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As Earth, Water, the Sun and Moon and Sky.

The flowing Wind, bright Fire and Hotri’ He stands.
Sirapuram, washed by the scented waters of Kottar
They who praise, they will suffer no pain.

And St. Tayumanavar himself pertinently asks why when
the earth, air &c. are spoken of by the Vedas as God Himself,
he should not himself be spoken of as God.
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Siva #s also®called Digvasas, Digambara, Nirvani, and He
dances in Chitambara, and His person and limbs, as we have
seen, represent cach an element or portion of the universe.
And this description of Him, we notice even from the Rig
Veda downwards. The translator of Mahabhirata frequently
remarks that Siva is identified in those passages as the Supreme
Brahman, but this identification has been going on ever since the
very beginning. We can speak of an identification only when
there is difference orginally. Would it not therefore be more
proper to say that the words Siva and Rudra are merely the
names, and His Form, the Form, of the supreme Brahman ?

We cannot here omit to note the fact also that there are
temples in India in which God (Siva) is worshipped in one or
other of these eight forms.

As Earth, He is worshipped in, Kafichi (Cofijeeveram,)
as Water, in JambukeSvaram (Trichinopoly); as Air in
Kalahasti ; as Fire in Tiruvannamalai; as Akas, in Chidambara ;
as Sun, when every one performs Sitrya’ Namaskaram ;® as
Moon, in Somnith; as PaSu or Atma, in PaSupati Temple
in Nepaul.

*My grandmother is even now, in her extreme old age, very regulm.'
in her Siiryn Namaskaram but she speaks of Him as * Siva Sarya-Kapné
‘B s searQem., '



AN UPANISHAT TEXT.

Atmanam aranim kritva, pranavamcha Uttararanim Jfiana
nirmathanabhyasath, paSam dahatipandital.

In our Tamil edition was appearing an excellent translation
of Kaivalyopanishat by that great Tami] and Sanskrit Scholar
of Jaffna, Srimath Senthingthier, who is now staying in Benares.
His commentary is a most valuable one, tracing as it does
the passages in Kaivalyopanishat to similar passages in
various other Upanishats. This Upanishat is by some called a
sectarian and a modern one. This we deny, and we will take
some other fuller opportunity to expound our views on the age
of the Upanishats. At least this 1s older than the time of
Sri Satikara who includes it among the Paficharudram which
he has commented on. The Mantra, “Atmanam aranim kritva,
pranavamcha uttararanim Jifiana nirmathanabhyasath, paSam
dahati pandithab,” following as it does Mantra 13 and 14,
Part I. SvetaSvatara Upanishat, and with Mantra 11, above
would completely demolish the theory of that talented lady
Mrs. Besant, that the ISvara evolves, and the sole purpose of
His so evolving, is that He make Himsclf manifest from His
unmanifest condition like butter from cream, fire from sticks &ec.
The passage as it occurs in her last beautiful Adyar lecture
is as follows ¢ As salt in the water, in which it is dissolved
(Chandogya VI, 14) as fire in the wood before the fire sticks are
rubbed together, as butter in the milk that is brought forth by
churning, (SvetaS I, 14 to 19) as cream in clarified butter
(Ibid 1V, 14), so is Brahman concealed as the self of every
creature '’ (Hinduism page 16). No doubt the form in which
she has quoted herself has misled her. The passages them-
selves are these (we quote from Mr. Mead's translation and
from no other,) | | |
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“ By knowledge of God, cessation of all bonds
With sorrows perishing, birth and death’s ceasing comes
By contemplating him, with body left behind,
All Lordship Pure Passionless is He”.—Mantra II,

How is this knowled ge of God to be obtained ?

The next verse says,

“This is to be known as ever surely settled in the (self,
soul); beyomd this surely nought is knowable at all. When
one hath qwelt upon what tastes, what is tasted, and what doth
ordain, all hath been said. This is the three-fold Brahm (Sat,
Chit and Ananda) (Mantra 12).”” The unbelieving may ask,
“how dowou sty God is concealed in our soul, body, we do
not see it. No it is not these.” The answer is given, illustra-
ting it at the same time and explaining the mode of realization,
in the next Mantra No. 13.

“ Just as the (outer) form of fire, withdrawn into its source,
cannot be seen, yet there 1s no destruction of its subtle form,—
once more indeed out of the upper and lower stick it can be

drawn,—so both indeed are to be found, by means of the
word’s power within the body.”

This is more fully explained in the next Mantra.

“One's body taking for the lower stick and for the upper
One (the word), by meditation’s friction well sustained, let me
bchold the God, there lurking, as it were.”

In the next Mantra, several simileg are heaped together to
illustrate the same subject.

“ As oil in seeds, butter in cream, water in springs, and in
the fire sticks fire, so is that Self (Param'&t;na) found in the self
(jivitmi) by him who seeks for Him with truth and meditation.
The Self pervading all, as butter milk pervades, in meditation
and self-knowledge rooted, that Brahman, theme sublime of
sacred teaching, of sacred teaching theme sublime’'.

We will quote again Mantra 16in part 1V, relicd on by
14
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Mrs. Besant, as well as the Mantra preceding it, before we
finish our comments,

“Surely is He the guardian of all, in every creature hid, in
whom the seers of Brahm, powers divine are (all) conjoined.
Thus knowing Him, one cuts the bonds of death. Most rare,
like as it were that essence rarer far than butter clarified, Him
knowing (in his form) benign (Siva) in every creature hid,
though Onec (yct) all embracing, knowing Him, Gorl from every
bond one 1s free.” ‘

Any one reading these verses together as we have read
them, will not fail to see that the theory of Mrs. Besant gets no
footing here at all. This simply explains the way of Salvation
of the bound soul (Jivatma), and the nature of the Supreme.
The bound soul which cannot see the ‘““the subtler than
subtle Siva” (IV. 14), by pursuing the Sadana herein indi-
cated, namely the scarch after Him with all one’s heart and
with all one’s soul in all love and in all truth, with the
‘ald of the divine Word, will surely behold the Supreme hid
in himself, not the Supreme as himself, and then his bonds
will be cut-off, and the darkness will wvanish as the sun
rises in one’s horizon. Butter is butter whether it remains
in the milk or separately. It itself gains little in one condition
or other, but it makes a vast deal of difference to the person who
has to eat it. No sane man will think that it matters anything
to the Supreme, whether He remains manifest or unmanifest
but it matters a great deal to his creatures who are wallowing
in the mirky darkness, of sin and misery. There are those
again who think Pasatchaya is alone that occurs in Moksha,
and that the freed soulisin itself, and with no knowledge or
enjoyment of any sort. No doubt the moment of Pasatchaya
is also the moment when he recovers his own self (one of the
two comprised in ‘both’,* of Mantra 13 the othcr bemg God)

A et o ————

*Mr, Mead absurdly supposes that 'both' refers to the lower Brahman
and higher Brahman, that the God of Mantra 14, is the lower Brahman
or 16vam, the ‘self ' of Mantra 15 and 16 is the higher Brahman. Reading
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and at the same moment is the Divine Effulgence cast full on
him, enveloping him on all sides and swallowing him up
wholly. “1 know the great Purusha, sun-like beyond darkness
Him and Him only knowing, one crosseth over death; there
is no other path at all to go.” Mantra 8, Part III.

Nothing can be clearer than this passage, as to the person
seeking salvation, the object of the search, and the mode of
attainment, and the only path of securing it. But is one's
powers a]l sufficient? No *“smaller than small, yet greater
than great in the heart of this creature the Atma (God) doth
repose: That, free from desire, he (creature) sees, with his
grief gong, thes mighty I8a, by His Grace.” (Mantra 20
Part I11.)

These two mantras are reproduced in the famous verse
No. 7 in “House of God'’ in Tiruvichakam, a valuable trans-
lation of which was printed in Vol. I. p. 49, Siddhanta Dipika.

“ Light of Truth that entering body and soul has melted all faults,
and driven away the false darkness.” (Verse 3.)

“ (O Splendour that rises in my heart, as asking asking 1 melt.”
(Verse 6.)

¢ This day in Thy mercy unto me, thou did’st drive away the dark-
ness and stand in my heart as the Rising Sun,

Of this Thy way of rising—there being not else but Thou—1I thought
without Thought,

I drew nearer and nearer to Thee wearing away atom by atom

Till I was One with Thee, O Siva, Dweller in the great holy shrine

Thou art not ought in the universe; Naught is there save Thou.

Who can know Thee.” (Verse 7.)

And let the reader ponder well again on the whole verse 7.
Every blind man’s heart’s desire is to regain his eye-sight (His
own self-atma) but suppose he regained his eye-sight, will the
darkness be removed, which formerly pressed on his eye. Not
surely, unless the Glorious Sun (God) deigns to show to him*

— reneee ——— e pma—— —

aga.in these verses together, could any discover any difference in the
natire of Godhead in these Mantras ?
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in His Supreme Mercy. And the Sun is of course of no use to
the blind man, so long as his blindness lasted. So he has to
realize himself by being balanced in pleasure and pain
(Removal of his Egoism) and to realize His maker, till now hid
in his heart. And pcople have asked and will ask always,
whether there is pleasure from this passiage from bondage to
Freedom. And Saint Mcykanda Deva asks us to consider the
case of the blindman passing from darkness to sudden Light.
Will there be plcasure or not? Did it ever matter to the Sun,
in any whit, when it was hid from the blindman, and how when
it shines fully on his newly opened eyes!
“ It was Thyself Thou did’st give and me Thou,did’st {ake,
Beneficent LLord, who is the gainer?
Endless bliss I have gained. What hast Thou gained from me ?
O Lord, that hast made my heart Thy temple,
Siva, dweller in the great holy shrine,
O FKather, Sovereign, Thou hast made Thy abode in my body.
For it I have nought to give it in return.” ¥
To remove all doubts that the DBeing to be sought after is
not one’s own self, the passage “ Atmanam Aranim Kritva”
refers to the self (Atma) itself as the lower picce of firewood.
In the Svetasvatara, it was the body that was the lower piece,
in which case both, Soul and God could be realised, but gener-
ally the phrases, in my body, in my eye, in my heart, in my
mind, and in my soul mean almost the same thing, including soul
and all bclow it. Our Saint Appar puts it in beautiful and un-
mistakable Tami] the 1dea conveyed in these Upanishat Texts :—
af 8 p Sulerer Lin el pu® QrdQRuis
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Like the fire latent in firewood and ghee in milk,
Non-apparent is the great Light
With the churner of love and rope of knowledge
One excites friction, He will become manifest before him.
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% Verse 10 of the same Truvachaka hymn. “The House of Gods”




THE SVETASVATARA
UPANISHAT.

We ate glad to say that Professor Max Miller has cleared
the groand before us, of many misconceptions and fallacies
which were entertained about this Upanishat. He meets in his
own way the arguments adduced to show that this is a modern
Upanishut and that it is a sectarian Upanishat, an Upanishat of
the Sankhya and of Bhakti school and so on, and his conclusions
are that “no real argument has ever been brought forward to
invalidate the tradition which represents it as belonging to the
Taittiriya or Black Yajur Veda,” and he points out that it
“ holds a very high rank among Upanishats " and that its
real drift is the same as the Doctrine of the Vedanta
. Philosophy.

Professor Garbe and Macdonnell however, in their recent
works, * speak of this asa Sivite compilation, and the latter
scholar refers to the Upanishat itself ascribing the authorship to
a sage called Svetasvatara, unlike other Upanishats. But this
is not characteristic of this Upanishat alone. The fifteenth
khanda of the last Prapathaka of Chhandogya Upanishat also
traces the line of teachers in a similar way and there is a similar
statement in the Mandakya Upanishz'xt and others. When each
Hymn of the Rig Veda has its own author, it cannot: be any
surprise that each particular Upanishat should have an
individual author; and we don’t suppose the Professor inclines
to the orthodox view that the Veda and the Upanishats had no
human authers, and were revealed.

- #Garbe’s Philosophy of Ancient India (18¢7) and Macdonnall’s
History of Sanskrit Literature (1900).
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In regard to the other and deep-rooted fallacy about its
being a sectarian Upanishat, we shall speak here atlength.

By taking this objection they mean to imply also that it
is modern. And curiously c¢nough we read of scholars ascrib-
ing dates for the rise of these sects commencing from the tenth
and twelfth centurics. Sir W. W. Hunter seriously con-
tends that Sankara was the great Apostle of Saivism. But
these writers do not see that the History of Hindu Religion is
as ancient as the Idistory of the Hindu Philosophy, and that
the people must have had a popular religion, even, in the very
days, these Upanishats were composed, and that the Puranas
which cmbodied the essence of the Upanishat tegching existed
in a popular form cven in those ancient days, and the words
Itihﬁsa, Purana, occur even in the oldest Upanishats.* These
Upanishats are quoted by name in the Purdnas and particular
passages are also commented on.

And it will be an interesting study as to what was the
religion of the people in the days of the Upanishats and Maha-
bharata and Ramayana and of the Puranas, and to compare the
same with the existing phases of Hindu Religion. We may
briefly indicate our own conclusions on the subject, though we
could not give our reasons in detuil—to wit—that so far as any
room for comparisons exist,—the traditions and beliefs and
ceremonials and faith of the modern day Saivas (among whom
may be included all Saktas, Ganapatyas and Smartas), who
form now the bulk of the Hindu Race, were exactly the same
as those of the people of,the days of the oldest Upanishats
and Mahabhiarata and Ramayana. According to the opinions
of many old scholars like Lassen, Wilson and Muir and others,
the worship of Siva répresented the cult of the Higher castes,
Brahmans and Kshatriyas, and a text of Manu mentions that
Siva is the God of the Brahmans, and it is remarkable how
the picture of Sivais exactly the same as that of any ancient

" Brihadaranyaka-Up. 2-4-10 and 4-1-2 Maittniya-Up. 632 and
33y Chhandogya-Up. VIL 1-2,
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Rishi (vide somec of Ravi Varmu’s pictures). Dr. W, W.
Hunter remarks that Sankar. in espousing Saivism combined
in the system thc highest Philosophy of the ancients and the
most popular form of Religion.

Regarding the conception of Siva and its growth from
Vedic times, scholars love to tell us that Rudra was nowhere
called Siva in the Rig Veda and that he merely represented the
storm God, aith his thunder, lightning and the rains, rushing
down from the snow-capped hills ; and that this Rudra slowly
grew imo Siva of the Hindu Triad, and scholars have not
failed to remark about IHis composite and contradictory
aspects.

There is considerable truth in this, and we can clearly
trace that in His person is slowly built up the conception of the
various Vedic Deities, Indra and Agni, Varuna and Vayu,
Sarya and Soma, Vishpu and Brahma, and by the time the Vedas
were arranged into Rig, Yajur, Saman and Atharvan, Rudra’s
position as the God of gods had become assured ; and by the
time of the earliest Upanishats, when the purely sacrificial
- Yajilas were being given up, the worship of Rudra-Siva
supplanted the worship of the Vedic Deities, and instead of
a blind worship of the elements, a marked distinction was
drawn between the Supreme God who dwelt in these elements
and gave them special power and glory, and this conception was
stereotyped later on by Siva being called the Ashtamarti, the
God who had for his body, the five elements, earth, air, water,
fire and akas, sun and moon and the soul; and Siva has temples
dedicated to him, in which He is worshipped in these eight
forms.

Rudra is derived by Siyana from the roots, Rudravayita,
meaning ‘he who drives away sorrow. And consistant with
this derivation, Rudra is called in the Rig-Veda itself, as the
‘bountiful’ and the ‘Healer’ possessed of various remedies (the
later Vaidyanath) ‘benign’ and ‘gracious’. And the term Siva
clearly appears in the following text of the Rig Veda (X. 92-9,)
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“Stomanvi adya Rudraya Sikvase kshyadviraya namasa didhi-
shtana yebhih Sival: svavan eva yavabhirdivah Sikshati sva-
yaSih nikamabhi.' *

Those who are conversant with the actual pérforming of
yajiias will know how the place of the respective priests,
Adhvaryu, Hotri, and Udgatri and Brahman are fixed as well
as the place of the various gods. And the chief place is
assigned to Rudra and apart from other gods. This will
clearly explain the force of the epithet of “ Medhapatim ' in
Rig Veda, 1-43-4 ‘Gadhapatim, Medhapatim Rudrum Jale-
shabheshajam, tat samyoh sumnam imehi.”” (We seek from
Rudra, the lord of songs, the lord of Sacrifices who possesses
healing remedies, his auspicious favour), as also * king of
sacrifices '’ (Rig. 4-3.) And Medhapati is the same word as the
‘more popular word Pasupati, PaSu meaning the animal offered
in sacrifice, Yajiia-PaSu, and symbolically representing the
bound souljiva. As the Pati of all sacrifices, He is the fulfiller
of sacrifices, ‘Yajiia sadham’ (Rig. I. r14-4) and ‘Rudram
yajfianam sa dadhishtim apasam’ (Ill. 2-5). As the God of
gods, He 1is suaid to “derive His renown from Himself” -
‘Rudraya SvayaSase’ His glory is said to be inherent, inde-
pendent or seclf-dependant ¢ Svadhavane’ (Rig. VII. 46-1.)
He is also called Svapivata, whichis varivusly explained as
meaning ‘readily understanding’ ‘accessible.” ‘gracious,’ ‘he
by whom life is conquered, ‘he whose command cannot be trans-
gressed,” ‘thou by whom prayers (words) are readily received.’
He is called the father of the worlds,” Blhuvanasya Pitaram,’
V1. 49-10, and the Rich story of His becoming the Father of the
fatherless Maruts can be recalled in many a Puranic story, and
local legend, dnd common folk]ore |

et v ———— ———— e amadm e e —

* With reverence present your Hymn to- day to the nnghty Rudra, the
tuler of heroes, [and to the Maruts] those rapid and ardent deities with
whom the gracious (éwa’*) and opulent (Rudra) who derives his renown
from himself, protects us from the sky.” Saiyana takes ¢Sivah’ as a
‘substantive and interprets it as meaning Parameivara; and it seems
_strange that Muir should take it as an adjective.
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He is ‘antar ichchant’--beyond all thought (VIII. 61-3).
His form as described in the Rig Veda is almost the same as -
the Image of later days. He i1s called the Kapardin, with
‘spirally braided hair.” He is of Hiranya Ruapam ¢golden
formed’ and brilliant like the sun, and ‘shining like gold’ “Yah
Sukra iva Suryo hiranyam iva ro chati’” (l. 43-5).* And in
Rig Veda X. 136-1 to 7, He is the Long haired being who
sustains thg fire, water and the two worlds ; who is to the
view the entire sky; and who is called this ‘Light’ He is wind
clad (nalted) and drinks [isha (water or poison) and a Muni is
identified with Rudra in this aspect.

When we, come to Yajur Veda, His supreme Majesty is
fully developed, and He is expressly called Siva by name * Siva
nama & (Yaj. S. 3-63) and the famous mantra, the PFajicha-
kshara, is said to be placed in the very heart of the three
Vedas, (the name occurs in Tait. S. IV. 5, 1-41 ‘namah
sambave cha wmayobave cha namal 5a1’z£*a7'éz"ya cha. wmayas-
baraya cha NamaH SivAva cha Sivataraya cha''). And the
famous Satarudriyam which is praisced in the Upanishats and
in the Mahabharat forms also a central portion of this central
Veda. And this is a description of God as the all, the all in all,
and transcending all, ‘Visvadevo, Visvasvartpo, Visvadhiko’;
and any body can see that the famous passage in the Gita in
chapters 10 and 11 merely parodies this other passage. These
two chapters are respectively called Vibhati Vistara Yoga and’
VisSvariapa Sandarsana Yoga which is exactly the charactor of
the Satarudriya. The Yogi who has, reached the highest state
“Sees all in God and God inall.” In the Satarudriya and in
the whole Veda, Rudra is called §z'va, Sankara Samb/m, [sana,
13a, Bhagavan, Bhava, Sarva, Ugra, Sonlfa, Pasupati, Nilagriva,
Girsa, Malhddeva and MalheSvara. And the most famous
mantra ‘Ekam kva Rudronadvitiyaya taste’ whose very exis-
tence in the Vedas and Upamshats scholars doubted at om

——— o —_

* Note how often tbe Supreme is called the Golden~coloured am
Sunlike in the Upanishats. |

15
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time, occurs in the Yajtlr Sambita ('Tait.) in 1 Canto, 8 Pradna,
6 Anuvaka, 1 PafichiSat and this very mantra is repeated in
our Upanishat, (111 2,) and if the ‘Upanishats did not precece
the Vedas, it will be seen how this mantra is the original of the
other famous Upanishatimantra, “ Ekamevadvitiyam Brahma.”
In‘fact, we doubt if the word ‘Brahma’ occurs even once in the
Rig-Veda as meaning God, and in the Yajur as meaning the
Supreme Being. And Prof. Max Miiller is no deubt correct
in drawing attention to the fact that the conception of 4 mere
Impersonal Self may be posterior te the conception of God as
Siva, Rudra and A gni. And the texts we have above quoted
will for once prove the danger of surmises as to the date of an
Upanishat for the sole reason that it uses the words Siva or
I18a or I%ina and Rudra.

In the days of the Veda and the Upanishats, these names
Rudra, Siva, Sambhu, Mahadeva, 15a, 183ana, Hara and Vishnu
conly meant the samc uas Deva or Brahman or Atman or
Paramiatman, and they had no prejudice against the use of the
‘former set of words, as some sectarians of to-day would seem to
have. In the Gita itself, the words l3vara, I5a, MaheSvara
and Mahiadeva and ParameSvara are freely used, and Siva is
used in the Uttara Gitd, though the modern day Vaishnava
exhibits the greatest prejudice towards thesc names.

| One word about the different aspects of Siva. As we
~ pointed out before, as the Idea of Rudra, as all the gods or the
‘Powers of Nature, was fully evolved, in Him was also centralized
the various aspects of MNature as good and bad, awful and
- beneficent. Kalidasa playfully brings out this idea in the
following lines: '
* The Gods, like clouds, are fierce and gentle’too
Now hurl the bolt, now dropisweet heavenly dew
In summer heat the streamlet dies away
- Beneath the fury of the God of day,
Then in due season comes the pleasant rain
And all is fresh and fair and full again.”
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However awful the aspect of a fierce storm, with its
thunder and lightning, may be, yet no one can appreciate its
beneficence more than the dwellers in the Indian soil, the land
of so many famines. IHowever fierce the sun may be, yet his
existence is absolutely essential to the growth and maturity of
all vegetation in the tropics. It will be noted that not only in
the case of Rudra but in the case of other gods, their beneficent.
and malevolent powers are brought out in the Vedas. The
Supreme Double Personality of Siva is thus explained in
the Mah#bharata by Lord Krishna himself. ‘large armed:
Y udhishtira, understand from me, the greatness of the glorious,
multiforn:, many named Rudra. They called Mahadeva, Agni,
Sthanu, *Mahedvara, onec-eyed, Triyaumbaka, the Unsversal
formed and Siva. Brahmans verscd in tie Veda know two bodies
of this God, one awful, one auspicious; and these two bodies
have again many forms. The dire and awful body is fire,
lightning, the sun: the auspicious and beautiful body is virtue,
water and the moon. The half of his ¢ssence is fire and the other
half is called the moon. The one which 1s his auspicious body
.practises chastity,. while the other which is his most dreadful
body, destroys the world. From his being Lord and Great
He is called MaheSvara. Since he consumes, since he is fiery,
fierce, glorious, an eater of flesh, blood and marrow—he is
called Rudra. As He is the grecatest of the gods, as His
domain is wide and as He preserves the vast Universe,—He is
called Mahadeva. Irom his smoky colour, he is called Dhurjati.
Since he constantly prospers all men in all their acts, secking
their welfare (Siva), He is thcrefore®called Siva.”* And in
this, we see Him as not only the destroyer but as the
Reproducer and Preserver and as such the conception of Siva
transcends the conception of Rudra as one of the Trinity.

And it can be shown that the picture of God as the fierce
and the terrible is not altogether an unchristian idea.

———— e — [ES— R e T - ——

» ‘gwa is denved from ¢ Vasi’ Wthh occurs in Katha-Upb sae
Lalita Sahasranima Commentary under * Siva.’
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The following paras, we cull from a book called “ The
Woodlands in Europe” intended for Christian readers; and we
could not produce bcetter arguments for the truth of our
conception of the Supreme Siva, the Destroyer and the Creator
and the Preserver (vide p. 6, Sivajiianabotham, English
Edition).

“ And how about the dead leaves which season after season,
strew the ground beneath the trees? 1s their” work done
because, when their bright summer life is over, they lie softly
.down to rest under the wintry boughs? Is it only death, and
‘nothing beyond ? Nay; if it is death, it is death giving place to
life. Let us call it rather change, progress, transformation. It
must be progress, when the last year’s leaves make the soil for
the next ycar’s flowers. and in gp doing serve a set purpose and
fulfil & given mission. ¢ st be transformation, when one
thing passes into another, and instecad of being annililated, begins

life again in a new shape and form.

®
“1t 1s interesting to remember that the same snow which

weighs down and breuks those fir branches is the nursing
mother of the flowers. Softly it comes down upon the tiny
seeds and the tender buds and covers them up lovingly, so that
from all the stern rigour of the world without, they are safely
sheltered. Thus they are getting forward, as it were, and life
is already swelling within them; so that when the sun shines
and the snow melts, they arc ready to burst forth with a

rapidity which seems almost miraculous.

“Jt is not the only force gifted with both preserving and
destroying power, according to the aspect in which we view i. The
fire rcfines and purifies, but it also destroys; and the same
“water which rushes down in the cataract with such over-
“whelming power, fills in the gentlest of drops upon the thirsty
flower cup and fills the hollow of the leaf with just the quantity
of dew which it needs for its refreshment and sustenance.
‘And in those higher things of which nature is but the type and
“Sihadowi, the same grand truth holds good ; and from our Bibles
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we learn that the consuming fire aud the love that passeth
knowledge arce bui different sides of the same God :—Just and yet
merciful ; that will by no incans clear the guilty, yet showing
mercy unto thousands."”

Baaaréyana also touches upon this subject in I, iii., 40
and we quote below the Parvapaksha and Siddhhanta views on
this question from the commentary of Srikantha.

‘““ Because of trembling (I, 1ii, 40). In thce Katha-Vallis, in
the section treating of the thumb-sized Purusha, it is said as
follows:

‘ Whatever there is, the whole world when gone forth (from
the Brahman) trembles in the breath; (it is) a great terror, the
thunderbolt uplifted; thosc who know it become immmortal.’
(cit. 6, 2).

Here a doubt arises as to whether the cause of trembling is
the ParameSvara or some other being.

(Parvapaksha):—Here the Sruti speaks of the trembling of
the whole universe by fcar causcd by the entity denoted by the
.word “breath.” It is not right to say that the ParameSvara,
who is so swect natured as to afford refuge tu the whole
universe and who is supremely gracious, 1s the cause of the
trembling of the whole universe. Thercefore, as the word
‘thunderbolt’ occurs here, it is the thunderbolt that is the cause
of trembling. Or it is the vital air which is the cause of the
trembling, because the word ‘breath’ occurs here. Since the
vital air causes the motion of the body, this whole world which
is the body as it were, moves cn account of the vital air. Then
we can explain the passage “whatever there 1s, the whole world,
when gone forth (from the Brahman) trembles in the breath. ”
Then we can also explain the statement that “it is a great
terror, the thunderbolt uplifted,” inasmuch as like lightning,
cloud and rain, the thunderbolt which is the source of great.
terror is produced by action of the air itself. It is also possible
to attain immortality by a knowiedge of the wir as the follow=
ing Srutisays:
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“ Air is everything itself and the air is all things together ;
he who knows this conquers death’ (Bri. Up. 5-3-2).

(Siddhanta):—As against the foregoing, we say that
Parame§vara himself is the cause of the trembling. It is
possible that, as the Ruler, Paramesvara is the cause of trembl-
ing of the whole universe and by the fear of His command all
of us abstain from prohibited actions and engage in the
prescribed duties; and it is by the fear of His command that
Viayu and others perform their respective duties, as may be
learned from such passages as the following :— ‘

“ By tear of Him, Vayu (the wind) blows.” (Tait. Up. 2-8).

Though gracious in appearance, Paramefvara. becomes
awful as the Ruler of all. Hence the Sruti.

‘ Hence the King’s face has to be awful !’ (Tait. Bra 3-8-23).

“ Wherefore as the Master, I5vara tHimself is the cause of
the trembling of the whole universe.”

