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1f even the greatest of the gods, in offering praise,

The hope of comprehending Thee, in full, resign,

So may I not be blameq, if, in my humble ways,

I laud Thy name—pardon these stumbling words of mine.?

1

1 Makimastotya, A Hymn to Siva, as translated by J. D. W. in The Light
of Trutk or the Siddhanta Dipika and Agamic Review, August 1911, Vol.
XII, No. 2.

Of the many hymns to Siva, this is perhaps the best known and the
favourite. The pious Saivite repeats it, or has it chanted to him, every
day, and even the less devout read it daily during a certain fortnight in
the year. The hymnsin Siva’s honour are familiar evea to Sudras,
unlike the other prayers and mantras, which may not be repeated except

by the twiceborn. V.p. 49,



PREFACE

DRr. G. U. PoPE, a great Tamil scholar of the nineteenth century,
has said in a number of places that if anyone desires to influence
the Tamil mind he must know the essence of the Saiva Siddhanta
philosophy. He went on to say that anyone who anywhere sets
himself to benefit the Tamilian . . . * should take pains to know
accurately the feelings and convictions of those for whom, and in
the minds of whom, they work’.?

As a young missionary recruit,.I went to South India with that
statement as my ideal, having read it while writing a master's
thesis on ‘ Bhakti’ at the Kennedy School of Missions. Fortuna-
tely, [ found myself in Voorhees College, Vellore, where Mr.
C. S. Raja Pillai taught Tamil. Mr. Pillai was himself trained in
a Siddhanta mutt, so he and I read together from the Siddhanta
scriptures for an hour each day over a period of tour years. Two
years of research at Columbia University and a year of revision in
India followed before the manuscript was sent to the press.

In spite of the fact that there are two excellent books on the
Siddhanta—one in German by H. W. Schomerus and oneé in
English by Violet Paranjoti—another may not be out of place.
A Siddhantin himself expresses the desire that ¢ scholars of
Saiva religion and philosophy who can express themselves in
English . . . produce similar works. It is believed that such
works will . . . infuse the inquiring and thinking mind with zeal
fl?le?fflzthe reli.gion and philosophy from the original works in
. aml-l -* If this book does that, the labour it entailed will not be
in vain.

If there 1s.anything' unique about the present book, it may be
the presentation. This book endeavours to show how the Saiva
Siddhanta apologetic proceeds from its source to its end by means

: 'Pc?pe, C. U., The Tiruracagam, p. xi of the Preface.
b ~‘5'17Jagnana Botham, 1945 (Second) Edition, The Gnanasambandam
ress, Dharmapuram, Note 17 of the 1945 Preface.
B



vi THE SAIVA SIDDHANTA PHILOSOPHY

of logical propositions and inferences., The philosophy as a
whole speaks for itself 'and it offers an excellent example of a
‘ total philosophy’, for at no stage in the presentation is one in
doubt as to the reasons for the belief set forth. The presupposi-
tions of the Siddhanta and the reasons for them are clearly
stated.

Unlike the two books cited previously, no counter-arguments
are given during the exposition of the philosophy as such. The
reason they are not given is that the writer feels that religion is a
seamless dress which must be accepted or rejected in toto rather
than assimilated or criticized by segments. Section III of this
book attempts to show how this is sogn the case of the Saiva
Siddhanta.

As this book goes to press, the writer wishes to express his
appreciation for the help given by: C. S. Raja Pillai for his
patience and care as Tamil tutor; S. Satchidanandam Pillai
(author of Siddhanta articles in the Vedanta Kesari and the
Cultural Heritage of India) for his suggestions for study and his
correction of the original manuscript; K. Vajravelu Mudaliar
(president of the Saiva Siddhanta College at Mayavaram, Tanjore
District), Somasundara Thambiran (head of the Rock Fort
Temple in Trichinopoly), Dr. V. A.'Devasenapathi (Departmnent of
Indian Philosophy, University of Madras) and Father Herras (St.
Xavier’s Research Institute, Bombay) for their reading and very
helpful suggestions relative to the manuscript; Dr. T. M. P. Maha-
devan (Department of Indian Philosophy, University of Madras)
for his suggestions relative to the bibliography ; and Balasubrah-
manya Mudaliar (Honorary Secretary of the Madras Saiva
Siddnanta Mahasamajam) for his criticisms and suggestions
relative to the translation of the Siva-jiana-bodha; C. Yoga-
sundaram and S. W. Savarimuthu for their help in the re-transla-
tion of the Bodka; P. V. Varadaraja Sarma for his help in
transliteration ; and S. J. Jagaraj for preparing the Index. The
writer's thanks are likewise due to the members of his research
committee at Columbia University and Union Theological Semi-
nary, New York City. The members of this committee were
Dr. Horacs L. Friess, Dr. Herbert W. Schneider, Dr. George
Briggs, Dr. Arthur Jeffery and Dr. P. D. Devanandam. His
special thanks are due to Dr. Friess, who as chairman of the com-
mittee gave much time, help and encouragement.
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Lastly, thanks are due to the authorities of Union Theolog ical
Seminary, who in 1946-7 granted the writer the privilege of
continuing this study as Dodge Missionary Fellow and who the
following year offered their facilities to complete the work. If
others come to understand the Tamil mind a little more clearly
and appreciatively, the purpose of the missionary fellowship will
in some measure have been achieved.

JorNn H. PIET
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SECTION I
INTRODUCTION

. Tme ‘Sava SIDpHANTA' DEFINED

ERRATA

Page 10, line 5. For Tiruppallantu, read Tiruppallantu.

’ , 10, line 33. For Tiruvuntiar, read Tiruvuntiyar.

12, lines 22 and 23. For Sankalpanira, karanam 7ead
Sankalpanira-karanam.

16, line 29. For An inference may be of one of two
kinds, read An inference may be one of
two kinds.

17, line 15. For statemenf, read statement.

48, line 3. For he entire work, read the entire work.

98, line 12, For Bindu is an evoluion of, 7¢ad Bindu

o is an evolution of. ' .

104, line 6. For vitai breaths, »ead vital breaths.
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SECTION I
INTRODUCTION

I. THE ‘SAIVA SiDDEENTA’ DEFINED

The Saiva Siddhantg philosophy of South India is one of the
classical products of the Tamil mind. Not only so, but the system,
in keeping with the claim inherent in its name, is one of the finest
systems of Hindu thought and Iife.

The wo‘rd ¢ Saiva’ is, of course, derived from ¢ Sivam —the
name the Saivites use for the Supreme Being. It indicates that
this school has affinities with the other schools of Hindu thought
which interpret Siyj ¢ Inean ‘the auspicious’? or ‘the blissful Lord’.

The word *Siddhanta’ is g4 compound word made up of
‘siddha’and ‘anty’, yo g means the established truth’
while the seconq means ‘ end’ or ¢ termination’. Placed together
they convey the jges of absolute intellectual finality, the final word
or end of ends,

The Saiva Siddhant, thus allies itself with other systems of
Hindu thought, While, at the same time, it claims to set itself apart
from them as fhe aope religious truth. Kinship is found in
the acknowledgement that these other systems are valid in the
spiritualiladder of .religioys apperception, while differentiation is
found 1In  the claim that these other systems must be
traﬂscfﬂded by the accomplished end or final proof of the Saiva
Sid‘;l'hanta..2 .és the Siddhantin, therefore, looks at the field of
yarying relxgmns’ he deﬁneS, the true religion against the

’ "I;l:lexg;sl:a;;lof Civa j one of the oldest and. mo§t widely sp'reac} 1:11
n.ldl . (1) those who " "es hjg worshippers were divided into two main divi-

" ,ractices Werg zcused their rites according to'the Vedas and (2) those

pa of nature . OPPoseq ¢ them. In the dreadful and destructive
phenometl_‘e ancient A.ra the epidemics that rage and carry away h.undreds
::z:g’Rudra. The Sar:: S saw the power of the Omnipotent which they

offerings Was turned ingg p°We§‘ When appealed and appeased by prayers and
etignant being and they named it Civa meaning

jcious.’ Paj
the Auspic! + B.a Monograph on the Religious Secls in lndia

among the Hindus, p. 58
2 paranjoti, V., Saiz;a Sl'dd/zdnta o i
y Po 4
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background of transmigration and says: ‘ The true religion is the
one which does not conflict with this or that but which comprises
reasonably everything within its own fold.’?

The Saiva Siddhinta, in other words, means the conclusion of
conclusions—that which speaks the last religious-philosophical
word.? It is the final authority, the terminus of philosophical
thought, the capstone of religious belief. By its very name, it
claims that nothing higher exists.:’_'

II. A Brirr HISTORY OP THE SIDDHANTA

Although the origins of the Saiva Siddhanta system lie burjed
in the obscurity of antiquity,* the formulation of the philosophy
as a crystallized whole belongs to the disputation period, wken
Materialism, Jainism and Buddhism carried on a vigorous propa-
ganda campaign in South India. The general dates for thjs lie
between the eighth and the thirteenth centuries A.D.S

Hinduism itself came to the Tamil country around 5Q¢ B.C.
Between then and the time of opposition, men worshipped both
Visnu and Siva. Each worshipped the god of his choice and no
doubt held that god in higher esteem than any other, but did not
thereby deny the efficacy of the others.

Sectarianism and the necessity for apologetic were formeq in
the crucible of debate; for when the Hindu faith was shakep by
the Materialist with his philosophy of ‘no-god’, the Jain wity his
philosophy of ‘ne-sacrifice’, and the Buddhist® with his phﬂOSOphy
of *no-caste’, the followers of both Visnu and Siva foung it
necessary to champion their own particular cause.

1 Siva-jiiana-siddhi, Svpaksa, Sttra VIII: 13.

2 Schomerus, W., Der Caiva Siddkanta, p. 1.

3 For a good definition of ‘Saiva Siddhanta’ see ‘Introductjon to
Siddhanta Gbina Ratpavali’ by S, Palvanna Mudaliar in 7#4e Siddhan,
Deepika, April 1908, p. 1.

s The Cullural Herilage of India, Vol. 11, arlicle * Historical Sketch of
Saivism ’ by K. A. Nilakanta Sastri, p, 18.

» See Ayyar, C. V. Narayana, Origin and Early History of Saivism in
South [ndia. Also note Tirujidna-Sambandhar’s Teviram: ' While Bud-
dhists and senseless Jains blaspheme and senseless words Breathe forth, He
seeks for alms throughout the world, the thief who steals my soul away . . .’
Translated by G. U. Pope and found in The Siddhanta Deepika, December
1911, p. 243.

¢ See Schomerus, op. cit,, pp. 29-30
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Those who championed the cause most effectively were the
bards—the Nayanmars who composed hymns in praise of Siva
and the Alvars who sang in praise of Visnu. Although both were
successful, it was the Nayanmars who were particularly responsi-
ble for the defeat and deposition of the alien philosophies in South
India. At the same time, in the process of their activity they
placed the tenets of the Siddhanta faith in the hearts of the
common people.?

After the heretical philosophies of Materialism, Jainism and
Buddhism were suppressed, however, the Saivas and the Vaisnavas
continued the debate between themselves. Sankara, who professed
to be a Saivite himself, tried to effect a reconciliation. As far as the
South is concerned, he was not successful. For the chief point of
difference between Sankara and the Siddhantin is the central point
of Sanikara’s philosophy, namely, his identifying the Supreme Spirit
with the human. ¢The Saivas everywhere maintain that they are
two distinct entities and can never be so amalgamated as to
become one in substance.’ # :

The defenders of Siddhanta Saivism against the followers of
Sarikara appeared generally from the adhinas or the Saiva mona-
steries, founded and richly endowed by princes to promote the
study of literature, philosophy and religion. In opposition to the
doctrine of non-duality relative to the soul and God, they placed
the doctrine of tripadartha,? which maintains that there are
three eternal verities in the universe, namely, pati or God, pasu
or the soul, and pasa or the bond which ties the soul to the
world. ¢

In order to establish their position, the men of the adhinas
appropriated the ideals of the Siddhanta, found in the songs of the
Nayanmars in an unseriated form, and placed them in logical
order by writing them out in aphorisms or sitras. The canonical
hterah.lre _of _the poe?s was compiled in the eleventh century by
Nampi-y-antar-nampi, a collection known as Zhe Zwelve

1 Kingsbury, F. and Phillips,
Pp. 4 and 11,
® Sentathi Raja, ‘ A Few Remarks on the Saiva 8 i ;
India’, Actes du Sixiéme Congres Iﬂtﬁ‘uationa‘llad:: Ctoiieilll(;?;;:sm o
1883 @ Leide, pp. 301-2.
3 Ibid,
* Seddki, VIIL : 22,

G. E., Hymus of the Tamil Saivite Saints,

lent en
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Tirumurai* The canonical literature of the philosophers was
written some time between A.D. 1000 and 1400, and this collection
is known as The Fouriecen Meykanta Sastras or The Fourteen Books
which Teach the Divine Truth. Inthem, the Siddhanta is treated

as a system, and cognizance is given to opposing faiths and their
antithetical arguments.

III. TEE RELATION Or THE SIDDEANTA T0 OTHER
RELIGIONS

The Fourteen Meykanta-Sastras divide the opposing systems of
Indian thought into four main groups, each of which has six siub-
divisions. These are summarily dealt with, their conclusions
shown to be untenable, and the Siddbanta truth is established as
superior because more logical. Since these other philosophies
likewise seek to explain the nature of God, the soul and the
phenomenal world, the Siddhantin regards them as steps in the
transmigratory process of life. Each of the steps is higher than
the one before it, but it is from the superior position of the
Siddhanta alone fthat Gt;d nllay be ultimately realized 2

The twenty-four schools are first divi i
and the orthodox schools of thought. vided into the heterodox

The heterodo:;q schools do not acce
the Vedas or the Saiva Agamas and are clasg; .
tthe outermost’ schools of thought, Theyssiinﬁc?idacizrdm.gly as
the four schools of Buddhism, namely, Sautrﬁutiia aterm_hs_m;
Madhyamika and Vaibhaska ; and Jainism, » Yogicara,

The orthodox schools accept the testimony of
are divided into ‘the outer’, ‘the inner’, apq ‘the ;
schools of thought. 'nnermost ’

The ‘outer religions’ accept the Vedas gene
wholly, others in part. They do not accept the $g .rally_‘ Some
The *outer schools’ are Parva-Mimamsa, Sanky, Tz °% Agamas.
is divided into Vaisésika and Nyaya), Yoga, Blarey <> (Which
ratra or Vaisnava, ' mavada

The ‘inner religions’ accept both the J,
lAgamas, but they also accept secular books viﬁzhaggalthe Sazvg
ives of human beings i- i Col with ¢

gs and demi-gods which are not ig accord w;:;

pt the testimony of either

the Vedgs, They

3 The Cultural Heritage of India, Vol . .
P . II, article cit
8 Siddki, Svpaksa, Sitra II: 25 ;.VIII: ;3. ed, p. 31,
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the Saive Agamas. The *inner religions’ are Pasupata, Mahavrata,
Kapala, Vama, Bhairava and Aikyavada.

The ‘innermost religions’ accept both the Vedas and Saiva
Agamas, and they differ from the Siddhinta primarily in their
conceptions of moksa or release—not as to the method of its
attainment, but as to the nature of the state once attained. The
‘innermost religions’ are Pasanavada Saiva, Bhedavada Saiva,
T$varavavikaravada Saiva, Sivasamavada Saiva, Sivasankranta-
vada and Sivadvaita Saiva.?

The Saiva Siddhanta claims to stand above these twenty-four
systems as the ¢end of ends’, because, by Siddhanta standards,
it is the apex of logical reasoning, the system which is proved
and finally upheld, although ¢the various religions are like steps
in a ladder without which the ladder will be useless’.?

. IV. Tae PROGRAMME OF THE PRESENT BOOK

If one were to trace all the ramifications of the Siddhanta in
its relation to other systems of thought, one would find oneself

1 See Schomerus, op. cit., p. 3.
Z Pillai, S. Satchidanandam, *Saiva Siddhinta’—reprint from the

Vedanta Kesari, May 1942, p. 9. See also Siddki, VIII: 13 for its definition
of a universal religion.

Below is given a chart of the twenty-four religions :
1. The Heterodox Religions:
A, The Outermost—
1. Materialism
2. Buddhism:
(a) Sautrantika
(6) Yogacara
(¢) Madyamika
(d) Vaibhiaska
3. Jalnism
1. The Orithodox Religions :

B. The Outer—
1. Parva-Mimamsa

2. Sanpkya
3. Tarka:
(e¢) Vaisesika
(6) Nyaya
4. Yoga

5. Ekatmavada
Pancaratra or Vajsnava
(Continued on page 6)
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lost in a maze of material. The attempt would be similar to that of
an explorer, in charting a river, searching out every tributary apd
creek in order to get a wide and accurate picture of the entire
network. Such a picture, however, tends to be obscure, for one is
tempted to neglect the main stream in giving one’s attention to
the branches.

The approach of this book in its explanation of the philosophy,
therefore, will be to follow the main course of the Siddh&nta in its
development and to confine the exposition to the specific system
itself. After all, this is what the chief of the Siddhanta apologists
himself does; for Meykanta-deva, the author of the Siva-jRana-
bodha, summarizes the entire philosophy within the compass of forty
lines of Tamil poetry. He wants to show that, logically, the Sid-
dhanta is all of one piece, woven from the finest fabric of the human
mind. The impression he leaves is of a lofty, allembracing view of
life, a Weltanschauung of the highest order. His development of
thought is by logical propositions each of which follows directly
upon the one which precedes it, and the entire effect is that of a
string of intellectual pearls, for no pearl can be removed from the
string without the fatal consequence of having them all fall apart.
_~ We shall, therefore, follow the course outlined in the Siva-
ifana-bodha. Now and again, it will be necessary to turn to the

cornmer?taries on the Bodha and to the history of which the
Bodha is the intellectual culmination, But we shall explore no
(Continued from page 5)

C. Tre Inner—

Pasupata
Mahavrata
Kapadla
Vama
Bhairava
6. Aikyavada

b W

D. The Innermost—
Pasanavada Sajva
Bhedavida Saiva
Igvararavikiravaga Saiva
Sivasamavada Saiva
§ivasnﬁkrﬁntav§da

6. Sivadvaita Saiva

Over and above these twenty-four stands th i
. e § saar

apex of philosophical and religious thought, #iva Siadhaats s the

[ W R
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tributary, no branch or rivulet of thought, but rather proceed from
the headwaters to the ocean. We shall mentally travel as the
Siddhantin sannyasi himself travels when he fondles his rosary.
The sannyasi passes from one bead to another until at last he
stands at the brink of bliss. Let us begin where the sannyasi
begins and follow him to the goal.

After we have followed the Siddhanta from its origin to its end,
however, we shall in Part III attempt to show a few of the
difficulties that the Siddhanta encounters. The first of these
arises from its concept of revelation, and the second from its
use of reason. As a revealed system, it is at odds with the
Vaisnavites; and as a logical system, it is at odds with the
Materialists, the Sautrantika Buddhists and the followers of the
Sankhya. The reason in both cases is that the fundamental
presuppositions of the Siddhanta are called in question. Let us
see what these are.

V. TEE SiDDHANTA CANON

Before we actually start, however, let us briefly comment on
our sources and review the development of the Siddhanta canon
as it was evolved in the course of the centuries. The bulwark of
§ruti’ or revelation is, of course, the contents of the four Vedas.
To these are added twenty-eight primary Sasve Agamas® and
two hundred and seven Upagaemas. Tirumilar compares the
relation between the Pedas and the Agamas to that of the sttra
and the bhasya or the text and its commentary. In the Tirumani-
Zram he goes on to say:

Both the Vedas and the Agamas were given by God.

The Vedus are general ; the Agamas particular or special.

Some who read the Vedas and the Agarnas claim they differ.

This difference, however, does not appear to Jnanis, or those who are
the recipients of Divine Wisdom.?

1 For a good discussion of Sruti see Max Hunter Harrison’s Hindu
Monism and Pluralism, pp. 56-7,

2 « Das Wort Agama bedeutet *' das Uberlieferte ”.’ Schomerus, op. cit.,
p. 9. For a lengthy discussion of the Seiva Agamas, see Schomerus,
pp. 7-25. See also the Umversxty of Madras Zamil Lexicon, p. 1448, fora
list of the Agamas. :

3 Found in Mudallar, S. S., Essentials of Hinduism in the Light of the
Saiva Siddhanta, p. 9.
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Actually, the Saiva Agamas lare ineglected and practically jg-
nored in the study of the Siddhanta philosophy itself, because very
little is known about them by Tamil scholars. For, by the eighth
century, the Siddhanta itself came to be recognized as a distinct
school with a Tamil literature all its own. Men relied on this
Tamil literature because it was clear and precise. They dis-
regarded the Saiva Agamas because their style in the philoso-
phical portions is so terse and the meaning so abstruse that they
cannot be understood without an extensive commentary.

The only value the Saiva dgamas have, therefore, is that of a
connecting link between vernacular Tamil and djvine Sanskrit. For
they are the avenue through which the Siddhantin recognizes the
unbreakable connection between the fourteen Tamil Meykanta-
Sastras and the four Sanskrit Vedas. The Meykanta-Sastras
cannot stand alone, because the Siddhantin claims that they
decipher the Saiva Agamas, which in turn decipher the four Vedas.

As soon as one attempts to place one’s finger upon the precise
link in the chain of connection between sacred Sanskrit and
vernacular Tamil, one has entered the area of debate, for there is
a strong divergence of opinion as to whether the essence of the
Saiva Siddhanta was originally written in Tamijl or whether the
original was Sanskrit. The origin of the debate lies in what some
consider to be an insertion of the twelye couplets of the Siva-
inana-bodha found in the Raurava dgama, which is in Sanskrit.
Some maintain that these couplets are of Tamil origin, while
others maintain that the Sanskrit is the original. The question
simply is whether Meykanta-deva was 5 translator or an original
writer.

The older orthodox view seemg to be that Meykanta-deva
translated the twelve Sanskrit slokas ;

Meykanta, trapslating Siva-;'iz'dﬂa-badlza i Tamil siitras
taught it to his first disciple Arulnangj, Thilsnt;th;:zz -anded from
Arulnandi to Mari-jiana Sambandhay and fro cshim to Umapatisi-
vacirya. . .} m

1 Notes on ‘Saiva Siddhanta’ by S. Sadasiya Mudaliar in SaCurs

sroqp QeréasrsQeeiureld, pp, 18 apg 19, See also S P.alvanna
Mudaliar’s ‘Introduction to Siddh3nta Giana Ratnavali’® in the Siddhanta
Deepika, April 1908, p. 1. Also, The Cultuyral Heritage of India, V-ol-. I
article cited, p. 31-—particularly footnote 3, which gives 2 list of opinions
on both sides.
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A later view says:

. . in the dark days of the Middle Ages, when Tamil came to be looked
upon as a vernacular or language of slaves and when the theory of
the divine origin of Sanskrit came to be developed, nothing had any value
except the Sanskrit works. Siva-jiana-bodha, for its very existence, had
to pass for a translation.?

Linguistically, the problem is unsettled, for, as M. Balasubra-
manya Mudaliar says: ¢ A decision on this question, acceptable to
all parties, has yet to be made,’? It must be remembered in any
case, however, that Meykanta was more than a translator (if he
was one at all). His divisions and his comments are entirely
original. It may likewise be said that, if his work is a translation,
the translation is by far a greater masterpiece than the original
itself.

In addition to the Vedas and the Sazva Agamas, the collection
known as 7he Twelve Tirumuyrai is likewise considered to be canoni-
cal. * Tirumurai’ simply means * holy book’. According to the
commonly accepted tradition, the first eleven books were compiled
by Nampi-y-antar-nampi.® Later, the Periya-purana Wwas added,
because it gave a beautiful description of the lives of the sixty-three
canonized Saiva saints, lives which furnish illustrations of Sid-
dhanta truth. |

The first seven books of the Tirumurai are the Tevarams, a
collection of devotional songs in honour of Siva sung by Appar,
Sambandhar and Sundarar. These books are otherwise known
as * the Tamil Vedas'. Appar lived in the early part of the seventh
century, while Sambandhar was his younger contemporary.*
Sundarar was a canonized Adi-Saiva saint who lived during the
eighth century or the early portion of the ninth.5

1 e 2 o - . . .
041 :):u;:a;;'_mr 8sgrigs wer mrBui .,gmeaf? QoOER pe pBRTHETELD,

2 l\/-[uc?aliar, B. S., Preface to Quussmi_ sTgQr aparaps Cpla
Ofareousg uswrenflod, p. v. Nole that both this work and the first one
cited in the last footnote on p. 8 were published with the sanction of the
Dhax;mapﬁram Mutt, the orthodox voice of Siddhanta Saivism today. -

. The Cullural Heritage of India, Vol. II, article cited.

Ayyar, C. V. Narayana, Origin and Early Hislory of Saivism in

Soutk India, pp. 367 ff, and 285 ff

* 1bid., p. 463.
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The eighth book is made up of the 7zrnvacakam and the Tiru-f-
Esvaiyar of Manikkavacakar, who lived during the ninth century.?
This book, like the Z¢varams, is also considered to be a Tamil
Veda.

The ninthbook is composed of Tiruvicaipps and Tiruppallantu.
The firstisa collection of hymns by nine Saiva saints. The second
is a poem by Centanar in praise of Siva.

The tenth is the Tirumantiram of Tirumilar-Nayanar, and
this belongs roughly to the fifth or sixth century.z It is a
treatise containing an exposition of the Saiva Siddhanta together
with other concurrent material.

The eleventh book is the Patindran-tirumuyy a7, which simply
means ¢ The Eleventh Holy Book’. 1t consists of poems composea
by twelve Saiva saints, the last of whom, Nampi.y.iptar-narmpi,
compiled the first eleven books in the present order. h

The twelfth and last is the Perz'ya-purm_za by Cekkilar. This
poem contains a catalogue of the lives of Sixty-three Tamil Nayan-
mars or Bhaktas. It likewise contains gepera) descriptions of
nine classes of devotees.

As was indicated before, when the poets hag won the day, the
philosophers took over. The philosophica] compilation is known
as The Fourteen Meykagzta-S‘dstras.

Although the Siva-i#anabhoda of Meykanta was the A5t
systematic statement of the tenets of Tamil Sai\}ism s this W ork
was preceded by two shorter ones, which may b 'aid to stand
almost in the relation of text and commentary beca s sthe Y eisen
expansion of the other.® The first is the Tz';'zwu ts‘e according
to one authority written in 1147,% anq the seconafl ;?a rz,/»’/mh'g_ruﬁ-
patiyar, which the same authority assigns to 11;;7 The twO
authors, teacher and disciple according o tl‘adition' are both
known by the same name—Uyyavanta.deyy, but the ,ﬁrst comes’
from Tiruviyalir, whi%e the second Comeg fl'c;m Tirukadavﬁr' The
Tiruvuntiar deals with spractically every point that 18teT finds

1 Ibid., pp. 398 ff.
2 Ibid., pp. 204 .
S The Cultural Heritage of India, Vo), 11 .
* 8 t i . 31-
4 Ibid., p. 32. rticle cited, p
* Mudaliar, M. Balasubramanya, Preface to quo/gzir.. #raRIP ape P&
Cshls Grarenutg unsrenflui, 142, p. v,
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expression in Part II of the Siva-jiigna-bodka, such as receiving
the light of grace from the Lord who comes in the person of a
guru, contemplating the truth given through yoga practice, reali-
zation of the supreme bliss, and an account of the ways of the
perfected or those who have realized Siva. The Tirukkaliryu-
ppatiyar is an extension of the Térvuntiar, the essence of which is
the worship of the Siva linga in the heart.

The third Meykanta-Sastra is the Siva-jiana-bodha, written by
Meykanta-déva in the thirteenth century.! This book contains
forty lines of Tamil poetry and is, without doubt, one of the most
closely-reasoned religious philosophies found anywhere in the
world.

Meykanta-deva was a master of two things—brevity and logic.
Each sentence of the forty follows directly and logically upon the
one which precedes it. The correlation of logical ideas is seen
when the twelve stanzas are divided into thirty-nine sections with
eighty-one metrical verses which illustrate the thirty-nine sections.

The purpose of the Siva-jiigna-bodha is to present the synthesis
of truth contained in the four Vedas and the twenty-eight Satve
Jgamas. Its aim is to prove the excellence of the Siddhanta
philosophy, the basis upon which the proof rests being the

synthesis evolved. Siva-jiana Swamigal, the great commentator
of the Bodha, says in this regard :

This work investigates the contents of the path of Divine Wisdom
expounded in the Agamas. Its purpose is to clarify matters that appear
to be confusing and to show the synthesis of truth as it is contained in the
Agamas themselves.?

Tbe. next work is the Stva-jiana Siddki, written by Aru‘l-nandi
§ome time between A.D. 1200 and 1250. . This book is divided
into t.wo parts—the Parapaksa and the Svapaksa. The Parapaksa
cont'aln.s a critical review of fourteen alien systems of philosophy,
beginning with the Materialists and ending with the Pancaratra
or Vaisnava school. It deals exhaustively with the tenets of these
systems and refutes the conclusions they set forth. The Svapaksa
is a detailed account of the Saiva Siddhanta and follows the Bodka
in the. arrangements of its satras. It is at pains to answer all
criticisms which might be levelled against its salient points. The

* Ibid., p. v. See also Schomerus, op, cit., pp. 24 and 30.
* Bhisya,
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Siddki likewise contains a short chapter on logic or the theory of
knowledge as conceived by the Siddhanta.

In addition to the SZdd#i, Arul-nandi also wrote the fifth in the
series, namely, the /lrupavirupakin,® a book which takes its
name from the way in which it was written. (Irupavirupaktuisa
species of composition which consists of twenty verses in which
the venpa and the akaval metres alternate.) The twenty verses
form a eulogy on Meykanta-deva, the spiritual preceptor of
Arul-nandi, interspersed through which are the teachings of the
Siddhanta.

The sixth Meykanta-Sastra is Upmai-neri-vilakkam, by Manava-
cakan-katanta of Tiruvadi? The book is a manual which
describes the nature of the thirty-six tattvas or evolutions of maya,
the nature of the soul and God, the meaning of the five-lettered
mantra (Paficaksara) as it is embodied in the dance of Natar3ja,
and the way of realization, '

The remaining eight books were written by Umapatiiva-
cirya,® one of the most famous priests of the Cidambara
temple. These eight go by the collective name of Siddhanta
Astaka, * astaka’ simply meaning *eight’. The names of the books
are Siva-prakase, Tiruwvarugpeyan, Vina-venpa, Lorfipakrotai,
Kotikkavi, Nerjuvitutitu, Upmai-neri-vilakkan and Saztkalpanira,
karanamn.

Of these eight, Siva-prakasa is the most important. It
summarizes the substance of the Siddhanta in one hundred
stanzas. The first fifty define pati, pa$u and pasa, and describe
the three states of the soul., The second fifty expound the
special nature of the soul and God, the methods of approaching
the Almighty and realizing His bliss, and the characteristics of
great men who have realized the truth, The essence of the book
is that God cannot be known through human understanding {paga
and pasu jGdna) but that He can and must be known through
Divine Wisdom (pati jiidna).

Tiruvarutpayan is a book of one hundred couplets divideq
into equal parts of ten. It forms a supplement to the Ti?:u-ku_ra[ of
Tiruvaluvir and is written to explain Divine Wisdom or Siva-jfian,,

1 Schomerus, op. cit., p. 27.
= The Cultural Heritage of India, Vol. 11, article cited, p. 33.
3 Bharatiar, S., ngfrarﬁ’ulb, chapter 5,
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Vind-venp@ is a short book of thirteen stanzas of four lines
each. It contains the core of the teaching of the Siva-prakasa.
This teaching is presented in the form of problems addressed by
the author to his guru for solution.

Porripakrofa is a long poem of a hundred lines, which
concerns itself with the embodiment of souls as human beings,
their release from the malas, and the grace of God which is res-
ponsible for the release. It contains the spiritual experience of
Umapati, the gist of which is the way in which God leads the soul
from the stage of bondage to that of realization.

Kotikkavi is a short treatise of four stanzas, written to adorn
and accompany the hoisting of the flag in the temple of Nataraja
at Cidambara. It describes the object of the flag-hoisting and the
nature of the five-lettered mantra, Sivaya-namah, which is that the
flag of God's grace flies above the head of him who repeats this
mantra.

Nedjuvifulfitu is a poem which narrates the greatness of God,
the nature of the malas, and the symbolism of the ten insignia of
God as king. The word itself means a kind of poem in which the
heart is personified and sent as a messenger to onme's beloved.
The book contains truths about the soul which is joined to karma,
how the soul wanders in detours and performs sin, and the grace
of God which watches these wandering souls and helps
them. Requests for help form the essence of this poem.

Uumai-neyi-vilakkam, which means * 7%e Lamp of True Reli-
gion’, is a poem of six stanzas of four lines each. The essence of
the bt?ok is that the soul must rid itself of its self-knowledge and
c‘OnCelt which says: ‘I can know God.’ The individual must sit
like a lake without waves, and in that hour God will appear.

Tht? last book, Sankalpanirékarayam, is a statement and
1;2::::110:) oft :;e (é?si]rkiﬁes oflMﬁyévéda and some of the S'aiVa'. sects
fact that the theori:es afnta. e vaue of the book lu.as i the
not appear in the S'r:dzt'Ed’ except that of Mayavada ftself, d.o
book, therefore arel % The Parapaksa of the Sidd/z and this

! complementary volumes, which cover the

gamut of religious philosophy : . )
prevalent in ng the
fourteenth century and before, South India during

The .S‘iva-iﬁzina-bad/za, the elaboration of the Bodka, namely,

* Schomerus, op. cit., p. 28.
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the Si’l/d-iﬁiillli-sidd/ll.‘, and the Sz‘?}a-ﬁ"akaga are the most im-
portant books on the Saiva Siddhanta. All the great commentaries
are written on these three. The best commentary on the Siva-
jana-bodha is the Siva-jAana-bhasys or Dravida-maha-bhashya,
by Siva-jidna Swamigal, who died in 1785. This commentary is
considered to be the magnum opus of Saiva Siddhanta thought.

The relation of these various canonical books to each other
may be illustrated by a story which says that when Sanaka,
Sanandana, Sanatana, and Sanaikumara, the four great rishis, ap-
proached Siva and complained of their confusion in understanding
the Vedas, Siva removed their confusion by teaching them the
Siva-jiana-bodha. This high claim is put in poetic form by
Kumara-guru-para :

O Lord, Thou didst plant a seed of grace in the field of Suddha maya
with the thought of making the multitudinous souls mature out of Thine
abundant grace. Thou didst irrigate tbat field with divine pity and cause
the Veda-tree to grow, The products of that tree are many and varied.
Some rejoice in the leaves; ‘some, in the tender shoots; Some, in the buds;
some, in the young tender fruit; and some, in the mature fruit itself.
At the top of the tree is the ripe fruit of the Vedanta. If this is taken
and squeezed, the essence that results is the Saiva Siddbanta. Few,
indeed, have ever tasted this essence, *

The way in which these books follow the path of Concreti'on
and run the gamut from the less sectarian to the more sectarian
is illustrated by a Siddhinta verse which says:

The Veda is the cow ; its milk the true Agama; the Tamil sung by the
Four (the poets who composd the Tirumurai) is the ghee extralatedk ff'i::J
it; and the virtue of the Tamil work, full of wisdom (bodha), of Meykantar
of the celebrated (city of) Vennai is the fine taste of the ghee:

VI Tme LoGicAL Process wmics THE SIDDHANTA USES IN
ITS APOLOGETIC

As a system of philosophy, the Saiva Si

to three pramanas or means of acquiring certain ]_‘DOWIEdge-

These are direct perception, inference and re_velatlon, more

technically known as pratyaksa, anumana and Agema. During

the thirteenth century, however, when the Siddhantin pitted

ddhanta has recourse

1 Kumara-guru-para of the 17th century, U STLrIQpLD m“ﬁéc"”“"ﬁ’.

poem 11, lines 21-35,
% The Cultural Heritage of India, Vol. 11, article cited, p. 32.
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himself against the Materialist, the Buddhist and the Jain, he
found revelation as an avenue of proof of nc avail, since his
opponents did not accept it as a criterion of truth “This difficulty
repeated itself with the adherents of the ' outer ’ religions, who
accepted the Pedas but rejected the Saiva Agamas. The fact
that they did not accept the Siddhanta canon in toto meant that the
validity of revelation as a means of appeal was gone,

In the argument with Materialism, Buddhism, Jainism and the
Vedanta, the Siddhantin was thrown back upon a logical method
accéptable to his opponent. The Materialist, for instance, accepted
direct perception ;! while the Buddhist and the Vaisésika accept-
ed this and inference t00.2 As polemicists, therefore, Meykanta-
deva and the other writers of the AMeykanta-Sastras attempted
to use the logical method in order to prove the validity of the
Vedas as interpreted by the twenty-eight Szizae Agamas. The
Siddbantins claimed that they were able to do this because of the
Siddhanta tenet which says that, even though the realization or
recognition of God can come only through wisdom which God
Himself imparts (pati jiana), the result of such an experience is
never contrary to reason.

Direct perception and inference, then, are the two criteria by
means of which the Siddhautin attempts to demonstrate the truth
and validity of the third, namely, revelation. Direct pekcephon is
that which is ‘ before the senses’ or knowledge which comes by
observation and sensory experience.® It is divided into vayir-
katci, mapa-k-katci, tan-vetanai-k-katci and yoga-k- katci, because
these are the four ways in which things are percelved the four
gates through which sensations come.

Vayir-katci is knowledge which comes through the external
gate or the five senses.* It arises when the intelligence of the
soul by means of the external senses comes in contact with light,
air and other atmospheric conditions which make it possible to

perceive correctly form, sound, taste and other things without
being misled by difference or similarity.S

1 Siddhi, Parapaksa, I : 2,

t Pillai, J. M. Nallaswami, Swa-;mma siddhi, Alavai, poem 1, footnote
page 3 ; elso, Parapaksha, II ; 3.

® Siddki, Alavai, poem 2,
* Ibid., poem 4.
s Ibld., poem 6.
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Mana-k-katci is knowledge which comes through thinking, the
instruments for which are the internal senses.! Internal percep-
tion follows external perception because it is the result of contem-
plation in which the mind knows in great detail that which comes
through vayir-katci. In general, it is conceptual as distinguished
from perceptual knowledge. Mana-k-kidtci contributes different-
iated knowledge, in which a thing is understood in all its aspects
or attributes. ‘Che differentiation covers the thing possessed, the
character or quality, the action or work, the name and the kind
or class.

Tan-vétanai-k-katci is the knowledge which comes to the soul
through the experiences of pleasure and pain.? Vayir-katci and
mana-k-katci excite desire in the soul, and the knowledge which
comes through the fulfilment of such desire through actual
experience is called perception-through-feeling.?

Yoga-k-kitci is the knowledge which comes through the
practice of yoga.* Yoga cuts down the power of anava, which
is the ultimate hindrance to true knowledge. Through it, the soul
transcends the limitations of time and place, and the devotee who
thus overcomes the bondage of the malas sees things distinct in
time and place even though he remains stationary.®

Inference is ‘thought knowledge,’ or what is known collo-
quially as ‘common sense’. It is gained by ‘measuring one
thing after another . Something which is already known
is used to determine something else which is not directly
perceived.6 Technically, it is the determination of the antece-
dent by means of the consequent which invariably follows.
Inference includes both induction and deduction.

An inference may be of one of two kinds.” It may be either
for oneself or for another. An inference for oneself is that which -
one reasons out and concludes on behalf of oneself. If one sees
smoke where there is fire, one is immediately convinced by past
experience that there is fire in the forest where smokealone is seen,

An inference for someone else conmsists in explaining one's
own conclusions to others by means of language, particularly the
language of the syllogism, of which the nyaya or accepted Indiag

1 |bid., poem 4. * Ibid., poem 4.
Z Ibid., poem 4. 9 Ibid., poem 7.
8 Ibid., poem 7. ¢ Ibid., poem 2.

7 Ibid,, poem 4.
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syllogism contains five parts. These are: 1. the Proposition
Stated, 2. the Ground or Reason, 3. an Analogous Instance or
Example, 4. the Application, and 5. the Conclusion. The first
three are the most important.

A classical example of a syllogism is:

The Proposition Stated: There is fire on the hill.

The Ground or Reason : Smoke.

An Analogous Example: As in the case of the Indian
kitchen.

The Application: Conditions similar to the kitchen exist on
the hill, namely, the presence of smoke.

The Conclusion: Therefore there is fire on the hill.

The term ‘hill’ in the Proposition Stated is called paksa,
because it is the minor term of a syllogism and indicates where the
thing to be proved lies. ‘Smoke’ is the hetu, the statemenf or
reason which leads to the inference of fire. The citation of an
analogous instance expresses the fact that the consequent smoke is
the invariable concomitant of the antecedent fire, When stated in
the affirmative, asin the syllogism, the term is called sva-paksa, !
because it is a statement of a similar instance. It is an analogous
place where the thing in question is known to exist. When made
in the negative, it is called vipaksa,2 because it indicates the
place wher¢ the thing proved and the antecedent are absent and
known not to exist. The sva-paksa would say; * Where there
is smoke there is fire—as in the case of the Indian kitchen.’ The
vipaksa “would say : ‘ Where there is no fire there is no smoke—
as in the case of the water-tank.’

In paksa, the antecedent is seen and the consequent inferred.
In sva-paksa, both the antecedent and the consequent are present
and seen. In vipaksa, neither antecedent nor consequent is seen;
hence both must be absent,

The citation of an analogous instance in support of the proof is
very common and very important in nyaya logic and philosophy.
As Tambyah says:

It is characteristic of the reasoning in the Upanishads that analogies
are employed with the force of argument, ¢As water adheres not to the
lotus leaf, so evil adheres not to him who knows that the self is Brahma.’
(Chandog. 4.13.3, Mailri. 3.2, Parsng 5,5) The illustration does not

* Ibid., poem 9. ® Jbid., poem 9.
2 L
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prove either why water does not adhere to the lotus leaf or why evil does
not adhbere to the knower. Both statements are assumed to be true, and

one is paralleled with the other.2

VII. THE PURPOSE SERVED BY THE INSTRUMENTS OF LOGIC

The purpose for which the Siddhantin uses the instruments of
logic is 'to attempt to prove that what is taught in the Vedas
and the Saiva Agamas is the fullest and truest interpretation of
reality. This purpose is succinctly stated by Umapathi in the Si'va-
prakasa: ‘ The Vedas, the Agamas and the other books have as
their aim the,explanation of pati, pasu, and pasa.’?

According to the Saiva Siddhantin, experience dictates and
logic establishes that pati, pasu, and pasa are the three all-inclu-
sive eternal uncreated principles which make up the totality of
existence. Pati is the Supreme Being. Pasu is the individual
soul which is bound by pa$a or the obstructive principle of ignor-
ance which hinders the soul from realizing pati.

