
Wratislaviensium Studia Classica 
olim Classica Wratislaviensia VI–VII (XXXVII–XXXVIII) Wrocław 2017–2018

Hanna urBańska
Uniwersytet Wrocławski

tHe concePt oF ŚUddha tattVas in ŚiVa ŚatakaM 
BY NĀRĀyAṇA Guru as a continuation  
anD transFormation oF tHe sanskrit  

anD tamil traDitions

in the present paper an attempt will be made at interpreting selected stanzas 
from the malayalam work of Nārāyaṇa Guru (1854–1928), a  southern indian 
philosopher and social reformer from kerala. in the 32nd stanza of his devotional 
hymn entitled Śiva Śatakam (One hundred stanzas devoted to Śivan – henceforth 
abbr. śś), Guru presents the śaivite concept of śuddha tattvas. The stanza runs as 
follows:

Śiva! Śivatattvamoḻiññu śaktiyum ninnavadhipaṟaññoḻiyāte nādavum nin-
savanamatinu samittatākki hōmippavanivanennaruḷīṭukappanē nī // 32 //

śiva! Having abandoned Śiva Tattvam
Having stopped Śakti[Tattvam]1, as well as Nāda [Tattvam]2 of indescribable limits –
You, Father, bestow on me the blessing of being a sacrificer3

offering all this as fire-wood back into that oblation! 

literarY sources oF ŚIVA ŚATAkAM

in śś Nārāyaṇa Guru mainly follows the Śaiva Siddhānta system. a unique 
place in the śaivism of southern india is occupied by the tamil philosopher and 
saint tirumūlar – the author of tirumantiram (tm). He is considered to have 

1 śaktiyum ninnŭ – śaktispandanavum nilaccŭ – „having stopped the vibration of śakti” (nāyar 
2010: 1.235).

2 hē śiva, śivatattvavum śaktitattvavum nissīmamāya nādatattvavum illātāyi ivayellām ninne 
pūjikkānuḷḷa samittākki hōmikkunnavan ivanāṇenn, appanē, nī aruḷicceytālum „o Śiva, deprived of Śiva 
Tattvam, Śakti Tattvam and limitless Nāda Tattvam – bestow your grace on me, o Father, so i could 
become the one, who may perform such a sacrifice, having turned them into the sacrificial fuel, that 
allows me to honor you with a sacrifice” (Bhāskaran 2015: 208). 

3 hōmikkān karuttuuḷḷavanāṇ ī bhaktan „devotee who is able to perform a fire-sacrifice” (nāyar 
2010: 1.235).
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been the first to bring the tantra aspect of śaivism from kashmir to the tamil 
world4. The śaivism of tirumūlar comprises among other things kuṇḍalinī Yoga, 
although tirumūlar calls it Śiva Yoga5; this tamil work could have become one 
of the literary sources for Nārāyaṇa Guru who – as with the author of tm – 
avoids the term kuṇḍalinī or cakra (i.e. the energy centre)6 and introduces the so 
called twilight language in śś7. Śiva Śatakam was composed around 1884 during 
Guru’s penance at Marutvāmala in tamil nadu. Before his stay at Marutvāmala 
Nārāyaṇan used to study yoga with notable ascetics such as Caṭṭambi Svāmikaḷ or 
Taikkāṭṭǔ Ayyāsvāmikaḷ, an adept of Śiva Rāja Yoga based on Tirumantiram. 

The aim of this paper is to analyze the stanza given above in the light of both 
the sanskrit and the tamil Śaiva tradition. 

a.1. nāda, Śakti anD ŚiVa tattVas in kuṇḍALINĪ YoGA / LaYa YOga

in the previous stanza of śś (31) Guru introduces the concept of kuṇḍalinī 
śakti – the serpent power coiled at the base of spine in the state of sleep8. The 
practice of rousing the kuṇḍalinī and directing it upwards through the suṣumnā 
channel, the spinal or central column within the human body, to the crown of the 
head, is known as kuṇḍalinī Yoga or Laya Yoga (Yoga of Dissolution). During the 
ascent of kuṇḍalinī all tattvas become dissolved in order to become merged within 
ultimate reality. in Laya Yoga there is a concept of kuṇḍalinī called Śaṅkhinī, which 
expands above sahasrāra situated on the top of the head. Her first coil symbolizes 
para Bindu, the second one – para nāda, the third one – (para) Śakti, whereas 

4 Tirumantiram is said to be the first exposition of Śaiva Siddhānta in tamil nadu (tagare 
1996:  60). 

5 according to Ganapathy, the system of tm comprises – apart from Śiva Yoga – Aṣṭāṅga Yoga, 
khecarī Yoga, Candra Yoga and Paryaṅga Yoga (Ganapathy 2006a: 164–165).

6 The six main cakras are: mūlādhāra, situated at the base of the spine; svādhiṣṭhāna, located 
below the navel, maṇipūra being behind the navel, anāhata which is the heart cakra, viśuddha – the 
throat cakra, and ājnā located in the space between the eyebrows. While ascending in the suṣumnā 
channel, kuṇḍalinī opens those cakras in order to reach sahasrāra on the top of the head, where she 
unites with śiva. 

7 to express their mystical experience and to conceal the spiritual doctrines of kuṇḍalinī Yoga 
from the uninitiated, the siddhas have used paradoxical language: „a clothed language in which the 
highest truths are hidden in the form of the lowest, the most sacred in the form of the most ordinary. 
The meaning of the poems operates at two levels – one, the exoteric and the linguistic, the other, the 
esoteric and the symbolical” (Ganapathy 2006b: 295–297).

8 paṟavakaḷ pattumaṟuttu paṟṟinilkkum kuṟikaḷoḻiccu karuttaṭakkiyāṭum / ceṟumaṇi cennu ceṟuttu 
kāḷanāgam neṟukayilākkiyoḷicciṭunnu nityam // 31 // 

„Having cut down ten birds withdrawn from attendant goals, having restrained virility as soon as 
the dancing black snake – after the small jewel has been obstructed while passing [through cakras] – 
places [that jewel] in the crown on the top of the head, [the phenomenal world] disappears forever”. 

it is worth emphasising here that the concept of kuṇḍalinī imagined as a dancing snake (āṭunna 
pāmbŭ), mentioned by Guru in another poem, kuṇḍalinī Pāṭṭŭ (The Song of the kundalini Snake), was bor-
rowed from the tamil songs of Pāmbāṭṭi siddhar (nair 1974: 48–65; cf. siddhalingaiah 2004b: 485–513).
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the last half coil stands for sakala Śiva. Beyond these tattvas is the ultimate state 
of parama (Niṣkala Śiva).

