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PREFEACE
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of the system of Religious Philosophy known as Saiva-
Siddhanta.

. I heartily thank the authorities of the Annamalai
University for haying kindly chosen to publish the lectures.
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LECTURES ON SAIVA-SIDDHANTA

SAIVA-SIDDHANTA, THE ESSENCE OF THE VEDANTA

(Lecture delivered on 19—11—1951 at 2 p. m. in the Benares
Hindu University with Dr. B. L. Atreya, M. A., B. Litt.,
Head of the department of Philosophy, B.H.U., in the chair)

Mr. President,i‘Ladies and Gentlemen,

‘ understand that my predecessors in this lectureship have
given a collective account or a summary of the wofk in
question viz., Sivagnana Siddhiar, which might have

conveyed a general idea of the Saiva-Siddhanta System. This

year I wish to make a new approach. With the intention of
making some of the First Principles of Saiva Siddhanta clear,

I propose to deal with three topics, viz., Saiva Siddhanta, the

essence of Vedanta, The Form of the Formless and Sri

Panchakshara. Today I shall begin with the first of these

three.

We, the inhabitants of Bharat, whether living in the
North of in the South are common heirs of a great heritage,
viz., the Vedas—the accumulated wisdom of ages. They are
the records of the spiritual experience of great sages, saints
and seers in their god-conscious state.

Now thls heritage cannot be partltloned nor need it be
done. But while profiting by it, we do so in different degrees
in as much as we follow different guides in distinguishing the
1mportan§: f‘ipm the unimportant, and in arriving at a correct
understandmg of the spirit of the Vedas. The guides are our
. Acharyas, WhO have given us, the erring mortals, useful hmts‘i_
so that we may re-dlscover Truth and fulfil our eternal
aspn'atlon R ,
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Saiva-Siddhanta is, of course, a system of philosophy found
peculiarly located in the South of our sub-continent, influen-
cing the daily-life, literature, culture and civilization of the
Tamilians. For one who has a deep insight into the Tamil
Language and Literature, it will seem to be the very spirit of
the Tamil language, which has a history going back to many
thousands of years.(') But still, the system may be considered
to be a specific interpretation of the highest findings of the
Vedanta, the Upanishads. It shall be my endeavour, in the
course of this as well as the other two lectures that are to be
delivered tomorrow and day after to-morfow, to show, to the
best of my ability, how Saiva Siddhanta is ‘an exposition of
Vedanta, the concluding portion of the Vedas.  ©

The great saintly scholars who, in their infinite mercy,
helped us, the people of the South, know the Paramarthas or
the Synthesis of Truth, precisely and concisely, easily and in
clear terms, through our mother-tongue, do not say that the
system they are expounding is something provincial or
parochial, limited to the four corners of the Tamil land.
‘They have said in clear terms that the system they expounded
is Vedanta, or to put it more correctly, the essence of Vedanta.

Sri Umapathi Sivacharya commences his work named
Sivaprakasam by saying, “We begin to expound Saiva-
Siddhanta, the essence of Vedanta (2)’, and, while concluding

the work, says, ¢ We have analysed the paramarthas glven by
Vedaszras (3) 2

I shall first of all go to the very heart of the question :
We all agree that the highest teaching of the Vedas or ‘the
Vedanta is embodied in the four great expressions or
Mahavakyas taken from the Four Vedas They are :—.

i. ¢Prajnanam Brahma ’ (Intelhgcncc is Brahman)
of the Aitreya Upanishat of the Rig Veda,
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i, ' * Aham Brahmasmi’ (I am Brahman) of the
Brihadaranyaka of the Yajur Veda,

iii. -“Tat tvam asi’ (that thou art) of the Chandogya-
of the Sama Veda,

iv. ‘Ayam Atma Brahma’ (T his self is Brahman) of
‘the Atharva Veda.

L

These utterances indicate not only the end that the
individual selﬁ is to attain but also the means to that end.
They express the inexpressible if we may say so. For the
present, I leave the first, and consider the remaining three
expressions. 'Each of these three indicates two principles and
predicates a relation between them. For example in the great
utterance; ‘ Aham Brahmasmi’ - (I am Brahman), Brahman is
one principle-the Supreme Being behind the physical life of the
world, usually established ontologically in our_systems of
philosophy ; - ¢ Aham” is another principle-the Individual self
behind the men;al life of the living beings-usually established
by a process of elimination applied to psychological intro-
spection. The predicate “asmi’ predicates a relationship
between them. This relation is taken to be one of 1den ty by ,é‘
Sri Sankaracharya, and otherwise by others. b ,‘Lx“

But in the Saiva-Siddhanta system of Philosophy, thls
relation is taken to be that indicated by the word ¢ Advaitam’
which occurs in Chandogya :

The Upamshadlc text is :

“an@pa anerCless eY 5 ot d | amaa@eamgﬂ_éu@ ”

(My dear boy, Sat which is one only existed in the
beginning in advaita relation).

ThlS is based on the following, text that occurs in the
Yajur Veda, which is also repeated in Svetasvatara :

& QETGIET nr‘ﬂ@\jrr 5 8 Suww _San— b -

(Rudra, Who is one, was in advazta relation)
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In these cases, the word Advaita is interpreted by different
schools of thought in different ways: The prefix ‘Na’ (7s)
is used to convey six different senses in Sanskrit. Of these,
Sri Sankara and Sri Ramanuja attribute the sense of absence
(Abhava) to the prefix "and take the word Advaita to mean
one or unity, for the absence or abhava of two is in unity,
not in the other numbers, two, three etc., But still in giving
the Tatparya \the intention behind the word) they differ. Sri
Sankara takes the text to mean that the ultimate reality is one.
He further reinforces his monistic interpretation by qualifying
his meaning of Advaita with the word Kevala and says that
parabrahman is one only. It cannot bear any hnpﬁcation of
duality-either in itself or by the presence of any other entity of
the same or of different category, i. e., there cannot be
Vijatiya, Sajatiya or Svahata bedha. It is mere being, mere
intelligence (Chinmatra); it cannot be predicated. Thus
according to him, of the three ‘empirical principles viz.,
Anatma, Individual self and the Supreme Being, there cannot
be any anatma apart from the Parabrahman, for if there be
any, there comes in Vijatiya bedha; there cannot be any
mdlvldual self apart from the Parabrahman, for if there be,
there comes in Sajathiya bedha ; nor can there be any kind of
difference in the parabrahman itself even in its conteptlon ‘
such as will arise in attributing qualities or in conceiving it as
a whole made of parts, for, if so conceived, there comes in
Svahata bedha. Now itis clear that even after taking the
word Advaitam to mean one, it-does not fit in the*scheme of
Sankara’s theory unless the word is further qualified by the
adjunct kevala..

Sti Ramanuja construes the text to mean the unity of |
God-Head. Hence, according to him, the text does not
preclude the admission of the reality of the anatma and the
.individual selves, for these are not mdependent entmes but
 are related to the Supreme Being and the Supreme Being
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Himself has gloi'iﬁed'attributes. So the text, according to
him, must be taken to mean that para Brahman, qualified
with the attributes etc. that are related to it, is one.

Madva gives the sense of opposition or contrariety
(Virodha) to the prefix ‘Na’ in advaita and takes it to mean.
one, which is the opposite of two. Accqrding to him also
the text means, ¢ Parabrahman is one >—But sincg that one is
the opposite of two, the word advaitam does not det}y the
existence of an éntity that is the opposite of parabrahman.
Hence, the word advaitam itself conveys the meaning of
Dvaitam (two) to him. : \

Frem the above it will be clear that all the three acharyas
take the word ¢ Advaitam ’ to mean ¢one’, but, to suit their
own favourite theories and to fit it in their respective’ schemes
of thought, they modify the word ¢advaitam’ with the
adjuncts Kevala, Visishta, and Virodha respectively. So their
theories or interpretations are respectively called Kevalad-
vaitam, Visishtadvaitam and Bedhavadam. Of these three,
the conclusion arrived at by Sri Ramanuja alone is, in the
opinion of the Saiva-Siddhantins, consistent with the spirit of
the ‘Upanishads But still the correct meaning of the word
< advaitamh ’ is not one or unity as taken by him. For if it
means one, then it is only a repetition of the word ¢Ekam’
that precedes. Moreover, if the idea of oneness or unity is the
intention, the word € Ekam ° itself is apt because of its clarity ;
the term ¢ advaitam > which needs reflective thinking for its
interpretation need not have been used. Also the idea of
unity does not aid the interpretation of the great Expressions
(Mahavakyas) and thus the term ‘advaitam’ is rendered
useless.* ; : ‘ |

Now the interpretation of the Siddhanta Saivites may be
given as follows :~~When one listens to the great expressions
¢ Tat Tvam Asi’ etc. , which mean ¢ That thou art’, That
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Iam’ and ¢That this is’ in the three persons, one is led to
argue thus: ‘That’isan entity; °thou’ is another entity.
How can one entity be another entity? In this context, the
relation between the two entities which makes one entity
be another is expressed by the term °©advaita’. The term
¢ advaita’ means ananya, union or inseparableness.” The
prefix <Na’ expresses the sense of Samya or Sadrisya as
in the word Abrahmana or Anashwa or Aneka. A thing
that is one properly speaking may differ in itself either
as whole and part or as attribute and attributed and thus be
conceived as two : the relationship that cduses this conception
of one thing as two is called Tadatmya. In the same way, two
entities may be so united as to be conceived a§ one in their
togetherness, for example, while one is in the act of seeing,
the action on the part of the optic nerve and that of the mind

behind it. This relationship of two thmgs acting as one is
called advaita.

It must be noted that this relation is expressed in
Mundaka by the word Samya itself :— 5 '

The following is the text :—

o sor aﬁmn_zsﬂvmrﬁ amGal AwOwn ,aﬁnrog_n;: QlTgo
arege— QQas S |2

(One who knows parabrahman gets rid of good and
evil, becomes cleansed of the impurity, and attains parama
samya with the supreme)

@

In Tamil scriptures, the relation between the individual
self and the Supreme Being is expressed by the term ‘2. @ s,
togetherness. This term occurs in one of the sacred hymns
sung by the Infant Saint Tirujnana Sambandhar*' (7th

*] F@ (ya,&@swair@u.':
: GrL_@g ,@@&'M@HJ :
Gal@qu@@suﬂL_w af @101 o v Buwr —9mepr. 1-11-2.
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Century A. C.) and his utterance is quoted verbatim and
made use of in interpreting the great expressions~Mahavakyas-
in Thiru Kalitrupadiyar*!, a work on Saiva-Siddhanta
philosophy more ancient than Sivajnana Bodham of Mey-
kandar. So for as I can see, it is Sri Meykandar, the infant
seer, who flourised in the early 13th Century A. C. that has
pointed out very aptly that the term advaitam of the Upani-
shads conveys the same sense and meaning as the Tamil
term ‘2.t @ge  used by Tirujnana Sambandhar and this
was accepted and followed up by the philosopher Saint
Arul Nandi Sivacharya and others in the holy line of
preceptor$.?*

It is because of this fact that Saint Tayumanavar praises
Sri Meykandar thus :—

% Oh! for the day when I can attaih the feet of the Lord
that found the truth of Advaita, the pure, which could
not be found by those that comprehended the untruth ** (3)

Saint Tayun’lanavar/himself uses the word advaitam in
another place in the sense in which Sri Meykandar interpreted it:

“Oh! for the day when I shall be in advaita relation

1* rp@ 9wls apsADIMBU v dyarL it
T raTAMEUTL wdBa b mer— G el
oL@ Umi@d o ;e _min erear b
sL@ W@ 8a mar srer. —sorfl gy-86.
2*Cf. * IyenauBu Sr@arwmrd) ''—2nd Sutra-of St. Meykandar
with * o @@srur® Gaimy. o agywrui*’ of St. Arul-
nandi Sivacharya, the latter being the paraphrase of the
former. Note that Meykandar’s expression is' moulded
_after the pattern of the Mahavakyas, whereas Arulnandi’s
is a repetition of Thirugnanasambandar’s hymn.
(8) Quriseniri srepll LalsQwaib o Fels
. Quuisew srserger Gwajsrer erisrGari f
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with the Brahman which is pure intelligence, even as
I was in advaita relation with anava, the evil principle > (1)

Now it behoves me to show that this interpretation of
the word adyaitam is in keeping with the spirit of the
Upanishads. The ultimate end or goal of the individual self
is, according to the Saiva Siddhantins, a state of endless bliss.
In that state the individual self experiences the Supreme
Being, which is Bliss. This blissful state is termed ¢ ow®enr*
(Bhuma) by the Upanishads. For Sri Sankaga the ultimate
end is not one of experience; itis merg realization. The
individual self realises that it is Chinmatra parabrahman-the
ultimate reality. According to him, the individyal self cannot
be said to enjoy or experience bliss. So men of his pet'suasion
go to the extent of taking the word ‘ananda’ to mean not
bliss or sukham but mere perfection. Now let us consider
the following Upanishadic texts : '

i. ¢ mane @eur Fof sward |°
o :

(The individual self) obtains bliss and becomes anandee
i aeTeseansel @ Hopw & |2
He certainly causes bliss (to the self)
iil. ¢ Gur GRear cwBer ga_;gv—na:@ 1>
(What is Bhuma (infinity), that is endless bliss)
iv. ‘ug; _tsfr_wgﬁuus_éﬂ 1B, 2g@emir & _pr -
slgrsrd an evOe, |1

(Where the self does not see any other thing, does not

hear any other thing, does not cognize any other thing,
that is Bhuma)

(1) ewasGsr L_;a'sga?,m.b gerLy. Quiicsesrer
 BrepeiCw@ Lggiaish erarrer erisr@arr I
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It is clear from these texts that in the highest state of
spiritual attainment there is endless bliss, that the bliss is
caused by the Supreme Being, that that is experienced by the
individual self, that the bliss which is characteristic of the
Supreme Being is called Bhuma, (3#r) and that when the
individual self experiences the bliss it identifies itself with
the bliss and does not cognize or experieace any other object,
1. e., the world is not cognized by the self in the’ blissful state
of Bhuma. :

- Now, I shall grnote a verse from ¢ Unmaivilakkam’, one
of the fousteen authoritative works in Tamil on SaivaSiddhanta:

‘apSPsaicy aparm aps @b, Quor i HursBser
sSs5ay QuUIssmss IJUssean—0inssCar
 @earum Qar®ssdarn @sensaidor &G Feaoeid
ar L QGar saor@Qasrers wir’

O My son, hear how the three eternal entities are in
the state of Release. The individual self enjoys Supreme
Bliss the ﬁure The Supreme Being imparts Bliss (to
the self) and Mala effects this (indirectly by screenmg
the world from the self).

A éomparison of this verse with the Upanishadic texts
quoted above will reveal how the former is only a faithful
epitome of the latter. The view that the word ¢ Ananda’
should be taken to mean infinite bliss, not mere perfection, is
strengthened by the use of the synonym Swkham in the same
context. Saint Manikkavachakar says, “I have obtained
endless bliss > (55Qwrer Heoewr yersstd QU DB par).

Now: to the logical foundation of the approach made by
the Saiva-Siddhanta towards the solution of the central pro-
blem of the Vedanta, viz., how to compromise the monistic
nature of the spiritual experience, where the world is totally
absent, with the actual worldly experience that is so real

2 i
! Y *
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simultaneously to all except those that are in Samadhi or
Nishtha :

Philosophy, in the sense in which the term is understood
in India, does not exclude the consideration of the mystic
experience. In fact, it is a sincere attempt at correct inter-
pretation of the mystic experience of the saints and sages.
At the same tjme, it takes into consideration the logical needs
of the system of thought and the consistency among the
various conclusions arrived at. So Meykandar, who has
placed the Saiva-Siddhanta System of (thought on sound
logical foundations, gives as the guiding principles that one
should have a correct understanding of one’s own self, before
one can venture to assert anything with regard to the Supreme
Being. He says,

“ SIbED . GUTITEG) SELDULYENL_ULI FET G)6uT [T GUIT T
GTLDGDLD 2 GL_GOLD. 6T eLOUI LT T ; — SLOGHLD
D GUTINT D GOTINT ; 2L mAmWEg FbLd o
yawr prenwn @sarmid 1y mar '

“Those that realize their own true nature first and then
understand the nature of the Supreme (by Spiritual experience)
of which the individual selves are the eternal servants. are one
with the Supreme.  So they have us as their servant and will
_ not find fault with our system. Those that do not understand
themselves cannot understand the nature of the Divine; as

these do not agree among themselves and unite, thelr abuse
we heed not

The individual self is the measure of all. It is the subject
of experience, worldly or spiritual, and it is the self that
interprets the experiences, evaluates them, leaves one and
pursues the other. So emphasis is to be laid on the individual
Self. But, curiously enough for a wordly man, the world alone
~ seems to be real; he doubts whether after all there can be

ything like the self behind the mental life of the organism or
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whether there can be anything like God or Supreme Being
behind the physical life of the phenomenal world. So, too,
a perfected soul that has reached the zenith of the spiritual
experience feels that there is only the Supreme, not any other
thing.

Now what is the explanation for this state of affairs ?
The explanation is to be sought in the nature of the individual
self. It must be noted that the monistic spiritual experience
comes to the same self that has been till then experiencing the
multicoloured-nature. Also, even the perfected self, while
descending to the worldly experience, feels the existence of the

world with all its laws. So neither of these two experiences
can be disposed of by saying that it is illusion or unreal.

If from the stand point of spiritual experience an idealist
says that the world is an 'illusion, the materialist, from the
stand point of worldly experience, can say, with at least equal
emphasis, that what is spoken of as Parabrahman is a mental
fantasy. So the real solution is to hold that both the
experiences are true and that while the self experiences the
world, it is not cognizant of the Supreme and while it
experiences the Supreme it is not cognizant of the world*.
Further, when the self experiences anything it identifies itself
with the object of experience and does not feel itself as a
distinct entity apart from it. In other words, experience is
always both cognition of and life in the object experienced.

The following text from Saravajnanottara is worth con-
sidering in this context: which briefly gives the nature of the
mdividual self :—

¢ anGar-3 xua_gn%_zsgggé} wel2 el mrﬁﬁgﬁuai' [ _5__2.

b
3@1_5935110@@@#&% anamr __531@!@!69_53 D

(The individual self has the characteristics of all things;

% This view Ls sﬁppoft-ed By thﬂ U?a.hishadic text Whicﬁ has
ulready been quoted, viz , « "JC?J _lﬁlf_ﬁ,si‘i’wéﬁ etc. ”’
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for, whatever he determines (cognizes) he becomes of the
same nature of the thing so determined, and so he always has
his being identified with the things contacted)

It is this characteristic of the individual self that is at the
root of both wordly and spiritual experiences.