The word pasa is used in two ways, and that, sometimes, in a
confusing manner. It is sometimes used as a synonym for anava,
in which case it stands for the source of the soul’s ignorance and
arrogance. Anava is that which eternally encases the soul until
it has realized Siva. The second use of pasa is as a synonym for
the three malas as a combination of binding principles, namely,
the anava mala, karma, and maya. Anava is as described above.
Karma is the fruit of deeds, the accumulation of the merits and
demerits which are the cause of future experience—birth, joy and
sorrow. Maya is primordial matter or the seed of the phenomenal
world—that which forms the body of and the experience-plane for
the soul and its purification.

The terms pati, pasu, and pasa are relics of Vedic ritual.3
Pati is the Lord of sacrifice. Pasu is the animal offered in sacri.
fice. Pada is the rope which binds the sacrifice to the allar. The
symbolism of these three is still found in every Saivite temple,
The altar of sacrifice or pasa is the balipitha which stands behjnd
Nandi the bull. [t represents the three impurities which have
been driven from the soul, namely, dnava, mdya, and karma,

1 Tambyah, Psalms of a Saivite Saint, p. clxix.

2z Siya-prakase, poem 13,

3 pillai, S. Satchidanandam, *Saiva Siddhanta’, reprint from Fedants
Késari—adapted.
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Nandi himself is representative of the soul or pasu, Nandi
is pasu which has sacrificed its individuality and has realized Siva.
Hence, he continually faces his Lord, Pati. Pati is represented by
the linga which stands within the temple.! The upper section
of the linga represents Siva, while the base or support represent
His power or $akti.

VIII, Two OreeER IMPORTANT POSTULATES

Two other Siddhanta postulates should be mentioned before
this Introduction comes to a close. The first is the doctrine of
sat-karya-vada, or the doctrine which says that nothing that exists
can ever be destroyed, together. with the corollary that neither can
anything new ever be created. ¢ Sat’ means ¢ existence’, * karya '
means ‘¢ product ’ and ¢ vada’ means ‘ doctrine’. In brief, it is the
theory of causation according to which an effect is held to exist in
its cause. . The doctrine is based upon two reasons; (1) whatever

is not further analysable cannot undergo change, and (2) since
there can be no change in that which is not further analysable, it
must have been and will always be what it is in essence. In other
words, jt must be eternal.

'I:he second important postulate is that an entity. cannot have
varying characteristics. The reason for this is that change can
take place only in the relationship of . the component parts.
What has component parts, therefore, is subject to change;
while an entity which does not have component parts cannot
undergo change.

With this in mind, let us see how the entire Siddhanta system
unfolds, for the contingent relationship of each proposition to the
On€ that goes before it is, according to the Siddhantin, one of
the Unique products of the human mind,?

1 Ibid.

* Siddhi, 11: 24 and 27. Also see footnotes to these versesin J. M.
Nallaswami Pillai’s translation.
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TEXT AND COMMENTARY
A—OUTLINE OF THE SIVA-JNANA-BODHA

I. GENERAL SUTRAS, 1-6
A. Proof for the Existence of—
1. Pati: Satra l
2. Pasa: Sitra 2
3. Pasu: Sitra 3
B. The Attributes of—
1. Paswe: Sitra 4
2. Paga: Siitra 5
3. Pati: Stutra 6

II. SepeciaL SOTRAs, 7-12
A. The Means or Method of Realization—
1. The Necessity for the Soul to Realize Siva: Satra 7
2. Siva’s Appearance to the Ripened Soul as Guru :
Sitra 8
3. The Method by which the Soul may be thus Ripened :
Satra 9

B. The Benefits of Realizalion—
1. The Removal of Pasa: Sitra 10
2. The Realization of Siva: Satra 11
3. The Course the Realized Soul should Follow in order to
Retain the State of Realization : Siitra 12

B.—TEXT!® AND TRANSLATION 2

In this edition, each sfitra and its connected interpretations and
translations are printed thus:
1. Reading—number and subject-matter.

1 As the MS of this book was going to press, the very able and ins-
tructive translation of the Siva.Jréna- Bodkam by the late Gordon Matthews,
published by the Oxford University Press for the James G. Forlong Fund
in 1948, came to my attention, The careful reader would find it very
helpful to compare translations.

2 The Temil text used here is the popularly accepted and accredited
text published by the Madras Saiva Siddbiata Mahasamajam. It is called
Quisar orjfro (935:&,5 srﬁﬁ)nb) aetrgas Cphls oia@sduss urorerfu
sardséd pooyr gBeo 1942, That text indicates the variant readings found
in other editions.

20
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2. Text of the siitra, with a literal, word-for-word trans-
lation under it (by J.H.P.).

3. Interpretation, by J.H.P., on the basis of the old com-
mentaries which follow, and others. »

4., Meykanta:deva’s own first gloss--the siitra-kan-alivu—
the exact words of the siitra divided into separate
sentences. (The twelve siitras in all form thirty-nine
sentences.)

5. Meykanta-deva’s own second gloss—the ciirnika —the
meaning of the divisional sentence set forth in easy
prose. Under each of these is printed a translation by
JH.P. '

6. Siva-jiana-muni’s (see page 47-48) standard gloss—the
merko] and €tu—each curpika sets out in syllogistic
form of proposition to be proved andargument ad-
duced for it. Under each clause of the argument is
printed a translation by J.H.P.

1. General Suatras, 1-6:

A. Proof for the Existence of .. ..

1. Pati: Sutra 1

Hyaer Saiar Y& oT &Iih Syenal
he she it namely those
gy;aﬂ&urmmu_%'\) Corphiu SHCw 20a&
in threefold change  evolution existence involution
w55 e_ar Hrib &Y &b &8
malas are the end the beginning
6T &T Lo @)l Yevarr,
say the learned.

! The definition of a siitra given in
Rdwes ausiféd vdemsy Quralré Qsdac

Pou sius Bpsger @sBro. The siitra must have the quality of

being crisp (and it must ex i
: press) in a few letters different i ust as a
mirror focuses and reflects (many colours). nt meanings, just

srgrd vearil olei 15
HeI& Qedip Py dosPs
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Interpretation :

The Sages! say that the world? which is perceived as ' he’
¢she’ and ‘it’? is subject to the cyclical process of evolution,*
existence in form®* and involution.® The Agent of involution
is likewise the Agent of evolution, because the world must evolve
by the power of the One Who caused it to disappear. The world
evolves in order that the @amava mala? of souls may be worn

away.

& s présanen faer: gaer gadr g&m Taun
e eLp aft 8o e Loudev,

@i ewfl: #5b Bpliy @muy @puy BEU S50 5T A%
U@ B

The world has the following three activities, namely,
birth (origin), existence, and death (decay).

QupCsrar; ran® ecagri Q@S HBHSH g
rerg LUl L SrucFhe pUSH BE rrepeol $m
oT T D .

1 A sage or guru is one who has realized through Divine Wisdom or
pati jiana that God is united to the soul {rom eternity, a fact which has
gone unnoliced and unkoown by the soul until the time of realization. Itis
the power of the dnava mala, or the inherent ignorance that clings to the
soul, that prevents this jrealization. By virtue of realization, however,
the sage and God are one. Hence what the sage says is said by God, a fact
which constitutes the Siddhanta conception of revelation.

¢ Prapafica—the universe or phenomenal world.

3 Gender refers to the several bodies which the soul inhabits and not
to the soul itself. Since the soul passes through many different types of
body, the pronouns cannot refer to the soul. Souls are eternal, and hence
not subject to the three processes inany ultimate sense. Neither do they pass
through the stages of karana (undeveloped) and karya (developed) may3;
although karya maya is used for the purification of the soul. Karana mayj,
Jike the soul, is eternal. Hence the reference is merely to the karya stage
and the attachment of the eternal soul to that state during its course of
puriﬁéation.

+ Térram Or appearance.

8 Sthiti.

¢ Alivu ordestruction or disappearance.

7 The @pava mala is the eternal ignorance which encases the soul. Itjs
as natural to the soul as verdigris is to copper. The anava mala manifests
itself in arrogance, egotlsm and ignorance, for these three make the soul
copfidept that it can save itself, '
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Here, the world which exists and which is pointed
out as ‘he’, ‘she’ and ‘it’ has origin (evolution),
existence and destruction (involution) . ...

am: Carppaps F b earersarurCe @ Fseder.

. .. . because origin and end is only of that which
is.

@ sar: Carpsu BHu @Ond wesmen .

@ieefl: y& yr@Coym _wugp.

This is done by Hara.'

QuplsTer; e WD B 6Tam .

The world is , . .,

TH: PoaspEs Casrpplearewiier,

. . « . because there is no origin to that which is not
(an il-poru}).®

Cuplarer: rewaes O&FLCarisryam_ &g

The world has a Maker. . ...

TH earmshpEHs CelQarfen B4 6 dididruleramio
ufler.

. ..« because that which is cannot be made without
a Maker.

Cuplsror: @buEear smsrr sRaroa g e Hu s Pulad.
There is no origin except in dissolution . . . .

T yor® @@ sl er.

.+« because it (evolution) becomes dissolved there
(in involution).

@ S, L YBF1D g .
@ fls Lo B 5o g > PsCsT 800 Pauraer.
The other two ® are subject to the threefold process.
1.Hara is another name for Siva, the destroyer. See U. M. Tamil
Lexicon, p. 122,

2 Unreality equals il-porul-sometbing which does not exist; hence,
never appears. ’ '

3 Brahma, the Creator ; and Visnu, the Preserver.
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Quplsrer: Fasrrlw (pse.
Dissolution is origin . . . .

. ga: el Bmriar@u 9rueeey ¢ Baridear A ferw
smarrgPer afusog &sigrleard Apparer.
.. . » because the universe which is made cognizable
by the senses has no independence without destruction
which does not depend upon the senses for cognition.

2. Pasa: Sttra 2

HaraQu srlarwrd @@ & uiev
and these as himself in two actions
G’u.rré@ 01“3} yflu .&%muﬁla'v
going (death) coming (birth) todo by command
/E’éastb' Dar B /ﬁﬁ)@fb _g/e'&r@/v?
cessation without will it not stand?
Interpretation:

God, W.ho is one with souls,! Who is different from them,?
and Who is the_Inflweller and Prime Mover of all, gives to
souls through His $akti, with which He stands in an inseparable.

relation,?® the.results of good* andbad$s deeds through which
the soul experiences births and deaths,

@;‘5@1,: YU srearurd.
@ieefl i yrer e udisafer Draw_p & prier.
Hara stands 1ndistinguishably in the souls.
Cuplsrer: @alararinrdas, : N 5 &
wris A pat. BTEST Lmeily wp g Car

All these se
wlb .S several souls stand a5 the First-One Him-

2 Abheda,

 Bheda,

3 This is called the advaita 'relat; : .
conceives as two things inseparab_lyeltc;?e?lﬁh which the Sajva Siddhanta
fruit. _ike salt and water, juice and

* Punya.

 Papa,
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T, YSBHFOvFTp GFraarCear Tsduarafler Ts
Quargy sl Qagarwmvdar g9smfs0vap GFraolw
yaraflu 5rgFewu yerisgm wridlG.

.. .. because if the term * advaita’ means ¢one’,
since the ‘one’ points to that which is,” the term
¢ advaita ' means ‘ non-difference ’.

& Ser.: .,g%wru_‘i)ai'r @y efidarudeor.

@/fmﬁ: e Wi sené@es saTwuadar gyrlear esr®luer,

To souls the fruits of karma Hara Himself gives,

Cuplsrer: Qeaurarinrsseré® Q@ s
a1 @) & T au(h1b.

Good and bad acts will come to these souls by the
command of the First-One. . . .

TH. Q@ ssfleows sriurer urg amaveﬂl;t_frlb@

~=p/anm J/@Wﬁﬂé@%ﬂ WIrEevTer.

. ... just as the king who wants to protect his
town assigns a system of watch, so these are the com-
mand of Him.

@5 ST Curé® avray yyflu.
@/fswﬁ: o uiiger g/é&mrrﬁf)@u LQ/D&@LE,_
Souls will be born in different moulds.

Cuplsrer: @eaaurerwréaer wrdl Qps g
These souls will be born changed (or have different
births). . . .

TG CHrppupd AP L ATTEPENNE e SIS
efearanLow e,

.+« . because appearance and disappearance are
not possible except to that which exists.

- &SR, . .g%zmuﬁ)sar fsa&sin @eor A /ﬁ'a)@m

@n'—aaﬁ; Yrer Fra Awuruser (qg,disﬂair ST g .g&mr
Wer SssBerd A puar).

Hara is omnipresent (therefore He stands insepara-
ble from His command).
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CupQsrar: Béalard A pEwearp.
Is it not so that He stands without interstice ?

vz gaer darCears W ren@lerds a:@m; Bwr9

wrids 8pperer, )
. because He stands all-pervasive without being

either one or many.

3. Pasu: Sutra 3

o _er g JOLF:) o7 o1 p 68l &t

‘it is’ 4 it is not’ it is said

T 63T ZI L& 61 &7 p efl @t &8 o iyever

¢ my body ' it is said the five senses

sa@édub 9 &l &aﬁru:.g.s'\)’

dissolution when it knows in sleep

ey % @eren ouler

food action because they are not

o S5 ©_aor i & e ear torwr-

as it is taught it understands maya

Qus s & @ guar G ETLOT,

machine within the body the soul.
Interpretation :

There is a soul which exists separate from the body and from
the instruments of the body, for the following reasons: 1. There
is something which is able to say «No’ (to the proposition that
there is a soul). 2. There is something which is able to say
*My body’. 3. There is something which knows the five
sensations. 4. There is something which knows dreams. 5. There
is something which knows in the state of sleep when the body
does not eat or work. 6. There is somethmg which is able to
know when taught.

& XM, QoG o7 er pefler G&TLOT ©_6m 0.
@flmﬂ @w%@um@p _p/,aﬂafz_(}sur Qa:n'@@usmau_q@@s\)

_'//ﬂoyu.‘ﬂ/r e_eir®,
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An intelligent soul exists because it says with
knowledge that it (the soul) does not exist.

CupRsrer: geTor e.on &,

The soul exists. . . .

T @aeser peer.

. . . . because it says * (There is) no (soul) ’.

Qurifiyer;t  erapMaruid gerper@per @
gerwr Pabsary Hpum eagredear gemCa e
QITETLOT QU LD 6T &7 D . :

That thing which remains saying (about) all things,
¢ It is not. It is not’, and about the soul also, *It is
not *—that thing itself is the soul.

@. ST, TG e L & Texpelar Gerinr o or 4.

@il Targm L& eTary Gutr@'Ll_‘D,{zﬂ,@a}r 8 penrio
wrsé Frogosiagle e p@ Caaur e udi o ar@.

There is a soul which is different from the body
because it says in a separate possessive sense that ‘(This

is) my body .
T g eTar Z_Coerpeder
Because one says, ‘ My body’ .. ..

C Cuplsrer: gerwn e erg.
.« «. the soul exists.

Quriiyamr: srer U@ erer Lo Gw T o LTy 6T 8T

GDIS.WG&T & T Q@a6vs0r /ﬁ,a')u@sﬂ.ﬁsn‘a;sﬂsér 9 JQau J/dlmrrsﬁruarr
T LD,

There is indeed a soul beca:se even as one says,

*My husband, My wife’ ‘
My foot’. y » SO one says, ‘My hand.

. o o m K - . . .
o B A B9

/

' The summary or gist,
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@itafl: Brmsuyw paaCar oM sder, poduT&ETmD
wrggrn yi8p BsFpEw Campi e i o zr®.

The soul exists differcnt from the five (senses)
because it only understands all the five (senses).

agg: Buyaardgddar . . . .

Because the five senses are known.. . ..

Quplsrar; garion e org.

... . the soul exists,

eurfiyar, Buyoedy 850 ufsagu resssm
s@r @sgflubsar aparpdss OsrerpAuremwiar e
was S Buuugin gyl ger sredear HHCa o
@QIT ST LOT @I LD,

That itself is the soul which knows the five sense -
perceptions of the five senses, because the five senses,
namely, sound, touch, form, taste and smell, do not
understand what the other senses have perceived.

5. S, 2055 g0 selerw BETLOT B 6T I,

@il sara Gl @ seradC» ammsig@e
gésma_p@ Caapls eudi o aor®.

Thg soul exists different from the dream-b_ody
since 1t passes from the dream-body into the waking-
state-body.*

a & '@@.%ELB B slar , .
Because the gradual sinking (of the senses) is per-
ceived. . ..

Cuplsarar: garinr e org.
. . . the soul exists.

Curfiyer; serdlars.. sare) a@wrL GTETDILD
WpTalTio.

That itself is the soul (which) stands in the waking
state (and says), ¢ We have dreamt’, or * We have not
dreamt’.

1 The sthila, or gross material body with which the subtle body is
jnvested and which the soul inhabits during the state when it is awake.
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. s@TLIG o e iy e @eTen wuls gyerTLT o6 S
@ieaf: A5@mrdan Grrerarys egrifler wesremr
o FfrgHéEl yHIYys esTifann @oersuygil@le,
Grremaryas@ Coum euii e sor®,
The soul differs from respiration because in sleep
there is not eating or activity to the body even though
respiration takes place.

TG sy oy ddarlare wdler,. . .

Because in sleep food and activity are not . . ..

Cuplsaror. gerwr e erg. .

. . « the soul exists.

eurifiymr; @@ndeardl. 5 Qo u g maruesF aard
Qr @ HsParerwier, aOnasrsd . go @ s Herues
fhur Hpugmer sredder, oymCa geairerwnseurib.

Because pleasure, pain and movement are not in the
body when the senses are restrained, and because

pleasure, pain and movement are present when the

senses are not restrained—that itself (which causes and
lifts restraint) is the soul.

& & T, !Lfiiarrf',a;',es eari Foler e e or &

@rrswﬁ: wpi G wpkg Hré@puy te@e, wparrwe
Dmsap yranéE Caml euldi e ar®,

Because the soul forgets and remembers, and re-

members only to forget, it is different from Hara Who
never forgets.

TH e T SH e ariglear , , ,

Because (it) knows only when taught .. ..
Cuplsrar: G Wr e_or g,

. . » the soul exists.

Quridiyemr: yoer H5 51 . .
L ! . ¢ &1 m& Ml e er e gy pdiés
J/,lﬂ)l’:'.@ '-"_I.JC:D(EQILHTLU fﬁ/bugysrr.gs/rsaﬁair g/@@ﬁj 4)/@'1
QT e LA QU Lb.

f That itselgis the soul which stands as the recipient
ob sl_pigntual nstruction, knowing only when taught
(by Him) and saying,* I will know even as He knows
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e SN wrur QuiPs saudgner yeTioT eorg.

Greafl, aToars 55 mansers@n Cag Cag Quui
A@smai@le, yisiss ssaubsenss Cagu edi
e arn(®,

The soul exists different from each of the evolutions
of mayi! because each of the evolutions of maya has a
separate name.

Quplsrar, wrwur QusBr &aydaysr Ly DT ©_eT &,

The soul exists inside of the maya-machine-body. . .

TH: goagri CawlCaug CuUUILDOZ &pperer.

. . . because they (the evolutions of maiya or the
tattvas) stand having received separate names.

B. The Attributes of . . .
1. Pasu: Satra 4

5B FET D gapder AP YT yDa
the antahkaranas  of those one not those
FEBS5 5 YT E 55 vGg earrr(H)
meet the soul saha-ja mala' does not know
DM EF & TS aoliu B er g

the minister the king just like stands

HYGFF Yasms5Q 5.
five avasthas.

Interpretation :

The soul is not one of the innmer organs.? As long as
the soul is joined with anava mala alone, it cannot know any-
thing; but as soon as it joins the inner organs, it receives

* The thirty-six tattvas.

* The antahkarapas, namely, manas which gathers sense-impressions,
citta which stores or analyses themn, buddhi which decides or discerns, and
ahankara which concludes. As a unity, they form the four faculties of
reason, the source-material for which comes through sense-impressions,
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knowledge and experiences five stages.! The connection between
the soul and the inner organs is similar to that between a king and
his ministers. ’

@ e, cg/féfsésn'amm o Ber P er ST .

@5 enfl: D5 & & & T T 5 CHEE e u9i el sy @werds
esrife @wersugrla@@e Y B EET N ES@HEE Campws
e udi e er®.

The soul differs from the antahkaranas because there
is no work to the antahkaranas if the soul does not
join (them).

Cuplsrear; Qalarernrarea s Y FE S Taw BEETT I
eorer wley Y8 wswsTr 8 susaio perparp.

The soul is not one of the antahkaranas, namely,
manas, buddhhi, ahankara, citta. . .

T gyoa sri Grerswrd AarCp YO QrsrEnri
A p peorer.

. » . because these stand'as luminous (perceptive) and
as non-luminous (a-perceptive).2

&- 'assu'ar.: (gd.r/zfair@uﬁigu.b) FEF LOSGH L RITSH
(calsmm::;.cqr& G'UJI_If_I) syea 51&:@,@5@ .garuafr
@renfl, we wapliure elBsEd ghlay @ad.

There is no knowledge to the soul because the malas
hide it.

1 Avasthis, or the state or condition in which the soul stands and learns.
The type of knowledge that comes is dependent upon the number of tattvas
to which the soul is attached.

2 The terms are praki€a and a-prakasa. As instruments of knowledge,
the antahkaranas are far more delicate than the five organs of semse. As
such, the antahkaranas are said to be capable of perception. When
compared to ?he squl, however, they are said to be {ncapable of perception
:;usia.—perceptwe, since they can do nothing without the activation of the

The five organs of sense make possible pasa jiana, or knowledge
about the phenomenal world. The antahkaranas make possible pasu jnana,
Pr kn_owledge about the soul and its true natux:e. Pati jiana, however, orthe
\mpnfl_t_of God’s grace, i3 necessary for realization, and n'either pﬁ,ga,uor
padu jnana can contribute this; although together they may lead up to it.
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Cuplsrar: Qalarerwrs as& wLOSLH@S e &wiF
aff eor

This soul has no knowledge on account of the
saha-ja-mala (anava-mala) * . ...

T .41/.@,5”657 @rear BRrr saGwr Loﬁmpﬁf@a's@&lr@
Bpperer.

. . . because it continues to stand hiding as the
obscurer of jiana.

@- EIT,. IYWLESF YT dulu  Ser g D@5 &
J/@J,i'mra,a';@,a. ) .

@imﬁ; e w97 epeir g g/m,a?;m,a;:_'/u@m.

The soul experiences three stages (avasthas).

Cuplsrer: @alarararé Fré&@rn @ErIuTd &Ups &
sfwie sfur@swrystar ugiETalSES@U B pato.

The soul experiences five avasthas, namely, jagrat,
svapna, susupti, turya, and turyatita . . . .

TH HYBMETHT LN QETALSHT LMPEH  FesU
eerepQurds &ppeorer.

. because the soul stands as formless and formed
hid in the form of the malas.?

2. Pasa: Stitra 5

A aroQuw e_erar & & Quuw T
that which is called  soul body  mouth
ST PE@FH HTHH o655 gy wr
eye nose  measuring  knowing  not knowing

1 This is the state of kevala, where the soul is bound by finava alone,
The state of sakala is where the soul is bound by dnava, miy3, and karma :
and the state in which the soul is free from all three is called the state of
suddha.

2 The second syllogism of this section teaches that the soul in the state
of kevala is hid by the dpava mala and accordingly exists without form. The
reason why the soul experiences the five avasthas of section or syllogism
three is that in the sakala avastha it joins the thirty-siz tattvas and through
them works its way clear of the anava bond.
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YaFGwalures ST S e_aar/%aﬂair.
just like that they their of perception
SBwmser &1 5 & D & T L . UFETEFES F
among them magnet which sees iron
HyamaCw

just like that.

Interpretation :

Although the five organs of sense know the five sensations
through the help of the soul, they do not know themselves or the
soul which makes it possible for them to know. In a similar
way, although the soul knows the world (phenomena) through the
help of God, it neither knows itself nor God Who makes it
possible for, it to know. Souls are active in the presence of God
as iron filings are active in the presence of a magnet (which
means that there is no change in God).

@ S, dleribQu e oTer g, Gl errds & awr UPES
Kot m Y5 gMwur,

@/P&aﬂ: eldrrCo sspansear Toorn Garfed
RFwu. ‘

By means of the soul all the evolutions of maiyi (the
tattvas) act.

CupCarer: Bujzriasor QST QT g &R (7 L.
The five organs of sense know by means of the
soul, , . .

g .dn/m;i)/ﬁ)@)s\) YT @58 g EE &i1alan e g
Hda qereapiyn ai wrerr &ar ar

+ -« - because nothing is apprehended by the organs
of sense unless the soul (helps them).

& sr. . guE Yyovaluies sri S o v afer
,asLBu@ar SNBSS S LIETE S g Hamradw.

@/rawﬁ: LT@C 2wl @ar ervenr Lp oy Buyih.

All souls know through Hara alone.

%Lo/b@a};rsir: RDEYE S5 pserr Qe L GRT (HLD.

ven this (the soul) wil]

of thae First-(O e ) will understand only by means
3
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T Qaararors sar@le eamran @6 SR wasdr
Curewg &7eus FeTdar e eorrr g 5 pmpeorer.

. . . . because the soul is not conscious of itself even
as the organs of sense which are conscious by means of
the soul alone.’

3. Pati: Sutra 6

o_or i e YFESZH  Talar
perceived the form asat if it is said
e_aor am Ferenwider Q@B per
because it is not perceived the two ways
Sy G Qawij;g- 2@ Loear
neither Siva-sat they are
@ran@amsier Qossgn  wargaCs,
in two ways will say the people of the world.
Interpretation :

Whatever is perceived as a definite object of sense is change-
able.z That which cannot be perceived does not exist. God
is neither the one nor the other. Hence, He is called Siva-sat,
which means that He can be known through grace-wisdom which
He Himself imparts,® but not through human intelligence.*

G- SR L LR (BTG cp/.g:'d';era;aﬁair o0 1T 1 @eran ouder,

@&mﬁ;‘ ewirddfl@Co yAwiiul . Ta®T LD oSy,

All that is known by the knowledge of living beings
will vanish.

Cuplsrer: ghda@aduliu. & 0 g&sm.
Perceptual knowledge is changeable (asat). . . .

1 The five organs of sense are unable to know unless they experience
things through the help of the soul. In the same way, the soul is unable to
know except through the grace-wisdom of God which makes it possible for
the soul to know, This process may be compared to the activity of the iron
filings before a magnet.

® Asat.

8 Pati jidna or the imprint of Divine Grace.

¢ Piasa and paSu jiana.
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TH: yoa sro Grsrewid SarCp Y 9rsr Fnr
& ppevrar,

. . . . because perceptual knowledge is luminous
(perceptive) and non-luminous (a-perceptive) (at one
and the same time).

@ 3T DBEEpET goog Sasrsam g e @ran®
amsuier @aFs@L wear e wls.

@i el g1 QrQuuers gAwin aCer grer.

He who is known as that which is immeasurable is
Hara.

Cuplsrer: @afdran® sarawywn @Q&d arss
w@fs Csrerwrd dAarp y&ZCa sgsiyerer Ha
Guer YRy PLTHL.

The changeless Siva is He who stands without
these two characteristics and Who is beyond speech,
mind and the organs of sense. . ..

T Gresregfapsagl Qrerfss CaanrbaBeraw
Wreud HTETFESBRud @ rers Berann wir guib.

. . . . because the luminous does not need anything

to illeinate it, and the non-luminous has no illumina-
tion. .

II. Special Sutras, 7-12
A. The Means or Method of Realization. . . .

s 1. The Necessity for the Soul to Realize
Siva: Sutra 7.

wrenayts  @efluth & 50851 gsoder
everything S$iinya in the presence of sat hence

1 A-prameya. The statement which says that Siva is One Who is
realized by knowledge "which is not ascerlained or proved (&USrCuuers
.qﬂ_m-‘lu';n-acsw) is an important statement which helps to clarify the Sia-
dhanta conception of revelation. The steps are: 1. pa$a and paSu joana
lead to ‘the recognition that the soul is different from both the world and
God; 2. pati jiana unites the soul with God in the advaita relationship ;
3_. the teaching which emerges from such a realized soul constitutes revela-
thﬂ.‘because by virtue of the advaita relation that which the realized soul
says i8 sald by God ; and 4. the Siddbaatin lmsists that such statements can
never be contrary to reason or logical analysis.
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505 HPur(D) YesHm @OV

sat cannot perceive asat does not exist
yAwr (&) Qs per -

it cannot perceive two-sided

o B ajer (&) @rar_er eTLOT.
knowledge which is neither of the two the soul.
Interpretation :

In the presence of God, Who is unchangeable, nothing has a

reality of its own. Hence, God cannot perceive the changeable,
and the changeable cannot perceive the Unchangeable.® That

\Vhlch perceives both is neither of them. The soul, therefore,
which experiences both God Who is unchangeable, and the
phenomenal world which is changeable, is called ‘changeable-
unchangeable ’.2

@. Geahr, T Wi@aiyh @b FEG T B B &ef eir
F5C5 ..91/15711"'557

@/rmﬂ YT LT F ST oy @il Teg

Hara does not experlence bondage (pasa).

CupRarar; aﬁ,@aﬁl_r&gﬂ ‘,-1;/5(5@1_1 QrerQursm
In the presence of sat,® asat cannot shine . . . .

T Quudel_gg&l Gurl UQrsrswrd Spop
GUT 63T

. . . . because in the presence the eternal the false-
eternal stands as non-luminous. ‘

@ SR YFSH Qo H B wrg-
@,;mﬂ; urgih gy 1dy gyauufur g,
Pasa does not experience Hara.

Quplsarer: v 55auE®E e i der g
Asat has no innate intelligence . , . .

1 Agat: changeable ; sat: unchangeable.

€ Sat-asat.

3 Sat is that which exists through all times and is imperlshablé.
Asat is that which perishes and is changeable. Sat is the permanent, usat
the impermanent.
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T g@msiar HepiQsPe @ermsenar,
. ... because that (asat) when proved does not
exist,

@ s .. @umEpear yPa eeor Qrere o QYL

@renfl e i garaflr e Gorye yamuBsGe (HYows
e uIr gauarder gan b, o HEGELD). -

The soul enjoys both of these (or the soul realizes
‘Hara and enjoys (Him) ).

Cuplsror: @mpsper gday eom @rencar
BET Lo,

The soul which is neither of these has two-sided
knowledge.

Qurifliiyme: @eadrarc Bryn ylasrd wﬂ_u@g@
wrids Aerp .:ﬁ/él_auzf)e/ Qravc erurgy @EperGTw earer
YmCar gasaurerorair th.

The knowledge (or intelligence) which knows both
of these (sat and asat), and the knowledge which stands
as the recipient of spiritual instruction, and that which
exists in these two (sat and asat)—that is the soul.

2. Siva’s Manifestation to the Ripened
Soul as a Human Guru: Siitra 8

Bibryev

Carr_Mer
the five organs of sense just like the savages
W 5 & &ar aer Q& &
forgetting growing up
B 1P e
their First-One
GOaYwri s sugBaler  vamispR 0
(appearing) as Guru through tapas made known
g aflwih @erenouer YTET &
strangeness not being there  Hara feet
QG@)}@LD.

will reach.
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Interpretation : t

As a result of religious austerities! performed in previous
births and continued in the present, Siva, Who has been guiding
the soul through the kevala? and sakala® states at all times,
now manifests Himself to the soul as a human guru and says,
¢ You are like one who is caught by 2 gang of hunters, namely,
the five senses. You have even become like the hunters them-
selves.” Through this experience, the soul comes to know itself
and God and realizes its advaita* relationship with Him.

@. s@n,: saugHelle o arrss,

@Tefl; e lmpEE s da sasH@CoCu amw.

Real knowledge will only come to the soul by tapas
alone.

CupCarer; Qaarernrés@pé@® WPOHOFU S SESTeT
@revid Baipth.

Jhana will shine to these souls on account of the
tapas they did in a previous birth . . . .

ag: Cup sllou SAur Quremsdng OFLg ) sar
S dur@du @Grergogs srlgueang Curage ss
Q&L raIr ST eT,

. . . . because (God) will not give moksa unless
(souls) show jAdna as a good path when doing carys,
kriya, and yoga.’

& S, S ppso Garaywrs (eiss).

@riswﬁ: ia_u.?@a';@é FO@MHAUTL VUG Z HTCaT,

He Who comes as the true teacher (guru) to the soul
is Hara Himself.

* Tapas.

¥ Kevala is the state where the soul is bound by anava alone.

3 Sakala is the state where the soul is bound by apava, may3 and
karma. '

* The advaita relationship here postulated is the Siddhanta version of it.
Whereas Sankara interpreted the relationship as one of complete identity,
the Siddhantin interprets it as a union of two separate entities and compares
it to the resultant obtained by mixing salt and water. The two are one in
union although both are distinct realities,

5 Pasa and pasu jiana.
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Cuplsrear; QaaTarrEs@hs@s Sws PImEer
(@ HQLOT U eRT T & ZILD.

God Himself as Guru will cause these souls to
know . . ..

ag gasr garaflulards osgarafiu G rasur
B pevr &,

. . . . because without being separate, He stands as
the embodiment of intelligence.

@ sar.: By CarMear gyurs st aerd s g.

@refl; euwli weCssSAlumsdry wppamsie)Ce
Sendaruyn ymMunr T .

The soul when in union with the five senses does not
know even itself.

Cuplsrer: @eiaur&riorsser mu/mr/i'a/essrrrrair LwaE-
B ShanoweRrar. _

Souls do not know themselves, being deluded by the
five organs of sense . . . .

& goa sro uall@@dl adarnCurey, &ris
g pwpPE STy B pHperTer.

+ « . . because souls reflect that which is shown to
them just as the crystal reflects the colour which is
placed near it.

o@g,_.b. sar.: B0  garafulerewiler YT &L

@’fﬁ: &ug 3 3 @ - ,ﬁ . . » . . -
s T ueslss PAlumsaiCe LppHEe® &edar
. The soul will know itself when it is released from
the five senses.
rtpCerar: @eiairwrs sentr @ BAus e Cag

T srewCa swam upse Eur g gon 5wy io.

Kno he soul reaches the feet of the First-One when it

WS 1tself to be different from the senses . . . .

T m;a:éo SBPWE it senr@u wiris gl win .
" - - - because when the rope of the swing breaks
the one who swings can only reach the ground.g ,
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3. The Method by which the Soul
may be thus Ripened : Stitra 9

o811 63T & & GoAT ur & .G T LY u,@mu.l
the eye of flesh pasa will not know pati
@n@é&a&rmﬁaﬁj) S5 BITig

with the help of the jiina-eye the intellect chooses

1S 2w gCBTSOSI L UTEL QUG ST
as the mirage pasa to get rid of . cool

Blparid u g o 5 F"@?’T@”w YCRFpH5C 5.
shade pati law will know  the five letters.

Interpretation : .
The soul which is unable to realize Siva through human

understanding? must realize Him through Divine Wisdom.?2

When it so knows Him, the phenomenal world will appear as an
illusion or a mirage. > The soul then realizes the cooling shade

of the presence of God. (In order that the soul may not revert
to the world) it should concentrate on the five-lettered mantra
(Namas$-$ivaya) according to Law.*

@ ST} NG E 2T an&t.'a LAMTTL uBeow @hrars
sanafaflar Krang mriy. .

@ renfl; e udi gyrar e s B@CaCu 2 7 8 & & T GLD.

The soul only with the jiana of Hara will perceive
Hara.

Cuplarer: yuupFd EHTASEIMENCw ST

Perceive that First-One with the eye of jiana alone. .. -

T& auar aTE@ w@Bs CETEILrY B ppevr e
... because He stands beyond the reach of speech,
mind and the organs of sense.

1 Paga and paSu joana.

2 Pati jiana,

2 The concept of illusion must not be taken in a Vedantic sense because
there is reality behind the Siddhanta concept. Siddhanta maya always remains
an ‘existing thing '—an ul-porul.

4 The Vedas and the Saiva Agamas.
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. s@r. e T md s CETSH Tarl UTFD OHAS
s Apeorn ub.
Gref: el uresHCw upppme grer Qaallls
uBarer.
Hara will appear when the soul is released from pasa.

Cuplarer: gFSsrycrer adarCusnsdr &S
CEeTy arewr eersTll HHUS EHTETRETARL GLOET JIeRT
ToH uTpHL

It should be known that the form of jfiana is that
which helps one to know the‘unreal colours as unreal.. ..

T yFssrycrer SrUGESDS HFSCHH D ST
"_-67:",517'1!:! Bpum e@rer@srepubuarpy CapdusurBw
warer Cugsnatr CapHluaeueary san@®@ sfolar eer
ST Apug Ly & @Erap s g et wr e,

... because when the soul sees the asat world as
asat, that which remains is the form of jfiana, just as that
which remains is the form of the mirror when (someone)
sees and separates different colours as different.

@ s, i & o1 e @uin HCFOFPSC 5.

@Greafl: LEFTETr GFuL U@ QTEF@)LMW
Curw.

The vasana mala ' will disappear if (t.;he soul) prays
(repetitiously) the paficaksara. '
&égl‘ﬁffﬁweh: Paf o uf uesrssrgas §HLLY

The Sri Paica i
the rubsie .s:ncaksara. should be repeated according to

T g _@émurs&rmrra’sa@a’s@ : 551D 9@
5 : : GT&r b Dr&T RS HD 9Gh*
@;W;Gm,s Coutbry Berp LapliCure Crré@pmp Quréd
@Ln/r.ze@sur, Y& PEGEpOsars Qarers,
-« . because even though souls h i jna
the 1ough souls have attained jiana,
Y tend to see the a-jiidna which they (formerly) saw,

1
An obseuri _o, .
form of prarabdiga.princxple, being the result of an attenuated and sterile
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just as the worm which feeds on the bitter ‘margosa (re-
turns to it even after feeding on sugar cane)—to get rid
of that (the paficaksara is prescribed).

B. The Benefit of Realization.. ..
1. The Removal of Pasa: Sttra 10

Sy Cer srQar gFw K505 M4

he alone he himself becomes that way
Ts@)@ @op vedl Hps

to be one to be in the service of God

o wrou  sa0@@ auev T @erCp.
mala maya  with strong karma  they will go,
Interpretation ;

The moment when the soul realizes that Siva has always stood
in an advaita relation with itself and that Siva has been and is
thereby the Prime-Mover of all, * and when the soul accordingly
makes its adjustment by surrendering itself to His will, dnava

miya and karma will disappear. 2

@ sar. . yaCear srlear g@u gi0nf Tsear .

@reafl. yrau e germd A,

Be at one with Hara,

Cuplserar: wurCusairer @aararwrard Hearp
P paUTE Hac S5 Ts@E Hps.

Be at one with Him just as ParameSvara is at one
with the soul. ...

a7 " _p/aijawrgu Ap&sCes wr@erar @ & 63T I GY QEms
spp Juewrs Eurssms Ly nrser er.

... because whqn (the sopl) stands thus it loses the
pride of * I’ and * mine’ and joins the feet of God.

1 Siva always standsin advaita relation to the soul. By virtue of this,
He is the Prime-Mover behind pasa and paSu jnana as well as the Prime-
Mover of pati joana. The recognition or insight of this relationship

ig called realization. »
£ No motlon is implied inthe process, any more than motion is implied

in cognition or recognition,
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@ s, @eop uefl Aps we wreaw sare@® awaidr
@eCp.
e ear Oprfeadarn grearuemf rerCp Gsrar.

Consider all your action as the action of Hara.
Cuwplsrer; @apued agpars Aps
Do not fail to do the command of God. ...

TH: JUSTBITONNE QRETHPUES GFULT@EC
S@5@HT & ST FrlaPwrer seorer. :

... because, since (the soul) does nothing except by
His grace, a-jiana and karma do not enter (it).

2. The Realization of Siva: Sitra 11
&1 @ith & T Y (&S sri @ ©_eTib Curev
to the eye  which sees will show the soul just like

ST emr 267 o o0 & & sair @ srilo_efar .
to see the soul seeing as is shown
Qurr g Qe Syrer & [pev NI TR

in ceaseless love Hara feet will reach.
Interpretation:

The soul realizes its inseparable union with Siva through
ceaseless love, love which comes to the soul as soon as it knows
that it is Siva Who makes it possible for the soul to see in the
Same way as the soul makes it possible for the eye to see.

& sar.! arayh sevgpiEGs ari,Oum e ofb@Lroe
ETewr e erer gvgs sew® &r Lo -
7 ewfl; @hé ;

Ggli/?a;r‘ GrenéE amEp dwubslnr grCar yaU

Jﬁinit is Hara Who experiences that which comes to the

emﬁ@a/rcir; LU HMPP g @i wgen 5 L] &7 (T Lb
And He understands the experience of souls. . ..
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T . Qaarearwrésa gyadarder s w5 ReETE D
yip e Surarserer.

. ... because the souls do not stand without Him;
nor do they experience apart from Him.

@ s, (Y s8%) guor yev Qe grer &pe G HICL.

@i emfl: galar wparwe geary @aEsre Hade s
BCo» Bs@uwriuls Curaer.

Where there is love without forgetting Him there
(the soul) gets united.

Cuplsrar: @efll ugBle@ear LPATCSES TR
Purgsms LTy,

Now, if without forgetting he (the jidni) praise Him
through bhakti, he will join the blessed feet of
Hara. ...

Tg: yaer gyarefularfé QFlCari Ol BlLwer
& gz B ppevr e,

....because He gives the fruit of the actions of
those who are not different from Him.

3. The Course the Realized Soul should
Follow in order to Retain the State of
Realization : Statra 12

Q@& ooV Cmresr Sror Qs rey gal;l_/r
the red lotus strong feet joining  prevents
s Fbrmeid si5@ yeruerr® wf@
that mala  getting rid of  with bhaktas in the com-
pany of
torey m Cruibwells sar  Ca @pLd

ignorance  when lost great devotees form and

:ga)lud: ST @uin &7 &r oT @ 6srapQLs.
temple also (itself) Hara this is  worship.
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Interpretation :

The soul should remove even the smell of the three malas ?
which has been hindering it from uniting itself with the Lotus
Feet of God, should associate with Siva-jiidnis in the temple, and
should worship the $iva-l1’f1ga and the form of the Siva-jﬁﬁni 2
even as he would Siva Himself.

& s, QFwuer Crrermer Care RUL_L_T LdIbedLd
si5@. ]

@/f'mﬂ:' PSS YT SATS.

Get rid of the three malas.

Cuplarer: gewa wrew &reaHUGLErguh o

& & &&TS.

Get rid of the three malas, namely, anava, miya and
karma. . ..

TH YDA ST GTASDS RN S ST S 2@
T FDS W R T S5 LOT ST T,

- + » - because these do not cause (the soul) to under-
stand jiiana but they cause (it) to understand a-jfiana.

@ s Yruerr® wfE).

@i efl: Ragreflsen _Cer & 0s,

Associate with Siva-jiinis.

Cuplsrer: RaugsisQerr® ParnEs.
Be friends with Siva-bhaktas. . . .

TP, YO ST HCECHT T S & Wi S F T SV 67

. . . - because others (who are not Siva-bhaktas) will
teach a-jfiana.

