eekeÀecenlem³e~ les ³es Meleceepeevepeeveeb
osJeeveeceevevoeë me SkeÀë keÀce&osJeeveeb osJeeveeceevoë~ ³es keÀce&Cee osJeeveefHe ³eefvle~ Þeesef$e³em³e
®eekeÀecenlem³e~ les ³es Meleb keÀce&osJeeveeb osJeeveeceevevoeë me SkeÀes osJeeveeceevevoë~ Þeesef$e³em³e
®eekeÀecenlem³e~ les ³es Meleb osJeeveeceevevoeë me SkeÀ Fvêm³eevevoë~  Þeesef$e³em³e ®eekeÀecenlem³e~ les ³es
Meleefcevêm³eevevoeë me SkeÀes ye=nmHelesjevevoë~ Þeesef$e³em³e ®eekeÀecenlem³e~ les ³es Meleb ye=nmHelesjevevoeë
me SkeÀë ÒepeeHelesjevevoë~ Þeesef$e³em³e ®eekeÀecenlem³e~ les ³es Meleb ÒepeeHelesjevevoeë me SkeÀes ye´ïeCe
Deevevoë~ Þeesef$e³em³e ®eekeÀecenlem³e~  (2.8.1-4)— ‘‘Now, this is an analysis of
Bliss. Let it be supposed that there is a youth, who is noble, who
is in the prime of his age, who is most swift and alert, who is
perfectly whole and resolute, who is most vigorous and who is of
good learning. To him belongs the entire earth laden with all
riches. Then we have in him one unit of human joy. One hundred
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such units of human joy make a single unit of joy of the human
genii. A sage who is full of revelation and free from all desires
also possesses the same joy. One hundred such units of the
human genii make one unit of the heavenly genii.... One
hundred such units of joy of the heavenly genii make one unit of
joy of the manes who inhabit the long-enduring world.... One
hundred such units of the joy make one unit of joy of those gods
who are so by birth in the Äjäna heaven.... One hundred such
units of joy of the Äjäna-born gods make one unit of joy of those
who have become gods by virtue of their deeds.... One hundred
such units of joy of those gods who have become such by their
deeds — for it happens that a man too attains to god-hood by his
own deeds— make one unit of joy of Indra.... One hundred such
units of joy of Indra make one unit of joy of Båhaspati..... One
hundred such units of joy of Båhaspati make one unit of bliss of
Prajäpati.... One hundred such units of the bliss of Prajäpati
make one unit of the bliss of Brahman. A sage who is full of
revelation and free from all desires possesses the same’’. (See
also Bå. U., 4.3.33)— Here also there is ‘‘Änandamémämsä’’ with
a little difference. Þeesef$e³em³e ®eekeÀecenlem³eõ This is repeated after
every item of declaring the measure of Änanda of human beings,
human genii, divine genii, manes, etc., and finally after
mentioning the measure of Änanda of Brahman. This means
that a sage who is full of revelation and who is free from desires
possesses all these various measures of joy severally and progre-
ssively. The same is the idea which underlies the statement
‘‘mee#eelke=ÀleHejevevop³eesefle<eë~'' The Çivayogins are those who are fully
enlightened and who are free from all cravings. They have
become brilliant with the revelation of supreme bliss. They
are not different from Çiva. The Sanskrit commentator says—
``³eesefieefMeJe³eesjYesoeled''~ Çaìkara, in his Bhäsya on Tai. U., 2.8.1-4, has
made this point very significantly: lem³eekeÀecenlelJeÒekeÀ<e&le½eesHeueY³eceeveë
Þeesef$e³eÒel³e#ees ye´ïeCe Deevevoes ³em³e Hejceevevom³e cee$ewkeÀosMeë~  ``Slem³ewJeevevom³eev³eeefve Yetleeefve
cee$eecegHepeerJeefvle'' Fefle Þegl³evlejced~  me SJe Deevevoes ³em³e cee$ee mecegêecYeme FJe efJeÒeg<eë ÒeefJeYekeÌlee
³e$ewkeÀleeb ieleeë me S<e Hejceevevoë mJeeYeeefJekeÀes DeÜwlelJeeled~ Devevoeveefvove½eeefJeYeeieesç$e~ õ
‘‘That Änanda of Brahman which is perceived (experienced) by
the sage who is full of revelation (and who is free from desires)
as it is obtained by him due to his not being subdued by desires

and due to his excellence, is but a part of the Supreme Änanda.
Another Çruti says that all the beings subsist on a part of His
Änanda. That part of the Änanda, when divided is like the drops
of water from the ocean. When they are fused into one, they
constitute the Supreme Bliss. That is natural because of the non-
duality. Here the Änanda (Brahman) and Änandin (one who
expeience that Änanda) are one (not divided).’’  Therefore the
joys of the creator Brahman, the protector Viñëu and the
annihilator Rudra cannot become equal to that of Brahman, i.e.,
of the Çivayogin who is Brahman himself.

J³eeK³ee— FceceLe&cesJe mHegÀì³eefleõ
The same idea is elucidated—

DeHejes#eHejevevoefJeueemem³e cenelceveë~~27~~
ye´ïeefJe<CJeeo³ees osJee efJeMes<eeë megKeefyevoJeë~~27~~

Brahman, Viñëu and other gods are but the individual
drops of joy of the great Çivayogin in whom the the Supreme
Bliss gets manifested through immediate experience. (27)

J³eeK³ee— cenelceveë %eeveHeeoesokeÀmecHeVem³e efMeJe³eesefieveë Fl³eLe&ë~
efMeäb mHeäced~~27~~

‘‘Of the great Çivayogin’’ means ‘‘of the Çivayogin who
is adept in the Jïänapädodaka’’. The rest is clear. (27)

J³eeK³ee— DeLe lep%eeveevevocesJe efJeefMe<³e %eeveHeeoesokeÀmLeueb
meceeHe³eefleõ

The author concludes the Jïänapädodakasthala after
giving the special feature of the bliss of knowledge—

³evcee$eemeefnleb ueeskesÀ Jee_íefvle efJe<e³eb vejeë~~28~~
leoÒeces³eceevevob Hejceb keÀes ve Jee_íefle~~28~~

When the people of the world crave for the objects of
senses which are endowed with a protion of that (great)
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bliss, who will not crave for that supreme bliss which is
immeasurable? (28)

J³eeK³ee— veje pevee ueeskesÀ Fn ueeskesÀ ³evcee$eemeefnleb ³em³e ef®eoevevoebMesve
meefnleb efJe<e³emegKeb Jee_íefvle, leoÒeces³eb ³em³e efJe<e³e%eevemegKem³e DeÒeces³eceHeefjefceleb
Hejevevob ye´ïeevevob keÀes ve Jeeeq_íefle, meJexçefHe Jee_ívleerl³eLe&ë~~28~~

Fefle %eeveHeeoesokeÀmLeueced
The people in this world desire for the joy of the

objects of senses which is but a small portion of the bliss
of consciousness (bliss of realisation of Çiva). Then who
will not desire for that supreme bliss, i.e., the Bliss of
Brahman, which is immeasurable or limitless in view of that
joy of the knowledge of the objects of senses? It means
that everyone will desire for it. (28)

Jïänapädodakasthala ends

Notes: Everyone in the world desires for joy. They make
all efforts to get that joy. What they think as joy, say, for instance,
that which arises through the contact of the senses with the
objects, is not joy alone. That is only a feeling which is so
experienced in mind when some favourable circumstances or
objects of attraction and liking stand before them or come into
their contact. The joy they feel is only transitory and necessarily
mixed with sorrow. When they aspire for such a petty and
transitory joy and try hard to get it, who will not aspire for the
supreme bliss of Çiva which is immeasurable and infinite?
Everybody will aspire for it provided they know how to get it.
The Çivayogin is blessed with this experience of supreme bliss.
He experiences it by becoming a part and parcel of that without
being conscious of his individuality.

DeLe ef¬eÀ³eeefve<HeefÊemLeuecedõ(84)

J³eeK³ee— DeLeõ``DeÜwleYeeqkeÌle³egkeÌlem³e ³eesefieveë mekeÀuee ef¬eÀ³ee~
Deemles oiOeHeìv³ee³eeled ef¬eÀ³eecee$eb efn ve ef¬eÀ³ee~~'' Fefle Jeerjlev$eJe®eveevegmeejsCe

S<e %eeveHeeoesokeÀmecHeVe SJe jppegmeHe&v³ee³esve keÀefuHeleef¬eÀ³eeefve<HeefÊeceeefveefle
ef¬eÀ³eeefve<HeefÊemLeueb efJeMeo³eefleõ

Kriyäniñpattisthala—(84)

Then, in accordance with the statement of the Vé. Ä.,
viz., ‘‘Advaitabhaktiyuktasya, etc.,’’ which means: ‘‘All the
actions of the Yogin, who is endowed with the devotion of
non-duality, remain like a burnt cloth; they just look like
actions but not actions at all’’, the author elucidates the
Kriyäniñpattisthala saying that the Yogin who is adept in
Jïänapädodaka, is the one who is as good as without the
actions as they are imaginery like the serpentness in the
rope—

HejkeÀe³es ef¬eÀ³eeHeefÊeë keÀefuHelewJe ÒekeÀeMeles~~29~~
jppeew Yegpe²Jeod ³emceeled ef¬eÀ³eeefve<HeefÊeceeve³eced~~29~~

The appearance of actions in the Parakäyayogin
appears imaginery like the serpent in the rope. Hence he
is the one whose actions have become terminated. (29)

J³eeK³ee— Hejye´ïekeÀe³es %eeveHeeoesokeÀmecHeVes efMeJe³eesefieefve ef¬eÀ³ee-
efve<HeÊeer jppeew meHe&lJeJeod ³emceeled keÀejCeeled keÀefuHelewJe ÒekeÀeMeles, lemceeo³eb
%eeveHeeoesokeÀmecHeVeë efMeJe³eesieer ef¬eÀ³eeefve<HeefÊeceeefvel³eLe&ë~~29~~

In the Parakäya (one who has Paraçiva as his body),
the Çivayogin who is adept in Jïänapädodaka, the appea-
rance of actions is imaginery like the serpentness in the
rope. For that reason, this Çivayogin who is adept in
Jïänapädodaka is the one whose actions have become
terminated. (29)

Notes: The termination of actions (Kriyäniñpatti) means
the termination of the fruits of all deeds (Karmaphalaniñpatti).
Whatever he does, the Çivayogin is not associated with its fruit.
The fruits of all actions are burnt by the fire of Jïäna, as Lord
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Kåñëa says to Arjuna: ³eLewOeebefme meefce×esçeqiveYe&mcemeelkegÀ©lesçpeg&ve~ %eeveeeqiveë meJe&-
keÀcee&efCe YemcemeelkegÀ©les leLee~~ (Bhag. G., 4.37)— ‘‘Even as the burning
fire renders all fuel into ashes, so the fire of eternal wisdom
renders the fruits of all Karman into ashes’’. The statement of
the Vé., Ä. quoted in the preamble to this Sthala, refers to
‘‘Dagdhapaöanyäya’’, which is a maxim portraying how a burnt
cloth looking like a cloth is not useful for wearing on the body,
etc. Like the ‘‘dagdhapaöa’’, the actions of Çivayogin are not
useful in bearing any fruits. The other analogy is that of the rope
and the serpent. Just as the rope which looks like a serpent does
not do any function of the serpent, so the actions of the
Çivayogin may look like actions but do not bear any fruit
consequent on them. The ‘‘Nirvacana’’ brings out the idea of this
Sthala clearly:  HejkeÀe³eÒeleerlee³eeë ef¬eÀ³ee DeejesefHeleemleg leeë~  MegkeÌleew jpeleJeÊemceeled
ef¬eÀ³eeefve<HeefÊeceevemeew~~  (quoted in the Kannaòa commentary of N.R.
Karibasava Çästrin)— ‘‘The actions found in the Parakäya
Yogin are superimposed like serpentness on the rope. Hence the
Yogin is one who has his actions terminated’’. Niñpatti means
‘termination,’ exhaustion, powerless to bear fruit. ‘‘Kriyäniñpa-
ttimän’’ is one whose actions look like actions, but do not have
the power to bear fruit. With action sans desire for fruit of the
ever-contented, independent Yogin may appear like action but
do not do anything: l³ekeÌlJee keÀce&HeÀueemebieb efvel³ele=Hlees efvejeÞe³eë~ keÀce&C³eefYeÒeJe=ÊeesçefHe
vewJe efkeÀefáeled keÀjesefle meë~~ (Bhag. G., 4.20).

J³eeK³ee— Dele SJe %eeefveveë keÀce&HeÀueb veemleerefle <e[defYeë met$ewë Òeefle-
Heeo³eefleõ

The author advocates that and for that reason only
there is no fruit of Karman in the case of the enlightened
person—

%eeefveveeb ³eeefve keÀcee&efCe leeefve vees pevcensleJeë~~30~~
DeeqiveoiOeeefve yeerpeeefve ³eLee vee¹§jkeÀejCeced~~30~~

Those deeds which are of the enlightened Yogins are
not at all causes for rebirth, just as the seeds which are
burnt by fire cannot be the causes for germination. (30)

J³eeK³ee— %eeefveveeb keÀce&yeerpeeefve %eeveeeqiveoiOeeveerefle JeefÚoiOeyeerpe-
JeVee¹§jkeÀejCeefcel³eLe&ë ~~30~~

It means that the seeds of Karman of the enlightened
persons are not the causes of germination like the seeds
that are burnt by fire. (30)

Notes: It is well known that burnt seeds do not germinate.
Likwise the seeds of  Karman of the enlightened persons do not
cause rebirth. That is the mark of enlightened persons: ³em³e meJex
meceejcYeeë keÀeceme¹uHeJeefpe&leeë~ %eeveeeqiveoiOekeÀcee&Ceb leceengë HeefC[leb yegOeeë~~ (Bhag. G.,
4.19)— ‘‘He whose undertakings are free from anxious desires
and fanciful thoughts and whose fruits of Karman are burnt in
the fire of wisdom, is called the enlightened person’’. Due to the
fact that the fruits of Karman are rendered ineffective, the
Yogin is called ‘‘Karmaniñpattisthalin’’. It may be noted here
that what is stated in the earlier Äcärasampattisthala, an
Äìgasthala under Aikyasthala, is not the same as the matter
stated here. A stanza coming under that Sthala describes the
state of the Aikya saying that the physical activity (dehayäträ)
of the Aikya whose seed of Karman is burnt by the fire in the
form of pure knowledge of Çiva and who appears like one
possessing a body, is only seeming and transitory: efveo&iOekeÀce&yeerpem³e
efvece&ue%eeveJeefÚvee~ osefnJeÓemeceevem³e osn³ee$ee leg ueewefkeÀkeÀer~~ (S.S., 14.27). There is
an indication in this stanza that the Aikya should go on doing
those actions consequent on the possession of the body as long
as he lives. In the present Sthala, this stanza reveals the state
of the Çivayogin in which the fruits of his deeds are not the cause
for rebirth, like the burnt seeds which do not germinate. This
is a higher experience than the one reflected in the previous
stanza referred to above.

J³eeK³ee— DeeqmceVeLexõ``%eeveeeqiveë meJe&keÀcee&efCe YemcemeelkegÀ©lesçpeg&ve''
Fefle YeieJeogeqkeÌleë~ lemceep%eeefveveë ke=ÀlesveeefHe keÀce&Cee Òe³eespeveb veemleerl³enõ

In this sense there is the teaching of the Bhagavän in
‘‘Jïänägniù sarvakarmäëi, etc.’’, which means: ‘‘The fire of
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eternal wisdom burns all Karman into ashes’’. Hence the
author says that there is no use of the Karman even when
it is done—

keÀce&Cee ke=ÀlesveeefHe %eeefvevees efvejn*dke=Àlesë~~31~~
efJeef¬eÀ³ee ÒeefleefyecyemLee efkebÀ keÀjesefle efnceÐeglesë~~31~~

What is the use of action that is done in the case of
the enlightened Yogin who is free from egoism?  What
can the change that is found in the reflection do to the
moon? (31)

J³eeK³ee— Denb keÀjesceerefle cetueenbkeÀejMetv³em³e efMeJe%eeefveveë ke=ÀlesveeefHe
keÀce&Cee Òe³eespeveb veeefmle, ³eLee ÒeefleefyecyemLeefJekeÀejes efyecyeªHem³e ®evêm³e
veeefmle, %eeefveveesçÒeefleefyecye®ewlev³eªHelJeeefoefle YeeJeë~~31~~

There is no use of any action that is done in the case
of the Çivayogin who is steeped in the knowledge of Çiva
and who is free from the fundamental egoism that ‘‘I am
doing’’, just as the deformation existing in the reflection
cannot do anything to the moon who is the object of
reflection. What is intended to be said here is that the
enlightened Yogin has the consciousness which cannot be
reflected. (31)

Notes: %eeveeeqiveë meJe&keÀcee&efCe Fl³eefo õ (Bhag. G., 4.37). This is
quoted in the notes under stanza 29 above. All actions are
rooted in the egoism (ahaìkara) that ‘‘I am the doer’’ as said
in the Bhag G., 3.27— Den¹ejefJecet{elcee keÀlee&nefceefle cev³eles~õ ‘‘The man
who is lost in selfish delusion thinks that he himself is the doer’’.
That is why it is called Mülähaìkära. When that Mülähaìkara
is burnt in the fire of his Çaiva knowledge, the Çivayogin is totally
rendered ‘‘nirahaìkäravän’’. He is not contaminated by the
fruits of Karman as he is fully absorbed in Çivayoga. The analogy
of the ‘‘bimba’’ and the ‘‘pratibimba’’ of the moon is given here
to elucidate the point. Due to the qualities and actions of the
reflecting media, say water, mirror, etc., the pratibimba of the
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moon undergoes some modifications. Yet those modifications
will not have any effect on the ‘‘bimba’’ of the moon. Similarly
the different changes, modifications, agitations, etc., which are
found in the embodied Self consequent on the qualities and
actions, have no effect on the the pure state of the Pratyagätman
who is Çiva himself.

J³eeK³ee— DeLe %eeefveefve Òeleer³eceevee ef¬eÀ³ee keÀefuHelesl³e$e ¢äevle-
ceenõ

Then the author gives an analogy to elucidate the
point that the action observed in the Çivayogin is only
imaginery—

®evêm³e cesOemecyevOeeod ³eLee iecevekeÀuHevee~~32~~
leLee osnm³e mecyevOeeoejesH³ee m³eeled ef¬eÀ³eelceveë~~32~~

The action is only superimposed on the Ätman due to
his seeming relation with the body, just as the movement
is imagined in the case of the moon due to his seeming
relation with the cloud. (32)

J³eeK³ee— mHeäced ~~32~~    It is clear. (32)

Notes: When the mass of clouds move in the sky, the moon
who is covered and uncovered in turns, seems to move with the
moving clouds. But in reality he does not move at all. He appears
to move because of the moving clouds. In the same way the
enlightened Yogin appears to be a doer due his association with
the body. Take the common analogy of the stopped train which
appears to us to move when we see another train actually moving
in the next track. Again when we see the plants, trees, etc., on
both the sides of the running train, we get an impression that
they are running backwards, although they are not actually
moving at all. Thus what is static appears to move when it comes
into contact with something which moves. Similarly the Ätman
appears to be a doer due to his association with the body.



J³eeK³ee— DeLe keÀce& kegÀJe&leesçefHe %eeefveveë keÀce&uesHees veemleerl³e$e
¢äevleceen õ

Then the author gives an analogy to explain the point
that there is no association with the fruits of Karman in the
case of the enlightened Yogin even while he is doing
actions—

%eeveer keÀce&efveª{esçefHe efueH³eles ve ef¬eÀ³eeHeÀuewë~~33~~
Ie=leeefovee ³eLee efpe»e YeeskeÌ$eer ®eeefHe ve efueH³eles~~33~~

Even though he is engaged in action, the enlightened
Yogin is not associated with the fruits of action, just as the
tongue, although tasting them, does not get smeared with
the ghee, etc. (33)

J³eeK³ee— efveª{mlelHej Fl³eLe&ë~ efMeäb mHeäced~~33~~
‘‘Engaged in’’ means ‘‘giving attention to’’. The rest is

clear. (33)

Notes:  The tongue grasps all the tastes. Yet it is aloof from
the unctuousness of the objects like ghee, etc. Similarly whatever
the Çivayogin does, he remains aloof from the fruits of action.
This is the skill of the Yogin in action. As said in the Bhag. G.,
the renunciation in action but not renunciation of action is the
skill and that is Yoga — ³eesieë keÀce&meg keÀewMeueced (2.50). The Yogins who
are in a state of awareness of their spiritual nature (buddhi-
yuktäù), give up the fruits arising from actions. They attain the
infinite state free from all distresses (Mokña) having been freed
from the bonds of transmigration: keÀce&peb yegef×³egkeÌlee efn HeÀueb l³ekeÌlJee
ceveeref<eCeë~ pevceyevOeefJeefveceg&keÌleeë Heob ie®ívl³eveece³eced~~ (Bhag. G., 2.51). The state
of the Çivayogin is further elucidated by the Bhag. G.: ³eesie³egkeÌlees
efJeMeg×elcee efJeefpeleelcee efpeleseqvê³eë~  meJe&YetleelceYetleelcee kegÀJe&VeefHe ve efueH³eles~~ (5.7)—
‘‘He who is in hormony with Çiva, who is pure, who has attained
to his real form, who has conquered his senses and whose Self

is one with the Self of all, is not stained by the fruits of deeds,
although doing those deeds’’.

J³eeK³ee— veveg efpe»e³ee peueleÊJece³elJesvee²§u³eeefoJeod Ie=leeefouesHees
veeefmle, %eeefveveë keÀmceeled keÀce&HeÀueuesHees veemleerl³e$eenõ

It may be objected saying that the tongue may not get
smeared with ghee, etc., like fingers, etc., because of its
belonging to the principle of water (jalatattva), but why
there can be no association with the fruits of Karman in
the case of the enlightened Çivayogin?  Here the author
answers it—

efvejmleesHeeefOemecyevOes peerJes ³ee ³ee ef¬eÀ³eeefmLeefleë~~34~~
mee mee Òeleereflecee$esCe efve<HeÀuee ®ee$e ueer³eles~~34~~

Whatever action that may be found in the Jévanmukta
who is bereft of all relation with external adjuncts, all that
is without fruits by being merely an appearance and get
absorbed in him only. (34)

J³eeK³ee— efveJe=Êecetueen¹ejmecyevOes ef®eêtHes peerJevcegkeÌles ³ee ³ee
ef¬eÀ³eeefmLeeflejefmle, mee mee oiOejppegv³ee³esve Òeleereflecee$esCe efmLelJee efve<HeÀuee
meleer mJeelcev³esJe ueer³ele Fl³eLe&ë~ keÀce&uesHem³een¹ejes cetueefceefle efMeJe%eeefveve-
mleoYeeJeled keÀce&uesHees veemleerefle YeeJeë~~34~~

Whatever action that may be found in the Jévanmukta
who has become free from the fundamental egoism and
who is of the nature of pure consciousness, all that is only
an appearance like a burnt rope and as such go without
fruits and get merged in him only. The meaning that is
implied here is that the root cause for the association with
Karman being the egoism, there cannot be any association
with the Karman for the enlightened Çivayogin because he
is totally free from that. (34)
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Notes: The body, senses, vital airs, mind, intellect and
egoism, which are different from the Ätman and thus come
under the category of Anätman, are only external adjuncts which
create in the Ätman the notions of I and mine, of doer and
enjoyer, etc. It is the notion of I and mine, which is called
‘‘Ahaìkara’’, that is the root-cause. It is, therefore, the root
Upädhi. It is this Upädhi that is responsible for the association
with the fruits of Karman. The Çivayogin is totally free from this
and other consequent Upädhis. Hence whatever action that he
does is only an appearance and not a reality. Hence they do not
bear any results or effects. They disappear in him only. The
enlightened Yogin thinks that he is not the doer or enjoyer, and
the fruits of Karman do not stick to him: leÊJeefJeÊeg veenb keÀjesceerefle cev³eles
ve lelHeÀueceefYemevOeÊes~ (Çaìkara on Bhag. G., 2.10). Karman in the case
of the Yogin is like a burnt rope which appears like a rope and
is not useful for any purpose.

J³eeK³ee— veveg %eeefveveë keÀce&uesHees ³eLee veemleerl³eg®³eles, leLee lem³e
keÀcezJe veeefmleefle kegÀlees vees®³ele Fl³e$eenõ

If it is again contended with the question as to why do
you not say that the enlightened Yogin has no action
(Karman) at all in the same way as you say that he has no
association with the fruits of Karman, then the author gives
an answer to it—

iepíbefmleÿved mJeHeved JeeefHe ve efve<keÀcee&efmle keÀ½eve~~35~~
mJeYeeJees osefnveeb keÀce& %eeefveveeb leÊeg efve<HeÀueced~~35~~

No body can be without action while going, standing
or sleeping. Action is the very nature of the embodied
beings. That is without fruits in the case of the enlightened
persons. (35)

J³eeK³ee— Devesve jppegYegpe²v³ee³esve efMeJe³eesefieefve ef¬eÀ³eeefve<HeefÊe-
jejesefHelesl³eslelHejemleced, keÀce& osefnveeb mJeYeeJe Fl³egkeÌlelJeeefoefle ~~35~~

Through this statement the view that ‘‘Kriyäniñpatti’’
is only superimposed on the Çivayogin, according to the
maxim of the rope and the serpent, is rejected, as it is said
that Karman is only the very nature of the beings. (35)

Notes: Everybody in this world has to do action consequent
upon possessing a body. The Çivayogin is not an exception to
this. Whether it is going, standing or sleeping, it is only some
kind of action only. Éça. U. says that one should live for a hundred
years doing some action or the other: kegÀJe&VesJesn keÀcee&efCe efpepeerefJe<es®íleb
meceeë~ (2). Bhag. G. also says: ve efn keÀef½eled #eCeceefHe peeleg efleÿl³ekeÀce&ke=Àled~
(3.5)— ‘‘Nobody can remain without doing actions even for a
moment.’’ In spite of his doing actions, because of their
inevitability, the Çivayogin is not contaminated by the fruits of
Karman— ve keÀce& efueH³eles vejs — Says Éça. U. (2). The statements such
as - ³eesefieveë keÀce& kegÀJe&efvle me²b l³ekeÌlJeelceMeg×³es~ (Bhag. G., 5.11), keÀce&CewJe efn
mebefmeef×ceeefmLelee pevekeÀeo³eë~ (Bhag. G., 3.20), are in favour of actions
that are done without any desire for fruits. This is the case with
the Çivayogin at this stage. See S.S., 14.23, under Äcärasampatti-
sthala—ie®íbefmleÿved mJeHeved JeeefHe peeûeved JeeefHe cenceefleë~ efMeJe%eevemecee³eesieeeq®íJeHetpeeHejë
meoe~~, wherein the Aikya looks upon all his activities as the
worship of Çiva. In the present Sthala he is not touched by the
fruits of action, there is no question of any orientation to them
because he is not at all attached to the fruits of actions and
because he has become one with the final rest of man, i.e.,
Paraçiva.

J³eeK³ee— DeLe ef¬eÀ³eeefve<HeÊesë meJe&osnmJeYeeJelJesçefHe %eeefveveë keÀce&-
uesHees veemleerefle Jeoved ef¬eÀ³eeefve<HeefÊemLeueb meceeHe³eefleõ

The maturity of action being the nature of the bodies
of all beings, in the case of the enlightended Yogin only,
there is no association with the fruits of action— so saying
the author concludes the Kriyäniñpattisthala—

HeefjHetCe&cenevevoYeeefJeveë Meg×®eslemeë~~36~~
ve YeJesled keÀce&keÀeHe&C³eb veeveeYeesieHeÀueÒeoced~~36~~
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In the case of the Çivayogin who experiences the
absolute supreme bliss with his pure Self, there will be no
distress of Karman, which provides various fruits to be
enjoyed. (36)

J³eeK³ee— efvece&ueevleëkeÀjCem³e efvel³eHeefjHetCe&HejevevoevegYeeefJeveë efMeJe-
³eesefievees veeveeefJeOeYeesieHeÀueÒeob HegC³eHeeHeue#eCekeÀce&Heer[veb ve YeJesVe m³eefo-
l³eLe&ë~~36~~

Fefle ef¬eÀ³eeefve<HeefÊemLeueced
In the case of the Çivayogin whose mind is extremely

pure and who is under the experience of the supreme bliss
which is eternal and absolute, there is no oppression of the
fruits of Karman which are of the nature of merits and sins
and which give rise to various kinds of experiences. (36)

Kriyäniñpattisthala ends

Notes: The Çivayogins live in the Karmabhümi, but they
are not touched by the Karmaphala. As he is ‘‘Jïänapädoda-
kaniñöha’’, the Çivayogin is not under the distress  and depression
of Karman. He is not interested in any pleasure of the senses,
nor is he under the pressure of any profession or vocation, nor
is he engaged in religious activities, with a desire for heaven, etc.
He has no burden of ‘‘päpa and puëya’’.

DeLe YeeJeefve<HeefÊemLeuecedõ(85)
J³eeK³ee— DeLeõ``ef®ejsCe meeO³eceevem³e YeeJegkewÀefJe&iele¬eÀcewë~ efmLej-

YeeJees efn YeeJem³e YeeJeefve<HeefÊe©®³eles~~'' ]Fefle efkeÀjCelev$eJe®eveevegmeejsCe
leefl¬eÀ³eeefve<HeefÊeceeved efMeJe³eesieer MegeqkeÌlejpelev³ee³esve YeeJeefve<HeefÊeceeefveefle
ÒeefleHeeo³eefleõ

Bhävaniñpattisthala—(85)

Then, as, per the statement of the Ki. Ä., viz ‘‘Cireëa
sädhyamänasya, etc.,’’  which means : ‘‘The firmness of

mental inclination which is being accomplished by the
devotees for a long time, is called Bhävaniñpatti (the
state in which all conceptions cease to exist),’’ the author
propounds that the Çivayogin who is accomplished in
Kriyäniñpatti is himself the one who has attained the
Bhävaniñpatti (i.e., culmination of all mental conceptions)
according to the maxim of the conch-shell and the silver—

YeeJeë Òeleer³eceeveesçefHe HejkeÀe³es leg keÀefuHeleë~~37~~
MegkeÌleew jpeleJeod ³emceeÓeJeefve<HeefÊeceeve³eced~~37~~

As all the mental conceptions, even when they seem
to be manifested in him are only imagined in the Çivayogin
like the silver in a conch-shell, he is ‘‘Bhävaniñpattimän’’
(one in whom all conceptions cease to exist). (37)

J³eeK³ee— HejkeÀe³es ef¬eÀ³eeefve<HeefÊeceefle ef®elkeÀe³es Òeleer³eceevees YeeJees
³emceeled MegeqkeÌlejpeleJeled keÀefuHeleë lemceeo³eb ef¬eÀ³eeefve<HeefÊeceeved efMeJe³eesieer
YeeJeefve<HeefÊeceeefvel³eLe&ë~~37~~

Since all the mental conceptions which are mani-
fested, are imaginery like the silver in the conch-shell, in
the Çivayogin who has the Supreme as his form, i.e,. who
has consciousness as his body with the culmination of all
actions, the same Çivayogin who has attained Kriyäniñpatti
is himself the one who has attained ‘‘Bhävaniñpatti’’. (37)

Notes: “ef®ejsCe meeO³eceevem³e...” (Ki. Ä.). After reaching the state
of Mukti, the Çivayogin does not have any conception other than
the one of being himself Çiva. This is the ‘‘Sthirabhäva’’ (firm
and unalterable state), as Ki.Ä. puts it: efmLejYeeJees efn YeeJem³e YeeJeefve<HeefÊe-
©®³eles~ (The firm state of one’s Self being Çiva is said to be ‘‘Bhäva-
niñpatti’’). Since he is ‘‘Çivasvarüpa’’, he is ‘‘Kriyaniñpanna’’
although he seems to be engaged in actions and he is ‘‘Bhäva-
niñpanna’’ although he seems to have some mental conceptions.
‘‘Niñpatti’’ means ‘‘culmination, accomplishment’’ (siddhi). Since
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the fruits of action cease to exist, his actions, too, cease to exist.
Since the mental conceptions culminate in the ‘‘sthirabhäva’’,
they, too, are as good as non-existent. Action or mental conce-
ption, it is in the ‘‘siddha’’ state; it is no more a ‘‘means’’
(sädhana) to anything. For what is ‘‘Bhäva’’, vide: YeeJees ceeveme®esäelcee
HeefjHetCe&ë efMeJeeÞe³eë~ (S.S., 16.67)

J³eeK³ee— DeLe %eeve³eesefieves YeeJemecyevOeeYeeJesçefHe meeq®®eeoevevoekeÀjs
HejefMeJes YeeJeë mLeeHeveer³e Fefle HeáeefYeë met$ewë ÒeefleHeeo³eefleõ

Then the author propounds in five stanzas that the
firm faith (Bhäva) should be fixed in Paraçiva who is of the
nature of existence, intelligence and bliss, although there
is no relation with any mental conception in the case of the
Jïänayogin—

YeeJesve veeefmle mecyevOeë kesÀJeue%eeve³eesefieveë~~38~~
leLeeefHe YeeJeb kegÀJeeale efMeJes mebmeejcees®ekesÀ~~38~~

The Yogin who is steeped in pure knowledge, is not
associated with any mental conception. Yet he should have
the conception of Çiva, who is the saviour from
transmigration. (38)

J³eeK³ee— mHeäced ~~38~~    It is clear. (38)

Notes:  The question here is as to whether there can be any
relation with ‘‘Bhäva’’ (mental conception) in the case of the
Çivayogin who stands in pure knowledge of Çiva?  The Çivayogin
who is on the path of knowledge, has no relation with Bhäva.
Yet as long as he is alive he has the relation with the body and
the mind. Just to keep the mind engaged and keep it away from
the objects of senses, even the Çivayogin has to entertain the
conception of Çiva as ‘‘Çivo’ham’’. He is himself Çiva, as he has
attained inseparable unity with Çiva. Yet his having that conce-
ption of Çiva does not contradict his state of self-realisation as
Çiva. Hence this ‘‘Bhäva’’ is cherished by the Çivayogin.

J³eeK³ee— veveg HeefjHetCe&%eeefveveë efkebÀ YeeJesvesl³e$eenõ

Then if it is objected as to what is the use of ‘‘Bhäva’’
to the Yogin which is totally merged in knowledge, the
answer is given here—

HeefjHetCe&ÒeyeesOesçefHe YeeJeb MecYeew ve Jepe&³esled~~69~~
YeeJees efn efveefnlemleeqmceved YeJemeeiejleejkeÀë~~39~~

 Even in the state of total knowledge, the Yogin
should not give up the emotional attachment fixed in Çiva,
as it is the means of fording over the ocean of trans-
migration. (39)

J³eeK³ee— HeefjHetCe&meoevevoyeesOemJeªHes MecYeew YeeJeb ve Jepe&³esled~
kegÀleë? Fl³e$eenõleeqmceved MecYeew mLeeefHelees YeeJeë mebmeejmeeiejleejkeÀ Fefle efn
Òeefme× Fl³eLe&ë~~39~~

The Yogin, in his state of total awareness of the
absolute truth and bliss, should not give up his emotional
attachment to Çiva. Why?  Here it is said that the emotional
attachment fixed in Çiva is the means of crossing over
the ocean of transmigration. ‘‘Hi’’ means that it is well
known. (39)

Notes: The Çivayogin is of the nature of knowledge and
bliss (Jïänänandasvarüpa). That is the nature of his aware-
ness. Yet he cannot give up the mental conception of Çiva as
‘‘Çivo’ham’’. It is that ‘‘Bhäva’’ which fords one accross the ocean
of transmigration. On the same lines the Çaiva R. says: DeY³eeme-
¬eÀceleë efme×s YeeJes Je=efÊeefvejesOekesÀ~ efMeJeYeeJeë Hejes Yeeefle YekeÌlem³e #eerCe®eslemeë~~ (quoted in
the Kannaòa commentary of Çré. N. R. Karibasava Çästrin)—
‘‘When the mental conception, which prevents the outward
function of the mind, is accomplished through practice, the
supreme conception of Çiva dawns in the devotee whose powers
of mind are weakened.’’. Ru. Yä. says that the ‘‘Çivajïänin’’
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should have the conception of Çiva (as ‘‘Çivo’ham’’) only: leeJeÓeJes
efve<eCCeë m³eeod ³eeJep%eeves efmLejes YeJesled~ ³esvewkeÌ³eb efMeJeleÊJesve ÒemeeoeÓpeles efJeYeesë~~ (quoted
in the same commentary) — ‘‘When the Yogin becomes firm in
his knowledge, he should be stationed in the conception of Çiva.
He has attained inseparable unity with Çiva due to the gracious
favour of Çiva, the all-pervasive one’’. Yo. Vä. speaks of that
state of the Yogin in which he is aware of his unity with Çiva
through his conception of ‘‘Çivo’ham’’: efJekeÀuHes<etHeMeevles<eg YeeJe³eesieeefYe³eesieleë~
DeevevoYeemekeÀes osJeë efMeJe SJeeJeYeemeles~~ (quoted in the same commentary)—
‘‘When all the doubts are pacified through the perseverance of
the mental cherishing, it is çiva alone, the God, who brings the
experience of bliss, that appears in the Yogin’’.

J³eeK³ee— Devesveem³e YeeJem³eeLe&ef¬eÀ³eekeÀeefjlJesve MegeqkeÌlejpeleJew-
ue#eC³eb metef®eleced~ lemcee®ícYeew YeeJeë efmLejerkeÀjCeer³e Fefle YeeJeë~ leefn& me
YeeJees efvel³eë efkeÀefcel³e$eenõ

With this (idea of “bhavasägaratärakatva”), the ‘‘Bhäva’’
is said to have some practical utility. Hence, such a ‘‘Bhäva’’
should be made firm with regard to Çiva. Then, is that
‘‘Bhäva’’ eternal?  Here the author answers this question—

efveJel³e& pevcepeb ogëKeb YeeJeë MewJees efveJele&les~~40~~
³eLee keÀeÿeefokebÀ oiOJee mJe³eb Meec³eefle HeeJekeÀë~~40~~

After reverting the sorrow resulting from birth
(transmigration), that ‘‘Bhäva’’ of Çiva disappears, just as
the fire becomes extinct on its own after burning the sticks,
etc., (40)

Notes: The question is as to whether this ‘‘Bhäva’’ is
eternal?  The answer categorically is that it is not eternal. It is the
means and when the aim is reached, the means disappears. Fire
is the means for burning the sticks, etc. When the fuel is fully
burnt (and reduced to ashes), the fire becomes extinct on its
own. Similarly the sacred conception stationed in Çiva helps to
cross over the ocean of transmigration and disappears by itself

(i.e., becomes merged into Çiva). This is brought out nicely by
Jïänottara Ä. through an analogy of the lamp: mvesn#e³eeod ³eLee oerHeë
mJeeqmceved efveJee&Cece=®íefle~ leLeem³e YeeJeveeYeeJeeled mJeeqmceVesJeeJeefleÿefle~~ (quoted in the
Kannaòa commentary of Çré N.R. Karibasava Çästrin)— ‘‘Just as
the lamp is extinct by itself on the exhaustion of the oil, so is the
‘Bhäva’ extinct by itself on the exhaustion of all the Bhävas’’. The
lamp in the form of ‘‘Çivabhäva’’ removes the darkness of
ignorance. When that function is accomplished it dissolves in
itself for want of any use. (See the next stanza). This is the
culmination of ‘‘Bhäva’’.

J³eeK³ee— DeLe YeJejesieefveJe=Ê³evevlejb YeeJem³e Òe³eespeveb veeefmle
Jesl³e$eenõ

Then if it is asked as to whether there is no other use
for the ‘‘Bhäva’’ after the reverting of the disease of trans-
migration, the answer is given here—

ÒekeÀeefMeles efMeJeevevos leÓeJewë efkebÀ Òe³eespeveced~~41~~
efme×s meeO³es ef®ejsCeeefHe meeOevewë efkebÀ Òe³eespeveced~~41~~

When the bliss of the unity of Çiva dawns, what is the
use of such ‘‘Bhävas’’? When the goal is accomplished,
even though after a long time, what is the use of the
means? (41)

J³eeK³ee— YeJejesieefveJe=Ê³evevlejb efvel³eevevos ÒekeÀeefMeles meefle efMeJe-
YeeJewë Òe³eespeveb veeefmle~ le$e ¢äevleë õ yengkeÀeues meeO³es efme×s meefle meeOevew³e&Lee
Òe³eespeveb veeefmle, leLesl³eLe&ë~~41~~

After the removal of the disease in the form of
transmigration the eternal bliss becomes manifested.
Then what is use of the mental conceptions of Çiva?
Analogy in this regard is given: Just as when the goal is
accomplished after a long time, the means is not of any use,
so is this. (41)
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Notes: Transmigration is due to the ignorance of the real
nature of the Self. When that real nature of Çiva in the form
of the conception of ‘‘Çivo’haà’’ which is otherwise known as
self-realisation, dawns, the ignorance which is the cause of trans-
migration is removed. ‘‘Çivo’haà Bhäva’’ is thus the remover of
the disease of transmigration. After this is accomplished, the
‘‘Çiva-bhäva’’ which is the cause of it, merges in the knowledge
of Çiva itself. This is like the termination of the means when the
goal is accomplished. When the brilliance of knowledge dawns,
the darkness of ignorance is removed. Then the ‘‘Çivo’haà
bhäva’’ is itself felt to be a hindrance. Finally this ‘‘Bhäva’’ is
also swallowed up by the knowledge of Çiva (as one’s Self).

J³eeK³ee— leefn& YeeJeue³eevevlejb ³eesieer keÀLeb Yeemele Fl³e$eenõ
Then if it is asked as to how that Yogin appears after

the dissolution of the ‘‘Bhäva’’, the answer is given here—

SkeÀerke=Àles efMeJes YeeJes %eevesve men meb³eceer~~42~~
efJeeqmceleelcemeceeJesMeë efMeJeYeeJes efJeYeemeles~~42~~

When the conception of ‘‘Çivo’haà’’ (of the Yogin) is
merged into Çiva along with the knowledge, the Yogin who
is astonished with the merging of his own Self, appears in
his state of unity with Çiva. (42)

J³eeK³ee— keÀe³e&veeMeë keÀejCeelceveeMeefmLeeflejsJesefle YeeJes Je=efÊe%eevesve
men efMeJewkeÀueesueerYetles meefle YeeJeefve<HeefÊeceeved efMeJe³eesieer Dee½e³e&me¹equHelemJe-
mJeªHemeceeJesMeJeeved meved efMeJeesçnefceefle YeeJes ÒekeÀeMele Fl³eLe&ë~~42~~

The destruction of the effect consists in the state of the
destruction of its causal form. Thus when the ‘‘Bhäva’’ merges
along with the knowledge of the external function of the
mind into Çiva, the Çivayogin becomes one of the state of
the culmination of ‘‘Bhäva’’. Such a Çivayogin appears in a
state of ‘‘Sivo’haà bhäva’’ with his astonishingly accompli-
shed merging into the experience of his Self (as Çiva). (42)

Notes: ‘‘Bhäva’’ and ‘‘Jïäna’’ are inter-dependent. Without
the help of ‘‘Bhäva’’, ‘‘Jïäna’’ cannot arise and become firm.
‘‘Jïäna’’ is the guardian of ‘‘Bhäva’’ of ‘‘Çivo’ham’’. The state of
‘‘Bhäva’’ becomes the state of ‘‘Jïäna’’. This is ‘‘Bhävaniñpatti’’.
(See the notes under stanza 39 above).

J³eeK³ee— DeLe YeeJe%eeve³eesjYesocegHeHeeÐe YeeJeefve<HeefÊemLeueb meceeHe-
³eefle õ

Then the author concludes the Bhävaniñpattisthala,
after showing the absence of difference between the ‘‘Bhäva’’
and the ‘‘Jïäna’’—

ve YeeJesve efJevee %eeveb ve YeeJees %eevecevleje~~43~~
cees#ee³e keÀejCeb ÒeeskeÌleb lemceeogYe³eceeÞe³esled~~43~~

There cannot be ‘‘Jïäna’’ without ‘‘Bhäva’’ and there
cannot be ‘‘Bhäva’’ without ‘‘Jïäna’’. Both are said to be
cause for liberation. Hence both are to be resorted to. (43)

J³eeK³ee— YeeJesve efJevee Je=efÊe%eeveb veeefmle, lesve efJevee YeeJees veemleerefle
YeeJe%eeve³eesjv³eesv³ekeÀejCelJeb ÒeeskeÌleced~  lemceevcees#ee³e leogYe³eceeÞe³esefoefle~~43~~

Fefle YeeJeefve<HeefÊemLeueced
Without the ‘‘Bhäva’’, there cannot be ‘‘Jïäna’’ (the

knowledge through the operation of mind) and without the
latter there cannot be ‘‘Bhäva’’. Bhäva and Jïäna are in a
state of mutual causes. Hence, both are to be resorted to
for liberation. (43)

Bhävaniñpattisthala ends

Notes: Right from the time when the Çréguru instructs
saying that ‘‘you are Çiva’’, the imprint of ‘‘Çivo’haà bhäva’’
remains in the mind of the disciple. But the impression becomes
a reality in the Çivayogin. It has become eternal knowledge in
him. The culmination of the ‘‘Çivo’haà bhäva’’ attains the state
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of knowledge of ‘‘Sivo’haà’’ realised. Here it is stated that the
‘‘Bhäva’’ (Çivo’haà bhäva) and the ‘‘Jïäna’’(Çivo’haà Jïäna)
are mutually the causes. Hence they are to be together taken
as the cause of liberation and are to be resorted to.

DeLe %eeveefve<HeefÊemLeuecedõ(86)
J³eeK³ee— DeLe õ``³eLee ceveë Hejs leÊJes ueyOeue#³eb efJeueer³eles~

leLee ¿eMes<eefJe%eeveb efJeveeMecegHeie®íefle~~'' Fefle efveéeemekeÀeefjkeÀevegmeejsCe meesç³eb
YeeJeefve<HeVe SJe mJeHveJeped %eeveefve<HeefÊeceeefveefle keÀLe³eefleõ

Jïänaniñpattisthala—(86)

In accordance with the statement of the Niçväsa Kä.,
viz., ‘‘Yathä manaù pare tattve, etc.,’’ which means: ‘‘Just
as the mind with its goal realised, gets dissloved into the
Supreme Principle, so does the entire spiritual knowledge
disappear’’, the author says that this very ‘‘Bhävaniñpanna’’
becomes one who is in the state of the culmination of
knowledge (Jïänaniñpatti) as it were into a dream—

%eevem³e J³eJenejsçefHe %es³eeYeeJeeled mJeYeeJeleë~~44~~
mJeHveJep%eeveefve<HeÊ³ee %eeveefve<HeVe Fl³emeew~~44~~

As the knowledge of the day-to-day affairs does not
usually come under his purview, the Çivayogin (asau) is
called ‘‘Jïänaniñpanna’’ (one in whom the knowledge of
worldly affair has disappeared), with that knowledge melting
away like a dream. (44)

J³eeK³ee— J³eJenejs efJeéeJ³eeJeneefjkeÀ%eevem³e mJeYeeJeleë efmLejlJesve
%es³eeYeeJeeod efJe<e³eeYeeJeeod Demeew YeeJeefve<HeefÊeceeved efMeJe³eesieer DeefmLejmJeHve-
me¢Me%eeveefve<HeÊ³ee %eeveefve<HeefÊeceeefveefle Òees®³ele Fl³eLe&ë~~44~~

The knowledge of the day-to-day affairs of the world,
although appearing as firm in actual practice (vyavahäre),

is without anything to be known in the absence of the
objects. Hence this Çivayogin who is accomplished in
‘‘Bhävaniñpatti’’, is said to be one with ‘‘Jïänaniñpatti’’ (the
culmination of knowledge) due to the disappearance of the
knowledge like that of the transitory dream. (44)

Notes: The Çivayogin finds himself as Çiva. This is the
highest knowledge. After attaining this highest knowledge (self-
realisation—Ätmajïäna), there is nothing else to be known by
the Çivayogin. The knowledge of the day-to-day affairs of the
world to him is like an experience of a by-gone dream. Things
that appear in a dream disappear as soon as the dream comes
to an end. The Çivayogin has woken into the self-knowledge and
he is now not aware of the dream of wordly experiences. This
state of the absence of the knowledge of day-to-day affairs is
called ‘‘Jïänaniñpattisthala’’.

J³eeK³ee— DeLe leosJeesHeHeeo³eefleõ
Then the author elucidates the same—

mJeHvepeeleb ³eLee %eeveb men mJeeLezefve&Jele&les~~45~~
leLeelceefve ÒekeÀeMes leg %eeveb %es³eb efveJele&les~~45~~

Just as the knowledge (experience) born of dream
disappears along with its objects, so does the knowledge to
be known disappears when the self-knowledge dawns. (45)

J³eeK³ee— mJeHveeslHeVeb %eeveb ³eLee mJeefJe<e³ewë men efveJele&les, leLee mJemJeªHes
ÒekeÀeefMeles meefle peeûeÎMee%eevesve men %es³eb efJeéeb efveJele&le Fl³eLe&ë~~45~~

Just as the knowledge born of the dream is reverted
along with its objects, so does the knowledge of the world
get reverted along with the knowledge of the wakeful state,
when the slef-knowledge flashes. (45)

Notes: At the termination of the dream, the objects of the
dream as well as their knowledge disappear. Similarly in the case
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of the Çivayogin who has woken into self-knowledge, the objects
of the world and their knowledge disappear together. To the
Çivayogin, everything appears as Çiva. Hence, there is no
question of the appearance of any other object or its knowledge.
Both the ‘‘Jïeya’’ and the ‘‘Jïäna’’ other than the Self as Çiva
disappear in his case.

J³eeK³ee— veveg mJemJeªHes ÒekeÀeefMeles %es³eb keÀmceeefVeJele&le Fl³e$eenõ
If it is asked as to why the ‘‘Jïeya’’ is reverted when

self-knowledge dawns, then the answer is given here—

HeefjHetCex cenevevos HejceekeÀeMeue#eCes~~46~~
efMeJes efJeueerveef®eÊem³e kegÀlees %es³eevlejs keÀLee~~46~~

In the case of the Yogin whose mind is completely
merged into Çiva who is the absolute supreme bliss and
who is of the nature of supreme ether, where is the refe-
rence to (possiblility of) any other thing to be known? (46)

J³eeK³ee— mHeäced ~~46~~     It is clear. (46)

Notes: The Çivayogin has no mind apart from the pure
supreme consciousness (Çiva), which is absolute and blissful. He
is in the state of the absolute and infinite ether without any
adjuncts to limit it. To him, in that case, there is absolutely no
possibility of any other thing to be known.

J³eeK³ee— veveg %eeveefve<HeefÊemecHeVem³e efMeJe³eesefieveë %eeveb keÀer¢Meced
Fl³e$eenõ

If it is asked as to what is the nature of the knowledge
of the Çivayogin who is adept in the culmination of
knowledge, the answer is given here—

DeKeC[evevomebefJeefÊemJeªHeb ye´ïe kesÀJeueced~~47~~
efceL³ee leov³eefol³es<ee efmLeefle%ee&veefcenes®³eles~~47~~

The knowledge, here, is the state in which there is (the
awareness of) Paraçiva-brahman alone who is of the nature
of the absolute blissful consciousness with the feeling that
everything other than him is false. (47)

J³eeK³ee— ye´ïe HejefMeJeeK³eb ye´ïe kesÀJeueceKeC[ef®elmJeªHeced~ leov³eod
leodJ³eefleefjkeÌleb efceL³ewJesoefceefle Yeemeceeveb peieppeeueb ce=<esl³es<ee efmLeefle%ee&veefcenes®³eles
%eeveefve<HeefÊemLeueb keÀL³eles Fl³eLe&ë ~~47~~

Brahman is the Brahman designated as Paraçiva, who
is of the nature of pure absolute consciousness. Other than
him everything is only false, i.e., this net-work of the world
other than him is false. This state is said to be knowledge,
i.e., the state called ‘‘Jïänaniñpattisthala’’. (47)

Notes: From the stand-point of the Çivayogin everything is
Çiva, who is of the nature of absolute blissful consciousness.
There is nothing other than him. When there is nothing other
than Çiva, it is as good as saying that it is all false. The culmi-
nation of knowledge lies in this self-realisation. This is the
attainment of ‘‘Pürëatä’’ by the Çivayogin.

J³eeK³ee— DeLe efJeMes<eue#eCeb oMe&³eefleõ
Then the author brings out the special feature of this

state—

meÊeelceveevegJe=Êeb ³eod Ieìeefo<eg Hejb efn leled~~48~~
J³eeJele&ceevee efceL³esefle efmLeefle%ee&veefcenes®³eles~~48~~

The state of awareness that what persists in all the
objects such as pot, cloth, etc., as the principle of existence,
is the Supreme (Paraçiva) and that what is excluded from
it is false, is said to be knowledge here. (48)

J³eeK³ee— ``meosJe meesc³esoceûe Deemeerled'' Fefle Þeglesë meÊeelceve:
meêtHeye´ïeCeë Hejced, DeJ³e³elJeeled Hejs<eg Ieìeefo<eg DevegJe=Êecevegieleb ³eVeeceªHeceefmle,
leeqvceL³esefle J³eeJele&ceevee efveJee³e&ceeCee efmLeefleefjn %eeveefcel³eg®³ele Fl³eLe&ë~~48~~
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That pair of name and form which is persistent in the
objects such as pot, cloth, etc., which are other than the
immutable Paraçiva who is of the nature of existence as per
the Çruti, viz., ‘‘Sadeva somyedamagra äsét’’, meaning that
‘‘Sat alone existed in the beginning (before creation)’’, is
rejected as false. That state is the knowledge here. (48)

Notes: The natural construction of the stanza is :  J³eeJele&ceevee
(mee) efceL³ee (®e) Fefle efmLeefleë Fn %eeveefcel³eg®³eles~ Here ‘‘Param’’ stands for
Paraçiva. Paraçiva is the existence par excellence, unlimited
existence. With unlimited intelligence (Cit) and unlimited bliss
(Änanda), he is ‘‘Saccidänandasvarüpa’’. Everything in the world
shares that principle of existence for its existence. It is this ‘‘Sat’’
that existed before this world came into existence. That eternal
‘‘Sat’’ alone is true and what is excluded from it, i.e., what is
other than that ‘‘Sat’’ does not exist and hence, false. This is the
realisation of the Çivayogin at this stage. Nothing is other than
Çiva. Hence, there is no question of the appearance of anything
other than Çiva to him. This should not be taken as advocating
‘‘Jaganmithyätvaväda’’. meosJe meewc³e Foceûe Deemeerled~ (Chänd. U., 6.2.1).

J³eeK³ee— vevJesJeb ®esoeefJeÐekeÀye´ïeeÜwleeHes#e³eem³e mJelev$eefMeJeeÜwlem³e
keÀes efJeMes<e Fl³e$eenõ

If it is objected as to what, in that case, is the difference
between the Brahmädvaita accepting Avidyä (Adhyäsa)
and the Çivadvaita (not accepting Adhyäsa), the answer is
given here—

DekeÀejCecekeÀe³e¥ ³eoMes<eesHeeefOeJeefpe&leced~~49~~
leodye´ïe leonb ®esefle efveÿe %eevecegoer³e&les~~49~~

That which is without the cause, which is not an effect
and which is free from all external adjuncts, is the Brahman
and I and that (the world) are Brahman—such a firm
conviction is said to be knowledge. (49)

J³eeK³ee— ³eÜmleg ``ve lem³e keÀe³e¥ keÀjCeb ®e efJeÐeles ve lelmece½eeY³e-
efOekeÀ½e ¢M³eles'' Fefle éesleeéelejÞeglesë keÀe³e&keÀejCeMetv³eb meoMes<eesHeeefOeJeefpe&leced,
leodye´ïe leled leodye´ïewJe Denb ®e ef®ejeefooefceefle Yeemeceeveb HeeáeYeeweflekeÀced, SJeb
®eje®ejce³eb efJeéeefceefle efveÿeoe{îe¥ %eeveefcel³eglke=ÀälJesvees®³ele Fl³eLe&ë~~49~~

This entity which is free from the nature of the effect
and the cause, as stated in the statement of the Çve. U.,
viz., ‘‘Na tasya käryaà karaëaà ca, etc.’’, meaning: ‘‘He
has no effect and no cause; nothing is found equal to or
greater than him’’, and which is totally free from external
adjuncts, is the Brahman and Brahman alone. I and, on the
other hand, the universe, which appears as ‘‘this’’, which
is made up of the five elements and which is consisting in
the movable and the immovable, are also that (Brahman).
Such a firmness of faith is said to be knowledge in its
exquisite state. (49)

Notes: ve lem³e keÀe³e¥ keÀjCeb ®e, Fl³eeefoõ (Çve.U., 6.8). The full
statement is: ve lem³e keÀe³e¥ keÀjCeb ®e efJeÐeles ve lelmece½eeY³eefOekeÀ½e ¢M³eles~ Hejeçm³e
MeeqkeÌleefJe&efJeOewJe Þet³eles mJeeYeeefJekeÀer %eeveyeueef¬eÀ³ee ®e~~ ‘‘There is no effect (in the
form of the Çaréra—vyañöi form) nor there is the cause (in the
case of the Éçvara); there is nothing equal to him nor greater
than him; his supreme Çakti is natural to him and varied as the
Jïänaçakti, Balaçakti (Icchäçakti), Kriyäçakti, etc.’’, It is through
his Çakti, Paramätman becomes many in his ‘‘Pravåtti’’ towards
creation and withdraws all variety into himself through his Çakti
in his ‘‘Nivåtti’’ state. Çivayogin has become one with Paraçiva’s
absolute state. Here his realisation is that he is Paraçiva. That is
the state which is described in the Çrutis as vesn veeveeefmle efkeÀáeve cevemewJeso-
ceeHleJ³eb vesn veeveeefmle efkeÀáeve~ ce=l³eesë meë ce=l³egceeHveesefle ³e Fn veevesJe HeM³eefle~~ (Bå. U.,
4.4.19; Kaöha U., 4.10-11)— ‘‘This Paraçivatattva should be
realised through pure mind only. There is no difference here.
He who perceived difference here would meet with death after
death.’’ There is no worldly variety in the conception of the
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Çivayogin. Since this knowlede of difference has disappeared, he
is the ‘‘Jïänaniñpattisthalin’’.

J³eeK³ee— DeLewJeb ef®eêtHeye´ïeefCe meecejm³e%eeveefve<HeefÊeceleë efMeJe³eesefieveë
mJeeeflejskesÀCe ef$eHegìerce³eÒeHeáeJ³eJenejes veemleerefle Jeoved %eeveefve<HeefÊemLeueb
meceeHe³eefleõ

After saying that there is no worldly usage consisting
in ‘‘tripuöé’’ (of knower, known and knowledge) apart from
his own self-knowledge in the case of the Çivayogin, who
has thus the culmination of knowledge in his communion
with Brahman of the nature of supreme conciousness, the
author concludes the ‘‘Jïänaniñpattisthala’’—

%eeleeH³enb %es³eefceoefceefle J³eJeËefleë kegÀleë~~50~~
DeYesoye´ïemJeejm³es efvejmleeefKeueJemlegefve~~50~~

‘‘I am the knower and this is to be known’’— how can
such a usage be possible (for the Yogin) in the natural
excellence of the communion with Paraçiva in which the
knowledge of the objective world is totally denied? (50)

J³eeK³ee— ``vesn veeveeefmle efkeÀáeve'' Fefle Þeglesefve&jmlemecemleÒeeHe-
efáekeÀYesoJeoefÜleer³eye´ïemeecejm³es mel³enb %eelee %es³eefceoefceefle J³eJeËefleë kegÀleë?
J³eJenejë keÀmceeVe keÀmceeoHeerl³eLe&ë ~~50~~

Fefle %eeveefve<HeefÊemLeueced
When the communion with the secondless Paraçiva in

whom all the worldly differences are eradicated as per the
Çruti, ‘‘Neha nänästi kiïcana’’, where is the usage as ‘‘I am
the knower and this is to be known?’’ There no such a
usage in any way. This is the answer.

Jïänaniñpattisthala ends

Notes:  vesn veeveeefmle efkeÀáeve – see the notes under the previous
stanza.

DeLe efHeC[ekeÀeMemLeuecedõ(87)

J³eeK³ee— DeLeõ``SkeÀ SJe efn Yetleelcee Yetles Yetles J³eJeefmleleë~
SkeÀOee yengOee ®ewJe ¢M³eles peue®evêJeled~~'' Fl³ece=leefyevotHeefve<eÜ®eveevegmeejsCe
%eeveefve<HeefÊemecHeVem³e megueYeerYetle-efHeC[ekeÀeMe-mJeªHeb met$e$e³esCe efveªHe³eefleõ

Piëòäkäçasthala—(87)

Then as per the statement of the Amåta B.U., viz.,
‘‘Eaka eva hi bhütätmä, etc.,’’ which means: ‘‘One and only
Paramätman, having entered each and every being, looks
as one as well as manifold like the moon reflected in the
water,’’ the author propounds in three stanzas the nature
of ‘‘Piëòäkäsa’’ which is easy of access to the Yogin who
is adept in ‘‘Jïänaniñpatti’’—

³eLee efHeC[mLe DeekeÀeMemleLeelcee HetCe& G®³eles~~51~~
SleoLe&efJeJeskeÀes ³eë efHeC[ekeÀeMemLeueb efJeogë~~51~~

Just as the ether (space) in the body (piëòa), so is the
Ätman absolute. This discrimination about the truth is what
is known as ‘‘Piëòäkäçasthala (the state in which there is an
awareness of the asolute nature of the Ätman). (51)

J³eeK³ee— HetCe& DeekeÀeMees ³eLee efHeC[s efleÿefle, leLee efHeC[mLe Deelcee
HetCe& G®³eles, Dem³esefle Mes<eë~ Dem³e %eeveefve<HeefÊemecHeVem³e efMeJe³eesefieve SleoLe&-
efJeJeskeÀesçefmle, leeqlHeC[ekeÀeMemLeueb meod peevevleerl³eLe&ë~~51~~

Just as the absolute ether resides in the body, so is the
Ätman residing in the body said to be absolute. ‘‘In his
case’’ should be understood. In the case of him who is
accomplished in ‘‘Jïänaniñpatti’’, the discrimintation in
this regard is found. That is the stage which is known to
be ‘‘Piëòäkäçasthala.’’ (51)
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Notes: ‘‘Äkäça’’ or ether stands for ‘‘space’’; it is infinite
and all-pervasive. Yet it resides in the body. Thus Ätman is one
and all-pervaçive; still it resides in the body. The absolute nature
of the Ätman is not lost by his residing in the body. When the
narrowness of resting place (i.e., the body) is ignored or
forgotten, the Ätman appears as a part of the infinite and all-
pervasive Cosmic Ätman. ‘‘Space’’ resides in the narrow abodes
like a body, a pot, etc.; yet it is everywhere if we forget its limiting
adjuncts (resorts). This is stated nicely in the statement of the
Amåta B.U.(11) quoted in the preamble to this Sthala. This is
elucidated in the next stanza.

J³eeK³ee— DeLe J³eeflejskeÀcegKesveenõ
This is told through contrast—

IeìesHeeefOe³e&LeekeÀeMeë HeefjHetCe&ë mJeªHeleë~~52~~
leLee efHeC[efmLelees ¿eelcee HeefjHetCe&ë ÒekeÀeMeles~~52~~

Just as the ether having the pot as its container, is
absolute by its nature, so is the Ätman residing in the body
also absolute. (52)

J³eeK³ee— IeìesHeeefOeefJeefMeä DeekeÀeMees ³eLee mJemJeªHeleë HetCe&ë leLee
MejerjmLe Deelcee mJemeeq®®eoevevomJeªHeleë HeefjHetCe&ë meved ÒekeÀeMele Fl³eLe&ë~~52~~

In the same way as the ether which is characterised
by the adjunct of the pot is absolute by its own original
nature, so the Ätman who is residing in the body appears
as absolute by virtue of his nature of existence, intelligence
and bliss. (52)

Notes: It is interesting to note that among the five ele-
ments, Äkäça is alone most suitable to stand as an analogy to
bring out the point. Like  the Ätman, the Äkäña is also one,
infinite, subtle and all-prvasive. Hence the analogy of the Äkäça
is given here to bring out the absoluteness and all-pervasiveness
of the Ätman. The stage in which the Çivayogin realises this

absoluteness and all-pervasiveness of the Ätman is the ‘‘Piëòä-
käçasthala.’’