The meaning of* the word, ‘sIgua’: (experience) is, in
Saiva-Siddhanta, cognitional ingress, both cognition of and life
in the object of experience and this is peculiar to the intelli-
gence of the individual self (Atma Chaitanya). This cannot
be attributed either to anatma that is insentient, .or to the

Supreme Being whose intelligence cognizes all things at all
times without ingress. X

An illustration may be given to distinguish between mere
cognition and experience or Anubhava. Suppose one of
you has brought with him his child. The ckild strays away
from the lecture hall and after sometime a cry exactly like
that of the child is heard. Now the person who brought the
child feels uneasy, gets himself worried. Subpose, just then,
it is reported to him that it is not his child that cries; imme-
diately he feels relief. Now let us note the difference in the,
two cases: In the first case, the person identifies chimself
with the child and so he is affected. This is experience or
cognitional ingress. In the other case, it is one of mere
cognition. . So it will be clear from this illustration that in
experience there is cognition of and identification with the
object experienced for the time being; and the subject of
experience, the individual self, during experience, is oblivious
to all other objects and to itself,

If I may take you deep into the matter, let me. explain
how the Saivasiddhanta System conceives of experience :
Suppose, while I am lecturing to you, I happen to see through
the doorway a person passing by. I catch a glimpse of the
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person, and an impression of the objectis formed in my
mind. This first impression is called sense perception and
it is of the form, <“There appears something”. This is
called nirvikalpa pratyaksha, for the cognition is with respect
to the existence of the object alone without any reference to
its attributes. Then a chain of psychological processes
starts. The first is in the form of enquiry, viz., what shall it
be? Then there arise in the mind several suggestions tinged
with an element of doubt. Thirdly, there comes into play
the will to determine or to form the judgment. Finally there
is the judgment of the form, < This is so and so”. This final
judgment is called Savikalpa pratyaksha or Manasapratyak-
sha. Now, it-should be remembered that in Indian Systems
af phﬂosophy wherever there is a manifestation of self’s power
to know or to do, it is taken as an axiomatic truth that there
is an instrument or organ. For example, we see with the
eyes, hear with the ears, smell with the nose, taste with the
tongue, and so on. So extending this idea of ours to the
four mental processes mentioned above, these processes are
attributed respectively to four internal organs named chitta,
manas, ahankar and buddhi respectively.  Thus, when buddhi,
after the due processes determines an object to be of such and
such natare, it becomes modified into Satwa, Rajasa or Tamasa
form according as the one or the other of these three gunas has
been predominent in the object perceived. At this stage, this
buddhi is experienced as Sukha, Duhka or Moha according
as it is modified into Satwa, Rajasa or Tamasa form and the
individual self feels that it experiences pleasure, pain, or
Stupor as the case-may be. This experience is called
Svavedana pratyaksha. -

It may be noted here that worldly pleasure as conceived
by the Saiva-Siddhantins is only the reflection or the manifes-
tation on the self of the satwaguna of Mulaprakriti which is a
distinet entity other than the self ; and experience of worldly
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pleasure is the self’s cognition of it with ingress. So also,
the Supreme Bliss is the reflection or manifestation on the
self of the Bliss of the Supreme Being which is a distinct
entity other than the self ; and the spiritual experience is the
self’s cognitional ingress in it.®

Thus the system of Saiva-Siddhanta gives a consistent
interpretation or explanation of both the worldly and the
spiritual experience and harmonises them. Saint Meikandar
gives the essence of the nature of the individual self in a
short pithy saying, “ @w@per ydajers Qo e eor
gearwr ”’ ? (The self which is neither the one nor.the other
of the two entities, Sat and Asat (viz., the  parabrahman
which is unchangeable and changeless, and the changing
world), has the cognitional ingress of both.. The Tamil
phrase * Qw8 par da;’ is capable of expansion in three cases
(grammatical) simultaneously, and it means that the self has
cognitional ingress of, with and in both Sat and Asat ;D e
while it cognizes Sat, it does so with the aid of Sat and has
its being in Sat; and while it cognizes Asat, it does so with
the aid of Asat and has its being in Asat. Let me try to
explain it further :-The essence of the self or Atma may be
taken to be, as the term itself indicates, self-consciousness.
But this consciousness is also directed towards external objects
and when so directed it is called Atma Chit Shakti the
consciousness-force of the self. Thus when we consider the
behaviour of the self as we know it by psychological intros-
pection, we have the dual conception of it viz., the self and
its consciousness force. But since in reality the principle is
one, so far as one individual self is concerned, the relationship
between the self and its consciousness-force is one of Tadarmya
(sameness of nature). Now, this consciousness-force always
requires a lighter or Vyanjaka for its manifestation. For
~example, in the act of seeing the self’s consciousness-force
requires the aid of the optic nerve besides the psychic
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equipment which is analysed into Antahkaranas etc., So
while cognising Asat (i.e., the changing world) the self does
so through the organism with all its psychic equipment in it ;
and when it objectifies a particular thing, the self identifies
itself with the lighter or Vyanjaka with which or through
which it objectifies the thing and so has its being in it.
For example, when we have sense perception (Nirvikalpa
Pratyaksha) we identify ourselves with Jthe senses ;
when we have the Savikalpa pratyaksha, we identify oursel-
ves with the infernal organs called antahkaranas and so on.
And these lighters are also of the same nature as of the objects
i. ey, ithey: “are also Asat. Thus while we have cognitional
ingress in asat (the changing world), we do so with asat as
medium, and while doing so we identify ourselves with asat
and have our being in it. Now this identification of the self
with asat, which is a distinct entity other than the self, can be
described by the *word advaita, which word has been shown
to mean ananya or union.

By the by, I‘must tell you that the terms sat and asat
that are used in the Upanishads are understood by the Saiva
Siddhantins not as exclusive terms but as relative. Sat
means & reality that is changeless in form or state; and asat
is a reality that is subject to change ; the word asat is also
used to indicate things which are spoken of but cannot be
experienced or cognised.

Now to the counterpart of the idea on hand : Even as
the individual self is conceived as being dual in its nature, so
also we have to conceive the Divine or the Supreme as being
dual in its nature. When we consider the Supreme or para-
matman by itself as being self-luminous, we call it Sivam, but
‘when we consider it in its relation with the cosmos, we call it
Siva Shakti. 1! These two aspects of the supreme may be com-
pared to the sun and its light respectively. I shall feserve
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further explanation of the matter to a future lecture. But
here I may mention that the Sruti, ¢ewr ﬁﬂ/j}@ MUD grop Gl
D D ATFUT @ SYD CaLr s@YD 4l 1’ (Brihat Aranyaka) (In
this Akshara Brahman Akash is interwoven) is taken to lend
support to this view. Here the term Akasha as also the term
parame vyoman of the Rig Veda is taken to be a paryaya
(synonym) for Siva Shakti. It does not denote °avidya’ as
Sankara has faken. Itis Chidambaram, the consciousness-
force of the Supreme, which is both its quality and swarupa
(nature). The following text from the Kalottara Agama is
taken to be the interpretation of the Upanishadic text quoted
above : ¢ VWO ST eiT uvf: ;. Spmuguv—et ullag |
(Shiva-Shakti is Guna ; Shiva is Guni, which is'the Ashrya of
that Guna.) Here again the relation between Siva and His
Shakti, or the Paramatman and His Consciousness-Force is to
be understood as one of Tadatmya and the relation between
the Paramatman and His creation as one éf advaita. Now
if the individual self is to experience the Supreme, it can do so
only through His Shakti, which is also called His Grace. When
we see the sun, we do not seek the help of any lamp, but we
see it with its rays; so also the self’s consciousness-force need
not and should not seek the aid of asat to see and experience
the Supreme. The lighter or vyanjaka for the self’s conscious-
ness-force in the case where the self experiences the Supreme
is the Supreme s Consciousness-force itself, not any other
thing ; and, while so experiencing, the self identifies itself
with the Supreme and has its being in it. Thus the self while

cognizing (with ingress) Sat, does so with Sat as lighter and
has its being in it.

Now it must be clear why so long as we are of the world
we do not see either ourselves or the Supreme, the self of
ourselves ; and why for a man who has the highest spiritual
experience, the world seems to be non-existent and he himself
feels that he is one with the Para-Brahman.
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Since in the above discussion it is said that the individual
self has the cognition of both Sat and Asat, it follows that all
that are called Sat or Asat are prameya ; the self that cognizes
them is pramata, the self’s consciousness-force is pramana, and
the act of cognition is pramiti. Since it is said that the self
cogniseé with both, it follows that in the case of knowledge of
‘the external world, Pratyaksha, Anumana and Agama are the
lighters or vyanjakas and that in the case of experience of the
Supreme the Consciousness-Force of the Supreme, His Chit-
Shakti or His Grace, which is ever with the self in inseparable
relation as the primary support, is the lighter or vyanjaka. '?
The knowlédge that is obtained with pratyaksha, anumana
and agama as righters is called pasajnana ; and the knowledge
obtained with Siva-Shakti or Grace as the lighter is called
Sivajnana. This Sivajnana will light upon a person, who with
the guidance of a True Guru, discriminates himself from all
things that are Asat, thus detaches himself from them and
performs ananya bhavana with the Supreme as indicated by
the Great expressipns or Mahavakyas. '3 According to the
spiritual tradition of the Saiva-Adinams, the Mahavakya that
refers to the individual self in the third person is the formula
for the Guru to think that the dfciple is one with  the Para
Brahman and hence its form is Prasada Bhavana rupa; the
one that refers to theself in the second person is that which
isimparted to the disciple; hence it is Upadesarupa ; the
third is the form in which the disciple is to perform abhyasa ;

it is Abhyasa rupa. These are Vedanta Mahavakyas. For
these, the forms ¢ Sivoyamasti”’ ; ¢ Sivatvamasi’ and ¢ Sivoha-
masmi’ are substituted in preference ; for the word ‘Sivam’
indicates the Supreme Bliss which is the essence of the
Supreme, and in the form ¢ Aham Brahmasmi’ the thought
of Aham, or the egoistic thought, is predominent and so the
form ¢ Sivohamasmi,” which puts Siva first and makes Aham
follow it, is preferred These latter forms are called Srddhanta

Mahavakyas.
3
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Incidentally, it may also be noted that in the Saiva-
Siddhanta System, the self’s consciousness-force or atma
chitshakti is pramana, whereas in the Nyaya-viseshika
systems and others pratyaksha, anumana and agama that
are only vyanjakas are mentioned to be pramanas. The
reason for this deviation is that what is pramana should not
become prameya; * otherwise, when the original pramana
becomes prdmeya, one has to go in search for another
pramana for that prameya. ' Atma-chitshakti can never be
prameya, whereas pratyaksha (i. e., sense organs and manas),
anumana (the antecedent in the case of an inference) and
authoritative sayings are all prameya. So what is pramana
in Saiva-Siddhanta is the pramana of the pramanas in the
other systems.? If pratyaksha etc. of the other systems
are referred to as pramanas in Saiva-Siddhanta works, it is
only by courtesy usage, (Upachara prayoga); i. e., they are
called pramanas only by secondary application of the term.

Now I may sum up the conclusions of this lecture —

The highest teaching of the Upanishads is contained in
the four great expressions known as Mahavakyas. While
all agree as to the truth of this finding, yet they differ in
their interpretation. Here Saiva Siddhanta takes a practical

1. Vide Sivagra Yogikal commentary on the first stanza of
Alavai I'yal of Sivagnana Siddhiyar. :

2. “Laed gorowdE arar® ’—Ranndrsre, urudgip,
7. “Qeab, grid@si wgdQuri sr’@ epseur (LYY AN
Qurp wpsdwerGar Wrwrewr Quariir.  yioraerd 197wl
Qurgerrge Qeaeraiudp Qurp epserddaraud odmuGures
By @uowinril SyerssSuiin@h QurgGerwr ey sedar, @l e mi
W ginrenr Qs pe) QUIT@sET 35 1 H o1& Paiesrerid 2 TGS o ewri

wgr&w aiw 8 pssSCuw Sair 195 wr e Quoer L L&saub ()5 B
s pern YorngSuid L9 riren T ; Quirg epseluiar
95 HE ardorse unml Jrwres @uwear o 2 LUFNG S & pLi
L@ater Gaiwmid  erearil g oFURsETESAuozTirr 1} % Qa1 Al
ANl " orar it —Saieprer Uy wib, -gyb @S, WP IVDE gD,
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standpoint and gives a specific interpretation to them. It
applies strict logical methods derived from the keen observa-
tions of life here and now.

According to Saiva-Siddhanta, change does not and
cannot imply non-existence. Entities subject to changes
cannot be easily disposed of by saying that they are mere
appearances, and so unreal, meriting ne serious attention.
Worldly experience is as real as the highest spititual experi-
ence, only the former is subject to fluctuation and change,
whereas the lafter is changeless and endless ; the former is
the means. whereas the latter is the end. Hence spiritual
experience can and must be interpreted or understood in the
light of worldly experience. Otherwise, philosophy loses its
value as a guide to the mankind in the attainment of its
final destination or in the fulfilment of its aspirations.

The guiding principle in systematizing and interpreting
spiritual experieni:es or truths should be that the system or
the interpretation must be based on the foundation of a
correct understanting of the individual self, for it is the
subject of all experiences, the centre round which all experi-
ences revolve ; and it must therefore be the polar star that
should puide us in our movements.

Experience is only deeper cognition ; that is, cogni-
tional ingress, which implies both cognition of and being
in the object. Hence all experiences imply duality viz., the
subject and the object of experience; only, at the time of
experience, the self, which is the subject of experience,
does not feel conscious of its own existence apart from the
object. It identifies itself with the object and loses itself in
the predominent nature of the object and becomes coloured
by that nature even as a crystal assumes the colour of the
thing that is contiguous to it. :

It is to be noted in this connection that the self’s cogni-
tion of objects in bits culmination assumes one of two forms,
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viz., either attachment to or detachment from the object of
cognition. In the first case, it is cognitional ingress or
experience ; and, in the other case, it is discrimination of
the self as being not the object of cognition. In the
first case, it is soham (I am it), and, in the other, it is neti
(I am not it). Thus when the words, attachment and detach-
ment, are used with reference to the self, which is all
pervasive, they do not signify movement or change of

position on the part of the self, but they signify only these
particular phases of cognition. =

In the light of the above explanation, the self while it
experiences an object may be said to be one with the object,
as, at that time, it loses itself in the object ‘of . experience
and identifies itself with it. In worldly experiences, it is
one with the worldly object i. ., the modifications of Buddhi
as satva, rajasa or tamasa according as the predominent
nature of the object of cognition is one ‘or the other of
these three gunas. In the spiritual experience which is
called Bhuma (endless Bliss), it is one with the Supreme,
whose essence is Bliss, or Sivam. In either case, the rela-
tion between the individual self and the object of experience
is anaya or Advaita, i. e., inseparable togetherness of two
distinct realities. Hence the relation expressed by the highest
teaching of the Upanishads viz, the Maha Vakyas, is
Upacharita Aikya (union) and not Nirupacharita Aikya, i,e.,
unqualified identity (Unity) as Sri Sankara has taken.

A quotation from the famous South Indian Saint

Sri Manickavachakar will make the idea clearer: In his

great work of inimitable poetic beauty, Tiruchitrambalak-
kovaiyar, he deals with the subject of love in its -purest form,
idealising it while yet making it realistic, and describing its
various stages under various conditions. There he depicts the
ideal lover who has had union with his beloved under the influ-
ence of the Divine will.  The lover speaks of his experience,
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the blissful union with his love in the following words:—
< Being influenced by good fortune, I have had the experi-
ence of being she (srer @aar gib), in which state she was
like ambrosia and I its delicious taste, which does not stand
as a thing apart from it. Who can understand the beauty of
this experience which implies duality, the experiencer and the
experienced, while yet remaining one ? >’

Here the expression, srar @aer b, (I being she),
used by the great saint is, it must be noted, reminiscent of the
great expression ‘Aham Brahmasmi’ (I am Brahman); and
as such it has more than mere poetical significance. It is the
outcome of the spiritual experience or the God consciousness
of the Saint. It is the expression of the philosophic conscious-
ness that intends to intrepret or throw light on the spiritual
experience or, realization that it has had. The highest spiritual
experience is compared to the highest and the purest of all the
worldly experiences which an ideal young couple can have in
their union. Thus Saiva Siddhanta, which is only an organi-
zed or systematized synthetic interpretation and presentation
of the highest spiritual experiences that the Hindu saints and
'sages have had and given expresswn to through the ages,
gives a specific interpretation to Vedanta. The interpretation
is that the individual self in its. attainment of the final goal,
while yet remaining a reality, loses its individuality or egoism
in divine union and identifies itself with the Supreme Self,
which identification alone will ensure it the endless Bhss wh1ch
is the charactenstlc of the Supreme »

The_ end determines the means.  Hence the 'path of
realization as explained in Saiya-Siddhanta is as follows :—

The individual selves, which are enshrouded by mala
the evil principle, from the beginningless past, were given the
organism with its psychic equipment so that they may undergo
the cycle of birth and death and thereby realize their eternal
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right of union with the Supreme by throwing off the shroud
after due processes of spiritual evolution. Throughout this
evolution, the Supreme Self is influencing the individual
selves, being immanent in them as the Self of the selves and
enabling them to function with the organism in the environ-
ment provided. The self, though by nature self conscious, is
always object-conscious owing to the influence of the evil
principle and so is ignorant of the Supreme. When such a
self becomes mature to receive spiritual enlightenment, the
Supreme which has been within as a silent witness of the self’s
thoughts and actions appears in the form of a spiritual
preceptor and initiates it in the Path of Realization. Now
under the direction of the master, the self will* contemplate
on its own true nature. This contemplation enables the self
to objectify all its physical and psychical adjuncts as being
things different from it and get itself detached from them by
discrimination. At this stage its consciousness becomes pure,

free from the influence of the adjuncts, and will remain
self centred.