Before we enter into the discussion of the philosophic
import of this Upanishat, we have to notc the great difficulty
felt nearly by all European scholars who are brought up solely -
in the school of Sankara in interpreting this Upanishat, a
difficulty which has equally been felt with rcgard to the
Philosophy of the Gita. Different scholars have taken it as
expounding variously S'dfz/e/zya and Yoga, Bhakti and Vedania,
Dualism and non-Dualisin; and Professor Max Mauller agrees
with Mr. Gough in taking it as fully expounding the Indian
idealism school of Vedanta. Professors Garbe and Mac-
donnell characterise the philosophy as Ecrecric. Says the
latter, (p. 405, History of Sanskrit Literature): “Of the eclectic
'~ movement combining- éaﬂkhya, Yoga and Vedanta doctrines,
“the oldest literary representative is the SvecaSvatara upanishat.
‘More famous is the Bhagavad Gita.* "

":. If ever there was such an eclectic school, have these scholars
paused to enquire who their modern representthvcs are? Or

pradapugpriort- et B L S

') Momet Williams was the first to pomt th;s out.
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is it that there are no such representatives to-day ? The real
fact is that this was the only true Philosophic creed of the
majority of the people, and this philosophy has subsisted
untarnished during the lust 3000 years or more. During the
Upanishat period, the schools whose existence coul(](be dis-
tinctly marked are the Lokdyata or Nistika, Kapila’s Sanklhya,
Mimamsa of Jainuni, Nyava and Vaiseshika and Yoga. The
first three wgere Atheistical and the latter Theistic. And of
course all these were professed Hindus *, and none would have
deviated from the rituals.and practices prescribed for the
Hinduy, though academically spcaking, he would have held to
this or that view of philosophy. And this inconsistency is
what strikes a'foreigner even now in the character of the
modern Hindu. Mrs. Besant aptly describes this as “the
Hindu’s principle of rigidity of conduct and freedom of
thought . All these schools were based on a certain number of
tattvas or categories. The Ndstika postulated four and only
four tattvas, namely, earth, air, ire and water and would not
even believe in A4as or ether. Kapila increased the number
of categories he belicved in, to 19 which he grouped under
Purusha and Pradhana. The Mimdamsaka believed practically
in nothing more, though he laid stress on the authority
and eternality of the Vedas. The next three theistic
schools believed in 24 or 25 tattvas which they grouped
under Purusha, Pradhina, and [svara or God. As all these
schools based their theoretical pliilosophy on a certain number
of tattvas,t Sankhya, the theoretic Philosophy, came to be

e s ————— e e e = - — e cdmAem e i 3 o et s b

* The Majority of every people and nation are virtually atheistic
and materialistic, though professing a belief in God and conforming to
the usages of society.

t Tirumilar, a Tamil Saint of about the first century A. C. thus
distinguishes the schools existing in his time. “The g6 tattvas o
categories are common to all. 36 categories are special to the gaivag
28 are the categories of the Vedant, 24 categories belong to Vaishnavas
26 categories are those of the Mayavadi.” The particular thing to b
noted here is the distinction drawn between Vedanti and Maydivadi.
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called .§ﬁﬁb/zya as distinguished from the practical Religion
and code of Morality. And during the Upanishat period and
even in the time of the Mahibharata, the word had not lost its
gencral significance. And it will be noticed whenr ascertaining
what these various categories arc, that, with the exception of
the Nastika, all the other five schools believed in almost the
same things, though the enumerations were various, except as
regards the postulating of God. And even in this idea of God,
there was practically very little difference between Kapila and
Patafijali. To both of them, the freed Purusha was equal to
I$vara, only Kapila believed that no I§vara was necessary,
for the origination and sustenance, &c., of the worlds; but
according to Pataifijali, there cxisted an cternally fréed Being
who created these worlds and resolved them again into their
original components.  And in the Upanishat period, the Yoga
school was the dominant cult aud these Upanishats including
the SvetaSvatara and Kaivalya &, were all books of the yoga
school. And the theorctical or argumentative part of the
philosophy or creed was called by the namce of Sankhya and
the practical part, Yoga. As this yoga postulated the highest
end achieved by a study of the Vedas, which were set forth in
these Upanishats, it was also coming slowly to be called
Vedanta. That the word Upanishat was actually used as a
synonym for yoga, we have an example in Chandog, (1-1-10.)
“ The sacrifice which a man performs with knowledge, faith,
and the Upanishat 1s more powerful.” Knowledge' or jiasn
here meant the knowledge of the categories and their relation,
which according to Kapila wus alone sufficient to bring about
man’s freedom. This, the Vedanta held to be insufficient, unless
it was accompanied by earnestness and love and by the
contemplation of a Supreme Being. This contemplation brought
the thinker »earer and nearcr to the object of his thoughts, till
all distinctions of object and subject were thoroughly merged
fd:sumtmn of I and Mine) and the union or one-ness was reached
afid .all bhanda or pasa vanished. This is the root-idea in both
words ¢Upanishat’ and ‘Yoga." Yoga means union, uniom of
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two things held apart and brought together, when the bonds or
Jetters which separated [fell off or perished. And Upanishat is
also derived from Upa near, ni quite, sa¢ to perish. Here also
the nearing of two things, and the perisiing of somethirg is
“’dearly meant. Of course, the two things brought together are
the Soul and God, and the perishable thing is certainly the
Pasa; and the Soul when bound by PasSa is culled FaSu
accordingly *

This was the condition of the Philosophic thought down to
the days of the Mahabharat, and we hold this was anterior to
the rise of Buddhism and continued for some centuries after
Gautama ¢«Bud#ha and till the time of Badarayana. It was
during this time that the philosophy of India spread into and
permeated the thought of Kurope, and Professor Garbe has
lucidly proved in his short History of ‘“The Philosophy of
Ancient India,” that the influence reccived by the Greeks down
to the neo-Platonic school was almost Sankhyan in its char-
acter. It was during this time again, that the blending of the
Aryan and Tamiiian in art and civilization and Philosophy took
place (and we could not here consider how much was common
to both, and how much each gained from the other). We have
an exactly parallel word in Tamil to the word ¢ Sankhya’ and
this word is @er ep) which means both ‘number’ and ‘to think’,
and both Awvaiyar and ZTiruvalluvar use the words to mean
logic and mataphysics: the primary science, on which all thought
was built, being mathematics or the science of number. A
systematic and historical study of the sSTami] works will make
good our position; and even to-day the most dominant cult in
the Tami] is the Sankhya and Yoga as represented in the
Upanishats or Vedanta. This system must have been
thoroughly establishad in the Tami] language and literature
before the time of Chirist and before Badarayana’s composition
of the Sairiraka Sitras. So much so, when Badariyana’'s”
system came into vogue in Southern Inffia, it was recognized,
asa dlsunct school. As Badariyana professed expressly to.

interpret the Upanishat or Vedanta texts, his school of
16
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Philosophy was stereotyped by the phrase ‘ Vedania' and by
collecting all the texts in Tami] down even to the time of
Tayumanavar (16th ceutury) containing references to Vedanig,
we could prove what the special view of Badarayana was.
This will also show that the exposition of Badarayana contained
in the earliest Bhashya or commentary we possess in Sanskrit,
‘namely, that of Srikantha, which was later on adopted almost
bodily by Ramanuja, was the true view of Badarayana. This
view we may sum up in Dr, Thibaut's own words :—*“If, now,
I am shortly to sum up the results of the preceding €nquiry as
“to the teaching of the Siitras, I must give it as my opinion that
they do not set forth the distinction of a higher and lower
knowledge of Brahman; that they do not acknowledge the
distinction of Brahman and l§vara in Sankara's sense; that
they do not hold the doctrine of the unreality of the world;
and that they do not with Sankara proclaim the absolute
identity of the individual and the highest self.” (p. 1
Introduction to the Vedanta Sutras).

And he proves also that this was consistent with the
teachings of the Upanishats themselves.

What gave it its special mark, however, is the peculiar
relation which Badardyana postulated between God and the
world, the product of Maya or Prakyiti. Though he held on
to the distinction of the Supreme and the IHuman Spirit, he
stoutly fought against the old Sankhyan view (comprising
nearly all the six schools we enumerated above) that Matter
was an independent entify from spirit, though like Leibnitz he
-never denied its reality. He held God was both the efficient
and material cause .of the Universe. This doctrine received
-accordingly its name of Paripdma Vada or Nimittopadana-
karana Vada, while the Theistic Sankhyan systems stoutly
mamtamed that God was only the efficient cause, though He

was immanent in All Nature. As there was nothing inherently
mnus and destructive to all true religion and morality in this
system of Badarayana, the Tami] Philosophers welcomed  this.
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view also and declared they did not see much difference in the
two views and ends postulated by both the old and new school.
And both Srikanta and Saint Tirumilar expressly make this
declaration.

But there was one other view which was gaining ground
ever since the days of Gautama Buddha, and which was
connected with the peculiar theory of Maya or illusion. Buddha
declared that all existence was momentary, that there was no
world, no mind, no soul and no God, and that what really
existed were the Skandhas, and when this truth was perceived,
all desire and birth and suffering would cease and then there
would be cessation of all existence, Nirvana. And the
Buddhists werce accordingly called Mayavadis. But as the
Buddhist theory destroyed the very core of the Indian national
beliefs, and as it also afforded no stable ground for a national
existence based on morality and religion, this was pronounced
heterodox, but the sceds sown by him werc not in vain, and a
Hindu school of Mayavada slowly raised its head on the dying
embers of this old cffete philosophy. And its greatest exponent
‘was Sankara. Tkis Hindu school of Mayavada was in
existence for sceveral centuries bcfore éaﬁkara, but this was
later than the time of St. Manickavichaka and earlier than
Tirumalar though both of them were anterior to Sankara.
Sarikara’s system is referred to as Mayavada in all the other
Hindu prominent schools prevalent since the days of Sankara,
and though South Indian followers of Sankara seem to entertain
some prejudice against the word, owing to the abuse made of it
by their opponents, followers of Sankara in the North even
to-day call it the Mayavdda. And in some of its extreme

Jorms, it was also called “ Prachchanita Bauddham.” The
great learning and the towering intellect, accompanied by the

austere life led by Sankara, created a great following among
the Brahmans of the Saiva faith, and it made great strides ip

the time of his illustrious follower Sayana or Vidyaragya who
combined in himself both temporal and spiritual power. And

the first interpretérs of Hinduism happening (o be mostly
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Bgahmans of this persuasion, during the century when Sanskrit
oriental scholarship came into being, this view of Hindu
Philosophy has gained most currency among European scholars.
But there were not wanting scholars in the past like Colebrook
and Wilson, and like Col. Jacob, Prof. Kunte, and Dr. Thibaut
in the present gencration, who hold that Mayavada is not the
real and true exposition of the Veda or the Vedanta. Prof. Max
Muller than whom a more learned or earnest student of Indian
Philosophy never existed, though he held very stoutly to the
other view, slowly gave in, and has accepted Dr. Thibaut's
~conclusions as correct.  We may add that Professor Macdennell
. reiterates the old view, and Prof. Decussen 15 the greatest
adherent of Sankara at the present day.

There i1s one other great factor in the growth of Indian
Religion and Philosophy which we have taken no note of, all
this time; and which receives no notice at all in the hands of
European scholars. And this is the bearing of the Agamas or
Tantras. Such a well informed person as Svami Vivekananda
has declared, ¢as to their influence, apart from the Srouta and
Smarta rituals, all other forms of ritual observed from the -
Himalayas to the Comorin have been taken from the Tantras,
and they direct the worship of the Saktas, Saivas and
Vaishnavas and all others alike.” But who were the authors
of these works and when did they come into vogue, and
what great power had they to monopolize the Religion of
the whole of India? The same Svami observes. ¢« The
. Tantras, as we have said, represent the Vedic rituals in a
modified form, and before any one jumps into the most absurd
conclusions about them, I will advise him to read the Zaxtras
“in connection with the Brahmanas, especially of the Adhwaryu
portmn And most of the Maniras used in the Tantras will
be found taken verbatiiz from these Brahmanas.’” But it could
be noted at the same time, that whereas the Brahmanas direct

bhe use of these mantras in connection with the yajsias or sacri-
ﬁms, these Tantras direct their use in connection with the

Wm*shap of some deity or other. And the object of Vedic sacri-
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fices being well known to be only the first three Purusharthag

by the worship of the various Powers of Nature, the object of
Tantric or Agamic worship was the attainment of the fourth
Purusharta or Moksha. By the time we get into the Upanishat
period, we could see how a new and spiritual interpretation
was put upon the old Vedic sacrifices, and the uselessness of
sacrifice as an end in itself was strongly declared. Says M.
Barth: ¢Sacrifice is only an act of preparation. It is the best
of acts, butitis an act and its fruit consequently perishable.
Accordingly although whole sections of these treatises
(Upanishats) are taken up exclusively with speculations on the
rites, what they teach may be summed up in the words of
Mundaka *Upanishat. ¢ Know the Atman only and away with
every thing else; it alone is the bridge to immortality. The
Veda itself and the whole cycle of sacred science are quite as
sweepingly consigned tc the second place. The Veda is not
the true Brahman ; it is only its reflection ; and the science of
this imperfect Brahman, this Sabda Braliman or Brahman in
words is only a science of a lower order. The true science
.is that which has the true Brahman, the Parabrahman for. its
subject.”

As the story in the Kena Upanishat will show, the most
powerful of the Rig Veda deities, Indra, and Agni and Vayu
and Varuna were also relegated to a secondary place; and the
- worshipeof the only One, without a second, the Consart of Uma,
Haimavati, was commenced. The Kena Upanishat story is
repeated in the Puranas, the Supreme Brahman is mentioned
there as Siva and Rudra. And the $tory of Rudra destroy-

ing Dakshas’s sacrifice, and disgracing the Gods who took part
in the sacrifice, with the sequel of His consort, named then

Dakshayani (the fruit or spirit of sucrifice) becoming reborn
as Uma, (wisdom or Brahmajiian) Haimavati, would seem to
go before the story in the Kena Upanishat. The story of the
desecration of the sacrifice of the Rishis of Darukavana by
Siva and Vishnu would point to the same moral. So that, by
this time, the backbone of the old unmeaning Vedic sacrifices
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‘erﬁed in the Godless school of Mimamsa was really broken ;
and it was here that the Agamas stepped in and used the same
old Mantras again but with a new force and significance, deleting
whatever was unmeaning, and preserving only what was use-

ful. It substituted also new symbols though preserving the
old names. And from this time, therefore, Modern Hinduism

and Hindu system of worship may be said to have com-
menced. But for these beginnings, we have to go far behind
the days of the Mahabharata and the Puranas, for the Agama
doctrines and rituals are fully bound up with these.

A clear advance in the use of symbols was also made, at the
samc time effectually preserving the distinction brtween symbols
and truth, by the use of propcer words. The Sabdha Brahman or
the Pranava was only a symbol and not the truth, as fancied by
the Mimamsakas, and it was called a mark or Linga. And the
figured mark of the Pranava, (Léiga is merely the Pranava as
figured to the eye) the Linga, became the universal symbol
of God and object of worship, as the Prapava in mantra or
sound form was before. In the new system of worship, the
Tetples that were built were more on the models of the old
yajhia=sila; and the yiipa stambha (Dhvaja-stambha) and
Balipitha, Pasu (BuZava or Nandi) and the Gods in their
various places were also retained; and a Brahmotsava sup-
planted virtually the old sacrifice* In the field of philosophy,
it did as much to systematlse and bulld up into a whole what

‘ * In commencmg and going through a Brahmotqava the priests
observe technically almost the same rituals as in commencing and going
through a great sacrifice. There is a Yajfia Sila in every Saiva Temple
in which the Fire is started by the Dikshita and the Dhvaja Arohana is
rhade by running up a flag with the figure of a bull (Pasu or Basava) on
the Yapastambha and tying Kusa grass to the Post. The Pasu and the
Kusa grass standing merely for the soul or jiva that was bound and
Gﬂ'ered in sacrifice. After Avarohapa, the soul or Pasu becomes freed
atid is o more called Pasu, but is called God or Nandi—the blissful. It
Wil require more space for us to draw out here the parallel between the

Yaja Sila and a Hindg Temple.
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was hitherto in scattered form and it did greater service:

drawing out more fully the omni-penetrativeness and transcénw
dency of God over both Chetana and Achetana Prapaiicha, the
world of souls and the world of matter. The Postulate of God’s
supreme Transcendency is the special effort of the Agama
Philosophy to make out, and as this was the Highest End and
Truth, it was called Siddhanta par excellence as distinguished
from the Vedanta which led up the aspirant only to certain
spiritual stages. It divided all philosophy and religion into four
paths or Margas, called respectively Chariya, Kriya, Yoga and
Jfiana; and thesg were otherwise called Dasa Marga, ~atputra
Marga, Saha Nf}raa and Sun Marga. In the exposition of these
paths, it opened out a thoroughly reasoned system of practical
Philosophy, neither contradicting our experience, nor causing
violence to the most cherished of our sentiments, both moral
and religious; a system of thought which was progressive and
built on an adamantine basis, step by step leading to higher
knowledge ; a system * which by preserving and pointing out
the essential diffcrence of God, Soul and Matter, established a
- true relation between them; which led to the highest monistic
knowledge, a system which was at once dualism and non-
dualism, Dvaita and Advaita; a system whlch appealed alike

_— —_— ———— e -

* Cf. Garbe, The thlosoplzy of Ancient Indza, p. 30. ¢ As for those
who feel inclined to look down slightingly from a monistic point of view
upon a dualistic conception of the world, the words of E. Roer in the
Introduction of the Bhashaparichcheda (p. XVI) may be quoted : % Though
a higher development of philosophy may destroy the distinctions between
soul and matter, ¢ that is, may recognise fhatter or what is perceived as
matter, as the same with the soul (as for instance, Leibnitz did),
it is nevertheless certain that no true knowledge of the soul is possible
without first drawing a most decided line of demarcation between the
phenomena of matter and of the soul”. This sharp line of demarcation:
between the two domains was first drawn by Kapila. The knowledge of
the difference between body aud soul is one condition, and it is also .an
indispensable condition, of arriving at a true monism. Every view of tha
world which confounds this difference can supply at best a one-sided:
bepismn, be it a spiritualism or an equally une-sided materialism,’’
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tg the peasant and the phllosopher Its system of practical
Religion, calculated to secure the Highest End and Bliss, was
also progressive, commencing from the simplest rituals in the
adoration of God to the highest Yoga, adapted to the means
and . capacity of the lowest and the highcst of human beings.
Readers of Svami Vivekananda’s lectures would have noted
how these four paths are essential to any system of thought or
religion which claims to be universal; and it is-the peculiar
boast of the Agma or Tantra that it was the first to systematise
this fourfold teaching. And it is in modern Saivism ind in the
Siddhanta Philosophy, this fourfold aspect of Religion and
Philosophy is wholly and fully preserved. Saivism is a ritual
mirga, a bhakti marga, a yoga marga, a jiidana marga. And
need we wonder that the Siddhanta Philosophy of to-day is as
much a puzzle to outsiders, as the Philosophy of our Upanishat
and the Gita? The Siddhanti's definition of Advaita as
‘neither one nor two nor neither’ will bring out the puzzle
more prominently. It is a system of dualism, it is also a
system of non-dualism, but it differs from the other schools of
dualism and nondualism. What was upheld in the Siddhanta |

as mere paths or marga, or Sdd/iiana or means to reach the
Highest End, had come to be each and individually mistaken

for the End itself; what was upheld as the mere symbol of the
Highest Truth had come to be mistaken for the Truth itself.
‘What was declared as unprovable, indescribable, unknowable
and unenjoyable as long as man was in the condition of
bondage was held by these sectaries as proved and seen. What
was the purest and most franscendent monotheism degenerated
into a most crude anthropomorphism and blatant pantheism.

- Saivism is not anthropomorphic, but symbolic. How can
fif' be otherwise, when it draws such minute distinction between
God and Soul and Matter ? And a system of symbolism is quite
‘consistent with the Highest Transcendental Rehglon and
d Pmloaophy, in fact, all our real knowledge is more truly
@ymbahc than otherwise. In the view of the Siddhanti, the
‘:,U.,pamhats, though they deal with all the four paths, are



THE SVETASVATARA UPANISHAT. 129

especially the text books of the Yogapada or Sahamarga, wherg,
certain Bhavanas or Vidyas calculated to create and bring:
about the Highest Nirvana and Union, and Freedom from Pa3a,
are more fully explained and illustrated.

- The above cursory view of the past history of the Indian
philosophy will clear the ground a good deul for the proper
understanding of our particular Upanishat in question.

We may therefore state that the Sveta§vatara Upanishat is
a genuine [Jpanishat of the Black Yajur Veda, and is one of the
oldest of its kind. It is not a sectarian Upanishat. It more
properly belongs to the Yoga Pada stage of teaching, though
the other ¥adasare also briefly touched and alluded to. It
expounds both a theoretic philosophy and a practical religion,
all-comprehensive and all-embracing; a system which was at
once Sankhya and Yoga, dualistic and monistic, and appealing
to all classes of society.

It lays down the distinction of three padarthas or categories
in clear terms. And these are, God, the many souls, and
matter or Pasa.

“Two birds, inseparable friends, cling to the same tree.
One of them eats the sweet fruits, the other looks on without
eating’’ (iv. 6) which is explained in less figurative language
in the next mantra.

“On the same tree, man (AniSa) sits grieving, immersed,
bewildered, by kis own impotence, But when he sees the
other, I3a, contented and knows HIS glory, then his grlef
passes away.'’

That this is the Highest teaching of the Rig Veda is
pointed out in the next verse.

“He who does not know that indestructible Being
(Akshara,) of the Rig Veda, that Highest Ether (Parama
Vyomam) wherein all the Gods reside, of what use is the Rig
Veda to him ? Those only who know It rest contented.”

17
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.. And need it be pointed out that the 6th verse is itself found
in the. Rig Veda (1, 164-20) and it is repeated in the Atharva
Veda and the passage is so popular a one that Katha (iii. 1) and
Mundaka (ili. 11) also quote it.

These verses bring out the distinction of God and soul,
I13a and AniZa, as the spectator and enjoyer respectively. The
soul enjoys and performs kurma while encased in the body,
tree; but though God is immanent in the soul and in the body,
yet the works and their fruit do not cling to Him and taint
Him. After the due eating of the fruits, the soul knows the
greatness of God, and his own insignificance, then his sufferings
cease.

The previous mantra (iv. g5) is also a famous and much
debated passage, and it is badly translated by Prof. Max
Maller. The translation by G. R. S. Mead and Chattopadhyaya
is literal and correct. *“ Aye, that one unborn (Aja-soul) sleeps
in the arms of one unborn (nature. Pradhana), enjoying (her of
nature, red, white, and black), who brings forth multitudinous
progeny like herself. But when her charms have been
enjoyed, he (soul) quits her (prakriti) side, the unborn other,
Anyata (Lord). " *

There is absolutely no mistaking this plain statement of
‘the three Padartas as eternal, as well as their relation; and all
‘three are called Unborn, Aja or uncreated. But the word to be
noted here is the word ‘other’ ‘Anya’ which is almost a
technical term or catch word to mean God, the Supreme. And
it occurs againin (V.1)."

“In the unperishable, and infinite highest Brahman, where-
in the two, Vidya (Vijfiana-Atma) and Avxdya are hidden,
“the one, Avxdya, perishes ; the other, Vidya, is immortal; but
He ‘who controls both Vidya and Avidya, is awother
.,(ﬁmyatha) " And in the subsequent verses, this anatlm-

*Ji mmd “ ke qmmhermda, for the other” malmtbe sam
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is clearly pointed to be the only One God, without

a second, the ruler of all, the generator of all, and the supporter
(ripener) of all. This forms the subject of discussion in the
hands of Badarayana in I, ii, 21. And the famous passage in
Brihadaranyaka is referred to. “He who dwells in Atma
(Vifiana) and different from Atma, whom the Atma does not
know, whose body A¢ma is, and who pulls (rules) Atma
within, He_ is thy Atma, the puller within, the immortal "
(i) 7, 22).

In vi. 6 also God is called the Anya—the other. It occurs
again in Git3, xv. 17. The previous verse postulates two
entities of matter and soul, and the next verse proceeds to
postulate “another.” “ But there is another, namely, the
Supreme Being, called Paramatma, who being the everlasting
I§vara, and pervading the three worlds, sustains them.” That
the very use of the word is solely to emphasise God’s trans-
cendency over the world of matter and of souls, as against people
who only postulated two Padarthas, or would identify God, the

supreme l§vara, with matter or soul, is fully brought out in the
next verse.

“As [ transcend the perishable (Pradhana) and as I am
higher than even the Imperishable (soul), I am celebrated in the
world and sung in the Vedas as Purushottama."

The commonest fallacy that is committed when the
eternality of matter and souls is postulated, is in fancying that
this, in any way, affects God's transcendency and immanency.
Though He pervades all and envelopes®all, creates and sustains
and takes them back again into Himself, though He is the God
in the fire, the God in the water, the God who has entered the
whole world, in plants and trees and in every thing else, (ii. 17).
yet He stands behind all time and all persons, (vii. 16), and is
beyond all zattvas. (Verse 15.)

| “ He is the one God, (Eko Deva), hidden in all beings, all
mvadjmm the Antaratma of all things, watching over all.
works. chvening in all beings, the witness, the perceiver, the:
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Only One, Nirguna (Being) vi. 11). And in Verse 16, he is
called the first cause, bhimself uncaused, the all-knower, the
master of Nature and Man. And by the supreme statement
“Ekohi Rudra nadvittiya tasthe, (There is only One Rudra,
they do not allow a second) the complete subordination of all
other things to Himis clearly postulated. There is nothing
else in His presence, as no Asat can subsist in the Presence of
the Sat, as no darkness can subsist in the presence of light.
And Light, he is called (ii1, 12) the Light, by which all other
lights, the sun, the moon, and the stars and the lightnings are
lighted, (vi. 14) and He is the great Purusha, like the Sun in
lustre, beyond darkness. (iii. 8.)

There is only one other passage which we have to quote
while we are dealing with the three eternal postulates of this
Upanishat, These are the Verses 8 and g in the first Adhyaya
itself. In these also the distinctions between the Supreme God,
and the bound soul, as ISa and AniSa, Jiia and Ajfia, and the
third, Pradhana, Unborn though perishable and ever changing,
are finely drawn.

In dealing with the personality of God, who is called in the
Upanishats, as Deva, Hara, Vasi, Siva, Purusha, Brahman,
Paramatma, ISa, and ISvara, &c,. we have to remark that the
Upanishat makes no distinction between a Higher and a Lower
Brahman; rather, there are no statements made about the
Lower God or Gods, except one verse in V. 3, where the
Supreme Lord and Mahatma, is said to have created
the Lords, and Brahma or Hiranyagarbha is referred to
as such a lord. But every statement made to God, by any
of the names, we have mentioned above, clearly refers to the
one*, without a second,-the Highest Brahman, who is also

* Our leartned Lord Bishop of Madras complains that the educated
Hindu has only to choose one out of the six systems of Philosophy, and
that he has no good practical religion and we kindly invite his attention
to'this paper, and then judge for himself and see if Hindu Philosophy-and
Religion is, after all, really so poor.
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Nirguna. And in various passages, this Highest Being is
said to create, sustain and destroy the worlds. What some of
these people would not believe is, how a Being addressed ag
Hara and Siva, 18a and I&vara could be the N irgunpa Absolute
Brahman. And they frequently associate this name with the
Rudra or Siva of the Hindu Trinity. But it will be news to
thesg people that even the Rudra of the Trinity is Nirguna
and not Saguna Absolutely no passage could be found in any
of the Upamshats or even in the Puranas and the Itihasas, in
which eVYen the trinity Siva or Rudra is called Saguna.
Saguna means having Bodies (qualities) formed out of Prakriti,
and when Prakrm is itself resolved into its original conditjon
and reploduced by this trinity Rudra, this prakriti could not
act as his vestment.

But the Rudra and Siva of our Upanishat is clearly set
forth in other Upanishats as the fourth, chaturtam and Turiyam,
transcending the trinity ; and the secondless.

“Satyam Jiianam, Anantam Brahma,
Ananda Rupam, Amritam Yad Vibhuti,
Santam Sivam Advaitam.”—(Tait Up.)

“Sgvam, §antam, Advastam

Chaturtham, manyante,”—(Ramatapss).

“ Dhyayeteesanam, pradhydyedavyam,
Sarvamidam, Brahma Vishnu Rudrendrasthe,
Sarve Samprasuyante, Sarvanichendryanicha ;
Sahabhutaih Nakaranam Karanam Dhata Dhyata
Karanantu Dhyeyah Sarvaiswarya*Sampannah
Sarveswsrah Sambhurakasa Madhye.

Siva eko Dhyayet : Sivankara, Sarvam

Anyat Parityaja.—(Atharva Sikha). '

« Adore the most adorable 18ana. Brahma, Vispu, Rudra,
~ Indra and others have an origin. All the senses originate
with the elements. The first cause and cause of causes has flo
origin. The Bestower of all prospenty. the Lord of all,
Sambhy, He should be contemplated in the middle of the



34 THE SVETASVATARA UPANISHAT.

Akﬁsa......éiva, the one alone, should be contemplated; the
Doer of Good ; All else should be given up.” (Atharva Sikha)
“The mystical and immutable one, which being composed of
three letters A., U, M, signify successively, the ‘three Vedas,
the three states of life (Jagra, Svapna and Sushupti), the three
worlds (heaven, hell and earth) three gods (Brahma, Vishpu
and Rudra) and by its nasal sound (Ardhamitra} is indicative
of Thy fourth office as the Supreme Lord of all (ParameSvara)*
ever expresses and sets forth thy collective forms.” (Mahimna
Stotra). And the same mistake is committed by outsiders in
supposing that the God of the Saivas is only one of the trinity.
Any book in Tami] and Sanskrit taken at random will at once
disillusion him, and he will find that the only God hcld up for the
highest worship is the highest Nirguna Parama Siva, and not one
of the trinity. Great confusion is caused in the use of the words
Nirgupat and Saguna, by translating them into impersonal and
personal respectively. And Europeans themselves are not agreed
as to the use of these words. According to Webster, the word
‘personal ' implies limitation, but other eminent persons like
Emerson, Lotze, &c., say there is no such implication. Till
the acceptation of these words are therefore settled, we should
not make confusion worse confounded, by rendering Nirguna
and Saguna, as Impersonal and Personal.

