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A lthough here it is not possible to praise the Ultimate 
Reality of Siva who is free from any attributes, who is 

beyond all speech and mind where all differences of agent, 
action, etc., in worldly existence become dispelled, and who 
is arrived at by churning the srutis and smrtis such as:

1. niskalam niskriyam ... [Svetasvatara Upanisad 
VI:19]

2. yatra nanyat ...
3. pratyasamitamedam ...

Even then he wishes to praise His saguna form with 
sixty verses which establish Siva as more than the Universe, 
and is the object of worship by the world by removing 
the blabbering of the hosts of bad thinkers who are very 
slanderous, whose hearts became devoid of even a drop 
of devotion towards the lotus feet of Paramasiva because 
of the curse of Gautama, Dadhlci, etc., whose hearts being 
soiled by the impurities of the Kali Age, infinite evil became 
ingrained in the depths of their hearts.

Now Siva is understood by hundreds of srutis and 
smrtis such as:

1. mayam tu prakrti vidyat ... [Svetasvatara Upanisad 
IV:10]
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2. Umasahayam paramesvaram ... [Kaivalya Upanisad 7]
3. amurtam yat parambrahma ... vilocanam

The divisions of gunas, etc., are created by the inscrutable 
maya which resides in Him. He is the ocean of many gems in 
the form of qualities such as infinite auspiciousness which 
is impartite and imperishable. He shines with man bodies 
made up of pure sattva quality which are qualified by the 
qualities of having the blue throat and having a special eye. 
The manifestation of his greatness is made known through 
endless synonyms such as Siva, Bhava, Rudra, Mahesvara, 
Mahadeva, etc. He is the cause of Creation, Sustenance and 
Dissolution of the whole universe. He is the regulator of all 
including Vidhi, Hari and Girisa, who are his partial forms 
imagined with the limitations of the modifications of rajas, 
etc. He who makes himself manifest in the confines of the 
city of the Supreme Siva called Somaloka which is beyond 
all the worlds at the end of the ecstatic stage. He dwells in 
the cave of the hearts of all the people. He is independent in 
giving the fruits of all actions. He is the deity of all brahmin 
families. Uma is his consort. He is expressed by the word 
"Paramasiva".

One cannot have an authority to produce a book about 
the subject of the greatness of the form of Paramasiva 
without gaining his knowledge. And that knowledge can 
be attained only through His grace as is mentioned in the 
srutis and smrtis such as:

1. yamevaisa vrnute ...
2. sa no budhya ... [Svetasvatara Upanisad 111:4]
3. Isvaradjnanam ...

It is mentioned there by "yathantaropacarena ...

Who is the Supreme God, Visnu or £iva?



prasldati mahesvarah" that the introspection is the inner 
means of attaining Him. Therefore, thinking that this is the 
best auspicious beginning and by grasping with a verse, 
the meditation which was already practised in his heart, he 
suggests the meaning which he intends to establish by the 
initial verse.
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s ik h a r in im a l A

VERSE 1

"We establish Siva in our heart by whose little compassion 
even the ancient teachers such as Srlkanta, Druhina, 
Upamanyu, Tapana, Skanda, Indra, Nandi, etc., were 
elevated; Who is the first teacher of all; Whose body is 
beautiful; Who is adorned with a faint smile; Who has made 
the cinmudra with His lotus hands."

Srikanta refers to Siva who is the subject of description by a 
name which has great power of destroying all evil as can be 
justified by the statements of sruti, purana and noble people 
such as:

1. api va yascandalah ... bhunjlta
2. yadvyaksaram ... asu hanti tat
3. vidyasu ... siva ityaksaradvayam

Chanting of His name even once and even casually is 
enough to destroy a lot of evil. Following the lead of the 
statement in the pur anas such as:

1. tasmat saha taya ...
2. dhyayedanadinidhanam ...

one meditates upon the god as being the treasure of infinite 
auspicious qualities and as being with the goddess Parvatl
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Who is in the form of the power of wishing and Who is 
the presiding deity of spiritual knowledge according to 
the statement in the Siva Purana "sadasivankamarudha ... 
hvayasiva".

One should understand this form as derived from 
the Vvas in the sense of being endowed with the power 
of wishing by transposing the letters, and by adding the 
suffix "ac" [by Panini Sutra 5:2:127] in the sense of "he 
possesses the hosts of auspicious qualities" because the 
list of "arsa", etc., is a sample list. In the first explanation 
of the derivation, there is a supporting statement by noble 
grammarians "himsidhatoh... kasyapoyatha". In support of 
the second sense, there is a statement from the Vayu Purana 
"athava'ntakalyanagunaika ... sivatattvarthavedibhih". 
One should understand that the other etymologies supported 
from the statements of the Mahabharata, etc., such as 
"samedhayati yannityam ... tasmad eva Siva smrtah" are 
also intended here. It is appropriate that the ordinary words 
have many meanings according to the intention of the 
speaker. By following the practice of meditation upon the 
qualities such as "prasannavadanam ... keyurabhunitam", 
he specifies manojnana, etc. By following the practice of 
meditating upon the qualities as described in "nivesya cetah 
... asmita komale", he specifies "mandasmita" etc. In order 
to achieve the knowledge of the greatness of his desired 
deity Siva, he meditates upon Him as the self of the image 
of guru by "sarva", etc. The meaning is that He is the first 
guru of all the gurus who have the knowledge of Siva, He is 
the ultimate resting place of the tradition of gurus. Thus it is 
said by Patanjali "sa purvesam api guruh ... anavacchedat", 
and Siva Purana says "pratisargam... kalavacchedavarjitah"

Who is the Supreme God, Visnu or Sim?
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and "Isanasarvavidyanam ... sarvajnana mahodadhih". In 
the mantra of the Svetasvataropanisad VI: 18, it is stated 
"yo brahmanam ... saranam aham prapadye". Although 
it is not clearly understood that this mantra is about Siva, 
even then this Upanisad will be established as wholly being 
about Siva. Also, this mantra is dedicated in self-surrender 
in the worship of Siva in the Kurma Purana by "nivedeti 
catmanam yo brahmanam itlsvare". The statements by 
Brahma, etc., heard in the Siva and Matsya Puranas such as 
"yo'gre mam ... atmani samsthitan" also elaborate on this. 
Therefore this mantra should be understood as being about 
Siva. The same meaning is established in the Mahabharata, 
Kurma Purana, Siva Purana, Saura Purana, Skanda Purana, 
Linga Purana, Sivadharma, etc.

He clarifies the described meaning by introducing His 
special influential disciples. That is the meaning rendered by 
Srlkanta. In all those puranas, the teachers such as Srlkanta, 
etc., who had knowledge of Siva are well-known.

By the word "adi", Svayambhu, Vayu, Vasistha, 
Parasara, Vyasa, Jaimini, Kasyapa, etc., are understood. 
He specifies by the sign of the image of guru by the 
word "cinmudra." The word "paninalinam" is a upamita 
compound, and his interpretation is "his hand is like a 
lotus". The connection of the gesture of "cinmudra" is 
opposed to the meaning of the metaphor. Therefore, "hand 
is not a lotus" but "hand is like a lotus". The words "we 
place such a Siva in our mind" means "we meditate upon 
Him". One should see that by the adjective "Srlkanta" the 
characteristics of Siva as being more than the Universe, 
and being the object of worship by the Universe as will be 
established later on in the hymn are alluded.
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Thus having enquired into the Supreme Deity, he 
enquires into the knowledge of the Supreme which will be 
established as the noun of all meanings.

VERSE 2

"May the most fundamental knowledge which is beneficial to 
the people, which single-mindedly intent upon illuminating 
the great prominence of the Supreme Siva which is nurtured 
by the springs of the words of Pavana, Tapana, Vyasa, etc., 
which contain the meaning that locks up the minds of the 
assemblies of evil-people, be victorious."

Supreme Siva is the Siva who is beyond the three forms and 
who is the possessor of Maya. Totally intent on singing the 
glories of His great prominence, the speech of Pavana is the 
Vayu Samhita. Vayu Purana is secondary among the great 
puranas. This is the meaning of the words of Pavana.

The words of Tapana is equal to the Aditya Purana 
which is secondary among the puranas. The words of 
Vyasa is the Mahabharata. With the word "adi", Manu, 
Yajnavalkya, Bodhayana, Asvalyayana, Upamanyu and 
Agastya who are the composers of smrti, Kalpasutras 
and saivagamas are understood. Thus nurtured by all the 
puranas, itihasas, smrtis, Kalpasutras and saivagamas, this 
is higher knowledge which cannot be disproved due to the 
meaningfulness of the words.

Although non-Vedists try to take it elsewhere, this 
knowledge whose meaning acts like a nail is driven into 
their heart. It is beneficial to all people because of its teaching 
the righteous path. May this fundamental knowledge in the 
form of the Atharvasikha, etc., be victorious in the world. 
May it spread in all its glory. With this, it is suggested
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l hat everything that will be established later on, will be 
established on the basis of sruti only. It is suggested that the 
different interpretation of srutivakyas determined because 
of wrong views will be refuted by showing the conflict of 
the cited elaborations and the self-evidence of the words.

Now by anticipating an objection that he has no authority 
to praise the Supreme Brahman whose glory cannot be 
defined even by the gods according to the statement 
"yamadityo na veda", he justifies:
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VERSE 3

"O Supreme Siva, even the gods are not capable to define 
your glory. How can a man wishing to praise you, not be 
a laughing stock? Even then, the thought that may there be 
the auspicious worship of your many qualities, names and 
memories, even from a door, impells me."

This attempt in composing a hymn of Siva is not for 
publicising his own scholarship, which will definitely 
lead him to ridicule because even Brahma, etc., cannot 
adequately describe this glory. Then it is inevitable that the 
minds of foolish people will sleep. One will have to make 
.in effort to avoid that. But while wandering in the wheel of 
sumsara with the minds distracted with many concerns, it 
is difficult to pursue the meditation on Siva and His names 
without any opening. Therefore, according to the smrti 
"yena kenapyupayena ... nivesayat" in order to pursue 
the chanting of Siva's names and meditating upon Siva 
by whichever means available. Therefore by following the 
nySya "sarvatha svahitam", such praise is not wrong. That's 
the meaning of this justification.
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Now he begins by mentioning the wrong thinking of the 
non-Vedists who are in a habit of slandering Siva, and who 
are intolerant of the superiority of Siva who is the subject 
of the meaning intended by this hymn. He shows that it is 
supported by the sastras, that they should be ostracised by 
good people and that their birth is futile.

VERSE 4

"The Veda clearly says 'O Self, only you are more than the 
world. You are the object of worship by the world. But the 
wicked people dispute even that. What is their life which is 
destroyed by their addiction of their treason to you. Only 
death is considered as an atonement for those who listen to 
their words."

"Kim" signifies that something should be condemned. That 
meaning is shown by the mantra "antaricchanti tarn jane ... 
jihvaya sasam". The liberal meaning of this mantra is that 
those who wish in their mind ought to meditate on Rudra. 
"Para" means "best among all". The word "grbhvanti" 
means "they take with their tongue that food that is made 
out of grains". Those who are in the habit of bad logic do not 
wish him inside them, they eat feces with their tongue. Thus 
Parasara has elaborated "antaricchanti ye rudram ... te na 
samsayah". Here in the first verse the literal meaning of the 
mantra is shown and by the second the indicative meaning. 
Here because it refutes itself, it ends in showing their 
condemnable attitude. In the Mahabharata, this meaning 
is shown also with the words "dhik tesam dhik tesam ... 
vimoksako rudrah". In the Bhagavata Purana also, the 
same meaning is shown by praising Siva by saying "hasanti 
yasya caritam hi durbhagah". There the word "durbhagah"
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means "those who are born with bad luck" meaning "bom 
in mixed castes". Thus having thought about this doubt 
about the confusion, the Nagarakhanda says "ma bhuttasya 

Sambhur daivatam".
Thus by saying that their life is evil, it is suggested 

that they should be ostracised by the good. That is further 
elaborated in many ways in the Kurma Purana. The 
word "nihatam" means "it is futile". The same meaning 
is established by following the kaimutika nyaya.1 In the 
Mhagavata Purana it is said "karnau pidhaya ... visrjet 
s a  dharmah". Its meaning is that when God who is the 
protector of dharma is being slandered by wicked men who 
have crossed all the boundaries and who have no control, 
one should quickly cover the ears and leave the place if one 
cannot stop them as it is not possible to hear even a sentence 
of slander about God. If one has the ability, one should pull­
out and cut-off the tongue of those evil people who revel in 
slander. One who is used to listening to deliberate slander 
of Siva should give up his life also. That giving up of life 
alone is dharma like giving up of life because of drinking 
alcohol, etc. Thus, when it is decided that the atonement of 
those who listen to the censure of Siva ends in death, then 
those who themselves indulge in the slander of Siva have 
no atonement at all. Therefore it is clear that they should 
be totally ostracised by the good, and this life is in vain. 
I bus it is clearly said in the Kurma Purana in the chapter 
enjoining atonements for all sins such as the killing of 
brahmins, etc., after the injunction of atonement for the 
kinder of other deities, that there is no atonement for the

Sivatattvaviveka ofAppayya Diksita 145

I vide Monier-Williams, p. 311, column 2.



censure of Siva. Thus it says that "yah sarvabhutavinutam 
... kartum varsasatairapi". In this fashion, it seems that it is 
suggested that the atonement for the censure of Siva ends 
only in death since there's no atonement seen for those who 
remember in the subjects of atonement ending in death 
such as "kamato brahmanavadhe ... na vidhlyate". It is 
appropriate that in comparison to the atonement enjoined 
for listening to the censure, the atonement prescribed for 
slandering itself should be more. Thus one should see that 
here it befalls that the atonement should be harsher than 
the atonements ending in death. Thus the statement in the 
Kurma Purana "candrayanam caret ... papat pramucyate" 
mentioning other atonements for censure of Siva, and the 
statement in the Astamurti Parvan in the Padma Purana 
"Sivanindaparam murkham ... sastrasya niscayah" which 
prescribes another atonement in listening to that censure 
should be understood as being about a specific eligible 
candidate according to the rules.

Thus He censures the fools who hate God and who 
are not Vedists. Then, by thinking that according to sruti 
and smrti statements "esa hyeva ... karayati" and "ajno 
janturanlso'yam" they are not really worthy of censure. He 
scolds them.
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VERSE 5

"Indeed what should one do with those poor two-legged 
animals. Creature does not really wish for the conduct which 
is beneficial to him or which is not beneficial to him. You are 
the immanent God in all, O Siva. A dependent man does as 
you impel him. Then how can he be censured, O Siva."

He strengthens the same meaning by reasoning also.
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VERSE 6

"People see each and every vidhivakyas in the srutis and 
believe in the sacrifices etc. O god who has the crescent moon 
on his head, how can they not believe in your glory which is 
illuminated in all doctrines if they were not helpless."

1 lie unfortunate people become deluded either because the 
reality of 6iva is difficult to comprehend, or because of the 
different karma. While discussing this, he establishes the 
first option by the kaimutika nyaya.

VERSE 7

"O destroyer of the god of love, Brahma became deluded 
even after seeing you right in front of him. He came to know 
about you from the speech of Hari. Indra came to know 
about you from the daughter of the mountain. During an 
argument between Hari and Brahma, they came to know 
you when you revealed yourself to them. Then what about 
others? Then, O Lord, what will be the condition of a poor 
foolish man."

The words "deluded even after seeing Him" applies to 
Indra and Narayana as well. The action and the instrument 
words also in the next two sentences are connected with 
the following sentences. It is heard in the Linga, Kurma, 
Surya Puranas, etc., that formerly Prajapati remaining in the 
lotus coming out of the navel of Narayana came under the 
influence of the pride of thinking himself as independent 
in the Creation of the world. He did not understand even 
after seeing him, the greatness of Mahadeva, who was 
approaching him in his not natural form in order to bestow 
grace upon him. Somehow Brahma came to know of his 
greatness at the instruction of Narayana. On some occasion,



Indra became very arrogant together with other immortals 
because of a victory over demons which was indeed caused 
by the power of the immanent god. His delusion did not 
disappear even after seeing Mahadeva who had appeared 
in the form of a yaksa in order to bestow grace upon him, 
and in order to remove his pride. He came to know the 
greatness of Siva when Parvatl who was nearby at that time 
instructed him. Thus it is mentioned in the Kenopanisad 
and in the Skanda, Linga and Siva Puranas. It is said in the 
Siva and Kurma Puranas that on some occasion Hari was 
arguing with Brahma about who was superior. In order to 
enlighten them, Siva appeared in the form of a great linga 
whose beginning and end was not seen between the two 
of them. They recognized Siva, and yet did not believe in 
his greatness. Hari together with Brahma determined his 
all transcending glory from the instruction of the most 
compassionate Siva only. Thus all the three passages are 
tied together here.

Or the faith in the greatness of Siva can be attained only 
through his grace and cannot be attained by the study of the 
Vedas, etc. Therefore, when there is absence of the grace of 
Siva, that faith cannot arise. He says the same meaning by 
following the mantra "nayam atma", etc.
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VERSE 8

"O Lord, one cannot easily have faith in You only on the 
strength of the discourses or on the strength of superior 
intellect or on the strength of expertise in the various sastras. 
O Siva, the meritorious people gain it only through Your 
grace. Then how can the evil-minded people who have no 
control gain it."



The devotion to Siva is the highest good because it is the 
cause of removing all calamities and of attaining all the 
purusarthas. Usually even in achieving petty betterments, 
people face many obstacles. The obstacle caused by fate 
is certainly going to be there. Therefore, there will be an 
obstacle in the path of devotion to Siva. Those who've not 
accumulated many merits during many lives which are 
capable of removing those obstacles, cannot develop faith 
in the greatness of Siva which is the result of those good 
deeds. Thinking thus, he adds:

VERSE 9

"To somehow gain devotion for your lotus feet is not easy. 
Such devotion destroys all misery, is the only abode of all 
purusarthas. A man does not gain the only good which is 
fraught with many obstacles without the meritorious deeds 
performed in many hundreds and thousands of previous 
lives."

The word "somehow" means "even with the desire of some 
or other fruit". Although by the statement "phaloddesana 
... ksamo yatah", the tendency of acting with the desire for 
fruit is considered inferior, even then it is difficult to attain 
because it produces sattvika devotion, endowed with eight 
characteristics, for Siva by inspiring great faith when a man 
free from obstacles attains his desired fruit.

Or they do not develop faith in the prominence of Siva 
because of the curse of Dadhlci or because Kali creates 
defects without exception.

VERSE 10
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"Those who have shaken off the inner darkness of ignorance, 
who have performed meritorious deeds in many lives, who
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are intent upon good deeds by following yama, niyama etc. 
try to know you. O Siva, how would those who are demonic 
by nature, who were cursed by Dadhlci, whose intellect is 
destroyed, and whose minds have become soiled by Kali 
would come to know you."

The external restraints are non-violence, truth, abstention 
from stealing, celibacy and non-acceptance [Yoga Sutra 
11:30]. The niyamas are purity, contentment, austerities, 
self-study and surrender to God [Yoga Sutra 11:32]. Other 
good deeds which rectify the faults of Kali should also be 
practised. They've mentioned in the words of Vyasa such as 
"evam vidhe kaliyuge ... dhyanam danamiti srutih."

The Kurma Purana shows the curse of Dadhlci. The 
passage "evamuktva tu viprarsih ... paranmukhah." In the 
same place in the chapter which describes the faults of Kali, 
it is said that "kurvanti... tamasavistacetasah." Intending to 
refer to them only, the Surya Purana says "purusottamasritya 
... tesam madhvah." In the Sankarasamhita of the Skanda 
Purana during the description of the ritual worship of Siva, 
it is said "nekseta pujavelayam ... bahiskrtam." When one 
asks who is it that is ostracized, it answers "dadhicina 
gautamena ... bahiskrtah". Thus one should see the curses 
of Bhrgu, etc., which are mentioned in the Skanda Purana, 
etc. The word "danu" means those that are enveloped 
by tamas and who do not honour the deeds that remove 
the faults of Kali. The word "kali" signifies those who are 
blinded by delusion based on the statement "kalau rudrau 
mahadevo ... daivatam".

Now would you say that no one has such complete faith 
in the greatness of Siva, or no one worships His qualities 
with such devotion or no one attains the appropriate fruits?
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Saying that god Narayana has that devotion, the author 
suggests that the faith and devotion in the glory of Siva, 
etc., are very rare by enumerating.

VERSE 11

"O Siva, only god Narayana alone in the world is able to 
know your great immeasurable glory. He alone is able to 
constantly practice steady devotion at your feet. He alone is 
able to gain your excessive grace with worships, O giver of 
boons! The god Narayana is ever victorious."

By mentioning the grace, it follows that the attainment of 
all desired goals is complete. Therefore, it is not separately 
mentioned. Visnu's knowledge of the glory of Siva and his 
great devotion to Him are proved in the Kurma Purana 
statement "krsnadvaipayanah ... krsnam va devaklsutam". 
Now there is a statement in the fourth skandha of the 
Bhagavata Purana in which Brahma addresses gods who are 
praying to pacify Siva who was angered during the sacrifice 
of Daksa, "naham na yajno ... krpam vidhitsit". There is 
also a statement in the eighth skandha of the same work 
in which the gods address Siva "na te giritra ... yatbrahma 
nirastabhedam". Such statements refer to the difficulty in 
comprehending the reality of Siva by other men. They do 
not mean that Hari did not know about Him. Therefore there 
is no conflict. He is intent upon worshipping 6iva above all, 
and Siva bestows most favours on him. Thus it is said in a 
statement by &iva in Sansuptika "aham yathavadaradhyah 

mama na vidyate". Vyasa also points out in the Drona 
I’arva of the Mahabharata "devadevastva cintyatma ... 
karoti vrsabhadhvajah". He gains the highest seat because 
of the grace of Siva. It is shown in the Mantravarna which



introduces Linga as the place of manifestation of Siva in 
"tava sriye ... carucitram" and specifies it by "padam 
yadvisnoh ... upamam nidhayi". Its meaning is explained in 
the Parasara Purana "raudram lingam ... paramam padam." 
In the caturbhujabhiseka chapter of the Kaslkhanda, it is 
described that Siva coronated Visnu and gave him many 
boons such as the abode of Vaikuntha, Lordship over the 
whole world, valour more than Himself which are not easy 
to obtain by others.

In the description of the tlrthayatravidhi in the Vana 
Parva of the Mahabharata, it is said that "tato gacchet ... 
bhavinyati na samsayah". In the chapter on austerities in 
the Drona Parva, it is mentioned that Siva gave the Supreme 
Valour to Narayana who pleased Him by practising 
penance for sixty thousand years in the Mainaka Mountain. 
And in the Parijata Samhita of the Harivamsa it is said "iti 
samstuyamanastu ... na tad anyatha". Thus the statements 
in the Siva and Linga Puranas should be explained. Thus is 
the introduction.

Now in order to establish Siva as the Supreme Deity in 
the world, and in order to show His limiting adjuncts and 
the qualities associated with Him, the author describes the 
real form which is free from any limitations.

VERSE 12

"That which is called Eternal and in the form of Infinite Bliss, 
Consciousness and Existence, that which becomes clear 
upon the removal of all dualities which is called the inner 
self, that which is the object of knowledge of the Upanisads 
which contain many statements with unbroken meaning,
O Mahadeva, you are that lustre which is known as the 
Supreme Self."
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Many Vedantic texts describe the Supreme Brahman. Some 
refer to it in the third person such as in "satyam jnanam 
anantam brahma" [Taittirlya Upanisad 11:1:1], "asthulam 
ananu" [Brhadaranyaka Upanisad 111:8:8], etc. Some refer 
to it in the second person as in "yo'yam vijnanam mayah" 
[Brhadaranyaka Upanisad IV:4:22], etc. Some are in the form 
of mahavakyas describing the unity of both the persons as in 
"tat tvam asi" [Chandogya Upanisad VI:8:7; VI:9:4; VI:10:3; 
VI:11:3; VI:12:3; VI:13:3; VI:14:3; VI:15:3 and VI:16:3], "aham 
brahmasmi" [Brhadaranyaka Upanisad 1:4:10], "ayamatma 
brahma" [Mandukya Upanisad 2], and "prajnanam brahma" 
[Aitareya Upanisad V:3].

In the same way, the word "pratyak" in this verse refers 
to the meaning of the term in the second person. Because 
of that, the body, sense-organs, etc., which are the objects 
of identification with the soul are referred to as "this" and 
"that" and therefore are external. On the other hand, that 
which is internally focused is called the "jlva" which is the 
lower kind of ego principle. Because the modification of 
consciousness goes inward. The rest of the adjectives show 
the meaning of the term "tat". There also the summary 
of the five mahavakyas which are mentioned as should 
be summarized in the sutra "anandayah pradhanasya" is 
given by the adjectives which is called "Bliss-Existence- 
Consciousness", "Supreme Self" and "Infinite". By the term 
"parabhuta", etc., the reference is to the subtleness, etc., 
which are determined as "should be summarized" in the 
sutra "aksaradhiyam". It is very skilfully explained by the 
acaryas that their summary is a means in understanding the 
Brahman which is beyond the five-fold things. Others think 
that it is worship. The terms "pratyaguditam", "uktarupam"
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and "jyotih" in the above verse show the meaning of the 
mahavakyas by referring to the same thing. Now Brahman 
which is beyond the five-fold2 things cannot be proven by 
proofs which depend upon contact. Therefore, it is said with 
unbroken meaning.

Even though Brahman is like that, the author describes 
the Supreme Saguna form which is qualified by Maya in 
which the divisions of guna etc. are imagined for happily 
bestowing favour on the world.

VERSE 13

"You're beyond all gunas and yet contaminated by Maya.
You appear as endowed with gunas. You reveal a body 
which is with three eyes, dark throat and which is with 
Amba. Known by the names such as Siva, Bhava, etc., You 
are victorious. You are the Controller of all the worlds 
together with Hari, Hara and Brahma."

By the use of the word "iva", he shows that because the 
qualities are imaginary they don't enter reality. From this, 
the relation of the name and forms also is as understood 
imaginary. Therefore, there is no separate mention of it. The 
meaning is adorned with many qualities such as omniscience, 
etc, which are attributes of Anga; knowledge, detachment 
etc., which are attributes of avyaya; and sovereignty, etc., 
which are attributes of Bhaga; and other many qualities 
such as satyakamatva, etc.

But the attributes such as omniscience, etc., which 
are known as Anga; the attributes such as knowledge, 
detachment, etc., which are known as Avyaya, and the

2 nisprapanca, pancendriyatlta, pancamahabhutatita, pancabhedatlta, 
etc.
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attributes such as sovereignity which are known as Bhaga, 
and many other qualities such as satyakamatva. By the term 
"maya", the author mentions the limiting adjunct describing 
the attributes of that which is without attributes. The term 
"mayasabalitah" is that which is referred to as the prototype 
by Maya which is of the nature of avidya, and which is the 
limiting adjunct of the nature of consciousness. Since He is 
predominantly of the pure sattva quality referred to as the 
prototype by Maya which is separate because of the limiting 
adjunct of Ignorance. The term "Siva" refers to the Lord with 
all his qualities or the eight names beginning with "Siva". 
Although there are more than a hundred names of God such 
as Sambhu, Sankara, etc., the eight names beginning with 
$iva are specially mentioned in the Rahasyagamas in "Sivo 
mahesvarascaiva ... sarvabhutam samudhrtam". The eight 
names beginning with Bhava are recited in the mantras of 
the Apastamba School. They appear in the ritual offering 
to Isana in the Apastamba Sutras, in the sulagava Homa 
in the Bodhayana and Asvalyayana Sutras in the ritual of 
evening worship, and in the regular worship as well as the 
consecration of Mahadeva in the Bodhayana Sutra. They 
appear in the description of dedication in the worship, in 
the ritual ablutions, and in the domestic fire sacrifices in the 
Bodhayana Sutra. Therefore those names are understood as 
special. This understanding of their being special is based 
on the intention of mentioning them as the principal. Here 
some don't wish that there is Supreme Reality which is the 
cause of everything other than these images with attributes. 
Others regard that it is formless [without a body] concealed 
only by Maya expressed only by the words "parabrahma" 
which is used in the Brahma Sutras.
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One might think that the description of Siva as 
being with Parvatl is from both points of view. And the 
description of His assuming the form and being referred 
to by the words "bhava", "Siva" etc., apply only to Rudra 
with attributes who is included in the three images. And 
Brahman which is the object of description in the hymn 
is referred to by the same form. Now the author specifies 
its meaning. The words "sa harihara" are explained by 
referring to the Brahmopanisad which speaks of another 
principle that is higher than Brahma, etc., expressed by the 
word "indestructible" which is the essence of all the gods 
as expressed in "athasya purusasya ... visnuscesvarasca". 
In the statement "na tatra deva ... pitara Isate", He is 
shown as the only sovereign. In "eko devas sarvabhutesu 
gtidhah", He is shown as immanent in all, and as a giver 
of fruits of all actions. In the Tapanlyopanisad first the 
worship of Brahma, Visnu and Rudra who are denoted by 
the three matras of "akara", "ukara" and "makara" in the 
place of the navel, heart and the centre of the eyebrows as 
described in the statement "akaram brahmanam nabhau ... 
makaram rudram bhrumadhye" is enjoined. Then, by the 
statement "omkaram sarvesvaram dvadasante" another 
principle higher than them endowed with all the qualities 
of sovereignty expressed by omkara which is representative 
of totality, and the object of worship at the end of the 12th 
day is shown.

The Maitri Upanisad explains the division of the guna 
tamas which is known as ignorance by establishing the 
higher principle as the substratum of tamas beginning with 
the sentence "tamo va idam ekam asit" and "tat pareneritam 
... rajaso rupam". Then it mentions that Brahma, etc., 
modified by the gunas, rajas, etc., are parts of the Higher
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Principle which is the substratum of tamas by the statement 
"tasya prokta ... sah yo'yam visnuh". Thus the Maitrl 
Upanisad clarifies another principle which is higher than 
them. In the discussion of the deities presiding over the 
tanmatras and of the pranava in the Yogayajnavalkya, the 
statement "aksaratrayametattu ... pranavam budhah" and 
the statement made by the Lord in the Bhagavata Purana, 
etc., "aham brahmasca sarvasca jagatah karanatrayam", 
both the statements make it clear that there's another 
principle with pranava as its deity which is higher than the 
images of the gunas which are known as the triad of causes 
which are the three deities presiding over the tanmatras. 
The Bhagavata, the Visnu Puranas, etc., understand the 
Supreme Brahma which is beyond the three images by the 
statements "sattvamrajastameti... sattvatandranmamsyuh" 
and "brahma visnusiva ... brahmasaktayah". Also, it is 
indisputable that Brahman which is the cause of the world 
is the Consciousness modified by Maya. And Brahma, 
Visnu and Rudra are the form of consciousness modified 
by their specific qualities. This is indisputably accepted in 
the said Maitri Upanisad sentence in all the Puranas, and 
in the Tapanlyopanisad by the statement "saina citra ... 
brahmavisnusivarupinl". Therefore, it is appropriate that 
when there's a difference in the limiting adjunct that which 
is modified also becomes different. Therefore the view that 
Brahman who is the cause of the Universe and is modified 
by Maya is beyond the images of the gunas is written in 
stone. His form described as being with Uma is understood 
from the mantras in the Kaivalyopanisad, etc., such as 
"umasahayam paramesvaram prabhum" and "rtam satyam 
param brahma". And the fact that He is expressed by the
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words "Siva", "Sambhu", "Rudra", "Isana", "Mahesvara", 
"Mahadeva", etc., is determined by the derivative meanings 
and usages seen in the Atharvasiras and Atharvasikha, etc. 
One should not suspect that Rudra with the attributes is the 
subject of discussion in the multitude of the said Upanisads 
because Rudra with attributes is mentioned everywhere 
together with Brahma and Narayana as one of His powers. 
One should not say that the word referring to Rudra as recited 
among the powers in that context is about another Rudra 
who's the part of Rudra with attributes. It is appropriate 
that the word "Rudra" recited in the proximity of Brahma 
and Visnu is about Rudra who is the Destroyer. This is as 
per the nyaya "yat praye sruyate ... avagamyate".

Now if you say that the Supreme Principle is not 
described as having a form because the mantras in the 
Kaivalyopanisad, etc., are about worship, and the worship 
can be explained by superimposing a form, it is not so. Even 
if the mantras are about worship according to the avirodhe 
devatadhikarananyaya, the establishment of the recognized 
meaning is unavoidable. One shouldn't doubt that there is a 
conflict with the sruti "apanipadam". If you accept that there 
is a conflict with the sruti which describes Nirguna Brahman, 
then there will be a predicament of not understanding the 
gunas such as satyakamatva, etc. If you say that this will 
be a favourable predicament, then there will be a conflict 
with the commentary on vyatiharadhikarana "yatha 
dhyanarthe'pi ... Isvarah prasidhyati". The justification of 
the statement by saying the attributes which are formed 
by Maya do not in reality create obstacle in understanding 
the higher principle as being free from attributes, is valid 
here also. The fact is that the bhasyakara first established
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that the form is superimposed on the Supreme Principle in 
the commentary on the sutra "rupopanyasacca". After the 
commentary on the sutra, there began different explanations 
because others did not consider the explanation as correct 
or appropriate because Brahman is without form, is 
with the intention that there will be a conflict with the 
Mundakopanisad which is about Brahman with attributes. 
And therefore the superimposition of a form on Brahman 
cannot be reconciled. Elsewhere he has mentioned the 
existence of a form of Supreme Brahman with the words 
"syat paramesvarasyapi ... sadhakanugrahartham". The 
sutrakara who has explained the similarity of the enjoyment 
of Brahman and those who adhere by the grasp of the ego 
in enjoyment on the sutra "bhogamatrasamyalingacca". 
The word enjoyment is well-known in the sense of the 
enjoyment of objects which are dependent upon the body. 
Now if there's no contradiction with another proof, the 
meaning of the words can be understood from the words 
referring to something else. But here there is a conflict 
with another sruti if you accept a permanent fourth form 
for Brahman other than the three forms. Because having 
introduced the Supreme Brahman modified by Maya, the 
Maitrl Upanisad mentions the three forms as the intial 
forms of the supreme form by the statement "tasya prokta 

. visnuriti". Now if there's an earlier form of Brahman, 
how can these be initial? Those born earlier are called the 
initial. Therefore there is no fourth form of the Supreme to 
I he exclusion of the three forms. It can be determined by the 
usage by the elders describing Brahman as having form is on 
that basis only. The statements of the Bhagavata describing 
the ascetic practices of Atri support this same meaning.
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There, having introduced the asceticism of Atri and having 
mentioned his wish for the fruit by the statement "saranam 
tarn ... cintyam", it proceeds to explain that when all three 
gods, Brahma, Visnu and Rudra, quickly appeared there 
for giving a boon, Atri praised them, saluted them with all 
proper rites and asked "eko mayeha bhagavan ... vismayo 
me." They answered "yatha krtaste ... dhyayasi te vayam." 
Here it is clearly revealed that there's no other fourth image 
of the Supreme that is other than the three images and is the 
locus of the manifestation of all the powers of sovereignty. 
If it had been so, then there would have been a predicament 
that the Supreme would have appeared in that form only. 
Otherwise there will be a conflict in explaining that the sage 
is a person of true resolve. It is impossible to say it here that 
as in the Gajendra vimocana episode, the manifestation is in 
the form assumed because of the devotion of the mediator. 
If it had been so, then the question "eko mayeha ... vismayo 
me" becomes invalid. Therefore it is not appropriate to 
accept the form of the fourth.

Here it is said the fourth image qualified by having Uma 
as a companion is understood from the letters of the mantra 
"Umasahayam", etc. It is not possible to say that image 
also is superimposed for the sake of meditation. In the 
Samana chapter of the Chandogyopanisad while using the 
gunopasamhara nyaya, Brahman that is to be worshipped 
is mentioned as the image derived from the letters of the 
said mantra. It also mentions with the statement "esa atma 
apahatapapma" that atman does not have the attributes of 
old age, death, hunger, thirst, etc., which invariably apply 
to those with forms. If there is no form of the fourth, such 
denial will be a denial of something that is not applicable.
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l )ne shouldn't say that the qualities of not having old 
age, etc., are also superimposed like having the form, etc., 
only for the purpose of worship. The statement "asmin 
kamassamahitah" makes it clear that those qualities are not 
superimposed.

Now if you say that the qualities of not having old 
age, etc., should not be worshipped as qualities of a form. 
I he statement "esa atma apahatapapma" [Chandogya 
Upanisad VIII:1:5 and Maitri Upanisad VII:7], etc., mentions 
the qualities of atman and reads its qualities together 
with satyakamatva, etc. Even though old age, etc., are not 
. i pplicable in the case of atman, still the qualities of being free 
I rom old age, etc., are self-evident with regard to the atman. 
Therefore, these qualities are referred to as the subject of 
worship like the qualities of not having old age, etc., which 
.ire heard in the chapter on Nirguna like the prohibition of 
anuyaja, etc., during the atithya or for praise.

All of the aforementioned is not so. When according 
to the sarvavedantapratyayanyaya only Brahman that is 
endowed with a form becomes the subject of worship, the 
attributes such as not having old age etc. can be construed 
only as attributes of a form because of the appropriateness 
and by following the elaboration made in statements such 
as "tasyopari Sivam ... sobhanam". In that case also, it is 
possible to understand the attributes of atman through 
I hose attributes. The mention of His name together with His 
a ttributes can be understood as in the statements "trilocanam 
nilakanthamprasantam" and "buddhiman ... mahabahuh". 
A nd that which is being repeated for the purpose of injunction 
by the statement "tasminyadantanventavyam" cannot be for 
I he sake of praising. Therefore by referring to the qualities of

Sivatattvaviveka of Appayya Diksita 161



form such as not having old age, etc., as existing naturally, 
and by enjoining that they are the subjects of worship, it is 
determined that they are not superimposed. Therefore the 
image of the fourth should certainly be accepted. Thus it is 
said in the Suta Samhita "Umardhvigraha ... sasvatlsrutih". 
The Parasara Purana beginning with "saksatparatarasyaiva 

samba candrardhasekhara" and ending with 
"Brahmavisnumahesanah ... dhyayanti nirantaram" also 
says that. Thus in the statement "ya eno'ntaraditye ... 
puruso drsyate" refers to Him as being in the centre of the 
Sun as though well-known. Otherwise, there will be no 
explanation of the dialogue of Brahman with the gods heard 
of in the Kenopanisad and the Atharvasiras. The statement 
"ajatamimamevaikam ... daksinam mukham" by Vayu 
which elaborates by excluding others and by mentioning 
Him as being without birth. It clarifies the quality of 
beginninglessness of the form. The Svetasvataropanisad 
statement "ajata ityeva ... pahi nityam" is the proof in the 
acceptance of the divine form of God. That these statements 
are about the form of the fourth will be explained in those 
further contexts as they come. Moreover, the Puranas 
describe Him as being with a form in the chapters on the 
discussion of Paramasiva everywhere which proves that 
He has a form. One should not suspect here that it will be 
proved because the subject of these statements is Rudra 
with attributes.

In all those Puranas which uphold the supremacy of 
Siva, He is described as being higher than the three causes. 
There's no proof for accepting the higher fourth as other 
than Him. Thus, in the first part of the Kurma Purana, 
upon praising Brahma, Visnu and Rudra, it is said "ebhyah

162 Who is the Supreme God, Visnu or Siva?



Sivatattvaviveka of Appayya Dlksita 163

para taro ... santida sada". In the latter part also it is said 
"sarvasameva saktlnam ... bhedaste pariklrtitah". The Siva 
I’urana says "srste pravartako ... Siva paramakaranam". 
The Skanda Purana says "brahmavisnusca rudrasca ... 
sarvakaranamlsvarah". Thus the statements in the Linga, 
Surya, Padma, Garuda, Brahmanda, Sivadharma Puranas 
also should be seen. Some of them will be cited later on, 
and one can see that they are clearly of the same opinion. 
I or the fear of over-extension, they are not being cited 
here. Therefore, it is proved on the basis of many srutis 
that the Supreme Brahman has a form. In order to reconcile 
with this view, the word "tanu" in the MaitrayanI sruti 
should be understood as referring to a part based on the 
statement "rajaso'msa" and the word "agraya" meaning 
"initial" should be explained as being initial in comparison 
to other images of Brahma, etc., that have a beginning. Or 
in the Panini Sutra 5:4:93 "agrakhyayamusarah", the word 
"agra" is known to be in the sense of primary or prominent. 
I herefore one should explain the word "agrya" to mean that 
were born in the primary form of Paramasiva, because the 
three forms were born in the form of Paramasiva. Although 
in the section beginning with the words "bhave chhandasi" 
| Panini Sutra 4:4:110], the suffix "yat" is prescribed by the rule 
"agradyat" [Panini Sutra 4:4:116], the meaning of "bhava" is 
"existence" not "birth" because there are separate sections 
of "tatra bhavah" [Panini Sutra 4:3:53] and "tatra jatah" 
| Panini Sutra 4:3:25]. In a statement such as "namah katyaya 
.. sarvasyaya ca" meaning "salute him who is related to 

the whole to the lower ground, salute him who is related 
to the pools and the ponds" because of the existence of the 
Supreme God in the wholes, etc., the suffix in the meaning



of existence is seen. In the smrti "nasato vidyate bhavah" 
it is understood that the effect that is produced exists in 
the place where it is caused. In this case also, the suffix in 
the sense of existence is not contradictory. The suffix in the 
sense of existence is seen elsewhere also in the sense of birth 
as in "uravya", "uruja", etc. In the dialogue between Siva 
and Raghava in the words "ya ekah sasvato devo ... trin 
putranasrjatprabhuh", the three images are shown as born 
in the body of Paramasiva. The said Bhagavata statement 
intends to say that "it is difficult to view the image of 
Paramasiva because it is extremely esoteric. Therefore in 
order somehow to fulfill the wishes of Atri, He appeared in 
the three incarnations of Soma, etc., and He appeared in the 
form of three images in order to support the functioning of 
the world." Therefore there is no conflict.

In the Siva Purana, Brahma while describing Siva's 
greatness mentioned the difficulty in attaining the vision of 
the image of Paramasiva by the statement "aprakrtavapuh 
... varjitah" and says "hariscaham ca rudrasca ... 
darsanakanksinah". Now one may say let there be a form of 
the Supreme, even then the words Siva, Bhava, etc. which 
are expressive of Rudra who has attributes can also be used 
to express the Supreme Self because there is no difference in 
the entity. Therefore one should not accept that the Supreme 
is the subject of those words.

If you say so, then it is not so. Derivative meaning of 
those names is well-known as referring to Brahman that has 
become contaminated by the specific images such as having 
a blue throat, etc. In the Atharvasiras, Atharvasikha etc., the 
words "Mahesvara", "Mahadeva", etc., are explained as 
His names. Therefore it should be accepted that Brahman is 
expressed by the words Siva, etc.
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Now if the Purusa, who is in the company of Uma and 
whose image is coloured with the description of having 
three eyes, etc., the subject of worship in the form of linga, 
etc., and has having many kinds of greatness in the Puranas 
about Siva, is the Supreme Brahman, then who is the third, 
i.e. Destroyer, after Brahma the Creator and Narayana 
the Preserver, and what is his name and form which the 
I’urana describes him? It can be said that whichever kind 
of form Supreme Siva has, and whatever his names are, the 
Destroyer also has the same form and same names. Thus 
it is said in the Suta Samhita that "taptayahpindavadvipra 
... suvratah". In the Siva Purana also, having praised the 
greatness of Rudra, the presiding deity of Destruction, it is 
said "sa esa bhagavan ... tadajnaparipalakah". Although 
there's no Purana which describes Him to the exclusion 
of everything else, even then because of the immediate 
proximity, He is mentioned in the Puranas which are about 
I ’aramasiva as has been illustrated immediately in the Siva 
I ’urana. Also, Parasara said "mahesvarapuranani... vadanti 
ca mahamune". Thus He is worshipped in the linga, etc., in 
the same place where Paramasiva manifests. Thus because 
of the similarity of name and form, etc., Paramasiva and 
Rudra with attributes are clearly understood to be very close 
to each other than Brahma and Visnu. Therefore they are 
treated without any difference in the Puranas, etc. Saivas 
take great pride in them and refer to their qualities, conduct, 
etc., as the same. Therefore some cannot distinguish between 
the two even now.

Now among the images of Siva described in the Puranas, 
etc., which are of Paramasiva and which are of Rudra with 
attributes. Some say that the form with the blissful dance,
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i.e., Anandatandavesvara, the second being Daksinamurti 
and the third one being Ardhanarisvara in the dancing 
posture. Only those forms are of Paramasiva. Other forms 
are of Rudra who's endowed with guna. We do not like 
it, because in Yogayajnavalkya, Paramasiva is mentioned 
in the form of the five-faced Sadasiva with the words 
"akasevayumaropya ... siksitaih" after saying "prthivyam 
vayumaropya ... suprasannamanusmaran". In the Vayu 
Samhita while prescribing the ritual worship of Yogesvara, 
the five-faced image is mentioned in the same manner. In 
the Kurma Purana, in the description of the cutting off of 
the fifth head of Brahma by Siva, the latter's image as sitting 
with Uma as His consort and holding the trident weapon 
is mentioned with the words "athanvapasyadgirisam ... 
sanatanam". Therefore according to the instruction of 
the teachers of the Agamas, other forms of Paramasiva 
should also be accepted. They are not shown here because 
judgement about them is very secret and can be understood 
only with the instruction by a guru. Thus it is established 
that Brahman is the fourth cause of the Universe. This 
Brahman is that one who has Uma as His companion and 
the moon on His head.

Now from some statements it can be understood that 
Brahman who is beyond the three forms and who has Maya as 
his limiting adjunct, is Narayana. Thus in the Visnu Purana it 
is said that "brahma daksadayah ... janardanavibhutayah". 
Similarly, there are statements in the Bhagavata and the 
Brhannaradlya Puranas. This meaning has been explained 
in the prapancasaropakrama in the question and answer 
session between the three forms and the best purusa on 
the couch of sena. One can understand this meaning as
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based directly on the sruti because Nrsimha is named as the 
I mirth in the Uttaratapanlya and Purvatapaniya. Brahma, 
etc., are enumerated in the manifestations of Nrsimha in the 
\latements beginning with "brahma ... prakrtirvidya" and 
ending with "sarvam yo ... tasmai te namah". Then how 
you determine that Paramasiva is the fourth. Here it is said 
I hat the fourth leg of Vaisvanara, etc., is heard to be without 
attributes. In the Uttaratapanlya, Hari is not the Supreme 
endowed with forms without attributes. If you object that 
I lie Self is without attributes, then there's a sruti "Sivam
s.tntam...." Thus the fourth is Siva alone. The anusthub is
the indriyannyaya, or let the fourth step of the Self be in 
N rsimha. If it is said like that, he will not be saying that Hari 
is beyond the three images endowed with qualities.

The consort of Uma whose connection with the 
statement is understood from being in the same reading 
which mentions vidya from the statement of Siva "mamaiva 
... samjnita". That Siva is counted separately from the 
I rimurtis and from the fiftieth purusa joined with Prakrti 
according to the Kurma Purana statement "yojayami ... 
pancavimsakam". That Sambhu in the form of Brahman 
which is limited by Maya, who is beyond the three forms 
is established by many different srutis from Atharvasikha, 
etc. This is acceptable to us also.

The statement from the Purvatapaniya is not capable of 
discarding the above statements and establishing Visnu as 
brahman. Therefore the author begins to indicate that Siva 
who is inherent in the three forms is the self of all entities. Or 
Siva begins to count Visnu also among his powers as in the 
statement of Krsna "vrsnmamvasudevo'smi" [Bhagavadgita 
X:37], Or because the statement "atha kairmantraih ...
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devam studhvam" contains the prologue and epilogue, 
it is understood to be an eulogy. Or the author should be 
led by explaining that in the case of Nrsimha who is His 
Incarnation, the statement "virincinarayanasankaratmane" 
mentions Nrsimha as the soul of Brahma, etc., in order to 
praise Him. A similar eulogistic statement has been made 
in the case of the Sun as well. Thus the statements from the 
Puranas become meaningful by understanding Visnu as 
higher than Aniruddha, etc., also. Those statements are not 
capable of establishing Visnu as higher than the three forms. 
Thus Rudra, Visnu and Druhina are the manifestations of 
Siva. They also have manifestations which are appointed in 
the Destruction, Preservation and Creation of the world as 
is known from Vayu Samhita, etc. The three manifestations 
of Brahma are Virat, Kala and Purusa. Visnu's three 
manifestations are known as Sankarsana, Pradyumna 
and Aniruddha. And Rudra's three manifestations are 
Hara, Mrda and Bhava. Now these manifestations are the 
intermediate authorities in Creation, etc., like Daksa, Manu, 
Antaka, etc. Thus, statements which mention Visnu as 
higher than the three forms can be understood as mentioning 
Visnu as higher than His three own manifestations. The 
mention of manifestations by the names Brahma, etc., can 
be explained by their having authority over Creation, etc., 
which is common to Brahma. In the Kurma Purana their 
names are seen in that manner in the passage "eka bhagavati 
... purusah srstikarika". The statement pertaining to the 
three forms of Brahma should also be explained in a similar 
fashion. Thus in Vayu Samhita having introduced Brahma 
by the statement "tadande'smin ... brahmasamjnitah", 
and having shown his manifestations by tridha vibhajya
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tribhissvayam", the divisions of the gunas, those 
manifestations are shown by the statement "sattvam rajasca 

tridha vibhoh". In that verse also, the words Brahma, 
eli ., are used in the sense of those manifestations.

Now then, the statements which mention Siva as higher 
than the three forms also refer to His being higher than 
Bliava, Mrda and Hara who are manifestations of the Rudra 
of Destruction. Therefore, let the Rudra of Destruction be 
the £iva of whom you are thinking of. There is no proof of 
11 is being higher than the three images of gunas.

If you say that, it is not so. In the Siva Pur ana, the statement 
"si'jatyasenamisasya ... bhinnastu raksati" mentions that 
I Srahma, Visnu and Rudra together with their manifestations 
I >erform their functions at the behest of Siva. In it the ritual 
worship of Yogesvara, it is enjoined that Brahma, Visnu and 
Rudra who cover their own manifestations be worshipped 
in the covering of Siva. The Yogayajnavalkya introduces the 
well-known Brahma, etc., by discoursing on their forms, etc., 
and mentions Sadasiva as higher than them. Therefore it is 
proven that he is higher than the three forms. Then, in Visnu 
l’urana, Brahma says "yasya prasadadahamacyutasya", etc. 
Horn that statement how can Visnu's superiority to the 
three forms not be established. In the statement of Brahma, 
the use of the word "aham" is not applicable to Aniruddha. 
If you say so, that is not so, because Aniruddha is the 
presiding deity of the ego-principle. As in the statement 
" vaikarika ... tridha", the use of the word "aham" mentioned 
only by a part of the name can be explained. Even if the 
word "aham" refers to the speaker, it can be explained as 
referring to Pradyumna as He is referred to by the term 
"Purusa" in "yasmacca madhye ... puranah". Based on that
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one term, it cannot explain that Visnu who is not arrived 
at from the srutis is higher than the three images. In Visnu 
Purana itself, having praised Narayana who is the subject 
of discussion of that Purana, He is mentioned as latter to 
Brahma who is the cause of the world by the statement "sa 
parah sarvasaktinam ... samantarah". In the introduction to 
the Bhagavata Purana, listening to the tales of God, etc., is 
presented by "tasmadekena manasa ... nityada". Then the 
question arises as to Who is God? The Bhagavata answers 
that the question reiterating that the benevolent part of the 
Supreme God which is characterized by the sattva guna by 
the verse "sattvam rajas tamah" etc., and by explaining that 
He should always be worshipped as explained before. It 
goes on to explain "bhejire munayo'thagre" as revealing the 
gradual process of salvation as a result of worshipping Him. 
Then it describes Him as the subject of all the Scriptures or 
Vedas, and mentions by the statement "jagrhe paurusam 
rupam" that He assumed various forms for sport. By the 
statement "etan nanavataranam nidanam bijamavyayam" 
it shows that His is the original form of all the incarnations 
of Visnu. It has been explained that the part of the Supreme 
Purusa qualified by sattva is itself the Supreme Principle 
of Visnu. The Parasara Purana mentions by the statement 
"mahesvarapuranani", etc., that the saivite puranas are 
about both the Supreme Siva [Paramasiva] and the Rudra 
of Destruction [samharasiva]. Then it mentions by the 
statement "vaisnavani puranani ... caivanayadisa" that the 
Vaisnavite puranas end in Visnu who is in the three images, 
and he is the Supreme Reality. Therefore it is appropriate 
that the Supreme Siva alone is the fourth image. That's the 
decision.

Who is the Supreme God, Visnu or Siva?



