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FOREWORD

The basic text of Saiva-siddhanta is Meykaada’s Siva-
jfdnabodham which consists of twelve aphorisms (sitrd) with
a short explanatory commentary [vartika). As this work is ail
too brief, the need for a detailed systematic exposition was felt
quite early, and this was fulfilled by Meyka nda’s family-preceptor
turned pupil, Arulnandi-§ivicirya, who wrote the Siva-jnana-
siddhiyar at the command of his youthful master. The Siddhiyar
is in two partts, parapakkam (skt. parapaksa) and supakkam (skt,
svapaksa), the former criticizing the other views and the latter
expounding the Siddhinia. 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
&aiva-siddhanta, however, the second part of the siddhivar 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-siddhanta in a clear and consecutive manner-
Following the maxim that the establishment of the objects of
knowledge depends on the means of knowledge (manadhini
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meya—siddhih), the pramanas (Tamil : alavai) are first explained.
Then follow in sequence the exposition of the three padéarthas
(categories) recognized in all the Saiva schools viz., pati (God),
pasa (bonds), and pafu (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 peint that deserves to be noted is that the commentaries
on the siddhiydr differ among themselves in regard to certain
aspects of the doctrine of $awism, which only shows that in
matters spiritual, there are bound to be docirinal differences, and
that these instead of importing any defect into a tradition,
indicate iis strength and vitality.

Tt 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-siddhinta.

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



PREFACE

The exposition of Saiva Siddhanta attempted in the following
Ppages is based on a study of the Sivaj%dna 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
Maraijoana Defikar and Nirambavalagiar, were published by the
Tiruvavaduturai math. It is expected that two other commen-
taries, those of Sivagra Yogin and J¥anaprakadar 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 §iddhanta_
Especially in regard to Epistemology (Alavai), the need for an
edition free from mistakes, is keenly felt.

This study of the S’ivaj%c?na Siddhiyar 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 S. S. 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 Madrag
University. I remember 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. I 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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I 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.

T am painfully aware of the many imperfections in this work.
1 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 I

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, pafu 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 sysiem 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 Sastri-
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 parvapaksa, the Sid-
dhanta sastras are the whole and, thus the title &aiva Siddhanta, bears a
yoga riudhi significance, not merely that it just 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 $aiva Siddhinta Paribhasa (p.6) explains this title
cf. also pp. 128-9 and pp. 518-19 of Mapadiyame,
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school, Meykandar’'s éivaj%dna Bodham, is an original Tamil worl_c,
not a translation.® Though this work, giving the first systematic
exposition of the Siddhanta belongs to the thirteenth century,
Siddhénta concepts and doctrines are found in earlier philosophi-
cal works like Ziruvundiyar 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 $aivism are found in the classical Sangam literature, belong-
ing to the early centuries of the Christian era, like the Ainkuru-
niru. 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 Siddhénta, and an opposition is set up
between the Vedas and the Agamas, the generally accepted view
is that of Tirumiilar 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. $aiva Siddhanta Upmai Varalaru by K. Subramania Pillai.

7. ‘It must not be forgotten that Tamil §aivism had a long religious and
literary development before the appearance of the schools of Kashmir and
much common terminology maybe traced for centuries before Meykanda wrote.

aikara argued against Saivism with which he must have been acquainted in
South India; and his visit to Kashmir, if tradition may be trusted, apparenily
coincides with the first beginnings of the northern scholastic philosophy’.
Carpenter, N.~-Theism in Mediaeval India, p. 360.

8. Pannirutirumurai as follows : Sambandhar’s Tevaram (three) Tiru-
murai 1 to 3; Appar’s Tevaram (three) Tirumurai 4 to 6; Sundarar’s Tevaram
T§rumu;‘.a1 7; Manikkavacagars’ Tiravacagam and Tirukkovaiyar Tirumurai 8;
Tirumaligai Devar & others - Tiruvisaippz Tirumurai9; Tirumaniram Tiru-

murai 10; Works of saints like Pattinattar, 11; Sekkilar’s Periyapuranam
Tirumw aj 12. .
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works entitled Meykanda Sastras are con31dered most authorita~
1:1ve. o S o

The chief among the Meykanda Sastras is the S’ivajx"n‘é,_na
Bodham. It is the basic text book of the Siddhinta. 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 Szva]wana Sld—
dhiyar. .

The author of the ;éivaj%dna Siddhiyar is Arulanandi 8ivacarya
who lived in the thirteenth century A.D. in Tirutturaiyir on the
north bank of the River Peqnaiyar. He belonged to a 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, Sakaldgamapandita. It
is said** that he went about from place to place, visting Cidam-
baram, Tiruvannamalai, Kasi, Nepal and other centres and estab-
lished Saivism by overcoming his adversaries in philosophical con-
tests.

Sakaligamapandita was originally the preceptor of Meykan-
déar’s father. According to the traditional story, Meykan ndér, when
he was little more than a child, received instruction in Salva Sid-
dhanta from Paranjoti munivar and became a teacher ata very
tender age. Sakaligamapandita expected his pupil’s son, Meykan:
dar to go to him for instruction but was disappointed. He decided
to go to Meykandar’s place in the hope that at least then the boy
‘would make amends and accept him as his teacher. But this hope
Wwas also frustrated. It is said that one day when Meykandar was
discoursing to his pupils on Anava (egotism, the root evil), Sakala-
gamapandita went to him and filled with his own selft-importance,
asked him to indicate the form of &nava. In reply, Meykatudar
pointed his finger at Sakalagamapaxgc_ilta himself. This reply

9. 1. Tiruvundiyar; 2. Tirukkaliriuppadiyar; 3. $ivajiaiaBodham ;

4. S$ivajhana Siddhiyar ; 5+ Irupavirupatu; 6. Unpmai vitakkam
7. Sivaprakasam; 8. Tiruvarutpayan; 9. Vinavenba; 10. Porripahrodaj ;
11. Kodikkavi; 12. Nenjuvidu tatn; 13. Unmaineriviiakkam ; 14. Saikar-
panirzkaranam.

10. Vide the biographical sketch in the §svajhiana Siddhiyar, Iruvaysurai ~
South Indian Saiva -Siddhanta Publishing works (p. 5). In the commen-
tary on Stvaprakaiam, the author of the siddhiyar is referred to as serenpLiwf
Svamsrue@r. 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-a
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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 Sivajfidna Siddhiyar, 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 Intter sets forth in detail in 328 verses, the fundamentals of
the Siddhdnta 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 1

Prefatory verses 5

Alavai 14

Sttra I 70

v 1I 96

LI 4

N 40

. v 9

., VI 9

.,  VII 4

. VIII 39

. IX 12

" X 6

. XI 12

,, XII 7

328

The stitras are classified as under :

Praména Iyal Sttras Ito II
Tlakkana Iyal ” IV to VI
S8adana Iyal 25 VIl to IX
Payan Iyal 55 X to XII

12. cof. “orérdor Wivag s H Crrrames GuREE sar 85505
F6r T ama g sgafleBe grefiam 58wGuH @ b
tiaren o @QuirgAed @ Qesay Qawret Goed auirp@ oy
[saor L_reir mra>
Qearailud p Gsran@ evears D s S g G silis.ay bopd”
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It will be seen that of the 328 verses, Alavai and Sttras 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 :

) éaﬁkarécérya’s Sarva DarSana®t Sangraha.

(ii) éarvamatopanyésa.

(iii) Réamanddicarya’s Paramatanirikarana.

(iv) Sarvinma Sambhu’s Siddhinta Dipiki.

(v) AghoraSivicarya’s Siddhantartha Samuccaya.

and his supakkam on.

() the Sivaj¥ina Bodha

(ii) its derivative (evidently the Tamil Bodham) consisting

of slitras, ciirpi and veqaba
and (iii) The Sivagamas.

Maraijtiana DeSikar says*® that the author writes his work in
Tamil, when there are the different dialects of 8anskrit like Prakrt,
Paisaci, etc., because Tamil is the language of the region between
Vengadam in the north and Kumari in the South. (T’ irupati Hills
and Cape Comorin.)

The Siddhiyar is written for the beneifit of the Vairayikas, the
classification of souls here being into Samsiddhas, Vai,nayikas, and
Prakrtas.”® Samsiddhas are granted salvation by Siva directly
without their seeking it through the Scriptures. Prikrtas 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 Chaptersand also from the last stanza of the last
chapter in it, is Sarvadarsana Siddhanta Saigraha .. . Nevertheless, it appears
to have been known by the comparatively shorter title of Sarva Siddhanta
Sangraha also, as it is, for instance, found mentioned in the Pramznathirattu
of Manavala mamuni, a well-known religious teacher [of the &rt Vaigpavas of

Seuth India’.
Preface to Sarva Siddhanta Safigraha 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, Visou
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 .apprae-
priate means of valid knowledge and, God’s nature may be intuited
in one’s own intelligence with the help of Sivajiina.

Arulnandi’s  Sivajiana Siddhiyar has come to rank as a
standard exposition Saiva Siddhinta and as a 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.
It 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, Maraij¥ana De$ikar, Sivigra
yogin, J¥anprakisar, §ivaj¥ina yogin, and Subrahmanya DeSikar.
Of these, the last does not aitempt any original interpretation but
merely follows Sivajfana yogin closely, giving the word meaning
(pada urai) of verses whose general sense (polippurai) is given by
Sivajana yogin.

The earliest of the commentators seems to have been Niramba-
valagiar. The editor of Siddhiyar 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 Siddhanta.
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 pirva-pakgins. Maraijfana
Desikar who is considered to be one of the early commentators

17. ‘ur® dgdsssralivns gssions o arain &r5sser
—8t. Taiyuminavar
urielifigs gr@eawrd urfggdud &g HuiGa
@f AGSS Lir§ Gur gin — ;S"ivabhogasdram
18. Muthiah Pillai and Tiruvilal,gam.
19. Siddhiyar Aruvarurai, Vol. III, p. 7.
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refers‘-“ to Nirambavalagiar’s commentary on the Tiruvaruipayan.
Nirambavalagiar was the pupil of Kamalai JHanaprakaSar and
was himself the teacher of Sambandha Munivar who composed the
Tiruvdrur 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 Tirumaraikkidu in a Saiva velila family. He studied
Tamil and Sanskrit and received instruction in the principles of
Saiva Siddhinta from Kamalai J8&naprakasar. Besides his com-
mentaries on the Siddhiyar and Tiruvarutpayan, Nirambavalagiar
has also other works to his credit. Mention may be made of the
Tiruparangiri purdnam, Sethuy puranam and Guru Jhanasamban.
dhar malai. Of these the Sethu purdanam is held in great esteem
by Tamil scholars.

Nirambavalagiar’s commentary is simple and clear in
language. Quotations from other Siddhanta works in Tamil, like
the Sankarpanir akar anam are given to show their agreement with
the particular verses commented on. Sometimes, relevant verses
from the Sivajfidna 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.

Maraiji¥ana Defikar : The editor of Aruvarurai says that this
commentator was a Brahmin. S. Somasundara De$ikar points out
that no authority is cited in support of this statement and he
traces Maraijifina DeSikar’s lineage to Ananda Vallal who was
a disciple of Tiruj%ina Sambandhar.® Maraij¥ina DeSikar was
born in Sirkali. In his comments on the first verse of the eleventh
sttra of the Siddhiyar, MaraijBana DeS$ikar refers to the author
of Paramopade$a, as his preceptor. Maraijianasambandhar is
known to be the author of Paramopadeia. He is the author of
Raivasamayaneri also, from which Maraijiana De$ikar quotes
couplets 328 & 329 while commenting on verse 13 of the Alavai in

20. 1Ibid, Vol. I, p. 20.

21. Dates & other tdetails re: Nirambavalagiar, Maraijnana Desikar and
Sivagra yogin are taken from 8. Somasundara Desikar’s Sixteenth Century
‘Tamil Poets.

22, Sixteenth Century Tamil Poets. p. 84,
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ihe Siddhiyar. Two other works of the same author are known?®
to have been written in A.D. 1548 & 1555 respectively. Maraijfiana
DeSikar, then, could be taken to have flourished about this time.

Maraijliina DeSikar appears to have written two commen-
taries on the Siddhiyar, but only one of these is now available.z*
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 Patipd$u paSappanuval and to have written Paramata timira-
bhinu, 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
commentaty contains references to the Tolkdppiyam and the
Agamas. At the end of each verse he mentions the Agamas which
sanction the view expressed. Maraijftaina Desikar is invariably
clear in his comments and keeps mainly to the orthodox
Siddhanta standpoint. A significant variation, however, is to be
poticed in respect of his espousal of Anmananda vada, a doctrine
set forth by his preceptor Maraijtdna Sambandhar in his work
Mutti Nilai. This doctrine was refuted by JHhanasambandhar, the
founder of Dharmai Adhina Mutt, in his Mutti Nicchaya.?®
Anmananda vida maintains that the soul is 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 Maraijfana Desikar’s allegiance to-
this doctrine in his comments on the first verse of the 11th sitra.
He says, ““ when the soul attains the feet of $iva it will beimmersed
in the bliss of its own Energy (which is svanandinubhiti), insepa-
rably existent in the soul ”. He protests against rendering svinu-
bhava as Sivanubhava and refers to Sivajana Bodham which
speaks of ‘ svinubhlitiman * and also to the Agamas and Puranas.
For further elucidation, he refers the reader to his preceptz)r’s

23. Smxteenth Century Tamii Poets, p. 83.
24.  Aruvarurai, Vol, III, p. 5.

25. Ibid, Vol. 1, p. 85.

26. Ibid, Vol, II, p. 5.

27 Sixteenth Century Tami] Poets, p. 73.
28. Ibid, p.73.
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work Paramopade$a. 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 2dai nadu,
He was known as S’ivakolundu 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 ativarpa$rami.
He belonged to the §iryanar Koil Adhinam.

Sevappa Niyakkar who ruled Tanjore for the Vijayanagar
king, heard of éivégra yogin’s greatness and called him to Tanjore.
According to an oral tradition there was a philosphical contest
between Sivagra yogin and Manavila mamuni who was a cham-
bion 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 éivé.gra 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 pavila maimuni as 1370—
1444, these two could not have been contemporaries.

éivégra yogin has referred to the Tanjore ruler in §lokas five
and six in his Saiva sannyasa paddhtai. These §lokas indicate that
the work was presented to the scholars of the day for the first
time in 1564 A.D.*® Anavarata Vinayakam Pillai quoting JHana-
praka$ar’s words ‘since the commentaries of Maraijiiana Desikar
and Sivakolundacariar are elaborate ’ argues® from the order of
mention of the names that JHanaprakasar should have considered
Maraijliana Debikar as the earlier of the two. This is not a
conclusive proof as in S’ivaj’x‘iéna yogin’s order of mention Sivagra
yogin comes first. It is clear that all the three commentators,
Nirambavalagiar, Maraij¥ana Debikar 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 Sivigra yogin, built a
mutt for him in Tiruvilimilalai.

29. éivane;‘iprakzis’am, Introduction, p. 8.
30. Ibid, p. 8.
31. b, p. 12,
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A list of éivc‘zgra Yogin's works :
In Sanskrit,
1. Saiva sannyisa paddhati. It was written to mainfain the
thesis, in a dispute regarding eligibility to sannyasa, that Saivites,

like the the Smartas are eligible for sannyisa. It sets forth the
duties of 8aiva sannyasins.

2. $ivaj¥ana Bodha Sahgraha vyikhhyana.

3. ivagra Bhisya—an elaborate commentary in 12,000
§lokas on the Sivaj¥ana Bodha. In this work he has refuted
Sivasamvada advocated by Aghora Sivacirya in his commentary on
Sarvajhanottara.

4. Kriya dipika.

5. Saiva paribhasa.

In Tamil :

1. $arvajianottara—Tamil Commentry,

2. Devikilottara 55

3. $rutisiktimala 74 (The original text is by
Haradatticirya).

4. Sivaj¥ina Siddhiyir—parapakkam (not printed).

5. $ivajiina Siddhiyar—supakkam (in manipravala style).

6. SivaneriprakaSam. 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 Siddhanta. He says that Nandi approached $rikantha,
scated on Mount Mahameru, with a request that his doubts be
cleared, as the Vedas and Agamas give rise to different and con-

32. of. ‘@Qsdsmr £ @&t sQatcr@ mi SGF 7wt g goir
YR @& pESoIcRE & pupamr  Gar@narGa Osrdr
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dlicting systems. Hg submitted a series of E]l{est‘ions and had his

gloubts cleared.” Thus $aiva Siddhanta is traced to a divine
origin.

J¥inapraka$ar: The editor of Siddhiyar Aruvarurai says**
that ‘ JhanaprakaSar lived about three hundred years ago’.
Aruvarurai, Vol. I, in which this. mention occurs was published
in 1889 and three hundred years from that date would 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
JMinaprakaSar must have been, at most, a younger contemporary
.of Maraijfana DeSikar and §ivégra yogin to whose commentaries
he makes an explicit reference. ‘

Jhanapraka$ar was born® in Salivadi$vara nagar, Viniginu-
puram, in Jaffna, in the family of Pandi malavas. He belonged to
the ‘ Muditotta velalas * among Karkitta velalas. J¥inaprakasar
went to Tirupugalir where he received diksd from Periya
Annasimi Gurukka] who was an Adiaiva. From Tirupugaliir he
went to Cidambaram and thence to Gauda DeSa. It was here that
according to a story, he learned $istras in a rather unusual way.
A Brahmin scholar was teaching Tarka (Logic), Mimimsi and
Vedinta to his pupils. J¥anaprakisar attended the lectures every
day from a distance. The teacher asked him if he had learnt
anything by watching the classes, and tested him. JWanaprakadar
acquitted himself so very creditably that the large-hearted teacher
was pleased to take him as a regular pupil. In a year’s time,
J¥anaprakaSar became highly proficient and, with his preceptor’s
permission, came down to Tiruvannimalai. The head of the
Tiruvannamalai adhinam conferred sannyasa and taught him the
Sivagamas.

Jhanaprakadar is credited with the authorship of Pauskara
vriti, Pramipa Dipika, Prasida Dipika, Ajfana vivece}na,
Siddhdnta Sikhimani, Sivayoga sira, Sivayoga Ratna and $iva
- 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 mayz alone or maya controlled by Siva”.

34. Aruvarurai, Vol. I1I, p. 5.

35. Ibud, p. 5-6.
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J¥anaprakagar says that his commentary is a short one for the
benefit of those of dull understanding who cannot profit by the
commentaries of Maraijfdna 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.®®

T¥anapraka$ar is called a $ivasamavadin and his commentary
is an attempt to read Sivasamavida into the Siddh,iyér. J¥anapra-
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—riipa Sivasamavida and
arlipa Sivasamavada. Aghora Sivicirya was the founder of the
latter. JHanaprakaSar follows this doctrine and claims® support
for his views in the Koil puranam and Tiruvadavirar puranam,
both Tamil works.

JHanapraka$ar’s commentary called forth a short and sharp
refutation from Sivaj¥ana yogin in a work called Sivasamav& da
urai maruppu. The book is in the style traditional to controversial
works. $ivajBana yogin treats JBanapraki$ar and his commentary
with undisguised contempt and says in the preface to his refutation
that ‘ looking for mistakes in Jfianaprakadar’s commentary is
like trying to pick stones from cooked sand °.

Though JAanapraka$ar attempts to read Sivasamavada ianto
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.

S’ivajﬁ_z‘ma yogin or Mukkalaliagar as he was originally called,
was born in Vikramasihgapuram near Pipanisam. His parents

36. Aruvarurai, Vol iIT, pp 5-6.

37 Aruvarurai pp. 1800-01 According to the first of these w
. I > Pp. . orks men-
tioned, thp released souls, though not the creators of the Universe, have
resolves similar to the Lord’s, and enjoy the perfection of lasting bliss



INTRODUCTION 13

were Anandakkitta Pillai and Mayilammaiyir. There is an oral
tradition that the forbears of Sivaj¥ana 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 Sivajiana
yogin belonged to the seventh generation,

Sivajiana 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, Sivaj¥ina yogin went with them
to Tiruvavaduturai. Velappa DeSikar was favourably impressed
with him, and he performed $ivadiksi and granted sannyasa to
him. He taught Sivajiana yogin the Meykanda $astras and Pan-
dara Sastras. Sivajiana yogin became very proficient in Tamil
and Sanskrit. He had a number of disciples of whom Kachiappa-
munivar is the best known,

$ivajiana yogin has enriched Tamil by his contributions in
the spheres of philosophy, grammar and literature. He has written
two commentaries on the Sivajifina 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 Sivicarya’s Siddhénta
Prakasika, Appayya Diksitar’s Sivatattvaviveka and Haradatta-
carya'r Sloka Pdfcaka.*

Besides his Sivasamavida urai maruppu to which reference
has already been made, Sivajiana yogin has written a short work,
criticising J¥inaprakafar’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 Sivagra Defikar, Marai,
jhana DeSikar and others as ‘old commentators well-versed in
Tamil and Sanskrit’ and says that Jhanaprakidar’s interpretation
fails to square with their interpretation. It is strange that there
is no explicit reference to Nirambavalagiar.

38, For an exhaustive list of the works of éivujhéna yogin, refer to the
Mapadiyam, pp. 27-8. The account of his life given hereis based on the
introduction to this work, in Irusarurai, published hy the $aiva Siddhanta works
publishing Society.



14 S84jy4 SIDDHANTA
{ Yol s % 2 Tk e,

Dedicating his life at a very early age to the pursuit and
propagation of spiritual learning, $ivajiiana yogin left a record oft
invaluable service to Saiva Siddhanta and Tamil, at the time of
iis death in 1785 A.D : ‘

Subrahmanya DeSikar was born in Melagaram near Kuriilam
in the South in the year 1833 A.D. He came of a very old Saiva
Velala family. His father, Subrahmanya kaviriyar was a descend-
ent of the famous Tiruklidappa kaviriyar. Subrahmanya Defikar’s
original name was Kurrala lihgar, 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 Tiruvavaguturai mutt, and left him under the care of
Ilakkapam Ambalavana Tambiran. Besides teaching him himself,
the Tambiran arranged for his pupil’s instruction in Sanskrit under
Vedinta Sastri who was the Sanskrit Vidvan of the mutt.

The senior head of the Tiruvivaduturai mutt, during a visit to
Kallidaikuyichi, found Subrahmanya Defikar eligible for intia-
tion, performed jBana diksad and installed him as junior head of
the muft 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 Dedikar wrote word-meaning for the verses
of the Siddhiyar, following closely Sivajiana yogin’s commentary.
In 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 De§ikar acquired the house of
the former, installed his image and arranged for daily worship.
When he was ona visit to SucIndram mutt, Ayilyam Tirunil
Mahirija of Travancore invited him to Trivandrum. DeSikar
st.ayed as a state guest for some days and when he started back to
his place, received several tokens of royal esteem. The Maharija
accompanied him for some distance before bidding him.
farewell. The respect shown by this ruler did not cease with him.
His successor, Vi$igam Tirunal Mahiraja visited Subrahmanya
Desikar, on his way back from Benares and presented him with
the holy water of the Ganges, elephants, ete.
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Subrahmanya Defikar 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. Thesc commentators have had the
benefit of studying all the old commentaries and have given us
easily readable commentaries of their own.



CHAPTER II

A[.,AVAI (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 we come by truth. In other words, Indian
Philosophy becomes self-conscious at this stage; and Logic emerges
as an explicit branch of it.”* $aiva Siddhanta 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 $aiva Siddhanta, the Sivajhana 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 Sivajiidna
Siddhiyar which was written by Arulnandi in obedience to the
command of his preceptor Meykandar 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,—literally that which is known by measurement? 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
pada. Besides, as Sivagra yogin says,® to interpret the verses

1. Outlines of Indian Philosophy, p 177
2. gerenal erarUg  erigAuniu@wg.  Atavai is the Tamil
equivalent for pramana,

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

@uresnSurs Qmeliutar s fuirr
sorggdurt & pardun fuird
QRETT eTenal R@UL gE ST Sfuri
grrisgarma 0585 GarefGy.
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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 Alagvai,

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, illamined 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 Siddhiyir,
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 Carvaka to the Pificaritra. Besides, nrere listening to Scrip-
tural truths does not bring about religions experience. One has to
listen first to the truths set forth in the Scriptures, reflect on them,
geta clear grasp of them, and practise meditation. Thus it wil]
be seen that epistemological enquiry plays a prominent part in
this disciplinc.®

Maraijjisna Bedikar quotes another verse in the same strain. from a work
entitled Alavai Vilakkam

ueirenflenr R eorg Lrrcig b oundG urrer mb

sarenlir H B rd & a¥ear@u rar gyb—oar e aflay T

-HerQ rrearaal of BT sa HBw &

Fees@eraareder H iy,

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

4. sgafme HswECs wAwerd searade@ arb @ Hmere rn
prefatory verse 4.
5. v PUI@D FU@D LTOTED 6T & F@ Urdsra) 1o H pid
Gopidar sereie b Gy sTE Ber »
Blen paI@T SWRLUTGD. oy ..., prefatory verse 5.
6  cf Mapadiyam, p. 303 also
“ Gan pai for uj1b G pa@elwid) BT @it Fed_on b
e oo SIGT B g QFTOE HLITID.”
Siddhiyar parapakkam, verse 1'.

S.85.—2
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What are the means of valid knowledge (pramigas)? Some
recognise six—pratyaksa, anumana, Sabda, upamana, arthapattt
and abhiva. Some add four more to these—parifesa, sambhava,
aitihya, and sahaja or svabhava linga. All these, according to the
Siddhantin may be reduced to the first three viz., pratyaksa,
anumina and $abda. Sivagra yogin is the only commentator who
gives a detailed account of the way in which these ten pramapas’
can be reduced to three. He argues that upon a final analys1s,
even these three can be reduced to one viz , cit- Sakti (Intelligence
Energy).®

Quoting the Pauskara Agama, Sivigra yogin says that cit-
$akti which is free from doubt, error and remembrance is the sole
pramdna. Pratyaksa, anumina and $abda are auxiliaries which
help to illumine things and so are derivatively called pramigas.
The general nature of cit-8akti 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 pramana which while, being
either an instrument or a focus of valid knowledge is pervaded
by valid knoweldge. This view is not sound because this will

7 Pramiinas recogmsed by the followers of the several systems.

i. Lokdyata .- Pratyaksa

ii. Bawddha & Vaidesika s & apnmana

‘iii, Sankhya s i & ., & ¢abda

iv. Naiyayikas - v & ¥ & upamana

v. Arhata & Prabhakara " swen 55 & » & arthapatti

vi Bhatta & Vedantin sss 55 & 55 & abhava
vii. Paurinika “as s & 5 & sambhava &

aitihya

This is the classification according to Maraijia Dedikar. éivégra Yogin
adds paridesa & svabhavaliiga to the eight pramanas recognised by the
Pauranikas.

8. There is ho mention of cit-Sakti as pramana in the other commen-
tarics, We have a reference to cit-sakti in the Mapadivam (p. 414) where
ivafiana yogin says: “The soul is-the pramata (knower), its intelligence
which is Intelligence Energy is the pramana and the knowledge gained is
pramiti .. While it (the soul) is under the influence of ‘asat’, it has
pratvaksa, anumzana and sgama (which are all paga jiana 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 §abda as well as éivajhﬁna are figuratively said to be
he pramana.



ALAVAI 19

involve acceptance of the senseof sight and the lamp also as
praménas. The usage “I sce with my eyes’” is current because
the sense of sight is an auxiliary. Only that in the absence of
which there is no wvalid knowledge can be pramina. The sense
of ~ight cannot make such .a claim. 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
pramina.

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 aggregate,
beginning with pramata (knower) including internal and external
organs and ending with prameva (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 aggte-
gate cannot be the pramina.

But, it mav he asked, does not the Siddhantin himsel®
obliterate the distinction between prami‘ia, pramita and prameya?
Tf. as he savs, the self is of the form of intelligence, then pramina,
nramita and prameva are all none other than the self. The Sid-
dhantin reolies: cit-S8akti turned towards objects and defined by
vidv and riea (tattvas) is onlv pramina; it is not pramita.
When. freed from defilement, cit-S8akti turns on the Lord, itis
pramita, not pramina.

&ivigra veoin proceeds to say thatin the last resort, even
iva cit-&akti (the Intelligence Energy of the finite se'f cannot
hothe prami~a. As iva cit-fakti carnot know &iva and
$ivaifina alone illumines both obiects and Siva, there is the defect
of non-pervasion (avvipti) for iiva cit-8akti. Again, Sivajlina
alone illumines both obiects and $iva; hence Siva is not a prameya
for fiva cit-éakti. On the principle that the mana is that which
is not meya, $iva too would be mana; hence there is the defect
of over-pervasion (ativyépti). As jiva cit-8akti by itself cannot
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know Siva, there is the defect of inapplicability (asambhava). The
defect of inapplicability arises in another way also. Though the
soul is eternal, pervasive and of the nature of intelligence, even
after the removal of its impurity, it cannot know itself, the Lord
and the pasa (bonds), unless it is informed by Sivaj¥ana. As jiva
cit-8akti is subject to the defects of non-pervasion, over perva-
sion and inapplicability, we have to consider Siva cit-$akti alone
to be the sole pramina for the soul, alike in its bound and free
states. Sivigra yogin quotes the Pauskara to the effect that
informed by Siva cit-§akti, which illuminates like the sun, the
soul knows éiva, His Energy, itself and the bonds.

The Siddhantin’s position may be stated thus: pramina may
be viewed under two aspects; pramina that is helped and pramina
that helps; pramina that is helped has removable defilement
Therefore it is jiva cit-§akti which is favoured with the grace
of $iva. The pramina that helps is Siva cit-8akti, which is engaged
in removing the defilement that veils the soul’s cit-5akti.

Having established cit-$akti® as the sole pramana, Sivagra
yogin proceeds to show that as its auxiliaries, three praminpas are
required. He examines the contention of the Bauddhas that §abda
is not necessary and only two praminas, pratyaksa and anumina
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 svkein 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 sgksin’’. Hiriyanna, Outlines of Indian Philosophy,
p. 360. A cosmic saksin or absolute conciousnses (iévara-ﬁﬁkﬁm which
sustains everything that is, is also postulated. But the final position of the
Advaitin is that jiva and I¢vara are non-different from Brahman and, he
has no sympathy with a system like the Siddhanta or the Saikhya) 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 (Ssksin) means ““witness” or a dis-
interested 1ooker-on. The conception is thus relative; and the saksin as
such is not therefore Brahman® OQutlines of Indian Philosophy, p 342.



ALAVAT 21

activity. Valid knowledge is the cognition that does not fail to
accord. Hence they say $abda cannot be considered a pramana.
éivégra 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 tiime 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-jifina (memory cognition) and savikalpaka
jiana (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 pramanas, they
must be treated as an independent pramana.

The Lokayata says that pratyaksa alone should be accepted
as pramana. Sivagra yogin says that in the Parapakkam of the
Siddhiyir, 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

we 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 prami ja. A town-d weller, desirous of knowing
what gavaya is, is told that that it is like a cow. When he sees later
an animal in a forest resembling a cow, he knows it isa gavaya.’’

10. 'This is the Naiydyiyika’s view of upamana. The Advaitin’s objection
to it is that finding the denotation of the word gavaya m objects resembling
a cow may be treated either as a case of inference or as a case of verbal
testimony. According to the Advaitin there 18 in upamsna, the following
process. The town dweller who is told that a gavaya resembles a cow goes
toa forest, finds a gavaya resembling acow. Aud then he compares the
cow with the gavaya and knows that the former resembles the latter. This
knowledge resuits from upamsna. 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 sumilarity to the cow which
is present in the gavayathat constitutes upamitiprama. The Philosophy of
Advaita, p. 40.
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This knowledge cannot be had by the other three pramaépas.
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 it is 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 of a
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, upamina is
not an independent pramana.

The Prabhakaras say arthapatti must be recognised as an in-
dependent pramaJa. 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 thit the man eats in the night.
The Siddhantin does not accept this argument.”® He says thit
arthapatti can be included under vyatircki 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.

- 11. éaiva—Bha;al (translation by S. S. Suryanarayana Sastri. Unpublished
D

12.  Arthapatti is of two kinds, drstarthapatti (presumption from what is
seen) ar'xd drutarthapatti (presumption from what 1s heard). What is explained
above_ls a case of the former. As for the iatter, the Advaitim gives the
follpwxpg example ““The knower of self crosses sorrow”. The host of bondage
wlncp is m(}xcat«?d by the word ‘sorrow’ is determined to be illusory, since
nothu_)g which is real is removable by knowledge’. The Philosophy of
Advaita, p. 41,

1?. The Paugkara Bhagya is for reco gnising arthapatti as an independent
pramdna.

) Ar;other 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.e., he is one who eats in the night.

And.again,
"He who eats must do so either-by day or-night
He does not eat by day
Therefore, he eats by night.

The:Bhattas (and also the Vedantins) +say sthat in -addition to
five ;pram@uas recognised by the .Prabhikaras, abhiva or .anupa-
lahidhi (megation or mon-apprehension) must alsosbe rrecognised as
asseparate,pramatla. Negation is knowledge got-from the absence
of the ebject. :Absence or non-existence.is 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 anend when the
pot.is made.

ii. Dhvamsabhiva -(subsequent non-existence or posterior
negation)
This negation has a beginning but is endless as the same jar
will never come into exXistence again.

fii. Atyanidbhiva (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. .Anyonyibhava (mutval negation).
The pot is not cloth. A is not B.
This is really a matter of diffetence (bheda) between two
objects. It is eternal, as per the Law of Identity.

14. . Marijfana Desikar mentions the following five kinds :

(i) The hare has no horns — atyantabhava

“(ii)*No ' lies are to be found in the utterances of great men —negation of the
nen-existent ((@)ayev Far L rad;

(i) The Jr i 205100 Y amyonyabiava

{iv) The elephant is not to be seen in the shed—megation of the existent,
{e-charger gureud)

(v) When the jar is broken, it ceases t0 exist—~dhvamsabhiva. The first
two may be treated as ome. If we mean by the second that great people

never utter lies, it is the same- as the first. -We do not find ¥raghabhava in
this list,
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Abhiva is a specific pramipa 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
pramina to know them. Abhiava means only the negation of
something somewhere, not absolute nothing,

Anupalabdhi means ‘absence of apprehension’. As knowledge
obtained by the other praminas points to the existence (bhava) of
objects, absence of knowledge indicates their non-existence
(abhiva), 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 abhiva
must be recognised as an independent pramana.

The Siddhintin 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 potis 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 a separate pramina as it could be
included under pratyaksa.

One commentator'® says that anupalabdhi can be included
either under pratyaksa or anumina. He classifies negation as
(i) of what is perceivable by the senses and (ii) of what is not
perceivable by the semses. 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 pramata. )

15. Outlines of Indian Philosophy, pp. 321-2.
16. Maraijiana Degikar.
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The Paurifikas say that pariSesa, sambhava and svabhiva
lihga arealso independent pramaias. The Siddhantin examines
each one of them and shows how they too could be brought under
the three recognised by him. -

Parifega (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
kill?d only by men of equal might.

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

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

Again,
Bhima or Salya or Jarasandha could have killed Kicaka
;S"alya and Jar@sandhi were not present,
Therefore, Bhima alone could have killed Kicaka.

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

17. Maraijiana Dedikar gives an example bearing on the Siddhanta. The
cause of the Universe is neither maya nor karma nor 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
mayz and karma, being material (jada) and atman, being incapable of knowing
by itself, Siva alone is the cause. Cf. the following also :

Err@pryd duer oy Aeliuiu@a g SawyeiGoe
Qurgryder gy Gurgsriigeaigd Curidsaerg g
urgafl graauar QoG ar el p par ufle 85 g

G yrd grasem air G g b pe @ereyer wallspes 5Ga,

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 burn, of
water to wet or cool and of earth to be firm.

. SwEspp ejerawuer srasisdr giels g row
Bupems’s Quirged o 1306 parwnd g sreyem ré@ar
Quéshp arvedighs 5550 Brg Geig
wWwEGH D wearaled @gar o L TG CULLIGTEYERS
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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 is no need to imake
this a separate pramapa.

Aitihya®™ (tradition) may be said to-be a separate pramiqa.
Knowledge got from tradition is said to be .unattainable .through
the other means of knowledge, e.g., ‘There isa ghost on this banian
tree’. Sivagra yogin says that though this knowledge can be got
neither by pratyaksa nor by anumana, yet since it is what is.heard,
it can be brought under §abda. Dividing tradition into valid and
invalid, Maraij¥iana DecSikar says that if it comes from reliable
eldess, it ig'really Sabda. If it is not provable by ‘pratyaksa or
anuména or $abda, itisinvalid, Thus, if .invalid, itis no pra-
mina at all;.and if valid, it is subsumable. under $abda.

Svabhivalinga 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 (@ared) he means not an ordinary stick but
a horse-whip.?* Sivagra yogin says that svabhivalinga is a case of
inference of the positively and negatively concomitant type. The
word ‘tema’ (Ggwor) 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. Marajjitina DeSikar 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 pariSega, sambhava, aitihya.and .svabhavalihga,
two influential schools, Bhattas and Vedantins argue for the
acceptance of upamana, arthapatti and abhava. While the author

19. Qarerunds Gatwéa_db LG Gaawwuglsri
@y ar el i aor @L_airLiTger 6T e LI gy ayth
Baruuded ypphed a9_sre pair Qi_air L@ gair L Gay b
T Gur® Grg sar@aei sraowSs mesuGy.

20. wrCuilgiQgrg CardgrGaed i Ferafs@ETa) Fr ayid
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ST0wafLRG U p g pant SsaGFTaraara@y,



ALAVAL 27

of the Siddniyar is ready to concede that there are some who

‘Tecognise even more than ten praminpas,’ 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-$akti.