So far, there can be no doubt on the nature of the God-head
- described in our Upanishat.

“ When there was no darkness, nor day nor night, nor Sat,
nor Asat, then Siva alone existed (Siva eva Kevalah). That is
the absolute, that the adorable (condition) of the Lord. From
that too had come forth the wisdom of old—(jfiana8akti). (iv, 18).

#* A Christian mxss:oﬁary writing to the Christian College Magazine
wonders how Vemana, the famous Telugu poet, could speak of Siva as
other than the Hindu triad, Brahma, Vishpu and Rudra. Cf., Bartyihari’s
Saiakas for the popular conception of Siva

% 4+ By Nirguna, we mean * without Pra.knnc qualities’ and by Saguna’
W in Prakritic qualities’. And God could therefore be both Nirguga
mﬁ Pmmdm Emerson’s sense,
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“He is the eternal and infinite, Unborn Being, partless;
action-less, tranquil, without taint, without fault, the Highest
Bridge to Immortality (vi. 19). He is the causeless first cause;
the all-knower, the all-pervader, the creator, sustainer and
liberator of the world, the end and aim of all Religion and of all
philosophy, He is the I§vara of 18varas, MaheSvara, the God
supreme of Gods, the King of kings, the Supreme of the
supreme, the 13a of the Universe’ (vi. 7.)

There is one other matter to be considered in the nature of
the Divifle Personality. God is spoken of both in masculine
and in neuter, and that in the same verse, a peculiarity which
is noticeable i modern Saivaism. And God is addressed in
all forms ‘as *He’ *She’ and ‘It.’ Sivab, Siva and éivam._"
And the reason is not as stated by Prof. Max Miller, in his
note under Ver. 16, Chapter iii, that the gender changes
frequently, according as the auther thinks either of the
Brahman ,or its impersonation as *“153, Lord.” To the Indian
whether he addresses his God as Siva or éivam, he is
addressing the same Supreme Personality who is neither male
‘nor female nor neuter, and there is no jar to him in the sense, as
there will be to the Christian, who could only think of and
address God in the masculine gender.

The Upanishat does not recognize any difference between
the use of ‘It’ and ‘He,’ and it does not contemplate that by
using ‘It ’ instead of ‘*He,' a Higher Being is reached.

Coming now to the nature of the soul, as set forth in this
Upanishat, the first thing to be noticed is that the fiva is very
often spoken of as A¢tma simply and distinguished from God.
The other appellation it receives are Purusha, Ani%a, Ajfia, the
Hamsa, Vidyd, and these are to distinguish it from ¢4e other,
the Paramatma, the Parama Purusha, 15a and Jiia.

This soul is bound, because he is not God (i. 8) because hﬂ
is ignorant of himself, and of the sell within him, (tﬂa

"ﬁmm in Sanskrit, they say, is not the neuter of §wa w
mmhgw this nenter form is quite prevalent in Tami}. .
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Antaritma). This soul is not selfdependent (i. 2). This soul
is confined in the Pura (city-body) of nine gates, 1. ¢., is limited
and ‘flutters about’, is changeable, and he enjoys the fruits,
pleasures and pains (even pains are a pleasure ‘to him, the
ignorant soul) and fondly clings to the body, and performs
karma (iii, 18. iv. 5 and 6.)

“But he who is endowed with qualities, and performs
Karma that are to bear fruit and enjoys the reward of what-
ever he has done, migrates through his own works, the lord of
life, assuming all forms, led by the three gunas and the three
paths " (vi. 7).

And yet this soul is of the image of God, i§ infinite and
brilliant like the Sun, endowed with Ichcha and Jfiana, and is
sinless.

- The Supreme One who witnesses all his doings, dwelling
within him, without Himself being tainted by the contact, helps
ta secure the ripening of his mala, and waits till the soul
attains to that condition of perfect balancing in good and evi,
(v. 5) by the performance of Chariya, Kriya and Yoga (good .
works, Penance and meditation) with love and knowledge and
the syllable Pranava, he is blessed by the Lord (i. 6,) and God's
grace descends on him (vi. 21 and 1ii, 20) and he knows and
sées, with Manas (the supreme grace of God—the spiritual eye)
(v. 14) ‘The Purusham Mahantam Aditya Varnam, tamasah
parastat,’ and his fetters (Pasa) fall of, and sufferings cease and
he enters the Bliss of the Supreme Brahman, and Eternal Peace.

';I‘haat Isvara Prasadam (iii. 20) or Anugraham or grace

15 necessary is a common belief of the people, and this doctrine
is mt peculiar to this. Upanishat alone. The Katka Upanishat
'ﬁuts the same doctrine in much stronger language, * That
Atm# (God) cannot be gained by the Veda, nor by under-
&“ ‘mﬁng, nor by much learning. He whom Atma (God) chooses,
{m ﬁim the Atma (God) can be gained.” (1. 2. 23); but even the
; dipreme “Almighty (God) cannot help him, if he had not turnéd
away. from. wickedness, and ig not tranquil, subdued and.at
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rest, dedicating (Arpanam), all his words, deeds and thoughts
to God, (i 24).

That the doctrine of Bhakti is found’' well sct forth in the
oldest Upanishats and the Vedas will be apparent by reading
the texts collated by Dr. Muir in his learned ¢ Metrical
translations from Sanskrit” under the heading of ‘ Sraddha
and Bhakti.' By the way, this Sraddha and Bhakti is not
to be understdod as a manifestation of feeling only, at one stage
of man’s spmtual cvolution and unnecessary at another stage,
but this love is essential to the aspirant whether he is a
Dasamargi, Satputramargi, Yogamargi or Jfianamargi. That
these four, paths grow one, out of the other, and are not
independent, and each onc of these is hardly possible to reach
without going through the lower rungs of the ladder, we have
already poimnted out abovec.

The Upanishats, all of them, discuss the particular Upasana
or Upasanas which are required for the salvation of the bound
soul, and these Upasanas arc called also Vidyas.

Of thesc various Vidyas, what is called the Dahara
Upasana or Vidyd is the most favoured of all the Upasanas in
the Svetasvatara and Chandogya, Brihadaranyaka, Katha,
Mundaka and Kaivalya, Atharva Sikha and in the Bhagavad
Gita.

The references to this Highest Yoga practice are most
numerous in the Upanishats and the sameness of the various
references form the subject of discyssion in the Vedanta
Satras (iii. 3. 23-)

The famous passages are what occur in the Chandogya
Upamshdt commencing with the sentences u There is the city*
of Brahman " (viii. 1. 1). “All this is Brahman,” (iii. 14. 1 to 4).
This worship or Yoga, consists in the aspirant contemplating
in his heart, the Suprem«. one, asthe Person of Light and'

* This City is cxactly reproduced in modern symbolism in the
Great Temple of Chidambaram.
18
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as Akada, as Satchidananda Paramc8vara, with the particular
formula that “God is inall beings and all beings are in God.”
And various synonyms are used to denote this keart of man,
such as Dahara (subtle) Guha (cave), Pundarika (lotus),
Brahrﬁapura (city), Hridaya (heart).

And the meaning of the words Akasa, and Vyoma has also
to be carefully noted. They are synonymous and do not mean
the Bhuita AkaSa, nor the Mayasakti or Avidya, bat as inter-
preted by the Puranas themsclves, they mean Chit or Jiana,
or, Light or Grace, which is the ParaSakti of the Supreme
Isvara. That this Aka%a is Chit and not Achit, is further
proved by the phrases, Chitakasa and Chidanebara, and this
Chit Sakti is the Devatma-Sakti of our Upanishat, which is
inherent and concealed in him, (i- 3.) and the supreme Sakti,
which is revealed as manifold, inkerent (Siva) and manifesting
as Kriya and Jfiana (vi. 8). It is this which is called Uma and
Light and Bhargast and Savitri and Gayatri. And when we
understand therefore, this AkaSa, as light and knowledge, the
Supreme Sakii of God, its description as the highest light, the
revealer of all forms, the Highest ob_]ect of adoration, is clear.
The description of God also as Akasa (Sakti) and as dwelling
in Akasa (Saktl) will not be conflicting, as no distinction is
made between Sun and his light, much less between God and
his Power. }

It is this Jfiana Sakti who gives to the Chetana and
Achetana Prapaficha its form and shape and life and love and
light; but the substarce or Upadana¥ out of which this

-+ Cf. Mait. Up. vi. 7 “ Rudra is called Bhargas, thus say the Brah-
man teachers,” cf. also vi. 28 last para. “The Shrine (Paramalaya) which
consists of the AkaS in the heart, the blissful, the highest retreat, that is
our own, that is our Goal, and that is the heat and brightness of the Fire
and Sun.”

Y $In the Yajur Veda, this God and Ambika are called Saha, which
may jmean equal or brother and sister.

% It is Badariyapa’s view that there is no other Upadana except God
+ and these worlds arise out of God, Himself. When a tree springs out of
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Prapaiicha is evolved is the Miaya or Pradhina, which also
dwelling in Him is drawn out and. drawn in by the Supreme
Power (Sakti) with just the ease and dexterity of a spider
which spins eut or in; or of the magician who draws {orth, out
of an empty basket, fruits and flowers and sweets. The Maya
(meaning also power) is also a Sakti of His, (MayaSakti), but
differing from thc other Sakti, Ichcha Jfiana and Kriy4, just as
darkness differs from light. As darkness is nccessary for rest
and recupe‘rétion, so this power of God also works for our rest
and recuperation and salvation. And God is called the Lord
of Maya (Mayin) and ¢beyond’ all forms of the tree, as
transcending_ all the “Tuttvas, Kala” &ec., and as ‘trans-
cending *Pracdhana.” Why we are required to contemplate
God us 1kasy, Light or Chit is, that by this Light alone we
cai know Him, and as such Light; and it is as Light, Chit
God is immanent in the world, and omnipresent. And this
brings out again the reason why this Chit is called AkaSa, the
most subtle and invisible and omnipresent element we have
in Nature.

God is present in all nature and pervades it, as oil in seeds,
butter in ghee and fire in wood (i 15). And this all pervasive-
ness is thus explained in a text of the Atharva Siras Upanishat
—“Why is it called Sarva Vyapi? It is so called because like
ghee diffusing and soaking itself through and through the
Riuda (Milk or seed), it pervades cvery created thing through
and through as warp and woof."”

And as by reason of this pervasjveness, nothing could be
imagined as existing out of Him, the whole is called also
Brahman, the whole, with the parts and limbs and bodies (iv. 10)
as the Chetana-Achetana Prapaficha, has antahkarapa as Chit

the bare ground, we naturally suppose there was some seed imbedded in it
without our kncwledge, though the earth contained it and is essential for
the support and growth of the plant. This is the Aupanishadic’ view.
Bﬂdarayana would say that no seed is necessary and the earth alone is
sufficient.
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Sakti, and Himself the Sou/ of this vast whole. And as all of
us form but parts of him, we are also enjoined to be kind to one
another, for, whatever we do to cach other will be also done to
His bbdy. We quote the following from Srikantha Siva-
charya's commentary in which this point is discussed. -

“ All this is Brahman, as beginning, ending, and breathing
in Him ; and therefore let a man mcditate on him.”

“This passage may be explained as follows: The origin,
existence and end of all this depends on Brahman. All this,
both the sentient and insenticnt cxistence, is verily' Brahman,
and thercfore let a man meditate on Brahman, tranquil jn mind.
Just as the water-bubbles which have their gragin, existence
and end in the ocean, are found to be only forms of that
ocean, so too, that which depends for its orign, etc., on
Brahman associatcd with Sakti must be made of Brahman and
nothing else. Nothing distinct from him is ever perceived.
Accordingly in the Atharva-Siras, it has been declared by
18ana as follows:—

«« Alone I was at first, (alone) I am and shall be
There is none else distinct from Me.”

And then was declared by him in the words “I am Brahman, "
that the whole universe is his own form. And in the words
“ He entered the more hidden from (or than) the hidden one”
&c., his entering into the universe is given as a reason for the
whole universe being his own form. Thus this universe
having no orign, existence or end outside Brahman, is not
a. quite distinct thing from Brahman. Accordingly the
learned sgy:—

“ His Saktis or energies (form) the whole world, and the
MaheSa or the greatlord is the energetic Saktiman. Never
can energ)y exist distinct from the energetic. Unity of these
two is.eternal, like that of fire and heat, inasmuch as un-
separateness always exists between cnergy and. the energe-
tic,  Wherefore supreme gnergy belongs to the supreme
Atman, since the two aype related to each other as substance and
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attribute. The energy of heat is not conceived to be distinct
from fire'' and so on.

Viayu-SamHita too says: (Parva, 23, ch. 18 and 19).

«F rom Sakti up to earth, (the whole world) is born of the
prmmple Siva. By him alone, it is pervaded, as the jar &c., by
clay. His variegated Supreme Sakti, whose form is know-
ledge and bliss, appears as one and many, like the light of the

”

sun. ’

The, following passage of the Sruti speak of Para-Brahman
as possessed of infinite powers of creating, ruling and maintain-
ing the world, all inherent in him.

“Hi8 Supreme Sakti is spoken of as manifold, inherent,
endued with the activity of knowledge and life.” (Sveta$. 6-8).

“One verily is Rudra,—they were not for a second—who
rules these worlds with the powers of the ruling.” (3-2).

“In short, on the authority of the Sruti, Smriti, Itihasa,
Purana, and the saying of the learncd, the Supreme Sakti
whose manifold manifestation, this whole universe of Chit and
Achit is, whose being is composed of Supreme Existence, Intelli-
gence and unlimited by space and time—is inherent in the
nature of Siva, the Supreme Brahman, and constitutes His own
essential form and quality. Apart from éakti, He cannot be the
Omniscient, the Omnipotent, the cause of all, the all controlling,
the all adorable, the all-gracious, the means of attaining all
aspirations, and the omnipresent; and, moreover, such grand
designations as “ MahcSvara', the Supreme Lord, * Mahadeva,”
the Swpreme Deity, and Rudra, the expeller of pain, cannot
apply to him. Thus, it is Brahman whose body is the whole’
sentient and insentient universe, and” who is denoted by
all, words. Just as the word ‘blue’ denotes not-the blue
colour only, but also the lotus which is*of a blue colour,
so does the word ‘universe’ also denotes Brahman. There-
fore such passages as “All i1s Rudra verily” teach #fat
Brahman is depoted by all words. Accurdiugly the passage
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“ All this, verily, is Brahman” refers to Brahman whose body,
the whole of the sentient and unsentient universe is. The uni-
verse being thus a form of Brahman and being therefore not an
object of hatred &c., let every one be peaceful at heart and wor-
ship Brahman. This doctrine is clearly expounded even in the
puranic texts such as the following :—* The body of the God of
Gods is this universe, moving and unmoving. This, the Jivas
(PaSus) do not know, owing to the mighty bondage. They say
sentiency is Vidy3d, and insentiency Avidya. The whole uni-
verse of Vidya and Avidyia form no doubt the hody of the
Lord, the first cause of all; tfor the whole universe is subject

to Him.” P

“«The word “sat” is used by the wise to denote’ the real
and the good, ‘asat’ is used by Vedic teachers to denote the
contrary. The whole universe of the safand the asatis the
body of Him who is on high. Just as, by the watering of the
roots of a tree, its branches are nourished, so by the worship of
éiva, the universe which is His body, is nourished. Atman
is the eighth body, of Siva the Parame3vara, pervading all

other bodies.

“ Wherefore the whole universe is ensouled by Siva. If
any embodied being whatsoever be subjected to constraint, it
will be quite repugnant to the cight-bodied lord; as to this
there is no doubt. Doing good to all, kindness to all, afford-
ing shelter to all, this they hold, is the worshipping of Siva,"”

and so on.

“ Brahman being all-Formed, it is but right tosay *“allis
Brahman! and every one be peaceful and worship “ Brahman.”
Wherefore it is Brahman who in the opening passage is stated
to be the object of worship, that is also spoken of as manomaya,
as' partaking of the nature of manas, and so on. Neither
should, it be supposed that, K the partaking of the nature of
‘manas is a characteristic mark of a samsarin ; for Brahman may .
limit Himself by assuming a shape which can form an object of
Wghip- ” )
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. “That which,” therefore, “eternally rests within the
ﬂma,” (1 12), **dwells in"the cave (of the heart) of all beings,”
(iii 11), “1s the greater than the great, smaller than the small,
hidden in thé heart of the creature’’ (iii 20), * hidden in all
beings; like the subtle film,” (iv 16), “and subtler than
subtle '’ (iv 14), the wise should scize in the body (heart) by
means of the pranava, within himself, and by the drill of
meditation and penance, (1-14), they should, ‘with the mind
towards the heart, ‘love the old Brahman, by the grace of
Savitri’ ¢Light or Chit--éakti) (11-7 and 8), ¢ grasping by the
Manas ' (Sakti), (v 14), and perceive ‘by the heart, by the soul,
by the mim¥’ (iv 17), in the Highest Turiyatita plane, where
Siva Dwells élone, the Eternal and the Adorable Light, this
most Ancicnt of Days, Siva the Blissful and Benign Being,
the great Purusha of sunlike brilliancy, dwelling in the Highest
Vyoma, then their fetters (pasa) fall off, they will cross over to
the other shore, after passing through the torrents that cause
fear, (ii 8.) their darkness (Ahankara, Anava) will vanish, and all
material bodies (Maya) will fall off, and they will enter into
. the supreme Bliss and Peace.

The various steps, psychological and spiritual, by which
the 'sanctification of the Soul is accomplished 1is stated beauti-
fully in i. 10, “From meditating on Him, from joining Him,
from becoming one with him, there is further cessation of 'alll
Maya (bodies-births) in the end.” In a most beautiful address
on the famous text of St. Paul which runs,

“We, all, with unveiled face, reflecting as a mirror, the
Glory, of the Lord, are transformed into the same image, from
Glory to Glory, even as from the Lord the Spirit ",

Professor Henry Drummond, who is said to have revolu-
‘tionized Christian thought .in the last few decades, calls these
the laws of reflection, and of assimilation. He instances the iron
which gets magnetized and becomes a magnet, and a mirror,
getting rid of its dust, reflects the glorious light and becomes
‘merged with it and lost. And He rermparks “All men are
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mirrors—that 1is, the first law on which this formula is base%.
One of the aptest descriptions of a human being is that ke is
mirror.” And our Upanishat contains fortunately the seli-
same description and 1llustration

“ As a metal disk (mirror), tarmished by dust, shines bright
again after it has been cleaned, so 1s the one Incainate person
satisfied and freed from grief, after he has seen the real (pure})
Nature of himself.” “And when by the real naturt of his self,
he sees as by a lamp, the real nature of the Brahman, then
having known the unborn eternal God, who transcends all the
tattvas, he1s freed from all fetters (pasa), (n 14 & 15) The
first text would simply read, n Drummond’s lasiguage, “see,
reflect and become God."

It only remains for us now to point out that the second
verse of the first adhvaya 1s mistranslated by Roer, Max
Mitller, Mead and others They contain terms which are not
known to the systems they are famiiiar with, and they are alone
preserved in the Siddhanta svstem  The termns are ‘Kalg,’
¢Svabho,’ ‘ Nivats,! *Ichcha,’ * Dhata, * Yow,' *Purusha,’ and
they are also referred to as ‘Yomsvabho’ &c, in v. 4. and in
vi. 1 ‘Svabhko’ and ‘Kala.’

We stated that the different schools differed in the
enumeration of thc tattvas or categories but most of them
stopped with Prakriti or Pradhiana and Purusha, the highest
in their list, the 24th and 25th principle (Vide, Sentinathaiyar’s
Table of Tattvas, published in Madras 189g), but the Siddhanta
school postulated above this, other tattvas or principles, making
up the whole number into 36. These higher tattvas were,
Ragam (Ichcha) Vidya, Niyati, Kala, Kala, (constituting what
is called the soul's, the purusha’s Paficha Kafichukam), Mays,
Suddha Vidya, MaheSvara, Sadativa, Bindhu (or $Saktj) and
Nadam (Siva). And the terms used in our text is Kila,
Svabho or Kala, Niyati, Ichcha, or Ragam, Bhuta or Vidya and
Yoni or Suddha Maya, and Purusha .or soul That -our
interpretaticn is genuine we could show by quoting the
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authority of the author of a Purana, who at any rate is anterior
tBall the commentators whose explanations we now possess.
The following occurs in Kailasa Samhita of Vayu Purana and
it refers to thé évetﬁﬁvatara text,

“ Purushasyatu, Bhoktritvam, Pratipamasya, Bhojanecha
Prayatnatah. Antarangalayatatva pafichakam Prakirtitam,
Nirgateh kala, ragaScha Vidyacha Tadanantaram kala Chupaii-
chakamidam » Mayotpannam MuniSvara, Mayantu Prakritim
Vidyan Mde Srutt etpita. Tajanegetam Tattvani &truti
Yuktani nasamsa}ah Katasva bhavoni yatriti Cha Srutira-
bravit etat pafichakam evasya pafichakafichuka Muchyate.
Ajanan pqi‘i?ﬁa tatvini vidvanapt Vimudhadhih. Niyatyad-
hastat prabrutc rupanshthah pumanayam Vidyatatvamidam
proktam.

The following verse occurs in the Brahmanda Purana :—
“ Purushau Niyati kalaragaicha kala Vidyecha mayaya"

And this1s from Vayu Samhita: “Maya Kalamavasrujat
Niyatiicha Kalam Vidyam Kalito Ragapurushau.”
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Nobody who has the least msight into the pages of the
sacred Kura} will fail to endoise the remark of the veteran Tami}
scholar, Rev. Dr G. U. Pope, that this is a work junparalleled
in any language The merits of the work are so apparent that
even at its very birth, 1l received the highest encomiums of the
proudest scholars of the day, the Pandits of the far-famed
Madura College or Sangam. The tradition ghat the author
was of low birth only heightens the value of the appreciations
thus showered on him. Onc of the Collegians compares it to
the Veda, and another says, unlike the Veda, Tiruvalluvar's
words do not lose tlieir merit by anybody repeating them One
speaks of 1t as containing everything worth knowing, and
another that there is nothing which 1s not contained in
this work. One says that the words are sweeter than the
Heavenly Ambrosia, and unlike the latter, can be partaken of
by everybody. And as the poet utters these words even our
own mouth begins to water. Another says they are sweet food
to the mind, sweet to the ear and sweet to the tongue, and the
great panacea for the ills of Karma. One compares it to the sun
which dispelling the deep darkness of ignorance, makes the
lotus of the heart bloom forth. Another compares it to the
lamp dispelling our mental darkness, with the oil-can of
Dharma, and wick of Artha, and ghee of Kdma, words of
fection—the flame, and the short metres—the lamp-stand. Its
brevity, not bordering on unintelligibitity or ambiguity as do
most of the siitras in Sanskrit, its perfection of expression and
style, its deepness are all matters taken up for praise by these
learned Collegians. And what is more, the poet Kalladar
brings out in his verse its most prominent character, its uni-
versality. People wrangle about this or that being the truth,
and they range themselves into various schools, but all are
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agreod about the truth of the words uttered by Tiruvalluvar.
And since his time, all religionists, Buddhists and Jatns, Saivas
and Vaishnavas have all claimed him as theirown  And we
need not enquire wherefrom he derived his truths. It is enough
to acknowledge that 1t 1s perfection ot Truth, if ene can say so,
a Perfect Lthical and Religious Code, a perfection of art and
thought Indecd, a close study of the work will bring out its
perfect sc1eptjﬁc basis and each part, and each chapter, and
each verse is placed one after tle other ina perfect chain of
logical arfangement and argument. And may we hope that
somc ardent student of the Kural will work out from it a
perfect theory of ethics, both private and international.

One more remark, and this will introduce us to the chapter
of the book we have taken up for Lranslation and elucidation:
It i> usually remarked, {ollowing the main divisions of the book
into Dharma, Artha and Kama wpo, Qur@mar, @eruw, that the
author has left out the discussion of the last Purushartha or
Moksha, &8, on the ground that religion is a matter which will
give room for difference and dispute. But is 1t true that there
are no universal truths of rchigion and did our author leave
them unsaid ? His own contemporaries did not understand him
as domg so, but have stated in their encomiums that he has
explamed all the four Purushartams and that he tas shown the
path to Moksha. And the Rev. Dr. Pope in his short paper on
the Icthics of Kural holds that 1iruvalluvar bases Fis ethics on
the grand trutns of Tripadirtha, Pathi, PaSu and PaSa. In
fact, his creed is not a godless creed dike that of the Jains or
Buddhists. In this respect, there is disparity between the
Naladi and this work. Our author’s God is the ' first Cause and
Lord’ ¢ g@usaer,’ He is * Intelligent,’ ‘wﬁw,;?@a&r'; He ‘resides in
the heart of his creatures’ ‘werdam+CGuBeyer,” He is ‘Immaculate,
untainted by likes and dishkes’, ‘Camn@ss Caewr raowulevrer,’
He is the ‘Lord of Loids’ and ‘king of kings' * @epaer,’ He
is ‘incomparable’, ¢ sarsgamwdversrar,’ He is the ‘source of
all Dharma and Beneficent’, ‘- /zarf Hégamen ' He thas eight
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attributes’, ‘agargem ssrar’ (i.e. sell-dependent or self-possesed,
the Pure, Self-Luminous, the All Knowing, the Iver-Free, the
Beneficent, the Infinitely Powecrful, and Inﬁn!tely Blissful.
Parimelalagar rejects all other interpretations of eer@eww) and
the Eternal Truth Quid@urmar and the Perfect and Good Being
‘@QewQuraser.’* No amount of lcarning is of any good unless a
man believes in the existence of God and worships His feet 1n
all love and truth, And without such knowledge and such
conduct, the mere attaining of ethical perfection is of no use
(“pyewi@aw " &c.) The true way to get rid of our bonds i1s
to teach the feet of the Ever-I'ree. And these bonds are not
mere myths but they are caused by our e@n ignorance,
Avidyd, Ahankara or Anava which 1s eternal, Anad:r. And
then, the chain of causation following karma mto endless births
and suffering 1s worked out, and the means or Sadana required
to get freed from these bonds are fully shown, and of all the
means, the greatest Sadana is to reach Him who 1s past all
thought and speech; and unless this is done, it is useless to
hope to get our cares destroycd. And as all these principles
are fully explained in chapter 36 on ‘Quuyemrgsy’ ‘How to
perceive truth,” we have translated the same below, adopting
almost the language of Dr G. U. Pope, together with the
famous commentary of Parimelalagar, with some running
notes, to show how far this is embodicd in the Advaita-
Siddhanta. Of course the language of the Kuga] 1s the
language of the Saivite writers of the past 2000 years, and no
wonder, the truths expounded by all of them should be
the same,

How 10 PERCEIVE TRUTH?

That is, we know the truth when we know the nature of
Birth and Freedom (Moksha) and the causes thereof, free from
error and doubt. This the Sanskritists call 7Tatvajiana. As
“this knowledge arises after desiring the desire of Him who has

* Papdit Savariro;a.n derives *Sivam ' from ¢ Qe ' and our Saint
uses @zwGummar very frequently.
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no desire, this chapter is placed in consequence after the
chapter on ‘@pa,’ ‘Sanyasa.’

1. Quirmgen e wapanpu Qurm@arer m e 1
. w@erTey wien L8 piy.
The delusion whereby men deem that the truth which 1s not,
That 1s the cause of hapless birth

PariMELALAGAR'S COMMENTARY.

This, delusion consists 1n believing such books and doctrines
which hold that there 1s no rebirth, no fruits of both kinds of
Karma, and that there is no God and such like, to be the gue
books and doctrines. This delusive belief is same as when one
mistakes one thing for another, a block for a man, shell for
silver. wmer, delusion, wwssw, afufs eewia, error, Kalias,
Avidya or 1ignorance are all synonymous words. As it 1s only
sorrow that is reaped in all the four kinds of birth as Devas,
men, animal and astrals, this couplet explains that birth is
sorrowful and Avidya or crror 1s its cause,

NoTE.