Or let there be the image of Narayana in the fourth 
category also. There is no rule that in the fourth category, 
there's only one form of Brahman. It is known that not 
.ill Saivite Pur anas are harmonious with each other, and 
the statement by the noble ones "giriyamahurdevim ... 
flgamavidah" indicates the existence of the form of Bhavani 
also. Here also it is understood in the same manner in 
a statement "pariskurvan sambam vapuh". But this is a 
manifestation of Bhavani the Supreme Power in the male 
form. The explanation of the Agamas is "ekaiva saktih

samare tu durga". Also, there is a statement "Umaya 
sa harih ... Siva smrta". The Brahmanda Purana says 
"prakrtistvam puman ... pancavaktrah pitamah". The 
Aditya Purana refers to her as the power of Siva by the 
verse "navayorvidyate bhedo ... tvamaham dinam". In the 
Kurma, Vasistha, Linga and Aditya Puranas among others, 
there is a description that Siva and Narayana entered the 
forest of Devadaru as husband and wife. In that context 
it is said "ya tasya parsvaga ... harih." The Linga Purana 
clearly explains that Visnu is the field of Siva by "esa biji ... 
yonyamandamajayate". Siva and Kesava are near each other 
as linga and ksetra in the Sivanabha linga form. Its meaning 
is clarified by the characteristic of Hari as being the left half 
in the form made up of both Hari and Hara together. There 
is a statement by the noble ones saying "yo'yam cakasti ... 
pratipadayanti". Thus, Narayana in the fourth category 
is subordinate to Siva like Bhavani. Therefore there is no 
conflict in establishing the form of Siva as the Supreme 
Almighty.

"In determining the Supreme Reality of Visnu, two 
opinions have been put forth. Good wise men should
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consider and accept whatever is appropriate. In both the 
views it is stated that God Siva, the beloved of Ambika, the 
first among all the images of Brahman, the Lord of the World 
has Brahma, Visnu and Hara as His parts as Bhairava, etc., 
are the parts of Hara, and as Matsya, etc., are of Sripati."

It is proven that Siva is higher than all other gods. This 
view is based on the rules about the statements concerning 
Siva propounded by the noblemen. All those statements have 
a strong basis, and are understood to be valid. Statements 
about other gods are heard in srutis and smrtis. Those that 
contain similar words are understood to be gunavadas. 
For example, in determining which ritual more weighty, 
would Agnihotra be the same as Agnistoma though both 
are similar sounding? Although the Mahabharata is 
shown as more prominent than the Vedas in the statement 
"bharatam sarvavedasca ... bharatam", would it be more 
important than all the Vedas? It has been determined by 
justifiable statements such as "matimanthanamavesya ... 
Mahabharatacandramah" that the Vedas are the foundation 
of the Mahabharata. The statements describing the 
superiority of the Mahabharata are understood as 
arthavadas. Even then, those wicked men who are foolish 
and have become very bold by the study of non-Vedic 
opinions have become deluded. They think that "Let this 
Sankara, the Lord of Illusions, be different than those who 
are defined by sattva etc. Even then, let the sovereignty 
rest elsewhere. It is said that this understanding or process 
is based on srutis in Atharvasikha, etc. However, if those 
srutis are interpreted as having a different meaning, it 
cannot be proven. Therefore, I will explain in order all the 
srutis with their interpretations as describing the Lord as 
the Supreme.

Who is the Supreme God, Visnu or Siva?
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VERSE 14

"O Lord having discarded all gods such as Brahma etc. 
Atharvasikha decided that you are the Lord of All, the Cause 
of All, and the Highest. The other gods have limited powers 
and were created together with other beings. You're the 
object of meditation by the good people. O Siva, even then a 
very childish person becomes deluded."

In Atharvasikha, after following the question arising in 
(he introduction "kimtaddhyanam ... kasca dhyeyah", 
.liter the discussion on meditation and meditator, it is 
••lated for determining the object of meditation beginning 
with the statement "dhyayitenanam ... sambhurakasa- 
madhye", and ending with the statement "Siva eko dhyeyah 

samapta'tharvasikha". Here the word "Isana" which is 
in the sense of Paramasiva, by the convention of derivation 
is possible to understand as capable of by the rule of Panini 
Sutra 3:2:129. By derivation it refers to the natural and the 
11 ighest sovereignity. By convention, it refers to the Supreme 
Siva. Atharvasikha refers to that object of description by the 
word "Isana" with the intention that those who wish for the 
best should meditate upon Paramasiva whose sovereignty 
is all transcendent.

Now the term "pradhyayitavyam" is a praise because 
Siva is extremely worthy of meditation. Therefore are the 
other gods not like Him? Is that why such determination? 
In order to suggest that that's correct, the Atharvasikha 
mentions the four, i.e. Brahma, Visnu, Rudra and Indra as 
prominent in all the world in the form of gods and men. It 
suggests that their sovereignty is limited. As an explanation 
and by citing it together with dlpaka by ending in the 
statement "sarvamidamityarabhya saha bhutaih" it shows



them as having the beginning by comparing them with the 
elements and senses. If it is so, then Paramasiva also would 
be considered as being created, and he will not be the object 
of meditation as the others are not. Suspecting this objection, 
it is said "na karanam karananam dhata dhyata".

The term "prasuyate" is connected by changing the 
plural "samprasuyante" into singular. Thus the meaning is 
that "on the strength of the mention of the birth of Brahma 
etc., Isana who is their cause as proved from its meaning, 
who is the Bearer, Creator and Mediator of Brahma, Visnu, 
Rudra, Kala, etc., who are mentioned in the Mantras and the 
Upanisads as the causes, and who intends to bring about 
the initial creation is not born from anyone." Although 
through this only this much is understood that the cause of 
Brahma, etc., as understood from the meaning is not created. 
But that is not Isana. Still He is established as the object of 
meditation. Brahma, etc., are shown to have defects which 
show that Brahma, etc., are not the objects of meditation. In 
that case, if there are imperfections in Him, He also would 
not be the object of meditation. In order to remove this 
doubt that arises on this occasion, the possibility of having 
any imperfection should be rejected there. Otherwise by 
abandoning sentences in the middle and by accepting 
the sentences such as "visnurupamsu yastavyah" as an 
injunction of a sacrifice, there will not be the avoidance 
of many faults caused by the immediate reference to two 
purodasas mentioned at the beginning. As in that case, 
there is a shadow of the intervening statement. Here also 
there would be a predicament of the irreconcilability of 
the statements. The faults seen in the case of Brahma, etc., 
become resolved in the case of Isana just by the manner of
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I In? arrangement of the sentences. On the strength of the 
elimination of those defects in the case of Brahma, etc., as 
obtained from the meaning, it is understood that Isana is 
the cause of Brahma, etc. Therefore it is determined that the 
absence of birth of Isana only is introduced there.

The words "dhatr" and "dhyatr" which are used here 
m a purely derivative meaning are construed with the 
word "tu" in "karanantu". That seems to be the beginning 
of a sentence. The words "dhatr" and "dhyatr" which 
are construed in the same sentence have no gender of 
Ibeir own, and therefore can take the gender of another, 
therefore there will be a predicament that these two words 
will be neuters because they will take the gender of the 
word "karana" that appears established in the same locus. 
When the masculine gender is heard, there is an expectation 
that the object that the word qualifies will be masculine. 
When there is a possibility of connecting the words that are 
heard nearby and are favourable to construct the expected 
meaning, there is no understanding of the elliptical meaning 
of another dissimilar word. The connection with the word 
Isana" is necessary. Therefore it is determined that because 

Siva is mentioned as the established cause of Brahma, etc., 
.is is proved by His powers, the subject that is discussed 
is I he beginninglessness of Siva. Therefore in the following 
sentence, the word "karanam" is in the same grammatical 
declensional case as the word "Sambhu". The words "tatra 
akasa madhye" mention the place of worship which means 
the "Abode of Parasiva" in the form of Infinite Space, 
because of that, it is understood that in the heart space and 
m the circle of the Sun, etc., wherever there is meditation of 
1 >ivn, in all those places one should observe Kailasa made up
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of the flame and meditate upon Siva as being in the middle 
of it. The term "Sarvesvara" is used as the name of Siva. In 
the Tapanlya usage "omkaram sarvesvaram dvadasante" 
and in the Puranas, the term "Sarvesvara" is used as a name 
and not as an ancient adjective which means "endowed 
with all powers". Otherwise there will be a predicament of 
repetition. Or by understanding in the word "sarvesvara" 
in the derivative sense, by understanding the latter term 
in the conventional sense, and by understanding both 
terms together in both senses, there will be a problem of 
repetition. Therefore it indicates its own meaning. In the 
statement "ravikirananugrhltani ... kamalani", the latter 
word "kamala" refers to the attributes of lotus. Therefore, 
Sambhu is not merely without a beginning, cause of Brahma, 
etc., and endowed with immeasurable powers, but He is 
expressed by the word "Sarvesvara", i.e., the Lord of All, 
which is specific to Him only. Therefore, He is the Lord of 
All. That is the meaning.

This is the logical explanation of His having sovereignty 
over all. In this manner it becomes shown that one should 
meditate upon Siva only by abandoning Brahma, etc. This 
is the meaning the sruti explains by literally speaking 
"Sivaikodhyeyah", etc. Thus the elaborations themselves 
explain the meaning of this sruti. Similarly, in the chapter 
determining the prominence of Siva over all in the Siva 
Purana, it is said "yasmat ... akasamadhyagah". In this 
passage in the first verse beginning with "sarvam idam" 
and showing the meaning with "saha bhutaih", although 
the meaning that they are born from Siva, is not directly 
expressed in the original sentence, still it becomes established 
on the strength of the study of the next sentence. Having
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established that, the term "yasmat" is used. By the second 
\ i • rse it is shown that "na karanam karananam dhata dhyata" 
In one sentence and connected with the same action. By the 
third verse, "namna sarvesvara svayam", he establishes 
ilie word "Sarvesvara" as a name of Siva or shows that
I lie uncommon name expressed by the word "Sarvesvara" 
IIself informs of His sovereignty over all. Thus, he avoids 
ll ie repitition.

In the hymn of Siva composed by Krsna in the Harivamsa
II is said "aham brahma ... tvamldyah". Here the mention 
nl Kapila, etc., is for summarizing the meaning of other 
smtis such as "rsim prasutam kapilam yastamagre". The 
iimnection is between "evam" and "karanatma" because 
el the showing of the kind of causality. Thus, He is the 
I oid of everyone because He is the cause of Brahma, etc. 
I lierefore, He is venerated by everyone. In this manner, the 
■ on nection of the causality, etc., as the describer and the 
■•object of discussion is clarified. Thus one can cite examples 
ol elaborations seen in the Brahmanda Purana, etc., such 
•i'. "brahmavisnvagni ... sarve mahesvara". Thus Siva has 
I >i vn established as the Lord of All in the sruti itself with the 
exclusion of all other gods such as Brahma, etc. Therefore,
10 talk about any other god other than Him as the Lord of 
All is the delusion of childish people.

Now the unlimited sovereignty of other deities also is 
heard in the srutis such as "Hiranyagarbhah ... patirekaslt", 
uulro yatovasitasya ... uttarah" and "agniragre ... 

ilevatanam". So the issue is that many beings cannot be 
I lie Lord of All in an alternative manner because there
11 • no alternative in reality. It cannot be explained away 
through aggregation because there will be a predicament
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of their being Lords over each other. Also, not with the 
arrangement according to the division of time through 
kalpas. In that view, the sovereignty of all deities would be 
limited by time, and therefore there would be a predicament 
that no one will be the Lord of All. Therefore, all should 
accept that in such statements some are about the directly 
perceived meaning, and some are otherwise indicative. 
There the statements referring to this are about the meaning 
that is directly perceived. The statements which are about 
other are indicative of something else. They should be 
established according to elaboration because it is not 
possible to establish them by the rules designed by our own 
intelligence because of the boundaries of the intellect of men 
are not properly established. Therefore it is not possible to 
establish the meaning based on the rules propounded by 
the intellect of men. Thus, there is a statement by Vyasa 
saying "bibhetyalpasrutadvedo ... syanmahatmanam". 
Thus, based on the strength of many elaborations that are 
already cited and will be cited later on, Atharvasikha is 
about that which is understood by direct perception. Other 
srutis which describe the sovereignty of other deities, and 
which do not have similar elaborations, should be justifiably 
understood as being about the limited sovereignty of those 
specific deities which is not in conflict with other proofs.

The Reality is this. He who is not satisfied without 
thinking of the strength and weakness of logic, for such 
a person also, the author establishes the strength of this 
sruti.
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VERSE 15

"O God whose qualities are pure, it is possible sometimes to 
reduce the complete sovereignty that is heard. O Siva, that is 
not the intention of sruti to do that by logic by distinguishing 
you from the hosts of deities among whom Brahma is 
prominent."

When there is a conflict between the two, that which is 
not wrongly defined is more powerful than that which is 
wrongly defined. In a statement such as "hastena avadyati" 
even sruti is understood as being contracted when it 
becomes untrue because of a conflict with the characteristic 
that is not wrongly defined. The statements that are cited 
.is being about the sovereignty of other deities and other 
statements similarly arrived at, are wrongly defined. It is 
possible to understand the srutis being about the limited 
meaning like in the caturmasya phala the nomenclature as 
undiminishing is used for that which diminishes.3

In order to distinguish Brahma, etc., from the object of 
meditation, they found the fault in them as having limited 
sovereignty. In order to avoid the fault, it began to describe 
the unlimited sovereignty of Sambhu who is mentioned 
as the object of meditation. But if it is about the limited 
sovereignty, it cannot avoid the faults arising elsewhere 
because the world is not tolerant of limitations. This 
argument is not wrongly defined like the sentence "sa esah 
anantah". When the sky is mentioned as the resting place 
in the tradition of the chanting of the Samans, there arose a 
fault of the sky being finite. In order to avoid that fault, it was I

I vide Monier-Williams, p. 392, column 2; Mahabharata XII:1007;
Taittiriya Samhita 1:6:10; Asvalyayana Srautasutra; Manu Smrti;
Mundakopanisad 1:2:3; Katyayana Srautasutra 14.



stated that "sa eso'nantah". Therefore the characteristic of 
being infinite which is mentioned in it, is in the introduction 
itself, it cannot be indicated according to the tridasamara 
nyaya. It disregards the sruti "bhutabhedabhidhana" which 
is stronger than this sentence itself because it is wrongly 
defined as there is another explanation possible. In the 
sutra "akasastallingat", it is determined that the Supreme 
Self is expressed by the word "akasa". When a characteristic 
that is not wrongly defined can refute even the sruti that 
is associated with the order of its own sentence, then what 
about that kind of description of the sovereignty of Siva 
which limits other srutis which are about the prominence of 
other deities. Thus the strength and weaknesses are shown 
by the words "devataganad ... kevalam srutam". Moreover 
it is not right to understand that a quality which is seen in 
one locus to the exclusion of another locus, is the same in 
both loci. Or the prominence or decline of the quality is 
because of the exchange in places. The prominence of the 
sovereignty of Siva compared to Brahma, etc., is unavoidale. 
Thus, it is established that Siva's prominence is unlimited. 
The sovereignty of the other deities is of a lower category. 
The sovereignty of the other deities is not mentioned 
separately from Siva. Therefore they do not have as much 
strength. This is shown by the adjective "nalinaja mukhat" 
which means "gods among whom Brahma is prominent". 
Also here, the limited sovereignty of Brahma, etc., and the 
unlimited sovereignty of Siva has been presented in the form 
of argument. Evidence is the strong sign of true meaning. 
There is no such strong sign for other deities elsewhere. 
Therefore also this evidence. Thus it is said "na yuktya". 
That there is strength in the particular phrase connected with
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both the terms "vyavacchidhya" and "cikhyapayinitam". 
Hie meaning is without the introduction of the evidence and 
without the exclusion from Siva; there's a wish to avoid a

m
I .hi 11 of only the term "srutam arisen elsewhere. Moreover 
the sovereignty of Siva is heard as a form of the science of 
emancipation in the Upanisad which mainly determines the 
Supreme Deity who is an object of worship by salvation- 
seekers. The sovereignty of others has been mentioned in 
I he mantras, etc., which are primarily about illuminating the 
deities connected with the rituals. From that reason also, this 
Upanisad is stronger. Also, after the statement "karanantu 
dhyeyah" here it is said "samapta atharvasikha". Here 
its own conclusion which can be known just by stopping 
I here, is verbally stated as though it is of some other sruti. It 
suggests that there's nothing else to say after this.

This sruti is strong also because it suggests that it is the 
most beneficial instruction, and the conclusion drawn by it, 
is the meaning of reality because the infinite sovereignty of 
Siva with the exclusion of anyone else, and by enjoining His 
meditation.

In other srutis in such descriptions of sovereignty of 
I he other deities does not suggest the statement of reality. 
I bus by the term "api", the two kinds of strength of the 
Atharvasikha are suggested. With this the view that the 
unlimited sovereignty rests in the form of Narayana 
.done is rejected. This view is based on the statement 
in the Narayanopanisad "patim visvasyatmesvaram", 
on the teaching in Bahvrca Brahmana which mentions 
Visnu as the most prominent among all the gods by the 
statement "agnirvai devavamo ... anya devatah", on the 
I okaksi Grhyasutra statement beginning with "agnaye
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prthvyadhipataye svaha" and ending with "brahmane 
lokadhipataye svaha" which show the sovereignty of each 
deity, i.e. Agni, Soma, Vayu, Surya, Indra, Yama, Varuna, 
Kubera, Mahasena, Rudra and Brahma over the Earth, 
asterisms, Space, Sky, Realm of the gods, Realm of the 
Manes, water, yaksas, armies, Realm of the ghosts and of 
all the worlds, and then shows the unlimited sovereignty 
of Visnu over all by the statement "visnave sarvadhipataye 
svaha". All this is refuted.

The statement "patim visvasya" is amenable to 
limitations like the statement "visvasmad indrottarah". 
The sruti statements "agnirmukham ... devatanam", 
"agniragre ... devatanam", "agniretu ... devatanam", 
"agnissarva ... devatah", "rajanau ... yadagnisomau", etc. 
and the smrtis such as "yathagnirdevatanam ... brahmanah 
sresthah", the indicative words in the Visnu Purana such 
as "hutasanapurogamah" and the Jaimini Sutra which 
demonstrates the sides by "mukhyatvadagnirdevata" in 
the discussion of deities of sacrifices offered with muttered 
prayers show the prominence of Agni. The word "agni" 
in the statement "agnirvamo devatanam ... " which is 
the arthavada statement about the sacrificial cake offered 
to Agni and Visnu, cannot be understood as being lower 
than all deities. In the part "agnirvamah", Agni is lower 
than some particular deities. Thus the intention there 
is to suggest a limited meaning or being the arthavada 
dependent upon something that is non-existent. Therefore 
it is proper to say that the part "visnuh paramah" which is 
similarly used in that statement is also limited in meaning 
or is a form of arthavada which is based on something that 
doesn't exist. When a doubt arises as to whether one should
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.11 Id fuel to the three sacred fires in the Isti Sacrifice while 

.tie elements of the Soma Sacrifice while describing the 
event by "grhanarthanca purvamistestadarthatvad", Agni 
r. mentioned as being accepted as a deity in a statement 
"mamagne varca ... svobhute yajate". Among those 
.1.dements also the opposing viewpoint arises that it should 
be done for accepting the deity among all other deities for 
whom an oblation is being offered. The consecrated deity 
is heard as a deity for whom an oblation is offered in a 
statement "agnavaisnavamekadasakapalam ... parigrhya 
1 I iksate". The sruti "dlksa somasya" is for the primary Soma 
Sacrifice, and yet is consecrated to all deities in Vaisvadeva 
Kitual. Such a connection leads to the acceptance of all related 
deities connected on that occasion. Because the function is 
already accomplished, it should not be repeated. As the 
subject "Agni" that is already established, the statements 
"agnirvamah", etc., cannot be construed as having limited 
meaning or as being an arthavada based on what is not. 
Therefore, there would be a problem of performing the 
Kitual of Depositing Fires even in the Prayanlya4 etc.

The above argument should not be accepted. Fires come 
m succession after their transposition. Therefore there is 
seen a purpose in sustaining the fire by adding the strong 
fuel to the fire. It is not appropriate to rely on only a part of 
a sentence which is against logic and accept unseen deities. 
I n a Soma Sacrifice, Agni is mentioned and maintained for 
Soma. The maintenance of fire which arises on that occasion 
is alone its own function. There's no problem of adding 
fuel to the fire in the Isti Sacrifices which are its elements. I
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It is mentioned in the same way, in the twelfth adhikarana 
"dharanarthatvat ... na vidyate" which is prior to the cited 
adhikarana. The Mlmamsakas have established there only 
the doctrine of binding acceptance for reconciling with 
another similar sentence as to when the said adhikarana is 
interpreted on the basis of the rest of the statement whose 
meaning is not intended. The statement "agnirvamah" even 
when taken both ways cannot be understood as referring 
to all. It is clear that its meaning is unintended because 
of the lack of connnection of Agni's being the lowest. The 
mantras of the Lokaksi Grhyasutra chanted in the Ritual 
of the Twelve Fires that have the element of austerities 
are each dedicated separately. According to the nyaya 
"arthaikatvatekamvakyam" which determines the measure 
of yajus, the mantras being separate sentences cannot have 
one meaning together. The phrases "prthivyadhipataye" etc. 
are each ending in the dative case. They are the adjectives of 
Agni, etc. Together they do not have power of establishing the 
sovereignty over all of Visnu by separating Him from Agni, 
etc. As in the case of the terms appearing in the sentences of 
Atharvasikha, there is no sense in describing the sovereignty 
over all in some place by making a distinction from others. 
The only statement "visnave sarvadhipataye" is amenable 
to limitation because of its conflict with stronger statements. 
In these mantras because Indra, etc., who are other than 
Rudra are guardians of the worlds, Rudra too is understood 
as the guardian of the world. And the guardian of the world 
is especially mentioned as the Lord of the Ganas endowed 
with the manifestation of parts of Siva in the introduction 
enumerating eight cities of the guardians of the world atop 
Mount Meru by the statement "tasyasca purvadigbhage
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. ganairvrtah". Here there's no room for doubting that 
sovereignty of Visnu is mentioned separately from Siva. 
Therefore it is right that according to Atharvasikha, Siva 
has the limitless sovereignty. Thus Atharvasikha is stronger 
Ilian all.

Now let this sruti be stronger. Even then the Highest 
I’erson is the subject of description. Therefore, let it be 
decided that the unlimited sovereignty belongs to Him. 
I bus some maintain that in the introduction to this Upanisad 
that the three matras of pranava are described as having 
yellow, white and black colours and deities of three forms. 
The fourth half-matra has all the colours and has purusa 
as its deity, That purusa is the highest being only because 
I le is well-known by the word "purusa" and has all colours 
as his characteristic. His having all colours in His Cosmic 
I'Orm is well-known by the statement "nanavarnakrtlnica". 
There's also a sruti "tasya haitasya purusasya rupam ... 
yathendragopah". Thus, according to the rule "vedo va 
iti", when a strong introduction determines a sruti to be 
about purusottama on the basis of sruti and invariable 
characteristic, following that lead words such as Siva, etc., 
w hich exist at the end should also be understood as referring 
to Purusottama only by connection, etc., as in the statement 
"SaSvatam Sivam acyutam". Moreover the words "Siva", 
"6ambhu", 'Tsana" are expressive of Visnu also as they are 
included among his thousand names by the words "Isanah 
pranadaprano." Also, at the concluding part, the statement 
"karanantu dhyeyah" is about determining Him as the 
(ibject of meditation by repeating the cause that is already 
proven by other means. It is not about enjoining anyone 
as the cause because it is started in the question "kasca



dhyeyah" meaning "who is to be meditated upon". In the 
Subalopanisad, etc., Narayana is established as the cause. 
Therefore it is determined that the term "karana" here is 
only its repetition. Therefore it is necessary to understand 
the words "Sambhu", etc., also which share the same locus 
as being about Narayana. One shouldn't suspect that Visnu 
cannot possibly be the original source or cause because 
He is heard as an effect in "brahmavisnurudrendrah". 
It is possible to understand that reference as being about 
a manifestation of Visnu as is proven by the statement 
"adityam aham Visnu", although the description of His 
own self-nature seems like a rejection of this view.

Because of the clear weakness of the nyayas and because 
of the conflicts with the interpretations in determining the 
meaning of the Vedic passages which is dependent upon 
many branches, the interpretation which is better than 
the nyayas which are fashioned by one's own intellect is 
shown below and is heard in Harivamsa, etc. It is capable of 
completely uprooting bad doubts caused by wrong views. 
Moreover in the description of appearance of the great 
Linga in the Siva Purana, this Atharvasikha is elaborately 
and completely explained as a Saivite Upanisad. In the 
words "pranava satarudrlyam ... iti klrtitah" it is said that 
the chant of pranava, satarudrlya and Atharvasikha are 
called the study of the Self. Thus in Aditya Purana also, in 
the discussion of Siva Yoga, this upanisad is explained as 
belonging to Siva like Srlrudra, etc. In the Siva, Parasara 
and Skanda Puranas, it is loudly and clearly stated that this 
Upanisad mentions or propounds Siva alone. The Atharvana 
sruti ends by saying that upon abandoning everything else, 
one should meditate only upon Siva, who is the Supreme
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Auspicious God of gods. The blessed Atharvanasikha 
which is best among the best in all the Vedas, ends with the 
words that indeed the exalted Atharvana sruti propounds, 
that on giving up all things, one should meditate on Siva 
alone. Other srutis also say the same thing. It is not possible 
to explain their statements as meaning something else 
because they operate there after praising the greatness 
of Siva. However, the objection of foolish people will not 
be satisfied without the sophistry because they attach 
importance to elaborations. In this manner, foolish people 
who are possessed by demons confuse the srutis even 
I hough their meaning is clear. They are certainly shameless.
I low can these thieves not carry away all the interpretations
II )gether with the context because of their rashness? In order 
to disappoint them who consider themselves very learned, 
the author completely uproots the cited fallacies of their 
logic.

VERSE 16

“Because of the presence of common attributes and terms in 
the prolog, you determined that it is about Hari because of 
the meaning that was understood from the prolog. However 
you're trying to decide forcibly that the epilog is also the 
same. Maybe you alone can become deluded by how others 
can follow Hari." I

I lore, although the sruti and the mark found in the prologue 
are uncommon, one should not doubt that the prologue is 
strong because in the epilogue four strong srutis of Isana, 
Sambhu, Siva and Sarvesvara which refer to Siva are heard. 
An epilogue that contains many proofs is stronger than the 
prologue which contains fewer proofs. Thus in the sruti
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"akaso ha vai nama", the word "akasa" which is known by 
sruti and mark as it appears in the prologue is understood 
as referring to Brahman in "akaso'rthantaratvadivyadesad" 
by discarding its meaning of elemental space which ensues 
because of the prologue. The reason for this is that there 
are many strong srutis about Brahman and Atman whose 
characteristics are immortality. And these latter srutis 
contain references to Brahman which comprises of many 
unrestricted names and forms and which has a sense other 
than the elemental sky. In the Mimamsa also, in some 
particular sacrifice performed for obtaining some desire, 
there is a statement "aindragna ekadasakapalah ... 
ghrtamapa" among the five oblations mentioned in the 
statement, the first two are the Sannayya5 offerings made 
to Indra and Agni. As a result of this ritual, it 'would 
be considered as prescribed for a new moon day ritual. 
However, it is determined that they are included in the ritual 
for full-moon day because of the accesories of Upamsu Yaja 
that consists of honey, water and buttermilk even though 
heard later in that statement are more in number. The 
authority for this are the words "vipratiniddhadharmanam 
... dharmatvam." By the others also the same nyaya is 
shown in the adhikarana "antara upapatteh" saying that 
in the event of a conflict with many qualities that arise in 
the latter part, one indication in the introduction has no 
strength. Thus here also on the strength of many proofs 
in the epilogue, it is possible to change the prologue and 
establish that it is about Siva. Also, even by following the

5 a particular offering of the Agnihotris said to consist of milk taken from 
a cow on the evening of the new moon mixed on the next day with 
other milk and offered with clarified butter as a burnt oblation. This 
is mentioned in the Taittirlya Samhita, Taittiriya Brahmana and the 
Katyayana Srautasutra. Vide Monier-Williams, p. 1203, column 3.
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prologue this Upanisad can be established as being about 
Sum. Thus before discussing the division of the deities 
presiding over the letters while instructing the division 
o! the worlds of the three vowel markers are mentioned 
I*V "prthivyantariksam dyauh" and then it is mentioned 
"y.Vvane'sya ... somalakah". Here the word "somaloka" 
does not refer to the world of the moon because the world 
i il the moon is incorporated in the Dyurloka. And therefore 
It is not appropriate to understand it separately.

But the word "somaloka" is about the city of the 
'•upreme Siva which is mentioned in the Sivadharmottara, 
etc., and whose other name is Mahakailasa which is 
beyond all the worlds and is inhabited by Siva with Uma.
I herefore the explanation of the word Somaloka is seen in 
the chapter of Description of the Greatness of Siva which
II >1 lows the Description in Atharvasikha in the chapter on 
llu* Manifestation of Mahalinga in the Siva Purana by the 
words "tadurdhvamunmanallokatsomalokamalaukikam

nivastlsvara". Thus when the prologue and the epilogue 
have the same meaning, the description in the middle about 
other deities and characteristics should not be understood 
otherwise as in the episode of Pratardana, the individual 
'.oul, main breath and linga should not be taken elsewhere. 
I ven then in order to show the reality and in order to 
totally refute the other view he shows by the statement 

■adharanagunapadabhyam" that the srutis and marks 
which are cited by the other view as being common and 
therefore not decisive nor determinant. The commonness of 
those Srutis and marks are clearly understood by all ordinary 
I >eople except by those who are born blind and deaf.

Thus although in the srutis "puruso ha vai 
n.u ayano'kamayata" and "sahasrasirsa purusah"; in
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the puranas "na yasya devi ... puruso dadarsa", and in 
classical poetry "samhrtya lokan puruso'dhisete", the word 
"purusa" is seen as referring to Visnu, still it is not possible 
to understand it as specifically expressing Visnu because it 
is understood that it is necessary to understand its meaning 
in the general sense of the soul based on the Abhidhanakosa 
"purusavatmamanavau" and on the abundance of the 
usages in the Vedas and in the world. Also, there will be 
a conflict with the Bahirajyadhikarana. There the words 
"bahirajya", i.e. "bahir" and "ajya", etc., which are used 
by mlecchas as referring only to grass and clarified butter, 
but the noble ones use these terms only in the sense of 
consecrated grass. There he suspects that according to the 
"yavavadhikaranannyaya" it would be accepted that which 
is well-known in the sastra is more powerful and therefore 
the usage of these terms would be for consecration. The 
usage of those words in the sastra does not deviate from the 
universal. But the usage only in the sense of the universal 
deviates from the meaning "consecration". It is possible to 
explain all usages by accepting the non-deviating universal 
power of the words. Therefore it is an established view that 
those words denote the universal only because there is no 
conflict. Thus it is said in the Tantravartika "eka deso'pi yo 
... nimittantarakalpana". Thus, when even according to the 
usages of the mlecchas the general power of the words is 
established because those words are commonly known and 
no specific expressive power is ascribed to them because 
the specific usage of the noble ones also can be understood 
through them. Then in the present situation when the general 
known meaning is also understood from the noble people, 
how can there be possibly any doubt of their weakness.
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Now let the other usages be established in another 
way. Here after enjoining the deities of the three matras as 
brahma, Visnu and Rudra, Purusa is prescribed as the deity 
of the half-matra. An ordinary person cannot be a deity. 
Therefore the usage of the word "purusa" is meant to refer 
to a special deity that is higher than the three images. As the 
words that denote those deities mostly enjoin those deities, 
the word "purusa" expresses the specific deity. The word 
"purusa" is used in the sense of Narayana as understood 
from many srutis. Therefore it will refer to Narayana only.

If you say so, that is not so. When it is possible to 
understand the common power of the word in the specific 
sense that is favoured, then it is not appropriate to imagine 
another power that is encumbered by difficulties only 
because it is based on frequent usage. In the sruti that 
mentions different gifts "eka deya naddeya 
deyamaparimitam deyam", in the adhikarana 
"aparimanesistasya", the word "aparimita" is understood 
in the sense of something else similar to one, etc. In case 
of a frequent usage of a word that is expressive of some 
specific desired number, the rule "adhikam va syad ... 
sannidhanad" determines that on the basis of the common 
power of the word much of which is understood from this 
nyaya, the first rule "eka deya ..." ends in referring to more 
than thousand.

Now let there be another explanation of the usage in 
this manner. Even then from the sentence "purusamjne ... 
puruso harih", which appears in the puranas as a derivative 
explanation of his name cannot be explained otherwise in 
any other way and it will establish a special power of the 
word. If you say so, that's not so.
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That statement serves its purpose by simply informing 
that the word "purusa" whose power denotes a common 
person sometimes on the strength of the context in the srutis 
is used in the sense of Narayana. The derivative meaning 
in the Puranas is mainly a statement of praise. Thus for 
example in the Citradhikarana, the word "prstha" which is 
established as a specific name of a hymn can be understood 
by the power of indication as referring to Rathantara 
Saman also which is its tool by "kvacit prsthairupatisthate". 
Although the word "prstha" has already been used in the 
sense of a hymn, the praising statement from a sruti "apo va 
... prsthe vyartate" mentions the reason of the usage of the 
word "prstha" in the sense of Rathantara, etc. The purana 
statement of the derivative meaning like the above laudatory 
statements of the sruti can be explained in another way. It 
is not appropriate to imagine another power in the matter 
of usages that can be explained by the established power as 
in the case of the Abhdhanakosa which cannot be explained 
otherwise. The word "prstha" is thus established as the name 
of a hymn. Just because there is an arthavada that mentions 
the reason of its use in the sense of Rathantara by means of 
the indicative power, that another power does not become 
transferred on it. The Blessed Jaimini discusses in the seventh 
adhikarana of the third pada of the Mlmamsa Sutras with 
the words "prsthairupatisthate" whether the word "prstha" 
is about the hymn of Mahendra or Rathantara. There by the 
sutra "karmanah ... bhutopadesat" [Mlmamsa Sutra 7:3:35] 
which expresses the opposing viewpoint, it is mentioned that 
because of the general use of the word "prstha" it denotes 
an action of the hymn. The word "prstha" is established in 
the general meaning of a hymn. Then according to the sutra
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.1 hhidhanopadesadva ... syad" [Mlmamsa Sutra 7:3:36] he 
shows that the word "prstha" cannot be in the sense of a 
hymn and establishes it as in the sense of Rathantara and 
thereby clarifies the indicative power of the word. All the 
commentators unanimously accept the indicative power of 
the word in this case. By this, the view that the word "purusa" 
refers to Visnu which is based on the statements from the 
I’uranas such as "tatha purusasabdo'yam ... puruseti" 
cited by our opponents and which are under the shadow of 
the discussion of generality and specificity, is refuted. The 
general power of the words which is not specified and is 
completely inclusive cannot be kept out. Therefore, it is not 
appropriate to accept specificity. The said statements can be 
explained as being about praise because of the profusion of
I lie qualities of purusa such as independence, etc., as in the 
case of the statement "apasavo va anye ... pasavo go'svah" 
which specifically mentions cows and horses as animals, 
t Mherwise there will be a predicament of understanding
II i.i t the quality of being an animal resides specifically in 
I lie cows and horses. The statement in the Narasimha 
I’urana "sa eva vasudevo'yam ... brahmapurassaram" 
explains the specific statements about him as being about 
praise. Therefore the word "purusa" does not have a 
specific power with specific statements which explain its 
specific usage as referring to Visnu. If it had been a specific 
power here, it would have been a specific elsewhere also 
as in the following examples. The srutis "purusasya vidma

dhlmahi", "purusam krsnapingalam", "tamisanam 
devamldyam" and the Linga Purana uses the word 

purusa" in the sense of Siva beginning with "pumsam tu 
na canyatha". The srutis such as "tasya lalatat ... puruso
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jayata" use the word "purusa" in the sense of Samhararudra. 
The statements such as "angusthamatrah ... samasritah", 
the word "purusa" is used in the sense of Kalagnirudra 
who resides in the world, who is the fundamental support 
of the Universe, who is established in the Linga which is a 
thumb-sized support at the root of the Universe. The word 
"purusa" used in the sense of Brahman in the srutis such as 
"yatpurusena havisa" and in the Manu Smrti "tadvisrstah 
sa puruso ... brahmeti klrtitah". In the Linga Purana, in the 
introduction of explaining the names of Siva, an explanation 
is given by "yasmat puryanusete ... purusa ucyate". It is 
mentioned by the noble ones by the words "vedantesu 
yamahureka purusam", etc., that Siva is mentioned in the 
Upanisads as the Purusa. In the Brhadaranyakopanisad, 
the "purusa" is explained as the name of Brahma by 
the words "sa yatpurvo ... aunattamasmatpurusah". In 
many statements of the Puranas such as "sa vai sariri ... 
brahmagre samavartata" the word "purusa" is mentioned 
as Brahma. Purusa is mentioned specifically in the sense 
of Siva in the Brahmaglta in the Skanda Purana with the 
words "puruso nama ... rudro visnurajo'pi ca". Therefore it 
is not appropriate to determine a specific deity on the basis 
of sruti because the word "purusa" is general whether with 
one power or another. Therefore, it cannot determine the 
deity. If that determination would have been done there, 
then the beginning of the sutras "antastaddharmopadesat", 
"antaropapatteh", "Iksatikarmavyapadesat sah", "sabda- 
deva pramitah" which were introduced for considering 
the meaning of the srutis "ya eno'ntaraditye ... drsyate", 
"ya eno'ksini ... drsyate", "divyo hyamurtah purusah", "sa 
etasmat ... purusaniksate", "angusthamatrah ... tisthati".
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These sutras would have been futile because these srutis 
would have been established as being about Brahman on 
the basis of the word "purusa" itself. In trying to justify 
Ihe beginning of these sutras by "dharmopadesat" etc., 
their determination that the srutis are about Brahman with 
indication would be incompatible. In the presence of a 
•■Irong sruti, it is inappropriate to neglect it and introduce 
indicative measures.

In the opposite view, the Supreme Soul is the witness 
because He is referred to as without limited adjuncts, 
peaceful and immortal. That designation is mentioned as 
I lie cause. Therefore the subject purusa, i.e. the meaning of 
Ihe mantra "aksaramiva divyo hymurtah" is the subject of 
the adhikarana called bhutayoni which gives it definition. 
I he subject of the Iksatikarmadhikarana is either the act of 
meditation or the act of observation. Although it is possible 
to describe the meaning of the Angusthadhikarana sutra 
.is the Supreme Soul as the thumb-sized Person from the 
sutra "tadabhidhanasabdat", nevertheless Sankaracarya 
who considers it as being of ordinary meaning based 
on the said nyayas explains "sabdat" as "Isanasabdat". 
I he commentator who holds the opposite view explains 
"iSanobhutabhavyasya" as "from the word which denotes 
the Lord". Even in the commentary of the opposing view, it 
is said that the word 'Tsana" itself is intended by the word 
"sabda". Moreover in that view, the commentator tries to 
i efute the opposing viewpoint that Creation in the dreams is 
i reated by the individual soul and tries to establish that it is 
created by someone else. Thus in the adhikarana "sandhye 
srsti" in the discussion on the sutra "nirmataram caike", he 
refutes the opposing view by citing the sentence "ya esa 
Miptesu ... nirmimanah".
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That refutation will also be incongruous. The same 
sruti that propounds the scholastic viewpoint of the author 
does not propound the opposing view also. Now in the 
Vaisvanaradhikarana in the sutra "sabdadhibhyo'ntah ... 
cainamadhlyate", Fire or Vaisvanara is determined to be 
the Supreme Soul through the word "purusa" in the sruti 
statement "sa eno'gnirvaisvanaro yatpurusah". True, but 
there the word "purusa" is not specific to Brahman. Therefore 
that determination is fine. But if it had not been so, then 
here when a doubt is raised about fire being in the stomach 
by the sign that the fire is established in the purusa, that 
doubt will be baseless. But when the doubt was introduced 
that the fire is related to the stomach based on the marks of 
its being established inside the purusa and by the words 
"agni", etc., it is said that he is not of the stomach because 
there's no possibility of having the three worlds as his body, 
and then in order to refute that another reason is given by 
the words "purusamapi", etc. Its meaning is that because 
we hear the word "purusa" which denotes a sentient being, 
he is not the insentient fire related to the stomach. That 
meaning which has been introduced for the refutation of 
the main argument is appropriate only because it is capable 
of turning away the other side which may give rise to the 
argument that is common to all sentient beings like the mark 
of being the witness has already been introduced.

Now with this argument by considering the cause of 
the sutra "ata eva na devata bhutatca", the view that he is 
the presiding deity of fire is also refuted. True, there only 
the cause is considered by "ata eva asambhavad". And 
because of having the same case ending in the statement 
"prajapatirvarunaya ... devatamarchat", Prajapati is
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referred to by the word "sah". In case it refers to both, let 
the sruti with the word "purusa" be construed only to 
discard its meaning as the gross element. In another reading 
the words "purusavidhamapi cainamadhlyate" written by 
Sankaracarya, there is not even a shred of doubt. Therefore 
enough of this discussion. Since it is common to so many 
tilings, both worldly and Vedic, because the division of 
the letters based on each face in the image of Sadasiva is 
well-known, $iva is also described as having the form of all 
letters, and in the Padma Purana, etc., also describe Him in 
I lis Cosmic Form. Because of all these reasons, there is no 
rejection even when described as having all letters as His 
i narks. Also the statements "gltasu vasudevena... pratiyate" 
and "darsayamasa parthaya ... aisvaram" mention Him 
as the sovereign. Krsna who had assumed that form is 
described as having actually already killed the enemies by 
"mayaivaite nihatah ... savyasacin" [Bhagavadgita]. Thus 
k rsna first describes the enemies as killed by His own power, 
and then at another time when He was established in his 
own form and was instructing Arjuna in the moksadharmas, 
I le mentions with the words "nihatamstena purvam tvam 
... haramavyayam" that they're killed by the power of Siva, 
and He reveals His own form as that of Siva.

Now if you say how you can reconcile that Krsna showed 
the form of Siva as His own because the masculine form of 
the word "kim" is not compatible with the neuter form. If 
you say that, it is not appropriate.

In the Linga Purana it is mentioned that the great sage 
I )adhlca showed the cosmic form of Siva with His yogic 
I >owers, here also because of the statement "divyam dadami 
.. yogamaisvaram", the concept that He showed it with His
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yogic power is understood right away. In reality the non­
distinction I established by the Vedic boundaries. Therefore 
the explanation that He shows the form of Siva as His own 
without any distinction as Parvati shows to the King of 
Mountains. This explanation is thus most compatible. There 
is no incongruity in understanding that He shows His own 
another form because if it had been so, then there would 
be a problem of similar incongruity in understanding His 
primary Visnu form also. Now if you say that where is the 
necessity for Krsna to show the form of Siva, the answer 
is that it is the same necessity that is seen in showing the 
form of Visnu. Thus according to the previous theory 
Partha heard from Krsna's own mouth His great powers in 
the form of total independence in the Creation, Destruction 
of all. Partha determined in the adhyaya "imam vivasvate 
yogam" on the strength of an answer to the questions 
"avaram bhavato janma". Partha determined that Krsna 
described all His greatness by referring to His own initial 
highest form. Thus Partha begged him to show His divine 
form by the statement "bhavapyayo hi ... rupamaisvaram 
purusottamam" [Bhagavadgita]. His prayer is the reason 
why Krsna showed Partha the cosmic form. Thus whatever 
is His best primal form endowed with complete sovereignty 
should be shown to Him. And only the Siva form is like that. 
Therefore Vasudeva who is kind to his devotees showed 
him that form.

Now why doesn't this make sense? If it is understood 
that Partha is praying Him to show the form by the words 
"drastumicchami ... purusottama" after specifically 
determining that the original supreme form of Krsna is of 
Isvara alone because of hearing the words "Mahesvara",
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i'tc., in the earlier statements by Krsna such as "avajananti 
mam mudah... mamabhuta mahesvaram", and anticipating 
the meanings propunded in the Gita later, then there is no 
problem in explaining anything. Thus the cosmic form 
described in the Gita is also understood as that of Siva.
I berefore it cannot be determined to be about Visnu by any 
of the said means.

The sruti "tasya etasya" which is cited is explained 
by Sankaracarya with reasoning in the commentary on 
the Brhadaranyakopanisad as describing the difference 
between the vasana and the object which are the causes 
m the form of universal and particular causes, in the form 
of vayu, akasa and rasa, in the form of the incorporeal 
brahman distinguished by the difference of adhidaivika 
and adhyatmika. Therefore there's no room for using that 
sruti in rejecting Siva. Even in the meaning favoured by our 
opponents, we do not see any decisive factor in determining 
t hat Purusa to be Narayana. Actually, the fourth half-matra 
which appears at its end belongs to all letters, therefore all 
the letters are heard because of the quality of half matra 
lor the sake of meditation, it is not heard as quality of any 
particular deity, therefore there's no room for using it as 
.1 determining factor of any particular deity. Therefore, 
since the cited srutis and characteristics are general, it is 
appropriate to determine the meaning of the prologue that 
is of undetermined meaning should be determined on the 
basis of the meaning of the epilogue whose meaning is 
determined with the words "Siva", etc. According to the 
nyaya "sandhigdhe tu vakyasenat" when the meaning is 
ambiguous, it should be determined based on the meaning 
on the rest of the sentence.
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Now if you suspect that those words also refer to Visnu, 
it is not so because those words are used only there, therefore 
there will be a problem of disturbing other usages. It is not 
so. Also, because they are counted among His names, and 
because they have not seen the kosas.

Or it is not so because by intending to say that He is 
the soul of all in the discussion "yani namani gaunani" 
that the other names are secondary because of the different 
combinations of many characteristics.

Or it is not so because the name is seen as enunciated as 
a name of many other deities in the thousand names with 
the understanding that it is a secondary name like the name 
"syena", etc., which refer to a sacrifice. There is no proof 
that it is about Visnu. Otherwise, there is no possibility of 
the inclusion of the name of Visnu among the thousands 
of names of Siva read in the Mahabharata, Linga Purana, 
Aditya Purana, etc. In the Harivamsa, in the description 
of Kailasayatra, Siva says "namani tava govinda ... natra 
karya vicarana". Thus, all the names of Visnu and all other 
good names are about Siva like all the names of moon are 
the names of camphor as well. Therefore, there cannot be 
a decision based on the name that the reference will be of 
Visnu. Moreover, Asvalayana praises Siva and mentions 
"sarvani hava etasya namadheyani", the decision about 
another meaning based on the Abhidhana sruti will 
disintegrate. Therefore, since the said words are enumerated 
among the names of Siva in the kosas, and since there's an 
agreement between the sacred and the secular usages, it is 
appropriate to consider "Purusa" as Siva. He is expressed 
at the beginning by half matra by following the logical 
conclusion of the meaning in making the determination
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that Purusa is His name. That's why it is mentioned in 
Sivadharmottara by the words "athavanya prakarena ... 
paramasivah", that He is expressed by the half matra. In the 
Vayu Samhita also, it is said after showing the division of 
the three matras of pranava as the three images of the Vedas 
and gunas that "evam tisrbhirevaitanmatrabhirakhilam ... 
bodhayatyardhamatraya". Thus by following this discussion 
the rejection of §iva is refuted.

What is said under "karanantu dhyeyah", the author 
answers it. Now this is the meaning. In the statement 
"abhyasassamidhenlnam... sthanadharmasyat". The words 
"prathama" and "uttama" in "trih prathamamanvaha 
triruttama" transgress the place of being the first in order as 
understood by the word "prathama" and refer to the specific 
priests "pravovaja", etc., which are indicated. Here the word 
"karana" does not refer as in the previous case to a specific 
deity indicated by it by transgressing the properties of being 
the cause that is understood as the immediate meaning. Now 
if you say that the word "karana" refers only to its being the 
cause, then it ends up being the cause of Brahma, Visnu and 
Rudra, etc., who are described in proximity as the products. 
Because it is dependent upon the correlatives as in the case 
of the statement "sahasram deyam aparimitam deyam", the 
word "aparimita" which refers to many in comparison to the 
thousand which is mentioned nearby. Even in other srutis, 
no one else other than Siva is seen as described as the cause 
of the three images of the gunas which are apprehended 
by the innate meaning by the words Brahma, Visnu and 
Rudra. By somehow incorporating the mention of being 
the cause of all, He can be understood there in that fashion. 
Then here only by incorporating the birth of Brahma, etc.,
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the proven universal cause is already there. It is possible to 
consider a statement as anuvada if it immediately follows 
the statement of which it is an anuvada. Since there is no use 
of looking for another sruti, the special object of meditation 
has already been determined by "dhyaylta Isanam". It is 
extremely inappropriate to consider another deity which is 
the subject of the word that refers to the object of meditation 
in this statement that concludes with the same meaning with 
reasoning. Even if you somehow consider this statement as 
being about determining a specific object of meditation, it 
is appropriate to consider it as anuvada of the cause that 
is established in the immediately preceding sentence, so 
that there is no conflict with the innate meaning of the 
words "Sambhu", etc., which appear in the same cases. It 
is possible that a sentence which is established on its own 
strength can also be an anuvada as the mention of "earn" 
is in the Abhyudayesti Sacrifice. Therefore, here the cause 
which is proven in the immediately preceding sentence and 
understood as Siva is repeated by the word "karana" on 
the basis of the strength that appears in the context of the 
explanation of the meaning of the said sruti. It is not a cause 
proven in some other sruti.

Moreover, if it is understood that the term "karana" here 
which is established by another sruti is merely repeated 
here, it is not arrived at on the basis of the strength of the 
previous sentence. Even then the opposition of those with 
false views is not fruitful because in other srutis also it is 
6iva alone that is established as the cause. With that thought 
the author says:
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VERSE 17
"The material entity or someone who is not the Lord are not 
the sovereigns. Thus Brahman is the cause of the Universe. 
Having determined that, the sages started thinking 'what is 
that Brahman?' At that time with the vision of MahadevI, 
the sages who were endowed with Yama, Niyama etc. 
thought that you're it. This is what the conclusion of the 
Svetasvataropanisad nigama which is about Siva said."

In the discussion of the Svetasvataropanisad, some sages 
who were conducting discourse on Brahman determined 
that Brahman is the root cause of the Universe as is seen in 
the statement "Brahmavadino vadanti kim ... brahmavido 
vyavastham" without knowing specifically which god 
is the Brahman who is the source of the Universe. They 
express doubts such as "what is this Brahman that is the 
cause?" Mantras beginning with such statements as "yah 
karanani ... adhitisthatyeka" together with "ksaram 
pradhanam ... deva ekah" [Svetasvatara Upanisad 1:10] 
and "samyuktametat... bharate visvamlsah" [Svetasvatara 
Upanisad 1:8] show the determined meaning and make it 
clear that God Paramasiva, who is expressed by the words 
"Hara", "Isa", etc., and who is the presiding deity of all the 
secondary causes such as Kala, etc., is the Brahman who is 
the cause of the Universe.

Now in the mantra "ksaram pradhanam" the word 
"Hara" is not construed as being about the description of 
the specific characteristic of the deity that is the Lord of 
both the perishable and imperishable. But it is construed 
as a predicate in the sentence that explains the meaning 
of the word "aksara" after explaining the meaning of the 
word "ksara" since "ksara" is the pradhana in the statement 
"samyuktam etat ksaram aksaram ca" at the time of
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explaining the meanings of the words "ksara" and "aksara" 
that are heard in that mantra. Otherwise that sentence will 
remain incomplete. One shouldn't say that because there are 
two terms in "amrtaksaram", the term "amrta" can explain 
the term "aksara", and therefore the sentence is complete. 
The term "amrtaksaram" is a compound. It applies to only 
one thing because it illuminates only one specific meaning. 
If it is considered as containing both the subject and 
predicate, there will be a division in its application, and 
its meanings will be destroyed. Therefore there will be 
a predicament of its not being a compound. Thus, in the 
statement "pasau tryangaih ... yajati", the word "tryanga" 
cannot be explained as prescribing of being in three parts 
because the whole word "tryanga" is an anuvada of the 
limbs, heart, etc., which are a part of the main oblation. 
Therefore in the adhikarana "ijyasenat ... prakrtivad" 
[Mlmamsa Sutra 10:7:10]. It is determined that the word 
"tryanga" prescribes another three limbs or organs. It is said 
that "amrtaksaram" is not a compound word because the 
words having the same meaning cannot be the qualifier and 
the qualified since compounding is against that character. 
It is not appropriate consideration that "amrtaksaram" is 
an anuvada of that which is to be explained because the 
meaning that is understood is the meaning of the word 
"aksara" which is heard in another nearby mantra. It is also 
not correct to explain it by the word "Hara" because the word 
"Hara" is customarily used in the sense of Siva. Therefore 
one should give an explanation here only with the word 
that is capable of denoting jlva. One sees the introduction 
of pradhana and purusa who are being regulated, and of 
Isvara who is the regulator in the context of the previous
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and the following mantras. Also, Brahmaglta elaborates 
"ksaram may a caksaram ... deva ekah." We do not see the 
usage of the word "Hara" in the sense of jiva. By somehow 
establishing the meaning of a part, one cannot abandon the 
established usage that can be justified by construing with 
the latter part. Therefore, the argument that "amrtaksaram 
harah" can be construed in the sense of subject and 
predicate is illogical. But "amrta" is a separate term as the 
word "Narayana" in "narayana parabrahma" is. The term 
"amrta" refers to jiva. It is like a word made by it according 
to the sutra "trtiyatatkrtarthena" and its case ending is 
elided by the grammatical rule "supam suluk" [Panini Sutra 
7:1:39]. It is usage in that sense is seen in the sruti "ksaram 
tvavidya ... isate yastuso'nyah" [Svetasvatara Upanisad 
V:l], And in another sruti "jivapetam vavakiledam ... 
mriyate" it is said to have that meaning. Therefore the word 
"aksara" is explained in the known sense. The word "ksara" 
is construed later as determinant of the specific deity that 
is the Lord of both the perishable and imperishable. This 
is the right way. We see the same elaboration in Vayu 
Samhita also with the words "yaccedam ksaramavyaktam 
... yojanatattvabhavatah". If "amrtaksaram" is a compound 
word, even then the word "aksara" is explained by the word 
"amrta" itself. The word "Hara" is not construed there. In 
the statement "saptadasaratnir vajapeyasya yupah", by 
following the primary meaning of the word "yupa" the 
injunction of being seventeen is accepted as referring to 
hand-spans which is in a compound word. Similarly, by 
following the primary meaning of the word "Hara" as being 
in the sense of Brahman who is the cause of the Universe, 
the word "Hara" is later on construed as being about a
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specific deity in order to dispell any doubt that might arise. 
Therefore, because there is no other choice, acceptance of 
unjustifiable compound is not a fault. It may be so, but here 
first the doubt is expressed as to which god among the gods 
is Brahman. But it is not determined that Siva is the cause 
by refuting that other deities are the cause. But here the 
first mantra expresses doubt about whether the cause of the 
Universe is Brahman or Kala, etc. Then, it is determined that 
Brahman is the cause. In the second mantra "kalah svabhavo 
... sukhaduhkha hetoh" [Svetasvatara Upanisad 1:2]. The 
notion that Kala, etc., are the cause of the Universe is refuted. 
Otherwise there will be a predicament of incongruity 
because of the view of another deity being the cause which 
is in another category to be refuted. Therefore, Brahman 
is the cause of the world and not Kala, etc. By establishing 
only this much here, Brahman is not determined to be in the 
form of any specific deity. Therefore the word "Hara" that 
appears later cannot be construed with it.