J³eeK³ee— DeLe efHeC[ekeÀeMeefJeJeskeÀJevleb keÀLe³eefleõ
Then the author speaks of the Yogin who has the

discrimination about ‘‘Paëòäkäça’’ here—

DevleëefmLeleb HejekeÀeMeb efMeJeceÜwleue#eCeced~~53~~
YeeJe³esod ³eë megcevemee efHeC[ekeÀeMeë me G®³eles~~53~~

He who contemplates through his pure mind Çiva who
is residing inside as the supreme ether and as one
characterised by non-duality, is called as ‘‘Piëòäkäça’’. (53)

J³eeK³ee— Ëo³eekeÀeMeefmLeleb ceneef®eoekeÀeMemJeªHeced, ``SkeÀ SJe
©êes ve efÜleer³ee³e lemLes'' Fefle ÞeglesjefÜleer³eced, ``efMeJe SkeÀes O³es³eë'' Fl³eLeJe&-
efMeKeÞegefleÒeefme×HejefMeJeb efvejeuecyesve cevemee ³ees O³ee³esled, me efHeC[ekeÀeMemJeªHe
Fl³eg®³ele Fl³eLe&ë~~53~~

He who, through his independent mind, contemplates
on Çiva, as per the Atha. Çikhä U. which says that ‘‘Çiva
alone should be contemplated’’ — as non-dual, as of the
nature of the great ether of consciousness residing in the
ether of the heart and as characterised by non-duality as
per the Çruti which says that ‘‘Rudra is one standing
without a second’’, is said to be ‘‘Piëòäkäça’’, i.e., of the
nature of ‘‘Piëòäkäça’’. (53)

Notes: SkeÀ SJe ©êes ve efÜleer³ee³e lemLes (lemLegë)õ (Çve. U., 3.2);
SkeÀcesJeeefÜleer³eced (Chänd. U. 6.2.1); SkeÀes osJeë meJe&Yetles<eg iet{ë meJe&J³eeHeer meJe&Yetlee-
vlejelcee (Çve. U., 6.11.); Deelcee Jee FoceskeÀ SJeeûe Deemeerled (Ai. U. 1.1.1);
DeelcewJesoceûe Deemeerled (Br. U. 1.4.1 DeelcewJesob meJe&ced (Chänd. U. 7.5.2.); yeïewJesob
meJe&ced (Muëò. U. 2.2.11), these Çruti statements are unanimous
in declaring Paraçiva-brahman as one and without second. It is
the ‘‘Paräkäça’’ (Supreme Ether) inside. Outer vision is limited,
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while the inner vision can have the absolute experience of its
infinity and all-pervasiveness. DeekeÀeMeMejerjb ye´ïeõ says Chänd. U.
(7.12.2). Deelcee iegne³eeb efveefnleesçm³e pevleesëõ ‘‘The Ätman (in the form of
Äkäça) is hidden in the cave of the heart’’ — say Ma.Nä.U. (8.3),
Çve. U. (3.20) and Çarabha U. (21). efMeJeceÜwleb ®elegLe¥ me Deelcee me efJe%es³eë
(Mäëòükya kä., 7)— ‘‘He is Çiva without duality; he is regarded
as the fourth one (Turéya); He is the Ätman; He should be
known’’. This Çruti prescribes that Paraçiva should be contem-
plated upon and realised as one’s own Ätman. Atha. Çiras. U.
prescribes that Çiva alone should be realised, leaving out every-
thing else—efMeJe SkeÀes O³es³eë efMeJebkeÀjë meJe&cev³elHeefjl³ep³e (3.4). The Çivayogin
who contemplates upon and realises Paraçiva as the Äkäça
inside through his ‘‘Nirälamba-manas’’, is himself of the nature
of ‘‘Piëòäkäça’’.

J³eeK³ee— DeLeõ``osnë efMeJeeue³eë mee#eeÊe$eemles Hejceë efMeJeë~
Fefle efve½e³emeÓeJeë efHeC[%eb efue²ceg®³eles~~'' Fefle JeelegueesÊejJe®eveevegmeejsCewJeb
O³ee³eleë MejerjcesJe efMeJeeieejced, lem³e efMeJees Yeemele Fefle met$eÜ³esve keÀLe³eefleõ

Then, as per the statement of Vä. Ä, viz., ‘‘Dehaù
çivälayaù çäkñät, etc.,’’ which means: ‘‘The body is actually
the temple and therein resides Paraçiva; he who has this
firm feeling, is called the ‘Liìga’ the knower of the inner
Äkäça within the body’’, the author tells in two stanzas that
he who contemplates on the inner Äkäsa, has his body itself
as the temple and that Çiva comes to his inner vision—

efMeJeeieejefceob ÒeeskeÌleb Mejerjb yeesOeoerefHeleced~~54~~
<eìdef$ebMeÊeÊJeIeefìleb megceveëHe¨eHeerþkeÀced~~54~~

HejekeÀeMemJeªHesCe ÒekeÀeMeë Hejceséejë~~55~~
ËoekeÀeMeiegneueervees ¢M³elesçvleë MejerefjCeeced~~55~~

This body which is illumined by enlightenment is
said to be a temple which is constructed with thirty-six

principles (form Çiva to Bhümi) and which is endowed
with a lotus-seat in the form of pure mind. Parameçvara
is realised inside by the accomplished Souls as appearing
in the form of the supreme ether of consciousness residing
in the cave in the form of the cavity of the heart of the
embodied beings. (54-55)

J³eeK³ee — efMeJeeefoYetc³evle<eìdef$ebMeÊeÊJece³emlecYekegÀ[îeeefoefveefce&leb
ËlkeÀceueefceefle ue#eCeHe¨eHeerþsve ³egkeÌleb %eeveoerHesve ÒekeÀeMeceeveefceob MejerjcesJe
efMeJeieejefceefle ÒeeskeÌleefcel³eLe&ë~~54~~ ef®eoekeÀeMemJeªHesCe ÒekeÀeMeceeveë Hejceséejë
ÒeeefCeveeb ËÃgneefJeueerveë meved GHeosMeefme×wo&=M³ele Fl³eLe&ë ~~55~~

This body itself is the temple which is constructed with
the pillars and walls made up of the thirty-six principles
from Çiva to Bhümi, which is endowed with a lotus-seat
in the form of the heart-lotus and which is illumined by
the lamp of knowledge. Parameçvara who appears as the
ether of consciousness is realised by the accomplished
Yogins as residing in the cave of the heart of the embodied
beings. (54-55)

Notes: osnë efMeJeeue³eë mee#eeled, Fl³eeefoõ Vä. Ä. There is another
well known Ägama statement (source not traced) which brings
out the same idea: osnes osJeeue³eë ÒeeskeÌlees peerJees osJeë meveeleveë~ õ ‘‘Body is
the temple and the emobodied Soul is the eternal God’’. This
temple in the form of the body is made up of the thirty-six
principles from Çiva to Bhümi. They constitute the pillars and
walls of this temple. The mind is the lotus-seat made ready for
the God. Jéva who is realised as Çiva, is the God. In other words
Parameçvara resides in the cave of the heart; he is descibed as
of the size of the thumb metaphorically to account for his resi-
ding in the thumb-sized cavity of the heart (hådäkäça): De²§ÿcee$eë
Heg©<ees ceO³e Deelceefve efleÿefle; De²§ÿcee$eë Heg©<ees p³eesefleefjJeeOetcekeÀë (Kaöha U., 4.12,13)
— ‘‘The Puruña of the size of a thumb is like light without smoke’’.
Ätman is spoken here as of the size of a thumb, because he is
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meditated upon as a light of the size of a thumb in the cavity
of the heart commonly called ‘louts of the heart’ by the Yogins.
The assigning of a size to Ätman which is really beyond all
limitation of time and space, is to facilitate meditation and
should not be taken literally. Bh. G. also: F&éejë meJe&Yetleeveeb ËÎsMesçpegve
efleÿefle~ (18.61)— ‘‘Éçvara resides in the heart of all the beings’’.
He who has realised Éçvara as not different from his Soul, is the
one who is deeply engrossed in the divine awareness which is
limitless and formless; he is the ‘‘Piëòäkäçasthalin’’. He is
liberated and has no fear of rebirth at all:  De²§ÿcee$eë Heg©<eesçvlejelcee
meoe peveeveeb Ëo³es mebefveefJeäë~ Ëoe ceveer<ee cevemeeefYekeÌue=Hlees ³e SleefÜogjce=leemles YeJeefvle~~ (Çve.
U., 3.13)— ‘‘Assuming the size of a thumb, by virtue of intellect,
emotion, imagination and will, the infinite being dwells in the
hearts of creatures as their inner Self. Those who realise this
become immortal (become liberated)’’.

J³eeK³ee— keÀLeb ¢M³ele Fl³e$e He#eevlejsCe keÀLe³eefleõ
If it is asked as to how he is realised, the author

answers it in different terms—

Sleeq®íJeHegjb ÒeeskeÌleb meHleOeelegmeceeJe=leced~~56~~
De$e ËlHe¹peb JesMce met#eecyejceveesnjced~~56~~
le$e meefVeefnleë mee#eeled meeq®®eoevevoue#eCeë~~57~~
efvel³eefme×ë ÒekeÀeMeelcee peuemLeekeÀeMeJeeq®íJeë~~57~~

This (body) is said to be the city of Çiva bound by the
seven essential ingredients (saptadhätavaù). In that the
lotus of the heart which is charming with subtle ether, is
the abode. In that remains actually Çiva who is always
bound there ever effulgent like the ether reflected in
(clear) water. (56-57)

J³eeK³ee— meHleOeelegefYeë Het³e&le Fl³esle®íjerjcesJe efMeJeHegjb HeÊeveefce-
l³eLe&ë~ De$e efHeC[ue#eCeefMeJejepeOeev³eeb met#ceYetleekeÀeMejc³eb ËlkeÀceuecesJee-

vleëHegjced~ le$e efvel³eHeefjHetCe&lJesve efme×ë meved meeq®®eoevevoªHeHejefMeJees
Ëo³em³e mJe®ílJesve peueevleie&leekeÀeMeJeled mee#eelÒekeÀeMeªHeë meved efleÿ-
eflel³eLe&ë~~56-57~~

The body itself, filled as it is with seven ingre-
dients, is the city of Çiva. In that capital of Çiva in the
form of the body, the lotus of the heart itself which is
charming with the subtle ether, is the harem. Therein
Paraçiva who is of the nature of existence, intelligence and
bliss, remains, ever found as he is due to his absoluteness,
reflected like the sky in clear water due to the limpidness
of the heart. (56-57)

Notes: This is very nicely portrayed in the Chänd. U., 8.1:
DeLe ³eefooceeqmceved ye´ïeHegjs onjb HegC[jerkebÀ JesMce onjesçeqmceVevlejekeÀeMemleeqmcev³eovlemleovJesäJ³eb
leÜeJe efJeefpe%eeefmeleJ³eefceefle~õ ‘‘Then in what is regarded as the subtle
lotus-abode in this Brahman’s city, there is the subtle ether.
What is in that should be searched or understood.’’  This body
is regarded as the city of Brahman (Paraçiva). This is like a
capital of a king who has many subjects under his rule. This
capital of Paraçiva (the body) has many subjects who are at his
beck and call such as senses, mind, intellect, etc. In that capital
there is a subtle abode of Paraçiva, like the palace of a king. That
is the abode in the form of the subtle heart-lotus. That is the
abode where Çiva can be met (visualised)—‘‘Brahmaëaù upa-
labdhyadhiñöhänam’’ (Çaìkara). That has to be realised. This is
also stated in the Tai. Ä. thus: oÛb efJeHeeHceb HejJesMceYetleb ³elHegC[jerkebÀ HegjceO³e-
mebmLeced~ le$eeefHe oÛb ieieveb efJeMeeskeÀmleeqmcev³eovlemleogHeeefmeleJ³eced~ (7.10)— ‘‘There is
the lotus (of the heart) which happens to be the abode of the
Supreme (Paraçiva) and which is subtle and free from sin, in the
midst of the city of Paraçiva, i.e., the body. Still further in that
there is the subtle ether. What is in that subtle ether should be
worshipped by the Yogin who is free from grief’’. In this stanza,
the author has described the body as the city of Çiva bound by
the seven ingredients called ‘‘saptadhätavaù’’— viz., chyle (rasa),
blood (asåk), flesh (mäàsa), fat (medas), bone (asthi), marrow
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(majjä) and semen (çukra). Therein, there is an abode in the
form of the subtle heart-lotus. There is a subtle ether in it. It is
nothing but the ‘‘Cicchakti’’ in communion with Çiva. What is
in that subtle ether is Paraçiva, who should be cherished as one’s
own Self. Paraçiva is compared to the Äkäça reflected in water
to show how he is ever present in that. He is called ‘‘Nitya-
siddha’’ in this sense.

J³eeK³ee— vevJeHeefjeq®íVeë HejefMeJeë keÀLeb Heefjeq®íVeËlkeÀceues
efleÿleerl³e$e Jeoved efHeC[ekeÀeMemLeueb meceeHe³eefleõ

If it is objected as to how the absolute Paraçiva resides
in the limited heart-lotus, the author answers the same and
concludes the Piëòäkäçasthala—

DevlejekeÀeMeefyecyemLeceMes<eesHeeefOeJeefpe&leced ~~58~~
IeìekeÀeMe FJe eq®íVeb YeeJe³eseq®®evce³eb efMeJeced~~58~~

Paraçiva who is of the nature of consciousness residing
in the heart-lotus inside free from all external adjuncts,
should be cherished (contemplated) as divided like the sky
limited by the pot. (58)

J³eeK³ee— Ëo³eekeÀeMemLeevemLeb mecemleesHeeefOejefnleb ef®evce³eb efMeJeb
IeìekeÀeMe FJe efJeeq®íVeb efJeYeeJe³esefol³eLe&ë~~58~~

Fefle efHeC[ekeÀeMemLeueced

The Yogin should contemplate on Çiva as divided
like the ether limited by pot—Çiva, who is of the nature of
consciousness and who is residing in the ether of the
heart. (58)

Piëòäkäçasthala ends

Notes: The Çivayogin in the Piëòäkäçasthala, cherishes
and contemplates on Çiva like ‘‘ghaöäkaça’’ and experiences the

communion of his Self with him. This is like seeing the ether
in a reservoir of water, knowing full well that the ether is far,
far larger than what it appears in the water.

DeLe efyevÜekeÀeMemLeuecedõ(88)

J³eeK³ee— DeLeõ``meoeefMeJeeefoleÊJeeveeb keÀejCeb J³eeHekeÀë Hejë~
efyevogªHeë efMeJees O³es³ees efyevÜekeÀeMe Fleer³e&les~~'' Fefle efkeÀjCeeieceJe®eveevegmeejsCe
leeqlHeC[ekeÀeMemLeuemecHeVem³e megueYeerYetleefyevÜekeÀeMemLeueb efveªHe³eefleõ

Bindväkäçashthala—(88)

Then, as per the statement of the Ki. Ä., viz., ‘‘Sadä-
çiväditattvänäm käraëam, etc.,’’ which means:  ‘‘The all-
pervasive Paraçiva who is the cause of the principles such
as Sadäçiva, etc., should be contemplated as of the nature
of ‘Bindu’ (small, a drop) and that is called ‘Bindväkäça’
(small ether), the author advocates the ‘‘Bindväkäça-
sthala’’ as easy of attainment for the Çivayogin who is adept
in the Piëòäkäçasthala—

³eLeekeÀeMees efJeYeg%ex³eë meJe&ÒeeC³egHeefj efmLeleë~~59~~
leLeelcesl³egHeceeveeLe¥ efyevÜekeÀeMemLeueb efJeogë~~59~~

Just as the ether can be known as all-pervasive and as
spreading above all the beings, so does the Ätman know-
able— thus as a means of comparison, this Bindväkäça-
sthala is grasped. (59)

J³eeK³ee— meJe&ÒeeC³egHeefjJel³ee&keÀeMees ³eLee efJeYegë meved %eelegb ³eesi³eë
leLeem³e efHeC[ekeÀeMemLeuemecHeVem³e efMeJe³eesefieve Deelcee meJe&ÒeeC³egHeefjJel³ee&-
keÀeMeJeodJ³eeHekeÀerYetleë meved efJe%eelegb ³eesi³e Fl³egHeceeveeLe&cesJe efyevÜekeÀeMemLeueb
efJeogpee&vevleerl³eLe&ë~~59~~

Just as the ether which is speading over all beings and
which is all-pervasive, is known, so is the Ätman of the
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Çivayogin who is adept in the Piëòäkäçasthala, to be known
as all-pervasive like the ether which spreads above all the
beings. In order to bring home this comparison, ‘‘Bindvä-
käçasthala’’ is told. (59)

Notes: “meoeefMeJeeefoleÊJeeveeb...” (Ki. Ä.). The all-pervaçive and
formless ether is known to have a resort and a form in pot, etc.,
in the same way, Ätman who is all-pervasive and formless, is
sought in the body and is given a form. Although all-pervasive,
ether appears as small (Bindu) in a pot; similarly, Ätman, who
is all-pervasive, appears as tiny residing in the cave of the heart
of the being. This is hinted by the Upaniñadic statement—
De²§ÿcee$eë Heg©<eë (Kaöha U., 4.12,13; Çve. U., 3.13).

J³eeK³ee— DeLe õ``Jee³eg³e&LewkeÀes YegJeveb ÒeefJeäes ªHeb ªHeb ÒeefleªHees
yeYegJe~ SkeÀmleLee meJe&Yetleevlejelcee ªHeb ªHeb ÒeefleªHees yeng½e (yeefn½e)'' Fefle
keÀþJeuueerÞegl³egkeÌle¢äevleHetJe&kebÀ ®elegefYe&ë met$ewmleosJe ÒeefleHeeo³eefleõ

Then, in accordance with the analogy in the statement
of the Kaöha. U., viz., ’Väyuryathaiko bhuvanaà praviñöo,
etc.,’’ which means: ‘‘As one air, having come into the
world, assumes different forms according to different
objects (it enters as breath) so the one Ätman who resides
in the hearts of all beings, appears in differtnt forms
according to the different objects (he enters); and he exists
also beyond them’’, the author propounds that very nature
of the Ätman in four stanzas—

³eLewkeÀes Jee³egjeK³eeleë meJe&ÒeefCeielees efJeYegë~~60~~
leLeelcee J³eeHekeÀë mee#eeled meJe&ÒeeefCeieleë mJe³eced~~60~~
³eLee JeÚsjces³eelcee meJe&$ewkeÀesçefHe Yeemeles~~61~~
leLee MecYegë mecemleelcee Heefj®ísoefJeJeefpe&leë~~61~~
meJex<eeb osefnveecevleef½eÊeleesç³eb ÒekeÀeMeles~~62~~
leeqmceved ÒeefleHeÀuel³eelcee efMeJees oHe&CeJeod efJeYegë~~62~~

SkeÀes JeMeerke=Àleë mebefJelÒekeÀeMeelcee HejelHejë~~63~~
meJe&ÒeeefCeielees Yeeefle leLeeefHe efJeYeg©®³eles~~63~~

Just as one air, which is all pervasive, is said to have
asumed the life-breath of the beings, so the Ätman who is
all-pervasive, has himself been residing in all the beings.
(60) Just as one fire which is of immeasurable form, shines
everywhere, so is Çiva who is the Self of all, free from
division. (61)  The heart-lotus resides in all the beings like
a mirror. Therein Çiva, who is all-pervasive, gets reflected
as the Self. (62)  Çiva, who is higher than the highest, who
is independent, who is of the nature of bright consciousness
and who is residing in all the beings, is still called all-
pervasive. (63)

J³eeK³ee— mecemleÒeeefCeveeb ÒeeCeªHeb ielees Jee³egjskeÀ SkeÀ J³eeHekeÀë
meVeeK³eeleë leLeenefceefle mJe³eb mee#eeled meJe&ÒeeefCeiele Deelcee J³eeHekeÀ
Fl³eLe&ë ~~60~~ DeHeefjefcelemJeªHeJeeveskeÀesçeqive³e&LeemeejJewÐegleHeeefLe&JeJee[Je-
keÀeueeeqiveªHesCe efJeéeJ³eeHekeÀë meved Yeemeles, leLee meJe&®ewlev³eelcekeÀef½eÜefÚªHe-
Hejceséej SkeÀ SJe osJeoeveJeceeveJeefle³e&kedÀmLeeJejªHe®eje®ejÒeeefCe<Jenefceefle
J³ekeÌleeJ³ekeÌleªHesCe J³eeHekeÀë meved efJejepele Fl³eLe&ë~~61~~  mecemleosefnvee-
cevleë ``ef®eÊeb leg ®eslees Ëo³eb keÀceueb meefueueb peueced'' Fl³eefYeOeevekeÀesMeÒeefme×-
Ëo³ekeÀceueb oHe&CeJeled ÒekeÀeMeles~ leeqmceved ef®eÊeoHe&Ces J³eeHekeÀerYetleë efMeJe
Deelcee meved ÒeefleHeÀueleerl³eLe&ë~~62~~ efJeéeeslke=ÀäHejeMekeÌl³eHes#e³ee Þesÿef½e-
lÒekeÀeMeelcee efMeJe SkeÀ SJe meJe&ÒeeefCeno³ekeÀceueb ielJee lelHeefjefceleë meved Yeeefle,
leLee meJee&vegm³etlelJeeefÜYegefjl³eg®³ele Fl³eLe&ë~~63~~

One air which happens to be the life-breath of all
beings, is said to be all-pervasive. In the same way the
Ätman who is actually residing himself in all the beings as
‘‘I’’, is all-pervasive. (60)  Just as Agni, who is one and who
is one of unlimited form, is all-pervasive with his various
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forms as the lightning of torrential rain, terrestrial fire,
submarine fire and annihilation fire, so does the Supreme
Éçvara, who is of the nature of the fire of consciousness of
all and who is one only, flourishes pervading with his
manifest and unmanifest forms as ‘‘I’’ in all the movable
and the immoval beings such a gods, demons, human
beings, animals and static objects. (61) ‘‘Cit’’ (citta) which
means the ‘‘lotus of the heart’’ as per the A. Ko., 1.4.3,
‘‘Cittaà tu ceto hådayaà, kamalaà salilaà jalam’’, shines
like a mirror. In that mirror of the ‘‘Citta’’, Çiva who
happens to be all-pervasive gets reflected as the Self.(62)
Paräçakti is best among the best in the world. Compared to
her Çiva who is better than the best illumines the world
through the greatness of his consciousness. He, who is
alone, enters the heart lotus of all the beings and appears to
have become limited. Even then he is said to be all-
pervasive. (63)

Notes: Jee³eg³e&LewkeÀes YegJeveb ÒeefJeäes Fl³eeefoõ (Kaöha U., 5.10). The One
Ätman not only pervades all the beings and appears variously
according to the different forms he embodies, but also in his own
pure nature he is quite separate from those forms and is
unaffected by them. Through the Upädhis in the form of the
mind, the senses and the body, he assumes various forms but in
himself he is transcendental and beyond all name and form
(nämarüpa). The analogy of the Väyu (air) is given to elucidate
that. The analogy also emphasises the point that the Ätman is
immanent (antarätmä) in all the beings. meJe&J³eeefHeveceelceeveb #eerjs meefHe&efj-
JeefHe&leced õ Çve. U., 1.16 — ‘‘All pervading Ätman is like ghee
contained in milk’’. All the analogies convey the idea of
immanence as well as transcendence of the Ätman. From the
point of immanence, the Ätman is like ‘‘Äkäça in the Bindu’’
(pot, small ). The stanza 61 alludes to the point made in Kaöha
U., 5.9 with the analogy of fire: Deeqive³e&LewkeÀes YegJeveb ÒeefJeäes ªHeb ªHeb ÒeefleªHees
yeYetJe~ SkeÀmleLee meJe&Yetleevlejelcee ªHeb ªHeb ÒeefleªHees yeefn½e~~õ ‘‘As one fire, having
entered the world, assumes forms according to the shapes of the
different objects (it burns), so the One Ätman who exists in all

the beings, appears in different forms according to the different
objects (he enters) and he exists also beyond them.’’  The stanza
62 portrays the point made in the Çve. U., 6.11: SkeÀes osJeë meJe&Yetles<eg iet{ë
meJe&J³eeHeer meJe&Yetleevlejelcee~ õ ‘‘One and only God is hidden in all the
beings; he is all-pervading and is the inner Self of all the beings’’.
Parameçvara, although he appears to the enlightened as one
Ätman in all the beings, does not appear to the unenlightened as
it is hidden from them. Although he appears limited in view of
his hiding (residing) in separate beings, yet he is all-pervasive.
All-pervasiveness is compatible with the Ätman as it is with the
ether. Although he is all-pervasive like the ether, he is not
insentient because he is the inner conscious Self of all
(sarvabhütäntarätmä). He is the ‘‘Süträtman’’ who closely links
all the beings and has control over them. He is reflected in the
mirror of the heart-lotus of all the beings. He is called
‘‘Sarvabhütäntarätman’’ as well as ‘‘Sarvabhütädhiväsaù’’. The
stanza 63 describes the Ätman as the ruler on the lines of the
Kaöha U., 5.12: SkeÀes JeMeer meJe&Yetleevlejelcee SkebÀ ªHeb yengOee ³eë keÀjesefle~ leceelcemLeb
³esçvegHeM³eefvle Oeerjemles<eeb megKeb Meeéeleb veslejs<eeced~~õ ‘‘That one Supreme Ruler,
the inner Self of all the beings,  makes his one form manifold.
Those enlightened Yogins who perceive him as existing in their
own Self, has eternal bliss which no one else has’’. Çve. U. 6.12
also says: SkeÀes JeMeer efveeq<¬eÀ³eeCeeb yentveeceskebÀ ªHeb yengOee ³eë keÀjesefle~ leceelcemLeb ³esçvegHeM³eefvle
Oeerjemles<eeb megKeb Meeéeleb veslejs<eeced~~õ ‘‘That one Supreme Lord is the ruler
of the inactive many (i.e., matter and individual Souls whose
powers of action are derived from Çiva) and is the one who
makes one’s single form into manifold......’’.

J³eeK³ee— DeLe efyevÜekeÀeMemLeueb meceeHe³eefleõ
Then the author concludes the Bindväkäçasthala—

SkeÀ SJe ³eLee met³e&mlespemee Yeeefle meJe&ieë~~64~~
leLeelcee MeeqkeÌleYesosve efMeJeë meJe&ielees YeJesled~~64~~

Just as one and only sun shines everywhere with his
lustre, so does Çiva, the Ätman, reside everywhere through
the diversification of his Çaktis. (64)
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J³eeK³ee— met³e& SkeÀ SJe mJekeÀer³eJe=efäefncees<CeefkeÀjCelespemee J³eeHekeÀë
meved ³eLee Yeeefle, leLee efMeJemJeªHe Deelcee mJekeÀer³es®íe%eeveeefoMeeqkeÌleYeefJe&ée-
J³eeHekeÀë meVeemle Fl³eLe&ë ~~64~~

Fefle efyevÜekeÀeMemLeueced
Just as the sun who is one and only one, shines by

pervading with his lustre through his rays that bring rain,
mist and heat, so does the Ätman in the form of Çiva
pervade the universe with his various Çaktis such as
Icchäçakti, Jïänaçakti, etc. (64)

Bindväkäçasthala ends

Notes: It may be noted here that this stanza echoes the idea
contained in Kaöha U., 5.11: met³eex ³eLee meJe&ueeskeÀm³e ®e#egve& efueH³eles ®ee#eg<ew-
yee&¿eoes<ewë~ SkeÀmleLee meJe&Yetleevlejelcee ve efueH³eles ueeskeÀogëKesve yee¿eë~~õ  ‘‘As the sun,
the eye of the world, is not contaminated by the external defects,
so the Ätman, who is alone and who is yet the inner Self of all
the beings, is not contaminated by the miseries of the World’’.
The light of the sun makes everything visible, yet it is not
contaminated by the defects of the objects it illumines. Similarly
the transcendental Ätman who resides in all the beings, is never
touched by the miseries of the world. The Yogin who is beyond
those miseries and diversities of the world, finds all-pervasive
Çiva reflected in his Self like an elephant in a mirror and enjoys
that state of the ‘‘Bindväkäçasthalin’’. This is nicely described
in the Muëò. U., 2.2.7: ‘‘³eë meJe&%eë meJe&efJeÐem³ew<e ceefncee YegefJe efoJ³es ye´ïeHegjs
¿es<e J³eescev³eelcee Òeefleefÿleë~~ õ ‘‘Paraçiva who is omniscient and who
knows all the lores has his greatness on the earth (i.e., outside).
But in the Brahmapura, i.e., the lotus of the heart, which is full
of lustre, there is the divine ether in which the Paramätman is
established. This is the state of ‘‘Bindväkäçasthala’’.

DeLe cenekeÀeMemLeuecedõ(89)
J³eeK³ee— DeLeõ ``J³eesceekeÀejb cenemet#ceb J³eeHekebÀ ³ees ve YeeJe³esled~

mebmeejer me YeJesuueeskesÀ yeerpekeÀesMeef¬eÀefce³e&Lee~~'' Fefle osJeerkeÀeueesÊejJe®eveeveg-

meejsCeeskeÌleue#eCeefyevÜekeÀeMemLeuemecHeVem³e megueYeb cenekeÀeMemLeueb met$eÜ³esve
keÀLe³eefleõ

Mahäkäçasthala—(89)

Then, in accordance with the statement of D.K., viz.,
‘‘Vyomäkäram mahäsükñmam, etc.,’’ which means: ‘‘He
who does not contemplate on Paraçiva as of the form of
the ether, as highly subtle and as all-pervasive, will be
subjected to transmigration in the world like a worm in
the seed-case’’, the author speaks, in two stanzas, of the
Mahäkäçasthala which is easy of access to the Yogin who
is adept in the Bindväkäçasthala—

efHeC[eC[mLeb cenekeÀeMeb ve efYeVeb leÜoelceveë~~65~~
DeefYeVeë Hejceelcesefle cenekeÀeMemLeueb efJeogë~~65~~
³eLee ve efYeVeceekeÀeMeb Ieìs<eg ®e ceþs<eg ®e~~66~~
leLeeC[s<eg efHeC[s<eg efmLelees ¿eelcee ve efYeÐeles~~66~~

The great ether, contained in the body (piëòända) and
the world (brahmäëòa) is not different; in the same way,
Paramätman is not different from Jévätman and this is
known as ‘‘Mahäkäçasthala’’. (65)  Just as the ether is not
different in the pots and the monasteries, so the Ätman
residing in the worlds and the bodies, does not differ. (66)

J³eeK³ee— ye´ïeefHeC[eC[ieleceekeÀeMeb ³eLee ve efYeVeced, leLeem³e efyevÜe-
keÀeMemecHeVem³e efMeJe³eesefieve Deelceve½ewlev³eeled Hejceelcee efYeVees vesl³eefYeVecesJe
cenekeÀeMemLeueb meod peevevleerl³eLe&ë~~65~~ mHeäced~~66~~

Just as the ether contained in the world and the
body does not differ, so the Paramätman is not different
from the consciousness of the Ätman of the Çivayogin
who is adept in the Bindväkäçasthala. That is known

Ul@FGvRh   #k@OkbQk\kkTPCkrPçkR#kl\kE*bQk\kÉkbkE*h 12571256 ÌkmlbkákTPl#kBkkYklOkh .AùkvTkz^k#kh



as the ‘‘Mahäkäçasthala’’ (the state of supreme ether,
Paraçiva. (65) It is clear. (66)

Notes: “J³eesceekeÀejb cenemet#ceb...” (D.K., 24). In day-to-day usage
the Ghaöäkäça and the Maöhäkäça appear different. Both are
the aspects of the same Mahäkäça. The difference is because of
the difference in the Upädhis. Hence that difference is only
‘‘aupädhika’’. In reality there is no difference. Paramätman is
the Mahäkäça and Ätman is the Piëòäkäça. That explains the
point of non-difference between the Paramätman and the Ätman.
This is further elucidated by the next stanza, i.e., ‘‘Yathä na
bhinnamäkäçam, etc’’. Ghaöäkäça and Maöhäkäça are ‘aupädhika’
due to the external ‘‘Upädhis’’ such as Ghaöa or Maöha.Chänd.U.
says: DeekeÀeMees Jew veece veeceªHe³eesefve&Je&efnlee les ³eovleje leodye´ïe leoce=leb me Deelcee~
(8.14.1)— ‘‘Äkäça (ether) is, indeed, the diversifier as ‘name and
form’ (nämarüpa); that which is inside you, is the Brahman; that
is immortal and that is the Ätman.’’ Äkäça is the well known
Ätman in the Upaniñads. That Ätman is the individual Self of
all the beings, who is self-evident and well known. Understanding
it in this light, the bodiless Ätman, who is all-pervading like the
ether, is the Paramätman, i.e., Paraçiva.

J³eeK³ee— DeLe ceneefue²cesJe cenekeÀeMeefceefle met$e$e³esCe keÀLe³eefle
Then the author tells in three stanzas that the

Mahäliìga is itself the Mahäkäça—

DeefveoxM³eceveewHec³eceJee*dceevemeiees®ejced~~67~~
meJe&leescegKemecHeVeb meÊeevevob ef®eoelcekeÀced~~67~~
keÀeueeleerleb keÀueeleerleb ¬eÀce³eesieeefoJeefpe&leced~~68~~
mJeevegYetefleÒeceeCemLeb p³eesefle<eecego³emLeueced~~68~~
efMeJeeK³eb Hejceb ye´ïe HejceekeÀeMeue#eCeced~~69~~
efue²efcel³eg®³eles meefÓ³e&efÜvee ve peieeflmLeefleë~~69~~

This Paraçiva, the Supreme Brahman, who is depicted
as the Supreme Ether, who is indescribable, who is without

any comparison, who is beyond the range of speech and
mind, who is endowed with all round vision, who is reality
and bliss, who is supreme consciounsess, who transcends
time, who transcends all the ‘‘kaläs’’ (instants), who is not
subjected to any order of modifications, who is evident
through self-realisation and who is the source of all the
luminaries, is said to be the ‘‘Mahäliìga’’ by the wise.
Without that Mahäliìga (Mahäkäça) the universe cannot
exist. (67-69)

J³eeK³ee— keÀueeleerleceäeef$ebMelkeÀueeleerleb ¬eÀce³eesieefJeJeefpe&leced GlHe-
Ê³eeefo¬eÀce³eesiejefnleb p³eesefle<eecego³emLeueced DekeÀe&efop³eesefle<eeceglHeefÊemLeeveced
Denefceefle mJeevegYetefleÒeceeCeiec³eefcel³eLe&ë~ efMeäb mHeäced~~68-69~~

‘‘Beyond the Kaläs’’ means ‘‘beyond the thirty-eight
Kaläs’’. ‘‘Not subjected to any kramayoga’’ means ‘‘not
subjected to any modifications like birth, etc’’. ‘‘The source
of all luminaries’’ means ‘‘the birth place of the luminaries
such as the sun’’. ‘‘Who is evident through self-realisation’’
means ‘‘Who is evident through the means of self-realisation
as the I’’. The rest is clear. (67-69)

Notes: Each one of the ‘‘Viçeñaëas’’ given to describe
the nature of Paraçivabrahman, the Mahäliìga, is significant.
(1) DeefveoxM³ecedõ Whatever our senses grasp can be described as
this, that, etc., with the qualities, actions, etc. Everything except
Paraçiva, can be thus ‘‘nirdeçya’’. It is only Paraçiva who is
‘‘anirdeçya’’. This is nicely portrayed in the Kaöha U., 3.15:
DeMeyocemHeMe&ceªHeceJ³e³eb leLeejmeb efvel³eceievOeJe®®e ³eled~õ ‘‘The Ätman is sound-
less, touchless, formless, imperishable and also without taste and
smell’’. The Ätman who is of the nature of pure consciousness,
is beyond all sense-perceptions, having nothing in common
with matter. Muëò. U. also says: efvel³eb efJeYegb meJe&ieleb megmet#ceb leoJ³e³eb ³eÓtle³eesefveb
HeefjHeM³eefvle Oeerjeë~~ (1.1.6)— ‘‘The enlightened realise him who is
beyond perception, who cannot be grasped or held, who has no
family name, who has no colour, who is without eyes and ears,
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who has no hands and feet, who is eternal, who is all-pervasive,
who is residing in all beings, who is extremely subtle, who is
imperishable and who is the source of all beings’’. He is ‘adreçya’
(adåçya) in the sense that he is beyond the reach of the sensory
organs and ‘agrähya’ in the sense that he is beyond the grasp
of the motor organs. He has no origin. Hence he has no family
name (agotra). He does not have the qualities (avarëa) like
fatness, etc., and whiteness, etc. He does not have eyes and ears
which are required for all beings to understand the ‘‘nama-
rüpa’’. He is without hands and feet, i.e., he is not in need of
the motor organs. Since he is beyond grasp and is without taking
anything, he is eternal (nitya). He is ‘‘vibhu’’ (all-pervasive) in
the sense of ‘‘vividhaà bhavati’’, as he becomes everything from
Brahman to stamba (sthävara). He is residing in everything and
extremely subtle like the ether. He is imperishable for the
reasons stated above. This is the nature of the source of all
beings (bhütayoni). This is the nature of the Mahäliìga
(Bhütayoni). This is the nature of the Mahäliìga or Paräkäça,
which is Paraçiva. (2) DeveewHec³ecedõ He is without any comparison;
he is beyond comparison. Comparison is possible only between
objects of equal status and existence. Nothing can have any
equality with Paramätman in status and existence. He is without
qualities while all other things have qualities. How can there be
any comparison without ‘‘sädharaëadharma’’ (common property)?
ve lelmeceesçY³eefOekeÀ½eõ says Çve. U., 6.8— ‘‘There is nothing equal to
him nor anything superior to him.’’ (3) DeJee*dceevemeiees®ejcedõ Paraçiva
is beyond speech and mind. He is the source of power to them.
Kaöha U. describes this in more than one way: ve meb¢Mes efleÿefle ªHecem³e
ve ®e#eg<ee HeM³eefle keÀ½evewveced~ Ëoe ceveer<ee cevemeeefYekeÌue=Hlees ³e SleefÜogjce=leemles YeJeefvle~~ (6.9);
³eoe HeáeeJeefleÿvles %eeveeefve cevemee men~  yegef×½e ve efJe®esäefle leeceeng: Hejceeb ieefleced~~ (6.10);
vewJe Jee®ee ve cevemee ÒeeHlegb MekeÌ³ees ve ®e#eg<ee~ Demleerefle ye´gJeleesçv³e$e keÀLeb leogHeueY³eles~~
(6.12)õ ‘‘His form is not within the range of vision. None can
see him with the eyes. He is revealed by the intuition of the
intellect which resides in the heart and controls the mind. Those
who know him become immortal’’; ‘‘When the five senses of
perception lie still with the mind (in the Self), when even the
intellect does not function — that is the Supreme State (i.e.,

Paraçiva)’’;  ‘‘That Ätman can never be reached by speech, nor
by mind nor by the eyes. How can it be realised otherwise than
from those who say that it exists.’’ ve meb¢Mes efleÿefle..... Ëoe ËefomLeb cevemee
³e SveceskebÀ ...... YeJeefvleõ Çve. U., 4.20; Ëoe ceveer<ee..... YeJeefvleõ Çve. U.,
4.17; 3.13. These Çrutis assert that Ätman, being beyond all
senses and mind, can be comprehended only through the instru-
ctions of the Guru who is a man of realisation. One has to begin
by putting faith in the words of the Guru that there is such a
thing as Ätman which is not different from Çiva when realised.
No amount of argumentation can determine the existence of the
transcendental Ätman. (4) meJe&leescegKemecHeVecedõ Paraçiva has filled
the world everywhere: ye´ïewJesocece=leb Hegjmleeod ye´ïe He½eeod ye´ïe oef#eCele½eesÊejsCe~
DeOe½eesOJe¥ ®e Òeme=leb ye´ïewJesob efJeéeefceob Jeefjÿced~~ (Muëò. U., 2.2.11); meJee& efoMeë
TOJe&ceOe½e efle³e&kedÀ ÒekeÀeMe³eved Ye´epeles ³eÜve[dJeeved~ (Çve.U., 5.4)— ‘‘The Brahman
alone who is immortal, is in the east, in the west, in the south
and in the north, below and above. It is Brahman who is the most
superior one having spread all over the universe’’; ‘‘Like the sun,
he shines by revealing all the directions, above and below and
sideways’’. (5) meÊeevevob ef®eoelcekeÀcedõ What does not get destroyed
in all the three times, past, present and future, is ‘‘Sat’’. It is
unlimited existence in the case of Paraçiva. It is this ‘‘Sat’’ from
which the ‘sattä’ of all things is derived— mevcedtueeë meesc³esceeë meJee&ë Òepeeë~
(Chänd. U., 6.8.4). Paraçiva is unlimited bliss— Deevevoes ye´ïesefle
J³epeeveeled~ (Tai. U., 3.6). They derive a bit of their Änanda from
that Änanda— Slem³ewJeevevom³eev³eeefve Yetleeefve cee$eecegHepeerJeefvle~ (Bå. U., 4.3.32).
‘‘Cit’’ is that brilliance of consciousness which is self-luminous
and everything shines by that brilliance— lem³e Yeemee meJe&efceob efJeYeeefle~
(Kaöha U., 5.15; Çve. U., 6.14; Muëò. U., 2.2.10). Hence Paraçiva
is called Saccidänanda-svarupa: mel³eb %eevecevevleb ye´ïe~ (Tai. U., 2.1);
efJe%eevecevevob ye´ïe~ (Bå. U., 3.9.28). (6) keÀeueeleerlecedõ Paraçiva is not
bound by time-factors. He is the basis of ‘‘Käla’’. Käla, like
everything, is born from him, remains in him and merges into
him. But he is without ‘‘ädi’’ and ‘‘antya’’. Bhag. G. says: keÀeueesçeqmce
ueeskeÀ#e³eke=Àled~ (11.32) — ‘‘I am all-powerful time which destorys all
things’’. Paramätman himself is time. (7) keÀueeleerlecedõ The five
faces of Çiva called Sadyojäta, Vämadeva, Aghora, Tatpuruña
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and Éçäna are called Païcabrahmans. They are called Kalä-
brahmans in their ‘‘tattvasvarüpa’’. Each of them has a certain
number of Kaläs depending on the units of the Mantras celebra-
ting them: F&Meeveë Heg©<e½ewJeceIeesjes JeeceosJekeÀë~ meÐeespeele½e Heáewles keÀueeye´ïe ÒekeÀerefle&leeë~~
F&Meevem³e keÀeueeë Heáe Heg©<em³e ®eleg<keÀueeë~ DeOeesjm³e keÀuee½eeäew JeeceosJes $e³eesoMe~~ meÐe-
m³eeäkeÀuee %es³ee Deäeef$ebMelkeÀueeë mce=leeë~~  (Vä. Çu. Ä., Brahmabhedapaöala,
19-21)— ‘‘Éçäna, Puruña (Tatpuruña), Aghora, Vämadeva and
Sadyojäta, these are the five Kaläbrahmans. Éçäna has five Kaläs,
Tatpuruña four, Aghora eight, Vämdeva thirteen and Sadyojäta
eight. The Kaläs of each are shown here thus: (i)  Kaläs of Éçäna
are five: 1. F&Meeveë meJe&efJeÐeeveeced, 2. F&éejë meJe&Yetleeveeced, 3. ye´ïeeefOeHeefleë ye´ïeCeesçefOeHeefleë
ye´ïee, 4. efMeJees ces Demleg and 5. meoefMeJeesced~~ (ii) Kaläs of Tatpuruña are
four: 1. lelHeg©<ee³e efJe¨ens 2. ceneosJee³e Oeerceefn leVees 3. ©êë and 4. Òe®eeso³eeled~
(iii) Kaläs of Aghora are eight: 1. DeIeesjsY³eë, 2. DeLe IeesjsY³eë, 3. Ieesj
Ieesj, 4. lejsY³eë 5. meJexY³e, 6. meJe&, 7. MeJexY³eë vecemles Demleg, and 8. ©êªHesY³eë
(iv) Kaläs of Vämadeva are thirteen: 1. JeeceosJee³e, 2. p³esÿe³e, 3. ©êe³e,
4. keÀeuee³e, 5. keÀue, 6. efJekeÀjCee³e, 7. yeue, 8. efJekeÀjCee³e, 9. yeuee³e, 10. yeueÒeceLe-
vee³e, 11. meJe&Yetleocevee³e, 12. ceve and 13. Gvcevee³e~ (v) Kaläs of Sadyojäta
are eight: 1. meÐeespeeleb ÒeHeÐeeefce, 2. meÐeespeelee³e Jew veceë, 3. YeJes ®ewJe, 4. YeJes ®esefle,
5.veeefleYeJes, 6.YeJemJe ceeb, 7.YeJees and 8.GÓJee³e veceë~ (Total-28). Since Para-
çiva transcends these five Kaläbrahmans, he is called ‘‘Kalätéta’’.
(Ibid., 21-35)  (8) ¬eÀce³eesieeefoJeefpe&lece dõ When something takes birth,
undergoes changes and gets eradicated in the end, it is called
‘‘Kramayoga’’. To Paraçiva who is ‘‘anädi’’ and ‘‘ananta’’, how
can there be any ‘‘Kramayoga’’?  (9) mJeevegYetefleÒeceeCemLece dõParaçiva
is beyond the range of the senses, mind and speech. Naturally
a question arises: Then how can he be known? The answer is
that he can be known only through one’s inner experience
(svänubhüti) which is otherwise known as Self-realisation.
Bå. U., describes this: leosleod ye´ïe, DeHetJe&ceveHejcevevlejceyee¿eced, De³eceelcee ye´ïe,
meJee&vegYetefjl³evegMeemeveced~ (Bå. U., 2.5.19) — ‘‘He is Brahman, who has
no precedent, who has no one to follow, who has nothing
later and who has nothing outside. This Self is Brahman, who
experiences everything. This is the instruction’’. (10) p³eesefle<eecego³e-
mLeuecedõ Paraçiva is the source of light of all the luminaries.
Nothing shines on its own. Everything shines after his shine: ve le$e
met³eex Yeeefle ve ®evêleejkebÀ vescee efJeÐeglees Yeeefvle kegÀleesç³eceeqiveë~ lecesJe YeevlecevegYeeefle meJe¥ lem³e

Yeemee meJe&efceob efJeYeeefle~~ (Kaöha U., 5.15; Çve. U., 6.14; Muëò. U.,
2.2.10)—‘‘The sun does not shine there, nor the moon and the
stars, nor the lightnings and much less this fire. When he shines
everyting shines after him. By his light all this is lighted’’.

Bhag. G., 15.12 says : ³eoeefol³eieleb lespees peieÓeme³elesçefKeueced~ ³e®®evêceefme
³e®®eeiveew leÊespees efJeef× ceecekeÀced~~õ Whatever light residing in the sun,
lights the entire world, whatever that is in the moon, fire, all that
you should understand as mine’’. By speaking of Paraçiva as the
source of all luminosity, the Çrutis refer not so much to the
brilliance in a material sense as to the fact that all knowing takes
place due to him, the source of all intelligence (luminosity).
Light is symbolically used to indicate knowledge. He is the
Paramäkäça (Paramäkäçalakñaëa), Paramaà brahma:  DeekeÀeMees Jew
veece veeceªHe³eesefve&Je&efnlee les ³eovleje leodye´ïe~ (Chänd. U., 8.14.1). It is the Mahä-
liìga: ³elees Jee Fceeefve Yetleeefve pee³evles~ ³esve peeleeefve peerJeefvle~ ³elÒe³evl³eefYemebefJeMeefvle~ leod
efJeefpe%eememJe~ leod ye´ïe~  (Tai. U., 3.1); ueerveb ÒeHeáeªHeb efn meJe&cesle®®eje®ejced~ meiee¥oew
iec³eles ³emceeled lemceeefuue²cegoerefjleced~~ (Sükñ. A., kri. pä., 6.6);  peþjs ueer³eles meJe¥
peieled mLeeJejpe²ceced~  Hegve©lHeÐeles ³emceeled leodye´ïe efue²meb%ekeÀced~~ (Cändra J.A., kri.
pä., 3.8).

J³eeK³ee— DeLeeskeÌleceLe&cesJe met$eÜ³esve efJeMes<e³eefleõ

Then the author brings out some special points about
the aforesaid matter only in two stanzas—

HejceekeÀeMeceJ³ekeÌleb ÒeyeesOeevevoue#eCeced~~70~~
efue²b p³eeseflece&³eb Òeengueea³evles ³e$e ³eesefieveë~~70~~
mebefJeosJe Heje keÀeÿe HejceevevoªefHeCeer~~71~~
leeceengë HejceekeÀeMeb cegve³ees cegkeÌlemebMe³eeë~~71~~

The Supreme Ether, which is unmanifest, which is
characterised by intelligence and bliss, is called as the Liìga
consisting in brilliance, wherin the Yogins merge. (70)  The
divine consciousness which is of the nature of supreme
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bliss, is the highest point. That is said to be the Supreme
Ether by the Yogins who are relieved of all doubts. (71)

J³eeK³ee— ³e$e cenekeÀeMes efMeJe³eesefievees ueer³evle Fefle leb cenekeÀeMe-
ceJ³ekeÌleb cevoYeei³ewie&vlegceMekeÌ³eb meeq®®eoevevoue#eCeb p³eeseflece&³eb efue²efceefle
mevleë Òeengefjl³eLe&ë~~70~~ efJeielemebMe³ee Jeefmeÿeefocegve³ees ³eb cenekeÀeMe-
ceengë~ efkeÀefcel³eengefjl³e$e levcenekeÀeMeb HejceevevoªefHeCeer meJeexlke=Àäe ef®eeflejsJes-
l³eengefjl³eLe&ë~~71~~

That Supreme Ether in which the Çivayogins merge,
which is unmanifest, is not possible to realise by the
unlucky. That is called Liìga consisting of brilliance, which
is of the nature of truth, intelligence and bliss, is called as
the Mahäkäça by the sages. (70) The sages such as
Vasiñöha, etc., call that as the Mahäkäça. If it is asked as
to what they say, the answer is that they call the Mahäkäça,
which is of the nature supreme bliss as the extremely
superior consciousness. (71)

Notes: ‘‘Avyakta’’ is that which is not within the range of
the senses, mind and speech. All the objects in the world are
‘‘Vyakta’’; they are subject to all limitations. But Paraçiva is the
substratum of all and free from limitations and changes. Since
he is absolute and one, he is ‘‘Avyakta’’. He cannot be grasped
through senses, mind and intellect. He can be realised only
within. What is outside and perceived by external senses, is
limited. What is ‘‘Avyakta’’ is realised through inner vision and
hence Çiva, who is ‘‘Avyakta’’ and who is perceived (realised)
by the inner vision, is unlimited (Ananta). He is of the nature
of ‘‘Prabodhänanda’’, absolute consciousness and bliss. He is
‘‘Prajïänaghana’’— Òe%eeveb ye´ïe~ (Ai. U., 5.3); Òe%eeveOeve SJe~ (Bå. U.,
4.5.13); efJe%eeveceevevob ye´ïe~ (Bå. U., 3.9.28). In such a Mahäliìga, the
Yogin gets himself hormoniously merged. He gets the
experience that ‘I am Paraçiva’ and stands in ‘advaita’ with him.
Yo. Vä. (quoted in the Kannaòa commentary of Sré N.R. Kari-
basava Çästrin) says: meJe&m³eeOeejceJ³ekeÌleceevevob p³eeseflejJ³e³eced~ ÒeOeeveHeg©<eeleerleced

DeekeÀeMeb onjb efmLeleced~~ ‘‘That Liìga is the substratum of all, the
unmanifest, the bliss, the light which is immutable, beyond
Prakåti and Puruña and the ether, residing in the heart-lotus’’.
S.Çe. and Cändra J.Ä. (quoted in the same commentary) also
say: Deef®evl³eef®eêtHece³eb Hejceevevomebef%eleced~ efJe®eejefMeKejmLeeveb HejceekeÀeMeceg®³eles~~ ÒekeÀeMe-
Jeefuue²ceekeÀeMeceJekeÀeMeb ooeefle ³eled~ ef®eêtHecesJeeskeÌleb %eeveekeÀeMecenÊececed~~õ ‘‘He is
endowed with the form of consciousness which is beyond
thinking. He is designated as the Supreme Bliss. He is at the
zenith of understanding. He is said to be Supreme Ether. He
is the Liìga endowed with brilliance, the giver of space like the
ether. He is said to be of the nature of consciousness, alone,
which is ether of knowledge of the highest order.’’ [These two
stanzas are not traceable in the Chändra J.Ä., the latter part
(Uttarabhäga) now in print]. The ether in the form of ‘‘Cit’’ is
itself the supreme ‘‘Jïänäkäça’’. That is the Mahäkäça (Mahä-
liìga).

J³eeK³ee— DeLe leeqmceved cenekeÀeMes peieppeeuem³eeYesob ¢äevleHetJe&kebÀ
oMe&³eefleõ

Then the author points out through an analogy the
unity of the net-work of worlds in that Mahäkäça—

lej²eefo ³eLee efmevOeesë mJeªHeeVeeefleefj®³eles~~72~~
leLee efMeJeeeq®®eoekeÀeMeeod efJeéecesleVe efYeÐeles~~72~~

Just as the waves, etc., of the ocean do not differ from
the nature of the ocean, so does this world not differ from
Çiva, the Supreme Ether. (72)

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

Notes: In common parlance people say that the waves of
the ocean are charming. The use of the genitive case (as mecegêm³e
lej²eë) shows that the ocean is different and the waves are
different. But in reality the waves are not different from the
ocean, which rises in the form of waves due to the wind when
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it blows speedily and which subsides when the wind is absent.
This is known as meeiejlej²v³ee³e~ Similarly this world which is born
entirely from the Paramätman, is not different from the Para-
mätman. It means that Paraçiva himself appears as the world.

J³eeK³ee— DeLe Hegve¢&äevleevlejceenõ
Then the author gives another analogy—

³eLee Heg<HeHeueeMeeefo Je=#eªHeeVe efYeÐeles~~73~~
leLee efMeJeeled HejekeÀeMeeppeielees veeefmle efYeVelee~~73~~

Just as the flowers, leaves, etc., do not differ from the
form of the tree, so this world has no difference from Çiva,
the Supreme Ether. (73)

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

Notes: After giving the ‘‘Sägarataraìganyäya’’ in the
pervious stanza to demonstrate that the world does not differ
from Çiva, the Supreme Ether, the author gives another analogy
to demonstrate the same point. A tree has roots, trunk, branches,
leaves, flowers, fruits, etc., as its limbs. All these things together
constitute a tree. Hence the a tree is not different from its limbs.
Similarly what we see in the form of the five elements (Païca-
bhütas) and their products are not different from the Paramä-
tman. It is the Paramätman who has assumed these forms.
Hence the world is not different from Çiva, the Supreme Ether.

J³eeK³ee— veveg ef®eoekeÀeMem³e efvejJe³eJelJeeled keÀLeb le$e efJeéeb efmLeleb
meled ÒekeÀeMele Fl³e$eenõ

If it is contended as to how the world can appear in
Paraçiva, who is the Ether of Consciousness, as he is
without limbs, the answer is given here—

³eLee p³eesleeRef<e Yeemevles YetleekeÀeMes He=LekedÀHe=LekedÀ~~74~~
leLee Yeeefvle HejekeÀeMes ye´ïeeC[eefve efJeMes<eleë~~74~~

Just as the luminaries shine separately in the elemental
ether, so in the Supreme Ether (i. e., Çiva) the worlds appear
separately. (74)

J³eeK³ee— p³eesleeRef<e ve#e$eeCeerl³eLe&ë~ efMeäb mHeäced~~74~~
The ‘‘luminaries’’ are the ‘‘stars’’. The rest is clear. (74)

Notes: It may be noted here that the Bhütäkäça, i.e., the
elemental sky has no ‘‘avayavas’’. Yet the bodies of the lumi-
naries, i.e., stars, appear in the sky. This proves the fact that—
efvejJe³elJesçefHe peieoeÞe³elJeb Hejceelceveë, inspite of having no limbs, Para-
mätman can be the substratum of the world.

J³eeK³ee— DeLe lecesJeeLe yevOeb efJeMes<³e cenekeÀeMemLeueb meceeHe³eefle
Then having said about the same relation in a different

away, the author concludes the Mahäkäçasthala—

efvejmleesHeeefOemecyevOeb efvece&ueb mebefJeoelcekeÀced~~75~~
HejekeÀeMeb peieeq®®e$eefJeueemeeuecyeefYeefÊekeÀeced~~75~~

The Supreme Ether (i.e., Paraçiva), which is bereft of
all the relation with external adjuncts and which is of the
nature of pure consciousness, is the canvas for painting  the
splendour of the picture in the form of the world. (75)

J³eeK³ee— GkeÌleefJeMes<eCeefJeefMeäHejekeÀeMeb peieppeeueªHeef®e$eefJeueeme-
m³eeOeejYetleefcel³eLe&ë~ SleeqlHeC[ekeÀeMeeefoefue²$e³eb MejCem³ee²$e³em³e meb³eespe-
veer³eced~~75~~

Fefle cenekeÀeMemLeueced

The Supreme Ether which is characterised by the
aforesaid qualifications, is said to be the canvas for
portrayal of the splendour of the picture in the form of the
net-work of the world. These three Sthalas pertaining to
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the three Liìgas as Piëòäkäça, Bindväkäça and Mahäkäça
should be harmonised with the three bodies of the Çaraëa,
viz., Sthüla, Sükñma and Käraëa. (75)

Mahäkäçasthala ends

Notes: Vide S.S.1.1., wherein the Paramätman is compared
to the canvas on which the splendour of the picture of the three
worlds has been painted, $ewueeskeÌ³emecHeoeuesK³emeceguuesKeveefYeÊe³es, Fl³eeefo~

DeLe ef¬eÀ³eeÒekeÀeMemLeuecedõ(90)

J³eeK³ee— DeLeõ``ef¬eÀ³eeJevleë Þeesef$e³ee ye´ïeefveÿeë'' Fefle cegC[keÀ-
Þegl³evegmeejsCe, ``cees#eÒeob ®ewefnkeÀmeewK³eob ®e meJeexÊejb Mee¹jkeÀce& mel³eced'' Fefle
³eesiepeeieceJe®eveevegmeejsCe ®e cenekeÀeMemJeªHeefMeJe³eesi³esJe lelmJeªHeevegmevOeeve-
ªHeef¬eÀ³eeÒekeÀeMeJeeefveefle keÀLe³eefleõ

Kriyäprakäçasthala—(90)

Then, in accordance with the statement of the
Muëò. U., viz., ‘‘Kriyävantaù çrotriyä brahmaniñöhäù’’,
which means: ‘‘Those who are engaged in the deeds of
sacrifice, etc., are those who are dedicated to Brahman’’,
and also according to the statement of the Yogaja Ä., viz.,
‘‘Mokñapradam aihikasaukhyadam, etc.’’, which means:
‘‘True, indeed, is the supreme rite pertaining to Çaìkara,
which brings liberation and which also gives pleasure
here’’, the author says that the Çivayogin who has attai-
ned the form of the Mahäkäça, is the one who displays
the action in the form of becoming attuned to the form
of that—

efMeJem³e HeefjHetCe&m³e ef®eoekeÀeMemJeªefHeCeë~~76~~
DeelcelJesveevegmevOeeveeled ef¬eÀ³eeÐeesleveJeeved ³eceer~~76~~

The Çivayogin is called ‘‘Kriyäprakäçavän’’ (one in
whom there is the inner revelation of one’s Self as Çiva) as

he contemplates on Çiva, who is the absolute and who is
the ether of intelligence (Cit) in form, as being his own
Self. (76)

J³eeK³ee— cenekeÀeMemJeªHeë efMeJe³eesieer HeefjHetCe&ef®eoekeÀejcenekeÀeMe-
mJeªefHeCeë efMeJem³e mJeelcelJesveevegmevOeeveªHeef¬eÀ³eeJeeefveefle ef¬eÀ³eeÒekeÀeMeJee-
efvel³eg®³ele Fl³eLe&ë~~76~~

Since the Çivayogin who is of the nature of the
Supreme Ether, is endowed with the inner action of
contemplating on Çiva, who is of the nature of the absoute
Supreme Ether in the form of intelligence, as his own Self,
he is said to be ‘‘Kriyäprakäçavän’’. (76)

Notes: ef¬eÀ³eeJevleë Þeesef$e³ee ye´ïeefveÿeëõ (Muëò. U., 3.2-10). cees#eÒeob
®ewefnkeÀmeewK³eob ®e meJeexÊejb Mee¹jkeÀce& mel³ecedõ (Yogaja Ä.). Taken together
these statements refer to ‘‘Kriyä’’ in the form of ‘‘Çäìkara-
karma’’, the ‘‘Kriyä’’ pertaining to Çiva. At this stage of the
Çivayogin, this ‘‘Kriyä’’ is pertaining to the ‘‘anusandhäna of Çiva
as his Self.’’  ‘‘Anusandhäna’’ means communion, unity also. The
fundamental and spiritual unity between his Self and Çiva
reveals itself to the inner vision of the Çivayogin. This revelation
is called ‘‘Kriyäprakäça’’ and the Çivayogin is called ‘‘Kriyä-
prakäçavän’’, i.e., one in whom Çiva reveals himself as his own
Self. The Çivayogin himself is the living example of that ‘‘Çiva-
jéva-anusandhäna’’ (Çiva-Jéva-Unity). Contemplation on Çiva to
a Çivayogin is contemplation on his own Self. It may be noted
here that previously, the similarity with the insentient Äkäça has
been given to demonstrate the absoluteness of the Ätman. An
objection could be raised on that ground that the Ätman also
should be regarded as insentient. In order to avert that objection
it has been argued that merely by the adducing of the analogy
of Äkäça does not prove the insentient nature of Ätman. As
per the statement of a Çaivägama, namely, ³eesçmeew ¿eveeefoefveOeveë efMeJeë
HejcekeÀejCeced~ efvej¡eveë HejekeÀeMees J³eesceeuesHeë me G®³eles, which means that:  ‘‘This
Çiva who is without the beginning and the end, who is the supreme
cause, who is without attachment and who is the Supreme Ether,
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is said to be beyond the ether (not touched by ether)’’, the
Ätman is not bound by the nine types of engagements as the
Kartå, Käraëa, Kärya, Bhoktå, Bhogya, Bhoga, Pramätå, Prameya
and Pramäëa and yet he appears to have been engaged in them.
Thus in the case of the Çivayogin who is of the nature of
Mahäkäça, the only form of ‘‘Kriyä’’ that remains is ‘‘svasvarüpä-
nusandhäna’’. This constitutes ‘‘Kriyäprakäçasthala’’.

J³eeK³ee— DeLe õ ``Hejem³e MeeqkeÌleefJe&efJeOewJe Þet³eles mJeYeeefJekeÀer
%eeveyeueef¬eÀ³ee ®e'' Fefle éesleeéelejÞegl³evegmeejsCe, ``%eeveef¬eÀ³eeeqlcekeÀe meeefHe
mel³ee efvel³eesefoleÒeYee~ Devev³ee m³eeeq®íJeeled mewJe Jemleglees cetefle&jwéejer~~'' Fefle
Heew<keÀjJe®eveevegmeejsCe ®e leovegmevOeeveef¬eÀ³eecesJe met$e$e³esCeesHeHeeo³eefleõ

Then as per the Çve. U. statement, viz., ‘‘Paräsya çaktir,
etc.,’’ which means: ‘‘His Paräçakti that is inherent in
him is described in the Vedas to be of various kinds, as
Jïänaçakti, Balaçakti (Icchäçakti) and Kriyäçakti’’, and in
accordance with the statement of the Pauñ. Ä., viz., ‘‘Jïäna-
kriyätmikä säpi, etc.,’’ which means: ‘‘She (Çakti) who is
of the nature of Jïänäçakti and Kriyäçakti, who is true,
who is ever radiant and who is not different from Çiva, is
assentially of the form of Çiva’’, the author expounds, in
three stanzas, the act of uniting with Çiva—

efve<keÀue¹ef®eoevevoieieveesHeceªefHeCeë~
efMeJem³e HeefjHetCe&m³e Je=efÊe½ewlev³eªefHeCeer~~77~~

The state or ‘‘being’’ of Çiva (Çivayogin), who is abso-
lute, and who is like the spotless ether of intelligence and
bliss, is in the form of ‘‘spiritual power’’ (Caitanya). (77)

J³eeK³ee— SJecegkeÌleªHem³e  efMeJem³e  Je=efÊeë, Demceerefle  ef¬eÀ³eeªHee
efmLeefleë, ®ewlev³eªefHeCeerl³eLe&ë~~77~~

The state of the awareness in the form of ‘‘I exist’’ on
the part of Çiva who is of the said nature, is in the form

of spiritual consciousness, i.e., of intelligence like that of
Çiva. (77)

Notes: Hejem³e MeeqkeÌleë, Fl³eeefoõ (Çve. U., 6.8.); %eeveef¬eÀ³eeeqlcekeÀe meeefHe,
Fl³eeefoõ(Pauñ. Ä.) ‘‘Çivasya’’, here, means ‘‘Çivayoginaù’’. Ätman
is all-powerful, i.e., he is made up of spiritual power (Caitanya-
maya), which is nothing but Paräçakti herself who is inherent in
Çiva. This is the Çakti of the Çivayogin who is one with Çiva. She
is in the form of the self-realisation. ‘‘I exist’’ (asmi), i.e., ‘‘I exist
in the form of Çiva, I am ‘akhaëòa’ (absolute), I am ‘sat’ (reality),
I am ‘Cit’ (intelligence) and I am ‘änanda’ (bliss)’’. This is the
‘‘Ätmänusandhänakriyä’’, i.e., contemplation on one’s own Self
as Çiva. Whatever is cherished in the mind that itself appears
outside also. When the mind cherishes only Çiva, it is Çiva who
appears outside everywhere.