By altering only a single letter 1n the first lmean ‘@, ‘a’ into
‘@ ‘e, (Qurgaree 1Into @rr@eflosr) the meaning of the whole
passage will be altered, and we will have a new system of philosophy
directly opposed to our author’s. Instead of it being then the truth, it will
become the opposite of it. This 1s the same question which has arisen in
interpreting the negative prefix in the word ‘Advaita.’ This ‘a’ or ‘na’ is
interpreted in two ways either as meanmng ‘@am ' ‘not’ or ¢ @evev’
‘no,” though the distinction in the Enghsh equvalents will not be very
apparent. This is its ‘gyerawl@urger ' or ¢ @eranol Guragar.’
Siddhantins, of course, accept the former interpretation, and most
followers of Sankara prefer the latter one, TMNis latter view involves the
negation of one of the two or may be both of the postulates in ¢ Advasta.’
Over this question, a huge war has raged and volumes have been written
by the late Sri-la-Sri Somasundara Niyagar and his followers on
one side, and the late Ratna Chettiyar and of his ilk on the other side.
Anyhow, Saint Tiruvaljuvar's meaning is clear. He does not mean to
repudiate anything as upreal or non-existent. ‘lo him, delusion or error
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consists in mistaking one existent thing as the shell, for another existent
thing as silver. To him, to know the truth,1s to understand the true
nature of each one thing. The question of reality or unreality does not
come in, Only 6ne must not mistake one thing for the other or doubt its
nature. It will be sufficient requirement of the definition, if one under-
stands the true nature of IGod and man and the world, and one need not
beleive any of these to be unreal. One of such truthsis that birth is
sorrowful. This can be proved to be true. But one’s ignorance or
delusion comes when one takes this actual sorrow as happinéss: You think
that with this body, there i1s an end altogether when in factr there are
future births. Believing thal there is no futurc hfc and future birth, one
does not believe that there can be a soul; and 1if there is one, one thinks the
body 1tself 1s the soul and belheving so, all one's energies wihis world are
directed solely towards what would procure the greatest plérasure and
gratification of one’s senses, and one does not care what means one adopts
provided one’s passions are gratified. As 1t 1s, the whole foundation of
morality will be undermined and one need have neither fear of men nor of
God. All this is the result of want of knowledge of the true nature of his
body and himself, and this ignorance is the cause of his birth, This
ignorance is a fact, and to believe that this ignorance 1s itself unreal will
be error or false knowledge. It is only when a man knows that he is
ignorant, that he will Jearn and try to remove his ignorance. But can ihis
ignorance be removed? Yes. 1f so, how? This question is answered
in the next couplet.

2. P@etes darut wwsy waed wE
UmF (@ STLEF wan &,
Darkness departs and rapture springs to men who see
The mystic vision pure from all delusion free.

PARIMELALAGAR’'S COMMENTARY.

@@er, darkness is hell. ‘The mystic vision pure’ is the
supreme object of knowledge. By this couplet is explained that
by freedom is meant Niratisayananda and the Nimitta Karana,
for this, the Supreme Being.

Note

Darkness and ignorance, Light and knowledge have at all times and in
all climes been used synonymously and no two things are 8o analogous in
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uature as these two pars of words When will darkness vamish? When
the sun rises. When will the sun nse? After the mght is past. When
will )gnorance cease 7 When the source of all lights anses m his heart ?
When will this be? When he has attained to a well balanced mind
(@ mallaruwning), The Pdsatchayam and Pathyfianam are distinct
facts, though the first 1s not possible without the second This couplet
answers all those who say if the ignorance was eternally attachd to the
soul, it cannot be removed, and even if it be removed what follows is
only a blank "and that no Divine Power 1s required to give one freedom,
Thus couplet and verse 4 below which gives a most distinct reply to the
Buddhist view will remove all doubts as to whether he 1s a Siddhdnti or a
Buddhist or a Jain. But some of these truths even when known to a
man, doubs oteen oppresses him, environed by a host of dogmatists who
each asserts his own dogma is the only truth. In the next couplet, 1t 18
stated that even this doubt 1s the cause of birth, and the means of getting
rid of this doubt is also stated.

3. swgGelf i Bs0sefls s1idz ewamwssBar

Qnrar sy HoL. F5.

When doubts disperse and clearness 1s gained,
Nearer 1s heaven than earth to sage’s soul.

ARIMELALAGA ARY.
PARIMELALAGAR'S COMMENTARY

Doubt (@mws) 1s knowing a thing variously. That is
doubting if there is or is not God and Karma and Rebirth
and without definite belief in anything. This is the same
as doubting a thing as water or a mirage, rope or a snake,
As it is natural to every system to refute other doctrines
and establish its own, the doultts arising from such a
multitude of doctrines, those sages well practised in Yoga
will remove, by their Svanubhuti or experience, and attain
to real knowledge; and hence they are called guwgs&ar
£a@sQsefligni. As they reach higher and higher Yogic
experience, their attachment to the world grows less and less;
hence, the author’s statement that ‘“heaven is nearer” etc.
By this couplet is explained that doubtful knowledge is a
cause of birth.
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NortE.

Yoga is a means and not an end. Till Yoga merges into knowledge,
no real knowledge is gained Even the highest Yoga 1s no good, unless the
final goal is reached from whence there is no retarn. The attainment of
Yoga 1s really difficult, but this 1s not all. One can subdue his passions and
destres, and control his senses, but unless he has the * Vision pure,” ‘The
only Truth,’ then this attainment will be only for a titne, and the man
will again be a prey to his senses. To meet this special Buddhist view
that the attainment of mere extinction of all desires 15 Nirviha, and that
there is no such thing as Brahma-Nirvana, 1s the special ohpect of the
next couplet,

4. oyemi QDawRus sewr sgws vwblearC e
Guwdyemrt elsvar sans@,

Five-fold perception gained, what benefits accrue
To them whose spirit lacks perception of the True.

PArRIMELALAGAR'S COMMENTARY,

Five-fold perception is the Manas. By ‘gained’ is meant,
the controlling of the manas and concentrating of it in Ddrana.
As training of this alone is not sufficient, the author says theie
is no benefit, and he brings out by the ‘e ,’ how difficult a feat
even this attainment of Ddrana is By thesc two couplets, the
greatness of Pathijfiana is explained by pointing out that with-
out this attainment, no Moksha is possible. (And the nature of
this Pathyfiana is the subject of the next couplet).

5. aLQurmer arggarews grlgy wl@un mer
Quuli@urger stemu &Haf,
Whatever thing, of whatsoever kind it be,
*Tis wisdom’s part in each the real thing to see.

PariMELaLAGAR'S COMMENTARY.

That is, one must perceive the truth immanent in every
thing, after getting rid of our ordinary notions of them. In the
pi]rase “QsnsQsrwonar wrlarssl. QCewwnsgrersralmuwbunep,”
the words may mean ordinarily the name of king Seramin of a
particular description, but they may mean more particularly
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the Tattvas from carth to Purusha  When cxamined and
rendered into their final causes, what finally remains is none of
this cause and effect, but the Highest Truth, and His knowledge
is the truc knowledge. By this couplet, 1s explained the nature
of this true knowledge.

NoTtE

This is one of the most oft-quoted couplets of Kural, and is put to
more genorzl uses than what is intended here One has not to go far to
discover the Supreme Being and know Him 1e 1s 1in everything ; but
one must lose light of the apparent to gain the real. God 1s1n the earth
but the earth is not God ; God 1s in waler but water is not God, and s0
through every Tattva, and lastly, God 1s 1 the soul, but the soul is not
God When one has so learned to discriminate and distinguish, then only
will he attain to Patyianam. In the neat three couplets, the Sadana
required for attaimng this Patyfianam 1s given. And the first requisite
is hearing or learning.

6. sppen® @uulQurgger semrint gWouGar
whdeer® aman @n .

Who learn and here the knowledge of the true obtain,
Shall find the path that cometh not again,

PariMELALAGAR'S COMMENTARY

By ‘lecarn,’ the author means lecarming from every body and
at all times By ‘here,’ the author brings out the greatness of
human birth wherefrom alone one can attain Moksha.

“The path that cometh not again” is the path to Moksha.
The means or Sadani for knowing The First cause, the cause of
one’s attaining Moksha are of three kinds: they are Qaaraf,
Hearing or study, awuflswn, Reflection, uraer, Bavana or Realis-
ing. (In Sanskrit Sravana, Manana and Nidhidyasana). This
couplet explains Sravana.

NortE.

Though the commentator’s idea of what is to be leamnt is very large,
yet the correction conveyed in the following stanza of Naladiyar ig
important.

20
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sovaf sewrullov & puar FrarFev

Quevey #2788 » afluw—G0 soref Sar

Yoot geowejenitw 5oula $6 ity

i gyeir &sE H @ mfls g,

“In this matchless verse,” says Dr. Pope, “not 4 syliable could be
spared ; while almost every word 15 common and easy, yet 1s the very
fittest, and 1s used 1n 1ts exacl meanng. It 1s somewhat archaic —has a

fascinating air of mystery ,—pleasantly exercises and amply rewards the
students’ ingenwity,—seems dark at first, but once lit up, sparkles for ever

“ This semr-—shore suggests a metaphor ¢ learning 1s a shereless—
infinite —ocean.’

“ Then comes the simple antithesis, ‘the learner’s days are few’ In
Tami] the use of the same root twice (1n , val and = LEY :;nq again 1n
the third line (s5.Cer) 1mports an added charm.

4 Into these perfectly (to Tamil ears) harmonious lines 1s compressed
a whole chapter .

“The subject of siudy (sevafl with a plural verb) 1s infinttely numer-
ous; but the learner’s days aie few, and if 1t be calmly thought out, men
are hable to many diseases [fewf, natwal infirmities or ‘bonds’ that
enfeeble and restrict].  Youthful enthusiasm may lead men to anticipate
great and varned triumphs, calm reflection teaches them their natural
weakness. So, men should learn with discrimmmation (& geredl ) examin
ing closely (grnur) things befiting (., suit, satisly, gladden them)
with intelhgence, (@5 ) like that of the bird (the sem1 divine Hamsa,
that dnnks only the mulk and Jeaves the water, when these nungled ate
presented toit!”

7. @igger er@perer gewriior o s o
Qurgg eron Saverrm I oy,
The mind that knows with certitude what is (First-Cause) and

ponders well
Its thoughts on birth again to other life need not to dwell

' COMMENTARY.
This explains ‘manana.’
8. Jalluarayw Cuasamuvirss Balluergyw
< @suwlunmger srewu 5 da).

When the folly of desiring birth departs, the soul can view
The exalted Home of The Good Being, this 15 wisdom true,
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PaArRIMELALAGAR'S COMMENTARY.

Birth and ignorance, and Exalted Home and Truth are
really related as cffect and cause, they are gtven inversely in
this couplet. Of the five faults, as ignorance 1s the cause of
even the other faults, the author has stated this as #ze cause of
birth. As Moksha is higher, than all other things, it is spoken
of as the ‘exalted.” The First Cause 1s spoken of as the { Good
Being,’ inasmuch as He is eternal without birth and death, as
all other things are too insignificant to tamt Him by their
contacts, and as He remains the same without change or taint
at all time, though 1mmanent 1n all tlings  Hence also, He is
spoken of above as the ‘True Bemg ' (Quwl@ur@er) and the
Lxistent (merasm)  The “viewing " 1s the soul losing its Mala
by constantly realising or practising, (wrafdger, Bivani) so
that it may become onc with God (ppoeuwyp). This Bavand
is also called Samadh or Sukla Dhyana.  As it is commonly
held by all schools of pcoph that the soul when it leaves the
body becomes that which it fanced at the time (&sea
Uil o) &0 cor o comal b Foo gy B Y Ta MU QomeT Q.Ll ST 18.,
15 born assuming, that body to which 1t yearned at the time of
death), and so, too, as 1t 15 necessary for people who aspire after
Muksha to contemplate on the ‘Transcendent Being, so that their
thoughts on birth may cease, there 1s no better means than this

Sidana for practice beforehand always. Thus Bavana is
explamned in this couplet

NoTE.

The commentator proves his thesis «b¥y taking the common form of
belief held by all people. IZvery ome beliecves that the form he sees, the
object he 1s after, the 1dea which possesses him at the moment of one’s
death, will give him a similar form at the f{dture birth, and stories are
current about a rishi who was fondling a deer being born a deer etc.
But these do not know on what principle this is based ; and except in the
Siddhanta wotks, this principle is nowhere expounded. The pringiple
involved regards the nature of the Soul, which is stated briefly and
tersely by St. Meykandin as ‘@@ o1& gec’ ¢that, that becomes®
as ‘emicspger eerewwise ' ‘that becomes that to which it jis
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attached’ by St. Arul Nandi, whi-h 15 paraphrased again by St
Tayumanavar as

“wrgrery upART & ger Muwevin wilar g
Ut Fomw vallwedarw FHe g8

“ Like the dirt-removed crystal which becomes of the nature of that
to which it is attached’ &t Tiruvaljuvar himself has clearly expressed
this principle in the verse “oumgyropmpeer.” &c of the last chapter,
and in the second verse of this chapter, and in the next yverse “srry
emirs &c'' and verses 4, 5,7 and 8 of the first chapter, wherein he
shows that unless the soul leaves 1ts clinging to one, 1t cannot cling to
another, from whence 13 deduced the principle (v F gy 2@ srgar 27 Alovavrenin)
that the soul cannot have any independent existence or form unless it 18
chinging to one thing, (the world or body in Bandha) or the othér (God in
Moksha), and while so atlached, 1t identifies itself so thoroughly, that it
is impossible to discover its separatc persounabty Ilence it was that a
Tyndal, an Huxley and a Bamn with all therr minute anatomical, biological
and psychological analysis were not able to discover a mind 1n the body
different from the body, though they could feel that the result was not
very satisfactory. The express language used by the commentator
“ ysEyn wrdgnerg urellsal Ll & Y& Y marup Curargsn’
“ ) mil pQs marw urader @s@gpLur@ @ CsamlGumirCu utels
sov Qaver@w’’ as will appear from the beautiful stanza we quote below
from St. Aru} Nandi, will show to whom he 1s indebted for the
explantion.

¢ g aowr L@l emauwenev e oler er pEeT oy & DS

s fusaprrereColisrarss 555665
@ g never19.Q) @y Byp o # Sevat penflaor pasvisin Gov
Cene@ueriiunalss sC 5rar paerCa Rer B
afleor L& guibioevis s @areventbs (kL g Bluner g Gler
& w0 Cun vallweven gk wedL b

(G G LDGDD [0 815 Lo 51 15 A 52y o (o) o & Lt

unaléss@eiugra Furrygen gsaram '

The word uraer (Bavana) is important. Bdvana, Sadana, Dhyéna,
Yoga are ail more or less synonymous terms, It means practice by
symbolic meditation or realization, You fancy fixedly you are
ome with that and you become that. And this 1s the principle which
underlies all the Mehdvakyas *Tattvamasi’ &c. For fuller treatment,
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see Sivajlanabodham ; and The Siddhanta Dipikd, Vol. 11, the article * Mind
and Body.
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The true support who knows—rejects support he sought before
Sorrow that clings shall cease and cling to him no more.

PArRIMELALAGAR’S COMMENTARY.

‘oupssw’ ‘conduct or practice’ here means practice of Yoga.
This Yoga 8 of eight kinds; Yama, Niyama, Asana, Pranavama,
Pratyakara, Dharana, Dhyina, and Samadhi  Their explana-
tions are too long to be given here. See them in the books on
Yoga ‘The sorrows that cling to us’ are the fruits of Karma
which have yet to be experienced, which are the result of
infinite Karma performed i births dating from eternity, and
which give rise to fruits already eaten in past births and in the
present birth. “Shall cease and cling no more,” as they will
vanish before Yoga and Jfiana like darkness before light  This
Jamns call *eaddy. Asceven Good Karma is the seed of birth,
it 1s called a * disease ' The author holds that births will cease
when the Supreme is perceived by the above-mentioned three
means. When the births cease, what can all the ills do, as they
cannot cling to these jfianmis well practised m Yoga, and there
being no support, they will die. This is the purport of the
stanza

Note

The word ¢ #riy’ m the verse and ‘upgy’ in the previous chapter
mean a support or hold, The soul has two such supports, one in Bandha
and one in Moksha and without such supports it cannot stand. This
may be compared to a piece of ron held between two magnetic poles, one
positive, and one negative, or better still to a fruit growing on a tree,
The fruit is held up by the tree, so long and so long only, as it is raw and
immature (undeveloped) but so suonjas 1t is ripe, it reaches the ground
(Force of gravity); fruit, as such, must be united to the tree or the ground.
What happens is, as the fruit grows riper and riper, the sap of the tree
does not nse up to the twig and the twig dies, and it talls off. So too asg
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.
man rises higher, and his desice of the world decreases, and the bonds are
sundered, he drops into the Fzet of the Lord  “wr ru 5 sty DuE @) Lo
uSwma,” The author of Bmsseflmaavgwes explans ¢ rrryeeriay '
as Dhydna, and ‘#rry@s 9 pesw’ as Samadhi, the highest Jhiana-
Yoga practices. In the next verse this Pasatchayais further explained.
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PaARIMELALAGAR'S COMMENTARY.

The cternal 1gnorance, avidyd, the consequent aliankara,
the {eeling of ‘I" and ‘mine,’ the hankering which desires this or
that, the cternal desire of this or that object, and dislike or
hate arising from unsatisfied desire, these five faults are
cnumerated by Sanskritists  The author enumerates only
three, as ‘Abankara’ can be brought under ‘Avidya’, and
‘hankering’ can be comprised under ‘Desire’  As these faults
arc burnt up bcfore Jiana-Yoga practices, hike cotlon before a
wildfire, so the author spcaks of the disappearance of the very
names of these three faults.  As those who do not commit these
faults, will not commit good or bad IKarma caused by them, the
author states accordingly in this verse that they suffer no pain
therefrom  As a result of the attanment of True Knowledge,
the ills of past births and of furture births arc destroyed, and
thus these two verses find a placc 1n these chapter.  We learn
from this also, that what remais to those who have perceived
the Truth is the present body and 1lls attaching thereto.

NoTE.

And the next chapter discusses the means of even getting rid of this
bare bodily infirmity and of guarding against what 1s called Vasera Mala.



THE ANALOGIES IN THE GITA.

Analogy 1s very largely used m the elucidation and
explanation of various principles m Onental philosophy, and
with more or, less clfect  In most cases, they serve a very
important function, and many truths therc are, which by rcason
of their deating with the ultimdate cxistences can alone be
demonstrated by such analogics, and not by any other kind of
proof In the use of such analogies there are great dangers also,
and the analdgy may look so plausible that onc 1s apt to be
carried away by 1t, without noting the inherent flaws 1n it, and
which a little closer mvestigation will dearly bring out  Care
should, however, be taken to distinguish between analogies
which are mercly similes or metaphors, based on a mere
semblance, and intended merely to bring home to our minds, the
subject matter 1 a morc mmpressive and clearer light, and
analogies strictly so-called, mtended as proof  In the latter case,
mere semblance alone will not do, and there must be sameness 1n
the various parts of the illustration and the thing illustrated.
Neglect of this rule often leads to great confusion and error in
thought. If for the particular inference desired, the antecedents
conform to the antecedents 1n the analogy, the inference will be
quite justified, if it conforms to the conscquence 1n the analogy,
and it would be simply illogical to strain the illustration to other
purposes and to cxtremes. Analogy at bebt 1s but an indifferent
kind of proof, and where we do not take the proper precautions
in using it, its valuc in philosophic argument will be almost
nothing. Another source of error 1n the use of analogies by
Indian writers is the brevity of eapressions which is characteris-
tic of such analogics, as we mect them in some of the most
ancient books. Where the analogy is taken literally, without
supplying the necessary parts and ellipses, they cannot but
lead one astray.
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There is one school of philosophers in India, who are
inordinately fond of these similcs and who at almost every step
seek the aid of a simile to help them out of their position; and
these similes have now only become too much hackneyed, and
they pass from mouth to mouth, and even educated persons
repedt them parrot-like, who would easily find out the fatlacy,
if the matter 1s only put before them for a moment. We
expected at least thosc learned in the lore of ,the West to
explain their subject nstead of building all their argument on
the strength of these doubtful similes and in this fespect, even
European scholars are not without reproach For what shall
we say of a scholar like Dr. Paul Deussen, if he gives expression
to the following false analogy® Says he, ¢ And then for him,
when death comes, no more Samsara. He enters into Brahman,
likc streams into the ocean: he leaves bchind him ndma and
ripa, he leaves behind him wmdiwiduality, but he does not
leave behind him his Atman, his Sclf. It 15 not the falling of
the drop into the infinite occan, it is the whole ocean, becoming
free from the fetters of ice, returmng from its frozen state to
that what it 1s really and has never ceased to be, to its own all
pervading, eternal, almighty naturc.” In these few lines, he
crowds together as may fallacies as therc are words in 1t, and
we have neither the time nor patiencc to indicate all of them.
We will however point out the most glaring of them. The
soul returning from its migrations to 1ts resting place, its final
goal was the stream returning to the bosom of the mighty
ocean. When the stream joins the ocean, it loses its name and
form? Does it really do so, and if it did what of that, how is it
in any way changed? What we generally call a stream is a
small body of water flowing between two banks. The water
by itself without its local conncction cannot be called the
stream. The moment the water leaves its local connection, it
ceases to be called stream. So it is not really the stream that
flows into the ocean but that the water of the stream flowed
into and mixed with the water of the ocean. What makes
really the difference between the ocean and the stream is the



THE ANALOGIES IN THE GITA, 161

difference in the largeness and smallness of the respective
bodies, and the largeness and smallness of the receptacle. The
walter, in cither receptacle, is acted on by the sun and wing, is
tempest-tossed and discoloured and made muddy. The juggle
by which the learned Doctor converts the stream water, nay a
drop, into a mighty ocean is not manifest in the illustration.
The drop or the stream water is the drop or the stream water
in the bosom of the ocean though, for the time being, we are
unable to distinguish its sdenfity When the identity is lost, its
sndividua®y is not seen, is lost in a sense also. The water
remains as water and has not lost 1ts nama and r#pa, though
this water gets other names by other accidents. It is the
accident that determines the more specific name, and we will
have to enquire how the thing acquired this accident or became
parted from it. Then we come to the figure of the frozen ocean
and the free ocean. Here is a jump from one figure to another.
The bound soul was formerly the strcam, and the freed soul the
ocean. In cither case, we cbserved above, the two bodies of
water were subject to the same changeabiity and disabilities
except that one was larger than the other. Now, the bound
soul i1s the frozen ocean and the freed soul 1s the ocean after it
had thawed. And the learned Doctor speaks of the fetters of
ice. What does it matter to the ocean whether it wasina
fiozen condition or otherwise? How does it cease to be
almighty, all-pervading and eternal when it 1s frozen than
when it was not? One would think that if the ocean's wishes
were to be consulted, it would much better like to be frozen
t} an not, as i1t would not be subjected to the mercy of the
Wind, and the Sun and the Moon. Water is water whether it
remains a liquid or a2 gas or a solid substance. And it would
be mere rhetoric to ascribe fetters to it. And this fettler is real
or fancied, either anevil or a good. Ifreal and an evil, how
did this fetter bappen to be put on. If not, why try to get rid
of the fetter ? The fetter was put on by the ocean’s own will or
hy another will, more powerful still. If the ocean put it on by
its own will, it may do so again, and there is no inducement for
ar
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anybody to try to get rid of this fetter, and “the strongest
support of pure morality, the grealest consolation in the sufferimgs
of life and death,” would surely be undermined. If by
another's will, who is the greater than this Atman; no doubt
the Paramatman, which ends 1n veritable dualism. In the case
of the ocean itself, it did not become frozen by its own will or
power. As water, its nature is unstable and changeable, and the
change is brought about by other causes If we apply heat to 1t,
its liquid condition disappears and 1t becomes a gas  Withdraw
the heat, and the morc you do 1t, the water becomes more solid,
and in the arctic regions, where the sun, thousands of times
more powerful than the ocean water, 1s altogether absent for
several months, the water gets affected by cold and darkness,
and gets fettered mice. The lcarned Doctor failed to take
stock of the antecedent agent, i the frozening or otherwise of
the ocean, namely the sun, and hence his error. The Siddhantins
take the water whether it be that of the smallest rill or that of the
ocean as analogous to the soul, and the umiversal 44a$ present
both in the water of the stream and that of the ocean, as the Para-
meSvara and Paramatman, the universal Supporter, and all-
Pervader; and the Glortous Sun 1s also God, whose paficha-
kritya is also felt on the ocean and stream water, in its making
and increasing and dissolving, and under whose powerful Sakti
the minor powers of Karma (wind and moon) also find play,
and the whole cycle of evolution is set agoing.

And 1t is thisv learned Doctor who spoke of the smisintorpret-
ing variations of Sankara's advaita, known under the names of
Visishtdadvaita, I?vaita, etc, and 1t 1s the freqent boast of pcople
of his ilk, that Sankara’s Advaita is the most universal and
ancient system, whereas all other forms of Indian philosophy are
only partial and sectarian and modern; and in the present
paper, we propose to deal with this claim, to a certain extent
by taking up the Gita, their most beloved Upanishat, and by
merely taking the various analogies used by Lord Krishna,
we wid show, whether we find among them or not, any of the
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favourite and hackneyed similes of this school, and whether the
similes actually have any bearing on the special tenets of this
school.

The first simile in the book occurs in chapter ii., 13.

“ Just as in this body, childhood and youth and old age
appertain to the embodied man, so also does it acquire another
body. "

This is & popular cnough simile, and its meaning is plain
but 1t cannot be construed as is done by Sankara, that the soul
undergoes no change or 1s not affected by the change of avastas
or change of bodies; for it cammot be contended that the intelli-
gence of Sankara is in the same embryonic stage as that of a
new born babe, and the demal of this would also militate
against all our 1deas of evolutionary progiess and the necessity
for undergoing many births In the previous verse, Sri
Krishna postulated the existence of many souls, by asserting,
neither did I not exist, nor thou, nor these rulers of men, and
no one of us will ever hercafter cease to exist, “and he
1eiterates the same fact, in chapter iv, g, where he alludes to
lus own former births, which fact is also mentioned by Sri
Knshna himself agzain m the AnuSasana Parva and stated
by Vyasa 1n the Yuddha Parva, By ‘I’ and ‘thou’, and
‘these’, he clearly does not refer to thcir bodics as Safikara
interprets. The next figurc occursin verse 22 of the same
chapter, “just as a man casts off worn-out clothes and puts
on others which are new, so the soul casts off worn-out
bodies and enters which are new " Similar instances are that
of the serpent throwing off 1ts skin, the mind passing from the
conscious into the dream condition, and the Yogi into another
bady, which are given by Saint Meykandan., The next one
occurs in verse 58, where the Sage withdrawing his senses from
the objects of sense, is compared to the tortoise withdrawing its
limbs, at the approach of anybody. The same simile occurs in
Tiruvarulpayan.

In chapter iii., only one illustration occurs, and this in verse
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38, which we have often quoted. “ As fire is covered with
smoke, as a mirror with dirt, as an embryo is enclosed in 2 womb,
so this is covered with it ' Sankara explains, “as a bright fire
is covered with a dark smoke co-crisfent with it ... ... so this is
covered with desire.” ! The itahlics are ours. What ‘this’ and
‘it ' are, are seen to be, man and his wisdom-nature, Prakriti-
guna—Rajas and Desire constraining one to the commission of
sins. ‘Constrained.’ Sankara explams as a servant by the King
Man 1s enslaved by his passion, his wisdom is such that tt1s
deluded by unwisdom, ignorance (verse 40) Sankhra leaves
these passages quictly enough but when explaining the similar
passage (xiv, §) “ Sattva, Rajas, Tamas,—these three Gunas,
O mighty armed, born of Prakriti, bind fast in the body, the
embodied, the indestructible,” Sankara S4ySs, “now one may
ask: It has been said that the embodied is not tainted (x1ii, 31).
How then, on the contrary, is it said here that the (Gunas) bind
hin? We have met this objection by adding ‘as i were’, thus
‘they bind him as it were'.” 1t would havebeen well for his repu-
tation, if he had not raised the objection himself and tried to meet
it in the way he has done. Why did not the Omniscient I ord
Krishna himself add this ‘as it were,” and leave these passages
alone, apparently contradicting each other. 1n his explanation,
he has omitted the force of ‘fast,’ and he has forgotten
‘ Dragged and constrained’ and of the co-existent darkness and
delusion of the former passage and explanation. There is one
other passage relating to the soul and its bound condition
namely verse 21 in chapter xiii itself. “ Purusha, as seated in
Prakriti, experiences the qualities born of Prakyits; “ attachment
to qualities is the cause of his birth in good and evil wombs.”
Lo, the Supreme Self, attaching itself to qualities born of
Prakriti, constrained to commit sin, deluded by co-existent
darkness, having to undergo births and deaths, and getting
fettered and seeking salvation, and all this ‘as sf were.'!! What
aprecious excuse would it not prove, this ‘as s were,' to the
murderer, the forger, the liar, the thief etc.? Besides, Sankara
identifies the embodied of verse s, xiv, with the ‘dweller in the



THE ANALOGIFS IN T1HE Gi1A 165

body' in xiii, 31. Even so far as forms of cxpression go, they
are not altogether the same thing It may be noted that the
expression ‘embodied’ is always used n describing the soul,
Jiva, and never to denote God. Though God 1s seated in the
hearts of all, He 1s the Soul of Souls, and Light of Lights He
can never be called the ‘enibodicd’ The expression ‘rmbodicd’
conveys itself the idea of attachment and bondage Anybody
reading vgrses 30 to 40 of chapter ni, and xi:1, 21, x1v, 5, 20,
and, verses iv, 14; 1%, ¢, xii, 3I together, can fail to observe
the utter® contrast of the two entities; and we appeal to
common sense if Sankara's ‘as it were' will do away with
this distinction and contrast., This distinction and contrast
is brouglft out in different chapters, 1n the same chapter

and in contiguous verses, (xv, 16, 17, 18) nay in the same
verse (v. 15). The word ‘another’ *Anyatha’ is itself a

technical word, as ‘the inside of ' ‘Awutas’ &c, and occurs
in the Gita in other places and in a number of Vedic texts
to denote God Supreme as distinguished from the souls
and the world, the entities admitted by Kapila Sankhyas,
Adhikarands 4 to g of the Vedanta Sitra, and the texts quoted
therein which appear in Vol. 11, S V. pp. 73 to 79, fully bear out
our thesis. The apparent confusion caused by both the human
spirit and the Supreme Spirit being spoken of as dwelling in
the human body is altogether removed by the Mantras which
speak of ‘the two birds entering 1nto the cave,’ ‘Rudra,
destroyer of pain enters into me,’ ‘He who abides in the
Vijigna,’ He who abides 1 the A¢man,’ ‘higher than the high,
higher than the imperishable,’ (¢f. x4, 18, Giti). Leaving this
subject for the present, we proceed. Chapter iv contains also
only one simile, (37); “As kindled fire reduces fuel to ashes, O
Arjuna; so does the wisdom fire reduce all Karma to ashes.”
The next illustration occurs in chapter v. 16, and is a very
familiar one, that of Sun and darkness. “ But in those in whom
sunwisdom is destroyed by the Wisdom of the Self, like the Sun
the wisdom illuminates That Supreme.” We have to read the
previous passage together. “The Lord Lakes neither the evil
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nor the good deed of any; wisdom is enveloped by unwisdom;
thereby mortals are deluded.”