The Siddhantin proceeds to indicate briefly the nature of the
three pramdanpas 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 pratyaksa or
anumana. - But how are we to know what lies beyond the confines
of the material universe ? The Siddhintin 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,
Sivaj¥ana yogin remarks that cognising through the Agmas what
can be had by pratyaksa or anumana is pointless,

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

2L ool per G gyioem peui Siddhiyir, Aravai, 1.

22, Invalid perception may be due either to doubt or ertor in 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).

éiyagra yogin says that cognition 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 Sivajiiana 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 JHanapraka$ar points
out, of giving up his adherence to satkiryavada, 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), (il) manasa pratyaksa (mental perception),
(iii) self conciousness (svavedana pratyaksa) and (iv) yoga
pratyaksa (super-normal intuition). Prameya (objects of know-
ledge) may be viewed under two aspects: asidharana laksana
(special nature) and sadhirana lakgana (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. éiva:gra yogin gives the following example: mango tree; name-
mango tree; it b?longs to the class, ‘tree’; its properties are its colour, shape
etc; 1ts function is the swaying 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 pratyaksa and thus four could be reduced to
three.

.25.. §ivagra 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?dnf;'om total applicability (property not being applicable to the substance
atall).
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cow, we refer to certain essential features it shares with other
cows, features distinguishing cows as a class from other animals.
$ivajfana 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-8akti which is directed towards objects cog-
nises them without doubt. error and qualifications such as name,
class, etc.?® 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 tanmatras 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-samaviya (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.

iii Samyukta-samaveta-samaviya (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 Siddhivar as Geldfiar® S« nhu
@ur® instead of @r@rr® ofz5pufdrd, Sivagra yogin 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 Degikar classifies sense-perception into general (samanya)
and particular fvigesa'. 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 merelv another way of phrasing differently the distinction into
inderminate and determinate.

28. Tiruvira.gam say that though the Siddhantins are not in favour of
this classification, this finds a place in the commentaries of Marajjiana
Degikar and Sivagra yogin because it is espoused by some other schools.
Maraijiiana Desikar after quoting verses in _Tamil from the Pa#i Pasu Pas p-
panuval refers the reader to the Paugkara 4gama.
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tion between the eye and the qualityness. The relation
here is still more indirect.

iv. Samaviya (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-Samaviya (Inherence in what is inherent).
The € soundaess * of sound is cognised through an indirect
relation between the sense of hearing and the quality of
‘ soundness .

vi. Vifesana—videsyabhiva or vifesanatad (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 percention is generated solely by the contact
of the sense with the object. He holds that without the presence
of cit--$akti, mere contact between sense and object is futile.
Being enveloped by mala, cit-§2kti abides in iteelf alone. When kala,
ete,, remove the obscuration partially, in conjunction with vidya,
raiga and buddhi, it turns towards objects and through the channel
of the senses, enters info commerce with objects This, according
to the Siddhintin, is the proper explanation.

Manasa pratyaksa arises when cit-$akti, with the aid of bud-
dhi, reflects upon objects presented by fauliless senses and establish
ed beyond the possibilitv of foreetting. Now the objects are cog-
nised with their properties, etc. Minasa pratvaksa is determinate,

Svavedana pratyakra: When, directed bv the five tattvas
(viz., rs'xga vidyA, niyati. kila and kali), expericnceable pleasure
and pain become objects of knowledge to the intelligence of the
self, then, svavedana pratyvaksa (self consciousness) arises The
determinate knowledee obtained through rainasa pratyaksa be-
comes pleasure when it unites with sattva and nain when it unites
with tamas. These experiences lead us to say “I 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, p. 105.
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is the instrument which helps cit-8akti 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 $akti and tattvas like kald remove partially the
obscurity enveloping the soul,it has indriya, minasa and svavedana
pratyaksa. The real nature of the self and the range of its
intelligence are known only in yoga pratyaksa whereby it becomes
a spectator of all time and a dweller in all space.

Pratyaksa 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 pratyaksa very
comprehensive in its scope.®* ;

Anumana :

Anumana is 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, kirya hetu and anupalabdhi hetu.

30. Mapadiyam, p. 189.

31. §iv:igm 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.

Jisnaprakagar 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. Maraijfiina Desikar points out that as intuition
of the form the self (svasamvsdana) 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 praivaksa.
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The sidhya (probandum) is proved (in the paksa) if it also
pervades the hetu (probans).

Anumiana is of two types: svarthdnumiana (inference for
oneself) and pararthanuména (inference for another).*? Svarthinu-~
mina is the ascertainment, of concomitance between the hetu and
the sidhya, 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 sidhya.
Demonstrating to oneself the existence of §iva, e.g., is svarthinu-
mana. Pardrthdnumina 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 pada exist, through this type of anumdna,
Pararthanumina is stated as a five-membered syllogism and is
of two types—anvaya-vyiptianumina (positive concomitancea
inference) and vyatireka-vyapti anumiina (negative concomitance
inference).

While the Siddbantin has the highest respect for reasoning
(Logic), it is worthy of note that he realises its limitations as well
as its legitimate functions. Tt 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 sidhya has
been ascertained is sapaksa; and that wherein the non-existance
of the sidhya has been ascertained is vipaksa. Thus °mountain’
is the paksa 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 practicamt who has listened to the
Siddhanta gastras.

Anuména literally means affer proof or subsequeat knowledge. [t 1s
after-proof in the semse that it makes use of prior knowledge derived from
perception or verbal testimony and helps the mind fo 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 vipaksa, ¢.g.,
the lake where the sadhya “fire’ is non-existent. To kunow the
invariable concomitance between iwo things, so that when we
see one of them we may infer the presence of the other which is
1ot 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 vipaksa is the barely co-pre-
sent; that which is without the sapaksa 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, paksa 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
betu—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-
karananumina (and conversely karanit-kiryinumina) aund
anupalabdhi anumana.

Iyalpu 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, (ir) 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 galit g5 g’ ‘tor’ can only mean a tree, a mango tree, Sivagra
yogin says that this is a case of svabhiava lihginumana.
‘Of this type is the inference that because the universe has been
created and exists, it has the Lord (Pati) soul (pafu) and pasa
{bonds).

Karya hetu is the probans which, because of a previous
knowledge of two things concomitant as cause and effect, helps
us to infer the cause when only the effectis 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 is a cause
for it. Sivagra yogin says the following are inferences of this type.
The universe is an effect. It 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 1its 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).

S.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 it is 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 Sivﬁgra yogin says, we can infer the
objects of knowledge in the Siddhinta philosophy viz., pasa,
padu and Pati.®

Concomitance is twofold, anvaya (positivel and vyatireka
(negative). According as positive or negative concomitance is
applied, the resulting inference is called anvayanumina or
vyatirekdinumana. 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
sidhya). 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 intuiied before Pati can
become the object of perception.

3b. 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 (ie.,
probans being co-present and co-absent). The examples given by the
Siddhzntin may be combined to illustrate positive-negative inference (anvaya-
vyatireka-anumana).

For the purely posstive cf. the follwing :

Whatever is knowable, i1s namable, as a cloth
Pot is knowable
Pot is namable.

For the purely negatrve: cf. the following :

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

Eartk has smell
.~ Barth 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 sylfogism.
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This anumina has three members, (pratijia, hetu and
drsanta). The author of the Siddhiyar says that there are otherss®
who use two more members (upanaya and nigamana,,

Let us consider the following examples :

This mountain has fire (pratijia)
Because it has smoke hetu)
Where there is smoke, there is fire as in the kitchen (uda-
haraga or drstantay.
This is so (upanaya).
" Therefore it is so (nigamana).

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

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
(udaharaqe),

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 hety and the sidhya is
negative. We have vyatirekinumaina, '

The Pauskara Bhasya explains the need for five mem-
bers thus: We cannot begin with the udiharana 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 meationed 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. éivajﬁéna 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 Jidnaprakasar do not specify any school at all. Maraijfiana
Degikar and éiv'.xgra yogin say that the Naiyayikas and $aivas use the five
membered syllogism. Maraijidna Degikar 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
members.

S. 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 anvayinumina {whatever has been created as the
result of somebody’s activity 1s false, like the pot) is strengthened
by the vyatireki (whatever has not been created or originated is
not false, like Pati, padu and pasa). ‘

Both the anvayl and vyatireki have five characteristics.
(i) paksadharmatva, (ii) sapeksasattva, (iii) vipakgadvyavrtii,
(iv) abadhitavisayatva, and (v) asatpratipaksatva. The firstis
the presence of the hetu in the paksa, e.g., the mountain having
a continuous columa of smoke. Sapeksasattva is the association
of the hetu, with an instance where existence of siddhya is ascer-
tained. Vipaksad-vyavrtii is the nomn-existence of the hetuin a
place where it ought not to exist i.e., where sidhya is known not
to exist. Abidhitavisayatva 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 saidhya. If an inference lacks any one of these charac-
teristics, we have fallacies of the probans,

There are three®® varieties of anumina ; (i) pratyaksinumana,
(ii) anumaninumana and (i) agaminumina. When we infer from

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

39. MaraijTana Dedikar, Jaianaprakasgar and] Nirambavalagiar treat these
as based on pratyaksa, anumana and $abda. Sivagra yogin and éivajiana
yogin say that these are mentioned to show that pramanas, 1n addition to the
ten examined accepted by some can be brought under anumana. The addi-
tional pramanas suggested are pirva dar§ana pramana, vacanaliiga pramana
and anubhava pramapa. Parvadar§ana pramana is the means by which we
cognise what has once been already cogised. Vacanalinga pramana is that
means of valid knowledge which has got for its probans verbal testimony.
Anubhava pramina isythe 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 pratyaksanumina (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, e.g.
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), yogyatd
(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 satt3)
dealt with in the karma kinda 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 upakramopasamhira-
myaya) the tantric utterances are to be understood. These tantric
utterences teach Vedic ritual like agnistoma sacrifices and Agamic
ritual like Sivaplja This procedure comprises the carya and
kriya stages of worship.

40. So called because @ means éivajﬁana, ga - moksa-sadhana and
wma mala nasa,

41. Sivagra yogin explains this word thus: WE—GES e gemey
48 & &) D eor Srib—gafs@m 5.
Again Veda is thus explained : Ga/gib T g auai Gmal g Heu gy,
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The mantra part of the Agamas relates to the yogi-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 &sana (posture) pragayama (breath
control), etc., must be successively attained before the final stage.
éivégra 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
devita), the seed-letter of the hymn (bija) and the application of
the hymn (8akti) 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 upade$a part of the Agamas deals with the existence and
nature of the three verities—Pati, pa$u and pa$a. In dealing with
Pati, the Agamas say that He is beginningless and endless, that
He is non-different from His eight qualities and that He has
besides Himself, padu and pasa which are different from Him.
Sivdigra yogin says that the upadeS$a kald 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 upade$a kald speaks about the real
form of these verities, their pervasiveness and the principle by
which they are pervasive.*?

Sivajiana 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, éivagra vogin points out that in the lme of the text Br@Cuw
Suo@u Jdadr gre Hswsgrer, the word gu = Y&uw signifying
activity is used with a specific purpose. There is the possibility of Siva’s nature
being defiled by His contact and inseparabie connection with the mala-fettered
souls. The author’s aim m usmg the word denoting activity, 1s to show that i
spite of such mseparable connection with the mala-fettered souls, Siva is
eternally free from mala. He justifies further the use of the word ““mtellj~
gence’ (9 geadr) by pointing out that thus alone could the material “suddha
maya which is also free from mala, be excluded. Both Suddha maya and the
Tord 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, ‘wr’ denotes
a mango-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 pramidla and therefore cannot be
brought wunder 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 praména 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-
Ppreting the line 957 SCGuw HADO@u 9 Poidr T DBainsgrar Sivigra
yogin and S'ivajﬁéna yogin mention the four Vedas along with
twenty eight Agamas. S’ivﬁgra yogin justifies inclusion of the Vedas
on the ground that both are the utterances of the Lord. §ivaj¥ana
yogin refers thereader to $rika ntha’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.

éivégra yogin examines the claim of the MiImamsakas that
Vedas alone are valid pramaa 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 smrtis
which mention the eternality of the Vedas do not speak about any
author for these. They are accepted by the majority of worthy
people.*3

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 Bhdrata 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 purdnas 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 Durvésa, Dadici, Gautama, Kanva,
Bhrgu and Upamanyu approached Siva and Vigau for redemp-
tion from their curse. Siva and Visqu 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
S’:EU(_iilya 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 Siddhéntin does not accept this
argument. When we say that the rice we ate in Cola defa was
the same as the rice we had eaten in Benares, whatis referred

44, Sivagra yogin says that the parvapaksa and Siddhanta of this pro-
Ibem have,been dealt with by him mn his Siddkania Dipika also,
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to as the same in both cases, is the quality of rice-ness (yvrihitva),
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 differ ence is known by perception. Thus,
the Vedas as composed of sounds, are not eternal.

If it is said that the Vedas are eternal in the 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 1be 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 Siddhintin retorts that the
deluge of the pastand the deluge of the future are known by
pramapas 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 uccdrada. The Saiva
Siddhantin finds the break between one acon 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 tadvyapades’al} -1t 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.

V - . . .
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.

He is a reliable person (apta) who is not himself dsiuded
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 1is of the form
of transcendental happiness, Who is all-knowing and Who creates

all. Since the Vedas and Agamas are s utterances, they are
valid.*®

Are we to accept Agamas like the Vama and Kilimukha and
Bauddha Iiterature as vahd? This question arises because Siva
Himself brocght these into existence 1o help those who are pro-
hibited froms Vedic studies and to delude the asuras. But i1t must
be remembered, says the Siddhintin, that the same Lord has said
In the Agamas like the Kamika that these works bemg exiernal
to the letter and spirtt of the Vedas are not meant to be studicd
by those who are eligibile to study the Vedas. Being thus s.c
aside by the Lord Himself, they are not valid,

It will be worth while to indicate the view of Svajffana yogin
in this matter.*” Though all the dar§anas have been brought iato
existence by $iva and are therefore valid, an important constdera-
tion is that cach one of the darsanas has been designed so as to
be understood by people of a certain capacity only. The Carvaka’s
dull mtelligence cannot grasp subtle truths Hence he 15 told that
the gross body 1s the soul and the dissolution of this body is the
death of the soul. A low pleasure creed goes hand in hand with

P .

46. Sivajiana yogin tra
dependence 1f we say that
of the omniscient

1ses the question whether thece 15 not reciprocal
Asgamas are pramana because they arc the work
Lord Whose existence m turn is established by them He
Teplies: The Lord and His utterances (viz. the Vedas and Agamas) are kiraka
hetu and j3ipaka hetu (as obtam between a person and his utterance when
he says ‘I, who am so and so have come’). Besides, the validiiy of Vedas
and Agamas s first taken for granmted as ihey have been accepted by our

ancestors, and we learn from the Vedas and Agamas (hat the Lord has pro-
duced them (cf, Mipidiyam, p. 19).

47. Mapadiyam, p. 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 18 the soul and that its death 1s 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 daibanas have been
arranged like a flight of steps as i1t were, each lower one to be
discarded as cach higher one is reached.

Thus, there is no contradiction between the several dardanas’
if we bear i mind, the people for whom they have been created.
Each dar8ana has a validity limited by the existence of higher
darsanas and Imiting the validity of lower dar§anas Thus also
are the Tarttiriya statement to be understood. The stalements
are: annamaya ko$a is Brahman; prinamaya koS$a 1s Brahman;
manomaya kosa is Brahman; vijianamaya koba is Brahman;
inandamaya koSa is Brahman, The agent’s capacity is the condi-
tion for each of these statements. Subtlety increascs as we go from
one statemenl to another. Each earher statement 1s meant to be
discarded as we understand the succeeding statcment. Thus we

go up to the final stage.

Agamas are of two kinds: $rauta and asrauta. The $rauta
Agamas are dependent upon the Vedas and are full of therr
essence; not so the aSrauta. The former Agamas are accepied but
not the latter. The adrauta Agamas have been declored by the
Lord 1n order to delude some people. These Agamas are Vima,
Padupata, Lakula, Bhairava, etc. Thus when the smrtis, like the
Manusinrii forbid tantric practices, we are (o undersiand the pro-
hibition only with regard to the Agamas like the Vama which
are 1n cenflict 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 rsis
cannot be sublated by the statements of ordinary persons for the
Tsis are greater aptas than ordinary people. Likewise thestate-
ments of the deities are superior to those of rgis. The statements
of Brahma stand higher than those of other derties, and those of
Vis nu sublate the statcments of Brahma. In this hierarchy, Rudra
ana .gwa come next, Siva is the highest and He 1s the most trust-
worthy. The trustworthiness and pervasiveness mncrease as we
g0 higher and diminish as we come down, All those $astras which
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do not conflict with the S’ivégémas are valid; and all those that
conflict with them are invalid. The $istras are valid to the extent
to which they have been pervaded by the $ivagamas.

The Bhirata 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 Satyavatl
is the author of the eighteen purdas”.

We are told that the jHina 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-8akti 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 of speech ete-

When Siva’s cit-§akti, intent on creation, turns towards bindu
ie., $uddha maya, (sound) is produced. Naida is the source
of origin for the words, padyanti, madhyami 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 (j%ina 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
blgdu through His cit-8§akti, Brahma-like a () is born. Cit-dakti
wl_nc_h'exists inseparably with the Lord and which agitates $uddha
maya is known as yoga-mayi, because it is the controller of mMAYa.

48, The {c_aference here to the ‘faces of the Lord® is not to the Supreme
Lorgl‘ 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 Anantegvam'
and others, \hese are able to discharge their respective functions. S$iva’s

form is of the nature of pur ;iti
Ty pure intelligence; it is 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-§akti of the Lord, the $astras 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 stiksma, paSyanti,
madhyamd and vaikhatl emerge, each previous one causing its
successor.

In the lower part of bindu 8akti agitated by the Lord’s desire,
there arises a $akti known as Ambiki. From Ambika emerge,
like the moon’s light, three 8aktis. 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 Jayi, Vijaya, Ajita
and Parajita. Besides these, there are twelve other $aktis—from
Nivrtti to Anasrifa, aggregating to sixteen Saktis.

The entire universe from the Sivatattva to the prithvitattva is
pervaded by these $aktis. From these §iktis 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
is this. Raudri is the head, Vama is the face, Ambika is the arm.
Jyesta is the straight primal body—a has been thus described,
8iva’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-8akti 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 a mother 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 éiva; and His Consort is the presiding deity for the letters
ranging from k to ksa. If we divide these letters into eight classes
the presiding deity for the sixteen letters from « is Vinayaka, and
the seven mothers, BrahmI etc .... are the deities for the senten-
ces, having the sounds of the letters from X 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 jhanaSakti
From the j#anaSakti 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 $iva is without form, that He
is without the organ of speech. How, then, can He be said to
be the cause of these $istras? If we say that He had a form to
bring about these, shall we not be attributing parts and form to
Him ? No, He need not have parts and form. Even as by the
fiat of His Will He causes the letters to be born from bindu, He
causes Sistras to come into existence without having an organ of
speech. In the minds of the wise vijiinakalas whose mala is ripe
for removal, He causes jBina 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 sugcession of teachers start in 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. Iina
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
kalds 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 $astras
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 Sistras into existence, He causes the cognitive and conative
faculties of those vijiinikalas whose mala is ripe for removal, to
shine, by removing their mala. Among them, to the ten Sivas,
like Pra )ava 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 cight Sivigamas, ranging from the Kimika to
the Vatula. Thus Vedas and §ivigamas which have been declared
by the supremely trustworthy $iva are valid.

Validity has been conceded to the 4astras declared by Siva.
Does not one gain wisdom and release by studying the $astras
written by great sages like Kapila and $11dilya 2 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 Stdras and women and those who are
called twice-born merely because of their birth as in the case
of the puriRas and itihasas? Oris it people of all four cflstes?
The answer is the people of the first three castes and $0dras
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 thg paternal side and the 1nat¢rnal
side. They must have received Siva diksi and must show a
genuine desire for gaining release. _S'ivaj’f{ana yogin distinguishes
between good $idras and bad $0hdras. 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-
scognition (smrti jhana) and determinate cognition (savikalpa
jNana), neither of which is a pramana for them.

The Prabhikaras say that experience (anubhiti) 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 Pribhikaras. 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 Pribhikaras contradict their own thesis
that there is validity for Vedic texts. Their contention that ex-
perience other than remembrance is valid knowledge is untenable,

Sivaj¥ana 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.
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The Siddhantin’s position is that since cit-$akti abides in the

(three) praminas and is nccessary for all knowledge, validity is
intrinsie.

Doubt and Error: 1In 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
(anyathi-khyati).” The important point is that ‘what serves as
the subject of an erroneous judgment (“this®) is actually given;
the predicate also is, though elsewhere and not here’.5! The
Siddhantin, thus differs from the Madhyamika who says that the
non-existent is perceived (asat-khyati).

It is obvious that the Siddhintin’s theory of error differs from
the Advaitin’s also. The Advaitin’s theory is known as anirva-
caniya-khyati. Briefly, it may be stated thus: The content of
error cannot be unreal because itis cognised. It cannot be real
because it is sublated. And it cannot be both rcal 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 torm which indicates that the discrepancy found in error
is in regard to the predicative element’ - Outlines of Indian Philosophy,
P. 253.

51, Iddd,

8.8.4
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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 beingsuperseded by
one higher than itself and thus at one end, we have the works
of human beings and at the other, the S8ivigamas. 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 $rikantha Paramef§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 §istras 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. érikar_ﬁ;ha was.
thereupon pleased to set forth briefly in $aiva Siddhanta the truth
of the Vedas and Agamas. 8aiva Siddhanta, then, is an attempt
to resolve the contradictions and present truth as a systematic
whole. If the parts alone are viewed, error and contradiction are
bound to occur.

Sivaj¥ana yogin refers to the story of the blind men and the
elephant in explaining verse 13 of the Eighth Sttra. 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. S. Suryanarayana Sastri in an article entitled Truth in
$aiva Siddhinta.
53. 1bid.
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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 clephant 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 Himself is taken as the authol
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 less inclusive to the more inclusive, .8,
the declarations in the Taittiriya “Annamaya ko$a is Brahman’’,
“Pranamaya koS$a is Brahman’;, ete. It is “like holding grass

before cows to catch them” as the Si#ta 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 @ (Gure) Fallacies relating to the subject are
four (paksabhiasa); fallacies of the probans (hetvibhisa) come
under three heads and by further sub-division, we have twenty-
one fallacies in all; fallacies of example (drstantibhisa) are
eighteen in number; and Occasions for Reproof (nigrahasthana)
are enumerated as twenty-iwo. Altogether there are sixty-five
fallacies.®

54, See Mapadiyam, p. 21 ,

55 Maraijfiana Degikar and Sivagra yogin alone explain and illustrate
the fallacies in some detail. Nirambavalagiar illustrates fallacies of the
subject and Occasions for Reproof, leaving the fallacies of the probans and
fallacies of example with a bare mention. éivajﬁsna yogin and J%ana-
prakadar 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-
Sttra and the VaiSesika-Siitra is brief and simple, standing in
curious contrast to the elaboration of this topic by the later texts.®

The Nyiya-Sutra runs :
Savyabhicira-viruddha-prakaraiasama-sadhyasama-kala-
t1td hetvabhisah.

Savyabhicara (discrepant) is reason which leads to more than one
conclusion (anaikantika). Viruddha (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 baidhita—contradicted reason,

Sadhyasama: (equal to the conclusion) reason which itself
requires proof like the conclusion——later classed with asiddha—
unreal reason. Kalat.ra 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 sarﬂdigdha correspond to the later asiddha and
savyabhicara.”

swell the commentary: Jidnaprakagar refers the reader to Maraijiidna
Degikar's commentary for examples. As for the commentaries of Marai-
jiana Degikar and Sivigra 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 §1vdgra yogin, it is lack of pervasion of the
sabject by the probans.

The explanation of the fallacies here is based on éivajﬁéna 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 Vai¢esika Satra 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 replaceg
hetu) as that which is unproved (aprasiddha) that is, which is not shown
to be in invariable concomitance with the consequence. Of the fallacioug
reason two species are mentioned - the unreal (asat) 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.

-

We see then, that paksabhisa and drstintabhasa recognised
by the Siddhantin are not recognised by the Naiyayikas and Yai—
fegikas.” The Buddhisis 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 paksibhisa and
drstintabhisa. 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-
lacies adduced in the Buddhist school shows useless repetition,
Viatsyayana 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 middie term, or as
Annam bhatta has it, the subject (paksa) is that which possesses

the conclusion in a doubiful form (sai:ndigdha sadhyavan).

Fallacies of the Subject : éivaj"ﬁ?ana 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
are of four kinds.®

(i} Non-existence of the subject : grawfuyib @urg . A-wsrs 5)

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
and the fallacies of the example can be subsumed under the fallacies of the
probans, Sivajiana yogin replies that a consideration of the characteristics
of the subject and example shows the necessity for recognising fallacies of
each as distinct from the fallacies of the probans

59. Maraijtana Degikar and Nirambavalagiar classify them under the
following names (i) paksabhasa (pratyaksabhisa) (i1) anumanabhdsa ’fiip
pratijfabhasa (svanumanabhssa) and (iv) vacanabhasa. Maraijiana Degikar
says that these are also characterised as aprasiddha-visesana, aprasiddha
viesya, aprasiddhobhaya 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: (gewiyd Qurgle
PG LOEG B-@ITS ).
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 probans ‘being visible’

(iii) Being the subject of a thing already established as existing .
(Gowlits GuUrgl S @a gl).
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 (salﬁdigdhasédhyavan); it is not that which possesses
an already established probandum.

(iv) Being partially the subject of a thing that is established -
(gols g GuUrgl.GergLgm@—@a ).
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 : Sivajana 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. Maraijligna Degikar attempts a rcconciliation of the author’s statement:
with the Pauskara which recognises five kinds of fallacies of the probans.
Satpratipaksa is the counter balanced reason i. €., one for which there exists.
another reason which proves the contrary of the consequence. As it is.
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(D that which has not been established (asiddha), because it
is unreal;

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

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

This classification issomewhat like the Vaifesika classification

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

We have to note that hetu or the reason adduced for a con-
clusion plays an important partin 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.

(l) Probans not having the subject (S:!rr'rL?dJGvgl).
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 :
(sFrivyavrew g fuliin rgg).
Pot etc., are of the form of primal atoms
because they are eternal
like the itman, in the Pa%caratra system.
The probans, eternality, is not ascertained in the pot etc.

(iif) That which does not exist 1 (Qergsufer e gr).
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 tr}lth and this.contradiction may
be proved not merely by argument but by direct perceptlon or other recog-
nised means of proof. Maraijiana Deg¢ikar says that it can be S.ubsumed
under viruddha (contrary). éivagra yogin says that kalityapadista and
prakaranasama are only slightly different from the three others.
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(iv) Existence of the probans not being ascertained :
(Beraueparaty o Swliuersg).
When there is doubt as to whether it is smoke or dew,
taking it for smoke and arguing
This mountain has fire
because it has smoke

Here the existence of the prebans, ‘having smoke’ is not
ascertained.
(v) Not having the qualification of the probans :
\ (QerasugBar alCsawride e gi).
Sound is non-eternal
because it is a visible quality
The qualification of the quality visible is not found in
sound.

(i) The qualification of the probans not being ascertained :
(Germug Far alGst_emr i arantd & BWIUL TS Gl)
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.

(vil) Qualified probans where the qualified is absent :
(Gerepug Gar aiGrygwifs o g ).
Sound is non-eternal
being a substance cognisible by the intelligence
like a pot.
Here the qualified, substance-ness is absent from sound.

(viil) Qualified probans where the qualified is not ascertained :
(BerapLigsdr sy wepanenw I Bulin_rgg).
Kapila 1s subject to likes and dislikes
because he is without philosophic wisdom associated
with the quality of being a person.
Here, the qualified withour philosophic wisdom is a matter for
doubt. Hence it is not ascertained.

(ix) Partial non-existence of probans :
(Qermpud @ uisd Gaw g ).
The self and body are non-eternal

being producis
like the not.
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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 :
(@ergpud @@ Ldsh 2. arein AUl TS g ).
" The self and body are eternal
because of not being created
Here the body being not created is a matter for doubt. Hence
the existence in one part of the subject is not ascertained.
(xi) Probans not acceptable to the other :
{@erapud Uy giég o Uy e g).
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 :
(ergBPwgCsr® afurg Sy @raw 9 AUl g g).
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 :
(@sw powsv pp urgFuymw g),
Mango-fruit is tasty

because of being soft
like a plantain

Here the co-occurrence of (sweet) taste and sofiness is brou-
ght about by artificial ripening of the fruit.
(xiv) Establishing the opposite of what is sought to be established:
(ol Quigsr &rSiu ).
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 :
(o pstns Qurger er@uugrdd I CerCrgma a dr
Qaranr@® UG GH).
Sound is eternal
being audible
The previous argument is to be taken along with this (The
result is to establish the non-eternality of sound when its eternality
was proposed to be established).
(xvi) That which is contradicted by sense-perception :
(a7.8 SereanTed 1 SO @G sTar D aga g).
Fire is not hot
because it is a substance
like water.
We know, as a matter of fact, that thereis heatinfire. Hence

the probans cannot establish the absence of heat in fire. Direct
perception contradicts this fallacious argument.

(xvii) That which is refuted by inference :*
(55 Ser@anred 1vpésiu’Gévarn® wga ).
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 resultof the activity of the mind,
speech, etc.,
like the pot. \
The probans ‘beginningless’ is thus rendered ineffective.

(xviii) That which is refuted by verbal testimony :
(e 5 Hermawres wpiésiu’ GiGarar® agalg)s
All effects are without a first cause
because they arise in the middle

61. 1Inre: to this and the following cf. the following: Thus the con-
tradicted reason (bidhita) figures in Prasastapada as part of the contrary
(viruddha) in the shape of the reason contradicted by thetext of the
schoel (igamabadhita) and this can be traced further back to the antinomic
reason (viruddhavyabhicarin of the Buddhist logic)™.
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But we have hearditsaid in the sacred works that effects have
a first cause. Hence the probans they arisein the 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 -

(vésFudsiors Ban g ulareh i ofudss gicy G m auent_wi g ).
This mountain has fire

because it is ascertainable by the means of valid
knowledge.

Here we can see that being ascertainable by means of valtid
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 : (sudag B p Qs pelar A ugsrg e gl gyeirer g ).
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-
example : (suéseludgiiger G dSQUWmS B).

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. éivigra 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 sadhani vikala is the
absence of the probans for the thing sought to be established.

Also cf. the following in the Saiva Bhisa: ““These 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 falla-
cies of the probans, like asiddha. But since they are smeniioned in the
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bandum. If, then, an example occurs in which the characteristic
of the example, i.e., the pervasion of the probandum by the
probansislacking, 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 :
(eréfugpar. sarars g ).
Mind is non-eternal
because it has colour
like the primal atom.

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

(i) That wherein the existence of the probandum is not
ascertained : (srgBuepow ffsidsiu_rsg).

He will become a king
because he belongs to the Iunar 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.

(iiiy That which has not got the probans ¢« (T GafwLgsrersa)

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 . (o7 giojot_enwp AFsuda I 15 g).
Devadatta is deveid of perfect knowledge.
because hie has likes and dislikes
like the man in the street.

éivagama, Ehey are freated here separately- That is thus said in the sacred
4 A

Pau.ska{ra The fa]lac;ot{sness of the drsianta 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 s0 on”. P e 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 probandym :
(FréBuepd o siayd oo gg5rerss).
Mingd is non-eternal
because it has colour
like akada.

In the example &kada, the probandum (non-eternality)
and the probans (having colour)are non-existent. According to the
Naiyayikas, 3kisa is eternal.

(vi) That wherein the presence of the probandym and the probans
have not been ascertained :
(ergBueper b o goymomwiyd #se96800_T55).
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 . (@eresudaie g).
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 .
(Qergueparamn Urgue@GLar LT T&rs.g).
He is devoid of perfect knowledge
because there is doubt about the possibility of
perfect knowldge
as in 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.
{ixX) pervasion being brought about artificially .
(Qew pmsur@@u efwrgGueme_w g).
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 :
(erg Fulares waSSTETES).
The soul is eternal
because it is pervasive

What is not eternal is also not pervasive, like dkada. Since
for the Naiyayikas, akasa is eternal, there is not the non-existence
of probandum in the negative example.

(i) That wherein the non-existence of the probandum has not
been ascertained :
(grg Guiddrami yoL-S@ g6 U g AFsuigsl LTSS,
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 :
(Tgaldrmn i GSTETs S
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 : (T @S Yo QgL g desildaliu s g)
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.
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(v) That which does not have the non-existence of the probans
and the prebandum -

(erg Bl oo o golerenn Gueir gt @) rew @ PDOLFETET S GI)-
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 non-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:

(@rargaremy e g0 saru g @ésuida uL_rg ).
Mind is eternal
because it has no colour
What is non-eternal, is not without colour like akada.

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

(vii} hat which has no existence: (@erasuded e g)

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 :
(Ferepuep aenin LU gsGL & LT TS 5.
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-
ficially: (Qa@Gras durgd Qe posurgiaiug).
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 Maraijiana Defikar, Sivagra yogin
and Nirambavalagiar. SivajBana yogin leaves out hetvabhisa
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.®s

In logical disputations, the Occasions for,Reproof arising from
incompetence to talk are twenty two and fall under two heads:—

(i) Confused reascning (wwiras Guasge) and (i) keeping
silent (arerrel@Sg®).
(i) A man may be guilty of giving away in the example his
own proposition (pratijiihani)
(51O B GdQaran G pBsrimé &1 Séaor L riod IsHES
Gs@aigs Guagw).
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)
(I 0Bgrg CuwpCsrind & pge). :
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
Ietters is non-eternal’,

(iii) opposing one’s own proposition (pratijia-virodham
Cuplsrarés wpsiiiul it Gussa).

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 (pratijti@-sannyasam
Cu pBsrir afl” Bl @gb),
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
srer & fu a g6l Hgd@H b ot gl CalmrrbmGar 51é & pise).
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
<hanges 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-
iion of the previous one.

(vi) shifting the topic (arthantaram
Sarde agilsraaiomw’ 908 srer o GUE e pFaa).
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 (s-ggarentn #rBuib) is also

S5.8.5
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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 kada
because it exists in the relation of inherence in
akasa. .
And because that relation is mon-eternal, sound is non-
eternal. A

(vii) making remarks which aré meaningless (nirarthakam
L QeyGUL_rger Busg®).

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 (avijiatartham
Qurger Gl g eiermarg G Fr sl TS 55@sTETE LR FD),
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 avijia-
tirtha.
(ix) being incoherent (aparthakam
DT BsEs aarms Gaaaramil Gusga).
Cow-—horse—man—elephant.

Here the words do not enter into meaningful relation with one
another. In ‘quench with fir¢’ we see that fire has not got the
capacity to put itself out. ‘Bring the cow’ when utiered letter
by letier does not yield meaning.

(x) improper sequence (aprdptakalam
Guo HGarar ap sodur ggis A S ey oo i w1l GUEge).

Because it is an effect
Sound is non-eternal
So is this
like a pot
Therefore it is non-eternal,

(xi) Saying too little (nyimam
Buw HBarer apgaiwe s Ae G pult Gussa).
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 ger péG Uae. o).
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
Qererm @Guily &mé Aerawed).
Sound is non-eternal, sound is non-eternal.
(xiv) repeating the meoning (Qurgdr Qriy 58 GeFra @),
This is Sivajiana yogin’s substitute. Neither the other com-
mentators nor the Naiyayikas speak of it.
Sound is non-eternal, is liable to destruction
Here non-cternality and liability to destruction mean the
same thing. It is unnecessary to use both.
{xv) - being reduced to silence (anubhasanam
1 per s QUIgsr o mo Séa i L rmio),
The inability of the person to refute what the opponeut said
and was undersiood by the assembly is an occasion for reproof.

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

xvi) displaying ignorance when an argument has thrice been repear
ted before him under the eyes of the assembly (ajhanam
8 per P QUrgler o485 g o PurarGurear p I@s.)
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 (apratibhd

dor. Qerdws Gsfurg Gulbmwg s@sgm—wrarGurdrmd
@E5z0).

The person may pretend to be praying even when the argu-

ment has been thrice explained by his opponent and understood
by the assembly.

(xviii) evading afiscussion on the plea of business etc. (viksepa
arggmg eIC.QU 19 8Q srar plard Qera e Qury sGurisa.)

S.8. 53
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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
(matanufha #uéssgéEs @eracdu @ HpEo s LnshT S
2 DULGO Lyudsd séEs GH b Cuesa).

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. (paryanuyojyopek-
sanam
Goroveds srerd o @Cwmirs Ggradggrerd aiifey
Quesr gy 2 P55 @ B GE5).

(xxiy Censuring what is correct (niranuyojyanuyogam
Gsrovel g grard quIGTEreT T H@Gus g F pED).
(xxii) Departing from a temet which forms the basis of reason-
ing (apasiddhanta
sar Daars 558 D Dawmar go poo pé Qerevals 645rEsCH
T8 S5).

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 is a modification of

clay (i.c. having the same nature).

The Sahkhya is asked, “What is prakrti? What is its modifi-
cation?” Ifhe replics, ‘That from which modifications which are
asat appear is prakrti. 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 111
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, padu and pada.! Though there is
seriptural 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, Jhanaprakidar reminds us, in our study of the
scriptures. If we test by reason our belicfs gained through the
scriptures, they will become firm convictions.

The first slitra of the Siddhiyir 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.e., things denoted in the masculine, feminine and neuter
genders) and, as being thus diverse and finite, requires a Creator.