J³eeK³ee— DeLe efMeJe³eesefieveë mJeªHeeceMe&veef¬eÀ³eeefHe lee¢Meerl³eenõ
Then the author says that the act of realising one’s

own nature by the Çivayogin is also like that —

efve<keÀue¹s efvejekeÀejs efvel³es Hejcelespeefme~~78~~
efJeueerveef®eÊeJe=Êem³e leLee MeeqkeÌleë ef¬eÀ³ees®³eles~~78~~

In the same way, the Çakti of the Çivayogin whose
mental inclinations are merged into the supreme brilliance
which is spotless, which is formless and which is eternal,
is called Kriyäçakti. (78)

J³eeK³ee— GkeÌleªHes HejefMeJelespeefme efJeueerveef®eÊeJ³eeHeejm³e efMeJe-
³eesefieveesçvegmevOeeveªHee ³ee ef¬eÀ³eeMeeqkeÌle:, mee leLee HejefMeJelespeesªefHeCeerl³eg®³ele
Fl³eLe&ë~~78~~

The Kriyäçakti in the form of communion of the Çiva-
yogin (with Çiva) whose mental function is merged in the
brilliance in the form of Çiva of the aforesaid nature, is said
to be, likewise, of the nature of the brilliance of Çiva. (78)
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Notes: ‘‘Cittavåtti-s’’ are the thought-waves which are
spoken as five by the Yo. Sü.: Pramäëa (right knowlegde),
Viparyaya (wrong knowledge), Vikalpa (verbal delusion), Nidrä
(sleep) and Småti (memory). (Vide Yo. Sü., 1.6). Pratyakña,
Anumäna and Ägama are the Pramäëas. Viparyaya is false
knowledge as it is not based on the true nature of its object.
Vikalpa arises when words do not correspond to reality [for
instance, ‘‘Vandhyäputra’’ (son of a barren woman)]. Nidrä is
a wave of thought about nothingness. Into that all the Våttis such
as Pramäëas merge. Småti is when the perceived objects come
back to consciousness. (Vide Yo. Sü., 1.7-11). When these Våttis
stick to their respective objects, they transform into various
forms. If they are controlled and merged into the Paramätman
who is free from all Malas, who is without form, who is eternal
and who is of the nature of great brilliance, all of them become
one with the ‘‘Paramätmatattva’’. This is the state of self-
realisation of the Çivayogin in which he is Çiva himself. This is
the ‘‘Kriyäçakti’’ in the form of  ‘anusandhäna’ as ‘‘So’ham’’.
This Kriyäprakäça always emanates form the Çivayogin. Hence,
he is called ‘‘Kriyäprakäçasthalin’’.

J³eeK³ee— veveg efkebÀ leovegmevOeevesvesl³e$eenõ
If it is contended as to what is the use of that

‘‘communion’’, the answer is given here—

meJe&%eë meJe&keÀlee& ®e meJe&ieë Hejceséejë~~79~~
leowkeÌ³eef®evle³ee ³eesieer lee¢Meelcee ÒekeÀeMeles~~79~~

The Parameçvara is omniscient, ommipotent and
omnipresent. With the contemplation of communion with
him, the Çivayogin appears as of the same nature. (79)

J³eeK³ee— ``meJe&%eë Heáeke=Àl³emecHeVeë meJexéej F&éejë'' Fefle Je=×-
peeyeeueÞeglesë Hejceséejë meJe&%eë meJe&keÀlee& meJe&J³eeHekeÀ Fefle yeg×dJee ³eesieer efMeJe-
³eesieer meceevemecejmewkeÌ³eO³eevesve lee¢ieelcee lelÒekeÀeMemJeªHeJeeved ÒekeÀeMele
Fl³eLe&ë~~79~~

As per the Jä. U. which says ‘‘Sarvajïaù païcakåtya-
sampannaù, etc.,’’ meaning: ‘‘The omniscient one, the
Lord of all, Parameçvara, is endowed with five functions,’’
Parameçvara is omniscient, omnipotent and omnipresent.
The Çivayogin who, after understanding this, contemplates
on the equable communion with Çiva (as water merges
into water) becomes transformed into that form of the
Paramätman. He thus appears the same in nature. (79)

Notes: meJe&%eë Heáeke=Àl³emecHeVeë Fl³eeefoõ Jä. U.,2; the reading found
is : meJe&%eë Heáeke=Àl³emecHeVeë meJexéejë F&Meë HeMeg³eefleë~  The purpose achieved by
the ‘‘anusandhäna’’ is told here very clearly. ‘‘Samänasamara-
saikya’’ consists in the communion in which even the slightest
difference is not discernible, as water is mixed with water. ³eLee veÐeë
m³evoceeveeë, Fl³eeefo (Muëò. U., 3.2.8; Chänd. U., 6.9.1): peues peueefceJe
v³emleced (S.S., 20.61), etc., describe this state clearly. ye´ïe Jeso ye´ïewJe
YeJeefleõ (Muëò. U., 3.2.9) depicts the same state.

J³eeK³ee— veveg efMeJe³eesefieve Feqvê³eJ³eeHeejm³e efJeÐeceevelJeeled keÀLeb
efMeJeb HeM³eleerl³eenõ

If it is objected as to how the Çivayogin can have the
vision of Çiva in view of his having the functions of the
senses going on, the answer is given here—

meJexeqvê³eeCeeb J³eeHeejs efJeÐeceevesçefHe meb³eceer~~80~~
Òel³egvcegKesve cevemee efMeJeb HeM³eved Òeceesoles~~80~~

Although the functions of all the senses are going on,
the Yogin turns his mind inwards and delights on having
a vision of Çiva inside. (80)

J³eeK³ee— Òel³egvcegKesve Heef½ece®e¬eÀeefYecegKesve cevemesl³eLe&ë~ efMeäb
mHeäced~~80~~

‘‘Turning of the mind inwards’’ means ‘‘directing the
mind towards the ‘Paçcimacakra'’’. The rest is clear. (80)
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Notes: Even when the functions of all the senses are going
on (in an automatic manner), the Çivayogin at this stage turns
his mind inward as told in the Kaöha U., 4.1 (keÀef½e×erjë Òel³eieelceevecew#eoe-
Je=Êe®e#egjce=lelJeefce®ívedõ ‘‘Some wise man desirous of immortality turns
his mental eye in and beholds the inner Ätman’’). The mind so
turned inward, is directed towards the ‘‘Paçcimacakra’’ which is
conceived as situated beyond the ‘‘Çikhäcakra’’. (The Paçcima-
cakra is the ninth among the Navacakras, the other eight being
Ädhära, Svädhiñöhäna, Maëipüraka, Anähata, Viçuddhi, Äjïä,
Brahma and Çikhä). Finally the mind is stationed in the Paçcima-
cakra. It becomes illumined by the light of knowledge situated
in it. In that state, he is the doer without doing anything as there
is no association with the fruits of Karman in his case. This
mental communion with the ‘‘Paçcimacakra’’ which arrests the
influences of all the activites of the senses and which results in
the bliss of Çiva, is ‘‘Kriyäprakäçasthala’’.

J³eeK³ee— DeLe keÀer¢Meb efMeJeb keÀLeb HeM³eved ceesole Fl³e$eenõ
Then the author describes as to how the Çivayogin

delights by visualising Çiva in what form—

ketÀìmLece®eueb Òee%eb iegCeeleerleb iegCeesÊejced~~81~~
efMeJeleÊJeb mJeªHesCe HeM³eved ³eesieer Òeceesoles~~81~~

Realising the ‘‘Çivatattva’’ as the Supreme Soul which
is immovable, which is intelligent, which is beyound the
Guëas and which is of great excellence as his own Self, the
Çivayogin enjoys extreme delight. (81)

J³eeK³ee— iegCeesÊejb %eeveJewjei³eeefoiegCew: Þesÿb Òee%eb kegÀMeefueveb ketÀìmLeb
leg³e&meeef#ekeÀÒel³eieelceeefomebef%eleb iegCeeleerleb ceeef³ekeÀmeÊJeeefoiegCeeleerleced De®eueb
efMeJeleÊJeb mJeªHesCe mJemJeªHesCe HeM³eved efMeJe³eesieer Òeceesole Fl³eLe&ë~~81~~

The Supreme Soul who is otherwise designated as
‘‘Turya’’ (the Soul in the fourth state), ‘‘Säkñika’’ (the

witness of all), ‘‘Pratyagätman’’ (the inner Soul), etc., is
superior with the merits, such as knowledge, renunciation,
etc., the intelligent one, beyond the three Guëas, Sattva,
etc., of Prakåti and immovable. He is the Çivatattva.
Realising that Çivatattva as his own Self, the Çivayogin
enjoys the delight. (81)

Notes: Çivatattva is ‘‘Küöastha’’ because it is the highest,
unchangeable, perpetually the same. In other words it is at the
top of all ‘‘Küöas’’ such as Jätiküöa consisting of Aëòaja, Piëòaja
and Binduja, Lokaküöa consisting of Svarga, Martya and Naraka,
Avasthäküöa composed of Jägrat, Svapna and Suñupti and Jéva-
küöa formed by Vaiçva, Taijasa and Präjïa. It is Küöastha in the
sense that it is the substratum of all. It is ‘‘Acala’’ in the sense
that it is not associated with ädi-anädi, näda-bindu, jéva-parama,
cara-acara, etc. It is the immovable substratum of the movable
universe. It is the treasure of all knowledge and is of the nature
of knowledge. Hence it is called ‘‘Präjïa’’. It is beyond the
influence of the three Guëas, viz., Sattva, Rajas and Tamas. It is
‘‘Nirguëa’’. It is the treasure of all merits and excels everything
in merits. Hence, it is ‘‘Guëottara’’. On realising that ‘‘Çivatattva’’
as his own Self, the Çivayogin is in a state of extreme delight. This
blissful ‘‘anusandhäna’’ is ‘‘Kriyäprakäça’’.

J³eeK³ee— DeLe ef®eefl¬eÀ³eeªHemJemJeªHemecHeVem³e efMeJe³eesefievees ieieve-
leueYeemeceeveievOeJe&veiejerJe meJee& ef¬eÀ³ee leeJeoefmLejsefle Jeoved ÒekeÀeMele Fefle ÒeeskeÌleb
ef¬eÀ³eeÒekeÀeMemLeueb meceeHe³eefleõ

Then saying that all the activities of the Çivayogin
who is endowed with the awareness of his own Self, are
fleeting like the city of Gandharvas flashing in the sky,
the author concludes the ‘‘Kriyäprakäçasthala’’ which is
spoken as flashing—

Hejelceefve ef¬eÀ³ee meJee& ievOeJe&veiejercegKee~~82~~
ÒekeÀeMele Fefle ÒeeskeÌleb ef¬eÀ³ee³eemleg ÒekeÀeMeveced~~82~~
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All the action in the Paramätman (Çivayogin) flashes
like the city of Gandharvas. Hence, this is called ‘‘Kriyä-
prakäçasthala’’. (82)

J³eeK³ee— Hejelceefve HejefMeJemJeªHeefMeJe³eesefieefJe<e³es meJee& ef¬eÀ³ee
J³eeseqcve ievOeJe&veiejerJe ÒekeÀeMele Fefle ef¬eÀ³ee³eeë ÒekeÀeMeveb leg ef¬eÀ³eeÒekeÀeMeve-
mLeueefceefle ÒeeskeÌleefcel³eLe&ë~~82~~

Fefle ef¬eÀ³eeÒekeÀeMemLeueced

Since all activity in the Paramätman in the form the
Çivayogin who is of the nature of Paraçiva flashes like the
city of Gandharvas, this is said to be the flash of action, i.e.,
‘‘Kriyäprakäçanasthala’’. (82)

Kriyaprakäçasthala ends

Notes: In the case of the Çivayogin, all actions are transitory
and fruitless like the formations of clouds which change every
moment or like the city of Gandharvas. It is only the ‘‘mental
action’’ in the form of ‘‘svasvarüpänusandhäna’’ that is true. The
Sthala which represents that is called the ‘‘Kriyäprakäçasthala’’.

DeLe YeeJeÒekeÀeMemLeuecedõ(91)

J³eeK³ee— DeLeõ ̀ `mJeo³eeHetCe&YeeJem³e mJesvewJeesHeef®elem³e ®e~ lem³ewJe
Yeemeles YeeJes meesç³eceeefocenséejë~~'' Fefle ³eesiepeeieceJe®eveevegmeejsCe leefl¬eÀ³ee-
ÒekeÀeMevemecHeVem³e efMeJe³eesefieveë megueYeb YeeJeÒekeÀeMemLeueb efveªHe³eefleõ

Bhävaprakäçasthala—(91)

Then, in accordance with the statement of the Yogaja
Ä., viz., “Svadayäpürëabhävasya, etc.”, meaning: ‘‘In the
pure conception of the Çivayogin who has his own thoughts
full of compassion nourished by himself, the form of the
Paramätman (Bhäva) appears; he is the first Maheçvara’’,
the author speaks of the ‘‘Bhävaprakäçasthala’’ which is

easy of access to the Çivayogin who is adept in ‘‘Kriyäpra-
käçasthala’’—

lej²eÐee ³eLee efmevOeew ve efYeÐevles leLeelceefve~~83~~
YeeJee yeg×îeeo³eë meJex ³eÊeod YeeJeÒekeÀeMeveced~~83~~

Just as the waves, foam, etc., (which appear) in the
ocean do not differ (from the ocean), so all the inner
conceptions such as intellect, etc., (which appear) in the
Ätman (i.e., in the Self of the Çivayogin), do not differ
(from his Self). (83)

J³eeK³ee— lej²HesÀveeo³ees YeeJee ³eLee mecegês ve efYeÐevles, leLee meJex
yeg×îeeo³ees YeeJee Deelceefve ef¬eÀ³eeÒekeÀeMemecHeVes efMeJe³eesefie®ewlev³es ve efYeÐevles
Fefle ³eled, leÓeJeÒekeÀeMeveb m³eeefol³eLe&ë~~83~~

Just as the formations such as foam, etc., do not differ
in the ocean, so all the inner conceptions such as intellect,
etc., do not differ in the Ätman, i.e., in the consciousness
(Self) of the Çivayogin who is adept in Kriyäprakäça. That
is ‘‘Bhavaprakäça’’ (the manifestation of all conceptions as
Çiva). (83)

Notes: “mJeo³eeHetCe&YeeJem³e...” (Yogaja Ä.). When all conceptions
melt into one supreme conception of unity and universal entity,
which is ‘‘Çiva-Jévaikya’’, they appear as Çiva and nothing else.
The sacred conception of all conceptions as Çiva is ‘‘Bhäva-
prakäça’’. An analogy of the ocean and its formations such as
waves, foam, etc., (Samudra-taraìga-nyäya), is presented to
bring home this point. The Self of the Çivayogin who has
attained the supreme unity with Çiva, is Çiva only. All his inner
conceptions are not different from Çiva, just as the waves, foam,
etc., that arise in the ocean are not different from that ocean.
In fact the Self of the Çivayogin is the great ocean of spiritual
(Çaiva) consciousness which is called the ‘‘Mahäliìga’’. In that
ocean of the ‘‘Mahäliìga’’, all the conceptions, thoughts, feelings,
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experiences are not different from that great ocean. This mani-
festion is ‘‘Bhävaprakäça’’.

J³eeK³ee— DeLe leÓeJeveeb HeáeefYeë met$ewefJe&Mes<e³eefleõ
Then the author specifies that ‘‘Bhävanä’’ (conception)

in five stanzas—

efMeJe SJe peielmeJe¥ efMeJe SJeenefcel³eefHe~~84~~
YeeJe³eved Hejcees ³eesieer YeeJeoes<ewve& yeeO³eles~~84~~
efMeJeYeeJes efmLejs peeles efveuexHem³e cenelceveë~~85~~
³es ³es YeeJeeë meceglHeVeemles les efMeJece³eeë mce=leeë~~85~~

Contemplating that ‘‘Çiva is alone the entire world and
Çiva is himself my Self’’, the supreme Yogin is not tor-
mented by the defects of transmigration. (84) When the
conception of Çiva as everything becomes firm in the case
of the Çivayogin who is not attached to the objects of
senses, whatever conceptions that may arise, all those have
Çiva as their content. (85)

J³eeK³ee— meJe¥ peieeq®íJe SJe, SlemceeonceefHe efMeJe SJesefle YeeJe³eved
ceneefMeJe³eesieer meebmeeefjkeÀoes<ewve& yeeO³ele Fl³eLe&ë~~84~~ efveuexHem³e efJe<e³es<eg
uesHejefnlem³esl³eLe&ë~ efMeäced mHeäb~~85~~

All this world is Çiva himself. Hence, I am also Çiva
himself. Contemplating thus the great Çivayogin is not
subjected to the torments of the defects consequent on
transmigration. (84) ‘‘Nirlepasya’’ means ‘‘not attached to
the objects of senses’’. The rest is clear. (85)

Notes: efMeJe SJe peielmeJe&cedõ This is the truth spoken again and
again by the Çrutis: ye´ïewJesob meJe&ced~~ (Muëò. U., 2.2.11); DelcewJesob meJe&ced~
(Chänd. U., 7.25.2); meJe¥ KeequJeob ye´ïe leppeueeefveefle Meevle GHeemeerle~ (Chänd.
U., 3.14.1); Heg©<e SJesob meJe¥ ³eÓtleb ³e®®e YeJ³eced~ (Åv., 10.90.2; Çve. U., 3. 15).

efMeJe SJeencedõ This is the truth often spoken by the Çrutis: Denb ye´ïeeeqmce~
(Bå. U., 1.4.10); leled lJeced Deefme~ (Chänd. U., 6.8.7). Just as the digit
of the moon merges into the moon and becomes the moon, the
ray of the sun merges into the sun and becomes the sun, the
flame of the fire merges into the fire and becomes the fire, the
light of the lamp merges into the lamp and becomes the lamp
and the waves of the ocean merge into the ocean and become the
ocean, so the Jévätman who emerged from Paraçiva, merges into
Paraçiva and becomes the Paraçiva. The Çivayogin has given
up all the features of the Jéva associated with the body, senses,
mind, etc., has offered all the conceptions into the fire of Çaiva
consciousness and becomes Çiva in form and nature. Thus he
becomes the Bhävaprakäçasthalin. Further it may be noted that
the Çivayogin has his ‘‘Bhävas’’ rendered pure and perfect through
the training of his mind in the culture of non-attachment. Hence,
he is ‘‘nirlepa’’. In that state in which his conception of Çiva as
his Self is made firm, everything appears to be Çiva in content.
When the ‘‘Bhäva’’ is ‘‘Çivamaya’’ there is absolutely no scope
for any ‘‘bheda’’. This manifestation of Çivabhäva in everything
is ‘‘Bhävaprakäça’’ in the case of the Çivayogin who is adept in
the ‘‘Kriyäprakäsa’’ consisting in the ‘‘Anusandhäna’’ of his Self
with Paraçiva.

J³eeK³ee— DeLe les kesÀ YeeJee Fl³e$eenõ
If it is asked as to what are those conceptions, the

answer is given here—

DeefÜleer³eefMeJeekeÀejYeeJeveeOJemlekeÀce&Cee ~~86~~
ve efkeÀefáeÓeJ³eles mee#eeled efMeJeeov³evcenelceevee~~86~~

Nothing is actually conceived other than Çiva by
the great Çivayogin whose fund of Karman is exhausted
totally by the conception of the form of the non-dual
Paraçiva. (86)

J³eeK³ee— SJebªHesCe efMeJe³eesefievee ³eÐeod YeeJ³eles, lelmeJe¥ efMeJe-
ce³eefceefle YeeJeë~~86~~

Ul@FGvRh   #k@OkbQk\kkTPCkrPçkR#kl\kE*bQk\kÉkbkE*h 12791278 ÌkmlbkákTPl#kBkkYklOkh .AùkvTkz^k#kh



The implied meaning is that whatever is conceived by
the Çivayogin of the aforesaid nature, all that has Çiva as
its content. (86)

Notes: Çiva is one without a second. Çrutis declare:  SkeÀcesJee-
efÜleer³eced~ (Chänd. U., 6.2.1); SkeÀes efn ©êes ve efÜleer³ee³e lemLegë~ (Çve. U., 3.2).
When the sacred conception of the Çivayogin lies in spiritual
unity with Paraçiva, there is no question of any duality. In the
absence of duality, there is no bondage through Karman. When
the conception of unity with Paraçiva is firm, it acts as the fire
of consciousness to burn the bonds of Karman. When the Karman
is so burnt, there is no question of rebirth and consequently no
question of death.

J³eeK³ee— DeLe lelkeÀLeefcel³e$eenõ
If it is asked as to how it is, the answer is given here—

ieefuelee%eeveyevOem³e kesÀJeueelceevegYeeefJeveë~~87~~
³e$e ³e$e Feqvê³eemeeqkeÌlemle$e le$e efMeJeelcelee~~87~~

In the case of the Çivayogin from whom the bondage
of ignorance has slipped away and who has merely the inner
experience of his Self as Çiva, wherever there is the contact
of the senses, there is the experience of Çiva there. (87)

J³eeK³ee— GkeÌleªHem³e ³eesefievees ³e$e ³e$e YeeJeªHeseqvê³eemeeqkeÌlemle$e
le$e YeeJece³eefMeJeelcelesl³eLe&ë ~~87~~

In the case of the Çivayogin of the aforesaid descri-
ption, wherever there is the positive contact of the senses,
there is the conceptual form of Çiva there. (87)

Notes: The slipping away of the bondage of ignorance, i.e.,
the absence of the knowledge of the nature of one’s Self
(galitäjïänabandhatva) and the experience of one’s Self as Çiva
(kevalätmänubhävitva), are the perfect and permanent features
of the Çivayogin. Wherever his senses go, there, everywhere, he

experiences Çiva only. He is swimming in the lake of Çaiva
consciousness. He has nothing outside that and nothing by way
of external experience of objects. His body, senses and mind are
totally merged into the Mahäliìga. He has no conception of here
and hereafter. Whatever he sees is Çiva; whatever he hears is
Çiva; whatever he tastes is Çiva; whatever he smells is Çiva;
whatever he touches is Çiva; and thus all his senses are the
outlets for the emission of the rays of the sun in the form of
Paraçiva. He talks, walks and behaves like any other man. Yet
whatever he does, is not binding to him because he has buried
the notion of ‘‘I’’ in the womb of the ‘‘Supreme I’’ (i.e., Parähantä,
Paraçiva).

J³eeK³ee— veveg jeieÜs<eeefoYeeJeeveeb yevOensleglJeeled keÀLeb efMeJece³elJe-
efcel³e$eenõ

If it is contended as to how everything is Çiva in content
in view of the fact that the feelings of attachment and hatred
are the cause for bondage, the answer is given here—

jeieÜs<eeo³ees YeeJeeë mebmeejkeÌuesMekeÀejCeced~~88~~
les<eecegHejcees ³e$e le$e YeeJeë efMeJeelcekeÀë~~88~~

In that Çivayogin in whom there is the pacification of
the feelings of attachment, hatred, etc., which happen to
be the cause of the afflictions of mundane life, the mental
conception is in the form of Çiva only. (88)

J³eeK³ee— ³e$e efMeJe³eesefieefve yevOekeÀejCeerYetlejeieÜs<eeefoYeeJeeveecegHej-
ceesçefmle, le$e leeqmceved efMeJe³eesefieefve YeeJeë efMeJeelcekeÀ Fl³eLe&ë~~88~~

In the Çivayogin in whom the feelings of the attach-
ment, hatred, etc., which happen to be causes for the
afflictions of mundane existence, are pacified, the only
mental conception that remains is that of Çiva. (88)

Notes: The implication here is that those in whom the
conceptions of attachment, hatred, etc., are absent, get the
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conception of Çiva everywhere. The Çivayogin in whom those
conceptions are totally absent, gets the conception of Çiva
everywhere. Räga (attachment), Dveña (aversion), etc., mean
the bunch of five Kleças (afflictions), the other three being
Avidyä (ignorance), Asmitä (egoism) and Abhiniveça (desire to
cling to life)— DeefJeÐeeeqmceleejeieÜs<eeefYeefveJesMeeë keÌuesMeeë~ (Yo. Sü., 2.3). These
are here said to be the cause for the afflictions of mundane
existence—mebmeejkeÌuesMekeÀejCeced, by ‘‘abhedopacära’’ between the
cause and the effect. As said in the Yo. Sü., 2.4, it is Avidyä which
creates the next four Kleças — DeefJeÐee #es$ecegÊejs<eeced.....~ In the case of
the Çivayogin ‘‘Avidyä’’ is totally eradicated through spiritual
realisation. When this root is cut off, the other four are auto-
matically removed. Then the Çivayogin has no obstacle to his
realisation of ‘‘Çivabhäva’’ everywhere.

J³eeK³ee— lemceeoer¢Meb efMeJe³eesefieveb leecemeer MeeqkeÌlevee&¬eÀeceleerefle Jeoved
YeeJeÒekeÀeMemLeueb meceeHe³eefleõ

Then the author concludes the Bhävaprakäçasthala by
saying that for that reason the power of ignorance does not
overwhelm such a Çivayogin—

³eLee met³e&mecee¬eÀevleew ve MekeÌveesefle leceë meoe~~89~~
leLee ÒekeÀeMeceelceeveb veeefJeÐee¬eÀeceefle mJe³eced~~89~~

Just as darkness is not able anytime to overcome the
sun, so is nescience by itself not able to overcome the Self
(the Çivayogin) which is of the form of brightness of self-
realisation. (89)

J³eeK³ee— DevOekeÀejes ³eLee met³e&ceeJeefjlegb ve meceLe&ë leLee ÒekeÀeMe-
ceelceeveb mJe®íÒekeÀeMeªHeb efMeJe³eesefievece%eeveue#eCeb lece DeJeefjlegb ve meceLe&-
efcel³eLe&ë~~89~~

Fefle YeeJeÒekeÀeMemLeueced
Just as the darkness is not able to cover the sun, so

is darkness in the form of ignorance not able to cover the

Ätman consisting in the brightness of knowledge, i.e.,
the Çivayogin who is in the form of pure brightness of
knowledge. (89)

Bhävaprakäçasthala ends

Notes: The knowledge of the Çivayogin is in the form of
the realisation of ‘‘Paraçivädvaita’’. This is the inner sun who
drives away all the darkness of ignorance. The analogy of the
darkness and the sun is very significant here. Just as darkness
cannot cover up the sun, so ignorance cannot overcome the
Çivayogin who is in the state of ‘‘Paraçivädvaita’’.

DeLe %eeveÒekeÀeMemLeuecedõ(92)

J³eeK³ee— DeLeõ``ieJeeceveskeÀJeCee&veeb #eerjm³eeH³eskeÀJeCe&lee~ #eerj-
Jeled HeM³eles %eeveb efueef²vemleg ieJeeb ³eLee~~'' Fl³ece=leefyevotHeefve<eÜ®eveevegmeejsCe,
``efMeJeeefomcejCeb %eeveb %eeveeled meÊee ÒekeÀeMeles~ meÊe³eevevomecÒeeeqHlejevevoe®®ewJe
efmeef×oë~~'' Fefle ³eesiepeeieceJe®eveevegmeejsCe ®e leÓeJeÒekeÀeMevemecHeVem³e
efMeJe³eesefieveë megueYeb %eeveÒekeÀeMeb efveªHe³eefleõ

Jïänaprakäçästhala—(92)

Then, as per the statement of the Amåta B.U. (Bra.
B.U.), viz., ‘‘Gavämanekavarëänäà kñérasyäpyekavarëatä,
etc’’, which means: ‘‘The colour of the milk is one in the
case of the cows of different colours;  (those who are
enlightened) look upon the knowledge like the milk, while
those who go by the marks (liìginaù) look upon that as
different like the cows,’’ and also as per the statement of
the Yogaja Ä., viz.,  ‘‘Çivädismaraëam jïänaà, etc.,’’ which
means: ‘‘Cherishing Çiva in the mind constitutes know-
ledge; through knowledge the reality flashes; through the
realisation of reality, bliss is obtained; that bliss fulfils all
the aspirations’’, the author speaks of the ‘‘Jïänaprakäça’’
which is easy of access to the Çivayogins who are adept in
the ‘‘Bhävaprakäça’’—
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cegK³eeLexçmecYeJes peeles ue#eCee³eesiemebÞe³eeled~~90~~
lep%eeve³eespeveb ³eÊeogkeÌleb %eeveÒekeÀeMeveced~~90~~

The justification (i.e., the compatiblity) of that know-
ledge of the ‘‘Çiva-Jévaikya’’ or ‘‘Liìgäìgasämarasya’’ through
the application of the function of Indication (Lakñaëä) when
the primary sense (mukhyärtha) obtained through Abhidhä
(Denotation) is incompatible, is said to be ‘‘Jïänaprakäçana’’
(the manifestation of knowledge). (90)

J³eeK³ee— cegK³eeLexç²efue²³eesceg&K³eeLex, DemecYeJes peeles meefle,
DeIeefìles peeles meefle, ue#eCee³eesiemebÞe³eeled keÀe³e&keÀejCeesHeeefOeefJeefMeäpeerJeséej-
meb%ekeÀe²efue²³eesue&#eCee³eesiemeceeÞe³esCe lep%eeve³eespeveb ³eled leo²efue²efveÿ-
%eeveÜ³em³e meceevemecejmeYeeJesve meb³eespeveb ³eoefmle, leled lem³e YeeJeÒeYeeJe-
ÒekeÀeMevemecHeVem³e efMeJe³eesefievees %eeveÒekeÀeMeefcel³egkeÌleb YeJeefle~ De³eb YeeJeëõ
IeìeJeeq®íVeekeÀeMecenekeÀeMeJeled ketÀìmLeHej®ewlev³em³e efvel³emecyevOe SJe
ue#eCeeLe&ë~ IeìpeueeJeeq®íVeekeÀeMecesIepeueeJeeq®íVeekeÀeMe³eesefjJee²efue²³ees-
©HeeefOejsJe cegK³eeLe&ë~ le®®ewlev³emeecejm³e%eevecesJe %eeveÒekeÀeMe Fefle~~90~~

When the primary senses of the Aìga (Jéva=Indivi-
dual Self) and the Liìga (Çiva = Supreme Soul)—(in the
conception of the unity of the Aìga with the Liìga), are
not compatible, i.e., do not match with each other, the
justification of that knowledge of unity has to be done
through the application of the function of Indication
(Lakñaëä). The knowledge of unity is between the Aìga
and the Liìga which are otherwise called Jéva and Éçvara
(Çiva) and which are characterised by the adjuncts as the
effect (Kärya) and the cause (Käraëa) respectively. The
justification of that unity consists in making compatible the
unity between the two conceptions of the Aìga and the
Liìga through the consideration of equable communion
(samänasamarasabhäva). That justification of the communion

between the Aìga and the Liìga in the case of the
Çivayogin who is adept in ‘‘Bhävaprakäça’’, is called as
‘‘Jïänaprakäça’’. What is intended to be told is this:  The
Indicated sense (Lakñaëärtha or Lakñyärtha) is in the form
of the eternal relation between the Aìga and the Liìga
which is that of the supreme spirit of the Supreme Soul,
like the relation between the ether delimited by the pot and
the supreme ether. The Primary sense is that of the adjuncts
(as the effect and the cause) between the Aìga and the
Liìga as between the ether delimited by the water of the
pot and the ether delimited by the water of the cloud. (90)

Notes: The Primary sense (Mukhyärtha) of the word is that
meaning which is governed by the convention (Saìketa) that
such and such a word should have such and such a meaning
(asmät padät ayamartho boddhavyaù). When that meaning of
a word is incompatible, a Secondary meaning (Lakñyärtha) should
be taken through the power of Indication (Lakñaëä). Here in
the case of ‘‘Jéveçvarädvaita’’ (non-duality of Jéva with Éçvara),
which is in the technicality of Véraçaivism, called ‘‘Liìgäìga-
sämarasya’’ (Çivajévaikya), the Primary sense of ‘‘Jéva’’ (Aìga)
is the Individual Soul, an animating spirit in a body, endowed
with limited knowledge and limited capacity (kiïcijïatva and
kiïcitkartåtva) and that of ‘‘Éçvara’’ (Liìga) is the Supreme Soul
which is formless (niräkära) and which has unlimited knowledge
and unlimited capacity (sarvajïatva and sarvakartåtva). The
‘‘Jéva’’ is primarily understood as the ‘‘being’’ associated with the
adjuncts like the body, senses, mind, etc., (dehädyupädhi) which
are created (kärya) and hence, are perishable. The ‘‘Éçvara’’, on
the other hand, is primarily known as the ‘‘deity’’ associated with
the adjuncts, which are the causes of universal creation (käraëa).
Thus the ‘‘Jéva’’ is associated with the ‘‘Käryopadhi’’ and ‘‘Éçvara’’
is the one associated with the ‘‘Käraëopädhi’’. These primary
senses of the ‘‘Jéva’’ and the ‘‘Éçvara’’ are not compatible in the
word ‘‘Jéveçvaraikya’’. Hence, through Lakñaëä, one has to grasp
that the ‘‘Jéva’’ and the ‘‘Éçvara’’ have the ‘‘caitanya’’ as common
and hence there is non-duality between them. Just as space
(äkäça) residing in the pot has limited extent and is called
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‘‘Ghaöäkäça’’, so the spirit (caitanya) residing in a body, has a
narrow abode and is called ‘‘Jévätman’’. Just as the ‘‘Ghaöäkäça’’
is a portion of that unlimited and all-pervasive Mahäkäça (open
space), so is the ‘‘caitanya’’ in the ‘‘Jévätman’’ an offshoot of
that Supreme Caitanya which is ‘‘Éçvara’’ (Paramätman). The
justification of this unity of ‘‘Jéva’’ and ‘‘Éçvara’’ constitutes the
knowledge of the Çivayogin. He is called ‘‘Jïänaprakäça’’, i.e.,
one in whom the knowledge of ‘‘Jéveçvarädvaita’’ is manifest. He
stands as ‘‘One and Undivided Caitanya’’ (Akhaëòacaitanya),
because he transcends the adjuncts like body, senses, mind, etc.,
which produce ‘‘Bhedajïäna’’. It may be noted here that the
‘‘Lakñaëä’’, which operates here is of the kind of ‘‘Jahadajahalla-
kñaëä’’, in which the contradictory aspects of ‘‘käryopädhitva’’
and ‘‘käraëopadhitva’’ in the primary meanings are given up
and the factor of identical nature of ‘‘caitanya’’ in them is
accepted. This is also ‘‘Bhägatyägalakñaëä’’. ieJeeceveskeÀJeCee&veeb, Fl³eeefo
[Amåta B.U., (Bra. B.U.), 19; “efMeJeeefomcejCeb...” (Yogaja Ä.)].

J³eeK³ee— leosJe met$e$e³esCe efJeMes<e³eefleõ
The same idea is further elucidated in three stanzas—

cegkeÌlem³e %eevemecyevOees %es³eeYeeJeë mJeYeeJeleë~~91~~
GHeeefOemeefnleb %eeveb ve YesoceefleJele&les~~91~~
%eeveefcel³eg®³eles meefÓë Heefj®ísoesçefHe Jemlegveë~~92~~
Hejelcev³eHeefj®ísos kegÀlees %eevem³e mecYeJeë~~92~~
%eevem³eeefJe<e³es leÊJes efMeJeeK³es ef®elmegKeelceefve~~93~~
DeelcewkeÀlJeevegmevOeeveb %eeveefcel³eg®³eles yegOewë~~93~~

The relation with the knowledge (of the meaning
known through Lakñaëä) and the absence of anything to
be known, are natural for the liberated Çivayogin. The
knowledge with adjuncts cannot transgress difference. (91)
Even the distinctive cognition of the objects is also said to

be knowledge by the learned. When there is no distinction
in the Supreme Soul, whence can knowledge arise? (92)
The contemplation consisting of concentration on the
unity of Ätman (Çivajévaikya) in the Supreme Principle
called Çiva which cannot be the subject of ordinary know-
ledge and which is of the nature of bliss of consciousness, is
said to be knowledge by the learned. (93)

J³eeK³ee— cegkeÌlem³e HejcegkeÌlem³e ue#eCeeLe&keÀ%eevemecyevOeë mJeYeeJelees
%es³eeYeeJe DeelceeÞe³eeefooes<ejeefnl³esve %es³eMetv³ees JesÐeMetv³e Fl³eLe&ë~ GHeeefOe-
meefnleb %eeveb lem³e HejcegkeÌlem³e cegK³eeLe&Yetleefue²e²esHeeefOeefJeefMeä%eeveb Yesob veeefle-
Jele&les Yesoceveefle¬eÀc³e Jele&les, GHeeefOeveeMe SJe %eevemeecejm³eefcel³eLe&ë~~91~~
Jemlegvees efue²e²ªHeJemlegveë Heefj®ísoë KeefC[lelJeb %eeveefceefle Üwle%eeveefceefle
meefÓë melHeg©<ew©®³eles~ DeHeefj®ísosçKeefC[les Hejelceefve efve©HeeefOekeÀcene®ewlev³es
efn ÜwleÒeefme×m³e %eevem³e mecYeJe GÓJeë kegÀleë? veemleerl³eLe&ë~~92~~
%eevem³e mJeÒekeÀeMelJeeled mJeeefleefjkeÌlemebefJeovlejm³eeçefJe<e³esçiees®ejs ef®elmegKee-
lceefve ef®eoevevomJeªHes efMeJeeK³es HejefMeJeeK³es leÊJes Jemlegefve, DeelcewkeÀlJeeveg-
mevOeeveb %eeveefceefle yegOewefJe&ÜefÓ©®³ele Fl³eLe&ë~~93~~

In the case of the Çivayogin who has attained supreme
liberation, the relation with the knowledge of the meaning
obtained through Lakñaëä, is natural (eternal) and in fact
there is nothing to be known in that state. What is meant
is that there is nothing to be known in view of the absence
of the fallacies like ‘‘Ätmäçraya’’ etc. The knowledge with
adjuncts, i.e., the knowledge that is characterised by the
adjuncts as the Aìga and the Liìga, on the part of the
Çivayogin who has attained supreme liberation, cannot
exist without difference. It means that the eradication of
the adjuncts is the real communion. (91) The difference
between the entities of the Liìga and the Aìga, is said to
be partial knowledge or the knowledge of duality by the
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learned persons. Whence can there be the rise of the
knowledge which is well known in ‘‘Dvaita’’ in the Supreme
Soul which is without divisions, which is undivided and
which is in the form of the supreme consciousness without
adjuncts? It is implied that such a knowledge cannot
arise. (92)  The knowledge is self-luminous in the same way
as it reveals other objects. There is no necessity of another
knowledge to reveal it. The contemplation on the unity of
the Ätman in the supreme entity called Paraçiva who is of
the nature of the bliss of consciousness, is said to be
knowledge by the learned persons. (93)

Notes: The liberated Çivayogin who is Paraçiva himself, has
nothing to be known. The relation of the knowledge of ‘‘säma-
rasya’’ is spontaneous. He is that knowledge itself. The relation,
etc., are only told for the knowledge of the readers. There is
nothing other than the Çivayogin. Hence he is naturally bereft
of knowledge and known. He who is Çiva himself, cannot himself
be the knower, because in that case there would be flaws such
as Ätmäçraya, etc. Since he is not himself the knower, there is
no scope for such fallacies. Such a Çivayogin is the ‘‘Jïäna-
prakäçasthalin’’. Further the ‘‘Jéva’’ (Aìga) who has his body,
etc., as his adjuncts and the ‘‘Éçvara’’ (Liìga) who has the world
as his adjunct, are delimited due to their respective adjuncts.
The learned say that in such a state which is subjected to
‘‘Tripuöé’’, the knowledge is of the type of duality. When those
adjuncts are absent, what remains is absolute consciousness, i.e.,
Paraçiva. There is absolutely no tinge of duality there. This
‘‘Ätmaikatvänusandhäna’’ is the ‘‘Jnänaprakäça’’.

J³eeK³ee— leeq®íJe%eevecesJe ye´ïe%eeveefceefle met$e$e³esCe keÀLe³eefleõ
The author says in three stanzas that the knowledge

of Çiva is the knowledge of Brahman—

DeHeefjeq®íVeceevevob meÊeekeÀejb peievce³eced~~94~~
ye´ïesefle ue#eCeb %eeveb ye´ïe%eeveefcenes®³eles~~94~~

ye´ïe%eeves meceglHeVes efJeéeesHeeefOeefJeJeefpe&les~~95~~
meJe¥ mebefJevce³eb Yeeefle leov³eVewJe ¢M³eles~~95~~
lemceeoÜwleefJe%eeveceHeJeie&m³e keÀejCeced~~96~~
YeeJe³eved meleleb ³eesieer mebmeejsCe ve efueH³eles~~96~~

The knowledge of the definition of Brahman as the
undivided bliss and existence and as consisting of the
world, is here said to be the knowledge of Brahman. (94)
When the knowledge of Brahman, which is without the
adjunct of the world arises, everything appears as made up
of spiritual consciousness and nothing other than that is
seen. (95) Hence, assuming for ever that the knowledge
of non-duality is the cause for liberation, the Çivayogin is
never contaminated by transmigration. (96)

J³eeK³ee— meÊeeceveefle¬eÀevlelJeeefÜéem³e levce³elJeefcel³eLe&ë~ mJeª-
Helees ¿emeleë meÊeemecyevOeemecYeJeeled, mJeªHeleë meleë meÊeevlejeveHes#eCeeled
meêtHelJecesJesefle efve<keÀ<e&ë~ efMeäb mHeäced~~94~~ efJeéeesHeeefOeefJeJeefpe&les efJeée-
Yesojefnles ye´ïe%eeves meceglHeVes DeeefJeYet&les meefle meJe¥ efJeéeb mebefJevce³eb Yeeefle
ef®e®íeqkeÌlece³eefceefle Yeeefle~ leov³eled efMeJeMekeÌl³eesjYesoeled leov³eled ye´ïeeefle-
efjkeÌleb ve ¢M³ele Fl³eLe&ë~~95~~ lemceeod DeHeJeie&m³e HejeHejcees#em³e keÀejCeb
efMeJeeÜwle%eeveb meleleb YeeJe³eved efMeJe³eesieer mebmeejsCe ve efueH³ele Fl³eLe&ë~~96~~

Since the universe does not transgress the attribute of
existence and since that existence is of the nature of the
Paramätman, the world is consisting of Paramätman only.
There is no relation of existence with those things which
do not phenomenally exist (such as the son of a barren
woman, the horns of a hare, etc.). Similarly something
that has existence does not require anything else for its
existence. It means that everything is of the nature of pure
existence. This is the conclusion. The rest is clear. (94)
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When once the knowledge of Brahman which is bereft of
the adjunct in the form of the divided objects of the world,
is born, the entire universe appears as of the nature of
spiritual consciousness (knowledge) only. This universe
appears as made up of ‘‘Cicchakti’’ (Power of intelligence).
Other than that, i.e., other than that knowledge, does not
appear. It means that nothing other than the Brahman
appears. (95)  Hence, cherishing in mind the knowledge of
the non-duality of Çiva for ever, the Çivayogin is never
associated with transmigration. (96)

Notes: The preamble given to these stanzas by the Sanskrit
commentator is rather misleading. There is no necessity of
saying that "Çivajïäna" is "Brahmajïäna". Çiva is Brahman only.
Paraçiva-brahman is absolute (aparicchinna=akhaëòa). He is of
the nature of absolute existence and absolute bliss. Everything
in the world shares a bit of them and exists and experiences joy.
He is said to be ‘‘Änandarüpa’’ because his absolute ‘‘Änanda’’
is the source of all joys. He is ‘‘Jaganmaya’’ in the sense that
everything that appears in the world as distinguished and
discriminated with näma-rupä, is Paraçivabrahman and nothing
else. When this Brahmajïäna bereft of all adjuncts, is born, the
Çivayogin sees everything as of the nature of Çiva. He does not
see anything other than Çiva. He is the ocean of blissful con-
sciousness himself.

J³eeK³ee— DeLe %eeveÒekeÀeMevemLeueb meceeHe³eefleõ

Then the author concludes the Jïänaprakäçasthala—

efvel³es efvece&uemeÊJe³eesefie<eg Hejs efveJee&meves efve<keÀues~~
meJee&leerleHeos ®eje®ejce³es meÊeelceefve p³eesefleef<e~~
mebefJeodJ³eeseqcve efMeJes efJeueerveËo³emleÓsoJewcegK³eleë~~
mee#eeled meJe&ielees efJeYeeefle efJeieueefÜéeë

mJe³eb meb³eceer~~97~~

Fefle Þeercel<eìdmLeueye´efïeCee efMeJe³eesefieveecvee efJejef®eles
ÞeerJeerjMewJeOece&efveCe&³es Þeerefme×evleefMeKeeceCeew

MejCemLeueefJe<e³eÜeoMeefJeOeefue²Òeme²es veecewkeÀesveefJebMeë
Heefj®ísoë meceeHleë~~19~~

With his mind merged in such a way as to be averse
to be different, into Paraçivabrahman, who is eternal, who
is supreme, who is without any impressions, who is without
limbs, who is in the state which is beyond the reach of all,
who is consisting of the movable and the immovable
merged in him, who is of the nature of existence, who is
full of lustre and who is the ether of consciousness, and
with the slipping away of the world, the Çivayogin
(saàyamé) actually appears supreme among those Yogins
who are endowed with pure ‘‘Sattva’’ (bright) quality. (97)

Here ends the Nineteenth Chapter dealing with the
twelve Liìgasthalas of the Çaraëasthala in

Çrésiddhäntaçikhämaëi which is the authority on
Véraçaivism, written by Çré Çivayogi Çiväcärya who

attained Brahman through the path of Six Sthals (19)

J³eeK³ee— efvel³es efvejvlejs efvece&uemeÊJe³eesefie<eg Hejs Meg×meÊJeiegCeJelmeg
ÒeOeev³esve Jele&ceeves efveJee&meves JesÐeJeemeveejefnles efve<keÀues efvejJe³eJes meJee&leerleHeos
meJeexÊeerCe&mLeeveYetles ®eje®ejce³es ®eje®ejÒeHe¡eesHeeoevekeÀejCeerYetleef®eefl¬eÀ³eeue#eCe-
ef®eocyejMeeqkeÌlemJeªHes meÊeelceefve HeejceeefLe&keÀmeÊeeªefHeefCe p³eesefleef<e Yeemeceeves
mebefJeodJ³eeseqcve efMeJes ef®eoekeÀeMeªHeHejefMeJes efJeueerveËo³eë, leÓsoJewcegK³eleë
efMeJeeov³elJes efJecegKeerYetlelJeeled meJe&ielees efJeéeJ³eeHekeÀë meb³eceer efMeJe³eesieer
efJeieueefÜéeë meved efJeieefueleefJeéeYesoefJeYeJeë meved mJe³eb mee#eeefÜMes<esCe Yeeefle
ÒekeÀeMele Fl³eLe&ë~ efMeJeMejCe³eesë meleerHeeflelJeeosmleefue²$e³em³e ³eesp³eced~~97~~

Fefle %eeveÒekeÀeMemLeueced
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Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCeÞeerceefjleesCìoe³exCe
efJejef®elee³eeb leÊJeÒeoerefHekeÀeK³ee³eeb Þeerefme×evleefMeKeeceefCe-

J³eeK³ee³eeb MejCemLeueefJe<e³eÜeoMeefJeOeefue²Òeme²es
veecewkeÀesveefJebMeë Heefj®ísoë meceHleë~~19~~

‘‘Nitya’’ (eternal) means that which remains forever.
‘‘Nirmalasattvayogiñu’’ means ‘in the Yogins who are
endowed with pure sattva quality (marked by brightness,
peace, etc.)’. The Çivayogin is foremost among such Yogins.
‘‘Nirväsana’’ consists in the absence of attachment to what
is to be known. ‘‘Niñkala’’ means that which is without
parts. ‘‘Sarvätétapada’’ means the state which is beyond the
reach of all. ‘‘Caräcaramaya’’ refers to the Çakti in the form
of the ether of consciousness characterised by knowledge
and action (Jïänaçakti and Kriyäçakti) which is the root
cause for the world consisting of the movable and the
immovable and which is of the nature of knowledge. ‘‘Çiva’’
is ‘‘Paraçiva’’ who is of the nature of the ether of intelli-
gence (consciousness). With his mind merged into that
Paraçiva, the Çivayogin is pervasive of the world as residing
in all in as much as he is averse to everything other than
Paraçiva in such a way as to be averse to all difference from
him. With the variety of the world slipping away, the
Çivayogin appears excellent on his own. Since the relation
between Çiva and Çaraëa is one of the husband and the
wife, the characteristices of the three Liìgasthalas are to be
associated with Çiva and those of the three Aìgasthalas
with the Çaraëa. (67)

Jïänaprakäçasthala ends

Here ends the Nineteenth chapter dealing with the twelve
types of Liëgasthalas pertaining to the Çaraëasthala in the

commentary on Çrésiddhäntaçikhämaëi called

1292 ÌkmlbkákTPl#kBkkYklOkh .AùkvTkz^k#kh

Tattvapradépikä written by Çré Maritoëöadärya
who is the foremost among those who are adept in

Vyäkaraëa, Mémäàasä and Nyäya (19)

Notes: In the heart of the Çivayogin the awareness of
Çivädvaita is always evident. Describing the nature of that efful-
gent ‘‘Paraçivatattva’’ the author brings out its salient features.
Paraçiva is eternal in the sense that he exists at all times, the past,
the present and the future. ‘‘Trikäläbädhitatva’’ (non-sublation
in all the three times) is the salient feature of reality and that
reality is Paraçiva and Paraçiva only. That which is caught in the
horns of time is bound to attachments (väsanä). Paraçiva is
kälätéta. Hence he is ‘‘nirväsana’’. He is beyond the ‘‘Adhvans’’
and hence he is without parts (niravayava). His is the supreme
state, which is beyond the reach of all. He has the universe
consisting of the movable and the immoval in him; he is its origin
and the substratum. He is in all beings by entering into the thirty-
six principles. He is existence par excellence. He is the ocean of
brightness from which all the luminaries, the sun the moon, the
stars, etc., derive their brightness. He is the ether of knowledge.
The Çivayogin is blissfully one with that Paraçiva and flies happily
in the ether of consciousness. Such a Çivayogin is the best among
the Yogins.
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YeeJeeYeeJeefJeveeMeb ®e %eeveMetv³emLeueb leleë~~5~~
leos<eeb ¬eÀceMees Je#³es Me=Ceg leeHeme ue#eCeced~~5~~

The Liìgasthalas of the Aikyasthala are: 1. Svékåta-
prasädisthala, 2. Çiñöaudanasthala, 3. Caräcaralayasthala,
4. Bhäëòasthala, 5. Bhäjanasthala, 6. Aìgälepasthala, 7. Sva-
paräjïasthala, 8. Bhäväbhävavinäçasthala and 9. Jïäna-
çünyasthala. The Characteristics of these are told in due
order. Please listen, O mendicant. (3-5)

J³eeK³ee— mHeäced ~~3-5~~      It is clear. (3-5)

DeLe mJeerke=ÀleÒemeeefomLeuecedõ(93)

J³eeK³ee— DeLeõ``%eeveÒemeeosve efJeMeg×meÊJemlelemleg leb HeM³eles
O³ee³eceeveë'' Fefle cegC[keÀÞegl³evegmeejsCe, ``%eeveeslHeefÊeefveefceÊeb leg ef¬eÀ³ee®e³ee&
ÒekeÀerefle&lee~ ³eesieb meeuecyeveb l³ekeÌlJee efve<ÒeHeáeb efJeef®evle³esled~~'' Fefle osJeer-
keÀeueesÊejJe®eveevegmeejsCe ®e lep%eeveÒekeÀeMemecHeVeë efMeJe³eesi³esJe %eeveÒemeeo-
mJeerkeÀejeled mJeerke=ÀleÒemeeoerefle efveªHe³eefleõ

Svékåtaprasädisthala— (93)

Then as per the Muëò. U. statement, viz., ‘‘Jïänapra-
sädena viçuddhasattvastatastu’’, etc., which means: ‘‘By
virtue of the favour of knowledge, the Çivayogin has his
inner sense rendered pure and then he perceives his form
without limbs absorbed as he is in contempation,’’ and as
per the statement of D.K., viz., ‘‘Jïänotpattinimittaà tu,
etc.,’’ which means: ‘‘Performance of action is the means to
attain knowledge; so it is said; then one should give up
dependence on any symbol and should contemplate on the
formless reality’’, the author expounds the Çvékåtaprasädi-
sthala for the Çivayogin who is adept in the Jïänaprakäça-
sthala, as he is fit for partaking the ‘‘Prasäda’’ in the form of
knowledge—

efJebMeë Heefj®ísoë

SskeÌ³emLeueevleie&leveJeefJeOeefue²mLeueÒeme²ë
DeLeeieml³eÒeMveëõ
Then Agastya asks —

mLeueYesoemlJe³ee ÒeeskeÌleeë MejCemLeuemebefÞeleeë~~1~~
SskeÌ³emLeueieleeved ye´tefn mLeueYesoeved ieCesvê ces~~1~~

The kinds of (Liìga) Sthalas pertaining to the Çaraëa-
sthala are told.  O Lord of the Gaëas, tell me about the
kinds of Liìgasthala pertaining to the Aikyasthala. (1)

DeLeem³e ÒeMvem³eesÊejb JeeqkeÌle õ
Then Sré Reëuka replies the question —

mLeueeveeb veJekebÀ ®ewkeÌ³emLeuesçeqmceved ÒekeÀerl³e&les ~~2~~
The Sthalas belonging to the Aikyasthala are said to

be nine. (2)

J³eeK³ee— DeLe leoJeevlejmLeueYesob met$e$e³esCeesefÎMeefleõ
Then the author enumerates in three stanzas the sub-

Sthalas of the Aikyasthala—

lelmJeerke=ÀleÒemeeowkeÌ³emLeueceeoew ÒekeÀerefle&leced~~3~~
efMeäewovemLeueb ®eeLe ®eje®ejue³emLeueced~~3~~
YeeC[mLeueb leleë ÒeeskeÌleb YeepevemLeuecegÊececed~~4~~
De²euesHemLeueb He½eeled mJeHeje%emLeueb leleë~~4~~
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cegK³eeLeex ue#eCeeLe&½e ³e$e veeefmle ef®eoelceefve~~6~~
efJeMe=±uele³ee lem³e Òemeeoë mJeerke=Àlees YeJesled~~6~~

In the Soul made up of ‘‘Cit’’ (supreme intelligence or
consciousness), there is neither the Primary sense nor the
Indicated sense; owing to its absolute freedom, the Soul
(Çivayogin) enjoys the bliss of ‘‘Prasädä’’, the most pro-
found grace in the form of Self-realisation. (6)

J³eeK³ee— ef®eoelceefve ³e$e %eeveÒekeÀeMemecHeVes efMeJe³eesefieefve cegK³eeLeex
peerJeséejefJe³eesieªHecegK³eeLeex veeefmle, ue#eeCeeLe&½e efve©HeeefOekeÀefMeJeelceveesefve&l³ee-
efJe³eesieªHeue#eCeeLe&½e veeefmle, efMeJe³eesefievees efJeMe=±uele³ee efvej¹§MelJesve Òemeeoë
HetCe&%eeveÒemeeoë mJeerke=Àleesç²erke=Àlees YeJesefol³eLe&ë~~6~~

In the Soul of the nature of intelligence, i.e., in the
Çivayogin who is adept in the ‘‘Jïänaprakäça’’, the Primary
sense in the form of the separation between the Jéva and
the Éçvara, does not exist, nor does the Indicated sense in
the form of eternal non-separation between Çiva and the
Ätman who are free from adjuncts exist; in the case of such
a Çivayogin, there would be the partaking of the ‘‘Prasäda’’
in the form of complete intelligence in full freedom. (6)

Notes: “%eeveÒemeeosve efJeMeg×...” (Mund. U., 3.1.8); “%eeveeslHeefÊeefveefceÊeb
leg...” (D.K., 15). The Primary sense is the sense of duality
between Jéva and Çiva. This is denied in the super-consciousness
of the Çivayogin who is called ‘‘Cidätman’’ here. The Indicated
sense is the sense of non-duality between Jéva and Çiva, both
being identical in spirit (Caitanya). This sense, too, is out of
place because this ‘‘Cidätman’’ is beyond any sense. He is
neither called Jéva nor Çiva; he is the attributeless ‘‘Ätman’’. The
Çivayogin is called ‘‘Cidätman’’ as he stands as the attributeless
Ätman with all his individual characteristics merged into one
effulgent and blissful spirit of intelligence (Cit). This knowledge
of the Self is the ‘‘Prasäda’’. The Çivayogin is called ‘‘Svékåta-
prasädin’’ as he enjoys his blissful state of ‘‘Ätman’’.

J³eeK³ee— DeLewleoLe&cesJe met$eÜ³esve efJeMeoef³eefleõ
Then the author elucidates this very idea in two

stanzas—

ceele=ces³eÒeceeCeeefoJ³eJenejs efJeneefjCeerced~~7~~
mebefJelmee#eelke=Àefleb ueyOJee ³eesieer mJeelceefve efleÿefle~~7~~

Having obtained the realisation of the consciousness
(knowledge or awareness)— the consciousness which is
present in the process of the knower, the known, the
knowledge, etc.,— the Çivayogin remains in his own Self. (7)

J³eeK³ee— ceele=ceeveces³eeefoef$eHegìerce³eÒeHeáeÒeLeceJ³eJenejs jceceeCeeb
HetCe&ef®elmee#eeke=Àefleb ueyOJee ³eesieer %eeveÒekeÀeMemecHeVeë efMeJe³eesieer mJeelceefve
mJeerke=ÀleÒemeeoJeefle mJemJeªHes efleÿleerl³eLe&ë~~7~~

Having obtained the realisation of the absolute state
of consciousness, the Yogin, i.e., the Çivayogin who is adept
in ‘‘Jïänaprakäça’’, remains in his Self, i.e., in his Self-
nature which is endowed with the ‘‘Prasäda’’ of knowledge
that he has attained. That consciousness is evident in all the
primary affairs of the world consisting in the ‘‘tripuöé’’ of
the knower, the known and the knowledge, etc. (7)

Notes: Pramätå (the knower), prameya (the known) and
pramäëa (the knowledge); kartå (doer), karaëa (means) and
karma (action); and dhyätå (one who meditates), dyäna (medi-
tation) and dhyeya (what is contemplated upon); such are the
‘‘tripuöés’’ in the worldly affairs at all levels. The Supreme
Consciousness which is Paraçiva pervades all those as the very
principle of existence [Sattä]. The Çivayogin who is himself in
that state of Supreme consciousness, is the ‘‘Svékåtaprasäda-
sthalin’’.

J³eeK³ee— DeLewJebªHem³e efMeJe³eesefieveë HeeMeyevOeveb veemleerl³e$eenõ
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Then the author says that there is no bondage in the
case of such a Çivayogin—

DeÜwleyeesOeefveOe&tleYesoeJesMem³e ³eesefieveë~~8~~
mee#eelke=ÀlecenemebefJelÒekeÀeMem³e keÌJe yevOeveced~~8~~

In the case of the Çivayogin in whom the influence of
difference has been eradicated by the knowledge of non-
duality and who has the revelation of the great brilliance of
supreme consciousness, whence can there be bondage at
all? (8)

J³eeK³ee— efMeJeeÜwleyeesOeefveJeeefjlee²efue²ue#eCeYesoeJesMeJeleë, DeHejes-
#eerke=Àleefvece&ueef®elÒekeÀeMem³e efMeJe³eesefieveë HeeMeHeáekeÀeod YetleyevOeveb kegÀleë?
veemleerl³eLe&ë~~8~~

In the case of the Çivayogin in whom the influence of
the difference as the Individual Soul and the Universal
Soul has neen removed and who has the revelation of the
brilliance of pure consciusness, whence can there be
possession by the ‘‘Bhüta’’ through the five kinds of Päças?
It means that there is no such bondage at all. (8)

Notes: ‘‘Bhedäveça’’ is the influence of duality, difference.
In fact ‘‘Bheda’’ or ‘‘Dvaita’’ is the part of ‘‘Advaita’’ because it is
the effect (kärya) of ‘‘Advaita’’. Advaita is the cause and Dvaita
is the effect. Advaita is Parasiva and Dvaita is the world.
Ultimately this Dvaita is going to merge into Advaita. Advaita is
the ultimate reality. To the Dvaitins it is Dvaita that is the
ultimate reality as well as mundane reality. ‘‘Dvaitadåñöi’’ in the
ultimate sense is delusion and ‘‘Advaitadåñöi’’ in the ultimate
sense is right knowledge. Hence there is no contradiction in the
‘‘Advaitadåñöi’’: DeÜwleb HejceeLeex efn Üwleb leÓso G®³eles~ les<eecegYe³eLee Üwleb lesvee³eb ve
efJe©O³eles~~ (Mäëòükya Kä., 3.18). ‘‘Bhedäveça’’ is like ‘‘Bhütä-
veça’’, possession by the evil spirit. This has been called as
‘‘YetleyevOeve’’ in the Sanskrit commentary. ‘‘Dvaita’’ is the ‘‘Bhüta’’.

Its entrance is assisted by the five Päças, i.e., fetters. They are:
Äëava, Tirodhäyakaçakti, Bindu, Mäyä and Karman. He who
is in the grip of this ‘‘Bhüta’’ in the form of ‘‘Dvaita’’ is in the grip
of ‘‘saàsära’’. In the case of the Çivayogin who has attained
‘‘Advaita’’ i.e., Paraçiva, the awareness in the form of non-
duality, there is no ‘‘Bhütäveça’’ in the form of ‘‘Dvaitäveça’’.
The Çivayogin who is in the state of Self-bliss is the ‘‘Svékåta-
prasädin’’.

J³eeK³ee— DeLe lem³e HetCe&%eeefveveë ÒeHeáeoMe&veb veemleerefle met$e$e³esCe
me¢äevleb keÀLe³eefleõ

Then the author tells in three stanzas with due
analogies about appearance of the world for the Çivayogin
who is endowed with absolute knowledge—

ef®eoelceefve efMeJes v³emleb peieosle®®eje®ejced~~9~~
pee³eles levce³eb meJe&ceiveew keÀeÿefokebÀ ³eLee~~9~~

This entire world of the movable and the immovable
which is placed in Çiva consisting in pure consciousness,
becomes Çiva in form just as the wooden sticks, etc.,
assume the form of fire in fire. (9)

J³eeK³ee— Deiveew v³emleb keÀeÿeefokebÀ ³eLeeeqivece³eb meod ¢M³eles, leLee
efMeJes mLeeefHeleb efJeéeb ef®evce³ecesJe ¢M³eles, efMeJem³e ef®eoeqiveªHelJeeled~~9~~

The wooden stick, etc., which are put into fire appear
as having become fire in form. In the same way the world
which gets merged in Çiva appears as consciousness itself in
form, because Çiva is of the nature of the fire of conscious-
ness. (9)

Notes: The fuel put into fire assumes the form of fire and
thus the world entering into Çiva assumes the form of Çiva. Thus
‘‘Çivamayatva’’ of the world is corroborated by the analogy of
the fuel and the fire.
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J³eeK³ee— veveg JeÚew keÀeÿefceJe efMeJes efJeéeb ve kesÀveeefHe v³emleced,
efMeJesvewJe keÀefuHeleced, lelkeÀLeb levce³eb meÓeleerl³e$eenõ

If it is objected as to how can the world become and
appear as Çiva in form because it is not put into Çiva by
anybody like the sticks, etc., into fire, while it is created by
Çiva himself, then the answer is given here—

ve Yeeefle He=LJeer ve peueb ve lespees vewJe cee©leë~~10~~
veekeÀeMees ve Hejb leÊJeb efMeJes ¢äs ef®eoelceefve~~10~~

When once Çiva, who is of the nature of conscious-
ness, is seen, earth does not appear, nor water, nor light,
nor wind, nor ether nor any other supreme principle. (10)

J³eeK³ee— ce=efÊekeÀe³eeb %eelee³eeb IeìMejeJeefokebÀ meJe¥ ³eLee ce=Cce³ecesJe,
ve leodJ³eefleefjkeÌleefceefle %ee³eles, leLee ef®eoelceefve efMeJes ¢äs meefle lelkeÀe³e&lJeeod
Yetc³eefokebÀ leefÓVelJesve ve Yeeefle, leoelcekeÀlJesvewJe Yeeleerl³eLe&ë~~10~~

Just as when the mud is known all things such as pot,
lid, etc., known as mud in form and not known as different
from that, so when Çiva who is of the nature of pure
consciousness, is seen, the earth, etc., do not appear as
different from him but appear as of his form only. (10)

Notes: Chänd. U. says: ³eLee meesc³ewkesÀve ce=eqlHeC[sve meJe¥ ce=vce³eb efJe%eeleb m³eeled~
(6.1.4) — ‘‘Just as through one clump of mud all that is made of
mud is known....’’  This analogy is made use of by the Sanskrit
commentator as an analogy to bring home the point that when
Çiva who is of the nature of pure consciousness, is realised, the
Païcabhütas earth, water, light, wind and ether do not appear as
different from him. These Païcabhütas represent the world
because it is made up of them. The world does not appear as
different from him because the Çivayogin looks upon the entire
world as Çiva. It is rather difficult to change the form of the
world. But it is easy for the Çivayogins to look upon the entire

world as Çiva. Thus the Çivayogin who looks upon the world as
Çiva is the ‘‘Çvékåtaprasädin’’. It may be noted here that there are
two ways of looking at the world; one is the ordinary way of
looking at the world as it is; and the other one is the spiritual way
of looking at the world as Çiva. As regards the first way there is
no necessity of any special effort. But as regards the second way
there is the necessity of a special effort of withdrawing all the
external senses and mind and merging them into Çiva and the
Çivayogin who has achieved total communion with Çiva through
that constant and conscious attempt, can alone see the entire
world as Çiva.