Here *wisdom’' clearly means Atma, Atmajiian, Soul,
Soul’s intelligence. This intelligence is covered by ajfiana,
unwisdom. As contrasted with ignorance-covered soul, there
stands the ParaméSvara, untouched by cvil, though dwelling
in the body How is the Soul's wisdom to get rid of the veil
of unwisdom. If it was able to get rid of this w15dom by its
own wisdom, it could have got 1id of it the moment it wills so,
and we will never hear of a soul in bondage. So the lustration
.explains how this is done. Unwisdom is destroyed not by the
soul’s wisdom (spoken of merely as wisdom) but by Atmajfian,
Brahmajfian, Sivajiian, leading to the perception and enjoy-
ment of Stvananda, as the darkness covering the individual
eye, flees before the Rising Glory of the Effulgent Sun, and the
Sun while it dispels the darkness, at the same time enables the
eye to exercise 1ts own power of seeing (soul’s wisdom) and
mmakes it see the Sun itself The reader 1s requested to read
the simile as explained, with Sankara's own explanation and
form hig own conclusions

““*As a lamp in a sheltered spot does not flicker' is the
simile of the Yogi in Divine Unmion ‘Sarwupp £iQury Riamgs
@geflart,’”  “lLike the waveless sea-water, the jfiani attains
clearness and calm’ is another simile. The water and the

lamp are by nature changeable, any little gust of wind (karma-
mala) can male the one flicker and the other form into ripples.
But the Sun, or AkaSa (God) can neither flicker nor change,
And this is exactly the. siimle inix. 6. The simile in vii. 7
demands however our prior attention. * There is naught higher
than I, O Dhanafijaya, in me, all this is woven as a row of gems
on a string.” Here the string is the 1§vara, and the gems, other
creatures and objects. Neither can the string become the
gems, nor the gems the string; it only brings out the distinct-
ion of the lower and the higher Padarthas spoken of in verse
5 and how I5vara supports and upholds the whole universe, as
a string does support the various gems.
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The next simile already alluded to is in chapterix, 6 «As
the mighty wind moving everywhere rests in the Akaga, know

thou that so do all beings rest in me” And Lord Krishna
states the truth explained by this as the Kingly scicnce, the

Kingly secret, immediately comprehensible; and well may he
say 50, as this explains the true nature of advaita. The verses
4 and 5, have to be stated in full. “ By me all this world is
pervaded, my form unmanifested. All beings dwell in Me ; and
I do not dwell in them.” “ Nor do beings dwell in me, behold
my Divin® Yoga! Bearing the beings and not dwelling in
them is my Self, the cause ot beings.” With this we might read
also the similes 1n xii1, 32 and 33 “ As the all-pervading Aka%a
is, by reasdn of its subtlety, never soiled, so God seated in the
body is not soiled.” * As the one Sun illumines all these worlds
so does the Kshetri (not Kshetrajiia) illumine all Kshetra,"” and
the simile in xv. § “When the Lord (the jiva, the lord of the
aggregate of the body and the rest—Sankara) acquires a body
and when he leaves it, he takes thesc and goes, as the wind takes
scents from their seats.” Iere ParameSvara is compared to
AkdSa and the soul, jiva 1s compared to the wind, and the
relation between God and Soul 1s the same relation as between
AkaSa and wind or things contained in AkaSa. And what 1s
this relation ? Logicians and Siddhantins call this relation as
Vyapaka Vyapti Sambandam, container and contained. We
explained in our article on ‘ Mind and Body’ that this was not
a very apt relation as it has refercnce to quantity, yet it is
the best synonym and illustration of the Adwvasta relation,
not Beda (Madhva), not Abeda, not Bedabéda (Ramanuja),
not Parinama (Vallabha), not Vivarta (Sankara), but Vyapaka
Vyapti relation. Taking the five elements, and the order of
their evolution and involution, it 1s seen, how all the four evolve
from and resolve mto AkaSa. But earth i1s not water, nor
water earth, water 1s not fire nor fire water, fire is not air, nor
air fire, none of these is Aka%a nor AkaSa any of these.
And yet all solids can be reduced to liquids. and liquids, into
gaseous condition and all disappear into Akasa. The one



168 THE ANALOGIES IN THE Gi1A.

lower is contained in the one higher, and all in Akasa, but
AkaSa cannot be said to be confained in any of these, though
present 1n each, Fachoncis more subtle and more vast than
the lower element, and Akasa is the most subtle and vastest
and most pervasive and invisible (‘my form unmanifested’).
Aka%a is not capable of any change, though the wind and
water and fire and earth contained n it, can be contaminated by
that to which 1t becomes attached Wind carriess off scents,
and is subjected to all the forces of sun and moon Water of
the occan becomes saltish, becomes frozen and hecomes tempest-
tossed. The lamp fhickers and becomes smoky or bright,
spreads a fragrant smell or otherwise, by the nature of the cil
or wood it 1s buining. The very illustration of sea (space)
water and winds, 15 used by Saint Meykandan in vii, 3-3 to
illustrate i1gnorance not attaching itself to God but to the
Soul. ‘Ignorance will not arise from God whois the True
Intclligence, as it is Asat (hike darkness before sun). The
soul which is ever united to God is co-cternal with Him
The connection of ignorance with the soul is like the connex-
ion of salt with the water of the sea.” The word ‘Akasa’
by the way 1s a technical word, like ‘another,’ ‘'antas,’
‘jyotis' etc. and is a synonym for God (vide Vedanta Sitras I,
1-22 and texts quoted thereunder and in the article * House of
God’, ¢ Chit Ambara’ in The Siddhinta Dipika, Vol 1. p. 153.

The simile of streams and the sea occursin xi, 28, to
illustrate not the entering into moksha, but undergoing
dissolution and death. The similes in xv, 1 and 2, the Ashvatha
rooted above and spreading below, and in xvii, 61, that “ the
Lord dwells in the hearts of all beings (jivas) O Arjuna, whirling
by Maya all beings’ {(as if) mounted on a machine,’ are the
very last to be noted. These are nearly all the similes
discovered in the Gitd, and do we not miss here nearly all
the favourite similes of the Mayavada school, and if so,
how was it the omniscient Lord Krishna failed to use any
one of them?



“THE UNION OI' INDIAN
PHILOSOPHILES.”

*“ All partitions of hnowledge should be accepted, rather {or lines to
mark and dls‘nn'gmsh than tor sections to divide, and sepaiate, so that the
continuancgand entirety of knowledge be preserved "—Bacon,

[his saymg ot the greatest and wisest man of his age has
now greater application in these days and mn the land of
Bharata, shan 1t was m Bacon's own days It brings out
clearly enough what the purpose and utmost scope of all
knowledge can be, and the true prmciple of toleration and
iberalism that ought to gude us i our scarch after knowledge
and the ascerlamment of truth  Unless we carefully <ift and
see what each 1s, wlich is placed before us as knowledge and
truth and for our acceptlance, and mark their lines of similarity
and difference, we will gradually emerge into a condition of
mtellectual colour-blindness; we cease to know what 1s colour
and what 1s knowledge and what 1s tiuth, and the final result
1s an intellectual and moral atropby and death When in, there-
fore, seeking to avoid such a catastrophe and suicide, we
indulge 11 moral and ntellectual disquisitions, the caution has
to be borne i mind also that such differences in thought should
never divide people in their mutual sympathies and their
aspirations in the purswit of the common good. There is
no necessity at all for angry discussions or acrimonious
language  Whatever the capabiiities of the human mind
may be, which may yet remam hidden, yet the human
mind 15 m a sense hmited. The laws of thought can be
determined positively, and they are as fixed as possible,
We can only think on a particular question in a particular
number of wmodes and no more, which in number, in their

permutations and combinations, 1s {ully exmbited. Difference
22
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in point of time, in clune and in nationality have not affected
thought in the least. Pecople have given expression to the
same moral sentiments, the same feelings; and the same
beauties in nature, and the similarities and the disparities that
may exist, have been minutely noted by the poets of all lands.
As such, 1t would not surprise us if the same theories about
some of the grand problems of human existence have been
discussed and held since man began to ask himself those ques-
tions, and for ages to come, also the same theortcs will endure.
The same stories have been told and the same battles*have been
fought ova and over again, but we note also that the honors
of the war have often rested and followed the predilections of
the people and the eminence of the story teller {dr the time
bemg Theories and Schools of Philosophy have had each its
own hey-day of life and giory, and each has had its fal], and
a subsequent resurrection LEven m the course of a single
generalion, we see a thinker who is accounted as the greatest
Philosopher of the day, as one who has rcvolutionized all
thought and philosophy, discounted very much and pale before
the rising stars, whose fads take the popular fancy. By these
observations, we do not mean to discourage all theorizing but
ounly to show the uselessness of any dogmatism upon any
poiits, and we, more than ever hold that all partitions of
knowledge are useful and should be accepted for consideration.
We have ventured upon these observations as in these days,
and in this land, what is considered as knowledge and jfianam
and philosophy is all seeking a narrow groove and partaking
of an one-sided character, and thercby tending to obliterate
thought, ignoring the thin and delicate partitions obtamning
between different kinds of knowledge and the consequences
could not altogether' be beneficial. This process of ignorance
and obliteration has been going on for some time past, and has
been mainly assisted by false or queer notions of what
constitutes toleration and umversalism. The babit of trying to
defend everything and explain away everything from one's
own preconceived point of view is clearly a pernicious habit
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intellectually and morally. The vaein search after a fancied
unity has ended in a snare often-times; and a similar attempt
now a days to reduce every view to one view is purely a
procrustean method and fallacious in the extreme. Where is
the good of such a procedure? There could neither be profit
nor pleasure in seeking such similatities and uniformities in
things that are essentially different Wil there be any good
in such kyowledge and reasoning as this? Black i1s the same
as red, becatise both are colours A crow is the same thing as
ink, as hoth are black. Such attempted unification of know-
ledge is purcly delusive and of no moment whatever, When
agatn, conunentators say and contend that a certain passage
only bears out thcir interpretation and no other and that each
one's own nterpietation is the best, yet it must stand to
common sense that these views could not all be correct nor
could the author have intended all these meanings himself.
Our Hindu commentators have often taken the greatest liberties
with their author and they have often proved the worst
offenders in forcing meanings upon words and passages which
they and the context clearly show they do not bear. Yet we
are often asked by some very tolerant people to accept every
view as truth and to adopt their view as the greatest truth of
all As many of these ancicnt books are written and cominent-
ed on in an obsolete tongue and which very few could find time
and trouble to master, this delusion has been kept up by a few,
and people bave often been led by the use of certain charmed
names. But the ilusions begin to be dispelled, as we get to
understand what the real text is, wn plain literal language,
thanks to the labours of European Scholars, and without
encumbering ourselves as to what this commentator and that
commentator says. And some of these scholars and translators
have been quite honest and outspoken in what they think as
the true view as borne out by the text. And no scholar Las as
yet come forward to controvert the view taken by Dr. Thibaut
&s to how far Sankara’s views are borne out by the text of the
Vedapta Satras. We hope to discuss. these, in course of time,
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as the translation of Srikanta Bhashya, we are publishing
proceeds apace, by compating and contrasting these , 1t being
only borne in mind now that Srikantha was the elder contem-
porary of Sankara and the commentary of the former is the
oldest of all those on the Ve lanta Satras now extant We -
however propose to discuss i this article the questions in
connection with the Bhagavad Gita which Mr. Charles John-
stone has raised in his valuable paper we extracted in our last,
from the Madras Mail, * The Upton of Indian P ﬂosopl 1es
He puts himself the question to which of the three «Schools of
Indian Philosopliy—Sankbya, Yoga and Vedanta, this book
belongs, aad says that his off-hand answer would be that it 1s
undoubtedly one of the text books of the Veédapta «school, one
of the weightiest of them, and yet, for all this, he thinks that
there are other aspects of the Gitd, and that there is very much
in them which belongs to the Sankhya, and even mere that 1s
the property of the Yoga school; and he explamns below how
the Gita beginning with a ballad on Krishna and Arjuna,
gradually expanded itself into its present form, incorporating
into itself all the teachings of the Upanishats and the teachings
of the Sankhya and Yoga schools, together with puianic
episodes of the transfiguration, which in the opinion of this
writer ‘reproduces all that grim and gruesome ugliness
of many armed Gods, with terrible teeth, which the Puranas
bave preserved most probably from the wild faiths of the
dark aboriginals and demon worshippers of Southern India
We will deal with this last statcment, which is a pure
fiction later on; and the point we wish to draw particular
attention to is this, that it has struck the writer as new and
he gives it as new to the ignorant world that the Gita does
not represent only Veédapta. To the Indian who knows any-
thing of Indian Philosophy, this could not be news at all, as
all the modern Indian schools, including Dvaita and Visishitad-
vaita and Suddhadvaita, claim the book as an authority and
bave commented on it too. But the European who has
learnt to read the books of one school of plulosopby enly {all
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the bonks tianslated till now in knghsh aie books and com-
mentaries of the Vedanta School), knows notling of any other
school of philosophy existing 1n India and what authorities they
had, and has gradually come to dcny the existence of even such,
and young lndians educated 1 Faghsh derving all their
pabulum from such souirce have also been 1gnorant of any othe:
phases of Indian Philosophy  We well remember an Indian
graduate y aits and law ask us, if there was any such thing as
a special school of Saiva Sidahanta Philosophy Of course, he
wears Vibhati and Rudraksha and worships Siva and he
knows that the Great Guru Sankara was an avatir of Sivd
Himself and all the English books that treated of Hinduism
only talked of the Védanta Philosophy and his surprise and
ignorance as such were quitc natural. But as a result of the
great upbeaval that 1s going on, and the greater attention that
1s paid to the study of our philosophic and religious literature,
even our own people have been slowly waking up to the truth
of things That stoutest adherent of Veédanta, the editor of the
Laght of the East was the first to yield and to point out in bis
articles on the ‘ Ancient Sankhya System' that the Gita
expounded also the Sankhya system, though he tries to make
an olla podrida of 1t by saying that Vedanta is éﬁnkhya and
Sankhya is Vedanta—that the Gita does not postulate many
Purushas (souls) A Madras Professor declarcd 1n the Pachai-
yappa's Hall that in some of the special doctrines of the
Vedanta, such as the doctrine of Maya, and the identity of the
human Soul and the Supreme Soul etc., the Giti 1s silent. And
our brother of the Brahmavadin alse affirms mn his editorial
on ‘Maya,’ dated 15th August 1896, after stating that the
word Maya scarcely occurs in the principal upanishats, and
where it does occur, it seems to be used mostly in the old
Vedic sense of power or creative power, declares, that “on
the whole the attitude of the Bhagavad Gita towards Maya
is similar to that of the Upanishatss and it is rather diffi-
¢cult to evolve oiit of it the later Vedantic sense,” of illusion,or
delusion.
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And when it is adnutted also that the Buddhists were the
first to develope the Maya theory of illusory nothings, who on
that account were called Mayavadins by the other Hindus,
and that Sankara only refined this idea, meaning an illusory
nothing, into meaning a phenomenal something, though some of
his later followers even went so far as to forget Sankara's
teaching as to rcvert to the Buddhist idea of a blank negation
and hence were called cryto-Bhuddhists (Prachchanna Bhaudhas),
(vide p. 297-Vol. Brahmavadin and Max Muller's lectures on
Vedanta), and our brother’s opinion being merely «hat in the
Vedas and Upawshats and Gita, we have merely the germs of
the later system of thought out of which was elaborated the
Vedantic theory of Maya,—a process of double distilation—the
peint 1s even worthwhile considering whether Gita has got
anything to do with the Vedapta at all. And 1t can also be
positively proved that it has no such connexion. To day we
venture to go no further than what is admitted by the other
side that Gita contains the exposition of other schools of
philosophy which according to Mr. Charles Johnstone, postu-
lates the reality and eternality of matter (Prakriti) and spirit
(Purusha) and that the Purushas are without number and that
there is one Supreme Spint different from the souls.

In understanding the word Sankhya as used in the Gita
our writer falls intu a miistake like many others that it means
the Philosophy as expounded in the Sankhya School of
Philosophy which is attributed to the Sage Kabila, We have
shown in our article on ‘ Another Side’ (vide pp. 21 to 34)
that it meant no such thing, that it meant merely, a theory
or a system or a philosophy or knowledge and that the
Gita instead of having anything to do with Kabila’s Sankhya
distinctly repudiates it and goes on to postutate 1ts own
differences, and this we showed by quoting several passages
and that the proper name of the system evolved inthe Gita is
“Seshvara Sankhya,’ as distinguished from Niréshvara Sankhya
of Kabila, To say that this philosopby or the other grew out
of this or that is pure fallacy, unless we have real hisjarical
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evidences about it. We might propound a nddie whether
Theism or Atheism was first and which of these rose out of the
other. You might argue that Theism was next and grew out
of Atheism, as materialists (Lokayitas) only admit the eternal-
ity of matter and would not admit of the existence of any
other padartha., And you might say they came next because
they denied the existence of God admitted by Theists. Yet
such is the grgument covered up in statements frequently made
that, of the six systems of Philosophy, one was first and the other
arose out of it. They do not at all refer to any historical growth
or chronological order Even in the days of Rig Veda they
believed in Gods and in one God, and we presume there were
unbelieverstalso. Mr. Johnstone is also wrong in saying that the
postulate of three powers of nature—we presume he means
Satva, Rajas and Tamas—is peculiar to the Sankhya, as
also the divisions of Jiiatha, Jfieyam and Jfianam. We fail to
understand what he means by Sankhya Yoga reconciler.
Sankhya, 1f Kabila’s (Pure atheism) postulated no God and
Yoga postulated God. And is there any meaning where one
talks of a book reconciling Atheism and Theism? And of
course, another writer talks similarly of Vedanta-Sankhya
reconciler In every school there are certain postulates or
padarthas which are affirmed and some which are denied.
Some postulate only one padartha, some two, some three and
some none, and are we to talk of reconciling these, one with the
other, simply because one of the postulates, very eoften things
and their qualities which could not be denied by any one, is
common to all or some? This is often sthe kind of writing that
passes for sound knowledge and liberalism and universal
philosophy. We dare say the Vedanta as understood by San-
kara was not even in existencc at the_time of the battle of
Kurukshetra nor was it probably known to the writer of the
Mahabharata and Gita, in his days whenever he wrote it. The
whole Mahabharata has to be studied to know what the teachn
ing of Gitd is and in its historical surroundings. The phrase
‘Sankhya and Yéga ' is used throughout the Mahabbirata as



I75 THE UNION OF INDIAN PHILO>OPHIES

often as possible and 1n such conjunctions where the meaning
15 unmistakeable as referrning to the postulite of a Supreme
Being.* 1f Kabilat 1s puaised by Krishna as the greatest
among sages, it 1s because the same book Mahabharata
shows elsewhere, how Kabila from being an atheist was after-
wards converted to the knowledge of God, and as all such
converts, he obtained greater gloiification at the hand of his
quandom opponents  And as we have shown els¢where that
the Gitd is a clear contioversial treatise, he could not do better
than cite Kabila hiniself, who gave up his formé&r fuith, in
refutation of the school of Atheistic Sinkhya Scholais have
observed how the wnter of the Uttara Mumamsa Sariraka
Satras spends all his energy and skill m refuting tle Sankhya
and only casually notices the other schools, 1t being the reason
that in the days of Vyasa and Kpshna the Athastic Sankhya
school was the most predominant, m the same way asin later
times, Buddlism and Jaionism came to have a larger share of

¥ ¢f The following passages in the Anuddsana Parva.

“] seck the protection of Hum whom the Sankhyas descrsbe and the
Yogens think of as the Supreme, the foremost, the Purusha, the Pervader of
all things and the Master of all existent objects” &c &c

“ I solicit boons from Him who cannot be comprehended by argu-
ment, who represents the object of the .‘;Jz,k!aya and the Yoga systems of
Philosophy and who transcends all things, and whom all persons conveis-
ant with the topics of enquiry worshup aud adore.”

“ The which is Supreme Drahman, that which 1s the highest entity,
that which ic the end of both the Sankhyas and the Yogins, 1s without
doubt identical with thee.” °

t ¢f. The same Parva pp. 140 and 141. P C. Roy's edition.

“ After this, Kabilay who promulgated the doctrines that go by the
same of Sankhya, and whois honoured by the gods themselves said—I
adored Bhava with great devotion for many lives together, The
illustrious deity at last became gratified with me and gave me knowledge
that is capable of aiding the acquirer in getting over rebirth,”

The Temple at the foot of Tirupat: hill is called KabiléSvara and is
the place where tradition says the sage worshipped Bhava or Siva.
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treatment 1n the hands of Hindu saints and writers. It has also
to be noticed that the word Vedanta nowhere occurs in the
Gita or other Upanishats as meaning Sankara's system and the
Brahmavadin has, as such, t: ken a broader platform, n pro-
perly including under the term, both Advaita of Sankara, the
Dvaita and ViSishtadvaita systems and we now hear of Advaita
Vedanta, Dvaita Vedanta &ec., though the Western habit of
calling Sarkara's system as Vedanta 1s still used confusingly
enough by pe.oplc, as in the passage we quoted above from the
Brahmavddin ‘the later Védantic sense.’ (The other Indian
schools, be 1t noted, do not indeed call Sankara's system
Vedanta or Advaita but have other names for 1t),

Mr Jo’hnstone no doubt says that Krishna quotes directly
from many Upanishats (one writer is cariied away by his
veneration for Gitd to say that the Upamshats quote trom the
(~ita!) and a number of verses, notably 1n the second book (we
should like to know very much what they are), which have the
true ring of the old sacred teachigs, and yet art not in them (in
which ?) as they now stand  And then he airs his theory that
Vedanta is the peculiar birth-right of the Kshatriyas and not
of Brahmans The reason why this unacknowledged quota
tions i1n the Gita and other simlar books are found, 1s that
every Brahman in the olden days had committed to memory
the whole of the Vedas and Vedanta (Upanishats) and as such
when they wrote and when they spoke, these old thoughts apd
verses very naturally flowed from their pen and their mouths,*
and it is never the habit of the Indian scholar to quote his
authority, chapter and verse. And we come to the fact that
the whole of the chapters g, 1o and 11 of the Giti is a mere
reproduction and a short abstract of that central portion of the
whole Vedas, called the gatarudrwa of the Yajur Véda. What
is called transfiguration 1s the ViSvasvariipa DarSana, or the

e — — i, i —— e —— -

* We knew a Tami] Scholar who would gossip for howrs togethey,
the whole conversation interlarded with quotations from Kwra] and
Nualgdryiir and an ordinaiy hstemer could not recognize that he was
quoting at all.

23
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vision of the lord as the All, as manifested n the whole
universe. One and all, the objects in the whole universe, good,
bad, sat, asat, high and low, animate, inanimate are all named
in succession and God 1s 1dentified with all these and 1t is
pointed out that He 1s not all these and above all these,
“the soul of all things, the creator of all things, the pervader of
all things " (Vvatmané ViSva sryje visvam avritiva tishthaté. )
This Satarudrivam® ought to be known to every Brahman
more or less and 1t 15 the portion of the Vedas which 1s
recited in the temples every day. The praise of the Satarudri-
yam occurs throughout the Mahabhiarata, and most 1 Drona
and AnuSdsana Parvas, and these parvas dealing as they do
with varnious visions of God (Visvasvaripa DarSanalas granted
to Rishis, Upamanyu, Vyasa, Narada, Kabila, and Krishna him-
self on other occasions, contain the similar reproductions of the
Satarudriya as in chapters g to 11 of the Gita What is more
important to be noted is that in the case of Krishna, he had got
the teaching from Upamanyu Mahanshi, and after initiation
(Diksha) into this mystery teaching and performance of tapas,
he gets to see the vision himself, and he describes 1t as follows
(vide page 87 to g1 Anulasanaparva. P. C. Roy's translation).

“ The hair on my head, O son of Kuntiy, stood on its end,
and my eyes expanded with wonder upon beholding Hara, the
refuge of all the deities and the dispeller of all their griefs.
............ viese. oo ...Before me that Lord of all the Gods, viz.,
Sarva, appeared seated in all his glory Seeing that 1¥3na
had showed Himself to me by being seated in glory before my
eyes, the whole universe, with Prajdpati to Ipdra, looked at me.
I, hawever, had not the power to look at Mahadeva The great
Deity then addressed. me saying, “Behold, O Krishpa and speak
to me. Thou hast adored me hundreds and thousands of times.

* Sri Krishoa himself says “ Hear from me, O King, the satarudriva,
which, when risen in the moming, I repeat with joined hands. The great
devotes, Prajipati created that prayer at the end of his austerity.”
Anusisana Parva, chapter V.,
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There 1s no one in the three worlds that 1s dearer to me than
thou.” And the praise by Krishna which follows is almost
what Arjuna himself hymned about Krishna. Vyasa meeting
Asvaththama after his final defeat tells him also that Krishpa
and Arjuna had worshipped the Lord hundreds and thousands
of times And does not this explain Krishna’'s own words in the
(;ita that he and Arjuna had innumerable births (iv. 5).