Now the answer. Here there is no consideration about 
that thing as to which is the cause: Brahman or Kala, etc., 
because the second category is not heard. Or the statement 
expressing doubt would contain the word "kim" which is 
capable of evoking as many categories as generally possible 
as in the statement "ko'yam vrksah?" meaning "which 
tree is this?" which contains the word "kah", the specific 
word "kah" which specifically invokes the words of those 
categories like "Is this tree a mango tree or a jackfruit tree?" 
Assigning a meaning of specifically only of one category to 
the word "kim" would be against the derivative meaning. 
Therefore in order to get the benefit of its construence with 
the said word "Brahman" assumption of another category
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is unavoidable. If the statement "kirn yajnadattah?" 
meaning "Is this Yajnadatta?" is in the form expressing 
extreme skepticism, the statements such as "kutasmajatah?" 
meaning "from whence are we born?" that follow later and 
are devoid of the extreme categories cannot be explained 
clearly. Moreover a question arises as to whether the word 
"kim" is only limited upto the dharmi which is expressed 
with options as in the statement "ko'yam purovarti sthanuh 
puruso va" meaning "who is in the front, is it a column or a 
man?", or is it only about an option as in "kim ayam sthanuh 
uta purusah?" meaning "what is this, a column or a man?" 
In the first case, there is a break of comprehending the 
sentence as one sentence because a sentence that considers 
a general meaning is one sentence and the sentence which 
specifically considers two categories is another sentence. 
In the case of the sentence that indicates and specifies two 
categories, there is a predicament of assuming the elliptical 
use of "va", etc., which denotes the option. In the second case, 
there is non-compliance with common readings of the word 
"kim" which is limited to the dharmi as in the statement 
"kutasmajatah", etc. In both cases there's non-compliance 
with other readings appearing in similar sentences which 
consider the specifics as in this sentence.

If you say that there is no fault in this because later 
on there will be a need to form an explanatory statement 
"whether the cause is Brahman or Kala, etc.?" because there 
is no other explanation for refuting the view that Kala, etc., 
are the cause. It is not so.

Because that itself is against establishing it. Also, the 
mantra "te dhyanayoganugatapasyan" which is read 
after that mentions the meditation upon the deity for
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determining it. That mantra mentions the meditation upon 
the deities to determine as to who is the cause when they 
themselves cannot determine it on their own. Then how can 
it be explained if there arises the fault of another category 
as being the subject of doubt before that mantra only. 
There is a rule about the order of precedence and following 
between the refutation of another category and meditation 
for determining it of the doubting deities, because in the 
case of an order according to the kopadhikaranannyaya, the 
order based on the meaning is stronger than the order based 
on the reading. In the mantra "etasmat jayate pranah" the 
refutation of another category is established on the basis of 
the meditation of the deity like the birth of "kha", etc., and 
the birth of prana, etc.

One should not say that because there is a predicament 
of mutual dependence [parasparasrayabhasa]. Because the 
view that Kala, etc., are the cause cannot be established as 
another category without establishing another meditation 
of its refutation. Moreover, if the mantra "kalasvabhavah" 
is for the purpose of refuting another category of a special 
doubt about the properties of the cause, then there is no 
explanation of the view that the cause of the universal is 
accidental. The view that there is no particular cause is the 
view of the random origin of the Universe. Moreover, if the 
cause is not understood as sentient before the doubt, it is 
not possible to understand the insentient cause as the basis 
of the origin. Therefore the investigation about the basis of 
the Universe cannot be explained. Therefore, when it is 
generally decided that Brahman is the cause, then the 
question arises as to what is Brahman that is the cause? 
Some investigate with the word "kim" that refers to a
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substance qualified by all possible alternative categories 
which god among the gods is Brahman. In arguing that the 
w o r l d  is without a cause or has some other cause, the only 
t i l ing  that is established is that Brahman is the cause. Let 
t h e r e  not be a situation where this doubt is not without a 
Inundation. Therefore before reaching the meaning of the 
determination both the views are refuted. This is the 
appropriate description of his intention. Keeping all this in 
m i n d  he shows that the refutation that Kala, etc., as the 
cause also are connected in explaining the substance for 
w h i c h  there is a doubt with the statement "jadanlso naiva 
prabhavatah". Now it is appropriate to describe the purpose 
o f  the refutation of the view that Kala, etc., are the cause. 
I lowever, there is no consideration about which god is 
Brahman. But how to justify that Brahman that is without a 
second and devoid of any accompanying factors, is the 
cause of the world. Also, the consideration arises as to 
whether Brahman is the upakaranakam, i.e., the supporting 
I actor, in the accomplishment of the Creation of the Universe 
is the intended consideration. Thus the introduction of 
seeing the power of the ignorance about them after 
meditating about them can be understood. First they doubt 
as to what is the accessory of Brahman in the creation of the 
world. They are unable to make a determination about it on 
their own. Therefore, they meditate upon Brahman. With 
the grace of Brahman they came to a conclusion that the 
power of Maya that is skillful in creating what is not created 
1 jefore is the accessory. This is the straightforward description 
o f  the purpose. Otherwise here the description of seeing the
I mwer of Maya would be incongruous. On this it can be said
I I you imagine the consideration of an accessory, the term



"cause" would have to be understood as indicating an 
accessory. Then the investigations such as "kutasma jatah?" 
meaning "whence we are born?" would not be justified. If 
you imagine that there is a doubt about whether that 
Brahman presupposes the understanding of a general cause 
or something else, or if it is understood that Brahman is the 
cause and the question is whether it is Siva or another deity, 
then the above statements like "kutasma jatah?", etc., can be 
explained either as, we are born from Brahman or from 
someone else, or we are born from Siva or any other deity. 
After determining that Brahman is the cause of the Creation 
and the Sustenance of the whole Universe, if there is no 
curiosity about knowing what specifically Brahman is, and 
if there is curiosity to know only what its accessory is, then 
where is the occasion for consideration such as "kutasma 
jatah?" Then interpreting "kirn" in the sense of accessory, 
there's a great deal of difficulty. The later description of the 
seeing of the power of Maya is not established. The Supreme 
Power Ambika is the presiding deity of Brahmavidya. The 
meaning under consideration will be determined through 
Her grace. With that intention, they meditate upon Her and 
receive Her direct vision. That is described in the mantra "te 
dhyanayoganugata", etc. The word "sakti" is common to 
avidya, therefore the adjective "atma", etc., is used in that 
mantra so that sakti does not refer to avidya. Ambika is the 
innate power of Lord Siva. There is a smrti "acaksate ... 
vahnidahakayoriva". But ignorance is not a part of Him 
because ignorance is false. Thus it is said in the 
Sanksepasarlrika of Sarvajnatma "citsakti paramesvarasya 
... tvavidyocate". One should not suspect that if there is a 
karmadharaya compound of the term "atman" with the
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It i m "deva", then it's possible to understand the term 
"s.ikti" in the sense of avidya also. Then in the words 
dlrghasome santrdye dhrtya", the word "soma" is 

i n I n iduced in the Jyotistoma, the word "dlrgha" is dependent 
nil llie same locus. In the statement "svenarupenabhinis- 
p.idyante" [Chandogya Upanisad VIII:3:4; VIII:12:2-3 and 
M.iitr! Upanisad 11:2], the term "svena" refers to the soul. 
11 ere neither term excludes the other and therefore there is 
. 1 1 M edicament of one term being futile. There is no possibility 
i >1 these terms being qualifier and qualified. And there is no 
possibility of understanding them as karmadharaya 
i (impounds. The Vartika statement "dvandvatatpurusayo 
.. samasavacanam" applies in special cases which arise 

because of the irregularities caused by the compounds as in 
the statement "vaktvacapriyah citragavadhana". It is not 
possible to suspect that this also is a compound of many 
I Mi das without the embedded tatpurusa compound as in the 
(ase of Brhadrathantarasamakaryah. It is not a bahuvrlhi 
((impound. The sutra "anekam anya padarthe" [Panini 
Sutra 2:2:24] mentions the compounding of many words in 
I sihuvrihi by saying "aneka" meaning "many". If somehow 
mi other it can be established by correct grammatical form,
11•> futility can be firmly established. Moreover according to 
ik.sadhyanayoh ekah ... artha antasargikah" in the 

il .atikarmadhikarana the seeing and the meditating that 
• ire the effect and the cause have the same subject. That's not 
appropriate. There is a view that holds ignorance to be the 
subject of a vision. Now those who have doubt about the 
accessory cause will have to determine the vision to be the 
accessory cause. It is not possible to begin meditation by 
l( >cusing on knowledge which is in the form of determination
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and which has gross energy as its subject. Those who do not 
realize it will have to say that Brahman is the subject of 
meditation. Therefore thinking that this meaning will be 
clarified only through the grace of Ambika, they saw the 
Goddess after meditating upon Her with the purpose of 
having Her vision. This is the meaning of the mantra "te 
dhyana yoganugatah". The context of the following mantra 
"yah karanani" means that they saw the Ultimate Cause 
Mahadeva through the greatness of Her gracious glance. 
With all this meaning in mind it is said "mahadevya drstya 
tvamiti". The word "yamavatam" means "those who are 
established in the eight-fold yoga". Now the term 
"Mahadevyah" is analyzed. Here the genetive case is in the 
sense of subject or object, therefore the meaning is either 
"because of Her vision" or "because of her gracious glance". 
Thus the meaning of these mantras has been briefly clarified 
in the Kurma Purana beginning with "sametya te ... 
girivaratmaja" and concluding with "niriksataste ... 
purusam puranam". Here the meaning shown is "what is 
the source of the Universe?", "what is this Brahman that is 
the cause?", "From where have we been born, etc?", "The 
Self is ours only." Thus this the discussion such as "jlvama 
kena" etc. The word "atman" refers to the Supreme Ruler. 
The view that Kala is the cause is advocated in the mantra 
"kalasvabhavah". This is refuted. The words "ko'pisyat", 
etc., introduces the comprehension of the purusa endowed 
with qualities of being the cause of everything and being 
the Lord of All. Because of this, it is clear that the doubts are 
about the properties of Brahman. The Siva Purana also first 
praises the greatness of Ambika and then says "mumuksaya 
pura ... sakameko'dhi tisthati". Therefore the mantras of 
the Svetasvataropanisad are certainly about determining

212 Who is the Supreme God, Visnu or Siva?



Siva as the original cause in the said manner.
So let it be that way. But where's the proof of 

determination that Siva is the cause? In other srutis which 
deal with the Creation of the Universe, names of other 
* leities also are seen used in the sense of the original cause 
that is Brahman. Raising this doubt, he answers:

VERSE 18

“In the many srutis that describe the Creation and the 
characteristics of the Lord, the names of other deities can 
be understood as referring to the secondary meaning even 
though they're used in the sense of Brahman who is the 
cause. But here your name Isa or Hara is being interpreted 
as having secondary meaning in the definitive statements. 
Alas, how can there be a decision?"

Now this is the meaning. It is possible to interpret the 
words denoting other deities as being without the primary 
meaning when they're used in the sense of Brahman. When 
their primary meaning is already exhausted by the use 
of their names in the descriptions of the Creator and the 
created objects in specific orders in the chapter on Creation, 
t he words "prana", "akasa", "aksara", etc., which are used 
m that manner are accepted as such. However in the cited 
mantras, the existence of the Creator that is described in 
oilier srutis is established. And the decision is being made 
about the Creator Brahma in the form of a specific deity. 
In the determinative statement, the name that is specific to 
Siva is used. It is for the purpose of invoking the meaning 
that is denoted by itself. It is not about anyone else. It is 
not possible to interpret it as being devoid of its own 
meaning. Thus in the order of smrtis expected for the
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performance of the Agneya and the Agnisomlya Sacrifices 
in sequence on the full-moon day, the order of reading 
the mantras with the sole purpose of the injunctions of 
the smrti that is to be performed, is the deciding factor. If 
there's a conflict with the order, then the order of readings 
of the Brahmanas whose expectation of meaning is already 
satisfied by enjoining only the nature of the sacrifice , is not 
the deciding factor. Thus in the statements about Creation 
in Chandogyopanisad, Brhadaranyakopanisad, etc., the 
existence of the Creator is generally understood. When a 
resolution in a specific deity is sought, the cited mantras that 
are specifically used for determining Siva to be the cause 
and determine the exclusion of other deities as cause are the 
deciding factors. Other deities are correctly considered to be 
in another category with the use of the word "kim". When 
the meanings of the other statements about Creation are 
satisfied by describing another object of knowledge, they 
are not the determining factors, even though there may be 
other names of other deities used in the sense of Brahman 
in the statements of Creation. In the Asvamedha Sacrifice, 
in the statement "na catustrimsaditi bruyat ... bruyat" 
meaning "one should not say thirty-four, one should only 
say twenty-six". In this sentence, they negate the first and 
use the second. According to the nyaya that is justified in 
the adhikarana "catustrimsadvacyadvadi", in the sentence 
"catustrimsadvajinodevabandhoh" that only specifically 
forbids the formula that concludes with an invocation 
of Agni, the statement "sadvimsatirityeva bruyat" is the 
anuvada part of the statement of Adhrgu that is arrived at 
from the impelling statement. There is no particular purpose 
in taking the specific number twenty-six. According to the 
nyaya arrived at from the adhikarana "tatprakrtitvat", the
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i ise of the word "twenty-six" refers to the number of animals 
in which the ribs6 of the hornless goat, the bull and the horse 
are taken together. Like the statements about Adhrgu, the 
Mantropanisad should end in the specific meaning indicated 
by the mantra. That is the meaning.

With this the following is refuted. This is the view of the 
others. The entity that is the cause of the Universe which 
is referred to by the words "sat", "brahman", "atma", etc., 
which end in higher and higher distinction in the Chandog- 
yopanisad, etc., and which is understood by intelligence 
as having the form of consciousness, etc., is expressed by 
the word "narayana" which is not common to anyone else 
in the Mahopanisad, etc. Therefore according to the nyaya 
"chago va mantravarnat" it would refer to Narayana only. 
The words "Siva", "Sambhu", etc., which in some places are 
used in the sense of ultimate cause, i.e. Brahman, are seen 
in "Sivaste santu ... svayambhurdruhinah". Therefore, they 
are not specific.

Just as the word "narayana" is specific to Visnu, the 
word "Hara" is specific to Siva. We don't see any instruction 
about its generality. Thus there is no possibility of reaching a 
decision by following the logic of our opponents. Therefore, 
because of the meaningfulness of the word "Hara" in the 
manner said by us, it is appropriate to make a determination 
based on that only. One should not say that because we see 
i ise of the word "narayana" in the sense of the original cause, 
its meaningfulness is also understood. Although the word 
"narayana" is repeated several times, it can be interpreted 
as meaning something other than Brahman like the words
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"prana", "akasa", etc., which are its objects. Therefore the 
word "narayana" can be interpreted differently. But here 
the word "Hara" is heard in the determinate statement 
after the statements expressing doubts about other deities 
as being the cause, cannot be understood as belonging to 
each category that can be distinguished, e.g., as the word 
"purusa" that is heard in the determinative statement 
"ayam purusah eva" after the statement expressing doubt 
"ayam sthanuh puruso va". Now it was said that the words 
"Siva", etc., are not specifically in the sense of Siva. Now 
do you say that the word "Siva" does not have the power 
of expressing Siva specifically apart from the usage in the 
sense of auspiciousness that is common in the usages such 
as "panthanah santu te Siva", or do you mean to say that 
the word "Siva" is not by itself determinative although it 
has that power of expressing specifically Siva since it has 
many meanings like the word "aksa". It cannot be the first 
alternative because a separate instruction is given in the 
statement "kalyanam mangalam Sivam" and a different 
instruction is given in "Sivasulimahesvarah ... Gaurl Siva 
haye". For example, on the strength of the instruction 
"Visnur narayanah krsnah", the word "Krsna" refers to 
Visnu only to the exclusion of its usage in the sense of a 
specific colour. Without having the characteristics of the 
meaning that is common to all substances that is mentioned 
in "sastam catha ... papapunyasukhadi ca", since the word 
is permanently masculine one should certainly accept its 
power of denotation in the sense of the specific characteristic 
also. Otherwise without expecting a separate mention, it 
would become futile as regular forms. The second alternative 
is also not acceptable. For example, the word "pankaja",
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etc., which is used on the basis of pure etymology in the 
sense of the night blooming lotuses, etc., really refers to the 
ilay blooming lotuses because it is favoured in that sense by 
both derivation and convention. Similarly, the word "Siva" 
is favoured by both the powers of expression that describe 
11 is form that is endowed with auspiciousness of having the 
blue throat, etc. By derivation it is about Paramesvara. It is 
not disturbed by the context and sub-context. Everywhere 
the Supreme Lord can be comprehended from the word. It 
is determinative by itself.

One should not say that one word that has many 
meanings is not seen anywhere as having many meanings 
when heard only once. Also having two meanings at the 
same time is contradictory, and therefore inappropriate. 
In  the case of slesa [pun] which involves the division of a 
word into different parts, it is not possible to construe many 
powers of the word simultaneously without repetition of 
that word. Take an example of the statement "saindhavam 
.Inaya", etc., without expecting a specific break that can 
be construed in an order in the place of many meanings 
because of the abundance of accessories. With the eye 
that is empowered by two powers simultaneously with 
the connection that arises simultaneously, two meanings 
are illuminated. This explains the remembrance of two 
meanings. Even then there is a problem of evoking 
and construing each independent meaning separately. 
Therefore there is a problem of the splitting of the sentence 
| vakyabheda]. Although it is the same thing in another case, 
here in this case, there is no break or division in the slesa, 
and therefore there is no expectation of repetition. Therefore, 
both the reasons of the usage of the word "Siva" converge 
in  Lord Siva who is auspicious to the whole Universe. Since
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there is no problem of having two independent meanings, 
there's no problem of splitting of the sentence. Two non­
conflicting powers of the word blossoming simultaneously 
are acceptable in the case of derivative meaning and 
convention. Because the word "Siva" that denotes the 
specific form of Siva does not exclude another meaning with 
conjunction, separation, association, it can be understood 
as referring also to the limitless form of Siva. The word 
"Siva" is also understood as being about the limitless form 
of Siva from the statement made by Siva in the Kama Parva 
of the Mahabharata in the words "sama bhavanti me sarve 
... tena me surah". Therefore the word "Siva", because 
it is endowed with both the powers and because it has a 
meaning generally valid of Siva, it is specific to Him. This 
is appropriate.

In this manner, the words "Isvara", "Mahesvara", 
'Tsana", etc., which are used elsewhere are also explained as 
being specific. Thus the noblemen have said "yasminnisvara 
... eva napara", etc. The Blessed Sage Badarayana has 
explained the specificity of the word "Isana" by the sutra 
"sabdadeva pramitah". Now it is doubted that the word 
"Sambhu" is common to Druhina also. That is true. Even 
then, in the words "Sambhur akasa madhye", etc., the 
word "Sambhu" is heard in the category of the products of 
Brahman. When it is not in that sense, it is about Siva. So, 
there will not be any chaos just because of that. Otherwise 
in Visnu Purana, in many places such as in the words 
"brahmanarayanakhyo'sau ... brahma lokapitamah"; in 
the Kurma Purana beginning with "avapya samjnam ... 
padmayoni pitamah" and ending with "narayanakhyo 
bhagavanyathapurvam prajapatih"; and in the Asvalyayana
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Smrti in the words "tasmadandadabhudsrasta ... saktirupah 
prajapatih" the name "narayana" is used for Brahman 
also. Therefore the determination is being made with the 
word "narayana." Thus there is a problem of splitting the 
importance of the Supreme Reality also. Therefore the view 
of the opponent that "nissadharanyanarayanapadavinaye 
... sankitanyartha sabdah" meaning "when the specificity 
of the term "narayana" is irrefutably determined, then the 
words "sat", "brahma", etc., which are seen in the same 
chapter can be doubted as having another meaning. That 
view is incongruous.

Words in the mantras themselves show that all 
karanavakyas refer to Siva. Therefore the view of our 
opponents which are based on the seeming rules that are 
contradictory to the mantras is incongruous. Thus, the 
author says:
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VERSE 19

"O Lord of Parvati, the mantra 'yada tamastanna ... puranl' 
is in this Upanisad itself. It instructs on its own that this is 
a mantra of all karanavakyas and rests in You. It makes the 
speech of our crazy opponents who say that the same mantra 
is about another deity. This is futile."

The mantra "yada tamastanna..." is chanted in this Upanisad 
itself. It determines that all karanavakyas are about Siva. 
How? It is because the statement "yada tamastanna ..." is a 
repetition of the specific time marked by specific darkness 
that is described in another sruti "tamo va idam eka asa ... 
tamasi prasarpad" the terms "tat", etc., in "yada tamah" 
suggest that Siva was present at that time. For example, the 
yajnas mentioned in the sentences like "agneya", etc., as



related to the substances such as the sacrificial cakes, etc., are 
understood as the "homas" on the strength of the rituals of 
homa that is related to the use of substances such as the rice- 
cakes, etc. Similarly, Brahman that is expressed by the word 
"para", etc., and understood by the previous statements as 
being present at that time is a form of Siva. Thus the previous 
part of some karanavakyas ends in concluding about a 
special subject. Mundakopanisad mentions "tadaksaram". 
The Gayatrl Mantra describes the immanence of the 
Supreme Purusa residing in the circle of the Sun that is 
the sign of being the cause. The sruti karanavakyas in the 
Chandogyopanisad, etc., describe the thinking of the Creator 
about what was to be created before the Creation itself by 
the statements "prajna ca tasmat ... puran!" [Svetasvatara 
Upanisad IV:18], "tadaiksata bahusyam ..." [Chandogya 
Upanisad VI:2:3 and Taittirlya Upanisad 11:6:1], "sa Iksata 
lokannu sija" [Aitareya Upanisad 1:1:1], "so'kamayata 
bahusyam ... ayate brahma". The thinking about what is 
to be created is understood by another word. Therefore, a 
doubt may arise that the conclusion about this subject is 
only for the srutis that contain the word "tat". Therefore for 
the purpose of determining that the whole mantra which 
ends in concluding the special subject is determinative of 
the specific subject of all karanavakyas, the general word 
"prajna" is used with "tad". Thus the meaning is that one 
should not accept the babbling of fools that is against the 
determination of the Vedas themselves.

Our opponents have said that this mantra by itself does 
not refer to the darkness that is the cause. The word "yada" 
is a repetition because of an earlier reference to a specific 
time. Such an earlier reference is from a statement in the
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Subalopanisad "avyaktam aksare llyate ... tamah pare eva 
ekl bhavati". Here by the order of the terms "avyaktam" 
[unmanifest] and "aksaram" [imperishable] and with the 
statements beginning with "yasya sarlram", "esa atma 
apahata papma ... eko narayanah", the Subalopanisad 
indicates tamas presided over by Narayana. Thus here 
another sruti is the earlier statement. Following the lead 
of this earlier sruti, the word "Siva" that refers to Siva as 
the presiding deity of tamas that is heard in the anuvada 
mantra is also about Narayana. Even if another sruti "tamo 
va idam eka asa" is accepted as an earlier sruti, it does not 
make any difference because it ends in the specific meaning 
that is understood from the Subalopanisad statement. Thus 
"tadaksaram", etc., also describe a special kind of Narayana 
only. In the statement "visvajit sarvaprsto bhavati" the 
meaning of the word "sarva" which is about many refers to 
what ought to be done. Following that meaning, the ordinary 
metre "prsta" is in the form of Brhadrathantara. And it is 
considered as an anuvada of the six-day prstha. Similarly, 
in "yada tamah" also, following its meaning of being a ritual 
about Siva, it is possible to abandon the Subalopanisad 
statements which are about another deity. Since we hear 
many contradictory statements in other srutis, although it 
is possible to say that those statements are only anuvadas of 
the meaning understood from the Maitrayanlya sruti, etc., 
that don't refer to anyone, the author shows the problem of 
the futility of the mantra itself that arises in the view of the 
opponent. This is like losing the capital while gaining the 
higher interest.
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VERSE 20

"If the word 'Siva' that is read in the mantra here would 
refer to the Supreme Self in the form described in another 
earlier purovada sruti, then where would the statement 
yada tamah' rest? If the term manu' that appears in another" 
earlier statement also in the sense of self, then where would 
the word 'Siva' rest?"

This is the meaning. True, "yada tamah" is an anuvada 
statement. However, the Subalopanisad statement isn't 
the only purovada statement. It is not special because we 
hear other statements also that express the meaning that is 
repeated later. One cannot say that "tanna diva" is also an 
anuvada statement. If it is considered an anuvada statement, 
then there's nothing at that time that can be understood as 
an injunction. The absence of the division between night and 
day, or the absence of diversity made of existing and non­
existing is not the subject of injunction there. Both of those 
are available from previous statements. A statement that 
repeats a little bit, and then begins to prescribe something 
does not become fruitful if it rests in the same meaning that is 
understood from the purovada statement that is necessarily 
required for that anuvada. Therefore, "na diva", etc., is also 
an anuvada.

Thus the word "§iva" also if anytime abandons its 
general meaning and rests in the word "narayana" which 
is understood from a specific purovada statement, then 
in which subject of injunction the sentence "yada tamah" 
which begins to prescribe something and which remains 
midway, should rest? We don't see any meaning that is 
not obtained from the purovada statement if the statement 
"yada tamah" is understood as being about Narayana.
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I herefore in the view of the opponent, the statement itself 
would become futile.

Then, as in the case of the word "vapa" in the statement 
"caturavattam ... vapa karya", which specifically refers to 
the momentum is determined as referring to the general 
oblation related to the beasts in order to avoid the futility of 
the injunction "ekadasapasor ... dviravadyatl". Similarly, 
in order to avoid the futility of the injunction, here also one 
should explain that the word "narayana" in the purovada 
statement does not specifically refer to Visnu, but generally 
indicates only the Supreme Brahman. Otherwise if the word 
"prajapati" that is heard in another purovada is understood 
as referring to its own meaning of "prajapati", there will be 
a problem of indecision about where the word "Siva" rests. 
Therefore, on the strength of the vidhi "idam para" that 
determines the meaning of all terms like "parabrahma", 
"prajapati", "narayana", etc., that refer to the presiding 
deity of tamas heard in those specific purovada statements, 
the Subalopanisad also resolves in Siva. That is the meaning. 
The manner of resolution will be explained later with 
illustrations.

Moreover he suggests that it is inappropriate to 
understand that when the Mantropanisad is wholly about 
Siva, the mantras inside that upanisad are about another 
deity. This is what he establishes.

VERSE 21

"O Beloved of Uma, this Upanisad which is the best among 
all the measures is sweet with all the limbs of mantras 
adorned with the gems of your names that have no other 
subject other than about Hara and Siva, certainly and wholly 
blesses its focus on You who are the Treasure House of all 
the qualities."
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The Svetasvataropanisad is the highest among all the 
pramanas because it is in the form of Vedanta. It is sweet 
with terms such as "Hara", "Siva", "Isa", "Rudra", 
"Isana", "Mahesvara" which are well-known in the world. 
It is sweet with the words "sarvavyapi", "visvarupa", 
"hamsa", "mahat" etc. which indicate that they are the 
names of Siva as understood from the statements "atha 
kasmaducyate sarvavyapi", "visvedevasca ... smrtah", 
"hamso nama sadasivah ... astabhirnamabhih" which are 
from Atharvasiras, Mahabharata, Bodhayana Sutra, etc. It is 
sweet with the limbs of all mantras such as "ksaram 
pradanam ... mahan prabhurvai purusah" which are 
adorned with the gems of the names of Siva which 
are not about any other deity, which are free from the 
encumbrance of other words denoting any other deity. 
This Svetasvataropanisad asserts that there is no purusa 
like Siva by expressly saying "na tat samascat abhikasya 
drsyate". In the mantras "chandamsi yajnah ... saranam 
aham prapadye", the Svetasvataro-panisad devotes itself 
wholly to Siva who is the subject of worship by the salvation- 
seekers, who is the Sole Sovereign, is the Best among All, is 
the Lord of All, who is the Cause of All, the Source of All, 
who is the Presiding Deity of Mulaprakrti and who has been 
illuminated with deep studies. It wholly ends in You, by 
placing whole devotion in you Sambasiva who is the abode 
of all auspicious qualities, and who is understood from the 
srutis in many mantras mentioning Siva, Rudra, etc. Here 
as in case of understanding the report about the heroine 
who is not present by talking about her in compound terms 
because of the similarity in adjectives, the words directly 
denoting him is not used.
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In the Susllopakhyana in the Kurma Purana, it is 
i l.irified that this Upanisad is wholly about Siva by the 
‘.tatement "athasmin nan tare ... mahapasupatottamam". 
There Kurma Purana mentions that King Suslla saw 
the Sage Svetasvatara, greeted and honoured him, and 
requested the sage to accept him as his disciple. Then, it 
goes on to say "so'nugrhyatharajanam" which means that 
the sage accepted his request and describes to him the 
knowledge of Pasupati as mentioned in the Svetasvatara 
sakha by the statement "dadan tadaisvaram jnanam ... 
paSupasavimocanam". Then it describes the meditation 
upon Siva in the manner described in the sakha "uvaca 
si£yan ... bhaktanamanukampaya". This Upanisad is the 
school of thought pointed out by the Sage Svetasvatara. 
We also hear at the end the words "tapah prasadad ... 
samyagrsisanghajustam". In the fourth chapter of the Vayu 
Samhita that makes a determination of "Pasupati", it is 
elaborately shown that Svetasvataropanisad is about Siva.

Now the view of the opponents who do not tolerate 
the supremacy of Siva in the Svetasvataropanisad, is being 
refuted here. Now that view is that in the third chapter 
of the Svetasvataropanisad, the Purusa Sukta mantra 
"vedahametam purusam mahantam" is recited. Because of 
that, Narayana who is the subject of thatmantra is recognized. 
Therefore it can be determined that Svetasvataropanisad 
is about Narayana. One should not say that the mantra 
"tenedam ... purunena sarvam" is an anuvada statement 
for Narayana. The mantra "tado yat uttarataram" mentions 
that knowledge of someone higher than him is the means 
of immortality. The word "Siva" is used in the following 
mantra "tasmat sarvagatassivah", and therefore the goal of
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this Upanisad is mentioning Siva as higher than Narayana. 
First the mantra "vedahametam" indicates Narayana as the 
cause of moksa. The following mantra "yasmat param na" 
mentions Narayana to be the highest. It is not appropriate 
to interpret the context of the mantra heard later in the 
opposing sense. Therefore, because of the recognition of the 
two mantras of the Purusa Stikta "sahasraslrna purusah" and 
"purusa evedadam sarvam", and because of the description 
of the characteristic characterized by sattva guna by the 
words "sattvasya Isa pravartakah", the later mantra is also 
determined to be about Narayana. Accordingly, both the 
words should be understood as being about either as the 
cause of the meaning of the previous mantra or being the 
limitation of the Universe that is referred to in the previous 
mantra.

226 Who is the Supreme God, Visnu or Siva?

VERSE 22

"Just because somewhere the Purusa Sukta touches the 
mantras about Narayana, how can this Upanisad not be about 
You when many srutis determine it to be about You. O God, 
how can there be an ignorance about the Sri Rudras when 
they've been understood in many mantras. Any attempt to 
make a determination based on Purusa Sukta is futile."

The srutis are stronger than recognition that is delayed 
because it depends on the consideration of two places. 
Thus the recognition of the mantras of the Purusa Sukta 
cannot establish that this Upanisad is about another deity 
by discarding the view that &iva is the subject of this 
Upanisad as is understood from many naming srutis which 
are repeated many times and appear in this Upanisad from 
the beginning to the end. In the Udglthavidya heard in the 
Chandogyopanisad, it has the parts of the Udgltha, that



.ire attained from consideration from the beginning of the 
IJpanisad, as its subject.

The Brhadaranyakopanisad describes in its chapter 
on Udglthavidya the subject of the practitioner of the 
whole Udgitha, the passing away of the asuras during 
the conflict between gods and demons, its intention as 
an arthavada is recognized. Similarly, the Udglthavidya 
in the Chandogyopanisad also is about one subject. As in 
the vidhi statement "yah pasukamasyat ... sipivistaya srte 
carum" that prescribes a specific act where both yoghurt 
and milk are offerings as there is a recognition of the 
shadow of a sentence about a connection of deities heard 
in the Abhyudayesti Sacrifice. One shouldn't say that 
"there's no conflict in accepting the similarity only about 
arthavada, etc., although there's a difference in the subject of 
discussion in those respective places." However here if the 
Purusa Sukta mantra and the Upanisad are understood as 
having different subjects, the characteristics of being the self 
of everything, cannot be explained. In the words "purusa 
evedagam sarvam" and "nanyah panthah", there is a conflict 
in the reading. As in the view that advocates that there is a 
real unity between the world and the atman, in the view 
of the opponents also the subject of both the Purusasukta 
and sandilyavidya is the same although there is a difference 
between them. The state of being the self of everything is 
described with the intention of referring to the limitless 
consciousness that is inherent in all forms. Knowledge of that 
consciousness is the means of liberation. This determination 
is the most appropriate even when there is a difference in 
the images of the subject of description. Therefore, even 
when we accept the method of our opponents since we see
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the description of Siva for the self of everyone in srutis such 
as "sarvo vai rudrah ... matto vyatiriktah" and "jnatvatam 
mrtyumatyeti ... nanyah panthah vimuktaye", description 
of another deity as the self of everyone is secondary as in 
the case of "apo va idam sarvam".

This lesser degree of importance can be explained as 
follows. Both are to be worshipped for liberation in an 
order. As one climbs the wrungs of steps in an order while 
ascending the steps of a palace, they can be justified as the 
means of liberation also as different paths. Therefore as in 
the case of other srutis, here also the teaching that Siva is the 
self of everything is appropriate because the subjects of both 
the srutis are understood as the cause of the Universe by 
following the arrangement based on the strength. Both can 
be explained as the original cause and the auxiliary cause as 
will be explained later. Only on the basis of the recognition 
of something that is established elsewhere one cannot refute 
many strong srutis. Otherwise the predicament of conflict 
would be inevitable because on the basis of the recognition 
of the mantra in the Mantropanisad, the Purusa Sukta would 
be understood as being about Siva by refuting the purusa 
srutis naming Narayana that is favoured by our opponents. 
Therefore, the recognition of the Purusa Sukta does not have 
any effect here. The characteristics cited by our opponents 
is ignored here because the word "sattva" has many 
meanings, and a characteristic that goes against many srutis 
is not worthy of scrutiny. Moreover, the mantras from the 
Rudradhyaya are also read here. They are also recognized 
here. Any attempt to overlook that by being partial to the 
recognition of the Purusa Sukta, is futile. Therefore, the 
author says "api sri rudranam". There are two mantras in

228 Who is the Supreme God, Visnu or £iva?



the third chapter of this Upanisad. They are "ya te rudra siva 
tanuh", "ya misum girisanta haste". One shouldn't say that 
because the mantra "vedaham", etc., beginning with "tatah 
param brahma param brhantam" comes after "ma himsih 
purusam jagat", this Upanisad is meant to describe Visnu 
as higher than Rudra. Initially it describes Siva as the Lord 
of All, the giver of liberation being the Cause of Creation, 
I ’reservation and Destruction of the whole Universe having 
the characteristics of total independence and being larger 
than the world, etc., with the mantras "ya eko jalavanlsata 
Uambhih". It is not appropriate to understand the meaning of 
the context of the following mantra in the opposite meaning. 
There also, the Rudra mantra "manastoke tanaye", etc., is 
recognized. The words "rudra yatte daksinam mukham 
... tena mam pahi nityam" describe the characteristic of 
the form of either Sadasiva or Daksinamurti as indicated 
by facing the right, i.e., the south, described in conjunction 
with the use of the term "rudra". On that basis, that also can 
be determined to be about Siva. Accordingly, here also by 
folllowing the method of the opponents themselves, it can 
be well-explained that the word "tatah" is about the cause, 
etc. Thus there is no room for doubt by the opponents who 
are hit with the thunderbolt of their own speech. Therefore, 
in the two recognitions which are mutually against each 
other, the determination of a specific deity can be made only 
by the srutis naming Siva, Rudra, etc. That's the meaning.

The mantras of the Rudradhyaya appear both before 
and after the Purusa Sukta mantras like pincers. Although 
the recognitions have Agni, etc., as the common element, 
they contain the name Rudra that is well-known in the 
world, and the names like Siva, Giritra, Girisanta, etc., that
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are well-known in the Vedas, and which exclude another 
deity which is suspected as the subject of this sruti. They 
illumine the weapons forms and many names that are 
specific to Siva. Therefore it is clear that Siva is the subject. 
Since his recognition is stronger and is capable of offering 
the subject specifically, it is appropriate to determine the 
specific subject of discussion from the recognition only. 
With this in mind, the author says:

VERSE 23

"The mention of Manus and Rudras are first handed down.
Also, these mantras clearly contain Your name, O Lord!
Certainly the Rudradhyaya is about You. Therefore these
mantras also are about Your knowledge only."

The Purusasukta mantras appear in the middle in the context 
of the Rudra mantras. They are not separately cited. They 
do not contain any term that is specific to any deity. There 
is also no proof that Purusasukta resolves in someone else 
other than Siva. The specificity of the word "purusa" has 
already been refuted. Even if one imagines that the subject 
of this sukta is specifically mentioned by the name "purusa", 
it does not resolve in anyone else other than Siva only on 
that basis. Any other deity cannot be understood here on 
the basis of one of the pramanas among sruti, etc. Therefore, 
the weakness of the recognition of the Purusa Sukta and its 
inability to offer an opposing subject is suggested through 
the meaning of this verse.

Thus although the Purusa Sukta is about another deity, 
because the sruti and the recognition of the Upanisad about 
Rudra are strong, and there's no proof found that the Purusa 
Sukta is indeed about another deity, its recognition is
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ineffective. Therefore, it is established that the mantras and 
Upanisads are wholly about Siva. Now, on this occasion, he 
argues that it is appropriate to understand the Purusa Sukta 
also as being about Siva.

VERSE 24

"O Siva, You are understood by the Isanasruti. Therefore, 
it is appropriate that the wise men should accept Purusa 
Sukta as resolving in You. On the strength of the injunction, 
let there be applications of this sukta in other sacrificial 
rites or explanations of the authors of the smrtis meant for 
completing those rites."

The words "utamrtasyesanah" [Svetasvatara Upanisad 
111:15] is the sruti containing the term "Isana". By establishing 
Siva according to the custom, the author then leads the sukta 
towards Him. Now if you say that in "utamrtasyesanah" 
immortality is accepted as something to be ruled over, the 
term "Isana" is used with the intention of understanding 
its derivative meaning of Lordship as in the statement 
"sarvasyai vacam isanah". It is used in the derivative sense 
only. It does not express Siva in the traditional sense.

This is not so. In the acceptance as in non-acceptance of 
immortality as something to be ruled over, the term "Isana" 
expresses its derivative meaning with the power of its 
components. Inevitably, it is inherently expressive also of 
Siva with its aggregate power. Therefore, it cannot be 
established that here it is only in the sense of the derivative 
meaning. There is no such rule established on the basis of 
derivation which says that the aggregate power of a word 
appears only if the meaning associated with the component 
parts isnotaccepted.Intheadhikarana"sabdadevapramitah", 
although the purusa that is the subject of the mantra



"angusthamatrapurusah" [Svetasvatara Upanisad 111:13] 
is accepted as a ruler "Isanobhutabhavyasya", He is 
determined to the Supreme Brahman on the basis of 
"utamrtasyesanah." Otherwise there will be a predicament 
of understanding the only characteristic of the Lordship of 
Supreme Brahman on the basis of the word "Tsana", and 
there will be a problem of non-determination from the word 
in the form of the sruti which names Him.

One should not say that let there be the determination on 
the basis of only the characteristic. It is not possible to make 
such a determination only on the basis of the characteristic 
heard later that is in conflict with the characteristic of the 
limited individual soul that is heard first. If it is considered 
as not being a characteristic of jiva, then there is no kernel in 
the view of the opponents, and consequently there is no need 
to begin the adhikarana. Also, there will be a problem of 
reconciling the terms in the sutra. It seems that it is possible 
to justify the meaning as is heard. It is not tolerable to 
imagine another difficult meaning. Therefore our opponents 
also determine the word "Purusa" to be in the sense of their 
desired meaning of Supreme Brahman. They make such 
determination not on the basis of the characteristic related 
to the word "Isvara" on the strength of its power, but on the 
basis of the word itself that denotes Isvara. And it is said 
that is the intention of using the word "eva" as an emphatic 
particle. Therefore, it is appropriate that the Purusa Sukta 
like the mantra "angusthamatrapurusah" resolves in 
Sadasiva, the Supreme Brahman, arrived at from the Tsana 
sruti "utamrtasyesanah".

Now the Purusa Sukta seems to be about Visnu 
because:
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1. The Samavedi Brahmana says "idam visnuh 
vrksasya vrsnah" mentions it to be in the scripture 
related to Visnu.

2. In the 18th chapter of Mahasanti in Atharvana, 
on the occasion of dedicating the mantras to their 
related deities, it is stated that the Purusa Sukta is in 
the Santi related to Visnu.

3. Smrtis such as Saunaka, Bodhayana, etc., apply it 
in the sacrificial rituals, meditation and worship of 
Visnu.

Anticipating the above arguments, the author says 
"bhavantu", etc. This is the meaning. Its application in the 
worship of Siva also is favourable because of the srutis that 
name Him. In the Bodhayana Sutra, the Purusa Sukta is 
mentioned among the mantras that mentally assign various 
parts of the body to Rudra together with rites intended 
for Siva. It is placed in the middle of the ritual chant of 
the Maharudra in the Chandogya and some Vajasaneyl 
branches. It is heard even in the Pur anas as "namakam 
camakam ... grhapatiryatha". In the purificatory rites 
performed for a new home, it is used in the chant beginning 
with "avahya kumbhe ... bhuvananayakam" and going 
on with "namakam camakam ... purusasuktam eva ca". 
It is enumerated among the mantras related to the ritual 
bath of Siva in the Linga Purana, Aditya Purana, etc., 
with the verses beginning with "sakurcena sapuspena ... 
sarvarthasiddhaye" and going on with "jyesthasamnam 
trayainaiva ... suktena purusena ca". Thus for example the 
mantras "udbudhyasya agne" and "agnirmurdha divah 
kakut" are applied in the worship of planets Mercury and 
Mars on the occasion of applying the mantras meant for those
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specific deities during the worship of those specific planets. 
However, they don't lose their characteristic of being about 
Agni only on the basis of their application in a conflicting 
situation even though they're used many times during the 
sacrificial rites, chanting and worshipping of the planets. 
Their characteristic of being about Agni is understood 
from srutis and other applications of those mantras that 
are favoured by those srutis. Similarly, although the 
Purusa Sukta is applied in the worship of Visnu as in other 
applications established by the Apastamba Sutra, Satatapas 
Smrti, etc., by "atha narayanabhyam upasthanam", "yajeta 
purusasuktena dhanadam visvarupinam", its characteristic 
of being about Siva which is arrived at from the srutis and 
supported by the applications favourable to those srutis, 
does not suffer.

Now if our opponents say that "let only the applications 
be understood as wrongly demonstrated. However, in 
the Puranas and in some special Pancaratra Scriptures, 
Narayana is described as endowed with the characteristic 
of being thousand-headed, having the specific limbs and 
being the place of the origin of the brahmanas, etc., is 
described in that way in the Purusa Sukta as well. Since 
these scriptures describe the meaning of the mantras in this 
sukta and explain it as being about Narayana, the Purusa 
Sukta should be understood as being about Narayana. The 
arrangements of the meaning of the Vedic passages follows 
the strong argument."

The author anticipates the above argument and answers 
that the strong arguments in the form of interpretation of 
the mantras are for accomplishing applications other than 
those that are directly heard. Therefore they may be wrong
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demonstrations. On the basis of those arguments it is not 
possible to reject the characteristic of the Purusa Sukta as 
being about Siva. That characteristic is understood from the 
srutis and applications compatible with those srutis. It is 
supported and strongly enhanced as seen in the passages 
of the Linga Purana such as "dyaurmurdha tu ... sudrah 
padat pinakinah". With this argument in mind the author 
says "ado nirvaharthani". This is the intended meaning. 
On the strength of the injunctions of the mantras that are 
about the other deities may be applied in the worship of 
other deities. According to the mantradhikarananyaya, the 
application of a mantra indicates the meaning of the mantra. 
Therefore according to the indradhikarananyaya even if a 
term about a deity in the mantra is not used in its primary 
sense, it denotes the deity for whom the sacrifice is offered 
by understanding it with another power of the word. The 
adjectives that are used with that word express its possible 
meanings by illuminating special characteristics. Thus, for 
example the statement "darbhaistrnlta haritaih" illuminates 
the greenness of the grass. Now in the mantra "somah pavate 
janitamatlnam", the Soma vine is described as being the 
Creator of Indra. The meanings that cannot be understood 
as closely associated with the deity are described as closely 
connected. This is beneficial because of the illumination 
of specific forms described with the adjectives heard in 
the mantra. Therefore the meaning of such descriptions 
cannot be understood with rules. In the 9th adhikarana 
it is established by the words "avacanam tenamitartham 
prayujyate" that such description is for the good result. Or 
it is for creating great reverence as the mention of fruit in the 
statement "aganmassuvah ... suvaraganmah". Therefore,
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the application of mantras in the worship of other gods 
should be understood as resolving in the primary deity by 
understanding that the unrelated qualities are described 
as mentioned above. All this is known to those who know 
Mimamsa.

Therefore, although it is determined by the srutis, etc., 
that the Purusa Sukta is about Siva, it is possible that in 
order to explain other applications of the Purusa Sukta as 
seen in the sruti and Smrti in the absence of the authority 
of the Puranas, men offered an explanation as it is offered 
in the case of the mention of Kubera, etc., that Narayana is 
the presiding deity of the Purusa Sukta. Any interpretations 
by the Puranas, Agamas, etc., that primarily elaborate 
upon Narayana's worship and its auxiliary fruits, etc., that 
Narayana is the intended deity, are wrongly established. 
Thus the mantras in which meanings and adjectives are not 
inseparably connected, are also seen similarly explained 
in the Puranas and Agamas, e.g., "somam sasarja ... 
somamayam jagat". Therefore, such explanations are not 
capable of depriving the Purusa Sukta of its nature of 
being about Siva as it is established by the srutis. There is 
no conflict in thus relating many usages with one mantra. 
A single mantra can be applied in many things with the 
accession of two proofs that employ one mantra in several 
matters. Similarly, a mantra refers to many subjects because 
it cannot be completed. Otherwise when such reference to 
many subjects is supported by proofs, it is accepted by all. 
Even in the worldly usage, a term is found used in many 
senses depending upon usages. Similarly, here also it is 
possible to understand different meanings of the same 
words depending upon usages. Thus there is no conflict in 
reality.
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Now if you say that even if this Sukta is understood 
as referring to many deities because of different meanings 
of the same words depending upon the usages it makes 
statements such as "nanyah panthah ayanaya vidyate" that 
aren't possible to apply in many places. In such situations, 
how to determine where it really describes the glory of God 
and where it merely reveals non-essential meaning meant 
only for the good result?

The situation such as the above should be understood as 
follows. In the case of mantras that are employed in many 
places where there is clear evidence because of the presence 
of the naming srutis that they refer to a specific deity the 
adjectives that are heard there state the reality. This is the 
general rule. There is no reason for transgressing the benefit 
of the naming srutis. Moreover, all those who are well- 
versed in the scientific systems and claim the superiority of 
those very specific gods have cited the mantras containing 
the characteristic of those specific deities as the proof of the 
superiority of those specific deities even though the said 
mantras are employed elsewhere also. Where in the matter 
of self-evident meanings of words on the basis of another 
proof, the meaning of the adjectives under consideration is 
determined to be fallacious, the general rule is abandoned. 
And the meaning that is understood by another common 
usage and is established by means of proof is construed as 
the real subject of discussion. Elsewhere also, the meanings 
that are not fit for logical connection are understood as 
arthavada statements of praise. This is the reality. Therefore, 
in the view that holds Siva and Visnu as separate, if a general 
rule is followed here, or if another sruti sought out of fear of 
its refutation, in both cases it should be determined that the
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Purusa Sukta truly describes the glory of Paramasiva only. 
Because He, i.e. Siva, is the one who is named in the naming 
sruti here, He is the one who's understood as the means 
of liberation in the statements such as "nanyah panthah 
vidyate'yanaya", "yatha carmavad akasam", "tesam 
santi sasvatl netaresam", "nanyah pathah vimuktaye" 
in the mantras of the Mantropanisad, Atharvasiras and 
Kaivalyopanisad. Thus the view of the opponents that 
the Purusa Sukta is about Visnu is refuted on the basis of 
applications and explanations.

The argument of our opponents is not appropriate. Their 
argument is that although the word purusa is common 
to many, in the Arunaketuka, first reference to Narayana 
is made by establishing the sign of the tortoise with the 
words "purvamevahamihasam". Then it mentions that the 
reason for using the word "purusa" is for referring to it. The 
words "tatpurusasya purusatvam", "sahasraslrsa purusah 
... udatisthad" is read after that. Since usage of the word 
"purusa" in the mantra "sahasraslrsa" is the reason for 
refering to the tortoise, it is about Narayana. And He is heard 
at the beginning of the sukta. The word "mahapurusa", i.e. 
great person, is understood from the usage in the kalpa 
sutra "mahadevam mahapurusam va'rchayet" as referring 
to Narayana. And it is seen in the mantra "vedahametam". 
In "hrscate laksmlsa patynau" His characteristics of being 
the Lord of LaksmI is being mentioned. The Sukta "ambasya 
pare" describes the golden image of Narayana by "yamatas 
samudre ... purusadadhi". That image is described with 
the characteristics such as being a man with complection 
of lightning and abiding in the ocean. That image is 
similarly described in many passages in the Puranas, etc.
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In the smrtis, the mantras "hiranyagarbha samavartatagre", 
etc., are employed in his worship during the offering 
of oblations. There's the integrity of speech [ekavakyta] 
between "ambasya pare", "hiranyagarbha samavartatagre", 
etc., with "adbhyah sambhutah hiranyagarbha ityastau" as 
explained in the statement heard in the anuvaka. There is 
integrity of speech also with the following anuvaka that 
is established as being about Narayana, and is engaged 
in the dscription of the greatness of mahapurusa, who is 
the subject of its description. The characteristic of having 
one thousand heads, etc., is understood as a characteristic 
together with the mantra "purusa evedagam sarvam" is 
recognized in the Subalopanisad when it states by saying 
"caksusca drastavyam ca narayanah", etc., that everything 
has Narayana as its Self and quotes the mantra "purusa 
evedadam sarvam" in its conclusion. The Apastambha 
Sutra refers to the Purusasukta by His name in "purusena 
narayananena yajamana upatisthate". Therefore the 
Purusasukta is about Narayana.