@5..560'31'.3 Lo eV Tm,',tDC:“ﬂ;u.u.Ja well 5 g eui Cour_p eoows
ST HYTET & &l & Gﬁﬂ'@@m_

* Anava, maya and karma,

2 & —— =y,
vibha’f'be word * Siva-jiiani’ includes the tiruvesam, namely, (1) the
1 or sacred ashes, (2) beads or anything used in ‘
mantras, and (3) the hol ything in prayer or to repea

ant ones, y dress of the guru. The first two are the import-
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@i efl: Bagrafistryn fadnsgmsuyw Hadararle
Csp afus,

Understand and worship Siva-jiidnis and Siva-lingas
as Siva Himself.

Cuplarer; UGHTH BHCa_ smsyes Rarou s s
t/Lb urQGuesairQarers sanr® mb&u &.

The sacred appearance (tii'uvésa) of the bhaktas and
the temple—think of and worship these as Paramesvara

Himself. .. .

Tz, yuer wpha drasalp rsrewrd AarCp
o7 sdL 5 YU Srasrswri Apperer. -

.. .. because He shines in these places while in
other places He does not shine.

@. sor.. afa.
@iefl: afuraveay ofs.
Get rid of non-worshipping.

Quplarer: Qad_Bvsoflar afu®s.
Worship in these places. . . .

TG BILL BTY (pSOTRTDODE ST 63T 50T IeTHLD
L,/@,_s&r YD WTSTUT P YU T5L—8 LoT ST 6 .

.. .. because the purusa who is made up of nerve,
pulse, and other constituents is not there, although the
purusa is there.



C.—COMMENTARY

"ParT I: General Sttras, 1-6
SUTRA 1: PRCOF FOR THER EXISTENCE OF PATI

The Sages say that the world which is perceived as ¢«he’,
¢she’, and ‘it’ is subject to the cyclical process of evolu-
tion, existence in form and involution. The Agent of in.
volution is likewise the Agent of evolution, because the
world must evolve by the power of the one Who caused it to
disappear. The world evolves in order that the anava mala
of souls may be worn away.

The operation of logic in the formation of the Saiva Siddhanta
philosophy is seen most clearly in the Sz‘va-iﬁdna-bod/za, where
inference follows inference in a march of causal succession.
According to the Siddhanta, however, philosophy as such does
not claim to have its origin in mere logic. On the contrary, the
conclusions are reached as ' . . . a result of spiritual experience
or realization . . . ’ ,! an experience which never arises from
human reason but which is never contrary to it. Thus it is
that the Bodka begins with the teaching of the Sages; for they
alone can reveal the ¢ realized ’ truth.

The sage to whom the Siddhdnta owes the most is Meykanta-
deva, the author of the Bodka, and a man of unique ability. For
Meykanta was a master of chain-reasoning, who was able to sum.
marize his spiritual experience within the compass of fort}
lines of Tamil poetry. He divided these forty lines into twelve sit_
‘ras, which in this caseis a sort of code language. Meykanta further
divided the twelve siitras into separate divisional sentences
using the exact words of the satra itself.2 Then he re-worded
them in a kind of easy prose, setting forth the purport of each
divisional sentence.®  Years later, 4 the great commentator of

1 Preface, 1945 edition of the Siva-jiiana-bodha of Meykanta-deva (The
Giansambandam Press, Dharmapiram), p. 1.

® Sdtra-kag-alivu.

3 Cirpika—a particular style of expression. It expresses in a short
sentence the substance of the whole argument. Pillai, J. M. Nallaswami,
The Siﬂa»fiidnaﬁad/la, p. 6, 1945 edition.

iva-jiana-muni wes a celebrated ascetic of the Tiru-v-avatirai mutt,
18th e. (died a. p. 1785). U. M. Tamil Lexicon, p. 1443.
47
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the Bodha, Siva-jidna-muni, took the thirty-nine divisions of Mey-
kanta.deva and placed them in the form of syllogisms, giving
he entire work_a seriated logical sequence.

Part I of the Siva-jiana-bodha is made up of s@itras one to
six inclusive. The first three contain proofs for the existence of
pati, pasu, and pasa. The next three outline the attributes of
pa$u, pasa, and pati. ’

Part II contains stitras seven to twelve inclusive. Sitra seven
deals with the necessity for the soul to realize pati; Siatra eight,
with the fact that Siva manifests Himself to the ripened soul as
a human guru; Sitra nine, with the religious practices through
which the soul may be ripened. Siitras ten and eleven teach the
benefits which attend careful adherence to religious practices out-
lined in sttra nine. These are the removal of pasa and the
realization of Siva. Sitra twelve outlines the course which the
realized soul should follow in order to retain the statelof release.

SECTION 1: The World is Subject o a
Threefold Process

Meykanta-deva's apologetic for the three eternal uncreated
realities of pati,? pasu?, and pasa ® begins with the concept
which says that the phenomenal world as a whole is subject to the
same cyclical process of evolution, existence in form and involu-
tion, to which all the parts of which it is composed are subject.
His argument is based upon the reality of the world, *reality’
here being used for the Tamil word * ul-porul ', '

By definition, an ul-porul is something which appears, by
virtue of which it is said to exist In contradistinction, an
il-porul never appears, by virtue of which it is said not to
exist. A further Siddbanta inference is that whatever has a
visible form must be subject to the laws of origin, existence
and end. On the other hand, that which has no form by which
it can become manifest is a mere fancy, like the ‘horn of a
hare’ or ‘flowers of the atmosphere’. 3 It is a non-reality—
something which Zs%’#, and which, therefore, never appears.*

1 Siva-y'ﬁana-bodlm, siitra 1, section 3,

2 Ibid., section 2.

® Pope, G. U., The Tirvvagagam, note xii, p, lxxvil.
* Siddhki, Svapaksa, 11: 6.
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Meykanta reasons that the world can be perceived. The
consequence is that the world has origin, existence and end;
for these are the three processes applicable to all perceived objects.

This fact of * reality behind appearance’ forms the basis for
the first sentence of the sitra, which says, ‘ The Sages say that the
world . . . . is subject to the cyclical process of evolution, !
existence in form 2 and involution.”®

When Siva-jiana-muni develops this section, he places it in
the following syllogism : '

The Proposition Staled * :
Here, the world which exists and which is pointed out as
the’, *she’, and ‘it’ has origin (evolution), existence and

*  involution (destruction). ... .

The Ground or Keasons:
. . ... because origin and end is only of that which is,

In order to establish his assumption, Siva-jAiana-muni uses a
a logical device which, although acceptable to the Siddhantin, is
rejected by some other schools of Indian thought. This device is
a deduction which extends from the parts to the whole. In the
case of Siva-jiana-muni, this is perfectly justifiable, because he
accepts the validity of analogous reasoning, which is, as we have
seen (page 23), parallel reasoning where one statement is found
to be true by direct perception and where another statement is
assumed to be true because it forms a parallel or an analogy.

In this particular case, the analogy extends from the individual
parts which comprise the phenomenal world to the phenomenal
world as a whole, the paraliel being that even as the individual
parts are subject to birth, life and death, even so the pheno=
menal world as a whole is subject to the same. The Lokayata or
Materialist does not accept this, because he cannot see the justifi-
cation for assuming, just because particular objects come into
existence and disappear, that the same is true of the world as a
whole.®

1 Ut-pattl. 2 Sthiti. s Naga.

+ This syllogism is d?rected against PArva-mimimsi and Materialism,
both of which deny cyclical change relative to the phenomenal world, See
Rpsris sraflrp—goepd aorys, p, 12,

8 Siddhi, Svapaksa, I: 2. The Lokayata accepts nothing but direct
perception and refuses toaccept inference or anumana. InI: 10, the Piirva.
mimamsa statement is found. Both say that there is no reason for believing
that tbe world is ever destroyed because no one ever saw it happen.

4
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The Siddbantin, however, does begin with the parts; and as
soon as the word * parts’ is mentioned, three reasons emerge
which prove that the major assumption is true. The first lies in
the word ‘parts’ itself; for the parts which make up the pheno-
menal world consist of things masculine, feminine and neuter, all
of which experience a threefold change. The phenomenal world
as it exists in appearance, therefore, cannot be an entity, since
by definition an entity cannot be composed of parts. Neither can
an entity undergo change, for change occurs only in that which is
composed of parts.?

‘The second observation is that the parts which comprise the
phenomenal world are non-intelligent (jada). Only the intelligent
is ultimately real: The non-intelligent, therefore, can never be
real in the sense of being permanent. It must undergo change,

The third observation is that the parts are the objects of defi-
nite perception or physical consciousness which, like all objects of
physical consciousness, will disappear, since everything subject to
perception is likewise subject to change,.

The conclusion reached, therefore, is that the phenomenal
world is not real in the sense of being permanent. Rather, it is
subject to the same cyclical change as that to which all its com-
ponent parts are subject. An analogous example is found in a
family of fruits such as the mango. Various varieties of mango
appear during a given month. T'hey stay for a time. ‘Lhen, during

a succeeding month, they disappear. This seasonal appearance
and disappearance of certain fruits is similar to the seasonal and
cyclical appearance and disappearance of the phenomenal world.*

SECTION 2: The Postulates of Maya and God

If the genius of the phenomenal world consists in cyclical
change, two further inferences emerge, namely, those of maya
and God. The inference of maya arises from the question, ‘From
what does the world evolve; and, for what purpose ?’ This, at
least, is the sum and substance of the sirra-kan-alivai, which
says, * Evolution (birth), existence, and involution (death) are the

1 Phis is in line wth the doctrine ©of sat-karya-viida, which teaches that
change cannot occur in that which canpot be further analysed, and its
converse that change can and does occur in that which can be further

analysed.
¢ Siddhi, Svapaksa, 1: 9.
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result of the malas’; for, even though the mala to which particular
reference is here made is the mala of mays, the mala of anava
or inherent ignorance is likewise implied. The mala of maya is
used to remove the mala of anava, even as fuller’s earth is used
to remove dirt from clothes.

The inference of God emerges from the question, ‘Who causes
miya to pass through cyclical change ?’, the answer to which is
in the cirnika which says, ¢ Thisis done by Hara (or Siva)’. Hence,
the parallel is carried one step farther, for even as the washerman
washes all clothes clean by mixing them with fuller’s earth, so the
Ancient of Days removes the mala of anava with the mala of
maya.?!

Siva-jiana-muni's division of this section contains three syllo-
gisms. The first establishes the fact of maya. The second, the
fact that there is Someone who guides maya. And the third, the
fact that this Someone is none other than the god of the Saivites.

The syllogism which postulates maya reads :

The Proposition Staled :

The worldis ...
The Ground or Reason:

. .. because there is no origin to that which is not (an
il-porul). .

It is not at all surprising that Meykanta-deva and Siva-jfiana-
muni found it necessary to establish the reality of the phenomenal
world before they established the existence of God. Methodologi-
cally, this made it possible for them to mediate their experience to
others, for the origin of their apologetic lay in that which they
anc'l others perceived—the most common and persistent perception
being cyclical change. If, therefore, one were able to follow
these two in applying the cyclical change of the parts to that of
thia \Yhole, one would need to follow them in their postulate of
maya as well, because it would be necessary to find an entity from
which the parts came and into which they returned. The next
step would likewise be easy, since it could be shown quite reason-
ably that this process needed Someone to keep it going.?

 Siddhi, Svapaksa, IL: 52,

a i 3 .
X .dI‘he &dd}m:n.hn lmew' thal the Materialist denied God because bhe
denled the possibility of cyclical universal rhythm. For the Siddbantin, the

very essence of phenomenal existence 75 rhythm,
1]
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As we have seen, Meykanta-deva’s argument for maya is based
on the doctrine of sat-karya=vada, which distinguishes very clearly
between what it calls an *ul-porul’ or *an existing thing ' and an
‘ilsporul’ or ‘ non-existing thing >, According to this doctrine, an
ul-porul may exist in either of two forms. It may exist in a state
of formlessness,® in which case it is said to exist in the state of
cause ;2 or it may exist in a state of form,® in which case it is
said to be in the state of effect.*

When the doctrine of sat<kdrya-vada is applied to phenomena,
it is seen that the world is a reality or an ul-porul. For the appear-
ance of the phenomenal world is consistent, a phenomenon upon
which all physical science rests. It is continuous, even as geology
shows. It is universal, for all men everywhere make similar
deductions and arrive at comparable conclusions.

As a reality, the phenomenal world is subject to the same
cyclical change to which every ‘existing thing’ is subject. This
includes evolution, existence in form or appearance, and involution.

As soon as one asks, * From what does the phenomenal world
evolve ? In what does it exist ? And into what does it involve?’,
the answeris, * Maya’, Maya, therefore, is postulated as an eter.
nal, uncreated reality, a reality which may exist either in the state
of form (karya) or in the state of forrqlessness (karana). Since
one is able to perceive the phenomenal world, it exists in the
state of karya maya. It made its appearance from formless or
karana maya, and at the time of the general dissolution (samhara),
will make its disappearance into the same once again. K&rana
maya, therefore, is equal to the principle, the source, the cause or
the origin of things ; while karya maya is the effect or result.

Appearance or evolution, therefore, means the change through
which the phenomenal world passes as it goes from the state of
formlessness or cause ® into the state of form orcfect, .6 Dis-
appearance or involution means the change through which it
passes when it goes from the state of form or effect back into the
state of formlessness or cause. The phenomenal world, like every
other ‘ existing thing’, reappears in the same form as it had before
it was reabsorbed 7, The analogy that is cited' comes from the
life of the plant, since the type of plant that is embedded in the

1 Wwithout riipa. ® Karanpa, 3 Ripa. 4 Karya,
3 Karanpa. ® Karya, 7 See charts,
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seed is the type of plant that sprouts when the seed is planted.?!

The inference of God emerges from the inference of maya.
For the question arises: ¢ Does maya in and of itself possess the
power to carry out these three processes of evolution, existence in
form and involution ? Or, is there a guiding Someone behind it
all?” Whereas the Sankhya philosophy says that maya does possess
this power, the Siddhantin answers thus:

The Proposition Stated :
The world has a Maker. ... 2

The Ground or Reason ;
..... because that which is cannot be made withouta
Maker. 3 .

The God of the Siddhantin, therefore, is postulated by means of
the old cosmological argument, which says that a book requires an
author ; a watch, a jeweller; and a universe, a Prime Mover. For
the phenomenal world which man perceives is non-intelligent (jada)
and exists in the state of form or effect (karya). In order to pro-
duce an effect, it is necessary to have three causes (karanas): 1.
a primary or material cause, * 2. a secondary or instrumental
cause, 5 and 3. an efficient cause.® The material cause of a
pot is clay; the instrumental cause, the potter’s stick or wheel:
the efficient cause, the potter himself. In like manner, the material
cause of the phéenomenal world is maya; 7 the instrumental
cause, the $akti or energy of God; and the efficient cause, God
Himself.8

God, however, is a nebulous term which men use for anything
that is higher than themselves and to whom they give obeisance.
The.outstanding gods of South India during the thirteenth cen-
tury were Brahma, the creator; Visnu, the preserver; and Rudra,
t1.1e des-troyer. Ordinarily, these three would have existed side by
side without much question of inferiority and superiority. The

1 3 . PO
b Se_e Quiaesegrivasdr by srecucmerd wadurs, 1936 (§aiva Siddhanta
ul:lishmg Works), Siitra 1, section 2, pages 73-80
€ . .
den B Die Welt hat einen Agens.” Diese Behauptung jst gerichtet gegen
t “lrn;vurf der Samkhya-Schule, die lehrt ; ‘¢ Die als Realitat gekennzeich-
:12 znt:rt esu‘st;htt ;01.1 Selt::t aus ihrer causa materialls und geht von selbst in
. Sie hat keinen Agens als ¢ i TN
cit., p. 44. ausa efficiens notig. Schomerus, op.
3 o . . .
. gt-dd-:l:' Syapaksa. I: 29. * Mitar-karana. * Tupai-k-karanna.
imitta-kéarana. ? Siddhi, Svapaksa, I: 14, ® Ibid., I: 18.
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Buddhist and the Jain, however, placed each religious group on
its mettle. The conflict that arose encouraged each sect to main;
tain its own faith which, in turn, gave rise to the urge for domi-
nation.!

In the face of this controversy, Meykanta-deva clinched the
Saivite position by saying that the phenomenal world reappears by
the power of the One Who caused it to disappear. The reason is
obvious : the origin of the world is only by means of the One Who

ends it because he ended it.2

SectioN 3: Sia is Supreme

1f one accepts this, one must accept the final conclusion as well.
This says that on/y He Who causes involution to be accomplished
is the First or the Supreme God. Meykanta’s easy rendering
interprets this to mean that the other two, namely, Brahma and
Visnu, are subject to the three processes. They, like all else,
appear, continue for a time, and then disappear.
Siva-jiana-muni's syllogistic form of this reads :

The Proposition Stated :
There is no origin except in dissolution. . . . .

The Ground or Reason :
. . because it (evolution) becomes dissolved there

(in involution). ?

There were those in South India during the thirteenth cen-
tury who said that, because of the complexity of the world, a
number of gods were needed to carry out the functions of evolu-
tion, existence in form, and involution.* *True,’ replied the
Siddhantin; ‘there are various gods for the various functions.
Brahma does bring the world into the state of appearance from
formless maya. Visnu does preserve the world as it exists in

1 Kingsbury and Phillips, Hymns of the Tamil Saivile Saints, p. 4.

t Sipa-jidne-bodha, syllogism 2.

3 The universe of soul that has finite perception is dependent upon Him
Who causes reabsorption and Who has no such finite perception (#=Qariqg),
Finite perception is a sign of dependence, whereas absence of it is a sign of
independence. Hence, it follows that, even in the case of actions done by
finite souls, the Supreme Being is to be credited with the power to actuate,
that is, He is indirectly the efficient cause, and souls are only His agents or

instruments.
4 4Cra Faresfad,
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its state of effect or formed maya. Rudra does cause the world
to pass from its state of effect back into its state of cause in
formless maya. These, however, bear the same relationship to
Siva as ministers do to a king. Brahma, Visnu, and Rudra are
the ones who do. Siva is the One Who causes them to do. They
act. Siva actuates.! These other gods are, in other words,
merely $aktis or energies of Siva which appear as many, but
which in reality are nothing more than subdivisions of the one
supreme energy which is the Siva $akti.2 From eternity, there-
fore, there have been ever so many Brahmas, Visnus,and Rudras;
for at the time of the general dissolution® all threse are reabsorb-
ed into formless maya. At this end of time, Siva alone remains ;
for He is the destroyer of all.* When the world is brought
back from its state of cause into its state of effect, other Brahmas,?
Visnus and Rudras will appear. Siva is the First God. Other
than He, no true god exists.’

The Siddhi says: *Those skulls in his necklace are the skulls
of successive Brahmas, each of whom died after a life lasting many
ages.’® This means that while other gods come to their end,
Siva remains cternal and unchanging.

Manikka-vacakar sings:
He is the Ancient One, Who creates the Creator of all ;
He is the God, Who preserves the Preserver of things
g created ;
He is the God, Who destroys the Destroyer;
But, thinking without thought, regards the things des-
troyed.”

Conclusion—

The logical starting-point of the Saiva Siddhanta philosophy,
therefore, is an observation which comes through direct percep-
tion. The observation is that everything that man perceives in

1 Siddhi, Svapaksa, I: 34 and 60.

® Ibid., I: 61 ; see also Siva-neri-prakasa, pem 31.

* Samhira or ‘the periodical dissolution of the universe reducing it to
primitive maya’'. U. M. Tamil Lexicon, p. 1226.

* Siddhi, Svapaksa, I: 35,

3 Ibid., I: 60, See also Kingsbury and Phillips, Aymns of the Tams!
Saivite Saints, p. 6.

® Siddhi, 1: 60. .

7 Pope, G. U., Tiruvagagam, p. 16, lines 14-16,
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the phenomenal world is subject to birth, continuance and death, 1§
From this, the Siddhantin infers that that which is true of every
individual part must likewise be true of the whole. In other words,
the phenomenal world as such is subject to the cyclical programme
of appearing, continuing and disappearing. Maya is postulated
in answer to the question: ¢ From what and into what does the
world appear and disappear ?’ God is postulated in answer to the
question, * Who does it?’; because the Siddhantin cannot con-
ceive of maya as a self-contained process.

1 ¢ Births, deathis, misery and change, these set us thinking. They send
us in search of a remedy.’ .

Quisedrredr Aagrés warerQn dee? pashg
wops Hosrgs, 1941 p. 351, :



STrA 2: Proor rOR THE ExIstence or P3éa

God, Who is one with souls, Who is different from them,
and Who is the Indweller and Prime Mover of all, gives to
souls through Hijs $akti, with which He stands in an insepar-
able relation, the results of good and bad deeds through which
the soul experiences births and deaths.

There are two primary reasons why God causes the phenome-
nal world to pass through cyclical change. The first is that itis -
merely the sport of the deity—His 1113 or play.?

Manikka-vacakar sings:

@ .+ + « Dancerin Tillai’s sacred court
'Midst waving fire! This heaven, the flowery earth, us all
In sport Thou guardest, formest, dost enshroud; . . , 2

The second and more substantial reason emerges from the
question: * Does God cause evolution to be accomplished for the
sake of the phenomenal world or for the sake of Himself?' The
answer is: ¢Neither. Evolution is meaningless to a world
which does not possess knowledge, since a jada thing is unable
to know or experience the benefits of the process. Neither does
God activate maya on behalf of Himself, because He need not
experience anything.’

Since, therelore, cyclical change does not seem to be for the
sake of the phenomenal world nor for the sake of God, a third
assumption is that it occurs for the sake of the soul, As the Bodka
says: ' The world evolves in order that the anava of souls may be
worn away.’3

Anava* is the power which pervades the soul and prevents it
from realizing God. Itis the inherent taint which is attached to
the soul from eternity. As a mala, it constitutes the principle of
evil, for from it springs ahankara or egotism, which obscures

3 Siva-jfiana-siddhi, Svapaksa I: 36; see also Srve-prakasa, poem 44.
The concept of lila or motiveless ‘sport’ absolves God from motive or desire ;
for if God were subject to these, He would also be subject to the law of
karma’and transmigration, See Cave, S., Hinduism or Christianity, pp. 85
and 104.

2 Pope, G. U,, The Tiruvacagam, p. 110, poem xil ; see poem xi also.

3 Siua-;‘iiﬁna-bodlm, siitra I, last sentence.

* Siddhi, Svapaksa, II: 80-84,
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intelligence and hinders the soul from realizing its true destiny
namely, inseparable union with its Lord.? ’

Evolution, therefore, provides the soul with bodies, minds, and
habitats? (all evolutes of maya produced by the $akti or energy
of God), which call into play the knowing, feeling, and doing
powers of the soul. Thus, the ¢soul is led step by step, through
the cycle of births and deaths to the ultimate goal ’,® which is the
realization of Siva.

¢ If evolution is needed for providing the soul with energizing

- implements, involution is needed to provide the soul with required
rest after the period of its activity, just as day is required for
labour and night for rest.’* The rest which the soul gains during
this period enables it to rise with renewed energy at the time of
re-evolution, when it again pursues its onward course towards *
God, '

The number of Siddbanta postulates is now practically com-
plete.> The postulate of maya emerges from that of the reality
of the world, God arises from the inference of maya; while
anava and soul arise from the relation of God to miya z,md the
cyclical process which follows. Pati or God, pasu or fhé soul, and
pasa or the bond, are thus established as the three uncreated reali-
ties which make up the world-view of the Saiva Siddhanta.

SECTION 1: Advaita

The problem that arises as soon as one postulates pati, pasu
and paéa is the relationship these bear to one another. The Sid-
dhantin’s solution of the problem is found in the doctrine of advaita,
the interpretation of which differs widely from all other interpreta-

tions of the same term.
The $iddhantin’s doctrine of advaita is summarized in the fol-

lowing syllogism:

1 Tiruvaruipsyay, chapter 3, poem 8 ; Siva.prakafs, sitra IL: 2 ; see
also Mudaliar, S.Sabharatoa, The Essentials of H’."dlzi_;;,, e .Lig;d v
$aiva Siddhanta, p. 199; and Tambyah, Ty Psalms of @ Saivite Saint
p. lxxix ; Sicdhi, 11: 80. !

2 T'anu, bhuvana, and bhoga.

5 pillai, K. Subramania, ‘ Saiva Siddhantam’ in ussree® Ho@ oni
19331943, pp. 278-9. !

+ Ibid.

3 Karma is still needed to form the triple strand of paga, which includes
anava, maya and karma. i !
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The Proposition Slated:
All these several souls stand as the First One Himself. . .
The Ground or Reason:
.. . because if the term ‘advaita’ means ‘one’, since the
¢one’ points to that which is, the term ¢ advaita’ means * non-
difference '.

The Siddhanlin says that the very term ‘ advaita ' points to an_
inseparable union of two entities. He says that if the word is taken"
to mean ' one’, there must of necessity be another to conceive or
think of the Supreme Being as one. On the other hand, if the
Supreme Being is the only entity that exists, He need not think or
conceive of Himself as One.

The word *advaita ' itself is a combination of the negative pre-
fix *a’ and the word ‘dvaita’, which means ‘dual’. Since the
_ doctrine of dvaita postulates the fact that the Supreme Soul is
essentially different from the human soul and from the material
world, one would expect to find that the doctrine of advaita would
postulate that these three are not different. And so it does ; but
the question is: ‘ In what way are they not different?’

For the negative prefix ‘a’ may mean one of three things. It
may mean ‘contrary to’,? as is illustrated by the Tamil words
tniti’ and ‘aniti’. The one means °‘righteousness’ and the
other ‘unrighteousness’. One is the exact opposite of the other.
This idea is used in English in such words as typical’ and
‘a-typical ', where the ¢a’ stands for the contrary idea.
¢ A-typical’ is not a mere negation of ‘typical’, but a positive
statement in which the presence of variant qualities is postulated.

In the second place, the prefix may indicate negation,® or
the denial of the very existence of a thing. ‘This meaning is illus-
trated by the Tamil words *bhava’ and *abhava ’. The first means
¢ state or condition of existence’, while the second is its negation
and means ‘ non-existence’,

The third meaning is that of the mutual negation of the identity
of two things.® The Tamil word used to describe this is the word
‘alla’, for ‘alla’ expresses a partial negation of the quality, thing
or action in question and invariably implies the existence of some
other: as, ‘ This is not cow’s milk '.¢ The sentence does not deny

1 Virodha. 9 Bheda.
® Abbhava.

* KBF us uri gaw,
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the fact that the substance is milk: all it denies is that it is cow’s
milk.

The relation between God and the soul may be any one of the
three relationships outlined above. The three words used to
describe these are : ¢ bheda’, which means contrary to; ‘ abheda ’,-
which means pure negation; and ‘ bhedabheda ’, which expresses
a partial negation because it indicates both difference and identity.

The ¢ bheda’ relationship postulates total difference, distinction
or variance, for the word implies co-existence with mutual exclu-
sion, like light and darkness. The philosopher Madhva takes this
meaning and holds to the separate existence of God and the soul.

The * abheda’ relation postulates the absence of difference or
distinction and implies identity, as of gold and ornaments made
from the gold. Materially the substances are the same. Formally
they are different. This is the view held by the Advaita-Vedanta
philosophy,! where God and the soul are ultimately the same,

The ¢ bhedabheda ’ relationship is a combination of both, It
implies both similarity and dissimilarity, agreement and disagree-
ment, particularly when it applies to the union of separate entities
such as the soul and the body or the soul and God, The
¢ bhedabheda ' relation is otherwise known as ‘ visistadvaita ', and
is the key-concept in the view held by Ramanuja.

Siddhidnta writers attempt to combine all three interpretation's,
particularly that of bheda and abheda; and while they deny the
mnutual 7dentity of the soul and God, they posit an inseparable
union of the two. The Siddhi expresses this by saying: ¢« Ope
with the world, and different, and one-and-different, , :=2
God and the soul are different (bheda), like the eye and the gyp,
They are one (abheda), like the soul and the body. They are ope.
and-different (bhedabheda), like the soul and eyesight, The
relationship that exists is like that of a word .ar.ld its connotatijon,
It is like the soul and the body, where two dlSFmCt entities are one
in an inseparable union. Such an interpretation does pot imply
that God and the soul are equal. It implies-a certain opepess
where God still remains transcendent over souls and the world,

1 Vedanta is a general term, and is used with the names Tepresenting
the chief varieties, as Advaita Vedanta, Visistadvaita Vedanta, apnqg Dvaita
Vedanta,

e Siddhi, 11; 1,
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Each of the above schools of advaitic thought claims to be the
proper exponent of the Vedic sentence, * Brahman is one’.* The
variant interpretations turn upon the meaning ascribed to the
prefix ‘a’, while the speculation is based not so much upon the
here and 1now as upon the time when God is ultimately realized.

Somehow or another, the Siddhantin is not concerned with the
position of Madhva as an isolated philosophy. Evidently he finds
it wholly untenable. His chief concern is with the Advaita.
Vedantin, who posits absolute monism where everything is
Brahman withouta second.

Although the Advaita-Vedaatin distinguishes between the finite
soul or jivatma and the Infinite Soul or Paramatma, in the ultimate
analysis he holds that Brahman is one without a second and the
jivatma nothing more than the sheen of the Paramatma. His
analogous illustration comes from ten pots filled with water.

.Each reflects a certain amount of sunshine, but as soon as the
pots are broken and the water merges, the sunshine is reflected
from a coalesced whole. Similarly, the Paramatma is reflected in
each jivatma ; and as soon as the jivatma realizes God and the body
which holds it is discarded, the jivatma and the Paramatma
become one without distinction or differentiation.?2 The reason
why men distinguish as they do is that they are now in a state of
dream. As soon as the soul realizes God, the time of awakening
comes and the illdsion of duality disappears.

The Siddhantin criticizes this position by saying that the very
term ‘advaita ' suggests the possibility of two separate and dis-
tinct entities.? On the one hand, there is ‘that which says’ and
on the other * that about which something is said’. ¢ That which
says’ and which knows that God exists is the soul. ¢ That about
which something is said’ is God, and the thing that is said is the
fact that He stands in advaita relation to souls. If the advaita
relation were such that the merging elements became one without
distinction or differentiation, it would mean that there is nothing

1 gare yiadpPus Sru,

% Another illustration used by the Advaita Vedantin is that of a pot flled
with air, air which Is merely separated from the cutside air by the walls of
the pot. As soon as the pot is broken, the air within the pot becomes one
with the air outside. Similarly, as soon as the body disappears, the soul
becomeg one with the greater soul called the Paramatma,

° Swa-iﬁdmz~badl:a, siitra 11, section 1, example 2,



62 THE SAIVA SIDDHANTA PHILOSOPHY

other than God. If this were true, the mental distinction that now
exists would be unnecessary, since the Supreme Being need not

so differentiate or think of Himself as oze. The thought of one
implies another over against whom the thought comes into being.

The Siddhantin veers from the Vedanta position of monism on
the one hand and the posmon of complete duality on the other
by interpreting the prefix *a’ to mean a partial negation of both
the relationships in question together with the implication of
the existence of some other relationship, The God of the Sid-
dhantin is not the soul. He merely stands in®inseparable rela-
tion to it. He develops it, dwells in it, but yet transcends it.
« This relation of non-duality in which two distinct entities
stand inseparably united is called advaifa.’ ! The Siddhantin
translates this word ‘not two’ and means that two things which
are separate and distinct become united in an inseparable way.
The two are one in union.

Such a union is best illustrated by t{he comparable union of
body and soul.? One difference between a corpse and a living
being is that the one answers when called while the other does
not.? It is obvious that that which answers is the soul; for
without the soul the body is dead. The body is not the soul.
The soul is not the body. None the less, the name given to the
body is the name taken by the soul, because of the inseparable or
advaita relation between them. God and the soul are joined ina
similar fashion, but even though God activates the soul in the
same way as that in which the soul activates the bady, God is not
the soul and the soul is not God. '

The relationship between God and the soul is like that between
fruit and its juice, between the musical mode and its sound, be-
tween salt and water.* The grace of God fills the phenomenal
world, and souls are hid within that grace in the same way as that
in which sound is hid within the musical mode, juice is hid
within fruit and salt is hid within the ocean.

Sealing-wax is used to set jewels in rings. It is impossible
to bind a jewel and a ring if the wax iscold. After the wax is

1 pillal, S. Satchidanandam, * The ‘Philosophy of Saiva Siddhanta’, re-
prict from the Vedanta Késari, May 1942, p. 7.

¢ Siddhi, 11: 3; see also Mudaliar, S, Sabharatna, op. cit., p. 57

s Siva-jiiana-bodha, sitra I, section 1, example 1.

s Siva-jnana-bodha, siitra II, section, example 3.
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heated, the jewel is fastened to the wax and the relation is
inseparable, Similarly, when the soul realizes God, the two
become one in union although they remain twa in actuality,
even as the jewel does not become the wax nor the wax the
jewel.! i

For the Siddhantin, therefore, the word ¢ advaita’ denotes the
relationship that exists between the soul and God. The analogies
used to express this are many. The Siva-jiana-bodka says ; '‘God
is immanent in everything like fire in wood, ghee in milk, juice in
fruit, and like oil il gingelly.’? It is not a relationship similar to
that between gold and ornaments made from the gold, which are
materially one but formally different, nor to that between light
and darkness, which are mutually exclusive. Rather, it is the
relationship of two things which in their union are neither one nor
two nor neither.?

SeEcCTION 2: Karma

The advaita relation between the soul and God is an eternal
relation. The reason why it is not consummated in final bliss is
that the soul although present in God cannot perceive Him owing
to its connection with the anava mala. The state of the soul is
like that of an owl who cannet see even though he sits in the
sunshine.®

This is why the Siddhantin says that God must be * realized’,
for * realization’ is a word which implies a relationship which
passes unnoticed and unknown until the dawn of consciousness
makes the fact known. Such an experience is akin to the mental
phenomenon which bursts into the conscious mind when the name
of an individual otherwise lost through carelessness or ignorance
is suddenly remembered. This sudden recognition of identity
parallels the consciousness which comes to the soul; for, although
God is always united to the soul, Znava prevents the soul from
understanding that it is the Lord who sustains and supports it.
As soon as this discernment comes, the soul is said to have

1 Ibid., example 4. >

2 Ibid., siitra 1I, section 1.

® For a clear exposition of Advaita, see: Po grer Sui, chapter 20 ; also
Bharatlar, Revelations of Saint Meykantar, pp. 34-5; and A Science Graduale,
chapter 4,

* Tiruvaruipayan, 11: 9.
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realized that whereby it reaches the Holy Feet of God and is saved
from the clutches of illusion which bind it to the phenomenal
world of maya.

The initiative for making the soul realize the advaita relation-
ship rests with God. It cannot rest with the soul, because in its
pristine setting the soul is under the complete COBtI:ol of the inher-
ent power of ignorance. In order to extricate it from this domi
nation, God by His grace produces a phenomenal world which i:
an evolute of maya. He likewise provides souls with bodies
through which a little knowledge is allowed to shi;ae This
combination of soul and body resalts in deeds which now ].DecOme
God’s instrument by which the power of anava is lessened and
finally eradicated. The syllogism by which Siva-jfiana-muni sum-
marizes this reads:

The Proposition Stated :
Good and bad acts will come to these s
A se souls by t R
mand of the First-One . . ., y the com
The Ground or Reason :
.. . just as the king who wants to protect his town
assigns a system of watch, so these a
. re
of Him. the command
Karma, therefore, is one instrument! by means of whicl
God brings the soul to the sense of realization. It is the wl;chl
by which He removes ignorance, the agency by which He npe(:J ts
lizes the force of the anava mala. This agency works throur;
transmigration or rebirth.® g
Karma is defined in the Siva-prakasa as the cause of
soul’s receiving a body and various types of experien o} th.e
responsible for births and deaths of bodies. Theref ce. 'It l.S
eternal; for transmigratmn.is eternal.  Karma is c;re, it is
kinds and gives to souls their respective experienc oIt ;everal
its results through speech, the mind, and the deedes.f estows
It is the foundation of the buddhi tattya. Tt is Stlc; the body.
papa or demerit a—nd punya or merit. At the time of ttlaleca.use of
dissolution (samhara) it lies hidden within maya,’3 general
ThroughoutIndi.ar?history,men have disc:ss.ed R
by God in the administration of karma, The scho; o l;’_ayed
. tirva-

1 Maya is the other. 2 Bodha. si
, _ ha, siitra, LI, syllogi
o Siva-prakasa, siitra, 2,, poem’ 10. yhogism 3.
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mimamsa attributes to karma an activity all its own. Accordingly,
karma has no activator nor administrator. The illustration used is
that of the farmer who sows seeds, which, after they disappear,
yield fruit in the same area as that in which they were sown. The
application is that one who sows deeds will reap the self-
produced fruit of them later on.

The Siddhantin claims that this parable is misleading, because
the fruit appears from the same place as that in which the seed
died.? The result of deeds, however, is experienced in an entirely
different body from that in which they were committed. The
deeds which a person commits stay with that person to be
experienced as results later on.
 The illustration which the Siddha@ntin uses to clarify his position .
is that of the magnet.? Even as someone is needed to place a
magnet whichhasthe Sakti or energy to pull iron filings to itself, so

- God is needed to place deeds before the soul. The comparison is
as follows :

God............The One Who places the magnet
The soul......The magnet
Deeds.........The iron filings

The Siddhantin is aware that the parable of the iron filings may
be used in two ways. On the one hand, it may be said that the iron
filings join themselves to the magnet. On the other hand, it may
be said that the iron filings are drawn to the magnet. The Sid-
dhantin applies both meanings by saying that the soul is drawn to
the body by means of deeds, which is another way of saying that
God draws the soul to the body.

Another Siddhanta illustration comes from the lotus, whose
flower opens automatically in the presence of the sun. The lotus
closes when the sun sets. Without the sum, the process would
cease. Similarly, in the presence of God, karma performs its func-
tion in and of itself. Without God, the process could not go on.

The Siddhantin claims that it is impossible for karma to be a self-
contained process, because deeds are without knowledge (jada).
Karma cannot produce results by itself, any more than the earth
can produce a harvest. It needs God to administer its affairs, even
as the field needs the farmer to see that it is properly cultivated.

! Bokda, sutra 11, section 2, example 2.
¢ Ibid.

5
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The relation between God and karma is the same as that which
exists between a king and his de'puties. The king punishes those
who go against the law and guards those who keep it. He does
pot do this directly, but delegates those powers to his subordinates.
God’s deputy is karma,

Karma is a generic name for the fruit of deeds, and is classified
in three ways according to the time of its fructification. Agami
consists of the good and bad deeds one performs during a given
birth, the fruit of which is to be experienced in future births.
Saficita is the accumulated karma of former births. It consists of
those results of agami which have not come to fruition. Saficita
is the karma which is carried forward from the time when a deed
is done to the time when the fruit of that deed is experienced.
This may be from the age of ten to that of fifty in a given birth, or it
may be from twenty-five until some time in the next birth. It may
even extend to the third, fourth or fifth transmigration. Prarabdha
is the functioning of saficita in the present birth.

The enjoyment or suffering which one experiences as the result
of past action in the form of prarabdha becomes the source of fresh
acts, which are called agamai, These results are stored in saficita
from which, in turn, comes prarabdha 1

The cyclical process of karma is like that of cultivation, A culti-
vator goes to his field, irrigates the land, plants the seed, and
attends to the growing grain. This is Adgami. At harvest
time, he cuts the grain and stores it in his godown or warehouse.,
This accumulation is saficita. During the day, the cultivator takes
a little grain from the storehouse and experiences the result of his
past labour. ‘This is prarabdha. While the farmer experiences
the results of his labour by eating from the stored grain, he contin-
ues to work for the sake of the coming year. Even so, prarabdha
gives rise to agami. The accumulated results of agami are
saficita, and when experienced are called prarabdha.

Ap action, as we have seen, is either * good’ or *bad’. Good
action is called aram, the result of which is punya. Bad action is
called papa, the result of which is not named; for even papa
ultimately helps to wear away the bond of i 1gnorance 2

‘1 Sz'ddlu',‘ II:12, " See also Shivapadasundaram, The Saiva Schoo! of
Hinduism, p. 119.

2 Siddhi, 11: 15, 16. See also Mudaliar, S. Sabharatna, op. cit., pp. 89-.
90, 178, 188-8.
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Generally speaking, aram is the performance of the moral or
religiou's duty enjoined by the sacred scriptures. Particularly
speaking, it means the duties (dharma) to be practised by each
caste, although in later stages of Siddhanta ontology, caste does
not figure; for jiiana may be imprinted upon a soul from any
caste. Some say that this is likewise true of the outcaste.

The touchstone of goodness is the wholesome effect a deed
has upon others.! *‘ Punya or the effect of good karma may be
briefly defined as the performance of acts which give pleasure to
living beings or are conducive to their welfare.’ 2

Two questions arise relative to punya, namely : ¢ What about
an act done with a good motive which has a bad effect upon
others?’ and: ¢ What about an act done with an evil motive
which has a good effect upon others ? ' The Siddh@nta answer to
this lies in the motive and not in the result obtained ; for the bad
- effect which comes from the good motive may be attributed to the

receiver’s past karma; while the evil intention which results in
good will have to be paid for by the doer later on.

There are sixteen deeds® which are considered to be especia-
ally good: 1. The observance of caste duty. This is otherwise
defined as good conduct or behaviour which is in conformity with
the canons laid down in the scriptures ; 2. Love, which consists of
friendship, benevolence and affection; 3. Good deeds which are
‘touched with mercy; 4. Ceremonial and personal cleanliness ;
5. Civility, politeness and the attention to a guest; 6. Friendship
or intimacy; 7. Virtue which results in good character; 8. Penance
or religious austerities; 9. The gift in charity, donations, the
grant of a meritorious deed ; 10. Common worship ; 11. The per-
formance of menial service, worship and adoration ; 12. The ever-
truthful word; 13. The renunciation of the pleasures of life—
asceticism; 14. Self-control ; 15. Knowledge or intelligence; and
16. The offering of flowers, sacred leaves or saffron to the idol
while the sacred names are recited, *

Papa or bad action consists in violating the moral and religious
duties enjoined by the sacred scriptures, As with goodness, the

Siddhi, I1: 13,

{va-prakaés, poem 36 ; cp. Mudaliar, S. Sabharatna, op. cit., p. 43.
Stddki, 11: 23, 24,

1bid., II : 23,

F I I
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touchstone is the effect the respective deed has upon others. !
«.... Papa or sin is its (punya’'s) opposite, injuring living beings,
performance of acts which give them pain.’ 2
S. Sabharatna Mudaliar says:
In dealing with the sinful act or * P3pa ’ the Hindu Sastras go into them
very minutely and submit them to various classifications. In the first
place, they divide them into (1) Gross, (2) Subtle, (3) Subtlest.

They again classify the sins into (1) Sins of thought, (2) Sins of word,
(3) Sinsof deed.

