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 A . K. Ramanujan was born in South India and has degrees in English and in Linguistics. He is now Professor in the Department of South Asian Languages and Civilizations at the University of C hi cago. He has he1d teaching appointments at the Universities of BaroG.!. (India), Wisconsin, Berkeley, and Michigan and is a Fellow of the School of Letters at Indiana University. He has contributed articles in lin guistics, folklore and Indian litera ture [ 0 many journals and books; his poetry and tran slati ons (from Kannada, Tamil, and Malayalam) have been widely published in India, the Unired States, and Grear Britain. His publica rions include Proverbs (in Kannada , 1955), Th e Striders (Poetry Book Society Recommendation , . 1966), Th e Interior Landscape (translations from Classical Tamil, 1970), H okkulalli Huvilla (Kannada poems, 1969), and R elations (poems, 197 1). His work in progress includes a volume of South Indian folk-tales, and further translations fro m C l assi~a l Tamil.
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 Translator's Note Speaking of Siva is • book of vacanas. A vacana is • religious lyric in Kannad. free verse; v.cana means literally •saying, thing said'. Kannada is a Dravidian language, spoken today in the south Indian state of Mysore by nearly 20 million people. Of the four major Dravidian languages, Kannada is second only to Tamil in antiquity of literary tradition. There is evidence for at least fifteen centuries of literary work in Kannada. Yet in all the length and variety of this literature, there is no body of lyrics more strikingly original and impassioned than the vacanas of the medieval ViTafaiva' saints. Theyall speak of Siva andspeak to Siva: hence the title. The most intense and significant period of vacana poetry was a span of two centuries between the tenth and the twelfth. Four saints of the period are represented here: Dasimayya, BasavaQQa, Allama, and Mahadeviyakka, without doubt the greatest poets of the vacana tradition. Though v.canas continue to be written to this day and later writers have occasionally composed striking ones, not one of the later 300 or more vacanakaTas comes anywhere close to these four saint.poets in range, poetry, or passion.I. 'Viraiaiva' means 'militant or heroic wvism or faith in Siva'. The ViraSaivas are also commonly known as liilgayaw: 'those who wear the linga. the symbol of Siva', Orthodox lirigayatas wear the linga, stone emblem of Siva, in a silver casket round their necks
 
 symbolizing His personal and near presence. Siva, the 'awpiciow one', is elsewhere one of the Hindu trinity of gods: Brahma the creator, Vi$l)u the preserver, Siva the destroyer. In the vacanas, Siva is the supreme god. 2. Many thousand vacanas are attributed to each major saint. The legends, given to excesses, speak of millions. Over 300 vacana-writers
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 In these Vuasaiva saint-poets, experience spoke in a mother tongue. Pan-Indian Sanskrit, the second language of cultured Indians for centuries, gave way to colloquial Kannada. The stricmess of traditional metres, the formality of literary genres, divisions of prose and verse, gave way to the innovations and spontaneity of free verse, a poetry that was not recognizably in verse. The poets were not bards or pundits in a court but men and women speaking to men and women. They were of every dass, caste and trade; some were outcastes, some illiterate. Vacanas are literature, but not merely literary. They are a literature in spite of itself. scorning artifice, ornament, learning, privilege: a religious literature, literary because religious; great voices of a sweeping movement of protest and reform in Hindu society; wimesses to conflict and ecstasy in gifted mystieal men. Vacanas are our wisdom literature. They have been called the Kannada Upani!ads: Some hear the tone and voice of old Testament prophets or the ChuangTzu here. Vacanas are also our psalms and hymns. Analogues may be multiplied. The vacanas may be seen as still another version of the Perennial Philosophy. But that is to forget particulars. Faced with such an embarrassment of riches, no dear principle would do for the choice of poems for translation. So, giving in to the vacana spirit, I have let the vacanas choose me, letting them speak to my biases; translating whatever struck me over the' past two decades. A translation has to be true to the translator no less than to the originals. He cannot jump off his own shadow. Translation is choice, are known to date. Many more are being discovered. Several thousand vacanas are in print and on palmleaf. Scholars at the Kamatak: Univer-
 
 sity, DhalWar, and elsewhere. are engaged in the task of collecting,
 
 collating and editing the manuscripts.
 
 TRANSLATOR'S NOTE
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 interpretation, an assertion of taste, a betrayal of what answers to one's needs, one's envies. I can only hope that my needs are not entirely eccentric or irrelevant to the needs of others in the two traditions, the one I translate from and the one I translate into. I have tried to choose (a) good poems, (b) poetry representative of the poet, (c) poems thematically typical of the vacana tradition, and (d) a few unique in idea, image, or form.
 
 In the act of translating, 'the Spirit killeth and the Letter giveth Life'. Any direct attack on the 'spirit of the work' is foredoomed to fuzziness. Only the literal text, the word made flesh, can take us to the word behind the words. I have tried therefore to attend closely to the language of the originals, their design, detail by detail; not to match the Kannada with the English, but to map the medieval Kannada onto the soundlook of modern English; in rhythm and puncnlOtion, in phrase-breaks, paragraphs and lineation to suggest the inner form of the originals as I see them. Medieval Kannada manuscripts use no punctuation, no paragraph-, word-, or phrase-divisions, though modern editions print the vacanas with all the modern conventions. The few liberties I have taken are towards a close structural mimicry, a re-enactment in English, the transposition of a structure in one texture onto another. Valery said of a translation of St John of the Cross: 'This is really to translate, which is to reconstitute as nearly as possible the effect of a certain cause'. The relevant formal features of tile vacanas are discussed in the Introduction. There are three parts to this book: an introduction, the poems, appendixes and notes. There are short biographical notes on each of the four saint-poets represented. The book ends with .two appendixes, one on Vrrasaiva religious philosophy, and one on the contemporary Lingayat community by anthropologist William McCormack; and notes on a few textual points and allusions.
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 The editions I have used are acknowledged at the end of each section-note. The poems follow the Kannada editions in numbering and arrangement.
 
 NOTE ON TRANSLITERATION
 
 The transliteration system used for Kannada names and words in this book is very close to the accepted Sanskrit transliteration system. The only difference is in marking length for the mid-vowels e e 0 0, whereas Sanskrit has only e o. Words of Sanskrit origin are given in their Kannada forms: e.g., Kamalali in Sanskrit would become Kamalate in Kannada. I have transliterated the anusvara by the appropriate nasal which one hears in pronunciation: e.g. for limga, I write linga. VOWELS FRONT CENTRAL short long short long . HIGH MID
 
 i
 
 e
 
 LOW Diphthongs:
 
 e
 
 BACK long short ii u 0
 
 0
 
 a
 
 a ai
 
 au velar1 stops'
 
 k kh g gh
 
 CONSONANTS palatal retroflex alveolar dental c ch ! !h t th j jh d db c.l c.lh
 
 nasals
 
 ti
 
 ii
 
 !,l
 
 n
 
 fricatives
 
 h
 
 5
 
 !
 
 s
 
 I
 
 liquids semivowels I. 2.
 