- In this pure consciousness, the Divine Grace, Shiva
Chaitanya, which has always been their within aiding its
action, manifests itself in the self. So at this stage, the self will
feel that it is Brahman, This “ Aham Brahmasmi >
experience is only an intermediate one; this is the result
of the last vestiges of the evil principle called egoism or vasana
mala. Here if the self realizes that at the basis of thig
experience there is the Divine Grace and surrenders itself to
that grace and allows itself to be led by it, the Supreme in the
form of endless Bliss (Sivam) is realized and experienced. This is
the highest spiritual experience pointed out by Saiva-Siddhanta.
It is called ‘“ Shiva-Bhoga.” This is the direct and immediate
consequence of the realization on the part of the individual
self of its eternal dependence on Paramatma and complete
surrender of its _powers of cognition, will and desire to those
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of the Paramatma. This realization is called Shivajnana,
the highest modality or the deepest status of which is sub-
mission or surrender to the Supreme which harmonizes and
identifies the self with the Supreme, Here the self is com-
pletely free from the influences of the evil principle and of the
physical or psychical adjuncts, maya and karma, and is turned
Godward. If such a self turns worldward, all its activities
are performed as God-ordained or Spirit-difected and this
state in the_life of a perfect man is called technically
 Shivayoga.” It is natural for the self that is experiencing
the state of ‘ Shivayoga ’ to lift itself to the higher state of
‘Shiva Bhoga.” For this the sadhana enjoined is the
¢ advaita bhavana’ as indicated by the Siddhanta Mahavakya,
¢ Sivohamasmi ” (Shivam I am). By this the self will catch
the Divine Qualities of the Supreme and enjoy endless peace
and Bliss, being rid of the effects of the evil principle. This
Bhavana may be compared to the Garudoham bhavana
performed by a person conversant with mystic spells. He
thinks while chanting the spell that heis one with the spell and
his self becomes possessed of the qualities of the spell in
accordance with the dictum of Sarvajnanottara, ¢ an@as_g
we_gr2 & panes * (quoted already)-(The qualities of all things
are to the individual self.) So he is able to remove the evil
effects of the snake bite-by his mere look with that bhavana
within.

Thus we see how Saiva-Siddhanta gives a practical inter-
pretation to the highest teaching of the Upanishads viz., the
Mahavakyas and guides men to attain the end implied therein
without bringing in any petty theory or verbal jugglery. For
this and similar other reasons it is called the essence of
Vedanta.

Compare :
AETHTACICRTEII T
g QA qCATIAAT T =T |
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WTTFIN TESANAFACR 6
HIFQ'TWWTEIHHQHQ AT gaRug 0
(135 Shruti Shukti mala by
Sri Haradattacharya)

(My Lord, the Upanishads mention °¢advaita bhavana’
(Sivoham) in your WOI‘Shlp But it is not proper to attribute
Nirupacharita, A1kya (absolute identity) to the individual
self and the Supreme on that account; for itis evident that
the charmer is different from the mystic spell of Garuda which
he practises, but still the ¢ Garudoham bhavana’ does not fail
to counteraot the poisonous effects of the snake bite. Even
so the advaita bhavana mentioned in the Upanishads is
necessary for getting rid of the evil effects of the mala:)

(2) Also compare :

‘¢ serl_ eI 1LGV@ET CTET NEGT M &ITaws
sflugep nrara@o Qeararésn s aGnes :
O greairiy @@L 261 g ger@per Mar nsol LirGe
Garaerary Lreisss Ggrer mewr Geber o
eanr._a @) LowmsGer e s EHLAWT ardHrad
L Gwrduy waiGure edwaesu) e _uwjib
LIGIT 6L LDGD D S@15LD S 5IBT @) GG 6rar my
uredsss Qere gyeldl Lirassmss sr@eax.
(303 Sivajnana Siddhi-supaksha - )
(The self which erroneously thinks that it is the organism in
the state of bondage and parabrahman when it leaves g,
must see that it is neither the one, which is the realm of the
finite objective cognition, nor the other, which is above that
finite objective approach, and leave its adjuncts, viz., the
organism with all its psychic equipment. If, then, it realizes
its eternal dependence on the Supreme and the immanence of
the Supreme in all its actions, and meditates, “ He I am >’
with devotion and complete self-effacement, the -Supreme
absorbs the self in Its all pervasive nature, identifies Itself
with it and makes it pure, zemoving all traces of mala, even
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as the mystic spell of Garuda is one.with the charimeér who
has performed Garudoham bhavana and removes the poison.
This is what is meant by the Upanishads when they enjoin
the meditation, ¢ That I became ’.) :

SOME of the important questions raised in the discus-
sion that followed and the Answers given :—

Q. Have the Saiva-Siddhantins commented on ¢ Brahma
Sutras *?

A. Saiva-Siddaantins do not attach the greatest impot-
tance to the Brahma Sutras. They are just as important
with respect to the Upanishads or Vedanta as Purva.
Mimamsa or Jaimini Sutras are with respect to the Vedas.
They attach the greatest importance tothe Sivajnana Bodha
Sutras that are, in their opinion, faultless and all comprehen-
sive. Further, they see some of the Vyasasutras confra-
dictory to the express sayings of the Upanishads;  for
example, the Sutra, ¢ Parinamat’ is contradictory to the
Upanishadic text * Mayantu ' Prakritim Vidyat : Mayinantu
Mahesvaram”. But still they follow the commentary of Sri
Kantacharya on the Brahma Sutras.

Q. Do you consider Srikantacharya as a Saiva
Siddhantin ?

A. Strictly speaking his commentary is said to repre-
sent Sivadvaita Saivam. But the differences between Siva-
dvaita Saivam and Siddhanta Saivam are only with respect
to terminology, not in spirit. So we may take Srikanta-
charya to be a Saiva Siddhantin.

Q. Have Saiva-Siddhantins commented on the Upa-

nishads ? : ,

A. Why? The Jnana padas of all the Saiva-Agamas

are only commentaries on the Upanishads. ' It is because of
¢ . '
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this fact that the Saiva-Siddhantins desire that the Upanishads
should be understood so as not to contradict with the
Agamanta.: In the opinion of the Saiva Siddhantins Vedanta
and Agamanta aré related to each other as Sutras and
their Bhashya; the first is intended for secular minded, who
wish to know things, and truths are expressed in a grosser
form in it, whereas the second is intended for those that desire
to realize anfl experience and hence in the latter spiritual
truths are expressed in a subtler and more detailed manner-
vide Sivajnana Siddhiar—stanza 267 of Supak‘sha_.

THE FORM OF THE FORMLESS

(Lecture delivered on 20—11—51 at. 3 p. m.; in the B. H. U,
with Dr. S. K. Maitra, M. A., Ph. D., Ex-Head
Jid of the Department of Philosophy, B. H.U.)

From my yesterday’s lecture, it might have been clear, to
some extent at least, that Saiva Sidhanta is an exposition of
the highest findings of the Upanishads and that it opens out
a thoroughly reasoned system of practical philosophy. . The
system neither contradicts our experience nor causes violence
to the most cherished of our sentiments, but establishes a true
rela.hon between the Supreme, the individual self and . the
world of matter while preserving . the essent1a1 difference
between these fundamental entities. The same practical leaning
while strictly adhering to the deepest findings of the scrlpture
can be seen even in the symbolism used in the system. 1
shall take; for instance, the Form that has been assighed to
the Formless in the Religious counterpart of the. system 47#
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God is essentially spiritual and. so formless. But still
there is the hankering on the part of man to have personal
relation withh Him. If God is purely transcendental and if
man cannot know Him in any way or cannot have any-
thing to do with Him, then what is the use of having faith
in Him ?

Saint Arul Nandi Sivacharya states the same thing thus
in the seventh sutra :—*“1If God is unknowable, then there
can be no use of Him ; He cannot meet us, nor can we: unite

- with Him ; He cannot perform anything for our benefit ; and
His existence may as well be likened unto a garland prepared
of flowers of the sky or unto a rope made of the hairs of the
tortoise ”.!

: Hence we have to give a form to the formless; only
that form should not be inadequate or derogatory to the true
nature of God. = The Form of Sivalinga is one such. The
significance of the form has to be considered in various
aspects. - But now my object is to throw light on the fact
that, in the Saiva religious practice, it does not take the pla@
of the original but that it only symbolically represents the
original, the symbol being transfigured by the imagination to
the level of the spiritual. = The form that is given to the
Supreme even by imagination is not anything like the
organism that the individual self is equipped with. The
organism of ours is the.result of our Karma and is the
product of Prakriti; God isgabove Karma and His body
cannot be of Prakriti. His form is purely spiritual, Jnana.
Note the significance of the mantra, ¢ Vidya Dehaya Namah *
‘used in the worship. ‘God is cons1dercd to have body of
Vidya or Jnana: ;

1. Siddhi—Supakasha—243.
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Now let me quote, from Mrigendra, the pertinent
portions :— g
“ FETTETIASSTEY, JQAaTeT S 17!
(God has not the binding principles viz., mulamala (the

root cause of all the evils), karma, etc ; and so His body is
not like that of ours, but is Shaktimaya, is of grace.)

“ AT TR TIFTATARCRT: |
oGRS ARETFE |7
(His body is said to be of the mantras, Ishana,
Tatpurusha, Aghora, Vamadeva and Sadyojata, which are
respectively serviceable in the cosmic actions, Anugraha,
Tirobhava, Samhara, Sthiti and Srishti and they are. respec-
tively the head etc.)

I shall explain the philosophic significance of these as
briefly as possible : So long as man is in the state of bondage,
he can get an idea of God, the unknown, only as related to
the world which is known. He cannot have direct knowledge
or experience of God unless and until he is freed from the
‘bondage of karma etc. So it is usual for the scriptures to
introduce the idea of God as something inferred from the
cosmic changes. Man is taken from the known to the
unknown.  God is at the root of all the changes visible in
the Phenomenal world. So God is at first conceived to be
the First cause of the world. Thus the second of ‘the Brahma
Sutras defines Parabrahman as that from which the changes
of this world Proceed : ¢ g-prp jan yw gt s

(From where oriin etc., of this, ‘f)

1. Patilakshna pariksha prakarana—173. j _.

2. —8%. This sloka is translated verbatim by Sivagra Yogi
while commenting on st. 59 of the First sutra,
Sivagnanasiddhiyar. ' ;

The word vapuh (body) here is interpreted as that which
nourishes (with boons) those that meditate on it.
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. Now what are the changes referred to ? The changes of
this phenomenal world are usually classified under three heads,
viz., origination, progress and decay or technically Srishti,
Sthiti and Samhara. Here it must be noted that Saiva
Siddhanta holds like the Sankhya system that change cannot
mean unreality. When water changes into ice or steam,
water does not cease to exist ; only it exists in another form.
So also, even in chemical changes the primordial substance
behind each change does not cease to exist. So if we go
behind the phénomenal world, analysing its causes, we shall
ultimately reach a position where we meet with the ultimate
primordial substance or the ultimate causal potential (Kara-
narupa Shakqi) of both the macrocosm and microcosm. That
state can only be imagined or conceived of as a Jada Shakti,
the subtlest form of potential, capable of manifesting in the
various grosser forms which we know either by direct percep-
tion, or by infersnce or from correct reports. This primordial
substance or potential is bound to be eternal and limitless in
space. [t is termed Maya. This principle should not be
confounded w1th Parabrahman.

The term Maya means that wherein  everything is
involved and wherefrom everything is evolved. (ma means
drawing in or involve ; and ya means coming out or evolve).
This maya postulated in Saiva Siddhanta, in conformity with
the Svetasvatara Sruti,’® is a real entity. Be it noted that it
is not a mysterious Shakti of Ishvara, as Sankara would have
it, just brought in to explain the appearance of the world of
sentient and insentient beings, and then easily disposed of
by the illogical, or a-logical statement, that ‘it is not real
‘and is yet not unreal ; not partly real, and partly unreal.’
‘This verbal jugglery is indulged in order to deny true reality
to the world which all our worldly experience affirms. Saiva
Siddhanta here, as everywhere else, bases its theory on
our experience of the reality of the world, A, thing is not
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unreal because it changes.. According to the system, substance
has two aspects—in one it changes and in the other it is
changeless. One is prakasa or manifested state, and the
other is vimarsha or ‘unmanifested state ; one is vyakti rupa
or effected state, and the other is Shakti rupa or
casual state. The causal state of the material world is maya.
Creation is making «patent and actual what is latent and
potential. Again, though-maya, viewed in this light, is shakti
(potential) yet it is not Chit shakti (consciousness-force). It
is jada shakti, requiring an intelligent agent to operate on.
Hence it is called the parigraha shakti ‘of Shiva so as to
distinguish it from His Tadatmya Chit ‘Shakti. = The ' relation
of Shiva with Maya is one of advaita not tadatmya, whereas

His relation with His Chit Shakti (consciousness-force) is one
of tadatmya.

Now this maya cannot function by itself, nor can the
sentient beings, the individual selves, operate on it indepen-
dently, for the latter require to have their consciousness-
force illumined or made operative only with: the aid of the
products of maya. So by the proof of exhaustion or elimi-
nation, we conclude that it is God, the all knowing and the
all powerful, that is the independent efficient ‘cause that
moves maya and aids the individual selves to have their
consciousness-force awakened with its products.!?

Now the question arises whether it is not necessary for
God to have a body with which He could operate on maya.
The answer is that He requires no body. Even as the
individual self, the conscious ego behmd the brain, operates
on it without any vesture to itself, so also God who is pure
Intelhgence acts on maya, being Hlmself the main support  or
: parama-adhara of maya.'8

Maya is Tike the seed that sprouts in the moistened ‘soil.
‘God’s will, the sankalpa of His conscwusnéss-force is the
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moisture. The sprout or the plants that comes out of the

seed is the world.2? God is the soul of the world: and the
world is His body. :

e

Then what is the meaning of the Brahma Sutra cited?
In ordinary parlour, we say that a particular tree or plant
grows in such and such soil. We only mean, thereby, that
the soil referred to aids the growth of the tree or plant, and
we do not lose sight of the fact that the tree or plant must
grow out of its own seed or root. Also the word, Pankajam,
a Sanskrit word for lotus, etymologically means that which
comes out of watery mud ; but we know that lotus plant has
its origin in its root, and that root, of course, must be
implarited in watery mud so that it may sprout. Even so,
the world, which is the effected state of maya is spoken of,
by the Upanishads as well as the Brahma Sutra
quoted above, as having been originated from the Para-
brahman. Hence, to be consistent with the text of the
Svetasvatala that asserts ““ Know maya to ‘be Prakriti (pro-
 creatrix) ; and Mahesvara as its owner,” we have to under-
stand thereby that Para-Brahman, the efficient cause of the
world, is also its main stay or support, whereas maya is the
substantial cause or ‘Upadana. ' This interpretation accords
" not only with the Svetasvatara sruti quoted above but also
with the observed facts of the worldly experience and the
Iog1ca1 needs of organized knowledge.

Now the question naturally anses & what is the purpose
of cosmlc creation ? Generally this question is answered
by saying that it is the play of the Para Brahman. . This
answer cannot satisfy anybody, at any rate, it does not
satisfy a Saiva Siddhantin. By the word, play, we may
mean that the work of cosmic creation is not a hard task
requiring great effort on the part of Para-Brahman; it is
only a play, that is a work that is easily done.  But this

 interpretation does not answer the question raised.
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Again, we cannot say: that creation is putposeless, fot
Para-Brahman, the author of creation, is an Intelligent being
and we cannot attribute any purposeless or mischievous act
to such a Being. The correct answer has to be sought once
again in the observed facts. The cosmic changes that are
accepted by our scriptures to be cyclic may be compared to
an educational institu¢ion, which re-opens after long vacation
(srishti), does Work during the terms (sthiti) and, at the end
of the year, is closed (Samhara) to e reopened after the
vacation (Punassrishti). There are holidays and recesses even
after the reopening. These may be taken to represent the
intermediate cataclysms, the period of rest after death and
the hours of daily rest. Now pressing the analogy into
service, the institution is for the students. When the insti-
tution is kept opened, the students learn, and when it closes
they take rest. Similarly the cosmic creation is for the
individual selves, who are steeped in inner darkness. These
selves strive and struggle to get rid of the inner darkness while
they are embodied and allowed to undergo the cycle of birth
and death in accordance with the law of Karma. So Saiva
Siddhanta postulates the existence of an Evil principle, Anava,
and states that the world is created in order to remedy  this
evil principle that was preexistent and precosmic, affecting the
individual selves in various degrees and grades. It is this
evil principle that was termed * Mulam’ in the first part of
the Agama slokas quoted above. The ‘anjana’ * occurring
in the text of Mundaka Upanishat also denotes this pre-

existent and precosmic evil or defect, to remcdy whxch the
world is created.

* son ogﬂr.ls—nmrz(;mrrom 4190'@0..-
B g 5t aumeo anrege=CRas 4 | ! _
(Mundakam 3-1-8)

(One who knows Para Brahman is absolved from good and ewvil

becomes clea.nsed of. an]am i.e. Mala and attain Parama, Sa.mya
(Moksha). - {
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Now we are led to think of two more cosmic actions.
The three actions usually mentioned are effected on the
insentient or material world ; and if we transfer them to the
sentient beings or the world of selves, Srishti will mean
furnishing the selves with organism with all the psychic
equipment in it, sthiti will mean enabling the selves to dwell
in the organism and function in the world, and samhara will
mean separating the organism from the sdf. These we
respectively express by the words birth, life and death. The
selves, while undergoing the cycle of birth and death, evolve
spiritually. It is for this spiritual growth which consists in
shaking off the binding clutches of mala that God has
undertaken the work of creation and, being the Self of the
selves, guides the selves and aids them to get rid of the
disease of Mula Mala. This help that is being rendered to
the selves without their knowledge of it is term Tirobhava,
and when the self becomes sufficiently matured,. God, who
has been guiding and watching the growth of the self,
appears in the form of a spiritual preceptor and initiates the
self in the path of Divine wisdom. This act on the part of
God, which consists in completely releasing the self from its
bondage and enabling it to have experience of Himself—the
Supremé Bliss—is called Anugraha. Thus we have five

cosmic functions.

All these ideas are summed up in the first sutra or sloka
of the Karlxika Agama thus :

< eI ASaEAITAAGCST: |
qesreniyaE: qrESrEATEt 0

(The supreme Being, Siva is eternally free from mala (im-

purity) and hence His power of cognizing and motivating all

things (i.e., His Conciousness-Force) is unhindered ; the indi-

vidual selves, on the other hand, were beginninglessly conta-

minated by impurity and so their powers of cognition and
5 .
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will are bound down and hindered ; thus they have become
finite (anu).* Such Siva frees such selves from the ties of
bondage and helps them attain Sivatva, i.e., helps them to
become one with Him and enjoy Supreme Bliss.

