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FOREWORD 

The basic text of Saiva-siddhanta is Meykaoda’s Siva- 

jfanabodham which consists of twelve aphorisms (sitra) with 
a short explanatory commentary (vdrtika). As this work is all 

too brief, the need for a detailed systematic exposition was felt 

quite early, and this was fulfilled by Meyka 1da’s family-preceptor 

turned pupil, Arulnandi-Sivacarya, who wrote the Siva-jndna- 

siddhiydr at the command of his youthful master. The Siddhiyar 

is in two parts, parapakkam (skt. parapaksa) and supakkam (skt, 

svapaksa), the former criticizing the other views and the latter 

expounding the Siddhinta. The method here followed is the 

standard onc in Indian Philosophy, viz. that of establishing one’s 

metaphysical standpoint through a criticism of the rival views 

arranged in their order of progressive satisfactoriness. For those 

who wish to acquaint themselves with merely the doctrines of 

Saiva-siddhanta, however, the second part of the siddhivyadr is 

enough. The present work seeks to expound this part in the 

light of six old commentaries thereon. 

Dr V. A. Devasenapathi undertook this study as a research 

student of this Department in the year 1935 under the guidance 

of the late Professor S. S. Suryanarayana Sastri. Subsequently 

in the year 1946 he was awarded a Fellowship by the University, 

and this enabled him to complete his work and submit it for the 

award of the Ph.D. Degree. It is the thesis as approved for the 

Degree that is now being issued as a publication of the Department 

of Philosophy. 

Dr Devasenapathi sets forth in these pages the leading 

concepts of Saiva-siddhdnta in a clear and consecutive manner: 

Following the maxim that the establishment of the objects of 

knowledge depends on the means of knowledge (manadhina
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meya—siddhih), the pramanas (Tamil: alavai) are first explained. 

Then follow in sequence the exposition of the three padarthas 

(categories) recognized in all the Saiva schools viz., pati (God), 

pasa (bonds), and pagu (soul). Having expounded the theoretic 
doctrines, the author turns to the practical teaching relating to 

the means to release and the conception of release itself. An inte- 

resting point that deserves to be noted is that the commentaries 
on the siddhiydr differ among themselves in regard to certain 

aspects of the doctrine of Saivism, which only shows that in 

matters spiritual, there are bound to be doctrinal differences, and 

that these instead of importing any defect into a tradition, 

indicate iis strength and vitality. 

It is hoped that the present study will add to the interest 
that is now increasingly being shown by scholars in the compara- 
tively Virgin field of Saiva-siddhanta. 

Madras, T. M. P. MAHADEVAN 
September 19, 1960.



PREFACE 

The exposition of Saiva Siddhanta attempted in the following 
Pages is based on a study of the Sivaj%ana Siddhiyar in the light 

of six commentaries. The only complete edition available con- 

tains many mistakes, thus making the study more than usually 

arduous. Recently two of the six commentaries, those of 

Maraijoiana Desgikar and Nirambavalagiar, were published by the 

Tiruvavaduturai math. It is expected that two other commen- 

taries, those of Sivagra Yogin and J#anaprakagar also would be 

soon published by them. These two commentaries have distinc- 

tive features and so a good edition of these will be of great help 

in appreciating their contribution to the richness of the Siddhanta, 
Especially in regard to Epistemology (Alavai), the need for an 

edition free from mistakes, is keenly felt. 

This study of the Sivajtiana Siddhiydr was undertaken in 1935 

when I joined the Department of Philosophy, University of 

Madras as a research student. Under the guidance of the late 

Professor 5. 5. Suryanarayana Sastri, M. A,, B.Sc., Bar-at-Law, 

I completed a study of the Siddhiyar and gathered material for an 

exposition in English. But for the skill and sympathy with which 

he guided my work, the work could hardly have been carried out. 

Particularly where transliteration of Sanskrit words into Tamil 

has led to many puzzling mistakes, the Professor’s guidance was 

invaluable. Subsequently, I had the privilege of working under 

the guidance of Dr T. M. P. Mahadevan, M. A., Ph.D to prepare 

my thesis for the Degree of Doctor of Philosophy of the Madra, 

University. Iremember with gratitude the lectures on Indian 

Philosophy delivered by Professor P. N. Srinivasachari, M. A., 

whose handling of the subject led me to take it up for further 

study. J express my gratitude to all these scholars. I am grate~ 

ful to Dr. T. M. P. Mahadevan for the Foreword he has written.
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J am thankful to the Vice-Chancellor and the other authori _ 

ties of the University for publishing this book under their auspices. 

It is a pleasure to record my grateful thanks to Mr. P. N. 

Shanmugasundaram, M. A., M.Litt,, for valuable assistance given 

at the time the thesis was submitted to the University for the 

Ph.D. degree, 

I thank Mr. A. Sivaramalingam M. A., and Mr. C. V. Nadana_ 

sabapathi, M. A , for preparing the Index. My thanks are also 

due to the G. S. Press for their neat exection of the work. 

Tam painfully aware of the many imperfections in this work. 

I shall be grateful to scholars interested in the Siddhanta if they 

are pleased to draw my attention to inaccuracies in the exposition. 

Madras, V. A. DEVASENAPATHE 
September 27, 1960.



CHAPTER 5 

INTRODUCTION 

The Saiva religion is one of the most ancient — if not the most 
ancient — of the several religions in India. Its glory has not ceased 

with the past but continues even today. It is the religion of vast 

numbers of people throughout the length and breadth of India. 

In fact it ‘stretches out across the sea to Farther India and the 
Archipelago and beyond the mountain to Central Asia’.* While 

it is difficult to trace the origins of Saivism, scholars are of the 
view that two sources can be sdid to have contributed to the 
growth of this religion — one Aryan or Vedic and the other pre- 
Aryan.” Such has been the vitality of this religion that it has given 

rise to numerous sects, differing from each other in matters of 
detail but agreeing in the fundamental belief regarding God, soul 
and the bonds (pati, paSu and pasa) and the thirty six tattvas. 
Thus we find all shades of difference in the exposition of the Saiva 
philosophy, ranging from the idealistic monism of the Kashmir 

school to the pluralistic realism® of the Saiva Siddhinta. The philo- 
sophy of Saivism, in this respect, has been said to be typical of 

the entire range of Hindu thought.* 

Saiva Siddhanta claims to be, not just one system among other 

systems, but the system par excellence. It claims to be the Sid- 

dhanta, the accomplished end.’ Opinion is divided as to the origin 

of this school of Saivism. Some scholars claim that Saiva Sid- 

dhanta is of entirely Tamil origin and that the basic text of this 

1. A Historical Sketch of Saivism by Prof. K. A. Nilakanta Sasiri- 
Cultural Heritage of India, Vol. II, p. 18. 

2. Ibid, 

3. It will be pointed out elsewhere in the pages of this book that terms 
like pluralism are not used here in the same sense in which they are used 
in Western Philosophy 

4. The Philosophy of Saivism by Prof. S S. Suryanarayana Sastri--- 

Cultural Heritage of India, Vol II, p 35. 

5. While the other Sastras are the parts and the pairvapaksa, the Sid- 

dhanta sastras are the whole and, thus the title Saiva Siddhanta, bears a 

yoga ridhi significance, not merely that it jast happpens to be called the final 
position but it is really the final position, the other systems preparing the way 
for this - this is how the Saiva Siddhinta Patibhasa (p. 6} explains this titie 
cf. alsopp. 128-9 and pp. 518-19 of Mapadiyam.
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school, Meykandar’s Sivaj%ana Bodham, is an original Tamil work, 

not a translation.© Though this work, giving the first systematic 
exposition of the Siddhanta belongs to the thirteenth century, 
Siddhanta concepts and doctrines are found in earlier philosophi- 
cal works like Tiruvundiya@r and the Tirukkalirruppadiyar and 
Tirumandiram as well as in the devotional utterances of the ‘Saiva 

saints, like the Tevaram and the Tiruvdcagam.'’ In fact, references 
to Saivism are found in the classical Sangam literature, belong- 
ing to the early centuries of the Christian era, like the Ainkuru- 
nuru. Nakkirar, a poet of the Ist century A.D. is reputed to be 

a Saivite. The Tolkappiyam, the earliest extant Tamil work speaks 

of the Arivars or the seers. Whether the Siddhanta is an original 
Tamil system or borrowed from other sources, this, much is con- 

ceded by scholars that it bears the distinctive marks of the Tamil 
genius. 

Literature ; 

The Vedas and the Agamas are generally accepted as authori- 
tative Scriptures. While sometimes the Agamas are claimed as 
the only authority for the Siddhdnta, and an opposition is set up 
between the Vedas and the Agamas, the generally accepted view 
is that of TirumUlar who says that both are divinely inspired and 
that the difference between them amounts only to this—that the 
Vedas are general and the Agamas are special. 

Twenty-cight Agamas are recognised by the Siddhantin. The 
chief among these is the Kamika. Among the Tamil sources, the 
devotional utterances of the Saivite saints collectively known as 
the Pannirutirumurai® and the doctrinal exposition in the fourteen 

6. Saiva Siddhanta Unmai Varalaru by K. Subramania Pillai. 

7. ‘It must not be forgotten that Tamil Saivism hada long religious and 
literary development before the appearance of the schools of Kashmir and 
much common terminology maybe traced for centuries before Meykanda wrote. 
alikara argued against Saivism with which he must have been acquainted in South India; and his visit to Kashmir, if tradition may be trusted, apparently coincides with the first beginnings of the northern scholastic philosophy’. 

Carpenter, N.--Theism in Mediaeval India, p. 360. 

8. Pamnirutirumurai as follows: Sambandhar’s Tevaram (three) Tiru- mourai 1 to 3; Appar’s Tevaram (three) Tirumurai 4 to 6; Sundarar’s Tevaram Tirumuyai 7; Manikkavacagars’ Tiravacagam and Tirukkovaiyar Tirumurai 8; Tirumiligai Devar & others - Tiruvisaippa Tirumurai9; Tirumaniram Tiru- mourai 10; Works of saints like Pattinattar, 11; Sekkilar’s Periyapuranam Tirumuzai 12.
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works entitled Meykanda Sastras® are considered most authorita- 

tive. © 5 bo a 

The chief among the Meykanda Sastras is the திக 
Bodham. It is the basic text book of the Siddhanta. This important. 
work is so terse that its author, Meykandar, is said to have com- 

manded his disciple to write a commentary on it so that people 
could easily understand it. That commentary is the Sivajiidina side 

dhiyar. ‘ 

The author of the நீர ரகச Siddhiyar is Arulanandi Sivacarya 
who lived in the thirteenth century A.D. in Tirutturaiyur on the 
north bank of the River Peanaiyar. He belonged toa respectable 
AdiSaiva family. His original name appears to have been Sadasiva 
Acarya.” The profound knowledge of the Scriptures that he had 
acquired gained for him the honorific title, Sakalagamapandita. It 
is said that he went about from place to place, visting Cidam- 
baram, Tiruvaonamalai, Kasi, Nepal and other centres and estab- 

lished Saivism by overcoming his adversaries in philosophical con- 
tests. 

Sakalagamapandita was originally the preceptor of Meykan- 

dar’s father. According to the traditional story, Meykan odar, when 

he was little more than a child, received instruction in $aiva Sid- 
பெயர்க from Paranjoti munivar and became a teacher ata very 

tender age. Sakaldgamapandita expected his pupil’s son, Meykan: 
dar to go to him for instruction but was disappointed. He decided 

to go to Meykanda&r’s place in the hope that at least then the boy 

would make amends and accept him as his teacher. But this hope 
was also frustrated. It is said that one day when Meykandar was 
discoursing to his pupils on Anava (egotism, the root evil), Sakald- 
gamapandita went to him and, filled with his own selft-importance, 

asked him to indicate the form of dnava. In reply, Meykandar 
pointed his finger at Sakaldgamapandita himself. This reply 

9. 1. Tiruvundiyar; 2. Tirukkaliruppadiyar; 3. SivajiaiaBodham ; 

4, Sivajiana Siddhiyar ; S- Ixupavirupatu; 6, Unmai  vitakkam 
7. Sivaprakasam; 8. Tiruvarutpayan; 9. Vinavenba; 10. Forripahrodai ; 
11, Kodikkavi; 12. Nenjuvidu tatu; 13. Unmainerivitakkam ; 14. Saikar- 
panirakaranam. 

10. Vide the biographical sketch in the §évajiana Siddhiyar, Iruvavurai —~ 
South Indian Saiva Siddhanta Publishing works (p. 5). In the commen- 

tary on Stvaprakasam, the author of the siddhiyar is referred to as egrenuiwir 
_தலைவராயனார். Siddhanta Sastiram Padinanku, p. 744. 

11. Muthia Pillai’s edition of the Siddhiyar. This statement is interest- 
ing but no authority is cited therefor. 

1-2
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opened the eyes of the family preceptor to his ignorant condition 
and the need to learn first before he could teach others. He fell 
at the feet of Meykandar and begged him to take him as his pupil. 
Meykandar accepted him™ as his chief pupil and conferred the 
name Arulnandi on him. 

The SivajNana Siddhiydr, written by Arulnandi at the bidding 
of his master consists of two parts—parapakkam and supakkam. 
The former takes up the views of other schools of philosophy, 
examines and refutes them from the standpoint of the Siddhanta; 
the Imtter sets forth in detailin 328 verses, the fundamentals of 

the Siddhanta with incidental references to the views of other 
schools. Exposition of the Siddhanta attempted in these pages is 
based on the Supakkam. 

The Siddhiyar (supakkam) consists of 328 verses as under : 

Invocatory verse a 1 
Prefatory verses tes 5 
Alavai = 14 
Sutra I see 70 

ஜ் II wee 96 

33 Tit ae 4 
9 IV 40 
ன Vv wee 9 
ட்ட ரு ss 9 
» VII ses 4 
» Vil ஷு 39 
» Ix க 12 
5 x a 6 
» Rl ex 12 
» XII ப 7 

328 

The sltras are classified as under : 

Pramana Iyal . Sutras I to HI 
Takkana yal aie ன IV to VI 
Sadana Tyal oe 9 VII to IX 
Payan Iyal wee vs X to XII 

12. ch. “என்னை யிப்பவத்திற் சேராவகை யெடுத்தென் சிதீதத்சே 
தன்னை வைத்தருளினாலே தாளிணை தலைமேற் சூட்டும் 
மின்ன மர் பொழில் சூம் வெண்ணெய் மேவி வாழ்மெய் 

[சண்டான் நூல் 
சென்னியிற் கொண்டு சைவத்திறத்தினைத் தெரிக்கலு ற்றும்"?
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It will be seen that of the 328 verses, Alavai and Sutras I and 
II together consist of 180 verses—more than half the total 
number, 

Maraijfiana DeSikar, one of the commentators on the Sid- 
dhiyar’® says that Arulnandi based his parapakkam on the 
following works: 

(i) Sahkaracarya’s Sarva DarSana!4 Sangraha. 

(ii) Sarvamatopanyasa. 

(111) R&manddacarya’s Paramataniradkarata. 

(iv) Sarvdnma Sambhu’s Siddhanta Dipika. 
(v) AghoraSivdcarya’s Siddhdntartha Samuccaya. 

and his supakkam on, 

(i) the Sivaj%ana Bodha 
(1) its derivative (evidently the Tamil Bodham) consisting 

of sUtras, ciirni and venba 
and (iii) The Sivagamas. 

Maraijiiana DeSikar says“ that the author writes his work in 
Tamil, when there are the different dialects of Sanskrit like Prakrt, 
Paisaci, etc., because Tamil is the language of the region between | 
Vehgadam in the north and Kumari in the South. (7% irupati Hilis 
and Cape Comorin.) 

The Siddhiyadr is written for the beneifit of the Vainayikas, the 
classification of souls here being into Samsiddhas, Vainayikas, and 
Prakrtas.” Samsiddhas are granted salvation by Siva directly 
Without their seeking it through the Scriptures. Prakrtas have 
neither the required intelligence nor love. Thus the Vainayikas 
alone need enlightenment through a written work, Nirambavala- 
giar, another commentator, says that the author has written for 
the madhyamas not for the uttamas or the adhamas. Realising 
the magnitude of his task, Arulnandi says that his attempt to 

13. pp. 20-21 Siddhiyar Aruvarurai: 

14. ‘The full name of this work, as may be made out from colophon 
given at the end of the Chapters and also from the last stanza of the last 
chapter init, is Sarvadargana Siddhanta Saigraha .. - Nevertheless, it appears 
to have been known by the comparatively shorter title of Sarva Siddhanta 
Saigraha also, as it is, for instance, found mentioned in the Pramanathiratiu 
of Manavala mamuni, a well-known religious teacher fof the Sri Vaisnavas of 

South India’. 

Preface to Sarva Siddhanta Saiigraha Ed, by M- Rangacharya,. 

15. Aruvarurai, pp. 61-62. 

16. Ibid, p, 71.
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indicate the nature of .God - whom the Scriptures,.Brahm4, Visau 
and the human faculties all fail to reach, will call forth the ridicule 

-of the wise ones, However, he adds, an attempt must be made 
to know of God through the instruction of a preceptor well-versed 

in the Agamas. This instruction may be reinforced by the appra- 
priate means of valid knowledge and, God’s nature may be intuited 

in one’s own intelligence with the help of SivajMana. 

Arulnandi’s  Sivajiana Siddhiyar has come to rank as a 
standard exposition Saiva Siddhanta and asa great literary classic 
in Tamil. It has won the esteem of saints’? and scholars alike 

ever since its composition. Its verses have a fine, flowing quality. 

Tt combines loftiness of thought with lucidity of expression and 
is a model for all philosophical compositions, 

There are six old commentaries on the Siddhiyar and two 
modern ones." It is possible that there might have been some 
others also, lost through the course of centuries. The six old 
commentators are Nirambavalagiar, MaraijXana DeSikar, Sivagra 
yogin, JHanprakasar, SivajMana yogin, and Subrahmanya Deéikar. 

Of these, the last does not attempt any original interpretation but 

merely follows SivajXina yogin closely, giving the word meaning 

(pada urai) of verses whose general sense (polippurai) is given by 
Sivajtina yogin. 

The earliest of the commentators seems to have been Niramba- 
valagiar. The editor of Siddhiya@r Aruvarurai, K. Shanmukha- 
sundara Mudaliar® says that in the opinion of some Niramba- 

valagiar was the earliest commentator. He explains that he has 

given the fifth place to this commentator in his edition so that 
the difference between his commentary and those of others could 
be clearly seen. But Nirambavalagiar’s commentary does not 
differ markedly from the orthodox exposition of the Siddhdnta. 
The only peculiarity of this commentary consists in fixing a parti- 
cular piirva-paksin for a number of consecutive verses when other 
commentaries have changed to other ptirva-paksins. Maraijiana 
DeSikar who is considered to be one of the early commentators 

17. “பாதி விருத்தத்தாவிப்பார் விருத மாச உண்மை சாதித்தார்” 
—St. Tayuminavar 

பார்விரித்த நூாலெல்லாம் பார்ததறியச் சித் தியிலே 
ஓர் விருத்தப் பாதி போதும் _- Sivabhogasaram 

18. Muthiah Pillai and Tiruvitaigam. 

19, Siddhiyar Aruvarurai, Vol. III, p. 7.
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refers“? to Nirambavalagiar’s commentary on the Tiruvarutpayan. 
Nirambavalagiar was the pupil of Kamalai JtanaprakaSar and 
was himself the teacher of Sambandha Munivar who composed the 
Tiruvarur puranam and brought it for recognition before learned 
men in A.D. 1592." It is reasonable to assume that Niramba- 
valagiar might therefore have flourished in the first half of the 
sixteenth century. 

Now for a few biographical details. Nirambavalagiar was 
born in Tirumaraikkadu in a Saiva velala family. He studied 
Tamil and Sanskrit and received instruction in the principles of 
Saiva Siddhanta from Kamalai Jhanaprakasar. Besides his com- 
mentaries on the Siddhiyar and Tiruvarutpayan, Nirambavalagiar 
has also other works to his credit. Mention may be made of the 
Tiruparangiri puranam, Sethu purdnam and Guru Jha@nasamban- 

dhar malai, Of these the Sethu purdnam is held in great esteem 
by Tamil scholars. 

Nirambavalagiar’s commentary is simple and clear in 
Janguage. Quotations from other Siddhanta works in Tamil, like 
the Sankarpanir akaranam are given to show their agreement with 
the particular verses commented on. Sometimes, relevant verses 
from the Sivajhana Bodham are cited as authority. An an old 
commentary on the Siddhiyar, Nirambavalagiar’s is not without 
interest although there is little that is striking in it. 

Maraijana Degikar: The editor of Aruvarurai says that this 
commentator was a Brahmin. 8. Somasundara DeSikar points out 
that no authority is cited in support of this statement and he 
traces Maraijfiana DeSikar’s lineage to Ananda Vallal who was 
a disciple of Tirujfana Sambandhar.** Maraijiana DeSikar was 
born in Sirkali. In his comments on the first verse of the eleventh 
sutra of the Siddhiyar, Maraijfiana DeSikar refers to the author 
of Paramopadesa, as his preceptor. Maraijfiianasambandhar is 
known to be the author of Paramopade§a. He is the author of 
aiyasamayaneri also, from which Maraijiiana DeSikar quotes 

couplets 328 & 329 while commenting on verse 13 of the Alavai in 

20. Ibid, Vol. I, p. 20. 

21. Dates & other fdetails re: Nirambavatagiar, Maraijiana Desikar and 

Sivagra yogin are taken from S. Somasundara Desikar’s Sixteenth Century 
Tamil Poets. 

22. Sixteenth Century Tamil Poets. p. 84,



8 SAIVA SIDDHANTA 

the Siddhiyar. Two other works of the same author are known” 

to have been written in A.D. 1548 & 1555 respectively. Maraijfana 
DeSikar, then, could be taken to have flourished about this time. 

Maraijfidna DeSikar appears to have written two commen- 
taries on the Siddhiyar, but only one of these is now available.2* 

He classifies commentaries into three types—urai vakai, vrtti vakai 
and kandigai vakai, The extant commentary of this author is of 
the third type.” He is also said* to have commented on works 

like PatipaSu paSappanuval and to have written Paramata timira- 

bhanu, etc. These works have evidently not survived for, Soma- 

sundara Desikar says that nothing is known about his other 
works.?” 

This commentator is well versed in Tamil and Sanskrit. His 

commentary contains references to the Tolkappiyam and the 

Agamas. At the end of each verse he mentions the Agamas which 
sanction the view expressed. Maraijxana Desikar is invariably 

clear in his comments and keeps mainly to the orthodox 

Siddhanta standpoint. A significant variation, however, is to be 

noticed in respect of his espousal of Anmananda vada, a doctrine 
set forth by his preceptor Maraijfiiana Sambandhar in his work 
Mutti Nilai. This doctrine was refuted by Jhanasambandhar, the 
founder of Dharmai Adhina Mutt, in his Mutti Nicchaya.2* 
Anmananda vada maintains that the soul js inherently blissful. 
This bliss is thwarted by mala on the removal of which the soul 
is resorted to its orginal condition of bliss. 

We have an indication of Maraijfiana Deéikar’s aliegiance to. 
this doctrine in his comments on the first verse of the 11th sutra. 
He says, ‘‘ when the soul attains the feet of Siva it will be immersed 
in the bliss of its own Energy (which is svanandanubhuti), insepa- rably existent in the soul’. He protests against rendering svanu- 
bhava as Sivanubhava and refezs to Sivajtana Bodham which Speaks of ‘ svanubhiitiman ’ and also to the Agamas and Puranas. 
For further elucidation, he refers the reader to his preceptor’s 

23. Sixteenth Century Tamil Poets, p. 83. 
24. Aruvarurai, Vol, III, p. 5. 
25. Ibid, Vol. I, p. 85. 
26. Ibid, Vol, HI, ற். 5. 
27° Sixteenth Century Tamil Poets, p. 73. 
28. Ibid, p. 73.
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work Paramopadega. However, we cannot help wishing that we 
had a more detailed statement from him on this matter. 

Sivagra yogin was born in a Brahmin family in To adai nadu, 
He was known as Sivakolundu eSikar also. He was a scholar in 
Tamil and Sanskrit, His religious fervour enabled him to transcend 
caste distinctions and so he came to be called ativarnaSrami. 
He belonged to the Stryanar Koil Adhinam. 

Sevappa Nayakkar who ruled Tanjore for the Vijayanagar 
king, heard of Sivdgra yogin’s greatness and called him to Tanjore. According to an oral tradition there was a philosphical contest between Sivagra yogin and Manavala mamuni who was a cham- Pion of Vaisnavism. The story is that, being defeated consecu- 
tively for seventeen days, the Vaisnavites set fire to Sivagra yogin’s residence on the seventeenth day. The ruler who rushed ‘to the 
Place the next day on hearing this news found Sivagra yogin Sitting unhurt in the midst of fire. From an investigation of Sivagra yogin’s date, S. Anavarata Vinayakam Pillai concludes?* that if we accept the date given for Ma navala mamuni as 1370— 1444, these two could not have been contemporaries. 

Sivagra yogin has referred to the Tanjore ruler in Slokas five 
and six in his Saiva sannyasa paddhtai. These Slokas indicate that the work was presented to the scholars of the day for the first 
time in 1564 A.D." Anavarata Vinayakam Pillai quoting Jiana- prakaSar’s words ‘since the commentaries of Maraijttana DeSikar 
and Sivakolundacariar are elaborate ’ argues” from the order of 
Mention of the names that JianaprakaSar should have considered 
Maraijiiana DeSikar as the earlier of the two. This is not a 
conclusive proof as in SivajMana yogin’s order of mention Sivagra 
yogin comes first. It is clear that all the three commentators, 
Nirambavalagiar, Maraijtana DeSikar and Sivagra yogin, lived in 
the sixteenth century. The exact period of their lives not being 
known, speculation regarding priority will have but doubtful 
value. The Tanjore ruler, at the request of Sivagra yogin, built a 
mutt for him ia Tiruvilimilatai. 

29. Sivaneriprakaéam, Introduction, p. 8. 

30. Ibid, p. 8. 

31. fbsd, ற, 12.
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A list of Sivagra yogin’s works: 

In Sanskrit. 

1. Saiva sannydsa paddhati. It was written to maintain the 

thesis, in a dispute regarding eligibility to sanny4sa, that Saivites, 

like the the Smartas are eligible for sannydsa. It sets forth the 
duties of Saiva sannyasins. 

2. Sivajtana Bodha Saigraha vyakhhyana. 

3, Sivagra Bhisya—an elaborate commentary in 12,000 

lokas on the SivajXana Bodha. In this work he has refuted 
Sivasamvada advocated by Aghora Sivacarya in his commentary on 
Sarvajnanottara., 

4. Kriya dipika. 

5, Saiva paribhasa. 

In Tamil : 

1, SarvajNanottara—Tamil Commentry. 

2. Devikalottara or 

3. Srutistktimala ன (The original text is by 

Haradattacarya). 

4, Sivajtiana Siddhtyar—parapakkam (not printed). 
5. Sivajina Siddhiyar—supakkam (in manipravala style). 
6. Sivaneriprakigam. This book was written at the request 

of a lady disciple of Sivagra yogin. It consists of 215 verses and is 
a clear exposition of the Siddhanta, 

The commentator’s vast learning is evident on every page of 
his commentary. In style and thought, the commentary bears deep 
impress of his knowledge of Sanskrit. He says™ that it was at 
the bidding of his preceptor that he wrote the commentary. In 
the introductory verses he has given an account of the principles 
of the Siddhinta. He says that Nandi approached Srikantha, 
seated on Mount Mahameru, with a request that his doubts be 
cleared, as the Vedas and Agamas give rise to different and con- 

32. cf. “இதற்குரை நீ செய்கவெள்றெங் குருசரணரகுள் 
புரிதன்மறுக்கவஞ்சிக் கூறுமூுரை குணமெனவே கொள் 

வர் ஈல்லோர்” 

8ம் ““தஞுகிககுஞ் சிவஞான சித்தியுண்மைத் _ தரும்பொருளைக் 
குருவருளென் றலைமேற்கொண்டே ”



உத்ரா. மடு ட் 
INTROD UCTION 1 

ட | ats ’ viv * BF so fi oe ன 1 dlicting systems. He submitted a series of questions and had his Sgubts cleared.” Thus Saiva Siddhanta is traced toa divine origin. 

Jéanaprakasgar: The editor of Siddhiyar Aruvarurai says** 
that ‘JRanaprakaSar lived about three hundred years ago’. 
Aruvarurai, Vol. TEI, in which this. mention occurs was published 
in 1889 and three hundred years from that date wouid take us to 
‘the closing decades of the sixteenth century. No authority is given 
for assigning this date. However this much could be said that 
Jkinaprakagar must have been, at most, a younger contemporary 
.of Maraijtiana DeSikar and Sivagra yogin to whose commentaries 
he makes an explicit reference. ' 

JianaprakaSar was born* in Salivadi$vara nagar, Vinaginu- 
puram, in Jaffna, in the family of Pindi malavas. He belonged to 
the ‘ Muditotta velalas’ among Karkatta velalas. J®inaprakagar 
went to Tirupugalur where he received diksa from Periya 
AQjasimi Gurukkal who was an Adiéaiva. From Tirupugalir he 
went to Cidambaram and thence to Gauda DeSa. It was here that 
according to a story, he learned Sastras in a rather unusual way. 
A Brahmin scholar was teaching Tarka (Logic), Muimamsa and 
Vedanta to his pupils. Jianapraka$ar attended the lectures every 
day from a distance. The teacher asked him if he had learnt 
anything by watching the classes, and tested him. Jianaprakasar 
acquitted himself so very creditably that the large-hearted teacher 
was pleased to take him asa regular pupil. In a year’s time, 
JanaprakaSar became highly proficient and, with his preceptor’s 
permission, came down to Tiruvannamalai. The head of the 
Tiruvannamalai adhinam conferred sannyasa and taught him the 
Sivagamas. 

JhanaprakaSar is credited with the authorship of Pauskara 
vriti, Pramana Dipika, Prasida Dipika, AjNana vivecana, 
Siddhanta Sikhamani, Sivayoga sara, Sivayoga Ratna and Siva 

- Samadhi Mahatmya Sahgraha—all in Sanskrit, A tank, dug at 
his instance at Chidambaram. is named after him. He built a 
mutt also near the tank. 

33. Questions like the following ‘‘Does the Universe have atoms for its 
cause or maya alone or maya controlled by Siva”. 

34. Aruvarurai, Vol. HI, p. 5. 
35. Ibid, ற, 5-6.
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JNanaprakaSar says that his commentary is a short one for the 

benefit of those of dull understanding who cannot profit by the 
commentaries of Maraijiana DeSikar and Sivagra yogin which are 

elaborate and not easily understood and other commentries (pre- 
sumably, there were other commentaries besides Nirambavalagiar’s 
available in his day) are far-fetched and inappropriate.* 

Jinapraka$ar is called a Sivasamavadin and his commentary 
is an attempt to read Sivasamavada into the Siddhiyar. Jhanapra- 
kasar, however, repudiates the charge that he is a Sivasamavadin, 

and calls himself Suddhadvaita Saiva Siddhantin. A study of his 

commentary makes it clear that his interpretation sometimes 
makes a wide departure from the orthodox Siddhanta. 

He holds that souls at release are equal to Siva in every respect, a 
view which is interesting and ably argued but totally at variance 
with the Siddhanta. 

Sivasamavada is of two kinds—ripa Sivasamavada and 
arpa Sivasamavada. Aghora Sivacirya was the founder of the 
latter. JNanaprakaSar follows this doctrine and claims®’ support 
for his views in the Koil puranam and Tiruvadaviirar puranam, 
both Tamil works. 

JianaprakaSar’s commentary called forth a short and sharp 
refutation from Sivajana yogin in a work called Sivasamava ca 
urai maruppu. The book is in the style traditional to controversial 
works. SivajSana yogin treats Jianaprakasar and his commentary 
with undisguised contempt and says in the preface to his refutation 
that ‘looking for mistakes in Jianaprakagar’s commentary is 
like trying to pick stones from cooked sand ’. 

Though JiianaprakaSar attempts to read Sivasamavada into 
the Siddhiyar, he deserves credit for following an unusual line of 
thought. It is unfortunate that far too many mistakes should have 
crept into the printed text of this interesting commentary. The 
commentator’s style of writing is also not conducive to easy 
understanding. 

Sivajtiana yogin or Mukkalaliigar as he was originally called, 
was born in Vikramasingapuram near Papanisam. His parents 

36. Aruvarurai, Vol iI, pp 5-6. 
37° Aruvarurai. pp. 1800-01 According to the first of these w 

. 7 » Pp. . orks men- tioned, the Teleased souls, though not the creators of the Universe, have resolves similar to the Lord’s, and enjoy the perfection of lasting bliss’
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were Anandakkitta Pillai and Mayilammaiyir. There is an oral 
tradition that the forbears of Sivajtana yogin had obtained a boon 
from Saint Agastya to have for seven generations only such sons 
as would be blessed with divine knowledge and that Sivajtiana 
yogin belonged to the seventh generation, 

Sivajxana yogin, as a boy, had the good fortune to invite some 
ascetics to his home and earn their blessings by his hospitality. 
Taking his father’s permission, Sivajfana yogin went with them 
to Tiruvavaduturai. Velappa DeSikar was favourably impressed 
with him, and he performed Sivadiksa and granted sannyasa to 
him. He taught Sivajiana yogin the Meykanda S4stras and Pan- 
dara Sistras. Sivajana yogin became very proficient in Tamil 
and Sanskrit. He had a number of disciples of whom Kachiappa- 
munivar is the best known, 

Sivajtina yogin has enriched Tamil by his contributions in 
the spheres of philosophy, grammar and literature. He has written 
two commentaries on the Sivajiina Bodham—one elaborate call- 

ed the Mapadiyam and the other concise, call the Cirrurai. He 
has written a brief commentary on the Siddhiyar, This commen- 

tary gives the general sense of the verses commented on together 
with such remarks as may be necessary for a proper understand- 

ing of the verse, Among the philosophical works he has translated 
from Sanskrit, mention must be made of his translation of Annam- 

bhatta’s Tarka Sangraha, Sarvatmasambhu Sivacarya’s Siddhanta 
Prakagikai, Appayya Diksitar’s Sivatattvaviveka and Haradatta- 
caéirya’r Sloka Paticaka.” 

Besides his Sivasamavada urai maruppu to which reference 

has already been made, Sivajiiana yogin has written a short work, 
criticising JianaprakaSar’s interpretation of the word ‘eduttu’ 
which occurs in one of the invocatory stanzas of the Siddhiyar- 

In the course of his remarks, he refersto Sivigra Degikar, Marai, 

jiana DeSikar and others as ‘old commentators well-versed in 
Tamil and Sanskrit’ and says that JhanaprakaSar’s interpretation 
fails to square with their interpretation. Jt is strange that there 
is no explicit reference to Nirambaval, giar. 

38. For an exhaustive list of the works of Sivajnana yogin, refer to the 

Mapadiyam, pp. 27-8. The account of his life given here is based on the 

introduction to this work, in Jrusarurai, published hy the Saiva Siddhanta works 
publishing Society.
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Dedicating his life at avery early age tothe pursuit and 
propagation of spiritual learning, Sivajfiana yogin left a record of! 
invaluable service to Saiva Siddhanta and Tamil, at the time of 
His death in 1785 A.D : 

Subrahmanya Desikar was born in Melagaram near Kurfalam 
in the South in the year 1833 A-D. He came ofa very old Saiva 
Velila family. His father, Subrahmanya kavirayar was a descend- 
ent of the famous Tirukidappa kavirayar. Subrahmanya Deéikat’s 

original name was Kurrala lingar. He began his studies in his 

fifth year and, according to the custom of his time, learnt Tamil, 
Sanskrit and Telugu. In his twelfth year, his father took him 

to Kallidaikurichi talikai mutt which was the abode of the junior 
head of the Tiruvavaduturai mutt, and left him under the care of 
Uakkanam Ambalavana Tambiran. Besides teaching him himself, 

the Tambiran arranged for his pupil’s instructionin Sanskrit under 
Vedanta Sistri who was the Sanskrit Vidvan of the mutt. 

The senior head of the Tiruvavaduturai mutt, during a visit to 
Kallidaikurichi, found Subrahmanya DeSikar eligible for intia- 
tion, performed jiana diksa and installed him as junior head of 
the mutt at the young age of fourteen. Having received sound 

instruction in the Sistras, he began to teach the pupils of the 
mutt. 

It was during the time of Subrahmanya DeSikar that the 
famous Tamil scholar, Minaksisundaram Pillai was honoured with 
appointment as Mahavidvan of the mutt. At the request of his 
pupils, Subrahman ya Degikar wrote word-meaning for the verses 
of the Siddhiyar, following closely SivajNana yogin’s commentary. 
Tn course of time, he became senior head of the mutt. 

In recognition of Sivaj¥ana yogin’s signal services to Sid- 
dhanta and Tamil, Subrahmanya DeSikar acquired the house of 
the former, installed his image and arranged for daily worship. 
When he was ona Visit to Sucindram mutt, Ayilyam Tirunal 
Maharaja of Travancore invited him to Trivandrum. Deéikar 
stayed as a state guest for some days and when he started back to 
his place, received several tokens of royal esteem, The Maharaja 
accompanied him for some distance before bidding him. 
farewell. The respect shown by this ruler did not cease with him. 
His successor, ViSigam Tirunal Mah4raja visited Subrahmanya 
DeSikar, on his way back from Benares and presented him with 
the holy water of the Ganges, elephants, etc.
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Subrahmanya DeSgikar was a patron of learning. He was 
always surrounded by Tamil and Sanskrit scholars. They received 

besides his ready appreciation of their scholarship, many gifts 
from him. 

Before we close this account, a reference may be made to two 
modern commentaries on the Siddhiyar, one by Tiruvilahgam and 
another by Muthia Pillai. These commentators have had the 

benefit of studying all the old commentaries and have given us 

easily readable commentaries of their own.



CHAPTER II 

ALAVAI (Epistemology) 

Referring to the age of the systems of Indian Philosophy, Pro- 
fessor Hiriyanna says, “In fact, the several systems which develop 
now do not set about investigating their proper subject until they 
have given us what may be described as a critique of knowledge 

and considered how wecome by truth. In other words, Indian 
Philosophy becomes self-conscious at this stage; and Logic emerges 
as an explicit branch of it.”! Saiva Siddhinta also, like the other 
systems of Indian Philosophy, gives a critique of knowledge before 
it proceeds to study the objects of valid knowledge. 

The basic text on gaiva Siddhanta, the Sivajidna Bodham 
has no chapter on Epistemology. This omission is understandable 
in a work which is a brief exposition of the Siddhanta in cryptic 
language and which presupposes a teacher. In the Sivajnana 

Siddhiyar which was written by Arulnandi in obedience to the 
command of his preceptor Meykancdar that the principles set forth 
in the Bodham should be explained in detail, we have an elaborate 
treatment of all the important subjects connected with the 

Siddhanta, and the first among them is the Siddhantin’s account of 
the means of valid knowledge. 

The epistemological section of the Siddhiydr is known as 
Alavai,—titerally that which is known by measurement.2 We 
measure and know the several material things by counting them 
or weighing them or'by finding their volume or determining their 
length. So also, we must find out by what means we can get 
valid knowledge of the three eternal categories, pati, pasu and 
pasa. Besides, as Sivagra yogin says,* to interpret the verses 

1. Outlines of Indian Philosophy, p 177 

2. அளவை என்பது அளந்தறியப்படுமது, Atavai is the Tamil 
equivalent for pramana, 

8. Sivagra yogin quotes the following verse to show the need for episte- 
mological enquiry. 

இராகமறியார் இசைப்பயன் தாமறியார் 
தராதரமறியார் சற்காரியமறியார் 

ஓரார் அளவை ஒருபயனுகந்தாமறியார் 
ஆராய்ந்தளவை அறிந்து கொளீரே.
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of the Siddhiyar properly, we have to depend on rules and laws 
acceptable to reason and logic as set forth in the Alavai. 

How can it be said that God may be known by Logic‘ also 
when in one of the prefatory verses of the Siddhiyar, it was said 
that He is beyond everything, the Scriptures no less than Logic?® 
The contradiction here is only apparent. What the Siddhantin 
means is that while without God’s grace neither the Scriptures 
nor Logic can help us to find God, illumined by His Grace we 
come to know Him from the Scriptures and also by Logic. The 
Siddhantin feels the need for Logic in addition to Revelation 
in the case of dull pupils who are likely to be confused by works 
of other faiths and who fail to grasp the fundamentals of the 
Siddhanta. Reasoning is necessary not only to support one’s 
own conclusion but also to examine and refute the conclusions 
of other schools of philosophy. The author of the Siddhiyar, 
before beginning the exposition of the Siddhinta in the Supakkam, 
has devoted two hundred and ninety six verses in the Parapakkam 
to the statement and refutation of fourteen systems ranging from 
the Cirvaka to the Pafecardtra. Besides, mere listening to Scrip- 
tural truths does not bring about religious experience. One has to 
listen first to the truths set forth in the Scriptures, reflect on them, 
getaclear grasp of them, and practise meditation. Thus it will 
he seen that epistemological enquiry plays a prominent part in 
this disciplinc.® 

Maraijiana, Deikar quotes another verse in the same strain froma work 
entitled Alavai Vilakkam 

பண்ணிலாற்கில்லாத பாட்டிற் பயம்போன் நும் 
கண்ணிலாற் கில்லாச் சவீன்போன் றும்--எண்ணில்லா 
அஞ்சொலளவை வறியாதவற்கில் லை 
செஞ்சோலளவின் இறப்பு. 

The verses quoted from this work in other contexts are in the same simple 
and clear language. This work is evidently iost now, for it is not to be found 
either in print or in manuscript. 

4.  அகுளினால் ஆசமத்தே அறியலாம் அளவினாலும் சதெருளலாம் 
prefatory verse 4. 

5: மாறையினால் அயனால் மாலால் மனத்தினால் வாச்கால்' மற்றும் 
குறைவிலா அளவினாலும் கூறோொணாதாகி நின்ற 
இறைவனார் கமலபாதம்......... prefatory verse 5. 

6 cf Mapadiyam, p. 303 also 

“இறைவனையும் இறைவனாலியம்:) நாலும் ஈண்டளவும் 
வ விகள்திர சொல்லகிற்பாம்.”” 

Siddhiyar parapakkam, verse 1°. 

S.5.—2
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What are the means of valid knowledge (pramaqas):? Some 

recognise six—pratyaksa, anumana, Sabda, upamana, arthapattt 

and abhava. Some add four more to these—pariSesa, sambhava, 

aitihya, and sahaja or svabhava linga. All these, according to the 

Siddhantin may be reduced to the first three viz, pratyaksa, 
anumana and Sabda. Sivagra yogin is the only commentator who 
gives a detailed account of the way in which these ten pramanas* 
can be reduced to three. He argues that upon a final analysis, 
even these three can be reduced to one viz, cit-Sakti (Intelligence 

Energy}.® 

Quoting the Pauskara Agama, Sivagra yogin says that cit- 

Sakti which is free from doubt, error and remembrance is the sole 

pramana. Pratyaksa, anumina and gabda are auxiliaries which 

help to illumine things and so are derivatively called pramanas. 

The general nature of cit-Sakti consists in attending to such of 
the things presented as it likes; ignoring those it does not like- 

and being indifferent to those others which it neither likes nor 
dislikes. 

The Naiyayikas say that that is a pramala which while, being 
either an instrument ora locus of valid knowledge is pervaded 

by valid knoweldge. This view is not sound because this will 

7. Pramiinas recognised by the followers of the several systems. 

i. Lokayata «» Pratyaksa 
ii. Bauddha & Vaisesika on ஞ் & annmana | 

‘ii, Sankhya ws ல & 4, & gabda 
iv. Naiyayikas wee > & os & upamana 
vy. Arhata & Prabhakara "சகல ss & ர & arthapatti 

vi Bhatta & Vedantin ws 35 & ச & abhiva 
vii. Pauranika “வல ஞ் & ஷ் & sambhava & 

aitihya 

This is the classification according to Maraijiia Degikar. éivagra Yogin 
adds parifesa & svabhavaliuga to the eight pramanas recognised by the 
Pauranikas. 

8. There is no mention of cit-Sakti as pramana in the other commen- 
taries. We have a reference to cit-sakti in the Mapaciyam (p. 414) where 
ivahana yogin says: “The soul is-the pramata (knower, its intelligence 

which is Intelligence Energy is the pramaina and the knowledge gained is 
pramiti.. While it (the soul) is under the influence of ‘asat’, it has 

pratvaksa, anumana and agama (which are all paga jfiana and which are 
different from it), as its manifestor. When it comes under the influence of 
sat, Sivajiiana which exists non-different from it is its manifestor Hence 
pratyaksa, anumana and gabda as well as Sivajana are figuratively said to be 
he pramana.
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involve acceptance of the sense:of sight and the lamp also as 
pramanas. The usage “I see with my eyes”’ is current because 
the sense of sight is an auxiliary. Only that in the absence of 
which there is no valid knowledge can be pramana. The sense 
of -ight cannot make such.aclaim. Each sense performs a distinc- 
tive function and it cannot perform the functions of the other 
senses. The eyes, for example, cannot hear. Since senses do not 
have the capacity to apprehend anything other than their own 
respective objects, some thing capable of apprehending everything 
should be recognised. Such is cit-Sakti and hence that alone is 
pramana. 

It may be said that buddhi (intellect) could be taken as 
pramana since it synthesises all cognitions. But thisis to forget 
that buddhi, being matetial, is not different from the several 
senses. Further, buddhi is known as an object because of its forms 
of happiness and misery. What is an object of knowledge cannot 
be the means of valid knowledge too. 

A claim may be made on behalf of the causal ageregate, 
beginning with pramAta (knower) including internal and external 
organs and ending with prameya (what is known). If this claim 
is admitted, then the empirical usage of knower, known, etc. 
treating them as distinct. loses its meaning. So, the causal agere- 
gate cannot be the prami a. 

Rut, it may he asked, does not the Siddhantin himsel* 
obliterate the distinction between றாக உ, pramita and prameya? 
Tf, as he savs, the self is of the form cf intelligence, then pramiha, 
nramita and prameva are all] none other than the self. The Sid- 
dhaintin replies: cit-4akti turned towards objects and defined by 
vidya and risa (tattvas) is only vramana; it is not pramAata, 
When. freed from defilement, cit-Sakti turns on the Lord, it is 
pramAta, not pramaa. 

Miviara yeoin nraceeds to say thatin the last resort, even 
Hva cit-Sakti (the Intelligence Energy of the finite self cannot 
he the prami7a, As jiva cit-Cakti cannot know iva and 
Sivaif'ina alone illumines both objects and Siva, there is the defect 
of non-vervasion (avvaipti) for fiva cit-Sakti. Again, Sivaj®ana 
alone illumines both obiects and Siva: hence Siva is not a prameya 
for fiva cit-Sakti. On the principle that the mana is that which 
is not meya, Siva too would be mana; hence there is the defect 
of over-pervasion (ativyapti). As jiva cit-Sakti by itself cannot
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know Siva, there is the defect of inapplicability (asambhava). The 

defect of inapplicability arises in another way also. Though the 

soul is eternal, pervasive and of the nature of intelligence, even 

after the removal of its impurity, it cannot know itself, the Lord 

and the pasa (bonds), unless it is informed by Sivajfana. As jiva 
cit-Sakti is subject to the defects of non-pervasion, over perva- 

sion and inapplicability, we have to consider Siva cit-Sakti alone 

to be the sole pram4na for the soul, alike in its bound and free 
states. Sivigra yogin quotes the Pauskara to the effect that 

informed by Siva cit-6akti, which illuminates like the sun, the 

soul knows Siva, His Energy, itself and the bonds. 

The Siddhantin’s position may be stated thus: pramana may 
be viewed under two aspects; pramina that is helped and pramana 

that helps; pramiga that is helped has removable defilement 

Therefore it is jiva cit-Sakti which is favoured with the grace 

of Siva. The pram4na that helps is Siva cit-Sakti, which is engaged 

in removing the defilement that veils the soul’s cit-Sakti. 

Having established cit-Sakti® as the sole pramaaa, Sivagra 
yogin proceeds to show that as its auxiliaries, three praminas are 
required. He examines the contention of the Bauddhas that gabda 

is not necessary and only two prama las, pratyaksa and anumana 

should be accepted. The Bauddhas say that that cognition is valid, 
the objective content of which gives rise to fruitful and not futile 

9. Cit-Sakti admits of comparison upto a point with the Advaitin’s 
saksin. Cf. the following: “The siksin which is the psychical element is 
always present like an ever-luminous lamp, the enduring and changeless 

element in experience which does not cease to be even in deep sleep. It 

is individual and determinate, being determined by reference to the parti- 
cular internal organ with which for the time being it is associated. It is 
accordingly termed java saksin’’. Hiriyanna, Outlines of Indian Philosophy, 
p. 360. A cosmic saksin or absolute conciousnses (காக ஸ்ப which 

sustains everything that is, is also postulated. But the final position of the 
Advaitin is that jiva and Isvara are non-different from Brahman and, he 

has no sympathy witha system like the Siddhanta or the Satkhya) which 
recognises a plurality of purusas. His position is summed up thus: The 
difference of bodies cannot be the ground for assuming a difference in 
selves. The bodies are products of nescience; and because of being condi- 
tioned by them there appear to be many jivas. But in reality, there is only 
one self which is not different from Brahman. See T. M. P. Mahadevan 
The Philosophy of Advaita, pp. 184, 

Cf. the following: “The word (Saksin) means “‘witness” or a dis- 
interested looker-on. The conception is thus relative; and the saksin as 
such is not therefore Brahman’ Outlines of Indian Philosophy, p 342.
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activity. Valid knowledge is the cognition that does not fail to 
accord. Hence they say Sabda cannot be considered a pramana. 
Sivagra yogin points out that the standard of valid knowledge set 
up by the Bauddhas is unsound as it is vitiated by the defect of 
nonpervasion in respect of inferences whose contents are in the 
past and future. In the case of the past and future, there is at 
no time the awareness of practical efficiency, e.g. ‘This river is 
in floods because of previous rainfall’. Here we see the floods but 
not the previous rainfall, There is the defect of over-pervasion 
also since in smrti-jfiana (memory cognition) and savikalpaka 
jhana (determinate perception) rejected by them, there is practi- 
cal efficiency. He gives another reason also. He says that as the 
Agamas give us knowledge of the existence of worlds below and 
beyond this one, not available through the other pramaias, they 
must be treated as an independent pramiua. 

The Lokayata says that pratyaksa alone should be accepted 
as pramana. Sivagra yogin says that in the Parapakkam of the 
Siddhiyar, it was shown that the statements of Lokayata like ‘The 
soul is compounded of four elements’ are all based on inference 
and not perception. Besides, New Moon Day and Eclipses are 
known only by means of verbal testimony. So, he concludes that 
Wwe must accept, besides perception, inference and verbal testimony 
also. 

Having shown the necessity for three pramanas, Sivagra yogin 
procceds to show how the other seven may be subsumed under 
these. The Naiyayika says that upamana also must be considered 
as an independent pramala. A town-d weller, desirous of knowing 
what gavaya is, is told that that it is like a cow. When hesees later 
an animal in a forest resembling a cow, he knows it isa gavaya.!” 

10, This is the Naiyayiyika’s view of upamana. The Advaitin’s objection 
to it is that findmg the denotation of the word gavaya im objects resembling 
acow may be treated either as a case of inference or as acase of verbal 
testimony. According to the Advaitim there 1s in upamana, the following 
process. The town dweller who is told that a gavaya resembles a cow goes 
toa forest, finds a gavaya resembling acow. And then he compares the 
cow with the gavaya and knows that the former resembles the latter. This 
knowledge results from upamana. The Advaitin’s position is stated thus: it 
is only the knowledge of the similarity to the gavaya that is present in the cow 
through the instrumentality of the knowledge of the similarity to the cow which 
is present in the gavaya that constitutes upamitiprama. The Philosophy of 
Adyaita, p. 40.
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This knowledge cannot be had by the other three pramanas- 
Hence upamana must be accepted in addition to them. The Sid- 
dhantin argues that this could be reduced to pratyaksa and anu- 
mana. When we say ‘This (gavaya) is similar to a cow’, itis 

pratyaksa because it is made possible by it. Again, when we say 
‘That is similar to this’, it is anumana and can be represented 

thus: ‘That is similar to this, since itis the counter-correlate of 
similarity present in this; that which is the counter-correlate of 

similarity present in something is similar to that, like what is 

admitted (by both of us)’. Or if it be the ascertainment ofa 
thing denoted by words, because of the recognition of that thing 

after hearing words about it (e.g., from the forest-dweller), it 

is really subsumable under verbal testimony. Thus, upam4na is 

not an independent pramana. 

The Prabhakaras say arthapatti must be recognised as an in- 

dependent pramata. Arthapattiis the assumption we make to 

render intelligible that which by perception alone is unintelligible” 
Someone does not take food during day; yet we see him fat. This 

is not intellible unless we assume that the man eats in the night. 
The Siddhantin does not accept this argument.” He says that 
arthapatti can be included under vyatireki anumana (inference 
from negative concomitance). 

Devadatta eats in the night 

because he is fat though he does not eat in the day. 

He who does not eat at all either in the day or the night 

cannot be fat 

like the man who fasts a whole month. 

se 11. Saiva-Bhasa (translation by 8.8. Suryanarayana Sastri. Unpublished 
ade 

12, Arth4patti is of two kinds, drstarthapatti (presumption from what is 
Seen) and srutarthapatti (presumption from what is heard). What is explained 

above is a case of the former. As for the satter, the Advaitim gives the 
following example ‘‘The knower of self crosses sorrow”. The host of bondage 
which is indicated by the word ‘sorrow’ is determined to be illusory, since 

nothing which is real is removable by knowledge’, The Philosophy of 
Advaita, p. 41, 

13. The Pauskara Bhasya is for reco gnising acthapatti as an independent 
pramdna. 

Another example of arthapatti is the following: If we say of some people 
in a village that they are charitable it can be presumed that there are others who are not charitably disposed,
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This man is. fat 

Therefore this man is not one who does not eat at all 

i,¢., he is one who eats in the night. 

“Anid_again, 

‘He who eats must do so either by day or night 
He does not eat by day 

Therefore, he eats by night. 

fhe Bhattas (and also the Vedantins) :say :that in addition to 
five :pramauas recognised by the ;Prabhakaras, abhava or -anupa- 
labdhi (negation qr aon-apprehension) must also;be srecognised as 
asseparate-pramana. Negation is knowledge got:from the absence 
of the ebject. -Absence or non-existenceis of. four kinds. 

‘i. ‘Praghabhava (antecedent non-existence or ,prior nega- 
tion) 

‘Before the. pot,is.made, when clay alone exists. 
This.negation is beginningless but comes to an,end when the 

pot.is made. 

iii Dhvamsabhava -(subsequent non-existence or posterior 
negation) 

This negation: has a beginning but is endless as the same jar 
will never come into existence again. 

ii. Atyantabhava (absolute non-existence or total negation) 
When there is the bare ground with no jar on it. 

“Though temporal, for certain technical reasons, this is 
considered eternal. 

riv, .Anyonyabhava (mutual negation). 
The pot is not cloth. A is not B. 

This is really a matter of difference (bheda) between two 
objects. It is eternal, as per the Law of Identity. 

14. _Marijiana Desikar mentions the following five kinds: 

(i) The hare has no. horns — atyantabhava 
“Gi) ‘No lies ate to be found in the utterances of great men—negation of the 

non-existent (Qaa gar sured; 

il) The மடம் anyonyabhava 
tiv) The elephant is not to be seen in the shed—negation of the existent, 

(உள்ளதன் அபாவம்) 

{v) When the jar is broken, it ceases to exist~dhvamsabhava. The first 
two may be treated as one. If we mean by the second that great people 
never utter lies, it is the same: as the first. -We do not find Praghabhava in 
this list.
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Abhava is a specific pramana by which negation, not nothing 

is known, e.g., the absence of a jar or atoms somewhere. Like the 

Naiyayikas, the Bhattas admit negative facts. “But unlike the 

Naiyayikas, they claim that there is need for an independent 

pramana to know them. Abhava means only the negation of 

something somewhere, not absolute nothing, 

Anupalabdhi means ‘absence of apprehension’. As knowledge 

obtained by the other pram4as points to the existence (bhava) of 

objects, absence of knowledge indicates their non-existence 

(abhava), other conditions being the same. Absence to be taken 

as indicative of non-existence must be aided by the mental presen- 

tation of the relevant object and also the knowledge that the 

object, if present, should be cognised, the other conditions being 

favourable.” 

Non-existence cannot be apprehended by pratyaksa which 
stands in need of sense-contact with the object. It cannot be ap- 
prehended by any other pramana, Hence anupalabdhi or abhava 
must be recognised as an independent pramana. 

The Siddhantin does not agree with this view. He says 

anupalabdhi can be brought under pratyaksa, By the contact of 
the eyes with space we say that this place has the absence of a pot, 
thus predicating a distinguishing attribute, Seeing the place so 
characterised we say there is no pot here. Absence of pot is the 
attribute predicated; the place as devoid of the pot is the thing of 
which the attribute is predicated. Thus, by perceiving the place 
alone We have a knowledge of the absence of the pot. So, there is 

no necessity for abhava as aseparate pramata as it could be 
included under pratyaksa. 

One commentator” says that anupalabdhi can be included 
either under pratyaksa or anumana. He classifies negation as 
(i) of what is perceivable by the senses and (ii) of what is not 
perceivable by the senses. To the first class belongs the non- 
eixstence of objects like the pot. To the second class belongs the 

negation of things not present to the senses, like the atoms. This 

can be brought under anumana. Either way, there is no need for 
a separate pramaiia, ் 

15. Outlines of Indian Philosophy, pp. 321-2. 
16. Maraijiiana Desikar.
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The Pauratikas say that pariéega, sambhava and svabhiva 

liiga are‘also independent pramanas. The Siddhantin examines 
each one of them and shows how they too could be brought under 
the three recognised by him. - 

Parigesa (elimination) is but anumana. When we say that 

Bhima killed Kicaka, it is because we know that Bhima, Kicaka, 
Salya and Jarasandha are men of equal might and because we 
know that neither Salya nor Jarasandha was present, Bhima alone 
could be responsible for Kicaka’s death. This can be represented 
inferentially thus :” 

Kicaka, having the might of a thousand elephants, can be 
killed only by men of equal might. 

Bhima,Salya and Jardsandha are the only three equal in might 
to him. 

Therefore, Kicaka can be killed only by one of these three. 

Again, 

Bhima or Salya or Jardsandha could have killed Kicaka 
Salya and Jar&sandha were not present, 

Therefore, Bhima alone could have killed Kicaka. 

Sambhava (subsumption) is cognising a part from a whole of 
which it isa member.” It is the certitude of the existence of 
a hundred in a thousand since a hundred is included ina thou- 

17, Maraijiana Desikar gives an example bearing on the Siddhanta. The 
eause of the Universe is neither maya nor karmanor atman If so much is 

known, then by elimination, we can say that Siva is the cause of the Universe. 
But this knowledge can be got by inference also by adducing the reason that 

maya and karma, being material (jada) and atman, being incapable of knowing 
by itself, Siva alone is the cause. Cf. the following also : 

சிராரொழிபென்று செப்பப்படுவது திண்புவிமேல் 

போராடிரின்று பொருதாரிகுவர்தம் போர்க்களத்துப் 
பாராரி ராகவன் வென்றானெனிற்றன் பரிசழிந்து 

கேராமிராவணன் தோம்றல் சொல்லா மனிகம்வதுவே, 

18. Sambhava is also taken to be the indication of things or of the way 
in which things function: It is the nature of wind to blow, of fire to bum, of 
water to wet or cool and of earth to be firm. 

தியக்கற்ற வுண்மையென காவலர்கள் துணிந் துரைப்ப: 
தியற்கைப் பொகுளினை யிற்டுறனலாமிது தானுரைக்கிள் 
இயச்குற்ற கால்சலிக்குக் திச்சுடு நீரது குளிரும் 

வயக்குற்ற மண்வலி தென்றுபட்டாங்கு வழங்குவதே.
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sand. As this certitude is generated by the inseparable-connection 
between a thousand and a hundred, it is but (deductive) inference. 
It is strictly numerical inclusion. So, there isno need to ‘make 
this a separate pramana. 

Aitihya”™ (tradition) may be said tobe a separate pramiua. 
Knowledge got from tradition is said to be .unatiainable . through 

the other means of knowledge, e.g., ‘There is a ghost on this banian 

tree’. Sivagra yogin says that though this ‘knowledge can be got 
neither by pratyaksa nor by anumina, yet since it is what is heard, 
it can be brought under Sabda. Dividing tradition into valid. and 
invalid, Maraijtiana DeSikar says that if it comes from reliable 

elders, it is really Gabda. Ifit is not provable by ‘pratyaksa or 

anumana or Sabda, it isinvalid. Thus, if invalid, it is no pra- 
mana at all;.and if valid, it is subsumable.under Sabda. 

Svabhavalinga is the natural meaning of words. What ig 
natural in the context will constitute the meaning of a word rather 
than those other meanings which the word in question is capable 
of bearing. If, for example, a horse-rider, sitting on the back of 
a horse wants a stick (Gare) he means not an ordinary stick but 
a horse-whip.” Sivagra yogin says that svabhavalinga is a case of 
inference of the positively and negatively concomitant type. The 
word ‘tema’ (Ggwr) usually means a mango tree. When it is not 
used of a tree, it cannot be taken to denote a mango-tree — like a 
stone. Maraijiiana De$ikar says that because knowledge in the 
case of svabhavalinga is brought about by determining the meaning 
of words (presumably with reference to objects), it is to be. brought 
under pratyaksa. 

‘Thus, the Siddhantin shows how the ten pramanas can be 
reduced to three. While no strong case for independence is made 
out in the case of pariSesa, sambhava, aitihya and .svabhavalinga, 
two influential schools, Bhattas and Vedantins argue for the 
acceptance of upamana, arthapattiand abhava. While the author 

19. கொன்பயில் வேலைக்கடல் புடைகுழுங் குவலயத்தோர் 
அன்புடன் ஆவலில் அலகையுண் டென்பர்கள் என்பதுவும் 
மின்பயில் புற்றில் விடகாக மூண்டென்பரென்பதுவும் 
அன்பொடு சேரு ஈன்னாவலர் தாமைஇகடுமன்் பரே. 

20. மாமேலிருக்தொரு கோல்தாடுவனிம் சள்ளிக்கோல்தரலும் 
தூமேலிகுந்தொரு கோல்தாவெனி௰் ௮ணிவோடுசென்று 
மேவு கண்ணெழுதுங் கோல் கொடுத்தலும் பூதலத்தில் 
தாமேவியல்பென்று சூறுவர் தீக்கசொன்னாவலரே,
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of the Siddhiyar is ready to concede that there are some who 
‘Tecognise even more than ten pramdnas,” his contention is that 
the ten could be reduced to three, without any violent distortion in 
the process, as has been shown in the foregoing pages. After all, 
even these three are only auxiliaries to the single pramana that 
could be accepted upon a final analysis, viz., cit-Sakti. 

The Siddhantin proceeds to indicate briefly the nature of the 
three pramanas he accepts, before taking them up for detailed 
consideration, Pratyaksa is the cognitive faculty of the soul which 
starting with indeterminate preception arrives at a knowledge of 
things directly—a knowledge which is free from doubt and error. 
Anumana is the cognitive faculty of the soul which by observing 
the invariable concomitance of two things concludes from the 
knowledge of the presence of (only) one of them that the other 
also is there, though not present to the senses. All the objects of 
the material universe can thus be known either by pratyakga or 
anumana.. But how are we to know what lies beyond the confines 
of the material universe? The Siddhantin says that we know of 
such things from the aptas (trustwoithy persons). The greatest of 
the aptas is Lord Siva Who has given us Agamas to enlighten 
us about what lies beyond the ken of pratyaksa and anumana, 
Sivajtana yogin remarks that cognising through the Agmas what 
can be had by pratyaksa or anumina is pointless, 

We shall now take up these pramanas for a detailed considera- 
tion. Pratyakga is differentiated by its nature into valid percep- 
tion and invalid perception. Valid perception is twofold— 
(i) indeterminate (nirvikalpa) and (11) determinate (savikalpa), 
Indeterminate perception is, perhaps, a little above the state of 
awareness which a new born child has. It arises, says Sivagra yogin, 
when cognition takes placewithout the aid of buddhibut with theaid 
of vidya tattva. When we know the bare existenceofa thing without 
noticing its features, we have indeterminate perception. But we must 

21, gemaul p Wer Cin gyn melt Siddhiyar, Atavai, 1. 
22, Invalid perception may be due either to doubt Or error if Cognition, Due to some common quality in two things, we may be led mto taking one of 

them for the other (see section on error). 
Siyagra yogin says that cognation by remembrance also must be included under invalid perception. He gives as an example the presence {by remem= brance of the beloved to the eyes of the lover when she is really not there. But Sivajiana yogin says that as memory cognition, does not occur in-per- Ceptive cognition it should not be included thereunder,
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be careful to understand by indeterminate perception not something 
which is totally devoid of features present in determinate percep- 
tion. Here, the perception of features noticed explicitly in deter- 

minate perception is in a nascent state. If this fact is forgotten, 

not only is the Siddhantin guilty of believing in the psychological 

myth of bare perception but also guilty, as Jianaprakasar points 
out, of giving up his adherence to satkaryavada, Determinate 

perception consists in determing the name of the thing we perceive, 

the class to which it belongs, its property, its function and its 
worth." Thus, determinate perception analyses and explicates 

instead of adding to indeterminate perception. 

We have four types” of valid perception. (i) Indriya pratyaksa 

(sense-perception), (ii) manasa pratyaksa (mental perception), 
(iii) self conciousness (svavedana pratyaksa) and (iv) yoga 

pratyakga (super-normal intuition). Prameya (objects of know- 
ledge) may be viewed under two aspects: asadharana laksaga 

(special nature) and sadharana laksana (general nature). 

Proceeding on the principle that the less elaborate of two 
things may be explained first, the Siddhantin considers objects of 
knowledge before taking up the four types of pratyaksa. 

The special nature of a thing consists in a thing persisting in 

its own unique essence without so much as sharing in the nature of 
the class of objects to which it belongs,” It is judged by itself, not 

with reference to anything else. A cow of a certain colour, say 

brown, not only differs from animals like buffaloes, horses, etc., 

but also from cows which are of its own class but are of other 
colours. This difference of an object, both from objects of 
other classes and from objects of its own class, constitutes its 

special nature. When we speak of the general nature of a brown 

23. Sivagra yogin gives the following example: mango tree; name- 
mango tree; it belongs to the class, ‘tree’; its properties are its colour, shape 
etc; its function is the swaymg of branches in a gust of wind, giving forth 
fruits, flowers etc. Its worth 1s what it will fetch when sold. 

24. The Agamas speak of three types only. Svavedana pratyaksa can 
be brought under manasa pratyakga and thus four could be reduced to 
three. 

2. Sivagra yogin characterises the special nature of a thing as that 
which is free from non-pervasion (property not pervading a part of the 
Substance), from over-pervasion (propetry overreaching the substance) 
a total applicability (property not being applicable to the substance 
at all).
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cow, we refer to certain essential features it shares with other 

cows, features distinguishing cows asa class from other animals. 

Sivaifana yogin insists that this distinction should be borne in 
mind, for any classification not based on it will be invalid. 

Indriya pratyaksa- Starting from the self which is turned 
towards itself, cit-Sakti which is directed towards objects cog- 

nises them without doubt. error and qualifications such as name, 

class, etc2* This indeterminate perception is sense-perception.’ 

In this process, cit-Sakti acts as the substrate of the senses like 

the eye, of the elements like fire which are the support of the 

sense and of the tanm&tras like rupa which are indispensable to 

the elements. 

Because of differences among the objects of cognition the 

relation of sense to objects is of six kinds : * 

i. Samyoga (conjunction)—the cognition of an object as 

pot etc., is from mere contact of the sense of sight with 

object—it is the conjunction of two separate objects. It 

is direct. 

ii. Samyukta-samavaya (Inherence in the conjoined), From 

inherence in the conjoined there is the cognition of its 

generality or its quality, e.g., ‘blue’ in the pot, The ‘blue’ 
is inherent as the colour of the pot which is conjoined 

with the eye The relation here is indirect. 

111 Samyukta-samaveta-samavaya (Inherence in what is in- 
herent in the conjoined). There is the cognition of qua- 

lity-ness (blueness of the blue pot). Here there is rela- 

26. Reading the relevant line of Siddhivay as GeuiflardD oa pu 

Gur® instead of செயிரொடு விகற்பமின்றி, னாக 3௦20௩ says that 
sensepercention consists in cit-Sakti acting with its auxiliaries, cognising 
objects as free from doubt, error and remembrance but as qualified by name, 
class etc, 

27, Maraij®ana Desgikar classifies sense-perception into general (samanya) 

and particular vigesa’. In the former, the sense-datum is taken in its continuum 
and as an aggregate; in the latter it is analysed into discrete particulars. This 

seems to be merely another way of phrasing differently the distinction into 
inderminate and determinate. 

28. Tiruvitaigam say that though the Siddhantins are not in favour of 
this classification, this finds a place in the commentaries of Maraijfiana 
Dedgikar and Sivagra yogin because it is espoused by some other schools. 
Maraijtiana Degikar after quoting verses in Tamil from the Pati Pasu Pas p- 
panuval refers the reader to the Pauskara Agama.
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tion between the eye and the qualityness. The relation 
here is stil] more indirect, 

iv. Samavaya (Inherence) The cognition of sound is through 
inherence in the sense of hearing—here there is relation 
between the ear and the sound. 

v. Samaveta-Samavaya (Inherence in what is inherent). 
The ‘ soundness ’ of sound is cognised through an indirect 
relation between the sense of hearing and the quality of 
“soundness ’. 

vi. ViSesana—vigesyabhiva or viSesanata (qualification and - 
the qualified) non-existence of a particular object in a 
particular locus is perceived through the relation of the 

sense with what is adjectival] to the locus, with which the 
senses have direct coniunction, Non-existence then is 
known as adjectival to the locus.2* 

The Siddhantin does not accept this classification as it is 
based on the view that perception is generated solely by the contact 
of the sense with the object. He holds that without the presence 
of cit--Sakti, mere contact between sense and object is futile. 

Being enveloped by mala, cit-Sekti abides in itself alone. When kala, 
ete,, remove the obscuration partially, in conjunction with vidya, 

riga and buddhi, it turns towards objects and throuch the channel 
of the senses, enters into commerce with objects This, according 
to the Siddhintin, is the proper explanation. 

Manaca pratyaksa arises when cit-Sakti, with the aid of bud- 
dhi, reflects upon objects presented bv faultless senses and establish 
ed beyond the possibility of foretting. Now the objects are cog- 
nised with their properties, etc. Minasa pratvaksa is determinate. 

Svavedana pratyakra: When, directed by the five tattvas 
(viz., raga, vidyi, niyati, kila and kali), experienceable pleasure 
and pain become objects of knowledge to the intelligence of the 
self, then, svavedana pratyaksa (self consciousness) arises The 

determinate knowledge obtained through minasa pratyaksa be- 

comes pleasure when it unites with sattva and vain when it unites 
with tamas. These experiences lead us to say “‘T enjoy’’, ‘I suffer’, 

etc. We have therein a case of self-consciousness. Neither sense 
nor internal organs are required for this cognition. Vidya tattva 

29. Datta—Six ways of Knowing, ர. 105.
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is the instrument which helps cit-Sakti in cognising this experience 
which occurs in buddhi.™ 

Yoga pratyaksa: When, subjecting ourselves to the eight- 
fold yogic discipline, we succeed in removing the impurities that 
cover the intelligence of our souls, though we exist in a particular 
place and time, we can know things existing everywhere and 
events of the past and the future no less than those of the present. 
This experience, unlimited by conditions of space and time, is 

yogic perception. The cit-Sakti of the self is, by its nature and in 
its essence, all knowing; but because of the bonds limiting and 
obscuring its intelligence, its range of knowledge is very limited. 

When Siva’s Sakti and tattvas like kali remove partially the 
obscurity enveloping the soul,it has indriya, manasa and svavedana 

pratyaksa. The real nature of the self and the range of its 
intelligence are known only in yoga pratyaksa whereby it becomes 
4 spectator of all time and a dweller in all space. 

Pratyakga then stands not merely for the perception of exter- 
nal objects but also for super-normal experiences possible to 
human beings. The Siddhantin thus makes pratyakga very 
comprehensive in its scope.** ’ 

Anumana: ் 

கருமா கறக 15 the cognition of a mediate object through the 
ascertainment of concomitance. It is the ascertainment of the 

pervasion (vyapti) of the paksa by the sidhya (probandum). Hetu 
is of three types—iyalpu hetu, karya hetu and anupalabdhi hetu. 

30. Mapaciyam, p. 189. 

31. Sivigri yogin distinguishes yoga pratyaksa also as indeterminate and 
determinate. The former is of the nature of the experience of blissful wisdom. 

The latter consists in knowing the entire pattern of things spread out in the 
regions above and below ours, as well as our own; in knowing the events of 

the past,.present and the future. He reminds us once again in this connection 

that cit-sakti alone can be the pramana. 

Jnisnaprakasar mentions the five psychic states {ja grata etc.) especially 

with reference to Sivayoga. In the final state of turiyatita, attained after 

ardous discipline, That which is not open to the ordinary means of cognition is 
intuited in an intimate way. Maraijiana Desikar points out that as intuition 
of the form the self (svasimvedana) and of the Lord (svasamvedya which is 

Sivinubhati which though intensely felt by the experiencer cannot be explained 

to others) are matters of immediate perception to the self they are included 
under pratyaksa.
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The sadhya (probandum) is proved (in the pakga) if it also 
pervades the hetu (probans). 

Anumana isof two types: svarthdnumana (inference for 
oneself) and pararthinumana (inference for another). Svarth4nu- 
mina is the ascertainment, of concomitance between the hetu and 
the sadhya, by the agent himself without being told so by others 
and the application of this concomitan ce to the paksa when he 
sees the hetu there, thus inferring that the paksa has the sadhya. 
Demonstrating to oneself the existence of Siva, e.g., is svarthanu- 
mana. Pararthanumana is the explicit statement of the paksa, 
hetu etc., so that others may come to the same conclusion as 
oneself. The preceptor may impart to his pupils the knowledge 
that Siva, souls and piéa exist, through this type of anumiana, 
Pararthanumana is stated as a five-membered syllogism and is 
of two types—anvaya-vyaptianumina (positive concomitancea 
inference) and vyatireka-vyapti anumiina (negative concomitance 
inference). 

While the Siddhantin has the highest respect for reasoning 
(Logic), it is worthy of note that he realises its limitations as well 
as its legitimate functions. It is used to examine for oneself the 
truths set forth in the Agamas, so that one may be convinced about 
them and, enable others to reach certainty. The Siddhintin is 
confident that reasoning will not coaflict with revelation. Where 
scriptural declarations appear to contradict one another, reasoning 
must be used to resolve the contradictions, by reference to the 
Context and other considerations relevant to the situation.” 

That in which the presence of the sadhya is in question bu 
is ascertained finally is the paksa. Thatin which the sadhya has 
been ascertained is sapaksa; and that wherein the non-existance 
of the sidhya has been ascertained is vipaksa. Thus ‘mountain’ 
is the pakga in the example ‘ This mountain has fire’. The examplet 
that we give to support the concomitance applied in arriving at the 
conclusion is the sapaksa—‘ the kitchen’. That wherein the non- 

32. Anumana is the knowledge of the practicant who has listened to the 
Siddhanta gastras. 

Anumana literally means after proof or subsequent knowledge. [t 18 
after-proof in the sense that it makes use of prior knowledge derived from 
perception or verbal testimony and helps the mind to march to further 
knowledge. Anviksa is another name for anumana, 

33. See Mapadiyam, pp. 152-3.
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existence of the sidhya has been ascertained is the vipaksga, ¢.g.. 
the lake where the sddhya ‘fire’ is non-existent. To know the 
invariable concomitance between two things, so that when we 
see one of them we may infer the presence of the other which is 

not present to the senses, we must ascertain co-presence of things 

as well as their co-absence. Hence the need for sapaksa and 
vipaksa. That which is without the vipakga is the barely co-pre- 
sent; that which is without the sapakga is the barely co-absent. 

So to test our conclusion by ascertaining co-presence and 

co-absence is like using the Joint Method of Agreement and Differ- 
ence. To sum up, paksga and sapaksa have the sadhya sought to be 
established of the paksa while vipaksa does not have it. 

The three kinds ‘of hetu™ are (1) iyalpu hetu (or svabhava 
hetu—this is only another name for dharma); (ii) karya hetu 
and (iii) anupalabdhi hetu. We have therefore dharmadharmi 
anumana (as when dharmi is inferred from dharma), karyat- 

Karaninumaina (and conversely karanat-karyanumana) and 

anupalabdhi anumana. 

Tyalpu hetu is the particular connotation a word, which can 

signify many things, has according to the context in which it 
occurs. E.g., the word ‘ma, (wr) can signify any one of a 

number of things, tree, horse, etc. But from the context in 
which it occurs, we can infer what it means. In the sentence 
‘or soit 65 gf ‘tor’ can only mean a tree, a mango tree, Sivagra 

yogin says that this is a case of svabhava litganumana. 

‘Of this type is the inference that because the universe has been 
created and exists, ithas the Lord (Pati) soul (paSu) and pasa 

(bonds). 

Karya hetuis the probans which, because ofa previous 
knowledge of two things concomitant as cause and effect, helps 

us to infer the cause when only the effect is present. When we see 

smoke, we infer fire at once because we know that smoke is the 

effect of fire and that the effect cannot be unless there ig a cause 
for it. Sivagra yogin says the following are inferences of this type. 

The universe is an effect. 14 cannot be without its causal agent. 
Therefore the universe points to its cause viz., God. Because the 

34, Pauskara says, ‘The probans is twofold, as what is seen in 
ordinary experience and what is seen in its generic nature. Of these, the 
first is what causes inference of a thing capable of being perceived, the 
‘other causes inference of a thing which though existent is unseen” (Pramana 
patala, verses 43-44), 

8.8.3
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body is unconscious, we infer that there must be some intelligent 

Consciousness to pervade and direct it. There can be no effect 

without a cause. So the universe which is an effect points to its 
cause—maya. 

By anupalabdhi hetu we are to understand that in the absence 
of the cause for a certain effect there cannot be that effect. Because 

there is no dew (cause) we know that itis not cold (effect); or 

conversely, because it is not cold we know there has been no dew- 
If there is no Creator, there cannot be the universe either ; if 
there is no soul, there cannot be a body; if there is no maya (the 

cause of the universe), there cannot be the tattvas and their 

derivatives. The quality of the cause is manifest in its effect. 
By probans such as these Sivagra yogin says, we can infer the 
objects of knowledge in the Siddhanta philosophy viz., pa$a, 
pasgu and Pati.** 

Concomitance is twofold, anvaya (positive) and vyatireka 
(negative). According as positive or negative concomitance is 

applied, the resulting inference is called anvayanumiana or 
vyatirekanumana. When we say ‘There is fire here because there 

is smoke, as in the kitchen’, our inference is based on the positive 

concomitance between smoke and fire (between the hetu and the 
sadhya). When we argue, ‘where there is no fire, there is no 
smoke, as in the lake’ we are using negative concomitance.* 

35. He says that this order of mention 1s adopted because pasa is to be 

known and removed first, then pasu (soul) 1s to be intuited before Pati can 
become the object of perception. 

30. As a matter of fact, the Indian logician classifies inferences accord- 

ing to the kinds of probans, as purely positive (probans merely co-present), 
purely negative (probans merely co-absent) and positive and negative Ge., 
probans being co-present and co-absent). The examples given by the 
Siddhantin may be combined to illustrate positive-negative inference (anvaya. 
vyatireka-anumina). 

For the purely posztive cf. the follwing : 
Whatever is knowable, is namable, as a cloth 

Pot is hnowable 

Pot is namable. 
For the purely negateve: cf. the following: 

Whatever is not different from the rest (elements other than earth} 
has no smell - as for example water. 

Earth has smell 

.. Earth is different from the rest. 
We cannot say ‘whatever has smell has difference from non-earth’, for all 

the varieties of earth are to be considered as the paksa in this syllogism.
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This anumana has three members, (pratij¥a, hetu and 
drsanta). The author of the Siddhiyar says that there are others*” 
who use two more members (upanaya and nigamana), 

Let us consider the following examples: 

This mountain has fire (pratija) 

Because it has smoke hetu) 

Where there is smoke, there is fire as in the kitchen (uda- 
haraga or drstanta). 

This is so (upanaya). 

‘ Therefore it is so (nigamana). 

Here the concomitance between the hetu and sadhya is posi- 
tive. So, it is anvayanumana. 

This mountain has no smoke (pratijiia), 
Because it has no fire (hetu). 

Where there is no fire, there is no smoke, as in the lake 
(udaharage), 

This mountain has no fire just as the lake has no fire 
(upanaya). 

Therefore this mountain has no smoke (nigamana). 
Here the concomitance between the hetu and the sadhya is 

negative. We have vyatirekanumana. ‘ 

The Paugkara Bhdsya explains the need for five mem- 
bers thus: We cannot begin with the udaharana for where the pro- 
bandum and the probans have not been designated, there is no 
expectancy of the concomitance and the statement thereof would 
be a statement of what is not required. If, however, fire is first 
premised and then there is a question as to why it is premised 
and smoke is mentioned as the reason, there is need to know the 
-concomitance between fire and smoke. The statement of the con- 
comitance is therefore justified. Nor is it possible to stop with 

37. Sivajiana yogin says those who use the five membered syllogism are the Naiyayikas and others. He does not specify who the others are. Niram- bavalagier and Jianaprakagar do not specify any school at all. Maraijiiana Degikar and Sivagra yogin say that the Naiyayikas and Saivas use the five membered syllogism. Maraijidna Deéikar points out that the Bhattas use three members whereas the Bauddhas recognise only two members (udaharana and upanaya). Those who use only three members to construct a syllogism argue that upanaya and nigamana are really contained in the other three amembers, 

5S. 8.—3 A.
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the udaharana for we do not know that in the subject there exists 

the probans as qualified by the pervasion. Since the person who 
is instructed is ignorant of the existence of the probans as so qua- 
lified, it will not be possible for him to make the necessary infer- 

ence. Even the nigamana, the statement of the conclusion as 
established, is of service in that it indicates the absence of badha 

(sublation) satpratipaksa (counter-probans),* 

Sivagra yogin says that the kevala vyatireki anumana clinches 
the conclusion arrived at by the kevalanvayi. He says that 
the conclusion ‘The universe is false, because it has been made’ 

reached by the anvayanumana (whatever has been created as the 

result of somebody’s activity is false, like the pot) is strengthened 
by the vyatireki (whatever has not been created or originated is 
not false, like Pati, paSu and pa$a). 

Both the anvayi and vyatireki have five characteristics. 