J³eeK³ee— SJeb efMeJeelcekebÀ efJeéeb le$ewJe ueerveb ef®evle³eved ³eesieer ve
efueH³ele Fl³e$eenõ

Thus contemplating on the world as Çiva and as
absorbed in him, the Yogin does not get touched by
anything. This is told here —

p³eesefleefue&²s ef®eoekeÀejs pJeuel³evleefve&jvlejced~~11~~
efJeueerveb efveefKeueb leÊJeb HeM³eved ³eesieer ve efueH³eles~~11~~

Visualing steadily inside the entire multitude of
principles (36) as having merged in the ‘‘Jyotirliìga’’ which
is in the form of consciounsess and which shines inside, the
Çivayogin is not contaminated by anything. (11)

J³eeK³ee— Devleë ËêtHeeäouekeÀceueceO³es efvejvlejb ef®eêtHes p³eesefleefue&²s
ceneefue²s pJeueefle meefle ÒekeÀeefMeles meefle leeqmceved ceneefue²s efMeJe³eesieer efveefKeueb
leÊJeb efMeJeeefoYetc³evleb efJeueerveb ue³eerYetleb HeM³eved meved ve efueH³eles levegkeÀjCe-
YegJeveYeesieelcekeÀ<eìdef$ebMeÊeÊJewve& efueH³ele Fl³eLe&ë~~11~~

Internally in the centre of the eight-petalled lotus in
the form of the heart, the Yogin visualises steadily the
entire multitude of principles from Çiva to Bhümi as
merged into, i.e., absorbed into the Mahäliìga (Paraçiva)
which shines as the Jyotirliìga and which is of the nature of
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consciousness, and does not get contaminated by any-
thing, i.e., is not touched by the thirty-six principles, which
constitute the body, senses, the universe and enjoyable
objects. (11)

Notes: When the senses and mind of the Çivayogin turn
inwards by relieving themselves totally from the external
associations, he experiences an infinite vista of brilliance
consisting in the absolute consciousness or awareness of Çiva.
That is the vision of the Mahäliìga in the form of the great
brilliance called Jyotirliìga, which the Çivayogin had been
realising and worshipping with pure concepts right from the
stage of Präëaliìgisthala. That vision and that worship have now
become steady and automatic. That is the ‘‘nairantarya’’ spoken
in the stanza. At the zenith of his experience, the Çivayogin
experiences conceptually the principles that constitute the entire
world of the movable and the immovable, as absorbed into that
Mahäliìga, i.e., the Jyotirliàga which is the ocean of bright and
illumining consciousness. In that state, nothing can touch him,
nothing can influence him through their power. When the body,
mind and senses do not have any operations, and when all of
them are absorbed in that great ocean of consciousness, there is
no quesion of any contaminating influence from their side. Even
if the body and senses are operating automatically consequent
on his being alive, since the mind is not with them, he is not
touched by the fruits of the actions. He is totally ‘‘alipta’’ (not
attached to anything). Such a state is explained in S.S., 19.33 by
giving the analogy of the tongue in the mouth which does not get
unctuous due to ghee, etc. Through this ‘advaitabhäva’ he is
‘‘Çvékåtaprasädin’’.

J³eeK³ee— DeLewleoLe&cesJe nesceªHesCe efJeMes<e³eefleõ
The author elucidates the same idea in terms of the

‘‘homa’’ (offering into fire)—

Devleceg&Kesve cevemee mJeelcep³eesefleef<e ef®evce³es~~12~~
meJee&veH³eLe&efJe<e³eeved peg»ved ³eesieer Òeceesoles~~12~~

Offering as oblation all the concepts of the objects,
through his inward mind, into the fire of his Self (which is
Paraçiva), which is of the nature of consciouness, the
Çivayogin gets delighted. (12)

J³eeK³ee— Devleceg&Kesve cevemee Òel³egvcegKesve cevemee ef®evce³es mJemJeªHe-
JeefÚÒekeÀeMes mecemleHeoeLee&ved peg»ved leeoelc³esve meceHe&³eved efMeJe³eesieer Òeceesole
Fl³eLe&ë~~12~~

Offering through his inward mind, i.e., which has
turned inwards, all the objects (concepts of all objects),
with the notion of identity that they are not different from
himself, into the brilliance of the fire in the form of his own
Self merged in Paraçiva of the nature of pure conscious-
ness, the Çivayogin enjoys himself. (12)

Notes: Here the author depicts a ‘‘Homavidhi’’ which is
unique to the Yogin only. Here the sacrifice is an internal affair.
The sacrificer is the mind of the Çivayogin which is merged in the
great ocean of consciousness which is Paraçiva. The fire is the all
consuming brilliance of the Jyotirliìga which is again Paraçiva.
The offering (haviñ)  is in the form of mental images of all the
objects of the world which are again merged into that supreme
consciousness, which is Paraçiva. The outcome of this sacrifice is
bliss on the part of the Çivayogin who is not different from
Paraçiva. This is to say that the Çivayogin who is in the form of
the absolute, non-dual Çaiva consciousness, offers through his
mind which is Çaiva consciousness itself, the objects which are in
their original nature of Sat, Cit and Änanda in Paraçiva, into the
fire consisting in the brilliance of the Çaiva consciousness called
‘‘Jyotirliìga’’. The ‘‘pramoda’’ or bliss that he gets is the
‘‘Prasäda’’ in the form of the supreme awareness of non-duality,
by partaking which within himself the Çivayogin becomes
‘‘Çvékåtaprasädin’’.

J³eeK³ee— DeLe mJeerke=ÀleÒemeeefomLeueb meceeHe³eefleõ
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Then the author concludes the ‘‘Svékåtaprasädi-
sthala’’ —

meeq®®eoevevopeueOeew efMeJes mJeelceefve efvece&ueë~~13~~
meceH³e& mekeÀueeved Yeg*dkeÌles efJe<e³eeved lelÒemeeoleë~~13~~

 After offering all the objects of the senses to his own
pristine Self which is Paraçiva, the ocean of existence,
intelligence, and bliss, the Çivayogin who is pure, partakes
them as the ‘‘Prasäda’’ of that Çiva. (13)

J³eeK³ee— efvece&ueë efMeJe³eesieer meeq®®eoevevoeveeb mecegêYetles mJeelceefve
mJeÒekeÀeMeelceefve efMeJes mekeÀueeved MeyoeefoHeoeLee&ved meceH³e& lelÒemeeolemle-
lÒemeeoªHesCe Yeg*dkeÌle Fefle~~13~~

Fefle mJeerke=ÀleÒemeeefomLeueced
The Çivayogin who is free from all impurities offers all

the objects such as sound, etc., to his own Self, i.e., the Self
in the form Self-effulgence, which happens to be the ocean
of Sat, Cit and Änanda (reality, consciousness and bliss) and
parakes them as the ‘‘Prasäda’’ of that very Ätman. (13)

Svékåtaprasädisthala ends

Notes: The Çivayogin who is in total communion with
Paraçiva, is himself Sat, Cit and Änanda. Everything in the world
belongs to Çiva and the Çivayogin looks upon everything as Çiva.
Everything he offers as Çiva to Çiva is Çiva. The däör, deya and
däna are all Çiva. Thus everything to the Çivayogin is ‘‘Çivapra-
säda’’. This is in the spiritual level. In the ordinary level, because
the Çivayogin is living in this world, he offers everything to Çiva
and partakes them or experiences them as the ‘‘Prasäda’’ of Çiva.

DeLe efMeäewovemLeuecedõ(94)
J³eeK³ee— DeLe õ ``cee³eeb leg Òeke=Àefleb efJeÐeeled'' Fefle Þegl³evegmeejsCe,

``ûeeqvLepev³eb keÀueekeÀeueefJeÐeejeieve=ceelejë~ iegCeOeerieJe&ef®eÊee#ecee$eeYetleev³eveg-

¬eÀceeled~~'' Fefle ce=iesvêJe®eveevegmeejsCe ®e, leeq®®elÒemeeomJeerkeÀejJeleë efMeJe-
³eesefievees cee³eeleÊJecesJe efMeäewoveefceefle met$e®elegä³esve keÀLe³eefleõ

Çiñöaudanasthala—(94)

Then as per the statement of a Çruti, viz., ‘‘Mäyaà tu
prakåtià vidyät’’, which means: ‘‘Know that Mäyä is the
original source (of the world)’’ and in accordance with the
statement of the Måg. Ä., viz., ‘‘Granthijanyaà kaläkäla-,
etc.,’’ which means: ‘‘Kalä, Käla, Vidyä, Räga, Puruña (Nå),
Prakåti (Mätå), Guëas, Buddhi, Ahaìkära, Akña (senses),
Tanmätras and Païcabhütas—all these are born of the
knots of Mäyä’’, the author speaks, in four stanzas, of the
‘‘Mäyätattva’’ as the ‘‘Çiñöaudana’’ (remnant of food) for
the Çivayogin who is adept in ‘‘Svékåtaprasäda’’—

ÒekeÀeMeles ³ee meJex<eeb cee³ee mewJeewoveeke=Àefleë~~14~~
ueer³eles le$e ef®eefuue²s efMeäb lelHeefjkeÀerefle&leced~~14~~
peieo²s Heefjûemles cee³eeHeeMeefJepe=eqcYeles~~15~~
mJeelcep³eesefleef<e yeesOesve leoskeÀceJeefMe<³eles~~15~~

That ‘‘Mäyä’’ (evolved existence), which appears to
all, is in the form of the food (odana); it merges into that
‘‘Cilliìga’’ (Liìga in the form of intelligence or
consciousness); this is called ‘‘Çiñöa’’ (remnant) for the
Çivayogin. (14) When the body, in the form of the world,
which is bound by the fetters of Mäyä, is overwhelmed
through enlightenment, by the brightness of Self-
awareness, what remains is that ‘‘Mäyätattva’’  only. (15)

J³eeK³ee— ³ee cee³ee efceÞee Meg×eOJeefveJeeefmeveeb levegkeÀjCeYegJeve-
YeesieªefHeCeer DeOeescee³eeçefmle, mewJe meJex<eeb ÒekeÀeMeles ueer³eles ®e~ leled
keÀueeefoYetc³evleef$ebMeÊeÊJeelcekeÀcee³eeleÊJecesJe ef®eefuue²s %eeveefue²s le$e efJe<e³es
lelmJeerke=ÀleÒemeeefoefJe<e³es efMeäewoveeke=ÀeflejJeefMeäewoveekeÀejJeefoefle ÒekeÀerefle&le-
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efcel³eLe&ë~~14~~ cee³eeHeeMeefJepe=eqcYeles keÀueeefoef#el³evleef$ebMeÊeÊJeelcekeÀcee-
³eeHeeMeefveyeàs peieo²s efJeéeMejerjJeefle mJeelcep³eesefleef<e mJemJeªHe%eeves yeesOesve
mJelce%eevesve Heefjûemles meefle Dee¬eÀevles meefle leoskebÀ levcee³eeleÊJeceskeÀcesJeeJe-
efMe<³ele Fl³eLe&ë~~15~~

That ‘‘Mäyä’’ which is of the ‘‘mixed’’ type is in the
form of the body, senses, world and objects of enjoyment; it
is the ‘‘Adho-mäyä’’ (the lower Mäyä) for the principles
coming under the ‘‘Çuddhädhvan’’. That very Mäyä appears
to all and gets absorbed. It consists in the thirty principles
from ‘‘Kalä’’ to ‘‘Bhümi’’ absorbed into the Cilliìga (Liìga
of Knowledge), is of the nature of the remnant of food for
the Çivayogin who is adept in ‘‘Svékåtaprasäda’’ and who is
the Cilliìga himself. (14)  When the body in the form of the
world, which is bound by the fetters of Mäyä consisting in
the thirty principles from ‘‘Kalä’’ to ‘‘Kñiti’’ (Bhümi), gets
overwhelmed by the knowledge in the form of Self-
realisation, what remains is that Mäyätattva alone. (15)

Notes: The principles from ‘‘Kalä’’ to ‘‘Bhümi’’ (Kñiti) are
the different manifestations of ‘‘Mäyä’’. These are the thirty
principles from out of the thirty-six principles accepted by the
Çaivas. The first five of these, viz., Çiva, Çakti, Sadäçiva, Éçvara
and Çuddhavidyä, are called ‘‘Çuddha-tattväni’’. The next seven,
viz., Mäyä, Käla, Niyati, Kalä, Räga, and Puruña, are ‘‘Çuddhä-
çuddhatattväni’’. The rest of the twenty-four principles from
Prakåti to Bhümi are called ‘‘Açuddhatattväni’’. The entire
multitude of the thirty principles, which is the product of ‘‘Mäyä’’,
constitutes the ‘‘Çiñöodana’’ for the Çivayogin who is adept in
‘‘Svékåtaprasäda’’. All these products of Mäyä disappear, while
Mäyä remains in her orginal form as before creation. In the case
of the Çivayogin who stands as the transcendental Ätman, Mäyä
becomes his remnant food in the sense that it gets merged into
him. ‘‘Tadekamavaçiñyate’’ means that Mäyä alone remains in its
orginal form of Çiva’s Çakti as the cause of the world, i.e., as
‘‘Viçvamayé’’. cee³eeb leg Òeke=Àefleb efJeÐeeledõ (Çve. U., 4.10); ûeeqvLepev³eb keÀueekeÀeue-
(Måg. Ä. vidyä päda, 10.1)

J³eeK³ee— veveg MeejerefjkeÀmJeªHem³e yeesOee¬eÀevlelJeeled keÀLeb cee³ee-
leÊJeceJeefMe<³ele Fl³e$eenõ

If it is contended as to how the Mäyätattva can
remain in view of the fact that the multitude of thirty
principles from ‘‘Kalä’’ to ‘‘Bhümi’’ is of the form of the
body overpowered by knowledge, the author answers this
question—

DeKeC[meeq®®eoevevoHejye´ïemJeªefHeCeë ~~16~~
peerJevcegkeÌlem³e Oeerjm³e cee³ee kewÀ¹³e&Jeeefoveer~~16~~

To the Çivayogin who is of the nature of Parabrahman
characterised by  absolute existence, intelligence and bliss,
who is liberated even while alive and who is enlightened,
Mäyä acts as the maid-servent. (16)

J³eeK³ee— DeKeC[meeq®®eoevevoue#eCeHejye´ïewJe ³em³e mJeªHeb lee¢Mem³e
peerJevcegkeÌlem³e Oeerjm³e efpeleseqvê³em³e efMeJe³eesefievees cee³ee kewÀ¹³e&Jeeefoveer oemeYeeJeb
Jeovleer mel³eemle Fl³eLe&ë~~16~~

To the Çivayogin who has Paraçiva characterised by
the absolute existence, intelligence and bliss as his very
form, who is liberated even while alive and who is firm-
minded in the sense that he has conquered his senses,
Mäyä remains a servant saying that she is at his service. (16)

Notes: It is said that the products of Mäyä, viz., the thirty
principles from ‘‘Kalä’’ to ‘‘Bhümi’’ disappear, while Mäyä herself
remains in her original form as before creation, i.e., in her form
as the the Vimarçäçakti of Paraçiva. Yet if it is contended as to
how that Mäyä remains when her products have disappeared,
the answer is that she serves the Çivayogin who has become one
with the Supreme Soul, i.e., Paraçiva consisting in the absolute
existence, intelligence and bliss. Remaining in an inseparable
relation with Paraçiva, she serves Çiva. Yogin who is Paraçiva
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himself merged in the Ocean of Paraçiva by discarding the
fetters of Avidyä, Käma and Karman, is served by her.

J³eeK³ee— SJebªHee³eeb efmLeleewõ
In such a state—

efJeéemebceesefnveer cee³ee yengMeeqkeÌleefvej*dkegÀMee~~17~~
efMeJewkeÀlJecegHeslem³e ve Hegjë mLeelegceernefle~~17~~

The Mäyä who fascinates the world and who is inde-
pendent through her abundent power, does not like to
stand before the Çivayogin who has attained oneness with
Çiva. (17)

J³eeK³ee— peievceesefnveer cee³ee yengefJeOeMeeqkeÌleefYejveie&ueeefHe efMeJes meceeve-
mecejmeYeeJecegHeslem³e efMeJe³eesefieveë Hegjlees ceesnkeÀlJesve mLeelegb vesnles ves®íleer-
l³eLe&ë~~17~~

The Mäyä who fascinates the world, even though she
is without any check through her various powers, does not
desire to stand so as to fascinate him before the Çivayogin
who has attained equable communion with Çiva. (17)

Notes: Just as the tree is cut through an axe aided by the
wooden handle, the Çivayogin uses Mäyä herself to destroy all
the activities of Mäyä. The Yo. Ä. depicts the same thus: ¢M³eb
¢M³ele SJe HeM³eefle MevewjeIe´s³eceeefpeIe´leë, Ye#³eb Ye#e³eleë ÞegefleefÒe³elejb ÞeeJ³eb leLee Me=CJeleë~ mHe=M³eb
®e mHe=Melees efveefjvOeveefMeefKeÒeK³eb ceveesefJeÞeceeled, DeÜwleeK³eHeom³e leÊJeHeoJeeR ÒeeHlem³e meÐeesefieveë~~
(Quoted in the Kannaòa commentary of Çré N. R. Karibasava
Çästrin)— ‘‘Due to the arresting of the Mäyä in the form of the
mind like the pacification of fire due to the absence of fuel, the
excellent Çivayogin who has attained the state of non-duality,
sees the spectacle by seeing, smells the scent by smelling, eats
the eatable by eating, hears somethings dear to hear by hearing
and touches the tangible by touching’’. This shows how Mäyä
serves the Çivayogin as an obedient servant and how she serves

with the means. Thus the Çivayogin who has swallowed Mäyä
herself is the ‘‘Çiñöaudanasthalin’’.

J³eeK³ee— DeLe lem³e efMeJewkeÌ³em³e efJe<e³eveeMeb met$e$e³esCe keÀLe³eefleõ

Then the author speaks of destruction of the objects of
senses in the case of the ‘‘Çivaikya’’ in three stanzas—

p³eesefleefue&²s ef®eoekeÀejs efveceivesve cenelcevee~~18~~
Yegp³eceevee ³eLee³eesieb veM³eefvle efJe<e³eeë mJeleë~~18~~

The objects of senses which are being enjoyed as the
occasion arises by the great Çivayogin who has merged in
the ‘‘Joytirliìga’’ of the nature of consciousness, get them-
selves exhausted. (18)

J³eeK³ee— mHeäced~~18~~   It is clear. (18)

Notes: The ‘‘Bhoga’’ or enjoyment of the Çivayogin is by
way of offering to Çiva the respective objects of senses and
partaking them as the ‘‘Prasäda’’; that results in the disappea-
rance of those objects in the sense that their impressions do not
linger in his mind. It is the ‘‘Väsanä’’ of that is binding, but not
the experience of the objects themselves. Although he enjoys the
objects of senses through their respective senses, those objects
do not create any agitation in his mind. It is only that person
whose mind is filled with the desire for enjoying the objects of
senses, that becomes agitated by them. Whatever may be the
extent of his enjoyment, his mind remains in an insatiated state
(atåptävasthä). But the Çivayogin enjoys the objects of senses
that submit themselves to him, without any desire for enjoyment.
Hence they do not create any agitation in his mind which is always
contented. Large number of rivers may flow into the ocean ince-
ssantly. Yet the Ocean does not overflow its limits and remains
calm. In the same way, the mind of the Çivayogin of the Çiñöau-
danasthala who is like a peaceful ocean does not get agitated
and remains peaceful. The relation with the senses and sense-
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objects does not disturb the mind of the Çivayogin. Bhag.G. says:
DeeHet³e&ceeCece®eueÒeefleÿb mecegêceeHeë ÒeefJeMeefvle ³eÜled~ leÜlkeÀecee ³eb ÒeefJeMeefvle meJex me Meeefvle-
ceeHveesefle ve keÀecekeÀeceer~~ (2.70)— ‘‘Just as waters (of rivers, etc.,) enter
into the ocean which is being filled with water and which is
steadily in the same state, so all the desires enter into the mind of
the Yogin and get absorbed there and the Yogin attains peace,
without desires for the enjoyment of the sense-objects. This is
the ‘‘Brähmé sthiti’’ on attaining which the Yogin does not
get deluded by Mäyä, who gives up her control on him while
submitting herself to his control. This is what is said in the
Bhag. G., 2.72: S<ee ye´ïeer efmLeefleë HeeLe& vewveeb ÒeeH³e efJeceg¿eefle~

J³eeK³ee— DeLe keÀLeb ue³eb ie®ívleerl³e$eenõ
Then the author says as to how they get absorbed—

Meyoeo³eesçefHe efJe<e³ee Yegp³eceeveemleefoeqvê³ewë~~19~~
Deelcev³esJe efJeueer³evles meefjleë meeiejs ³eLee~~19~~

The objects of senses such as sound, etc., being
enjoyed by their respective senses, get absorbed in the
Ätman himself like the rivers in the ocean. (19)

J³eeK³ee— keÀejCeevlejJ³eeflejskesÀCe veoermeeiejv³ee³esve mJele SJe ue³eb
ie®ívleerl³eLe&ë~ mJeerke=ÀleÒemeeomlewueJeled meejYetleef®eoevevoë, efMeäewovemleg
efHeC³eekeÀJeefVeëmeeje cee³esefle leÓesiees efveëmeejë meved veM³eleerefle YeeJeë~~19~~

Without any other cause and in accordance with the
maxim of the rivers and the ocean, they get absorbed on
their own accord. This is the intended meaning. Here it
should be noted that the ‘‘Svékåtaprasäda’’ of the Çivayogin
is the ‘‘Cidänanda’’ full of essence like the oil in the oil
seeds, while the ‘‘Çiñöaudana’’ of the same Çivayogin is that
of the Mäyä who is without any essence (i.e., dry) like the
oil-cake and her enjoyment is without any taste and she
gets destroyed.(19)

Notes: See the notes under the previous stanza. The Sanskrit
commentator has distinguished between the Svékåtaprasäda-
sthala and the Çiñöaudanasthala. It is interesting. Svékåta-prasäda
lies in the experience of ‘‘Cidänanda’’, while Çiñöaudana lies in
the subjugation of Mäyä.

J³eeK³ee— DeLewJeb efJeveäefJe<e³emecetnJeeved efMeJe³eesieer keÀLeceemle Fl³e$e
Jeoved efMeäewovemLeueb meceeHe³eefleõ

Then saying as to how the Çivayogin who has the
multitude of sense-objects eradicated as told above, the
author concludes the Çiñöaudanasthala—

DeLe&peeleceMes<eb leg ûemeved ³eesieer ÒeMeec³eefle~~20~~
mJeelcevewJeeefmLelees YeevegmlespeespeeueceMes<eleë~~20~~

The Çivayogin who has absorbed into his Self the
entire multitude of sense-objects, becomes calm, like the
sun who remains by withdrawing the entire net-work of his
rays in himself. (20)

J³eeK³ee— efMeJe³eesieer DeMes<eb HeoeLe&mecetnb mJemJeªHesCe ûemeved
lespeespeeueb mJeefkeÀjCemecetnced DeMes<elees efveëMes<eb ³eLee YeJeefle leLee ûemeVegHemebnjved
DeeefmLelees YeevegefjJe Demleb ie®íved Meec³eefle mJemLees YeJeleerl³eLe&ë~~20~~

Fefle efMeäewovemLeueced
The Çivayogin absorbs the entire multitude of sense-

objects into his Self like the sun withdrawing the entire
network of his rays into him, and becomes calm by entering
into repose like the sun undergoing the setting.(20)

Çiñöaudanasthala ends

Notes: The sun withdraws all his rays and sets. Similarly
the Çivayogin absorbs all the the objects of sense into his Self
which is one with Paraçiva. Through the setting of the sun, the
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hubbub of the day slowly dissolves into the calmness of the night.
Similarly with the absorption of the sense-objects in his Self, the
Çivayogin’s mind remains calm in the ocean of consciousness.
This Çivayogin who has become freed from all ‘‘Väsanäs’’ (incli-
nations and aspirations for enjoyment) due to his full awareness
of and awakening into Çivädvaitajïäna, is the accomplished
‘‘Çiñöaudanasthalin’’ who is eligible for the next stage.

DeLe ®eje®ejue³emLeueced (95)

J³eeK³ee— DeLeõ``meesçefJeÐeeûeefvLeb efJeefkeÀjleern meesc³e'' Fefle
íevoesi³eÞegl³evegmeejsCe, ``efJe<emecyeefvOeveer MeeqkeÌle³e&Lee cev$ewefve&©O³eles~  ³eLee ve
leefoefle #eerCecesJeb Hegbmees ceue#e³eë~~'' Fefle efkeÀjCeeieceJe®eveevegmeejsCe ®e, kesÀJeue-
ef®elÒemeeomJeerkeÀejsCeeJeefMeäcee³eewoveë efMeJe³eesieer ®eje®ejs Òel³eskebÀ HeefjHekeÌJeeveg-
meejsCe J³eeHleceueMeeqkeÌleb HeefjHekeÌJeevegmeejsCe efJeveeMekeÀjCesve ®eje®ejefJeveeMekeÀ
Fefle keÀLe³eefleõ

Caräcaralayasthala—(95)

Then, as per the statement of the Chänd. U., viz.,
‘‘So’vidyägranthià vikiratéha somya’’, which means: ‘‘He
who has attained Self-realisation, would loosen the knot
of Avidyä’’, and as per the statement of the Ki. Ä., viz.,
‘‘Viñasambandhiné çaktiù, etc.’’,  which means: ‘‘Just as the
efficacy of poison is checked by the power of incantation, so
the awareness (on the part of the Yogin) that ‘it is not that,
but it is Paraçiva’ leads to the eradication of Mala’’, the
author says that the Çivayogin who has the Mäyä alone as
his remnant food through the partaking of the ‘‘Prasäda’’ in
the form of knowledge (Cit=consciousness), becomes the
destroyer of the movable and the immovable (creation)
through the eradication of the power of Mala in acco-
rdance with its maturity—the power of Mala which has
individually pervaded the movable and the immovable in
accordance with its maturity—

efue²wkeÌ³es leg meceeHeVes ®ejCee®ejCes ieles~~21~~
efveoxner me YeJesÐeesieer ®eje®ejefJeveeMekeÀë~~21~~

When the universe consisting of the movable and the
immovable objects (caraëa-acaraëa=cara-acara), becomes
absorbed into the ‘‘Liìga’’, the Çivayogin who is free from
all bodily characteristics, comes to be called as ‘‘Caräcara-
vinäçaka’’ (one who causes the universe to disappear). (21)

J³eeK³ee— ®ejCee®ejCes ieles ®eje®ejÒeHeáes ieles efue²wkeÌ³es ceneefue²-
leeoelc³es ÒeeHles meefle me ³eesieer efMeäewovemecHeVeë efMeJe³eesieer efveoxnes YetlJee
®eje®ejefJeveeMekeÀes pe²cemLeeJejieleceueMeeqkeÌleefJeveeMekeÀes YeJesefol³eLe&ë~~21~~

‘‘Caraëäcaraëe’’ means ‘‘the world consistig of the
movable (cara) and the immovable (acara) objects’’. When
that (world) becomes united with the Liìga, i.e., when that
attains the relation of identity with the Mahäliìga (Para-
çiva), then that Yogin, i.e., the Çivayogin who is adept
in ‘‘Çiñöaudana’’ having been freed from the pride of the
body, becomes the ‘‘Caräcaravinäçaka’’ in the sense that he
eradicates the power of the Mala residing in the movable
and immovable objects. (21)

Notes: meesçefJeÐeeûeeeqvLeb efJeefkeÀjleern meesc³eõ Muëò. U., 2.1.10. This
statement does not occur in Chänd. U., as noted in the preamble
to this Sthala. The full Mantra is: Heg©<e SJesob efJeéeb keÀce& leHees ye´ïe Hejece=leced~
SleÐees Jeso efveefnleb iegne³eeb meesçefJeÐeeûeeeqvLeb efJeefkeÀjleern meesc³e~~õ ‘‘The entire world is
Puruña himself; this world is Karman of the type of Agnihotra,
etc.; penance and knowledge (its fruit) are also this world; all
this is Brahman, the supreme and immortal; he who knows this
as hidden in the cave of heart of all the beings, throws away
or destorys this (hardened) knot of nescience (avidyägranthi).’’
Karman, Tapas and Jïäna — Agnihotra, etc., penance and
knowledge which is the fruit of all these, are the world. All this is
the creation of Paraçiva. These represent the ‘‘caräcara’’ which
finally merge into Paraçiva, who is the Yogin, and disappear.
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This is described as ‘‘Caräcaravinäça’’ efJe<emecyeefvOeveer MeeqkeÌle³e&Lee, Fl³eeefoõ
(Ki.A.). This gives an excellent analogy of the power of poison
and the preventive Mantra. Just as the power of poison is
blocked by the incantation, so is the effect of Mala prevented by
the knowledge that this is not the world, but Paraçivabrahman.
He is ‘alipta’, ‘nirdehin’ and thus ‘‘Caräcaravinäçaka’’ in the
sense that he does not find its existence apart from Paraçiva.

J³eeK³ee— DeLe me efMeJe³eesieer ®eje®ejJ³eeHleceueMeeqkeÌleefveJeejCesve
cee³eeÒeHeáeb ve HeM³eleerefle <e[defYeë met$ew ÒeefleHeeo³eefleõ

Then the author expounds in six stanzas that the
Çivayogin does not see the world of Mäyä by removing the
power of Mäyä which has pervaded the movable and the
immovable—

DeveeÐeefJeÐeecetuee efn Òeleereflepe&ieleeefce³eced~~22~~
mJeelcewkeÀyeesOeeÊeVeeMes kegÀlees efJeéeÒekeÀeMeveced~~22~~

This apprehension of the world is rooted in the
beginningless nescience. When that is lost due to the
realisation of non-duality of Ätman, whence can there be
the flash of the world? (22)

J³eeK³ee— Foceslee¢efieefle Òeefleefve³eleefJeéeYegJeveÒeleerefleueea&ueeMekeÌl³e-
veeefokeÀefuHelecee³ewJe cetuekeÀejCeJeleer mJeelcewkeÀyeesOeeled mJeelcewJesefle yeesOeeled
mJeelceÒeOeeveerYetle%eeveeled leVeeMes ceueMeeqkeÌleveeMes efJeéeÒekeÀeMeveb levcetuekeÀ-
peieÎMe&veb kegÀleë~ veemleerl³eLe&ë~~22~~

This apprehension of the specific expance of the
universe as ‘‘like this’’, is having beginningless Mäyä
created by the sportive Çakti (of Çiva) as the fundamental
cause. Through the awareness of one’s Self as One, i.e.,
through the knowledge with the importance given to one’s
Self, that power of Mala is eradicated. Then whence can

there be any flash of the world rooted in that?  It means
that it does not exist. (22)

Notes: It means that there is no ‘‘jagadbhävadarçana’’ to
the Çivayogin. As told earlier, DeveeÐeefJeÐeemecyevOeeÊeobMees peerJeveecekeÀë (S.S.,
5.34; vide Bhag. G., 15.7), it is due to the beginningless nescience
that the Jéva who is the ‘‘portion’’ (aàça) of Çiva takes the body
along with the senses and the mind and forgets himself in the
enjoyment of the objects of senses. The knowledge of reality gets
covered up by that fascination. It is nescience that is at the root
of this world which is full of fascinating objects. The knowledge
of reality that he is Çiva born as Jéva due to nescience, is what is
called Vidyä as apposed to Avidyä. It is Vidyä that eradicates
Avidyä. Through Çravaëa, Manana and Nididhyäsana of the
Çruti statements such as ‘‘Tat tvam asi’’ (Chänd. U., 6.8.7) under
the gracious guidance of the Guru, Vidyä dawns. Just as dark-
ness disppears when light comes, so does Avidyä disappear when
Vidyä dawns. Darkness and light can never remain together.
Similary Avidyä and Vidyä cannot stand together. In the case
of the Çivayogin at this stage, the ‘‘Vidyä’’ in the form of
‘‘Çivajévaikya’’ (Liìgäìgasämarasya) has become a constant
awareness. Hence the world which is the product of ‘‘Avidyä’’
disappears from the Çivayogin who is the ocean of that ‘‘Vidyä’’.

J³eeK³ee— veeqvJeob efJeéeb kegÀ$e ue³eb ie®íleerl³e$eenõ

If it is asked as to where this world gets absorbed, the
answer is given here—

³eLee cesIeeë mecegÓtlee efJeueer³evles veYemLeues~~23~~
leLeelceefve efJeueer³evles efJe<e³eeë mJeevegYeeefJeveë~~23~~

Just as the cloud arising in the expanse of the sky gets
absorbed there itself, so are the objects of the senses get
absorbed in the Self of the Çivayogin who is accomplished
in the mystic experience of the Self as Çiva himself. (23)

Ul@FGvRh   .v‘ZkbQk\kkTPCkrPTk^kl^kSkl\kE*bQk\kÉkbkE*h 13151314 ÌkmlbkákTPl#kBkkYklOkh z^k#kh



J³eeK³ee— veYemLeues cesIeeë mebYet³e ³eLee efJeueer³evles, leLee mJemJeª-
HeevegYeeefJeveë efMeJe³eesefieve Deelceefve ®ewlev³es efJe<e³eeë MeyoeefoefJe<e³eeë mecegÓtlee
GlHeVeeë mevlees efJeueer³evle Fl³eLe&ë ~~23~~

Just as in the expanse of the sky, the clouds that are
born there get absorbed there itself, so in the Self of the
Çivayogin who has the mystic experience of his Self as Çiva,
the objects of senses such as sound, etc., that are born there
get absorbed there itself. (23)

Notes: As it is said that Paraçiva is the cause of the creation,
maintenance and absorption of the world, it is in the Self of the
Çivayogin which is Paraçiva, that the entire multitudes of the
objects of the senses (i.e., of the principles that make the world)
get absorbed – in it from where they are born. The analogy of the
sky and the clouds is clear enough to bring home this point and
allay the doubt as to where all these objects get absorbed.

J³eeK³ee— DeLesob efJeéeb mJeelcewkeÀyeesOeeled keÀLeb veM³eleerl³e$eenõ
Then the author says as to how this world disappears

through the awareness of the oneness of Ätman—

mJeHves ¢äb ³eLee Jemleg ÒeyeesOes ue³eceMvegles~~24~~
leLee mebemeeefjkebÀ meJe&ceelce%eeves efJeveM³eefle~~24~~

Just as the object seen in the dream disappears on
awakening, so does all that is mundane disappear on the
dawn of Self-realisation. (24)

J³eeK³ee— Deelce%eeves meleerl³eLe&ë~ vevJesJeb ®esefÜéem³e mJeHvemee¢M³ee-
²erkeÀejeeqvceL³eelJeÒeme² Fefle veeMe¹veer³eced, mJeHvesçefHe HeÀueeHeÀueoMe&veeled,
jsleëHeeleeefooMe&vee®®e mel³elJecesJesefle~ efMeäb mHeäced~~24~~

‘‘Ätmajïäne’’ should be taken as ‘‘ätmajïäne sati’’ (as
Sati-Saptamé), i.e., when self-realisation dawns. It may be
objected here saying that the acceptance of similarity of the

world with dream, opens the possibility of imposing falsity
on it. This doubt should not be raised, because the fruit
and the absence of fruit (of action) are found in the dream
also and also because discharge of semen, etc., are also
found in the dream. Hence the world is real only. The rest
is clear. (24)

Notes: Among the three states, viz., waking state, dream
state and deep sleep state, the first two states are said to be
‘‘Vyävahärika satya’’ (empirical reality) and ‘‘Prätibhäsika satya’’
(apparent reality) respectively by the Advaita Vedäntins. Both
these realities are included in the fold of falsity (mithyätva).
They admit the Paraçivabrahman alone as true reality (Pära-
marthika satya). But in Véraçaivism which takes the entire world
as ‘‘Çivamaya’’, both the states are real. If we take the analogy of
the bee and the worm (Bhramarakéöanyäya), the worm in its
earlier form is true. Due to the continuous thinking of the bee,
the worm transforms into the form of the bee, which is also true.
Jéva, Éçvara and Jagat are true in nature and their difference
(bheda) is also true in the early stages. When the stage of
‘‘Çivajévaikya’’ comes, that stage is also true. Just as the state of
dream is terminated when the state of wakefulness comes, the
state of difference gets reverted when the stage of Advaita
comes. When one state is terminated at the coming of another
state, the former state cannot be regarded as false. Thus the
dream state, too, is true. To show this the Sanskrit commentator
has given two arguments, viz., (i) ‘‘phaläphaladarçanät’’ and
(ii) ‘‘retaùpätädidarçanät’’, i.e., (i) since there is the experience
of the result or the absence of result and (ii) since there is the
discharging of semen, etc. Hence the world is not false. Yet when
the Ätmajïäna arises, there is the termination of the world. This
is ‘‘Caräcaravinäça’’.

J³eeK³ee— Hegve½e keÀejCeevlejceenõ
The author again speaks of another ground—

peeûelmJeHvemeg<egeqHleY³eë HejeJemLeecegHes³eg<eë~~25~~
efkebÀ Jee ÒeceeCeb efkebÀ %es³eb efkebÀ Jee %eevem³e meeOeveced~~25~~
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In the case of the Çivayogin who has attained to
the supreme state (turéyävasthä) beyond the wakeful,
dream and dreamless sleep states, what is the means of
knowledge?  What is to be known?  What is the instrument
of knowledge? (25)

J³eeK³ee— HejeJemLeeb leveg$e³eeefÞelepeeûeoeÐeJemLeeleerleyeesOeKes®ejercegêe-
megueYemeJees&lke=Àälegjer³eeJemLeeced GHes³eg<ees ielem³e efMeJe³eesefieveë efkebÀ Jee ÒeceeCeb efkebÀ
%es³eb efkebÀ Jee %eevem³e meeOeveced? ef$eHegìerce³eÒeHeáeesÊeerCe&lJeeled leÎMe&veb veemleerefle
YeeJeë~~25~~

‘‘Parävasthä’’ (Supreme state) means the ‘‘Turéyä-
vasthä’’ (the fourth state), which is the highest state that
can be easily ascended through the ‘‘Khecaré Mudrä’’ and
which is consisting in the awareness that is beyond the
three states called wakeful, dream and dreamless sleep,
depending on the gross body, the subtle body and the
causal body respectively. In the case of the Çivayogin
who has attained to that state, what is the means of
knowledge?  What is to be known? What is the instrument
of knowldege? The intended meaning is that there is no
vision of the world at all to the Çivayogin who stands
beyond the reach of the world consisting of the transa-
ction of the ‘‘tripuöé’’ (the knower, the knowable and the
knowledge). (25)

Notes: The Çivayogin reaches to the ‘‘Turéya’’ state with the
aid of the ‘‘Mudräs’’  advocated in the Yogaçästra. In order to
attain to ‘‘Turiyävasthä’’ Khecaré-mudrä and Çämbhavé-mudrä
are said to be helpful. Khecaré-mudrä consists in concentration
on Paraçivabrahman who pervades the movable and the immo-
vable beings from Brahman (creator) to the ant, and who is of
the nature of lamp of knowedge which is the witness of the entire
world, as one’s own Self. This is very nicely portrayed in the
following stanza: peeûelmJeHvemeg<egeqHle<eg mHegÀìleje ³ee mebefJeefÜpe=cYeles, ³ee ye´ïeeefo-
efHeHeerefuekeÀevleleveg<eg Òeeslee peielmeeef#eCeer~ mewJeeçnb ve ®e o=M³eJeeqmlJeefle ¢{Òe%eeefHe ³em³eeefmle ®esled,

®eC[eueesçmleg me leg efÜpeesçmleg ieg©efjl³es<ee ceveer<ee cece~ (Maniñä P., 5) — ‘‘That
Supreme Consciousness (Paraçiva) which is clearly evident in
the states of wakefulness, dream and dreamless sleep and which
is immanent in all the bodies of the beings from the Brahman to
the ant, is the witness of the world. He who has the firm
awareness that his Self is that Supreme Consciousness itself, is
himself the Guru, whether he is a Caëòäla (outcaste) or a
Brähmaëa’’. The concentration on Paraçiva who is that Supreme
Consciousness as his Self by the Çivayogin, is the ‘‘Khecaré-
mudrä’’. The body is the city of Çiva; the lotus of the heart is the
temple of Çiva; ‘‘Cicchakti’’ is the throne in it; the Supreme
Lustre of Consciousness (Paraçiva) adorns it for ever; that Great
Lustre is my Self. Such a meditation is called ‘‘Çämbhavé-mudrä’’
These two Mudräs, Khecaré and Çämbhavé are the two faces of
the same coin. ‘‘Svarüpänusandhäna’’ through the accomplish-
ment of this Mudrä is the ‘‘Turéyävasthä’’. This is the ‘‘Parä-
vasthä’’ beyond the states of wakefulness (Jägrat), dream
(Svapna) and dreamless sleep (Suñupti). To the Çivayogin who is
in this state, there is no use of ‘‘tripuöé’’. ‘‘Tripuöé’’ is ‘‘caräcara’’;
absence of ‘‘tripuöé’’ means the absence of ‘‘caräcara’’.

J³eeK³ee— DeLe leÊeg³ee&leerleHeob efJeMeo³eefleõ
Then the author elucidates the Turyätéta state—

leg³ee&leerleHeob ³eÊeod otjb Jee*dcevemeeOJeveë~~26~~
DevegÒeefJeM³e leÐeesieer ve Yet³ees efJeéeceer#eles~~26~~

The state of ‘‘Turyätéta’’ (the state beyond the fourth
state) is that which is beyond the range of speech and mind.
Having entered that state, the Yogin does not witness the
world again. (26)

J³eeK³ee— ³eÊeg³ee&leerleHeob ceewveevlecegêemegueYeleg³ee&leerlemLeeveceefmle, Jee*d-
cevemeeOJevees otjb mlegefleO³eeve³eesjefJe<e³eb leÊeg³ee&leerlemLeeveced DevegÒeefJeM³e leÐeesieer
leg³e&mLeeve³eesieJeeved efMeJe³eesieer Yet³ees efJeéeb ves#eles ve HeM³eleerl³eLe&ë~~23~~
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That which is the ‘‘Turyätétapada’’ is the state of
‘‘Turyätéta’’ that is easy of access through the ‘‘Maunänta-
mudrä’’. That is beyond the reach of speach and mind
in the sense that it is beyond the range of praise and
meditation. Having entered that state, i.e., the state of
Yoga in the form of ‘‘Turyätéta’’, the Çivayogin does not
witness the world again. (26)

Notes: ‘‘Turyätéta’’ state is the state which is attained through
‘‘Maunänta-mudrä’’, the conception of calmness that is beyond
the calmness of silence (mauna). It is beyond the range and reach
of speech and mind. Neither praise nor meditation can reach it.
Speech and mind cannot operate in the Suñupti and Turéya states.
Then it is impossible to think of their operation in ‘‘Turyätéta’’
state. After reaching or entering that state the Çivayogin does
not come out into the world. Hence it is said that the world consi-
sting of the movable and the immovable does not exist for him.

J³eeK³ee— kegÀleë Fl³e$eenõ
If it is asked as to why it is, the answer is given here—

veev³eled HeM³eefle ³eesieervêes veev³eppeeveeefle efkeÀáeve~~27~~
veev³e®í^=Ceesefle mev¢äs ef®eoevevoce³es efMeJes~~27~~

When Paraçiva, who is consisting of intelligence and
bliss, is seen (realised), the great Çivayogin, does not see
anything else, does not know anything else and does not
hear anything else.(27)

J³eeK³ee— ef®eoevevomJeªHes efMeJes mev¢äs, meleerefle Mes<eë~ DeHejes#eer-
ke=Àles meefle ³eesieervêes efvepemJeªHemLeë efMeJe³eesieeréejë, Dev³eled mJeeefleefjkeÌleb ªHeb
ve HeM³eefle, lee¢Meb Meyopeeleb ve Me=Ceesefle, efkeÀceefHe leov³eb ve peeveeleerl³eLe&ë~
ceueMeeqkeÌle#e³eeod ceeef³ekeÀªHeeefooMe&veb veemleerefle YeeJeë~~27~~

When Paraçiva who is of the nature of intelligence and
bliss, is realised, i.e., is directly experienced, the best among

the Yogins, the Çivayogin who is in his state of self-
realisation, does not see anything other than his Self,
does not hear any sound other than his Self and does not
know anything other than his Self. Due to the eradication
of the power of ‘‘Mala’’, there is no perception of the form,
etc., which are the products of Mäyä.(27)

Notes: When there is ‘‘duality’’, there is scope for percei-
ving form, sound, smell, touch and taste. When everything is
Ätman only, there is nothing else to be perceived. Vide Bå. U.,
2.4.14, quoted earlier, for the elucidation of this point.

J³eeK³ee— DeLeeskeÌleeLe¥ mHegÀì³eved ®eje®ejceueveeMemLeueb meceeHe³eefleõ
Then making the aforesaid point clear, the author

concludes the Caräcaralayasthala—

DemeosJe peielmeJe¥ meefoJe ÒeefleYeemeles~~28~~
%eeles efMeJes leo%eeveb mJeªHecegHeHeÐeles~~28~~

The entire world, which is ‘‘non-existent’’ apart from
Paraçiva, appears as ‘‘existent’’ apart from Paraçiva. When
Çiva is realised, that ignorance transforms into the form of
‘‘Cicchakti’’ (Jïänaçakti). (28)

J³eeK³ee— meJe¥ peieled DemeosJe efMeJeeefleefjkeÌlesve veeml³esJe, meefoJe
ÒeefleYeemeles ceueMeeqkeÌleJeMeeled leÜîeeflejskesÀCe meefoJe Yeemeles, efMeJes meeq®®eoe-
vevoue#eCes HejefMeJes %eeles mee#eelke=Àles meefle leo%eeveb YesoÒeleereflekeÀejCeb levcetuee-
%eeveb veäb meled mJeªHeb keÀejCeerYetleef®e®íkeÌl³eekeÀejced GHeHeÐeles iepíleerl³eLe&ë~
lemceeled efMeJeeeflejskesÀCe mJeefJeceMe&veb efMeJe³eesefievees veemleerl³eLe&ë~~28~~

Fefle ®eje®ejue³emLeueced

The entire world is ‘‘non-existent’’ in the sense that it
does not exist apart from Çiva. It appears as ‘‘existent’’ in
the sense that it is deemed as existing apart from Çiva due
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to the power of Mala. When Çiva, i.e., Paraçiva who is
characterised by existence, intelligence and bliss, is realised,
that ignorance in the form of the original ignorance produ-
cing the notion of duality or difference, gets destroyed and
assumes the form of the ‘‘Cicchakti’’ which is the cause.
Hence, there is no self-awareness on the part of the Çiva-
yogin apart from Paraçiva. (28)

Caräcaralayasthala ends

Notes: There is no independent existence for the world
apart from Paraçiva. It is only the ignorance that takes the world
as different from Çiva and assumes its existence apart from Çiva.
The Çivayogin has been endowed with self-realisation and has
been in the ‘‘Turyätéta’’ state. To him nothing is existent apart
from Çiva. This Sthala is also called Caräcaramalanäçasthala or
Caracaramalaçaktivinäçakasthala because it amounts to the
absorbing of the Mala or the power of the Mala of the world of
the movable and the immovable.

DeLe YeeC[mLeuecedõ(96)

J³eeK³ee— DeLeõ``TOJe&cetueesçJeekedÀMeeKe S<eesçéelLeë meveeleveë~
leosJe MegkeÌueb leodye´ïe´ leosJeece=leceg®³eles~~ leeqmceBuueeskeÀe: efÞeleeë meJex leog
veel³esefle keÀ½eve'' Fefle keÀþJeuueerÞegl³evegmeejsCe, ``³eLee kegÀC[efueveerMeeqkeÌlecee&³ee
keÀcee&vegmeeefjCeer~ veeoefyevÜeefokebÀ keÀe³e¥ lem³ee Fefle peieeqlmLeefleë~~'' Fefle
efJeéemeejesÊej®eveevegmeejsCe ®e ®eje®ejceueMeeqkeÌleefJeveeMekeÀm³e efMeJe³eesefievees
efJe®eejªHeë HejefyevogjsJe YeeC[mLeueefceefle efveªHe³eefleõ

Bhäëòasthala—(96)

Then in accordance with the statement of the Kaöha
U., viz., ‘‘Ürdhavamulo’väkçäkha, etc.’’, which means:
‘‘This is the ancient Açvattha tree whose roots are above
and whose branches spread below; that is verily the pure
one, that is Brahman, and that is also called the immortal

one; in that rest all the worlds, and none can transcend
that’’ and in accordance with the statement of Viçva Sä.,
viz., ‘‘Yathä Kuëòalinéçaktirmäyä, etc.,’’ which means:
‘‘Kuëòalinéçakti— the power of Kuëòaliné is in accordance
with the functions of the Mäyä; Näda, Bindu, etc., are her
effects and the world exists on her strength’’, the author
propounds that the ‘‘Parabindu’’ in the form of thinking of
the Çivayogin who is adept in the ‘‘Caräcaralaya’’ is the
‘‘Bhäëòasthala’’ (receptacle)—

ye´ïeeC[MelekeÀesìerveeb meie&efmLeefleue³eeved Òeefle~~29~~
mLeeveYetlees efJeceMeex ³emleÓeC[mLeueceg®³eles~~29~~

The ‘‘Vimarçä-sakti’’ (Power of discrimination) of the
Çivayogin which is the basis of creation, protection and
absorption of hundreds of crores of worlds, is said to be
‘‘Bhäëòa-sthala’’ (realisation of the substratum). (29)

J³eeK³ee— DeveskeÀkeÀesefìye´ïeeC[me=efäefmLeefleue³eeved Òel³eeOeejYetlees ³ees
efJeceMe&ë Dem³e ®eje®ejceueefJeveeMekeÀm³e efMeJe³eesefieveë Meyoye´ïeªHeefJe®ee-
jesçefmle, leod YeeC[mLeueefcel³eg®³ele Fl³eLe&ë ~~29~~

That Vimarça which is the substratum for the creation,
protection and absorption of several crores of worlds in the
case of the Çivayogin who has destroyed the Mala of the
movable and the immovable and which is in the form of his
thinking of the nature of ‘‘Çabdabrahman’’ is said to be
Bhäëòasthala. (29)

Notes: TOJe&cetueesçJeekedÀMeeKe, Fl³eeefoõ (Katha U., 6.1). Here creation
is compared to an Açvattha tree whose root is the unmanifested
Absolute Paraçiva, as from him the whole universe proceeds.
The tree is also called Brahman because the creation is nothing
but the manifestion of the Mäyäçakti of Paraçiva. Bhag. G.,
15.1-4, says the same: TOJe&cetueceOeëMeeKeceéel³eb ÒeengjJ³e³eced~  ívoebefme ³em³e HeCee&efve
³emleb Jeso me JesoefJeled~~ DeOe½eesOJe¥ Òeme=leemlem³e MeeKee iegCeÒeJe=Ooe efJe<e³eÒeJeeueeë~ DeOe½e

Ul@FGvRh   .v‘ZkbQk\kkTPCkrPTk^kl^kSkl\kE*bQk\kÉkbkE*h 13231322 ÌkmlbkákTPl#kBkkYklOkh z^k#kh



cetueev³evegmevleleeefve keÀcee&vegyevOeerefve ceveg<³eueeskesÀ~~ ve ªHecem³esn leLeesHeueY³eles veevlejs ve ®eeefove& ®e
mecÒeefleÿe~ DeéelLecesveb megefJeª{cetuecemebieMeðesCe ¢{sve efíÊJee~~  leleë Heob lelHeefjceeefie&leJ³eb
³eeqmceved ielee ve efveJele&efvle Yet³eë~~ õ ‘‘There is a tree, the tree of trans-
migration, the Açvattha tree everlasting. Its roots are above and
its branches are here below. Its leaves are the metres (songs),
and he who knows them knows the Vedas. Its branches spread
from below (earth) to above (heaven). Its sprouts are the sense
objects which are developed through Guëas (sattva, etc.). Far
down below its roots stretch into the world of men, binding a
mortal through Karman (fruits of deeds). Men do not see the
changing form of that tree, nor its beginning, nor its end, nor
where its roots are. Let the wise see and with the strong swords
of dispassion let them cut this strong-rooted tree and seek the
state whereform those who go never return’’. ³eLee kegÀC[efueveer MeeqkeÌlejd
Fl³eeefoõ (Viçva Sära.). It is also said in the Pauñ. Ä.: efyevogefjl³eefHe Meg×m³e
Jelce&veë keÀejCeb YeJesled~ J³eeHekeÀë meJe&keÀe³ex<eg vetveb MekeÌl³eelcekeÀes YeJesled~~õ What is called
‘‘Bindu’’ is the cause of ‘‘Çuddhädhvan’’. It is pervasive in all
effects. It is certainly of the nature of "Çakti’’. As per these
statements, the Vimarçäçakti of Paraçiva who is of the nature of
the communion of knowledge and action, is called by several
names as Mahämäyä, Kuëòaliné, Çabdatattva, Çabdabrahman,
Çuddhamäyä, Paräçakti, etc. It is Paraçiva’s ‘‘Parigrahaçakti’’
that is called Parabindu. In this form of Parabindu, she is the
cause for the creation of Çuddhädhvan. This awareness in the
Çivayogin is called ‘‘Bhäëòa’’. This ‘‘Bhaëòa’’ has all the thirty-
five principles from ‘‘Çakti’’ to ‘‘Bhümi’’ in its womb. The Çiva-
yogin who remains in his state of self-realisation by absorbing all
those principles in his ‘‘Bhäëòa’’, is called the ‘‘Bhäëòasthalin’’.
It may be noted here that the first manifestation (ädya unmeñaù)
of the ‘‘Çivatattva’’ which became the material cause under the
influence of the Icchä, Jïäna and other powers (Çaktis) of Para-
çiva prone to creation, is the ‘‘Bindu’’ or Çaktitattva, as told in
the Tattva P.:  ef®eoef®eovegûennsleesjm³e efmeme=#ees³e& DeeÐe Gvces<eë~ le®íeqkeÌleleÊJeceefYeefnle-
ceefJeYeeieeHeVecem³ewJe~~ The second manifestation (modification) of that
‘‘Bindu’’ is said to be Sadäçivatattva; its third manifestation is
Éçvaratattva, fourth manifestation Çuddhavidyätattva. The second
manifestation in the form of Sadäçivatattva depended upon by

Näda and Bindu. In the third manifestation called Éçvaratattva
the eight Vidyeçvaras such as Ananta, Sükñma, Çivottama, etc.,
reside. In the fourth manifestation in the form of Çuddhavidyä,
the seven crore Mantras and Çaivägamas are hidden. Again
that bindu gives rise to the six Adhvans called Varëädhvan,
Padädhvan, Manträdhvan, Kalädhvan, Tattvädhvan and Bhuva-
nädhvan; here the first three are of the nature of ‘‘Varëa’’
(syllable) and the last three are of the nature of ‘‘Vastu’’
(objects). Then the creation of the world went on under the
order of Paraçiva with a view to doing favour to the Jévas by
giving them an opportunity to experience Sukha and Duùka and
exhaust the fund of their Karman, for, otherwise that Karman
cannot be exhausted. The world so created, after the ‘‘Phala-
bhoga’’ as envisaged by Paraçiva, gets absorbed into Mäyä. That
Mäyä gets absorbed into the Mahämäyä (Paräçakti or Vima-
çäçakti), which in turn is in an inseparable relation with Paraçiva.
This Vimarçä which is fundamental to the creation, protection
and annihilation of the world is Bhäëòasthala of the Çivayogin.
The entire process of creation, protection and absorption of the
world is in the shape of a huge conceptual awareness (Vicära) in
his ‘‘Vimarça’’. Hence he is the Bhäëòasthalin.

J³eeK³ee— DeLe leefÜceMe&mJeªHeb efJeMeo³eefleõ
Then the author elucidates the nature of that ‘‘Vimarça’’–

efJeceMee&K³ee HejeMeeqkeÌleefJe&éeesÓemevekeÀeefjCeer~~30~~
meeef#eCeer meJe&Yetleeveeb meefcevOes meJe&leescegKeer~~30~~

The ‘‘Paräçakti’’ called ‘‘Vimarçä’’, who is the revealer
of the entire world and who is the witness of all the beings,
displays herself all around. (30)

J³eeK³ee— <e[OJemHeÀejue#eCeMeyoeLe&efJe®eejHejlJesve efJeceMee&K³ee Heje-
MeeqkeÌleë Meg×cee³ee efJeéeesÓemevekeÀeefjCeer mJekeÀe³e&ªHe%eeveeefoefYeefJe&éeÒekeÀeefMeveer
meJe&leÊJeeveeb meeef#eCeer meJe&leescegKeer meleer meefcevOes Meg×eOJeJeeefmeveeb HejeMeeqkeÌle-
meoeefMeJeséejefJeÐeeleÊJeue#eCelevegkeÀjCeYegJeveYeesieªHesCe ÒekeÀeMele Fl³eLe&ë~~30~~
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The Paräçakti, otherwise known as ‘‘Çuddhamäyä’’, is
called ‘‘Vimarçä’’ due to the fact that she is in favour of the
discrimination about the word and the meaning chara-
cterised by the manifestation of the six Adhvans. She is the
revealer of the world through her products in the form of
knowledge, etc. She is the witness of all the Principles.
Being in a position of seeing all around, she displays herself
to those who are residing in the ‘‘Çuddhädhvan’’, by assu-
ming the forms of the body (tanu), senses (karaëa), the
regions (bhuvana) and objects of enjoymenta, which are
the manifestations (modifications) of the Principles, Para
(Çiva), Çakti, Sadäçiva, Éçvara and Çuddha-Vidyä. (30)

Notes: The ‘‘Vimarçäçakti’’, as said above, is the cause for
the manifestation of the three Varëadhavans, viz., Varëädhvan,
Padädhvan and Manträdhvan and the three Arthädhvans, viz.,
Kalädhvan, Tattvädhvan and Bhuvanädhvan. This is Çuddha-
mäyä. She reveals the world by assuming the forms of Jïänaçakti,
Icchäçakti and Kriyäçakti. Hence she is called ‘‘Viçvodbhäsana-
käriëé’’. She is the substratum of all the Tattvas (35), remaining
in and co-operating with the 36th principle, i.e., Çiva. She is
everywhere pervading everything with Çiva. She is the body of
the gods residing in the Çuddhädhvan in her form as Paräçakti,
the Karaëa (senses) in the form of Sadäçivatattva, the Bhuvana
(regions) in the form of the Éçvaratattva and the Bhoga (enjoy-
ment – objects of enjoyment) in the form of Çuddhavidyätattva.

J³eeK³ee— DeLe leecesJe efJeceMe&keÀueeb efJeMes<e³eefleõ
Then the author elucidates the nature of Vimarçakalä

again—

efJeéeb ³e$e ue³eb ³eeefle efJeYeel³eelcee ef®eoeke=Àefleë~~31~~
meoevevoce³eë mee#eeled mee efJeceMe&ce³eer keÀuee~~31~~

She in whom the world gets absorbed, who appears as
the Ätman in the form of consciousness and in whom the

Yogin actually enjoys the state of reality and bliss, is the
Çakti (Kalä) of the nature of ‘‘Vimarçä’’. (31)

J³eeK³ee— mHeäced~~31~~      It is clear. (31)

Notes: Vimarçäçakti is called ‘‘Parabindu’’ and ‘‘Kalä’’. The
world, having been emerged from Çiva‘s Vimarçäçakti, returns
back to her and gets absorbed into her. It is well known that the
effects (products) become absorbed into their material cause
(Upädänakäraëa) or reduced to that form ultimately. The pot,
etc., which are the products of mud are reduced to the state of
mud in the end. ‘‘Citsvarüpa Ätman’’ is also a manifestation of
Vimarsä only. Having entered into her, the Çivayogin becomes
impervious of the external world and enjoys the ‘‘Cidänanda’’
contained in her.

J³eeK³ee— DeLe YeeC[mLeueeLe¥ met®e³eved leÊJebHeoÒeefme×efue²e²-
ªHeefMeJepeerJe³eesë me efJeceMe& SJeeÞe³e Fefle met$eÜ³esve ÒeefleHeeo³eefleõ

Then indicating the meaning of ‘‘Bhäëòasthala’’, the
author propounds in two stanzas that Vimarça alone is the
substratum of Çiva and Jéva who are in the form of Liìga
and Aìga well known through the words ‘‘Tat’’ (That) and
‘‘Tvam’’ (You)  (in Tat Tvaà Asi)—

HejenvleemeceeJesMeHeefjHetCe&efJeceMe&Jeeved ~~32~~
meJe&%eë meJe&ieë mee#eer meJe&keÀlee& censéejë~~32~~

The Çivayogin who is endowed with absolute ‘‘Vimarçä’’
inspired by the conception of his ‘‘Self’’ being Çiva (Parä-
hantä) is the omniscient, all-pervasive, all-witnessing and
omnipotent Maheçvara (the Great Lord Çiva). (32)

J³eeK³eeõ censéejë Hejceséejë HejenvleemeceeJesMeHeefjHetCe&efJeceMe&Jeeved efMeJe-
peerJemeeOeejCeerYetleelceleÊJee¬eÀceCesve HeefjHetCe&efJeceMe&Jeeved meved meJe&%eë meJe&keÀlee&
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meJe&ieë meJe&J³eeHekeÀë keÀce&mee#eer YeJesled, Dev³eLee mHeÀefìkeÀeefoÒekeÀeMeJeppe[es
YeJesefoefle YeeJeë~~32~~

Maheçvara, the Supreme Lord, who has the absolute
Vimarça due to the penetration of ‘‘Parähantä’’, i.e., on the
occupation of Ätmatattva (I-ness) which is common to
both Çiva and Jéva, is omniscient, omnipotent, omnipresent,
i.e., one who prevades everything and witness of all actions.
Otherwise he would have been regarded as insentient like
the brightness of crystal. (32)

Notes: In accordance with the Çruti statement, Denceeqmce ÒeLecepee
(Tai. U., 3.10.6) and according to the statements of the Bhag. G.,
Denceeefoefn& osJeeveeced (10.2) and Denb meJe&m³e ÒeYeJeë (10.8), Paraçiva is the
origin of everything. His Üradhvamäyä consisting in ‘‘Parähantä’’
(the notion of Supreme I-ness), is called Vimarçä. Due to the
penetration of ‘‘Parähantä’’, Paraçiva is Sarvajïa, etc., which are
the signs of his ‘‘caitanyasvarüpatva’’ and without which he will
have to be regarded as insentient like the brightness of crystal.
The Çivayogin who is not different from Paraçiva (as he is in full
communion with him), has this Vimarçä in common with
Paraçiva. His ‘‘Jéva-Çiva-bhäva’’ being eradicated, he is Paraçiva
himself. ‘‘Bheda’’ is totally dissolved in  the ‘‘Vimarsaçakti’’. He
is one with Sarvajïatva, etc., of Çiva. Hence with that Vimarçä,
he is ‘‘Bhäëòasthalin’’.