 1
 
 labial p ph b bh m
 
 r
 
 y
 
 Velar, palatal etc. indicate positions ofarticulation. Stops. nasals etc. iIidicate manner of articulation.
 
 v
 
 TRANSLATOR'S NOTB
 
 IS
 
 The above charts indicate rather roughly the phonetic values of the letters. A few striking features of Kannada pronunciation may be pointed out for the use of English readers interested in trying to pronounce the Kannada words the Kannada way. I . Kannada long voweis are simple long vowels, unlike their
 
 English coun:terparts, which are (usually) diphthongs as in b!!.t;b~t,
 
 boat. 2. Among other things, Kannada has three kinds of consonants unfamiliar to "English speakers: the denials (t th d db), the re!roflexes (I p, c) dhJ.lll), the aspirated stops (kh gh chjh th db P, dh ph bh). The dentals are pronounced with the tongue stopping the breath at the teeth, somewhat like French or Italian dentals. in words like tu, Ju, Dante. The retroflexes are made by curling back the tongue towards the
 
 roof of the mouth, somewhat as in some American English pronunciations ofpa~ty, mo'!!fng.gt'!.!.. The Kannada sounds represented by ph, th, ch, kb, etc. are aspirated
 
 (but more strongly) like English word-initial stops as in pin, ~in, !i". In Kannada, even the voiced stops bh, dh, gh, etc. are aspirated, unlike any English voiced consonant. The sounds represented by p t ~ c k are
 
 unaspirated everywhere, sounded somewhat like the English consonants in :J!.in. s:ain, s~in. 3. There are no alveolar stops in Kannada corresponding to English t, d; but Kannada s, ~ n are produced by the tongue at the alveolar
 
 position as in English. 4. The9' are long (or double) consonants in the middle of Kannada has them only across words: hot-.!!.n, seve'!...!!ights, sic~olv etc. They are indicated in the texts by double letters as in Kannada, Basav3l)1.la. words. English
 
 5. The K~da r is flapped or trilled somewhat as in the British pronunciationof,!ing. be~y.
 
 Acknowledgements IN translating medieval Kannada to modem English, many hands and minds have helped. My thanks are due to The Asia Society, New York, and personally to Mrs Bonnie Crown, Director of the Asian Literature Program, for support, publishers, advice, deadlines streaked with kindness; William McCormack for an anthropological essay on Lingayat Culture written specially for this volume (pp. 175-187); M. Cidananda Murti, who read critically each translation, checked it against the texts and his accurate learning; M. G. Krishnamurti, Girish Kamad and C. Kambar, who read and discussed with me the early drafts and increased my understanding of the poetry of the originals; Leonard Nathan, poet and translator, for his suggestions regarding the English detail; my colleagues, Edward Dimock, Milton Singer, J. A. B. van Buitenen, Norman Zide and Ron Inden, for discussions on bhakti; the Staff of the Department of South Asian Languages and Civilization for making the illegible legible, in more senses than the obvious; my wife for her scepticism and her faith; her perceptions have chastened and enriched page after page. Acknowledgements have to stop somewhere. 'What do I have that I have not received?' Chicago, 1969
 
 A. K. RAMANUJAN
 
 Introduction THE TEMPLE AND THE BODY
 
 The rich will make temples for Siva. What shall I, a poor man,
 
 s
 
 do? My legs are pillars, .the body the shrine, the head a cupola of gold.
 
 Listen, 0 lord of the meeting rivers, 10 things standing shall fall, but the moving ever shall stay. BASAVA~I;lA
 
 820
 
 BASAVA~ ~A was the leader of the medieval religious movement, Virasaivism, of which the Kannada vacanas are the most important texts. If one were to choose a single poem to represent the whole extraordinary body of religious lyrics called the vacanas, one cannot do better than choose the above poem of Basaval)l).a's. It dramatizes several of the themes and oppositions characteristic of the protest or •protestant' movement calledVlrasaivism. For instance: Indian temples are traditionally built in the image of the human body. The ritual for building a temple begins with digging in the earth, and planting a pot of seed. The temple is said to rise from the implanted seed, like a human. The different parts of a temple are named after body parts. The two sides are called the hands or wings, the hasta; a pillar is called a foot, pada. The top of the temple is the head,
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 the §ikhara. The shrine, the innermost and the darkest sanctum of the temple, is a garbhagrha, the womb-house. The temple thus carries out in brick and stone the primordial blueprint of the human body. I But in history the human metaphor fades. The model, the meaning, is submerged. ' The temple becomes a static standing thing that has forgotten its moving originals. Basaval.";Ia's poem calls for a return to the original of all temples, preferring the body to the embodiment. The poems as well as the saints' legends suggest a cycle of transformations - temple into body into temple, or a circle of identities - a temple is a body is a temple. The legend of saint Ghal,Itakarl,Ia is a striking example: when the saint realized that Siva was the supreme god, he gave himself as an offering to Siva. His body became the threshold of a Siva temple, his limbs the frame of the door, his head the temple bell. The poem draws a distinction between making and being. The rich can only make· temples. They may not be or become temples by what they do. Further what is made is a mortal 'artifact, but what one is is immortal (lines II-12). This opposition, the standing v. the moving, sth.vara v. jangama, is at the heart of VtraSaivism. The Sanskrit word Slh.vara, containing the same Indo-European root as in English words like 'stand', 'state', 'estate', 'stature', 'static', 'status', carries cormotations of these related words.
 
 JaIlgama contains a cognate of English go. Schavara is that which stands, a piece of property, a thing inanimate. Jaitgama 1. Some interpreiers extend the symbolism further: if a temple bas three doors, tbey represent the three states of consciousness (sleep, waking, and dream) througb any of which you may reach the Lord within; ifit has five doors, they represent the five senses etc. 2 . A distinction often found in Indo-European languages between making and doing is suggested by lines 2 and S. Kannada bas only one word for both: 'magu'.
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 is moving, moveable, anything given to going and coming. Especially in Vrra!aiva religion a langama is a religious man who has renounced world and home, moving from village to village, representing god to the devoted, a god incarnate. Sthavara could mean any static symbol or idol of god, a temple, or a Illiga worshipped in a temple. Thus the two words carry a contrast between two opposed conceptions of god and of worship. Basava'.''.'a in the above poem prefers the original to the symbol, the body that remembers to the temple that forgets, the poor though living moving jangama to the rich petrified temple, the sthavara, standing out there. The poem opens by relating the temple to the rich. Medieval South Indian .temples looked remarkably like palaces with battlements; they were richly endowed and patronized by the wealthy' and the powerful, without whom the massive structures housing the bejewelled gods and sculptured pillars would not have been possible. The Vir.saiva movement was a social upheaval by and for the poor, the lowcaste and the outcaste against the rich and the privileged; it was a rising of the unlettered against the literate pundit, flesh and blood against stone. The poem enacts this conflict. Lines 1-5 speak of 'making temples'. 'They' are opposed to 'I', the poor man, who can neither make nor do anything. In lines 6-9 the poet recovers from the despair with an assertion of identities between body and temple; legs are pillars, the body a shrine, the head a cupola, a defiant cupola of gold. From 'making' the poem has moved to 'being'. Lines 10-12 sum up the contrasts; asserting a universaI: what's made will crumble, what's standing will fall; but what is, the living moving jangama, is immortal. The first sentence of the poem has a clear tense, 3 placing 3. In one textual variant, the tense is the future tense; in others, the
 
