





PREFACE.

——ee——

o A few Words will suffice to 1nt10duc§ the jook

pub‘hc The original work is yegarded as'%hi.;.Muj&al Niil,
Revealed book of the Saiva Religion and mddhﬁta.ﬁnﬁ&!
sophy. When I first began the translation, I was rathor diff-
dent about $he sort of reception it will meet with in the hands
of the public ; but, since, T have been able to discuss some
of the subjects herein contamed with many intelligent
persons, belonging to all shades of opinion, Hindu and
Christian, and all of them have spoken appreciatively of
the work. I have also received assurances from several
valued friénds about the importance of the work. Besides,
from the facts I set out below, I am led to believe that the
time of appearange of this book is quite opportune. Within
the last twe or three vseeks I have' come across three “m-
portant publications, which’have prepared the public mind,
here, and- in Engla,nd, for, an appreciative study of the
Ta,md Moral Rehglous d.nd Phllosoplncal writings. I refer
t'o thg Rev. Doctor G. U. Pope’s paper on ‘Bthics of Modern
‘Hindwism’, Professor P. Sundram Pillai’s “Some milestones
in the story of Tamil Literature’ or ¢ The age of Tirugnana
‘Sambantha’ and the recent article of the Rev. G. M. Cobban
in the Contemporary Review, entitled ¢ Latent Religion of
India.’ Of these, ¢ Some milcstones’ contain an elaborate
critical resume of the History of the Saiva Literature in
Tamil from the 5th century down to the 13th century ; and
the other contributions contain a review of the Saiva Ethics
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and Religion and Philosophy. of about the same period.
Doctor Pope in referring to the Tamil Kural observes, “ In
this great and ancient language; there exists among much
else, that is interesting and. valuable, an ethical treatise,
not surpassed (as far as I know) by anything of the kind in
any literature.” And in pages 8 and 4 of his paper, he
discusses the Stiddhanta doctrine of the three Padarthas,
Pathi, Pasu and Pasa, on which this Ethics is based. - And
in t,h¢ end, the Rev. Doctor is forced to contess, even after
ma,king all sorts of reservations and qualifications that “ 1t
is evident from what has been said above, we have in South-
ern India, the outlines at least of a doctrine of ethics, which -
in a Christian point of view is nearly unexceptionable.”
And he is good enough to add, ¢ to meet thoughtful Hindus
in a spirit of dogmatic antagonism, or to treat them with
contempt or to speak of them as the perishing heathen is
absolutely unfitting. We have even something to:learn
from Hinduism.” But the deeply .implanted prejudice y
lingers, and it leads him to say that truth found in the
Kural must have been derived from a Christian source.
The Rev. G. M. Cobban is morc generous in this respect.
He says, ““ First I think we should insist on the cordial
Ijecogniti‘on of these truths, and cheerfully acknowledge
their kinship to Christianity, for all truth is akin. The
Hindu poet knows what to say of it. He says ‘the hesrt is -
made pure by the truth.” If I am asked whence these truths
came, I world say from Heaven, from Him who i the Truth. X
But, whether they are the direct gifts of God o the Hindus#
or whether as boulders, they have drifted and have travelled
to India, I cannot tell ; the evidence on this poirlt isin-
complete. If any urge that, although Hindus recegnize
their anthority, they are uninspired, and not really authori-
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tative, I would say truth s authoritative, because it is
truth, not because it came in a particular way. And all
truth is from God.” The Siddhantis not only believe that
‘the heart is made pure by truth,” but that no truth should
be thought as faulty, even if it is found jn an alien-book.

“ gidur greder al B walGrisCuwey,
; oamGare u@@gé&r,gmén,é.g.” ‘ .

+ The article in question, after reviewing brieffy the attitude of
Missionaries towards Hinduism from time to time procecds
to state, ‘“we find muclg truth both in boekssand men® so
much as to surprise the student and delight the wise
Christian teacher.” The article gives a brief summary
of the Siddhanta doctrilzes and quotations from nearly all
the Siddhanta Sastras and other works referred to by me
in the body of the work. After these quotations, follow a
.remark, 1f we give to the truths enumerated and illustra-
ted above, our careful consideration, we shall admit that
they indicatg a clear advance on the teaching of the Vedas
or the Pantheism of the Upanishéd‘s.” But that 1s an issue
raised between Siddhantis and other Vedantists as to what
the :Vedss anu Upanishads, really teach, which I explain
i'urther in my introductions I am afraid that Hinduism
ha,s_ Jost more than what it has gained by an onesided
reprééenbabion from swithin and from without ; by translating
and publishing such works and interpretations only as accord
with the Idealistic School of Hindu Philosophy.” No doubt
the truth is here, but not in the latent condition as the
Rev. Gentleman supposes. This is the truth which has
been taught to me and which I have learned from my
carliest years; and neither my parents nor my teachers
have ever taught me to mistake a stock or a stone for God. '

)
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The truth is here and it is not kept concealed as is sup-
posed ; and the words have gone forth, thrice,

(1) “ @a#@piil vavand auiié@uslomi,
YOnsmrr’ ureGeTE wmibrl QunssrG <y eur k%,
Cs@w LBal)g seei GFrarmb #6588

(2) “ Quridiah Spoun Foudsh yss Caewnn P é 8 smw
Qslin reoumws sravuspGs Gerargw 55588 N

(3) “ wsam rers@a Qura Quayi G’urﬁmu Qaerenw Qurm .
8s gm0 Yrewmwri,
Teamanis B sgmsCur, aleaypAr 51Q00ss
Coaw alapapstr YR LG pEE Gerargu #6458Cn.”

and let them who have ears to hear, hear.

The worst feature of modern Hinduism is pointed out to
be its idolatry ; and the Rev. Gentleman would persist in
calling it the substitute for truth and not truth’s symbol. I
have discussed the pros and cons of this question in my
notes to the Sixth Sutra ; and so much prejudice and igno-
rance prevail in regard *o this question, that_all that I
would crave for, is a fair and petient hearing. I refer the
reader also to an excellent Tamil book brought out by Sri la
Sri Somasundara Nayagar Aveérgai of Madrus entitled

1
“Archadipam’ inwhich this question is also more fully treated.

@ 0! Come Ye together from all parts of this world! See, this is the
time for finding that condition of Love which will secure us the Arul (Grace) ,
of that (Jlla(,lOlb, and Supreme Light, which is One, whmh is All, and which
is the Life of life. r o

(2) 0! Come Ye together, tosee the Divine Presence, which will give
Moksha ; and don’t entel the paths o§ those religions which wallow in un-
truth.

(3) Oh! That Great Flood of Joy of Limitless Sivabhoga i ig rising
and flowing over ; and It is efilling ever ything and yet remains One! Come
Ye together to partake of It, and obtain bliss, before ever our bodies perish !
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Before coﬁcluding, I cannot resist the temptation of
indulging in one more extract from the valuable article of
the Rev. G. M. Cobban, the appropriateness of which the

readers will easily perceive.
E »

“ T once spent a few days with a fakir on his way to
Rameswaram as a pilgrim. We travelled together and hav-
®ing ¢ome to be friends, he told,me how he had spent four
. years in the jungle as the disciple of a celebrated religious
. teacher (Guru) and Saint. ‘¢And what did he teach you
during your,first year,’ I asked. ‘The Sacredyess of truth,’
was the reply. ‘How did he teach it ?’ By teaching me
nothing during the year. He was testing me to see if I
was worthy to receive thé truth.” ¢ And what did he teach
you in the succeeding years.’ ‘He spoke to me’ seldom,
and taught me in all twelve Sawskrit Slokas’ (24 lines).
The instruments of the disciples culture were few and
simple, and its area small. Half a page of Sanskrit does
not seem an_ exhaustive College Course. But the slokas
stretched te mﬁnlty as the student gazed on them with the
inner eye, and ina narrow space, and on the strong food of
this gmalle currapula,mh he had grown to be an acute and
sta'ong thinker, .But had he fa.lled to show himself worthy

to recelve the truth, the Guru would not have taught h1m <
“n 2
The twelve slokas, the Hindu fakir referred to may

or may® not be the twelve Sutras of Siwagnawabotha, but
nevertheless,, the above remarks are equally appropriate.

Compare the words of Theyumanavar in praise of the
author of Sivagnana Siddhs,

“ur@Qlms sssr1ll urialms s m?r.sa,éa'armm,
e1@g st Quienarpews grear uae DsiriCerr,”

s RS
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—_— T =

'The system of Hindu Phllosophy which is expounded in the
followmg pages, and its name will’be altogether new to many an
English educated Hindu who is content to learn his religion and
philosophy from English books and translations and from such

scraps as tufn up in newgpapers and magazifes.® Yet it is the
Philosophy of the Religion in which at least every Tamil speaking
Hindu is more or less broug;ht up and the one Philosophy which
obtains predominance in the Tamil Language. This Philosophyis
called The Siddhania Philosophy and is the special Philosophy of
the Saiva Religion. The word means True End, and as used in
logic, it means the proposition or theory proved as disting-
nished from the proposition or theory refuted, which becomes the
Purvapaksham. The Swive Philosophy is so called as it esta-
blishes the True Bnd or the only Tsuth and all other systems
are merely vaapakshams The system is based primarily on the
Saiva Ag _/amas But the authm ity of the Vedus is equally accepted
and -tlle system is then balled® Wedanta Philosophy or Vedanta
Std'dhwntha Phllosophy or Vaithike Saive Philosophy.

“‘G“m;;rr.z,& Rgsnis FwoF vsnehie Qupp,
a5 585 Heai s Gw,”
“ onermsg P Yuwits H e Ls msa mbo@,snﬁ@,s:r

Thayumanavar), This Philosophy is also spoken of as Adwaitha
Philosophy; in all the Tamil works and it will be seen from the very
large use of the word and its exposition in almost every page of this
work v'vh.at important part it plays ; and it sirikes, in fact, the key

note of the whole system. Meikanda Devar who translated and
A
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commented on Swagnana Botham is called ¢ Adwaitha Metkandan’
(> gzl 5 Qs s bl a7, one who saw the Truth of Adwaitha) by
Thayumanavar.. However it is the Agama whieh gives the
Philosophy its form and language. Very absurd notions are
entertained of the Agamas or Tantras, specially derived from the !
low practices of the Right-hand followers or Vamabahinis of
Bengal and proceeding from ignorance of the real works, through :
want of published books and translations: The books fol]owga by |
the Left-hand Segtion or South Indian Sects are altogether differ-
ent and I give a list of them below. Very little notice is taken
of tlllem by Oriental Scholars and of the existing works the Karma
Kando ave alote preserved to us. Theye are several §f these works
in the great Mutt at Thirunvavaduthurai; and an excellent com-
mentary on one of the Upagamas, I\:au,shkwa, by Umapathisiwa-
charya is also preserved there. Like the Veda or Mantra, the
Agama or Tantra is divided into Karmae Kande and Grana Kande
and there were a large number of Upagamas corresponding to
Upanishads, of which Mrigendra is very largely quoted by Sayana-
charyw in his Sc}oma,clw;'samo Sangrahae. The true rvelation of the
Agame to the Veda is pointed out by Swami Vivekananda in his
address to the Madras peepte and I quote his observations below.
““The Tantras as we have said, *represent the ¢ Vedic rituals’
in a modified form, and beforc any one Jumps mto the most ab-
surd conclusions about them, I will advife him to lead the l’m‘atms
in connection with the ¢ Brahmanas’ cspccxally of the ¢ Adhwary JCL
portion.  And most of the ¢ Mantras’ used in the ¢ Tantras’ will
be found taken verbatim from these * Brahmanas.” As to their °
influence, apart from the ¢ Srouta’ and ¢ Smarts’ rituals, all other
forms of ritual oi)served from the Himalayas to tke Comorin have
been taken from the ¢ Tantras’ and they direct the.worship of the |
Saktas, the Saivas, the Vaishnavas and all others alike,”

I am also informed that the sources of the rules for the rituals

followed by Smartas and which are now taken from some manuals
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and compilations of very recent origin are really found in the
Agamas or Tantras. However, the Agama-‘é are held in very high
repute by the Non-Smartha populations of Southern India ; and
the Agama is as much held to be the word of the Deity as the
Veda, the word literally meaning ¢ The Revegled Word.” .

Says Saint Thiromular :—
* “CagQur® yawb Quiwrh Qaopa oFs
: pab Qur e @ply Quar perays
- wrgar 2 arifena miwe Qoeawe s
Busw Qgearafley Quiuriés QusQuw.”

¢ The F:edas and Agzamas are both of *th3m true, both
being the word of the Lord. Think that the first is a general
treatise and the latter a special one. Both form the word of
God. When examined, and where difference is perceived between

Vedanta and Siddhanta, the great will perceive no such difference.’”’

Says Sri Nilakanta Charya :—

: ¢ Vayanthu Vedasivagamayorbhedam,
Napasyamaha Vedopisivagamaha.”

(I don’t *perceive any difference between the Veda and the
Sivagama. The Veda itself ig,the Sivagama.)

It ig needle,ss to observe that Sri Nilakanta or Sri Kanta

C’hao JQ beloﬂgs to the Saiva Sc'hool and it is no less surprising
j to see so little notice taken of him and his works by Oriental
Scholars in their general account of Hindu Religions and Philofp-
phies. And strange it is that even the learned Swami whom
I have *quoted aBove does not mention his namey though he
mentions Sri Sankara, Sri Ramanuja and Sri Madvacharya
and a host of other names small and great. Sri Kanta was|
a friend and contemporary of Gﬁg'vinda, Yogi, the Guru of Sri
Sankara and his Bhashya of Vyasd Sarivake Suiras accord-
iﬁg to most accounts was anterior to that df Sri Sankara’s Bashya
itself, And though he does not call his Vedanita Bashya, ag such, it ;
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is popularly known as Visishtadwaitha Bashya or Sutte Adwai-
ta Bashya. And the work is published in parts in the Pandit
Vols. 6 and 7. This commentary of Sri Kanta Charya, the learned
translator of the Vedantw Sutras, Mr. George Thibaut does not
seem to have come across, and he nowhere alludes to it by name;
and yet the results arrived at by him as to the teachings of the
Sutras after a lengthy discussion and comparison of the respect-
ive interprei‘iations of the texts by Sri Sankara and Sri Ramonuja,:
exactly fall in with the interpretation of the Sutras by Sr
Kanta Charya. The learned translator observes (Introduction p.c.)
“I¢f, now, I ?m‘shortly to sum up the results of the preceding
enquiry, as to the teaching of the Sutras, I must give it as my |
opinion that they do not set forth the distinction of a higher and
lower knowledge of Brahman ; thatithey do not acknowledge the
distinction of Brahman and Isvara in Sunkara’s sense; that they
do not hold the doctrine of the unreality of the world ; that they
do not, with Sankara, proclaim the absolute identity of the indi-
vidual and the highest self.” These are exactly points where
Sankara and Sri Kante differ. The translator further remarks
that he agrees with Ramanuja’s mode of interpretation in some
important details, for ilnsttance, in regard to the doctrine of
Paringma Vada and interpretatian of fourth Adhyaya. These
are also points where Ramanujo agrees with«Sri Kanto, But
Sri Kanta differs from both in their interpretations of the pa.ss-
ages referring to Nirguna and Saguna Brahm, and follows
the doctrine of the Siddhantha School. And the doctfine of
Parinwme Vada is the only distinguishing mark of Sm Kanta' s
Vedanta Philosephy as opposed to the ;S’zddhantha, Phllosophy \
and it is this Vedanta and not Sankara’s Ved«mta, that is re-
ferred to approvingly by al] Tamil writers and Sages, as in
the passage of Thirumular and Thaywmanavar above quoted.,
The ground work of Sivagnana Botham is the one adapted by
Sri Kanta for the Vedanta Sutras, and as far as I have been

able to compare, they exactly tall).', except where Sankara's forced
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explanations enter; and the passages will certainly lose their
meaning unless it is viewed in its proper place, as for instance, in
regard to the purport of the 2nd Sutra of the first Adhyaya, the
objection of the translator (p. xcii), which is perfectly cogent, will
lose its point, if it is not taken as a definitiog of God but as in-
volving the proof of the existence of God. The Sutra, ‘“ Brahman
is that whence the origination and so on (i.e. the sustentation
and geabsorption) of this world proceed,” is exactly the same as
the first Sutra of Swagnana Botham and the JSame meaning is
conveyed by the first Kural of Thirwalluvar also. In passing,
I may refer the reader to the Swetaswatara Upanishad, translated
by Dr. Roer:- the philosaphy of which is exa.étlgf the same as
herein expounded, though the learned doctor puzzles himself as
to what this philosophy cogld be which is neither Vedapta, nor
Sankhya nor Yoga and yet reconciles or attempts to reconcile all
these doctrines.

Coming back to the Agamas, very little is known regarding its
antiquity from the point of view of the European Scholar. The
Nyayikas use the word Agama Pramana, where we would now say
Sruti Pramena, meaning Revealed Word, the word of God or of
the highest authopity. So tHat the Agamas should go back far
behind thgir timg,  As tjle popular phrase runs, Vedagama Pm'a,na,
Itzf hasa Smitties, its perlod sf:ould be fixed after the Vedas
and before the rest of the group. Observes Rev. Hommgton
the #irst translator m.to English of Siwagnana Botham, «%he
Agamam which contains the doctrinal treatise given in this work,
.may safely be ascribed to what I would term the Mhilosophical
Period ‘o‘fMHi;lauism, the period between the Vedic and Puramnic
Eras. These doctrines can be trgced in the earlier works of the
Puranic period, in the Ramayana, the Bhagavat Gita, and the
Mamavg Dharma Sastra. They are so alluded to and involved in
those works, as to evince that they were afready systematized and
established. We have the evidence of some Tamil works that the
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Agama doctrines were revived 4n the South of India before
Brahminism by which I mean Mythological Hinduism obtained
any prominent place there. From some statements in the Rama-
yama, it would appear that they were adopted in the Sonth before
Rama's time. This would fix their date at more than a thousand
jgars before the Christian Bra, certainly as early as that of the
Ramaycmam ’  Adopting another method, it can be very easily
shown that they go far behind the date of Buddha, and though .
it is said that the rehgxon of the Hindus at that time
was Hinduism (a.} meaningless word from the stand point of
the Hindu) the only religion which stood against Buddhism and
Jainism in their palmiest days and into which they .VIinalIy merged
fhemselves, without leaving a single vestige in India, was the
Saiva Religion. The struggles between Buddhism and Jainism
and Saivaism are celebrated in the amnnals of our saints,
Upamanya Bhokte Vilase and the Tamil Peria Purana, and of
these saints the great Maﬁiekﬁvachaka, the famous author of
Thirwachakam belonged to the Buddhist period anld the great
Gnana Sambantha and Vakisa, the authors of ¢ le,éq)ara}m,’ belonged
to the Jain period, though our learned Swami Vivekananda seems
to know very little of them, in spite of the fact that all our
temples in Southern India and not a few in the utmost bounds of
Mysore Province contain their images and all the prmclpa.l
festivals in Madras and in the mofuss1l are celebl‘ated in t‘hel"
honor, I refer to the Makiladi feast in Thiruvottiyur, Aruvatﬁu-
muvar feast in Mylapore, Aruthra feast in Chidambarans and
Avanimula feast in Madura, not to speajk of innumerable other
feasts connectedl with every other temple. Such is theé paucity
of knowledge possessed by foreigners and conveyefl in the English
language regarding South Indian Chronology, language, religion
and Philogophy, chiefly throu'gh want of patriotism gnd enthu-
siasm on the part of Tamil speaking Indians of the South. Regard-
ing the antiquity of the Saiva Religion itself, M. Barth after
Qbserving that the genesis of the Religion is inyolyed in extreme
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obscurity says that “the Vedie writings chance npon them and
as it were go along side of them, during the very period of their
formation.”
Of course the difficulty will appear to those who study these
writings and the Philosophy contained in th(,em apart from the
Religion and Religious beliefs of the people, and the religion and
beliefs of the people apart from the writings and the Philosophy
contdined therein, and the difficulty will certainly vanish when the
“two are studied together and it is ® perceived how intimately the
two are connected together and how the one enters into the very
whoof and warp of the other. Coming now to the work in ques-
tion, the twel®e Sunskrit b’utms in Anushtup meétre’ form part of
* Rowrava Agama and have been separately styled and handed down
ag ‘ Swagnama Botham.’ The Saivas believe that this s the very
book which was in the hands of the Divine Guru, thlshanmrzm thi
and these were the very doctrines which He taught to the Great
Vedic Rishis, Sanaka, Sanathara, Shnantana and Sanatkumara.
" At any rate,"as an example of such close and condensed reason-
i.ng, embracing as it does the whole of the field of Religion and
Philosophy, the work is unparalleléd The Sariraka Sutras of
Vyasa, which®contain the same foux .divisions as the present
WOI‘k consist of 555 sutras. e There can be no doubt that the
Tamilians, ha.vmg very early secured a translation of this
worlk through Melkanda Deva'wﬂ:h his invaluable commenfary,
cated to possess no translation’ of any other work on Philoso-
phy fr.om the Sanskrit, and in spite of the great praise that 4s
bestowed on the Bhagavat Gita, the Tamil reader knows nothing
about it, and it is ordy recently a Tamil translation has kgen got out.
Of the merits of this Philosophy, which is' discussed here as the
Adwaitha Phil.osophy, the word Visishtadwaitha having never
come into use with the Tamil wrifers, I need say nothing here,
following the example of the first translator Rev. H. R. Hoisington
who neither says a word in blame nor in praise of it, leaving the

readers themselves to form their opinions. It is more than
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40 years since he published his translation of this work and
of two other works in the Journal of the American Oriental
Society, Vol. No. IV. and I am not in a position to know what
criticism it elicited then. Probably it was shelved as offering
no points of attack. The objections usually taken by Missionaries
and Oriental Scholars against Vedantism fall flat if urged
against this theory, as herein expounded. Of the Rev. H. R.
Hoisington nd his translation, I must say a few words. He was
an American Missionary attached to the Batticotta Seminary
in Ceylon. He came to know of the work early and it is almost
pathetic now to read after 40 years, what difficulties he had to
con‘tend with; béfore he was able to master the subject and
complete the translation and no meed of praise is sufficient for
this and other disinterested seekers after the truth, wherever
it may be found. Nor are these difficulties even vanished to-day.
Consequent on the extreme tersemess of diction and brevity of
expression employed in the work, even the ordinary Pundits are
not able to understand without proper commentarics ; and very
few Pundits could be found in Southern Indiz who are
able to expound the fext properly even now. For several
years, it was in my thoaghts to attempt a trans’ation of this
- work, and time and place not permitting, I was only able to
begin it about the middle of last year and when I had fairly
begun my translation, I learnt irom a note in Trubner’s Sérya
Darsana Sangraha that a previous translation of this work
existed and hunting out for this book, I chanced upon an old
- catalogue of Bishop Caldwell and I su‘bséquently traced out the
possession ¢f Bighop Caldwell’s book to Rev. J. Lazaru§, B.4., of
Madras who very courteously lent me the use of the book and to
whom my best thanks are dl.le. I have used the book to see
that I do not go wrong in essential points and in the language of
the translation. Rev. Hoisington’s translation is not litpral and
is very free and was ebidently made from a very free paraphrase

given of the text by the pundits. I do not find anything cor-
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responding to the Varthika commentary of Meikanda Deva in
his translation ; and in the elucidation of the text and original
commentary, I have followed the excellent commentary of Siva-
gnana Yogi, which I think was not available to Mr. Hoisington, in
print then. I must say here that it gave me verx great encourage-
ment and pleasure to proceed in the task to hear from a well known
Professor of the South, who wrote to say, *1It gives me very
.great,pleasure that the Saiva Siddhanta Phllosophy is after all,
to be written in English. T should myself havg undertaken the
work gladly, if my health had permitted the task. As it is, I am
happy you have found time to undertake the difficult though
laudable task of translating into English, the Pﬁilasophie' teach-
ings of our Siddhanta Sastras.”
I hope the notes which I have added will be found of use to
the ordinary reader in undersbandmg the text and I have also
_ added a Glossary of most Sanskrit names and words used in the
work. °Cont.mry to the usual practi'ce I have indulged in Tamil
quotations, for which, I hope the reader will excuse me. I have
largely drawn on ¢ Thayumanavar,” for the simple reason that he
is read by all alike and there is no one in Southern India who
does not know him. It is also my® sbject to show how the
Philosophy herein expounded hds passed into the current thought
of the people and, their e language, for it might be taken
as true Jbhat *no rellglon or Phﬂosophy is entitled to be called
a hvmg one which does not enter into the common thought of the
_peoples and their language. I may also say that my explanatich
of the text has the full a.pproval of several Orthodox Pundits, of
‘whom I cin mentiort Sri la Sri 8. Somasundara Nayagagof Madras,
to whom I am lgkgely indebted by means of his lectures and books
and pamphlets, for the little knowledge of Saiva religion and Phi-
losophy which I may possess. Of course, I must not omit to
mention my obligations to Brahma Sri Mathakandana Venkata-
giri Sastrigal, the great Saivite Preacher’of Malabar who, is a
Siddhanthi and a follower of Srl Kanta Charya
. F B






NOTE ON THE AUTHOR.

— 6O

'.‘ He who translated and commented on Sivagnina Botham,
whose knowledge was imparted by Nandi and_his disciples, for
the purpose of obtaining Salvation, by pointing out the way to
proceed from the knowledge of the body full of sorrow, to the
knowledge of the soul, and thence to the knowledge Jf the Supréme
Spirit, enshrined in the Maha Vakya, just as the glorious sun,

enables our sight by dispel]'ing. the deep darkness from the vast

surface of this earth ;

“He, who under the name of Swethavana lived in
Thiruvennainallur, surrounded by the waters of the Pennar ;

‘“ He, who left all false knowledge knowing it to be such and
was therefore called Meikanda Deva ; ’

S R ‘the Lord whose feet totnl the flower worn on the

heads of even the hpliest sages. b

Sﬂlch‘ls the “brief Stvappus Payiram which is usually affixed
to Yhe Tamil edition of the book, giving particulars of the name
and place of the author and the merit of his work. B

The author who translated in Tamil, Sivagnana Botham and
commented on it Was called in early life Swethavang and after
he attained sﬁiritual eminence was called !Meikauda Deva
(meaning Truth finder) and he lived in Thiruvennainallur
situated on the banks of the lower Pennar, about 20 miles
from Panruti on the S, I. R. line. To this brief account
tradition adds the following particulars®. One Atchuthan of °

Pennagadam Village neam Thiravenkadu or Swethavana ir
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Tanjore District, was long childless and he prayed incessantly to
Swethavana Ishwara for the boon of a child. One morning
he went early to the temple tank and bathed in the tank and
when he got up finishing his prayers, he discovered lying on the
steps of the tank a new born babe whom he at once pressed to his
bosom, and praising God for his mercy to him, took it home and
gave it to his wife. And these two were bringing it up. Being
the gift of Stethavana Ishwara, the child was named bwethaﬁana

In course of tnme however, ‘his caste people began to murmur
against At(,hutha saying that he is bringing up a lowborn found-
ling. The parents were in very deep sorrow on this account, and
whén Atchuthkanss brother-in-law had come to hfn on a visit
from Thiruvennainallur and he offered to take the boy with him
and bring him up, they glady consented and the babe’s home
became Thiruyvennainallur from its Srd year. It happened, how-
ever, that the child was dumb from its birth, but the bent of its
mind was discovered in its very play which covsisted in making
Sivalingam of sand and becoming absorbed in its conitemplation,
One day, a Siddha, a Jivan Mukta, passing by that way, saw _the.
child in its play and was at once attracted towards it, and observ-
ing the child’s advanced spiritual condition, he toliched it with
Grace, altered its name to that of deikanda De\"a and instructed
the child with the Divine Philosophy contamed in Slva.gnana
Botham, aud ordered it to transla¢® the Same i in Tatml and let‘the
world know its truth. - The sage, however, retained his silence i1l
hig fifth year was past, during which interval it is stated he was
receiving further instruction from God (anesha of Thiruvennai-
nallur, who was called Polla Pillayar, and the abstrack of the
Sutrams and the various arguments called Churmka is said to
have been imparted to Meikanda Deva by Polla Plllq.ya.r How-
ever, after his fifth year, he btgan to speak out and preach his
Sivagnana Botham and he attracted a very large body of disciples.