Now, it must become clear, that the individual selves
require a physical organism with all the psychic equipment
in it for their Consciousness-force to become manifested and
operate on the external world, because their consciousness-
force is hindered or bound down by what is calied Mula mala.
But the Supreme Being has no need for tuch an organism.
His Consciousness-Force is independent and free! and so
can operate on the selves as well as on maya without the help
of any lighter (vyanjaka). Here again it must be noted that
maya is a real entity in Saiva Siddhanta and its essential
nature is to dispel the effects of Mula mala of the selves to a
¢ertain extent and enlighten their consciousness-force. Hence
it is analogous to light whereas the Mula mala (Anava) is
analogous to darkness. Now we may say, that, in the case
of God, His Consciousness-Force, which is free, indepen-
dent, self luminous and self operative, does to Him what is
done to us by the physical organism. It is to Him His body,
the instrumental cause, in respect of the cosmic functions.

Here I may be allowed to quote a portion of a stanza
from Tirukkalitrupadiyar which expresses this idea with
clarity, precision and exquisite poetic beauty :

“ priensui@e Brwdar g QswsT HBuTe -

51T 83T G GILD

. Brmsui@e QriigaisGd Brusan —

(St. 78)
—Even as we perform all our actions with our hands, so
does Lord create and protect all the world with His consort,
His Consciousness-Force.—Note the pun on the word RS,

."“5"”‘"*' "Th'e evil principle which binds the powers of the self and
~thus limits it so as to be called gnu is ‘called anava.

-
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which when split up into two words st and e»& medns out
hands, and when taken as a single word means ‘a lady ”.
With regard to the use of the word ‘m@mans * (consort) as a

synonym of Consciousness-Force of Para Brahman, I feel
bound to quote the following Daitriya Aranyaka :

Bun ) Qe GE] g.waﬂz} Q):r_.&Qasrr Gl%m)l 9.8/TU’U@?JG‘_EH’_

2305 1 (1,6, 2.) b

(His body, which is Brahma Vidya in essence, is called
Uma.) ‘

~  Let me try to bring out the significance implied in the
analogy used in the Tamil stanza :—The analogy is intended
to clarify God’s relation with His creation as well as with
His Chit Shakti.

Now the book which is placed before me on the table is

a thing different from me. I wish to open it. To perform
this action on the book, first of all a relation must be esta-
blished between fne and the book. Hence, first, I touch or

hold the book. Now a relation (Samyoga in the language of
Indian logic) between me and the book is established. Then

to open the book, I move my hands and fingers while firmly
holding the book. This action is possible only because my
body, hands and fingers are so formed as to perform this

work, that is, the body by virtue of its being formed as a

whole with suitable parts, is adapted to the work. That is,
the potential differentiation in the body enables the establish-

ment of its relation with and the consequent action on the

book. Similarly, for the Supreme Being to act on the

selves or the world of matter, there should first of all be

a relation, in as much as they are real entities different from
the Supreme. This relation is advaita, according to Saiva

—Siddhanta.?? The relation expressed by the term advaita is
not one of identity as exists between Gold and the ornament
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inade of it; it is not one of exclusive difference as illustrated
by light and darkness; nor is it identity and difference
(Bedha abheda) as illustrated by a word and its meaning.
But the relation is one in which all these three are implied.
It is expressed by Sri Meykandar in the phrase * gy@aBus
sr@ar gui’* (He is the selves and is Himself)—the
expression being caSt in the form of Mahavakyas, be it
noted. St. Arulnandi Sivacharya expands the meaning of
the phrase, following Thirugnana Sambandhar. in the.words
“ 2 w@srord CamuyL giwri gafwurd wd” (He is
one with the selves, different from them and is jmmediate
with them and is called Shakti in that aspect.) Now let me
explain this further :-God’s oneness with the self is illystrated
by the relation between the self and its organism. We give
a name, say, Rama, to the physical body, and call him by
_the name ; the response comes from the self. This is because,
the self though different from the body identifies itself with
the body and acts as one with it. The self cannot be . the
body, nor can the body be the self. But still the self can
identify itself with the body and be one  with it when it
actuates it, while being different from it when discriminating’
it as something apart from it. The same cannot be said
with respect to the body. So also God is not the self, and
the self is not God; but still God is one with the self by
His connection with it and yet is different from it.?

-

His essential difference from the self, without ceasing to
have inseparable connection with it, is illustrated by the rela-
tion between the sensitiveness of the optic nerve and the action
of the light rays on it, in the act of secing. In the act of seeing
- an object, the sensitiveness of the optic nerve is different from
 the light that falls on it though there is inseparable connec-
tion between the two. In the same manner, the self tequires
to be illumined by Sivajnana while cognizing objects, and

here, though there is inseparable connection between the
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two, there is essential differences as one is the shower
(luminous) and the other is the seer (enlightened).?

His immediacy (i. e., togetherness in operation) is illus-
trated by the relation between the self’s power of cognition
and the action of the optic nerve in the act of perception or
seeing. 'When we see an object, the eye is directed by the self
towards the object, and there is action on the »art of the eye
as well as the self. The act of seeing is one; but still it
implies the act of seeing on the part of the eye and the
simultaneous act of sense-perception on the part of the self.
Here the relation between the sensitiveness of the eye and
the cognitive power of the self is neither one of identity nor
one of exclusive difference. Oneness and difference exist
equally balanced. This is the best illustration for the relation
of adyaita, which word means ananya or inseparableness as
already pointed out in my yesterday’s lecture.?

Now if this relation should exist between the selves or
the world of matter on one hand and Para Brabhman on the
other, ParaBrahman must of necessity be conceived as
being dual in nature, Sivah, when considered by Himself
as being self-luminous, and Shakti (Consciousness-Force)
when considered in His relation with the selves and the world
of matter.2* Deep thinkers who thought along this line were
so much influenced by their critical acumen and self convic-
tion that they derived this dual implication or potential
differentiziion in the concept of Parabrahman from the word
< Sat’ which is used to denote Parabrahman in the Upani-
shads. Sk i e :
Thus we have the Abhiyukta sukii,

a A;QU'CS?G]JUU L0 6l ] 5 & 4 G(Lm' @) |
Uz ! ) i ,g:ej-— J.ﬁej.,gq) Q_E 1
3 (5%} LM an!am : D gan M _SFEoT 1 o

* Cited by Srikantacharya in 1-1-6.
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(Shakti and Shivah are expressed by Prakriti (root) and
Pratyaya (termination) respectively of the word ‘ Sat’; by

their sameness and union with the world, they became all
this world.) . 2

In respect of the later part of this sloka, it is worth
noting that since Shiva is in advaita relation with the world
(i. e., since He is one with, different from and immediate with
the world through His Shakti), He is said to be all this world,
by secondary application (Upachara). The f(yllowmg Hara-
dattacharya’s saying is worth noting :— :

¢ Maheshvara, the shastras that are your creation express
you by secondary application as Vishvarupi (as “world itself)
in as much as you abide in and direct it; the learned that
know how to interpret the Vedas know the true intention
behind the expression. But men with clouded vision fail to

grasp the real meaning, misguided by the mere from of the
expression.” *

Now from the above discussion, we arrive at the conclu-
sion that if we have to form an idea as to the real nature of
God, it is but proper that we conceive of Him as the author
of the five cosmic actions, viz., Srishti, Sthiti, Samhara,
Tirobhavha and Anugraha and know that these actions are
performed by Him not with any organism like those of ours
created of maya but that He performs them by His mere will
power or with His Consciousness-Force as His body or
Karana. Now I must tell you that the second of the Vyasa-
sutras, which has already been referred to, points to the same
conclusion : The sutra is : « 8875 yan )\ w5t °,

(From which origin etc. of this (world) ?)

In the first sﬁtra, Para Brahman is mentioned by the
name (Uttesa). So this the second sutra is understood to give

- * 48th'Sloka of Shruti Sukti Mala.
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its Lakshana (definition).  The full import of this sutra
according to Srikantacharya, is ¢ Brahman is that Omniscient,
Omnipotent cause from which proceed the origin, sustenance,
dissolution, Tirobhava and Anugraha of this world of sentient
and iysentient entities.” The reason for taking the cosmic
changes indicated by the word ¢ Janmadi’ in the sutra as five
instead of three has already been given. -

Now, if we attribute the authorship of the five cosmic
functions to Para Brahman, it logically follows that that Para
Brahman must be er.dowed with certain indispensable qualities
without which He cannot perform them. These qualities are
enumerated as six in number, viz., Sarvajnata (omniscience),
Nitya Triptitvam (endless Bliss or perfection), Anadi Bodham
(innate  unhindered Intelligence), Swarantrata (Indepen-
dence), Alupta Shakti (Grace or immutable power) and
Ananta Shakti (Dmnipotence). % So these qualities go to
_constitute our concept of Divinity :

CULTR P j‘,jg%u’,nlrﬁgemnm
e e i s

wjmwf%u Qaor 4d%rrs
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(These six qualities are spoken of as six angas for Mahes-
vara the Omnipresent.)

With this Philosophic back ground, let us now turn to
the Form of the Formless, Siva Linga, the symbol of God:
First and Foremost, the aptness of the symbol being neither
Form nor Formless, or being both Form and Formless, must
be considered, for God is neither known nor unknown. If
we say that God is known, that He is cognizable, then He
must be one among the things objectified by our directed
cognition, and all the things so objectified are asat (subject
to change) and hence also achit or Jada (insentient). On the
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other hand, if we say that He cannot be cognized in any way,
He cannot be a reality at all (as we have already had occasion
to point out). Then how to solve the dilemma ? The real
position is, He is neither cognizable nor noncognizable. He
is not cognizabe with the objective consciousness i.e., by the
self’s consciousness directed externally. But He is experienced
by the self, when the self’s consciousness is turned inward,
and when it derforms ananya bhavana with His Grace. As
God is not cognizable to the self’s obJectwc consciousness,
He is chit ; and as He is experienced by the self through His
Grace in advaita or msgparable state, HE is sat. §o, in His
absolute nature, God is Chit Sat or Siva Sat. Here the word
Siva means chit. This is briefly the content® of the sixth
Sutra. # For the ‘benefit of those of you who wish to

remember the idea, T shall give the Sanskrlt version of the
Sutra ;

W?.JW@@@&}_M&I@&HT %J.JUUQ)@ng?»S)BI} walalR |
Wo@mrgmﬂ‘z).ﬁ?@m-@aam G%wo T-galo el Denig Twr: §

(If God’s svarupa is not at all cognizable in any way,
His asat bhava follows: if He is an object of the directed
knowledge, then His insentiency follows. Hence the seers
feel that He is cognized with His Grace, which position is
neither the one nor the other of the two alternatives suggested
at first.)

Now with this idea in mind of the absolute nature of

Para Brahman, which is termed Siva sat for valid reasons; I
request you to note how significant it is that the Supreme
should be represented in the form of Sivalinga, which at once
indicates that God is neither cognizable objectively nor non-
cognizable. This apart, our mind always requires: somethmg
to concentrate on ; and at the same time, we should not allow
the mind to have the impression that God is one among the
 various objects that we see in the world. ~Please note how
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this psychological need is fulfilled without causing violence
to the philosophic need. We direct our mind to the Form
Sivalinga and concentrate on it; and the Form which is form-
less (in the sense that it does not give any bodily shape) by
its suggestion takes us to the region of the spiritual. As we
have already seen, our scriptures direct us to think of Para
Brahman as the primary cause behind the physical life of the
world ; and Sivalinga does the same thing to us:  The form
of Sivalinga is a combination of peetham or seat, a three
dimensional cirzle below, and lingam, a three dimensional
straight line above. When these are written two dimensionally
they take the form, (a_), (a circle followed by a straight line)
which, in Souch India, we call Pillaiyar Suzhi, the symbol of

Ganesha, the God personifying Pranava.  The circular form
is called Bindu, and the form of the straight line or danda-

karam is called Nada.

BrQa T o od S QaLreo e = aSo~orans sl |
—From Vatulagama.

(Nada is linga i; and Bindu is Peetha : so it is said).

Nada is the stress, pressure or push, which is administered
by God’s Jnanashakti (Consciousness-Force) to Kundalini or
Suddha Maya, and Bindu the circular wavy motion generated
in Kundalini. The combination of these two is at the root
of cosmic creation. This truth our ancestors must have found
out from Yogi Pratyaksha, for they ask us to see this and
such other-things in ourselves ‘by Yogic practice. But this
idea seems to conform to the latest tendency of modern
physics, which resolves the whole material universe into two
kinds of waves—‘a kind which goes round and round in

: ci;cles, and a kind which travels in straight lines.” *

In'actual worship, the seat or the circular peetham is
transfigured by imagination so as to represent a lotus, whose

* Sir James Jeans, the mysterious universe-page 68.
6
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various parts indicate (the various cosmological elements
called ratvas that are postulated and enumerated in the system.
For the present we may roughly take the ratvas to be the
objects and vestures® of the individual self, which aid the
manifestation of and condition its consciousness so that the
consciousness of the self issues forth in the form of various
faculties. In Saiva Siddhanta these tatvas are 36 in number
and are classitied under three heads, the atma tatvas, the
vidya tatvas and the Siva tatvas. Atma tatvas are 24 in
number and they are almost the same as are ‘enumerated in
the Sankhya system, all being (geneological) products of
mulaprakriti. - Beyond these, seven tatvas are postulated as
products of Asuddhamaya, which is subtler than Prakriti.
These tatvas together form a vesture to ‘the self and aid it to
have its powers of cognition, will and action manifested in a
general way so that it may have connection with the other
external tatvas in the case of Nirvikalpa and Savikalpa
Pratyaksha Jnana of the external objects, and objectify
Buddhi itself and experience it as pleasure, pain or stupor in
what is called Svavedana Pratyaksha. These are the vidya
tatvas. The second mantra of the first adhyaya of Svetasvatara
is cited and interpreted so as to indicate these tatvas :

¢ FT@e on coTQauT ,lﬁluﬁlu_g.?g‘inﬁ @ srdl
GurBrai~v—ag o 4 39@"5?)(3 v

(It is to be considered (whether Brahman, the_cause is)
Kala (time), Syabhavo (Kala), Niyati (Destmy) Yadricha

(Raga), Bhuta (vidya), yoni (maya), or purusha (the self
equipped with these).

Five other tatvas mentloned by Brihat Jabala, 4, 19 m the
words, ;

uGlao vo R em mm;.‘rm?)&mo‘ ;anmuq)ﬁe@ 9 |
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Siva, Shakti Sadakhya, Esvara and (Suddha) vidya, are called
Siva tatvas. These are the modifications of Suddha maya
and these impel or direct the other 31 tatvas in the same way
as the nervous system directs and controls the muscular system
in our organism. The Siva tatvas are directly acted on by
God’s Consciousness-Force.

The stalk and the outer petals of the lotus are the thirty
one lower tatvas, whereas the Sivatatvas constitute the eight
inner petals which are white in colour and turned upward,
and stamen, pistil and overy. These parts are to be medi-
tated on in order and flowers placed on them, in worship.
This part of the worship, which is called the puja of  asana,
is to remind us that God is all pervasive and is immanent in
the world of tatvas through His Chit Shakti. At the same
time, be it noted, He is above these tatvas, or tatvatita,

Now the Linga, which is the representation of Nada is
transfigured by imagination so as to represent the Vydyadeha
of God. Vidyadeha is that constituted by the five mantras
indicated by Mrigendra sloka. The word ¢ mantra’ is analy-
sed into two elements expressing Mananam and franam
meaning respectively thinking and protecting*. So the word
primarily denotes Shiva-Shakti (the Consciousness-Force of
Para Brahman), which protects those that meditate on or think
and worship it. By secondary application it is used to refer
to the expressions or formulae that denote the various aspects
of Shiva Shakti. The five mantras are:

1. omounr BE-@W-RTI _bES
* (Ishanamurdhaya namah)
- 92. _g_é'vrtr = qzawﬂé)mu _l6es
(Tat purusha vaktraya namah)

* O, . 79 aSafae S dedeae: |

AT HE T SIS
Ratnatrya Vyakhya—sl. 103
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3. @OeurTanywri [BSs
(Aghora hridayaya Namah)

4. emrra@g_auio-qu) i _[es .
(Vamadeva Guhyaya Namah)

5. m@g_(z)rggﬁge'@j_g@u _[628

: (Sad?'o Jata murtaye Namah)

These five mantras denote respectively the five aspects of
Shiva-Shakti effecting the five cosmic functions; viz., Anugraha,
Tirobhava, Samhara, Sthiti and Srishti and these five aspects
are to be considered as the head, face, heart, the hidden parts

of the body, and the whole form and other parts respectively
of the Vidyadeha. @ i

To these five are usually added the following six, called
Anga mantras :

(1) emjpwru e (Hridayaya Namah)
@) viTGan ses (Shirase Namah)
(3) vla;@0w pe: (Shikhayai Namah)

(4) s@2ru pes (Kayvachaya Namah)
6] CLEC, ;@00\ o (Netrebhyo Namah)
(6) =gymm pes (Astraya Namah)

These denote the qualities, Omniscience, Endless Bliss,
‘Unhindered Intelligence, Independence, Immutable~power or -
Grace, and Omnipotence respectively. It must be noted
that these qualities are not the manifestation of the one or
the other of the three gunas, satva, rajas and tamas, which
are the products of mulaprakriti ; nor are they of the nature
.of Asuddha maya or even of Suddha maya, the Kugdalini.
But these are of the nature of Grace or Pure Intelligence,

“ that is, they are spiritual, or, are of the essence of the Para
Brahman. '
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Here I have attempted to give the implication of the
Mantra Sharira assigned to God in Saiva Siddhanta rather
roughly. To know théir full significance one should study
the pertinent portions of the Jnana pada'and Kriya Pada of
the Agamas. But still, to indicate the need for such a
specialized study, I give here the translation of the concluding
sutras of the patilakshana pariksha Prakerna of Mrigendra :—
The sutras explain the meaning of the five great mantras
noted above as follows :—

1. “As the Lord is capable of controlling and obliging
all living beings in all the ways, and as His Shakti is the
highest even as the head is the highest part of the body, He
is dencted by the expression * Ishana Murdha”, not that He
has head.”