(i) paksadharmatva, (ii) sapeksasattva, (ili) vipaksadvyavriti, 
(iv) abadhitavigayatva, and (v) asatpratipaksatva. The first is 

the presence of the hetu in the paksa,e.g., the mountain having 

a continuous column of smoke. Sapeksasaitva is the association 

of the hetu, with aninstance where existence of sadhya is ascer- 

tained. Vipaksad-vy4vrtli is the non-existence of the hetu in a 

place where it ought not to exist i.e., where sadhya is known not 
to exist. Abidhitavigayatva is the absence of obstruction to an 
inference by the origination of another sublating cognition. Asat- 
pratipaksatva is the absence of obstruction to the sidhya by a 
counter-probans which establishes a conclusion contrary to the 
original sadhya. If an inference lacks any one of these charac- 
teristics, we have fallacies of the probans, 

There are three®® varieties of anum4na; (i) pratyaksanumana, 
(ii) anumananumana and (ii) 4gamanumana. When we infer from 

38. Prof. 8. S. Suryanarayana Sastri was kind enough to translate this 
from the original, Pauskara Bhasya p. 538. 

39. Maraijidna Degikar, Jianaprakagar and Nirambavalagiar treat these 
as based on pratyaksa, anumana and fabda. Sivagra yogin and Sivajtana 

yogin say that these are mentioned to show that pramanas, in addition to the 
ten examined accepted by some can be brought under anumana. The addi- 
tional pramanas suggested are pirva dargana pramana, vacanaliuga pramana 
and anubhava pramana., Pirvadargana pramana is the means by which we 
cognise what has once been already cogised. Vacanalihga pramana is that. 
means of valid knowledge which has got for its probans verbal testimony. 
Anubhava pramana is;the means of valid knowledge based on experience.
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a certain smell that it is the smell of a certain flower even when 
we do not see that flower, guided in our inference by our cogni- 
tion on a previous occasion we have pratyaksanumiana (This is 
also called dharma-dharmi-anumana). 

The intelligence of a person is not something that can be 
directly seen. But from his speech we can infer whether or not 
he is intelligent. If he does not speak sense, we know him for a 
shallow person. This is anumananumana. 

The Scriptures tell us many things. Sometimes, we make 
inferences on the analogy of what is said in the Scriptures, eg. 
the Scriptures tell us that the pleasure and pain we experience in 
this life are the effect of the good and evil we did in our previous 
life. On the basis of this statement and analogously we infer that 
what we do in this life will bear fruit in a future life. 
Agamas : 

Agamas®” satisfy certain essenial requisites of significant 
utterance, The requisites are akanksi (expectancy), yogyata 
(compatibility) Asatti (juxtaposition) and tatparya (knowledge of 
the intention of the speaker by which alone one could distinguish 
between different senses of the word). They fall into three 
divisions: tantra, mantra‘ and upadega. 

The tantra part of the Agamas consists in understanding the 
primary and secondary signification of words (Sabda samarthya 
and artha samarthya) and the existence of things (vastu satta) 
dealt with in the karma kanca by formulating in a single sentence 
the essence of the text. Care should be taken to see that contra- 
dictions of previous by latter statements are avoided; also, what 
is said in the middle should not be explained in such a way as to 
run counter to statements in the beginning and the end. Following 
this law of interpretation (which is known as upakramopasamhire- 
nyaya) the tantric utterances are to be understood. These tantric 
utterences teach Vedic ritual like agnistoma sacrifices and Agamic 
titual like Sivaptja This procedure comptises the carya and 
kriy4 stages of worship. 

40. So called because @ means Sivaja ana, g@-moksa-sadhana and 
ma mala nasa, 

41. Sivagra yogin explains this word thus: மச்.-அந்த வஸ். துவை 
அினைக்கிறவனை : தீரம் ரகஷிக்கிறது. 

Again Veda is thus explained : Gargib oroiris gy வஸ் துவை அறிவது,
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The mantra part of the Agamas relates to the yoga-stage of 

worship. Prior to yogic intuition, the soul is to be tuned to the 

proper condition by the withdrawal of the activity of the internal 
organs. The stages of Asana (posture) pragayama (breath 

control), etc., must be successively attained before the final stage. 

Sivagra yogin says that in the contemplation of the self as the 
Lord whom it worships, the devotee can understand from the 
mantra part of the Agamas, the meditation (nydsa), the seer of 

the hymn (rsi}, the metre (chandas), the presiding deity (adhi 
devata), the seed-letter of the hymn (bija) and the application of 

the hymn (Sakti) relative to the worship. He says that the 
mantra part of the Agamas helps the devotee by instructing him 
in these ways to practise contemplation of his self as the resplen- 
dent God he worships. 

The upadeSa part of the Agamas deals with the existence and 

nature of the three verities—Pati, paSu and paSa, In dealing with 
Pati, the Agamas say that He is beginningless and endless, that 

He is non-different from His eight qualities and that He has 
besides Himself, pagu and pasa which are different from Him. 

ரதி தாக yogin says that the upadega kala instructs the devotee 

about Siva Who is of the form of Intelligence and Who is above 

birth and death; about the soul which has a body subject to birth 
and death; and about pasa responsible for the birth and death 
of the body. He says that upadeSa kala speaks about the real 
form of these verities, their pervasiveness and the principle by 

which they are pervasive. 

Sivajhana yogin takes up for consideration the contention of 

the Naiyayikas that understanding by words like pot, cloth, etc., 
the respective objects that they denote is also to be brought under 

42, Sivagra yogin points out that in the line of the text ar8Guw 

அமலனாய அறிவன் நூல் ஆகமந்தான், (௦ word ஆய - ஆகிய signifying 
activity is used with a specific purpose. There is the possibility of $iva’s nature 
being defiled by His contact and inseparabie connection with the mala-fettered 
souls. The author’s aim i usmg the word denoting activity, 1s to show that in 
spite of such mseparable connection with the mala-fettered souls, Siva is 
eternally free from mala. He justifies further the use of the word “‘mtelli- 
gence’ (Maier) by pointing out that thus alone could the material “¢uddha 
maya which is also free from mala, be excluded. Both Suddha maya and the 
Lord are free from mala but it is only the Lord Who is intelligent as well 
as pure.
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verbal testimony. He says that as they are not words which refer 
to objects not open to sense perception and inference the conten- 
tion of the Naiyayikas is not valid. Even as the word, ‘ior’ denotes 
amango-tree by its iyalpu hetu, the understanding of the words 
is to be classed as a variety of inference. So such words cannot 
come under Agama. Again, experience is had by hearing about 
the existence of things. This experience (from hearsay) consti- 
tutes, claim some, a separate pramaja and therefore cannot be 
brought under inference. But, if we accept this argument, we 
shall be unable to subsume anupalabdhi under one of the three 
pramanas already recognised. The knowledge that there is no 
cold because there is no snow fall will have to be treated as know- 
ledge got by a pram4ta independent of the three recognised by 
the Siddhantin. 

What is the Siddhantin’s view regarding the authority of the 
Vedas and Agamas? This is a controversial matter. In inter- 
preting the line aar9Gu: அமலனாய அறிவன் நூல்ஆகமந்தான் 8145 காத 
yogin and Sivajana yogin mention the four Vedas along with 
twenty eight Agamas. Sivagra yogin justifies inclusion of the Vedas 
on the ground that both are the utterances of the Lord. SivajSana 
yogin refers the'reader to Srika atha’s Bhasya where it is maintain- 
ed that Vedas also may be called Agamas. The other commentators 
do not specifically mention the Vedas at all. The view generally accepted by the Siddhantin is that Vedas, equally with the Agamas 
are authoritative, the only difference between them being that 
while the Vedas are general, the Agamas are special. 

Sivagra yogin examines the claim of the Mimamsakas that 
Vedas alone are valid pramana and not the Agamas. The Mimim- 
sakas give the following reasons: Vedas are not of human origin. 
In fact, no author is mentioned to have written them. The smartis 
which mention the eternality of the Vedas do not speak about any 
author for these. They are accepted by the majority of worthy 
people.*8 

The objections to the validity of the Agamas are: (i) that they have an author and therefore are not eternal and free from faults ; (ii) that they are not based on the Vedas and are not accepted by the majority of worthy people in the way in which 

43: The Siddhantin says that since the Agamas are based on the Vedas of the aforesaid nature, they are also valid.
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the Vedas and smrtis are accepted. (iii) The summum bonum 
of life referred to in works like the Bharata depend upon the 

Vedas for their elucidation and validity. But no such basis is in 
evidence for the Agamic sayings, (iv) There are contradictory 

statements in the Agamas, (v) The puradas frown upon the pur- 

suit of tantric observances. Again, what is the position of the 

Agamas in the light of the following story? It is said that a 
number of Brahmins cursed by Durvasa, Dadici, Gautama, Kanva, 
Bhrgu and Upamanyu approached Siva and Vigau for redemp- 
tion from their curse. Siva and Visgu brought the Agamas into 

existence asa means of livelihood for these Brahmins and for 
deluding the asuras. It is also said that the Dravidian kings 

$Andilya and Citramana were hurled down into hell because they 

practised tantric observances. In view of all these objections the 
Agamas cannot be said to be valid.“ 

Sivagra yogin examines first the claim that the Vedas are 
valid because they are eternal and free from faults and that the 

Agamas have no validity because they have an author. He pro- 

ceeds to show how this statement is unacceptable. 

We know that the Vedas are eternal, But-by what means 

do we know it? Is their eternality of their own nature or like 

that of a stream? Not the first, because sounds are non-eternal 
and the Vedas have the form of sounds. Sound is known to be 
non-eternal, even by perception. The ‘ga’, I pronouneed yester- 

day was destroyed immediately after it was pronounced and was 

succeeded by another ‘ga’. When a noise is heard, though the 

separate voices constituting that din are not distinguishable, it 
is perceived as having come to an end when it stops. Thus, even 

by perception, sounds are known to be non-eternal. The Vedas 
are not eternal because the sentences of which they are composed 
are the grouping of words, the words are the combination of 
letters and the letters are reducible to sounds. 

It may be argued that by remembrance cognition the “‘ga’” 
heard today is recognised as the “ga” heard yesterday and that 
therefore sounds are eternal. The Siddhdntin does not accept this 
argument. When we say that the rice we ate in Cola deéa was 
the same as the rice we had eaten in Benares, whatis referred 

44, Sivagra yogin says that the pirvapaksa and Siddhanta of this pro- 
Tbem have,been dealt with by him in his Siddhania Dipika also,
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to as the same in both cases, is the quality of rice-ness (yrihitva), 
not the several grains of rice. Even so, when we cognise the ‘‘ga” 
heard today as the same as the “‘ga’ heard yesterday, what is 
recognised as the same is the quality of the letter ‘‘ga”, not the 

particular letter itself. Thus the letters are non-eternal. More- 
over, the ‘ga’ that is pronounced aloud is different from the ‘‘ga” 
pronounced softly. This difference is known by perception. Thus, 
the Vedas as composed of sounds, are not eternal. 

If it is said that the Vedas are eternal inthe sense in which 

a continuously flowing stream is said to be eternal, the Siddhantin’s 
reply is that even this isa poor justification. It may be argued 
that tbe Vedas are eternal because they are passed on from teacher 
to taught successively and without interruption, in the manner 
of a perpetually flowing stream. The Siddhantin retorts that the 
deluge of the pastand the deluge of the future are known by 
pramaas and so, when the world is subject to destruction, the 
Vedas which are included in the world are also liable to 
destruction. 

Finally, it may be contended that the Vedas themselves 
declare their eternality. The Siddhantin replies that the Vedas 
are eternal because they are the work of Siva and because they 
persist up to the deluge. They have originated from something 
which is eternal and so are themselves only figuratively called 
eternal.*° 

Does not the Siddhantin himself admit the validity of the 
Vedas? What are his grounds therefor? The Mimamsaka’s posi- 
tion is that the Vedas are valid because they are etenal by 
being continuous in the form of sapeksa uccéraga. The Saiva 
Siddhantin finds the break between one aeon and another a diffi- 
culty in the way of accepting the continuity (and therewith the 
validity) of the Vedas. That which is pronounced differently from 
the text of the previous aeon is impermanent for the reason that 
there is a break between one aeon and another. So the Sid- 
dhantin says that the Vedas are eternal in the sense that they 
have for their author, Siva the highest reality. His work does 
not depend upon similarity or continuity for its permanence. Siva 

45, Tadutpannatvat tadvyapadesah -It is called so because it has come 

out of that; e.g., Padma is a name for the Goddess Laksmi because of her 
birth from a lotus.
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is self-knowing and other-knowing. His work doesnot depend 
for its permanence upon anything but Himself. 

| அணு . 
+ ட Sivagra yogin says that even as moon-rise is the reason for 

the moon-stone secreting water and the water in the Ganjes rising, 
the eternality of the Lord is the reason for the eternality of the 
Vedas. 

Fle is a reliable person (apta) who is not himself deluded 
or who is not out to deceive others, The words that such a person 
utters convey sense. The supremely trustworthy person is the 
Lord Siva, Who is beginningless and pure, Who is of the form 
of transcendental happiness, Who is all-knowing and Who creates 
211. Since the Vedas and Agamas are His utterances, they are 
valid.* 

Are we to accept Agamas like the Vama and Kalamukha and 
Bauddha literature as vahd? This question arises because Siva 
Himself brovght these into existence to help those who are pro- 
hibited froms Vedic studies and to delude the asuras. But if must 
be remembered, says the Siddhintin, that the same Lord has said 
in the Agamas like the Kamika that these works being exiernal 
to the letter and spirit of the Vedas are not meant to be studicd 
by those who are eligibile to study the Vedas. Being thus sc 
aside by the Lord Himself, they are not valid. 

It will be worth while to indicate the view of Sivaj®ana yogin 
in this matter.“7_ Though all the darganas have been brought into 
existence by Siva and are therefore valid, an important considera- 
tion is that each one of the darsanas has been designed so as to 
be understood by people of a certain capacity only. The Carvaka’s 
dull intelligence cannot grasp subtle truths Hence he is told that 
the gross body is the soul and the dissolution of this body is the 
death of the soul. A low pleasure creed goes hand in hand with 

We ee : 
46, Sivajiiana yogin tra 

dependence if we say that 
of the omniscient 

1565 the question whether thece 15 not reciprocal 
Agamas are pramana because they are the work Lord Whose existence m turn is established by them He replies: The Lord and His utterances (viz. the Vedas and Agamas) are karaka hetu and jdipaka hetu {as obtam between a person and his utterance when he says ‘I, who am so and so have come’). Besides, the validity of Vedas and Agamas is first taken for granted as they have been accepted by our ancestors, and we learn from the Vedas and Agamas that the Lord has pro- duced them (cf, Mipidiyam, p. 19). 

47. Mapadiyam, Pp. 21,
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this doctrine. When those dull people thus led by the Grace 
of the Lord Who takes pity on them have their mala partially 

removed by pursuing this path, they doubt the statements that 
the body is the soul and that its death is the soul’s death. For 
their edification, the Lord has brought into existence the Bauddha 

literature By learning the Bauddha doctrine these people feel 
that the body is not the soul. The several darSanas have been 
arranged like a flight of steps as it were, each lower one to be 

discarded as each higher one is reached. 

Thus, there is no contradiction between the several darganas’ 

if we bear in mind, the people for whom they have been created. 

Each darSana has a validity limited by the existence of higher 
darganas and limiting the validity of lower darSanas Thus also 

are the Taittirlya statement to be understood. The statements 

are: annamaya ko$a is Brahman; pranamaya koSa 1s Brahman; 

manomaya koga is Brahman; vijianamaya ko$Sa is Brahman} 
dinandamaya koSa is Brahman. The agent’s capacity is the condi- 
tion for each of these statements. Subtlety increases as we go from 

one statemenl to another. Each earher statement 1s meant to be 

discarded as we understand the succeeding statement. Thus we 

go up to the final stage. 

Agamas are of two kinds: Srauta and aSrauta. The grauta 

Agamas are dependent upon the Vedas and are full of their 
essence; not so the aSrauta. The former Agamas are accepied but 

not the latter. The aSrauta Agamas have been declared by the 
Lord in order to delude some people. These Agamas are Vama, 

Pasgupata, Lakula, Bhairava, etc. Thus when the smrtis, like the 

Manusing ti forbid tantric practices, we are to undersiand the pro- 
hibition only with regard to the Agamas like the Vama which 

are in confitct with the Vedas. 

The reliability of sentences varies as the sentence ranges from 

those of men lo those of the Lord. (In the last resort, Siva alone 

is the absolutely trustworthy person). The statements of rgis 

cannot be sublated by the statements of ordinary persons for the 

tsis are greater aptas than ordinary people. Likewise (he state- 

ments of the deities are superior to those of rgis. The statements 

of Brahma stand higher than those of other deities, and Lhose of 

Vis nu sublate the statements of Brahma. In this hierarchy, Rudra 

and ‘Siva come next, Siva is the highest and He 1s the most trust- 

worthy. The trustworthiness and pervasiveness increase as we 

go higher and diminish as we come down, All those Sastras which
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do not conflict with the Sivagamas are valid; and all those that 

conflict with them are invalid. The 84stras are valid to the extent 

to which they have been pervaded by the Sivagamas. 

The Bharata is quoted to support the statement that Siva 

is the author of the Agamas. It says, “Even as MaheSvara is 
the author of the Agamas like the Kamika, the son of Satyavati 

is the author of the eighteen puranas”. 
Weare told that the jf'ana marga has been set forth by the 

Lord, in the form of sound (nadatmaka). We are told also that 
the Lord is without parts. How does the pronunciation of words 
and sentences come about, if the Lord is without parts and there- 
fore without the organ of speech? This is not a matter for 
surprise or doubt because the Lord whose cit-Sakti is all pervasive, 
can produce sounds even without the organ of speech. It is only 

in the case of mala-fettered souls, the pervasiveness of whose 
cit-Sakti is limited that there is need for organs ef speech etc- 

When Siva’s cit-Sakti, intent on creation, turns towards bindu 

ie., $uddha maya, (sound) is produced. Nada is the source 

of origin for the words, paSyanti, madhyam4 and vaikhari. The 
sounds, according to the different faces “ of the Lord from which 
they proceed and according to the succession of teachers to whom 

they were imparted assume the form of Vedas and Agamas. The 

Vedas and Agamas teach about the way of activity (karma marga) 

and the way of knowledge (jtana marga), At this stage, certain 
questions may naturally arise. How did the sounds, thus spoken 
of, originate? How did mantras and tantras arise? What are 
their differences? What are the means for realising what is 
taught ? Are there differences in the attainment of what is taught? 

; When the gracious Lord whose activity is unmotived agitates 
bindu through His cit-Sakti, Brahma-like a (9) is born. Cit-akti 
which exists inseparably with the Lord and which agitates guddha 
maya is known as yoga-may4, because it is the controller of maya. 

48. The reference here to the ‘faces of the Lord’ is not to the Supreme Lord. What Sivagra yogin says elsewhere may help us to understand the position, ‘Those who are united io body etc. are only directed creators Because of the union of the Energy with the partially perfect Anantegvara and others, .hese are able to discharge their respective functions. Siva’s form is of the nature of pur ; iti 
Geen aan pure intelligence; itis neither gross nor subtle nor
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From bindu which is the cause of names, forms and the world 
when agitated by the cit-Sakti of the Lord, the $4stras arise in the 
form of sounds. Then, like the untainted brightness of the winter- 
moon, the lower bindu arises, assuming a coiled form. From that 
bindu begins a process of expansion by which suksma, paSyanti, 
madhyama and vaikhati emerge, each previous one causing its 
successor. 

In the lower part of bindu Sakti agitated by the Lord’s desire, 
there arises a Sakti known as Ambika. From Ambika emerge, 
like the moon’s light, three Saktis. They are Vima, Jyesta and 
Raudri. Vama is coiled up like a sleeping serpent, Jyesta is 
straight as a stick, Raudri is like a bifurcated horn. 

Maya taking on a lower form becomes Jaya, Vijaya, Ajita 
and Parajita. Besides these, there are twelve other Saktis—from 

Nivrtti to Anasrita, aggregating to sixteen Saktis. 

The entire universe from the Sivatattva to the prithvitattva is 

pervaded by these Saktis. From these Siktis the fifty letters com- 

mencing from a are produced. Sivagra yogin reserves the details 

to recount them later. The way in which the letter a took shape 
js this. Raudriis the head, Vama is the face, Ambika is the arm. 

Jyesta is the straight primal body—a has been thus described, 

Siva’s dakti, of the form of a, is differentiated into fifty letters 

ranging from a to ksa. 

Without the Sakti, which is of the form of letters, which is 
gracious and which is of the form of sounds and meanings, there 

is neither the world of names nor the world of forms. Thus, these 
letters are necessary for all attainments. The Lord’s cit-Sakti is 

the womb for these; the Lord is the instrument (nimitta) and 

bindu is the material. Effects must follow from their causes in 
accordance with the activity of the souls. Hence, the karma of 

the souls is the accessory cause. 

Letters, being many and inert, do not exist apart from bindu. 
They are created from bindu by the Lord. Whatever has been 
created is subject to destruction. But, because these letters persist 

up to the deluge, we say the Vedic utterances are eternal. Letters 
are of the form of audible sounds, words are the result of letters 

being grouped together; and the sentences are the results of words 

being put together.
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Vedas are said to be self-originated because they arise as 
sounds from binda by the activity of the Lord’s Energy rather 
than by the use of palate, teeth, tongue etc. These sentences give 
rise to meaning helpful for scriptural and worldly business. These 
letters are the originators of the world and so are in the place 

of amother to the world. The letters themselves arise out of 
the activity of the Lord’s Energy; and thus they have Siva for 
their originator. 

The presiding deity for the sixteen letters beginning from a 
is Siva; and His Consort is the presiding deity for the letters 

tanging from k to kga. If we divide these letters into eight classes 
the presiding deity for the sixteen letters from a is Vinayaka, and 
the seven mothers, Brahmi etc.... are the deities for the senten- 
ces, having the sounds of the letters from & to ksa. 

These letters are the instruments of the gracious Lord and 

therefore are themselves sometimes called the Lord. These letters 
which are the originators of the world are known as jnanabSakti 
From the jianasakti words of the form of sounds and objects 

(objects that move and objects that are stationary) and words of 
the form of meaning gradually arise ina regular order. Siva 

brings into existence, the Vedas and Agamas. The material used 
is the Energy which is of the form of letters. 

But, it was previously said that Siva is without form, that He 

is without the organ of speech. How, then, can He be said to 
be the cause of these Sastras? If we say that He hada form to 

bring about these, shall we not be attributing parts and form to 
Him? No, He need not have parts and form. Evenas by the 

fiat of His Will He causes the letters to be born from bindu, He 
causes $astras to come into existence without having an organ of 
speech, In the minds of the wise vijinakalas whose mala is ripe 

for removal, He causes jana to arise. Unembodied, He causes 
intuitions to arise in their minds. He does not need a form in order 
to impart wisdom to them. 

How, then did the succession of teachers startin the matter 
of scriptural teaching, if Siva has no form ? 

Commencement of all activity for Siva is for the sake of the 
souls, So, He Who by His own desire, has the perfect form, 
comes to have a form constituted by the five mantras. ISana 
Mantra constitutes the head of the Lord; Tatpurusa is the face;
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Aghora is the heart; Vamadeva is the navel and Sadhyojata is the 
form. His six qualities like omniscience, contentment, beginning- 
less consciousness, undiminishing Energy etc., are embodied in the 
six parts, heart, eyes etc. 

Does the Lord also have parts even as souls associated with 
kalas come to have parts? No, because His body is not constituted 
of skin, bones etc, as the human body is, He is without parts. 
He takes on a form constituted by the five mantras, so that souls 
may worship Him by contemplating this form and so that Sastras 
may be originated. Though He is without parts, parts are 
figuratively attributed to Him. 

He originates the Vedas and Agamas like the Kamika in many 
million chapters and in particular metres. Having thus brought 
the S4stras into existence, He causes the cognitive and conative 
faculties of those vijNinakalas whose mala is ripe for removal, to 
shine, by removing their mala. Among them, to the ten Sivas, 
like Pra Java Siva and to eighteen others, like Ekarudra, He gives 
to each, one Agama through all His five faces. Thus we come 
to have the twenty eight Sivagamas, ranging from the Kamika to 
the Vatula. Thus Vedas and $ivagamas which have been declared 
by the supremely trustworthy Siva are valid. 

Validity has been conceded to the Sastras declared by Siva. 
Does not one gain wisdom and release by studying the Sastras 
written by great sages like Kapila and $4 idilya ? All these sages 
have written about twenty four tattvas only from prakrti down- 
wards. They have not dealt with the twelve tattvas above prakrtis 
and they have not spoken about Siva who is above the thirty six 
tattvas. Hence wisdom and release supreme are to be gained only 
by hearing and contemplating the Agamas declared by Siva. 

Eligibility: Who are the people entitled to study the Siva- 
gamas? Is it only the Sudras and women and those who are 
called twice-born merely because of their birth as in the case 
of the puragas and itihisas? Oris it people of all four castes ? 
The answer is the people of the first three castesand Sidras 
and women who satisfy the following conditions. They must be 
pure—they must not take prohibited food and drinks. Their 
parentage must be pure both on the paternal side and the iaaternal 
side. They must have received Siva diksi and must show a 
genuine desire for gaining release. SivajNana yogin distinguishes 
between good Stdras and bad Sidras. What was said about
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‘those who are twice-born merely by birth’, is enough indication 

that not only Stdras and women but the people of the other 

three castes also are eligible for the study of the Agamas only 

in so far as they are pure. 

Validity, Error and Truth: Is validity for the pramanas 
intrinsic or extrinsic-given to them by something different from 

them ? What is valid knowledge? 

The Bauddhas say that that cognition gives valid knowledge, 

the objective content of which gives rise to fruitful and not futile 
activity. Valid knowledge is the cognition that does not fail to 
accord. But this insistence on awareness of practical efficiency 
is not sound because it is vitiated by the defect of non-pervasion 
in respect of inferences whose content are in the past and the 

future.“? Moreover, there is practical efficiency in memory. 
-cognition (smrti jana) and determinate cognition (savikalpa 

jXana), neither of which is a pramana for them. 

The Prabhakaras say that experience (anubhtti) is valid 

knowledge—experience that is other than remembrance- 
Remembrance is said to be the cognition generated by the im. 

pressions of previous cognition. This contention is not valid. There 
is contradiction between the earlier and later statements made by 

the Prabhakaras. They establish first the intrinsic validity of the 
cognition of the sense of the Vedic texts, which cognition results 

from the remembrance of the word-senses. Forgetting this later 
they straight away declare validity for such experience alone as 

excludes remembrance. Moreover, there would not result what 
is here considered validity for memory cognitions even in respect 
of their own existence. In memory cognition, there being no 
exclusion of the nature of remembrance, there is not the nature 
of experience. Thus the Prabhakaras contradict their own thesis 
that there is validity for Vedic texts. Their contention that ex- 
perience other than remembrance is valid knowledge is untenable, 

Sivajtana yogin rejects the contention of the Naiyayikas that 
validity is extrinsic. He says that when a cognition is invalid 
this defect itself is known through another cognition, Thus the 
contention that validity is extrinsic is unsound. Validity is 
intrinsic and it is invalidity which is not so. 

49. See pp. 20-21 of this book.



ALAVAI 49 

The Siddhantin’s position is that since cit-Sakti abides in the 
(three) pramanas and is necessary for all knowledge, validity is 
intrinsic, 

Doubt and Ertor: In dealing with invalid perception, the 
Siddhantin considers the case of doubt and error. Due to the’ 
existence of some common quality in two things, we may not feel 
sure about one of them being the thing it really is and not that to 
which it bears resemblance. Thus we may doubt whether a thing 
we see is a post or a man because uprightness is common to both. 
The usual example for error is a piece of shell being mistaken for 
silver. Here again, the shiny part which is common to both is 
perceived, whereas the underlying black triangular part of the 
shell is not perceived. Likewise rope is mistaken for snake 
because the one appears coiled like the other. 

The siddhantin’s position is similar to the Naiyayika’s 
(anyatha-khyati)." The important point is that ‘what serves as 
the subject of an erroneous judgment (‘this’) is actually given; 
the predicate also ty, though elsewhere and not here’?.®! The 
Siddhantin, thus differs from the Madhyamika who says that the 
non-existent is perceived (asat-khyAti). 

It is obvious that the Siddhantin’s theory of error differs from 
the Advaitin’s also. The Advaitin’s theory is known as anirva- 
ecaniya-khyati. Briefly, it may be stated thuss The content of 
error cannot be unreal because it is cognised. It cannot be real 
Because it is sublated. And it cannot be both real and unreal, 
because there would then be violation of the law of contradiction. 
Since there is no other alternative left, it is said to be indetermi- 
nable, anirvacaniya. The Siddhantin’s position is that in shell- 
silver perception or rope—snake perception, the difficulty is re- 
moved when the two are independently perceived. He points out 
that the rope is similar to the snake and shell similar to silver, so 
that one cannot be said to be wholly real and the other wholly 
unreal. The substrate (shell or rope) and the super-imposed 
(silver or snake) can be cognised independently as they are. In 
fact, it is because they have been so perceived that on occasions, 
one of them is taken for the other. 

50. *...a term which indicates that the discrepancy found in error 
is in regard to the predicative element’ - Outlines of Indian Philosophy, 
ஐ. 253. 

51, Ibéd, 

8. S. q
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Truth: What is the test of truth adopted by the Siddhantin ? 
It is clear that he has no sympathy with the Naiyayika’s corres- 
pondence theory, as seen in his rejection of the latter’s claim that 
validity is extrinsic. He repudiates the ‘fruitful activity’ test also, 
as was seen in his criticism of the Bauddha doctrine. The sugges- 
tion has been put forward™ that inclusiveness and harmony may 
be said to be the Siddhantin’s test for truth since he concedes 
that even the Carvaka system has a measure of truth in that it 
recognises at least the four elements. Indeed, the several systems 
can be arranged in a hierarchy, each system being superseded by 
one higher than itself and thus at one end, we have the works 

of human beings and at the other, the Sivagamas. But the author 
of this suggestion observes: ‘It is not possible to say that the 

Siddhantin has neglected the aspect of harmony, since that neces- 
sarily forms part of any intelligible conception of inclusiveness; 
but he does not appear to have placed that in the foreground of 
his critical consciousness as much as he ought to have’. 

It is necessary, therefore, to invite attention to certain points 
which indicate the Siddhantin’s attempt to achieve harmony 
equally with inclusiveness. The account given of the origin of 

Saiva Siddhanta as a definite system is interesting. Nandi Devar 

approached Srikantha Parame$vara with the request that his 

doubts might be cleared and the truth briefly revealed to him. 

His plea was that as the Vedas and Agamas were very elaborate, 

the authors of the several $astras took only so much as they could 
understand, just as out of the vast waters of the oceans only as 
much as a vessel can contain can be taken out in each vessel, 
with the result that there resulted contradictions. Srikaotha was. 
thereupon pleased to set forth briefly in gaiva Siddhanta the truth 
of the Vedas and Agamas. Saiva Siddhanta, then, is an attempt 

to resolve the contradictions and present truth as a systematic 
whole. Ifthe parts alone are viewed, error and contradiction are 
bound to occur. 

SivajXana yogin refers to the story of the blind men and the 
elephant in explaining verse 13 of the Eighth Sitra. He says: 
«Blind men who feel with their hands the several parts of an 

elephant maintain in their ignorance of the other parts that the 

52. Professor §. S. Suryanarayana Sastri in an article entitled Truth in 

Saiva Siddhanta. 
53. bid,
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elephant is the part they feel. One who is able to see well knows 
that the several parts the blind men have felt are but parts of 
the whole, which is the elephant. Hence the characterisation of 
the elephant by each blind man is also true to a certain extent. 

It requires to be supplemented by the vision of one who is able 
to see the whole elephant, Likewise, the several philosophical 
systems conflict with one another because out of the wealth of 

the Vedas and Agamas, they are able to take only a part, mistak- 
ing it for the whole, in their ignorance. Saiva Siddhanta attempts 

to bring together in harmony the truth contained in the different 
systems. 

Another point for consideration is the spiritual eligibility of 
persons. Inso far as the Lord Uimself is taken as the author 
of all systems and works, their differences can be accounted for 
in terms of the grades of spiritual eligibility of the persons for 
whom they are intended. Persons are gradually led up from the 
lower to the higher, the fess inclusive to the more inclusive, ¢.g., 
the declarations in the Taittiriya “Annamaya koSa is Brahman’, 
“Pranamaya koSa is Brahman’;, etc. It is “like holding grass 
before cows to catch them” as the Siita Samhita has it. A per- 
son’s interest is arrested by something he can understand and 
then he is led forward. These considerations, involved in claim- 
ing the Siddhanta as the highest truth, show that not mere jinclu- 
siveness but harmony also is in the foreground of the Siddhan- 
tin’s consciousness. Inclusiveness and harmony are the essential 
features of coherence and so we can sum up the Siddhantin’s 
theory of truth in one word as Coherence. 

Falllacies : (போலி) Fallacies relating to the subject are 
four (paksibhisa); fallacies of the probans (hetvabhasa) come 
under three heads and by further sub-division, we have twenty- 

one fallacies in all; fallacies of example (drstantébhasa) are 
eighteen in number; and Occasions for Reproof (nigrahasthana) 
are enumerated as twenty-two. Altogether there are sixty-five 
fallacies.” 

54, See Mapadiyam, p. 21 ர 
55+ Maraijiiana Degikar and Sivagra yogin alone explain and illustrate 

the fallacies in some detail. Nirambavalagiar illustrates fallacies of the 
subject and Occasions for Reproof, jeaving the fallacies of the probans and 
fallacies of example with a bare mention. Sivajaana yogin and Jiana- 
prakagar explain the fallacies and say that to illustrate them would be to 

S. S.4a
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It is worth while to refer briefly, to the other schools of 
Indian Philosophy before we explain and illustrate the fallacies. 
Dr. Keith says that the treatment of fallacies in both theNyaya- 
Sutra and the VaiSesika-Sutra is brief and simple, standing in 
curious contrast to the elaboration of this topic by the later texts.® 

The Nyaya-Sutra runs ; 
Savyabhicara-viruddha-prakara hasama-sadhyasama-kala- 

tita, hetvabhasah. 

Savyabhicara (discrepant) is reason which leads to more than one 

conclusion (anaikantika). Viruddba (contrary)—is reason which 
leads to a conclusion opposed to the established one 

Prakaranasama: (‘equal to the question’) reason which raises 
the very question to be answered — later considered equivalent 
to satpratipaksa—counter-balanced reason for which there is as 

much or as little justification as there is for considering it equi- 
valent to badhita—contradicted reason, 

Sadhyasama: (equal to the conclusion) reason which itself 
requires proof like the conclusion—later classed with asiddha— 
unreal reason. Xalat.ta is that for which the time has gone by- 

The VaiSesika recognises only three types of fallacy: aprasid. 

dha (the unproved), asat (the unreal) and samdigdha (the doubt- 

ful). Asat and samdigdha correspond to the later asiddha and 
savyabhicara.”” 

swell the commentary: Jianaprakagar refers the reader to Maraijidna 
Degikar’s commentary for examples. As for the commentaries of Marai- 

jana Degikar and Sivagra yogin, their lists are not wholly in harmony and 

explanation of identical fallacies 1s marked by differences. 

fg Bhagasiddha, is for Maraijiana Dedikar, the fallacy of lack of full 
Pervasion in the probans; for Sivagra yogin, itis lack of pervasion of the 
subject by the probans. 

The explanation of the fallacies here is based on Sivajiiana yogin’s com- 

mentary and the examples are taken from Muthiah Pillai’s commentary, 

56. Indian Logic and Atomism. 

57. This is according to the Vaigesika Siitra translation. Dr. Keith (seemg 
to make out only two......., it states a definition of a fallacious reason 

or non-reason (anapadesa in his terminology, in which apadesa replaces 

hetu) as that which is unproved (aprasiddha) that is, which is not shown 
to be in invariable concomitance with the consequence. Of the fallacious 
reason two species are mentioned-the unreal (8880) and the doubtful 
{samdigdha) which correspond accurately enough to the later asiddha and 
savyabhicara. Cf. Indian Logic and Atomism, p. 137.
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Gautama recognises Occasions for Reproof also and enume- 
rates them as twenty-two. 

x We see then, that paksdbhdsa and drstintabhisa recognised. 
by the Siddhantin are not recognised by the Naiyayikas and Vai- 
Segikas."* The Buddhists characterise a train of reasoning as fal- Jacious not only if its middle term is defective but also if the subject matter or thesis cannot be sustained, that is, if it is refuted in advance by the proof of the Opposite, or if the examples which serve to show the correctness of the middle term are not valid, being badly chosen. The Jainas also recognise paksabhisa and drstantabhisa. The objection of the Naiyayikas is that if the thesis is in itself true or false there is little use in recourse to the middle term. Dr. Keith says that an examination of the fal- Jacies adduced in the Buddhist school shows useless repetition, Vatsyayana and the schools after him accept clearly the doctrine that the thesis is neither true nor false in advance; it is a subject of doubt which is resolved by the use of the middle term, or as. Annam bhatta has it, the subject (paksa) is that which possesses. 
the conclusion in a doubtful form (samdigdha sadhyavan). 

Fallacies of the Subject: SivajMana yogin says that fallacy of the subject is the partial resemblance to the subject leading it to appear like the subject. But it lacks the characteristics of the subject which possesses the conclusion sought to be establishep and is one of the requisites for inference. Fallacies of the subject 
ate of four kinds.* 

(3) Non-existence of the subject : gemfujb Quigg இடனாகா.த.ஐ) 

The sky-lotus is fragrant 
since it has the quality of flower 

like the lotus in the tank. 

58: To the contention of the Naiyayikas that the fallacies of the subject andthe fallacies of the example can be subsumed under the fallacies of the probans, Sivajidna yogin replies that a consideration of the characteristics ofthe subject and example shows the necessity for recognising fallacies of each as distinct from the fallacies of the probans 
59. காக தக Degikar and Nirambavalagiar classify them under the following names (i) paksabhasa (pratyaksabhasa) (G1) anumanabhasa ‘iiip pratijfabhasa (svanumé@nabhasa) and (iv) vacanabhasa, Maraijiana Degikar Says that these are also characterised as aprasiddha-visegana, aprasiddha visesya, aptasiddhobhaya and aprasiddha-asambandha.
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Here there is no subject (sky-lotus being non-existent), to 
possess the probandum. ் 

(ii) Partial non-existence of the subject: (giesfuyb Gurgi_e 
ஒரு மகுங்கு இடனாகாதத). 

Sound is non-eternal 
since it is visible 

like a pot. 

Here sound is the subject which possesses the probandum i.e., 
non-eternality but it does not have the prebans ‘being visible’ 

(ம்) Being the subject of a thing already established as existing . 
(துணிஈ்த பொகுட்டெனாவது). 

The kitchen has fire 
because it has smoke 

like the places where smoke is seen 

Here the fire in the kitchen is what is already known to be 
present. The subjectis that where the presence of the probandum 

is doubted (samdigdhasadhyavan); it isnot that which possesses 
an already established probandum. 

(iv) Being partially the subject of a thing that is established - 
(துணிந்த பொகருட்கொருமருங்கடனாவ து). 

This liquor has been drunk by A 
‘because it is a liquid 

like milk 

Here the subject (liquor) cannot possess the probandum be~ 
cause what was drunk cannot be shown; we know only that some 
thing was drunk. It possesses the probans, liquid nature. Hence 
this is a fallacy of the subject which possesses the probans but not. 
the probandum. 

Fallacy of the probans: SivajSAna yogin says that the falla- 
cious probans lacks the characteristic of being present in the sub- 
ject while it pervades the probandum; and, agreeing with the 
probans partially, it appears as the probans. Fallacies of the 
probans are of three kinds.® 

60. Maraijiigna Degikar attempts a reconciliation of the author’s statement 
With the Pauskara which recognises five kinds of fallacies of the probans, 
Satpratipaksa is the counter balanced reason i. e., one for which there exists. 
another reason which proves the contrary of the consequence. As it is.
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() that which has not been established (asiddha), because it 

is unreal; 

(ii) that which is the contrary (viruddha) because it leads to 
the opposite conclusion. 

(iii) that whice is discrepant or not one pointed (savyabhi- 
cara) because it leads to more than one conclusion. 

This classification is somewhat like the Vaiéesika classification 

into aprasiddha (the unproved), asat (the unreal) and samdigdha 
(the doubtful). 

We have to note that hetu or the reason adduced for a con- 
clusion plays an important part in det ermining the validity thereof. 
If the reason is incorrect, the conclusion also will be wrong. In 
such cases, there will naturally be only a semblance of reasoning. 

Gi) Probans not having the subject (ent Ia@ gi). 

The sky-lotus is fragrant 
because it has the quality of being a flower 

like the lotus in the tank. 

Here, the probans, quality of being a flower, does not exist in 
the subject, because the subject (sky-lotus) is non-existent. 

(ii) Existence in the subject not ascertained: 

(சார்புண்மை அறியப்படாத து). 

Pot ete., are of the form of primal atoms 
because they are eternal 

like the itman, in the Paficaratra system. 
The probans, eternality, is not ascertained in the pot etc. 

Git) That which does not exist: (சொருபமில்ல தும். 

Sound is non-eternal 
because of being seen 

like visible form. 

Probans does not exist in the subject. 

equally weighted on both sides, there is no inference at all one way or the 
other for either is equally possible. Hence it is no fallacy. In badhita 

(kaldtita) the conclusion flies in the face of truth and this contradiction may 

be proved not merely by argument but by direct perception or other recog- 

nised means of proof. Maraijiiana Degikar says that it can be subsumed 

under viruddha (contrary). Sivagra yogin says that kaldtyapadista and 
‘prakaranasama are only slightly different from the three others.



56 SAIVA SIDDHANTA 

(iv) Existence of the probans not being ascertained : 
(சொருபமுண்மை அறியப்படாதது). 

When there is doubt asto whether itis smoke or dew, 
taking it for smoke and arguing 

This mountain has fire 
because it has smoke 

Here the existence of the probans, ‘having smoke’ is not 

ascertained. 

(v) Not having the qualification of the probans: 

(சொருபத்தின் விசேடணமில்லது), 

Sound is non-eternal 
because it is a visible quality 

The qualification of the quality visible isnot found in 
sound. 

(vi) The qualification of the probans not being ascertained ; 

(சொரூபத்தின் விீசேடணமுண்மை அறியப்படாத து). 

Kapila is subject to likes and dislikes 

because he is a person without philosophic wisdom. 
The qualification without philosophic wisdom is a matter for 

doubt; hence the qualification is not ascertanied. 

(vii) Qualified probans where the qualified is absent : 

(சொருபத்தின் விசேடியமில் லது), 

Sound is non-eternal 
being a substance cognisible by the intelligence 

like a pot. 

Here the qualified, substance-ness is absent from sound. 

(viii) Qualified probans where the qualified is not ascertained : 

(சொருபத்தின் விசேடியமுண்மை அறியப்படாத), 
Kapula 1s subject to likes and dislikes 

because he is without philosophic wisdom associated. 
with the quality of being a person. 

Here, the qualified without philosophic wisdom is a matter for 
doubt. Hence it is not ascertained. 

(ix) Partial non-existence of probans : 

(சொரூபம் ஒரு பக்கம் இல்லது]. 

The self and body are non-eternal 

being products 
like the not.



ALAVAI 57 

Here the probans, products, is non-existent in one part of the 
subject (i.e., the self). 

(x) Partial non-ascertainment of the existence of the probans : 
(சொருபம் ஒரு பக்கம் உண்மை அறியப்படாத து], 

நற்கு self and body are eternal 
because of not being created 

Here the body being not created isa matter for doubt. Hence 
the existence in one part of the subject is not ascertained. 

(xi) Probans not acceptable to the other : 
(சொருபம் பரனுக்குடன் பாடில்லது]. 

Sound is non-eternal 
because of being created 

like the pot. 

Sound being created is not acceptable to the Mimamsaka. 

(xii) Pervasion of the probandum not being ascertained : 
(சாத்தியத்தோடு வீயாத்தியண்மை அறியப்படாத.த). 

Everything is momentary 
because non-existent 

like water-bubbles. 

There isno means of ascertaining the co-occurrence of momen- 
tariness and non-existence, Hence the pervasion of the probans 
by the probandum is not ascertained. 

(xiii) Pervasion brought about by artificial means + 

(செயற்கைபற்றி வியாத்தியுடையது), 

Mango-fruit is tasty 
because of being soft 

like a plantain 

Here the co-occurrence of (sweet) taste and softness is brou- 
ght about by artificial ripening of the fruit. 

(xiv) Establishing the opposite of what is sought to be established: 
(மறுதலைப் பொருள் சாதிப்பது). 

Sound is eternal 
being an effect. 

The probans being an effect establishes non-eternality which is 
just the opposite of what is to be established.
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(xv) Being the subject of a counter probans which leads to the 
opposite conclusion : 

(மறுதலைப் பொருள் சாதிப்பதாய்ப் பிறிதோரேதுவை உடன் 

கொண்டு வருவது), 

Sound is eternal 
being audible 

The previous argument is to be taken along with this (The 

result is to establish the non-eternality ofsound when its eternality 

was proposed to be established). 

(xvi) That which is contradicted by sense-perception : 

(காட்சி அளவையால் ம அக்சப்பட்டுக்கொண்டு வகுவ.ு). 

Fire is not hot 
because it is a substance 

like water. 

We know, as a matter of fact, that thereisheatinfire. Hence 

the probans cannot establish the absence of heat in fire. Direct 

perception contradicts this fallacious argument. 

(xvii) That which is refuted by inference 
(கருதல் அளவையால் மறுச்கப்பட்டுக்காண்டு வகுவ.து). 

Karma is eternal 
because it is beginningless 

like the soul. 

This inference can be refuted by another e.g., 

Karma is non-eternal 

because of being the result of the activity of the mind, 

specch, etc., 

like the pot. ட 

The probans ‘beginningless’ is thus rendered ineffective. 

(xviii) That which is refuted by verbal testimony « 

(உரை அளவையால் மறுக்கப்பட்டுக்கொண்டு வகுவ.), 

All effects are without a first cause 

because they arise in the middle 

61. Inre: to this and the following cf. the following: ‘Thus the con- 
tradicted reason (bidbita) figures in Prasastapada as part ofthe contrary 
{viruddha) in the shape of the reason contradicted by the text of the 
school (agamabadhita) and this can be traced further back to the antinomic 
reason (viruddhavyabhicarin of the Buddhist logic)’’.
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But we have heard it said in the sacred works that effects have 
a first cause. Hence the probans they arise inthe middle is rendered 
ineffective, by verbal testimony, to establish the non-existence of 
a first cause. 

(xix) Being found not only in the subject and the example but 
also in the counter-example : 

(பக்கசபக்சமாத் திரையினன்.றி விபக்கத்துஞ் சேறலுடைய து ], 

This mountain has fire 
because it is ascertainable by the means of valid 

knowledge. 

Here we can see that being ascertainable by means of valid 
knowledge applies not only to the subject and example where we 
find fire but also to the lake (the counter-example) where we do 
not find fire. 

(xx) Being found in the subject alone without being found in the 
example : (eudag 9 Ge molar MU பக்கமாத்திரையினுள்ள து). 

Sound is eternal 

because it has the quality of soundness. 

Here the probans quality of soundness pervades the subject 
alone without pervading any eternal thing that can be given as an 

example. 

(xxi) Last comes that for which there is no example or counter- 
௪80/௪ :  (௪பக்கவிபக்கங்கள் கிடைக்கப்பெறாத). 

Everything is non-eternal 

because of being cognisable by the means of 
knowledge. 

Here everything is the subject, so much so, that there is noth- 
ing left to be the example or the counter-example. 

Fallacies of the example :** Example is the place for the 
ascertainment of the co-occurrence of the probans and the pro_ 

62. Sivagra yogin classifies fallacies of example under two heads: sadhya- 

vikala and sadhana-vikala and says that in all we have eighteen fallacies in 
relation to positive inferences and negative inferences. Sadhya-vikala is the 

absence of the thing sought to be established and sadhana vikalais the 

absence of the probans for the thing sought to be established. 

Also cf. the folowing in the Saiva Bhasa: ‘““Vhese fallacies Of the exam- 
ple are discussed in the science of logic; why then are they not discussed 

here? They are not mentioned at first, since they can be included in fallg- 

cies of the probans, like asiddha. But since they are mentioned in the
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bandum. If, then, an example occurs in which the characteristic 
of the example, ie., the pervasion of the probandum by the 
probansis lacking, we have a fallacious and not a correct example. 
Such fallacies are nine in positive inferences and nine in negative 

inferences, thus aggregating to eighteen in all. 

Nine fallacies which arise in positive inferences are : 

(i) That which has not got the probandum: 
சாத்தியமூடைத்தாகாத.து ]. 

Mind is non-eternal 
because it has colour 

like the primal atom. 

In the example, we donot have the probandum i.e., the, 
primal atom is not non-eternal. According to the Naiyayikas, the 
primal atom is eternal 

(ii) That wherein the existence of the probandum is not 
ascertained: (சாத்தியமுடமை நிச்சயிக்கப்படாதது). 

He will become a king 

because he belongs to the lunar dynasty 
like the prince who is the heir apparent to the 

throne 

In the example, the probandum becoming a king, is a matter 
for doubt and hence is not ascertained. 

(iii) That which has not 07 70௪ றாசம்ராம 1. (எதுவுடைத்தாகாதது) 

Mind is non-eternal 

because it has colour 
like karma. 

In the example (karma), there is no probans (having colour) 

(iv) That wherein the existence of the probans has not been 
ascertained: (@ gajon_ow AFeu9 éarin_rg 1). 

Devadatta is devoid of perfect knowledge. 
because he has likes and dislikes 

like the man in the street. 

Sivagama, they are treated here separately- Thatis thus said in the sacred J . 
Pauskara The fallaciousness of the drsiinta which was indicated is now Stated in detail. When it is said that sound is eternal, since itis pervasive, like ether, the example is devoid of the robandum: simi 
be failure of the probans and 80 ௦02”, P mi Similarly there would
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Here the presence or absence of likes and dislikes in the 
man in the street is doubtful and has not been ascertained. 

(v) That which has neither the probans nor the probandum: 
(சாத்தியமும் ஏதுவும் உடைத்தாகாத.த). 
Mind is non-eternal 

because it has colour 
like akaéa. 

In the example &kaéa, the probandum (non-eternality) 
and the probans (having colour) are non-existent. According to the 
Naiydyikas, 4k38a is eternal. 
(vi) That wherein the presence of the probandum and the probans 

have not been ascertained: 

(சாத்தியமுடைமையும் ஏதுவுடைமையும் நிச்சயிச்சப்படாத த). 
This man will go to heaven 

because of virtue gained in a previous life 
like Devadatta 

In the example, the presence of the probandum (going to 
heaven) and the probans (having virtue gained in a previous life) 
are to be ascertained, they are not certain. 

{vii) That which has no existence , (சோரூபமில்ல து). 
Mind is non-eternal 

because it has colour 
like the sky-flower 

The sky-flower being non-existent, we really do not have an 
example here. 

(viii) That the existence of which is not acceptable to another : 
(சொரூபமூண்மை பரனுக்குடன் பாடாகாத து). 

He is devoid of perfect knowledge 
because there is doubt about the possibility of 

perfect knowldge 

asin the case of Devadatta who is to come. 

Here, Devadatta’s coming and there being doubt about his 
perfect knowledge have not been ascertained and so are not 
acceptable to another. 

{ix) pervasion being brought about artificially: 
(செயம்கையானாகிய வியாத்தியுடையது). 

This fruit is tasty 
because it is soft 

like the plantain
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But the taste and softness of the plantain have been brought 

about by the artificial ripening of the fruit. 

Nine fallacies in relation to negative inference : 

(i) That which has not got the non-existence of the probandum : 

(சாத்தியமின்மை யுடைதீதாகாத து). 

The soul is eternal 
because it is pervasive 

What is not efernal is also not pervasive, like 4kasa. Since 

for the Naiyayikas, akaSa is eternal, there is not the non-existence 

of probandum in the negative example. 

(ii) That wherein the non-existence of the probandum has not 

been ascertained : 

சாத்தியமின்மை யுடைத்தென்பது நிச்சயிக்கப் படாதது), 

He will be a great king 
because he belongs to the lunar dynasty. 

Whoever has not been a great king has not been a descendent 

of the lunar dynasty, like another prince. 

Tt has not been ascertained here that another prince has not 

been a great king. 

(iii) That which has not got the non-existence of the probans: 

(ஏதுவின்மை யுடைத்தாகாதது), 

Mind is non-eternal 
because it has colour 

What is not non-eternal has not colour 

like the primal atom 

The primal atom has colour and so we do not have the non- 

existence of the probans in the example. 

(iv) That wherein the non-existence of the probans has not been 

ascertained: (TgSerenw wo gOserug Aéeusautog gi) 

He is without perfect knowledge 

because he has likes and dislikes 

He who has perfect knowledge has no likes and dislikes 
like the scholar well-versed in scriptural learning, 

Here, the non-existence of likes and dislikes in the scholar 

well-versed in scriptural learning, has not been ascertained.



ALAVAL 63 
(v) That which does not have the non-existence of the probans 

and the prebandum :‘ 

(சாத்தியமின்மை ஏதுவின்மை யென்னும் இரண்டு மூடைத்தாகாத து). 
Mind is non-eternal 

because it has colour 
What is not non-eternal has no colour 

like the pot. 

In the example, pot, we have nhon-eternality and colour; hence 
the non-existence of the prodandum and the non-existence of the 
probans are not found in the example. 

(vi) that wherein the non-existence of the probans and the pro-~ 
bandum have not been ascertained: 

(இரண்டின்மையு முடைத்தென்பது நிச்சயிக்கப் படாதது). 
Mind is eternal 

because it has no colour 

What is non-eternal, is not without colour like akaga. 

In the example, the prodandum (non-eternality) and the probans 
(absence of colour) are not found. (The Naiyayikas consider 
akaéa as eternal,) 

(vii) that which has no existence: (சொருபமில்லது) 

Mind is non-eternal 

because it has colour 

What is not non-eternal is without colour 
like the sky-flower. 

As the sky-flower is non-existent we do not have the example 
at all. 

(viii) that whose existence is not acceptable to another: 

(சொரூபமுண்மை பரனுக்குடன் பாடாகாதது). 

He has perfect knowledge 

because he has no likes and dislikes 

He who has not perfect knowledge is not without likes 

,and dislikes 

like the Devadatta who is to be born, 

Here Devadatta’s birth etc, are not accepable to another 
because they are doubtful and uncertain.
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(ix) That wherein negative concomitance is brought about arti- 

fiially, (@au Gra SurgB Qeu posuir gia gi). 

Water is that which does not undergo change of taste 

because it is not cooked 
What is subject to change of taste is cooked like a fruit. 

Here the concomitance of the change of taste in the fruit and 

its being artificially ripened is brought about by the effect of heat 

on the fruit. 

Occasions for Reproof: If anywhere in the course of the 

comments on Fallacies, it is here that we find a substantial measure 

of agreement among the commentators. The twentytwo occasions 

are named in the same way by Maraijtiana DeSikar, givagra yogin 

and Nirambavalagiar. Sivajtana yogin leaves out hetvabhasa 

given by the others as the twenty second but substitutes the repeti-~ 

tion of meaning also where the others recognise only repetition of 

the words. According to Keith, the fallacies proper (meaning 

thereby fallacies of the probans) are naturally included as a spe~ 

cially appropriate occasion for rebuke.* 

In logical disputations, the Occasions for,Reproof arising from 

incompetence to talk are twenty two and fall under two heads :— 

(i) Confused reasoning (owmat பேசுதல்) ஊம் (ii) keeping 

silent (airarral @ gz). 

(i) A man may be guilty of giving away in the example his 

own proposition (pratijmahani) 
(தானெடுத்துக்சொண்ட மே,ற்கோளைச் ௪ர இச்சமாட்டாமல் அதற்குக் 

மேகேடுவரப் பேசுதல்). 

Sound is non-eternal 
because it is cognisable by the senses, like the pot- 

But, just as the pot is cognisable by the senses, the (class of) 
potness is also cognisable by the senses. When the opponent 

points out that (the class of) potness is not non-eternal, the person 
who stated the proposition comes to agree that pot is also eternal 

because it is cognisable by the senses, thus affecting his own 
original argument. 

(ii) departing from the proposition stated (pratijhantaram) . 
(பிமிதொரு மேற்கோளைக் கூறுதல்), ் 

Sound is non-eternal 
because it is cognisable by the ear. 

63, Indian Logic and Atomism, p. 156.
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The opponent may point out that because the sound in the 
conch is cognisable by the ear, it is certain that sound is non-eter- 
nal and therefore the proposition need not be established, Here 
the proposer states another proposition ‘that sound of the form of 
letters is non-eternal’, 

(111) opposing one’s own proposition (pratijta-vir odham 
ே.ற்கோளுக்கு மறுதலைப்படப் பேசுதல்). 

Substance is different from quality 
because it is not cognisable as other than its colour 

etc. 

; Here the probans ‘not cognisable as other than colour’ goes 
directly against the proposition that substance is different from 
quality. 

{iv) renouncing the proposition (pr atijnd-sannyasam 
மேற்கோளை விட்டுவிடுதல்), 

Sound is non-eternal 
because it is cognisable by the senses. 

When the opponent argues that soundness is also cognisable 
by the senses and that soundness is not non-eternal, the proposer 
recants his statement. 

(v) shifting the reason (hetvantaram 

தான் கூறிய எதுவிற்குக்குற்றம் வந் துமி வேறோராற்றுனேதுக் கூறுதல்) . 

Sound is non-eternal 
because it is cognisable by the senses. 

As the eternality of soundness is also cognisable by the senses, 

the opponent says that the probansis faulty. The proposer 
changes the reason and gives another in its place — ‘cognisable 
‘by the senses in relation to the common class inhering in every 
‘substance’. This fresh probans is suggested by way of a qualifica- 
lion of the previous one. 

(vi) shifting the topic (arthantaram 
தனக்கு வகுக்தகோல்வியைப் பிறிதொன்று பேச மறைத்தல்). 

Sound is non-eternal 

because it is cognisable by the senses, like the pot, 

When the opponent points out the faultiness of the probans 
‘on the ground that the class potness (#_ggairenin er Hujtd) is also 

8.8. 5
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cognisable by the senses, the proposer says something else to cover 

up his defeat. He may say 

Sound is the quality of ikaéa 
because it exists in the relation of inherence in 

akaga. ட 

And because that relation is non-eternal, sound is non- 

eternal. . 

(vii) making remarks which are meaningless (nirarthakam 

பயனொடுபடாதன பேசுதல்). 

Sound is non-eternal 

because it is of the form of letters. ; 

As the form of the letter is itself sound, adducing it as the 

reason is meaningless. 

(viii) being unintelligible (avijnadtartham 

டபாருள் இனிது விளங்காத சொற்களை எடுத் துக்கொண்டு பேசுதல்), 

Speaking in such a way that only with difficulty can the sub- 

ject and predicate be found out; talking quickly; and using words 

which are largely out of use —these are all fallacies of avijita- 

tartha. 

(ix) being incoherent (aparthakam 

அவாய் கிலைதகுதி அண்மை இல்லனவாய்ப் பேசுதல்). 

Cow-—horse—man— elephant. 

Here the words do not enter into meaningful relation with one 

another. In ‘quench with fire’ we see that fire has not got the 

capacity to put itself out. ‘Bring the cow’ when uttered letter 

by letter does not yield meaning. 

(x) improper sequence (apraptakdlam 
மேற்கோள் மூதலிய ஐந்தினையும் முறைபிறமப் பேசுதல்). 

Because it is an effect 

Sound is non-eternal 
So is this 

like a pot 
Therefore it is non-eternal, 

(si) Saying too little (ayinam 
மமேம்கோள் முதலியவற்றில் சல குறையப் பேசுதல்). 

This mountain has fire 

because it has smoke 

like the kitchen.
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Here only three members of the syllogism are used whereas 

all the five are necessary for correct inference 

(xii) ‘ Saying too much (adhikam gor pa Gel ums Be). | 

This mountain has fire 
because it has smoke and brightness : 

like the kitchen and the blacksmith’s forge. 

Here wehave more probans and examples than are absolutely 
necessary. 

(xiii) repeating oneself ( punaruktam 
சொல்லை இரட்டித்துச் சொல்லல்), 

Sound is non-eternal, sound is non-eternal. 

(xiv) repeating the meaning (Qureer Ori swe Gerad ae), 

This is Sivajfiana yogin’s substitute. Neither the other com- 

mentators nor the Naiyayikas speak of it. 

Sound is non-eternal, is liable to destruction 

Here non-eternality and liability to destruction mean the 

same thing. It is unnecessary to use both. 

{xv) - being reduced to silence (anubhisanam 
பிறன் கூறிய பொகுளை அநுவதிக்க மாட்டாமை, 

The inability of the person to refute what the opponent said 
and was understood by the assembly is an occasion for reproof. 

Normally it would be expected of him to state his opponent’s posi- 
tion and point out its untenability. 

(avi) displaying ignorance when an argument has thrice been repea 
ted before him under the eyes of the assembly (ajnanam 

பிறன் கூறிய பொகுளை அறிந்தும் ௮றியான்போன்று வினாதல்.) 
When the opponent has explained a thing thrice and when it 

has been understood by the assembly, the person declares that the 
meaning is not clear to him and asks for an explanation. 

(xvii) Showing lack of ingenuity (apratibha 
விடை செல்லத் Ashurg Cag s@sgoturdCurarD 

கத்தல்), 
The person may pretend to be praying even when the argu- 

Ment has been thrice explained by his opponent and understood 
by the assembly. 

(Xvili) evading discussion on the plea of business ete. (vikgepa 
வாதத்தை விட்டுப் பிறிதொன்றனைச் சொல்லிப் பொழுதுபோக்கல்.) 

8.5. 5a
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When the discussion has already begun, the person may, wish- 

ing to while away the time, put off discussion by saying that the 

judges have not come, that the president of the assembly viz., the 

king has not come, and so on. 

(xix) admitting a defect on his own side while criticising another 

(ராச7கபரச. சுபக்கத்துக்குச் சொல்லிய குற்,௰.த்தைப் பரிகரியாது 

உடம்பட்டுப் பரபக்கத்துக்குக் குற்றம் பேசுதல்). 

When a defect has been pointed out in one’s argument the 

procedure is to prove that it is not a defect and then prove the 

opponent’s argument to be defective. But the person may give 

room for reproof by admitting his defect and then criticising his 

opponent’s argument. 

(xx) When the opponent merits reproof failing to avail oneself. 

of the opportunity to point this out. (par yanuyojyopek- 

sanam 
தோல்வித் தானம் எய்தினோனைத் தோல்வித்தானம் எய்தின 

யென்.று அறிந்து கூறா திருத்தல்), 

(xxiy Censuring what is correct (niranuyojyanuyogam 

தோல்வீத் தானம் எய்தாதானை எய்தினாயென்று கூறுதல்). 

(xxii) Departing from a tenet which forms the basis of reason- 

ing (apasiddhanta 

தன் சத்தாந்தத்திற் கெங்காதவற்றைச் சொல்லிச் சத்தாந்தஞ் 

சாதித்தல்). 
The Sankhya argues: 

Modifications like mahat etc. arise from one cause, viz. prakrti 

because they are seen to be of the same nature as prakrti 

just as pot which is made of clay isa modification of 

clay (i.e. having the same nature). 

The Sahkhya is asked, “What is prakrti? What is its modifi- 
cation?” Ifhe replies, ‘That from which modifications which are 
asat appear is prakyti. Whatever is subject to origination and. 
destruction is a modification’ he is guilty of espousing asatkarya- 

vada which is opposed to his own view." 

64. This is the example given by Sivagra yogin for apasiddhanta.



CHAPTER It 

PATI—THE LORD 

Of the three means of valid knowledge accepted by the Sid- 
dbantin, perception {in the sense of sensory perception) cannot establish the existence of Pati, pagu and paga.'| Though there is 
Scriptural warrant for the existence of these, verbal testimony 
itself is not accepted by all, So, it is sought to establish the exist- 
ence of these declared in the scriptures by means of inference. 
Doubts may arise, JhanaprakasSar reminds us, in our study of the 
scriptures. If we test by reason our beliefs gained through the 
scriptures, they will become firm convictions. 

The first sutra of the Siddhiyar sets forth the reasoning thus: 
“Since the Universe constituted of parts like ‘he’, ‘she’ and ‘it’ is 
subject to the states of emergence, stay and absorption in a regular 
order, there must be someone who thus causes it to come into 
existence. So, the Universe must have the Destroyer, into whom 
it was taken up when it went out of existence, for its efficient cause 
when it comes back into existence. The Destroyer who is eter- 
nally free and intelligent, causes the world to come into exist- 
ence’. 

The Universe constituted of things classed as ‘he’, ‘she’ and 
“it? (i... things denoted in the masculine, feminine and neuter 
genders) and, as being thus diverse and finite, requires a Creator. 

1. சரக்காக yogin gives the meaning of these terms, Pati stands for 
Pagupati, the whole name being apprehended through a part thereof, even 
as Indra means Devendra. Pasgupati means Lord of the souls (Pagindm Patih 
Pagupatih). ® 

Pagu ~ The soul is so-called because it is beginninglessly associated with 
Anava (Pasu pagutva samyogat). 

Pasa is so-called because it beginninglessly binds and limits the per- 
vasive intelligence of souls. Paga is the common name for anava, karma and 
maya (Bhandanat pagam ucyate). 

Referring to three, imstead of one bondage is not a figurative assumption. 
Because anpava obstructs the ommniscience of the soul, it is Pratsbandha, 
Karma ceaselessly follows the soul, directmg it towards enjoyment rather 
than attainment of release. Hence itis anubandha. Maya limits the per- 
~vasiveness of the soul making it partial. it is therefore sambahnda.
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Further, because the Universe is constituted of parts, we can infer 
its being subject to the three states of emergence, stay and absorp- 
tion. To manifest it, maintain it and withdraw it, an intelligent 
being is required. This being is none other then the Destroyer, 
for a thing can Come only out of that into which it had previously 
gone. If the Destroyer had withdrawn the Universe into Him- 
self, it is only from Him that it can re-emerge. 

Maraijtlana DeSikar, Sivagra yogin and Jkanaprakasar state 
the argument in syllogistic form. We shall give the syllogism as 
state by Sivagra yogin who examines its validity also.2 He takeg 
phrases from other verses also so as to state the reasoning in the 
author’s own words: 

“There must be someone to cause the Universe to come into 
being—pratijia (தருபவன் ஓருவன் வேண்டும்) 

Because the Universe comes into| existence, stays and goes 
out of existence—hetu @gG¢mnp até gy நின்றபோவதும் ஆதலாலே). 

(whatever comes into existence etc., must have a cause as 
for instance the following) 

It is due to the potter that there is the production of pot, etc,, 
from clay—drstanta 

(மண்ணினிற் கடாதியெல்லாம் வருவது குலாலனாலே). 
He creates all the forms He wants to create—upanaya 
(எண்ணிய உ௫ுவமெல்லாம் இயற்றுவன்), 

He brings about all the effects He contemplates from their res- 
pective causes—nigamana. 

(கண்ணு காரியங்களெல்லாம் காரணமதனிம் காண் பான்), 
Sivagra yogin proceeds to examine the validity of the syllo- 

gism. Hetu (probans) must have five merits and must be free 
from five defects. 

ரு 
1. Paksadharmatva (existence of the probans in the subject) 

Because the Universe is an effect, the probans is in the 
subject. The fallacy of asiddha (the absence of the probans from 
the subject) is avoided. 

2° Maraijiiana Degikar and Janaprakagar state the probans differently, The former states it as “because it is constituted of parts like ‘he’, ‘she’ and ‘it’. The latter says the probans is implied and states it thus —‘because of being an effect.’
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The Universe is established to be an effect because it is diverse 
and finite as constituted of parts like ‘he’, ‘she’ and ‘it’. 

2. Sapakgesattva (existence of the probans in the positive exam- 
ple). 

Because it is seen in effects like the pot. 

The fallacy of viruddha (reason leading to an opposite con- 
clusion) is avoided, 

3. Vipaksadvyavrtti (absence of the probans from negative 
example). 

There is no ‘effectness’ in the soul. 
The fallacy of anaikdntika (reason leading to more than one 

conclusion) is avoided. 

4, <Abédhita visayatva (the absence of obstruction to an inference 
by the origination of another sublating cognition). 

Because of being subject to origination and destruction, the 
Universe cannot but have a Creator. 

The fallacy of kalatyayapadista (that for which the time has 
gone by) is avoided, 

5. <Asdipratipaksaiva absence of obstruction to the probandum 
by a counter-probans which establishes a conclusion contrary to 
the original probandum). 

Because the material cause, maya and, auxiliary cause, karma 
are inert, because the intelligence and activity of the souls are 

clouded and limited by anava and because Hira nyagarbha, Nara- 
yana and others come to possess bodies, etc, created by the Lord 
after creation of the Universe, there is no obstruction to the 
establishment of the Creatorship of Siva. 

There is the avoidance of prakaranasama [i.e., the fallacy of 
satpratipakga). 

Of the four types of anumana (inference), we can use the 

dharmadharmy-anumana (inference of the substrate from the at~ 
tribute) to show that Siva is the Creator of the world. 

Because the Universe is a product, there is (a cognitive and 
conative) Energy to envisage and bring into existence this product-
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There must be someone to possess this Energy. 

Though there may be clay, wheel, stick, the person who wants 
a pot and the potter, a pot comes into existence, only if there is 

activity on the part of the potter. Ifhe does not work, there is 

no pot although all the other conditions for the making ofa pot 

are there. Even so, by positive and negative inference, we can 

argue thus: though maya, karma, souls and ISvara are eternally 

present, if there is activity on the part of the Energy inherent in 

diva, the Universe comes into existence; if not, the Universe does 

not come into evistence. 

Does not the example of the potter go against the proposition 

that Siva is the Creator of everything? No. Creatorship can be 

distinguished into two types as (i) directing creatorship (prayo- 

jaka kartrttvam) and (ii) directed creatorship (prayojya kartrt- 

tvam. Sivais everywhere the directing Creator whereas potters 

and others are everywhere directed creators. Therefore, the ori- 

ginal proposition is not affected; neither does the example contra- 

dict the proposition to be established. 

Sivigra yogin says that the mode of causation is also suggest~ 

ed by the word ‘he, ‘she’, and ‘it’ used in the singular number. 

The incomparable Lord is the efficient cause (nimitta) ; the Energy 

inherent in Siva is the womb; and the karma of the souls is the 

auxiliary cause. Bindu is the material cause. He goes on to point 

out the significance of the words ofthe Text. The words ‘because 

the Universe comes into existence, stays and goes out of existence 

jn an order’ refute the views of the Carvakas and the Purva 

Mimamsakas that the Universe is eternal and needs no Creator. 
‘There must be some one to produce the Universe’, refutes the 

view of the atheists,while ‘some one’ refutes the view of the poly- 
theists. ‘He is the beginning and end’ (of all things) indicates 

that He is eternal. The word (‘w@a?@t’) means that He is all 

pervasive. By ‘the eternally free One’ Siva is distinguished from 
AnanteSvara and others whose release can be dated back to a 
beginning. Siva’s autonomy is also thereby indicated. 

Having set forth his position, the Siddhantin proceeds to exa- 
mine criticism thereof by the followers of other schools. In the 

Parapakkam, Arulnandi stated the views of other schools and. 
refuted them from his standpoint. Here, the procedure is different. 
He ‘states his position and meets objections brought against it-
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Thus, the charge that the Supakkam repeats what was said in the 
Parapakkam is untenable.* 

We may start with the objection that the Siddhantin uses 
reality of the.world as the basis of his proof for God’s existence 
and that this basis is an unproved assumption. 

If the Siddhantin bases his proof for the existence of God on 
the reality of the world, what is his warrant therefor? §ivagra 
yogin says that the reality of the world is given in direct percep- 
tion. The objector questions the validity of perception on the 
ground that sometimes we see things wrongly. Error in percep- 
tion is a fact of experience and such being the case, how can vali- 
dity be claimed for perception? When thus perception is at fault 
and has no validity, inference which is based on perception cannot 
be valid either. Nor can verbal tesimony, opposed to perception 
and inference, be valid. 

The Siddhantin questions the correctness of this argument.He 
argues for the validity of perception (see Mapadiyam, pp. 161-2), 
In a perception giving rise to two alternatives as for example, 
whether a thing perceived isa post or a man or when one is 
wrongly perceived for the other, the difficulty is removed when 
the post and man are both independently perceived, or when there 
is clear perception of it as the one and not the other. Erroneous per- 
ception occurs in regard to some objects and some times, as when 
a rope is mistaken for a snake. But in clear perception, a pot for 
example, is seen to be a pot by all persons and at all times. Simi- 
darly the reality of the world is given in direct perception of it. 
Inference, based on valid perception and, verbal testimony con- 
sistent with both these, are valid. 

The Siddhantin does not accept the view that the world is 
Super-imposed on Brahman and that the latter is mistaken for 
the former. His objection is that there is no similarity between 
the world and Brahman as there is between the rope and snake 

(both apperaring coiled up, etc.). The world is acit and Brahman 
is cit. How, then, can there be super-imposition of the world on 
Brahman? 

3. Sivajitina yogin says that what is said in the 2nd and Ist padas of 
the Vadinta siitrus is also thus understood.
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Again, what is the pram4a for taking the world to be non- 

real? Is it valid or invalid? If it is valid, since it is part of the 

world (which it tries to establish as non-existent) by accepting it 
we are forced to accept the world, i.e., It cannot be argued that 

the world, containing something real, is wholly non-real. If it is 
invalid, we cannot establish the non-reality of the world through 
an invalid pramana. 

The Lokayata recognises nothing as valid which is not sanc- 
tioned by sense perception. So he naturally objects to the state- 
ment that the world has a beginning and end when all that we 
see is its continuous existence*. According to him the world is 
beginningless. But the Siddhantin meets the Lokayata on the 
Jatter’s own ground. He says he will not make use of 
inference, etc., to enforce his argument, as origination and destruc- 
tion of things (constituted by the elements) areas much facts of 
perecptual expericnce (as seen in the origin and destruction of 
bodies, etc., constituted by the elements) as their present existence 

The Lokayata says that it is natural for the elements them- 
selves to come into existence and go outof it. The Siddhintin 
replies that it is not natural for a thing by itself to undergo the 
many changes it does. If it undergoes changes perpetually, then 
there is nothing that can be cailedits nature,—if the changes are 

excluded. It may be said that the elements themselves cause these 
changes. But, as Maraijfiana Desikar points out, if the elements 
themselves, by their functioning cause these changes, how does it 
happen that earthquakes occur, that water is warm in some places, 
that fire does not burn in some places and wind does not blow? 
There is a breach in all these instances of the law of uniformity 
of Nature, As these exceptional conditions areseen and as the ele- 
ments are inert, an intelligent director of the Universe must be 
assumed to cause the elements to function, 

JéanaprakaSar examines the Lok4yata’s position in more detail 
The essence of a thing does not consist in its undergoing perpetual 
changes, for nothing would be left thereby. But the Lokayata 
may say that if change does not constitute the nature of a thing, 
even the omnipotent God cannot bring about the produc- 

4, JRamaprakagar says that the Lokayata objectsto treating the world 

as an effect on the ground that it consists of parts and that itis subject to the 

three states and thence proceeding to Jook for its cause.
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tion and destruction of things whose nature is 80 static’as not to 
admit of these changes. Therefore, he argues, that a thing has 
two phases, i.e., of being subject to creation and destruction. The 
Siddhantin asks why destruction is not seen during creation and 
creation during destruction, if a thing is subject to both, The 
Lokayata says that he admits changes in the thing but that he 
denies their simultaneity. It is the Bauddha who Says that changes 
are simultaneous. To the Bauddha, a thing is simultaneously in 
and out of existence. The Lokayata says that changes like crea. 
tion and destruction are seen in things; and things acted upon 
require an agent to act upon them, Although mutability resides 
in things constituting their essence, changes are latent when they are in a Certain condition. The changes are dependent upon the 
causal aggregate, like the agent, and they do not arise from their first cause. Therefore it is natural for things to be dependent upon. 
an agent for the changes they undergo. 

Having agreed to the need for an agent to cause the change, 
if the Lokayata maintains that the elements themselves are the agent, the Siddhantin points out that the elements being inert and passive, require some agent other than themselves to cause 
the changes that they undergo. The elements being themselves 
what undergo the changes, they requtre some one to cause the 
changes, They cannot cause their own origination and destruc- 
tion. The causal agent and the thing acted upon are not to be 
identified. Sivajina yogin points out when we say some one 
stabbed himself, that which stabbed is his hand and that which 
was stabbed is some other part of his body. 

JéanaprakaSar says existence refers beyond itself to creation 
and destruction. Existence of the world refers back to creation 
and forward to destruction. In the light of the connection that 
obtains in the mind between creation, maintenance and destruc- 
tion, viewing the Universe as caused, the Universe is seen to 
require an agent who is above these changes and who is perfect. 

One sect of the Lokayatas will accept the three states of 
emergence, etc., for the world. But they argue thus: Of the four 
elements, air maintains the other elements and exists in their 
company; fire destroys the other three elements and is destroyed 
with them; water causes the other three elements to appear and 
appears with them; and earth causes the fructification of the 
results to be experienced from the other elements and in their
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presence it itself fructifies. So of what avail is it to invoke some 
one else when the elements themselves are thus seen to cause al] 
the changes? The Siddhantin’s reply is substantially the same to 
this question also. The elements being inert cannot come into 
existence by themselves or bring one another into existence. 

The Sautrantikas now enter the field. They say that every- 
thing arises in a chain of succession, caused by the existent of the 
previous moment and causing the existent of the following moment. 
If everything is caused by its predecessor and causes its successor 
there is no need for a being other than the events to cause them. 

Why should a God, who is great by virtue of being above origin 
and destruction, be invoked to explain what can quite naturally 
be explained without Him? There is the seed; out of the seed 
arises the sprout. The seed as such has disappeared giving place 
to the sprout. Surely, the sprout depends for its existence on the 

seed of the previous moment? The Siddhantin asks a counter- 
question: What is it that appears? What isnot, cannot appear, 
while what is, need not appear. Hare’s horns being non-existent 

cannot appear; while a pot being existent, need not ‘appear. So 
are we to take it, like the Madhyamika, that what is neither 
existent nor non-existent but indeterminable appears?® 

When we ask, if what is said to be neither existent nor non- 
existent but indeterminable does not exist, those who hold 
this view will have to say either that it exists or that it does not, 

If the former, why not say so? If the latter, how can it appear? In 
any case, it cannot be called the indeterminable because it will 
have to come under existence or non-existence. An indetermi- 
nable thing is really a void and as such it cannot appear. Thus, 
neither the non-existent things of the Sautrantika nor the inde- 
terminable things of the Madhyamika can be said to appear. So 
we have to conclude that both cause and effect exist and that the 
latter is manifested from the former through the instrumentality 
of God, This is positively and negatively known thus. When the 

5. Jianaprakasgar reminds us that to the Bauddhas, the Buddha is only a 
preceptor, not the Lord of the Universe. Jiianaprakagar says that waiving 
the question of the existence or otherwise of God, the Bauddha has to make 
clear what itis that appears. Nirambavalagiar states the Sautrantika posj 
tion thus: ‘In the inherence of the five skandhas, everything classifiabld under 
what has form or 1s without it arises in a chain of dependence upon its imme- 
diate predecessor. So, there is no need for God’.
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potter works on clay which is the first cause with the wheel, 
stick, etc., which are the auxiliary causes, we know the result will 
be a pot or ajar and not a cloth.® 

When the objection of the Madhyamikas is shown to be 
groundless, the Jainas may take up the question trying to answer 
it in their own way. They may contend thus: Why not say that 
a thing in the form of an effect or as produced, has the double 
nature of existing and not existing and thus stands in no need 
of God to cause it? If it is its nature to come into existence 
and go out of it, itis superfluous to invoke God to explain, acti~ 
vities carried on automatically. The Siddhantin objects to this 
view on the ground that a thing cannot have the double and opposed 
nature of existing and not existing. If it exists, it. cannot be non- 
existent at the same time; if it is non-existent, it can never come 
into existence or be said to exist. Theseare contradictories; they 
oppose each other and between themselves, they cannot constitute 
the nature of a thing. On the other hand, if it is said that by 

existence and non-existence, existence in the form of cause and 

non-existence in the form of effect are meant, the Siddhantin replies 
that cause and effect are non-different and that because the cause 
exists, its effect is latent in it and will be manifested later through 
the intervention of some agent. 

So far, the objections of the heterodox schools were consi- 

dered. Now the objections of some of the orthodox schools are 

taken up. The Mimamsakas say that we see the origin and decay 
only of bodies classifiable as ‘he’, ‘she’ and ‘it’. We do not see 

the origin and decay of the material universe as a whole. In other 
words, it would result in the fallacy of composition’ if we pre- 

dicate of the whole material universe changes affecting only parts 
of it, The Siddhantin says that the material universe which thus 

deludes the objector is not a simple unit but is constituted of 

6. Maraijiana Degikar treats the matter here asan exposition of 

Satkaryavada. He quotes averse which means ‘Those who know the 
Agamas are free from the delusion that the non-existent comes into existence 
and that the existent is annihilated’. 

6a. Ina brief review in the New Indian Antigquary, (Vol. JI No. 2, 
May 1939) of ‘The Critical Examination of the Fhilosophy of Religion in 
2 volumes by Sadhu Santinatha and of Mayavada orthe non-dualistic Philo- 

sophy (Vedanta), by.the same author, Prof. 58.8.8. says: ‘‘Nor is it very 
sound to convict the theist of the fallacy of, composition, in the face of the 
determined attempts of systems like the §aiva Siddhanta to avoid just this 
fallacy’.
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earth, water, fice, air and akaSa.7. Therefore (as constituted of 

parts) it comes into existence and goes out of it, just as the bodies 
constituted of the various elements do. 

$ivagra yogin quote a maxim of the Bhittas: ‘Na kadacida- 
nidrgam jagat? which means—‘The world was never unlike this’. 
‘He says that the Bhattas contend that only bodies, pots, etc., 

which are effects are created and destroyed and not the material 

universe which is of the form of the five elements which are not 

effects but causes. The Siddhantin replies thus: ‘Because the 

Vedas say that earth, water, etc., are evolved one from another, 

commencing with 4k4Sa; the Mimamsakas who abide by the state- 
ments of the Vedas cannot but accept the origin and destruction 
of the Universe’.® 

The objector contends that we never witness the destruction 

of the entire world. When one part of the Universe is destroyed, 
another persists. To say that the entire Universe is destroyed, is 

to contradect verbal testimony to the effect that the world is 
eternal. Moreover, if everything is summarily destroyed, there 

will be nothing from which re-origination of the world can take 

place. Why not say that one part of the Universe is destroyed 
when another persists? The Siddhantin says that this is not so. 
We find that various things belonging to the same genus exist at 
a particular time and are destroyed wholesale at another time. 
Seeds, e.g., manifest their sprout during the spring; the sprouts 
which develop into plants are destroyed about the beginning of 
autumn, So, also the world, being material, is subject to similar 
origination and destruction, When the time comes for it, the 
world is manifested; again, when the time is ripe for it, the world 
is destroyed. May be, the intervals are prodigiously long. But 
the process is analogous. 

We noticed earlier the objection that to say of the whole what 
can be said of the parts only is to commit the fallacy of compo- 

. 7. Sivajwana yogin says that in the foregoing the objections of the Saut- rantikas and others have been met, Satkaryavdda has been maintained and the necessity for a Creator established. 
8. sivajfana yogin, however, says that it is wrong to argue that because the Mimdmsakas accept the validity of the Vedas they have to accept also the evolution and involution of the elements declared by the Vedas: The Mimamsakas say that alt passages which do not set forth prescription etc., 

are only figurative.
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sition. But the Siddhantin has been, from ihe ontset, treating the 
world as an effect on the ground that it is diverse and finite. He 
is basing his argument onan analysis of the instances studied. 
Their nature reveals that they are effects. Hence, the argument 

need not be considered fallacious in so far as it is based on the 
essential nature of things. We can justify his procedure on 
another ground also. The Siddhantin is arguing from analogy 
that the world also is subject to creation and destruction by giving 
an instance where objects of a whole class are seen to undergo 
these changes. 

If origin and destruction of the world are said to come about 

with the passage of time, why not take time to be God? * The Sid~ 
dhantin replies that time is unintelligent and inert. No doubt, time 
does play a part in these changes. But it is only as an auxiliary 
cause. 

The Naiyayikas” say that after the destruction of the Uni- 
verse, the primal atoms come together to consitute the Universe, 

9, Maraijiana Degiker quotes Tolkappiyam. 