What*we wish to point out is that this trasfiguration
scene with 1ts gruesome description which Mr. Jhonstone wants
to trace to Purdni legends preserved from South Indian
aborigines is, by express text and by the authority of Krishna
himself traced to the second Veda ; and to say that the Yayur
Veda, the central portion* of this Veda, should copy the holiest
portion of the whole Vedas, as believed by the contemporaries
and predecessors of Krishna, {from the demonology of the South
Indians, could only be a parody of truth; and if this be true,
this demonology of the South Indians, instead of a thing being
repugnant must have been glorious indeed, to be copied by the
Brahmavadins of Yajur Veda days Western Scholars have
only misread and misunderstood the nature of this transfigu-
ration and Vidvaripa mystery, as they have misread the mystic
Personality of Rudra or Siva Himself, whose ideal these scholars
say, was also copied from the aborigines. To the credit of
Mrs. Besant, be it said, she has understood both these mysteries
better than any other European. Siva's whole personahty, with
his eight forms, Ashtamuhiirtams (see page 220 of ¢A¢ Szddf&ﬁm

#* It is believed and it is a fact that the Pafickdtchara Mantra of the
modern Hinduism is found in the very mddle of the three Vidas, Rig,
Yajur and Saman, which fact is set forth in the fc.allowmg Tami] verse.

qewwesrujer s@uwa plar wefalGep srem e f 86w
Qsuewsmn sPssn e Crirgap il ensulen
Huwws®s suBaglar g &S O@y!ﬂjﬁm@d
Qunuwngrp Huwivgyaler QuIgpearTaNeT e awh L, ]
¢f. The whole fatarudriya passage quoted in sec. II. chap III, vol,
vi, Muir’s sanskrit texts,
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Dipied Vol. 1, for full description) earth, fire, air etc, and his
three eyes, as Soma, Sturya and Agni, and His Head as Aka3a,
and his efght arms as the eight cardinal points, his feet as Padala,
and the sky as his garment, Digambara, and himself, a Nirvan:
and living in cemeteries and yet with his Sakti, Uma, a Yogi yet
a Bhogy, all these give a conception of the supreme Majesty of
the Supreme Being which, no doubt, nobody can look up n the
face. Does any ordinary person dare to look up natw-e's secrets
and nature’s ways in the process of destruction and creation and
sustentation ? If so, he will be a bold man, a great han. Strip
nature of its outside smooth and fragrant cloak and what do
you see inside ? The picture is ugly, dirty and gruesome, Yet
the scientist perceives all this with perfect equanimit'y, nay with
very great pleasure. A small drop of water discloses to the
microscopic examinatior multitudes of living germs, and these
fight with one another, devour each other with great avidity.
We drink the water Plants drink up the water. Animals eat
the plants, insects and animals devour one another Man, the
greatest monster, devours all. There is thus constant struggle
of life and death going on in nature. And when this nature is,
as thus, exposed to view in the transfiguration, and Arjuna
sees before him this havoc, in the Person of the Supreme as the
Destroyer, (‘ Devourer’' of Katha Upanishat) (and be it re-
membered that this Visvasvarfipa Darsan is more gruesome in
Gita no doubt, than similar ones presented in the AnuSdsana
Parva, as Krishna's whole burden of advice in the Gita is
simply to force Arjuna to fight and kill his foes, and to conquer
his repugnance), a remark that it is derived from Puranic
legends and aboriginal practices is altogether out of place. We
hope to pursue this subject on a future oceasion.
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In old India, as elsewhere, the minds of the leading men wets of
many complexions , so that we have great idealists, great thinkers of tha
atomic school, great nihilists, and great preachers of doctiines wholly
agnostic. lt 15 the custom to gather a certain group of these teachings
together, with the title of the Six Philosophies , while all others, consi-
dered as heterodox, are outside the pale of sympathy, and, therefore, to be
gnored. Chiefest among the outcast philosophies is the doctnine of
Prince Siddharta, called also Sukya Muni, and Gautama Buddba., Of
the others, 1t would be hard to find many students of more than three —
namely, the ¥édanta, Sakya, and Yoga - while the Vaiséshika, Nydya, and
first Mimamsa are hittle more than a name, even to professed students of
Indian thought They have their followers, doubtless ; but there has not
been found one among them of such mental force as to give them a
modern exptession, or to show that they bear any message to the modern
world, \We shall speak, hete, only of the three most popular among the
orthodox schools: and this chiefly in conneciion with a single note-
worthy book,— the Bhagavat Gita, or “Songs of the Master,” 1 we
were asked, off hand, to wtich of the three schools the Bhagavat Gita
belonged, we should most hkely answer, off-hand, that 1t was, undoubtedly
a text-book of the Vecanta, and indeed one of the weightiest works of the
Védanta School. Foris it not commented on by the Great §a.nkara,
chiefest light of the Védanta, and does he not quote from it as of divine
authority, a fully inspired scripture ?

Yet, for all this, 1 think there are other aspects of the Bhagavat Gita
which show that this answer is too simple, and that, while the Songs of
the Master undoubtedly form a bulwark of Védantic orthodoxy, there 1s
very much in them which belongs to the Sankhya, and even more that is
the property of the Yoga School. It seems pretty certain that the Bhagavat
Gita has grown up gradually, beginmng with a ballad on Krishpa and
Arjuna, much of which 15 preserved in the first hook, and which suggests
all through, the burden of Kiishpa's admomtion: Therefore fight, Oh
son of Kunti! It seems likely that the next element in the structure of
the Bhagavat GitA is drawn from the great Upanishats, the Katha
Upanishat more especially. And this suggests a very interesting

* Extract from the Madras Masl, 23td December 1897 by Charles
Johmston, M.R-A.S., B.C.S,, RET.
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thought'; side by side with many direct quotations from the Upanishats
‘n our possession, there are a number of verses, notably inthe second
book, which have the true nng of the old sacred teachings, and yet are
not in them as they now stand. And this suggests that we have only
fragments ; that there was once much more, in the form of verses and
stories, which made up the mystery teaching of the Rajput Kings,—that
secret doctrine spoken of so clearly in the Upanishats themselves as the
jealously guarded possession of Kshatriya race The fourth book of the
Bhagavat (nta fully endorses this 1dea, since Krishna traces, his doctrine
back through the Rajput sages to the solar King, lkshvaku, to Manu, the
Kshatriya, and finally to the sun, the gemus of the Rajput race. And
this, 1n connection with that teaching of successive re-births, which, we
know from the two greatest Upanishats, was the central point of the
royal do:trine. So we are inclined to suggest that we have in many
verses of the Bhagavat Guta, additional portions of the old mystery doctrine,
parts of which form the great Upamsshats. And 1t 1s quite credible that
Krishna,— whom we believe to be as truly historical as Julius Carsar,—as
an initiate in these doctnnes did actually quote to Arjuna a series of verses
from the mystery teaching, and that these verses are faithfully preserved
for us to the present day. However that may be, there the verses are: a
series of verses from the Upanishats, had a second series, entirely
resembling these in style and thought As a thud element 1n the Bhaga
vat Gita we have the Puranic episode of the transfiguration, and, we
must say, it reproduces all that grim and gruesome ughness of many
armed gods, with terrible teeth, which the puranas have preserved most
probably from the wild faiths of the dark abonginals and demon wor-
shippers of Southern India.

Finally, there 1s a very important element, into the midst of which
the episode of the transfiguration is forcibly wedged ; and of this element
we shall more especially speak. It consists of the characteristic Sankhya
doctrine of the three potencies of Nature completely developed along
physical, mental, and moral«lines A\ word about this doctrine, which
we may, with great likelihood, refer to kapila himself, the founder of the
Schoo]l His conception seems to be this; there 1s the consciousness in us,
the spint, the perceiver: and, over against this there is Nature, the
manifested world. This duality of subject and object has great gulf fixed
between 1ts two elements, whose characteristics, wholly and irreconcil-
ably opposed. Of the subject, the spirit, consciousness, we can only say
that 1t perceives. To predicate of consciousness any characteristic
drawn from our experience of objects, such for instance as mortality,
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oppogite element of exwstence, Kapila's teaching, it seems, was something
like this; Nature may be divided into three elements. the substance
of phenomena ; the force of phenomena; and thirdly the dark space or
vold, i which phenomena take place Take a simple illustration. The
observer, with closed eyes, is the spirit or consciousness, not yet involved
in Nature. He opens his eyes, and, instead of the dark space, or void, sees
the world of visible objects, or substance, and there is perpetual move-
ment among the things thus observed. This is force. Thus we have
the three elgnents of Nature,—the three qualities, as they are generally
called,—which make up the central idea of Kapila's cosmic system, and
which are ngt to be found, in that shape, 1n any of the oldest Upanishats.
they are, therefore, no part of the Védanta, properly so called, but distinc-
tively Sankhya teachings Now, these distinctive teachings foom a very
important part of the Bhagavat Gita, and are woven 1into many passages,
besides the chief passages already referred to, i1n the seventeenth and
eighteenth books Thus, as early as the second book, we have a reference
to the Sankhya teachings *“The Védas have the three Nature-powers as
their object, but thou, Arjuna become free from the three powers.” Itis
needless to quote the many passages that refer to the same teaching ;
to the divisions of the knower, the knowing, the known; the doer, the
doing, the deed ; the gift, the giving, the giver; and so forth, according to
the three-Nature powers  All this is carried out with much intellectual
shill, and dialectic acumen but it has nothing in the world to do with
the main motive of the book,—Arjuna’s action under the calamity of
civil war , and Krnishpa's assertion of the soul, as the solution of Arjuna’s
dilemma.,

There is also a very unportant element in the Bhagavat Gita, equally
charactenstic of the Yoga school, whose final exponent, though not, in
all probability, its founder, was Pataiijali, the author of the comtentary
on Papimi's grammar, who lived, it 1s believed, some three centuries be-
fore our era. We do not regard the directions as to choosing a lonely
place, a fawn-skin seat, over sprinkled kusha grass, and the fixing of
the attention on the tip of the nose, as necesssrily, or most charactensti-
cally belonging to the Yoga school, though they are undoubtedly
important elements in that teaching. What skems more vital is the
moral concept of action with disinterestedness, of action without
atttachment, according to the primary motion of the will ; this teaching,
it seems to us, is at once characteristic of the Yoga system, and foreign to
the spirit of the Upanishats ; for the Upamshats, so high is their ideal, afe
not greatly concerned with fallen man or the means of his redemption,
They look on man as an immortal spirit, already free and mighty, anu
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thetefote needing no redemption Man, needing to be redeemed, 15 a
later thought ; one springing from a4 more self-conscious age

Now the connection of this thought with the Sankhya philosophy 1s
obvious It regards 1iran, the spint, as ensnared by Nature, and con-
sequently as needing release and, for e Sankhya school, this release
comes through an effoit of intellectual 1nsight.  But this concept, man
saved by intellect, 1s essentially untrue to life, where man lives not by
intellect alone, or even chiefly, but by the will, and it became necessary,
granting our fall, to find a way of salvation, of redemptioil’ through the
will, This way is the Yoga plhilosophy 1tis the natural counterpart
and completion of the Sankhya and has always been so refarded, The
pure spirit of the over-intellectual Sankhya becomes Lord of the
more rehigious Yoga ;—using rehigion in the sense of redemption to the
will. But, though thus complementary, the two systemg might easily
come to be considered as opposing each other , and 1t seems to be part of
the mission of the Bhagavat Gitai—or rather, of certain passages forcibly
imported into it, to reconcile the Sankhya and the Yoga once for all, and
to blend these two with the Védanta,

We need only quote two passages, which aie obviously due to the
Sankbhya—Yoga reconciler, The fust 1s dragged into the middle of the fol-
lowing sentence, and evidently has no tiue place thete. “If slain, thou
shalt attain to heaven, or conquering, thou shalt inhert the land. There-
fore rise, son of Kunu, firmly resolved for the ight Holding as equal,
good and ill-fortune, gain and loss, victory and defeat, gird thyself for the
hght, and thou shall not incur sin. And thus there shall be no loss of
ground, nor does any defeat exist; a Little of this law saves from great
fear ,"—the law, namely, that the slain 1n battle go to Paradise. Now
into the mudst of this complete and continuous passage has been inserted
this verse  “ Tius understanding 1s declated according to Sankhya ; hear
it now, according to Yoga"” Needless to say, the last pait of 1t has as
little to do with the Yoga philosophy as the first has with the Sankhya.
Then again, in the next book, the third : “ Two rules are laid down by me:
salvation by intellect for the Sankhya ; salvation by works for the follo-
wers of Yoga.” So that one part of the Bhagavat Gita 1s devoted to the
reconciliation of these two complementary though rival schools.



TREE OF KNOWLEDGE OF
GOOD AND EVIL.

The following passages i the book of Genesis have
reference tb the subject i hand. ** And out of the ground made
the Lord God to grow every tree that is pleacant to the sight,
and good for food, the tree of (1fe also 1 the midst of the Garden,
and the ¢ cedf knowledge of good and evil” (1. g). “ And the Lord
God commanded the man saying, * Of every tree of the garden
thou mayest trecly eat  But of the tree of knowledge of good
and evil ¢hou sliale not eat of o . for m the day that thou eafest
thereof thou shalt surely die” (n 16 and 17). “ And they were
both naked, the man and bis wife, and were not ashamed " (ii.
2¢). “And the scrpent siid unto the woman “Ye shall not
surely die  ['or God doth know that 1n the day ye eat thereof,
your eyes slall be opened and ye shall be as Gods, knowing
good and evil. And when the woman saw fhe tree was good for
Jood, that 1t was pleasant to the eyes, a tree to be desired fo make
one wise, she took of the fruit thereof and did eat, and gave also
unto her husband with her, and he did eat. And the eyes of
them both were opened and they knew that they were naked."
(ui. 4 to 7)  “Unto the woman be said, I will greatly multiply
thy sorrow and thy conception’ ‘‘Insorrow shalt thou eat of
it all the days of thy life.” (in 16 and 17). “And the Lord
God said, Behold the man is become as ong of us to know goeod
and evil; and now lest he put forth his hand and take also of
the tree of life, and eat and live for ever. Therefore the Lord
God sent hum from the Garden of Eden (iii. 22 and 23).

And now we ask what are we to understand by this storyf?
Are we to take it literally, as many would suggest, or are we
toleave it as a mystery too deep for words to explain? And

24
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yet this is the mystery of mysteries, the original mystery by
which we came to be born and to die. If we can bere get a
clue to our birth and death, can we not thereby unravel secrets
by which we can surely prevent our death and rebirth, and
gain everlasting life. And surely there must be an explanation
for the words, Tree of life, and Tree of knowledge of good and
evi], cannot be mistaken in their real import, and these cannot
be identified with any earthly tree actually in exasttnce The
Tree here is ciearly a metaphor sigmfying the soul’s True
Being in freedom (moksha) and 1ts false hie 1n Bhanda, the light
and shadow of our human existence.  As bound up in the world
the sum of our existence consists in our knowledge of likes and
dislikes, of what conduces to our pleasure and what gives us
pain, and our memory of both, and as Doctor Bain would define
it, the sense of similarity and of difference and retentiveness.
That is to say, our human knowledge 1s built up from our very
birth, of a series of-acts and experiences which give us pleasure
or pain, or make us indifferent, and our sense of them, and
Desire and Will are also slowly built up. The greater the
pleasure we fancy a certain act or experience gives us, the
more do we destre 1ts repetition or continuance, the greater the
pain we apprehend from an act, the more do we hate 1ts
repetition or continuance. But it happens also the greater the
pleasure or the pain, the more prolonged 1ts continuance,
oftener it is repeated, the pleasure itself palls and we grow
callous to the pain. Life may therefore be divided into a series
of acts, or a sequence of them, one flowing from another, and
close on each, each yielding a certain result or experience or
fruit, be it pleasure or pain, good or evil. And God’s injunction
was that we should not eat the fruit of the knowledge of
good and evil or experience the pleasure or pain which will flow
from our acts of good and evil, in this tree of wordly life.
And one can ask, why it is we shonld not seek the bent of
our inclination, why we should not secure the good in life, and
the pleasure and happiness thereof, and avoid the evil, and the
pain and suffering thereof, and the best knowledge that will
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secure to us to attain these ends ? And God’s 1njunction appears
stranger, when it is seen that there1s not only an injunction
not to try to know the evil, but that there is also an Injunction
that we sholud not know the good. And to know the good, if
not to know the evil, must at least appear to us to be our duty.
And all our moral text books and lessons and sermons are
intended to teach us this duty. And the fruits or acts result-
ing from dur, knowledge of both good and bad are both for-
bidden to man, and the purmushment for disobeying this Law or
Word of God 1s said to be death itself with the further penalty
of being shut out of partaking of the ever lasting Tree of Life,
And of course there may be no wrong in our Anowsng
what 1s good for s and what 1s bad and in our desiring to seek
the one and avoiding the other, provided we can know what is
really good and what 1s bad, provided we can get what we
desire and provided also that we can know what it is that we
mean by the ‘us’ or ‘I’ Do all persons understand what will
really bring them good and what will bring them evil ? [s every
act which gives pleasure at once a good, and every act which
gives pain a wrong © When the child cries for sweets, and
struggles hard against swallowing a bitter potion, is 1t really
seeking 1ts good and avording evil? When the school-boy
chafes under school-discipline and desires to sow his own wild
oats, 1s he really avoiding pamn and sceking pleasure ? Does the
man of the world when he seeks power and pelf and resorts to
all sorts of ways to gain that end really seek his own good, or
when he chafes ina prison as a result of his previous actions,
does he think that 1t is for his good ? *And then again, when we
seek pleasure and beyond our means, does not that really bring
us suffering ? More than all, how many f us do rightly under-
stand the ‘I’ and to which we want to minister ? To the great
majority, the ‘I’ means nothing more than the bare body, and
the external senses, and is not the whole world engaged most
strenuously in satisfying their bodily wants and appetites? How
many are there who understand that they bhave a moral nature,
how many, that they have a spiritual nature? Even when we
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do know that we have a moral naturc and a spiritual nature, how
many do try to act up to the requirements of their moral and
spiritual nature, being more or Jess dragged and constrained by
their worldly desire! In our ideas of good and bad, don't we
confound ouar several natures, don’t we confound what is
good for the soul with what is good for the body ? To most of
s, the worid and our belly are our God and nothing more.

Whence therefore this difference in people’s fikes and dis-
likes, whence their disability to swit means to ends, and their
ignorance of their real selves, and mistaking of one for another ?
Daes it not show that there is an original want of understanding,
a want of power, and a want of real knowledge, a sgrious defect
in all sorts and conditions of men? And when, from want of this
knowledge, the first wrong step 1s taken, the first mistake is
made, does 1t not lead to a series of falls, and succession of
mistakes, and does not man commit roore mistakes in his ignor-
snce when he tries to rectify one error than when he leaves 1t
alone ?

We do not propose to answer the question, whence was
this defect or ignorance in man, and what is its nature etc.,
For our-present purpose, it is enough to know and recognize
fhat this defect is in us in one and all; that we are all full of
faults and liable to err at every step. And these defects were in
Eve, the original woman, typical of the lower} man (Adam
nieaning the Higher life of man, pulled down by the lower part
of him.) And when Eve saw the tree was good for food, that is
to say she only thought, of what would give pleasure to her
body and satisfy her appetite, regardiess of the consequences,
jukt as a child wants to snatch the sweets from a confectioner's
shop. She saw that it was pleasant to the eyes: that is to say
Bi‘fe ani y mistook what was not good as good * She saw 1t was
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a tree fo be deswred to make one wise ¥ Aud when that most
learned of the divines,” full of his own knowledge and wisdom,
wanted St. Meykandan to inform him of the nature of Anava or
Ahankara or Icgoism, what was the reply he had got? The
True Seer replied that the Anava or lgnorance or Egoism
stood before him disclosed. One desires fo be wise, as Eve
desired, then learns much and thinks himself wise, and this
is the highest type of Egorsm or Ignorance.

So that 1t is clear that before Eve ate the forbidden fruit,
she was ignorant and filled with Egoism or Anava To say
that the serpent or the Devil misled her 1s to carry it one step
behind. If she was wise she would not have been misled by
the wiles of the tempter. If she knew heforehand what was to
befall her, she would not have yielded to the words of the ser-
pent, and disobeyed the word of God. She had as such no
knowledge and no forethought. She was weak and ignorant even
before the temptation. Being ignorant and weak, the moment
the fruits of pleasure and pain were placed before her, she was
dazzled, she was attracted, she seized them at once And
the devil, vanishes from the scene. The devil, we take it, merely
represents this inherent weakness or ignotance or Anava in
man and nothing more. Adam and Eve typify the mere babes
of human creation. There is something in the merest babe
which makes it desire to live, and learn and know. It tries to
put everything into its mouth whether a piece of bread or
a piece of chalk, and it wants to feel the anotomy of every play-
thing it handles by pulling 1t to pieces. Can any amount
of warning and advice prevent the baby from touching the
flame of a burning candle? The loving parent no doubt gives
the warning ‘ Don’t touch, don’t touch,’ but the advice is all
useless and the wise father usually allows it to get a singeing,
enough for it to know the good and evil, the pain and pleasure
thereof and hetakes care that the baby is not burnt Thrq}v
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a britliantly coloured and glowing fruit of the strychnine tree,
the baby will seize it and try to bite it, but the ever watchful
father will take care to see that the baby does not swallow it,
It is our love that prompts us to give instruction, advice,
warning, and even chastisement, but all this will be thrown
away if the soil itself is not good. And in our wisdom we re-
cognise that all this is of no use, that the wayward child should
be allowed to gain peace by tasting the bitterness “ of sorrow
in all the days of 1ts life” So too, the All-loving Father in
Heaven told Adam and Eve what was not good for them, not to
taste ur desire the fruits of both good and bad acts, 1. e, the
pleasures and pains of this world. But they would not bear it
in mind nor listen. Did not God know that they would be
tempted, and did he try to save them from the Devil ? No, he
permitted them to be tempted. Nay, he willed them to taste
the fruit as a father would take a child to touch ever so slighty
the candle-flame, ‘He whom the Lord loveth he chasteneth,”
Yeeos f P ET 5w eSS s Oartveaae, Quneens e n Gurds'’,
And the misery and suffering that flow from our tasting. of
the fruit of good and evil acts are merely for our chastening,
and purification, and this can only be done in this existence and
no other ; and the whole purpose and scheme of creation be-
comes thus evident. (Sivajiianabodha first Stutra ‘wevsgen grw’.)
It is for the purpose of 1emoving this defect or weaknzss or
Anava or egoism in man that this life is given him, and every
means which a loving Father can devise for his betterment is
afforded him. But all such means do not influence each indivi-
dual in the same way. The best of education, the purest of home
influence, and the holiest of associations seem, actually thrown
away on some people. They have a bent of their own, their
own individuality, and this thrusts itself out under all shades
and under all cloaks. This contradicts with the theory that
human mind is a mere fabul/a rasa. Youth and white paper
take impressions as the saying goes. Evolutionists segk here-
dity to explain it. But it is now acknowledged that heredity
does not explain all. The most model of parents have begotten
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the most vicious of children. Neither the Theologians of the
west nor their scientist brethren have explained this aspect of
the case, and we must confess this as the only one weak point
in modern Christianity which their best defenders have not
been able to strengthen It will not require much thought to
see that this story of man'’s first disobedience, and of hns tasting
the fruit of that Forbidden tree is nothing more than the
Doctrine of Karma as told by all the Indian schools of Philoso-
phy, mcluging the Buddhists

The knowledge of good and evil is good and bad Karma,
sved%m and SalZar and the fruits thereof are the pleasures and
pains derivgd from such acts. There 1s no harm mn performihg
good and bad acts, but these acts should not be performed for
the sake of the fruits, out of selfish desire or dishke And the
moment these are performed with such desire, the thirst (yan
Trishna-Tanha) after such enjoyment increases, and the bonds
of wordly existence are more and more made fast. The fruits
of both are bad, and are compared to gold and iron-fetters and
St. Tiruvaljuvar calls them its Gmearlsr @Eali%r 1. ¢., “the
two kinds of Karma, darkness covered.” It is significant how
in the Indian Philosophic Schools the phrase af%wrivwer msi s
meaning eating the fruits of Karma is the commonest expression
and one which exactly corresponds to the eating of the For-
bidden fruit of good and evil in the Biblical accounts. More
than this, the tree of good and evil fruits, one tree out of which
both fruits are produced, is a common figure in the Upanishats
and in the Tami] Siddhanta works.

The following passages in Mundaka Upanishat iii. 1 to 4
which are repeated in the Katha and SvetaSvatra Upanishats
and are derived from the Rigveda, explairf the whole fully.

1. Two birds, inseparable friends, cling to the same tree; one of
them eats the sweet fruit, and the other looks on without eating,

2. On the same tree, man (an#fa) sits grieving, immersed by his o%n
impotence, But when he sees the other Lord (ISa) contented and knows
His glory, then his grief passes away,
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3. When the seer sees the brilliant Maker and Lord of the world,
and himself as in the womb of God then he s wise, and shaking off good
and ewl, he reaches the Highest oneness, free from passions.

4. Life sure is He who flames through all creation. The wise man
knowing Him reaches of naught else. He sports 1n God, in God finds his

delight, yet he doth acts perform (truthfulness, penance, meditation &c.),
best of God’s universe, he.

5. This God 1s to be reached by truth alone, and méditation, by
knowledge, pure and constant disciphne. He 1sin body’s midst, made
all of Laght, translucent; whom practised men, sins washed a‘'way, behold.

6. That heavenly-bnght, of thought-transcending nature, shines out
both vast and rarer than the rare; {ar farther than the far, here close at
hand that too, just here 1n all that see nestling within the hé&rt.

7. By eye He is not grasped, nor yet by speech, nor by the other
powers, nor by mere meditation, or even holy deeds. By wisdom calm, in
essence pure, then not till then does one in ecstacy, Him firee from parts,
behold.

The second mantra is thus commented on by Srikantha-
charya (vide Siddhanta Dipika Vol. 2, p. 74). The traditional
interpretation of this passage is given as follows:

“The Jiva, bound by the shackles of beginningless Karma, having
entered into many a body made of Mdya (Physical matterj}—each suited
to the enjoying of a particular fruit—is subjected to a lot of incurable
misery ; and unable to ward it off on account of lns impotence, he does
not know what to do and grieves. He 1s thus immersed in the ocean of
grief, caused by his great delusion 'When, however, by the Leord’s gracs,
he intuitively sees Him, who as the Impeller dwells within Himself,
who is gracious to all who is.ever associated with Umad (Love and Light),
then he attains to the unsurpassed greatness of the Lord, free from all
grief. Therefore though Siva, who .is independent and who has been
free from samséra from tims without beginning, is in contact with ¢he
body, he is not subject to its evils, asthe Jiva is. Wherefore it is, that
§tva and Paramedvara are said to be in the cave of the heart.”

St. I irumalar bas the following stanza:
Bl LG B LoRiTL g Wurel g §
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There 1s a {ruit maturing from flowers of vanity.
One bird partakes of it and another does not.

If aimed with an arrow and driven away,

Sure one can reach the golden seat of Siva.

St Manickavachakar calls the tree exactly @@eftsr »mara,
in the ollowmg beautiful passage
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Meanwhile, the heavenly mighty stream

Rises and rushes, crowned with bubbles of delight,

Eddies around, dashes against the bank of our ‘embodiment,’

And twofold deeds of ours growsng from age to age,—

Tlose msghty trees,—roots up and bears away.

Jt rushes through the cleft of the high hills,

Is imprisoned 1n the encirching lake,

Where grow the expanded fragrant flowers,—

ln tank, where rises smoke of the agsl, where beetles hum ;

And as 1t swells with ever-risimg joy,

The ploughmen-devotees in the field of wlrship

Sow In rich abundance seed ot love !

Hail, CLoup-Lixe God,* hard in this universe to reach !
—Fyom Dy, Popa s tm#slatm.

* God ‘like clouds is gentle and fierce too, nounshmg both m
wicked and good, and in-time rooting up the wicked,
25
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and St. Patfinattir has a much more elaborate passage, in regard
to the uprooting of this (sésurwss) poisonous Mango tree, in
Tiruvidai Marudar Mummanik-Kovai (10).

The tree of knowledge of good and evil 1s the Karmic Life
of the individual, made up of the accumulatéd acts performed
by him remaining in a perfect and unchangeable chain of causes
and effects, following the man close like his skadow, as
distinguished from the tree of life which is the hght in him.
It is this Karmic existence, this tree of shadow which the
Buddhists postulated, and not anything like the tree of Life or
the true soul postulated by the theistic Hindu Schools, and they
recognized nothing higher than this i1npermartnt though
continuous (as a stream) Karmic Lite To them, all existence
seemed only as sorrow and ewvil, and complete cessation or
annihilation of this Karmic existence, by the attainment of mere
knowledge, constituted their highest end To them there was
no joy in life, and no means of attaining to such joy, as they
would not recognize the all-loving Powers of the Supreme
Lord, who could grant them such Joy, out of His immeasurable
Grace. The Siddhapta no doubt postulated with the Buddhist
that his body (birth and death) must cease, his feelings must
cease, his life must cease, his understanding must cease, and
that his egoism must cease But how and whereby could this
cessation be brought about? The means are set forth succinctly
in the tenth and eleventh Satras of Sivajfianabotha.
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As the Lord becomes one with the Soul in its human condition, so
let the Soul become oxe with Him, and perceive all its actions
to be His. Then will it lose all its Mals, Maya, and Kerma.
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As the soul enables the eye to see and itself sees, so Hara enables
the soul to know and itself knows. And this 4dvasta knowledga
and undying Love will unite it to His Feet.

They are, becoming one with God, and dedicating one’s
acts to God, and unceasing Love and devotion to Him. By
such dedication, one brings himself in harmony with the divine
law, and Joses his pride of self-knowledge, and his own ignor-
ance and Karma cease to operate, the man’'s whole being be-
coming beauteous by the Flood of His Grace. As clearly
distinguished from the Buddhist ethics and psychology, the
Siddhanti belives that his salvation cannot be secured except
by such self;renuncnation, and love of theé Supreme
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He is the one not comprehended by the Gods and the
wise He 1s the Life of all hfe. He 1s the supreme panacea
for all the ills of the flesh; and obeying His Law, no one
knows death or birth. He is the shining Light of our dark
existence. He is the one Joy, but not bern of life, mot boru.of
Prakriti guna, or the world and the transitory; and partaking of
this Joy, otr highest desires are completely fulfilled, unlike the
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joys of this world which ever create a flaming desire, a thirst
after them, more and more like the unquenchable thirst of the
confirmed drunkard. This supreme and resistless Joy as
shown in other stanzas of the ‘ House of God', Csrd p A mun e
fills our hearts, like the flood brooking not its banks, when, in
all humility and love, our body and heart melt in His service.

The contrast between the transient world’s Joy and the
Joy that transcends all states without end, #mwiupgasefl wiese
air o0& Beruw, 1s well brought out in the fo]]owing stanza by
the saine Saint Minickavachakar.
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Taste not the flower-borne honey drop tiny as a millet seed,
Sing thou of Him who showers honey of bliss

So as to melt one’s very marrow-bones,

While thinking, seeing and speaking aye and ever.