to transcend nāda means to reach the nādānta sphere (the sphere of the end 
of nāda). The term nādānta can define different levels of the candra-maṇḍala 
beyond the ājñā cakra9. The ultimate level of nāda is the infinite supreme sound 
(para-nāda) situated above the circular moon region of sahasrāra10 in the dhruva-
maṇḍala, where the supreme kuṇḍalinī exists in the form of Śaṅkhinī, which is in 
3 ½ coils: the first coil is the supreme bindu (para-bindu), the second one – the 
supreme nāda (para-nāda), the third one – Śakti, and the half coil is Sakala Śiva. 
During the laya process this supreme sound, which is preceded by nirodhikā po-
wer, thanks to which kuṇḍalinī absorbs even the experience of samādhi, and which 
is said to be followed by nādānta and finally by Śakti. Nāda has been described by 
Nārāyaṇa Guru as avadhipaṟaññoḻiyāte – „of indescribable limits”. Hence it seems 
possible that the stanza under consideration can be interpreted as a description 
of mahālaya – supreme absorptive concentration, transcending the ājñā system 
representing the last phase of absorption at the senso-mental level as well as the 
sahasrāra region. When kuṇḍalinī passes into the centre of sahasrāra, conscio-
usness becomes mahān, i.e. transmental, supreme consciousness. at the supreme 
nāda level11 mahā (turīya) kuṇḍalinī, due to the predominance of Śiva-knowledge, 
absorbs prāṇa in the nāda. kuṇḍalinī withdraws its specific aspect of power com-
pletely and is established in the being of Śiva as Śiva (which corresponds in śś 32 
with the expression śaktiyum ninnǔ – „having stopped the Śakti [tattvam]”). This 
is the stage revealing the sakala aspect of Śiva. Finally, sakala Śiva-knowledge is 
transformed into Niṣkala Śiva-knowledge – the parama Śiva (the final stage de-
scribed in śś 32 as Śivatattvamoḻiññǔ – „having rejected the [sakala] Śiva tattvam 
[in aid of Niṣkala Śiva]”). This is the state of asaṃprajñāta samādhi, beyond the 
sahasrāra, in which parama Śiva is one and the same with supreme kuṇḍalinī12. 

9 The manas cakra, being above the second nāda (Goswami 1999: 244); The manas cakra, 
which is the seat of citta, is situated above the ājñā cakra and second nāda, and below the indu cakra, 
which is the seat of buddhi); the region of mahānāda, which is in the shape of a plough, is placed abo-
ve the indu cakra and below the nirvāṇa cakra, which is also called half of śiva (i.e. śiva in the form 
of ardhanārīśvara), above which is the nirvāṇa cakra constituting the level of saṃprajñāta samādhi.

10 „This (primeval) sound element becomes sound principle at the (supreme) bindu level when 
kuṇḍalinī is Śabdabrahman. at the nāda level, when kuṇḍalinī is towards supreme śiva, sound is 
completely coiled into her. When supreme kuṇḍalinī is at the Śiva-Śakti level, Śiva shines forth in 
kuṇḍalinī. Thereafter kuṇḍalinī is in union in supreme love with parama Śiva – infinite conscio-
usness. This occurs at the sakala Śiva stage. Finally kuṇḍalinī in supreme union becomes one and the 
same with parama Śiva” (Goswami 1999: 122). 

11 (Goswami 1999: 35). tm 7 1924 mentions nāda, which – when combined with bindu – gives 
rise to para and apara nāda. 

12 cf. the commentary by Gītāsurāj to the stanza cited above: śivatattvavum śaktitattvavum oḻiññu 
avadhi paṟaññoḻiyāte nādavum ninṟe pūjaykkuḷḷa samittākki. […] śaivasiddhāntaparamāya padyamāṇ it. śi-
vanum śaktiyum nādavum ellām cenn oṭuṅṅunniṭamāṇ ā nirvikalpasthānam
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it seems that the sanskrit literary sources concerning the Laya Yoga can be traced 
in Guru’s hymn devoted to Subrahmaṇyan entitled ṣaṇmukha stavam („The Praise 
of six-faced God”). The concept of the eight cakras or coils mentioned in 11th stanza, 
which appears in Triśikhibrāhmaṇopaniṣad 62–63, was crowned by Nārāyaṇan with 
an idea of the region [of sahasrāra] and finally with the sphere of the lord’s feet13.

a.2. nāda, Śakti anD ŚiVa tattVas in tHe YOga  
|oF tiRUMantiRaM

the supreme, transcendent reality, representing nirvikalpa samādhi 
(asamprajñāta samādhi), is presented in tm 2 381 as parāparam (neuter gender) 
that has neither beginning nor end (ādiyōḍu andam ilāda parāparam) and which is 
identical to pure consciousness (pōdam = bōdham):

Ādyantamillā parāparam – bōdhamāy, puṇarum parāparayām 
Jyōti, atil param udayamāy tītilāpparayum atilūṟum nādavum uṇṭām (nayār 
2007: 140)
parāparam without beginning and end, as pure consciousness, consorts 
with parāparai;
Pure effulgence, within this param arises, pure parai14, and within this 
oozing nādam is born. 

parāparam, when consorting with parāparai (feminine gender), gave birth to 
param (para Śiva). supreme sound ([para]nāda) was born from the union of 
param with parai (i.e. parā Śakti)15. according to Venkataraman, param (para 

„Having abandoned Śiva tattvam as well as Śakti tattvam and boundless nādam and having tur-
ned them into sacrificial fuel for the sake of your worship […]. This stanza runs in accordance with 
Śaiva siddhānta system. after attaining Śiva, Śakti and nāda tattvas – all of them – as soon as they 
cease to exist, the state deprived of thought-constructs (nirvikalpa) appears” (Gītāsurāj 2013: 46–47).

13 eṭṭu cuṟṟoṭu mōkṣamārggamaṭaccumēvina kuṇḍali keṭṭaṟuttu kiḷarnnu maṇḍalavum piḷarnnu 
bhavatpadam

tuṣṭiyōṭu piṭippatinnaruḷunnatennu bhavābdhiyil peṭṭupōkarutinniyum bhagavāne, ṣaṇmukha, pāhi 
mām //11//

„Having cut the knot of kuṇḍali[nī Śakti] that was seated [in mūlādhāram] Having shut the liberation 
path with eight rotating wheels [cakras or coils], having risen up, having split the region [of nirvāṇa cakra 
/ circle of sahasrāra] in order to grasp / reach the state of lord / lord’s feet with satisfaction bestowing 
Your grace for that, o lord, o six-faced God, save me, do not let me get into the ocean of phenomena!” it 
is stated in Triśikhibrāhmaṇopaniṣad 62–63 that kuṇḍalinī remains in the form of eight coils around each 
of the eight subtle centres – as explained by Goswami, they are centres from mūlādhāra to indu cakra 
(i.e. mūlādhāra, svādhiṣṭhāna, maṇipūra, anāhata, viśuddhi, ājñā and two cakras above ājñā: manas cakra 
and buddhi cakra (Goswami 1999: 84; comp. picture 19)). above buddhi cakra is the region of nirvāṇa 
cakra representing the end of brahma nāḍī; beyond that there is the sphere of sahasrāra (Goswami 1999: 
picture 19). compare also commentary by Bhāskaran.