இறப்பே நிகழ்வே எதிரதென்னும் 
திறத்தியல் மருங்கில் தெரிக்தனர் உணரப் 

பொருள் நிகழ்பூரைப்பது காலமாகும். 

‘Roughly, it means that Time is what records the history of things ag 
belonging to its three phases, past, present and future). He adds that no 

eternity is predicated of this time as is done by the Jaina,‘ Kanada and 
Aksapada. Maraijiiana Degikar and Sivagra yogin take the objector here 
to be the Kalegvaravadin, while others take him to be the Mimaimsaka 
Maraijiiana Degikar explains the objector’s view thus: Though time may 
be inert, ii causes the changes from childhood to youth and youth to old 

age in the lives of human beings and blossoming, yielding fruits ete., in 

their due seasons, in plant life. Sivagra yogin mentions two more conside- 
rations urged by the objector. They are (1) Time exists eternally; and 
(ii) no one can rise above it. 

Wwsnaprakagar explains the view that time is inert by saying that jt 
does not know what is the cause or effect or instrument or purpose of any 
given thing. 

10. கரகர yogin says that though the atomic theory is espoused by 

the Sautrantikas, Vaibhasikas and the Jainas also, its refutation is directed 

against its prominent exponent viz., the Naiyayikas. Taking the objector 

to be the Athata, Sivagra yogin states his pomt of view thus: primal atoms 

(and not maya) constitute the universe even as grass, plants and trees con- 

stitute a forest; Creation and destruction can be accounted for by the 

atoms and the karma of souls. No God is necessary. Jianaprakaéar says 

that for the Arhatas, Arhegvara isthe Lord only in matters of instruction. 

He is not considered the Lord of the Universe.
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stay for a time and then get resolved again. Like karma and kala, 
the desire of the Lord is also one of the causes and nothing more. 

Why should primacy be given to the Lord? The Siddhantin 
replies that atoms, like karma and kala, are inert, They cannot, 
by their joint activity, bring about creation, etc., without an intel- 

ligent agent, Besides, when the Universe is destroyed, the atoms 
are not spared their fate. Whence then can their re-grouping 

arise ? 

The Naiyayikas may retort: Atoms are the cause of the Uni- 
verse. If they are destroyed, the Universe which is the result of 
their aggregation is also destroyed. How can the Universe re- 
emerge from the pralaya state? The Siddhantin says that maya 
which is eternal and is filled with the presence of the Divine 
Energy is the first cause of the Universe. Hence though the pri- 
mal atoms may be destroyed, there is no difficulty for the re- 
emergence of the Universe. The Naiyayikas may ask why we 
should take maya to be the cause when we can stop with atoms. 

The Siddhantin’s reply is that since the atoms are known to be 
effects, maya which is without parts, must be their cause. 

But why should atoms be taken as effects? The Siddhdntin 
says that we judge a thing to be effect if it is multiple and has 
parts, like a pot. Atoms must have parts. Otherwise, there can be 
no relation between two or more atoms enabling them to come 
together and consitute objects as they do. As all effects are thus 
destructible as having parts, maya which has no parts and there- 
fore is indestructible is the cause of the Universe." 

11. Sivaera yogin states the doctrine of the Naiyayikas thus: As 4 
result of the Lord’s desire and the potency arising for the experience of the 
souls, there begins activity in primal atoms in combination of twos. When 

primal atoms of the same class come together dyads result. When the 
dyads in groups of three form the tridds we see them in the sunbeam. Maha- 
prthivi and other things arise in combinations of triads through parts. Thus, 
water, fire, air etc. arise though their respective paramanus. Dissolution 
begins when there is the Lord’s desire to destroy and there is no potency 
for the experience of souls. There is activity in the primal atoms eonsti- 
uting the four primal elements; and this activity leads to separation and 
destruction. Akiéa, kala, dik and &tman are pervasive and eternal, whereas 
sind is non-eternal. In refuting this position, Sivagra yogin says that since 
akasa, kala, dik, etc., have been declared by the Vedas and Agamas to have 
an origin, they cannot be eternal.
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Both in the Vedas and in empirical usage, there is sanction 
for the view that mayi is responsible for the creation, sustenance 
and destruction of the Universe. The Vedas declare mayd to be 
the primal cause.” In empirical usage, we find it said that if the 
Jeaves, etc., exist in a latent condition in the seed, they will be 
manifested later and that if they are not so present in a subtle 
form in their cause, they can never be manifested. Thus, both 
positively and negatively, the pre-existence of the effect in’ the 
cause is ascertained. It will be seen, therefore, that maya is taken 
to be the cause not only because it is said to be without parts 
but also because of Vedic declarations and ideas current in empi- 
tical usage, calling attention to the general principle of the pre- 
existence of the effect in the cause.” 

The Universe which resides in maya is subject to creation and 
destruction. If it is not admitted that the effect is pre-existent in 
its cause, then we should grant the possibility of a hare growing 
horns. An objection may be raised. Do the leaves that a tree 
sheds go back to that tree to re-appear as leaves once again? If 
not, why should we say that the effect pre-exists in its cause and 
is manifested later? The Siddhantin finds no difficulty here. 
Because the leaves that have dropped off from the tree have a 
potential causal existence, other factors such as time, karma, etc., 
being present, they can manifest themselves later on.“ 

12. Know maya is prakrti, says the §vetagvatara, 4, 10. 

13 Sivagra again gives the following illustration. Even as from the 
minute seed of the banian tree, leaves, flowers and fruits spring forth, the 
seen Universe emerges from the unseen maya. Maya reconciles what is not 
otherwise reconcilable. If the aggregation of the primal atoms were the 
Universe, then we should say that what stands as branch, twig etc. is only 
an aggregation of the primal atoms. This is not so. Neither can the Universe 
be an aggregation of the primal atoms. To be reduced to this position is to 
have invited the reproof called apratibha. The only course left, says this 
commentator, is to accept maya as the cause. 

Jianaprakagar says that enquiring along the lines of Satkaryavada, we are 
led to accept maya as the primal cause. 

14, cf. Carlyle’s remark: There is power in the rotting leaf; how else 
could it rot?’ - quoted in the Philosophy of Advaita, p. 219.N. 

Jnanaprakagar says that leaves which fall from the tree (which is the cause): 
are absorbed into the earth which with other conditions brings forth the tree, 
Though the identical leaves do not go back, when the tree which contains the 
energy to cause an infinite number of leaves, is there, many different leaves 
appear in it. 

S.S. 6.
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It may be said that those who hold the doctrine of the pre- 

existence of the effect in the cause, cannot consistently speak of 

the destruction of the world. Fhe Siddhantin replies that because 

what is considered to be the cause is an existent, what comes from 

it, viz., the effect is also an existent. Therefore the world is begin- 

ningless and eternal. But we speak of the world as having a 

beginning and as non-eternal because God manifests this world 

from maya and because it is subject to changes. Without regard 

to the changes it undergoes, the world may be called eternal.” 

But even maya by itself cannot account for the world and 

its changes. God is necessary, Just as potis an effect produced 

from clay by the potter, the Universe constituted by the elements 

is an effect produced from maya by God. For the production of 

an effect, e,g., pot, three causes are required—-the first cause 

(clay), the auxiliary cause (wheel, stick, ete.) and the efficient 

cause (the potter). Likewise, to account for the world we require 

maya, §akti and God. Cannot the finite soul which is intelligent. 

produce the world? No; the finite soul can know only when the 

physical (and psychical) apparatus is supplied to it by maya. 

Maya cannot be the ultimate (and efficient) cause," because as 

the cause of the inert Universe, it is not itself conscious. So, by 

elimination of the finite soul (pasu) and maya (paSa), we find 

that what remains, viz., Pati (God) is the Creator of the Universe.” 

Sivaera yogin takes the objector here as the Nihilist who presses his view 

that the void is the cause, when the Siddhantins and the atomists are criticis- 
ing each other. The Siddhanta is that just as in the ocean (cause), waves, foam, 

bubbles etc., arise by the play of wind on the waters and are absorbed again, 
the Energy of the Lord agitates maya and from the agitated sphere, four kinds 
of bodies, world, etc., come forth - they are (i)udbhijja. (soil-born), (ii) svedaja. 

(sweat-born), (iii) andaja (egg-born) and (i) jarayuja (placenta-born). 

15. J#anaprakasar says that the Siddhanta is that the world is eternal 

even as a ceaselessly flowmg river is. Miya, the cause, is ever-existent 
So, the world its effect, is also ever-existent - whether ina latent or a patent 

form. Because the worlds come into existence one after another, they are 

compared to a stream. 

16. Maraijnana Degikar’s definition of cause is interesting. He says that 

cause is that which precedes the effect, is indispensable for the production of 

the effect and produces none other than that effect. 

17. Sivagra yogin says that the creator spoken of here is Ananteévara. 
who carries out the mandate of Sadigiva. Creation here refers to aguddha. 

maya.
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A difficulty is noticed. The Lord is said to create the Uni- 
verse, as the potter makes the pot. The potter occupies some 
place on the earth while he makes pots. But, where can the Lord 
be, if He is to create the Universe? The Universe has not yet 
come into existence; that it may, the Lord has to create it. Where 
can the Lord stand to create the world if space itself has not been 
brought into existence ? 

This appears to be a crude objection to the first view. But on 
examination it is found to be based on genuinely felt difficulties. 
Though the concepts of space and time are indispensable to our 
thinking, they are, by no means, easily intelligible. As a matter 
of fact, dialectics makes short work of them, pointing out contra- 
dictions and condemning them as non-real. But with all that, by 
their persistence in our thinking, they show themselves necessary 
and useful. Normally it is difficult to think of an object except 
as existing somewhere and somewhen. If, therefore, we are asked 
to think of Reality without these first and then bring them in as 
later creations, we are sorely perplexed. 

The Lord must station Himself somewhere if He is to set 
about His work—in which case space exisis prior to creation. If 
it issaid that the Lord exists everywhere, we find that what is 
characterised as everywhere has itself been brought into existence 
by Him. We begin to argue in acircle. The Lord cannot create 
if there is no place for Him to take His stand first; but there can 
be no place unless He creates it! 

The Siddhantin recognises the difficulties and attempts an 
answer. The Lord, unlike the world, is beyond the ken of speech 
and thought. It is hard to understand what form He assumes. 
Yet, with the help of an example, we may try to understand the 
position. The Universe is brought into existence, maintained and 
and destroyed by the lapse of time. While thus causing all occur- 
rences, time supports them all without itself being supported by 
anything. In ihe same way, we may understand God’s activity. 

We should remember in this connection that though the Sid- 
‘dhantin recognises the importance of time, time is for him only 
an auxiliary cause. Besides, he frankly admits the difficulty and, 
without attempting an impossible explanation, suggests an analogy: 

Is the Lord affected by His activity? Because the Siddhantin 
recognises the existence of division of time into past, present and 

S.S. 6.4
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future according to the activities of creation, maintenance and 
destruction, the objector asks if God will not become subject to 
changes of state by reason of His activity. 

The Siddhantin’s reply shows that he recognises the tran- 

scendent as well as the immanent aspect of the Lord. 

The states of wakefulness, sleep, etc., arise and subside in the 

soul; thereby the soul becomes subject to them and is bound by 

them. Likewise, the Lord in Whom all the worlds merge and 

from Whom they re-appear becomes subject to the states of invo-~ 

lution, enjoyment and authority (laya, bhoga and adhikdra). But 
even as the words studied from books and their meanings remain 
in the buddhi tattva, merge and re-appear in the intelligence of 

the self without affecting it thereby, the Lord is not bound by 

being subject to different states.* JanaprakaSar says that the 
Lord is related to the world only by His presence and His resolve 

which brings about creation, etc.,—not otherwise. 

Why should the Universe and all souls which were absorbed 
jo Hara be made manifest again? It is because maturation of the 

jmpurity of souls is to be brought about, prior to the removal of 

the impurity. The objector may say: If this is His object, the 

Universe could very well have continued to exist. Why should 
it be destroyed and then re-created?” The Siddhantin replies that 
the Lord destroys the Universe to give rest to the souls overcome 

18. Maraijiana Desikar is for taking both instances as showing that the 
soul is not affected by the change of states and the remembering or forgetting 
of things read. Sivagra yogin says that what we read inthe Sastras remains 
latent in the mind until recall and likewise, if the Lord does not will, there is 
no creation and when He wills, we have the manifestation of the Universe. 
Even as the five states arise and subside in the soul, the energies of the «Lord, 
are manifested and withdrawn on the occasions when He is Sakta, Udyuka 
and Pravyrtta. 

19. Sivagra yogin raises the question whether the destruction of anna, 
prana and mano-maya-kogas at the time of pralaya does not mean the release 
of souls. He replies that so long as anava remains, the souls have no experience 
of Siva, though the products of maya with which they were associated are 
destroyed. As maya persists even after destruction of its products, there is the 
possibility of recreation to enable souls to get tid of their anava. 

Jianaprakagar says that for the Siddhantin, absorption and manifesta- tion of souls do not mean as they do for the Vedantins and Pa ficaratras, absorption in and manifestation from Brahman and Narayana Prakrti respec- tively. The illummation and help caused by maya’s products and the
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by weariness. The products of maya are destroyed in their state 
as effects but are latent in their cause. The products of maya are 

manifested by the Lord Who sees to it that the karma of souls 
is also made manifest without break in continuity with the past. 

The Siddhantin gives an illustration to show that the Lord 
is not affetced by His activities. When the sun shines, the lotus 
blossoms forth, the burning-glass emits fire and the water in the 
earth dries up. While the sun is responsible for these changes, 
it itself does not undergo any change. So, itis with the Lord also- 

Sivagra yogin says that the creation of the Universe is com- 
parable to the blossoming of the lotus, the fructification of karma 
during the state of maintenance to the burning-glass emitting fire 
and the destruction of the Universe to water drying up.” 

Schomerus is inclined to think that the Siddhantin’s explana- 
tion, of how God Who is immutable can be the author of changes, 
by means of analogies is unsatisfactory.2 In addition to the sun- 
lotus analogy, Schomerus mentions the crystal analogy. It is not 
ptoper to compare Siva Who is intimately connected with things 
with the crystal which is only loosely connected with the things 
whose colours it reflects. He finds the sun-lotus analogy also un- 
satisfactory likewise. He says that the problem is not whether 
things outside Siva affect Him as whether things in Him affect 
‘Him. 

It is good to remember in the first place that all comparisons, 
as SivajSana yogin points out,” are partial only—they can never 

obscuration and thwarting caused by anava to the soul’s intelligence and activity 
, are spoken of by the Siddhadntin as the birth and death of the soul. Since the 

cause of these is Siva (for ultimately nothing can take place without Him), these 
are figuratively ascribed to Him. 

20. Jhanaprakaéar explains Siva’s five activities thus: Srst¢ is the. mani- 
festation, by the will of the Creator of the effect from, itsifirst cause through the 
preponderance of the sattva element. 

Sthiti is the stay of the effect in dependence on its first cause through the 
preponderance of the rajas element. 

Sarnhira is the cessation of their duties by things and their disappearance 
into their first cause. 

Tivobhava is the power of obscuration which causes attachment in the soul 
for enjoying that which is condemned most, all the while believing it to be 
good. 

Axugraha is the removal of pasa and manifestation of Sivatva. 
21. Der Caiva Siddhanta, p. 97. 

22. Mapadiyam, p. 158.
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be complete. Again the propriety of talking about things outside 

Siva and things imside Siva is highly questionable. Ihanaprakasgar’s 
comments help us to understand the whole position. He meets 

the objection that the effects attributed to the sun in the example 

may not be due to the sun by affirming that they take place only 
jn the presence of the sun. As for the objection that since the 
potter and God are both intelligent entities, there is no point in 

exempting God from being affected by His activity when the potter 

is not exempt, the following reply is given. In the case of the 

potter, the modification of his gross body is brought about by the 

modification of his subtle body which again is brought about by 

the resolve of the unmodified, unmoved Cit-Sakti. To seek a 

furthet cause is to be launched on an infinite regress. We say 
that the potter is affected only in so far as his psychological orga- 

nism is concerned; as for the Sakti part of the potter, there is 
no modification. When we go thus far in our analysis we find 

that there is some part of the potter, initiating but unaffected by 

his activity. This being so, there is no impropriety in saying that 
the Lord is not affected by His activity. 

It may be asked why Siva should be said to be responsible 
for all the activities, when it is usual to speak of Brahma, Vis nu 

and Siva as responsible for them. The Siddhantin replies that 

Brahma and Vigshu, on account of their merit, have been given 

the high authority of Siva to carry out His mandate.*® 

23. Sivajitana yogin quotes the following line from Porrippahrodai 

ஈல்வினைக் கண்வாணாளின் மாலாய் அயனாளஏ 

and claims that the Caturvedatatparya Saiigraha shows this to be the view of* 
the Vedas, Puranas and Ituhasas. 

Sivdgra yogin expresses a different view. He quotes the Siddhiyar line 
“ஈவந்தரும் பேதம் எகசாதனே டிப்பன்? 

in his support. He says that the Conative Energy of the Lord settles in Brahma, 
causing the predominance of activity. Conative and Cognitive activity settle 
equally in Visnu causing a condition where intelligence and activity are equal 
to one another. In Kala Rudra, the Cognitive Energy alone settles and thus 
intelligence predommates. Siva (the Lord) transcends maya. As for the 
Trinity, Visnu governs the Universe created by Brahma and Kala Rudra 
destroys it. As the Trinity have these three qualities, they control the three 
gunas of prakiti and remain inthe Universe. These deities come under the 
category of Pati. They are responsible for the creation, maintenance and 
destruction of the gross products. Just as when the red-hot iron-ball is seen, 
what emuts the glow is fire and not the ball, the Trinity appear to function while 
,n reality, they are controlled by Siya,
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If, even after destruction, Brahma and Visnu continue to exist 
with all their powers, complete destruction cannot be said to have 
taken place. Besides, the Destroyer does not spare anything, 
while there is none to destroy Him. Because He alone remains 
after destruction, it is from Him, all things absorbed previously, 
must re-emerge, He is their support during the state of pralaya. 
Hence, He alone can cause them to come out, 

What is the Lord’s purpose in performing His several activi- 
ties ? Some say, following the Tiruvacagam lines “In sport Thou 
guardest, formest, dost enshroud”, that the Lord wishes to play 
at being the Creator, Protector and Destroyer. Others, following 
the lines “O Guru, make us Thine in grace. In this Your sport, 
what those who would be saved perform, we have done, as they’, 

Say that sport indicates the ease,” with which the Lord performs 

these activities and that the purpose of these activities is to grant 

to the souls the pleasures of svarga and graded release during the 

state of bondage and when the time for release comes, to grant 

them complete release. These two views do not really conflict 
and so we can say that the reason for creation is Siva’s love for 

the souls. Love of souls actuates all His activities. 

How can His activities be said to be actuated by love, when 

except the manifestation of grace, the rest merely plunge souls 

into births and deaths? The Siddhantin indicates the purpose of 
each one of the Lord’s activities, Destruction is carried out by 
Him with a view to give test to souls; creation isto enable the 

souls (by giving them body, etc.) to work out their karma; main- 

Sivajiana yogin says that the supremacy of Siva is established by reason 
as well as verbal testrmony. He quotes from Haradatticarya who gives twenty 
two reasons for the supremacy Of Siva. See Mapadiyam, p. 85. 

24. Marajigna Dedgikar says that Siva causes three kinds of destruction, 
in the first of which, the products of prakrti alone, in the second of which, 
the products of maya alone, and in the third of which the products of nada 
alone are destroyed. It is Siva who carries out these kinds of destruction. 

Sivagra yogin answers the question whether the Universe will not become 

a void if the Creator and Protector also are destroyed. He replies that the 
eternal Siva destroys everything and because we hear of re-creation, we can 
understand, by elamination, that Hara causes subtle creation and for furtherance 
of His work in its grosser aspects, He creates the Trinity. 

25. cf. the usage ‘itis mere play toso and soto lifta huge weight’. 

See Mapadiyam, p. 120.
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tenance is to make the souls experience the fruits of their action; 
obscuration isto veil the nature of souls as cit and bring about 
indifference to fruits of actions, good and bad by first making them 
engage in action (or as Sivagra yogin puts it, to avoid the ayoid- 
ance of karma); Grace is the grant of release. All these activities 
are thus indicative of His Grace and there is no ground for attri- 
buting cruelty to Him.” 

Having given what is analogous to the cosmological proof for 
the existence of God and defended it against objections, the Sid- 
dhantin proceeds to give what may be called the moral argument 
for the existence of God. He states first that the moral law 
requires a judge who will administer it, and defends his view 
against objections.* 

The fruits of karma are brought about by the Will of the 

Lord Who is, in this respect like the king and the physician. The 
body and the fruits of karma are both inert and so they cannot 
attach themselves to the soul in its next birth. 

In reply to the objection that karma or maya will do and no 
agent need be accepted, Sivagra yogin says that karma is destroyed 
as soon aS itis done (ie.. the act is here and now and its con- 
Sequences hereafter). So, an unseen potency has to be generated 

26. கர்வ கக yogin says that thus the Siddhantin meets the objection 
of the Nastikas that if God engaged in these activities, it would only show 
that He lacks virtue, of the Mayavadin that it is for no purpose, and of 
the Parinamavadin that it is for His own purpose. 

Jnhanaprakasar includes, along with the grant of rest to the weary souls, 
the imparting of efficacy to Siva’s maya gakti. Anugraha is causing purifi- 
cation (diksa). It consists in the removal of mala and in the illumination of 
Sivatva. 

Sivagra yogin does not accept the view of the Pawcaratra that destruction 
is due to tamas and obscuration is due to deceitfulness on the part of the 
Lord: 

The view regarding obscuration (tirobhava) is that as the soul is intelli. 
gence, it will not engage in action, to work out its karma and attain release, 
if its nature is not veiled so as to make it engage in action. Thus, tirobhava 
defeats its own purpose. Obscuration is for removing obscuration once for 
all. So it is for the ultimate goodof souls. 

According to Maraijfiana Degikar, tirobhava does not hinder the soul, it. 
hinders the hindrance to the soul. This way he tries to show that God is not 
to be thought of as first bringing about obscuration and then removing it. 

The matter is taken from the Siddhéy ar, Sutra 1, 2nd adhikarana.
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fer each act and new element interposed in the chain of acts 
and consequences, So karma itself cannot yield fruits. If an 
unseen potency is accepted, why not God? Therefore, Igvara is 
said to bring about the fruits of karma. He grants to souls 
pleasures and pains according to their deeds. 

Illustrating the position, JSdnaprakaSar says that as the owner 
of the land gives to each tiller, a share of the produce that is 
Proportionate to the labour put forth, Siva, united with miyd 
grants to each soul pleasure, etc., appropriate to its activities. 
Without the earth which is the first cause, the owner cannot bring 
about the produce. But because the earth is non-intelligent, it 
cannot yield its produce, without the owner (i.e., without the 
intelligent agency of the owner). 

The Lord’s love is the reason for His taking the deeds done, 
by the soul and granting it the fruits of the deeds. Even punish- 
ing the souls is due to the Lord’s love for them. The question 
may arise: Out of His love, He may grant grace to them; but 
can He be said to punish them because He loves them? The Sid- 
ghantin replies that when the souls commit sins, the Lord punishes 
them and causes them to realise the sinfulness of their ways. He 
makes them feel the necessity for doing good deeds and con- 
ducting themselves in the proper way. His punishment is refor- 
matory and is due to His love for them. All His acts, including * 
the act of obscuring the intelligence of souls so as to make them 
engage in activity and get rid of their karma, and the act of 
destruction whereby their physical body is removed, are acts of 
Grace. Whatever He does and whenever He does anything, it is 
all because of His love.2* 

Parents thrash their children for disobedience and handcuff 
them—punishing them, not because they hate their children but 
because they love them though it may not appear to be so.So also, 
the Lord punishes the souls because He loves them.*givagra yogin 

28. Nirambavalagiar takes the statement here to be a reply to the Bhatta 
who says that the Siddhantin’s God likes virtuous people and dislikes sinners 
and so cannot be Anugrahamirti. 

29. cf. the striking similarity to the Epistle to the Hebrews, Ch. XII- 
‘My son, despise not thou the chastening of the Lord, nor faint when thou 

art rebuked of him. 

For whom the Lord loveth, He chasteneth, and scourgeth every son whom 
He receiveth.
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points out that parents punish their children because they desire 

their Yhildren’s pleasure here as also herafter. This can be 
achieved only through righteousness. ் 

The objector (the Mimamsaka) says that deeds themselves can 

yield their fruits,that no God is required to discharge this function 
and to assume one is superfluous. The Siddhantin replies that deeds 
(karma, being whatis done with thought, word and deed) perish 
as soon as they are done and so cannot yield their own fruits, to 

do which they must continue to exist. The objector gives an exam- 
ple to support his contention. The herbs used for fertilising fields 
and medicines taken by people are first destroyed and then their 
effects are felt. The Siddhantin retorts; Very well; if the food, 
medicines etc., first decay in the stomach, the result is certainly 
ர்வ!” 

If ye endure chastening, God dealeth with you as with sons; for what 
son is he whom the father chasteneth not” 

“Furthermore we have had fathers of our flesh which corrected us, and 

‘we gave them reverence. Shall we not much rather be in subjection unto the 
Father of spirits and live ?” 

Pointing out that fatherhood of God means not only love but stern disci- 
pline as God is also described as a ‘consuming fire’, C.S. Lewis puts the 
popular view thus: “We want, in fact, not so much a father in heaven as 
a grandfather in heaven-a senile benevolence who, as they say, ‘liked to 
see young people enjoying themselves’, and whose plan for the Universe was 
simply that it might be truly said at the end of each day, ‘a good time was 
had by all’.** - The Problem of Pain. 

The following verse in Appar’s Tevaram also shows how lovc and disci- 
pilne go together. 

ஓதுவித்தாய் மூன் அறவுரை காட்டிய மணரொடே 
காதுவித்தாய் கட்டகோய் பிணிதீர்த்தாய் கலந்தருளிப் 

போதுவீத்தாய் கின்பணி பிழைக்கற் புளியம் வளாரால் 

மோதுவிப்பாய் உகப்பாய் முனிவாய் கச்சியே சம்பனே. 

30. The example is not very happy. Sivigra yogin says that the gross 
form of manure and medicine decays while the subtle form continues to exist 
and make its results felt. 

Ji anaprakagar says: If you take feeding another personas your religious 
duty and feed him sumptuously, the food is digested by him and the essence 
reaches his system. But excreta is the result. Do you get the pleasures 
of heaven or the pain of heil what is left of the food digested by the 
other man? Nirambavalagiar says that the visible effect of the food given 
to anothere man is excreta and nothing else. Since this is drstanta virodha, 
saying that karma perishes first and then yields its fruits is unintelligible. 
Jhanaprakagar explains how it is drstanta virodha. Good and evil are qualli- 
ties. Herbs and medicines are things possessing qualities. The example is 
not sound.
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It may be said that because somethings atleast manifest their 
fruits where they decay, these things can serve as an example for 
deeds fructiyng after they perish. The objector, therefore, argues 
that deeds reside in the finite consciousness of the agent and bear 
fruit subsequently—in the manner of manure yielding its result 
where it decays. The Siddhantin meets this objection, The results 
of one’s deeds are experiences in the various places classified as 
heaven, earth and hell. These results must then have resided in 
the finite consciousness as the produce of field remains there. To 
be reduced to this position is to make experience in heaven, earth 
and hell similar to the conjuror’s tricks. Experience in these places. 
will mean nothing; they will be mere words. 

‘Can you say that heaven, hell and earth you Visited existed 
merely in your finite consciousness?’ is the question put by Sivagra 
yogin. He continues: “Since you do not know, your statement 
that you experienced the results of your deeds which existed in 
your finite consciousness lacks xeality as much as the conjuror’s 
performance.’ ~ 

It was pointed out that deeds cannot reside in the consciousness 
of the agent in order to fructify, Can deeds be said to be resident 
in the objects with which they are done and fructify subsequently ? 
The thing given in charity, those who receive charity, the deed of 
giving itself are all impermanent and they are destroyed. So it is 
only the eternal Lord that can know all these and cause the 
deeds to bear fruits. Why should the Lord cause the fructification 
of fruits? What relation has He to the whole process? Ali efforts 
to experience the fruits of one’s past deeds are really due to the 
Lord’s will. But we put forth efforts with the consciousness that. 
we are responsible for them. So to remove this egotistic conscious- 
ness, the Lord takes the responsibility of knowing the merit and 
de-merit of our deeds. He causes them to bear fruit, by experienc- 
ing which souls get rid of their karma.* 

Itis acceptable to all that the soul which puts forth efforts, 
performs deeds and experiences the consequences thereof with the 

31. Sivagra yogin points out that charity has three aspects. (i) mantra, 
(ii) Kriya and (iii) dravya. Charity will be defective if these three are less or more than they ought to be. So the Lord looks into superfluities or defici- encies and causes souls to get rid of their karma by experiencing the fruits. thereof. ்
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help of the body wherein it resides, organs in the body which serve 
as instruments, time suitable for the performance of deeds, deed, 

order (niyati) which regulates the fruits to their appropriate deeds, 
purpose, and the result, These auxiliaries are inert and incapable 
of autonomous action. So they cannot themselves bring about their 

association with the soul. The soulis incapable of mental activities 

without these auxiliaries; and so cannot think with the aim of 
bringing these auxiliaries to itself. Soul and the auxiliaries thus 
excluded, by elimination, we have the Lord Who has immeasurable 

and autonomous intelligence and Who causes souls to be associated 
with these auxiliaries. He does so because He loves the souls. 

So all the deeds done by the souls, in conjunction with these 

auxiliaries are to be regarded as the carrying out of His mandate.” 

The Lord who performs the five functions must have a form, 

Can we say that He is with form or without form or with and 
without form? He Who is eternally free and Who is of the form 
of intelligence has a form which can at once be said to be all the 

three. This is the definition per accidens of the Lord’s form. 

Certain objections are considered. If wesay the Lord is 

corporeal, then all corporeality being alike, there must have been 

somebody to give Him His body, just as there has been someone 
to give us ours. Ifitis said that He can assume any form He 

likes, the same must be the case with us also. In other words, 
either the Lord must be controlled by some external agency as 

32. Sivagra yogin gives different details: If souls are to carry out the 
many sacred observances in holy places like Benares, at sacred hours like 
the time of the solar eclipse with activity of the motor organs like speech, 
and of the sensory and internal organs, the place, time etc., referred to here, 
being inert, they cannot attach themselves to the souls which have limited 

intelligence, and which cannot find out for themselves the deeds of their 
past lives and the fruits appropriate to them. They cannot create for them- 

selves body etc., from maya, suitable for experiencing their karma. The 
Conative Energy of the ommiscient Lord grants pleasures and pains to 

the souls in the manner of a mother who gives her child bitter draughts 
when it is ill and sweet things like milk when it 1s healthy. 

Maraijiiana Degikar quotes the following stitra from the Tolkappiyam : 

வினையே செய்வது செயப்படு பொருளே 

நிலனே காலம் கருவி என்று 
இன்னதற்கு இது பயன் ஆக என்னும் 

அன்னமரபின் இரண்டுடோடும் தொகைஇ 
ஆயெட்டு என்ப தொழில் முதல் நிலையே.
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we are, if He is given a body® or we must have the same indepen- 
dence that He has to assume any form He likes. As for the second 
alternative, we know that we cannot take any form we like. 

But if we say that the Lord can take any form He likes, just 
as the yogins and the siddhas do, does He not become one like 
them, ceasing to be the Supreme? The Siddhantin replies that the 
yogins and the siddhas take different form only by His Grace. 
Besides, the bodies that they take are the products of maya. Again 
even as there is great difference between ourselves and the yogins, 
the difference between ourselves (yogin’s included} and the Lord 
is also great. 

It may be objected that all forms are products of maya and 
that therefore where forms are concerned there is no point in 
distinguishing between the Lord’s forms and the forms of others. 

The Siddhantin replies that because of the differences between 
the wholes, there are differences between the parts also. The parts 
are notequal to one another. The differences may be viewed 
thus: we, the yogins included are souls (pasu) fettered by mala. 
Besides, our knowledge and activity are limited to minor things. 
The Lord is the Lord of all souls (Pagupati) Who informs the 
mala-freed intelligence of the souls. He knows all, does all, is 
the Master of all. Thus there are differences between the parts 
(souls) and the whole (the Lord). The mala-fettered souls have 
forms which are the products of maya, which maya is akin to mala 
and which causes partial iltumination. But Pagupati Who is 
eternally free and intelligent has for His form the Energy which 
gtants pervasive intelligence to mala-freed souls. It is thus seen to 
be untenable to hold that the soul’s desire also can generate the 
desired forms and that if the material of one form is maya, all 
forms are evolved from maya. 

The soul which has partial knowledge has a form given by 
maya whose products are subject to limitation. The Lord Whose 
intelligence is pervasive has for His form, His Energy which can 
never be subject to limitations.4 

33. Maraijiana Degikar says that the Lord creates our bodies and if 
we say that hkewise His body also must be created by some one else, We 
shall be Jaunched on an infinite regress. Therefore,.we must realise that 
He Himself assumes any form He pleases, out of His Grace, in order to 
save the souls, 

34, Jfanaprakagar raises the question how Srikantha Paramegvara and 
others can have bodies caused by maya when there is no mala for them, He
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Even if Energy is His form, says the objector, it will evolve 

and be destroyed, all forms being conditioned things. But change 

and destruction are not consistent with Siva’s Energy. Therefore, 

it is proper to speak of Siva only as incorporeal. The Siddhantin 

does not accept this view. The Lord is beyond the six adhvas, 

To say that He is incorporeal is to subject Him to the limitations 
of objects within the six adhvas. The Siddhantin proceeds to 
explain this. 

All things found in the Universe are either with form or with- 

out form or with and without form. One thing cannot assume 

the nature of another. Formless things like 4kaSa cannot have 

form. Things having a form like the earth cannot be formless. 
Yhose things which are with and without a form like the moon 
cannot be exclusively characterised as having or not having a 
form. Thus no one thing within the six adhvas can have the form 
of another. So, if we say that Siva is formless, He also becomes 

limited like them and therefore one of them. The point is, to pre- 
dicate any one quality or even a host of qualities of a thing is to 
exclude the possibility of a different quality being predicated of 
that thing and thus limitit. When we are attempting to understand 
the nature of God, we must take care to see that our attempt at 
characterisation does not in any way limit the highest reality. 

The Lord who is eternally free and intelligent is not of the 
nature of paSa. Nor is He of the nature of paSu which seeks release 
from bondage. He has neither beginning nor end. Hence we can- 
not say that He is of this, that or the other nature.®® Being such, 

says that because of the residual impressions of mala, Ananta and others get 
a very pure body caused by maya (like the body caused by mahamaya) in 
order that they might exercise their authority. Siva, being eternally free, has no mala of authority born of the residual impressions of effects. His 
form is not of maya. He has form which is the product of His inherent 
Energy. 

35. Maraijfiana Degikar and Nirambavalagiar quote the words: 
(Qduy.udr Qed ms ser இவ்வண்ணத்தன் இவனிறைவன் 

என்றெழுதிச் காட்டொனணாதே), 
which are relevant in this context, from Appat’s Tevaram beginning with 10௦ ௬0105 மைப்படிந்த கண்ணாளும் 

Nirambavalagiar sums up the position thus: The Lord pervades both matter and intelligence causing them to appear as themselves and, exists untainted by them. Therefore, He can be known only if He instructs the souls to know and not independently by the soul’s intelligence.
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His nature cannot be ascertained by the means of valid knowledge. 
Being neither incorporeal, nor corporeal nor incorporeal and 
corporeal, He is not subject to the modifications as vrtti (one type 
of evolution), or parinama or vivarta. 

The Lord is not deficient in respect of the capacity to become 
what He pleases. He is autonomous. Therefore, He is free from changes. He is omniscient and omnipotent unlike the souls whose range of activity and knowledge is limited. He has no likes and 
dislikes such as bind the soul. He who is eternally pure can as- 
sume any form®* He pleases out of His Grace. 

The soul does not require any form other than itself to direct 
its body: So also, the eternally free, intelligent Lord need not 
become corporeal to control the body which is His body. Still, 
if He does not, out of His Grace assume a form to bring the 
Vedas and Agamas into existence, it will become impossible for the 
Pralayakalas and Sakalas to understand the nature of things and 
attain salvation. Moreover, the inauguration of the line of pre- 
ceptors also cannot take place unless He takes a form and initiates. 
the process. 

Some may say that when the eternally-free intelligent One 
comes to have a form, He must have the functions attendent on 
having a body,organs etc., and thus become determinable like any 
one of us. But this is against the Vedic declaration that He 
transcends thought, words and mind. What is the way out of this. 
difficulty? 

Because Siva’s form is a form of Grace, His hands, feet, eyes, 
nose and the other parts of His body (which are all known as 
pratyanga) are also forms of Grace. The activities and the quali- 
ties like truth (these are sahga) arising from that form in order 

36. Sivagra yogin raises the questin: How is it that the Agamas declare 
Siva to be corporeal? He proceeds to say that though Siva destroys in anger 
or saves in grace, He does not come to have sin or merit thereby, He carries 
out His activities, out of Grace, through the body of the jivamuktas who 
contemplate themselves as the pure Lord. Through Anantegvara and other, 
whom He supports, He attends to creation etc., He grants grace to the soul, 
through the preceptors whom He supports. 

Jaanaprakasar says that the Lord is the directing agent supporting others 
like Anusadagiva, Anantegvara and Srikantha, the Trinity and Arhata, Kapila, 
Kanada who are the preceptors. He makes their body His, but He is none 
of these.
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to gtant knowledge to the souls are also of the form of Gracé. 

These qualities are represented by His weapons. The worlds and 

enjoyment are also of the form of Grace. (These are represented 

by upanga like the cloth, garland, ornament, seat etc.). All these 

forms are assumed by Him not for His own sake but for the sake 

of the souls. Hence though He can be thought of in these ways, 

He is really not within the ken of human apprehedsion. aT 

Ignorant people do not consider the statement that the form 

of the Lord transcends the Universe (that He is ViSvidhika): 

they do not consider the fact that the Universe evolves from and 

involves into the form of the Lord (that therefore He is ViSva- 

kdrana). They do not understand that He is the Inner ruler of 

the Universe (Antaryamin). They do not understand that He 

manifests Himself as the world (ViSvaripa). Those who do not 

know the nature of His form say that He is one of the gods ac- 

cepted by the people of this world.** 

Those who say that He is one of the Gods do not understand 

the puriQic statement that He is of a form which is not knowable 

even to Hari and Brahma (He is Vidvadhika), They do not under- 

stand the statement that the Trinity arises out of Him (He is 

Viévakarana). They do not understand the statement that the 

Universe originates from Him and that its existence can be under- 
stood only as originating from Him (He is Antaryamin). They 
do not understand the statement that He manifests Himself as, 

and is of the form of, the Universe which is what is meant when 

He is said to be half-feminine. They say that He is one of the 

37. Maraijidna Degikar says that the Lord assumes sixteen forms, five 
as Creator, five as Protector and six as Destroyer. 

Sivagra yogin emphasises that Siva’s form is the manifestation of His 
Intelligence Energy and that it is not evolved from maya. Out of His Grace, 
He assumes a form so that souls may contemplate Him and gain their objects 

of desire 

38. Sivaj%ana yogin says that just as we say that the lotus is mud-born 
whereas it is born of its own seed, we say that the Universe which evolves 
from and involves into maya is born out of and taken back into the Lord, 
Who is the support of maya. 

Sivagra yogin says that when maya is impressed by the Lord’s Energy, 
it evolves; when the Energy turns away, involution takes place. Because He 

pervades the Universe, He is immanent in it and is its Life. Because of 
non-attachment, He transcends the Universe. ,
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Gods because they are not able to know the truth even with the 
help of the Puraas.*° 

Of the many forms that the Lord assumes (for the benefit 
of the souls), some are symbolic of enjoyment and have been 

assumed so as to enable the souls to have enjoyment (this is the 
UmamaheSvara form); some others symbolising anger (Kamiri 
form) have been assumed so that the activities of the souls may 
be destroyed; and some others symbolising yogic meditation 
(Daksiiamirti form) have been assumed so that souls may gain 
release through yoga. Those who miss the significance of these 
forms—such ignorant persons are only too many—say that Siva 
is one among the other Gods. 

‘If you must make me weep, you must weep yourself’ is a 
maxim in art. Example here, as elsewhere, is better than precept, 

So also, the Lord appears to carry on certain vital functions in 
order that mortals may follow His lead. Besides, to trace the 
origin of these vital urges to Godhead is to sanctify them. If 
mortals are to enjoy the pleasures of life or engage in meditation 
in the right way, the Lord Himself must set them an example.” 

It is because of His Grace that He assumes such different 
forms symbolising enjoyment, cruelty and yogic meditation. 
Destruction is caused so that good may result from it, in the form 

of the destruction of the consequences of activity. We may under- 

39. Nirambavalagiar puts the matter briefly thus: Those who do not 

Know the truth say that Siva is like Brahma and Visnu, not knowing that 

§iva’s form is of intelligence whereas the form of the others isof maya He 

Says Siva is not one among the other gods because (i) His form is of mtelli_ 

gence, (ii) He grants enjoyment and release to souls existing as Sakti and 

Siva for that purpose and (ii) He is not knowable to Brahma and Visnu. 

40. Regarding the purpose of the Kamari form, we have the following 

explanations : 

Maraijiiana Degikar : The Lord Who is free from desires and aversions, 
jike an angry person causes the evil-doers to be placed in a sorry phght 

so that they may, by their experience realise the need to be delivered from 
their bad karma. 

Sivagra yogin; The Lord, like an angry person punishes the souls and 
destroys their evil actions so that their sins may not accumulate. 

Nirambavalagiar says nigraha is also anugraha. He says the Lord des- 
troys the world so as to give rest to the souls. 

8.8. 13
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stand from His assuming such different forms that He transcends. 
the Universe.” 

When Uma, playfully closed the eyes of the Lord with her 

hands, the whole world was plunged in darkness. The Lord, in 
His concern for the residents of the world, caused light to shine 
forth by opening the eye on His forehead. From this we can 

understand that all the light in the world is but the effulgence of 

His form.*? But people do not understand this. 

When the Lord was in yogic meditation, the celestials began 

to pine for sexual pleasures, although Manmatha was present. 

Visnu, desiring to alleviate their distress, sent his son, Manmatha, 

to influence Siva. Enraged by his‘ interference with His medita- 
tion, Siva burnt Manmatha to ashes. However, taking pity on the 

souls, Siva wedded the daughter of the King of the Himalayas 
and thereby caused great happiness to souls. 

These stories are narrated to the refrain that those who say 

Siva is formless do not know that He is the Life of the Universe* 

Unless activities are inspired by Him they are of no avail. Though 
Manmatha was present, he was unable to stimulate the sexual 

urge. It has to be sanctified by the Lord’s personal example, so. 

to speak. We find herea healthy attitude to the problem of sex. 

The play and gratification of the sexual instinct are not frowned 

upon. Nor is there any over-emphasis on sex, because release 
through meditation becomes equally obligatory for mankind when 
the Lord assumes the Daksinamirti form,” 

The Lord assumes a form to bring the Vedas and Agamas into 
existence. Besides, as said in the Vatula, the stationary and mov- 

41, Maraijiana Degikar says that there are twenty-five different form 
assumed by the Lord Each form has its own weapons, and each form dif- 
fers from the others. 

42. Not there the sun shines, nor the moon or the stars, not these lightn- 
ings either. Where then could this fire be? Everything shines only after 
the shinmg spirit; through its light all this shines.” Katha Upanisad II, ii, 15. 

cf, also Slokas 21 to 24 in the 3rd chapter of the Gita, beginning “vadyada 
_carati’”’, 

43. The Vayu Samhisa says that the forms, names and activities of Sri. 
kantha apply to the Lord also. 

Siva gra yogin says that the Lord’s forms of enjoyment and yogic medita- 
-tion are for the sake of the souls, not for Himself. He reminds us of the 
story that when Uma performed penance, Siva was pleased to wed her.



PATI—THE LORD 99 

ing worlds have to be produced from particular parts of the Lord’s 
body. In order to grant Grace, on the achievement of an attitude 
of indifference to the fruits of karma, He has first to cause 
obscuration (causing obscuration is alien to His nature which is 

‘Grace; so He is assumed to cause obscuration). For this, He 
performs the dance known as Una natana. He unites on His left 

‘side with Uma so as to sustain the souls and give them happiness. 

He has to show the souls by personal example that Grace can be 
obtained through meditation. In order to remove pa$a, He has to 
destroy the various products by withdrawing them into those parts 
of His body whence they came. Thus He requires a corporeal 
form.“ 

All forms that have a gross manifestation must, on grounds 
of the doctrine of the pre-existence of the effect in the cause 
have a subtle state when they are formless. Therefore when we 
say that the Lord assumed aform we can see that there isa 
formless state in which His form is latent. In passing from the 
formless to form we can infer a middle stage when it had some- 
thing in common with both, characterised by the presence and 
absence of form. All His manifestations, as characterised by 

corporeality, incorporeality and both together, are for the sake of 
freeing the souls from the grip of the mayd-produced body. 

SivajNana yogin explains the position further. The Lord is 
corporeal—incorporeal, when from being incorporeal, He comes 
to assume a form. A corporeal—incorporeal from is like the 
image in a mirror—not tangible but visible. 

So far it was said that the Lord’s form is of Grace, not of 

maya. How are we to reconcile this statement with the Scriptura] 

44, Jianaprakagar does not accept the view of some that without inter- 
Posing Srikantha, Siva Himself directly causes the origination, maintenance 

and destruction of the products of Suddha maya and the subsequent creation 

etc., of the other products. The King Emperor has intimate and mediate acti- 

vities; so 1s it with Siva. He carries on His intimate activities directly by Him- 

self; while His mediate activities are done by others. He gives the following 

details : 

in the primal creation, Siva brought about the five Sivatattvas into exist- 
ence; then, as the dweller in the body of Anantegvara, He evolved from 

aguddha maya the tattvas from kal& to prithivi. He created Rudra from His 

heart, Visnu and Brahma from the sides, sun and moon from the right and 
left eyes, Vignesvara and Subrahmanva from throat and heart. He created 

the devas, rsis, vedas etc., from other organs. In the subsequent creations, 
He dwells in the body of Srikantha. 

S.S. 7a
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declaration that the six adhvas, mantra, pada, varna, bhuvana, 

tattva and kala constitute His form?“* The Lord pervades all these 

adhvas and becomes all these adhvas. He is eternal and therefore 

exists as different from them. He directs intelligent beings and 

inert things and thus exists in them ail. Because of similarity 

of His Tirodhana Sakti to these adhvas, the adhvis are figuratively 
said to constitute His form. 

Even of the adhvas, mantra adhva alone is specially mentioned 

as constituting the form of the Lord. The Universe has three 

material causes. Bindu, mohini and mahat (Suddha, aSuddha and. 
prakrti maya). Siva Sakti is associated with Suddha maya, the 
highest of the three material causes.” Mantras arise from Suddha 

45. Maraijiana Degikar gives the following details: kala adhva.- Sano 

tyatita kala is His Head; gantikala, Face, vidya, Chest, pratishha - Navel and 

nivrtti- Knees and Feet, buwvane adhva constitutes His Hair, varne - skin, 
mantva ~ blood, pada, nerve, and tuttva, bones and flesh. Prana element is. 

Paramagiva. 

J&inaprakagar says that the Lord comes to be invested with two forms 
for the sake of the souls-acala and cala. Acala form is a Cit-gakti form, 
constituted by intelligence and activity. The Lord in this form brings about 
production of effects like pot, by the sheer fiat of His Will. This form is His 
fealand true form. Cala form is of the five pranava kalas. It has the five 

iva tattvas and their derivatives for its superior body; the seven vidya tat- 
tvas with their derivatives and the twenty-four atma tativas with their deri- 

vatives for its subtle body; and the universe for its gross body. In other 
words, His superior, subtle and gross bodies are constituted respectively by 
§uddha, Suddhaguddha and aguddha adhvas respectively. Because of His 
activity and because He is worshipped as manifested in a li.ga, form is figu~ 
ratively ascribed to Him. Really He is not bound by form. 

46. Sivagra yogin says that though material causes are said to be three, 

they are the result of siva gakti agitating mahamaya, which alone 1s the first 
cause. The agitated portion becomes threefold: These three are also called 

prakaga, moha and ajiaka. Suddhadhva prapatica arismg from bindu is- 
known as SAntatmaka, misradhva prapaiica arising from mohini as ghorat.. 
maka and the aguddha prapaiica arising from mahat as mudhatmaka. From 
Kundalini (also called mahimaya, the supreme material cause) apara bindu, 
mohini and mahat are derived. 

Saying that Siva is of the form of intelligence and has no body either 
of mantras or of maya, Sivagra yogin argues that the ascription of a form 

constituted by mantras is for purposes of worshipful contemplation. The 

five mantras are Igana, Tatpurusa, Aghora, Vamadeva and Sadyojata - for 

purposes of anugraha tirodhana, samhara, sthiti and sz sti. As transcending 
the Universe, He is called Igana. As the substrate of souls and gods who 
are conditioned by the possession of bodies, He is called Tatpurusa. He is 

Vama as luring souls by dharma, artha and kama and plunging them in the
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maya. Siva Sakti leads aspirants for release to contemplate these 
mantras. When they have contemplated these mantras, Siva Sakti 
grants them enjoyment and release, using the mantras as a channel 
therefor. Thus mantras have a double significance, as arising 
form the highest of the three material causes and as conferring 
enjoyment and release on souls. Judged by their fruits, no less 
than by thir roots, mantras are charged with high importance. 
Hence the Scriptures declare the Lord’s form to be constituted 
by mantras. 

Even of the mantras, the five (nivrtti etc.) are specially men- 
tioned as constituting the Lord’s form because they arise prior 
to all other mantras. They are figuratively said to be of the form 
of the eternal Tirodhana Sakti which leads them into activity. 
Thus we have Adhvamiurti, Mantramirti and PaXcamantramirti, 

Though the Vedas and Agamas speak of the contemplation of 
the beautiful forms of Brahma and others in connection with the 
examination of adhvas etc., they are not to be taken as absolute 
like Siva. Because energies of Siva like Janani impress agents 
like Brahma, Vedas and Agamas figuratively ascribe equality with 
Siva to Brahma and Visau. 

To the objection that Siva will become a supernumerary if 
Brahma and others can carry on their work independently, the 
Siddhantin replies with an illustration. Even as ministers and 
other state officials cannot function without the authority of the 
king, Brahma, Vignu and others cannot do anything without the 

- grace of Siva. He assigns functions, one to each of these deities. 

' Why should there be two agents, Siva and the direct agent 
for each action? This question is raised to show that without 
Siva, the deities cannot function. Besides, not one of the five 
functions can stand by itself. Hence an absolute agent in respect 

dower maya. Because of His luminous nature, He is called Deva (Hence 
Vamadeva). These five mantras along with Harini, Janani and Rodhayitri 
are called the eight gaktis. The last three are called Parigraha Sakti. Harini 
destroys bodies etc., of the soul thus making them lapse nto maya. It helps 
souls ready for salvation to attain the Feet of the Lord. Destruction and 
grace are its activities. Janani has the nature of creating the Universe. Rodha- 
yitri helps to bring enjoyment for the souls in the state of maintenance. In 
the pralaya state, it enables Sakalas, Pralayikalas and Vijiianakalas to reside 
in the lower, middle and upper maya respectively. Maintenance and obscu- 
ration are its functions.
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of all the five is necessary, Each one of the ministers has his 

own port folio but he acts in the name of and on the authority of 

the king, In the last resort, it is the king who is responsible for 

the entire government.” 

Is the Energy of the Lord manifold then? Just as the power 

of the king is availed of by the several members of the govern- 

ment for the discharge of their respective duties, that power being. 

differentiated according to the different activities for which it is 

requisitioned, the One Energy of the Lord is differentiated into 

Janani etc. according to the differences in the activities for carry- 

ing out which itis required. This can be understood if we realise 

that without His will there cannot be enjoyment or release. 

The sacrifice of Daksa, the span of Marka'1da’s life, the 

emergence of poison when nectar was expected-all these illustrate 

the truth that without Siva’s Will, nothing desired by others will 

come to pass. 

The svariulpa of Siva’s Energy is intelligence. With a view to 

grant grace to souls, this intelligence knows in a general way and 

informs the souls in a general way, (without knowing or inform- 

ing in a special way). It is one only. It is called ParaSakti. With 

a view to bring about the maturation of souls, it functions as Tiro-~ 

dhana Sakti. Tirodbana Sakti is differentiated as affective, conative 

and cognitive. Onc may question the propriety of deriving cona- 

tion and affection from intelligence*®. Because affection and cona- 

tion function as intelligence does, they are particular modes of 

47, Sivagra yogin says that Siva. performs the subtls activities and brings 
about the gross activities through Sadagiva, Mahegvara, Rudra, Visnu and. 
Brahma. These five deities are responsible for grace, obscuration, destruc- 

tion, maintenance and creation respectively. Each one is responsibie for 
his own activity primarily and the other four oniy incidentally and m a subsi- 

diary way 

48. Maraijidna Degikar says that the Energy which exists inthe Lord 
in a samavaya relation like heat in fire 1s one only. ivagra yogin formulates 
the objection thus: If the Energy is many, the owners of the Energy mus; 
also be many. This is Anekegvaravada. Or, if the owner is one, while Energy 

is many, changes occur, affectmg the One in which the mutualiy opposed 

many inhere. 

49. Maraijiana Degikar reminds us that wherever there is intelligence 

there affection and conation also appear and function. ் 

_Affection (மரக்) is the quality and conation (kriya) is the activity 
(vyapara) of cognition. The éastras have established that there are as much
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the actvity of intelligence and not different from it. Energies like 

Janani which become many on account-of differences in functions 
come from that one ParaSakti which does not cloud the souls, 
Obscuring Energy is Tirodhana Sakti and illuminating Energy is 

ParaSakti. 

The general way in which Paragakti is informing and inform- 
ed is in regard to the grant of Grace alone. The special way is- 
with regard to the carrying out of creation etc. These are com- 
parable to the general desireto help and the particular way in 
which that help is rendered. 

ParaSakti is one, viewed in a general way as the unclouded 
intelligence. According to differences in activity it becomes 
differentiated into three, affective energy, cognitive energy and 
conative energy. These, again, are differentiated into many ac- 
cording to the differences among their respective activities. Affec- 
tive energy is the Lord’s grace involved in removing the mala of 

the souls and granting them the attainment of salvation. Cogni- 
tive energy is His knowledge of the ways by which He can do 

what He desires to do; and conative energy is what He wills to 
do and does accordingly. 

Thus it is shown that although the form of Brahma, and others 
are also used for contemplation and though Sakti gets differentiat- 
ed, Siva alone is the Absolute First. 

The Sivasamavadin might say that the soulis equal to God 

in as much as both have cognition and conation and affection. But 
this is not acceptable to the Siddhantin. In the kevala state, souls 

are enveloped in mala. In the sakala state, souls experience what 
ever is meted out to them according to their karma by God. Their 
experience is limited to one thing at a time. The release they 
experience in the Suddha state is granted to them by the Lord 

affection and conation (which are the quality and activity of intelligence) as 
there 1s cognition. What is known is desired and what is desired is done. 
Knowledge, desire and activity reside in the same substrate and are directed 
to the same object. The statement that what is knownis desired and what 
is desired is done applies only to the souls - not to Siva. 

50. Sivagra yogin says: The Lord finds out by this cognitive energy, the 
sins and merits of souls and gives the souls bodies, organs etc, accordingly. 
Conative energy is said to be such because the Lord causes activity in bindu 

‘by His mere touch and not because the Energy itself is able to act. Thus 

the Energy is one only.
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even as their experience in the sakala state was regulated by Him 

according to their karma. Thus the cognition, conation and 

affection of the souls are different in their nature and 

characteristics from those of the Lord.** 

Of the Energy described as threefold, affective energy func- 

tions ever the same without undergoing any change of its nature. 

Cognitive and conative energy function in five different ways. 

When the Lord functions through the cognitive energy, He is 

called Siva; when He functions through the conative energy, He 

is called Sakti; when He functions equally through the cognitive 

and conative energy, He is called SadaSiva. When cognitive 

aspect decreases while the conative aspect increases, He is called 

Maheévara. When cognition is more prominent than conation, 

He is called Suddha vidya, Besides, He is the substrate for the 

three states of absorption, enjoyment and authority, Siva and 

others being substrate for these states. Thus Siva is the Absolute 

though Agamas speak of a plurality—Laya Siva, Bhoga Siva 

and Adhikara Siva.” 

31. Sivagra yogin takes the idea here to be an indication of the relation. 

between the Lord and soul as being lke the relation which obtains between 
master and servant’ The functioning of the servant has its origin in the will 

of the Lord. By servant is meant one who receives wages for work turned 
out. Here, karma is the work done by the souls, and the effects of karma. 

are the wages given by the Lord. Siva who isthe Protector (காவலன். 510- 

dhiyar) causes intelligence to shine forth according to the karma of the soul; 

by this intelligence the soul cognises objects. Jnanaprakadgar says in his intro. 
ductory remarks that the objection of the Mimamsaka 1s stated here. ‘he 

position of the Mimamsaka is that since the finite soul has cognition, conatios 
and affection, it is unnecessary to go in for a god whois not seen. He takeD 

the verse to refer not to the three states but the three kinds of souls. Vij- 
dnakalas and pralayakalas are under the dominance of Anava, Sakalas have 
their faculties of cognition, conation and affection partly manifested through. 
kala. So none of these can be the Lord. 

flanaprakaéar refers at the end to Sivasamaviadins and Anekesvaravading 
who say that the soul can perform the five activities because it has cognition, 
conation and affection like the Lord. Jianaprakasar says this is due to ignor- 
ance. The released soul can carry on the five activities only through the 
Grace of Siva. It 1s not the Lord of the Universe. Siva is. 

52. When Siva is called the Absorber (Jay) Sivatattva and Sakti tattva 
are included therem. When He is called the Enjoyer (bhog1), Sadagiva tattya 
is included therein. When He is called the person in authority (adhikari) 
fuddha vidya and Isvara tattvas are included therein. The Agamas refer to 
iva in these states as Sattar, Udyuktar and Pravittar; Igar, Sadagivar and 
antar.



PATI-—-THE LORD 105 

The products of $uddha maya, viz., Suddha vidya, Iévara, 

Sadakhya, Sakti and Siva are the centres of the Lord’s activities. 

They constitute the natural form of the Lord. The order of men- 
tion of these tattvas follows the earlier and later activities of the 

cognitive and conative energy. It is not based on time which 
arises after these tattvas have come into existence and so cannot 
be their cause. Besides, the tattvas are beyond time limits There - 
fore they are called the eternal abodes of Siva. These tattvas are 
called the natural forms because they are directly controlled 
through Ananta and others. The abode is figuratively referred to 
as form. 

The changeful tattvas are said to constitute the natural form 
of the Lord because they are eternal. They are eternal. because 
they are above time. Though they are‘ a-temporal, they are classed 
as earlier and later in respect of their functional difference. Siva- 
jfiana yogin says that since Siva Sakti under the name of Kala- 
yitri is the abode of time, there is no contradiction when we take 
it to be the cause of these activities. 

Just as the person who acts many parts remains essentially 
himself inspite of assuming all these parts, the Lord does not 
change though He assumes all the different forms in order to fulfil 
His five functions. All the forms that He assumes are the forms 
of His Energy. The Lord and His Energy are like the tree ang 

its hard core. The relation between the Lord and His Energy is 

like that which obtains between the quality and the substrate. 

How can what appears in His Energy be said to appear in 
Him? Because the Lord does not appear except through His alJ- 
pervasive Energy, He appears as the different forms figured in His 
Energy without seeming different from them, even as the crystal 
reflecting various hues, golden, blue, etc., does not appear as other 
than the hues reflected. 

Sivagra yogin says that the Lord -performs His activities controlling para_ 
nada, sadakhya and mahegvara which are the seats of absorp ் tion, enjoyment 
and authority. 

53. Jidnaprakagar speaks of srsta éivatattvas as the 
inherent Energy and srjya fivatattvas as the form of His assumptive Energy (general form). No temporal distinctions apply to the srsta sivatattva becaus they are beyond time limits and are eternal. When, however temporal distinctions are applied to them it is on the analogy of these dis- tinctions applying to the sijya Sivatattvas. 

special form of Siva’,
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Because the Lord has in Him the dual nature of Sakti and 

Siva, the bodies of souls which otherwise are the same, come to 

have the distinctive organs and qualities of the male and female 

sex. Thus enjoyment becomes possible. Life itself becomes pos- 

sible only because of Sakti. The ignorant do not know that Siva 

and Sakti take two forms so that souls may have bodies charac- 

-terised by differences in regard to sex. They do not know the 

nature of linga and pitha."! 

The Siddhantin gives other details of the variations in the 

forms assumed by the Lord. Nine are mentioned. Jianaprakasar 

says that Siva Who is a single substance manifests nine variations 

because of the differences in the substrates which He occupies. 

The nine variations are Siva. Sakti, Nada, Bindu, Sadasiva, Mahe- 

$vara, Rudra, Vignu and Brahma. Sakti comes from Siva, Nada 
from Sakti and so on. The Lord exists inthese and inspires the 

respective functions. The first four are incorporeal forms, the fifth 

is corporeal-incorporeal and the last four corporeal,” 

54. Maraijidna Desikar says that liiga is of the form of cognitive energy 
and pitha is of the form of conative energy. 

Sivagra yogin says that Siva is the substrate and His Sakti is the attri. 
bute Likewise, He has ordained all things as substrate and‘attribute. The 
pratyaksavadins might say that there is no warrant for assuming an unseen 
éiva and Sakti as agents for procreation and that procreation is explicable 
by the presence of male and female mortals, not realising that the attraction 
between these is made possible only because the Lord and His Sakti, unite. 
diva and Sakti assume the form of nada and bindu which are symbolised by 
yjnga and pitha. 

Jiianaprakagar: The bases for Sakti and Siva as attribute and substrate, 
jike female and male, rotundity and elongation are assumed in the inert 
substances like pitha and liiga. while bases for them as intelligent attribute 
and substrate are found in‘ the other-knowing intelligence and self-knowing 
joteliigence. 

55. Maraijfiiana Desikar: The forms are for meditation. Can one 
object be satd to have two natures? No; sakala is like the tree; niskala is 
like its shade; the flower (like sakala) and its smell (like niskala) also help 
us to understand the position. Will not sakala~niskala suffice? Should 
there be sakala also? There must be sakala to enable souls to make 
images in metals and wood, worship the Lord through them, and obtain 

His Grace. Since sakala~niskala is unique in having the advantages of 
both, sakala and niskala, the celestials set up the liiga form and worship 
it. Sivagra yogin: The sole Lord of the Universe Who is without forms 
manifests Himself differently in accordance with the three kinds of souls 
(vijdanakalas, pralayakalas and sakalas), the three kinds of adhvas (suddha 
Suddha-suddha and aguddha) and the three kinds of material (bindu, mohin; 
and mahat), To the question how there can be four varieties when the incor-
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Corresponding to the variations in the form of the Lord, Sakti 
which is one like Siva also bas various forms because of difference 
in the functions. Siva has Sakti; Nada - Bindu; Sadasiva—Manon- 
mani, MaheSa—Mahe$vari; Rudra—Uma; Visnu-Mahdlaksmi and 
Brahmi—Sarasvati. In whatever way the Lord residing in these 
variations of His form acts, in the same way, Para Sakti, residing 
in the variations of Sakti acts. Thus Sakti helps Siva. 

It was said earlier that the forms of Siva are the forms of 
Sakti. Here variations of Siva and variations of Sakti are kept 
apart. How are the two statements to be reconciled? Pardgakti 
unites itself with the variations of Siva like Nada. Likewise Sud- 
dha Siva manifests Himself through the variations of Sakti, 
Because Siva and Sakti exist together, like a tree and its hard 
core, all the forms assumed by Sakti are common alike to Siva 
and Sakti. Though Sakti remains so inseparably united to Siva, 
it is the incomparable consort of the Lord, becoming all that He 
wants it to become. Hence the differences of the form and quality 
of Sakti and Siva. 

Though fire is one as substance, it is treated separately, as 
red in its colour and hot in its quality. So also, though the Lord 
is one, as the expanse transcending everything, He is Siva; as 
uniting with everything and as having the quality to attract every- 
thing, He is Sakti. The idea of man and wife is applied to Siva 
and Sakti, To emphasise this the author says: “Sakti becomes. 
all that Sakta wants it to become”. 

Sivigra yogin says that Sakti controls all the tattvas from 

Nida to prihivi; and Siva controls everything including Sakti. 

All things created by them are of the form of Siva and Sakti. 

Sakti is the strength of Siva who possesses it; it is also His 
cognition, conation and affection. 

Where Siva and Sakti unite we have Sadagiva tattva. They 

both unite joyfully and cause the origination of the intelligent and 

inert Universe." Nevertheless Siva is a celibate and Sakti a 

poreal 1s one, Siwagra yogin replies that kala, dik and akaga also, which are 
incorporeal are different because of their effects. The icorporeal one is 
said to be different in view of differences in function. 

55a. How can souls and maya charcterised as beginningless, be said 
to arise from Sadagiva tattva? Since re-manifestation of souls and maya from 
the pralaya state is meant, there is no contradiction.
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virgin. Those who have knowledge now as the result of the 

merits of their former lives know that all the deeds done by Sakti 

and Siva are like unto a drama. 

Tattvas are the cause of bodies, organs, worlds, enjoyment, 

bondage, release, the differences in bondage and release. These 

tattvas go together with the souls and not with the Lord. He who 

knows these things from the Scriptures and by reasoning deduces 

tattvas in the proper order of deduction and who realises without 

doubt or error, That which transcends these jattvas, knows the 

truth of the saying that Siva is a celibate and Sakti a virgin. 

giva neither has a form nor is without form. He is neither 

intelligent nor non-intelligent. He does not engage in the five 

activities. Hedoes not assume forms symbolising meditation or 

enjoyment. Though He is defined per accidens as having these 

attributes, etc., His essential nature cgnnot be defined by them. 

When the Lord recreates the Universe, He exists as one with 

the souls by reason of His contact with them in the manner of 

the soul and the body. Because of difference in substance, He is 

different from the souls even as the sun and the eye are different 

Because He is the Life of their lives, He is one with them like eye, 

sight and finite consciousness. As the Agamas declare, He is Sakti, 

ie., He is of the form of Sakti which transcends the souis. He 

is the Lord in as much as He directs the souls to pass through the 

five states of creation, etc., in accordance with karma which Siva 

Sakti enables to fructify.” 

We have elaborate comments on this matter from Sivagra 

yogin. He says that the relation of non-difference between Siva 

and souls is set forth. 

Siva and souls are different because, while Siva is pure, souls 

are mala-ridden. But they are non-different in respect of perva- 

56. This is the position as set forth in the Siddhiyar, Il.1. Maraijnana 
Degikar gays that this sets forth the characteristics of advaita. The Lord 
though different from intelligences and inert matter, is non-different from 
them because He pervades them. As two different attributes,'like difference 
and non-difference cannot be predicated of the same substance as the Jainas 
do, we say that He is the effulgence of wisdom. He is the cause of all activities 
because it is His conative Energy which guides the activities of numerous souls 
jn accordance with karma. But the Lord is not affected by the pleasures 

and pains that the souls experience.
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sion and intelligence. In accordance with.the karma of countless. 

souls, the Lord agitates maya through His.inherent Energy and 
creates bodies, organs, etc., wherein the inherent Energy is conti- 
nuously present. He causes these things to remain in the Universe 

during the state of sustentation, and to be absorbed at involution. 
For all these, He is the remote agent. He exists inseparable from 

the Universe; but He does not have the activities and enjoyments 
of souls, the contractions and expansions of maya and the states 

of origination, sustentation and destruction of the products. Thus. 
He is the naturally beautiful, pure, self-luminous One Who is not 

de-limited by space, time and things. 

He becomes the whole world through His Energy. The souls. 
have de-limiting adjuncts but Siva has none. He is eternally pure 
whereas Anantegvara and others were made pure by Siva. He 

is self-luminous and enables others to be luminous. Thus they 
are different from Siva. 

The Lord is identified with the creation, maintenance and 

destruction of the Universe because He is the remote agent for 
these together with His Energy which is turned towards activity- 

His Energy is continuously and non-differently present in the 

Universe. Thus though $iva is the efficient cause, He is said to 

be the material cause of the Universe because He is non-different 
from His Energy. Are we not going against our earlier statement 
that Suddha and a$uddha mya are the material cause? No; the 

material for the child’s flesh comes from the mother and that for 
the bones from the father, It is even so in regard to the Universe. 

Because conscious Energy and inert mayA& combine, the Uni- 
verse is constituted of conscious and non-conscious things. 

If Siva and souls are different in substance and yet non- 
different because of pervasion, what is the relation between them? 

Is it one of inherence or inherence in what is conjoined? The 

relation is neither of these but the Intelligence-Energy, i.c., con- 
sciousness. If the relation is one of conjunction, is -it generated 
or non-generated? If generated, is it generated by the activity of 
either or both or by another Conjunction? Because both the 

things related are conscious and pervasive, the generation of rela- 

tion by the activity of either or both cannot be the cause. Con- 
junction generated by another conjunction cannot have an origin 

and will only lead to an infinite regress. Thus the relation can
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only be non-generated. Change does not result if it is not 

generated conjunction. 

Pervasion is of two kinds, external (vaisayika) and intimate 
(aupaglesika). External pervasion is like ether pervading all 
things having form, like pot. Intimate pervasion is like that of 

ghee in milk, sweetness in fruit, oil in the sesame seeds and fire 
in wood. Because Siva and souls are intelligent and pervasive, 
the relation of pervader and pervaded obtaining between them is 

intimate. This relation is one of identity-in-difference because 

there is difference between Siva and souls and yet they are 
inseparable”. 

J®anaprakasar has his own way of stating the Siddhantin’s 
position. The Siddhantin says that the Lord becomes the intelli- 
gent and inert Universe. But he differs from the Vivartavada. 

57. (உலகெலாமாகி) (Siva becomes all the world). This refutes the 

Vivartavidins who say that the world is a delusion and not something which 
pas an origin. 

Garapa .. (is different) refuses the Sivadvaitin. 

உடனுமாய் உ. (1s one with) refutes the Naiyayikas and 
the Vaigesikas who say that the Lord and 
souls are absolutely different. 

ஓளியாயோங்கி .. (is self-luminous) refutes the Paficaratras 
and the Bhagavatas who say that God 

has qualities and parts. 

அ௮லூலா உயிர்கள் உ, (countless souls) refutes EkStmavada. 

சன்மத்து .. (in accordance with karma) refutes the 
Lokayatas and meets the alleged defects 

of cruelty and partiality. 

அணையின் .. (through His Energy) refutes the Bhattas 
and Bhaskaras who affirm a -maya-- 
Energy but deny Siva’s mherent Energy 

அமர்ந்து .. (stays) refutes the Bauddha who'says that 
the world has origin but no sustentation 
because it is momentary. 

செல்லத் தலைவனாய் .. being the Destroyer in Whom it is ab. 

sorbed) refutes the Mimamsakas who say 
that the universe is not destroyed. The 

Mimamsakas deny the need for God, 
arguing that bodies and sense organs 
arise because of the karma of souls.
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Vedantin who says that Brahman appears as the Universe because 
of intelligence being sullied by ignorance. On the Vivartavadin’s 
view, Brahman remains in Its own nature on discrimination. The 
Siddhantin differs also from the Pari jamavada Vedantin who says 
that Brahman is modified as the Universe and remains as Itself 
too. JhanaprakaSar introduces a discussion bearing on the nature 
of consciousness and incidentally brings in the Advaita view for 
criticism, The nature of the released soul or Siva is not that 
which has consciousness for its cause nor is it what is characterised 
as indeterminable, for either way it will become inert as it does 
for the Naiyayikas and others. If we say that which is caused 
by consciousness or that which is indeterminable is consciousness, 
we shall be landed in an infinite regress, No, doubt it is of the 
form of consciousness but it is not pure consciousness (conscious- 
ness alone) as itis for the Vedantins. If it is not the indeter- 
minable something-we-know-not-what, but consciousness, the 
words of the Sivagama, “There is something established as the 
denotation of the word ‘that’”’ will apply. The Parakhya and the 
Mrgendra convey gradually the idea that dirk (knower) is 
different from objects that are known (dr$ya) and unknown 
{adréya) The Advaitin speaks of bare consciousness as devoid of 
the distinctions of knower and known and as dependent on 
(i) itself, (ii) other consciousnesses and (ili) objects of knowledge. 
For the Advaitin, consciousness is pure, independent, non-relative 
and supra-relational; for the Siddantin it is never pure alone, it 
is dependent, relative and relational. The Advaitin stresses pure 
identity alone; the other, identity in difference. 

Though consciousness is alike in respect of the omniscient, 
omnipotent Siva and the souls, freed from delimiting adjuncts, the 
characteristics of consciousness are natural and not adventitious, 
just as the natural characteristic of the lamp is to burn and illu- 
minate, These characteristics are not found in the unintelligent 

inert material pasa or in the souls which, limited by paSa, know, 
‘do and enjoy ttle. Capacity to know and do little is due to an 

adventitious cause. Partial knowledge, partial activity and partial 

enjoyment and non-knowledge and non-activity:‘are due to limita- 
tions. It is wrong to hold as some do that omnipotence and omni. 
science are also due to an adventitious cause. These are natural 
characteristics.
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According to the Advaitins, pure consciousness alone is the 

natural characteristic. As we have seen, the Siddhantin says that 

the natural characteristic is pure consciousness but as qualified by 

its relation to (i) itself, (ii) other consciousnesses and (iii) objects 

of cognition. Omniscience and omnipotence constitute for the 

Advaitin, the definition per accidens of Brahman’s nature. 

JRanaprakagar rejects the view of those who hold the rela- 

tion between the Lord and the souls—the pervader and the per- 

yaded—to be one of beginningless conjunction brought about by 

intimate relationship as obtains in the case of sesame and oil, fruit 

and its juice. Sucha relation constitutes release also for them- 

This is untenable. As non-corporeal objects like ether and abso- 

jutely non-corporeal objects like the soul do not conflict with one 

another, as rays from the two eyes reach the moon simultaneously 

without conflict, the consciousness of the Lord and the conscious- 

ness of the released souls are found together in all objects without 

clashing with one another. There is no relation between them 

as external and internal nor is there conflict between them. So 

no relation can be predicated of the released souls and the Lord 

either as one of conjunction or as inherence; nor does the same 

relation as obtains between the pervader and the pervaded apply. 

All that can be said of the released souls and the Lord is that 

they are similar. This view, he claims, has thé support of the 

commentator on the Raurava. 

The difference between Sivagrayogin and J&anaprakaSar is 
significant. While to the former, the relation is one of intimate 

relationship as between the pervader and the pervaded (both of 
which are according to him intelligent and pervasive) as obtains 

jn the case of ghee and milk, fruit and its sweetness, oil and 
sesame seeds, the latter, who must have read the commentary of 
the former rejects this view also. Both are agreed on rejecting 4 
relationship based on conjunction. JManaprakaSar speaks of relea- 

sed souls only whereas Sivagra yogin speaks of souls in general, 

But the difference is significant. 

The Vedas declare the existence of one soul only. How could 
the Siddhantin speak ofa plurality of souls? The Siddhantin 
replies that the Vedas declare the Lord of souls to be one—not 

that there is only one soul. Just as the sound ais found in al] 

other letters, the one Supreme Soul pervades the plurality of finite 

souls. This way the oneness of souls with the Lord is kept
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up while the difference between Him and the souls is not lost 
sight of. 

Sivagra yogin takes the above as a reply to the objection of 
the Advaitin who takes the Vedic declaration to mean the existence 
of only one soul. There is the further objection of the Advaitin 
that Vedic declaration regarding non-difference (Advaita) is also 
overlooked if the Siddhantin says that the Lord of the souls is one, 
thereby affirming difference between God and soul. 

As for non-difference, Sivagra yogin says that there can be no 
negation except of that of which there is the possibility. Therefore 
non-difference is declared in the sense that the finite souls and 
the Infinite are non-different in respect of prevasion though they 
are different in respect of substance. The finite souls are pervaded 
by the Infinite. Just as the letter a animates the other letters and 
remains as their life, Siva animates the souls existing inseparable 
from them. The vowel a animates the consonants. But how can 
@ be the life of the vowels themselves? While a is the archetype, 
the fifteen letters similar to a are its modifications (Refer to Alavai 
for further details), Because souls are different from Siva they are 
known by Him as objects of knowledge. Hence we are faced with 
a dilemma. If souls are objects of knowledge, they become 
conditioned and destructible, If we say that Siva does not know 
these souls, in order that we may escape this untenable position, 
His omniscience is jeopardised. How can we meet this dilemma ? 
Sivagra yogin replies that the truth of the position which does 
not belittle the souls any more than it detracts from the Lord’s 
omniscience can be known through the preceptor, 

Jnanaprakagar says that like that which is related to another as similar, Siva is related to the released souls in as much as the 
Intelligence-energy of the latter is manifested in its entirety in 

58. Maraijfiana Degikar quotes the following rules in support of the illustration that vowels give life to the consonants “உடல்மேல் கூயிர் வந்து ஒன்றுதல் இயல்பே” ஹச் *Qindi go Buse’ and says further that vowels cannot be consonants any more than consonants can be vowels but both must combine to produce any result, Souls have no activity of their own. Nirambavatagiar quotes the following verse from the Sivajiiana Bodham.- 
Qar@ norm தொன்ேேறகாண் ஒன்றே பதிபசுவா 
மொன்றென்ற நீ பாசத்தோடுகாகா_ ஹொன்றின்றா 
லக்கரங்களின்றா மகரவுயிரின்றே 
லிக்கிரமத்தென்னு GE. 

8. 8. 8
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accordance with SivaSakti. But the manifestation of the bound 

souls is partly without accordance with Sivagakti. So the relation 

between Siva and bound souls is like the relation between him 

who shows and him who receives Grace. The objector asks why 
the Siddhantin should maintain the relater and the related as 

pervader and pervaded to be in the relation of that which manifests 
and that which is manifested. The Vedas declare the existence 

of a Lord who is beginninglessly so (i.e., has been the Lord begin- 

ninglessly), an infinite number of lords whose attainment of their 
position has a beginning and an infinite number of souls also. 
If so, is the Lord in a place other than the one where the lords 
and souls are ? The relationship is illustrated by an analogy which 
applies in part only. The several letters are related to @ which is 

inherent in them. There is identity in ditference. But the Lord 
and the lords are related as similars. The Lord and souls are 
related as pervader and pervaded. 

The Siddhantin gives the body-soul analogy to illustrate the 

relation between the Lord and the souls. The soul resides in 
the body made up of nerves, etc., and bas sense organs, etc,, for 
its instruments. Yet the soul and body remain distinct without 

either of them becoming the other. Likewise, the Lord exists 
non-different from the souls. But at the same time, He does not 
become the soul anymore than the soul can become the Lord- 
Thus, like the soul and the body, the Lord exists as different and 
non-different from the souls. 

The soul-body analogy may be criticised on the ground that 
while no satisfactory explanation of the relation between the soul 
and body is available or even possible, it is used to illustrate the. 
relation between God and soul. The critic may proceed to deny 
the ultimate realitv of God as such and soul as such, If dialectics 
sets up intelligibility in terms of ratiocination as the test of reality, 
we find not merely that the relation of God and soul, of soul and 
body cannot be accounted for but also that God, soul, and body 
—all these have to be treated as appearances! Strangely enough 
these appearances are admitted to be facts of experience. But 
if they are admitted as facts of experience, then is it not proper 
to try to understand them as best as we can—by means of 
analogies which in the very nature of the case cannot be complete 
but still can be helpful for our purpose, and thus enable us to. 
verify the truth in religious experience? The experience of the
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Saivite saints is ample proof, if we do not mean by proof what 
is given by ratiocinative processes, that God is the informing 
spitit of the soul just as the soul is the informing spirit of the 
body. : 

Differences notwithstanding, it is worthwhile considering 

what the ViSistidvaitin has to say on the matter. ‘In the highest 
sense of the term, the Sri Bhisya concludes with the very signifi- 
cant note of the Sariraka Mimamsa “‘sarvam samatijasam” (every- 
thing is satisfactorily explained). This includes philosophical 
satisfactoriness as well as spiritual satisfyingness which is traceable 
to the infinite suggestivness of the synthetic insight afforded by the 

Sarira-Sariri bhava’...... Again, ‘The truth of Brahman as the 
Saririn of all beings is clearly intuited by the Alvars and summed 
up in the Tamil Veda “udalmisai uyir’’, Ramanuja thus shows 

that the foundational truth of Brahman as the Saririn furnishes 
the key to the understanding of all philosophical problems’. 

To show that even the soul-body relation is a fact of experience, 

Nirambava'agiar quotes a verse fromthe Sivaj%ana Bodham which 
says that though different from the body, organs etc., the soul 

answers when the name of its body is called—because it identifies 
itself with the body. 

The sense organs and internal organs cognise their objects, 

as informed by the soul; but they do not know themselves 
or the soul which informs them. Even so, souls cognise, as 
informed by the Lord’s Intelligence-energy which resides in all 
souls and which is all-pervasive ; but they do not know themselves 
{as the agents who know and experience the fruits of their deeds) 

or the Lord’s grace actuating them. Siva Who, in the end 

imparts real knowledge to the souls, knows them, informs them 
and exists together with then.® 

59. The Philosophy of Vigistadvaita, p. 246ff. 

There 1s an explicit reference to Sarira-sariri bhava in Mapadiyam. 

Cf. 

*“முூதல்வனே பசபாசடுமன்று அபேங் கூறுதலும் மூதல்வன் வேறு 
பசுபாசம் வேறெனப் பேதங் கூறுதலும் ஏலாமையின் மூதல் 
வனுக்கும் பசுபாசங்கட்கும் சரீர சரீர பாவத்தான் அபேதங் 
கூறுதல்வேண்டும்'”, 

—-p. 448. 
60. The nature of Tirodhana is figuratively ascribed here to the Lord, 

S. S. 8a
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Sivagra yogin answers a few questions: To the question how 

sense organs etc., which are declared to be inert can be said to 

cognise, he replies that the statement should not be taken in its 

primary sense but in its implied sense, asa figurative usage based 

on the relation of cause and effect. The sense organs etc., are 

auxiliary to the soul’s intellingence in cognising objects when it 

is turned towards them ; but they do not know the soul or that they 

are auxiliary causes only by reason of their contact with the soul. 

Is it not inappropriate to mention the sense organs etc., which are 

inert in order to illustrate a point involving the soul which is 

intelligent? No; since the subject is all souls, there is nothing 

to compare with them (i.e., no sapaksa). So it is not improper to 

illustrate the point with a negative example. It may be conceded 

that the inert has no activity except as controlled by the intelligent 

But would it not lead to an infinite regress if the intelligent itself 

be said to require another intelligence (viz., Siva) to inform 

and impel it? No; Siva Who informs souls does not require 
another intelligence. He is self-luminous, knows everything. 

informs souls and exists non-different from them. Souls, which 
are also intelligences, cannot know for themselves (but have to be 

informed by Siva) and cannot teach others. How can there be 

this difference between intelligences while the nature of intelligence 

is the same? The eye is luminous; so is the sun. But the eye 
cannot see without sun-light nor cause other eyes to see. The sun 

can, by its light, see ali things by itself and show them to the eyes 

also. It is even so in the case of souls and Siva. 

If God is required to inform souls, how is it that all the souls 
are not alike as intelligences? If karma isresponsible for the grades 
in human intelligence, God is rendered superfluous. To such 
questions, the Siddhantin replies thus: for the blossoming of the 
rotus, the sun 1s neccessary as also for cultivating land. So, God 
is indispensable for the ripening and fructification of karma. 