In those days, there liyed in Thiruthoraiyur, a famous pundit and
Philosopher named Arulnanthi Sivachariar, well versed in all the
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Vedas and Agamas, and hence called Sakala Agama Pundit.
He, with his disciples, came on a visit to Thir avennainallur ; A
and while there, his disciples became attracted by the teaching of
Meikanda Deva and gradually began to desert their ‘former
teacher. Arulnanthi Sivachariar came to know of the cause of
the desertion of his pupils and went to m:aet and vanquish
Meikanda Deva, face to face. He went there, and the moment the
Jeve of Grace of Meikanda Deva fell on him, he felt his
Ahcmlcmw or Agnuna leave him aftd feeling vanquished fell at
his feet and sought his grace and from thence became his
most prominent and devoted disciple. Here a fact has to -
be noted. M%ikanda Déva was a Vellalah ; ad lemst his foster
parents were so, and yet' Arulnanthi Sivachariar occupying
* the highest position even among Bralmans did not scrup]e
to become his disciple.- Under Meikanda Deva’s 1nsp1mt10n
Arulnanthi Sivachariar composed a philosophical treatise called
Irupa Irupakthu (@@uﬂ @ausom). Under his direction agaiﬁ,‘
Arulnanthi Sivachariar composed Sivagnana Siddhi, as an autho-
; rized commentary on Sivagnana Botham, two works which have
been rarely parallelled even in Sanskrit. If the genius of Thiru-
valluvar gave, to the Tamil language all $he teachings to be found
in the Vedas, Agamas Upanighads and Dharma Sastras, on the
first three .Pm'ushm thama, Dharma, Azﬂm and Kamia or Am,m,
Pom’l and Inbcmn, in a th(’rongﬁl’y systematized form, the genius
of M’ezl mela Deva and Arulnanthi Stvachar, yor gave to the Tamil
language, all the teachings of these books on the last Purushar@d®.
nan?e]y, Molksha or Vgggﬁa, in a similarly condensed and systema-
tized form. The plan of the first work is this. The twelve
Sutras are lelded into 2 Chapters of 6 Sutras ea.ch general and
special. These chapters are divided into two °Iyals’ each,
maTl;ing a tgtal division of the book"into four, of three Sutras each.
I have, however, divided the work into four chapters, indicating at
the same time whether each belongs to thesgeneral or the special

division.
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The first chapter treats of the proof of the three entities or
Padarthas, the second dealing with their further attributes or
: reiétiénship, the third dealing with Sadana or modes of attaining
the benefit of the knowledge of the three Padarthas, and the last
dealing with the True End sought after by all mankind, The
reader of Vyasa's Sariraka Sutra or Vedaunta Sutra will observe
that the divisions adopted in the latter work are the same as in
Sivagnana Botham. Further each Sutrais divided into separate |
theses or arguments and Meikanda Deva has added his comment-
ary called Varthika to each of these theses or arguments or
Adhikarana as it is called. This Varthika commentary is in very
terse prose ana is the most difficult bortion of the work. Meikanda
Deva has added Udarana or a.na.-loﬂies in verses of Venba Metre
to (,acli of the Adhikaranas. These Udarana are not. similes
of rhetul ic but are logical analogies used as-a method of proof.
The reader’s attention is particularly drawn to these analogies
dnd he is requested to test these aualogies with any rule of
Western logie, and at the same time test the analogies ordinari-,
ly set forth in works on Hindu Philosophy published in English.
Swagnane Siddli is divided into two books, Parapaksham and
Supalsham. In the Parcpaksham, all the Hindu rystems from
Charvaka Philosophy to Mayavadam are stated and criticised and
it is similar to Sayana’s Sarva Darsana Sangraha, and yet a
cursory comparison will show che superior treatment of the
former. The subject which Sayana or as he is better known in
Sorthern India, Vidyaranyar has compressed in one chapter
in a few pages, under the heading of Suiva Darsa.ﬁ is treated
by Arunlnanthi Slva,ch'n'mr in his Swupaksham in 300 dnd odd

stanzas, and the prmted works with commentaries qompuse about - -

2,000 and odd pages. The ground plan of this work is the same as
that of Sivagnana Botham but it contains in addition a chapter
on * Alavei’ or Logic, an abstract of which has been also translat-
ed by Rev. H. R. Haisington and published in the American
Oriental Journal, Vol, iv. Though this is based on Sanskrit works -
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on Logic, yet an advance is made in a new classification of logical
methods, predicates, &. And this I might say of the genius of
Tamil writers generally, though they have borrowed largely
from Sanskrit, the subject receives altogether an independent and
original treatment. Asmy old tcacher used to c:bserve, no doubt
Gold from Sanskrit source is taken but before it becomes current

com it receives the stamp or impress of the Tamil writer's genius.

2 Then about the date of these works, there is no Qata avail-
able to fix the exact time of these works. But Jhat they must
have been very old in manifest from the fact that they have sup-
plied the form and even the langnage for nearly all the Tamil
writers on ph.llosophy and geligion, excepting in 1%evaram and
Thiruvachakan and other works included in the Swiva Thirumuraz.
And there are also clear dat;a. to show that these workg were
anterior to the establishment of any of the great Saiva Adhinams
or Mutts in Southern India and the great Namasivaya Desikar,
who founded the Thiruvavaduthurai Adhinam about 600 years ago
claimed to l:e the fifth or sixth in succession from Meikanda
‘Deva and the disciples of this Mutt and Saivas generally call
themselves as belonging to Meikandan Santhathi. One other
fact which fixgs this much more approximately, I must mention.
Umapathi Sivachariar who is fodrth in succession from Meikanda
Deva, glves the g]a.te of his work, Sankarpanirakaranam in the
preiabe of theswork itself 3 1235 of Salivahana Hra. This will
malke the work therefore 582 or 583 years old and giving a period
of 25 qr 30 years for each of the Acharyas, the date of Meikand2
Deva will be about A. DY 1192 or 1212 or say about A. D. 1200.
These facts therefose farnish us with a positive data that these
works could uoi have been at least less than 650 years old. I
- have not been howeve1 able to iuvestigate the matter with all
the available sources of information, for want of tlme and oppor-
tunity and I must leave the subject here.

A few words about the commentators ot these works are also
necessary. There are two short commentaries published on Siva-
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gnana Botham. One is by Pantli Perumal and it is a very clear
and useful commentary for the beginner and nothing is known
about the writer and about his life except his mere name ; but
from the way he deseribes himself, he must have lived very
near the time of Meikanda Deva. The other commentator is
a well known person, Sivagnana Yogi or Muniver who died
in the year Visuvavasu before last, 1785 A.D. The famons
Adhinam at Thiruvavaduthurai has produced very many great
sages, poets and writers in its days but it produced none
equal to Sivagnana Yogi. The Tamil writers do not think
that any praise is too lavish when bestowed upon him ; and I have
heard pundit§ of even other faiths speak in awe and respect of his
mighty genius. He was a great Poet, and Rhetorician, a keen
Logicign and Philosopher, and commentator and a great Sanskrit
Scholar, He with his pupil composed Kanchipuran which in the
opinion of many surpasses many of the Hpies in the Tamil lan-
guage, 5o far as the imagery of its description and its oreat
omgmahty and the difficulty of its style and diction a,re concerned.
He is the author of several commentaries and works on Tamil
Grammar and Rhetoric. He has translated into Tamil the Sanskrit
Tarka Sangraha and his.commentaries on Sivagnana Botham and
Sivagnana Siddhi have been rareiy equalled for the depth of per-
ception and clearnesg of exposition and the vastness of erudition
displayed by him. His short coramentary on Sivagnana Botham is
the one now published and his other commentary called the Dravida
Bhashya has not been published yet. The original manu;scrlpts
are in the possession of His Holiness the Pandara Sannadhigal of
Thiruvavaduthurai and very many attempts wére made fluring the
life time of' His'Holiness the late Pandara Sanuadhlg.nl to induce
him to publish this work but without suceess. I have interviewed
His Holiness the Present Pandara Sannadhiga], and heappeared to
me to be very enlightened in his views and sentiment and I have
every hope that His Moliness will have no objection to pu.blish the
“ work provided he sees that the people are really earnest about its
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publication. A few glimpses that have been obtained of the
work here and there fully justify the great expectationsentertain-

ed of it as a work of very rare merit. Sivagnana Yogi has fully

followed in his dialectics the dictum laid down by the author of

Stvaprakasam that everything old is not necessarily true and
that everything new is not necessarily false.. This view accounts
generally for the greater freedom of thought displayed by

; Tami] Siddhantha Philosophers in the treatment of their subject)
without being tied down too narrowly by any Vedic Text, &c.,|

than Sanskrit writers.

In these days of boasted toleration, and t;ha proclamatloq of
universal truths and univegsal religions from every little house
top, it will be interesting to note what an ideal of toleration and
universal religion the Siddhanta writers generally had.  Says the
author of Siwagnona Siddhi, “ Religions and truths as professed
in ‘this world are various and differ from each other. If you ask,
which is then the true religion and which is -the universal truth,
hear | That is an universal Religion and Truth, which without
contradi’ctin‘g this faith or that faith reconciles their differences
and compriseg all and every faith and truth in its broad folds.”
The gist of this is contained i io the pHrase ¢ GO 6V @Y
Lomu’ « g1l and noteall or above all” which again is the Lakshana

of 4dwmtﬁmn ds I have, e]se‘{/hele explained. In Indm, at'the
present? day, certain phrases or forms of Idealism are put for-
ward as expressing universal Trath and a large body of ignora?t

and credulous people ara misled by it. Idealism is being exploded

and discredited in Kurope, and as M. Barth truly observes, Idealism
when pushed to its logical conclusions leads one, to Nihilism.

The Siddhanta Sastras are 14 in number. The first is Siva-
gnana Botham of Meikanda Deva; and two works of Arulnanthi
Sivachariar I have already mentioned. Another of Meikanda
Deva’s pupils by name Manavasakam Kandanthar composed a
treatise called ¢ Unmai VllaEkam’ ‘nght of truth’ and this little

— : o
= 2
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work contains an explanation of many a profound truth in Hindu
Philosophy. Two works, Thiru Unthior (@ageysSwai) and
Thiru Kalitrupadiar (S@:ésefppugwni) are ascribed to a
Sage Uyavantha Daver, who is said to have come from the
north ; and eight works were composed by Umapathi Siva-
chariar, the principal of which Siwaprakasawm has been also
translated by Rev. H. R. Hoisington The authors of these
treatises together with Marmgnana Sambanthar are megarde
ed by Saivas as their Santhana Acharyas, expounders of their
Philosophy and Fathers of the Church as distingnished from their
Samaya Acharyas, Thirngnana Sambanthar, Vakisar, Sundarar,

and Manickavachakar who were authors of devotlonal Works, and
maintained the supremacy of their Vedic faith and Religion against
Buddhism and Jainism, and but foy whom the modern Hindus
would be reading the Thripitaka and Jataka tales instead of
our Vedas and Upanishads and .works founded on them, and
would be one with the Atheistical Siamese or the highly idolatrous
and superstitions Chinee. And here I might take the ]iberfy of
addressing a few words to my Hindu countrymen, at least to those
whose mother tongue is Tamil and who are born in the Tamil
country and are able to ®edd the Tamil langunage. .It is not every
body who has the desire to study Philosophy or can become a
Philosopher. To these, I would recommend theedevotgonal ; Works
of our Saints, whether Salva or Va,lshgava Unlike dhe
Hindus of other parts of this vast Peninsula, it is the peculiar |
fride of the Tamilian, that he possesses a Ta.lml Veda, ewhich -
consist of his Thevaram, Thuuvachakam and ’1‘h1ruva1mozh1
and this is got an empty boast. ~As Swami Vlvekiznanda, observes,
Vedas are eternal, as truths are eternal, and truthsare not confined
to the Sanskrit langnage aloge. The authors of the Tamil Veda
are regarded as avatars and even if not so, they were at any rate
Jivan Muktas or Gnanis. And as I have explained in my,notes to
the Eleventh Sutra, fhese Jivan Muktas are true Bhaktas and
they are all Love. And the Tamil Veda is the outpouring of their

S .
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great Love. My old Christian $eacher used to observe that the
Dravidian is essentially and naturally a devotional man ; and is
this not so, because they had early received and imbibed the Great
outpourings of Love of our Divine Saints ? To the student or
enquirer who is more ambitious and wishes to fathom the mysteries
of nature, I cannot do better than recommend these very books
as.a first course and the conviction will surely dawn upon his mind
ag he advances in his study of Philosophy and éomﬂares what is
* contained in the Tamil Veda with the bare bones of Philosophy
that he has nothing better for his last course than what he had
for his first course ; and as the Divine Tiruvalluvar says, what is
the use of all philosophy and knowledge if it does motdead one to the
worship of his Maker in all truth and in all love ? However, as
a course of philosophical study, the Siddhanta works contmn the
most highly developed and logically systematized thmkmg of the
Hindus. And if itis thought necessary, a study of the Vedas and
Upanishads may follow. Without> this preliminary course, a
study of the latter will only end one in chaos and confusion. I
address these remarks as a student to a student, as one enquirer to

another and I claim no more weight to my words.

I give below a stanza which shows in what high estimation,
Tamlians hold the gresent work and other works referred to above.

."G’eu}.su'g us 9y se1ierey @pUIWT&wID Bravet
', gow sp Ysef aeretpQsi—CursidE
Qriey m sFeqawr Bor Qe Qe i @wilsem L Tar, -
Qeis silp preld S

(Th.e Veda is the cow; the Agama is its Jnilke the Tamil
(Thevaram and Thiruvachakam) of the four Saints, is the ghee
churned from it; the excellence of the well instructive Tamil
(Sivagnamm Botham) of Meikanda Deva of Thiruvennamallur is
like the sweetness of such ghee.)
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I. As the (seen) universe, spoken of as he, she
and 1t, undergoes three changes (origin, ‘develop-
ment and decay), this must be an entity created (by
an efficient cause.) This entity oﬁfing to its conjunc-
tion with Apave Male has to emanate from Hara to
- whom it returns during Samharam. Hence, the
learned say that Hara is the First cause.

II. Heis one with the sculs (Abetha). He is differ-
ent from them (Betha). He is one and different
from them (Bethabetha). He stands in Samavaya
u'ni_on_ with His Gnana Sakti and causes the souls to
undergo the processes of evolution (births) and re-
turn (Samharam) by including their good and bad
acts (Ka-rma-) ‘ ; \

CTHNET It reJects every Dormon of the body as not
bemcr itself ; It says my body; it is conscious of
dreams ; 1t exists in.sleep without feeling pleasure
or pain or movements ; it knows from others; This
is the soul hich exists in the body formed as a
machine from Maya. :

)

IV. The soul is not one of the Andakarana. Tt
is not cOnscious when it is in conjungtion with Adnava-
mala. 1t becomes conscious only when it meéts the
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Andakarana, just as a king understands through
his ministers. The relation of the soul to the five
Avasthe is alse similar. :

V. The senses while pereeiving the object cannot
perceive themselves or the soul; and they are per-
ceived by soul. “Similarly, the soul while perceiving
cannot perceive itself (while thinking cannot shinks
thought) and God. It is moved by the Arul Sakti
of God, as the magnet moves the iron, while Himselt

o . .
remains infmeveable or unchangeable.
L]

VI. That which is perceived by the senses is,
Asat {changeable.) That which is not so perceived
does not exist. ~ God is neither the one nor the other,
and hence called Siva*Sat or Chit Sat by the wise;
Ohit or Siva when not understood by the human
intelligence and Saf when perceived with divine
wisdom. 5

VII. In the presence of Sat, every.thing else
(cosmos—Asafo) is Sunyam (15 nou-appar enty) Hence
Sat cannot perceive Asat. , As Asat does not ex1st

1 cannot perceive Sat. That which perceives both,
cannot be either of them. This is the Soul (called
Satasat). “ e T PR

VIII. The Lord appearing as Gurw to the Soul
which had advanced in Tapas (Virtue and Know-
ledge) instruects ‘him that he has wasted” himself
by living among the savages of the five sense’ ; and
on this, the soul, understa,nding its real nature,.
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leaves its former associates, and not being different
from Him, becomes united to His Feet.

IX. The soul, on perceiving in itself with the
eye of Gnanam, the Lord who cannot be perceiv-
ed by the human intellect or senses, and on giving up
the world (Pasa) by knowing it to be false as a
airage, will find its rest in the Lord. Let the soul
contemplate Sri Panchatchairw according to Law.

X. As the Lord becomes one with the Soul in
_its human condition, so let the Soul becbnfe one with
Him and perceive all its actions to be His. Then
will it lose all its Mala, -Maya, and Karma.  »

XI. As the soul enables the eye to see and itself
sees, S0 ‘Hara enables the soul to know and itself
knows. And this Adwaitha knowledge and undying
Love will unite it to His Feet.

XII. Let the Jivatma, after.washing off its Mala
which separates it from®the strong Lotus feet of
the Juordand mitxingyn the society of Bhaktas (Jivan
Muktas) whose souls abownd with Love, having lost
dark ignorance, contemplate their Forms and the
Forms in the temple$ as His Form.
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INVOCATION OF GANESHA.

. ——0——

" The Good will crown their heads with the two
Feet of Ganesha who was begotton by the Great.
Teacher, who'sat under the Sacred Mountain Banyan
tree ana removed the doubts of the Great Nands.

NOTES.

< —_——t

Ganesha is the representation of Brahm and is of the
Form of the Samashti Pranava. Tf the letters ¢ a,’ ‘w’ and
“m’ represent severally ¢Brahma, Vishnu and Rudr a,]
Ganesha represents ‘Aum’ or ‘Om’; and He is by pre-
eminence therefore the Deity of the ,Pranava ; and His
Temples are therefore Tiue Pranava alayas, without. which
no place, however insignificant, it may be, is found to
exist throughout the length and hreadil. of Iadia., As
Pranava is the chief Mantra of the Hindus, and as nothmg
can be done without uttering it, hence the universal practlce
of invoking Pillaiyar before beginning any rite or ‘work
or treatise. ¢Pillayar Shuli’ which heads this page is of
course the: Prapava symbol. The two teet here described
are His Gnana Sakti and Kriya Sakti. The*God is given
the Elephant head as thst is the one figure m nature
which is of the Form of Pranava. See the sub]ect further
discussed in the notes to fourth Sutra. The author of
‘Dravida Bhashya’ points out how this couplet in praise
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of Ganesha or Ganapathi comprises in_itself the subject
matter of the whole of the Twelve Satras. The two
couplets indicate the subject into two chapters, general
- and special, and the four divisions of the two lines indicate
the sub-division of the subject into four ‘Iyals’ or ‘sub-
chapters’ and the twelve words the couplet contains
indicate the twelve sutras and it is then pointed out how
the subject matter is itself compressed in the.se words.

~SER NI J

THE AUTHOR'S APOLOGY. *

—Ot——

Those who know their Lord from the knowled'ge of
themselves (their true nature), will not revile me and
my work, as I am their own sl#ve. Those who do not
know them;elves cannot know their Lord, and of course
cammot agree among themselves. Their abuse I hear not.
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CHAPTER I. PRAMANAVIYAL—PROGF.
) e
FIRST SUTRA. ]
ON.THE EXISTENCE OF GOD. ;

Ll S e .

Sutra. As the (seen) universe spoken of as he,
she and it undergoes three changes (origin, develop-
ment and decay), this must be an entity created (by
an efficient cause.) This entity owing to its conjunc-
tion with Anava Mala has to emanate from Hara to
whomit returns during Samharam. Hence,thelearned

say that Hara is the First cause..

. Commentary.
Tli‘h‘ié 'Sultna.m establishes by an inference that this
universe has Hara as its First cause and it consists of three

principal arguments.

First Argument.
Churnika.—The universe undergoes the threc' changes
of original production, development, and decay.
Varthikam.—As an existing object has its origin and
decay, it is shown that the cosmic entity which is spoken
of as he, she, and it is subject to origin, development and

decay.
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Udarana.—The world, if it exists, is followed by des-
truction and reproduction. Having seen that particular
species in nature have particular seasons of reproduction,
development, and decay, will not the wise argue that the
world also undergoes periodical changes ?

r Second Argument.
Churnika.—These changes are caused by Hara.

Varthikam,—Objects ‘not in existence (unreal) do not
come into visible being, hence the seen universe must be an
entity. As products of industry cannot be produced except
by an artifan; so the world which appears as a product has_
a Creator or an Efficient Cduse. And the cosmos can only
be developed from the conditjon into which it had been
dissolved previously in Samharam.

Udarana («). The werld which has been resolved into
Hara must emanate from Him. The dissolution is required
as rest for Karma Mala, and the reproduction for the re-
moval of Anava Mala. All will admit that things will be
reproduced from what they had been resolved into. If you
say that the world resolved into Vishnu whose form is
Mulaprakriti, then all the higher prodv:*s of Maya above
Mulaprakriti will not be dissolved. All the products of
Maya become resolved along with Vishnu and Brahma into
“ Hara who is the author of both.

(b). Just as a sprout appears when a seed is embedded
in moist’ earths, so the world is created from Maya by the
Sakti or Light of Iswara, whose creation i§ in accordance
with theunchangeable laws of Karma ; and Lo ! t‘he Power of
Sakti !

Just as, when not sprouting, the seed is concealed in the
earth, so Maya exists in God when not differentiated. And






4. SIVAGNANA BOTHAM,

NOTE:s.
GIENERAL.

The argument proceeds from a Prathiatche fact admitted
by the Lokayithe or materialist. This fact, the seen universe
which can be deseribed under the terms He, (masculine gender),
She (feminine gender) oi It (neuter g'ender) or as Thanw
(animal Bodieé), Karana (internal and extermal organs) or
senses, Buwamna (worlds) and Bhogo (sensations) is then shown
to be capable of change or evolation. Its present condition is
itself the product of causation, evolved from its primordial °
nature ; and its decay is its resolution inte its primordial state.
This i)rimordial substance is whht is called Maya or cosmic
matter. This Maya is not a nonentity nor is it caused from God
or Atma (soul) as will be shown later on. The definition of
Maya and its treatment will include all the phenom.ena noted by
the present day Materialist and Biologist in the field of Physics
and Biology. It is best translated by the word * object and
object comsciousmess.”” [This ¢ Maya” therefore undergoes
Srishiti, Sthithe and Samharam x Samharam is n(;t. _destruction
and the chain of evolution does not stop but it proceeds ; and the
reason for this successive change . & reczéltion and rebiiths is
given in the text ‘wassergns, it is caused by or ne(;essita.ted

¢ by its conjunction with dnava Mala. The word Anava is derived
from the root ¢ Ann’’ meaning exceedingly small and the word
Anw which is a synonym for soul, is so ealled, as the soul which
is a Viblu in its real state is made Ana (small as an atom) by its
conjunction with Anava Male. This Anava Mala is the imper-
fection or ignorance or impurity or darkness which covers or
conceals the intelligence or light or purity of the soul. Tt is the
presence of this imperfection or impurity in nature, which neces-
sitates Fvolution or Successive Recreations and, Rebirths, as it
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can only be removed by such evolution. Maya is therefore
evolved but not by its own inherent power. Maya or Matter is
capable of motion but cannot move itself; just as a wheel
capable of motion cannot move unless moved by some other
person or thing or by the force of gravity, or just as preducts of
industry cannot shape themselves except through an artificer and
his instruments or tools, though they possess such capability.
This grand Force, then, which moves and evolves the ‘whole uni-
verse is the First cause, and the grand Artificer, the Supreme
Being. Maya is the material cause, Upadana Karana of the uni-
verse, supplying its form and matter ; God is the efficient Emie
,or Nimitha Karana ; and the.l'hu,nm Ium ana, Satal®rs or instru-,
mental cause is His Chit Sakti which is defined in the second

sutra.
° L

The inference employed here is an inductive inference and

the argument is represented by two syllogistic Forms called
3 q o ¢ .

Kevalanvayi e Anwmane, and  Anvaye Vyativeli Anwmana. The

first syllogism is represented like this.

(1) . Pratidgna—Proposition.
Qhis universe has a Kagfa.

(2) Hetu—The reason.

s Beesye it has been evolved into foxms such as he,

2 . she and it. ®

(3) Utharana—The instance.
5 A pot is made by a potter. L
(4) Upcma, yag—The assumption.

The universe is such a product-as & pot

(5) Nigamana—The deduction..
Therefore the universe has a Karta..

Tor further forms see the commentaries of Sivagra Yogi on

Swagnamv Siddhz.
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The word Swmhare which means change connotes both
Srishti and Sthithi and hence Hara who is Samhara Karta re-
presents in Himself the Powers of Srishti and Sthithi Kartas.
In fact when we look at the universe and postulate God, the one
idea we have of Him is as The Supreme Evolving Energy or
Force working for the perfection or Salvation of the world of
Mind and Matter. The root meaning of Hara is change pro- -
ducer or destroyer. He evolves the world and removes darkness
or Agnanca.

An adlilarans or argument comprises (1) Vishaya—The
proposition (2) Semsaya—The doubt or objections (3) Purva-
puksha—The ’l‘héory refuted, (4) Siddhanta—The Theory proved
or establisbed and (5) Sanlathi—The sequence in the argument.

And it is a point worthy of noté how in the treatment of the
whole subject, the argument proceeds step by step one based
upon or following the figst without a single break in the
chain, . And it is also possible to exhibit each argﬁlment in the

=

five modes abovementioned ; but it is unnecessary to do so.