2. < Since the Lord abides in, controls ‘and directs the
bodies of all the-living beings, He is Tatpurusha—the soul of :
them ; since He makes their Jnana Shakti manifest and pro-
tects them by removing their fear of birth and death He is
Vaktrah. So He is Tatpurusha Vaktrakah.”

3. < The word Hridayam is a synonym for Jnana and
this Jnana which is the form of Shiva is not frightful, but
auspicious and propitious. Hence He is denoted by Aghora
Hridaya. But still, since the Asuddhadva (ie., Asudha
maya and mula prakriti, which are His Parigraha Shakti which
he directs) is frightful and hideous in nature, Ghoratvam or
fnghtfulness is attributed to Him by secondary application.

4, ¢ Of the four Purusharthas, the first three (Dharma,
artha and kama) are called yamam, as they are of a lower
order. The word deva indicates light (Tejas). Guhya1 means

: secret.or hidden. As the light of grace makes the living
beings experience the first three of the four purusharthas while
remaining hidden from their cognition, it is called Vama
deva Guhya.
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5. “The Lord creatzs organisms to the living beings in
accordance with their Karma instantly by His will power. He
also confers on yogins bodies of the nature of mantras,
creating them instantly. Hence by the quickness of His
creative activity, He is called Sadyojata Murti ; not that He
has murti or form.

6. “In truth, the Lord has no body: but since His
Shakti (Consciousness Force) does the work of the body to
Him, it is said to be His body. His Shakti is cone ; but as the
effects of its activity are many, the classification of it as Vama
etc., is attributed to it by Great men. > )

SRI PANCHAKSHARA

(Lecture delivered on the 21st November, 1951 at B. H. U. with
Swami Aghedananda (Dr. Fisher, M. A., Ph. D., Vienna),
Honorary Professor of Philosophy of B. H. U., in the chair)

In Saiva Siddhanta, the expression ¢ Shivayanamah’
(frara @) is held to be the most sacred of all the names of
the Supreme that are generally meditated on by the Hindus.
This expression is being used for ages by the saintly seers as a
succinct and all embracing formula giving the grand synthesis
of Truth underlying our life here and hereafter. It embodies
the whole system of Saiva Siddhanta philosophy in its essence.
It is the Mahavakya of the Mahavakyas, if I may say so.
Saint Umapathi Sivacharya says in one of his Tamil works,
“ All the scriptures, the Agamas, the Vedas and others, are
only expositions of the sacred five (letters), if we discern.”’*

|t acareh grergn gwergh g6
N Qurcaprd @efus y@er— |
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There are different forms of thig grand expression, varying
in the arrangement of the letters, and they are construed in
different ways so as to denote and suit the different stages of
the spiritual attainment of the aspirant who treads the path
of realization. It is the purpose of this my concluding
lecture to expound the significance of this sacred name of the
Lord in as brief a manner as possible.

é

As I have already said in my previous lectures, the centre
round which our enquiry or philosophic discussion revolves
is the individuzl conscious self, as it is this ego that is the
subject of all experiences and the interpreter thereof. Hence
no system of metaphysics can afford to lose sight of this entity.
If you deny :he existence of this principle, you deny the
existence of the man who philosophises, and there can be no
philosophy. Now this self is denoted by the letter ‘ya’ (@)
of the grand expression.

The question has often been asked who thiS conscious
self is. The simplest form of answer is that it is a self evident
reality, for it is yourself and you 'have only to realize it by
studying your inner nature. Now, let us try to find an answer
to the question, *“ Who are you ?

At first we are tempted to say, ‘I am this organism, the
physical body.” But on further consideration, it is seen that
the organism is only a medium through which we contact the
objective world and have experience of it. It is not our true
self. For example, please consider, how you hear me now.

The sound waves caused by my speech move through the
air and produce a certain impression on your ears. That
impression causes a stimulation, which is carried as our
physiologists say, by the auditory nerves to the brain cells.
There again, a certain molecular change is produced. Now
this molecular change causes the sensation of hearing. What
is this sensation ?." It is an understanding or an interpretation
of the vibrations that have been transmitted through the
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organism as described above. It is a translation of the
molecular change produced in the brain. If so, who is the
interpreter or the translator ?. It cannot be the brain, for
the brain is only the receiver on which the external vibrations
leave a record of their impressions. It cannot be the vibration or
the stimulation, for they are only forms of motion, whereas
sensation’ is a form of knowing ; nor can the interpreter be a
temporary effect or product of these various forms of motion,
for motion can produce only motion, not consciousness. Hence

~ we are led to conclude that the interpreter or the knower of
sensation is a conscious self, different from ‘the organism,
at whose door of consciousness external vibrations knock,
and awaken him and make him aware of their presence.
Thus, by reflecting on our internal nature or subJectlve side,
we realize the existence of the conscious self, which  is the
knower of all experiences.

Now let us listen to Meykandar, who, too, makes us
realize the same truth by a different psychological approach.
He says, “your very denial of the existence of the conscious

self proves:its existence ”’—* 2.or 5 @e O F&r Ded&T g GTLOT’
(955 o8 wapsewr 1) 3rd Sutra.*

A person who seeks to find out the conscious ego
analyses his own physical and mental life and at last finds
himself at a loss to know whether it is his physical body,
the sense organs, the mind or a product of them all that
cogitates. So he, naturally, concludes that, as the conscious
ego cannot be identified with the one or the other of these,
it simply does not exist, It is to such.a petson that
Meykandar addresses himself in the above mentioned para-
doxical statement. He explains his statement as follows :—
While you know things and act, you identify yourself with
the physical body, the sense organs, the mind and so on;
and when you begin to reflect on your own true nature, you,
the conscious ego, dissociate yourself from them but "linger

~ * o.f. The first argument of Descartes, «1 thmk therefore
Tam” (coglto, ergo sum). -
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in the form of consciousness asserting that there is no atman
(self). Realize that consciousness that still remains asserting
thus to be your own self ; you connot deny the reality of
this consciousness. If you deny, then you may as well be
likened unto ‘a man who says that he is dumb. You, who thus
require to be awakened unto your own existence, are pashu
(one that is bound), for you are in bondage. The adjuncts
viz., the organism, the sense organs, the mind etc.,, which
are the products of maya are different from you, for they aid
you in your perception, cogitation and experience even as
the lens aids a defective eye to see. So you are neither the
one nor the other of the products of maya nor all of them
together. Nor are you identical with the Parabrahman,
which transcends maya, for it is self luminous not requiring
to be enlightened through the products of maya.?”

From the above discussion, it follows that there are
three distinct eternal realities, viz., (1) the Para-Brahman,
which is pure Intelligence—whose characteristic it is to know
without requiring to be aided and to make others know,
(2) the individual conscious selves that know when caused
and aided to know, and (3) the world of matter that cannot
know even if aided. Of these three, the Para-Brahman is
one (Ekam), immutable (sat), and immanent in the other two
principles (advaitam) ; the individual selves are innumerable
as they are found to have different experiences being clothed
in different organisms in accordance with the different grades
of their spiritual development ; and the world of matter is
that which is found to be useful to the individual selves
as their physical body, the various gross and subtle organs
therein, the world in which they dwell and move about while
attached to the bodies, and the various objects ‘of experience
in it. There is also a fourth principle corresponding to the
defect of the defective eye in the example cited. It is called
mala, whose existence may be proved as follows:-The conscious

7
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self is both self-conscious and conscious of objects, as is
revealed by our self expressions such as ‘I know this’ and ‘I
do this.” The first personal pronoun, 7, in such expressions,
shows the self-conscious nature of the self ; and the transitive
verbs in them show the objective turn of its consciousness™
force. But it is our common experience that we cannot direct
ourselves inward towards theg subjective side of our existence.
It is easy for us to objectify external things; but when we
turn inward and try to meditate on ourselves the position
becomes difficult to be maintained. It is some{h'ing like this : -
Suppose we place an empty earthen pot on the surface of a
sheet of water with its mouth downward, and push it in.
The pot is buoyed up in spite of its weight, which must take
it down. Similarly, we are buoyed up when we try to con-
template on ourselves; i.e., we are directed objectward.
Now the buoyancy in the example is due to the upward
pressure of water. So also there should be Some principle to
turn the self’s consciousness force objectward and impel it
towards the objective world, for it is the innate characteristic
of the self to be self-conscious. This extraneous principle is
the mala (impurity). It is the evil principle that has a
screening influence on the self’s consciousness-force, which by
its very nature must be eternal and all pervasive. The finite
manifestation of our consciousness limited by the ideas of
space and time is due to this principle.?8

Standard works on Saiva Siddhanta hold and maintain

. that it is neither the one nor the other of the various things
that are held by the other schools of thought to be the cause
for the limitation imposed on the self’s consciousness-force.
They are illusory knowledge, Absence ‘of Jnana, Tamasa
‘Guna, Avidya, Maya, Karma, Siva Shakti etc. The jpala is
different from all these; and it is not a quality of the self.
But it is an all pervasive and everlasting entity that shrouds
and screens the self’s consciousness.  This principle, which
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deadens and imposes a limitation orf our nature is denoted by
the letter “ma’ (@) in the grand expression.

The letter “shi’ (fr) denotes the Supreme Being that is
the self of the selves and the primary efficient cause of all the
phenomenal world. ‘va’ (3) denotes the consciousness-force
or the Chit Shakti of the Parabrahman, .which is both His
quality and swarupa, even as light or luminosity is both the
quality and swarupa of the sun. The Chit Shakti or the
Grace of the PzraBrahman undertakes the cosmic functions
in order to loosen tiie clutches of the evil principle on the
individual self. The individual selves are actuated both from
within and from without by the Parabrahman with His Chit
Shakti as His karana so that the individual selves are subject
. to the five cosmic functions explained in my second lecture.

When we think of the Supreme as being the author of
these flve functions, i.e., when we conceive of Him as related
to the world of matter and sentient beings, He is called Pati
(one who protects) and His Shakti is called Tirodhana Shakti.
When He is considered with respect to His absolute nature,
He is called Shiva and His Chit Shakti is called Grace
(,@@m@m) Now in the grand expression, the letters ¢shi’
and ‘va’ express the Parabrahman and His Grace as they
are considered absolutely without being related to the
five cosmic functions. The letter ‘na’ (7) denotes the Lord’s
Shakti as being instrumental for the five cosmic functions.

Now let us proceed to consider the integrated or synthetic
view of life which is signified by the grand expression,
¢ Shivayanamah ’. The three philosophic categories recog-
nized in Saiva Siddhanta are Pati, Pashu and Pasha. Of the

three, Pati, though unquestionably one, has to be conceived of
as having two aspects, one the Shiva aspect in which He is consi-
dered absolutely as being self-luminous, and the other the
Shakti aspect in which He is related to Pashu and Pasha and
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is considered to direct anG control them. Pasha is of two
kinds, one the Sahajamala or the anava, which is also called
the mulamala, and the other the agandukamalas viz,. maya
and karma (i. e., Nature and her inexorable laws). The Pashu
has two states, one the state of bondage which has no begin-

ning, but has an end ; and the other the state of release, which
has a definite beginning, but no end.

The conscious self or Pashu, ‘ya’ (#), is beginninglessly
shrouded in the mula mala, ‘ma’ (%), and God, *Shiva’
(Rm@:), in view to the emancipation of the self‘, associates it
with Nature and subjects it to His five fold operativns, ‘na’
(7). The self being under the influence of the mula mala
gets itself entangled in the fascinations of Nature ‘and is
moving in samsara chakra, the orbit which is the resultant of
the two forces and which certainly shrinks up towards God
(Shiva), for the forces of the mulamala are becoming

weakened by degrees, whereas the Gracious influence of God
continually acts without impairment.

Finally when the forces of the mala become completely
effectless on the self, the self isin a position to realize the
ever present Grace, ‘va’ (), within and without, which realiz-
ation is granted it by God, who is an embodiment of love
and compassion. Now, with the eye of grace (va), the self
(ya) realizes God (shi) and experiences endless Bliss, which is
the essence of Shiva, the Life, Light and Love.

In the Grand Expression REmaa: (Shivayanamah), two
letters 5 and @ (na and ma) are on one side;; and two others
iRt and 7 (shi and va) are on the other ; the _letter g (ya) is in

the middle. The significance of this is expressed by Saint
Umapathi Sivacharya as follows :— '

{
- “The Lord’s manifestation in nature (Una natana) is on
_ one side, and His Divine manifestation (Jnana natana) is on
the other ; look for the self in the middle.”
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291G [BL_GUTLD GhIITG) GIHLIT T
@rersL_i5 grerHBas sr®
- Thiruvarul—IX, 3.
The source of Truth has two sides, the objective side and
the subjective. The study of the objective side or the objective
world is made by science and it brings us nearer to one aspect
of the reality of Truth. Scientific researches begin upon
sense perceptions, continue on them and depend upon them.
By scientific inference the scientists have come to the conclu-
sion that all the variety of the objective phenomena has been
produced by the process of evolution from one homogeneous
mass and that the simple fundamental entity which may
take many forms, matter and radiation in particular,
is conserved through all changes. This accords with the
view held in Saiva Siddhanta of maya, the substantial
cause of the known world. But the scientists refuse to go
beyond. There has arisen a class of scientists like Sir Arthur
Eddington and Sir James Jeans in modern times, who
possess what may be termed scientific imagination, and they
say that the phenomenal universe indicates an initiating
consciousness force and an intention behind it. These, in the
language of the Grand expression, have a glimpse of the
significance of na (), They have not thought of ma (%)
which they are shrouded in, and the effect of ‘na’on ‘ma’.

There are others who hold that all knowledge derived
through sense perception from the practical affairs of life
cannot be admitted to have permanent value for the reason
that it is knowledge of individual things passing every
moment out of existence and that only knowledge acquired
through direct intuitive perception of a thing abstract and
ever-existing should be accepted as true: and valuable.
According to them, the knower, the self in us, is the knower
of the universe and is the same in all living creatures; the
individual knowers are parts of the cosmic knower and the
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sum total of the conscious selves is God. This is a fanciful
theory just brought in to maintain a particular interpretation
of certain texts of the Upanishads without any regard to the
logical needs of consistency.

Now, with respect to the organs of knowledge, Saiva
Siddhanta says that the instrument of knowledge is the self’s
consciousness-rorce, which always requires an aid with which
alone it can measure things. In the state of bondage such
aids are the pratyaksha (i. e., the sense orgzns, the antah-
karanas and the vidya tatvas), anumana (inference )and Agama
(scripture). But these aids are of the nature of thé‘objective
world ; they are limited and subject to change: Hence the
self’s cognition with such aids is called pasha Jnana (coﬁscious—
ness of the objects). All things that are objectified with this
pasha jnana are asat (subject to change). So pasha jnana or
objective consciousness cannot bring us to the whole truth.

The self that discriminates itself from all its adjuncts
such as the body, the sense organs, the mind,-the intellect and
so on, gets freed from Pasha and finds, no doubt, its true
nature as illumined by the Lord’s Grace.

An illustration will make my idea clearer: Suppose a
crystal is placed near a flower. The crystal catches the colour
of the flower and shines in it. Even here it is the sun’s light
that has enabled the crystal to possess and shine in the colour
of the flower. This colour is not of the true nature of the
crystal. So also the objective consciousness of the self which
is coloured by the nature of the pasha is not its true nature.

Suppose the crystal is removed away from the flower.
Now the crystal ‘is seen to shine. Here, too, we ghould
understand that the crystal shines because of the light of the
sun ; so also the conscious self which has dissociated itself
from pasha or its adjuncts, is certainly in the lap of the



55

Lord’s Grace and so it should realize that the all pervasive
and all knowing nature that dawns upon it at that moment
is due to its conjunction with the Supreme. But generally it
is not realized and there is a self expres$ion on the part of
such selves that they are Brahman. This Aham Brahma
Jnana (the consciousness of the form, ‘I am Brahman’) is
caused by the lingering traces of the evil principle and it is
termed in Saiva Siddhanta as Pashu Jnana. This is perhaps
what is referred to by the fanciful theorists by their ¢direct
intuitive perception’. Beyond this experience, the self must
realize that it has no existence independent of the Lord’s Grace
and no action other than of the Lord. It is only then that the
ray of supreme Bliss (Sukha Prabha) is experienced. At this
stage the Grace of the Lord leads the self’s consciousness-
force to the Lord and shows the Lord to the self, even as the
eye that has been seeing things other than the sun with the
sun’s light turns vowards the sun and sees it through its own
light. This consciousness of the self which is aided by the
Lord’s Grace (3)° va’ is called Sivajnana. Here the egoism or
the individuality of the self finds anend to itself; it dissolves,
so to say, in the grace of the Supreme.

Hence the ninth sutra says :—“Realize the Supreme who
transcends both Pashu Jnana and Pasha Jnana within you
with the eye of Grace (Siva Jnana) ; if you regard the world of
tattvas and their products as being impermanent and worth-
less like mirage, you get detached from it and there will
appear within the Lord’s Grace like the cool shade in an
oasis for a man who has walked the sandy desert under the
burning sun. Now, to remain steadfast under the shade of
the Lord’s feet without being distracted by the world,
meditate on the sacred letters five as enjoined (i. e., leaving
T and’ a). =

Now I have only to point out that when Lord Krishna
said, Al 93 & AgAEaE L Gita—18, 25.
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[Some by meditatior behold the Self (the paramatman) in
the self by the Self (the Grace of the paramatman), he meant
only what is given by the first part of the above sutra, and
that the form of Sri Panchakshara referred to is R (Shivaya),
as the principles of mala and pasa Jnana must be left out.

These three letters convey the same meaning as the
Mahavakyas. . The fetter 1% (shi) expresses the meaning of
the word &g, (That), the letter 7 (ya) expresses the meaning of
the word & (Thou), and the letter 7 (va) is expressive of the
same meaning as the word s (art) in ths Mahavakya.