14 tītilāpparayum – tīt + il = tītallātta (cīttayallātta – śuddhamāya). 
15 parāparam that has neither beginning nor end (ādiyōḍu andam ilāda parāparam) in pure con-

sciousness (pōdam = bōdham) consorted with parāparai and in that light Pure (cōdi = jyotis) arose 
param; and from union of param with parai immaculate was nāda born //381// (natarajan 1991:  92).
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Śivam or ādi Śivam) emanates from parāparam consorting with parāparai; parai 
(parā Śakti or ādi Śakti), emanates from param, and from parai – nādam16. tm 
3 609 also states that the end of nāda (nādānta) is the state of śiva-śakti: „Śakti 
is where nāda ends, true yoga is where nāda ends; concentration is where nāda 
ends, lord śiva is where nāda ends” (Venkataraman 2010: 3.730)17. parāparam 
defines the state of pure intelligence (consciousness) also being the real form 
(svarūpa) of Śakti. „When parāparam desires to create the world, it is known 
as ādi Śivam, and its Śakti is ādi Śakti. They are also known as para Śivam and 
para Śakti” (Venkataraman 2010: 2.475–476). at the next stage, Śiva and Śakti are 
born from the union of nāda and Bindu18. The whole process of creation has been 
presented by krishnaraj as comprising three stages of perfection19.

The highest aspect of reality (the first stage of perfection), representing the 
niṣkala or nirvikalpa state, as mentioned above, is called in tm parāparam (pure 
consciousness)20. The malayalam commentary (nāyar 2007: 140) defines that 
term as follows: parāparam – paramāyayilninnum vimuktanāyavan; param – 
parāśakti – „parāparam – the one who is released from / free[d] from the state 
of param [i.e. the transcendental state]; param means the higher Śakti”21. „The 
neuter parāparam leaves no idea of Śakti, or female energy” (israel 2011: 94)22. 
it is also said in tm 5 1430 that Aruḷ (the grace) is called parāparai because she 

16 parāparam, without beginning or end, consorts with parāparai in pure intelligence; a pure 
effulgence, from it, emanates param; from param, parai, and from it, nāda (Venkataraman 2010: 
2.475–476).

17 cf. „nāda-tattva is the last of śuddha-māyā tattvas, and transcending nāda on the path to 
jñāna is the goal, all of which is facilitated by the lord’s grace” (Venkataraman 2010: 3. 866). cf. the 
commentary by ramachandran: „The end of nāda is nādānta, where all thirty-six tattvas end. There-
after is direct experience of lord Śiva and His grace that is Śakti. [...] Beyond the nāda is the pristine 
experience of lord Śiva and His consort”.

18 nāda united with Bindu; from the union of nāda-Bindu was śiva and śakti born; / From them 
evoluted the three – Jñāna, kriyā and icchā; icchā then sought union with Bindu //382// (natarajan 1991: 
92). nādattilaṭaṅṅiṭum nādabindukkaḷil śuddhiyārnnakam tannilirikkum śivaśaktiraṇṭum /bhēdiccu piriññu 
jñānavum kriyayumāy – pin vādicceḻum icchakaḷāl vīṇṭumavakūṭuvān // 382 // (nayār 2007: 140).

19  see https://www.bhagavadgitausa.com/tattVas-36.htm
20 The siddhas are described as non-believers in a personal deity – for them there is an „it” or 

„Thatness” – parāparam (somasundaram 2004: 164–165). Ganapathy interprets the term parāparam 
as an impersonal conception – „it” or „Thatness”, „suchness” (Ganapathy 2004a: 1).

21 according to Śabdatārāvali (2011: 1177) the noun parāparan (masculine gender) means 
ādyantamāya vastu – „substance being the beginning and the end”, whereas parāparam (neuter gen-
der) stands for paramātmāvŭ or parayilninnu vimuktanāyavan – „paramātman or the one who is rele-
ased [even] from para state”. The term para has also been explained as parāśakti, hence parayilninnu 
vimuktanāyavan means the one who is freed from parāśakti (Śabdatārāvali 2011: 1172).

22 cf. the commentary by nandakumar on tm 3 598, which refers to the dhyāna of śakti en-
dowed with form (uruvāya catti parattiyāṉam) and the supreme formless dhyāna of śiva (kuruvār 
civattiyāṉam): „When one meditates upon the form of Śakti it is called parā-dhyāna (meditation on 
the Divine mother). When one meditates on the concept of Śiva, it would be Śivadhyāna (meditation 
on the transcendent or parāpara-dhyāna)” (nandakumar 2004: 75). in the 15th stanza of Ātmōpadēśa 
Śatakam (One hundred stanzas of self-instruction) – another poem by Nārāyaṇa Guru – the term 
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transcends both pure and impure, real and unreal (i.e. para and apara)23. accor-
ding to Ganapathy, the whole order of creation stays in complete agreement with 
the monistic view of kashmir śaivism (anand-Ganapathy 2006: 489–492):

1. tHe concePt oF tHe suPreme realitY in tamil tm  
anD kasHmir śaiVism

Tirumantiram Kashmir Śaivism
parāparam has neither beginning nor end 
(ādiyōḍu andam ilāda parāparam)

ultimate reality is beyond the limitations 
of  time, space and form

parāparam, identified with Parāparaṉ or 
Paramaṉ (masculine) and called arum-pati – 
the rare lord without beginning and end (tm 
8 2453) – is consciousness (pōdam) in tm 
2 381 and non-relational, pure consciousness 
(para pōdam) in tm 8 2453

The supreme reality, called parama Śiva, 
is  non-relational consciousness – cit,  
parā-samvit, caitanya, bodha

in tm 381 ultimate reality is represented by 
parāparam as being consciousness (pōdam), 
which realises itself as the supreme Power of 
self-awareness – cōdi (parāparai). in tm 4 1142 
cōdi is the power of Paramaṉ and illuminates the 
whole world, comp. also tm 2 384
tm 2 383 states that śakti is inseparable from 
Śiva, similar to a jewel and its lustre (kaloḷi)
it is said in tm 8 2453 that the lord, being 
non-relational consciousness (para pōdam) 
is devoid of beginning and end, whereas 
effulgence (cōdi) appears and disappears 

tirumūlar calls the absolute kōn – king, one 
who has absolute freedom of action

absolute reality is not only pure consciousness 
andeffulgence (prakāśa), but also self-
awareness (vimarśa).
Pratyabhijñāhṛdayam: the ultimate reality 
is  called prakāśa-vimarśa-maya

prakāśa-vimarśa-svātantrya vāda – the 
absolute has svātantrya or complete freedom
Pratyabhijñāhṛdayam 1: citiḥ svatantrā 
viśvasiddhihetuḥ

The sense of awareness appearing within this 
absolute is effulgence (cōdi = jyotis) – comp. 
tm 2 381, 384; 8 2453
tm 4 1176 says that Śiva is Parāparaṉ and śakti 
is parāparai – the supreme śakti (Catti), which 
is ānanda Śakti (Cattiyum ānanda).

citiḥ pratyavamarśātmā parāvāksvarasoditā 
/ svātantryametanmukhyam tadaiśvaryaṁ 
paramātmanaḥ // „The divine Power is known as 
Citi. its essence is self-consciousness. it is also 
known as parā Vāk. it is in itself ever present, 
eternal. it is svātantrya. it is the main Power of 
the supreme self.” (Īśvara Pr. i – singh 2013: 16).
tantrasāra – Āhn. 1. Svātantryam ānandaśaktiḥ. 
(singh 2013: 7)

tm 2 381–382
[From parāparam and parāparai (prakāśa-
vimarśa) came param]; from param – parai, 
from parai arose nāda, from nāda – Bindu

Śāradā tilaka: sacchidānandavibhavāt sakalāt 
parameśvarāt / āsīcchhaktistato nādo nādād 
bindusamudbhavaḥ „From the sakala parameśvara 
who is sacchidānanda issued Śakti; from Śakti 
came nāda; and from nāda issued Bindu

para denotes parā śakti – the Divine mother feeding the blessed one with her milk, whereas the term 
apara means prakṛti or māyā śakti.