Chuwrnika is a particular style of expression. It expresses
in a short sentence the substance of the whole argument.

Varthikam means an explanatory note.

Udarana or analogy is here used as a method of inductive
proof and should be distingunished from the various kinds of
Jpumana Polis or false analogies and figures of rhetoric.: The
sole condition of a real analogy is, as stated by Dr. Bain, that
the sameness apply to the' attribute found by induction to bear

the consequence assigned. .

1. The first argument,needs no comment; no body now
denies that Cosmos undergoes successive evolutionary changes.

- 2. The sccond argument in fact cousists of three argu-

ments, The first argument refutes the theory of Buddhists and
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Mayavathis (Idealists) who assert the non-reality of the uni-
verse. The 2nd argument refutes the theory that world can
evolve of itself; and the third deals with the mode of evolution
1.e., by dissolution and reproduction. L

(a.) The first illustration shows the reaton why dissolu-
tion is required. It is as rest for Karma ; just after the exertions
of the day, we require rest during the night for undergoing the
struggles of to-morrow, so death gives us a prolonrred rest to the
human monad to enable it to eat its previous I\qrma in the next
birth. Why should it have a next birth ? Because it*must eat
the fruits of previous Karma and unless it dogs sp, its Analfu
Mala or Ignorance cannot bé removed. This latter then is the

reason for reproduction.

L] o
(b.) The seed is the Maya ; the sprout, the Karma ; and
the tree, the World ; and the Earth, God ; and its moisture and
heat, the Sakti of God. God is ¢ I;iyapaka, Souls are Vyapti
and Maya and other Mala are Vyappia. Sea is Vyapaka, water
is the Vyapti and the salt is Vyappia. :

* The text 6f the Veda. S

“ That the worlds are created out ‘of Brahm,’”’ is to be under-
stood as wlen we N that the tx ee sprung out of the earth : cf.

also the,word Pangaja me'mmcr sprung cut of mire.

It is Karma that determines the number of successive birthg,
and creations and the forths in succession, and not God. Though
it is the worm whigh passes into various forms before it becomes
the wasp, yet \.vithout the aid of the parent waSp Wl.]qlch affords X
it warmth and food, the worm cannot obtain its full develop-
ment, so (God adjusts the birth accbrding to Karma and makes
the souls eat the fruits thereof. Without His Divine Presence

“and Energy the soul cannot take for itself its own material body
and it can have no progress unless when it is in conjunction
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with its material body. It is in Him we live, move, and have
our very being.

(¢.) The question arises whether God in producing these
changes does change in any way. When one man reaps good
and another reaps evil, does God like the one and dislike the
other ?

This is answered in the negative, in the illustration. He i3
Nirvikari,- He has neither likes nor dislikes. (@avs:ﬁn@;s’v
G a oo e wufsvaer—Kural).

One other illustration given in the 2nd Sutra and elaborated
by the commentator of Ozhivilodul:ham is as follows:  The
sun shines without any desire or intention or volition on its
part, yet in its presence, the lotus plant receives its development
and while one flower is still a bud, another has fully blown out
and a third is withering ;" So, in the Divine Prgsence, Maya
undergoes changes and so the author says  #55 85CGs ygp+

@griflovnss,” (His Presence possesses five functions).

One other peculiarity in the nomenclature of God employ-
ed by the various schools and affecting the various ideals formed,
deserves to be noted here. The Vaishnavs would hardly des-
cribe God in any other form than masculine. All specific names
of Vishnu are masenline and they cannot be declined in any
“ other gender and even when so declined they will not.denote
Vishnu, e. g. Vishnu, Vaishnavi, and Vaishnavam and Narayana,
Narayani, and Narayanam. And of coursé, the image which
the use of the word calls up is a male form, A follower of
Sankaracharya would prefer to use a neuter form of expression
and calls his God, Brahm Param and so on, though with his
peculiar adaptablhty, he would also use such words as Na’) aryana,
Iswara, Isa, &e. The Saiva however uses all the three forms.
‘He She and Tt’ in descrlbmg God, and all the specific names

t
A=
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of Siva are capable of declension in all the three forms without
change in its denotation and connotation., Swa, Sivah, Stvam ;
Iswdm, Tswart, Iswaram ; Sonkara, Sonkari, Sankaram ; Para,
Parah, Paoram and so on. And accordingly the images which
he employs in his temples correspond to these forms. All
nature is comprised in the three forms he, she and it. And
when we use human language and forms of Nature to describe
Him, there is no reason why one form should be preferred to

the ot,l‘ler, when-all forms of Naturerare His.

I may note here another peculiar doctrine of this School.

In fact if thele is any one doctrine which i is. more insisteds

.on in this School than any other, it is this that *Giod cannot be

born in the flesh and He cannot have human Avatars. It is the

height of absurdity to suppose,that God who is the inconceivable

and the unknowable and indescribable (ané@ecens #tb) can

be born as a man when He ceases to be such. (See notes to
sixth Sutra for a further discussion of the point).

(3) This argument eatablishes the supremacy of Hara and
the One-ness of God.

The commentarics here discuss why, God is not Brahma or
Vishuu or Atma or the rest, theé answer being that these latter
are all lmbh,, to cha.ze and possess no Swathantlram ; and why
therg bhould "ot be tob many Gods as Auelea Tswara Vatlis assert

and’several other questions besides.

It should here be noted that Hara or Siva or Isa or Iswara
as used in the text is not to be identified with one of the Hindu
Trinity bearing the same name. In the whole of tle sacred
literature we find Him described as the Lord of the Trinity, and
as One who cannot be known ever to the Trinity. The Tri-
murthis are themselves regarded as Mortals, being born at the
beginning of each Kalpa and dying at the end of each. And the

Vishnu of the {ext means ouly the Puranic Vishnu, clothed with
! 2
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such attributes and pevsonal qualitics as are ascribed to Him and
capable of Avatars and the Vishua of the Trinity representing
Mula Prakriti and the function of Sthithi,

Conecluding remarks.

The first Sutra therefore establishes the existence of the
three Mula, (Maya, Anava, and Karma) and of God, In the ter-
minology of this School, the three Muls are called by a generic
uame Pusa and God is called Puthi, Pasa means, a bold or fie
or shackle, or ?wntﬂfun, and the three Bunthwms are distinguish-

ed as follows :—

<

Anuvs Pusy binds or limits the Omnisdence or Perfect
Knowledge of the Soul and hence called Prathibanthan.

arma Pase like an unceaging flood follows the Soul and
drives it to eat the fruits of karma (Bhoga) without permit-
ting it to seek Moksha and hence called Anubandham.

Muya Pase limits the Omnuipresence (Vyabalta) of the Soul
and confines it to a particular body and hence called Swm-

bamtham.,

Atma in the termimology of this school is *called Pusw as a
thing bound by Pase. The tesminology employed by the Rama-
nujas for these T'hripadarthas is chit, achijgand Iswara and that
by the sckool of Sankarachar yn, is JAgat, @iva, aud' Pd,ra .

The next Sutra proceeds to define Chit Sakti by whu,h ‘alone
the relation between God and Atma and Mala is established and
by whose Power alone Re-births are induced,

| ¢
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II

SECOND SUTRA.

THE RELATION OF GOD TO THE WORLD
AND TO SOULS.
—eCSHe——
Sutra. He is one with the’ souls (Abetha) He is
different from them (Betha). He is one and different

from them ,(Bethabetha). He stands in Samavayq
union with His Gnana Sakti and causes the souls to
undergo the processes of evolution (births) and re-
turn (Samharam) by inducing their good and bad
acts (KNarma). ‘

Commentary.

" Phis treats of the subject of Rebirths and consists of 4

principal arguments.

First Argument.

Churnika.—Hara exists in all the souls inseparably (as

one wvith fhem.) N  °° s

*Varthikam.—The word Adwaitham cannot mean oneness
or Ekam ; as without a second, no one can think of himsel5
as one, and as the verty.thought implies two things. The
word sinply denies the separate existence and separability
of the two. In this sense, it is said here that the souls exist
as one with the Lord.

{2
»
Tllustrations (e). The soul, standing in its body composed
of bonés, muscles, &c., and in union with the senses, answers
to the name given for its body, when any body addresses it,

of
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and identifies itself with the body. Similarly though the
Lord stands in a similar intimate relation with the soul, He
is not the soul, and the soul cannot become the Lord. In
the human state, He is one and not one with the soul.

(b). The vedic Text, Hkam ecvadwithiyam Brahma’
¢ Blam Hva -Rudro Nadwitiyaya thas theh > means that there
is only one Supreme Being without a second. And thjs one,
is the Pathi and not the soul. You who say (ignorantly)
you are one (with the Lord) are the soul and are bound up
with Pasa. As we say that without (the pr 1n1ay sound) € A’
all other letters will not sound, sp the Vedas say without
the Lord, no other things will exist.”

(¢). The Arul Sakti of the Lovel which pervades the whole
universe is inseparably and eternally connected with the
world, just like the sound in the tune and the Havour in
the fruit. So, the rare Vedas declare that® Brahm is

Adwaitham and not Hkam with the universe.
(d). Just.like the whetstone composed of gold, wax and
sand, God is one with the world and is different from it and
He 1s neither (Bethabethamj. When God enters my
soul, when T am freed from Pasam, I 1deut1fy myself \V]ﬂ]
God, and say I am all the Wo1ld 3 .

Second Argument.

Churnika.—Hara makes the soxls eat the fruit of their
Karma. 5

Varthik5n1.;'The soul’s good and bad Karmga arve induced

by the Gnana Sakti of the Lord ; just as a king protects

his town by appointing watchmen to gnard it end thus

exercises his authority.

Illustrations (a). The soul joining the body caused by its
previous Karma eats the fruits thereof. Similarly our pre-
11



SKECOND SUTRA. 13

sent actions (Karma) furnish the seed for onr body in the
next birth. God the ‘all bountiful makes the soul eat the
fruits of previous Karma (without suffering- any change)

just as the soil makes the cultivator reap as he sowed.
L)

(b). Justas ironis attracted to the magnet when a person
brings it in position, so the souls performing Karma join
the botly in which the Karma is effected and eat the fruits
by the Arul of God. If they do not so enjoy by His Arul,
who else could know and make them eat the fruits of*Karma
in the most unchangeable manner, in that condifjon, where*

*they lie helpless, without self knowledge, and self action,

enshrouded by Mala.

,

(¢). The husk of the paddy or the rust of the copper is
not new but co-existed with the grain or copper; so the
three Mala, Maya, Kgrma and Anava co-exist with the soul
angdl were not acquired by it at any intermediate time.
These undergo change in the presence of God, just as

the Sun’s raysecause one Lotus to open and another to close.

Third Argument.

i a , ; ; .
C]u}rmkﬂ.‘ The sf.m]sgre subject to re-births losing their

previouss<forms. e
o :

Varthikam.—The souls are re-born after death as birth »
and death are possible only to things existing eternally and

changing continuably. 3 =

INustrations o). The- soul passing at death from its
Sthula Sarira composed of eyes, ears, &c., into its Swuk-
shuma Sarfra which it had already, undergoes its experi-
ences in Heaven or Hell; and forgettil_lg such experiences,
just as a dreamer forgets his experience of the waking
state, passes as an atom in its Sukshuma state into a suit-
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NOTES.
S
(GENERAL.

This Sutra discusses the most important &nd peculiar doc-
trine of this school, namely its theory of Adwaitham or the relation
between God and the souls. Three Relations are possible.

5 (.l .) succession or causation. *When one thing is the cause
and the other is the cffect, there is no difference’ whatever. I is
Abethe ; just like gold and ornaments made out of it (Qunew uenfl

Cuiev oCugi2). 2 >
3

(2.) Co-existence with mutual exclusion. Here one has no
connection whatever with ihe other. One is totally external to
the other. It is Bethu like darkness and light (@@an 96;196‘1.1/75'\)
Cugw).

(8.) Co-existence without mutual exclusion or externality
as when two different 1hings are connected inscparably like the
association of ideas. It is Bethaletham ; just like the word
and its meaning. Here the word is either a sound or a
symbol ‘and is distinguishable from the connotation of the
name yet both ihe sgmbol.or sound and the connotation
is iyseparbly 'md [indjssolubly associated with each other.
Thlb relationship is not postujated by any other school. Under
the first division comes in both Idealism (Mayavatham) and
Materialism (Nasthikarg gnd Boudha Vadham). In both the
schools, causation is postulated whether it be that matter is de-
rived from mind or the universe of mind and znatteg is derived»
from an Absdlute or mind is derived from matter or a combina-
tion of Skandas. From the theory of causation, when you de-
rive matfer from mind, it will be as easy to derive mind from

~matters And the objections we can take againstthe Materialist
will equally be applicable to ikie theory of the Idealist, as is pointed
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out by Prof. G. J. Romanes in his article on Mind and Body. In
fact, Idealism is regarded by the Siddhanti as Nastikam or
Nihilism and the term Prachanna Bouddha Vadham is freely
applied to it. The Hindu Idealists are also fond of giving two
other analogies. The Spider and its web and the fire and its spark.
It is easily seen‘that these are identical in substance and the web
is merely the product of the material body, the glands of the
Spider and not of its life Principle. The Siddhanthis therefore
reject these relationships cr at least the relationship pointed t0
by these analogies. The Vishishtadwaita of Ramanujacharya
and the: Dwaitha of Madhwacharya may be placed under the
csecond heugl or even the third head as some sort of relationship is
said to exist between God and ‘man. In the Moksha of a
Ramanuja, each att:la retains its personality distinct from God but
there §s a union between its spiri®and the universal spirit and
according to the Madhwa the relationship is similar to that of a

Gruru and Sishya or that of a parent and child.

1 said before that the Siddhanti rejects all these relationships
in this sense that he does not affirm causation nor separable or
inseparable co-existence as explained above. Yet in the Sutra
God is called Abetha ; the*connection is snch that an identity 1:3
perceived and the best il lustration of this relationship is that of
the body and life or mind (e.cev 2 udiGurev. 5CGug:p), The ob-
jective and subjective phenomena are quite different and yet a
sort of absolute identity is established. He is Betha and this is

“illustrated as follows :— o :

An act of Perception is one and indivisible. Yot th Percep-
tion is catsed by two agencies the Eye and the Sun or Light.
The Bye cannot perceive without the aid of the light, and though
botli the light of the Kye,and the light of the Sun combine
together, the combination is perceived as one, Here'there is no
causation as between the Kye.and the Sun (seir 9@ ssr @ur{s’u

Gugw)., Heis Bethabethane ; but the 4amil equivalent  of the
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latter word o . e or e gywrd is perhaps more expressive.
This relationship is similar to that of the soul or mind and the
sense of sight or eye (e gryarufer et w@ui soCuie Gusn
@Qugw). Though in all these cases an identity is perceived a
difference in substance is also felt. It is thigerelation which
could not easily be postulated in words, but which may perhaps
be conceived and which is seen as two (Dwaitham) and at the
same tite as not two (Na Dwaitham); It is this relation which
is called Adwaitham (a unity or identity in dumlity) and the
. Philosophy which postulates it, the Adwaitha Philosophy. And
the 1st argument deals with the meaning and force of this word,

RS )
L] ?

1. God is all (Prapancham) but all is not God. He is
therefore all and not all. He js immanent in bverything and yet
above everything. This doctrine is very popular in nearly the:
whole of the Tamil Literature, and it is most vividly expressed
in the favourite phrase (srevevntond) gevevajuwords), ‘The Hindu
Tdealists stop with « eevevnwnis” “ He isall” and do not proceed
o postulate ¢ gyvavajwns,”’ “Heisnot all’” or ¢ He is above all.”

- All objective pienomena may be in a §ensé mental or subjective

but all the subjective phenomena are not objective.
®

Aglwmtlmm does not mean gk or Monism, The negative
preﬂ'x a or na does not negative the positive existence of one or
other of the two (Dwaitham). It'is not used in the “ Abhava
or @ @uigger, Lf jbis so used, it will not only negative
one thing or other but it may negative both, and end in Nihi-
lism ; and it may not only mean one ‘Ekam or, Monim ' but.
may mean more shan two i.e., three or any number. As the learn-
ed Commentator Sivagnana Yogi pojuts out, when the negative
is prefixed to’ the numeral, in common usage, it does not mean @esr :
eow or genawm, Forinstance when we say ‘ There are not two
books in the room ” ¢ garufey @ram @ Lyow Fa1fev?’” it may mean

3

Ty
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that ““no hooks are in the room’’ or that ¢ only one book is in

the room’’ or that ¢ there are more than two books.”

If the negative prefix in Adwaitham does not mean ““ Abhava”
what does it mean ? It is used in the ¢ g a.0l@unmmer ” or
g~~ ‘non-dual sense.” The querist sees or fancies he sees two
objects and asks ‘are they dual'? The answer is ¢ They are non-
dual —@)ram® gavey not meaning one. Adwaitham therefore
meansliterally Nondualism and not Monism, Cf. The word ‘Anekam’
which does not mean obviously g1 45%v (nothing) but ‘g pe”
R (many) In Sivagnana Siddhi, Adwaitham is defined as @ @
WSy , @ g &b L5106V, & T uﬂam@ 8wy 51108 (neither one, nor
two, nor neither). The position seems to be a negative than a
positiye one. All this lftntrua,ge ls adopted so as to illustrate
that the relationis such that it is not possible to adequately to exa-
mine or illustrate and we find the author of Ozhivilodukkam enjoin
“as fizmQD ergwp shwords.” (Don't say one or two). An-
otherpopularverse runsasfollows. “#w.01u9 52100 pQav =57 ey
Guw &b wiQun@Qerian o wplls BaCGer.” The subject is more fully
treated in the subsequent chapters. If there is only one Absolute,
the very idea of duality: is impossible. The word Adwaitham
implies the existence of two things and does not negative the
reality or existence of one of the two. It simply nostulates a
relation between the two.
(a) This contains the illustration of body and mind. As
“ina purely objective state no subjective feeling is present, so
in the human state, the soul is in a purely objective condi-
tion, and<is not cognisant therefore of its:subject God. The
Atma is capable of a double relation; it has two kinds of
Adwaitham. 1Itis in Adwaitha relation with Maya and at the
same time in Adwaitha relation with God, I may call the first
its objective relation and the other -its subjectiver relation,

When its objective relation (its connection with Thanu, Karana,

e
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&e.) predominates, it is in Banda, it is the embodied human soul.
When its subjectivity predominates, it is itself, it is in God, and
it is God (Mokshw). In its first condition we don’t see the soul
but its object 'side, physical body and organs, mind, (manas)
chittam, &c., and sensations and the worlds. In its second con-
dition we don’t see the soul either but God with which it had
identified itself. The important point to be noted is that though
in the one or the other condition of the soul, one thing (God)
or other (Maya) is not present, yet its” existence or reality cannot
be denied. In as much as we cannot see God now, we cannot deny
His existence and call him Mityw (illusion) and when the world

thelcfmc d1mppeaxb in the ot hu case, nor cau theswozld be c(\lled
I‘[ itya. Cf.

THAYUMANAVAR. ®.
“ gomagCemn— g g o swrenuig Qweyes e s
sremalCey_ s 5 af pun@ oQenprrCarn,”

“O for the day, when I will become one with the Being of
True knowledge as [ am now onc with Anava.’

The subject receives further elaboration as we proceed.

(b) The iMustration herein contained is the same as in the
fivst verse of the sacred Kural, though its significance is not often
understood. The poizitof comparison is not the position of the letter
‘A ina‘blace.'; Tts place is fo be sought in its origin and its power

of ;ieterr'niuing ‘other sounds s herein indicated. The most
‘ primary sound that the human organ can utter is “a’ and the
other vowels (that can be sdunded of themselves) are formed by
modifications of ‘ag; consonants on the other hand do not have
the same origin as ‘a’ but they cannot be pro‘houncgd except
with the help of “a’and its modifications. So, though God and
Man are digtinct eternal entities, ont (man) cannot exist except
in God,”but man does not originate from God as consonants do
not origiate from vowels. The same applies with regard to
soul and its body (e.u9i, Qwd)) and it is this philosophic thought
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that underlies the Tamil equivalents of vowel and consonant (2.u97
Qo) -

The embodied soul or mind is the 2 ufi@wul,

(&' “a’) is the soul (K’ ‘¢’) is the human body. In (a)
embodied soul we sece only the (body) consonant and not the
vowel (soul). (o ‘a’) again is God; ‘&’ ‘K’ isthe soul;
In‘s" ¢K’ Human Soul, we see only the consonant (soul) and n?t

the vowel (God though) you will realise both when you pro-

nounce it (attain Gnanam).

7 God is the Life (2.u97) and the Soul is His lé)ody and not a
particle of The Life, (God) nor a spark from it, nor its reflection,
nor shadow nor the imagined silver in the oyster shell. In the
latter.case the soul is either g noxentity or there is no difference
in kind or substance though there may be a difference in
quantity or quality. In the former case, there is a difference in
substance but an identity In fact as the two exist together.

(¢). Sakti literally means power. And the Sakti of the Lidrd
is therefore His Energy or Power, His Will and His Light or Grace
or Knowledge. Hence we have Three forms ¢f Sakti, Kriya
Salkti, Itcha Sakti, and Grana Sakti, or Arul Salti. God by his
first two Powers evolves the universe from *heir undifferentiated
condition. By the last He links the whol~ world to Himsslf. It
is the Arul Sakti which connects God and Man. It.i_s this Gnana
_ Sakti which gives life to inanimate beings, harmony to things
without harmony and to each and everything its peculiar- beauty
or taste or brightness. Without It everything else would be void,
lifeless, actionless and darksome. This Life of Life, This Light
of Light, This Chit Sakti is not-the Light which Mr. Subba Row
says enters some mechanisnt and becomes converted ilzto a Human
monad, man, and then becomes clothed with all the laws of Karma,
&c., (Notes to Bag pp. 16 and 17). Ifso, what is it worth ? Nor
is Mr. Subba Row’s Ishwara which he derives in a mysterious

T

r
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way from Brahm, the Ishwara of the Siddanthi, His Ishwara is
Brahm and the Sakti is the Maha Sakti or Mahachaitanyam.
The relation of Ishwara to Sakti to all other life is well
illustrated in the . Puranic story of Kumara Sambhava. God
separated from his Sakti. He was then inacbn.diﬁion of a Yogi.
Then all life did not become extinct but all life ‘became lifeless,
from the immortal Gods to the lowest things in the order of
creation. The immortals became aware of this and of its cause
and then planned a scheme to brifg together Siva (sat) and
Sakti (chit) as though they could do it. Tl;e very attempt
proved a disastrous failure. They ignorantly thought, judging

from their owfi stand-point that the God’s Love wss something

akin toman’s gross love. Tiaey therefore induced Manmatha or
Kama Deva, the Human God of Love tq aim his shafts at
Siva. He did so and he was birned to ashes the very instant
from a spark from His nether Eye. He was however moved to pity
at the sad plight of the so-called Immortals, became united to
His Sakti, . e., became all Love and begot Kumara who represents
aéain Action or Energy and Gmnana (His two Saktis) and who
trampled under His foot Surapadma (All Evil) and released the
Immortals from their bondage. This first Light (Adi Sakti) is
Gayatri. (See the elaborationsof this subject in Devi Bagavata

Purana). e

® L]
e (d)s (1). This ?:pnta.ins another illustration. The whetstono
is "God in union with the world. The Gold wax is God, which
holds %ind binds in itself the sands which arc souls, 3

(2). The second portion of this stanza illustrates the
principle of Sohan;bwvana, which underlies eveyy Mghtra from
Pranava downwards. The devotee (Jivatma) is made to contem-
plate (““I am the Atma, God’”), ansl he becomes one with God
(Adwaithas. -T'his is the process of identification. The author

_points oat when he can be able tosay “ I am all the world.” This

is also the principle which underlies the teaching of Bagavat Gita,

2
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Krishna is the Jivan Mukta who by his holiness has identified
himself with God, Iswara. He as Guru imparts teaching to his
pupil Arjuna ; and Sivagnana Yogi observes, “Is it not by this pro.
cess of Sohambavana that Krishna when teaching Gita to Arju-
na says ‘I am all the world’ and shows the Lord’s Vivaswarupa
in himself and teaches him to worship him and him alone leaving
all other Gods; and Arjuna who believed in him firmly and
understood the true significance of his word, performed Siva
Pujah till his life's end, and the flowers showered by him on
Krishna in Divine worship appeared on the sacred person of the
Lord. Krishna as one who received Siva Diksha (initiation) from
Upamanya Mahorishi and had perfected himself in the knowledge
of himself and his Lord, had perfected himself in Sohambavana.”

The author anticipates here in:fact what is elaborated in the
third chapter, on ¢ Sadana.”

2. The good and bad Karma are what the soul had
acquired during its previous birth which now lie at rest bound up
with the resolved Maya. To quicken them into being again, the
Chit Sakti of the Lord as the instrumental cause (g/?sméinuml.b)
operates. This Sakti is likened to the authority ofa King, hence
called Agnja Sakti. It isin fact the source of all Authority and
of all Law. A king exercises his authority by moving his limbs
of the law, his officers ; such a limb of the Supreme Law is the
law of Karma. A king covers himself under the shield of his
law from any imputations of partiality, &c.,‘ when he meies out
reward -or punishment. So also God is not open to this charge.
The universal Law determines the Law of Karma and the latter
determines what each should undergo, either pleasule or pam
The working of this law is shown in the illustrations.

(@). The simple statement of this law of Karma is that he
reaps as he sows and follows the laws of causation and tonservi-

tion most rigidly. As no effect can be produced without a cause,
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a man’s body in his present life and his actions conld not have been
got adventitiously. Of course God would not have given it of
His mere will, as opposed to His Law as otherwise he would be
open to the charge of partiality and lacking in Swathanthram.
A being which is at the command of caprice has no control of
itself. This therefore brings out the phrase ¢ e sear@s @gnpp’
in the original, (What existed before appears now) and which
L have simply translated as ‘ Previous Karma’. The seed which
one gathers in the previous existence developes and matures in
the soil (Lord’s Power) becomes a tree (body) and bears good
or bad fruits (pleasure or pain. Punyam or Papam). Without
_the soil the seed will not bear fruit ; so without God, the past
Karma will not bear fruit.

I may note here a definitivn of Punyam zuid Puapam given by
the late Sankara Pandithar of Jaffna. * Punyam” is “ o i@
s Q&uw ga’’—acts tending to give pleasure to sentient beings
¢ Papam’ is € 2 ufiss s0@siiser’ acts tending to give pain to

sentient beings.

The fruits ‘of previous Karma ent:an in this life form Pra-
raptha Karma. In the process of eating, other acts are perform-
ed which form the seed for a futhre crop. And these acts form
Alamig Kargna ; the seeds gathered for a future crop when
Sowa become Scm_:]chztha qu ma. What is Akamia in this life

i8 Sangchitha for the next.