All this is like writing in the sky. In the Arunaketuka 
statement "kurma puruso bhutva udatisthat", the problem 
of purusa becoming non-purusa is mentioned. Therefore 
it is determined that the term "purusa" in the mantra 
"sahasraslrsa", etc., is different from the term "purusa" that 
is the reason for referring to the tortoise mentioned in the 
following statement. Otherwise, if it is the reason for referring 
to the tortoise, there will be a conflict with the statement 
"puruso bhutva" [having become purusa], because the 
word "purusa" will be available even before that. By using 
the same argument as our opponent, it can be determined 
that because He is described as whole in the Skanda Purana
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statement "puruso nama sampurnah ... visnurajo'piva", 
and this characteristic of being whole is the cause of activity, 
the term "purusa" is specific to Siva. If it is determined by 
the statement "yatra yatra karma bhramso va yajnabhramso 
va" in the Vadhula Sutra that the term "parapurusa" that is 
the subject of Purusasukta as heard in it, is the cause of its 
manifestation. Moreover, "purusa" is explained as referring 
to Rudra by the sruti statement "puruso vai rudrah". This 
is correctly meant to remove any doubt of conflict with the 
mantra "purusa evedadam sarvam" after stating "sarvo 
vai rudrah". The Purusasukta can be well-explained only 
as a sruti about Paramasiva. The word "mahapurusa" also 
is not seen anywhere mentioned as a name of Narayana. 
The only usage in the mantras relating to the austerities in 
the Gautama Smrti "mahapurusaya" can be explained with 
its derivative meaning like the word "Siva", and therefore 
doesn't mention Narayana. Even if the word "mahapurusa" 
is understood as referring to Narayana here, only separate 
words "purusam mahantam" [Svetasvatara Upanisad 111:8] 
are heard. Therefore, the word "Narayana" is not heard. 
When the meaning of the components is established, it is 
inevitable that the statement about the meaning about the 
components that are to be discussed by the conventionally 
established terms, can be used elsewhere also. Otherwise, if 
those who maintain that words have special as etymological 
and general meanings, say to those who maintain that 
words have etymological meanings only, that the words 
"pankaja" etc., can be used elsewhere there will be a 
predicament of being mute. There will be a problem that it 
will be impossible to use those words. The word "mahat" 
is read in the eight names of Siva beginning with Bhava. It
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is used in the Bodhayana Sutra as his name "atha astabhir 
namabhih". It is etymologically derived as His name in 
the Samba Purana by the words "pujyate yatsurernityam 
mahadevastatassmrtah". Thus in the reading "purusam 
mahantam", there's clear apprehension from the name that 
the statement is about Siva only.

Both 6iva and Visnu whose characteristics are introduced 
in "yamantassamudre ... purusadadhi" in the hymn 
"ambasya pare" are seen in the Puranas as "lingamurtim 
mahajvala ... pranemurjatakantukah". The eight mantras 
"hiranyagarbha", etc., cannot be established as referring 
exclusively to Narayana because other srutis "ya iso asya 
dvipadascatuspada" and "etavanto vai catuspadasca" 
introduce the characteristic of being the Lord of biped 
and quadruped beasts. According to the Hiranyagarbha 
sruti, that characteristic is common to both Siva and 
Prajapati. The statement "hrlscate laksmlscate patynau" 
can be understood as non-contradictory statement because 
there is apprehension of the characteristic of being Lord 
of Uma who is denoted and expressed as "Hrllekha" 
[knowledge, reasoning or impression on the heart]. Even 
if it is accepted as a characteristic of being the Lord of 
Laksml and is established as a statement of integrity, our 
opponent's desired goal cannot be achieved because the 
new and later term of Narayana cannot be established 
as being about Narayana. At the end of "ambasya pare", 
etc., we hear "purusasya vidma sahasraksaya ... Rudra 
pracodayat". In the middle also we recognize the mantras 
such as "nainam urdhvam na visvatomukhah" chanted in 
the Atharvasirasmantropanisad. The word "prajapati" in 
"prajapatiscarati garbhe'ntah" can be explained as being
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about Siva by the etymology given for the names of Siva 
in the Linga Purana "yasmatpati prajassarvah ... mahan 
devastatah smrtah". Here we follow the same reasoning as 
our opponents in giving the etymology. The etymology of 
"Hiranyagarbha" is given in the same place in "hiranyam asya 
garbhe aebhut... purane aesmin nirucyate". Hiranyagarbha 
is counted among the twelve names such as Siva, Sankara, 
etc., in the Bodhayana Sutra. The word "Hiranyagarbha" 
in "Hiranyagarbhasamavartatagre" also can be explained 
there. Therefore, there is no conflict in employing it in the 
worship of Narayana as it is used in the second sprinkling 
of the clarified butter on vayavya pasu intended for 
Indra by the statement "Hiranyagarbhasamavartatagre 
ityagharamagharayate". It is said in the Smrtyarnava, 
etc., that because of the integrity of the sentence "Hrlscate 
Laksmisca patynau" with "Hiranyagarbhasamavartatagre" 
it is employed in the worship of Gaurl who is the presiding 
deity of Soma during some sacrifices intended for the planets. 
Its application is not found elsewhere. It is also heard first. 
It refers to the Goddess of the world. Her name is Hrllekha. 
Accordingly the use of the word "Laksmi" is explained in 
the Vayusamhita with the statements beginning with "tatra 
mahesvarl ... murtirmurtimat prabhoh" and going on with 
"tasyan kamandalarudha ... syama sarvamanohara", as 
sport of the part of the Supreme Power that is heard to be in 
the form of the power of Mahesvara.

In the Vajasaneyl reading "Sriscate Laksmisca patynau" 
by the following lead of the Hrllekha sruti that is found in 
the same chapter, the word "Sri" can be explained as being 
in the sense of "Uma" only. Such usage is seen in "Sriyam 
Laksmlmaupalamambikam gam" in the Ayusya Sukta.
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There's no room for doubt to the contrary because we don't 
see any usage of "Hrllekha" in the sense of "Kamala". In the 
Linga Purana, the hymn to Siva composed by Brahma and 
Narayana elaborates "namostute laksmlpataye ... hripate 
namah" by drawing together two different readings from 
different branches. Therefore, there is apprehension of the 
mention of the characteristic of being the Lord of Uma by 
the statement "Hrlscate Laksmlsca patynau", "ahoratre 
parsve" is evidently about the Ardhanarfsvara form of Siva 
as can be seen from the dialogue of Uma and Mahesvara 
"Sarvari tvaham dinam". The statement "naksatrani 
rupam" is compatible with the body of God in the form 
of Time as described in the Vamana Purana statement 
"svarupam tripuraghvasya", "naksatrani rupam" is 
prescribed wholly as a mantra that is ancilliary to Sri Rudra. 
Later, Narayana is also determined as referring to Siva. It 
is easier to explain it as about Siva because of the unity of 
the sentence [ekavakyata]. Even by following the lead of the 
recognition of the meanings of the words from other srutis, 
it is appropriate to understand the Purusasukta as being 
about Siva because of the abundance of similarity. The 
statement "purusena narayanena yajamana upatisthate" 
can be explained as follows:

According to the Saunaka Smrti in the words "asya 
paurusasuktasya rsir narayanah smrtah", first mention is 
made of the subject of the hymn with the word "purunena" 
in order to reveal the deity. Then the name of the sage is used 
in order to suggest that, that particular sage is associated 
with the hymn as is the case in the statement "narayaneti 
... aghamarsanam". The Vadhula Sutra also explains it in 
the same way in the words "narayana drstena ... puruso



bhavet". Therefore, even with the mention of the word 
"narayana", the Purusa Sukta cannot be established as being 
about Narayana. On the other hand, on the basis of the cited 
passages from the Kalpa Sutras, Narayana is understood as 
a sage. Since in "vedahametam", the word "aham" refers 
to himself, according to the general rule established by 
the Sutra, there is apprehension of the distinction between 
himself and the subject of the hymn. Therefore, since Purusa 
Sukta cannot be established as being about Narayana by 
following the rules mentioned by our opponents, and since 
it can be easily established as being about Siva, by following 
these rules, it should be accepted that the Purusa Sukta is 
about describing the glory of Siva only, as we said.

VERSE 25

"Moreover there are passages from the Atharvasiras that 
mention You to be the Self of All. They also describe You 
to be the object of worship of all the gods. They describe 
Brahma, Upendra as manifestations of Your powers. They 
describe the glory of Your names through etymology. Thus, 
Atharvasiras reveals Your greatness."

With the statement by Siva, the first section of the 
Atharvasiras describes Siva as the Self of All. The gods go 
to Heaven and ask Siva: "Who are you?" [deva ha vai ... ko 
bhavan]. Siva answers them by saying "so'bravlt ... matto 
vyatirikta" and "evam mam yo veda ... devan veda". Then 
the statement "tato deva rudram... urdhvabahavasstuvanti" 
shows that Siva is the object of worship and praised by the 
gods. Then, in the second section, statements such as "yo vai 
rudrasya ... tasmai vai namo namah", "yasca visnur yasca
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mahesvarah", etc., describe that the gods Brahma, Visnu, 
Rudra, Uma, LaksmI, Sarasvati, Indra, etc., and the great 
elements, etc., are the manifestations of His powers which 
is established in the first section by stating that He is the Self 
of All and by elaborating on it here, His supremacy is made 
clear in the third and fourth sections by clearly explaining 
His many names. The fifth section states that a person is 
emancipated by His worship only and shows the manner 
of His worship in the form of the system of the Pasupatas. 
Thus from the beginning up to the end all the Atharvasiras 
statements under consideration make it clear that Siva is 
superior to all the other gods. This is the meaning.

In this regard, our opponents prattle by saying "Siva 
cannot be established as the Lord of All because of the 
mention of Rudra as the Self of All in the Atharvasiras. He 
is thus mentioned from the point of view of a system just as 
Vamadeva is mentioned. Therefore, in order to remove the 
doubt that the Supreme Self is known to be the Self of All. 
Then how can Siva be the Self of All?"

The opponents opine that Siva himself states "so'ntarad 
antaram ... sampravisat", and explains that He is the 
Supreme Self of All because the Supreme Self entered into 
Him. In the statement "so'ntarad antaram", the word "sah" 
[he] refers to the Supreme Self. The statement following 
it describes the Supreme Self as the Self of All. The word 
"aham" [I] in that statement is introduced as extending 
as far as the Supreme Self. The meaning of that statement 
is that the Supreme Self entered Siva's Inner Self that is 
deeper inside even the breath, etc., entered the inside of all 
directions, and everything in all directions as the Immanent 
Self of all beings. One should not say that this statement in
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the above mentioned sense describes the entry of Rudra as 
the Immanent Self in All, and the previous statement also, in 
its own form, should be understood as mentioning Him to 
be the Self of All. Because in that case there will be an untrue 
sentence in the middle of the speech of Rudra, and there 
will be a problem of reading "aham pravisam" [I entered] 
in the place of "sampravisat" [he entered]. One should 
not say that "so'ntarad", etc., is only the sruti statement, 
because at the end of the speech Rudra is understood with 
the word "iti" in "nanyah kascan matto vyatiriktah". Such a 
conclusion of Rudra's speech cannot be established because 
of the continuation of the speech in "so'ham nityanityah" 
even after "pravisat". Otherwise, if a sruti sentence is 
understood as being in the middle, there will be a break in 
the context of the speech by Siva and later on "so'bravit" 
[he said] will have to be eliptically supplied. The use of "iti" 
can be explained as construing with the sentence "so'ntarad 
antaram" or in the sense of type, etc., by describing His 
being the Universal Self either through the entry of the 
Supreme Self or because of it. If "iti" is understood in the 
sense of conclusion, then let it be construed as concluding 
the whole speech of Siva. A logical connection of the 
separated phrases is stronger than the elliptical supply 
of words according to the nyaya "dharmikalpanat". The 
laudatory statement "yo vai rudrasya bhagavan", etc., 
in the second section also follows the speech of Rudra 
"tadahamapyekah prathamam asan". Therefore, both have 
the same purpose. Therefore, His Immanent Self is the one 
that is referred to as the Self of All. In the third and the 
fourth chapters, the explanation of names beginning with 
"onkara" and ending with "mahadeva" is about Onkara
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itself. Even if it is understood as ending in the Supreme Self 
expressed by "pranava", it refers to the Immanent Self. The 
injunction in the fifth section of the worship of Rudra as a 
means of liberation is also about the worship of His Inner 
Self as described before. In the adhikarana "madhvadhisu 
asambhavat", it is established in the Madhu-vidya 
[Brhadaranyakopanisad 11:4], the worship of Aditya that is 
to be enjoyed by the Vasus has the Inner Self of the Vasus 
as its subject. The same explanation should be given in the 
present context also. Thus the Inner Self propounded by 
this Upanisad is Narayana only, as seen from the Subala 
Upanisad statement "sarvabhutantaratma ... eko narayana" 
and from the smrti statement "tavantaratma mama ca ... 
kenacit kvacit". Although this sruti vakya "so'ntarad" is 
understood by following "saknad akruta" and by accepting 
the meaning of the word 'pravesa' as referring to entering 
through the intellect as in "yasya yasya yo bhavah ... 
atmavasam nayet", as a sruti statement describing Rudra as 
the Self of All by explaining that Rudra entered Narayana 
who is immanent in All by means of samadhi, this sruti 
also is in every way about Narayana. There is another 
sruti "caksusca drastavyam ca narayanah ... srotavyam ca 
narayanah". Also, there cannot be many as understood as 
the Self of All. That is why the term 'bhagavat' that is not 
specific to Siva is used in the statement "yo vai rudrasya 
bhagavan", etc. Wishing to refute the above argument, 
the author explains his desired meaning and the syntax of 
"so'ntarad", etc.
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VERSE 26

"O Supreme Siva, in construing Your speech at the end with 
the words that mention Your disappearance with the words 
that cannot be construed in their own place, the foolishness 
of the wicked appears in a scholarly fashion."

This is the meaning. There, in the said passage of the 
Atharvasiras, the speech of Siva ends with "ayurayuna ... 
svenatejasa". Later on it is clear that "tato deva rudram 
napasyan" is a sruti statement. There the use of "iti" is for 
indicating the end of Siva's speech, not for ascertaining 
the disappearance of 6iva that is mentioned in 'napasyan'. 
And the mention of His disappearance is expected. Thus 
the statements beginning with 'so'ntarad', etc., and ending 
with "sampravisat" cannot be construed in their own place 
without much difficulty. It is clear that without such a 
connection "nanayah kascinmatto ... so'ham nityanitya" 
can be construed with ease. It can also fulfill what is 
expected there. The mention of Siva's disappearance can be 
explained as "with it God abandoned the gross and entered 
the form that is complete, inside of all, and mysterious 
in every way". Then it is appropriate to connect even 
separated sentences because of mutual need of supplying 
words for the completion of the sense. Need for supplying 
the words to complete the sense [Panini Sutra VIII:2:96,104] 
is more important than proximity. Thus Vartika states 
"yasya yenartha sambandho ... anantaryam akaranam". 
And Jaimini Sutra states "anantaryam acodana". Therefore, 
when the connection of separated parts through elliptical 
language is more important, and since there's no opposition 
about it from our opponents, although "so'ntarat", etc., is 
read in the middle of the speech by £iva, it is incorporated
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in the end of the speech itself because it is a sruti statement. 
Thus it is seen in srutis such as "etam evaham ... bahavo vai 
te bhavinyanti", "nava ajlvinyam ... udapanam", the term 
"iti" that is heard in the middle of the speech of some man 
is also construed with the sruti statement as being at the 
end because of mutual need for completing the sense. This 
is determined to be the connection of this sentence. Thus, 
the Suta Samhita states beginning with "puravisvadayo 
sarvam ... jagatsarvam caracaram", and going on with 
"ityuktva bhagavan rudra ... visnu purogamah". Linga 
Purana introduces Siva with "tamah prcchanstato devah 
... brahmanam brahmanaspatih" and continues with 
"dharmam dharmena sarvan ... napasyansca tato devah". 
There, the two chapters reveal that the whole Atharvasiras 
is about Siva. It is not discussed here because of the fear 
of expansion of this text. One should see the elaboration 
written in the Vayu Samhita and Aditya Purana also.

Thus having shown his own favoured manner of 
syntactical connection, the author refutes the arguments of 
his opponents.

VERSE 27

"O Giver of boons, in this case, when the gods asked about 
Your own form, You answered as though it was someone 
else's form. What kind of composition is that? Being the Inner 
Self, You Yourself mentioned someone else. Such ridiculuous 
thoughts enters the heart of some ignorant people."

In the tale of Pratardana [Visnu] according to the sastras it is 
appropriate to understand the statement of Indra "mameva 
vijanlh" as being about Brahman because there the question 
statement "tvameva varam vrninva ... hitatamam manyase"



has "what is really the most beneficial" as its object. 
Therefore, Indra is not the object here. It is appropriate to 
understand the mention of Vamadeva [being the Self of All] 
in "aham manurabhavam suryasca" as being about Brahman 
according to the Scriptures because no question statements 
exist there. However, in the statement under consideration, 
the question "ko bhavan" is about the uncommon form of 
Siva. The statement by Siva "aham eka prathamam asan" is 
in response to that question. If it is understood as referring to 
someone else as the Self of All, there will be a predicament of 
relation to different subjects [vaiyadhikaranya]. Thus, there 
is no room for application of that rule here. Therefore, on the 
strength of this sruti that is supported by other statements 
such as "sarvo vai rudrah rudro hyetatsarvam". From the 
srutis, Kalpa Sutras, etc., it is determined that Brahman that 
is understood as the Self of All from the Statement "sarvam 
khalvidam brahma" is Siva alone.

Therefore, since describing many as the Self of All 
is contradictory in the case of Subala sruti or the present 
statement, interpretation should be rendered by following 
the view of the sastras. Then, since in our interpretation 
there is no fault of relating to different subjects, the Subala 
sruti itself should be interpreted by following our logic. If it 
is interpreted in the manner we mentioned, its conclusion by 
the mantra "purusa evedadam sarvam" that is understood 
as being about Siva in the Mantras and the Upanisads, etc., 
after the statement "caksusca drstavyatca narayanah", etc., 
also looks splendid. It is not possible to say, even by the 
followers of the heterodox doctrines that when the word 
"aham" resolves in Siva, and since there is no one else, "i.e. 
no other deity evoked by any words, it is not appropriate
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to infer some other deity with the term "sah". Therefore, 
there is a problem of drawing a conclusion about Himself 
with the term "tat". The usage of the term "tat" is accepted 
as appropriate in referring to the same person when there is 
the usage of the unattended term "aham" that refers to Him. 
It is possible to understand "so'ntarad", etc., only as being 
about Siva who is the speaker. Therefore, our opponents 
will have a problem of not being able to find faults there. 
Moreover, "so'ntarad", etc., is a statement by Siva. There 
the term "sah" refers to the person established by the nearby 
term "aham". Thus, even in the view of our opponents, it is 
appropriate to understand that statement as describing 6iva 
to be the Inner Self of All.

It is not possible for our opponents even to suspect that 
in the Gita statements "tamevam saranam gaccha", "madyaji 
mam namaskuru", etc., the use of the words "tat" and 
"aham" is inappropriate, because it is accepted that without 
the perception of the Inner Self both the words "tat" and 
"aham" refer to the Self itself. Listeners do not understand 
the word "aham" as referring to anyone else other than the 
speaker, and therefore the word "sah" cannot be explained 
as signifying any other meaning to them. It is not possible 
to somehow understand the word "nah" as signifying 
"someone else existing in His intelligence" because of a 
doubt found by those who follow heterodox views. We 
don't find any statement expressing or suggesting such a 
doubt. Formulation of such a bad doubt is destroyed by 
proofs. Siva is the one who is Immanent in All. Therefore, 
it is extremely inappropriate to interpret the meaning of the 
above statement as describing some deity other than Siva to 
be Immanent in All. This is the gist of the decision.
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If you asked how can He be understood as the Immanent 
in All, the author says:

VERSE 28

"O God, indeed, the Upanisadic statements that reveal the
Mighty Lord as the Foundation of All and the Manus who
point out the form of Him who resides in the circle of the
Sun and is joy to the eyes of Uma, inform that You are the
Immanent God."

The mantras that describe Siva as the Foundation of All are 
heard in the Mantropanisad:

1. yo yonim yonim ... vicaiti visvam
2. evam sa devo ... gunasca sarvan vinyojayedyah
3. ghrtatparam ... tasmai devaya namo namah

In the five anuvakas "namo bhavaya", etc., in the 
Rudropanisad statements such as "namas srotasyah ca 
dvipyaya ca", etc., mention the existence of Siva in all things. 
There are statements in the Mahopanisad such as "yo rudro 
agnau ... bhuvana vivesa". Also, it is accepted by all that 
the Purusa inside the Sun who is the subject of description 
in the srutis such as "ya eso'ntaraditye hiranmayah puruso 
drsyate" is the God Immanent in All. The Brahmasutra 
aphorism "vedavyapadesaccanye" makes it known. The 
mantra "namo hiranya bahave ... umapataye namo namah" 
beginning with "sarvo vai rudrah" in the chapter "adityo va 
esa etanmandalam" in the Mahopanisad, the mantra "asau 
yo'vasarpati nllagrlvo vilohitah" beginning with "asau yah 
tamro arunah" in the Rudropanisad, the mantras "namo 
rudraya pasupataye ... krttivasase namah", among the 
mantras that invoke Aditya as a part of the penance describe
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His form characterized by having Uma as His companion 
and by having a blue throat, etc. One should suspect that 
beginning with "sarvo vai rudrah" in the Mahopanisad, 
there is a break in the topic of the knowledge of the circle 
of the Sun. There is no divider such as an intervening 
group of unrelated words. Also, unanimity of the sentence 
[ekavakyata] can be justified by understanding that the 
expected special forms are dedicated in the worship of the 
Golden Purusa inside the Sun. It is made clear in the "heart 
of the Sun" [adityahrdaya] in the Kurma Purana by the 
words "namaste ghrnine tubhyam suryaya brahmarupine 
... tubhyam mayapataye namo namah" that since the three 
anuvakas "sarvo vai rudrah", etc., have unanimity of the 
sentence [ekavakyata] with the anuvakas "ghrnissuryah", 
etc., dedication of forms is expected in the inside knowledge 
of the Sun [antaradityavidya]. One should not suspect that 
because the word "Hari" is used in the krccharanga mantras, 
they are about "Hari". Because:

1. there would be a conflict in the descriptions in many 
earlier and later srutis.

2. We see "yama nllendra... vajisu" in a kosa. Therefore, 
the usage of the name Aditya can be understood in 
the sense of the deity inside the Sun.

3. In the Kurma Purana statements, the word "Hari" is 
used in that sense only in the statements by Dadhlci 
addressed to Daksa that describe Paramasiva as 
being inside the circle of the Sun by the words "esa 
rudro mahadevah ... samadhvaryuhotrbhih".

Now, if you say that in the Chandogyopanisad beginning 
with "eso aditya ... purusah" and going on with "tasya



yatha kapyasam pundarlkamevamaksinl" reference is made 
to the characteristic of having lotus-like eyes, and therefore 
it appears to describe the form of Visnu. If you say that 
having the lotus-like eyes is not his exclusive characteristic, 
that characteristic is described many times in other contexts 
both in the Vedas and in the world. Besides, although the 
characteristic is quite common, the word "pundarlkaksa" 
can be explained as referring exclusively to Visnu on the 
basis of etymological and general meaning. It cannot be said 
that "tasya tatha" is a sruti, while considering the meaning 
of the Purusasukta. It is not said that there is restriction in 
using a sentence referring to the meaning of a part of a word 
that is both etymologically and generally established. If you 
say that "even then reference to two eyes is not compatible 
with a form that has three eyes", that is not so. According to 
the rule of havirarthyadhikarana, the duality of eyes in the 
illustration is not intended to be expressed, and therefore is 
not a distinguishing characteristic. Even if it is intended to 
be expressed, there's no conflict because the eye on Siva's 
forehead is closed like a bud and therefore only two eyes 
resemble full-bloomimg lotuses. Chandogyopanisad also 
resolves in the form of Siva that is determined by the mantras 
from the chapters of Mahopanisad and Rudropanisad. 
Thus, there's no conflict. Therefore, Vayu Samhita sums up 
the three above mentioned srutis as being about Siva in the 
following statements:

1. sarvo rudro namas tasmai ... pinaki vrsavahanah
2. hiranyakesah padmakso ... nilagrivo hiranmayah

Similarly, when at the end of the performance of the 
worship of Visnu, the Agni Purana says "dhyeyah sada
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savitrmandalamadhyavarti", etc., one should understand 
I hat the circle of the Sun like the heart is the place of worship 
of all the deities; and at the end of Visnu's worship, He 
should be established there. That is all. It is seen in Puranas 
and Agamas that worshippers of Durga, Ganapati, etc., 
also perform the worship of those very deities there [that 
is the circle of the Sun] at the time of the sandhya rites and 
at the end of the worship. Thus there's no conflict. Thus by 
describing Siva as the Foundation of All and by providing 
out the form of Siva in the inner self, the mantras in the 
Upanisads declare that Siva is the Immanent Inner Self of 
All. This is the meaning.

But Narayana is heard of as the Immanent Inner Self 
in "esa sarva bhutantaratma", etc. True. But here also the 
comment is non-specific. However, the determination that 
He controls from inside while remaining in the form of 
§iva in the circle of the Sun is without any constraint. In the 
same way, Krsna is referred to as the slayer of Ravana. It is 
appropriate to understand the Vedic words as referring to 
the description of purpose of different actions of the Lord 
Rama in different incarnations. Otherwise such references 
that appear in different places cannot be explained. 
Deeds of other incarnations and the deeds performed by 
Purusottama in the Mahabharata, etc., are thus praised by 
Gangasuta, etc., in chapters containing the praise of Krsna 
without making any distinction among them. Therefore, 
based on the strong proofs, Siva is the Immanent Inner Self 
of All. It should be accepted that the Antaryami Brahmana, 
etc., also come to the same resolution. However, some say 
on the basis of the usage in the Jabala sruti "etani hava 
amrtasya nama dheyani" in which the word "amrta"
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without any accompanying word is about Siva, it is clear 
that the Antary ami Brahmana is about Siva.

From hence one should say that Siva is the Inner Self of 
All. Thus the author says:

VERSE 29

"O God, You are the Self. Therefore, all the great elements, 
the Sun, the Moon, and all things are indeed known as Your 
body. Isn't this enough to establish You as the Foundation of 
All? However, delusion makes these fools speak otherwise 
in vain."

The Earth, etc., as eight forms of Siva are well-known in 
the Siva Purana, Linga Purana and the Agamas. In the 
Antaryami Brahmana also, they are described as limited 
forms of the Inner Lord, therefore the statements about the 
eight forms of God would freely prove Siva as the Inner 
God because they're uniform.

Now, all things together with the Earth, Water, etc., 
are described there as the forms of Siva. That is why He is 
described as Astamurti, i.e., having eight forms. Therefore, 
it is appropriate to regard God with eight forms of Earth, 
Water, etc., as different from the God who regulates 
everything from the inside and who has all sentient and 
insentient things as His body.

The above objection is answered as follows:

All the limited forms mentioned in the Antaryami Brahmana 
are included in the eight forms of Siva. Because it is possible 
to include all the modifications of elements in the category of 
elements. In the smrti "Isvarassarvabhutanam... yantrartidha 
nirmayaya", the word "maya" is explained as the instrument 
of the Inner Lord "upakaranam mayantaryamino vibhoh ...
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avasinyate". Absolute unity is not among the things to be 
regulated because it is not included in it. Thus the doubt 
that "kala" and "yoga" that form the maya of Siva are not 
included here, is also dispelled. The Self is in His eighth 
supreme form which pervades everywhere. Therefore, the 
Universe is made up of Siva.

In the Siva Purana, Samira mentions it to the sages from 
six families. However, all living beings are mentioned there 
as the eighth form of Siva. Thus when the multitude of 
both animate beings and inanimate things are considered 
in totality, what else is left in the Universe that needs to be 
included?

Now if you say that in the Linga Purana a 
sacrificer is placed in the eighth place of the Self by 
"bhumyambho'gnimarudvyoma bhaskaradiksitasasl", 
therefore according to the "chagapasunnyaya", propriety 
and the conclusion word "atman" that is heard in the Siva 
Purana resolves in something distinct, this is not correct.

The Universe which is made of forms other than 
the pervading form has Siva as its Self because of the 
pervading form of the Self. The pervading form is thus 
fashioned without generality. Just as the branches of a 
tree are nourished by watering the roots, worship of Siva 
nourishes His body that is in the form of the Universe. 
Thus the worship of Siva is known as beneficial to all, 
favouring all and giving protection to all. If any embodied 
being is restrained, that will be unfavourable to the God 
with eight forms. There's no doubt about it. Thus in the 
immediate context, it is mentioned that all embodied beings 
without any exception are the forms of God and therefore 
harming any embodied form will be injurious. If a general
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prescriptive statement is unclear, it may be suppressed on 
the basis of a specific statement. However, this statement 
is clear. Therefore it is not appropriate to withhold it. As 
to a mention of a sacrificer in the place that is commonly 
used for the mention of the Self in the Linga Purana, such 
usage is sometimes meant to describe great benefit to the 
world. There in a statement beginning with "saroja bhava 
sambhava ... dlksita sasl", it is elaborately shown that each 
of the forms of the Cosmic God is beneficial to the world. 
Thus the mention of a sacrificer there that is arrived at 
from somewhere else would not negate the other forms of 
Siva. Just as in the statement about fire, there is an order of 
some vikrtis. Although the fore is naturally meant for one 
vikrti, it should not be forbidden in others. As in different 
sciences, whatever happens to be on the way is discussed. 
It is for praise or contemplation. One should not forbid it 
in other vikrtis. In the Linga Purana also, in the description 
of the benefits conferred by Him on the whole Universe, 
although there is the mention of the sacrificer, at the end 
the summary is general. This should be understood in the 
manner mentioned in the Siva Purana by statements such as 
"atmatasyastamimurtih ... sarvabhutasarlragah". Thus the 
God who gave the whole cosmos as His form is sung as the 
God with eight forms because He governs the Universe that 
is divided in eight parts. If this is not desirable, then one 
should understand that the whole animate and inanimate 
universe is included in the eight forms of Siva. Then the 
eight-fold division will not be limiting the forms of Siva. 
It can be explained separately by anuvada. Explanation is 
given for the brick fragment on which an oblation is placed 
for the vaisvanara fire, is an example here. In the case of the
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vaisvanara kapala, although there are twelve bricks, only 
eight are counted separately with the intention of separate 
praise. Similarly, it can be explained that although there are 
numerous things and worlds that are forms of Siva, eight are 
specifically singled out for praise. Or, it can be explained that 
although there are innumerable forms, eight are described 
for worship and for distinguishing different names because 
in the Puranas such as Siva, etc., in the discussion of eight 
forms, all eight forms are described by making a distinction 
between different names.

Thus, it is seen in the Dasaratra7 ceremony, etc., that 
the days devoted to Soma pressing are mentioned for the 
attainment of dharma, although there are other days also.

Or, it can be understood that some forms are accepted 
for meditation just as only seven breaths out of eleven 
are mentioned for meditation. The God with eight forms 
gives great rank to those who meditate upon and worship 
Rudra in these places. Thus the ancient sages described 
the difference in the worship of Isa in eight special forms 
although the whole Universe is in His form.

Or, in the Vajasenayi Branch although six fires are 
acknowledged, only five fires are mentioned with the 
intention of describing efficacious fires, it is possible that 
God is well-known as having eight forms because of some 
special characteristic of the eight forms among other forms. 
It is seen that even a sacrifice that is to be performed for 
63 days is customarily called "dvadasaha" because of 
the primacy of the Soma-pressing days. It is entirely 
appropriate that God is in the form of the Inner Self because

Sivatattvaviveka of Appayya Diksita 259

7 name of a ten-day ceremony forming the chief part of the dvadasaha 
(12-day sacrifice). Vide Monier-Williams, p. 472, column 1.



of the inherence of these eight forms. The meaning of the 
AntaryamI Brahmana is recognized in the Puranas, Agamas 
and the descriptions of the processed of the eight forms. He 
is clearly recognized in the statements about the eight forms 
heard in the Aditya Purana, etc., "prthavyam tisthati vibhuh 
... tasmai bhumyatmanaih namah". It is not appropriate to 
refute such statements. Therefore, God Paramasiva is the 
immanent deity.

In the Mahabharata when a question arises "bahavah 
purusa brahmamutaho eka eva tu", the opponents view 
is introduced by the statement "bahavah purusa rajan 
... kurukulodrah". Then the author asserts his own view 
by "bahunam purusanam hi ... visvamabhyasyami 
gunadhikam". The author asserts that just as one earth 
is the source [yathaika prthivi yonih] of bodies referred 
to by the word "purusa" as seen in the sruti "sava esa 
puruso'nnarasamayah" remains as all bodies. Similarly, the 
Supreme Purusa pervades the whole Universe as the Self of 
All. We will speak of Him. The smrti statement "tavantaratma 
mama ca, etc., is mentioned after that. Therefore, it is about 
oneness with the Supreme Self. Otherwise there would be a 
problem of answering what is not asked.

Now there is a statement in Kama Parvan of the 
Mahabharata "visnuratma bhagavato ... amita tejasah" etc. 
There is also the word "atman" heard in the speech of Krsna 
"tasmadatmanamevagre rudram sampujayamaham" in a 
statement in the Moksadharma of the Mahabharata. Because 
that is the natural sense. Here the word "atman" cannot 
be construed in the sense of Inner Self because one sees a 
statement in the Skanda Purana "mayaya gunabhedana 
... antaryamitaya harah." Therefore, it is possible to
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understand that the Supreme f?iva inheres in the forms 
governed by gunas that are certainly his own parts, as well 
as in the individual selves that are His own parts governed 
by action. Thus the Supreme Siva is the Inner Self of All.

Thus, since it is established that Siva is the Inner Self 
of All, and "so'ntarat", etc., cannot be interpreted as being 
about anyone else, the efforts of our opponents to interpret 
"yo vai rudrah", etc., as being about Narayana are rejected. 
To imagine that the names "Rudra", "Tsana", "Mahesvara", 
"Mahadeva", etc., are about Narayana although such 
understandings are against the well-known derivative 
meanings of those names, and to pronounce the worship 
of Siva as being about Narayana by following the rule of 
madhuvidya that is cited by them are also rejected.

The word "bhagavat" is seen many times in the Puranas, 
etc., as used only in the sense of an honorable person, 
therefore, it cannot be understood as being specifically in 
the sense of Narayana. The argument that the derivative 
meanings of the names are about "pranava" is improper. 
Derivative meanings of the names "Rudra", "Tsana", 
"Mahesvara", etc., describe the named deities' independence 
in Creation, Preservation and Dissolution of the Universe. 
They cannot be about "pranava".

Then how are the derivative meanings of the names 
"pranava", "onkara", etc., are about the same subject as 
that of the names "Rudra", etc.? Names and the named 
deities are treated as indivisible. Thus it is said in the Vayu 
Samhita "sivo va pranavo hyena ... vidyate kvacit" and 
"tasmadekaksaram devam ... manyamana manasvinah". 
Therefore, it is established that Atharvasiras also describes 
diva's superiority among all.
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VERSE 30

"O Lord of the Mountains, by establishing You as the 
companion of the daughter of the Mountain, the blue- 
throated and three-eyed Siva together with Brahma, Visnu 
who is the beloved of Kamala, and Hara as the one object of 
meditation in the hollow of the fine lotus8, the sruti statement 
from the Kaivalyopanisad proclaims Your Whole Glory."

The statement "viviktadesetu sukhasanattas ... nanyah 
panthah vimuktaye" in the chapter on the manner of worship 
of the subtle [daharopasana] in the Kaivalyopanisad, the 
whole Universe together with Brahma, Visnu and Siva is 
described as the manifestation of His Powers. Thus, the 
prominence of Siva above all is clearly stated. That is the 
meaning.

Now if you say that "it is appropriate to understand 
that the third person pronoun 'tad' in 'sabrahma', etc., 
refers to the said source of all beings because it appears in 
the proximate context. It only proves that Brahma, etc., are 
the manifestations of His Powers. It doesn't prove that they 
are the manifestations of powers of Him who should be 
revered." That is not so.

The word "bhutayoni" [source of all beings] in its 
derivative meaning also refers to nearby Siva alone. Since it 
is appropriate that [as per tatkratu nyaya] His worship will 
lead to Him only, it is not appropriate to understand it as 
refrring to some deity other than Siva. Your objection that 
"how is it that emancipation is mentioned as following the 
knowledge of Him in, 'jnatva tarn', etc.?" can be answered 
by mentioning that in the sagunabrahmavada, emancipation 
follows only from knowing Him.

Who is the Supreme God, Visnu or Siva?
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If you say that "in the doctrine of nirgunabrahman, 
emancipation through the knowledge of Brahman with 
.1 ttributes is not justifiable and therefore it is necessary in the 
statement 'jnatva tarn', the third person pronoun 'tat' should 
refer to Brahman without any attributes. And therefore the 
earlier references also should be understood as referring to 
the attributeless Brahman", then it is not so.

Thus although in the sruti "sadeva saumya idam agra 
aslt", etc., the third person pronoun "tat" heard in the 
statements such as "tat tejo srjata", etc., refers to an entity 
with characteristics, the third person pronoun "tat" heard 
in only the sruti statement "tat tvam asi" is inapplicable, 
a nd therefore is understood as referring to the attributeless 
Brahman by indication. Similarly, the third person pronoun 
"tat" in "jnatva tarn" should be understood with indicative 
power only when there is inconclusive argumentation. It is 
not appropriate to wear a loin cloth for bathing when the 
river Kaveri is miles away.

Thus by meditating upon the Supreme Siva whose form 
is characterized by having Uma as His companion and is 
thus the best among the forms with attributes, a worshipper 
.1 ttains the Supreme Siva who is the tamas-free cause of the 
whole world, and whose manifestations are all other gods 
such as Brahma, etc. Then by knowing Him who is one 
with pure consciousness as the Inner Self, a devotee attains 
<i pa varga. The sruti statement can be understood in this 
manner. The meaning of this sruti is thus illustrated by the 
sixth chapter of the Vamana Purana. There, in the manner 
of the Kaivalyopanisad, the meaning explained by us, is 
shown. In the Vamana Purana, Asvalayana asks a question 
"purasvalayana saksat ... upetya paramesthinam", etc. 
1 here Brahma answers "acintyam avyaktam anantarupam",
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etc., and elaborately shows the manner of meditation upon 
Siva. He continues by saying "ittham dhyatva munissaksat 
... savibhaktaiva sthitah" and "sa brahma sa Siva ... 
nanyah panthah vimuktaye". The meaning of the sruti is 
similarly explained in the Brahmaglta also. Therefore, it 
is not appropriate to think that Brahma, etc., are only the 
manifestations to be attained and not the manifestations to 
be worshipped.

Having the same meaning as that of the said sruti 
statement from the Kaivalyopanisad, the three anuvakas 
"anoranlyan", etc., in the great Upanisads of the Taittirlyas 
establish the process of daharopasanas as pertaining to 
Siva after removing the doubt that this may be a worship 
of some other deity. Because such doubt may arise due to 
the elaborate description of the greatness of Narayana in 
the middle anuvaka, even then the author perceives the 
superiority of Siva above all.

VERSE 31

"O Beloved of Uma, the great Upanisad that briefly 
expounds the daharavidya for meditating upon You in the 
heart, together with some other special properties increases 
the delusion of fools by inserting Narayana in the middle."

Thus, here a doubt arises that the chapter on Narayana is 
not about the worship of Siva because it resolves in the 
injunction of the worship of Narayana in the subtle lotus 
by placing Him there with the statement "tasyah sikhaya 
madhye paramatma vyavasthitah", after demonstrating the 
special place and characteristics of the lotus like heart as the 
place of His worship, and after describing the greatness of 
Narayana with "sahasrasirnam devam", etc. That is why, 
as in Kaivalyopanisad, here also Narayana is not counted
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among the manifestations of God's powers to be worshipped 
as Brahma, etc., are counted.

The opponent counters by saying "Now in this anuvaka 
there's no injunction of worship. But it's only secondary 
injunction [gunavidhi] that is expected by the worship 
enjoined in the prior anuvaka by the statement 'tasmin 
yadantastadupasitavyam', there the pronoun 'yat' and the 
word 'gagana' refer to the deity to be worshipped. They 
resolve in the specific deity expressed by the words 'Rudra', 
'Mahesvara', etc., that are presented in the prior and later 
mantras in 'yo devanam yad vedadau', etc. Therefore it 
is not appropriate to construe Narayana as the deity to 
be worshipped because there will be a conflict with the 
connection of Siva who is at the beginning and at the end."

The opponents continue their view by saying, "Then let 
there not be any linkage. On the strength of the description 
of many qualities of Narayana, let there be an injunction 
of his worship by following the rule of sabhrtyadhikarana. 
One should not say that since the statements 
'padmakonapratikasam' etc. touch upon the heart lotus 
related to the worship enjoined in the previous anuvaka, 
those statements should be understood as being secondary 
injunctions expected by the main injunction. The chapter 
of the worship of Siva is interpreted with the intervention 
of unconnected words praising the many qualities of 
Narayana as the topic of samidheni9 is interrupted with the 
intervention of the words of nivid10.

9 verses recited while the sacrificial fire is kindled. Vide Monier- 
Williams, p. 1206, column 2.

10 name of particular sentences or formularies inserted in a liturgy and 
containing epithets or short invocations of the gods. Vide Monier- 
Williams, p. 559, column 2.
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It is not possible to construe the meaning of the 
intervening mantra 'padmakosapratikasam', etc., as 
a supplement of the worship of Siva as the upavyana 
separated by the words of nivid is construed as the 
subdivision of samidheni. There is no unfailing connection 
between daharavidya and Siva as there is between juhu11, 
etc., and the sacrifice which would lead one to construe 
Siva's characteristics through the heart on the basis of a 
proof of a statement as the sacred palasa11 12 trees, etc., are 
connected with the sacrifice through the sacred ladle, etc., 
even in the absence of any discussion. If that is the case, then 
there would be the problem of understanding the mantras 
'sukram pravidhya hrdayam pravidhya', etc., as secondary 
supplements of daharavidya through their connection with 
the heart which would cause a conflict with the adhikarana 
'vedhadyarthabhedat'. Therefore, although the previous 
anuvaka is about enjoining the worship of Siva, based on 
the strength of many qualities of proximate Narayana, it 
is appropriate to construe padmakasa, etc., as enjoining 
another worship. Or, in the manner mentioned by our 
opponents, the previous anuvaka also enjoins the worship 
of Narayana, and therefore is about him only. Indeed they 
said the mantra 'yo devanam' is not about Siva. In the case 
of that mantra 'yo devanam' is an explanatory repetition 
of the god being the cause of Hiranyagarbha. According to 
the previous statement 'narayanadbrahma jayate', etc., it is 
about Narayana. Therefore, the term 'Rudra' also should be 
somehow construed as being about Narayana.

11 curved wooden ladle for pouring melted butter into the sacrificial 
fire.

12 whose wood is used for making sacred vessels.
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"The mantra 'yadvedadau', etc., is also not about Siva. 
The following is its meaning. The sound 'om' being the place 
of the Creation and Dissolution of the Vedas according to 
the smrti 'pranavadya mune vedah pranave paryavasthitah' 
is established at the beginning and at the end of the Vedas. 
As we hear in the statement 'akaro vai sarva vak', it is the 
natural form of all speech. He who is meant expressly by 
the sound 'om' that is submerged in the sound 'a', that has 
become identical with the sound 'a', he is Mahesvara. We 
see the usage of the term 'para' in the sense of 'spoken of' 
in the phrases 'idam parah' [about this], 'tat parah' [about 
that], etc. That Mahesvara is thus expressed by the sound 'a' 
that is the original form of all speech. He is the Great Lord 
of all worlds. Thus being the original form of all speech, the 
pre-eminence of Him who is expressed by the all expressive 
superior sound 'a' is most eminent among all expressions. 
Following this propriety, this mantra that propounds that 
'He who is expressed by the sound a' is the Lord of All, refers 
to Narayana since we see in the smrti the words 'akaro visnu 
vacakah'. Thus although the meanings of the previous and 
the later mantras can be doubted, they're about Narayana. 
Therefore, it is determined that the injunction of worship in 
the middle is about Him only.

"Later on several mantras such as 'sahasraslrnam devam' 
etc., are clearly about Him. It is for determining the specific 
deity to be worshipped in all forms of knowledge and not 
merely for clarifying the specific deity to be worshipped 
only in the daharavidya under discussion. His essence that 
is described in those specific forms of knowledge as the 
source of the world, the Inner Self of the whole world, the 
goal attainable by those who become free from the cycle of 
life and death, the essence to be worshipped by those who
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seek emancipation from the cycle of life and death is made 
known by the words 'Parabrahma', 'Paratattva', Tarajyoti', 
Taramatma', 'Aksara', 'Siva', 'Sambhu', etc. On the 
strength of the proof of a sentence, all this injunction is about 
Narayana and a proof of a sentence, i.e. vakyapramana 
is stronger than the occasion. Thus the meaning that 
determines the object of worship in all higher forms 
of knowledge also touches upon the daharavidya 
under discussion. Later on the mention of qualities 
'padmakosapratikasam', etc., and the declaration of His 
eminence among all by describing other deities as the 
manifestations of Narayana who is to be revered tell us that 
both the other anuvakas are about Narayana. Therefore, it is 
not appropriate that the anuvaka about Narayana is about 
the worship of Siva."

Thus, keeping in mind the eradication of the erroneous 
concept of the opponents that the first anuvaka enjoins the 
worship of Narayana, the author says "tava daharavidyam 
vidadhati". This is the meaning. The mantra "yo devanam" 
is not about Narayana. In Atharvasikha, Siva is mentioned as 
the source of Brahma. When it is possible to understand the 
first anuvaka as an anuvada of the Atharvasikha statements, 
it is inappropriate to assign secondary meaning to the term 
"Rudra". In case someone heartily believes that there is no 
mention of Siva anywhere, a doubt that "yo devanam", etc., 
is an explanatory repetition should not arise. This mantra 
"yo devanam", etc., itself ends up being an injunction that 
Sadasiva is the source of Brahma. If the meaning of a mantra 
is understood as a valid mantra, it is not possible to establish 
an explanatory repetition as its meaning even with the help 
of a thousand applications.
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If you say that Narayana is established as the source 
of Brahma, etc., in another sruti, it is not so. O the skill of 
our little opponent in giving incongruous answers! He cites 

Sruti statement mentioning Narayana as the source of 
Brahma when there is an expectation of a former mention 
of a statement mentioning Siva as a source of Brahma. The 
objection that the Sauryadi statement is prescriptive when 
the "yad agneya" statement is considered non-prescriptive 
due to the lack of the purvavada statement, although there is 
the use of the pronoun "yat" in the statement "yad agneya", 
etc., is not appropriate. If you say that there wouldn't be 
a problem of a relation of two different subjects, if we 
accept the term "Rudra" as referring to Narayana by the 
figurative power of the word, it is not so. Then the word 
"agni", etc., also can be understood in some sense or the 
other with the use of laksana [figurative meaning]. Some 
proof or other can be found to interpret those words as 
having such meanings. Thus the statements "yad agneya", 
etc., would become non-prescriptive. Also, there would be 
a problem of mutual dependency. Thus, if the word "Indra" 
is understood as referring to Narayana by the figurative 
power of the word, there wouldn't be a problem of relation 
to different subjects, and therefore the statements such as 
"narayanad brahmad jayata", etc., would be established as 
purvavada [previously stated statements]. And when they 
are established as purvavada statements, the word "rudra" 
is understood as a laksana by following the purvavada.

Therefore in the absence of validity, the use of the 
words "yat", etc., should not be construed as a sign of an 
anuvada statement. And it is not appropriate to consider 
the statements containing the use of "yat", etc., as anuvada 
statements on the basis of such use.
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If it is not possible to understand both Narayana and 
Rudra as the source of Hiranyagarbha, then it is necessary to 
understand one of the two terms, Rudra and Narayana that 
are heard in specific srutis as having a figurative meaning. 
In that case, it is possible to suspect that for following the 
sruti "narayanad brahma jayate" and for supporting the 
use of the pronoun "yat", the term "rudra" itself should be 
understood as having a figurative meaning. However, we 
will show that it is possible to understand both Narayana 
and Rudra as being the source of Hiranyagarbha in different 
ages. Moreover, even in one age or kalpa, it is possible to 
understand both as the source of Hiranyagarbha in the 
capacity of mother and father because Narayana can be 
understood as the power of Siva. Therefore this mantra is 
certainly about Siva.

This is the meaning. That god Rudra, who is the great 
sage, i.e., abundantly endowed with the knowledge of all 
subjects as understood from the sruti and smrti statements 
such as "yassarvajnasarvavit" and "asenavinayamoghasu 
ddhibuddhivijrambhana", etc., Who is superior to all the 
manifold universe consisting of all conscious and non- 
conscious things because He is the regulator of the world 
of senses, Who dispells the misery of worldly existence 
for His devotees, previously saw Hiranyagarbha, the first 
among the gods being born from Himself with His own 
will at the beginning of the kalpa with his eye of knowledge 
that is filled with compassion and is wise in bestowing the 
power of creating the whole Universe; may that God unite 
us with the auspicious and supremely exhilerating memory 
of Himself that is well-known in the sruti "smrtilambhe 
sarvagranthlnam vipramoksah".
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Thus it is elaborated in the Linga Purana 
"avyaktadbhavatsthanussivah ... sakalam jagat" and in the 
Kurma Purana "hiranyagarbho jagadantaratman... sakalam 
sasarja." Having accepted this mantra as being about Siva, 
the wrong explanation of the non-Vedics that "Rudra the 
great sage Who is capable of witnessing the happenings in 
the past, present and future with the power of yoga, saw 
through his power of yoga, Hiranyagarbha being born from 
Narayana while he was in the process of being born", is 
scuttled.

In the Svetasvataropanisad also, the mantra is read as 
"hiranyagarbham janayamasa purvam". Thus it is clear 
that following the lead of the mantra, the following mantra 
"yasmat param" is also about Siva. That is why Asvalayana 
states "yasmat parataram nasti namassuksmaksaratmane" 
imagining the mantra "yad vedadau", etc., as being about 
Narayana, is also inappropriate.

In the view of our opponents, sounds are the quality of 
the five elements. Therefore, even in that view the sound 
and the five elements cannot be mutually the material cause 
and its effect. In case the intention is to say that sound is 
prakrtivaca [expressed by its nature], it is necesaary to 
say "that which is its prakrti and He who is higher than 
Her". Thus the usage "tasya prakrtillnasya yah parah". 
Thus the usage becomes inappropriate. Even if somehow 
a connection is made with both, that is Prakrti and Para, 
there's no proof that the sound "a" is the nature of 
pranava.

Now if they say "we accept the sound 'a' as prakrti of all 
speech because of the sruti statement 'akaro vai sarvavag', 
therefore the sound 'a' is proven to be the primary substance, 
i.e., the natural form of pranava also. One should not suspect
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the reverse even after hearing 'onkarena sarvavaksantrnna' 
since we see the sound 'a' inhering in pranava, but pranava 
not inhering in the sound 'a', that sruti is for the pressing of 
soma."

Their above argument is incorrect. In the sruti statement 
"matramatrah pratimatrah krtva", there's clear perception 
that is the sacred syllable "Om" comprising of three matras, 
"a", "u", " m "  and the final half matra each succeeding unit 
of measure merges into each previous measure. Thus it 
becomes clear that the half unit of the measure is the original 
form of the three measures. It is not possible to dissolve 
into something that is not the original form. Therefore the 
sruti "akaro vai sarvavak" can be explained as a praising 
statement like the statement "agnissarvah devatah". The 
Bhagavata Pur ana introduces the subject of half matra in 
the form of nada13 with the statement "samahitatmano 
brahman ... hrdakasadabhunnada", and then loudly 
proclaims it to be the original form of pranava in "tato 
ha trivrdonkarah". Therefore, even after interpreting this 
mantra according to the manner of our opponents, the 
resulting meaning is "He who is expressed by half measure 
is Mahesvara". It is clarified Siva is communicated by the 
half matra. Although in Atharvasikha, the sound "a" is 
considered the original form of pranava, authors of various 
kosas mention many meanings of "a" as in the statement 
"akaro brahmavisnavisakamasthesvankane rane". There­
fore, the naming of Mahesvara as communicated by "a" 
does not ultimately resolve in Visnu.

13 In Yoga, the nasal sound represented by the semi-circle and used as 
an abbreviation in mystical words. Vide Monier-Williams, p. 534, 
column 3.
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The opponents retort by saying, "now here it is 
mentioned that He who is communicated by 'a' is called 
Mahesvara. The sound 'a' in the form of the first measure 
of pranava is his original form. In that case, if you accept 
I lim who is named with the sound 'a' in the form of the 
first measure of pranava, there would not be an over- 
extension of rule to include other deities that are generally 
communicated by the measure of 'a'."

We say that it is not so. If it had been the case, then in 
the sruti statements of Atharvasikha, Uttaratapanlya, etc., 
in the smrti statements from the Puranas, Agamas, etc., it 
is mentioned that Brahman is expressly meant by the matra 
'a' in pranava. Here also, it will have to be accepted in the 
same way. Also, the chief object of the mantras that can be 
used in many ways should be determined by the contexts, 
elaborations, etc., by following the Aja mantra rule as is 
mentioned by the sutra "camasavad avisenat". Otherwise 
meanings cannot be determined. It is possible to understand 
the meaning of this mantra in another way also.

The sounds "a", "u" and "m" that are heard in "agnimlle 
purohitam" [Rgveda 1:1:1], "yonissamudro bandhu 
samanam param" are known to be the first, middle and 
the last syllables of the Vedas. The sound "a" is uttered at 
the beginning of the Vedas. The same sound is at the end. 
It is the penultimate sound in "samanam param". Since 
there is no final vowel after it, it remains the final vowel. 
Therefore the original form of "a" when it merges in its 
natural form is Visnu. The sruti statement "Vasudeva para 
prakrti" and the smrti statement "prakrtistupuman rudrah" 
say the same thing. Merged in Him, it becomes identical 
with Him by the state of the signified and the signifier.
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The statement "vacyavacakayorbhedo natyantam vidyate 
kvacit" from Vayu Purana mentions such unity. Rudra is 
most important, i.e., higher than Visnu who is the original 
form communicated by the sound "a", and reverence for 
whom is communicated by its use at the beginning and at 
the end of the Vedas. Rudra is established by statements 
such as "prakrtitaspuman rudrah", etc. In statements such 
as "tatastadalokam tadparanam", etc., the word "para" is 
used in the sense of "chief" or "main", and thus Rudra is 
the subject of the word. In the usage of "tat para" also, the 
subject by the word is more important. It is not appropriate 
to consider the separate power of the word when the usage 
of the word "para" can be justified in the primary sense of 
"chief". He is Mahesvara, i.e., Rudra is the Great Lord.