1 éivégra 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. Pasupati means Lord of the souls (Pasundm Patih
Paéupa.til_x). ®

Pasu ~ The soul is so-called because it is beginninglessly associated with
Anava (Pagu pagutva samyogat).

Piga is so-called because it beginninglessly binds and limits the per-
vasive intelligence of souls. Paga is the common name for anavi, karma and
maya (Bhandanat pagam ucyate).

Referring to three, mstead of one bondage is not a figurative assumption.
Because anava obstructs the omniscience of the soul, it is Pratsbandha.
Karma ceaselessly follows the soul, directing it towards enjoyment rather
than attainment of release. Hence itis anwbandha. 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.

Maraijfana De$ikar, $ivagra yogin and J¥anaprakasar 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 (sGUE pgasr Garer @)

Because thc Universe comes into| existence, stays and goes
out of existence—hetu (WG p aré g war n@uires b g wrGw).

(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

(woair el aofl ) &L BRuwededrd ugGes 5 Gara@Cw).

He creates all the forms He wants to create—upanaya

(eranr gl s o @gar@waevired B b praidr).
He brings about all the effects He contemplates from their res-
pective causes—nigamana.

(s @y srfuEs@erd ard sryerwgef b sren urair),

Sivagra yogin proceeds to examine the validity of the syllo-
gism. Hetu (probans) must have five merits and must be free
from five defects.

~

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 JHdnaprakdgar 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.’



PATI-THE LORD 71

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 viruddna (reason leading to an opposite con-
clusion) is avoided.

3. Vipaksadvyavriti  (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, Abadhita 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 kélétyayép.adiﬂa (that for which the time has
gone by) is avoided.

3. Asatpratipaksaiva {absence of obstruction to the probandum
by a counter-probans which esiablishes a conclusion contrary to
the original probandum).

Because the material cause, maya and, auxiliary cause, karma
are inert, because the intelligence and aclivity of the souls are
clouded and limited by anava and because Hiranyagarbha, Nara-~
yata and others come to possess bodies, cte, 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
satpratipaksa).

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 produect-
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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. If he does not work, thereis
no pot although all the other conditions for the making of a 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
4iva, 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 iva is the Creator of everything? No. Creatorship can be
distinguished into two types as (i) directing creatorship (prayo-
jaka kartrtivam} and (ii) directed creatorship (prayojya kartrt-
tvam. $ivais 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.

Sivagra 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 $iva 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 of the Text. The words ‘because
the Universe comes into existence, stays and goes out of existence
in an order’ refute the views of the Carvikas 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 (‘wv@ge?@:d’) means that He is all
pervasive. By ‘the eternally free One’ Siva is distinguished from
Anante8vara 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 ia the
Parapakkam is untenable.

We may start with the objection that the Siddhintin 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 Siddhdntin bases his proof for the existence of God on
the reality of the world, what is his warrant therefor? 8Sivagra
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 (sce Maipadiyam, pp. 161-2).
In a perception giving rise to two alternatives as for example,
whether a thing perceivedisa 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-
larly 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. éivajﬁ:ina yogin says that what is said in the 2nd and 1st padas of
the Vadanta sutrus is also thus understood.
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Again, what is the pramiana 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 pramina.

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 existencet. According to him the world is
beginningless. But the Siddhantin meets the Lokayata on the
latter’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) are as much facts of
perceptual cxpericnce (as secn in  the origin and destruction of
bodies, etc., constituted by the elements) as their present existence

The Lokiyata says that it is natural for the elements them-
selves to come into existence and go out of it. The Siddhantin
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 called its nature,—if the changes are
excluded. It may be said that the elements themselves cause these
changes. But, as Maraijffana Desikar points out, if the elements
themselves, by their functioning cause these changes, how does it
happen that earthquakes oceur, 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.

J¥inaprakaSar examines the Lokayata’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, Jianaprak@dar says that the Lokayata objects to treating the wozld
as an effect on the ground that it consists of parts and that it is subject to the
three states and thence proceeding to look for its cause.
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tion and destruction, of things whose nature is so 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 changeg
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 scen 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
fivst 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 1o cause
the changes that they undergo. The elements being themselves
what undergo the changes, they require 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. Sivajﬁﬁna 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.

I¥anaprakafar says exisience 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 fo
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 clements 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 eclements 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 alj
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 ifs 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? Thereis 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 Siddhintin asks a counter-
question: What is it that appears? What is not, 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 Sautrdntika 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. Jfanaprakagar reminds us that to the Banddhas, the Buddha is only a
preceptor, not the Lord of the Universe. Jhanaprakasar says that waiving
the question of the existence or otherwise of God, the Bauddha has to make
clear what itis thdt appears. Nirambavalagiar states the Sautrantika posj
tion thus: ‘Inthe 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 wilp
be a pot or a jar and not a cloth.?

When the objection of the Midhyamikas 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, it is 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®s 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 gquotes a verse 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 Antiquary, (Vol. II Ne. 2,
May 1939) of “The Critical Examination of the Philosophy of Religion in
2 volumes by Sadhu Santinatha and of Mayavada or the non-dualistic Philo-
sophy (Vedanta), by the same author, Prof. S.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 Saiva Siddhanta to avoid just this
fallacy”’.
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earth, water, fire, air and akasa.” Therefore (as constituted of
parts) it comes into existence and goes out of it, just as the bedies
constituted of the various elements do.

$ivagra yogin quote a maxim of the Bhiftas: ‘Na kadicida-
nidréam 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 cduses. The Siddhintin replies thus: ‘Because the
Vedas say that earth, water, etc., are evolved one from another,
commencing with ikada, 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 Siddhintin 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
avtumn, 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 éivajﬁéna yogin says that in the foregoing the objections of the Saut-
rantikas apd others have been met, Satkaryavida has been maintained and
the necessity for a Creator established.

8._ é_ivajﬁsina yogin, however, says that it is wrong to argue that because
the Mlma.msakas accept tl_ae validity of the Vedas they have to accept also
the evolution and involution of the elements declared by the Vedas: The

Mimamsakas say that al} passages which do not set forth prescription etc.,
are only figurative.
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sition. But the Siddhantin has been, from the oniset, treating the
world as an effect on the ground that it is diverse and finite. He
is basing his argument on an 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.

@08 AspQal or B 5@ g6 aith
S g Hues wgh&e Qs sart o
QuUrger AspHLerliu g STemnrEs.

{Roughly, it means that Time is what recordsthe 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,’ Kanida and
Aksapada. Maraijiiana Degikar and Sivagra yogin take the objector here
to be the Kidle§varavadin, while others take him to be the Mimamsaka
Maraijfidna Dedikar explains the objector’s view thus: Though time may
be inert, it causss 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, mn plant life. éivégra yogin mentions two more conside-
rations urged by the objector. They are (1 Time exists eternally; and
{ii) no one can rise above it.

IwWdnaprakagar explains the view that time is inert by saying that it
does not know what is the cause or effect or instrument or purpose of any
given thing.

10. éivajﬁéna yogin says that though the atomic theory "is espoused by
the Sautrantikas, Vaibhasikas and the Jainas also, its refutation is directed
against its prominent expoment viz., the Naiydyikas. Taking the objector
to be the Arhata, éivégra yogin states his pomnt of view thus : primal atoms
(and not maya) constitute the universe eoven 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. JTanaprakadar says

that for the l&rhatas, Arheévara 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 kila,
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 kila, 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 Naiyiyikas 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, mayd which is without parts, must be their cause.

But why should atoms be taken as effects? The Siddhantin
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. éivégra yogin states the doctrine of the Naiyayikas thus : As a
result of the Lord’s desire and the potency arising for the experience of the
souls, there begns 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 triads 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 paramipus. 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 fou{ primal elements; and this activity leads to separation and
dqstruf:tion. Akiga, kala, dik and atman are pervasive and eternal, whereas
_r_nmd is non-eternal. In refuting this position, Sivigra yogin says that since
akada, kadla, 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 miyi to be
the primal cause.” In empirical usage, we find it said that if the
leaves, 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 miyd 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-
rical 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-existsin its cause and
is manifested later? The Siddhintin finds no difficulty here.
Because the leaves that have dropped off from the tree have a
Dotential causal existence, other factors such as time, karma, etc.,
being present, they can manifest themselves later on.™

12, Know maysz is prakrti, says the §veti§vatara, 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 mdya. Mayd 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,

Jdanaprakasar says that enquiring along the lines of Satkaryavada, we are
led to accept mdya 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.

Jaanaprakagar says that leaves which fallfrom 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 miya 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, etc.) and the cfficient
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
climination of the finite soul (paSu) and maya (pada), we find
that what remains, viz., Pati (God) is the Creator of the Universe."”

éivégra 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 inthe 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}, (ii1) andaja (egg-born) and (i) jarayuja (placenta-born).

15. Jiinaprakasar saysthat the Siddhanta is that the world is eternal
even as a ceasclessly flowmg river is. Miya, the cause, is ever-existent
So, the world its effect, is also ever-existent - whether in a latent or a patent
form. Because the worlds come into existence ome after another, they are
compared to a stream.

16. Maraijfana Dedikar’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. éivégra yogin says that the creator spoken of here is Anantedvara
who carries out the mandate of Sadidiva. Creation here refers to asuddha
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 uvseful. 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 Loxd exists everywhere, we find that what is
characterised as everywhere has itself been brought into existence
by Him. We begin to argue in a circle. 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 Siddbantin recognises the difficulties and attempts an
answer. The Lord, unlike the world, is beyond the ken of speech
and thought. Tt 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 the same way, we may understand God’s activity.

We should remember in this connection that though the Sid-
dhintin 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
Tecognises the existence of division of time into past, present and

S.S. 6.a
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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 adhikara). 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.’® JHanaprakaSar 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 wete absorbed
jn 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 Degikar 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. éivﬁgra yogin says that what we read in the S$astras remains
latent in the mind until recall and likewise, 1f 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 Pravrtta.

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 élva, though the products of maya with which they were associated are
destroyed. As miya persists even after destruction of its products, there is the
possibility of recreation to enable souls to get rid of their anava.

Jadnaprakagar says that for the Siddhantin, absorption and manifesta-
tion of souls do not mean as they do for the Vedantins and Pj Hcaratras,
a}';sorption n and manifestation from Brahman and Narayana Prakrti respec~
tively. The illumination apd help caused by maya’s producfs and thg
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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 mayi 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-

éivégra 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 Siddhintin’s explana-
tion, of how God Who is immutable can be the author of changes,
by means of analogies is unsatisfactory.?* In addition to the sun-
lotus analogy, Schomerus mentions the crystal analogy. It is not
proper 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 problemis not whether
things outside $iva affect Him as whether things in Him affect
Him.

It is good to remember in the first place that all comparisons,
as Sivajifana 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 §iddhantm 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. Jianaprakagar explains &iva’s five activities thus: Srsté 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.

Sarhhara 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.

Anugraha is the removal of pada and manifestation of Sivatva,

21. Der Caiva Siddhanta, p. 97.

22, Maidpadiyam, p. 158.
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be complete. Again the propriety of talking about things outside
Siva and things /nside §iva is highly questionable. J¥anaprakasar’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
in 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 potier
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
furthev 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 polter, 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 S$iva should besaid to be responsible
for all the activities, when it is usual to speak of Brahma, Vigau

and §iva as responsible for them. The Siddhantin replies that
Brahma and Visnu, on account of their merit, have been given
the high authority of Siva to carry out His mandate.*®

23. éivajﬁﬁna yogin quotes the following line from Porrippahrodai
560 6F % & & cir T @ aflesT LoTeTil TG Gl
and claims that the Caturvedatatparya Saigraha shows this to be the view of®
the Vedas, Puranas and Itihasas.

Sivdgra yogin expresses a different view. He quotes the Siddhiyar line
“BousS@h Bug Tsnrsar sy i

in his support. He says that the Conative Energy of the Lord setties 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, Vispu governs the Universe created by Brahma and Kala Rudra
destroys it. As the Trinity have these three qualities, they control the three
gupas of prakiti and remain i the Universe. These deitics 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
3n reality, they are controlled by $iva,



PATI—THE LORD 87

If, even after destruction, Brahma and Vigunu 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 7 Some say, following the Tiruvicagam 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 $iva’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 Siddhintin indicates the purpose of
each one of the Lord’s activities, Destruction is carried out by
Him with a view to give rest to souls; creation is to enable the
souls (by giving them body, etc.) to work out their karma; main-

éivajiina yogin says that the supremacy of Siva is established by reason
as well as verbal testimony. He quotes from Haradattdcarya who gives twenty
iwo reasons for the supremacy of Siva. See Miapadiyam, p. 85.

24. Marajigna Degikar says that §iva 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. Itis $iva 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 elimination, 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 to so and so to lift a huge weight’.
See Mapadiyam, p. 120.
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tenance is to make the souls experience the fruits of their action;
obscuration is to veil the nature of souls as cit and bring about
indifference to fruits of actions, good and bad by firs¢ 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.2*

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, 8ivigra yogin says that karma is destroyed
ag soon as itis done (i.e.. the act is here and now and its con-
sequences hereafter). So, an unseen potency has to be generated

26. éivajﬁana 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.

Jagnaprakadar includes, along with the grant of rest to the weary souls,
the imparting of efficacy to Siva’s maya §akti. Anugraha is causing purifi-
cation (diksa). It consists in the removal of mala and in the illumination of
Sivatva.

Sivigra yogin does not accept the view of the Pasicaratra 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, tirobhiva
defeats its own purpose. Obscuration is for removing obscuration once for
2ll. So it is for the ultimate good of souls.

According'to Maraijidna 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 Siddhtydr, Sutra I1, 2nd adhikarana.
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for each actand new element interposed in the chain of acts
and consequences. So karma itself cannot yield fruits. If an
unseen potency is accepted, why net God? Therefore, Iivara is
said to bring about the frujts of karma. He grants to souls
pleasures and pains according to their deeds.

Illustrating the position, J8anaprakadar 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, éiva, united with miy&
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 soulsis 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-
dhantin 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, itis
all because of His love.:®

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 s0.S0 also,
the Lord punishes the souls because He loves them.>Sivagra 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 what is 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 Siddhintin retorts; Very well; if the food,
medicines etc., first decay in the stomach, the result is certainly
excretal®

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 2”

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.

@addgri @ 9 pajmy STl war@ rrG
srgelggrd et Brrd Jafi@igami sk el
Curgialg srii deruef (9 pd@ H Lyaflwb asarr rred
Burgedturd e.alurd ¢pedanrd s388w siduGer,

30. The example is not very happy. §iv§gra yogin says that the gross
form of manure and medicine decays while the subtle form continues to exist
and make its results felt.

Jianaprakagar says: If you take feeding another person as 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 hell what is left of the food digested by the
other man? Nirambavalagiar says that the visible effect of the food given
to z.motherc man js excreta and nothing else. Since this is drstanta virodha,
saying that karma perishes first and then yields its fruits is unintelligible.
Jianaprakagar explains how it is drstanta virodha. Good and evil are qualli-
tiei. Helgos 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 reality as much as the conjuror's
performance.’ =

It was pointcd 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? Whatrelation has He to the whole process? All 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. 8o 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.™

It is acceptable to all that the soul which puts forth efforts,
performs deeds and experiences the consequences thereof with the

3?.~ éivégr.z} yogin points out that charity has three aspects. (i) mantra,
(iiy 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 we say 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. éivagra 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 mdya, suitable for experiencing their karma. The
Conative Energy of the omniscient 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 Dedikar quotes the following sutra from the Tolkippiyam
BB Aol g Bewin® QurgQer
AaGar srad sgal ererp
Qeiren 0@ B)& Uwdgr 95 6T ab
gigraroylisr @ rav@_r@n Qsros @)
QU@ Ty Qgride wged FGu.
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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 Siddhantio replies that the
vogins 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 mayi aqd
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 io minor things.
The Lordis the Lord of all souls (Padupati) 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 mayi is akin to mala
and which causes partial illumination. But Pafupati Who is
eternally free and intelligent has for His form the Energy which
grants 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 ¢volved from mayé.

The soul which has partial knowledge has a form given by
mayd 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.3*

33. Maraijiana Degikar says that the Yord creates our bodies and if
we say that hkewise His body also must be created by some one else, We
shall be launched on an infinite regress. Therefore, .we must realise that
He Himself ,assumes any form He pleases, out of His Grace, in oxder to
save the souls,

34, J@anaprakagar raises the question how érikagtha 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 adhvais,
To say that He is incorporeal is to subject Him to the limitations
of objects within the six adhvds, 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 4ka$a cannot have
form. Things having a form like the earth cannot be formless.
Those things which are with and without a form like the moon
cannot be exclusively characterised as having or not having g
form. Thus no one thing within the six adhvis 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 thingand 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 pada. Nor is He of the nature of pa§u 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 mahimiyi) in

order that they might exercise their authority. §iva, being cternally 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:
(@ougwer  @id pésar JOEIEYE R Besaien mesr
aar@ pap Hé ST GLr@y@s)
which are relevant in this context, from Appat’s Tevaram beginning with
the words @il 55 & e @Egid

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 1astructs 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 mod ifications 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 npeed 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 sifga) arising from that form in order

36. éivagra yogin raises the questin: How is it that the Agamas declare
éiva 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 Anantedvara and other,
whom He supports, He attends to creation etc., He grants grace to the soul,
through the preceptors whom He supports.

Juanaprakiagar says that the Lord is the directing agent supporting others
like Anusaddgiva, Anantegvara and Srikantha, the Trinity and Arhata, Kapila,
Kanpida who are the preceptors. He makes their body His, but He is none
of these.
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to grant knowledge to the souls are also of the form of Graceé.
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 apprehefsion. 37

Ignorant people do not consider the statement that the form
of the Lord transcends the Universe (that He is Vi$vadhika):
they do not consider the fact that the Universe evolves from and
involves into the form of the Lord (that therefore He is Viva-
karana). They do not understand that Heis the Inner ruler of
the Universe (Antaryimin). They do not understand that He
manifests Himself as the world (Viévarlipa). 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 purdnic statement that He is of a form which is not knowable
even to Hari and Brahm4 (He is Viévadhika), 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 Antarydmin). 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. Maraijiana Dedikar says that the Lord assumes sixteen forms, five
as Creator, five as Protector and six as Destroyer.

éivigra yogin emphasises that §iva’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. Sivajidna 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 m#ya is born out of and taken back into the Lord,
‘Who is the support of maya.

éiva‘mgra 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 Purajas.®

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
Umamahefvara form); some others symbolising anger (Kamari
form) have been assumed so that the activities of the souls may
be destroyed; and some others symbolising yogic meditation
(Dakgiqamurti 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 Brahmi and Visnu, not knowing that

iva’s form is of intelligence whereas the form of the others is of mayva e
says §$iva 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 (i1i) 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,
like 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.

éivagra yogin; The Lord, like an angry persom 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.

S.S. 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, §iva 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 hasto be sanctified by the Lord’s personal example, so
to speak. We find here a 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. Maraijiizna Dedikar 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 Gi¢a, beginning “yadyada
_carati”,

43. The Vayu Sambhiia says that the forms, names and activities of §ri-
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 Hmself. He reminds us of the
story that when Uma performed penance, Siva was pleased to wed her.
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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 1o 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 pasa, 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 a form we can sece that there is a
formless state in which His form is latent. In passing from the
formless to form we can infer 2 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 maya-produced body.

Sivaj¥ina 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 Scriptural

44, Juanaprakdsar does not accept the view of some that without infer-
Posing érikan'gha, Stva Himself dil;ectly causes ths origination, maintenance
and destruction of the products of Suddha mayi and the subsequent creation
etc., of the other pgoducts, The King Emperor has intimate and msdiate 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, S1va brought about the five Sivatattvas into exist-
ence; then, as the dweller in the body of Anantedvara, He evolved from
aguddha maya the tativas from kalg to prithivi. He created Rudra from His
heart, Visnu and Brahmgj from the sides, sun and moon from the right and
left eyes, Vignedvara and Subrahmaupva from throat and heart. He created
the devas, rgis, 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
adhvis 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 all. 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 aloneis specially mentioned
as constituting the form of the Lord. The Universe has three
material causes. Bindu, mohini and mahat (Suddha, a§uddha and
prakrti maya). $iva Saktiis associated with Suddha maya, the
highest of the three material causes.* Mantras arise from $uddha

45. Maraijiana Desikar gives the following details : kala adhvi. - Sano
tyatita kala is His Head; ¢antikala, Face, vidya, Chest, pratishha - Navel and
nivrtti - Knees and Feet, bnuvana adhva constitutes His Hair, varha - skin,
manitra - blood, pada, nerve, and tuttva, bones and flesh. Prapa element is-

Paramasiva.

Jnanaprakagar says that the Lord comes to be invested with two formg
for the sake of the souls -acala and cala. Acala form is a Git-¢akti form,
constituted by intelligence and activity. The Lord 1n this form brings about
production of effects like pot, by the sheer fiat of His Will. This form 1s His
real and 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 tattvas 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, §uddhaguddha and asuddha adhvis respectively. Because of His
activity and because He is worshipped as manifested in a liiga, form is figu~
ratively ascribed to Him. Really He is not bound by form.

46. éivajgra yogin says that though material causes are said to be three,.
they are the result of giva dakt: agitating mahamaya, which alone 1s the first
cause. The agitated portion becomes threefold: These three are also called
prakaga, moha and azjiaka. $Suddhidhva prapaiica arismg from bmdu is
known as Santatmaka, misradhva prapafica arising from mohini as ghorat..
maka and the asuddha prapakca arising from mahat as mudhatmaka. From
Kundalini (also called mahimays, the supreme material cause) apara bindu,
mohini and mahat are derived.

Saying that iva is of the form of intelligence and has no body either
of mantras or of maya, Sivigra yogin argues that the ascription of a form
constituted by mantras is for purposes of worshipful contemplation. The
five mantras are Iéana, Tatpurusa, Aghora, Vamadeva and Sadyojata - for
purposes of anugraha tirodhana, samhara, sthiti and stgi. As transcending
the Universe, He is called I¢ina. As the substrate of souls and gods whq
are conditioned by ihe possession of bodies, He is called Tatpurusa. He is
Vima as lurmg souls by dharma, artha and kama and plunging them in the
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miya. 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 Tirodhina Sakti which leads them into activity.
Thus we have Adhvamirti, Mantramiirti and PaXcamantramiirti,

Though the Vedas and Agamas speak of the contemplation of
the beautiful forms of Brahm3 and others in connection with the
examination of adhvis 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 8iva will become a supernumerary if
Brahma and others can carry on their work independently, the
‘Biddhantin replies with an illustration. Even as ministers and
other state officials cannot function without the authority of the
king, Brahmai, Vignu and others cannot do anything without the

- grace of $iva. 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
$iva, the deities cannot function. Besides, not one of the five
functions can stand by itself. Hence an absolute agent in respect

lower maya. Because of His luminous nature, He is called Deva (IHence
Vimadeva). These five mantras along with Harini, Janani and Rodhayitri
are called the eight faktis. The last three are called Parigraha Sakti. Harinl
destroys bodies etc., of the soul thus making them lapse 1nto 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-
yitr1 helps to bring enjoyment for the souls in the state of maintenance. In
the pralaya state, it enables Sakalas, Pralayikalas and Vijianakalas to reside

in the lower, middle and upper miya respectively. Maintenance and obscu-
ration are its functions.
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of all the five is necessary, FEach 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 it is 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 Markada’s life, the
emergence of poison when nectar was expected-all these illustrate
the truth that without §iva’s Will, nothing desired by others will

come to pass.

The svariipa of §iva’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. 1t is called ParaSakti. With
a view to bring about the maturation of souls, it functions as Tiro-
dhiana Gakti. Tirodbana $aktr is differentiated as affeciive, conative
and cognitive. One may question the propriety of deriving cona-
tion and affection from intelligence®®. Because affection and cona-
tion fumction as intelligence does, they are particular modes of

47. éivagra yogin says that $iva performs the subtlz activities and brings
about the gross activities through Sadagiva, Mahegvara, Rudra, Visnu and
Brahm#i. These five deities are responsible for grace, obscuration, destruc-
tion, maintenance and creation respectively. Each one is responsible for
his own activity primarily and the other four oniy incidentally and m a subsi-
diary way

48. Maraijiidna Desikar says that the Energy which exists in the 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 must
5}150 be many. This is Anekesvaravada. Or, if the owner is one, while Energy
is many, changes occur, affecting the One 1n which the mutually opposed
many inhere.

49. Maraijiana Dedikar reminds us that wherever there is intelligence
there affection and conation also appear and function. ’

_Affection (icchd) is the quality and conation (kriya) is the activity
(vyapara) of cognition. The §astras 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 Parafakti which does not cloud the souls,

Obscuring Energy is Tirodhana Sakti and illuminating Energy is
ParaSakti.

. The general way in which ParaSakti 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 desire to help and the particular way in
which that help is rendered.

Paradakti is one,” viewed in a general way as the unclouded
intelligence.  According to differences in activity it becomes
differentiated into three, affective energy, cognitive énergy 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 a’Iso used for contemplation and though Sakti gets differentiat-
<d, 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 §uddha state is granted to them by the Lord

affection and conation (which are the quality and activity of intelligence) as
there 1s cognition. What js known is desired and what is desired is done.
Knowledge, desire and activity reside in the same substrate and are directed
fo the same object. The statement that what is knownis desired and what
is desired is done applies only to the souls - not to $va.

50. éivﬁ_gra yogin says: The Lord finds out by this cognitive energy, the
sins and merits of souls and gives the souls bodies, organs etc, accordingly-
Clonative 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.  Thug
the Energy is one only.
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even as their expetience in the sakala state was regulated.by Him
according to their karma. Thus the cognit1or}, 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 $iva; when He functions through the conative energy, He
;s 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
Mahedvara. 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 $iva is the Absolute
though Agamas speak of a plurality—Laya Siva, Bhoga Siva
and Adhikara Siva.®

51, Sivagra yogin takes the idea here to be an indication of the relation.
between the Lord and soul as being like 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 domne by the souls, and the effects of karma.
are the wages given by the Lord. Siva who is the Protector (&raiever. Sid-
dhiyar) causes intelligence to shine forth accordmg to the karma of the soul;
by this intelligence the soul cognises objects. Jhanaprakaéar says in his intro-
ductory remarks that the objection of the Mimamsaka 1s stated here. The
position of the Mimamsaka is that since the finite soul has cognition, conatios
and affection, it is unnecessary to go in for a god who 1s not seen. He taken
the verse to refer mot to the three states but the three kinds of souls. Vij-
Hanakalas 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.

7anaprakidar refers at the end to Sivasamavidins and Anekedvaravading
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 (layi) éivatattva and éakti tattva
are included therem. When He is called the Enjoyer (bhog1), Sadagiva tattva
is included therein. When He is called the person in aluthorlty (adhikari)
$uddha vidys and Isvara tattvas are included therein. The Agamas refer to

iva in these states as Sattar, Udyuktar and Pravittar; Igar, Sadagivar and
antar., .
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The products of $uddha miya, viz.,, Suddha vidyz, 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 §iva. 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. $iva-
jMana yogin says that since $iva Sakti under the name of Kali-
vitri 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 all-
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.

§iv£gra yogin says that the Lord .performs His activities controlling para.

nada, sadakhya and mahegvara which are the seats of absorption, enjoyment
and authority.

53. Jnanaprakiadar speaks of srsta éivatattvas as the
inherent Energy and stjya givatattvas as the form of His assumptive Energy
(general form). No temporal distinctions apply to the srsta §ivatattvy
becaus they are beyond time limits and are eternal. Wﬁéri, however
temporal distinctions are applied to them it is on the analogy of these disz
tinctions applying to the sijya Sivatattvas.

special form of éiva’s
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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 dakti. 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 lihga and pitha.™

The Siddhantin gives other details of the variations in_t,he
forms assumed by the Lord. Nine are mentioned. Jianaprakasar
says that Siva Who is a single substance manifests nine vdriations
because of the differences in the substrates which He occupies.
The nine variations are Siva. $akti, Nada, Bindu, Sadasiva, Mahe-
§vara, Rudra, Visou and Brahma. §akti comes from Siva, Nada
from 8akti and so on. The Lord exists in these and inspires the
respective functions. The first four are incorporeal forms, the fifth
is corporeal-incorporeal and the last four corporeal,*

54. Maraijfiana Desikar says that liiga is of the form of cognitive energy
and pitha is of the form of conative energy.

§ivagra yogin says that §iva is the substrate and His Sakti is the attri.
bute Likewise, e has ordained all things as substrate and‘attribute. The
pratyaksavadins might say that there is no warrant for assuming an unseen
&iva 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.
&iva and §akti assume the form of nada and bindu which are symbolised by
jjnga and pitha.

Jianaprakagar: The bases for Sakti and §iva as attribute and substrate,
jike female and male, rotundity and elongation are assumed in the inert
substances like pitha and liliga. while bases for them as intelligent attribute
and substrate are found in’the other-knowing intelligence and self-knowing
inteliigence.

55, Maraijiana Desikar: The forms are for meditation. Can one
object be sard to have two natures? No; sakala is like the tree; niskala is
like its shade; the flower (like sakala) and its smell (like nigkala) 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 i 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 Universs Who is without formg
manifests Himself differently in accordance with the three kinds of souls
(vijoanakalas, pralayakalas and sakalas). the three kinds of adhvis ($uddha
fuddhi-fuddha and asuddha) and the three kinds of material (bindu, mohing
and mahat). To the question how there can be four varieties when the incor-
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Correspondmg to the varijations in the form of the Lord, Sakti
which is one like élva also has various forms because of difference
in the functions. Siva has Sakti; Nada - Bindu; Sadasiva—Manon-
mani, MaheSa—Mahe§varT; Rudra—Umi; Vispu-Mahilaksmi and
Brahma—Sarasvatl In whatever way the Lord residing in these
variations of His form acts, 1n the same way, Para $akti, residing
in the variations of $akti acts. Thus Sakti helps §iva.

It was said earlier that the forms of 8iva are the forms of
Sakti. Here variations of $iva and variations of $akti are kept
apart. How are the two statements to be reconciled? Parasaktl
unites itself with the variations of &iva like Nada. Likewise Sud-
dha Slva manifests Himself through the variations of $akti,
Because Siva and Sakti exist together, like a tree and its hard
core, all the forms assumed by Sakti are common alike to Slva
and Sakti. Though Sakti remaigs so inseparably united to SWa
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 $akti and Siva.

Though fire is one as substance, it is treated separately, as
red in its colour and hot in i!5 quality. So also, though the Lord
is one, as the expamse transcending everything, He is Siva; as
uniting with everythmg and as having the quality to attract every-
thmg, He is Sakti. The idea of man and wife is applied to Siva
and Sdktl To emphasise this the author says: ¢ $akti becomes
all that Sakta wants it to become”.

Sivagra yogin says that Sakti controls all the tattvas from
Nida to prihivi; and Siva controls everything mcludmg Sakti.
All things created by Lhem are of the form of Siva and $akti.
Sakti is the sirength of $iva who possesses it; it is also His
cogmtlon, conation and affection.

Where Siva and Sakti unite we have Sadigiva tattva. They
both unite joyfully and cause the orlolnatlon of the mtelhoent and
inert Universe.” Nevertheless $iva is a celibate and Sakti a

poreal 1s one, élvalgra yogin replies that kala, dik and akasa also, which are
incorporeal are different because of therr effects. The incorporeal one is
said to be different in view of differences in function.

55a. How can souls and maysd charcterised as beginningless, be said

to arise from Saddgiva taitva? 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 §iva 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 ’tattvas, knows the
truth of the saying that Siva is a celibate and Sakti a virgin.

diva neither has a form nor is without form, He is neither
intelligent nor non-intelligent. He does not engage in the five
activities. He does 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,
i.c., He is of the form of dakti which transcends the souls. 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 diva
$akti enables to fructify.”

We have elaborate comments on this matter from divagra
yogin. He says that the relation of non-difference between Siva
and souls is set forth.

&iva 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, ILI1. Maraijiana
Degikar says 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 Eis conative Energy which guides the activities of numerous souls
in accordance with karma. But the Lord is not affected by the pleasures
and pains that the souls experience.



PATI—THE LORD 109
sion and intelligence. In accordance with.the karma of countless.
souls, the Lord agitates miya 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 mayi 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 $iva has none. He is eternally pure
whereas Anante§vara 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 mnon-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 aSuddha maya 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 may# 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.€., con-
sciousness. 1If 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 itis non-
generated conjunction.

Pervasion is of two kinds, external (vaisayika) and intimate
{aupa$lesika). 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. (a.@v@a;mrrmrr.@) (Siva becomes all the world). This refutes the
Vivartavadins who say that the world is a delysion and not something which
has an origin.

Barapds .. (is different) refuses the Sivadvaitin.

o.L_g@inrds .. (15 one with) refutes the Naiyayikas and
the Vaidesikas who say that the Lord and
souls are absolutely different.

@ofwirGuira& .. (is self-luminous) refutes the Paficaratras
and tke Bhagavatas who say that God
has qualities and parts.

IBor euldrsdr .. (countless souls) refutes Ekitmavada.

ST 5 .. (in accordance with karma) refutes the
Lokdyatas and meets the alleged defects
of cruelty and partiality.

<o oo ul i .. (through His Energy) refutes the Bhaltas
and Bhaskaras who affirm a -maya-
Energy but deny Siva’s mherent Energy

YLD & G .. (stays) refutes the Bauddha who says that
the world has origin but no sustentation
because it is momentary.

Qsaawsg sohver@it .. ({being the Destroyer in Whom it is ab~
sorbed) refutes the Mimamsakas who say
that the universe is not desiroyed. The
Mimamsakas deny the need for God,
argumg 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. JWanapraka$ar 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 isit 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 Sivigama, “There is something established as the
denotation of the word ‘that’” will apply. The Parakhya and the
Mrgendra convey .gradually the idea that drk (knower) is
different from objects that are known (dr8ya) and unknown
(adréya) The Advaitin speaks of bare consciousness as devoid of
the distinctions of knower and known and as dependent on
(i) itself, (il) other consciousnesses and (iii) 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 $iva 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 little. 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 (iif) objects
of cognition. Omniscience and omnipotence constitute for the
Advaitin, the definition per accidens of Brahman’s nature.

T¥anaprakadar rejects the view of those who hold the rela-
tion between the Lord and the souls—the pervader and the per-
vaded—to be one of beginningless conjunction brought about by
intimate relationship as obtains in the case of sesame and oil, fruit
and its juice. Such a relation constitutes release also for them.
This is untenable. As non-corporeal objects like ether and abso-
futely non-corporeal objects like the soul do not conflict with one
another, as rays from the two eyes reach the moon simultaneously
without cenflict, 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 S$ivagrayogin and JHanaprakaSar 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
in 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 2
relationship based on conjunction. JAanaprakasar speaks of relea-
sed souls only whereas Sivigra yogin speaks of souls in general.
But the difference is significant.

The Vedas declare the existence of one soul only. How could
the .Siddhéntin 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. Just as the sound « is found in alj
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, S'ivégra 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 @ animates the other letters and
remains as their life, Siva animates the souls existing inseparable
from them. The vowel @ 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 $iva they are
known by Him as objects of knowledge. Hence we are faced with
a dilemma. 1If 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
omuniscience can be known, through the preceptor,

J#anaprakadar says that like that which is related to another
as similar, Siva is related to the refeased souls in as much as the
Intelligence-energy of the latter is manifested in its entirety in

58. Maraijiiana Desikar quotes the following rules in support of the
illustration that vowels give life to the consonants ‘2.1 Qe 21T b

@arpse GuaGl’ and ‘Guiigeah g Suer’ 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.
Nirambavalagiar quotes the following verse from the ﬁlvajﬁéna Bodham.

Rar@ pern @ grerG parar o8y uvBusar

Gurer® parp B LreSQGsr@sr s — Q@ ar g armp

@& 7 5165 6 e 0% FajuifarG p

&8 5 105@ Feir gy 1@,
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accordance with $ivasSakti. But the manifestation of the bound
souls is partly without accordance with Sivadakti. 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 difference. 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, ete., and has 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 sonl 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 reality 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 haveto 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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J
Seivite saints is ample proof, if we do not mean by proof what
is given by ratiocinative processes, that God is the informing
spirit of the soul just as the soul is the informing spirit of the
body. s
Differences notwithstanding, it is worthwhile considering
what the Visistidvaitin ‘has to say on the matter. ‘In the highest
sense of the term, the $ri Bhisya concludes with the very signifi~
cantnote of the $ariraka Mimamsa “‘sarvam samafijasam” (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
$arira-§ariri 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”. Raminuja thus shows
that the foundational truth of Brahman as the $aririn furnishes
the key to the understanding of all philosophical problems’.®®

To show thateven the soul-body relation is a fact of experience,
Nirambava'agiar quotes a verse from the 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 aud internal organs cognise their objects,
as informed by the soul; but they do not know themsﬂves
or the soul which informs them. Even so, souls cognise, as
informed by the Lord’s Intelligence-energy which resides in alil
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. S$iva Who, in the end
imparts real knowledge to the souls, knows them, informs them
and exists together with thent.*

59. The Philosophy of Vigigtadvaita, p. 246fF.
There 15 an explicit reference to Sarira-sariri bhava in Mapiadiyam.
Cf.
(pg@)mﬁ?m UEUTF@LosEr gy oGt &gg@ym wsaidr Qar gy
U &UTEFLD G?m@,g)aﬂu Gugns/ G S YD TOTSE PG
& @i gid vEurERs_ @b Ffy sFF LT dsrar 20U GH
o 1 G0 Bavaior Gb’’,
--p. 448,
60. The nature of Tirodhana is figuratively ascribed here to the Lord,

S. S. 8a
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éivagra 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 thein ; 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 anqther intelligence (viz., Siva) to inform
and impel it ? No; OSiva Who informs souls does not require
another intelligence. He is self-luminous, knows everyihing:
informs souls and exists non-different {rom 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 eve
cannot see without sun-light nor cause otlier 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 hl_nnan intelligence, God is rendered superfluous. To such
(lluestlons, the Siddhantin replies thus: for the blossoming of the
.ot'us,.tne 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. Hence it does not know i
o taort s Toeh w independently but only

. The soul caz'mot be said to cognise without the help of other
things. It requires the atmatattva (which it impels), the deriva-
tives (the internal organps), kalis 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 knowiedge, 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.
It cannot, therefore, be said that He requires some one else to
give Him these, for that would lead to an infinite regress. e
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 in the presence of the Lord. In the presence of the all
pervasive Lord, the souls come to have the fruits of knowledge
according to their karma. We is not affected, as the inert world
cannot stand over against Him. 8o, though the Lord informs the
souls, He is not thereby affected.®!