( b:) The last proposition in the last stanza is that the
actions themselves ill not bear fruits and make the soul eat
them. The question is now asked why shoul® not the soul
choose its own actions and reap the fruits. This is answered in
thxg'lllustra.tmn It has not got the power of taking its body,
whereby the Karma has to be performed. This has to be dong
. by God. *The cultivator (soul) cannot himself produce the tree
(body) however he might try. He requires for this the medium
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of the soil (God). This inability is caused by the soul’s want of
self-knowledge and self-action, being covered by Anava Mala.
In plainer language, no man would do a particular act tending to
produce evil if he had the full knowledge to calculate all its
consequences. .t is therefore man’s ignorance that is the cause
of all evil. The only assumption here is that man in his orig'inal
state is ignorant or imperfect oris shrouded by Agnanam or
Anava. Grant this ; and start the soul in the cycles of evolu.-

tion, then the whole law of Karma comes into operation. This

_ doctrine therefore is not to be confounded with the doctrine of

-

Fate or necessity. Hvolution or births are the only modes
provided.fo:- at;aining perfect knowledge ; and for getting births
or setting us on the wheel of Hvolution we require God’s help .
This eriginal assulﬁption is trgated of in the next illustration,
(c.) That man is ignorant in knowledge (8ppda) and is
imprudent in his actions (8 0@ gniflav) is a fact and is taken ag a
fact by this school and is not converted into a Myth or Athya-
sam by a process of verbal jugglery. The explanation offefed
by the Idealists is no explanation at all, as after all the
explanations offered, the. final fact to be acccunted for, still
remains unexplained, namely Ignorance or Agnanam or
Aviddhei, the cause of all evil, of all pain. We can explain a
joiut effect by assigning the laws of fhe s~parate causes ; or we
may explain an antecedent and consequent by discovering the
intermediate links ; or the explanation may consist in reducing
several laws into one more general Law. None of these
modes are adopted by the latter school but the explanation
attempted falls®clearly within one or other modes of fallacious or
illusory explanations ; and as Dr. Bain points jout, the greatest
fallacy of all is the supposition that something is to be desired
beyond the most generalized conjunction or sequences of pheno-
mena ; and instancing the case of the union of body and mind,

he observes that the case does-not admit of any other explana-
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tion except that body and mind are found in union. When we
arrive at a final fact, it is absurd to attempt a further explana-
tion, What I have therefore treated of as an assumption in the
concluding sentence of the last para is no assumption at all, but
a final fact of our nature, Our nature as it is, js imperfect, or
adopting the language of the text, is enshrouded in impurity,
Mala, Anava Mala. Law of universal Progression or Progress
is,another Law of Nature ; and Evolution is readily provided ; and
for bringing about this Evolution or births we require an Omni.
cient -and Perfect, Niunmala Being. In the whole cham of
argument, this last is the only thing assumed or mferled But
see the argument on the other side. There 18 offe Brahm,
?[shwara is generated from the érahm Mulaprakiriti is produced
between them. Light or Energy proceeds frem Ishwara and a
particle of this Light becomes evolved into a man, or an ass, or a
worm, All these are assumptions pure and simple. Mere
hypothesis, it is admitted. Does this Hypothesis stand to reason ?
Does it furnish us any satisfactory reasons for all this evolution
from Brahm to man or brute. Mr. Subba Row after stating that
the First cause which is Ommipresent (what this really means is
explained in the hext argument) and eter’nal—is subject to periods

of acﬁvity (Srishti) and passivitty (Samharam) observes ¢ But
even the real reason tor this activity and passivity is unintelligible
to our i:nmds or asa harnzed Swami more ewplicitly and honestly
puts® it Why should the Free, Perfect and pure Being be
thus under the thraldom of matter ¥ How can the Perfect soul
be deluded into the belief that he is imperfect ? How can the
Perfect become the quasi perfect ; How can the Pure, thg Abso-
lute change even a microscopically small part of its nature ?

The answer is ¢ I do not know.
»

You assume: that evil or impurity is produced out of good or *
Purity and then parade your honesty and admit that you don’t
know why it is so. Don’t you think that the fallacy lies more in

4
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your assumption than in any real difficulty ? Why should you
assume that evil is produced out of good. The thing is impossi-
ble ; you must take things as they are. You find Good and Evil -
together. Man is impure and weak ; it is just possible there is a
Being who is pure and strong enough to lift him from the bottom-
less pit.  And herein is the real reuson “ wevgser g0’ as the Text
says. God is active or passive as it is necessary for man to be
set on the wheel of Evoh‘ltion or to rest. Neither will it do
to assume thatGod created Man at a pavticular moment and that
he committed sin, and sin came into the world after the creation
~of Man and the world. Man committed sin, becausc he had not
the understanding to see that hig good lay m obeying God’s,
words and he had not the free knowledge or intelligence to fore-
see al] the evil he %vas to bring upon the earth by his disobedient
act. Thatis to say, he, as created, was an imperfect being. Laws
are made as man is weak and erring. And we cannot impute to
God the defects of a bad nfechanic, want of knowledge and skill.
Man’s reason does not accept the other explanation (no explapa-
tion at all—m srely a confession of ignorance) that God's ways
are mysterious. Why say at all that God made su(,h a bad job ?
We don't thereby pull Him down from the posﬂslon of the Creator
and the Supreme Lord of the universe. In what sense Heis the
Creator is clearly explained in this book and is consistent with
modern science.  We cannot therefore say that man has an A.Jj—
baginning, We simply deny that and say he is anadi (== 8) with-
out beginning—eternal i.e., more simply that he exists. His
existence is taken as a fact and adlmttmg of no other explanation.
So his 1:up=rfeotlou Anwow Mula and other  Mulabandus in union
with hin- are also wnadi—eternal. And the illustrations give
some very apt analogies showing such mutual relationship and
quion.  Paddy and Copper are the examples. A 'paddy grain
appears us one; still, it is composed of the husk, bran, rice and the

sprout, and all these are united together at the same time. Just
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as the physical covering of man wmpletely hides his real self] so
the husk may conceal the rice. There is one more thing which
conceals the whiteness and purity of the rice (soul) and that is
the dark bran (anava) more intimately connected with it. And
then there is a sprout (Karma) but for which the grain will not
germinate (attain births), And what is the usc of the husk ?
Remove it, the seed will not germinate and grow into a plant
(attain bodies) and when you want to get at the rice (the real
self-sonl) it helps by friction (by successive births—evolution) to

‘romove the dark bran (Anava-ignorance.)

3

Take Copper agaiu. As we find it imbedded in the bosom of

.a rock (God) it is a darksome ugly thing (man with his imper-
fections). What is it that makes it ugly, dlms its real lustre ? Tts
rust. When did it become covered with rust 2 It was always so.
Itis not a mere covering. The rustis in its very core. Was
Copper (soul) derived from Gold (God)? No. Can its rust
(anava) be removed and can it become Gold ? We will see. Bring
it into use (births) and by friction applied by the hand or tama-
rind (Maya) it brightens a little (becomes intelligent and active.)
Lay it at rest, (rcsolutlou) the rust covers it again, And it is
the Alchemist’s behef that after an muumcrab]e number of Putwms
(fire and friction) and when it had reached a certain kind of tone,
a tuuch of the Pari isw Vedi (Alchemist’s. stone) will turn it at once
into: (aroldlb And our belief is that after we had undergoue a suffi-
cient number of births, and we had reached malaparibagum
(T .'.ub)_, God's grace ‘(4 + & 1o ) will touch and con-
vert us into Himself. The Alchemist may or may not have suc-
ceeded in his life-long hope ; at least there is 1o harm fcJ us if we
believe that we will reach perfection, Divinehood. At any rate
we are sure of reaching perfect manhood,

3
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(b.) The 2nd illustration of the Sun and lotus shows that God
is unchangeable—Nirvikard and impartial and just, His justice and
mercy are not incompatible things. Out of HiseSupreme Love
€ lifts the souls from the deep dasvkness of Anava and puts them:s
into the eycle of births, whereby they can obtain salvation sooner
or latér, according 1:0 theirdesents, without any further interference
on the part of God, showing us however the ways by which we
can reach the goal. A physician can cure a man’s bad sight,
but if after that, he careléssly falls into a pit the physician can-
not be blamed ; or again a man has his sight—he can see with his
eyes. But could he see without the light of the Sun? If we
see wrong or do not carefully note the pitfalls, &=z., and come to
a mishap can we blame the Sun ? We have our own intelligence
to guide us, though the Divine Light sorrourds us and enables us
to use our intelligence. © Man therefor: cannot shift on hig moral

responsibility to God.

3. This argument removes the doubt whether death is a
final ending,—annihilation. The strongest point in the doctrine of
this school is the principle that “nothing can come out of nothing”’
and that no efféct can be produced without a cause, following the
principle of conservation that nothing which is, can cease to be so.
If the Prupunche (Body ané mind) is an entity, it was established
in the first Sutra that it was produced out of sbme primordial
gubstance. It could not therefore cease to exist when'it under-

goes ordinary deaths, Deaths must necessarily therefore lead to

T
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re-births. So it is laid down that Births and Deaths are possible
only when a thing is eternal. But what is that in it which brings
about births and deaths, It is the Law of change—Continual
change, Evolution, This eternal and continually changing ego un-
dergoing births and re-births should not be confounded with the
vaguely apprehended and feebly postulated ego of the southern
Buddhists, a mere product of the Skandas, eking out some kind
of continued existence, failing when the Skandas fail, and becoming
anmhllated also. We postulatealso Nirvanaand the word is used
in such conjunctions as Nirvana Diksha, &c., bub in what sense

they are used will be shown later on. It does not mean annthilation.

. (a¢&b). The illustratipns explain how *th® soul and
its inseparable and eternal body undergo birth, death, and
rebirth, Man’s visible body ,(Sthula Sarird) is only regolved
into its cause Sukshwma Sarira, as water passes into invisible
vapour. So the soul passing from its Sthula Sarira to its Sulshuma
Sarive as illustrated in (b) experiences some pleasure or pain, as
in_ sleep, the death of every day (Niﬁhya Pralaya), the man
experiences pleasant or unpleasant dreams, according to his expe-
rience of the previous day or days. When the soul had there-
fore eaten of its Karma in part and had “received sufficient rest, its
Alamio Karmae indgees it again "to get a Sthula Sarira. Heaven
or Hell are merely stateg or conditions of the soul’s existence
in Sukshuma Sarira, ® These have no local or space existence.

When the soul is in its Sthula Sarira, the faculties are
active and receive full play. In its Sukshuma state, all the
faculties are paralysed and inactive ; though it is capable )f cer-
tain experiences owing to the past experiences vaguelyﬁaproduc-
ing themselves® The dream condition is exactly its parallel.
We don’t remember all our days, experiences in sleep or dream;
nor do we remember the numberless dreams that we dream in a
night, when we wake up, unless it be very ‘vivid or strong.

Tven when we are awake, we do not remember all our past

)
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actions, though sometimes they be a day old. Man is therefore
not able to remember his life in a previous state or birth, through
the changes in his mental and physical conditions and through

his feeble powers of retentiveness.

4. It was already shown how God was in Adwaitha relation
with the world. * And this is not possible but for His Chit Sakti,
And the relation of Himself to the Sakti is described as o
Sumavayae relation. This inseparable association is one gnd the
same thing but, we can l-eg“ard the one in two different aspects.
When we regard God in Himself apart from the world, He is
Sivam, Pure Sat. When we regard Him in relation with the
world, He s Sdkti (Light, Energy, Chit.) When we regard the
Sun as a great Luminous Body, we speak of him as the Sun;
when we regard it@s shining Jon &he whole earth, we speak of
its light. And now His relation with the world is what is
called Ommipresence. 'This word though used by every reli-
gionist is not nnderstood properly. Its true significance can only
be understood when we understand what Adwaitham means., It
is in fact synonymous with it. Inasmuch as there are some
who understand Adwaitham as oneness, this word is used to
mean that he is everything and that there could be nothing but
him and there is no second thing as mind or matter. And the
simple logic by which this position is established is stated in the
following sentence.

“ Were we to exclude the Omnipresent Principle from one
#'mathematical point of the universe or from a particle of
matter occupying any conceivable s[;ace, could we still regard it
as infiny."?  What does this mean ? Omniprésence means a space
relation. It is capable of extension, measurcment, It can be

viewed as a mathematical quantity.

. :
If we suppose one unit of quantity occupis one unit of
space, and the Omnipresent Principle and Matter beiny regard-

ed in units of quantity, of course it is impossible for one unit of
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Fod and one unit of Matter to oceupy one unit of space. This is
mathematically and logically certain.

But is this position tenable ? Are we to regard God as
occupying space, a quantity, a thing with length and breadth
i. e., cdpable of extension i.e., as matter. But there are people who
do so regard it; butthey can’t prove it by saying that God is

Omnipresent. Then the argument will be in this form :—
God is matter. .

TR
Because God is Omnipresent, And Omnipresence means
.
matter ;

. .
% which will be arguing i a vicious circlé, thtre Being really

no major premise to this syllogism.

Even the broad distinction drawa between mind and matter is
that the matter is what is capable of extension and mind is not.
Can we therefore regard the Umversal Mind as a thing capable of
extension ? Then what does this Ornmpresence mean and imply ?
Amd how is it God is Omnipresent ? As was observed before,
Omnipresence means a space relation, the notion of space is
impossible apant from things co-existing. If we regard God as
the Absolute and the Intinite, .He could not be Omnipresent.
Infinite space is a centradiction in terms. - Omnipresence there-
fore implies®a co-existi.ng ebject. ~If God is a Principle diffusing
and'son.king through and through, it must diffuse and soak itself
in another thing. If it fills what does it fill ? If it fills itself
then you must regard it as tmlte As the Hindu Nyayikas put.
it, there counld be no Vyapalam, (Omnipresence) all ¢ iner,
without things capable of Vyapti, (things filled), It is Xerjefore
established God s Omnipresent and His Presence is felt in other
things and that God is not space, nog matter, nor the universe.
Then how does He fill the universe ? According to the text it is
by His Chit Sakti or Gnana Sakti. God isall Gnanam. He is
Gnana Mayam, and Gnanam is not space nor Matter nor Malam.,
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And it is therefore possible to fill one unit of space with one
unit of matter and one of Gnanam or God. Heis then neither
one with matter nor apart nor different from it. [t is in this
way He is Omnipresent. It is His great OChaitanyam that fills
His body (Souls, and Mala or Matter). It is in us He dwells and it
ig in this sense and sense alone “ that ye are the temple of God.”
“ gpewaCGuar warGw, CarfarsQaran® Yo ®
gor Javr Yew it o orf.”
(Manicka Vachaka). Inthesame way as our Sakti—intelligence
fills our body, so God"g Sakti (Maha Chaitanyam) pervades our
souls and lightens our darkness (e_erersQ@srenfs@arh @af)
- and He isc then truly “Our Father in Heaven” ‘whom we
are cognisant within us, in our heart and Spiritual consciousness.’
If otherwise we are God, how could God be itself cognisant of
itself in its heart and spiritual Consciousness. In fact consciouss-
ness is a thing which cannot be predicated of the Absolute, Of
course, we can hardly congeive how mind fills matter and from
want of the adequate idea, an inadequate word is used ; Omni-
presence is not at all the best word to be used to bring out the
idea and it is this improper use of the word which has caused all

the mistake and confusion ; as many an other word has done.

The illustration states a paradox. 'If He is all-pervading
He cannot be one, and if He is two, He cannot be all.pervading.
All that is meant is, He cannot be regarded as a finite being, a
thing capable of extension, &c., He is all in all. He is all and
not all. Our intelligence and action is nothing when compared
with His Supreme Gnanam. We are entirely subordinate to Him,
Before ks Supreme Presence, every matter is nothing. It is
like His property. It is in this sense our Thayumanavar ex-

claims :— < =
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Compare also the definition of Pari Puranum (uifiyoemi)
given in Ozhivilodukkam

“oGwrgagi@® puEICUITWE,

,g/,Q@é@wlé@wp:i'&ﬂaan'\J—UGv);Luﬂﬁ

garugpm s1eyCuie Yesa pp

Qs anen Lflyremo.

: i has no origin, It is Sat. It transcends all the 36 tatwas.
It is unchangeable (Achalam.) It is adisukshuma (the least
of the least,) as it is in everything and yet “out of it. It
could not be lessened nor increased (Akandaharam—Infinite.)
It is immoveabPe in relation with the universe as the Akas is
connected with air in perfect calm. This then is Pari Puranam—

Omnipresence, 5
° ° : ®
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III

THIRD SUTRA. .
ON THE EXISTENCE OF SOUL,

Sutra. Tt rejects every portion of the hody as
not being itself ; It says my body ; it is conscious
of dreams ; it exists in sleep without feeling pleasure
or pain or movements ; it knows from others’; This:

is the soul which exists in the body formed as a

1T

machine from Maya. — *
Commentary.

; :
This treats of Atma Prakase and consists of seven
arguments. ’

First Argument.

Churnika.—An intelligent soul exists, as its intelligence
1s exercised when it says ‘“this is mnot the soul, this is

not the soul.”

Varthikam.—As there exists sométhing after it rejects
everything else as not being the soul, it is established that
this something -is the soul.

'llf'1strat1'/on.-—Standing in intimaté and inseparable
connection with each and every part of the body and its
organs, an intelligence of the form of Sri Panchatchara
is found to exist which is not ome or ofhet of these.
That Thou art. Thou art not Maya, with which, thou art

united, as it only enables thy understanding to shine bet-
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ter as the eye-glasses make the eye see better. Thou art
neither the Supreme Being (Tat Param) who is above
thyself and Maya. Thou art different from both.

Second Argument.

Churnika.—As the phrase “my body” isused in a sepa-
rate possessive sense, there is a soul different from the

bbdy. ° ' A

e .
Varthikam.—As something exists apart when it says
. . . . . L] i
“this is my arm’ ¢ thisis my leg’ as when 16 speaks of my
(J . . . .
Jfown, and my house. It is established that this something
. 1ol

is the soul.

Tllustration.—As thou sspemkest of tl.ly wife and thy
house as thine and as identical with thyself, so thou
speakest of thy hands and thy feet and thy 1mpless1on
and sensation, as though they are not different from you.
If ‘examinéd deeply, thou wilt find the body, arms, &e.
to be dlfferent from thyself.

Third Argument

Churnika.—A% he understands all the five different
> > ; o 2 i J
sensations, he 1s difSerent from all the five senses which

cani only feel each a particular sensation.

Vérthikam-.—As among - the five sen.sés, one cannot
feel what another can feel, and as there exists ssme-
thing which feels all the five classes of mensations by
means of all the five senses, it is established that thig

something IS the soul, 2

Illu%tmtlon —TIf there is something which under stands
the actions of all the five senses in the body which are,
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moved by Sri Panchatchara and of which when experien-
cing the sensations, one sense does not feel what an-
other sense feels, that something thou art. As these senses
except feeling each differently have no thought- that
they feel, understand that thon art not one of them.

Fourth Argument.

Churnika.—As it passes from the dream condition in'-
to the waking state, there exists a soul different from
the body in the dream condition.

Varthikam.—As something experiences in the wakinge

state that it had dreams in sleep, it is established that
this something 15 the souls o

Tllustration.—When, in sleep, the senses which are alive
in the body, lose theireaction and the body loses all its
external actions, thou enterest another body, (Swkshuma
Sarira) inside thy own, in dream and undergoest other
experiences of sight, hearing and the like, pleasure, and
pain and the like and then changest it for the visible -
body (Sthula Sarira) when waking. Thou art not there-
fore the Sukshuma Sarira ; Thou art different. .

Fifth Argument. :

Churnika.—As the body has no feelings or movements
in pr~found sleep, though respiration in kept up, thesoul
is different from the respiratory organ (Pranavayu).

- ]

Varthikam.—In profound sleep (when all the functions
of the body except respiration are suppressed), feelings of
pleasure and pain and movements are absent in the body ;
and in the waking state,” when all the faculties arve in
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working order, these feelings and movements are present.
It is therefore established that something (which thu®
suppresses the faculties or brings them into play, causing
the absence or presence of the feelings and movements)
is the soul.

Tllustration.—(In profound sleep) the body, which has
gogniion of the world, losing it, has no feeling of pleasure
or pain and no movements, though the breath (respi-
ration) fully plays. Hence, there is an intelligence
which has sach perception other than breath. " Under-
stand that when the soul is active in the b8dy, it has
such feelings and movements.

Sixth ‘Argument.

Churnika.—The soul becomes conscious of one thing
when it forgets another. Therefore the soul is different
from Hara, whose consciousness is not subject to such

change.

Varthike;m.—As it can only understand when taught
by its Guru that, it is different from God whose under-
standing # perfect, it is established that this is the
sotl (and not God)) y

Tllustration.—When becoming conscious of objects, it,
only apprehends one at’a time, and when proceeding to
apprehend another, becomes unconscious of what “¢'knew
before, and when it undergoes the five avasthas it be-
comes perfectly unconscious of everything. What is it
which so®apprehends ? It is not Intelligence (drivw). If
the truth seeker examines, it is the soul whose under-
stan'di.ng becomes identical witn what it becomes united to.
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Seventh Argument.

Churnika.—The soul is different from all the various

tatwas as each is called by a separate name.

Varthikam.—It is established that the soul is different
from the body, as each of the five senses instead of
being called soul receives each a different name.

Ilustration.—If the intelligence is the result of the con-
junction of the bodily organs and senses) these, on exami-
nation, resolve themselves into the Tufwas which begin
with Kaela. and end with eartk, and these are products
of Maya which is not permane;lt (changeable or destruc-
tible.) If, after understanding.attentive]y the nature of
intelligence, this combination is examined, it is simply
* the body (Sthula) and (Sukshuma) which is to the soul
what the lamplight is <o the eye. Hence the soul or
intelligence is different from the body. :
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NOTES.

—_—

This Sutra is a remarkable example of condensation of
thought and brevity of expression. This contains 7 7 arguments
on a most important subject and yet there is only a word or two
to express each argument and there are not more than 20 words
in Tamil or 14 words in Sansgkrit. The first Sutra established
from the fact®of the objective universe and 3ts mndergoing
.evolution the existence of Sat. Tn the next Sutra the nature of
Chit by which this evolution is brought about and whlch is all
Love is explained. - Now God need mot be active and be all
loving, if no body is to be benefited by it. He could not desire
anything for Himself, as He is “ Gavew Bz ev Qa e _nevwufeurer’”
(has no likes nor dislikes). Every act of His must he construed
as ‘Pm'a-Prc&yoc-hanmn and not Swaprayochanam. We have
therefore to postulate a separate entity as Seul which requires
the support of the Supreme Intelligenée and Love. This Sutra
therefore proceeds to the proof of its existence.

1, The first alcrumant is directed agam&t Suniyavadig

: accordmg to whom there is no Atma at all. The subject though
it 1dentlﬁes itself with every part of the objective body, organs
and sensations yet it exercises its sense of difference and distin- ;
guishes itself from one and all of these. Therefore that vthich
so discriminates could not be a non-entity. This; discriminating
subject is the Séul or déma. Hven if we were to think we do
not exist, the very thinking so, proves the existence of the
thinking b:aings. The illustration further enjoins a caution
that this thinking intelligence, being no other than Atma
is mot to be confounded with Divine Intelligence, when

A o
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we see it is mot Maya or objective consciousness. The Atma
oceupies a place different from the other two4.e., a middle position.
God is Sat; Maya is Asab; hence Atma is called Satasat
(#5555 2). The author of Ozhivilodukkam calls it Al Arivu
(<afw A a—Hermaphrodite intelligence) comparing the Divine
Arivuy to male and the Maya Arivw to female intelligence.
Though all these are intelligences, they are of different orders.
There is a dependence of the lower intelligence on thehigher
and when viewed from the stand-point of the higher, the lower
ceases to exist as it were, the latter becomes Asat. Maya is Sai,
but as compared with Atma, it is Asaf. Atma is sat but as
compared With*God is Asat; Mayd could not be Eompa.red with
anything lower, nor God (Saf) with anything higher. So these
latter pecupy extretnes Asat and Saf and the middle one is called
Satasat, partaking of the nature of both and not being both.
When it identifies itself with Maya, (as in man) it is hardly
distingnishable from May# and when it begcomes identified with
Sat, its presence cannot also be seen, So it is an Al

One other distinction between Suat and Sutusat is that Sai
is @16 yAa or yHalégw e (intelligence that induces
Perception) or Light that remcves darkness and the latter is
srTamd or B yHa (Inte]lige?ce that perceives after

the darkness is removed by Sat). C ‘

. The relation of God, Atma and Maya is illustrated by the
following analogy. Atma is the eye which is affected by a
gene&kdisability and a particular defect., It cannot see in
darkness nor when its eye sight is defective. God is the sun,
the dispeller of darkness, thereby giving light to the eye and
other objects and enabling &6 to preceive. Maya is like the eye
glasses which afford temporary relief to defect®ve sight. By
continued use of the glasses (births) and by a touéh of the
Surgeon’s lancet (God's Grace or Arul Salt) the defecjive eye -
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sight (Anavamala) may be permanently cured. But the defec-
tive eye sight could not be cured by the Sun however powerful
it may shine, and it shines ever before and after the eye sight is
cured. And yet at no moment could you compare the light of
the eye to the light of the sun, the one is the dispeller of dark-
ness and the other is subject to darkness inherently. Sri Pan-
chatehara is synonymous with Pranava. See further treatment
of the subject in the subsequent chapters. Cf. Thayumanaver.
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2. This is an argument gathered from a habit of sp&cch to
pro ve that the Soul is different from the body as against the
T heganma Vadis. The different forms of speech I and mine
involve a difference between the non-Ego (body) and the Hgo
and asserts the separate existence of the Ego. Such usages as
¢ T amthe body’; ‘I amthe leg or arm,” &e., are not in existence.

3. This z;rgument is against reg.arding the soul as identi-
cal with the five external sensel. Each sense stands apart and
cannot feel, a different g¢lass of sensations. So the Soul can
neither be one nor all®f them. Hven when the sensations are
experienced, there is simply the feeling present and no thought
of any such feeling. The eye sees no doubt, but it does note
think that it sees. This is of course the distinction between
subjective thought and objective feeling. The gbjectiv® fecling’
or ohject is notethe subject mind or Atma.

4. T}lis argument is against the view that Sukshuma Sarira
is itgelf the Afene. That it is not so is proved by the fact of the Soul
passing ‘in the waking state into the Sthula Sarira remembering
its experiences in sleep and remembering them not clearly even.