The soul that cognises things knows a particular thing through 
particular sense-organs, forgets things it has known once, remem-= 
bers them when reminded by others, and does not know itself as 
knowing things. ence it does not know i பண்டக கர் வன் w independently but only 

hi The soul cannot be said to cognise without the help of other 
things. It requires the atmatattva (which it impels), the deriva- 
tives (the internal organs), kalas etc. (which manifest the cogni-
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tion, conation and affection of the soul),kila (which assigns karma 

to a definite period) niyati, (which maintains karma without in_ 
crease or decrease), body, the means of knowledge, the modes of 
speech (which are the cause of the writings), and an intelligence 

to inform it. Otherwise it would remain incorporeal and be 
ignorant of its own existence. That it may have all these, there 

must be an intelligence (viz.. God: which out of Grace, gives it 

these things. Such an intelligence is indispensable. 

The Lord is without the accessories aforesaid forHis cognition. 
Jt cannot, therefore, be said that He requires some one else to 
give Him these, for that would lead to an infinite regress. He 
cognises everything by Himself. He performs the five subtle 
functions in the kevala, the five gross and the very subtle func- 
tions in the sakala state. 

There is verbal testimony, in addition to reasoning, using the 

principie of elimination, to show that the souls do not function 
except inthe presence of the Lord. In the presenceof the ail 
pervasive Lord, the souls come to have the fruits of knowledge 
according to their karma. Ue is not affected, as the inert world 
cannot stand over against Him. So, though the Lord informs the 
souls, He is not thereby affected,*! 

Jhanaprakasar, explains the posiiion thus: Change (and 
inertness) would result for Siva if He were to exist in a samyoga 
relation with inert things like maya. Neither do mya etc. exist 
j® a samavaya relation to Him, for that way He would become 
inert. He does not exist in either of these relations to ihe souls, 
For, if He did, He would become subject to changes. By His 

presence which consists in having contact with objects through the 
resolve of His Energy, He produces changes in the intelligent and 
the non-intelligent. 

Just as the soul cognises with the help of the body ete., the 
Lord is a play-actor, doing the five-fold functions For this, He 
has the two hundred and twenty-four worlds as His body, the 
eighty four hundred thousand species of living beings as the mem. 
bers of His body, the luminous cognition, conation and affection 
as internal organs and the function of informing the souls, existing 

61. + Muthiah Pillai says that presence doesnot mean being directly opposite 
to something. It means the inseparable Grace of the Lord.
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as the intelligence of their intelligences, as His duty. Unlike the 

souls which function through organs and instruments, the Lord 

functions by His resolve, That is why He is said to be a play- 

actor. 

Grace which thus helps the soul is the Energy of the Lord — 

His natural quality. As quality and substance cannot exist apart, 

Siva and Grace do not exist apart from each cther. As the sun 

dispels physical darkness and causes light to shine forth, so does 

giva remove the spiritual darkness of the souls by means of His 

Grace and grant them release. Sakti is Siva’s efficiency. As the 

light is not other than the power of the light, so is Siva not other 

than Sakti (the relation here is one of identity-in-difference). 

The analogy of the sun-light dispelling darkness has only a 

partial application to the point that the Lord removes anava; for 

in the former there is no mainfesting operation. So, a more 
appropriate analogy would be the following: Cataract prevents the 

perception of objects.On the application of collyrium,the cataract is 
removed and the eye is enabled to see. In addition to the removal of 

mala, the residual impressions of mala have to be removed and 

Sivatva made manifest, The removal of the residual impressions 

of mala and the manifestation of Sivatva are not separated much 

in respect of time. The transition is as immediate as the sequence 
in the snake throwing off its skin and appearing in a new one. 

Having set forth the nature per accidens of Siva, the Siddhantin 

proceeds to state His essential nature, 

If Siva can be known by being pointed out in the manner 
in which material objects can be pointed out, He would become 
inert and liable to destruction. If He cannot be known in any 
way at all (since what cannot at ali be known is non-existent), 

He would be a void. PaSajfidna cannot exist in the presence of 

Siva Who can be known (only) by Sivajtiana. Siva Who is all 
pervasive is neither inert nor void but the intelligent real (citsat)- 

Sivagra yogin interprets asat as ‘anitya’, an interpretation 

நக வக்கா discountenances. While Siva Who is all-pervasive 

is not knowable by the instruments of maya, He is not unknowable 

by the souls. He is of the nature of sat and cit. In Jnanaprakasgar’s 
commentary, the word ‘asat’ is taken as meaning aSuddha, 
Asuddha maya may be called Suddha as it isa product of maya: 

but Suddha maya is also aSuddha as compared with intelligence,
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If, instead of interpreting asat as aguddha, we interpret it as 
asatya, we would be lapsing into Vedanta. If we mean by it ‘non- 
eternal’, this would also be unsatisfactory as maya, mala ete.. 
Would then be non-eternal. As for Siva, if He were not an object of cognition, then He would be non-real like the horns of a hare 
which are eternally non-existent. 

In the presence of the Lord Who shows the way to release, 
the Suddha and aguddha prapaticas remain as bare existents; to 
the souls, they are the means and objects of enjoyment. They are 
Not the objects in respect of which S1va performs the five func- 
tions. Even if they are, it is not for the released souls. They are 
So for the unreleased souls. 

If, instead of such a view, it be held that the universe does 
not exist in the presence of Siva and that it is not known. to Siva 
by any means whatever, Siva must be said to have agency in 
respect of the five functions without having the conditions for 
them. If Siva has nothing to know or act upon, He cannot be said 
to be omniscient or omnipotent; His condition would be like that 
of an inert object. Siva would be a void and all the sayings of 
the Scriptures would be pointless. 

Demonstrative knowledge is limitted in time because it is sub- 
ject to origin and decay; it is limited in space also. It is manifold 
as relating to world, enjoyment, body and instruments. It is as- 
sociated with mala, It is superseded by real knowledge. For 
these reasons, it is asat; objects known through such a knowledge 
are all asat—they cannot be sat. 

This is a reply to the Naiyayika who says that not all things 
known are asat. He is told that they are asat by thus explaining 
the nature of the knowledge relating to them. 

Sivigra yogin says that this is in reply to the Mimamsaka’s 
contention that the universe is sat. The Siddhantin (he says) 
proves that the universe is asat. The universe is subject to origin 
and decay. The soul’s intelligence knows the universe by pervad- 
ing it. Body, organs, world and enjoyment change for the same 
soul and are the cause of the soul’s delusive knowledge. When 
by the grace of Siva, real knowledge dawns upon the soul, all 
these turn out to be asat and different from the soul. Things dis- 
criminated by the soul as different from itself are all asat. 

Life, whether it is as king of the earth oras king of the celes- 
dial regions or as anyone of the 8,400,000 species of living beings,
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and everything that is seen, is like a conjuror’s trick (a conjuror 

so blinds the eye of the person as to make what is really not there 

appear to be there), like a dream (which comes to an end without 

a proper consummation) and the mirage (which is occasioned by 

the sun’s rays and disappears with their disappearance).Life comes 

to an end like these. Hence the world is asat, 

Though it is called asat, the world is really sat. The Sahkhya 
says that asfor Satkiryavada, there cannot come to be what is non- 

existent, it cannot be said that what is known is non-existent. The 
Siddhantin shows with the aid of examples how what is known can. 

be asat. 

Giving his view of the matter Sivagra yogin says that things 
which exist for a time and cease to be thereafter are asat and points 
out that the words of the text ‘also asat’, indicate partial accept- 
ance as ‘sat’. So, it must be said to be sadasat. Is this not a defect 
of anaikintika? No, itis nota mere appearance as obtains in 

the silver-nacre illusion: nor is it eternal like the souls or Siva. 

It is existent upto pralaya. In the sight of the world it is existent, 
in the sight of the Scriptures it is non-existent. So, there is no 

defect in calling it sadasat. How is it known that there is dissolu- 

tion of the world? In susupti, the souls do not have the functions 
of the senses and the internal organs.At death, body, organs, etc., 
are destroyed. As at death the body is destroyed for the soul occu- 

pying and identifying itself with that body,at the death of Brahma, 
the world he identifies himself with viz., Brahma idaloka is des- 
troyed. The worlds constituted of the tattvas above these are also 
destroyed at the death of the deities presiding thercin. Thus there 
is all round dissolution. 

JnanaprakaSar says that the Vedantins do not realise that what 
appears as false is not really false. They therefore call the world 
asat. But the Saiva Siddhantins say that what is sat in its own 
nature is real and that the world which isnot real inits own 
nature is asatya. 

What is known is subject to change and destruction. What is 
not known is not subject to these; so, why not recognise what is 
not known ? Such a thing is really of no use. Neither can we 
reach that, nor can that come tous. It can give rise to no func- 
tion. It would be like a garland of sky-flowers or a rope of tor. 
toise-hair.
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Why not say then that Brahman is neither existent nor non- 
existent nor both nor different from these but indeterminable ? 
The Siddhantin presents two alternatives to the person who pro- 
poses this view. Is Brahman non-existent? Ifso, the defects apply- 
ing to what cannot be known would apply equally well to this. 
If to escape this, it be said that It is existent, this very admission 
would go to prove that Brahman is existent and not indetermina- 
ble. It may perhaps be said that if Brahman exists, It ought to 
be known. Whatever is an object of demonstrative knowledge 
is liable to destruction. Brahman (Siva) is an intelligence trans- 
cending demonstrative knowledge. 

JNanaprakaSar says that a section of the Vedantins says that 
Brahman is indeterminable (anirvacaniya). The Siddhantin says 
that there cannot be such an entity—an entity that lacks useful- 
ness. Siva is intuited by the soul’s Intelligence-energy as informed 
by Siva-Sakti. Siva is of the nature of intelligence. The world 
with its cause including the most fundamental is inert. 

An object that is known becomes inert and liable to destruc- 
tion. So, sat is what cannot be known (for what cannot be known 
is free from appearance, destruction etc.). This view is unaccept- 
able to the Siddhantin. Sat must be known by the soul who is the 
knower. Or else, of what avail can it be to assume a sat that can- 
not be known? Siva exists with the soul who is the knower. He is 
known by means of Grace. Siva who is thus known exists as that 
intelligence itself, as different from it and as one with it.” 

Offering his comments, Sivagra yogin says that the soul which 
is the knower intuits Siva by uniting with ParaSakti, as non-dif. 
ferent from itself, Intuition (or cognition) implies the existence of 
the known and knowledge (ar@). Are these not different? 
No; the soul that attains to a state of trance (nirmalananda Para- 
Siva samadhi) knows, on returning to the normal state, how the 
bliss of Siva is experienced. Knowledge arises later and not 
when the experience is had. This is like a man Waking up from 
deep sleep saying that he slept well. This is the case in jivan- 
mukti. In the state of supreme release, there is Siva only (i.e., as 
paramount reality), Hence there is no room for the kind of doubts 

62° Maraijiigna Degikar: Souls are supported by Siva-Sakti and they 
attain the highest happiness i.e., self-consciousness, This commentator is 
said to be a disciple of Maraijiiana Sambandar who preached anmananda~ 
vada.
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suggested earlier at all. It is for this reason that it is negatively 
stated in the twelfth sutra that souls exist as Siva Himself. Siva 

“Who is the object of knowledge is of the nature of intelligence. He 
is, in fact, different from the soul. Because of His Grace, He has 

the soul (which is an intelligence) for His form; He exists non- 
different from it and is knowable by experience. 

WRanaprakasar says that if Siva be like the sky-flower (if He 

cannot be known), the enjoyment or release that the souls get 
through such a being would be like the produce of a field that has 

been ploughed with hare’s horns. The object of intuition is patent 
in revelation (the Agamas) interpreted through lakgana; it is non- 
manifest through the path of mantras used by modes of manas, 

buddhi and ahankara; it is without a substrate like the fame seen 
in the grass that is on fire, Thesoul which uses instruments ap- 
propriate to enjoyment and release, intuits Siva by means of its 
Intelligence-energy which is informed by Siva-Sakti. The soul 
belongs to the same class as Siva. There is similarity between 
the two because the soul shares in the genetic nature of Siva. In 

intuiting Siva, the soul is protected by Siva-Sakti from the residual 
impressions of pasa affecting it, Siva-Sakti is that which indicates 
Siva to the soul. 

If, for contemplation the aid of instruments is sought for, it 
would be the sakala state; if it is without instruments, kevala 
would set in; if it be without either, it would result in the indeter- 
minable and bea waste; if it be on the view ‘I coniemplate an 
object that is beyond contemplation on the presumption that I 
have attained it,’ no useful purpose would be served by such a 
contemplation. All these four kinds of contemplation are like 
play-acting. The proper contemplation would be intuiting Siva 
with the help of Grace existing non-different from it. 

The view of the Patatijalas is refuted here. 

The Lord is not different from the soul; He lives in its intelli- 
gence; He informs the soul. He removes conceit which makes one 
feel egoistic and possessive. The distinctions of cogniser, cognised. 
and cognition cannot be made in knowing Siva. The Lord cannot 
be cognised by the soul’s intelligence (as an object of demonsira- 
tive knowledge), 

, Sivagra yogin raises the question why it should be said that 
Siva can be cognised by Sivajtiana only, when the soul is itself an
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intelligence. He answers the question saying that the soul is per- 
vaded by இறுக்க which is pervasive. Whatever the soul thinks 
is really due to Siva existing within it and causing it to think so. 
Because there is no object other than Siva, the soul cannot think 
“I, “mine” etc. Because Siva is inseparably united to the soul, 
the soul’s intelligence cannot intuit Him without Sivajtana, 

Jianaprakasar says that when the soul and giva are distin- 
guished, (without separating them), it is found that the soul is 
characterised by similarity to Siva, belongs to His class and is really 
infinite in its thought and action. Finitude and limited scope of 
activity which constitute paSutva are really illusory (mithya). The 
Lord does not appear limited to the cogniser but is impartite. He 
is not encompassed by the demonstrative knowledge of the soul. 
He pervades it and extends beyond it. If He informed the soul 
directly by His Energy, the stage of bondage would be superseded, 
the soul’s finite intelligence would be made infinite, release and 
jntuition of Siva granted forthwith. But the soul is not ready for 
these yet. So, without hiding Himself wholly in the soul which is 
united to instruments like kala, He manifests partially the menial 
mode of cit-Sakti and informs it, He removes the limitations attach- 
jng to demonstrative knowledge (which results from buddhi and 
ahankara) making it dependent on Siva-Sakti. He makes cit-akti 
susceptible to His (own) onset. The Lord cannot be intuited by pasu 
jiiina Uluminated by paSajhana (pasa, pasu and Patijtana are 
each twofold as manifesting and manifested respectively). The 

Lord can be seen only;thus: PatijNana characterised by SivaSaktj 
subdues pagajfana arising from kala, buddhi, etc. This Patijnana 

(manifesting type) manifests Patijiina (manifested type) which 
illumines the Patijitana characterised by the soul’s Cit-Sakti. The 
soul’s manifesting Patijiiana illumines the manifested Patijfiana 
by which Siva is intuited. This is the supreme Siddhanta. That 
Cit-Sakti might cognise objects of sense-pleasure like garland, 
sandal paste and women, one type of instruments is required, 
(tattvas like kala and their derivatives). For the cognition of Siva 
Who does not belong to this category, another type of instruments 

is necessary Si.e., vasgakti and mental mode illumined by Siva- 
Sakti. Though ihese instruments are said to be adventitious, they 
are natural to the soul. 

Siva cannot be cognised by Sivagakti. If He can be so cog- 

nised (as an external object to Sakti) He would become external 
to Sakti. The fruit of knowledge goes to Siva instead of to the



124 SAIVA SIDDHANTA 

cogniser. The soul’s Cit-Sakti which is illumined by Siva Sakti, is 

jike the eye lit by sum-light. Siva-Sakti and other objects are 
cognised by the soul whose intelligence is thus informed by Sakti, 

This is the supreme Siddhanta. 

Some say that Siva and the soul are (entitatively) one. But 

as there is some one cognising in this fashion. we find the soul 

and Siva to be different. There are some others who say that 
the soul and Siva are different. To cognise them as different, we 

must be able to see another intelligence within the soul’s intelli- 
gence. As this is not the case, this view is also untenable. Even 

when Siva is cognised, it isfound that the soul exists as one with 

Siva, just as shadow exists always as one with water. To intuit 
this state of union, the soul must have the help of Grace. The 
soul would then see itself as non-different from the Lord.® 

Saiva Siddhinta speaks of Pati, pa$u and piga as eternal. In 
the foregoing discussions, we noticed the terms sat and asat used 
of Pati and paéa respectively. How can paSa be said to be asat? 
What is the meaning of this term? The commentators differ in 
their interpretation of this term. They are confronted with the 

problem of interpreting asat in such a way as not to compromise 
or deny the eternality of pasa. Sivagra yogin interprets it as 
‘anitya’, a procedure which is discountenanced by JNanaprakagar. 
Jiinaprakasar suggests that ‘asat’ means aSuddha. Sivajiana 
yogin says that interpretation of asat as sadasat, aSuddha etc. are 
all the result of confusion.°* He says that there can be no asat 
differeat from sat {in regard to the entities accepted by it) in 
Saiva Siddhanta which accepts Satkiryavada. The Universe is 
said to be asat because it doss not persist in its manifested state as 
an effect but lapses into the causal state when it becomes latent. 
Hence by asat only the Universe in its manifested state is meant. 

63. Maraijiana Degikar: The statement there is only one (to wit 
Brahman) implies the existence of more than one ...Because the soul is pervaded by the Lord and exists in union with Him, it can be figuratively 
called the Lord. 

. 64. cf. the following: “In the Saiva Siddhanta which espouses, Satkarya- vada asat is not the opposite of sat. Though pagu and p&éa are called asat with reference to their general nature, they are not asat Judged by their special nature. They are sat.” —Sivajiana Bodha Vacanalaiea ர் 
60121. 

a ara See Mapadiyam also on asat. Sern Dipam.
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Similarly in regard to karma also, the justification is that it 
exists in a subtle form in the causal state and in a gross form when 
it is manifested. Likewise 4 java whose efficiency is in evidence in 
the state of the soul’s bondage, subsides and exists like a void, in 
the state of release even as darkness is subdued by light. The 
soul also (as will be seen in the Chapter on Souls) which is really 
sat, is obscured by mala and its capacities rendered ineffective. 
Thus it appears to be non-existent. Though it subsequently gets 
free from mala and continues to exist, it does exist for a time like 
asat. !tis only Siva who exists ever the same and therefore can 
be called ‘sat? and ‘cit’ in the full sense of these terms, Thus the 
Siddhantin uses the term ‘asat’ to characterise whatever 
goes change and does not persist ever the same, with its capa~ 
cities unsubdued. Compared with Siva not merely paSa, but even 
the soul (pasu) has to be called asat, taking care to remember the 
connotation given to this term by the Siddhantin. 

under- 

Developing this position the Siddhantin Says whatever becomes an object of demonstrative knowledge is asat. In their manifested 
state, the objects of the universe appear for a while and disappear into their cause, viz., maya. So, as compared with maya which 
does not become an obiect of perception, the manifested universe 
is asat. The Siddhintin illus.estes this by reference to the writ- ing on water, dreams and mirage. While we write, the letters do 
appear in water, though they disappear even as we write; dream 
experiences are known to cause actual Physiological effects.95 Ip 
the case of the mirage, the mirage is there though water is not. 
Error consists in mistaking it for water—in not recognising it as 
an effect of the sun’s rays on sand. 

So, whatever becomes an object of demonstrative k nowledge 
is asat. Sat is beyond such knowledge. 

But are there not declarations which refer to Siva as an object 
as “He” , (“அவனே தானேயாய்” *அவனிவஞனாய் நின்றமுறை) ? 
Though Siva is so indicated in a general way, He cannot be 
demonstratively known in one’s experience. He can be known 

65, The treatment here follows the Mapadiyam closely. Cf. 
“ உரையுணர் விறக்து கின்றுணர்வதோர் உணர்வே”? Tiruvacagam, 
““ஆட்பாலாவர்கருளும் வண்ணரும் ஆதிமாண்பும் 
கேட்பான் புகிலளவில்லை சஇளச்சகவேண்டா"? 
“ஏதுக்களாலும் எடுத்த மொழியாலும் மமிக்குச் 
சகோதிக்சவேண்டா”, Sambandar,
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only as informed by PatijSina which is not demonstrative in cha- 

racter at all. 

We shall attempt an estimate of the proofs given _by the 

Siddhantin to establish the existence of God. In the main, pes 

are the cosmological proof and argument from morality. Be ore 

we assess their worth, it is important to find out first the Sid han- 

tin’s view about reasoning. Sivajiiana yogin says that reasoning 

is necessary, in addition to verbal testimony, to re-inforce the 

truths to pupils of dull understanding who are likely to be con- 

fused by the doctrines iof other schools. Besides one does not 

realise the truth in one’s own experience automatically as soon 

as it is taught; one has to go through the four stages of hearing, 

teflecting, attaining clarity and entering the state of trance. Again, 

there are apparent contradictions in Agamic declarations, One 

should know the relative strength of these declarations and to 

determine this, reasoning is necessary. Thus reasoning plays an 

important part in acquiring a knowledge of the verities. There 

can be no dogmatism on the part of the teacher and blind accep- 

tance on the part of the pupil.” 

What is heard and thought over is tested in one’s own experi- 

ence. Till it is done, one’s knowledge is merely theoretical. Siva- 

jXana yogin gives a significant example. The knowledge of a 

young girl regarding love, gathered from a study of books on love 

is merely theoretica!. She will understand it adequately only when 

she has actual experience.” Even so is one’s knowledge of God 

gained from a study of sacred books. Here we have insistence on 

66. Mapadiyam, p. 303. In this connection we may refer to the account 
which tells us how Meykandar was initiated. He heard the Siddhanta from 

Paratjoti Munivar. He sat in the presence of Pollappillaiyar in the local 
temple, reflected on what he heard and attained clarity. The autho; 

of the Paribhasa says that though pupils who are fit for initiation do not 
doubt the truth of the teaching imparted to them, they are directed by 
¢heir perceptor ‘fo reflect on it and they do so in order to realise it in 
personal experiencé, As the Katha upamsad has it, dréyate tu agryaya 
buddhya II, 12 --- 

67. Mapadiyam, 
ture has to be mediated 

   

   
   

  

. 356. Cf. the following: ‘What is revealed by scrip. 
thought before it could get transformed into one’s 

own experience Sruti நீத what is helped; yukti or tarkais what helps. As 
an aid to revelation, teason is of inestimable value; and it should be 
regarded as subsidiary to|sruti and, anubhit?. 

Dr. T. M. P. Mahadevan, The\ Place of Reason and Revelation in the 
Philosophy of an cas'ry~Atvaitin.
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the need for personal experience. ‘Faith’ as Dean Inge says 
“begins as an experiment and ends as an experience’, 

Reasoning (anumana) is defined by the author of the Saiva 
Siddhanta Paribhasa as the reflection which follows the hearing 
of the Siddhanta Sistras, This may appear to limit the scope of 
reasoning needlessly. But viewed in its context, it means just this. 
that reasoning is useful in helping us to understand the truths 
set forth in the $astras. To borrow words used in a similar context 
elsewhere “Reason may establish our certainities, it does not 
initiate them”. The author of the Paribhaga goes on to define 
pratyakga as one’s own experience (svanubhava). 

As a matter of fact, all the three pramanas are only auxiliaries- 
The real pramana is Cit-Sakti. The Siddhantin characterises 
the knowledge given by three pramanas also as pasajfiana in so 
far as they are limited by the psychic apparatus. Intuition of 
God is Patijhana.®® It would be incorrect to argue that because 
the Siddhantin uses reasoning to establish the existence of Pati, 
paéu and pasa, these are no more than inferences for him. God. 
is Something more than an ‘Inevitable Inference’.” ‘The religious. 
man would scoft, and rightly so, at the philosopher who believed 
that because he could demonstrate that Reality as a whole is a 
supra-rational harmony or what not, he thereby ‘knew God’, 
The form has a filling. But the filling is not for Philosophy. If 
at all, it must be only for direct experience’. The deservedly 
popular story of Kaanappar is ample proof to show that the Sid- 
dhantin’s God is not the end of a syllogism. That unlettered saint 
was wholly ignorant of Logic and yet his experience of God has 
evoked the admiration of all savants down the ages, not except- 
ing the redoubtable champion of Absolutism— Sahkara. ‘It is not 
that ignorance is, for religion, a mark of superiority but that the. 
knowledge of God is granted as freely to the unlettered as to the 
learned, to the Apostles or to a St. Francis as to a Butler or an. 
Aquinas. “Do you require’, asked Kant at the close of the 

68. C. B Bennett quoted by Elton TrueBlood in his Trustworthiness 
of Religious experience, pp. 28-9. 

69. Mapadiyam, p. 414. 

70. In a paper read before the Indian Philosophical Congress in 1945, 
it was argued that the Saiva Siddhantin’s faith in God is no more than 
faith in an inference. No theist’s faith in God can be adequately described 
as faith in an inference. 

70a. Scepticism and construction, p. 310.
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Kritik, “that a knowledge which concerns all men should trans- 

cend the common understanding and should be revealed to you 

only by philosophers?” 

A word about the Gastras. Verbal testimony is given im- 
portance because the Sastras embody for us the truths discovered 
by the sages and saints in their personal experience, truths which 

can be tested by us if we undergo the discipline necessary there-~ 

for. Discovery and experience of truths always precede the 

systematic formulation thereof. The experience embodied in the 
Sastras should not be lost sight of. Experience comes first, ex- 
position only afterwards. Samayakuravar (Sambandar, Appar, 
Sundarar and Manikkavacagar) precede the Santana kuravar 

(Meykandar, ArulNandi, Maraijnanasambandar and Umapati 

Sivam). If we seek a parallel in ViSistadvaita, we find that the 
Aivars: precede the Acdryas."* “No man can be argued into 
the presence of the living God. Nor could any proof, however 

convincing, avail to satisfy the demand of the believer ....Men 
do not bring with them to the religious experience a ready made 

concept of God as the proper object of worship and then go on to 
an emotional attitude towards Him. They find themselves in pre- 
sence of a reality and knowit to be God in the response it evokes 
Conceptual expression follows after; itis the product of refiection 
not on speculative premises but on the experience of contact’<,7!» 

The validity of religious experience will be taken up in the last Chapter. We shall proceed to examine the value of the cos 
mological proof, with special reference to Western Theism The 
traditional proofs (Ontological, Cosmological and Telelo ical proofs) have been compared to ‘the strands of a rope which is 
more than three times as strong as each one of its strands would 
be by itself.,.. arguments for theism tend to be cumulative’,”4 
Hence, even if the cosmological argument is weak or lingatisfac- tory, it cannot be a serious obstacle to the acceptance of 4 theisti conclusion. The cosmological argument has been explained th ர Starting from an undeniable deliverance of experience namely 
that there are such entities as existing things and events it is noted that these existing things and events reveal themselves, even 

3 

71. De Burgh - Towards a Religi i ் gious Philosophy, p. 7la. The Philosophy of Visistadvaita, p. 502, Yr De 35, 71d. Towards a Religious Philosophy, pp. 15-6. 
72. RB. Henderson, Belief in God, p. 25,
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on the most cursory inspection, to be contingent in character, — 
that is to say as not being there in virtue of any intrinsic necessity 
of their own......If this be true of all that nature contains, it 
must likewise be true of nature in its entirety. In the long run, 
therefore, the existence of nature must depend upon a Being 
Whose existence is intrinsically or unconditionally necessary,—a 
Being, that isto say, thatis not dependent for its existence upon 
the prior existence of something else.” While it is usual to sum 
‘up the cosmological proof as ‘Because the contingent is, therefore 
the necessary being is’, it has been suggested that it is rather 
“Because the contingent is not, the necessary Being is’.” 

Two difficulties are noticed in the cosmological argument. One 
is the legitimacy of the passage from causation in parts of the 
Universe to causation in the universe as a whole. Another is the 
very notion of cause, with the added difficulty, of a First Cause- 

The first is a real logical difficulty, there being no passage from 

the particular to the universal. But all Induction suffers from 
this disability. In so far as the matter is treated as one of ana- 
logy, no Certainty can be claimed for the conclusion. As for the 
second difficulty, a First Cause is without doubt an awkward 
expression. But is not ‘cause’ used in two different senses from 
one of which something essential to the meaning of this term as 
‘commonly used has been eliminated? In mathematical physics, 

causation is reduced to an equation. Cause has a richer meaning 
in regard to the historical evolution of man or nature where for 
one thing, the time factor is not considered unessential as in mathe- 

matical physics. If the time-factor is taken into consideration and 

we resist the habit of looking in one direction only - namely back- 
ward for a first cause, and look forward for the final cause also, 
then God may be the Cause we seek for—not merely the First 
Cause but also the Final Cause.” 

73. Dawes Hicks. The philosophical Basis of Theism, pp. 163-4. This 
way of phrasing it reveals the close approximation to the Siddhantin’s 

version of it. 

74, Caird quoted by Pringle Pattison m his Idea of God, p. 250. 

75. This is how Professor Sorely treats the cosmological argument. 
“See his Moral Values and the Idea of God, pp. 320-2. Cf. ‘“The cosmological 
argument underlies the plain man’s thinking about the world, and despite 
the destructive logic which lays its axe at the roots of many of the forms 

of this argument, it may yet reassert itself in healthy growth and vigour, 
-with sap and life in its veins’: - T. M. Watt, The Intuition of God, pp. 3-4- 

8.8. 9
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al argument as usually presented is con- 

nena we ர் to Kant who regarded it as giving us a ம 

certainty of the existence of God. “Admitting’’. he said ‘‘that the 

aire moral law inexorably binds every man as a command (not as 

ன le of providence), the righteous man may say, I will that there 

be a God. I firmly abide by this, and will not let this faith be 

taken from me”.” Sorley considers the moral argument as 8 

special and striking expansion of the cosmological argument. he: 

cosmological argument first looks for a cause for the bare exis- 

tence of the world and man. From God as the First Cause and the 

Great Law Giver in relation to the laws of nature and order there- 

in, we proceed to something beyond the material world toa sphere 

of relations and principles of a still more general kind, of ideals 

like Truth and Goodness. Where could these ideals be, if they 

cannot be embodied in matter or realised by finite minds. but in 

God? 

The moral argument too is not free from difficulties, ; If at the 
very outset the objective validity of moral law is questioned or 
denied, the argument cannot proceed at all since it is based on it. 
But as has been pointed out already the value of these arguments. 
consists in their cumulative strength—The Siddhantin also gives. 
a moral argument, but the difference between the Hindu approach 
with its belief in Karma and the Christian view without such a 
belief has to be bornein mind. That apart, there is an essential 
similarity in this, that both regard God as the Moral Governor of" 
the Universe. 

The Siddhantin’s claim would be somewhat like A. E. Taylor’s. Says the Professor, ‘I am not seeking to create faith where it is simply non-existent—only God Himself can do that but to defend 
it, where it—or at least the will to it—is Present, against the spe- cious bad reasoning of its assailants’.* In regard to the traditional proofs, R. B, Henderson says humorously,” ‘the worst that can be said about them is that they are not proofs in the mathematical sense ..... all the three of them are extremely valuable if pro- perly used and if not too much is expected of them. There was once an examination candidate who was asked by his tutor, after a geometry paper, if he had proved a certain Proposition which had 

76. Quoted by Sortey, tbid, p, 329, 
76a. Dees God Exist ? preface, pp. v-vi. 
77. Belief in God, p. 24.
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been setin the paper. He replied, “I can’t quite claim to hav® 
proved it, but I made itseem highly probable’......They (these 
arguments) cannot prove the existence of God, but they can make 

His existence seem extremely probable ? 

The words demonstration and proof are often loosely used. 

When Huxley says “In matters of intellect do not pretend that con- 
clusions are certain which are not demonstrated nor demonstra- 
ble,”’”* he evidently means by demonstration a process possible only 
in pure logic and mathematics. Taylor says, “He must have known 
that no one can demonstrate that the battle of Waterloo was ever 
fought, but he can hardly have meant to say that the fact that it 
was fought is not certain ..... Fhe point I would insist on as all 
important is that much which is certain truth, and truth, of the 
highest practical moment for the conduct of life, is wholly indemon- 
Strable, even when we improperly widen the scope of the word 
demonstration to include the sort of proof of fact which satisfies 
a jury or an historian.’” 

We shail notice some points of criticism of the Siddhantin’s 
conception of God and briefiy attempta reply. It has been said 
that the creatorship of God does not amount to anything consider- 
able in the Siddhanta system as along with Him there are two 
other eternal entities.*° It is not as if the Siddhantin does not 
realise the difficulty here. ‘If Siva is pervasive, there is no ground 
for affirming the existence of souls and pasa as other than Siva. If 
they are other than Siva, He cannot be pervasive’! Stating the 
problem thus, the Siddhantin goes on to meet it by giving an ana- 
logy. He says God is like the 4kaSa which gives the space for the 
waters of the sea. Though the sea (i.e., Akasa giving the space 
for the waters) and water are pure, salt clings to the water and 
not to the sea (akaga). Similarly, though Siva is pervasive, He 
is not affected by the qualities of pa$u and pa$a. But it may be 
asked whether there can be three eternal entities. This jis teally 
the age-old problem of the One and the Many and the difficulties 
an the conception of God as the Infinite. We shall state the Sid- 
dhanta in regard to this matter, before we consider the genera] posi. 
tionwith reference to Western philosophy.’So far as pa$a is,concern- 

78. Quoted in Does :God ‘Exist? .p. 131 N. 
79. Quoted in ‘Does God Exist? p. 131. 
80, Saiva Siddhanta, p. 74. 
81. Sintra WIL. See also Mapadiyam. pp. 447-8. 

8.8. 9a
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ed, we have seen already how pasa does not manifest itself before 

Pati. Thus though present it cannot prevail before Siva. We shall 

briefly consider the position of paSu (the soul), Though Jnana- 

prakagar’s commentary is not viewed with favour by the orthodox 

Siddhantins, he has rendered a distinct service by his frequent in- 

sistence on the nature of spiritual entities. Time and again, he pomts 

out that there can be clash only between corporeal substances, and 

souls and Siva not being such, there is no possibility of clash bet- 

ween them atall. Hence, there is no point in the contention that 

the existence of one spiritual entity will limit the existence of 

another as would be the case in regard to corporeal substances. 

It may be said that God’s supremacy is compromised if pasu is 

also eternally existent. So far as souls are concerned, the systems 

of Indian Philosophy which recognise the existence of soul, whe- 

ther one or many, always speak of it as anadi (beginningless).©? 

The basic assumption is that there can be no birth for the soul for 
to admit it would be to accept its death also—a notion which seems 

fantastic to the Indian thinkers. Hence the criticism that Siva is 

“not responsible for the genesis of souls’? ignores the basic as- 

sumption of orthodox systems of Indian philosophy. The souls, 

though essentially intelligent, have been beginninglessly bound by 

mala. Restoration to their essential nature is possible only by 

the grace of Siva. Thus though souls are similar to Siva in being 

intelligent and eternal, they are not free, and cannot be compared 
to the ever-free Lord. Souls constitute no limitation to the Infinity 
of the Lord on whom they are dependent, 

In regard to paSa, the important point to remember is that 
though the Siddhantin recognises it as independent, its capacity to 
function depends on Siva’s Will, It is His Sakti in its obscuring 

82. ef. the Gita which says: 
na jayate mryate va kadacin 
ayam bhitva bhavita va na bhiyah 
ajo nityah sasvato’yam purano 
na hanyate hanyamane {arire II, 20 

and also the following 

veda’vindsmam nityam ya yenamajamavyayam II, 21. 

33. Saiva Siddhanta p. 87. Inre isti . i . 87. gard to Christian Theolo ef. 
following ‘The doctrine known as Creationism attributes the fedependent 
existence of each human soul to a definite creative act; while the opposite 
doctrine cailed Traducianism. holds that all souls are generated from other 
souls in the same way and atthe same time as bodi ies’ 
5. Ward. ‘The Realm of Ends, n 398 odies from other bodies’.
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aspect (as Tirodhana) thatimpels 4rava to function. When He 

wills it, Tirodhana changes into Aru] Sakti and ayava ceases to 
function. But for Him, they would not function at all. When He 
Originally started the process, and how souls, whose essential nature 
is intelligence came to be affected—are question which are diffi- 
cult to answer.®** The process has been going on. Because we do 
not know its origin—we call it beginningless,*° As an empiri- 
cist, the Siddhantin recognises the existence of facts. His empiri- 

cism is not confined to the material world alone: The religious 
experience of saints who are, to borrow the words of Royce, ‘radi- 
cal empiricists’ is enough to assure him that the material Universe 

and souls though different from God are nothing without Him, 
The alternative would be—if protesting all the time that Logic 
has its jimitations, we still persist in giving priority to the exi- 
gencies of thought over facts of oridinary and mystical experi- 
ence,—to deny the reality of the material world and the finite 

souls because itis difficult to evolve a scheme guaranteeing the 

infinity of God and the independent existence of souls and matter. 

Because maya is said to exist independently and is the mate- 
tial cause of the world, it may be thought that God?s infinitude is 

compromised, that He becomes only an artificer, not a creator in 

the full sense of the term, But the Siddhantin hoids that maya 
is the Lord’s Parigraha Sakti, that without His command, there 
can be no evolution at all, Examining the Christian doctrine of 

‘Creation out of nothing, Pringle Pattison® says that it is from what 

it denies, rather than what it affirms, that its true meaning is to 
be gathered. It was a counter-statement against a dualistic con- 

ception, that the world was merely shaped by God out of a pre- 
existing material. If, however, creation is taken as an act of the 

Lord’s will, as the Siddhantin does,® there could be no objection 

84. ‘There are some questions which we cannot answer and must leave 
‘alone. We do not know why there is a world’ - Dean Inge in an article 
entitled Theism in Philosophy Vol. XXIII, No. 84. 

85. ‘The reliation between the soul and mala is anddi, because we do 
not know the reason therefor’. Saiva Siddhanta Paribhasa. p. 30. cf. also 
Mapadiyam, pp. 112-3. Where the commentator says that re-creation of 
re-emergence (ijer@ttanb) of the universe is spoken of instead of the 
‘first emergence, because that cannot be known by us. 

86. garg நீ அல்லை, அன்றி ஒன்றில்லை Tiruvacagam.. 
87. Idea of God, p. 306, 
88. Mapadiyam, p. 137.
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to the acceptance of maya which does not evolve without His will. 
Thus, we could avoid dualism of a type which takes away from 

the supremacy of the Lord, 

What about karma? If God requires karma as an auxiliary 
cause, if He cannot but allow karma to function, is not His inde- 

pendence limited? The Siddhantin replies that there can be no 
pleasures or pain unless it is through karma, asthe Lord is merci- 
ful and compassionate to all souls. He is not partial. He does 
not confer favours on some and heap misfortunes on others. Just 

as the king‘s independence is not limited on the ground that he 

rewards or punishes people according to their deeds, the Lord’s 
autonomy is not in the least compromised because He governs in 
accordance with karma.” Souls, by their deeds, make or mar their 

future. In fact, if God did not Himself recognise the ethical law, 
He may be still thought to be omnipotent but hardly a just and 

merciful being. The position of the Siddhantin is typical of Hindu 
thought which has been finely summed up thus: ‘According to 

Hindu conception God is not a judge sitting ina remote heaven 
meting out punishments according to a penal code or waiting to 
mete out the last day of judgment, but an indwelling spirit whose 
law is wrought into our natures. At the same time, He never 
abdicates in favour of His Jaw. Our Scriptures call Him Karmadh- 
yaksha—the supervisor of the law of Karma’.”” 

Above all, we have to remember that the Siddhantin calls 
souls as the servants of the Lord (.9¢.0w) and the effects of 
maya and karma as His 00550881௦1 (உடைமை), Thus He is 
absolutely supreme. 

In what sense, then, shall we understand the Infinity of God? 
Sorley examines the term infinite as it is used in Mathematics and 
refuses to apply it to God in the same sense for two reasons. One 
is that in Mathematics, there are conceptions of a least infinite and 
great infinites. These cannot express the divine essence. Second- 
ly, the infinitein Mathematics has reference to a class consisting of 
parts. This is inapplicable to God. Though we speak of God as 
Omnipresent, and everlasting, what we mean is that there is no 
part of space beyond His power and that His power reaches 
throughout all time. ‘It is illegitimate to extend ‘to Him as spirit 

89. Mapadiyam, p. 40. 
90. What is Hinduism? D.S, Sarma, p. 69.
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the characteristics which belong to space and time, any more 
than those which belong to matter’, 

Dawes Hicks says * that Infinity is a slippery notion and igs 

susceptible of various meanings and states his view of God’s Infi- 
nity thus: “God may be ‘infinite’ not because, He is the world, 
nor because the world is part of Him; but because in and through 

Him, the world has meaning and significance; because His 
knowledge of it is complete, and His solicitude for it perfect. To 
mé, at all events, it seems simply a misuse of language to call an 
individual finite or limited merely because there are other 

individuals distinct from himself. If there were no other 
individuals, then his being would, indeed, be impoverished and 
his sphere of influence confined.” 

Thus we find that itis possible to understand infinity of God 
in such a way as to recognise the existence of souls and matter as 

entitatively different from Him but as subject to His control. 

Another criticism is that God cannot be absolute because His 

nature is such as to make Him dependent on the world and souls. 
He requires these to give expression to His creatorship etc., and 

so the world is as necessary to God as He is necessary to the 
world.*? This is to overlook two important considerations. In the 
first place, Creatorship, etc., constitute the definition per accidens 
of the Lord. His nature defined per essence is sat and cit. So, 
to argue that because He creates the world and engages in activi- 

91. Sortey - Moral Values and the Idea of God, pp. 480-1. 
92. The Philosophical Bases of Theism, p. 263. Henry Jones says: 

*, ,here as elsewhere the oppposites which seemed to contradict and therefore 

supplant each other, really supplement and fulfil each other. Surely the 
infinite that stands merely opposed to the finite must be another finite. 
The true infinite must be that which reveals and realizes itself in the 
finite. On the other hand, the finite in which, and by which, the infinite is thus 
revealed and realized has its own reality in the infinite, and exists m virtue of iv” 

A Faith that enquires, p. 179, 

93. cf. this in the light of the following: ‘Both philosophy and religion 
bear ample testimony to the almost insuperable difficulty of finding room in 

the Universe for God and man. When speculation busies itself with the relation 
of these two, each in turn tends to swallow up the other. The pendulum of 

human thought swings continually between the two extremes of Individualism 
(or pluralism) leading to Atheism and Universalism (or Absolutism), leading to 
Pantheism or Acosmism’’. Pringle Pattison in Hegelianism and Personality” 
quoted by J. Ward, ‘The Realm of Ends p. 46.
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ties like preservation, that without these activities He is no God 

is to ignore the frequent insistence of the Siddhdntin that God is 

essentially sat and cit. To give a parallel, Dean Inge says ‘Chris- 

tianity teaches quite definitely that though the creation may be 

the necessary result of the character of God, it is not an essential 

part of His nature’. Secondly though He is sat and cit. He 

nevertheless engages in the five functions, because of His Grace, 

not because of any danger that in the absence of these functions 

He would cease to be God. Nor is it a case of inevitability 

which He Himself cannot control. 

Mystics have spoken in a strain which suggests that God is 

dependent on the souls as much as these are dependent on Him. 

But such utterances are to be understood in the context of love, 

the highest category (though even this is inadequate) available to 

us to describe the relation between God and souls. A love that is 

unilateral is a love without fruition. Pringle Pattison says that 

Bosanquet is fond of appealing to the great experiences of life— 

to love, to the religious consciousness, to social union, as carrying 

us out of selfish claims into a world of deeper spiritual membership 

where such claims disappear in the intimate consciousness of 

union with our fellows, with the beloved object, or with God. But 

he says he would appeal confidently to the same great experiences 

to prove the absolute necessity of ‘otherness’, if they are to exist 

atall. There are two inall these experiences. Sweet love, he 

quotes the poet with approval, were slain, could difference be 

abolished. Even in the most self-effacing love there is a double 

fruition. The most perfect alter ego must remain an alter if the 

experience is to exist, if the joy of an intensified life is to be tasted. 

at all.%* But this must not blind us to the fact that God minus the 

world would be still God. Eckhart’s utterance “I am as necessary 

to God as God is necessary to me” has to be taken along with his 

other utterance, ‘‘Couldst thou annihilate thyself for a moment, 

thou wouldst possess all that God is in Himself.°° Surely it is 

implied here that God will not disappear as soon as the soul 

annihilates itself but remain as the Real to give it existence. 

; The conception of Sakti may be criticised on the ground that 

jt does not serve the purpose for which it has been introduced viz., 

94, Theism - in Philosophy. Vol. XXIII, No. 84. 

95. Idea of God, p. 289. 

96. Quoted by Ward in his-Realm of Ends, p. 43.
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to make possible the immanence of God while preserving His 
transcendence. In the first place, Sakti is not different from Siva. 
It is God in relation to the world, It is like Eckhart’s distinction 
between Godhead and God, not two separate beings. [t may be 
said that transcendence and immanence are contrary concepts that 
cannot be both true at once. But this contradiction exists only for 
discursive reason. The other aspect also has been pointed out. 
Immanence as opposed to identification implies trunscendence.” 

The experience of the saints indicates that God is both transcendent 
and immanent. The Russian philosopher S. L. Frank says that 
it is an ‘immanent experience of a transcendental reality’.* Theism 
differs from pantheism and deism by insisting that God is the im—- 
manent and transcendent ground of the world, while they stress 

respectively the immanent and transcendent aspects exclusively. 

To say that when Sakti is withdrawn from the world and souls, Siva 
becomes purely transcendent is to forget that withdrawing etc., 

mean nothing spatial. The Lord’s resolye is responsible for 

various functions. 

From the statement that except as grace, Siva does not exist- 
it may be argued that the world and souls that call forth the grace 

of God are indispensable to Him and that therefore He is not the 
Absolute. The Siddhantin defines God as sat and cit. No doubt, 
he points out that God and Grace are non-different. But this does 

not warrant the conclusion that God is nothing more than Grace. 
Nor is there any inevitability that He should grant His Grace to 

souls or cease to exist. If He does show His Grace to all—it is 

not because of any external compulsion but because of His bound- 

less benevolence ! 

97. Dean Inge - Theism, in Philosophy Vol. XXIII, #No. 84 cf. the’ fol- 

jowing: ‘“Immanence and Transcendence ‘are not sharply contrasted. It is the 
Transcendent who is immanent and it is the Immanent who transcends’ - W. 
Temple, Nature, Man and God, p. 298. Again, ‘The more we study the 
activity of God immanent, the more we become aware of God transcendent’ - 
Ibid, p. 270. 

98. God with us, p. 61.



CHAPTER IV 

PASA—BONDS 

Of the three verities, recognised by the Siddhantin, pasa is 

the common name for maya, karma and anava. All these bind 

the soul and hence they are called piga. Here, maya, which is the 

primordial cause of the Universe is first taken up for detailed 

consideration. 

Maye 3* 

The Universe that is produced as an effect is threefold, as 

Suddha prapatca, Suddhasuddha prapafica and aSuddha prapaiica. 

Hence, there are differences among their respective causes. Of 

them, that which, without association with mala (i.e, Ajava) and 

karma, pervades and stands above them as the first cause of §ud- 

dha prapafica is $Suddha maya (bindu). That which stands below 

bindu and is associated with mala and karma is aSuddha maya 

(Suddhadguddha maya). It is the cause of $uddha$uddha prapatca 

That which appears as the gross evolute of this a$uddha maya is 

prakrti maya. From éuddha maya the four forms of speech (vai- 

kari, etc., in the order of destruction), are manifested; from agud- 

dha maya, the five casual tattvas (raga, etc., again in the order of 

destruction) are manifested. From prahrti maya, the twenty-four 

tattvas for enjoyment (from guga tattva, in the order of creation) 

are manifested. Thus, bindu, mohini and mahat which are mate- 

rial Gada rapa), perform their respective activities in the presence 

of the Lord’s Conative Energy- 

Sivajfina yogin says that to indicate that Siva’s presence is 

necessary for the activity of Ananta and §rikadttha, the author 

says that the three Universes evolve only in His presence. 

givagra yogin explains this, with an example, Even as out of 

cotton threads, silk sarees and gunny bags cannot be produced, 

out of maya (mohini) mi$radhva (Suddha Suddha) alone can be 

1. ‘Ma’ stands for involution and ‘ya’ for evolution. Maya is so called 

because things come forth from it and go back into it- Mapadiyam, pp. 149- 

50.
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produced. He says that bindu, mohini and mahat produce the 
material for the body, instruments and world of vijhanakalas, pra- 
layakalas and sakalas respectively. Because they are enlightened 

by Siva’s Grace, not aSuddha maya but bindu (uddha may4) alone 
can be the cause of the body, etc., of the vijfianakalas. Though 
bindu is Suddha (maya), because it is inert and material, like clay 
to potter, it is only parigraha Sakti (Assumptive Energy) and not 

the Inherent Eenergy of the Lord. 

As against the Siddhantin 

the Sividvaitin says that 1$vara is the material cause 

>» Wamadvaitin .. Cit-Sakti 
» Pasupata ... maya (alone) 
, Naiydyikas and 

Vaisesikas } primal atom 
», Sahkhya and 

Panicaratra i prakrti 
» Jaina .. atom 
» Bauddha ... five skandhas 
» Lokayata .. four elements 

Evolutes of Suddha maya : 
The Siddhantin states the characteristics of the evolutes of 

Suddha may4, in the reverse order, from their external manifesta- 
tion back to their genesis. First, in this order, comes vaikari. It 

is of such a nature that it can be heard by him who utters it and 

him who hearsit and it has the capacity to express what is thought. 

It has two characteristics; (i) It heips to create determinate know- 

jedge in the speaker and hearer (ii) It functions in the following 
way: the letters that, as impelled by udana get differentiated at 

the madhyama sthana are at this stage, forced out by prana which 

is directed by ahankara. 

Madhyama is different from pagyanti and vaikari, and is in 
between the two. It helps to form determinate knowledge in the 
mind of him who utters it and is not heard except internally (sub- 
vocally) because it is asoft sound, residing in the throat. Prana 
vayu does not act on it. It is acted upon only by udana, It is not 

scattered by striking against teeth, lips, tongue and palate. It 

exists in a subtle form internally where the letters are differentiat- 

ed into subtle forms. 

Pagyanti, like the contents of the peahen’s egg which do not 

show the five colours that are to be manifested later, possesses in 

avery subtle form, the several letters manifested and distinguished
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in the madhyama sthana, and resides in thought. Secondly, it 

makes indeterminate knowledge possible. 

Sikema has two characteristics; (i) it exists as sound in the 

karaja garira and (ii) it makes knowledge possible. While 
paSyanti, madhyama and vaikari which evolve from it are destroy- 

ed, it persists as Suddha maya. He who is able to see it as it is, 

as a result of merit gained from his penances will derive the great 

enjoyment of the Suddha maya world (this is partial release) and 

come to have unceasing wisdom, independence and eternality. He 

is freed from the weariness and changes brought about by the 
cycle of births and deaths. 

Sivdgra yogin says that it is difficult for souls to see themselves 
as different from this sikgsma. When, by the grace of the precep- 

tot, the soul; sees itself as different from suksmé, it lives through 
enjoyment etc., and the destruction of mala takes place. As soon 
as the mala which covers the soul like a sheath and occasions par- 
tial development, is removed, the soul is freed from births and 
deaths and the delusion and changes caused by these. This marks 
the disappearence of the undesirable. The Siddhantins do not say 
that the complete removal of sorrow alone is salvation, as the 

Naiyayikas say. On the other hand, they say that because they 
recognise independence and the desire to have experience of wis- 
dom and bliss, there are for them absolute omniscience, experience 

(by the self) of supreme bliss, independence and eternality. 

The four forms of speech, so far dealt with, reside in the five 

Sivatattvas (Siva, Sakti, Sadakhya, Mahe§vara and Suddha vidy4 

in dependence on the five kalas, (nivrtti, pratistha, vidya, Santi and 
éantyatita). They evolve without undergoing substantial changes 

of their nature, unlike the products of aguddha maya. The Sabda 
BrahmaVadins call these four modes of speech Brahman. The 
Saiva Siddhantins say that they are not Brahman but the Assump- 
tive Energy of Brahman (parigraha Sakti) which energy is of the 
form of guddha maya, 

In regard to effectuation, the Bauddhas and Jainas hold the 
doctrine of aggregation (Samudayavada) e.g., they account for the 
production of oil by referring to the aggregation of certain seeds. 
The Naiyayikas hold the doctrine of creation (Arambhavada)— 
e.g., the cloth is created out of threads. The Mayavadins espouse 
the doctrine of illusory transfiguration (vivartavada e.g., the 
Mirage causes the appearance of water. None of these theories
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is acceptable to the Siddhantin. He recognises only two types of 
evolution---one where there is a substantial change of cause 
(parinama) and the other where there 1s no such substantial 
change (vrtti). The evolution of the four modes of speech is of 

the latter type. The modes of speech are not Brahman, but only 
mahamaya. The example given to illustrate vritti (subtle transfor- 
mation) is the cloth spreading itself into a tent. As J®anaprakagar 
says there is no inherent difference here. General transformation 
(parinima) is of two kinds—partial and full. Partial transforma- . 

tion takes place as when worms are produced from ghee. When 
milk is transformed into curds, we have an instance of full transfor- 
mation, 

Sivagra yogin explains pafinama as the assumption by a thing 
of a form different from its previous one. In general transforma- 
tion, the cause is substantially changed; in transfiguration, the 
effect does not existat all. So, both theories are inapplicable here. 
Even as when the wind blows, some one part of the sea is subject- 
ed to change, so also Siva causes the evolution of a part of His 
Parigraha Sakti and thus brings about the tattvas etc. 

Suddha maya is the first cause of not only these four modes 
of speech but also of the words, letters, worlds, mantras, tattvas, 
bodies, object of enjoyment, organs and everything required for 
the partially released souls like the Mantreévaras, Mantramaheé- 
varas and Anusadagivas.? 

The four modes of speech are also necessary for determinate 
knowledge and hence they are required not only for partially 
released souls like Sadasiva, but also for the vijManakalas, 
pralayakalas and sakalas. Without these modes of speech, there 
can be no knowledge. They differ in their manifestation accord- 
ing to the condition of the people ‘for whom they are manifested. 
i.e., they are gross, grosser and grossest, according as they are 
for the vijmianakalas pralayakalas and sakalas repectively. The 
knowledge thus obtained is knowledge of the objects of the world. 
The modes of speech thus necessary for determinate knowledge 

constitute the supreme bondage. When the self discriminates it- 

2), Sivagra yogin points out that though partially released souls are 
associated with kalas etc., they are not controlled by them like the sakalas 

Jianaprakagar gives the following details: words 81 - letters 51 - worlds 
224 - and maniras 12.
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self as different from these and attains to a knowledge that is 

greater than that which these modes of speech give, it there and 

then attains complete release.° 

From sukgma m4ya arise the gross kalas, the grosser mula- 

prakrti and the yet grosser guna tattvas. The products resulting 

from these grosser things are grosser still. The Universe that is 

produced consists of parts like the earth, water, fire, air, akasa, 

male, female, hermaphrodite etc. It increases, decreases and is 

transformed. The Naiyadyikas recognise difference between cause 

and effect which have the charcteristics aforesaid. Their position 

is untenable. Because of being distinguished into two as cause 

and effect, there is difference. Because cause and effect are 

inseparable, there is difference cum identity. Because of being 

identical in substance, there is non-difference. In manifesting the 

effects which are different, different and non-different, and ncen- 

different from their first cause, (may), through Ananta and Sri- 

kantha, Siva Who is the efficient cause, exist as non-different 

from the first cause by reason of pervading it, exists as different 

from it because of difference in substance and exists immanently 

by directing it. 

To refute the Mayavadins who derive the world from the 

indefinable, the author says ‘from the incorporeal, the corporeal 

arises’. In referring to parts and whole, the Siddhantin has in 

view the doctrine of aggregation according to which the parts 

constitute the whole (which is nothing without them). To refute 

Arambha vada which argues that from the corporeal earth etc., the 
incorporeal smell etc., arises, he says from the corporeal (gross 
evolutes), the corporeal arises. By saying that the Universe 

expands (in the form of air, water etc.) and contracts (these 
products lapse into their causal state), the Siddhantin refutes the 

theory which explains a thing as fundamentally different, every- 

time it expands or contracts. 

From maya which is incorporea] (and therefore not subject 

to changes) how can we derive the Universe which is corporeal 
and changing? This question is put by the Mayavadin. But 

3. Nirambavalagiar says that souls do not h i 1 at 50 ave knowledge ex 
த் at But when they gain Sivajiiana, eyen the knowledge gained ல் ் 
ட n criptures is superseded and they get full release
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the Siddhantin answers this question by referring to an identical produce of the Mayavadin. The Mayavadin says that the in- 
corporeal and unchanging Akaéa gives rise to the changing and 
corporeal elements like air, earth etc. Besides, many clouds, many changes in these clouds, many sounds, lightnings, thunder etc., 
arise in the 4kaéa._ By forgetting these and raising the objection 
against the Siddhantin, the Mayavadin cuts the ground from under 
his'own feet; whereas to the Siddhantin, who is committed to 
Satkiryavada, there is no difficulty, 

- Having stated the Siddhantin’s position, we have to observe 
that he seems to overlook the Mayavadin’s view that Sruti is not 
purportful in respect of the teaching of creation. Whether such. 
a view is tenable and whether it does not deny the problem alto- 
gether is another matter. Failure to note the Mayavadin’s view 
as it is stated by him is regretable, 

What are the characteristics of aéuddha maya which is the first cause of the Universe? It is eternalas it has no beginning; incorporeal, asit is invisible; one, as it is indestructible; it is the Seed of the Universe, as cause thereof; inert, as it is non-inteligent; pervasive as it endows souls every where with bodies, organs and worlds; the Assumptive Energy of the Lord, since it is pervaded by the Lord; and an impurity as it spreads itself into the Universe, 
enjoyment, body and organs for the sake of the souls. Itis delu- sive as causing delusive cognition. 

The Madhyamikas speak of the void. To refute them, the Siddhantin says that maya is the seed of the Universe. The 
Ksaitikavadins say that everything arises in a succession, each 
thing depending on its predecessor and giving place to its succes- 
sor. To refute them, mayi is said to be eternal. The Lokayatas 
say that elements (they recognise only four) cause the Universe, 
To refute them, maya is said to be incorporeal. The Vaiéesikas 
and others say that primal atoms are the cause of the Universe. 
Atoms are not pervasive. To refute them the Siddhantin says 
that maya is all-pervasive. The Sahkhyas say that prakrti which is of the form of the three gupas is the cause of the Universe. 
To refute this, maya is said to be one. The followers of Bhaskara 
say that Brahman is the cause of the Universe. In teply to them, 
maya is said to be an Assumptive Energy of the Lord. The 
Sivadvatins say that Cit-Sakti is the cause of the Universe. The 
Siddhantin says that maya is inert. The Mayavadins say that 
maya which is the cause of the Universe is anirvacaniya. They
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ate told that m4ya isa mala. One sect of the Saivas holds that 

maya deludes wholly, like agava. In reply, it is said that causing 

delusion is also (thereby implying some other function to be 

primary) the characteristic of maya. 

From maya of the aforesaid nature, arise kala, niyati, kala, 

etc., in the order of mention, Kala is distinguished, by command 

of the Lord, into past, present and future. Kala sets the time- 

limits for the effected Universe, excluding itself. The Universe 

39 subject to the states of origination, sustentation and destruction. 

Kala causes the Universe to function in accordance with karma- 

ivagra yogin says that impelled by the threefold Energy of the 

Lord, janaai, ara Qi and rodhayitt5, kala causes the creation, sus- 

tentation and destruction of the world. 

The KAlavadin says that time is one, pervasive and the cause 

of effects which are eternal like a perpetually flowing stream. How 

could beginning and end be affirmed of time if it is eternal? Since 

there is cognition of beginning and end, time is many and non- 

eternal. The Kalavadin may reply that cognition of beginning and 

end are occasioned by delimiting adjuncts, like the movement of 

the sun and, otherwise, difference is not true of time. 

The Siddhantin replies that if the activities of time can take 

place only with such adjuncts, time itself cannot be existent. If 

time is one, positive and negative affirmations like, “At such and 

such a time, such and such a thing is possible” or... . “is not pos- 

sible”, canaot be made. Besides, the movement of the sun is a 

delimiting adjunct only for days and hours—not for lava (eight 

seconds and trti (second). Hence differences of time are not its 

de-limiting adjuncts. It is patent that they are its nature. 

It may be said that there is no present at all in time as, in 
regard to substances like pots we have activities of past and future 

but none of the present. The Siddhantin replies that in the mak- 

ing of the pot, the state when if is clay is the past, the state when 

it is made to contain water is the future, and when it exists on 
the wheel of the potter as he shapes it out, we have the present. 
Time is thus threefold. What is inert and many cannot be 

eternal. No substance that is non-eternal can have pervasiveness. 

Time is many and non-eternal. 

If time is the cause of beginning, etc, has this beginning of 

time atime? If it has, then there is an infinite regress. Ifit has
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no time, time itself cannot arise. To this objection, the Siddhantin 
replies thus: Time is the cause of the tattvas and their derivatives, 
other than itself. Itis not cause of its own origin. The Lord 

Who is above time, originates it without having any desire of His 
own for so doing. If time is born of aSuddha may4, what is the 
time for the origination of the products of Suddha maya? In $ud- 
dha maya there is Suddha kala. What is the time for the interme- 
diary dissolution? Time is required only for the activities of Sada- 
Siva and others, The Lord, Who transcends time and does not 
requite it (for His activities), performs the five functions. 

Time is past for one thing, present for another and future for 
a third. It cannot be uniform as past, present and future. Tt may 
therefore be argued that time cannot be said to be threefold objec- 
tively. But time and space are conceived differently with refer- 
ence to each object. It was already stated that time is dependent 

for its distinction on each thing. Hence there is not the defect 

alleged. 

The objector may say that the soul is eternal as existing in 

eternal time. Howcould the soul be eternal if time be non- 
eternal? The soul is not eternal by being in time which is eternal 
but being unlimited by time. Not being measured by time is 
eternality. There is no contradiction in the Siddhantin’s view, 

SivajXana yogin explains the position thus: If time is said to 
be eternal, it will be the fallacy of self-dependence; if it is said 
to be eternal by depending on another time (which is eternal) that 
will require another time for its eternality and thus there will be 

an infinite regress. Some other important points given by him are 

the following: 

Kala is uddha kala and a$uddha kala, the former for ‘Suddha 
prapatica and the latter for aSuddha prapafica. It cannot be said 

that because the Lord does not require time for the manifestation 

of the $uddha tattvas themselves, time is unnecessary for others 

also. For the work of deities like Ananta and others, time is neces- 

sary. Only the Lord is above time and brings time itself into 

existence. Pringle Pattison refers to an old gibe of the Epicureans 

familiar in Cicero’s day; to ask what God did before He created 

the heavens and the earth, and how He came to choose just that 

4. Mapadiyam, pp. 177-8. 

Ss. S. 10
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time to create them, after forbearing to do so for many ages, “a 

flippancy provoked in some measure by the shaliow anthropomor- 

phism of the doctrine assailed. St. Augustine’s answer was that 

time itself was created along with the world of moving things by 

which its duration is measured, so that there could be no lapse of 

unoccupied time before the creation, there being in eternity neither 

before not after’.” 

This view is like the Siddhanta. But Pringle Pattison thinks. 

that St. Augustine does not meet the real difficulty insofar has he 

still regards Creation as a unique event. He thinks that to think 

of Creation as an event that took place once, an act of His will, 

not grounded in His nature—is to think of God as an Absolute 

in the old bad sense of a being existing by itself with no essential 

relations to anything else. He refers, with approval to ‘thinkers 

both Christian and non-Christian’ who have insisted that ‘Creation 

must be regarded as an eternal act, an act grounded in the divine 

nature and therefore, if we are to use the language of time, coeval 

with divine exisetnce’, He quotes with approval Ulrici who says 

“Hence just as God does not become Creator of the world but is. 

from eternity Creator of the world, so the world too, though not, 

eternal of itself, exists from eternity as the creation of God”’.® 

Niyati arises next from maya. It allocates, by command of 

the Lord, the experience of the fruits of their deeds to the respec- 

tive agents. Then kala comes from maya. Kala partially removes 

the evil of dnava, illumines the Conative Energy of the soul and 

impels it to the experience of the fruits of its deeds. From kala 

arises vidya which partialy illumines the Cognitive Energy 

of the soul and impels it to the experience of the fruits of its 

deeds, 

$ivagra yogin says that niyati determines karma, prevents 

increase of activities liable to arise from the attractiveness of 

objects; prevents the evasion of experience ofthe fruits of de-merits 

on the score that they are not to one’s liking and prevents expe- 
rience in the wrong order of the karma that matures. It does all 
these by command of the Lord, as things are done by command 

of the king. 

5. Cum tempore non in tempore is Augustine’s distinction. The world 
was not created intime but together with time. Plato says in the Timaeus, 
38. ‘Time then was created with the heavens’ - Idea of God, p. 303. 

6. Idea of God, pp. 303-305.
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Cannot the Lord’s Energy itself bring about the proper allo- 
cation ofkarma? Is niyatia figurative assumption? The Sid- 
dhantin says that since the Energy of the Lord is free from mala, 
it will lead to release if it were to do the function of niyati. Can- 

not karma give the fruits to the respective agents? Since karma 
is like the agricultural activities, it cannot make the allocation. But 

do we not see that though the king is present, the results of 
agricultural activities done by one are enjoyed by another? Just 
as the master ordering the sacrifice experiences the results of it 
though it is actually done by somebody else (the priest), he, who 
orders somebody to doa thing, himself experiences the results of 
that deed. Even without one who commands and one who carries 
out that command, how is it that we see some one expetience the 
results of tilling activities done by someone else? Even this does 
not happen without relation to some other (previous) birth. So, 
apart from the Lord@’s Energy, kalaand karma, there must be 
niyati tattva to regulate the soul’s enjoyment. 

Should kala tattva illuminate the soul which is of the form of 
intelligence? Because the cognitive activies of the soul are 
obscured beginninglessly by aaava, that agava must be partially 
removed by kala. If it is not so removed, there will be no ap pre- 
hension of objects; it will be like the kevala state, !t will be as 
though there were no souls. 

But then, cannot dnava be completely removed? It cannot be 
completely removed by kala. Just as, when a stone is flung at 
the mossy surface of a tank, that part of it which has been touched 
by the stone is cleared of moss, through kala, the Lord causes the 
anava of souls in the kevala state to be removed partially (to 
the extent of their karma), and illuminates the cognitive activities 
of the souls, 

Should anava be partially removed only through controlling 
kala? Cannot the Lord remove it through His Energy ? By the 
contact of the Lord’s Energy, ignorance will be completely remo- 
ved. The soul’s mala has not matured enough for its removal and 
the soul remains in pure ignorance so that it is not fit to have 
contact with the Lord’s Energy Just as the master wakes up his 
sleeping disciple, not by himself touching him but by prodding him 
with a stick, the Lord, through kala which is his Assumptive 
Energy, partially dispels ignorance. Since these tattvas (like 
kala) cover the soul with a subtle body, they are the first bondage. 
‘Vidya-tattva arises from the kala tattva (which is above it) for 

S. S. 10a
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the sake of enjoyment and causes the cognition of objects by the 

soul’s intelligence. 

Will not the intelligence of the soul do for the cognition of 

objects? Soul's intelligence is pure intelligence.’ Hence. it is 

turned towards éiva rather than towards the objects. Unless it is 

associated with vidya, soul’s intelligence will not be turned towards. 

objects. The souls come to have the capacity to cognise and func- 

tion through kala. Whatever 1s the instrument for the soul (which 

is of the nature of intelligence) to cognise objects, that is vidya. 

Cannot buddhi be the means for the cognition of objecis? Since 

buddhi is also apprehended by the souls, it is inert like the pot 

or the wall. Buddhi isan object for the soul even as forms are 

apprehended through the eyes. This buddhi itself is grasped by 

vidya. 

There is the maxim that one who has to make a journey 

requires a horse, a chariot and a charioteer, In this order, the 

self sees an object with the eyes, determines with buddhi and 

apprehends with vidya. “If buddhi is required to determine 

objects, then, we can stop with buddhi itself as the means; why 

assume something else, besides buddhi?”’ says the objector. The 

Siddhantin replies that unlike the sense organs such as ithe eye, 

manas doubts, ahankara produces egoism and buddhi determines. 

Like the sun’s rays for the perception of substances, these (manas, 

etc.) are auxiliary to vidya. Kala partially removes 4 lava and 

informs cognitive activities. Vidya associates itself with intelli- 

gence and causes perception of objects. Thus vidya causes the 

second bondage for the souls. 

Raga arises from vidya, informs the Affective Energy of the 

soul and impels it to enjoyment in accordance with karma, Thus 

the soul comes to have a coat consisting of five tattvas.* Kala, 

7. It will be noticed, here, that the soulis said to be pure intelligence 

which normally turns towards Siva rather than towards objects of the world 

Ii has to turn towards the latter in order to have experience of the world, 
necessary for working out karma and removing anava. The emphasis on the 
intelligence of the soul is important in helping us to avoid the popular miscon 
ee that the om nes pe status of its own or that it is allthe time a éreature 

of its environment. In i i Siva ii is pr i i CO ee atate. eing sat and cit like Siva jin His presence, itis oniy 

. Jn anapraka gar savs tha e soul which has a five-fold coat, as five 

afflictions arising from the five human defects of a) ப 1 nescie. en vi < மெய, self. conceit, des ட
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vidya and raga (which inform conation, cognition and desire res- 

pectively) and kala and niyati (which are responsible for deter~ 

mining the time limits and the proper allocation of the experience 

of the fruits of karma to the respective agents). Thesoul wearing 

such a coat is present partially in desire, cognition and conation. 

What is specially referred to as puruga tattva is the soul 
when it wears a coat of ignorance, egoism, greed, affection and 

anger arising form milla prakrti. The soul is an intelligent entity. 

Tattvas are inert. Purusa tattva is the soul. The soul turned 

towards experience is called the purusa tattva. 

Sivagra yogin considers the need for these two tattvas. Should, 

there be a raga tattva to cause desire for things? Is not affection, 

one of the soul’s three characteristics? Though in the waking 

state the soul has these three, there is no enjoyment for a person 

‘devoid of desires; and a person who does have desires is not 

attracted to enjoyment of unclean things. Hence raga tativa arises 

and helps the enjoyer. Yt quickens the activity of the soul which 

is turned towards enjoyment by kala and vidya. 

An objection may be raised: “The soul has avairagya in its 

buddhi. This avairagya will do for prompting the experience of 

souls. Kala-born raga can beaccepted only asa figurative assump- 

tion.’ The Siddhantin replies: “The soul's Cit-Sakti, which is 

agitated by vidya and kala, unites with raga that is a disposition 

of buddhi and that is different for different objects. This raga is 

special. The raga we aré talking about is general, different from 

the raga which is a disposition of buddhi and a bondage for the 
soul,” 

The objector says that all things are of the nature of the three 

gunas. The soul is the seat of the three gunas: Therefore it is 

impelled to act by the objects having particular gunas. There need 

be no primal raga. The Siddhantin repies that if the attraction 
of things is the cause of raga, there will be none without desires. 

The objector retorts that if desire is ever-present in souls there 

will be desire even in respect of things already enjoyed and thus 

also there will be none without desire. The reply is that raga is 

of two kinds—as of the form of residual impression and as causa- 

tive. The former exists as that which is releated io the intelli- 

gence of the soul, That which is causative is resident in buddhi. 

When delusion, etc., which are the dispositions of agava and which 
are attached to objects, ripen, non-attachment to objects comes



150 SAIVA SIDDHANTA 

about and interest in them is given up. How is this? Even when 

there is the eye (sense-organ), it is of no use in the absence of 

coloured objeets. When the desire resident in buddhi is removed, 

apprehension of objects of enjoyment does not take place though 

there may be the attraction of objects (similarly even when there 

is a coloured object, it cannot be perceived in the absence of the 

eye). Just as eye and object are necessary for perception, desire 

and object are also necessary. It is, as it were, a complementary 

process. 

Cannot a person be said to be without desires when desires of 

the form of residual impressions are removed? In that case, a 

person cannot be in the state of being a seeker after release when 

he is not desiring enjoyment or when he has not already attained 

release (i,e., the stage between release and aspiring for woridly 

enjoyment; he has transcended the one but has not reached the 

other). Then is he also to be treated as a person with desire 

because he has this desire? Because the desire in the form of 

residual impression leads to desire for release, there is Saktinipata- 

Riga is removed without any residue being left over by the con- 

templation of Siva in the case of Samsiddhas and by purification 
and contemplation of giva in the case of the Vainayakas. At that 

moment, there is a desire for Siva in the person without desires. 

This desire removes apava mala which is the cause of delusion, 

etc., and brings about the direct intuition of Siva Who is Existence, 
Intelligence and Bliss. 

Kala, vidya and raga are inert, How can kala remove agava 

partially and cause cognitive and conative activities? How can 
vidya bring about the perception of objects and raga cause desire 
for objects? The Siddhantin replies that the procedure is not. 
improper. The exclusive non-exclusive secondary significance is 
had in view and therefore it is not improper. The Energy of the 
Lord assumes the form of the tattavas (resides in all tattavas in 
male and female forms) and controls them; hence these tattvas 

were Said to perform the functions that are performed by the 
Energy; just as the palanquin is said to produce the sounds that 
are as a matter of fact produced by the palanquin-bearers. 

; The tattavas like kala have different functions. How can they, 
as an aggregate, simultaneously perform their functions? There is 
the lamp in the aggregation of oil, wick and fire. So also, it was 

determined that purusa tattva arises from the aggregation of kala, 
etc., and avidyé. The soul takes on this aggregate as its cloak and.
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gets the name of purusa tattva by reason of its conjunction with it 
This name is not given to the Vijianakalas and Pralayakalas. This 
purusa tattva enables the soul to experience the enjoyments upto 

kalagni rudra world, without having desire for each particular 
object. 

An objection may be raised: Kala and the other tattvas will do 

for the production of the puruga tativa. There need be no rela- 
tion with avidya in prakrti. But this is to overlook a difficulty- 
If there is no relation with avidya in prakrti, the soul becomes a 
pralayakala and a resident of miéradhva. It cannot experience 

the enjoyments of prakrti. So relation with avidya is also 

necessary. 

The objector may say that the soul itself is called ‘purusa- 

tattva’ and that there is no independent purusa-tattva. But we 
cannot reckon the tattvas as 36, if purusa-tattva is not recognised 
as an entity by itself. There will be no transmigration for the 

pervasive soul if there is no purusa-tattva existing as a cloak for 
the soul, covering and de-limiting it. Thus puruga-tattva is seen 
to be necessary. 

After tattvas like kal& have arisen from aSuddha maya, mila- 
prakrti, in which the gttjas are in 4 latent form, arises from kala. 

From mulaprakrti, the three guna tattvas, sattva, rajas and tamas 

come into existence. Each of these three gunas becomes threefold 
and thus we have nine in all. Tattvas conducive to enjoyment, 
like buddhi, arise from the guna tattva. All these tattvas existing 
in the form of guias bind the souls. Wherever the soul experi- 
ences enjoyment, it exists in the form of guaa. 

Sivagra yogin states and meets the views of other schools in 

regard to prakrii. The Paitcaratra and the theistic Sahkhya argue 
thus: The equal state of the gunas is called prakrti. How can 
prakrti be said tole the cause of the gunas? The Saiva Siddhantin 
does not accept the view that the equal states of the gu4as is 
prakrti. For, the guas, being mert and many, are effects and 

there must be a cause for them. That cause is prakrti. 

9. Jianaprakisar : 

sattve-sativa rajas-sattva tamas-sattva 
sattva-rajas YajaS-rajas tamas-rajas 

sativa-tamas rajas-tamas tamas-tamas,
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The objectors urge again: The effulgence of knowledge and 

of activity are of the nature of sattva and rajas. Prakrtiis of the 

nature of the effulgence of knowledge and activity. Therefore 

prakrti is of the nature of gu jas—not different. Since maya, kala 

and vidya are also of the nature of the effulgence of knowledge and 

activity, they are not different from the gujas. They are of the 

very nature of gujas. The Siddhantin replies: The effulgence of 

knowledge and activity as the nature of things beginning with 

maya and ending with prakrti is also an established fact. By the 

maxim—The attributes of the cause produce the attributes of the 

effect’, the effulgence of knowledge and activity produces a similar 

characteristic in kala, the effect of mayé, prakrti, the effect of 

kala and in the guyas like sattva, the effects of prakrti,’ 

The atheistic Saakhya argues: The origin, sustentation and the 

intermediary destruction of the Universe can be said to be caused 

by tajas, sattva and tamas respectively. Why should it be said. 

instead that Srikaatha Paramesvara performs creation, etc., in 

prakrti? Whereto, the Siddhantin replies: Since the gu jas are 

jnert and many, they are effects. To produce the effect from the 

cause, intelligent agency is required. It may be said that the 

guilas have their cause in other gu jas. But since these other 

guaas are also effects, a cause for them must be sought and thus 

we are launched on an infinite regress. Whatever is inert cannot 

function without the control of an intelligence. So Srika ntha. 

ParameSvara is the agent for creating prakrti from kala and the 

subtle things like the gunas from praktti. Even as the products of 

mayi cannot exist without maya, prakrti is indispensable for its 

products. The word maya includes all the tattvas in the lower 

part of maya from kala upto prthivi. Likewise, with the indispen- 

sable guna which is the lower part of prakrti, we have the tattvas 

from buddhi to prthivi. 

With the contact of the Energy of the all-knowing and extra. 

ordinarily mighty Srikanotha, sattva, rajas and tamas arise from 

prakrti; these gulas are controlled by Brahma, Visiu and Kala- 

rudra who perform creation, sustentation and destruction res- 

pectively. 

Of these guias, sattva is luminous like the crystal, rajas 

uminous like the ruby and tamas like the indranila. The activi- 

ties, suitable to the karma of each soul, which these three gunas 

cause are as under:
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Sativa: Intellectual firmness, mental resoluteness, efficiency, 
softness, taking light meal etc., happiness in the face of great 

loss, the joint (harmonious) functioning of the three organs 

(manas, buddhi and ahahkara), without cunning, with cleanli- 

ness, good efforts, patience, capacity to understand and retain, 
contentment with what one gets, desire for release, control over 
external and Internal organs and mercy towards all beings. 

Rajas: Cruelty, worldly desires, egotism in doing things with 
the feeling of “IT” and “mine”, “I did this” etc. deceiving, thieving, 

lack of mercy, desire for enjoyment and pompous ways. 

Tamas: ‘Total lack of contentment, lack of enthusiasm, mean- 

living, tale-bearing, excessive eating of prohibited food, sleeping 

too much, arrogance, laziness, hindering other people’s prosperity> 
lack of ‘intelligence. 

When one gu la preponderates over the other two, two other 

gutlas tise from the guna that preponderates: So with each 

primary gutla we have two derivatives and thus nine in all. When 
sattva predominates, keeping rajas and tamas down, lightness (not 

being heavy) and luminosity arise. When rajas predominates, 
keeping sattva and tamas down, inertia and movement arise. When 

tamas predominates, keeping tattva and rajas down, heaviness and 

Jack of order arise. Thus six derivative gumias arise and together 
with the primary three make up nine in all.* 

These nine guiQas unite with the intellect and help the souls 
jn the perception of sense-object justas the lamp helps the eye 

to see objects. By relation with the gugas mentioned just now 

the soul experiences everything by assuming bodies suitable to its 

merits and demerits. The means of enjoyment to the soul, in the 
form of buddhi, subtle body and gross body which unite with the 
gudas, constitutes the gross body for the soul. 

Mulaprakrti which has been determined to be the cause of 
the gua tattva is the cause of ignorance also. Ignorance leads to 
contrary cognition. Buddhi has its origin in the guna tattva (when 
sattva predominates and rajas and tamas subside). When the 
merits and de-merits of the soul attach themselves to the buddhi 
in accordance with karma, buddhi determines them. After that, 
it transforms itself into the forms of pleasure, pain and delusion 

and remains the object of the soul’s cognitive activities. 

10. Cf. with the Gita, Ch, XIV & XVII.
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Sivagra yogin explains this in detail, The activity of buddhi is 

of two kinds—one consisting in the non-discrimination of objects- 

and the other in the determination of these. The deeds like erect- 

ing a water shed, digging a tank, done by one desiring their fruits 

do not fructify immendiately but only ina hereafter. The act is 

destroyed the moment it is finished. An unseen potency arises 

from the act and persists till the act bears fruit. yt does not 

reside in the soul, Ifit did, the soul would be inert. The fruits 

of agricultural activities done by people are seen neither in the 

place where the activities took place nor in the many enjoyers, 

Even as the impressions of man’s deeds manifest their fruits in the 

world at the time suitable for their fructification the impression 

of that activity resides in buddhi characterised by non-discrimina- 

tion and leads to activities which are advantageous at the respective 

times. Merit (punya) is dharma. It is the secondary significance 

of intelligence etc; de-merit (papa) is adharma. It is the secondary 

significance of ignorance etc. The eight special dispositions are 

merit, intelligence, non-attachment and lordliness; and de-merit, 

ignorance, attachment and lack of lordliness. 

By the pre-ponderance of sattva, merit, intelligence, and non- 

attachment come about; by rajas, the activity of raga viz., lordli- 

ness; by tamas, de-merit, ignorance, attachment and lack of lordlie 

ness. Heaven is awarded for merit, graded release for intelligenc- 

absorption into prakrti for non-attachment and attainment of one’s 

desires for lordliness. The fruit for-demerit is birth in the wombs 

of cows birds etc; for ignorance, hell; for attachment, bondage 

and for lack of lordliness, frustration of desires. Dharma is of two 

kinds—yama and niyama. Jana is of five kinds as laukika, 

vaidika, adhyatmika, adimargaka, and mantra (these five become 

ten, owing to differentiation effected by buddhi. Vairagya is 

distinguished into ten kinds (like vairagya resulting from disease), 

Jordliness is distinguished into eight kinds as anima, mahima, 

garim4, laghima, prapti, prakamya, jSitva and vaSitva. Adharma 

is distinguished into two kinds: ayama and aniyama. Ajiiana is of 

five kinds. They are tamas, moha, mahamoha, tamigra, and andha- 

tamigra. The commentator says that there are sixty four varieties 

of ajmana in all. Avairagya is of ten kinds. It is the counter. 

correlate of vairagya-guna. It consists of a hundred gunas like 
pain etc., and creates desire for condemned objects without invit- 

ing reproof. Anaiévarya is the counter-correlate of aiSvarya. It 
consists of eight gumas and one hundred and seventy six varieties.
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Ahankara is the cause of egoism like ““Whoever is comparable 

to me? None!” It helps buddhi to determine whatever is pre_ 
sented through sense perception by associating itself with sense- 
objecis and identifying itself with them as “I’? and “mine”, It 
exists as non-different from the soul. Because of the differences 
obtaining in the gu.ia tattva which is its cause, it is also differen- 

tiated into bhitadi-ahahkara, vaikari-ahahkara, and taijasa-ahah~ 

kara.”* 

Sivigra yogin asks why ahahkara tativa should be recognised 
when buddhi tattva has already been accepted, Buddhi is the 
intelligent soul de-limiting objects as being of a particular nature. 

Ahahkara marks off one ego from another. Ahankara’s activity 
consists in seizing external objects. Buddhi determines. So ahat- 
kara and buddhi cannot be said to be the same. Cannot one ahan- 
kara do for all the souls? Why should it be different for each? 
The word ‘ahankara’ is one. The objects however are not one but 
perceptibly different. Again, there is the cognition of many pots 
as ‘This is a pot’. “This is a pot’, but all pots are not one. Simi- 
larly, ahahkara being fixed for each, must be different. Or else 
two persons must have one cognition. This is notso, Besides, 
if ahahkara were only one, when one says “Iam Devadatta’, 
another who does not have that name must also say ‘Iam Deva- 
datta’. This isnot the case. Thus ahahkara is different for each. 