Jhanaprakasar, explains, the posiiion thus: Change (and
inertness) would result for Swa if He were to exist in a samyoga
relation with inert things like maya. Neither do maya etc. exist
it a samavaya relation to Him, for that way He would become
inert. He does not exist in either of these relations to the 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 etc., 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
cighty four hundred thousand species of living beings as the mem-
bers of His body, the luminous cognition, conaticn and affection
as intetnal organs and the function of informing the souls, existing

61. . Muthiah Pillai says that presence doesnot mean bsing directly opposite
1o 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,
diva and Grace do not exist apart from each cther. As the sun
dispels physical darkness and causes light to shine forth, so does
diva 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 cataractis
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 oféiva,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 af a/l be known Is non-existent),
He would be a void. Pasajfana cannot exist in the presence of
Siva Who can be known (only) by Sivajiana. Siva Who is all
pervasive is neither inert nor void but the intelligent real (citsat)-

Sivigra yogin interprets asat as ‘anitya’, an interpretation
TR®inaprakadar discountenances. While Siva Who is all-pervasive
is not knowable by the instruments of mays, He is not unknowable
by the souls. He is of the nature of sat and cit. In J%anaprakisar’s
commentary, the word ‘asat’ is taken as meaning aSuddha,
ASuddha maya may be called Suddha as it is a 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
4satya, we would be lapsing into Vedanta. If we mean by it ‘non-
<€ternal’, this would also be unsatisfactory as mayi, mala etc..
Would then be non-eternal. As for Siva, if He were not an object
of cogniticn, 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 $uddha and aduddha prapaficas remain as bare existents; to
the souls, they are the means and objects of enjoyment. They are
Not the objects in respect of which $va performs the five func-
tions. Even if they are, it is not for the released souls. They are
o for the unreleased souls.

If, instead of such a view, it be held that the universe does
not exist in the presence of $iva and that it is not known to Siva
by any means whatever, $iva 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 conditicn would be like that
of an inert object. $iva 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. Tt 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 Naiyiyika 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.

Sivagra 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 $iva, 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 or as king of the celes-
tial 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
50 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 occaslloned 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 Sankhya
says that asfor Satkiryavida, there cannot come to be what is non-
existent, it cannot be said that what is known is non-existent. The
Siddhintin shows with the aid of examples how what is known can

be asat.

Giving his view of the matter Sivigra yoginsays 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.
Tt 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 functrons
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 )daloka is des~
troyed. The worlds constituted of the tativas 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 is not real inits owm
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. Tt 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 7
The Siddhintin 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.

J¥anapraka$ar says that a section of the Vedintins says that
Brahman is indeterminable (anirvacaniya). The Siddhantin says
that there cannot be such an entity—an entity that lacks useful-
ness. Siva is intuited by the soul’s Intelligence-energy as informed
by Siva-$akti. 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 sonl who is the knower, He is
known by means of Grace. $iva who is thus known exists as that
intelligence itself, as different from it and as one with it

Offering his comments, Sivigra yogin says that the soul which
is the knower intuits Siva by uniting with Para8akti, as non-dif-
ferent from itself, Intuition (or cognition) implies the existence of
the known and knowledge (arii®). Are these not different?
No; the soul that attains to a state of trance (nirmalinanda Para-
$iva 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 jivap-
mukti. In the state of supreme release, there is $iva only (i.e., as
paramount reality). Hence there is no room for the kind of doubts

62° Maraijiigna Degikar: Souls are supported by $iva-§akti and they
attain the highest happiness i.e., self-consciousness. This commentator is

said to be a disciple of Maraijiana 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 stitra that souls exist as Siva H1m‘se1f. Siva
"Who is the object of knowledge is of the nature ofmtelhgence.He
is, in fact, different from the soul. Becau§e 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.

Ianaprakadar 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 p{oduce .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 ahankira; it is without a substrate like. the fame seen
in the grass thatis on fire, Thesoul which uses instruments ap-
propriate to enjoyment and release, mtu1ts_81va by'means of its
Intelligence-cnergy which is informed by S}va-.Sa.ktl.‘ The soul
belongs to the same class as Siva. There s similarity between
the two because the soul shares in the generic nature of Siva. In
intuiting $iva, the soul is protecte’d by,Siva-éakti from the residual
impressions of pada affecting it. Siva-Sakli 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 be a 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 !ike
play-acting. The proper contemplation would be intuiting Siva
with the help of Grace existing non-different from it.

The view of the PitafNjalas 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).

) éivégra yogin raises the question why it should be said that
Siva can be cognised by $ivaj¥ana only, when the soul is itself an
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intelligencg. He answers the question saying that the soul is per-
vaded by SivajRina 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 $iva is inseparably united to the soul,
the soul’s intelligence cannot intuit Him without Sivajiana,

JHanaprakadar says that when the soul and Siva are distin-
guished, (without separating them), it is found that the soul is
characterised by similarity to S'iva, 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
intuition 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 kald, He manifests partially the menial
mode of cit-8akti andinforms it. He removes the limitations attach-
ing to demonstrative knowledge (which results from buddhi and
aghankara) making it dependent on Siva-Sakti. He makes cit-dakti
susceptible to His (own) onset. The Lord cannot be intuited by pasu
jYana illuminated by pasajBana (pada, padu and Patiffana are
each twofold as manifesting and manifested respectively). The
Lord can be seen only;thus : Patij¥ana characterised by $ivaSakti
subdues pasajBana arising from kala, buddhi, etc. This Patijhina
(manifesting type) manifests Patijiina (manifested type) which
illumines the Patijfina characterised by the soul’s Cit-8akti. The
soul’s manifesting Patijiiina illumines the manifested Patijf¥ina
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 requi{ed,
(tattvas like kald and their derivatives). For the cognition of Siva
‘Who does not belong to this category, another type of instruments
is necessary Si.e., vadakti and mental mode illumined by Siva-
Sakti. Though these instruments are said to be adventitious, they
are natural to the soul.

Siva cannot be cognised by SivaSakti. If He can be so cog~
nised (as an external object to Sakti) He w9u1d become external
to Sakti. The fruit of knowledge goes to Siva instead of to the
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cogniser. The soul’s cit-Sakti \’)vhich is illumined by S'iV? Sakti, is
like the eye lit by sun-light. Siva-Sakti and other ob)ecti are
cognised by the soul whose intelligence is thus informed by Sakti,
This is the supreme Siddhinta.

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 $iva to be different. There are some others who say that
the soul and &iva 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 $iva is cognised, it is found that the soul exists as one with
$iva, 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.®®

daiva Siddhanta speaks of Pati, padu and pada as eternal. In
the forecoing discussions, we noticed the terms sat and asat used
of Pati and pada 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 pada. Sivagra yogin interprets it as
‘amitya’, a procedure which is discountenanced by J¥anaprakadar.
Jiinaprakasar suggests that ‘asat’ means aduddha. $ivajifina
yogin says that interpretation of asat as sadasat, auddha 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 Giddhanta 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 wien it becomes latent.
Hence by asat only the Universe in its manifested state is meant.

63. Maraijiana Desikar: The statement there is only one (to wit
Brahman) implies the existence of more than one ..RBecause 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 pagn and pi<a are called
asat with reference to their general nature, they are not asat judged by
their special nature. They are sat.” —éivajﬁéna Bodha Vacanialalea 1

ecial f ara
See Mapidiyam also on asat. “EumR-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 i )ava 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 ineflective.
Thus it appears to be non-existent. Though it subsequently gets
free from mala and continues to exst, it does exist for a time like
asat. ftis only Siva who exists ever the same and therefore can
be calied ‘sat’ and ‘cit’ in the full sense of these terms, Thus the
Siddhantin uses the term ‘asat’ to characterise whatever under-
goes change and does not persist ever the same, with jts capa-
cities unsubdued. Compared with §iva 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.

Developing this position the Siddhintin says whatever becomes
an object of demonstrative knowledge is asat. Tn their manifested
state, the objects of the universe appear for a while and disappear
into their cause, viz., miyi. So, as compared with maya which
does not become an object of perception, the manifested universe
is asat. The Siddhiatin illus.cates 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 effecis.®s 1In
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 effcct of the sun’s rays on sand.

So, whatever becomes an object of demonstrative k

nowledge
is asat. at is beyond such knowledge.

But are there not declarations which refer to $iva as an object
as “He*’ ,(‘g)wﬁmgv@mwmﬁ ¢ S0 ol v Ly /ﬁeﬁ,m@m'@’)?
Though Siva is so wndicated in a general way, He cannot be
demonstratively known in one’s experience. He can be known

65, The treatment heie follows the Mapadivam closely. CF.
“o.ogujari o phg S5 pewiaGsri o.awiGar’ Tiruvicagam,
‘Gl ureraf Gash eua arapid g, Borabriyid
Gl urar yBwer I sy BarésGaar T
T gEseTr Qb TREE QuorySur guib e

GerBsa@ouiri”, Sambandar,
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only as informed by Patij¥ana 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, }hey
are the cosmological proof and argument from morality. ‘Bg ore
we assess their worth, it is imp/orta.gt_ to ﬁnd.out first the Sid hejnn-
tin’s view about reasoning. Sivajiiana yogin says thaF reasoning
is necessary, in addition to verba.l testimony, to re-inforce the
truths to pupils of dull understanding who are.hkcly to be con-
fused by the doctrines iof other schpo]s. Besides one does not
realise the truth in one’s own experience automatically as soon
as it is taught; one has to go throug_h the four stages of heanr}g,
teflecting, attaining clarity and ente'nqg the-state of tra-nCe. Again,
there are apparent contradictions in Agamic declarat_lons. One
should know the relative strength of these declarat}ons and to
determine this, reasoning is necessary. Thus reasoning plays an
important part in acquiring a knowledge of the ver1t1§s. 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-
jHana yogin gives a significant example. The knowledge of a
young girl regarding love, gathered from a study of books on love
is merely theoretical. She will understand it adequately only when
she has actual experience.”” Even so is one’s knowl.edge 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 1nitiated. He heard the Siddhanta from
Paratijoti Munivar. He sat in the presence of Pollappillaiyar in the local
temple, reflected on what he heard and attained clarity. The authoy
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
their perceptor g reflect on it and they do so in order to realise it in
personal experiences, As the Katha upamsad has it, dréyate tu agryays
buddhyi III, 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 ¥s what is helped; yukti or tarka s what helps. As
an aid to revelation, mfeason is of inestimable value; and it should be
regarded as subsidiary to}éruti and, anubhati’.

Ds. T. M. P. Mahadevan, The\ Place of Reason and Revelation in the
Philosophy of an eary-alvaitin,
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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 Paribhiasa as the reflection which follows the hearing
of the Siddhnta §istras. 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 Paribhasi goes on to define
pratyaksa as one’s own experience (svinubhava).

As a matter of fact, all the three praménas are only auxiliaries-
The real pramina is Cit-Sakti. The Siddhantin characterises
the knowledge given by three praménas also as pasajfana in so
far as they are limited by the psychic apparatus.  Intuition of
God is Patijfana.” Tt would be incorrect to argue that because
the Siddhintin uses reasoning to establish the existence of Pati,
padu 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. 1If
at all, it must be only for direct experience”. The deservedly
popular story of Kagnappar is ample proof to show that the Sid-
dhéntin’s God is not the end of a syllogisn1. 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 $aiva Siddhintin’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 &astras. 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
$astras should not be lost sight of. Experience comes first, ex-
position only afterwards. Samayakuravar (Sambandar, Appar,
Supdarar and Manikkavacagar) precede the Santina kuravar
(Meykandar, ArulNandi, MaraijDinasambandar and Umapat;j
$ivam). If we seek a parallel in Vidistadvaita, we find that the
Alvars. precede the Acaryas.™ “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 know it 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 b

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 Th;
traditional proofs (Ontological, Cosmological and Teleio ical
proofs) have been compared to ‘the strands of a rope whicgh is
more than three times as strong as each one of its strands would
be by itself.... arguments for theism tend to be cumulative’, ™
Hence', even if the cosmological argument is weak or unsatisfa.c-
tory, it cannot be a serious obstacle to the acceptance of a thejsti
conclusion. The cosmological argument has been explained th c
Starting from an undeniable deliverance of experience namellls-
that there are such entities as existing things and evel;ts it 37;

noted that these existing things and events reveal themselves, even
£

71.  De Burgh - Towards a Religj i

: gious Philosophy, p.
71a. The Philosophy of Visistadvaita, p. 502.p v 3
71b. Towards a Religious Philosophy, pp. 15-6.
72. R. B. 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 iis 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 mn 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 heslthy growth and vigour,
-with sap and life in its veins”- - T. M. Watt, The Intuition of God, pp. 3-4-

S.S. 9
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al argument as usually presented is con-

ernesc;) f:z gfw;hi: tl(]:cl)(rant wgho regarded i.t as g’i’ving us 2 ‘p‘ractlcﬁll
zertain’ty of the existence of God. “Admitting”. he said *‘that the
ure moral law inexorably binds every man as a comrr‘land (not as
i le of providence), the righteous man may say, 1 W11.I tha!: there
ﬁen; God. Ifirmly abide by this, and will not let this faith be
taken from me”.”  Sorley considers the mo.ral argument 2'11§ha
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 na?ure and order there-
in, we proceed to something beyoqd the material wor‘ld to a s.phere
of, relations and principles of a still more generall kind, of _1deals
like Truth and Goodness. Where COl_lld these 1.dea]s. be, if tht?y
cannot be embodied in matter or realised by finite minds. but i

God?

The moral argument too is not free from diﬁculties. Ifat 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 t}_les? arguments
consists in their cumulative strength—The Slddha.gtm also gives
a moral argument, but the difference between Fhe Hlpdu 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 itsassailants’.™ Inregard 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 §or1ey, vbid, 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 I

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 demongtrate 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 ..... The 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 shall notice some points of criticism of the Siddhantin’s
conception of God and briefly attempt a reply. It has been said
that the creatorship of God does not amount to anything consider-
able in the Siddhinta 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 aflirming the existence of souls and pasa as other than $iva. If
they are other than éiva, He cannot be pervasive’.®® Stating the
problem thus, the Siddhantin goes on to meet it by giving an ana-
logy. He says God is like the aka$a which gives the space for the
waters of the sea. Though the sea (i.e., dkada giving the space
for the waters) and water are pure, salt clings to the water and
not to the sea (ikada). Similarly, though Siva is pervasive, He
is not affected by the qualities of paSu and paSa. But it may be
asked whether there can be three eternal entities. This s really
the age-old problem of the One and the Many and the difficulties
in the conception of God as the Infinite. We shall state the Sid-
dhanta in regard to this matter, before we consider the general posi-
tionwith reference to Western philosophy.So far as pa$a is.concern~

78. ‘Quoted in Does:Gad Exist? p. 131 N.

79. Quoted in :Does God Exist? p. 131.

80. faiva Siddhinta, p. 74.

8. Butra VIL. See also Mapadiyam. pp. 447-8.

S.S8. 9a
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ed, we have seen already how pia 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 JHina-~
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 points
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 at all. 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 acceptits 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 §iva. Thus though souls are similar to $iva 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 piSa, the important point to remember is that
though the Siddhantin recognises it as indepe‘ndent, its capacity to
function depends on Siva’s Will, Tt is His Sakfi in its obscuring

82. cf. the Gita which says:
na jayate mryate vi kadacin
ayam bhutvd bhavitd va na bhuyah
ajo nityah s#svato’yam purano
na hanyate hanyamane ¢axire II, 20
and also the following
veda’vinasmam mtyam‘ya yenamajamavyayam II, 21.

83. $aiva Siddhinta p. 87. In regard to Christi
fol-]owing “The doctrine known as Creationism att;;iawﬁt;hiiltaoiggde;f;ndth:
existence of each human soul to a definite creative act; while the o e'It1
doctnqe called Traduciapism. holds that all souls are g’enerated frorrllol;)oot?:ll :
souls inthe same way and atthe same time as bodies from other bodi e’r
J. Ward. The Realm of Ends, p. 205. oftes
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aspect (as Tirodhdna) thatimpels irava to function. When He
wills it, Tirodhina changes into Aru] $akti 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 o 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 limitations, 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 it is 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-
1ia] 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 §akti, 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 anidi, because we do
Dot know the reason therefor’. Sajva Siddhinta Paribhasa. p. 30. cf. also
Mapadiyam, pp. 112-3. Where the commentator says that re-creation of
re-emergence (yer@ Hitasb) of the ubiverse is spoken of instead of the
first emergence, because that cannot be known by us.

86. @arg £ gy®dw, yaryd perdody Tiravacagam..

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 in a 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 (wyg.eww) and the effects of
maya and karma as His possession (e.m_ew), Thus He ig
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 infinite in 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 ne
part of space beyond His power and that His power reaches
throughout all time. ‘I is illegitimate te 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 is
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
me, 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 fo 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
50 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. Sorley - Moral Values and the Idea of God, pp. 480-1.

92. The Philosophical Bases of Theism, p. 263. Hemry Jones says:
<, .hére 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 fimite 1n which, and by which, the infinite is thus
revealed and realized has its own reality in the infinite, and exists mn virtue of it’
A Faith that enquires, p. 179.

93. cf. this i 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 Siddhantin that God is
essentially sat and cit. To give 2 parallel, Dean Inge says ‘Chris-
tianity teaches quite definitely that though the creation may b€
the necessary result of the character of God, itis 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, ar 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
at all. There arc two in all 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 Sakii may be criticised on the ground that
it 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.
Tt is God in relation to the world, Tt 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 ceasc 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-
lowing: ‘Immanence and Transcendence ‘are not sharply contrasted. It is the
Transcendent who is immanent and it is the Immanent who tramscends® - 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 miya, karma and dnava. All these bind
the soul and hence they are called pada. Here, maya, which is the
primordial cause of the Universe is fitst taken up for detailed

consideration.

Maya :*

The Universe that is produced as an effect is threefold, as
4uddha prapafica, Suddhasuddha prapafica and a§uddha prapafca.
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 §uddha maya (bindu). That which stands below
bindu and is associated with mala and karma is aSuddha maya
(4uddhaduddha maya). It is the cause of §uddhaduddha prapaSca
That which appears as the gross evolute of this a8uddha maya is
prakrti maya. From fuddha maya the four forms of speech (vai-
Kati, etc., in the order of destruction), are manifested; from asud-
dha maya, the five casnal tattvas (raga, etc., Again in the order of
destruction) are manifested. From prahrti miya, 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 (jada rlipa), perform their respective activities in the presence
of the Lord’s Conative Energy.

4ivajfana yogin says that to indicate that $iva’s presence is
necessary for the activity of Ananta and Srikiantha, the author
says that the three Universes evolve only in His presence.

divagra yogin explains this, with an example, Even as outof
cotton threads, silk sarees and gunny bags cannot be produced,
out of maya (mohini) miSradhva (Suddha §nddha) alone can bg

1. *Ma4’ stands for involution and ya’ for evolution. Mayd 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 a§uddha maya but bindu ($uddha miyi) alone
can be the cause of the body, etc., of the vijianikalas. Though
bindu is $uddha (maya), bezause 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

,, Vamadvaitin ... Cit-$akti
,» PaSupata ... maya (alone)
,, Naiyayikas and

Vai§esikas } primal atom
», Sankhya and

Pancaritra } prakrti
,» Jaina ... atom
,,» Bauddha ... five skandhas
,» Lokayata ... four elements

Evolutes of $uddha maya :

The Siddhantin states the characteristics of the evolutes of
§uddha maya, in the reverse order, from their external manifesta-
tion back to their genesis. First, in this order, comes vaikarl. It
js 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 helps to create determinate know-
ledge in the speaker and hearer (i) It functions in the following
way; the letters that, as impelled by udana get differentiated at
the madhyama sthina are at this stage, forced out by praga which
is directed by ahankara.

Madhyama is different from pafyanti 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 a soft sound, residing in the throat. Prana
vayu does not act on it. It is acted upon only by vdana. 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.

Padyanti, 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



140 S$AIVA SIDDHANT A

in the madhyami sthina, and resides in thought. Secondly, it
makes indeterminate knowledge possible.

Sliksma has two characteristics; (i) it exists as sound in the
karana Sarira and (ii) it makes knowledge possible. ~While
paéyanii, madhyama and vaikarl which evolve from it are destroy-
ed, it persists as $uddha 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 $uddha 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.

Sivagra yogin says that it is difficult for souls to see themselves
as different from this sliksma. When, by the grace of the precep-
tor, the soul; sees itself as different from stiksma, 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 notsay
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 vidy2
in dependence on the five kalas, (nivrtti, pratistha, vidya, §anti and
§antyatita)., They evolve without undergoing substantial changes
of their nature, unlike the products of aduddha maya. The $abda
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 §akti) which energy is of the
form of $uddha 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 (Arambhavida)—
e.g., the cloth is created out of threads. The Miyavadins espouse
th_e 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
(parinima) and the other where there 1s no such substantial
change (vriti). 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 vrtti (subtle transfor-
mation)is the cloth spreading itself into a tent. As J¥anaprakadar
says there is no inherent difference here. General transformation
(paripama) 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.

divagra yogin explains pafindma 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 notexistat 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 $iva causes the evolution of a part of His
Parigraha $akti and thus brings about the tattvas eto.

Suddha maya is the first cause of not only these four modes
of speech but also of the words, leiters, worlds, mantras, tattvas,
bodies, object of enjoyment, organs and everything required for
the partially released souls like the Mantre§varas, Mantramahe§-
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 Sadadiva, but also for the vij¥anakalas,
pralayikalas 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 vijiianakalas pralayikalas 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 éivagra 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 mantras 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 stkyma miya arise the gross kalas, the grosser miila-
prakrti and the yet grosser gula tattvas. The products resulting
from these grosser things are grosser still. The Universe that is
produced consists of parts like the carth, water, fire, air, akada,
male, female, hermaphrodite etc. It increases, decreases and is
transformed. The Naiyayikas 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 non-
different from their first cause, (may3), 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 Mayivadins who derive the world from the
indefinable, the author says ‘from the incorporeal, the corporeal
arises’. In referring to parts and whole, the Siddhdntin has in
view the doctrine of aggregation according to which the parts
(ionstitute the whole (which is nothing without them). To refute
Arambha vida 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 incorporeal (and therefore not subject
to changes) how can we derive the Universe which is corporeal
and changing? This question is put by the Mayavaidin. But

3. Nirambavalagiar says that souls do not h
\ 1 at so ave knowledge ex:
:ﬁgﬁgﬁ blbnlc::;u Butdwlgen they gain élvajﬁﬁna, even the knowledge gaicneg;
o . p ‘
e 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 akada 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 &ka%a. 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 Mayavidin’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 eternal as it has no beginning;
incorporeal, asitis 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. TItis 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
Ksanikavadins say that everything arises in a succession, each
thing depending on its predecessor and giving place to its succes-
sor. To refute them, maya is said to be eternal. The Lokiyatas
say that elements (they recognise only four) cause the Universe,
To refute them, mayi is said to be incorporeal. The Vaidesikas
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 gunas is the cause of the Unijverse.
To refute this, maya is said to be one. The followers of Bhiskara
say that Brahman is the cause of the Universe. In 1eply to them,
maya is said to be an Assumptive Energy of the Lord. The
Sivadvatins say that Cit-$akii 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



144 $41v4 SIDDHANT A

are told that maya is a mala. One sect of the $aivas holds that
mays deludes wholly, like anava. In reply, it is said that causing
delusion is also (thereby implying some other function to be
primary) the characteristic of maya.

From miya of the aforesaid natuare, arise kala, niyati, kala,
etc., in the order of mention, Kala is distinguished, by command
of the Lord, into past, present and future. Kila sets the time-
limits for the effected Universe, exclading itself. The Universe
is subject to the states of origination, sustentation and destruction.
Kila causes the Universe to function in accordance with karma-
divagra yogin says that impelled by the threefold Energy of the
Lord, jananl, arani and rodhayitr3, 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 sunis 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 it 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 a time? If it has, then there is an infinite regress. If it 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 a§uddha maya, what is the
time for the origination of the products of $uddha maya? In $ud-
dha maya there is §uddha kila. What is the time for the interme-
diary dissolution? Time is required only for the activities of Sada-
§iva and others, The Lord, Who iranscends time and does not
require it (for His activities), performs the five functions.

Time is past for one thing, present for another and future for
a third. 1t 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. How could 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,

divajNana yogin explains the position thus: If timeis 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$uddha kila, the former for ‘$uddha
prapaBica 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 thatg

4. Mapadiyam, pp. 177-8.
S. 8. 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 shallow 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 Siddhinta. But Pringle Pattison thinks
that St. Augustine does not meet the real difficulty inso far 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 essentiak
relations to anvthing 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
pature 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 anava, 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.

Sivagra yogin says that niyati determines karma, prevents
increase of activities liable to arise from the attractiveness of
objects; prevents the cvasion of experience of the 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 doesall
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 in time but together with time, Plato says in the Timaeus,
38, ‘Time then was created with the heavens’ - Idea of God, p. 303.

6. 1Idea of God, pp. 303-305.
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Cannot the Lord’s Energy itself bring about the proper allo-
cation of karma ? Is niyati a 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 do a 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 experience 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, kila and 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 agava, that anava must be partially
removed by kala. If it is not so removed, there will be no appre-
hension of objects; it will be like the kevala state, !t will be as
though there were no souls.

But then, cannot Anava be completely removed ? Tt cannot be
completely removed by kali. 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 thatit 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
kila) 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
tarned towards &yva 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 kila. 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. Buddhiis an 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 Wwith buddhi itself as the means; why
assume something else, besides buddhi 7 says the objector. The
Siddhantin replies that unlike the sense organs such as the eye,
manas doubts, ahankira produces egoism and buddhi determines.
Like the sun’s rays for the perception of substances, these (manas,
etc.) are auxiliary to vidya. Kala partiajly removes &lava and
informs cognitive activities. Vidyd associates itself with intelli-
gence and causes perception of objects. Thus vidya causes the
second bondage for the souls.

Raga arises from vidyd, 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.® XKala,

' 7. It will be noticed, here, that the soul is said to be pure intelligence
which normally turns towards Siva rather than towards objects of the world
1t has to turn towards the latter in order to havs experernce of the World-
necessary for working out karma and removing anzava. ThLe emphasis on thf’:
mtel_hgence of the soul is important in helpimng us to avoid the popular miscon
ccfp:mn tpat the s\'tml ?as ;10 status of its own or that 1t is all the time a creaturé
of its environment. In i i Siva ;i is pr i i
PAAGHO eing sat and cit like Siva jin His presence, it is oniy

. Jua § - 5 Ve
8 napra kagar says that the soul which has a five-fold coat, has fi
afflictions arising from the five human defects of & i
1 nescie.
o v <. cience, self: conceit, des C,
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vidya and riga (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 respeciive agents). Thesoul wearing
such a coat is present partially in desire, cognition and conation.

What is specially referred to as purusa tattva is the soul
when it wears a coat of ignorance, egoism, greed, affection and
anger arising form miila prakrti. The soul is an mtelligent 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 riga tativa arises
and helps the enjoyer. It quickens the activity of the soul which
is turned towards enjoyment by kald 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-bornriga can beaccepted only asa figurative assump-
tion.” The Siddhantin replies: “The soul’s Cit-$akti, which is
agitated by vidyd and kala, unites with riga thatisa dispositicn
of buddhi and that is different for different objects. This riga is
special. The raga we are 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
gupas. The soul is the seat of the three gupas: Therefore it is
impelled to act by the objects having particular gunas. There need
be no primal riga. The Sidchantin 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, ete., which are the dispositions of aava and which
are atiached to objects, ripen, non-attachment to objects comes
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about and interest in them is given up. How is this? Even when
there is the eye (semse-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. [t 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 worldly
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 Saktinipita.
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 §iva in the case of the Vainayakas. At that
moment, there is a desire for $iva 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 kald remove ajava
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 kila,
etc., and avidyd. The soul takes on this aggregate as its cloak and.
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gets the name of purusga tattva by reason of its conjunction with it
This name is not given to the Vij%anakalas and Pralayikalas. 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: Kila and the other tattvas will do
for the production of the purusa 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 misradhvi. 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-tativa. 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 purusa-tattva is seen
to be necessary.

After tattvas like kala have arisen from a$uddha maya, mila-
prakrti, in which the guas are in a latent form, arises from kala.
From milaprakrti, 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 gunas bind the souls, Wherever the soul experi-
ences enjoyment, it exists in the form of guja.

S’ivégra yogin states and meets the views of other schools in
regard to prakrti. The Pahcaratra and the theistic Sankhya argue
thus: The equal state of the gumas is called prakrti. How can
prakrti be said tole the cause of the gunas? The $aiva Siddhantin
does not accept the view that the equal states of the guias is
prakrti. For, the gunas, being inert and many, are effects and
there must be a cause for them. That cause is prakyti.

9. Jiamaprakisar:
sattve-sattva rajas-sattva tamas-sattva
sattva-rajas rajas-1ajas tamas-rajas
sattva-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
pature of the effulgence of knowledge and activity, Therefore
prakrti is of the nature of gu 1as—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 gulas. They are of the
very nature of guas. The Siddhantin replies: The effulgence of
knowledge and activity as the nature of things beginning with
maya and ending with prakrii 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 mayd, prakrti, the effect of
kala and in the gunas like satfva, the effects of prakrti.’

The atheistic Siakhya argues: The origin, sustentation and the
intermediary destruction of the Universe can be said to be caused
by rajas, sattva and tamas respectively. Why should it be said
instead that $rikaatha Paramesvara performs creation, etc., in
prakrti? Whereto, the Siddhantin replies: Since the gujasare
inert and many, they are effects. To produce the effect from the
cause, intelligent agency is required. It may be said that the
gunas have their cause in other gnjas. But since these other
gunas 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 $rikantha.
Parame$vara is the agent for creating prakrti from kala and the
subtle things like the gunas from prakrti. Even as the products of
miyi cannot exist withour 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 gupa which is the lower part of prakrii, we have the tattvas
from buddhi to pythivi.

With the contact of the Energy of the all-knowing and extra.
ordinarily mighty Srikantha, sattva, rajas and tamas arise from
prakyti; these guitas are controlled by Brahma, Vis)u and Kila-
rudra who perform creation, sustentation and destruction res=
pectively.

Of these gulas, sattva is luminous like the crystal, rajas
uminous like the ruby and tamas like the indranila. The activi-
ties, sujtable to the karma of each soul, which these three gunas
cause are as under:
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Sattva: Intellcctual 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 ahapkara), without cunning, with cleanli-
ness, good eflorts, 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 “T"” 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 eatingof prohibited food, sleeping
too much, arrogance, laziness, hindering other people’s prosperity»
lack of iintelligence.

When one gu la preponderates over the other two, two other
gunas rise from the guna that preponderates: So with each
primary guna 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
lack of order arise. Thus six derivative gunas arise and together
with the primary three make up nine in all.®

These nine guias unite with the intellect and help the souls
in the perception of sense-object justas the lamp helps the eye
to see objects. By relation with the gunas 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
gunas, constitutes the gross body for the soul.

Mblaprakrti which has been determined to be the cause of
the guna 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 & XVIIL.
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&ivagra yogin explains this in detail. The activity of buddhi i
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 hereafier. The act is
destroyed the moment it is finished. An unseen potency arises
from the act and persists till the act bears fruit. It does not
reside in the soul, Ifit did, the soul would be inert. The fruitg
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. Itis 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,
jgnorance, attachment and lack of lordliness.

By the pre-ponderance of sattva, merit, intelligence, and noun-
attachment come about; by rajas, the activity of riga 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 attzinment 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. J%ina is of five kinds as laukika,
vaidika, adhyitmika, adimargaka, and mantra (these five become
ten, owing to differentiation effected by buddhi. Vairagya is
distinguished into ten kinds (like vairagya resulting from disease),
lordliness is distinguished into eight kinds as anima, mahima,
garimi, laghima, prapti, prakamya, 1§itva and va$itva. Adharma
is distinguished into two kinds: ayama and aniyama. Ajfana is of
five kinds. They are tamas, moha, mahamoha, tamifra, and andha-
tamifra. The commentator says that there are sixty four varieties
of ajnana in all. Avairagya is of ten kinds. It is the counter.
correlate of vairdgya-guna. It consists of a hundred gunas like
pain etc., and creates desire for condemned objects without invit-
ing reproof. Apai§varya is the counter-correlate of ai§varya. It
consists of eight gunas and one hundred and seventy six varieties.
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Ahankara is the cavse 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-
objects and identifying itself with them as ““I”” and “mine”, It
exists as non-diffeient from the soul. Because of the differences
obtaining in the gu.ja tattva which is its cause, it is also differen-
tiated into bhitadi-ahankara, vaikari-ahankira, and taijasa-ahan-
kara.™

Sivagra yogin asks why ahahkara tattva should be recognised
when buddbi tattva has already been accepted. Buddhi is the
intelligent soul de-limiting objects as being of a particular nature.
Abahkara marks off one ego from another. Ahafkara’s activity
consists in seizing external objects. Buddhi determines. So ahaf-
kira 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 ahahkdra were only one, when one says “I am Devadatta”,
another who does not have that name must also say ‘I am Deva-~
datta’. This is not 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 taijasihankira for

purposes of cognition. From vaikari-ahatkara, the five motor-
organs appear.

$ivagra 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 ahankara. Buddhi decides;
ahankara (as resolve to make sure) apprehends. Cogunition 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, Jndnaprakagar: Ahaikara arises by the preponderance of rajas in
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

and the cluster that iS the cause of the tanmatras, In this order it is known
as tamasa, rajasa and sa ttvika.
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‘manas. Should it determine anything else, a pot seized by manas
may be determined as ascloth. 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 18 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 cognise all things at the same time. It is not so,
Manas, in dependence on the functioning of subsidiary causes,
apprehends in sequence. How it is that the soul which is of the
nature of intelligence is said to have cognition in sequence? It
is so0, 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 is not right. As sun-light throws everything
into relief, manas which is extensive can grasp big objscts 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. QOur 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; ahahkira apprehends and buddhi deter-
mines. Of these two views, wihch is acceptable? Manas first
seizes and then doubts. Ahankarz (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 cognisé
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. Itseizes external objects through the

12. The Paugkava says that if karma has not matured, manas does not
attend to objects even when there 1s sense-contact. Karma does not ripen
all at 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
taijasihalikira. The ear which causes awareness of the sound
produced from akada is of the nature of akaéa. The objector may
say that the ear is the same as the skin etc., and that the five
gense-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. If it 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 ahankara and thus be incorporeal, it must be able to see
objects beyond the wall also. No; it is not so. The wail is not a
pure substance. It is a tamasic substance and obstructs thc 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 that 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 sarme
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 rlipa tanmatra which arises from tamasihankara.
It may be said that if the 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 dkasa limited to the exient
of the physical organ of hearing. Skin is the skin of the body.
Tt exists with the subtle element of air and feels the hot, cold
or Iukewarm, hard or soft conditions of the objects which impinge
on it. Eye exists in the physical eye-balls along with the subtle
clement of fire and goes out to perceive coloured objects. Tongue
exists along with the subtle ¢lement 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 Siddhintin 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 ete. 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

. 13. When it is said that the cot calls we understand (Jahal laksana) that
it is th; person on the cot who calls. Likewise, we must understand the
sensesin the ecar etc.,, to have been referred to whea 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. 8o, 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. If the 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. Justas we are able to infer from an arrow’s flight whence
it came (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 objecter
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 some’other opening. We can hear no sound com-
ing from the ouiside world if we are in an air-tight room. The
objector retorts that if sound can reach wus travelling along a
certain route from the temple to our room, why not the ear go
oul 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. Fot and other things do not come into contact
with the eye. 1If 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 berceive 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. Even as 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 organs are: (i) the organ of speech,
(ii) feet, (iii) hands, (iv) anusand (v) the generative organs.
As these organs do not apprehend objects but perform certain
functions, these are called conative organs. If the sense of hear-
ing perceives sound, vak abides in dka8a and speaks. If the skin
perceives touch, feet abiding in vayu, walk. If the eve 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 vak was said to arise from &uddha
mayi. We have referred to a vak here also. 1Is the present a
figurative assumption ? No; this is the place or mode for the
manifesiation of vaikari vik. How is that? When words expres-
sing meaning are written by hand, the meaning is not created by
the hand. Itis 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 $abda-tanmatra is not the cause
of modes of speech (vak) like sliksma. 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 catse 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.

Tanmatras: After sensory and motor organs, the tanmatras
of sound, touch, form, taste and smell arise from bhiitadi ahankara.
The tanmatras cause the senses to function in regard to their
respective objects. Besides these, we have the puryagstaka deha
which is constituted by the five tanmatras, manas, buddhi and
ahankara.