J³eeK³eeõ DeLe efkebÀ lem³e mJeªHeefcel³e$eenõ
If it is asked as to what is the nature of him, the answer

is given here—

efJeéeeOeejcenemebefJelÒekeÀeMeHeefjHetefjleced~~33~~
Hejenvleece³eb ÒeengefJe&ceMe¥ Hejceelceveë~~33~~
efJeceMe&YeeC[efJev³emleefJeéeleÊJeefJepe=cYeCeë~~34~~
Devev³ecegKemecÒes#eer cegkeÌleë mJeelceefve efleÿefle~~34~~

The ‘‘Vimarça’’ of the Paramätman which is filled fully
with the brilliance of the great knowledge (consciousness)
that happens to be the substratum of the world, is said to be
filled with ‘‘Parähantä’’.(33) Having deposited the displayed
Principles forming the the universe in the receptacle of his
‘‘Vimarçä’’, the Çivayogin stations himself in his own Self
(which is Çiva) without being inclined to see anything else. (34)

J³eeK³eeõ Hejceelceveë ``Denceeqmce ÒeLecepee $eÝlem³e HetJe¥ osJesY³ees
Dece=lem³e veeefYeë'' Fefle Þeglesë, ``Denceeefoefn& osJeeveeced'', ``Denb meJe&m³e ÒeYeJees
ceÊeë meJe¥ ÒeJele&les'' Fefle YeieJeogkeÌles½e HejmebefJeêtHem³eenceelceveë efMeJem³e
cenemebefJelÒekeÀeMeHeefjHetefjleb ceneef®elÒekeÀeMeHeefjHetCe¥ efJeéeeOeejb efJeéeªHeeefJeÐee-
ue#eCeeOeescee³eeOeejb Hejenvleece³eced, ³eLee Ieìm³e keÀcyegûeerJeeefoceÊJeb leoveefle-
efjkeÌleced, leLee Dencees YeeJeesçnvlesefle ``He= HeeueveHetjCe³eesë'' Fefle Oeelegiel³eeC[j-
mev³ee³esveeMeg×efceÞeMeg×eOJeue#eCemekeÀueefJeéeleë HetCe&peerJeveYetleHejenvleece³eesOJe&-
cee³eeªHeb efJeceMe¥ mevleb Òeengë efMeJeeÜwleMeeðeÒeJeerCeeë ÒekeÀ<e&sCeengefjl³eLe&ë~ De³eb
YeeJeëõ ``Heeoesçm³e efJeéee Yetleeefve'' Fefle Þegles½eje®ejÒeHeáem³e ceenséejer³eef®eled-
ef¬eÀ³eeue#eCe®ejefJemleejªHelJeeled lelÒeeflemHegÀjCee³eceeveesOJe&cee³eeªHee efJeceMe&-
MeeqkeÌlejsJe Ie=lekeÀeefþv³ee³esvewkeÀosMeefJekeÀejerYetlee, ``Jeeieeréejer Heje efJeÐee kegÀefìuee
kegÀC[ueer Heje~ Meg×cee³ee Hejes efyevogë Meyoye´ïesefle keÀL³eles~~'' Fefle Heew<keÀj-
Je®eveÒeefme×He³ee&³eveeceJeleer <e[OJepeveveerefle osefMekeÀesHeosMesve efJe%es³ee~ Dem³ee-
ef½eêtHelJesve efvejbMelJesçH³eIeìveIeìveeHeìer³emlJesve mJeelev$³ekeÀefuHeleebMeYesomecYe-
JeeVe keÀeef®eovegHeHeefÊeefjefle~~33~~ cegkeÌlees cee³eeHeeMeHeìueefveceg&keÌleë efMeJe³eesieer
efJeceMe&YeeC[mLeeefHeleMekeÌl³eeefoHe=LJ³evlemecemleleÊJeyegÂgoë meved mJeelcev³esJees-
vcegKeë meved mJemJeªHesCe efleÿleerl³eLe&ë~~34~~

Fefle YeeC[mLeueced
As stated in the Çruti statement, viz., ‘‘Ahamasmi

prathamajä, etc.,’’ which means:  ‘‘I am the first born of the
world-order (åta); I exist even prior to gods, and I am the
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centre and source (näbhi=navel) of immortality’’ and
also according to the statements of the Bhagavän (Kåñëa),
viz., (i) ‘‘Ahamädirhi devänäm’’ and (ii) ‘‘Aham sarvasya
prabhavo, etc.’’, which mean respectively:  (i) ‘‘I am the
origin of gods’’ and ‘‘ I am the one source of all; everything
proceeds from me’’, the ‘‘Vimarça’’ of the Paramätman is
consisting of the ‘‘Parähantä’’, which is filled with the
brilliance of the vast knowledge that happens to be the
basis of the world, i.e., the basis of ‘‘Adhomäyä’’ chara-
cterised by nescience in the form of the world. Thus that
‘‘Vimarça’’ is in the form of "Ürdhvamäyä’’ consisting in
the ‘‘Parähantä’’ that happens to be the the entire life (of
the world). Just as the pot being characterised by the
conch-shaped neck, etc., does not mean that it is different
from them. So the abstraction of ‘‘Aham’’ being ‘‘Ahantä’’,
the entire world characterised by the combination of
Açuddhädhvan, Miçrädhvan and Çuddhädhvan, is not
different from the ‘‘Parähantä’’, which is ‘‘Ürdhavamäyä’’,
in accordance with the maxim of the egg and its liquid
consisting in the non-difference between the hatched out
bird and the liquid having all limbs of it in a rudimentary
form. As per the meaning of the root ‘‘på’’, ‘to protect’
and ‘to fill’, Ürdhvamäyä consisting in ‘‘Parahantä’’ is filled
with three Adhvans (Açuddha, Miçra and Çuddha) in their
rudimentary form as the liquid in the egg is filled with
the rudimentary elements of the bird to come out. That
‘‘Vimarça’’ is said to be filled with ‘‘Parähantä’’ by the
experts in the Çivädvaita philosophy. The substance is:
As per the Çruti statement, viz., ‘‘Pädo’sya viçvä bhütäni’’
which means: ‘‘One quarter of him (i.e., Puruña) consti-
tutes all the beings’’, the world consisting of the movable
and the immovable is of the form of the expansion of
the ‘‘cara’’ (movable=Ürdhvamäyä) characteised by the
intelligence (cit=consciousness) and action (kriyä) of the
Maheçvara. Hence the Vimarçaçakti herself who is partially
modified like partial solidification of ghee and who is in the
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form of the ‘‘Ürdhvamäyä’’ reflected in those, i.e., cit and
kriyä, should be understood, through the instruction of
the Guru, as the mother of the six Adhvans. She is also
known by serveral synonyms as told in the statement of the
Pauñ. Ä. as:  “Vägéçvaré, Parävidyä, Kuöilä, Kuëòalé, Parä,
Çuddhamäyä, Parabindu and Çabdabrahman.’’ (33) Having
been liberated, i.e., relieved from the net of the fetter in the
form of Mäyä and with the depositing of the bubbles in the
form of Principles from Çakti to Bhümi in the receptacle in
the form of Vimarçä, the Çivayogin stations himself in his
Self (Çiva) impervious of anything other than that. (34)

Bhäëòasthala ends

Notes: See the notes under stanza 32 above for the refe-
rences from Çruti and Bhag. G. Heeoesçm³e efJeéee Yetleeefve õ  (Åv. 10.90.3;
Tai. Ä., 3.12.2). Jeeieeréejer Heje efJeÐee, Fl³eeefo õ (Pauñ. Ä.). In ``Denceeqmce
ÒeLecepee, ``Denceeefoë'', ``DenbmeJe&m³e ÒeYeJeë'',  etc., the term ‘‘Asmi’’ stands
for ‘‘Parähantä’’. It takes the forms of Asmi, Prakäçe and
Nandämi and reveals the features of ‘‘Sat’’ (existence), ‘‘Cit’’
(intelligence) and ‘‘Änanda’’ (bliss). It reveals his ‘‘nityatva’’ and
‘‘purëatva’’ also. Ürdhvamäyä, Adhomäyä, etc., are the different
forms of Parähantä. Just as the conch-shaped neck (kambu-
grévä), etc., are not different from the pot, so Ürdhvamäyä,
Adhomäyä, etc., are not different from Parähantä, which is
Vimarça-çakti. It is the substratum of the world and has the
capacity to do what is impossible. The Çivayogin offers all the
principles; the twenty four from Prakåti to Bhümi are Açuddha-
tattvas, the seven from Mäyä to Puruña are Miçratattvas and
the five from Çiva to Çuddhavidyä are Çuddhatattvas. Having
offered all these, he delights in the brilliance of the knowledge of
‘‘Parähantä’’. Being free from everything, he is in his ‘‘Svasva-
rüpa’’ which is not different from ‘‘Çivasvarüpa’’.

DeLe YeepevemLeuecedõ(97)
J³eeK³eeõ DeLeõ``Hejem³e MeeqkeÌleefJe&Heguee efJelekeÀe& mJeeYeeefJekeÀer

©êmeceeveOeeefce&Ceer~ %eeveef¬eÀ³es®íeefomenñeªHee levces ceveë efMeJeme¹uHecemleg~~''



Fefle efMeJeme¹uHeÞegl³evegmeejsCe, ``³ee mee ceenséejer MeeqkeÌleë meJee&vegûeeefnkeÀe
efMeJee~  Oecee&vegJele&veeosJe HeeMe Fl³egHe®e³e&les~~''  Fefle ce=iesvêJe®eveevegmeejsCe ®e
leÓeC[mecHeVem³e efMeJe³eesefievees efJeceMee&Þe³eerYetlee eflejesYeeJeMeeqkeÌlejsJe Yeepeve-
efceefle met$eÜ³esve efveªHe³eefleõ

Bhäjanasthala—(97)

 Then, as per the statement of Çiva Sa. U., viz.,
‘‘Paräsya çaktirvipulä vitarkä, etc.,’’ which means: ‘‘His
Paräçakti is quite extensive, beyond the reach of logic,
inborn, co-operative with Rudra and assuming thousands
of forms as Jïänaçakti, Kriyäçakti, Icchäçakti, etc.....’’  and
as per the statement of the Måg. Ä., viz., Yä sä mäheçvaré
çaktiù, etc.,’’ which means: ‘‘The Çakti of Maheçvara, who
is doing favour to all and who is auspicious, is meta-
phorically called ‘‘fetter’’ (Päça) due to her carrying out her
duty, the author expounds in two stanzas that the
‘‘Tirodhänaçakti’’ (the obscuring Çakti) who is the resort of
the ‘‘Vimarça’’ of the Çivayogin adept in the Bhäëòasthala,
is the ‘‘Bhäjana’’ (receptable)—

mecemlepeieoC[eveeb meie&efmLel³evlekeÀejCeced~~35~~
efJeceMeex Yeemeles ³e$e leÓepeveefcenes®³eles~~35~~

efJeceMee&K³ee HejeMeeqkeÌleefJe&éeJewef®e$³ekeÀeefjCeer~~36~~
³eeqmceved Òeefleefÿleb ye´ïe leefoob efJeéeYeepeveced~~36~~

That in which the ‘‘Vimarça-çakti’’ that is the cause
for the creation, protection and absorption of the entire
multitude of worlds, appears, is said to be the ‘‘Bhäjana’’
here (in the case of the Çivayogin). (35) That in which
Paräçakti called ‘‘Vimarçä’’ that causes the variety of the
world, is established, is the Paraçivabrahman and that is the
‘‘Bhäjana’’ (receptacle) of the world. (36)

J³eeK³ee õ mecemleYegJeveeC[me=äîeeefokeÀejCeerYetleefJeceMe&Hejefyevog³e&$e
eflejesOeeveªHeefMeJemeceJesleMekeÌleew Yeemeles, leled le®íeqkeÌlemJeªHeced Fn YeeC[-
mLeuemecHeVeefMeJe³eesefieefJe<e³es Yeepeveefcel³eg®³eles~ De³eb YeeJeëõ HeáekeÀáegkeÀ-
³egkeÌle®ewlev³em³e Heg©<e Fl³eefYeOeeveJeleë HeeMe$e³eevegmeeefjC³eeë efMeJeMekeÌlesefmlejes-
YeeJe Fl³egHe®eejë~~35~~ efJeéeJewef®e$³ekeÀeefjCeer efJeceMee&K³ee HejkegÀC[efueveer-
MeeqkeÌle³e&eqmceved eflejesYeeJeMekeÌleso=&kedÀef¬eÀ³eemJeªHes Òeefleefÿlee, ye´ïe ye´ïemJeªHeb
leefoob JeÚîegg<CelJeMegkeÌueHeìv³ee³esve mJemeceJesleeflejesYeeJeMeeqkeÌle¢kedÀef¬eÀ³eemJeªHeb
efJeéeYeepeveefcel³eLe&ë~~36~~

That ‘‘Tirodhänaçakti’’ which is inherent in Paraçiva-
brahman and in which the ‘‘Parabindu’’ also called
‘‘Vimarça’’ that happens to be the cause for the creation,
etc., of the multitude of worlds appears, is here, in the case
of the Çivayogin who is adept in ‘‘Bhäëòasthala’’, is called
‘‘Bhäjana’’ (receptacle). The intended sense is this: ‘‘Tiro-
bhäva’’ in the case of Çiva’s Çakti is the metaphorical usage
for that Çakti which functions in accordance with the three
fetters binding the ‘‘Puruña’’ (embodied Soul) whose con-
sciousness is covered by five cloaks (Païcakaïcukas). (35)
The true nature of the ‘‘Tirodhänaçakti’’ consisting in the
powers of knowledge (dåk) and action (kriyä), in which the
Parä Kuëòaliné Çakti called Vimarçä, causing the diversity
of the universe is stationed, is the Brahman, i.e., the nature
of Paraçivabrahman. This Paraçivabrahman whose nature
is that of the powers of knowledge and action of the
‘‘Tirodhänaçakti’’ inherent in him on the analogy of the
heat and the fire and that of the whiteness and the cloth, is
the ‘‘Bhäjana’’ of the universe. (36)

Notes: Hejem³e MeeqkeÌleefJe&Heguee, Fl³eeefoõ (Çiva Sa.U.). ³ee mee ceenséejer MeeqkeÌleë,
Fl³eeefoõ (Måg. Ä. 7.11). In this stanza of Måg. Ä., there is reference
to ‘‘Tirodhana-çakti’’ through the word ‘‘Päça’’. ‘‘Tirodhäna-
çakti’’ is called ‘‘Päça’’ metaphorically for duly performing her
duty in the form of covering the consciousness of the embodied
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souls and making them forget their original nature (of Çiva) in
order that they might exhaust their fund of Karman by expe-
riencing the joys and sorrows of life and become eligible for
liberation. This Tirobhävaçakti is the ‘‘Bhäjana’’ of the Çivayogin
who is actually in the state of Paraçivabrahman, because his
‘‘Vimarça’’ has now resorted to that Çakti. It is called Tirodäna-
çakti  because it covers up the real nature of the Jéva (Puruña).
Due to that Çakti, Puruña is covered with five cloaks (Païca
Kaïcukas) called Kalä, Vidyä, Räga, Käla and Nityati; he is
engaged in enjoying the Prakåti, i.e., the objective world; he is
associated with nescience, etc. Pauñ. Ä. says: HeáekeÀáegkeÀmeb³egkeÌleë Òeke=Àefleb
YeeskeÌlegcegÐeleë~ DeefJeÐeeefomecee³egkeÌleë Heg©<eë HeefjkeÀerefle&leë~~ (Quoted in the Kannaòa
commentary of Çré N.R. Karibasava Çästrin). The result of the
‘‘Tirodhana-çakti”, lies in the Puruña’s losing the powers of
‘‘sarvakartåtva’’ ‘‘sarvajïatva’’ ‘‘pürëatva’’ ‘‘nityatva’’ and ‘‘vyäpa-
katva’’ and getting ‘‘kiïcitkartåtva’’(Kalä) ‘‘kiïcijïatva’’ (Vidyä)
‘‘apürëatva’’ (Räga), ‘‘anityatva’’ (Käla) and ‘‘avyäpakatva’’
(Niyati), which are the five Kaïcukas. Thus the Tirodhänaçakti
inherent in Paraçiva, i.e., by ‘‘abhedopacära’’, Paraçiva with
Tirodhänaçakti in an inseparable relation, in whom the Vimarça
which is the cause for the creation, etc., of the multitude of
worlds resides, is the ‘‘Bhäjana’’ of the Çivayogin, who is called
‘‘Bhäjanasthalin’’ because he is in total communion with that
‘‘Bhäjana’’. Further the Paräçakti of Paraçiva is called Vimarçä-
çakti. Paräçakti is the cause for the diversity of the world
consisting in the variety of names and forms, of agents, causes
and effects and of attitudes due to attachment, hatred, infa-
tuation, fear, wonder, etc. Crores and crores of the movable and
the immovable objects possess innumerable differences display-
ing a bewildering range of individual features. All this is the
creation of the Vimarçäçakti of ‘Paraçiva’. With that Çakti as his
magic wand as it were, Paraçivabrahman, the expert magician,
has displayed this diversity of the world. That Vimarçä was called
‘‘Bhäëòa’’ in the previous Sthala. Here that ‘‘Bhäëòa’’ is said
to have been stationed in the ‘‘Tirodhänaçakti’’ inherent in
Paraçivabrahman and on that ground it is called ‘‘Bhäjana’’ of
the Çivayogin who is in communion with Paraçivabrahman.
The Çivayogin who is in communion with the brilliance of the

‘‘Vimarça’’ is the ‘‘Bhäëòasthalin’’, while he, in the next
stage, is called ‘‘Bhäjanasthalin’’ because he is in total commu-
nion with the powers of knowledge and action of the Tirodhäna
Çakti inherent in Paraçivabrahman. The terms ‘‘Bhäëòa’’ and
‘‘Bhäjana’’ refer to the same idea of receptacle or substratum.
Vimarça of Paraçiva is the substratum of the world of diversity.
When that contains in itself the entire multitude of worlds like
the liquid in the egg, then it is called ‘‘Bhäëòa’’ when that
‘‘Bhäëòa’’ is contained in the Tirodhänaçakti inherent in Para-
çivabrahman, the latter is called ‘‘Bhäjana’’, another receptacle.
One receptacle is put in another receptacle, yet the difference
and dimension are not discernible because of the subtlety. In
fact, the question of grossness or subtlety does not arise here,
because it is beyond the grasp of ordinary persons. It is only the
Çivayogin, who is in total communion with Paraçivabrahman and
his inherent Çaktis, that can have that awareness as a part of his
experiences. Certainly one being the substratum of the other
cannot be represented or elucidated in terms of placing one
vessel in another vessel because of extreme subtlety.

J³eeK³ee õ DeLe eflejesYeeJeefJeceMe&³eesë efkeÀefáeeqvceÞeerYeeJeb met$eÜ³esve
ÒekeÀeMe³eefleõ

Then the author reveals in two stanzas a little of
mixture between ‘‘Tirodhänaçakti’’ and ‘‘Vimarçaçakti’’—

DevleëkeÀjCeªHesCe peieo¹§jªHeleë~~37~~
³eeqmceved efJeYeeefle ef®e®íeqkeÌleye&́ïeYetleë me G®³eles~~37~~

He in whom the ‘‘Cicchakti’’ (power of knowledge)
appears in the form of his consciousness and in the form of
the sport of the universe, is said to be Paraçivabrahman. (37)

J³eeK³eeõ ef®e®íeqkeÌleë mLetueJesÐeeflejesYeeJeue#eCee meceJesleMeeqkeÌlepe&ie-
o¹§jªHelees peieo¹§jkeÀejCeerYetlesve DevleëkeÀjCeªHesCe cetueen¹eªHesCe ³eeqmceved
Hejefyevoew Yeeefle, me efJeceMee&K³eHejefyevogjsJe ye´ïeYetleë Hejye´ïeeK³eHejefMeJe
Fl³eg®®eles~ leeq®®eÜîeeqkeÌlecelHejefyevogjsJe ceneefue²efcel³eLe&ë~~37~~
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‘‘Cicchakti’’ is the inherent Çakti which is of the nature
of the grossly understandable ‘‘Tirodhänaçakti’’. It appears
in the Parabindu in the form of the inner conscious-
ness, i.e., the causal ‘‘Ahaìkära’’ which is the cause for the
sprouting of the universe. That ‘‘Parabindu’’ called
‘‘Vimarça’’ is said to be Paraçiva called ‘‘Parabrahman".
That ‘‘Parabindu’’ endowed with the manifestation of ‘‘cit’’
(knowledge), is itself the Mahäliìga.(37)

Notes: In accordance with the preamble given to this stanza,
the Sanskrit commentator shows the mixture of ‘‘Tirodhäna-
çakti’’ and ‘‘Vimarçaçaki’’ through his interpretation. ‘‘Cicchakti’’
is taken as ‘‘Tirodhänaçakti’’ and it is said to appear in the
Parabindu which is the ‘‘Vimarça’’ in the form of the causal
‘‘Ahaìkära’’ (Antaùkaraëa) that is at the root of the sprouting
of the world. In the process of the evolution of the ‘‘Tattvas’’
(principles) leading to creation, it is shown how the Çaktitattva
plays its role. It is the vibration of the Vimarçaçakti which is in an
inseparable relation with Paraçivabrahman that leads to the
evolution of the thirty-six principles from Çivatattva to Bhümi-
tattva. (Vide S.S., 1.3, notes for details). In the ‘‘pravåttikrama’’,
it is evolution from Çivatattva to Bhümitattva and in the
‘‘nivåttikarma”, it is dissolution from Bhümitattva to Çivatattva.
The Çivayogin in the Liìgasthalas of the Aikyasthala is visuali-
sing this dissolution on the canvas of his own Self which is
in communion with Paraçiva. The Svékåtaprasädisthala speaks
of the Prasäda in the form of the ‘‘Mahäbodha’’, the great
enlightenment. This is the realisation of the significance of ‘‘Tat
Tvam Asi’’ in actual experience of the Çivayogin, who is in a state
of supreme bliss born from that ‘‘Mahäbodha’’. In this Mahä-
bodha of the Çivayogin the entire multitude of Tattvas (from
Çiva and Bhümi) are dissolved. This is the ‘‘Homa’’ of all the
Tattvas and their products into the great fire of ‘‘Svätmajïäna’’.
Every experience that the Çivayogin gets in this stage is the
‘‘Prasäda’’ derived from that ‘‘Homa’’. The Çiñöaudanasthala
depicts how Mäyä (Mäyätattva and its products), i.e., the multi-
tude of principles from Kalä to Bhümi, becomes the food of the
Çivayogin. It means that all that dissolves in the Mäyäçakti and

the latter is dissolved into the Svätmabodha of the Çivayogin.
Then, as described in the Caräcaranäçasthala, with the destru-
ction of the Malaçakti due to the enlightenment of the Çiva-
yogin, the whole multitute of ‘‘Cara’’ and ‘‘Acara’’ get dissolved
in the Svätmajïäna of the Çivayogin like the clouds in the ether.
Due to the dissolution of ‘‘tripuöé’’, the Çivayogin is totally
impervious of the world. His experience is ‘‘saccidänandaçiva-
maya’’ and nothing else. In the Bhäëòasthala, it is described how
his Vimarça in the form of the ‘‘Vicära’’ (reflection) consisting in
its being the substratum of creation, protection and absorption
of the innumerable number of worlds, is the Bhäëòa. The Çiva-
yogin rests in that Bhäëòa and experiences the Parähantä with
which he is Paraçiva himself possessing the divine powers of
omniscience, omnipresence, omnipotence and omnivision (sarva-
jïatva, sarvagatva, sarvakartåtva and sarvasäkñitva). In the present
Bhäjanasthala, the ‘‘Tirodhana-çakti’’ is realised by the Çivayogin
as the ‘‘Bhäjana’’ of his Vimarça. With the absorption or disso-
lution of the Tirodhäna in the Parabindu, which is his ‘‘Vimarça’’
in common with Paraçiva, the Çivayogin enjoys the status of
Paraçivabrahman. The Cicchakti or the Tirodhänaçakti as Mülä-
haìkära (antaùkaraëa) in the Çivayogin and the Vimarçasakti as
the cause of the world in the Paraçiva are not different in this
stage. Among the next four sthalas, Aìgälepasthala speaks of
the Çivayogin’s aloofness from the contact of anything that is
delimited by direction, place and time. Svaparäjïasthala depicts
how the Çivayogin is impervious of difference between ‘‘Sva’’
and ‘‘Para’’ enjoying the grandeur of Çivädvaita which consists in
the form of ‘‘vigalita-vedyäntara änanda’’; in that bliss the Çiva-
yogin does not know anything inside or outside. Bhäväbhäva-
layasthala describes how the Çivayogin does not have the
experience of anything positive or negative in that total bliss.
Jïänaçünyasthala consists in the total absence all knowledge of
Para and Apara, Bhäva and Abhäva, etc. It is a state of water
mixed in water without even the slightest sign of distinction.

J³eeK³eeõ vevJen¹ejefceÞelJeeeqvceL³eeYetleë efkeÀefcel³e$eenõ
If it is objected that the ‘‘Parabindusvarüpa’’ looks

false due to the mixture of Ahaìkära in the Cicchakti, the
answer is given here—
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³eLee ®evês efmLeje p³eeslmvee efJeéeJemlegÒekeÀeefMeveer~~38~~
leLee MeeqkeÌleefJeceMee&lcee ÒekeÀejs ye´ïeefCe efmLelee~~38~~

Just as moonlight which reveals all the objects, is
permanent in the moon, so is the Vimarçäçakti permanent
in Brahman (Paraçiva) in the aspect created for it by his
will. (38)

J³eeK³eeõ ®evês efmLeje p³eeslmvee ®eeqvêkeÀe efJeéeJemleg meJe&efJeéeb ÒekeÀejs
SkeÀosMes ³eLee ÒekeÀeefMeveer ÒekeÀeMe³eefle, leLee ye´ïeefCe ¢kedÀef¬eÀ³eelcekeÀHejefMeJes
efmLeje efmLejsCe efmLelee efJeceMe&MeeqkeÌleë HejeceMe&ce³eer HejeMeeqkeÌleë, efJeéeJemleg meJe¥
peieled ÒekeÀejs mJemJeelev$³ekeÀefuHelebeMes ÒekeÀeefMeveer ÒekeÀeMe³eleerl³eLe&ë~ cevees-
Jee®eeceiees®ejlJesve HeMegpeveeveeb eflejesefnlelJeeled eflejesOeeveMeeqkeÌleefjefle Òeefme×e ³ee
Deefmle, leL³ekeÀce&keÀmHetÀefle&ªHee³eeef½eledef¬eÀ³eeMekeÌlesë Hejye´ïeHejefMeJeHejefue²e-
efoveeceeefve cegK³eeefve, ceneefyevÜeoerefve ieewCeeveerefle efJeJeskeÀë~~38~~

The moonlight which is permanent in the moon,
reveals all the objects, itself remaining in some part (of the
sky). Similarly the Vimarçäçakti which is permanent in
Brahman in the aspect allotted by his sweet will, manifests
the entire world. She is well known as Tirodhänaçakti
because she is not within the range of the mind and speech
of the bound souls. With negard to Çakti consisting of
knowledge and action which in the form of the real
manifestion. The names such as Parabrahman, Paraçiva,
Paraliìga, etc., are primary and those such as Mahäbindu,
etc., are secondary. This is the discrimination. (37)

Notes: ÒekeÀejs ye´ïeefCe efmLeje is read in some texts as ÒekeÀeMes ye´ïeefCe efmLelee
This means that it ‘‘resides in the Brahman who is brightness par
excellence.’’ Keeping the reading `ÒekeÀejs' the Sanskrit commen-
tator has taken ``mJelev$³ekeÀefuHeleebMes'' with ‘‘Vimarça’’. The moonlight
remains in the moon and yet illumines the entire world. Here the
moon and the moonlight are not mutually different. They have

an inseparable relation (Samaväyasambandha). Similarly the
Vimarçaçakti of Çiva is in an inseparable relation with him and
manifests the movable and the immovable world. The question
of reality of the world is taken up in the Sanskrit commentary
and the stanza is interpreted with a view to showing the reality
of the world also. This is done through the elucidation of the
analogy of the moon and the moonlight. There cannot be
‘‘avinäbhävasambandha’’ between real and unreal things. This
‘‘sambandha’’ can be established between real things only. Like
heat in fire, Vimarçäçakti in Paraçiva is in an inseparable
relation and there is ‘‘abheda’’ between them. In that case the
evolved world through the operation of the Vimarçäçakti is real
since the cause in the form of Çiva-Çakti combine is real.

J³eeK³eeõ veveg cegK³eÒekeÀeMeelcekebÀ ye´ïe MekeÌl³eskeÀªHeb meled keÀLeceemle
Fl³e$eenõ

If it is contended as to how could Paraçivabrahaman
who is of the nature of brightness, remain as a form of
Çakti, the answer is given here—

DekeÀejë efMeJe DeeK³eelees nkeÀejë MeeqkeÌle©®³eles~~39~~
efMeJeMeeqkeÌlece³eb ye´ïe efmLeleceskeÀcenbHeos~~39~~

‘‘Akära’’ (the syllable ``De'') is said to be Çiva and
‘‘Hakära’’ (the syllable ̀ `n'') is said to be Çakti. Çiva-Çakti-
synthesis is Brahman. It stands as one denoted by the word
‘‘Aham’’. (39)

J³eeK³eeõ ``De#ejeCeecekeÀejesçeqmce'' Fefle YeieJeogkeÌles:, ``DekeÀejes Jew
meJee& JeekedÀ'' Fefle Þegles½e DekeÀejë meHleoMeer³eë efMeJe Fl³eeK³eeleë, ``nkeÀejesçvl³eë
keÀueeªHeë'' Fl³eeieceeskeÌles½ewlev³eªefHeCeer o=kedÀef¬eÀ³eeMeeqkeÌleefjl³eg®³eles~ efMeJe-
MeeqkeÌlece³eced SJeb efMeJeMeeqkeÌleªHeb ye´ïe Hejye´ïe SkebÀ meod DenbHeos Denefceefle mLeeves
mJeªHes efmLeleb keÀeue$e³esçefHe Jele&le Fl³eLe&ë~ DevesveenbªHeb ye´ïesefle Jeovlees Jew³ee-
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efmekeÀeë Òel³egkeÌleeë, efvel³eeHejes#eb ye´ïesl³e²erke=ÀlelJes leÜîeefleefjkeÌlem³e keÀLeefáe-
oH³e¢M³elJeeefoefle~~39~~

The Bhagavän (Kåñëa) has said:  ‘‘I am the syllable ‘De’
(‘Akära’) among the syllables’’. A statement of Çruti goes:
‘‘The syllable ‘De’ is all speech’’. Accordingly the syllable ‘De’
is said to be Çiva, the seventeenth. In accordance with the
statement of an Ägama, which says that ‘‘the syllable ‘n’ is
the last one and it is of the nature of Kalä’’. The syllable ‘‘n’’
is said to be Jïäna-cum-Kriyä-Çakti which is full of con-
sciousness. The Brahman, i.e., Parabrahman, who is of the
nature of Çiva-Çakti synthesis, stands as one in the state of
‘‘Aham’’ (I), i.e., in the form of ‘‘Aham’’ in all the three times
(past, present and future). Through this, the followers of
Vyäsa who say that ‘‘Brahman is in the form of Aham’’ are
refuted. When Brahman is accepted as eternal and imme-
diate, what is other than it that is not found in any way. (39)

Notes: De#ejeCeecekeÀejesçeqmceõ (Bhaga. G., 10.33); DekeÀejes Jew meJee&
JeekedÀõ (Ai. Ä., 2.3.6); nkeÀejesçvl³eë keÀueeªHeëõ (Saì. Pa.). In ordinary
parlance, the word ‘‘Aham’’ (I) denotes the Jévätman. Here the
interpretation of ‘‘Aham’’ is most illuminating. The word
‘‘Aham’’ contains two syllables, ‘‘De’’ and ‘`nced’’. The syllable ‘‘De’’
stands for Çiva. This is supported by the statement of Bhag. G.,
as De#ejeCeecekeÀejesçeqmce and the statement of Ai. Ä., as DekeÀejes Jew meJee& JeekedÀ~
‘`nced’’ stands for Vimarçäçakti (Icchäjïänakriyätmikä Çaktiù).
This is supported by the statement of Saì. Pa., as nkeÀejesçvl³eë
keÀueeªHeë~ Thus in the word ‘‘Aham’’ there is the synthesis of Çiva
and Çakti. Thus this word, when used in the sense of Çiva-Çakti
synthesis, gets the widest connotation of all-pervasiveness,
because it gets the ‘‘samañöi-svarüpa’’. If the same ‘‘Aham’’ is
used with reference to the individual Soul or Jéva (embodied
Soul), its connotation is narrow, because it gets the ‘‘vyañöi-
svarüpa’’. ‘‘Aham’’ as ‘‘Çiva-Çakti synthesiç’’ is called ‘‘Pürëä-
hantä’’ or ‘‘Parähantä’’. The Çivayogin in the ‘‘Bhäjanasthala’’ is

in the ‘‘Parähantä state’’. The ‘‘Parähantä’’ is the state of supreme
peace and calmness. The next stanza depicts this. It may be
noted here that Çiva is, here, in the Sanskrit commentary, called
meHleoMeer³eë efMeJeë~ This should be understood in the light of what is
said in the same commentary on the next stanza, in connection
with ‘‘Çivaçaktimayém’’ as the Ahantä consisting in the Çiva-
Çakti-synthesis which is called in the Ägamas as the ‘‘sapta-
daçéyacitkalä’’ or Kalä which is characterised by the merging of
the movable and the immovable, as described in the Ägamas:
keÀuee meHleoMeer %es³ee mJeevleueeave®eje®eje~ (Quoted earlier in the same
commentary on S. S., 18. 11. and again in the same on stanza 41
subsequently). ``DenbªHeb ye´ïe......De¢M³elJeeefoefle''õ This last portion of
the Sanskrit commentary is not clear. ``DenbªHeb ye´ïe'' is the same as
saying— ``efMeJeMeeqkeÌlece³eb ye´ïe efmLeleceskeÀced DenbHeos~''.

J³eeK³eeõ DeLewJebªHeecenvleeb ÒeeH³e efMeJe³eesieer efJeéeªHeë meved Òeefle-
Yeeleerl³eenõ

Then the author says that after attaining the state of
this type of ‘‘Ahantä’’ (Universal ‘‘I’’ness), the Çivayogin
appears in the form of the universe—

Denvleeb Hejceeb ÒeeH³e efMeJeMeeqkeÌlece³eeR efmLejeced~~40~~
ye´ïeYet³ebielees ³eesieer efJeéeelcee ÒeefleYeemeles~~40~~

Having attained that supreme ‘‘Ahantä’’ consisting in
the permanent Çiva-Çakti-synthesis, the Yogin who has
become Paraçiva-Çakti-synthesis, appears as the universe
in form. (40)

J³eeK³eeõ Hejceeb osMekeÀeueekeÀejesÊeerCee¥ efMeJeMeeqkeÌlece³eeR efMeJeeefYeVe-
MeeqkeÌlece³eerced Denvleeb meHleoMeer³eef®elkeÀueeb ÒeeH³e mJeelceeYesosve efmLejeb efmLejer-
Yetleeb %eelJee efJece=M³e ye´ïeYett³ebielees ye´ïemJeªHeb ieleë efMeJe³eesieer efJeéeelcee
peieêtHeë meved ÒeefleYeemeles, ÒekeÀeMele Fl³eLe&ë~~40~~

After having attained the ‘‘Ahantä’’ which is supreme,
i.e., which is beyond place, time and form, which is consisting
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in Çiva-Çakti synthesis, i.e., which is endowed with  the
Çakti that is not different from Çiva and which is the
seventeenth ‘‘Citkalä’’, having known it as not different
form his Self and having become Brahman in form, the
Çivayogin appears in the form of the universe. (40)

Notes: This Çivayogin of the Bhäjanasthala has attained
the state of ‘‘Ahantä’’. This ‘‘Ahantä’’ stands for his ‘‘Samañöi-
form’’ or ‘‘Viçvätmarüpa’’. This ‘‘Viçvätmarüpatva’’ is excellen-
tly portrayed in the Kai. U.: meJe&YetlemLeceelceeveb meJe&Yetleeefve ®eelceefve~ mebHeM³evye´ïe
Hejceb ³eeefle veev³esve nslegvee~~.....~~ ef$e<eg Oeecemeg ³eÓesi³eb YeeskeÌlee Yeesie½e ³eÓJesled~ lesY³ees efJeue#eCeë
mee#eer ef®evcee$eesçnb meoeefMeJeë~~ ce³³esJe mekeÀueb peeleb ceef³e meJe¥ Òeefleefÿleced~ ceef³e meJe¥ ue³eb
³eeefle leodye´ïeeÜ³ecemlcenced~~ DeCeesjCeer³eevencesJe leÜvcenevenb efJeéecenb efJeef®e$eced~ Hegjeleveesçnb
Heg©<eesçnceerMees efnjCce³eesçnb efMeJeªHeceeqmce~~ DeHeeefCeHeeoesnceef®evl³eMeeqkeÌleë HeM³eec³e®e#egë me
Me=Ceesc³ekeÀCe&ë~ Denb efJepeeveeefce efJeefJekeÌleªHees ve ®eeefmle JesÊee cece ef®elmeoenced~~ (10, 18-
21)—‘‘Visualising himself (his Self) in all the beings and all the
beings in himself, the Yogin attains the state of Brahman and
there is no other means.... Whatever that is the object of
enjoyment,that is the enjoyer and that is enjoyment, I am
different from that and I am the Sadäçiva who is nothing but
consciousness. Everything is born in me, everything stands in me
and everything gets absorbed in me; I am the subtlest and I am
likewise the greatest; I am the universe which is steeped in
diversity. I am the ancient Puruña, I am the Lord, I am the
Hiraëyagarbha and I am Çiva in form. I do not have the hands
and legs and I am unthinkable power; I see without eyes and
I hear without ears. I know I am in individual forms, yet
nobody knows me and I am always the consciousness’’. Having
attained this ‘‘Parähantä’’ he is Paraçiva himself. ‘‘Parähantä’’
is described as Çiva-Çakti synthesis. The Sanskrit commen-
tator explains ‘‘Ahantä’’ in terms of ‘‘saptadaçéya-citkalä’’ the
seventeenth ‘‘Citkalä’’. This is in accordance with the Ägama
statement, viz., keÀuee meHleoMeer %es³ee (osJeer) mJeevleueeave®eej®ejeõ ‘‘The
seventeenth Kalä should be known as the Çakti in whom the
movable and the immovable are absorbed’’. (Quoted in the
Sanskrit commentary on S. S. 18. 11 and again in the same on the
next stanza).

J³eeK³eeõ DeLe keÀLeb efJeéeªHeë meved efMeJe³eesieer Yeemele Fl³e$eõ
``³eLee v³eûeesOeyeerpemLeë MeeqkeÌleªHees ceneêgceë~ leLee ËodyeerpemLeb peieosle®®e-
je®ejced~~'' Fefle ÞeerHejeef$ebefMekeÀeMeeðeeskeÌleÒekeÀejsCe Jeoved YeepevemLeueb mecee-
He³eefle õ

Then it may be asked as to how the Çivayogin appears
in the form of the universe. Having answered this saying
according to the statement of Pa. tri,. viz., ‘‘Yathä nyagro-
dhabéjasthaù, etc.,’’ which means: ‘‘Just as the great banyan
tree is in the form of Çakti (in its potential form) in its seed,
so is this world of the movable and the immovable is in the
seed of the heart’’, the author concludes the Bhäjäna-
sthala—

Je=#emLeb He$eeHeg<Heeefo JeìyeerpeefmLeleb ³eLee~~41~~
leLee Ëo³eyeerpemLeb efJeéecesleled Hejelceveë~~41~~

Just as the leaves, flowers, etc., of the (banyan) tree,
are in their potential form hidden in the seed of the banyan
tree, so is the entire universe hidden in the seed of the heart
of the Paramätman.(41)

J³eeK³eeõ Je=#emLeb JeìJe=#emLeb He$eHeg<Heeefo mecemleb ³eLee Jeìyeerpes efmLeleb
efleÿleerl³eLe&ë leLee Sleod efJeéeb mecemleb Hejelceveë Hejye´ïeªHem³e YeepevemLeue-
mecHeVem³e efMeJe³eesefievees Ëo³eyeerpemLeced, ``keÀuee meHleoMeer %es³ee mJeevleueeave-
®eje®eje'' Fl³eeieceeskeÌlesë, ``DeLeeÐeeefmleLe³eë meJee&ë mJeje efyevÜJemeevekeÀeë~
leovleë keÀeue³eesiesve meescemet³eez ÒekeÀerefle&leew~ He=efLeJ³eeoerveer leÊJeeefve Heg©<eevleeefve
Heáemeg~ ¬eÀceelkeÀeefo<eg Jeiex<eg cekeÀejevles<eg megJe´les~ Jee³JeeqivemeefueuesvêeCeeb
OeejCeeveeb ®elegä³eced~ leotOJexMeeefo efJeK³eeleb Hegjmleeod ye´ïeHeáekeÀced~~ Decetuee-
Êel¬eÀceep%es³ee #eevlee me=efäªoeËlee~'' Fefle Hejeef$ebefMekeÀeMeeðeeskeÌleÒekeÀejsCe
Deeefo#eevleHeáeeMeÜCee&veeb osMekeÀeueekeÀejªHelJeeled, ``Òel³eJeceMee&lceemeew ef®eefleë
mJejmeJeeefnveer Heje Jeeied ³ee DeeÐevleÒel³eeËleJeCe&ieCee mel³envlee mee~~'' Fefle
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HeáeeefMekeÀeMeeðeefmLel³ee #ekeÀejm³e keÀ<e³eesieªHelJesve nkeÀejm³ewJeevl³elJeeod
osMekeÀeueekeÀejJee®ekeÀ-mekeÀueceele=keÀeCe&¬eÀes[erkeÀejue#eCe-Òel³eeËleekeÀejn-
keÀejªHeefMeJeMeeqkeÌlemeccesuevemHegÀefjleleovleie&le-JesÐemebmkeÀejue#eCeefyevogmHevo-
ce³evejMeeqkeÌleefMeJeelcekeÀenbHejeceMe&ªHeef®eeledef¬eÀ³eemeecejm³eue#eCeËo³eyeerpes
leeoelc³esve efleÿleerl³eLe&ë~ De$e DekeÀejeefonkeÀejevlemet#ceeefoJeekedÀMeeqkeÌleªHees
efJeceMe&mleoelcekeÀenbHeos HeMegpeveeiees®ejlJesve Yeemeceeveeveenleveeoue#eCeHeje-
JeekedÀMeeqkeÌlece³eer ef®e®íeqkeÌleefmlejesOeeveMeeqkeÌleefjefle jnm³eced, ``ve meesçefmle Òel³e³ees
ueeskesÀ ³eë Meyoevegiecee¢les~ DevegefJe×efceJe %eeveb meJe¥ Meyosve iec³eles~~'' Fefle
Jew³eekeÀjCeJe®eveevegmeejeefoefle~~41~~

Fefle YeepevemLeueced
Everything such as leaves, flowers, etc., of the banyan

tree — (here våkñasya=vaöavåkñasya) — is hidden in the
banyan seed. Similarly this entire world is hidden in the
seed of the heart of the Paramätman who is the Para-
brahman in the form of the Çivayogin adept in the
‘‘Bhäjanasthala’’. This point is supported by the Ägama
statement which means ‘‘The seventeenth Kalä should be
known as that in which the movable and the immovable
have merged.’’ Then as per the statement of the Pa. tri.
which means that ‘‘then firstly, all the ‘‘Tithis’’– the lunar
days (Pratipat to Amaväsyä or Pürëimä-15); in them due to
association with time are the two called Soma (moon) and
Sürya (sun); the (25) principles from Påthivi to Puruña are
included in the five ‘‘vargas’’ of the alphabet from ‘‘ka’’ to
‘‘ma’’; Väyu, Agni, Salila and Indra are the quartet of
‘‘Dhäraëäs’’, above them are the well known Païca-
brahmans starting from ‘‘Içäna’’; thus the creation is said
to be from  De to #e,’’ the fifty letters from ``De to #e'' are of
the nature of place, time and form. Again as per the
statement of the Païca. Çä. which means that ‘‘the Parä
Väk which is of the nature of ‘Vimarça’ and which is the

knowledge with its natural state, is the ‘Ahantä’ denoting
the letters in the Pratyähära of the first and the last letters’’;
#e being the combination of keÀ and me, nkeÀej should be
regarded as the last letter. Thus the ‘‘Ahantä’’ is a form
formed by bringing together DekeÀej and nkeÀej and it stands
for all the letters of the alphabet which denote the place,
time and forms. It is of the nature of the synthesis of Çiva
and Çakti, which manifests the understandable impression
in that of the ‘‘Bindu’’. The vibration of this ‘‘Bindu’’ is the
‘‘Naraçakti’’ (Çakti in Jéva). The realisation of ‘‘Aham’’ in
the form of that Çakti and Çiva is the realisation of the
communion between Cit and Kriyä (knowledge and action)
of that Çiva-Çakti synthesis. That is the universe which
exists in the seed of the heart of the Paramätman (the
Çivayogin) in a relation of identity. Here the subtle Ädi
Väkçakti in the form of the ‘‘Aham’’ which stands for all
letters from De to n, is the Vimaçäçakti. That ‘‘Cicchakti’’
consisting in Parä Väkçakti in the form of ‘‘Anähatanäda’’
which appears in the term ‘‘Aham’’ of the nature of that
Vimarça, is the ‘‘Tirodhänaçakti’’, because it is not in the
range of the knowledge of the ordinary persons. This is the
secret. This is in a accordance with the Vaiyakaraëas who
say: ``ve meesçefmle, Fl³eeefo'' which means that: ‘‘There is no
apprehension in the world except through words; all
knowledge is grasped through the words as it is attached to
them.’’ (41)

Bhäjanasthala ends

Notes: ³eLee v³eûeesOeyeerpemLeë Fl³eeefoõ (Pa. tri., 24). This reminds us
of the dialogue between Uddälaka and Çvetaketu in Chänd. U.,
6.12.1-2: v³eûeesOeHeÀuecele Deenjsefle, Fob YeieJe Fefle, efYevOoerefle, efYeVees YeieJe Fefle, efkeÀce$e
HeM³emeerefle, DeCJ³e FJescee Oeevee YeieJe Fefle, Deemeece²wkeÀeb efYevOoerefle, efYeVees YeieJe Fefle, efkeÀce$e
HeM³emeerefle, ve efkeÀáeve YeieJe Fefle~  leb nesJee®e - ³eb Jew meesc³ewleceefCeceeveb ve efveYeeue³eme Slem³e Jew
meesc³ew<eesçefCecve SJeb ceneved v³eûeesOeefmleÿefle Þe×lmJe meesc³esefle~õ ‘‘(Uddälaka said)—
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‘bring the Nyagrodha (banyan) fruit’, (Çvetaketu brought it and
said)— ‘here it is, your holiness’, (U. said)— ‘break it’, (having
broken it Ç. said)— ‘it is broken, your holiness’; (U. asked)—
‘what do you see in it?’  (Ç. said) — ‘there are seeds which are
minute, your holiness’; (U. said) — ‘dear one, break one of the
minute seeds’; (Ç. said) — ‘it is broken, your holiness’; (U.
asked)— ‘what do you see in it’; (Ç. said)— ‘nothing, your holi-
ness’; (U. said)— ‘That minute thing which you cannot observe
contains the large Nyagrodha tree, trust this, dear one’’. The
dialogue implies, that the large Nyagrodha tree is hidden in its
potential form in the Nyagrodha seed. In the same way the entire
universe is hidden in the seed of the heart of the Paramätman,
who is the Çivayogin himself. keÀuee meHleoMeer %es³ee mJevleueeave®eje®ejeõ
(Ägama). DeLeeÐeeefmleLe³eë meJee&ë, Fl³eeefoõ (Pa. tri. 5). Here OeejCeeveeb ®elegä³ecedõ
This refers to this: Varëädhvan, which is one of the five
Adhvans, is from ‘‘Akära’’ to ‘‘Sakara’’ in the ‘‘prabhavakrama’’
(pravåttikrama) and from ‘‘Hakära’’ to ‘‘Akära’’ in ‘‘apyaya-
krama’’ (nivåttikrama). In the former ‘‘krama’’, ‘‘Hakära’’ is
‘‘Dvädaçänta’’ and in the latter ‘‘krama’’, ‘‘Akära’’ is ‘‘Dväda-
çänta’’: ÒeYeJes ÜeoMeevlemleg nkeÀej½elegjelceveeced~  DekeÀjmlJeH³e³es ®ewJe legu³eleeçleesçve³eesë
mce=lee~~ (Sä. Sam., 19. 154-155) — ‘‘In prabhava, ‘‘Hakära’’ is
‘‘Dvädaçänta’’ in the series of four-letter-units and in the apyaya
‘‘Akära’’ is the ‘‘Dvädaçänta’’ and both the ‘‘Hakara’’ and the
‘‘Akära’’ have similarity between themselves’’. ‘‘Dvädaçänta’’
refers to the letter which comes after the twelve units of four
letters each in the order from ‘‘Akära’’ to ‘‘Sakära’’. The letters
from ‘‘Akära’’ to ‘‘Sakära’’ are forty-eight, which fall into twelve
units of four letters each. ‘‘Hakära’’ which comes after ‘‘Sakära’’
is thus ‘‘Dvädaçänta’’. Backwards from ‘‘Hakära’’ to ‘‘Akära’’,
‘‘Akära’’ becomes ‘‘Dvädaçänta’’ since from ‘‘Hakära’’ to
‘‘Akära’’ the number of letters is forty-eight which can also fall
into twelve units of four letters cach. This ‘‘Dvädaçänta’’ is
otherwise known as ‘‘Dhäraëädviñaökänta’’, i.e., ‘‘Dvädaçänta’’
(Dviñaöka=Dvädaça). When the units of twelve letters taken
into account as one Dhäraëä, the number of Dhäraëas in the
forty-eight letters is four. Thus it is said – OeejCeeveeb ®elegä³eced~~ It is
already stated in stanzas 39 and 40 that ‘‘Akära’’ stands for Çiva
and ‘‘Hakära’’ stands for Çakti. ‘‘Ahantä’’ stands for Çiva-Çakti-

synthesis. In the Sam. Pa. it is said— DekeÀejë meJe&JeCee&Þe³eë ÒekeÀeMeë Hejceë
efMeJeë and nkeÀejesvl³eë keÀueeªHees efJeceMee&K³eë ÒekeÀerefle&leë~õ ‘‘Akära is at the head
of all letters and it is brightness, Paraçiva and Hakära is the last
of the letters which is in the form of Kalä and it is called
Vimarça’’. The conception of ‘‘Aham’’ which stands for the Çiva-
Çakti-synthesis, is the communion of ‘‘citkriyä’’ (knowledge and
action), i.e., the universe, which is said to be hidden in the seed
of the heart of the Çiva-Çivayogin - synthesis. With this pervasive
state of his heart the Çivayogin is the Bhäjana and he is the
‘‘Bhäjanasthalin’’. ve meesçefmle Òel³e³ees ueeskeÀs, Fl³eeefoõ (Vä. Pa. 1.115). This
emphasises the point that everything (every knowledge) is
grasped through çabda. DecetueeÊel¬eÀceep%es³ee #eevlee me=efä©oeËleeõ This
statement of the Pa. tri. quoted above describes creation in
terms of the emergence of letters form ‘‘Akära’’ to ‘‘Kñakära’’.
This is described as Çabdabrahman, which is the ‘‘Näda’’ (sound)
of the ‘‘Bhramaré’’ (female bee) in the form of Parä Väk, musing
in an unbroken manner like the line of oil, the sound involving
letters from ‘‘Akära’’ to ‘‘Hakära’’ (Kñakära being a conjunct
consonant–  k+s). Mai. U. says that he who knows the Çabda-
brahman would attain Parabrahman: Üs ye´ïeCeer JesefoleJ³es Meyoye´ïe Hejb ®e ³eled~
Meyoye´ïeefCe efve<Ceeleë Hejb ye´ïeeefOeie®íefle~~ (6.22: this çloka is found in the
M. Bhä. – 12.232.30; Viñëu P., 6.5.4). How?  The answer is: The
immutable Parabrahman which is free from the conceptions of
the knower and knowable, with his own Çakti, assumes the from
of Çabdabrahman for the purpose of affording scope for all
the Jévas. The Çabdabrahman which was of unmanifest letters
like the notes of the lute, becomes mainfest with letters from
‘‘Akära’’ to ‘‘Kñakära’’ emerging from it like the notes of lute
when played on. The ‘‘Çabdamürti’’ becomes modified into
‘‘Kalä’’ (marked with qualities). All the Tattvas are made up
of ‘‘Kalä’’. From the Tattvas along with the ‘‘Guëas’’ (Siddhis)
Aëimä, etc., arise Mantras connected with the Aìgamantras
such as Hådayamantra, etc. Through those Mantras, the states
such as ‘‘Turéya’’ and the universe which is charged with three
‘‘guëas’’ (sattva, rajas and tamas) and which is consisting of four-
teen worlds, emerge. Thus the world made up of six Adhvans is
created. Among the six Adhvans, the Bhuvanädhvan and the
three states of Jägrat, Svapna and Suñupti in the Padädhvan are
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to be discarded and the state of Turéya in the Padädhvan,
Manträdvan, etc., is to be accepted. Even here the rejection and
acceptance depend upon the requirement. In the case of the
‘‘Mumukñu’’ (Sädhaka who aspires for liberation), they being
‘‘Pure’’, even those that are acceptable have to be rejected.
Through the ‘‘Dékñä’’, the disciple becomes eligible for that. His
final end is Parabrahman. This disciple is one among the Jévas
who form the ‘‘aàça’’ of Paraçivabrahman. This host of Jévas is
placed in the Bhuvänädhvan and the Padädhvan. Through the
will of Éçvara only, the Jévas in these two Adhvans which are
products of Mäyä, experience the joys and sorrows according
to their Karman. Again, on the ripering of their Karman, the
devotees enter into the Manträdvan again on the gracious
favour of Éçvara. Some are taken beyond the first two Adhvans
to enjoy the ‘‘siddhis’’ such as ‘‘Aëimä’’, etc. The others who
are not interested in those enjoyments are taken to the
‘‘Tattvädhvan’’, ‘‘Kalädhvan’’ and “Varëädhvan” (Çabda-
brahman), according to their accomplishments. The Yogin who
is in the Çabdabrahman on his efforts attains the Parabrahman.
At this stage, the Çivayogin is in a state of awareness of all this
being merged into the Supreme Consciousness which is Para-
çivabrahman.

DeLe De²euesHemLeuecedõ(98)

J³eeK³eeõ DeLeõ``³eLee Heg<keÀjHeueeMe DeeHees ve eqMue<³evles, SJecesJe
HeeHekeÀce& ve eqMue<³eles'' Fefle íevoesi³eÞegl³evegmeejsCe, ``SJebYetlem³e keÀcee&efCe
ef¬eÀ³eceeCeeefve ³eesefieveë~  Òe³eeefvle vewJe efueH³evles HeeHeHegC³eeefve meb#e³eced~~'' Fefle
³eesiepeeieceJe®eveevegmeejsCe ®e eflejesYeeJeue#eCeo=kedÀef¬eÀ³eeYeepeveJeleë efMeJe³eesefieveë
keÀcee&²b uesHekebÀ ve YeJeleerl³e²euesHe Fefle met$e$e³esCe keÀLe³eefleõ

Aìgälepasthala—(98)

Then as per the statement of the Chänd. U., viz.,
‘‘Yathä puñkarapaläçe, etc.,’’ which means: ‘‘Just as the
waters do not stick to the lotus leaf, so the results of deeds
do not stick to him (Brahmavid)’’ and as per the statement

of the Yo. Ä., viz., ‘‘Evaàbhütasya karmäëi, etc.’’,  which
means: ‘‘With the Yogin of this kind, fruits for the deeds
done in the form of sin and merit do not get associated, but
get exhausted’’, the author speaks in three stanzas about
the Çivayogin who is adept in the state of Bhäjana which is
not other than the knowledge-cum-action form of the
‘‘Tirodhänaçakti,’’ saying that since in his case the ‘‘Aìga’’
(body) which is the result of Karman does not associate
itself with Karman, he is called ‘‘Aìgälepa’’—

efokeÌkeÀeueeÐeveJeeq®íVeb ef®eoevevoce³eb cenled~~42~~
³em³e ªHeefceob K³eeleb meesç²euesHe Fnesp³eles~~42~~

He (the Çivayogin) whose form is well known to be not
subjected to the limitations of place, time, etc., to be
consisting in supreme intelligence and bliss and to be
magnamimous, is here called ‘‘Aìgälepa’’ (one whose body
is not the means of defilement to him). (42)

J³eeK³eeõ efoiosMekeÀeue$e³esçefHe Heefj®ísojefnleb ef®eoevevomJeªHeb ye=nod
Fob ÒeeogYet&le¢kedÀef¬eÀ³eeªHeb ³em³e eflejesYeeJeYeepevemecHeVem³e efMeJe³eesefievees ªHeb
mJeªHeb K³eeleced, me leÓepevemLeuemecHeVeë efMeJe³eesieer De²keÀce&uesHejefnle Fefle
Fnes®³ele Fl³eLe&ë~~42~~

It is well known that the real nature of the Çivayogin
who is adept in the ‘‘Bhäjana’’ in the form of the ‘‘Tiro-
bhäva’’ (Tirodhänaçakti) is such as free from limitations of
direction, place or three times, as consisting in intelligence
and bliss and as magnanimous in the form of the emerged
knowledge and action (Jïänaçakti and Kriyäçakti). That
Çivayogin who is adept in the Bhäjanasthala, is said here to
be free from the association with the fruits of action of the
body. (42)

Notes: ³eLee Heg<keÀjHeueeMes, Fl³eeefo õ (Chänd. U., 4.14.3); SJebYetlem³e
keÀcee&efCe, Fl³eeefoõ (Yogaja Ä.). Due to ‘prärabdhakarman’ the Çiva-
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yogin has obtained the body. Consequent on his possessing the
body he will have to be engaged in actions. Yet he is not at all
attached to those activities of the body. The fruits of those
actions are not associated with him. This is the state in which the
Mahätman, although residing in the body, does not impose the
actions of the body on himself. Since he is aloof from the effects
of the physical activities (Aìgakarma), he is called ‘‘Aìgälepa’’.
This is nicely brought out in the statements of the Chänd. U.,
and the Yo. Ä., quoted in the preamble to this Sthala. ‘‘Pari-
ccheda’’ means limition in terms of direction (dik), place (deça)
or time (käla). Objects of the world including the body, are
limited by these factors. When we say about an object, that it
is in the east and not in the west, we are referring to the
‘‘dikpariccheda’’. When we say that it is in this place but not in
that palce, we are speaking of ‘‘deçapariccheda’’. When we say
that it is seen today, but not yesterday, we are saying about
‘‘kälapariccheda’’. The  great Ätman is consisting in Sat, Cit and
Änanda. The Çivayogin who knows that he is ‘‘Ätmasvarüpa’’,
i.e., ‘‘Paramätmasvarüpa’’, is not affected by the fruits of the
actions of the body. Thus he is in the ‘‘Aìgälepasthala’’.

J³eeK³eeõ le$e ¢äevleceenõ

Here the author gives an analogy—

mecemlepeieoelceeefHe mebefJeêtHees ceneceefleë~~43~~
efueH³eles vewJe mebmeejw³e&Lee OetceeefoefYeve&Yeë~~43~~

The enlightened Yogin who is the ‘‘Ätman’’ of the
entire universe and who is of the nature of consciousness, is
not at all stained by the worldly associations, like the sky by
the smoke, etc. (43)

J³eeK³eeõ mekeÀuepeie®®ewlev³eelcekeÀë meved ef®eêtHees ceneOeerceeved efMeJe-
³eesieer OetcecesIeeefoefYeve&Yees ³eLee ve efueH³eles, leLee mebmeejHeeHekeÀce&efYeve& efueH³ele
Fl³eLe&ë~~43~~

Being the enlivening spirit of the entire world, the
most enlightened Çivayogin who is pure consciousness,
is not at all affected by the results of the sinful deeds of
the mundane existence, as the sky is not soiled by smoke,
clouds, etc. (43)

Notes: Smoke rises to the sky; the clouds traverse in the
sky; dusty wind covers the sky often; yet none of them stick to the
sky. The wind does not make the sky to move; the fire does not
burn it; water does not dampen it; earth cannot touch it; the
smoke does not make it black; the clouds cannot cover it; thus it
stands ‘‘alipta’’, unaffected. Similar is the state of the Çivayogin.
He is the Ätman of the world, the animating principle of the
universe. He is pure consciousness. He is not affected by the
worldly associations. He is as ‘‘alipta’’ as the sky.

J³eeK³eeõ kegÀle Fl³e$eenõ
If it is asked as to why it is, the answer is given—

ve efJeefOeve& efve<esOe½e ve efJekeÀuHees ve Jeemevee~~44~~
kesÀJeueb ef®elmJeªHem³e ieefueleÒeeke=Àleelceveë~~44~~

There is neither injunction nor prohibition, neither
indecision nor mental impression in the case of the
Çivayogin who is of the nature of pure consciousness and
who has been relieved of the ordinary inclinations to
action. (44)

J³eeK³eeõ ieefuelesefle efveJe=ÊeÒeeke=ÀlekeÀce&Òe³elveJeleë kesÀJeueb ef®eêtHem³e
efMeJe³eesefievees ve efJeefOeë efJeO³egkeÌlekeÀce& veeefmle, ve efve<esOe½e efveef<eO³eceevekeÀcee&efHe
veefmle, ve efJekeÀuHeë Deefmle veemleerefle efJekeÀuHees veeefmle, ve Jeemevee leÜemeveeefHe
veemleerl³eLe&ë~~44~~

In the case of the Çivayogin whose efforts at ordinary
actions have disppeared and who is of the nature of pure
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consciousness, there is no injunction regarding ordained
action nor prohibition regarding the prohibited action, nor
any indecision as something exists or does not exist, nor any
reminiscence of any of them. (44)

Notes: The heart of the Çivayogin is the temple of spiritual
light. Nescience and ignorance are without any scope in it. As
he is of the nature of spiritual awareness itself, all ordinations
and prohibitions are not relevant to him. Those are relevant to
the ordinary persons, who have the conceit of body, etc., (dehä-
dyabhimäna), but not to the Çivayogin who is totally free from
self-conceit. Since he is always engrossed in the bliss of Çiva-
jïäna, he has no mental aberrations, indecisions and doubts.