Another classification is (1) Heinous sins, (2) Serious sins, (3) Sub-
ordinate sins, (1) Light sins; and a still further classification is made in
regard to the different phases of our mestal propensity in doing evil
deeds; (1) Lust, (2) Anger, (3) Pride, (4) Parsimony, (5) Avarice,
(6) Envy.

The main sins, however, are put forward in plain language as:
(1) Killing, (2) Stealing, (3) Use of intoxicants, (4) Indulging in lusts,
(5) Despising preceptors, 2
The actual difference between a ¢ good’ and a * bad’ act is very
subtle. The fact is, only God can decide the way in which the
pendulum of right or wrong will swing. This subtle distinction
rests upon the following lines from the Sidd/::
Even the papa which the devotee commits will become aram.

While the aram which the non-devotee commits will become papa.
The austere sacrifice of Daksa was in vain ;

While the papa committed by the human child gained merit.*.

The ¢ human child ' was Sande$ varan, a Brahman cow-berd and
a great devotee of Siva. Daily, he milked his cows on the bank
of a river where stood a Siva-linga. In spite of the fact that he
poured his milk over that linga, the milk which he brought home
in the evening was none the less. One day, certain villagers told
Sandeévaran’s father about the curious antics of his son. The
next day, his father climbed a tree in order to watch. As soon as
he saw SandeSvaran pour the milk over the lifiga, he became
angry, hurried down the tree, beat his son on the shoulder, and
spilled the milk by kicking the pail. The son seized a blade of
grass which turned into a sword as soon as he touched it, and cut
off his father’s foot because he had spilled the milk which was to
be used in the worship of Siva. Siva immediately appeared
before the son and bestowed grace. To the eyes of the world, the

1 1bid., II : 13, 2 [bid.
2 Mudaliar, S. Sabharatna, op. cit., p. 141, * Siddhi, 11: 29.



GENERAL SUTRAS 69
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son committed sin by cutting off the foot of his father. In the
eyes of Siva, however, it was a highly meritorious deed.

Daksa was a great king who is reported to have been the
son of Brahma. One day, before Daksa performed sacrifice, he
called together all the gods except Siva. While the sacrifice was
on, Siva became angry because Daksa had failed to respect him:.
The form of anger He assumed was that of Virabhadra who dis-
pelled the sacrifice and killed Daksa. Siva did this because
Daksa did not perform the sacrifice from love but from ego- -
tism and pride.1

The doctrine of karma is the Siddhantin's answer to the great
problem of disparity among men.2 The plain fact of human
experience is such that it prevents an equation between effort and
success. How else can one explain the discrepancies of human
endeavour except on the background of past action? Present
effort alone cannot account for joy and sorrow, because there are
thousands who do not fit into this otherwise clean pattern. The
doctrine of karma solves the problem by saying that wealth,
poverty, joy, sorrow, and death are determined for each soul at
birth through deeds done in former births.

The fruit of every deed is not worked out in the sphere of
human or universal history. Siva has prepared an intermediate
heaven and an intermediate hell as spheres in which some of the
fruits of karma may be experienced.® If in this world the good
deeds far outweigh the bad, that soul will experience the result of
good deeds in svarga. The bad deeds remain in abeyance until
the soul returns'to the phenomenal world, where it experiences the
result of them. The soul whose bad deeds far outweigh the good
ones goes to naraka., Here the fruit of bad deeds is experienced,
while the good ones are held in abeyance, Whether the soul
returns to the phenomenal world immediately after death or
whether it goes to heaven or to hell is determined by God.

God is like a doctor who gives his patient medicine.* Per-
haps the medicine is bitter, perhaps sweet. Whatever it be, it
is for the ultimate good of the patient. Punishment is for
correction. It is a deterrent and nothing else.®

X Taken from Skanda Purana 2 Siddhi, 11: 8,9,  ° Ibid, IL: 33.
* 1bid, II: 4. 5 [bid., II: 35.

°Ibid., 1I: 32, See Shivapadasundaram, S., op. cit., pp. 108-9, for
the social implications of this.
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SeCTION 3: Rebirth or Transmigralion

The doctrine of karma must always be considered in the light
of transmigration or rebirth. It is not without reason, therefore,
that the inference which establishes rebirth follows immediately
from the inference of karma:?!

The Propostiion Slated :
These souls will be born changed (or have different
births) . . ...

The Ground or Reason :
----- because appearance and disappearance are not
possible except to that which exists.

Rebirth or transmigration is the passing of the soul from one
body to another in accordance with the fruit of its past deeds.
The process extends in graded steps from the vegetable king-
dom to the human. The steps above the vegetable kingdom
are: (1) that which lives in the water, (2) reptiles and crawl-
ing creatures, (3) birds, (4) mammals, and (5) man. The Siva-
jfiana~siddhi lists the number of births of a typical individual soul
at 84,000,000,2 and compares the process to the endless and
imaginary circle caused when a firebrand is swung in the dark. 3
To be born as a man is comparable to the attempt to swim the
ocean.* A

. There are two things that suggest rebirth. The first is the
multitudinous forms of life one finds in the phenomenal world .on
the one hand; and the second is the fact of great discrepancies
within the human species on the-other. These together with Fhe
postulate that cyclical change is the characteristic of every'thmg
that appears, lead to the conclusion that the perennial process is for
the sake of individual souls,

Bodies, in and of themselves, do not have knowledge. In
addition, they are formed from the evolutes of maya—hence, t?ley
are impermanent. The soul, on the contrary, is the life-pr.incxple
of knowledge which activates the body. Since it is indivisible by

1 Mudaliar, S. Sabharatnam, op. cit., p. 174. .

2 This syllogism is aimed at the 87—ruSrear®, a sect of Vedantins who
hold that all the manifestations in the unjverse are but the sport of Brahman.
(U. M. Tamil Lexicon, p. 929.) ]

s Siddki, 11: 88, 4 Ipid., II: 88, 89.
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nature, pasu is called, along with patiand pasu, an eternal un-
created reality.

Pati, therefore, is the One Who instigates pasa for the bene-
fit of pasu. The instigation consists of cyclical change, which
gradually eliminates the inherent power of anava which encases
the soul from the eternal ages. This inherent imperfection of the
soul is comparable to the inherent imperfection of copper, which
is called verdigris. ' Ignorance is removed from the soul by
deeds which are applied by means of a body, in the same way
as that in which verdigris is removed by polish which is ap-
plied with a cloth. Even as an old polish rag is thrown away
and another taken, so the body is changed when the predetermined
deeds of a given frame are done.

Another analogous instance of transmigration is the grind-
stone. Even as a blade is rubbed back and forth in order to give
it edge, so the soul returns to the worid time and again so that
dnava may be worn away.

In order to understand the analogous instances which illumine
the doctfine of transmigration, it is necessary to undersland that
the Siddhantin postulates three types of badies which the soul inha-
bits. The sthula body is the gross body which perishes at death.
The siikshma body is a subtle ethereal body which is the
case or immediate organ of the roul, which accompanies it through
its various transmigrations until the soul is finally released. This
body is capable of sensations in enjoyment and suffering beyond
those of the sthilla body, The karana body is the subtlest body
of all for it is the embryo or body which encases the soul in its
original state where the soul is bound by anava alone.2

Death is the event in which the soul encased in the siikshma
body leaves the sthiila body behind.® If it returns to the pheno-
menal world at once, or if it returns after a brief sojourn in heaven
or hell, it knows nothing of its former experience. Its forgetful-
ness is comparable to that of forgetting all about a dream when
one awakes.

Transmigration is compared to a serpent sloughing off one
skin and ‘taking on another.* It is compared to the soul

2 Ibid., I : SO.

* See Winslow, 7amil Dictionary, p. 415. See also charts, page 758.
% Siddki, 11 : 36,

* Siva-jiidna-bodha, sitra II, section 3, example 2.
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leaving the sthiila body in order to inhabit the stikshma body as
in the case of the dream state.! It is compared to a yogi 2
leaving his sthiila body at will in order to inhabit the sthiila body of
another,® a transfer made through the medium of the sukshma
body.

Transmigration is a painful reality for the pcets. One of them
cries:

How many mothers have 1 not had!

How many fathers have I not had !

Afterwards, how many wives have I not had!

Before this and after this, how many births shall I not have!*

Manikkavacakar laments :

Grass was I, shrub was I, worm, tree,

Full many a kind of beast, bird, snake,

Stone, man, and demon. ’'Midst ‘Thy hosts Iserved.
The form of mighty Asuras, ascetics, gods I bore.
Within these immobile and mobile forms of life,

In every species born, weary I've grown, great Lord.?

S
Section 4: 7%he Relation of God to His Sakti

Rebirth, which is the fruit of karma takes place at the com-
mand of God and operates by means of His Sakti. ® The fact is,
the entire cyclical process and all the subsidiary movements come
under the purview of God’s energizing power.

The saktis or energies by which God conducts the world are
five. They are the para, the adi or arul, the iccha, jodna, and
kriyd Saktis, (See charts on pp. 76f.)

The Pard-Sakti is the supreme energy of Siva, which is pure
intelligence. Its only function is the performance of grace for
the sake of souls. It is common to all the other $aktis and is
that which knows and which makes known.

The adi or arul-$akti, otherwise called the tirodhana-sakti, is
responsible for the remaining four acts of God, namely, evolution,
preservation in form or appearance, involution and concealment.

1 1bid., example 1,

® All three illustrations are given in the Sidd#s, 11 : 38.
N Bc.wdha, sutra 1I, section 3, example 2.

* Saint Pattinattar, a native of Kavirippira. Documented for me by the

Trichinopoly Swami, November 29, 1945. Translation, my own.
3 Pope, G. U., Tké Tiruvagagam, p. 3.
e Siddhi, 11: 46.
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The arul-Saktj activates karma and maya on behalf of souls so that
they may become ripe. Itis operative in veiling the soul's under-
standing by hiding spiritual truths from view, so that the soul per-
forms various acts through the experience of which it gains intelli-
gence and works itself clear from the phenomenal world and
effects release. This is why concealment is called grace.

The iccha-$akti is Siva’s energy of will, His desire to help. It
is the thought of God that He must save souls,

The jhdna-Sakti is the knowledge of actions performed by souls
and the consciousness of what particular fruit of karma should be
given to what particular soul,

The kriya-Sakti is the energy of Siva by which He effects the
evolution of the phenomenal world and thus provides souls with
gross and subtle bodies and with planes of experience commen-
surate with individual karma.! ‘

Since the second sitra begins by postulating the advaita rela-
tionship as the answer to the interrelation of pati, pasu and pasa,
the question arises: ¢ What is the relation between Siva and His
Sakti ?’ It cannot be an advaita relationship, because advaita in
and of itself postulates two separate and distinct entities. Then
what is it ? Siva-jidana-muni solves the problem in the following
syllogism:

The Proposition Stated :
Is it not so that He stands without interstice. . . .?

The Ground or Reason:
.« .. because He stands all-pervasive without being either
one or many.

The Siddhantin says that since God stands in an inseparable
relationship with all things, He stands in an inseparable relation-
ship with His $akti too,2 God is neither one (eka) nor many
(aneka), but one-and-many (ekaneka), as He stands in relation to
all.

The advaita relationship is one in which two different things

become united in an inseparable relationship, Even though thus
united, however, the two are not the same, even as juice is not

fruit-pulp nor fruit-pulp juice., Thus, the relation between Siva

* These definitions closely follow those given in Rssrssu u~dasss by
urhu'wigaq;w‘! 5.

® The word translated here is tadamya.
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and His $akti cannot be that of advaita. Rather, it is the type of
inseparable relation that exists between a substance and its attri-
butes where. there is no difference between the two. They are
related like gold and its glitter,* the sur and its rays, a thing
and its property. This relation is technically known as the
tadatmya relation, which means identity, unity and sameness.

The reason why the tadatmya rather than the advaita relation-
ship between Siva and His $akti is postulated is because the
postulation of the advaita rélation would imply a separation and
distinction between the two. A second reason lies in the fact that
although God activates karma by means of His $akti, the postula-
tion of this relationship frees Him from the cycle which He Him-
self initiates. This problem arises in connection with the
omnipresence of Gogd ; for, if God is omnipresent, how can one
say that He is not active ? And if active, how free from the law
of cause and effect?

The answer lies in the fact that activity takes place in the pre-
sence of God in the same way tbat activity in the phenomenal
world takes place ih the presence of the sun. The sun is
motionless, actionless and alone. VYet it is the cause of the multi-
tudinous activity here below. In the same way, all things are
activated by God, Who pevertheless remains unaffected and aloof.

Another illustration is that of a king whose commands origi-
pate in the palace but the effects of which spread throughout
his entire domain.? God rules the phenomenal world in a
similar way : while he rules it, there is no change in Him whatsc-

ever.

Additional Note: The Development of the Tattvas

The influence of the Sakti of God upon maya and its conse-
quent relation to the soul may be illustrated by means of charts.?
The period at which these charts begin is the time of samhira or

1 Bodka, sutra II, section 4, examplel, See also, A Science Graduale,

~
~1

p. 27.
Siddhi, 11 : 4, 31.
3 The charts themselves are taken from Sssrisy widdeasa ureCursa -
tsrdch siCusiorrre with adaptations suggested by Vajaravelu Mudaliar.
-am particularly indebted to Mr. Mudaliar for the clarification of figure 6,
where pasu unites with the tattvas to become purusa. The definitions for the
tattvas are taken from the Siddki and §ivaprakasa, as will appear later,

10



[Phato by author

The Tiruvannamalai Temple Cart—Karttikai Festival

The idol which represents Para-Sivam is placed in this cart. The idol
which represents Para-Sakti is placed in a smaller cart. The two
are then drawn by men and taken in a procession.
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general dissolution, when the three eterpal, uncreated realities
exist side by side. At this time, maya is in its formless or karana
state. The soul is in the kevala state, where it is bound by the
inherent power of darkness, the Anava mala. God exists in His
transcendent aspect, where He supersedes maya and finite
consciousness, a form known as Para-Sivam.! In this form, Para-
Sivam and Para-$akti are as inseparably linked as the sun and the
rays of the sun. The Para-Sakti is pure intelligence, ani is
otherwise known as the arul® or Grace-Sakti, See Figure 1.

Figure 1

Para-Sivam
&
Para-sakti

‘Karana or formless
maya

‘The soul
bound by dnava

_ As soon as the Para-$akti becomes active, God is known as
Sivan. In this stage, He has name, form and function, by means
of which He may be realized and by virtue of which He is called
pati. His object as pati is to remove the anava mala from the
soul. God does this by bringing into being the adi, icch3, jidna,

1« «4Para” means utra,nscending " and §iva:n » means '* Supreme
bliss”, a stage in which God is without name, form or function. It is this
form of Para-Sivam which perfected souls experience, because although
Para annotes .the transcendental and infinite aspect of God, there is no use—
according to Siddhaata principles—in postulating .anything that cannot be

expericoced.” This note was given to me b Vaijarave NN
. A av Mt 3
written Decermber 15, 1945. y Vajaravélu Mudaliar in a letter

® Siddhi,1: 63, Arulis the Tamil equj
i ’ : quivalent of th crit prasada.
See Pope, Tiruvagagam, p. xlviii, note VI, e Sanskrit prasi



76 THE SAIVA SIDDHANTA PHILOSOPHY

and kriya $aktis, all of which emanate from the Para-Sakti,
although each succeeding one is brought into being from the one
that precedes it and is a one-thousandth part of it.

The adi or tirodhana-sakti is the energy of Siva by which He
provides experience-planes to the soul through which the anava
mala ripens and is thereby worn out. The icchi.§akti is the
energy of will whereby Siva desires to loosen the bond of anava
in order to make the soul ‘realize’. The jiana-$akti is the know-
ledge of that which is necessary for the individual soul relative to
its karma. The kriya-sakti is the energy by which Siva provides
the soul with gross and subtle bodies and with experience-planes
which suit this individual karma. It is the energy through which
He creates the phenomenal world in order that the thought of the
iccha-sakti may be fulfilled.! See Figure 2.

Figure 2

Para-Sivam
&
Para-Sakti

Karana

- The soul
maya .

&
dnava

The experience-planes which the adi-fakti provides begin to

emerge as soon as the Sakti itself begins to operate, The first
1 Siya-prakasa. poem 2; Siddhi, 1: 63,
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thing that happens is that karana maya subdivides into : 1. pure
($uddha) and 2. impure (aSuddha) maya. Impure maya further
subdivides into : a. Suddha-Suddha and 4. asuddha maya respec-
tively. This is the first stage of development as maya passes
from the karana to the karya state. AsSuddha maya is otherwise
known as miéra maya, because ‘ miSra' means ‘a mixture’.
Karana or primordial maya is subdivided in three ways,
because souls are affected by the @nava mala in different degrees
owing to their inherent disparity of power.! Souls which inhabit

they are bound by anava alone. Those which inhabit $uddha.
$uddha maya are called pralayakalas, because they are bound by
the malas of anava and karma. Souls that inhabit a§uddha maya
proper are known as sakala souls. These are bound by the three
malas of anava, karma, and karya maya, more particularly that
division of karya maya called aSuddha maya. Each soul receives
its body, instruments, phenomenal world and sensations from the
section in which it is found. It is for sakala souls, however, that
the Siva-jiiana-bodka and the other thirteen Meykanta Sastras
were written, for it is about these that the Saiva Siddbhanta philo-
sophy primarily concerans itself.2

Each of these three classes of soul is further sub-divided into :
those who are mature or perfect, those who lie between petfection
and imperfection, and those who are immature or imperfect, See
Figure 3.

The mature souls among the vijiandkalas include the
anu-sadasiva or those who enjoy Divine Bliss and the asht
vaidyeévarg or the eight attendant gods whose names are Ananda
Sﬁk§pma, Sivottama, Ekantara, Ekarudra, Trimurrta, Srikantha,
and Sivanti. The souls that lie between the stage of perfection
and imperfection include the lords of the seven great mantras,
each of which has a different termination or ending. The seven
endings are : namah, svah3, svadh3, vasat, vausat, hum and
phat.? The immature, unripe, and imperfect souls are those thate

live above the realm of Suddha-Sudda maya but in the lowest
realm of §uddha maya.

* Bharatiar, The Revelation of St. Meykanier, p. 35. See also, Pillai
S. Satchidanandan, The Philosophy of Saiva Siddkanta, p. 6

® Nadar, D., Siva-jiana-bodha, p. 3.

2 Given to me by S, Satchidananda Pillai.
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Figure 3
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The mature souls among the pralayakalas are- eighteen in
number. They are Srikandha, Vira, the eight Mandala and the
eight who are the masters of the eight Mandala. The souls that
lie between perfection and imperfection are the masters who rule
over the real_ms of Suddha-$uddha and asuddha maya. The im-
mature, unripe, and imperfect souls are the remaining ones who
live within the realm of $uddha-Suddha maya.

The souls thatare mature among the. sakalas are those who
desire realization and who do that which is necessary to attain it.
The souls that lie between perfection and imperfection are those
who do not desire reahzatlon but who. desire the lower stage of
, Svarga or one of its several divisions.” The souls ‘that are im-
* mature are those who neglect punya’ and papa.” They are the
hedonists who have neither moral nor religions restramt and who
grasp at anything whicis has sensory attraction. =~

Asuddha may3, however,.is the support for- sakala souls, S0
that its karma -may be experienced and its dnava mala become
exhausted. Asuddha maya is without knowledge and without
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movement. It pervades =all that springs from it. At the time of
the general dissolution, it is the resting place for sakala souls. It
is considered to be one of the three malas, anava and karma
being the other two. As soon as asuddha maya is activated by
the $akti of God, it provides bodies, instruments for the apprehen-
sion of knowledge, the phenomenal world and the objects of sense
experience, by means of which the Znava mala may be elimi-
nated.?!

As the adi-$akti continues to make its power felt, the three
subdivisions of maya develop into five. Suddha maya divides into
santyatita-kala and $anti-kala. Suddhi-Suddha miaya is not
divided, biymijt is henceforth known as vidya-kala. Asuddha maya
is divi.ded Mto pratishtha and nivrtti-kala,

The five divisions and the superintending deities who act as
the master of each division are given below :

" 1. Santyatita-kala . . . . Sadasiva
{ 2. Santi-kala ... ... Mahe$vara
Suddha-§uddha miya: 3. Vidya-kala ... .. Rudra
(4. Pratishtha-kala . .. Visnu

{5. Nivrtti-kala . . . . . Brahma

Suddha-maya:

Asuddha-maya:

See Figure 4.

After the five major subdivisions of maya are formed, the
perceptive aspects of karya miaya begin to appear. These evolve
from the five subdivisions, and are technically known as tattvas
or ‘ reals’, i.e., phenomenally real or perceptive.? The Siddhan-
tin lists thirty-six-tattvas, which constitute the last stage in the
development of formless or kdrana maya into formed or kirya
maya.

The phenomenal world as it exists in the karya state is. d1v1ded
into ¢ the form of the thing’ (porul-prapafica), which takes in all
that one is able to perceive; and *the form of the word’ (cor-
prapafica), or the oral description given to * the form of the thing.’
Suddha maya is the material cause of hoth,

«The form of the thing’ has two modifications. The frst
consists of the five major subdivisions of maya outlined above.

1 Siya-prakasa, Sttra 2, poem 4.
2 Tattvas must be considered in the light of the SiddhZnta teaching rela-
tive to 8n ul-poru]. Techoically, a tattva is a formulated entity evolved from

karana maya existing in kdrya maya, See the Siddhi, 11: 73-79 for a dis-
cussion of the tattvas, ‘
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Figure 4
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The second consists of the five perceptive aspects of suddha maya,
namely, ndda or Sivam, and bindu or Sakti, which are subdivisions
of the santyatita-kala; and sadakhya, iévara, and $uddha-vidya,
which are subdivisions of the $anti-kala.
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Nada is primal sound, from which all the other tattvas emerge.?!
Bindu is the stage or region in which action is manifest.?
Sadakhya is the region in which knowledge and action are
balanced. I$vara is the category of supremacy over the suddha
tattvas. Suddba-vidya is the category in which the knowledge-
element predominates over the element of action and causes vidya
or pure gnosis. '

¢ The form of the word ’ is responsible for the elements which
form concepts or the energy which enables the soul to discrimi-
nate, group, and classify. In other words, it represents speech,
which, according to the Siddhantin, takes four forms: sfiksma,
pa$yanti, madhyama, and vaikhari,

The states of siksma and pasSyanti themselves transcend the
question of language. They are nebulous ideas not yet tormu-
lated into words. They border on intuition. When anyone
. thinks in terms of language, however, it is called madhyama; and
when the thought is expressed in words, it is vaikhari.

Stksma and nada are identical.? Both are subtle sound
which precede full utterance.* PasSyanti appears from siksma
like a seed, and represents the siiksma sound after a brief deve-
lopment. Madhyama® proceeds from pasyanti. It is differ-
entiated sound and is divided into: 1. letters, 2. words, and
3, groups of words. Vaikhari @ is diferentiated sound, or the
spoken word which is used to explain one's ideas to others.

These four divisions of ‘the form of the word' are compar-
able to the egg of the pea-hen. The inside of this egg is a unity,
although it manifests itself in different colours when the shell is
cracked.” Even so, all sound is one which proceeds from
stiksma and pasyanti. Differentiated sound appears as madhyama.
When it becomes articulate, it is known as vaikhari.

Each of the five tattvas of nada, bindu, sadakhya, i$vara, and
§uddha-vidyd bas a master. Nida and bindu are governed by
Sadasiva. Sadakhya, iSvara, and $uddha-vidya are governed by
Maheévara.?

1 Siva-prakasa, Sitra 2, posm 3. The sound of nadda is represented by
the damaruka or kettle-drum of Natar3ja.
® Note the pillaiyar-suli.

3 Siddhi, 1: 78. ° Ibid., I: 20.
* Ibid., I: 23. 7 Ibid., I: 78,
3 Tbid., I: 21, ® Stvd-prakasa, Siitra 2, poem 3.

6
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The ten souls called anu-sadasiva live in the subdivision of
sadakhya. The masters of the seven mantras live in the sub-
division of Suddha-vidya. The unripe souls of the vijnanakala
group live in the lower section of $uddha-vidya. They are
represented by the asterisks lying on the bottom of the line,

See Figure S.
Fz’gure 5.
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The most importént ‘member of the aghtavidyesvara is
Ananda, for as soon as he receives power from Sadasiva, he
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develops $uddh3-suddha maya. Through this development, the
tattvas of karya maya, kala, niyati and kala appear one after the
other. Vidya and prakrti or avyakta appear from kala, and raga
from vidya. Purusa is a combination of them all with the excep-
tion of prakrti; because prakrti, as used here by the Siddhantin,
is equivalent to asat or the state of pure or formless existence of
as$uddha miyd, from which sat or the developed tattvas from
earth to guna come to have separate, perceivable existence.! It
is by union with these that the sakala soul is able to remove the
inava mala.

The purpose of the conjunction of kirya maya, kala, niyati,
kala, and vidya and raga in purusa is to produce self-conscious-
ness within the soul, because it is at the juncture of purusa that
the sakala soul gains objective consciousness.2 The Siva-jfiana-
siddki says: * Even as light appears with the conjunction of oil,

" wick and fire, so knowledge appears to the soul when the six
§$uddha-suddha tattvas - combine to form purusa.® At this junc-
tion, ‘the soul is not identical with the tattvas although when it
is united with them, it feels one with them ’.4

Karya maya is the force which deludes and multiplies impres-
sions. Kala is the category of time, which includes evolution,
existence in appearance and involution.® It establishes the
time-limits of the phenomenal world, and it sets a boundary to
karma. In olher words, it determines the duration of the soul’s
experience. Niyati is the category of destiny, which bestows
whatever frujt belongs to whatever deed with reference to the
individual soul.® Kala is the category of the rudiments of
knowledge, which are ultimately classified into sixty-four arts and
sciences, instruments which lessen the bond of dnava just a little.
Kala acts like a wee lamp in a dark room which does not -dispel

1 Siddhi, VI: 8; see also Pillai, J. M, N., T)ze Siva-jiana-siddhi,

pp. 108-111.
2 Siddhi, IL: 23,
s Ibid., I1: 56.

* Pillai, S. Satchidanandem, The Philosophy of Saiva Siddhanta, p. 6.
‘The Siddbantins teach that as long as knowledge comes to the soul through
paéu jidna and pasa juana, the purusa tattva ezists. As soon as pati jiana
is 1mprmted however, thepurusa tattva ceases to exist. + Note Pillai, Nalla-
swamy, Siva-jrana-siddki, 111 56, p.-180—the note.

s Siddhi, 11: 54, -

e Ipid., IL: 55.
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the darkness but offers a small amount of light. As soon as
kala appears, experience is possible. Vidya is the category of
knowledge which enables the soul to discriminate.! Raga is
the category which excites desire in the soul, through which
further experience is possible. Purusa is the union of the above
six, and thus the origin of the sakalavastha or state of the soul.?

See Figure 6.
Figure 6.3
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* Ibid,, II: 55, ' % Ibid., II: 56.
' °1am indebted to Mr. Vajaravelu Mudaliar for the clarification of this
illustration. Mr. Mudaliaris the president.of the Saiva Siddhinta College

at Mayavaram.
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The development of the aSuddha tattvas begins from prakrti
otherwise known as miilaprakrti or avyakta. From prakrti, the
guna tattva appears. Buddhi appears from guna; and ahankara
from buddhi. Ahank3ra includes manas, the five jndnendriyas
(the ear, skin, eye, tongue and nose), the five karmendriyas (the
mouth, feet, hands, anus and genitals), the five tanmatras (sound,
touch, form, taste and smell) and the five elements (akasa or ether,
wind, fire, water and earth).

The twenty-three tattvas from the water to guna are sub-
divisions of pratishtha-kala. Earth or the prihivi tattva belongs
to nivrtti-kala. All twenty-four belong to asuddha maya. See
Figure 7.

What becomes clear from these outlines is the process of
evolution and involution, Evolution means the bringing into being
by God, from ka rana maya, of the evolutes of kiarya maya, namely,
_ the thirty-six tattvas. Involution means the reabsorption of each
tattva into the tattva from which it appearad until nothing but
karana maya exists. Both involution and evolution occur telesco-
pically, that is, in evolution the general becomes the particular,
while in involution, the particular, is reabsorbed into the next
highest until nothing but the general remains.

In brief review, when karana miya begins to change into
karya maya, nadda appears from bindu, i§vara from sadakhya, and
éuddha-vidya from 1$vara.

When §uddha-Suddha mayaisactivated by Ananda, kdrya maya
appears. Kala appears from kdrya maya, niyati from kala, kala
from niyati, vidya from kal3, and raga from vidya. These seven
enable the soul to discriminate and thus gain knowledge. '

When Srikandha activates asuddha maya, guna appears.
Buddhi appears from guna, ahankara from buddhi. Ahankira
bas three divisions: 1. taijasahankdra, 2. vaikhari-ahankara,
and 3. bhutadi-ahankara,

Manas and the five jianendriyas appear from taijasahankara.
The five jidnendriyas are: the ear,. skin, eye, tongue and
nose.

The five karmendriyas appear from vaikhari-ahankara. These
are: the mouth, feet, hands, anus and genitals.

The tanmatras appear from bhiitadi-ahafikara,
sound, touch, form, taste and smell,
siiksma-bhiita.

These are:
These are called the
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Figure 7.
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_The ﬁ_ve_s‘thﬁ]a-bhﬁta appear from the tanmatras or suksma-
bhiita. Akasa appears from sound, Air appears from touch.

Fire appears from form.
appears from smell.

Water appears from taste. Earth

The: twenty-four tattvas from guna to earth are called ¢soul-
tattvas’, because they are objects of enjoyment or experience to

souls.
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Smell is the primary characteristic of earth; taste, of water; fire,
of form ; touch, of wind ; and sound, of akasa,

The primary substances which appear from the twenty-four
asuddha tattvas are given below. Anger, miserliness or avarice,
the delusion of mind which prevents one from discerning, wanton-
ness or lasciviousness and envy appear from akasa. Running,
being, walking, lying down and jumping appear from wind.
Digestion, sleep, fear, copulation and laziness appear from fire.
Water, blood, brain, fat and semen appear from water. Hair,
skin, bone, veins and flesh appear from earth. These twenty-five
are called bhiita-karya, or that which appears from bhiita or the
five elements.

That which appears from the five karmendriyas is: speech
from the mouth, walking from the feet, giving from the hands,
evacuation from the anus, and pleasure from the genitals.

In addition to the above, there are the ten vital airs which
arise from wind. These are: breathing (prana); the downward
wind which expels wind, excrement, urine and semen (apana); the
vital breath which causes circulation of the blood (vyana); the
ascending breath for speech (udana); the air which is seated,
according to some, at the upper juncture between the trachea
and the oesophagus, which is essential to digestion and pro-
duces an equilibrium in the system (samana); that which pro-
duces hiccups (naga); that which causes the closing and opening
of the eyelids (kurma); that which causes hunger, and allied
emotions (krkara); that which produces yawning (deva-datta);
and that which leaves the body some time after it becomes
lifeless (dhanafijaya).!

The ten tubular vessels of the human body which are believed
to be the principal channels of the vital spirit arise from earth.
These are : the first, which commences at the great toe of the
right foot, and ends in the left nostril ; the second, which com-
mences at the great toe of the left foot and ends in the right
nostril ; the third, which commences at the extremity of the spine
and ends in the head ; the fourth, which commences at the navel
and ends in the throat; the fifth, which commences at the extre-
mity of the trunk and ends in the left eye ; the sixth, which com-
mences at the same place and ends in the right eye ; the seventh

1 These definitions are adapted from those inthe . M. Tamil Lexicon.
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has the same origin and ends in the left ear; the eighth also
commences at the extremity of the trunk and ends in the right
ear; the ninth commences at the navel and endsin the pudena;
and the tenth is the seminal duct.?

The three ardent desires of life, namely, (1) the desire for wife
or the married state, (2) the desire for son, and (3) the desire for
things, arise from akasa. See Figure 8.

Figure 8.
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1 Siva-prakasa-kattalai, pp. 24,
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Figure 9 indicates how the tattvas are activated: i§vara is
activated by the iccha-$akti; nada and $uddha-vidya by the joana-
§akti; and bindu and sadakhya by.the kriya-Sakti.

Figure 9.
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. Karya maya is activated by nada; kila, niyati and kala by
bindu; the purusa tattva by sadakhya ; raga by iévara; and the
vidya-tattva by Suddha-vidya.
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Citta is activated by karya maya; ahankara by kala; buddhi
by vidya ; and manas by raga.

When manas joins one of the jhianendriyas, the mind knows
the particular sensation recorded by the instrument with which it
is joined. For instance, when manas joins the instrument of the
eye, the mind sees objects of sense-perception. When the nind
thus knows, it knows with the help of the individual objects with-
in the five elements of paficabhiita.

When the mind joins one of the karmendriyas, it accomplishes
the particular function designed for that instrument. For
instance, when the mind joins vak, speech results.

In closing, a brief résumé of the respective functions of the
thirty-six tattvas is given:

The five Siva-tattvas activate all the others. Karya maya has
the double” function of mentally deluding and making clear or
elucidating. The kila tattva is responsible for the methodical
arrangement of time into past, present, and future. The niyati
tattva is responsible for seeing that each individual eats the
fruit of his respective karma. The kala tattva lessens the anava
mala somewhat by allowing a little knowledge to enter. Vidya
continues this by giving a small amount of jiana to the
soul. Both kala and vidya act like the rays of the sun, which as
they grow gradually dispel the darkness. The raga tattva is res-
ponsible for avarice : as soon as one obtains anything something
else is desired. Purusa impresses objects of sense upon the
soul.

Guna thinks, buddhi decides. Ahankara creates the self-con-
ceited notion of ‘1’ and ‘Mine’. Manas seizes, holds and
temembers.

The ear hears. The skin feels. The eye sees. The tongue
tastes. And the nose smells.

The mouth is for speech ; the feet, for locomotion ; the hands,
for giving and receiving ; the anus, for excretion ; and the genitals,
for pleasure.

Akasa gives room or place. The wind sifts and shifts things
like husks from bran. Fire burns without a difference. Water
cools and gives the proper consistency. The earth makes things
hard.



SUTRA 3: PROOF FOR THE EXISTENCE OF Pasu

There is a soul which exists separate from the body and
from the instruments of the body, for the following reasons:
1. There is something which is able to say, < No’ (to the pro-
position that there is a soul). 2. There is something which is
able to say * My body’. 3. There is something which knows the-
five sensations, 4. There is something which knows dreams.
5. There is something which knows in the state of sleep when
the body does not eat or work, 6. There is something which is
able to know when taught,?

The aim of the cyclical process of evolution and involution is
to elitninate the anava mala from the soul,? The anava mala is
the inherent power of ignorance which prevents the soul from
realizing its advaita relationship with God. The soul is the
eternal uncreated reality which constitutes the life-principle
activating all animate things, the distinguishing characteristic of
which is latent intelligence.

Meykanta-deva establishes the fact and demonstrates the
nature of the soul by way of contrast. In Sutras 3 and 4, he
scrutinizes variant theories held by other schools of . Indian
thought. Each in turn is shown to be untenable because it
identifies the soul with some particular organ or group of organs.
This, according to Meykanta, would tie the soul to the bond of
maya from which the organ springs.

The first theory he refutes is that of the Sunyavadin or the
philosophical atheist, who holds that there is no substratum of
reality behind the phenomena® and who, accordingly, denies the
very existence of the soul. The Siddhantin’s refutation takes the
following form :

The Proposition Stated :
The soul exists .

The Ground or Reason -
. « .« . because it says (There is) no (soul)’.
Meykanta very cleverly turns the argument against the
Simyavﬁdin by saying that the soul is postulated as sooa as one

1 See Siddhi, 111: 1,
¢ Siva-jRana-bodka, Siitra 1.
3 U, M. Tamil Lexicon, p. 1575.
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denies its existence because by saying with knowledge that there
is no soul it is proved that there isa soul which knows. When,
therefore, the Sﬁnyavﬁdin says, ‘No '’ to the proposition which
says that the soul exists, he does so by virtue of the soul itself.
In other words, a soul is needed in order to deny the soul.

The second theory that Meykanta refutes is that of the
.Dehatma-vadin or Materialist, who identifies the soul with the
body.? The syllogism which refutes this says:

The Ground or Reason :
Because one says, My body ’. . . . .

The Proposition Stated :
..... the soul exists.

The Siddhantin says that it is universally true that men do not
say, ‘ I am the hand’, or ‘I am the body’. Men say, ¢ This is my
hand’, ¢ This is my body ’. Usus loquendi indicates that ‘I’ and the
body which * I’ inhabit are two separate entities. The ‘I’ entity
is the soul. :

The third theory refuted is that of the Indriyatmavadin, who
identifies the soul with the five organs of sense. Meykanta denies
this by saying:

The Ground or Reason :
Because the five senses are known. . . . .

The Proposition Stated ;
. . . the soul exists,

The Indriyvatmavadin says that- the five organs of sense are
the soul because the five organs of sense know the five sensations.
The Siddhantin, on the other hand, says that if the senses were the
soul, each sense-organ should be able to know the sensations of
every other sense-organ. The truth of the matter is that each of
the five senses knows its own sensation but not that of any other
sense-organ. Since this is so, it is necessary to postulate some-
thing which knows all the sensations both severally and collec-
tively. That something is the soul.2

The fourth theory that Meykanta refutes is that of the Siksh-
madehatmavadin, who identifies the soul with the sikshma body,’
or the body which is active during the state of dream. The

1 [bid., p. 2050. 2 Siddhi, 111: 3.
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Stakshmadehatmavadin and the Siddbhantin are on common ground
as long as they say that the sthila body is the gross body which
the siikshma body inhabits and which disappears at death. They
are likewise on common ground when they say that the sikshma
body is the subtle and ethereal case of the soul which accom-
panies it through its various transmigrations. A third point of
agreement is that both agree that the sukshma body is the one
whizch is active in dreams. The Siddhantin, however, differs as
soon as the sukshma body and the soul are made synonymous,
for the following reason:

The Ground or Reason:
Because the gradual sinking (of the senses) is
perceived . . ..

The Proposition Stated : {
. . the soul exists,

The Siddhéntin says that the sikshma body and the soul cannot
be identified, because one is able to say upon awaking, ‘I sawa
dream’, or, ‘1 did not dream’. This ‘I’ signifies the fact that
there is something which differs both from dreaming and dream-
lessness. That something is the soul.

What happens during the dream-state is that while the senses
of the sthilla frame are quiescent, the soul joins the sikshma body
and experiences sensations in a different way from that of the
active sensations of the sthiila body which the soul joins as soon
as it awakes. The soul, therefore, differs from the sikshma body,
which during dreams it merely inhabits.

The fifth theory that Meykanta refutes is that of the Pranat-
mavadin, who identifies the soul with the process of respiration or

breathing : :
The Ground or Reasor -
Because in sleep food and activity are not . . . .

The Proposition Stated:
. . . . the soul exists,

In deep sleep, the feelings of pleasure and pain plus that of
movement are absent from the body; whereas in the waking
state, they are present. There is something which accounts for
this difference. This something is the soul.
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The emphasis of the Ground or Reason is upon the continu-
ing process of respiration as over against the quiescent state of
the semses during sleep.! Because of this, it is necessary to
postulate a soul which exists separate and distinct from the
respiratory process since the process of respiration continues
during sleep even though the activity of the body ceases.

If the respiratory process and the soul were identical, one
should be able to do the same things while sleeping as one is
able to do when awake. The inactivity of the senses and the
lack of bodily movement during sleep indicate that the soul is
hidden. The soul, therefore, differs from breathing or the pro-
cess of respiration. '

The sixth claim which is refuted is that of the Vijiianatma-
vadin, who affirms that the Supreme Intelligence is the sole
Reality, which means that Brahman is atma :2

The Ground or Reason ;
Because (it) knows only when taught .. ...

The Proposilion Stated:
..... the soul exists.

Meykanta claims that there never was a time—nor will
there ever be a time—when God, the all-knowing One, does not
know. Since Siva has intuitive wisdom, He needs no teacher.
The soul, on the other hand, possesses but little knowledge, ‘and
that only after it is taught. In the kevalavastha for instance,
where the soul is joined to dnava alone, it knows nothing.
Even afterwards, when the soul receives a body through the
agency of may3, it does not know intuitively. It knows only
when it is taught. It is therefore necessary to postulate a soul
which is separate and distinct from God, for the soul is that to
which instruction is given, while God is the one who instructs.

The seventh theory refuted is that of the Samiihavadin, who
holds that the soul is simply the aggregate of material causes
and nothing more.? In this particular instance, the aggregate is
the com'riin_ation of the thirty-six tattvas or evolutions from
karana maya.

1 Ibid., II1: 2.4.
* U. M. Tamsl Lexicon, p. 3650, The reference given by it is &, Gur, o2

63.
3 g, Gur,ur,, 2.2, us, 142,
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According to the Siddh antin, this cannot be:

The Proposition Sialed :
The soul exists inside of the maya-machine body . ...

The Ground or Reason ;
. ... because they (the evolutions of maya or the tattvas)
stand, having received separate names.

The Siddhanta holds that neither a combination of the above
six theories nor a combination of the thirty-six tattvas can be
considered to be the soul. The reason is that the things that
compose this union are non-knowing substances (jada), by virtue
of which fact they should not be called the soul. The unification
of all these elements into a body is the place in which the soul
finds habitation. A separate and distinct entity from the body
must exist. This entity is the soul. The elements which com-
pose the body enable the soul to know in the same way in which
light enables the eye to see.



SUTrRA 4: THE ATTRIBUTES oF Pasu i

The soul is not one of the inner organs. As long as the soul
is joined with anava mala alone, it cannot know anything ;
_ but as soon as it joins the inner organs, it receives knowledge

and experiences five stages. The connection between the soul
and the inner organs is similar to that between a king and his
ministers.?
SecTION 1: The Antahkaranas

In addition to the five organs of sense, the Siddhantin postu-
lates four inner instruments of knowledge, known as antahka-
ranas, ‘ through which the soul actsin the world of matter’.?
These four faculties of reason co-ordinate sense impressions and
make valid judgment possible. The four faculties are : (1) manas
or the memory, which receives sense impressions; (2) citta, or that
which stores these impressions; (3) buddhi, the instrument of
judgment, decision or discrimination; and (4) ahankara, the
instrument of final decision through which definite conclusions
come.* These four follow each other in quick succession, as
wave follows wave, until the fact that ‘ I know’ lies upon the
shore of consciousness,®

By virtue of the close connection between the antahkaranas
and the soul, some are prone to identify the two.® The Siddbantin,
however, holds that this cannot be maintained. Meykanta-deva
denies this identity in the fourth siitra, and at the same time he
illustrates the special nature of the soul by means of a comparison
between the function of the soul and the function of the
antahkaranas :

1 Some of the material in the following pages is a repetition of certain
sections found in the pages on the Development of the Tattvas. The reason
for this is that certain readers may omit the previons pages or get lost in
their maze of complicated detail, since they are meant for the more technical
student.

2 See Siddhz, 11: 1,

s Bharatiar, Tke Revelations of St Meykanday, p. 46.