 past.
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 the making of temples in time and history. The second movement (lines 6-9) asserting identities, has no tense or verb in the Kannada original, though one has to use the verb to be in the English translation for such equations, e.g., 'My legs are pillars'; Kannada has oply 'My legs themselves, pillars'. The polarities are lined up and judged: the rich : the poor temple : body make : be the standing (sthavara) : the moving Gangama) The sthavara/jangama contrast is not merely an opposition of thing and person. The Vira!aiva triniry consists of guru, linga, and jangama - the spiritual teacher, the symbolic stone-emblem of Siva, and His wandering mendicant representative. They are three yet one. Basava""a insists, in another poem, 'sthlivara and jangama are one' to the truly worshipful spirit. Yet if a devotee prefer external worship of the stone Illiga (sthavara) to serving a human jangama, he would be worthy of scorn. Jangarna in the last sentence of the poem is in the neuter (jangamakke) . This makes it an abstraction, raising the particular living/dyingJangama to a universal immortal principle. But the word jangama also carries its normal association of 'holy person', thus including the Living and the Livingforever. VACANAS AND HINDUISM
 
 Anthropologists like Robert Redfield and Milton Singer speak of 'great' and 'little' traditions in Indian civilization; ~ther pairs of terms have been proposed: popular/learned, folk/classical, low/high, parochial/universal, peasal.lt/aristoeratic, lay/hieratic. The native Indian tradition speaks of
 
 INTRODUCTION
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 marga ('classical') and deli ('folk'). The several pairs capture different aspects of a familiar dichotomy, though none of them is satisfactory or definitive. We shall use 'great' and 'little' here as convenient labels. Reservations regarding the concepts and the dichotomy will appear below. The 'great' tradition in India would be inter-regional, pan-Indian; its vehicle, Sanskrit. The 'little' tradition would consist of many regional traditions, carried by the regional languages. It should not be forgotten that many of the regionallanguages and cultures themselves, e.g., Tamil, have long traditions, divisible into 'ancient' and 'modem' historically, 'classical' and 'folk' or 'high' and 'low' synchronically. Such languages have a formal 'high' style and many informal colloquial 'low' dialects. These colloquial dialects may be either social or sub-regional. Cultural traditions too tend to be organized similarly into related yet distinct sub-cultures socially and regionally. Even the so-called 'great' tradition is not as monolithic as it is often assumed to be. Still, taken in the large, one may speak of pan-Indian Sanskritic 'great' traditions and many regional 'little' traditions. But traditions are not divided by impermeable membranes; they interllow into one another, responsive to differences of density as in an osmosis. It is often difficult to isolate elements as belonging exclusively to the one or the other. A Sanskrit epic like the Mahabharata contains in its encyclopedic range much folk material, like tales, beliefs, proverbs, picked obviously from folk sources, refurbished, Sanskritized, fixed forever in the Sanskritic artifice of eternity. But in a profoundly oral culture like the Indian, the Sanskrit Mahabharata itself gets returned to the oral folk-traditions, contributing the transformed materials back to the 'little' traditions to be further diffused and diffracted. It gets 'translated' from the Sanskrit into the regional languages; in the course of the 'translations', the regional poet infuses it with his rich
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 local traditions, combining not only the pan-Indian' great' with the regional 'little', but the regional 'great' with the regional 'little' traditions as welL Thus many cycles of giveand-take are set in motion. Such interaction and exchange is well expressed in the following parable of the transposed heads: A sage's wife, Marianuna, was sentenced by her husband to death. At the moment of execution she embraced an outcaste
 
 woman, Ellanuna, for her sympathy. In the fray both the outcastc woman and the brahmin lost their heads. Later, the husband relented, granted them pardon and restored their heads by his spiritual powers. But the heads were transposed by mistake. To
 
 Mariamma (with a brahmin head and an outcaste body) goats and cocks but not buffaloes were sacrificed; to Ellamma (outcaste head and brahmin body) buffaloes instead of goats and cocks. According to Whitehead's Village Gods oj South India, the legend probably represents the fusion of the Aryan and Dravidian cults in the days when the Aryan culture first found its way into (South) India. It could stand just as well for transpositions in the 'great' and 'little' traditions. For the sake of exposition we may speak of several parallel components in the 'great' and 'little' traditions in Hinduism. We may consider these under four tentative heads: (a) social organization, (b) text, (c) performance, (d) mythology. For the 'great' traditions they would be respectively, (a) the caste hierarchy, (b) the Vedas, (c) the Vedic rituals, (d) the panIndian pantheon ofViglU, Siva, Indra etc. We may recognize elements parallel to these four for the 'little' traditions. Instead of the Vedic texts there would be purot.tas, saints' legends, minor mythologies, systems of magic and superstition - often composed in the regional languages. These are mostly local traditions, though they may seek, and often find, prestige by being re-written in Sanskrit and absorbed into the pan-Indian corpus. Parallel to the Vedic
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 rituals, every village has its own particular kinds of' cultural performance' - local animal sacrifices, magical practices, wakes, vigils, fairs. The social organization of the ' little' traditions would be the local sects and cults ; the mythology would centre round regional deities, worship of stone, trees, crossroads and rivers. (See diagram on page 34.) Vacanas are bhakti poems, poems of personal devotion to a god, often a particular form of the god. The vacana saints reject not ouly the 'great' traditions of Vedic religion, hut the 'little ' local traditions as well. They not ouly scorn the effectiveness of the Vedas as scripture; they reject the little legends of the local gods and goddesses. The first of the following examples mocks at orthodox ritual genuflections and recitations; the second, at animal sacrifice in folk-religion: See-saw watermills bow their heads. So what? Do they get to be devotees to the Master 1 The tongs join hands. So what? Can they be humble in service to the Lord?
 