23 „she transcends the worlds of matter, Pure and impure, and the seven states of turīya awareness 
and the categories of real and unreal, she is Parāparai; she grants the soul deliverance; she is ever wi-
thin; she is the lord’s Divine Grace, The Aruḷ śakti that is all pervasive” (natarajan 1991: 332–333).
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in tm 8 2285 the state called paramam is mentioned as superior to the param 
(parai or parā Śakti) stage and the Śivaṉ (para Śiva) stage24; or paramam [identi-
fied with Brahmam] is above the para Śiva stage which goes beyond both (parai 
and Paraṉ), and is called parā nandi25, whereas the state called Paramparaṉ26 is 
described as the state devoid of any param [aspect]:

Paramśivam mēlām brahmam [Paramam], parattil parambrahmam [Paramparaṉ] 
mēlām; parabōdham viriňňa svapnaṅṅaḷakaṟṟiṭum suṣupti uramtarum 
mānanditan satyapporuḷē (nāyar 2007: 695).

paramam is above param [parā Śakti] and Śivaṉ [para Śiva]/ is above 
para Śiva or parā nandi (which is beyond both parā Śakti and para Śiva); 
Paramparaṉ is what goes beyond [any] param (i.e. it is that which is beyond 
among any param states; it is deprived of any param aspect);
[The states are:] parabōdham (i.e. Jāgrat), blossomed [from that] svapnam, 
after removing [that] – Suṣupti which bestows strength [to attain] the 
Mānandi [Mahā Śiva] state – the ultimate substance and reality.

The whole concept has been introduced in the context of another idea – the 
idea of eleven states (turīyāvasthā)27; among them the last, eleventh step in the 
spiritual ladder is known according to kandaswamy as Śiva-turīya-atīta and ac-
cording to natarajan as parānandi, beyond which nothing is to be achieved (tm 
8 2284; kandaswamy 2010: 8. 2559–2560; natarajan 1991: 538). 

tm 2284 says that beyond the ten states comprising the jīva, para and Śiva 
stages there is an eleventh state called parā nandi (para Śiva). Beyond the 
para Śiva stage are paramam and Paramparaṉ; accordingly, three states inclu-
ded in this eleventh state are mentioned: [para] Śiva jāgrat, para Śiva svapna, 
para Śiva suṣupti – natarajan 1991: 538). all of them can be used to refer to 
that ultimate state called parā nandi, which is above ten states. Thus above 
four turīya states there is the three-levelled stage of para [parāŚakti], and abo-
ve that we have the Śiva stage, which also comprises three levels and which 
can be referred to sakala Śiva; above all these states there is the eleventh 

24 „paramam is superior to param and Śivam, Paramparaṉ is still superior; from para-jāgrat 
expands svapna, removing sorrow and suṣupti secures jñāna with realization of paraśiva” (kandasa-
wamy 2010: 8. 2560)

25 „Beyond para Śiva is paramam (Brahmam); beyond paramam is paramparam (para Brah-
mam); thus are states ascending; from para Śiva Jāgrat to para Śiva svapna, and to para Śiva Suṣupti. 
The Jīva that has para Śiva become, reaches the Finite truth that is parānandi”. The title given by 
natarajan is as follows: „Further Beyond para Śiva state is paramam (Brahmam), paramparam and 
para Mahā Śivam” (natarajan 1991: 538).

26 according to Śabdatārāvali 2011: 1175 – „paramparan = paramātmāvŭ, i.e. parāparam”.
27 turīyabōdham, turīyasvapna, turīyasuṣupti, parabōdham, parasvapnam, parasuṣupti, śivabōdham, 

śivasvapnam, śivasuṣupti, śivaturīya, śivaturīyātītam – Nayār 2007: 695; turīya, turīya-jāgrat, turīya-svapna, 
turīya-suṣupti, turīya-atīta; Śiva turīya, Śiva-turīya-jāgrat; Śiva-turīya-svapna, Śiva-turīya-suṣupti, Śiva- 
turīya-atīta – kandaswamy 2010: 8. 2560; [jīva] turīya, turīya-jāgrat, turīya-svapna, turīya-suṣupti, [para 
turīya] para turīya-jāgrat, para turīya-svapna, para turīya-suṣupti, [Śiva turīya] Śiva turīya-jāgrat, Śiva 
turīya-svapna, Śiva turīya-suṣupti, Parānandi – natarajan 1991: 537–538.
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state called parā nandi, named the para Śiva stage by natarajan and followed 
by paramam and Paramparaṉ. Finally, one attains ultimate state of Mānandi 
(Mahā Śiva), called in tm dvādaśānta or the twelfth end, parāparam or pa-
ramparam, which can be referred to as Niṣkala Śiva. The end of the four-level-
led jīva state is turīyātīta, the end of three-levelled parai state is upaśāntam, 
whereas the end of para Śiva (i.e. the eleventh and twelfth stage) is identical 
to ānandam (bliss – tm 8 2474).

a. 3. TuRĪYA anD BeYonD. Guru’s concePt

it is interesting that in another poem of Guru entitled ātmōpadēśa Śatakam 
(aś) Nārāyaṇan defines vidya as consisting of consciousness which is sole-
ness (kēvalam cinmayi vidya) and is ordained by māya to stay divided from 
its opposite, which is avidya. The supreme state called advaya para bhāvana, 
as deprived of both – vidya as well as avidya – becomes the result or goal 
of turyam (turīya)28. turyam as the only representative of sama śakti is op-
posed to other manifestations or processes of knowledge, representing anya 
śakti (which comprises kāraṇa, sūkṣma and sthūla)29; it is mentioned that one 
should dissolve in this portion (kala), which is sama śakti or turyam, in order 
to attain the ultimate state – sāmyam30. However, turyam becomes classified 
in the same way as the rest of śaktis, sharing with them both a generic aspect 
(sāmānyam) and a  specific one (viśēṣam)31. as a  result, through the bhrama-
kala – the portion of movement or vibration – turyam becomes dependent 

28 kriyayorukūritavidya; kēvalam cinmayi maṟukūṟitu vidya; māyayālē /niyatamitiṅṅane nilkkilum 
piriññadvaya para bhāvana turyamēkiṭunnu // 72 //„now there is action which is avidya (ignorance); 
and again there is vidya, which consists of consciousness being soleness [of ātman]; although these 
two are thus ordained by māya to stay divided, a non-dual and transcendent vision brings about 
turyam”. 