In the form of citta, manas considers the objects presented to 
it. Then it lets doubt play upon the presentations. The sense- 
organs which are related to manas appear from taijasahankara for 
purposes of cognition. From vaikari-ahahkara, the five motor- 
organs appear. 

Sivagra yogin asks why"there should be a manas tattva when 
we have buddhi and ahankara tattvas already. Resolving and 
doubting cannot be done by buddhi and ahahkdra. Buddhi decides; 
abankara (as resolve to make sure) apprehends. Cognition of the 
nature of resolving must be done by the manas. Whatever makes 
the object seen with the eye an object for buddhi that is manas, 
Buddhi determines only that which has been grasped by the 

11, Jianaprakagar: Ahatkira arises b 
buddhi. It is three-fold as the cluster that is the cause of the sense-organs 
associated with manas; the cluster that is the cause of the motor-organs re and the cluster that is the cause of the tanmatras, In this order it is known 
as tamasa, rajasa and sa ttvika. 

y the preponderance of rajas ip
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manas. Should it determine anything else, a pot seized by manas 

may be determined as ajcloth. Manas is that which is instrumental 
in thinking ¢.g., an entity to be the denotation of the word ‘cow’, 

on seeing it to possess dewlap etc., because the combination of 
dewlap etc., with a body has many times led to the recognition 

that it 1s the denotation of the word, ‘cow’. 

Some say that because manas seizes and apprehends objects, 

one by one in sequence, it is atomic and that if it is great or exten- 

sive it must cogniseall things at thesame time. It is not so, 

Manas, in dependence on the functioning of subsidiary causes, 
apprehends in sequence. How itis that the soul which is of the 
nature of intelligence is said to have cognition in sequence? It 

is so, since it is veiled by ignorance and needs accessories. Some 
say, Manas is atomic; it apprehends small objects because it can 

grasp only so much as it pervades. When the lamp throws an ob- 

ject into relief only so much is seen as the light of the lamp 
pervades. But this isnotright. As sun-light throws everything 
into relicf, manas which is extensive can grasp big objects also, 
It is wrong to say that because it grasps minute objects it is there- 

fore atomic. Even what is small is apprehended by sun-light which 
is pervasive; whereas by lamp light big things cannot be grasped, 

Manas is extensive and different for each soul. Our conclusion 
is that what is pervasive grasps small as well as big things; whereas 

what is small or atomic can grasp only small things and not the 

big things also.” 

Some say that manas, ahankara and buddhi together determine 
the significance of objects; some others say that manas seizes 
(objects) in sequence; ahahkaraapprehends and buddhi deter- 

mines. Of these two views, wihch is acceptable? Manas first 
seizes and then doubts. Ahankara (with self- assertion and 
egotism, determines to obtain knowledge and buddhi decides. So, 
the view that the object is determined in sequence is acceptable. 

It may besaid that since intelligence is continuous everywhere 
buddhi must also be in relation to all objects and not cognise 

in sequence. It is not so. Organs like buddhi are inert. Cit-Sakti 

is continuous everywhere. Manas, like the crow’s eye is internally 
and externally resident. It seizes external objects through the 

12. The Pauskava says that if karma has not matured, manas does not 
attend to objects even when there is sense-contact. Karma does not ripen 

allat the same time. So cognition is in sequence, not simultaneous.
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channel of sense-organs like the eye and causes (inward) con- 
Sideration. Ahahkara apprehends only that which has been seized 
by manas; and buddhi determines only that which has been 
apprehended by ahankara, 

The five sense-organs like the organ of hearing arise from 
taijasshahkara. The ear which causes awareness of the sound 
produced from akaSa is of the nature of Akaéa. The objector may 
say that the ear is the same as the skin etc., and that the five 
sense-organs arise from the five elements and cause awareness of 
the five sense-objects. No; if they so arise from the elements they 

become corporeal like pot etc. If a sense-organ is corporeal either 
it must be able to see by itself or be seen by another sense-organ. 
If it sees by itself there is the defect of self-dependence; if it is 
seen by another, there must be some other organ to see this one 

and so on endlessly. Wit is corporeal, it will require a separate 
place for location. When there is obscuration by another corporeal 

substance, there will be no apprehension of the obscured substance. 
Then the eye must be unable to perceive an object beyond a 
crystal When the eye apprehends a substance under water, it 
must become quiescent (i.e. cease to function’, as soon as it 

reaches the water and thus be incapable of apprehension. Water 
is opposed to fire and the eye is said to be born of the fire element. 

The objector says that if the sense-organ is said to orginate 

from ahanhkara and thus be incorporeal, it must be able to see 
objects beyond the wall also. No; itis notso. The wailis nota 
pure substance. Itis a tamasic substance and obstructs iko rays 
of light, unlike crystal which is a pure substance. The objector 

is not slow fo make use of this distinction for his purpose. He 
says thai either fire may be subtle enough to allow rays of light 
to pass through water or water may be pure enough to allowa 
ray of light to pass through. Thus a stage is reached when the 

Siddhantin and the objector alike have some unanswerable argu- 
ments for their respective positions. The Siddhantin goes back 
to a statement of the objector and argues that the object perceived 
and that which perceives the object need not be of the same 
class. The activity in the pot and the class to which it belongs are 
objects of visual perception along with the seen pot. Since neither 
of these is of the element of fire, the manifester and the manifested 
do not belong to the same class. Fire which has got tejas is a 
product of the rilpa tanmatra which arises from tamasAhanhkira. 
It may be said that ifthe eye perceives activity and class also,
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then there is difficulty with regard to the position that it perceives 

form alone exculsively. But the difficuly applies to the objector’s 
position also. The eye does not perceive objects other than those 

which come into contact with it. It goes without saying that it 

cannot perceive objects obscured by a wall. All sense-organs 

perceive only those objects which come into contact with them. 

The wise ones have said that the ear, skin, eye, tongue and 

nose are sense-organs because they cognise things.” Ear is that 
which perceives sound existing with Akasa limited to the extent 

of the physical organ of hearing. Skin is the skin of the body. 

It exists with the subtle element of air and feels the hot, cold 

or lukewarm, hard or soft conditions of the objects which impinge 
on it. Eye exists in the physical eye-balls along with the subtle 

element of fire and goes out to perceive coloured objects. Tongue 
exists along with the subtle element of water and perceives the 
six kinds of tastes like sweetness which come into contact with 

it. Nose has for its substrate the subtle element of earth and 

perceives the good and foul smells wafted to it by air. 

The objection may be brought forward that it is not necessary 

to have beside the physical organs of hearing etc., five tattvas 
different from these but resident in them. The Siddhantin answers 
thus: there are blind, dumb and deaf people who have the res- 
pective physical organs but are deficient in respect of the function 
relating to these. It may be said that the capacity to hear etc. is 

bound by the absence of the unseen potency to experience hearing 
etc. Then on the analogy of tarpaha being the same even though 
the Tamil and the Andhra use different languages, what the 
objector calls the capacity to hear and what we call the tattva of 
hearing are different only in name and not in significance. So, 
it is well to accept the tattvas in accordance with the Sivigamas 
originated by the supremely reliable One. 

Does the sense of hearing go out to perce’ve or does it 
perceive the sound which reaches it? 

The Naiyayika says: The sound generated from the 

ட 13. When it is said that the cot calls we understand (Jahal laksana) that 
it is the person on the cot who cails. Likewise, we must understand the 
sensesin theear etc., tohave been referred to when the ear etc., are mentioned. 

,
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neighbourhood of the drum travels in ripples and waves. Each 
wave gives rise to another and then ceases to be. The last sound. 
wave comes into conact with the ear; and the ear perceives it. 

On the analogy of the petals of the kadamba propagating them- 
Selves from the top downwards, the sound from a high place also 
propagates itself and the last sound comes into contact with the 
ear, This view is not acceptable, If the earlier sound generates 
the later ones, there will be no limit to the sounds generated by 
the drum. So, as the arrow released from the bow starts with an 
orginal velocity, but as time and space intervene, travels with a 
diminishing velocity, the ear perceives the sound which reaches it. 
Or else the same sound must be heard everywhere and as having 
the same intensity. Ifthe ear does not go out to perceive the 
sound, how can it know the place from which the sound comes 
and the origin of the sound? The answer is that sound waves 
travel from the place where the sound originated and reach the 
ear, Just as we are able to infer from an arrow’s flight whence 
itcame (by noticing the direction of its flight), its speed etc., 
we can judge from the intensity etc., of the sound, the place from 
where it came etc. Thus from our room we hear sounds that 
reach us and infer that it comes from the temple, school etc. There 
is a line of communication, as it were, between the place where 
the sound originates and the place where we are. The objector 
asks how we can hear the sound if the ear does not go out. The 
Siddhantin replies that sound waves travel and reach us through 
the window or somefother opening. Wecan hear nosound com- 
ing from the outside world if we are in an air-tight room. The 
objector retorts that ifsound can reach us travelling along a 
certain route from the temple to our room, why not the ear go 
out along the same route to perceive the sound? The Siddhantin 
answers that from our room we hear only the high notes and not 
the Jow notes also. If the ear were to go out to the source of the 
sound, nothing would prevent its hearing the low as well as the 
high notes. Now, since only the high notes are heard in the room, 
this phenomenon cannot be explained otherwise than by assumin 
that sound reaches us in waves. It cannot be explained by 
assuming that our ear goes out to grasp the sound. 

It cannot be said that the eye perceives the object that comes 
into contact with it. Pot and other things do not come into contact 
with the eye. If fire and a missile should reach the eye, there 
would be pain. The light of the eye perceives coloured objects 
which come near it. The other three senses perceive only those 
objects which are suitable for being grasped by them. Is not the
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pervasiveness of sight confined to the eye balls alone? No; it 

cannot be: since it perceives big objects like mountains, it cannot 

be confined to the eye balls alone, Is it then all pervasive, since 

the top of the tree and the moon are perceived simultaneously? No; 

this is also untenable because the top of the tree and the moon 

are not simultaneously perceived. What appears simultaneous is 

not really so. Evenas we say that we pierced a hundred lotus 

leaves with a needle simultaneously, not noticing the subtle and 

minute time interval, we say that we saw the top of the tree and 

the moon simultaneously. The sense of sight is neither limited 

to the two eye-balls nor does it pervade all objects simultaneously. 

Motor organs: Motor organsare: (i) the organ of speech, 
Gi) feet, (iii) hands. (iv) anus and  (v) the generative organs. 

As these organs do not apprehend objects but perform certain 

functions, these are called conative organs. Ifthe sense of hear- 

ing perceives sound, vak abides in 4kaS$a and speaks. If the skin 
perceives touch, feet abiding in vayu, walk. Ifthe eye perceives 
coloured objects, hands abiding in tejas, do the work of giving 
and taking. If tongue perceives taste, anus abiding in water, 
defecates. If the nose perceives smell, the generative organ abid- 
ing in the earth, causes enjoyment. Sense-organs are helpful to 

motor-organs whereas the reverse is not the case. Sense and motor 
organs are the indicators of the activities of the soul’s Cognitive 
and Conative Energies, 

A question arises: vaikari vik was said to arise from Suddha 
maya. We have referred toavakhere also. Is the present a 
figurative assumption? No; this is the place or mode for the 

manifesiation of vaikari vak. How is that? When words expres- 
sing meaning are written by hand, the meaning is not created by 
the hand. It is eternally there. The activity of writing manifests 
the conventional forms of expressing the meaning. The activity 
does not express the meaning because of the many differences in 
regard to the script, country, language etc. By vak is meant here 
the manifestation of meaning. Then is not sound which is one 

of the tanmatras enough? No; for, that is non-differentiated sound. 
It is a mere noise and does not express meaning. Hence vak (one 
of the motor organs) is established as the mode of manifestation 
of vaikari. The manifestation of Sabda-tanmitra is not the cauSe 
of modes of speech (vak) like stkgma. The cause is bindu. 

Relation between internal and external organs: The sensory 

and motor organs are the external instruments existing on the
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surface of the body for purposes of cognising things and for acting. 
Manas, buddhi etc., are the internal organs. These exist inside 
the body and consider the objects presented by the external senses. 
How about the kalas like raga? These are the internal organs 
which cause the results of the activities of manas etc. (like desire, 
aversion) to cling to the soul’s cognition, conation and affection. 
These instruments are different from one another and hence these 
three kinds are all required. They bind the soul. Sivagra yogin 
says that to those who enquire into the nature of the self, by a 

process of elimination like, ‘This is not myself? ‘This is not my- 
self’, raga, vidya and kala are instruments more internal than even 
manas etc. The soul remains in the maya region, bound by these 
tattvas and experiences impermanent enjoyment mistaking it as 
permanent. 

Tanmitras: After sensory and motor organs, the tanmatras 
of sound, touch, form, taste and smell arise from bhutadi ahankara. 
The tanmatras cause the senses to function in regard to their 
respective objects. Besides these, we have the puryastaka deha 
which is constituted by the five tanmatras, manas, buddhi and 
ahankara. 

In dealing with the origin and function of the elements, we 
have to notice a variation between Sivajfiina yogin and Sivagra 
yogin. According to the former, the five tanmatras originate the 
five elements. These elements exist inseparably from the tan- 
mitras. They stand as a whole in order to cause the activity of 
the sense-organs. These elements have sixty derivatives for their 
effects. The derivatives are the parts and the elements the whole. 
(like the pot and a paint of wet clay over it, say MaraijXana 
Degikar and Jhanaprakaéar). Sivagra yogin interprets the idea 
in such a way as to maintain conformity with a previous state- 
ment (வான்வளியாதி பூதந்தருவது), From the manifested gabda 
tanmmatra, akaSa arises; it has the quality of echo, is of an 
unmanifested form and is the locus of the four elements like air. 
Sound which is its quality is perceivable by the ear. Air arises by 
adding to akaSa the sparga tanmatra which is of the nature of 
unmanifested sound and manifested touch. It has the saka- 
Saka sound and the special quality of luke-warm touch sensation. 
It exists as long as akaéa exists. Touch is perceivable by skin. 
Fire arises by adding to air the riipa-tanmatra which is of the 
nature of unmanifested sound and touch and manifested form. 
Ithas the taka-taka sound: it is hot to touch; it has the quality 

SS. 1]
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of colour and the capacity to burn and illuminate. Its quality is 

perceivable by the senses.“ Water arises by adding to fire the 
rasa-tanmatra which is of the nature of unmanifested sound, touch, 
and form and manifested taste. It has the Sala-Sala sound, 

sensation of cold and the special quality of sweet taste. Taste is 

perceivable by the sense of taste. Earth arises by adding to water 

the gandha-tanmatra which is of the nature of unmanifested 

sound, touch, form, taste and maifested smell. It has the rada- 
rada sound. It has luke-warm sensation, the six tastes like sweet, 
etc, and the special quality of smell. It has the capacity to 

support things. Smell which is its quality is perceivable by the 

nose. Thus arise the five elements. Akaéa has got the quality of 
sound alone. The Vaigesikas say that air, water, etc,, also have 
only one quality each. But we actually perceive sound in the 

earth. Jt is said so inthe Agamas also, The Vaisesika view 
contradicts perception and verbal testimony. The probans is 

open to the defect of kalatyayapadista (sublation). 

Instead of deriving the five elements from the five tanmatras, 

why not derive air fromakasa, fire from air, water from fire and 

earth from water? By the maxim that the quality of the cause 

must be in the effect also, this must be the case, for air, water, 

etc., have the quality of sound, etc. The Veda (also) says that 

4k4sa arises from the soul and the other elements arise one from 
another, starting with akaéa.° Is not the Siddhintin contradict- 
ing the Veda then? We must infer the quality (replies the Sid- 

dhantin) present in the effect to be existent in the cause also. So 
the five qualities, smell, etc., should be found in akaéa. If they 
were so found then there should:be no difference between each 

and aka$a. If aka§a should arise from the soul, then the soul 
would also be inert and changeable like the akaSa. The secondary 
significance of the word 4tman used previously is Atman as defined 
by ahahkara. AkaSa, air, etc., arise one after another in sequence. 
The Paficikaraja-sequence also is reponsible for this statement. 
This sequence may be stated thus: each element is halved. One 
half remaining itself, the other half becomes divided into four 

14. Jiiinaprakagar: Elements are threefold as suksma, antara and bahya 
Siksma resides in the subtle body and is the support of the sense-organs 
Antara resides in the gross body and performs the function of reating the body 
210. Béihya is the support of the words and objects of enjoyment and performs 
the activity of giving place etc. 

15. Cf. Taittwiya Upanisad II, 1.
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parts and added to the other four elements. These parts become 
pervasive in respect of the other four elements. Thus we have 

the mahabhutas. 

The Lokayatas and Bauddhas say that there are only four 
elements and the fifth, viz., Aka$a is non-existent. They may say 
that neither perception nor inference can be used to affirm the 
existence of akaSa. The Siddhantin says that he can support his 

contention with the aid of perception, inference and verbal testi- 
mony- As a means for the movement of living things, Akasa is 
necessary, Besides, sound is a quality, and there must be a sub- 
stance of which it is a quality. The other four elements cannot 

be the substance possessing the quality of sound—loudness, etc. 
By elimination, we find aka8a to be such a substance. It may be 
urged that the non-existence of the other four elements consti- 
tutes akaSa. If so, then the non-existence of the pot must be the 

existence of the cloth. Akdéa has a quality, viz., sound. It cannot 
be non-existent. The Naiy&yikas and Vaisesikas say that aka$a is 
eternal. They object to affirming origin and destruction of ikaéa 
which is incorporeal. It is only the corporeal that perishes. Akaga 
exists while air, fire, earth and water are subject to the states of 
origination, sustentation and destruction; it pervades them. So, 
origin, ete., cannot be predicated of 4kaga. This is the conclusion 
of all the tantras, Saiva, Vaidika, Vaisnava, Sankhya, etc. 

The Siddhantin proceeds to state his conception of substance. 
If smell, taste, etc., are said to be the qualities and earth, etc., 
substances, then is the quality the cause of the substance? There 
is no substance as a substrate for the quality of the inert. The 
inert world is constituted of qualities alone. Intelligence alone is 

the substance. The Universe is said to be Santatmaka, ghoratmaka 
and mudhatmaka, in describing the grandeur of the relation of 
the inert which consists of qualities to intelligence which is the 
only substance. Likewise, rajasa, tamasa, and sativa relate to the 

‘souls for the sake of dharma, adharma (which is the equivalent 
of absence of fixed order) and the dawning of wisdom respectively. 
‘The soul is that which experiences delusion by reason of activity, 
pain by absence of fixed order and pleasure by wisdom. Hence 
‘souls alone are substances and the inert comprises only qualities, 
If so, how is it that we find the Agamas mention the relation be- 
tween substance and quality in respect of the inert? In the diverse 
modification of maya, the tattva which has arisen earlier is the 
substance and what arises therefrom is a quality. 

8. 8. 118
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The products of the five elements which are distinctive are 

the members and the soul is the whole. From the distinctive earth, 

hard things like bone, flesh, hair, skin, nail, teeth, etc., originate. 

From water, watery things like urine, blood, phlegm, semen, sweat, 

etc., originate. From fire, things that are hot, like the heat in the 

heart, heat for cooking rice, heat in the eyes, brilliance in the 

body, excess of bile, burning sensation, etc., arise. From air origi- 

nate prana ap&na, udana, vyana, samana, naga, kurma, krikara, 

devadatta and dhanatjaya. These protect the body according to 

the development of ahankara. AkaSa is the region for the airs 

like praca which are found in the ida, pidgala, sugumna veins, in 

the heart, in the pores of the face, etc., which are related to 

ahankara. 

Earlier, SadaSiva and AnanteSvara were spoken of as the 

agents for the production of the effects from the two material 
causes, viz., bindu and mohini. Here the first cause is given ag 

many. The five elements are said to arise from the five tanmatras, 
these from bhutadi-ahankara, the five motor organs from vaikari 
ahankara, the five sense organs and manas from taijasahahkara, 

ahahkara, from buddhi; buddhi and citta from avyakta, 

avyakta from kala; kala, etc. from aguddha maya, puruga tattva 

in the aggregation of these five, nada from Suddha maya, Why 
should origin of things be thus dealt with? The tree grows from 
the seed and puts out many branches, leaves, flowers, etc. But 

because of differences in states we say that the sprout arises from 
the seed, tree from the sprout, branches, from the tree, many 

leaves and flowers from the branches, fruits from the flowers. So 
for everything the first cause is the twofold material—(maya which. 
is Suddha and aSuddha). 

Cause exists inseparable from its effects. How do the effects 
arise and how do they persist? AkaSa remains immutable and as 
the air from it agitates the ocean we find bubbles, ripples and foam, 
Even so, as the Lord’s Energy is agitated the twofold material 
bodies, organs, worlds, etc., are brought into existence. When the 
air subsides without movement into akaSa, bubbles, ripples, etc. 
also subside. Likewise,, when the Lord’s Energy is not directed 
towards them, the world consisting of body, organs, etc., subsides 
jnto its cause. Though bubbles, etc., are known by different 

names and, differ in form, they are yet water. Itis even so with 
miya and its products. ‘
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Ak4ga has the quality of spread-outness and the function of 
being the locus for things to reside. Air has the quality of move- 
ment and the function of collecting together the things that are 

scattered and scattering the things that are collected. Fire has 
the quality of being hot and the function of burning all things. 
Water is unceasingly cold and it wets things. Earth is hard (quality 
that gives strength) and it supports all things. The activities of 

these distinctive elements can be witnessed likewise in the body. 

The tanmatras of the form of the subtle body are the internal 
elements. Akasa, air, etc., which are of the form of the gross 

body are the internal-external elements; and elements of the form 
of the world are external elements. The elements of the form of 

the gross body are external in relation to the tanmitras and 
internal in relation to the external elements. Hence, they are 

called internal-external elements, It is the nature of the tanmatras 

which are the internal elements to induce the sense-organs to 

Perceive objects. It is the nature of the internal-external elements 
to cause the sense-organs to turn towards objects. 

The Naiyayikas and the VaiSesikas say that air cannot be cor- 
poreal because it is unseen. For them, it is incorporeal like 81258௨. 
They object to the predication ofany colourfor the incorporeal 
air. The Siddhantin does not accept this argument, 

Air is perceptible 

since it has manifest touch, while possessing great size 
like a pot. 

By this inference we find air to be perceptibly big. It causes 
touch serisation and is corporeal like the pot. Objection may be 
raised that if it is corporeal it must be visible to our eyes. No, 
says the Siddhantin; because evil spirits are not visible to us, they 
are not therefore non-existent. Likewise, air is not incorporeal 
because it is invisible. It has manifested touch sensation and 
unmanifested form. That form is perceptible to yogigvaras. 

The objection may be extended to akasa that since it it incor- 
poreal it cannot be said to have colour. Besides, the Mrgendra, 
Saravajnanottara etc., say that akaSa is like crystal, whereas it is 
said here that it is of the colour of smoke. The reply is: Because 
of its conjunction with air, akaéa is of smoky colour even as the 
crystal is blood-red when in the presence of japakusuma, So there 
is no contradiction,
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There ate thirty six tattvasin all. Though éuddha tattvas 

are also inert, they are said to be intelligent, because they consti- 

tute the form of Cit-Sakti. Of the remaining thirty one tattvas, 

puruga tattva is called Cid-acit because it assumes the colour of 

its environment. The other thirty tattvas are inert 

States of soul as cida-cit explained ; 

The soul is made out to be cidacit. Has it no status and 

nature of its own? Puruga-tattva which is inert exists inseparably 

with the soul as its coat. Since it associates with the soul which 

is intelligence, it comes to have something of the nature of intelli- 

gence. So, the soul that wears a coat which is of this double 

nature is itself said to be of that nature, The real nature of the 

soul is intelligence. It is an independent intelligent entity. Because 

of impurity, puruga tattva clings te it, and the soul is taken to 

have the characteristics found in puruga tattva. 

Classification of tattvas: 

Five are called Suddha tattvas. These iattvas originate from 

éuddha maya. We have the seven guddhasuddha tattvas like kala 

etc. These come from aSuddha maya. Asuddha miyé is called 

éuddhasuddha maya because it stands between suddha maya and 

prakrti maya. Twenty four tattvas from puruga tattva down- 

wards, are called prakrti maya because of their origin from it. 
The Suddha tattvas are the means for impelling the tattvas like 

kala to enjoyment. And so, they are called preraka kanda. The 
SuddhaSuddha tattvas cause enjoyment to souls and hence they 
are called bhojayitr-kagda. The twenty four aSuddha tattvas are 
the means for the countless souls experincing enjoyment. These 

are called bhogya-kanda.* 

The entire effected Universe, which is threefold as incorpo- 
real, corporeal and corporea|-incorporeal and which evolves from 
maya is of the form of tattvas. The thirty six tattvas are each 
threefold as gross, subtle and very subtle. The presiding and con- 
trolling deities of these tattyas (deities of the class of the souls and 

16. The Pattcaratra asks: Willnot prakrti suffice? Are thirty six tattvas 

required? Without kald and niyati, enjoyments cannot be experienced. If 

there is nothing to experience, the fruits of karma will be left uneaten. If 
karma is not worked out by its fruits being eaten, release cannot be attained. 
So, the Sivigamas recognise thirty six tativas,
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of the Lord) get the names of these tattvas. Hence we must 
understand everything in relation to the tattvas. It is clear that 
he who knows the thirty six tattvas can understand everything. 
ivagamas make this matter clear. 

Sivagra yogin examines an objection stated as follows: 
Tattvas applicable to the soul are only upto sadakhya. But Sakti 
and Siva tattvas are what are to be attained rather than what are 
to be examined. So, why should these two also be examined? He 
replies: The thirty six tattvas beginning with nada and ending 
with prithvi are meant for the enjoyment of souls. Since the 
Lord creates these tattvas as favourable to the maturation of mala, 
everything is a tattva to be examined, Another objection is that 
if by tattva, the eternal is meant, these having a beginning and 
end, cannot be said to be tattvas. With the dissolution of the five 
elements, the celestials have destruction. But with reference to 
mortals, they are called immortals. Even so, tattvas do not perish 
immediately like their derivatives but persist upto the state of 
dissolution. Hence they are called tattvas. Jeinaprakagar says 
that the word ‘tattva’ applies to causalas well as effected entities. 
The corporeal produced by the incorporeal is the effected: the in- 
corporeal is the causal entity. 

The thirty six tattvas are withdrawn into their causes at the 
time of involution. Twenty four tattvas beginning with prithivi 
and ending with mUlaprakrti are withdrawn by Srikantha who 
is the presiding deity for all kinds of souls. The six tattvas above 
mulaprakrti are withdrawn by Ananta, the deity for vidya; Suddha 
vidya, iSvara and sadakhya are withdrawn by Laya Siva. Sakti 
and Siva tattvas are withdrawn by Suddha Siva. At the time of 
re-creation these tattvas are manifested by their respective agents. 
Suddha Siva alone is the eternal without origin and disappea- 
rance, Laya Siva, Ananta (Bhoga Siva) and Srikaitha Rudra 
{Adhikara Siva) are also taken by some to be eternal. This is 
only figurative. 

The Vaignavas say that the non-material world (aprakrta 
loka) is eternal; the Lord’s form there is eternal. Sayujya 
is being united to infinite auspicious qualities (as the Lord 
has these) and having all His enjoyments with the excep- 
tion of Mahdlaksmi. The Saiva-ekadeSins say that the -three 
tattvas, Suddha vidya, iSvara and sadakhya and their deities 
Rudra, MaheSvara and Sadafiva are eternal. Sayujya is being 
perfect with the eight qualities. This is not the Siddhanta. Sakti
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and Siva tattvas are taken into Parabindu which is called Suddha- 

maya. Parabindu is also called Siva because it is controlled by 

Him.” 

Karma: 

It is so-called because it is produced by the activity of manas, 

vak and kaya (thought, word and deed), Souls experience plea- 

sures and pains which are the fruits of their past deeds. In experi- 

encing them, they accumulate further karma whose fruits have 

to be experienced in succeeding births. Souls go to and return 

from heaven and bell again and again. By souls, sakalas are 

referred to here. 

The Lokayata objects to the statement that good and evil dcMs. 

are the cause of pleasure and pain. He says that pleasure and 

pain are natural to human beings. The Siddhantin refuses to 

admit that such opposites as pleasure and pain can be natural to 

one and the same thing. The nature of anything does not con- 

sist in having two opposite characteristics, So, pleasure and pain 

have their causes in good and evil deeds. Water comes to have 

fragrance if flowers are putin it. If water is heated, it becomes. 

hot. Neither fragrance nor heat isnatural to water. The objec- 

tor may say that fragrance and heat are natural to water; but they 

are not. The nature of water is to be at a certain degree of cool- 

ness. That water becomes fragrant or hotis dne to the presence 

of flower or heat. So also the natural characteristic of the soul 

is intelligence. It is the soul which experiences pleasures and. 

pains, The experience of these comes about for each soul by 
virtue of its deeds. The cause of pleasures and pains is saticita 
karma. The body cannot be said to experience pleasure and pain, 

because it is inert.** 

17. Juanaprakagar rules out certain views as not consistent with the 
Siddhania. The Saiukhyas and others say that prakrti, aguddha maya and 
guddhamaya, respectively areeternal. According to the Siddhdntin, prakrti 
and aguddha maya are withdrawn into fuddha maya. Some of the Saivas. 

Say that the three tattvas, Suddha vidya, ifvara and sadakhya are eternal. 
This is also unacceptable. 

18. Jrianaprakagar says that if merit and de-merit are objects of per- 
ception then we need not concernvourselves with their purpose or purposeless-~ 
ness to verify their being the cause of pleasure and pain. If purpose were 

to be the test, then it can only-be in the case of whatis inferred. Either 

way, the Lokayata’s position is unintelligible. Prom the Lokayata’s point of
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The Lokayata attempts to explain pleasure and pain-as the 
results of endeavour or lack of endeavour on the part of people. 

He appeals to certain facts of our everyday experience in support 

of his contention. Those who strive hard to earn riches succeed 
in their attempts and enjoy the advantages of being richer in this 

life. Those who do not strive, earn no riches and consequntly they 

are subject to misery. Why not stop with endeavour or the lack 

of it as responsible for our pleasure and pain? On the other hand, 

if we assume the cause for pleasure and pain in the merit or other- 

wise of previous deeds, that cause must be able to produce certain 

wealth for a person who puts forth no effort to earn it. We hardly 
ever find this in life. So it is superfluous to invoke the merit or 

otherwise of previous deeds as the cause of pleasure and pain when 

these can be accounted for by present endeavour or the lack of it. 

The Siddhantin meets the objector on the latter’s own ground. 
He appealsto certain facts of experience wherby the objector’s 

contention can be met. Those who work hard to accumulate 

riches are overcome by depression when their attempts do not 
materialise. Even when people work without feeling any depres- 
sion, they fail sometimes. Thus, striving leads to misery. Besides 

we do find that some who donot exert themselves in the least are 
rich. This fact goes against the endeavour theory. We can find 

the cause for the paradox of great riches going together with an 

absence of endeavour only in karma. That cause is the externally 

unobservable saticita karma. Sivajtlana yogin gives as example 

people unearthing treasure. Thus he claims the doubts of the 
Lokayatas are answered and saficita karma established through its 
karya hetu viz,, pleasure and pain.* 

Even before one is born, riches and poverty, oneself being con- 

sidered as high or low by other people consequent on having or 

not having riches and, pleasure and pain—all these are contained in 

a subtle form in the embryo. These do not come into existence 

just when they are seen. They are in a subtle from in the embryo 

view, it is evident that pleasures and pains are not natural to the soul 
but only adventitious. Body, sense-organs etc., being inert they cannot 
experience pleasures and pams which are born in the buddhi tattva and 

atiach themselves to the soul. 

19. J#anaprakagar says that exertion in this life is fruitful in some cases, 
not fruitful in others and is thus inconstant in its results. Where exertion 
is fruitful we must assume it to be the channel of the cause.
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and through effort which is helpful in experiencing them, they 

are manifested. The effort that helps to experience the gross mani- 

festation of these does not cease there; it is the cause of further 

activities which have their results again. Just as the effort in a 

previous life was the cause of these six (birth etc.) experienced 

now, the effort of this life has its results in the future; it does not 

yield its fruits now. Satkaryavada is adopted here. 

Karma is brought about by the activity ef one’s body. But 

how is the body itself brought into existence? What is the cause of 

the body? This body is the result of deeds done in a previous life, 

Just as the seed and the sprout follow each other, these (bodies 

and acts) come ina series and as cause and effect of one another 

from time immemorial like a perpetually flowing stream. Hence 

there is no saying which is earlier and which is later of these two.” 

One may grant that the efforts of one’s previous life produce 

‘wealth etc., and that these are experienced by the efforts put 

forth in this life. But still one may ask how the efforts put forth 
to experience the fruits of prarabdha cause the body etc. of the 

next birth. If the merit and de-merit of the previous life which 

yield their fruit in this life were not other than the efforts of that 
individual in that life, it stands to reason that the efforts of this 
life must have their fruits in the succceeding birth. The doubt 
may arise that were there is no effort now, there is no possibility 
of karma to be experienced in a future life. No; all experience is 

dependent upon efforts. As long as prarabdha has to be experi- 

enced, there must be the effort to experience it. So when prarabdha 
js experienced, there is effort which serves as a cause of the body 

etc., of the next birth. 

Fruits etc. grown for human consumption are used not only 

for that purpose but also for further production. Likewise, our 

efforts put forth with egoistic consciousness have external and 

objective consequences by way of yielding for our experience the 
fruits of our previous deeds; they have internal and subjective 

consequences by ever leading to the performance of good and evil 
deeds which constitute agami karma—‘ever leading’ because the 
efforts continue ceaselessly till the attainment of release. The 
objector says that if we experience now the fruits of our 
past deeds—our time being taken up in this—there is no possi- 
bility of further karma. This difficulty is met by saying that in 
experiencing the fruits of past deeds, the souls forget that their 
©Xperience is made possible by the Will of the Lord and wrongly
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think that their experience is due to themselves; wherefore 
agamya begins. 

Sivagra yogin illustrates thus: Jack-fruits, mangoes, dates and 
tamarind are used for present consumption and their seeds are 

used for future production. The gross impressions of karma done 

with our thought, word and deed perish here; from them an unseen. 
potency arises ina subtle form and brings about at their respec- 
tive times, bodies etc., as results for experience. From this subtle 
karma arise residual subjective impressions, remaining in the 
buddhi tattva under the name of ‘the seed of karma’. The seed 

of meritorious deeds causes merit and the seed of sinful deeds 
causes demerit. Karma is of three kinds (i) gross, (ii) subtle 
and (iii) subtler than the subtle. 

What are good and evil deeds? Good deeds are doing with 

one’s thought, word and deed those things that are enjoined by 
the scriptures as beneficial to the welfare of souls. Deeds opposed. 
to the welfare of souls are evil. 

Muthiah Pillai points out that one may set out with the object 
of doing good and thus while one’s motive may be laudable, the 
actual consequences may not be conducive to the welfare of the 

souls or in quite the reverse way, one’s motive may be anything 
but good but the consequences of one’s action, may turn out to be 
good. Or again, the evil doer may not know that his deeds are 
evil. 

Thus the Lord Who alone can understand good and evil deeds 
takes them and grants their fruits to the souls. 

Sivigra yogin points out that a good deed consists in caring 
for the welfare of the people, in talking well to them, in physical 
exertions for their good, in giving food etc. to them. An evil deed 

consists in thinking ill of people, talking il! of them, doing them 
harm physically and filching other people’s property. Anyone who, 

though capable of alleviating the suffering of someone, fails to do 
so and is indifferent is to be charged with having done an evil 

deed. The Lord considers all this and grants to souls pleasures 
and pain according to their deeds. 

Why should the Lord Himself take the deeds done by the 
souls? It is because of His love that all should gain salvation that 
He does so. Though His love is thus the reason, since the cause 

is twofold, the effect must also be twofold. So He grants grace 
to those who do good deeds: He punishes them that do evil deeds,



172 SAIVA SIDDHANTA 

$ivdgra yogin says that because the Lord who dwells in the 

hearts of all souls is inseparably existent in them, He takes their 

deeds Himself. 

Virtues ° 

Conducting oneself in conformity with the ways of the world, 

Jove towards all, being gracious to all, following the injunctions 

of the Vedas and the Agamas, hospitality to deserving persons, 

mixing freely with all, having good qualities, accumulating merits 

(gained by austerities) like controlling the five sense-organs, being 

charitable to the proper persons, being obedient to elders, being 

teverential to elders, being truthful, faultess renunciation like not 

desiring other people’s property or women, refraining from stray~ 

ing into evil ways, capacity to discriminate proper from improper 

things, worshipping one’s elders—if one has these sixteen virtues 

and other similar ones besides, one’s efforts will produce merits. 

These sixteen come under yama and niyama. These practices are 

common to everyone whose conduct is righteous. Hence it has 

been mentioned apart from the worship of God. Itis specially 

noteworthy here that love towards all figures in this list, thus 

revealing that Siddhanta ethics is mindful of this important virtue. 

If one has the virtues mentioned above, is free from defects 

like anger, worships the deity one likes to worship by letting one’s 

mind contemplate, the mouth utter praises and mantras, the hands 
sprinkle flowers on the image and thus lives a virtuous life, Siva 
Who is the most ancient of the ancient deities, receives the wor- 
ship offered to the other deities by residing in them and grants the 

fruits of the worship. 

Whatever has been in one of four kinds of wombs, is born and 

dies, and belongs to the class of finite souls. What has no birth or 

death in the way in which finite souls have these, that is the Infi- 

nite. Thus alone can we distinguish between otherwise indistin- 
guishable beings. All other deities are subject to birth, suffer- 
ing and death; they have to perform deeds. (Nirambavaiagiar says: 

Hence they cannot know the conditions of the souls and deliver 
them from births and deaths). But nowhere do we hear such 
things said of Siva2® Hence Siva without becoming subject to 

20. எல்லார் பிறப்பு மிறப்பு மியற்பரவலர்தஞ் 
சொல்லாற் வெளிீர்தே கஞ்சோணே௪-ரில்லிற் 
பி.றந௪ சதையுங் கேளேம் பேருலூல் வாழ்ந் துண் 

ழூ.ஐகத கதையுங் கேட்டிலேம்  அழுணகிரியந்தாதி 

Jianaprakagar says that the other deities function as directed by Siva.
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activity appears through the particular deities worshipped and 
grants them what they want. Other deities cannot do so. 

It may be said that we do not see some one other than the 
one we worshipped answer our prayer. Can we say then"that when 
we worship our parents, Brahmins and others, these appear to us 
in heaven and grant the fruits of our deeds? No, we are agreed in 
saying that the Lord who knows our devotion to these, grants us 
the fruits of our worship. It is equally reasonable to hold that 
whomsoever we worship, it is Siva Who gives the fruits of our 
worship. But we have heard it said that the deity worshipped 
by each person appears unto him and grants him boons. Are we 
to say then that the other deities also have the capacity to bring 
about the fruits of action? No; just as we see the king’s authority, 
vested with the ministers, to be productive of results, the Lord 
gives His authority to the other deities and grants the fruits of 
the devotion of the votaries of these deities. The other deities 
cannot, by themselves, bring about the fruits of people’s action. 

If the worship directed to the other deities is also accepted 
by Siva Who grants the fruits of one’s action, then does pagu punya 
become Siva punya? The distinction of merits into paSu punya and 

Siva punya is from the point of view of the agent and not from the 
point of view of Him Who accepts the worship. 

The idea of the foregoing arguments is that when we carry 
out the command of the Lord with an egoistic consciousness (as- 
suming responsibility for our actions or thinking that we are the 
real agents because we will our actions) our deeds become virtu- 
ous or sinful. 

What is true merit? : 

We realise that the Lord Himself accepts the worship offered 
to all the deitics and grants rewards to the devotees. It is evident 
then, that the best merit is to worship Him. Atl the good deeds 
we do forgetful of Him are vain deeds. Virtue is what is enjoined 
by the Lord in the Vedas and the Agamas. The Lord Who has 
no likes and dislikes, desires to reward those who practise virtue. 
We must therefore worship the Lord. The Siddhantin is alive to 
the limitations of mere morality. In so far as the soul takes itself 
to be the agent and performs good or evil deeds, it is caught up in 
the nexus of consequences. When it realises that true virtue is 
becoming an instrument in God’s hands for the fulfilment of His 
purposes, it ceases to be bound by the consequences of its deeds,
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Besides, there is an immeasurable enrichment as a result of plac- 

ing oneself under God’s guidance. To accept God’s agency for 

one’s own acts is not to escape moral responsibility but to bear 

it in the best way possible. The Siddhantin’s ethics is God-centred 

and not man-centred, 

We notice a gradation here—from adherence to ethical 

tenets—to worship of deities of one’s choice and finally to Siva ~ 

the Highest Who is the author of ali the virtues (i.e.. the source 

of the Good). Worship of the Highest is bound to be an unfailing 

source of inspiration for the best conduct. 

The Lord resides in the SadaSiva tattva, manifests Himself 
externally in a particular physical form and with a particular 
garb. Yn this form, He accepts our worship and shows grace to 

the souls. If we contemplate Him inwardly, He accepts our wor~ 

ship by dwelling in us. Because we know this, we should wor- 
ship the Supreme Being in these places.” 

Good and bad deeds bear fruits according as the deity 
accepting them is exalted or not. They do not bear fruit either 
according to the status of the agent or the value of the deeds, 

Even the bad deeds done by people devoted to Siva become good 

deeds, Even the good deeds done by people who do not worship 
Siva turn out to be evil. The yaga performed by Daksa who had 

received boons from the devas was a good deed; but because he 
was not devoted to Siva, the consequences turned out to be evil. 

The young CandiSa, who killed his father, might be taken to 
have done a bad deed; but because he was devoted to Siva, his 
act had good consequences. We must worship Siva alone. ° 

Thus, while the deeds themselves perish, Siva accepts them 
and grants pleasures and pains to souls. What are the Vedas and 

21. Maraijiiéna Desikar: Siva resides in Siva-linga and in those devote: 
who have received Siva diksa and grants grace to those devoted to shes, 
‘The Agamas declare that if the worshippers of liiga disregard the devot ms 
of Siva then linga-worship will be unavailing. ees 

Sivigea yogin ; Siva exists non-different from the fixed li j 
forms like Siva-worshippers. Contemplation of Siva as nite Hoe வர்ற 
worship free from the defects of deficiency, cruelty, repulsion. pollution ் ‘d 
suffering of the body to which external worship can be subject, If contem ‘atio 
is not. possible, the agent should undertake spiritual enquiry, ர அடா 
worshipping Siva-liiga and Maheévara (movable form). Jana, raka . 
says daily we must worship by kriya, yoga and jana. Prakasar
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Agamas but the utterances of the Lord? Hell is a prison where 
souls who did not give heed to His words are punished. Heaven 
isa big city where the souls who act according to His words are 
made to live, enjoying great wealth. Thus souls have pleasures. 
and pains through the Lord.” 

The king punishes and imprisons by his mighty authority those- 
who do not obey his commands. On the other hand, he grants 
riches and invests with authority to work under him those who. 
obey his mandate. The authority of the ministers, and others is the 
authority of the king, The matter stands thus in the case of the. 
Lord also. 

The king punishes wrong doers severely and warns them that 
if they persist in their ways, they would be punished still more 
severely. Those who are wise act according to the Vedic injune- 
tions and escape hell. The punishment in hell is also like the 
punishment inflicted by the king. Because the king punishes with 
a view to deliver souls from suffering in hell, the king’s authority 
is derived from Siva. It is not his own free authority. 

Not acting according to the precepts of the scriptures is sin; 
acting in accordance with the precepts of the scriptures but without. 
being actuated by love for all beings is virtue. Hence both are 
to be treated as diseases. The Lord causes those who discbey the 
scriptures to be hurled into hell and removes their sins after they 
have been properly punished. By causing them to experience 
the joys of heaven, He removes their virtues. Pleasures end 
pains are the medicine administered by Siva, the physician to cure 
the diseases and delusion caused by mala. 

Here again we notice that the Siddhantin insists on love for 
all and calls virtue (in the sense of merit that qualifies one for 
enjoying the pleasures of svarga) a disease in so far as it is 

22, Sivagra yogin: Hell is for those whose sin alone matures. Expe- 
rience there is of pain, in the yatana garira. Those who have merits and 
de-merits are womb-born to experience pleasures and pains here. The celes- 
tials have a body which is the quintessence of elements, to enable them to 
experience pleasures. Souls have a subtle body as their invariable concomi- 
tant uptorelease. But to experience the results of their deeds in the parti- 
cular worlds, they require more concrete embodiment than their subtle body. 
This concrete embodiment differs according to the conditions of the particular 
worlds in which they are to experience the results of their deeds. 

Maraijiana Degikar says that by Lord reference is made to Sadagiva 
who knows ail and is without desires or aversions.
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self-centred and does not radiate Jove to ali beings. It is Karma, 

based even on such virtue that the Siddhdntin calls mala. The 

Lord’s willis that we must educate ourselves morally to get beyond 

this narrow virtue and practise the virtue of loving all beings. 

Morality is His law in the latter sense. Thus there is no contradic- 
tion in saying that morality is His law and yet in the limited 

sense, it is a mala. 

If one lives in accordance with the health regulations given 

by the science of medicine, one will not be liable to diseases. But 

if one flouts these regulations, the diseases resulting thereby on 

account of oneself and the five elements, are cured by proper medi- 

cines given by the physician, The diseases that a person gets, 

not because he flouted health rules but beause the gods have so 
willed it are cured by appropriate devices like dana, puja, and 

homa. The Lord Who is the author of the Vedas and the Agamas 
thus causes the souls to experience the fruits of their deeds and 

delivers them from the bondage of karma. The physician doctors 

the body, and Siva doctors the soul. 

The physician cures certain diseases by kindly but firmly mak- 
ing incisions with his knife. He cures certain other diseases by 
giving sugar and milk mixed together. Likewise, the Lord causes 
the souls to experience pleasures and pains and cures them of 
karma. 

When the gross body is destroyed, many other bodies arise 

from the subtle body which is not destroyed along with the gross 
body, to experience the fruits of deeds, good and bad. Souls go 

to heaven and hell with these bodies by order of the Lord’s Energy 
and experience pleasures and pains there. With the faultless 
subtle body, they return to the earth and enter some womb to 
experience the remains of the fruits of their deeds. 

23 Sivagra yogin says that the body for experience in hell is consti- 
tuted by the five tanmatras and manas, buddhi and ahankara (puryastaka}, 
For experience in heaven there is the effulgent body constituted by the essence 
of the elements. After experiencing pleasures and pains in heaven and 
hell respectively (which experiences are made possible by the Lord’s Energy) 
the soul enters the womb in the form of the subtle body that is free from the 
defects of the primal atom and the madhyaparamanu. The earthly body is 
said to be the evolute of the elements because it is subject to change of 
states like youth, 

Jianaprakagar says that according to the pure Saiva Siddhantin the gross 

body assumed for experience in hell is coarse, that for the earth is mid 
and the body for heaven is subtle, is middimg
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Perhaps there is no interval between the discarding of the 
earthly body and the assumption of the yatana body or vice versa? 
The soul takes another earthly body immediately after discarding 
one, instead of taking ydtana sarira. Or it may take one yatana 
Sarira after another without interposing an earthly one in between. 
It all depends upon the efficacy of the deeds. Discarding this 
earthly body, it may enter the womb so as to take another earthly 
body and go on thus continuously. Or, without entering any 
womb, it may, because of its sins, remain like a stone and after 
Some time go to hell to experience great pain there and return to 
earth’ again. Thus there is interval also. We can understand 
the stay of the soul in heaven also similarly, Siva’s Energy finds 
the relative strength of deeds. ‘The fructification of the weaker 
deed is not yet’ says the Paugkara (PaSupatala 35) 

Like the snake which discards one skin and assumes another, 
like the birds which come out of the eggs and go to some other 
place, like those who discarding their own bodies enter the bodies 
of others, like entering dream-consciousnes and forgetting waking 
consciousness, the souls without themselves changing leave their 
gross body, enter heaven and with the assumption of another 
body come to have a different consciousness. 

This is the Siddhantin’s reply to the Kricda Brahma Vadin’s 
objection that if the soul is re-born, body, etc., which perish must 
be able to come into existence once again; since the latter is not 
so, the former is also not so. 

Deeds were done by the soul (which is sadasat) in its previous 
birth. These deeds give rise to merit or de-merit according as 
they were good or bad. Merit and de-merit bring about their 
appropriate fruits. Deeds refer to the first cause which is kanmya 
mala. Since this binds the souls even as anava and maya do, this 
is also reckoned as a mala. We can infer the existence of kanmya 
mala from good and evil which are its cause and from pleasure 
aad pain which are its effect.* 

\ 

24. Jaanaprakagar: Karma is twofold as merit and demerit; threefold 
as causing the birth of the body etc. (janaka); as supporting the soul in the 
form of the body (taraka) and as causing enjoyment by being in the form 
‘of an object of enjoyment (bhogya); again as i) visible ii) invisible and iii) 
indeterminate object of enjoyment. 
7 We infer the cause from its effect - from pleasures and pains, we infer 
arma, 

5, S. 12
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givagra yogin says that karma is produced by the union of 

the real finite intelligence and the non-real products of maya. It 

becomes merit and de-merit ; during the pralaya state it resides 

as impressions in maya and at the time of creation is useful for the 

production of body, 61௦. Some say that there need be no such 

thing as karma. The enjoyment of pleasure and pain comes 

about by the grace of God and by the acquired disposition of the 

prakrti-born intellect. While all are equal in respect of being the 

enjoyer, some experience the pleasures of heaven and some others. 

the pains of hill. Karma must be the cause of this disparity. Besides, 

while the act of tilling is the same for farmers it is previous karma 

that is responsible for the disparity in the fruits of the acts of 

tilling. Some reap very much; some others very little. The 

Lord’s Grace itself is the cause for making karma bear fruit. He 

has no partiality or cruelty and He brings about the souls” 

experience of heaven and heli only in accordance with their 

karma. If the dispositions of the prakrti-born intelect are said 

to be the cause, we must remember that the derivatives of pra- 

krti_ are the experienced rather than what causes the experience. 

It may be said that karma of the form of the acquired disposition 

of the prakrti-born intellect is enjoyed as a disposition and what 

causes enjoyment as anact. It cannot cause the enjoyment and be 

the instrument of the enjoyment. There cannot be in the same 

object the act of enjoyment and the act of causing the enjoyment. 

That is the contradiction in the self being active in respect of 

itself. It is as impossible as it is for an actor, though ever so 

clever, to stand on his own shoulders, Karma is co-present with 

the performance of good and bad deeds and experience of plea- 
sure and pain Since it isthe primal cause of the activities done 
by the operaticn of thought, word and deed, it is known as 

karana mala. Though the deed perishes, it continues to exist in 

a subtle form ard hence is known as the unseen. As itis the 

cause of the enjoyment of aSuddha maya, it is known as mala. It is. 

also the cause of the distinction into adhyatmika, adhibhautika 

and adhidaivika. Adhyatmika is twofold—as pertaining to the 
body and the mind. Of these, karma pertaining to the body 

consists of diseases like fever, etc., and pain inflicted by human 

beings, anima!s, devils, cows, birds, thieves and giants. Karma 

pertaining to the mind consists of the pain resulting from grief, 
envy, shame, jealousy, hatred. Adhibhautika is the pain resulting 

from cold, heat, air, rain, lightning, thunder, etc. Adhidaivika 

is the pain accruing from pregnancy, birth, old age, ignorance, 

death, hell. etc.
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Deeds, good and bad, are done; they perish and thus they 
have a beginning and an end. Yet, because they follow each 
other continuously from the beginning, like a ceaselessly flowing 
Stream, they are said to be beginningless. Karma, along with 
Anavic qualities like delusion, etc., and maya qualities like body, 
organs, etc., binds the souls to births and deaths and causes the 

souls to have suitable bodies for experiencing pleasure and pain 
which are its results. Karma brings about all these while remain- 
ing subtle and invisible to the souls. 

Sivagra yogin says that an end is indicated for karma which 
is beginningless. Since karma has been continuous from time im- 
memorial, it is beginningless like a ceaselessly flowing stream, 
Since it is generated by the activity of the mind, word and body. 
it has a beginning. It may be said that it is a contradiction to 
predicate beginning and beginninglessness of the same object. But 

karma is beginningless as an aggregate; since it comes to a Close 
as individually begun and done, it hasa beginning. It grows by 
the dispositions of 4nava like moha. Souls occupying the bodies 
evolved from maya act with the feeling of “P, and “mine”. 
There are differences between the acts and differences between 

the results also. In the pralaya state karma remains invisible in 
maya. During creation, controlled by the Lord’s Energy, it func- 
tions with a view to producing results for each and every soul. 

Metempsychosis : 

The moving and stationary souls are re-born in accordance 
with their karma without being subject to metempsychosis (i.e. 

with a new body of the same and not different kind). But do 
the souls which earned merits here enjoy the fruits thereof in 
heaven with a celestial form or with the terrestrial form itself? 

If it is said that celestial pleasure is enjoyed in heaven by 
souls in their human forms, then, heaven ceases to be heaven and 
becomes earth. If it is admitted that souls assume a celestial form, 
then’ metempsychosis recognised. So when.souls return to the 

25. Maraijiana Degikar and Nirambavalagiar say that the Bhattas hold 
this view. The former states the Bhatta view thus: souls born as men 
will be re-born only as men and those born as bulls will be reborn only as 
bulls. What is born as man will not be rebonas bull. Sivagra yogin says 
that this isthe Tattvavadin’s view, that humana beings, animals etc., are 
Xe-born in their own class and that these never change their clags even in 
‘the state of release. 

S.S. 12-a
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earth after enjoying celestial pleasures, they are re-born in their. 
human form and not as celestial beings, 

Caterpillars change into bees ; a kind of worm changes into 
the hornet. These can be seen by direct perception. Scriptures 
of every religion recognise the changes in birth according to 
karma. How could the objector affirm change of birth but not 
metempsychosis? Thus perception and verbal testimony alike 
refute the objector’s view- 

The analogy may be objected to on the ground that in the 
case of the bee, etc., there is not the assumption ofa body of a 
different kind but only the transformation of the original body. 
Compare the following examples: Ahalya was transformed into a 
stone by the curse of Gautama and she lost her human form. 
Visou, cursed by Bhrgu, underwent the ten transformations into 
fish, etc. Aspider that worshipped Siva in Tiruvanaikka was 

born in its next birth in the solar dynasty and ruled the world. 
A rat, by coming into contact with a lamp (and thus making it 
burn brighter) in a Siva temple was born subscquently as the 
famous emperor, Mahabali. In all these instances, we see the loss 
of the original body and the assumption of a new body. 

Tf you say that the change into a different kind of body is 
due to boons or curses and deny the change as being due to karma 
we have only to remind you that we have already stated that the 
Lord is the witness of the deeds done by the souls. The effects of 
the deeds are the boons and curses of the Lord. 

How can the soul which takes on the colour of its environment 
take another form ? Since karma is inert, it cannot directly know 
the suitable worlds and bodies and attach itself to them. Souls 
are conscious entities, no doubt; but since they cannot know by 
themselves, they are unable to know the fruits of their deeds and 
experience them. So, by elimination, the Lord is seen to cause 
maya and karma to function and to direct them to the several 
souls. The body that the Lord created is changed by Him in 
accordance with karma. There should be no difficulty in 
conceiving this. 

Whence do the changes of body arise? The different gross 
bodies arise from their cause—the subtle body. It may be said 
that if the cause is one its effects cannot be many. If a person 

26. Janaprakagar says that the objector’s difficulty is how there could be 
changes in the gross bodies when there is none in the subtle body.
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is efficient, he can make different kinds of ornament from the same 

gold. Evenso, one subtle body is trausformed by Siva into many 

different forms. This is not at variance with Satkaryavada. 

Quoting the law that uae qualities of the cause produce the 

qualities of the effect, Givagra yogin says that the changes of 

maya (which is the cause) are seen in all the bodies (which are its 

effects). 

Gross body evolves from the subtle body. But it is not like 
the transformation of goldinto several ornaments The subtle 
body is not destroyed and the gross manifested as when the seed 

is destroyed, the tree takes its place. Nor does the gross body 
arise from the subtle as the digits of the moon arise from one 

another. How else does it arise? Just as when one treeis cut 
down another grows from its roots, there is a potency in the 
subtle, i.c., the gross exists in a potential form in the subtle. 

The example of gold was to indicate that by the efficiency of 
the maker many effects are produced. Here, a different analogy 

is given to show that many things arise from one. So, there is no 

contradiction. In the example of the gold, the efficiency of the 

agent and different effects produced by him are referred to. In 

the example of the tree, neither of these but the production of the 
different effects from one and the same thing are referred to. 

Thus, two examples are required. 

Trees grow from seeds; likewise, by command of the Lord 

and in accordance with karma, gross bodies arise from the subtle 

which is their cause. When the tree is destroyed, the seed is des- 
troyed therewith. Is it even so in the case of the body that when 

the gross body is destroyed, the subtle is also destroyed? No; it 

js not so. The analogy for tie manifestation of the gross from 
the subtle is partial only. Of the sixteen digits of the moon, one 
persists while the fifteen others arise from it and disappear conti- 

nuously. The tree cannot come into existence without the seed. 
On the presumption that the gross cannot come into existence 
without the subtle, the existence of the subtle is established. 

Unless there is a subtle body, the different gross bodies can~ 
not come into existence and go out of it. The latter is seen to be 

the case. So the former must be true, Thus presumptionis the 
‘only means whereby the existence of the subtle body is established.
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The five elements may very well be the cause of the gross 
body: what necessity is there for a subtle body? It must be re- 
membered that according to Satkaryavada, only the subtle can be 
the cause of the gross. Subtle body is constituted by the subtle 

elements, i.e., the tanmatras. The five great elements {i e., gross) 
arethe effects ofthe tammatras. The elements constitute the 

gross body. When the gross body is referred to as the product of 
the five elements what is meant is that it is the effect of the subtle 

body constituted by the five tanmatras ** 

As medicine for the doctor, the gross body, subtle body, pra- 
krti maya, aguddha maya and Suddha mayi are the assumptive 

substances for the Lord. 

To the question how karma, caused by the body and organs 
which are the products of maya can be destroyed, Sivigta yogin 
replies that it is like the forest fire destroying the forest. 

Bodies, organs, etc., that come into existence are all mala- 
Whai is the reason for saying that mala is removed by mala? (or 
as Sivagra yogin puts jt, how can bodies, etc., the products of 

ignorance remove ignorance?). Like the washerman who washes 
the dirty cloth with dirt, like cow-dung and fuller’s earth, the 

Lord uses maya as a medicine wherewith to remove the ather 

impurities. 

The doctrine of karma is the Indian answer to the problem of 
suffering. No doubt, its scope is wider than this. It states, in the 
opinion of Indian thinkers, a moral law corresponding to the law 
of causation. Not only Hinduism but also Buddhism and Jainism 
accept the doctrine of karma. Jt is no exaggeration to say that 
this doctrine has profoundly influenced Indian thought. But this 

doctrine is usually wrongly identified with fatalism and on the 
basis of such wrong identification, it is argued that this doctrine 

denies freedom to man and deprives him of allinitiative. This 
argument overlooks some important features of the doctrine of 

karma, The law says that as a man sows, so shall he reap. Qne’s 
past determines one’s present. One cannot hope to escape the con- 

sequences of one’s past, This leads critics to think that however 

27, Jianaprakagar says that when souls attain release, the Universe 
ceases to bind them. In the Matahga Pavamegvara ‘he Says) it is said in 
respect of the released soul which has attained Sivatva that Siva is not its 
controller; nor is it the controlied in relation to Siva,
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much one may strive in the present, there can be no success if 

the past is against it and that therefore there is no point in moral 

endeavour at all. The inexorability of karma reduces all moral 

endeavour to a mockery. Does the doctrine of karma warrant 

such a conclusion? ‘ 

Karma has three aspects—prarabdha, saiicita and agami 

Prarabdha is that part of a man’s store of past karma which has 

started manifesting its consequences. It is inescapable, however 

much one tries to escape it. Therefore, it has to be experienced 

and thus only destroyed. Saicita is also a part of past karma but 

something that can be overcome by spiritual practices and des- 

troyed entirely by jiiana,* Agami is karma which is created now 

‘by our present acts. Itis Open to us, so to act as to make our 

future or mar it. Surely, we have no one but ourselves to blame 

if we misuse our opportunities and fail to create a glorious future 

for ourselves! 

It is clear that only prarabdha has an inexorability about it 

which ‘neither all our piety not tears’ can undo. But even here, 

an understanding of the operation of the moral law may help by 

reconciling us to what cannot be cured and so must be endured. 

Do we not accept as scientific truth what psychologists call certain 

inescapable factors of heredity? Besides, what is now past was once 

present and was largely created by one’s free acts. Saticita may 

be overcome, if properly treated. So far as Agamiis concerned, 

there is all the freedom we could wish for. Thus, the doctrine of 
karma recognises the element of freedom and the element of neces- 

sity in our moral life. Morality presupposes freedom, otherwise 
there will be no point in judgements of moral conduct as worthy 

of praise or blame But it is equally necessary to recognise the 
element of necessity. A man is free toact as he pleases. But 
having acted in a particular way, he has thereby made a good or 
bad man of himself. Good deeds tend to perpetuate themselves 

by creating favourable predisposition for future acts and likewise 
tad deeds. We cannot persist ina certain line of conduct and 

28. Cf. the following: 

தன்னை யறிந்திடும் தத் துவ ஞானிகள் 
மூன்னை வினையின் முடிச்சை யவிழ்ப்பார்கள் 
பின்னை வினையைப் பிடித்துப் பிசைவார்கள் 

சென்னியில் வைத்த சிவனருளாலே-- 

Tirumandiram
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piously wish to escape its consequences.‘ The whole position is 
sumed up very neatly in the oft-quoted words of Professor 
S. Radhakrishnan: ‘The cards in the game of life are given to us. | 
We do not select them. They are traced to our past karma, but 
we can call as we please, lead what suit we will, and as we play, 

we gain or lose. And there is freedom.’**2 

The charge that social ethics finds no place in the Siddhanta®® 

as each individual is concerned only about his own salvation not 
caring for what happens to his fellow-men and that there is no 
mention of one’s duties to one’s fellowmen, has been met™ by poin- 
ting out that philosophical works were intended as replies to rival | 
systems and covered points of difference. One’s duty to one’s 
fellow men, not beine a point at issue, there was no need for 

specific treatment thereof We may add that service for the social 
and spiritual welfare of other men is quite within the sphere of 
one’s obligation to one’s fellow-men. Hita was defined earlier, as 
doing what is prescribed by the Vedas and Agamas as good for 

the soul’s welfare and Ahita as not doing this.” Surely, the 
soul’s welfare, spiritual as well as social is comprised in hita? 
As for not caring for what happens to others spiritually, we need 
remind ourselves of only one of several utterances in a similar 

strain. ‘Oh men do come here. You eat fruits ifthey are given. 
An exceedingly sweet fruit is the Lord’s feet!’ Is this not an 
appealing way of inviting humanity to share one’s religious 

experience? 

A more sweeping charge is the following: “The Saiva Sid- 

dhantin has no true ethics. One finds certain ethical prescriptions. 
here and there; however the aim of these is not ethical but the 

29. The treatment here follows closely the simple and lucid exposition 

of the doctrine ofkarma given by Professor D.S.Sarma,in his What is 

Hinduism? pp. 65-68. Gf. the following ‘Every soul is like a farmer to whom 

a plot of land is given. The extent of the land, the nature of its soul, the 
changes of weather to which itis exposed are all pre-determind. But the 

farmer is quite at liberty to tll the ground, to manure it and raise suitable: 
crops or to neglect it and allow it to1un to waste’. JIb1d, p. 67. 

29a. The Hindu View of Life, p. 75. 

30. Schomerus. p. 420, 

31. Sava Siddhdnta, pp. 216-7. 
32. Siddhiyar, 1113. Inthetext line «@gib உயிர்க்குறுதி செய்தல்” 

the words உயிர்க்கு உறுதி are significant. Also see p. 171 of this work. 

for Sivagra yogin’s remarks about good and evil deeds. 

33. மனிதர்காள் இங்கேவம்மொன்று சொல் லுகேன் 

கனிதகந்தாம் கனிஉண்ணவும் வல்லிரே
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promotion of natural processes’.°4 It is not clear-as to what pre- 

cisely is meant by ‘natural processes’. As for the charge that the 
Siddhanta has no true ethics, we have to point out that in the 
section on karma, there is a fairly long exposition of one’s duties, 
of virtue, vice, etc. If these are not connected with true ethics, 

it is difficult to understand what else is. The Siddhantin is alive 
not only to the demands of morality but also to the need for relat- 
ர்ந்த them tothe Supreme Reality—God, Who is the moral 
governor of the Universe. Eligibility for spiritual endeavour is 
acquired by a preliminary process of arduous discipline, calling 
for the strictest adherence to the codes of morality, 

Does the doctrine of karma ‘stultify all altruism by making it 
impossible for men really to help one another?’944 This view is 

based on the assumption that every one has to experience the 
fruits of his karma, nothing that another person does will affect 
one, nor anything one does affect another, for good or ill. This 
contention derives iis plausibility by taking karma in its aspect 
as prarabdha alone, ignoring the other two. If the doctrine of 
karma entails, so to speak. a window-less monadic career of the 
souls, how do they come to accumulate karma at all? Is it not 

because one’s acts affect others that they come to affect oneself 
and thereby constitute one’s karma ? 

Swami Vivekananda was once provoked to righteous indig- 
nation by a misinterpretation of the doctrine of karma to the effect 
that if a person suffered, he deserved it and that it would be wrong 

to attempt to relieve the suffering. We saw earlier (p. 171 of this. 
work) that Sivigra yogin includes among evil deeds, failure to 

alleviate the suffering of fellow-men while one is capable of doing. 

புனிதன் பொற்கழல் எசடனனுங்களி 
இனிது சாலவு மேசற்றவர்கட்கே —Appar 

Cf. the concern for others’ spiritual welfare expressed in the lines 

ஆக்கைக்கே இரைதேடி அலமந்து 
காக்கைக்கே இரையாடக் சமிவரே —Appar 

and the way of Salvation suggested 

கற்றுக்கொள்வன வாயுள ஈரவுள 
இட்டுக்கொள்வன பூவுள சீருள 

கற்ழைச் செஞ்சடையானுளன் காமூளோம் 
எற்றுக்கோ ஈமனால் மூனிவுண்பதே —Appar 

34. Schomerus, p. 430. 

34a. The Christian Message to the Hindu, p. 80: See footnote 35 on the 
following page.
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it, It is clear that the Siddhintin considers omission to do a good 

deed here as serious as commission ofa bad deed, Not merely 

should one refrain from doing evil to others; one must also do 

good to them and help them by alleviating their suffering. We 

know the operation of the moral law only in a general _way. We 

do not know enough to determine whether one’s suffering is the 

result of one’s past or not. So, it is the obvious duty of one to go 

to the succour of one’s fellowmen in distress. If one’s best efforts 

fail, and nothing more could be done—then and only then, perhaps 

one could reconcile oneself to the situation in terms of the pra- 

rabdha of the sufferer. Besides, there isno warrant for taking 

all suffering to be evil. The lives of saints and sages afford ample 

testimony to their ministry to human welfare and their being 

moved to merciful interference on behalf of suffering humanity. 

Again, if the doctrine of karma means that it is impossible for 

men really to help one another, why do the Scriptures, no 1885 

than the popular ethical works enjoin service to fellow-men as 

our highest duty ?° 

Anava : 
A iava is eternal and beginningless. Itis as connate to the 

souls as verdigris is to copper. Itis the primal bondage for the 
souls. If Anavais removed, the souls will be restored to their 
essential nature as intelligences, A'lava is one; but by virtue of its 

infinite capacities, it thwarts the cognitive, conative and affective 

functions of the souls. Sivagra yogin gives the following syllogism ; 

This mala is a substance, 

because it has many energies, 

like fire. 

35. Dr. A.G. Hogg in his The Christian Message to the Hindu, 
gives the Christian solution of the problem contrasting it with the Hindu 

solution in the following words. ‘The Hindu declaration is: ‘There is no 
problem, for there 1s no undeserved suffering’. The truly -Christian declaration 
is: ‘There isno problem, for it is right that there should be undeserved 
suffering’. Again ‘Fundamental to the sarma-transmigration idea is 
the moral pre-supposition that individually unmerited suffermg would be an 

iniquitous phenomenon, and is, therefore, inconceivable in any Universe that 
deserves to be called a moral order. Now my submission is that the funda- 
mental Christian presupposition is the precise opposite; that individually 
unmerited suffering, so far from being a mysterious ethical anomaly, is 
precisely what cosmic justice requires in any Universe into which sin has 
entered’, p. 76.
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What is the means of affirming the existence of anava? Is it 
perception or inference or verbal testimony ?°° Since 4nava is 

beyond the ken or the sense organs, it cannot be perception. We 

see fire and smoke in the kitchen. When we see a mountain per- 
vaded by smoke, we infer the presence of fire. We donot have 

similar probans to establish anava. So Afava cannot be esta 
blished by inference. Verbal testimony, whenit is opposed to 
perception and inference, cannot be accepted. Thus one might 

seek to maintain that there is no means of recognising A4nava. But 

the Siddhantin says that &@.ava can be established by inference 
and verbal testimony supported by inference. 

The soul is a being with its omniscience obscured by some- 
thing, 

because it is a being with limited knowledge. 

The soul whose omniscience is unobscured by something 

cannot be a being with limited knowledge, like Siva. 

We may note here that the inference proceeds upon a negative 
example since a positive one would beg the question. 

SivajMana yogin argues that since the soul is eternal and per- 

vasive, its attribute also must be eternal and pervasive.” If we 

find the soul’s intelligence manifest sometimes and not at other 

times, if we find it parviscient, these conditions must be due to an 
external factor; and that factor is 4gava.* 

36. The discussion is found in Sivagra yogin’s commentary. 

37, If the soul be subject to change and destruction, deeds done would 

perish and deeds not done would accrue. Such a view wiil conflict with 

the characteristics of karma already dealt with. Besides the new-born babe 
js seen to reach for its mother’s milk knowmg that it will satisfy its hunger. 

This would not be the case were it not for the impressions of the karma 
of a previous life. So the soul is eternal. Now, an eternal thing cannot 

have parts and be limited and subject to destruction. So it must be per- 

vasive. Since the attritutes are not different from substance, the soul’s 

jutelligence also must be eternal and pervasive, if the soul is eternal and 

pervasive. 

38. கோதற்ற் முத்தியென்பதேது விடிலன்றே 

குறித்திடி லவ்வாணவமாவங் கூறுங்காலே-- 

---Sivaneriprakdsam, Verse 4 

This stanza summarises the Siddhanta view. ‘If there is nothing to 
obstruct their mtelligence, souls will not be subject to sorrows and briths; 
they will not be finite intelligences; they wiil be ompiscient and omnipotent; 
they will be of the nature of intelligences and be like Siva Himself’.
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Tt may be said that without recognising 4nava, we may take 

limited knowledge to be natural to the soul,, just as ommiscience 

js natural to Siva. In that case, how can there be omniscience 

for the soul at and after release? If itis said that there is no 

omniscience for the soul at release, what is the difference 

between bondage and release? The view that there is no 

omniscience for the soul at all is opposed to verbal testimony. So 

parviscience cannot be natural to the soul. 

A more radical view can be taken that ignorance found in 

the souls is their special quality. But if ignorance be an attribute 

of the souls, inertness would result for the soul’s intelligence, 

Inertness cannot be accepted for the soul’s intelligence, for if it is 

accepted, there will be no point in speaking of enjoyment and 

release for the souls. Jt may be argud again that defect exists in 

a thing just as its quality exists,as in the blind eye. But mere 

existence of a defect in a thing cannot warrant it to be a quality 

of that thing. If one person is blind, it does not mean that 

blindness is a quality of everyone’s eyes. Ignorance is a quality, 

not of the soul but of anava. 

Is ignorance caused by atlava, the opposite of knowlegde or 

the non-existence of knowledge or a different kind of knowledge 

or what obscures knowledge? Ifignorance is the opposite of 
knowledge, then, if there is ignorance there cannot be knowledge 
at all and vice versa. If, like light and darkness, ignorance is 
the non-existence of knowledge, what is non-existent cannot do 

anything. It will be like the non-existence ofa pot. Is this non- 
existence (i) prior non-existence or (ii} posterior non-existence 

or (iii) eternal non-existence or (iv) mutual non-existence? If 
the first, there should be no knowledge at the beginning but only 
Jater. If the second, there should be knowledge at the beginning 

but not later; if the third, the soul can never have knowledge 

and will be like the pot or the wall. If the fourth, because there 
is no apprehension of the counter-correlate, it is defective reason- 
ing (thus} : For reciprocal non-existence, there must be ap prehen- 

sion of both terms viz., knowledge and ignorance. If there is 
knowledge, there can be no ignorance. Thus there can bejno 
apprehension of the counter-correlate. Sivajilana yogin urges 
further that if non-existence be taken to be posterior or eternal or 
mutual, all these varieties of ignorance being ever indestructible, 

there would be no release at all. To avoid conflict with scriptural 

declarations which warrant release, non-existence must be taken
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to be prior non-existence. If so, what is the cause of the prior 
non-existence of eternal knowledge That is the connate impurity 
a ava). If ignorance is a different kind of knowledge (i-e., 
erroneous knowledge), without defect there cannot be erroneous 
knowledge. If it is maintained that there can be erroneous know- 
ledge without defect, then, is this fortuitous or natural? If it 
is fortuitous, it cannot affect the eternal intellicence; if natural, 
never can souls have true knowledge. The error consisting in 
cognising nacre as silver does not affect the Cognition of silver, If 
ignorance is what obscures knowledge, anava affirmed by the 
Siddhantin is established. Karma cannot be said to obscure all the 
souls; for, as resident in buddhi in aSuddhadhva and remaining in 
adhomaya during pralaya, it cannot be in any relation to the 
residents of Suddhadhva. Karma cannot be the cause of obscura- 
tion and the means of enjoyment at once. 

Instead of accepting anava, it may be said the products of maya 
can be taken as obscuring the souls. The Siddhantin says that 

maya stands apart from the souls, informing their cognitive, cona- 

tive and affective activities. Anava, on the other hand, exists to- 
gether with the souls and obscures their three fold activities. The 
difference between maya and adava is really great and it is wrong 

to ascribe the functions of the one to the other. The objector may 
argue thus: clouds obscure the radiance of the sun and the 
moment they lift, sunlight becomes manifest. Evenso, when maya 
(its products) leaves the souls, the real nature of the soul becomes 

manifest. The Siddhantin cannot accept this view. For, according 
to him, it is the products of maya which help the partial mani- 

festation of the cognitive, conative and affective activities of the 
soul. Without body, organs etc., the souls do not have cognition, 
conation and affection. So, while Agava obscures, maya illumines; 

while 4Qava thwarts, maya helps. Anava and may4 differ from 
each other in respect of their function as much as light differs 
from darkness. 

We may notice here the Advaitin’s view that avidya removes 
avidya. The examples usually given are the forest fire burning up 
the forest and burning itself out in the process, and the powder 
of the clearing nut settling down along with the dust which it 
causes to come down, in making dirty water clear. In Saint Rama- 

ksna’s language: ‘‘ When we runa thorn in our hand, we take 
it out by means of another thorn and throw out both”. So rela- 
tive knowledge alone can remove that relative ignorance which
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blinds the eye of the self. But such knowledge and such ignorance 

are both included in avidya; hence the man who attains to the 

highest knowledge (jMana), the knowledge of the Absolute, does 

away in the end with both knowledge and ignorance, being free 

himself from all duality.” 

It may be thought that the Advaitin achieves duality of func- 

tion with unity of entity; while the Sidhantin recognises two 

entities—agava and maya. The Siddhantin feels that there is 

something other than 4gava (which obscures), to bring about 

partial manifestation of the soul’s intelligence. Maya is a sort of 

Jamp which dispels, however partially, the darkness caused by 

anava. The Siddhantin has this in common with the Advaitin 

that he treats may also (along with 4gava and karma) as pasa 

and, in the last resort all the three are treated as one in so far as 

ihey bind the soul. 

We may notice another similarity. Both the Advaitin and the 

Siddhintin view ignorance as positive (bhava rupa). The Advaitin 
considers avidya to be positive because itis not mere absence of 
knowledge but the positive assertion of something else as know- 

Jedge. Thus though he recognises avidya to be positive, he never 

accepts it as more than phenomenal. 

To the objection that avidya is not positive but negative, the 

Advaitin replies with the question: If ignorance is wholly nega- 

tive, how could it be known to exist? Perception cannot be the 
means of knowing it, because the alleged cbject being wholly nega- 
tive, cannot be in contact with the senses or anything for that 

matter. If absence of knowledge is taken to be an attribute of 

the self, there is the difficulty that an attribute can be perceived 

only ina substrate that is in the field of perception; and the self 
which is self-Iuminous is not an object of perception. Even were 

inference possible, the knowledge that it could give would only 
be mediate, while our experience of ignorance is immediate in 
the form, “I did not know nacre; but now IJknow’’. Moreover, as 

inference is based on perceived concomitance, it is not possible 

where perception is excluded, Neither could non-cognition apply 

since the knowledge that it can give is again mediate. Besides, 
non-cognition avails only where perception or some other means 

of cognition is possible. There can be no cognition of non-existence, 

39, The Brahma Sitras (415-20) published by the Advaita Asrama.
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except where the substrate of non-existence is capable of being 
perceived, As a matter of fact, we have experience both of 
ignorance and of its removal by knowledge. Hence ignorance is 
both positive and indeterminable like nacre silver.” 

How does anava function? In the kevala state, the soul’s 

cognitive, conative and affective functions are entirely thwarted by 

aAgava. The soul is, in the kevala state, like the eve opened 
in mtense darkness. How could atava obscure the pervasive 

soul? Because 4iava also is pervasive obscuration 1s possible. 

How could anava which is inert obscure the soul which is 

intelligent? There is beginningless conjunction between the 
soul and 4java. The capacities of 4hava are the obscuring 

impurities for souls. Non-inert things can be affected only by 
inert things. ISvara is no limitation for the soul. If we say 
that one finite soul affects another finite soul, we must accept 
that in release the soul that affects will be destroyed, For, 
whatever affects the soul, the destruction of that is the release 

of the soul. Is the soul’s Intelligence.—Energy, covered by 

Anava or is it made non-luminous ? If we say that 4dava causes 
non-luminosity, there should be destruction of the Iuminous 

when made non-luminous. Since the Intelligence Energy is 
pervasive, there can be no obscuration; because it is eternally 
luminous, there can be no non-luminosity. As fire in the 

presence of a certain gem or because of mantras and herbs, 
fails to burn in the usual way, though it blazes forth, the 
soui’s Intelligence Energy thwarted by the very proximity of 
a ava will exist, but fail to call forth cognitive, conative and 

affective activities. Thus the obscuration caused by mala is its 
presence (or proximity) (sannidhana viSega) to the soul. 

A difficulty arises. The soul’s Intelligence Energy was 
said to be of the form of the seer. It is not so when there is 
no cognitive or other activity. Apart from being cogniser and 

agent, there is no activity at all. How can Auava be said to 
thwart the tendency to act or cognise if there is no Intelligence 

Energy apart from the state of being cogniser or agent? 

These Cognitive and Conative energies are not the soul’s 
Intelligence Energy, What is of the nature of the supreme 

40. This account of the Advaita follows closely the language of the 
introduction to the Bhamati (pp. XXIX, XXX, Bhamati Catusstin T. P. H.). 

41. Saiva Siddbdnta Paribhasa, p. 59.
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entity,—that is the soul’s Intelligence Energy. Cognition and 
Conation are generated as inseparable from that Intelligence 

Energy. These which are the effects are thwarted by Anava. 

Another doubt is raised. If self-intuition is self-abiding, 
there should be for unhindered self-abiding intelligence the 
recallection of itself as cogniser and cognised in respect of 
itself, Since this is not perceived, perhaps Agava obscures 
the intuition of the self itself? No, says the Siddhantin. 

Though the eye is of the nature of luminosity, it is able, to 
perceive objects only with the help of the light of the sun 
etc. Even so, though the soul is of the nature of the eternal and 

pervasive Intelligence Energy, it cannot, in the perception of sense 

objects, function without the help of kalas etc. which are the 
products of maya and it cannot without the help given by 
$iva’s Parasakti attain self-intuition. Intelligence Energy in 
the absence of kalas and Siva’s Parasakti is like the eye in the 
dark which neither loses its luminosity nor has perception of 
objects 

In the sakala state 4nava and its seven products play their 

part. The seven are: (1) moha (delusion that prevents avoidance 

of things known to be bad through the preceptor and scriptures), 

(2) mada (conceit-thinking of oneself as superior to ail others), 
(3) raga (having desire for unattainble objects), (4) visida 
(despondency as the result of separation from things once posses- 
sed), (5) sosa (grieving at separation from members of one’s 
family or pining caused by the fear that there may be none to 
take care of one’s family after one’s death) (6) vaicitriya (wrongly 
assuming acts to be done by oneself or others without realising 
that they occur in accordance with karma) and (7) harsa (joy 
induced by one’s children and friends and the feeling that one is 
not wanting in anything). When souls turn away from experienc- 
ing the fruits of their deeds, it is dnava which turns them that 
way again so that they may experience and work out their karma. 

Relation between the three malas: Karma, maya and Anava, 
like sprout, bran and husk, hide the real nature of the souf’ and 
delude it. They cause enjoyment (of pleasure and pain), embodi- 
ment (with which to experince pleasure and pain) and the state 
of being the enjoyer. Together with these three malas, there are 
two others which bind the soul. Karma causes enjoyment. Even 
as the capacity of the grain to sprout causes the sprout, karma 
exists as the first cause and causes pleasures and pains to the
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souls. Maya causes embodiment, As the bran helps the sprout 

to grow, maya manifests its products like body and organs so that 
souls may be enabled to experience pleasure and pain. Anava 
causes the state of being the enjoyer. Just as the husk is the 
instrumental cause of the sprout, anava maintains the souls so that 
they may experience pleasure and pain. 

Two other malas are: (i) the products of maya which are 
the locus for all the pleasures and pains and which make the 
cognitive, conative and affective activities of the soul partial and 
(ii) Siva’s obscuring Energy, called Tirodhana Sakti, which impels 
each of the malas to its respective function and brings about the 
ripening of all the three. Though the products of maya can be 
subsumed under maya, they are reckoned asa separate mala be- 
cause of differences in their binding the soul. SivaSakti which 
helps these malas can be subsumed under Parasgakti. But because 
of difference in function it is figuratively reckoned asa different 
mala, 

Tirodhana is so-called by great ones because it prevents 
intuiting of the self and the Lord. Why should Siva’s Energy 
(which is said to be Pati substance) be referred to here as pasa? 
Ifwe enquire into the nature of this Energy, we shall find that 
though as what is inherent in Pati, it is Pati substance, it is 
figuratively called paéa because it impels mala to function.” 

The objection may be brought forward that Tirodhana Sakti 
is enough to obscure the soul’s intelligence and that anava is 
superfluous. The answer is that only the inert can affect the 
a This inert mala requires to be impelled by Tirodhana 

akti. 

8.5. 13



CHAPTER V 

PASU—SOUL 

Existence : 

The Siddhantin takes up the views of the other schools of 

Indian Philosophy in regard to the soul and by criticising them 
leads the way to his own view. 