Or since this mantra is read in the Yajurveda, it belongs 
to the Yajurveda. The initial vowel of the Yajurveda is "i" in 
the statement "inetvorje" [Yajurveda 1:1]. The vowel "i" is 
also at the end of the Yajurveda in "eva tatpati". As we see 
in the Kurma Purana beginning with "tatra srlrabhavatdevl 
mutaprakrtiravyaya", the fundamental form of Yajurveda 
is LaksmI. The vowel "i" is attached to Her by the state 
of the signified and the signifier. It is a name of LaksmI. 
Therefore it is a long vowel. In the phrase "tasya yah 
parah", the genitive case of "tad" is used in the sense of 
ablative. The phrase means "he who is beyond that", i.e. the 
following syllable "u", He is Mahesvara [Siva], the God of 
All is communicated by it.

Therefore, since the meaning cannot be determined by 
observation only in order to determine the chief object of 
discussion, the topics, chapters, etc., should be considered. 
The chapter is determined to be about Siva because during
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a conversation between Siva and Rama it begins with the 
mantra "anoranlyan" which is marked with the name of 
6iva in "dhatuprasadatmahimanamisam" that is used 
during the Saivite act of applying ashes and triple sectarian 
marks consisting of three horizontal lines on the forehead. 
Also, the mantra "yo devanam" is recited there.

In "yah parassamehesvarah", on the strength of the 
established meaning of Mahesvara, the purport of the 
repeated term 'para', i.e. the higher, is determined to be in 
the ritual of taking the form of Siva who is denoted by the 
term "sva" [one's own self]. Therefore, it's appropriate that 
the application of this anuvada part that can be applied in 
many ways should be determined by following what needs 
to be done.

In "yasyaubhauagnyanugatam ... tasya prayascitih", 
according to the havirarkadhikaranannyaya, there is no 
intention of referring to two fires. Although it is established 
that there is a perception that the extinguishing of fire is 
repetitive since it is the reason for the re-establishment of 
fire, it is determined in the adhikarana "punaradheyam 
odanavat" that there is an intention of speaking of two fires 
in the part of the repetition by following what needs to be 
done. Because of the re-establishment of fire what needs to 
be done is the repetition of the establishment of the fire that 
produces two fires as is understood from another statement. 
Therefore, the re-establishment of fire cannot produce 
only one fire. Thus by following the kaimutikanyaya14 it is 
established that describing the meaning of the subject of a
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predicate in a case where its meaning is undetermined by 
following what needs to be done is appropriate. Thus this 
mantra is in all respects about the glory of the Supreme 
Siva. The meanings of its words also should be accepted as 
referring not to any other deity but to Sadasiva only named 
by the word "Mahesvara". Thus Vayusamhita says "yam 
vedadau svaram ... prakrteh purusasya ca". By following 
its elaboration one recognizes that the vowel spoken at 
the beginning of the Vedas is pranava. Figuratively, the 
attributeless Brahman is its subject of discussion, and since 
the explainer and the subject of explanation are considered 
non-different, it is established in the Vedanta because it is 
the subject of discussion of Vedanta.

Purusa is attached to Prakrti; and He who is higher 
than the purusa together with Prakrti, He who is higher on 
account of being the regulator, He who is well-known in 
the srutis such as "pradhanaksetrajnaksatirgunesah", etc., 
is Sadasiva. Thus, the daharavidya that is enjoined in the 
anovaka "anoranlyan" etc., and is determined to be about 
Siva with considerations of the beginnings and the endings, 
has $iva as its deity. There is no room for construing any 
other deity here.

Moreover, from the recognition of a host of qualities 
recited in the Kaivalyopanisad, etc., it is determined that 
daharavidya has the same subject. Thus, similarity with 
the place of worship is clear. In addition, the form to be 
worshipped is described there with the statements such as 
"umasahayam", etc. Here also, the form to be worshipped 
is described with the mantra "rtam satyam", etc. The term 
"virupaksa" and "krsnapingala" have the same meaning 
as the terms "trilocana" and "umasahaya". The statement 
"ardhalakamvastrardhama ... krsnapingalam" from the
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Bhavisya Purana explains the term "krsnapingala" as 
referring to his joining with Uma. The sruti statements 
containing the terms "virupaksa" and "visvarupa" are 
applied in the salute to Siva in Kurma Purana "namaskuryan 
mahadevamrtam satyamlsvaram". Bodhayana Sutra 
applies the mantra "rtam satyam" in the act of the drinking 
of water used for washing diva's feet by the statements 
beginning with "athato mahadevasya padodakavidhim 
vyakhyasyamah" and by saying "rtam satyamiti mantrena 
prasayet". Thus this mantra is determined to be about Siva. 
It is appropriate to explain it as it is heard.

Someone who has never smelt the smell of derivation 
of the meanings of words, who has confounded all Vedic 
boundaries by interpreting sruti and smrti statements that 
follow the path imagined by himself, who has become blind 
with increased deception supported with citations from 
Srutis and smrtis that are meant to proclaim himself as an 
incarnation of Marut15 which is laughable in the eyes of all 
people, babbled the following: "rtam satyam ... srutyarthau 
sthitam bhavet". Even children would totally laugh at this 
summary of the meaning of this mantra. Insistence on 
refuting it would also be futile like its speaker. Therefore, it 
is being ignored here.

In "urdhvareta", the reference is to the seed of fire 
that burns upwards. One should not say that although 
this mantra is about the glory of Siva, there is no proof for 
regarding it as a dedication to the form of the deity to be 
worshipped in the daharopasana. Following the need of 
supplying words for the completion of the sense, the logical
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connection capable of describing the expected form to be 
worshipped in daharopasana certainly exists.

It is also shown in the chapter on meditation in the 
Yogayajnavalkya in the statement "athava paramatmanam 
... tvanca tatha kuru". Thus it is shown with special 
recognitions, and also with other characteristics such as 
remaining in the lotus of the heart, etc., that are illuminated 
by the word "api" that is in the sense of assemblage. 
Anticipating a doubt about how can the mantras about 
Narayana be construed in the middle, the author says "for 
meditating upon You".

The mantras about Narayana cannot be determined to 
be the object of worship in all forms of knowledge as our 
opponents say. Our opponents maintain that the phrases 
"sahasra slrsam devam", etc., that are in the accusative 
case resound Narayana. Then, they abandon the naturally 
perceived meaning of "tad visvam upajivati" that mentions 
Him to be the support of the Universe by treating it as a 
single expression [ekavakya] together with "sahasra slrsam 
devam", etc. It is not appropriate to interpret words with 
the accusative case endings in the sense of the nominative 
case. It is also inappropriate to imagine many sentences by 
resolving separate injunctions for each object that is referred 
to.

The sentences "sarvo vai rudrah", etc., are clearly 
different. They are without any impediments such 
as conflicting case endings and action words that are 
dependent upon those case endings. After recognizing the 
object of worship in all higher forms of knowledge such as 
sandilyavidya, purusasuktavidya, sadvidya, vyahrtividya, 
etc., with the use of the words "sarva purusa", "sat", etc., 
these statements inevitably determine Him to be in the form
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of Rudra. There is no special reference to any special vidya 
in Atharvasikha when it asks "kascad dhyeyah" meaning 
"who's the object of meditation?" In all forms of higher 
knowledge, when there is a question about the object of 
meditation, it is clear that Siva is determined to be the object 
of meditation. And a doubt should not even arise that the 
mantras "sahasraslrnam devam", etc., have some difficult 
i maginary meaning in the opposite sense.

Also, Narayana cannot be determined to be the object of 
worship in the daharavidya that is under consideration. The 
object of worship in the daharavidya is determined to be 
Siva as mentioned by the words "rudra" and "mahesvara" 
in the nearby mantras. And the dedication to his appropriate 
form with the mantra "rtam satyam" is also established.

These mantras cannot be considered as being about 
some other worship based on the strength of the praise 
of qualities as mantras such as "brahma jyestha virya 
sambhrtani", etc., are understood. If we understand it as 
a worship of Narayana which is independent from and is 
not subordinate to daharavidya that is under consideration 
while the topic of daharavidya continues until the end of 
the following anuvaka, then there will be a problem of 
regarding it as eminent because there is no connection. 
And it is not possible to consider it as eminent when there's 
a topic in the context. It is also inappropriate to consider 
the meditation upon Narayana as being of secondary 
importance in comparison to daharavidya and therefore is 
aradupakaraka16 as the prayaja sacrifices are towards the

16 category of actions which are enjoined without any reference to any 
substance or divinity. Vide Mimamsa Sutras [translated by] M.L. 
Sandal, p.xxi.
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agneya sacrifices. The statements "padmakosapratikasam", 
"tasya madhye mahanagnir", "tasya madhya vahni sikha", 
etc., praise the qualities of the great fire and its flame 
in the lotus of the heart. Meditations based on that are 
favourable to the worship of Siva bevause they are centred 
in the middle of the flame of the great fire that shines in 
the depth of the lotus of the heart. Narayana is mentioned 
as an intermediate step that leads further. Therefore, it is 
favourable to the worship of Siva that is enjoined in the 
previous anuvaka and is accompanied with the fruit step- 
by-step emancipation [kramamukti] that is narrated nearby. 
It is inappropriate to explain an action as aradupakaraka 
when it can be explained together. The statement "cintayitva 
tu purvoktam ... nityamekarupam mahesvaram" in the 
Esvaraglta in the Kurma Purana clarifies the special kind 
of worship as a worship of Siva in the following manner. 
It first describes the worship of the lotus of the heart in the 
place of the Self. Then it describes the worship of ahamkara 
that is in the form of the vijnanamayakosa characterized by 
the state of being an agent, etc., and that is referred to as 
"agni" in the original sruti in the middle of the lotus of the 
heart. Then comes the worship of the anandamayakosa that 
is in union with the essence of consciousness and is at the 
centre of the vijnanamayakosa. Then follows the meditation 
on the 25th principle that is described as the flame of fire 
in the middle of the vijnanamayakosa. Then follows the 
worship of Narayana who is described as being at the 
center of the flame by "tasyah sikhayah" etc., and who is 
described by the statements "sahasraslrsam devam", etc. 
After that the worship of Siva who is mentioned by "yah 
parassamahesvarah" is described.
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In the chapter on the dharma of ascetics in the 
same Purana beginning with "sannyasyahni visesana 

cintayennityamlsvaram" and continuing with "krtva 
hrtpadmanilaye visnavakyam visvasambhavam", etc., 
meditation upon Visnu is established in the lotus of the heart. 
I he worship of Siva who is within Visnu is enjoined with the 
statementsbeginningwith"tadantassarvabhutanamlsvaram 
brahmarupinam" and ending with "puranam purusam ... 
bandhanat". Therefore, just as in antaradityavidya, there is 
a statement of the praise of purusa presiding over the circle 
of the Sun which says "adityo va esa ... tapati", etc., for 
enjoining the worship of the Supreme God as being inside 
the purusa, similarly in daharavidya also there's praise of 
Narayana. Thus there is no incongruity.

Some others follow the lead of the Kaivalyasruti "sa 
brahma sa Siva", etc., and think that "tasyah sikhayah 
madhye ... vyasthitah", etc., refers to the Supreme Lord who 
has been mentioned before as the Deity to be Worshipped. 
They see the following order. Firstly the praise of the qualities 
of Narayana in the middle anuvaka, then the praise of the 
lotus of the heart, then the great fire, then of the flame, and 
after that of the Supreme Self who is previously mentioned 
as the object of worship. Therefore they think that this is the 
kind of meditation in which one should first explore one's 
own self with Narayana as the Self, and then meditate upon 
the Supreme Siva as being in the middle of the flame of the 
Vaisvanara fire in the lotus of one's heart.

Thus when it is established that the statement "sa brahma 
sa Sivah", etc., is about describing the manifestations of the 
Supreme Siva, the non-inclusion of Narayana, unlike His 
inclusion among Siva's manifestations in the Kaivalyasruti,
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is because of His abidence in large number of devotees. 
Narayana's subordination to Siva is clear. This mode of 
understanding is approved by the composers of the Puranas 
also. Thus it is elaborated in the Suta Samhita "athavaham 
harissaknat sarvajnah ... dhyayetyoglsvaresvaram."

Thus if it is intention of sruti to describe the abidence of 
Narayana in millions of devotees, and if meditation upon 
Siva as existing inside Narayana in the heart of a worshipper 
is mentioned, it can clearly prove that in both cases the 
Supreme Siva is higher than Narayana as well as Brahma, 
etc., Who are mentioned as the manifestation of either Siva 
or Narayana. Thus there's no problem in regarding Him as 
the most eminent in all.

Our opponents point out that the statement "narayana 
parambrahma" loudly proclaims Narayana as the Supreme 
Brahman. How then can He be subordinate to another 
deity?

To this we reply that it is not a problem. In the statement 
"narayana parambrahma", the phrase "narayana param" is a 
compound. Brahman the principle is higher than Narayana. 
And Narayana is "para" meaning "other than It". Thus 
the mantra can be explained as describing the intended 
principal status of Siva who is the Supreme Brahman 
referred to as the object of worship in "rtam satyam param 
brahma" and the subordinate status of Narayana. In this 
respect, our opponents argue that in the chapter on samana 
in the Mahopanisad the phrase "narayanam parambrahma" 
is studied by splitting it as "narayanam param brahma". 
Following that lead, here also the word "narayana" that is 
not part of a compound should be understood as having 
the nominative case ending that is replaced by a substitute
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"Ink".17 Even if "narayana para" is considered a single 
expression, it is appropriate to understand it as being in 
grammatical agreement in case by following the ninadhasth 
apatyadhikaranannyaya,18 the author accepts the compound 
"ninadhasthapati" as a karmadharaya compound and 
interprets both members of the compound as having the 
same case ending.

Our opponents say that an elaborate statement is seen in 
! he Linga Purana also "aham eva param brahma ... tvaham 
vibhuh", etc. Therefore, this mantra is about Narayana.

To this we reply that the above argument is 
inappropriate. Such a recitation of the mantra is not found 
in the Mahopanisad among the readings that appear in the 
order of tradition. Even if such a reading of the mantra is 
iound there, by following the lead of the Narayana anuvaka, 
it is appropriate to interpret the phrase "narayanah param 
brahma" in the Mahopanisad itself as using the nominative 
case in the form "narayanah" as a substitute in the place of 
the ablative case in the form of "narayanat" by following the 
rule "supam suluk" [Panini Sutra 7:1:39]. Then there will 
not be any interruption of the natural interpretation. Due 
to the conflict with the Samarthaparibhana interpretation 
of the compound "narayana param" as a karmadharaya 
compound [in which the members of the compound would 
be in the same grammatical case], is also incongruous. 
The tatpurusa compound involving an ablative case that

17 grammatical term to express the dropping out. The disappearances 
of pratyayas or affixes according to the sutra "supam suluk" [Panini 
Sutra 7:1:39]. Vide Monier-Williams p. 903, column 3 and p. 904, col­
umn 1.

18 Mlmansa Sutra 7:1:51. Vide p. cvii and pp. 313-14 of the Mlmamsa 
Sutras [translated by] M.L. Sandal.



follows the accurate description is more important than 
the karmadharaya compound that goes against such a 
description. In the sutra "taparas tatkalasya" [Panini Sutra 
1:1:70], the compound "tapara" is seen.19 The Kasika says 
"tah paro yasmatso'yam tatparah" and "tad api parah 
taparah". The ablative case should be understood as it is 
understood in that rule. Thus here also the compound can 
be interpreted by separating one grammatical rule into 
two. Therefore, here the tatpurusa compound involving the 
ablative case follows accurate description. In your view in 
this mantra the masculine words "madhyama" and "para" 
are construed with neuter words "tattvam" and "jyotih" in 
an adjectival relationship. That is also unjustifiable.

The statement by Narayana "aham eva param brahma" 
is heard in the Linga Purana. It is read in the description 
of an occasion of dispute between Brahma and Narayana 
about their superiority before the manifestation of the 
Great Linga. Later on, Siva who is present in the middle 
of the Great Linga that became manifest for the purpose of 
pacifying the dispute states "pasyatam mam mahadevam ... 
tyaja visnoh tvam." These statements do not establish "aham 
eva param brahma" by Narayana as signifying Narayana as 
the Supreme Brahman. The Visnu Purana statement about 
Visnu "sa parassarvasaktinam brahmanassamantarah" that 
is free from any such fault elaborates on his being higher 
than Brahma only.

Even if we accept the meaning of what our opponents 
say, the two objects cannot be described as Supreme in two 
statements "Narayana Param Brahma" and "rtam satyam
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I hi ram brahma". Therefore, it is necessary to change some­
one. According to the rule of angagunavirodhadhikarana 
|Mlmamsa Sutra 12:2:27], Narayana is subordinate, 
therefore the description of Narayana as supreme should 
be changed in the manner described by Sudarsanacarya 
in "brahmoccate paramasau param ca tattvam". Based on 
I he strength of this interpretation, and the fact that this 
understanding does not confuse the meaning established 
I mm the beginning, it is not appropriate to understand 
the mantra "narayanam param brahma" as describing 
Narayana as the Supreme Brahman.

In the adhikarana "angagunavirodhe ca tadarthyat" 
IMlmamsa Sutra 12:2:27], it is determined that when there 
is one day for both "dlksinlya" and the Soma sacrifice, one 
sacrifice cannot be performed. Therefore, it is necessary to 
abandon the time of a periodic change of the moon that 
is prescribed by the statement "ya istiya pasuna somena 
va yajeta somavasyayam paurnimasyayam va yajeta" 
Uyotistoma], It is appropriate to give preference to the 
principal part. Therefore, "dlksinlya" should be abandoned, 
therefore there is no smell of conflict in the meaning that 
is propounded. Actually, it will be well-explained ahead 
that even if "narayana param brahma" is understood as 
ilescribing Narayana to be the one and only Brahman, His 
subordination to Siva fits well.

VERSE 32
"O Auspicious God, the Upanisads headed by Brhadaran- 
yaka that are prominent among the srutis and others also 
praised the majesty of Yours who abides in the heart. The 
knowers know of the whole rule of resolution, and know 
that the heart of all qualities is You. Then, what's the use of 
foolish talk."
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The Brhadaranyaka Upanisad began by referring to 
the Supreme God who abides in the heart and is the object 
of veneration in daharavidya with the statement "ya 
eso'tanhrdaye ... tasmin sete". It described His unique 
majesty with the statement "sarvasya vasl... lokanamasam- 
bhedaya" [Brhadaranyakopanisad IV:4:22], Similarly, the 
Chandogya Upanisad also began with "atha yadidam 
brahmapure ... asminantarakase" [Chandgoyopanisad 
VIII:1:1] and praised His qualities in "esa atma'pahatatma 
... satyasankalpa." [Chandgoyopanisad VIII:1:5]. It then 
illuminated His greatness by praising the great reward 
His devotees win by stating "atha ya ihatmanamanuvidya 
... kamacaro bhavati" [Chandgoyopanisad VIII: 1:6]. The 
Mahopanisad also began with "athato mahopanisadam eva" 
and then in the manner of the Narayananuvaka described 
Narayana who is to be meditated upon as being one with 
the worshipper with "sahasraslrsam devam visvaksam 
visvasambhavam". It then describes the lotus of His heart 
and the flame of the vaisvanara fire. Then it shows that Siva 
in the heart is at the center of that flame with the statement 
"tasyai sikhayai madhyai purusah paramatma vyasthitah". 
It also describes other deities as His manifestations with the 
statement "sa brahma sa isanah", etc. Thus the Mahopanisad 
shines light on His glory.

Although there are those who hold that "tasya sikhaya 
madhye" in the Narayananuvaka is about Narayana, and 
is based on that recognition, "tasyai sikhayai madhye" is 
also about Narayana. Therefore, this Upanisad is about the 
worship of Narayana only. Sometimes, a deity that is to be 
worshipped as subordinate in one ritual is primary deity 
in another ritual. Thus in the daharopasana, the lotus of
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the heart is an object of meditation as subordinate. But it 
is the primary object of meditation for gaining the reward 
mentioned in the Patanjala Sastra. Similarly, on the strength 
of the above srutis Narayana who is the object of worship 
m subordinate capacity in the daharopasana of Siva, is 
the primary object of worship here. Still as our favoured 
view from the Suta Samhita, etc., determined that "tasyah 
■.ikhayah madhye" is about Siva, this Upanisad also clearly 
resolves in the worship of Siva only. Thus, as far as possible, 
i >ther srutis also should be similarly explained.

Our opponents say that it may be so in Suta Samhita. 
I Hiring the discussion of the topic of attributeless Brahman 
in the Brhadaranyaka Upanisad IV:4:22, the qualities of 
I ordship, etc., are recited for praising Him only. There 
is no occasion of Siva who is the object of worship in the 
daharavidya heard in the branch of the Kaivalya sakha, 
etc. Although there is an injunction of worship in the 
( handogyopanisad, there is no proof that it is the worship 
(>f Siva. One cannot say that it is the worship of Siva because 
it is the same worship heard in the Kaivalya sakha, etc. In 
lire Atmaprabodhopanisad, the worship of Visnu in the 
lotus of the heart is enjoined with the statements beginning 
with "atha yadidam brahmapuram idam pundarikam" 
and ending with "sokamohavinirmuktam visnum 
dhyanna sidati". Therefore, it is impossible to restrict the 
daharopasana to Siva. In the case of the mantras from the 
Mahopanisad, one cannot say that those mantras are about 
the worship of Siva, since there is no previous introduction 
of Siva as it is in the case of the Narayananuvaka. In the 
Mahopanisad, Narayana is introduced from the beginning 
with "eko ha vai narayana aslt". Therefore, there is clear

Sivatattvaviveka of Appayya Diksita 287



apprehension of the worship of Narayana only. The 
Mahopanisad mantras cannot be understood as being 
about the worship of Siva on the basis of recognition of 
the process in the Narayananuvaka. It conflicts with the 
beginning "eko ha vai narayana asit". Such recognition 
is futile. For example, the praise of Udgltha vidya that is 
about the whole subject of devotion and devotee of Udgltha 
is heard in the Vajasenayaka. It is recognized in the Udgltha 
vidya which deals with parts of devotion with Udgltha by 
following the lead of the beginning "om ityetad aksaram 
udgitham upasita" in the Chandogya. But such recognition 
of praise has no use there. On the contrary, on the basis of 
the recognition of the process, Kaivalyopanisad itself would 
be about the worship of Narayana.

Suspecting that such contrarity would be favoured by 
the opponents, the author says "gunanam iti." Although 
the recitation of the Lordship, etc., falls in the middle of 
the chapter on attributeless Brahman in the Brhadaranyaka 
Upanisad, it should be understood as resolving in praise 
through glorification of the qualities associated with the 
characteristics of a deity with attributes. Because of the 
qualities of Lordship, etc., cannot be applied to the attribute­
less Brahman. Therefore, there is a clear apprehension of 
praise through glorification of the qualities of Siva only who 
is in the middle of the heart and is communicated with terms 
suchas'Tsana", "Sarvesvara'V'Bhutadhipati", etc. Therefore, 
the recitation of the qualities of Lordship, etc., is about Siva 
only. Similarly, Chandogyopanisad introduces Brahman 
that is an object of worship. It is referred to with the term 
"akasa" that means Brahman according to the description 
"daharo'smin antaro'kase" in the daharadhikarana. Then
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11 says "tasmin yad antas tad anvistavyam" meaning "that 
which is inside must be sought". Then Chandogyopanisad 
11 self asks "kim tadatra vidyate anvistavyam" meaning 
"what's it that should be sought?" The statement "asmin 
I amah samahitah" which answers that question describes 
the qualities like satyakama, etc., as inherent in it. With the 
• l.itement "daharam gaganam visokah", Taittiriyopanisad 
introduces Brahman to be worshipped in the form of Siva 
who is understood from the context of preceding and 
Iol lowing mantras with the term "gagana" which here 
means Brahman, that is naturally understood through 
the connection of qualities such as "cessation of sorrow", 
etc. It then describes, in a manner similar to that of the 
C handogyopninad, Brahman as being inside with the 
statement "tasmin yadantas tad upasitavyam".

Therefore the description in the Chandogyopanisad of 
the qualities like satyakama, etc., and the injunction of the 
worship of Brahman characterized by those qualities, both 
are about Siva only. It is known to all in the adhikarana 
k.imaditaratra tatra ca", the qualities like satyakama, etc., 

tliat are recited in the Chandogyopanisad are summarized 
together with the qualities of Lordship, etc., that are 
mentioned in the Brhadaranyaka.

Similarly, the recitation "sahasrasirsam devam", etc., in 
the Mahopanisad also is about a special form of the worship 
ol Siva because of the process of the Narayananuvaka can 
he wholly recognized there.

Now about your doubt that there is a conflict with the 
introduction, we are asking:

1. Is there a conflict because the worship of Narayana 
is enjoined at the beginning? OR
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2. Is it because the intention of His worship is elevated 
by bringing forward His manifestations? OR

3. Is it because it is inappropriate to arrange the entry of 
His worship as subordinate to someone else because 
He has been described as the most prominent among 
all at the beginning?

Not the first alternative because the injunction of 
worship itself is unheard of in the Mahopanisad.

Not the second alternative also. With the recognition 
of the Narayananuvaka, worship of Siva entails since 
He is inside Narayana. Therefore, Narayana also enters 
the category of the object of worship. Thus since there is 
no conflict with the beginning even after respecting the 
recognition of Narayana, it is appropriate to honour that 
recognition. Also, there is no conflict in the clear apprehen­
sion of the worship of only the qualities such as satyakama, 
etc., within the topic of "tasmin yadantas tadanvistavyam" in 
Chandogyopanisad. By following the lead of the concluding 
part "atha yeha atmanam", etc., there is apprehension of 
worship of Brahman characterized by those qualities. By 
following the recognition of the Chandogyopanisad, in the 
Narayanopanisad also there is apprehension of worship of 
the deity endowed with those qualities although "tasmin 
yadantas tadupasitavyam" leads to the apprehension 
of worship of only the qualities. However if the Udgltha 
vidya heard in Chandogya is recognized as the same in the 
Udgltha vidya in Vajasenayaka, there would be difficulty. 
Thus, although it is possible to somehow understand that 
the sound "om" which is a part of the Udgltha is an adjective, 
and is inherent in the worship performed by the practitioner 
of the Udgltha who practises it from the point of view of
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prana, such understanding would be in conflict with its 
worship as prana as understood in the Chandogyopanisad 
"atha ya evayam mukhyapranastam udgltham upasam 
cakrire", etc. Therefore, the differentiation is appropriate.

Our opponents say that let it be the third alternative. 
As we see from the concluding part, the terms "yat" and 
"tat" in the statements "tasmin yadantas anvistavyam" and 
"tasmin yadantas tadupasitavyam" are used by following 
I lie Panini rules "tyadini sarvairnityam" [1:2:72] and 
"napumsakanapumsakenaikavaccanyatarasyam" [1:2:69]. 
Iherefore, it is possible to interpret those terms as referring 
to both akasa and the qualities thereof. Thus it is possible 
to understand those statements as injunctions about 
the worship of akasa and its qualities. Also, "eko ha vai 
na rayanasit" mentions Narayana as the highest among all. It 
is intolerable to consider that description to be subordinate 
to something else".

We reply that it is not so. It will be clearly explained ahead 
that "eko ha va", etc., are favourable to the interpretation 
of being subordinate to Siva. With this, the pride of our 
opponents that like Mahopanisad, the Narayananuvaka 
itself is about the worship of Narayana only, is strangled.

If it is the case, interpretation of a sruti that enjoins 
the worship of both as a sruti that enjoins the worship of 
only one would entail that like the Taittrlya sruti, this sruti 
statement from the Chandogyopanisad is about the worship 
of only the qualities.

Therefore, it is well-said that the cited srutis from 
Hrhadaranyakopanisad, etc., declare the unsurpassed 
glory of Siva by describing the qualities connected with the 
dnharavidya.
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VERSE 33

"O Lord, the Mandukya sruti also whose meaning is made 
clear by other srutis that have the same meaning declares 
You to be the Lord of All. O Destroyer of Smara."

Here is the clarification of the subject of the Deity and the of 
the Self. The Self who is without any attributes has three forms 
that are divided with upadhis. The sruti says "vaisvanarasca 
hiranyagarbhasca ... ityadhyatmam" meaning Vaisvanara, 
Hiranyagarbha and Isvara are the three forms concerning the 
deities, and visva, taijasa and prajna are the forms related to 
the Self. Visva and Vaisvanara are understood to be the two 
forms presiding over the gross forms of vyasti [separated] 
and samasti [collected]. Taijasa and Hiranyagarbha preside 
over the subtle forms of vyasti and samasti. They are closely 
followed by prajna and Isvara. The Self during wakefulness 
is visva because He is covered with ajnana [ignorance] and 
maya [illusion]. During the dream state, as the witness of 
only avidya, He is called taijasa. During the deep sleep, He 
is prajna. Here God as Vaisvanara is called Viratpurusa 
whose body is the whole three worlds including the moving 
and non-moving. Hiranyagarbha is the father of the subtle 
Creation of the worlds. The knowers of the Vedas chanted 
vigorously about the direction of His conditioning factors. 
The god radiant with Ambika in half of His body, Who 
enjoys resting upon Maya that glows in the pure sattva 
quality is this Isvara. Here, without making any distinction 
between mayopadhi and avidyopadhi some say that God is 
the original image and the individual soul is His mirrored 
image because of Ignorance. All this is well known to the 
students of the systems of [Indian] philosophy. Therefore, 
we've not cited the original quotations.
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The Mandukyopanisad describes Visva and Vaisvanara; 
Liijasa and Hiranyagarbha; Prajna and Isvara as the three 
parts altogether because of the gross, subtle and subtler 
conditioning factors. In order to facilitate the comprehension 
of the fourth part, it describes the Self as being in four parts 
with the statement "so'yam atma catunsad", etc. After 
discussing two parts in a statement "jagrita sthane", etc., it 
discusses the third part with "sunuptasthane eklbhutah ... 
pi ajnastrtlyapadah". At that time, it describes prajna as the 
I ,ord of All with the statement "esa sarvesvara esa sarvajna 
... hi bhutanam".

Our opponents say that although the description of 
pnljna, the Lord of All, suggests the intention of identifying 
pr.ijna with Brahman that is covered with Maya because 
pr.ijna cannot be Lord of All by Himself, still it is possible 
that He is the form of another deity. Therefore, this sruti 
cannot be confined or restricted to Isvara.

In order to refute the above doubt of the dim-witted, 
I lie author says that the Uttaratapamyopanisad describes 
l lie Self in four parts with "so'yam atma catuspad", etc., in 
I lie same way as the Mandukyopanisad does. It discusses 
the third part in "prajnesvarastrtlya ... sarvesvara", etc. 
There prajta is described as identical with Isvara, and Lord 
of All, etc. It can be inferred that the Mandukyopanisad 
that has the same meaning intends to say the same thing. 
I he words "isanassarvavidyanam" is the Isana mantra. 
Kudropanisad means the satarudrlyam. Thus, we see 
l lie usage in the caranavyuha "ekassatam yajussaktah 

rudropanisadamnayata". Beginning with "namo 
hminyabahave" two mantras are recited there. They make 
il clear that Siva is the Lord of All by referring to His
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Lordship over directions, etc. Other mantras are recited in 
the Ayusyasukta, Sivasankalpasukta, etc.

VERSE 34

"The innumerable mantras that contain unlimited salutations 
reveal Your glory unattainable by anyone else. Those fools 
who themselves fall at the feet of sudras, etc., do not attach 
any importance to salutations. Wise men do not do that."

In all the four Vedas, mantras about Candrasekhara are 
often seen to be replete with salutations to Him. It is clear 
that there are innumerable mantras that are adorned with 
salutations to Him which are repeated twice or many times, 
or at the beginning or at the end. The mantras pertaining to 
other deities that are heard in the srutis, however, are not 
like that, although sometimes salutation is seen somewhere. 
Similarly, Tvaritarudra, Atharvasiras, Rudradhyaya, 
religious vows pertaining to the god, etc., reveal Siva's 
unique glory with the abundance of salutations to the 
characteristics declaring the prominence of the object of 
their worship. Such abundance of salutations is not 
common in the case of other deities. Therefore, it is clear. In 
this respect, our opponents babbled "salutations is not the 
sign of prominence of the object of His worship. It is seen in 
the world that a salutation is performed even out of fear of 
violence to oneself. In the Vedas also, salutation out of fear 
is found in the words 'namaste'tu ma ma himsih'. Here the 
abundance of salutations can be explained as being out of 
great fear."

Intending to refute the above argument, the author 
says that if this abundance of salutations is due to great 
fear, then that unique fact itself would establish the Lord
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ns Brahman. The statement "mahadbhayam vajram" is seen 
in the Kathavalli. Also, it is mentioned as His sign in the 
slitra "kampanat". Besides in the sruti, there's no salutation 
w i thout eminence even out of fear. What transgression like 
salutation to the sudras is not there in the world? Although 
the salutation "namaste'tu ma ma himsih" is used out of 
fear, that does not disprove the eminence of its object. Thus a 
salutation is heard in 'namaste harase socinah'. The mantra- 
bra hmana of that mantra uses a similar statement "namaste 
harase socinah ityaha" and "namaskrtya hi ... upacaranti". 
I bus it retains its application in describing the prominence 
of its inherent object. Moreover, the salutations enjoined in 
the mantras "sarvo vai rudrah", etc., that are devoid of any 
sign of fear, and that are used only to describe Siva as the 
Self of all, are used only out of reverence for the object of 
worship. There cannot be any wrong argument about it. Thus 
it is said in the Linga Purana "sarvam rudreti ... gauravat 
paramesthinah". Therefore the Tvaritarudra, etc., that are 
adorned with garlands of many unique salutations freely 
declare the unsurpassed glory of Siva. This is unshakably 
established.

Therefore our opponents babbling that the salutation 
is not used to indicate eminence is for hiding their own 
baseness of falling at the feet of contemptible persons, etc., 
which is considered evil, and is despised in the Vedas and 
m the world. It does not please the learned men.

VERSE 35

"O Giver of boons, others calling upon You the one dominion 
of worship and of all speech, the Creator of gods such as 
Mahavisnu etc., and highly respecting Your followers as 
well, praise Your glory."
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The mantra "yasmai namas tasmai va ... unajmi" shows 
Siva to be the object of all salutations. Here, Siva must be 
the object of all salutations since salutations addressed to 
the Self are common to all deities and cannot be expalined 
as meant specifically for Siva. One should not say that 
let the purport of this mantra to be understood as being 
about the abundance of salutations. Since the mantras from 
Rudradhyaya, etc., that are rich in salutations are specifically 
about Siva, this mantra can communicate Siva. There is no 
proof for understanding Siva as the object of all salutations. 
Therefore this mantra cannot be understood as anuvada in 
that form. There is no word in the mantra that expresses 
abundance of salutations to Siva meaning more salutations 
to Siva than to any other deity. The word "namah" will 
have to be interpreted as having that meaning. Thus the use 
of indirect meaning will entail.

Understanding of Siva as the object of all salutations 
can be established on the strength of the apprehension 
of the generic sense with the word "namah" as in "yasna 
eva namah", or on the strength of the apprehension of the 
connection with appropriate places established on the basis 
established on the basis of general derivation as in "sarvam 
vakyam savadharanam". Therefore, although there is no 
apprehension of Siva from another sruti, it's possible to 
apprehend Him on the strength of the repeat mention of the 
Supreme God as a teacher in the mantra "yo brahmanam", 
etc. It is also possible to see a former mention because 
the part "visvarupaya vai namah" in the mantra "rtam 
satyam", etc., that is about describing the qualities of the 
Supreme God that is connected with daharavidya should 
be appropriately understood as being about the quality
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of Sesatva after all salutations which is the special quality 
associated with Him. Thus here "yasmai tacchirah", etc., 
. 11 so should be cited. Similarly, the mantra "ima rudraya 
sthiradhanvane girah" shows Siva to be the object of 
description of the whole collection of words. The words 
in the mantras in the Rudrasukta that are recited after that 
.ire clearly about Siva, and therefore need not explicitly 
say so. Thus, the form "imah" from the pronoun "idam" 
is about all words invoked by the direct perception, etc. 
Although there exist salutations to other deities, etc., as in 
"namo brahmane namo brahmanebhyah" and statements 
mentioning the object of description of all words are found, 
one should understand that the statements "yasmai namah", 
etc., describe Him to be the Supreme Brahman by revealing 
I lim to be the Self of All. Because His representation as 
lire subject of the whole collection of sounds and as the 
object of all salutations shows the intention of describing 
the Supreme God as the Self of All. Thus, for example, the 
statement "tad ya ime vlnayam gayantyetam" describes 
t he Purusa abiding in the middle of the circle of the Sun as 
being sung in worldly songs also. We also see the statement 
in the Skanda Purana "kanicidvedavakyani ... mahadevah 
sthitassarvasu murtisu".

On the strength of the mantra "stomam vo adya ... 
namasadidistana" we can conclude that the salutations in 
praise that seem to address other deities also resolve in Siva 
who is the Immanent God. Some teachers maintain that since 
it is necessary to understand "svabhyah svapatisbhyasca 
vo namah" as resolving in Siva, "yasmai namah", etc., 
intends to refer to Him who is immanent in all. Similarly, 
the mantra "somah pavate", etc., mentions the Lord who
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is the Creator of the gods Mahavisnu, etc. The term "uta" 
which means "even", "also", etc., in "janito uta visnoh" 
expresses the elevation of its subject in comparison with the 
subjects expressed in "janitah agneh", etc. The term "visnu" 
refers to Mahavisnu who is the Protector of the World. 
Now Dasaratha, etc., also can be referred to as the fathers 
of His incarnations. Therefore, the Creator referred to in 
"janitauto visnoh" would not be considered superior to the 
Creator of Fire, etc., mentioned in "janitah agneh", etc. The 
ayusya sukta mantra "ekah purastadya idam ... bhuvanam 
samparaye" describes Siva as the Creator, Preserver and 
Destroyer of the world. There Siva must necessarily be 
understood as the Creator of the form of Mahavisnu that 
is qualified with the sattva quality in order to distinguish 
the independence of preserving the world in "yato babhuva 
gopta". Rudra Samhita also elaborates "tvam matlnam diva 
... janaitesvara".

Now if you say that this mantra "soma pavate" is about 
Pavamana; then that's true. Even then one cannot construe 
the fact of being the Creator of Fire, etc., as the real subject of 
discussion. Based on the elaboration it can only be construed 
as referring to Siva with Uma. This is already discussed in 
the part that considers the meaning of the Purusa Sukta. 
Even with this understanding, there would not be a conflict 
with the tradition of the recitation of the Veda according to 
the padapatha because of the problem of fragmentation of 
the term "soma" in the mantra. The recitation according to 
the padapatha can be explained as being about the Soma 
creeper (ivy/vine) because it also refers to the creeper for 
the application in a ritual. It is necessary to understand this 
mantra as being about Siva because its usage is demonstrated
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in the Aditya Purana in the following manner "umaya 
•..ihitassambhuh ... tad visnorapi ca srutih".

Similarly, Devavrata, Rudradhyaya, etc., also highly 
honor the followers of Siva with praises, salutations, etc. 
thus they proclaim the unlimited glory of Siva. The srutis 
and smrtis "dvitiyam japtva ... devamevanupravisati" and 
"gitijno yadi yogena ... saha modate" reveal that their stage 
is closest to apavarga. The mantras such as "ekaiva rudro 
... na dvitlyaya tastha", etc., that sing the glory of Siva 
should also be cited. There is an interpretation of the above 
mantra "ekaiva rudro", etc., that Rudra is only one deity 
and not many in specific rituals. Such an interpretation 
is not appropriate. Even without any occasion of any 
ritual, Svetasvataropanisad mentions "eka eva rudro ... 
isatenibhih". Therefore, "eka eva rudrah" is synonymously 
with "ekamevadvitiyam".

Thus the consideration of the meaning of the srutis in 
‘sivatattvaviveka. Here ends the first part.

Now the second part, which is the deliberation of the 
meaning in support. Thus some statements in the part of 
Vedanta and Karmakanda have been cited to describe the 
glory of §iva. Now there are other proofs such as Pur anas, 
excellent works on Sivasastra, Mahabharata, etc. Thus, it is 
mentioned:

VERSE 36

"O Kapardin, Your whole majesty is propounded by 
innumerable expansions of various branches. It can be 
understood with very subtle series of logic. Having extracted 
it, the Puranas make it clear in many ways to all including 
children as though it is a berry in the palm of our hands."

With the statement "munlnam natkullnam ... na niscayah", 
the Siva Purana describes that the sages argued with
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each other and approached the assembly of Brahma. 
They raised the question about the Supreme God who is 
their Creator and is the cause of all in general with the 
statement "bhagavananda karena ... yatparam". Then the 
Siva Purana begins with "evam prstas tada brahma" and 
goes on with "utthaya suciram dhyatva ... samprasuyate". 
The statement by Brahma is an elaboration about the 
determination of manifold glory that's unique and is beyond 
the comprehension of speech and mind. It is scattered in 
numerous branches of learning, With that statement the 
Siva Purana establishes Siva as the Supreme God.

Those fortunate souls who have been thus taught 
this teaching of Brahma which is the accumulation of the 
ultimate meaning of the essence of all heaps of srutis, do not 
lose even in other lives, their understanding of Siva as the 
Supreme Deity.

Thus Padma Purana describes that the sages could not 
determine which narration about the eminence of various 
deities in many places is undertaken for the discussion 
of reality and which one according to the intelligence of 
the listner. They raise the question "srutani sarvasastrani 
... bravlhi nah". It then inserts a reply by Suta "atra vah 
kathenyami ... tadcchrunudhvam tadindritah". It then 
describes Siva as the most eminent with the statement by 
Visnu "eka eva Siva jyayan ... sangopangesu glyate". It 
then mentions with "sankhyam yogah ... eko mahesvarah" 
that all sastras resolve in Siva. It also explains that the 
systems resulted because of difference in the process. It then 
establishes Siva as above all that with "sarvakaro nirakaro 
... jnanajneyat sadasivah" etc. This meaning is then firmly 
established by describing the difficulties faced by those
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who do not honor this instruction in the statement "evam 
vilapato'tyuccairye ... tadarthamnarakagnayah".

Brahmanda Purana begins with a question "pura 
pitamaham ... kimekam tattvamavyayam". Then Brahma 
declares himself to be the Supreme God "sa mayaya 
mahesasya ... praha carninam". Not tolerating that 
declaration, Narayana, the Self of Sacrifice, proclaims 
I limself to be the Supreme God. Having seen them arguing 
about the supremacy, the agitated Vedas declared the truth 
a hou t the Highest God with the words "evam vivadatormohat 
... yatharthyam paramesthinah". The Rgveda said 
"yasyantastheuni bhutani ... sa devah syanmahesvarah". 
The Yajurveda said "yo yajnairakhilairiso ... sa devassyat 
pinakadhrt". The Samaveda said "yenedam bhramyate 
... mahadevasya sankarah". The Atharvaveda said "yam 
prapasyanti devesam ... sa devo bhagavan bhavah". Then 
the Brahmanda Purana continues "evam sa bhagavan 
brahma ... praha pitamaham". The pranava answers "na 
hyesa bhagavan... nagantukl siva". Thus the Vedas together 
with the pranava admonished, and even then Brahma 
stood disregarding that instruction. At that time, Rudra the
I Vstroyer cut-off the fifth head of Brahma. After that, the 
Supreme Siva Himself who becomes manifest in the circle 
of the Sun gives instruction. With that His supremacy is 
made obvious.

The Kurma Purana describes the whole above meaning.
II establishes the supremacy of 6iva in many ways. Then at 
I he end of the Vyasagita, it enjoins the supremacy of Siva with 
"ityeno manavo dharma ... natyartham bhagavadpriyah" 
huI makes this meaning clear.

During the discussion of dharma of class and stage of 
Iile, the Aditya Purana prohibits the equality of Siva and
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other gods and proclaims Siva to be the higher deity with 
the words "visvesvaram umakantam ... bhagavantam 
umapatim", and thus declares His eminence.

The Skanda Purana advises atonement in the event 
of remembering Siva as being like other gods with the 
statement "ye mam brahmadivistulyam ... Sivaratri 
prajagarat". With that Siva's eminence is illuminated.

Thus the learned persons should see the eminence of 
Paramasiva who is the fourth state of the Self, the Supreme 
Brahman covered with Maya, and described in all the 
Puranas. Nowhere there is any doubt of any mention of 
lowering Him. In some places where there is any appearance 
of lowering Him in comparison to Brahma or Narayana, such 
references pertain to samhararudra, and manifestations of 
His special incarnations such as nllalohita, etc.

In the Puranas such as Varaha, Bhagavata, Visnu, 
Garuda, etc., there are arguments about the superiority of 
Visnu or even of Brahma. But that superiority is indeed only 
in comparison to the parts of the enemy of Death. Nowhere 
is there any direct mention of the superiority of Visnu or 
Brahma in comparison to Sambasiva who is the fourth state 
of the Self. We will elaborate upon this step-by-step. Thus 
the explanation of Puranas as being about Siva.

VERSE 37

"O Bhlma [one of the eight forms of Siva], O foremost among 
all the primary gods, O Lord, the Mahabharata also clearly 
declares Your power when we hear Mukunda described in 
it as intent upon worshipping Your feet, and Yourself as 
higher than Brahma, Acyuta and Hara."

In many places in the Mahabharata, Narayana is described 
as intent upon worshipping Siva. It is cited in the explanation
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of the ninth verse. Thus Narayana mentions Siva who 
is another form of the Supreme Brahman as the object of 
worship by Himself and also relates that He [Narayana]
I limself is also the root of all and should be worshipped 
by all. In order to bestow favour upon the world, God in 
the primal form or in the form of the divine and human 
incarnations worships Siva either by thinking of Him as 
eternal or with the desire to obtain certain fruits. The whole 
discussion is about it. Therefore, it should be said that it 
resolves in describing Siva much more than the Universe, 
and as the object of worship by the whole Universe. There 
is no other purpose seen in the sages' repeated efforts in 
comparing it.

In the Linga Purana also, Brahma asks "sarve 
visnumayadeva ... katham devo hyabhut prabho". Then, 
Siva explains that "bhavan narayanascaiva ... sampujayanti 
to." The Siva Purana also mentions that "brahmana visnuna 
... svapadasthitih".

Our opponents point out that as another form of the 
Supreme Brahman, Narayana is endowed with limitless 
sovereignty that cannot be attained by action. Therefore
II is worship of Siva cannot be understood as being for 
t he purpose of staying in His position. This description of 
Siva's worship by Narayana is only arthavada. Also, the 
Varaha Purana mentions that Visnu gave a boon to Rudra 
that "I will spread you renown everywhere by having my 
incarnations worship you". Thus in order to fulfill that 
promise given to Rudra, He gets His incarnated forms like 
krsna, etc., to worship Rudra.

The above argument of our opponents and the 
statement from Varaha Purana can be explained as follows:
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the statement "tato'nvapasyat ... cakrarpitahastamadyam" 
describes that during his penance Krsna has a vision of 
Siva. In that vision, the primary form of Visnu also is shown 
to worship Siva. The statement in Varaha Pur ana can be 
explained as being about the worship of Siva by Visnu for 
the purpose of declaring the eminence of the existing reality. 
There, the reference to giving the boon by Visnu to Rudra 
can be explained in another manner just as the description of 
the giving of a boon by Pasupati will be explained later on. 
The babbling of fools that worship of Siva is for the purpose 
of bewildering the ignorant people, is inappropriate. It is 
against all proofs and does not deserve to be refuted.

In the Kurma Purana, having seen Krsna always 
intent upon worshipping the Sivalinga, Markandeya asks 
"kassamaradhyate devo ... yoginam dhyeya eva ca". Krsna 
replies to that question with the statements beginning with 
"bhavata kathitam sarvam ... pujayami sanatanam", and 
ending with "navai pasyanti tarn devam ... pujayami tarn". 
Thus, Krsna communicates that his worship of Siva is for 
the purpose of declaring Siva as higher than the Universe, 
since Siva is at the root of Himself also. His statement in 
the Moksadharma "yadyaham narcayeyantam ... aham 
atmanam atmanah", loudly proclaims that the statement 
is for the declaring of Sivato be the object of worship by 
all. In the Dronaparvan of the Mahabharata, Badarayana 
mentions to Asvatthaman "janma karma tapo yogah ... 
devastvayarcayam yuge yuge" in which he states that 
the eminence of Krsna and Arjuna is due to their worship 
of the Linga. In the santiparvan of the Mahabharata, 
Yudhisthira asks a question to Bhisma about the means of 
crossing the misfortune in this world and the other with the
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words "klisyamanesu bhutesu ... tanme bruhi pitamaha". 
Bhisma mentions to him the praise of Narayana, Brahma 
.md Indra without transgressing the rules of varnasrama 
dharma as the means of crossing misfortunes "ya evam 
•■amSrayantiha ... na te trasti vicarinah". Then he continues 
"yam visnurindrah sambhusca ... durganyati taranti te". 
In the Anusasnikaparvan, Upamanyu declares to Indra 
"yasya brahmasca visnusca ... sresthataro hi saha". Thus 
the unsurpassed eminence of Siva as the object of worship 
by Visnu is made clear.

Thus it can be determined that by many times consider- 
mg Siva as the object of worship by Narayana who is 
t widowed with limitless majesty that is described in many 
I>laces such as Gita, etc., the Mahabharata perceives Siva 
to be the origin of Visnu and the object of worship by all. 
5 i milarly, the Anusasnikaparvan elaborates "saisa bhagavan 
isah ... rudram prabhurthra sujat". The Santiparvan of the 
Mahabharata states "isvarascetanah karta ... tadahyeko 
mahesvarah". Such statements loudly proclaim Siva to 
be the original source of the whole Universe including 
Brahma, Visnu, etc. The statements from Gita, etc., that 
11 escribe Krsna as the source of everything cannot possibly 
refer to the form of Krsna. Because of their meaning, they 
expect resolution in some original form. Therefore, they 
can easily be understood as referring to the form of Siva 
that is the primary origin of all which is well-known from 
other statements as will be explained later. Thus the whole 
Mahabharata rests in proclaiming the eminence of Siva. 
I here's no conflict. Wherever there's any statement that 
appears to assign lower status to Siva, all such statements 
are about His different incarnations arising from Visnu, 
Brahma, etc.



306

Thus in the Mahabharata or any other Purana, 
sometimes Visnu or Brahma appear to be more eminent 
than Rudra. In mostly all such places Rudra is mentioned 
by using adjectives that describe Him variously as having 
the tamas quality as a conditioning factor, as a Destroyer, 
as the one who is born out of anger of Hari, as the one who 
is born out of the forehead of Brahma, etc. By using such 
adjectives that differentiate Him from the Supreme Siva, it 
is communicated that the special form of His manifestations 
is meant.

There are some places in the Mahabharata where such 
adjectives are used. Here are some examples:

1. In "brahmasuragurusthanuh ... manusa para- 
mesthijah", etc.

2. During the enumeration of Prajapatis 
"brahmasthanurmanurdaksah", etc.

3. In the narration of Sunda and Upasunda episode, 
there's a description of all the gods such as Visnu, 
etc., and sages as attending upon Brahma. The 
statements begin with "tatravisnur mahadevah 
... tatragnir vayuna saha", and end with "rsayah 
sarva evaite pitamaham upasate". After that there 
is a passage which describes the creation of the 
four faces of Rudra for viewing Tillottama with 
the words "indrassthanusca bhagavan dhairyam 
tyaktva pratisthitam" and "evam caturmukhah 
sthanur mahadevo bhavatpura".

4. Or in the tale of Mrtyusambhava, "tato 
harojatisthanuh" introduces Hara. He then addresses 
Brahma "bhavati hi niyukto'ham prajanam 
paripalane", etc.
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In such places, the term "Sthanu" is often used. That 
itself expresses the special form of His manifestation, 
t hus the Kurma Purana says "svatmajairena te rudraih 

devadevasyasulinah". The Vayu Purana states "tatah 
pravrtti devo'sau ... yavadbhuta samplavan". The Aditya 
I’urana states "tatah pravrtti visvatma ... sthanuriti 
smrtah." It begins by mentioning Sambhu who is a part of 
£iva in the form of an incarnation and who is born from the 
1 i mbs of Brahma. It mentions that the term "Sthanu" is His 
name. In the Mahabharata also, both in the Sabhaparvan 
and the Bhlnmaparvan, the proximity of Siva who is the 
object of worship on the Mainaka mountain is stated "yatra 
bhutapatih srstva ... vrtaubhutaih sahasrsaha". Then in the 
following verse that is about the enumerating His devotees, 
the term "Sthanu" is counted among the devotees of Siva 
"narayanau brahma ... sahasrayuga paryaye". Then during 
the discussion of Rajadharma beginning with the statement 
"bhutayasya bhagavan dhyatva ... pitrunam akarotpatim", 
the Mahabharata counts Rudras among those who are 
regulated by Siva with the words "Rudranam api cenanam 

visalaksam sanatanam." Thus, it is made clear that the 
deity referred to by the term "Sthanu" is an incarnated 
f orm other than the Supreme Siva. In the quotation from the 
Rajadharma, the term "visalaksa" refers to Sthanu alone. In 
the same section in another place, after praising the moral 
conduct promoted by Brahma, the Mahabharata uses the 
term "visalaksa" as a synonym of Sthanu in "tatastam 
bhagavan nltim ... sthanurumapatih". Later on the term 
"vaisalaksa" is mentioned as a name of the Nitisastra 
abbreviated by Siva in "sadeva sarvabhutatma ... tadindra 
pratya padyata".
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Even in the cases where there's no such mention of 
any name signifying special part of Siva, it is not possible 
to understand Visnu or Brahma as superior to Siva. When 
there's no comprehension of the Supreme God above the 
three forms [Brahma, Visnu and Rudra], even our opponents 
will have to say that the appearance of the lower status of 
Rudra pertains to Samhararudra and His incarnations. 
Thus, this can be determined also from the statements in 
the Parasara Purana such as "vaisnavesu puranesu ... 
vibhutaireva kevalam". One should not doubt that there 
is a suggestion of the lower status of Siva because of the 
statements that mention the birth of Siva from Visnu or 
Brahma. The statements from the Kurma Purana, the 
Rajadharma section, etc., mention that He incarnates at 
will for the benefit of the world with the words "aham ca 
bhavato vaktrat ... utthitah prabhuh".