In dealing with the origin and function of the clements, we
bave 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 Maraij¥ana
Deéikar and JHanaprakadar). $ivigra yogin interprets the idea
in such a way as to maintain conformity with a previous state-
ment (ardraefurs ysbsgag). From the manifested dabda
tanmmatra, akada 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 sparfa 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 3kada 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.
It has the taka-taka sound: it is hot to touch; it has the quality

S.8. 11
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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-tanmitra which is of the nature of unmanifested sound, touch,
and form and manifested taste, It has the $ala-8ala 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-tanmitra 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. Akada has got the quality of
sound alone. The Vaifesikas say that air, water, etc,, also have
only one quality each. But we actually perceive sound in the
earth, It is said so in the Agamas also, The Vaiesika view
contradicts perception and verbal testimony. The probans is
open to the defect of kilatyayapadigta (sublation).

Instead of deriving the five elements from the five tanmatras,
why not derive air from akasa, 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
akasa arises from the soul and the other elements arisec one from
another, starting with akasa.’* Is not the Siddhantin contradict-
ing the Veda then? We must infer the quality (replies the Sid-
dhintin) present in the effect to be existent in the cause also. So
the five qualities, smell, etc., should be found in akasa. If they
were so found then there should-be no difference between each
and akasa. If akaSa should arise from the soul, then the soul
would also be inert and changeable like the akaSa. The secondary
significance of the word atman used previously is stman as defined
by ahankara. Akada, air, etc., arise one after another in sequence.
The PaWcikarajga-sequence also is reponsible for this statement.
This sequence may be slated thus: each element is halved. One
half remaining itself, the other half becomes divided into four

14. Jianaprakagar: Elements are threefold as saksma, antara and bahya
Stksma resides in the subtle body and is the support of the sense-organs
Aantara resides in the gross body and performs the function of rearing the body
etc. Bihya is the support of the words and objects of enjoyment and performs
the activity of giving place etc.

15. Cf. Taittiriya 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., ak58a is non-existent. They may say
that neither perception nor inference can be used to affirm the
existence of akaSa. The Siddhiantin 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 akaSa to be such a substance. It may be
urged that the non-existence of the other four elements consti-
tutes akaba. If so, then the non-existence of the pot must be the
existence of the cloth. Ak#Sa has a quality, viz., sound. It cannot
be non-existent. The Naiyfyikas and VaiSesikas say that 5kada 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 aka$a. This is the conclusion
of all the tantras, $aiva, 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 §antatmaka, ghoritmaka
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, timasa, and sattva 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.

S. 8. 1lla
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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 prina apéna, udana, vyana, samina, naga, kiirma, krikara,
devadatta and dhana%jaya. These protect the body according to
the development of ahankara. Aka$a is the region for the airs
like prana which are found in the ida, pingala, sugumna veins, in
the heart, in the pores of the face, etc., which are related to
ahankara.

Earlier, Sada§iva and Anante$vara 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 as
many. The five elements are said to arise from the five tanmatras,

these from bhutadi-ahankara, the five motor organs from vaikarl
ahapkara, the five sense organs and manas from taijasihankara,
ahahkara, from buddhi; buddhi and citta from avyakta,
avyakta from kala; kala, etc. from a$uddha maya, purusa tattva
in the aggregation of these five, nada from $uddha 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 $uddha and a$uddha).

Cause exists inseparable from its effects. How do the effects
arise and how do they persist? Akafa 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 aka$a, 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. It is even so with
m3aya and its products. ‘
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Akaga has the guality 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 tanmaitras of the form of the subtle body are the internal
elements. Akafa, 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 dk&Sa.
They object to the predication of any colour for the incorporeal
air, The Siddhéntin 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. Tt has manifested touch sensation and
unmanifested form. That form is perceptible to yogi§varas.

The objection may be extended to akasa that since it it incor-
poreal it cannot be said to have colour. Besides, the Mrgendra,
Saravajndnottara etc., say that akada 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, akaa is of smoky colour even as the
crystal is blood-red when in the presence of japakusuma. So ihere
is no contradiction,
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There are thirty six tattvasin all. Though guddha tattvas
are also inert, they are said to be intelligent, because they consti-
tute the form of Cit-§akti. Of the remaining thirty one tattvas,
purusa 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 c¢idacit. Has it no status and
nature of its own ? Purusa-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 natare, The real nature of the
soul is intelligence. It is an independent intelligent entity. Because
of impurity, purusa tattva clings to it, and the soul is taken to
have the characteristics found in puruga tattva.

Classification of tattvas :

Five are called §uddha tattvas. These tattvas originate from
$uddha maya. We have the seven SuddhaSuddha tattvas like kala
etc. These come from aduddba maya. Aduddha maya is called
$uddhasuddha maya because it stands between suddha maya and
praksti mayi. 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
kald to enjoyment. And so, they are called preraka kanda. The
$uddhaduddha tattvas cause enjoyment to souls and hence they
are called bhojayitr-kinda. The twenty four a§uddha fattvas are
the means for the countless souls experincing enjoyment. These
are called bhogya-kada.™

The entire effected Universe, which is threefold as incorpo-
real, corporeal and corporeal-incorporeal and which evolves from
miyd 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 tattvas (deities of the class of the souls and

16. The Paticaratra asks: Will not 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 uncaten. If
karma is not worked out by its fruits being eaten, release cannot be attained.
So, the éiv:igamas 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.
ivigamas make this matter clear.

éivégra yogin examines an objection stated as follows:
Tattfos applicable to the soul are only upto sadikhya. 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 nida 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. Jhinaprakifar 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 milaprakrti are withdrawn by S',rikat_l’gha who
is the presiding deity for all kinds of souls. The six tattvas above
mulaprakyti are withdrawn by Ananta, the deity for vidya; Suddha
vidya, isvara and sadikhya are withdrawn by Laya $iva. $Sakti
and §iva tattvas are withdrawn by §uddha $iva. At the time of
Te-creation these tattvas are manifested by their respective agents.
Suddha Siva alone is the eternal without origin and disappea-
rance. Laya §iva, Ananta (Bhoga $iva) and $rikantha Rudra
{Adhikara Siva) are also taken by some to be eternal. This is
only figurative.

The Vaisnavas say that the non-material world (aprakrta
Ioka) 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 Mahalaksmi. The Saiva-ckade$ins say that the .three
tattvas, Suddha vidya, i§vara and sadakhya and their deities
Rudra, Mahe§vara and Sadaiva are eternal. Sayujya is being
perfect with the eight qualities. This is not the Siddhanta. Sakti
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and $iva tattvas are taken into Pa’rabindu which is called Suddha-
maya. Parabindu is also called Siva because it is controlled by

Him.”
Karma :

1t is so-called because it is produced by the activity of manas,
vak and kiya (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 des.
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 put in it. If water is heated, it becomes
hot. Neither fragrance not heat is natural 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 hot is due 1o 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 sa%icita
karma. The body cannot be said to experience pleasure and pain,
because it is inert.*®

17. Juanaprakadar rules out certain views as not consistent with the
Siddhinta. The Saikbyas and others say that prakrti. asuddha maya and
suddhamaysi, respectively areeternal. According to the Siddhdntin, prakrti
and aguddha maya are withdrawn into §uddha mdya. Some of the Saivas
Say that the three tattvas, $uddha vidys, 1évara and sadakhya are eternal
This is also unacceptable.

18. Jianaprakasar says that if merit and de-merit are objects of per-
ception then we need not concernourselves with their purpose or purposeless-
ness to verify their being the cause of pleasure and pain. If purpose were
1o be the test, then it can only-be in the case of what is inferred. Either
way, the Lokayata’s position is unintelligible. From the Lokiyata’s point of
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The Lokiyata 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 Siddhintin meets the objector on the latter’s own ground.
He appeals to 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 saficita karma. Sivaj¥dna yogin gives as example
people unearthing treasure. Thus he claims the doubts of the
Lokayatas are answered and safcita 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 containedin
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 nof natural to the soul
but only adventitious. Body, sense-organs etc., being inert they cannot
experience pleasures and pains which are born in the buddhi tattva and
attach themselves to the soul.

19. Juanaprakasar 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 of 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 in 2 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
is 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
experience is made possible by the Will of the Lord and wrongly
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think that their experience is due to themselves; wherefore
dgamya begins.

$ivigra 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 in a 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.

éivégra 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 ilt 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 ? Itis 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,
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diviigra yogin says that because the Lord who dwells in th.e
hearts ofall souls is inseparably existent in them, He takes their

deeds Himself.

Virtues >

Conducting oneself in conformity with the ways of the world,
love 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
reverential 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 bas 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 ethicsis 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 vtter 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, suifer-
ing and death; they have to perform deeds. (Nirambavaiagiarsays:
Hence they cannot know the conditions of the souls and deliver
them from birihs and deaths). But nowhere do we hear such
things said of $iva® Hence Siva without becoming subject to

20. et LB pliy 8oty 18U Hurewi s,
@mr(_;beurrﬁ) @paltGs se5CerGamrs—ifd el H
S prg sogus GaBerid CugaBa arps o
Y065 swgui Cs g Gaid — GG @i ssTS
Jdanaprakagsar 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 sce some one other than the
one we worshipped answer our prayer. Can we say thenthat 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 8iva Who grants the fruits of one’s aotion, then does padu punya
become Siva pugya? The distinction of merits into pa$u 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 deities and grants rewards to the devotees. It is evident
then, that the best merit is to worship Him. All 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 adhberence to ethical
tenets— to worship of deities of one’s choice and finally to §iva —
the Highest Who is the author of all 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 Sadadiva tattva, manifests Himself
externally in a particular physical form and with a particular
garb. In 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 $iva become good
deeds. Even the good deeds done by people who do not worship
4iva 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 Candifa, 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. Marajjfisna Desikar: Siva resides in §iva-linga and in those devote:
who have received Siva diksa and grants grace to those devoted to theses
The Agamas declare that if the worshippers of liiga disregard the devot "
of §iva then linga-worship will be unavailing. eos

éivég:a yogin : §iva exists non-different from the fixed li 3
forms like §iva-worshippers. Contemplation of Siva as exislt]iit]lggainagi Il?o?tn'g
worship free from the defects of deficiency, cruelty, repulsion polluf:ione * lg
guﬂ'ering of the body to which external worship can be subject. if contem lazlin
is not possible, the agent should undertake spiritval enguiry, me;:]wh?ln
worshipping Siva-linga and Mahesvara (movable form). Iﬁz,ina raka .
says daily we must worship by kriya, yoga and jHana. 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
is a 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.2?

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 injunc-
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 $iva. 1t 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. Pleasurcs 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. Swagra 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 Desikar says that by Lord reference is made to Sadagiva
who knows all and is without desires or aversions.
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self-centred and does not radiate love to all beings. It is Karma,
based even on such virtue that the Siddhantin calls mala. The
TLord’s will is 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 regulatioms, the diseases resulting thereby on
account of oneselfand 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 g0
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 fo the earth and enter some womb to
experience the remains of the fruits of their deeds.?

23 éivagra yogin says that the body for experience in hell is consti-
tuted by the five tanmatras and manas, buddhi and ahapkira (puryastaka).
For experience in heaven there is the effulgent body constituted by the éésenée
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 madhyaparamsnu. The earthly body is
said to be the evolute of the clements because it is subject to change of
states like youth,

Jianaprakagar says that according to the pure $aiva Siddhantin the gross
body assumed for experience in hell is coarse, that for the earth is middiing
and the body for heaven is subtle.
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Perhaps there is no interval between the discarding of the
carthly body and the assumption of the yitana body or vice versa?
The soul takes another earthly body immediately after discarding
one, instead of taking yAtana sarira. Or it may take one yitana
&arira after another without interposing an earthly one in between.
It all depends upon the efficacy of the deeds. Discarding this
earthly body, it may enter the womb so as to take another earthly
body and go on thus continuously, Or, without entering any
womb, it may, because of its sins, remain like a stone and after
some time go to hell to experience great pain there and return to
earth' again. Thus there is interval also. We can understand
the stay of the soul in heaven also similarly, Siva’s Energy finds
the relative strength of deeds. “The fructification of the weaker
deed is not yet’ says the Paugkara (Pa$upatala 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 forgetiing 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 Krida 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
50, the former is also not so.

Deceds 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 kdinmya
mala. Since this binds the souls even as znava and miyi 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
and pain which are its effect.

AN

24. Jnanaprakadar: Karma is twofold as merit and demerit; threefold
as causiog 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.

N We infer the cause from its effect - from pleasures and pains, we infer
arma,

S. 8. 12
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divagra 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 bedy, etc. 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 ocruelty and He brings about the souls”
experience of heaven and heli only in accordance with their
karma. If the dispositions of the prakrti-born intellect are said
to be the cause, we must remember that the derivatives of pra-
krti are the experienced rather than what causes the experieace.
It may be said that karma of the form of the acquired dispesition
of the prakrti-born intellect is enjoyed as a disposition and what
causes enjoyment as an act. 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 1n 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 is the primal cause of the activities done
by the operation of thought, word and deed, it is known as
kirana mala. Though the deed perishes, it continues to exist in
a subtle form and hence is known as the unscen. As itis the
cause of the enjoyment of aSuddha maya, it is known as mala. Itis
also the cause of the distinction into adhyéatimika, 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, animals, 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
Ppredicate beginning and beginninglessness of the same object. But
karma is beginningless as an aggregate ; since it comesto a close
as individually begun and done, it has a beginning. It grows by
the dispositions of anava like moha. Souls occupying the bodies
evolved from maya act with the feeling of “F, and “mine”.
There are differences between the acts and differences between
the results also. In the pralaya state karma remains invisible in
mayi. 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 statienary 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).?** Bat 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. Marajjiana Dedikar and Nirambavalagiar say that the Bhattas hold
this view. The former states the Bhatta view thus: 3Souls 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 reborn as bull. S§ivdgra yogin says
that this is the Tattvavadin’s view, that human beings, animals etc., are
re-born in their own class and that these never change their class 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 of a 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.
Visnu, cursed by Bhrgu, underwent the ten transformations into
fish, etc. A spider that worshipped Siva in Tiruvinaikki 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 §iva 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.

If 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
miyi 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 canse—the subtle body. It may be said
that if the cause is one its effects cannot be many.?** If a person

26. Jdanaprakdgar 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 transformed by Siva into many
different forms. This is not at variance with Satkaryavada.

Quoting the law that the quahtles of the cause produce the
qualities of the effect, 8ivagra 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 gold into 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.e., 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
18 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
is not so. The analogy for tHe 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~
mot come into existence and go out of it. The latter is seen to be
the case. So the former must be true, Thus presumption is 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 Satkiryavada, 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)
are the effects of the tanmitras. 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-
krii msya, aguddha miya and $uddha mayi are the assumptive
substances for the Lord.

To the question how karma, caused by the body and organs
which are the products of maiya can be destroyed, $ivigra vogin
replies that it is like the forest fire destroying the forest.

Bodies, organs, etc., that come into existence are all mala.
What is the reason for saying that mala is removed by mala? (or
as Sivagra yogin puts jt, how can bodies, eic., 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 miya as a medicine wherewith to remove the other
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 butalso Buddhism and Fainism
accept the doctrine of karma. It is no exaggeration to say that
this doctrine has profoundly influenced Indian thought. But this
doctrine is nsuaily wrongly ideniified with fatalism and on the
basis of such wrong identification, it is argued that this doctrine
denies freedom to man and deprives him of all initiative. 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, Juapaprakasar says that when souls attain release, the Universe
ceases to bind them. In the Matalga Paramesoara he says) it is said in
respect of the released soul which has attammed Sivatva that §iva is not its
controller; nor is it the controlied in relation to $iva,
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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, saficita 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. Saficita is also a part of past karma but
something that can be overcome by spiritual practices and des-
troyed entirely by jiana,*® Agamiis 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 ene 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 scieniific 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. Saficita 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 clement of freedom and the element of neces-
sity in our moral life. Morality presupposes frecdom, 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 isfree 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 perpetuvate themselves
by creating favourable predisposition for future acts and likewise
bad deeds. We cannot persist in a certain line of conduct and

28. Cf. the following:
serdor wPsHEE $5 g eprafsar
apairdar oi%rular y-Fane wadpLUrTEer
arlar aI8aranwit 199 & gt (JenFairiEer
Qedrafie oags Haer@GerrCa—
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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.”*%

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 arnd 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 if they 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 Iucid exposition
of the doctrine of karma given by Professor D.S. Sarma, in his What is
Hindwism? 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 pature of its soil, the
changes of weather to which it 1s exposed are all pre-determind. But the
farmer is quite at liberty to till the ground, to manure it and raise suitable:
crops or to neglect it and allow it to 1un to waste’. Ibid, p. 67.

29a, The Hindu View of Life, p. 75.

30. Schomerus. p. 420.

31. $awa Siddhdnta, pp. 216-7.

32. Siddhiyar, 11 13. Inthe text line <@g o1fidxnd Griigd”
the words o uiié@ e g’ are significant. Also see p. 171 of this work
for Sivagra yogin’s remarks about good and evil deeds.

33. vafl gisrer QEulsun@uwrear oy @ere ayBsar
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promotion of natural processes”.3¢ 1t is not clear.as to what pre-
cisely is meant by “natural processes’. As for the charge that the
Siddhianta 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
noét only to the demands of morality but also to the need for relat-
ing them to the Supreme Reality—God, Who is the moral
governor of the Universe. Eligibility for spiritual endeavonr 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?’342 Thijs 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 its 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 $ivagra yogin includes among evil deeds, failure to
alleviate the suffering of fellow-men while one is capable of doing

el g@r Gurpsped Fe@ar aibs e
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Cf. the concern for others’ spiritual welfare expressed in the lines
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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. Tt is clear that the Siddhintin considers omission to do a good
deed here as serious as commission of a bad deed. Not merely
should one refrain from doing evil to others; one must .also do
good to them and help them by alleviatin_g 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 is no warrant for taking
all suffering to be evil. The lives of saints and sages affor'd 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 less
than the popular ethical works enjoin service to fellow-men as
our highest duty ?*

Anava

A java is eternal and beginningless. It is as connate to the
souls as verdigris is to copper. It is the primal bondage for the
souls. If Anava is removed, the souls will be restored to their
essential nature as intelligences, Anava is one; but by virtue of ity
infinite capacities, it thwarts the cognitive, conative and affective
functions of the souls. Sivagra yogin gives the following syllogism sz

This mala is a substance,
because it has many energies,
like fire.

35. Dr. A.G. Hogg in his The Christian Message to the Hindy,
gives the Christian solution of the problem contrasting it with the Hinda
solution in the following words. <The Hindu declaration is: “There is no
problem, for there 18 no undeserved suffering’. The truly -Christian declaration
is:  “There is no problem, for it is right that there should be undeserved
suffering’.  Again ‘Fundamental to the kavma-transmigration idea is
the moral pre-supposition that individually unmerited suffermg would be an
iniguitous phenomenon, and js, 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 ? Isit
perception or inference or verbal testimony 7*° Since inava is
beyond the ken ol 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 dnava. So 4pava 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 anava. But
the Siddhantin says that 4 7ava 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.

$ivajiiana 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 dpava.®®

36. The discussion is found in éivégra 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 will conflict with
the characteristics of karma already dealt with. Besides the new-born babe
is seen to reach for its mother’s milk knowing that it will satisfy its hunger.
This would not be the case were it nit for the impressions of the karma
of a previouslife. 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
jntelligence also must be etermal and pervasive, if the soul is eternal and
pervasive.

38. Gsrgpp apsuasuBg s dy@uaGp

GO 5. wdmtrarel il g gisirGe—
---éivaneriprakﬁsam, 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;

tbey will not be finite intelligences; they wiil be ompiscient and omnipotent;
they will be of the nature of inteliigences and be like Siva Himself-’.
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1t may be said that without recognising alava, we may take
limited knowledge to be natural to the soul, just as omniscience
is natural to Siva. In that case, how can there be omniscience
for the soul at and after release ? If it is 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. It 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 4nava.

Is ignorance caused by anava, the opposite of knowlegde or
the non-existence of knowledge or a different kind of knowledge
or what obscures knowledge ? If ignorance 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 of a 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
later. If the second, there should be knowledge at the beginning
but not later; if the third, the souli 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 apprehen-
sion of both terms viz., knowledge and ignorance. If there is
knowledge, there can be no ignorance. Thus there can be no
apprehension of the counter-correlate.  Sivajiiana 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
alava). 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, dnava affirmed by the
Siddhintin is established, Karma cannot be said to obscure all the
souls; for, as resident in buddhi in aduddhadhva and remaining in
adhomaya during pralaya, it cannot be in any relation to the
residents of uddhidhva. 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 Siddhintin says that
maya stands apart from the souls, informing their cognitive, cona-
tive and affective activities. Anpava, on the other hand, exists to-
gether with the souls and obscures their three fold activities. The
difference between maya and agava 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 anava obscures, maya illumines;
while apava thwarts, maya helps. Apava and mayi 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 run a 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 avidyi; hence the man who attains to the
highest knowledge (jina), 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
entitiecs—anava and maya. The Siddhantin feels that there is
something other than &gpava (which obscures), to bring about
partial manifestation of the soul’s intelligence. Maya is a sort of
lamp which dispels, however partially, the darkness caused by
snava. The Siddhantin has this in common with the Advaitin
that he treats mayi also (along with 2nava and karma) as pasa
and, in the last resort all the three are treated as one in so far as
they bind the soul.

We may notice another similarity. Both the Advaitin and the
Siddhantin view ignorance as positive (bhava rtupa). The Advaitin
considers avidya to be positive because it is not mere absence of
knowledge but the positive assertion of something else as know-
ledge. 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 guestion: 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 in a substrate that is in the field of perception; and the self
which is self-luminous is not an object of perception. Even were
inference possible, the knowledge that it could give would only
be medjate, while our experience of ignorance is immediate in
the form, ‘I did not know nacre; but now I know **. 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 Stutras (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 dgava function? In the kevala state, the soul’s
cognitive, conative and affective functions are entirely thwarted by
anava. The soul is, in the kevala state, like the eve opened
in mtense darkness. How could atava obscure the pervasive
soul? Because a1ava also is pervasive obscuration i1s possible.
How could dnpava which is inert obscure the soul which is
intelligent ? There is beginningless conjunction between the
soul and ajava. The capacities of aiava are the obscuring
impurities for souls. Non-inert things can be affected only by
inert things. ISvara is no lumitation 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 releas‘e
of the soul. Is the soul’s Intelligence.—Energy, covered by
agava or is it made non-luminous ? If we say that agava causes
non-luminosity, there should be destruction of the luminous
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 ot because of mantras and herbs,
fails to burn in the usual way, though it tlazes forth, the
soul’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 vifesa) 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 cogpitive or other activity. Apart from being cogniser and
agent, there is no activity at all. How can dpava 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 Catussutri T. P. H.).

41. $Saiva Siddbinta Paribhasa, p. 59.
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entity,—that is the soul’s Intelligence Energy. Cognitim'] and
Conation are generated as inseparable from that Intelligence
Energy. These which are the effects are thwarted by apava.

Another doubt is raised. If self-intuition is self-abiding,
there should be for wunhindered self-abiding intelligence the
recollection of itself as cogniser and cognised in respect of
itself. Since this is not perceived, perhaps A&pava 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 m3yi and it cannot without the help given by
§iva’s Parafakti attain self-intuition. Intelligence Energy in
the absence of kalas and §iva’s Paradakti is like the eye in the
dark which neither loses its luminosity nor has perception of
objects

In the sakala state anava 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 all others),
(3) raga (having desire for unattainble objects), (4) visada
{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 fecling that one is
not wanting in anything). When souls turn away from experienc-
ing the fruits of their deeds, it isacava which turns them that
way again so that they may experience and work out their karma.

Relation between the three malas: Karma, mayi and Anava,
like sprout, bran and husk, hide the real nature of the soul 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 capafity 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, nava 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 Tirodhiana $akti, which impels
cach of the malas to its respective funciion and brings about the
ripening of all the three. Though the products of mayi can be
subsumed under maya, they are reckoned as a separate mala be-
cause of differences in their binding the soul. Siva$akti which
helps these malas can be subsumed under Para$akti. But because
of difference in function it is figuratively reckoned as a different
mala,

Tirodhana is so-called by great omes 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?
If we 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 paga 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
énte]ligent. This inert mala requires to be impelled by Tirodhina

akti.

S.8.13



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. If the 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 semse organs be the soul for, there is not only
cognition but conation and affection also. If the 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 plrva paksin asks how the Siddhantin can <ay 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. The words of the text are ‘ gerrargangliu@n’, With the exception

of élvajﬁzina yogin, the others say that the reference is to the five states of
the soul.

Maraijiiana Defikar and Nirambavalagiar say that the five states are -
(1) waking state, (i1) dream state, (iii) sleep, (iv) turiya and (v) turiyatita
and add that the state natural to the soul 1s turiyatita when it is free from.
all delimiting adjuncts.

mo PPN
Wl ek



PASU—SOUL 195

J¥inaprakadar’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 nom-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 efc., in relation to hare. Here,
the subject of the judgment is not absolutely non-existent. It is
because we know what horns are that we proceed tc deny them
of a hare.

divajiana 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-1 think, therefore, I am; but as one gathers
from the nature of his argument, dubito ergo sum—I 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
lements. 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
“I'am lean’, ‘I am fat’, I am a man’ etc. So the soul is really the
physical body.

The Siddhantin does not accept this argument. e points to
?he use of language as in ‘my body’ where the body is claimed as
its own by something other than the body. Though in statements

S.8.13a
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like ‘I am a man’ ‘I am fat’ etc., the qualities of the body are
figuratively ascribed to the soul, we never come across statements
like ‘I am my body’ I am 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
bouse’ ‘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 it is 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, cemmitted to the view
that the sense organs are the soul say that the soul also does not
cognise in sleep. To thc 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 ecach 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
Indriyitmaikade$avadin 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
-ital air is the agent in cognition, its instruments will not be absent
while it continues to persist. 8o 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.
dn the waking state, it unites them with the external organs to
cognise what happens without. Being limited by 310ava and being
united to these organs constitute the definition per accidens of the
soul. '

Sivagra y'ogin splits up the argument 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.
In the case of a lamp, the oil, wick etc., have—each its separate
function but all produce light. That ahafkara 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 plirva-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, ahankara 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. '1,"hose 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 Loxrd,
internal organs are seen to be mere instruments—not agents.

2. Juanaprakagar 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.



P 48U—~SOUL 199

The knowledge we have with the aid of manas etc., which are
products of maya, is pi8a j¥ana. Pa$n jMina is knowing the self
0 be other than the internal organs. This is prelim’iuary to pati
jﬁana where the soul’s intelligence is informed by Siva’s intelli-

gence. Padu jRana is not release becanse the discrimination of the
soul from the internal organs is obtained through kala, vidya etc.
There is a stage beyond this, viz., pati j¥ina, as we saw just now.
In this stage, the soul has got rid of kaias etc., and anava. There
is the onset of the Lord’s Paraakti. 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 nida 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 siiksma, supported by the five kalss, like
nivrtti, 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 Sada8iva. 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.

Sivigra yogin explains the matter thus: Just as a 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. éivigra yogin: To the objection that pasu jidna cannot ba a half
~Way.house, as it were, between pati jEina and pasa jhdna, the Siddhiantin
zeplies that although mala is removed in the tattvas below $uddha vidyz and
above maiya, 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 jiiana. According to Jidnaprakagar, pati jbana consists in relatin
the self which is illumined by Sivagakti and which is of the nature of Sivagaktig
was 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. 1t 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 pumber 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¥anapraka$ar examine this view in greater
detail. The view refuted is as follows: Vijfana skandha (consci-
ousness-aggregate) samskara skandha (the aggregate of innate
impressions), vedana skandha (the affection aggregate) samjia
skandha (symbol aggregate) and ripa skandha (perception aggre-
gatc) are nop-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 Siddhantin does not accept this argument. In enquiring
about rupa etc., we find the eye, buddhi which existing apart from
the eye determines objects and the cognition “‘I know the object”’—~
are all different from oune another. The soul is different from the
skandhas and is an eternal intelligence. Moereover, there is no
such thing as an aggregate without something to reside in it.

Befor: we proceed to examine whether the existence of the
soul has been established, we shall state the syllogism given by
divajBana yogin and state the position of the Sifkhya.

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 infersnce. The Siddhantin’s attempt is to

. 4‘. Jhanaprakagéar explains the process thus: When exhaling (a) and
inhaling (u) are stopped and breath is restrained within, m appears. Then
all bonds are snapped ; and uniting with Siva, the soul remains as itelligence
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 $afikhya proves the existence of soul thus: ““Spirit exists
(as distinet 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
80 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)”.t

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'.” He says he 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? 1Is 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 pot 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
a mere 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 Mapadwem, (pp, 298-300). Without instruments, organs etc., the soul
“is totally without knowledge in the kevaldvastha; in the sakaldvastha, it
knows only through the instruments- Hence the soul is different from Brahman
‘Who, without changes in state like these, ever knows all things as they are.

6. The Saikhya Karika, p, 47,

7. Appearance and Reality, p. 64.
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etc. In the opposition between self and not-self, one may see 3
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, por not-sclf. The reality of feeling itself is far from certain.
1f self-consciousness 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 problerus 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. But it 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! 1t is rather difficult to understand how
the self which was considered too flmsy 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 similatly that when the Advaitin interprets the
mahivakya, Tat tvam asi in such a way as to deny ultimate
reality 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 Siddhintin

_certainly treats the mahavakya with great respect. But he will

8. Appearance and Realit: . 126.
9. Iid., p. 260. g



PASU—SOUL 203

understand by it essential similarity (even this within limits and.
for a certain purpose) and not substantival identity. Tirumflar
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 Vedasdeclare 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
Siddhantin’s reply is that plurality is established by sense-percep-
tion, inference and verbal testimony. RBach individual has the
cognition ‘I exist’. Besides, souls are many, because births and
deaths are witnessed differently.

It may be objected tbat 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 lidga-Sarira. Non-eternality is
with regard to the gross body. Linga-$arira accompanies the soul
up to release, enters the womb with the souland leaves the body
when the soul leaves it. Therefore, origin and destruction are
spoken of the soul taken along with the Liaga-$arira.

It may be said that the soul which is the dweller in the
linga-Sarira 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 lihga-8arira has its origin along with intelligence. The cause
of the differences between the souls is this lihga-§arira which has
differences of birth and death. Because we accept the origin and
death of the linga-8arira 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 lihga-Sarira
are also acceptable.
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The objector says that the lifiga-8arTra 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
litga-§arira 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 thc lihga-Sarira (not
in its own nature). Because there are birth and death for the
lihga-8arira of each soul,it is not proper to advocate Ekitmavada.™

The objector suggests that the lihga-Sariras which are of the
form of miya are many but the soul one, just as 3kiaSa 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. We see 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
50 on. 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 8iva is pervasive and eternally eontented, it is evi-
dent that He has not created the Universe consisting of plants etc.,

10. Cf. the following verses of éivanegipmkc’zéam which sets forth the
Siddhanta on these points :
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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. JYames 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 ihrough the consciousness of
beings without us who are also selves”.?

Examining the case for pluralism 1n 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-Vaidesika,
Where ecach self is stated to be inherently characterised by its own vigega’.
Qutlines of Indian Philosophy, p. 280.

12. The Saukhya Karika, p. 50.

13. The Realm of Ends, p. 51.

14. Ibid., p. 5.

15. Op. cit., pp. 127-28.
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viding the one incontrovertible evidence for t}.le existenc.e of a
plarality 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.
He 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
is 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
Siddhintin, as we saw already, recognises error in perception. But
he is no less insisient 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
1o the case of the pluarlists. The ‘logical’ outcome of denial of
plurality is the denjal 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 paraméirthika.)

) 16. Symposium on Soul: One or Many. Proceedings of the Indian
Philosophical Congress, p. 8.

17. Ibid., p. 8.
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Bradley points out a dialectical difficulty. “Plurality 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 clements
within an all-comprehending whole. And hence there is left
remaining for their internal contents no solid principle of
stability’.2®

Readers of Bradley’s famous work, Appearance and Reality,
are 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
bave 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. Ifit is taken as a kind of medium.
or unsubstantial atmosphere, it is a connection no longer. Thus
on the 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, go to pieces,
crumbled away into relations that can find no terms”2 suggest..
that the alternative to a rigidity which admits of no relation isa
brittleness that inevitably ensues the very touch of relation. | But
is there no third alternative?

»

18. Appearance and Reality, pp. 117-18.

19, Pringle Pattison points out that things are not adjectives of one
another. ‘A shoe i§ not an attribute of a foot, and a son is not an attribute of™
his father, though in both"cases’the one fact transcends itself and carries you to
the other’. Idea of God, p. 274.

20. Appearance and Reality, pp. 117-8,

21. Ibid., p. 29. R

22, bid,, p. 64,
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Bradley asserts that the independent reality of the individual
is mere illusion and poses the question, what are sepa.rat.e men
apart from the community? It is th.e common mind within him
which gives reality to the human being. But sure]y-one may ask
what the commupity 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 eclements
lessens either their independence or individualijﬁy,...if my com-
munity is to live in me, [ must interpret its meaning, 7 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
entiches the communal store and exercises and develops my indi-
vidual powers®.®3 Again, ‘The more a man enters the life of others,
the richer his own life. His uniqueness or difference from others
is 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 for a 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 2 manner as is possi-
ble. Thus it {s 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 Siddh?.ntin 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, Ibid., p. 323.
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view. The Paripimavadins 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 Sinkhya, recog-
nises a plurality of souls and conceives the soul to be omupipresent)
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 Sankhya
view cannot be accepted.

S’ivagra 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 jiana, 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 ahankira. 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
Pperforms a single function—it attracts iron-filings—it does not
repel them. But how is it that the soul gives rise to different
Tunctions like thinking, forgetting, running etc. ?

Again, a magnet attracts but does not repel a needle; the needle
moves towards the magnet—it cannot resist such a movement. If
the relation between purusa and prakrii is the same as that bet-
ween magnet and needle, then the states of sleep etc., become im-
possible. Purusa cannot free itself from prakrti and attain release.

S.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 8ivigra yogin, we may briefly state the Sankhya
view and the objections to it. The soul isa witness. It is an
intelligence. It is neither an enjoyer nor an agent; nor is it a
modification of prakrii. 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). Itis 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 Siddhintin says that the Sankhya’s chief mistake con-
sists in taking prakrti to be the primal cause. Prakrtiis born of
afuddha 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 1is not-intelligent cannot have enjoyment or
agency. 1If 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. Ifignorance 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 Sahkhya 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 purusa. 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.
It 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 Siddhintin 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 in a very subtle form in the
puryagtaka? No; that is the perfect body (wrep—iby), 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 purusa who is of the size of his own thumb?
The aka$a in the centre of the lotus 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
akada) 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.

S. 8. 14-A
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As days go by, the digitsjincrease until at last on the full moon
day, it appears corporeal with sixteen digits. They say that llkg-
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 soul 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 PataBjalas say that the soul is formless, and immutable
like akaga, This is not 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 Patafjalas in syllogistic
form and shows its invalidity.

The soul is immusable
because it is formless,
like dkasa.
Here the probans is subject to the defect of kalatyapadista
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.®®

S1vagra 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¥anaprakadar, 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 Vai§esika that the soulis
inert and that it cognises the objects only when united to manas,.
cannot be accepted. Two opposed qualities cannot be found in

25 Nirambavalagiar also says that the soul is mutable.
26 His words are:
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the same substance. For this reason. the view of one sect of
Saivites that it js 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 Palcaritras say that the soul exists in the body in the
form of an atom. 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. If the PiNcaritra maintains that the soulis 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
oualy 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 obijects.
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
smalil to be noticed.

The Jaiffas say that the soul extends to the size of the body
and cognises objects. If so, then, there must be cogaition 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-
ducts 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 dnava.

According to Sivaj¥ana 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. Maraijiana Desikar, Sivagra yogin
and Nirambavalagiar suggest that the attempt is to distinguish
the soul from pa$a. Sivajidna yogin says such an interpretation
is inappropriate. JFiAnaprakaSar says that the soul is not incor-
poreal or pervasive in the manner of paa. He goes beyond this
and says that in release, the soul pervades and is pervaded by the
intelligent incorporeal The soul has Sivatva, consisting in eternal
and indestructible omniscience and omnipotence. But because of
relation with mala, it is rendered ignorant and non active; where—
fore itis called paSu. While Sivajiiana yogin emphasises the
difference between the soul and the Lord, éivﬁgra yogin stresses.
the similarity between the two and J¥anaprakasar makes the soul
the equal of the Lord,
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Sivagra yogin says that the Siddhantin refuted so far the
following views—that the soul is corporeal, incorporeal, corpo—
real—incorporeal; that it is intelligent, non-intelligent, intelli-
gent—non-intelligent; that it is parviscient, partly pervasive, that
it is atomic, of middle size (madhya parimana): that it is non-
changing, non-active, non-enjoying pure intelligence. The
Siddhanta is that it is pervasive like §iva. Whatever is pervasive
cannot be corporeal. If all souls are pervasive like Siva, they
would be omniscient and all-pervasive. But don’t we see that
they are not so? The reply is that because of a de-limiting
adjunct their omniscience is non-manifest. Anava has been
beginninglessly obscuring the eternal cognition and conation of
souls, thus making them pa§u. Omniscience etc., cannot become
manifest until pa$utva is removed by the grace of the Lord.
‘Sivagra yogin says that some deny the special nature (asadhiraja
svariipa) of the soul and assert that it is of the nature of what-
ever it exists with. This is anekanta vada and arha mata. Else-
where, we found Sjvagra 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 §uddha avastha of sat. This leads to the absurd
conclusion that in the $uddha 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?®7 ” 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, $aiva 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 Sivajiana 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.?® 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 reladion of non-difference
(advaita) with the objects with which it is associated, thc soul is
classified in six ways as bhlitatma, antaratma, tattvitma, jivatma,
mantaritma and paramitma. But of these six, the first five are
indicative of the artificial states of the soul, characterised by de-
limiting adjuncts. Tt is only the sixth that reveals the essential
nature of the soul on account of the soul belonging to the same
class as $iva.3* ‘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 achicved 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. Maipadiyam, pp. 385-6.