* Siva-jiidna-bodha, sltra 4, section 1, illustration 2 See also
Bharatiar, op. cit, pp. 46-48.

s Siddhi, IV : 3.

e Ibid., IV: 1 and 2
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The Propostiion Stated :
The soul is not one of the antahkaranas, namely, manas,
buddhi, ahankara, citta . . . .

The Ground or Reason .
. . . . because these stand as luminous (perceptive) and
non-luminous (a-perceptive)!.

The Siddhantin's reason for the separate existence of the soul
goes back to the doctrine of sat-karya-vdada, which says that an
entity may not have varying characteristics, He then goes on to
show how the antahkaranas are like the five organs of sense, in
that each performs a particular function, and, while doing so, does
not transgress the territory of the others. None of the three can
comprehend the separate function of the fourth. Besides, the
antahkaranas as such are without knowledge (jada). They are -
mere channels through which knowledge comes to the soul, even
as glasses are mere channels through which light is admitted to
the eye. The antahkaranas act as ministers to the soul ; for even
as a king is enlightened by his ministers, so the soul is enlighten-
ed by the four faculties of reason.?

The Siddhantin, however, recognizes that the antahkaranas are
far more intelligent than the five organs of sense, and accordingly
assigns them a position above the sense-organs but below the
soul. It isin this sense that the antahkaranas are said to have a
dual nature.? When compared to the organs of sense, they are
far more receptive, by virtue of which fact they are said to be
capable of knowledge.t When compared to the soul, they are
far less receptive, and hence are said to be incapable of know-
ledge. The soul is the director; the antahkaranas, the
managers ; and the five organs of sense, the clerks. The clerks
gather sense-impressions from the phenomenal world and present
them to the managers, who, in turn, present them to the soul in
digested and conclusive form.

Since the antahkaranas are without knowledge, they, like all
such instruments, must be activated by something which has

* Prak@$a and a-prakisa.
® Siddhi, 1V : 31,
® Siva-jiiana-bodha, 1V, section” 1, vartika,
* Prakasga.
3 A-prakaga.
7
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knowledge. That which activates them is the mystic syllable om
(a+u+m), the principal prayer of the Saivites, which- finds
figurative expression in both the dancing form of Nataraja and
the elephant-head of Ganefa. :

Om as the instigating or exciting force of the four faculties of
reason can be divided into three vocal sounds. The firstis‘a’,
which is the master of ahankara. Brahma is the god who controls
it. The second is *u’, which is the master of buddhi. Visnu is
the god who controlsit. The third is ‘m’, which is the master of
manas. Rudra is the god who controls it.?

To these are added the tattvas of nada and bindu, the highest
of the thirty-six. Bindu is an evoluion of nada, and represents
the stage between form and formlessness in sound. Bhdu is the
master of citta. Mahes$vara is the god who controls it. Nada is
formless or primal sound (represented by the drum in Nataraja’s
hand) which is the final cause of all else and as such is master of
the soul itself. Sadasiva is the god who controls it.?

The above is a complicated version of a very simple truth,
which says that there are four factors which enter the knowing
process : (1) God, (2) the soul, (3) the four faculties of reason,
and (4) the five organs of sense. The four faculties of reason
receive their source-material from the five organs of sense. The
soul receives sifted and conclusive knowledge from the four facul-
ties by means of the mystic syllable om.? Put very simply, all
that is implied is that Anowledge comes to the soul through the
initialive of God.

SecTiION 2. THE KEVALA%, SARKALA AND SUDDHA AVASTHA

The list of refuted theories concerning the doctrine of the soul
is now complete. The soul and the four faculties of reason are
not the same. The special nature of the one is latent knowledge

1 Siddhi, Svapaksha, 1V : 4,

® 1bid., IV: 3 and 4.

.3 There are several theorles on the origin of om. One says that it repre.
seats the cry of a cow as it gives birth to itg young. A more likely theory is
that it represents the buzzing sound heard in the ears of him who performs
yoga. Since yoga is one of the principal means of gaining jiana, the sound
heard while yoga is performed is apt to become rationalised. He who
performs it believes all the gods are active in the bestowal of what leads to
realizing Siva. See Bharatiar, op. cit., discussioh on om.

s Siddhi, IV : 38,
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or intelligence. The special nature of the others is to act as a
channel through which that knowledge flows,. The reason for
their union lies precisely there, for although the soul has a nature
which is separate and distinct, it must join the four faculties in
order that its dormant intelligence may come to light. What
prevents this is the iniierent power of ignorance, a power under
whose dominance the soul lies from the eternal ages.

The Proposition Staled :
This soul has no knowledge on account of the saha-ja-
mala (anava mala) ......

The Ground or Reason ;
. . . because it continues to stand hiding as the obscurer
of jiana.

In its pristine setting, therefore, one finds the soul joined to
the anava mala. The latent intelligence of the former is a reces-
sive, which lies dormant because of the dominance of the latter.
While the soul exists in this condition, it is said to exist in the
state of kevala or the state in which anava is in complete control.

Anava is one, although souls are many. Itis able to prevent
the many souls from knowing by means of its multiple saktis or
energies. Anava is indestructible, and hence eternal. From
eternity, it is inseparably linked with the individual soul as
verdigris with copper.!

During the sakala state,? the forces of maya and karma come
into play as re-agents of anava. Maya provides a phenomenal
world, bodies and experience-levels. Karma provides the fruit
of experience, the root cause of which is ignorance. Experience
includes confusion, the high esteem of any favour received, the
desire of the soul, sorrow and grief, excessive heat in the body
due to love-sickness, and joy. The current which flows through

*Ibid., I1: 80. In a footmote to this poem, J. M, Nallaswami Pillai
says : '_The dirt that is inherent in copper can be removed once for all by
alchemical process; and, when it is so removed, the copper remains no
l.onger copper but is transformed into resplendent gold. Inlike manner, the
jlva.that is'affected by mala can be freed from it only when Siva-jaana is
attained ; and the jiva that is so freed from mala remains no longer a jiva
.+ +. but merges into Siva. The illustration of dirt and copper is favourite

with the Siddhanta, and should, therefore. be ¢ 1. Sya-frdna-
; ’ ' arefull ted. Stva-jiidna
siddhi, pp. 185-8, retully note 1va-]

¢ Siddhi, IV ; 39,
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them all is avidya or spiritual ignorance, for the chief function of
dnava is to make the phenomenal world so attractive that the soul
refuses to turn to God.

In the sakala state, there is a struggle between the anava mala
on the one hand and the power of knowledge which comes
through maya and karma on the other. The anava mala is ever
the source of ignorance, which makes the soul go the way of the
phenomenal world rather than gain the experience and knowledge
which will make it possible to realize the advaita relationship with
God. Anava confuses knowledge by pointing to the enjoyments
and allurements of phenomena.

Anava is accordingly called the saha-ja-mala,® or the natural
bond, the inference being that it appeared together with the soul
from eternity. Maya and karma are called, the @gantuka mala,
because they are not always joined to the soul but come in during
the sakala state in order to enable the soul to know.

In order to lessen the power of anava, which hides the know-
ledge of the soul and prevents it from recognizing its own true
self, its Lord, and the real nature of the phenomenal world, God
gives the soul a body made from the eyolutions of maya.? While
in this body, the soul performs deeds, the fruit of which is ad-
ministered by karma, In this way, the soul gains more and more
knowledge and thus the power of anava is lessened. Such know-
ledge only comes through the aid of the four faculties of reason.
The antahkaranas, therefore, are 742 important instruments through
which the soul may realize advaita. Care must betaken, however,
to see that the antahkaranas are considered to be merely instru-
ments and not the soul itself.

In the final analysis, the dnava mala is removed from the soul
by the grace or adi-Sakti of God. The adi-Sakti works through
the instrumehtality of the tirodhana-Sakti, which is called a mala
or bond because it unites with anava in order to separate it from
the soul. The tirodhana-Sakti works like a guru who joins him-
self to a.band of thieves. In this capacity, the guru is known as
a ‘thief-guru’, for his purpose is to free the thieves from their
evil habits. 1na similar way, God works through His tirodhana-
Sakti; and as soon as Siva is realized, it is likewise seen that the
tirodhana-$akti is in reality the adi-Sakti at work.?

The pilgrimage of the soul, then, begins in eternity, where it

1 Siva-prakasa, 2 20. ® Siddhi, 11: 79. 3 Siva-prakasa, poem 48,
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is forever joined with the anava mala. This bond of potential
pride, arrogance and self-conceit encourages the soul toascribe all
transactions to itself rather than to God. Originally, the @anava
mala reigns supreme in the state of kevala where the soul knows
nothing because it exists in utter darkness, absolutely unconscious
and alone.?

By the grace of God, the soul proceeds from the kevala state
to the state of sakala, where it unites with the tattvas or evolutions
of karana maya.2  This state is otherwise known as the baddha
nilai,? or the state in which the soul receives a gross or sthiula
body by means of which it is able to movs about in the phenome-
nal world.* As soon as the soul receives a sthula body, the
antahkaranas begin to function, for they are part and parcel of the
sthiila frame. The antahkaranas,as we have seen, are the channels
through which knowledge flows, and it is knowledge which
gradually removes anava.

In the sakala state, therefore, the struggle goes on between the
anava mala on the one hand and the potential power of knowledge
mediated by the five organs of sense and the four faculties of
reason on the other. That which directs this struggle is the law
of karma, for knowledge plus the sthiila frame leads to deeds,
which are the cause of joys and sorrows, good and evil acts. The
fruit of deeds is rebirth or the change from one sthila body
to another. Thus, through suffering and distress and through the
habitation of various and sundry sthiila bodies, more knowledge
comes to the soul. All the while, the soul is conscious and
actively operative, for the sthiila body is like a marionette or a
chariot which needs someone inside to initiate action.® Although
the. soul becomes engrossed in the objects of semse-experience
while in the sthiila body, it is gradually extricated from these by
meaps of the acquired knowledge which comes through the
medium of the sensory experience itself.®

_The third state of the soul is called the state of $uddha.?
In 1it, the 501_11 is free from the malas because it has realized the
?.dvalta relatxonsh.ip. Maya and karma cease to operate because the
inherent bond of lgnorance is broken and its darkaess dispelled,

The state of suddha is the highest state for individual souls.

It 15 realized by means of true knowledge which matures after
1 Siddhi, 1V : 37.

®1bid., IV: 39, @ Ibia., IV: 21. *Ibid., IV: 22.
3 Ibid,, IV : 24, ' oIveal. *lIbid.,

® Ibid,, IV : 39, 7 Ipid., IV : 40.
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many births through which the soul passes. In the state of
$uddha, the soul renounces the phenomenal world, regards joy and
sorrow alike, since it realizes the true nature of both God and
itself. The state of Suddha is one in which the soul and God are
neither one, nor separate, nor neither, but rather a state in which
two distinct entities are united in an inseparable way. The
relationship is one in which the soul realizes the all-encompassing
love of God and recognizes how God nursed it from all eternity
until such time as He finally drew the soul to Himself.?

In its traverse from the state of kevala to the state of
suddha, the great barrier to be overcome is that of dnava. The
agencies God provides in order to overcome it are those of maya
and karma, which prevent the soul from realizing God in an easy
or rapid way, and, as such, are listed among the malas,
Ultimately, however, they are indispensable means Ly which
the soul ‘realizes’; and as such must be considered to be agen-
cies of good.

SECTION 3. THE FIVE SARALA AVASTHAS

The way in which maya is utilized in the acquisition of
knowledge is stated in syllogism three :

The Proposition Stated :
The soul experiences five avasthdas, namely, jagrat,
svapna, susupti, turya, and turyatita. . .
The Ground or Reason:
. . . . because the soul stands as formless and formed hid
in the form of the malas.2
Altbough the term avastha is used for the three major
stations of the soul, namely, kevala; sakala, and $uddha, it is
likewise used for the five states through which the soul passes in
the state of sakala. In this sense, the word refers to the place
where the soul stands and learns according to the circumstances of
the case. It is the experience-plane or state of consciousness
through which the soul passes while it is united with the evolutions
of maya in the state of sakala.
We have seen that when the soul is completely dominated
by the inherent bond of ignorance in the state of kevala, it exists

1 Siddki, 1V : 40, ® Ibid,, IV : 31,
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without form. When God causes the soul to pass to the state
of sakala, He enables the still formless soul to join the tattvas
by means of which the soul gains knowledge and works its way
clear of the bond of anava.

The knowledge that comes to the soul by means of these states
of consciousness is of five kinds and is dependent upon the
tattvas with which the soul is united.! The names of the
states of consciousness, the place where the soul rests, the body
which it inhabits, and the type of knowledge that comes to the

soul through each particular state of consciousness are given
"below:

e
()
%, | Actlvity of
Body Type of Know- | § 8 A _
Avastha | Place of Rest Inhabiled | ledge Resulting -§§ v;;'a; tatta
s 9
Z‘
Jagrat Between the |Sthila Physical con-| 35 |Sivam,Sakti,
eyebrows sciousness Sadakhya,
Wakefulness Isvara, Sud
dha-vidya—
all active
Svapna Throat Stikshma ’ Dream state 25 | Suddha-vid-
ya absent or
| inactive
‘. |
Susupti Heart Karana | Sleep 3 |4th & 5th ab-
sent or inact-
ive.
‘ |
Turya Navel Souljoin- | Deep sleep 2 |3rd, 4th, &
ed to ' 5th  mbsent
prafia ‘ or inactive
vayu
Turyatita | Point  mid- | Soul ex- | Ultraconscious- 0 |2nd, 3rd, 4th,
way between | ists alone.| ness & 5th absent
anus & navel . ‘ or inactlve.

1 . .
See Os5sris00u . Saria urewQur g,

‘ 4S7E.:8Siddhi, IV: 33, 34; also Bharatiar, Revelations of St. Meykandar,
PP. 3/-45, o

3 The Siva taftvas are those which h -
‘ elp the soul a . See
chart, page 153, P nd cause it to act
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Mention has been made of the three bodies which the soul
inhabits, but a repetition of them and their composition will make
the chart more clear. The three bodies are: the sthiila, the
sikshma, and the karana. The sthiila body is the gross material
body which one is able to see. The sikshma body is made up of
the five pranas (vitai breaths), manas, the five jfiZnendriyas, and
the five karmendriyas. It is the body which the soul inhabits
during the state of dream and during the time that it makes the
transition from one sthila body to another.? The karana body
is the subtlest and innermost rudiment that the soul inhabits.
The soul may be joined with all three bodies at one and the same
time, or it may exist without them in a pure naked state such as
in turyatita,

The way in which the soul passes from one state of conscious-
ness to another is graphically illustrated in the .Siddki, where a
comparison is drawn between a king and his ministers as they
enter the palace. At each gate, the king leaves a few of those
who guard him until he finally enters into the sanctum sanctorum
where he is alone. In a similar way, the soul leaves the various
tattvas as it passes through the states of consciousness, until
finally it exists naked and alone.

A char{? showing the various halls or mandala and the
tattvas left at each mandala is given below :

Avastha Mandala ‘ Numbzey of tattvas left bekind
Jagrat Governing Hall \ 35
Svapna Processional Hall 1 25
! Hall where king de-
Susupti ! liberates with his 3
. l ministers. 1 o
Turya Bedroom of king ' 2
Turiyatita ll i 1

The knowledge that comes to the soul through these five states
of consciousness may be experienced gradually or in rapid

1 Siddhi, IV : 22. - Ibid,, 1V : 32; also 30.
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succession. An experience of rapid succession is illustrated by
the news of a great loss. At the time of general consciou;ness
(jagrat), the soul is between the eyebrows. Shock caused by
knowledge of a great loss causes it to pass to the point between
the anus and the genitals, from which point it returns to the fore-
head by gradual degrees. At first, a man knows pothing and
seems to be completely breathless (turyatita). Then, he begins to
breathe (turya). A dazed consciousness results (sasupti). He
sees something as in a dream (svapna). Finally, he returns to his
senses (jagrat). '

Summary :

The repeated process of evolution, existence ir form, and
involution both as it applies to the phenomenal world and to every
object within that world takes place for the sake of the endless
number of souls. The number of souls is so great that ‘they
equal the number of days that are past since evolution and the
days that are yet to be’t Each one of these souls exists from
eternity as an uncreated reality, the primary quality of each being
vidya, or latent knowledge or intelligence.2 This intelligence,
however, lies dormant, because of the dominance of darkmess or
ignorance.® This darkness covers each and every soul as the
darkness of a room covers every individual confined within its
four walls. As long as the soul remains in this state, it is said
to exist in the state of kevala.

In order to free the soul from the bond of ignorance so that it
may realize its inseparable relation with God, God gives the soul
a body made from the evolutions of kdrana maya. As soon as
this bappens, the force of karma begins to work. This is the
sakala state, in which the soul experiences sensations. Through
the good and bad which results from these experiences, the soul
performs punya and papa, the result of which is administered
?}i’eiilf??stll)l(::ui!l the directi'on.of (.}od. The net resul't is that
enables the so:1 t‘;necanfi again in different bodies. This process
the power of | acquire more and more knowledge, where!:)y

gnorance wears away. As long as the soul in-

habits a body, it has the power to know, desire and do.
In the state of sakala,

t ' the sou] experiences five different
states of consciousness thr

ough which it gains knowledge.
1 y .,
Tirwvarutpayan, 2: 1. = 1pia,, 2. 5, 3 Ibid., 3: 1, 2and 3.
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Sensory experience is presented to the four faculties of reason (the
antahkaranas), and after these have acted and reached a conclusion
the knowledge is presented to the soul. When true knowledge is
attained, the time comes for the anava mala to leave. This is done
as soon as the soul receives the imprint of the wisdom of God, by
means of which the power of anava is completely neutralized and
the soul joins the Holy feet of Siva.t
In other words, souls have no beginning. They are eternal,
uncreated realities which find themselves united either with the
bond of anava (kevala), or with the phenomenal world (sakala),
“or with God (Suddha). For it is the chief characteristic of the
soul to partake of the nature of that with which it is attached. In
no stage of its existence can the soul remain by itself in isola-
tion.2 The soul is like a crystal which assumes the colour of the
object with which it is in contact. When the sou! is in union with
anava, it assimilates the darkness of the same. When in union
with a body, it partakes of the nature of that body. And when
in union with God, it shares the nature of the Supreme.?3
The Siva-prakasa summarizes the Siddhanta teaching on the

soul as follows:

Souls are innumerable and eternal and are hid within anava mala.
They receive a body from God in accordance with deeds they perform.
This body and soul are inseparable. When the soul has joined a body, it
experiences many things. The punya and pipa from these experiences
result in rebirth. When the time comes for the anava mala to leave, God

imprints His grace through which the soul receives wisdom. Through
this wisdom, the power of dnava is neutralized and the soul joins God,*

The Siddhantin always insists that it is the grace of God which
isolates the §oul from anava and brings it into the advaita
relation with Himself. As an illustration of how this is done, an

H

1 Siva-prakasa, poem 19,

2 This is the doctrine of ' That becoming that 'y stated in Tamil as
S Y4B HESD O FribSFET T TTOr s,

3 Siddkhi, IV: 20. A question may arise about the activating function
of the soul on the one hand and the crystallipe, vidya character on the other
Botb aspects are affirmed by the Siddbanta, ang the way they are reconcileci
is through realization, for, when Siva-jﬁﬁna is imprinted upon the ripened
soul, that soul realizes that its knowing activities were all along iuitiat:d by

the sakti of God and really not by its own inhere i
nt . Se .
tion to the commentary on Siitra 5. power e the introduc

¢ Siva-prakasad, poem 19.
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old poem?! compares God to a washerman; the soul toa .clot_h;

and dnava, to the dirt within the cloth. The sthiila body is like

fu]ler"s earth, while the grace of God is like water. Even as the
. .. ,

dhobi removes filth from a cloth by placing it in fuller s_earth. so

God removes anava from the soul by placing it in a sthiila body.

When the washerman dips the cloth in water, the dirt is washed

away. Similarly, when God dips the soul in His grace, He cleanses

it,
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SUTRA 5: THE ATTRIBUTES OF PASA

Although the five organs of sense know the five sensations
through the help of the soul, they do not know themselves
or the soul which makes it possible for them to know. In a
similar way, although the soul knows the world (phenomena)
through the help of God, it neither knows itself nor God Who
makes it possible for, it to know, Souls are active in the pre-
sence of God as iron filings are active in the presence of a
magnet (which means that there is no change in God).

Thus far, inferential reasoning has led to the fact that know-
ledge comes to the soul in two ways : (1) through the instrumen-
tality of the four faculties of reason (the antahkaranas) which
receive their source-material from the five organs of sense, and
(2) through the five states of consciousness (avastha)through which
the'soul passes. The fifth sutra carries this reasoning one step
farcher, and shows that knowing *is not a self-contained process
but that it receives its initiative and direction from God. The
stitra is put in the form of an analogy in order to show that God
activates the soul and causes it to know in the same way that
the soul activates the five organs of sense and causes them to
know. ,

This doctrine of the Divine initiative with respect to the know-
ing process follows consistently upon the previous teaching on
the state and nature of the soul. Forit is quite evident that the
soul cannot initiate the knowing process, because it is united from
eternity (in the kevala state) with the inherent power of ignorance.
This, together with the fact that it is the nature of the soul to
partake of and assimilate the nature of that with which it is united,
makes it necessary to look elsewhere for the origin of activity.
This origin, according to sutra 5, is found in the Divine initiative ;
for it is the grace of God that releases souls from the state of
kevala, where they are completely dominated by anava, to the

state of sakala, where they are in the environment of the pheno-
menal world, bodles and experience-planes—all evolutions of
karana maya.

Furthermore, the grace of God not only starts the soul on its
way toward realization, but it continues to direct the knowing
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process through the instrumentality of karma. The soul, there-
fore, is that which is acted upon, while it is God Who acts.

SECTION 1 : The Five Organs of Sense ave Activaled
by the Soul

The activity of God upon the soul is comparable to the activity
of the soul upon the five organs of sense:

ke Proposition Stated :
The five organs of sense know by means of the soul. ...

The Ground or Reason :
. ... because nothing is apprehended by the organs
of sense unless the soul (helps them).

The five organs of sense are merely channels through which
knowledge passes to the four faculties of reason, which coordinate
sense-impressions and make final judgment. Neither the five
senses nor the four faculties are able to initiate the knowing
process, because as channels they do not possess the quality of
knowledge.! Behind these, therefore, stands a knowing principle,
which acts upon the four faculties, which in turn act upon the five
organs of sense. It is for this reason that it is said that the five
organs of sense cannot act without the help of the soul. Besides,
even with the help of the soul, they gre never able to know the
soul itself or their own true nature.

The question of God as the activating agent of the knowing
process arises when the question is asked: *‘Is karma not
sufficient ?’ This question is put by the Karmatmavadin, who holds
that karma does possess sufficient power to instigate and carry on
the process. He eliminates God because of a dilemma which
says that, if one holds that God imparts knowledge to the soul,
one must likewise hold that each soul is entitled to the same
amount of knowledge; otherwise, God is unfair. Or, if one
f}?::lésotdh:.at the difference is due to karma, one is bound to admit

d 1s unnecessary because karma is proved sufficient.?

SECTION 2 : The Soul is Activated by God

r . - ey . N ]
) The Slc?dhantlns answer {o this dilemma is that one cannot
dispense with God so easily. The fruit of the deed can mever

! They are jada. ® Siddhi, V : 2.
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come of itself. It is necessary for Someone to see that the proper
fruit is administered correctly :
The Proposition Stated :
Even this (the soul) will understand only by means of
their First-One . .

The Ground ov Reasorn :
. . . because the soul is not conscious of itself even as the

organs of sense which are conscious by means of the soul alone.

The Siddhantin says that the five organs of sense are unable to
know unless they experience things through the help of the soul.
In the same way, the soul is unable to know except through the
grace of God which makes it possible for the soul to know. This
process may be compared to iron filings before a magnet.

The analogy is now complete. The soul is unable to know
without the help of God, even as the five organs of sense are
unable to know without the help of the soud. The soul pervades
the five organs of sense and through them experiences the pheno-
menal world and gathers knowledge. God pervades the soul in
order to make this experience a reality.

God causes knowledge to come to the soul in various ways.
The Siddk: lists human bodies, karma, time, iuminaries, books
on Jogic and philosophy and the word of the guru.! The Siddki
hastens to add that in spite of the fact that God is the cause of
the soul's knowing, He Himself does not need the means of
knowing listed above;? for the phenomenal worlds are His
body; souls, His instruments; and the iccha, jAdna, and kriya
saktis, His antahkaranas.® God ioduces the soul to reap the
results of good and evil deeds, while He Himself dances the
dance of evolution, preservation in appearance, involution, con-
cealment and grace.

1 Siddhi, V : 4. 2 Ibid., V : &. 5 Ibid,, V : 7.
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Whatever is perceived as a definite object of sense is change-
able (asat), That which cannot be perceived does not exist.
God is neither the one nor the other. Hence, He is called Siva-
sat which means that He can be known through grace-wisdom
which He Himself imparts (pati jﬁana) but not through human
intelligence (paSu and pisa jnana).

The unqualified position of the Siddhantin is that the grace of
God is indispensable in the knowing process. Without this grace,
knowledge would never come to the soul

The knowledge that does come is of three kinds: pasa, pasuy,
and pati jidna. Pasa and pa$u jiiana are known as human under-
standing, while pati jGdana is known as the imprint of Divine
Grace.

Pasa jnana consists of the general knowledge of this pheno-
menal world as it comes through the five senses. It is called pasa
jiana because it concerns the bond of phenomenal things. Pasu
jhana includes the special or reasoned knowledge which is the
result of cogitation and results in the awareness that there is a soul
separate and distinct from the four faculties (the antahkaranas). !
Pati jnana is the final imprint of grace whereby God brings the
soul to the complete awareness that He and the soul are insepara-
bly united from the eternal ages—a fact which otherwise goes
unnoticed and unknown by the soul.

SectioN 1: Pasa and Pasu Jiana

Pasa and pasu jfiana are necessary for development, although
neither can bring the soul to the final stage of realizgtion.
The Proposition Stated :
Perceptual knowledge is changeable (asat) . . .
The Ground or Reason:
. .+ . because perceptual knowledge is luminous (percep-
tive) and non-luminous (a-perceptive) (at one and the same time).

_‘All that which is known through human understanding
(pasa and pasu jhana) will cease to appear as real when the soul

t Siddki, 1V ; 2,
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realizes God. The reason is that knowledge which comes
through human understanding is knowledge about the material
and mental universe, and this knowledge, like the universe itself,
will disappear.

Human understanding will never bring the soul to the final
state of realization, because it is ultimately unreal, in the sense
that it is impermanent. The reason is that what appears is
changeable ; for everything that appears is subject to the three-
fold process of evolution, existenze in form and involution.

Pasa jiana is impermanent, because it is mediated by the five
organs of sense. Itis kuowledge'that one gains of the phenome-
pal world, knowledge which is mediated both by direct experience
and by the perusal of the Vedas, Sastras, Puranas, and other
sacred literature, In other words, it is the general knowledge
that one gains of the experience-planes in which one finds oneself,

Pasu jiiana is impermanent, because it is mediated by the four
faculties of reason—the antahkaranas. Reflection teaches that
these are not the soul but that the soul exists separate and distinct
from them. It likewise teaches that the essential nature of the
soul is pure intelligence. This leads to the inference that the soul
supersedes the sacred scriptures from which it gains knowledge
of its nature, for the sacred scriptures are evolutions of maya,
while the soul is pure intelligence and therefore comparable to
God.

The actual realization of the soul’s comparability to God, then,
will never come through pasa or pasu jiana, because these two are
mediated through the evolutionary channels of karya maya. The
knowledge, like the channel through which it passes, is imperma-
nent, since the great dissolution (samhara) will sweep both into
primal formlessness.

The above is the practical application of the Siddhantin’s axiom
which says that if a thing can be known, it exists. ‘The added
inference is that it appears. The corollary of this isthat if a
thing cannot be known, it does not exist. The added inference is
that it does not appear.

It is likewise a Siddhantin’s teaching that * existing things’ may
be classified as permanent- and temporary. A temporary thing is
one which can be pointed to as * this’ or ¢ that’. The reason for
its temporary character is that it is an evolution of maya, which
will disappear during the time of general involution. A perma-
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nent thing, on the other hand, is one which cannot be pointed to
as ‘this’ or * that’, because it is not an evolution of maya, The
consequence is that it will never disappear.

SecTION 2: Pati Jiana

Some difficulty arises with the above reasocing when it is
applied to God. The Siddki states this difficulty in the form of a
dilemma.? The first part says: ‘If God is One Who can be
known, He becomes non-intelligent (a jada thing) which like all
non-intelligent things (things which can be pointed to as ¢this’
and «that’) will ultimately disappear.” The second part says:
* If one says that God cannot be known, He becomes a non-entity
(Sunya).’

Part of the answer to this dilemma lies in the fact that there
are two types of knowledge which are invalid as far as final reali-
zation is concerned. All one can learn through them is the nature
of the phenomenal world and the nature of the soul.

These, however, do not complete the list of ultimate realities.
It is true, God wonld be subject to involution if one could appre-
hend Him through either pasa or pasu jiana. But this is impossi-
ble. Does it mean, then, that God is absolutely unknowable and
therefore non-existent? No—

The Proposition Stated :
The changeless Siva is He Who stands without these two

characteristics and Who is beyond speech, mind and the organs of
sense. . . .

The Ground or Reason :

. . . . because the luminous does not need anything to illumi-
nate it, and the non-luminous has no illumination.

What the Siddhantin means is that that which cannot be realized
through human understanding (pasa and pasu jidna) may be
realized through grace-wisdom (pati jidna). It is obvious that if
one says that God can be realized by human understanding, one
implies that God is like other things in that He will disappear.
On the other hand, if one says that God cannot be ascertained, one
implies that He cannot be known at all. Grace-wisdom (pati jiana)
is therefore necessary, because from the viewpoint of man God pos-
sesses a dual nature: He is both ascertainable and unascertainable.

8 * Ibid, VI: 1 and 2.
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God is an 'existing thing ’ (an ul-porul), Who does not appear
in the sense that other things appear, for this would make Him
subject to the process of evolution and involution. He cannot be
known by pasa or pasu knowledge, simply because He extends
beyond the purview of these two.

This does not mean that God does not exist. Nor does it
mean that He cannot be known. God does not exist to, nor can
He be known by, human understanding; but He does .exist to,
and can be known by, Divine Wisdom.

God cannot be known by pas$u jiana or the intelligence of the
soul, because God is inseparably one with the soul ; hence, He can
never be known as * other than ’ or outside the soul. He is the
thinker of all the thoughts of the soul; and in Him there is no
distinction of ‘I’ or *Mine’.* God is inseparably linked with
the snul from all eternity and therefore transcends all knowledge
which discriminates between ¢this’ and ‘that’. He is always
inside the soul and must be realized from within. 2 Pati jidna is
this realization.

Pati jhidna is the wisdom which God Himself imparts. It
is the spiritual experience whereby the soul becomes conscious of
the fact that the merger between itself and the Supreme is indeed
a reality. This consciousness consists in knowing that, although
God and the soul are inseparably united, the soul differs from
God, since God is greater than the soul in the same way as a
master is greater than his slave.

Since God can never be known by the two instruments of pasa
and pasu jhana, and since one can only realize Him through pati
jhana, it stands to reason that those who have thus realized Him
(called jiianis) are the only ones who can tell us what God is
like, ;

Those who have thus realized make the mental distinction
between God as Para-Sivam and God as pati Siva, Para-Sivam is
Siva in His highest form, a form in which He exists as Pure

Intelligence. Para-Sivam is devoid of form—He is sva-riipa. He
is devoid of qualities and attributes—He jg nirguna. Pati Siva
refers to God as He stands in inseparable relation to souls and the
universe of matter. As such, He is otherwise known as
Sadasiva,

1 Ibid., VI : 8. ® 1bid.,, VI: 9.
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Siva has eight characteristics :1

1. He is a self-existent, self-dependent being, One Who is
above all others. If He were dependent on others, He would not
be a free agent.

2. Siva is an immutable being, in the sense that He does.
not change either in form or nature. If He were mutable, He
would be Subject to the influence of time and, consequently,
involution. .

3. Siva has intuitive wisdom. If His wisdom were medita-
ed, He would be dependent upon an outside agent or sotirce.

4. Siva is omniscient. If His knowledge did not extend to
all things, He could not have created them all.

5. Sivais a being {ree by nature from all dross and other
impurities which fetter the soul. In other words, He is without
the malas. If He were bound by the malas, He would be like the
mutable soul.

6. Siva is a being of boundless grace. If His grace were
limited, He would err aud be subject to sin and sorrow like the soul.

7. Sivais omnipotent. If He were not so, He could not be
the author of all the phenomena that one sees in this world.

8. Siva is a being Who enjoys boundless bliss. If bliss
were not His, He would desire the enjoyments of the phenomenal
world and thus be subject to samsara.?

Those who have realized Siva say that He performs five func-
tions,? each of which He delegates to the agency of a lesser god
to whom He also deputes the required power.

* These eight are varlously expanded into sixteen. For the eight listed
above, see Siva-prakasa siitra 1, poem 1; the relevant U. M. Tamil Levicon:
definition ; and Mudaliar, S. Sabharatna, Essenfials of Hinduism in the
Light of Saiva Siddhanta, pp, 46-49,

2 The Tamil words translated are :

(@) swravssoss ;)

(6) SugLidarasd |

(3] Aupmsyexridagss ;

(@) woraamisw ;

(¢) @uvuraCa uredsdidtogse ;

(f) Cur@-sm:_mm;

(g) Gypdarppgot@n;

(%) eredaierugpe o, s

S Siddki, 1: 37. See also Mudaliar, op. cit. pp. 40 and 41 ; also,
Shivapadasundaram, S., 74e Saiva School of Hinduismn, pb. 60-63,
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Evolution is performed by Brahma. It consists of the trans-
formation of m@aya from the state of formlessness or cause into the
state of form or effect. This simply means that Brahma changes
kdrana maya into karya maya, the unseen into the seen.

Evolution provides sakala souls with bodies, physical and
mental organs, phenomenal worlds, and experience-planes.?

This gift of bodies, minds, worlds, and experience levels is
designed to enable the soul to realize God.

Preservation in form or appearance is performed by Visnu.
He maintains the state of kdarya or evolved maya for such a length
of time as is required to serve the purpose for which it was
brought into the state of appearance.

Involution is performed by Rudra. It consists in the trans-
formation of the phenomenal world from the state of form or
appearance back into the state of formlessness or non-appearance.
Karya maya resolves into karana maya.

Sakala souls undergo many rebirths, while the phenomenal
world exists in the state of appearance or karya maya. These
occur as often as their karma requires. The periodic resolution of
the phenomenal world into primitive or formless (karana) maya
however, is designed to give sakala souls complete rest. This
period is technically known as the maha-samhara.

Obscuration is performed by Mahe§vara by means of the
tirodhana-$akti of Siva. It includes the function of veiling or
darkening, which is designed to keep the soul engrossed in the
experiences of this world until its karma is completely worked
out. Since the power of anava prevents the soul from independent
actiop, the stimulus to act and to continue to act must be
given by God. The injection of the soul, therefore, into the sphere
of karya maya, where the force of karma begins to work, is, in
reality, a gracious act of God, because the stimulated soul is allur-
ed by secular pleasures and enjoyments to a state of dissatisfaction
with the world. In other words, obscuration leads the soul
through pasa and pasu jiana to the final stage where the soul
yearns for the imprint of Divine grace or pati jiidna.

The imprint of Divine Grace is performed by Sadasiva. Itis
made when there is a balance or equation between good and bad
deeds, ? when joy and sorrow, pleasure and pain are regarded

1 Tanu, karana, bhuvana, and bhoga, ¢ Qodlr guy
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neutrally. Each enjoyment, sorrow, pleasure, and pain contributes
to the decrease of the anava mala. Through such experience, the
soul is led to the state where it is capable of being entirely freed
from bondage. At this time, Siva makes a final imprint upon the
soul through which the soul becomes aware and fully realizes the

inseparable (advaita) relation which existed between it and God as
from eternity.

The Siva-prakasa:

God performs five acts of grace on behalf of souls in order to lift them
from the sea of sorrow. This is why the jAani says that these acts are God’s
play. Involution is performed in order to give the soul rest. Evolution
is performed in order to drive away the anava mala. Preservation causes
the soul to eat the fruit of its karma and become ripe of itself. Obscura-
tion causes the soul to experience the phenomenal world in order that it
may become dissatisfied with the things of this world. The Imprint of
Divine Grace is performed in order that God may call the soul to Himself.
Though thus distinguished, the five acts are in essence all one act of grace
so that each soul may ultimately realize the bliss of advaita.®

Dancing Nataraja illustrates how easily and how rythmically
Siva performs these five functions.2 His rhythm is the rhythm

of the wind which blows over the calm sea. Waves and foam
appear, but there is no change in the wind—nor in Nataraja.?

Conclusion :

The apex of the Saiva Siddhanta pyramid is the realization of
advaita., The foundation of the pyramid is the inference which
says that the phenomenal world and every object which appears
within it i5 subject to periodic evolution, existence in form, and
involution., The three eternal uncreated realities of pati, pasu,
and pasa emerge as inferences from this initial statement of faith.
The problem of life is to eliminate pasa from pa$u so that pati
may be completely realized. This can be done only through pati
jnana, for pasa and pasu jiidna are ultimately impermanent. How

pati jidna is atlained is told in Part II, which outlines the
Siddhantin’s way to realization.

* Siva-prakasa, poem 10.
® Shivapadasundaram, S., pp. 181-2.
3 Siva-prukdsa, poem 35.



PART I1: SPECIAL SUTRAS, 7-12

SUTrA 7 : THE NECESSITY FOR THE SOUL TO
Rearize Siva

[

In the presence of God Who is unchangeable (sat), nothing
has a reality of its own. Hence, God cannot perceive the
changeable (asat), and the changeable (asat) cannot perceive
the Unchangeable (sat). That which perceives both is neither
of them. The soul, therefore, which experiences both God Who
is unchangeable (sat), and the phenomenal world which is
changeable (asat), is called ¢changeable-unchangeable’ (sat-
asat).

The apex of philosophical thought relative to pati, pasu and
pasda is the realization of advaita, which comes about through pati
jiana or the imprint of Siva upon the soul. Pasa and pasu jiiana
lead the soul to the point where it recognizes that it differs from
the phenomenal world and all other manifestations of maya. Pati
jnana supplements this by making the soul aware of the fact that
God and the soul are always united and that the bond of anava
prevents this recognition. The be-all and end-all of life, therefore,
is to receive the impr... ' Divine grace. For ¢all knowledge
and all philosophy will be utterly useless if it will not lead us to
believe that we have a better end to attain to, and to action that
will bring about this end. The true end or Siddhanta is what is
‘treated of’ . . . in siitras 10 to 12 inclusive ; and siitras 7 to 9
inclusive which precede it are ¢ appropriately devoted to the
treatment of the action or sadhana or means of attaining the True
End '—or the Siddhanta.? )

Stitras 7, 8, and 9, then, show how one may place oneself in a
receptive state for the imprint of Grace, They outline the course
by which pati jiana may be obtained and realization become a
reality. Sutras 10, 11 and 12 indicate the blessings which come
by following the path outlined in siitras 7, 8 and 9. They likewise
caution the soul that has realized to remain in its state of bliss.

* Pillai, J. M. Nallaswami, Siva-jiidna-bad/xa of Meykanta-deva, 1945
edition, 69.
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SECTION 1 : Pati has no Experience of Pisa

Siitra 7 serves as an introduction to Part II. It shows how the
soul is a factor which stands between the phenomenal world
which is asat or changeable and Siva Who is sat or unchangeable.
It re-emphasizes the fact that the soul stands between maya on
the one hand and Siva on the other.

The first section of the sutra explains why God cannot ex-
perience bondage :

The Proposition Stated :
In the presence of sat, asat, cannot shine. . . .

The Growund or Reason
. ... because in the presence of the eternal the false-
-eternal stands as non-luminous.

The Siddhantin says that in the presence of God, nothing can
shine with a reality of its own. Actually, there is nothing which
can be pointed to as different from Him ; hence, even as in the
presence of the unchangeable the changeable has no reality, so
in the presence of the eternal, the false eternal stands shorn of
whatever light it may have had alone.

One senses in these words a distinct difference between the
conception of the Vedantin and that of the Siddhantin relative to the
phenomenal world. The origin of this difference lies in the variant
interpretation given to the sentence, ‘* The phenomenal world does
not exist.” The Vedantin holds to a literal interpretation and
maintains that the phenomenal world is as illusory and non-existent
as the horns of a hare or the lotus of the sky, * The Siddhantin
says that, before the all-knowing Siva, the universe is so small
and insignificant that it does not appear to exist. The phenomenal
world, however, 75 7ea/ ; but it loses its glamour and appears to be
von-existent in the presence of Siva, even as darkness appears to
be non-existent to one who gazes at the rays of the sun.

The Siddhantin holds that the phenomenal world does not exist
separale and distinct from Siva for two reasons: (1) if # did, Siva
would n'ot be omniscient, since His knowledge could not comprise
that which exists separate from Him and which can be pointed to
as ‘that’; and (2) if it did, Siva would not be omnipresent, because

* This statement is a Siddbantin’s interpretation of the Vedantin’s posi-

tion. %he_Y‘fdﬁntiﬂ may not accept this particular interpetation. Taken
trom Siva-jiana-bodham, siitra VII, Section 1, commentary.
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He could not te in the place to which He was able to point. The
ability to point indicates the fact of separate existence.

All this emerges from the teaching which says that the
phenomenal world is asat or changeable. The sense in which
asat is used here does not mean non-existent but rather 'non-
luminous or non-distinguishable ’ (a-prakasa).! A parallel illustra-
tion is that of the Ganges, which pours water into the ocean from
its many mouths. The reddish colour of the Ganges is discernible
for some distance out at sea, but gradually the colour disappears,
giving way to the blue of the ocean. *The great sea, which is
greater than the great Ganges, has completely engulfed and
covered it up and in consequence, it is the Sea. . . . and not the
Ganges. . . . that is apparent to us.’2 In like manner, phenomena
are swallowed in the presence of Siva.

Before God, the phenomenal world stands shorn of any glory
of its own. As the rays of the sun fill every corner of the world,
so God fills all things with the light of His presence—from which
the inference is made that He. activates the whole and does not
experience individual objects.

SECTION 2: Pasa does not Experience Pati

The second section of the stitra explains why the phenomenal
world cannot experience God—

The Proposition Stated :
Asat has no innate intelligence. . . .

The Growund or Reason :
. . because that (asat) when proved does not exist.

The three strands of pasa, namely, anava, maya and karma,
are each asat, which means that they are jada. Hence they are
subject to the process of involution. Only that which possesses
or is capable of possessing knowledge is ultimately real, in the
sense that it escapes or is able to escape the possibility of cyclical
change. *

SectioN 3. PaSu Experiences both Pasq and Pali

Cyclical change is not applicable to God, because the very
postulation of it relative to Him eliminates the possibility of an

1 Piliai, J. M. N., ch, cit. p. 69, 2 Ibid.
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Intelligent First Who acts as a director of the cycles. Neither
can the purpose of the cycles be found in the material universe,
for purpose and intelligence go together. The cycles are
meaningless if they apply to that which by nature lacks inherent

wisdom. The purpose, accordingly, must be found within the
soul :

The Proposition Slated :

The soul which is ﬁeither of these has two-sided know-
ledge.