29 a systematic exposition and classification of bhānas has been introduced by Guru in the fifth 
chapter of his sanskrit work darśana Mālā. in accordance with four aspects: sthūla, sūkṣma, kāraṇa 
and turīya, conditioned shining forth of consciousness (cit) is classifiable as four stages: sthūlabhāna 
(„This is a  pot”), sūkṣmabhāna („This is manas”), kāraṇabhāna („i was unconscious [during deep 
sleep]”) and turīyabhāna („This is brahman – knowledge”). 

30 palavidhamāyaṟiyunnatanyayonnāy vilasuvatām samayennu mēlilōtum / nilayeyaṟiññu nivarnnu 
sāmyamēlum kalayilaliññu kalarnnirunniṭēṇam // 38 // 

„What is known as manifold variety, is the other, and that which shines forth as oneness is the 
same; having known the state, which is going to be spoken of, having erected, one should remain 
dissolved and blended in this part which brings about the sameness (which has the sameness as its 
top [goal])”.

31 idamaṟivuennatilādyamām itennuḷḷatu sama tanṟe viśēṣamāṇu bōdham;/ matimutalāyavayokke 
māṟi mēl sadgativaruvānitinebbhajicciṭēṇam // 42 // 

„in the [knowledge] „this is knowledge” the initial „this” represents sameness, while the word 
„consciousness” becomes its specific [power]; in order to realise the path [leading] to the ultimate 
reality beyond and within, where vanishes everything, beginning from mind, one should contem-
plate „this” / this”. 



The concepT of śuddha tattvas in śiva śatakam by Nārāyaṇa Guru 323

on subject-object differentiation32. in these stanzas Nārāyaṇan introduces the 
concept of two kalas (portions): one of them has a  liberating aspect, and yogi 
should become dissolved (aliyuka) in this one in order to attain the supreme 
state (sāmyam); the other one participates in the process of differentiation. it 
brings to our mind the concept of two kalās called amā and nirvāṇa, which is 
present in Laya Yoga. Both these portions, as, respectively, the 16th and 17th 
digits of the moon, are included in the Nirvāṇa Śakti of sahasrāra. The first one 
is said to be placed in the sahasrāra cakra, and described as being shaped like 
a  crescent moon turned downward, and discharging a stream of nectar. amā-
kalā is both looking towards creation and upwards or towards liberation; it 
takes the soul upwards to liberation. in the lap of this kalā, the nirvāṇa-kalā is 
placed. it is more subtle and also turned downwards, bestowing divine know-
ledge (avalon 1950: 446–449, 457–458; Goswami 1999: 174).

in another of Guru’s hymns, Viṣṇu Aṣṭakam (Eight Verses on Viṣṇu), which 
presents the lord as the one substance and the refuge for all, the lord is addres-
sed as param and parāparam. although the latter term has been interpreted by 
commentators as transcendent and immanent at the same time33, it seems possi-
ble that – when associated with the term param, the compound parāparam can 
be translated as the supreme, which is higher than param or deprived of param 
aspect:

bhaktārttihantāram aharnniśantaṃ munīndrapuṣpāñjali pādapaṅkajam/ 
bhavaghnamādhāramahāśrayaṃ paraṃ parāparaṃ paṅkajalocanaṃ bhaje//6//.

i adore the lotus eyed one, the one who is the Higher and the supreme at the same 
time,
The one who is the support and refuge, the one who puts an end to the world 
of  saṃsāra,
The one, whose lotus feet are adorned with flowers by excellent munis day and night,
The one who annihilates the pain of His devotees.

We can compare relevant passages from tamil and sanskrit literature:

32 samayilumanyayilum sadāpi vanniṅṅamaruvatuṇṭatatin viśēṣaśakti / amitayatākilumāke 
raṇṭivaṟṟin bhramakalayāl ahkilam pramēyamākum // 40 // 

„The specific power is constantly arising, remaining – when manifested here [as the phenomenal 
world] – in the same as well as in the other; although it is immeasurable, by the portion of vibration 
of these two in all, everything becomes the object of knowledge”.

33 param parāparam – sarvvātītamāyiṭṭuḷḷavanum orē samayam paravum aparavumāyirikkunna 
satyavumāya tāmarakkaṇṇane 

„o lotus-eyed one, being that which is beyond everything and being the reality which is trans-
cendent and immanent at the same time” (Prasād 2000: 48–49). 

cf. this translation: „The transcendental one, the one who is transcendent and immanent at the 
same time” (Prasād 2006: 14). 
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Viṣṇu Aṣṭakam 6 Tirumantiram Abhinavagupta, Parā-trīśikā-vivaraṇa 3

paraṃ parāparaṃ 
paṅkajalocanaṃ bhaje

i adore the lotus eyed 
one, the one who is 
the Higher (param) 
and the Supreme 
(parāparam) [at the 
same time]

tm 4 1224: 
āgum parāparai 
yōṭu ap-parai 
avaḷ āgum avaḷ aiṅ 
karumataḷ tāṉē 

she is the Supreme 
One (parāparai) as 
well as the Higher 
(parai); she enacts 
the pañca kṛtyā

Naraśaktiśivātmakaṁ trikaṁ hṛdaye yā vinidhāya 
bhāsayet /
Praṇamāmi parām anuttaram34 nijabhāsāṁ 
pratibhācamatkṛtim // 3//
i offer my homage to the wondrous delight of 
that consciousness which is supreme (parām) 
and unsurpassable, which is effulgent by its own 
light, which while having within itself the group 
of the three, viz. phenomenal reality (nara), the 
universal spiritual energy (śakti), and Śiva makes 
them appear externally – singh 2011: 3–4.

Nārāyaṇa Guru describes the ultimate reality in two stanzas of śś with the 
term parama. in the 27th stanza paramaśivan is the one whose real form is grace 
or the one who is real form attainable by means of grace alone (aruḷvaṭivŭ); the 
divine feet of the lord (tiruvaṭikaḷ) bestow grace on the devotee:

aruḷvaṭivāyorupōl niṟaňňunilkkum paramaśivan bhagavānaṟiňňusarvvam
suranaditinkaḷaṇiňňadaivamē! nintiruvaṭinityamanugrahicciṭēṇam //27 //

parama Śivan, who pervades everything in the same way,
as the one whose real form is grace / 
Who is the real form attainable by means of grace alone, the all-knowing lord –
o Deity adorned with heavenly river and crescent moon!
may your divine feet bestow grace all the time!