J³eeK³ee õ DeLe Jeemeveejefnlem³e efMeJe³eesefieveesçYeso%eeveb me¢äevleb
met$eÜ³esve efJeMes<e³eefleõ

Then the nature of the knowledge of non-duality in
the case of the Çivayogin who has no reminiscences, is
explained with analogies here in two stanzas—

Ieìeefo<eg He=LeiYetleb ³eLeeççkeÀeMeb ve efYeÐeles~~45~~
leLeesHeeefOeieleb ye´ïe veeveeªHeb ve efYeÐeles~~45~~

DeveéejceefveoxM³eb ³eLee J³eesce ÒekeÀeMeles~~46~~
leLee ye´ïeeefHe ®ewlev³ece$e JewMesef<ekeÀer keÀuee~~46~~

Just as the ether which is separated as contained in the
pot, etc., does not differ, so the Brahman who has many
forms as contained in the adjuncts does not differ.(45) Just
as the ether appears as not transitory and as indescribable,
so does Brahman appear. But consciousness has been his
distingnishing mark.(46)

J³eeK³eeõ Ieìceþeefo<eg He=LeiYetleb J³eesce ³eLee ve efYeVeced, leLee osJe-
oeveJeeÐegHeeefOeieleb ye´ïe ve efYeÐele Fl³eLe&ë~~45~~ J³eesce veeMejefnlecevegHeceb

meod ³eLee ÒekeÀeMeles, leLee ye´ïeeefHe ÒekeÀeMeles~ De$e ye´ïesefle ®ewlev³eb ¢kedÀef¬eÀ³ee-
ªHeb JewMesef<ekeÀer keÀuee pe[YetleekeÀeMeeHes#e³ee efJeMes<eerYetlekeÀuesefle ef®eoekeÀeMeªHeb
yéïesl³eLe&ë~ DeveéejlJeb efvejJe³eJelJeb ve efvel³elJeefceefle yeesO³eced, pe[lJeeled ~~46~~

Just as the ether which is divided in the pot, mona-
stary, etc., appears as one, so does Brahman who is divided
by the adjuncts such as god, demon, etc., appear as one. (45)
Just as the ether appears as free from destruction and
incomparable, so does Brahman appear not transitory and
indescribable. Here the consciousness in the case of
Brahman which is of the nature of knowledge and action,
has been the special mark when compared to the ether
which is insentient. That special feature is in the form of
consciousness, since Brahman is of the form of the ether of
consciousness. ‘‘Anaçvaratva’’ (absence of destruction – in
the case of ether) should be taken to mean ‘‘niravayatva’’
(partlessness), but not to mean that it is eternal, because it
is insentient. (46)

Notes: Äkäça is space. If we take several pots into consi-
deration, each pot appears to have separate space in itself. This
is called ‘‘ghaöäkäça’’, which looks different from spaces in other
pots. Pots are the delimiting factors called ‘‘Upädhis’’— adjuncts.
If those adjuncts are ignored, what remains is the ‘‘space at
large”— ‘‘bhütäkäça’’ only. Similarly there are as many bodies
as are the beings. Paraçiva resides in all the bodies as their
‘‘Caitanya’’ (enlivening spirit or divine consciousness). Because
of those bodies Paraçiva appears different as residing in all the
bodies. Like the pots in the case of ‘‘Äkäça’’, so the bodies in the
case of Paraçiva are only adjuncts. When those bodies are
ignored what remains is one Paraçiva as the inner spirit of all. As
the inner spirit of all he is immanent and as the pervading spirit
of the entire world he is transcendent also. So the Çruti says:
SkeÀmleLee meJe&Yetleevlejelcee ªHeb ªHeb ÒeefleªHees yeefn½e (Kaöha U., 5.9.10)— ‘‘One
Ätman who exists in all the beings appears in different forms
according to the different objects and it exists also beyond
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them.’’  Çve. U. 6.11. also says: SkeÀes osJeë meJe&Yetles<eg iet{ë meJe&J³eeHeer meJe&Yetleevle-
jelceeõ ‘‘God, who is one only, is hidden in all beings, all-pervasive
and yet the inner Soul of all’’. The analogy of ‘‘ghaöäkäça’’ and
‘‘bhütäkäça’’ is given to elucidate that Paraçiva who resides in
many is one only. The ‘‘Äkäça’’ is ‘‘anaçvara’’ (not transitory) and
‘‘anirdeçya’’ (not describable). Similarly Paraçiva is ‘‘anaçvara’’
and ‘‘anirdeçya’’. Compared to Paraçiva whose special feature is
‘‘Caitanya’’, Äkäça which is insentient cannot be taken on the
same footing as Paraçiva. In the case of the Äkäça, ‘‘anaçva-
ratva’’ and ‘‘anirdeçyatva’’ are only ‘‘aupacärika’’.

J³eeK³eeõ DeLe ef®eoekeÀeMeªHeë efMeJe³eesieer HetCe& Fl³egkeÌlJee De²e-
uesHemLeueb meceeHe³eefleõ

Then after saying that the Çivayogin who is of the
nature of ether of consciounsess, is absolute, the author
concludes the ‘‘Aìgälepasthala’’—

ve osJelJeb ve ceeveg<³eb ve efle³e&keÌlJeb ve ®eev³eLee~~47~~
meJee&keÀejlJeceeK³eeleb peerJevcegkeÌlem³e ³eesefieveë~~47~~

There is no form of a god, nor of a man, nor of an
animal, nor of any other thing in the case of the Çivayogin
who is liberated even while alive. He is said to be omni-
form. (47)

J³eeK³eeõ peerJevcegkeÌlem³e ³eesefieveë keÀce&HeeMejefnlelJeeled HegC³ekeÀce&efme×-
osJelJeb veeefmle, HegC³eHeeHeefceÞeesÓtleceeveg<³eceefHe veeefmle, HeeHepev³eefle³e&kedÀÒeefCelJeb ®e
veeefmle, leÜîeeflejskesÀCe cee³eeieYex ceueceteq®í&lelJesve efJeÐeceeveleeefHe veeefmle, efkebÀ leg
meJe&$e HeefjHetCe&ef®eoekeÀeMeªHelJeceeK³eeleced~ efvel³eHeefjHetCe&ef®elÒemeeoJeleë efMeJe-
³eesefieveë efme×evleÒeefme×cee³eeceueefyevogeflejesYeeJekeÀce&ªHeHeáeHeeMeyevOees veemleerefle
YeeJeë~~47~~

Fl³e²euesHemLeueced

In the case of the Çivayogin who is liberated even while
alive, since there are no fetters of Karman, there is no form
of a god as a result of meritorious deeds, nor the form of a
human being as a result of the mixture of meritorious and
sinful deeds, nor the form of an animal as a result of sinful
deeds, nor anything other than that which exists paralysed
by ‘‘Mala’’ in the womb of Mäyä. He is, on the other hand,
said to be of the form of absolute ether of consciousness. In
the case of the Çivayogin who possesses the eternally abso-
lute consciousness as his ‘‘Prasäda’’ there is no binding by
the five fetters in the form of Mäyä, Mala, Bindu, Tirobhäva
and Karman which are well known in the Çaivägamas. (47)

Aìgälepasthala ends

Notes: The Çivayogin, in the ripeness of the stage of
‘‘Aìgälepa’’, is the Paramätman. He does not have any form at
all, because he is absolutely free from the fruits of Karman,
either ‘‘Puëya’’ or ‘‘Päpa’’ or the ‘‘mixture of both’’. The result of
‘‘Puëya’’ is the form of a god. Since he has no residue of
‘‘Puëya’’, he does not, become a god. The status of a god is not a
permanent one, since even a god will have to take  birth in this
world of mortals when his fund of Karman is exhausted. The
result of ‘‘Päpa’’ is the form of lower animals. Since he has no
residue of ‘‘Päpa’’, he does not assume the form of an animal.
When the residue of both ‘‘Puëya’’ and ‘‘Päpa’’ is not there, the
question of the mixture of both does not arise. Hence, the result
of that mixture in the form of the assumption of the form of a
human being, is non-existent in his case. He is of the form of
absolute consciousness in which there is not even the slightest
residue of the fruit of Karman consequent on having a body.
In that state of ‘‘Prasäda’’ which is nothing but the eternally
absolute consciousness and bliss, he is not bound by any of the
five fetters called Mäyä (Mäyéyamala), Mala (Äëavamala),
Karman (Kärmikamala), Bindu (Kuëòaliné) and Tirobhäva
(Tirodhänaçakti). Such a Çivayogin who is the Paramätman, is
‘‘Sarväkära’’ (lit., omniform) which means ‘‘Sarvätmatvam’’ (the
state of being the Self of all).
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DeLe mJeHeje%emLeuecedõ(99)
J³eeK³eeõ DeLe õ ``³eLee efÒe³e³ee (eqðe³ee) mecHeefj<JekeÌlees ve yee¿eb

efkeÀáeve Jeso veevlejced, SJecesJee³eb Heg©<eë Òee%esveelcevee mecHeefj<JekeÌlees ve yee¿eb
efkeÀáeve Jeso veevlejced'' Fefle ye=noejC³ekeÀÞeglesë, ``mJe³eb mJem³e Hejes vewJe ve Hejë
mJem³e efJeÐeles~ Fefle Oee³exçefHe mebueerves leeqmceved %es³eb ve lem³e efn~~'' Fefle
meJe&%eeveesÊejJe®evee®®e De²euesHeë efMeJe³eesieer ÒeeLeefcekeÀHeáemLeueÒeefleHeeefole
HeeMeHeáekeÀjeefnl³esve mJeb Hejb ve peeveeleerefle ÒeefleHeeo³eefleõ

Svaparäjïasthala—(99)

Then as per the statement of the Bå. U., viz., ‘‘Yathä
priyayä (striyä) sampariñvakto, etc.,’’ which means: ‘‘Just
as one who is embraced by his beloved, is not aware of
anything external nor anything internal, so is the Self
embraced by the Paramätman not aware of anything
external nor anything internal’’ and also according to the
statement of Sar. Ä., viz., ‘‘Svayaà svasya paro naiva, etc.’’,
which means: ‘‘The liberated Yogin is neither himself nor
other than himself; in the case of him who is to be taken as
totally absorbed in Paraçiva, there is nothing to be known’’,
the author propounds that the Çivayogin who is ‘‘Aìgälepa’’
does not discern himself and anything other than himself,
as he is free from the five fetters told in the first five Sthalas–

DeÒeces³es ef®eoekeÀejs ye´ïeC³eÜwleJewYeJes~~48~~
efJeueerveë efkebÀ veg peeveeefle mJeelceeveb HejcesJe Jee~~48~~

When the Çivayogin is completely merged into the
splendour of non-duality in Paraçiva who is beyond grasp
and who is of the form of supreme consciousness, can he
know of his ‘‘Self’’ or of the ‘‘other Self’’? (48)

J³eeK³eeõ DeHeefjefcelesçmHegÀjCeªHes ``SkeÀcesJeeefÜleer³eb yéïe'' Fefle Þeglesë
mJeielemepeeleer³eefJepeeleer³eYesoMetv³es HejyéïeefCe meecejm³eb ieleesç²euesHeë mJeelceeveb
Jee Hejb Jee peeveeefle efkeÀced? ve peeveeleerl³eLe&ë ~~48~~

The Çivayogin who is ‘‘Aìgälepa’’ has attained total
communion with  Paraçivabrahman who is infinite in the
form of the unmanifest as declared in the Çruti  which
means that ‘‘he is Brahman, one and without a second’’ and
who is without difference in himself as to someone akin in
species or someone not so. Can he know his self or the
other Self?  It means that he does not know. (48)

Notes: ³eLee eqðe³ee mecHeefj<JekeÌlees, Fl³eeefoõ (Bå. U., 4.3.21). mJe³eb mJem³e
Hejes vewJe, Fl³eeefoõ (Sar. Ä).  SkeÀcesJeeefoleer³eb ye´ïeõ (Chänd. U., 6.2.1). The
question here has an affirmative force that the Çivayogin does
not have the idea of distinction between his ‘‘Self’’ and the
‘‘other Self’’. Thus he is ‘‘Sva-Para-Ajïa’’, i.e., unaware of his
‘‘Self’’ and the ‘‘other Self’’. He is unaware of both the internal
and external activities of his body as beautifully clucidated through
an analogy in the statement of the Bå. U., quoted in the preamble
to this stanza. This is the state of ‘‘vigalitavedyäntarasthiti’’. Just
because he is here described as ‘‘sva-para-ajïa’’ (ignorant of
himself and others), it should not be taken that his state is
‘‘Jaòa’’ (insentient). He may appear so to those who see him in
that state. But his state is not ‘‘Jaòa’’ inspite of his being unaware
of himself and the other. His state is ‘‘caitanyamaya’’ and the
activities of his internal as well as external senses are suspended
as in the state of ‘‘suñupti’’. In total communion with the greatest
brilliance that is Paraçiva, who is free from all limitations of
direction, place, time, etc., the Çivayogin is unaware of himself as
well as anything other than himself. Hence, he is ‘‘Svaparäjïa’’.

J³eeK³eeõ DeLeecegcesJeeLe¥ HeáeefYeë met$ewefJe&Mes<e³eefleõ
Then the author elucidates the same idea in five

stanzas—

³e$e veeefmle efYeoe³eesieeonb lJeefceefle efJeYe´ceë~~49~~
ve meb³eesiees efJe³eesie½e ve %es³e%eele=keÀuHevee~~49~~
ve yevOees ve ®e cegeqkeÌle½e ve osJeeÐeefYeceeefvelee~~50~~
ve megKeb vewJe ogëKeb ®e vee%eeveb %eevecesJe Jee~~50~~
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veeslke=ÀälJeb ve nervelJeb veesHeefjäeVe ®eeH³eOeë~~51~~
ve He½eeVewJe Hegjlees ve otjs efkeÀefáeovlejs~~51~~
meJee&keÀejs ef®eoevevos mel³eªefHeefCe Meeéeles~~52~~
HejekeÀeMece³es leeqmceved Hejs ye´ïeefCe efvece&ues~~52~~
SkeÀerYeeJecegHesleeveeb ³eesefieveeb Hejceelceveeced~~53~~
HejeHejHeefj%eeveHeefjnemekeÀLee kegÀleë~~53~~

There is no delusion of difference as regards ‘‘I’’ and
‘‘You’’ due to communion, neither conjuction nor separa-
tion, nor any conception of the knowable and the knower,
there is neither bondage nor release, nor any  conceit as
god, etc., neither joy nor sorrow, neither ignorance nor
knowledge; there is neither excellence nor degradation,
neither above nor below, neither behind nor in front,
neither far nor near; such is Paraçiva who is omniform, who
is the bliss of consciousness, who is eternally true, who is
permanent, who is of the nature of the supreme ether and
who is pure; in the case of the great Souls, the Çivayogins,
who have become one with such Paraçiva, how can there be
the ridicule in the form of the awareness of one’s self and
the other’s self? (49-53)

J³eeK³eeõ ³e$e DeÜwleJewYeJeJeefle ye´ïeefCe ³eesieeod ¢iÜ³eJeled meceeve-
mecejme³eesieeod Denb lJeefceefle YesoefJeYe´ceë veeefmle, GYe³eesjH³enbÒel³e³ewkeÀlJe-
efJeÞeevlelJeeled~  meb³eesieefJe³eesieew ®e ve mleë, %es³e%eele=keÀuHevee ®e ³e$e veeefmle, yevOees
cegeqkeÌle½e ³e$e veeefmle, osJelJeeÐeefYeceeveesçefHe ³e$e veeefmle, ve megKeb Jew<eef³ekeÀmegKeb
³e$e veeefmle, vewJe lee¢ied ogëKeb veseqvê³epeb %eeveb vee%eeveb ve ÞesÿlJeb ve efveke=ÀälJeb
veesHeefjYeeiees ve ®eeOeesYeeiees ve He½eeÓeiees ve HetJe&Yeeie½e~ leeqmceVeotjs efkeÀefáeÎtjs meJe&-
mJeªHes ef®eoevevomel³eªefHeefCe Meeéeles efvece&ues HejekeÀeMece³es ye´ïeefCe SkeÀerYeeJeb
ieleeveeced Dele SJe Hejye´ïemJeªHeeCeeb efMeJe³eesefieveeb Hejb mJeb ®e peeveeceerefle
HeefjnemeÒeme²ë kegÀleë? J³eeHekeÀlJeeoskeÀlJeeVeemleerl³eLe&ë~~49-53~~

In the Paraçiva, who has the splendour of non-duality,
there is no delusion of difference as ‘‘I’’ and ‘‘You’’ due to
the common communion like the fusion of the sight of the
two eyes, because they (‘‘I’’ and ‘‘You’’) have combined
into one conception of ‘‘I’’. There is no union or sepa-
ration, no conception of the knower and knowledge,
neither bondage nor liberation, no conceit as god, etc., no
joy derived from sense-objects, no such sorrow, neither
knowledge derived from senses nor ignorance, neither
superiority nor inferioity, neither upper part nor lower
part, neither back nor front and neither far nor near. In the
case of the Çivayogins who have become one with Paraçiva,
i.e., who are in the form of Paraçiva only, — Paraçiva who
is omni-form, who is of the nature of the bliss of
consciousness and reality, who is permanent, who is pure
and who is of the nature of supreme ether—, how can there
be ridiculous situation in the form of the conception of
one’s Self and other’s Self? It means that it is not so
because of all-pervasivess and because of oneness. (49-53)

Notes: efYeoe³eesie is the idea of duality as ‘‘I’’ and ‘‘You’’. This is
a delusion. The Çivayogin at this stage is not subject to such a
delusion. That is, he has once for all crossed the ocean of
transmigration. When there is no ‘‘bheda’’, there is no question
of conjunction and disjunction. It is only between two different
things that there is conjunction and separation. Further there is
no action involved here. Hence there is neither conjunction nor
separation. Only when there is difference, there is the possiblity
of the conception of the knower and the known. When there is
no difference, who should know what? The Çivayogin is deeply
engrossed in the ocean of bliss of Çiva; there is no question of
bondage at all. Bondage is caused by ‘‘Karmaphala’’. The
Çivayogin is not associated with any ‘‘Karmaphala’’. Hence,
there is no bondage. When there no bondage, the question of
liberation does not arise. There is no conceit that ‘‘I am god,
etc.’’ There is on scope for any feeling except that of spiritual
bliss. Joys and sorrows arising from the sense-objects are
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relevant only when there is ‘‘Karmaphala’’. In the absence of
Karmaphala, there is neither joy nor sorrow. Jïäna  and Ajïäna,
which are related with mundane objects and which arise through
the senses are also not relevant here, because all the operations
of the senses are absorbed in the ocean of spiritual conscious-
ness. To the Çivayogin who is not conscious of anything worldly,
there can be no status consciousness. Hence he is impervious of
superior status and inferior status. When he is absorbed in the
absolute Saiva consciousness and does not see anything other
than that, there are no relative considerations of above and
below, behind and before or far and near. Since he is immanent
through everything, he is ‘‘sarväkära’’. At the same time he is
‘‘saccidänandasvarüpa’’. Being one with Paraçiva, he is the ulti-
mate reality itself, also permanent and pure. To him who is in
the ‘‘Paramätmasvarüpa’’ there is no conception of his ‘‘Self’’
and the other ‘‘Self’’.

J³eeK³eeõ DeLesceceLe&cesJe efJeMes<e³eved mJeHeje%emLeueb meceeHe³eefleõ
Then after further elucidating the same idea, the

author concludes the ‘‘Svaparäjïasthala’’—

osMekeÀeueeveJeeq®íVelespeesªHemeceeÞe³eeled ~~54~~
mJeHej%eeveefJejneled mJeHeje%emLeueb efJeogë~~54~~

Due to his absorption in the brilliance of Paraçiva
which is free from spacio-temporal limitations and due to
his lack of awareness of his ‘‘Self’’ and another ‘‘Self’’, this
state of the Çivayogin is known as ‘‘Çvaparäjïasthala’’. (54)

J³eeK³eeõ lespeesªHeb ef®elÒekeÀeMeªHeefcel³eLe&ë~ efMeäb mHeäced~~54~~

Fefle mJeHeje%emLeueced

‘‘The form of brilliance’’ means ‘‘the form of the
brilliance of consciousness’’. The rest is clear. (54)

Svaparäjïasthala ends

Notes: osMekeÀeueeveJeeq®íVelJe means the pervasiveness of Paraçiva-
yogin which covers all regions and all times. The Paraçivayogin
himself is the ‘‘brilliance of Çaiva-consciousness’’. Since he, who
is in such a state, is not conscious of himself and another, he is
called ‘‘Svaparäjïa’’.

DeLe YeeJeeYeeJeue³emLeuecedõ(100)

J³eeK³eeõ DeLeõ``efveêevleb (mJeHveevleb) peeieefjleevleb ®eesYeew ³ees Jee
ve peeveeefle ³esveevegHeM³eefle~ cenevleb efJeYegceelceeveb celJee Oeerjes ve Mees®eefle~~'' Fefle
keÀþJeuueerÞegl³evegmeejsCe, ``YeeJeeYeeJeÜ³eeleerleb mJeHvepeeiejCeeefleieced~ ce=l³eg-
peerJeveefveceg&keÌleb leÊJeb leÊJeefJeoes efJeogë~~'' Fefle ³eesiepeeieceJe®eveevegmeejsCe ®e
lelmJeHeje%eMetv³em³e efMeJe³eesefievees YeeJeYeeJeew ve mle Fefle efveªHe³eefveõ

Bhäväbhävalayasthala—(100)

Then, as per the statement of the Kaöha U., viz.,
‘‘Svapnäntam jägaritäntam, etc.’’, which means:  ‘‘The wise
man does not grieve, having realised that great, all-
pervading Ätman through whom one perceives all objects
in dream as well as in the waking state’’ and as per the
statement of the Yogaja Ä., viz., ‘‘Bhäväbhävadvayätétam,
etc.’’, which means: ‘‘The learned (knowers of Tattva)
know that as the ‘Tattva’ (reality) which is beyond the pairs
of Bhäva (positive idea) and ‘‘Abhäva’’ (negative idea),
dream state and waking state and death and life", the
author propounds that in the case of the Çivayogin who is
‘‘Svaparäjïa’’, there is no ‘‘Bhäva’’ and ‘‘Abhäva’’ also—

lJevleenvleeefJeefveceg&keÌles Metv³ekeÀuHes ef®eocyejs~~55~~
SkeÀerYetlem³e efme×m³e YeeJeeYeeJekeÀLee kegÀleë~~55~~

In the case of the accomplished Çivayogin who has
become one with the Ether of Consciousness (Paraçiva)
which is free from the notions of ‘‘You’’ and ‘‘I’’ and which
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is thus a state similar to void, how can there be the
conception of the positive and the negative? (55)

J³eeK³eeõ Heefjeq®íVeMejerjefJeefMeälJecenbYeeJejefnles Metv³eme¢Mes ef®eoe-
keÀeMes SkeÀjmeerYetlem³e mJeHeje%eeveMetv³em³e efme×m³e efMeJe³eesefievees YeeJeYeeJeÒeme²ë
kegÀleë? veemleerl³eLe&ë~~55~~

In the case of the accomplished Çivayogin who is free
from the knowledge of his ‘‘Self’’ and another ‘‘Self’’ and
who is immersed in the ether of consciousness which is
without the conceptions of ‘‘You’’ and ‘‘I’’ as applicable to
the limited bodies and which is on that count appearing like
void, how can there be situations of Bhäva and Abhäva?  It
means that there are no such situations.(55)

Notes: efveêevleb (mJeHveevleb) peeieefjleevleb ®eewYeew, Fl³eeefoõ (Kaöha U., 4.4).
Ätman is that pure intelligence which makes us conscious of the
objects of our sleep or dream or the wakeful state. In that pure
consciousness, there are no dualities of ‘‘Bhäva’’ and ‘‘Abhäva’’,
of ‘‘Svapna’’ and ‘‘Jägaraëa’’ and of ‘‘Måtyu’’ and ‘‘Jévana’’. This
is stated as the nature of Supreme Reality that is Paraçiva:
YeeJeeYeeJeÜ³eeleerleb, Fl³eeefoõ (Yogaja Ä.). In the present context, the
term ‘‘Bhäva’’ stands for the conception of ‘‘Aham’’ pertaining
to the limited body and the term ‘‘Abhäva’’ stands for the
delusive conception that there is no Ätman apart form the body.
In the case of the Çivayogin, as described in the ‘‘Svaparäjïa-
sthala’’, both these conceptions are absent. The limited conce-
ptions of ‘‘You’’ and ‘‘I’’ are merged into one ether of conscious-
ness which is Paraçiva. Both the conceptions of ‘‘Bhäva’’ and
‘‘Abhäva’’, as explained above, are absent in the Çivayogin who is
merged in Paraçiva. This stage of the Çivayogin is called ‘‘Bhävä-
bhävalayasthala’’. This state is called ‘‘Çünyakalpa’’ (similar to
Çünya or void) but not ‘‘Çünya’’ (void). The terms ‘‘Cidambara’’,
‘‘Cidäkära’’, ‘‘Cidänandamaya’’ show that this state is not a
vacuum, not a negative state, but a positive state of conscious-
ness and bliss in which the conceptions of ‘‘I’’ and ‘‘You’’ and of
Bhäva and Abhäva are merged.

J³eeK³eeõ DeLe leÓeJeeYeeJeue³emJeªHeb met$eÜ³esve ÒeefleHeeo³eefleõ
Then the author propounds in two stanzas the nature

of that ‘‘Bhäväbhävalaya’’—

DenbYeeJem³e Metv³elJeeoYeeJem³e leLeelceveë~~56~~
YeeJeYeeJeefJeefveceg&keÌlees peerJevcegkeÌleë ÒekeÀeMeles~~56~~
megKeogëKeeefoYeeJes<eg veeYeeJees YeeJe SJe Jee~~57~~
efJeÐeles ef®elmJeªHem³e efveuexHem³e cenelceveë~~57~~

The Çivayogin who is liberated even while alive
appears as relieved from the ‘‘Bhäva’’ and the ‘‘Abhäva’’,
because of the absence of the positive conception of ‘‘I’’
and of the negative conception that there is no Ätman
(apart from the body). (56)  In the case of the Çivayogin
who is of the nature of supreme consciousness and who is
not associated with anything, there is no conception of
either ‘‘Abhäva’’ or ‘‘Bhäva’’  with regard to the states of
joy, sorrow, etc. (57)

J³eeK³eeõ DenbYeeJejeefnl³eeod Deelceveë ``De³eceelcee ye´ïe'' Fefle
Òeefme×HejceelceveesçYeeJem³e leLee Metv³elJeeppeerJevcegkeÌleë mJeHej%eeveMetv³eë meved
DecevemkeÀleeqvêcegêeefmLeleë efMeJe³eesieer YeeJeeYeeJeefJeefveceg&keÌleë, Denefceefle Heefjeq®íVe-
osnenbYeeJe:,  Deelcee veemleerl³eYeeJeë SJebªHeYeeJeeYeeJeMetv³eë meved mJemJeªHesCe
ÒekeÀeMeles~ mekeÀueogëKeYeeskeÌlee meved megeqHleue³eieeefcecetueenbkeÀejesçmleerefle YeeJesve
meJe&meeef#ekeÀlJesveeJemLee$e³esçH³eJe®ísosve Yeemeceeve®ewlev³eb veemleerl³eYeeJesve ®e
efJeefJekeÌle SJe YeeJeeYeeJejefnle Fl³eLe&ë~~56~~ GkeÌleue#eCecetueen¹ejues-
Hejefnlem³e ef®elmJeªHem³e ceneHeg©<em³e megKeogëKeeefomecyevOes<JeYeeJees YeeJe SJe
Jee ve efJeÐeles, efveuexHelJesve J³eeHekeÀlJeeefol³eLe&ë~~57~~

Due to the absence of the positive notion (bhäva) of
‘‘I’’ (applicable to the limited body) and also due to the
absence of the negative notion (abhäva) in the case of the
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‘‘Ätman’’ as per the statement of the Bå. U., viz., ‘‘Aya-
mätma brahma’’, which means: ‘‘This Ätman is Brahman’’,
the Jévanmukta does not have the awareness of his ‘‘Self’’
and another ‘‘Self’’. That means he is stationed in the
sealed state of sluggishness as it were without the operation
of mind. He is the Çivayogin who is free from the positive as
well as the negative notions—the positive notion in the
form of conception of ‘‘I’’ with reference to the limited
body and the negative notion in the form of the conception
of absence of Ätman (other than the body). Such a
Çivayogin shines in his Self-same state. He is totally free
from the positive as well as the negative notions— the
positive notion that there is one fundamental conception of
‘‘I’’ which persists through the state of deep sleep (supti)
and the duration of absorption (laya) so as to delude
himself as one destined to experience the sorrows through
the conceit in the form of ‘‘I am the aggregate such as the
body’’ and the negative notion that of “I am not the spirit
with the conceit as conforming to the respective states in
the form of the witness in the three states, viz., Jägrat,
Svapna and Suñupti. (56) To the great Çivayogin who
is unassociated with the fundamental notion of ‘‘I’’ and
who is of the nature of consciousness, there is neither
the existence of the relation with the experiences of joy
and sorrow nor the absence of such a relation with such
experiences. (57)

Notes: ‘‘Bhäva’’ is ‘‘Aham’’ with reference to the limited
body and ‘‘Abhäva’’ is that there is no Ätman other than body.
Both the ‘‘Bhäva’’ and the ‘‘Abhäva’’ of the above conception
are absent. De³eceelcee ye´ïeõ (Bå. U., 2.5.19). There is no conception
of ‘‘Bhäväbhäva’’ with regard to the experiences of joy and
sorrow also. There is no positive idea that ‘‘I am happy or I
am unhappy’’, nor the negative idea that ‘‘I am not happy or I
am not unhappy’’.

J³eeK³eeõ SJeb YeeJeeYeeJeMetv³em³e efkeÀceefHe ve ¢M³eles Fl³e$eenõ

Then the author says that nothing appears to the
Yogin who is ‘‘Bhäväbhävaçünya’’—

³eeqmceved p³eesefleef<e ef®eêtHes ¢M³eles vewJe efkeÀáeve~~58~~
meêtHeb JeeH³emeêtHeb YeeJeYeeJeb efJecegáeleë~~58~~

To the Çivayogin who has discarded the notions of
‘‘Bhäva’’ and ‘‘Abhäva’’, nothing appears as of manifested
form or as of unmanifested form in that which is the
brilliance in the form of consciousness. (58)

J³eeK³eeõ mHeäced ~~58~~      It is clear. (58)

Notes: the Çivayogin is one with that brilliance in the form
of spiritual consciousness. Thus he is neither ‘‘sadrüpa’’ nor
‘‘asadrüpa’’.

J³eeK³eeõ DeLe YeeJeeYeeJeue³emLeueb meceeHe³eefleõ
Then the author concludes the Bhäväbhävalaya-

sthala—

Òeleer³eceeveew efJeÐesles YeeJeYeeJeew ve kegÀ$eef®eled~~59~~
efue²wkeÌ³es meefle ³eÊemceeÓeJeeYeeJeue³emLeueced~~59~~

When one is totally merged in the Liìga, the positive
as well as the negative notions are not found evident. That
is why this is the Bhäväbhävalayasthala.(59)

J³eeK³eeõ ÒekeÀeMeceeveew YeeJeYeeJeew efMeJeefue²wkeÀjmeerYetleceneHeg©<eefJe<e³es
keÌJeef®eoefHe ³emceeled keÀejCeeVe efJeÐesles ve mleë, lemceeod YeeJeeYeeJeue³emLeue-
efcel³egkeÌleced~~59~~

Fefle YeeJeeYeeJeue³emLeueced

Since in the case of the great Yogin who has become
one through communion with the Liìga, there is nowhere
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the evident appearance of the ‘‘Bhäva’’ and the ‘‘Abhäva’’.
This state of his is called ‘‘Bhäväbhävalayasthala’’. (59)

Bhäväbhävalayasthala ends

Notes: Since in the case of the Çivayogin in this state, there
are no dualities of the positive as well as the negative notions in
the form of Atman and Anätman, Sukha and Duùkha, Sadrüpa
and Asadrüpa, etc., this state is called ‘‘Bhäväbhävalayasthala’’.

DeLe %eeveMetv³emLeuecedõ(101)

J³eeK³eeõ DeLeõ``DeHe DeHmJeeqiveceiveew Jee³egb Jee³eew J³eeseqcve J³eesce
ue#e³esled~  SJecevleie&leb ef®eÊeb Heg©<es Òeefleceg®³eles'' Fefle cew$es³eÞegl³evegmeejsCe,
``meJe&Metv³eb efvejeYeemeb meecejm³eb leLee YeJesled~ Ie=les Ie=leb ³eLee v³emleb #eerjs #eerjb
³eLewJe ®e~~'' Fefle meJe&%eeveesÊejJe®eveevegmeejsCe ®e mJeHej%eeveMetv³elJesve YeeJee-
YeeJeue³emecHeVem³e efMeJe³eesefieveesçYesomegueYe%eeveMetv³emLeueb met$e$e³esCe efveªHe-
³eefle õ

Jïänaçü nyasthala—(101)

Then as per the statement of Maitreya U., viz., ‘‘Apa
apsvagnimagnau, etc.’’, which means: ‘‘One should observe
water as mixed in water, fire in fire, wind in wind, ether in
ether; likewise, there is merging of mind in the Puruña
(Paramätman)’’ and according to the statement of the
Sar. Ä., viz.,‘‘Sarvaçünyam niräbhäsam,etc.,’’ which means :
‘‘Everything like void, absence of appearance and commu-
nion, should be such as ghee poured in ghee and as milk
mixed in milk’’, the author propounds in three stanzas the
‘‘Jïänaçünyasthala’’ which is easily accessible to the Çiva-
yogin who is adept in ‘‘Bhäväbhävalaya’’ through the absence
of the knowledge of his ‘‘Self’’ and another ‘‘Self’’ —

HejeHejmeceeHes#eYeeJeeYeeJeefJeJes®eveced ~~60~~
%eeveb ye´ïeefCe leVeeefmle %eeveMetv³emLeueb efJeogë~~60~~

The knowledge in the form of discrimination between
‘‘Bhäva’’ and the ‘‘Abhäva’’ depending upon the ‘‘Para’’
and ‘‘Apara’’, is not found in the Paraçivabrahman. That is
called ‘‘Jïänäçünyasthala’’ (the state which is bereft of
distinctive knowledge). (60)

J³eeK³eeõ HejeHej%eeveeefYeuee<e³egkeÌleYeeJeeYeeJeefJeJeskeÀJep%eeveb ye´ïeefCe
Hejye´ïemJeªHes YeeJeeYeeJeue³emecHeVes efMeJe³eesefieefve veeefmle, leod %eeveMetv³emLeue-
efceefle efJeogë peevevleerl³eLe&ë~~60~~

The knowledge consisting in the discrimination
between ‘‘Bhäva’’ and ‘‘Abhäva’’ depending on the desire
to know the ‘‘Para’’ and ‘‘Apara’’, is absent in the Para-
brahman, who is the Çivayogin adept in ‘‘Bhäväbhävalaya’’.
This is called ‘‘Jaïänäçünyasthala’’. (60)

Notes: “DeHe DeHmJeeqiveceiveew...” (Maitreya U.); “meJe&Metv³eb efvejeYeemeb...”
(Sar. Ä.). No consideration of duality creeps in at this last and
ultimate stage which looks like void (Çünya), as it is indescri-
bable and beyond ordinary apprehension. All knowledge of
duality is relative (säpekña). Good and bad, merit and demerit,
above and below, behind and in front, etc., are all relative. All
the positive (bhäva) and negative (abhäva) notions in the world
of duality are relative. This knowledge of ‘‘Bhäva’’ and ‘‘Abhäva’’
objects which is relative, is born form ‘‘tripuöé’’. Hence, in the
Paramätman, i.e., Çivayogin who is beyond relative duality, who
is beginningless and endless and who is absolute consciousness,
there is no relative knowledge. Hence, he is ‘‘Jïänaçünya’’. By
‘‘Jïänaçünya’’, one should not understand that state as pure void
(Çünya), because what is denied here is not the pure knowledge
but that knowledge which is ‘‘janya’’, i.e., which is the cause for
rebirth. It is a state, a Sthala, but not a ‘‘non-entity’’. As it is
indescribable, the word ‘‘Çünya’’ is used as a comparison. Here
the ‘‘säpekña’’-knowledge involving duality is totally absent.

J³eeK³eeõ leefn& me keÀLeb efleÿleerl³e$eenõ
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If it is asked as to how he appears, the answer is given
here—

peues peueefceJe v³emleb JeÚew JeefÚefjJeeefHe&leced~~61~~
Hejs ye´ïeefCe ueerveelcee efJeYeeiesve ve ¢M³eles~~61~~
meJee&lceefve Hejs leÊJes YesoMe¹eefJeJeefpe&les~~62~~
%ee$eeefoJ³eJenejeslLeb kegÀlees %eeveb efJeYeeJ³eles~~62~~

Like water poured into water and like fire offered into
fire, so the Ätman absorbed in the Paraçivabrahman does
not appear separately. (61) How can any knowledge
depending upon the function of ‘‘tripuöé’’ as the knower
(Jïatå) known (Jïeya) and knowledge (Jïäna), be thinkable
in the Supreme Principle which is the ‘‘Self’’ of all and
which is free from the doubt of duality? (62)

J³eeK³eeõ peueefceÞepeueefceJe JeefÚmLeeefHeleJeefÚefjJe Hejye´ïeªHecene-
efue²s ue³eerYetleYeeJeeYeeJeÒe³elveJeeved efMeJe³eesieer efYeVeYeeJesve ve ¢M³eles, ve
efleÿleerl³eLe&ë, %eeveMetv³elJeeefoefle~ De$e Üwle%eeveMetv³eefMeJeeÜwles peueJeefÚ¢äevle
DeeH³elewpememLeueªHe¢i³egiewkeÌ³eJeled meceevemecejmeªHeë, ve leg mJeªHeneefveJe=ef×-
keÀjë mecegêpeueJeefoefle~~61~~ mHeäced~~62~~

The Çivayogin who has all the conceptions of the
‘‘Bhäva’’ and the ‘‘Abhäva’’ absorbed in the Mahäliìga in
the form of Paraçivabrahman like water mixed in water and
fire deposited in fire, is not found separately, because of
the absence of (relative) knowledge. Here in the ‘‘Çivä-
dvaita’’ which is devoid of the knowledge of duality, as
indicated by the analogy of water and fire, which is in the
form of mixing of water with water and fire with fire, the
non-duality is in the form of the equable communion like
the combination of the sight of two eyes, but not of the
nature of either decreasing or increasing of the content,
like the water of the ocean. (61)  It is clear. (62)

Notes: There is no scope for difference when water is mixed
with water or when fire is mixed with fire. In the same way there
is no sign of difference between the Çivayogin and the Para-
mätman in this ultimate ‘‘Çivädvaita’’. The best explanation is
given in the Çruti through the analogy of the waters of the rivers
in the ocean: ³eLee veÐeë m³evoceeveeë mecegêsçmleb ie®íefvle veeceªHes efJene³e~ leLee
efJeÜeVeeceªHeeefÜcegkeÌleë HejelHejb Heg©<ecegHewefle efoJ³eced~~õ (Muëò. U., 3.2.8: Chänd.
U., 6.9.1)— ‘‘Just as the rivers flowing into the ocean disappear
in it giving up their name and form, so the enlightened Yogin
who is bereft of name and form becomes one with the divine
Puruña who is the Supreme. This analogy serves the purpose of
bringing out the nature of this merging. Let any number of rivers
flow into the ocean there is no increase in the volume of water
and the ocean does not overflow its shore (except when there is
storm of sunämi type). Even if the rivers do not flow into it there
is no decrease in the water of the ocean. Let any number of
enlightened Selves get merged into that ocean of consciousness,
that is, Paraçiva, there is no increase in the ‘‘svarüpa’’ of that;
otherwise there is no decrease in it. This is called ‘‘samänasama-
rasarüpaikya’’.

J³eeK³eeõ DeLe leosJe met$e$e³esCe efJeMes<e³eefleõ
Then the author elucidates the same idea in three

stanzas—

efveefJe&keÀejb efvejekeÀejb efvel³eb meerceeefJeJeefpe&leced~~63~~
J³eesceJeled Hejceb ye´ïe efveefJe&keÀuHele³ee efmLeleced~~63~~
ve He=LJ³eeoerefve Yetleeefve ve ûene vewJe leejkeÀeë~~64~~
ve osJee ve ceveg<³ee½e ve efle³e&áees ve ®eeHejs ~~64~~
leeqmceved kesÀJeueef®evcee$emeÊeevevowkeÀue#eCes~~65~~
lJevleenvleeefomebª{b efJe%eeveb kesÀve YeeJ³eles~~65~~

Paraçivabrahman who is without modification, without
form, eternal and limitless like the ether, stands without
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any differences. (63)  Hence there are no elements such as
earth, etc., no stars, no gods, no human beings, no animals
and no one else (appearing) distinct from him. (64)  How
can anybody think of the distinctive knowledge as asso-
ciated with the notions of ‘‘You’’ and ‘‘I’’, in him (Çiva-
Çivayogin-synthesis) who is characterised by mere con-
sciousness, existence and bliss? (65)

J³eeK³eeõ  ce=oeefoJeefÜkeÀejjefnleb  veerueHeerleeÐeekeÀejjefnleced  DeJeefOe-
jefnleb  Hejb  ye´ïe J³eesceJeefVeefJe&keÀuHele³ee Yesojeefnl³esve efmLeleë efleÿefle~ Dele SJe
efYeVele³ee Òeleer³eceeveYetc³eeefoYetleeefve ve, Deeefol³eeefoveJeûene½e ve, Deeféev³eeefo
leejkeÀe½e ve, efJe<CJeeefoosJee½e ve, ceveg<³ee½e ve, efle³e&kedÀ ÒeeefCeve½e ve, Hejs ®e ve~
lemceeled kesÀJeuemeeq®®eoevevomJeªHes ye´ïeefCe lJecenceeefoJ³eJenejeslLeefJeMes<e%eeveb
kesÀve YeeJ³eles?  ve kesÀveeefHe YeeJ³ele Fl³eLe&ë~~63-65~~

Paraçivabrahman who is without modifications like
clay, etc., without forms such as blue, yellow, etc., and
without limits, is free from differences like the sky. Hence,
there are no elements like earth, etc., no gods such as
Viñëu, etc., no human beings, no ordinary animals, and no
one else apprehended apart from him. Hence who can
think of the distinctive knowledge depending on the notions
of ‘‘You’’ and ‘‘I’’, in the Paraçivabrahman, who is chara-
cterised by existence, intelligence and bliss and nothing
else?  It means that nobody can think of that. (63-65)

Notes: Paraçivabrahman is ‘‘nirvikära’’ in the sense that he
is not subjected to ‘‘Ñaò-bhävavikäras’’ as Jäyate, Asti, Pariëa-
mate, Vivardhate, Apakñéyate and Vinaçyati. He is infinite and
absolute. Thus the question of limit does not arise in his case. He
is without any form (äkära). Time being only a wave of his
existence, he is timeless, eternal. He is the reality that is not
sublated in all the three times. He is compared to the Bhütäkäça
as it is understood as without change, and one, eternal and all-
pervasive. This is only metaphorical. It is in the ultimate analysis
only a bhütäkäça that is one of the five elemental principles

which come among the thirty-six principles. Paraçivabrahman is
the infinite space consisting of all awareness in its absolute form.
He has all the principles absorbed in his vastness. Apart from
him there is nothing, no elements, no gods, no human beings,
etc. Since he is the absolute consciousness, existence and bliss,
no distinctive knowledge depending on the notions of ‘‘You’’
and ‘‘I’’ can exist in him.

J³eeK³eeõ DeLeõ``Slep%es³eb efvel³ecesJeelcemebmLeb veeleë Hejb JesefoleJ³eb
®e efkeÀefáeled'' Fefle éesleeéelejÞegl³evegmeejsCe, ``kesÀJeueb %es³eefcel³egkeÌleb JesefoleJ³eb ve
efkeÀáeve'' ]Fefle osJeerkeÀeueesÊejJe®eveevegmeejsCe ®e mJemJeªHe%eeefveveeqðeHegìerce³e-
ÒeHeáe%eeveb veemleerefle HeáeefYeë met$ewë ÒeefleHeeo³eefleõ

Then, in accordance with the statement of the Çve. U.,
viz., ‘‘Etajjïeyaà nityamevätmasaàstham, etc.’’, which
means: ‘‘This should be always known as contained in the
Ätman and there is nothing else to be known’’ and in
accordance with the statement of the D.K., viz., ‘‘Kevalaà
jïeyamityuktam, etc’’, which means: ‘‘It is said that it
should be known and there is nothing else", the author
propounds in five stanzas that there is no knowledge of
‘‘tripuöé’’ in the case of one who is in his state of self-
realisation—

%es³eeYeeJeeefÜMes<esCe Metv³ekeÀuHeb efJeYeeJ³eles~~66~~
%eele=%es³eeefoefYeë Metv³eb Metv³eb %eeveeefoefYeieg&Cewë~~66~~
DeeoeJevles ®e ceO³es ®e Metv³eb meJe&$e meJe&oe~~67~~
efÜleer³esve HeoeLexve Metv³eb Metv³eb efJeYeeJ³eles~~67~~

Due to the absence of the knowable especially, the
state is deemed as similar to void. That which is devoid of
the knower and the knowledge, is devoid of the attributes
like knowledge, etc. (66)  In the beginning and in the end
and in the middle as well, everywhere and at all times, there
is void of the second object. (67)
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J³eeK³eeõ %es³eeYeeJeeled mekeÀueJemlegefJe<e³ekeÀ%eeveeYeeJesve %es³eHeoeLe&-
Metv³elJeeled, ``mebefJeosJe YeieJeleer efJe<e³emeÊJeesHeieces MejCeced'' Fefle ÒeeYeekeÀjw-
jH³e²erke=ÀlelJeeled, Metv³ekeÀuHeb %eeveefceefle Mes<eë, efJeYeeJ³eles~ lemceeod %eele=%es³ee-
efoef$eHegìerce³eÒeHeáeMetv³eb %eeveeefoefYe%ee&ves®íeefoiegCew½e Metv³eced DeeÐevleceO³es<eg
meJe&$e meJe&oe Metv³eced~ kesÀvesl³e$e efÜleer³esve HeoeLexve Metv³eefceefle~ lemceeled Metv³eb
Metv³e%eeveb efJeYeeJ³eles~~66-67~~

Due to the absence of the knowable object in view of
the absence of the knowledge of all objects, it is deemed
that the knowledge here is similar to void. Even the
Präbhäkaras have accepted that ‘‘the sacred consciousness
is the resort to understand the existence of an object’’.
Hence, it is a state in which the world of ‘‘tripuöé’’ such as
the knower, knowledge, etc., is absent, the properties such
as the knowledge, desire, etc., are absent and there is void,
everywhere in the beginning, end and middle and at all
times. It may be asked as to by what it is void. The answer is,
it is devoid of a second object. Hence, it is deemed as the
knowledge of void. (66-67)

Notes: Slep%es³eb efvel³ecesJeelcemebmLeb, Fl³eeefoõ (Çve. U., 1.12). kesÀJeueb %es³e-
efcel³egkeÌleb, Fl³eeefoõ (D.K., 18). If there is anything else, there can be
knowledge. Since there is no second object to be known, the
knowledge is ‘‘void’’ only. Hence this state is devoid of the world
consisting in ‘‘tripuöé’’, of the attributes such as desire, know-
ledge, etc., of the beginning, end and middle and of all directions
and times. Since there is no other thing to be known, it is said to
be ‘‘Jïänaçünya’’.

J³eeK³eeõ DeLe leeqlkeÀefcel³e$eenõ
Then if it is asked as to why it is, the answer is given

here—

kesÀJeueb meeq®®eoevevoÒekeÀeMeeÜ³eue#eCeced~~68~~
Metv³ekeÀuHeb HejekeÀeMeb Hejye´ïe ÒekeÀeMeles~~68~~

The Paraçivabrahman who is characterised purely
by the non-duality with the brilliance of existence, intelli-
gence and bliss and who is the supreme ether, appears
like void. (68)

J³eeK³eeõ kesÀJeuemeeq®®eoevevoÒekeÀeMeeod efÜleer³eMetv³eef®eÚced, Dele SJe
Metv³eme¢Meb Hejye´ïe cenekeÀeMeªHeb meled ÒekeÀeMele Fl³eLe&ë~~68~~

The Paraçivabrahman is marked by the secondless
void with the brilliance of pure existence, intelligence and
bliss. That is why he is similar to void. He shines as the
supreme ether. (68)

Notes: The Parabrahman in whom there is the void of
knowledge, purely in his own original nature as constituted by
existence, intelligence and bliss. Since he is devoid of distinction
of the similarity or dissimilarity, he is said to be similar to void.
This is not actually void. As told in the Ru. Yä., viz., DeeqmceVewkeÀlJe-
efJeÞeevl³ee peieÃ®íefle Metv³eleeced~ ve Metv³eb ³elmJelemlelm³eevceneMetv³ecevegÊececed~õ ‘‘When
the world is reduced to the state of void on being merged in Para-
çivabrahman with the culmination of all its variety, Paraçiva-
brahman is not himself void by nature. Hence Paraçivabrahman
is not void but appears as the supreme ether.

J³eeK³eeõ DeLewJebªHes ye´ïeefCe leeoelc³eeHeVem³e efJekeÀuHe%eeveeslHeefÊeve&
mecYeJeleerl³e$eenõ

Then the author says that there is no occurance of the
knowledge of alternatives in the Çivayogin who is in
identity with such Paraçivabrahman—

Metv³e%eeveeefome¹uHes Metv³emeJee&Le&meeOeves~~69~~
p³eesefleefue&²s ef®eoekeÀejs mJeÒekeÀeMes efve©Êejs~~69~~
SkeÀerYeeJecegHeslem³e keÀLeb %eevem³e mecYeJeë~~69~~

How can knowledge (of bheda) arise in the case of
the Çivayogin who has attained identity with his own
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illumination in the form of consciousness which is
consisting in the lustre of the Mahäliìga, i.e., Paraçiva,
which is devoid of the inclination in the form of the desire
of knowledge, which is devoid of all means of getting at
values of life and which has nothing beyond it?  It means
that it cannot arise in any way. (69)

Notes: The ‘‘Çünyajïänasthiti’’ (the state of absence of
knowledge) is not a state of void, but the state of supreme ether
of non-duality full of the illumination of spiritual consciousness
alone attained by the Çivayogin through communion with it.
In this state, the Çivayogin has no inclination whatever for
knowledge. Nor there is any consciousness of the values of life
and of the means to them. What is the use of those values to him
who is already in the state of Mukti which is the supreme value of
life (Paramapuruñärtha). He is not aware of even this. He
himself is all the Puruñärthas. This is the state beyond which
there is nothing else. There is no possibility of any ‘‘bheda-
jïäna’’. That absence is ‘‘Jïänaçünyatva’’.

J³eeK³eeõ DeLeõ ``vesefle vesl³emLetueceveCJeÛmJeoerIe&Huegleced'' Fefle
ye=noejC³eÞegl³evegmeejsCe, ``DeveeK³es leg efvejeuecyes ¿eûee¿ees YeeJeJeefpe&les~ efvemleÊJes
³eesefpelees cegkeÌle Fefle Meeðem³e efve½e³eë~~'' Fefle efve:éeemekeÀeefjkeÀelev$eevegmeejsCe,
``HeMegHeMegHeefle³eesiees ¢i³egiewkeÌ³eÒe³eesiees ieieveieieveosMeë efmevOegefmevOegÒeosMeë~ mece-
mecejmeªHees efYeVeefYeVemJeªHees efveefMe mecejmekeÀevleeJeuueYeeMues<ekeÀevleë~~''
Fefle $e³eerlev$e³egeqkeÌle³egkeÌleeefYe³egkeÌleeskeÌl³evegmeejsCe ®e HejcegkeÌleue#eCecegkeÌlJee %eeve-
Metv³emLeueb meceeHe³eefleõ

Then, in accordance with the statements of the Bå. U.,
viz., ‘‘Neti neti’’ meaning “it is not’’ and ‘‘Asthülamanaëva-
hraçva, etc.,’’ which means: ‘‘It is not fat, not atomic,
not short, not long, etc.’’, in accordance with the statement
of Niçväsa Kä., viz., ‘‘Anäkhye tu nirälambe, etc.’’, which
means: ‘‘The liberated one is united with the ultimate
which is indescribalbe, which is without anything positive
and which is without any other principle, this is the

conclusion of the Çästra’’ and also in accordance with the
statement of the Tra. Ta., viz., ‘‘Paçupaçupatiyogo, etc.’’,
which means: ‘‘The communion of the Puçu (Jéva) and
Paçupati (Paraçiva) is like the combination of the visions of
two eyes into one vision, of the two regions of the sky into
one and of the two regions of the ocean into one; it is an
equable merging into one another like the union of the
lover and his beloved in close embrace in the night’’, the
author gives the characteristices of the ‘‘Paramamukta’’
and concludes the ‘‘Jïänaçünyasthala’’—

³em³e keÀe³e&oMee veeefmle keÀejCelJeceLeeefHe Jee~~70~~
Mes<elJeb vewJe Mesef<elJeb me cegkeÌleë Hej G®³eles~~70~~

He who is neither in the state of effect (käryadaçä) nor
in the state of cause (käraëadaçä), is said to be one who has
attained supreme liberation (Paramukta). (70)

J³eeK³eeõ ³em³e meJe¥ vesefle vesefle efveJee³e&leÊJeeleerlem³e mJemJeªHe-
mecHeVem³e keÀe³ee&JemLee veeefmle, DeLeeefHe Jee leVe ®eslkeÀejCelJeb ®e veeefmle, ³em³e
Hejye´ïeHejefMeJeHejefue²eefoHe³ee&³eveecees®®eejJeleë mJemJeªHemecHeVem³e Mes<elJeced
DeJeMes<elJeb Mesef<elJeb Mes<eJeÊJeb ®e veeefmle, me efvel³eHeefjHetCe&ë meeq®®eoevevomJeªHe-
HejcegkeÌle SJesl³eg®³ele Fl³eLe&ë~ De³eb YeeJeëõ``DeveerMe½eelcee yeO³eles YeeskeÌle=-
YeeJeeod %eelJee osJeb ceg®³eles meJe&HeeMewë'' Fefle éesleeéelejÞegl³ee, ``HeeMeye×es
YeJesppeerJeë HeeMecegkeÌleë Hejë efMeJeë'' Fefle JeerjeieceJe®evesve, osefMekeÀesHeosMesve,
mJeevegYeJesve ®e cee³eeceueefyevogeflejesYeeJekeÀce&HeeMeefJecegkeÌleHejefMeJeMeyoJee®³e-
mJemJeªHeeefYeJ³eeqkeÌlejsJe HejcegeqkeÌleefjefle~ Sleefue²$e³eb efMeJeefue²wkeÌ³em³ee²-
$e³em³e ¬eÀcesCe meb³eespeveer³eced ~~70~~

Fefle %eeveMetv³emLeueced

He does not have the state of effect due to his attain-
ing the state of Self-realisation which is beyond the (36)
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principles after denying his nature as ‘‘not this, not this’’.
Then if that is not there, he does not have the state of
cause. There is no dependence (Çeñatva) in the case of
him who is described in terms of the synonyms such as
Parabrahman, Paraçiva, Paraliìga, etc., nor there is the
state of having such a dependence. Such a Yogin is said
to be Paramukta, who is eternally absolute and who is
characterised by existence, intelligence and bliss. This is the
gist of the matter:  In accordance with the statement of the
Çve. U., viz., ‘‘Anéçaçcätmä badhyate, etc.’’, which means:
‘‘The Self who does not know Éçvara, is bound to the state
of experiencing fruits of Karman; but when he knows the
Lord, all fetters fall away from him’’ and according to the
statement of the Vé. Ä., viz., ‘‘Päçabaddho bhavejjévaù,
etc.’’, which means: ‘‘One who is bound by fetters, is the
Jéva (embodied Soul) and one who is free from fetters
is Paraçiva (Universal Soul)’’ and also as per the teaching
of the Guru and own experience, the flash of his own
form which is expressed in terms of Paraçiva and which is
free from the five fetters, namely, Mäyä, Mala, Bindu,
Tirobhäva and Karman, is said to be supreme liberation
(Paramukti). These three Liìgas are to be related in order
with three Aìgas of the ‘‘Çivaliìgaikya’’. (70)

Jïänaçü nyasthala ends

Notes: vesefle vesefleõ (Bå. U., 2. 3.6). The full statement is— DeLeeLe
DeeosMees vesefle vesefle ve ¿eslemceeefoefle vesl³ev³elHejceefmle õ ‘‘Then (after speaking of
the nature of the truth), comes this instruction (of Brahman, the
truth of the truth — ‘‘satyasya satyam’’) as:  ‘‘It is not, it is not,
firstly that there is nothing beyond it and secondly that there is
nothing other than that’’. This state of Brahman is the ‘‘satyasya
satyam’’, because of the exclusion of all particular adjuncts. It is
only in the case of that which has any speciality, name, form,
action, distinctive mark, species or quality, that there is possi-
bility to describe in words. None of those specialities is found in
the case of one in the state of Brahman. Hence it is not possible

to describe him in any way. When that state is described in terms
of ``efJe%eeveceevevob ye´ïe'' (Bå. U., 3.9.28) ``efJe%eeveIeve SJe ye´ïeelcee'', it is descri-
bed only through the superimposed name, form, action, etc. But
when the question of describing its ‘‘svarüpa’’ bereft all the
specialities of adjuncts arises, then it is not possible to describe it
in any way. Then the only alternative that is left is to describe it
in terms of ‘‘not that, not that’’ through the denial of all the
positive descriptions. Çaìkara says: ³eeqmceVe keÀef½eefÜMes<eesçeqmle veece Jee ªHeb Jee
keÀce& Jee Yesoes Jee peeefleJee& iegCees Jee leodÜejsCe efn MeyoÒeJe=efÊeYe&Jeefle~ ve ®ew<eeb keÀef½eefÜMes<ees ye´ïeC³eefmle~
Delees ve efveoxägb MekeÌ³ele Fob leefoefle~ ....... DeO³eejesefHeleveeceªHekeÀce&ÜejsCe ye´ïe efveoxM³eles
``efJe%eeveceevevob ye´ïe'' ̀ `efJe%eeveIeve SJe ye´ïeelcee'' Fl³esJeceeefoMeyowë~ ³eoe mJeªHecesJe efveefo&osef#eleb
YeJeefle efvejmlemeJeexHeeefOeefJeMes<eb, leoe ve MekeÌ³eles kesÀveef®eoefHe ÒekeÀejsCe efveoxägced~ leoe De³ecesJee-
Y³egHee³ees ³eogle ÒeeHleefveoxMeÒeefle<esOeÜejsCe ``vesefle vesefle'' Fefle efveoxMeë~ (Bhäñya on Bå. U.,
2.3.6). The ‘‘Jïänaçünya’’ state is vividly brought out here.
The same is dipicted in negative herms: DemLetueceveCJeÛmJeoerIe&Hueglecedõ
(Bå. U., 3.8.8). The statement in full is this: DemLetueceveCJeÛmJeceoerIe&ce-
ueesefncemvesnce®íe³eceleceesçJee³JeveekeÀeMeceme²cejmeceievOece®e#eg<keÀceÞees$eceJeeieceveesçlespemkeÀceÒeeCece-
cegKececee$ecevevlejceyee¿eb ve leoMveeefle efkeÀáeve ve leoMveeefle keÀ½eve~ This is how the state
of Paraçivabrahman in which the Çivayogin has become fully
absorbed, can be described in negative terms: ‘‘It is not gross,
nor atomic, nor short, nor long, nor red, nor sticky, nor shady,
nor dark, nor wind, nor ether, nor attached, nor with taste, nor
with smell, nor with the eye, nor with the ear, nor endowed with
speech, nor with lustre, nor with life-breath, nor with face, nor
having the interior, nor having the exterior; it does not eat
anything and nobody can eat it.’’  DeveerMe½eelcee, Fl³eeefoõ (Çve.U., 1.8).
“HeeMeye×es...” (Vé.Ä.). The relation of kärya (effect) and käraëa
(cause) is a long long stream, which flows through the thirty-six
principles. Each preceding principle is the cause of each of the
following principle. Each following principle is the effect of each
preceding principle. Every finite object is caught in that stream.
But  Paraçivabrahman with whom the Çivayogin is one, is infinite
and absolute. Hence he is neither the cause nor the effect. In the
state of duality between the Jéva and Çiva as the worshipper and
the worshipped, Jéva experiences the feeling of dependence on
Çiva and he is the ‘‘Çeña’’ and Çiva whom he depends upon is

Ul@FGvRh   .v‘ZkbQk\kkTPCkrPTk^kl^kSkl\kE*bQk\kÉkbkE*h 13771376 ÌkmlbkákTPl#kBkkYklOkh z^k#kh



called ‘‘Çeñin’’. But in the ultimate state in which the Jéva is in
total communion with Çiva, there is no ‘‘Çeña-Çeñi-bhäva’’ but
‘‘Samänasamarasabhäva’’. The Çivayogin who is in this state is
neither the Çeña nor the Çeñin, because there is no duality at all.
“DeveeK³es leg...” (Niùçväsa Kä.); “HeMegHeMegHeefle³eesiees...” (Abhi. Va.).