6
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angwer to the Mind of the Western Philosophers. These are also
shown to be distinct from the soul and as the'subject requires a
fuller treatment it is discussed in a separate Sutra, It will be
seen from what follows that these occupy a middle position bet-
ween the Soul and the objective Phenomena (Thanu,; external
senses, and Buvana, and Bhoga) ; and there is thus involved a triple
division of man, as soul, mind and animal life (body). As between
mind and body, body is ohject (Asat) and mind is sat ; as between
the soul and the other two, thelast two are objective (Asat) and
the soul the subject (Sat). As between God and Soul and the
rest, God is the True subject (Sat) and soul and tlle rest are ob-
jective (As#t) This relationship is discussed in the subsequent
chapters and must be borne in mind. It is a point for the
Scientific Inquirerso consider.if' the proof adduced in this chap-
ter is sufficient and convincing, or if the statement is taken as a
mere theory or hypothesis (and in these grand questions it is not
possible to arrive at more than a true hypothesis) whether it is 5
true hypothesis 4.c., whether it explains all the phenomena of
human existence and satisfies all human aspiration or whether it
omits any facts uue‘{plamed and contradicts any facts of our
existence. It is also a pomt worth notice that in the elucidation
of these principles, nothing is made a matter Qf mystery—no real
difficulty left unexplained by being copsigned to the, realms of
the myeterious, and language is not used tcfpuzzle man and baffle
argument. When once proof is attempted, so far as the human
mind is capable of grasping and proving these things, one® must
confine oneself to strictly human logi.cal tests, and if the theory
fails on the application of these tests the theory must be condemn-
ed by human reason. If after all the trouble taken to postulate
a theory, adduce proof &e. 4 man is going to plead his own igno-
rance and God’s mysterious ways, it would be far bet%er for him
to confess his ignorance at the beginning and attempt no expla-
nation at all. .
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CHAPTER I.—_LAKSHANAVIAL..
v
FOURTH SUTRA.

©OF THE SOUL IN ITS RELATION TO THE
ANDHAKARANA, 5
— PR LR eSS ; 2
° Sutra. Thesoulis not one of the Andakdrana. Tt
is not conscious when it is in conjunction with
Anavamala. It becomel dconscious )only when it
meets the Andakarana, just as a king understands
through his ministers. The relation of the soul to
the five Awvastha is also similar.

Commentary.

This also treats of the nature of the soul and it consists

of three arguments. .
{ ]

: . Firét Argument.
e

Churnika.—TH® Andakarana have no activity except
when in conjunction with the soul. Hence there is a soul 1

distinet from the Andakatana.
: P

Varthikam.—As the Andakarana ave oyly intelligent
(chit) when viéwed in relation to the subordinate Tatwas *
but are nog-intelligent (Achit) when viewed in relation to
the soul, it $s established that the soul is not one of the
Andakarana namely Manas, Bz.tddhi, Chittam and Ahan-
kara. o :
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Iustrations.—(a) Manas and other Andakarana have
perception of permanent sensations. The soul perceives the
product of the perception by the Buddhi after such mental
perceptions. These perceptions by Manas and Buddhi
reach the soul as the waves rising in the sea reach the
shore. Asthe Andakarana are different from the permanent

sensations, so the soul is different from the 4ndakaranc.
°
(b.) While perceiving so, the soul as Chittam considers ;

as Manas it doubts ;'as Ahankaram, it wrongly concludes ;
as Buddhi it determines properly. As it thus apprehends
differently: when it is united toeach, it is different from,
them, just asthe sun, though marking the divisions of time,

is different fromsit. o

(c.) Theletter ‘A’ is the symbol of Ahankaram; ¢ U’ that
of Buddhi; ¢ M’ that of lllanas 5 Vinthu that of Chittam ; and
Natham which is inseparable from all these letters, is the
synibol of the soul. The five letters constitute Pranava; when
examined, consciousness ariseswhen thesoul and andakarana
meet, just as the tides rise and fall during the conjunction of
the sun and the Moon.

(d.) Iswaraand Sadasiva are the deities respectively of
Vinthu _and Natham ; Brahma, Vishnu @d Rudra are deities
respectively of ‘A’ ¢U,” and M.

Second Argument.

Churnika.—The soul cannot see, being shrouded by the

mala. a

Varthikam.—It is established that the soul Lannot un-
derstand when it is solely in conjunction witle its inherent
mala (Anava), as this mala is something which darkens

the soul’s light or intelligence. L 3
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Ilustration.—The soul will not know any thing, unless '
it receives the light through its body caused by Maya, as
the eye apprehends objects by the light of the lamp.
Anavamale exists in the soul eternally, becoming one with
it and concealing its lustre as does the firewood conceal
the heat or fire present in it.

Third Argument.

Churnika.—The soul undergoes five. dvastha.

Varthikam.—As the soul is in a formless (drupa} tatwa
form and shreuded by the Mala, it is established that the
%oul undergoes five Avastha, namely, Jakra, Swapna,
Sushupti, Thuriya, and Thuriyathitha.
: S

Tustrations.—(a) In the Jakra Avasthe of the soul,
when 1t is in the region of the forehead, it has 85 active
organs including the 10 external®senses. In its Swapna
Avast ha, when in the region of the throat, it has 25 organs
excluding the 10 external orgams. In the Sushupts
Avastha, when in the region of the heart, it has 3 organs in-
cluding Chittam. In Thuriyq Avastha, when in the region
of the navel, it h#f only two, namely Purusha and Prana-
vayy$ In Thuriyathgthts Avastha, when in the region of
Mulathara, it is pure Purusha having none of these organs.

(0) The soul, which in Jakra avasthe is in the region
of the forehead, undergoes all the five avastha in) the
‘same' region. That is to say, it becomes consicious of each
perception thréugh each of the organs and, at the same
time, becm.naes separated from them. Sutta Avastha are
like these fivein number.

—_—
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NOTES.

e

Andakarana is a generic word, signifyingall the internal senses,
but they more particularly mean as here, Manas, Buddhi, Chitta
and Ahankara. The proof of the proposition that the soul is not
one of the Andakarane is given in the Varthika and illustrations.
In dedd sleep (Sushupthi) where the internal senses are at
rest, the, soyl is not conmscious. It becomes® conscious only
when the Anthakarana become once more active. When the
soul is in Sushupti, it is in conjunction only with Anove Mol
and performing respiratory finction. This last function is the
watchman who guards the innermost portals of the Palace of the
King (Soul) when it is in perfect solitude. The Avasthas ave
merely the conditions of the soul when it is in relation with
all the external and internal senses or with only some of thein or
none at all.

1. The churnike furnishes the first proof w.hich is amplified
in the Varthika. The internal *senses are §c£ive ; you lift your
Kgo to its own place as in Yogg the Andakqrana pecome
dead and inactive, thus showing that th& Atma is not «one of the
Andalarans. :

.

The distinction is drawn in the following manner.

The Andakarane are the faculties of fferception and reason.
They pert:eiv:a and reason but are mnot conscious that they
perceive and reason. This latter function is performed by the
True Ego, Atma. 56 ‘

L)
The four Andakarana ave distinguished in *this wise.
Ohittam takes an impression presented by the senses and con-
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. giders what it is. It cannot know that it so considers. Manas °
takes such an impression, and doubts whether it is or is not this
or that. It cannot know that it so doubts.

Ahankera ventures boldly that the impression is such and
such, It cannot know that it so ventures.

Buddhi determines properly that the impression is this or
th.at. ‘Tt cannot know that it so determines.

(@), The Andakarans are divided into twoeclasses as re-
marked above. '

Manas, Clitta, and Alankare are merely fagultigs of per-
éeption and they perceive permanent sensations and the language
of the text is remarkable as ¢ wair g Lavarsey’ exactly mean
permanent sensations. Buddhi'is the faculty of reason invo.lving

- the sense of agreement and difference among such impressions.
The preduct of this faculty is what is brought to the cog-
nizance of the soul. The first three ministers merely gather
statistics and prepare them. The Chief Minister, Buddhi
compares the statistics and draws his conclusions and formulates
the proposition fo the King (Soul). Y

As the waves age stirred l.)y the winds, the senses affect

the Anflakarana. o
0 ®

(b). Another distinction is that the four andakarana are
four different functions, one not capable of performing the .
function of another or all th¢ rest. That which stands above,

cognizant of all the feur, is the soul.
2

(¢). It was Pefore observed that the soul wag of the form of
Sri Panchatghare and the latter was stated as synonymous with
Pranava. The® symbol of Vinthw is a circle and that of
Nathame i€ a line. These two in fact, constitute the Pranava sym-
bol o— oy e and the latter will be SEG;J is the same as Pillayar shuli ;

T 7
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No Tamil man will begin the smallest piece of writing without
prefixing Pillayor shuli. The signifieance being forgotten; it
is thought of as a sectarian symbol, and the bigoted among
Vaishnowas to whom the Pranave is as important, begin now to
use yof instead. Why it is called Pillayar shuli is, because God,
Ganesha, represents Pure Sat, Brahm and the elephant Head is
the Pranava symbol. COf. the popular Tamil couplet.

Sreme LQurmertn Qutsens & &4 56 .

Fremr YL swai 5% &g Cantw,

The popular Sanscrit slokas in praise of Ganesha also des-
cribe Him as Pranawe Sorupi. The illustratign contained in
this stanza is & beautiful one.  ° .

(¢). This contains anothel expla.natlon of Pranave. Stvam
was firgt stated as True Sat or Brakm. I have shown that the
form of Gtanesha shows Him to represent True Sat or Brahm,
The very name of Subramanya signifies that He is True Brahm.
The word Uma meaning Sakti is composed of u, m and 3, i.e.
Om manifested. So these different words or mantras are differ-
‘ent modes of expressing the same Principle, the True Sat, in:
symbol, sound and language. So Om, S Ptmc.ha,tcham, Gane-
sha mantra, Subramenya mantra and Devi manira are mere
equivalents and denote the Samashti lzo'wnav:b; When.analyfed Le.
regarded as Vyashti, it becomes divideds into Natham, Viathu,
a, u, and m. ‘a’ represents creation or origin as its place is the
place of origin of all sounds. ‘u’ or ‘oo’ represents stlstli, as,
wheu after pronouncing ‘a’ we bring it to a stand for an instant
by converging.the lips, ‘u’ is formed ; when eve close our mouths
after pronouncing ‘a’ and ‘u,’ ‘m’ is formed angl hence it repre-
sents Samharam. Binthw and Natham are the form and sound
of these letters. : b

9. This explains that man’s intelligence only rectives play.

and brightness and is capa'-ble of infinite improvement, when
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brought in contact with human body, by getting {requent bivths.
That is, by evolution alone, man gets himself perfected.

3. 1 have not seen any objection to regarding the Soul as
a separate entity more formidable than this, viz.

“Tf so, while I am in my objective state of consciousness,
my Ego is something existing as a real entity in the physical
body itself. How is it possible to transfer the same to the astral
body ? Then again, it has also to be transferred to the Karanw
Sarira. We shall find a still greater difficulty in transfering this
entity to the Logos itself; and you may depend upon it ghat un-
less a man’s individuality or Ego can be transferred to the Logos,
immortality is only a name.” This objection which is stated
with so much confidence will, on examinatiop, be found to be
groundless. In the first place, #% ishot shown, how it is not possi-
ble to effect the tranference from one Avastha to another under
this theory and that it is possible unc}er the objector’s theory .
Besides, the difficulty is more in the langunage employed, than in
actuial fact, And it is, ‘often, in our experience what a fruitful
source of error is the inadequate language we employ, in describ-
ing laws of tholight. The objector speaks of the tranfer from
one body to another. On the pyemises already laid down in the
preceding Sutras anfl on the view of the Avasthas as discussed
in this ax-gument it will be apparent that there will be no trans-
for ab all. The atma does not fly from the Sthula Sarira into
the Sukshuma or astral body and leaving this into the Karana
Sarira. Tt did not enter any new cosmic body at any one time. 3
Tts connection with Maya is eternal. And the law of mental
‘evolution or evolution of subjective consciousness correspond s :
exactly to the evolution of objective consciousness. " The huma n
mind cannct evolve unless there is b corresponding evolution
in its bocl.y. A pure disembodied mind or Atma is not recog-
nized by this school. In the human as well as in the freed state
(Mokskm) it is connected with matter and between 'matter and

4
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God, the Atma is supported like a piece of iron between two
magnets, the one pulling it higher and the other pulling

it lower. And in the human state, the iron is in closest

contact with the lower magnet, and in the Moksha with
the Higher Magnet. In Moksha, the power of maya to
undergo births alone is destroyed, by the Karma having
been eaten up, just as a seed of grain loses its power of
germination in the granary of the ant, by the sprout being
nibbled off or by some other process. In human evolution,
howevef, we find both the object and subject being evolved
together and there could be no evolution of the one without the
evolution of the other. In its orsginal condition, what is here,
called Thuriyathitha condition, the atma is pur(; Purusha with-
out consciousnesseof any sort, its body also being altogether
undevoloped. This is the stage before evolution had commenced .
The atma has no consciousness, no.intelligence and no move-
ments of any sort. In #he next condition (Thurya awvastha)
evolution had been started, we have the first beginning of life,
Purushe,in a living breathing body, without conscionsness or
any manifestation of any other faculties. They (mind and body)
are evolved a step further in the Sushupthi avastha, and we
have the first beglnnmcr of cdnscmusness‘ and as such the
faculty of Chittam is evolved in addition; and the obJectlve
body is then called Karana Savira. A st& further we arrive at
Swapna avasthe, where all the faculties (objective consclousness)
except the 10 external senses (Gnana and Karma Ind'rzg/as) are
fully developed and the objective body is called Sukshuma or
astral body. In the final stage of evolutlon, where .man’s
consciousness has been fully developed, all the 36 tatwas formed
of Maya, have been also efully developed ; this ig, the Jakra
avastha, and the body is the Sthula body. In this account of
human evolution, there is no transference really. /.Siniilarly

when the atma and its body undergo resolution; subjecteve and
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objeective consciousness ceases little by little or is drawn in as it
were, just as a spider or tortoise draws all its legs and organs
into itself and rolls itself into a mass and becomes dead to all
appearance. In fact, like a revolving prism of many sides, the
attitude of the atma alone changes and this change of attitude
or avastha is brought about, as, in the language of the text, it
it is in a formless (Arupa) Tatwa form enshrouded by mala i.e.,
net being made of matter but being chit itself and encased in
matter. These five avasthas and their bodies are divided into three
states Kevala, Salkale and Sutta. The Kevala state is the
original state before evolution and described in the text of this
sutra ‘sasww g gamsrs’ (It is not conscious when it is in
conjunction with Anavamala). The Salkala state is described
in the next sutra (V) and in the next one’ (VI) the Su tta
state is treated of.

Having met a few of the most formidable objections taken
to this view of the Siddhanta school, let me here state a few of
the “objections to the Idealistic view for which a rational answer
is not yet forthcoming. Evolving Logos and Mulaprakriti
(matter) from Bralim (Sat), why dor’t you apply the law of
causation and conservation of energy, and say otherwise that,
Togos and matter ar€ not Brakm, and why do you throw a veil
between Logos and B’r[dbm and why do you say also that matter
is not ¢ Sat’ but Asat, and why should the one energy or
Chaitanyam or Sakti of the Logos subdivide itself and form into
different monads and acquire Karma, and become evil, and
corrupt and bring sin and sorrow into this earth ? If Atmia is
not a particle of ghis Ohit but a mere reflection or shadow, how
could the shadow and the substance be the same and how
could a mere shadow hecome individualized and clothe
with thought and action? And why should this shadow work
out its own salvation ? Wil i} mot disappear when. the
substanee is itself resolved. And in the same way as the
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v N
FIFTH SUTRA.

ON THE RELATION OF GOD,
SOUL AND BODY.
e —a0 " Ca—a oy &

Sutra. The senses while perceiving the object
cannot perceive themselves or the soul ; and they
are perceived by soul. Similarly, the soul while
perceiving cannot perceive itself (swhile thinking
cannot think thought) and God. It is moved by
the Arul Sakii of God, as the magnet moves the
iron, while Himself remains immoveable or unchan-
gedble. : ‘

Commentar.y.

This treats of the way in which God renders good or

actuates the soulsend consists of two arguments.

. °  REirst Argument.

Churnika.—The Tatwas act with the aid of the soul.

Varthikam.—It is established that the five senses per- #
ceive only as thg instruments of the soul, as they ‘can
perceive nothing when not acting together wtth the soul.

Illustrations.—The soul has regal sway over the five
senses ; thesg are mot conscious of the soul and its sway,
and the soul itself will have no consciousness except
through the five Senses; but if ‘the soul itself is not active
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the eye though seeing connot see, and the ear though
hearing, cannot hear.

Second Argument.
Churnika.—The souls understand with the aid of Hara.

Varthikam.—As the soul cannot perceive itself, in the
same way, the five senses cannot feel except with the aid
of the soul, it is established that the soul also perceivés
with the aid of God.

Tllustrations (@). Thou who hast even tmgotten the
text of the Veda which says that the world (ammate and in-
animate) becomes developed in the presence of Siva,
undegstand that $he soul knpws. (the world) only according
to its Karma with the light of Stva. Asall dsat is sunya,
He cannot experience 4sat. <

(b). Just as the stars which lose their individual light
in the light of the sun and yet do not become the sun itself,
- so the soul receiving impressions from all the five senses
with the aid of God who is the only Truth, becomes indis-
tinguishable and inseparable irom Him (without becoming
one or different from Him.)

(¢). The Arul of #sa exists eternally with Him, He

His Sakti. Without Him, Sakti does not exist ; and, with-

‘out Sakti, He cannot be. Hura {and His Sakti) appear as

one to the gNans, as bhe sun and its light appear as one to
. the eye. <
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NOTES.

—_——

This Sutra points out the essential limitation of all human
senges, faculties, and the soul. The power of each is limited
to knowing or perceiving the lower one and it cannot perceive
itself or the higher faculty, and one faculty cannot perform the
functions of another. The external and internal sensgs and the

~goul are therefore placed in an ascending order. Of these the
highest, the soul can only perceive and know what is subordlnate
to itself. It cannot know itseff nor know God. It is on this
analogy and for this reason that God is imperceivable by the
human senses and inconceivable by the human mind or soul;
and it will be seen further that the soul cannot see God at any
time' by its own powers and that even the Yogi sees nothing but
a figment of his own brain.

Not only are these human powers limited in their nature
but there exists an 1ruherdependance of the lower over the higher.
In thedast swira, it was skown that the soul does not become
conscious till the Andakirana are evolved from matter ; and it is
here shown that the Andakarana themselves will not act unless
the sonl influences them and act together ; and that the Andaka.ra- 3
na have no mdependent a.c‘mon And it is further seen that Jhe
higher consciousness exnsts or even predominates vd:en the lower
ones cease. That*which stands therefore to the soul as the soul
stands towards mind, is God, ¢ @pppAgeir’, Perfect Intelligence
Quig e Gor ‘.Supreme intelligence * or as described in the next
sutra ¢ Siva Sat’ or ¢ Chit Sat.’ And herein consists the most
important distinction between God and man, and which entitles

8
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. this school of philosophers to call themselves Asthika and all -
the rest (theistic and atheistic) Nasthika. In the latter theistic
schools, their ideal of God is a purely personal or human one i.e.,
man raised to a God, or as in the idealistic school, God is brought
down to the level of man, in either of which cases, the conception
of God does not soar higher than that of man and the true ideal
of God is never reached. Coming to the distinction noted above
God and man do not differ in mere place or quantity or quality
or in degree of power, strength or intelligence. Itis not the sa,.me
order of beiu.g differing merely 1n the amount of strength and
intellid¢ence. Man is not a particle of God, so that the requisite
number of pagticles of human bOl‘l]b will make up} one God. Put
thus, the ides is absurd enongh, y(,t one finds thousands of people
believing in the theory. The real difference is that God and
man.belong each to a differeflt ofder or plane of existence. Just
as we ascend from the plane of objective consciousness to the
plane of subject or mental consciousness and just as we ascend
from the latter to the conscionsness of true subject or soul, so
also do we ascend from the latter consciousness to True Sat or
God. The base of the lower rests upon the higher but not as
effect and cause. Such expressions as e uW@gs@ulr (Life of

life) 9 Aeyss9ay (Intelligence of Intelligences) express the
relation clearly and yet we find these Pxpres.sions freely used by
Idealistic philosophers without any mesgiing. According %o the
latter school, God will be an ey (Intelligence) and not an
9Maj55 e (Intelligence of Intelligences). When Siddhanthis ®
\Jsg the expression “@avavrb Qaar@swsy '’ “ All actions are
God’s actxons," they are also misunderstood often times, and the
« expression s1mply means that God is He who sustains our very
being and actions as He viwﬁes our intelligence. Though there
is dependence of the soul on God in respect of jts.Itcha (will)
Gnana (Intelligence) and Kriya (action) yet the souls'sself action

and responsibility is not destroyed. For instance when I move

T
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my arm, not only is n‘ly volition and energy (Itcha and
Kriya Sakti) brought into play but the same action is
sustained by and is possible only in the presence of the supreme
energy (Kriya Sakti) of God. - When I think also,
Gmana Sakti of God is also brought into play. Only when God
works, He ‘does not work as we do. As the 1st illustration to
the second argument points out, His Presence produces these
effects (#5894@s 26 5 @ grfovrin). And even then, He does not
suffer any change as pointed out in the Sutra. f&nalogous are
these. All the actions of the human body are supported and
aided in the end by the Force of Gravity which is one and uni-
form, and yet in ordmary langugge we do not recognize its power,
though a scientic account of all the causes must include it as
well.  Similarly, all our visual perceptlons are gided by the Sun’s
Light which is one and umf'orm Yet I say merely ‘T see.’
Accordingly the ignorant do not recognize and feel the Power of
the Lord, but the wise recognizing thig Power, try to realize and
foel it by withdrawing more and more from themselves and -
brmgmg themselves more and more into contact or rapport with
Him, aided thereto by His Arul Sakti. And the last illustration
appropriately Qiscusses the nature of this Arul Sakti. The
approximation of man to Goderesults in the end in adwaitha
relatign as described in the 9nd illustration. In day light, the
light of .the star is cor.pletely lost to all sight and yet not lost.
The light of the star blends with and becomes indistingnishable
from the’light of the Sun. TIts identity is lost and not itself.
There is no annihilation 8f the soul but its individuality 0*1
Egoism is lost, its &arma having been eaten. This is Mok,sha
or Nirvana, accgrding to the Swive Siddhanti. *Then and then '
alone will its action, if it has any, be in reality that of the Lord.
The subject®is further discussed in th® next Sutra.

The llmltatlon of the human mte]hgence is thus described in
Sivagnana Siddhi, “The soul understands with the aid of the

-
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Supreme Intelligence as it understands through some sense or -

other, forgets what it has learnt, learns from others, is not
‘conscious of itself, does not understand of itself.”

On the other hand God is described as ¢ Swa Para Prakasom’
‘ He who is self luminous and illumines others.” On this subject
the same authority raises several other questions and gives beauti-

ful replies.

If God illumines all souls, He mustillumine all of them equally
well, If each one’s intelligence follows his own Karma, then no
God is required, The answer is that Karma itself acts through
God, though God cannot change Karma. And the analogies of
the earth which yields according to the labour of fhe peasant, and
the sun who can_ only ripen those fruits that are matured, are

pointea out.

The theory that the soul is self luminous or self intelligent
is refuted by the fact the the soulis only conscious when in
union with the senses; and the opponent is compared to a man
who would say that a man, with the full power of eye sight, finds
out objects by feeling with his hands.

Man’s intelligence is in fact analogous with his eyesight.
He is not blind (non-intelligent) nor is his sight such as to make
him see in the dark and dispense with the aid of the -spn’s
light (God’s grace.) . 3
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VI

SIXTH SUTRA.

ON THE NATURE OF GOD AND THE WORLD.
o — SISO

Sutra. That which is perceived by the senses is
asat (changeable.) That which is not so perceived
do not exis’o?, God is neither the one ndr the other, :
and hence called Stva Sat or Chit Sat by the wise ;
Chit or Siva when not ainderstood By the himan
intelligence and Sat when perceived with divine
wisdom. 3

9

Commentary.

o

This treats of the nature of Sat and Asat and consists
of two arguments. : >

First Argument.

Ghurnika.—Every »thing that is perceived by the
hum'an understanding is liable to decay.

Varshikam.—As an object exists or does not exist ac- ;
cording to one or other atfitude of the soul, it is establish~4
that the object pe?ceived by the human understanding is

. Asat. ?

Nlustrgtion. Hear, O! thou avho art ignorant of the
real nature of*Asat. All those that are perceived by the
human faculties and senses will 120 found to be 4sat by him
who hag understood Sat. :
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O! Thou, who art not Asat. If similes are required to

illustrate thatthe world is Asat, they are the figures formed

" on the water, the dreams and the cloud-car. They disappear
before Him, as does darkness before the sun.

Second Argument.

Churnika.—The Being so arrived at (that is not per-
ceived by the soul) is Hara.

Varthikam —All objects understood by us donot require
a light to know them by, and all not so understood cannot
be knowrn even with a light. Hence that which is not
included in these two and which is beyond the ken of human
powers and is within its kgn also, that is blvam Whloh 18
Sat.

IMustrations,—(«) Jf the meaning of the expression
that God is neither what can be proved and known by us
nor what cannot be known is asked, he who has found the
truth will say that He exists. He cannot be seen by the
human understanding as He will then become Asat. He
must be seen by the Arul Sakti of Siva who cannot be
known by man. This Arul Sakti is His Foot

(b) The faculties by which the Soul perceives are Asat.
'Therefore none of them can perceive the One.*: Even
‘uf‘m}, who so perceivest, cannét understand Him. If
examined, what thou peréeivest will be different: from

« thee. He who has understood himself will perceive him-
self to be not different from Him, as he merges his per-
sonality in Him and understands thr ough His Aful.

(c) If God is capable of being medltated by man, He
becomes 4sat. Tf He is regarded as a Being beyond:human
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meditation, He will be a mere fiction. If He is meditat-
ed as neither, He will be a nonentity. If He is meditat-

_ed as an object of meditation though He is beyond human
meditation, this will be also a fiction, The Param can only
be meditated with the aid of His Arul. Therefore He is
not a nonentity.

(d.) To be known by the soul, He isnot different from
Tiself. As He is even present in its understanding it can-
not know Him. As He in fact makes the' soul see, its
understanding cannot comprehend and point Hint out to
the soul, just as the eye which the soul enabley it to see
*and yet is one with it cannot see the soul.

(e.) God is not one why can be pointed out as «“ That.”
If 50, not only will He be an object of knowledge, it will
imply a Gnatha who understands Him as such. He is not
different from the soul as an objec% of knowledge. He be-
comes one with the soul pervading its understanding
altogether. The soul so feeling itself is also Sivam.
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NOTES.