30. ibid., p. 416.

31. Mapadiyam, pp. 380-1.

32. Ibid ,p. 321, cf. also p. 4485.

33. Ibid., p. 392,

34, 1Ibid., 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.
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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 (wraw@d) 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 belongto 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 (@1 Buw o sov)
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 &nava 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 a right to the enjoyment of Siva’s bliss, never changing
in its nature afterwards. Hence, if comes to be called sadasat. ®®
Again, the finite soul is not like the Lord who knows everything
at once as it is.  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 anckantavada, 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. 1bid., p. 311,

38, Mapadivam, p, 6 and p. 492,
39, Mapadiyam, p. 357

40. 1&id,, 412, cf, also
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state of release shows its special or essential nature.*’ In the state
of release when it joins $iva, its essential nature of knowing in a
non-demonstrative way (&9 ps 5 9 darg) is made mainfest. *
Tt is the general nature of the soul 1o reflect its environment, like:
a crystal. When the soul realises its general nature to con.sist 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 to
itself, if it places itself under the influence of §iva? How can it
be said that associating itself with and reflecting the characteris-
tics of asat is an artificial state caused by mala and th@t associat-
ing itself with and reflecting the characteristics of Siva is the
natural state of the soul? Sivajiana yogin says that only those
who say that ‘knowing as of the nature of the thing associated
Wwith' (#ri 55 g6 e eororw fge) is artificial will consider coming
under Siva’s influence also as artificial.®

Has the soul no nature of its own ? Should it always reflect
whatever it is associated with ? If it 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 soecial
quality of knowing that environment while existing as of the nature
of that environment.**

It will be 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: 1bid., p: 395-6:

45: Ibid:, p: 385:

46. Mapadiyam, 483:
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came to be obscured is more than we can 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, pafu, and
pasa, it is 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 at a time. Hence it cannot be $iva. It may be said that
though $iva is a 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. We have 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 know sat. Since Pati
and pada 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 thal 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  Thisis a pot” *This is a cloth ’) to our
demonstrative knowledge.”” The Siddhintin does not mean
that it is destroyed. Sivagra yogin states the purvapaksa thus: The

47. Marajjiana Desikar 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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divadvaitin 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 §iva 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 8ivadvaitin replies that
because of tattva, bhuvana and kala adhvas as de-limiting adjuncts
Siva appears as many souls. Sivagra yogin raises} a few questions
and answers them. How is it that, whereas in the Sivajfana 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 is asat. They are used as synonyms. Are anava,
miya 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 8iva Who is
of the nature of sat and cit, how is it what without knowing that
One, souls are caught in samsira and made to suffer ? It may be
said that this ignoranceis brought about by maiya 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 $iva, maya’s
evolutes engender ahahkara and mamakara, consisting in feelings
like ¢ I am the enjoyer’, ‘I am the sufferer. > The Siddhantin rep-
lies that the evolutes of maya (asat) cannot persist before Siva
(sat). The soul has the evolutes of maya as its instruments for
working. Miya’s evolutes, being inert, cannot do anything by
themselves.

J¥inaprak@8ar makes the following observations: If $iva is
Himself the intelligent and inert Universe, He cannot perform
the five different functions in respect of Himself. The $ividvaitin
and th; Vedantin ’Wﬂ] have to attribute pleasure, pain, suffering
and enjoyment 1o Siva and Brahman. Because it is said that every-
thing o1_1tside Brahman is false, the suffering also would be false
?.nd saying that they are false, would also be false. Though the
inert Universe appeats 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 jnternal organs
(Wh1c¥1 belong to the inert universe) cognise external objects and
experience pleasure, pain and delusion appropriate to them
f:Xlstlng the while in the presence of the intelligent. But thi;
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 $iva, is helped by asat to experience
things. Asat cannot have experience.

It is the soul that cognises sat and asat which cannot know
each other. But the soul is neither sat nor asat. It does not
manifest itself in and exist as equal to either of these. Nor is it
a void by not manifesting itself. Tt 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 expressesitself in a sub-
dued way. It is not known separately, but is cognised in the
process of knowing the other two.

Maraijfiina De$ikar explains the position by saying that the
soul is not like the Universe which appears in a specific way nor
like $iva Who does not appear in a specific way. Without having
a beginning or an end, it is intent on its own welfare.

§ivagra yogin (who repudiated the characterisation of soul
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 Paradakti, the soul is of the nature of unobstructed Cit-$akti,
like $iva. 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 linga-8irira constituted by maya, it must die
also? The soul is not born from maya when the lihga-§arira
arises from mayi. Tn the pralaya state, the soul exists in the
middle of the miya regions. With the coming into being of lihga-
$arlra, its cognition, conation and affection become raanifest. The
beginning of the linga-8arira 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.

Janapraka$ar offers elaborate comments. He says the soul
cognises $iva and the Universe for its own purposes viz., to
attain release and enjoyment. The soul has $ivatva of the nature
of omniscience and omnipotence; and paSutva of the nature of
ignorance and inactivity. Of these natural and adventitious quali-
ties (Sivatva & palutva), it is the natural and adventitious sub-
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stance. PaSutva 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; paSutva disappears after purifi-
cation bearing the mark of &iva8akti, Then Sivatva becomes
manifest. The objector may say that if §ivatva, not seen in the
soul previously becomes manifest later, satkaryavida would have
to be thrown overboard and asatkiryavaida 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 (Fai gyéwerGor
Rauwamtd 4555) shows that Sivatva which is veiled by mala
‘becomes manifest on the removal of mala., If §ivatva 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 §ivatva 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 in a subtle form.
Now it shines forth. Thus mala has to be invoked to explain the
intermediate submergence of §ivatva.

Mala’s energy is twofold, as obscuring and as withdrawing
the obscuration. Mala’s obscuration is removed by purificatory
rite. 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
$ivatva 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,
$ivatva becomes manifest. Thus non-eternality (resulting from
being subject to changes) would not apply to §ivatva. 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 mon-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 (i.e, false so far as its relation to the soul is concerned)
can be removed by the manifestation of jiana, which is brought
about on the removal of mala and its residual impressions. The
manifestation of knowledge is the 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 cansay that
as plurality enters into the very conception of a 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 itlater. Though mays and mahamayi 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 mala8akti which exists in its own natures
change and are transformed maya and mahimaya 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 arenowin a
mainfest form. These which are now manifest as effects were
formally in a 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, §ivatva is already existent in the soul;
but it is made manifest later. Hence it must not be said thatthe



204 SAIv4 SIDDHANTA

soul is like Siva when it is with Him and like paSa when it is
with it (pa$a). JSanaprakaar makes it clear that the soul’s essen-
tial nature is Sivatva and paSutva is adventitious. So, in being
like paéa, in the state of bondage, it is not natural—not true to
itself:

Of the three eternal verities, though Pati and pi$u 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 skada or space whercin the water of the sea is
encompassed).

Maraijidna De§ikar says that purity is as beginningless to
diva 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 anava kevala it is like acit and in the $uddha
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 $iva is pervasive and on the other hand, that pa$a
and paSa are also real, If Siva is pervasive, there is no around
for affirming the existence of souls and pa$a as other than $iva.
If they exist and are other than Siva, He cannot be pervasive.
Sivigra yogin replies that the Lord is like the aka$a which gives
the space for the waters of the sea. Though Siva is pervasive,
though in Him pidu and pada exist, the Vedas and Agamas
declare that the gualities 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 indestructibie. 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. Jhanaprakagar says that the defects of unconsious delusion apréFr

Gurepid and conscious delusion dg@@f(é’wfr,@mlb are found in the soul
These are removed by being brought into the proximity of Siva:
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JHanaprakaSar says that the soul is of the nature of sat-cit-
snanda like the Lord. In the sakala state, the Lord hides Himself
in the succession of deities existing in tattvas like kald, 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 Sivadakti for light, exists as self-luminous, and
without having the nature of enjoyment and without being the
enjoyer, intuits Siva and all things, always and as they are. Itis
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 asuddha maya which He agi-
fates. At this stage, the soul’s 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 gu 1a $arira (constituted by the three gupas 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 kald, 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 aka$a in the pot
when akaba 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 anava is removed. Kala ete.
which are the first evolutes of a§uddha maya constitute the first
bondage of the soul. This maya, called 1ila vibhiti mohinT is
removed at the onset of the Lord’s energy. With the removal of

S. 8. 15.
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this, the soul becomes like Siva. The internal organs like buddhi
which link themselves with the three gunas 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
ihe 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 3ka$a being found in a
pot which pot itself is in a room surrounded by akaSa. When
the soul is bound by the tattvas like kali (which are the cause of
partiality and parVJSclence), it becomes limited by these products
of miya, though itis pervasive; is informed by ancther, 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 dlﬁ'erent from similar wordly possessmns)
by reason of nirvila Siva-pada-simrijya which $iva confers
upon it.*%

The soul, after getting the three superior bodies {(kdrana: ka®l
cuka and guia Sariras) occupies the subtle body, visits all regons,
performs karma and experiences the fruits thereof. Then it occu-
pies the gross body, visits all 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
alava and has the characteristics of 21ava. In the sakala state, it
has five kinds of bodies all arising from maya, the first cause.
Karana, kaﬁrcuka, guna, suksma and sthila $ariras are called
ananda, vijiiana, mano, prana and anna maya ko$as respectively.
In the order mentioned now, each of the kosas is grosser than the
previous one, so that the last is the grossest of all.

48a JHanapraksgar says that apava is like darkness, the soul like the eye
and maiya 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 mayé 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 inandamaya
ko§a. The soul travels to the nether and upper regions ceaselessly
like the (imaginary) oircle 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 ko$asis helpful in knowing
the nature of the soul.*®

The Lokayata, Arhata, Ahankdravadin, Bauddha and Vedin-
tin take the anna. prana, mano, vijiiina and ananda maya koSas
respectively to be the soul.® Of these ko$§as each is subtier and more
pervasive than the ones preceding it. Annamaya ko$a supports
the other four but it is not their first cause. The soul which is
essentially incorporeal is bound by these koSas but pervades them
within and without.**

The first cause of the ko$as is Suddha mayi; auddha miya is
the cause of the gross (body) which is of the nature of anna and
pria) and of the subtle body (which is of the nature of manas).
duddha maya is the cause of the kirana $arira (which is of the
nature of vijiiana and ananda). When the soul exists in the gross
body, it exists within; when it cognises the gross body by associat-
ing with manas and praqa, it is within manomaya ko$a and external
to annamaya ko$a. When it exists in vij§anamaya ko$a, it is within
this but external to manomaya ko8a. It is external to vijlianamaya
ko§a when it cognises that with the aid of $ivajiana. 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 of its bodies and causes
them to functicn. It impels annamaya ko8a in the manner of a
charioteer driving a chariot; it impels prijamaya ko$a, like a

49, éivajﬁéna yogin says that the Sarvaj¥anottara, to indicate the ten-
dency of the soulto live in accordance with its environment, classifies the
soul according to its distinctive environments as bhatatma, antaratma, tatt-
vitma, jivitma, mantratma and paramatma.

50. Maraijfiana Dedikar and Jianaprakadar make this statement.

51. Maraijiana Degikar.

52. éivégra Yogin.

S.S8.15. A
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person who puts a doll through certain movements, it impels
manomaya ko§a like a person who manipulates a leather doll;
vijianamaya ko$a, like those who enter another body; and
anandamaya koSa, 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 occupiesand 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-
sories as the bodies become subtler and subtler, It is also evident
that though the soul lives in bodies that are limited, it is 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
ws. The objector may say: “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 on gold 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
ete.

As T¥anapraka$ar 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 éiv5gra Yogin says: When we remove our
hair or nails which we possessively call ours, orthodox ceremonial rules
Tequire us to wash our hands, if we touch them. When one’s father or
mother dies, the corpse is referred to as the person deceased but still it is
cremated.

Jidnaprakiadar 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 vijiina 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 as the other kofas and because these are
all understood to be possessed by some one. 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.

Jianaprakadar takes up the matter for discussion. Know-
ledge is twofold, as indeterminate and determinate. Of these
the first is the cogritive activity of Cit-Sakti, existing non-different
from jt: 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 he 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-Sakti is 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 $akti. 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
soul is called citfa, 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 also as souls.
This is like calling a lamp post also as a 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 when it 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 liedirect. Then how is the soul’s activity etc.
revived when it has been without these in the atita ? The Lerd’s
Cit-§akti 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 miya 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 anava 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 palac;
and goes alone to his chamber, 1In like manner, when it does not

55. éivégra 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 DeS§ikar 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 alone (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, ahafkara 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 to the 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. 1In 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 turlya state remains in the
navel along with the vital air and purusa 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
Jagrat state. The first of the two cogsists 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. ‘Thus, this withdrawal really leads
to performivg deeds and generating the seed for births. When
the soul returns from turiyatita to the waking state, it isina
Pposition to experience the fruits of karma. By this means,
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karma is worked out and the axe applied to the rootof 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 is helpful in 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
observatiou serves to verify this. Even tiose 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
$uddha 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 7 In
the waking state, all the five (Suddha vidya, MaheSvara,
Sadakhya, Sakti and $tva); in the dream state, four leaving out the
first; in sleep, three leaving out the first two; in turiya. Sakti and
Swva only; and in turiyatita, Siva alone. These tattvas- impel
(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
kiryavasthis 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 sakala 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 $iva and its cognition, conation and atfection have
infinite range.

56. The commentators differ in the number of avasthas they accept and:
in identifying them. Jfanaprakidar, e.g., mentions eight avasthas; three-
kdranavasthas and five kidiryavasthss, (these five being: (i} kilal avasthas
(ii) melal avasthas, (iii) madhyal avasthis (iv) prerakavasthas and (v;
nirmalivasthasg).
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Maraijiana Desikar says that in the kevala state the soulis
like a diamond dropped into an ink-bottle (the diamond’s lustre
is temporarily lost because ink covers it). In the Suddhdvastha,
the soul, having been freed from impurity (by diksi) 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 has no 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 resuliing from the
four modes of speech, has a corporeal form, becomes subject to
changes of appearance, associates with the bhogya kianda (i.e.,
with kalds 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 (i.e. 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 jRana. 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 paSa. 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,

Maraijla Defikar: When good and evil deeds are balanced,
experience becomes impossible for the soul. The soul receives, diksa
from the preceptor and settles down to jBana yoga. As a result
of this jBana 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 Tirodhiana chranges 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
jMinayoga. As a result of this jlanayoga, the three impurities
which have been beginninglessly clinging to the soul and their
effects viz,, parviscience etc, are removed. The soul enters inio
a non-dual union with $iva (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
$uddhavastha referred to here is the paramamukti kind. Some
§astras say that there is onset of Grace when the fruit of great
de-merit like killing a brahmin and the fruit of great merit like
performing a$vameda 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 4 1ava, there is
on set of Grace?

Karma is threefold as (i) drsta janma bhogya (ii) adrsta
janma bhogva and (iii) niyatakila bhogya. The first of these is
that which takes effect in the present birth e.g., the homa done
with the soma-creeper for long life, putrakimesti 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 a§vamedha or de-merit of
killing a brahmin is not ripe, but -other merits and de-merits are
tipe, 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. If all deeds are ready to bear fruit at the same
time but d2nava has not ripened yet, all the deeds perish and the
agent becomes a vijianikevala. When anava also ripens, there
is the onset of Grace.

-
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A$vameda 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,

JHanaprakadar: Iruvinaioppu is the sense of detachment (or
indifference) to the fruits of merits and de-merits alike. This
sense 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.”

57. Nirambavalagiar: Kevala denotes the sarva samhara period when
all the souls, freed from mayaz, mahamays and karma are covered by anava.
Sakala refers to thc period ‘between creation and "destruction when the
souls become subject to births (84 -hundred thousand wombs) and deaths
according to their karma, $uddha 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 etc.

A prince, in ignorance of his parentage, joins some gipsies
loses his independence and dignity and allows himself to be brought
up in gipsy ways, unbecoming of a prince. He does not realise
that he isa prince and that his fatheris 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, 8iva, 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.*

ivagra Yogin says that the objects of sense engross the sou]
and steal its intelligence. As a result of this, the soul is deiuded
and remains ignorant of itself and 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. Tiruvilaigam says that the Lord’s way of forcibly taking the souj
from the senses is comparable to the practice set forth in Tamil Classics
(2185 B -serQaurgpss wewrth), He cites Manikkavicagar’s Tiruciryam-
balakkovai and Kanda Puranam (Valli’s Wedding) as illustrating the same

Maraijiana Dedikar poses a question. Can it be said that the soul was
free from paga when it was with élva and that it subsequently came to be
associated with paga? 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 begmmnglessly assocjated with pasa. 5
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is likely to be taken as equal to $iva 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 $iva
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. $iva alone is the absolute pervader.

JHanaprakaSar wonders why those who say $iva 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 vijianakalas, pralayakalas and sakalas accord-
ing as they have 4nava alone or 3 lava 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). $iva
appears in the form of a preceptor, performs purificatory rites
and removes maja. 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 vijliinakalas, being fit for the onset of Grace, Siva resides in
their intelligence and informs them. In both these cases, there is
niridhara Siva-diksa.

Maraijiana De§ikar likens the appearance of $iva, when saka-
las become indifferent to the fruits of karma, to the act of a marks-
man who shoots at a suspended object that oscillates, only when it
comes to rest. Siva grants svanandanubhlti to the most fit, giving
others of the status of Vidye$varas, Mantre§varas and Rudras.

$ivagra 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 simultancous without either of them
being carlier or later than the other, the manifestation of intelli-
gence and the removal of mala are simultaneous. VijBanakalas
reside above adhomay3; pralayikalas in the middle regions of
miya and sakalas in the lower regions of mayi. How can the
soul which is pervasive be said to be limited by maya? So long as
souls have not received the grace of §iva, they are limited by the
products of miya. 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 $aktiis 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
pratigtba §akti is mandatara. The discrimination and non-attach-
ment that arose earlier are then confirmed. With the onset of
vidya $akti, §ivajiiana shines forth. This is tivra Saktinipata.
The onset of $anti $akti is tivratara. Serenity results from
indeterminate knowledge. The onset of Energy stimulates the
inluitive vision of the soul. Tirodhina 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 :?

Dilksé
1 I l ! I

Nayana Sparéa Vacaka Miénasa fastra Yoga Hauiriete.
(See- (Touch- (Words) (Medita-  (Scrip-
ing) _ ing) tion) tures)
ivagra Yogin subdivides the first into three thus®
Diksa by seeing

l | |

Sriagara Nigraha Anugraha

2. The commentators give a wealth of details. Maraijiana Degikar, after
giving details, refers the reader to Varuna Paddhat; 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. - Fons e
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Of these hautri dksé is that which is unique and possesses all
other diksas as its parts. It is twofold as j¥ana 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.

Sivaj¥ana Yogin's classification differs from that of the others
thus:

éivajﬁ?ma Yogin Other commentators
Hautr1 Hautri
b L ! !
Sabija Nirbija Jiigna Kriya
| |
Sabija Nirbija.

;S"ivagra Yogin gives the following details. Nayana diksa is of
three kinds: (1) Srsigiira —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 amsta kali by identification with the moon, to remove
fatigue. Nigrahivalokana is per'ormed by the preceptor to remove
identification with pasa by his identification with intelligence,
Anugrahdvalokana is performed for the satisfaction of the soul.
Spar8a diksd-—The preceptor performs certain rites to remove
the pupil’s bondage to make him like Siva, just as base metals
are transmuted into gold. Vicaka diksa is teaching the five sacred
letters according to the caste of the pupil. Manasa 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 intelli-
gence up to the twelfth abode (dvadasanta), and in his own heart,
mingling it with $iva’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 diksa is teaching the nature of pati, pa$u and pasa in
conformity with sound tradition and teaching the union of Siva
with souls,

Yoga diksa is teaching the pupil to practise nirddhara Siva
Yoga.

Jhana hautri is mentally entering the pupil’s body finding in
his navel the pit containing 'éivégni and purifying the six adhvas
by homa.
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Kriya hautri is twofold as sabija and nirbija.

Nirblja diksd (i.e. without bijaksara) is done to people,
whose mala is ripe but who are unable to perform the religious
tites 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, old 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 niradhikira dikga. Of the three varieties of diksd samaya,
viSesa and mnirvana, the first two are one (because they are both
nirbija and niradhikara). Nirva)a diksi is twofold as asatya and
satya; the former gives release at death, the latter immediately.
Samaya diksa is initiating a person into a particular religion.
Visesa diksa is making the person so initiated to do pilja etc.
Nirvaga diksa 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 cligible for sabTja diksa. These people are
required to do their religious duties only; their karma etc.. are
removed. This diksd is called sadhikdara because persons under-
going this are eligible for niiya, naimittika and kimya karma.
Because of differences in this diksd, those undergoing this are
called sidhakas and acaryas. Sabija diksa domne without the
removal of the tuft which is of the form of Tirodhana $akti 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 diksi is done to them. This diksa is called Sivadharmini,
These two* are called bhautika and naigthika dlksa also. Samaya,

3. Jamnaprakagar 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 Iife.

4. Maraijiana Deg§ikar 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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vifesa, nirviga and abhiseka are included in the two, nirbija and
sablja.

Siva comes in the form of the preceptor and performs diksa.
Disciples are threefold as uttamas, madhyamas and adhamas.
Either by j%ana or kriya 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 of these is absorbed by the second,
first and second by the third, and so on, Kald is absorbed by
Tirodhina éakti which is absorbed by $iva. When Tirodhina
Sakti subsides, the soul is freed from mala, births etc, and comes
to have knowledge of $iva.’

Sivagra Yogin speaks of kriya, jfiana and simbhava diksa. By
kriya diksa, the bondage of karma is removed. JBana diksa is
performed by contemplation done with Cit-Sakti. Sambhava diksd
is done with Cit-8akti alone. In this way, adhvas are purified.
‘What is meant by purification of adhvas? Karma (as saficita)
resident in the six adhvas is destroyed.® When karma is destroyed,
maya is removed. The obstruction of apava is also removed. By
grades of diksa, tattvas are removed, one by one and the soul is
restored to its real nature, consisfing in pervasiveness and
omuiscience. It is not as if by the paths (adhvas), the soul moves
from one localily 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 with a
knowledge of grammar or by splitting without such a knowledge;
(iily uttering the scunds 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 Deéikar. When ignotance leaves the soul, the eight quali-
ties like omniscience are made manifest so that Sivajiana may be intuited with-
out distinctions. Hara is so called because He destroys (éllﬁi”—'él) the bonds
of all souls. It may be noted here that when #nava is removed, its seven
qﬁlalitieis are removed and the eight qualities of the Lord are manifested in
the soul.

) 6. "@anaprakééar says that unripe safcita is discarded and ripe saicita
is made prarabdha, so thatit may be experienced and worked out. The
removal of safcita isthe purification of the adhvas.

S.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 kalas or by not worshipping these.

Mantra, pada and varna are the products of $uddha maya; so
they are called $uddhiadhva Tattva is the product of §uddha and
asuddha maya, Hence itis called mi§radhva. Bhuvana is called
§uddha, mifra and parkrti adhva because it is the product of
these three mayas. These three adhvds expand into the five,
mantra, pada, varna bhuvana and tattva. Two mantras (sadyojita
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 nivytti kali (the first of these
being absorbed in the second, both in the third and so on), The
deity of nivrtti kala is Brahma. In pratigtha kala, two mantras
(Vamadeva and Siras), twenty one padas (Mahe§vara to Artipin),
twenty four letters (1 to t), fifty six worlds (Amare§a to Srikantha)
and twenty three tattvas (from ap to prakrti) are absorbed.
VisQu presides over pratistha kala.

Nivrtti kala is the name for §iva 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 maniras (aghora and §ikha), twenty padas (Vyipin to
Dhyanakaraya) seven letters (fia to va), twenty seven worlds
(Vama to Ahgustarudra) 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 (Tatpurusa and
Kavaca), eleven padas (nitya yogini to Vyomavyobini), three let-
ters (ga, kha al}d ka), eighteen worlds (Vima to Sadakhya) and
three tativas {Suddha Vidya, I$vara and Sadakhya) are absorbed
in Santi kala. Mahevara is the presiding deity-

Vidya kala is Siva Sakti which helps the soul to get intuitive
experience (anubhaya jTana) in addition to inferential and scrip-
tural knowledge. Santi kald is Siva $akii which brings about.
calm where the souls who have had intuitive experience have
desires, aversions and resolves.®

7. Mapadiyam, p. 175.
8. Ibid.
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Three mantras (I§ana, Hastra and Mfla mantra), one pada
{om), sixteen letters (a to y), fiftcen worlds (nivrtti to sintyatita
5, indika to and$rta 10) and two taltvas ($akti and Siva) are
absorbed in Santyatita kald. We find eleven mantras (Sadyojata
etc. eighty one padas (Sivayanama etc.) fifty one letters (ksa
etc.), two hundred and twenty four worlds anasrta etc,) thirty six
tattvas (prthivi etc,) and five kalds (nivrtti etc.} in all.

$antyatita kala is Siva $akti 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 adgimi karma by His
J%¥ana Sakti; this is lke 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
adhvas. When the souls become fit, the Lord appears as the
preceptor, destroys saficita and purifies the adhvas. To sum up,
anava and 4gami are removed by jRana &akti; safcita and the
products of maya which support saficita are removed by kriya
$akti; 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 (Anava,
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, sced 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. Maipadiyam, p. 175,

10. Nirambavalagiar accounts for them thus :

Egg ~ 25 hundred thousands
Sweat-born — 10 » 2
Seed-born — 19 53 s
Placenta-born  ~ 30 » ”

84

Marajjfiana Desikar says that souls begin their career as plants and go

S.S. 17A
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and from these, countless more variations. If a 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 as a human being in a land where there
are similar beings, it is rare to be born in a place where the Vedas
and Agamasare in vogue. Ifone is so born, it must be as a result
of great merit. Even then, it is rare to be bornin a high caste
which will afford facilities to perform penances, etc., and not in
any of the low castes. Even if oneis so born in a high caste,
itis rare to follow the perfect faith and notapy of the outer
faiths,

Though born in a good family and in a high caste, it is very
rare to 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 §iva
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 a certain manner. Such a worship is not
possible in any other birth. The celestials, like Vignu, come to
this world, because §iva 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 imsects, birds, animals etc aod finally as
human beings .
We are reminded of the following lines of Tiruvécagam :

yor@d yrordd yepamd wgwr@d

usel@Gsor@l urburild U poaunid

sR Ty walggrird Guurds SerdiGarids

wvsrgr® valgrrog Csatyrid

Qeowrdarp @Esraigs Fuiswg ger

aerid plgd (3 pi G sG ger.

11. Instead of the usual Jist 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
Teviram where there are frequent references to 2% g,
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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 2 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 a time, 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. Even that 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
or a dream. 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 carried 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 1o pass through
pumerous births before they are born as Saiva Siddhantins. They
resort to the outer faiths, the inner faiths, the Smurtis, aérama-
dharmas, penances; they study the several science, Vedas, Pura-
nas, Upanigads, before they becoms Siddhantins. Even as Sid-
dhantins, they have to pass through the stages of carya, kriya, and
yoga before they attain jhiina whereby they reach $iva. So it is
clear that salvation is worked out by stages, not all at once.

J¥anaprakafar takesa catholic view. He says that though
for supreme release, $aiva 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 is a total destruction of the five skandhas; the
Jainas that itis the attainment of eight qualities, like infinite
wisdom; the Vai§esikas, that it is being like a stone; the Sifikhyas,
that it consists in discrimination; the Sivasamavadins and others
say that it is graded release as in attaining Sivarlipa (which is
their real form).'* 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.

Jnanaprakadar 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 Suddhadvaita view of release which
is that souls are similar to &iva in that both belong to the same
class. He says that if this view is not accepted, the other alter—
natives would be ViSigtadvaita or Advaita, He points out that the

__12. The yiews of some other schools regarding release are given by
Marajjtiana Degikar, éivagra 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 S$aiva Siddhinta 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 ali 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 éivaj’ﬁana which is perfect knowledge.
J?ecause Saiva is supported by the Vedas, it is called Vaidika
Saiva, Because it deals with saylijya it is called Utrara Saiva.
Because there is no other faith to object to this, it is called Sid-
dhanta Saiva.

Books are classifiable under the following heads : (i) original
{eps® srev), (1) based onan original (andprev). (iii) drawing

13, Maraijnana Degikar says that the Vedas and Agamas contain state-
ments of primary and not secondary validity- -hence -they have a distinctive
value,

Jranaprakagar says that compared with Sva 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. éaiva, Vedas and Agamas and, Saiva
Siddhanta are the most important among faiths, scriptures and philosophies
vespectively.
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from both the ofiginal and what depends on the original (&mieg
gre). 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, purdpa, kalas (technical works) and
upagamas, being works written by persons who have understood
Vedas and Agamas are called valinul {and grev, —dependent on
an original). Agamas like Garuda and Daksaqa and, Vedangas
like Siksa and Kalpa sfitras being works written to help persons
to understand Vedas and Agamas are called Carpunil (¢ricy pre).

Vedas and Agamas™ are the original of all works and were
brought into existence by $iva. 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 all the people (ordi-
pary people) and the other for those who have been blessed with
the onset of Energy. Veda is like a sltra 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 kaQda 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 the Siddhanta,

The commentators explain this matter at some length. Marai-
jHana DeSikar says that even though Siva’s utterances are one dife
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 1o be studied by Brahmins and others, the follow-
ers of four a$ramas and followers of Smrtis, like Manu's. Agamas
are only for those who have had the onset of Energy in one of four

14. éivagra Yogin says that Agamas like the Kamika are the original for-
the other Agamas, because they have been originated by the Omniscient

Orne. §iva is the one’independent author (nirapeksa); others are authors
only as dependent (sipeksa) on Siva and influenced _in various degrees by

desires, aversion etc., hence the others are not entitled to credence.



MEANS OF RELEASE 249

ways, have received diksa, and are fit for learning the truth. Vedas
having many parts, deal with the finite souls, 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 Sirya to T8vara, 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 punya loka; $ivigamas are meant for those who by the
onset of Energy are led to desire saylljya. Vedas prescribe wor-
ship but do not specify the means ofdeing 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 do they refute them. Sivigamas consider
these and also the faultless hidden meaning of the Vedinta. Thus
there is no fundamental difference between Vedas and Agamas.
S'ivagra Yogin says that it is the duty of the preceptor to explain
without contradiction the (secming) differences between Agamas.

JRanaprakadar 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.

diva comes inthe form of a preceptor and subjects mature
souls to purification by look, etc. He immerses them in the ocean
of wisdom and enables them to have §ivananda., Even in thig
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 ali these can be achieved. Upamanyun
and Agastya have said in their Viyu Sambitad and §iva Gita that
Siddh&nta is the direct means of release. There are people who

15. By Vedinta, the Upanisads are meant, not any school of Vedanta.
Maraijiana Dedikar says that the jivanmukta is always immersed in the Ocean
that is svanandanubhiti.

élvégra Yogin: Soul does not pervade Siva but Siva pervades the
soul. $iva 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 1s 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. '

JZanaprakasar 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
go to 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 do not. 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 jivaninukta 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 dafa marga,
satputra marga, saha mairga and san marga, these being known
as caryd, kriya, yoga and jhana also. These lead to siloka,
samTpa, sarlpa sayQjya' The first three are called graded release
(partial release). Release attained by jhana is siyijya 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 a long time.

Dafa 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 $iva, 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 (siloka-
living in the same world as §iva).

Putra marga prescribes worship in the following way. Getting
ready flowers, incense, light, water, (for bathing the idol),

16. Jiinaprakagar says that some Vedanta Saivites speak of Omnijsci-
ence, Ommnipotence and infinite grace as constituting the mnature per acci-
dens of Siva. The pura $aiva Siddhéntin affirms that these constitute His
nature per essence.

17. Jianaprakadar says that each of these has four (saloka-salokg
etc), thus their being sixteen in all.

18. Maraijfiana Deg¢ikar says that praises of $iva are to be sung both
in Sanskrit and in Tamil inragas suitable to the hour of worship (like
bhiupila).
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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 milamantra
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
go §iva). Worship here relates to the form-formless aspect of
iva.

Pursuit of saha marga requires fulfilment of the following:
The senses are to be turnedaway from their objects; inhaling
and exhaling must be controllied, vital air must be directed along
susumna when activities of manas cease; the sequence of mantras
for the six adharas like the mdladhira must be learnt; the deities
presiding over these adharas are to be worshipped. Ajapa, exist—
ing in the form of $iva can be seen inthesix adharas. Uniting
with the deities like Vinayaka, one must go up from miuladhira
to Brabhmarandhra. The lotus in Brahmarandhra must be made
to blossom. The nectar flowing from the lower part of Candra-
ma }dala 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,
puranias, karma kagda in 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 j¥ana $astras 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 siyijya 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,
Stidras and Brahmins merely by birth, not being eligible for Vedic
studies are to read the purinas. Those who have received $iva

19 JRanaprakiasar says that they are related to atman, sthana, dravya,
mantra and liliga.
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diksa can study §astras like the Kamikagama and learn about faiths
like Carvaka. By the preponderance of jHidna, souls obtai_n ex-
perience of diva to their lasting benefit. The author of the Siddhi-
yar exhorts us to follow sanmirga so that we may also have such

an experience.

J¥anaprakadar raises an important point. Is there abolition of
the distinctions into knower, knowledge and object of knowledge
in dhyana? He refers to Patanjali _who says that samadhi is not
svarapa siinya but is like svaripa siinya. In dhyana, these three
exist but are not cognised explicitly. &ivatva previously obscured
by mala becomes manifest. It constitutes the essential nature of
the soul.

There are five ways of worshipping Siva: (i) karma yaga,
(ii) tapa yaga, (iii) japa yaga, (iv) dhyana, yiga and (v) jfiana
yaga. The first four are productive of enjoyment. Studying
philosophical works, causing others to istudy them, learning the
import of these works—properly and reﬂe\gting on it—teaching
the import to others these constitute joana yiga. Thisalone
leads to supreme release, Those who know this truth practise
jdana yaga.

Of the aspects of jlana yiga mentioned here, learning,
causing another to learn to hear—these occur even without a
preceptor. Hence real jnana 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 jiana (learning etc.) experi-
ence pleasures by reason of their accumulated merits and have
graded relecase. When, however their merits are exhausted,
they are re-born in good families and with the help of a precep-
tor, atiain release by fulfilling the conditions of jiiana yiga.

Sivagra Yogin gives the following details: Hearing the nature
of Pati, paSu and pasa 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 the soul must part company with pada and attach itself
inseparably to Pati; gairing 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 mandala; having the merit to attain siloka
simipa and sarlipa, 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 $iva, and
remain as jivanmukias 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 in a $aivite family and with
the help of a preceptor, attain saylljya—unity with $iva non-
differently.

Ifanapraka8ar says that it is not proper tosay that some
souls return to this world. Since there is the saying, ° Thereisa
Preceptor in each and every world®, thereis no return to this
world. Remaining in the worlds they reach, they are looked upon
with favour by §rika stharudra guru, Sada$iva guru and others
and thus enabled to atiain 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 pulya
thus is not productive of lasting benefit. Those who follow the
carys, 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
j%ana marga and attain supreme release. It is clear therefore
that the fruits of carya, kriyd 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 §ivajfiinis, though ever so small,
is capable of becoming infinitely big. Thus they are enabled to
attain siloka etc. and experieace 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 jlidna mirga. Following this, they attain release
which is being united to the Feet of the Lord.

Tt 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 jiaina 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, $iva’s cognitive
and conative Energies concealed in the soul illuminate the soul’s
cognitive and conaiive Energies and shine therein, when the sonl
{ulfils the duty of hearing the scriptures etc,*

The four Vedas, eighteen puranas and twenty eight Agamas
declare that jiana alone is the special means of attaining release.
Tt is difficult to convince those who treat diksa or the five yagas
and similar karmas or bhakti as the means of release. Whatever
is not jRana is ajiiina, by ajBina, not release but bondage results.
Ajfana loses its efficiency in the presence of light. When ajliina
is removed, bondage is removed — this is the state of release. Thus,
it is jRana that is the unique means of release. Even in jiana,
jiana advocated by the Sankhyas, Maiyavidins and others are
pisa and pabu jiana. So, these also bind instead of liberating.
The jiiina of Siva’s feet alone is jliana capable of leading to
release,

Maraijiiana De§ikar gives references for the declaration that
telease can be gained by jiana; in the Rg (.the Rudrasukta); in aka
the second Veda (the Brhadaraiya); in the Sima (the Chindogya),
In the AtharvaSiras, release is said to be gained by the intuitive
realisation of iévare}. The $aiva pura 1as and Siitasamhita as well
as Suprabbeda and Sivadharmottara declare jBina to be the means
of release. How can jiiana be said to be the means of r-lease,
when it is denied and karma affirmed instead in Agamas like
Sarvajiianottara and purdijas like the Skinda—when these say
that release is through Siva diksa? Everything going by the name
of kriya is instrumental to the dawning of jHina. Agamas like
the Parikhya and Devikilottara say that caryi, kriyi and yoga
are subsidiary to jliana. The view stated here is the same. The
wise ones say that supreme jiina is attaining the Feet of the Lord,
having omniscience manifested and experiencing svinandanubhiiti.