Now, Mr. President, Ladies and Gentlemen, it only
remains for me to express my heartfelt thanks to one .and all
of you for the patient hearing that you have given me. It is
not my intention to carry conviction on each and every point
that I gave expression to in my lectures, but my desire is only
to draw your attention to a system of philosophy that has its
own specific interpretation to offer to Vedanta and to make
you interested in the study of that system. Tf at least some
of you have been influenced by my lectures to take to the
study of Saiva Siddhanta, I think that my mission has been
amply fulfilled. I thank the learned Professors who have
presided over the meetings and conducted them in an atmos-
phere of friendly co-operation and exchange of ideas and the
University authorities that have arranged the meetings so as
to suit the convenience of all. I express my deep debt of
gratitude to the donor of this lectureship who by endowing
this and such other lectureships is serving the cause of true
religion and learning. I also thank the authorities of the
Annamalai University for. having nominated me as the

lecturer this year. Once again I thank one and all of you.
f
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THE NATURE OF THE SELF
IN THE LIGHT OF SAIVA SIDDHANTA

(Leciure delivered on 22—11—52, at Allahabad University,
with Professor A. C. Mukerji, M. A., Head of the philo-
sophy department of the university in the chair)

eqRaEAT 93afa & ﬁ"lqmm#rmar

(Some by meditation behold the Self in the self by the Self)
(—Bhagavad-gita-18-25)

“ @otbBar HTE SR mFPuI D LSS
o 96T Serriseh L9015 S5
Frrm QEravwrL_ FaRsG SrEs S
Coarap smrParit Aoy "

(It is only very few that have experienced the ambrosia-like
sweet essence, Saiva Siddhanta, of the fruit ripened at the top,
Vedanta, of the tree of veda) —Saint Kumara Guruparar.

MR. PRESIDENT AND GENTLEMEN, .

It gives me very great pleasure to be in your midst this
evening and have a talk with you on the principles of Saiva
Siddhanta. In our parts of the country, Saiva Siddhanta is
~ the most popular and the most influential of all the various
phases of the Hindu religious philosophy. In fact, it is the
very core of the cultural and religious life in South India and
it is the golden string that runs through every branch of Tamil
literature and art. ‘We, the saivites of the south, also hold
that the principles of this phase of philosophy are the very
essence of all that can be described as best in ‘the ancient
Sanskrit lore. ' Hence I feel it a unique privilege afforded me
to address you on this subject. Let me first of all thank His
Holiness Sri la sri Arulnandi Tambiran swamigal of the Khasi
mutt to whose benevolent, thoughtful and wise endowment I
owe this unique opportunity.

8
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In Saiva Siddhanta, three eternal, real categories are
recognized, maintained and studied. They are (1) Pati, the
supreme being, (2) Pashu, the countless individual conscious
selves which are in bondage, and (3) Pasha, the bondage. Of
the three categories, the middle one, pashu, merits our foremost
and careful attention in as much as it is the knower of the other
two. The individue}l self is the person who studies the cate-
gories ; so, without understanding correctly his own true

nature, how can he hope to understand the true nature of the
two others ? 30 .

Let us start with our empirical knowledge of, self and
then try to examine its nature more closely with exactness.
Psychologists use a term, mind, to pontradi‘stinguish our
mental life from our physical one. What do they say about
the mind ? ¢ Mind is analysed into feelings, will and intellect.
These are a trinity in unity. They are characteristic in their
several manifestations and yet they are so dependent among
themselves that no one can subsist alone. Neither will nor
intellect can be present in the absence of feeling and feeling
manifested in its completeness carries with it the germ of the
other two. The ultimate analysis of a feeling is either a
pleasure or a pain, and so volition or thought cannot in any
sense be confounded with feeling. Without the acquisition
of feelings, no volition or thought could arise first, and

feelings are primarily derived through the sensory organs and
centres.’

Now in this analysis, it must be noted, no distinction is
drawn between a feeling and a consciousness of it, a volition
and a consciousness of it, a reasoning and the consciousness
of it. But in Hindu Philosophy, they are distinguished. A mere
feeling or willing or thinking is separated from the conscious-
ness of such functions, and the pure consciousness is taken as
the self or the conscious ego. The rest are classed with the body
and the world as nonself. That is, self is what lies at the basis



59

of one’s mental life, or it is the conséiousness of its own mani-
festations, or, in the words, its distinguishing feature is self-
consciousness. This, then, is our working knowledge or
empirical idea of self. = It is in keeping with the expression
atman used to denote it. The Sanskrit word sHa (atman)
means self and it may be mentioned here that the famous
Sivajnana swamigal, the commentator -of Sivajnana bodha
sutras, speaks of Atma chaitanya as that which stands for ‘1 .
in all our reflective knowledge such as ¢ I see the book’ (wrer
6T & @b 26T 6y IL_WDTEI 2ET LOGF &6 GHILILD ).

Before I proceed further, I wish to say a few words about
the tiny but great Tamil work called Sivajnana Bodhant,
which has swayed, for the past seven hundred years or so,
and is still swaying the minds of philosophic thinkers and
mystics of the South, guiding them in the understanding of
the theory, practice and ideal of true religious life. The
maginificent Tamil work, Sivajnana Siddhiyar, to the spread of
whose message this laudable lectureship has been instituted,
is an elaborate and comprehensive commentary in verses on
its primary, Sivajnana Bodham. Sivajnana Bodham:. is in the
form of 12 sutras of 41 lines in all. Each sutra formulates a
fundamvnal philosophic truth from the point of view of Saiva
Slddhanta, and the formulation is such as to imply two or
more vital issues, arising from the stand point of the other
schools of thought, and the final decisions on them. Each
of these issues forms the basis for a separate discussion and
the discussion or dissertation that centres on a particular
issue is called an Adhikarana. There are on the whole
39 adhikaranas, and they include the world of philosophic
thought in them. The Sutras and their adhikaranas are
arrangsd and organized so as to follow one another in a
logical sequence, just like standard propositions in a treatise
on: Demonstrative Geometry. The work, the shortest of all
the religious or philosophic treatises now extant in the world,
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is a complete, organized whole, and it represents the
quintessence of the mystic experience of the Hindu saints
and seers. By relating philosophy and mystic experience to
life, it furnishes a logical foundation for true religious practice.
Now it is this work and its secondary Sivajnana Siddhiar that
are mainly to guide us in our quest after the true nature of
the individual self. «

The proof for existence and the relative and absolute
characteristics (pramana, and tatastha and svarupa lakshanas)
of the individual self are respectively given in the third, fourth
and seventh sutras. Of these, the third sutra may “be trans-
lated as follows :(—

‘Since you say that self is nonexistent, since you fee
and. say that the physical body is yours, since you experience
all the five sensations, since you recollect but confusedly your
dream experiences, since you have neithei experience nor
movement in sleep, since you do know but being caused to
know, there exists a self in the machine-like body, consti-
tuted by the products of maya "3 :

T AR SRR Ty |
Y it S g EEEt o
Sanskrit version of the third sutra.

This sutra formulates a disjunctive proposition invelving
seven points at issue and indicates reasons for the vefutation
or rejection of the prima facie claims in all of them. The
rejected alternatives are (1) that self is nonexistent, (2) that
it is none other than the physical body, (3) that it is only
the five sense organs, (4) that it is the subtle body (sukshma
sarira); (5) that it is the prana vayu (the respiratory oggan or
its centre), (6) that it is Para Brahman, and (7) that it is
the physical and psychical equipment of the body viewed -as
a whole. There is one more alternative whichhas a prima
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facie claim for consideration, viz, that the self is none other
than the antahkaranas, that is, the internal faculties of mind,
intellect etc., and this is taken as an issue, considered and
refuted in the next sutra.

Now, it is neither possible nor desirable at this hour that
I should go deep into all the points mentioned above. But,
as the discussion centering on the first issue implies in a way
the essence of the sutra, I shall deal with it briefly :

The proposition is stated in a paradoxical form, viz.,
‘ The self*exists since you say, ‘no.’—e ar oy Q@ Fer peder

&7 Lo (FIT: ATI: ).

The explanation is as follows :— Those that deny the
existence of the self will do so only after some thought or
reflection. They will examine whether the body is the self, or
whether the five sense organs are the self or whether the
internal faculties are the self and so on, until at last they
determine that there is no self, as none of these things could
be identified as the self. Now, in this process of thought,
there'is an intelligent principle that determines, that forms
the final conclusion, and makes the assertion that there is no
self. The existence of this intelligent principle cannot be
denied, and this shall be known to be the self. A denial of
this intelligent principle is like one saying that one’s mother
iS a sterile woman.

Now let us go a little deeper into the question:—We have
the following experience : I feel and say, ‘T am a tall man; 1
went to Benares; I do this; and so on’. In these cases, it is only
the physical body that is represented by I’. At the same time,
I havg the experience, and, consequently, am led to say, ¢ This
is MY body’. 1n this case, ‘I’ am something other than the
body. The body is an object possessed by me. Similarly,
when I perceive an object, I am one with the sense organ
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concerned. But suppoce I see a mango, go near it
smell it, and finally taste of it. The reflective knowledge
of this direct experience is of the form, ‘I saw the fruit,
then touched it, and then smelt it, and finally ate of it and
found it very sweet.’” In this case, the ‘I’ cannot denote the
individual sense organs or even the various sensory :centres of
the brain, for one organ cannot do the function of the other,
nor one centre cause‘the sensation caused by the other. Eye
can see, but can not feel or smell or taste ; nose can smell;
*but it cannot see or feel or taste, and so on. But the content
of the reflective knowledge is that all these "experiences or
sensations have occurred to ME, the sarhe subject. denoted
by ‘I'. Hence, this subjective reflection or introspection leads
us to see that we, the conscious selves, see with (or through) the
eye, smell with the nose, hear with the ear and taste with the
tongue. Hence we are different from the sense organs or even
the different brain centres. But still we identify ourselves
with the physical and psychical adjuncts that form part of our
existence here. Hence Sri Meykandar, the author of Sivajnana
bodham, speaks to us thus in his explanatory note to the first
adhikarna of the third sutra: ¢Thereis some thing that
identifies itself with the body, sense organs and others that
go to constitute your physical and mental life; and this
something, when you begin to know yourself, separates itself
from them and remains in the form of Sukshma panchikshara
or vyashti pranava. Know it to be yourself. The physical
body, the sense organs and others are adjuncts that aid you
to have sense perceptions and experiences, even as the lens
prescribed by the doctor aids the defective eye to seg things.
So you are not one of them, i. e., you are not maya or its
evolved products. Nor are you the Para Brahman, for it is
Tatpara, i. e., it is an intelligent principle (chaitanya) that
transcends the realm of maya having no need of it for its
manifestation as you do ’. ;
- It must be pointed out, in this connection, that the term
maya is used in this school of thougt exactly in the same sense
in which it occurs in the Sverasvarara upanishat. It is used
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to denote the substratum of all thc material world or the
primordial cause of matter and all its products. It is not
used in the sense of deceptive phenomenon. Meykandar
holds that from sheer emptiness no phenomenon of any real
kind can take its rise (@QowsnGs Gsr b mider e wuiar
2 v 2.erearg ), and the reality of the phenomenal world
according to him-mark the word, reality not permanence—
consists in the consistency of the practical consequences of an
object i.e; the sensations, immediate or remote, we are concei-
vably to expect from it, and the conduct we have to prepare
with respect to it.

Before I leave the consideration of the content of this
sutra, I wish to observe that the propositions, two to six, with
the reasons indicated in them as deciding factors, are
related respectively to the five states of consciousness, viz, the
waking state, the dreaming state, the state of sleep in which
‘we have a vague awareness of a kind of pleasure and the
duration of the state, the state of sound sleep in which
there is no such -“awareness, and the state when even the
respiration is in suspension. These states are respectively
called Jagrata, Swapna, Sushupti, Turiya. and Turiyatita.
The conzlusions arrived at in the adhikarnas two to six are
based on the happenings in these five states respectively and
these states are common experiences of daily occurence to
everybody. The cause for these different states in our
consciousness is discussed in the fourth sutra.

Another point I wish to observe here is that in this
school of thought two intelligent principles, differing in their
essential characteristics, are recognized and maintained
corresponding to the two birds in the same tree, mentioned
in the Rgveda and in the Mundakopanishat. One is th,
Supreme Being (Shiva chaitanyam) and the other is the
individual self (atma chaitanyam). The word Atma is used
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in the upanishads to refer to both of them. Hence the sixth
adhikarana refutes the theory that maintains that both are
identical. = According to the theory of the Brahma vadins,
there is only one inteiligent principle, for a recognition of
two intelligent principles is attended with the fallacy of excessi-
veness (Gaurava dosha). This objection is overruled for
the following reasons by Meykandar: Parabrahman is self
luminous and" its consciousness-force or intelligence is
unhindered and unclouded. But in the case of the individual
selves, .their consciousness is clouded and hinaered. In the
fifth state, turiyatita, the conscious self is in complete dark-
ness and in other states it is enlightened by the activity of the
adjuncts, physical and psychical, that constitute its body to
a limited extent. This noncognition and the limited enlighten-
ment cannot be attributed to the Para Brahman which is ever
luminous. But if it is said that Para brahman is bound by
avidya and hence it has the need of the adjuncts for the
manifestation of its consciousness, the reply is that it is no
Parabrahman ; and even if it is held to be Parabrahman, it is
in need of the help of another Parabrahman which has no
such blemishes. It is also pointed out that the individual
self even when in conjunction with the active principles of
the tattvas does not cognize things uniformly. . While
cognizing one thing, it forgets all others ; while re-cognizing
a thing it fails to recall exactly the previous cognition. These
defects.can never be attributed to the Parabrahman. In short,
the individual self is ever in need of a lighter (vyanjaka) for
its cognition. To perceive objects it is in need of the sense
organs; to know the worldly things in their proper relation
to it and to know the contents of the scriptures it requires a
preceptor. To have self realization it is in dire need of
scripture and a - spiritual master. Hence such a self that
knows but being caused and helped to know cannot be the
sa;me as the Parabrahman that is conscious correctly of all
ngs at all times uniformly without any need of lighters.
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The oft quoted text from Brhadaranyaka viz., ¥3¥§ &
R & 3 fsharg (By what can he know that by which he
knows all this ?), only reinforces the idea of the existence of
two different intelligent principles, for the question pre-
supposes the existence of the individual self that knows all
this, being caused to know, and the Supreme Self that induces
the former to know and transcends the realm of its objective
consciousness. The answer to the question is that he knows-
through the grace or consciousness-force of the supreme and
this answer is found in the quotation from the Bhagavad-gita
given at the beginning of this lecture.

2 Now let us go to the fourth sutra, which leads us into a
closer and a more detailed study of our mental life, its nature
and constitution, and thus brings us nearer to the real nature
of the self. The sutra may be translated thus :—

¢ The self is not one of the internal organs (antahkaranas),
but still as it lost its power of cognition, being shrouded by
the inherent dirt (sahaja mala), it associated with them. In
conjunction with them, like a king who is advised by his
ministers, it is subject to changing conditions, viz., the five
states of consciousness.’ .

Ths internal organs referred to in the sutra are four in
number. They are Manas, Buddhi, Ahankara, and Chitta
(mind, intellect, will, and thought). We conceive of these
clements or faculties as having certain characteristic functions
or manifestations. Manas considers, doubts and conceives;
‘buddhi determines or judges; ahankara wills ; chitta thinks
and retains. These functions or manifestations are objective
in nature, i. e., they are directed towards the external objects.
So the internal organs are said to be Paraprakasa, expressive
objectively ; they are not svaprakasa, expressive subjectively,
i. e., they do not and cannot reflect subjectively. But as the
self is svaprakasa as well as paraprakasa, it cannot be taken
to be one of them. It is an entity different from them. The
‘mind or manas considers, but does not think that it considers ;

9 .
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the intellect or buddhi judges a certain sense-perception to be
such and such, but it does not reflect that it judges ; the will
or ahankara wills, but it does not think that it wills ; and so
on. In the case of <the self, it is self-conscious, it reflects
that it cognizes, wills, judges and so on. Hence the first part
of the sutra states that the self is not one of the internal
organs.

LY

Here let me briefly indicate how Saiva Siddhanta analyses
the psychological process that occurs in the case of sense
perception and conception of things. Perceptian or pratyaksha
may be analysed into three kinds, sense ¢perception, mental
perception and experience. These are termed in Sanskrit.
Indriyapratyaksha, manasa bratyaksha and svavedana pratyak-
sha respectively. When we perceive a person or an' object
through one of the senses, what happens .is a particular
stimulus impresses our mind, and the mind reacts. The
impression is received by chitta, a part of the mind. Our
first reaction is to be aware of the existence of the
external object. This reaction or the interpretation of the
impression in the form, Here is an object, without any
discrimination or differentiation as to the nature of the object,
is the sense--perception or indriya pratyaksha. The knowledge
acquired of the object is only an undifferentiated whole,
without the details being cognized, Hence this is also-. called
Nirvikalpa pratyaksha i.e., undiscriminated perception. Here-
after a chain of psychological processes starts. Chitta, which
has received the impression, retains it and enquires what it is
i.e, tries to relate it to the ideas or mental images or concepts
that have been already formed and stored up in fhe mind.
Now the manas, another form or modification of the mind,
takes it up and does sankalpa and vikalpa, i.e., equates it to
all possible concepts, and ends in doubt. Then ahankara
comes into play ; it wills to determine the real identity of
the object. Sometimes this will power is weak and the sense-

- perception ends there, without affecting the self. If the will-
‘power is strong, buddhi or intellect acts, and judges (or deter-
- mines) the object to be such and such. The judgement is of
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the nature of a predication with respect to the object perceived
by means of sense-perception. 3 The object may be predi-
cated with respect to (1) its name, (2) its species, (3) its
quality, (4) its movement or (5) anything that may be an
adjunct to it. The illustrations for these various forms are
respectively (1) This is Atreya, (2) He is an Indian, (3) He
is tall, (4) He walks away from me and (5) Hehas a book.
In these cases, the object is perceived with discrimination ;
we discriminate the object from others by means of the five
attributes mentioned above. The content of the knowledge
has the object and the attributes differentiated. Hence this
perception is cgtllecf Savikalpa pratyaksha. The process is
wholly mental ; it starts from the reaction of chitta (a form
of manas itself) and ends with the reaction of the buddhi.
Hence the perception is termed manasa pratyaksha or mental
perception. Note that sense perception and nirvikalpa
pratyaksha are one and the same ; and the mental perception
and savikalpa pratyaksha are one and the same.