—o—

This Sutra contains the true and only definition of God, and
all other attributes of God follow from the twb given here. The
way in which these attributes are derived is thus. In the first
place, God must either be an object of human knowledge or He
s not.  If the first, everything that is perceived by us is liable
to decay and change and we cannot regard Gog as liable to
change. Therefore Glod is beyond homan perception and hence o
called Sivam or Chit (Pure Intelligence). If it is not an object
of knowledge, is # nonentity? Of course not, and hence He is
¢Sat’ ‘that which subsists’ ¢ The only Truth.’” These two form
the components of the word ¢Safehithanantham,” so freely
applied to God in the Saitite and Vedantic lore. This is our
only definition of God and it is seen that any definition,of
God must contain these elements and the conception -of God
could not he sxmphﬁed in any degree Stated thus, very few
religionists would quarrel with our definition of God. And
yet how very few of the religions of the world even those,
which charges others as polytheistic - and idolatrons have an
ideal of God which conforms to this défnition. Their tradi- ’
tions, beliefs and methods of worship destroy this true idea,
For instance if our definition of Glod, that He is inconceiveablo
by-‘he human intelligence and 1mpercept1ble to human powers,
is true how arq all those religions which believe in Avatars,

« Christianity and Vaishnavism included, reconciteable with our
definition. When God is born in the flesh, is He not a tangible
thing, a thing to be seen by our eye, felt by our teuch and com-
prehended by our senses. How can we then‘cail Him indescrib-
able and imperceivable. Hbw can the Author of ev.olution
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subject himself to the laws of evolution—birth and death. Is it
not therefore that our sages one and all declare that He is
‘2 Qur wilwur’ ¢ @pidel Ipi9al’ (without birth and death).
We challenge any body to point out in the vast puranic lore, any
story in which Siva is said to have been born in the flesh and
the very stories which exist, only serve to illustrate the difference
between Him and the so called Immortals, namely, that Siva
cannot die and be born, and that all others are capable of births
and deaths, and our poet says : .

“ aveuri ol @oULh @upLTaeigb,

QFrevevn b QpaflsCgio—nb CerQ@emer, »
@ovalp I pi g s g CaGors CuBnBe) arps pewr®@,
Puis sl CaipCab,” >

)

and e#ery Tamil student can recall to mind the popular Stanza
of Kalamegam in which he claims superiority to Vishnu who is
superior to God, as Siva has no birthé, Vishnu’s births are ten
and his own are innumerable. The Churnika points out that all
object and subject (mental) phenomena are liable to decay, not
annihilation, But change. They so ‘change from moment to
moment, they are so evanescent that they may almost be said to
have no existence at all, ¢ QDB Quey wreww’ and these are
therﬁ.fore.z called Asat. . And to avoid further misconception, it
is defined as that which exists or does not exist according to the
objective or subjective attitude of the mind, bearing in mind,
however, Asat here includeg all the phenomena of object and sul-/
ject, bath being objective to the soul. Asat or Maya therefore
does not mean yonexistent nor illusion nor Mifya. It simply 2
means ‘other than Sat.” And this definition has to be borne in
mind fully, &s the confusion of its mehning alone has gi{ren birth
to the togtuosi'iaieq qf the Idealistic School. The latter School
compares Asat to the imagined silver in the shell and the snake
in a rope. That this is a false analogy, without any meaning, is
9

L]
-



66 SIVAGNANA BOTHAM,

easily shown. For the production of this illusory knowledge

~ we must have previously possessed a knowledge of two realities
both the shell and silver, and the snake and the rope and an
imperfectly intelligent being, who by either defective vision or
distance or fear &c. mistakes one thing for the other. The silver
and snake, in themselves realities, are not in the shell and rope
respectively butin a defective mind. In the genesis of the Asat,
what supplies the places of silver, shell and defective mind must
be shown. So far as the illusory knowledge of silver is con-
cerned we have traced it to a defective mind. If myself and
my human consciousness, objective and subjective is an illu-
sion, who¢is the subject of this illusion. Inevitably, God.
Such a God is itself illusory and He could not be self laminous
and Intelligent. oThe aualogy g1veb us no sense whatever and
though the objection as stated hcre has often and often been press-
ed, yet we find no book meeting it and we find the analogy
repeated often enough and even by intelligent men, parrot-like.
The nature of Asat is further explained in the illustration, and
the similes given are in themselves  real experiences while tExey
last, and the point of conipa.rison is simply their evanescent and
temporary character. ' 5

2. The second Varthika gives one of the many dilemmas
found in this work. If God is knowable by us, it il be £asy
enough to know Him and we do not requ}re a superior Light to
guide us to Him. If He is not knowable, then however we might

vy, we cannot discover Him, and the worship of God will be all vain
trouble. The meaning being that it is not pgssible to knosv with
what is called Pasa and Pasu Gnanam 7.¢., by the human powers
and by the soul itself. The Divine Light (Pathi Gnanam) must
penetrate our soul and ther® we can discover Him dwalling in our-

selves; and merging our personalities in Hnn‘we become indis-

¢

tinguishable from Him and we cau as it were, call ourselves even

God, in name, At no time, can we therefore see God faces to face
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as He, as it were, lies behind us, lives in us, part of our very be-
ing. Sivagnana Siddhi summarises the resasons thus:

“ God cannot be perceived by the Human intelligence as He :

is not separate from the soul, as He illumines its intelligence,
makes it understand whatever it thinks about, and as He has no

such pride as T and mine, everything being in Him.”

« (b)and (d) and (¢). Maya is object. Soul is subject. The
object cannot perceive the subject ; otherwise the subject will
become the object and the object subject. God is true subject,
and Maya and Soul are objects and hence Maya and Soul cannot

, perceive God. The subject receives further elaborstion in' the
next Sutra,

(c) This verse discusses thé various conoceptions of God by
the Yogis, and they are reduced to either mere idols of the human
mind or fiction or nonentity, in all of Whlch cases, the meditation
of God will bring no profit whatever. " When the highest concep-
tidns of God in the Yoga philosophy are thus declared to be mere
material idols or myths, it need not be pointed out that any re-
presentation of the Unknown and the Inconceivable by either the
eye or the ear or any other hyman senses will be equally mate-
rial conceptions ard fruitless. This then is our real reason for
the obJectlon taken to a 1P forms of idolatory. The religions ordi-
nauly professing hatred of idolatry are based on such narrow
philogophie foundations that they simply object to theidols of the
eye—namely pictures and statnes, de., but their ordinary concep,
tions of God conveyed by the langunage and sound is equally gross
and idolatrous. If you obJect to a male representation of God in
gold or marble as your Father and to a worship of the same, why °
do you cal} Him ¢ Our Father’ and ‘Our Lord’ and repeat other
names Whlch'are mere idols of the ear, and what benefit would it
bring you the worshlp of these mere names ? 1f you object to

locate the picture of the eye in & femple, why do you build Him

3



68 STVAGNANA BOTHAM.

a temple in words and in your mind and say ¢Our Father which
art in Heaven. This heaven of your mind is as unreal a re-
presentation- of God’s abode as the Temple of the earth. A
prayer is a mere word or sound worship, and all our mantras fall
within this category. God can only be and is therefore represented
by means of all the human senses, and the mental conceptions simp-
Ly follow from the sensory conceptions. Of all these, however, the
eye and the ear standing foremost among the most intellectual of
the five gateways of knowledge, the symbolic forms of these two
senses are dese;'vedly most popular. And of these, the forms of
the eye are all the varied forms of the universe, the five elements,
the Sun, and the Moon, and the lglninaries and ali animal form
chiefly man, comprised under what are called Ashf‘a-Mukurtham; :
which forms are again®divided into Guru, Lingam and Sanga-
mam ; Gura and Sangama comf)risﬁlg Living Beings and Lingam
including all pictorial and  sculptural representations, from
the root ‘lik,’ meaning Lg write or describe. Cf. The word
¢ Lipika,” used in the Secret Doctrine.’ The symbols presented
to the ear, are sounds, words, names, and mantras, prayers, &c.
And of all these the Prunwva and Sri Panchukshare stand fore-
most. And these muntras form what is called Saldae Brajm.
And how futile this worship of Subidu Brahm is when not
accompanied by Pathignanam is illustrated by the Puranic story of
the Rishis of the Tharukavana. Cf, the following lexi{mcn‘
from Barths’ Religions of India: ¢ Sacrifice is only an act of .
preparation, it is the best of acts but it is an act and its Fruits
(;oL"ﬂ,quently perishable.  Accordingly although whoie sections
of these treatises (Upanishads) are taken up exclusively. with
tspeculations on the rites, what they teach may bt summed up in
the words of Munduka Upanishad “Know the Atma.n only and
away with everything else; it alone is the bridge to dmmortality.”
The Veda itself and the whole circle of: sacred®scfence are quite as
sweepingly consigned to the second place. The Veda is yot the
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true Brahm; it is only its reflection. And the science of this
imperfect Brahm, this Sabda Brahm or Brahm in words is only
a science of a lower order. The true science is that which has
the true Brahm, The Para Brahmam for its subject.” Thatis,
the Vedas themselves resolve into Asat and they cannot know Sat.
These thoughts are not only found in almost every page of our
sacred literature, but they can be met with even in every popular
spng, and story. If I atter-up‘E here any quotation, these will in
themselves form matter for a separate book, but I am unwiliing to
leave it withouta few, seeing the importance of the subject. Turning
over the first few pages of ¢ Thiruvachakam’ we meeb with these :
5 ““ Lgwen Qn@&” . o)
(Behold the Supreme)

“QeErpLgm s 550 g6 Caan e S &
(Behold The most Ancient God who cannot be debcnbed by
words)

“AssapepdFavnr Crr Buer &iqmrs
+ (Behold the Incomprehengible Being who cannot be reach-
ed by the Human mind)

“QRoa nfwrd DaCar &i1emws’
(Behold the Lord unknown to the lmmmtalb)

£ Q&/rpug/m &LIE,& @grrm) Gevresr
a_srrerrggmr na:@uﬁrm Qg rererajn L mebr
se AP, DL @)D asm_@tuuﬂ'\ Qarvmamn”

.‘ He is passing the description of words, not comprehensible
by the mind, not vigsible to the eye and other senses’ (note
here the words ¢ eye and other senses”) ¥

°

u./emfru_/mrrr ot g @Gmr@sn Qurpd.”
(Praise be to the One who is passing speech and thought) <

e Gm/ra'ﬁasrr sguwir Qe Canm@®

‘gbplsgsm,m crz;mmﬁw@’w :
(Thou hast passed far beyond the reach of the Vedas, which

called loudly for Thee) °
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“ @i Brwn gL Qe pufleverer”’

He has no name, and no form and no marks whatever.

“ GenBuafapy. Qeravalp Qeraedns 5 Ber pRsrarenw
YL @D et M 9 e aor.”
(His Lustrous Crown is.where all speech and thought
cease to enter,

He has no beginning, no attributes and no end.) o
Turn to the ¢ Thevaram :’

“Waw 9uCar sav @i sramUsHNTY,
@@591@ Qaaymacr, @é,mmm’ggm
Baaflenpar Qar an@ pap Ha slrzL@er@G’} ?
, (Unless yan can see hip w1th His Grace as your eye,
You cannot describe Him in words or picture, as this is
the God possesing such and such attributes, forms and
qualities). . :
Says our Sainted Poetess Karaikal Ammayar :

“ geor gyin S aymman sTen@s wr ul @ ot
RQar b Dy ey &7 607 B Q 6V 55T — 1607 115 667
savayaCar muwlorer aeriirig. @SW@mHDQUGéT,

aa aaCar do gymas o 5.

When I first became Thy slave I cid not know Thy form,
I have not seen Thy form even now.

What am T to say to those who ask me what Thy form is ?
What is Thy form ? Which is it ? None,

T
Our Thayumanavar : 1

“o 607w o i a @/.D/is_@ gcbmwu./sowriumni's_sqgrﬁagéy/r@ﬁ_
san1flovr QarQasirers i Gub PR,

“ Qerdvar eab Quiaaserr eyt garéolur e
Q,s/rL.erams&:r@ yaer@r,”
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“ Gvdaurer Gearmg ulevrer,”

“ sa5 80w RarswmsQer wasertn Q& e
B sQuraer gyeremauS@seararar wew @
Quras Bew & &t Qov cwor cofl gyt LjFov

sBsQai 19 1 Haop@ rmer yerawaiuri SrewrTE.”

« Cf. with verse (d).
“gBussrGur srayenler, gy ajssfand Bpuseew

SAws s0@wr & Quwaireard Qubwr@er—Cuifletrg i gmis

(o)erp?u.ﬂb Qumrgarer & fﬁ.?‘ﬂ?evrmah,ﬂé @@,ayun%'/ Q@i ager
Ibﬂa.ﬂ.”

Having said so much, it ;iglt reasonably be asked, how is

it, that the Saiva Religion whose Temples are more numerous

sthane that of any other faith and are spread out from the Hima-

layas to Cape Comorin and the Islands beyond and from the

eaves of Hlephanta to the Rock cut Temples+of Mahabalipuram,
tolerates these practices ? This is the subject of the next chapter
on Sadana andethe reason is found there. This symbolic worship
(sensory and mental) is required as Sadana for the human
soul and these are®not Sadhia 4. e., the means to attain an end,
the knowleﬁge of Sat, aftd not the end itself; or in the words of
the exblact quoted a.bove these are acts of preparation. The
human mind, if it must pregress in Spirituality, must withdraw
more and more from its qwn self and rest itself on what it
congiders, the nghest the Holiest and Loveliest and bestow
upon it all its deeds, riches, and thoughts (a.ca, Qua e,
gaf). By suc!l continued practice of Altruism and love of
Sivam, whg is All Love, will reach true Bhalti or Pathi
Gnanam, descfibed in the last chapter on Payan. Besides when we
must worship G:)d,'we must worship in that body in which He
ig presqnt, and we have hefore shown that the whole universe,

.
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animate and in animate, forms His body ; and that all forms ;

of nature are His. And our sages praise Him therefore :

“Queir e elQwer gy DupAwer Cunp.”

(Praise be to the One who is male, female, and neuter.)

“ysmaaiCarm Heray Quatler yoorp

QuréBover aralewsr aar B%roLGar,

Gosmaser Lr@se YBsVNWTD :

Qs AQunaplaré seiw Manenr -

Ab g% EGL g flwrd.”’

(The sages can only sing Thy praises as the.One immanent
in all Natuge, and withal as being the immutable and unchange-
able ; we have not heard of any persons who have seen Thee except
in this way. Thgu art beyond the reach of all thought.)

e L) ° G

“ g e @y elwrayis s e sTeRs,”

(I have seen Thee with my eyes.)

¢ Q6o Gtl ew F af%aru el en&@ s e srems,”

(Thou art present even as the Harmony in the Vina,) *

“yalappo Curar pwit Jeng Qurfup dopta Gu
aw Quapenw.” i

(Thy greatness in being present in one and all, like the sme 11
in the flower.)

L]

“gmésatlp Crr8 gonsGsredr HwmssS

wEll pperranw @agGd s rar Gewr . pey

gllar Qawvew QeEuCsrear Quilgr

arefl pavii) gl asrear, Cuws@

Bifl efergera BapsC g6, QaafiuL.

wesanilp Moo emwena g g e, _@G&T@GN@?"_{}V

a%r’ uoGaryQu%r’ Lw 1 payb e
&% & 3% G Saaullen gym;ﬁ@ﬁns&r.ﬂfa;ﬂa&r@”
(Thou art present as the, Light in the sun. :
Thou art present as the coolness in the moon, e
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Thou hast added Heat to the fire.
Thou art present even as Akas diffusing everywhere.
Thou. art present even as the sweetness in water.
Thou art present even as the hardness in earth.
Thou art present in each and everything as such.
And yet art Thou not all these things.)
“UgGalwlp LOCarear srers.”’
» (Thou art ensnared by Bhakti (Love).)
S BRAQPL 2 THaEp @n@u} CunpA.
Cuondrapent_w Quibwrer Gurp . .
(Praise be to Thee who hast forms and art formless.)
. (Praise be to Thee who hagt thousand names.} »
“ sawnllp STy ger &1 G enswTnH Qupdy
L6 e Ve F Ligiiar g L6 STib, b s
wer@ ey i b m:bpnir@uﬂ/i' wrayGuw
5 wiezor exr @6y 6T GoT @HeiT @vlg.m:m @G,
Real seeing with our eyes is when we see Thee,
+Real Pujah with our hands is when we worship Thee.
When we repeat Thy names, it is uttering manthra.
Allthefive elementsand animate nature are ThyGraciousForms
“ayQaawries ay Qe arpsSe ré
&9 w Qe gy aperP &g ewrid 5.nas%ru@@,”
(@an I Bope to see kay Truth
When I do not pralse all Forms as Thy Form)
“ gwQaafle o maapapr o-Qaefle
< BRmaap aplruena wuwap wy.”
(If, it is said, Thou art Formless no, Thou hastalso a Form.
Ifiitis said, Thou hast only a form, no, Thou ar't also formless.

Thou art nelther') %

And again when we picture in wbrds or in our minds, God,
say as the Oreator the protector and the destroyer, why
_ should we mnot also picture Him to our eye as such? It is
not thst, when we speak of in words, God as creator &c.,

10

v 4
} 1)
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or think of Him as such, we have really advanced in any
way in our knowledge of God. And itis, on thig principle
that the whole of the innumerable forms in Temple
worship has grown among the Hindus. Each form and every
detail in that form is symbolic of some idea or thought. These
forms are such that if to-day all our philosophical works and
Shastras, &c., are destroyed, it is possible to evolve, all our vari-
ous Hindu philosophical systems, Moral, Social and Religiogs
from these images alone, provided we possess the key. This is
not an idle boast, but it is want of space and fear of encumber-
ing the subject with too much of my own views that forbid me
to elaboratc the subject further. However I W111 conclude thls
article by referring to and cxplammg in part the most 1mportant
of the Saivite Fgrms, namely the image of Natesa and the
Chin Mudra. It will be too g;eat'a detail if I proceed to describe
the structure of the place or Temple called Chit Ambaram or Chit
Alkas, Chit Sabha and Pupdarikapuram or the city of the Heart
in the midst of which the Divine Dancer performs His Natak.
The pose is that of a dancer. and now dance is defined as 'the
music of motion. And when;as we have shown, God manifests
Himself as the great Inergy or Force or Maha Chaitanyam, when
He wills that the whole universe of Mindgand Matter should
undergo Evolution (creation, developgent and Reproduction).
what could be more appropriate thaneto regard this Gtand
Moving Force as a great Dancer. In the words of our sage—

o @eare Curey 2t 56’/&@1}_968)"‘@“6\)6\)"’(5-

g BasGw 5L Baer ermwmsm@emsw Oazmr@ru.
(Our God is the Dancer who like the heat latent in the firewood
~ diffuses His Power in Mind and Matter and ma.k‘es them dance in
their turn.) I prefer again te quote the famous authoraf ¢ Nithineri
Vilakkam’ in order to explain a few of the othér Symbols.

‘Agwe& spusL L S@seT enaliL) :

srwdi esori e srefe aerrsapn o
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70T W Ljeuedr (Lpth 6 6o e i (GuS) am b

s1Cer a@sés w1 swagss s5Gw0

seofssell a@ss FITFIOUGE

W Gem sl ST 5T Yevwss wEs5vCw

Barpmiy Herp g5 QIrer e &L m& QD ;

Yo me g Yrpe YowssGani 1w

Flipw a¥2%7 LW Gapen Db en DS ST

r-®@ . sn@bdler sere SligEo ;
. 855 Draydis @ geraly Guificr i

Qar®LL 5 apsoabiar GeHs UsCw

@& Qsmrfley g3 sibbletr Quiigdgrife.’
Roughly translated, the passage means ‘ O my Lord, Thy Hand
_holding the sacred drum (Damaruka—e ®dens), has made and
‘arranged the Heavens and the Barth and other worlds and
innumerable souls. Thy raised Hand protects the Chethana and
Achethana Prapanche  which® Thou hadst created. All these
‘vs:'orlds are changed by Thy Hand bearing Fire. Thy Sacred
Foo1l: planted on the ground, furnishes rest to the tired soul
struggling in the toils of Karma and eating the fruits thereof.
It is Thy lifted Foot which grants eternal bliss to those who
approach Thee. These Pancha Krithya arve in fact Thy true

Handy-work.

The curious may enquire how the hand with the drum
signifies creation or creative Power. Those who have read Mrs.
Annie Beasant’s Lecture on Sound will have noted that when
creation is started Sound or Natham is the first product, out
of which all other tatwas are evolved; and the Damarukam is
probably the oldest and most primitive sound producing instru-
ments known to the Ariyans and which, the use of it still in all
rcligious observances also points to. 3

The Qhin Mudra found in the, Person of the Divine Guru
Dakshina M2rihi explains the nature of the three padarthas
and the difference of the Bamda and Mokska conditions. For
a fulleg account of this syrﬁ'bo], see the pages of ¢ The Theosophist.”
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CHAPTER Ill. SPECIAL: SATHANA VIAL.
VII.

SEVENTH SUTRAM.
RESPECTING THE SOUL.

e D-Cao e

Sutra. In the presence of Sat, every éhing else
(cosmos—Asat) is Swnyam (is non-apparént.) Hence
Sat cannot perceive Asat. As Asat does not exist, it”
cannot perceive Sat. That which perceives both, can-
notbe eitherofthem. This isthe Soul (called Saﬁmswt‘).

Note. This treats of the nature of the Soul and-
consists of three arguments.

First Argument.

Churnika.— Hara has no experience of Pasa.

Varthikam.—As, before the Perfect and Eternal Intel-
ligence, the imperfect and acquired intell.gence (falsehood)
is shorn of its light, it is therefore twestablished that irf the
presence of Siva Sat, Asat loses its light. ;

IMustration.—Hara who is not separate (from sPasu
and .Pasa) cannot know them as objects. So He cannot know
Asat as different even when He knoyws ite Evil Asat ¢eases
to exist before’ Him, as does darkness beforq the Sun.

<,

Second Argument.

= -. 8, =
Churnika.—Pasa cannot know Hara. .

Varthikam.—Asat is non-intelligent‘ as it will be found
to be so when examined closely.
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INustration.—The ignorant man who follows a mirage
as water, will find it to be false when he reaches it. So the
soul whom God’s grace has not reached will find Asat to be
Sat. As Asat does not exist, it cannot know (Sat.) There-
fore learn that Asat has no understanding.

Third Argument.

o Churnika.—The soul lives in both.

Varthikam.—I¢t is established that the soul which has

such double perception is neither of them : as thé soul is

, that which perceives both, understands o, being taught,
and exists in either condition eternally.

Ilustrations,—O Thouswhb art engagéd in deep Rtudies,

The soul has knowledge of both Sat and Asat and hence is
* neither of them. It does not appear as equivalent to either
of them, nor is it nonentity being neither of them. Its
nature is like the smell of the flower which at one time was
non-apparent, though existing in the plant and at anothel

time became apparently visible.

(2). Thou %rt not Sat, as thy understanding is
cha.ngeful. and impegfe’ct, becoming deranged in disease and
recovering its brightness when medicines are administered.
Thow art neither Asat as thou hast to eat the fruits of
Karma, knowingly performed by thyself, and which 4sat
canndt know ande enjoy.

(3.) Igr‘l’orance (Agnanam) will not arise from God
who is the true intelligence assit is Asat (like darkmess
before light). The soul which is ever united to God is
co-eterl.lal with Him. The connection of ignorance with the
soul # like the connection of Salt with the water of the sea.

~ 2
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NOTES.

——

We have proved to ourselves the existence of the three cate-
gories or Padarthas, Pathi, Pasu, and Pasa in the first chapter. We
have learned to distinguish them further in the secoqd chapter.
And now what is the use of all this knowledge ? All knowledge
and all philﬁoso]ahy will be utterly useless if it will’not lead us to
believe that we have a better end to’attain to and to action that will ®
bring about this end. The true end or Siddhantha is what
is treated of in ‘Chapter IV® and this chapter preceding it
is appropriately devoted to the treatment of the action or Sadana
' or means of attaining the True End. Now in proceeding to bbgin®
Sadana, if we begin as the author of Vichara Sagar begins, ¢ I
am God, I worship myself. Why should I worship any other ?’
we cannot achieve much. Unless we can distinguish ourselves
from God, we cannot attempt to become God. This Sutra there-
fore enjoins on the person beginning his practice a further
caution not to mistake himself for God, thefeby distinguishing
between Satf, Asat and Satasat and shdwing also what becomes
of the lower planes when we pass on to the Higher. Asat has
already been explained to mean other than Sat. This word and
Sunyam do not mean non-existent and nonentity but also mean
non-apparent or non-luminous or non-dlistinguishable (S grmsm
ew, Yrer@ureow), The Ganges pouring from its thousand
“mouths into the broad sea preserves its taste an& reddish colour
for miles and miles beyond! but as we proceed dowr, the water

gradually loses its taste and colour and finally, sure as a.nything,
we cannot find it. It is losy completely. No, it is not lost.
The great sea which is greater than the great Ganges has com-



¢ SEVENTH SUTRA. 79

pletely engulfed and covered it up and in consequence it is the
sea and its Salt and not the Ganges and its taste that is apparent
to ug, Sea is Sat and the Ganges mingling with it is Asat or
Sunyam, Again darkness is as real an experience of our sight
as day light. We speak of darkness engulfing the whole world
at night ; but with the first streak of dawn, darkness has com-
pletely fled and vanished. Has it? and if so, where to? No, it
bas neither gone nor fled any where nor has it become non-existent.
Darkness is present in Light and is completely absorbed in it.
The greater Glory and Power of the one subjugates or covers
the power of t.he other. 4 2

We have tlsewhere referved to the analogy)of the sunlight
and stars. The author of Sivagnana Siddhi calls this ¢ @p%w &-
G meww’ which is explained te médan, that God cannot distinguish
ib as apart from Him as we distinguish one object from another.
*Kndwledge-and conciousness is only relative ; and in the Presence

of the Absolute, the All, there counld be no rela.ﬁvity and no
‘kn8wledge or consciousness. Hence Sat cannot perceive Asat.
As elsewhere explained, in the subjective state, the object -
vanishes. Thht jis in pure subjective conciousness, object con-
ciousness merges, becomes indistinguishable, there is no know-

ledge of object.

® 2. Asat cannot ferceive Sat as it cannot rise above itself in
perception and as it is itself the object of the soul. So it is
doublsr distant from Sat.