The idea of aruḷ is one of the most important concepts in the tamil Śaiva 
siddhānta system, in which grace (aruḷ) or love (aṉbu) is the real form, which is 
Śiva Himself. (schomerus 2000: 55–56). Aruḷ is also identified with Śakti–Śiva’s 
power or energy (schomerus 2000: 60–62)35. as such, Śiva is called aruḷCit (sho-
merus 2000: 46). in tm the holy feet of the lord become the symbol of the grace 
of the lord. in tm 5 1437 it is parāparai, the consort of Parāparaṉ, who bestows 
the grace of union with Śivaṉ Himself as attained through the holy feet [of the 
lord]36. tm uses the very same term tiruvaṭi in describing the state of bestowing 
and attaining Śivaṉ’s grace (tm 3 857). parāparai represents supreme effulgence 
(cōdi) within parāparam – pure consciousness (pōdam), devoid of beginning and 
end, as mentioned before (tm 2 381); however, in tm 8 2453 that non-relational, 

34 Uttara [in anuttara] is used in the sense of śaktis like paśyantī etc. (these paśyantī, madhyamā, 
etc. are śaktis, and not gradations of speech). Uttara may mean śaktis like aghorā and others. Uttara 
may mean para etc. anuttara is that where these do not exist. (singh 2011: 23-28)

35 in Śaiva siddhānta Śakti signifies energy, or more exactly, the energy of God, which relates 
to God as sunbeams to the sun or as the king’s will to the king himself. The Aruḷ is his Śakti, and the 
one cannot exist without the other. to wise men, God and His Aruḷ appear as one, just as to the eye, 
the sun and its light appear as one. [...] (shomerus 2000: 60).

36 „it is said to be one, two and nothing; being one with that, detached from religious conten-
tions, attaining the grace of parāparai by the holy feet (pādattāl), and becoming Śivam is siddhānta 
siddhi” (arumugam 2010: 5.1552–1553). 
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pure consciousness is equal with the lord (arum-pati)37, whereas in tm 4 1142 
parāparai is said to abide in the supreme [lord] – Paramaṉ (masculine gender)38. 
There is another concept present in tamil works which influenced Guru’s phi-
losophical system: the eleventh state of parā nandi which is represented – as 
mentioned above – by Paramaṉ or Paramparaṉ – in tm 9 2952 becomes identified 
with the one substance (poruḷ) attainable by means of the grace (aruḷ). Nārāyaṇan 
defines such state (called parama Śivan) with the compound aruḷ-vaṭivŭ – the 
real form or substance attainable through grace39. in tm the only one non-re-
lational consciousness, alternatively called parama (the highest state, which is 
above param [parā Śakti] and Śivaṉ [para Śiva] – tm 8 2285) and parāparam 
– paramparam (the state which goes beyond or which is deprived of  any param 
state), becomes identified with the lord (pati). The very same scheme can be 
found in Guru’s works: the ultimate reality, identical to parama Śivan (śś 27), 
is called the supreme lord (paramēśvaran) in śś 2940. as in tm, the supreme, 
when addressed as lord (Ῑśvaran), becomes involved in the process of creation or 
manifestation. The same reality is depicted by Guru in several stanzas of śś (35; 
44; 65) as [parama]āḻi – „the ultimate depth [of the ocean]”, identified in aś 75 
with paramātmāvŭ itself41. it is the ocean of consciousness (saṃvitkaṭal – aś 56) 
or the depth deprived of waves (alayaṟumāḻi – aś 57)42, albeit containing all of 

37 „rare lord (arum-pati), devoid of beginning and end, the supreme effulgence appears and 
disappears; he stands as the moral law; those who know that supreme bodha (para pōdam) are the 
virtuous” (kandaswamy 2010: 8.2751). 

38 „The bejewelled consort abides in the supreme principle (Paramaṉ); she, the ever-enduring 
liana, is the abounding effulgence (cōdi). as she is the ethereal and vivifying radiance, the world is at 
work, illumined by the liana” (ramachandran 2010: 4.1295).

39 The same concept can be found in other poems by Guru – comp. svānubhava gīti 24: poruḷē, 
parimaḷamiyalum poruḷ ētāṇṭō niṟaňňa niṟaporuḷē, aruḷē, yaruḷīṭuka tēruruḷ ēṟāyvān enikk it iha paranē 
//24//„o substance (poruḷ), o sweet Fragrant substance of „What is that?” kind [indefinable one], 
o substance being Wholeness spreading and filling up everything, o Grace (aruḷ), bless me with Your 
words, so i can avoid mounting that chariot wheel here, o Higher one (paran)”. The term vaṭivŭ 
given in śś 27 can be treated as an equivalent of the term poruḷ (the substance, essence; real form).

40 janimṛtirōgamaṟuppatinnu saňjīvani paramēśvaranāmamenniyilla / punaratumokkemaṟannu 
pūttukāykkum punakṛtikoṇṭu niṟaňňu lōkamellām //29// 

„There is no other life-restoring medicine, fit for removing disease which is [the cycle] of births 
and deaths, except for the name of paramēśvaran; the whole phenomenal world, having forgotten 
all this – again and again, has spread all around by junglification, which blossoms to bear its fruits”.

41 prakṛti jalam tanu phēnamāḻiyātmāvahamahamennalayunnatūrmmi jālam / akamalar 
ārnnaṟivokke muttu, tān tān nukaruvatāmamṛtāyatiṅṅu nūnam // 75 // 

„Prakṛti is water, body is a  foam; [param]ātmāvŭ – the depth of the ocean; „i, i” wandering 
around all the time becomes the magic net of waves. each consciousness filling the flower of heart 
becomes a pearl which is sipped here as nectar of immortality – that is for sure”.

42 alayaṟumāḻiyiluṇṭanantamāyākalayitu kalyayanādikāryamākum / salilarasādi śarīramēnti 
nānāvulakuruvāyuruvāyi ninniṭunnu // 57 // 

„Within the waveless depth of ocean there do abide endless māyā’s portions – this ability, when 
assuming bodies beginning from water and taste, which become beginningless effects, remains for-
ming various worlds upon worlds”.
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śakti’s portions (kalas). in such words Guru depicts pure consciousness as devoid 
of śakti, yet being the actionless substratum for Her activity. 

in kashmir śaivism parāsamvit or caitanya – the supreme reality – is iden-
tical to the supreme lord called parama Śiva or parameśvara. „ultimate reality 
is called parameśvara on account of His being said to be endowed with infinite 
powers (śakti), particularly that on which is called „the power of divine freedom” 
(svātantrya śakti) (sensharma 2009: 61). parameśvara is the aspect involved in the 
process of manifestation: compare manuṣyadehamāsthāya channāste parameśvarāḥ 
– „[individual beings] are the Highest lord in a  veiled form, having entered 
a human body” (singh 2013: 85). Guru’s paramēśvaran becomes an equivalent 
of Ῑśvara tattva or Bindu tattva in kashmir śaivism, whereas paraśivan can be 
referred to as sadākhyā tattva or nāda tattva. The ocean-and-waves analogy, as 
presented by Guru, is also widely used in kashmir śaivism43.

Part B. tHe concePt oF selF-sacriFice  
in tHe 32nD stanza oF ŚiVa ŚatakaM 

The concept of self-sacrifice, introduced by Guru as the second part of the 32nd 
stanza of śś, is continued in the consecutive stanza (33), which mentions that the 
devotee’s body should be sacrificed in the fire of consciousness44. 