Here, in explaining the nature of these two perceptions,
I am thinking aloud and using words so that they may fall on
your ears, reach your minds and produce the same thoughts
there as arise in my mind. My words carry my thoughts
and convey them to your minds, for we think in words.  But
we do not live in them. In actual perception, besides these
manifestations, something more happens. As the internal
organ buddhi grasps the characteristics of the stimulus that has
come from an external object and determines it, a change
comes about it. It becomes modified. The modification
cotresponds to the particular manifestation of the object at
the time of perception. According to Hindu philosophy”all
things are of the forms of the three qualities, satva, rajas
and tamas, or, in other words, these three qualities are the
constituents of everything and they are the causes respective-
1y of harmony or purity, great activity or disharmony, and
inactivity or darkness in them. At a given time one of these
will be predominant while the others remain in a subdued
form in a particular thing. So buddhi, while judging or
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determining a particular ubject to be of a particular nature,
becomes modified into that quality (or guna) which is
predominant in that object. And the buddhi, thus modified
into satva or rajas or tamas according to the circum-
stances, is contacted by the purizsha, the individual self, and
the result is that the individual self has the experience of
pleasure, pain or gloom respectively. ‘This experience, which
is only a form of direct perception or cognition by the
individual self of the modified buddhi, is called the svavedana
pratyaksha. Hence it will be clear now hows the individual
self is affected by external objects through'the senses,and inter-
nal organs and is subject to the worldly experience which may
be broadly classified under pleasure, pain and glodm or insensi-
bility. The whole process starts from the external object
giving rise to sense perception and mental perception in
succession, and ends with experience or svavedana pratyakshas
Sri Meykandar compares this process to the® rising of wave.
in succession, one causing the rise of the next one and the
final one reaching the shore or the bank. Here we must
understand that purusha or the individual " self is different
from the internal organs, even as the internal organs are
different from the sense organs and the sense organs from the
external objects.%? -

At this stage, a very interesting information is furnished
by this school of thought. As I referred to already, we think |
in words. The words need not be uttered. Whenever we utter
words, our intention is to convey our thoughts to others.
This form of speech is called Vaikari vak or the gross form
of speech. There are sublter forms. When we see an object,
an image of it is formed in our mind : this is an idea. But
when we know a particular object to be such and such, the
- mental process may be called ideation.®' This ideation is
always in language form and without this ideation no
savikalpa Jnana is possible. So vak or speech in its various
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conditions (five viz., ati Sukshma, Sukshma, pashyanti,
madhyama and vaikari) is at the root of our savikalpagnana.
So it is said that these vaks in the form of the pranava kalas.
induce or impel the internal organs or faculties and enable us
to have savikalpa pratyaksha. Thus the letter st (a) impels i
ahankara, @ (1) impels buddhi, g (m) impels manas bindu
impels chitta and nada impels purusha. Nada is the cosmic
stress or impulse, bindu is the wavy motion that is generated,
and the letters a, u, m are respectively the plan, process and
perfection (i. e.; origin, sustenance and end) of the world of
specch or jdeation. -~ These five kalas in their integrated form
become OM (sif). It is in the form of these five kalas that
the individual self is recognized by means of introspection.
Sri Meykandar already indicated this in the first adhikarana
of the third sutra.® : '

So far we have been led by means of a subjective stlidy
of our own existence to recognize or realise our seff to be the
self-conscious principle in us.

: z

The five kalas referred to above with respect to our
life, viz., Nada, bindu, 5 (m), % (u) and < (a) are each succes-
sively the effected form of its immediate predecessor'and are
also the forms respectively of the five vaks, viz., para (ot ati-
sukshma), Sukshma, pashyanti, maddhyama and vaikari. In
their integrated form they become sii (om), pranava, the
primary cause of the whole world of speech. The five kalas
are meditated on by siva yogins in the form of prasadas,twelve
or sixteen in number. Ajapa is only a modification of pranava
and it controls pranavayu (or respiration) by alternately
holding it and releasing it. - When the prana vayu is held up,
we think or cognize, and when released, we sink into forget-
fulness. Thus we have every moment cogitation and forget-
fulness alternating due to the action of ajapa. 1t is said that
at the root of all oﬁr; action, physical or meﬁtal, there is the
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impelling force of the five pranava kalas mentioned above and
they form the most powerful bondage to us and it is most
difficult for us to disengage from them and realize our true

nature as distinguished from them. One who does so attains
paramoksha.

The five conditions or states of our consciousness are due
to our contact‘with the organs, both external and internal,
and separation from one or more of them or all of them.

Now the question naturally arises, why such a self which
is self-conscious and objective conscious (i. e., svaprakasa
and paraprakasa) should seek the aid of the internal organs
or why should it cognize and experience the worldly _object;
only in conjunction with the internal organs which are
different from it? There is also another question, why
should such an atman, which is Vibhu (all pervasive), as
the word atman itself means, be conditionéd or limited to
the organism and subject to the changes as indicated in the
various states of consciousness, waking, dreaming, sleeping
etc. The answer is that it is enshrouded by mala or spiritual
darkness which hides its consciousness completely. Now that
the inherent impurity or mala hides or screens the self’s
consciousness-force (atma chit-shakti or the dharma bhuta
jnana of the self, to use the term used by Sri Ramanuja), the
self fails to co'gniz¢ things without being in conjunction with
the products of maya viz., the organism and the external and
internal organs. For the same reason, the individual self is
subject to five states of consciousness.

All schools of philosophic thought seem to recognise in
‘one way or other the effect of this evil principle or spiritual
darkness which exercises a deadening and tempting power on
the conscious self and limits it and makes it finite. But they
attribute the effects to various other causes such as maya,
absence of jnana, avidya, and so on. Saiva Siddhanta
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distinguishes the evil principle from all those things, and
postulates its existence as a separate entity. It is not possible
for me to enter into a detailed discussion of the various aspects
of the subject. But I wish to point out fhat it is not maya or
any of its products. Maya, far from darkening our conscious-
ness, enlightens it, for is it not a matter of common experience
that we are gaining knowledge, dispelling our ignorance by
degress, by qur contact and interaction with the worldly
objects through the organism? Meykandar says, “ But for
our life in the crganism (with all .its physical and psychical
equipments) of maya, which like the lamplight serves to
enlighten the understanding of the self, the self can know
nothing, for just as a piece of wood hides heat energy within
itself in such a way that heat becomes indistinguishable from
it and seems nonexistent, so the evil principle envelops the
self from eternity in such a way that it becomes indistinguish-
able from it.” % - The philosophic principles that are being
expounded now arenot the outcome of fanciful theories or
the intellectual feats of mediaeval theology. Of course they
are founded on scripture. But still they are mostly easily
deducible from common observation of life.

Indzpendently of the form of life that is going on in
intimate union with the organic body and all its organs,
external and internal, on this earth amidst all its objects, the
self cannot awaken to its own reality, nor can it attain to a
knowledge of itself and its environment, nor can it escape
front the trammels of ignorance, evil and sin. The conscious
self is neither maya, nor any of their products, nor even a
function of them. But still it is in an intimate union with the
products of maya. Why this intimacy between the two is -
thus explained from a practical point of view, showing the
purpose of the intimacy to be enlightenment to the md1v1dual
self whick lies immersed in mental ‘gloom. Observe
the life of an individual from the time of his birth.
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At the time of its birth tae child practically knows nothing ;
it only feels the pinch of hunger and cries. The mother
nurses it, and it goes to sleep. But the child is not allowed
to sleep away all the time. Soon hunger and thirst tap the
child and bring it back to consciousness and activity. Thus
as time passes, the child grows not only physically but
mentally and spiritsally also and gets to know more and
morte of the environment and of its own physical and mental
nature. So, by observation and reasoning, we may postulate
three principles coexisting in one inseparable anion.  One is
the individual mind or the conscious self; the othey a darken-
ing, deadening and limiting cause, and the third the organism
with all the complexity. These are then the pashu (the
“conscious ego), malam (egoism or pashuttvam) and maya
respectively. Here it must be observed that though ignorance
is an undeniable factor in the constitution of our mental
life, it is not our prevailing condition, for side by side there
is our intelligence aspiring to overcome it with the assistance
of maya under the guidance of the Supreme Intelligence.

Even as the external force is what is at the root of all
changes in motion of the objects, so also the Consciousness-
Force (the chit shakti of the Supreme Being) is at the root
~ of the changing conditions of the states of consciousness.
~ The individual selves are in bondage, being under the
deadening and limiting influence of the Sahaja Mala ; so
they cannot by themselves, for the sake of setting themselves
free from its influence, create and get the organism and the
surroundings. | Nor can maya, being devoid of intelligence
and the consequent voluntary movements, plan, originate,
- execute and give them to the selves.  All original movements
‘must have been produced from an intelligent cause: » Hence
‘a Supreme Being of ever resplendent intelligence follows.
‘Supreme Being creates or moulds the -organism, the organs
_of iit, the world and its objects (Zanu, Karana, bhuvana,
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bhoga) from maya according to theé nature of the karma of

the individual selves. Hence maya is the first or the.
substantial cause of the cosmic creation ; the Consciousness-
Force of the Supreme Being and the karma of the selves
directed by it are the instrumental cause ; and the Supreme
Being is the efficient cause. Maya being insentient can
reap no benefit from its evolution and-the Supreme Being
has no need for any benefit as it is perfect. So,. by’
climination, it follows that the beneficiary is the individual -
conscious selfy the purpose of the cosmic creation being
the emancipation ~of the self from the fetters of the
spiritual darkness called the sahaja mala. To bring home
to our mind the logical need of these distinct principles for a
correct and full interpretation of creation, the familiar analogy
of a potter, the mud, his instrument and men who use the
pots is generally given.« Here, too, Saiva Siddhanta carefully
distinguishes between the workings of a known efficient cause
and an unknown efficient cause. The known efficient cause,

the potter, sits agart from the material cause, mud, with his

instruments of wheel and stick, and shapes the pot. But the
Supreme, the invisible efficient cause, remains in intimate
union with the substantial cause and the creation, within and

without, motivating or inducing them to movement and

action with His ‘unconquerable and unfettered will power,
which is called His chit shakti or Consciousness-Force. He

is immanent and omnipresent in all; both sentient and

insentien*, while yet being distinct from them by virtue of his

innate pristine qualities. This relation of Him with His

creation and His beneficiaries is denoted by the word

< advaitam’ in the upanishads. The term advaitam OI

advitiyam signifies union not unity, inseparable togetherness as:
between the mover and the moved (preraka prerebya or

Niymﬁaka niyamya' relation) and not identity. The term

< advaita’ used in Chandogya and in others cannot be taken

to mean one or unity for the following reasons i—

: 10
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i. If it is taken to .mean one, the very mention of it
implies another principle that signifies as one, for one need
not think or signify oneself as one. ii. The prefix <Na’
(71 ) before a numeral is used only in the sense of samya or

sadrisya, as in aneka, not in the sense of abhava (complete
absence) or others. iii. In the expression ¢ Ekamevadvitivam”,
there are two words ¢ Ekam’ and ©advitiyam’, and if the
word ¢ advitiyam’ also means ¢ Ekam ’, then it makes the
expression faulty by introducing redundancy, which the
author would not at all have thought of introducing. iv. The
meaning ONE when attributed to advitiyaimn in no way helps
the interpretation of the Mahavakya and so on.?" The correct
interpretation of the text is as follows :—The térm ¢ Ekam’
means one, no doubt. It signifies the unity of God head.
Thou that understandest thus when pointed out and shown
art pashu (the bound self). Thou art bound and fettered by

pasha (ties viz., Mula mala, maya and Karma) and so art
called pashu.3®

Thou art finite, subject to births and deaths, misery and
happiness, and all the opposites of the world. The Para-
Brahman that is one is infinite and it remains untouched by
them. Now as this Para-Brahman is immanent in all beings
and is all pervasive, it is advaita, i. e., is in inseparable union
with all. In order that we may understand this immanence
or all pervasiveness of the Supreme, we have to conceive it
as two in one viz., shiva when thought of as self-luminous
in Himself, and shakti, when thought of as pervading all in
inseparable togetherness.  Shakti _is the consciousness-force
(consciousness as force) of the Supreme Being and it is its
quality and svarupa. The chit shakti or the consciousness-
force of the Supreme Being is also called grace ( @maiger ),
for shakti is nothing but overwhelming love of the Lord that
flows towards the individual selves to emancipate them and

enable them to have supreme bliss that is His,
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The sense organs objectify their respective objects being
impelled by the self’s power of cognition ; but they cannot
objectify the self. In the same way, the individual self
perceives and objectifies things being impelled by the Supreme
being, but, as it is under the influence of mala, it cannot
leave its egoism and turn inward and perceive the Supreme,
the source and the mainstay of its enlightenment. Egoism,
which is the result of the self’s conjunction with mula mala,
turns the consciousness-force of the self objectward and the
self has the three kinds of perception, as said before, and
has the experience of pleasures and pains; Karma is the
substantial cause of the worldly pleasures and pains ; it causes
the pleasures and pains : The products of maya, in the form
of the organism, the organs in it, the world and the worldly
objects, are instrumental in causing the experience. The
sahajamala or anava in the form of egoism and egoistic
tendencies is the efficient factor for the worldly experience.
Hence anavamala is called mulamala, for it is at the root of
all the miseries. The other principles viz., maya and karma
are only indirectly responsible for the self’s bondage in the
world. So all the three, anava, maya and karma are called
collectively pasha. Of these three anava is the inherent one
to the self, as the husk to the rice and the verdigris to copper.
Hence it is called sahajamala ; the other two are associated
with the conscious self by the Supreme Self, so that it may get
free from the clutches of anava and gain its full pristine spiri-
tual stature. The influence of maya and karma on anava is
a softening one, and so the power of anava gets weakened
gradually. Hence the latter two, maya and karma, are called
agandukamalas (those that have come later). The grace or
the consciousness-force of the Supreme Being, which thus
connécts the individual selves and the world of pleasures and
pains, and works through the malas is called, in this
respect and to this extent, Tirodana shakti (the power or force
that hides). But all that it does is only for the good of the
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elves, is only a preparation of the individual selves for the
reception of the Endless Bliss called Bhuma in the upanishads.

In Saiva Siddhanta, a distinction is made between false-
knowledge (or ajnana) as fallacious or illusory knowledge,
and false knowledge as the effect of some defect in the instru-
ment or organ of knowledge itself. When we see a rope as
snake, the fallacious or illusory knowledge is due to some
incidental cause such as distance, the form of the rope, want
of sufficient light and so on. Itis not due to any inherent
defect in the eye itself. Tllusory knowledge will yield giving
place to the true knowledge on closer observation. But if a
man is suffering from excessive bile, sugar, which he knows
by all means to be sweet, will persist to taste bitter unless and
until the disease is diagnosed, and effective means adopted
for its remedy. The false knowledge of our own self, that we
are finite, and of our own consciousness,.that it assumes
various shapes while forming mental images etc., is due to the
inherent mala as in the latter case. So we cannot get rid of
it by mere enquiry of the true nature of the atman ; it will be

 as effectless as one’s trying to satisfy one’s hunger by simply
being entertained to or partaking of Barmecide feast. The
inherent mala, the real cause at the root, must be romoved.
And it is being done by the lord’s Zirodana shakti by adding
two more malas to the original one, even as a washerman adds
washing soda or the like to the cloth with a view to remove
the original dirt of a cloth. At the exact time ‘when the
original dirt of the cloth softens and loosens, the cloth will be
dipped in pure water and then it will become cleansed of all
the dirts. So also at the time when the inherent mala comple-
tely loosens its hold on the conscious self, the Lord Who
has been impelling it, as the Self of the self, watching and
guiding, appears, in His infinite love and mercy, as the
spiritual master and bathes the conscious self in His Light of
Grace and cleanses it of all the malas. The index for this
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spiritual maturity is tranquil and equable state of mind, when
neither pleasure induces liking nor pain hate.?® True and
disinterested worship of the Lord, both external and internal,
attended by a strict adherence to a code of virtuous life as
God ordained, alone will lead to this state of mind, and it is
only that state of mind that is capable of receiving, siddhanta
Jjnana, which consists in a realization of the truz and absolute
nature of the conscious self as against the relative knowledge
of it which has been dealt with till now.

As 1 have alreddy indicated, the 7th sutra expresses the
true nature of the conscious self with respect to its state of
release. In the words of Sri Meykandar, ¢ The conscious self
which is neither nature (asat) nor Para-Brahaman (sat) has the
cognition of both ’ (@ % par Yejer 5 @QIeTL_ T ZTLOT).

The Tamil phrase, ¢ @@ 9 par <y de > is expressive of
objective, instrumental and local relation of the noun
denoting asat and sat with respect to the cognition of the
conscious self, aad thus it throws a flood of light on the
nature of the cognition of the individual self. Now I shall
leave all the learned technicalities and try to give the plam
meaning intended.

The conscious self is neither the one nor the other of the
two principles, viz ; asat and sat, ie., nature, whose experience
it is having now, and parabrahaman or shivam, whose
experience it seeks to attain to. And it is said that it is
capable of experience of saz as well as asat, and so all the
conditions that attend the experience of asaf can be transferred
mutatis mutandis to the experience of shiva in order to have
an idea of the spiritual experience ; for we have to proceed
from the known to the unknown

N@w the remarkable fact with reference to the ‘Worldly
experience or the cognition of asat is that the conscious self
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has the experience always through a medium ; it does not see
things per se, but through a means or an organ. For example,
we see things with the eyes, hear with the ear, think with the
mind. In other words, we are affected by and are conscious
of nature only through certain means or organs or instru-
ments, and these instruments are also of the category of the
world of nature. Now we may recollect how, in the case of
sense perception, the external sense organs have been the
instruments and how in the case of mental perception the
internal organs called antahkaranas have been instruments.
In the case of inferential knowledge, the perception of the
antecedent (hetu) with a knowledge of the invariable con-
comifance of its consequent is instrumental, and in the case
of scriptural knowledge scripture is instrumental. In the case
of experience or svavedana pratyaksha, the object of percep-
tion is the antahkarana ,buddhi, as modified. So there should
be an instrument which is more closely connected with the
conscious self ; and this is ¢ vidya ’ which is one of the five
tattvas that form an enlightening cover (vijnana maya kosha) to
the conscious self, which is also spoken as Kanchuka sarira.