The Ground or Reason :

The knowledge (or intelligence) which knows both of these
(sat and asat), and the knowledge which stands as the recipient of
spiritual instruction, and that which exists in these two (sat and
asat)—that is the soul.

Whereas God is sat or Unchangeable and the universe asat or
changeable, the soul is called sat-asat, because it is both change-
able and unchangeable. The soul is called sat-asat, because of its
inherent quality of being associated eilher with the changeable or
the Unchangeable, The soul cannot stand alone. Furthermore,
the soul has the power of knowing only after it is taught. It
knows the world through human understanding (pasa and pasu
jiana) and it knows God through grace-wisdom (pati jfana).
This is why the soul is said to have this dual nature.

The soul, then, is the object for which the phenomenal world
fluctuates and undergoes cyclical change. It is the object for
which God initiates the stimulus for change.? The soul stands.
as it were, between the prongs of maya on the one hand and
God on the other, even as iron filings stand between the two arms.
of a magnet. By virtue of this intermediate position, the soul is-

called sat-asat; for it is neither sat nor asat, but partakes of the
pature of both,

This nature expresses itself b

united y becoming that with which it is

If the soul is united with asat, it partakes of the nature
of chm.:\ge. If it is united with sat, it partakes of the nature of the
Imperishable. When the soul is united with the phenomenal
world, it bears the Stamp of maya. When the soul realizes.

1 Siddhi, VII; 2. ¢ 1bid., VII: 4.
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advaita, it bears the stamp of God. This is what led Manikka-
vacakar to say :

Thou mad’st my thought Thy thought ! Of me, mere cur,
Thou mad’st the eye rest on Thy foot's blest flower,

Thou mad’st me bow before that flower alone ! My mouth
Thou mad’st to speak abroad Thy gem-like word !

My senses five to fill Thou cam’st, and mad’st, me Thine.
Ambrosial Sea of magic might! O Mount ! Thyself

Thou gav’st, Thy form like wild of roseate lotus flowers,
To lonely helpless me, Thou Only-Light | 2

1 Pope, G. U. Tke Tiruvagagam, p.S55, poem xxvi, The real meaning
of ‘to lonely helpless me’ is, ¢ to me who am neither sat nor asat.” For this,
I am indebted to Swami Somasundaram of the Trichinopoly Temple :
November 1945, - .



SOrra 8: SivA’s APPEARANCE TO THE RIPENED SoUL As GURU

As a result of religious austerities (tapas) performed in
previous births and continued in the present, Siva, Who has
been guiding the soul through the Kevala and sakala
states at all times, nmow manifests himself to the soul as a
human guru and says: ¢ You are like one who is caught by a
gang of hunters namely, the five senses. You have even become
like the hunters themselves.” Through this experience, the soul
comes to know itself and God and realizes its advaita relation-
ship with Him,

The road to advaita is weary and long. It winds through
cyclical change in- regard both to the individual soul and to the
entire phenomenal world with which the soul is united in the state
of sakala. Phenomena, bodies, instruments and experience-levels
all contribute to advancement, and they are applied by the law of
karma. The knowledge which comes to the soul in the sakala
state, therefore, is mediated by the evolutions of may4d, and is, as -
we have seen, of two kinds: pasa jAana or knowledge about the
phenomenal world, and pasu jndna or knowledge about the soul
and its nature. Neither is adequate to advaita, although both are
able to place the soul in the proper position for realization.

. The gradual illumination of pasa and pasu jiana is an accretion
of knowledge over many births ; for the soul inhabits many bodies
before it rises to the state of man. As a human, it wends its way
through numberless transmigrations until it is born in the land
where the Vedas and the Saivagamas are taught.? The path then
leads from the Outermost Religions through the Outer, from the
II}ﬂef_to the Im.1ermost, until the soul is finally born within the
Siddhanta fold itself. Even here, there are four steps of religious

austerities by means of which punya or merit is gained. These
four include carya, kriya, yoga and jfiana.2

1 Siddhi, 11 : 90. 2 1bid., IL: 90, 91; VIII: 1L.
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SecTION 1: Jizana Comes through Tapas

The first syllogism of Siitra 8 assurmnes that the soul has passed
through the multitudinous -stages given above, since the entire
second section of the Siva-jiana-bodha is written exclusively for
Siddhantins. This is the reason why the last six sitras are called
the ¢ special’ or ¢ grace section’. Siitra 8 takes up the strand of
thinking within the Siddhanta fold itself :—

T e Proposition Slaled :

Jaana will shine to these souls on account of the tapas
they did in a previous birth. . . .

The Ground or Reason :

. . . . because (God) will not give moksa unless (souls) show
jhana as a good path when doing carya, kriya and yoga.

In reading through Siddhanta literature, one is impressed by
the fact that the word * bhakti’ is seldom, if ever, mentioned.
The reason for this is that the three paths outlined above are all
an expression of bhakti, which indicates why no special section is
given to the treatment of it. The Saiva Siddhanta in its entirety
is the highest expression of devotion. Bhakti for the Siddhantin
consists in following the three paths outlined above, for these are
the means by which the soul may place itself in a position for the
reception of the imprint of God’s grace.

The three expressions of bhakti, namely, carya, kriyd and yoga,
are subdivisions of the word ¢ tapas’ or ¢ religious austerities '. More
generally defined, ‘tapas’ means *‘to bear up patiently under the
adversities that come to one and not to bring adversity to others'.t
More technically defined, tapas consists of religious austerities,
and the three listed below are the ones which the Siddhantin must
do in seriated order (on the basis of transmigration largely) in
order to receive grace.

The path of carya? consists in external service to God, service
which creates in the mind a yearning for spiritual advancement.
The mental plane is enlarged by the physical functions performed.
These include washing the temple with water, sweeping it with
a broom, gathering flowers for temple worship, lighting the temple

X Tirukkural, first section.

£ These definitions were worked out with the hel ja Pi
of S. Raja Pillai
and the U./M. Zamil Lexicon. July 20, 1945. P !
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lamps, growing flowers for temple garlands and doing the
necessary things for the devotees of Siva.t

Caryd is otherwise called the dasa-marga or the path of the
servant, the relationship between the soul and God being thought
of as being similar to that of a servant to his master.

The performance of carya is directed to God in His rapa state
or state of form which in this case is the idol., The fruit of carya
is sdlokya, which is the blissful condition of being in God's world,
which means that after death the soul enjoys for a time the bliss
of living in Siva-16kya.?

The path of kriya consists in worshipping Siva with rites and
ceremonies prescribed in the Agamas.® The performance is called
pujd, which is of two kinds: (1) that done for the salvation of
one’s own soul,* and (2) thatdone in a collective way as by a priest
for the salvation of the souls of others,® Puja consists in establish-
ingpa definite concept of God in the mind and performing certain
ceremonies with flowers, incense, lamps, holy water, sandal paste,
fruits and other objects pleasing to God. Although the performance
of puja is physical, the mental faculties have a large share in the
service. The thinking powers are called into action as the indivi-

dual officiates or performs his religious service in the presence of
God.®

t Siddhi, VIII: 19; Bodha, Bhasya, 8. 1, p. 359; Tiruvathavir-
Adigal Puraga, by Munivar, found in 4 Science Graduate, p. 48; U.M.
Tamil Lexicon, p. 1319, The duties for the dasa marga are:

acdlugr Bulivni Qarisd
adflar Quapsdve g Fissd awrpldsd
vdluef uppd uamGFeror
ANQsr A& Qeriagp srage writss,

Found in Pillai, J. M. Nallaswami, ‘The Four Paths'\, The Siddhania
Deepika or the Light of Truth, June 1906, Vol. V1I, No. 3.

2 Siva-jiiana-bodka, VIIL; 1, example 1.

3 Ibid., Bhasya, p. 359; UM Tanil Leucon p. 928.

* Atmartha -piija.

% Parartha-piija.

® Siddhi, VI1: °20; Tiruvatavir Adigal, p. 49. The duties of kriya
are:

R0 arflgsd Curpod sz &
F PP Eppeay erdouugilaao
. Ceflgplarargp # SABQeusd wpg
HEPp *«pyBhr vridscergQo,
Pillal, J. M, Nallaswami, op. cit

L

., footnote S,
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Kriya is otherwise called the putra-marga, or the path of the
son. The relationship between the soul and God is thought of as
that between a son and his father.

The performance of kriya is directed to God in His rtpa-riipa
form, which is the linga and other manifestations of Siva as.
contemplated in the Agamas. The. fruit of kriya is samipya,"
or the state of being near to God in Siva-16ka. .

The path of yoga consists in the mental worship of Siva in
His subtler form.* ¢ Yoga’ means *union with God on the mental
plane’. It is accomplished by meditating upon God in the six
adhara or dynamic tattva centres (which are nerve plexuses in
the body.?) In order to meditate upon God in these nerve-centres,
it is necessary to prevent the five organs of sense from seeking
knowledge in the outside world. This is done by preventing in-
halation and exhalation, an act which is possible if one practises
the physical science of yoga.3 &

The entire path of yoga, both physical and mental, is made up
of the following eight steps: (1) yama or abstention from lying,
killing, theft, lust and covetousness; (2) niyama, or disciplinary
observances, such as the practice of contentment, bodily discipline,
investigation of religious truths and worship of God; (3) asana,
or right posture; nine important ones are listed ; (4) prana-yama,
or control of the pranas or the vital forces of the body by regula-
tion of breath; (5) pratyahara, or restraining the senses by the
removal of distraction—withdrawal of the senses from external
objects, (6) dharana, or the concentration of the miad on God;
(7) dhyana, or steady, uninterrupted contemplation of an object,
such as meditation which leads to spiritual contact ; (8) samadhi,
or the intense contemplation of God, identifying oneself with Him
in a spiritual experience.*

1 Siva-jiiana-bodha, Bhasya, 8,1; U.M. Tamil Lexion, p. 3413,

2 .M. Tamil Lexicon, supplementary volume, p. 103.

S Siddki; VIII : 21, called ashtafiga-yoga. Tirwvalaviir AdigelPurina,
Munivar, in A4 Science Graduale, p. 49,

* See the definitions in the U.A. Tamil Lexicon on pp. 300, 2256, 210,
2698, 2673, 1844, 1881, 1297 ; also Mudaliar, S, Sabharatna, op. cit, pp.
126-7. ‘The duties of yoga are :

H500r Corglz ur@y sifadr
Cossfl SQravs wisy daaQamad
Cussravg- yoawsraen ysf
srpryems Qsl-wrg eswridaCo,
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The six adhiara ! or nerve-centres of the body are called:
maladhard, svadhishthana, manipiiraka, anahata, viSuddha and
ajid. The miladhara is described as a four-petalsd lotus situated
between the base of the genitals and the anus.? The sva-
dhishthana is described as a six-petaled lotus situated above the
miladhara and below the navel.? The manipiiraka, a ten-
petaled lotus situated in the region of the navel.* The an3dhata
is a mystic nerve-centre described as a twelve-petaled lotus situated
above manipiiraka and in the region of the heart.® The vi-Suddha
is conceived as a sixteen—petaled lotus situated at the root of the
tongue above andhata.® The 3ajnz is a two-petaled lotus situated
between the eyebrows.”

The one who periorms yoga (a yogi) must coatrol the five
senses, must stop breathing, and must see that the breath that
remains within the body passes through a tubular vessel which
Jeads from the miiladhara to the fontanelle aperture in the crown
of the head.®? In this region is an open lotus in which exists a
moon-centre believed to be the seat of the Para-sakti., This moon-
centre contains amnrta or ambrosia, which confers immortality.

In the region of the miladhira, there is a fire. As soon as the
breath is stopped from going through the nostrils, it passes along
the channel from the miladhara to the fontanelle region or the
two-petaled lotus. When the heat which comes from the miiladbara
reaches this point, it melts the ambrosia, which begins to drip
down through the body and becomes food for the yogi. The
ambrosia fills the entire body, and the completely filling of this
makes it possible for God to appear before the yogi in the form of
light.® See illustration p. 128,

The purpose of yoga is to stop consciousness from passing to
outside phenomena so that it may remain within the individual
self. Commensurate with this purpose is the further one that the
soul rid itself of more and more of the organs of sense-perception,
by which process it loses its‘ I-ness’ and ¢ my-ness’. Yoga thus
becomes a stepping-stone to the imprint of Divine Wisdom,
because it is only when the soul reaches the stage where its

1 Siddhi, VIII : 21. ° Ibid., p. 3644.

8 .M. Tamil Lexicon, p. 3329, 7 Ibid., p. 214.

8 Ibid., p. 1540. 8 Ibid., p. 2636.

¢ Ibid., p. 3043. ® Siddhi, VII : 21,
s

Ibid., p. 190.
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Tontaneclle .Amfla
-. region . Lotus
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« I.ness’ and ‘my-ness’ have gone that it is respective enough to
Teceive pati jiana.

Another name for ‘yoga’ is ‘sahacaramarga’ or ‘the path of the
friend ’._ It is performed to God as He exists in His arfipa or
formless state. The fruit of yoga is sﬁrﬁpyaA or the blissful
condition in which a devotee obtains a form similar to God in
Siva-lokya.?

Before anyone may efficaciously perform any one of the above
manifestations of bhakti, it is necessary for that person to be
initiated into the mysteries of the Saiva religion. This initiation
or purification of the disciple by a guru is called ‘ diksa.?

1 For a summary of dasa-marg =
Aanamaren, seo Szgdlzi, VIIL: ;!;%.lr,:a, putra-marga, sahacara-marga and
2 Siddri, VIIIL : 3. See Pillai, J.M. Nallaswamy, op. cit.,, p. 223, note
The U.M. Tamil Lexicon, p, 1937, gives two subdivisions for' Diksa. ' In its
second definition, it gives the three listed in this chapter. In its third defini-

tion, it expands these to sever. S. Raja Pillai says that a description of the

?;:ee is sufficient. The Siva-prakasa Kal{alai, pp. 36-37, likewise gives these
ree,
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'The initiation which admits a person into the fold of Saivism
itself is called ¢ samaya-diksa’. That which grants the disciple the
special privilege of making p@ja to Siva in caryd and kriya is
called * visesa-diksa’.t That which enables a disciple to free
himself from the bonds of material existence and attain emanci-
pation or realization is called * nirvana-diksa.’®

The one who has the authority to initiate others is a guru who
has received acharyabhisheka.?  Acharyabhisheka is the
ceremony of initiation given to an enlightened soul in order to
make it a priest so that it may teach others. By virtue of this
initiation, the priest has the power to induct others into the course
of jnana.

Priests who recsive acharyabhisheka are of two kinds:
(1) those who give regular teaching on the S$as¢ras, through which
practical help is given to other souls to attain realization, and

-(2) those who initiate the soul directly to divinity.* Souls that
receive this are free from the malas and are not reborn, because
the fruit of jfidna is sayujya, or the condition in which the soul
recognizes its union with the Supreme. Sayujya is oneness with
God, the highest state of bliss that can be reaiised. The soul that
experiences it is called a ¢jivan mukta,’ because it still inhabits a
sthiila body. This same soul is called a paramukta after the sthila
frame is discarded.

The four stages of caryd, kriya, yoga, and jfidna are usually
referred to as ¢ padavi’ or ‘ final states of bliss’, The first three are
inferior states known as ‘ pada-mukti’. The last is called ¢ para-
mukti’ or *advaita’, which is final libzration from bondage, because
in para-mukti the cycle of births and deaths comes to an end.’
Tayuwmanavar, the poet, compares these four to a bud, a flower,

green fruit and a ripe fruit, for the growth of knowledge is toward
marurity.®

1 msas, brevs 5, 25 aeor
2 Giddhi, VII: 5. wrus. gerd 20, ooy
s pillai, Subramania, * Saiva Siddhaota ’, p. 28lin wasrawd® B wwi
1933-4.
+ Bodhakdcarya and j0andcarya.
s Siddhi, VILI: 18.
& Tayumanavar, Poems, Heading urursed. The poem is:
daiyGseriou gadr Cul grasragd
@iy owi srisal CuranerCg urourQe,

9 »
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SECTION 2: God Manifests Himself as a Human Guri

The capstone by which final realization is made complete is
the manifestation of God to the ripened soul as a human guru,?
for it is in this way that Siva confers jiana by means of which
decisive recognition comes.?

The Proposition Stated:
God Himself as Guru will cause these souls to know. . .

The Ground or Reason:
....because without being separate, He stands as the
embodiment of intelligence.

As scen before,® the Siddhantin arranges souls in three
grades. The first are the vijnanakala, who are bound by the one
mala of @nava. God manifests Himself to these by -means of in-
tuition. The second are the pralayakala, or those bound by the
malas of anava, maya and karma, God manifests Himself to them
as a deva. The third group are the sakala souls, who inhabit the
phenomenal world and for whom the Fourteen Sacred Books were
written. Sakala souls are bound by the three malas of anava,
maya and karma. God manifests Himself to them as a human
guru.* God uses the human shape of guru as a decoy in the same
way that hunters use tame deer in order to draw other deer within
range of vision.®

God manifests Himself as a human guru as soon as the ripened
soul is ready for the reception of jnana. The characteristic of this
state is that all the desires of this phenomenal world appear to
the ripened soul as vomit. Even as one does not desire to eat
that which is regurgitated, so the ripened soul will have no desire
for the things of this material world.®

The stage of maturity for sakala souls consists of three parts.
The first is iru-vinai-oppu or the state in which the soul takes an
attitude of perfect equanimity towards meritorious and sinful
deeds.” This is the state in which the sou] reacts to fortune and

1 Siddhi, VIIL: 2.

® Ibid., VIII: 27.

3 Page 108.

* Siva-jiana-bodha, VIII, section 2, examples 1, 2 and 3.
s Tambyah, Psalms of a Saivite waint, p. clzxlv,

e Siddhi, I1X : 6.

7 Siva-jiana-bodka, V11, section 1, Bhasya, p. 362,

-
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misfortune, sadness and gladness in the same way. There is no
concern in the soul, even as there is no concern in the dog that
smells a priceless pearl. Desire is neutral, neither positive nor
negative. An old proverb says:

Trouble results with the growth of desire,
Peace results with the falling away of desire.

The second stage of maturity is called *malaparipaka’, or the
stage in which the three malas meet with the cause of their re-
moval.! In other words, it is the state of neutralization made
possible by the fact that desire is gone— desire which contributed
the adhesiveness which held the malas to the soul.

The third stage is Saktinipata, or the settling of divine grace
upon the soul thatis ripe.2 This is otherwise called *the imprint
of God's jhana’. The means by which it comes is the mani-
festation of God as a human guru. .

One catches the sincere desire for this realization from Jaana-
Sambanda’s poem in Cokkanatha Venpa :

This phenomenal world does not appear to me as vomited food ;
Nor do I sleep immersed in the food of joy.
The kevala and sakala states have not left me.

" This being so, when, O Cokkanatha, will I receive Thy grace 7 °

The manifestation of God as a human guru is commensurate
with the Sidhantin’s theory of advaita, which says that God stands
in an inseparable relation to the soul from eternity, even though
the soul does not realize it because it is prevented from doing so
by the dnava mala. By virtue of the fact that the anava mala
completely dominates the knowing power of the soul in the state
of kevala, it is necessary to make the postulation which says that
God is the One Who initiates and controls the process of knowing
in the state of sakala. The line of activation relative to this runs
from God to the soul, from the soul to the four faculties of reason,
from these to the five organs of sense, which collect impressions.
from the phenomenal world as an evolution of maya.

Working backwards, we see that sense-impressions are gather-
ed from the phenomenal world by the five organs of sense. These

Y U. M, Tamil Lexicor, p. 3101, Seealso sryoduaci 6. :
® Siddhki, VI1IL: 2.
> Cokkanatha Venpa, p. 85, poem :0. Translation my own.
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impressions are presented to the four faculties of reason, which
form the judgments and conclusions presented to the soul. Such
decisions are divided into: (1) judgments concerning the pheno-
menal world, which come through pasa jAdna; and (2) judgments
concerning the soul and its nature, which come through pasu
jhana. Both are the result of the activity and guidance of God,
for the soul knows all things through the help of God.?

In other words, after God initiates the knowing process by
placing the soul in the phenomenal world with suitable bodies,
instruments and experience-planes. He continues to purify the
soul from within, because it is tkere that the soul must realize
that the advaita relationship really exists.2 When, therefore,
God has brought a soul to this state of realization, it is possible
for Him to manifest Himself to others through the medium
of this ripened one, for there is no difference between God and the
soul that has thus realized. ‘The ripened soul upon whom God
has set His grace is called a guru.

A crystal which is placed in the sun emits fire. Even so, the
soul that has realized advaita emits God because there arises in
that soul- Siva-jAdna which comes from the Divine guru.® The
characteristics of this jhani are the same as those of God. Noth-
ing affects him in the sense of change.# A potsherd and a piece
of gold are of equal value.>

The soul that has realized God through His manifestation as a
human guru is able to say that it has realized, In this Siddhanta
statement, one finds two fundamental differences between the
Vedanta and the Siddhanta, for the differences cover the vital
points of incarnations versus manifestations and the variant con-

ceptions of advaita.

Whereas the Vedanta posits incarnations of Visnu, the Sid-
dhanta denies them as regards Siva, and posits in their stead the
manifestations of divine grace. The reason the Siddhanta repu-
diat-es ifxcan?atlon in th.e r-eal sense of the word is because incar-
nation implies an Intrinsic Connection with matter or maya, but

1 See Siitra 5.

2 See Sttra 6.

a8 GSiddhi, VIII: 8,28,
4 Ibid., VIII ; 3}

3 Ibid., VIII : 29,
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this as an impurity cannot attach itself to God,.Who is purity
itself.?

The three reasons why the Siddhanta denies incarnation and
postulates manifestation are these. First, it holds that all things
that are born experience the three processes of birth, continuance
and death; and God can never die. Second, all souls that come
into the world are subject to maya, and are thereby under the
influence of the bondage of anava. [f this were not so, they
would never come into the world. Since God is not encased in
anava, there is no need for Him to be born. Third, a human
guru that has realized Siva is fully capable of revealing Him to
others. Such a guru possesses pati jiana, so that when one
worships such a guru, one does not necessarily worship the guru as
such, but the grace of God that manifests itself through that guru.

As regards advaita, the Vedantin is not able to say whether
realization is a reality or not. The present writer once asked
a Vedantin sannyasi at Tiruvannamalai 2 if he was able to say
that he had realized Brahman. In otder to illustrate the absurdity
of the question, he told the following parable: ‘If a man is
sound asleep, will he answer if you ask him whether he is
sleeping ? If he appears to sleep and answers, is he really,
asleep? My answer to the question is silence. If I say *VYes
to your question, it will be evident that I have not realized. If L
have realized, it is impossible to answer.’

1 See Arokiasamy, A. P., The Doclrine of Grace in the Saiva Siddhanta,
p. 36. See also Siddhi, Parapaksa Refutation of Sautrantika Buddhism,
poem 4. For clarity, it might be well to define the Siddhanta conception of
an incarnation or an avatar : * We hold that God can never be born in the
flesh .. .. Itis sheer blasphemy even to suggest that Siva Peruman can be
imprisoded within the four walls ofa prison-house encased ina mother's womb
or subjected to the pangs of birth or the horrors of death. It is souls (pasu)
that are subject to births and deaths and that whirl round and round as it
were in the ocean of Samsara till they attain beatitude. The Saivas hold that
even souls capnot be born in the flesh after they realize final beatitude
(sayujya or para-mukti) . . ... . ItisPunya Purusas or great souls that
have attained a high stage of existence but have not realised Siva-sayuja
that are reborn in the world for particular purposes ...... and it is the
rebirth of such great soulsiocluding so-called gods (devas) that is referred to
as avatars in Puranic and allied literature.! Mudaliar, S. Sabaratna, Z%e
Essentials of Hinduism in the Light of Saiva Siddhania, p. 81,

t The date of this conversation was September, 1945; the time, during
the great Festival of Lights. Tiruvannamalai is the place where the grent
Mahid-rishi was ; and the one asked was one of his disciples,
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The Siddhantin, however, is able to say that recognition
or realization is his. The parable that he uses is of a man
who experiences dreams in sound sleep. In his awakened
state, the man is able to say what the dream was. The awakened
state is the state of realization. The state of dream is the time
when the soul flounders in the sea of allurement, which consists of
phenomenal things.

This section on the guru is highly important and may be sum-
marized by an adaptation from Umapathi’s Tzruwarul-Payan:

I. Assoon as the state of malaparipika is reached, God, Who gave
help to the soul in an unseen way when that soul was without wis-
dom, now manifests Himself in the fcrm of a human guru, grants
wisdom, and makes the soul recognize its advaita relationship.

II. If there is anyone sick in the home, no one knows about it except
those that dwell within. In a similar way, it is God Who dwells
within the soul Who knows the Anava sickness of that soul.

1II. God manifests Himself in the form of a human guru. in order to
dispense grace. No one knows, however, the greatness of this
grace.

1V. Those who are joined with a maya-body (sthiila) and with anava
do not possess Siva-jiana. In order to experience it, they must
perform tapas in a previous birth. Those who have not perform-
ed tapas will neither .realize Siva-jiina nor Siva Himself.

V. Hunters ensnare game by luring them with decoys. In a similar
way, God comes as a guru, whom He uses as decoy.

VI. What is the gain tbat accrues through the manifestation of that
guru? Whatever one knows or experiences or realizes comes
through the grace of tha!/ guru. (The reasoning is that every-
thing comes through the instrumentality of God, Who manifests
Himself as this human guru. Without Him, therefore, nothing is
of any avail.) .

VII. If there is snake-poison in the system, the bite of the mongoose will
not remove the poison. A skilful sorcerer (one who repeats man-
tras) is necessary. (The sorcerer must think himself to be the
mongoose, Through this power of mind, the poison is removed.
Similarly, God Who manifests Himself as a human guru and per-
forms grace removes the stain of anava.)

VIII. To those who have one maia, namely, the anava mala (vljiana-
kala souls) God manifests Himself within the soul. To those who
have two malas, namely, dnava and karma (pralayikala), God
manifests Himself in the form of a deva or grace-form. To those
who have. three n.:alas, namely, anava, maya, and karma (sakala),
God manifests Himself in a form similar to their own, namely,
a human guru,

1X. The great- way to moksa or mukti is only known to the soul if God
in His infinite grace manifests Himself as a human gur.
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X. Isit possible for the soul to realize Siva-jGdna without this mani-
festation of God as a human gurn? No, no more than the sun-
crystal can create fire unless the siin shines upon it.*

SECTION 3: Te Doctrine of ¢ This-Becoming-That’
relative to the Soul.

The state prior to realization and the state of awakening are
explained in the next syllogism, which says :

The Proposition Stated:

Souls do not know themselves, being deluded by the five
organs of sense ... .
The Ground or Reason:

.. .. because souls reflect that which is shown to them just as
the crystal reflects the colour which is placed near it.

The Siddhantin says that the state prior to realization is com-
parable to the state of dreaming, In this state, the soul partakes
of the nature of the phenomenal world, On the other hand, in the
state of awakeness, the soul parlakes of the nature of God ; for it
-is the chief characteristic of the soul to assume the nature of that
with which it associates. In the kevala state,the soul associates with
anava and is coloured thereby. In the sakala state, the soul asso-
ciates with anava, maya and karma, and hence partakes of the
nature of phenomena, which blinds the soul, because the knowledge
that comes through the five senses is knowledge of the material
world itself, which is ultimately unreal because it is impermanent.
In the $uddha state, the soul partakes of the nature of God because
it has realized the advaita relationship wherein the bond of the
malas becomes impotent. '

This characteristic of the soul is compared to a creeper,
which cannot stand by itself but must flourish by clinging to
whatever it catches.2 It is also compared to a crystal which
reflects the colour of the object with which it is associated.® The
awareness of this nature of the soul led Tayumanavar to say :

I now stand in an advaita relationship with &nava. May the day

come when the mala leaves me, and I stand, in an advaita relation-
ship with the Immovable Siva.*

Y Tirnvarul-payan, chapter 5. Translation my own.

2 Ibid., poem 8.

3 Siddhi, VIII : 29.

4+ Tayumanavar’'s poem under the heading vessr& sawar, Also found in
A Science Graduate, p. 33.
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SeEcTION 4: The Inevitability of Advaita relative
{o the Freed Soul.

The alternatives for the sakala soul, therefore, are to remain
within the sakala state itself, or to attain the state of $§uddha:

The Proposition Staled :

The soul reaches the feet of the First-One when it knows
itself to be different from the senses. ...

The Ground or Reason :

.. . . because when the rope of the swing breaks, the one
who swings can only reach the ground.

As soon as the soul frees itself from the senses, it knows its
true nature and reaches the Feet of God. ‘This process is compa-
rable to a swing, because when the rope is cut, the swing falls to
the ground. There is no other place to which the swing can go.
In a similar way, when the rope of anava is cut—or that between
the soul and the five senses—the soul must go to God.

The soul that has entered the phenomenal world may continue
within the world, or it may work its way out by realization. That
which holds the soul to the universe is the power of dnava. That
which frees it is the imprint of grace, by which the power of anava
is neutralised.

In addition to the illustration of the swing used in the syllogism
itself, there is the illustration of the river which runs along its
banks to the place where the banks direct1t. Once the banks are
broken, the tiver goes its own way. Similarly, as soon as the bank
of the five senses is broken, the soul goes to God even as the river
goes to the sea from which there is no return.t

The position of the soul which is caught by the five organs of
sense is like that of a young prince who in infancy is captured and
brought up by woodsmen. The lad considers himself to be oneof
them and does not realize his true nature or the nature of his father.
When the king comes, however, and separates the prince from the
woodsmen, tells him that he is the son of the king, brings him home,
educates him with royal dignity, and makes him as majestic as
himself, then the prince realizes his true nature and the true nature

Y Siddhi, VIII: 37 ; Siva-jAana-bodka, VIII, section 4, ezample 1.
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of his father.? The soul in like manner does not realize its true
nature or that of God Who stands in inseparable relation with
itself, until God Himself separates the soul from the five senses,.
removes the malas, and takes it under His protection, thus making
the soul indistinguishable from Himself.

This is what led JOana-Sambanda to say that ‘the liberated
soul isone who has understood three things: (1) that the soul is.
knowledge or citta; (2) that God through knowledge is the Dliss.
of the soul ; and (3) that the anava mala is the power that prevents.
the soul from realizing God '.2

Chart :

Means of Attaining i Path Blissful Condition
Advaita . .

Carya: worshipping Dasa-Marga Silokya (God’s world)
God in a temple (Servant)

Kriyai: worshipping Putra-Miarga Samipya (Proximity to
Siva with Agamic rites (Virtuous son) God)

Yoga ; physical, mental, Sahacara-Marga | Sartpya (Form similar
and psychic meditation (Friend) to God)

Sayujya (Advaita
relation with God)

Joana ; realization of Jnana-Marga
God (Diviue Wisdom)

Adapted from Stva-prakisa Kaffalai, p.39.

* The concept Which forms the basis of this analogy, is averyimportant
assumption for the underlying theory itself is the foundation of the caste
system, where by means of karma and transmigration each individual has.
his particular statusin life.

® Cokkanatha Veppa, Jhina-Sambanda, poem 26. Translation my
own.



SUTRA 9: TeE METHOD BY WHICH THE SOUL MAY BE
RiPENED

The soul, which is unable to realize Siva through human
understanding (pasa and pasu jnana), must realize Him through
Divine Wisdom (pati jnana). When it so knows Him, the
phenomenal world will appear as an illusion or a mirage, The
soul then realizes the cooling shade of the presence of God,
(In order that the soul may not revert to the world), it
should concentrate on the five-lettered mantra—(Namas-
‘Sivaya) according to Law.)t

SECTION 1: God Must Be Realized Through Pati Jiiana

The emphasis of the Saiva Siddhanta philosophy rests upon
the statement that the realization of advaita is possible only through
pati jnana or the imprint of divine grace. This thought recurs
time and again, even as it does in the first syllogism :

The Proposition Stated :
Perceive that First-One with the eye of jfiana alone . . .

The Ground or Reason :

. .. because He stands beyond. the reach of speech, mind
and the organs of sense.

In quick review, we see that the five organs of sense know
through the help of the soul and they experience nothing without
it. A corpse proves this, because all the five organs of sense are
present in a corpse even as they are in aliving organism. What
accounts for the lack of sense-experience is the disappearance of
the soul. In a similar way, the soul cannot know without the help
of God, for the soul is as good as dead if pati jfiana is not present,
since the soul can never know God except by intuition, which is
only another name for pati jidana.

The imprint of patijfiana comes after the soul examines the
four faculties of reason plus the five organs of sense, and realizes
that it differs from them. Even this recognition does not come
from the intuitive powers of the soul alone but from God Who
always stands in an advaita relationship with it. This is the reason

1 See Siddhi, 1X: 1.
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why God cannot be recognized outside of and apart from the soul;
for if this were possible, the advaita relationship would be a con-
undrum.* One is able to recognize that tables and chairs have a
separate existence, but one is never able to realize or recognize
‘God in this way. He must be known from within, for He is in
-essence penetrative wisdom.? The Tirwmantiram says:

The ignorant think that God and love are different.
None knows that God and love are the same.

Did all men know that God and love are the same,
They would repose in God as love.?

SECTION 2:. Siva Manifests Himself to the Soul when
it Relinguishes Pasa

The second thought of the sttra is that the soul must realize its
coalesced existence with God by means of the imprint of divine
_ grace, because there is no other alternative. The doctrine of
* this-becoming-that’ precludes an alternative:

he Proposition Stated:

It should be known that the form of jhana is that which
helps one to know the unreal colours as unreal . . .

The Ground or Reason:

. . . because when the soul sees the asat world as asat, that
which remains is the form of jfiana, just as that which
remains is the form of the mirror when (someone) sees
and separates different colours as different.

As soon as jhdna is present and the soul realizes that ‘the
world is a mirage, Siva manifests Himself. As we have seen, it
is the characteristic of the soul to become that with which it is
united. Hence, as soon as the soul is free from the grasp of
this world, Siva manifests himself to that soul, for the soul cannot
stand alone. It must be either with the world or with Siva.

The illustration of the swing comes to mind once more. As
soon as the ropes are cut, the swing-board drops to the ground.
It has no other place to go. The soul, which is comparable to
the swing-board, is prevented from realizing God by the ropes of
anava, maya and karma. As soon as these are cut, God mani-

1 Ibid., IX : 4. ¢ ]bid., IX: 5.
3 Pillai, J. M. Nallaswami, .fiva-jﬁﬁna-badlta, 1945 edition, p. 76.
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fests Himself; for the soul cannot stand alone. It must be ecither
with the world or with God.

The soul that is bound to phenomena is like the man who
walks in the midday sun seeing a mirage, He approaches what
appears to be a lake, but upon arrival finds that the lake is an
optical illusion. Similarly, the soul that believes the material uni-
verse is eternzl, with its corollary that it has a reality of its own,
is deluded; for it finds upon examination that the material uni-
verse is asat, which like all things without potential knowledge
is subject to involution or disappearance. The soul that realizes
this turns to God, who bestows bliss in the same way in which
shade bestows bliss to the wanderer in the stun.

The one to whom God gives bliss is called a *¢jivan-mukta’,,
or one who has realized God while still possessing a sthiilla body
‘Jivan’ means ‘bodily life’. ‘Mukta’ means *he who has realized’.

The jivan-mukta continues in the sthiila body for a short time
because of residual prarabdha karma. God who manifests Him-
self as a human guru washes away the saficita karma, %r the
karma to be experienced in future births. He likewise removes
the karma that may accrue as agami; although the fruit of
deeds destined for the present birth must be borne.

The Siddhi says: ‘A pot smells for a time even after the
asafoetida is removed. A wheel turns for a time even after the
potter has ceased to make it turn, Similarly, the effects of
prarabhda karma affect the jivan-mukta as long as he is in the
sthitla body, but all will vanish when the body dies.” !

The immature virgin is unable to understand the bliss of con-
nubial union, which remains for the husband and wife. Even
so the bliss of advaita is for those who realize God. Others
must imagine what it is like. ®

SECTION 3: The Jivan-Mukia and the Sacred Mantra

It stands to reason that every soul develops habit-patterns
and tendencies to respond to the phenomenal world which are
not easily eradicated, because of the age-long association be-
tween the soul and the @nava mala. The jivan-mukta himself
runs the risk of reverting to the enticement of material things
as long as his soul inhabits the sthila body. The preventive

1 Siddhi, X: 6. Translation my own. e Ibid., VIII: 36.
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for this is found in the syllogism which suggests what the jivan-
mukta should do in order to retain his-state of realization.

The Proposition Stated :

The Sri Paficaksara (Sivaya-namah) should be repeated
according to the rubric ... .1

The Ground or Reason :

. ... because even though souls have attained jhana
they tend to see the a-jfiana which they (formerly) saw,
just as the worm which feeds on the bitter margosa
(returns to it even after feeding on sugar cane) to get rid
of that (the pafichaksara is prescribed).

As long as the jivan-mukta inhabits the sthila body, it is
attracted by the temptations of material things. Old habit-patterns
are still present and potent, The malas themselves have gone,
but the remnants of prarabdha karma still linger, since the soul
has had such a long association with the anava mala.

A man may be told by a doctor not to eat rice. But he has
eaten rice for so many years that he is conditioned to it. When,
therefore, he accompanies those who eat, the desire to share a bit
of rice overpowers him, and he eats. Even so, there are those
who, once having realized God, slip into laxness and join the
malas once again. Repetition of the mantra blocks such temptation,

That which actually remains of the malas in the jivan-mukta
is the smell called the mala-vasana. One may wipe away kerosene
that has been spilled, but the smell of the oil continues for a time.
Even so, the potency of the malas may be broken, but their latent
potentiality remains. In order that even this may be removed,
the repetition of the mantra is prescribed as a preventive so that
the soul may never again be affected by pasa.

When one throws a stone into a tank covered with mud,
the mud separates as soon as the stone hits the water, After
a little while, the mud covers the tank as it did before. Similatly,
the imprint of grace may remove the malas, although they will
return as soon as the soul refrains from thinking about God.2
In order to prohibit this return, the jivan mukta should continue
to concentrate upon God by repeating the sacred letters Sivayae
namah. ‘

1 Ibid., 1X: 8. 2 Ibld., VIIL: 39,
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The principle which underlies the practice of repeating
mantras is that the person who so contemplates ‘becomes
converted into the mantric idea or principle itself, i.e., the
idea becomes the actuality . . . . . So when the jiani contem-
plates on Sivaya-namah and that he is Brahman or Sivam, he
becomes Brahman itself.” 1

There are three ways in which this mantra appears. The
first form is Namah-sivaya; the second, Sivaya-namah; and the third,
Sivaya-vasi. All three mean: ‘Worship to Sival’ *Namah’ and
‘Vasi’ both mean ‘worship’. .

Since the repetition of the mantra is reserved for the jivan-
mukta, one must receive Siva-diksd or initiation iato the truth
before one can repeat these syllables with efficacy. This initia-
tion itself must come from a competent guru, through whom the
soul recognizes or realizes Siva.

The definite regulations regarding the repetition are given
in the Tiruvarutpayan:

It is the purpose of the Vedas and the Agamas and books connected
with them to expound the meaning and purport of the five-lettered
mantra ; for it is through the pronunciation of this mantra that the
state of advaita may be fully realized.

The mantra consists of the following letters :

i equals Siva,

Va equals the Sakti of grace.

Ya equals the soul,

Na equals the concealing power which activates the malas.
Mah equals @nava.?

The benefit that is derived from pronouncing the mantra properly is
that the soul which stands between the malas and thetirodbana-
Sakti on the one hand and Siva and His Sakti (Si and Va) on the other
passes from this position to the place between Sivam (Si) and His
sakti or grace (Vi) as indicated by the arrow,

Rebirth will not cease if one pronounces the mantra in the reverse
order : Namal- Swaya. because the emphasis is upon the first two,
pamely, the tirodbana Sakti and the malas. Those who pronounce
the mantra in this way will not realize that birlhs and deaths do not
cease.

Births will cease, however, if one pronounces the mantra as indicated
above (bxvaya -namal), for the emphasis is then upon grace (Va) and

Sivam (éx)

1 Pillaj, J. M. Nallaswami, op. cit., p. 83. See also Siddks, IX : 7, 10, 12,
2 See Siva-pmkdfa, stitra 10, poem 12,
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Vi is the Sakti which reveals Siva to the sou!, which when imprinted
makes the soul a body to God.

1f one pronounces the mantra properly, therefore, the soul, which
stands between Va and Na—in other words, between Siva’s grace
and tirodhana $akti—will leave that position and stand between St
and Va or between §ivam_ and His grace.?

The first stage in the process of realization may be compared
to a bird that leaves its cage to which it is tempted to return,
even as the soul that is free is tempted to return to the grip of the
phenomenal world through the vestige or smell of the malas that.
lingers even after advaita is realized. This is the stage of the
jivan-mukta. The second is the stage called para-mukti, where the
soul is no longer in danger because it has realized Siva complete-
ly. This may be compared to the smake which leaves the egg
to which there is no possibility of return, even as the para-
mukti lcaves the body and realizes God with no possibility of
return ‘to the phenomenal world.2

It is for this reason that so much stress is placed upon the
repetition of the five letters, The devotional importance attached
to them may be gathered from the following quotations :—

He who utters the Namah-§iviya mantra with the love of a wile for
her husband and with a mind that is melted to tears is led to heaven,
for this mantra is the essence of all that which is contained in the
four Vedas.?

God created the five worlds with tke five letters.

He likewise created the different yonis.

He likewise supports the phenomenal world with these letters.

And with these letters, He stands firm.*

The Agamas and the Vedas are the five letters.

The Purdnas which are of all are the five letters.

The Dance of Ecstacy of Siva is the five letters,

The heavens which lie above the thirty-six taltvas are the five
letters.®

1 Tirnvarul-payan, chapter g.

2 ] am Indebted to the Trichinopoly Swami for this paragraph, Novem-
ber 29, 1945.

® The Tévaram of Tirujiana-sambandha. The Tamil version found in
A Sclence Graduate’s The Elements of _faipa Siddhantham, p.59.

* The Tirumanlirams, Tamil version found in A Science Graduate,
p.cit., p. 59.

3 The Upmai-Vilakaws, poem 44, heading 5&Q+sawso Note that the Tiru-
vacakam of Manikki-vacakar also begins with the sacred mantra: suRaeri

T ags,



SUrrA 10: THE RemovarL or Pida

The moment when the soul realizes that Siva has always
stood in an advaita relation with itself and that Siva has
been and is thereby the Prime-Mover of all, and when the
soul accordingly makes its adjustment by surrendering itself
to His will, anava, maya and karma will go,

The last three sitras of the Siva-jiizna-bodha deal with the
bliss of advaita. Sitras 10 and 11 outline the bz=nefits of realiz-
ation, which are the removal of the malas—sfitra 10, and the realiz-
ation of Siva—siitra 11. Siitra 12 contains commands, which, if
followed, will enable the realized soul to retain realization.