B.1. tHe concePt oF selF-sacriFice in kasHmir śaiVism

The Śaivāgama literature transforms the Vedic concept of kindling the sacri-
ficial fire with two wooden sticks called araṇis45. The sacrifice called by abhina-
vagupta pūrṇahūti – plenary oblation – becomes self-sacrifice, which comprises 
the churning (manthana) of prāṇa, the churning of kuṇḍalinī Śakti with bindu 
(silburn 1988: 41–42) etc. The sacrificial fire is: 

the great splendor of the supreme Bhairava, perpetually surging up amidst 
the araṇi of the supreme energy when, stirred up by the profuse outpouring 

43  „The use of the epithet ūrmi (lit. waves) for signifying the ever-active śakti of the lord has 
another implication as well. it is common knowledge that the surface of water in an ocean appears 
to be always ruffled and turbulent, but beneath the turbulence lies calm and placid water, similarly, 
beneath the ceaseless activity of Śakti exists an actionless substratum in the form of Śiva, constituting 
the locus for the activity of śakti” (sensharma 2009: 52–53). 

44 ceṟumayirtōlupotiňňu cattupōvān varavumeṭuttuvalattuvāyuvinmēl / carukucuḻannu 
paṟanniṭunnavaṇṇam tiriyumatiṅṅuvarāte tīyiṭēṇam //33// 

„covered with skin of tender hair, gifted with coming in order to depart from this life, whirling 
rightwards in the air like a dry leaf as if flying all around aimlessly all the time – that [body] – may it 
be burnt up in the fire [of consciousness] without coming back in this world”.

45 „as early as the Rgveda, it is from the rubbing of two wooden sticks, the araṇi, that the 
sacrificial fire springs forth. later, with the Śaivāgama, the great sacrifice is the offering of the self, 
an oblation poured into the fire of the supreme conscious subject, which consumes all limitations” 
(silburn 1988: 15). 
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of clarified butter [semen], she is „churned” by the effervescence of the 
universal and intense love. (silburn 1988: 88). 

The body itself is called oblation to be poured into the fire of the highest conscio-
usness: śarīraṁ haviḥ (Śiva sūtra 2 8)46. 

The concept of self-sacrifice is clearly exposed in two verses of Vijñāna Bha-
irava tantra (147, 149):

Pūjā nāma na puṣpādyar yā matiḥ kriyate dṛḍhā/
Nirvikalpe mahāvyomni sā pūjā hyadarāllayaḥ // 147 //

offering of flowers, etc. is not pūjā, or worship, but making one’s mind 
steady in mahākāśa [mahāvyoman]47,
in nirvikalpa is worship indeed. From such reverence, dissolution (of mind) 
takes place. 

(singh 2012: 119) 

mahāśūnyālaye vahnau bhūtākṣaviṣayādikam /
hūyate manasā sākaṁ sa homaḥ srukca cetanā //149//

one should pour into the fire of the Highest consciousness48 all the 
elements, senses, 
and the objects of sense together with mind (that creates all these divisions). 
This is real homa (oblation). The (self-inquiring) consciousness is the ladle 
(With which this oblation is to be performed) 

(singh 2012: 119)

46 cf. the commentary: sarvairyatpramātṛtvena abhiṣiktaṁ sthūlasūkṣmādisvarūpaṁ śarīraṁ 
tat mahṇyoginaḥ parasmin cidagnau hūyamānaṁ haviḥ; śarīrapramātṛtāpraśamanena sadaiva 
cinmātṛtābhiniviṣṭatvāt / 

„of that great yogi, all this gross, subtle and causal body which is affected with the idea of knower 
or i becomes an oblation to be offered to the highest consciousness-fire. Because of the annulment 
of the idea of the body being the self, he is constantly steeped in the idea of pure consciousness only 
being his self ” (singh 2012: 118–119).

47 Mahāvyoman – „the highest ether of consciousness means vijñāna or the supreme spiritual 
consciousness which is Bhairava. – singh 2006: 135. cf. the commentary of Jayaratha: 
vibhinnasyāpi rūparasāderbhāvaughasya deśakālādyanavacchinna nirupādhipūrṇaparasaṁvid 
ātmanā yā saṁgatiḥ ekīkāraḥ sā pūjā

„Worship consists in the unification of the different streams of sense experiences like form, co-
lour, savour, etc. with the infinite (ananta), free (svatantra), immaculate (vimala) consciousness of 
Bhairava which is above the limitation of space, time, etc., entirely unconditioned (nirupādhi), per-
fect and highest consciousness (pūrṇaparasaṁvit)” (singh 2006: 136). 

The same sphere has been described in tm 2455 as the empty void of consciousness (pōda veṟum-
pāḻ) within which kuṇḍalinī unites with radiant śiva – Mēru mountain.

48 Mahāśūnyālaya vahni – the fire of the abode of the great void. The fire of supreme reality 
(i.e. Bhairava in which even the highest void is dissolved) – singh 2006: 137. The kashmirian poetess 
lalla praises in vivid images some practices related to breath control and kuṇḍalinī: „With a rein did 
i hold back the steed of my thought. By ardent practice did i bring together the vital airs of my ten 
naḍīs. Therefore did the digit of the moon melt and descend unto me, and a void became merged 
within the Void. The moon of the brahmarandhra distils the cool nectar when kuṇḍalinī, reaching the 
summit of her ascent, attains the void, the state free from all vikalpa”. (silburn 1988: 69)
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B.2. tHe concePt oF selF-sacriFice in tHe traDition  
oF tamil siddhas

The very same concept can be found in the literature of tamil siddhas. two 
aspects are characteristic of that tradition: firstly, the aim of the self-sacrifice is to 
obtain the nectar of immortality; secondly, the tamil texts emphasise the key role 
of grace, which enables the devotee or yogi to perform the offerings successfully: 

Just as one climbs and reaches the top of the mountain, the kuṇḍalini-yogin 
climbs the six ādhāras and reaches the top, the sahasrāra. There he enjoys 
the ambrosial juice oozing from the top. The effort of the siddhas to get at 
this nectar is called by the siddhas „begging at the top” (in tamil ucciyilē pic-
cai eḍuttal). The nectar has got several names in tamil siddha literature, such 
as uccippāl (the juice or milk at the top), sōmacalam (the soma drink) [...]” 

(siddhalingaiah 2004: 354). 

in tm this practice is called kindling fire at the root, i.e. in mūlādhāra49; one 
should use his own bones as fire wood, chopping the flesh. However, it is impos-
sible to attain the lord unless one’s self melts with love (aṉbu)50. That kind of fire 
sacrifice is called ōma (homa); kuṇḍalinī śakti is depicted as smoke which rises to 
return with amudu (amṛta)51 obtained from the moon region of the body (i.e. in 
sahasrāra and beyond)52. 