- Explaining the Siddhantin’s position, that moksa is through
jilina, not thfough carya, kriya or yoga, éivagra Yogin criticises
the Purva Mimamsakas who say that release is through yajilyas

) 29.__éiv5gr:d ngin observes that even without performing caryi etc.
ivasiydjya Wth}‘l is tl}e means of getting éivaprakaga, can be gained by
giving glfts to élvajﬁams. This is evidently to praise the greatness of
Sivajfianis.
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etc., and the Pitrva 8aivas who say that it is through diksa 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 ajiana.

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 péSa of the form of the world appears indeterminately in padu;
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 secker after release
hears either from his precepior 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 §tva 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 pada are removed, knowledge to be gained by
hearing is properly gained by one’s intelligence; if it is reflected
upon in the proper way and if there is withdrawal from the inter-
nal 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: Maraijiana Desikar calls this union anidyanta samaviya. Jhana-
praksar: 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 prakiti. 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),
jt will be seen as united to all these while, at the same time it
is unattached to any of these and therefore different from all.**

divagra Yogin says that $iva who, in the soul’s state of
bondage is like ghee in inilk manifests His nature, like ghee in
curds. Though he appears in the soul, He 1s not supported by it.
Siva is intuited in the soul through Para$akti, not as different but
as non-different from it. In this state, there is no union with
pabu karanas, neither is it a stage without any knowledge as in
kevala. Its positive feature is that associated with Siva karanas,
the soul desires Sivinanda.

Merit causes the soul to go to heaven to enjoy pleasure; de-
merit causes itto go to hell to experience pain. By j%ana pija
consisting of deeds like studying philosophical works, reflecting on
them etc. there results clear understanding with whose aid merits
and de-merits (which bring about limitation 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 sun rises is a matter of

22. The Iines of the text are .
g Puremwn o FusH0 20 e arearGar
ooy g8 ggelee AurQs widiss
GAwrls @M 8st55s gamis@ery(id
L 18s art rBg @b SGaniwrBey
dhdurg Raar gr@ar Ak g Cgrer o
Wrugse Cusbuearigre s Gsrer
@ PuurBe BaasGus) rned walr s
HerG mer g Ggirar 8 Gauad rrgrrenGue.
cf. its striking simularity to the following:
9 P gurento @) geir Guog H 19
Gz deoiFanrds erhigd fer pFadartl
3 e B g 9 rrQarar o L gy
sSudurgair @grerer AwiG
) Tirumandivam
1t is the first half of th.e fo'rmer. verse that has been praised by St. Tiyu.
manavar thus: UrBAG G545 Guluried@sswrs o @ &8 g Fri
and by the author of the éwabl’mga Sara as follows :
urirelfés pr@waerd urfgsius §gHuEGaw
. af dgda’ urBGur g,

Itis presumed from St ‘Tﬁyur_n:inavar’s verse ¢lsewhere (under the Mouna
Guru sectmn),that 1t was Siddhiyar, he was taught 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 thedestruction 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 all the cloth.

To those who have achieved jlliana nigtha, there is neither
good nor evil. Even if they engage in activity, they do so 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 Iife is not
necessary in their case. 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 notobligatory. 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 §ivajianis 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 fasling, sitting and lying down, purity and
blemish, poverty and riches, pain and pleasure, sexual enjoyment
and anger, desire and aversion and similar opposed activities in-
ducing changes in them, they remain unaffected by the changes and

23. cf, the line of Tiruvacagam
@EE0LMCs awiQemlarar sargBGu®
o1 E@ & 1A G evesr @@ puéBsBor @ gburesmrd,
Tiyuvembioa.

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, éivajﬁ:ina Yogin says that there is nothing obligatory the jHinis
have to do or prohibitory that they have to desist from doing, because what-
ever t.hey do is penance {gatd). Yet jHanis are seem to conform to certain
practices so as to set an example to the people of the world.

S.S. 17
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never get away from the Feet of the Lord (because what they do is

really different from them).®
§ivagra Yogin says that jivanmuktas are like the wind which
whether it blows as the cool, sweet, south wind or as a 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 beimmersed in the Lord’s
perfection. When such people perceive the world as something
- external, they musttry 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 control their internal organs and with the help
of their preceptor, direct them on a single object and thus intuit
the Lord. When He is so intuited, pa$u karagas are to be treated
as Sivakaraas. They must endeavour to bring about in this
sakala jagrat state, characterised by the functioning of the instru-
25. cf the following:
BudiQuir p PG5 & e b@LT HBL 5 F1t 9FamsrGuade red
srdiGuragh 8 MG Ur ay P& @ BT LEDSILIGD T &
srii@uired &k g1 gLIGLIr® E&TaITEGE STHMDEFrHT
Css@uired @@ﬁ.’uﬁ’ san 1o 2.aor eotn @hren 5 @ gells 5@
U app S e @ upep L FBST B Ferfwr
Ur@pr® e@wgsri Werergaron agQu
Tayumanavar.
26. The following verses bear a close resemblance to the ideas expressed
by the Siddhantin.
sriowy B Ed abgraud s S HCLrh wew &8 H Hwp
srwmpuid gawaf iGure gss0srEE g arpalri
urwgQreané srewdoui Uang g 58 peow srle Ty
29T (@B LOTOU G 6N O & FIOU S WITLD GFAIGET (L0 & 21T
Kawalya Navanitham.
Cugadngarey aibg L9 5T rs SHenub BrEarED
YT 6T LI FTLID BIQU JoUT & TET AT GLD
wrgaue; @Fud gib Gl araub Gl gib Gediant
G L gliur guub L @b g i giauer up g i
Qearp g s@sri srdndCGaial g @ omwrt e e
dar pg HFurt Gendeddeenrd eiaraley g of ph b
erraﬁ,a?m;mu_: QT D GST @D ] GIewoiir® rer pubLir g
ser P BQ et Frl Bn@eirar gfedr g Fi.

Kaivalya Navanitham.
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ment, nirmala turiyatita wherein no instrument functions. If they
s0 endeavour, they may have the experience of §ivaas their expe-
rience, Sivanubhavam suv@nubhltikamam® (wozrds of the Text)
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 thisjagra, their pasu karanas are treated
as élvakaranas) are equal to those others who, discarding the
instruments have attamed 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 $iva).
Even 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 not to be treated like the people
of the world with whom they share the functions of eating etc.
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,

It isnecessary to note here that the word ‘even’ is significant
in the statement. ‘Even if such people rule the world’ etc. It does
not mean that jivanmuktas do conductthemselves in such a
manner, Itonly 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.

Maraijiana De$ikar says that even as the fishes do not get
the quality of salt even though they live in the sea, jivanmuktas

27. MarayTiana De§tkar:  Union with fiva lasts for the space of a wink
or the time taken to milk a cow or by an arrow to reach its destmatlon
“When trance is successfully achieved, there arises n the soul bliss equal %o that
of §iva. He explains Suvanubhati thus: @rey = °_aT & (5.

<9 pl—Ueryarirs; yS—gersgwred gib geaifuid o er 998,

28 cf. the strong language of the Gita:

Karmendriyani samyamya ya fiste manasi smaran
Indriyarthan vimudatma mithyacarap sa ucyate - III, 6.

29. Itis a pecularity in Tamil Grammar which warrants a negative
interpretation, as when Parimelalagar interprets the Kural couplet
“mmﬂlﬁ_@mb 25 51605 fmfmuﬂ-@l_b” to mean that there is no forgetting,
He says ‘e’ 1 o pdit gpyeh stands for wo DATELO. It means that there is
#ne forgetting. He says 1o p1iL9 gotb erer p 2.(DG@HLOLITE) LD DAUTEILD @u ppid.

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 bon\dage,
exist in this world and act for the benefit of humanity. IJnana-
prakagar expresses this idea by saying that jivanmuktas hinder

hindrances to release.

It is difficult 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 is noway 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 Sivasahkrantavidin who says that with the help
of the instruments treated as $iva’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 apava, the cause of births be removed.

Maraijiana De§ikar says that supreme 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 2nava be
removed, Sivigra Yogin takes the plrvapaksin here to be the
follower of Kapada (who does not know the bliss of release). The
parvapaksin says that when dissociated from instruments, the
soul is like a stone. Repudiating this view, Sivagra Yogin pro-
ceeds to state the Siddhinta with an illustration. Though a girl
of sixteen (like a full 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 $iva unite. That
bliss is known only to the wise ones who have experienced it;
others canuot appreciate it. SGivigra Yogin points out the need
for Sivajiiana to intuit $iva and the soul. Cannot atmajllana serve
this purpose, just as well? There is a resolve in saying, ‘I shall
know by atma jiana”. So soon as there is a resolve, there is
doubt. Doubt is not non-difference. How else is there intuition
of Siva and the soul? The soul realises non-difference from Siva,
through svartpajiiana (when Siva’s pari$akti 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 ofthe senses is only its general quality, thereis the
attainment of Siva Who manifests Himself in the soul’s nature.
The soul is never more embodied® even as a river that breaks
its bank mixes for ever with sea.

The Siddhantin states here clearly that reflecting pida 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. Maraijiiana De§ikar specifically says that the
beauty of the soul is in remaining pure. In the light of the mid-
day sun, the crystal shows itself as differcnt from its surroundings,
So, also the soul sees itself as different from the senses when it
attains the Feet of the Lord.

30. Jnanaprakagar says that when pasu karanas are removed, there result
intuition of the self, $iva and the elixir of perfect §iva 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. Maraijfana Desikar quotes Tevaram g g9ar 9foyde) s (which
occurs in the verse beginning @grawL_erH y&mrayidad) to emphasise
the soul’s non~return to samsara.

éivigra 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 Sivajfiana.
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Jhanapraka$ar states the position very clearly. The qualities
per essence of the crystal are whiteness etc. but the crystal exhibits
redness etc. which are the qualities of a China rose that may be
near it—these being its qualities per accidens. The soul has
paSutva (i.e. being bound by mala) and (Siva’s) Sivatva as its
qualities per accidens; and it shows these as if they were its
qualities per essence.  The realisation of their difference comes
about when Siva-$akti 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. PaSutva,
jivatva etc. are the essential qualities of pasa. The discriminator
of $ivatva 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 $iva
and the soul. The relation to Sivatva is a relation that obtains
between two entities belonging to the same class. Thus there is
relation between Siva and thesoul. There iS no recurrence of
paSutva and ($iva’s) Sivatva as delimiting adjuncts. The saltiness
of wateris 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 saltish; while the soul comes to have Sivatva,
even where it is; hence the simile is not on all fours. Jhana
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 Jiinaprakasar
treats Siva’s Sivatva also as different from the soul's $ivatva 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 Ieave the sakala state characterised by
association with instraments, and attain the Feet of the Lord.
If it is maintained that not everything is $iva, 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”
irf 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 achjeved, 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 and shows with an illustration
that pervasiveness means control over things and not exclusive
existence.

S'ivégra 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 ithe 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;
inert entities cannot Though an intelligence, the soul, too, cannot
cognise by itself. By the grace of $iva’s jana Sakti, the soul’s
(cognitive) psychosis functions in respect of objects of sense. This
knowledge will not iead 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 $uddhavastha. 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 contemn-
plates Siva but come back to it when the soul ceases to contem-
plate Him. This is due to residual impressions, (of paa),
Because of these residual impressions, the souls oscillate between
$iva and instruments.

It has been said that release is attaining Pati and that the
means thereto is jiana. The Siddhantin proceeds to show how
jhana 1s to be achieved.

32, Maraijfiana Desikar says that because of equality in respect of good
qualities, there is affirmation of samarasibhiva which is like the mmgling of
milk with milk. Because this union goes with difference the union is compared
4o 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 padu jiana or pisa
jfina. He can be contemplated in one’s intelligence only by Patt
jliana. 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
sets aside the universe with this reflection, it gains Pati jBana
and is restored to His feet, Even when pa$a is thus removed,
its residual impressions may have their influence on the soul. To
counteract this influence, the soul must take to uttering the five
sacred letters which remove pa$a and vouchsafe Pati. If the 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 (conmsisting of the inert many) is
non-real.

What is pa$a jhana? It is the knowledge occasioned by the
universe of sounds (manifestations of vaikhari, like the Vedas $is-
tras, sinrtis, purigas and ajapi) and the universe of things lke
the tattvas from prithivi to nida). This knowledge is limited.
Pau jfana is the knowledge of the soul, expressed in the proposi-
tion, “Tam Brahman”. The soul, after realising that it pervades
the objects of pada j¥ana, comes to this conclusion, as a resvlt of
the arrogance engendered by such a realisation ®® This is $iva-
samavada jB4na in as much as the soul (which is an adimukta)
is taken as equal to Siva (Who is anadimukta). Why should the
soul be not treated as equal to $iva? 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 a time. Hence
the soul is an adimukta. $iva who needs none to inform Him

andis eternally free from agsosciation with sense-organs is anadi~
mukta.

33. 5iva‘gra Yogin says that when pada j¥ana is removed there is an-
endeavour to eliminate everything that is mot the self and to find out the
self, Tt 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 uscless, then? No; the
study is of help in the manifestation of Patij%ana.®

Granting that the knowledge, ‘I am 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 Pasanavadin’s
position is untenable, Release may be said to be the withdrawal
of the intelligence to the self instead of allowing it to function
through the sense-organs. This is like the shadow of a man fall—-
ing under his feet at noon. Even this view is defective. For in
death, sleep, swoon, control of birth and unconsciousness induced
by poison, there would be release on this view. Thisis clearly
not the case. The two views examined here also constitute pasu
j¥ana. The souls must intuit themselves and $§iva Who destroyed
the three towns® (i e. the three malas) if they want to get rid of
pisa. Those who do not do this, cannot cast off their bonds.

Siva cannot be attained by means of vik or kiya (these con-
stitute pasa jiana). The soul wonders whether it is skin or blood
or flesh ormnerve or bones or 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 padu jNana, Patijfiana is that which
is self-luminous and reveals both itseif and others. Patijfiana 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 is the 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 informs it. $iva without any help, knows both
Himself and the souls as they are. Sivajiana is both self and

34, Patijfiina is explained by Maraijiana Degikar as the vision of
those who have received the divine light.
35. cf the following lines :
glivenll Geesem & B rrsarer
aptiy gib @& p pardr era@ruisdr apL.iEer
@pliypunrerg epbwasriiuib
Gy gip o) gewwn wirg oG p.

Tt must be noted here that Siva is said to destroy the effects of the
three malas.
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other-luminous. It requires no instuments and is itself the illumi-
nator. If this $iva-jiana is taken as illuminator and Sivais wor-
shipped, pa$a will be removed. Even were pada to reassert it-
self, it will suffice to practise contemplation of Siva and be united
to the knowledge of His Feet.

JRanapraka$ar explains thus: It is Patijiana 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 illlu-
mines the natural eye of the soul and reveals the nature of Siva
and also His nature as the life of the soul. $iva is in a relation
of inherence with His $akti which is the manifestor of the soul’s
Cit §akti. Hence $ivaSaktiis the eye of the soul in a figurative
sense. The soul’s Cit-Sakti must be made to shine like Siva8akti
and must be supported by it.

How is Pati-jliina 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 Kailagni to Anafrta) abounding
in asta siddhi which is cight times greater than the asfasiddhi
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 as a poor man will love
with all his heart, wealth unexpectedly given to him). At this
stage, $iva also helps the souls without desiring anything for Him-
self. Siva causes svinandanubhiiti to arise in the soul’s Cit-8akti.

Sivagra Yogin gives details. If non-attachment to the world
arises, $iva Himself will grant grace. The soul stations itself in
Sivapada and despises the wealth, etc. of Brabmi and others
because they are the evolutes of upper and lower maya. The ecight
psychic powers relating to the padas from Pasupada to Brahma-
pada, relating to the eight tattvas (prithivi, ap, tejas, vayu, akaSa
manas, ahabkira and buddhi) are also spurned. §iva creates an
unquenchable desire in souls to experience Him (§ivariga) and
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through this desire manifests §ivinanda which excels the pleasures
of all the worlds from the earth to satyaloka, excels all the plea-
sures from these of men to those of Brahma. Then He unites
non-differently with the soul.

Jtianaprakadar is very careful not to render the words of the
Text Qaugnb @Quris as utterly false, as thereby, the eternality of
maya would be compromised. He consistently expiesses the view
that the world appears as false. Other commentators are less
alive to this danger. To repeat what we said eailier, 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 §iva. But it must realise that it is
not pada which comprises body etc. which are objects of demon—
strative knowledge. Tt must know that it is not Pati who trans—
cends demonstrative knowledge. Knowing itself as different from
both Pati and pafa, 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 and the 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’ (&g sr@@arar).

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 pééa, 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 cfficiency of the mantras as well as the magician are required
for garuda bhavana, for advaita aimed at in S1vohambhavana,
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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 thesoul on $iva nor the union of §iva with the
soel) 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 to 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
“Iand “It” have exclusive—non-exclusive implication. That is,
when we say that the 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, all such 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 a2 figure of speech.
These peopie accept soul and pada as different from God. They
interpret advaita to refer to the existence of only one God.
They are called Vidistidvaitins.¥ All these people accept the
Vedantic declaration ‘“ That I become” and advaita as ex-
36. élvaji‘éna Yogin quotes the following line in which the poet has
expressed his wonder at the uniqueness of this relation :
& @ pir Gelyar@er (@ L rew @
GoEradTerd GerunrQuarurh s.gm sy
Qsreanr L QgL Ulakudai Niyanir,
37. cf. the following: “Smce Riminuja 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 hving organism, one element predominates
overand controls the rest. The subordinate elements are termed vigesanas
and the predominant one vi§esya. Because the visesanas camnot by hypo-
thesis exist by themselves separately, the complete whole (vi§ista) in which
they are included is described as a unity. Hence the name ViSistadvaita.
‘gVijézlgsgﬁntara bhava eva aikyam) Hiriyanna. Outlines of Indian Philosophy,
The same writer says of R&manuja that ‘*his teaching is more like

‘Wwhat is described as Brahma-parinima vida than Brahma-vivarta-vada.” ibid
p. 383,
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plaining the relation between the two. To show that ‘advaita’
is not to be understood in any of the senses in which these
people understand it, Sivajiiina Yogin says, that it must be
understood as it is set forth by the Siddhiantin. To those who
study Vedanta and Siddhanta properly it will be evident that there
are three entities, Pati, pa$u and paSa. The first two, though
separated by paSa can unite when paSa is removed and when
padu whose nature is to reflect its environment takes Pati as its
environment. The relation with pa$a can be sundered but not
that with Pati. By garuda in the example, not the bird, but the
mantra svartpa 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 S'ivohambhé.vané, 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.
Afganyasa 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, S$iva is to be wor—
shipped with the five letters. In the navel, homa is to be perfor-
med wilth the five letters. Qccupying the centre of the eye-brows,
Siva’s form is to be contemplated, and depending upon His Grace,
the sacred letters are to be mentally uttered. Those who can thus
practise Sivohambhavana, utter the sacred letters and perform
plija, etc. mentioned above will be able to intuit Pati in their souls.
Pati cannot be known by paSa and pa$u j¥ana by which only pada
and pau can be known. Pati appears {0 the soul in the same way
in which Rahuv 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 Siddh#rtin shows how tattvam asi can
be explained in such a way as to recognise two entities. éivigra Yogin says
that the Vedic declaration °soham’is not toc be taken to mean the existence
of one thing only. By the experience of inseparability, the statement ‘That
Tam’ is made. Itis only dullards (he says) who treat Siva and soul as equal.
while these are different.

Jnanapraisar draws attention to the need for the practice of Vedanta
Schambhavana based on Siddhinta Sohambhdvanz in addition to treating the
world as false.

39. Maraijiana Desikar quotes the following couplet

20T T BL.GTLD PGLITR QGUTTLD
@rors_grar 5GECusTE. - Tiruvayutpayan.

Una natana signifies mala and tirodba. Jfana 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
4s prithivi and it is ia 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 auddha mayi)
and Suddha vidya constitute eight petals. These eight petals have
the eight Ietters of pranava. We have sixty four pollen from
T&vara and Sidikhya tattvas which have sixty four variations.
&aku 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 ardis
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 will be removed and its brilliance made manifest.
Even so, when the sou! performs antaryaga pija, diva will be mani-
fested in the soul to an ever-increasing cxtent, Sandal paste,
flowers, incense, camphor, bathing the image, food for offering and
other articles for worship are to be mentally assembled Ior this
worship. Arcana, homa and dhyana are to be performed by jRana.
When Siva manifests Himself in response to this worship, the
soul’s anayva will be removed and the soul will be made pure.
Hence this antaryiga must be treated as a means of release.

Maraij¥ana De§ikar treats this antaryaga plja as j¥ina voga
which brings about supreme reiease and interprets the various arti-
cles used therein thus; Sandal indicates non-attachment to enjoy-
ment. The eight flowers are non-violence, control of external

to Sada¢iva who is sakalaniskala) the soul comes in the middle. Because $iva
TEMOVes the soul’s pasa 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 paZSicaskara
isthis: Salutations to Siva. He who issaluted is the master and he who
salutes is the servant.

40. éivzgra Yogin gives a few details and refers the reader to the Kriya
Dipika for more details.
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organs, control 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. Pratyihira 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 ceaseclessly 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 a tank and food vojuntarily 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 $iva.”

41. Juanaprakadar explains that removal of mala precedes manifestation
of Sivatva. Antaryaga is preceded by self-purification and is at the root of
silamba giva yoga. Starting on this path, one is led through nirilamba siva
yoga to complete Liberation from paga. Hence salamba {§ivayoga is to be
adopted, (then relinquished) then niralamba Sivayoga (whereform results final
release: is to be taken up.

42. élvﬁgra Yogin. Though the soul has been ignorant of $iva for count-
less ages, when taught by the preceptor, it knows itself as His servant. Exter-
nal worship is of ksanikalinga or banaliiga given by the preceptor. Warship
may have defects of superfluity or deficiency mn respect of articles of worship,
contemplation etc. The devotee must have the feeling that everything is God-
given and that he has no ageacy.

Jaanaprakagar: External worship is necessitated when continuity of
trance 1s disturbed and when one is mentally worried. (Thiz commentatoy
thus makes clear the psychological need for something concrete to help con-
centration, when it is not 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

ivasamavida, he says that the notion of :the Lord as @ emwrt_eueir refers to
worship. In samadhi resulting from nirdlamba givadhyana, the soul is auto-
_nomous and egual to Siva. Description of 'the soul as servant will not apply
to this state).
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&iva is every where—He is without the distinctions of internal
and external. But His 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 malaparipika, Heis 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 malaparipika, 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. If $iva 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 of its advaita relation with the
Lord, has these ¢ight qualities, in the place of 4 1ava’s seven quali-
ties.*

Maraijfiaina Defikar 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.

Sivigra Yogin points out that ‘advaita’ is established here with
many examples. $iva 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 o p&dd Fufer meiriired DUE PruiBred
Lo pui Weir garar wrivanls Ger Buwrer.
44. Qualities: 2.& 3 are sometimes included in4and 5 and thus some-

times the qualities are referred to as six All i
g the eight, howeve;
be brought under sat, cit and ananda. e STy et
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of paramamukti wherein He establishes satya, j%ana [etc. (which
are His qualities) completely in the soul.

THanaprakaSar 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 $iva. The result
will be to make Him mutable and inert. Moreover, such a view
will lead to Ekatmavada. These relations (samyoga) must not be
used in respect of §iva. The analogy of fire and iron is also not
complete. It applies only in respect of similarity consisting in the
manifestation of Sivatva. If taken as complete, it will lead to
Sivave$a and Kapala faiths. That would not be Siddhanta, as that
would give us only definition per accidens and mnot per essence of
the soul. On the removal of mala, Siva causes the §ivaiva of souls
to shine forth. '

We shall mention some salient points before we close this
<hapter. Diksa plays a prominent part, as something positive is
considered necessary to remove aava which for the Siddhantin is
also positive. But the emphasis all the time is on jRina,*® a feature
<common to the best Hindu thought. Carya, kriya etc. are con-
sidered preparatory stages, leading to but not constituting final
release. Even in caryi 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 exems-
plars of ihe four paths, the four samayaciryas 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 spirjtual life which stood for the highest
as could be glimpsed from their hymns. Teviram and Tiruvica-
gam, (like the Prabandam of the A]vars) 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---
@rar$sre @grapairi He gyrel s
‘Grargsre @zropes ey srarGaer
@rar g sre @areenrtadr QgrpdsaT@
@Tar SEris oo vrgs@srepGauCear,
S.8.18



CHAPTER VII

PERTAINING TO RELEASE

Though $iva 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 as one with Him, it must exist as non-different from
Him (i.e.. in such a way that it cannot be seen apart from Swa)
and follow the ways of His grace. If it can achieve this union
with 8iva, then there will be no egoism. $iva will take upon Him
self all the good and evil done by the soul that unites with Him.
Because the soul is in the service of §iva. it is free from hetgro-
nomy consisting in being influenced by the sense-organs, Siva
takes the good and evil deeds done to the soul as dene to Himself,
in order 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 cauvses leading to an increase of merit and
demerit acquired by others through doing good and evil 1o this.
soul. As accumulation and experience of karma, no longer bind
the soul saficita, maya and 2pava 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 7
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 of a S'ivaj'ﬁﬁni, that
even a mustard grain of such acts will be equivalent to 2 moun-
tamm. 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™'.

$ivagra Yogin gives an entirely different interpretation. As
could be seen from his Sivaneriprakasam, he says that of the many
ways to release, the most important ate jiana, prapatti and bhakti
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{bhakti is twofold, as inward and outward). He takes up pra-
patii for consideration here. He says prapatti is giving up agency
far deeds and acting under the influence of §iva. In the manner
of a kitten depending upon a 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 cxcept by being experienced. Paddy cultivated by one
oftentimes is not used by that one but by some one else. Even
80, the good and evil done by the soul that has surrendered itself
to Siva, affect those who do it good and evil.

J¥anaprakaSar observes that merit and de-merit arising in
buddni as the result of good and evil done by the samadhimin
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 Sahnkrinatvadin who holds that Sivadakti attacies to
the 1eleased soul.

There will be reflection characterised by Siva (asin Soham-
bhavana) and carried out with the awareness that §iva comes
first and that the soul will live as equal to Him and as under the
influence of Siva according to the $ivavacana.

Samadhi samatavastha jivatma paramatmano.

When the soul achieves Sivasamidhi prescribed by Siva, it
remains as Siva. It is not proper to say that on account of di§i-
nustina 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, piSa is removed and $ivatva
manifested. Even what is forbidden, when done by such a soul,
becomes what -is prescribed as it happened in the case of Can-
glebvara.

“When egoism (like “Y did this’, “Others did this” and *“This
is mine”—ahankidra and mamakara) engendered by mala is
removed by jlina consisting in treating the soul as one with Siva
and when the soul places itself under the control of Siva, the Lord

S. 5. 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 aga-
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 t}le object of knowledge. Why
should the soul remain as one with Siva in addition to tbis ? The
Siddhantin’s reply is that release can be attained only by remain-
ing one with $iva and thus removing egoism,

Jhanaprakasar 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 pada. This knowledge is obtained through
$astras It is the root of $vajSana. Siva who presents Himsell
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 control the activity of criminals making
them heteronomous, by virtue of the king’s authority. If the people
know this and themselves recognise the authority of theking and
follow his mandate, they could make the servants of the state
also follow in their foot steps because both of them 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 obeythe 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 soui
must immediately remind itself that since it, as well as the sense-
organs, have no independence, every action is inspired by $iva. 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 $iva wilk



PERTAINING TO RELEASE 277

never again be dominated by its sense-organs and rendered
heteronpomous.

Maraijiana De§ikar 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.

$ivagra Yogin speaks of prapatti again. S$iva’s ajRaSakti
controls the internal organs etc. These are the possession of
diva; the soul is Siva’s servant. Sometimes the desire for sense-
objects will be engendered by prabala prarabdha. Prirabdha
is three-fold as {i) fivra, (ii) manda and (iii) supta. He who
follows Sivadharma is not subject to supta. The Sivajiiani is free
from manda. No body is free from tivra. Tivra prarabdha is
referred to as prabala prarabdha.

Because $iva actuates the soul, all the good and evil that
the soul does are Siva’s action. Itis Siva who 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. diva 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 Agami karma of a soul that realises its utter dependence on
4iva 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 itto 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.

Maraijiana De§ikar observes that Siva’s nature is to help
souls without expecting any return. Since He is free from desire
and aversion, He has the good of all in view. He causes those
that consider themselves responsible for their actions to experience
the fruits of their action in exact proportion i.e. without increase

1. Jaanaprakasar explains it so as to coaform to §ivasamavada. By the
the withdrawing activity of a Cit-Cakti helped by Sivagakti, sense-organs
must be turned away from objects of sense. The word HeTF & must be ren-
dered thus-becoming efficient as omniscient and omnipotent. It is wrongto
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 as a result of which the
soul may do good and evil deeds-Even so, no dgami 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 soul
e;perience 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 $ivajifana cannot escape births
even though they may visit sacred places and bathe in holy waters
though they may dwell in foresis eating roots, fraits etc. perform
yoga occupying a cave in some mountain, live without water ete.’
on account of the efficiency of their yoga and be deathless for a
long time. Buot those who have S’ivaj’z“\éna will attain release
and be ever united to $iva'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 to poisons are not afraid of death by
poiscning. JHanis 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 them. Just as, though a burnt cloth may appear to have
some shape, in realitv it has none, prarabdha will lose its effici-
ency. Only the iesidual impressions of prirabdha affect the soul
a little. 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 smell 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.

‘ @pare tb oy Gusir gsurewdeos’ in which
the significant lines are $& & weanL_Egri oo B2 geir Gp
SWUTLQIT F6r &t @6t Sl 5 Tar— )
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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.?

Sivagra Yogin asks how one can be a Sivaj¥ani, if in order
that he may experience prarabdha, he has to be united to the
products of maya and anava and replies that the efficiency ($akti)
of pada 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. If the soul (which becomes pure
and free from the three malas at the dissolution of the body) rea-
lises that $iva 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.

Maraijifana Dedikar 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 * $ivinubhava’
instead of saying svanubhava’. This is not correct—since in the
Sivajaiiana Bodha which is the original and in the other Agamas
and pura }as, the expression ‘svinubhifitiman’ is used. MaraijNina
DeSikar says his preceptor has dealt with this elaborately in his
Paramopadeia.

3. Maraijiana Deéikar says that visana 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. e quotes
the following verse of his preceptor.

“ 2. g@groflur@groféw g e gu &HQ rraf gparGar

usGa s H ueurs aedw _m@gw U rofordr

ségapuiis sgerydu sRF5 50 uf s s0

Qriissaral s @z@werar wrluyu A%@ grényd *,



280 . 8AIVA SIDDHANTA

JHanapraka$ar says that the body that is made to persist by
prarabdha dies. Wher it dies, mala as the capacity that binds,
dies. The remnant of mala, left over after dikga, 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 paﬁutva The mediate know-
ledge of Siva as the seer and doer of all is stated in the proposition,
“That is $iva’ (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 $iva, stated in the proposition, ¢ This is
§iva’. 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 Siddhéantin 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 paraj¥ana, intuited Siva will
be always seeing Him. They will not look at things which may
make the impressions of prarabdha affect them, The j¥ana 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-jliana 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 bhivana jBana
(bheda, because it involves the dlstmctlons into seer, sight and
object of sight) and not anubiiti jiana. Thus, only Sivajiana.
which transcends all these has the excellence of being knowledge
free from reference to things (i.e. to things other than $iva )+ So,
jivanmuktas who have this knowledge always perceive the

4. The usual Slddhanta is expressed by éwagra Yogin who says that
alike for the soul’s crceptxon of the inert world and the manifestation of His
nature to the souyl. 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.

Jhanapraka$ar does not accept this interpretation that souls
do not see objects in the state of relecase. 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 accom-
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 Rilpasamavadin.® If the body were to remain, maya

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 willnot desire to taste poison.
He quotes the following : ’

eagarrt QUi gl SerEQwrgesr of S5 s8wrs
2. w@GarTi eI gs LWTI_g g DEG EIGUDOTE
e o @srQurer g CophQwelg @uordidedgear Gordr srer
g i gdvdaanltCyur@d soararGaruifurGs.

Cf. its similarity to the following-
ya ni¢a sarvabhitdnam
tasyam jagartim samyami
yasyam jagrati bhatani
sa ni¢d pagyato mune--The Gita II, 69.

§ivagra 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 prirabdha accu-
multated unknowingly and by residual impressions.

6. éivigra Yogin takes the pirva-paksin as the Bhairavatantravadin
who says that after completing carya and kriyz, yoga is practised. $iva out
of His grace, grants an eternal form to the soul which thereafter inhabits
&ivaloka as a siddha. Body, organs etc. are given to the soul so that it
may experience pleasures etc. When apava becomes ripe for removal, the
body also is cast off. :

Muthiah Pillai points out that Sivasamavadins can be distinguished into
Ripagivasamavading and Arupadivasamavidins. 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 eight 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 alava (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 relecase. 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 also will disappear.

When true knowledge which is difficult to obtain dawns upon
the soul, $iva will shine forth. When diva shines forth, the soul
‘becomes a jivanmukta. Asthe 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-
truction of sahaja mala (3nava which is connate to the souls) but
jts energy. ARava persists in the form of residual impression till
the body is destroyed. When the body is destroyed, apava ceases
to cause births and leaves the soul.”

The clearing nut analogy shows that if, for some reason, dnava
$akti, which is dead in the soul that has gained parajNana, raises
its head, it will be kept down (by parajfiana). The light analogy
shows that as in the presence of light, darkness, appears impossi-
ble and remote, so is 2nava in the presence of $iva’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 jlvanmukta is free from the bondage of anava on
account of having experience of §i¢a. The jivanmukta is able to
keep himself uninfluenced by objects though he mixes with them,
Thus he is free from the bondage of miya. Just as a man 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

i,

\

) 7. Nirambavalagiar points out that poison, darkness and dirt are not
destroyecl by antidote, light and clearing nut--only their energies are destroyed,
So also dnava 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 {0 give oneself up to enjoy-
ment. Thus karma also ceases to bind the soul.

JianaprakaSar 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.

Aflava is beginningless and eternal. If 27ava be destructible,
thesoul also will be destructible. Thus the eternality of the soul
will be compromised. So, argues the Pisanavada Sava 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
accept this view He says that just as when a mercury pill is
brought into contact with copper, the verdigris of the latter s
removed and copper shines as different from verdigris, contact:
with true knowledge results in the separation of the soul from
anavaand 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 Siva’s
Feet isnecessary for relesse. The Siddhintin 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 irue knowledge must be accompanied by association
with Siva’s Feet. Without association with His Feet, there can
be no release. ’

FMiainaprakiSar calls the plirvapaksin Malampommuttivadin
(rwdBuribess Har &), who says that mala will be removed when
there is association with the resolve of $iva’s kriya §akti which is
manifested in diksa performed for release. Jtanaprakasar says
that there are two kinds of dikgd, one for the removal of mala
and the other for manifestation of Sivatva. Even after the first
diksd, mala’s residual impressions remain, although mala has
been removed and there is absorption into mahimaya. 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 the crystal 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. Even so, maya, karma and anava 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. Scme 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 $iva to have its cognitive activities manifested and to
seize objects. To manifest these activities of the soul, $iva 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 $iva. 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 $iva pervading that
thing and uniting with the soul. This can be understood by
observing theeye to perceive only when its light fuses with lamp
light,

The soul cannot ever drift away from $iva as it can drift away
from anava.

Offering his comments, JhAanaprakiadar observes that only
bound souls do not have autonomy. Itis wrong te think that
released souls also lack antonomy. Those who make this mistake
do not know ‘ Suddhidvaita $aiva Siddhinta® 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 Desikar says that the soul assumes its own independent
nature.

éivigra Yogin points out thatit is wrong to deny separtemess of two
entities existing in beginningless conjunction. That it is wrong is illustrated
by the grain, husk analogy. The soul that is freed from pasa is pervasive
the released scul does not become a pasu as before.
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is what is 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
Vidistidvaita position and say that the soul remains non-differently
united to Siva. Because there is equal pervasiveness for anadi-
mukta §1va 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 éivégama says that the Lord pervades
everything but He is not attached to any of them. This is the
Siddhantin’s Sivadvaita Sivasamya, declared by $iva Himself. This
is different from the simya set forth by the Sivasamavidin. Hence
those who rail against the Siddhanta do not realise that they are
indulging in abuse of diva. It is ouly Siva that can perform expia-
tion for them (says JAanapraka$ar).

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 not so? 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. In 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, ¢an see the Lord as the light of their intelligence and
feel His help in existing non-different from them.

Maraijiana De$ikar points out that the Lord is not partia¥
in revealing Himself to some and concealing Himself from others
(who are not fit to see Him). By the contact of $vasakti, the
souls are made pure and are enabled to have vision of God. By
saying that the soulis 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 SivajBdna and
§ivatva is manifested.

divagra 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 dadami te caksup, --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.™

I§vara avikaravadin says: It need not be said that Siva grants
the spiritnal eye to the soul and then reveals Himself. Like the
shade given by a tree, the Lord remains immutable. As a way-
{arer 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
Parinamayadia says that the soul is destroyed and that it becomes
one with Siva’s feet. It the soul is destroyed, how can it be said
to umte with His feet? If it really unites, it is not destroyed;
and if it is destroyed, there is nothing to be released. If annihi-
lation is release, that will be giving up the eternality of the soul.
The Aikyavadin says that the soul unites with $iva 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 siyUjya, the soul exists as
Siva’s servant and aot independently of Him. S'ivigra 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 8iva are not
of the same nature. If they are, they will constitute one entity.
Thus instead of three entities, (Pat1 pa§u and pada), there will
be only two (Pati and pi$a). What was previously meant by
the analogy of water mixing with water was the sweet water of
the river mixing with the salt water of the 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 cxplained 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 cligible for purposes of
homa, the moment they are mixed with cow’s milk and ghee.
Even so, when the soul casts off its pasa and unites with $iva, it
comes to be of the nature of Pati Who is all pervasive and
omniscient.