Although words with exact connotation are hard to find, the
recognition of realization may be sensed in the tenth siitra. The
conception is difficult to express because the experience must be

felt rather than described. It must be realized rather than ration.
alized.

SecTION 1: Realize Realization.

Realization for one with a western background means attain-
ment, the acquisition of something which is the result of plans
and efforts, the accomplishment of doing. The western ideal is
illustrated by the sentence: ‘I realized onme hundred dollars
through that transaction.” Realization for 'the Siddhantin, however,
simply means cognition or cognizance in its primitive sense of ‘to
know’ or ‘to recognize’. When the soul attains realization, it
simply means that the cognition has come that God has always

stood in an inseparable relation with itself. It is in this sense that
the first command is given:

The Proposition Staled :
Be at one with Him just as Paramesvara is at one with the
soul. . . ..
The Ground or Reason

. . . . because when (the soul) stands thus it loses the

- pride of ‘I’ and ‘mine’ and joins the feet of God.
The simple truth about the relation between God and the soul,
says the Siddhantin, is that the two have always stood in an insep-
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arable relation with each other. As soon as the soul is cognizant
.of this, the fire of wisdom burns away the egoistic notion of ‘I’
and ‘mine’,! because the soul recognizes that there is a bigger
<1’ and a larger ¢ mine’ behind all things. God is now known to
be the Prime-Mover of all.

As long as the soul inhabits the phenomenal world, it is bound
by two desires : (1) the internal, inward, egoistic attachment to
self—self-love? (2) and the external, outward acquisitive desire
of * mine’ such as manifests itself in attachment to property and
the family.3

If the jivan-mukta continues to think upon and pronounce
either verbally or mentally the five-lettered mantra, the thought
that the soul and God are separate will vanish and will be replaced
by the thought that they are two entities inseparably linked in the
advaita union. When this happens, the two desires listed above

" will disappear, for the idea of ‘I’ and ‘ mine’ cannot stand in the
fuller knowledge that all things are of God.

In the T%ru-£-kural, it is said :

He who has given up the idea of ‘I’ and ‘ mine’ will reach a realmn
higher than that of the Gods.*

Tayumanavar says :
) If one continues to repeat the five-lettered mantra, he will become
Siva.?
SECTION 2: Perceive that all is the Activity of God
The second command is a continuation of the first:

The Proposition Slaled:
Do not fail to do the command of God . . . .

The Ground or Reason:

- « . . because, since (the soul) does nothing except by
His grace, a-jidna and karma do not enter.

As long as the soul of the jivan-mukta continues in a sthiila
body, it should perceive unceasingly that all it does is done by

1 Siddhi, X: 2,

2 Aka-p-parpu.

S Pura-p-parru.

4 Tiru-k-kural : wrer acrgi Qrgae yosurew arl@ide suiss o asb Yo,
also Siddhi, X - 4. .

5 Tayumanavar, Cas CorfurQsrarp upder 530w asy wpos.

10
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God, for the soul is merely the acting agent behind which stands
God Who activates all things. Since this is so, there is nothing
that the soul is able to do that it can call its own.

The net result is that the law of karma ceases to function, since
karma loses its power to act as soon as the soul acquires and re-
cognizes that all it does is actually done by God. When the power
of karma is nullified, maya ceases to function; for it is in the
realm of karya maya that the soul must work itself free from the
bonds of karma. These two lose their power, because the bond
that instigates them is supplanted by the imprint of grace. The
soul, which is then lifted from the realm of both karma and maya,.
because anava no longer wields its influence, realizes its coalition
with God, for the soul must identify itself either with the pheno-
menal world or with God.

Having said this, the Siddhantin is eager to have it understood
that in the state of advaita, the soul and God are never one
numerically. They are two separate entities which are one from
all eternity, the unity of which has now been recognized. The
two are one in inseparable union. One illustration used is that.
of two souls in sexual union, souls which remain separate and
distinct, although the bliss they experience is one, bliss which
comes by virtue of their inseparableness.

Anpother illustration comes from the state of sakala itself,
where the soul and the phenomenal world seem acutely real and
God non-existent. In advaita, on the other hand, God is acutely
real and the soul seemingly non-existent. Yet in both cases
neither God nor the soul is really non-existent. From variant.
perspectives, they merely seem to be.!

The first illustration is very often used, although the Sid-
dhantin is quick to add that it is defective, in that in mukti the
soul enjoys Siva Who is Bliss, but Siva does not enjoy the soul
because His caitanya or intelligence cannot be affected by any-
thing.? In other words, Siva becomes the object in which the
soul finds enjoyment rather than the phenomenal world in which
enjoyment was formerly found. In this state, there exists the
consciousness of three things : (1) the enjoyer, (2) the enjoyed, and
(3) the enjoyment. The one who enjoys is the soul. The object

! Pillai, J. M. Nallaswamy, The Sive-jAana-bodham, p. 88.
* Bodha, Siitra 8, section 2,
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enjoyed is Siva. The enjoyment that results comes from the
realization of union; and, since Siva is aware of the union
from all eternity, enjoyment must be posited to the soul which
becomes aware of it through the imprint of grace and not to
Siva Who imprints His grace.

The above relationship between the soul and God is illustrated
in every Saivite temple, where, according to the interpretation
of some, the linga symbolises the human genitals in sexual union.
According to this interpretation, Siva and His $akti are inseparable
as the linga and the yoni. The linga, therefore, portends the
advaita relationship where the soul and Siva become one in a
comparable union. The soul that realizes this union is represent-
ed by Nandi the bull who gazes at the linga with fixed and
unalterable attention. No devotee may cross bstween Nandi and
the linga, for the gaze must not be broken. This gaze is
‘symbolical of the jivan-mukta, who must repeat the five-lettered
mantra and keep his mind fixed upon God. Nandi is used
because Siva rides the bull, indicative of the fact that Nandi is at
the feet of God as a freed soul. The altar behind Nandi indicates
that the malas bhave been removed and no longer stand as a
barrier between the soul and God.?

The ZTirumantivam says: ‘Understand by searching the
§astras that the linga is pati, the Bull is pasu, and the altar is
pasa.’? A possible indication of the way in which this concept

1 The parabtle qf sex is not acceptable to all Indian scholars. A great
many interpret the symbolism as light. The following explanation,
however, was corroborated for me by Swami Somasundaram of Trichinopoly
on December 7, 1945. When thinking of sexual symbolism, one's mind
sbould remain on as high and lofty a plane as that for which the symbol
stands. One should no more degrade this concept than one would the
concept of the New Testament where the Church is saidto be the bride of
Christ, a concept with as much grist for the mill of the vile-minded as the
other.

® Tirumaniivam, chapter 8, stanza v, p. 509. ‘I'his stanza was given to
me by the Trichinopoly Swami, November 29, 1945, It reads;

fOu vplsrargl Dacdhaor
wro usqet o Qpar Mps
wru ud S wrEg §p Urser

cru wrefbvurus g Qsrér arisc Qx, !
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works itself out in everyday life may be found in S. Sabharatna

Mudaliar’s book:

* Marriage is intended as an emblem of the union which the soul is
expected to have with God—the husband representing God and the wife
the soul—and this, I should think, is the reason why a husband is allowed
to have more than one wife, while the wife is strictly prohibited from

having more than one husband.’ 2

* Mudaliar, S. S,, op. cit., 309.



STTRA 11: THE REALIZATION OF SIVA

The soul realizes its inseparable union with Siva through
ceaseless love, love which comés to the soul as soon as it
knows that it is Siva Who makes it possible for the soul to
se¢ in the same way as the soul makes it possible for the
eye to see.

"SECTION 1: God is the Be-all and End-all of Realizatiorn.

Whereas the first blessing of recognition is the removal of the
malas, the second blessing is the realization of Siva Himself,
which is the soul's true destiny. The Siddhantin gives all credit
. for such realization to Siva:

The Proposition Stated:
And He understands the experience of souls. . . .

The Ground or Reason :

. . . . because the souls do not stand without
Him; nor do they experience apart from Him.

The teaching of this syllogism is contingent upon that of the
fourth siitra, where the relationship between the soul and the
four faculties of reason is explained. This relation is one in
which the four faculties of reason are unable to know without the
help of the soul. In a similar way here, the soul is unable to
know without the help of God.

When the eye sees, the soul in addition to knowing the
thing seen stands there to help the eye know things seen. In the
same way, God acts as a help to the soul, for He is the only agent
through Whom recognition comes,

Paddy appears with husk and bran. Bran and husk, however,
are not present in polished rice. Furthermore, when paddy is
separated from the husk and bran, it no longer serves for gener-
ati.ve purposes. Its $akti is gone. Similarly, when the soul is
united with Siva, the sakti of karma, miya and anava disappear.?

* Siddhi, X1: 7 ® Ibid., XI: 6.
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At night, there is both moonlight and starlight, but the lotus
pays no attention to these. It responds to the light of the sun
and to the light of the sun alone. Neither starlight nor moonlight
can make the lotus bloom ; but as soon as sunlight appears, the
lotus opens.

The realized soul follows the example of the lotus. It dis-
regards all outside influence. It opens itself to the influence of
God by repeating the mantra and closes itself to the influence of
all else. Thus God appears as light to the soul that is light—and
it is the soul that realizes bliss.

SECTION 2: Ve Advaiia Relation betweern God and the Soul

The part that God plays in the process of realization is car-
ried one step further in the second syllogism :

The Proposition Stated :

Now, if without forgetting he (the jAani) praise
Him through bhakti, he will join the blessed feet of Hara.

The Ground or Reason:
. . because He gives the fruit of the actions of those
who are not different from Him.

The jivan-mukta who continues to pronounce the five-lettered
mantra by means of which he remains unforgetful of Siva will,
when the smell of the malas has gons, realize fully the amalga-
mation between himself and Siva and will thereby experience
final bliss. The light of the sun is completely hidden by rain-
clouds. After it rains a little, light seeps through ; and, when the
rain ceases and the clouds disappear, the sun itself is clearly
seen.?!

The progress of the soul goes through the same three stages,
In the kevala state, the light of the soul is entirely hid by anava
mala. In the sakala state, the soul joins a body and a little know-
ledge appears. In the Suddha state, full knowledge comes, and
the soul realizes its advaita relationship with God.

The magnetr draws to itself irom filings. So Siva draws
to Himself the soul. In doing so, He coanverts it into His own
form. When iron is placed in fire, the colour of the iron is the

2 Sjya-iana-bodka, X1: 2 : example 4.
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colour of the fire; although both remain separate entities. When
the soul realizes God, the nature of the soul differs from the
nature of God, although the colour of the soul is the colour of
‘God. When saltis placed in water, all the water is saturated by
the salt. Every drop tastes salty.! In a similar way, the taste
of the soul is the taste of God ; for the soul is hid in God as salt is
hid in water. One is not able to distinguish individual tastes when
syrup, honey, milk and sweet fruit are mixed. Neither is one
able to distinguish individual souls from Siva in the state of
advaita.?

2 Ibid., example 2, 2 Siddhi, X1 : 12,



SUTrA 12: THE COURSE THE REALIZED SOUL SHOULD
FoLLow IN ORDER TO RETAIN THE STATE OF
REALIZATION

The soul should remove even the smell of the three malas.
which has been hindering it from uniting itself with the Lotus
Feet of God, should associate with Siva-jnanis in the temple, and

-should worship the Siva-linga and the Siva-inani even as he.
would Siva Himself.1

The jivan-mukta who has ‘for all practical purposes removed
the concrete effect of the three malas is warned lest he deviate
from the path which will usher him at death into the state of
Suddha. He is encouraged to place himself in such a position and
such a state of mind that retrogression or lapse into the sakala
state becomes impossible.

SEcCTION 1: Extirpate the Malas.

The first warning is a summary of all that has gone before:

The Proposition Slaled :
Get rid of the three malas, namely, anava, maya and karma.

The Ground or Reason:
.+ .. because these do not cause (the soul) to understand
jAana but they cause (it) to understand a-jhana.

The malas to which reference is made is the mala-vasana or
smell of the malas, Vasana is used in three different ways: (1)
as a synonym for ¢ smell ’, *fragrance’ or ‘ perfume’; (2) as indi-
cating a habit contracted by associating with others;? and (3) as
indicating the predisposition in the present life due to the experi-
ences of a former birth.? The word as used in this siitra is used
in the sense of (2) apd (3).

The habit-patterns of the soul contracted in previous births,
together with those contracted by association with others in the
present birth, are powerful and potent. The jivan-mukta must be

1 See Siddki, X11: 1.
2 Tayumanavar, erslard upiaCo navi,

3 U. M. Tamil Lexicon, p, 3578.
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on guard lest, through a relapse along some old habit-track, he is
drawn to the phenomenal world which through realization no
longer binds him.

Predispositions, however, still stick to the soul and will subju-
gate its knowledge and recreate or revive its old ignorance if the
soul is not on guard. Recreation of ignorance carries with it the
pain of rebirth. The soul must be ever watchful, therefore, so
that the three malas may be completely removed—even the smell.

SECTION 2: Associale with Siva-Jianis.

The second warning recommends that the jivan-mukta associate:
with others of his kind, so that the old habit-patterns may entirely
disappear by the formation of new ones:

Te Proposition Slaled:
Be friends with Siva-bhaktas. . . .

The Ground or Reason:
.. .. because others (who are not Siva-bhaktas) will
teach a-jnana.

Old habit-patterns, through which the power of anava, karma
and maya flows, may be rendered impotent if the jivan-mukta
keeps company with those of like nature to his own. Those who
have realized do not act in accordance with the wishes or power
of the three malas. Hence, their power has no effect upon the
soul. Besides, other devotees take a vital interest in the welfare
of the newly-realized soul. Their interest, in fact, is comparable
to that of God, for there is no difference between the two.

Those who love Siva are those whom the devotee should love.
Temptation, with the possibility of reversion, is connected with
those who do not love Siva. Giddiness results when one who is
desirous of sexual pleasure sees a sari and smells the perfume of
a beautiful girl. In a similar way, one who is a devotee goes into
ecstacy over the garmeats, the form and the vibiiti or sacred ash
of the Siva-jidni. This desire ministers to love ; since the com-
mand, desire, and actions of the guru are taken as the command,
desire, and action of God.?

The contrary is likewise true, for, if the jivan-mukta associates

" with those who have ‘not realized, he stands in danger of being

1 Siddhi, XIL: 2
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harmed and drawn by the power of the malas which binds those
. 'with whom he associates.

SecTION 3: Worskip the Siva Linga and the
Sz'va-iiidni as Siva.
The third and last command ends the treatise and forms the
epitome of the Stva-jiiana-bodha — understand and worship Siva-
jhanis and Siva-lingas as Siva Himself:

The Proposition Stated :

The sacred appearance (tiruveésa) of the bhaktas and the
temple—think of and worship these as Parame$§vara Him-
self . . ...

The Ground or Reason

« + . . . because He shines in these places while in other
places He does not shine.

The jivan-mukta is advised to worship the Siva-linga and the
Siva-jfiani even as he would Siva Himself, for two reasons: (1)
the knowledge and thoughts of God are particularly manifest in
these two ; and (2) the love of God is seen in them also.

The command to worship applies generally to all people, but
particularly to the jivan-mukta, since stitras 10, 11 and 12 were
written for his sake alone. The soul that recognizes Siva within
itself likewise recognizes Siva in all else and becomes for
all practical purposes indistinguishable from Him. But when this
has been said, it should be remembered once more that the two are
separate and distinct entities which are one in union.?

The worship of the Siva-linga® has aroused much discussion.
Sonie say that the explanation of its origin is light. Their thesis
is that the human race first worshipped light, the tangible symbol
of which is fire. In order to represent this, they created the linga,
the top of which represents the flame, the bottom of which repre-
sents the phenomenal world in which the flame appears.

1 Ibid., XII: 3. This is the distinguishing mark of Suddha Advaita
Siddhanta as opposed to the monism of Kevala Advaita. (Trichinopoly
Swami, Dec. 7, 1945,)

t See, particularly, ‘ The Inner Meaning of the Siva Linga’, by
A. Rengasami lyer, The Siddhanta Deepika, August 1906, and succeeding
pumbers through which the article runs.
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Others say the linga is a sex symbol. The base is the yoni or
female organ, while the superstructure is the linga or male
organ. The symbolism is that the linga represents Siva as the
activating agent whereas the yoni represents His Sakti or energe-
tic power, which becomes fruitful only when acted upon. Even
as the genitals are inseparably linked in sexual union, So
God and His energy are inseparably united. The comparison
goes a step further when it says that, even as coming into be-
ing results from sexual union, coming into being likewise results
when God is united with His $akti; for it is then that karana maya
develops into the karya state.?

Whether the symbolism be taken as that of phallicism or
of light, the linga does stand for the emergetic power of Siva
which manifests itself in five ways:2 (1) bringing the pheno-
menal world into a state of appearance from kérana maya; (2)
preserving the phenomenal world in kirya maya; (3) involving
it back into the state of kirana maya ; (4) activating the malas
by means of the tirodh@na-§akti, so that souls may work free from
their anava inheritance; and (5) the performance of grace,
which consists in the imprint of jiana when the soul is ripe
to receive it.

These five functions are woven into the figure of dancing
Nataraja, in whose right hand is a small drum, inside of which is
an object which makes the noise of * Oum’ when the instrument
is shaken. This indicates the bringing into being of the pheno-
menal world from karana into karya maya, for the sound that
this drum makes is the primal sound from which. all else
evolves. A second hand of Nataraja is stretched out in the
attitude of l?enediction. This indicates the thought, * Be not
afraid ’; for Siva protects and preserves the phenomenal world in

1 Rao, Gopinath, Elements of Hindu Iconography, Vol. 1I, pp.558-63
establishes by means of a number of Sanskrit texts from various works of
authority, ‘ that in the earlier stages Linga worship was purely phallic’.
Another very good bookoa Linga worship is that called Linga-dharme
Chamdrika by M. B. Sakbare, Canterbury Professor of Sanskrit and
Education, Lingaraj College, Belgaum.

2 Taken from the following poem :

Corpoe pyusald Caryd DA gouwidd
erpdCn 56 QACN yoarsd exppwra
TEr g weiius ARG 0 BCrrsn AR
ErTp wwil USAEIN ErQ@,
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the state of karya maya. Natardja’s left hand holds fire, which
indicates involution, for the power of fire is destructive. It sends
elements back into their original form. The foot upon which
Nataraja rests indicates that he sends souls into the pheno-
menal world in order that they may experience deeds and work
free from @nava. The dwarf indicates the evil which is put down.
The foot that is raised, together with the hand that points to it,
is indicative of grace, for the soul that realizes this grace is said
to rest at the Holy Feet of Siva. The dance itself shows how
easily and rhythmically these five functions are performed.

The thought contained in the worship of. Siva bhaktas or
Siva-jiidnis comprises the tiruvesa in addition to the body of the
jnani itself. The chief tiruvésa are the sacred cowdung-ash
and the beads used in prayer.

The ash obtained by burning cow-dung represents the pasa-
mala, and is used by all Saivites, as emblematic of the destruction
or burning of the malas that bind the soul. Every day the wor-
shipper faces north-east and cries, * Sival Sival’ Ashe does so,
he dips the fingers of his right hand into the ash and draws
the three middle ones from left to right along his forehead
leaving three horizontal white lines—anava, karma and maya—
all three of which are burned in the sacred love of God.

Beads are used in the repetition of the mantras, and are for
the stabilization of the realized soul, lest it revert to the power
of the malas.

The jivan-mukta must associate with devotees who have re-
alized, for they are free from the bond of @nava. They live in
advaita with Siva. They must be considered, therefore, as Siva
Himself, for the body of the saint is the temple through which
Siva manifests himself to the universe of sakala souls.

The jivan-mukta sings praises to the realized soul even as he
would to Siva. Jiana-sambandha opens his Siva-bhoga-sara by
saying to his guru:

My guru and my Lord! You are he who gives realization.

You are he who lives in South Kamalai.*

* South Kamalaiis Tiruvaroor in the Tanjore District, the place of the
Jhanaprakas Matha, Jndnaprakds was the guru of Jidna-sambanda, the
latter being the founder of the Dharmapiram Matha, the jone which is so
active at the present time in promoting the publication of Saiva Siddhinta
literature.
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You are he who gives me bhakt.

You are the exalted God.

You are the fountainhead of salvation,

He who is called Joanaprakas, the one who gives me truth.?

The philosophical ideal of bestowing worship upon the devotee
of Siva as to Siva Himself finds expression in daily life through
the Hindu symbolism of greeting. When anyone does namaskara
to another by folding the hands in an attitude of prayer with the
head bowed, one does this to the universal Siva Who is present in
the soul to which greeting is made. If the quesion is asked,
+ Why should one particular soul do namaskara to another parti-
cular soulin whom Siva abides?’' the answer is, ‘There isno
objection to all souls mutually greeting one another.’? The one
soul has the idea of Siva in the other soul, and vice versa.

When anyone sees a jivan-mukta, however, one is supposed to
perform sastanga,® which is prostration by touching the ground
with eight points of the body: two hands, two knees, two shoulders
chest and forehead. God's grace voluntarily flows through the
purified soul to whom this is done. Although milk may permeate
the body of a cow, the particular points where it merges in fulness
are the four teats. The particular place where the grace of God
is seen in its effulgence in the phenomenal world is the human
form of guru through whom God comes :

The true devotees of Jiaznaprakas

Study the truth of pati, pasu, and pasa ;

And having studied, understand.

They treat the phenomenal world as immaterial.,

They no longer find it necessary to study or read

the Sacred Books because they have realized and recogﬁized Siva in
everything.

Hence, their soul has merged with Siva in an inseparable relation.*

Conclusion :

Thus ends the teaching of the Siva-jiizna-bodha relative to the
original, intermediate, and final state of the soul. Meykanta-deva,
having passed through the several states and having realized
Siva as a jivan-mukta, relates the path to God which he himself

1 Siva-bhoga-sira, JGana-sambanda, poem 1,

? Swami Somasundaram, from Trichinopoly, Dec. 7, 1945,
2 U. M. Tamil Lexicon, p, 1398,

* Siva-bhoga-sara, Jhdna-sambanda, poem 65,
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had followed. Once having realized, he wrote an apologetic for
others to follow. This begins with the observation that everything
one sees in the world is born, lives and dies. It ascribes what is
true of the individual parts to the whole, which means tbhat the
entire phenomenal world as a whole evolves, continues and invol-
ves. The inferences of maya, God, anava, souls, karma and trans-
migration follow in seriated order. The doctrine of advaita results
when the relationship between God, phenomena and souls is consi-
dered. Mukti or salvation, which consists in realization, is contin-
gent upon the doctrine of advaita, for God must be realized from
within, since human understanding (pasa and- pa$u jfiana) only
contributes knowledge of that whichis without. When one realizes,
he becomes an instrument by which God manifests Himself to
others, for there is no difference between him and God with Whom
he stands in advaita relation.

The purpose of life is to realize God in this way. A summary
of the entire Saiva Siddhanta and its purpose may be obtained
from the hand. Let the thumb represent God and the index finger
the soul. The other three fingers represent anava, maya and
karma. Through knowledge, which is given by God, the power
of dnava is lessened. As socn as it is neutralized, mayd and
karma become ineffective. The fingers curl down. The index
finger passes over to the thumb. God and the soul unite in
the relationship of advaita where the objects are two but where
they are one in union. In fact, all that can be said is that they
are neither one nor two nor neither. They are two in insepar-
able unicn.



SECTION III
APPRAISAL

Both by definition and development, the Saiva Siddhanta
philosophy claims to be the acme of religious thought. It says
that it is the final revelation of the way to God and the last path
which the soul must follow before release from the wheel of
samsara is complete.

By definition, the word * Siddhanta’ means ‘ the end of ends’,
the terminus of thinking as far as religion and philosophy are
concerned. It means ‘... conclusion, the final result arrived at
logically .. . the proposition or theory proved as distinguished
from theories refuted . . . The Saiva philosophy is so called as it
establishes the final truth . . ."?

By development, the Siddhanta proceeds, as we have seen, by
means of logical propositions each of which is contingent upon
the one which precedes it. These logical propositions are based
upon two criteria of knowledge, direct perception and inference.
The wording of these propositions, their use and their arrangement
are said to derive their validity from the third criterion of know-
ledge, namely, revelation. Without these three vital instruments—
direct perception, inference and revelation—*...no object of
kaowledge whatever becomes known’.2

The Siddhantin insists, of course, that personal experience is
always superior to logical analysis and scriptural testimony,
a]tl;ough one may gain such an experience through the medium
of reason and the record of revelation. In following the path
from reason to revelation, one proceeds from the knowledge of
scriptural truth to the examination of it by logical analysis. Both
are verified in the realization of advaita. In following the path
from revelation to reason, one begins with personal experience
and then attempts to mediate the validity of it by logical analysis,
the result of which is scriptural testimony. These, however, are
only useful auxiliaries to establish the primacy of experience.

1 The Saiva Siddhantam, by a Science Graduate, p. 7.
¢ Paranjoti, V., Saiva Siddhania in the Meykanda Sastra, p. 31.
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Both lie in the realm of pasa jfiana, whereas the dawn of advaita
comes from one’s own intelligence as it is enlightened by the
grace-wisdom of God.

The best illustration of the relation that exists between the
Siddhanta experience of advaita, revelation and reason is found in
the Siva-jfiana-bodha, where the claim is made that the origin
of the Siddhanta thought does not lie in Part I of that
book but in Part II. That is why the Bodie begins with ¢the
teaching of the Sages’, for it is only after one has realized Siva
in advaita that one is able to outline the path for those who desire
to follow. Spiritual experience, in other words, precedes logical
analysis, while the use of the logical method is simply an apolo-
getic for the bed-rock of revelation. _

In Part II of the Siva-;’ﬁ(zna-bad/m. Meykanta-deva shows how
Siva manifests Himself to the ripened soul as a human guru,
Such a manifestation of divine grace is never the result of human
wisdom, because neither pasu nor pasa jhana are ever able to
apprehend Siva. Pati jfidna is the only means by which this may
be done.

In Part I of the Bod/ka, Meykanta shows how a realized soul
attempts to mediate his experience to others by means of logical
analysis. 'The thing he constantly emphasizes is that revelation
and religious experience are prior to any systematic formulation
of doctrine. It is not as if the Sages first perceive a material world
with its changes and then infer a first cause in order to pin their
faith on it. Rather, the Sage becomes aware of God as soon as
He imprints His grace. After such an experience, Siva and the
Sage are inseparably united in a cognizant relation of advaita, a
stage in which the Sage attempts to justify his experience both to
himself and to others. He endeavours to do this by showing that
his experience is not contrary to, but in fact quite conformable to,
the pattern of direct perception and inference. In brief, Part I of
the Bodha is a rational and logical justification or explanation of
the personal experience which emerges from Part II, where the
practical discipline of the Sage is set forth.

By means of this juxtaposition of revelation and reason, the
Siddhantin believes that he has established his case for ke self-
contained system which not only includes but which supersedes
all others. The case, as we have seen, rests upon realization and
its subsequent apologetic as it appears in scriptural testimony ; for
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4he unequivocal claim of the Siddh@nta is that God through Whom
the revelation comes is not the result of a logical proposition but
.of spiritual experience, which when mediated is not contrary to
logic but in line with the same.

To an individual who has not ‘realised’, such an approach
.seems to border on circuitous thinking, for it seems to say that the
validity of Siddhanta revelation is bolstered by the Siddhanta
use of logic and its embodiment in scriptural testimony, whereas
‘the finality of Siddhanta logic is sustained by the Siddhanta
theory of revelation.

Although by Siddhanta standards one must never separate
revelation and reason, because both find their justification in pert-
sonal experience, yet for purposes of examination the present
writer intends to separate them, so thiat each may be seen in its
own light. This is, perhaps, still the privilege of those to whom
-the final impact of Siddhanta truth has not vet come'; because after
such truth has come, separation is impossible. Nor need one add
any further apologetic, because if the Siddhanta theory of
revelation is correct; no further word need be spoken regarding the
.system, since the entire philosophy stems full-blown from the
mind of God and from the grace-wisdom of the one who has
-experienced God in advaita. Such an assumption indicates that
revelation and not reason chooses the instruments of logic, the
analogies chosen in the parallel reasoning process, and the way in
which the entire system is worked out. Nothing more need be
isaid regarding their validity. In other words, discussion is at a
standstill, because who can debate against that which is finally
;evehaled? If, however, ‘one pursues the course of revelation
.a‘;l;e:;' S(i)::e i}gds that't within %he Hindu fold itself, two ultimates
supremac rls.hna in th.e Gita makes the very same claim to

¥ that Sjva does in the Sz’va-iﬁdua-bod/za

On the other hang. j ) . .
merits of reason a) nd, if one res‘ts the Siddhanta f:lalm on the
reason is that anii(t)t?e" one finds little ground ff)r doing so. _The
struggled, were RN gtlcal schools, agamst which the Siddhanta
vastly different, Th 8ve10p?d }Jy loglf:, and yet these systefns are
ment of valig Tnow] :dMatfenal’lst, for lnstaqce, whosse only mst}'u-
Siddhaata system ’Ige is dlrest Perceptlon, .demes the entire
direct perception a1-1d , lf;e Sautrantika Budd-hlst. who accepts
and transmigration a5 lcl erence but not rfevelatlon,. has only karma

11 ommon tenets with the Siddhantin. The
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Niridvara Sankya philosopher, who accepts direct perception,
inference and revelation—the same three that the Siddhantin
accepts—has only two eternal uncreated realities, namely, purusa,
and prakrti ; while the Siddhantin has three, pati, pasu and pasa.
This is because the Sruti of the Niri§vara Sankhya differs from
the $ruti of the Siddhanta. Hence, the logic that interprets
revelation reveals two separate systems, one atheistic and the
other theistic,

Let us first examine Siddhanta revelation and see how it leads
to the difficulty of two Hindu ultimates, that of Siva versus
Krishna.

The Siddhanta, as we have secen, places itself at the apex of the
twenty-four systems of Indian thought and claims that no religious
system can reveal more truth. It arranges the various systems
according to the books they accept as authoritative; for the six
systems that do not accept the Vedas are placed along the outer-
most fringe, while the six that do accept the ‘Vedas are placed
alcng the outer fringe. The six systems which accept the Pedas
and the Saz’vdgamas plus extraneous books regarding the soul are
placed in the inner circle, while the six that accept the Vedas and
the Saivdgamas and only differ regarding the state of advaita once
attained are placed in the innermost position. Above these stands
the Siddhanta, which is able to pray:

Let us have the feet of Siva on our head—Siva Who is the Ged of each
of the six types (of heterodox religionists), the goal of the other (orthodox
religionists), Who is beyond the comprehension of the Vedas and dgamas,
Who fills intelligence by (His) grace, Who is our mother and father, and
fills inseparably one and all.?

From this vantage-point, the Siddhanta is able to define itself
as the true religion, because the definition it gives of a true and
universal religion is necessarily a definition of itself. It admits
that beliefs vary and even conflict with one another. If, however,
one is asked which is the true belief, one is bound to say :

That is the true religion, postulate and book which by means of

righteousness sees all in ome place without the conflicts (which say) ;
¢ This is right. That is wrong.’ 2

Since the Siddbanta claims to do just that and to comprise
everything reasonably within its own fold, the inference is that

1 Siddki, Svaksa, Invocation, poem 2.
2 1bid., VIII: 13.
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it is the true way. In a footnote to this poem, J. M. Nallaswami
Pillai, one of the leading English commentators on the Sidd/z,
remarks:

No one can cavil at the definition herein given, though they may not
agree with the position that the Saiva Siddhdnta is the supreme religion,?

The way in which the Saiva Siddhanta includes all other
religions within itself is by arranging the various religions as steps
in a ladder. In the light of rebirth or transmigration, it holds.
that ultimate truth is something one can achieve only through the
long process of experience, which means a repeated return to the
world of sense-phenomena.

Ip saying this, the Siddhdnta recognizes that all worship is
useful on the level of life for which it is intended. No religion
is condemned, because all religions tend to raise the soul from
the low desires and selfish instincts toward a nearer comprehen<
sion and realization of the Supreme Siva. J. M. Nallaswami

© Pillai says:

. . all religions are necessary so as to serve the cause of progress of
mnn in all stages of moral, intellectual and spiritual development.
What will serve one will not serve apother equally well. One could not
be easily hustled irom one stage to another with profit, ... As there are
so many rungs to the ladder and each has to be climbed in order before
one can get to the top, each different religion forms one rung or other of
the ladder. Each rung is necessary, and one cannot reject each as false
or untrue. ...Our Sastras proclaim that all religions are from God and
all are acceptable to God, whether these religions may be said to have a
divine or human origin. *

The one requisite and condition of all religions is that the
devotee of that particular religion reveals a desire for a higher life.

thei‘:ﬁ‘:;:&ig:?nié fulﬁlle:ld, it does no(ti matter whether the system is
sure to proceed ol:\'var?id::g :n::a:rt:innt-illrlu;nee;)ne'lt;ge e tmtﬂh ®
N ’ y reaches the goal.

_The reason the Siddhanta is able to make this claim is that it
be.heves that Siva accepts worship done to other gods as done to
Himself, provided, of course, that the worship is done with a
devout heart. The Siddh: is very explicit on this, for it says:

wc')ll"ts‘liiGO(: Who is above all other gods (§iva) will deign to accept the
P of the one who worships the god-of-his-choice by leading a life of

I

. i)‘j;!li, Footnote by J. M. Nallaswami Pillai.

e Toia " 3 M. N., Studies in the Saiva Siddhanta, p. 349.
» P. 350, See also Siddki, 11 ; 24-27, ‘
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righteousness, by getting rid of anger and other vices, whose mind thinks
of God, whose mouth repeats mantras, and whose hands pick up flowers
to worship Him. * ‘

On the basis of transmigration and rebirth, however, the
penalty for worshipping any deity lower than Siva Himself is a
return to the world of sense-experience. This is a logical and
necessary inference from the postulate of Siva as the highest,
noblest, and purest conception of deity and from the Siddhanta
concept of advaita as the place or state from which there is no
return. Mr. Pillai is consistent in saying : ’

Our conception of what we hope for, our ideal of mukti is also in con-
sonance with our conception of the Deity. And our contention is that the
idea of mukti as postulated in Siddbanta is the highest; and unless one
attains to it, there will always be a return, and immortality will be merely
a shadow.

Other gods die and are born. They sin and suffer by perform-
ing karma. Siva, on the other hand, is unborn; and as soon as
one realizes Him, there is no return, for Siddhanta a_dvaita_ is a
reality.?

Thus we see that, according to the Siddhanta, there are various
stages in the religious evolution of the soul. The soul that is
bound by anava begins in the lowest forms of life, rises to higher
and nigher levels, until ultimately it attains a human birth. Here
it passes through the various alien religions, until it enters the
Saiva Siddhanta.

They who having followed the heterodox religion, enter the orthodox
religion, walk along the paths of Smrtis and various ASramas and their
duties, perform tapas, learn various arts, master the VPedas, understand
the Purdras, master completely the Vedanta—these will reach the Saiva
path, in which, after having performed carya, kriya and yoga, by means
of jnana they will reach the feet of Siva, *

The highest blessing that can come to a soul, therefore, is to
be born in the land where the four Pedas reign supreme and to
take one’s place among ‘the people privileged to perform
religious austerities, and to profess the Saiva Siddhanta religion
without falling into the ways of other creeds’.s

1 Siddki, Svapaksa, I1: 24. See also 25-27.
2 J. M. N. Pillai's footnote to II: 24.

3 Siddhi, 11: 25,

4 Ibid., VIII: 11.

3 |bid., II: 90,
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This ladder-like process being such, and rebirth being, accord-
ing to the Siddhanta, an axiom of religious life, the true religion
must recognize, accept arnd incorporate all the various aspects of
religious thinking and devotion. The path which leads to the
truth is rare and difficult. The capacities of souls and the
development of them are not equal. * And the really true and
universal religion must recognize the necessity for all these stages
and beliefs and provide for them.'*

It is just at this point, however, that a serious difficulty
presents itself to the one who is not a Siddhantin, because this
definition and development of the Siddhanta as #ke frue and final
palk to advaita seems to conflict with an exactly similar claim
made by the Vaishnavites for Krishna in the Gifa. There,
Krishna in addressing Arjuna says,

] Four types of virtuous men worship Me . . .: the man in distress, the
man seeking knowledge, the man seeking enjoyment, -and, O best of-the
Bharatas, the man endowed with wisdom. &
Rare, indeed, is the one endowed with divine wisdom, for—
. . at the end of many births the man of wisdom seeks refuge in Me,
reallzing that Vasudeva is all. Rare indeed is such a high-souled person.?

There are others, of course, who do not realize that Krishna
alone is evérything. They are—

. . those whose discrimination has been led astray by various desires.
(and who) resort to other deities, following diverse rituals, constrained by
their own natures.*

These other deities are gnperfect forms of Krishna, while the
phrase ‘ own natures ' means ¢ tendencies acquired in previous
lives. On account of these tendencies they see the highest in a
petty ideal '.5

Krishna, however, is generous because—

. . whatever may be the form a devotee seeks to worship with
faith—in that form alone I make his faith unwavering.®

This is possible because—

. . the deepening of the devotee’s faith in every form of worship
comes from the Lord. Through this intense faith the devotee obtains the

J. M. N, Pillai's footnote to VIII : 11,

Gita, Swami Nikhilananda's translation, VII : 16.
1bid., VII: 19,

1bid., VII: 20.

Yootnote, to VII : 20 by Nikhilananda.

Gita, V11 : 21,

o U 0 B N
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tesult of his worship, even though he has set before himself a limited
-good. - It is the Lord alone who bestows the fruit of worship.?

Krishna goes on—
Possessed of that faith, he worships that form and from it attains his
desires, which are, in reality, granted by Me alone.?
The fruit'of such worship, however, is transitory :

. . . finite is the result gaired by these men of small minds. Those
who worship the deities go to the deities ; those who worship Me come to
Me.?

The value of such worship may likewise be questioned :
. . the same exertion is needed for the worship either of the Lord or
of the minor deities ; but the results are totally different.*
Krishna thereupon urges the expediency of worshipping Himself
and Himself alone, for He says:

Those who know Me as the One that underlies all the elements, as the
One that underlies all the gods, as the One that sustains all the sacrifices,
will, with steadfast mind, know Me even in the hour of death.?®

From the above, it appears as if logical analysis leads the
Siddhantin into open conflict with the Vaishnavite, because the
Siddbantin’s claim for Siva is the very same that his rival makes
for Krishna., The dilemma that the Siddhantin faces in making
this claim is that of sectarian controversy on the one hand or
religious uncertainty regarding the Absolute on the other.

Generaliy speaking, the Hindu endeavours to avoid sectarian
controversy in his desire to include all religions within his own;
and yet the Siddhanta theory of revellion seems to lead straight
to divergence. J. M. Nallaswami Pillai, for instance, is very
hesitant to press the Siddhanta’s claim to finality, and he is even
more hesitant to draw out all the implications of that claim. In
his introduction to the Paficharatri or Vaisnava school in his trans-
lation of the Parapaksa of the SZddAz, he says:

It may be distinctly understood that we do not want to open any
sectarian controversy on the subject-matter of this chapter.®

He then confesses that he would ¢ fain have omitted it altogether,’

1 Footnote to VII: 21 by Nikhilananda,

2 Gila, VIL: 22,

3 Ibid., VII: 23.

* Footnote to above.

8 Ibid., VIL: 30.

® Siddki, J. M. Nallaswami Pillai’s translation, p. 113.
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were it not for the fact that ‘it would spoil the completeness of
the work under translation.’ !

The only way in which controversy may be avoided, however,
is [or the Siddbanta to recognize that there are two ultimates in
the Hindu system and to allow the Vaisnavite to differ from him.
In a letter to the present writer regarding this point, Swami
Somasundara Tambiran says: ¢ The Vaisnava may claim that
Visnu is the Ultimate. . . . but we have no quarrel with them on
that score, though we cannot accept their claim. ’ =

Noble as such a concession may be, one is inclined to believe
that religious uncertainty is the net result. The natural question
that arises if the matter is pressed is; ¢ Which of these two is
less than the Absolute? Is Siva the Ultimate and Visnu the
Penultimate ? Or is it the other way around?’ As far as the
Siddhanta apologetic leads at the present, there seems no certain
way to decide between these two ultimates and this problem of
indecision is bound to have its repercussions on the devout and
believing soul.

When one examines Siddhanta logic and the way it is used in

apologetics, the record of which forms scriptural testimony, cne

must remember two things. The first is the major assumption

upon which the entire system rests—the Siddhanta concept of an
ul-porul or a reality. The second is the fact of parallel reasoning
and the dependence of the Siddhanta interpretation uponr the
acceptance of the parallel used.

Siitra 1 of the Siva-jiiana bodka begius, as we have seen, with
the statement that everything one sees in the world is born, lives
and dies. It infers from this directly perceived observation that
what is true of all the parts must necessarily be true of the whole.

This means that the world as a unit is subject to cyclical change,

and, as such, it must be a * reality’. By definition, a reality or

al-porul is something which appears, by virtue of which fact it is
said to exist. In contra-distinction, an il-porul or non-reality aever
appears, by virtue of which fact it is said not to exist. A
further Siddhanta inference is that whatever appears and has

1 Ibid.

2 'The Siddhi 1tself recognizes that Visnu was incarnated in this world as
Krishpa, while at the same time, it recognizes and claims that Vispu (and
hence Krishna) will have an end. See Siddhi, Parapaksa

Pancaratl’s
statement, poems 3 and 1. )
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visible form must be subject to the laws of origin, existence and:
end. )

This postulate of the reality ofthe world and its concomitant of
three cycles is an importantone, for, as K, Subramania Pillai says —

. + . if the world is not real, what is the good of discussing about the-
maker of it? So the first thing to bs borne in mind is the reality of the
world, in order that we may make an investigation about its creator.*

The Siddhanta, however, does not arrive at the postulate of
God immediately after its assumption of cyclical change relative
to the universe as such. The inference of God is a supposition
thrice removed from its point of origin. The first is the one from:
the parts to the whole and the postulate of cyclical change relative
to the world. The second is the concept of maya as the basis of
cyclical change. The third is that of God as the director of the
cycles. Anava and souls, karma and transmigration follow, in
that order.

When the Siddhanta passes from the parts to the whole in
regard to universal cyclical change, it uses the analogous example
of a family of fruits such as the mango to substantiate its position.
The claim is that just as a family of fruits appears during a given
month, stays for a time, and then disappears during a succeeding
month, so the world as a whole is subject to seasonal and cyclical
appearance, existence in form and disappearance.?

The argument for the coneept of cyclical change largely depends-
upon the acceptance of the parallel from the fdmlly of fruits. The
fact is, all parallel reasoning depends upon the analogy chosen,
and it is just at this point that one finds the force of this reasoning
to be its defect as well.