J³eeK³eeõ DeLewle®íeðeme*ûenke=Àeq®íJee®ee³e&ë mJeefMe<³eÒeefMe<³eeved
Òel³esle®íeðeesHejceb met®e³eved jsCegkeÀieCeséejes efve©Êejë meved let<CeeR efmLele Fefle
met$eÜ³esve keÀLe³eefleõ

Çri Çivayogi Çiväcärya who has composed this sacred
text, indicates the conclusion of this sacred lore to his
disciples and disciples of his disciples by saying in two
stanzas that Çré Reëukagaëeçvara stopped his discouse and
remained silent—

SleeJeogkeÌlJee HejceÒeyeesOeceÜwleceevevoefMeJeÒekeÀeMeced~
osJ³ew Hegje Yeeef<eleceeréejsCe let<CeerceYetod O³eeveHejes

ieCesvêë~~71~~
SJecegkeÌlJee meceemeerveb efMeJe³eesieHeje³eCeced~
jsCegkebÀ leb meceeueeskeÌ³e yeYee<es Òee¡eefueceg&efveë~~72~~

Having propounded so far the supreme knowledge of
Advaita revealing the bliss of Çiva, which was before
imparted by Çiva to Pärvaté, the lord of the Çivagaëas (i.e.,
Çré Reëuka) fell silent in a state of trance. (71) Looking at
Çré Reëuka well-versed in the Sivayoga, who sat silently
after having told thus, the sage (Agastya) spoke joining his
hands in reverence. (72)

J³eeK³eeõ ieCesvêes jsCegkeÀieCeséejë HejceséejsCe osJ³ew HeeJe&l³ew Hegje jnm³eb
meod Yeeef<eleb efMeJeevevoÒekeÀeMekebÀ efMeJeÜwleªHeb HejceÒeyeesOeced GHe¬eÀceesHemebnej-
ceO³eHejeceMex<JeefHe mJemJeªHeÒekeÀeMekeÀefHeC[eefoJe=efÊe%eeveMetv³eevleJeerjMewJeMeeðe-
cesleeJeovesve ÒekeÀejsCeeskeÌlJee kegÀcYemecYeJee³eesHeefoM³e mJemJeªHeO³eevemekeÌleë meved

let<CeerceYetod ceewvecegêeJeuecyeer yeYetJesl³eLe&ë ~~ 71~~ yeYee<es mlegefleceejyOeJee-
efvel³eLe&ë~ efMeäb mHeäced ~~72~~

Reëukagaëeçvara the lord of Çaiva devotees, imparted
the teaching so far to Agastya, the pitcher-born sage, in this
way. It is a teaching containing the supreme knowledge
in the form of ‘‘Çivädvaita’’, which reveals the bliss of Çiva
and which was formerly taught in secret to Päravté by
Parameçvara. It is the knowledge of the Véraçaiva lore
from ‘‘Piëòasthala’’ to ‘‘Jïänaçünyasthala’’ which reveals the
awareness of one’s own nature (as Çiva) in the scrutiny
at the beginning, end and middle. After imparting the
teaching, he became immersed in the meditation of his own
Self and assumed silence or became sealed in silence. (71)
‘‘Bäbhäñe’’ (he spoke) means that he started the eulogy of
Çré Reëuka. The rest is clear. (72)

J³eeK³eeõ Dele meHleefYeë met$ewë ÞeerjsCegkeÀmlegefleb keÀjesl³eieml³e GJee®esefleõ
Then Agastya eulogises Çré Reëuka in seven stanzas—

efMeJe³eesieefJeMes<e%e efMeJe%eevecenesoOes~~73~~
mecemleJesoMeeðeeefoJ³eJenejOegjvOej ~~73~~
DeeueeskeÀcee$eefveOet&lemeJe&mebmeejyevOeve ~~74~~
mJe®ívo®eefjleesuueememJeÒekeÀeMeelceJeeq®íJe~~74~~
DeJeleerCe&efceob MeeðeceveJeÐeb lJeoeveveeced~~75~~
ÞeglJee ces ceesoles ef®eÊeb p³eesefleë HeM³es efMeJeeefYeOeced~~75~~
DeÐe ces meHeÀueb pevce ielees ces ef®eÊeefJeYe´ceë~~76~~
me¡eelee HeeMeefJeeq®íÊemleHeebefme HeÀefueleeefve ®e~~76~~
FoeveercesJe ces peeleb cegefvejepeesÊeceesÊececed~~77~~
Fleë Hejb ce³ee veeefmle me¢Mees Yegjve$e³es~~77~~
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Meeðeb leJe cegKeesÃerCe¥ efMeJeeÜwleHejcHejced~~78~~
ceeb efJevee keÀm³e ueeskesÀ<eg Þeeslegceefmle leHeë MegYeced~~78~~
leHemeeb HeefjHeekesÀve Me¹jm³e Òemeeoleë~~79~~
DeeielemlJeb ceneYeeie ceeb kegÀleeLe&ef³elegb efieje ~~79~~

O expert in the Çivayoga! O ocean of Çivajïäna! O
leader in the deliberations of all branches of knowledge
such as Veda, Çästra, etc.!  O remover of the bondage of
transmigrationn by a mere glance ! O revealer of unrestri-
cted conduct! O Çiva with the light of Self-realisation!  This
sacred teaching has emerged from your mouth. On hearing
it my mind is delighted. I have the vision of the lustre called
Çiva. (73-75) Fruitful, indeed, is my life to-day. Gone is my
mental confusion. Cut asunder are the Fetters. My penances
have yielded fruits. (76)  Now, indeed, I have attained the
status of the best among the best sages. None in the three
worlds is similar to me. (77)  Who in the worlds, other than
me, has the auspicious penance to here this Çästra belong-
ing to the tradition of ‘‘Çivädvaita’’ which has emerged
from your mouth? (78) By Virtue of the ripening of my
penances and due to the gracious favour of Çaìkara, you
came here, O blessed one, to make me blessed through
your words. (79)

J³eeK³eeõ efMeJeO³eeve³eesieefJeMes<e%e, efMeJe%eevem³e mecegê, mecemleJesoe-
ieceHegjeCeeefoMeeðeJ³eJenejJeenkeÀ, oMe&vecee$eefveJeeefjlemecemlepevemebmeejyevOe,
mJesíe®eejeefJeYee&Je, mJeÒekeÀeMesvewJe ®ewlev³eJeeq®íJemJeªHe, Yees ieCesvê, lJevcegKee-
oeefJeYet&leb oes<ejefnleefceob JeerjMewJeMeeðeb ÞeglJee ces cevees vevoefle efMeJeÒekeÀeMeb
HeM³es~~73-75~~ ``DeÐe ces'' Fefle meJe&$e mecyevOeë ~~76~~ cegveeréejeCeeb
$eÝef<eÞesÿeveeced GÊeceesÊecelJeefcel³eLe&ë, Oece&Oeefce&CeesjYesoeled~  efMeäb mHeäced~~77~~
GÃerCe¥ yeefnefve&ie&leefcel³eLe&ë~ Meeðeb JeerjMewJeMeeðeced~  ceneYeeie Þesÿsl³eLe&ë~ efMeäb
mHeäced ~~78-79~~

O expert in the trance of Çivadhyäna! O ocean of Çiva-
jïäna! O leader in the deliberations of all branches of
knowledge such as Veda, Ägama, Puräëa and other Çästras!
O one whose sight is enough to remove the bondage of all
the people! O one who gave birth to independent conduct!
O Çiva whose spirit has arisen from your own lustre! O lord
of the Çivagaëas! This sacred lore is the faultless Véraçaiva
lore  which has emerged from your mouth. On hearing it
may mind is delighted. I have the visioin of the brilliance of
Çiva. (73-75)  ‘‘Now’’– this should be connected with all the
sentences here. (76) ‘‘Muniräjottamottamam’’ means that
he (Agastya) has attained the status of the best among the
best sages. There is ‘‘abheda’’ between the ‘‘Dharma’’ and
the ‘‘Dharmin’’. The rest is clear. (77)  ‘‘Udgérëam’’ means
‘‘emerged out’’. Çästra is Véraçaivaçäçtra. ‘‘Mahäbhäga’’
means ‘‘the excellent one’’. The rest is clear. (78-79)

J³eeK³eeõ DeLe me*ûenke=Àeq®íJee®ee³e&ë kegÀcYemecYeJeb ÞeerjsCegkeÀë mlegefleb
ke=ÀleJeeefvel³eenõ

Then Çré Çiväcärya who has composed this work says
that Çré Reëuka praised Agastya—

Fefle mlegJevleb efJeve³eeoieml³eb cegefveHeg²Jeced~~80~~
DeeueeskeÌ³e keÀ©Cee¢äîee yeYee<es me ieCeséejë~~80~~

Çré Reëukagaëeçvara looked with compassionate eyes
at Agastya, the best among the sages, who spoke in such a
devotion, and praised him.(80)

J³eeK³eeõ efJeve³eeod YekeÌl³esl³eLe&ë~ efMeäb mHeäced ~~80~~
‘‘Vinayät’’ means ‘‘with devotion’’. The rest is clear. (80)

Now Reëuka praised Agastya in six stanzas—

Deieml³e cegefveMeeot&ue leHeëefme×ceveesjLe~~81~~
lJeeb efJevee efMeJeMeeðem³e keÀë ÞeeslegceefOekeÀejJeeved~~81~~
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Hee$eb efMeJeÒemeeom³e YeJeeveskeÀes ve ®eeHejë~~82~~
Fefle efveef½el³e keÀefLeleb ce³ee les lev$eceer¢Meced~~82~~
mLeeH³eleeb meJe&ueeskesÀ<eg lev$ecesleled lJe³ee cegves~~83~~
F&¢Meb efMeJeyeesOem³e meeOeveb veeefmle kegÀ$eef®eled~~83~~
jnm³ecesleled meJe&%eë meJee&vegûeenkeÀë efMeJeë~~84~~
DeJeeoerled meJe&ueeskeÀeveeb efme×³es HeeJe&leerHeefleë~~84~~
leefoob efMeJeefme×evlemeejeCeecegÊeceesÊececed~~85~~
JesoJesoevlemeJe&mJeb efJeÐee®eejÒeJele&keÀced~~85~~
Jeerjceenséejûee¿eb efMeJeeÜwleÒekeÀeMekeÀced~~86~~
Hejeref#elesY³ees oeleJ³eb efMe<³esY³ees veev³eLee keÌJeef®eled~~86~~
Sle®í^JeCecee$esCe meJex<eeb HeeHemeb#e³eë~~87~~
DeJeleerCe&b ce³ee Yetceew Meeðem³eem³e ÒeJe=Êe³es~~87~~
ÒeJele&³e efMeJeeÜwleb lJeceefHe %eeveceer¢Meced~~87~~

Fefle Þeercel<eìdmLeueye´efïeCee efMe³eesefieveecvee efJejef®eles
JeerjMewJeOece&efveCe&³es Þeerefme×evleefMeKeeceCeew efMeJewkeÌ³emLeueefJe<e³e-
veJeefJeOeefue²Òeme*esveece efJebMeë Heefj®ísoë meceeHleë~~20~~
O Agastya! O the best among the sages! O leader of

the sages! Who else other than you has the eligibility to
hear the sacred lore of Çiva? (81) You are alone the fit
receipient of Siva’s gracious favour. Having decided like
this, this kind of a Çästra has been told to you by me. (82)  O
Sage! this Çästra has to be established by you in all the
worlds. There is no other means of knowing Çivajïäna
except this anywhere. (83) This is the secret teaching
imparted by Çiva, the lord of Pärvaté, who is omniscient
and who is the bestower of favour on all, for the benefit of
all the worlds. (84) This is the best among the essential

teachings of the Çaiva doctrines. It is the all-in-all of Veda
and Vedänta. It propounds knowledge and practice. It is to
be grasped by the Véramäheçvaras. It reveals the doctrine
of Çivädvaita. It should be imparted to the tested disciples
but not to all. (85-86)  By merely hearing this all will have
their sins exhausted. In order to make this Çästra prevalent
only I have descended on this earth. You, too, spread this
Knowledge of Çivadvaita. (87)

Here ends the twentieth Chapter of
Çré Siddhäntaçikhämaëi which is an authority on

Véraçaivism dealing with the nine Liìgasthalas
of the Aikyasthala written by Çré Çivayogi Çiväcärya

who has attained Brahmanhood through
the path of six Sthalas. (20)

J³eeK³eeõ ``SkeÀesÊejMeleb ÒeeskeÌlee oer#eeYesoe ce³ee Hegje~ oeref#eleemleemeg
ieg©Cee YekeÌleesçeqmceVeefOekeÀejJeeved~~'' Fefle ³eesiepeeieceJe®eveeod Deeqmceved Meem$es
lJeeb efJevee DeefOekeÀejer veemleerl³eLe&ë ~~82~~ F&¢Meb JeerjMewJelev$eefcel³eLe&ë~~82~~
mHeäced~~83~~ efme×³es Yeesiecees#eefme×³e Fl³eLe&ë~ Sleênm³eb JeerjMewJejnm³e-
efcel³eLe&ë~ efMeäb mHeäced~~84~~ leefoob JeerjMewJe<eìdmLeueefMeJe³eesieceeie&Òeefle-
HeeokebÀ leefoob Meeðeb keÀeefcekeÀeefoJeelegueevleeäeefJebMeefleefoJ³eeiecemeejeCeecegÊe-
ceesÊeceb ®elegJexoÜeef$ebMeogHeefve<elmeJe&mJeb %eeveef¬eÀ³eeÒekeÀeMekebÀ Jeerjcenséejwj²er-
keÀjCeer³eb HejefMeJeeÜwleÒeefleHeeokeÀefceob Meeðeced, ``leeJel³eë mebefnlee DevlesJeeefmeves
ye´t³eeVeemebJelmejJeeefmeves ve ÒeJekeÌleef³elee®ee³e&ë'' Fl³ewlejs³eÞeglesë, ``YekeÌlem³ewJee-
lceefMe<³em³e efJejkeÌlem³e cenecelesë~ ieg©Cee %eeefvevee os³eceevevojmeefveYe&&jced~~''
Fefle ³eesiepeeieceJe®evee®®e Hejeref#elesY³eë efMe<³esYees os³eced, DeveefOekeÀeefjCes ve
yet́³eefoefle YeeJe~~85-86~~  mHeäced ~~87~~

Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCeÞeerceefjleesCìoe³exCe
efJejef®elee³eeb leÊJeÒeoerefHekeÀeK³ee³eeb Þeer efme×evleefMeKeeceefCe-

J³eeK³ee³eeb efMeJewkeÌ³emLeueefJe<e³eveJeefJeOeefue²Òeme²es
veece efJebMeë Heefj®ísoë meceeHleë~~20~~
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As per the statement of the Yogaja Ä. viz., ‘‘Ekottara-
çataà proktä, etc.’’, which means: ‘‘I have earlier told one
hundered and one kinds of Dékñä. The devotee who is
initiated according to them by the Guru, is eligible to this’’,
it means that except him (i.e., Agstya) no one is eligible to
this Çästra. (81) ‘‘(Tantram) édåçam’’ means the Véraçaiva-
çästra. (82). It is clear. (83) ‘‘Siddhaye’’ means ‘‘for the
accomplishment (siddhi) of enjoyment (here) and libertion
(herefter)’’. The rest is clear. (84) ‘‘This’’ (tadidam) means:
‘‘This Çästra which propounds the Path of Çivayoga consi-
sting in six Sthalas’’. This is the best among the essential
doctrines based on the twenty-eight divine Ägamas from
Kämika to Vätula. This is the essence of the four Vadas
and the thirty-two Upaniñads. This reveals the knowledge
and practice of Vérçaivism. This has to be accepted by the
Véramäheçvaras. This teaches ‘‘Çivädvaita’’. As per the
Aitareya Çru. viz., ‘‘Tävatyaù saàhitä, etc.’’, which means:
‘‘This (Çästra)’’ should be imparted to a disciple who has
completed all the ‘‘Saàhétäs’’ the teacher should not impart
to any one who has not stayed one year’’ as a disciple and
according to the statement of the Yogaja Ä., viz., ‘‘Bhakta-
syaivätmaçiñyasya, etc.,’’ which means: ‘‘The enlightened
teacher can give with overflowing joy, this Çästra to his own
close disciple who is full of devotion and who has the spirit
of renunication’’, this Çästra should be given only to a
tested disciple; this should not be given to anyone who is
not eligible. (85-86). It is clear. (87)

Here ends the twentieth chapter dealing with the Nine
Liìgasthalas of the Aikyasthala in the commentary on

Çré Siddhäntaçikhämaëi called  Tattvapradépikä,
Written by Çré Maritoëöadärya who is foremost

among those who are well-versed in
Vyäkaraëa, Mémäàsä and Nyäya (20)
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SkeÀefJebMeë Heefj®ísoë

efJeYeer<eCeeYeeräÒeoeveced

J³eeK³eeõ DeLe jsJeCeefme×séejsCe kegÀcYemecYeJee³e efHeC[eefoJe=efÊeMetv³ee-
vleesHeefoäb JeerjMewJeme*dûenb efMeJe³eesefiembe%ekeÀe®ee³e&ë mJeefMe<³eÒeefMe<³es<eg ÒeK³eeleb
ke=ÀlJee Devevlejb jsCegkeÀefJeYeer<eCemebJeeob jsJeCeefme×séejwkeÌ³eb ®e HeáeHeáeeMeledmet$ewë
me²=¿een õ

Then after making prevalent among his disciples
and the disciples of his disciples the Véraçaiva lore from
Piëòasthala to Jïänaçünyasthala taught by Çré Revaëa-
siddheçvara to Agastya the pitcher-born sage, Çré Çivayogi
Çiväcärya presents in brief an account of the dialogue
between Çré Reëuka and Vibhéñaëa and of Çré Revaëa-
siddheçvara’s merging into the Liìga in fifty five (four)
stanzas —

Fl³egkeÌlJee HeM³elemlem³e HegjmleeosJe jsCegkeÀë~~1~~
Devleo&Oes ceneosJeb ef®evle³eVevlejelcevee~~1~~
³e Fob efMeJeefme×evleb JeerjMewJeceleb Hejced~~2~~
Me=Ceesefle Meg×cevemee me ³eeefle Hejceeb ieefleced~~2~~

Having said this, while he (Agastya) was looking at
him, Çré Reëuka disappeared in front of him, only cheri-
shing the Mahädeva in his own Self. (1)  He who hears with
pure mind this Çaiva doctrine pertaining to this excellent
Véraçaiva faith will get the supreme state. (2)
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J³eeK³eeõ mHeäced~~1~~ ³eë Heg©<ees JeerjMewJecelece²efue²mLeueªHeb
meod JeerjMewJeOece&efveCe&³emecceleb Hejb meJeeslke=Àäced Fob efMeJeefme×evleb Þegeflemeccele-
cesleeq®íJeefme×evleb Meg×cevemee efvece&ueef®eÊesve Me==Ceesefle, me Hejceeb ieefleb HejcegeeqkeÌleb
³eeleerl³eLe&ë~~2~~

It is clear. (1)  That person who listens with pure mind
to this all-superior Çaiva doctrine—the doctrine which is in
conformity with Çruti and which is in tune with the code of
Véraçaiva religion consisting in the path of Aìgasthalas and
Liìgasthalas— attains to the supreme state of Mukti. (2)

(J³ee¤) DeLeevleefn&lees jsCegkeÀes ue¹eb ÒeefJeäJeeefvel³eenõ
Then the author narrates that Çré Reëuka who had

disappeared, entered Laìkä —

mJe®ívoe®eejjefmekeÀë mJes®íeefveefce&leefJeûenë~~3~~
Deememeeo HegjeR ue¹eb jsCegkeÀes ieCeveeLekeÀë~~3~~
meceeieleb ceneYeeieb meJee&ieceefJeMeejoced~~4~~
efJeYeer<eCeë meceeueeskeÌ³e iesnb ÒeJesMe³eefVepeced~~4~~
Yeêemeves efvepes jc³es efveJesM³e ieCevee³ekeÀced~~5~~
DeI³e&HeeÐeeefoefYeë meJez©He®eejwjHetpe³eled~~5~~
Hetefpelesve ÒemeVesve jsCegkesÀve efveªefHeleë~~6~~
efve<emeeo leoY³eeMes me efvepeemeveceeefÞeleë~~6~~

Çré Reëuka, the lord of the Çivagaëas, who is fond of
practices of his liking and who assumed a visible form on
his own, reached the city of Laìkä. (3) On seeing the arrival
of the blessed one who was well-versed in all the Ägamas,
Vibhéñaëa took him to his own palace. (4)  Having given his
charming throne to the lord of the Çivagaëas, he rendered

worship to him through all customary services such as
Arghya and Pädya (offering water for sipping and for
washing the feet). (5) On the gesture of Çré Reëuka who
was so worshipped and who was so pleased, he (Vibhéñaëa)
sat on his seat near him (Çré Reëuka). (6)

J³eeK³eeõ efvece&uemJes®íe®eejjefmekeÀë Fl³eLe&ë~ efMeäb mHeäced~~3~~
ceneYeeieë Þesÿë meJee&ieceefJeMeejoë keÀeefcekeÀeefoJeelegueevleefoJ³eeiecekegÀMeue Fl³eLe&ë~
efMeäb mHeäced~~4~~ efvepes Yeêemeves mJekeÀer³eefmebnemeve Fl³eLe&ë~ efMeäb mHeäced~~5~~
me efJeYeer<eCeë HetpeeÒemeVesve ÞeerjsCegkesÀvee%eeefHeleë meved lelmeceerHes mJekeÀer³eemeveevlej-
ceeefÞeleJeeved meved efve<emeeo GHeefJeäJeeefvel³eLe&ë~~6~~

‘‘Svacchandäcärarasikaù’’ means ‘‘he who was fond
of the pure practices of his liking’’. The rest is clear. (3)
‘‘Mahäbhägaù’’ means ‘‘noble one’’. ‘‘Sarvägamaviçäradhù’’
refers to his scholarship in the divine Ägamas from
Kämikägama to Vätulägama. The rest is clear. (4) ‘‘Nije
bhadräsane’’ means ‘‘his own throne’’. The rest is clear. (5)
Having been ordered by Çré Reëuka who was pleased with
worship, Vibhéñaëa sat near him on a seat of his own. (6)

J³eeK³eeõ DeLeõ efJeYeer<eCeëõ

Then Vibhéñaëa—

DeeyeYee<es ieCesvob leb ke=ÀleeáeefueefJe&Yeer<eCeë~~7~~
ceeveg<eekeÀejmecHeVeb mee#eeq®íJeefceJeeHejced~~7~~

jsCegkeÀ lJeeb ieCeeOeerMe efMeJe%eeveHeje³eCe~~8~~
DeJeleerCe¥ cenercesveeefceefle mec³ekedÀ Þegleb ce³ee~~8~~

ceÓei³eieewjJeeoÐe mecee³eemlJeb Hegjerefceceeced~~9~~
keÀLeb Yeei³eefJenerveeveeb megueYeeë m³egYe&Jee¢Meeë~~9~~
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celmecees veeefmle ueeskesÀ<eg Yeei³eeefleMe³eJeÊe³ee~~10~~
³em³e iesnb mJe³eb ÒeeHlees YeJeeved mee#eevcenséejë~~10~~

Vibhéñaëa spoke to the lord of the Çivagaëas with his
hands joined in reverence: ‘‘O Reëuka! O Lord of the
Gaëas! O expert in the knowledge of Çiva!  I have clearly
heard that you who are actually another Çiva assuming a
human form, have descended on this earth’’ (7-8). ‘‘It is
due to the excess of my good fortune that you have come to
this city. How can persons like you be easy of access to the
persons lacking in good fortune?’’ (9). By Virtue of the
excess of good fortune, no one in the worlds is equal to me
to whose house your holiness, who is actually Çiva, has
come of your own accord’’ (10).

J³eeK³eeõ efJeYeer<eCees ceeveg<eeke=Àefleb mee#eeoHejb efMeJeefceJe efmLeleefceefle
Mes<eë~ leb ieCesvêb kegÀlee¡eefueë ke=Àlece¡eefueHegìb ³eeqmceved keÀce&efCe ³eLee YeJeefle leLee
DeeyeYee<es efJe%eeHeveJe®eveb Òe³egkeÌleJeeefvel³eLe&ë~~8~~ Yees efMeJe%eeveHeje³eCe
ieCeeOeerMe Þeer jsCegkeÀ, lJeecesveeb ceneR YetueeskebÀ Òel³eJeleerCe¥ mevleb ce³ee mec³eied Fefle
ueeskeÀJeele&³ee Þegleefcel³eLe&ë~~8~~ mHeäced~~9~~ Yees jsCegkeÀ YetueeskeÀieleÒel³e#e-
censéejes YeJeeved mJe³ecesJe ³em³e ces jepeeue³eb ÒeeHleesçefme, lelees Yeei³eeefleMe³elJesve
ueeskesÀ<eg celmeceë keÀesçefHe veemleerl³eLe&ë~~10~~

Vibhéñaëa spoke to him who stood in a human form as
actually another Çiva. This should be understood. He
addressed the lord of the Çivagaëas in such a way as joining
his hands in reverence. ‘‘Kåtäïjali’’ is used in the sense
of ‘Kåtäïjaliù san’. ‘‘Äbabhäñe’’ means making submission
before him. (7)  It means that he (Vibhéñaëa) heard about
him through the news spread among the people that he
was Çré Reëuka, the lord of the Gaëas descended on the
earth. (8)  It is clear. (9) O Reëuka, you who are the actual
Maheçvara descended on the earth and you have on your

own accord have entered my palace. Hence, by virtue of
the excess of my good fortune, no body in the worlds is
equal to me. (10)

J³eeK³eeõ DeLe ve leeJevcee$eefcel³e$eenõ
Then the author says that it was not only that much —

ke=ÀleeLee& ces Hegjer ¿es<ee ke=ÀleeLeex je#emeevJe³eë~~11~~
peerefJeleb ®e ke=ÀleeLe¥ ces ³em³e lJeb ¢efäiees®ejë~~11~~
Fefle ye´gJeeCeb keÀu³eeCeb je#emesvêb ieCeséejë~~12~~
yeYee<es meeqmcelees JeeCeeR efJeéeesuueemekeÀjeR MegYeeced~~12~~

‘‘Blessed is my city; blessed is the family of demons;
blessed, indeed, is my life that you have come within the
range of my sight’’— to him, the blessed lord of demons,
who said thus, the lord of the Çivagaëas uttered with a smile
words that were apt to create delight in all and that were
auspicious. (11-12)

J³eeK³eeõ Yees jsCegkeÀ, lJeb ³em³e ces ¢efäiees®ejë, lemceeled ces cecew<ee
ue¹eHegjer ke=ÀleeLexl³eeefo~~11~~ meeqmceleë cevoeqmcelesve ³egkeÌleë meefVel³eLe&ë~
efJeéeesuueemekeÀjeR meJex<eeceevevokeÀjerefcel³eLe&ë~ efMeäb mHeäced ~~12~~

O Reëuka! Now you have come within the range of
my sight. Hence, blessed is the city of Laìkä, etc. (11)
‘‘Sasmitaù’’ means ‘‘endowed with smile’’ ‘‘Viçvolläsakaré’’
means ‘‘that speech which makes all delighted’’. The rest is
clear. (12)

J³eeK³eeõ DeLe lelÒekeÀejb ®elegefYe&ë MueeskewÀJe&Ce&³eefleõ

Then the author describes in four stanzas the manner
of his speech —
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efJeYeer<eCe ceneYeeie peeves lJeeb Oece&keÀesefJeoced~~13~~
lJeeb efJevee keÀm³e ueeskesÀ<eg pee³eles YeeqkeÌlejer¢Meer~~13~~
mecemleMeeðemeej%eb meJe&Oece&Heje³eCeced~~14~~
DeO³eelceefJeÐeeefvejleceengmlJeeb je#emeséej~~14~~

O Vébhéñaëa! O blessed one! I know that you are
learned in Dharma, knower of the essence of all Çästras,
devoted to all Çaiva faiths and deeply interested in spiritual
knowledge. So they say, O Lord of the demons!  Except in
you, in whom can this kind of devotion arise? (13-14)

J³eeK³eeõ mHeäced~~13~~ Yees efJeYeer<eCe, lJeeb mecemleefveieceeieceeefo-
Meeðe%eb mekeÀueefMeJeOecex<eg Heje³eCeb lelHejefcel³eLe&ë~ efMeJeeÜwle%eeve³eesieªHee-
O³eelceefJeÐeeefvejleb mevleced Deengefjl³eLe&ë~~14~~

It is clear. (13)  O Vibhéñaëa! You know the essence of
all the Çästras such as Vedas, Ägamas, etc., you are intere-
sted in all the Çaiva faiths. People say that you are deeply
immersed in the spiritual knowledge consisting in the
realisation of knowledge of Çivädvaita. (14)

J³eeK³eeõ Deleë keÀejCeeledõ

Hence for that reason—

lJeoer³eOece&mecHeefÊeb ÞeglJeenb efJeeqmceleeMe³eë~~15~~
Je´peved kewÀueemece®eueb lJeoefvlekeÀcegHeeieleë~~15~~
Òeerleesçeqmce leJe ®eeefj$ewë MeesYevewueexkeÀefJeÞeglewë~~16~~
oem³eeefce les Jejb mee#eeled ÒeeLe&³emJe ³eLeseqHmeleced~~16~~
Fefle ÒemeeomegcegKes Yee<eceeCes ieCeséejs~~17~~
ÒeCec³e Hej³ee Òeerl³ee J³eepenej efJeYeer<eCeë~~17~~

‘‘On hearing about the wealth of your Dharma I have
become astonished. On my way to the eternal Kailäsa, I
have come to you. I am pleased with your captivating,
widely known ways of moral behaviour. I shall give a boon
and you can actually ask what you aspire for’’. When thus
the lord of Çivagaëas spoke in such a way as to do gracious
favour to him, Vibhéñaëa saluted him with great affection
and told. (15-17)

J³eeK³eeõ kewÀueemece®eueb Je´peVenb lJeoer³eefMeJeOece&mecHeefÊeb ÞeglJeeçç-
½e³e&³egkeÌleef®eÊeë meved lJelmeceerHeceeieleesçmceerl³eLe&ë~~15~~ mHeäced~~16~~
J³eepenej efJe%eeHeveJeekeÌ³eb Òe³egkeÌleJeeefvel³eLe&ë~~17~~

‘‘On my way back to the eternal Kailäsa, I got asto-
nished on hearing about your wealth of religious merit and
came to you’’— this is the meaning. (15)  It is clear.(16)
‘‘He told’’ means ‘‘he made a submission to him.’’ (17)

J³eeK³eeõ DeLe lelÒekeÀejb <e[defYeë met$ewë ÒeoM³e& mJemJe jeJeCeeskeÌlee-
efYeÒee³eceäeefYeë met$ewë met®e³eefleõ

Then the author shows the manner of that speech or
submission in six stanzas and indicates the substance of
Rävaëa's, resolve in eight stanzas—

DeeieceevegûeneosJe YeJeleë efMeJe³eesefieveë~~18~~
ogue&Yeeë meJe&ueeskeÀeveeb meceHeÐeevle mecHeoë~~18~~
leLeeefHe ÒeeLe&veer³eb ces efkeÀefáeoefmle ieCeséej~~19~~
megke=Àles HeefjHekeÌJes efn mJe³eb efme×îeefle Jeeeq_íleced~~19~~

jeJeCees efn cece Ye´elee ceenséejefMeKeeceefCeë~~20~~
De¢äMe$egmecyeeOeb MeMeeme efn peiel$e³eced~~20~~
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³em³e ÒeleeHecelegueb mees{gce#eleMekeÌle³eë~~21~~
Fvêeo³eë megjeë meJex jep³eue#ceîee efJe³eesefpeleeë~~21~~
me leg keÀeueJeMesvewJe mJe®eefj$eefJeHe³e&³eeled~~22~~
jCes efJe<CJeleejsCe jecesCe efvenleesçYeJeled~~22~~
me leg jeceMejeefJe×ë keÀCþmKeefuelepeerefJeleë~~23~~
DeJeefMeäb meceeueeskeÌ³e ceeceJeeoerled megogëefKeleë~~23~~

‘‘By a mere favour of the visit of Your Holiness, the
Çivayogin, the fortunes that are rare in all the worlds are
obtained. Still, O Lord of the Çivagaëas!  I have an appeal
to make on something. When the good deeds become
ripe, the desire is automatically fulfilled. My brother
Rävaëa was the crest jewel among the ardent devotees of
Maheçvara. He ruled the three worlds without any harm
from the enemies. All the gods headed by Indra, etc.,
whose power was unable to stand his limitless prowess,
were relieved of their royal wealth. Due to the bad turn of
time and on account of the degradation of his character, he
was killed in the battle by Räma, an incarnation of Lord
Viñëu. Pierced by the arrow of Räma and with his life-
breath almost slipping from the throat, he became caught
in acute grief and spoke to me on seeing me alive’’. (18-23)

J³eeK³eeõ Yees ieCeséej, efMeJe³eesefievees YeJele DeeieceveªHeevegûeneosJe
meJe&peveogue&Yeeë mecHeoë meceHeÐevle ÒeeHlee Fl³eLe&~~18~~  ces ce³esl³eLe&ë~ efMeäb
mHeäced~~19~~ De¢äMe$egmecyeeOeb ³eLee YeJeefle leLee peiel$e³eb efn Òeefme×b meled
MeMeeme Heeue³eeceemesl³eLe&ë~~20~~ mHeäced~~21~~ mHeäced~~22~~ me
jeJeCees jeceyeeCesve #eleb ueyOeJeeved meved keÀCþieleÒeeCeë meved DeJeefMeäb je#emes<eg
nleefMeäb ceeb ¢ädJeel³evleog:efKeleë meved Òel³eJeoefol³eLe&ë~~23~~

“O Lord of  the Çivagaëas, merely by the favour of the
arrival of Your Holiness the Çivayogin, fortunes which are

rare to all the people, are obtained. (18)  ‘‘Me’’ means ‘‘by
me’’. The rest is clear. (19) ‘‘Adåñöa-çatrusambädham’’ is
used adverbially to mean that he ruled the well known
three worlds in such a way as there was no harm from the
enemies. (20)  It is clear. (21)  It is clear. (22)  That Rävaëa,
having been injured by the arrow of Räma and having the
life-breath held in the throat, saw me as one alive among
the demons and told me with acute grief.” (23)

J³eeK³eeõ DeLe jeJeCeeskeÌleÒekeÀejcegHeHeeo³eefleõ
The author, then, presents what was told by Rävaëa to

his brother —

efJeYeer<eCe efJeMes<e%e ceneyeg×s megOeeefce&keÀ~~24~~
DeJeefMeäesçefme JebMem³e j#emeeb Yeei³eieewjJeeled ~~24~~
Je³ece%eevemecHeVee cenlmeg êesnkeÀeefjCeë~~25~~
F&¢MeeR leg ieefleb ÒeeHlee ogmleje efn efJeefOeefmLeefleë~~25~~
veJekebÀ efue²keÀesìerveeb ÒeefleÿeH³eefcen mLeues~~26~~
Fefle me¹efuHeleb HetJe¥ ce³ee leoJeefMe<³eles~~26~~

‘‘O Vibhéñaëa! Knower of special flash! Person of
great wisdom! Pious man! You are alone living due to the
abundance of the good furtune of the family of demons.
We who got filled with ignorance and who practised deceit
towards noble persons, are now reduced to this condition.
The ordinance of destiny cannot be trespassed. The resolve
that I had taken earlier to install nine crore Liìgas in this
place remains partially to be completed’’. (24-26)

J³eeK³eeõ mHeäced~~24~~ Je³ece%eevemecHeVeeë mevlees cenlmeg cenleeb
efJe<e³es êesnkeÀeefjCe Fleer¢MeeR ieefleb ÒeeHleeë~ leLee efn efJeefOeefmLeefleë owJeeOeerve-
Je=efÊeë, ogmleje efn ueef«legceMekeÌ³ee KeequJel³eLe&ë~~25~~ Fn mLeues Deeqmceved
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ue¹eHeÊevemLeues veJekeÀesefìefue²b ÒeefleÿeH³eefceefle ce³ee HetJe¥ me¹efuHeleced, le$e
efkeÀefáeoJeefMeäcemleerl³eLe&ë~~26~~

It is clear. (24)  We were in ignorance and as such
acted wrongly towards the the noble persons. Hence we are
reduced this condition. The ordinance of destiny or  the
happening according to divine dispensation is indeed
difficult to trespass. It means that destiny is hard to
trespass, indeed. (25) ‘‘In this place’’ means ‘‘in the
precincts of the city of Laìkä’’. It was resolved to get nine
crore Liìgas installed. In that a little still remains to be
completed. (26)

J³eeK³eeõ efkeÀ³eoJeefMeäefcel³ee$eõ

It is said as to how much remained to be done—

keÀesefì<eìdkebÀ leg efue²eveeb ce³ee meeOeg Òeefleefÿleced~~27~~
keÀesefì$e³eb leg efue²eveeb mLeeHeveer³ecelemlJe³ee~~27~~
Fefle lem³e Je®eë ÞeglJee oerveyeg×sce&efj<³eleë~~28~~
leLee meeOeg keÀjesceerefle Òeefle%eeleb ce³ee leLee~~28~~

³egieHeeq®íJeefue²eveeb keÀesefì$e³ecevegÊececed~~29~~
ÒeefleÿeH³eb ³eLeeMeeðeefceefle ces efve½e³eesçYeJeled~~29~~

efue²keÀesefì$e³em³esn ³egieHeled mLeeHeveeefJeOeew~~30~~
DeefJeoVeskeÀcee®ee³e&cencesJeceJeefmLeleë ~~30~~

efMeJeMeeðeefJeMes<e%e efMeJe%eeveefveefOeYe&Jeeved~~31~~
Dee®ee³e&YeeJeceemeeÐe cece Hetj³e Jeeef_íleced~~31~~

‘‘I got six crore Liìgas duly installed. Now you have to
get three crore Liìgas  installed.’’ ‘‘Having thus heard his

words as he was in a humble state of mind and was about to
die, I promised that I would duly do so. I decided to get
three crore Liìgas unsurpassed in greatness installed
simultaneously according to Çästra. But I stayed like this
only without being able to find an Äcärya who was an
expert in installing the three crore Liìgas simultaneously.
O knower of the special points of the Çivaçästra!  You are
the treasure of the knowledge of Çiva. Please officiate as
the Äcärya and fulfil my desire’’. (27-31)

J³eeK³eeõ Delemlelme¹uHeHetjCeeLe&efcel³eLe&ë~~27~~ mHeäced ~~28~~
mHeäced ~~29~~ Fn ue¹e³eeefcel³eLe&ë~ ³egieHeefuue²ef$ekeÀesefìmLeeHeveefJe<e³es
cegK³ecee®ee³e&ceueyOeJeeved meVesJebefmLeleesçeqmcel³eLe&ë~~30~~ efMeJeMeeðeefJeMes<e%e
Yees jsJeCeefme× YeJeeved efMeJe%eevem³e efveefOeefve#esHemLeeveYetleë, Dele Dee®ee³e&YeeJecee-
meeÐe ³egieHelkeÀesefì$e³ee®ee³e&YeeJeb ÒeeH³e ceceeYeeräb Hetj³esl³eLe&ë~~31~~

It means that ‘‘You have to do so in order to fulfil that
resolve’’. (27)  It is clear. (28)  It is clear.(29)  ‘‘Iha’’ (here)
means ‘‘in Laìkä’’. ‘‘In respect of installing three crore
Liìgas simultaneously, I could not find the principal
Äcärya and stayed like this’’. (30) ‘‘O Knower of the special
points of the Çivaçästra!  O Revaëasiddha!  You are the
treasure or storehouse of the knowledge of Çiva. Hence
assume the office of the Äcärya for the three crore Liëgas,
i.e., assume the forms of three crore Äcäryas, and fulfil my
desire’’. (31)

J³eeK³eeõ DeLe ÞeerjsCegkeÀmlem³eeYeeräb Hetjef³elJeevleefn&le Fefle MueeskeÀ-
HeáekesÀve ÒeefleHeeo³eefleõ

Then the author propounds in five stanzas that Çré
Reëuka fulfilled his desire and disappeared—

lem³esefle Je®eveb ÞeglJee je#emesvêm³e Oeerceleë~~32~~
leLesefle ÒeefleMegÞeeJe meJe&%ees ieCevee³ekeÀë~~32~~
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leleë mevlegäef®eÊem³e Heewueml³em³esäefme×³es~~33~~
keÀesefì$e³eb leg efue²eveeb ³eLeeMeeðeb ³eLeeefJeefOe~~33~~
ef$ekeÀesìîee®ee³e&ªHesCe mLeeefHeleb lesve lel#eCes~~33~~
leeo=Meb lem³e ceenelc³eb meceeueeskeÌ³e efJeYeer<eCeë~~34~~
ÒeCeveece cegngYe&keÌl³ee Heeo³eesmlem³e efJeeqmceleë~~34~~
ÒeCeleb efJeve³eesHesleb ÒeËäb je#emeséejced~~35~~
Devegie=¿e mJeceenelc³eeod jsCegkeÀesçvleefn&leesçYeJeled~~35~~
efJeYeer<eCeesçefHe Ëäelcee jsCegkeÀm³e Òemeeoleë~~36~~
efMeJeYeeqkeÌlejmeemekeÌleë efmLejjep³eceHeeue³eled~~36~~

On hearing those words of the wise king of demons,
the lord of Çivagaëas, the omniscient one, replied that he
would do so. There, in Laìkä, in order to fulfil the heart’s
desire of Vibhéñaëa, who was pleased, he installed at that
very moment the three crore Liìgas according to Çästra
and according to the procedure by assuming the forms of
three crore Äcäryas.(32-33)  On seeing such a greatness
of his, Vibhéñaëa with astonishment fell at his feet again
and again. (34)  Then having conferred his favour on the
king of demons who saluted with such humility and who
had become delighted, Çré Reëuka disappeared by his
power.(35) Vibhéñaëa who had become delighted, got
adhered to devotion towards Çiva out of the gracious
favour of Çré Reëuka and ruled the kingdom firmly. (36)

J³eeK³eeõ ÒeefleMegÞeeJe De²erke=ÀleJeeefvel³eLe&ë~ efMeäb mHeäced~~ 32~~
le$e ue¹e³eeb Heewueml³em³e efJeYeer<eCem³esl³eLe&ë~ efMeäb mHeäced~~33~~ mHeäced~~34~~
mHeäced~~35~~ mHeäced~~36~~

‘‘Pratiçuçräva’’ means that ‘‘he accepted’’. The rest is
clear.(32) ‘‘There’’ means ‘‘in Laëkä’’. ‘‘Of Paulastya’’ means

‘‘Of Vibhéñaëa’’. The rest is clear. (33) It is clear. (34)  It is
clear. (35)  It is clear. (36)

J³eeK³eeõ DeLeeäefo#eg Òeefme×m³e jsJeCeefme×séejm³e cenÊJeb me¹es®es-
veeäefYeë met$ewë ÒekeÀeMe³eefleõ

Then the author reveals in eight stanzas the greatness
of Revaëasiddheçvara who became reknowned in all the
eight directions—

jsCegkeÀesçefHe cenelespeeë meáejved ef#eefleceC[ues~~37~~
Òe®íVe½e ÒekeÀeMe½e HejceeÜwleYeeefJeleë~~37~~
keÀebef½eod ¢efäefveHeelesve keÀ©CeejmeJeef<e&Cee~~38~~
DeHejevegHeosMesve efMeJeeÜwleeefYeceefMe&vee~~38~~
Dev³eeb½e menJeemesve mecemleceueneefjCee~~39~~
ke=ÀleeLe&³eved peveeved meJee&ved ke=Àefleveë HekeÌJekeÀefce&Ceë~~39~~
oMe&ef³elJee efvepeeefOekeÌ³eb efMeJeoMe&veueeuemeë~~40~~
KeC[ef³elJee ogje®eejeved Hee<eC[eved efYeVeoMe&veeved~~40~~
³ev$ecev$ekeÀueeefme×eved efJeceleeved efme×ceC[ueeved~~41~~
efJeefpel³e mJeÒeYeeJesCe mLeeHeef³elJee efMeJeeieceeved~~41~~
Deepeieece efvepeeJeemeb keÀesefuueHeekeÌ³eefYeOeb Hegjced~~41~~
le$e mecYeeefJeleë meJezpe&vewë efMeJeHeje³eCewë~~42~~
meesceveeLeeefYeOeevem³e efMeJem³e ÒeeHe ceefvojced~~42~~
HeM³eleeb le$e meJex<eeb YekeÌleeveeb efMeJe³eesefieveeced~~43~~
levJeevees efJemce³eb YeeJewmlegäeJe Hejceséejced~~43~~

Çri Renuka who was endowed with great power,
moved about on the expance of the earth, sometimes
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unseen and sometimes seen and with supreme non-duality
assumed. He rendered all the people blessed and made
them endowed with the ripening of their Karman by
casting his glances showering the drizzle of compassion
towards some people, by giving discourses on Çivädvaita to
some others and by staying with still others and removing
their Malas. Having shown his great superiority with his
interest in Çaiva philosophy, having refuted the views of
those who had wrong practices, who were heretics and
who belonged to other systems, who were experts in the art
of using amulets and incantations and who were belonging
to the circles of Siddhas of other views and having won
over all of them through his great resourcefulness and
established the tradition of Çaivägamas, he came back to
the place of his first appearance which was the city called
Kollipäké. Having been honoured by all the people who
were devoted to Çiva, he reached the temple of Çiva called
Someçvara. While all the devotees and Çivayogins were
looking on, he created astonishment in them with his
merits and prayed Çiva. (37-43)

J³eeK³eeõ Òe®íVe½e meHleMeleJe<e&He³e&vleefceefle Mes<eë~ leLee ÒekeÀefìleë
meved keÀebef½eppeveeved keÀ©CeejmeHetefjlekeÀìe#esCe ke=ÀleeLe&³eved, DeHejeved efMeJeeÜwle-
ÒekeÀeMekeÀesHeosMesve ke=ÀleeLe&³eved, Dev³eeved efvece&uemenJeemesve ke=ÀleeLe&³eved, DeJeefMeä-
meJe&peveeved ke=Àefleveë mekeÀuekeÀueekegÀMeueeved HekeÌJekeÀefce&Ceë HeefjHekeÌJeceuecee³ee-
HeeMeJevleë mevle½e ke=ÀleeLe&³eved meved, efMeJeoMe&veueeuemeë efMeJemece³euecHeìë
ÞeerjsJeCeefme×es efvepeeefOekeÌ³eced DeveskeÀef®e$eefJeef®e$eefvepecenÊJeb oMe&ef³elJee efYeVe-
oMe&veeved Jew<CeJeeÐev³emece³eefveÿeved Hee<eC[eved Me±®e¬eÀeÐev³euee_íve³egkeÌleeved
ogje®eejeved KeC[ef³elJee, ³ev$ecev$eeefo®elegë<eefäkeÀueeefmeef×³egkeÌleeved keÀeHeeefuekeÀe-
efoHejceefme×ceC[ueeved ieesj#eeefoveJekeÀesefìefme×eved mJemeeceL³exve efJeefpel³e keÀeefce-
keÀeefoefMeJeefme×evleeved mLeeHeef³elJee efvepeeJeemeb keÀesefuueHeekeÌ³eefYeOeb Hegjceepeieece
Deememeeosl³eLe&ë~~37-43~~

‘‘Pracchannaù’’ (unseen) — here it should be under-
stood that he remained unseen for seven hundred years.
Again on appearing to the people, he blessed some persons
with his glances filled with compassion, others with his
teaching which revealed Çivädvaita, still others with his
pure company and the rest of the people, who were
efficient in all arts and who were having their fetters of
Mala, Mäyä, etc., ripened. Çré Revaëasiddha who was fond
of Çaiva philosophy showed his greatness consisting in
various, wonderful deeds. He refuted the views of other
systems of philosophy such as those of the Vaiñëavas, etc.,
the heretics and those doing wrong practices such as having
the marks of conch-shell, disc of Viñëu, etc. He won over
by his power the circles of Siddhas belong to other faiths
such as Käpälikas, the nine crore Siddhas such as Gorakña,
etc. He established the doctrines of the Ägamas such as
Kämikägama, etc. Then he came back to the place of his
first appearance called Kollipäké. (37-41) ‘‘Sambhävitaù’’
means ‘‘honoured’’. The rest is clear. (42) ‘‘Bhävaiù’’
means ‘‘with pure merits’’. ‘‘Vismayaà tanvänaù’’ means
‘‘spreading astonishment’’. (43)

J³eeK³eeõ DeLe meHleefYeë met$ewë meesceséejm³e mlegefleb keÀjesefleõ
Then in seven stanzas, the author shows how Çré

Reëuka praised Lord Someçvara—

osJe osJe peieVeeLe peielkeÀejCekeÀejCe~~44~~
ye´ïeefJe<CegmegjeOeerMeJevÐeceeveHeoecyegpe ~~44~~
mebmeejveeìkeÀYe´eefvlekeÀueeefveJe&nCeÒeo ~~45~~
mecemleJesoJesoevleHeefjyeesefOeleJewYeJe ~~45~~
mebmeejJewÐe meJe&%e meJe&MeeqkeÌleefvej¹§Me~~46~~
meeq®®eoevevo meJe&mJe HejceekeÀeMeefJeûen~~46~~
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mecemlepeieoeOeejp³eesefleefue&²efJepe=cYeCe ~~47~~
meoeefMeJecegKeeveskeÀefoJ³ecetefle&keÀueeOej ~~47~~
iegCe$e³eHeoeleerle ceue$e³eefJeveeMeve~~48~~
peiel$e³eefJeueemeelceved Þegefle$e³eefJeuees®eve~~48~~
Heeefn ceeb HejcesMeeve Heeefn ceeb HeeJe&leerHeles~~49~~
lJeoe%e³ee ce³ewleeJelkeÀeuecee$eb cenerleues~~49~~
De®eeefj YeJeogkeÌleeveeceeieceeveeb Òeefme×³es~~49~~
Deleë Hejb mJeªHeb les ÒeeHlegkeÀeceesçeqmce Me¹j~~50~~
Devlejb osefn ces efkeÀefáeovegkeÀcHeeefJeMes<eleë~~50~~

O God of gods!  Lord of the world! Cause of the
causes of the world! One with his feet-lotuses saluted by
Brahman, Viñëu, Indra, etc! One who is efficient in
managing the art of delusion in the form of drama of
transmigration! One whose grandeur is revealed by all
Vedas and Vedänta! O Physician curing the disease of
transmigration! One who is endowed with all unrestricted
power!  Existence, intelligence and bliss in form!  All in all!
One whose body is supreme ether! One who displays the
Jyotirliìga which is the substratum of the entire universe!
One bearing the lustre of the divine forms such as Sadäçiva!
One beyond the state of three guëas (sattva, etc.,)!  Destro-
yer of three Malas!  One possessing the power of creation,
etc., of the three worlds!  One possessing the three Vedas
(Åg, Yajus and Säman) as his three eyes!  Save me, O great
Lord! Save me, O lord of Pärvaté!  According to your order
I wandered on the surface of the earth until this time in
order to propagate the Ägamas taught by you. Now onwards
I want to attain your form, O Lord Çaëkara!  With special
compassion give me some space to enter. (44-50)

J³eeK³eeõ De$e peie®íyosve YegJeveev³eg®³evles~ lelkeÀejCeerYetleefyevog-
cee³eeoerveeceefHe keÀejCeerYetle!  Fl³eLe&ë~~44~~ mebmeejveeìkeÀYe´efvlekeÀueepe³eÒeo
Fl³eLe&ë~~45~~ ``DeekeÀeMeMejerjb ye´ïe'' Fefle Þeglesef½eoekeÀeMemJeªHe Fl³eLe&ë~
efMeäb mHeäced ~~46~~ ``pJeeueefue²e³e veceë'' Fefle Þeglespeexefleefue²mJeªHesCe
pe=cYeceeCe Fl³eLe&ë~ ``efmLejsefYej²wë HegjªHe Gûeë'' Fefle Þeglesë mekeÀueefve<keÀue-
meoeefMeJeÒeYe==efleefoJ³ecetefle&keÀueeOej Fl³eLe&ë~ De$eõ``me SkeÀes ©êë me FMeeveë
me YeieJeeved me censéejë me ceneosJeë'' Fefle Þegefleë~~47~~  meÊJejpemleceesiegCe-
mLeeveeleerle DeeCeJekeÀece&Ceceeef³ekeÀeK³eceue$e³eesvcetuevekeÀj mJeie&cel³e&Heeleeue-
ue#eCepeiel$e³eme=äîeeefoHeáeke=Àl³e¬eÀer[eefJeueemeesvcegKe $eÝi³epegëmeceeK³eÞegefle-
$e³eefJeuees®eve Fl³eLe&ë~~48~~ mHeäced~~49~~ Yees Me¹j megKekeÀj, lesve
Òeefme× meesceséej, Deleë Hejced Fleë Hejefcel³eLe&ë~ Denb les mJeªHeb ueyOeg-
keÀeceesçeqmce, ces cece DevlejceJekeÀeMeb osefn~  DevegkeÀcHeeb ke=ÀHeeb efJeMes<elees osefn
kegÀefJe&l³eLe&ë~~50~~

Here by the word ‘‘Jagat’’, the (fourteen) ‘‘Bhuvanas’’
(regions) should be understood. It means: O one who is the
cause for the Bindu, Mäya, etc., which are in turn causes of
those regions! (44)  It means: O one who gives success to
the art of delusion of the drama in the form of trans-
migration!(45)  As per the Çruti ‘‘Äkäçaçaréraà brahma’’
(Tai. U., 1.6.2), it means: O one who has ether of con-
sciousness as his body!  The rest is clear.(46)  According to
the Sruti ‘‘Jvälaliìgäya namaù’’; it means: O one who is
appearing in the form of Jyotirliìga! As per the Çruti,
‘‘Sthirebhiraìgaiù pururüpa ugraù’’ (Åv. 2.33.9), it means:
“O one who possesses the signs of all the divine forms
with limbs and without limbs such as Sadäçiva, etc.’’, (Atha.
Çiras. U., 3). (47) One beyond the state of guëas, viz., sattva,
rajas and tamas (Prakåti)! One who removes the three
Malas called Äëava, Kärmika and Mäyika! One who is
prone to the diversion of sport in the form of the five
functions such as creation, etc., in the case of three worlds
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called Svarga, Martya and Pätäla!  One who has the three
Çrutis, viz., Åg, Yajuñ and Säman, as his three eyes. (48)  It
is clear. (49)  O Çaìkara, i.e., O bringer of solace! That is
why he is famous as ‘‘Someçvara’’ (Soma=moon; solace is
the effect of the moon). ‘‘Ataù param’’ should be taken in
the sense of ‘‘itaù param’’, from now onwards. ‘‘I am now
wanting to attain your form, give some space to me. Extend
me especially your compassion towards me. (50)

J³eeK³eeõ DeLe Je=Êe$e³esCe efMeJeÒemeVeleeb jsJeCeefme×séejm³e efue²wkeÌ³eb ®e
ÒeefleHeeo³eefleõ

Then in three ‘‘Våttas’’ (stanzas in the Våtta metres),
the author describes how Çiva was pleased and how Çré
Revaëasiddheçvara got merged into the Liìga —

Fl³egkeÌles ieCevee³ekesÀve menmee efue²eled leleë Mee¹jeled
Jelmeeie®í cenevegYeeJe YeJelees YekeÌl³ee ÒemeVeesçmc³enced~
Fl³eg®®ewjieoeod Je®emlevegYe=leecee½e³e&ceemeerÊeoe~~51~~
efoJ³ees ogvogefYejeveveeo ieieves Heg<Heb JeJe<e&gie&Ceeë~~51~~

ÞeglJee efue²eod Je®evecegefoleb Mee¹jb meevegkeÀcHeb~~52~~
mebËäelcee ieCeHeeflejLees p³eesefle<ee oerH³eceeveë~~52~~
peeleeslkeÀCþwë Hejceveg®ejw³eexefieefYeë mlet³eceevees~~52~~
p³eesefleefue&²b HejcevegefJeMeled mJeÒekeÀeMeb leoeveerced~~52~~

ueerves leeqmceved Mee¹js mJeÒekeÀeMes efoJ³eekeÀejs jsCegkesÀ efme×veeLes~
meJeex ueeskeÀes efJeeqmceleeYetÊeoeveeR MewJeer YeeqkeÌleë meÒeceeCee

yeYetJe~~53~~
When it was told like this by the Lord of the Çivagaëas,

there arose suddenly a loud voice from the Çivaliìga saying

‘‘come in, O my son!  O great saint! I am pleased with your
devotion’’. Struck with wonder were the people then. The
drums of gods produced their sound in the sky and the
Gaëas of Çiva showered flowers. (51) On hearing that
compassionate speech of Çiva which arose from the Liìga,
the lord of the Gaëas with his mind pleased and shining
with lustre, entered into the self-luminous, supreme Joytir-
liìga then, while he was being eulogised by the wonder-
struck disciples full of longings. (52) When Çré Reëuka,
the lord of the Siddhas, who had the divine form, merged
into that self-luminous Liìga, then all the people became
highly astonished. The devotion towards Çiva became
authoritative. (53)

J³eeK³eeõ ieCevee³ekesÀve jsJeCeefme×séejsCe Fl³egkeÌles SJeb efJe%eeefHeles meefle
menmee lel#eCesve Mee¹jeled lelees efue²eled meesceséejefue²eod Yees cenevegYeeJe
efveieceeieces<eg ceneefve½e³eyegef×ceeved Jelme jsJeCeefme×eK³ekegÀceej, YeJelemleJe YekeÌl³ee
veJeefJeOeYekeÌl³ee Denb ÒemeVeesçeqmce, Deeie®í Dee³eenerefle Je®eë efMeJe G®®ewjieoeod
DeJeeoerled~  leoe leeqmceved mece³es levegYe=leeb MejerefjCeecee½e³e¥ keÀewlegkeÀceemeerled, ieieves
efoJ³ees ogvogefYeë osJeogvogefYeë, Deeveveeo meJe&$e OJeefveleJeeved, ieCeeë ÒeceLeieCee
osJeieCee½e, Heg<Heb kegÀmegceJe=efäb JeJe<eg&efjl³eLe&ë~~51~~ DeLees Heg<HeJe=äîevevlejb
mebËäelcee mevlegäef®eÊeë ieCeHeefleë efMeJeieCeHeefleë ÞeerjsJeCeefme×es p³eesefle<ee
efMeJeÒekeÀeMesve oerH³eceeveë meved efue²eled meesceséejefue²eod Gefoleced GÓtleb
meevegkeÀcHeb ke=ÀHeemeefnleb Mee¹jb Je®eveb efMeJemecyeefvOeJe®eveb HetJeexkeÌleJeekeÌ³eb ÞeglJee,
peeleeslkeÀCþwjd GÓtlee½e³e&JeefÓë Deveg®ejwë men®ejwë efMeJe³eesefieefYeë HejceefOekeÀle³ee
mlet³eceeveë meved, leoeveeR leeqmceved mece³es Hejb meJeexlke=Àäb mJeÒekeÀeMeb efvepe-
ÒekeÀeMeªHeb p³eesefleefue&²b ``lem³e Yeemee meJe&efceob efJeYeeefle'', ``lecesJe Yeevle-
cevegYeeefle meJe&ced'' Fefle Þegefleefme×ef®eefuue²cevegefJeMeled mJeªHeneefveJe=ef×J³eefle-
jskeÀsCe meecejm³esve ÒeefJeäJeeefvel³eLe&ë~~52~~ efoJ³eekeÀejs ceveesnjmJeªHes jsCegkesÀ
efme×veeLes jsJeCeefme×séejs mJeÒekeÀeMes Mee¹js leeqmceved efue²s meescesMeefue²s ueerves
meefle SskeÌ³eb ieles meefle meJeex ueeskeÀë mecemlepevees efJeeqmcele Dee½e³e&³egkeÌle Deemeerled~
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leoeveeR leeqmceved keÀeues MewJeer YekeÌleë efMeJemecyeefvOeveer YeeqkeÌleë meÒeceeCee ÒeceeCesve
men Jele&ceevee yeYetJe Deemeerefol³eLe&ë~~53~~

When the Lord of Çivagaëas, Çré Revaëasiddheçvara
requested like this, suddenely, at that moment itself, Çiva
uttered aloud from that Someçvaraliìga his words saying,
‘‘O great saint with the firm knowledge of the Vedas and
Ägamas! My son, Revaëasiddha, I am pleased with your
devotion consisting of nine types; come in’’. Then the
people became thrilled with astonishment. In the sky the
drums of gods poduced their sound. The hosts of gods and
Çiva’s devotees began to shower flowers (from the sky).(51)
Then, after the shower of flowers, the lord of the Çivagaëas,
Çré Revaëasiddha, who was pleased, became illumined by
the brilliance of Çiva, on hearing from the Çomeçvaraliìga
the aforesaid words of Çiva full of compassion, and was
being praised by his followers, the Çivayogins, with long-
ings. At that time he entered, i.e., merged in such a way as
there would be no increasing or decreasing, the Liìga of
consciousness (Cilliìga) celebrated in the Çruti statements
as ‘‘Tasya bhäsä sarvamidam vibhäti’’ and ‘‘Tameva bhäntam
anubhäti sarvam’’ (Kathä. U., 5.15; Çve. U., 6.14; Muëò.U.,
2.2.10).(52) When Çré Reëuka, endowed with divine, capti-
vating form, who was the lord of the Siddhas, merged into
the Someçvaraliìga; all the people became struck with
wonder. Then at that time, the devotion connected with
Çiva became corroborated with authority, i.e., got esta-
blished with authority. (53)

(J³ee¤) DeLeem³e ûevLem³e ceenelc³eceenõ
Then the author speaks of the importance of this work–

ÞeerJesoeieceJeerjMewJemejefCeb Þeer<eìdmLeueesÐevceefCeb~~54~~
ÞeerpeerJeséej³eesieHe¨elejefCeb ÞeerieesH³eef®evleeceefCeced~~54~~
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Þeerefme×evleefMeKeeceefCeb efueKeef³elee ³emleb efueefKelJee Hejeved
ÞeglJee ÞeeJeef³elee me ³eeefle efJeceueeb YegeqkeÌleb ®e cegeqkeÌleb Hejeced~~54~~

Fefle Þeercel<eìdmLeueye´eefïeCee efMeJe³eesefieveecvee efJejef®eles JeerjMewJeOece&-
efveCe&³es Þeerefme×evleefMeKeeceCeew jsCegkeÀefJeYeer<eCemebJeeos jsCegkeÀefMeJee-

efue²wkeÌ³eÒeme²es veecewkeÀefJebMeë Heefj®ísoë meceeHleë~~21~~

~~ Þeerefme×evleefMeKeeceefCeë meceeHleë ~~
This Çré Siddhäntaçikhämaëi which has as its path of

Véraçaivism propounded by Vedas and Ägamas, is the
lustrous jewel illumining the auspicious six Sthalas, the sun
putting to bloom the lotus in the form of the communion
between Jéva and Çiva and the desire-yielding gem (Cintä-
maëi) revealing the secret of the Çaiva doctrine. He who
copies it and gets its copies prepared by others and
who hears it and makes others to hear it through reci-
tation, attains pure enjoyment in life and gets the highest
liberation. (54)

Here ends the twenty-first Chapter dealing with
the account of Çré Renukä’s merging into the Liìga in the

context of the dialogue between Çré Reëuka and
Vibhéñaëa in Çré Siddhäntaçikhämaëi the authority on

Véraçaivism, written by Çré Çivayogin who attained
Brahman-hood through the path of Ñaösthalas (21)

Çré Siddhäntaçikhämaëi ends

J³eeK³eeõ ÞeerJesoeieceJeerjMewJemejefCeb ce²uekeÀjmekeÀuemece³eMeeðees-
ÊejJesoeieceÒeefleHeeÐeJeerjMewJemejefCejsJe mejefCe³e&m³esl³eLe&ë, Þeer<eìdmLeueesÐevceefCeb
ce²ueelcekewÀkeÀesÊejMelemLeueªHee²efue²<eìdmLeueceeie&ÒekeÀeMeveMeeCeesuueer{-
jlveced, ÞeerpeerJeséej³eesieHe¨elejefCeb MeesYeceevepeerJeHejcewkeÌ³eue#eCekeÀceueefJekeÀ-
meveeke&Àced, Þeerefme×evleefMeKeceC³eeK³eJeerjMewJeMeeðeb ³ees efueefKelJee Hejeved uesKeef³elee,



³eë ÞeglJee Hejeved ÞeeJeef³elee, me efJeceueeb YegeqkeÌleb Hejeb cegeeqkeÌleb ®e ³eeefle ÒeeHvees-
leerl³eLe&ë ~~54~~

Fefle ÞeercelHeoJeekeÌ³eÒeceeCeHeejeJeejOegjerCeÞeerceefjleesCìoe³exCe
efJejef®elee³eeb leÊJeÒeoerefHekeÀeK³ee³eeb Þeerefme×evleefMeKeeceefCeJ³eeK³ee³eeb

jsCegkeÀefJeYeer<eCemebJeeos jsCegkeÀefMeJeefue²wkeÌ³eÒeme²es
veecewkeÀefJebMeë Heefj®ísoë meceeHleë~~21~~

leÊJeÒeefoefHekeÀe meceeHlee
Çré Siddhäntaçikhämaëi which has its path of Véra-

çaivism propounded in the Vedas and Agamas that are
held as the fountain-head of the Çästras belonging to all the
auspicious systems, is the polished jewel revealing the path
of six Sthalas consisting in their Aìgasthalas and Liìga-
sthalas making the auspicious number of Sthalas into one
hundred and one; it is the sun who is able to put to bloom
the lotus in the form of the illustrious communion between
Jéva and Çiva; and it is the desire-yielding gem illumining
the secret of the auspicious Çaiva doctrine. He who writes
himself and makes others copy it and who hears himself
and recites so that the others might hear it, attains pure
enjoyment and gets the highest liberation. (54)

Here ends the twentiy-first chapter dealing with the
account of the merging of Çré Reëuka into the Liìga in the

background of the dialogue between Çré Reëuka and
Vibhéñaëa in the commentary on Çré Siddhäntaçikhämaëi

called Tattvapradépikä, written by Çré Maritoëöadärya
who is the foremost among the scholars adept in

Vyäkaraëa, Mimäàsä and Nyäya (21)