When this joy fills him, then does he sport in God, delight
in God as the Mundaka says, then * does he love God, delight
in God, revel in God and rejoice in God " as the Chhapdogya
puts it In this condition of Svaray, when he can exclaim ‘] am
the glorious of the glorious ' neither pain, nor pleasures of this
world, nor the fruits of the forbidden tree, can touch or attract
him, though he desists not from doing his duty, such as truth-
fulness, meditation, tapas &c., and in this condition, even *“if he
moves about there, laughing or eating, playing or rejoicing (in
his mind), be it with women, carriages, or relatives,” (chandog
viil. 12. 3} these acts will not affect him, as fire cannot burn a
man who is practised inagni-stumbha (see the principle stated
in Sivajfiana Siddhivar. X 5 & 6.)

Compare this with the Christian aspiration to divine joy.

. “H 10 any the tumult of the flesh were hushed, bushed
the images of the earth, and water and air, hushed also the ruler
ol beayen, yea e very soul be hushod to herself, and by not
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thinking on self surmount sclf, hushed all dreams and imagin-
ary revelation, every tongue and every sign, and whatsoever
exists only in transition, since if we could hear, all these say
we made not to ourselves, but He made us that abideth for
ever. If then having uttered this, they too should be hushed
having roused our ears to him who made them, and He alone
speak not by them, but by timself, that we may hear His
word, not' through any tongue of flesh, nor angels’ voice nor
sound of thunder norin the dark riddle of a similitude, but
might hear Whom in these things we love, might hear his
very self without these (as we too now strained ourselves and
in swift thought touched on the eternal wisdom which abideth
over all)—could this be continued on, and other visions of
far unlike be withdrawn, and this one ravish and absorb and
wrap up its beholder, and these inward joys, so that life might
be for ever like that one moment of understanding which we
now sighed after, were not this, enter in My Master's joy”
(St. Augustine’s Confessions Book ix )

aner@s_ @ wI@s wIlEsgpe 67 wearQap gy

srer Qs efer fs selluAung sereoougys

et @a. Beoaays O e gyererp LCumi
wrer@s . erury s &searluarw Gar .alwnr,
While earth and air, water and sky and fire

May change their nature, He changes and wearies not,

In hum, I lost my body and sense, my life and mind
1 lost my-self, 1 sing Te}lénam.

eamTupp Dsraep ¢ enrasi C:}:_oa'&nb'
aupp Qprarsops segsnew nFHGuLr
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Ye fools | that spedk of the unspeakable,

Can ye find the hmts of the hmitless one ?
When as the waveless sea one gains clearness,
To him, will appear the Lord wath heaided hair.
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Compare also,
srenwfng sevpuoills s
eer o s & o)l gpuls g
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wngy oyls sewo &rer gOuer
When deeds penished, and with 1t wealth,
When flesh perished, and with 1t life,
\When mind perished, and its cause Akas,
Then my ‘I’ perished, I did not know
Ly Buser pgu Qun Awbps 310 T eweT &or H g U
Qusmam ppu Quoress wpnuliar (pesernm &
SNBESI@TEE@FLOP artarsps s 5ulle
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O, my Lord of Kaifichi, when the elements, senses and sensations,

The differing gunas and desires, and sense of time and space,

When all these are lost in the blissful vision,

Then am I freed from all evil and rest 1n peace

The original fall was brought about by disobeying God’s

Law, by opposing our will to his Will, and the only way of
salvation consists in establishing the harmony of will between
His and ours, and completely subordinating our will to His
own, and allow His Will to be done as it is in heaven.

When we were first created, we were just like children,
fresh and innocent, fully trusting and depending on our loving
parents, without caring for the morrow, fully obeying their
dictates, and never asserting ourselves nor becoming self-willed.
But the child preserves this condition only for a short time; it
would not abide by the' loving words of wisdom and warning
given to it, would know for itselt; and slowly its desire and
self-will are developed, and in 1ts ignorince and conceit, 1t
, accumulates the load of Karma. And unless we become again
like children abiding in trust and faith complétely. on our
Beloved Father, we cannot get rid of this sin and sorrow. And
unless we become born again, we cannot see the Kingdom of
heaven as declared by the same fesus Christ, whom the world
thought he was beside himself ¢. ¢, mad. And our 5t. Tayu-

t
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manavar likens the nature of the saintly “wiaCGrm®@ Guur dssr
wreramw@Quear Aougla Pudgereflutr so @Fuens wuon 3w’ to
the babies, and lunatics and men possessed.

Karma or &% simply means an act, and this act may give
pleasure or pain and if it gives pleasure, it is called good and
if it produces pain, it 1s called evil. Every good act is right
and every.evil act is wrong, or Punyam or papam, Virtue or sin.
Sivayfiana Siddhiyar defines punyam and papam as e Srs@ po@si
sev, doingsgood to all sensient creatures and efisssw Gruse
doing evil to all creatures in the largest and broadest sense of
the term, in the same way as any modern utilitarian philosop-
her would define these terms, and we have no doubt that the
definition is quite coirect from any point of view. When we
interpose conscience in the middle as a judge of good and evil,
right and wrong, it is seen how varying the consciences of men
are, and so we must necessarily seek a higher authority or test,

Karma therefore signifies acts or scries of acts or the
aggregate of human experience, acting and reacting on each
other ; and Law of Karma means the invariable order or Niyati
which results, pain or pleasure attaches itself to a doer in
accordance with the kind of acts performed by him, in accord-
ance wilh the maxim seaww demsggre sarencalleryw, Feaus
Svsssnaw Fowaltberyus, “ He who sows must reap accordingly'’.

One result of this law is, that the respective fruits have to
be enjoyed in a suitable body and this body is deternuned by
the Karma performed by each, (Vide Sivajfianabotha II. 2. ab)
and if his previous Karma 1s good, ht will get 4 good body,
and if it is bad, he will get a bad body. And this accounts
for the mynads of physical bodies in every stage of develop-
ment to the highest, from that of the amoeba to that of a
Christ or Maygickavachakar, possessed of every varying mental
and spiritual charactenistics. The more good a man performs,
the better and more developed body does he get, with the
aecompanying develdpment of mind and heart, and the result of
this privilege is, that he is enabled 1o get a purer and purer
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body, which, the more it becomes pure, will reflect the Light and
Glory of God; so that when man reaches his physical and mental
perfection, he reaches the spiritual perfection of complete mer-
ger in the supreme Light And of all bodies, the human body is
the one in which a man can work out his salvation, and therefore
is he enjoined to take time by the forelock and do good while
this body lasts, if not to secure salvation in this birth, atleast to
secure a better body in which he can carry on the good work.

“ eremremn w3 ral geflaar unerfle s I palgrew

SwrBas 1 sd) goarem

Budpal 508 Qv pal ewris@sGuwn

g ZamQurr o @&8Cuer. &c

Among births numberiess, that of man

Is rare, rare indeed ;

When this birth is Jost, what will happen 1 know not.
Hence srarssavs @ wes<tss@p0 Golarfa
@hreor s & Saorws ey w sevlevrit uamu TG0,

O thou Supreme of Supreme,
The good desinng to attaip Sivajfiana, ever perform good deeds and
Tapas and make gifts.

And so this doctrine of Karma instead of leading to quietism
and indifference, inculcates a life of active beneficence * desiring
the welfare of all ” and furnishes as good and sure a basis for
perfect ethical conduct as any other system in the world.

But even when doing good works, he is not to have any
regard for the result, he i1s to do it without tasting the fruits
thereof, as this tends to bind him to the world still by pto-
ducing the physical body and will not effect his final release
from this body ; and after performing evil and good, he attains
to. Peeder @wrly, becoming balanced in good and evil, pain
and pleasure. This does not mean that he should so perform
actions, that all his good actions will weigh as much as his bad
actions, or doing as much punyam as papam, but it is attaining
td a2 candition of viewing deeds either good or bad without
eithier liking or disliking, a condition of being described as
MW}& Caar._teowdesrer, In such a condition, man is not
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impelled or attracted by any thing which will give him plea-
sure, he will not be deterred simply because it will cause him
pain. Such objects of desire in the world are wealth, health
and gratification, and we hate all those acts which will produce
the opposite results. To such a person, wealth and poverty,
food and poison, praise and blame, will be equally welcome, and
onte looks on all these as one looks on dust or chaff, without desire
or aversion. It is when a man attains to this condition of
Cassdges Clei rans or Bmallas Gurly, that he is led in pur-
suit of thehighest Ideals, to doithe greatest acts of heroism, and
the most magnanimous acts of self-sacrifice, and suffer the
greatest martyrdom. The story of the churning of the Ocean
1s full of this meaning. Thec gods who were pained at their
poverty, and desired wealth, came to reap the fire of the poison,
which arose as a result of their own self-seeking, and the
Supreme Being who appeared there, not for the sake of any
reward, but for the solc purpose of saving the distressed gods,
was not affected by the Poison which he swallowed.

So that when God willed to create this earth and the
heavens, it was not the result of a mere whim or play, it was
not for his own improvement or benefit, it was not for his self-
glorification or self-realization, but he willed out of his Infinite
LLove and Mercy towards the mmnumerable souls, who were
rotting in their bondage, enshrouded in Apava mala, without
self knowledge and self-action, that they be awakened out of
their kevala (Csew) condition and move into the cycle or evolu-
tion, (see), births and deaths, whereby alone they can effect
therr salvation. One helped on to this, by being given bodies,
faculties &c., out of matter, they begin to do, accumulate
karma, which las to be eaten fully before the @maileracaiy,
the indifference to pain and pleasure, can be gained. In the
process of eating the ‘bitter fruits’ and gaining ey (balance),
one gathers experience and wisdom and the knowledge of
Truth., And unless this Truth be gained, the soul's salvatwn

s a.meye myth and nothing more.

26



THE FOUR PATHS.

e e

RELIGION THEORETICAL AND PRACTICAL.

Good deal of attention has been paid of late to the Theore-
tica] aspects of our Hindu Religion, and most people dre familiar
with the various systems of Hindu Philosopy—of the Dvaita,
Visishtadvaita and Advaita aspects in particular. And in such
a study, one is likely to lose sight of the practical #pect of the
Religion, and it is to this aspect, | wish to-day to draw your
particular attention.

DIFFICULTIES IN UNDELRSTANDING HINDU RELIGION,

To the otdinary foreigner, Hinduism appears as a fantastic
combination of the grossest supeistitions and the most dreamy
speculations. Even the sympathetic student of our rehgion,
though he is prepared to admire and appreciate particular
aspects of our philosophy, looks down with pity on our so-called
errors, And one Christian friend put 1t to me whether, in
Hinduism, we have any real and practical religion. Of course,
to the onlooker, the contrast between Temple-worship and its
attendant festivals and the austerer practices of the Sanyasins,
the ablutions and pijah of pious people and the ‘ Tatvamasi’
and *Ahambrahmasmi’ meditations of others, cannot but be
bewildering. Even some of us are apt to look upon so much
labour and money spent on Temples and in Temple-worship as
$0 much waste, or we are prepared to relegate these practices
to the illetirate lower orders, as we are pleased to call them.
Can all these various practices have any real meaning and pur-
pose or can they not? Can all these be reduced to certain
deﬁnm principles or not 7 These are the questions which 1

pwmse fo discuss m this paper.
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DIFFERENT PATHS AND UPASANAS,

Of course, we have read and heard people talk, about
Karma-marga, Bhakti-marga and Yoga and Jiiana-miargas, as
though there is little or no bhakti, or bhakti is not wanted in
other margas, as though there are no actions or duties attached
ve_the others, or all those who do not follow the Jilanamarga
are only ignorant people. Does men’s smearing themselves with
ashes and nanams, repeating God's names, constitute bhakti ?
Does not the relieving of the poor and nfirm and the sick con-
stitute part of one’s religious duties ? Is 1t the highest duty of
the Yogt and Jiiani that he considers himself superior to others,
and thinks that he will be polluted by the mere touch of others,
and that he has achieved a great thing if he has injured none?

And then we have heard of different Upasanas and Vidyas,
Sandilya, Dahara, Sakala and Nishkala and Saguna and
Nirguna ; and there are people whe would advocate the
Sagunpa against the Nirguna and the Nirguna against the
Saguna,

To begina statement of my views. Hindus hold as an

axiom that no study 1s of any benefit unless it can lead one to
the worship of the supreme One.

“sppseneviu b @and anvda ey

zpwer Garyr & geflar.’”

And that we cannot be rid of the ills flesh is heir to, and
cross the sea of births'and deaths, and attain to everlasting joy
unless we reach the feet of the Supreme Lord.

H QasrPse Caewnaw Sarery Quidsais

Surexd dPvervdle,'
“ el Queudrs_o £ pai Eagni
Bopeeng Ceonpni." (The Kuraf).

To get rid of our ills and to attain to His joy is our goal.

‘That this Human birth is given to us fo work out our
salvation and in this mundane plane, is admitted by ]l
religions, Christiamty included,
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How then can we attain to this end? This is the consider-
ation of the Practical Religion. And our systematic treatizes
devote considerable space to the treatment of this guestion.
This is the chapter on Sadana in the Vedanta Satras and in
the Sivajdanabhodha.

As 4 necessary prelude to this, the nature of the Deity
and of the Soul has to be discussed.

NATURE OF GOD

According to the greatest sage of our Tami}land, Saint
Tiruvajluvar, He is g9 and @ewpaer, our Supreme Lord
and Master, the author of our being and regeneration, He is
the Pure Intelligence and the Transcendent one, anefaer, and
sexszaoudaarsrear, He is without likes and dislikes, Caen @ gsv
Queinrrev ofeursr, dwells in our heart wevidasCu@eer and He
is the occean of love and mercy sypanyl 6 semwer.

The Upanishats speak of Him as “the Highest great Lord
of Lords, God of Gods, King of Kings, the Highest abode, as
God, the Lord of the world, the adorable.”” *“He s the one Goa
hidden in all beings, all pervading, the aptaratma of all beings,
watching over all works, dwelling in all beings, the witness,
the perceiver, the only one, the Nirguna being. *His High
Power (gakh') is revealed as manifold, as inherent, acting as
force and knowledge."

#He is Siva (tHe Happy and Blissful). He brings good
sud removes all evil, the Lord of Bliss, as dwelling within the
Xtma the immnortal, the support of all.”

“No obe has grasped Him above or across or in the iniddie.
Mhis form cannet be seen, 10 one perceives him with the eye.”
v Xhat (vod, the maker of all things, the Pasamidtma, always
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dwcging in the heart of man, i1s perceived by the heart, the soul,
the mind. They who know It become immortal.”

“ Those who, through heart and mind, know Him thus
abiding in_the heart, become immortal,” “Satyam Jfianam
Anantam Brahma Ananda Ripam Amritam YadVibhuti Shan-
ta\méwam Advaijtam.” *He is the sat, chit and anand.”

In the Gita also, He is spoken of as the Lord of Lords,
18hvara and MaheSvara, the spectator and permitter, supporter
and enjoyet, the Paramatman, the supporter of elements, as
devourer and causer. It is the light of lights and is said to be
beyond Tamas. Wisdom knowable, wisdom gainable, centred
in every hea™.

In the Advaita Siddhanta Sastras, He is called &sserd
one with His Sakti, the ‘ Siva Sat.’

e a@sewrur® Cawml e grord geflorQuied
San@our ayfirsar saross flowdaroiss Gseaens
swae Dapfear sarewvgars Wswusaler BgsnCer
Bevey @i Hervevg8 Aerperer FEarGsa@e.

One with the world, and different, and both, The light transcendent,

The Lord who guides souls innumerable, in obedience to His Will
(Aj5a) and each one’s karma ;

The Nirmala Being, untouched by the defects of His creatures ;

Supreme He stands, secondless, pervading all.

Pagy® amawaneT i@ KPS puwsesr
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Siva is neither a Rapi nor an Ariipi. He i3 neither chit nor Achit.
He does not create nor sustain nor perform other functions. He-was
Dever a Yogi nor a Bhogi. Though present in and pervading all these
insaparably, yet he i is of a natuce different from all these.

s pun m@m@ﬁmaﬁw Ao oo Ererangs
p.&u;ﬁfﬂ L&re:w@a-wﬁ uﬂma@nmgﬂw@@n Qmaﬁw
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The form of this Sakti 1s Pure Intelligence. If asked whether
Supreme Will and Power are also found in this Supreme Intelligence, yes.
Wherever there is intelligence, there is will and power. As su h, the

Power and Will will be manifested also by the Supreme Chit Sakti.
BB FSHLTED Hiew gaws &pden Ser A
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Hara has Graes for Hus Sakti. Except as this Supreme Love and
Grace, there is no Siva. Without Stva, there 15 no Sakti. I5a removes
the hate of the Souls with his love, and giants them bliss,.just as the Sun
dispels the darkness, shrouding the eyes, with his Iight*

This supreme statement was reached in the famous lines of
the great Tirumilar,

oo s @ oot etur yAalens
HarQu Farumagaas wphlls Boun
HTCu Favstagrm wls g dar
B G Feiwt uutr gy,

“God is Love' and that great agnostic teacher of science
who died a sincere believer in God had stated truly, “what has
all the science or all the philosophy of the world done for the
thought of mankind, to be compared with the one doctrine
%“God 1s Love "' 7"

God 1s, as such, all Knowledge and all Love.

NATURE OF THE SOUL.

To talk of the means to attain to this great goal, will be
futile if we don’t understand the nature of man. From the
stitements in the first chapter of the Kura}; it may be deduced
!:ha,t'man is ignorant and subject to births and deaths, and has
likes and dislikes, and does sin and suffer, and he could not’ be

compared to God inany way. The following texts bring out
the distinction quite plainly enough.
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4 The knowing one (God) and the non-knowing (soul) are
two, both unborn; oneis Lord, the other nou-Lord (ani§a).”

“Patim Vivasy-atmeswaram (Lord of the soul) Sasvatam
Sivam achyutam."”

, “He who dwells in the soul and within the soul, whom the
soub does not know, whose body the soul is, who rules the soul
within, v is thy soul, the ruler within, the immortal.”

““ But the Youl Paramount is another Who is proclaimed
as the Paratitma, who—the infinite king—penctrates all the
three worlds and sustains them.

Since 1 do surpass the kshara, and even do cxcel the
akshara, I am’reputed the Purushottama.”

A DIFFICULTY IN REACHING THE GOAL.

And here we are met by statements that God is unknowa-
ble and imperceptible to out senscs. e is past all thought and
speech.

eagu@sramanp wansQFwy apursaer
savjwpp @prewanmps samssnesmenzGwn, (Tirumantra).

And yet the upanishats say that when men should roll up
the sky likc a hide, then only without knowing Siva, there
could be an end of pain.

And St. Aru) Nandi Sivacharyar states the difficulty thus:
“ If God is unknowable, then there can be no benefit from Him.
He can never pervade us, neither can we unite with him in
Moksha. He cannot perform the paficha-krityas for our benefit.
His existence will be like that of the flowers of the sky and of
the rope formed of the huirs of the tortoise.

And yet it must stand to reason that we cannot possibly
know him if his nature is as we have described above. The
moment we assert that we can know him, we assert that he
becomes an object of our cognition, and as all Psychologists,
Hindu and European, are agieed, all objects of cognition are
what is called'Achit or Asat or matter. .Hereis St. ArupNapdi's.
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statement: “ If you ask whether God is an object of knowjedge
or not, then know, if He is an object of knowledge, He will be-
come Achit and Asat. Al objects of cognition are achit; all
objects of cognition come into being and are destroyed (being
bound by time), they divide themselves into the worlds, bodies
and organs (bcing bound by space) and enjoyrhents. They gr=
identified at one time by the intelligence as itself (bandha)“and
at another time (in moksha) are seen as separate ; and’ they are
all products of Maya Hence all such are achit ‘or non-intelli-

gent or Asat (other than sat) "

As God is spoken of as the inner Ruler and Soul of Soul,
whose body the Soul is, the knowing Soul is itself in the
position of object to the True subject God, and the thinking mind
cannot itself think thought, much less can the object perceive or

think the subject.

And if he cannot be known, He must be a non-entity,
argues St. Aru} Napdi. And this exactly is the position which
Paul Carus takes in his pamphlet on the *lIdea of God." His
argument is exactly that of Saint Aru} Nandgi, that if God is
knowable, he can only be known as an object, as matter, which
will be absurd. But Paul Carus would however retain God
as an idea, or ideal, an abstract thing as redness or whiteness,
a beautiful fantasy which will be uscful. But as against this
view, it is positively asserted by Saint Aru}l Napdi that He is
not a non-entity and that He is Sat and Chit. As He is chit,
He is not knowable, and yet He is a positive fact.

How is then this psychological difficulty to be got over ?

THE FIRST POSSIBILITY OF OVERCQMING THE DIFF ICULTY.

In the first place, it will be futile to think of knowing Him
.85 different from ourselves as'an object. Says St. Aru] Napdi:
“ As God is ot different from the soul, as He is in the soul, as
He is the thinker of all the soul's thoughts, as in Him therg is
‘wp distinction of 1 and mine, God cannot be perceived by the

\

‘soul's inteltigence as diffstent.” “God is not different from yoi
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either as he is "inseparably associated with you, and transcend
all discriminating intelligence. As He 1s ever the nside of the
soul, the soul can be said to be Sivam.”

The first possibility of our becoming Him wall lie, therefore,
in the fact that we are inseparably associated with Him, and
1 mst think ourselves as one with Him. We must not create
distincons between ourselves and Himself, interpose our will
and thought, the feelings of ‘1 and mine’ Then only will our
will and thought come into rapport with Him.
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O mind, was it not for me, that God came under the
banyan tree as silent teacher, and with dumb show of hand
cured me of acts called my acts, and placed me in the blissful
ocean of His grace
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“ By grace behold all things,” He said. Not understanding,
by my intelligence I beheld differentiating. I saw carkness.
1 saw not even me, the seer. What is this, sister?
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Lerqere tidnip ssgacs Quaren dQusy.
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“Of me and thee, think not in thy heart as two. Stand
undifferentiating.” This one word when He uttered, how
can 1 tell, dear, the Bliss that grew straightaway {rom
that word ?

(From Saint Tayumanavar’'s gerssssefily ‘Revel in Bliss’
—translated by P Arugachalam Esq. M. a., of Colombo.)

THE SECOND POSSIBIIITY.

The second possibility lies in the fact that God is not

knowledge alone. If He wasso, we cannot know Him for cer-
tain But as wc have stated above, He 1s also a/f Llove. Itis

in this Supreme fact that our salvation is based This Love s
in us, surrounds us on all sides, above, below, and®all about us.
His Love to us passes that of the mother, says Saint Manikka-
vacgagar.
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No selfish want prqmpts His love. His Love was ever

with us from our first beginning to the very end.
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Who kugws the Power of this Aru} by which Omnipresence is sacured ?
Who understands that this Love transmuted Herself into tasteful ambrosia?
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Who thinks that this Love—permeates subtly the five great operations
(Pafichakritya) ?
‘Who knows that this Love has eyes on all sides (is Omniscient.)? "
¢ goafipd ot B @ Hyoefler everis G @
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Borm 1n Love, Bred up in Love,
Chamging, and resting in Love,

¥Fed 1n the Supreme ambrosia of Love,
The Nand: entered me as Love ”

The mdother’s love will not suffer, even if the child misbe-
haves and does not deserve it. If we will therefore return His
love, then our salvation 1s secured

“worr yerder Hyrerspe QegrGw,’’
( With undying love, enters the Feet of Hara)

St Tirumilar sums up these foregoing facts in a beautiful
verse,

setr g Wl pser B hsv sron Quinermps
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Becoming one, without being one nor two,
Becoming freed of Samaya Nirdkira,
Ascending by the Grace of our Loving mother,
Aud becoming Sivam 1s Siddhanta Siddhi.

LOVE, THE GREATEST THING IN ,THE WORLD,

Now let us realize to ourselves how it is, that to know Him
and become one with Him, we must love Him. Let as take
our human relations. [Is-it by birth and caste, wealfh gnd
possessions, learning and knowledge, that one is brought nester
to unother? - Are not all these barriers' dividing one from
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another? By all these means, one regards himself as raised above
all other less favoured individuals. It is learning that puffeth
up a man. The ‘1’ ness and ‘minc ness’ become more and
more developed in these men. So these means can never lead
one nearer to another. Then what other means have we? It
is love, love in all its gradations from pity upwards. Thi

is the greatest Thing in the world, as Prof Drummondt uly
said. It is the ideal of both theistic and atheistic systems of
the world

Love is the basis of all human society, the rock on which it
is built. This will appear so from the mere heads of the
chapters in @ewepw in the sacred Kura)l. It is the one thing
which binds man to man, the parent to the child, friend to friend
and the woman to the husband When this prevails, the
distinctions created by birth, possessions, and learning, all cease
It is this which impels the servant to engage in his master's
service, the mother to sacrifice herself to the child, the friend to
give his life for his friend, the lover to forget himself in the
Joved. All the noblest acts of heroism, philanthropy, and
martyrdom, arise from this one source. It is this love which
as we have seen, gives rise to the other great fact in Being,
namely, Sacrifice. Even naturalists have discovered the connex-
jon of these two facts, Love and Sacrifice, even in the case of
lower animals. And should not this law hold good in higher
realm than the animal and social 7 And it is to lead to this end,
we have all along been trying.

. KNOWLEDGE NECESSARY.

And in this place, the importance of knowledge cannot be
ignored. One has to enter a railway platform and watch one
of the ever-recurring scenes,

The compartments are crowded more or less. Fresh passen-
gors try fo rush into it. The persdns, 1mpelled of course by their
wnwmiw;. resist the intrusion. Actua)l fights ensue. Some
af them try to get in somebow, They stand for a while.



THE FOUR PATHbA. 21%

Those who have comlortable seats are pierced by their own
hard heart and they pity and relent. A small space is found
for the man who stands. They naturally soon after fall to
conversation They discover soon their mutual friends and
relations, and by the time they leave the train, they become the
mqgst affectionate of people, and the parting becomes a sorrow.
WhereRy, was this mutual hate turned into love? It is by
knowledge We are 1gnorant, all of us, how intimately we are
related to each other. We are all god’s servants, His children
in fact, and’may be, we can sharé in Ris fellowship. The whole
world is ensouled by Him. We are members of His body,
says Srikantha

THI. TRUI WORSHIP

“Wherefore, the whole universe is ensouled by Siva. If any
embodied being whatsoever, be subjected to constraint, it will
be quite repugnant to the eight-bodied lLord, as to this, there is
no doubt. Doing good to all, kindness to all, affording shelter
to all, this they hold as the worshipping of Siva.”

Here, in this last sentence of Srikantha, do we get at the
real essence of all religion  What is Siva ? It is Love. What
is worship of Him? Loving Him. How can we love Him, whom
we do not know? Nay, we can know Him and do know Him
though. We do not perceive each other’s souls or minds and
yet, we love each other. It is the body we know, and it is on
each other’s body we manifest all our love. We do willing
service to the body only of our elders, masters, teachers and
parents. Itis on that body we love, We lavish all our wealth
and labour. So can we worship and love Him by loving His
Body which is the whole umverse of Chétana and Achétana.
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‘Thou dwell’stin all the elements,” tis said ; and yet

‘Thou goest not, nor com’st,’ the sages thus, have suny

“Their rhythmicsongs Though, neither have we heard, nor lezrnt
Of those, that Thee by seeing of the eye, have knon(:f.’

Thou King of Perup-Turas, girt with cool rice-ficlds,

To ponder Thee is hard to human thought To us.

In presence come! Cut off ourills! In mercy make us Thine!
Our mighty Lord, from off Thy couch in grace anse!

As [ pointed out above, knowledge 1s an essehtial requisite
of our love. As knowledge grows, Love will grow. The more
and more we undeistand our nearness to each other and to God,
more and more will our love grow. The knowledge and love
prevailing between master and servant is weaker than between
father and son; between friends it 1s higher, and in the case of
lovers, 1t 1s highest

THE THIRD POSSIBILITY,

I must here point out a Psychological Law which | may
state as the basis of this experience and which I may state as
the third possibility.

It is the peculiar nature of the soul or mind, whereby it
identifies itself with the thing it is united to. This aspect is
alone fully discussed in the Siddhinta Sastras. St. Meykapdan
calls it ## o4& gse and in the commentaries as srisszer
wereronse, St. Tayumianir paraphrases it as wr@ srer giupSer
Hosr Dusvueds Bppsd, The human soul is a mirror—a crystal.
It becomes dark when darkness covers it. A man can be
judged by his associates. He can be good or bad as his
associates are. With the world in union, the soul has
becorne’ identified with ‘the world, and lost its individuality.
In God, it has become Sivam :losing its individuality. In the
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full glare of mid-day sun, I challenge one to see the mirror.
What one will see if he has courage enough to see it, will be,
the full radiance of the glorious sun, which will blind him
at once.

Says Professor Henry Drummond : * All men are mirrors,
that is the first law on which this formula is based One of
the apres,t descriptions of a human being is a mirror.’