B.3. tHe motiF oF selF-sacriFice – Guru’s concePt

in his works nārāyaṇa Guru uses both concepts depicting the process of self-sa-
crifice: the kindling fire with two araṇis as well as the churning of the ocean. The for-
mer one appears in aś 82, where the self-sacrifice results in attaining vivēkam53, and 

49 tm 7 1937 „He looks not at the glancing women, but stays away, his searching mind melts, 
he kindles fire at the root; he lets desire of the eyes fall apart, the yogi who concentrates at the root, is 
Śivayogi indeed” (kandaswamy 2010: 7.2128). 

50 tm 1 272 „use the bone as fire wood, chopping the flesh, fry it hard in the golden fire; unless 
your self mellows and melts with tender love, you cannot attain our lord, the priceless gem (poṉ-
maṇi)” (Venkataraman 2010: 1.335)

51 tm 4 1091 (a garland adorns her tresses, her eyes pour mercy (daya); she – a liana, blows 
away the well-night indestructible; inner murk; from the homa fire (ōma) she rises like smoke; rises 
aloft and returns with the ever-vivifying elixir (amudu). (ramachandran 2010: 4.1253). cf. this com-
mentary: „The inner murk is āṇava mala. The homa-fire burns in the mūlādhāra. The smoke is the 
power that blends with the vital air (prāṇa-vāyu); it reaches the sahasrāra and then descends with the 
elixir of immortality” (ramachandran 2010: 4.1253).

52 tm 7 1958 (Willfully burning the white seed of bindu in the conductive mūlādhāra with the 
rising flame and lifting it to the region of perpetual sun and by reaching by the side of the moon, cool 
ambrosia (amudu) will manifest) (kandaswamy 2010: 7.1958)

53 araṇi kaṭaňňeḻumagnipōleyārāyvavarilirunnatiraṟṟeḻum vivēkam / paramacidambaramārnna 
bhānuvāy ninneriyumitinnirayāyiṭunnu sarvam // 82 //. 
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seems to be the product of the Vedānta tradition54; the latter one is introduced in the 
35th stanza of śś, which presents the churned depth of the full moon or the perfect 
mind, resulting in amṛt flow. as mentioned above, in the 31st stanza of śś nārāyaṇan 
introduces the concept of kuṇḍalinī śakti imagined as the black snake, which after re-
aching the summit of its ascent puts the precious jewel (maṇi) within its hood. Guru 
defines the whole process of transformation described in the 32nd stanza by means 
of the sanskrit term savanam – „soma pressing”. it evokes the concept of soma or 
amṛta growing at the top of the mountain or extracted on the moon; as a result, the 
picture appears of the kailāsa or Meru mountain and the moon region placed within 
sahasrāra55.With the expression muḻumatiyāḻi (the depth of the full moon or the per-
fect mind) introduced in the 35th stanza, Guru presents the complexity of that trans-
formation process. one can find here the concept present in tm, which reinterprets 
the ancient myth of the churning of the milk ocean as self-sacrifice in the context 
of  the kuṇḍalinī ascent as soon as prāṇa becomes churned with the suṣumnā chan-
nel56. at the same time the expression muḻumati indicates the goal of such churning, 
which is the perfect  being, the full moon: the elements of Candra Yoga, describing 
experiences which occur in the candra-maṇḍala comprising ājňā and sahasrāra, are 
present here. The churning of such a candra-maṇḍala results in amṛt flow, as descri-
bed above. The term āḻi is introduced by Guru in the 44th stanza of śś defines the flow 
of the heavenly Gaṅga bestowing bliss on the devotee. With that term nārāyaṇan 
defines what is actionless and deprived of waves. The top of the mountain, i.e. ver-
tical orientation, becomes the inward orientation at the same time. However, this 
philosophical concept is endowed with a devotional dimension thanks to the idea 
of  the loving father as introduced by Guru57. 

The concepts introduced by Nārāyaṇa Guru in his devotional hymn seem to 
be the continuation and transformation of both sanskrit and tamil Śaiva litera-
ture. The mystic, twilight language of his work as well as the intensive bhakti ele-
ments indicate its close relationship with the tamil siddha tradition, whereas his 

54 see Śvetāśvatara up. 1.14: Svadeham araṇim kṛtvā praṇavaṃ co’ttarāraṇim / dhyānanirmanthanā 
bhyāsāt Devam paśyet niguḍhavat // 

„Having made one’s own body the lower araṇi and praṇava sound the upper one, meditation 
becomes the churning. Then one should see the unmanifest lord”. 

55 The mountain kailāsa as an abode of śiva in the Laya Yoga system is said to be situated in
the form of triangle within sahasrāra, the moon-region, or represents sahasrāra itself (avalon 

1950: 149 –153). amā-kalā is said to be placed in the moon sphere within the triangle symbolising 
the kailāsa, and described as ‘as thin as the hundredth part of the lotus-fibre’, lustrous, in a shape 
like the crescent moon turned downward discharging a stream of nectar. in the lap of this kalā is 
the nirvāṇakalā, more subtle and also turned downward, bestowing divine knowledge (avalon 1950: 
446–449; 457–458). cf. also (Goswami 1999: 174).

56 toḻilukaḷaňcumoḻiňňu tōnni nilkkum muḻumatiyāḻikaṭaňňeṭuttumunnam oḻuki varunnamṛtuṇṭum 
āṇṭupōkātoḻuviloṭukkamudikkumarkkabimbam //35// 

The same myth appears in tm 3 625 and 3 672, where the Mandara mountain symbolizes the 
suṣumnā channel which is to be ascended by yogi. 

57 cf. tm 8 2268, where the journey of the jīva to the śuddha state is helped by Śiva as Father.
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vocabulary proves his proficiency in reading sanskrit texts. However, nārāyaṇan 
avoids direct reference to both. as a result, his poem can be treated as an elabo-
rate composition which unites different literary traditions.
Abbreviations
śś – Śiva Śatakam
aś – Ᾱtmōpadēśa Śatakam 
tm – tirumantiram
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tHe concePt oF ŚUddha tattVas in ŚiVa ŚatakaM BY NĀRĀyAṇA Guru 
as a continuation anD transFormation oF tHe sanskrit  

anD tamil traDitions

abstract

in the present paper an attempt will be made toward interpreting selected stanzas from the 
work of Nārāyaṇa Guru (1854–1928), a south indian philosopher and social reformer from kerala. 
an analysis of the concept of śuddha tattvas presented by Guru in his several malayalam works, 
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among others Śiva Śatakam („Hundred Verses Devoted to śivan”), svānubhava gīti („lyric of ec-
static self-experience”) as well as Ᾱtmōpadēsa Śatakam („Hundred Verses on self-instruction”) in 
the light of  sanskrit and tamil literary sources shows clearly that Guru’s philosophical works could 
have been influenced by Laya Yoga (kuṇḍalinī Yoga) system as well as by tamil Śaiva siddhānta; 
nārāyaṇan seems to apply the tamil style of presentation of yogic experiences while introducing 
the twilight language to his works, at the same time proving his proficiency in sanskrit language 
and literature. 

keywords:  śaivism, śiva śatakam, tirumantiram, Nārāyaṇa Guru, śuddha tattva 