 Parrots recite. So what? Can they read the Lord? How can the slaves of the Bodiless God, Desire, know the way our Lord's Men move or the stance of their standing? . BASAVAt;:lI!{A 125
 
 SPEAKING OF SIVA
 
 The sacrificial lamb brought for the festival ate up the green leaf brought for the decorations. Not knowing a thing about the kill, it wants only to fill its belly: born that day, to die that day. But tell me: did the killers survive, o lord of the meeting rivers? BASAVA"tJ"tJA 129
 
 Religions set apart certain times and places as specially sacred: rituals and worship are performed at appointed times, pilgrimages are undertaken to well-known holy places. There is a holy map as well as a holy calendar. If you die in Benares, sinner though you are, you will go straight to heaven. The following vacana represents the contempt of the saint for all sacred space and sacred time: To the utterly at-one with Siva there's no dawn, no new moon, no noonday, nor equinoxes, nor sunsets, nor full moons;
 
 his front yard is the true Benares,
 
 o Riimaniitha. DASIMAYYA
 
 98
 
 In his protest against traditional dichotomies, he rejects also the differences between man and woman as snperficial:
 
 INTRODUCTION
 
 If they see breasts and long hair coming they call it woman, if beard and whiskers they call it man:
 
 but, look, the self that hovers iu between is neither man nor "woman
 
 o Ramanlitha nlSIMA YyA 133
 
 The Vrrasaiva saiuts - unlike exponents of other kinds of Hinduism, and like other bhakti movements of India - do not believe that religion is somethiug one is born with or iuto. An orthodox Hindu believes a Hindu is born, not made. With such a belief, there is no place for conversion in Hinduism; a man born to his caste or faith cannot choose and change, nor can others change him. But if he believes in acquiriug merit only by living and believing certain things, then .there is room for choosiug and changiug his beliefs. He can then convert and be converted. If, as these saints believed, he also believes that his god is the true god, the only true god, it becomes imperative to convert the misguided and briug light to the benighted. Missions are born. Bhakti religions proselytize, unlike classical Hinduism. Some of the incandescence of Virasaiva poetry is the white heat of truth-seeing and truthsayiug iu a dark deluded world; their monotheism lashes out in an atmosphere of animism and polYtheism. 4 4. In the light of these considerations, it is not surprising that Christian missionaries were greatly attracted to South Indian bhakti texts and traditions, often translated them, speculated that bhakti attitudes were the result of early Christian influence. Also. Christian texts and lives (especia1ly the New Testament, and the lives of saints) strike many Hindus as variants ofbhakti.
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 How can I feel right about a god who eats up lacquer and melts, who wilts when he sees fire? How can I feel right about gods you sell in your need, and gods you bury for fear of thieves? The lord of the meeting rivers, self-born, one with himself; he alone is the true god. BASAVAI!'I!' A
 
 SS8
 
 The pot is a god. The winnowing fan is a god. The stone in the street is a god. The comb is a god. The bowstring is also a god. The bushel is a god and the spouted cup is a god. Gods. gods, there are so many there's no place left for a foot. There is only one god. He is our Lord of the Meeting Rivers. BASAVA1!!!A
 
 563
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 The crusading militancy at the heart of bhakti s makes it double-edged, bisexual, asexpressed in poems like the follow-
 
 ing: Look here, dear fellow: I wear these men's clothes
 
 only for you. Sometimes I am man, sometimes I am woman.
 
 o lord of the meeting rivers I'll 'make war for you but I'll be your devotees' bride. BASAVAJ:J:t:lA 703
 
 THE 'UNMEDIATED VISION'
 
 Why did the vacanakaras (and certain other bhakti traditions in India and elsewhere) reject, at least in their more intense moods, the 'great' and 'little' traditions? I think it is because the 'great' and 'little' traditions, as we have described them, together constitute' establishment' in ,the several senses of the word. They are the establishment, the stable, the secure,
 
 s. The vacanas often divide the world of men between b/Jakta (devotee) and bhavi (worldling), men of faith and the infidels - reminiscent ofChristian/Heathen.]ew/Gentile, divisions. One amusing legend speaks of a Saiva saint who lived in the world. devoting his energies to converting worldlings to the Saiva faith - by any means whatever: bribes, favours, love, and jf needed physical force, coercing or persuading them to wear the Saiva emblem of holy ash on the forehead. One day, Siva himself came down in disguise to see him. But he did not recognize Siva and proceeded to convert him, offering him holy ash, trying to force it on him when he seemed reluctant. When his zeal became too oppressive, Siva tried in vain to tell him who he was, but was forced down on his knees for the baptism of ash - even Siva had to become a Saiva.
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 the sthavara, in the social sense. In another sense, such traditions symbolize man's attempt to establish or stabilize the universe for himself. Such traditions wish to render the universe manipulable, predictable, safe. Every prescribed ritual or magical act has given results. These are spelled out in clear terms in a phala1ruti.6 Ritual, superstition, sacred space and sacred ti~e, pilgrimage and temple-going, offerings to god and priest, prayers and promises - all forms of' making ' and 'doing' all of them are performed to get results, to manipulate and manage carefully the Lord's universe to serve one's own purposes, to save one's soul or one's skin. Salvation. like prosperity, has a price. It can be paid - by oneself or by proxy. The 'great' and ' little' traditions organize and catalogue the universe, and make available the price-list. But the vacanakaras have a horror of such bargains, such manipulations, the arrogance of such predictions. The Lord's world is unpredictable, and all predictions are false, ignorant, and worse. Thus, classical belief systems, social customs and superstitions (BasavaJ)J).a 58r, 105), image worship (BasavaJ).I.la
 
 558), the caste system (Dasimayya 96), the Vedic ritual of yajna (Basava'.''.'a 125), as well as local sacrifices of lambs and goats (Basava'.''.'a 129) - all of them are fiercely questioned and ridiculed. Vacanas often go further and reject the idea of doing good so that one may go to heaven. Righteousness, virtue, being correct, doing the right things, carry no guarantee to god. 6. A phalairuti is 'an account of the merit which accrues through a reJigous act. For pilgrimage, it is of the general form "the place of x ... when visited at the time . .. together with the performance of observance 3, h, c, d, ... yields the following results"; they are almost always both secu1ar and religiow, as the curing of a disease and securing a better existence in the next life,' Agehananda Bharati. 'Pilgrimage in the Indian Tradition', in History ofReligiolts, vol. 3, no. I, p. 145.
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 One may note here again that making and doing are both opposed to being or knowing (in a non-discursive sense). Feed the poor tell the truth make water-places
 
 and build tanks for a townyou may then go to heaven
 
 after death. but you'U get nowhere near the truth of our Lord And the man who knows our Lord, he gets no results. ALLAMA 959
 
 All true experience of god is krpa. grace · that cannot be called. recalled. or commanded. The vacanas distinguish anubhava 'experience', and anubhava 'the Experience'. The latter is a search for the 'unmediated vision', the unconditioned act, the unpredictable experience. Living in history, time and cliche, one lives in a world of the pre-established, through the received (1mti) and the remembered (sIFTti). But the Experience when it comes, comes like a storm to all such husks and labels. In a remarkable use of the well-known opportunist proverb ('Winnow when the wind blows '), Chow~ayya the Ferryman says:
 
 32
 
 SPEAKING OF SIV.A
 
 Whmow, winnow I Look here, fellows winnow when the wind blow,. Remember, the winds are not in your hands, Remember, you cannot say
 
 I'll winnow, I'll winnow tomorrow. When the winds of the Lord's grace lash, quickly, quickly winnow, winnow, said our Chow~ayya of the Ferrymen. CHOWl;>AYYA OF THE FERRYMEN
 