Thus in every way, without any conflict, the Mahabharata 
intends to communicate the eminence of Siva. Thus is the 
determination that the Mahabharata is about Siva.

VERSE 38

"O Lord, the composition of Valmlki which clearly 
describes You as higher than Brahma, Acyuta and Hara 
also strengthens the claim of Your superiority. There it is 
clearly revealed that You are worshipped by Rama when 
he expresses his sentiments about You before preparing to 
perform the horse-sacrifice."

In the Adityahrdaya hymn in the Yuddhakanda of 
Ramayana, Siva is mentioned as the Lord of Brahma, 
Acyuta and Hara in "brahmesanacyutesaya ... raudraya 
vapuse namah." [VI:107:19] He points to the Immanent Siva
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because He is understood as the Supreme Spirit presiding 
over the circle of the Sun, and also because of the use of 
the adjective in "raudraya vapune". Besides, "esa brahma 
ca visnusca sivaskandaprajapatih" indicates that the whole 
hymn is about the Supreme Siva.

Also, in the Uttarakanda of the Ramayana, before the 
beginning of the Asvamedha sacrifice, there is a discussion 
of consideration of the spirirtual sacrifice that should be 
performed. At that time, Laksmana praises the Asvamedha 
sacrifice by saying that Indra atoned the sin of the killing 
of a brahmin by worshipping Visnu by performing the 
Asvamedha sacrifice. Rama accepts its praiseworthiness 
and Himself mentions it as pleasing to Siva by telling the 
tale of Ila [Elopakhyana] with the words "unanyah pasyami 
bhaisajyam ... priyascaiva mahatmanah". It is indicated 
from His words in the narrative that He should be 
worshipping Siva only. Thus after consulting privately, 
I le summons the sages Vasistha, etc., and informs them 
of His wishes. Then they praise the Asvamedha sacrifice 
as connected with Siva with the words "tetu ramasya tat 
srutva ... pujayanti sma nityasah". Thus, it is suggested 
that Ramacandra worshipped Siva by performing the 
Asvamedha sacrifice.

The Kurma Purana states "ramo'pi palayamasa rajyam 
paramadharmikah" and "visenat brahmanan sarvan 

. asvamedhena sankaram". The Aditya Purana states 
"abhiniktastato rajye ... asvamedhena sankaram". Thus, 
the mention of Siva's worship by Rama is enumerated.

Similarly, in the Aranyakanda, Valmiki says 
" krtabhisekassa raraja ramah... bhagavanivesah" [111:16:43] . 

There also under the pretext of using a similie the poet 
Valmiki clearly describes the eminence of Siva.
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With the statement "na devah pundarlkakno na ca devas 
trilocanah" the Vasistha Ramayana mentons Sadasiva as 
the object of worship, and thus reveals Him to be superior 
to all other gods.

Now, how do we know that Siva is the one who is des­
cribed there as the object of worship? There are statements 
such as "pujayet cetanam Sivam", "imam dhyayet 
paramsivam", "sarvatra paramam Sivam", etc. There is also 
a discussion of abidance of the seat of Siva in the power of 
the mind [manah] and the super-mind [unmanah].20 There 
is also mention of His abidance in the abode beyond all the 
worlds upto unmanah [unmananta padatigam].

Now, while describing the preparation for war betwen 
Siva and Narayana, the Balakanda states that gods 
considered Narayana as stronger between the two "adhikam 
menire visnum" This can be explained by the mention in 
the Mahabharata, etc., that Siva gave Narayana prowess 
more than His own. In order to fulfill His own boon, Siva 
acts as though His power is less. It cannot establish Visnu's 
eminence which cannot be proven otherwise. Thus there's 
no conflict. So, it is determined that the Ramayana is about 
Siva.

Who is the Supreme God, Visnu or £iva?

VERSE 39

"O beneficient God, the well-known and prominent teachers 
of smrtis such as Manu, Yogisvara [Yajnavalkya] etc., and the 
well-known thinkers of various doctrines such as Patanjali, 
etc., differ in many ways in other subjects. However, O God, 
they all understand You to be higher than all."

20 unmanah is also one of the seven ullhasas or mystical degrees with 
the Saktas.



A t the end of the Dharmasastra, Manu describes the Supreme 
Self as being immanent in all with the words "prasasitaram 
... purusamparam". Then, he shows in many ways in 
which the Supreme God is referred to in Vedic usages 
"esameke ... brahma sasvatam". Afterwards, he clarifies 
his own view that Siva is the Brahman by showing that 
6iva pervades all beings with His five forms "enani sarvani 
bhutani ... samsarayati cakravat". Thus, Taittiriyopanisad 
introduces Siva as being in the middle of the circle of the 
Sun by the statement "savitrmandalamadhyastam" and 
then states that He pervades all beings with five forms 
"sa va esa purusah pancadha patcatma ... sarvam idam 
protam" [Mahanarayanopanisad XXIII: 1], etc. Although 
the reference "pancatma" is non-specific, even then the five 
forms like Sadyojata, etc., are previously mentioned there. It 
seems that the same discussion is being elaborated. That is 
why Linga Purana, etc., describes the five-forms Sadyojata, 
etc., of Siva "murtayah panca vikhyatah ... Sivasya 
paramatmanah", and then mentions "pancabrahmatmakam 
sarvam jagatsthavarajangamam". There Siva is described 
as pervading all beings by describing His five forms 
ISana, etc., in that order specifically and as the presiding 
deity of ksetrajna, pradhana, mahat, ahankara, manas, 
pancajnanendriyas, pancakarmendriyas, pancatanmatras 
and the pancamahabhutas.

Here the opponents think that at the beginning of 
Dharmasastra from "tatassvayambhurbhagavan 
tenanarayanassmrtah", Manu mentions Narayana as the 
cause of everything. Therefore "prasasitaram", etc., also 
should be construed with that. Here the immanence of 
Narayana is declared with the statement "prasasitaram
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sarvenam", etc. The verse "esam eke" declares that He is 
expressed by the words "agni", etc. The names "agni", etc., 
denote Him because He is Immanent in All. Therefore, He 
is the subject of discussion in different parts of the Vedas 
without any mutual conflict.

To this we reply that there the doubt of conflict with the 
statement at the beginning will be completely eradicated 
while determining the meaning of the beginning of the 
Mahopanisad by establishing that the beginning also intends 
to reveal Siva's eminence above all. Here our opponents also 
accept that He who is immanent is referred to by various 
names such as "agni", etc., in various parts of the Vedas, 
and He who pervades everything with His different forms 
such as the sky, etc., is determined to be the Supreme Self. 
In that case, it is very easy to determine that Siva is the one 
who is thus determined to be the Supreme Self. It will be 
established below that He is the God who is Immanent in 
All.

Thus, He is referred to by the word "agni" in the Vedic 
passages such as "agnim pura tanayitno racittat", "rudro 
va esa yadagnih ... sivanya". With the elaborate statements 
such as "kimebhiramarairanyaih ... te caiva satadha 
punah" in the Vayu Samhita, Mahabharata, etc., the srutis 
such as "avo rajanamadhvarasya rudram", "rudro va esa 
yadagnim", etc., are determined to be about Siva. The 
statements "vedastvamabhidadhatlha ... rudramisam" 
from the Kurma Purana, and "vadantyagnim mahadevam 
... visvarupam Sivam tatha" from the Anusasanika Parva 
in the Mahabharata declare that in the Vedic parts the word 
"agni" is used to denote Siva. The Atharvasiras mantra 
"abhitva sura nonuma" that is read after the explanation 
of the name "Tsana" refers to Siva with the word "Indra",
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the mantra "prajapatiscarati garbhe antah" refers to Siva 
with the word "Prajapati" and the mantra "yo brahma 
brahmanah ... brahma sivo me astu" uses the alternative 
name "Brahma".

In the Marutasukta "arudrasah", in the 
Brhadaranyakopanisad "marutsu katamo rudrah" 
[ Brhadaranyaka Upanisad 111:9:4] in the statement "ye 
rudraste khalu pranah ... tadatmaka" in the Vayu Samhita, 
the usage of the term "rudra" in the sense of breath is for 
indicating that Rudra is the presiding deity. Therefore Rudra 
can be determined as Immanent in breaths, and their names 
can be used to refer to Rudra. The all-pervasiveness with 
the forms sky, etc., can be immediately understood in the 
context of Siva with eight forms. Therefore, it is appropriate 
to understand the quoted statements by Manu as intending 
to determine the supremacy of Siva.

Similarly, in the chapter on Dharana in the 
Yogayajnavalkya, Yajnavalkya enjoins holding one's mind 
on deities beginning with Brahma and ending with Sadasiva 
in places of the earth, etc. Then he shows that each preceding 
deity is the product of each following deity by the statement 
"etaduktam bhavatyatra ... yojayat paramesvara". Thus, he 
reveals that Sadasiva is the Supreme Deity because Sadasiva 
is the Cause of All.

At the beginning of Dharmasastra, Asvalayana also 
introduces Siva as the original cause and its abiding deity 
with the statement "adavidamabhutsarvam". Then he relates 
the agitation of tamas which is a form of Mayasakti and its 
action readiness because of the proximity of Siva. Then from 
the beginning of "sa ca samksobhita ... paribrhita" etc., he 
describes the creation of Brahma, etc., ahankara, mahat, the
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division of the qualities, etc., comes the last. Then in the 
seventh chapter, he mentions that Visnu is created by Siva 
with the words "sisrksureka evagre ... palam divankasam". 
After that he narrates the manner of creating the sacred 
thread and at the same time of distinguishing various 
deities presiding over the specific parts of the sacred thread, 
mentions that the three deities preside over the portions of 
the sacred thread at Siva's behest. He introduces Siva in the 
Kalpasutra and states "sarvani ha va etasya namadheyani 
sarvah senah sarvanyucchrayanani". Thus he shows Siva to 
be the Lord of All.

Bodhayana suggested Siva's superiority among all by 
including Brahma and Visnu in his coverings, and by not 
including Siva among the avarana devatas in the ritual of 
worship of other deities. Katyayana also revealed Siva's 
supremacy as the Self of all with the statement "rudro 
hyevaitatsarvam". Among the authors of the philosophical 
systems, Patanjali describes the supremacy of Siva by 
composing the sutras "klesakarmavipakasaih ... tasya 
vacakah pranavah" that are about the supremacy of Siva. 
These sutras have the same meaning as the statements 
read in the seventh chapter of the latter part of the Vayu 
Samhita "na Sivasyanukandah ... bhavataiva na samsayah". 
Therefore, the author of the Tantrakaumudi considered the 
sutras as based on the Vayu Samhita and explained during 
the discussion of the sutra "niratisayam sarvajnabijam", on 
the occasion of explaining the commentary on the Vyakarana 
Sutras "samjnadivisesapratipattiragamatah paryesati" that 
the nomenclatures are exemplified by the terms "Siva", 
"Rudra", "Mahesvara", etc., and the word "adi" includes 
nadangas and dasavyayas. He thus explains the sutras about
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Siva. Similarly, followers of the Nyaya system of philosophy 
use the terms "bhava", "Siva", "sthanu" etc., to refer to the 
Supreme Self as meant by them. Thus they revealed that they 
mean to accept the supremacy of the Supreme Lord only.

Also, followers of the view of Sage Bharata mention 
during the discussion of the topics of development of 
passion or sentiment "kalpantare kadacittu ... brahmanasca 
nijecchaya." Thus they also describe the supremacy of Siva 
only.

In many Agamas, Siva is clearly described as the most 
eminent among all deities. Thus the Manusmrti, etc., are 
about Siva.
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VERSE 40

"O Siva, while considering Your eminence and elucidating 
the meaning of the actual words of the Tsana sruti from the 
Atharvasiras, the composer of the Brahmasutras also points 
to the same meaning. O Giver of boons, without depending 
upon any other proof on the basis of the Tsana sruti, he deter­
mined that the thumb-sized purusa is the Supreme Self."

In the adhikarana "sabdadevapramitah" on the basis of 
the Abhidhana sruti, the composer of the Brahmasutras 
determined that the thumb-sized purusa is the Supreme 
Self.

This meaning is acceptable to our opponents also. Thus 
it can be concluded that the composer of the sutras holds the 
supremacy of the Lord of Uma whose name is Isana in his 
heart. Since it's not possible to explain the usage of the term 
"Isana" as referring to any other deity by understanding the 
term with either etymological or indicative power, there is 
no precept for such usage. And because there is no such
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established meaning, it cannot be a sruti naming any deity. 
Thus the Brahmasutras are about Siva.

Thus the supremacy of Siva is justified by agreements 
of the Puranas, Mahabharata, Ramayana and many other 
composers of smrtis and sastras. Now the supremacy of Siva 
is clear also because it is revealed through usage, derivation 
and precepts in the sacred texts. The term "Brahman" 
which is accepted as denoting the Supreme Self and other 
terms used as its names in the Gita's "om tat sat iti nirdeso 
brahmanas trividha smrtah" [XVII:23] are the names of Siva. 
Thus the author says:

VERSE 41

"O Lord, O Beloved of Parvatl, it is clear that You're the 
Supreme Deity here because the hosts of sacred texts 
communicate that You're the meaning of the well-known 
term Brahman and of 'om tat sat' which is well-known in
the Gita."

The etymology of the term "brahman" is given in the 
explanation of many names of Siva in the Atharvasiras "atha 
kasmaducyate param brahma", etc., in the Atharvasikha 
"sarvani brahamyatiti brahma" and in the discussion of 
Atharvasiras in the Linga and the Aditya Puranas "tasmat 
brhanna ... param brahmeti giyate". Sage Badarayana used 
the term "Brahman" in the sense of Siva in the Adiparvan of 
the Mahabharata in the words "yudhisthiro dharmamayo 
mahadrumah ... mulam krsno brahma ca brahmanasca".

It is well known that the Pandavas were victorious 
because Krsna helped them and the brahmins were pleased 
with them. Here the meaning of the term "Brahman", that 
is ascertained to be the root of Krsna and the brahmins
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whose help and favour brought victory to the Pandavas, 
should also be understood as the same as Siva. Thus the 
Sauptikaparvan of the Mahabharata clearly describes that 
the Pandavas were victorious because they were protected 
by the power of Mahadeva. In the Santiparvan, Krsna refers 
to Siva and says to Arjuna "nihatamstena purvam tvam 
hatavanasi vai ripun". In the Asvamedhikaparvan, Bhlma 
refers to Siva and says to Yudhisthira "vayam sarve ca 
tadbhaktah ... prapta kauravanandana", "kastam senam 
maharaja ... nihatah satravastava". In the Padma Purana, 
Mahadeva tells Arjuna, "tatrasya mayino visnoramsah ... sa 
yah pakse mamajnaya". Thus as a result it is appropriately 
determined that Siva is the one who is understood by the 
word "Brahman".

Now it is well known that dharma is at the root of victory 
"yato dharmas tato jayah". Since knowledge of dharma 
is gained through the Vedas, they become the means of 
victory. Thus it is possible to understand the Vedas as the 
meaning of the term "Brahman". However, the meaning of 
"brahman" cannot be about words. The term "brahman" 
must be referring to someone who is sentient because we 
see the use of the metaphor involving sentient limbs in this 
verse as well as the previous verse "duryodhano manmayo 
mahadrumah ... dhrtarastro ambikeyah". The words "om 
tat sat" are used in the Taittirlyopanisad "sivo me astu ... 
rudras sanmahe". In the praise "tatpurusasya", the word 
"tat" is a separate pada with an elided case ending [Panini 
Sutra 1:4:14], Directions for the use of these terms as names 
of Siva should be seen in the Skanda Purana in the words 
"Sivo mahesvaro rudrah ... visistani parasyatu". Thus, the 
term "brahman" is about Siva.
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Thus the argument for Siva's supremacy is justified by 
showing the usages of the terms expressing the Supreme 
Reality in the sense of Siva. Now the author offers another 
justification based on the terms well-known as Siva's names 
whose components have power to express unsurpassed 
sovereignty.

VERSE 42

"Whom else other than Yourself do we call the Supreme Siva, 
the Lord of All? Indeed You are the one who is expressed by 
the sruti statements such as Isana, etc. The argument that 
these srutis are explanations is excluded by those whose 
understanding of Mlmamsa rules falls in the deep darkness 
of delusion. Minds of the prudent are thus not deluded.''

The terms "Isana", "Isa", "Isvara" that are used to 
refer to someone else on the basis of their derivative 
meaning, are established as specific to Siva. Since their 
derivative meaning is clearly understood, and since there 
are statements such as "yasmadiso mahatam Isvaranam 
... sarvasastrarthavijnah" from Harivamsa, the above 
mentioned terms can be understood in the sense of Siva by 
usage as well as by derivation. Also, the above terms and 
words such as "pati", etc., that are used to signify someone 
else express the Lordship of those particular deities in 
those cases only with limitation in those sentences that 
are dependent upon the use of the terms denoting those 
specific deities. However, when those terms are used in the 
sense of Siva, they themselves signify Siva as an established 
meaning without depending upon any other terms. They 
signify Lordship as the meaning of the component part of 
the word in the manner of the sruti. Thus, on the strength 
of many prominent srutis, which are authoritative in all
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applications, it is established that Siva is the one Who is the 
resting place of unsurpassed lordship.

Those who are pleased with only partially hearing 
,1 part of a Mlmamsa verse "samakhya yangiki samjna" 
stated the terms "Tsana", etc., are explanations. That is why 
t hey are ineffective in comparison to statements such as 
"patim visvasyatmesvaram", etc. Intending to refute their 
argument, the author says "samakhya", etc. For making a 
resolution in connection with their topics, the strength and 
weaknesses of proofs of sruti, linga, etc., depend upon their 
proximity and remoteness. Once some meaning is covered
I ' y  a faster proof, no other proof is extended. There is no other 
coverage. The Mlmamsakas also described the strength and 
weaknesses of proofs in the same way "pratyakse canumane 
ca....tatheha srutilingayoho". Thus the terms "Tsana", etc., 
that are used to refer to Siva are immanent in describing
II is Lordship because they're not dependent upon the use 
of any other word for it. However, the statement "patim 
visvasya", etc., are remote in describing the lordship of 
specific deities because they depend upon the use of other 
words for it. When the strength and weakness of the proofs 
is established, how can it be otherwise only on the basis of 
.m explanatory rule.

Even in the view of those who say "samakhya yangiki 
samjna", since we see his statement "pakam tu pacirevaha

naikasya kasyacit", where the components in a word 
retaining its derivative meaning express the meanings 
connected with primariness and secondariness, e.g., not 
as in the statements "vrlhln proksati arunaya krlnati" 
where the accusative case and the instrumental case 
■agility their primariness and secondariness in relation to
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the words denoting "purodasa" and "hotrcamasa",21 there 
the samakhya is considered the sixth proof. It doesn't say 
that the naturally expressed meaning of a word that has 
etymological meaning is also explanatory. Even the words 
"agneya", etc., that have derivative meanings contain 
the taddhita suffixes signifying the deities Agni, etc.22 
Statements containing those terms are understood to be 
srutis about those deities.

Here, in the terms "Isvara", etc., the sovereignty of 
Siva is communicated by their natural parts. Therefore, 
even after accepting the limitation of his opinion, there's 
no room for doubting it to be an explanation. According 
to our interpretation given in the said manner, and by 
understanding it as a compound23 the term "samakhya" 
means similarity of a name that is the cause of connecting 
something with another thing that appears elsewhere. 
Thus, for example, the similarity of the term "adhvaryava" 
is the cause of the mutual connection between the mantras 
"agneryajnam nayatu prajanam", etc., and the Atimukti 
sacrifices, there is no room for explaining it as enjoined by 
samakhya.

Now even if the terms "Isana", etc., are understood as 
srutis signifying the sovereignty of Siva, they are used for 
referring to other specific deities in other precepts such as 
"Isanaya sthalipakah prajna isvarah trtlyah padah", etc., 
that are about some other injunctions. Also, we don't see 
the usage of these terms as purporting to communicate the
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21 purodaSa is the sacrificial rice-cake and hotrcamasa is the spoon from 
which the chief Rgvedic priest drinks.

22 Vide Vartika "sarvatragnikalibhyam dhagvaktavyah" on Panini Sutra 
4:2:8.



sovereignty of Siva. Validity of the meaning of the term 
"l6ana", etc., as expressing the sovereignty of Siva cannot be 
established on the basis of the statements such as "bhutasya 
j.itah patirekasit", etc., that have only possible purport of 
enjoining the meaning of the sentence. A statement that has 
purport is superior to a statement that has no purport.

If you say that, it is not so. These terms by themselves are 
not seen used anywhere without being a part of statements 
that are about some other function. It is also not possible. 
Although these terms cannot be independently explained as 
purporting to describe the sovereignty of Siva just as Agni, 
etc., as understood as deities in "agneyam astakapalam 
nirvapet" etc., they are used as diva's adjectives by 
reiterating the well-known region of the heart in the srutis 
and smrtis such as "angustha matrah ... bhutabhavyasya", 
" Isvarassarvabhutanam rddhaine arjuna tisthati", etc., that 
describe the place of Paramasiva endowed with all the 
described characteristics. Therefore, there is no difficulty in 
understanding that the lordship which is the meaning of the 
root "Isa" is the purport in the injunction.

A doubt that these terms are less valid than the state­
ments that are independent injunctions should not arise 
just because an argument that although the terms 'Tsana" 
etc., have a purpose since they qualify another function, 
their purpose is in another function, but not independently. 
Otherwise there will be a predicament of several of the 
strength of authority of what is taught in the Vedas and 
what is taught in later texts. Therefore the argument stands 
firmly established that the srutis 'Tsana", etc., which are 23

23 "sama ca'sau akhya ca" meaning "that which is similar and is a 
name".
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free from any limiting factors such as prepositions, etc., 
establish the unsurpassed sovereignty of Siva. There is 
no problem of Indra possessing the Supreme Sovereignty 
on the basis of a sruti's containing the name "Indra". He 
is described as perishable, under the sway of action, and a 
product of creation of many srutis, Puranas, etc. One sruti 
that is against so many srutis cannot establish Him as the 
Supreme Lord. Thus, there is no room to have doubt of 
conflicting proof.

Now the author offers proof that term "visvadhika" 
which is used in the sense of Siva in the Mantropanisad 
and Taittirlyopanisad, and repeated in the statements in 
Puranas such as "tadanyad visvam isanassatu visvadhikas 
smrtah" which is not seen used in the sense of any other 
deity which is very clear without any difficult concept and 
which ascertains His prominence above all is in the sense 
of Siva.
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VERSE 43

"O Lord, O Destroyer of the Tripura, the term "visvadhika" 
that is established to refer to You in many places in the srutis, 
and is reiterated in the Puranas clearly ascertaining You to 
be more than the whole Universe torments the ears of the 
foolish."

Thus, the terms "Isana", etc., are determined to be about 
Siva.

Thus, the superiority of Siva is justified by examining 
the power of the components of the terms "Siva", "Isana" 
etc. Now, from the remainder also, the author establishes 
that the Supreme Siva alone is the place of manifestation of 
unsurpassed sovereignty.



VERSE 44

"O God, let a devotee find peace elsewhere if You do not
have unlimited sovereignty. The gods Brahma, Hari and
Girlsa are separate in each egg of the Universe. Governed by
You, they'll follow Your ever new commands in ages after
ages."

1 ,et us look at the following statements:

1. In the Vayu Samhita it says "iti drsanamandanam 
... labdhva sambhostu sannidhim".

2. In the Aditya Purana it says "sahsrakotayah santi ... 
mahadevasya sulinah".

3. In the Kurma Purana it says "brahmanarane-sanam 
... kalah kaviriti smrtah".

4. The Parasara Smrti states "kalpe kalpe layotpatya 
... nimetarasca nityadha".
Here the term "layotpatya" means that they're 
perceived with Creation accompanied by 
Dissolution.

5. The Vasistha Ramayana states "samsaravalayo 
bhuktah ... na saktah vayam mune".

6. The Linga Purana states "asankhyatasca kalakhyah 
... ekaiva mahesvara".

7. The Skanda Purana states "asankhyavilayam yanti 
... asankhya vasavadayah".

Although the Vayu Purana mentions the similarity of 
dissolution of Brahma, Visnu and Rudra, it states that the 
period of existence is greater for each succeeding deity in 
the statement "brahmavisnudinam caiko visnu rudra dine 
tatha". The statement "nityam hi nasti jagati ... vasudevam 
sanatanam" in the santiparvan of the Mahabharata is about
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the eternity of Visnu's soul. A body that is created by maya 
cannot be eternal. The description of everything else other 
than Him as important is appropriate because the term 
"bhuta" [being] is used only in a generic sense, and is other 
than the Self, and lifeless matter is unreal. That is why the 
Isvaragita after describing the attributeless Brahman, states 
"nityam hi nasti jagati ... vyomarupam mahesvaram". 
However, our opponents will find it hard to explain because 
they accept the existence of nityasurls [eternally liberated 
souls], vibhutis, etc.

In the view that Brahman is saguna, there is no conflict 
because this smrti statement is to be understood as applied 
due to its conflict with the naturalness of the mantra "ajata 
ityevam" from the Mantropanisad.

Thus, there is no manifestation of unsurpassed 
sovereignty in the images of Brahma, Visnu and Rudra 
because they are limited by Space, Time, etc. Although the 
form of Ambika is present in the fourth state of spirit as a 
power, it is subordinate to Siva. By default, the manifestation 
of unsurpassed lordship is in Siva alone. That is why Vayu 
Samhita determined and advised "brahmadayo' pi lokanam 
... tasyaiveti suniscitam". Thus the determination of the 
unsurpassed sovereignty of Siva.

Moreover it is appropriate to make a determination on 
the basis of one argument resulting from the reconciliation 
of many when people's minds become confused by seeing 
many statements that have opposing meanings. Otherwise, 
even in the Vedic path, Brahman may not be established as 
the cause of all. Because we see traces of srutis that describe 
someone else other than Brahman as the cause. Therefore, 
due to the abundance of proofs, it is appropriate to determine 
that Siva is the Superior Deity.
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VERSE 45

"Enough with the other proofs. Because, O Lord of all worlds, 
it is possible to determine Your superiority on the basis of 
only these many proofs. A great collection of scriptures 
proclaim your eminence."

There are many srutis such as Atharvasikha, etc., in the parts 
of Vedanta. Similarly, there are mantras and arthavadas 
in the ritualistic part also. This has been made clear in the 
explanations of the previous and following verses. And 
noblemen have said "mantra bhavanti virala ... nasakyam 
adhigantum iyatayate". It is also clear that the Puranas such 
as the Siva Purana, etc., that proclaim the superiority of 
Siva are greater in number than the Puranas that proclaim 
the superiority of Visnu. The abundance of the number of 
I ’uranas extolling Siva is illustrated in the Prabhasa Khanda 
also in the statement "caturbhir bhagavan visnur ... senesu 
bhagavan Sivah". The learned people clearly know the 
abundance of the Upapuranas and the Agamas about Siva.

Thus by the phrase "tadartham vyakurvan", the author 
suggests that on the basis of the statement proclaimed by 
Vyasa "vedarthoya svayam jnatah" the srutis proclaiming 
the superiority of Siva, cannot be explained in any other 
sense because no other meaning can be suspected there, 
and the Puranas proclaiming the superiority of Siva have 
ascendancy marked by the proof of direct srutis just as Manu 
Smrti, etc., have ascendancy over Sankhya Smrti, etc.

Thus, by alluding to the ascendancy of the srutis and 
I ’uranas that proclaim the eminence of Siva, it is ascertained 
that those srutis and Puranas determine the supremacy of 
Siva. Now the arguments of our opponents about their
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weakness and about the ascendancy of the srutis and 
Puranas that proclaim the eminence of Narayana will be 
refuted.

Thus our opponents imagine the reversal of strength and 
weakness of the sruti statements in the following manner. 
They say that although those very sruti statements express 
the superiority of other deities also, just as that of Narayana, 
nevertheless those statements have other meanings. 
However the supremacy of Narayana has been declared by 
sruti statements that have no other meaning. Therefore, it 
is appropriate to understand the real meaning by following 
those statements such as:

1. "agnimlle purohitam" [Rgveda 1:1:1]
2. "staumyagnim nathito johavlmi"
3. "abhitva suranonuma"

These are understood to be praising statements on the 
basis of evidence in statements themselves.

1. "arhan vibhami ... dhanva"
2. "yo vai rudrasya ... brahma"

These statements are explained as stuti or praising 
statements on the basis of other statements such as "te 
deva urdhva ... stautevam enam etad", etc. The statements 
of the Rudradhyaya are determined to be about praise 
because they contain salutations and prayers for obtaining 
desired fruits and for warding-off undesired consequences. 
Even the statements such as "karanantu dhyeyayah", 
etc., that describe Siva as the source of the world do not 
appear in the middle of the topics dealing with the Creation 
and Dissolution of the Universe. They are remainders of
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injunctions of worship, and therefore refer to some other 
deity.

The Purusasukta, however, describes Purusa, i.e., 
Narayana, as the source of all and the Lord of all. It is not 
about any other deity. It is not understood as a praising 
statement either because of any characteristic or because 
of ny statement. It is also not understood as an anuvada 
statement because it doesn't contain terms such as 
"ha", "vai", etc., that indicate repetition. On the other 
hand, the Chandogyopanisad reads it in the scriptural 
mantras as proof of the meaning taught by it by saying 
"tadetadrcabhyanuktam ... tavanasya mahima" [111:12:6]. 
Thus it can be determined that Purusasukta describes the 
glory of Narayana.

Similarly, the Kathopanisad 1:3:9 declares "so'dhanvah 
... tadvisnoh paramam padam" after asserting that it is 
described as the object of knowledge in all the Vedas with 
the mantra "sarve veda yatpadam amananti".

With the statement "brahmavidapnoti param", the 
Taittirlyopanisad 11:1:1 asserts that there's emancipation by 
knowing the Supreme Brahman. Then with the statement 
"satyam jnanam anantam brahma" it shows that the 
Brahman who is the object of knowledge for those who seek 
emancipation is none other than Narayana expressed by the 
word "anantam".

Also, in the Subalopanisad, the description of Narayana 
as the cause of all the world appears in the middle of the 
topic of the Creation and Dissolution of the world. It can be 
understood as referring to no one else.

The author refutes all the above arguments.
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VERSE 46

"Our opponents say that the supremacy of the Lord of 
LaksmI, and not of any other gods, is revealed in the srutis 
with terms that have no other meanings. Therefore, meaning 
should be determined only on their basis. O Conqueror of 
Death, lack of study of the mantras and Upanisads leads 
fools to make such a noise in vain."

In the doctrine of non-duality, as the srutis describing both 
the saguna and nirguna forms of Brahman are considered 
to be for the sake of worship, or for praise, or the means to 
attain the peerless Brahman, hearing of God as the Lord of 
All and the Cause of All is for something else. Therefore it 
is clear that for a non-dualist it is not possible to establish 
the strength and weakness of the srutis in the matter of 
sovereignty by attempting to establish some sruti statements 
that do not refer to any god other than Narayana.

Those who made a stand by resorting to the doctrine of 
Brahman with attributes should be enlightened by giving 
examples from Mantropanisad, etc. Thus the Mantropanisad 
clearly appears set to determine that the Supreme Siva 
who's the Lord of the chains that fetter the individual self 
and who is endowed with the attributes of being the Cause 
of All, the Regulator of All, the Grantor of Emancipation, 
etc., is the reality when it ponders the end, beginning with 
"kim karanam brahma". Now, there is a discussion of yoga 
from "yunjanah prathamam manoh", etc., onwards. It is 
introduced there as an intermediate goal for the purpose 
of teaching the mode of worship in gaining the direct 
perception which is the means of liberation of the Supreme 
Siva who is acknowledged there as the Supreme Cause. One 
cannot suspect the Mantropanisad wholly resolves in it. If
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the Mantropanisad is understood to have yogic practices as 
its goal, then other contexts in which we find the mention 
of profound meditation, etc., in the middle of topics that are 
introduced mainly to discuss Brahman, also would not be 
established as dedicated to the discussion of Brahman as 
,i greed upon by everyone.

Also, the prayers for desired goals in the mantra "yate 
rudra siva tanuh", etc., would not communicate that the 
w hole chapter which mainly discusses the Supreme Brahman 
as understood from inference from the introduction, etc., 
is for praising because there would be everything in the 
mantra to cause such an understanding.

In that case, the Purusasukta also would be understood 
as wholly being about praise because of the science of prayer 
to attain desired goals, salutations, etc., that are heard in 
the specific anuvaka mantras following the one chapter 
pertaining to the Great Purusa who is understood there 
because of the recognition of the meaning of the words that 
have similar meanings due to proximity. If this happens, 
then the pride of our opponents that the Purusasukta is 
about no other deity other than Narayana, will be broken.

Similarly, the Atharvasiras is also determined to be for 
discussing the Supreme Reality since it is introduced as 
the description of Siva's nature in response to the question 
posed by the gods about the nature of the Supreme Siva.

Now after receiving the instruction about Siva and the 
knowledge that Siva is the Universal Self, the gods praise 
1 lim with the hymn "yo vai rudrah", etc. It is not possible 
to explain the earlier portion that describes the real nature 
of Siva as laudatory because the later hymn "yo vai rudrah" 
is laudatory. Besides, the hymn "yo vai rudrah" also is not
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merely laudatory. It begins by depending upon the know­
ledge of the Universal Self as understood from the instruction 
and therefore is the elaboration of that knowledge. In 
the same way when any mantra as the Satarudrlyam, 
Rudrasukta, etc., is determined to be laudatory either 
because it contains some characteristics or because it 
is expressly mentioned that characterization of being 
laudatory remains confirmed to that context only. There is 
no problem of interpreting other mantras as laudatory only 
because they appear in the same theme. Now the sign of 
laudatory mantras such as frequent salutations, etc., is said 
to be associated with the mantras about Siva. That sign is not 
merely in the sense of praise. It also indicates uninterrupted 
eminence of its subject. As it is, it is established below.

Thus the abundance of salutations which is a char­
acteristic that is not common in the case of other deities 
establishes the Supreme Eminence of Siva and is dedicated 
to the universal sovereignty of Siva which is the meaning of 
the words in the mantras that one framed by the salutations. 
When pre-eminence over all should be definitely understood 
because of the sign of the salutations, it is not appropriate 
to abandon the meaning of the eminence that is expressed 
as the natural meaning of a word and try to establish it by 
some other method. Therefore, although the sign of praise 
is present in the mantras such as "namo hiranya bahave 
senanye", etc. it is not appropriate to abandon the mean­
ing of universal sovereignty, etc., in them. It is also not ap­
propriate to argue that the demonstration in Atharvasikha 
of the varying degrees of importance of other deities and 
of Siva because of the effect and cause relationship is the 
remainder of the ritual of worship. Our opponents also 
agree that there's a mode of worship in the Subalopanisad,

330 Who is the Supreme God, Visnu or £iva?



Mahopanisad, etc., that declare Narayana to be the Cause of 
the Universe. Therefore, scriptures on both sides are equal.

However in Atharvasikha we see an explanatory 
repetition when 6iva who is the object of meditation 
is described as the cause in "karanantu dhyeyah". It is 
determined that the explanatory repetition there that 
describes the cause of everything is the statement of facts. It 
is not appropriate to say that there is an explanatory 
repetition in the form of the meaning of praise in the 
statement of injunction also.

Now the argument that the Purusasukta is about no 
other deity, is indeed favourable to us because we have 
already established that it is about Siva. However, the 
determination of our opponents that it is about a sole deity 
is itself inconsistent because of the following reasons: 1

1. It is wholly used for praise in the Purusamedha as 
seen from the statement "upakrta daksinato ... para 
canusamsati" which contains the term "samsati" that 
denotes praise intended by the unsung mantras.

2. The Visnu Pur ana describes a kind of praise in 
the same manner as that of the Purusasukta in the 
statements beginning with "tustava pranato bhutva 
bhuta dataram acyutam" and continuing with 
"sahasraslrsa purusa ... atyattisthat dasangulam", 
etc.

3. The Chandogyopanisad contains a statement 
"tadetadrcabhyunuktam". This statement contains 
the preposition "anu" which indicates that the 
Purusasukta mantra is an explanatory repetition of 
the meaning propounded by the Chandogyopninad.
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Therefore, understanding of the Purusasukta as a 
laudatory hymn and explanatory repetition cannot 
be avoided.

Understanding of the Kathopanisad statement 
"tadvisnoh paramam padam" as being about the only one 
Supreme Self is desired by us also. However, by following the 
lead of the statement "tatte padam sangrahena bravimi", the 
term "pada" in "tadvisnoh paramam padam" is in the sense 
of Brahman that is the object of discussion in all the Vedas. 
Our opponents also agree about it. Thus, it is not about any 
particular place as it is in the mantra "tadvisnoh paramam 
padam sada pasyanti surayah". Therefore, the term "Visnu" 
there, whether it has an ablative case ending or genetive case 
ending, is essentially and naturally understood as referring 
to Brahman that is denoted by the word "pada", and is 
superior to Visnu. The indication of difference between 
"Visnu" and "Padam" in the usage "visnoh padam" [seat of 
Visnu] is in the figurative sense as it is in the phrase "rahoh 
sirah" [head of Rahu], Thus, although the term "visnu" also 
can be understood as referring to Brahman which is the 
desired object of discussion, it is seen interpreted as a name 
of Siva in the following: 1

1. In the Atharvasikha, in the names explaining the 
names of Mahadeva in which "vyapanad vyapi 
mahadevah" appears in the end, there's a statement 
"sarve devah samvinantlti visnuh".

2. The Linga Purana states "bhagavan bhagasadbhavat 
... visnussarvapravesanat".

3. The V ayu Samhita states "Sivatattvadi bhumy antam 
... tasmat visnurrudrarutah".
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Thus the absoluteness of Narayana in "tadvisnoh 
l>aramam padam sada pasyanti surayah" cannot be proven. 
And even if the above mantra is considered as being 
exclusively about Visnu, there is no room for the argument 
of our opponents because like the term "Hara" which refers 
to Brahman, the Cause of the Universe, the word "Visnu" can 
be explained otherwise in the Mantropanisad by following 
t he reasoning shown above.

With this the example of sruti "satyam jnanam anantam 
brahma" is also discarded. Thus after saying "brahmavid 
apnoti param", there is a desire to know as to what 
Brahman is. The statement "satyam jnanam anantam 
brahma" describes the characteristic of its nature. The word 
"ananta", like the words "satyam jnanam", etc., is also in 
the nominitive case and in neuter gender. Therefore, it 
cannot denote Visnu. The word "ananta" in masculine 
gender only denotes Visnu as is seen in "ananto nagarad 
visnuh anantamkhanirantarayoh". One should not say that 
the words "satyam jnanam anantam" in the above sruti are 
in the accusative case because of the act of knowing in the 
following statement "yo veda nihitam guhayam" expects an 
object. Now "guhayam nihitam" is nearby in the statement 
itself. The mention of Brahman is for dedication of actions. 
By following that lead, there is no possibility of a breach 
in the understanding that the statement "satyam jnanam 
anantam brahma", etc., is descriptive of the characteristics 
of the object of knowledge.

The above arguments are for example. Therefore, since 
I lie srutis cannot be divided as strong and weak by following 
the arguments of our opponents, it is established that by 
lollowing the reasoning propounded by us, the srutis about 
Siva are stronger.
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So, the refutation of the argument that sruti is about 
Visnu is stronger.

Thus the division of the srutis as strong and weak as 
favoured by our opponents is discarded. Now the division 
of the Puranas based on the predominance of sattva, rajasa, 
etc., is being refuted.

Thus our opponents imagine "kalpesu kesucid brahma 
... tesam vaktrugunocitah". A statement from the Matsya 
Purana is said to be at the root of such thinking. It describes 
that the kalpas are four-fold:

1. where the qualities are mixed
2. where sattva is the predominant quality
3. where rajasa is the predominant quality
4. where tamasa is the predominant quality

Then it mentions that those very Puranas were 
composed in those very kalpas by Brahma "yasmin kalpetu 
yat proktam tatsvarupena varnyate". Then it states "agneh 
sivasya mahatmyam tamasesu prakirtyate ... gaminyanti 
parangatim". Here kalpas are divided into rajasa, etc. Such 
division is due to the predominance of those very qualities 
in Brahma in those very kalpas. If the Puranas composed by 
Brahma in different time-periods proclaim superiority and 
inferiority of various deities and are mutually conflicting, 
they would not be regarded as wholly authoritative. The 
division of the Puranas such as rajasa, etc., is for the purpose 
of suggesting the strength and weakness suitable for the 
qualities in the speaker, especially for understanding what 
should be accepted and what should be discarded. There is 
no purpose of the division of the Puranas into rajasa, etc., 
that can be explained in any other way. Therefore, it is for
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I ho purpose of revealing the good and the bad qualities of 
the speaker according to the procedure that determines the 
t orrectness and incorrectness of knowledge.

Thus the kalpas are divided into rajasa, etc. Then the 
Puranas are described as spoken by Brahma during those 
kalpas. Thus the division of Puranas into various categories 
based on the strength and weakness suitable for the 
i nullities of the speaker is generally suggested. When there 
is a curiosity about specifically which Purana, about which 
■ leity was spoken by Brahma, of which quality, the Matsya 
I’urana states "agneh Sivasya mahatmyam", etc. This tells 
I hat the Puranas pertaining to Siva are tamasa because 
I hey are created by the teacher who was constrained by the 
tamasa quality, and therefore they are non-authoritative.

Now, why should the above statement from the Matsya 
I’u rana, which renders many Puranas non-authoritative, not 
be refuted by those Puranas themselves? There is strength 
in numbers. If Brahma himself comes under the sway of 
tamasa quality, and those Puranas are tamasa because they 
were composed by him while under the sway of the tamasa 
quality, why would the above Matsya Purana statement 
itself not be tamasa?

The above questions are addressed as follows. Those 
Puranas are not rendered invalid because of their conflict 
w i th the Matsya Purana statement. However, this statement 
is about pointing out the difference in characteristics based 
on the qualities sattva, rajasa and tamasa when due to the 
mutual conflicts all the Puranas do not have the power 
to decide the meaning, and when a question arises as to 
whether they all should be abandoned or some should be 
accepted. Therefore, this statement is not refuted because
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of the strength in numbers. Besides, there is no statement 
objecting to the cited statement. The Maitrayani sruti "yoh 
khalu va asya", etc., firmly establishes the self-evident 
validity of the compositions describing those very specific 
deities as having those very specific qualities because of the 
justifiable suitability of their being the root of those very 
qualities. Therefore, there is not even a single doubt about 
tamasa being the root which is the cause of regarding those 
Puranas as invalid.

Here the author wishes to establish by argument the 
validity of all the Puranas and the statement from the 
Matsya Purana without any conflict, and to prove that the 
insistence of our opponents who cannot make a distinction 
between Samhararudra and Paramasiva because of the 
above mentioned conflict that the Puranas about Siva are 
invalid, is inappropriate.

Thus intending to destroy the opponents with his words 
as Indra destroys Vrtra with the Thunderbolt, the author
says:

VERSE 47

"O Pasupati, delusion compels those who are unfit to sit 
in an assembly to speak unsuitably when they say that the 
works glorifying You are invalid because the Matsya Purana 
mentioned the origin of the Puranas that describe the relative 
superiority of Brahma, Hari and Hara with the difference in 
the kalpas."

By showing that the Puranas which proclaim the pre­
eminence of Brahma, Visnu and Rudra over each other are 
the subject of occurrences in different kalpas, the above 
mentioned statements from the Matsya Purana establish 
by argument the validity of all the Puranas without any
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conflict. They do not cause any statement to be invalid. 
Thus the summer and winter seasons that are characterized 
by the onset of heat and cold are called hot and cold 
respectively because of the predominance of heat and cold 
during those seasons. Men are called sattvika, etc., due to 
the predominance of those qualities in them. Similarly, the 
division of the kalpas as sattvika, etc., by the statement 
"sanklrnassattvikah", etc., is due to predominance of the 
qualities of sattva, etc., during those periods because of the 
command of Supreme Siva only, not because those qualities 
.ire predominant in the Brahmas of those kalpas. They are 
not thus enumerated one by one.

It is also not appropriate to say that the division can be 
understood to have such intention according to purpose. 
Thus on the occasion of answering the question "purana 
sankhyamacaknva... yathavadanupurvasah", in the Matsya 
I ’u rana, there is an elaboration on the manner in which all the 
I ’uranas grant the unseen objective. The statement "puranam 
manavo dharmah ... na hantavyani hetubhih" reminds of 
the validity of the Puranas only. Noblemen unanimously 
accept the Puranas as valid. Our opponents disregard all the 
above facts and imagine that some Puranas originated out of 
confusion. Imagining such a purpose arises only out of their 
hatred for the Vedic Path and is therefore unacceptable. The 
invalidity of the Saiva Puranas is unavoidable in the view 
of our opponents because of their refutation of the main and 
large portion of the meaning of those Puranas. By explaining 
the general validity of all the Puranas that is honoured by 
all the followers of the Vedas in the manner we said, the 
division of the kalpas as sattvika, etc., is understood as a 
speech remainder needed to complain an elliptical sentence
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"tenveva yoga samsiddhah gaminyanti parangatim", from 
a sattvika kalpa. Also, after praising the sattvika kalpas, the 
Kurma Purana says "dhyanam tapas tatha jnanam ... yanti 
tat paramam padam". The purpose of the division of the 
kalpas as sattvika, etc., can be understood as for showing 
the superior and inferior time for austerities, etc.

The immediately adjoining verse in the Matsya Purana 
"yasmin kalpetu yat proktam" is not an injunction of 
composition of the Pur anas by Brahma in those very kalpas. 
But it is about enjoining the description of the special 
glory of the deities prominent in those specific kalpas 
after repeating the Puranas composed by Brahma during 
those kalpas that proclaim the mutually conflicting glory 
of the deities. Thus the learned people say "tadvrttam eva 
karasca syad upadeya laksanam". Although it seems that 
the verse "tasya tasya tu mahatmyam" describes only the 
importance of those very kalpas. The Puranas themselves 
didn't originate for describing the importance of kalpas. 
We mainly find the description of the greatness of the 
special deities in them. Also, the immediate context states 
"agnessivasya mahatmyam". Just as a description of the 
rainy season results in the description of the trees and vines 
adorned with flowers, fruits and leaves abundant because 
of the heavy rains at that time, similarly the act of describing 
the importance of the kalpas, results in the act of essentially 
describing the greatness of the deities suitable to the qualities 
that are prominent in those very kalpas. Thus, the meaning 
propounded in the immediately adjoining verse also cannot 
be reconciled with the view of our opponents. Therefore, by 
following the meaning in harmony with the immediately 
adjoining verse also, one should interpret the division of the 
kalpas into sattvika, etc., in the manner we stated.
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Now if by understanding the meaning in harmony 
with the meaning of the adjoining verse, the division of the 
kalpas as sattvika. etc., is understood as having the purpose 
of proclaiming the Puranas as wholly authoritative, then 
the meaning of the distinction between what is valid and 
what is invalid also would be understood with the meaning 
to be explained by its reiteration.

Let it be thus understood. Even then, when there is 
a conflict it is appropriate to determine the meaning in 
harmony with the meaning of an injunction [vidhi], and not 
in harmony with the meaning of an explanatory repetition. 
Injunction is stronger because it pertains to the goal. That 
is why in the adhikarana "caracara vyapasrayastu syat", 
Srlmad Sankaracarya has established the following: the 
statements about the rights of birth and death are in 
harmony with the anuvada of what is appropriate for birth 
and death. Although a man seems to exist at the same time 
as the body, he is armed with the strength of the rights of 
birth and death that are useful in the future. He certainly 
follows another body. Therefore the reiteration of his birth 
and death is secondary because it pertains to the body.

Actually the Puranas are not composed by Brahma 
during those very specific kalpas. Brahma composed the 
whole Puranic body of literature, one thousand millions of 
verses long, as one without any divisions such as Padma 
Purana, etc. At the same time during the Krtayuga, the 
first yuga at the beginning of Creation, the Vedas were 
introduced. Then, in the Tretayuga, 18 sages such as 
Brahma, etc. divided it in 18 ways, and composed them in 
millions of verses. At the end of Dvapara, Vedavyasa again 
compressed it into four hundred thousand verses. Thus the
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Matsya Purana states beginning with the verse "puranam 
sarvasastranam prathamam ... satakotipravistaram", 
and ending with "tadartha hotr caturlaksaih sanksepena 
nivesitah". The Dharma Samhita also mentions the same 
thing by the words "brahma meva krte cadye ... krtam koti 
pravedhatah".

Thus, accordingly the statement "yasmin kalpe", etc., is 
about the reiteration of specific Puranas in different kalpas. 
It is not about the composition of Puranas. It seems that the 
term "prokta" refers to the recitation as in the Panini Sutra 
IV:3:101, "tena proktam". Even if we understand its meaning 
in harmony with an explanatory repetition, it seems that the 
division of the kalpas into sattvika, etc., is not intended as 
favoured by our opponents.

Others maintain that the collection of Puranas was 
not composed by Brahma even in Krtayuga, but having 
taken it together with the Vedas from the Supreme God, 
He introduced it. Thus the conjunctive particle "ca" in "yo 
vai vedamsca prahinoti tasmai" includes the Puranas with 
the Vedas. The same theme is elaborated in "tasmai vedan 
puranani tattvan agre janmane". There is a sruti "asya 
mahato bhutasya nissasitan etat ... itihasa puranam", etc. 
It is further elaborated in "astadasanam etasam vidyanam 
... sulapaniritisrutih". The statements in the Rajadharma
beginning with "bhuyasya bhagavan dhyatva.......
mahadevo mahesvarah", and ending with "ityetah Sankara 
proktah vidyasabdartha sayutah" describe that all the 
branches of knowledge were composed and narrated by the 
Supreme God.

In this view, there is no room to consider the Puranas as 
impelled in the Krtayuga in any way. Therefore the verse
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"sanklrnah sattvikah", etc., is about dividing the kalpas into 
s.'Utvika, etc., because of the prominence of those qualities 
in those kalpas.

Like the verse "yathartusvrtulingani ... tathabhavayu- 
gfldisu" from the Puranas which demonstrates harmony, the 
verse "yasmin kalpetu", etc., also demonstrates harmony 
by describing the importance of those very deities in those 
very kalpas differentiated by the prominence of those very 
qualities. The statement "agnessivasya mahatmyam", etc., is 
for propounding with justifiable suitability the demonstrated 
compatibility of the prominence of the forms characterized 
by those qualities during the times of those prominence of 
those qualities and for showing the special characteristics of 
some other deities that cause their appropriate prominence 
in different kalpas. It is not, as maintained by our opponents, 
lor describing the special nature of the Puranas as an answer 
to the query "which quality is of which deity in the Puranas 
recited by Brahma?"

In the statement "sattvikesu atha kalpesu" the word 
"kalpa" is used. Therefore, the terms "sattvika", etc., refer to 
tire kalpas and not to the Puranas. In specific kalpas, greater 
importance of Svayambhu is related in "mahatmyam 
adhikam hareh". When a sentence does not require a 
word or words to complete its sense, it is not appropriate 
to imagine the connection of an action that is heard in 
the previous sentence "nigadyate", etc. Since the actions 
"prakirtyate iduh nigadyate", etc., are heard in the previous 
sentences, the prominence of fire even though it is not there, 
is praised in the tamasa kalpa. Although it is possible to 
carry the previous sentences in the order of "param", 
etc., it is determined that the previous sentences also are
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meant for describing the importance of special deities in the 
special kalpas because the words "sattvikesu atha kalpesu 
mahatmyam adhikam hareh" demonstrate the mention of 
steadiness of the prominence of Hari in specific kalpas. The 
Kurma Purana states "asankhyata smrta kalpa ... rajasesu 
prajapateh". The Vayu Samhita states "kvacid brahma 
kvacid rudrah ... vidvan stotra namuhyati." The above 
statements clearly describe the superiority or inferiority of 
Brahma, etc., according to the difference in the kalpas.

Therefore validity of all the Puranas is established with 
the Matsya Purana statements themselves quoted by our 
opponents. The pride of our opponents that some Puranas 
are not authoritative because of the conflicting Matsya 
Purana statement is not appropriate. Moreover, even if the 
Matsya Purana statements are in the sense mentioned by our 
opponents, it would only establish that the Saiva Puranas 
were composed by Brahma characterized by the tamasa 
quality. It would not make some Puranas non-authoritative 
because:

1. Brahma is remembered as having the power of 
unimpeded knowledge "jnanam apratigham yasya 
... sahasiddham catustayam".