Professor Drummond states this LLaw as the Law of Reflec-
tion and Asaimilation, or Law of Influence, or Law of Identity
as we may call it, & #& yse He instances the iron which
gets magnetised and.becomes a magnet “ @@ueudasrigw Popd
O par@p% 'i; a mirror, getting rid of its dust, reflects the
glorious light and becomes merged with it and lost.

HOW THE SOUL MERGES AND LOSES ITSELF. 4

Only one word about the meaning of the words ‘merging '’
and ‘losing,’ before 1 continue the thread. 1 quote from a text-
book of science :—

“When a river enters the sea, it soon loses its individuality,
it becomes merged in the body of the ocean, when it loses its
current and when, therefore, it has no power to keep in suspen-
sion the sediment which it had brought down from the Higher
lands.” Please reread the lines in this way and the application
will become clear, ¢ When the soul loses its individuality (its
feeling of 1 and mine) Ahankaram or Apavam, it becomes merg-
ed in God when it loses its karma, and when, therefore, it has no
power to keep in suspension its mala, with which it was
associated from the beginning. This losing of self is the real
sacrifice, brought about by love. It is this sacrifice ve, we are
asked to make as we enter the Temple precincts -1 the
moment we make it, our vsspew will leave us and we will
become s#8 the Blissful Sivam. '

., We likened the soul to the mirror-and the following passa-
g@s from the upanjshats may be considered.
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‘““ As a metal disc (mirror), tarnished by dust, shines brigth
again after 1t has been cleaned, so is the one incarnate person,
satisfied and freed from grief after he has seen the real nature
of himself.” *“ And when by the real nature of himself he sees
as by a lamp the real nature of the Brahman, then having
known the unborn Eternal God, who transcends all tattvas, he
is freed from all pasa."”

“ From meditating on Hun, from joimng Him, from becom-
ing one with Him, there s further cessation of all Maya m the
end.” In Drummond’s language these verses read—* See God,
reflect God and become God.” .

Students of Darwin will have noted how pvwerful is the
law of assoctation and assimilation or identity in the animal
and human evolution. Persons who are ever associated with
pigs get piggy faces, and with horses horsey faces. In the case
of a husband and wife, when they have been perfectly loving, it
has been found, to. effect 2 complete assimilation of their {acial
features #7#05  Such is the power of the human mind, it can
lower itself to the very depths of the brute or it can raise itself
to'the very height of Godhood. This law is spoken of in our
text-books as the law of ‘garudadhyanam.’

This brings us to the very end of our subject.

We cannot know God really by all our religious rites and
performances, repetition of prayers and formulas by sagupa or
ﬁirguna worship, with or without idols, and even by the highest
ybga, except when His grace and Love fills us all and we lose

ourselves in this Love.

/
Look at ow St. Meykandan ridicules this idea of the Yogi

that he knows God.

% If it"can be meditated, then as an object of our senses, it
‘#wumes Asat. If you regard it as not conceivable by our
(inmml and external), even ‘then 1t is of o use. If. you
mmp;iﬁ,ie it as heyond contemplation even then it gives you
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no benefit as it is a mere fiction. If you contemplate it as
yourself, this is also fiction Giving up these fictitious ideas
of God, the only way to'know Him is by understanding with
His Aru} or Grace.”

THE FOUR PATHS.

So that all our understanding of Him till the final goal is
reache -will be merely fictitious, or use a better word, sym-
bolical. The conception whether that of the Bhakta or Yogj,
Hindu or Chrlsuan will only be symbolical. We introduce a
real element into it when we intioduce love in our conception of
God. And this conception naturally divides itself into four
forms, that of master and servant, parent and child, friend and
friend, and lover and loved. All other conceptions can be
reduced into these four. There are love and knowledge in all
these different forms of Bavana or Sadana. Asvour Lord and
master, we do Him and His bhaktas, loving service and
obedience and reverence. In the master, we lose our own
identity. To the father and mother, obedience and service and
reverence and love 1n a greater degree is exhibited. To the
friend we can say ‘1l am he,’ ‘he is myself,’ ¢all mine are his’
and ‘all his are mine." Inreal life, this ideal of friendship is rarety
manifested. Our pcople could hardly appreciate the act of the
saint who gave his wife to the bhakta who demanded her of him.
How would you like the pourtrayal of HHall Caine of thelowborn
and illiterate Manxeman who loved and continued to love more
and more the high born and cultured aristocrat who betrayed
him, cheated and robbed him of his betrothed, and forfeited all
claims to regard and respect ? It was because his friendship
on his own part was sincere and true.

It is this ideal of the friendship and-the Biavana required
under it which reveals the meaning of the formulas of Tatva-
masi and Aham Brahmasmi, given out as the mantras to be
practised by the Yogi. In Yoga, the identity of Bavana is fully
reached. . When we understand this fully, we can understand
all’ the, episedes in the life of St. Supdara, -who was of the

a8
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very image of Soma Suydara and whom God chose as his
own ‘friend.’
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He, the seven notes, their joy, the sweet ambrosia, my very frie.d
who is with me even in my mischiefs, my Lord who gave me my beauti-
ful-eyed Paravai, my Lofd of Ariir, how can 1, the poor fool, be sepaiated
from Him?

In life, have you felt the hundredth part of this love for
your friend, the gnawing pain at heart whea you were
separated and the boundless joy when you met ?

These are then the four paths or margas, Charys, Kriya
Yoga and Jfiina, otherwise called Dasa, Satputra and Saha
and Sanmarga And the various duties assigned under each,
are only such as our love of the master or father or friend or
lover will induce us to manifest in tokens of our love. These
duties are meaningless except as tokens of our love and as
disciplining us to love and love more God and his creatures.

aexCGu & pasrilenpi® wps S 6
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Even though, with bones for firewood,

The flesh is torn to lines and burnt, like gold in fire,
Except to those who internally melt themselves into Love,
God is not accessible.

Thesé duties are for the Dasa Margi,
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The easy dutes, lighting lamps, culling flowers, sweeping and wash.-
ing the temple, praising God and assisting in His seivice of abhisheka,
cooking food, constitute Dasamdrga.

Our christian friends who regard our hullding temples and
spending in ornaments and flowers, will scarcely realize why
mllhons of money are spent on churches and church deco: ations.
The“’r*oney spent in flowers on Easter and Christinas festivities
in churche= comes to a million or more each year. Christ
rebuked the man who held the joint purse and who objected ta
Mary's wastmg that prectous scented-oil on Christ's feet. [t
was not the value of the oil that was worth anything, but the
love that prompted that sacrific was worth all,

But it is not by costly gifts alone, we can mamfest our love.

The duties of Satputra-mdrgr are as follows,
o s are g Qurmao, 1878 o
HFIL FOLBL RILEL wiif L&IT).0
Cob s B aramph o8k o' s LV 0BG
QFOP DB E T wikEral 50,
Puja, reading, recitiry prayets
Japa, true tapas, and truth,
Punty, loving, offering food
Constitute Satputramarya
HATITSEN YT wil 5yl F 6 Bl ST
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Punifying ourself by Adhdra and Naj: Sodana, and becoming poss-

essed of 18 Saktis, and entering the Temple of Jfinakisa (Chidambaram),
and getting 11d of one's senses and mind is Sahamirga

The eight forms of Yoga referred to are Yama, Niyama,
Asana, Prinayama, Praty&fi‘a Dharana, Dyana and Samadhi,
and we note only here the definition of Yama and.Niyama.

Yama is Ahimsa, Satyam, refraining from theft, celg:bacy
ar chastity, wm ercifulness, devoid of deteitfulness, contentedness ,
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courage, taking little food and purity Niyama is performing
tapas, japam, and vratam, believing m God, worshipping Him,
reading and meditating on the Sastras, being cheerful, fearful
of evil, and intelligent.

‘The duties of Sanmarga are stated as follows.

usursL FeBOuB i ar silips
sPwraesrro eflus oFlg g
Gglfurs eemenoi Qannlurgws oy
wayFeun e Fevevi en.L w1evFerwniiaQuw
Getting rid of one’s pasutvam and FPiasa, becoming One with Pati,
melting the heart which never melts, in love, enterning the True Presence
which one can never know, and standing steadfast there, ar® Sanmarga.

These four sddanas are so arranged that one may lead into
the other. And the forms and symbols 1n each are so chosen
that, as one reaches the higher path, fresh meaning and fresh
beauty and life burst forth, as his own intelligence and love
ripen to receive the fresh life.

The temple built of brick and mortar becomes the very
soul and heart of the Yogi and the Sivalintga becomes the
Loving Presence and Light of the Supreme. The food wef
offered by the devotee, gradually comes to mean the sacrifice of
finava or goQurgic,

The beauty of such books as the Tiruvagaga, Devara and
Tiruvaimol, consists in this, that it furnishes the required
mental.and spiritual food to the illiterate and the most cultured
minds,

That these four paths are natural divisions, it will be
readily perceived. The world’s great religions may be ranged
under one or other of these heads. Mahomedanism and the
ancient Judaism fall under the first division. It was the merit
of Jesus Christ that he brought, into greater prominence, the
Fatherhood of God. [I'he following quotations from the Bible
will show that the other paths are not umecognized by Jesus

Christ.
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“Ye call me Master and Lord, and ye say well, for so [
am.” St. john. xnt 13

“ Little children, yet awhile, I am with you; a new com-
mandment I give you. That ye love one another, as I have
loved you, that ye also love one another.” xii1. 33. 34

t‘l}f_ ye love me, keep my commandments. xiv 13

“Greater love hath no man than this, that a man lay down
his life for hisefriends.” xv. 13

“Ye aré my friends, if ye do'whatsoever 1 command you.”
XV. 14.

‘“ Henceforth I call you not servants; for the servant
knoweth not what the master doeth, but I have called you
friends, for all things that I havc heard of my Father, I have
made known unto you.” xv. Is.

“Ye have not chosen me, but I have chosen you.” xv. 16.

“That they all may be one; as THOU, FATHER, ART IN
ME, and [ in thee, that they also may be one in us**.” xvii. z1.

“l in them, and thou in me that they may be made perfect
in one*** " xvii 23

When [ spoke of these higher aspects of Christ's teaching
to a missionary, he observed to me that it only struck him lately
that fellowship with God was a higher spiritual condition than
fatherhood of God. Among ourselves, the Madhwa system
may be said to be pure Dasamarga. The Ramanujah in its
popular aspects, is Dasamarga and Satputramarga and a little
more. Sankara's system will be Sahamiarga. But the mistake
is made, in not understanding that these truths are only sym-
bolic and then, they are apt to become dogmatic. I have seen
Christian friends contend that God 1s our rea! father,as Vedin-
tins and Yogis may declamm that thére is no other God but
the self.

A true and universal religion will combine all these varioys
paths which are required and necessitated by the varying
degrees of man’s intellectual and spirityal development.
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And then, we will not see the mote in our brother's eye,
and will live in peace and amity for ever.

I only need quote to you one verse from the Gitd, where all
these four paths are set forth.

“Therefore, with bowing and body bent, ! ask grace of thee,
Lord and Adorable, as father 1o son, as fiiend to friend,. 1t is
meet, O Lord, to bear with me as Lover to Loved.”Z ] may
also observe that Saivaism of to-day, which I regard as the true
modern representative of the historic religion of the Gita and
the Mahabharata period, combines all these four paths and its
great Saints Appar, Jfianasambandar, Supdarar and Manikka-
vigagar are regarded as teachers of these four paths.

More than all this, I wish to emphasize the fact that love is
the essence of all real Religion, and real worship of God is the
worship of God's creatures and loving them one and all without
distinction of caste or creed, as observed by Sri Kantha, and
unless this is fully recognized and practised, no real spiritual
progress is possible.



THE PERSONALITY OF GOD
ACCORDING TO THE SAIVA SIDDHANTA.*

It will be interesting to note that, it was about 12 years
ago, we brought out our first work in English on the Saiva
Siddhanta Philosophy from Tiruppattiir, and we have eontinued
ever since, to work hard at it, and, our translations of Siva-
jianabodham.’ ‘Sivajfianasiddhiyar,’ ‘Tiruvarutpayan,’ along
with our contributions to the Siddhanta Dipika, during the last
ten vears, and Dr. G U. Pope’s ‘Tiruvagagam’' form the only
bibliography on the subject in English. And we are glad to
note that, within the last few years, considerable interest in the
subject has been awakened, and several European missionaries
have made a special study of the subject, and have discussed
it before missionary societies and in the public press. We
quote the latest opinion from the Christian College Magasine,
Vol. XX, g, from the pen of Rev. W. Goudie.

“ There is no school of thought and no system of faith or
worship that come to us with anything like the claims of the
Saiva Siddhanta.

“This system possesses the merits of great antiquity, In
the religious world, the Saiva system is heir to all that is most
ancient in South India; it is a religion pf the Tamil people, by
the side of which every other form is of comparatively foreign
origin.

“In the largeness of its following, as well as in regard to the
antiquity of some of its elements, the Saiva Siddhayta is,

beyond any other foirm, the religion of the Tami] people and
ought to be studied by all Tami] missionaries.

F Lo —

* Reprinted from thc New Rcfomr 1907
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“We have, however, left the greatest distinction of this
system till the last. As a system of religious thought, as an
expression of faith and life, the Saiva Siddhangta is, by far the
best that South India possesses. Indeed, it would not be rash
to include the whole of India, and to maintain that, judged by
its intrinsic merits, the Saiva Siddhanta represents the high-
water mark of Indian thought and Indian life, apart, of geurse,
from the influences of Chnistian Evangel ”

And we had remarked in our introduction to ‘Tiruvarut-
payan’ or ‘Light of Grace': “And there can be no dotibt that we
have, in these works, the brightest and largest gems, picked out
from the diamond-mines of the Sanskrit Vedantic works, washed
and polished and arranged, in the most beautiful &nd symmetri-
cal way, in the diadem of Indian thought.”

Through want of active propaganda, by means of lectures
and conferences, the subject is not properly brought to the

notice of the English-educated public, and appreciated by
them as 1t deserves to be, and we are, therefore, much obliged

to the editor for having allowed us to contribute a paper on
the subject.

Despite the opinion of a few European and Indian scholars,
who would trace Saiva Siddhianta to a purely South Indian
source, we have all along been holding that Saiva Siddhanta is
nothing but the ancient Hindaism in its purest and noblest
aspects; and it is not a new religion nor a new philosophy, and
it can be traced from the earliest Védas and Upanishats. We
do not hear of anyone introducing Saivaism at any time into
India, and the majority qf Hindus have remained Sai vaites from
before the days of the Mahabharata.

The ideal of the Highest God has, from the beginning, been
centred round the pérson of Rudra, or Siva, and in the Rig
Veda we find lhm described as the ‘“Lord of Sacrifices and
Prayers,’” and we find this mantained, in the days of Valmiki,
when beliefs in other deities were slowly gaming ground.

Consistently with this position in the Rig Veda, the Yajur
Veda declares that “There is only one Rudra, they don’t allow
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a second,” “Eka-éva-Rudré Nadvitiyiya tasteh” (kanda 8, 6,
10). “He who is one is called Rudra,” *Ya Eké Rudra Uchyati.”
And St. Tirumiilar declares accordingly:

sarpyer nCer ufl 7w _aeflarer wer
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The only One is He ; The second is His Sweet Grace (ga.ktij.

He stod in the Three; He uttered the four (Dharmas).

He conquered the five (Senses) ; He spread Himself out as the six
(Adharas).

He stooq transcendent as the seventh, knowing the eighth.
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* Soham’ is Védanta ; One only (without a second) ie Siddhadnts.
In the imperishable Turiya, after seeing the seif (Atmadarsan),
Thou unitest with the Parabrahman in Sivayoya.

Thou canst attain the rare Siddhi, losing mala

“God is only one.” “Siddhanta declares there is God alone
without a second "’

The first mantra, it will be noted, is not so well known
as the mantra *“ Ekamevadvitiyam Brahma’, occurring in
an Upanishat of the Sama Veada; and Max Muller has
shown that the use of such words, as Rudra, Hara, Siva,
to denote the Highest God, is much earlier than the use
of such words as ‘Brahman’, ‘Atman’ and ‘Paramatman’;
and, in fact, these words do not occur in the Rig Vada
at all to denote the Highest God. And we may also point
out that the word ¢‘Nadvitlyam’ occurring in the Yajur
Véda is certainly a more ancient and original form of the
word than !Advitiyam’, which has been obtained by the
elision of the letter ‘n’.

29
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And St. Meykandian comments on this mantra in the
following verse:— |

“oarQ per p o oS rinen @B, usand
qarl par pbuns §Csn@ Yor &mesw — s eor el npsh
s sriseflarmpn &5 raulifierQmpe
BiBr0pQsr s Boic.”

“The Védic text means there is only one Supreme Being
without a4 second. And this one is the Lord. You who say
*there 1s one,’ is the PPaSu bound up in PzaSa. <['he word
‘. second-less’ means that, beside God, nothing else will exist, as
when we say that there will be no other letters (consonants)
when the vowel is not.”

No consonant sounds cail possibly be formed unless the
vowel sound is uttered at the same time; and this will justify us
in stating that the vowel is alone, without a second; and yet the
vowel is not the consonant nor the consonant the vowel., When
we utter the consonant sound (@ud e g or & & ey e), the
vowel and the consonant are linked 1n a peculiar, inseparable
and eternal manner. This is the link or relation between our
own human body and the mind (e or @i and eulr). And
from analogy we say there is a similar link between God and
the world (including souls). And this link or relation is called,
in the Saiva Siddhanta, ‘the Advaita,’ and the philosophy,
postulating this peculiar link between God and man, is called
the ¢ Advaita Siddhanta Philosophy.’

But how does the One link Himself to the many, and be-
¢ome the many, and divide Himself among the many as it were?
Bt. Tirumilar postulates “searpasrmCor @ 1rar® Haer Bersymer’
¢ He is the one ; the second is His Grace (Aru})” This division
of Him is brought about, because He is also Grace or Love,
His Sécond is His Sakti. He is one with His Sakti or Love,
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“ The ignorant say, Love and God aie different,
None know that L.ove and God are the same,
When they know that Love and God are the same,
They rest in God as Love.”

And accordingly, also, St. Meykandan postulates his second
Sitra, in which he declares that God is one and different from
the.world and the souls, as I{e1s one with His Ajfia-Sakti,
which is all Power, all Intelligence, and all Will and all Love.
And in the, last argument, he shows that as God is Pyre
Intelligenve, this one-ness, or union with the world, or omni-
presence is possible If He was not intelligent, but material
or jadam, this could not be possible,

As sucl?, Sivajfianabodam contains the shortest definition
of God as Siva-Sat, or Chit-Sat, or Sat-Chit, Sat denotes Go.d
as a Pure Being, in which aspect He can never reach us; Chit
or Aruj or Love denotes His aspect in which He can reach us,
and we can know Him. Satis the sun, which we can never
comprehend. Chit 1s the Light, one ray of which 1s epough to
remove our darkness and enlighten us; and but for that one
ray of light, we can never know the Sun

All other conceptions of God follow from this essential defi-
nition of God as * Sat-Chit ' and, if true, must conform to it. If
not, they must be rejected as false.

From the fact that He is intelligent, it follows also that God
wills and acts.

“ =5 Fularang Cal sarafla gen_ulavn @narwr@.e,
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wsgonrar wsepler g ar wemed Dol feu@uaenrs,
 The form of this Sakt: is Unlimited Intelligence.

If asked, whether supreme Vil and Fower ae also found in this
Intelligence,

We answer, yes. Wherever thére 1s ‘intelligence, ' there are Will
and Power,

Asgsuch, Power and Will will also be manifested by this Chit
akti.”
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And He wills to create the worlds, He creates them, and
resoives them, and reproduces them again and again. He could
not do this purposelessly or out of His mere whim and pleasure;
and, as we know He is all love, He could do it only out of such
love, to help to lift up the erring and tgnorant souls, by giving
them' their bodies and senses, so that they, themselves, may will
and act, and taste the bitter fruit of the tree of knowledge of
good and evil, and be chastened and purified by suffering and
sorrow, and learn to subinmit their will to the' Will of the
Supreme. )

And Kihdasa in s * Kumara Sambhava' declares ;—

“ No selfish want e'er prompts a deed of mine:
Do not the forms—eight varied forms—! wear,
The truth of this to all the world, declare.”

And these eight forms, he mentions in his invocation in
« Sakuntala.’

“18a’ preserve you! He who is revealed,
In these eight forms, by man perceptible.—
Water of all creation's works the first ;
The Fire that bears on high the Sacrifice,
Presented with solemnity to Heaven ;
The Priest, the holy offerer of Gifts ;
The Swun and Moon those two majestic orbs,
Eternal Marshallers of day and night.
The Subtle Ether, vehicle of sound,
Diffused through the boundless universe,
The Earth, by sagés called the place of birth,
Of all material essences and things,
And Aisr which giveth life to all that breathe.”

St. Appar has the following verse :—
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“ As Earth, Fire, Air and Ejaman (of sacrifice), as Moon, the
Sun and AkaS, as Ashtamirti, as goodness and evil, as male
and ivmale, Himself, the form of every form, as yesterday and
to-day and to-morrow, my Lord with the braided hair stands
supreme.’’

St. Manikkavicagar has the folfowing verse .—
Y dlevob T Q@i @lywi Feralsiy dovruusCener
HV@WRPWE SCEHE 7R AUGHE LT LI SR 1 § 518 60 (07 6 .
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Earth, Water, Air, Fire, Sky, the Sun and Moon,
The sentient man, these eight forms, He pervades
The seven worlds, Ten quarters, He the Qe
And Many, He stands so, let us sing.

He pervades these eight forms ; they form His eight bodies
and hence Siva is called Ashtamarti.* By this is established
His Antaryamitvam or Omnipresence, or Immanence in all
nature, as He is Chit. But He is beyond all these forms and
beyond all nature and man.

———

% As pervading these forms, He gets eight names also. The follow-
ing verse is usually quoted but its source is not known.

“ Prithivyd Bava, Apah Sarvah, Agné Rudrab, Viyidr Bhimah
AkAsasya Mahadevah, Siryasya Ugrah, Chandrasys Somah, Atma
nah Pasupatih.”

Srikagthadivichrya comments on these nmmes in his Bhishya

ea L i. 2. as follows:

As to Brahman being the subject of eightfold appellation: The
Supreme Brahman is the Being denoted by the eight appeliations of
Bhkava, Sarve, I3dna, Palupati, Rudra, Ugre, Blima, Maohadéva. Though
He is denoted by all wards, He is designated specially by Bhava gnd
dthet like words, indicative as they are of His Highest being: it does not
fallow thut Hs is not desighated by other words than these eight:
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The fumous passage in thei7th Brahmana of the 3rd chapter
in the Brihadaranyaka Upanishat deals with God being imma-
nent in nature and in man.

R

Brahman is called Bkava because He exists everywhere at all times,
the root * bhi " meaning satta or existence. We are taught that Brahman
is the Existent, runmng through all things. Accordingly the Sruti eays ;

¢ Existent alone, my dear, this at first was, one only wathout a
second.” (Chha. Up. vi, 2)
“Truth (Existence), Wisdom, Endless is Brahman.” (Tait Up. i, 1,)
“He who 1s existent, who dehghts m Prapa, whbse joy is m
manas. (Tait. Up.1,6)
“The ineffable glory * (Mabhinardyana Up 24 )
end so on. As running through all things—as for instake * jar exssting "
cloth exsstsmg—it 1s evident that Brahman, the existent, constitutes the
upadina or material cause of all The jar, for instance, always assoriated
as it is with clay, 1s said to be made out of clay, ie., bas clay for its
upadina. Thus Brahman, the existeut, 1s designated by the word Bhava.
Brahman, the all destroyer, 1s designated by the word Sarva, derived
from the root “ Sr1” to destroy, Brahman 1s spoken of as the destroyer
in the following passages .

“ Hail| hail! therefore, to the Destroyer, to the Great Devourer "
(Atharvasiras Up)

“To whom the Brahmanas and Kshatriyas (are as 1t were) but food "
(Katha. Up. i, 25.)

Brahman is denoted by the word * Isana,” the Ruler, as endued with
the unconditioned supreme sovereignty, as revealed 1o the passage, “ Who
rules these worlds with His powers of ruling.” (Atbarvadiras Up.)

As the Jovara or Ruler must have some beings to rule over, Brahman
is denoted by the word Pasupats, Master of Pasus or subject beings (souls).
Thus, the Sruti says .

# Whom—the four-footed as well as two-footed souls {pasus)—
Pasupati, the Lord of souls, rules,” (Taittiriya Samhita I1L i, 4.)

As Pafus (souls) are so called because of pasa (bond), Pasu stands for
both Pasu and Pasa. By this epithet, Brahman 18 shown to be the Ruler
of chst, and achs?, of matter and spirit.

Beahman is called Kudrs as expelling the malady of samsdsa, 85 we
aresald in the passage : |

.4 The knower of Atman crosses beyond grief * (Chha. Up. vii. 1.)
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Beginning with the verse, “ yasya prithivi Sarira, &c,'' * *
i« He who dwells in the earth, and within or different from the
earth, whom the earth does not know, whose body (sarira) the
earth is, and who rules the earth within, He is thy Atma, the
Rulm within, the Immortal,” * and giving similar statements

Brahman is called U gra or Flexce, because He cannot be over-
powered by other luminaries, as taught in the passage .

“ Not there the sun shines nor the moon and stars.” (Sveta. Up.

vi. 14.p
As the regulator and the source of fear to all sentient beings, Biah-
man is known by the name of Bhima or Terrible. The Sruti says;

“ By fear of Him does the wind blow " (Tait. Up. 1i. 8.)

As Great agd Luminous, Siva is called Mahadeva. So the Atharva-
giras Up. says:

“For what then, is He called Mahadeva?—As having abandoned
all things, He is adored for His Atma-Jfiana or spintual wisdom
and for His yogic glory ; wherefore He is called Mahadéva.”

That Being called Siva, known as fres from all taint of Samsara
and as the repository of all that 1s good, is, because He is of such a nature,
the cause of the birth &c, of the whole world, Since a Being of such a

reatness can be the twofold cause of the world, That (Being called
%iva), endued as He is with such a greatness, is called Brahman. He
has also been proved to be the seat of Bliss and such other attributes;
wherefore it is vain to raise the question whether Bliss etc., can constitute
Brahman, each by itself. From the passage * one should know Maya as
Prakriti ”, it may be seen that Maya is the Prakriti or cause, that Mayid
being I§vara essentially, as taught in the concluding part of the
sentence:

“And know l§vara as the possessor or the seat of the Maya.”
(Svetasvatara Up. iv, 10.)

Brahman, associated with the sikshma ®r subtle chit and achit, is the
cause ; and Brahman, associated with the sthiila or gross chit and achit,
is the effect. Wherefore the Siddhdnta or demonstrated conclusion is,

that birth etc, of the universe foim the distinguishing marks of
Brahman.

* Amyita a word which . frequently occurs in the description of God,
is a neme of Rudra, in the Rigvéda (1. 43-9).

“ Whatever beings are Thine, Awmyita, in the Highest place of the law

on j#¢ Sumitnit, in its centre, O Soma, chetish them, remember them, whb
“bbnour Thee™
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'regarding water, air, fire, &c. ®* * it ends with * He who dwells
in Vijiiana (soul) and within or different from Vijflana, whom
Vijiiaina does not know, whase body Vijfiina is, who rules
Vijiiana within, He is thy Atmi, the Ruler within, Immortal.

That God is different from all nature and man is further
brought out by the famous ¢ Neti, N&ti’' verse of this same
Upanishat (3-9-26), which Parafljoti Munivar translates and
expands in the following lines :—
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1 God Sundara who is described as ! not this '’ * not this' ",
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“ The Sages declare, ¢ He is not the five elements, not the senses, nor
sensations, nor the Andakaranas, nor the soul ;
He is the deceitful nothing * which the Védas fail to discover”.
The Supreme is adored as the Creator, Hara ; as Protector,
Satikdra ; as Destroyer, or Reproducer, Rudra; and as Bliss-
giver, Siva. God is called “ cengen sarer "' * as possessmg

N —_——

*The word ¢Veli' in Tamil means a ¢ void space ' aud corresponds to
the Telugu word * Bayslu' which sage Vémana is very fond of using.

* St. Tiruvaljuvar:
Caraflss @uir A p wem LevCas Gwawn e &srer
E0%UY Qe EaRE 5%,
Like the senses not epjoying the: proper sensations
Is useless the head, not bowing to the Lord with eight attributes,
The Commentator Pariméla]agar says, these e:ght are defifed in
the Saivigamas. They’ are frequently mentioned in the Purapas also.

Srikagfha Sivichirya comuments on them as follows in his Bhishya on
L.i. 3, quoting the Védic sources of these attributes.

- * Admittad that birth etc., as attributes inhering in the universe,.do
pat pesipin to Brahman ; still, they righﬂyconshtuta the defining marks
.%ﬁw A8 ope closgly conpected with the universe. The Entity
Wﬁ%mmedoftheatmbuhofmwmandsommd