Some maintain that the soul is a void. Ifthe soul be a void, 
what is it that says so? The physical body is taken to be the 
soul by some others. This cannot be, for there is something 
which, existing in the body, claims things as “I” and ‘‘mine’’. 
Neither can the sense organs be the soul for, there is not only 
cognition but conation and affection also. Ifthe subtle body be 
taken to be the soul, we must remember that dream experiences 

are sought to be re-interpreted and related to waking life. The 

vital air cannot be the soul for there is no experience of pleasure 
and pain in sleep though vital air functions in that state. Some 
say that Brahman is the soul. This cannot be true because the 
souls have knowledge only as subject to the five states. The 
aggregate of everything may be claimed to be the soul. But this 

claim also cannot be established. The soul continues to exist in 
the turiyatita state when itis devoid of everything (the sense 
organs, etc.), So the soul residing in the body is different from 
all these. 

The Siddhantin proceeds to examine these views in detail, 

The purva paksin asks how the Siddhantin can say that souls exist 
as different from the body they occupy, when their very existence 

is denied by some? The Siddhantin replies that if there is no. 
counter-correlate like ‘that’ there cannot be ‘that is not’. 

1. 14௦ ௦05 0111௦ 127 21௪ *அஞ்சவத்தைப்படும்”, With the exception 

of §i.vajfidna yogin, the others say that the reference is to the five states of 
the soul. 

Maraijidna Desikar and Nirambavalagiar say that the five states are : 
(1) waking state, (i) dream state, (iii) sleep, (iv) turiya and (v) turiyatita 
and add that the state natural to the soul is turiyatita when it is free from. 
all delimiting adjuncts. 

௫௧௫. 2a 
Rod Ons one
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Jhanaprakagar’s comments are interesting. The Lokayata 

denies the existence of souls. The Siddhantin’s reply is that the 
subject of a judgment cannot be absolutely non-existent. No 
predication can be made of what is totally non-existent. The very 

act of denial implies the existence of the subject of the judgment. 
The Lokayata may retort: Does not the Siddhantin deny horns 
of a hare on the ground of their total non-existence? Yes, replies 

the Siddhantin. Denial here is not of the absolutely non-existent 
but of horns as found in cows etc., in relation to hare. Here, 
the subject of the judgment is not absolutely non-existent. Itis 
because we know what horns are that we proceed to deny them 

of a hare. 

SivajNina yogin states an objection: if souls are said to exist, 
because denial of their existence really implies their existence, can 

we not similarly infer the existence of hare’s horns on the ground 
of their denial? He proceeds to state the reply. Even those who 
deny the existence of a soul do not merely deny. They indicate 
the body, sense-organs etc., deny that any of these is the soul and 
conclude that there is nothing like a soul. But that which exists 
as different from all these and denies their title to be considered 
soul, is the soul. 

This reminds us of the celebrated argument of Descartes. The 
very act of doubting implies the doubter—not merely, as Descartes 
said, Cogito ergo Sum-I think, therefore, I am; but as one gathers 
from the nature of his argument, dubito ergo sum—lI doubt, there- 

fore, I exist. One cannot doubt one’s existence and not exist at 

all. One exists atleast in the act of doubting. 

Can we not say that the physical body itself cognises thus? 
Granting that there is something which cognises, it is not found 
elsewhere than in the physical body which is a combination of 
‘elements. Though the elements are inert, we have the emergence 
of intelligence from their combination, even as we have red colour 

from the combination of areca nuts, betel leaves and lime. It 
is the physical body that is referred to as oneself in judgments like 
“Iam lean’, ‘I am fat’, Iam aman’ etc. So the soul is really the 
physical body. 

The Siddhantin does not accept this argument. He points to 
‘the use of language as in ‘my body’ where the body is claimed as 
ats own by something other than the body. Though in statements 

8.5. 13a
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like ‘Iam aman’ ‘Iam fat’ etc., the qualities of the body are 

figuratively ascribed to the soul, we never come across statements 

like ‘I am my body’ ‘Iam my hand’ etc. The soul is what claims 

things as ‘my leg’ ‘my hand’ etc., existing different from them, 

even as it claims objects other than the physical body as ‘my 
house’ ‘my wife’ etc. The Siddhantin urges the Lokayata to press 
forward with his enquiry. Before the Lokayata read works 
bearing on his system, he took objects external to himself as his 
self. After reading his system, he realises that external objects are 
not the soul and that his body is the soul. Without stopping here, 
let him proceed with his enquiry and he will realise that even his 

body is not his soul. 

Besides, if the physical body itself can cognise, a corpse which 
is not deficient in any member of the body must also be able to 

cognise. This is not the case, It may be suggested that with the 
stopping of vital air, cognition ceases. This fails to prove the 
point because there is no cognition in sleep even though vital air 

functions. 

It may be suggested that the five sense-organs constitute the 
soul. They cognise in the waking state, cease to cognise in the 
sleep state and decay when death overtakes the physical body. 

This view is rejected by the Siddhantin. Even in the waking state, 
the sense organs function in respect of one thing at a time and not 
of all things at once. If it is said that it is their nature to perceive 

things one by one, we must remember that in addition to this, each. 
sense organ perceives only what itis capable of perceiving—not 
the objects of other sense organs also. There is something which 
cognises objects through the respective sense organs. That some- 

thing is the soul. 

A particular sect of the Lokayatas, committed to the view 
that the sense organs are the soul say that the soul also does not 
cognise in sleep. To the Siddhantin's reply that ‘mala’ prevents 

the soui’s cognition, they are ready with the rejoinder that the 
sense Organs are subject to the defect of tamas. They say that 
each Sense organ perceives its respective object and that all the 

sense-organs taken together are the soul. The Siddhantin. replies 
that just as five people coming to one place from different places 
are sure to differ sometime, all the sense organs together cannot 
perceive the same object, Ifthey perceive each separately, they 
cease to be the soul in respect of anyone thing at a given time.
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Sivagra yogin states the difficulties of the view that the sense- 
organs are the soul thus: The aggregate of the five sense-organs 
cannot be the soul because each organ can perceive only its res- 

pective object. Besides, there is the contingency of each organ 
trying to perceive every object and the fight that would follow 

might affect the integrity of the soul. Nor can each sense-organ 
be said to perceive with the help of the rest, for that way each 
would cease to be primary and nothing would be achieved. The 
IndriyatmaikadeSavadin holds that all the five sense organs are 
five different souls! As the several birds dwelling in a tree eat the 
fruits thereof, these sense-organs exist in one body and perceive 

objects. But this is unsound. ‘Atman’ means ‘knower’. It must 

know all. Since the object of one sense-organ cannot be perceived 
by another nor one sense-organ itself perceive another, nor one 

‘sense-organ itself be perceived by another, none of these can be the 

soul. It may be asked why, if the soul can cognise everything, it 
does not cognise everything at the same time. The reason is that 
the soul which is bound by anava is subject to the five states. Its . 

capacity thus limited, the soul becomes incapable of cognising 
everything at the same time. 

The view that vital air can be taken as the soul is examined 
next. Vital air is said to be the soul cognising through the sense- 
organs. Without inhaling and exhaling, there cannot be cognition. 
‘There is no cognition in sleep because the instruments required for 
it are not there. The Siddhantin finds this a poor argument. If 
vital air is the agent in cognition, its instruments will not be absent 
while it continues to persist. So it is the soul which cognises and 
and which controls the inhaling and exhaling of breath. 

If the internal organs like manas and citta be said to be the 
soul because they cognise, we must remember that like the sense- 
organs, they too cannot cognise each other. The soul is different 
from these. It is bound by anava which is the cause of egotism. 
It is unable to cognise things by itself and, so it associates itself 
‘with the internal organs. It controls them and impels them to 
function within, cognising what happens there in the dream state. 
‘In the waking state, it unites them with the external organs to 
cognise what happens without. Being limited by anava and being 
united to these organs constitute the definition per accidens of the 
soul. ் 

Sivagra yogin splits up the argumedt that the internal organs 
are the soul into two—one is that each of the internal organs is
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the soul; the other is, that the aggregate is the soul. He proceeds 
to examine the contention that each organ is the soul. If each 
internal organ be the soul, then, there may or may not be cooper- 

ation between all the organs in the cognition of an object. Co- 
operation will not be obligatory but accidental. If each perceived 
a different object, then there would be no clear cognition of a single 
object. Since there is clear cognition of objects these organs must 

be subordinate to something else whose instruments they are. 
That something is the soul. 

The aggregate of the internal organs cannot be the soul on the 
analogy of the several constituents of a lamp producing light, for 
each has a definite function. But this criticism is unsatisfactory. 

Jn the case of a lamp, the oil, wick etc., have—each its separate 
function but all produce light. That ahaikara etc., have different 

functions and that therefore their aggregate cannot constitute the 

soul is not illustrated by the example. For the example if any- 
‘ thing, only serves to confirm the pUrva-paksin’s view. The other 

commentators instead of splitting up the argument into two parts 
like this, present the intelligible view that since these internal 
organs do not cognise each other (and do not know that they do 

their respective functions) there is a soul different from these.? 

Before examining the next view, the Siddhantin proceeds to 

show how intimately the internal organs are related to the soul. 
Manas, buddhi, ahahkara and citta are the instruments for cognis- 
ing an object. They associate themselves so intimately with the 
soul that they themselves appear to be the soul. They are to the 
soul what the lamp is to the eye. When they are realised to be 

instruments and further enquiry is made regarding the nature of 
the agent using these instruments, we are on the way to an under- 
standing of the self. The intelligence which makes this enquiry is. 

the soul]’s intelligence. Those who seek to know the source of the 
soul’s intelligence find Siva’s intelligence as existing over and 
above the soul’s intelligence. By knowing the soul and the Lord, 
internal organs are seen to be mere instruments—not agents, 

2. Jhanaprakagar states the Siddhanta thus: That which is different 
from the internal organs and says “I” by means of its self,-knowing intelli- 
gence and “my citta’’ “my manas” etc., by means of its other-knowing intelli- 
gence is the soul.
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The knowledge we have with the aid of manas etc., which are 

products of maya, is pa$a jana. PaSu jNana is knowing the self 
40 be other than the internal organs. This is preliminary to pati 

jhana where the soul’s intelligence is informed by Siva’s intelli- 
gence. Pasu jiténa is not release because the discrimination of the 
soul from the internal organs is obtained through kala, vidya etc. 
There is a stage beyond this, viz., pati jNana, as we saw just now. 

Jn this stage, the soul has got rid of kalas etc., and anava. There 
is the onset of the Lord’s ParaSakti. The soul’s intelligence, now 
made efficient by the removal of mala and by the presence of the 
Lord’s intellegence, is able to find itself and everything.’ 

The Siddhantin proceeds to give further details about the 

internal organs. Ahankara, buddhi, manas, citta and particular 
‘cognitive states become instruments of cognition only as 
impelled by ‘‘a”, “u”, “m’’, bindu and nada respectively. The 
aggregate of these letters is “Om’’. The changes in consciousness 
induced by these letters are comparable to the constant ebb and 
flow of waves in the sea. Those who know the origin of the four 
kinds of speech like sukgma, supported by the five kalas, like 
nivttti, understand the instruments of cognition to be of the nature 
aforesaid. 

“A”, “u’’, “m’’, bindu and nada are controlled by Brahma, 
Vignu, Hara, MaheSvara and SadaSiva. The soul can cognise only 
if it unites with the five internal organs, the five letters and the 
five deities. Otherwise it would remain non-intelligent like inert 
things. This is known to those who practise yoga by controlling 
the two powerful vital airs. 

Sivagra yogin explains the matter thus: Just asa doll is put 
through several movements by being manipulated with a string, 
these deities control the internal organs through the letters. 
Cannot the internal organs function by themselves ? No; they 
are inert: they cannot function without an intelligence informing 
them. Thus they require an agent. Yogic perception reveals 

3. Sivigra yogin: To the objection that pagu jiiana cannot baa half way house, as it were, between pati jana and pasa jfiana, the Siddhantin zeplies that although mala is removed in the tattvas below guddha vidya and above maya, its residual impressions affect both the soul that is known and Cit-Sakti that knows it. Through the realisation of the self, the way is paved for pati jfiana. According to Jidnaprakasar, pati jiana consists in trelatin the self which is illumined by Sivagakti and which is of the nature of Sivasaktt vas one with Siva, by making it Siva. ்
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the activity of the internal organs. Yogic perception reveals the 

soul which is of the nature of intelligence. It can be achieved by 

controlling the breath’ (inhaling and exhaling) and holding 

external objects under control, 

Having given a detailed account of the internal organs, the 

Siddhantin takes up for examination the view that the soul is the 

aggregate of many things. If this view is accepted, there will 

arise the difficulty that an aggregate is no one thing in particular 

but a number of things. If the soulis such an aggregate, it will 

cease to be an entity and become a number of things. The soul 

knows these things. The knower and known are not one. Hence 

the soul is different from the several things that it knows. 

Sivagra yogin and J®inaprakaSar examine this view in greater 

detail. The view refuted is as follows: VijSina skandha (consci-~ 

ousness-aggregate) samskara skandha (the aggregate of innate 

impressions), vedana skandhba (the affection aggregate) samjia 

skandha (symbol aggregate) and rlipa skandha (perception aggre- 

gate) are non-different from buddhi which is cognition-series. 

Hence the aggregate of the five skandhas can be taken to be the 

soul just as collection of trees, shrubs etc., is taken to be forest. 
The Siddhdntin does not accept this argument. In enquiring 
about rupa etc., we find the cye, buddhi which existing apart from 
the eye determines objects and the cognition “I know the object”’— 

are all different from one another. The soul is different from the 

skandhas and is an eternal intelligence. Moreover, there is no 
such thing as an aggregate without something to reside in it. 

Befors we proceed to examine whether the existence of the 

soul has been established, we shall state the syllogism given by 
Sivajana yogin aud state the position of the Siikhya. 

This body has a soul which is different from a void etc., 
because it has knowledge. 

Whatever does not have a soul, has no knowledge like a pot. 

This is a negative inference. The Siddhantin’s attempt is to 

. 4. Jnanaprakagar explains the process thus: When exhaling (a) and. 

inhaling (uw) are stopped and breath is restrained within, m appears. Then 
ail bonds are snapped; and uniting with Siva, the soul remains as intelligence 
and has self-conscious perception. ‘
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infer the unseen soul from the seen body even as he infers the 
unseen God from the seen world.® 

The Sahkhya proves the existence of soul thus: “Spirit exists 
(as distinct from matter), since collocations serve a purpose of 
some (being) other than themselves, since this other must be 

the reverse of (what is composed of) the three constituents and 
so on, since there must be control (of the collocations), since 

there must be an enjoyer, and since there is activity for the 
purpose of release (from threefold misery)”,® 

Bradley states the view that the self is not apparent but quite 
real and undertakes an enquiry to find whether it is not ‘a mere 
appearance—something which is given and in a sense most. 
certainly exists but which is too full of contradiction to be the 
genuine fact’." Hesayshe is forced to embrace the conclusion 
that it is an appearance. Bradley merely mentions the view that 
the self is the body before he takes up other views. What is the 
self? Is it the total contents of experience? But we have far 
too much of content and there seems to be no principle of unity. 

Is it the constant average content of experience? It cannot be, 

for it is not possible to strike an average where each mental 
content is unique, and is unlike mathematical units or quantities. 

Shall we say that what is essential among the contents is the 
self? But this does not help, as it is difficult to distinguish what 
is essential from what is not essential. Neither can we take the 
essential to be what does not change, for that would leave us with 

amere point. Even the suggestion that what one is interested in 
constitutes the self is untenable because one’s interests change 
from time to time. Our sense of personal identity may help us. 
to get us our of out difficulty. But in what does one’s personal 
identity consist? If it is physical, have we any right to say that 

our body persists just the same, all the time? As for psychical 

continuity, clearly there are breaks as in sleep, lapses of memory 

5. The view that Brahman is the soul was mentioned earlier. It is not 
discussed in detail in this context. ivajiana yogin has examined it in 
his Mapadyem, (pp. 298-300). Without instruments, organs etc., the soul 

“நீத totally without knowledge in the kevalavastha; in the sakalavastha, it 
knows only through the instruments- Hence the soul is different from Brahman 

Who, without changes in state like these, ever knows ali things as they are. 

6. The Sdikhya Karika, p, 47. 

7. Appearance and Reality, p. 64.
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etc. Inthe opposition between self and not-self, one may see 4 

ray of hope. But there is no clear line of demarcation between 

the self and the not-self. Feeling may be said to reveal to us 

what the self is. We find however, that feeling as such is neither 

self, nor not-self. The reality of feeling itself is far from certain. 

Tf selfconsciousness is suggested, we find that consciousness of 

the sel* gives us a diversity without a unity. Besides, self- 

consciousness is in the relational form as involving subject and 
object, and therefore cannot be real. The will is not the self, 
because it does not explain the problems of change, causation etc. 

The conception of the self as monad does not help, because 

the monad, being a simple substance, cannot by its very nature 

admit of changes. Butit is said to change. How this happens 
in the simple substance is far from clear. Having thud argued 
that the self is not real, but an appearance, when Bradley pro- 
ceeds to say emphatically that sentient experience is reality and 

what is not this is not real,° one wonders where one is to get at 
sentient experience if the finite self is ‘condemned as an 

appearance’. Bradley’s phrases, describing the finite self as a 
“wretched fraction” and “poor atom” haunt our memory and 
now we find that this “wretched fraction” and “poor atom” is to 

be the whole of reality. The stone that the builders rejected has 

become the corner-stone! It is rather difficult to understand how 
the self which was considered too fimsy even to bear its own 

weight, so to speak, con now be made co-extensive with the whole 

of reality, though it may not be called the self in this context, 

‘Bradley himself testifies: “My way of contact with Reality is 
through the felt this...... Everything beyond, though not less real, 

is an expansion of the common essence which we feel burningly 

in this one focus”.® ‘Yet this focus is an appearance! 

One feels similarly that when the Advaitin interprets the 
mahavakya, Tat tvam asi in such a way as to deny ultimate 
teality to the human soul, the whole point of the declaration 

seems to be obliterated. While one is hesitant to criticise master- 
minds which favour a monistic (or if the term is preferred, non- 
dualistic) interpretation, it is only fair to remember other inter- 
pretations favouring a pluralist standpoint. The Siddhantin 

_certainly treats the mahavakya with great respect, But he will 

8. Appearance and Realit: + 126, 
9. ibid. p. 260. me
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understand by it essential similarity (even this within limits and. 
for a certain purpose) and not substantival identity. Tirumilar 

has a number of verses to indicate the meaning of the mahavakya 

and as his work is considered as one of the major Siddhanta 
Classics, these verses may be taken to represent the Siddhantin’s. 
view. 

Plurality of souls: 

When the Vedas declare the existence of one soul only, how 
can the Siddhantin speak of a plurality of souls? The Siddhantin 
replies that the Vedas declare the Lord of souls to be one, not. 
that there is only one soul. 

Sivagra yogin says that this doubt is raised by the 
Advaitin. The Advaitin asks how we can know the existence of 
a plurality of souls. Is it by sense preception or inference? The 

Siddhintin’s reply is that plurality is established by sense-percep- 

tion, inference and verbal testimony. Each individual has the 

cognition ‘I exist’. Besides, souls are many, because births and 

deaths are Witnessed differently. 

It may be objected that origin and death are with regard to 

the body and not with regard to the soul. The Siddhantin says. 
that birth and death are witnessed of the soul as united to the 
linga-Sarira. The gross body of the form of ‘anna’ (matter) is a 

derivative, being the product of litga-arira. Non-eternality is 

with regard to the gross body. Linga-Sarira accompanies the soul 

up to release, enters the womb with the soul and leaves the body 

when the soul leaves it. Therefore, origin and destruction are 

spoken of the soul taken along with the liiga-Sarira. 

Jt may be said that the soul which is the dweller in the 

litga-éarira has no birth, that the gross body alone has birth. 
But then there will be no intelligence for that body. Because 
even new-born babes have intelligence along with their body, 
the linga-Sarira has its origin along with intelligence. The cause 

of the differences between the souls is this linga-Sarira which has 
differences of birth and death. Because we accept the origin and 

death of the liiga-Sarira which is the inherent cause of the gross 
body, sense-organs etc., and which persists up to release, the 

origin and death of the soul which is defined by that liiga-Sarira 
are also acceptable.
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The objector says that the liiga-Sarira does not persist up to 

release, that it is hon-existent. But the Siddantin replies that 

the eternally non-existent, like the sky-lotus cannot come into 

existence. The eternally existent is imperishable. Therefore the 

Jinga-Sarira is existent and non-existent (sadasat), existent because 

it persists up to release, non-existent because it ceases to be after 

release; likewise, for the soul as defined by the linga-Sarira (not 

in its own nature). Because there are birth and death for the 

linga-garira of each soul,it is not proper to advocate Ekatmavada.” 

The objector suggests that the linga-Sariras which are of the 

form of maya are many but the soul one, just as aka8a which is 
one is found in many differents vessels. The Siddhantin points 
out that the example is inappropriate. AkaSa found in the many 
vessels is of a single form, while the intelligence inspiring the 
many linga-Sariras is not so. Wesee at one and the same time, 

one person having a desire for food. another for travel, a third 
for sleep; one is characterised by ignorance, another by wisdom» 
a third by non-attachment, a fourth by attachment to objects and 
soon. It cannot be that one and the same person has opposed 
and multifarious activities. Thus it is patent that souls are many. 
It is unsound not to accept differences of souls established by 
arguments. Besides, Siva is the creator of products like sprout 
etc. Because Siva is pervasive and eternally contented, it is evi- 

dent that He has not created the Universe consisting of plants etc., 

10. Cf. the following verses of Sivaneriprakigam which sets forth the 

Siddhanta on these points : 

ஈசனையு முூலகனைய மன்றி வேறே 

எண்ணிலுயிர் உண்டென்ப ெதெவ்வாறென்னின் 
மாசதனாம் சிற்றறிவாய் வினைகள் செய்து 
வரம்பிகந்த தேகங்கள் மன்னிவேரறுபய் 
ஏசியே நீ சானென்றியம்பலாலும் 
எய்து சுகதுகீகத்தின் பேதத்தானும் 

தேசறிவுஞ் சிற்றறிவு மாதலாலுஞ் 
சிற்றுயிர்களனேகமாம் தே.றிலின்னும் 

மண்ணாதி யாக்கிய இங்காருக்காக 

மற்றதற்கே யெனி௰் சடமாமன்றியு மாகிலமேல் 
உண்ணாது தன்னை த்தான் ஒகுபொருளுமிறைக்கே 
உறுமென்னில் பூரணனா லுண்டிடவேண்டுவதில் 
கண்ணாதிங் கெவர்க்கும் அரன் திருவிளயாட்டேயென்னில் 
ஞானவுகுவோன் பயத்தை நாடாது புரியாள் 
எண்ணாது நீயுரைத்தாய் பரிசேடத்தாலே 
எண்ணிலுயிர் இருவினையால் இமை புரிவானென்னே
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for His own enjoyment. It may be said that prithivi etc., have 
been created, each for the enjoyment of the other. They are 
inert and hence they are the enjoyed rather than the enjoyer. 
The Lord is omniscient and He will not create without a purpose. 
By thus excluding God and the material world, we establish the 
existence of souls that know the bodies that are the locus of 
enjoyment. 

The Sankhya argues for plurality thus: “The plurality of 
spirits certainly follows from the distributive (nature) of the 
incidence of birth and death and of (the endowment of) the 
instruments (of cognition and conation), from (bodies) engaging 
in action, not all at the same time and also from differences in 
(the proportion of) the three constituents.” 

But is the pluralist right? It is misleading to refer to. 
Western Pluralism in this connection for, as will be shown in 
the last chapter of this work, it differs fron the Siddhanta in 
some important respects. But still, it will be useful if we notice 
briefly the stand taken by one or two prominent Western writers. 
and the general criticism of pluralism. James Ward says, “The 
whole world is made up of individuals each distinguished by its. 
characteristic behaviour.” Again, “At the outset, this world im- 
mediately confronts us not as one Mind, nor even as the mani- 
festation of one. but as an objective whole in which we discern 
many minds in mutual interaction”. This position differs from 
that of Leibniz who also recognises piuarality but not interaction 
among the different entities. Ward quotes with approval Edward 
Caird who says, “It may be truly said that we find ourselves in 
others before we find curselves in ourselves and that the full 
consciousness of self comes only through the consciousness of 
beings without us who are also selves’. 

Examining the case for pluralism in a Symposium Dr. Maha- 
devan says, ‘The pluralists bank on immediate experience as pro- 

11. Professor Hiriyanna who does not accept plurality of souls says “In 
themselves, it is hard to see how the purusas can differ from one another. 
There 1s not even a semblance of expanation here as in the Nyaya-Vaisesika, 
Where each self is stated to be inherently characterised by its own visesa’’. 
Outlines of Indian Philosophy, p. 280. 

12. The Saikhya Karika, p. 50. 

13. The Realm of Ends, p. 51. 
14. 7522. ற. 5. 

15. Op. ctt., pp. 127-28.
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viding the one incontrovertible evidence for the existence of a 

plurality of selves. What they mean by immediate experience is 

perceptual knowledge, i.e,, awareness acquired through the sense 

organs’.”© Observing that not a child’s but only an adult’s experi- 

ence can claim to give plurality, he proceeds to examine this claim. 

Ale points out that in perceptual experience there isalarge element 

of inference and quotes with approval Blandshard who says, 

“Adult perception is a stage Falstaff, so padded and puffed out 

with stuff that has been gathered elsewhere that the original figure 

js lost”. The quotation is significant in that it contains the word 

‘lost’. We readily grant that there is a large element of inference 

in perception. But does it mean that there is no difference between 

perception and inference or that the perceptual element ceases to 

count and, perhaps, ceases to exist? Itis without doubt difficult 

to distinguish between what is given and what is added thereto! 

Need that involve us in denying that something is given on the 

ground that we do not know what exactly is given and refusing to 
grant validity to perception? Erroneous pereption is a fact of 

experience but that does not mean all perception is suspect. The 
Siddhantin, as we saw already, recognises error in perception. But 

be is no less insistent regarding the validity of perception. “To say 
that a metaphysical theory has perceptual experience for its sup- 
port is to say nothing that is materially conclusive’.” But the 

Siddhantin claims that inference and verbal testimony also sup- 

port his ciaim. Perceptual experience by itself may not be con- 

clusive—but what is violently opposed to such experience can 

hardly be said to be any more conclusive! Again inference and 
verbal testimony are used by both the advocates and the critics 

of the doctrine of plurality of souls and it is not as if perception 
{even which is more often correct than not) alone lends plausibility 
to the case of the pluarlists. The ‘logical’ outcome of denial of 

plurality is the denial of bondage and release. To say that there 
isno bondage and no release, because there is only one soul, 

which is ever perfect, does not seem to be so much a solution as 
a dissolution or denial of the problem in spite of distinctions 
regarding points of view (like vyavaharika and paramarthika,) 

. 16. Symposium on Soul: One or Many. Proceedings of the Indian 
Philosophical Congress, p. 8. 

17. Ibid., p. 8.



PASU—SOUL 207° 

Bradley points out a dialectical difficulty. ‘Piurality and sepa- 
Tateness,’ says Bradley, ‘without a relation of separation seem 
really to have no meaning’. Again ‘without relations these poor 
monads would have no process and would serve no purpose. But 
relations admitted, again are fatal to the monads’ independence. 
The substances clearly become adjectival, and mere elements 
within an all-comprehending whole. And hence there is left 
remaining for their internal contents no solid principle of 
stability’.° 

Readers of Bradley’s famous work, Appearance and Reality, 
ate aware of the easy way in which the author disposes of things. 
once he has alleged unintelligibility in the category of relation, He 
says confidently that the reader who followed him, ‘will have 
seen that our experience, where relational is not true, and he will 
have condemned, almost without a hearing, the great mass of 
phenomena, He says that the problem is to find how the relation 
can stand to the things it relates. If the connection is taken as 
a solid thing, one has to show (and he says one cannot show) how 
the other solids are joined to it. If it is taken as a kind of medium 
or unsubstantial atmosphere, it is a connection no longer. Thus. 
onthe one hand relation cannot relate and on the other hand 
things will cease to be independent if they admit of relation. 

One cannot help feeling that the difficulty arises because by 
independence of things complete exclusiveness and isolation seem 
to be meant. Either such an independence (which will be difficult. 
to maintain if there are many souis, because plurality involves the , 
relation of separation) or no independence or individual existence 
at all—these are the alternatives offered for acceptance. Cannot 
the many retain their individuality even when they have to come, 
together? Expressions like the following “‘things, £0 to pieces, 
crumbled away into relations that can find no terms’ suggest. 
that the alternative to a rigidity which admits of no relation is a 
brittleness that inevitably ensues the very touch of relation. . But 
is there no third alternative? 

2 

18. Appearance and Reality, pp. 117-18. 

19, Pringle Pattison points out that things are not adjectives of one 
another. ‘A shoe is not an attribute of a foot, and a son is not an attribute of his father, though in both'cdses' the one fact transcends itself and carries you to 
the other’. Idea of God, p. 274, 

20. Appearance and Reality, pp. 117-8, 

21. TIbid., p. 29. cia 

22. ibid, p. 64,
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Bradley asserts that the independent reality of the individual 

is mere illusion and poses the question, what are separate men 

apart from the community? It is the common mind within him 

which gives reality to the human being. But surely one may ask 

what the community is apart from the men who make it. The reply 

to Bradley given by Sir Henry Jones is worth quoting: “I cannot 

admit that the participation of individuals in common elements 

Jessens either their independence or individuality....if my com- 

munity is to live in me, J must interpret its meaning, J must adopt 

its traditions and creeds, I must make its ends my personal pur- 

poses. And everyone of these activities is personal and in a sense, 

private and exclusive. In this reaction the material offered by 

the community is recreated by me; and the recreation at once 

enriches the communal store and exercises and develops my indi- 
vidual powers’.*2 Again, ‘The more a man enters the life of others, 

the richer his own life, His uniqueness or difference from others 
js the greater the more he adopts and enlarges and carries out the 

ends of their common giver.’* 

A pluralism which maintains total exclusiveness of each indi- 
vidual without any basis for co-operation among themselves or 

common allegiance to a supreme authority, is untenable. But the 
Siddhanta which argues fora plurality of souls is never tired of 
repeating that these souls are dependent on the Lord. It has the 

advantage of not denying facts of experience or leaving them in 
isclation but presenting them in as coherent a manner as is possi- 

ble. Thus it is not a final and unmediated pluralism or a doctrine 
of ultimately self-subsistent or unrelated reals. The Siddhantin’s 
insistence on the supremacy of the Lord provides the corrective 

to mere pluralism while his acceptance of a plurality provides the 
corrective to monism. After all, what is undesirable is not self. 
hood but selfishness. Neither metaphysically nor ethically is the 
case for the independent existence of a plurally of souls fraught 
with more difficulties than is the rival case—to put the Siddhantin’s 
Case at the lowest, 

Nature of the Soul: 

The Siddhantin examines the views of the followers of other schools regarding the nature of the soul, before he states his own 

23. A Faith that Enquires, p. 320. 
24, Jbtd., p. 323.
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view. The Parinamavadins say that souls come into existence as 
the modification of Brahman, have cognitive, conative and affec- 
tive activities and exist in an identity-in-difference relation to Brah- 

man, like fire and heat (which exemplify the relation between a 
substance and its quality). If Brahman becomes the souls, how 
is it that souls do not have knowledge in the absence -of acces~ 
Sories like the sense organs? If the souls are Brahman, they must 
be able to cognise without the aid of accessories. Since souls cog- 
nise only with the help of accessories, they are not Brahman. 

The Sankhyas say that souls exist as sheer intelligence (not 
having intelligence as an attribute). The organs of the body func- 
tion in the proximity of the soul and give rise to cognition, cona- 
tion and affection. The Siddhantin (who like the Sankhya, recog- 
nises a plurality of souls and conceives the soul to be omnipresent} 
points out that in sleep and death, though there is no lack of proxi- 
mity of the soul yet there is no consciousness. So, the Saakhya 
view cannot be accepted. 

Sivagra yogin says that the Sankhya has to accept one of two 
alternatives, neither of which is free from defect. (i) The soul is 
of the nature of intelligence without having cognition, conation 
and affection. But this position is untenable, because for enjoy- 
ment there should be sequence of jana, iccha and prayatna and 
if there is not this sequence there can be no enjoyment. (ii) Cogni- 
tion, Conation and affection come into existence by the activity of 
buddhi, manas and ahafikara. When they do not come into exist- 
ence, it is because buddhi etc, are inactive. If this position is 
accepted, then the original position that these arise in the body in 
the presence of the soul is abandoned and pratijiabhanga results. 

The Sankhya might say: we do not mean by proximity mere 
pervasiveness. Proximity is a particular quality that is helpful 
for the body to function in the presence of the soul, like iron-filings 
in the presence of magnet. The Siddhantin replies that magnet 
Performs a single function—it attracts iron-filings—it does not 
repel them. But how is it that the soul gives rise to different 
functions like thinking, forgetting, running etc. ? 

Again, a magnet attracts but does not repela needle; the needle 
moves towards the magnet—it cannot resist such a movement. If 
the relation between purusa and prakrti is the same as that bet- 
ween magnet and needle, then the states of sleep etc., become im- 
possible. Puruga cannot free itself from prakrti and attain release. 

8. S. 14
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Tt is the soul which uniting with manas, thinks about things and 

controls manas; which, occupying the feet and assisted by wind, 

causes running etc. Occupying the sense organs, it apprehends 

objects; residing in ahankara, it causes the awareness “I am the 

enjoyer”’, ‘Iam the sufferer’; occupying buddhi it produces the 

subjective consciousness, “I know ”’. 

Following Sivigra yogin, we may briefly state the Sankhya 

view and the objections toit. The soul isa witness. It is an 

jntelligence. It is neither an enjoyer nor an agent; nor is it a 

modification of prakrti. Non-attachment and indifference are its 

characteristics. In its presence, prakrti evolves into the seven, 

mahat etc., and the sixteen evolutes (manas, five sense-organs, five 

motor organs and five elements). It is in prakrti that we find the 

play of the three gunas and their derivatives ranging from buddhi 
to prithivi. It is buddhi that has agency and enjoyment. Because 
the soul does not know that it is different from prakrti, it does 

not separate itself from prakrti. Thus, it is involved in samsara 

and by reason of merit and de-merit goes to the upper and lower 

regions respectively. Release consists in the discrimination of 
purusa from prakrti. 

The Siddhantin says that the Sankhya’s chief mistake con- 
sists in taking prakrti to be the primal cause. Prakrtiis born of 

a$uddha maya It cannot function without being impelled by an 
intelligence. If it is maintained that it does not require an intelli- 
gence for functioning, then a pot or a wall must also be able to 

function, What is not-intelligent cannot have enjoyment or 
agency. If it be urged that an intelligent entity has bondage 

because of ignorance, and release, with the acquisition of know- 

ledge, the Siddhantin replies that what is intelligent cannot be 
ignorant without a cause. If ignorance is caused (i.e. if it has a 

beginning) in what is intelligent, then the absurd contingency arises 

that even after release, ignorance may be caused again. Should 
it be conceded that it 1s beginningless, then, it is really anava 

which the Siddhantin has been maintaining all along to be what 
obscures the intelligence of the souls. 

Besides, on the Sankhya view, body (which is the locus of 
enjoyment) organs (which are the means of enjoyment) and enjoy- 
ment (which is of the form of pleasure and pain) cannot be of 
any use to the puruga. So, non-agency results for the puruga. In 
the absence of agency, there cannot be enjoyment. The non-
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intelligent prakrti cannot, without being controlled by an intelli- 
gence, function as the cause of the evolutes. Thus, both the means 
of enjoyment and the means of release set forth by the Sankhya 
turn out to be the fictitious products of a deluded understanding. 

The Pauranikas say that ,the soul is corporeal. If this were 
the case, another corporeal entity must be seen within the body. 
Jt must enter the womb. Besides, whatever is corporeal will be 
like the elements- which are subject to changes and destruction. 
It may be said that though corporeal, the soul is invisible. But 
this is to forget that what is corporeal must be visible. That which 
is invisible and free from modifications cannot be corporeal. 

The soul may be said to be an entity existing in a subtle form 
unlike the elements which are visible and which exist in a gross 
form. The Siddhantin says that this subtle thing is the inert 
puryastaka body which gives rise to the gross form. Can the soul 
be said to be that which exists ina very subtle form in the 
puryasjaka? No; that is the perfect body (uyayt_tay), consti- 
tuted of tattvas beginning with kala and ending with prithivi. All 
these are non-intelligent and non-real. How can the soul which 
does not have a similar nature be any of these? 

If the soul be said to be incorporeal, what happens to the pura- 
nic declaration (which is consistent with verbal testimony) that 
Yama violently pulled puruga who is of the size of his own thumb? 

The akaSa in the centre of the iotus of each person’s heart is of the 
size of that person’s thumb. So, the purusa who is defined by 
that is also said to be of the size of his thumb. The statement is 

not otherwise true. All corporeal things are brought into exist- 
ence by some one and they are all subject to destruction. 

The Kaulas say that the soul is corporeal-incorporeal. But 

the corporeal cannot become incorporeal (prthivi cannot become 
akasa) any more than the incorporeal can become corporeal (aka$a 
cannot become prithivi). The same thing cannot have two opposed 
qualities. If, to illustrate their position, they mention the presence 
of fire in fuel, the reply is that fire is not seen to the extent fuel is 
‘seen and when fire is seen both fuel and fire are destroyed. Thus 

the analogy fails. 

Another example is given to illustrate the contention that the 
soul is corporeal-incorporeal. The moon is corporeal-incorporeal. 

On the new moon day, it has only one digit and is thus incorporeal. 

8.8. 14-A
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As days go by, the digits;increase until at Jast on the full moon 

day, it appears corporeal with sixteen digits. They say that like- 
wise, the soul is incorporeal when it enters the womb but that it 

grows up into the body and thus becomes visible. The 

Siddhantin replies that on this view, the sou! which is intelligent, 

eternal and subject to bondage and release would become non- 

intelligent, an evolute of the elements and the body itself which 
is bondage. 

The Patatjalas say that the soul is formless, and immutable 

like akaSa, This isnot correct. The soul occupies the body, 
moves it, makes it get up, walk and roll on the floor. How can 

the soul, ii it is immutable and incorporeal, induce all these 
changes? 

Sivagra yogin states the view of the Patajalas in syllogistic 
form and shows its invalidity. 

The soul is immutable 

because it is formless, 
like akaSa. 

Here the probans is subject to the defect of kaldtyapadista 
because change is perceptible and changes could not be induced 

if the soul were incorporeal. The example also is defective. 

Aka§a is inert and so immutability is possible; but the soul is of 
the nature of intelligence and activity and so immutability is not 
possible. Therefore the soul is to be considered mutable though 
incorporeal.** 

Sivagra yogin thus boldly interprets the verse he is comment- 

ing on to mean that the soul is mutable, although mutability may 
be considered to be inconsistent with the nature of the soul. 
J&anaprakagar, on the other hand, says that the soul being of the 
nature of the resolve of Cit-Sakti, induces changes in the body by 
unchanging non-moving change,“ thereby meaning evidently that 
that the soul induces changes by mere volition, without itself 
changing, 

The inert cannot become the intelligent nor the intelligent, 
become the inert. So, the view of the VaiSesika that the soul is 
inert and that it cognises the objects only when united to manas,. 
cannot be accepted. Two opposed qualities cannot be found in 

25 Nitambavalagiar also says that the soul is mutable. 
26 His words are: 

- சிற்சத்தியன து சங்கற்ப ரூபமாய்த்திரிவம் 2 அசைவற்ற 
விகாரத்தினாவலே
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the same substance. For this reason. the viewof one sect of 
Saivites that it is intelligent-inert (cidacit) is rejected. The 
Bhattas say that the soul is an intelligence which does not unite 
with instruments. But because the soul cannot cognise without 

instruments, this view is also rejected. 

The Paticaratras say that the soul exists in the body in the 
form ofanatom. This is unacceptable because if the soul were 

atomic, it could get out of the body through any one of the many 
holes in the body. If it were atomic, either it would not allow 

itself to be bound or to be made to bear the weight of the body. 

As inert, it would be like one of the elements and be destroyed. 

What, then, is the meaning of the Vedic declaration that the 

soul is atomic? When the soul existing in the heart as de-limited 
by the internal organs, perceives objects through the eyes, it gces 
out through a vein which is one hundredth of the tip of a grain of 
rice. Because of this limitation it is said to be atomic. It is not 

true otherwise. Ifthe Pancaratra maintains that the soul is ato- 

mic, as atomic, it will become liable to destruction and there will 

be no difference between this view and the. Bauddha view. 

The followers of the Smrtis say that the soul exists in the 
heart assuming the size of the tip of a blade of grass while its inte- 

lligence, like the light of a lamp extends everywhere. This view of 

the soul is also materialistic. For, if the soul were corporeal, 
though it may be ever so small, all the defects urged against cor- 

poreal things, would apply equally well to this. Besides a quality 
‘cannot extend beyond the substance of which it is a quality, much 

less everywhere. Again, the light of a lamp is the subtle from of 

the lamp, not its quality, Thus, this cannot be an example. Even 
if it were, there are the following difficulties. The flame hurts 

only if we touch it, not otherwise; whereas the soul is able to per- 

ceive touch, whatever the part of the body touched. The lamp is 

at a particular place, but it illumines all the surrounding objects. 
The soul does not perceive things through all the sense-organs and 
at the same time. Even where it appears so. it is because the 
interval between the functioning of one organ and another is too 
smali to be noticed. 

The Jaiiias say that the soul extends to the size of the body 
and cognises objects. If so, then, there must be cognition in the 
‘sleep state, and through all the sense-organs at once. Intelligence 
must depend upon the size of the body. If one part of the body
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be injured, the soul also ‘would be injured in part. Destruction 
would overtake the soul also when the body is destroyed. 

Aikyavadins say that the soul is all-pervasive like the Lord 

and cognises objects. How could we, on this view, account for 

the several states of the soul and its journeys to and from the 
world? How is it that the sense organs donot cognise at the 
same time? How does the all pervasive soul come to be confined 
to a body? 

It may be argued that though the soul is pervasive and can 
cognise abjects, the products of maya veil its intelligence and that 
therefore, it becomes subject to the states of sleep etc. The pro- 

ducis of maya are the means whereby the soul cognises objects; 
as such, they cannot obscure the soul’s intelligence. If maya 

bound what was till then a pure soul, there would be the contin- 
gency of bondage even after release. 

Sivagra yogin says that if the soul were an eternally pure 
intelligence, it would never be bound. It would be eternally free 

and self-luminous. The Lord is of such a nature but not the 
souls. 

What is the nature of the soul, according to the Siddhanta? 
The soul isnot all pervasive like the Lord; neither is it (as He 
is) the extremely subtle intelligence. It pervades whatever it 
occupies It is the gross intelligence having its cognition, cona- 
tion and affection beginninglessly obscured by anava. 

According to SivajSana yogin, attempt is made in the fore- 
going to distinguish the soul which is incorporeal and pervasive 
from the Lord. He says that the former is gross intelligence and 
the latter subtle intelligence, MaraijRana DeSikar, Sivagra yogin 
and Nirambavalagiar suggest that the attempt is to distinguish 
the soul from paSa. Sivajana yogin says such an interpretation 
is inappropriate. JSanaprakaSar says that the soul is not incor- 
poreal or pervasive in the manner of pa$a. He goes beyond this 
and says that in release, the soul pervades and is pervaded by the 
intelligent incorporeal The soul has Sivatva, consisting in eternal 
and indestructible omniscience and omnipotence. But because of 
relation with mala, it is rendered ignorant and non active: where— 
fore itis called paSu. While Sivajilana yogin emphasises the 
difference between the soul and the Lord, Sivagra yogin stresses. 
the similarity between the two and Jkanaprakagar makes the soul 
the equal of the Lord,
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Sivagra yogin says that the Siddhantin refuted so far the 
following views—that the soul is corporeal, incorporeal, corpo— 

real—incorporeal; that it is intelligent, non-intelligent, intelli- 

gent—non-intelligent; that it is parviscient, partly pervasive, that 
itis atomic, of middle size (madhya parimaya): that it is non- 

changing, non-active, non-enjoying pure intelligence. The 
Siddhanta 15 that it is pervasive like $iva. Whatever is pervasive 

cannot be corporeal. If all souls are pervasive like Siva, they 

would be omniscient and all-pervasive. But don’t we see that 
they are not so? The reply is that because of a de-limiting 
adjunct their omniscience is non-manifest. Anava has been 

beginninglessly obscuring the eternal cognition and conation of 

souls, thus making them paSu. Omniscience etc., cannot become 
manifest until paSutva is removed by the grace of the Lord. 

S'vagra yogin says that some deny the special nature (asadharaila 
svarupa) of the soul and assert that itis of the nature of what- 
ever it exists with. This is anekanta vada and arha mata. Else- 

where, we found Sivagra yogin saying that is purusa tattva which 

reflects the colour of its environment and which as such is 
Sadasat. The soul is really an intelligence and not sadasat. 

What is the Siddhantin’s view regarding the nature of the 
soul? The following statement calls for examination. ‘This view 
that the essential part of the soul remains constant, and that only 

its outer form is subject to change, causes one to think that the 
career of the soul merely consists in changing its outer garb, 
which in the kevala avastha is of asat, in the sakala avastha of 
sadasat, and in the Suddha avastha of sat. This leads to the absurd 
conclusion that in the Suddha avastha, Siva is content with a 

change of form on the part of the soul. Its essential nature may 
be sadasat, but its outer garb should be pure sat. If so, is the 
State of the soul in release in any way different from that of a 

“‘whited sepulchre, which indeed appears beautiful outward, but 

is within full of dead men’s bones and of all uncleanness?2? ” This 
is criticism of the Siddhanta in very strong language. What is the 

justification therefor? We have a reference to a statement of 
Schomerus that the soul's inmost nature in all the states 
is sadasat.** The statement that the inmost nature of the soul in all 
states is sadasat is not only misleading but definitely wrong. We 

27, §Saiva Siddhanta, p. 150. 
28. Schomerus, pp, 204-205,
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may state the Siddhanta as follows, drawing freely from the stan- 
dard commentary on the Sivajhana Bodham for our purpose. 

The Siddhantin says that intelligences are of two kinds, One 

kind (indeed of this class; there is only one intelligence viz., the 

Lord) capable of knowing things independently and another kind 
(of this class are the numerous finite souls) capable of knowing 
only in dependence on that with which it is associated.2? How- 
ever, as one entitled to enjoy the whole of the Lord’s bliss as its 
own, even as the prince is entitled to the whole of the king’s 

wealth, the finite soul is taken to belong to the same class as 
Siva. As capable of being in a relacion of non-difference 
(advaita) with the objects with which it,is associated, the soul is. 
classified in six ways as bhutatma, antaratma, tattvatma, jlvatma, 

mantaratma and paramatma. But of these six, the first five are 
indicative of the artificial states of the soul, characterised by de- 
limiting adjuncts. It is only the sixth that reveals the essential 
nature of the soul on account of the soul belonging to the same 
class as Siva.2* ‘Atman’ means pervasive, eternal intelligence and 

the Vedas and Agamas declare the soul to be pervasive.**? The 
finite soul is not an attribute of a substance or adjectival but is 
itself a substance like the Lord.” Its identity with intelligence is 
beginningless (not achieved or brought into existence at some 
particular time). It is because it is an intelligence that Vedas 
and Agamas were brought into existence (for its edification).” 

29. Mapadiyam, pp. 385-6. 
30. btd., p. 416. 

31. Mapadiyam, pp. 380-1. 
32. Ibid ,p. 321, cf. also p. 445. 

33. Ibtd., p. 392, 
34, Ibid., p. 413, cf. the following: two verses of the Tirumandivam 

which indicate that the soul’s essential nature is intelligence and its obscuration. 
is caused by anava. 

அறிவு வடிவென்றறியாத என்னை 
அறிவு வடிவென்றகுள் செய்தான் தத்த 
அறிவு வடிவென் றருளால் அறிந்தே 

அறிவு வடிவென்றறிக்திருந்ததேன 

அனாதி வரூபமாகிய ஆன்மர 
தினாதி மலத்தாற்றடைப்பட்டு கின்றது 
தனாதி மலமும் தடையற்றபோதே 

அனாதி சவரூபமர௫ய வான்மா. 

35. Miupadiyam, p. 411,
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The soul is really an intelligence; it is only figuratively that 
it is called inert® (as associated with purusa tattva which takes 
on the colour of its environment). While the internal organs 
are intelligent as compared with what is lower than themselves 
and inert as compared with what is higher than themselves, the 

finite soul is everywhere (wrem@b) or in all contexts, intelli- 
gent.” Though it is essentially intelligent, there is difference 
between itself and the Lord, because as pointed out earlier, the 

former requires to be informed for its knowledge whereas the 
latter does not. We may perhaps illustrate this by reference to 
geniuses and ordinary men. They belong to the same class as human 
beings, but so far as their intelligence and grasp of things are con- 

cerned, there is as much difference between them and ordinary 
human beings as there is between an ordinary man and an animal. 

Likewise, the finite soul’s way of grasping things and the Lord’s 
way indicate the difference between them. The former has, so to 
Speak, to merge in the objects to understand them (2qps Bui so) 
whereas, the latter knows all things as they are without such 

merging.** 

What is the justification for calling the soul sadasat? The 
soul which is sat is obscured by Anava with which it has no 

affinity; and because its capacity is rendered ineffective, it exists 
like asat. When at release, obscuration is removed. its capacity 
is made manifest, and without ever after being obscured again, 
it has aright to the enjoyment of Siva’s bliss, never changing 
in its nature afterwards. Hence, it comes to be called sadasat. °* 

Again, the finite soul is not like the Lord who knows everything 
at once as itis. Neither is it asat, because it is not like the 
Universe which, being inert, cannot know and have experience. | 
When the soul has a manifester it has knowledge and as an intelli- 
gence is therefore sat; when it does not have a manifester, it does 

not have knowledge and is therefore like asat. “ 

This is not anekantavada, because we are not predicating 

opposite qualities simultaneously. Soul’s condition in the state 
of bondage indicates its general nature; and its condition in the 

36. Mapadiyam, p, 196: 

37, Ibid, p. 311. 
38, Mapaidivam, p, 6 and p. 492, 
39, Mapadiyam, p. 357 
40, ibid;, 412, cf, also 

*அசத்தைச் சத்துடனின்று நீக்குந்தன்மையாற்சதசத்து” Ibid , p, 416,
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state of release shows its special or essential nature.*' In the state 
of release when it joins Siva, its essential nature of knowing in a 
non-demonstrative way (#4. 96g 2 Mo1g!) is made mainfest. 
It is the general nature of the soul to reflect its environment, like’ 
acrystal. When the soul realises its genera] nature to consist in 
taking on the characteristics of its environment and discriminates 

itself from the organs etc. with which it is associated, it realises 

that it is servant of the Lord, a realisation which in its turn 

enables it to free itself from its general nature (and be restored to 

its special nature).® 

Is not the soul still in an artificial condition and not true toe 
itself, if it places itself under the influence of Siva? How can it 

be said that associating itself with and reflecting the characteris- 

tics of asat is an artificial state caused by mala and that associat- 

ing itself with and reflecting the characteristics of Siva is the 
natural state of the soul? Sivajiiana yogin says that only those 
who say that ‘knowing as of the nature of the thing associated 
with’ (erragget acm cororw 9 go)) is artificial will consider coming 
under $iva’s influence also as artificial.“ 

Has the soulno nature of its own ? Should it always reflect 
whatever it is associated with ? Ifit has no special quality but 
only takes on the quality of other things, a substance being nothing 
other than its qualities, in the absence of its own quality, the soul 
will cease to be as a substance also. So, we must say that apart 
from taking on the colour of its environment, there is the special 
quality of knowing that environment while existing as of the nature 
of that environment.“ 

It willbe now clear that according to the Siddhantin, the 
essential nature of the soulis sat, that though it belongs to the 
same class as the Lord as sat, yet it differs from Him by being a 
dependent intelligence (and not an independent intelligence 
like Him), that though it associates itself with asat 
and appears to be asat itself, this is not its 
natural condition but an artificial condition,“ brought about by 
obscuration caused by mala, How the essentially intelligent soul 

41, Ibid., p. 156. 
42, Ibid., pp. 445-444, 
43. Mapadiyam, p, 443-4. 
44. Ibid., pi 395-6: 
45: Ibid:, p: 385: 
46. Mapadiyam, 483:
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came to be obscured is more than wecan tell. Itis a fact that it 

is so obscured. Yet, the Siddhantin feels confident that the 
obscuration will be removed and the soul regain its essential nature. 

Neither does the soul merely change its outer covering from asat 
to sat, remaining as sadasat within, nor is Siva taken in by the 
shiny exterior to bother Himself about “ all uncleanness ” within, 

It will be “ absurd’ only if the soul is not essentially sat. We 
have quoted sufficiently from a standard commentary to show 
that the Siddhantin considers the soul to be really sat. We have 

also indicated what exactly is meant by calling the soul sadasat. 

In what follows, the Siddhantin says that the soul is gross cit. 
and proceeds to show that of the three entities, Pati, paéu, and 
pasa, itis paSu which has to work for release. 

, Who is it that can discriminate between sat and asat? The 
Sivadvaitins say that Siva, who is sat knows pasa, which is asat. 

Siva is a pervasive intelligence. He knows everything at once, 

not each atatime. Hence it cannot be Siva. It may be said that 
though Siva isa pervasive intelligence, He dwells in the instru- 

ments and organs (which are asat) and cognises things one by one 

for the sake of the souls. But this cannot be, because asat cannot 
exist before sat, just as darkness cannot exist before light. The 
Sivasankrantavadins say that in the presence of the changeless soul 

instruments which are asat exist as Siva’s instruments and know 
Him. Wehave already said that asat cannot persist before sat. 
Besides, asat exists as instruments for some one else to know. It 

is not itself intelligent. Thus asat cannot knowsat. Since Pati 
and pasa cannot know each other, it must be the third, pasu 

that knows both of them. The Siddhantin makes it clear here 
that the soul is essentially an intelligence—a knower. 

By saying that asat cannot persist before sat, what is meant 
is that it cannot be known by the Lord in the way in which 

objects are known (as ‘ This is a pot’ ‘ This isa cloth’) to our 
demonstrative knowledge.*”7 The Siddhantin does not mean 
that it is destroyed. Sivagra yogin states the purvapaksa thus: The 

47. Maraijiana Degikar says that ‘cit? and ‘acit? are interchangeably 
used for ‘sat’ and ‘asat’ respectively occasionally and that as there is no 
difference between them the usage is not wrong.
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éivadvaitin recognises the intelligent and the inert only and con- 

tends that it is not consistent with reason to affirm the existence 

of souls as different from Siva and the Universe. He urges that it 

is opposed to verbal testimony. If he is told that perception 

shows the existence of many souls, the Sivadvaitin replies that 

because of tattva, bhuvana and kala adhvasas de-limiting adjuncts 

Siva appears as many souls. Sivigra yogin Taises afew questions 

and answers them. How is it that, whereas in the Sivajfiana Bodha, 

which is the original, Siva and the Universe are said to be cit and 

acit, it is stated here that they aresat and asat? He replies cit is 

sat and acit isasat. They are used as synonyms. Are anava, 
miiya and karma which are acit, asat also? These are sat only 
upto release (what he evidently means is that though these may 
continue to exist, they do not matter to the released person). So, 

these are also asat to the vision of one who has attained release 

through a knowledge of scriptures. If allsouls are Siva Who is 

of the nature of sat and cit, how is it what without knowing that 
One, souls are caught in samsdra and made to suffer? It may be 

said that this ignoranceis brought about by maya which is asat- 

But asat cannot persist before sat, even as darkness cannot persist 
before light. It may be said that in the presence of Siva, maya’s 

evolutes engender ahankara and mamakara, consisting in feelings 

like ‘Iam the enjoyer’, ‘Iam the sufferer.’ The SiddhAntin rep- 

lies that the evolutes of maya (asat) cannot persist before Siva 

(sat). The soulhas the evolutes of maya as its instruments for 
working. Maya’s evolutes, being inert, cannot do anything by 
themselves. 

J®inaprak@gar makes the following observations: If Siva is 
Himself the intelligent and inert Universe, He cannot perform 
the five different functions in respect of Himself. The Sividvaitin 
and the Vedantin அம்] have to attribute pleasure, pain, suffering 
and enjoyment to Siva and Brahman. Because it is said that every- 
thing outside Brahman is false, the suffering also would be false 
and saying that they are false, would also be false. Though the 
inert Universe appears for the sake of others’ enjoyment, pur~ 
poses etc., it does not appear so for its own sake. It would appear 
as a bare existent to Siva. It may be said that the internal organs 
(which belong to the inert universe) cognise external objects and 
experieace pleasure, pain and delusion appropriate to them 
existing the while in the presence of the intelligent. But this 
is to overlook the fact that these, even if they exist before Siva
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would be inert like a horn or any material object. As the eye 

sees, helped by the light of the lamp, the intelligent soul, which 
is sadasat and different from Siva, is helped by asat to experience 
things. Asat cannot have experience. 

It isthe soul that cognises sat and asat which cannot know 
each other. But the soulis neither sat norasat. It does not 
manifest itself in and exist as equal to either of these. Nor is it 
a void by not manifesting itself. It existsin these just as smell 

resides in the flower without completely manifesting or with— 
holding itself. The soul has the characteristic of reflecting its 
environment and in their presence, it expresses itself in a sub- 

dued way. It is not known separately, but is cognised in the 
process of knowing the other two. 

Maraijiiana DeSikar explains the position by saying that the 
soul is not like the Universe which appears in a specific way nor 

like Siva Who does not appear in a specific way. Without having 
a beginning or an end, it is intent on its own welfare. 

Sivagra yogin (who repudiated the characterisation of souk 
as sadasat (or cidacit) says that the soul in bondage and release 

is subject to the states of acit and cit. When there is the onset 
of Paragakti, the soul is of the nature of unobstructed Cit-Sakti, 
like Siva. In the anava kevala, it is like the inert because its 
intelligence does not shine. Thus it becomes subject to the states 

of cit and acit. How can the soul be said to be eternal when, 
as being born with a lihga-Sdrira constituted by maya, it must die 
also? The soul isnot born from maya when the lihga-Sarira 

arises from maya. In the pralaya state, the soul exists in the 

middle of the maya regions. With the coming into being of linga- 
Sarira, its cognition, conation and affection become manifest. The 

beginning of the lihga-Sarira is figuratively taken as marking the 
beginning of the soul. Even though smell is a different entity, 
the coming into being of a flower is treated as marking the begin- 
ning of the smell also. Thus itis with the soul, Hence the soul 
is not destructible but eternal. 

JhanaprakaSar offers elaborate comments. He says the soul 
cognises Siva and the Universe for its own purposes viz., to 

attain release and enjoyment. The soul has Sivatva of the nature 
of omniscience and omnipotence; and pa$utva of the nature of 

ignorance and inactivity. Of these natural and adventitious quali- 

ties (Sivatva & pa§utva), itis the natural and adventitious sub-
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stance. Pagutva and Sivatva cannot appear together at the same 
time just as darkness and light cannot appear together. Then, is 

the soul like a sky-flower? No; pa$utva disappears after purifi- 

cation bearing the mark of SivaSakti, Then Sivatva becomes 

manifest. The objector may say that if Sivatva, not seen in the 

soul previously becomes manifest later, satkaryavada would have 

to be thrown overboard and asatkaryavada espoused. The 

Siddhantin replies that it does not follow, for it is like the smell 

of the flower existing in a subtle condition and becoming manifest 

later, The following line of the Tirumandiram (@a aé@erGar 

Paneth 4551) shows that Sivatva which is veiled by mala 
becomes manifest on the removal of mala, If Sivatva becomes 

manifest by evolving as Sadyojata, would it not be subject to 
change, non-eternality and inertness? No, says the Siddhantin. 

It is not as though Sivatva was (absolutely) non-existent in the 
activity of the soul’s intelligence and later became manifest, It 

was nOn-existent in the sense that it existed ina subtle form. 

Now it shines forth. Thus mala has to beinvoked to explain the 
intermediate submergence of Sivatva. 

Mala’s energy is twofold, as obscuring and as withdrawing 
the obscuration. Mala’s obscuration is removed by purificatory 

Tite. By this rite the inner impurity of the soul is removed and 
there is the transformation into sat. There are two stages leading 

to release; one is the removal of mala and the other is the mani- 

festation of Sivatva. When a china-rose is in the proximity of a 
crystal, the latter appears red, When this de-limiting adjunct is 
removed. the crystal shines in its pristine splendour. On the 

restoration to Sivatva, there comes about omniscience natural to 
Sivatva and its invariable concomitant—omnipotence. Thus there 
is nothing newly introduced but only a restoration of the original 

state, Having instruments etc., and being subject to changes are 

due to the residual impressions of mala. With the removal of 
these impressions, changes cease. With the cessation of changes, 

Sivatva becomes manifest. Thus non-eternality (resulting from 
being subject to changes) would not apply to Sivatvas Omni- 
science ever exists the same. Ignorance, which is the negation 
of omniscience and omnipotence, is natural to mala. This eternal 
negation of knowledge deludes the soul and causes the soul’s 
knowledge to appear previously amon-existent. Hence this pre- 
vious non-existence of knowledge is adventitious to the soul. 
Ignorance is not real in respect of the soul but false: This false
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entity (ic, false so far asits relation tothe soul is concerned) 

can be removed by the manifestation of ji’ana, which is brought 

about on the removal of mala and its residual impressions. The 
manifestation of knowledge isthe removal of ignorance. As a 

certain precious stone or mantra or medicine can cure a disease 
and make the patient whole, Sivamantra, characterised by its 

capacity to purify, removes mala, and enables the soul to evolve 

into sat. There is no non-eternality for mala (dharmi) or mala 
sakti (dharma) though mala has avrtti, nivrtti and svavrtti. 

The objector may say that though mala is one, yet its ener- 

gies are many, according to the number of souls, and that the 

energies being non-intelligent and many, are non-eternal. The 
Siddhantin replies that because they are qualities of mala which 

is eternal, they cannot be non-eternal. The objector can say that 
as plurality enters into the very conception ofa substance with 
a number of qualities, the substance itself becomes non-eternal. 

In short, non-eternality applies to the substance. 

The Siddhintin meets this argument by drawing a distinction 

and abolishing it later. Though maya and mahamaya appear 
as single existents to us, they appear as energies, many and non- 

intelligent to the Lord, and therefore are non-eternal, Since the 

energies of maya. unlike malaSakti which exists in its own natures 
change and are transformed may4 and mahamaya are non-eternal. 

The Siddhantin does not accept this; even these need not be non- 

eternal. The energies are not completely transformed as milk is 
turned into curds, but are only partially transformed, as ghee is 

partially hardened. The objector could say that then there would 
be partial destruction. The Siddhantin denies even this. He says 

that the eneregies which are partially transformed are now in a 

mainfest form. These which are now manifest as effects were 

formally ina potential condition as causes. Hence both cause 

and effect are eternal. 

Then why should the energies of mala be said to be noneternal 

while affirming that the energies of mala are partly eternal? 

It is because there is difference between an entity existing in its 
own nature and an entity being transformed, that we make this 
distinction. In their own real nature, they are all eternal. In 
saying that the smell is resident in the flower, it must be noticed 

that the smell is already there and is not something produced all 

of a sudden, So also, Sivatva is already existent in the soul; 

but it is made manifest later. Hence it must not be said that the
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soul is like Siva when it is with Him and like paSa when it is 

with it (paSa). JSanaprakaSar makes it clear that the soul’s essen- 

tial nature is Sivatva and paSutva is adventitious. So, in being 

like paSa, in the state of bondage, it is not natural—not true to 

itself; 

Of the three eternal verities, though Pati and paSu are similar 

to each other in a general way, both being eternal, pervasive and 

intelligent, Siva is the extremely subtle intelligence and the soul 

only a gross intelligence. So, asat cannot persist before Siva. 

But it can persist before paSu. Souls (sadasat) have existed as 

beginninglessly as the Lord. PaSa has beginninglessly been 

clinging to the souls, just as though the sea and water are pure, 

salt clings to the water rather than to sea. (By sea is meant, 

evidently the akaSa or space wherein the water of the sea is 
encompassed), 

Maraijhdna DeSikar says that purity is as beginningless to 

iva as impurity is beginningless to souls. What is the reason 

for the difference? There is no reason, just as there is none for 

crystal and copper being what they are. 

Sivagra yogin points out once again that the soul is called 
cidacit because in 4nava kevala it is like acit and in the Suddha 
state, it is of the nature of cit. Sivagra yogin states in the form 

of a dilemma difficulties involved in maintaining on the one 

hand that Siva is pervasive and on the other hand, that pau 
and paSa are also real, If Siva is pervasive, there is no eround 

for affirming the existence of souls and paSa as other than Siva. 
If they exist and are other than Siva, He cannot be pervasive. 
$ivagra yogin replies that the Lord is like the akaSa which gives 
the space for the waters of the sea. Though Siva is pervasive, 
though in Him pa§u and paSa exist, the Vedas and Agamas 

declare that the qualities of these do not affect Him.“ 

The soul cannot cognise without its intelligence being made 
manifest. It knows only as informed. After knowing, it exists 

as indestructible. Hence it is called gross cit and sat.” Since 
it is the Lord who removes its mala and is the manifester of 
its intelligence, He is the extremely subtle cit and sat. He does 
not require anyone to manifest His intelligence. 

48. Jianaprakagar says that the defects of unconsious delusion apréer 
Giorenid and conscious delusion பிரஞ்ஞாமோஹம் are found in the soul 
These are removed by being brought into the proximity of Siva;
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J8anaprakaSar says that the soul is of the nature of sat-cit- 

Ananda like the Lord. In the sakala state, the Lord hides Himself 

in the succession of deities existing in tattvas like kala, controls 

these deities and informs the soul according to their capacities. 
In the Suddha state, the Lord, by purification, removes mala and 

mala’s residual impressions, manifests $ivatva and informs the 

soul. When the soul comes to this state, it gives up its habit 

of ever turning to SivaSakti for light, exists as self-luminous, and 

without having the nature of enjoyment and without being the 

enjoyer, intuits Siva and ail things, always and as they are. It is 

eternally real. 

SOUL IN THE STATE OF BONDAGE 

Because of paSutva, the soul is reduced to the kevala state 

which abounds in ignorance. Then it occupies the causal body 

given by Ananta from that part of aguddha maya which He agi- 

fates. Atthis stage, the souls cognition, conation and affection 

become manifest in a general way and without distinctions. After 

this, it occupies the coat constituted by the products of maya, kala 

etc. Now, what appeared in a general way and without distinc- 

tions, becomes specific and manifests its difference. And lastly, it 

occupies the guia $arira (constituted by the three gugas in which 

exist the internal organs etc. in a latent form) and enters into com- 

merce with the objects brought to it by the subtle and gross 

bodies. 

Sivagra Yogin adds the following discussion: The cause of 

ignorance was stated earlier; now the cause of parviscience is 

given. The cognition, conation and affection of the soul which 

are of the nature of the soul’s cit-Sakti are rendered partial by 

association with kala, vidya, raga. It is not the soul that is 

rendered partial, but its intelligence. The partial nature of the 

quality is figuratively ascribed to its substance. The soul is said 

to be in a part of maya just as we speak of the akaSa in the pot 

when aka$a isinside and outside the pot. How can the soul 

which is pervasive and intelligent be said to have partial lumino- 

sity of intelligence? The tree occupies a certain amount of space. 

But fire can be produced only when friction is applied to that part 

of the tree which is free from moisture. Similarly intelligence 

‘becomes manifest to the extent இரவாக is removed. Kala etc. 

which are the first evolutes of aSuddha maya constitute the first 

bondage of the soul. This maya, called 1418 vibhUti mohini is 

temoved at the onset of the Lord’s energy. With the removal of 

8. 8. 15.
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this, the soul becomes like Siva. The internal organs like buddhi 
which link themselves with the three guias and perform enquiry, 

determination etc. (suitable to these three gunas) and which 

constitute the subtle body are the second bondage of the soul. 

The organs of the physical body constitute the third bondage. 
These bind the soul. Is this done by obscuring or limiting? Since 
the soul is pervasive, it cannot be obscured. Hence it is limita- 

tion. How is this done? The soul’s cognition, conation and 
affection are pervasive only to the extent to which the tattvas the 
soul occupies are pervasive. This is like akaSa being found ina 
pot which pot itself isin a room surrounded by 4ka$a. When 
the soul is bound by the tattvas like kala (which are the cause of 
partiality and parviscience), it becomes limited by these products 

of maya, though itis pervasive; is informed by another, though 

it is omniscient; requires the tattvas like kala for help in knowing 
and doing, though it has independent cognitive and conative 

energies; comes to have births etc. (by association with another), 

though it is itself without these; becomes heteronomous because 

of activity, though it is autonomous; brings about the perception 
of objects to the sense organs and itself learns about objects 

through these organs, though itis of the nature of non-changing 

intelligence; on the maturation ‘and removali of mala, it comes 
to have a greatness that transcends thought and qualities that are 
novel (both these being different from similar wordly Possessions } 
by reason of nirviia Siva-pada-samrdjya which Siva confers 
upon it.“* 

The soul, after getting the three superior bodies (karana: kati 

cuka and guia Sariras) occupies the subtle body, visits all regions, 
performs karma and experiences the fruits thereof. Then it occu- 

pies the gross body, visits ail regions, performs karma, experiences. 
the fruits thereof and thus becomes subject to the five states. 

The soul has no body in the kevala state. It exists along with 
ajava and has the characteristics of 41ava. In the sakala state, it 
has five kinds of bodies all arising from maya, the first cause. 

Karana, katireuka, guna, suksma and sthiila Sariras are called 
ananda, vijNana, mano, prana and anna maya ko$as respectively. 

In the order mentioned now, each of the kogas is grosser than the 
previous one, so that the last is the grossest of all. 

48a Jianaprakagar says that anava is like darkness, the soul like the eye 
and maya like a lamp.
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In the kevala state, the cognition, conation and affection of 

the soul are dormant. When the soul, on associating with the 

part of miayd that is agitated, has its cognition, conation and 
affection manifested in a general way, it feels a certain delight (or 

thrill) as a result of the delusive knowledge obtained and exists in 
the nature of this delight. Hence, the name of danandamaya 

koSa. The soul travels to the nether and upper regions ceaselessly 

like the (imaginary) circle created by swinging a firebrand 

continuously or like the kite. To illustrate this, the Veda symbo- 
lises the five sheaths as five birds and as the face etc. of one of 
these birds. Knowledge of the five koSasis helpfulin knowing 

the nature of the sou!.* 

The Lokayata, Arhata, Ahahkaravadin, Bauddha and Vedan- 

tin take the anna. praia, mano, vijNana and ananda maya koSas 
respectively to be the soul.*° Of these ko$as each is subtier and more 
pervasive than the ones preceding it. Annamaya koSa supports 
the other four but it is not their first cause. The soul which is 

essentially incorporeal is bound by these ko§Sas but pervades them 

within and without.** 

The first cause of the koSas is Suddha mAya; aSuddha maya is 
the cause of the gross (body) which is of the nature of anna and 

praia) and of the subtle body (which is of the nature of manas). 

Suddha maya is the cause of the karana Sarira (which is of the 
nature of vijtana and Ananda). When the soul exists in the gross 
body, it exists within; when it cognises the gross body by associat- 

ing with manas and pra4a, it is within manomaya koa and external 

to annamaya ko$a. When it exists in vifXanamaya koSa, it is within 
this but external to manomaya koa. It is external to vijanamaya 
ko§a when it cognises that with the aid of Sivajana. When Siva is 
manifest in the soul. it becomes all pervasive and is within and 

external to all these.” 

The soul identifies itself with each ofits bodies and causes 

them to function. It impels annamaya koSa in the manner of a 
charioteer driving a chariot; it impels pra‘amaya koSa, like a 

49, Sivajzana yogin says that the Sarvajianottara, to indicate the ten. 

dency of the soulto live in accordance with its environment, classifies the 
soul according to its distinctive environments as bhiitatma, antaratma, tatt- 

-vatma, jivitma, mantratma and paramatma. 

50. Maraijiiana Desikar and Jianaprakaéar make this statement. 

51. Maraijidna Desikar. 

52. Sivagra Yoginu. 

5.8. 15. க்
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person who puts a doll through certain movements, it impels 

manomaya ko§alike a person who manipulates a leather doll; 

vijSanamaya koSa, like those who enter another body; and 

anandamaya kofa, like an actor playing the role of a brahmin etc. 

It may be noticed here that the soul exists as one with the 

body it occupies and it impels it more or less intimately as the 

analogues suggest. That is, the soul has recourse to more exter- 

nal accessories where the body impelled is gross; and fewer acces- 

sorjes as the bodies become subtler and subtler, It is also evident 

that though the soul lives in bodies that are limited, itis perva- 

sive because it controls them.” 

The soul resides in the five kinds of sheaths, causes them to 

function, existing non-different from them. Still, just as even 

when we say “my town’, “my wife’’, etc., (as though these were 

non-different from us), they are really different from us, things 

denoted as “my body”, “‘my sense organ” etc. are different from 

us. The objector maysay: “Itisall very well in the case of 

things external to me, like my wife, house, etc. But how could 

my body which does not exist apart from me, be different from 

me?” Nail, hair, etc. which we identify with ourselves referring 

to them in the possessive case as ‘ my hair’’, “‘my nail’, etc, are 

removed (without any loss to the self), Likewise when the time 
comes for it, the body also will be removed.™ 

When we put ongold ornaments, robes, garlands.etc., we 

treat them as though they were part of us. When these are taken 

off, we realise that they are different from us. Similarly, we must 
try to find out our true self as different from the body, organs 

etc. 

As J&anaprakaSar says we must realise by means of self- 
conscious perception, our self as intelligence and our body as 
inert. 

53. Other commentators emphasise difference of -the soul from the body 
it occupies. 

54, Explaining this further Sivagra Yogin says: When weremove our 
hair or nails which we possessively call ours, orthodox ceremonial rules 

Tequire us to wash our hands, ifwe touch them. When one’s father or 
mother dies, the corpse is referred to as the person deceased but still it is 
cremated. 

J#inaprak agar says that as the five sheaths are what the soul possesses 
they are different from it. °
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It is proper to say that the soul is not the body, organs etc., 
but how could the vijiiina and ananda maya koSas be denied to 

be the soul? It is because these are also perceived to be as diff- 
erent from the soul asthe other koSas and because these are 

all understood to be possessed by someone. Then, whenI say, 

“my soul”, am I and my soul different ? No; this usage is indu- 
luged in by those who have not attained to an indubitable realis- 

ation of the self. This usage is much like the expression, ‘Rahu’s 

head’, which indicates non-difference. 

J@anaprakagar takes up the matter for discussion. Know- 
ledge is twofold, as indeterminate and determinate. Of these 
the first is the cognitive activity of Cit-Sakti, existing non-different 
from it: Then, there is the psychosis of buddhi, existing non- 

different from it. The objector may grant that the latter is 
‘different from the former and from the self, but be may seek to 

know how the former (the knowledge of Cit-Sakti) be different 

from the self Since we say “my knowledge,” knowledge can- 
not be equated with the self. Though Sakti and its activities are 
not divisible, elders say that they are distinguishable. How can 
the difference be maintained ? The soul is the substance and the 

self-knowing intelligence. Cit-Saktiis the quality and the other 
knowing intelligence. “My” implies the other-knowing intelli- 

gence which is the quality; “‘soul’’ implies the self-knowing in- 

telligence which is the substance and which possesses the Sakti. So 

in saying “my’’, the quality is referred to and in saying “soul”, 
the substance is indicated. The substance and its quality, the self- 

knowing and the other-knowing intelligence, exist in a reversible 
relation. Though they are not different externally, internally 

they are distinguishable—though not divisible. 

Sometimes buddhi is called manas and manas buddhi; the 

souliscalled citta, and citta, the soul; the Lord is called the 

soul and the soul, the Lord. These are figurative usages. Besides 

the expression, “‘my soul ”, by a figurative usage, stands for some- 

thing which has some affinity to it. Thus, this way also the 

argument of the objector fails. 

Because souls occupy the five sheaths (which are different 

from the souls), the Upanisads name these sheaths 4180 ௨8 80116, 
This is like calling alamp postalsoasa lamp. The soul that 

resides non-differently in the organs etc. and cognises objects, is 

different from the objects so cognised.
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The soul passes through the five states by discarding the five 

sheaths one after the other; and when it comes back to the 

waking state, it unites with all the five and narrates the experi— 

ences gained in the five states. The soul understands what happ~ 

ened in the other states only whenit comes back to the waking 

state: it cannot know its experiences while it is in the other four 

states, If the sheaths were the soul, the experience of each state 

ought to be understood then and there. So, we must realise that the 

soul which knows all these states is different from the five sheaths. 

In sleep, the soul exists like a corpse, being without activity 
and enjoyment but having its breathing function alone. The body 

sense-organs and vital air are not the soul; the soulis different 

from these. The objector may deny an eternal soul, united to the 

five states and affirm that sleep is the destruction of the soul 

and waking is the coming-into-being of another soul. But since on 
waking, the soul narrates its dream experiences and says ‘‘I slept 

well’’, experiences pleasures and performs activities, the objector’s 
denial is given the lie direct. Then how is the soul’s activity etc. 

revived when it has been without these in the atita? The Lerd’s 
Cit-Sakti causes the soul to experience pleasures and pains, suit- 

able to its karma, in the waking state; in the dream state,it causes 

the soul to experience the pleasure of the subtle body; and when 
the karma of neither of the these bodies is ripe, it leads the soul 

to the sleep state. As favourable to the ripening of the karma 

of these two bodies, it causes the soul’s intelligence to shine forth, 

which intelligence cognises objects through the channel of instru- 
ments and sense-organs. 

If the finite soul were a pure intelligence like the Lord, it 
would not depend upon the products of maya for cognition. As 
a matter of fact the soul is able to cognise only with the help of 
the products of maya, as the king functions only with the help of 
his ministers. The soul is beginninglessly bound by auava and is 
jncorporeal, ் 

‘The king goes out for his state-drive accompanied by his. 
ministers, generals and others, When he returns to his palace 
he leaves them (behind) at their respective places in the palace 
and goes alone to his chamber, In like manner, when it does not 

35. Sivagra Yogin.
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cognise things, the soul separates itself from the several organs, 
causes the vital air to guard life and passes through the five 
states. Maraijfana DeSikar and Jianapraka§ar are of the view 
that the foregoing indicates the primacy of the soul in spite of 
its mala-bound condition and that the instruments are not so 
important. 

Sivigra Yogin says that the soul reaches the atita state where 
it is atone (with purusa) as the king is alone in his chamber 
with his consort. The soul is like the king, manas like the 
chariot, airs (like the vital air), like the chariot horses, buddhi 
like the minister, ahahkara like the charioteer and the sense and 
motor organs like the infantry. With these, the soul goes out 
through the external organs and on returning descends from the 
centre of the fore-head to the throat, thence to the heart and 
thence to the navel, discarding the several tattvas at each of these 
places. 

After the soul withdraws from the cognition of external 
objects and before it goes to the sleep state, it remains along 
with the thirty five tattvas: viz., the ten organs (sensory and 
motor), the five objects of the five senses (like sound) the five 
like speech, ten airs (like the vital air) the four internal organs 
and puruga in the fore-head (i.e. between the eye-brows). This 
is the waking state. Then the soul descends tothe throat and 
passes into the dream state. Here it discards the five sense 
organs and five motor organs and remains with twenty-five tatt- 
vas. In the sleep state the soul descends to the heart, discards 
twenty-two tattvas and remains with three only (the vital air, 
citta and purusa). The soul in the turiya state remains in the 
navel along with the vital air and puruga alone. And, last of 
all, in the ‘turiyatita, the soul goes to the svadhisthana sthana 
where it remains with purusa alone, 

The states of jagrat etc. are classified in two ways, accord- 
ing as they consist in the soul withdrawing by descending to 
the atita state or in its manifesting by ascending back to the 
Jjagrat state. The first of the two consists in the soul going 
downwards from the brow. This is done in order to remove the 
fatigue resulting from activity. When fatigue is gone, there is 
strength to function again. ‘hus, this withdrawal really leads 
to performicg deeds and generating the seed for births. When 
‘the soul returns from turiyatita to the waking state, it isin a 
position to experience the fruits of karma. By this means,
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karma is worked out and the axe applied to the root of births. 

Yogic states consist in the soul going up from the heart to the 

twelfth abode and down from Brahmarandhra. When the soul 

goes down, the attraction of the universe grows less; and the ces- 
sation of it ishelpfulin cutting off births. When the soul goes 
up, attraction of the universe comes about, leading to births. 

Yogic states referred to here are pratyahara dharana, 

dhyana, savikalpa samadhi and nirvikalpa samadhi. Sakala 

kevala, sakala sakala and sakala Suddha are indicated here. 

Reference was made tothe five states (jagrat etc.). In the 

first of these, viz., jagrat, all the five may be seen again. In 

the act of cognition, they are present like an under-current. Keen 

observation serves to verify this. Even tnose who, with the 

dawning of wisdom become eligible for release are subject to these 

five states, the difference being that these states belong to the 

guddha condition of the souls(whereas in the other case it is either 
sakala or kevala). 

How many tattvas are present in each of the five states ? In 

the waking state, all the five (Suddha vidya, MaheSvara, 
Sadakhya, Sakti and Siva); in the dream state, four leaving out the 

first; in sleep, three leaving out the first two; in turiya. Sakti and 

Siva only; and in turiyatita, Siva alone. These tattvas- impet 
(wherever the kalas function) the instruments of cognition. This 
is sakala sakala 1.e., madhyal avastha,® 

The soul becomes subject to the aforesaid karyavasthas, These 
karyavasthas have kevala,sakala and §uddhavasthis as their cause. 
In the kevala state, the soul is characterised by the absence of 
the soul. When it comes into contact with the instruments, organs 
etc., given to it by Lord, it passes into the sukala state. In 
this state, its cognition, conation and affection are partially mani- 
fest. In the $uddha state, the soul is free from the five malas; it 
unites with Siva and its cognition, conation and affection have 
infinite range. 

56. The commentators differ in the number of avasthas they accept and’ 
in identifying them. Jianaprakdgar, e.g., mentions eight avasthas; three- 
Karanavasthas and five karyavasthas, (these five being: (i) kill avasthas 
(ii) melal avasthas, (iii) madhyal avasthds (iv) prerakavasthas and ஷ் 
nirmalavasthas).
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Maraijhana Degikar says that in the kevala state the soul is 
like a diamond dropped into an ink—-bottle (the diamond’s lustre 

is temporarily lost because ink covers it). In the Suddhavasth4, 

the soul, having been freed from impurity (by diksa) and from 

births, is pure as it originally was, 

In the kevala state, the soul has no intelligence, no corporeal 

form; it is eternal; it hasno connection with the eight qualities of 

buddhi; nor with the kalas; no activity, no mark by which it could 
be distinguished, no agency, no independence, no desire for en- 

joyment—yet it was pervasive before it became bound by mala. 
By ‘incorporeal’, ‘eternal’ and ‘pervasive’ the prior nonexistence 
of bodies, of changes etc, and of limitation are meant, 

In the sakala state, the soul has knowledge resulting from the 

four modes of speech, has a corporeal form, becomes subject to 
changes of appearance, associates with the bhogya kanda (i.e., 
with kalas etc.) has activities, desires, functions in respect of 

objects of sense, like sound, experiences pleasures and becomes 

limited. 

In the $uddha state, there is iruvinaioppu for the soul (ie. the 

soul looks upon the fruits of good and evil deeds with detach- 

ment); it hasthe onset of grace, the grace of the preceptor and 

the means of attaining jiiana. It is freed from the three malas and 
from the feeling resulting from the experience of sound etc. It comes 

to have wisdom that removes the evil effects of paéa. When the 

soul is brought to this state, it is in a position to commingle with. 
the Lord. . 