 A mystical opportunist can only wait for it, be prepared to catch It as It passes. The grace of the Lord is nothing he can invoke or wheedle by prayer, rule, ritual, magical word or sacrificial offering.' In an"hllava he needs nothing, he is 7. Though the saints generally reject exteolal ceremony the Vira~aivas
 
 have developed their own ceremony and symbols; but they nothing elaborate like the Vedic. ViraSaiva orthodoxy depends on the eight coverings or emblems, the anavarat):a. Some of the vacanas 3fC
 
 mention these, but they are c1early 'secondary, and mere literal observ-
 
 ance of these will not make onc a bhakta. i. The guru or the spiritual guide leads the soul to Siva. ji. The linga, the anJy symbol of Siva, is to be worn inseparably 011 his body by the devotee. There isno suggestion in any of the blown vacanas that the JiIlga was a phallic symbol. The Liilga is Siva himself, externalized as a form by the guru. iii. The jangama is a travelling religious teacher, ideally free and pure. To the ViraSaivas the jailgama is the lord on earth, as Imga and guru are other aspects of Him. The jangama also represents the community of saints, for which every vacanakara thirsts. jv. The pad5daka is the holy water from the feet of the guru, imbibed by the devotee as a roark of his devotion. All things are sanctified by guru,linga andjangama.
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 33 N "thing; for to be someone, or something, is to be differentiated and separate from God.Wben he is one with him, he is the Nothing without names. Yet we must not forget that tillS fierce rebellion against petrification was a rebellion only against contemporary Hindu practice; the rebellion was a call to return to experience. Like European Protestants, the Virasaivas returned to what they felt was the original inspiration of the ancient tradi tions no differentfrom true and present experIence. Defiance is not discontinuity. Alienation frOln the immediate environment can mean continuity with an older ideal. Protest can take place in the very name of one's opponents' ideals. We should also remember that the vacana ideals were not all implemented in the VIrasaiva community; ti,e relation of ideals to realization, the city of god and the city of man, is a complex relation, and we shall not embark here on an v. The prasada, or 'favour', is signified by food consecrated by the touch of the guru. In Hinduism privilege of food and drink mark and separate caste from caste, male from female, the pure from the polluted. Ideally, padodaka and prasada unite the devotees through commensa,1ity and companionship, whatever be their rank, sect or occupation. Such identity and equality are achieved by bhakti to the guru. Note a1so the importance of water in the ritual, unlike the Vedic fLres. vi. The vibhiiti is holy ash prepared by a man of virtue and learning according to elaborate rules, to the accompaniment of sacred chants. Ash is a1so associated with Siva, the ascetic who covered His body with it. vii. The rud.rikp., 'the eyes of Siva', are seeds sacred to all Sivaworshippers, stnmg into necklaces, brace1ets and prayer beads. viii. The mantra, a sacred formula of five syllables (paiiclk~ra: Namas-Sivaya 'Obeisance to Siva '), is the King of Mantras, the only onc accepted by the ViraSaivas. According to all Saivas, these five syllablcs arc . far weightier than the 70 million other mantras put together'. S. C. Nandimath, A Handbook ojViraiaivism, p. 63.
 
 34
 
 SPEAKING OF SIVA
 
 anthropologyB of contemporary Lingayat community, for it would require no less to describe the texts in context. What we have said so far may be summarized in a chart. The dotted lines indicate the 'permeable membranes' that allow transfusion. HINDUISM STRUCTURE
 
 ANTI-STRUCTURB I I
 
 Establishment: •Public' Religion Great
 
 Tradition Text
 
 Vedas etc.
 
 Protest:
 
 I tpersonal
 
 J
 
 ! _Religion
 
 Little Tradition
 
 Local Puranas etc.
 
 Performance
 
 vedic ritual
 
 Local sacri-
 
 v. Bhakti
 
 fices etc. Social organiurian
 
 hierarchy
 
 Sects and cults
 
 Mythology
 
 Pan-Indian
 
 Regional
 
 deities
 
 deities
 
 Caste-
 
 Following Victor Turner in The Ritual Process, ,r am using the terms structure and anti-structure. r would further distinguish between anti-structure and counter-structure. Anti8. c( L. Dumont's Homo Hierarchicus, Chicago, 1970. See also W. McCormack's anthropological appendix to this work.
 
 35 structure is anti- 'structure', ideological rejection of the idea of structure itsel£ Yet bhakti-communities, while proclaiming anti-structure, necessarily develop their own structures for behaviour and belief, often minimal, frequently composed of elements selected from the very structures they deny or reject. The Vtras.iva saints developed in their communiry, not a full-scale 'Communitas' of equal beings - but a threepart hierarchy, based not on birth or occupation, but on mystical achievement: the Guru, the Elders, and the Novices. (poems like Mahadevi 45, 60, 77 celebrate this mystical hierarchy.) The saints are drawn from every social class, caste and rrade, touchable and untouchable - from kings and ministers to manual workers - laundrymen, boatmen, leatherworkers. Such collapsing of classes and occupations in the new communiry of saints and saints-ta-be, however short-lived, led to Vttasaiva slogans like kayakavii INTRODUCTION
 
 kailasa (Basav3l)l).a), 'Work is heaven', 'to work is to be in the Lord's Kingdom'. Kayaka could also mean the work of ritual or other worship; here I think it means 'labour, work'. Furthermore, in the new communiry, instead of the multiple networks of normal social relationships, we have face-ta-face dyadic relations with each other, with the guru, especially with God. Such dyads are symbolized by intimate relationships: lover/beloved, father/son, mother/child, whore/customer, rrwter/man (e.g., Basaval)l)a 62,70,97 etc.).
 
 There are many varieties of bhakti;9 here we refer only to the kind exemplified by the vacanas. In the Northern 9. Two kinds arc broadly distinguished: nirgut,ta and sagutJa. Nirg ~ bhakti is personal devotion offered to an impersonal attribute1css godhead (nirgUl)a), without 'body, parts or passion'; though he may bear a name like Siva, he does not have a mythology, he is not the Siva of mythology. B y and large. the ViraSaiva saints are nirgw;ta bhaktas, relating personalIy and passionately to the lnfmite Absolute. Sa~ bhakti is bhakti for a particular god w ith attributes (sagw:ta). like Krishna. The woman saint Mah5.deviyakka, in this selection, comes
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 traditions, Kabir's poems would be a parallel example. The 'great' and the 'little' traditions Bow one into the other, as in an osmosis. They together constitute the 'public religion' of Hinduism, its 'establishment' or 'structure' as defined above. Bhakti as anti-structure begins by denying and defying such an establishment; but in course of time, the heretics are canonized; temples are erected to them, Sanskrit hagiographies are composed about them. Not only local legend and ritual, but an elaborate theology assimilating various 'great tradition' elements may grow around them. They become, in retrospect, fOWlders of a new caste, and are defied in turn by new egalitarian movements. Virasaivas were protesters not only against the Hinduism of their time, but also against Jainism, the powerful competitor to Hinduism. Basaval.ll.la's and Dasimayya's lives were desperate struggles against both Brahrninism and Jainism.The jainas were politically powerful in the area and represented privilege. Ideologically, their belief in karma was absolute; the individual had inexorably to run through the entire chain of action and consequence, with no glimmer of grace. To this absolute determinism, the VIrasaiva saints opposed their sense of grate and salvation through bhakti. Yet they shared with Jainism and Buddhism the doctrine of ahimsa or nonviolence towards all creation (cf. ·Dasareswara, .p. 54), the abhorrence of animal sacrifice and ritual orthodoxy. Saivism in general, and. VIrasaivism even more so, has been rightly described as 'a revolt from within, while Buddhism and Jainism were revolts from the outside'. (Nandimath, p. 53.) close to being a good example. though not a full-blown one - for she speaks little of the mythological or other attributes of Siva, say, his divine consort Parvati or his mythic battles with evil demons. Yet she is in love with him. her sensuality is her spiritual metaphor. Vaigl.3Va bhakti, bbakti for Krishna or Rama. generally offer the best examples ofsag""a bhakti
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 Some Vrrasaivas, however, disclaim all connections with Hinduism.
 