2. The quality of tamasa that is considered a 
conditioning factor in the composition of specific 
Puranas by Brahma cannot be an impediment for the 
knowledge of Reality just as it is not an impediment 
for the Supreme Brahman in the role of a Destroyer 
conditioned by tamasa.

One cannot declare the position invalid without refuting 
the knowledge at the root of that position. If it is understood
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I hat like our knowledge, Brahma's knowledge also becomes 
obstructed with the quality of tamas, then some Puranas 
among the ones that He composed would become invalid. 
Then the suspicion that the cited Matsya Purana statements 
.ire similarly invalid, is unavoidable. Then how can they 
he used in determining any meaning? The argument that 
those statements are generally valid because we don't see 
any excepting statements is inappropriate. There are many 
excepting statements that declare the superiority of those 
very Puranas as read in the Kurma Purana statements like 
"ekatratu puranani ... nastyanyat sadhanam param", etc. 
I he argument that the invalidity of the Puranas is established 
with justifiable suitability [vastu samarthyena aucitya 
laksanena] is also trifle. Thus Vyasa is sattvika even when 
lie is describing the acts of demons, etc., in the Mahabharata, 
etc. Therefore, it cannot be suitably established that the 
quality of the speaker is according to the quality of the 
subject of discussion. One should not say that the suitability 
is intended in the order because it is appropriate to consider 
someone tamasa when he describes the prominence of 
someone who should be regarded inferior because of his 
tamasa quality. The acceptance of the tamasa quality by 
Samhararudra for destroying the world cannot be the cause 
of detraction. This will be explained while establishing the 
equality of the gunamurtis.

With this the following argument of some recent critics 
is rejected. Thus they divide the Puranas into the categories 
of sattvika, etc. They say that Visnu, Narada, Garuda, 
Bhagavata, Padma and Varaha are Sattvika Puranas. 
Brahma, Brahmanda, Brahma vaivarta, Markandeya, 
Bhavisya and Vamana are Rajasa Puranas. Linga, Siva, Agni,
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Skanda, Kurma and Matsya are Tamasa Puranas. Therefore 
whatever is spoken by the Tamasa Puranas should not be 
accepted.

This argument is against the intentions of their own 
teachers. Since the division of kalpas into sattvika cannot be 
explained as pertaining to the speaker with the enhanced 
qualities of sattva, etc., if it is understood as pertaining to 
the deities with the qualities of sattva, etc., also we don't 
lose anything. We see that the glorification of Siva in the 
£iva Rahasya in the Garuda Purana which is favoured as 
sattvika, and in the context of the dialogue between Siva 
and Raghava in the Padma Purana is more than even in the 
Linga Purana, etc. Therefore such a division cannot satisfy 
the wicked hope of our opponents.

Now our opponents think that the Visnu Purana is more 
authoritative than all other Puranas because of the following 
reasons:

1. It was taught by Parasara who had received the real 
knowledge of deities because of the boon obtained 
from Pulastya.

2. Also it appeared in an order of answer to a general 
question about the source of the Universe "visnoh 
sakasat udbhutam jagadekat caracaram". One 
cannot interpret that like other Puranas which 
provide context for questions and answers about 
the importance of specific deities, it expands on the 
meaning favoured by the questioner by following 
the rule "na buddhibhedam janayet".

3. Also, it cannot be explained otherwise.

The refutation of the above argument is neglected 
because it is very insignificant. It is not that we don't see
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the descriptions of Siva as the Supreme Deity in the Saiva 
Puranas. He is thus described there by Brahma, Visnu 
and Rudra whose power of knowledge is superior to even 
I’.irasara, by the Adityas who had the knowledge of the 
Supreme Reality as is understood from the statements such 
as "anadyantam param brahma ... jyotisampatih", and 
even by Parasara. It is also not that we do not find in Vayu 
Samhita, etc., quotations that determine the superiority of 
Siva in answer to the general question about the Supreme 
Reality. This much is the difference. It is possible to say 
that in Visnu Purana, the spiritual teacher who knows the 
heart of a question, who is already his disciple, responds to 
even a general question with an answer that is favourable 
lor enhancing the disciple's already established devotion. 
I lowever, in Vayu Samhita, it is not possible to interpret in 
the same way the answer to a question of many sages who 
were arguing among themselves.

Thus it is not appropriate to divide the Puranas as 
authoritative or non-authoritative based on the categories 
of sattvika, rajasa and tamasa. Therefore, it is firmly 
established that based on the rules propounded by us in 
various places, the Saiva Puranas are more authoritative. 
With this the jabbering of fools that the Scriptures about 
Siva are non-authoritative is strangled. The saivagamas are 
highly regarded in the Saiva Puranas that are the highest 
authority. The authority of the saivagamas is established in 
some Saiva Puranas by enumerating them one by one.

Some other opponents point out that in the 
Mahabharata statement "sankhyayogapancaratram ... 
viddhi nanamatani vai", the Pasupatagamas are counted 
among the Vedic systems along with the Sankhya-Yoga.
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However, these very same Pasupatagamas together with 
Sankhya-Yoga and pancaratra are refuted in the Tarkapada 
of the Brahmasutras. The Kurma Purana too reveals that 
the Pasupatagamas together with the Sakta and pancaratra 
systems are delusional systems.

1. evam satcodito rudro ... tathannyani sahasrasah
2. buddhasravaka nirgandhah ... brahmanas ksatri- 

yas tatha

Then how can their authoritativeness be established 
harmoniously?

Our answer is as follows. The Pasupata System is two­
fold. One follows the sruti and the other does not. In the 
Kurma Purana, Siva makes a distinction between the two 
and demonstrates the srautapasupata [Pasupata System 
in harmony with the Vedas] by the words "nirmitam hi 
maya purvam srautam pasupatam subham ... vedasaram 
vimuktaye", ending with "esa pasupata yogah" ending 
with "niskamairitihi srutih" and then later on shows the 
non-Vedic Pasupata System by "anyani caiva sastrani ... 
vedabahyam tathe tarat." Vayu Samhita also clearly makes 
a distinction between the Vedic and non-Vedic Pasupata 
Systems by the statements beginning with "saivagamo'pi 
dvividhah ... svatantro dasadha purvam" and ending with 
"srutisaramayonyastu ... vratam jnanam ca kathyate". 
Thus the statements censuring the acceptance of the 
Pasupatagamas pertain to the followers of the Vedic Path 
who enter the non-Vedic Pasupatagamas. The statement 
"na sevyam etat kathitam veda bahyam tathe tarat" has the 
same meaning. The cited Mahabharata statement is also 
about the non-Vedic Pasupatagamas. The chief goal of the
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Vedic Pasupatagama is elaboration of the highest Vedic 
vows called Pasupata, sambhava, etc., that are taught in 
the Atharvasiras, Kalagni and Rudra Upanisads. Therefore, 
they don't have any point of view that is different from 
lire Vedic viewpoint. The refutation of the validity of the 
I Wupatagamas in "patyurasamatjasyat" pertains to the non- 
Vedic Pasupatagamas. Indeed the viewpoint that Isvara is 
inerely the efficient cause of the Universe is refuted here. This 
viewpoint is well-known in the non-Vedic Pasupatagamas 
only, not in the Vedic Pasupatagamas.

The Vayu Samhita gives a summary of the meaning 
of the Vedic Pasupatagamas in the words "saktyadi ca 
prthavyantam ... mrda kumbhadhikam yatha". There it 
mentions Siva as the material cause also. It is well-known to 
I he experts in the Saiva Sciences that just as bracelets, crowns, 
etc., are called golden because gold is their material cause, 
all bhavas are called bhavas, because Bhava [Siva] is their 
material cause. It is unobjectionable that the Vedic Pasupata 
I antras are the highest among the proofs because:

1. They are the essence of the mystical meaning 
of another Veda "puranam tarkasastram ca ... 
Sivadharmam ca vainrpa".

2. The act of communicating their knowledge is 
praised in the Varaha Purana, etc., with the words 
"saptadvlpa prthivyastu rajarajo bhavettu saha".

3. They are often accepted in the Yogayajnavalkya as 
being consistent with their own meaning in the words 
"saivamukta ityuktastantrike nvapi siksitaih".

Besides even the non-Vedic Pasupatagamas also are 
not wholly invalid. The statement "sankhyamyogapat-
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caratram ... na hantavyani hetubhih". The Mahabharata 
establishes the authority of the independent agamas com­
posed by Siva, Kesava, etc., just like that of the Vedas. Some 
portions of these agamas contain the rites of the Vamacara 
such as branding with the hot seal, etc., that are contrary 
to the Vedic Path. However, as stated in the words "sva- 
tantrahyagamasarve ... pravrtta nahi samsayah" in the 
Manava Purana, they're applicable only to those who are 
fit for them. As explained in the statement "brahmavisn- 
umahadeva ... viruddhasyurna samsayah" in the Manava 
Purana, these tantras should be somehow understood as 
referring to such topics "tatasta Isvara" and the creation 
of the individual selves, etc., which are not in conflict with 
the meaning of the srutis. Or one can imagine, in the man­
ner of the statements from the Kurma Purana that have 
already been cited and will be cited later on, that those tan­
tras only in those portions are rooted in deception for con­
fusing people in whom the quality of tamas is predominant. 
Thus regarding them as lacking in authority, can be avoided 
in every way. And when there is a possibility of establishing 
the texts composed by great men as authoritative, it is not 
appropriate to declare them as non-authoritative. Besides, 
beginning with the statement "traiyah ca vidyaya kecit" 
and continuing with "tvamevanye sivoktena ... bhagavan 
tanupasate", the Bhagavata Purana reveals their authority 
according to the fitness of men.

Now the question as to who is authorized to follow the 
practices described in the independent agamas is answered 
as follows. Those men who have been cast outside the 
Vedas either due to some great sin or due to the curse by 
the sages like Gautama, etc., those who are of mixed birth, 
women and Sudras are authorized suitably to follow the
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I >ractices described in the tantras. The agamas were created 
before in order to bestow favour upon these people. Thus 
I lie Kurma Purana describes that those who were ostricized 
from the Vedic Path because of the curse of great men, 
.ire fit to follow the practices in the tantras. The Kurma 
I’urana describes those who were cursed by Gautama with 
the words "sa tenam mayaya jatam ... mahapatakibhih 
samah". It then shows that they prayed to Siva and Kesava 
for salvation with the words "sarve samprapya devesam ... 
ucchista iva senakah". Then it describes that Siva and Kesava 
composed Pasupata and Pancaratragamas respectively 
for somehow granting them salvation with the words 
"tasmad vai vedabahyanam raksanartham ... kesavo'pi 
Mveritah". These agamas are called false doctrines because 
as explained earlier, somewhere some of their parts are 
rooted in deception in order to create delusion in the minds 
of sinners.

The Samba Purana shows that those who are cast outside 
the Vedic Path because of some sin for which an atonement 
is very difficult, are fit to follow the path of the tantras 
with the words "srutibhrastah sruti prokta prayascitte ... 
khalvaham tantram uktavan". Fitness of those of mixed 
birth in following the tantras is shown in the Kurma Purana 
in the words "athamsas sattvato nama ... kundadinam 
liitavaham." Fitness of the sudras is shown in the tenth 
skandha of the Bhagavata Purana in the words "tenoktam 
sa ttvatam tantram... samskaro vaisnavassmrtah". Similarly, 
one should see the discussion of those who are especially fit 
to follow the tantras in the Sutasamhita, etc.

Then, there is a statement in the Vasisthalinga 
"mattantrat srayane naiva ... vedamargam gaminyasi".
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Here, God censures Sandilya who entered the initiation of 
the Pancaratra tradition. Sandilya is thus censured because 
he studied Pancaratra after having attained great welfare 
in the four Vedas. We hear this in the Pancaratr agamas 
themselves. They intend to point out that it is not appropriate 
to enter another path when that person has the privilage 
to follow the Vedic Path. It does not intend to say that the 
other paths have no importance. This point is clarified right 
there in the words "ko va varnasramacaram ... nastite 
niskrtissiran". Thus enough of an unwarrantable streching 
of the rule.

With this an answer is given to those who say that the 
Pancaratra is superior among the Agamas. As explained 
earlier, the Saivagamas which summarize the essential 
meaning of the Vedas and which are free from the fault of 
even any doubt are established as superior.

Thus, according to the rules that are described in many 
ways, it is firmly established that among the srutis, smrtis 
and agamas, the Saiva Puranas are superior in every way. 
They establish Siva only as the cause of all and as immanent 
in all. Following that lead, one should interpret the srutis, 
etc., that describe the prominence of other deities. Thus it 
is established that there is no room for urging anything 
opposite. Thus the refutation of a claim that the Siva Purana 
and the Saivagamas are not authoritative.

It is possible that the laudatory statements such as 
"sarvam tad indra te vase", etc., which are for praising can 
be interpreted differently by complying with the strong 
srutis. However, srutis such as Subalopanisad, Gita, Visnu 
Purana, etc., contain the declaration of Narayana's Supreme 
Sovereignty in the form of his description as Immanent in All 
and as being independent of the Creation and Dissolution of
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the whole Universe in chapters dealing with such matters. 
I low can they be interpreted in any other way? The author 
shows how:

VERSE 48

"The sruti statements describe your Supreme Sovereignty 
as belonging to the Discus Holder [Visnu] and also to His 
incarnations because they recognize His unity with You as 
He is Your part. O God, the sages spoke of this vital point of 
the gratis without understanding it, helpless people sink in 
the darkness of delusion because of their own foolishness."

lust as the incarnations of Hari are not different from Him 
because they are his parts; similarly, Brahma, Visnu and 
GirlSa are not different from Sri Sambhu, the Lord of All, 
because they are His parts. Thus while praising Krsna, the 
characteristics of Mahavisnu are described as His; similarly, 
Siva's characteristics of immanance and His agency in 
Creation, etc., are described as existing in His parts who are 
thought of as one of Him. Thus there are wise sayings by 
Krsna in Gita such as "sarva bhutani kaunteya ... kalpadau 
visrjamyaham" [BhagavadgitaIX:7], They are not applicable 
to Him in his form as Krsna. Therefore, even our opponents 
should accept that Krsna made those wise comments with 
the thought of unity of the root-cause of the world with the 
original form of God in mind. Thus, when the root-cause is 
determined with strong proofs, these statements should be 
understood as pertaining to the form of Sambhu.

Thus, in the Kurma Purana, the pleased Krsna himself 
said to Arjuna "jnanam tadaisvaryam divyam ... saranyam 
saranam Sivam". Blessed Badarayana also spoke of the 
knowledge of Isvara in the Bhagavadglta. At the end of 
I lie Isvaraglta, He himself narrated the Bhagavadglta
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that summarizes its meaning, and stated "narayano'pi 
bhagavan... dattavan idam uttamam". In the Bhagavadglta, 
God showed the Cosmic Form with predominantly 
Saiva qualities to Arjuna who prayed for the vision of 
God's original form. Arjuna heard the Bhagavadglta that 
contains statements such as "kamastaistair rta jnana ... 
ye janah paryupasate" [Bhagavadgita VII:20.]. At the end 
he answered his guru "sthito'smi gata sandehah karisye 
vacanam tava" [Bhagavadgita XVIII:73]. Even then, Arjuna 
always remained devoted to Siva as long as he lived. During 
the Mahabharata War, Arjuna made the offerings of regular 
worship meant for Siva to Vasudeva and Adhisiva on the 
Kailasa mountain. All these things are consistent with our 
explanation.

Thus, when we understand that the glory of God as the 
cause of the Universe that is described in the Bhagavadglta 
as pertaining to Siva, it becomes clear that it is the knowledge 
of Isvara and a summary of the meaning of the Isvaragita. 
Arjuna prays to Krsna to show him the form that is meant 
in the description of the Cause of the World, etc. In response 
to his prayer, Krsna shows Arjuna the form that is fit for 
Siva. Therefore, the description of God as the source of the 
Universe pertains to Siva only. Krsna refers to it as his own 
with the statement "aham sarvasya prabhavah", etc., from 
the point of view of the true unity. With such determination 
of Krsna's intention, there is a clear harmony in our 
interpretation.

Also, Arjuna has life-long firm devotion to Siva because 
he understood that Siva is superior to all other gods. 
Knowing the true unity between Siva and Vasudeva, he 
made the offerings made for the worship of Siva to Vasudeva,
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and had a vision of Sankara's proximity in response to his 
senimemts. All the above things are clearly in harmony 
with our view.

Thus the description of the supremacy in the Gita is 
< letermined as pertaining to Siva. Similarly, the description 
of the supremacy of God in the srutis such as Subalopanisad, 
Narayananuvaka, etc., should be understood as pertaining 
to Siva.

Blessed Parasara determined that the description of the 
supremacy of God as the cause of the world in the Puranas 
and gratis pertaining to Visnu also resolves in Siva only.

1. "utkarso yah puranesu ... na rudro naparah 
puman"

2. "srutayasca puranani... hrdi krtva bruvanti hi"

Thus, the statements in the said meanings should be 
seen in the Suta Samhita also. The description of Narayana 
as the Great Creator in Subalopanisad also pertains to 
Siva. It is made clear by the mantra "yada tamah" in the 
Svetasvataropanisad which gives explanatory repetition of 
(lie time at the beginning of Creation as brought on by Siva, 
as stated by our opponents, and effectively asserts Siva's 
presence at that time. This meaning has been elaborated 
earlier.

Therefore, it is ascertained that only those who don't see 
the path that is easily free from obstacles, and is favoured 
also by the sages spread false notions.

The phrase "sruti girah" in the above original verse 
indicates Puranas, etc., also.

To this our opponents say that it is not possible to 
say that the description of Narayana as the cause of the
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Universe always pertains to Siva. The statement "eko ha 
vai narayanaslt na brahma nesanah" in the Mahopanisad 
describes the existence of Narayana at the beginning of 
Creation by excluding all other deities such as Brahma and 
Isana. Then it describes the Creation of the world of the great 
elements, sense-organs, etc. After that, it describes Brahma 
and Siva were also created by Him.

1. "atha punareva narayanassanyat kamah ... tatra 
caturmukho'jayata"

2. "atha punareva narayanassanyat kamah ... tryaksah
sulapanih purusah ajayata".

It is not possible to understand this description as 
pertaining to Siva. One cannot say that the description 
of Narayana as the Creator pertains to Siva because the 
statement of creation of Siva is about Samhararudra. And 
therefore there's no conflict. There will be a conflict with 
the elaboration of that statement. Thus the Manu Smrti 
statements like "asld idam tamo bhutam ... tena narayanah 
smrtah", etc., are based on the above Mahopanisad 
statement. Manu Smrti gives the derivation of the name 
"Narayana" in the same way that the Mahopanisad gives. 
It praises Narayana who is described with the words such 
as "Svayambhu", etc. Then it states that his semen became 
transformed into Mahat, etc., and briefly describes the First 
Creation of the elements and sense-organs. Afterwards, it 
mentions his desire for variety of creation, the creation of 
water from his body, creation of egg in the water, and the 
creation of Brahma in that egg. Then it describes the creation 
of various specific things from the four faces of Brahma. 
Thus the relationship of cause and effect is quite clear.

This is the objection to that. Now the etymological
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meaning of the word "narayana" construes with Brahma 
only because his reference is in proximity, and He is 
described as having components. It doesn't refer to the 
"self-bom creator". Therefore it is not appropriate to regard 
11 as best in the said Upanisad. One shouldn't say that the 
term "narayana" is construed with the Creator which is the 
I heme of that chapter because the context of the chapter is 
more powerful proof than that of proximity, and because 
meaning of the components is invented in the case of 
Creator also when He is described as having the power 
to create great body of waters and abiding in its midst. 
It cannot be established that "Creator" is the topic of the 
chapter because we don't notice any characteristics such as 
I inga, etc., that describe Him. The discussion "asld idam" 
etc., started as an explanation in response to the question 
of the sages about the Creation and Dissolution of the 
visible world "bhutagramasya sarvasya hyutpatti pralayam 
latha". It didn't commence as an explanation in response to 
,1 question "tell us about the Creator from whom all beings 
emerge and whom all beings dissolve".

Therefore, the etymology of the word "narayana" should 
be construed with Brahma because of his proximity without 
.my obstruction. The word "Narayana" is known as that of 
Brahma in the Puranas also.

The above objections are now answered. The term 
"brahma" is not in proximity because the statement that 
names "waters" by the term "nara" intervenes. Moreover, 
reference to the creator of waters by the term "nara" in "apo 
vai narasunavah" is closer than the reference to Brahma. 
Therefore, it is appropriate to construe the meaning of 
the etymology of "Narayana" with the Creator and not
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with Brahma. Also, the immediately following verse 
mentions the name of Brahma "yat tat karanam avyaktam 
... loke brahmeti klrtyate". This verse contains an adjective 
"tadvisrstah". Use of that adjective would be futile in your 
view. It is an adjective of him who is named. It is used for 
dispelling the doubt that since the initial name refers to that 
which is created, the second name due to proximity, is also 
about the same. If both names are about the same entity, 
the second name would be purposeless. Also, the Matsya 
Purana statement that has the same meaning describes that 
"this was all filled with darkness at the time of the Great 
Dissolution" in the words "etad aslt tamo mayam ... tatra 
brahma sambhavat". This statement clearly uses the term 
"Narayana" in the sense of Creator. Because of the unity 
of meaning seen in many places, it is determined that the 
Manu Smrti statements are based on the Mahopanisad. Thus 
God is praised by "tatas syambhur bhagavan", etc. Then the 
etymology of the term "narayana" that is occasioned by His 
abidance in the waters is given. It is based on the strength 
of the statement "apa eva sasarjadau tasu viryam apasrjat". 
It indicates that the description of the Creator pertains to 
the god who is well-known by the term "Narayana". If it 
pertains to anyone else by the following, the reason for the 
use of the term in particular signification it bears, the term 
"narayana" also should necessarily refer to that someone 
else. In that case, there would be a predicament of conflict 
with that which is well-known. Thus by following the 
lead of the elaboration, it should be understood that the 
description of the creatorship in the said Upanisad also 
pertains to Narayana only.

In the Kurma Purana, Siva says to Narayana "aham ca 
bhavato vakrat ... krodhajas tava putrakah". Accordingly,
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the pronoun "tasya" in "tasya lalatat tryaksah" should 
necessarily pertain to Narayana only.

Now it may be so. Still it is possible that the jurisdiction 
of Narayana may be the same as that of Caturmukhabrahma 
in some particular intermediate creation. The said upanisad 
may be satisfactorily understood as referring to that, 
therefore, there is no conflict in understanding Paramasiva 
as the original cause of the world.

The opponents say that it is not so. In the Mahopanisad, 
we see the description of the Creation of the sense-organs 
and the elements from Narayana. Therefore, its subject is 
Creation at the beginning of the great kalpas. It establishes 
Narayana at the beginning of Creation by excluding all 
others "eko ha vai narayanaslt" Therefore, it is improper to 
imagine anyone else other than Narayana at the beginning 
of Creation.

Now the injunction of praising all narratives 
"sarvanyakhyanani pariplavesamsati" pertains to particular 
narratives such as "manurvaivasvato raja" that are heard in 
the remainder of the statement. Similarly, it is possible to 
understand the term "ekah" in "eko ha vai narayana aslt" 
as pertaining to the exclusion only of Brahma and Isana, 
etc., that are heard in the remaining statement "na brahma 
nesanah". Therefore, there will not be any impropriety.

That's not so. It is improper to restrict the meaning of 
what is heard before by following the remainder of the 
statement. Thus in the statement "na esa vava prathamo 
yajnanam", the position of Jyotistoma as the first among 
all sacrifices is enjoined. Restriction of that position 
by following that description of only the one hymn 
jekastoma] sacrifice in the remainder of the statement "yo
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vai trivrdanyam yajnakratum apadyate sa tam dlpayati" 
is refuted while discussing the sequence. Now after the 
injunction "pariplavenasarvanyakhyanani", again there 
is an injunction "pariplavam acaksita". In order to avoid 
futilty, it is for a special restriction heard in the remainder of 
the statement. Thus there is the restriction because we again 
hear a distinguishing injunction. It is not merely because 
of a special mention in the remainder of the statement. 
However, although Brahma, etc., are automatically excluded 
by the exclusion of all others in "eko ha vai narayanaslt", 
independent exclusion of Brahma and Isana again in 
"na brahma nesanah" can be explained as laudatory. It 
cannot bring about a restriction. Therefore, the statement 
"eko ha vai", etc., which describes the presence of God at 
the beginning of the time of Great Creation by excluding 
all other deities cannot pertain to anyone else other than 
Narayana. Therefore, your method of resolving the conflict 
is not acceptable everywhere.

Anticipating the above argument, the author explains 
his method of interpretation.

VERSE 49

"The Mahopanisad stated that the Lord of LaksmI first 
emerged above from You, and then created the god who is 
the destroyer of the world and Brahma seated in a lotus. In 
this form, the argument does not support You."

True, in this case Narayana is mentioned as a Creator with 
the intention of referring to His form only. It doesn't pertain 
to the Supreme Siva. However, the Mlmamsakas have 
established that the verbal root "as" [tobe] denotes the second 
modification of the state of being [nadbhavavikara] called
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"existence" which is incorporated in the stage of Creation. 
We also see its usage in "lohito rohitadaslt ... sindhustasya 
suto'bhavat", etc. Therefore, the statement "eko ha vai 
narayanaslt" is established as pertaining to the emergence 
of lone Narayana from Supreme Siva before creation of 
Brahma, Tsana, etc., at the beginning of the time of Creation. 
Thus, there is no conflict in regarding Him to be the root of 
the whole world. Brahma, etc., will be described as created 
by Narayana. Consequently, Paramasiva is connected as 
a causative agent in their creation. If the verb form "aslt" 
is in the sense of creation, then the restrictive term "ekah" 
excludes only the others that are born. Therefore it cannot 
repudiate the existence of Paramasiva who is without the 
beginning and is totally free. Even if it had the power to 
do so, it can be restricted for the sake of avoiding a conflict 
with many srutis that describe the existence of Paramasiva 
who's at the root of all and is transcendental to the three 
forms of Brahma, Visnu and Tsana. This restriction of the 
meaning would be similar to the restriction of the sruti 
"esa va prathamo yajnah" which declares that Jyotistoma 
is the first among all sacrifices because we see another sruti 
"darsapurnamasabhyam istva somena yajeta". And even in 
the view of our opponents, for defending the justification 
of nityasurls, it must be said that the restrictive form 
"ekah" is for excluding only those who are other than the 
beginningless independent Lord. Although both in the 
Vedic and non-Vedic literature, usages of the root "as" 
are seen touched by the sense of time, it is used here in the 
sense of emerging out of Paramasiva. There are many other 
strong srutis, and the purport of worshipping Paramasiva 
distinguished by the manifestations of Brahma, Narayana,
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etc., is understood from the recognition of the procedure 
in Narayananuvaka. That is why in the place of "aslt" 
the phrase "pradur aslt tamonudah" which mentions the 
emergence from Paramasiva, the presiding deity of tamas is 
used in the commentary.

It cannot be said that since the word "tamonud" has the 
suffix "ka" at the end because the penultimate vowel in the 
root "nud" is "u" [Panini Sutra 111:1:135], it is an adjective of 
the subject who is manifesting. Thus the verse "asld idam 
tamo rupam" describes the state of the Universe as "tamas". 
The verse "tatas svayambhur bhagavan" describes a form 
manifesting after that. The form which emerges after tamas 
cannot be considered as presiding over the state of tamas 
that exists earlier. Therefore, it is considered an adjective of 
the subject which is manifesting the immediately following 
verse "yo sau", etc., would become incongruous.

The verse "yo sau" distinguishes Brahma who is the 
topic under discussion from the Supreme Lord who is 
described as being beyond the cognizance of the senses. 
Just as in "sadvimsatirityena bruyat", the emphatic particle 
"eva" impedes the injunctive power of the statement, 
similarly the particle "eva" in "sa eva svayamudbhau" 
impedes the injunctive power of the verse. Therefore, it is 
not an injunction of the property of being "self-born". The 
attribute of being "self-born" is considered in the previous 
verse "svayambhuh". Thus the portion "svayamudbhau" 
of the verse under consideration is explanatory repetition 
of one who is endowed with that attribute.

If the term "tamonudah" that pertains to the presiding 
deity of tamas, i.e. maya, which is the original state of all 
diversity is understood as an adjective of Svayambhu, then
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I here's no applicability of his distinction from the Supreme 
I ord. There is also no appropriateness of explanation of His 
absence.

In our view, however, by saying that the Self-born 
became manifest from the Lord who is the presiding deity 
(>1 tamas, the distinction between the Supreme Lord and the 
'•ell-born Brahma is understood because the individual soul 
* .m not be self-born. If the individual soul is understood 
as God, then it will lead to the doctrine of many gods
l.mekesvaravada]. So, in order to avoid that, His absence 
should be mentioned.

Therefore, the Supreme Lord who is the presiding deity 
of tamasa Himself manifested at the beginning of Creation 
as Narayana in another form modified by special attributes. 
I lie immediately following verse with this meaning makes 
more sense.

Therefore, the term "tamonudah" should be understood 
as having the suffix "kvip" [Panini Sutra 111:2:76] with the 
ablative case ending and pertaining to the agent who causes 
another to appear. And according to the determination of 
fbe Supreme Brahman that is heard at the conclusion of 
the discussion "prasasitaram", etc., the agent who causes 
another to appear refers to Supreme Siva only. Thus there is 
harmony in meaning of the conclusion also.

One should not say that it is not appropriate to 
understand the agent who causes another to appear when 
I here is a mention of the appearance of the self-born. There 
will be a conflict. Being self-born means appearing with 
one's own free-will without being subject to actions. Such 
.1 concept of self-born does not come in conflict even in 
I he presence of the agent who causes another to appear.
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Otherwise, Visnu who appeared from the Adityas, etc., 
would not be considered self-born.

Thus due to the harmony in meaning, the term 
"tamonudah" that ends with an ablative case ending in 
the Matsya Purana statement, also is about Siva. Thus 
Mahopanisad describes Narayana who first arose from 
Mahadeva as instrumental in the creation of the whole 
diverse Universe, including the elements, sense-organs, etc. 
There's no conflict between this interpretation and the rules 
of logic and elaboration. Thus Narayana's description as the 
Creator in Narayanopanisad, etc., also should be explained 
in a similar manner. Thus is the explanation of the srutis 
that describe Narayana as the "Original" Cause.

Even so how can all the statements be in harmony with 
each other? Thus Brahma is described as born from the 
Supreme Siva before the creation of all the other gods in the 
mantras "yo brahmanam" and "yo devanam". Again, in the 
Astamurti Brahmana and in the sruti "yajurbhyo visnum", 
Visnu and Rudra are said to be created by Him. Then Brahma 
and Narayana are created by Rudra in the sruti "andam 
hiranyam madhye samudram ... visnurjato jatavedah", and 
its elaborations seen in the Vasistha and Linga Puranas in 
the words "rudra samjnasya devasya ... niyogat praptavan 
asau", etc. Therefore, one cannot determine by following 
the method of interpretation used in the Mahopanisad, 
etc., that Brahma, Rudra and the others in the manifold 
Universe were created by Narayana. Anticipating the above 
argument, the author says:
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VERSE 50
"O Lord, in some kalpa Brahma, in another Hari, and in 
some other kalpa Hara was bom from You first, and He then 
creates the other two. This does not make any of the above 
deities superior or inferior to each other. Thus say those who 
are experts in extracting the essence of numerous srutis."

I'lius the Vayu Purana says "tapasa tonayitva tam ... 
prabhavah kathyate tesam paraspara samudbhavat". It 
also shows the difficulty of considering any one of the three 
i leities higher or lower "ayam parastavyam neti... pisacasca 
na samsayah".

Now there is a mention of clarified butter to be carried 
in the ladles "juhu" and "upabhrt" for the sake of Prayaja24 
without any specification "yajjuhvam grhnati ... prayajanu 
y.ljebhyas tat". It stands as pertaining to specific prayajas 
that precede and follow the bringing of "aupbhrta ajya" 
(clarified butter to be brought in the upabhrt ladle] in 
the juhu ladle on the basis of the injunction at that time 
"atihayedo barihih pratisamanyate juhuvam aupabhrtam". 
Similarly, on the basis of the cited elaborations the mention 
in the related srutis of Brahma, Visnu and Rudra as the 
( reator stands as pertaining to the topic of the specific 
different kalpas. Therefore, there's no contradiction.

With this the justification of our opponents of the 
superiority of Visnu by resorting to statements that declare 
Visnu as the cause of Brahma and Rudra in some srutis and 
I’uranas is refuted.

There are also statements that declare Brahma and 
Rudra as the cause of the gunamurtis. The argument that 
Visnu is superior among them because He is associated

.’ I Vide Monier-Williams, p. 687, column 3.



with the sattva quality is inappropriate. Brahma, Rudra 
are also associated with the sattva quality as seen in the 
following statements:

1. sattvodriktastato brahma sunyam lokam avaiksata
2. yasya maya gatam sattvam ... sa rudrasyanna 

caparah [Sutaglta]
3. sattvam deva haradayah [Vasistha Ramayana]
4. tamucuh bhrataroh rudrassevitah sattvikair janaih 

... pujayesam ato haram [Kurma Purana]

With this, the babbling of fools that Rudra is inferior 
because He is predominantly of tamas quality is strangled.

A physician designs a scalpel to treat a wound that is very 
grave. Thus the Siva Purana says "nidanajnasya bhinajo . 
grhnaih vatra prayojikah". Similarly, God accepts the tamas 
quality for the Destruction of the Universe with the desire 
of providing rest for sometime to the individual souls who 
are exhausted by their longtime wanderings in the unhappy 
worldly existence by means of an experience of the bliss of 
the Self that shines when confusion is dispelled.

Therefore, it indicates that He is the ocean of infinite 
compassion. There is no possibility of being under the sway 
of gunas at the level of Brahman. The products of tamas such 
as sleep, laziness, etc., are not known at that level. Therefore, 
it is not possible to suspect that God is under their sway 
only because the tamas quality is associated with Him. One 
should not attach too much importance to the justification of 
the superiority of Visnu among the gunamurtis as described 
in the Varaha Purana by showing Him to be the cause of 
Brahma and Siva and by describing Him as sattvika. In the 
Kalika Khanda, sages such as Anilada determine Rudra to

364 Who is the Supreme God, Visnu or Siva?



lu* superior. Brahmanda Purana states "yat tamasa kalalesa 
grlntastvam ... katham tat sattviko bhavan". By following 
your logic, one would have to determine that Rudra is also 
superior.

Therefore, all the above descriptions are laudatory. 
( )ne should not attach significance to something that is not 
significant. Thus all the three gunamurtis are essentially 
equal. This is the meaning. Thus the examination of the 
consequent equality of the three forms.

Now on the occasion of justifying the equality of three 
l orms, the author presents with arguments the view that 
Kudra is superior.

VERSE 51

"Some say that Hara is higher than both Brahma and Visnu. 
Sometimes He's described as being born from them. Such 
description pertains to the deity who's Your part. O God, 
his resemblance to You in name, form, conduct, attire, etc., is 
due to Your extreme proximity to him."

Some great sages knowing the essence of srutis as 
' paratpara taru brahma ... tat parat parato'dhisa", said that 
I lara the destroyer of smara is higher than Brahma seated in 
,i lotus and the far-famed Hari. Thus blessed Parasara stated 
"devatabhyas samastabhyah ... rudrassamharakarakah". 
Siita also said in Sutagita "paramatma vibhagatvam ... 
rudrastu varistho natra samsayah". Similarly, there are 
statements proclaiming the superiority of Siva in the 
khSyapasmaranagltasara also:

1. brahmano hrdayam visnuh ... tenopasya 
dvijadibhih

2. brahmatu purako jneyah ... ksaraksara para-ssivah
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Now in some places there are descriptions of His 
emergence from Brahma or Sripati. That pertains to the 
topic of his part. The author says "kvacit" [2nd line of verse 
51]. The Sutasamhita states "tatapa paramam ghoram ... 
pradurasit krpanidhih". Blessed Parasara briefly says the 
same thing in the Rajadharma "srstyartham brahmanah 
putro lalata utthitah prabhuh". In the Linga Purana, Indra 
says to silada "tasya hrtkamalastasya ... pradurasit prabhor 
mukhat". Samhararudra is a part of the Supreme Siva born 
from Him in the form of His part.

Similarly, there is a passage in the Vayu Samhita that 
describes the appearance of Rudra as a son of Brahma at 
the behest of Paramasiva "nirdisthah paramesena maheso 
... brahmano'nujah". The Aditya Purana mentions that 
Brahma prays "tvamena putram icchami" in order to fulfill 
the boon given to him, Siva manifests from him. All such 
descriptions should be understood as pertaining to His 
appearance in special parts. In the same Puranas, Rudra 
is described as born from Paramasiva at the beginning of 
the Great Kalpa and remaining upto the end of the Great 
Destruction. It is not possible to understand His birth again 
and again in intermediate kalpas. Therefore, the description 
of his appearance in the intermediate kalpas should certainly 
be understood as pertaining to His partial incarnations. 
Thus the appearance of Rudra is stated in the sruti "tasya 
lalatat tryaksah sulapanih ... bibhrat satyam brahmacaryam 
tapah". He is described as staying by the side of Srikantha 
in the Dronaparva "tatah parsve vrsankasya ... balavan 
nllalohitah". In the Kurma Purana, Siva says to Narayana 
"aham ca bhavato vaktrat... krodhayas tava putrakah". The 
above examples reveal Siva's partial incarnations at will. 
The discussion in the Puranas which is based on the above
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examples also should, therefore, be considered as pertaining 
to the partial incarnations. Just as the incarnations such 
•is Kama, Krsna, etc., hold a lower rank in comparison to 
I >asaratha [father of Rama] and Vasudeva [father of Krsna]
I mm the worldly point of view, similarly, the description 
of the lower rank of Rudra in comparison to Brahma and 
N.lrayana pertains to the manifestations of particular partial 
incarnations called Sthanu, etc. However, the rank of Visnu 
and Brahma is lower than that of Rudra even in their original 
form. The Kurma Purana while describing the vision of 
Siva during the ascetic practices of Krsna states "tato nava 
paSyat girisasya ... sankhasi cakrarpitahastamadyam". 
Swtasamhita made the following decision "brahmavisnusca 
i udrasya ... kadacit satyamiritam". This meaning has been
I I iscussed in detail in the commentary on the eleventh verse 
"tvadaupanyam", etc.

Thus, another view is that Rudra is higher among the 
three. This is the path that is accepted by all Saivites. That 
is why although the actions of the qualities are determined 
from the point of view of special proximity, everywhere 
I’aramasiva and Samhararudra are called by each other's 
names. Hence childish people sink in the darkness of 
i lelusion because they do not grasp the distribution between 
I hem.

In this view the statement that "He is superior, the 
other is not" is only about raising the difficulties in the 
plight of establishing a distinction based on the existence 
of superiority and inferiority. It does not raise difficulties 
in describing the higher and lower rank caused by special 
manifestations as in the case of Vasudeva, Samkarsana, etc., 
when there is no distinction in reality. Therefore, there is
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no conflict. Thus the discussion of the superiority of Siva 
among the three forms.

Enough of consideration of different incidental issues. 
The goal is to establish that God-Almighty Paramasiva 
accompanied by Uma is the highest among all and therefore 
should be worshipped by all. Demonstrating this goal, the 
author sums up:

VERSE 52
"Let the sovereignty of the three gods, i.e. Brahma, Visnu 
and Hara, be equal or let Sthanu who removes the fear of 
worldly existence be superior among them. O Supreme 
Siva, You are indeed well-known as the Highest among All. 
Therefore, You should be worshipped by the whole world."

£iva may be the Highest among all the gods as described 
in the above mentioned manner. However, it cannot be 
said that He should be worshipped by all. Someone might 
be worshipped by somebody because of an injunction 
or a reward. Thus the wife worships her husband and a 
servant adores his king. In the absence of such a motive, 
mere superiority would not be a motivator. Chaste women 
do not adore a man who is not their husband just because 
he happens to be noble, or a supplicant does not adore a 
greedy king when another generous giver is there.

In order to cut-off such doubt of the dim-witted that is 
strengthened by foolish talks, the author establishes that the 
Lord should be worhipped by all.

VERSE 53

"O ancient Siva, You alone should be worshipped by all 
who are bom. Those lowly people who do not know this 
waste their life. O Pasupati, humans like gods are to be
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enjoyed by You like animals. The individual souls including
gods, demons and men are heard to be used by You like
animals."

According to one legend, every deity acknowledged himself 
to be a mere animal when entreating Siva to destroy the 
ilemon Tripura. As per the Mahesvaras and Pasupatas, the 
term "pasu" means individual soul as distinguished from 
the Supreme Soul of the Universe.

The Mahabharata, etc., consider all the indiividual 
souls wandering through transmigration as the beasts of 
Siva. This is very clear. They are not called animals because 
of the bodies in the form of cows, etc. Such usage would 
conflict with other proofs. However, gods are referred to 
.is His animals because they peform tasks for Him. Just 
as men are referred to as animals of gods in the Vaji sruti, 
such reference to gods as animals should be likewise 
understood as secondary. Just as humans who are animals 
of gods always worship gods, similarly, all individual souls 
should worship Sambhu. Otherwise, the description of 
gods as animals in all the srutis, smrtis and Puranas would 
be meaningless. Moreover, just as a man harnesses bulls, 
horses, buffaloes, etc., with ropes, controls and uses them 
in tasks such as carrying, etc., as he wishes, similarly Siva 
binds men with wives, etc., that are like bonds in the worldly 
existence, controls them and uses them in his own various 
tasks. Thus men share that particular attribute with bulls, 
horses, etc.

It is thus explained in the Siva, Linga Puranas, etc., 
calling individual souls as animals, is figurative. It is because 
they perform a similar function. All those who are under 
the sway of transmigratory existence starting from Brahma
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down to the lowliest creature are called animals of the God 
of gods, the bearer of the trident. Since Siva is their Lord, the 
Lord of gods, He is called Pasupati, the Lord of beasts. He 
binds animals with the bonds of impurities of maya, etc. If 
properly worshipped with devotion, He Himself becomes 
their liberator. The twenty-four principles, maya, karma 
and gunas are called vinayas. They are the bonds that bind 
the individual souls.

Mahesvara, the Great Lord, binds all animals beginning 
with Brahma upto the tuft of grass with these bonds, and 
makes them perform his tasks. In the agamas and many such 
statements, and in Brhadaranyakopanisad 1:4:10, humans 
are called beasts in relation to gods. They perform tasks for 
gods. Hence human beings always worship gods. Similarly, 
all the souls in this transmigratory existence, should always 
serve Lord Siva. At the behest of Siva, that service would be 
in the form of performing their own assigned tasks. When 
a servant performs a task assigned to him by his master, it 
is called service. That is why at the behest of Siva, the gods 
Brahma, etc., engage in their own tasks.

The form of their worship is clearly delineated when 
the path of action is elaborately described in the Kurma 
Purana, etc., after describing gods Brahma, etc., as animals 
in the Siva Purana, etc. It is said in the Aranyaka Parva of 
the Mahabharata also that mortals in this world worship 
god Rudra with good deeds. Since we consider Visnu 
as the same as Siva, there is no conflict with the words 
"varnasramacaravata purusena parah puman". However, 
in the view that Siva and Visnu are different, the above 
statement certainly loses its own meaning. It would not be 
possible to understand those who are intent upon someone 
else as animals in relation to Siva. Thus it is established that
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.ill should worship Siva with their own tasks. Moreover, texts 
such as the Mahabharata, etc., describe that all embodied 
beings are worshippers of Sivalinga. Who is higher than 
Him whose great image is worshipped by Brahma, Visnu 
.ind Indra with all the gods?

1. yasya brahma ca visnusca tvam ca ... tasmat 
sresthataro hi kah

2. rsayascapi devasca ... tadaradhyatamah smrtah

Such statements are seen in the Anusasanikaparva. There 
, i re frequent descriptions in the Mahabharata and in the work 
of Jaimini of the images that were being worshipped by the 
gods, vidyadharas, etc., on the path of the final departure 
of the Pandavas. The Puranas proclaim many times in 
many words that Brahma, etc., perform the worship of 
Siva like "vaisnave ca tatha brahme lokapalastake tatha ... 
lingaracanarata ete manusesu ca ka katha". We hear in the 
I larivamsa that the gods Indra, etc., started a festival of Siva 
i n Heaven with great devotion. Now there is a statement in 
the Vamana Purana with the words "yadyarcayanti tridasa 
mama linga surottamah... brahma svayam ca jagraha lingam 
kanakapingalam". This statement is also not discordant in 
ilescribing the Lord as the one to be worshipped by all. The 
term "tridasah" in the verse refers to all. The following verse 
"tatascakara bhagavanscaturvarnyam harararcane. sastrani 
cainam mukhyani nanokti vividhani ca" includes brahmins 
also. The phrase "yadyarcayanti" should be interpreted 
according to the rules of interpretation of the Pasupatas.
I'hus it is established that Lord Siva should be worshipped 
by all. Devotion to Siva is the dharma for all. Now it is being 
established especially for mortals. This is the dharma.
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VERSE 54

"O Siva, I don't see any refuge for those who after attaining 
human birth do not have devotion for You because of their 
evil acts. Sages who gave instruction of many dharmas 
especially counted devotion to You among those dharmas."

In the Vamana Purana, Sukesin asks "kintu sreyah pare 
loke kimuceha dvijottamah". Beginning with "ittham 
sukesi vacanam ... iha loke paratra ca", the sages answer 
"sreyoh dharmah pare loke iha ca ksanadacara", etc. Again 
Sukesin asks a question about the nature of dharma "kirn 
laksano bhavet dharmah ... devadyasca taduccatam". 
Then the sages classify all the beings headed by dharma 
into 12 categories [devas, danavas, siddhas, gandharvas, 
vidyadharas, kimpurusas, pitrs, rsis, manusyas, guhyakas, 
raksasas and pisacas].

Then they describe the dharma of each category 
beginning with the dharma of the gods. While describing 
the dharma of human beings, the sages specially counted 
devotion to Siva as expressed in the words "jitendriyatvam 
saucam ca mangalyam bhaktireva ca sankare bhaskare 
devyam dharmo'yam manava smrtah". It is well-known 
in the srutis and smrtis that even a proper practice of other 
dharmas while transgressing one's own dharma is futile. 
Therefore, those men who are averse to the worship of Siva 
cannot be possibly redeemed by any other dharma.

Especially for the brahmins, among all men, the lotus feet 
of Sambhu are the refuge. This meaning is now illustrated.

VERSE 55

"Indeed it's determined that brahmins should highly revere 
Gayatrl. It is well-known that You're its presiding deity.
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Therefore, a brahmin who does not worship You is like
an animal. All his good conduct is like an ornament won
without any garments."

l iayatrl is the highest refuge of all members belonging to 
I he first three castes. Even a person unable to perform other 
good deeds is redeemed with Gayatrl. Without her, all 
other deeds, even though accomplished, are futile. There is 
no disagreement in this matter among the followers of the 
Vedas. He who does not perform the sandhya rites is impure 
and is always unworthy in all deeds. He doesn't receive 
the fruit of whatever other good deed he does. However 
.1 brahmin becomes fearless by resorting to Gayatrl even if 
he abandons the three Vedas and other prescribed acts. The 
Vedas with all their auxiliaries are futile if they are without 
( iayatr! [sandhyahlno sucirnityam ... gayatrl hlnavedastu 
s.mgapi ca nisphalah].

In this regard there is unanimity among the statements 
from the smrtis. The intended deity of Gayatrl is Sri 
Sadasiva. This is determined by the uncommon word 
"bharga" in the Gayatrl hymn. Thus the sages of the 
Maitrayaniya school used the statement "yadesa rudro 
hhargakhyo brahmavadinah" in their explanation of 
the meaning of Gayatrl. In the sruti of the Samavedins, 
I here's mention of "bhargamaya". Also, the second word 
in Gayatrl is "tat", the above two usages demonstrate that 
the word "bharga" doesn't end in the consonant "sa". That 
which is inside the Sun is "bharga" by those who wish to 
be liberated. Those who know it use the term "bharga" to 
describe that something. Here the nominative case is used in 
I he sense of the accusative. Such reversal of the use of cases 
is seen in the Scriptures. Thus for example, the nominative 
case of "patayah" in "bhuyas srstva tu patayah" is used
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in the sense of accusative; or the nominative suffix "su" is 
substituted for the accusative suffix "am" by following the 
rule "supam suluk" [Panini Sutra ¥11:1:39], and therefore 
the term "bhargah" is in the accusative case and not in the 
nominative case.

Or it is in the nominative case and cannot be construed 
in its own place and therefore is construed with the third 
line of the Gayatri mantra and refers to the subject of the 
predicate. Now in that case, the neuter gender would be 
appropriate in the pronoun "tat".

Then in your view also, the masculine gender of "yah" 
in "dhiyoyona pracodayat" cannot be appropriate. If you 
say that the masculine gender is appropriate there because 
it refers to Savitr, we think that it is inappropriate in that 
case. In Savitr, the Sun [Aditya] or is it Brahman that is the 
original cause? Not Brahman. Excellent lustre cannot be 
expected of Brahman also. Therefore, let the meaning be 
understood as the lustre [bharga] of Savitr. The meaning, 
the lustre of Brahman makes a figurative use of distinction 
between Brahman and the lustre.

Not so. The term "varenyam" [excellent] is in proximity, 
i.e. it intervenes between the words "savitr" and "bharga". 
It is construed on its own merit and expects a connection 
with an adjunct term. Therefore, no one, not even Brahma, 
can directly connect the word "savitr" with "bharga" by 
crossing over the word "varenyam". In the Svetasvatara 
branch connection between "savituh" and "varenyam" is 
determined by saying "tadaksaram tad savitur varenyam". 
Connection between the above two terms is well-known from 
"vispastametat savitur varenyam" from the Maitrayaniya 
branches. Similarly, the connection between the two is 
clearly well-known to those who know the Yajus mantra
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"lam savitur varenyam". Since the meaning of the words 
i'i recognized, the word "bharga" is not used in the sruti 
statements that follow the meaning of Gayatri.

Therefore, because of the sameness of meaning it 
is appropriate to understand the connection between 
"savituh" and "varenyam" in the current context. Also, 
since the mutual connection between the two terms is firmly 
established in the above sruti statements.

Thus when it is understood that Brahman is not the 
meaning of the word "savitr", it can be determined to have 
the famous meaning of "god with a thousand rays" i.e. the 
Sun. The smrti statements such as "Aditya mandalaslnam 
r u kmabham purusam par am ... gayatri may a srsta sanatanl" 
determine that Brahman at the center of the circle of the Sun 
i s the presiding deity of Gayatri. The term "tat" in the Gayatri 
mantra cannot be understood in any other way if the word 
"savitr", because of its power of expressing the creatorship of 
the world, is understood as expressing Brahman. However, 
if "savitr" is understood as referring to the Sun, then it can 
be established that Brahman expressed by the word "tat" 
is the presiding deity. The sruti "yena surayah" describes 
Brahman as the excellent giver of lustre abiding in a circle. 
The sruti from Chandogya, etc., describes it as immanent 
in the Sun. The Kurma Purana explains the meaning of "tat 
savitur varenyam" as referring to the deity immanent in the 
Sun "esa devo mahadevah kevalah ... tadadityanantaram 
param". This would explain the statement by Bharadvaja 
that the Sun is the deity of Gayatri. Otherwise, his statement 
would be without any basis. The blessed sage mentioned 
ViSvamitra as the composer, Gayatri as the meter and the 
Sun as the deity of the Gayatri mantra.
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Now, even if we accept the connection between "savitr" 
and "bharga" by crossing over the term "varenyam" 
following the rules described above, the word "savitr" 
should be understood in the sense of the Sun. Thus, when 
it is decided that the meaning of "savitr" is the Sun, there is 
no connection of its being the undiminishing stimulator of 
our intellect. That excellent auspicious Supreme Brahman 
abiding in the circle of the Sun, the lustre expressed as 
"bharga" is expressed as "tat". Thus, in your view also, the 
masculine gender of the pronoun "yat" is not appropriate. 
Therefore, change in the gender is similar in both views. 
Actually this would be a fault in your construance. Undoing 
the gender of "tat" does not occur in our syntax. This term 
"tat" in our interpretation of Gayatri mantra, does not refer 
back to the pronoun "yat" in the mantra. A sentence that 
is heard later is not expected before it is heard. It is thus 
explained in many texts of rhetoric. We also see the same 
thing in many wordly and Vedic sentences. The word "tat" 
is the name of the Supreme Lord who is the object of the 
act of meditation. The neuter "tat" is also well-known in 
the Gita. It points out the syntax in the sentence in which 
it appears or in the sentence that refers back. In the Gayatri 
mantra, the term "yah" appears in masculine because it 
expects the word "bharga". Thus, although sometimes 
there's confusion because of the problem of the change 
in gender, based on many statements from the srutis and 
smrtis, it is inferred that Siva is the subject of the Gayatri 
mantra, and is expressed by the term "bharga" [which is 
determined to be ending in a vowel], which is expressive of 
the Great Lord Siva. That Lord Siva is the meaning intended 
by the Gayatri mantra, is also clearly determined from the
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sign that He abides in the Sun. The term "tat" may refer 
to Him who is immanent in the Sun, or to the presiding 
deity. In both cases, it resolves in the Great Lord Siva. There 
are smrti statements such as "bhaskaras sesvaro devah", 
etc. Thus, it is established that Siva is the immanent and 
presiding deity of Gayatrl.