These five and two others are mentioned in the second
mantra of the Svetasvatara. The seven tattvas mentioned
there are, in the technology, of this system, maya (karya
maya), kala (time), niyati (that which regulates the karma of
a person), kala, vidya, raga and purusha. According to this
school of thought, the element maya referred to here is the
anandamaya kosha of the Taitriya upanishad, and the group
of the next five is the vignana maya kosha, the sukshma
sarira is the pranamaya kosha and the physical body is the
annamaya kasha. 1 have mentioned these things, by the way,
just to inform you that Saiva Siddhanta is very-closely
connected with the upanishadic thought and possibly throws,
new light on many of the problems of the upamshadlc
thought that have baffled great minds.
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This conscious self which is clothed in ananda maya kosha
and vignanamaya kosha becomes aware of itself, and has a
tendency to objectify or experience the worldly things. In that
condition, it is called purusha ; and it is the purusha that has
experience or svavedana pratyaksha. Hence our author wishes
us to understand that the conscious self which is not asat cog-
nizes asat with asat. There is also another thing which is to be
noted. While having experience or svavedana pratyaksha,
the conscious self indistinguishably merges in the object of
experience. In‘other words, in all cases of experience, the
conscious self identifies itself with the object of experience
and has its being in it for the nonce. It assumes the colour
of the object like a crystal that is in contact with a coloured
object, and shines in its colour. It has a local relation with
the object which may be described as pervasion in which it
looses its individuality and becomes one with the object
(g gard  «@@lyer eond efwrusd). It is this
tendency or characteristic of the conscious self that makes it
oblivious to all other objects and to the existence of itself
at the time of experience. This characteristic of it also
distinguishes it from the Para-Brahman that is never known
to be forgetful of anything at any instant and leads the Saiva
Siddhantin to give a beautiful definition for experience,
Experience, according to him, is cognitional ingress (959
<9 se). The sanskrit word anubhava (1g¥d:) means only
a particular kind of cognition in which the conscious self
has ingress in the object, i.e., it loses its individuality,
identifies itself with the object and becomes one with it,
so to say. In short, when the conscious self experiences
asat (i.e., nature), it does so with asar as the organ, and
appears in the colour of asat. '

This is true even in the case of the highest spiritual
experience. There it experiences, or cognizes with in-
gress, sat, with sat as the organ, and shines in the quali-
ties of sar. This is also, in our opinion, what is
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meant by the sloka of the Bhagavad-gita that prefaces
this lecture. In the expression, €Some behold Atma in
atma by Atma,” the object of ¢behold’ is paramatma the
shivasat. The atman in the phrase in atma’ is paramatma in
his shakti aspect i. e., the light of grace or the consciousness-
foree of the shiva sat which is both its quality and svaroopa.
So the sloka means that ‘some by ananyabhavana (<)
behold shivasat in their own self with the eye of grac:.’ In
the highest state of spiritual experience, the, conscious self
indistinguishably merges in the Supreme and has its being in
it. There it does not see any other thmg, does notehear any
other thing, does aot cognize any other thing as per
Chandogya. If it does, it means, it has not lost its
egoistic tendency, the effect of mala, and it loses the Endless
Bliss. So it is enjoined on such a self that it should
perform advaita bhavana or ananya bhavana as indicated by
the great expression “Shivohamasmi.” 1tis thiS Sivoham bhavana
that is indicated by dhyanena (e%«) in the sloka. Here the
predicate € asmi ’in the grand expression does not express
identity (nirupacharita aikya), but it indicates upacharita aikya,
advaita telation that subsists between the leader and the
led, while the latter completely surrenders his individuality and
becomes a mere instrument in the hand of the former.

Now let me sum up the essential points of my lecture :
The conscious self is an entity distinct from either maya or
Para-Brahaman. Its nature as a self-conscious being distin-
guishes it from all things that can be called worldly, and its
need always for a medium or organ for the manifestation of
its consciousness,-of the nature of asat while cognizing  asat,’
and of the nature of sar while cognizing sat,- and its remark-
able tendency to become indistinguishably merged in the
object of its experience and shine in its colour distinfuishes
it from the Para-Brahman. It is, as can be inferred from a
subjective study of ourselves, under the influence of three
distinct entities ; the three being (i) the inherent mala called
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anava, (ii) nature or the,products of maya, in the form. of the
organism, the physical and psychical equipments therein,the
world and the worldly objects and  (iii) .the.all, pervasive
Consciousness-Force or the light of grace of the.Supreme
Being. These three may respectively be compared to an
atmosphere of darkness, various lamplights and'the, supreme
splendour of the sun. The conscious self which is, influenced
by these may be compared to the eye. Even as the eye is one
with darkness while in darkness and is one with light while
in light, so also the conscious self is one with bondage while
in bondage and one with Shiva sat while in conjunction with
shiva sat, and its nature cannot be. perceived as apart from
the other two principles. X

. The conditions of our present state may be compared.to
a banquet hall at night where there is lighting arrangement.
When almost all the lights are switched on, the eye merges,in
light and sees its objects. In the same way, when almost all
the organs of our body are active, the conscious. self has its
waking state and objectifies things. Suppose all the lights
except a few are sw1tched off ; the eye is in partial darkness.
This is our dreafiing state : at last when all the lights are off
and it is pitch dark, the eye loses its power of perception and
remains in complete darkness. -This is our" Turzyatzta state
when we are completely under the influence of the spiritual
‘darkness. This turiyatita which occurs to. us daily is an
‘indication as to our original condition, the point - of time of
which we are unable to conceive of. ~So, with: our faculty of
reason, we may extend our vision backwards with'the help of
the preserit, and believe that: our- original .condition should
.have been one of stupor in- which we: must have been: in
complete ignorance and unawareness.: : This: state. is called
Kevala and the cause for this is mula. mala. or, anava. This
state, a phase of which we are dally experzencmg is descnbed)
as. night; inrthe upanishads. = . _
- The condition - or :state: when we: have pb_]ectlve ex-
perience,-in which: case we have the active cooperation of all
.our, physical  and psychical adjuncts, is called Sakala. The
11 :
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cause for this is'maya.  This is referred to as day time in the
upanishads, for here we have jrnana caused by maya, which is

one of the elements of pasha or bondage. This is called
pasha jnana.

Now suppose there is sun-rise. The darkness will vanish
completely and the eye, being under the influence of sun’s
light, will remain -unaffected by lamplights as well as dark-
ness. This is called Suddha state or the.state of nirmala
where there is neither day nor night. In this state the
conscious self is unaffected by. either anave or maya and
karma, and is enveloped in the light- of grace and ex-
periences the supreme bliss which is the. very essence of
shiva sat or Para-Brahman. The cause for this is Shiva shakti
or the light of grace, in whose splendour the spiritual darkness
loses all its power and the maya becomes transformed into
something the nature of Divine Grace. This is 'what we

hope our future, everlasting condition would be, by vision
combined with reasoning.

- These states are basic and are called karana avasthas.
In actual experience there are no hard .and fast line of
demarcation between any two of these. So. to make us
understand.these to a fuller extent, the shastras divide each
.into five gradations and they are called karya. avasthas.

- From the above we are led to conclude that it"is Shiva
"Sat that is rendering all help to us, remaining as the Self of
‘our selves, both!in the state of bondage and in the state of
‘release, and:that we are in eternal dependence on His Grace.
Itds for us to realize: that- kindly 'light' and be -led by it.
~Thasis the high road of grace leading to; eternal, peace and
‘bliss whileifulfilling the worldly ideal of social harmony.
~ “Consciousness, He said, Fam ;
~ The bliss within me, He said, is Shiva ;

What hid from me the nature of both He said, is*Pasha.
Whoe\?er have enquired into these' three will get liberated. z

‘ - GURU JNANA SAMBANDAR
(the foumle'? Saint of the Dkarmapuram Adhmam )
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ADDITIONAL NOTES

( Reference Nos. are those given in the body of the Lectures.)

LECTURE I—(Delivered at Benares).

1. (f. ¢ The Saiva Siddhanta system is the most elaborate,
influential, and undoubtedly the most intrinsically valuable of
all the religions of India. It is peculiarly the Sonth-Indian, and
Tamil religion....... Saivism is the old prehistoric religion of
South India, essentially existing from Pre-Aryan times, and
holds sway over the hearts of the Tamil people *—Dr. G. U. Pope,
in his English - Trans.ation of Tiruvachakam, p. lxxiv, (Introduc_
tion).

2. *“....Qusriss Qzeflercs @sa

G 551555 B noinGs Ushssay ppb " "—
—Fadrersn, urldsn, 7

Feagtt Lo ol Bz
T S Q ST QBT e ee v o ensssnsssnnnasovnsseanennsanss
Lodvey mith @ awrieure Qugs apsPaer P smnarEmn’
—Gog. 99.

" 4. Vide Sivagninapidiyam, 6th Sutra, Sivasamavada
maruppu—the meaning of Advaita, (Pp. 326 to 328).

5. Hear Meykanda Deva : T S gﬁig,lh erar m @emeveT@ar
gsQuald, gabd oarm s e gereowicr, AHAHD erarn
QerdCa Ajfu prédaw eawrisgiorud @ '~ Sivagnana Bodham,
2nd Satra, 2nd Adhikarana—Varttikam,

6. Introductory Stanza, Sivagnana Bodham.

7. Vide (i) Sivagnina Siddhiyar, Supaksham, Chapter I,
Means of valid knowledge, kinds of perception and (i) Siva-
gnina padiyam, 2nd Sitra, 2nd Adhikarana, discourses on Viddiya
tattuvam (para 5), Buddhi tattuvam (paras 3, 4, 5 and 6,)

8.+ Hear Sivagnana Swamigal: “.coe.eeeecsc—mar m Gerar

@] aenorear Gaum@u epeLiLGBudTsaTaT SrEy F153
o9& @amrib @arioredaron @ Gwpu GelersCe 2 s alarLib;
3 Sle Qs <aprs@ilar ,dg@eu 9 151 L@LpaTILIBLT&eIGT , 3 S
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Buirey et omeder Barpllie Bevart e Saor' wereur@uw wLp D mer iF
SO WS TR UGS (G EIEEHLD g earwredaror @ Guwul @
HermisLh alerss@Lo Feurar b EeIeTLD ; YATOT &y FIQITL HWPHES
Aer o eederdssans 9058w I mueGnar iu@L 6TarL Gl eTLh
@@ @,g%,srrr’s(asmnesoﬂeér, Is@er oarsGUGursg O gerdar
e gl —8&eesrarurguwi, 6 e @gr@gw, 2 %w g[@&gﬁmw,
@@Jafmwrrgwcmjui_/ (ua; BB, )

9. Sivagnana Bodham, Seventh Sitra, Third line,

10: © @Qafl, Q@S0 ar Pajer Greavr_@ir euraror Geusr msi,
Qadfgaig oty Y Deugrii, o uGs@umrs #‘é'a&f,m Sye/e, Moy
@raor_aruir elb eergrjerer 9sGes BeIT@TLTITD | 6TET
DG "—Quisar Ggeur airis8sib, &GS e, &/Q&EJGUDTLZ) B,

1. Of. “ 9nrd wss 85 5GuTBu wsaear, gar B b
Caruiedar Us s1Qar Garunn9gsrewnry dngn st yarawed n
faQuare, 2swrwré Gamry o aywry @eeur o 2 udi
sefiarel dnGh sat@ioldp & s@0uera  sTsTabussrar @)
S ®, e er@sr il @Fiiiyi searenoisn LSGuwerr) @i
Quibm dpuer eraraith Heursio Gr Ol LertsSeart, G
. UG SCsT B@ir.”'— & eues Tar eﬁsurrLﬂasm—QW@/rm@gr@wnn,
Qe 1e; GSEID, PsDUTED, SGSIDT.

12. Vide Slvagnana padiyam, Seventh Sutra, concluding
paragraph.

13." Vide Slvagna,na Bodham, 9th Sutra N

14, “Vido *° ﬁwﬁuau@urr@@a@ R STl asm_.@
a9@er_Gro u.:rr@ma'srurr:r, AEHQSHAB LI 676 @ G HFHASHIT D &1W
GTGT LD esene o @y gani ’—Sivagnana padiyam, Statram 9, Adhi-
karanaf 2 commenba.rv on Varttikam. -

15, ¢ Gmr(muxr QepBaer tu/mrrdﬁm)ﬁu Owieirer &
g/mﬁm,@mm@m
- BDUTE a?&sorg@gwms ,asm,@m@/ prafa amd @GS0
(Buﬂ;numr < Beurit yelwits yalser QuirSuig
o - @mpdp
o em)urr Gﬁe(_/mm;r mrzuesasu;. @,EITL_L esmauesgzs@g.
Q@s@&nmmwmr 7 See its- commenta{}r by. Perasn‘lyar
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LECTURE 1I

16, ¢emures ™ ejﬁ,r_&o &aén'_%/r,,_@_;sm—w sQeoUTTly |
is the Sruti (Svetasvatara, 4th Adhyaya, 10th mantra). It means
know maya as the Prakriti (primordial, substance) and Mahésvara
as its Lord. Note the distinction between prakriti, the primal
basis of the phenomenal world, and God Head, the efficient cause
that. effects and controls the evolution and involution of the
world, which the Sruti intends to convey.

17. Cf. -St. 16 of Sivaprakasam, which is translated by
Sri K. Subrahmania Pillai, M A., ML, as follows :—* The universe
comes into being in forms male, female and sexless. It endures
and suffers involution in due process 'of time: Subsequently it
undergoes re-evolution on account of bonds from which souls have
to be freed, - Forms change, appear, move and. disappear. Maya
their:primordial basis is by itself motionless and ‘unintelligent.
The bound souls have not the ‘intellectual freedom. to assume
forms: of their owa accord and yet they are embodied and do
their work. So it 'is the unbound ‘Supreme Being that is the
moving - cause of - all.”—Page 17, Sivaprakasam—original and
English Translation,—Dharmapuram Adhinam Edition.

18. Cf- ‘* ypwuiayb ws@srife Qeliuyh @ pasr 2
e/ w@se Covar@b ; oL bl A QFtige il rawudar
Greaﬂarr, ~<8 DT 5 ST @l (b I%T QuEGasTy auiéE e
efaraviouder, @mpm@/m gyeieur m 2 gredearf Har@p s6T@mey
wr@y sasgoss DsrifnubsHsd SonyQuars. @6k
eanitg Gsri_pser@m, ‘o @&Cw wgawis Curelsd oy
315—Qe@gtu iéer gras downy’ sjeon wIs—Iofr o uiil
yearsl spdr wisd aupg—polle Asnids Car® FILs pyiu
@sa '’ erar@pi eyl mrour&ifwii.  ete.”’Sivagnana padiyam, First
Sttra, Second adhiharana. :

19. “AGFHITLT ape) (P& SSQUT ST TSIOFLD

cg/(,s'sgsér@sir .m0 me) &/mfhﬁ&wu/ré).——égl;ﬁsmnm.

( o .wmr@'urr,m @aﬂnmg}
Slv&gnana)- Bodha.m, Va,rbtlkam St. 1 of the 2nd adhlkara,na of
1st Sttra.
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20. For a fuller discussion of this point refer to Sivagnana
padiyam on Varttikam, first adhikarana of the 2nd siitra.

21. It will be interesting to note that this sloka which is
considered to be an epitome of Saiva-Siddhanta system of thought
has its counterpart in the sacred words of St. Tirugnana Samban-
dhar in Tamil as follows :—

¢ &% sQsri ufPaaw usursQe &dar@Quirar
o oy sl geeimer Fdweuar *’

—Sacred Book 1, hymn 12. St, 3.
which means, « The Lord who is" graciously pleesed to extricate
- the eternally bound self from the bonds of spiritual darkness, the
actions, good and evil, which cause sufferings, and the:enlighten-
ing entanglement of Nature.”

’

22." The thoughts expressed in this and the following para-
graphs closely' follow * those of Stanza 7, (Introductory) of
Sivaprakasam and: ofi the first adhikarana—Varttikam—of the
second Siitra, Sivagnana:Bodham. .,

23. 'This illustration is used by St Meykandar in the
eleventh Satra, which deals with the State of Parag mukts, the end
of our eternal aspiration. The Sitra may be translated thus:
Bven as the self enables the eye''to see by itself seeing, so_ the
Supreme leads the self to: cognize, by itself cognizing. If the gelf
is  actively conscious of this. jracious help of the Supreme,
rendered by being in: advaita relation with it, the self gets
irrevocably attached to the supreme and experiences the Supreme
Bliss, which is the very reflection of the self’s undying love of the
Supreme

24. Compa,re, note 11, Lecture I..

- 254 For: a: logical: derivation of :these qualities’ refer to
Upddghatam to Perwyapuranam (First para) by Srila Sri Yazhpanam
Arumukha Navalar in his edition of Periyapuranam.

26. The Stutra is:—
6 o 6T (55 g/&g@g@ﬁm, o e T r@a&rmmwm,

: Qo8n ervwg dasdh srwer ...
@gamr@ sy efaFsswear ojeabs.. -
——Slvagnana. Bodham,

T
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- LECTURE 111

27. ¢ wyar par @parder TS SibadLl L @OFwsaTL
AarQuyer miers5iGou B .18 & F1—Mar Her o
giterb@UT D STLL T D ETiioTew 8 1s6) )
goure Lok gof.’—Sivagnana Bodham, Third

Siitra, First adhikaranam—V. aritikam.

98. TFor a fuller and comprehensive discussion of the Evil
Principle, Mala, refer to Sivagnana Padiyam, Fourth Sutra,
second adhikaranam. '

29 % sen SEET LITE @per gL LG

@rars saraviel n Grad Bry-
o &g & Cai s@gart) Lre Qureels
ey anfiperih LGed s Cuwiar apiioes Qrps@s.”

LECTURE 1V (Delivered at Allahabad)

30. Of (i) *‘ Lesdvwr s10@ars LWwramand @in SGS L
uBusur #6@slsse.”

[It is the object of all great works, the Agamas dealing with
“multifold sciences, the Védas and others, to expound the concepts
of pati, pashu and pdsham]—'—Sivaprakasam——IB.

(ii), « BLbaLD GO0 5.5 SEDUJGDL LI 60T G/ GUT TOUITIT
eribawp L@@ Queuispri.”

[Those that realize their own self and then realize the
Supreme of which they are eternal servants are the Supreme
 Being Itself; and I am their servant and they will not find fault
with me or with my work]—Sivagnana Bodham —Introductory.

31. *sor P @zer padar erer S Qaer mefar
\ b /o) Q@B&SLD 2 1569 1) SQRTLIG-6V. ‘
o crg a9 e iouder e ss aja Fader
v JusBy g@iefeer gdrion "'—Third Su




34, The te.m ideation is used by Sir John Woodr“‘ f

Soe- e ..........-.5...‘.........g@’@@@g‘;gmu

: AarQuyar m o 6rg g B—"

{There is a consciousness in the form of
you.’}—Third Sitra, First adhikarana— Varttikam,

86, “wrur s @j@gmaair LoD mieTer El 5”’@@§@J
: QI ST @Lnfrasrw) luglmg/aunu——aﬁaunrs
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