Since iruvinaioppu is mentioned here we shall state the views 
of the commentators, ் 

Maraijria 9ஷீகா When good and evil deeds are balanced, 
experience becomes impossible for the soul. The soul receives, diksa 

from the preceptor and settles down to jana yoga. Asa result 

of this jana yoga, the three malas are cast off, even as light 
dispels darkness. Parviscience etc. give place to other qualities 
like omniscience etc. even as Siva has these. The soul attains the 
feet of the Lord. 

Sivagra Yogin: Tirodhana impels the energies of mala. 
When merit and de-merit become mature simultaneously, the soul 

has to be in heaven and hell at the same time. And when the
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remaining karma and mala become mature, there is the diffi- 

culty that two opposed fruits of equal strength cannot be experi- 

enced at the same time. So Tirodhana clranges into grace and 

resides in the soul. Just then, out of His love, Siva appears as 

the preceptor, purifies the five kalas and subjects the soul to 

j®anayoga. As a result of this jianayoga, the three impurities 
which have been beginninglessly clinging to the soul and their 
effects viz,, parviscience etc, are removed. The soul enters into 

a non-dual union with Siva (Who is the Lord of the soul) and 

experiences Siva. This is Suddhavastha. This is twofold owing 
to the difference between jivanmukti and paramamukti. The 
Suddhavastha referred to here is the paramamukti kind. Some 

SAstras say that there is onset of Grace when the fruit of great 
de-merit like killing a brahmin and the fruit of great merit like 
performing aSvameda yaga exactly balance each other. How then 
can it be said here that with the equality of two opposed deeds, 

the maturation of all karma and the ripening of 4iava, there is 

on set of Grace? 

Karma is threefold as (i) drsta janma bhogya (ii) adrsta 

janma bhogva and (iii) niyatakala bhogya. The first of these 15 
that which takes effect in the present birth e.g., the homa done 
with the soma-creeper for long life, putrakamesti etc, The second 
is that which takes effect at the end ofthis birth, whether in heaven 

hell or in another birth. Of the third, the chief of merits is aSva- 
meda, the chief of de-merits is killing a brahmin. Are not the rest 

niyatakila bhogya? When the merit of aS8vamedha or de-merit of 
killing a brahmin is not ripe, but -other merits and de-merits are 
ripe, the latter begin to take effect. By the dominance of its 

mala each karma takes effect in precedence of those that are less 
powerful than it. So, these are niyatakala bhogya. The less 
powerful deeds begin to fructify after the more powerful ones 
have fructified. If two deeds (a merit and a de-merit) are equally 

strong, then, if another merit is ripe, it helps the first merit to 

exclude the de-merit and manifest its fruit: likewise in the case 

of de-merit, if two deeds are equally strong and ripen at the same 
time and if other deeds are not ready to manifest their fruits, then 
both these cancel each other in the manner in which Sunda and 
Upasunda slew each other for the love of Tilottama, and other 

deeds take effect. Ifail deeds are ready to bear fruit at the same 
time but 4nava has not ripened yet, all the deeds perish and the 
agent becomes a vijianikevala. When A4nava also ripens, there 
is the onset of Grace. 

+
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Aévameda and brahmin-killing are the cause of one going. 
to heaven and hell respectively. They are mutually opposed, are 
of equal strength and the cause of merit and de-merit hereafter. 
In this life, de-merit and merit are the causes for bringing into 
existence, eunuch and man respectively, and they cancel each 
other, 

JanaprakaSar: Iruvinaioppu is the sense of detachment (or 
indifference) to the fruits of merits and de-merits alike. This 
seuse is brought about by the ripening of mala. With mala cast 
off, parviscience and limited activity cease; Sivatva of the nature 
of omniscience and omnipotence, becomes manifest and the soul 
is united to its energy which is equal to $iva’s energy.” 

357. Nirambavalagiar: Kevala denotes the sarva samhara period when all the souls, freed from maya, mahamaya and karma are covered by dnava. Sakala refers to the period ‘between creation and “destraction when the souls become subject to births (84 -hundred thousand wombs) and deaths according to their karma, Suddha indicates paramamukti.



CHAPTER VI 

MEANS OF RELEASE 

Having established the soul as an intelligent entity which has 

the capacity to know the Lord (as informed by Him), the Siddhan- 

tin proceeds to show that the soul will not be tempted to exercise 

this capacity untilit is shown the value of knowing the Lord, 

how to know Him ete. 

A prince, in ignorance of his parentage, joins some gipsies 
1088 his independence and dignity and allows himself to be brought 
up in gipsy ways, unbecoming ofa prince. He does not realise 

that he isa prince and that his father is a king, until the king 
finds him, takes him away from the gipsies and restores him to 

his rightful place. Similarly, the soul forgets its essential nature, 

gets lost in the whirl of the senses, loses its intelligence and 

suffers, on account of not knowing itself and the Lord. When the 
soul as a result of certain austerities, becomes fit, Siva, who is 

the eternal, free, pure intelligence assumes the form ofa pre- 

ceptor, teaches it, destroys the efficiency of mala (so that the soul 
may get rid of its subjection to the senses) and restores it to 

its essential state. 

The soul’s subjection to the three impurities is not open to 
perception. So, its subjection to the senses is shown, so that the 

way may be prepared for showing its subjection to the impurities, * 

Sivagra Yogin says that the objects of sense engross the soul] 

and steal its intelligence. As a result of this, the soulis deluded 

and remains ignorant of itselfand the Lord, He interprets the 

last line of the verse exactly as it is, ‘the soul is brought to the 

feet of the Lord’, saying that unless this is taken so, the sou] 

1. Tiruvilangam says that the Lord’s way of forcibly taking the soul 
from the senses is comparable to the practice set forth in Tamil Classics 

(9188 Bea -sor@amepés wanrih), He cites Manikkavicagar’s Tirucirram~ 
balakkovai and Kanda Puranam (Valli’s Wedding) as illustrating the same 

Maraijiiana Degikar poses a question. Can it be said that the soul was 
free from paga when it was with Siva and that it subsequently came to be 
associated with pasa? No; like the prince, ignorant from his‘ very birth 
of his position and his parents, the soulis beginninglessly ignorant of itself 
and Siva and is beginninglessly associated with pasa. ‘ 

a
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is likely to be taken as equal to giva and not as different from 
Him, Because the Lord has His feet everywhere, the perfect Lord 
is the pervader, and the soul, the pervaded. Does not the soul 
pervade the Lord even after release? Siva can never be pervaded 
because whatever the soul pervades becomes inert. Hence Siva 
is always the pervader. How, then, can the soul be said to be 
all-pervader? It is because it pervades and cognises the whole 

world. Siva alone is the absolute pervader, 

J#anapraka$ar wonders why those who say Siva causes souls 
to come under His pervasion fail to notice that thereby souls will 
become inert. He asks why those who speak of non-difference 
between Siva and the soul by taking the latter to be the pervaded, 
do not realise that what results thereby is still difference, not non- 
difference. According to him, non-difference consists in the unity 
of belonging to the same class. He takes the Siddhanta mahi—- 
vakya asa part of Siva-diksa. According to him, (the Lord’s) 
* feet”, must be takento be Cit-Sakti. Siva makes the soul cog- 
nise, first external objects and then itself, existing as outward- 
turned and inward-turned Sakti therefor. 

Souls are called vijNanakalas, pralayakalas and sakalas accord- 
ing as they have 4.ava alone or 4 java and karma or anava, karma 
and maya respectively. On becoming indifferent to the fruits of 
karma, sakalas become fit for the onset of Grace which takes place 
in four ways (manda. mandatara, tivra and tivratara). Siva 
appears in the form ofa preceptor, performs purificatory rites 
and removes mala. This is sidhara diksa. The pralayakalas, being 
fit for the onset of Grace in two ways, Siva appears to them ina 
superhuman form, performs purifactory rites and removes mala. 
The vijiianakalas, being fit for the onset of Grace, Siva resides in 
their intelligence and informs them. In both these cases, there is 
niradhara Siva-diksa. 

Maraijfiana DeSikar likens the appearance of Siva, when saka- 
las become indifferent to the fruits of karma, to the act of a marks- 
man who shoots at a suspended object that oscillates, only when it 
comes to rest. Siva grants svanandanubhuti to the most fit, giving 
others of the status of VidyeSvaras, MantreSvaras and Rudras. 

Sivagra Yogin asks if there is not reciprocal dependence if it 
is said that the manifestation of Cit-Sakti is dependent on the 
ripening and removal of mala and the removal of mala on the 
manifestation of Cit-Sakti. He replies that as sunrise and the
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disappearance of darkness are simultaneous without either of them 

being earlier or later than the other, the manifestation of intelli- 

gence and the removal of mala are simultaneous. Vijianakalas 

reside above adhomaya; pralayadkalas in the middle regions of 

maya and sakalas in the lower regions of maya. How can the 

soul which is pervasive be said to be limited by maya? So long as 

souls have not received the grace of Siva, they are limited by the 

products of maya. Ripening of mala is the cause of the onset of 

energy for all the three classes of souls. The onset of Energy is 

four-fold thus: The onset of nivrtti Sakti is manda. The discri- 

mination of the eternal from the non-eternal takes place, followed 

by the giving up of attachment to sense-objects. The onset of 

pratistha Sakti is mandatara. The discrimination and non-attach- 

ment that arose earlier are then confirmed. With the onset of 

vidya Sakti, §ivajiiana shines forth. This is tivra Saktinipata. 

The onset of Santi Sakti is tivratara. Serenity results from 
indeterminate knowledge. The onset of Energy stimulates the 
inluitive vision of the soul. Tirodhana Sakti which impels mala 

to make the souls turn towards objects, ceases to do so. Just as 

a person who has got back his sight yearns for objects of sight, 

the soul hankers after vision of the Lord’s Feet; Itis on the look— 

out for a preceptor who will give it a vision of the Lord. 

As the ripening of mala varies for the various souls, the puri- 

ficatory rites performed by the preceptor are also of various kinds 

thus :? 

pices 

| | | | | | 
Nayana Sparéa Vacaka Manasa astra Yoga Hautrietc. 

(See- (Touch- (Words) (Medita-  (Scrip- 
ing) _ ing) tion) tures) 

ivagra Yogin subdivides the first into three thus: 
Diksa by seeing 

| | | 
Sriagara Nigraha Anugraha 

  

  

2. The commentators give a wealth of details. Maraijiiana Desgikar, after 
giving details, refers the readerto Varuna Paddhats Regarding the eligi- 
bility for the sevaral diksas, he says that purification is of many kinds, accord- 
ing to-the caste of the person and the extent to which his mala has ripened. 
He says hautri is not suitable for people of low castes and mention 
kinds suitable to them. க கக்க
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Of these hautri diks& is that which is unique and possesses all 

‘other diksas as its parts. It is twofold as jiana hautri and kriya 

hautri. The first is performing the rites by mentally assembling 

the several things. The second is actually getting the things 
required and performing the rites. 

Sivaj8ana Yogin’s classification differs from that of the others 
thus: 

Sivajiana Yogin Other commentators 
நகம் Hautri 

|. ae | | 
Sabija Nirbija Jnana Kriya 

| id 
Sabija Nirbija. 

Sivagra Yogin gives the following details. Nayana diksd is of 
three kinds: (1) Srag@ra—as in the case of one who has achieved 
identity with garuda by yogic powers, treating a person bitten by 
snake, by looking at him and drawing off the poison and bathing, 
him in amrta kala by identification with the moon, to remove 
fatigue. Nigrahaévalokana is per ‘ormed by the preceptor to remove 
identification with p4sa by his identification with intelligence, 
Anugrahdvalokana is performed for the satisfaction of the soul. 
Spar$a diksa—The preceptor performs certain rites to remove 
the pupil’s bondage to make him like Siva, just as base metals 
are transmuted into gold. Vacaka diksa is teaching the five sacred 
letters according to the caste of the pupil. Mdnasa diksa is the 
preceptor starting from his recaka air, and through the pupil’s 
puraka air, reaching the pupil’s heart; taking the pupil’s inte?li- 
gence up to the twelfth abode (dvadasanta), and in his own heart, 
mingling it with Siva’s intelligence, imagining this union to be like 
the mingling of salt with water, and reinstalling the pupil’s intelli- 
gence in the pupil’s body. 

Sastra diksga is teaching the nature of pati, paSu and pasa in. 
conformity with sound tradition and teaching the union of Siva 
with souls, 

Yoga dikga& is teaching the pupil to practise niradhara Siva 
Yoga. 

Jnana hautri is mentally entering the pupil’s body finding in 
is navel the pit containing Sivagni and purifying the six adhvas 
by homa.
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Kriya hautri is twofold as sabija and nirbya. 

Nirbija diksa (i.e. without bijaksara) is done to people, 

whose mala is ripe but who are unable to perform the religious 
rites to be done regularly after purification: they are enabled to 

perform their daily duties according to their capacity, by purify - 
ing and removing their karma and religious duties. The people 

referred to here are children, boys, oid people and persons 

addicted to all sorts of enjoyment.? But these are not entitled to 
perform naimittika and kimya karma (naimittika karmas are the 

tites performed on special occasions like eclipse; kamya karmas 

are those done to gain a specific purpose). Hence their diksa is 
called niradhikara diksa. Of the three varieties of diksa samaya, 

vi$esa and nirvana, the first two are one (because they are both 

nirbija and niradhikara). Nirvaja diksa is twofold as asatya and 
satya; the former gives release at death, the latter immediately. 

Samaya diks& is initiating a person into a particular religion. 
ViSesa diksa is making the person so initiated to do pilja ete. 

Nirvaga dikg4 is completely removing bondage and helping the 
soul to reach God. 

Those whose mala is ripe and whose life, in addition to being 
characterised by knowledge of the Scriptures conforms regularly 
to ethical codes, are eligible for sabija diksa. These people are 
required todo their religious duties only; their karma etc. are 
removed. This diks& is called sadhikara because persons under- 

going this are eligible for nitya, naimittika and kamya karma. 

Because of differences in this diksa, those undergoing this are 

called sadhakas and acaryas. Sabija diksi done without the 

removal of the tuft which is of the form of Tirodhana Sakti is 
called lokadharmini. This is done for those leading a worldly 
life. The tuft of those who have renounced wordly life is rem.ved 

when diksa is done to them. This diksa is called Sivadharmini, 
These two‘ are called bhautika and naigthika diksa also. Samaya, 

3. Juanaprakagar says that children are susceptible to the onset or 
Energy but they cannot perform religious rites. They are not widely read 
and are under sixteen years of age. Youths, inspite of the onset of Energy, 

are not well read. Old people, though they may have read, are unable to 

perform the daily rites. They are above seventy years of age. Women also, 
inspite of the onset of Energy, are unable to read well and perform all the 
rites. Some others well-read and subjected to the onset of Energy, are unable 
to resist the temptation of the pleasures of life. 

4. Maraijiana Degikar says that they give apara and para mukti res- 
pectively. Lokadharmiai removes demerit alone; Sivadharmini removes 
merit also. Sabija is done along with pursuance of religious duties.
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visega, nirvaga and abhiseka are included in the two, nirbija and 
sabija. 

Siva comes in the form of the preceptor and performs diksa. 
Disciples are threefold as uttamas, madhyamas and adhamas- 
Either by jana or kriyd diksa, Siva purifies the six adhvis for 
the sake of these. Thus removal of mala is brought about. He 
informs their intelligence so that He may shine therein; He 
destroys births. The adhvas are mantra, pada, varna, bhuvana, 

tattva and kala, The first ofthese is absorbed by the second, 
first and second by the third, and so on, Kala is absorbed by 
Tirodhana Sakti which is absorbed by Siva. When Tirodhana 
Sakti subsides, the soul is freed from mala, births etc, and comes 

to have knowledge of Siva.’ 

Sivigra Yogin speaks of kriy4, jana and simbhava diksa, By 

kriya diksa, the bondage of karma is removed. Jiana diksa is 
performed by contemplation done with Cit-Sakii. Sambhava diks4 
is done with Cit-Sakti alone. In this way, adhvas are purified. 
What is meant by purification of adhvas? Karma (as saticita) 

resident in the six adhvas is destroyed.° When karmais destroyed, 
maya is removed. The obstruction of 4mava is also removed. By 
grades of diksa, tattvas are removed, one by one and the soul is 
restored to its real nature, consisting in pervasiveness and 
omniscience. 78 18 not as if by the paths (adhvas), the soul moves 

from one locality to another. Merit and de-merit are gained 
(i) by properly pronouncing mantras with the necessary softness, 

loudness, etc. or failing to do so, (ii) by splitting words witha 
knowledge of grammar or by splitting without such a knowledge; 

(iii) uttering the sounds of letters according as they are long, short 
or lengthened according to the context or failing to do so; (iv) by 
worshipping the Lord of the world or abusing Him; (v) by helping 

others with one’s sensory, motor and internal organs, enjoying 

5. Maraijfiana Degikar. When ignorance 188708 the soul, the eight quali- 
ties like omniscience are made manifest so that SivajRana may be intuited with- 
out distinctions. Hara is so called because He destroys (அரிப்ப) the bonds 
of all souls. It may be noted here that when anaya is removed, its seven 
qualities areremoved andthe eight qualities of the Lord are manifested in 
the soul. 

. 6. Jaanaprakasar says that unripe saftcita is discarded and ripe satcita 
ais made prarabdha, so thatit may be experienced and worked out. The 
removal of saiicita is the purification of the adhvas. 

8.8. 16
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great (well-earned) riches or doing harm to others and enjoying 

ill-earned riches; (vi) by worshipping the five Saktis that reside in 

the five kalis or by not worshipping these. 

Mantra, pada and varna are the products of Suddha maya; so 

they are called Suddhadhva Tattva is the product of guddha and 
asuddha maya, Hence itis called mi§radhva. Bhuvana is called 

Suddha, mi$ra and parkrti adhva because it is the product of 
these three mayis. These three adhvas expand into the five, 
mantra, pada, varna bhuvana and tattva. Two mantras (sadyojata 

and hrdaya), twenty-eight padas (om namo nama to Mahadeva), 

one letter (ksa), one hundred and eight worlds (from Kalagnirudra 
bhuvana up to Virabhadra and Virabhadrakali bhuvana) and one 
tattva (prithivi) are absorbed in nivrtti kala (the first of these 
being absorbed in the second, both in the third and so on), The 
deity of nivrtti kala is Brahma. In pratistha kal&, two mantras 
(Vamadeva and Siras), twenty one padas (Mahe$vara to Arupin), 
twenty four letters (| to 4), fifty six worlds (AmareSa to Srikantha) 

and twenty three tattvas (from ap to prakrti) are absorbed. 
Vis au presides over pratistha kala. 

Nivrtti kala is the name for Siva Sakti which helps souls to 
free themselves from bondage. Pratistha kala is Siva Sakti which 
establishes souls thus freed from bondage, in the released state.’ 

Two mantras (aghora and Ssikha), twenty padas (Vy4pin to 
Dhyanak4raya) seven letters (jta to va), twenty seven worlds 
(Vama to Ahgustarndra) and seven tattvas (purusa to maya) are 
absorbed in Vidya kala, each of these absorbing what precedes it. 
Rudra is the deity of Vidya kali. Two mantras (Tatpuruga and 
Kavaca), eleven padas (nitya yogini to Wyomavyobini), three let- 
ters (ga, kha and ka), eighteen worlds (Vama to Sadakhya) and 

three tativas (Suddha Vidya, ISvara and Sadakhya) are absorbed 
in Santi kala. MaheSvara is the presiding deity. 

Vidya kala is Siva Sakti which helps the soul to get intuitive 
experience ({anubhava jhana) in addition to inferential and scrip- 
tural knowledge. Santi kalA is Siva Sakti which brings about. 
calm where the souls who have had intuitive experience have 
desires, aversions and resolves.® 

7. Mapadiyam, p. 175. 

8. 7038.
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Three mantras (1$ana, Hastra and Mila mantra), one pada 
om), sixteen letters (a to y), fifteen worlds (nivrtti to santyatita 

5, indika to ana$rta 10) and two tattvas (Sakti and Siva) are 
absorbed in Santyatita kala. We find eleven mantras (Sadyojata 
etc. cighty one padas (Sivayanama etc.) fifty one letters (க 

etc.), two hundred and twenty four worlds anasrta etc.) thirty six 
tattvas (prthivi etc,) and five kalds (nivrtti etc.) in all. 

S4ntyatita kala is Siva Sakti which helps the soul to get rid 
of the desires etc. which were previously kept in a calm state.’ 

The Lord removes dnava mala and agami karma by His 

Jana Sakti; this is like light removing darkness, In order to 
cause anava to ripen, He makes the souls experience karma, done 
with their thoughts, words and deeds, which now exists in the six 

adkvas. When the souls become fit, the Lord appears as the 
preceptor, destroys saficita and purifies the adhvas- To sum up, 

anava and agami are removed by jana Sakti; saficita and the 
products of maya which support saficita are removed by kriya 
Sakti; and prarabdha is removed by being experienced. 

The Siddhantin proceeds to state how, because of association 

with paSa, souls undergo births, Because the five malas (Ajava, 
maya, karma, maya’s products and Tirodhana Sakti) reside in the 
souls, these in accordance with them and on the command of the 
Lord, pass through countless births, visiting heaven, earth and 

hell, like an unsteady kite and fire ring (which in a moment 
revolve countless times). 

Souls are born from eggs, sweat, seed and womb, We can 
classify them as (i) celestials. (ii) human beings, (iii) animals, 
iv) birds, (v) those that crawl. (vi) those that live in water and 

(vii) plants. From these seven kinds emerge 84,00,000 variations; 

9, Mapadiyam, p. 175. 

10. Nirambavalagiar accounts for them thus: 

Egg mm 25 hundred thousands 
Sweat-born — 10 ம்) » 
Seed-born — 9 ) » 
Placenta-bom — 30 ௦ ” 

84 

‘Maraijiiana Desgikar says that souls begin their careeras plants and go 

S.S. 17A
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and from these, countless more variations. Ifa soul is able to 
avoid all other births and is born as a human being, itis like a 
person crossing the ocean by swimming. Birth as a human being 

alone gives the opportunities to put an end to the endless cycle of 

births and deaths. 

Even if one is born asa human being inaland where there 
are similar beings, it is rare to be born in a place where the Vedas 
and Agamasare in vogue. If one is so born, it must be as a result 
of great merit. Eventhen, it is rareto be born in a high caste 

which will afford facilities to perform penances, etc., and not in 
any of the low castes. Even if one isso born in a high caste, 

itis rare to follow the perfect faith and not any of the outer 
faiths, 

Though born in a good family and ina high caste, it is very 

rareto be an adherent of the §aiva religion, avoiding conceit 

likely to be engendered by high birth, youth, erudition, wealth 

and authority (note this insistence on avoidance of pride of high 

birth etc. while indicating their value) and escaping the opposite 
of these. Those who. instructed in the great Siddhanta, worship 
the Lord Who wears the crescent, get rid of their mala and attain 
release. . 

A special birth, (in human form) is required to worship Siva 

who is bathed with the five things.“ He is contemplated by the 
mind; praises are uttered with words; He is worshipped by 

exercising the body in acertain manner. Such a worship is not 
possible in any other birth. The celestials, like Vignu, come to 

this world, because Siva cannot be worshipped in this manner else- 
where. Those born as human beings, seldom realise the unique- 

ness of their birth and the facilities it offers for release. As Sivagra 

through progressive births as insects, birds, animals ete apd finally as. 
human beings . 

We are reminded of the following lines of Tiruvacagam: 

புல்லாகிப் பூடாய்ப் புழுவாய் மரமாகிப் 
பல்விருகமாகப் பாம்பாய்ப் பறவையாய்க் 

சல்லாய் மனிதராய்ப் பேயாய்க் கணங்களாய் 
வல்லசுரராக மனிதராய்த் தேவராய்ச் 

செல்லாநின்ற இத்தாவரச் சங்கமத்துள் 
எல்லாப்பிறப்பும் பிறர் திளாத்தேன். 

11. Instead of the usual list of cow-dung etc, another, consisting of milk 

and its products, has been suggested in an article in Sentamil Celvi (15, 6}, 

The writer of the article finds support for his view in the hymns of 
Tevivam where there are frequent references 10 அனைந்து,
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Yogin reminds us, they do not realise that if release is not sought 
for in this life, it will be rare to attain it everafter. 

Though births as a human being is so rare, when it does occur, 

we find that its duration is uncertain, like that of a bubble. Death 

may occur while still in the womb; or soon after birth; there may 
be growth for atime, followed by death; one may grow into a 
boy and die; or die as a youth; or live up to old age and die. 
Thus, if the human body is ever threatened with destruction from 
the pre-natal state, itis only those who know its impermanance 
that can resist its charms and iry to attain release while they 

have the body wherewith to make the trial. 

The intelligence in the body cognises objects one by one, not 
all atonce. Eventhat one is cognised with interruptions, not 
continuously. Even this cognition is non-existent in sleep and the 
swoon state. Moreover, riches acquired for the sake of the body 

perish soon after acquisition or intermittently just like an illusion 

oradream. Those who realise the impermanence of intelligence 

and wealth can resist their charm. 

The ‘great ones’ who use sandal paste, etc,, wear sweet smell- 

ing garlands and are followed by their retinue, while they are 

borne on palanquins, to the accompaniment of the beat of drums, 

etc , are like the dead, because filled with their own self-importance 

they remain speechless and have paried company with good sense. 
‘Those who realise this, can resist the charms of wealth and high 
position in worldly life. 

The Siddhantin proceeds to draw a contrast. If Siva is wor- 

shipped even once, He will give His worshippers such imperish— 

able riches that even the celestials will have to bow to them. As 

contrasted with this, there is material wealth gained for the sake 
of the extremely shortlived physical body. Man spends his intel- 

ligence and energy for the sake of this wealth. People who realise 

this truth, avoid the humiliation of going after the rich who are 
like corpses, in Order to earn money. When people follow the 

rich (who are cartied and who conduct themselves as though they 
are dead), they are like the walking dead! 

We may note in passing that the Siddhantin has expressed 
forcefully the need to make the most of our human birth which 
affords us a unique opportunity to work out our salvation. This 
is sufficient answer to those who find in the Hindu doctrine of
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countless births no urgency to use present life to advantage but 

a tendency to encourage postponement of endeavour to win release, 

to a future life. 

The Siddhantin says that human beings have to pass through 

numerous births before they are born as Saiva Siddhantins. They 

resort to the outer faiths, the inner faiths, the Smrtis, asrama~- 

dharmas, penances; they study the several science, Vedas, Pura- 

nas, Upanisads, before they become Siddhantins. Even as Sid- 

dhantins, they have to pass through the stages of cary4, kriyd, and 

yoga before they attain jflana whereby they reach Siva. So it is 

clear that salvation is worked out by stages, not all at once. 

JXanaprakaSar takes a catholic view. He says that though 

for supreme release, Saiva Siddhanta is necessary, the followers of 

other faiths also can achieve this end, because release depends on 

the ripening of mala which is an essential condition. The temporal 

sequence relating to faiths, is nota condition of release. 

Release for the followers of other faiths consists in their 

attaining the tattvas from prithivi to nada. For the Lokayatas, 

heaven is tasting the pleasures of sex-life with a sixteen-year old 

girl. For the Mimamsakas, it is enjoying the pleasures of svarga 

(hereafter) by performing yagas. etc., in this life. The Sautran— 

tikas say that it isa total destruction of the five skandhas; the 

Jainas that itis the attainment of eight qualities, like infinite 

wisdom; the VaiSesikas, that it is being like a stone; the Sankhyas, 

that it consists in discrimination; the Sivasamavadins and others 

say that it is graded release as in attaining Sivartiipa (which is 
their real form).4 Release, according to the Siddhantin who 

knows the truth set forth in the Vedas and Agamas, is attaining 
Siva Who is above the thirty-six tattvas. 

JnanaprakaSar says that some ‘modern’ teachers distort his 

teaching so as to identify it with that of the Sivasamavadin who 
talks of release as attaining the same form as the Lord. He says. 
that they disregard his Siva Suddhidvaita view of release which 
is that souls are similar to Siva in that both belong to the same 

class. He says that if this view isnot accepted, the other alter- 

natives would be ViSistadvaita or Advaita, He points out that the 

12. The views of Some other schools regarding release are given by 
Maraijfiana Dedikar, Siviera Yogin and Nirambavalagiar.
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Atmavadins, ranging from the Lokayata on one side to the Vedan- 
tin on the other, are all engaged in the activity of finding out 
the self. Knowledge of self is the basis for the knowledge of 
Siva, sought by the Sivavadins. The time for the Atmavadins to 
attain supreme release consisting in equality with Siva and result 
ing from the ripening and removal of mala is measurable, i.e., 

these Atmavadins are within measurable distance of the goal. 
Hence, the means employed by them for attaining release are 
fruitful, not unavailing. 

Faiths and books dealing with release are many and opposed 
to one another. Which is the best of these faiths and what is the 
work dealing with it? Faiths other than Saiva Siddhanta are like 
the blind people who went to see an elephant. Each feeling a 

particular part of the elephant’s body came to the conclusion 

that the elephant was like the part he had touched. To one who 

is not blind, it will be evident that each of these was right 

partially and that the truth of the matter comprises all the details 
given by each. Even so, that faith, which without disputing the 

findings of other faiths, embraces them all is the true faith. 

Vedas and Agamas brought into existence by the Lord have as 

parts of themselves, the findings of other faiths partial though 
they may be. Hence, the Vedas and the Agamas are the impor- 
tant scriptures. They are dependent on Siva,” 

Sivagra Yogin says that the knowledge given by the Vedas and 
the Agamas culminates in Sivajiana which is perfect knowledge. 

Because Saiva is supported by the Vedas, it is called Vaidika 
Saiva, Because it deals with sdytijya it is called Uttara Saiva. 

Because there is no other faith to object to this, itis called Sid- 
dhanta Saiva, 

Books are classifiable under the following heads: (i) original 
{eso gre), (i) based onan original (வழிநூல்). (11) drawing 

13, Maraijiiana Desgikar says that the Vedas and Agamas contain state- 
ments of primary and not secondary validity- -hence -they have a distinctive 
value, 

Jnanaprakagar says that compared with Siva Sakti which is knowledge, 
ivagama itself is imperfect as depending on words etc. Nirambavalagiar 

says that the true faith is that which declares the twenty seven other faiths 
to have been originated by the Lord to meet the demands of souls of various 
stages of spiritual development. Saiva, Vedas and Agamas and, Saiva 
Siddhanta are the most important among faiths, scriptures and philosophies 
xespectively.
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from both the original and what depends on the original (emmy 

gro), and (iv) books dealing with prima facie views. People, 

unable to understand the Vedas and Agamas fully, take over only 

so much of these as they are able to understand and they develop. 

them into systems with questions and answers. Since these sys- 

tems belong to faiths other than Saiva, they are called purva- 

paksa works. Smrti, purana, kalas (technical works) and 

upagamas, being works written by persons wko have understood 

Vedas and Agamas are called valinul (af gro, —dependent on 

an original). Agamas like Garuda and Dakgaaa and, Vedangas 
like Siksa and Kalpa sutras being works written to help persons 

to understand Vedas and Agamas are called Carpunul (ery ara). 

Vedas and Agamas™ are the original of all works and were 
brought into existence by Siva. For the reason that from them all 

other works are derived, they alone are given prominence. Why 

are two originals given out by the Lord instead of one? Because 

the Lord loves ali, He has given two, one for ali the people (ordi- 

nary people) and the other for those who have been blessed with 
the onset of Energy. Veda is like a sutra and Agama, like its 
bhasya. So, Vedas and Agamas are treated as general and special, 

as sutra and bhasya. Sivagamas deal with subjects required as 

the necessary complement of the karma kanda of the Vedas. 

Works dealing with the prima facie views, views other than those 

of the Vedas are called purva paksa works; Agamas, setting forth 

the conclusions of the Vedas are tie Siddhanta, 

The commentators explain this matter at some length. Marai- 

jiana DeSikar says that even though Siva’s utterances are one difs 
ferences as general and special are introduced because of differ- 
ences in the eligibility of the aspirants. Hence they are treated as 

fully perfect and partially perfect. This is like the difference bet- 
ween man and cat, the latter being able to see in the night also, 

although the nature of the eye in both the cases is the same. So, 

Vedas are meant io be studied by Brahmins and others, the follow- 
ers of four aSramas and followers of Smrtis, like Manu’s. Agamas. 
are only for those who have had the onset of Energy in one of four: 

14. Sivagra Yogin says that Agamas like the Kamika are the original for- 
the other Agamas, because they have been originated by the Omniscient 
One. §Siva is the one independent author (nirapeksa}; others are authors 
only as dependent (sapeksa) on Siva and influenced .in various degrees by 
desires, aversion etc., hence the others are not entitled to credence.
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ways, have received diksa, and are fit for learning the truth. Vedas 
having many parts, deal with the finitesouls, avidya and other 

things. In the Vedanta, the nature of the faultless Lord is not 

clearly stated. Agamas deal with all the three entities. 

Sivagra Yogin says that Vedas are general because they pre- 

scribe the worship of all the deities from StUrya to ISvara, Aga- 

mas are special in that they prescribe the worship of Siva only, 
Vedas are for those who perform sacrifices and their daily duties, 
desiring pufya loka; Sivigamas are meant for those who by the 

onset of Energy are led to desire sayujya. Vedas prescribe wor- 

ship but do not specify the means ofdoing it, means ranging from 
invoking to installing the deity, from festival to bathing in holy 

waters. They do not consider the views of the Carvakas and others 
(pUrva paksa); neither dc they refute them. Sivagamas consider 

these and also the faultless hidden meaning of the Vedanta. Thus 

there is no fundamental difference between Vedas and Agamas. 
Sivagra Yogin says that itis the duty of the preceptor to explain 
without contradiction the (seeming) differences between Agamas. 

Jianaprakasar says that Vedas and Vedanta are pUrva-paksa. 
Agamas deal with matters beyond the reach of the Vedas and 
topics of the Vedanta’ that do not conflict but accord with the 
Siddhanta. 

Siva comes inthe form ofapreceptor and subjects mature 

souls to purification by look, etc. Heimmerses them in the ocean 
of wisdom and enables them to have §ivananda, Even in this 

birth, he removes their malas, makes them jivanmuktas, pre- 

vents further births and finally helps them to attain His feet. It is 

through the Siddhanta that all these can be achieved. Upamanyu 
and Agastya have said in their Vayu Samhita and Siva Gita that 

Siddhanta is the direct means of release. There are people who 

15. By Vediinta, the Upanisads are meant, not any school of Vedanta. 
Maraijnana Dedgikar says that the jivanmukta is always immersed in the Ocean 
that is svanandanubhiti. 

Sivagra Yogin: Soul does not pervade Siva but Siva pervades the 
soul. Siva protects the soul even after release. He states the Sivasama- 
vadin’s view. Itis only up to release that the soul remains dependent on 
the Lord and is protected by Him; at release it becomes independent and 

does not require to be protected; there is manifestation of Cognitive Energy 
but no experience of the bliss of Siva. ் 

Jaianaprakasar says that the Lord makes the souls owners of Energies 
which are equal to His Energy, that is pure and unexcellable.
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do not realise it and consequently with false notions arrive at 
false conclusions. The result is that because of such a sin, they 

goto hell, They suffer from a huge delusion. 

Siva alone has omniscience, omnipotence and infinite grace. 

That He has infinite wisdom is evident from the fact that He is 

the author of the Vedas and Agamas. He is omnipotent because 

He metes out pleasures and pain to those who follow the Vedas 

and Agamas and those who donot. Because He destroys good 

and evil karma by making soul experience pleasures and pain, we 
infer His Grace. The Lord Who has three attributes natural to 

Him, is capable of causing a soul to become a jivanmukta in one 

birth and making it attain release by purifying it by a look, im- 

mersing it in the ocean of wisdom and granting it bliss." 

The way of attaining the feet of Siva is fourfold diéa margas 

satputra marga, saha marga and san marga, these being known 

as carya, kriyad, yoga and jfiana also. These lead to sdloka, 

samipa, sarapa sayujya™ The first three are called graded release 
(partial release). Release attained by jiana is sayiljya is (com- 
plete or perfect release). 

Sivigra Yogin says that the best of the four is satya neri 
(sanmarga), as the others occasion rebirth after along time. 

Dasa marga enjoins the following observances; cleaning 
the temple, smearing the floor of the temple with cow-dung. 

weaving garlands of different kinds of flowers for adorning the 
idol of Siva, uttering the praises of Lord, lighting the temple 
lamps, maintaining flower gardens and offering one’s services to 

any devotee of Siva. Those who do these merit §ivaloka (saloka- 
living in the same world as Siva). 

Putra marga prescribes worship in the following way. Getting 
ready flowers, incense, light, water, (for bathing the idol), 

16. IJ#anaprakagar says that some Vedanta Saivites speak of Omnisci- 
ence, Ommnipotence and infinite grace as constituting the nature per acci- 
dens of Siva, The pura Saiva Siddhantin affirms that these constitute His 
nature per essence. 

17. Jianaprakagar says that each of these has four (saloka-salokg 
etc), thus their being sixteen in all. 

18. Maraijtiana Dedgikar says that praises of Siva are to be sung both 
in Sanskrit and in Tamil in ragas suitable to the hour of worship (like 
bhip ala).
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food (for offering), etc., the devotee has to perform the five kinds 

of purification. * Then a seat has to be made out of mulamantra 
for Siva to occupy. He is to be contemplated as having occupied 

it, externalised (as of the form of light), worshipped with true 

devotion and willingly praised. Homa is to be performed daily. 
The fruit of such a worship is the attainment of simipa (nearness 
to Siva). Worship here relates to the form-formless aspect of 
Siva. 

Pursuit of saha marga requires fulfilment of the following: 
The senses are to be turnedaway from their objects; inhaling 
and exhaling must be controlled, vital air must be directed along 

susumna when activities of manas cease; the sequence of mantras 

for the six adharas like the miladhadra must be learnt; the deities 

presiding over these adh&ras are to be worshipped. Ajapa, exist— 

ing in the form of Siva can be seen inthe six adharas. Uniting. 
with the deities like Vinayaka, one must go up from mUladhara 
to Brahmarandhra. The lotus in Brahmarandhra must be made 

to blossom. The nectar flowing from the lower part of Candra- 

ma idala is to be circulated within the body; and contemplation of 
light that takes within itself every splendour is to crown all 

these. Those who thus perform yoga, having eight parts in order 

to destroy karma attain similarity to $iva’s form. 

Finally, we come to sanmarga. One has to study all the arts, 

puralas, karma kandain the Agamas and the literature of other 

faiths before arriving at the conclusion that these are all inferior. 

Then one has to study by oneself the jana Sastras which set forth 
the nature of Pati, paSu and paSa defined per accidens and the 
nature of Pati defined per essence; hear the truth about these 

expounded and reflect on them. One who without distinctions in- 
to knower, knowledge and object of knowledge, has knowledge 
of unity with the impartite, eternal, pervasive, existent, intelli- 

gent and blissful §iva non-differently attains sayujya which is sup- 
reme release. 

Sivagra Yogin says that knowledge is to be attained by study- 
ing the Vedas and understanding the import of Vedanta. Women, 

Sudras and Brahmins merely by birth, not being eligible for Vedic 

studies are to read the puratias. Those whohave received Siva 

19 JRanaprakasar says that they are related to dtman, sthana, dravya, 
mantra and liiga.
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diksa can study Sastras like the Kamikagama and learn about faiths 

like Carvaka. By the preponderance of jtiana, souls obtain cx~ 

perience of giva to their lasting benefit. The author of the Siddhi- 

yar exhorts us to follow sanmarga so that we may also have such 

an experience. 

J®inaprakagar raises an important point. Is there abolition of 

the distinctions into knower, knowledge and object of knowledge 

in dhyana? He refers to Patanjali _who saysthat samadhi is not 

svarupa stinya but is like svarupa sunya. In dhyana, these three 

exist but are not cognised explicitly. Sivatva previously obscured 

by mala becomes manifest. It constitutes the essential nature of 

the soul. 

There are five ways of worshipping Siva: @) karma 3528, 
(ii) tapa yaga, (iii) japa yaga, (iv) dhyana, yaga and (v) jnana 
yaga. The first four are productive of enjoyment. Studying 
philosophical works, causing others to !study them, learning the 

import of these works—properly and reflecting on it—teaching 
the import to others these constitute jnana yaga. Thisalone 

leads to supreme release, Those who know this truth practise 
jtana yaga. 

Of the aspects of jilana yaga mentioned here, learning, 

causing another to learn to hear—these occur even without a 
preceptor. Hence real jhana relates to hearing, reflecting, com- 
ing to a conclusion and becoming subject to trance. Those 

who observe this sequence attain release. Those who, without 

observing these, have the adhvas purified for them by diksa and 
fulfil only the first three aspects of jana (learning etc.) experi- 

ence pleasures by reason of their accumulated merits and have 
graded release. When, however their merits are exhausted, 

they are re-born in good families and with the help of a precep- 
tor, attain release by fulfilling the conditions of jana yaga. 

Sivagra Yogin gives the following details: Hearing the nature 
of Pati, paSu and pa$a expounded by the preceptor, examining 
along with one’s fellow-pupils, the definitions given so as to 
ascertain if they are free from the defects of non-pervasion, over- 

pervasion and inconsistency; resolving after determining the 

nature of the three substance that paa must be removed, Pati attai- 
ned and that thesoul must part company with paga and attach itself 

inseparably to Pati; gaixing bliss by uniting inseparably with Pati— 
thus the exercise of jianais fourfold. Those who have missed
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this state go to prakrti magdala; having the merit to attain saloka 
samipa and sariipa, they experience pure pleasures. Though they 
have such experience, their mind is not set on pleasures. They 
have trance experience there, owing to the Grace of Siva, and 
remain as jivanmuktas up to pralaya, when they attain supreme 
release. If they are unable to have trance there, on account of 
their enjoyments, they are re-born ina Saivite family and with 
the help of a preceptor, attain sayiijya—unity with Siva non- 
differently. 

JhanaprakaSar says that it is not proper tosay that some 
souls return to this world. Since there is the saying, ‘ There isa 
preceptor in each and every world’, there is no return to this 
world. Remaining in the worlds they reach, they are looked upon 
with favour by Stikaztharudra guru, SadaSiva guru and others 
and thus enabled to attain supreme release. 

Those who give gifts, perform yagas, bathe in sacred waters, 
perform the duties of their station, engage in penances and 
expiatory rites, fulfil vows and do karma yoga, go to the celestial 
regions, experience pleasures and return to this world. PaSu puaya 
thus is not productive of lasting benefit. Those who follow the 

carya, kriya, and yoga margas (conformity to these constituting 
Siva punya) attain graded release. They remain in this state for 
a long time. If at the time of destruction, the Lord does not 
grant them grace, they will have to return to this world, follow 
jana marga and attain supreme release. It is clear therefore 

that the fruits of carya, kriyi and yoga are not graded release 
merely but supreme release ultimately. 

. Some follow the path of devotion instead of the path of 

injunctions. The gift they give to Sivajflanis, though ever so small, 

is capable of becoming infinitely big. Thus they are enabled to 

attain saloka etc. and experience the pleasures thereof. They 
are rescued from the ocean of births and deaths, by the hand of 

Grace and freed from their bondage, They are enabled to take 
birth in a high family. that will help them to perform penance, 

They pass through the stages of carya etc. easily and quickly until 

they come to jana marga. Following this, they attain release 

which is being united to the Feet of the Lord. 

It is said here that souls pass through carya etc. quickly and 

easily. To say that they can dispense with these altogether is to 
run counter to the earlier statement that jflana marga is reached
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through carya, etc. As the fire hidden in fuel becomes manifest 

and hides the fuel when friction is applied to it, Siva’s cognitive 

and conative Energies concealed in the soul illuminate the soul’s 

cognitive and conative Energies and shine therein, when the soul 

fulfils the duty of hearing the scriptures etc,*° 

The four Vedas, eighteen puranas and twenty eight Agamas 

declare that jnana alone is the special means of attaining release. 

It is difficult to convince those who treat dikga or the five yagas 

and similar karmas or bhaktias the means of release. Whatever 

is not hana is ajMina, by ajSina, not release but bondage results. 

Ajfiana loses its efficiency in the presence of light. When ajnana 
is removed, bondage is removed - this is the state of release. Thus, 

it is jana that is the unique means of release. Even in jiana, 
jMana advocated by the Sankhyas, Miyavadins and others are 
pasa and pa$u jana. So, these also bind instead of liberating. 
The jilana of Siva’s feet alone is jfiana capable of leading to 
release, 

Maraijiidna DeSikar gives references for the declaration that 
release can be gained by jilana; in the Rg (the Rudrastkta); in aka 

the second Veda (the Brhadarajiya); in the Sama (the Chandogya), 

In the AtharvaSiras, release is said to be gained by the intuitive 

realisation of Ivara. The Saiva pura 1as and Sitasamhita as well 
as Suprabheda and Sivadharmottara declare jhana to be the means 
of release. How can jfana be said to be the means of release, 
when it is denied and karma affirmed instead in Agamas like 
Sarvajnanottara and purdjas like the Skanda—when these say 
that release is through Siva diksa? Everything going by the name 

of kriyd is instrumental to the dawning of jfNana. Agamas like 

the Parakhya and Devikdlottara say that cary4, kriya and yoga 

are subsidiary to jfiana. The view stated here is the same. The 

wise ones say that supreme jilana is attaining the Feet of the Lord, 

having omniscience manifested and experiencing svanandanubhiti. 

ட Explaining the Siddhantin’s position, that moksa is through 
jiana, not through carya, kriyd or yoga, Sivagra Yogin criticises 
the Purva Mimamsakas who say that release is through. yajiyas 

; 20. Sivagra Yogin observes that even without performing carya etc. 
ivasayajya which is the meatis of getting Sivaprakaéa, can be gained by 

giving gifts to Sivajitanis. This is evidently to praise the greatness of 
Sivaifdnis.



MEANS OF RELEASE 255 

etc., and the Pirva Saivas who say that it is through diks& karma, 
as people of inferior intelligence. In his opinion they are not 
likely to get happiness. The karma that they advocate is done 
With the products of maya which is ajiidna. 

The presence of the sun causes the burning glass to emit fire. 
When the preceptor appears, to impart knowledge, the soul comes 
to have knowledge. With the dawn of knowledge, Pati appears 
in an indeterminate way; paSu appears indeterminately in Pati; 
and paSa of the form of the world appears indeterminately in pagu; 
The state of the Lord as the atom of atoms and the universe of 
universes is made manifest. 

When, on the ripening of mala there is onset of Energy, the 
knowledge gained by hearing, ripens. The seeker after release 
hears either from his preceptor or from an elder fellow-pupil of 
his, the order in which he has to practise reflection about what 
he learns. Entering into the spirit of the subject he practises 
reflection with appropriate reasons and examples. Those who 
desire to do this and attain to a state of trance are devoid of likes 
and dislikes. They treat a potsherd and a piece of gold alike. 
They are like jivanmuktas, Because the Infinite Intelligence and 
finite intelligence merge in Siva in an advaita union,®" in the 
manner in which the light of the sun and the light of the eye 
mingle, they intuit S:va alone in a way that is mid-way between 
savikalpa and nirvikalpa. 

If, by the grace of the preceptor, knowledge and ignorance, 
which are both paéa are removed, knowledge to be gained by 
hearing is properly gained by one’s intelligence; if itis reflected 
upon in the proper way and if there is withdrawal from the inter- 

na] organs, then the nature of the Lord will appear different (from 

that of the soul), because of difference in substance, at the time 
of hearing. It will appear non-different from the different things 
of the universe, at the time of reflection, because it pervades all 

these different things. When clarity is attained, (after hearing 
and reflection), the Lord’s nature will be seen to be neither of 

21: Maraijiiana Desikar calls this union anidyanta samavaya. Jaana- 
prakgar: The knowledge that existed as the very breath of the soul comes 
out as the peerless preceptor to save the soul. Jivanmuktas treat potsherd and 
gold as alike coming from prakitt. In their union, not their’s but Siva’s 
intelligence functions. The soul intuits nothing whatever of the universe; its 
intuition is wholly of the blissful nature of Siva.
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these but, because He is the atom of atoms and the universe of 

universes, (smaller than the smallest and bigger than the biggest), 

it will be seen as united toall these while, at the same time it 

is unattached to any of these and therefore different from all.” 

Sivagra Yogin says that Siva who, in the soul’s state of 

bondage is like gheein milk manifests His nature, like ghee in 
curds. Though he appears in the soul, He 1s not supported by it. 

Siva is intuited in the soul through ParaSakti, not as different but 

as non-different fromit. In this state, there is no union with 

paSu karanas, neither isit a stage without any knowledge as in 

kevala. Its positive feature is that associated with Siva karanas, 
the soul desires Sivananda. 

Merit causes the soul to goto heaven to enjoy pleasure; de- 

merit causes itto goto hell to experience pain. By jBana pija 
consisting of deeds like studying philosophical works, reflecting oa 
them etc. there results clear understanding with whose aid merits 

and de-merits (which bring about Itmitation of the pervasiveness 
of the soul) are to be destroyed. When the cause is thus destroy- 

ed, there are no more journeys to heaven or hell. Ceasing to be 

under the influence of the instruments, the soul mingles with the 

pervasiveness of the Lord. Where the sunrises is a matter of 

22. Thelmes of the text are . 

அறியாமை அறிவகற்றி அறிவினுள்ளே 
அறிவுதனை அருளினாலறியாதே யறிந்து 
குறியாதே குறித்தர்தக்கரணங்களேோடும் 

கூடரதே வரடாதே குழைச் இருப்பையரஇல் 

பிறியாத சிவன் தானே பிரிந்து தோன் ஜி 
பிரபஞ்ச பேதமெல்லாச்தானாய்த் தோன்றி 
கெறியாலே இவையெல்லாமல்லவாகி 

நின்றென்றும் தோன்றிடுவனிராதரரனாயே. 
cf. its striking similarity to the following: 

அறிவறியாமை இரண்டுமகற்றி 

செறிவறிவாய் எங்கும் நின்றசிவனைப் 
பிறிவறியாது பிரானென்றுபேணுங் 

குறியறியாதவர் கொள்ள ரியாரே 
- Tivumandivam 

It is the first half of the former verse that has been praised by St. Tayu- 
manavar thus: Us SAG ESEGTO Qi uci PGS SwrE @av ato சாதித்தார் 
and by the author of the Swvadhoga Sara as follows: 

பார்விரிதீத நூலெல்லாம் பார்த்தறியச் சித்தியிலே 
.  ஐர் விருத்தப் பாதிபோதும், 

இமய வலிமா பம்பல் மக் எ விஷாகா (மம fhe Moun JED: ght at the time of his initiation. 
See Muthia Pillai’s commentary, pp. 387-8.
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indifference to such a soul. It attainsjivanmukti in the present 
life. With the destruction of its body (which is like a vessel that 
retains the smell of asafoetida previously stored in it), it becomes 
(in the state of supreme release) like unto the Lord in its pervasive 
intelligence, even as when dirt is removed, the whiteness of cloth 
pervades ail the cloth. 

To those wko have achieved jana nistha, there is neither 
good nor evil. Even if they engage in activity, they doso with- 
out caring for its results. They need not perform the ceremoni- 
als prescribed by their religion. They need not perform penances, 
Conformity to resolves and the duties of their station in life is not 
necessary in theircase. It is not necessary that they should 
Practise contemplation etc. Their citta is not agitated. They need 
not put on the insignia of their faith. Seizing or giving up of 
sense objects, is alike unnecessary. They need not control their 
internal organs. Subordination of rajas and tamas and the exer- 
cise of sattva are not necessary. Concentration on any particular 
object is not obligatory.Practice of the dharma of their community 
can be dispensed with. Coming to have the qualities of children 
{who wholly fail to do these), mad people (who do these fitfully) 
and people possessed by evil spirits (who are actuated by something 
foreign to themselves), they may even give themselves up to sing~ 
ing and dancing by reason of their ecstasy. 

Though SivajManis may, with ease and without the necessary 
place, time, seat etc,, perform difficult deeds; though they may 

be subject to the changes of walking and standing, sleeping and 
waking, eating and fasting, sitting and lying down, purity and 

blemish, poverty and riches, pain and pleasure, sexual enjoyment 
andanger, desire and aversion and similar opposed activities in- 
ducing changes in them, they remain unaffected by the changes and 

23. ef, the line of Tiruvacagam 

இங்கிப்பரிசே எமக்கெங்கோன் நவ்குதியேல் 
எங்கெழிலென் ஞாயிறெமக்கேலோ ரெம்பாவாய், 

Trvuvembavar. 

Nirambavalagiar says that the sun will change the direction of its rise 
if vice increases in the world. This change will affect the ordinary people, but 
not the jivanmuktas, 

24, Sivajiana Yogin says that there is nothing obligatory the jiadnis 
have to do or prohibitory that they have to desist from doing, because what- 
ever they do is penance (sat). Yet jfanis are seen to conform to certain 
Practices so as to set an example to the people of the world. 

8. 8. 17.
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never get away from the Feet of the Lord (because what they do is 

really different from them). 

Sivagra Yogin says that jivanmuktas are like the wind which 

whether it blows as the cool, sweet, south wind orasa_ terrific 

gale, never goes away from the sky. Because prarabdha is of 

various kinds, it is difficult to determine the natureof jivanmuk- 

tas. Some of them may be short-tempered; some free from desires, 

others lustful and so on.*° 

Because of the influence of habit, some may not be able to 

do away with the distinctions of ‘external’ and ‘internal’ and att- 

ain to a state of trance wherein everything is perceived as the same 

(i. e. without distinctions); they may not be immersed in the Lerd’s 

perfection, When such people perceive the world as something 

> external, they must try to realise at the same time that the Lord 

is both internal and external to the world. If this is also impos- 

sible, they must controltheir internal organs and with the help 
of their preceptor, direct them ona single object and thus intuit 
the Lord. When He is so intuited, paSu karayas are to be treated 
as Sivakaravas. They must endeavour to bring about in this 
sakala jagrat state, characterised by the functioning of the instru- 

25. cf the following: 

பேய்போற்றிருக்து பிணம்போற்கிடர் இட்ட பிச்சையெல்லாம் 
நாய்போலருக்தி கரிபோலுழன்று ஈன்மங்கையரைத் 

தாய்போல்கினைக்து தமர்போல் அனைவர்க்கும் தாம்மைசொல்லி 
சேய்போல் இடுப்பர் கண்டீர் உண்மை ஞானமந் தெளிந்தவரே 

படிமூமுதும் விண்முமுதும் தந்தாலுஙி களியா 
பாலடுராடு உன்மத்தார் பிசாசர்குணம் வருமே 

Tdyumianavay, 

26. The following verses bear a close resemblance to the ideas expressed. 
by the Siddhantin. 

கரமமா இகள் வந்தாலும் கணத்திற்பேோரம் மனத்திற்பற்ரு 
தாமரையிலை தண்ணீர்போல் ஜகத்தொடுங் கூடிவாழ்வார் 

பாமரரெனக் காண்பிப்பர் பண்டிதத்திறமை காட்டார் 
ஊமருமாவருள்ளத்துவகையாம் ஜீவன்ழாத்தர் 

Katwalya Navanitham. 

பேதகன்மத்தால் வந்த பிராரத்துவம் கானாவாகும் 
ஆதலா லின்பதுன்பம் அவரவர்ச்கானவாகும் 
மாதவஞ் செயினும் செய்வர் வாணிபம் செயினும் செய்வர் 
பூதலம் புரப்பர் ஐயம் புகுந்துண்பர் ஜீவன் முத்தர் 

சென்றது கருதார் காளைச்சேர்வது நினையார் சண் மூன் 
கின்றது புசிப்பார் வெயில்கிலவாய் விண்விழுது வீழ்ந்தும் 
பொன்றினசவம் வாழ்ந்தாலும் பு துமையாதொன்றும்பாரார் 
நன்றுதீதென்னார் சாட்சிகடுவான ஜீவன்ழுத்தர். 

Katvalya Navanitham.
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ment, nirmala turiyatita wherein no instrument functions, If they 
sO endeavour, they may have the experience of Sivaas their expe- 
rience, Sivanubhavam suvanubhutikamam’ (words of the Tex) 
means that Siva’s experience becomes one’s own experience ” 

Those who have reached atita even while they are in the 
jagra state (because in this jagra, their paSu karanlas are treated 

as Sivakaranas) are equal to those others who, discarding the 

instruments have attaied trance. Itis not possible to estimate 

the merits earned by these people in their previous life. Because 
even in this life, they have got rid of their attachment to life 
and have united with Siva (by existing non-different from Him), 
they are themselves Siva (worthy of being worshipped as Siva). 
ven if such people rule the world as crowned kings and derive 
pleasure from the company of women, they are inwardly free from 
all attachment. Hence they are noi to be treated like the people 
ofthe world with whom they share the functions of eating ete. 

On the other hand, those who have not removed this inner attach- 

ment, but have removed external attachments, become subject 
to births because their karma never decreases. By external ren- 
unciation, there is no release. 

Tt isnecessary to note here that the word ‘even’ is significant 

in the statement. ‘Even ifsuch people rule the world’ etc. It does 
not mean that jivanmuktas do conduct themselves in such a 
manner, Tt only means that even if they were to do so, they will 

have no real attachment, The construction ‘even if they do so’ 
really warrants the meaning that they will not do so. 

Maraijiiana DeSikar says that even as the fishes do not get 
the quality of salt even though they live in the sea, jivanmuktas 

27. Marayhana Desikar: Union with Civa lasts for the space of a wink 
or the time taken to milk a cow or by an arrow to reach its destination. 

‘When trance is successfully achieved, there arises in the soul bliss equal 'to that 

of Siva. He explains Suvanubhati thus: சவ உனக்கு. 

அ.நு-பின்புண்டாக; பூதி -ஆனந்தமாயினும் ஜசவரியம் என அறிக. 

28 of. the strong language of the Gita: 

Karmendriyani samyamya ya aste manasa smaran 

Indriyarthiin vimudatma mithyacarah sa ucyate - III, 6. 

29. Itis a peculiarity in Tamil Grammar which warrants a negative 

interpretation, as when Parimelalagar interprets the Kural couplet 
“மறப்பினும் ஒதீதுக்கெ ரளலாகும்”” to mean that there is no forgetting, 

He says ‘ai’ 10 மறப்பினும் 28105 002 ம வாமை. It means that there is 
982 8012211102. 17௦ 895 மறப்பினும் என்.ற உம்மையால் மறவாமை பெற்றும். 

S.S.17A
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are without attachment to their bodies even though they are asso— 

ciated with them. He cites the case of Saint Sundaramurti who 

was free from attachment, though outwardly he seemed to live a 

life of sensual pleasures. Sivagra Yogin emphasises the idea of 

service to humanity. Jivanmuktas, though free from bondage, 

exist inthis world and act forthe benefit of humanity. JNana- 

prakagar expresses this idea by saying that jivanmuktas hinder 

hindrances to release. 

It is dificult to describe the sexual happiness that two people 

experience. Those who actually experience it know what it is, 

but a virgin cannot know it. Only those who have won the Lord’s. 

grace know themselves and the Lord in a way transcending the 
use of instruments. Immature people who cannot know in this 
way, do not know that happiness either. So, there isnoway of 
making them understand it. (Like the crystal that loses its clarity 
when it is in the vicinity of many colours), the soul that, deluded 
by the nature of tattvas from kala to prithivi, does not know its 

own nature, cannot know Siva who is the soul of the soul, Hence, 

the position of the Sivasahkrantavadin who says that with the help 
of the instruments treated as Siva’s instruments, Siva can be known 
is untenable, It may be said that without instruments nothing can 

be known by means of grace alone. But so long as the instruments 

which are limited, persist, limited perception also remains, births 

will not cease—nor 4nava, the cause of births be removed. 

Maraijnana DeSikar says thatsupreme bliss consists in the 

soul, after it gets the grace of the Lord, mingling with Siva. Un- 
less there is the realisation that assumptionsas to the nature of 

Siva taught by the preceptor for contemplation are not real, un- 
less there is the knowledge that what is non-assumptive, what is 

permanent and what transcends turiya is the supreme bliss, the 
travail of births and deaths will not cease, nor will Anava be 

removed, Sivdgra Yogin takes the purvapaksin here to be the 

follower of Kanada (who does not know the bliss of release). The 
purvapaksin says that when dissociated from instruments, the 
soul is like a stone. Repudiating this view, Sivagra Yogin pro- 

ceeds to state the Siddhanta with an illustration. Though a girl 
of sixteen (like afull moon with allits sixteen digits) may be 
beautiful and well read in‘Kama $astras’, she does not know 

the delights of sexual relation.Unlike this (unilateral condition), 
where we have reciprocal love as between husband and wife, there 
is the realisation of the pleasures ofsex, Even then, just as a
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dumb person cannot describe his dreams to others, there can be 

no description of these pleasures. Similarly, there can be no 

experience of bliss except where the soul and Siva unite. That 
bliss is known only to the wise ones who have experienced it; 

others cannot appreciate it. Sivagra Yogin points out the need 
for Sivajtiana to intuit Siva and the soul. Cannot atmajiana serve 

this purpose, just as well? There isa resolve in saying, ‘‘I shall 
know by 4tma jfana”. So soon as there is a resolve, there is 
doubt. Doubt is not non-difference. How else is there intuition 

of Siva and the soul? The soul realises non-difference from Siva, 

through svaripajiiana (when Siva’s pariSakti informs the soul 
and the soul’s cognitive psychosis absorbs Siva and jiva).®° 

Crystal reflects the colour of its surroundings. The soul, 

likewise, identifies itself with the sense with which it is asso- 
ciated. In either case, there is identification with the respective 

general qualities. When the soul learns to discriminate its general 
from its specific quality (as when the crystal shines in its own 

splendour instead of reflecting other objects) by realising that 

the nature of the senses is only its general quality, there is the 

attainment of Siva Who manifests Himself in the soul’s nature. 

The soul is never more embodied™ even asa river that breaks 
its bank mixes for ever with sea. 

The Siddhantin states here clearly that reflecting paga is only 

the general quality of the soul, that its special quality consists 
in remaining in its own nature as intelligence which is similar to 
Siva’s intelligence, Maraijfiana DeSikar specifically says that the 
beauty of the soul is in remaining pure. In the light of the mid- 

day sun, the crystal shows itselfas different from its surroundings, 
‘So, also the soul sees itself as different from the senses when it 
attains the Feet of the Lord. 

30. Jianaprak agar says that when pagu karanas are removed, there result 

intuition of the self, Siva and the elixir of perfect Siva intuition through Siva 
karanas consisting of the soul’s Cit-Sakti illumined by Siva Sakti as the 
illummator. This cannot be achieved by the intellect. 

31. Maraijana Dedgikar quotes Tevatam ami gVair flayed aa (which 
occurs in the verse beginning சொண்டலாம் அணைய மில்லை) 6௦ ஊெறர௨515௦ 

the soul’s non-return to samsara. 

Sivagra Yogin says knowledge perishes in three instants. So it is non- 
real. One can intuit one’s real nature which is of the form of intelligence 
through Sivajiana.
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JianaprakaSar states the position very clearly. The qualities 
per essence of the crystal are whiteness etc. but the crystal exhibits 
redness etc. which are the qualities of a China rose that may be 

near it--these being its qualities per accidens. The soul has 
paSutva (i.e. being bound by mala) and (Siva’s) Sivatva as its 

qualities per accidens; and it shows these as if they were its 

qualities per essence. The realisation of their difference comes 
about when Siva-Sakti manifests itself in the soul’s Cit-Sakti. It 
would be Mayavada to maintain that the qualities of the five senses 
are false. These are the soul’s qualities per accidens and are 
unlike Sivatva etc. which are its essential qualities. Pa§utva, 
jivatva etc. are the essential qualities of pasa. The discriminator 
of Sivatva must realise that these qualities are adventitious to the 
soul but natural to mala etc. It is not proper to speak of occu- 

pation, separation and association in connection with incorporeal 
substances. There is identity-in-difference relation between Siva 

and the soul. The relation to Sivatva is a relation that obtains 

between two entities belonging to the same class. Thus there is 
relation between Siva and thesoul. There is no recurrence of 

paSutva and (Siva’s) Sivatva as delimiting adjuncts. The saltiness 
of water is due to adjuncts, while (the soul’s own) Sivatva is 
not due to adjuncts. The water has to go to the sea or some salty 
place to become ssaltish; while the soul comes to have Sivatva, 

even where it is; hence the simile is not on all fours. Jana 

prakaSar thus tries to square up to an extent, the analogy of the 

river mingling with the sea with the natural pervasiveness of 
the soul, It should be noted in this connection that JRanaprakasar 
treats Siva’s Sivatva also as different from the soul’s Sivatva and 
therefore as adventitious to the soul as paSutva. 

If the soul and its instruments are all Siva (there being thus 

non-difference between Siva and souls), there need be no attempt 
on the part of the soul to leave the sakala state characterised by 
association with instruments, and attain the Feet of the Lord. 
If it is maintained that not everything is Siva, that will be a 
detraction of the Lord’s capacity to pervade and control everything. 
So, it is like neither of these. Siva is like the soul that occupies 

the body. Although soul exists alike in all the five senses, the 

other four senses cannot, like the sense of Sight, pervade distant 
things; they can pervade only such things as come under them. 
Likewise, though Siva pervades everything He manifests Himself 
in the soul but does not do so in the instruments. The soul must 
give up the knowledge given by instruments and attain. the Feet.
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of the Lord. This, when achieved, is like the eye regaining its 
light as well as the light of the soul when the defect obscuring 

its sight is removed. Thus the Lord appears as the life of the 

soul’s intelligence, not as the life of the partial knowledge given 
by the senses.” 

The Siddhantin is quite alive to the problem of how Siva’s 
infinity or pervasiveness can be held consistently with the inde- 

pendence existence of other things andshows with an illustration 

that pervasiveness means control over things and not exclusive 
existence. 

Sivagra Yogin states the purvapaksa thus: If Siva is all- 
pervasive, there need be no fresh union with Him. If He is the 
inner dweller, how is it He is not intuited? The Siddhantin replies 

that defect in vision is removed by collyrium or by the grace 
of God. Then both the light of the eye and the sun become mani- 

fest. It need not follow that the inert universe by reason of Siva’s 
presence should become intelligent. Only the soul can cognise; 

imert entities cannot Though an intelligence, the soul, too, cannot 

cognise by itself. By the grace of Siva’s jana Sakti, the soul’s 
(cognitive) psychosis functions in respect of objects of sense. This 

knowledge will not lead to release. This is like a staff given to 
a blind man. It helps the soul through kalas, etc. to perceive 
objects of sense. 

The Siddhantin proceeds to reply to the question whether 
the soul will reunite with the senses once it has known the Lord. 

Those who desire to unite with Siva with unceasing love and 
attain atita, remain for ever in Suddhavastha. When a stone is 

flung at the moss-covered surface of a tank, the screen is tempo- 
rarily removed but it covers the surface again the next moment, 
Similarly, mala, maya and karma leave the soul when it contem- 

plates Siva but come back to it when the soul ceases to contem- 
plate Him. This is due to residual impressions, (of paSa), 
Because of these residual impressions, the souls oscillate between 
Siva and instruments. 

It has been said that release is attaining Pati and that the 

means thereto is jana. The Siddhantin proceeds to show how 
jana 1s to be achieved. 

32, Maraijriana Desikar says that because of equality in respect of good 
qualities, there is affirmation of samarasibhava which is hke the mingling of 
milk with milk. Because this union goes with difference the union is compared 
zo that obtaining between the light of the eye and the light of the sun.
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The Supreme Lord cannot be intuited by pau jana or pasa 
jana. He can be contemplated in one’s intelligence only by Pat! 

jana. When He cannot be so contemplated and when the soul 
is unable to remain at His feet, the soul must realise that the 
universe which is responsible for creating attachments (to objects 

of the universe) is of the nature of a mirage. When the soul 
seis aside the universe with this reflection, it gains Pati jiana 

and is restored to His fect. Even when paSa is thus removed, 

its residual impressions may have their influence onthe soul. To 
counteract chis influence, the soul must take to uttering the five 

sacred letters which remove paSa and vouchsafe Pati. Ifthe soul 
utters the five sacred letters, Siva will illumine the soul’s intelli- 

gence and give Himself to it. 

It must not be forgotten in this connection that the universe 
is compared to a mirage only for the purpose of weaning the 

soul from attachment to it. Besides, the Siddhanta is that the 
universe in its state as effect (consisting of the inert many) is 
non-real. 

What is pa$i jana? It is the knowledge occasioned by the 

universe of sounds (manifestations of vaikhari, like the Vedas S4s- 

tras, suwrtis, puricas and ajapa) and the universe of things lke 

the tattvas from prithivi to nada). This knowledge is limited. 
PaSu jana is the knowledge of the soul, expressed in the proposi- 

tion, “Iam Brahman’. The soul, after realising that it pervades 

the objects of pia j8ana, comes to this conclusion, as a result of 

the arrogance engendered by such a realisation ** This is Siva- 

samavada jana in as much as the soul (which is an adimukta) 
is taken as equal to Siva (Who is anddimuktaj}. Why should the 
soul be not treated as equal to Siva? The soul is subject to the 
embodiment of gross, subtle and perfect bodies. It knows things. 
only through a study of books. It perceives objects through the 
severa] sense-organs, not all at once but one at atime. Hence 
the soul is an adimukta. Siva who needs none to inform Him 
andis eternally free from assosciation with sense-organs is anadi~ 
mukta. 

33. Sivagra Yogin says that when pada jidna is removed there is am 
endeavour to eliminate everything that is not the self and to fimd out the 
self, Jit is not realised that intuition of the self takes. place only through 
Patijiana Since the intuition of the self cannot be removed, there arises a 
feeling, “This is myself; since there is nothing above this self, I am Brahman’.
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Is the study of philosophical works useless, then? No; the 

study is of help in the manifestation of Patijfana.™ 

Granting that the knowledge, ‘Iam Brahman’ does not lead 
to release, cannot the absence of instruments constitute release? 
If this be the case, then because souls are without instruments 

when they occupy spawn, eggs, wombs and trees, they must 

also be said to have attained release. Thus the Pasaavadin’s. 
position is untenable, Release may be said to be the withdrawal 

of the intelligence to theself instead of allowing it to function 

through the sense-organs. This is like the shadow ofa man fall— 

ing under his feet at noon. Fven this view is defective. For in 

death, sleep, swoon, control of birth and unconsciousness induced 

by poison, there would be release on this view. This is clearly 

not the case. The two views examined here also constitute pasu 
jSana, The souls must intuit themselves and Siva Who destroyed 
the three towns” (ie. the three malas) if they want to get rid of 
pasa, Those who do not do this, cannot cast off their bonds. 

Siva cannot be attained by means of vak or kaya (these con- 
stitute pasa jana). The soul wonders whether it is skin or blood 

or flesh ornerve or bonesor ovum or semen or an aggregate of 
the sense-organs and thus fails to realise its own nature in a per- 

fect way. This constitutes pagu jRana, Patijtana is that which 

is self-luminous and reveals both itself and others. Patijiana re- 

moves the soul’s doubt regarding its nature, It is by Patijiiana 
that Siva can be intuited. 

The eye which illumines other objects does not know itself or 
the internal organs. The external instruments like: buddhi and 
vidya tattva (which isthe internal instrument) illumine other 
objects but do not know themselves or the soul which informs 

them. The soul which knows other objects knows neither itself 

nor the Lord Who informsit. Siva without any help, knows both 

Himself andthe souls as they are. SivajSana is both self and 

34, Patijiiana is explained by Maraijiana Degikar as the vision of 
those who have received the divine light. 

35. cf the following lines : 

அப்பணி செஞ்சடை ஆதிபுராதனன் 
மூப்டிரம் செற்றனன் என்பர்கள் மூடர்கள் 
மூப்புரமாவது மும்மலகாரீயம் 

அப்புரம் எய்தமை யாரறிவாறே. 

It must be noted here that Sivais said to destroy the effects of the 
three malas.
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other-Juminous. It requires no instuments and is itself the illumi- 

nator. If this Siva-jtiana is taken as illuminator and Siva is wor- 

shipped, pa$a will be removed. Even were paSa to reassert it- 
self, it will suffice to practise contemplation of Siva and be united 

to the knowledge of His Feet. 

JaanaprakaSar explains thus: It is Patijnana that reveals the 

three entities—Pati, paSu and paSa, Siva’s Sakti is the natural 
eye of Siva and the artificial eye of the soul. This SivaSakti illu- 

mines the natural eye of the souland reveals the nature of Siva 

and also His nature as the life of the soul. Siva is ina relation 

of inherence with His $akti which is the manifestor of the soul’s 

Cit Sakti. Hence §iva$akti is the eye of the soul in a figurative 
sense. The soul’s Cit-Sakti must be madeto shine like SivaSakti 
and must be supported by it, 

How is Pati-jiiana to be gained ? Mérging oneself in a symbol 
indicated by the preceptor, one treats the objects of enjoyment in 

the eight worlds (i.e. words from Kalagni to AnaSrta) abounding 

jn asta siddhi which is eight times greater than the asta siddhi 
of the paisica pada, as vomited food and despises them because 

these have been already experienced. When the shape of the wall 

is observed, the figure drawn on it is not observed. So also when 

the three kinds of universe ‘that fall under the six adhvas) are 
covered up in their cause, viz., maya they are to be treated as gross 

non-reality. If such a vision of things persists He who has nothing 

above or below Him, Who has no quality whereby He could be 

determined, Who cannot be felt by anyone, Who has no attach- 

ments and Who is of the nature of intelligence will manifest Him- 

selfin the intelligence of the soul. When the Lord so appears to 

the soul, great love is felt for Siva (just asa poor man will love 

with all his heart, wealth unexpectedly givento him). At this 

stage, Siva also helps the souls without desiring anything for Him- 

self. Siva causes svanandanubhiti to arise in the soul’s Cit-Sakti, 

Sivagra Yogin gives details. If non-attachment to the world 
arises, Siva Himself will grant grace. The soul stations itself in 
Sivapada and despises the wealth, etc. of Brahma and others 
because they are the evolutes of upper and lower maya. The eight 
psychic powers relating to the padas from PaSupada to Brahma- 
pada, relating to the eight tattvas (prithivi, ap, tejas, vayu, akasa 
manas, ahabkara and buddhi) are also spurned. Siva creates an 
unquenchable desire in souls to experience Him (Sivaraga) and:
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through this desire manifests Sivinanda which excels the pleasures 

of all the worlds from the earth to satyaloka, excels all the piea- 
sures from these of men to those of Brahma. Then He unites 

non-differently with the soul. 

JtanaprakaSar is very careful not to render the words of the 
1௯ வெறும் பெரய் as utterly false, as thereby, the eternality of 

maya would be compromised. He consistently expresses the view 

that the world appears as false. Other commentators are less 

alive to this danger. To repeat what we said earlier, the state- 
ment that the world is false must be viewed in its context and 
in the light of the purpose for which it is made. 

The soul erroneously cognises itself either as its body or, 

when its body is removed, as Siva. Butit must realise that it is 

not pasa which comprises body etc. which are objects of demon— 

strative knowledge. It must know that it is not Pati who trans— 

cends demonstrative knowledge. Knowing itself as different from 

both Pati and paSa, it casts off the latter. Although as an entity 
the soul is different from Pati, there must be contemplation of 

Siva as the soul (just as the magician identifies himself with the 
garuda in contemplation) in such a manner as to sink difference 
and merge the one in the other, even as the lightof the eye and 

the light of the sun merge. This can be achieved by reason of the 

soul’s naiure to identify itself with the Lord andthe latter to 
unite with the soul. In contemplative identification of the 
magician with garuda, the latter appears non-differently in the 

former and removes poison caused by snake bite. Even so, Siva 

appears non-differently in the soul, removes the soul’s impurities 

and makes the soul pure. It is this contemplation which the anci- 
ent Vedanta means when it advocates contemplation expressible 
as ‘That I became’ (9g Sr@Garair), 

In the foregoing, the Siddhantin treats both the view that the 

soul is the body (materialism) and the view that there is only one 
soul—the Infinite (absolutism)—as wrong. 

It is the soul’s nature to depend upon something else—if it 
does not depend upon paSa, it needs must depend upon Pati. 
When the soul realises thatit is different from Pati, it does not fall 
back to its old state of claiming an independent existence but 
subsides in the great intelligence, and depends upon it. Just as 
the efficiency of the mantras as well as the magician are required 
for garuda bhavana, for advaitaaimed at in Sivohambhavana,
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the condescension of the Lord to unite with thesoul and the desire 

of the latter to merge itself in the former avoiding inclination to 

assert its independent nature, are both necessary. By implication 

(in the sense that unless they persist there can be neither the 
dependence of thesoulon giva nor the union of Siva with the 
soul) we have in the advaita state the existence 

of the cognitive activities of both Siva and the 
soul, without either or both of them ceasing 15 exist. 

There are some who are unable to understand the true advaita 

state wherein Siva and the soul exist inseparably. Some of them 

explain “That I become” by saying that one thing is lost and 
becomes another. Some others advocate Kevalidvaita—that 

“Jand “It” have excjusive—non-exclusive implication. That is, 
when we say thatthe same person who was a bachelor in 

Madura is a recluse in Benares, we exclude the different places of 
abode and the different stations of life in which we find the same 

man but affirm his identity. Even so, excluding the de-limiting 

adjuncts of the finite self and of I$vara, Brahman is affirmed to 
be the sole real. There are yet others who say that Pati denoted 

by ‘It? is varied, ailsuch variations refer only to the One which 

gets differentiated into the finite selves and the universe, These 

are variations of Pati, like different qualities of one substance. 

Each quality can be spoken of as a subject of a figure of speech. 

These peopie accept soul and paSa as different from God. They 

interpret advaita to refer to the existence of only one God. 

They are called ViSistadvaitins.*” All these people accept the 
Vedantic declaration “‘ That Ibecome” and advaita as ex- 

36. Swajtana Yogin quotes the following line in which the poet has 
expressed his wonder at the uniqueness of this relation: 

உன்றன் குலமிரண்டென் குலமிரண்டுங் 

குறுகிடாவண்ணம் இன்பமாயென்பாம் கூத்தையுங் 
கொண்டதெப்படி Ulakudai Nayanar, 

37. cf. the following: “Smce Ramdanuja indentifies the relation hece 

involved (i.e. that between soul and God) with that between the body and 
the soul, his conception of the Absolute may be described as that of an 
organic unity in which as ina living organism, one element predominates 

overand controls the rest. The subordinate elements are termed vigesanas 
and the predominant one vigesya. Because the vigesanas cannot by hypo- 

thesis exist by themselves separately, the complete whole (visista) in which 
they are included is described as a unity. Hence the name  Visistadvaita. 
a ae bhava eva aikyam) Hiriyanna. Outlines of Indian Philosophy, 

The same writer says of R&manuja that ‘this teaching is more like 
what is described as Brahma-parindma vada than Brahma-vivarta-vada.” ibid 
p. 383,
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Plaining the relation between the two. To show that ‘advaita’ 
is not tobe understood in any of the senses in which these 
people understand it, Sivajfana Yogin says, that it must be 
understood as itis set forth by the Siddhantin. To those who 
study Vedanta and Siddhanta properly it will be evident that there 
are three entities, Pati, paSu and paSa. The first two, though 
separated by paSacan unite when paSa is removed and when 
paSu whose nature is to reflect its environment takes Pati as its 
environment. The relation with pa$a can be sundered but not 
that with Pati, By garuda in the example, not the bird, but the 
mantra svarupa that is the presiding deity of garuda is meant.** 

The soul is dependent on the Lord and the Lord unites with 
the soul. So as to maintain this relation in Sivohambhavana, the 
soul must realise, in uttering the five sacred letters, its nature as 
Siva’s possession and §iva’s nature as its possessor. His sacred 
form also must be known to be constituted by the sacred letters. 
Aiganyasa and karanyasa must be performed with the five letters. 
Heart, navel and forehead are to be imagined as the places of wor- 
ship, homa and contemplation. In the heart, Siva is to be wor— 
shipped with the five letters. In the navel, homa is to be perfor- 
med wiih the five letters. Occupying the centre of the eye-brows, 
Siva’s form is to be contemplated, and depending upon His Grace, 
the sacred letters are to be mentally uttered. Those who can thus 
practise Sivohambhavana, utter the sacred letters and perform 
puja, etc. mentioned above will be able to intuit Pati in their souls. 
Pati cannot be known by paSa and pa$u jana by which only paga 
and pa$u can be known. Pati appears to the soul in the same way 
in which Rahu and Ketu (which are invisible while the seven 
other grahas are ordinarily visible) appear during eclipses in the 
sun or the moon.” 

38. Nirambavalagiar says that the Siddhantin shows how tattyam asi can. 
be explained in such a way as to recognise two entities. Sivagra Yogin says 
that the Vedic declaration ‘ scham’ is not to be taken to mean the existence 
of one thing only. By the experience of inseparability, the statement “That 
Tam’ is made. It is only dullards (he says) who treat Siva and soul as equal. 
while these are different. 

Jnanapradsar draws attention to the need for the practice of Wedanta 
Schambhavana based on Siddhanta Sohambhavana in addition to treating the 
world as false. 

39. Maraijiana Desikar quotes the following couplet 
REISS. ஒருபால் ஒருபாலரம் 

ஞானநடம்தான் ஈடுவேகாடு, - Tivuvayutpayan. 
Una natana signifies mala and tirodha. Jnana natana signifies Siva and 

His Grace. In between there isthe soul. In the ‘paficaksara (which refers
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How is Siva to be worshipped in the lotus of the heart? The 
lotus is the seat on which the image is to be installed. The bulb 

is prithivi and it isin the navel. The other twenty three tattvas. 

ap etc. start from the navel and constitute the tube which is about 

eight inches high. The vidya tattvas (products of aSuddha may4) 

and $uddha vidya constitute eight petals. These eight petals have 

the eight letters of pranava. We have sixty four pollen from 

Jévara and Sidakhya tattvas which have sixty four variations. 

gakti tattva is the seed of the lotus and is of the form of the fifty 

one letters. On this lotus, Siva as the possessor of Sakti is instal- 

led. It is Siva who grants release. Hence He should be worship- 

ped. 
When Siva is said to be of the form of the five letters, as One 

Who must be worshipped in the soul and as the possessor of Sakti, 
the Siddhantin refers to the gross, subtle and extremely subtle 

forms of the Lord. He who is greater than the universe ard is 

beyond the reach of the instruments assumes the smallest of forms 

and resides in the souls so that they may work out their salvation. 
Worship in which there is not awareness of this fact is use- 

less,*° 

When a mirror is polished with a certain powder, dust cover- 

ing its surface wil] be removed and its brilliance made manifest. 
Even So, when the soul performs antaryAga pUja, Siva will be mani- 

fested in the soul to an ever-increasing extent, Sandal paste, 

flowers, incense, camplor, bathing the image, food for offering and 

other articles for worship are to be mentally assembled for this 
worship. Arcana, homa and dhyana are to be performed by jMana. 

When Siva manifests Himself in response to this worship, the 

soul’s Anava will be removed and the soul will be made pure. 
Hence this antaryaga must be treated as a means of release. 

Maraijtana DeSikar treats this antaryaga puja as jBana yoga 

which brings about supreme reiease and interprets the various arti- 

cles used therein thus: Sandal indicates non-attachment to enjoy- 

ment. Theeight flowers are non-violence, control of external 

to Sadagiva who is sakalaniskala) the soul comes in the middle. Because Siva 
removes the soul’s paga and grants it grace, the soul becomes His posses~ 
sion. Sivagra Yogin explains how the soul is taken to be the servant of Siva 
from the fact that it utters the five sacred letters. The meaning of patcaskara 
isthis: Salutations to Siva. He who issaluted is the master and he who 
salutes is the servant. 