Let us take an illustration from a discussion of karma.

The Bhattacharya or Parva-mimamsa holds that—
Just as grass leaves (left as nanure) in the fields decay and reproduce

themselves afterwards according to their own nature—so the acts that one-
does attach themselves to the soul and give their results after death.®

In order to refute the statement of the Bhattachdrya, the
Siddhanta uses a different analogy :

How is it that acts (karmas) which decay (with the body) give fruits
(io acd of themselves) ? If you cite the example of manure, what becomes.

1 Pillai, K. Subramania, 193343 volume, p. 74.
2 Page 68.

8 Siddhi, Parapaksa Bhatticharya’s statement, poem 10.
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of the food that one digests ? Does it become food again? Acts that die
with the body cannot give fruits of themselves. Just as people who
employ labourers give each man his wages, so also the gracious Lord
unites the karma of each soul in order to make it eat the fruits of its
karma.’.?

It would seem, therefore, that much depends upon the type of
analogy one accepts, although analogies may be found for almost
any statement that needs proof.

When we turn to the Siddhanta belief in cyclical change, we find
that the entire Siddhanta apologetic is rooted in the acceptance or
rejection of periodical appearance and disappearance relative to
the world. Since the entire super-structure of the Siddhanta rests
upon this basic assumption, let us indicate the results of its
rejection. '

The Materialist, for instance, does not accept universal cyclical
change. The result is that his system is the very antithesis of the
Saiva Siddhdnta. In fact, the Materialist denies all that the
Siddhantin accepts, namely, maya, God, anava and souls, karma
and transmigration, and advaita.

First of all, it should be said that the only valid instrument of
knowledge the Materialist accepts is direct perception.? He
rejects inference because it is ‘based on the universal proposition
which cannot be attained through sense-perception ’® He main-
tains that sense-perception can give knowledge only of particular
instances; but it does not cover, nor can it ever cover, past and
future examples.t

When the Materialist applies this criterion to the world as a
whole, he claims that sense-perception can never prove universal
cyclical change,5 His argument against it is the same as his
argument against inference. He admits that one is able to see
particular objects come into existence, stay for a time, and then
disappear; but he holds that it is unwarranted to make this
applicable to the whole.® Direct perception indicates that the

1 1bid., refutation of Bhattacharya's statement, poem 9.
® M.U. Tamil Lexicon, p.1384; Siddhi, chapteron logic, J. M. N. Pillai’s
translation, p. 3.
3 Paranjoti, V., op. cit., p. 222,
Ibid. -
M. Mudallar, Meykanda Books, p. 73.
Siddhi, Svapaksa, I:1, 9.
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world exists. It tells’ us nothing as to its origin and decay. It
appears to the Materialist to be eternal.

In order to substantiate his position, the Materialist, like the
Siddbhantin, draws upon an analogy or parallel, and the one he uses
is that of the formation of bubbles on water, for which there is
apparently no cause.? He says that direct perception indicates
that matter is imperishable and unchangeable. That which changes
is the form of matter, and this change is due to the movements of
the elements, even as the formation of bubbles on water is due to
the agency of air.2

In a choice between the statement of the Materialist and that
of the Siddhantin, therefore, one must choose between the instru-
ments of knowledge and the analogy of the family of fruits versus
the formation of bubbles on water. Both analogies involve
inferences, because the Materialist can no more prove his assump-
tion than the Siddhantin can prove his. In all fairness to the
Materialist, one must add that his position is no more than a
working hypothesis which says: ¢ This is all one can say about it.
Let us infer no more.’

Since the Materialist does reject inference and its correspond-
ing analogy, he likewise rejects universal cyclical change plus its
concomitant of maya. The fact is, the only four elements which
the Materialist accepts are the four that he can see, namely, earth,
air, fire and water. These four, according to him, are eternal,
and life is produced or annihilated according as these elements
combine and separate. 3

If the world is eternal, God is unnecessary, because one need
not postulate anyone to create it or keep it going. - While God for
the Siddhantin is a direct and necessary inference from maya, God
for the Materialist does ncot exist. Direct perception can never
see Him. * _

The Siddhantin attempts to refute the Materialist by saying that
it is unwise to say that matter is imperishable and unchangeable.
If its form changes, as the Materialist admits, then one must infer
someone who causes these changes, even as one infers a potter

1 Paranjoti, V., op. cit., p. 226.

2 Siddhi, Parapaksa, refutation of Carvaka, poem 5.
o> M. U. Tamil Lexicon, p. 1384.

4+ Same as footnote 2.
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from pots made of clay. The Materialist, however, turns the
Siddhanta statement into a dilemma :

If the Lord has no shape (or form), then He is unknowable like the
open space (ikadsa). Ifit is said that (He) has shape (or form), He is one
of the five elements of the world. If it is said that He is an admixture of
these two, then tell me, is it possible for the sky to support a stone ? 1

The Materialist denies @nava and soul. He says that a soul
independent of a body does not exist ;

Do not make a false assertion (and szy) there is a soul without the
qualities of the body. Such a soul must be perceived by the mind and the
five organs of sense perception. If the soul is not perceived by these
(six), it is like saying that one bas seen the length of a hare’s horn in the
world.?

He goes on to say that all one can say about life is that the
four original elements of earth, air, fire, and water combine to

_form the body. When this happens, intelligence is produced.
As the body grows, intelligence increases; and as the body dies
intelligence decreases.?

The Materialist denies karma and transmigration. All that
direct perception reveals is that the body dies,, after which
nothing remains. In the light of this, it is impossible to assert
that the merits and demerits of a soul attach to that soul in a next
life. He says:

If it is said that the karma one does bears fruit to him, what happens
to them after one is dead ? *

Furthermore, the Siddhanta suggestion that karma continues
in a subtle form is absurd to the Materialist :
If it is said that the sthiila body disappears and takes the shape of a
siiksma body, is there light after the lamp is put out ? 3
For the Materialist, the differences in life are duc to the
proportionate increase or decrease in the constituent elements.®
In its denial of karma, Materialism also denies transmigration,
for transmigration can never be perceived, nor is it necessary.

' Siddhi, Parapaksa, statement of Carvaka, poem 12.
2 Ibid., poem 11.

\? Pope, G. U., Tirnvdacagam, p. 33,

4 Siddhi, Parapaksa, statement of Carvaka, poem 7.
® Ibid. )

¢ Ibid:, poem 9.
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Man is only a physical organism, whose sole end in life is physical
gratification.

By way of caricature, the Materialist hurls a blast at those who
believe in God, soul, and karma. He exclaims:

What stigma do the people of this world attach to those who postulate
the separate existence of karma, soul and God! Their affirmation is
(like) the action of the son of a sterile woman. (This son) climbs the
horns of a bhare and plucks without fail the lower from the sky!?

The Materialist denies advaita. His goal, on the contrary, is
nothing but the sensual enjoyment of this present world.#? For
him, ¢ there is no svarga, no emancipation, ncr any soul in other
world’. 3 The accumulation of wealth and sensual gratification
is man’s only hope.t The life of the Materialist, in other words,
is bound to the world that he can see and experience. As he looks
at bis religiously minded compatriot, he says with a/ cynical
sneer: .

The fools who have seen the pleasures of this world and have left them
to enjoy those of heaven are like the thirsty people who having seen water
near them leave it in order to go and beg for a drink elsewhere.?

This brief summary of Materialistic teaching, therefore, points
to the fact that if revelation is abandoned and reason accepted on
its own merits, the outcome of reason depends upon the tools of
logic one accepts and the analogies one uses in parallel reasoning.
Materialism illustrates the fact that if inference is denied and a
different analogy accepted for the origin of the world, the entire
Siddhanta system is denied.

If one turns to Sautrantika Buddhism, the major sect of
Buddhism, against which the Siddh@nta rebelled,®* one finds that
logic develops an entirely different picture from either that of the
Materialist or that of the Siddhantin. This picture comss into:
being through the only two sources of valid knowledge which the
Sautrantikas accept, namely, direct perception and inference.?

Ibid., poem 6.
Pope, G. U., op. cit., XIII ; a Science Graduate, op. cit., p. 91-2.
Pope, G. U., op. cit,, p. 33. .
M.U. Tamil Lexicon, p. 1384. See also Siddhi, refutation of Carvaka,
poems 14, 16, 17-20, 26-30.

S Siddhi, statement of Carvaka, poem 14,

8 Siddhi, Parapaksa, Sautrantika Buddhism.

7 Siddhi, chapter on logic, J. M. N. Pillai’s footnats, p. 3. See also
Keith, A. B., Buddhist Philosopky, p. 316.
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Sautrantika Buddhism was one of the two schools of the Little
Vehicle or Hinayana Buddhism prevalent in South India during
the period in which the Siddhanta develcped its philosophical
apologetic. The other school was that of the Vaibhasikas who
accepted the seven Abkidkarma books as * revealed’ scripture and
the commentary on them, the Vibkhasa, as the oldest'and most
authoritative * treatise’ ($astra), The Sautrantikas, on the other
hand, considered the seven books simply as ¢ treatises’ ($astras)
of human inspiration and therefore liable to error.! As A. B.
Keith says: .

. the Sautriintikas . . . insisted that the Abkidkarma texts and a
fortiori the Vibhass had no authority, and tbat such A4bkidkarma as the
Buddha taught was contained in the Siitras, a doctrine obviously fairly in
accord with the essential facts, Therefore they adhered determinedly to
the Siitras alone . .. *®

This refusal to admit revelation as a valid means of knowing

. was a thorn in the flesh of the Siddhantin. The Parapaksa of the
Siddhi attempts to discredit this rejection by pointing out that
the Sautrantikas fail to note the obvious result that in his rejection
of $ruti his own Abkidharmas are robbed of validity 3 This tacit
recognition, however, could better have been avoided, since the
Sautrantika is quick to turn the argument against his opponent.
He does this by placing before the Siddhantin a dilemma :

If you say, ‘ Our books are eternal and prove the existence of God ’,
then it is really beautiful to say that nobody gave it. For it is certainly a
wonder to say that, ‘ We have known Him witli the help of the books’,
and ‘ We bave learned the books with the help cf Him ’.*

In other words, the Sautrantika says that the Siddhantin
attempts to prove the existence of God by means of a given reve-
lation, whereas this given revelation, in turn, is proved by an
experience of God. To put itin another way, one might say that
the experience of advaita is mediated by the revelation of the
sacred scriptures, while the revelation of the sacred scriptures is
mediated by the experience of advaita.

The Siddhantin attempts to answer this by saying that one
cannot know God by means of the Vedagamas. It insists that

1 E. R. E., article, Sautrantikas,

? Keith, A. B., Buddhist Philosophky in India and Ceylon, p. 155.

3 Sidd ki, refutation of Sautrdntikas, poem 10; see also Paranjoti,
page, 232,

* Siddhi, Parapaksa, Sautrantika Buddhism, poem 27.
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God can be known only by direct spiritual experience; and yet,
the Siddhantin is hard put to it when one asks : ¢ How else is the
ultimate realization of God mediated if not through the *¢ establish-
ed truth” as one finds it recorded in the holy scriptures of the
Siddhanta ?’

Direct perception and inference reveal to the Sautrantika that
the four principal elements are earth, air, fire and water, In
other words, the substratum of maya is denied. It likewise
maintains that all material existence proceeds from a fortuitous
combination of the four elenments and that mental phenomena are
the mere result of organization. . . *a complete continuity of
consciousness in which each moment is charged with all the
past. ..'!

Sautrantika Buddhism denies the Siddhanta concept of
God.2 The reason for doing so is that inasmuch as one cannot
separate God from His world, God (if there be one) cannot exist
as such apart from the world.® Furthermore, when one looks at
such death-dealing monsters as lions, tigers, elephants and Yama—
the angel of death—God’s mercy is at stake ; for if God created
all these things in order to show His might, one had better worship
a madman.* A madman does not know the consequence of his
actions. On the other hand, God by all means should have known
that the creation of these terrible animals would cause evil to His
other creatures.® A third reason for the Sautrantika’s rejection
of God lies in his failure to find a purpose in creation. He says
that, if it is mere lila or play, God is only a child, On the other
hand, if it is done because of karma, then the souls performing
such karma must have existed before creation. For Sautrantika
Buddhism, therefore, the world is eternal and God is ruled out.®

Sautrantika Buddhism ignores the Siddhanta conception of
anava and the soul. The cause of trouble is paipn, which springs
from desire.?” The soul, on the other hand, is a mere name®

Keith, A. B., op. cit., p. 176.

Siddhi, refutation of Sautrantikas, poem, 17,
Ibid., poem 12.

1bid., poems 21 and 22.

5 bid., poem 23. "

¢ 1bid,, footnote by J. M. N, Pillai,

7 1bid., poem 24. See also 25 and 26.

e E, R. E., article, Sautrantikas.
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without objective existence. What men call the ‘soul’ is only
the aggregate of the five skandhas,® which are form (rapa),
sentience (vedand), sign (kurrippi; samjfa), representation
(bhavana, samskara) and coasciousness or clear apprehension
(vijiana).2 These five skandhas are compared to a chariot which
can no more exist without its parts than the soul can without the
skandhas.?

To put it in another way, one might say that the skandhas are
the four elements plus the concomitant of buddhi or intelligence,*
where thought knows itself just as a lamp renders itself
manifest.> This makes knowledge or intelligence the mere
result of organization and the * soul ’ the mental process which
like water runs through the channel of the mind. Life consists in
an uninterrupted succession of thoughts and events where intelli-
gence dies at one moment, and at another moment is born again.®
This theory of appearance says that the things of this world

* come into vision like waves and that there is really no actuality
to them.

Sautrantika Buddhism admits karma and transmigration. The
fact is that karma is the virtual God of the Sautrantikas; for, to
them, it is the cause of all existence, and, when one kills the cause,
one ceases to exist.?

Until the cause is killed, however, the five skandhas—

. combine, arrange and rearrange themselves, suffering infinite
modifications, till death dissolves the bond. If Nirvana has not been
obteined, and so another metempsychosis is necessary, what survives
—the deeds without the doer—instantaneously receives another embodi-
ment, and so on until at length the deeds have been atoned for . . .8

When deeds have been atoned for and mukti attained, the
Sautrantikas believe that the condition is not that of advaita but
that of annihilation. For nirvana is defined as ‘the annihilation
of the five skandhas and their associated sentience and the burn-

Ibid.

Siddhi, Sautrantika Buddhism, poem 7

Pope, G. U., Tiruvdcagam, note 1X,

Ibid. .

Sidahi, Sautrantika Buddhism, footnote to poem 7 by J. M. N, Pillai.
E. R. E., article, Sautrantikas.

Siddhi, Sautrantika Buddhism, poem 19,

Pope, G. U., Tiruvagagam, I1X,
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ing up of desire and sorrow as lighted camphor’.! In other
words, it suggests extinction like that of a lamp.2

Thus direct perception and inference as used by the Sautranti-
kas produces a philosophical picture quite different from that of
the Siddhanta. ‘The fact is that the only two elements ino common
between them, outside of the logical process, are karma and
transmigration. Somehow or another, inference does not carry
the Sautrantikas into a belief in maya, God, anava, souls and
.advaita. And yet, one cannot see where their reasoning is any
more faulty or less conclusive than that of the Siddhantin. Much
depends, therefore, upon whether or not one accepts the Siddhanta
concept of ¢ realized experience’ and its subsequent record and
interpretation in the sacred scriptures by means of logical
propositions.

When one turns to the Sankhya philosophy, one finds that it,
like the Siddhanta, accepts three criteria of knowledge. These
are direct perception, inference and dgama.? The Sarkhyakarika
'5ays: ’ '

Three varieties are recognized of the means of correct knowledge—
perception, inference and valid testimony, all means of correct knowledge

being comprehended (in these); the knowledge of what is to be known -
depends, verily, on the means of correct knowledge.*

The Sankhya defines perception as ¢the ascertainment of
objects (which are in contact with sense-organs).” 5 It defines
inference as that ¢ which follows on (the knowledge of) the charac-
teristic mark (. .. the middle term) and that which bears the
mark (the major and minor terms). . .’8. It defines dgama or
revelation as *valid testimony . . . incontrovertible (knowledge
derived from) verbal statement.’? This verbzl statement
differs from the verbal statement of the Siddhanta, with the result

1 Ibid., refutation of Sautrantika Buddhism, poem 39. See also &£.R.E.,
article, Indian Buddhism.

2 Siddki, refutation of Sautrantika Buddhism, poem, 39. See also
30 apd 31.

3 Siddhi, Alavai, J. M. N, Pillai’s translation, p. 3. See also Keith,
A. B., The Samkhya System, pp. 50-51, 72,

* Suryanarayana Sastri, S. S., The Sankhyakariki of Ifvara Krsua,
1V, p. 11.

$ 1bid, V, p. 13.

® Ibid.

7 Ibid.
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that the two systems differ as well. Whereas the former is
.dualistic, having two eternal uncreated realities, namely, prakr
and purusa, the latter has three eternal uncreated realities—pati,
paSu and pasa. Philosophically, the one is atheistic, while the
other is theistic. \

The scriptural authority which the Sankhya accepts is that of
the Vedas, although valid testimony—

. isnot confined to the revealed Scriptures. The Scriptures. . .
are valid, for being uncreated, they are free from all defects to which
man-made products are liable ; but the teaching of the sages like Kapila
is also valid, since such teaching is based on the prior study of the
Scriptures in previous births.?

The Sankhya claims that valid testimony which includes.
scriptural authority expounds the great truth of the two eternal
uncreated realities of prakrti and purusa. Purusa is spirit and
Prakriti is matter.

The former is manifold, pure, changeless ; the latter is primarily one,
but is ever mutable; it evolves the material world out of itself and re-
absorbs it at the time of the deluge. The individual spirit is responsible
for the process of evolution, since it is undertaken for the benefit of the
spirit. T'he spirit does not control the process by any actual contact, the
bare presence of spirit being sufficient to disturb Fhe equipoise of the
constituents of Prakrti and induce change and evolution.?

Prakrti, then, is matter which is regarded as Somet!:ing real.
Purusa are souls ¢ which are conceived ™not as emanations from
the vx;orld soul, but as an infinite multitude ?{ individual sauls..’-"

Prakrti or primitive matter is the mater.lal cause frox?n w}.nch
the univérse is evolved. In its undeveloped form, it ex1§ts in a
state of equilibrium where the three gunas of satva, rajas anFI
tamas are balanced. Satva is considered to be buoyant and illumi-
pating.* It is responsible for the lightness of things, the upward
movement of the burning fire, or the blowing across of the wind. §
Rajas is considered to be stimulating and mobile.® It has the
quality of movement, excitation and pain. Tamas alone is heayy
and enveloping.” It weighs things down and renders them in-

. 8
active.

1 Ibid. P- ;9' * Ibid.
id., p- % ° :

3 lblR- E., article, Sankhyas, ? i‘l:i(cil

° B. %" 8., op. cit., X111, ° Ibid,

4 Sastfiv
12
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Developed matter is the state where the threc gunas are united
ir. dissimilar and unstable proportions. That which causes matter
to develop is a disturbance, although ¢ the inception of evolution
is not accounted for by Sankhya’.® As evolution proceeds, that
which develops first are the subtle elements out of which are
formed the physical organs of living creatures. The gross
elements of matter evolve later., The most that evolves are
twenty-four tattvas and not thirty-six as the Siddhantins have it.
These twenty-four are the same as those of the Siddhanta;
although the Sankhya says that milaprakrti, which is the twenty-
fourth tattva is an eternal, omnipresent and ‘knowledgeless’ sub-
stance which is the cause of all the other evolutions of maya as well
as the three gunas. The twenty-fifth tattva is purusa, which is the
same whether in this universe or in another, bscause purusa does
not join this universe any more than water joins a lily-pad.

The great difference between the Sankhya and the Siddhanta
lies in the fact that the Saankhya is atheistic,2 whereas the
Siddhanta is theistic. This comes because Kapila, the founder
of Sankhya.—

. . gives to his primordial matter (milaprakrti) the power of self-
development, while the Siddhanta rnost emphatically . . . teaches that the
whole universe must be forever inert, qnintelligeut and lifeless without the
operation of pati and his manifested energy.®

The first sttra of the Bodka, in other words, is a strong protest
against this atheism of the Sankhya. The Siddhinta says that
one must postulate an Activator of the cycles. The Sankhya says
that evolution—
. « . proceeds from a disturbance of the equilibrium which leads to a
predominance of each constituent over the rest in varying degrees.*

The mere juxtaposition of souls to matter seems to excite in a
purely mechanical way matter to activity and development just as
the magnet acts on iron.®

The fundamental defect of the soul according to the Sankhya
is that from eternity it has been joined with spiritual ignorance.
This manifests itself in the fact that purusa does not diffcreatiate
itself from prakrti,

1 Ibid., p. =i, 2 Ibid. p. xix.
® E. R. E., article, Sankhyas.

4 Sastri, S. 8. 8., op. cit., p. xii.

3 Pope, G. U., Tiruvdgagam, p. IXXX-IV.
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By means of karma and transmigration, more and more
knowledge comes to the soul. This knowledge is of a discrimina-
tory type, whereby the soullearns to discern the absolute difference
between itself and matter. Prakrti, of course, is a help to this
end, since the intelligence of purusa is cleared little by little as.
the soul is guided through the dark prakrii and eats the fruits
thereof.?

When the absolute distinction between prakrti and purusa is
gained, release is realized.

. . . Primal Nature, her object accomplished, ceasing to be active,
(the Spirit) on obtaining separation from the body, attaios release (which
is) both certain and final,®

The soul that is wise ceases to be active, just as the dancer ceases to:
dance when the spsctators are satisfed. When such a soul leaves
the body it continues to exist individually in the state of emancipa-
_tion, that is, of final separation from matter. But it abides in
eternal unconsciousness, since the material basis necessary for all
the processes of knowledge and experience is wanting.

The soul, therefore, abides eternally released from the delusion and
suffering of this world, as a seer who no longer sees anything, & glass in
which nothing is any longer reflected, as pure untroubled light by which
nothing isilluminated.®

In comparing the Sankhya with the Siddhinta, one finds that
reason has agzain furnished a different picture. What is more,
the Sankhya claims that this picture is the resultant of Sruti or
revelation. True, most of the elements of the Siddhanta are
present, but still, is one to conclude that revelation leads both to
a belief in God and a denial of God at one and the same time ?
The Siddhédnta may say that the Sankhya system stops short of
ultimate reality, but one may rightly ask how any true interpreta-
tion of revelation could do this.

The unequivocal claim of the Siddhanta to be the end of ends.
therefore, is a subjective claim which can never be established
logically except to the one who has realized advaita; although
logic is unnecessary for such a one because he has superseded
reason as a means of attaining ultimate truth. Such a statement
does not imply that the Siddhanta apologetic is totally invalid, It

1 Paranjoti, V., op., cit., p. 243.
* Sastri, S. S. S., op. cit., LX VIII,
3 Siddhi, refutation of Sankhya, poem 2.
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does call in question the system’s definition of itself as ‘the
terminus of philosophical thought’* and the suggestion that it is
the ¢‘end of ends’ because other systems are logically refuted.?
The fact of the matter is that the logical claim of the Siddhanta
cannot be established without the prior claim to $ruti; while
$ruti, in turn, cannot be substantiated apart from personal
experience.

And what shall one say about Siddhanta logic? Certainly to
the one who is not a Siddhantin, the claim of the system to be the
logical terminus of thought seems exaggerated. For there are
seven assumptions in this philosophy which Siddhanta logic can
never prove but which it must accept by faith. The first is its
basic inference of cyclical change relative to the world as 2 whole
and its concept of a reality or ul-porul. The second is its concept
of maya, from which and into which the world evolves ard goes.
The third is the postulate of God as the director of the cycles—
not a God unique in the sense of being the creator of them but
simply one who instigates and fashions that which already exists.
The fourth is the one of the soul and its fundamental taint of
spiritual ignorance or anav: whiich manifests itself in egotism.
The fifth is that which says this taiatis removed by karma on the
basis of transmigration. The law of karma is comprehensible in
so far as it says that ¢ whatsoever a man soweth that shall he also
reap’. When, however, karma is coupled with transmigration,
one wonders what becomes of the *man’. In rebirth, particularly
in those states Jower than the human, the soul is totally unaware
of the reason for its transfer from one body to another. In such
instances, what is punished—the soul or the inferior body? If
punishment is to be, it must be according to the nature of the one
who does the deed and not in or to the body of something less.
The sixth is the doctrine of karma and transmigration, which is
founded upon a subsidiary inference which says that the body is
the garment of the soul and which denies the claim that person-
ality is a unity. The seventh and last is that one must believe
that the separation of body and soul and an advaitic union which
God is the end of life. For this is ‘the ‘end of ends’ for the
Siddhantin,

* Page 2. ® Page 6.
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abheda, €0
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Acharyabhisheka, 129

Adbara, 127

adhinas, 3

Adi-Saiva, 9

adi-gakti,

- 100

advaita, 25, 58, 59, 61, 62, 63, 73, 74,
91, 100, 101, 106, 117, 118, 122, 123,
129, 131, 132, 137, 138, 143, 144,

145, 146, 150, 151, 156, 158, 159,

160

Advaita Vedanta, 60

Advaita Vedanun, 61
Agamas, 7, 11, 14, 18, 125, 126, 176

dgami, 66, 140

agantuka mala 100

Abankara, 31, 57 8%, 90, 95, 98

Aikyavada, 5

ajna, 127

a-jnana, 41, 43, 45, 141, 145, 152, 153

akasa, 85, 87, 88, 90

akaval 12

Alvars, 3

amrta, 127

anabata, 127

Ananda, 82, 85

anava, 16, 18, 47,51, 57, 58, 63, 64,
71, 79, 91, 93, 100, 101, 102, 115,
107 116 117, 118 120. 133, 134,
137, 139, 144, 146, 152, 153, 156,
164 168 171, 180

z‘mava-mala, 18, 22, 32, 47

aneka, 73’

antahkaranas, 30, 31, 96, 97, 100,
101, 106, 107, 108 110, 111 112

anumana, 14

anu-sadaSiva, 82

apana, 87

Appar, 9

a-prakasa, 31, 120

arul, 72

Arul-nandij, 11, 12

arul-§akti, 72, 73

ariipa, 128

dsana, 126

asat, 34. 36, 37, 111, 118, 119, 120,
121, 139, 140

.ashtavxdveévara 82

asuddha maya, 77, 80, 83, 85

atma, 94

72, 75, 78, 79, 80, 82,

avasthas, 30, 32, 102, 108
avyakta, 83, 85

balipitha, 18

Bhairava, 5§

bhaktas, 10, 46, 154

bhakti, 44, 124 128, 150

bhasya 7

Bhattacharya :

bhava, 59

bheda, 60

bheddbheda, 60

Bhedavada Saiva, 5

bhita-karya, 87

bhatadi-ahankira, 85

bindu, 81, 82, 85, Y8

Bodha, 6, 11, 13, 47, 57, 160, 178

body, 27, 62, 64, 65, 71

bondage, 36, 119 ; see malas

Brahmg, 53, 54, 55 69, 79, 80, 98,
116

Brahman, 61, 94, 133, 142

buddhi, 31, 64 85, 90, 96, 98, 175

Buddhxsm 2, 3 4, 15, 173

Buddhist, 2, 4, 54

buddhi tattva, 64

see Pirva Mimamsa

Cekkilar, 10

Centanar, 10

citta, 90, 96, 98, 137
cognition, 24 -
Cokkanatha Venpa, 131
corprapanca, 79

Daksa, 69
dasa-mirga, 125, 137
Dehatma-vadin, 92
deva-datta, 87
Dhanafijaya, 87
dhidrana, 126

dharma, 67

dhyana, 126

diksa, 128

direct perception, 14, 15
dissolution, 23, 26, 55
Dravida-maha- bhashya, 14
dvaita, 59

egotism, 57
eka, 73
ekaneka, 73
Ekarudra, 77
Ekantara, 77
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Ekatmavadsa, 4

Eleventh Holy Book, 10

evolution, 22, 30, 33, 47, 48, 49, 50,
52, 54, 57, S8, 72; development,
74-90, 91, 105, 110, 112, 114, 1186,
117, 178

Fourteen Meykanta
‘Sastras, 4, 10

Gane$a, 95

‘Gita, 161, 165

-God, 38, 39, 42, 50, 51, 53-58, 60-62 ;
relation to soul, 63, €5, 72, 94,
108, 112 ; relation to sakti, 91, 113,
114, 116, 117, 119,120,121, 124 ; as
guru, 130, 131-34 ; realization of
God, 138 ; God and soul, 139, 146,
147, 157, 168, 169, 170

guna, 83, 90, )77

-guna tattva, 85

guru, 37, 38, 39, 48, 128, 130, 131,
132, 142 ; Siva as human guru, 123

Hara, 23, 24, 25, 29, 25, 38, 41, 42,
43, 44, 51, 150

hetu, 17

Hinayana Buddhism, 173

Hindu, 1, 166

-iccha Sakti, 72, 73, 75, 76, 89, 110

il-porul, 23, 48, 52, 167

Indriyatmavadin, 92

incarnation, 133

inference, 14, 15, 16

incer religions, 4

involution, 22, 23, 47, 48, 49, 50 52,
54, 58, 72, 85,91, 105, 110, 112, 113"
114, 116, 117, 120, 140, 156

rupavirupaktu, 12
Isvara, 81, 82, 85, 89
15varuvavik5rav5da, 5

jada, 50, 53, 57, 65, 95, 97, 113, 120
Jagrat, 32, 102, 103, 104, 105, 107

Jain, 2, 15, 54

qainism, 2,3,4,15

jivan mul:'ta, 129, 140, 141, 142, 143,
145, 147, 152, 153, 154, 156, 157

jlvatma, 61

jnana, 32, 38, 40,41, 67, 99, 123, 124,
129, 130, 137, 152, 155
jnina-marga, 137 .

jnana-Sakti, 72, 73, 110
Jhdna-Sambanda, 131, 137, 156

‘jnanendriyas, 85, 104, 107

joani, 44, 114, 132, 142, 150
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kala, 83, 84, 85, 89, 90

kala tattva, 90

Kapila, 5

kapila, 178

karana, 52, 53, 103, 104

karana maya, 52, 77, 79, 85, 94, 101,
105, 108, 116, 155 ’

karma, 13, 18, 25, 42. 43, 45, 63-69,
70, 73, 74, 83, 90, 99-105, 109, 116,
120, 123, 139, 144, 145, 146, 152,
153, 156, 158, 161, 164, 168, 169,
171. 179, 180

Karmatmavadin, 109

karmendriyas, 85, 90, 104, 107

karya, 19, 52, 79, 83, 94, 116, 155

karya maya, 77, S3, 84, 85, €9, 90, -
132, 116, 146, 135, 136

kevala, 38, 99, 101, 102, 105, 108, 123,
131, 15¢

kevaliivastha, 94

Kotikkavi, 12, 13

Krishna, 161, 162, 165, 166

kriya, 38, 123, 124, 126, 129, 137

kriyd §akti, 72, 73, 764, 89, 110

krkara, 87

ktirma, 87

1ila, 57, 174

linga, 19, 126, 147, 154, 155.
also Siva liaga.

logic, 12, 14-19, 167-179

Lokayata, 49

See

Madhva, 60, 61

madhyamna, 81

madhyamika, 4, 5

mahd-samhara, 116

Mahavrata, 5

MaheS§vara, 93, 116

mala 13, 16, 18, 31, 32, 44, 51,57,
129, 134, 135, 149, 152 155

mala miy3x, 42, 51

mala visana, 141, 152

mapa-k-kitc, 15, 16

manas, 31, 90, 96, 104

mandala, 78, 104

Manikkavacakar, 10, 55, 57, 72, 122

manipiraka, 127

mantra, 40, 133, 142

Mari-jidna Sambandar, 8

materialism 2, 3, 4, 5, 15, 171

materialist, 2, 15,49, 92, 161, 163, 170,
171, 172

miya, 18, 26, 30, 33, 45, 50-58, 64, 70
73, 75, 91, 95, 99, 100, 102, 112, 113,
116, 119, 120, 121, 123, 151, 132,
133,139, 144, 146, 152, 153, 156,
158, 168, 169, 170,174
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Mayavada, 13

Meykanta-deva, 6, 8,11, 15, 21, 47,
48, 4y, 51, 52, 54, 91, 92, 93, 94, 96,
157, 160

Meykanta Sastras, 4, 8, 11,12, 15, 77

misra maya, 77, 80, 82

moksa, 5, 124 ; see also mukti.

mukta, 140

mukti, 146, 158, 175 ; see also moksa

maladhara, 127

milaprakrti, 85, 178

nada, 81, 82, 85, 89, 98

naga, 87

namaskira, 157
nama$-§ivaya, 40, 133
Nampi-y-antar-nampi, 3, 9, 10
Nandi, 18, 19, 147

naraka, 69

Nataraja, 12, 13, 98, 117, 155, 156
Nayanmars, 3, 10
Neénjuvitutiity, 12, 13

nirguna, 114

Niri§vara Sankya, 162

nirvana defined, 175

nirvana diksa, 129

niti, 59

nivrtti~kala, 79, 80, 82, 85
niyati, 83, 89

Nyaya, 4, 168

omaipotent, 115

omuipresent, 25, 119
omniscient, 115, 119
outer religions, 4, 15

padamukti, 129

paksa, 17

paficabhita, 90

pafcaksara, 12, 41, 42, 141

Pancaratra or Vaisnava, 4, 11, 166

papa, 64, t6, 67, 68, 78, 105, 106

para, 72

paramatma, 61

ParameSvara, 42, 45, 151

paramukti, 129, 143

parapaksa, 11, 13, 166, 173

parasakti, 72. 75, 78, 80, 82, 84, 127

Para Sivam, 75, 78, 80, 82, 84, 114

pasa, 3, 12, 18, 20, 32, 36, 41, 48, 57,
58, 71, 73, 108, 117, 118, 119, 120,
141, 144, 147, 162, 177.

Pasa joana, 12, 111-113, 114, 116,
11&(7), 118, 121, 123, 132, 138, 158,

Pasanavada §aiva, 5

pasu, 3, 12, 18, 19, 20, 26, 48, 58, 71,
;%.791, 96, 117, 118, 147, 157, 162,
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paSu jodna 11, 12, 111-113, 114, 116,
117, 118, 121, 123, 132, 138, 158,
160.

Pasupata, 5

pati, 3, 12, 18, 19, 20, 47, 48, 58, 71,

.73, 111, 118, 119, 120, 147, 162
177.

pati joana, 12, 15, 111, 113-117, 121,
128, 133, 138, 160

Patinoran-tirumurai, 10

Pati siva, 114

Periya-purana, 9, 10

pbat, 77

polemicist, 15

Porripakrotai, 12-13

porul-prapaiica, 79

postulates, 19, 180

prakrti, 83, 85, 162, 177, 179

pralayakalas 77, 78, 130, 134

pramainas, 14

prana, 87, 126

Pranatmavadin, 93

prana-yama, 126

pratabdha karma, 66, 140, 141

pratishtha-kala, 79. 80, 82, 85

pratyahara, 126

pratyaikz?‘sa, 14

dja , 129

guf_ly’a, 64, 67, 68. 69. 78,105,106, 123

Puranas, 112

purusa, 46, 83, 84, €0, 107, 162, 177,
179

purusa tattva, 89, 178

Pirva-Mimamsa, 4, 64, 168

putra-marga, 126, 137

raga, 84, 85, 89, 90

rajas, 177

Ramanuja, 60

Raurava4Angm;1, 852

reality, 43, 4 ,

realizs)z,tion, 15, 47, 48, 58, 64, 108,
117. 118, 129 ; stages of, 130-131,
134, 135, 135, -143, 144, 149, 150.
152, 159

reason 7 .

rebirth, 70, 72, 163, 180; see also
transmigration.

revelation, 7, 14, 15, 159, 160, 161,
162, 173, 176 ; see also Agamas.

Rudra, 53, 55, 79, 80, 98, 116

ripa, 125, 175

riipa-ripa, 126

sadakhya, 81, 82, 85, 89

Sadasiva, 79, 80, 81, 82, 98, 114, 116

gahajamala, see anava

sahacaramarga, 128, 137 ; see also
yoga.
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Saiva Siddhauta, defined, 1, 2, 5,159

Saiva Agamas, 4 5, 79, 11 ]5 18,
123, 162
saivas, 3

sakalas, 38, 77, 78, 84, 98ff, 105, 106,
108, 116 ]23 131 136 146 150, 152

Sakti, 19, 24 53 55 57; relation 1o
God, 65, 72 74, 147 149, 155

salokya, 125, 137

salvation, see mukti and realization

samadhi, 126

samana, 87

samaya diksa, 129

Sambandhar, 9

samhbira, 52, 64, 74, 112

samipya 126, 1::7

samsara, 115, 159

Samﬁhavﬁdin, 94

sancita karma, 66, 110

Sande§varan, 68

Sankalpanira-karanam, 12, 13

Sankara, 3

Sankhya, 4, 53, 176,178, 179 compar-
ison with Siddhanta

sannyasi, 7, 133

Sanskrit, 8

Santl-kala 79, 80

§1ntiyauta-kala 79, 80

sdaripya, 128, 137

sastanga, 157

Sastras, 112, 129, 147

sat, 19, 36, 37, 118, 119, 121

sat-asat, 118, 121 ;

sat-karya-vada, 19, 52, 97

satva, 177

Sautrantika, 4, 5, 7, 15

Sautrantika Buddhists, 7, 161,172-176

sdayujya, 129, 137

Slddhauta, canon 7

Siddhagta, history, 2, 132, 133,defini-
tion, 159-160 161, 167 176 179

Slddhantm 119 124, 130 ‘34 135,
144 , 146, 149 159 161 162 165 16b
169, 170 1/3 174, 180

bxddhl 12, 13, 60 104 110, 140, 163

sin, classxﬁmflon 68

Swa23181935 38, 45, 46, 51,
55, €8, 72 73 /5 76, 106 character-
ISthS of 11, 125 ]32 133 143, 144,
150, 152, 153, 154, 156, 157

Siva bhaktas, 45, 153, 156
iva-bhogasira, 156

Siva-diksa, 142

Sivadvaita Saiva, §

Siva-jiana, 12, 132, 134, 135

‘iva-jﬁana-bhﬁsya, 14

Siva-jnana bodha, 6, 8, 9,10, 11, 13,
14, translation 20-46, 47, 48,
124, 144, 157, 160, 161, 167
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Siva-jiina muni, See Siva-joana
Swamigal
iva-jnana Swamigal, 11, 21, 48, 49,
51, 54,64,73
Siva'jaana Siddhi, 11, 14, 68, 70, 83,
110
Siva-jaani, 152, 153, 154, 156
Siva linga, 11, 45, 46, 68, 152, 154
Siva-loka, 126
Siva-loka, 125, 128
§ivanti, 77
§ivaya—namah 13, 141, 142
Siva-prakisa, 12, 14, 18, 64, 106, 117
Siva-gakti, 55
Sivasamavida Saiva, 5
sivasankrantavada, 5
Siva-sat, 34, 111
Slva-tattvas 90, 103, activity
Sivottama, 77
skandhas, 175
soul, 18, 19, 26-29, 31, 33, 36-44, 47,
57, 58, 60; relation to body, 62, 65,
72, 73; realization of God, 130, 139,
140, 146, 147; its own realization,
149, 130, 158
grikar_lt_:ha, 77
sthiila, 71, 72, 93,101, 104, 107, 129,
134, 140, 145
sthila bhiita, 86
S$uddha, 136
S§uddha avastha, 98, 101, 102,
133, 136, 150, 152
Suddha mmaya 77, 79, 80, 82
Suddba Suddha maya 77, 80, 83, 84
Suddha tattvas, 81
Suddha vidva, 81 82, 85, 89
sikshma, 71, 72 77, 81, 92, 93, 103,
104
sGksmu-bhita, 85, 86
Bikshiadehatmavadin, 92, 93
Sundarar, 9
Stinya 35, 113
Sanvavadin, 91, 92
susupti, 32, 102-105
sttra 7, 47
svadbha, 77
svadhishthana, 127
svaha, 77
sva-paksa, 17
svapaa, 32, 102-105
svarga, 69
sva-ripa, 114
syllogism, 16, 17

106,

tadatmya, 74
taijasahankara, 85
tamas, 177

Tamil, 8, 9

‘Tamil Vedas, 9, 10
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tanmitras, 85, 86, 107

tanvetanai-k-katei, 15, 16

tapas, 37, 123, 124

Tarka, 4

.tattvas, 30, 33; development of, 74-90,
101, 104

Tayumanavar, 129, 135, 145

Tevarams, 9, 10

tirodhana-§akti, 72, 76, 100, 116, 155

Tirukadavur, 10

Tirukkaliyruppatiyar, 10, 11

Tiru-k-k6vaiir, 10

Tiru-kural, 12, 145

Tirumantiram, 7, 10, 139, 147

Tirumilar-Nayanyar, 10

Tirupallantu, 10

Tiravacakam, 10 -

Tiruvadi, 12

Tiruvaluvir, 12

Tiruvuntiyar, 10, 11

Tiruvarutpayan, 12, 134, 142

Tiruvicaippg, 10

transmigration, 64, 70,71, 72, 93, 123,
124, 158, 161, 163, 164, 1€9, 171,
175, 180. See also rebirth. .

Trimurrta, 77

Tripadartha, 3

true religion, 2

turya, 32, 102, 103, 104, ir5, 107

turyatita, 32, 102, 103, 104, 105, 107

Twelve Tirumurai, 3, 9

twenty-four schools, 4

udana, 87

ul-porul, 48, 52, 114, 167, 180
Umapathi, 13, 18, 134
UmapatiS§ivacarya, 8, 12
Unmai-neri-vilakkam, 12, 13
Upagamas, 7
Uyyavanta-deva, 10
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Vibhisa, 173

Vaibhasikas, 173

vaibbaska, 4

vaikharj, 81

vaikhari-ahankara, 85

Vaisesika, 4, 15

Vaisnavas, 3, 165, 166, 167

Vama, 5

vasan3, 152

vayir-katci, 15, 16

Vedagamas, 173

vedana, 175

Vedss, 4,7, 9, 11, 14, 15, 18, 112, 123,
152, 164

Vedanta, 15, 62, 132

Vedantin, 119, 133

venpa, 12

vibiiti, 153

vidya, 81, 85

vidya-kala, 79. 80, 82

vijoanakalas, 77, 78, 82, 130, 134

Vijnanatma vadin, 94

Vina-venpa, 12, 13

vipaksa, 17

Vira, 78

Virabhadra, 69

viSesa-diksa, 129

vi§istadvaita, 60

Visnu, 2, 53, 54, 55, 79, 80, 98, 116,
132, 167

vi§uddha, 127

vydoa, 87

Yama, 126, 174

Yoga, 4, 16, 38, 123, 124; defined,
126, 127, 128, 137

Yogacara, 4

yoga-k-katci, 15, 16

yogi, 72, 127

yoni, 147, 155
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