Tattvapradépikä ends

Fefle MegYeced
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lemceeod %eeles ceneosJes 16.17
lemceeod YeeJeve³ee 16.68
leeqmceved kesÀJeueef®evcee$e 20.65
leeqmceved ÒeefleHeÀuel³eelcee 19.62
lem³e osnsve mecyevOeë 18.43
lem³esefle Je®eveb ÞeglJee 21.32
lem³ewJe HejkeÀe³em³e 16.58
leb ®e keÀeceefJeefveceg&keÌleb 16.61
lee¢Meb lem³e ceenelc³eb 21.34
leeefve %eeveeiecelJesve 16.24
leeefve YeeJeeiecelJesve 16.15
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%eevecesJe meceY³em³esled 16.29
%eevem³e veäYeeJesve 18.50
%eevem³e J³eJenejs 19.44
%eevem³e efJe<e³es leÊJes 19.93
%eevenervemleLee osner 16.32
%eevenerveb meoe keÀce& 16.27
%eeveb ®eesokeÀMeyosve 19.8
%eeveb HejefMeJeeÜwle 16.30
%eeveb ye´ïeefCe leVeeefmle 20.60
%eeveb cegeqkeÌleÒeob ÒeeH³e 16.81
%eeveb JemlegHeefj®ísoes 16.17
%eeveb efJevee leLee ef®eÊes 16.34
%eeveeiecemLeueb ®eeLe 16.3
%eevee®eejmLeueb 16.4
%eevee®eejes ³eogkeÌleesç³eb 16.76
%eevee®ee³e&ë mecemleevee 15.25
%eeveeoeefOekeÌ³emecHeefÊe 17.73
%eeveeefoJ³eJenejeslLeb 20.62
%eeveeosJe Hejevevob 18.73
%eeveece=leceeflemJe®íb 19.11
%eeveece=lesve le=Hlem³e 18.73
%eeveece=lesve le=HleesçefHe 16.65
%eeefveveë keÀce&mebkeÀuHee 16.83
%eeves efme×sçefHe efJeog<eeb 16.12
%ee³eles levce³eb meJe& 20.9
%es³eeYeeJeeefÜMes<esCe 20.66
p³eesefleefue&²s ef®eoekeÀejs 20.11
p³eesefleefue&²s ef®eoekeÀejs 20.18
p³eesefleefue&²s ef®eoekeÀejs 20.69
le®íevleew ³eesefieveeb 17.27
le®ígÞet<eejleë efMe<³eë 17.68
lep%eeve³eespeveb 19.90

lep%eeveefue²ceeK³eeleb 15.45
leleë mesJ³emLeueb 17.4
leleesçkeÀe³emLeueb 16.3
leefl¬eÀ³eeefue²ceeK³eeleb 15.37
leÊe®íjerj³eesiesve 18.12
leÊeeq®íJes meceH³ez<e 17.40
leÊeled meJe¥ efMeJeekeÀejb 17.21
leÊeefVeJeso³eved MecYees 17.38
lelHeje Deeiecee 16.5
lelHeefj%eeve³eesiesve 18.27
lelÒemeeoeÊeg cees#eeLeea 17.58
lelÒeeCeevegûenë 17.24
le$e mevlegäef®eÊem³e 21.33
le$e meefVeefnleb mee#eeled 19.57
le$e mecYeeefJeleë 21.42
lelmeecejm³eb efMe<³em³e 19.19
lelmJeerke=ÀleÒemeeowkeÌ³e 20.3
leLeeC[s<eg ®e efHeC[s<eg 19.66
leLeelceefve ÒekeÀeMes 19.45
leLeelceefve efJeueer³evles 20.23
leLeelcee osnme«elew 18.24
leLeelcee J³eeHekeÀë mee#ee 19.60
leLeelcee MeeqkeÌleYesosve 19.64
leLeelcesl³egHeceeveeLe& 19.59
leLee osnpeg<eesçH³em³e 18.22
leLee osnm³e mecyevOee 19.32
leLee osnelcevewJeem³e 16.39
leLee efHeC[efmLelees ïeelcee 19.52
leLeeefHe ÒeeLe&veer³eb 21.19
leLee ÒekeÀeMeceelceeveb 19.89
leLee ye´ïeeefHe ®ewlev³e 20.46
leLee YeJeefle leêtHeb 17.35



ve ÒeHeáes efvepes osns 15.62
ve yevOees ve ®e cegeqkeÌle½e 20.50
ve efyeYesefle pejece=l³ees 17.49
ve yegO³eefle iegjesJee&keÌ³eb 17.71
ve ye´e¿ekeÀce& lem³eeeqmle 18.75
ve YeJesled keÀce&keÀeHe&C³eb 19.36
ve Yeeefle He=LJeer ve peueb 20.10
ve YeeJesve efJevee %eeveb 19.43
ve ceveg<³ees ve efle³e&kedÀ ®e 18.12
ve ceveg<³ees ve osJeesçnb 16.48
ve ³eLee efJeefOeueesHeë 16.7
ve ue«³esod iegjesjeleeb 17.65
ve efue²cee$es leefVeÿes 20.55
ve efJeefOeve& efve<esOe½e 20.44
ve mebceeves<eg mecÒeerefle 15.60
ve meb³eesies efJe³eesie½e 20.48
ve megKeb vewJe ogëKeb ®e 20.50
ve mJeYeeJe Fefle 18.21
veekeÀeMes veeHejb leÊJeb 20.10
veelceveeb pee³eles 16.26
veeveekeÀce&efJeHeekeÀe 18.13
veeveeceeie&meceeª{e 18.14
veevee³eesiemeceeHe$ee 18.13
veev³e®í=Ceesefle meb¢äs 20.27
veev³eled HeM³eefle ³eesieervêes 20.27
veemeew osJees ve ievOeJeex 18.12
efvel³ele=Hlem³e cegkeÌlem³e 18.74
efvel³eefme×ë ÒekeÀeMeelcee 19.57
efvel³eevevos efvepeekeÀejs 19.25
efvel³es efvece&ueYeeJeves 15.71
efvel³es efvece&uemeÊJe 19.97
efveceiveceevemees ³eesieer 18.38

efvejmleosnOece&m³e 18.36
efvejmleYesopeuHem³e 18.53
efvejmleceuemecyevOeb 18.33
efvejmleefJeéeefJeYe´eefvle 15.68
efvejmleefJeéemebYesob 15.22
efvejmlemeJe&oes<elJeeod 15.40
efvejmlemeJe&J³eeHeej 19.23
efvejmleesHeeefOemecyevOe 19.75
efvejmleesHeeefOemecyevOees 19.34
efvejm³eles iegjesyeexOeeled 18.17
efvejeOeejë efMeJeë mee#eeled 17.29
efveoxner me YeJesÐeesieer 20.21
efveOet&les lelÒeyeesOesve 18.28
efveO³ee&legcemeceLeexçefHe 16.23
efveYee&Jeeiecemeb%eb 18.3
efvece&cees efvejn¹ejes 15.53
efvece&cees efvejn¹ejes 18.25
efvece&ueb efn efMeJe%eeveb 16.78
efveefJe&keÀuHes Hejs Oeeeqcve 16.80
efveefJe&keÀejb efvejekeÀejb 20.63
efveJel³e& pevcepeb ogëKeb 19.40
efve<emeeo leoY³eeMes 21.6
efve<keÀue¹ef®eoevevo 19.77
efve<keÀue¹efmLelees %eeve 15.23
efve<keÀue¹b efvejekeÀejb 16.23
efve<keÀue¹s efvejekeÀejs 19.79
efve<keÀuees efn ceneosJeë 16.40
efveëmHe=nesçefHe cene³eesieer 16.64
veer[efmLelees ³eLee He#eer 18.23
vesob peieefoefle %eeles 17.10
vesob jpeleefcel³egkeÌles 17.10
vewle³eesjvlejb efkeÀefáe 17.61
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leeceengë HejceekeÀeMeb 19.71
leg³ee&leerleHeob ³eÊeod 20.26
le=CeerkegÀJe&ved peieppeeueb 15.65
lespees efJevee menñeebMeesë 17.71
les<eecegHejcees ³e$e 19.88
les<eeb meceHe&CeeoerMes 17.45
lewë meceb ÒeeCeceejesH³e 17.26
l³eeiees osneefYeceevem³e 17.34
ef$ekeÀesìîee®ee³e&ªHesCe 21.33
ef$ecetefle&Yesoefveceg&keÌleb 15.46
lJeoe%e³ee ce³ewlee 21.49
lJeoer³eOece&mecHeefÊe 29.15
lJevleenvleeefomebª{b 20.65
lJevleenvleeefJeefveceg&keÌles 20.55
lJeeb efJevee keÀm³e 21.13
lJeeb efJevee efMeJe 20.81
ooeefle ³eë Heefle%eeveb 15.15
oMe&veeled HejkeÀe³em³e 17.14
oMe&veeled mHeMe&veeod 17.37
oMe&vewë mHeMe&vewë 15.70
oMe&ef³elJee efvepeeefOekeÌ³eb 21.40
oeveb Hetpee peHees O³eeve 16.59
oem³eeefce les Jejb 21.16
efokeÌkeÀeueeÐeveJeeq®íVeb 20.42
oer#e³eeçHeieleÜwleb 19.6
oer#eeieg©jmeew efMe#ee 15.12
oer#eeieg©mLeueb HetJe& 15.5
oer#eeHeeoesokebÀ HetJe& 19.3
oerHeb efJevee ³eLee iesns 16.34
oerHeekeÀejb ³epeved 15.42
oer³eles Hejceb %eeveb 15.7
ogue&Yeeë meJe&ueeskeÀeveeb 21.18

¢äs leeqmceved Hejevevos 19.15
osJeefle³e&*dceveg<³eeefo 18.63
osJeosJe peieVeeLe 21.44
osJ³ew Hegje Yeeef<ele 20.62
osMekeÀeueeO³eJe®íso 19.10
osMekeÀeueeveJeeq®íVe 20.54
osnÜejsCe ³eÐeled 17.38
osn³eesiesçefHe osnmLew 18.39
osnJeeveefHe efveoxnes 16.54
osnefmleÿleg Jee ³eeleg 16.55
osnefmLelemleLee 18.23
osnefmLeleesçH³e³eb 18.19
osnmLeesçefHe meoe 18.25
osneefYeceeveefveceg&keÌleë 16.57
osneefYeceevenervemLe 16.43
osefnveesçefHe HejelcelJe 18.36
êäJ³eb efJeÐeles 19.15
efÜleer³esve HeoeLexve 20.67
O³eeveb MewJeb leLee %eeveb 15.56
O³eevesve yeesOes ®e 18.76
ve keÀce&yevOes ve leHees 18.76
ve efkeÀefáeoefHe cegkeÌlem³e 17.67
ve efkeÀefáeÓeJ³eles 19.76
ve ®eeefmle osncecyevOees 17.11
ve ®eseqvê³eYeJeb ogëKe 16.47
ve peje cejCeb veeefmle 17.19
ve %eevecee$eb vee®eejes 16.16
ve %eeveb ³eled lelees ³eesieer 16.36
ve osJelJeb ve ceeveg<³eb 20.47
ve osJee ve ceveg<³ee½e 20.64
ve HeM®eeVewJe Hegjlees 20.51
ve He=LJ³eeoerefve Yetleeefve 20.64



ÒeCeleb efJeve³eesHesleb 21.35
ÒeCeveece cegngYe&keÌl³ee 21.34
ÒeCec³e Hej³ee Òeerl³ee 21.17
ÒeefleÿeH³eb ³eLeeMeeðe 21.29
Òel³egvcegKesve cevemee 19.80
ÒeOJemleJeemeveeme²eled 17.33
ÒeOJemleeÞeceJeCe& 15.71
ÒeJele&³e efMeJeeÜwleb 20.87
ÒeMveesÊejÒeJekeÌlee ®e 15.12
ÒemeeefomLeuemebye×eë 18.1
ÒemeeoesçvegYeJemlem³e 18.62
Òemeeoesçm³e Hejevevo 18.69
Òeeke=Àlesve MejerjsCe 16.50
Òeeke=Àlewée³e&mecHeefÊe 15.63
ÒeeCe SJe ceveg<³eeCeeb 17.28
ÒeeCeefueef²mLeueeª{eved 18.1
ÒeeCeevegûenCeb He½eeled 17.3
ÒeeCees ³em³e ue³eb ³eeefle 17.25
Òeerleesçeqmce leJe ®eeefj$ewë 21.16
HeÀueb ef¬eÀ³eeJeleeb Hegbmeeb 16.28
HeÀueeefYemeefvOemeefnleb 16.12
HeÀueeslHeÊeew efJejkeÌlem³e 16.11
yeOveer³eeod ³eë efMeJeeueeves 17.42
yeYee<es meeqmcelees JeeCeeR 21.12
yeefnjvlemleceÍísoer 15.27
yeefnefmleefcejefJe®ísÊee 15.27
yee¿eef¬eÀ³eeb Heefjl³ep³e 15.50
yee¿eeLee&veecevegYeJeb 17.17
yeesOekeÀesç³eb meceeK³eelees 15.13
yeesOeeled HejelceYeeefJelJee 18.19
yeesO³eceeveë me ieg©Cee 17.68
ye´ïe%eeves meceglHeVes 19.15

ye´ïeYet³ebielees ³eesieer 20.40
ye´ïe ³eÓO³eles leÊeg 15.46
ye´ïeefJe<CegmegjeOeerMe 21.44
ye´ïeefJe<CJeeo³eë meJex 15.36
ye´ïeefJe<CJeeo³ees osJee 19.27
ye´ïeeC[yegÂgomleescee 18.20
ye´ïeeC[yegÂgoesÓtleb 17.63
ye´ïeeC[MelekeÀesìervee 20.29
ye´ïeeÐee osJeleeë meJee& 16.41
ye´ïeeÐeeë eEkeÀ veg kegÀJe&efvle 15.69
ye´ïesefle ue#eCeb %eeveb 19.94
yet́³eeled leÊJeb ieg©mlemcew 17.75
YekeÌleeÐewkeÌ³eeJemeeveeefve 15.2
YekeÌleeveecegHe®eejsCe 15.39
Yeêemeves efvepes jc³es 21.5
YeeC[mLeueb leleë ÒeeskeÌleb 20.4
YeeJe SJe efn pevletveeb 17.52
YeeJe SJeem³e meJex<eeb 16.67
YeeJekeÀce&mecee³egkeÌleb 16.25
YeeJeef®eÚeefve efJeog<ees 16.15
YeeJeveeefJeefnleb keÀce& 16.68
YeeJeefve<HeefÊekebÀ ®eeLe 19.4
YeeJeÒekeÀeMeveb He½eeled 19.5
YeeJe³eved Hejcees ³eesieer 19.84
YeeJe³eved meleleb ³eesieer 19.96
YeeJe³esÊe$e efJeceueb 21.26
YeeJe³esled Hejceevevo 16.18
YeeJe³esled meJe&keÀcee&efCe 16.73
YeeJe³esod ³eë megcevemee 19.53
YeeJeefue²mLeueb ®eeLe 15.6
YeeJeMeg×sve cevemee 16.21
YeeJeMeg×ew YeJesvcegeqkeÌle 17.52
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vewjvle³exCe mecHeVes 16.22
veeslke=ÀälJeb ve nervelJeb 20.51
Helel³esJeb meoeÜwleer 18.48
HejkeÀe³es ef¬eÀ³eeHeefÊeë 19.29
HejkeÀe³eesç³eceeK³eeleë 16.49
Hejye´ïeJeHeg³e&m³e 16.50
HejceekeÀeMeceJ³ekeÌleb 19.70
HejceekeÀeMeceelceeveb 18.40
HejceelcemLeueb ÒeeskeÌleb 18.3
Hejceelcee efMeJeë ÒeeskeÌleë 18.29
Hejceelcee mJe³ebp³eesleer 18.35
HejceeÜwleefJe%eeve 15.20
Hejceevevo SJeeskeÌleë 19.8
Hejefue²s efJeueervem³e 16.45
HejmebefJelÒekeÀeMeelcee 19.9
Hejm³e %eeveef®eÚeefve 16.24
Hejm³e osn³eesiesçefHe 16.44
Hejm³e ³ee leveg%ex³ee 16.35
Hejb veemleerefle yeesOem³e 15.64
HejekeÀeMece³es leeqmceved 20.52
HejekeÀeMemJeªCesCe 19.55
HejekeÀeMeb peieeq®®e$e 19.75
HejelHejb leg ³eod ye´ïe 15.49
Hejelceefve ef¬eÀ³ee meJee& 19.82
Hejevevoef®eoekeÀejb 15.31
HejeHejHeefj%eeve 20.53
HejeHejmeceeHes#e 20.60
HejenvleeÒeefJeäm³e 18.37
HejenvleecevegÒeeH³e 16.53
Hejenvleece³eb Òeeng 20.33
HejenvleemeceeJesMe 20.32
Heefjl³ep³e ef¬eÀ³eeë meJee& 15.33

HeefjHetCe&efvepeevevo 18.49
HeefjHetCe&ÒeyeesOesçefHe 19.39
HeefjHetCe&cene%eeveb 16.79
HeefjHetCe&&cenevevo 19.36
HeefjHetCe&cenevevos 19.46
Hejeref#elesY³ees oeleJ³eb 20.86
Hejs ye´ïeefCe ueerveelcee 20.61
HeM³eleë eEkeÀ ve pee³esle 16.63
HeM³eleecevlejelceeveb 18.51
HeM³eleeb le$e meJex<eeb 21.43
HeM³eefvle HejceekeÀeMes 19.14
HeM³eefvle Hejceeb keÀeÿeb 19.22
HeM³eved meJee&efCe Yetleeefve 15.55
Hee$eb efMeJeÒemeeom³e 20.82
Heeée&mLeefleefcejb nefvle 15.24
Heeefn ceeb HejcesMeeve 21.49
efHeC[ekeÀeMemLeueb 19.4
efHeC[eC[mLeb ³eLee 19.65
Hegveë keÀcee&JeMes<esCe 18.16
Hetpe³esod YeeJeHeg<Hew³eex 15.41
Hetefpelesve ÒemeVesve 21.6
Hetefpeles HejcesMeeves 16.9
HetJe&He#eb meceeoe³e 15.16
ÒekeÀeMele Fefle ÒeeskeÌleb 19.82
ÒekeÀeMeles HejekeÀeMes 19.20
ÒekeÀeMeles Hejevevo 19.24
ÒekeÀeMeles ³eLee veeeqive 16.6
ÒekeÀeMeles ³ee meJex<eeb 20.14
ÒekeÀeMeceeves ef®eÜÚew 17.46
ÒekeÀeefMeles efMeJeevevos 19.41
Òe®íVe½e ÒekeÀeMe½e 21.37
Òe%eeieg©mLeueb HetJe& 15.5



³elmeteqkeÌleoHe&CeeYeesies 15.18
³elmeteqkeÌleOeeje efJeceuee 15.17
³eLeekeÀeMeceefJeeq®íVeb 18.66
³eLeekeÀeMees efJeYeg%ex³eë 19.59
³eLee keÀeÿeefokebÀ 19.40
³eLeeieceë ÒeceeCeb 16.7
³eLee ®evês efmLeje 20.38
³eLee p³eesefleef<e Yeemevles 19.74
³eLee ve efYeVeceekeÀeMeb 19.66
³eLee He¨eHeueeMem³e 18.22
³eLee efHeC[mLe DeekeÀeMe 19.51
³eLee Heg<HeHeueeMeeefo 19.73
³eLee cesIeeë mecegÓtlee 20.23
³eLee J³eeH³e peielmeJe¥ 18.34
³eLee efMeJeesçvegie=ÔCeeefle 17.6
³eLee met³e&mecee¬eÀevleew 19.89
³eLee mJeHveke=Àleb Jemleg 17.11
³eLewkeÀes Jee³egjeK³eeleë 19.60
³eoe efvejmlepeerJe 18.18
³eoe ³eesieer efvepeb osnb 17.35
³eoengë mebme=lescet&ueb 16.82
³eLee JeefÚjces³eelceeb 19.61
³e¢®íeueeYemevlegäes 15.54
³eÐelkeÀjCeceeuecy³e 17.40
³eÐeled HeM³eved ¢Mee 17.21
³ev$ecev$ekeÀueeefme×eved 21.41
³evceveëkegÀcegob 19.18
³evcee$eemeefnleb 19.28
³e³ee oer#esefle mee lem³eeb 15.7
³eeqmceved p³eesefleie&Ceeë 18.31
³eeqmceved p³eesefleef<e ef®eêtHes 20.58
³eeqmceVeÒeeHlekeÀuueesues 19.17

³eeqmceved Òeefleefÿlee 20.36
³eeqmceved mecemle 18.32
³em³e keÀe³e&oMee veeefmle 20.70
³em³e iesnb mJe³eb 21.10
³em³e ÒeleeHecelegueb 21.21
³em³e ªHeefceob K³eeleb 20.42
³egieHeeq®íJeefue²eveeb 21.29
³esve mebmeejmecyevOe 16.30
³es ³es YeeJeeë meceglHeVee 19.85
³eesieeogYe³eOecee&Cee 18.20
³eespe³esled me efMeJeë 17.22
jppeew Yegpe²Jeod 19.29
jCes efJe<CJeJeleejsCe 21.22
jmeJesOeeod ³eLee ueesnes 17.64
jnm³ecesleled meJe&%eë 20.84
jeieÜs<eeo³ees YeeJeeë 19.88
jeieÜs<eeefokeÀueg<eb 16.78
jeiees Jee pee³eles 17.15
jeJeCees efn cece Ye´elee 21.20
jsCegkeÀ lJeeb ieCeeOeerMe 21.8
jsCegkeÀb leb meceeueeskeÌ³e 20.72
jsCegkeÀesçefHe cenelespee 21.37
ue#-eerke=Àles efMeJes 17.43
ue³eë meJe&HeoeLee&vee 18.62
efue²keÀesefì$e³em³esn 21.30
efue²efveÿeHejb 20.29
efue²efcel³eg®³eles 19.69
efue²cesJe Hejb p³eesefle 15.32
efue²mLeueeefve keÀL³evles 15.1
efue²mLeueeefve keÀeveern 15.2
efue²b p³eeseflece&³eb 19.70
efue²b meêtHeleeHeVeb 15.31
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YeeJem³e Megef×jeK³eelee 17.53
YeeJenervemleLee ³eesieer 16.20
YeeJenerveeb ve ie=ndCeeefle 16.21
YeeJeë Òeleer³eceeveesçefHe 19.37
YeeJee yeg×îeeo³eë meJex 19.83
YeeJeeYeeJeefJeveeMeb ®e 20.5
YeeJeeYeeJeefJeefveceg&keÌlees 20.56
YeeJeeefHe&leefceob ÒeeskeÌleb 17.50
YeeJesve eEkeÀ HeÀueb Hegbmeeb 16.25
YeeJesve ie=¿eles osJees 15.38
YeeJesve veeefmle mecyevOe 15.37
YeeJesve ³eogHemLeeveb 16.71
YeeJesve efn ceveëMegef× 16.69
YeeJees ceeveme®esäe 16.67
YeeJees ³em³e efmLejes 17.59
YeeJees efJekeÀejefveceg&keÌlees 18.44
YeeJees efn efveefnle 19.39
efYe#eeMeer meceyegef×½e 15.53
Yegp³eceevee ³eLee³eesie 20.18
Yesoyegef×ë mecemleeveeb 18.42
YesoMetv³es ceneyeesOes 18.50
YeeskeÌlee Yeesi³eb Yeespe 17.50
YeeskeÌle=leeYeeJeieefueleë 18.26
YeeskeÌle=Yeesp³eHeefjl³eeiee 18.26
Ye´ceefvle Ieesjmebmeej 18.16
celmecees veeefmle ueeskesÀ<eg 21.10
ceefLelee®íeðepeueOes 19.13
ceÓei³eieewjJeeoÐe 21.9
cevees ³e$e ÒeJelexle 17.20
cenekeÀeMemLeueb 19.5
cenemeÊee cenemebefJeod 18.55
ceele=ces³eÒeceeCeeef× 20.7

ceeveg<eekeÀejmecHeVeb 21.7
cee³eeke=Àlee Hejs leÊJes 18.63
cee³eeeqyOeleejCeesHee³e 15.10
cee³eejpev³ee efJejces 19.23
cee³eemecyevOejeefn 16.43
ceenséejmLeues meefvle 16.2
ceenséejmLeues efme×b 16.1
ceeb efJevee keÀm³e ueeskesÀ<eg 20.78
efceL³ee leov³eefol³es<ee 19.47
efceL³esefle YeeJe³eved efJeéeb 17.55
cegkeÌleë mebMe³eHeeMeleë 17.86
cegeqkeÌleefjl³eg®³eles meefÓë 17.43
cegeqkeÌlejsJe Heje le=eqHleë 18.74
cegkeÌlees YeJeefle mebmeeje 17.78
cegK³eeLexçmecYeJes 19.90
cegK³eeLeex ue#eCeeLe&½e 20.6
cetefle¥ efJevee leLee ³eesieer 16.38
cetl³ee&lcevewJe osJem³e 16.39
cetueeOeejsçLeJee ef®eÊes 15.42
ce=eq®íuee efJeefnlee 15.40
cees#eÞeerefye&cyeªHesCe 15.18
cees#ee³e keÀejCeb ÒeeskeÌleb 19.43
cees®e³esled mekeÀueeved 18.61
ceesoles ³eë megKeer 17.67
ceesnûeeÅvLe efJeefveefYe&Ðe 18.59
³e Fob efMeJeefme×evleb 21.2
³e%eeo³eë ef¬eÀ³eeë meJee& 15.34
³eles½elJeeefj keÀcee&efCe 15.56
³e$e leÎsefMekewÀ©keÌleb 15.37
³e$e veeefmle efYeoe³eesiee 20.49
³e$e ³e$esefvê³eemeeÅkeÌle 19.87
³e$e ³eeefvle ue³eb lesve 16.52



efMeJeleÊJemJeªHesCe 19.81
efMeJeleÊJeeJeuecyeer 16.51
efMeJelJeb Yeeke³esÐe$e 15.28
efMeJeoMe&veceH³eengë 16.33
efMeJeHetpee²YeeJesve 17.49
efMeJeÒemeeomecHeÊ³ee 18.58
efMeJeÒeereflekeÀjeC³esJe 16.73
efMeJeYeeqkeÌlejmeemekeÌleë 21.36
efMeJeYeeJeve³ee ³egkeÌleë 17.8
efMeJeYeeJeve³ee meJe¥ 16.70
efMeJeYeeJe³eglees ³eesieer 17.85
efMeJeYeeJes meceglHeVes 17.84
efMeJeYeeJes efmLejs peeles 19.85
efMeJecesJe peieled HeM³eved 17.80
efMeJe³eesiejlees ³eesieer 16.10
efMeJe³eesieefJeMes<e%e 20.73
efMeJeMeeqkeÌlece³eb ye´ïe 20.39
efMeJeMeeðeefJeMes<e%e 21.31
efMeJemlJeefceefle efveefo&äes 17.66
efMeJem³e oMe&veeled  Hegbmeeb 16.33
efMeJem³e HejkeÀe³em³e 17.24
efMeJem³e HejªHem³e 17.34
efMeJem³e HeefjHetCe&m³e 19.76
efMeJem³e HeefjHetCe&m³e 19.77
efMeJem³esJe ³elemlemcee 16.44
efMeJeb YeeJe³e ®eelceeveb 17.79
efMeJeë Mejerj³eesiesçefHe 17.7
efMeJeeK³eb %ee³eles ³esve 15.49
efMeJeeK³eb %ee³eles ³esve 19.49
efMeJeeK³eb Hejceb ye´ïe 19.69
efMeJeeieejefceob ÒeeskeÌleb 19.54
efMeJee®eejs efMeJeO³eeves 17.62

efMeJeelcekeÀefceob meJe¥ 16.31
efMeJeeov³eppeieppeeueb 18.58
efMeJeeov³eppeieeqvceL³ee 17.66
efMeJeeÜwleHejb %eeveb 16.77
efMeJeeÜwleHeefj%eeve 18.68
efMeJeejeOeveyeg×îewJe 16.8
efMeJeeLe¥ YeeJe³eved 17.57
efMeJeeJesokeÀjs %eeves 15.29
efMeJeemekeÌlesve cevemee 17.65
efMeJeeefnlecevee ³eesieer 17.18
efMeJeeefnlesefvê³em³eem³e 17.19
efMeJesve efJeefnlees ³emcee 16.60
efMeJes efveJesM³e mekeÀueb 16.74
efMeJes efve½eueYeeJesve 17.50
efMeJes ÒeeCees efJeueerveesçefHe 17.30
efMeJes ceveefme mebueerves 17.20
efMeJes ³eÊeefoob 17.39
efMeJes efJeueerveef®eÊem³e 19.46
efMeJes efJeueerveë meJee&lcee 17.32
efMeJewkeÀ%eeve³egkeÌlem³e 16.37
efMeJewkeÀlJecegHeslem³e 20.17
efMeJewkeÀerYetlemeJee&lcee 17.33
efMeJewkeÌ³e%eeveª{m³e 18.75
efMeJees YeJeefle efveOet&le 17.8
efMeJeesçnefceefle YeeJem³e 17.84
efMeJeesçnefceefle YeeJesve 17.78
efMeJeesçnefceefle YeeJeesçefHe 16.16
efMeJeesçnefceefle ³em³eeefmle 18.43
efMeJeesçnefceefle ³ee yegef× 16.31
efMeJeesçnefceefle ³ees yeg×îeeled 16.48
efMeJees efn Hejceë mee#eeled 16.5
efMe<³emLeueb leleë ÒeeskeÌleb 20.3
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efue²e®e&vejefle³e&m³e 15.35
efue²wkeÌ³es leg meceeHeVes 20.21
efueH³eles vewJe mebmeejs 20.43
ueerves leeqmceved Mee¹js 21.53
ueer³eles ³e$e ef®eefuue²s 20.14
ueerueeYeepeveleeb 18.14
JeomJe mLeueYesob 17.1
Je³ece%eevemecHeVee 21.25
JeCee&Þecemecee®eej 15.66
Jele&les ³ees ceneYeeie 16.74
Jele&vles ³eesefieveë meJex 15.33
JeMeerke=Àlel®eeled Òeke=Àles 16.49
JeMeerke=Àles efMeJes 17.42
Jee®ees ³em³e ÒeJele&vles 15.14
JeeueeûeMeleYeeiesve 18.6
efJeef¬eÀ³ee ÒeefleefyecyemLee 19.31
efJeefpel³e mJeÒeYeeJesCe 21.41
efJeÐeles ef®elmJeªHem³e 20.57
efJeefOeë efMeJeefve³eesieesç³eb 16.8
efJevee ÒemeeoceerMem³e 18.60
efJevee met³eexo³eb ueeskesÀ 18.60
efJeHejerlemecee³eesies 17.53
efJeYeer<eCe ceneYeeie 21.13
efJeYeer<eCe efJeMes<e%e 21.24
efJeYeer<eCeë meceeueeskeÌ³e 21.4
efJeYeer<eCeesçefHe Ëäelcee 21.36
efJeceMe&YeeC[efJev³emle 20.34
efJeceMee&K³ee Heje MeeqkeÌle 20.30
efJeceMee&K³ee Heje MeeqkeÌle 20.36
efJeceMeex Yeemeles ³e$e 20.35
efJeueerveef®eÊeJe=Êem³e 19.78
efJeueerve®eslemeeb 19.25

efJeueerveb efveefKeueb leÊJeb 19.11
efJeueerveë eEkeÀ veg peeveeefle 20.48
efJeueerveelcee cene³eesieer 18.47
efJeMe=±uele³ee lem³e 20.6
efJeéelees Yeemeceevees 18.35
efJeéemebceesnveer 20.17
efJeéeb ³e$e ue³eb ³eeefle 20.31
efJeéeeleerleb Hejb ye´ïe 15.67
efJeéeeOeejcenemebefJe 20.33
efJe<e³eemekeÌleef®eÊeesçefHe 17.85
efJe<e³esY³ees ³eoglheVeb 17.37
efJeeqmceleelcemeceeJesMe 19.42
efJene³e yee¿eefue²eefve 15.41
Jeerjceenséejûee¿eb 20.86
Je=#emLeb He$eHeg<Heeefo 20.41
JesoJesoevlemeJe&mJeb 20.85
J³eeflejskeÀeled mJeªHem³e 18.44
J³eeJele&ceevees efceL³esefle 19.48
J³eesceJeled Hejceb ye´ïe 20.63
Je´peved kewÀueemece®eueb 21.15
Meyoeo³eesçefHe efJe<e³ee 20.19
MecYeesë efMeJeÒemeeosve 18.59
MejCemLeueceeefÞel³e 19.2
Meevlel®eeled ÒeeCeJe=Êeerveeb 17.27
Meevlees oevlemleHeMMeerueë 17.60
Meemeveer³ees YeJesÐemleg 17.58
Meeðeb leJe cegKeesÃerCe¥ 20.78
MeeðeeY³eemeeef× ³elvesve 16.29
efMeueece=Îe©mebYetle 15.43
efMeJe SJe peielmeJe& 19.84
efMeJe SJe Hejb leÊJeb 17.76
efMeJe%eevewkeÀefveÿm³e 16.47
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meJee&keÀejs ef®eoevevos 20.52
meJee&lceefve Hejs leÊJes 20.62
meJee&efOeÿele=keÀë 18.56
meJee&veH³eLe&efJe<e³eeved 20.12
meJee&vegûeenkeÀë MecYegë 18.61
meJee&Le&meeOekeÀ%eeve 15.25
meJexeqvê³eieleb meewK³eb 17.57
meJexeqvê³eefveª{esçefHe 17.18
meJexefvê³eÒeJe=Ê³ee ®e 17.23
meJexeqvê³eeCeeb J³eeHeejs 19.80
meJex<eeceelceYesoeveeb 18.29
meJex<eeb osefnveecevle 19.62
meJex<eeb ÒesjkeÀlJesve 18.27
meJeexlke=Àäb mJeceelceeveb 15.66
meJeex  ueeskeÀes efJeeqmcelees 21.53
mebefJelmee#eelke=ÀeEle 20.27
mebefJeosJe Heje keÀeÿe 19.71
mebefJeÜîeeseqcve efMeJes 19.97
mebmeejefleefcej®ísoer 15.26
mebmeejefleefcejesvceeefLe 15.14
mebmeejveeìkeÀYe´eefvle 21.45
mebmeejjesieefvecee&Leer 15.20
mebmeejefJe<ekeÀevleej 17.44
mebmeejJewÐe meJe&%e 21.46
mee#eelkeÀjesefle ³ee 15.22
mee#eelke=ÀleHejevevo 19.26
mee#eelke=Àlecene 20.78
mee#eelke=ÀleefMeJeë 17.72
mee#eelke=Àles Hejs 18.64
meeef#eCeer meJe&Yetleeveeb 20.30
meecejm³eeled Hejelce 18.28
meecejm³eevcene³eesieer 19.17

mee mee Òeleereflecee$esCe 19.34
efme×eë mJemJeHeos 15.36
efme×sve JeeH³eefme×sve 16.77
efme×s meeO³es ef®ejsCeeefHe 19.41
megke=Àles HeefjHekeÌJes 21.19
megKeogëKeeefoYeeJes<eg 20.57
megKemHetÀefle&mJeªHesCe 18.67
megKeeefve megKeef®eêtHes 17.36
meg<egHlem³e ³eLee Jemleg 18.65
met#ceeC³eefHe ®e lewë 15.48
met³e&m³eeso³ecee$esCe 17.72
met³eexo³esçefHe eEkeÀ 16.56
mesJ³eÒemeeefokebÀ 18.4
mesJ³ees ieg©ë mecemleeveeb 18.69
mesJ³ees ieg©ë mce=lees 18.70
meesceveeLeeefYeOeevem³e 21.42
mLeueYesoe veJe 17.2
mLeueYesoemlJe³ee 20.1
mLeueYesoeë ÒekeÀerl³e&vles 15.3
mLeueYesoeë meceeK³eeleeë 19.1
mLeueeveeb veJekebÀ ®ewkeÌ³e 20.2
mLeueeveeb veJekebÀ ÒeeskeÌleb 16.1
mLeueeveeb veJekebÀ ÒeeskeÌleb 18.2
mLeueeefve leeefve ®eeskeÌleeefve 17.1
mLeeveYetlees efJeceMeex 20.29
mLeeH³eleeb meJe&ueeskesÀ<eg 20.83
mLetuemet#ceHeoeleerles 15.47
mLetues ef¬eÀ³eemeceeHeefÊeë 15.47
mce³eceeveë Hejevevos 15.55
mJe®ívo®eefjlees 20.74
mJe®ívo®eejer meJe&%e 17.23
mJe®ívoe®eejmevlegäes 15.52

efMe<³e½eesokeÀMeyosve 19.7
efMeäewovemLeueb leleë 17.4
efMe<³eeCeeb Ëo³eeuesK³eb 15.19
efMe<³ees efve³egp³eles ³esve 15.13
MegkeÌleew jpeleJeod 19.37
Meg×e®eejs Meg×YeeJees 16.84
MegÞet<egjsJe meJex<eeb 17.81
Metv³ekeÀuHeb HejekeÀeMeb 20.68
Metv³e%eeveeefome¹uHes 20.69
Metv³es ef®eocyejs mLeeves 18.47
Me=Ceesefle Meg×cevemee 21.2
Mes<elJeb vewJe Mesef<elJeb 20.70
ÞeerJesoeieceJeerjMewJe 21.54
Þeerefme×evleefMeKeeceefCe 21.54
Þegeflenervee ³eLee 16.19
ÞeglJee ces ceesoles 20.75
ÞeglJee efue²eod Je®eve 21.52
ÞeglJee ÞeglJee iegjes 17.70
<eìdeE$eMeÊeÊJeIeefìleb 19.54
<eìdmLeueeskeÌlemeoe®eej 15.1
<e[OJeeleerle³eesiesve 15.10
me ®eeY³eemeJeMee 17.31
meeq®®eoevevopeueOeew 20.13
meeq®®eoevevomeJe&mJe 21.46
mebpeelee HeeMeefJeeq®íefÊe 20.76
me leg keÀeueJeMesvewJe 21.22
me leg jeceMejeefJe×ë 21.23
meÊeelceveeçvegJe=Êeb 19.48
meÊeevevoef®eoekeÀejb 17.55
meÊeevevoef®eoelcekesÀ 17.86
meoe®eejefÒe³eë MecYegë 16.66
meoe®eejb efJevee lem³e 16.66

meoelceefve ³eLee MegkeÌleew 17.77
meoevevoce³eë mee#eeled 20.31
meoeefMeJecegKeeveskeÀ 21.47
meoe efMeJee®e&veesHee³e 16.10
meosnesçefleYe´cemlem³e 16.53
meêtHeb JeeH³emeêtHeb 20.58
me Oece&ë meJe&ueeskeÀevee 16.58
mevosnJevemevoesn 15.17
meceyeg×îee ®ejsod ³eesieer 15.58
meceH³e& efJe<e³eeved 17.46
meceH³e& mekeÀueeved 20.13
meceJe=efÊeYe&Jesod ³eesieer 15.54
mecemlepeieoC[eveeb 20.35
mecemlepeieoelceeefHe 20.43
mecemlepeieoeOeej 21.47
mecemleJesoJesoevle 21.45
mecemleJesoMeeðeeefo 20.73
mecemleMeeðemeej%eb 21.14
mecYet³e ue³ecee³eeefvle 18.32
mec³eied %eeveÒeoë 15.21
mec³eied %eeveeeqive 16.51
me ³eLeeLe&mleov³em³e 17.76
meJe&ieeefce lecees nefvle 15.24
meJe&%eë meJe&keÀlee& ®e 19.79
meJe&%eë meJe&ieë mee#eer 20.32
meJe&leÊJeesHeefj ÒeeskeÌleb 18.33
meJe&leescegKemecHeVeb 19.67
meJe&$e meb®ejsod ³eesieer 15.59
meJe&ÒeeefCeielees Yeeefle 19.63
meJe&mebefJevce³eb Yeeefle 19.95
meJe¥ keÀcee&®e&veb 17.56
meJee&keÀejlJeceeK³eeleb 20.47



mJe®ívoe®eejjefmekeÀë 21.3
mJelev$eë meJe&ke=Àl³es<eg 15.65
mJeHej%eeveefJejneled 20.54
mJeHvepeeleb ³eLee 19.45
mJeHveJep%eeveefve<HeÊ³ee 19.44
mJeHves ¢äb ³eLee Jemleg 20.24
mJeYeeJees osefnveeb 19.35
mJe³ecee®ejles ³emcee 15.9
mJe³ecesJe mJe³eb YetlJee 15.57
mJe³ecesJe mJe³eb YetlJee 15.64
mJe³eb ®ejb Hejb ®esefle 15.6
mJeªHe%eevemecHeVees 15.57

mJeªHeb He=Leiesles<eeb 19.5
mJeie¥ Jee vejkebÀ JeeefHe 18.15
mJeMeeqkeÌleJeemevee 17.30
mJemJeªHeb efMeJeekeÀejb 16.54
mJeelcep³eesefleef<e yeesOesve 20.15
mJeelcevewJeeefmLelees 20.20
mJeelcewkeÀyeesOeeÊeVeeMes 20.22
mJeevegYetefleÒeceeCemLeb 19.68
mJeevegYetefleÒeceeCesve 15.43
mJes®í³ee meb®ejsod 15.70
mJes ceefneqcve efJeueervem³e 18.53
ËoekeÀeMeiegneueervees 19.55
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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



DekeÀejes Jew meJee& - (20.39) Ss.Dee. 2.3.6
De#ejeCeecekeÀejes - (20.39) Ye.ieer. 10.33
Deef®evl³eb ®eeÒeces³eb - (15.45) Òe.G. 4.12
De®íe³eceMejerjb - (16.43) Òe.G. 4.10
DeCeesjCeer³eeved - (18.62) keÀ.G. 2.20
DeLeeÐeeefmleLe³eë - (19.29) He.$eer. 5
DeÜwleYeeqkeÌle³egkeÌlem³e - (16.83;19.29) Jeer.le.
DeOJeveeceOJeHeles - (15.10) Þeg.
Devev³ee m³eeeq®íJee - (19.77) Heew.Dee.
DeveeK³es leg efvejeuecyes - (20.70) efve.keÀe.
Devee³eemesve melele - (17.68) ³ees.Dee.
DeveerMe½eelcee - (20.47) ées.G. 1.8.
DevegefJe×efceob %eeveb - (20.41) Jee.He. 1.115
DevleYee&&JeefJeefveceg&keÌleb - (18.44) os.keÀe. 38
DevleëMejerj SJee³eb - (18.69) me.%ee.
DeHe DeHmJeeqiveceiveew - (20.60) cew.G.
DeHeM³eVevOekeÀes oiOees - (16.11) efMe.j.
Decetuee lel¬eÀceep%es³ee - (20.41) He.$eer.8
De³eceelcee ye´ïe - (20.56) Ss.G. 5.3
DeuHeef¬eÀ³ee yengHeÀueb - (16.2-4) Jee.le.
Demeew leleesçleerleJeCee& - (15.64) Jee.G.
DemLetueceveCJe - (20.69) ye=.G.3. 7.7
DemceelÒeefJeleleeled - (19.6) mJee.Dee.
Dem³ewJeevevom³ee - (19.26) ye=.G.4.3.32
Denceeqmce ÒeLecepee - (20.33) lew.G.3.10.6
Denceeefoefn& osJeeveeb - (20.33) Ye. ieer.10.2
Denb ye´ïeeeqmce - (18.46) ye=.G.1.4.10
DenbcecelJeMetv³eelcee - (15.57) Jee.G.
Denb meJe&m³e ÒeYeJees - (20.33) Ye.ieer. 10.8
DeekeÀeMeMejerjb yéïe -(18.40;21.46) lew.G.1.6.2
Dee®ee³e&ë HetJe&ªHeb - (15.14;19.6) lew.G.1.3.2-3

Dee®ee³eexçvlesJeeefmeve - (15.14) lew.G. 1.11.1
Dee®ee³eex JekeÌlee kegÀMeuees  - (15.2) keÀ.G. 2.7.
Deelcejeflejelce - (15.57) íe.G. 7.24.2
DeelceueeYeeVe Hejb - (18.10) Þeg.
DeelceJeled meJe&Yetleeefve - (16.62) Þeg .
DeeÐevleÒel³eeËle - (20.41) efJe.He. 9
Deevevob ye´ïeCees efJeÜeved - (19.8) lew.G. 2.4.
DeeMe³eb Yeeme³evleb ®e - (16.67) keÀe.Dee.
DeeÞe³ees ÜvÜefcel³egkeÌleb - (18.36) os.keÀe. 44
Deemles oiOeHeìv³ee³eeled - (19.29) Jeer.le.
Fefle Oee³exçefHe mebueerves - (20.48) me.%ee
Fefle efve½e³emeÓeJeë - (19.54) Jee.G.
Fob HetJe¥ peielmeJe¥ - (18.11) Hee.G.
Feqvê³eeCeeb cevees - (17.20,42) Je.G.2.80
Fäcetpe¥ leHemee - (15.30) De.Þeg
Fäcetpe&b mJeYekeÌleeveeb - (15.30) Jee.le.
Fäefue²efceefle Òeen - (15.30) Jee.le.
FäeJeeeqHlekeÀjb - (15.30) Jee.le.
GHeosMeeo³eb Jeeoes - (19.12) cee.keÀe.1.18
GOJe&cetueesçJeekedÀMeeKeë - (20.29) keÀ.G. 6.1
SkeÀ SJe ©êes - (19.35) MJes.G.3.2
SkeÀ SJe efn Yetleelcee - (19.51) ye´.efye.G.11
SkeÀOee yengOee ®ewJe - (19.51) ye´.efye.G.11
SkeÀcesJeeefÜleer³eb ye´ïe - (20.48) íe.G.6.2.1
SkeÀmleLee meJe &Ye tlee - (18.18;19.60)

keÀ.G.5.10-11
SkeÀesÊejMeleb ÒeeskeÌlee - (20.18) ³ees.Dee.
Slep%es³eb efvel³ecesJee - (20.66-67) ées.G.1.12
SJebYetlem³e keÀcee&efCe - (20.42) ³ees.Dee.
SJeb efJeefolJee Hejceelce - (18.28) kewÀ.G.23
S<e Deelcee DeHenle - (18.5) íe.G.8.1.5

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]



^ZkkBZkkvR~SkpP^kFkTkkTknÓùYkOkm 14291428 ÌkmlbkákTPl#kBkkYklOkh

Oecee&vegJele&veeosJe - (20.35) ce=.efJe.7.11
OetceeJeleer eflejesOeew - (18.34) efJe.He.26
OetceeJeleer He=efLeJ³eeb - (18.38) efJe.He.25
ve keÀce&Cee - (16.12,26) kewÀ.G.3
ve ef¬eÀ³eejefnleb %eeveb - (16.11) efMe.j.
ve lem³e keÀe³e¥ keÀjCeb ®e - (19.49) ées.G.6.8
ve meesçefmle Òel³e³ees - (20.41) Jee.He. 1.1.25
veeleë Hejb JesefoleJ³eb - (18.54) ées.G. 1.12
veeoefyevÜeefokebÀ keÀe³e¥ - (20.19) efJe.mee.
veeO³e#eb veeefHe leuuew² - (19.19) ce=.efJe. 5.16
efveêevleb peeieefjleevleb - (20.54) keÀ.G. 4.4
efvej¡eveë Hejb meec³e - (15.71) ceg.G. 6.1.3
efve<keÀueb YeeJeefue²b - (15.37) Jee.le.
efvemleÊJes ³eesefpelees cegkeÌleë - (20.70) efve.keÀe.
vesefle vesefle - (18.10;20.70) ye=.G. 3.9.26
vesn veeveeefmle efkeÀáeve - (19.50) ye=.G. 4.14.9
vewJeesOJe¥ Oeej³eseq®®eÊeb - (18.44) os.keÀe. 38
Heefleb efJeéem³eelceséejb - (15.15) ce.vee.G. 9.3
Hejb p³eesefleªHemebHeÐe - (15.51) íe.G. 8.12.3
HejelHejb leg ³elÒeeskeÌleb - (15.45) Jee.G.
Hejem³e MeeqkeÌleefJe&ceuee - (20.35) efMe.meb.Þeg
Hejem³e MeeqkeÌleefJe&efJe - (20.35) ées.G.6.8
HeMegHeMegHeefle³eesiees - (20.70) $e.le.
Heeoesçm³e efJeéee - (20.33) $eÝ. 10.90.3
HeeMye×es YeJesppeerJeë - (20.70) efJe.Dee.
He=efLeJ³eoerefve leÊJeeefve - (20.41) He.$eer.6
Òe%e³ee Mejerjb mecee - (18.6) keÀew.ye´e.G.3.6
Òel³eJeceMee&lceemeew - (20.41) efJe.He. 9
Òe³eeefvle vewJe efueH³evles - (20.42) ³ees.Dee.
ÒeeCeefue²Heefj%eevee - (15.51) Jee.G.
ÒeeCeeved ÒeHeer[îesn - (17.24) ées.G. 2.9
yeeCeefue²s mJe³ebYetles - (19.12) .....
yee¿ekeÀce&Heefjl³eeieer - (15.51) Jee.G.
efyevogªHeë efMeJees %es³ees - (19.59) efkeÀ.Dee.

yeesO³eyeesOekeÀYeeJesve - (15.12) Jee.G.
YekeÌlem³ewJeelceefMe<³em³e - (20.85-86) ³ees.Dee.
Yeeie Deelcee me efJe%es³eë - (18.6) ées.G.5.9
YeeJeûee¿eceveer[eK³eb - (15.37) ées.G.5.14
YeeJeveeleerleceJ³ekeÌleb - (15.45) Jee.G.
YeeJeceefÞel³e ³elvesve - (17.50) ³ees.Dee.
YeeJeeYeeJeÜ³eeleerleb - (20.55) ³ees.Dee.
efYeÐeles Ëo³eûeeqv³e - (17.81) ceg.G.2.2.8
YeeskeÌlee Yeesp³eb Òesefjleejb - (17.53) ées.G.1.12
Ye´ceodYe´cejef®evlee³eeb - (16.22) Jeer.Dee.
cecewJeebMees peerJeueeskesÀ - (18.11) Ye.ieer.15.8
cenevevoÒemeeoesç³eb - (18.69) me.%ee
cenevleb efJeYegceelceeveb - (20.55) keÀ.G. 2.21
ceele=JelHejoejeb½e - (16.62) ......

cee³eeefYeVes mJecee³eeK³eb - (18.11) Hee.G.
cee³eece³eefceob Üwleced - (19.12) cee.keÀe. 1.17
cee³eeb leg Òeke=Àefleb efJeÐeeod - (20.14) ées.G.4.10
cegceg#eescees&#eefme×îeLe¥ - (15.21) Jee.G.
ce=l³egpeerJeveefveceg&keÌleb - (20.55) ³ees.Dee.
cees#eÒeob ®ewefnkeÀmeewK³eob - (19.76) ³ees.Dee.
³elees Jee®ees efveJele&vles - (18.47;19.9)

lew.G.2.4; ye´ïees.22
³eLee kegÀC[efueveer MeeqkeÌleë - (20.29) efJe.mee.
³eLee ve leefoefle - (20.20) efkeÀ.Dee.
³eLee ve=Heë meeJe&Yeewceë - (18.11) efMe.¢. 1.37
³eLee v³eûeesOeyeerpemLeë - (20.41) He.$eer. 24
³eLee Heg<keÀjHeueeMe - (16.83;20.42)

íe.G. 4.14.3
³eLee ceveë Hejs leÊJes - (19.44) efve.keÀe.
³eLee efme×jmemHeMee&led - (17.58) ³ees.Dee.
³eLee eqðe³ee mebHeefj<JekeÌlees - (20.48)

ye=.G. 4.3.21
³eLesn keÀce&ef®elees - (16.25) íe.G. 8.1.6
³eoe efMeJee³e mJeelceeveb - (17.34) ³ees.Dee.

Ssleoelc³eefceob meJe¥ - (17.66) íe.G.6.8.7
keÀuee meHleoMeer %es³ee - (20.41) Dee.
keÀuee meHleoMeer osJeer - (18.11) Dee.
keÀueemeie&keÀjb osJeb - (15.37) ées.G.5.14
kegÀMeueesçm³e ueyOeë - (15.9) keÀ.G.2.7
kesÀJeueb %es³eefcel³egkeÌleb - (20.66-67) os.keÀe.18
¬eÀceeled keÀeefo<eg Jeiex<eg - (20.41) He.$eer.6
ef¬eÀ³eeJevleë Þeesef$e³ee - (19.76) ceg.G.3.2.10
¬eÀer[ved keÀjesefle Heeoe - (18.11) efMe.¢.1.38
#eer³evles ®eem³e keÀcee& - (17.81) ceg.G.2.2.8
#eerjJeled HeM³eles %eeveb - (19.90) ye´.efye.G.19
#eesYes mHevoe J³eeHleew - (18.34) efJe.He.26
ieJeeceveskeÀJeCee&veeb - (19.90) ye´.efye.G.19
iegCeOeerieJe&ef®eÊee#e - (20.14) ce=.efJe.10.1
ieg©Cee %eeefvevee os³eb - (20.85-86) ³ees.Dee.
iegªHeefoäÞeJeCee - (17.58) ³ees.Dee.
ûeeqvLepev³eb keÀuee - (20.14) ce=.efJe.10.1
Ie=les Ie=leb ³eLee v³emleb - (20.60) me.%ee.
ef®eÊeb leg ®eslees - (19.62) De.keÀes.1.4.31
ef®eÊeb efmLejb ³em³e efJevee - (17.81) ³ees.Dee.
ef®ejsCe meeO³eceevem³e - (19.37) efkeÀ.Dee.
peerJevcegkeÌleë meoe ³eesieer - (18.36) os.keÀe.44
%eele=%eeve%es³e - (18.52) Þeg.
%eelJee osJeb ce=l³egHeeMeeved - (16.25) .....

%eeveef¬eÀ³es®íeefo - (20.35) efMe.meb.Þeg.
%eeveÒemeeosve efJeMeg× - (20.6) ceg.G.3.1.8
%eeveceeYeeefle efJeceueb - (19.19) ce=.efJe.5.16
%eevecesle®íwJemebmLeb - (16.24) He.le.
%eeveb ÒeOeeveb ve leg keÀce& - (16.12) De.Je.
%eeveeqiveë meJe&keÀcee&efCe - (19.31) Ye.ieer.4.37
%eeeveeosJe leg kewÀJeu³eb - (16.11) ......

%eeveevcegeqkeÌleb efoMeefle - (15.10) keÀe.Dee.
%eeveer efJe%eevelelHejë - (16.24) ye´.efye.G.18
%eeveeslHeefÊeefveefceÊeb leg - (20.6) os.keÀe.25

p³eesleerªHeb efMeJeb HetCe&b - (16.67) keÀe.Dee.
pJeeueefue²e³e veceë - (21.47) ce.vee.G.14.9
lelÒeeCes<Jevlece&vemees - (15.41) Dee.Þeg.
leLee Ëo³eyeerpemLeb - (20.41) He.$eer.24
leLee ¿eMes<eefJe%eeveb - (19.44) efve.keÀe.
leovleë keÀeue³eesiesve - (20.41) He.$eer.5
leoe MewJees YeJesÎsefJe - (17.34) ³ees.Dee.
leotOJexMeeefo efJeK³eeleb - (20.41) He.$eer.8
leosJe MegkeÌueb leod ye´ïe - (20.29) keÀ.G.6.1
leod ye´ïeenefceefle %eelJee - (15.64) ye´.efJe.G.8
leefÜ%eeveeLe¥ me - (17.73) ceg.G.1.2.12
lece¬eÀlegb HeM³eefle - (18.62) keÀ.G.2.20
lecesJe Yeevleceveg - (21.52) keÀ.G.5.25
lejefle MeeskeÀceelceefJeled - (16.26) íe.G.7.1.3
lemceelÒeHeáemecyevOe - (17.50) ³ees.Dee.
lemceeogHeefÞeleeled mec³ekedÀ - (17.68) ³ees.Dee.
lemceeod Ü³eesjsJe YeJesled - (16.12) De.Je.
leeqmceved ueeskeÀeë efÞeleeë - (20.29) keÀ.G.6.1
lemcew me efJeÜeved - (17.75) ceg.G.1.2.13
lem³e Yeemee meJe&efceob - (21.52) keÀ.G.5.15
lem³e meJex<eg ueeskesÀ<eg - (15.57) íe.G.7.25.2
lem³eseqvê³eeefCe JeM³eeefve - (17.39) keÀ.G.3.6
lem³ewJe Yeemeles YeeJes - (19.83) ³ees.Dee.
leb ceneosJeceelceyegef× - (18.56) ées.G.6.18
leeJel³eë mebefnlee Devles - (20.85-86) Ss.Þeg.
les leb YegkeÌlJee - (16.28) Ye.ieer.9.21
ef$e©Veleb mLeeH³e meceb - (17.14) ées.G.2.8
oeref#elemleemeg ieg©Cee - (20.81) ³ees.Dee.
oer#ewveb cees®e³esled HetJe¥ - (19.6) mJee.Dee.
oer³eles ®e ³eLee %eeveb - (15.7) Jee.G.
¢efäë efmLeje ³em³e - (17.81) ³ees.Dee.
osJee <ees[Meue#eeefCe - (18.13-14) mkeÀ.Heg.
osnë efMeJeeue³eë mee#eeled - (19.54) Jee.G.
efÜleer³eeod Ye³ecesJe - (18.53) ye=.G.1.4.2



³eÜsoefJeÐeeefOeieceë - (16.58) cew$ee.G. 4.3
³emleg efJe%eeveJeeved YeJeefle - (17.36) keÀ.G. 3.6.
³em³eeb peeûeefle Yetleeefve - (19.23) Ye.ieer. 2.69
³eb ³eLeesHeemeles leosJe - (16.15) ye=.G. 4.4.5
³ee efveMee meJe&Yetleeveeb - (19.23) Ye.ieer. 2.69
³ee mee censéejer - (20.35) ce=.efJe. 7.11
³esvee#ejb Heg©<eb Jeso - (17.75) ceg.G. 1.2.13
³eesieb meeuecyeveb l³ekeÌlJee - (20.6) os.keÀe. 25
³ees ye´ïeeCeb efJeoOeeefle - (18.56) ées.G. 6.18
Jele&les JeemeveeªHes - (18.11) Hee.G.
Jeeieeréejer Heje efJeÐee - (20.33) Heew.Dee.
Jee³eg³e&LewkeÀes YegJeveb - (19.60) keÀ.G.5.10
Jee³eew mHevoe efJeYJeer - (18.34) efJe.He.27
Jee³JeeqivemeefueuesvêeCeeb - (20.41) He.$eer. 7
JeeueeûeMeleYeeiesve - (18.6) ées.G. 5.9
efJekeÀuHejefnleb %eeveb - (18.6) Jee.Je.
efJekeÀuHees efJeefveJelexle - (19.12) cee.keÀe. 1.18
efJekeÀejes ceevemees - (17.51) De.keÀes. 1.7.21
efJe%eeveceevevob ye´ïe - (19.8,19) ye=.G. 3.9.34
efJe<emebyeefvOeveer MeeqkeÌleë - (20.21) efkeÀ.Dee.
efJeäY³eenefceob - (18.11) Ye.ieer. 1042
JesefoleJ³eb ve efkeÀáeve - (18.54) Dee.
Jewjei³esCe JeHegml³eeiees - (16.42) os.keÀe. 45.
J³eesceekeÀejb cenemet#ceb - (19.65) os.keÀe. 24.
MejerjceeÐeb Keueg Oece& - (16.35) kegÀ.meb. 5.33
efMeJe SkeÀes O³es³eë - (19.53) De.efMeKees. 2
efMeJeef®evleemecee¬eÀevleë - (16.22) Jeer.Dee.
efMeJeYeeJeevegmevOeevee - (16.15) ³ees.Dee.
efMeJeªHeevegmevOeeef³e - (15.21) Jee.G.
efMeJeeefomcejCeb %eeveb - (19.90) ³ees.Dee.
efMe<³ees efn ³esve ieg©Cee - (15.12) Jee.G.
Megef®eë meceûeerJe - (17.5) kewÀ.G. 5

Meg×cee³eeHejes efyevogë - (20.33) Heew.Dee.
me GÊeceë Heg©<eë - (15.51) íe.G. 8.12.3
me SkeÀes ©êë me - (21.47) De.efMej. 3
me SsJewleled Hejceb - (16.49) ceg.G. 3.2.1
mekeÀueb ¢keÌkeÀueeûee¿e - (15.30) Jee.le.
meÊe³eeççvevomecÒeeeqHle - (19.90) ³ees.Dee.
mel³eb %eevecevevleb ye´ïe - (16.76) lew.G. 2.1.1
meoeefMeJeeefoleÊJeeveeb - (19.59) efkeÀ.Dee.De.
meosJe meesc³esoceûe - (19.48) íe.G. 6.2.1
meefvle oiOeHeìv³ee³eeled - (16.83) Jeer.Dee.
mecemecejmeªHees - (20.70) $e.le.
mecemlemeeef#eb meomeled - (18.28) kewÀ.G. 24.
meJe&%eë Heáeke=Àl³emecHeVeë - (19.79) pee.G. 2
meJe&Metv³eb efvejeYeemeb - (20.60) me.%ee.
meJex<eg iee$es<eg efMejë - (17.20) Heg.
me Jew vewJe jsces - (18.11) ye=.G. 1.4.3
mebefJeosJe YeieJeleer - (20.66-67) ÒeeYee.
mebmeejer me YeJesuueeskesÀ - (19.65) os.keÀe.24.
mee oer#ee mebef%elee - (15.7) Jee.G.
met#ceeled met#celejb - (15.45) efMe.meb.G.12
met³eex ³eLee meJe&ueeskeÀ - (18.18) keÀ.G.5.11
meesçefJeÐeeûeeeqvLeb - (20.21) ceg.G.2.1.10
efmLejYeeJees efn YeeJem³e - (19.37) efkeÀ.le.
efmLejsefYej²wë Heg©ªHe - (21.47) $eÝ.2.33.9
mJeo³eeHetCe&YeeJem³e - (19.38) ³ees.Dee.
mJe³ecesJe mJe³eb YetlJee - (15.64) Jee.G.
mJe³eb mJe³elJeceeHeeÐe - (20.48) Jee.G.
mJe³eb mJem³e Hejes - (20.48) me.%ee.
mJeMeeqkeÌleÒe®e³ees - (18.13-14) efMe.met.3.30
mJemJeke=Àleog<keÀce&Cee - (18.13-14) ye=.pee.G.
nkeÀejesçvl³eëkeÀuee©Heë - (20.39) meb.He.
Ëo³ekeÀceueceO³es - (15.42) ³ees.Mee.
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Uô

krê
UY

k~ 
¢
TP

v̂kk
bZk

nÅk
@ê

Ug 
l^k

<
k

T
a
i.

U
.,
1
.3

.

st
h

a
la

bk†
TSk

h 
‹ 
¢
bY
kk’

Ékl
^kP

Pk
P~ 

WkT
Skk

P~ 
U@

bkgb
Qkk

-

lTk
@k
vSkA

ù’^
kkP

~ ‹
 R

md
kwTk

g Y
kkvF

kZk
vP~ 

Uô
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k

Y
o
g
a

ja
 Ä

.

st
h

a
la

Xk
kbk

Pv 
Xk
k^k

v b
kkvª

ZkY
kkl

RY
kc

v#^k
@h

 ‹‹
 S

.S
. 

1
9

.8
3

8
3

.
..
..

J
ñ

ä
n

a
p

ra
k

ä
áa

-
..
..

Ck^
kkY

kTk
vAù
^kO

kkrT
kkg 

dk
m@
bZk

k¶Z
kvA

ù^k
Ok
rPk

 ‹
 d

km@
^kP

~
A

m
ãt

a

st
h

a
la

U#
ZkP

v e
kkT

kg 
l\
klE

*Tkb
Pn 

Ck^
kkg 

ZkQ
kk 

‹‹ 
l#
k^k

klR
-

B
.U

.,
 1

9

bY
k@
Ok
g e
kkT

kg 
ekk

Tkk
P~ 

bkÅ
kk 

ÉkA
ùk#

kP
v ‹
 b
kÅ
kZk

k-
Y

o
g
a

ja
 Ä

.

TkT
Rb

kYÉ
kkl

Èk@
kTk

TR
kÃ
kŵk
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Editions of Çré Siddhäntaçikhämaëi 1453

9. With another Anonymous Kannaòa Commentary: Ed. Çré
C.G. Manjunath: Pub. Kannaòa Sähitya Pariñat, Bangalore,
2000, (Kannaòa script).

10. With the Kannaòa Commentary (in Kannaòa Script)
Called "Bhävaprakäça" by Panòit Kashinath Shastri: Pub.
Païcäcärya Electric press, Mysore, 1936.  This has gone
into serveral "Ävåttis".

11. With the interpretative discourses of Çré Mallikarjuna
Swaméjé of Jïäna Yoga Äçrama at Bijapur; collected (with
the text of S.S.) and published by his disciple, Çré Siddhe-
shwara Swäméjé of Bijapur through Shivananda Matha of
Gadag in 1966 and then through Çré Jagadguru Shiva-
ratrishwara Granthamälä, Mysore, in 1999.  The same was
published with Maräöhi translation by Srikanta Araÿi of
Saìkeçvar through Shivananda Matha Gadag, in 1976
(Kannaòa script).

12. With Tamiÿ Translation by Çré Çivaprakäça Svämigaÿ of
Tiruvaëëämalai (17th cent. A.D.): Pub. from Kumbha-
konam (Tamiÿ Nadu).

13. With Telugu translation by Çré Cannapuggaòa Nägeçvara
Rao: Pub.  by him.

14. Çré. Ja. Ca. Ni. has rendered S.S. into Kannaòa verses in
his works, "Maëikänti" and "Maëimukura". His "Jévana-
siddhänta" in six Volumes presents the study of the
Aìgasthalas and the Liìgasthalas together in each of the
six Sthalas Bhakta, etc.  These volumes are published
through Çré Ja. Ca. Ni. Adhyayana Pétha, Bangalore, in
1969-1970.

15. Çré S.M. Siddhaiah (pen name: "Nijaguëasiddha") has
rendered S.S. into verses in the Kannaòa metre called
Bhäminé-ñaöpadé.  He has called this as "Reëukagétä".

16. Dr. Puööaräja Gaväyi of Gadag has rendered S.S. into
Hindi "Dohäs". This work is published through Véreçvara
Puëyäçrama, Gadag, in 1977.

Editions of Çré Siddhäntaçikhämaëi
with commentaries in Sanskrit, Kannaòa, Maräöhi, etc., and

Interpretative Discourses, Lectures, etc.

1. With Sanskrit Commentary called "Tattvapradépikä" by Çré
Maritoëöadärya (17th cent. A.D): Pub. Oriental Research
Institute, Mysore (in Devanägaré Script).

2. With the same commentary in Telugu script; Ed. by Çré. P.
R. Karibasava Çästrin: Pub. Yajaman Véra Sangappa, 1880.

3. With the same commentary in Kannaòa Script;  Ed.  with
Kannaòa translation by Çré M. L. Nagaëëa of Ätmä Vicär
Patrikä, Mysore, 1959-1961

4. With the same Commentary in Devanägaré Script;   Ed.
with Maräöhi translation by Dr. Chandrasekhara Kapale,
Pandit Sharanayya Shastri and Dr. S.D. Pasarkar: Pub.
Véraçaiva Sähitya Saàçodhan Maëòal, Sholapur, 1990.
The same edition is brought out by Shaiva Bharati Bhavan,
Jangamwaòi Math, Varanasi in 1993.

5. With a Kannaòa Commentary called "Tatparyadépikä"
based on Çré Maritoëöadärya's Sanskrit Commentary by Çré
N.R. Karibasava Çästrin, in Kannaòa script: Pub.  Yajaman
Véra Sangappa, in 1914. The same edition is now published
from Çivayoga Mandir Samsthe in 1992 (Editor Çré. S.S.
Bhusnurmath)

6. With Ujjinéça's Kannaòa Tékä (15th cent A.D.): Ed. Sri C.
G. Manjunath: Pub. Kannaòa Sahitya Pariñat, Bangalore,
1998, (Kannaòa script).

7. With the Kannaòa Commentary of Çré Sosale Revaëä-
rädhya (1623 A.D.) called Siddhäntabodhiné, Ed. Panòit
D. Siddhagangayya: Pub. Vijaya Prakashana, Lakkenahalli
(Tq. Gubbi), Tumkur Dist., 2004, (Kannaòa script).

8. With an Anonymous Kannaòa Commentary; Ed. Çré C. G.
Manjunath: Pub. Kannaòa Sähitya Pariñat, Bangalore,
2000, (Kannaòa script).
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