 THE VACANA FORM AND ORAL POETICS
 
 The Sanskrit religious texts are described as sruti and sfIlrti. Sq1rti is what is remembered, what is memorable; sruti, what is heard, what is received. Virasaiva saints called their compositions vacana, or 'what is said'. Vacana, as an active mode, stands in opposition to both sruti and SI~rti: not what is heard, but what is said; not remembered or received, but uttered here and now. To the saints, religion is not a spectator sport, a reception, a consumption; it is an experience afNow, a way of being. This distinction is expressed in the language of the vacanas, the forms the vacanas take. Though medieval Kannada was rich in native Dravidian metres, and in borrowed Sanskritic forms, no metrical line or stanza is used in the vacanas. IO The saints did not follow any of these models. Basaval)l)a said:
 
 I don't know anything like timebeats and metre nor the arithmetic of strings and drums; I don't know the count of iamb and dactyl. My lord of the meeting rivers, as nothing will hurt you ' I'll sing as I love. BASAVAl!ll.'lA
 
 949
 
 It is not even he that sings; the Lord sings through him. 10. One of the general meanings of , va cana , is 'prosc'. The vacanakaras did not think of themselves as poets, for Poetry (poesy 1) too is
 
 part of court and temple and punditry, part ofsthavara.
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 The instrument is not what is 'made', but what one 'is'. The body can be lute as it can be temple. Make of my body the beam of a lute of my head the sounding gourd of my nerves the strings
 
 of my fingers the plucking rods. Clutch me close. and play your thirty-two songs
 
 o lord of the meeting rivers! BASAVA~~A
 
 500
 
 The vacana is thus a rejection of premeditated art, the sthavaras of form. It is not only a spontaneous cry but a cry for spontaneity - for the music of a body given over to the Lord. The traditional time-beat, like the ritual gesture, was felt to be learned, passive, inorganic; too well organized to be organic. Here too, the sthavara, the standing thing, shall fall, but the jatigama shall prevail. The battles that were fought in Europe under the banners of Classical/Romantic, rhetoric/ sincerity, impersonalfpersonal, metre/vers libre were fought in Indian literature in genres like the vacana. But theI). 'spontaneity' has its own rhetorical structure; no free verse is truly free. Without a repertoire of structures to rely on, there can be no spontaneity. In the free-seeming verse, there are always patterns that loom and withdraw, figures of sound that rhyme and ring bells with the figures of meaning. It is not surprising that M. Cidananda Murri" has shown how the apparently metreless metre of the vacanas has a tripadi-base. Tripadi is a popular 3-line form of the oral tradition used widely both in folk song and in folk epigram. II.
 
 In a Kanoada article published in his SamsOdhana taranga, Mysore,
 
 1966, pp. 190-2°4.
 
 -.
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 Scholars like Parry and Lord have studied the techniques of oral verse-making in folk-epics. They have paid little attention to shorter forms. Several features noted for heroic oral poetry do appcar in the vacanas: in particular a common stock of themes that occur in changing forms, repetitions of phrases and ideas, the tendency to cycles or sequences of poems. But the extensive use of formulae and substitutes in the strict sense and a distinct given prosody, both characteristic of the oral bardic traditions, are generally absent in the vacana, a genre of epigram and lyric. The vacanakaras, however, did use stock phrases, proverbs, and religious commonplaces of the time. This stock, shared by Southern and Northern saints, the Upani!ads and the folk alike, included figures, symbols and paradoxes often drawn from an ancient and pan-Indian pool of symbology. Bhakti saints, like the vacanakaras, have been called the •great integrators'," bringing the high to the low, esoteric paradox to the man in the street, transmuting ancient and abstruse ideas into live contemporary experiences; at the same time, finding everyday symbols for the timeless. They also travelled within and across regions, claimed kindred saints of other regions in their geneological tree of gurus. Thus the Viralaiva saints named the 63 Tamil Saints among their forebears. Saivism knits faraway Kashmir with South India, and within South India the saints of Tamil, Kannada and Telugu. Both Kabir of the Hindi region, 12. See V. Raghavan. TIle Great Integrators: the Saiflt-singers 0/ India, Delhi, 1966, for a discussion of saints from other regions, as well as their relation to each other and the Indian heritage. Here, we omit other parallels of, and influences on bhakti, like the Muslim Sufi · mystics, the esoteric cults of tantra and yoga in their Hindu, Buddhist and lama versions. Nor can we consider here the gifts of bhakti poets to modem India, in poetry (e.g. Tagorc in Bengal, Bharati in Tamil); in politics (Gandhi), religion and philosophy (Sri Ramakrishna and Sri Aurobindo).
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 and Caitanya of Bengal, were inspired by southern precedents. Chronologically from the seventh century on, century after century, bhakti movements have arisen in different regions and languages, spanning the whole Indian sub-continent, in Tamil, Kannada, Marathi, Gujerati, Hindi, Bengali, Assamese, and Punjabi, roughly in that order. Like a lit fuse, the passion of bhakti seeIns to spread from region to region, from century to century, quickening the religious impulse. Arising in particular regions, speaking the local spoken languages, it is yet inter-regional - both 'parochial' and 'universal'. Even modern nrban bhakti groups include in their hymnals, songs of several languages and ages. So it is not surprising that from the Upani~ads onwards, a large number of similes and analogies have been pressed into service, 'the Seed and the Tree, the Sea
 
 and the Rivers, the Spider and its Self-woven web, the Thread and the Gems, the Warp and the Woof, the River and the Boat, the Chariot and the Charioteer, the King and his Subjects, the Child and its fantasies, the Stage and Acting, the Puppet and Puppeteer, the Dream, the Dance, and the Sport (Lila)'. I3 To take a few examples: see Mahadeviyakka 17 for the Spider and its self-woven Web (as silkworm and cocoon), 20 for the puppet at the end of a string; BasavaJ.lJ.la 8 for the Sea of Life, 33 for the mind as monkey; 144 for the river and the sea. Yet it should not be imagined that the common stock was used in exactly similar ways. Only the components were the same; the functions, the emerging meanings, were otten startlingly different. For instance, the image of the insect weaving a web out of its body is an ancient one. The BrhadaraQyaka Upani~ad has this description of Brahman, the creator: r3. Raghavan, 0p. cit., p. 37.
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 fu a spider emerges (from itself) by (spinning) threads [out of its own body] ..• so too from this self do all the life-breaths, all the worlds, all the gods, and all contingent beings rise up in all directions."
 