3: This argument brings out the whole subject of Atma
Darsan and shogrs how the soul can be seen or perceived. The
goul cannot be  perceived directly as this is physically and
psychologidally impossible. It is by vlearning to distinguish
itgelf from other things that it can know what it really is. There
are two such things from which it hgs to distinguish itself, namely,
Sat and Asat. In the human condition it is one with Asat and the

» L)
3
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first step in spiritual progress is to distinguish itself and then
slowly to separate itself from Asat. But it should not be supposed
from the fact of the soul rising to its own plane from Asat that
it is a compound or an effect or Asat itself. The soul did exist
in Asat even previously though in a latent or unperceived condi-
tion and it rises out of Asat as the smell of the flower rises out
of the tree or plant in which it was not perceived before. Rising
to itself, the soul should not stop there, but must again learn tg
distinguish itself from Sat and then try its best to lift itself into
the plane of Sat, with which also it was connected as.the flower
and the plant. “ CagydgerGeor RHawewrd 4ss5 >’ (In the
tree of Lifg (spul) the sweet blossom of Sivam blossoms out).
In the banda condition, the soul appeared only as Asat, and when )
the banda is remozed, freedom is obtained and it then appears not
itself But as Sivam. So in néither condition, its own nature is
subordinated to the one to which it is connected for the time being,
and apart from either, it connot find a resting place and it ives
therefore in both. § é

Though at all times all the three existed together, yet at
one time, Soul and Sat were non-apparent and Asat alone appa-
rent like the tree before blossoming; and at another time, Asat
disappears and the soul is enveloped in Sivam and tne bright
ness and sweetness of the flower alone shines out.

¢of. ¢Thirnmanthiram.’

“ 9@ 8 Aacsuwi@w Yeror
Ss@BwIss1p poLul @ darpp .
5@ Bwaapd ,amc_u;b;o@un@,s
we S8a csuwr@w erCp,”
(The soul which in its real condition is of*the form of
Sivam is confined and conditio?ed by its connection With.Malam;

when this bantham therefore ceases, it assumes the form of Sivam).

% 1
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(b) The bliss secured by the much praised sacrificial

acts will be like the pleasure derived by the hungry man
after eating and who again becomes hungry. The soul

will join its Gnana Gurw when by its indestructible Tapas
(Sariya, Kriya and Yoga) its good and bad Karma be-
come perfectly balanced.

Second Argument.

Churnika.—He who comes as the Sarguru of the
souls is- Hewra.

Varthikam.—It is established that the Lord appearing
"as Guru will téach the souls, as not being separate from
the souls, He shines in the light of the souls as His body.

A >

» Illustrations.—(a) God imparts Gnanam to Vignana-
skalars as they dwell in Himself ; to Pralayakalars, He
appears as Guru in His divine formi and imparts Gnanam ;
and to Sakalars, He appears as Gusru concealing himself in

human form and imparts Gnanam.

(b) The souls will not attain Gnanam unless imparted
by God in order. *Those (P}'alayakalar and Sakalar) who
are instructed by the Perfect Lord of the world, receive
such instructions in’the 2nd and Srd persons respectively.
Those (Vignana Kalar) who do not receive such imperfect
instruction, attain Moksha Gnanam from God by intuition.

(c.) * The mifk antl tears, which did not exist before,
appear in the *person of the well-adorned mother after thes
birth of the child as the resunlt of her love. Who will there-
fore understand the Lord who is present' in the soul, un-
perceived, like the Akas in the water, if he did not appear
in thesform of the Divine Guru ?
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Third Argument.

Churnika.—The soul does not see itself when in_union
with the five senses.

Varthikam.—The souls, being blinded by the senses
forget their real nature, as the senses do not show the soul
its own nature but only put before it, its own impressions,
just like the colors reflected on a mirror.

Iustration.—The soul, who, after reflecting that the
knowledge derived from the material senses is only material,
like the colors reflected on a mirror, and that these color-like
sensations-are different from itself, and after perceiving such,
false knowledge as false, unde1 stands the Truth, will be-
come the servant of God whpo i is different from such 4sat.

Fourth Argument. .

Churnika.—The soul will know itself when it forgets ®

the senses.

Va,1'thikam.—7The soul reaches the feet of its Lord
when it sees itsolf to be different from the senses, just as a
man reaches the ground, when the rope of the swing breaks.

Hlustrations.—(a) The soul which becomes bound with
Pasam, like the river flood when stopijed by an emi;ankmzmt,
will not leave the Divine Feet of the Lord, who is un-
changeable, after once attaining Them, onbeing freed £rom
the ties of the world, like the floed which reaches the sea
on the embankments being destroyed. e 9

¢ (b) If every object is God, then no botly need attain
God’s feet. If He is nqt every thing, He is not God.

Everything cannot see Him, as though the éye sees all
objects, all the other senses cannot see. Understand’the su-

premacy of eyesight in persons who recover their eye.slght.
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NOTES.

——e—

After showing, in the last Sufra, what the Soul has to
achieve, this Sutra proceeds to explain the Sadanas and the fruits
of such Sadana. ' 2

To begin with, the soul, by its practice of Tapas in all its

past and present birth must have acquired sufficient knowledge

and spirituality as to be able to attam Gmanam. Tapas as here
e

used means and includes three out of the four Pathams or Paths
descrlb.ed in this sghool namely.;S’amya, Kriya, and Yoga. Sariya
and K7ya include all kinds of afbruistic and Moral and Religi-
ous practices. All these three which are placed in an ascending

order bring about what ig called ¢ 2 apal Berr Quurisey and st

w7ak’ (balancing of the good and bad Karma, and the maturmg
of Mala before it can be dropped). The practice of these S’adana,s
defrelope in the soul, true knowledge (Gnanam) and Love (Balkti)
~ and God who is all Love, appears as Guru and imparts Gnanam, the

fourth Patham by showing it its true nature ; snd the Soul attain- -

ing Gnanam frees itself from Asat and reaches the Feet of the Sat.
Hence the four paths, Sariya, Kriya, Yoga and Gnanam lead to
four fruits or Sadhia, namely °Iruvinai Oppw’ ° Malaparipage’
¢ Sargurudarsana’ and ¢ Sattinipada’ (Reaching Divine Gtace).
The illustrations to the first argumen’t point out that it is possi-
ble to attain a good many powers and emjoynfents by the practice
of Tapas; none of which however will be.lasting or lead one to
freedom and eternal bliss. They only beget further Karma and
further births. The true Tt;pasi will aim at destroy.in.g all Karma
and reach his true Guru. And the second asgument peints out

who the Sarguru is and illusteation (¢) shows how He is to be
obtained. This Guru cannot be any other than God and®except
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by His touch, it is impossible to obtain Gnanam. By practice of -
True Tapas, by intense devotion and Love, it is easy to attract
God to oneself ag his Guru.

“ geryy Haap Srewm@ e ofalovri
ger@u Aawrar g1 wMAsGewan
gar Qs Aawras srap 855 6

: <gys&r(;c"l_/ Sauwr wors[Eaur@r,”

“The ignorant thmk that God and Love are dlﬂ'erent
None knows that God and Love are the same.
° Did all men know that God and Love are’the same.

They would repose in God as Love.”

& (Thirumanthiram).

o It will therefore be seen-that the whole of the moral, Reli-
sgiout and psychical (Yoga) practices are simply preparatory
acts and can never be ends in themselves and can never be of any

us€, unldss the true end is kept in view.

As our Thayumanavar says :
“afapioLn &lﬁmw@agé\) Qo1 @p@ETERT BT 63T &G LD
gy@qu@hn@&@ﬁ@&n wer@ap wrruo@w,”

..(O My' Lord, are ;101.: the four Paths from the much desired
Sariya to the Guanam like the unopened flower, the blossom, the
unripe fruit and the ripe fruit). And the author of Ozhivilodukkam
who is a true Siddanthi appgopriately devotes three of his chapters
to Sardthai Kalatri, Km’ya‘Kalwt’ri, and Yoga Kalatri, in which he
exposes and reviles in unmeasured terms the practices of impos-

>

tors, falss prophets and Pharisees.

» L)
And agajn, the doctrine of the Divine Guru as expounded
here should be parttcularly noted and distinguished. In fact, if
one ta.kes all the beliefs and practices of every religion and every

faith all the world over, it is Just possible to reduce them all to
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one common law and common principle. Through sheer forget-
fulness of this common principle and through distance of time
and place, the true belief and practice has been lost sight of ;
and if preserved, the mere shadow of them are preserved ; and
when people speculate on them fresh, all sorts of theories and
explanations are given. And these remarks apply with very
great force to the doctrine in question. So far is true, that unless
God comes down as Man and Guru and touches man with His Arul
or Grace, he cannot attain salvation. But when we proceed further
and ask who this Guru is, when and how he appears and acts, why
and wherefore he appears, whomhe purifies, and how he purifies, the
answers are retarned as each man’s fancy dictates to him, without,
any reference to God’s and Nature's laws. The doctrine of atone-
ment, is as puerile as the belief of the villager who seeks to
appease his village deity by sacriticing a cock or hen; and the
doctrine of mediation, admittedly based on no higher pringipl.e
than that of human agenqy, instances of which are the Judge,.
prisoner and lawyer, King, subjects, and Viceroy, &c, which
clearly involves the impairing of the Omniscience and Omni-
potency of the Supreme Ruler of the universe, is equally unsatis-
factory. Ifthe Guru is Himself God, how could he be a mediator.
God iy in man and can appear to him as mar but cannot become
man, He dwelleth in our hearts and vnderstands all our wants
and He meets all our wants. He knowt our disease and our
sufferings and He has a balm already prepared for us. No body
need therefore tell Him, what we want, what our diseasé and
pain are and to crave His mercy for us} as He is all Love and All
mercy. There is no mediation. The touch of the Guru converts
the already prepared baser metal into Gold. Histouch is as the
surgeon’slancet which opens outand heals an abscess fully matured.
Just as the loving mother runs and takes to her breast the
crying child, so God reaches us the instant we lift ours voice to
Him, It is also seen that it is mecessary for God to appear as Man,
only so far, man and Sakalars are concerned; and that as'far as
°

L -
° 0 [}
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other advanced souls, Vignana Kalars are concerned, He indunced:
Gnanam in them intuitively. The neccessity so far as man is

concerned arises, because man connot know otherwise.

Again the sinner to expect salvation, as he lisps, while he
dies, some dead names and words is absurd, as also to expect
that some dead names will produce such effects for all time to
come. Tested by the truth as laid down in this Sutra, the
o.r_dinary observances and beliefs of almost every religions, Saiva
and other Hindu Religions included, will be a mere moékery and
sham; but still it will* be observed, thateven among Hindu
Religions, the’ Saiva Religion does not tolerate hierarchy in
rany form. . > R

3. The human soul is compared to the son of a king
stolen by savages, at his very brith and living among them and
who can never understand his identity until informed recognized,
lby the King himself. The soul, in its nature, of pristine purity,
developes itself only, as its cosmic covering also evolves, and will
recover i;:self only with the touch of the Divine Guru. The soulis
again compared to a painted glass or mirror in which the identity
of the mirror is lost and will not be recovered unless the paint

is washed away. 5

:4. The languagel‘ Reaching the Feet of the Lord’ is signi-
ficant. The freed soul does not become co-extensive (if we can
use the word) with God. It simply becomes imbedded in it, a
mere drop in the vast ocean, a mere trace as it were. Hven
among, Saivas, not to say of other schools among Hindu Philo-
gophers, even among the '¢commentators of this very book, there
are differences of opinion as regards the condition of the freed”
goul in unien with God. The opinion of the author may be
however taken as stated above. The sonl is like the flickering
lamp tossed by the wind and darkness and which losesitslf com-

pletely jn bright noon day light and remains still and quiet,
) 12

1 5
&
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There is eternal joy however in such a change and passage,
and it may be compared to the great joy of the person passing
from darkness to light and of the blind person recovering his

eyesight.

(c.) This illustration points out that the bodlily infirmities or
the effects do not cease altogether even after the touch of the Di-
vine Guru. These infirmities have been so firmly rooted in man
and had become sostrong thatit takes even sometime after Surgui
Darsan to remove the effects of its former association completely .
During this interval, the soul becoming, freed is enjofned to con-
templat:z God, and this last injunction is what igelaborated in

the next Sutras L o °
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IX.
NINTH SUTRA.

ON THE PURIFICATION OF THE SOUL,
—eoE—

Sutra.—The soul, on perceiving in itself with
‘the eye of Gmanam, the Lord who cannot be pgrceiv-
ed by the human intellect or senses, and on giving up
the world (Pasa) by knowing it to be false as a
mirage, will find its rest in the Lord. Let the soul
contemplate Sri Panchatehara according to Law.

Commentary.

This treats of the manner of purifying the soul
and consists of three arguments.

: First Argument.

Churnika.—The soul can perceive Hara only with His
Ganam. ?

J Vartl}ikam.—'l‘]}at; the soul should see the Lord by its
eye of Gnanam, is established by the fact that the Lord
cannbt be perceived by the human senses and faculties and
is otherwise perceivable: :

Illustrations.x—(a)’A person after examining the nerves,
bones, pus, phiegm of which he is composed of and not: find-=
ing, what. he is, arrives at the knowledge that he must
understand with some other intelligence ; and unless he then
understands his God and his own self with the aid of Hara,
Low else is he to understand his own self ?
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(b.) The eye, which points out all things, cannot see
itself nor can it see the soul which enables it to see. And
the soul, which enables the eye to see, cannot see itself nor
God who enables it to see. As God is one with the soul
when it so understands, so examine the way in which he so
exists in thy understanding.

Second Argument.

Churnika.—Hara will appear to the soul when it re-
linquishes the world (Pasa.)

Varthikam.—It should be fouu:i by exp@riénce when
the soul sees the world which is dsat as dsgt, 1t will find
its being, where it was, before in Guana Sorupam ; just as
when the colours reflected oy a mirror are understood to be

°
colours, we can see the mirror itselt.

Hlustrations.—(a.) Will not the Lord who is Nio‘g'c.ma, -
Nirmala, eternal Happi;less, Tatparam (above all.things)
and beyond. comparison, and appears to the soul when
it gets rid of the Tatwas such as Akas, &c., will not He
appear as a far transcending Wonder and as an mseparable
Light of its understanding ¥

(b.) When thou seest all thé world as Asat, then
understand what remains is clearly ;g’at. Yet thou who
hitherto hadst knowledge of the world art not Sat. Lf $hou
unitest thyself to Sat and obtainesp.its Divine Form, Asat
will altogether leave thee.

« (c) When the soul leaves dsat on finding that what
he had knowun is not Sat‘ and examines the Lgrd of the
universe in itself and perceives Him as itselfeit leaves its
Pasam by His aid, as the snake bitten man is cured by the

Snake charmer cuntempla,tmg on Garuda. :
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Third Argument,

Churnika.—If the soul contemplates Sri Panchatchara
its Vasana Mala will disappear.

Varthikam.—Understand that the contemplation of
Sri Panchatchara according to Law is herein enjoined for
the purpose of freeing the soul of its hankering after evil,
whlch it does by its long association, even after attaining
fhe knowledge of the Gueya, just like the worm feeding
on the bitfer margosa bark returns to it even after tasting

the sweets of the sugat cane. 2
L ]

= Tlustrations.— (a) If the soul perceives by pronouncing
814 Panchatchara that it is the servant of Hara and does
puja to Him in the region of,the heart by means of Sri
Panchatchare and performg Homam by the same means in

'tile,region of Kundalini (navel) and contemplates Him
between the eyebrows, the Lord will appear to the soul and
the soub will become His servant.

(b.) If the soul sees the Liord in his heart as the
shadow Planets Ragw and Kethu are seen in the Sun and in
the Moon, the Tord will appear as the Light of the soul, just
as the latent fire appears when pieces of wood are rubbed
togi.ether. The soul.w.ill then become His servant, just as
the iron becomes fire when heated. Therefore contemplate
on*Sti Panchatchara.

: (c.) If the 1ea1 nature of the Heart of the Lotus i is
examined its stalk will be the 24 Tatwas beginning with
earth; its petals will be Vidya Tatwas and Sutta Vzdya'
its pollen, the 64 Kalas of Iswara and Sathasiva; its
ovary Saktf,the essence of the Kalas; and the seeds the
51 forms Natham.,- and the Arul Sakt: of the Lord Siva
rests en it. Therefore cqntemﬁlate on Sri Panchatchara.
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NOTES.

—————

This Sutra treats of the Sadana that is required for the
Gnana padha, and during the period after Sarguru Darshan, and
before becoming Jivan Mukts, and while in the human body.
The necessity for any Sadana at all during this period is because
as is indicated in the 3rd argument, the human soul by its long
association with Asat, sometimes forgets itself even after it has
found out its own nature and though it cannot do evil, there is
an hankering after evil. This is,what is called Vasana Malam
or T'hosham, evil of habit or association. The man whose sight
1s restored in the beginning loves to shut his eyes a little. «The
worm even tasting sweetnbss forgets it and delights to eat the
bitter bark by its long habit previously contracted. Tlke reason
why it lingers is shown further on by the illustrations of the
potter’s wheel which revolves even after the potter’s hand is with-
drawn, and the empty asafoctida pot. The Sadana given in
this Sutra for removing this Vasana Malam is the contemplation
of Sri Pamchatchara or say Pramavam, and here we pass into the
subject of Aha Dyan as distingunished from Pura Dyam, esoteric
worship from exoteric worship. There is, however, a corres-
pondence between these two and the correspondence is that be-
tween a reality and a Symbol. The various rituals employed in
Temple worship correspond to various ‘real spiritual practices
émployed in esoteric worship. The subject is tob abstruse even
for me, especially as I am not yet an initiate, and any glaboration
of it is altogether beyond the scope of this work. The object of
the original work itself is to lay down and éxplain the ‘founda-
tions, the basic principles of our Philosophy and Religion, and I
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need not pass beyond this either. The principle of this Sadana
is contained in the 2nd argument and brought out ‘more fully in
illustration (¢). This principle is what'is called Soham bavang
Soham is from the root ¢ Sa’ meaning Tt (denoting Brahm) and
Aham meaning I or Me (denoting soul). The word ‘Sivoham’
1 also its equivalent ; and the word means Brahm is myself or I
am Brahm. This in fact is-also the purport of the four Maha
Yakyas in the Veda which are 4 Mantras intended for practice
or Sadana and to be taught by the Guru to the initiate, Like
every othes Sadana provided for the first three stages which are
mistaken for the end itgelf, this Soham Sadana is misthken for
the end itself by Vedantists and these proclaim that they are them.-
*selves God. And the caution*is therefore conveyed and repeat-
ed several times in the 1st and 2nd arguments and in the illustra-
tions (see especially illustratien < (b)) that the soul practising
Soham bavana should not mistake itself for God. This practice
o of the Gmani therefore is as much a symbolic worship or Bavana
as that of the Yogi (illustration 2 (c)°Sutra VL) But the Yog:
galns ctain Sadhia or Siddhis by his Bavana and the Gnans
also gains something and what this is shown in the 3rd argu-
ment, The grbat mistake of Vedantic writers and Vedantic books
consists in this that instead of treating of the Maha Vakya in
its proper place and confining it within its proper scope, they
disguss it, when they speak of proof or in the argumentative or
expository stage. And this is what makes many of these books
ridicglous. Tosay to ordinary mortals that he is God and he must -
believe himself to be God .is certainly absurd when as we have
seen above, to whom and by whom this instruction (Mantra) has
to be imparted and even’then, accompanied with proper caution,
This then is witat constitutes throwing pearls before swine and’
who is the anore blame worthy of the,two ?.
{ ]

I must now proceed to explam the principle of Sokam bavana

contamed in 2 (c) As the 1llustrat10n of the Snake charmer Pomts

"‘h 7
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out, this i the under lying principle of all Mantras, By frequent
practice of the Mantra, by contemplation of the principle under-
lying the Mantra, the person contemplating becomes converted
into the Mantric idea or principle itself, .e., the idea becomes the
actuality and this also explains the Siddhis acquired by Yogis by
Will-power. So when the Gnani contemplates on Sri Panchat-
chara and that he is Brahm or Sivam, he becomes Brahm itself.
Here note again the difference. Itis not total conversion, What
happens is this. What was before non-apparent and in himself
becomes apparent as the invisible shadow plangts become
visible it the Sun and Moon at Eclipse time. With thiseffect again,
however, that the first (soul) goes down and becomes non-appa-
rent and the other (Brahm) becofnes apparent and Supreme, as’
the invisible oxygen always in contact with a piece of wood, when
it chemically combines with the evood, altogether changes its
form into its own as a living, shining fire (3rd argument illustra-
tion b). Here it is seen, it is the fire or oxygen (Brahm) that'it is *
supreme, and not a piece of wood or iron (soul) which the former
subordinates. So even in Mukti, the soul is really the sétvant of
God.
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CHAPTER IV. PAYANIAL.
X. :
TENTH SUTRA.
THE WAY OF DESTROYING PASA.
— e s
Sutra.—As the Lord becomes one with the Soul
in its human condition, so let the Soul become one
with Him and perceive all its actions to ‘be His.
Then will it lose all its Mala, Maya, and Karma.
Commentary.
_’ This Sutra treats of the way of destroying Pa.sa, and
consists of two arguments.
First Argumént.

Churnika.—Become one with Hara.

Varthikam.—It is pointed out, here, that the Soul
should become one with Parameshwara as He had become
one with 1it, as, when it does so, it joins His feet by losing

its pride of self and self-knowledge.

Tllustration.—When the Soul asserts its own know-
ledge by distinguishing its acts from those of others, the
Lord losing His identity, will appear as the Soul. But the
Soul ‘which says that,there is no such thmg as itself and
that all actions are His, the Lord unites to His feet and
reveals His real self to it. :

Second Argument.
Qhurmka ——Consuier all yom actions to be thosewf the

Lord »
13
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Varthikam.—It is enjoined that the Soul should
perceive its actions to be those of the Lord’s, unceasingly,
as it will not act, except with His Arul, and, in consequence,
1ignorance and, Karma will not enter it.’

Ilustrations.—(a) If the soul determines that the
senses are not itself, and that their actions are not its own,
and that the perceived objects are also not itself, and thas
it is the servant of Hara, and then arrives at the conelusion,
that everything' is His work, then none of the actions of
the Soul which, thus, attributes every work ¢o Him, will
affect it, in whatever body jt may be encased. And.e
Praraptha Karma will also then cease.

(b7) As it is the prerogative of the great to protect
those who resort to them, so God raises those who approach
Him and yet bears no ill-will (to the rest). He ‘transforms
His devotees into His own Form ; and the rest whg do not
approach Him, He makes them eat the fruits of their own
Karma. These two functions He performs aceqrding to the
deserts of each.

(c.) Like the smell which is present in the pot, even
after the asafeetida is removed, the effects of ‘the Gna,;ri’s
previous Karma will be felt in the material body and
yet they will not furnish food for a future birth, as it,
having been transformed into the Lord is fixed in Him.

(d.) Like the Siddha who, sitting in fire, is not; l;ur‘n‘t
by it, and like the horseman who, riding on ‘the fleetest
animal, does not lose his hold, the Gnanis who, aseertaining
the true path, fix their thoughts on the Divine Feet of Hara,
will not, though, having Derception th;ough the.senses,
be affected by such perception, and leave their true neture.

* %
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NOTES.

e

In the last Sutra, it was enjoined that the soul should contem-
plate on Sri Panchatchara for the purpose of effecting its purifi-
cation. The present chapter treats of the Palan or ends to be
achieved by the Sadanas mentioned i the foregoing chapter.
The end, it is agreed on all sides, is what is called Moksha or

Mulkti or Veeciu” in Tamil. The word literally means freed‘ or

freedom and it therefore imports two things. When the soul
attainse Multi it s fr.eed front ignorance or Pasam (Pase and
Pasu Gnanam) and attains Palhi Gnanam. The very act whick
separates the soul from Pusam (Jagat) unites it to the Puthi
 (Brahm) as was before illuStrated by the case of the man reach-
ing the ground by the breaking of the rope of the swig. Of

_ these two results of Mukti, this Sutra treats of Pasatchaya or ‘

the mode by which the soul is freed of Pasa: This is achieved
by the soul becoming one with God and by considering all its
actions as those of the Lord. Becoming one with God means
attaining Adwaithe relation, and to remove all doubts about wlat
this Adwaitha relation is, the Sutra _poin‘ts out that the soul
should become one with God in Muktias God was one with the
goul in its bantha condition. This relalionship is further ex-
plained in the next Sutra in e'xplait_ning. the attainment of Pathi
Gnanam. Some of the Purvapaksha theories relating to the
condition of the soul in Mukti are as follows :— ©

Freedom or unity is reached, 2

1. when the dkas of the pot unites with the oufer Alkas

by the breakin g ‘of the pot; ° ¢
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2. when the man mistaken for a post is ascertained to

be a man ;

3. when the cause of the earthen pot is found to be
earth (causation) ; :

4. when the color or quality of a thing is found to be
united to the thing itself, (a thing and its'inseparable attribute);

o 5. when the iron becomes red hot, (iron and heat);

6. when water is mixed with the milk ;

7. when the charmer becomes one with the object of his

)
5 )
°

&. when the heated iron absorbs water ;

: 3
9, when the man begomes one with the devil when

possessed ;

10. when the fire-wood is covered up by the flames ;
' 11.° when the lamp is lighted before the midday sun ;
12. when two lovers become one by the result of their

love ;

.
13. when two friends become united by friendship ;

* 14. .when two animals are one by mere resemblance or
Ye

similarity such as color, &e.

'It would be noticed that some of these relationships are exact-
ly What have been ahead.y use!fl as illustrations in the preceding
pages, but it should be carefully noted that they are used as
mere illustratiéns only and nothing more. These are not to be
mistaken for the actual truth itse].f and the only similarity in'
nature which appoximates almost to truth itself is found in the
relation® of the soul and God in the bantha condition. ,In the
bdnpthg condition soul exists and God is ﬁon—existent_; in
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Mukti, God exists and Soul is non-existent ; yet in either case
- neither God nor Soul is non-existent.

The relationship contemplated in the last Sutra is what is
called that of G’nathuru, Gnonma and. Gueya. Mukti cannot be
attained if this relation is preserved and unless Adwaitha
relation is established. Tt is not even sufficient if it becomes
one, for the purpose of rooting out all Karma; and the sonl is
therefore enjoined to consider its actions as those of the Lord.
These injunctions are of course for the Guani attaining Mukti
even in this life. So long as the human body lasts, the effects
of Pfrszra}Jtha, will sometimes linger ag the smell of &he asafcetida
lingers in the pet, or as theAauth(.)r of Sivagnang Siddhi adds,
the wheel of the pot ‘continues to revolve for sometime even
after the hand of the potter js removed. S’cmjztha, Karma is
destroyed by the very touch of the *Gnana Guru as the seed com-
ing in contact with fire. Praraptha continues and it is (jes-:
troyed by practising the Sadana contained in the last Sutra; and
its effects or Vasana are destroyed by the condition attained
by the Jiwan Mukta. But so long as the human body continues,
some acts will have to be performed by the Jivan Mulstw, and it
is shown by the illustrations, these acts will not produce any
other acts or form the seed for any future Ka ma or Akamia and
no other births will be induced. 7 :

The arguments point out why the c‘cz)nditi,on attained by
the Jiwan Mukta has the effect of destroying Pasa. It isebe-
cause the soul thereby loses its Adhanfgra and Mamakara or
Anava and this last is “the source of all evil, all Karma *and
successive births. s

« e .