Thus, on the strength of the other srutis, smrtis and 
other signs, it is determined that the propounded meaning 
of Gayatrl is the Supreme Siva. The order of the syntax of 
the mantra is as follows: "we meditate upon the Brahman 
mentioned by the term 'tat', Giver of the lustre of the Sun, the 
t iod who shines because He is the treasure of the riches of 
the srutis, that which is called "bharga" being the Immanent 
Self inspires our intellect according to our actions.

If the word "bharga" is connected with Savitr, then it 
will be placed in the latter sentence in the same way. There 
the order of the syntax would be "that bharga who is at 
the centre of the god Savitr would stimulate our intellects 
in an order; we meditate upon that excellence". The Sage 
Yajnavalkya who knows the meaning of all the sciences 
showed this syntax in his own science of yoga, i.e., the 
Y ogayajna valkya.

Now, if it is understood that the nominative case-ending 
"su" is substituted for the accusative case ending "am" after 
the word "bharga", it would be either in its own place or in 
the place of the renewal of the suffixes.

If this is the case, then what happens to the usage of 
"bhargas" as used by some intelligent sages. Nowhere 
in any smrti, it is said that the word is "bhargas" ending 
in "as". It is possible to see the usage of "bhargah" as its 
own original form. In the statements from the smrtis that
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give explanatory repitition of the meaning of the agamas, 
it is possible to see the explanation of the subject under 
discussion as explained differently from how it is heard.

The mantra "na tatra suryo bhati" [Svetasvatara 
Upanisad VI:14] is as it is heard. It is repeated differently in 
its explanation in the Puranas. The sruti "yasmin na bhasate 
vidyut na suryo na ca candramah. yasya bhasa vibhatldam" 
is eternal. It is seen used differently, by changing the case 
endings or by construing the pronoun "yad" differently. 
Such usages depend upon the flow of the meaning. It is 
better for the smrtis that follow the path of explanation of 
the meaning of the Vedas to resort to the flow of the meaning 
than to mere words. That is why God Himself explained 
the mantra "na tatra", etc., by following the meaning of 
"na tat bhasayate suryo sasanko na pavakah". He didn't 
explain it as it is heard. Thus the sruti statement "cakso 
suryah" is explained as "aksanah suryah anilah pranat" 
by Manu in the Visnu Purana because of consideration of 
the meaning. Thus all usages of the composers of smrtis are 
considerate. Only your usage of "bharga" as ending in "a" 
is contradictory. The usage of "bharga" in phrases such as 
"bhargabhyam" cannot be justified in the view that regards 
the view "bharga" as ending in "as".

Or somehow let the word be "bhargas". Even then, 
it's meaning is Siva. This is the Vedic modification of the 
word "bharga" which signifies Siva. It is established in 
the Purvatantra that even when there are slight changes in 
letters, there is unity between the words in the Vedas and 
in worldly usages if there is a great deal of similarity. In 
statements such as "caksoh suryoh", "brahmam etat", etc., 
there is no difference in the meaning of the well-known
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words even if there is a change in some letters and signs. If 
I he word "bhargas" is customarily used to denote something 
else, then that fact would not allow "bhargas" to be used 
in the same way as "bharga". Then "bhargas" would be 
different from "bharga" just as "saras" is different from 
"sara". However, we don't see any such thing established 
different from the usage of "bhargas".

Now even in the absence of customarily established 
usage, it is possible to interpret it differently on the basis 
of etymology. Elders have many times demonstrated 
such interpretations. Thus "bhargas" can be derived from 
different verbal roots because of different characteristics 
such as:

1. Vbhraj = "love for devotees"
2. Vbhaj = "giving of good fortune"
3. Vbhrj = "destroying"
4. Vbhatj = "breaking"
5. Vbhr = "nourishing"
6. Vbha = "shining"

However, one ought not to do that. Not without 
resorting to modification of letters in the Vedas can one 
explain all the derivations shown. It is appropriate to 
accept modification only if it is established by custom. It is 
accepted by all that custom is stronger than the derivation. 
Now, wherever there is a derivation, let that form of a word 
stand as true. It can be understood in the customary sense 
by framing certain modifications. We demonstrated before 
that the word "bharga" is repeated as ending in a vowel 
in the Brahmana portion on the explanation of the mantra 
"satyam tathapi". Therefore it is necessary to somewhere
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construct modification pertaining to the scripture. In order 
to reconcile the meanings of the words "bhargas" and 
"bharga" in the mantra and the Brahmana sections of the 
Vedas, such modification is formulated only in the case of 
"bhargas" and not in the case of "bharga". Because there is 
no such custom in the case of "bharga", and it's explained 
with the term "Rudra" which signifies Isa in a straight­
forward manner. Thus the usages of the composers of smrtis 
also can be clearly explained. It is "bharga" [ending in a 
vowel] according to the meaning and "bhargas" [ending in 
a consonant] according to the sound.

In the view of the other side, the use of "bharga" as 
ending in a vowel is not explicable. It does not refer to the 
sound or meaning of what is being described. Therefore, 
even when ending in "as", it signifies Siva alone. Its power 
of signification does not diminish because of the archaic 
modification. The words are "we worship that excellence 
which is 'bharga' who inspires our intellects that are within 
the range of dharma". The meaning is that "bharga" is the 
excellence of the god Savitr who may inspire our intellects. 
We meditate upon that Brahman. Even in the view of those 
who construe the order of the Gayatrl mantra in the above 
alternate manner by following the gist of the statements by 
the composers of the smrtis, no deity other than Siva can be 
established as the presiding deity of Gayatrl.

Some wish to explain the term "savitr" as meaning 
Brahman because there is a connection between the Bharga 
sruti and the excellence of Savitr, and because there is a 
characteristic sign of its immanance in all. Even in this case, 
our opinion is firm. It is clearly established with logical 
reasoning by the Sun god in Aditya Purana that Gayatrl is a
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mantra that pertains to Siva by the words "tato darbhastane 
sthitva ... narake kalpasankhyaya". Similarly, in the Kurma 
Purana also, Visnu himself in the form of a tortoise describes 
that Sambhu is the intended deity of Gayatri. Thus during 
the description of the royal lineage, the Kurma Purana states 
"rajavasumana namna ... tasya gayatryaradhanaditi".

Here some maintain that some sruti "visnu samjnam", 
etc., called the excellent lustre of Savitr as "bharga", is the 
name of Visnu. Therefore, the intended meaning of Gayatri 
is Visnu. But this is a weak argument. How can there be this 
meaning when there is a sruti which teaches that "bharga" 
is Rudra? Therefore, in the view of logical reasoning, it is 
determined that the intended meaning of Gayatri is Siva 
alone. The Atharvasikha teaches that the term "visnu" is 
used in the sense of 6iva also. In the Vayu and the Linga 
Puranas, an etymology of his name is given:

1. "Sivatattvadi bhumyantam ... tasmadvisnur 
rudrarutah"

2. "bhagavan bhagasadbhavat ... visnusarva 
pravesanat"

In the Agamas, Visnu's name is counted as among Siva's 
eight names. Also, the names "Siva" and "Rudra" are used 
i n other srutis in the sense of the deity signified by Gayatri. 
These terms in their primary sense cannot be understood as 
Visnu. When there is an explanation that comes into conflict 
with the mantra and the linga [characteristic], explanation 
based on a contradictory meaning should be considered 
weak. Therefore it is established that Siva is the presiding 
ileity of th Gayatri mantra.
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Now our opponents point out that in the Asvamedhika 
Parva of the Mahabharata, Krsna says to the Pandavas 
"tanmandalastam mam dhyayet ... gayatrlm ca yathasakti 
japtva suktam ca mamakam". This statement clearly shows 
that Visnu, the foe of the asuras, is the deity to be worshipped 
in the Gayatri mantra.

Not so. The statement merely says that devotees of God 
should worship the image of God in the circle of the Sun at 
the time of the sandhya ritual. The above statement is not 
capable of establishing who the presiding deity of Gayatri is. 
It is not appropriate to ascertain its purport in the sense that it 
is not against the srutis. In a statement prior to the statement 
"tan mandalastam", a six-lettered mantra pertaining to 
Visnu is introduced by repeating it by rotating the six letters 
six times. The verse under consideration "tan mandalastam" 
enjoins that one should meditate upon the meaning of the 
mantra in the circle of the Sun. Therefore, there is no problem. 
During the sandhya rituals, devotees should worship all the 
gods in the circle of the Sun. It is well-known in all systems 
pertaining to those very deities. Moreover on the basis of 
the statements made at the beginning, middle and at the 
end of that discussion, it is determined that the dialogue 
between Krsna and the son of Pandu began for enjoining the 
dharmas of the Vaisnava Agamas. Thus we hear "bhagavan 
vaisnava dharmah kim phalah kim parayanah. katham 
tvamarcanlyo'si murtayah kidrsyastute. katham vaikhanasa 
bruyah katham va pancaratrikah. evametat puravrttam 
vaisnavam dharmasasanam". It is also very clear from the 
question that is asked in the introduction "yusmadlyan 
varan dharman punyan kathaya me'cyuta." This question 
is asked separately from the previous discussion by saying 
"sruta me manava dharmah". There is also a statement at
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the conclusion in the Vyasagita "vedokte naiva khalvahur 
dharman santo manuditan. srautan varnasramacaran 
upadisya prapatcitah. ityeno manavo dharmo yusmakam 
kathito maya". It is well-known that the statements by 
Manu adhere to the conduct prescribed in the Vedas. 
Yet the dharmas prescribed in the Agamas of Visnu are 
considered different from the dharmas of Manu. Therefore, 
it is understood that the vaisnava dharmas are stated in the 
tantras. That is why it is called vaisnava dharma sastra.

Therefore, those who follow the Vaisnava Agamas 
should meditate upon Visnu with the Gayatrl. Those who 
follow the Vedic Path should not do that. Sometimes the 
composers of the Puranas also mention some dharmas that 
follow the path of the Tantras. The followers of the Tantras 
should accept such a portion. It is mentioned in the literature 
of the Vedic codes of law and the Puranas that the followers 
of the Vedic Path should abandon that portion which 
follows the Tantras. The composers of the smrtis themselves 
show such arrangement. Therefore, although there is some 
faulty practice among those who follow the Agamas, the 
followers of the Vedas should always meditate upon Siva 
with Gayatrl since it is heard that the ritual of sandhya 
is primarily a meditative one. The acts of the Vedic Path 
performed by him who has turned his back on the lotus feet 
of 6iva do not bear any fruit for him. Since those who do not 
worship Siva perform such rituals without the worship of 
Gayatrl, those acts are like ornaments worn by men without 
any clothes. This is the gist. Thus the determination that the 
Gayatrl mantra is about §iva only.

Even among the twice-born, the worship of Siva is 
essential for brahmins. Thus the author says:
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VERSE 56

"O God who holds the crescent moon for adornment, 
multitude of statements from srutis and smrtis make it known 
that Agni is the deity of the brahmins, and that You are the 
Inner Deity of Agni. Therefore, both types of statements say 
that You are family deity."

Thus the Yajus Samhita says "agneyo vai brahmano 
devataya". The meaning of the relationship between 
Agni and the Brahmins is suggested by a statement in 
the Brhadaranyakopanisad 1:4:15 "tad agninaiva devesu 
brahmabhavatbrahmanena manusyesu", etc. This statement 
introduces the relationship between Agni who is among the 
deities to be worshipped and Brahmins who are among 
humans who worship as being born from the same Brahman. 
The same meaning is clarified in the Chandogyopanisad 
statement "tvam devesu brahmanosyaham manusyesu 
brahmano vai brahmanam upadhavatyupatva dhavami". 
Smrti statements such as "gururagnir dvijatinam", etc., are 
seen in the same sense. Therefore, it is indisputable that 
Brahmins should certainly worship higher. Examples from 
srutis and smrtis establish below that Siva is the inner deity of 
Agni. Similarly, the fire mentioned in the statements saying 
that Agni is the deity of the Brahmins is different in each 
Manvantara. A deity that is worshipped in one kalpa cannot 
give fruit in another kalpa. Therefore, let those statements 
be understood as pertaining to the inner deity. Then there is 
a need to know the distinction as to who that inner deity is. 
Many statements together provide the expected distinction 
and describe Siva as the inner deity of Agni. That distinction 
rests in the description of Siva as the deity of the Brahmin 
community. Therefore, the purport is that brahmins should
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worship Siva who is the inner deity of Agni. The obligatory 
act accomplished with the help of fire is His worship. That is 
why there is a smrti statement "tasmadagni mukhe yattu ... 
dattam syan natra samsayah". Thus the smrti "agnau tisthati 
vipranam divi devo manlsinam", etc., which is based on the 
Sruti "agni yo vai brahmanah", there is a statement "aham 
agni siro nisthah". After that statement, there is a reference 
to the distinction between Agni and Siva who is intended 
during the establishment of fire. Such reference also makes 
sense. Otherwise, if the fire itself is the intended deity, 
such a reference to the distinction would be contradictory. 
The Chandogyopanisad makes it clear that the mention of 
Agni and the Brahmin being born from the same source is 
also for referring to the inner deity of Agni. There, before 
"tvam devesu", etc., its inner deity Siva is introduced in 
"virupakso'si dantanjih". One should not say that the 
term "virupaksa" should somehow be taken to mean Agni 
himself. There would be a predicament of transgressing 
the well-known usage. And there's no conflict with the 
argument that the above mantra is about Agni like the 
mantra "avorajanam", etc., although the term "pra" refers to 
Rudra who is the inner deity of Agni. That is why the great 
commentator, Acarya Sankara stated that Agni is the deity 
whose inner self is Rudra. Although in the Kurma Pur ana, 
the meaning of the term "pra" is shown in the Vahnyastaka 
by the words "prapadye tvam virupaksam ... mahantam 
amitojanam" as praise for Agni, the real intention is to 
praise the inner deity Siva. Therefore, there is no problem. 
That's why there are verses like "prapadye saranam rudram 
... Isanam kalarupinam". Thus the statement by Parasara 
"brahmano bhagavan rudrah", etc., can be justified.
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In the Bhagavata Purana, Diti prays that her foetus 
may not be harmed because of the anger of Rudra with the 
words "nano garbham imam brahman ... bhutadandaya 
manyave". Then Kasyapa says to her that Narayana will 
slay both the sons born of that foetus. Even after accepting 
the slaying of her own sons by Visnu, she prays that her sons 
may not turn into ashes by the fire of Rudra's anger with the 
words "vadham bhagavata saksat... narakyascanugrhnanti 
yasam yonim asangatah". Again, she describes Rudra 
as a brahmin. All that is based directly on srutis such as 
"agninaiva devesu tvam devesu", etc.

Therefore, it is firmly established that the purported 
meaning of the srutis describing Agni as the deity of the 
Brahmins is the description of Siva as the deity of Agni.

Moreover, we hear "nrpanam daivatam visnuh ... 
brahmacaiva pinakadhrt" in the Kurma Purana. In 
the same Purana, in the chapter on the Dharma of the 
Yugas, we hear "brahma krtayuge daivah ... kalau devo 
mahesvarah". Then, "tasmat sarvaprayatnena praptyam ... 
isanam saranam vrajet", mentions that for a Brahmin born 
in the Kaliyuga, worship of Siva is especially necessary. 
The Parasara, Vasistha, Linga Puranas also establish the 
said meaning. Therefore, now brahmins should certainly 
worship Siva. Resorting to other deities by abandoning Siva 
and performing other rituals would be either futile or result 
in adverse reaction. Thus, there is the sruti "yo vai svam 
devatam ati yajate ... papiyanbhavati". Blessed Vyasa also 
said "narcayantiha ye rudram ... mohita deva mayaya". 
With all this in mind, the author says:
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VERSE 57

"O Siva, You are the refuge of those who are bom in a 
Brahmin family. This is especially true in this age. It is thus 
known in the Puranas. Therefore, O Bhava, a foolish and 
sinful Brahmin who abandons You and worships another 
god does not attain that other god also."

Thus, since people like us are caught up in this trans- 
migratory existence, we should propitiate Him by 
performing our own duties in the manner prescribed for 
the worship of Siva. Since we are human beings, we should 
always pay homage to Him by having devotion for Him. 
Since we are the twice-born, we should always worship 
Him by meditating upon Him in the circle of the Sun. Since 
we're Brahmins, we should always propitiate Him by 
performing rituals that should be performed with fire. Since 
we are born in the Kaliyuga, we should propitiate Him with 
worship, etc.

One should propitiate Siva for whatever one wishes. 
Thus the author makes a general statement:

VERSE 58

"O Supreme Siva, You are tolerant and easy to reach with 
devotion. Those who worship You quickly gain Your favour.
O Lord, You give more than what Your humble devotees 
wish for. The whole Universe is Yours. Therefore, You're the 
refuge of those who wish for welfare."

He who serves someone with desire for some reward 
should serve only some tolerant person. Those who are 
dependent on someone cannot avoid the ills arising out 
of delusion, ignorance, carelessness, etc. If the master is 
intolerant, then a service done for a long time also can be
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futile. Those who are prudent say "tyagaslla prabhusevyah 
... visesajnat ksamaparah". And tolerance of Siva is well- 
known in the words "namassahamanaya anadhaya 
sahanaya mldune", etc. Even when the master is tolerant, 
it is difficult to rely upon a favour that presupposes a 
lot of suffering. However, Siva is easily reached only 
with devotion. The Mantropanisad says "bhavagraha 
manidakhyambhavabhava karam Sivam", and Siva Himself 
says "krtakrtyasya trptasya mama kim kriyate naraih ... 
maya bhavo hi grhyate". If a deity that is attainable only 
with devotion can be pleased only after a very long period 
of devotion, then a person who encounters many obstacles 
even in small matters cannot depend upon that deity. Siva 
however can be quickly pleased. Siva Purana mentions it 
many times. The tenth skandha of the Bhagavata Purana 
also states that Siva is more quickly pleased than Brahma, 
etc. If some other deity is quickly pleased, that deity gives 
only a small reward. Those who wish for many rewards 
should not pursue it. Siva, however, gives more than what 
one wishes for. He gave His own devotees like Narayana 
and Kubera valour and wealth respectively which makes 
them appear superior to Siva Himself. One should not serve 
someone who cannot give what you wish for even if He is 
generous. Siva, however, rules over all the goals of men 
because the whole Universe is regulated by Him. He is the 
resting ground of all sovereignty. The sovereignity attained 
by others through His Grace is limited. This has been 
mentioned many times. Therefore, according to the rule, 
"ekahadva tesam samatvat", it is appropriate that all those 
who wish for some reward should expect it from Him only. 
Therefore, those who wish for some reward also should 
worship only Siva because He is full of all the auspicious
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qualities that inspire supplicants to worship Him, and He 
lias the ability to fulfill all wishes of everyone because He is 
the sovereign of all.

Thus it is generally established that Siva should be 
worshipped by all supplicants. Now, in the following two 
verses, the author specifically establishes that Siva should be 
worshipped by those who wish for specific great rewards.

VERSE 59

"O Great God, the great prosperity of the meritorious ones 
whose minds are attached to Your lotus feet is well-known. 
Knowers of the Agamas mention that even in the next world 
the position of Your followers is higher than that of Haii, 
Brahma, etc."

Men seek two kinds of rewards in this world, i.e., ordinary 
and extraordinary. The first one is again of two types: 
this-worldly and other-worldly. The best kind of this- 
worldly reward is attained with the worship of Siva. This 
is known in the words "bhavanani manojnani ... Sivapuja 
vidheh phalam", etc. It is elaborated in the Sivadharma. In 
the Bhagavata Purana also, a king asks a question about 
the contradiction seen between the material prosperity 
of the devotees of Siva and Siva's nature of renunciation, 
and the material decline of the devotees of Visnu who is 
the Lord of LaksmI in the words "devasuramanusyesu ye 
bhajantyamanisam Sivam ... viruddha bhajatam gatih". 
Suka recognizes and firmly establishes their higher and 
lower status by somehow explaining and reconciling the 
contradiction.

The other-worldly reward is also shown with the 
statement by God about the Code of the Vaisnavadharma
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by the words "ye mam ekantu bhavena devam tryam 
bakemeva va ... yantyeva mama lokam va rudram lokam 
atha'pi va". One should say that the reward to be gained 
in the Rudraloka is the best of all. Many statements 
from the Puranas, Bodhayana Sutra, etc., mention that 
the world of Visnu is higher than that of Brahma in the 
words "yamahassarvabhutanam ... visnuloke mahlyate". 
Rudraloka is higher than even Visnuloka that shines with the 
four spots of Aniruddha, etc., that are friendly to Vaikuntha 
that gives the joy mentioned by the Moksadharma. Thus 
it is stated in the Kaslkhanda "uparistat ksiterastan ... 
tadajna krdidam jagat". The Vayu Purana also describes 
Sivaloka as mightier and higher than the Brahmaloka and 
the Visnuloka that is to be attained by the devotees of Siva. 
The Sivadharmottara Purana also describes all worlds to 
the world of Visnu which can be attained with the worship 
of Siva in the form with mutilated and imperfect limbs 
[vikalanga] and then continues with the words "jneyam 
visnupadadurdhvam ... jangamasthavaratmanam". In 
another place, the same Purana states "Srlmadsivapuram 
divyam ... kalpitam vaisnavatparam". This Sivaloka is 
for those who are dedicated to the paths of action and 
devotion.

However, those who are engrossed in the meditation on 
Siva with the feeling that "I'm Siva" become absorbed in Siva 
according to tatkratunyaya. They partake in the enjoyments 
which are the same as enjoyed by Siva. They attain the world 
of the Supreme Siva which is higher than the Sivaloka and 
which is the place of constant manifestation of Paramasiva. 
Thus the Sivadharmottara Purana concludes the description 
of Sivaloka that was previously mentioned as attainable
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by the followers of karmayoga in the words "ityedaparam 
proktam srimat Sivapuram mahat dehinam karmani- 
sthanam punaravartanam smrtam". Then it continues 
"urdhvam Sivapurat jneyam ... skandomasankaratmajam" 
and "suddhasphatikasankasam ... param Sivapuram 
gatah."

Now this is the eminence of enjoyments of those who 
have become absorbed in Siva. Even the position of those 
who become followers of Siva as a reward for their study 
of music which is pleasing to Siva in the manner mentioned 
by Yajnavalkya is said to be higher than that of Brahma, etc. 
Thus the composers of the Puranas remember the words 
"bhindanti sailan udadhin pibanti... kim duskaram sankara 
kinkaranam". Devavrata, Rudropanisad, etc., supported 
by the Puranas proclaim their infinte glory in the words 
"tehisaknad divi sado ... vijneyas trividha ganah". The 
Atharvasiras which states "dvitiyam japtva ganapatyam 
avapnoti" and thus extolls the position of being the follower 
of another deity while proclaiming that being a follower of 
Rudra is among the great rewards, clearly showing the great 
superiority of that position. We hear statements describing 
the unity with other deities "vaisnavam vamanam alabheta 
... etasameva devatanam sayujyam gacchati." However, 
there is no mention that being a follower of those deities is 
a great reward. Therefore, it is established that the ordinary 
reward in the form of the this-worldly or the other-worldly 
eminence is best obtained with the worship of Siva.

Now, there is no higher or lower degree in the extra­
ordinary reward, viz., ninsreyata, as it is in the case of 
prosperity. Therefore, the author establishes that as the 
interior means of attaining liberation, worship of Siva is 
superior to the worship of the other deities.
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VERSE 60

"That bliss called bhuman is infinite and extraordinary and 
depends upon Your Grace. You're the physician who treats 
the disease of the strong cycle of births and deaths. O Siva, 
the knowledge pertaining to the pure self is the remedy here, 
and O Best among the Lords that knowledge can be attained 
only through Your Grace."

It is heard that surrendering to Siva is the means of liberation. 
Thus, the Garbhopanisad says "asubhaksayakartaram ... 
tam prapadye mahesvaram". The Mantropanisad states 
"yo brahmanam vidhadhati purvam ... mumuksurvai 
saranam aham prapadye" and "ajataityena kascid 
bhiruhu prapadyate ... rudra yatte daksinam mukham 
tena mam pahi nityam". The Mahopanisad says 
"sadyojatam prapadyami". The Jabalopanisad describes 
the chanting of Siva's name as a means of liberation by 
the words "athahainam brahmacarinah ucuh ... etairhana 
amrto bhavati". We hear in the Mahabharata "yavacca 
sasankasakalamalabaddhamaulir ... puman iha ko labheta 
santim". We hear in the Bhagavata Purana "yasya navadyam 
caritam manlnino ... prapannartiharam gurum". We hear 
in the &iva Purana "namani ye mahesasya ... pratiksepas 
Sivassmrtah". Thus on the basis of the above proofs, it can 
be determined that the worship of Siva is the direct means 
of liberation.

Now, the smrti "arogyam bhaskaradicched 
moksamicchet janardanat", tells that the worship of Visnu 
is the direct means of liberation, but the worship of Siva 
leads to liberation through the attainment of liberating 
knowledge. Therefore, the statements cited above, pertained 
to the use of Siva's worship in a successive order. They do 
not establish it as the direct interior means.
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True, we accept that the worship of Siva is the means 
of liberation through knowledge. Thus Jabalopanisad 
mentions that the worshippers who are not liberated, 
gain from Siva, the knowledge of the meaning of the 
mahavakya in the form of the pranava which enables them 
to crossover the transmigratory existence in the words "atra 
hi jantoh pranesu utkramamanesu rudras tarakam brahma 
vyacasta." The Mahopanisad also praises Siva and says 
"sannodevassubhaya smrtya samyunaktu". Here the word 
"smrti" intends to refer to the liberating self-realization. 
We see the term smrti used in the sense in the Chandogyo- 
panisad in the passage "smrti lambhe sanagranthlnam 
vipra moksah". The characteristic of the term "smrti" 
can be explained as about the meaning reached on one's 
own, like the knowledge arising out of one statement that 
awakens the memory of the forgotten golden necklace 
around one's neck. That is why such awakening statements 
are called reminders in the world. And the same thing is 
mentioned in the cited smrti statement "lsvarat jnanam 
anvicchet". Knowledge means the liberating realization 
of the Supreme Self. Thus the Amarakosa states "mokse 
dhlrajnanam anyatra vijnanam silpasastrayoh". Brhaspati 
Smrti remembers "atmartham uccyate jnanam ... vijnanam 
bruvate budhah".

Besides, how can the worship of Visnu be the direct 
means of liberation? Liberation is not like prosperity that 
can be achieved through action. The disappearance of 
ignorance is its characteristic. Various laws of srutis and 
smrtis have determined that it can be achieved only through 
knowledge. Therefore the smrti "moksamicched janardanat" 
also like many statements that describe the worship of Siva
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as liberating should be explained as describing Visnu's 
worship as the indirect means.

It is firmly established that in everyway, the worship 
of Siva is the more direct means of liberation than the 
worship of any other deity. The following facts support the 
argument.

In the cited smrti and in some other statements, the 
worship of Visnu seems to appear in the same uninterrupted 
section as a means of liberation. However, according to the 
already mentioned rules, the intention is not to place it there. 
The mention of the worship of Siva that is moved from its 
own place but can be understood from its construance by 
appending to the knowledge is the original element there 
according to the rule "sadhyaska savanlya". This mention 
carries weight. Because of the conflict, if the worship of 
Visnu, which cannot be directly construed, is placed in the 
following section. Such placement results in a channel that 
opens a door to the understanding of the bringing about 
of a desire to worship Siva. Such desire to worship Siva is 
established by the Nadopanisad mantra "omkararatham 
aruhya visnum krtvatha sarathim. brahmalokapadanveni 
rudraradhana tatparah", which is elaborated in the 
Sutasamhita as "omkarasya prasadena ... parambrahmadi 
gacchati." In the Kurma Purana, a statement by Siva who 
gives a boon to Visnu, reads "tvamanasritya visvatman na 
yogi mam upesyati", and many other statements heard in 
the Parasara Purana, etc., also establish the same thing.

Or the result is a channel to the door of bringing 
about the detachment which is useful in moving towards 
the liberating knowledge in an order mentioned in the 
Bhagavata Purana by the words "yayaham anugrhanami
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... bhajanat duhkhaduhkhitan". The phrase "sarvavicchet 
ganadipat" which mentions the worship of Ganesa at the 
end, and is used in all the rewards such as health, etc., is 
counted in the three verses. Thus, the phrase "moksamicched 
janardanad" can be used in a similarly successive manner. 
There is no conflict. With this meaning in mind, Saura 
Purana states "kramena labhyate nyesam ... tasmin janmani 
mucyate". In the above statement, the phrase "tasmin 
janmani" pertains to the foremost man who worships Siva for 
knowledge with intense devotion. The Siva Purana speaks 
of other types of men "alpa bhavo'pi martyah ... bhavisyati 
na samsayah". Now let this syntactical arrangement stand 
in the view which maintains that Brahman is attributeless. 
In the view of the sagunabrahmavadins, the phrase 
"moksamicchet" should not be moved from its own place.

Not so. There also, in order to establish that liberation 
is the highest goal of man, and because the intention is to 
describe it as the form of absorption in Brahman that is 
higher than the Universe, it is established that liberation 
is in the form of attainment of the Abode of Paramasiva 
as explained in the commentary on the previous verses 
described in many statements from the Puranas such as 
"dinakrt kotisankasam sthanam adyam umapateh". That 
abode can be attained only with the Grace of Paramasiva 
Himself as mentioned in the Gita "devan devayajo yanti 
madbhaktyanti mam api". Therefore, because of its unity of 
an idea with another statement, the phrase "moksamicchet" 
should certainly be moved.

Now in the Kathavallis, the statement "yad icchanto 
brahmacaryam carantih tat tepadam sanghrahena bravlmi" 
[Katha Upanisad 1:2:15], begins the discussion of the abode to
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be attained by those who seek emanipation. The discussion 
concludes with the statement "so'dhvanah param apnoti tad 
visnoh paramam padam" [Katha Upanisad 1:3:9], Therefore 
it can be determined that the abode to be attained by those 
who strive after emancipation is of Visnu.

That is not so. Srlmad Sankaracarya has ably established 
in the Anumanadhikarana that these mantras are about 
Brahman in the form of individual selves because they fall 
in the middle of the question and answer about the nature 
of the individual selves "ye yam pretya", etc. Therefore, 
"tad visnoh paramam padam" cannot be about Visnu's 
abode such as Vaikuntha. In the view that Brahman is with 
attributes, by following the said rule, and because there is a 
sign (linga) of "being beyond the six paths" in "so'dhvanah 
param apnoti", the phrase "tad visnoh paramam padam" 
should be said to pertain to the Abode of Paramasiva. 
The Atharvasikha gives a derivation of the name Visnu 
in the sense of Siva. Thus it says "sarve devah samvisanti 
iti visnuh". There the one who is named is referred to by 
the term "Mahadeva" in "vyapanad vyapi mahadevah". 
Therefore it is clear that this is a derivation of a name of 
Siva.

Some accept that the term "Visnu" in "tad visnoh 
paramam padam" refers to Narayana. Then they say that the 
form "visnoh" is in the ablative case. Now the Apastamba 
Sutra mentions that the final beatitude of Brahmamedha 
by saying "dvijatinam apavargah". Then it says "vestitum 
purusottamam" and the term "purusottama" is specifically 
used for Visnu by authority of the words "harir yathaikah 
purusottamah" makes it known. Therefore it is determined 
that attainment of Visnu from Brahmamedha is the final 
beatitude.
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That is not so. Although the term "purusottama" is 
specific by custom, it is general by derivation. It is used in 
another sense in "adhigatya jagatyadhlsvaradaya muktim 
purusottaman tatah". God showed its derivative meaning 
in the sense of "Lord" in "uttamah purusastvanyah" 
[Bhagavadgita XV:17] in the Gita. Our opponents say that 
the custom is stronger than the derivation.

That is not so. Chandogyopanisad uses the phrase 
"uttamah purusah" which is used in its derivative sense, 
i.e., in the sense of a form to be attained with beatitude in 
the words "sa esa samprasado'smat sarirat samutthaya 
param jyotir upasampadya svena rupena abhinispadyate" 
[Chandogya Upanisad VIII: 12:3]. The use of the word 
"purusottama" in Apastamba Sutra, for the brevity of the 
idea, should be understood as based on that word. According 
to the original word on which the word "Purusottama" is 
based, here also the derivative meaning is stronger. And 
according to the rules mentioned before, use of the custom 
to understand the meaning is not possible here.

Now the teachers such as Ramanuja, etc., said "the 
essence to be worshipped in all paravidyas is expressed with 
the words such as "para", "parabrahman", "paramatman", 
"Siva", "aksara", "sambhu", etc., that refer to the deity to 
be worshipped as heard in those very chapters of those 
sciences. Statements from the Narayananuvaka which 
contain explanatory repetitions enjoin that, that essence is 
Narayana. Therefore the essence that is to be worshipped 
in those very paravidyas and that is expressed by the 
words Parabrahma, etc., is determined to be Narayana. 
The purpose of the Paravidyas is emancipation [mukti]. 
Therefore, it is appropriate that Narayana who is the deity
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to be worshipped for liberation in all paravidyas is the giver 
of emancipation".

To this we answer that if it be the case, how can they 
not accept Subalopanisad as being about Siva, when they 
regard that the term "yada" in the mantra "yada tamah" is 
the anuvada of tamas that is arrived at from a specific time 
that is established in a Subalopanisad statement? It becomes 
clear that §iva is the described deity in the Subalopanisad 
because He is present at the time and is the presiding deity 
of tamasa at that time. O wise men, see the scholarship! The 
fools insisting on their own opinions, speak forcibly settling 
between what is to be propounded and what is to be repeated. 
Besides in your way of explaining the terms "sarva", 
"purusah", "sat", "mahadevah", etc., in the mantras "sarvo 
vai rudrah", etc., are for giving explanatory repetitions 
of the essence to be worshipped in all paravidyas such as 
sandilya vidya, purusasukta, sadvidya, vyahrtividya, etc. It 
should be accepted that these sentences enjoin Rudra. Then 
how can one determine that Narayana is the deity to be 
worshipped in all of the vidyas?

When we weigh the strengths and the weaknesses of 
arguments it is appropriate to determine that the mantras 
"sarvo vai rudrah", etc., establish Rudra as the deity to 
be worshipped in all vidyas. It is clear that the distinctly 
different sentences "sarvo vai rudrah", "puruso vai rudrah", 
enjoin Rudra as the deity by repeating the terms "sarva", 
"purusa", etc.

It is difficult to understand the mantras such as "tad 
visvam upajlvati" which describe Narayana as the one on 
whom the Universe rests as prescribing an injunction about 
Narayana by giving the laudatory repetition "sahasra
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sfrna", etc., of the mantras "sahasra sirsnam devam" 
because of vakyabheda, and also because of the accusative 
case of "sahasra slrnam devam" will have to be interpreted 
in the sense of a nominative. Therefore as explained in the 
27th verse of this work, in order to proclaim the glory of 
Siva in the Saivadaharavidya chapter, these mantras praise 
their deity Narayana. According to the rule "prakarane 
casambhavannapakarno na kalpyete", these mantras do not 
establish that Narayana is the deity to be worshipped in all 
paravidyas. Therefore, it is firmly established that worship 
of 6iva is superior to the worship of any other deity. That 
is why there is a statement by Srikrsna in the Anusasanika 
I’arva of the Mahabharata saying "nasti sarva samo devo 
nasti sarva samagatih".

Now the Gita introduces Siva by saying 
"iSvarassarvabhutanam" [Bhagavad Gita IV:6]. Then it 
enjoins His worship which leads to liberation "tameva 
saranam gacchasarvabhavena bharata ... yathe'cchasi tatha 
kuru" [Bhagavadgita XVIII:62-63]. Later on it begins with 
"sarva guhya tamam bhuyaha, srnu me paramam vacah". 
And then it seems that it enjoins the worship of Visnu which is 
superior to that of Siva with the statement "manmanabhava 
madbhakto" [Bhagavadgita XVIII:65], etc.

To this we answer that because of the naturalness 
of many words that are meant to repeat the sound of the 
meaning that is already heard, the phrase "manmana bhava 
madbhakto" describes the meaning which is many times 
described before. The words "mamekam saranam vraja" 
[ Bhagavadgita XVIII:66] cannot be an injunction of worship 
of someone other than Isvara by understanding it in a 
manner contrary to the understanding of "tameva saranam
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gaccha". And we have shown in our discussion which 
demonstrates that the Gita is about Siva, and that Krsna's 
use of the pronoun "asmat" can be explained as pertaining 
to Isvara. The term "guhyatamam" [Bhagavadgita XVIII:64] 
is used for facility of understanding as a summation of all 
previously described meanings. Therefore, there is no room 
for enjoining something that is already accomplished.

Now, the followers of the Vaisnava Tantras maintain 
that upto "yatheccasi tatha kuru", God instructed Arjuna 
about the paths of action, knowledge and devotion that lead 
to the final beatitude. He saw Arjuna's dejection even after 
hearing it. Wishing to discern whether Arjuna's dejection 
was due to his inability to grasp in entirety what should be 
done as was explained before, or was it because he thought 
it difficult to do, God first summarized the meanings that 
were elaborately explained before. Seeing the same dejection 
again, the extremely compassionate God instructed him 
about the accessible means of liberation called saranagati 
which is described in the Pancaratra Agama as quicker 
than all other means and is based on the sruti "mumuksur 
vai saranam aham prapadye" [Svetasvatara Upanisad 
VI:18]. God removed his dejection by saying "ma sucah". 
In this regard, it is established in the initial benedictory 
verse that the cited original sruti is about Siva. There are 
many injunctions of surrender in the Saiva Tantras also. 
Therefore, the Vaisnava Tantras cannot restrict its meaning. 
Thus "sarva dharman" is established as an injunction of 
surrender to Siva.

Now, let it be so in this context. But what is the 
explanation of the statement "brahmanam nllakantham ca 
... yasmat parimitam phalam" in the Moksadharma?
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Remember what is said. Liberation is the highest goal 
of a human being. For that knowledge is the only means. 
Worships of deities performed by the hungry yields fruits 
up to the attainment of those very deities. However, 
worship of the deities performed by the seekers of liberation 
in the manner shown in the Suta Samhita is favourable to 
liberation. Also, the enlightened ones who have realized 
Brahman, do not worship any of the gods because the 
fruits of their worship in the form of sensual enjoyments 
would be very limited. The meaning is that once knowledge 
is gained by the enlightened ones, they do not serve God 
for knowledge also. It does not mean that the enlightened 
ones do not serve any gods other than Visnu. We do not see 
any strong proof that would restrict the scope of the sruti 
"yascanyah" which especially includes all deities. Also, 
the statements in the Parasara Purana such as "ato vedana 
paryantam bhakti dhyanam japarcanam" clearly mention 
that worship of deities is only until the attainment of the 
knowledge of Brahman.

Moreover, even if the said verse describes the superiority 
of Visnu, there would be a conflict with the many cited 
proofs. Therefore, it is only laudatory. Thus, there is no fault. 
There are thousands of similar statements that proclaim 
the superiority of the worship of Siva. How much more 
should be said? It is established in the Mahabharata that 
in order to proclaim the superiority of the worship of £iva, 
Narayana also worships Siva. With this and other similar 
statements that have been made by following the rule "na 
buddhibhedam janayet" are also explained. Therefore, the 
idea that worship of other deities is superior to that of Siva, 
is not ingenious.

Sivatattvaviveka of Appayya Diksita 401



402

Now, the opponents say, for argument's sake, that the 
worship of Visnu may not be superior to that of Siva. They 
are however equal; because the worships of Siva and Visnu 
are alternatively mentioned in the smrtis, Puranas, Itihasas 
and Kalpasutras.

If that were so, then we see statements such as "atha 
grhastho aharaharistan ... te ca yatha ruci samasta vejyante" 
in the Bahvrca Grhyasutra. Therefore, there will not be any 
distinction in the worship of any deity anywhere. If it is said 
that these worships are alternately mentioned according to 
special statements, with the unmentioned special or general 
rewards in mind, then let the same argument apply to the 
case under consideration also.

Now let there be a difference in the paths of action 
and devotion to Siva, Visnu, etc., from the point of view 
of fruits. However, such difference is not appropriate in 
the profound meditation involving unity of the self and 
the deity. The sutrakara who strung together alternative 
worships of saguna forms for attaining liberation in 
"vikalpo'visistaphalatvat" did not see any difference in 
rewards.

The above objection can be answered as follows. The sruti 
"siva eko dhyeyah sivankarah sarvam anyat parityajya" 
which literally enjoins meditation on Siva by turning away 
from all other deities makes it known that the meditation 
upon Siva is superior to all others. Tongue of the honest 
would not move to say that the meditation upon Siva is the 
same as the meditation upon other deities. This sruti which 
teaches that one should stay in meditation by giving up 
karmayoga "sarvam anyat parityajya" is only intended for 
describing the superiority of dhyanayoga to karmayoga like
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the smrti "tapasvibhyo'dhikoyogl". It does not bear wit in 
understanding any special deity.

Such doubt does not enter the hearts of those who know 
the rule of camasadhikarana. Here the phrase "sarvam 
anyat" in the above sruti does not refer to the paths of action, 
etc., that are other than the meditation which is the secondary 
subject. It is appropriate the phrase "sarvam anyat" should 
refer to all the deities other than Siva who is mentioned 
in a primary fashion. Here it is also not appropriate to 
restrict the application of "sarvam anyat" to the foremost 
deities other than the special forms incorporated in the 
category of Brahman. Brahma, etc., are specifically included 
in the previous statement "brahmavisnurudrendraste 
samprasuyanta" which shows the justification for giving up 
all others. It is necessary that "sarvam anyat" should refer 
to everyone else among them.

Now the sutra "vikalpo'visista phalatvat" that was cited 
above describes that there's no difference in the paravidyas 
involving worship of the saguna. It does not propound 
that there is no difference in the fruits that are the end in 
view. Liberation is the fruit of nirgunavidya. Elsewhere, 
difference in degree of the superiority and inferiority of the 
fruit is caused by the increase and decrease in the qualities 
of the deities to be worshipped, the length of time or the lack 
thereof in the worship. The sutra "vikalpo'visista phalatvat" 
as explained in the bhasya is about special direct experience 
[saksatkara] of the deity that is worshipped at the time of 
death. Therefore there is no conflict.

Thus, for those who aim at rewards, worship of Siva is 
the most venerable because it gives the best reward among 
prosperities, and is the most direct means of liberation.
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So, the author establishes that Siva is the deity to be 
worshipped by all beings, performing actions either for 
worldly prosperity or for nissreyas or the removal of 
obstacles. Then he scolds the unfortunate Tantrikas who 
cling to wrong views and turn away from service to Siva.

VERSE 61

"O Siva, O God who is higher than the Universe, when Your 
worship which is renowned for effortlessly rewarding more 
than what is asked for should certainly be performed, a fool 
abandons You and seeks another deity to worship. Alas, the 
cruel fate cannot be crossed."

Such is the intellect of those unfortunate people. They say 
that although there are rituals of devotion such as 
worshipping, salutations, etc., that relate to the other deities, 
such rituals have place elsewhere. They do not relate to those 
who have surendered to Narayana. They are in conflict 
with specific statements in the Bhagavata Purana, Vaisnava 
Dharmasastra, etc., such as "narayanam devam namas 
kuryat visnupadabja samsrayah" and "ananya devata 
bhakta ye madbhakta janahpriyah", and it is propounded 
in the Moksadharma, etc., that devotees of Visnu should not 
worship any other deity. Thus, those who have surrendered 
to Visnu should not do salutations to Siva.

The above argument is answered as follows. If surrender 
to Visnu is understood in the above manner, then there 
would be a predicament for them. It seems that there is 
an injunction of giving up of all dharmas as a part of an 
injunction of surrendering to Visnu in the smrtis "sarva 
dharman parityajya" [Bhagavadglta XVIII:66] and "tasmat 
tvam uddhavotsrja" which are favourites of the Vaisnavas
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as enjoining surrender to Visnu. This will mean that all the 
dharmas such as the performance of prescribed duties and 
avoidance of prohibited acts should be abandoned. Just as 
the leader of the path of Lokayatas went astray, this will 
lead them to the wrong path. This much would be the 
difference between the above two. By not doing what is 
prohibited, the Lokayatas would not only get the pleasures 
derived from the fobidden act, but also the Vaisnavas, in 
addiion, would experience physical weakness also because 
they resort to surrender.

So, it can be accepted that the cited smrti is not in the 
sense that it seems apparent because of the abandonment 
of all dharmas as a part of total surrender. Some of the acts 
that are unavoidably performed by a man must necessarily 
be dharmas. Abandonment of all dharmas is impossible like 
crossing the ocean by swimming. But that smrti is in the 
sense of showing the inability to follow other means such 
as paths of knowledge, works, devotion and meditation 
that are previously described and are futile as a means of 
liberation from the cause of the origin of grief which can be 
understood from the explanatory repetition of the cessation 
of grief. The inability is pointed out with indicative power 
by the word "tyaga". Thus the phrases "sarva dharman 
parityajya", "ma sucah" are not immediately connected. 
Therefore the meaning is unable to follow other means, 
unable to tolerate any delay in attaining the highest goal 
of human life, and intensely miserable person becomes a 
rightful claimant of surrender.

Now if the said smrti like "nanyam devam namas 
kuryat" signifies that the meaning of giving up salutations 
to other deities means being the subordinate part of 
surrender to God, then it would follow that the rightful
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claimant in surrendering is outside the Vedas. Because the 
verbal salutations to Siva at the time of the study of the 
Pancabrahma mantra, the satarudrlya and Devavrata that 
appear inside one's own branch of the Vedas are authorized 
by the Vedas and surrender is characterized by giving 
these up. The agamas that enjoin the total surrender come 
before the establishment of who the rightful claimant is 
for it. Therefore, the followers of the Vedas have no need 
to abandon the salutations to Siva. One shouldn't say that 
the salutation refers only to bodily salutation and not mere 
pronunciation of the word "namah". Otherwise, verbal 
salutations in the world would be without any foundation, 
and there would be a problem of conflict with the Vedic 
signs such as "namaste harase socina ityaha", "namaskrtya 
vasiyamsamupacaranti". Therefore, it is possible for the 
followers of the Veda also to intellectually avoid salutations 
to other deities.

If it is so, then similar giving up of all dharmas is also 
possible. Thus it is the same for those who follow the Vedas 
and those who do not.

Now our opponents say that since it is not appropriate 
to abandon the varnasramadharmas that are prescribed as 
necessary acts, the phrase "sarvadharman parityajya" is 
explanatory of the inability to qualify who is the adhikarin 
for surrendering. Or, it can be understood as enjoining the 
giving up of fruit of an act that is done out of interested 
motives or other means of liberation.

In that case, it is not appropriate to abandon Siva's 
worship, salutations, etc., also. Constancy of the worship 
of Siva is described below. The statement "purusartha 
prabhodhehi ... na kadacit atikramet" mentions that
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transgression of Siva's worship is harmful, and therefore 
urges that Siva's worship should not be abandoned. It 
signifies the constancy of diva's worship by not mentioning 
any fruit and by repetition. All this is clear in the statement 
itself, and therefore it is not written here.

If you say that all the above facts pertain to cases other 
than those about Visnu and therefore they have applicability, 
then the prescription of the varnasramadharma also have 
similar applicability. Then you do not need to interpret the 
statement "sarvadharman", etc., in another sense.

Now, you may say that non-abandonment of necessary 
acts is enjoined in the Vaisnava holy texts for the devotees of 
Visnu, and therefore it is not appropriate to abandon those 
acts. Then, in the chapter on Bhrgu's curse in the Skanda 
Purana and in the Kurma Purana, etc., there are many 
statements that enjoin the non-abandonment of salutations, 
worship and devotion to Siva. These injunctions are for 
Vaisnavas themselves. Those who abandon such worship of 
6iva are described as heretics. Therefore it is not appropriate 
to abandon the worship of Siva.

And if one were to abandon the worship of Siva, then 
how can one carry on the established order of Pakayajna25, 
etc.? There will be a problem of having to abandon 
Sakamedhlya, Tryambakahavis, Isanabali, etc., also. If you 
say that these are not to be abandoned because Narayana 
who is the Inner Being in all is the recipient of all the acts 
that are prescribed for all other deities, then what is your 
problem in not performing Siva's worship that ends all 
obstructions? Actually, the rites prescribed for various
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deities are meant to be enjoyed by those very deities only. 
Otherwise there will be a problem of understanding the 
praises, prayers and portions of sacrifices meant for those 
deities in a totally different sense. The statements that 
describe the Supreme Brahman as the enjoyer of all acts 
because the Supreme Brahman is the Inner Self of all. That 
is why the Vajasenayl sruti says "tad yad idam ahuramum 
yajamum yajeti ... esa hu hyesa sarve devah" and the fact 
that the acts performed for other deities are for worshipping 
the Supreme Brahman because they function at its urging 
are in harmony. Serving the princes, ministers, etc., at the 
behest of a king is a service to the king. That is why there is 
no conflict in understanding that the Supreme Brahman is 
the giver of all fruits as established in the sutra "phalamata 
upapatteh". Thus if the non-worship of any other deity is 
favoured by the childish as the dharma of the Vaisnavas, if 
that means not worshipping other deities that are heard as 
connected with those very acts, then they definitely have a 
problem of having to abandon their varnasramadharmas. If 
the non-worship is in the form of consistently not applying 
it to any other independent deity, then if the Supreme Self, 
who sets in motion the boundaries of all actions and is the 
pivot, is other than Narayana, their observance of Vedic rites 
constitutes the worship of another deity as described above, 
then it would be necessary for them to abandon the Vedic 
rites. If Narayana is the Supreme Brahman, then there is no 
difference if others also do not worship other deities. If you 
say that the difference is because of the different intention, 
then because of those who have conflicting intentions, there 
would be a confusion of the intention itself. Such confusion 
does not stop the actions from being for God. There is no
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change in Reality just because of the deficiency induced 
intention of a man. If you say that the abandonment of an 
act caused by conflicting intentions means non-worship of 
any other deity, that is not so. There is no abandonment 
of that which is qualified [visesya]. If you say that non­
worship of any other deity means abandonment only of that 
which qualifies [visesana], that is not so. It is impossible for 
the deluded to abandon only the qualifiers even if they are 
i nitiated into the Vaisnava dharma. In order for the qualifiers 
to go away, surrender depends on the path of knowledge 
for making the differentiation, and therefore those who lack 
the ability to differentiate lose the privilege.

Therefore, the babbling that abandoning other deities is 
the dharma of the Vaisnavas is meaningless. Also, it will 
be shown below that Siva is the one who sets in motion the 
boundaries of all actions, should be worshipped with those 
actions, and is the giver of the fruits of those actions. This is 
very well established in the Srutisuktimala.

So, the certain difficulty of having to abandon all acts at 
the abandonment of other deities becomes firmly entrenched. 
Therefore, enough of targeting the insignificant.

Thus, the author shows that the aversion of fools 
towards the worship of Siva has sinful results. He further 
firmly establishes that the aversion towards the worship of 
Siva leads to sinful results by means of what is seen. Then 
he prays for the stability of his own knowledge which is the 
ocean of the ultimate purusartha and which leads across all 
the fears by effecting the one-pointed devotion to Siva.
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VERSE 62

"O Siva, those who are averse to Your lotus feet destroy their 
lives in vain because of confusion, greed, delusion or false 
pride of their own views. However, we all, together with our 
sons and wives are Your servants. Let this thought of mine 
be very firm."

Confusion is reversed knowledge of the higher and lower 
ranks of deities established in the scriptures. Delusion means 
ignorance of the established rank of the deities. Greed is the 
vain hope of filling the belly by pleasing wealthy patrons 
who adhere to wrong views. False pride of views means 
wicked obstinacy of the previously accepted wrong views. 
The word "api" adds other wrongs such as the hatred of 
$iva which is a pretext for continuance of the bad past 
impressions remaining in the mind.

Service to Siva is existent from eternity, and therefore 
cannot be requested. Therefore the author prayed for only 
the stability of his intellect.

Now propitiating God by offering this composed hymn 
like a garland of offerings to the lotus feet of Siva, the author 
prays for the spread of this hymn.

VERSE 63

"O Siva who assumed the form of Kirata for sport, this 
sikharinlmala composed in sixty verses is placed on Your 
two lotus feet. May the blessed man who reads it once a day 
attain the nectar of the Grace of Your glance together with 
his family members."

Now afraid that there might be an offence in composing this 
hymn because it is inevitable that a slow-witted person may
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make confusion induced mistakes in expressing the real 
meaning, the author says:

VERSE 64

"I'm a fool and Your glory cannot be measured even by the 
gods. Under the guise of this hymn, I have only committed 
an offence. However, O Lord, You can be attained with 
devotion, and You forgive everything good or bad if done 
with devotion. That is why I've made this effort."

The deity Narayana expressed understanding of Siva's 
glory with his own words saying "I know Him". Who else 
deserves to apprehend that Supreme Siva who is the root of 
all and Who brings great honour? Appayya Diksita whose 
mind is fixed on the lotus feet of Sadasiva thus called the 
whole essence of the scriptures.

This recitation of the glory of the Lord of the Universe 
is analytical and is fashioned with profound doctrines from 
the schools of Mlmamsa and Vedanta. May the discerning 
and good wisemen quickly further it with intellect that 
is attentive to the consideration of the earlier and later 
reasonings.

Appayya Diksita who has resorted to Siva is the well- 
known son of the teacher of the learned who has performed 
the Visvajit sacrifice, who is the son of who the one practised 
the great vow of Siva, and who performed a sacrifice for 
Srlrangaraja.

This chapter establishes that Sri Sadasiva should be 
worshipped by all. This is the chapter in the Sivatattvaviveka, 
commentary on Sikharinimala, composed by the all 
independent Appayya Diksita. This chapter is complete.
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