 MahadSviyakiga/anga), other gods/Siva (quoted on p. 19). The oral origins and qualities of this poetry are demonstrated and reinforced by the never-failing vigorous tones of speech, the imperatives (Basava!)!)a 162), instrucrions (500, quoted on p. 38), warnings (212), pleas (350), curses (639), questions and answeIS (97), oaths (430), vocatives (848),
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 outcries (8), chatty talk (703) and the recurring invocation to Siva, the eternal addressee. Linguistically too, the vacana-poets were the first to use the changing local sub-standard spoken dialects of their birthplaces in poetry, while contemporary poets wrote in a highly stylized archaic language, preferring again the jailgarnas of language to the sthavaras. In fact vacanas and inscriptions are the most important witnesses to the dialectal speech of medieval Kannada country. In their urgency and need for directness, they defied standard upper-class educated speech and stylized metrical literary genres, as they defied ritual and orthodoxy. Such untrammelled speech in poetry has a fresh •modern' ring to it in imagery, rhythm and idiom - a freedom that modem literary writers in Kannada have not yet quite won. The common language of the vacanas did not exclude Sanskrit words (and even common Sanskrit quotations); instead the vacanakaras used Sanskrit with brilliant and complex effects of contrast, setting it off against the native dialectal Kannada. To take one instance, Mah.devi 17 (quoted on p. 41) opens with the sentence: terol)iyahu/u lanna stlehadillda maneya ma4i (anna mtl" Iannone sHtti sutti sava teranau/e Like a silkworm weaving
 
 her house with love from her marrow,
 
 and dying
 
 in her body's threads winding tight, round and round •••
 
 In that Kannada clause, there is only one Sanskrit-derived word sneha, meaning in common usage' friendship, fondness, love, any attachment'; but etymologically it means 'sticky substance' like oil or marrow (in my translation of the un-
 
 47 translatable I bave tried to suggest both by 'love' and 'marrow'). The word stands out (like the GreekfLatin in Shakespeare's Anglo-Saxon) gathering double meanings to itself. The sticky substance out of which the worm weaves its threads, as well as the attachments in which humans trammel themselves, are suggested and inter-related in one stroke by the word sneha. Furthermore, here as elsewhere in the vacanas, the use of Sanskrit itself becomes symbolic, symbolic of abstraction. The god's names are partly Sanskrit: e.g., in Cennamallikarjuna, cenna 'lovely' is Kannada, the rest Sanskrit. But, because of the transparent Kannada, the Sanskrit too is never opaque or distant for long; it becomes double-faced as in the case of st,eha above, by etymological recovery: even linguistically the Body stirs in the Temple. The etymologies of the Sanskrit names are never far from the surface, and often participate in the poetry. The proper name Guhesvara 'Lord of Caves is appropriate to Allama: his favourite imagery is of dark and light (e.g., 219, on p. 154). Mallikarjuna ('Atjuna, Lord of goddess Mallika' - the god's name including His beloved - or literally, 'Lord White as Jasmine '), is appropriate to Mahadevi whose metaphor is love itself, and who is ever thrilled by the lord's beauty. Ramanatha, or Siva as worshipped by Rama as his lord, is right for Dasimayya who urges the greatness of Siva over all other gods. With his water-imagery (cf. 8) and themes of merging social differences, Basava'l-'l-a's god is Kii~alasangamadeva, the Lord of the Meeting Rivers. Interestingly enough, the last name combines in itself both Kannada (kii~alu, 'meeting of rivers) and Sanskrit (sangatna, synonymous with kii~alu). Such quickening of etymologies in the poetry is one reason for translating atrributive proper names into literal English hoping that by using them constantly as a repetitive formula they will keep their chanting refrain quality and work as uuique proper names. INTRODUCTION
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 THE 'LANGUAGE OF SECRECY' (SANDHYABHASA)
 
 The range of vacana expression spans a pan-Indian stock of figures, homely images of everyday experience, the sense and idiom of the earth, as well as an abstruse esoteric symbolism. The esoteric vacanas are callec! be4agina vacatta (fancy poems), more riddle than poem and, oftentimes, with a whole occult glossary for key. This glossary is made up of a common pool of symbols and concepts drawn from yogic psychology and tantric philosophy. Allamaprabhu, the most metaphysical of the vacanakiiras, has many bc4agina vacanas, and we have included a few. For instance, Allama 218: They don't know the day is the dark's face,
 
 and dark the day's. A necklace of nine jewds
 
 lies buried, intact, in the face of the night; in the face of day a tree with leaves of nine designs. When you feed the necklace to the tree,
 
 the Breath enjoys it in the Lord of the Caves.
 
 The paradoxical images of this poem have a surrealist brilliance in themselves. To a learned Vhaiaiva, the poem would mean the following: The night and day are obviously ignorance and awareness. It is in the experience of the ignorant that we find the jewel of wisdom, a necklace of nine lmgas. In awareness is knowledge and discrimination (the tree), carefully nurtured. But only when the wisdom of the
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 ignorant experience is fed to
 
 49
 
 the discrimination of the aware, the
 
 Lings ofthe Breath finds truejoy. Such a dark, ambiguous language of ciphers (santlhyiibhi#a or 'intentional language') has been much discussed by scholars of Yoga and tantra. I8 Riddles and enigmas were used even in Vedic times. In the heterodox and esoteric cults, such systems of cryptography were intended to conceal the secret doctrine from the uninitiated and the outsider. But riddle and paradox are also meant to shatter the ordinary language of ordinary experiences, baHling the rational intelligence to look through the glass darkly till it begins to sec. Oust as often, it may degenerate into a mere mental gymnastic.) It is 'a process of destroying and reinventing language' till we find ourselves in 'a universe of analogies, homologies, and double meanings'. A related device is a favourite with vacanas : extended metaphor, a simile which projects a whole symbolic situation suppressing one part of the comparison, as in Basavar;tr;ta III. One of the liIost moving uses of the extended analogue is Mahadeviyakka's love of God, where all the phases of love become metaphors for the phases ofmystical union and alienation. For instance:
 
 I.
 