The learned commentahor of Ozkivilodulikwm and t.he author
of several excellent devptlonal works argues out the%xistence of
the three padarthas and the rest of the doctrine from the word
Mulkti or Veedu itself, in the foll‘owmg stanza ;— o
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SQLer powpsm Qsipel QuiaGearm alGsle wrsel
@ ; '
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G’m:gé:ﬂuuau {oﬂ”‘ ausBu Caemld oy dsafiCu.

As the word Muliti or Veedu means freedom, it imports
.clearly a Free.Bei’ng and an’unfreed or fettered being, The
fetters can never become removed of themselves.  Hence this
Bantham is Jatam or Asat. S0 s:;ying, O Thou Healer of Sins!
'T;hou hast appeared to me as my Sar Guru, the victor of the
* savages (of the senses) and hast taught me to infer for certain
the three Padarshas, Pathi, Pasu and Pasa from the word Multi
and hasf graciously taken me as thy servant.
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XI.

ELEVENTH SUTRA.

THE WAY BY WHICH SOUL UNITES WITH
GOD:-. :

—emaEeo— \p

£ S{ltra.—As the soul enables the eye to see and
itself sees, & Hara enables the soul to know and ¢
itself knows. And this Adwaitha knowledge and
undyihg Love Wlll unite 1t to His Feet.

Commentary- Sl

The Sutra treats of the way by which the soul unites
with the sacred foot of the Tiord and consists of two arg'u-

ments.

First Argument.
Churnika.—Hara feels what the Guane feels.

Varthikam.—It is proved that the Lord knows what-
ever the soul knows, as the soul cannot perceive anything,
except with the aid of the Lord. .

Tlustrations.—(a) As the: {soul’ becomes COI’lSGlOllS of
such objects only as it comes in confact ‘with each of the
senses separately, it cannot apprehend all thedobjects of the
five senses at once, but aRprehends them only ong by one.
But God sees and understands all things at once.

(by. When the soul unites itself to God and feels His
Arul, God covers it with his Supreme Bliss and beéomes

U .
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one with it. Will He not know Himself who is qnderstood

by the soul through the intelligence of the soul ?
' Second Argument.

Churnika.—If the Gnani has unfailing.Love for Hara,

he will become united to Him.

! Varthikam,—It is shown that the soul unites with the
Feet of the Lo}i‘d, through unfailing Love, as He, dwelling
in each man inseparably, metes ot to each, according to

his desert. | ;

3>

Tlustrations.— (a) The blind will only se> darkness even
in the presence of the Sun; just so, the soul entangled in
Pasa cantiot see Isa (though he is present in every, thing).
Just as the Sun only oﬁehs the Lotus flower (when it 1s
metured), so the darkness of those who understand Him by

~ their Love will be removed by his Arul.

(b). As the Moon dispels the deep darkness, so God,
who is connected with the soul from eternity, in His Love,
removes the Mala of the soul and attracts 1t to Himself, just
as the magnet httracts iron and brings it under control.

While so operating, He incurs neither weariness nor change.
T

(e) . When becoming one with God, if the soul perished,
there will be nothing to unite with God, as it perishes. If
it did not perish, it cannot; become one with God. Just
like the salt dissolved in water, the soul, after loosing
its Mala, unites itself to His Feet and becomes the servant
of God (looses its individuality). Then it will have 1o

darkness (no separation.)
(ci). Just as the rising Sun is enshrouded, by the

clonds and then appears, little by little, and when all the
14
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NOTES.

——

The last Sutra treated of Pasatchaye and the present one

L breats of attaining Pathi Gmnana or Anubava. Leaving the case
of those who postulate utter annihilation at this stage, in which
case of cpurse there could be no union (illustration 2¢) and of
those who postulate no Anubava at all, this Sutra points out how
this Anubav avises. This Anubava is an Anuba/ua, of the soul
in one sense,’though not s¢ in another sense. Here there is
Adwaitham again, Dr. Bain instances the Cash of a man enjoying
the keen pleasures of a warm’bafh as one of pure objective feeling
*or attitude; or as we would put i, it is the case of the man
> enjoymv the pleasures of a cool bath during a hot day or w hat
comes to the same thing, of the mdn who gets under the cool
shelter® of a spreading banyan tree (. ipev) after a hot and
weary walk during the midday san. Now substitute for the
mind, the Soul freed of Pusa and for the cool bath or cool
shade, the Gloriogs Divine Light and its effulgence which per-
meatbs the soul through and through and diffuses all round it
and completely bathes it in its Arul, and conceive then the soul’s
feeling of pleasure, 1ts Anamtha, Bliss. It is the soul that no
doubt feels primarily but it ceases to live as such, and that
very moment it becomes) trarsformed into the Divine Keeling or
Annbava itself. Just a% the mind, when enjoying the pleasure
. of a bath, becomes purely objective, the soul becomes purely
Divine when®it feels His Arul and God covers it with Bliss
(Illustrahon 1 b). As you feel thg coolness of the bath or the
shade more and more, your pleasure increases, so, as the soul feels
His A)ul more and more, its love of the Lord increases. So
i't igathis (ywaon Sy eiLy) unJymg love, True Bhakt.l, that is the
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cause of the Soul’s Supreme Happiness, Bliss and Pathi Gnanam.
And in this Adwaithe Anubava, do we get the true definition of
Love or Bhakti and see the profound meaning there is in the
simple Mantra ¢ God is Love’ ; and now let us read again the

Divine Mantra (v"vhich can bear repetition).

¢ gy Haapw @F@G)-I_.G&TI_H} < Aa i
e @u Paota T wLHESVTT
gerQu Rawrar 1 wlcgsLer

- g1 @u @awor winis Balur@r.” .

" Herein we have the true Bhakt’® Marga, or the true Dasa
Marga which at' the same time iseseen to be the true Gnana
Marga. Herein is seen no conflict between Bhalkti and Gnanam.
Yet howe often dO"VVB see the féllowers of the so-called Bhakti
Muarga sneer at the followers of the ‘so-called Gnana Marga ande
vice versa, when neither party have the least title to either o
name. The words, Bhalitw,*Gnoni and Mukta are synonymous :
and the condition of the Bhakia involves and implies the passing
through of the stages of Swriya, Kriye and Yoga, and it was a
bad day for us when a wave of false devotion spresd from the
north to the south, thus undermining all principles of true
progress by the practice of True Tupas and épreading instead,
gross superstition and absurd rituals and ceremonies. i

t
I cannot conclude this Sutra without pointing out an example
of the exhibition of True Bhakti by a Jivan Mukta from the
annals of the Saints recorded in our .Bhal@& Vilasa. Whom could
I mean other than our Saint Kannappa ? 5 :

“ sememliuet @luCgri yerarenn sevri e’
. ° O
. . o

Says our Saint Manicka Vachaka, whose Divine words are

sufficient o melt even the heart of stone to tears, and where he

has chosen to praise, why need T refer to the host of other
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sages and writers who have ‘loved to sing the praises of our
Kannappa. }

Says our Sri Sankaracharya also in his Sivanantha Lahiri,

“ A pair of wooden shoes, worn out in paths becomes a
bunch of holy grass to the person of Siwa ; the spetting of water
raising the mouth, a holy bath ; a mouthful of flesh partly eaten,
a fresh oblation; and a forester, a great Bhaktw ; for nothing is
i:npossible for Bhakta.

. I dare,not follow the subject any further.

Says oureThayumanavay. 3

“ o5 mals gaiue fgps ks wep Vet er (e e i
90w Quer gy.”

.
(d). This is a most beauti;'ul analogy and this being the
Ifist, sums up briefly the whole of the doctrine expounded in all
* the preceding chapters. Tt exhibits in clear and unmistakeable
language the passage of the soul through the Kevalw, Sakala,
‘and Thun ya Avasthas. As the first part of the illustration stands,
it would appear that it is the Sun that is enshrouded and that
which appea..i's little by little and then shines brightly. No,
the ]anguage will® be unmesning from the stand point of the
" Sun. From its position it knows of no covering or ghrouds or
* shining less or more It is_ever bright in itself. It is from
the stand point of the human eye that all this language is
employed. Tt is the eye that is enshrouded by the clouds and
prevented therefore from. seeifg the glorious Sun and when the
clouds are driven away little by little, the view of the Sun be-
comes better agd better till at last, during the midday, the full
refulgence of the glorious Sun is felt. The brevity of language,
thus empfoy’ed, in many of these analogies, have often misled

many a,thinker and we find the Hindu idealists use this very .
analogy to establish their theory of Bhatlma Vatfam: Asthey put
it, the clouds proceed from the Sun and then enshroud it, so Maya
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starts from Brahm and throws a Veil overit and then they proceed
to build the whole fabric. In the first place an analogy to have any
probative effect must be true in itself, i.e., the same sequence and
consequence must exist in the thing compared as in the thing songht
to be proved orinferred. Here, in the illustration, if it be true
that the clouds proceed from the Sun, then we can say truly that
the Maya proceeding from the Brahm serves to veil it. In no
sense is the Sun the material cause of the cloud as the Brahm is
said to be the material cause (Upadanakarana) of Maya, Mula-
prakriti, Jagat or the universe. This essential condition failing,
the whole superstructure must thereford tumble down But let

me elaborate the analogy properly and see what results it yields.

Well, the Sun (Brahm) is not the material causd of the clonds ®

(Mulapraleriti) but yet it is a cause of clouds, It is by the
action of Sun’s heat (Kriya Saktl) the clouds (Mulapralriti)

are formed out of water (Mayu). - Water itself cannot pass oﬁ'

into vapour and clouds but by the action of the Sun. So Mayu
cannot evolve into Jugut or*ths universe but for the Kriya Sakts
of the Lord. No doubt, when the clouds are formed® by the
action of the Sun, these clouds do eushroud, well, not the Sun
but the human eye. The very instant you use the word shroud-
ing or veiling, you imply a third thing placed on the other side
of the veil. The human eye can no more be derived from the
Sun than the soul or human monad from Brahm, Though «in
either case the eye or the soul can only see or know but with the
dim or full light of the Sun or God, Brahm. The greater or
less dimness is caused by the thickness og lightness of the clouds
or Maya coating. And as the eye aud the, Sun approximate
nearer and nearer, the clouds are dissipatedl away. And so, as the

soul comes nearest to God, Maya vanishes, g

1
Take anothcr example of' Analogy used by the same school
of thinkers ; and this is a most favorite one w1th them, It is the

simile of the Sun shining in’ many pots of water

: 5 servmg to
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illustrate the principle that the souls are derived from God.
Here the resemblances are not exact and the consequence does
not follow. In the one case we have only Brahm from which
we have got to derive many souls. On the other hand, we have
one Sun and many pots which are also filled® with water to

~ reproduce not many Suns but merely the shadow or reflection of

the Sun. Neither is the shadow the same as the Sun nor are
Jhe pots and water derived from the Sun. But let us view the
analogy from another point and see how pregnant it is. The
Sun is Brahm, the pot is Maya or Pasa binding the naturally
expansive water ot the soul. And the reflection of the Sun is
God’s presence in Man and the Sun’s reflection or light Passes

X through the water and lies onit and yet is not contammated nor

touched by it. So God being a (#nana Sorupi, chit or Mahachai-
tanyam, though in contact \yith. the world and souls, %re not
tainted by it and feels no weariness nor change (illustration 2b).
;&nd the breaking of the pot, Pasatchaya, releases the water from
its confined condition and it vanishes into invisible vapour before
the heaf of the Sun. (Arul of God). In the same way, almost
every analogy employed by the Hindu idealists can be easily
shown to falsify their own position and support the position

herein established. o 5

o Analogy I may say is largely used in this work as a method
of” proof, as any othbr kind~of proof is hardly possible when
dealing with the nature of the very ultimate of all existences.
The conjunction of the mind and body, it is admitted, is a unique
phenomenon in nature. ﬂis conJunctxon cannot be proved, being
the very ultimate oY all facts; and the position can only be proved
or illustrated %y various analogies, say for instance, the analogy
"of ; vowels. and consonants (Vide Sutra No. 2). So we pass on
from this comjunction of mind and b(')dy to that of Soul and mind
and to that of Braht or God and Soul, and the unions in a.ll these

cages are analogous. o
& .
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XII.

TWELFTH SUTRA.

ON THE MODE OF WORSHIP OF GOD
WHO SURPASSES POWERS OF
THOUGHT AND SPEECH.

& SR = .

Sutra.«Let the Jivatpa, after washing off its.

e
<

Mala which separates it from the strong Lotus feet
of the Lord and mixing in the society. of Bhaltas
(Jivan Muktas) whose souls abound with Love,
having lost dark ignorance, contemplate their Forms®
and the Forms in the temples as His Form. .

Commentary.

This treats of the mode of finding and worship-
ping the Pathi who cannot be seen and thought of,

T

and consists of four arguments.

@

First Argument.
Churnika.—Get rid of thg three Mala.
T -

Varthikam.—Tt _is pointed 01'11:' that the three Mala
ghould be got rid off, as they will only beget ignorance or

evil, instead of wisdom.
{ ¢

Illustration. —Let the true Gnani leave alone the three

Mala,s namely, Karma, which is the eﬁect and cause of
good and bad acts ; Maya, from which is developed the
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tatwas from earth to motive; and Anawvae, which begets
Ahankara, as these will harm him.

Second Argument.
Churnika.—Join the Society of Sivagnanis.

Varthikam.—It is pointed out that the Society of Siva-
bhakthas should be sought, as others will only impart evil.

Ilustration.—The Karma will nov affect the true
Gnani who leaving the Society vf igmoble persons (who
forget themselves and suffer in Mala), join the Society of
Bhakthas and nnderstand with the Light of God.

'I‘hlrd Argument.

Churnika.—Worship, Si@:agnanis and Swa ]jinga as
- Swa

Varthikam.—It is en]omed that the forms of Bhakthas
and the Stwa Linga should be worshipped as Parameshwara
as He shines brightly in these Forms, though He is present
in everything.

Illustrations—(a) The Lord Pathi wishing that all
should understand Him gives His Form to His Bhakthas
who desire to knaw Him and makes them know Himself
and keeps them in His own self and makes Himself visible
as butter in curds. To those entangled in Pasa, He is in-
visible as is butter in' milk.

(b) As the fira appears distinct from the pieces of
wood rubbed: together, So the Lord who exists in all visible
“forms, and yet is different from, them, will be present in a
visible form compbsed of Mantra. 'To those who can view .
the Form itself as God, W111 He not appear as that Form
itselt, s
] 15
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Fourth Argumént.

Churnika.—Cease not to so worship Him.

Varthikam.—The worship of Him in these Forms is
enjoined, as thoilgh these Forms are not Himself, yet He is
in these Forms ; just as man, though constituted of muscles,
bones, nerves, &c., yet is neither muscles nor bones, &c.

INlustration.—(a.) To the Seer, God is neither different
from all things, nor is He one with them, nor ene and
different from them. He isin the génera]'fldzgaitha rela-
tion with them, and everything is His form ; and yet let
the Adwaithee worship the Form which excite his Love

most. < bt

(b.) As acts only lead to ign.()rance unless the previous
- Karmais removed, Gunanam will not rise. This Karma will
cease and Gmanam will riSe when the Society of Gnanis is
sought and they are worshipped. Therefore worship them
in all Love.

(¢.) To forget the Lord who made him know himself
and transformed him like unto Himself, is an inexcusable sin.
Though he who was always a servant, ig now transformeg
like unto Himself, yet he continues to be only His servant,
Hence his strength consists in the worship.

(d.) O thou student of Sa%a S’wddhanta those who
have one and two mala, namely, Vzgnmmkafm s and Pralaya-
kalars, lose their mortal nature and attaire the Divine
knowledge, by respectively being taught intuitively by the
innate God, and by being purified by the eye &e., of the
Divine fGuru. This book is intended to be taught to
Sakalars who have three Mala By thelr Supreme Gursg.
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' NOTES.

—_——

In Sivagnana Siddhi, the purport of this Sutra is given
as Adiovar Lakshana or Bhakta Lakshana. The Jivan Multa,
*even after he has obtained the Anubuthi as described in the last
Sutra, cannot afford to indulge in Karmic acts so long ag he ig
encased in the flesh. There is no playing with fire. If he does,
he is sure tc be brought back again into the Cycle of Karmic
evolution. Hence the caution conveyed in the first ar gument.
But if he'should do anything or wish to do anything, let him join
the Society of Bhaktas, and avoid the Society of sinnery. He is
also directed to love them anworship their forms and the forms in
the temple. Tn this mode of worship, is pointed out the ‘way for
other mortals, of worship of God who surpasses powers of
thought and speech, In the preceding pages, I have pomted out
why it is not possible to know God. Yet in our own heart of
hearts, we yearn to worship and glorify Him, and this necessity is
also provided for. The principle of it is found in the fact that God
is Omnipresent and is one With or in Adwaitha relation with
eyerything, animate and inanimate. We must worship Him
asone of these. Hehce it i, in the Veda, in Sri Ruthram, God is
addressed by naming every object of creation. The Gnani who
sees the objects, does not see them though, but only God’s
Presence. However for mortals, they have got a choice. God,
though He is present in everything, is non-apparent as the ghee
in the milk. » But there are forms, in which we can feel His

Presence more apparenﬂy like the butter in the curds.
“ e pRpSullerer waalp wBGHEL G
we» pw e paren wrwells @Fm Burer
o pa) Carey L@ eerie) spAemer o
PE aTeBE ssm_:ucg:sw afl p G w,”
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¢ Like_ the fire latent in wood and the ghee latent in milk,
the Great Jodhi (Light) is non-apparent. But with the churner
of Liove and the rope of knowledge, one churns the milk or rubs
the firewood, butter or fire will become apparent.”

So it is in the body of Bhaktas that God’s Presence is a
living Presénce, and it is by reason of this, the divine word
that “Ye are the Temple of God,” is pre-eminently true. Seo.
when we want to worship Him, we must worship Him in the
Bhakta. But it is not the whole truth to say that we are.alon_e the
Templeg of God. He is everywhere and especially in forms which
excite cour Liove most (4a). This i§ the general Tule for all.
It does not matfer what form people choose, provided it is that ©
which excite their Love most. Passing beyond this law, is.
the prixciple that all the foi'ms in the temples are what.
are said to be Mantra Sorupam. The Form adopted is not an-e
unmeaning stock or stone but one full of meaning and of the e
Divine Idea. I have elsewhere enlarged npon this subject, and
it may be here sufficient to remark that mantrams are s_y‘mboli(.r 5
representations of the Deity by the ear and when the same are
converted into symbols of the eye, we get the Forms in our Tem-
ples. (8b) Let the ignorant, therefore, not sneer at onr temples..
The various cautions conveyed in the argnments and 1llustratzons
of this very sutra, not to mistake the symbql for the truth, angd
not to suppose that God is only present in theso Forms, will
clear up all doubts that may exist in the matter, Then, again,.
of all the Forms, that are to be met with in our temples, from.
Gourt Shanker (Mt Everest) to Cape Comotin a.nd beyond, and fyom.
the Caves of Klephanta to Muhabahpulam,lthe form of the Linga
is the most universal and frequent; and not only bu, it is, in fact,.
the most ancient form of worshlp It may be noticedsthat the
Linga Form of worshipis the one most met thh in the pages of
the Mahabaratha ; for instance, see the conversa.tlon which takes.
place between Vyusa and Ashwatfama after the latter wag de-
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feated by Arjuna, in which Vyasa points out that the real cause of
superiority in Arjuna, consisted in his worshipping the Linga
Form of Siva, whereas Ashwathama worshipped a Personal Form
of Siva. But it is not only in the pages of Mahabaratha and
Ramayana that this form of worship is met Witil, but hundreds of
passages from the Veda and Upanishads may be quoted to prove
the worship.. The reader is further cautioned not to mistake the

o Linga for any phallic symbol, as is ignorantly supposed. See the
pages of ¢ the Secret Doctrine’ for an explanation of the ¢ Lipika,’
which alinost applies to the Linga.

Cf. The words of the Geeat Poet :

¢ There*was a time when meadow, grove, and stream,
The earth, and every common object,
To me did seem, ;
. Appare]l’d.in Celestial light,
e The Glory and the freshness of a dream.”

. - This is ag regards the recollectilons of the child ; but scient-
ists ma.y or may not agree with the poet, if the child does possess
any thoughts at all at the time. The poet had yet to rise to the
thought tha.t to the True Bhakta or Gnamni the earth and every
_common object Will appear’apparelled in celestial light ; and
more, the earthly aspect will altogether vanish before him and

the Divine Presencejlone vl be felt.
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if it is said of them that they are reborn in the

' flesh at different times, they are not Muktas bub
only mortals.
Jodi ... Light.
Kalpa ... Periodic evolution. -
Karma t.,. One of the three Bandam or Mala or Pasa which

fetters the Soul. The sum total of human action,
involved as cause and effect, producing pleasure
and pain and causing rebirths,

Praraptha ... Truits of previous Karma eaten in the present life. |
Akamia ... Seeds gathered while so eating.
Sangchitham .. Such geeds when sown in the next life become
Sangchitham, 3
Karana * ... A sense organ, whether®external or internal.
Kéarana, : wos. Cause. g
Nimitha ¢ ., Efficient cause. , .
Upathana «es Material cause.
Thunai or Sahakars. Instrumental gause.
Kérana Sarira ... See Sarira.
Kartéd ... Creator; the L0£d§ God. @ ,'
Kévala avastha ... See Avastha. & 0
Kriyd « Action, titual or céremonial. . The second of the
four Pathan®s or modes or Sadana for qttainin'g
Moksha.
Kriya Sakti ..« The Divine Energy. God as conceived as the author
of evolution. U
Lokdyatha ... The materialist; the atheist.
Mala <o Impurity ; impurlty of the So.ul; the coverings or
fetters of the Soul. : 2
Maya . (Literally). That which i§ evolved and resolveds

matter ; cosmic Matter; ton ego ; object. It does
not mean Mitya or delusion or illusion. I find
the word invariably so translated in all the exfst-
ing translations of Sgnskrit works into English,
This is forcing intqMthe® word the views of a
particular school of Philmsophers, namely the

Hindu Idealists. (] e
Anawva ... Agnana; Ignorance; the Soul’s inh;,rent impurity or
3 - imperfection. N -
Karma ... See Karm$% ahove. PO
Manas ... The faculty of the mind whieh is exercised im-
® mediately after a perception. One of the four
Andakaranas, ® 7



Mantra

Maya
Maysvadam

Méyavadi
Mitya

Mukta

Mukti
Moksha
Mulaprakriti
3 Nagghikam
Na’gtham

Nimitta Kziréna
Nirvikdri ,

© GLOSSARY. ? 123

. A Vedic Hymn; any prayer or sacred or mystic
word recited or contemplated in Divine worship:
... See Mala,

... TIdealism. The doctrine that regards the Souls and
the material universe as non-existent a mere
myth, a delusion.or illusion? The Saiva, Rama-
nuja, and Madhwa arve all agreed in a.pplymg
the term to denote the Hindu Idealist, though
the Hindu Idealist does not relish the term and
the usage itself is very old. The same as
Tk4tmavidam.

An Idealist.
Tllusion or delusion. Could this word have been

: ¢onfounded with Méya ? 3

... The finally emancipated and beatified Soul, (th )
freed. - 3 o

»

Emancipation from Pasa or Mala Bandha and
attaining Bhss or Anant;ha,Anubhava.

Same as Maya undlﬁerentlated Ccosmic tatter.

Atheis 2

The so Cf of Pranava. 'Lhe deity as representing
the ,ound of the Pranava ; God, as present in the
uniferse, yhen at the very beginning of evolution,
the- great Sound or Subdam or Natham bursts
forth ; cosmic matter in the state of Sound.

.« See Kdirana.
The unchangeable.

Nirmala or Nmma.la' The Perfect Being ; The Pure Being.

Padéartha
Ranchdkshara
Papam

Para
Papiptiranam

Parapray6janam
(¢

Pésa V\_

j )
Pasu - ~
Pathi -
Pathijiana
Pillajydr

An entity or category.
» The Mystic Mantra, formed out of Pranava and used
by Saivas in Divine contemplation.
... Sin or Sinful acts; acts tending to cause pain to
sentient beings.
ey The Supreme.
& On?mipreseuce.
...~ Jhe good of others; Altruistic Acts.
A bond or fetters or impurity or darkness; sam® as
Mala ; see Mala.
... Soul; A¥ma, 9
e.. The Lord; God ; Siva.
... Sivagnana. e ')

... The Divine Child ; God Ganesha,
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Pillaiy4r Suli ..« The Symbol of Ganesha; Pranava.

Prakdsa ... Light.

Praména ... Mode of Proof; Proof.

Agama Praména.;, Proof of a thing By means of God’s word or of a
trustworthy Authority.

Anumana  do. ‘.. Proof by Inference.

Prathiaksha do. ... Proof by observation.

Upamana  do. ... Proof by anaiogy.
Prapancha ... The universe; Jagat ; the seen universe.
Pranavéayu ... The breath or Life as distinct from the Soul. Yet,

Indicrously enough some Missionaries and Orient=
al SEholars think that we mistake the breath for

9 the Soul and that weshave no idea of the Soul !
«.Priraptha Karma ... See Karma, ¢ :
Pralaya:Kalars ¢... Soulswith thcfetiiersofKarma,Malaa,xndéqa.va Maia, - <
Paja ... Worship; contemplation. X
Purusha “ «~ The Soul.
Sabda Brahm <« Bgme as Natha Brahm; God, as represented in
L3 Mantric form anible to the ear. e s
Sadana .« = Mode or way of at 2ining some end. The practiges, : ‘

psychical and ottrwise for emancipating oneself *

from Pisa a,p\d atiining Bliss. <

Sariya ... Devotional practices, altruistic in their nafure. ¢
Kriya ... Religious rituals and worship of God.
Yoga ... Psychical Practices, required for coniemplation of
God.
Jnana ... Attaining the knowledge of God.
Sadésivam 3 .. Same as Siva Sat or Sat Chit. God manifest to the

World as Divine Energy (Kriya) and Supreme
Intelligence (Gnana). Th¢ Hindu Trinity merely
represents God’s Energy or Kriya aspect, and not

His Gnana aspect. .
Sahakéri ... See Ké,rans;. r «
Sakti - ... Divine Power. & &
Ichcha . Divine Will, T - 2 g
Friya : ... Divine Energy. 5 L
Jnana ... Divine Intelligence: 1”‘,} T
Arul ... Divine Glace, =z~ X RS
Sakalar « Souls of the last ordor poésessing all the three
\ : Mala Banthams, and includes, all sentient beings
and Devas, ¢ 5
t Nt
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