10. Jﬁénap;akésat says that Siva is imperceptible te those who have
not performed élvayoga. To those who have attained éivagiksatkara. He is
perceptible



PERTAINING TO RELEASE 287

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 Dedikar says that purified souls do not have any
function but that of being absorbed in svainubhiiti. Can the soul
never function ? Those who have attained imperfect release are
invested with $iva’s authority to be agents under Him. Whatis
wrong in saying that those who have artained supreme release
engage in activities of creation etc,? That would lead to Aneke§-
varavida. Moreover, there is only one §uddhamaya. Therefore
they cannot engage in these activiiies." $ivagra 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 $iva. In the state of
supreme release, soul and $iva 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.

JHanapraka$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 $iva’sbut because they cannot but so resolve.
The released soul is not itself the §ivabhoga but only the experi
encer of $ivabhoga.

Soul and Siva are both intelligences. So it is not proper to
say that the soul is entitled only to experience of $iva. Why not
say soul and’ Siva become one ? The Siddhantin doesnot accept.
this view. Siva is the intelligence that grants grace. The soul is
‘the intelligence that receives this grace. Siva is the intelligence

11. Maraijtizna Desikar quotes his preceptor:
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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
is 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 buddhi is 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 asinert is only for the
occasion when it is compared with Siva. It is not tenable other-
wise.

J¥anaprakaar emphasises absence of clash between intelli-
gent entities. He says they are identical without clashing. If the
union of soul and $iva 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). Sayljya 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, diva draws souls to
Himself. The Parinimavadin says that the destruction of the soul
is release because then it becomes one with God. Here it is said
that just as fire destroys the rust in the iron and makes the iron
like itself, Siva destroys the soul’s mala and makes the soul like
wnto Himself. The Aikyavidin said that the soul and Siva unite
like one drop of water and another. The Siddhintin 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 $ivasimavidin 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 $iva 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 §iva.?

éivajﬁe‘ma Yogin points out that the iron rust analogy is meant
to illustrate, not the destruction of the soul butits association
with mala,

Sivagra 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. N

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’ Gwef & & emphasises union with
Siva.

7. sr@ardewrid Ga@liurey, emphasises the soul uniting
with §iva 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 $iva.

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 is nirmala sugsupti ; subduing it is nirmala turiya ; and causing it to
be of the form of bliss is nirmala turjyatita.

S.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-bhiva,

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, $iva pervades
the soul completely.

, These can be known by experience—not by description, says
Sivigra Yogin,

J¥anapraka$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. $iva causes souls
to cast off their mala and cease to be heteronomous. He makes
them similar to Himself. J®anaprakadar criticises those who say
that the soul has no $ivatva of its own and that by uniting with
Siva, it comes to have artificial $ivatva.

The three malas prevent the union of the soul with $iva’s
Iotus 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 so
that they may bind it again. 1t 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 8iva 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, it feels 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. J¥ana
prakadar says caryd is necessary when irance 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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devolees is a 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 $iva. Because Siva exists in all souls, those who llove 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 unvarying experience of $iva 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 lowliness and the greatness of Siva’s devotees. With
the aid of Sivaj¥ina 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.

Sivaj¥ana Yogih 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.

LS

J¥anaprakadar says that the view of oneself as servant may
erupt into the state of contemplation. The carya one must do
then is contemplation of $iva, 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 (i.e. out of love for them).
Thus those who play His part (by putting on His form) are Siva.
Because they practise identity with $iva, they are clearly seen to
be Siva. Sometimes He is contemplated in the form of a ceriain
mark in the heart and attained by souls, Thus also they (who
do this) are Siva. At the time of union, both the mark (which
symbolised Siva) and the souls cease to claim existence. Thus
also they are Siva. Hence in order to give up contact with those
who are attached to pa$a, worship these souls (as though they
are $iva Himself).

JhanaprakaSar. insists again that to the practice of contempla-
tion of identity with Siva, contemplation as Siva’s servant is

S.8.—19 A
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opposed. If the latter erupts into the former, it can still be made
fruitful. By sikira $ivasamadhi where §iva 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 Siva’s; in nirakara Sivasamadhi, it becomes a
giva and is like Siva.

The followers of carya path do not distinguish between a
symbol and that which it symbolises. Hence they worship éiya-
lihga etc. installed in temples, as Siva Himself. To them, Siva
grants release without revealing Himself to them. The followers.
of the kriyi path conceive the formless Siva to have the form of
&ivalinga constituted by mantras like I8ina 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 yogins 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 jBanis 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, diva manifests
Himself in the form of love and is ever manifest to the jHanis.
So He should be worshipped as the jilanis do."

The activities of carya, kriya, yoga and jitina are all service
of $iva. The jliani is eligible for all the four: the yogin for
three exculding jhana; the kriyavan for kriya and carya; the
caryavan for caryi only. So, only the jiainaguru who can be the
preceptor for the followers of all four 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 jHani 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. Maraijiana De$ikar says that the temple is the gross linga and Siva
linga is the occupant of the body. By §iva, Saddgiva is meant.
Siva’s body is threefold as vyaktalihga, vyaktavyaktalinga and avyaktalinga
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Sivagra Yogin points out thatthe preceptor is none other
than $iva 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
Sivajflana and is free from pada and padu j¥ana. The jfiani has
no varnaframa. J¥anaprakabar says that carya, kriya and yoga
are silamba Sivayoga and that jfiana is nirilamba Sivayoga.

To do as required by sciences relating to mantras, medicine
yoga, mercury pill and other sciences, to have a 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 $iva can
never come about without the preceptor. As through his help
everything can be achieved, he must be worshiooed as the Lord.**

The varieties of $iva-svarupa $iva, tatastha $iva, those who
have parajiiana, stationary forms like the $ivalinga and the forms
in which Siva manifested Himself for the sake of the sixty-three
saints and other devotees of Siva—all these are the preceptor.
Hence the preceptor must be worshipped. He will make one be-
come like Siva by spar§a, bhivani and caksus diksi. These diksas
can be illustrated by the hen brooding over and hatching eggs
(spar$a), the tortoise thinking ofits eggand bringing forth its
little ones (bhivana) and the fish creating its little ones by mere
Jook (nayana or caksus),

Sivagra Yogin says that by sparéa, manasa and caksusa diksas
mAaya, karma and inava respectively are removed and the soul is
made Siva Himself. $ivatadatmiya 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 bora religious genjuses it is 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, éivigra Yogin says that éiva-siyﬁjya can be had only by the grace
©f the preceptor and never by any other means. JZanaprakasar says that by
the teaching of niralamba Sivayoga guru, one will attain Sivatva and also a
%nowledge of Siddhdnta mahavakya which relates to the object of niralamba

ivayoga.



294 $41v4 SIDDHANTA

and makes them examine the truth of the teaching for themselves.
The distinguishing feature of the Siddhanta is that in all cases it
is $iva who is the preceptor, appearingin a form to those who
require such a manifestation and informing others who are on a
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 Purdmam consists in its being an epic of the soul,
a popular presentation of Saiva Siddhinta, We have already
pointed out that Valli stands for the human soul, sought after,
wooed and won by the Lord. Stirapadma stands for 4 ava, which
being eternal, cannot be destroyed. Hence to show that it exists
but is powerless to assert itself, it is represented as the vihana of
the Lord. In the Bodham, the expressive analogy of clouds cbscur-
ing the sun is given to illustrate &gava obscuring the soul. Even
as when the clouds drift away the sun shines forth, when 2 1ava is
removed, the soul regains its essentinl nature. Sivajidna Yogin
points out that the analogy reinforces the Siddhanta that mala is
not destroyed bui that its energy is rendered inesffective 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
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explains the position regarding mala by saying that even in sup-
reme release, it is mala which prompts the awareness “ Y expe-
rience. ** It does not revive pau or piSa jiana but enables
the soul to have the bliss of supreme knowledge. Muthia Pillaj
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 Gurw
gyaw Gowrsauir “ Qurs wills are ours, to make them Thine” is
his motto. In fact, Meykandar 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. Previousty 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 no}hing 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

Gas@lugre.n QalLnrégs srrami wHmEGs

T QLIS ST 21D GTE QT LD

where 1oenip @s@IU gT e b MEANs ey o Garenn@E @I ST 2. (0.

19. Der Caiva Siddhanta, p. 428.
20. sardmwudelsss srarwes QElgriors

13 air8aT 100 & & & Wen ppuse g— epesr ar /G ar

siCargraé QFiigr oga@uer gt agaGo

urGar Ggryosaa.

-See Mipadiyam, p. 517.
21. Mapadiyam, pp. 389-30.



296 SA4IVA SIDDHANTA

things betray thee, who betrayest Me” says thé 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 1 took from thee I did but take
Not for thy harms )
But just that thou might’st seek itin My arms2

22, Francis Thompson, The Hound of Heaven.



CuAPTER VIII

CONCLUSION

Some general considerations are called for, before we con~
clude our survey of Saiva $iddhanta. 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-
blocd points out,? it is a non sequitur to make the recognition of
subjecttive factofs tantamount to a denial of objective factors. He
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 casesthe
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 eversince his day, anything that can be shown tobe 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 7 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 mouniain does not exist.! Exa-
mining specific objections under the following titles—Ilack 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
2, 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, it is 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 ali 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 Iil.usion)-
To call a religious genius a paranoiac is to he 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 religions 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. 1]3 .{ling 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 conteat. One is over-awed by the eminence of
thinkers like $anikara 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 to us 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 of a sentence 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, be 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. It is 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_ positjon
accurately. “In God religion lives and moves and has its being,
Without Him religion dissolves into illusion and w1thout.the
idea of God, no philosophy of religion or theology can be articu-
lated.”’™

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 shqwn
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
soul is 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 relecase. 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? 1Is paa 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 Underhill 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, ‘eréir g £ siar prver e-ararg.ow Ko wGamr?’
Tayumanavar
15. InanIntroduction to As Antholegy 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 Vaigpavite
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, thatis the view of Heathens and Epicureans......; 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 $aivite and Vaignavite saints are no less insistent on this
character of the Lord. While the Hinda saints record the
intimacy of their relationship with  God, they do

quotes from a letter she wrote to the Spectator the following words that
her aim in writing the book Man and the Supermatural “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. Such a 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 matter is taken from the Preface.

17. God and Philosophy by E. Gilson, pp. 91-2. Cf. the following verse
of Sundarar with a striking similarity of sentiment.
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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. ‘I have learned”, he says, ‘““that the place
wherein thou art found unveiled is girt round with the coinci-
dence of contradictories.”® We come across numercus such
verses in Tevaram and Tiruvicagam and in the Prabandham in the
verses of Nammalvir, especially.

We shall proceed to make a few observations about Saivism
in general and $aiva Siddhanta in particular. We have pointed
out already in the introductory chapter that Saivism dates back
to a very 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 diva 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, $iva 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 gennine
as it is intense).”* So far as aesthetic standards are concerned, we
have numerous references in Tevdram, describing the Lord as a
Beautiful Person “wyppaar”’, He is represented as wearing a gar-
land of skulls, etc, But what is the meaning ofitall? 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 Underhill in her Abba, p. 49.
19. Mohenjo-daro, India--1, vii.

20, The Heart of India, pp. 75--6.

21. Indian Theism, pp. 125--6.
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etc. We are similarly to consider the significance of certain acts
also of Siva (cf. Soderypd in Tiruvicakam). 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.

éaiva 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 describe Saiva Siddhinta 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.®s
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 10 indicate transcendence and immanence together.
Simularly it is misleading to characterise the Siddhanta as
‘realism’. No doubt it recognises pasa (which includes matter) as
an independent principle, But the Siddhantin’s definjtion 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
Siddhianta as a ‘realistic, pluralistic theism’, itis more than this
description would suggest. True to its claims to be the consumma_

22. s @Frewp@er yfssairdg Guburh
%@ gt graiwrensds eghurgesb...”
-éimm;ipmkasum,
23. See Pringle Pattison. The Ydea 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.* by the late Professor S.S. Surya-
narayana Sastri. Its affinity with ViSigtidvaita is no less
pronounced.

So far as the distinctive contribution of Saiva Siddhanta to
Hindu thought is concerned, we may mention the Siddbantin’s
happy use of the term ¢ Advaita.” Advaita wesaw, 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 Jndnapra-
kalar 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 longer having selfish desires,
their resolves also issue in the same results as the Lord’s resolve.
This is a bold attempt to accord to the 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 Siddhinta is not a 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 to
say that Saiva Siddhanta is not a living religion? The answer to
it is found in the hymns of the $aiva 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
Siddhinta 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 Tirumillar 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 Lord®” 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 Ishould 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 Vaispavite 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 sweet-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. }Gauflapada says in his Mahdukya Karika,®® 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 long for perpetnation
of their selves? What the saints want is not happiness in heaven
or freedom from misery on earth but opportunities for worship
and adoration. Giving a general description of the $aiva 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
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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 lo pursue, 1
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 Lord 1s 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?”’s* 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 Manikkavicagar’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 ¢ycle of
births, unredeemed by a Saviour? Is karma everything? No;
even were fuel heaped skyhigh, a flame can reduce it to ashes.
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Even so is the utterance of the Lord’s Name to desiroy one’s
sins.**

Such is the record of evidence given by the $ajva 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 in a way a question that concerns all religions. How
<an 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 asentimental 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
Pplace even to an opposite conclusion. Such a religion may dazzle
the intellect but it will not touch the core of one's being. If
again religion consists in emotional outpourings, it will lack stabi-
lity like a house built on sand. It 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 squaring a 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
Tless 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
o offer. The poet may be reduced to despair at the sight of ‘nature
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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 a misanthrope. 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!
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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 Vivekinanda, 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 karia 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. I am thankful to Swami Svihananda of the Ramakrishna M:
| ath,.
l\_dylapore and Sri Bhaskaran Nambudripad, M.A., Research Scholar, Univer~
sity of Madras for kindly locating this quotation.
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146-149, 153, 168-171, 176,
178-180, 182-186, 189, 192,
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220, 226, 230-232, 234, 237,
240, 241, 250, 251, 254, 255
263, 274-277 281-284 and
293,

Karmadhyaksa, 134.

Karma Kanda 37, 248,

Karma marga, 44.

Karma Yaga, 252,

Karma Yoga, 253.

Karya hetu, 31, 33, i69,

Karyat- Karanmumana 33.

Karyavasthas, 232,

Kaéi. 3.

Kevala, 117,122, 147, 225, 227,
233 256. .

Keva]avastha 215.

Kevalanvayi, 36.

Kevala state, 103, 226.

Kevalavyaurekl anumana, 36.

Koil puranam, 12.

Ko$a, 227, 228.

Kr](;iabrahmavadin, 177,

Kriya, 37, 239, 241, 246, 250,
253, 254 273, 292 293.

Kriya, Dlplka 10

Kriya, hautri, 240.

Kriya sakti, 278, 283.

Ksanika Vadins, 143.

Laksana, 122.

Lifga $arira, 203, 204, 221.

Lokadharmlm 240,

Lokayata, 21, 74 75, 139, 143,
163, 168, 169, 195 196 227
246, 247,

Madhyal avastha, 232.
Madhyama, 44, 45, 139, 140.
Madhyama sthina, 139, 140.
Madhyamika, 49, 76, 77.
Maiadhyamikas, 143,
Mahabhutas, 163.
Mahamaya, 141, 223, 283.
Mahat, 68, 100, 138, 139.
Mahavakya 202 203.
Mahe§vara, 44, 104, 106,

140,
167, 199, 232, 242. :
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Mala, 8, 30, 43, 46, 47, 93, 103,
118, 119, 1’5 138 140 144,
147, 167 175, 178, 182, 186,
192, 196, 218 222, 223, 225,
226, 233-236, 238, 240, 241
244, 247, 249 252, 263, 272
279, 280, 282, 290 294, 295,
and 303.

Malampommuttividin, 283.

Mamakara, 220, 275.

Manas, 122, 148 153, 155, 156,
161, 168 197 199 209 210
227 229, 231, 251 266 282

Manasa dlksa 239.

Manasa pratyak@a, 28, 30, 31.

Mantaritma, 216

Manda, 237, 238, 277.

Mandamalaparlpaka 272,

Mahdatara (mala parxpaka),
237, 238, 272.

Mandukya Karlka 305,

Mantra, 37, 38, 100.

Mantras 44 46 47, 101, 141,
154, 172, 223 241- 243 251.
277 292 293

Manu, 248,

Manusmrti, 43.

Mapadlvam 13, 73.

Maya, 34, 44, 45 71, 72, 80-82,
85, 88 8‘) 93 09 117-119,
125, 133, 134,138,139, 142°
144, 146, 152, 161, 163, 164,
166, 177-179, 189, 190, 192,
193, 199, 204, 214, 220, 221,
223) 225227, 230, 237-238.
241, 242, 263, 266, 267, 274,
276, 281, 282, 284, 293.

Mayavada 262.

Mayavadm, 140, 142, 143, 254.

Metemphychosxs 179 180,

Mimimsaka, 39, 41, 57 71, 18,
90, 119, 246

Mibradhva, 138, 151, 242,

Mohini, 100 138 139 164,

Moha, 154 179 192

Mohenjo Daro, '302.

Mzrgendra, 111 163.

Muladhara, 251.
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Miulamantra, 251.

Milaprakrti, 142, 149, 151, 153,
167.

Mutti Nicchaya, 8.

Mutti nilai, 8.

Nada, 44, 106, 107,
199, 246.

Nadatmaka 44.

Naisthika Diksa, 241.

Naiyayika, 158.

Naiyayikas, 18,21, 24, 38, 39,
48, 49, 50, 53, 60-63, 67,
79, 80, 111, 119, 139, 140,
142, 158, 163, 165.

Narayana, 71.

Nayana, 293.

Nayana diksa, 239,

Nigamana, 35, 36, 70.

Nigraha, 238.

Nigrahasthiana, 51.

Nimitta, 45, 72.

Niradhara Siva diksa, 237, 240.

Niradhara Sivayoga, 239

Niralamba Sivayoga, 293.

Nirarthakam, 66.

Nirbija, 239-241.

Nirmala turiyatita, 259.

Nirva na, 240, 241.

Nirvikalpa, 27.

Nirvikalpa samadhi, 232.
Nivrtti, 45, 101, 140, 199, 223,
243, 283.
Nivrtti kala 242,
varttl Saktl 238.
Niyama, 154, 172.

Niyati, 30, 92,
147, 149.
Nyaya Stira, 52.

164, 167

y

117, 144, 146,

Om, 199.

Paksa, 31-33, 36, 53.
Pakqabhasa 51 33.
Paksadharmatva, 36, 70.
Pancamantramurtl 101.
Pancaritra, 17, 55, 139 151, 213.
Paicikarana, 162
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Parajhana, 280, 282, 293.
Parakhya, 111, 254,
Paramamukti, 234, 273.
Paramarthika, 206,

Paramata txmu—abhanu 8.

Paramatma, 216,

Paramopadeﬁa 7,9, 279.

Paragakkam 4 5 10 17, 21,72
3

Pararthanumana, 32.

Parabakti, 102, 103, 107,
193, 199 221 256 261

Par;grahaSaku 133 139 141.

Parinama, 93, 141,

Parii:ama Vada 111, 209, 286,
288,

Parisesa, 18, 25, 26.

Pafa, 1, 16, 20 '32, 34,38, 69,
82 94 99 111 122 124
125, 127, 131 132 138-193
(chap) 214, 219, 224, 233,
239, 243, 252 254 255, 261,
263, 267, 269, 272, 275, 276,
279, 286, 291, 293, 295, 300
and 333,

Paba Itana, 118, 123, 127, 199,
254, 26

,Pasanavada Sawa 265, 283.

Paéu 1, i6, 33, 34 38, 69, 82,
93,94 124 125 127, 131,
132, 215, 224, 251, 252,
255, 264, 266, 276, 286,
293 295 and 303. (194-235

Entire Chap).
Pafu J¥ana, 123,

121,

199, 254, 265,

269.
Pa§u karanas, 256, 258, 259,
Padu punya, I73 253.
Pautva, 123, 215 221, 222, 224,
225, 280.

Padyanti, 44, 45, 139, 140.

Patafljalas, 122, 212.

Patatjali, 252.

“Pati, 1, 16, 33, 34, 36, 38, 69-137
(Entire Chap.), 193, 219,
224, 251, 252, 255,263, 266-
268, 276, 286.

“Patijfiana, 123, 126, 127,199,
265, 266.

"Patipa$upadappanuval, 8.

Pauranikas, 25, 211.

“Pauskara, 18 20, 117.

Paugkara Bhasya, 35.
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Pauskara, Vrtti, 11.

Prabala prarabdha, 277,

Prabandam, 273, 302.

Prabhakaras, 22, 23, 48 .

Prakaranasama, 52, 71.

Prakrti, 47, 68, 139, 143,151,
152, 154,178 209, 211, 242,
253,

Prakrti maya, 100, 138, 166.

Pralaya, 80, 87 120, 179 189,
221, 253.

Pralayakalas, 95, 139, 141, 151,
237, 238.

Pramana, 18-27, 39, 41, 48, 49,
74 127.

Prana, 20, 139, 164, 226, 227.

Pranamaya kosa, 43, 51.

Preunyama, 38.

Prapatti, 274, 275.

Prarabdha, 170 183,
243, 258, 279-281.

Prasada dipika, 11.

Pratijiibhahga, 209.

Pratijhahani, 64.

Pratijiantaram, 64.

Pratijua sannyasam, 65.

Pratija-virodham, 65.

Pratyaksa, 18, 20-22, 24, 26, 27,
31, 127.

Prayojya kartrttvam, 72.

Prayojana kartrttvam, 72.

185, 186,

PrerakaKinda, 166.

Prithivi, 43,107, 152, 167, 205,
210, 211 242, 243, 246,
260, 266. ’

Puranas, 8, 40, 44, 47, 96, 97,
211, 254, 264, 279.

Puryastaka deha, 161, 211.

Purusa, 209-211, 242,

Purusa tattva, 149-151,
166, 215, 217.

Plrva mlmamsakas 72, 254.

Phrva $aivas, 255.

Putra marga, 250.

164,

Riaga, 19, 30, 138, 148, 150, 154,
161, 192, 225.

Rajas, 151-154, 163.

Raurava, 112

Rudra, 43, 160, 107, 167, 237.

Riipa SWasamavadm, 281.

Rilpa $ivasamavada, 12.
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dabda, 18, 20, 21, 26.
$abda brahma vadins,

&abda simarthya, 37.
Sabija diksa, 239, 240, 241.

140.

Sadakhya, 105, 140, 167, 232,
242, 270.

Sadasat, 120, 124, 204, 215, 217,
219, 221 224.

Sadaélva 104, 106, 107, 141,
145, 164, 167 174, 199.

Sidhara diksa, 237.

Sadharana laksana, 28.

Sadhya, 31-36.

Siadhyasama, °2.

Sadyojita, 47, 222, 242, 243.

Sahamarga, 250.

4aiva Paribhaza, 10.

Saiva Parinas, 254.

Saiva Samayaneri, 7.

Saiva Sannyasa Paddhati, 9, 10.

Saiva Siddhanta Paribhasa, 127.

SaivekadeSins, 167.

Sakalagamapaidita, 3.

Sakala jagrat, 258.

Sakala kevala, 232.

Sakala sakala, 232.

Sakalas, 95, 139, 141, 168, 192,
225, 237, 238.

Sakala state, 103, 104, 117, 122,
215, 233.

Sakala Suddha, 232,

Sakara Sivasamadhi, 291,

Sakti, 31, 38, 45, 82, 86, 103-
108, 118, 123, 124, 132, 136
137, 167, 223, 229. 232,

, 242, 243, 266, 270, 279.

Saktinipata, 150,

Salamba §ivayoga, 293.

Siloka, 250,

Samidhi, 252, 275, 281.

Samaviya, 30, 117.

Samavetasamavaya, 30,

Samaya, 240, 241.

Sambhava 18 25, 26.

Sambhava’ d]ksa 241.

Samdigdha, 52, 55

Samdigdha Sadhyavan 53, 54.

Samipa, 250, 125.
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Samsiddhas, 5, 150.

Samudayavada, 140.

Samyoga, 29, 117, 273.

Samyukta Samavaya 29.

Samyukta-samaveta-samavaya,
29.

Salicita, 168, 169, 183,241, 274..

Sankara, 127.

Sankarpanirakaranam, 7.

Sankhya, 68, 120, 139 143 151,
152, 163 200 201 205 209-
211, 246 254,

Sankranmvadm, 275.

Sanmarga, 250, 251, 252.

Sannidhina Vléesa, 191.

Santi, 140.

$antikala, 242,

$antiSakti, 238.

Santyatita, 140, 243

Sannyasa, 10

Sapaksa, 32 33, 116

Sar1r1n 115

Sarva Dar§ana Sangraha 5

Sarvamatopanyasa, 5

Sarvajifanottara, 10, 165, 254

Sarvinma Sambhu, 5

Sartipa, 239

Sastra d1ksa, 239

$astras, 11, 14, 43, 47, 50, 127,
128, 234, 238, 264, 276

Sat, 118-121, 124, 125, 136, 215,
219-223

Sat-Cit, 225

Satkaryavada, 28, 120, 124, 143,
170, 181, 182, 222

Satpratipaksa, 36, 52, 71

Satputra marga, 250

Sattva, 30, 151-154

Sautrantikas, 76, 246

Savikalpa, 21, 27, 48, 255

Savikalpa samadhi, 232

Savyabhicira, 52, 55

Sayujya, 167, 247, 249-251, 253-
286, 288

Sethu Puranam, 7

Sevappa Nayakkar, 9

Siddhanta Dipika, 5

Siddhanta mahavakya, 237
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Biddhanta Prakasiki, 13

Siddhantartha Samuccaya, 5

Siddhanta Saiva, 247

Siddhanta Sikamani, 11

Siddhas, 93

Siddhiyar, 5-8, 12-15, 17,21, 27,
35, 69, 252, 274, 293.

&iva-Bhiva, 289, 290.

divabhoga, 276, 287.

Siva cit-8akii, 20.

Givadharma, 277.

$ivadharmini, 240.

divadharmottara, 254.

divadiksa, 13,47, 237, 251, 254.

Sivadvaitin, 139, 143, 220.

&ivagamas, 5, 11, 44, 47,350,
111, 158, 167, 248, 249, 280,
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Sivagita-249.

éivégni, 239,

Sivagra Bhasya, 10.

divoham bhavana, 267, 269.

§iva intuition, 281.

Sivajhiana, 6, 19,20, 118,122,
123, 227, 238, 247, 261,265,
266, 276, 278, 280, 285, 291,
293, 294.

Sivajtiani, 253, 257, 247, 271,
279,

divajfiana Bodham, 2,3,5,7, 8,
10, 13, 16, 115, 216, 220,
279.

Sivaj¥iana Siddhiyar, 3, 4, 6, 10,

6

16.

Sivakaranas, 256, 258, 259.

Sivalinga, 106, 292, 293,

Sivamantra, 223.

SivaneriprakiSam, 10, 274.

$ivanubhava, 8, 259, 279.

Sivapunya, 173, 253.

Sivaraga, 266.

Sivaripa, 246.

Siva-Sakti, 100, 101, 105, 108,
114, 121-124. 193, 222, 225,
242,261, 266, 275, 285.

Sivasamadhi, 275.

Sivasamadhi Mahitmyasapgra-
ha, 11.

Sivasama Vada, 10, 12.
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$ivasamavada Urai Maruppu,

2,13,
§ivasamavédajﬁana, 264.
Sivasamavadin, 12, 103, 246,

280, 285, 287, 288.
Sivasankrantavadins, 219, 260.
S:iva svarupa, 293.
Sivatadatmiya, 293.

Sivatattva, 45, 140, 167, 168.

Sivatattva Viveka, 13.

Sivatva, 118, 214, 221-225, 235,
252, 261, 273, 275, 280, 283,
285, 290.

é’ivayoga, 273, 293,

Sivayogasira, 11.

Sloka Pancaka, 13.

Smrti j0ana, 21, 48.

Smriti, 39, 40, 43, 213, 246,
264.

Sohambhavana, 275.

Spar$a, 238, 293.

Spar§adiked, 239.

Sparfa tanmatra, 161.

$ri Bhagya, 115.

$rikantha, 10, 131, 142, 167,
242,
&rikantha Parame§vara, 50,

152.

Srikahtha Rudra, 167.

Srikahtharudra guru; 253,

Srihgara, 238, 239,

Srutisiiktimala, 10.

Suddha avastha, 103, 118, 215,

| 224, 225,232, 233, 242.

Suddhadhva, 189, 242.

&uddhadvaita, 284.

Suddha kila, 145.

$uddhamaya, 44, 100, 105, 109,
139, 141, 145, 160,164, 166,
168, 182, 227, 242, 287.

§udcllndzraS prapallcas, 119, 138,

145.
$uddba Saiva, 167.
Suddha  tattvas, 145, 166.
$uddbavasthas, 103, 232, 233,
234, 263.
$uddha vidya, 104, 105, 140,
_ 167,232, 242, 270.
Stksma maya, 142.
Suprabheda, 254.
Supakkam, 45, ,17.
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- Sita Samhita, 51, 254,
Svabhava hetu, 33.
Svabhava lifiga, 18, 25, 26.
Svabhava linginumana, 33,
Svidhigtina, 231.
Svanandanubhiiti, 8, 237, 266.
Svanubhiitimin, 8, 279.
Svarga, 87, 175, 246.
Svarthanumana, 32.
Svartlpajnanas 261.
Svarlipa siinya, 252.
Svavedana pratyaksa,
31.

Tamas, 30, 151-154, 163, 196,
Tarkasangraha, 13.
Tattvas, 1, 19, 31, 34,47, 100,
105, 108, 123, 138, 141, 147-
152, 158, 161, 163, 166, 167,
220, 225, 226, 231, 232, 242,
246, 266.
Taijasa-ahaikara, 155, 157, 164.
Taittirlya, 43, 51,
Tanmitras, 29, 160- 162,164, 165,
182.
Tantra, 37, 40, 43, 44, 163.
Tejas, 157, 160, 266.
Tevaram, 2, 273, 302.
Tirodhina, 133, 233 234.
Tirodhina éaktl
103, 238, 240 241,243.
Tirukkalir_.'yuppagﬁyﬁr, 2.
Tirumandiram, 2, 222, 303.
Tirupparangiri Puranam, 7.
Tiruvacagam, 2, 87,
303.
Tiruvadavirar Purigam, 12.
Tiruvarar Purdnam, 7.
Tiruvarutpayan, 7.
Tiruvilatigam, 15, 294.
Tiruvundiyar, 2.

Tivra malaparipika, 237, 272,

2717.
Tivra prirabdha, 278.
Tivra Saktinipata, 238.
Tolkappiyam, 2, 8.
‘Turiya State, 231,
Turyatita, 231, 232.

‘Udaharana, 35, 36.
Udana, 139, 164.

28, 30,

100, 101-103,

273, 302,
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Uoa natana, 99.

Upadeéa, 37 38.

Upagamas, 248.

Upamana, 18, 21, 22, 26.

Upanisads, 229, 246.

Uttamas, 5, 241.

Uttara Siiva, 247,

Vacaka diksa, 238, 239.

Vaidika, 154, 163,

Vaidika énva 247.

Vaikhari, 44, 45 138-140.

Vaikhari—ahaﬂkéra, 155, 164.

Vaikhari vak, 160.

VaiSesika, 18, 55, 212.

Vainayikas, 5, 150,

Vairagya, 154,

Vaisayika, 110,

VaiSesikas, 93, 139, 143,
163, 246,

Vaidesika Sutra, 52.

Vaisnavas, 167, 301, 305,

Vamnawsm, 9.

Vak, 160, 168, 265.

Vama, 42, 43, 45, 242.

Vémadeva, 47, 242.

Vimadvaitin, 139.

Vastu satta, 37.

Vatula, 47, 98.

Vayu, 160, 266.

Vayu Samhiti, 249.

Vedangas, 248.

Vedanta, 11, 14, 119, 249, 251,
267, 269.

Vedas, 2 10, 39-44, 46, 47, 50,
51, 78, 81 95, 98, 101 112
114, 162 172 173, 174 176,
184, 203, 224, 2217, 244, 246-
249, 251, 254, 264 and 293.

Vedic 1, 37, 45,48, 81, 95,113,
175 2,13, 251.

Vidya, 19, 30, 140, 146, 148-150,,
152¢ 161, 167, 225.

Vidya tattva, 27, 147, 265, 270.

Vijnana, 226, 227, 229.

Vijpinakalas, 46, 47° 139, 141,
151, 237¢ 238. ’

Vunanakevala, 234,

Vijidnamayako$a, 43.

Viksepa, 67.

Vinayaka, 46, -251.

Vipaksa, 32, 33.

162,
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Vipaksatvyavrtti, 36, 71,

Viruddha, 52, 55, 71.

Visada, 197

Videsa, 240, 241.

stesana, 30

Vi§esanata, 30.

Vige ,ya.bhava 30.

V1éxqt1dva1ta 128, 246, 285, 304,

Vlémtadvamn, 115 268.

Visiu, 6, 40, 43, 86, 87, 98, 101,
106 107, 152, 180, 199 242
244.

Vivarta, 95.
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Vivarta vada, 140.

\/wartai vada Vedantin,
111,

Vivekananda, 185.

Yigas, 174, 246 253, 254.

Yama, 154 172, 211.

Yoga, 97, 238, 246, 250, 251,
254,292, 293,

Yogic, 97, 98, 199, 200, 232,
239,

Yogadiksa, 239.

Yoga pratyaksa, 28, 31,

Yogins, 93, 292, 294,

110,
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Agastya, 13, 249,

Agora Sivacarya, 5, 10, 12.
Annambhatta, 13, 53.
Appayya lesxta 13.
Arulnandi, 4, 5, 16.

Barnett, L. D., 302,
Blandshard, 206.
Bosanquet, 136.

Bradley, 201, 202, 207, 208, 299,
300,

Cicero, 145,

Dean Inge, 127, 136.
Descartes, 195.

Eckhart, 136, 137.
Edwa.rd Calrd 205.

Elton Trueblood 297, 298.
Evelyn Underhill, 300.

Frank, S. L., 137,
Freud, 298. s

Galloway, 297.

Haradatticarya, 10, 13,
Henderson, R. B,, 130
Herbert, G. K,, 297,
Hicks, Dawes, 133,

Hiriyanna, 16,
Huxley, 131,

llakkaam Ambalavina Tam
birapn, 14.

Jack, L. P, 299, 300.

James Ward, 205.

JnanaplakabarG 9, 11-13, 28,
09, 70, 74, 75, 84, 889, 106,
110 113, 117, 118, 120-124,
132, 141 le1, 167, 195, 200,
212, ?14 220 221, 224- 225,
228, 229, 231, 235 237, 246,
249, 252 233, 260 261 266
267, 273 277 276, 280, 281,
283—285 287, 288 290, 291
293 and'304.

Jhanasambandhar, 8.

Keiih, Dr, 52, 53.

Maecterhnk, 297.

Mahadevan, Dr., 203.

Manavala Mamuai, 9.

Macnicol, 302,

Mamkkdvacagar. 128, 306.

Maraijnana DeSikar, 5 9, 11-13,
206, 64, 70, 74, 161, 214 221,
224 231, 233 237, 248, 254,
260, 261, 270, 272, 277, 279‘
285-287.
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Maraijfana Sambandhar, 7, 8,
128.

Meykandar, 2-4, 16, 128, 295.

Mmakshlsundaram Pillai, 14.

Mutbia Pillai, 15, 171. 293

NakkTrar, 2.

Nammalvar 302.

Nirambavalagiar, 5-7, 9, 12, 13,
64, 115, 172, 214, 2388,

Paranjoti Munivar, 3.

Pascal, 301.

Periya Annasami Gurukkal, 11,
Pringle Pattison, 133, 145, 146-

Radhakrishnan, S., 184,
Ramanuja, 115,
Ramanadacarya, 5-
Royce, 133,

Sadasivacirya, 3.

Sada$iva Guru, 253.

Sakaligama Pandita, 3.

Sankaracarya, 5]

Sarvanma Sambhu, 5.

Schomerus, 304.

Shanmu‘chasundara Mudaliar, 6

Sivagra-Yogin, 9-12, 16, 18, 21
26, 27, 33, 34, 36 38-40 45,
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64, 70, 72, 78, 85, 88, 89, 91
107, 108, 112, 113, 116, 118,
122, 124, 138, 140, 141, 144,
146, 149, 151, 155, 161, 167,
171, 172, 178, 179, 181 182,
185, 186, 197, 199, 203, 209,
210 212 214 215, 219- 221,
224 225 231, 233 236-238,
241 247 249 25’ 254, 256,
258, 260-262, 266, 272, 214,
2717, 279, 282, 285, 287, 289,
290 293 and 303.

Sivajfana Yogin, 9, 13, 14, 27,
29 38, 39, 42 47 48 50 53
54, 64, 67, 73 85, 99, 105,
124, 126, 138, 145, 161 187,
188, 195, 200, 214, 218, 239,
269, 289 and 291.

Sundarammtl 269.

Taylor, A. E , 130.
Tayummaval 300.
Tirujiiana Sc.mbandhar 7
Tiruktdappa Kawrayar 41.
Tirumdilar, 2, 203.

Ulrici, 146.
Umapati Sivam, 128,
Upamanyu, 243.

ERRATA
PAGE LINE FOR READ
254 20 Brhadaranya Brhadaragyaka
257 21 evil spirits spirits
258 7  may be short-tempe- mayappear to be short
red tempere
297 17 “fact’ ‘facts’
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