 I have Maya for mother-in-law; the world for lather-in-Iaw; three brothers-in-law like tigers; and the husband's thoughts are full oflaugbing women: no god, this man. And I cannot cross the sister-in-law. 18. cf. Eliade's Yoga, pp. 249-5419. ibid., p. 251.
 
 so
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 But r will give this wench the slip and go cuckold my husband with Hara, my lord. My mind is my maid: by her kindness, I join my Lord, my utterly beautiful Lord from the mountain-peaks
 
 my lord as white as jasmine and I will make Him my good husband. MAHADEVIYAKKA 328
 
 Mahadeviyakka's poem explicitly takes over conventions of Indian love-poetry (available in Sanskrit as in the regional languages).'" An abhisarika, a woman stealing out of a houseful of relatives to meet her lover, is the central imago The method is the method of allegory, explicitly equating, one-for-one, various members of a household with various abstractions: Maya or Primal Illusion is the mother-in-law, the world is the father-in-law. Some of the equations are implicit, and they draw on a common background of philosophical concepts. For instance, the three brothers-in-law are the three gu~as, the three ultimate components which make all the particulars of nature what they are; these three are inescapable as long as one is part of nature, they keep a tiger-vigil. The husband is Karma, the past of the ego's many lives. The sister-in-law, who also keeps the speaker imprisoned, is apparently the viisanii, the binding memory 20. Vai~t;lava bhakti poems make the fullest use of these conventions, especially in the personnel and affairs ofKnIJ.3 and Radha. For examples. see In Praise oj Krishna, Songs from tlte Bengali, translated by E. D. Dimock and D. Levertov.New York, 1967.
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 or 'smell' that the Karma-Past carries with it. The kind confidante or maid is the Mind, who alone helps her meet her Lord and keep the tryst. Note how all the reIationships mentioned are those 'made' by marriage. The house is fuJ.l of in-laws," acquired, social ties. Not one person is related to the woman by bir tho (The mother-in-law in a South Indian farnily of this region could be a blood-reIation, a paternal aunt. This only adds a further nuance, the conversion by ritual of a blood-kin into an in-law.) A net of marriage rules and given relations binds her. These are what you make and enter into, not what you are born with. This elaborate build-up of social bonds is shattered by the cuckolding climax of the poem, with the Lord as the adulterous lover. Here a vulgar Kannada word is used to speak of the 'cuckolding', the 'fornication'. The whole poem, written in a colloquial, vigorous speaking style, moves toward the word hiidara or fornication, enacting by linguistic shock the shock of her explosive desire to shatter the entire framework of so-called legitimacies. Elsewhere also Mahadeviyakka rejects outright all notions of modesty as a virtue. She is supposed to have thrown off her clothes at one point, in defiance of the indecent pruderies of the society' around her. This stresses the view that love of God is not only an unconditional giving up of all, but it is necessarily anti-'structure', an anti-social 'unruly' relationship - unmaking, undoing, the man-made. It is an act of violation against ordinary expected loyalties, a breakdown of the predictable and the secure. Some such notion is at the heart of this complex of metaphoric aerion. The Lord is the illicit 21. The English over-emphasi2es the 'law' aspects, by its various "in-law' compounds in the kinship system. Kannada has unitary words for all the 'made' relations: aile (mother-in-law). mava (father-in-law), etc.
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 Lover; He will break up the world of Karma and normal relationships, the husband's family that must necessarily be violated and trespassed against, if one should have anything to do With God. Such a poem is an allegory With no need for a key. Sometimes in the vacanakiira's quest for the unmediated vision, there comes a point when language, logic . and metaphor are not enough; at such points, the poet begins With a striking traditional metaphor" and denies it at the end: Looking for your light, I went out:
 
 it was like the sudden dawn of a million million suns, a ganglion of lightnings for my wonder.
 
 o Lord of Caves, if you are light, there can be no metaphor. ALLAM A 972 CONCLUSION
 
 In describing some of the general characteristics ofVlra,aivism through the vacanas, we have also described aspects of other bhakti-movements in India. The supreme importance of a guru, the celebration of a community of saints, worship as a personal relationship, the rejection of both great and little 2.2.. The Bhagavadgitii XI, 12 'If in [bright) heaven together arise the shining brilliance of a thousand suns, then would that perhaps resemble the brilliance of that [God) so great of Sel£' Tr. R. C. Zaehner, Oxford, 1969.
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 traditions (especially caste barriers), the wandering nature of the saint, the use of a common stock of religious ideas and symbols in the spoken language of the region, and the use of certain esoteric systems, these are only some of the shared characteristics. Such sharing actually makes for one more pan-Indian tradition, bhakti, with regional variations. Both the classical (in Sanskrit and in the regional languages) and folk literature of India work with well-established languages of convention, given personae, and elaborate metrical patterns that mediate and depersonalize literary expression. The literary ideal is impersonaliry. But vacanas are personal literature, personal in-several senses: (a) Many of them express the real conflicts of real persons, represent a life more fully than anything in the older literature. For instance, BasavaJ;tJ;ta speaks of himself as the minister of of a non-VrraSaiva king, accused by his own men of betraying his god for a king. (b) They are uttered, not through a persona or mask, but directly in the person of the poet himself, in his native local dialect and idiom, using the tones and language of personal conversation or outcry. (c) Even the few given conventional stances of bhakti are expressed in terms of deeply-felt personal relations; the loves and frustrations of bhakti are those of lover and beloved (e.g., Mahadevi), mother and child, father and son, master and servant, even whore and customer. (d) Compared to other Indian religious literatures like the Vedic hymns, the vacanas describe the devotee's state directly and the god only by implication; the cmicem is with the subject rather than the object (of worship). Furthermore, bhakti religions like Vlrasaivism are Indian analogues to European protestant movements. Here we suggest a few parallels: protest against mediators like priest, ritual, temples, social hierarchy, in the name of direct,
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 individual, original experience; a religious movement of and for the underdog, including saints of all castes and trades Qike Bunyan, the tinker), speaking the sub-standard dialect of the region, producing often the first authentic regional expressions and translations of inaccessible Sanskritic texts Qike the translations of the Bible in Europe); a religion of arbitrary grace, with a doctrine of the mystically 'cbosen elect, replacing a social hierarchy-by-birth with a mystical hierarcby-by-experience; doctrines of work as worship leading to a puritan ethic; monotheism and evangelism, a mixture ofintolerance and humanism, harsh and tender. The vacanas express a kin-sense and kindness for all living things - not unknown to classical Hindu religion, but never so insistent and ardent - a love of man, beast and thing, asserting everywhere that man's arrangements are for man and not man for them. Basavar;up cries out in one vacana(I94): They say: Pour, pour the milk I when they see a snake image in a stone. But they cry: Kill, kill I when they meet a snake for real.
 
 His most-quoted saying in Kannada asks, 'Where is religion without loving-kindness?' A poignant example ofsucblovingkindness towards all creation was the saint named Dasareswara. He did not even,pick flowers ,to offer them to a god; he gathered only blossoms that fell of themselves: Knowing one's lowliness in every word; the spray of insects in the air in every gesture of the hand;
 
 things living, things moving come spruog from the earth under evcry footfall;
 
 INTRODUCTION
 
 and when holding a plant or joining it to another or in the letting it go to be all mercy to be light as a dusting brush of peacock feathers:
 
 such moving, such awareness is love that makes us one
 
 with the Lord Dasareswara. DASARiHwARA
 
 ss
 
 Further Readings in English Bhandarkar. R. G., VaiifJQvism, Saivism, and Other Minor Religious Systcl1,ts. Strassburg, 1913Bhoosnurmath. S. S., and Menezes, L. M. A" Siinyasampadane, Vol. II (text and English translation). Dharwar, 1968; Vol. III, 1969. Eliade, M., Yoga: Immorl					    
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