40. Sivagra Yogin gives a few details and refers the reader to the Kriya 
Dipika for more details.
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oTgans, contro! of internal organs, compassion, wisdom, truth- 
speaking, penances and freedom from mental impurities. For 
offering incense, manas is the vessel, vital air is the fire and garva 

is the incense. Because the intellect illumines everything, wisdom 

is light. Bathing the image signifies integrity. Pratyahara which 
iS nectar is the food-offering, i.e, making the mind reside in the 

heart after with drawing it from the external organs. When Siva 

is ceaselessly contemplated, He (Who exists non-differently with 
the soul}, manifests Himself.‘ 

If, in addition to mental worship, one wishes to worship Siva 

externally as manifested in a particular form, one must collect the 
necessary articles without troubling oneself or others for this pur- 

pose. Flowers that have fallen off from trees, water from a lake 
or atank and food voluntarily offered, constitute the articles for 
the worship of Siva. Those who thus worship Siva must be free 

from such thoughts as institute difference between external and 
internal manifestation of Siva (difference which most worldly peo- 
ple cbserve), as make one eligible for merits and demerits. The 

real devotees do not make distinctions but perceive Him in every- 
thing and, act inspired by His Grace. External worship is a part 
of the worship of Siva.” 

41. JHanaprakadgar explains that removal of mala precedes manifestation 
of Sivatva. Antaryaga is preceded by self-purification and is at the root of 

salamba giva yoga. Starting on this path, one is led through niralamba siva 
yoga to complete liberation from paga. Hence salamba sivayoga is to be 
adopted, (then relinquished) then niralamba givayoga (whereform results final 
release: is to be taken up. 

42. Sivagra Yogin. Though the soul has been ignorant of Siva for count- 
jess ages, when taught by the preceptor, it knows itself as His servant. Exter- 
nal worship is of ksanikaliuga or banaliiga given by the preceptor. Warship 
may have defects of superfiuity or deficiency in respect of articles of worship, 
contemplation etc. The devotee must have the feeling that everything is God- 
given and that he has no agency. 

JAdnaprakagar: External worship is necessitated when continuity of 
trance is disturbed and when one is mentally worried. (This commentator 
thus makes clear the psychological need for something concrete to help con- 
centration, when it isnot possible without external accessories. It becomes 
evident that external worship isnot idolatry but is a preparation for and 
instrumental to, something higher viz. mental worship. Consistent with his 
ivasamavada, he says that the notion of ‘the Lord as <3 aurt_cueir refers to 

worship. In samadhi resulting from niralamba givadhyana, the soul is auto-~ 
-nomous and equal to Siva. Description of ‘the soul as servant will not apply 
to this state).
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giva is every where—He is without the distinctions of internal 

and external, But Hus presence is differently perceived by differ- 

ent people. To the worldly ones, He is totally non-manifest like 

fire in fuel. To those of mandatara malaparipaka, He is partially 

manifest, remaining hidden but existing as one with them like 

ghee in milk.“ To those of mandamala paripaka, He is manifest 

if they carefully observe Him and is with them, like juice in fruit. 
To those of tivra malaparipaka, He appears clearly manifest though 

He exists as inseparably one with them like oil in sesame. It is 
certain that if He is worshipped everywhere either mentally or 

externally, He will grant His Grace. Even so, worship in the soul 

through knowledge of Siva’s Feet (mental worship) is necessary 

for those who would have the residual impressions of mala 
removed. Tf Siva is thus worshipped, He will manifest Himself, 
completely remove the residual impressions of mala and grant the 

soul all the wealth of His great bliss, making the bliss the soul’s 
own, making the soul like Himself, just as fire makes iron appear 
red. 

The eight qualities of the Lord are: (1) independence, (2) 
flawlessness, (3) natural intelligence, (4) omniscience, (5) free- 

dom from mala, (6) boundless benevolence, (7) omnipotence and 
(8) bliss. The soul on account ofits advaita relation with the 
Lord, has these eight qualities, in the place of 4 java’s seven quali- 
ties.“4 

Maraijiana DeSikar says that Siva’s pervasiveness is not 
limited by His manifesting Himself in those that worship Him. 
When we say that the soul comes to have these qualities, what 
we mean is that the soul ceasing to subsist as a result of pasa- 
transformations, subsists in its own real form, 

Sivagra Yogin points out that ‘advaita’ is established here with 
many examples. Siva removes parviscience and heteromony of 
the soul and causes omniscience and omnipotence (which are His 
qualities) to shine, thereby making the soul engage in activities, 
Thus Siva leads the soul through the state of jivan mukti to that 

43. St. Appar விறல் தியில் கன்பரவிற்படு கெய்போல் 
மறைய நின்றுளன் மாமணிச் சோ தியான். 

44, Qualities: 2.&3 are sometimes included in4and 5 andthus some- times the qualities are referred to as six All i i the eight, howeve: be brought under sat, cit and ananda. “ BeNOR) aS
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of paramamukti wherein He establishes satya, jHana letc. (which 
are His qualities) completely in the soul. 

Jhanapraka$ar maintains that the analogies (fire-fuel etc.) are 
not total but partial only. If they are treated as complete, all the 
relations referred to therein must be predicated of Siva. The result 
will be to make Him mutable and inert. Moreover, such a view 
will lead to Ekatmavada. These relations (samyoga) must not be 
used in respect of Siva. The analogy of fire and iron is also not 
complete. It applies only in respect of similarity consisting in the 
manifestation of Sivatva. If taken as complete, it will lead to 
SivaveSa and Kapala faiths. That would not be Siddhanta, as that 
would give us only definition per accidens and not per essence of 
the soul. On the removal of mala, Siva causes the Sivatva of souls 
to shine forth. ் 

We shall mention some salient points before we close this 
chapter. Diksa plays a prominent part, as something positive is 
considered necessary to remove 4fava which for the Siddhantin is 
also positive. But the emphasis all the time is on jXina,** a feature 
‘common to the best Hindu thought. Carya, kriyd etc. are con- 
sidered preparatory stages, leading to but not constituting final 
release. Even in carya etc. we find insistence on the development 
-of moral qualities and spiritual fervour. 

Whether itis the act of gathering flowers or the art of yogic 
union (which is called Siva yoga to distinguish it from hatha yoga) 
‘the prevailing feeling is one of devotion to the Supreme. As exem- 
plars of the four paths, the four samaydcaryas are mentioned, 
though it may not be permissible to think that what Appar, Sam- 
bandar and Sundarar attained was not final release but the prelimi- 
nary grades. Their worldly life was an example to others of the 
three paths but not their spiritual life which stood for the highest 
as could be glimpsed from their hymns. Tevaram and Tiruvaca- 
gam, (like the Prabandam of the Alvars) constitute, if we may say 
so, the Tamil upanigads. They have indicated the paths which, 
aspirants according to their capacity, eligibility etc. are to follow. 

45. Appar sings--- 

ஞானத்தால் தொழுவார் சில ஞானிகள் 
"ஞானத்தால் தொழுவானுனை கானலேன் 
ஞானத்தால் தொழுவார்கள் தொழக்கண்டு 

ஞானத்தாய் உன்னை கானுர்தொழுவேனே. 

8. 5. 18
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PERTAINING TO RELEASE 

Though Siva resides in the soul as one with it in the state of 
bondage, He is not seen apart from the soul but unites with and 
follows the soul’s ways. Even so, when the soul unites with Siva 
and exists asone with Him, it must existas non-different from 
Him (.e., in sach a way that it cannot be seen apart from Siva) 
and follow the ways of His grace. If it can achieve this union 
with Siva, then there will be no egoism. Siva will take upon Him 
self all the good and evil done by the soul that unites with Him. 
Because the soul isin the service of Siva. it is free from hetero- 
nomy consisting in being influenced by the sense-organs, Siva 
takes the good and evil deeds done to the soul as done to Himself, 
inorder that the soul may be freed from births. Because the 
soul serves God by being with Him, the good as well as the evil it 
does, become service of God. Again, the good and evil done by 
this soul are auxiliary causes leading to an increase of merit and 
demerit acquired by others through doing good and evil to this. 
soul. As accumulation and experience of karma, no longer bind 
the soul saficita, maya and anava cease to affect the soul. 

By presumptive implication we understand that this man’s 
good and bad actions are auxiliary to the increase of merit and 
de-merit of others who have done him good and evil. Those who 
have missed the drift of this argument say that the good and evil 
done by the soul are transferred to those who do it good and evil. 
On this view, what happens to others’ own good and evil karma ? 
So, this is not correct. Moreover the law that each should expe. 
rience the fruits of his deeds will fail. Such a view will conflict 
With statements which praise the good acts ofa SivajMani, that 
even a mustard grain of such acts will be equivalent toa moun- 
tain. To make it clear that itis only in the sight of the worldly 
people that the soul’s deeds appear as good or evil, the author of 
the Siddhiyar says, ‘all the good and evil he has done in the 
world”. 

Sivagra Yogin gives an entirely different interpretation. As 
could be seen from his Sivaneriprakagam, he says that of the many 
ways to release, the most important are jNana, prapatti and bhakti
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(bhakti is twofold, as inward and outward). He takes up pra- 
patti for consideration here. He says prapatti is giving up agency 
far deeds and acting under the influence of Siva. In the manner 
of a kitten depending upona cat, he who surrenders himself to 
Siva, acts, feeling that not he, but Siva, is responsible for his 
actions. Even if the soul that has surrendered itself commits hei- 
nous crimes, knowing them to be such, Siva treais them as having 
been done on His command. It is true that karma acquired is not 
exhausted except by being experienced. Paddy cultivated by one 
oftentimes is not used by that one but by some oneelse. Even 
so, the good and evil done by the soul that has surrendered itscif 
to Siva, affect those who do it good and evil. 

Janaprakagar observes that merit and de-merit arising in 
‘buddni as the result of good and evil done by the samAdhiman 
are fruitless like seeds sown on barren soil. Merit and de-merit 
of others earned by doing good and bad deeds in respect of the 
Samadhiman were figuratively said to come to those who do him 
good or evil. To say instead that they attach to others will be 
suicidal for the Siddhantin who will be furnishing a helpful exam- 
ple to the Sahkranatvadin who holds that S:va$akti attaches to 
the 1eleased soul. 

There will be reflection characterised by Siva (asin Soham- 
bhavana) and carried out with the awareness that Siva comes 
first and that the soul will live as equal to Him and as under the 
influence of Siva according to the Sivavacana. 

Samadhi samatavastha jivatma paramatmano. 

When the soul achieves Sivasamadhi prescribed by Siva, it 
remains as Siva. It is not proper to say that on account of di§i- 
nustana practised by the soul, it ceases to act of its own accord 

and its individuality is destroyed. Even in samidhi, the individual 

persists in the back ground though as free from the psychoses of 
ahahkara and de-limiting adjuncts, paSa is removed and Sivatva 
manifested. Even what is forbidden, when done by such a soul, 
becomes what -is prescribed as it happened in. the case of கேட 
deSvara. 

‘When egoism (like “I did this’’, “Others did this’ and “This 
is mine’’—ahankara and mamakara) engendered by mala is 

removed by jMana consisting in treating the soul as one with Siva 
and when the soul places itself under the control of Siva, the Lord 

S, S. 18-A
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will manifest His real form and appear directly before the soul. 

Merit and de-merit will cease to affect the soul, and becoming 

service of the Lord, they will serve as auxiliary causes to incre- 

ase the merit and de-merit of those who do good and evil to the 

soul. On the other hand, to the soul that feels itself responsible 

for its action, there will be no manifestation of Siva. It will be 
made to experience the fruits of its karma and accumulate 4ga- 

mi even in experiencing these fruits. Unless there is separation 

from finitude caused by being united to the instruments of maya, 

egoism will not be removed. 

Some say: Itis enough to have a vision in which the soul is 

itself the cogniser, cognition and the object of knowledge. Why 

should the soul remain as one with Siva in addition to this ? The 

Siddbantin’s reply is that release can be attained only by remain- 

Ing one with Siva and thus removing egoism, 

Wiinaprakagar says: Sivabhoga is the result of Siva yoga. 

Ignorance consists in fecling oneself to be the agent of good deeds 

done to another or as victim of another person’s evil deeds, 
The fire that destroys this ignorance is indirect general knowledge 

of Pati, paSu and paSa. This knowledge is obtained through 

$astras It is the root of SivajSana. Siva who presents Himself 
to the soul and stands before it has resolved to be intuited by the 

Sivayogin: the latter comes into the presence of that resolve. 

Servants of the state contro] the activity of criminals making 

them heteronomous, by virtue of the king’s authority. Ifthe people 

know this and themselves recognise the authority of the king and 
follow his mandate, they could make the servants of the state 
also follow in their foot steps because both of tnem will be carry- 

ing out the king’s commands and thus be autonomous. Even so,. 
the sense organs instead of obeying the soul make it heteronom- 

ous and bring it under their control. When the soul realises that 

the sense-organs do so because they obey the order of Siva, it. 

unites itself to His Feet and places itself in His service. By this 

means, the soul obtains the grace of Siva and is able to control 
the sense-organs and make them obedient to itself. If, on account 

of habit, the sense-organs try to re-assert their control, the sou 

Must immediately remind itself that since it, as well as the sense 
organs, have no independence, every action is inspired by Siva. If 

it adheres to its duty ofserving Him steadfastly, karma (which 

conquers the soul through the soul’s own action) will cease to 

affect it and be destroyed. The soul that thus serves Siva wil
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never again be dominated by its semse-organs and rendered 

heteronomous. 

Maraijiiana DeSikar explains the matter by saying that the 

sense-organs, which bring the soul under their control, being 

inert, are actuated by Siva, The sorrow they cause can be re- 

moved by grace. 

Sivagra Yogin speaks of prapatti again. Siva’s ajtiaSakti 

controls the internal organs etc. These are the possession of 

Siva; the soul is Siva’s servant. Sometimes the desire for sense- 

objects will be engendered by prabala prarabdha. Prarabdha 

is three-fold as (i) tivra, (ii) manda and (iii) supta. He who 

follows Sivadharma is not subject to supta. The Sivajnani is free 

from manda. No body is free from tivra. Tivra  prarabdha is 

referred to as prabala prarabdha. 

Because Siva actuates the soul, all the good and evil that 

the soul does are Siva’s action. Itis Siva wha actuates other 

people so that all the good and evil that they do are, again, His 

action. Those that realise this are aware of nothing but His 

grace, and completely lose themselves in his Grace.” Such peo- 

ple willnot be affected by ignorance or karma. giva makes 

people who seek Him as their refuge, pure like Himself and 

protects them. A snake that is under the spell of mantra and does 

not take food will yet try to bite whatever comes near it. Even 

so Agimi karma of a soul that realises its utter dependence on 

giva will not affect that soul but will act as auxiliary to the 

merit and de-merit of those who do good or evil to that soul. 

Siva directs the soul’s agami in this way, causes others who do 

good or evil to it to experience the fruits of their deeds. Even this 

is due to His grace. He wants these peoplealso to experience 

and get rid of their karma. Siva does not become mutable because 

of these activities. 

Maraijiiana DeSikar observes that Siva’s nature is to help 

souls without expecting any return. Since He is free from desire 

and aversion, Hehas the good of all in view. Hecauses those 

that consider themselves responsible for their actions to experience 

the fruits of their action in exact proportion i.e. without increase 

ந், IJhanaprakagar explains it so as to conform to Sivasamavada. By the 

the withdrawing activity of a Cit-Cakti helped by Sivagakti, sense-organs 

must be turned away from objects of sense. The word or @ must be ren- 

dered thus-becoming efficient as omniscient and omnipoient. It is wrong to 

render it as ‘becoming a servant’.
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or decrease, and spares those that take Him to be responsible for 
their actions from experiencing the fruits thereof. Jivan muktas 

exist in the latter way. 

Sivagra Yogin points out that the experience of tivra prarab- 
dha may engender desire and aversion asaresult of which the 

soul may do good and evil deeds-Even so, no 4gami will attach, 

Siva uses the prarabdha of the soul that exists non-different from 

Him to cause experience to those thatdo such a soul good or evil 
and thus remove their karma (in addition to sparing the souk 

experience of the fruits of karma). The soul that realises that 

‘Siva’s kriya Sakti actvates it, is spared the task of extinguishing 

karma whether by enjoyment or by prayascitta.- 

Those who do not have pure Sivajifana cannot escape births 
even though they may visit sacred places and bathe in holy waters 

though they may dwell in foresis eating roots, fruits etc. perform 

yoga occupying a cave in some mountain, live without water etc.’ 

on account of the efficiency of their yoga and be deathless fora 

leng time. But those who have Sivajfiana will attain release 

and be ever united to Siva’s Feet, even if they are given to sexual 
pleasures. 

Fire hurts. But those who areable to control fire, escape 
being scorched, though they may be right in the midst of it. Those 
who possess the antidote io poisons are not afraid of death by 
poisoning, Janis are able to control sense-organs etc. which give 
rise to desire or aversion by their functioning. So whatever they 
do through these organs they will remain free from desire and 
aversion which are the seed for future. Even prarabdha does not ' 
affect ibem. Just as, though a burnt cloth may appear to have 
some shape, in reality it has none, prarabdha will lose its effici- 
ency. Only the iesidual impressions of pri:abdha affect the soul 
alittle. But even they cannot cause Agami to attach to the soul. 
This is like the smell left in the vessel in which asafoetida was 
stored. This smelt cannot serve the purpose of adding flavour 
to curries. Likewise, the potter’s wheel in motion serves to shape 
the pot. But the moment this purpose is achieved, the revolutions. 
of the wheel, even if they continue for sometime, slackening to a 

2. Nirambavalagiar quotes the following verse from Appar. 
‘ (pair on th 919. Qwest அறியாமையினால்” in which 
the significant lines are Sera wont_S art வினைதிர்ப்பதன்ரோ 
தலையாயவர் தன்உடனாவ துதான் ்
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stop are incapable of shaping another pot. Impressions of mala 

persist till the body is destroyed. When the body goes, they also 
cease.3 

Sivagra Yogin asks how one can bea SivajNani, if in order 

that he may experience prarabdha, he has to be united to the 

products of maya and 4nava and replies that the efficiency (Sakti) 

of pasa is destroyed while residual impressions continue. These 

bring about association with the senses. When prarabdha ceases, 

the body and the residual impressions of mala are destroyed. 

It is of the nature of the eye to see objects only if something 

shows it to the eye. The soul not only shows objects to the eye 

but goes out with the light of the eye to perceive objects. So also 

the Lord not only enables the soul to cognise objects but also uni- 
tes non-differently with the soul’s intelligence and (along with the 

soul) Himself cognises objects. Ifthe soul (which becomes pure 

and free from the three malas at the dissolution of the body) rea- 
Jises that Siva helps it by existing non-different from it, it will 
unceasingly desire to unite with His feet, When the soul’s thought 
and desire cling to His Feet, on account of the state of non differ- 
ence, freedom from mala which usually follows the dissolution of 
the body results even while the body persists, The soul will give 
up all activities, cast off its bonds, have its intelligence and desire 
united to those of Siva, be united to His lotus like Feet and have’ 

the experience of Siva as its own experience. 

Maraijiana Degikar says that on the destruction of the body, 
the soul is freed from malas and becomes pure like refined gold. 
Regarding the nature of the souls that reach God’s Feet, he says 

that they are immersed in the bliss of their Energy, which bliss is 

‘inseparably and ever present in them. Some say ‘ Sivanubhava’ 
instead of saying ‘svanubhava’. This is not correct—since in the 
Sivajanana Bodha which is the original and in the other Agamas 
and pura las, the expression ‘svanubhUtiman’ is used. MaraijXana 
DeSikar says his preceptor has dealt with this elaborately in his 
Par amopade&a. 

3. Maraijiana Degikar says that vasana does not cause births. It is like 
a burnt seed. 1 his commentator says that the efficiency of the energies of mala 
-are destroyed. He points out that what is meant is not complete destruction. 
They would continue to exist but they would cease to affect the souls. He quotes 
‘the following verse of his preceptor. 

“* உக்கொளியாதொளிக்கு மிருள் உதய கதிரொளிமுன்னே 
பக்குவதீதிற் பசுபாச வலியடங்கும் பரமூவன் 
கக்கனுயிர்ச் கருள்புரிய சரித்ததல வசித்ததல 
செய்க்கனனீங் குதலென்ன மாயேய கிலைதொலையும் *' ,
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JianaprakaSar says that the body that is made to persist by 
prarabdha dies. Wheri it dies, mala as the capacity that binds, 
dies. The remnant of mala, left over after diksa,is removed 

without being annihilated. When in release mala’s obscuration is 

removed, the soul needs no help to know things. Although the 
soul’s Cit-Sakti is by its own nature capable of knowing indepen- 

dently (note the Sivasamavadin’s insistence on the soul’s indepen- 
dence)‘ yet in the state of bondage, it knows things only if some- 
thing else shows them to it. That which is made perfect needs 

help no more, By hearing the Sivagamas and reflecting upon them 

the soul has mediate knowledge regarding the three categories and 
the distinction between Sivatva and paSutva, The mediate know- 

ledge of Siva as the seer and doer of all is stated in the proposition, 
‘That is Siva’ (which knowledge is gained through the Agamas in 
an indirect way just as the hunger and thirst of another person are 
only indirectly known to one). In the jivanmukta state, there is 

immediate realisation of Siva, stated in the proposition, ‘This is 

Siva’. This is like a person realising his own hunger and thirst. 
The soul first realises itself as knowledge, than as knower. It may 

be pointed out that the Advaitin and Siddhantin differ in this that 
to the former knowledge without distinction into knower etc, is 

the final realisation whereas the latter says the soul exists as the 
knower. 

, Those who have with the help of parajtidna, intuited Siva will 
be always seeing Him. They will not look at things which may 
make the impressions of prarabdha affect them, The jfana by 
which such things are known is various as perceptive, inferential 

and scriptural, gained through instruments. They are different 
forms of demonstrative knowledge. Scriptural knowledge (as. 
heard) is bindu-jilana originating from the four modes of speech 
and occasioning doubts etc. As reflected upon and clearly under- 
stood (after doubts are cleared) it is bheda and bhavana jSana 
(bheda, because it involves the distinctions into seer, sight and 
object of sight) and not anubuti jana. Thus, only Sivajtana. 

which transcends all these has the excellence of being knowledge 
free from reference to things (i.e. to things other than Siva )» So, 
jivanmuktas who have this knowledge always perceive the 

4. The usual Siddhanta i is expressed by Sivagra Yogin who says that 
alike for the soul’s exception | of the inert world and the manifestation of His. 
nature to the soul. Siva has to inform the soul. There is no reference to the 
independent capacity of the soul. ்
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‘Supreme One and never the objects that subject them to the resi- 
dual impressions of prarabdha. 

JHanaprakdSar does not accept this interpretation that souls 
do not see objects in the state of release. He says that because 

of ignorance such wrong interpretation is given. A low state of 

samadhi is wrongly identified with supreme release characterised 
by the fruition of Siva-intuition in which all things are latent.® 

Like a ceaselessly flowing stream, body beginninglessly aecom- 
panies the soul, appearing and disappearing according to the karma 
of the soul, As it is improper to say that such a body is destroyed 

{at release}, release must be understood as getting an eternals 

pure, auspicious and divine body by the grace of God. This is the 
view of the RUpasamavadin.’ If the body were to remain, may 

5. Maraijiana Desikar says that jivan muktas are engrossed. in the 
object of knowledge. They do not occupy ‘themselves with the object of 
the world, just as one who has tasted nectar will not desire to taste poison. 
He quotes the following : ் 

உலகுளார் பெறுது துஞ்சமொருன் விழித்தயோகி 

உலகுளார் விழித்த பண்டத் துறங்குவனுருவமாக 
உலகெலாமொன் றி வேறற்றொளிகு மொப்பிலிதன் கோன்தாள் 

அலர்தலக்கணிச்தேயாகச் கவனலானேயமியாதே, 

Cf. its similarity to the following’ 
ya niga sarvabhitanam 
tasyam jagartim samyami 
yasyam jagrati bhitani 
sa niga pasyato mune--The Gita II, 69. 

Sivagra Yogin points out that “in determinate cognition, there are the 
triple factors--the experiencer, the experience and the experinced. Know- 
ledge of objects is determinate. Jivanmuktas give up this knowledge and 
through Sivajiana, they have indeterminate knowledge, seeing everything 
as Siva. Nirambavalagiar observes that jivanmuktas intuit Siva in their dreams 
as well asin their waking state till, they finish experiencing prarabdha accu- 
multated unknowingly and by residual impressions. 

6. Sivagra Yogin takes the pirva-paksin asthe Bhairavatantravadin 

who says that after completing carya and kriyd, yoga is practised. Siva out 
of His grace, grants an eternal form to the soul which thereafter inhabits 
Sivaloka as a siddha. Body, organs etc. are given to the soul so that it 
may experience pleasures etc. When anava becomes ripe for removal, the 
body also is cast off. , 

Muthiah Pillai points out that Sivasimavadins can be distinguished into 
Riupagivasamavadins and Aripagivasamavadins. The former hold that the 
‘soul is similar to Siva by coming to possess a body similar to His. The 
latter say that souls become like Him by having the cight qualities and 
fivefold functions of Siva,
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{which is the cause of the body), karma (which is the cause of 

pleasure and pain experienced by the soul) and 4lava (which 

brings karma and soul together) will also remain. Such a condi- 

tion will be productive of evil. In referring to this as release, it 

‘must be understood that it is only a grade of release. Moreover the 

‘body which originates from the puryastaka, consisting of manas 

etc. has a beginning and must not be treated as beginningless, It 

is a remedy for removing the beginningless (association with) 

mala. So when mala is removed the body aiso will disappear. 

When true knowledge which is difficult to obtain dawns upon 

the soul, Siva will shine forth. When Siva shines forth, the soul 

becomes a jivanmukta, As the clearing nut precipitates the dust 

‘in water as great radiance keeps off darkness and as antidote 
keeps poison in check, jivanmukta’s state involves not the des- 
Aruction of sahaja mala (4Nava which is connate to the souls) but 
‘its energy. Atava persists in the form of residual impression till 
the body is destroyed. When the body is destroyed, Anava ceases 

to cause births and leaves the soul.’ 

The clearing nut analogy shows that if, for some reason, anava 

$akti, which is dead in the soul that has gained parajiana, raises 
its head, it will be kept down (by parajfana), The light analogy 

shows that as in the presence of light, darkness, appears impossi- 

ble and remote, so is Anava in the presence of Siva’s light. As 
poison held in check by antidote awaits the weakening of the lat- 

ter to assert itself, mala awaits the weakening of the jivanmukta 
state to show its influence. 

Sivagra Yogin says that the energies of mala are destroyed, 
not the malas themselves. As light enables those who are near 

it to have a clear view of things, though those farther away are 
denied this, the jivanmukta is free from the bondage of A4nava on 
account of having experience of $iva. The jivanmukta is able to 

keep himself uninfluenced by objects though he mixes with them, 
Thus heis free from the bondage of maya. Just as aman who 

gets bitten by a snake will not be affected by poison after he takes 
the antidote, if one contemplates Siva, one will not accumulate 

\ \ 

: 7, Nirambavalagiar points out that poison, darkness and dirt are not 
destroyed by antidote, light and clearing nut--only their energies are destroyed, 
So also anava is not destroyed--nor is its eternality in any way impaired. 
Its energies which obscure the soul, are destroyed.
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Merit and de-merit, even if one were to give oneself up to enjoy- 
ment. Thus karma also ceases to bind the soul. 

Jianaprakagar expresses the view that at the dissolution of 
the body, mala will be of such a nature as to attach itself to of 
detach itself from the soul (ivrtti, nivrtti svabhava). It will not 
be destroyed. 

Aijava is beginningless and eternal. If auava be destructible, 
the scul also will be destructible. Thus the eternality of the soul 
will be compromised. So, argues the Pasanavada Saiva and says 
that even in release, the connate impurity of the soul will not be 
removed. According to him, the soul being associated with 
mala, will be ignorant like a stone. The Siddhantin does not 
accep? this view He says that just as when a mercury pill is 
brought into contact with copper, the verdigris of the latter (8 
removed and copper shines as different from verdigris, contact: 
with true knowledge results in the separation of the soul from 
afavaand the continuance of the former independently of the 
latter. The Bhedavadins say that the removal of mala (with the 
advent of true knowledge) is itself release; no union with $iva’s 
Feet is necessary for release. The Siddhantia replies that sun: 
light alone will not dispel darkness. Until the light of the eye 
blends with sun light, darkness will not be removed. Even so, 
acquisition of true knowledge must be accompanied by association 
with Siva’s Feet. Without association with His Feet, there can 
be no release. ் 

JianaprakaSar calls the purvapaksin Malampommuttivadin 
(மலம்போம்முத்திவாகி), ௭1 says that mala will be removed when 
there is association with the resolve of Siva’s kriya Sakti which is 
manifested in diksa performed for release. Jianaprakasar says 
that there are two kinds of dikgi, one for the removal of mala 
and the other for manifestation of Sivatva. Even after the first 
diksi, mala’s residual impressions remain, although mala has 
been removed and there is absorption into mahamaya. To remove 
these residual impressions, the second kind of diksa is performed. 
One may ask whether the second kind is not non-different from 
the first because both aim at removal, and how the second kind of diksa could manifest Sivatva. The reply is that there is no 
manifestation of something which was not there. Just as the very 
removal of the China—rose from the vicinity of thecrystal serves 
to manifest the clear radiance of the latter, the complete removal 
of mala-impressions and all—is the manifestation of Sivatva.
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We have seen the shoot, bran and husk (these three being 

natural to rice) of a grain of rice pass away while the grain itself 
remains. But from this grain, no other grain can be produced (as 
another grain can be produced from a grain having husk etc.) So 

it is clear that bran, husk etc. do not continue to exist in a grain 
of polished rice. Evenso, maya, karma and 4oava which are 
beginninglessly connate to the soul leave it in the state of release, 
Though they leave the soul, their eternality is not jeopardised 

because they continue to exist in the bound souls. Some may say 

that verdigris is concealed in copper that has been brought into 

contact with mercury pill, To show through anupalabdhi hetu 

that this is not possible other analogies are used.° 

At release no less than in the state of bondage, the soul dep- 
ends upon Siva to have its cognitive activities manifested and to 

seize objects. To manifest these activities of the soul, Siva unites 
with it; just as ‘a” pervades other letters.To direct the cognitive acti- 

vities towards objects. He controls the soul and going wherever 

the soul goes, merges in the objects also. So the souls that have 
cast off Anava, cannot ever remain apart from Siva. Siva’s activity 
in uniting with the soul and manifesting its cognitive activities is 

the help of revealing. Uniting with the object while controlling the 
soul is called the help of seeing. The soul's activity to funct- 
ion in respect of anything is dependent on Siva pervading that 
thing and uniting with the soul, This can be understood by 
observing theeye to perceive only when its light fuses with Jamp 
light. 

The soul cannot ever drift away from Siva as it can drift away 
from Anava. 

Offering his comments, Jianaprakasar observes that only 
bound souls do not have autonomy. Itis wrong to think that 
teleased souls also lack autonomy. Those whomake this mistake 
do not know ‘$uddhadvaita Saiva Siddhanta’ which says that 
the released soul has pervasiveness that equals $iva’s pervasive- 
ness and that the released soul belongs to the class of Siva. This 

8. Maraijfiana Dedikar says that the sou! assumes its own independent 
nature. 

Sivigra Yogin points out that it is wrong to deny separteness of two 
entities existing in beginningless conjunction. That it is wrong is illustrated 
by the grain, husk analogy. The soul that is freed from p4éa is pervasive 
the released scul does not become a pagu as before.
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is whatis meant by saying that the soul exists without drifting 

away from Siva and that it merges in Him. Some think that this 
statement is meant to correct those who hold that itis possible 

to remain apart from Siva. With this in mind, they take up the 

ViSistadvaita position and say that the soul remains non-differently 

united to Siva. Because there is equal pervasiveness for anadi- 

mukta Siva and the soul, no body will say that they remain apart 
(in the manner suggested). Even though they remain non-separate, 

it must be remembered that there is no touch contact between 

incorporeal entities, The Sivagama says that the Lord pervades 

everything but He is not attached to any of them. This is the 

Siddhantin’s Sivadvaita Sivasamya, declared by Siva Himself. This 

is different from the simya set forth by the Sivasamavaidin. Hence 
those who rail against the Siddhanta do not realise that they are 

indulging in abuse of Siva. It is only Siva that can perform expia- 

tion for them (says JitinaprakaSar). 

If the Lord mixes with everything and helps (souls) by 
abiding in everything, then, every one must be able to see Him- 

How is it that this is notso? Even as the sun also is dark to 

the blind, the Lord’s presence is not noticed by those who do not 
have the spiritual eye given® to them by the Lord’s grace. The 

sun causes only the mature lotuses to blossom. Jn the same way, 

this eye is given only to those who are ripe enough to receive 

grace. Only those who, by virtue of their fitness, come to possess 
this eye, gan see the Lord as the light of their intelligence and 
feel His help in existing non-different from them. 

Maraijhana DeSikar points out that the Lord is not partial 
in revealing Himself to some and concealing Himself from others 
(who are not fit to see Him). By the contact of Sivasakti, the 
souls are made pure and are enabled to have vision of God. By 
saying that the soul is given the ‘spiritual eye’ it is not meant 
that it is given something which it did not have before, The 

obstruction to its cognitive activities is removed by Sivajiana and 
Sivatva is manifested. 

éivagra Yogin explains the matter thus. Because Siva is of 
the form of intelligence, He can be seen only by the eye of intelli- 

9. cf. the Gita 
na tu mam sakyase drastu 
manenaiva svacaksusa 
divyam dadémi te caksuh. -11, 8
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gence which will be given by His grace to the soul if it is fit 
to receive it. After giving this eye to the soul, He manifests Him- 
self as non-different from the soul’s intelligence and with great 

brilliance.” 

{Svara avikaravadin says: It need not be said that Siva grants 

the spiritual eye to the soul and then reveals Himself. Like the 

shade given bya tree, the Lord remains immutable. As a way- 

farer goes to the tree for its shade, the soul gets the spiritual eye 
and goes to Siva when it becomes fit. This view is unacceptable 

for the reason that on this analogy, Siva like the tree, does not 

have autonomy while the souls like the way-farer hasit. The 

Parxinamavadin says that the soul is destroyed and that it becomes 
one with Stva’s feet. Itthe soul is destroyed, how can it be said 

to unite with His feet? If if really unites, it is not destroyed; 
and if it is destroyed, there is nothing to be released. Hf annihi- 

Jation is release, that will be giving up the efernality of the soul. 

The Aikyavadin says that the soul unites with Siva as water unites 
with water. This is not tenable because Siva and soul are not 
equal like two drops of water. 

Maraijiana DeSikar says that in sdyiljya, the soul exists as 
Siva’s servant and not independently of Him. Sivagra Yogin 

examines some other views about release. Commenting on 
the analogy of the small tank bursting its banks and uniting with 

the water of the big tank, he says that the soul and Siva are not 

of the same nature. If they are, they will constitute one entity. 
Thus instead of three entities, (Pati paSu and pa§a), there will 
be only two (Pati and piSa). What was previously meant by 
the analogy of water mixing with water was the sweet water of 
the river mixing with the salt water ofthe sea What happens, 
then to the Agamic declaration that the soul unites withGod just as 
water mixes with water, milk with milk, ghee with ghee? The 
first analogy has been explained already. At the time of homa, 
if milk and ghee run short, goat’s milk and ghee are mixed with 
them. Goat’s milk and ghee become eligible for purposes of 
homa, the moment they are mixed with cow’s milk and ghee. 
Even so, when the soul casts off its paga and unites with Siva. it 
comes to be of the nature of Pati Who is all pervasive and 
omniscient. 

10. Jaanaprakaéar says that Siva is imperceptible te those who have 
not performed Sivayoga. To those who have attained SivasaksStkara, He is 
perceptible
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So long as verdigris remains in copper, the latter does not 
become gold (so say the Sivasamavadins. But it is not right to 

say that after verdigris is removed, copper becomes gold. Siva 
must not be compared with gold which cannot, by its contact, 

convert, a piece of copper into gold—He must be compared with 

the mercury pill which has the power to transmute copper into: 
gold. But this mercury pill also cannot be gold. Though Siva 
purifies the soul and brings it to His feet, it is eligible only for 

experience of Siva, not for the fivefold activity of the sup-— 
reme Lord. 

Maraijfiana DeSikar says that purified souls do not have any 
function but that of being absorbed in svanubhuti. Can the soul 
never function? Those who have attained imperfect release are 

invested with Siva’s authority to be agents under Him. What is 
wrong in saying that those who have attained supreme release 
engage in activities of creation etc,? That would lead to Aneke§- 

varavada. Moreover, there is only one Suddhamaya. Therefore 
they cannot engage in these activities." Sivagra Yogin says that 

released souls are mere experiencers of Siva-bliss—they are not 

creative agents. When they are said to perform creation etc. 

what is meant is that they are controlled by Siva. In the state of 

supreme release, soul and Siva are not separated and seen as diffe~ 

rent. Thus there is no occasion for enquiring whether the releas- 
ed souls engage or not in these activities. 

Jtdnaprakaf$ar’s view is that released souls also engage in. 

activities. But though their resolve is not independent of $iva’s 
resolve and does not manifest different fruits, their resolve arises 

not out of grace, like Siva’s but because they cannot but so resolve. 

The released soul is not itself the $ivabhoga but only the experi 
encer of Sivabhoga. 

Soul and Siva are both intelligences. So itis not proper to 
say that the soul is entitled only to experience of Siva. Why not 

say soul and Siva become one? The Siddhantin does not accept. 
this view. Siva is the intelligence that grants grace. The soul is 

‘the intelligence that receives this grace. Siva is the intelligence 

11. Maraijiana Degikar quotes his preceptor: 

போக்குமோ மற்றொரு செம்பிற்களிம்பைப் பொன் 
கீக்குவரோ நீங்கினர் கேரய்கிசு 
படைப்பதுஞ் செய்யார் இளைப்பார் பற்றற்றாரீசன் 
அழிக்கம்தி தஞ்சத் இனியின்பம்,
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that stops the re-birth of souls and . grants them enjoyment and 

release; the soul is the intelligence that is subject to these. Siva 

js the intelligence that knows by itself ; the soul is the intelligence 

that knows only as informed. Thus, even if they merge, they will 

be non-different without becoming one. As light, the light of the 

eye and the light of the sun are the same. But whereas the former 

requires a manifestor, the latter is itself the manifestor. AS 

intelligence, both the soul and Siva are the same. But inwardly 

there is difference between them, so that even when they unite, 

they unite non-differently without becoming one. Though the 

_ soul and buddhi are both called intelligence, the latter does not 

become the former. But as buddhiis called inert compared with 

the soul, the soul (though intelligent as compared with all other 

tattvas) can be called inert as compared with Siva. Nirambavala- 

giar points out that description of the soul as‘inert is only for the 

occasion when itis compared with Siva. It is not tenable other- 

wise. 

JSanaprakaSar emphasises absence of clash between intelli- 

gent entities. He says they are identical without clashing. If the 

union of soul and Siva has a beginning, it will be non-eternal ; if it 

does not have a beginning there can be no marks of difference bet- 

ween them. We do find some marks of difference, (as pointed out 

above). Sayujya does not mean soul and Siva becoming one sub- 

stance. Soul is similar to Siva (and this is its essential nature in 

the state of release). 

The tree-wayfarer analogy was criticised. To show that 
Siva does not become mutable by His activity, itis said that as 

the magnet draws iron towards itself, giva draws souls to 

Himself. The Parinamavadin says that the destruction of the soul 
js release because then it becomes one with God. Here it is said 

that just as fire destroys the rust inthe iron and makes the iron 
like itself, Siva destroys the soul’s mala and makes the soul like 

unto Himself. The Aikyavadin said that the soul and Siva unite 
like one drop of water and another. The Siddhantin says that 
as the salt put into water given its taste to water and makes it 
salty, Siva uniting with the soul impresses His eight qualities on 
it and causes it to be like Himself, The Sivasimavadin says that 
like water coming into contact with salt becoming salty, the soul 
uniting with Siva becomes like ‘Siva (is able to perform the five 

functions). The Siddhantin says that just as the mercury pill 
transmutes copper into gold but hides within itself the nature
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of gold, Siva gives the eight qualities to the soul but keeps these 
eight qualities under His control and within His pervasion so that 

their nature is not independently revealed. Thus though souls 
come to have the eight qualities like Him, it is He Who performs 
the five-fold activity. When the juice of sugar-cane, honey, milk, 
friut, nectar, sugar-candy, sugar etc. are mixed together it is diffi- 
cult to determine the taste of each separately from the mixture. 
Similarly, when Siva unites with the soul, He, being of the nature 

of bliss, cannot be determined, He transcends intelligence. Thus 
there is nothing wrong in saying that the soul is eligible only for 
experience of Siva.” 

Sivajiana Yogin points out that the iron rust analogy is meant 
to illustrate, not the destruction of the soul butits association 
with mala, 

ரஜக Yogin gives the following details : 

1. Magnet-iron analogy illustrates Siva bringing the soul 

under His control. 

2. Fire-iron analogy illustrates Siva purifying the soul by 
giving intuition of Himself to the soul. 

3. Faggot-fire analogy illustrates Siva destorying mala and 

making it like Himself. ட 
4. Salt-water analogy illustrates Siva giving His nature to 

the soul. 

5. Mercury pill analogy illustrates Siva causing the soul to 
enjoy His bliss non—differently, 

6. The expression ‘uniting’ Guo $g) emphasises union with 
Siva. 

3. தானெல்லாம் வேதிப்பானா, emphasises the soul uniting 
with Siva in such a way asto transcend distinctions 
into knower etc. and remaining blissful. 

These seven kinds of jivanmukti are illustrated by (1) Sugar- 

cane, (2) Fruit, (3) Milk, (4) Honey, (5) Sugar-candy, (6) Sugar 
and (7) Nectar. Their characteristics are as follows : 

1, Sugar-cane—more of fibrous matter, and less of juice-even 
$0, more of jiva-bhava and less of Siva-bhava. There is experi- 
ence of sense objects for a longer time than experience of Siva. 

12, Making the sou] immutable signifies nirmala jagrat ; making the soul 
like Himself in form is nirmala svapna ; making it like Himself in respect of 
qualities isnismala susupti; subduing it is nirmala turiya ; and causing it to 
‘be of the form of bliss is nirmala turiyatita. 

8.8.—19
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2. Fruit-more stone and rind than juice—but less hard than 

sugar-cane-so also more jivabhava and less Siva-bhava. 

3. Milk—three parts water and one part milk—but no hard- 

ness at all. 

4. Honey—sweet and sour juice. 

5. Sugar-candy—sweetness pervades the form (i.e. the whole 

of it is sweet) but it is hard. 

6. Sugar—sweet—not being hard melts quickly. 

7. Nectar-pure sweetness—likewise the release it illustrates. 

Even as nectar and sweetness are not differentiated, Siva pervades 

the soul completely. 

, These canbe known by experience—not by description, says 
Sivagra Yogin. 

JSanapraka§ar is alive to the possibility of criticism that the 
Siddhantin takes his analogies from others without giving his own. 

He says that the analogies apply only partially. Siva causes souls 
to cast off their mala and cease to be heteronomous. He makes 

them similar to Himself. JWanaprakaSar criticises those who say 

that the soul has no sivatva of its own and that by uniting with 
Siva, it comes to have artificial Sivatva. 

The three malas prevent the union of the soul with Siva’s 
lotus like feet. Even when a soul is completely freed from them, 

it has to dread them because, like darkness awaiting the destruc- 
tion of light, they await the destruction of the soul’s wisdom 50 

that they may bind it again. It has to attain trance so as to resist 
their onslaught. It must consort with the devotees of Siva. To 

stabilise this experience, it must treat the devotees and the temples 

as Siva Himself. Worshipping them as Siva, it sings and dances 

in ecstasy. Comparing itself with those who have not attained 

this state, it feels conscious, of being inferior to none. Because 

it has attained His feet, itfeels its superiority to all. Realising 

the greatness of those who have attained His feet, it treats itself 

as their servant. These are the characteristics of a jivan mukta. 

Sivagra Yogin says that devotees are judged worthy of wor- 

ship not on account of their birth or qualities but because they 

wear the sacred ashes and rudraksa which symbolise Siva. JSana 
praka$ar says carya is necessary when trance is disturbed. 

A person’s love for a girl can be judged by the love that 

person has for her relatives. Likewise one’s love for Siva’s
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devotees isa sign of one’s love for Siva. So those who profess 

love for Siva when they do not love His devotees, really pretend 
to love Siva. Because Siva exists in all souls, those who love Him 
will really love all souls. Those that have no love for Siva and 
His devotees do not seek for themselves lasting happiness. Contact 
with those who are connected with the object of one’s love feeds 

one's love. Hence that contact gives pleasure to one. The jivan 
mukta who has unvarymg experience of Siva and is at His feet, 
must consort with those who will feed this experience, He must 
do their work as his own without feeling egoistic and with great 

pleasure. Those who are in love hate to move with those who 

are not in love, fearing that contact with them will kill their 
love. Even so, contact with those who spoil one’s experience of 
Siva will lead to births and deaths for one. Hence their company 

must be given up. The jivan muktas must use pleasant words 
realising their Jowliness and the greatness of Siva’s devotees. With 
the aid of Sivaj%ana they must live non-differently in an advaita 
state and because of the happiness they possess, they must worship, 
clap their hands and dance in sheer ecstasy. 

Sivajtana Yogin observes that these injunctions suggest the 
means for the removal of mala even as milk, taken for its taste, 
helps to remove excess of bile. 

ee 

J®anaprakaSar says that the view of oneself as servant may 
erupt into the state of contemplation. The carya one must do 
then is contemplation of Siva, not the external carya of collecting 
flowers etc. 

It is difficult for people to know Siva. So as to enable them to 
achieve this, the Lord gives His form of sacred ashes etc, to His 
‘devotees. He exists as the light of the souls’ intelligences and 
mixes with them because of His grace (ie. out of love for them). 
Thus those who play His part (by putting on His form) are Siva. 
Because they practise identity with Siva, they are clearly seen to 
he Siva. Sometimes He is contemplated in the form ofa ceriain 
mark in the heart and attained by souls, Thus also they (who 

do this) are Siva. At the time of union, both the mark (which 
symbolised Siva) and the souls cease to claim existence. Thus 
also they are Siva. Hence in order to give up contact with those 

who are attached to p&Sa, worship these souls (as though they 
are Siva Himself). 

JianaprakaSar. insists again that to the practice of contempla- 
tion of identity with Siva, contemplation as Siva’s servant is 

5.8.—19 A
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opposed. If the latter erupts into the former, it can still be made 

fruitful. By s&kara Sivasamadhi where Siva is contemplated as 

a flame, as the basic sound, as having parts, as not having these, 

as both having and not having parts etc., the soul comes to belong 

to a class like $iva’s; in nirakara Sivasamadhi, it becomes a 

Siva and is like Siva. 

The followers of carya path do not distinguish between a 

symbol and that which it symbolises. Hence they worship Siva- 

linga etc. installed in temples, as Siva Himself. To them, Siva 

grants release without revealing Himself to them. The followers. 

of the kriya path conceive the formless Siva to have the form of 

Sivalihga constituted by mantras like 1$ina and worship Him in 

this form. To them, He appears (at times of worship and in the 

form in which they worship Him), just as fire appears when fric- 

tion is applied to faggot. The yegins consider Siva who resides. 

in manas to reside in this form (Sivalihga) also and worship Him 

in this form. To them Siva appears at the time of worship as 
milk appears when cow is milked. The janis do not limit Siva’s. 
presence to any one thing or place; they worship Him in love, 

Just as milk, not seen in any part of the cow’s body other than its 

udder, begins to flow at the thought of its calf, Siva manifests 

Himself in the form of love and is ever manifest to the janis. 

So He should be worshipped as the janis do." 

The activities of carya, kriya, yoga and jMana are all service 

of Siva. The jilani is eligible for all the four: the yogin for 
three exculding jiana; the kriyavan for kriya and carya; the 

caryavan for carya only. So, only the jSanaguru who can be the 
preceptor for the followers of allfour paths is the chief preceptor. 

The stationary and moving objects referred to earlier are not 
different from the worshipper. Hence the preceptor must be 
worshipped. 

Just as one eligible for intimate functions is eligible for exter-. 

nal functions but not vice-versa, the jfani is eligible for all the 

four but it is not so with the others. The preceptor also must be 

worshipped as Siva because the stationary and moving objects are 
not different from the preceptor. 

13. Maraijfana Degikar says that the temple is the gross linga and Siva 
linga is the occupant of the body. By Siva, Sadasiva is meant. 
Siva’s body is threefold as vyaktaliiga, vyaktavyaktalinga and avyaktalinga
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Sivagra Yogin points out thatthe preceptor is none other 
than Siva Himself. Hence He is the One who can teach about the 
three categories and the four paths. The yoga indicated here is 
not hathayoga but Siva yoga. The spiritual preceptor alone has 
ivajfana and is free from paga and pagu jiana. The jilani has 

no varna$rama. JanaprakaSar says that carya, kriya and yoga 

are salamba Sivayoga and that jfana is niralamba Sivayoga. 

To do as required by sciences relating to mantras, medicine 
yoga, mercury pilland other sciences, tohavea knowledge of 
works like the Vedas and Agamas, of the past, present and future 

and of the attainment of the eight supernatural powers, the help 
of the preceptor is not necessary. But the knowledge of Siva can 

never come about without the preceptor. As through his help 
everything can be achieved, he must be worshinned as the Lord. 

The varieties of Siva-svartpa Siva, tatastha Siva, those who 
have parajiiana, stationary forms like the Sivalifiga and the forms 
in which Siva manifested Himself for the sake of the sixty-three 
saints and other devotees of Siva—all these are the preceptor. 

Hence the preceptor must be worshipped. He will make one be- 
come like Siva by sparSa, bhavana and caksus diksa. These diksas 
can be illustrated by the hen brooding over and hatching eggs 

(spar$a), the tortoise thinking of its egg and bringing forth its 
little ones (bhavana) and the fish creating its little ones by mere 
Jook (nayana or caksus), 

Sivagra Yogin says that by spar$a, manasa and caksusa diksas 
maya, karma and 40ava respectively are removed and the soul is 
made Siva Himself. Sivatadatmiya is meant here. 

The Siddhiydr ends on a note of the supreme importance of 
the preceptor for one’s spiritual life. Except in the case of those 
very few who are born religious geniuses itis difficult to say how 
invaluable is a preceptor to the generality of mankind. We have 
seen that a preceptor does not force things down the indifferent 
throats of his pupils but instructs them according to their capacity 

14. Sivigra Yogin says that Siva-sayaiya can be had only by the grace 
of the preceptor and never by any other means, Jianaprakagar says that by 
the teaching of niralamba Sivayoga guru, one will attain Sivatva and also a 
knowledge of Siddhanta mahavakya which relates to the object of niralamba 
ivayoga.
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and makes them examine the truth of the teaching for themselves. 

The distinguishing feature of the Siddbanta is that in all cases it 

is Siva who is the preceptor, appearing in a form to those who 

require such a manifestation and informing others who are on @ 

higher level by existing as their Inner Light. 

What happens to mala at the time of release? One answer 

is that while it leaves those who have attained release, it exists in 

others who are still in bondage.“ This does not mean that some 
souls are ever bound. The whole trend of the Siddhanta is that 

all souls will attain release however long it may take them, There 

is nowhere any mention of eternal damnation. If all souls attain 
release, will not mala come to be destroyed? The Siddhantin 

points out that expressions like ‘“destroyed’’ are to be understood, 

not in the sense of the utter annihilation but as meaning the sub- 

siding (or keeping down) of the energies of mala. The real signi- 

ficance of Kanda Purdénam consists in its being an epic of the soul, 
a populat presentation of Saiva Siddhianta, We have already 

pointed out that Valli stands for the human soul, sought after, 
wooed and won by the Lord. Strapadma stands for 4 iava, which 
being eternal, cannot be destroyed. Hence to show that it exists 

but is powerless to assert itself, it is represented as the vahana of 

the Lord. In the Bodham, the expressive analogy of clouds cbscur- 

ing the sun is given to illustrate adava obscuring the soul. Even 

as when the clouds drift away the sun shines forth, when 4 lava is 

removed, the soul regains its essential nature. Sivajftana Yogin 
points out that the analogy reinforces the Siddhanta that mala is 

not destroyed bui that its energy is rendered ineffective by being 
kept down.” 

In a well-known verse, the Siddhanta is stated thus: In the 

state of release the three eternal entities are present, the Lord 
granting enjoyment to the soul, the soul experiencing this enjoy- 

ment and mala making the enjoyment possible.” Tiruvilahgam 

15. பிறந்த காள்மேலும் பிறக்கு கரள்போலும் 

துறந்தோர் துறப்போர் தொகை. Tiruarutpayan 
16. “மலம் ஈசித்தலாவது தனது மறைத்தற்சத்தி 

மடங்கிக் கீழ்படுதன்மாத்திரையே பிறிதன் 

டறன்பதாஉம் உவமையாற் பெறுதும்”. 48828௭ ற, 501 

17. மூத்திதனில் மூன்றுமூதலு மொழியக்கேள் 

சுத்த வநுபோகக்துப் த்தலணு- மெத்தவே 
இன்பங்கொடுத்தல் இறை இச்தைவிளைவித்தல்: மலம் 
அன்புடனே கண்டுகொள் அப்பா Unmai Vilakkam
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explains the position regarding mala by saying that even in sup- 

reme release, it is mala which prompts the awareness. “ I expe- 

rience.’ It doesnot revive paSu or paga jana but enables 

the soul to have the bliss of supreme knowledge. Muthia Pillai 

explains that by mala making experience of bliss possible, what 

is meant is really the absence of mala. Because mala is absent 
there is experience of bliss; mala is not capable of causing plea- 

sures even as darkness cannot produce its opposite—viz., light.” 

Schomerus says that ‘the soul is a slave from eternity to eter- 

nity; (a slave either to mala or to the Lord) and is never a free 

personality. It is difficult to feel even pity for such a creature’.” 
Is it difficult to understand what exactly is meant by such criti- 

cism. It is not a fact of experience that one either goes the way 
of the senses or the way of the spirit ? Is there a third alterna- 
tive? Of the two, surely going the way of the spirit is preferable! 
Of spirits, shall we not follow the Supreme Spirit ? If following 
the Supreme Spirit is bondage, all that we can say is, may the soul 

never be freed from such bondage! 

The Siddhantin has no false sense of independence. Nor does 

he recognise false authority. Compare the expression பொய் 

அடிமை இல்லாதவர் “ Ours wills are ours, tomake them Thine” is 
his motto. In fact, Meykaudar says explicitly that it will be un- 

forgivable if the soul were to forget what it owes to the Lord Who 
made such a poor thing as itself like unto Himself. Previously it 

had the excuse of ignorance and now, after spiritual illumination 
it can have no excuse for forgetting what it owes to Him. Its 

Strength consists in adoring Him.” 

In the stateof release the soul lacks nothing of what is its 
Supreme good, viz., experiencing the bliss of Siva. All other things 

are as nothing compared with the enjoyment of this bliss.** “All 

18. He quotes the following couplet from the Tirukkural 

கெடுப்பதாஉம் கெட்டார்க்குச் சார்வாய் மற்றாங்கே 

எடுப்பதூஉம் எல்லா மழை 

ர: மழை கெடுப்பதூஉம் 1௦௨8 மழைஇன்மைகெடுப்பதூ உம். 
19, Der Caiva Siddhanta, p. 428. 

20. தன்னையறிவித்துத் தான்றானாச் செய்தானைப் 
பின்னைமறத்தல் பிழையலது--மூன்னவனே 
தானே தானாச் செய்தும் தைவடுமன்றுக் தைவமே 
மானே தொழுசைவலி. 

See Mipidiyam, ற. 517. 

21. Mapadiyam, pp. 389-30.
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things betray thee, who betrayest Me” says the Hound of Hea- 

ven. The soul running away from thé Lord seeks shelter in one 

worldly hope after another. Aron, all these failing it, as they 

aré bound to, (‘all things fly thee, for thou fliest Mel’), the 

soul is overtaken by the Hound which says: 

How little worthy of any love thou art! 
Whom wilt thou find to love ignoble thee, 

Save Me, save only Me? 
All which I took from thee [did but take 

Not for thy harms - 
But just that thou might’st seek itin My கார்டர் 

22, Francis Thompson, The Hound of Heaven.



CHAPTER VIII 

CONCLUSION 

Some general considerations are called for, before we con- 
clude our survey of Saiva Siddhanta. We may take up first’ the 
validity of religious experience which we took for granted in our 
discussions. Some deny totally the validity of religious experi- 
ence. We shall examine some of the reasons given by them. 

The most usual criticism of religous experience is that it is 
subjective and that it has no objective validity. But as Elton True- 
blood points out,’ it is a non sequitur to make the recognition of 

subjecttive factors tantamount to a denial of objective factors. Hé 
quotes G.K. Herbert who says: ‘There are precisely the same 

reasons for doubting the existence of the pillar-box that I can see 
down the street as for doubting the existence of God, In both cases 
vast assumptions have to be made ...and in both cases the 
doubt is simply a doubt whether our own natural faculties are 

instruments that tell the truth, whether our own apparent experi- 
ences may be trusted as real and actual.’ Galloway shows that 

even in the world of science, the so-called ‘fact’ pre-suppose a 
process of ideal construction. They are never the mere “given.’? 
The fear of the “ subjective’ was introduced into Philosophy by 

Kant and ever since his day, anything that can be shown to be in 
the least subjective, has become suspect, 

Granting the occurrence of religious experience, some critics 

point out that in interpreting it there are such irreconcilable con— 
tradictions that the value of such experience is reduced to nothing. 
They may point out in triumph that in the sciences, there are no 
such contradictions at all. As against the ordered progress in the 
sciences, there is nothing but contradiction and confusion in reli- 

gion. Such critics conveniently forget that all is not progress in 
science. There have been revolutionary changes in the sphere 

of the so-called ‘ exact science.’ Maeterlinck observes that science 
has been aptly termed ‘the charnel house of hypotheses.”® Besides, 

1. The Trustworthiness of Religious Experience, p. 26 

2° The Philosophy of Religion, p. 192. 

3. The Magic of the Stars, pp. 42-43:
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what do differences in the interpretation of religious experience 

prove ? We may just as well argue that, because a mountain seen 

from the north locks very different from the some mountain seen 

from the south either less there are two mountains or that the 
mountain changes or even that the mountain does not exist.’ Exa- 
mining specific objections under the following titles—lack of uni- 

versality, lack of sensory quality, lack of describable content and 

‘religious wish (ful) thinking, Elton Trueblood comes to the con- 
clusion that they are groundless, observing, ‘ As scientist checks 

scientist, so saint checks saint. The objective character of Augus- 

tine’s experience is verified by its fundamental repetition in the 
life of Pascal.'° He goes so far as to say that while the science of 

a thousand years ago seems ludicrous and even that of a century 

ago seems quaint, men who report religious experience can speak 
to one another across chasms of time without difficulty. In an 
anthology of religious verses, itis sometimes difficult to say whe- 

ther a particular piece is by a Hindu or a Muslim or a Christian, 

No doubt many features in experiences recorded by the followers 
of various religions are unique but the presence of unique fac- 

tors does not entail the absence of common factors. What St. 

Paul calls ‘the fruits of the spirit’ are in the opinion of many 
competent students of religious experience, remarkably similar 
in all lands. 

Some critics consider religious-mindedness as a sign of a dis- 
eased mind. (Freud goes to the extent of treating this not merely 
as a disease but also as an illusion, in his Future of an Tilusion)- 
To call a religious genius a paranoiac is to ke offensive without 
being truthful. Quite apart from religious-mindedness not being 
a disease, it is considered a certain cure for diseases otherwise 
incurable. C.J. Jung, as competent a psychologist as any other, 
says that the trouble with a majority of patients treated by him, 
coming to him from all parts of the world was that ‘they fell ill 
because they had lost that which the living téligions of every age 
have given to their followers, and none of them has been really 
healed who did not regain his religious outlook’ pointing out at 
the same time that this has nothing to do with a particular creed 
or membership of a church.’ Religion, then, in the words of L. P. 

4. R.B. Henderson--Belief in God. p. 29. 
5. The Trustworthiness of Religious Experience. 
6. Ibid., p. 44. 

7. C¢. கி ne quoted by F.B. Castle is his The Undivided Mind, pp.
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Jack, is rather that which defends us than that which we have to 

defend.® 

Some make a few half-hearted or ill-conceived or ill-directed 

attempts to find God and not succeeding, roundly deny the success 

of others. We trust the result obtained by a trained experimenter 

as likely to be correct rather than that of a novice in the field of 
science. The same should hold in regard to religion, Sages and 

saints down the ages have given us results, agreeing in their essen- 

tials. Need we reject them because some indifferent beginners 
have failed to confirm them ?° 

We may proceed to meet another kind of criticism—if not of 

religious experience, of religion. But our difficulty is in under~ 
standing how there can be Hamlet without the Prince of Denmark. 

To treat God as an appearance is to empty religious consciousness 
of significant content. One is over-awed by the eminence of 

thinkers like Sahkara and Bradley, to offer any criticism of their 

views. But one must confess one’s inablity to understand their 
views. In words that are familiar to every student of Philosophy, 
Bradley says, “We can see at once that there is nothing more real 
than what comes in religion. To compare facts such as these with 

what is given tous in outward existence, would be to trifle with 
the subject. The man who demands a reality more solid than that 
of the religious consciousness, seeks he does not know what.” Yet 

one is startled to find that sentences that immediately follow tell 
a different story! What are we to make ofasentence like the 

following: ‘“ And man and God as two realities, individual and 
ultimate, ‘ standing’ one cannot tell where, and with a relation 

‘between’ them-this conjunction, we have seen is self-contradictory 
and is therefore appearance.’ The most memorable and puzzling 

of Bradley's sentences is this, “Hence, short of the Absolute, God 

cannot rest, and having reached that goal, he is lost and religion 

with him." Anything one may say in criticism of such a master- 

mind as Bradley may seem cheap, but surely it is the limit to talk 
of God being “lost”! No theist would deny that God is more than 
what He reveals Himself to man. Itis one thing to accept this 

and an entirely different thing to treat God as an appearance. We 

8. Religious Perplexities, p. 43. 

9. See Belief in God. R. B. Henderson, pp. 62-63. 
10. Appearance and Reality, p. 398. 

11. Idid., pp. 395-6.
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venture to think that the following observation states the Position 

accurately. ‘‘ In God religion lives and moves and has its being, 

Without Him religion dissolves into illusion and without the 

idea of God, no philosophy of religion or theology can be articu- 

Jated.”"” 

Dialectical difficulties come in the way of recognising God 

and soul as numerically distinct. Hence the reality of both is 

denied, in favour of an Absolute, which in the attempt to be shown 

as the true Infinite becomes rather the Indefinite. As for the diffi- 

culties, we are remined of L. P. Jack’s classification of religious 
perplexities into two kinds: perplexities which overcome religion 
and perplexities which are overcome by religion.» The man of 
religion is “‘perplexed-yet not unto despair”. The mystics have 
no difficulty of the type (regarding relation, etc) mentioned by 

Bradley. Tayumanavar is clear in his utterance of the eternality 

of both God and soul but he recognises at the same time that the 
soulis the servant of the Lord.“ The mystics maintain that 
the crown of their experience is the “Unitive” life. But this does 

not warrant the conclusion that there is absorption. 

We have had occasion to point out already that the logical 

conclusion of denying reality to souls, granting them only pheno- 
menal or relative reality (it is difficult to understand what value 
this concession has) is to deny bondage and release. If the One 
alone is, there is no bondage, neither is there release. No doubt, 

the view that recognises these is not without difficulties. Why or 

how did the souls get bound? Is pa$a an external necessity to 

the Lord? These are questions the answers to which may not 
prove acceptable to all. But using the very test of coherence and 

harmony advocated by the Absolutists, we feel that a pluralism 

which is God-Centred is preferable to a Monism that denies 

God and souls alike. The view is rather strongly expressed by 
Evelyn Underhili who speaks of the ‘soul destroying conclusions 
of pure monism, inevitable if its logical implications are pres- 
sed home.,”"* 

12. T. M. Watt. The Intuition of God, p. 49. 
13. Religious Perplexities, p. 71. 

14, “என்று ரீ அன்றுசான் உன்னடிமை அல்லவோ?” 
Tayumanavar 

15. In an Introduction to An Anthology of the Love of God from the 
writings of Evelyn Underhill, Bishop Lumsden Barkway says (pages 22-23). 
that as a philosopher she rejected Monism as an explanation of Reality and
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She quotes Kabir who sings, ‘Brahma and the creature are “ever 
distinct, yet ever united.”” She says in her preface to an edition 
of Kabir’s songs, ‘‘ The soul’s union with Him is a love union, a 
mutual inhabitation; that essentially dualistic relation which all 
mystical religion expresses, not a self-mergence which leaves no 
place for personality This eternal distinction, the mysterious. 
union-in-separateness of God and the soul is a necessary doctrine 
of all sane mysticism; for no scheme which fails to find a place for 
it can represent more than a fragment of that soul’s intercourse 
with the spiritual world.”* She goes on to say that this affirma- 
tion was one of the distinguishing features of the Vaisnavite 
religion. Her remarks are applicable to the Saivite religion also. 
Pascal’s protest is famous: The God of Christians is not a God 
who is simply the author of mathematical truths or the order of 
elements, thatistheview of Heathens and Epicureans ......3 but 
the God of Abraham, the God of Isaac, the God of Jacob. The 
God of Christians is a God of love and of comfort,a God who 
fills the soul and heart of those whom he possesses.” The hymns 
of the Saivite and Vaignavite saints are no lessinsistent on this 
character of the Lord. While the Hinda saints record the 
intimacy of their relationship with God, they do 

quotes froma letter she wrote to the Spectator the following words that 
her aim in writing the book Man and the Supernatural ‘was to set out a 
philosophy of religion able to give content to all the characteristic experi- 
ences and activities of man’s spiritual life: its outward and inward, its histori- 
cal and metaphysical aspects. Sucha philosophy must be based on the 
fundamental distinction between Creator and Creature . Monistic mysti- 
cism simply does not give content to these observed facts of the spiritual 
life. It means a view of reality which is indistinguishable from pantheism: 
an immanentism so extreme that both prayer and worship become meaning- 

less. Aneven more serious defect is that such a ‘mysticism’ leaves no place 
for love.” 

16. One Hundred Poems of Kabir. Ed. by B. Underhill and Rabindranath 

Tagore. The matteris taken from the Preface. 

17. God and Philosophy by E. Gilson, pp. 91-2. Cf. the following verse 

of Sundarar witha striking similarity of sentiment. 

நற்றமிற்வல்ல ஞானசம்பந்தன் காவினுச்கரையன் 
நாளைப்போவரனும் 

கற்ற சூதன் கற்சாக்கியன் சிலந்தி சண்ணப்பன் கணம்புல்லன் 
என்றிவர்கள் 

குற்றம் செய்யினும் குணமெனச்சகுதுங் கொள்கைகண்டு 
கின் குரைகழல் அடைத்தேன் 

பொற்றிரள் மணிக்கமலங்கள் மலகும் பொய்கைகும் 

இிடுப்புன்கூ.டுளானே.
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not fail to record His transcendent character, simultaneously. The 

pairs of opposites that vainly compete with each other to describe 

this transcendent—immanent character remind us of the remarks 

of Nicholas of Cusa. “Ihave learned”, he says, “‘that the place 

wherein thou art found unveiled is girt round with the coinci- 

dence of contradictories.”** We come across numerous such 

verses in Tevaram and Tiruvacagam and in the Prabandham in the 

verses of Nammalvar, especially. 

We shall proceed to make a few observations about Saivism 

in general and gaiva Siddhanta in particular. We have pointed 

outalready inthe introductory chapter that Saivism dates back 

to avery remote past. Sir John Marshall says, “Among the 

many revelations that Mohenjo-daro and Harappa have had in 

store for us, none is perhaps more remarkable than this discovery 

that Saivism has a history going back to the Chalcolithic Age or 

perhaps even further still, and that it thus takes its place as the 

most ancient living faith in the world.’ While in some quarters 

this conclusion is considered “ not proved”, it is still an indicat- 

ion of the antiquity of Saivism. 

L.D. Barnett says that in some of the early references, the 

conception of giva is full or horror and that the Hindu applies 

neither the aesthetic nor the ethical criteria of ordinary life to his 
gods. However, the same writer admits that in the south, Siva has 

been worshipped since immemorial times with extra-ordinary 

affection. iva is a national god dwelling in the hearts of the 
people.” In this connection we may refer to Macnicol’s remark 

about the strange and repellent symbols that are employed to re- 
present the deity (he goes on to say that in spite of such symbolism 

there is in §aivite hymns a genuine theistic experience, as genuine 

as it is intense).”' So far as aesthetic standards are concerned, we 

have numerous references in Tevdram, describing the Lord as a 
Beautiful Person ‘9paer’’, He is represented as wearing a gar- 

land of skulls, etc. But what isthe meaning of itall? We have 

Tevaram hymns entitled Vinavurai which pose certain questions as 
to. why the Lord wears skull, .garlands, etc. Thisis evidently to 

make us ponder over the symbolic significance of His ornaments» 

18. Quoted by Evelyn Underhilt in her Abba, p. 49. 

19. Mohbenjo-daro, India--1, vii. 
20, The Heart of India, pp. 75--6. 

21. Indian Theism, pp. 125--6.
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etc. Weare similarly to consider the significance of certain acts 
also of Siva (cf. இிஞச்சாழல் 1 Tiruvacakam). That all these have a 

symbolic significance is indicated in the familiar verse of Tiru- 
mandiram which says that the unwise ones say Siva destroyed the 

three towns whereas what He destroyed was the product of the 
three malas. While on this point we may mention the symbolical 

significance of Hindu art as found in temples, etc. The Hindu mind 
tries to represent metaphysical conceptions which, on the surface, 
are bound to appear crude. 

Saiva Siddhanta, it may be stressed once again is based on, and 
is a systematic formulation of, the experiences of Saivite saints. To 
take one of the commentators, Sivagra Yogin, we find that he says 
definitely that what he sets forth is the outcome of his preceptor’s 
grace as well as his own experience.?? 

It is misleading to desctibe Saiva Siddhanta as a ‘pluralism’ 
for, as this term is used in Western Philosophy, it stands for a 

radical Pluralism in which God is merely primus inter pares.”* 
We have seen that while the Siddhinta accepts paSu and pasa 
as eternal, God is not just a co-ordinate reality, but the Lord 
of these—the Master of souls, the ground of its being and the 

goal of its prayer; and the Owner of the world, etc. Again 

Theism is taken in some quarters to represent the immanent 
character alone of God and in some other quarters to stand 
for the transcendent character alone, But no true theism can 
ignore either of these aspects. If, however, a term which can 

stress both aspects is thought necessary, Supertheism may be 

suggested 1.0 indicate transcendence and immanence together. 
Similarly it is misleading to characterise the Siddhanta as 

‘realism’. No doubt it recognises pasa (which includes matter) as 
an independent principle, But the Siddh&ntin’s definition of 
substance as the aggregate of its qualities reveals an idealist 
tendency. 

It will be seen, thus, that though it is usual to characterise the 

Siddhanta as a ‘realistic, pluralistic theism’, itis more than this 

description would suggest. True to its claims to be the consumma_ 

22. “ குழுசரணரருள் புரிந்தவாக்கு மெம்பாற் 

கூடு மனுபவுந்தானுமாகமத்தே வருடுபாருளும்...” 
-Sivaneriprokigam, 

23. See Pringle Pattison. The Idea of God, p. 316.
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tjon of all systems, it combines, not merely juxtaposes, elements 

of truth found in all other systems. Its affinity with Advaita has 

been indicated in an article.4 by the late Professor 5. 8. Surya- 

narayana Sastri. Its affinity with Visistadvaita is no less 

pronounced. 

So far asthe distinctive contribution of Saiva Siddhanta to 

Hindu thought is concerned, we may mention the Siddhantin’s 

happy use of the term ‘ Advaita.’ Advaita we saw, means for him 

not mere non-difference as it does for the Kevaladvaitin but a 

“ union-in-separateness’. Again only where the reality of the souls 

is conceded, there is point in moral and spiritual endeavour. 

While studying the different commentaries, we found Jnanapra- 

kaSar going farther than the orthodox Siddhantin in claiming for 

the released souls equality with the Lord in respect of the five 

functions also on the ground that no Jonger having selfish desires, 

their resolves also issue in the same results as the Lord’s resolve. 

This isa bold attempt to accord tothe souls the highest status 

consistent with the supremacy of the Lord. He has rendereda 

distinct service by showing that spiritual entities can be many 

since they do not clash like corporeal entities by co-presence. 

“Saiva Siddhanta is nota living religion but only a natural 

philosophy which gives a metaphysical setting to religious cate- 
gories”’ is the conclusion drawn by Schomerus at the end of his 
work.* But is this conclusion correct ? Whether itis only a 
natural philosophy, how much of genuine metaphysics it has, etc. 
are questions the answers to which will be obvious to any one 
who takes the trouble to study this unique system of thought.We 

shall take up just one point here for consideration. Is it fair ta 

say that Saiva Siddhanta is not a living religion? The answer to 

itis found in the hymns of the Saiva saints whose experiences 

are recorded for our edification. We shall mention some features 

which are too often overlooked or are not as widely known as 

they deserve to be. 

First of all, do the saints who are the examples of the 

Siddhanta condemn the human body outright as is often alleged? 
It will be seen that they condemn births etc. only in so far as 

24. The Cultural Heritage of India, Vol. II. 

25. Der Caiva Siddhanta, p. 430.
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these deludeus But they point out that human birth affords a 
unique opportunity for release, The words of Tirumilar deserve 
to be widely known: “If the body perishes, the soul also comes 
to grief; there will be no enlightenment either. Hence knowing 
how to take care of my body, I tend it thereby tending my soul’’.?* 
Appar sings of the human body as the temple of the Lord2’ The 
saints who usually dread the cycle of births as responsible for our 
separation from the Lord, welcome it if thereby they would be 
vouch-safed vision of the Lord; Karaikkal Ammaiyar, a woman- 
saint prays, “Grant me freedom from births; but if I am to be 
born, grant that I should ever think of You.’ The same note is 
struck by Appar who sings, “Even were I to be born a worm, 
grant that Your Feet will be ever lodged in me’, We may note 
in passing that Vaisnavite saints also welcome birth even as a 
fish etc. if thereby they could be in the presence of their Lord. 
Appar’s song that human births is to be welcomed if thereby one 
is privileged to see the s weet-smiling Lord is well-known.” 

_ Do the saints work for release desiring thereby perpetuation 
of their selves and fear to lose themselves in the Lord? We 
have pointed out already that selfhood centred in God is welcomed 
and this is very different from selfishness. We may quote the 
saints now. t|Gauclapada says in his Mahdukya Karika,2™ that even 
yogis see fear in that which is without fear (i.e. in the state of non- 
difference; abhaya necessarily implies for the Advaitin, abheda), 
Quite apart from the desirability of doing away with difference so 
as to be without fear, do those who work for release really fear 
telease if it takes away their selfhood and iong for perpetuation 
of their selves? What the saints want is not happiness in heaven 
orfreedom from misery on earth but opportunities for worship 
and adoration. Giving a general description of the Saiva saints, 
the author of Periapurdnam says that treating gold and potsherd 
as alike useless, they worshipped the Lord in the fullness of the 
love that welled forth in them, and were of a resoluteness which 

26. “உடம்பை வளர்த்தேன் உயிர் வளர்த்தேனே” 
* உடம்பினை மூன்னம் இழுக்கெள் ிருந்தேன் 

உடம்பினுக்குள்ளே உறுபொருள் கண்டேன்” 

27. காயமே கோயிலாகக் சடிமனம் அடிமையாக. 

28... * குனித்த புருவமும் '”.-0௦1௦ (1௦ 110௦ மனித்தப்பிறவியும் 
வேண்டுவதே இந்த மாகிலத்தே. 

28a. Gaudapida Kariki, TH, 39. 

5.5. 20
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did not care even for release.*? Another saint sings: “Even if 

the Lord does not take away my troubles and does not show me 

mercy, even if He does not indicate the path I am to pursue, I 

shall never cease loving Him’’.® 
The saints exemplify not only such a lofty strain of self-less 

love and devotion, but reveal for the benefit of frail mortals, the 

possibility of a relation that admits of petitions to the Lord for 

help in difficulties. Appar says that ignorant ones may not realise 
that the Lordis merciful if He does not help His devotees who 

are in distress." There is a note of urgency in the appeal of 

Sundarar, “If you put off showing mercy to us, from day to day, 

what shall we do if death over takes us? Does cotton pierce the 
container in which it is stored?” Again, in distress, he sings, 

“You do not realise our sorrows. What is the good of doing any- 
thing in the hereafter, to those who worship You here?”’#? Remi- 
niscent of the Lord’s prayer (in the Bible) (“Lead us not into 

temptation but deliver us from evil’) is his verse: ‘‘He forgives 
me my sins and prevents me from further sinning.”°? What can 
be more touching than Manikkavacagar’s description of the Lord’s 

love as excelling even the love of the mother for her infant, the 

mother who is ever mindful of the baby’s needs and satisfies them 

by Kind forethought?™ Is the soul condemned to the cycle of 
births, unredeemed by a Saviour? Is karma everything? No; 

even were fuel heaped skyhigh, a flame can reduce it to ashes. 

29. கூடும் அன்பினில் கும்பிடலேயன்,றி 
வீடும் வேண்டா வி.றவின்விளங்கஇனர் 

— Periyapurinane 
விமலன் குஞ்சித சமலம்கும்பிட 
வேண்டுவார் வேண்டார் விண்மிசை உலகே 

. . . Cidambare Ceyut Kovai. 
30. இடர்களையாரேனும் எமக்கிரங்காரேனும் 

படகும் கெறிபணியாரேனும்.... சுடகுகுவில் 
என்பருச் கோலத்து எரியாடும் எம்மானார்க்கு 
அன்பறாதென் கெஞ்சவர்க்கு 

. - . . —ilth Tirumurat 
31. ore Curdlgcramugs@saturr swt UGa SD gCaur@er 

32, கஞ்சியிடையின்று காளை யென்றுமை ஈச்சுவார் 
துஞ்சியிட்டாற் பின்னைச் செய்வதென் அடிகேள் சொலீர் 
பஞ்சியிடப்புட்டில் 8&றுமோ பணியிரகுள்...... 
இளைப்பறியீர் இம்மை ஏத்துவார்க்சம்மை செய்வதென். 

33. பின்னை என்பிழையைப் பொருப்பானை, பி [6/ ந ள் vehi ழி று ழையெலாந்தவிரம் 

34. பானினைந்தூட்டும் தாயினும் சாலப்பரிந்து.........



CONCLUSION 307 

Even so is the utterance of the Lord’s Name to destroy one’s 
sins.” 

Such is the record of evidence given by the Saiva saints. Can 
it be a guide for the present and the future? Can it help us 
both as individuals and as members of society to lead a good and 
godly life. 

This is ina way a question that concerns all religions. How 
can religion help us in practical life? The answer depends upon 
what religion means to us. If religion stands for something handed 

down to us by our ancestors as a sort of bequest to which we 
attach a sentimental value as we would to any precious heirloom, 

then it is not going to help us much. If religion becomes an 
intellectual affair, the establishment of one conclusion against 

another, it will not be deep-rooted and will, as likely as not, give 
place even to an opposite conclusion. Such a religion may dazzle 
the intellect but it will not touch the core of one's being. Vf 
again religion consists in emotional outpourings, it will lack stabi- 

dity like a house built on sand. Jt must be grounded in the will,™ 
purified and strengthened by Divine Grace. Of course, this is 
not to ignore the part played by the intellect and the emotions. 
The intellect seeks to provide rational explanation, and the emo- 
tions will have their legitimate satisfaction. Religion involves the 
whole personality and calls into play each of its vital functions. 

Such a religion is of inestimable value to man. 

As an individual beset with problems and difficulties which 
seem to be as insoluble as the problem of squaringa circle, the 
religious man has an access of power, a clearness of vision and a 

tranquillity of emotions which are the envy and admiration of his 
less fortunate fellow-beings who have no religion, Even in trying 

circumstances the religious man does not quail. His head is 
“bloody but unbowed”—not because he is the captain of his soul 
‘but because God is the captain of his soul. 

As for society here again, genuine religion has a good deal 
to offer. The poet may be reduced to despair at the sight of ‘nature 

35. விண்ணுற அடுக்கிய விறகின் வெவ்வழல் 

உண்ணிய புகலவை யொன்று யில்லையாம் 
பண்ணிய உலகினில் பயின்ற பாவத்தை 
நண்ணி நின்றறுப்ப.து நமச்சிவாயவே. 

36, Avstudy of Screwtape Letters by ©, S. Lewis will make this point 
clear. 

S.8S. 20A



308 SAIVA SIDDHANTA 

red in tooth and claw’ or ‘man’s inhumanity to man’. The humani- 
tarian’s faith in human beings whose lot he is out to improve may 
not survive successive returns of ingratitude or lack of public 

recognition. He may even swing to the other extreme, and, em- 

bittered by ingratitude, may become amisanthrope, But the man 
who says, ‘‘Not my will but Thy will be done” will go through 
life, making it one long course of selfless service for the glory 

of God and the happiness of his fellow-men. He who is blessed 

with such faith in God fears nothing, and has nothing to fear,*" 
Neither global nor even cosmic catastrophe can unnerve him.**® 

Fortified with Faith, he goes on doing his duty, though the heavens 

might fall. The heavens will not fall—such is his Faith! 

37. அஞ்சுவதியாதொன்றுமில்லை அஞ்சவருவ துமில்லை, 
38. மண்பாதலம்புக்கு மால்கடல்மூடி மற்றேழுலகம் 

விண்பால் திசைகெட்டு இருசுடர் வீழினும் அஞ்சல் கெஞ்சே 
திண்பால் ஈமக்கொன்று கண்டோம் திகுப்பாதிரிப் புலியூர் 
கண்பாரவு கெய்றிக் கடவுட் சடரான் கழலிணையே,



APPENDIX 

There is a reference on page 185 of this work to the righteous 

indignation felt by Swami Vivekananda when the doctrine of 

karma was misinterpreted. Here are the full details as given in 

the complete works of Swami Vivekananda, Volume VI, pp, 404- 
406. (1921 Edition). 

‘An enthusiastic preacher belonging to the Society for the 

protection of cows came for an interview with Swamiji. 

Swamiji— What is the object of your Society? 

Preacher— We protect the mother-cows of our country from 
the hands of the butcher. Cow-infirmaries have been founded in 
some places where the diseased or decrepit mother-cows or those 

bought from the butchers are provided for. 

Swamiji—A terrible famine has now broken out in Central 
India. The Indian Government has published a death-roll of nine 

lakhs of starved people. Has your Society done anything to render 
help in this time of famine? 

Preacher—We do not help during famine or other distresses. 
This Society has been established only for the protection of 
mother-cows. . 

Swamiji—During a famine when lakhs of people, your own 

brothers and sisters, have fallen into the jaws of death, you have 

not thought it your duty, though having the means, to help them 
in that terrible calamity with food? 

Preacher—-No. This famine broke out as a result of men’s 

karma, their sins. It is a case of ‘like karma, like fruit.’ 

Hearing the words of the peacher, sparks of fire, as it were 

Scintillated out of Swamiji’s large eyes; his face became flushed. 
But he suppressed his feeling and said, “‘Those associations which 

do not feel sympathy for men, and even seeing their own brothers 

dying from starvation do not give them a handful of rice to save 
their lives, while giving away piles of food to save birds and 
beasts, I have not the least sympathy for them, and I do not
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believe that Society derives any good from them. If you make 

a plea of kara by saying that men die through their karma, 

then it becomes a settled fact that it is useless to try or struggle 

for anything in this world; and your work for the protection of 

animals is no exception. With regard to your cause also it can 

be said that mother-cows through their own karma fell into the 

hands of the butchers and die, and we need not do anything in 

the matter"? 

1. Iam thankful to Swami Svahananda of the Ramakrishna M: ath, 
Mylapore and Sri Bhaskaran Nambudripad, M.A., Research Scholar, Univer- 
sity of Madras for kindly locating this quotation.
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