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eight attributes and they are as follow :—Sclf-dependence,
Purity, Self-knowledge, Omniscience, Being Ever Free from
Sin, Supreme Graciousness, Unlimited Bliss.

denoted hy the eight appellations, is said to be Brahman, the cause of the
universe * and to that Entity alone, Bliss and all other like atiributes
point. The attributes referred to are Omuniscience (Sarvasfiats), Ever-
contentedness (mifyal»sptata), Beginningless Wisdom (Anddibodhata),
Independence (Swvatartrati), Never-failing Potency (Nitydiuptasaktsta),
and Infinite Potency (Anantasakiiia).

Omnischence (Sarvajiata) consists in all things becoming objects of
direct perception—of stainless intuitive experience—independent of all ex-
ternal organs of sensation. It is known to inhere in Brahman, from such
passages as' 'y Who perceives all and who knows all, whose essence
consists of knowledge.” (Mupdaka-Upanishat. [.1. 4). Thus the cause
(of the universe) 1s Brahman who knows the appropriate ways and means
of building up the several bodies suited to all sentient beings for the reap-
ing of the fruits of therr multifarious acts.

Ever-contentedness (mtyatriptata) consists in being replete with un-
surpassed Bliss, wherein there is not the shightest trace of distress Hence
the revelation “ Bliss 1s Brahman " (Tait. Up. 1 6). That Bliss (ananda)
which—introduced in the words * There 1s yet another Atman who is
composed of Bliss,” (Tait Up 1. 5), and carried to the culminating point
of unsurpassed Bliss by repeated multiphcation in the passages beginning
with “ Here follows the measuring of Bliss” and ending with * that is the
_unit of Brahman’s Bliss” (Tait Up. 1. 8), 1s the attribute of Para-Brah-
man is figuratively spoken of as Brahman Himself in the passage * Bliss
1s Brahman,"” because of the abundance of Bliss in Him. Brahman who
delights in enjoying such a Bliss is said to be ever-contended. Ttre en-
joyment of this mighty Bliss on the part of Brahman is effected through
manas only, not through external organs of sensation. Hence the passage,

“ There is Brahman who is akaSar$arira (whose body 1s light),
satyatma). (Elimself the existent) prandramae (whose joy is life),
maa-a anda (delighted 1n the mind), santi-samriddha (perfect in
peace), and amrste (immortal).” Tait. Up. i. 6.

Here by dkasa—literally, that which shines all round, the Light—is meant
the chit-ambara, the ether of spirit, the spirit-light ; but not the material
akisa or ether, because the latter can mark no distinction (5. ¢., the latter
cannot serve to Histimguish Brahman from other things in nature). The
chit-ambara here referred to 1s that Supreme Power (Paranm-gakti)y that
'bighest cause, that ocean, s it were, from which spring nup all the losts
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Then follow questions whether God should be said to
possess form or no form, whether He should be regarded as
Saguna or Nirguna, Personal or Impersonal, and so on.

——e e e

of bubbles, the mundane eggs of all groups. Brahman, whose form is that
sitpreme light, is spoken of in the Sruti as * akasa-sarira.” That chid-akisa
is the highest cause 1s known from such passages as the {following:
“ All these beings take their nse from Akasa and return into
Akasa.” (Chha Up I ix. 1),
# He who is called Akasa is the revealer of all forms and names”
(Chha. Up. VIIL xiv. 1.)
Satya#mnu He who 1s the Satta or enistence. Pranarama, He who
delights in Prana, the chsi-ambara-sakts, the Power of Splrltual light, the
Basis of all, constituting Brahman's own essential nature. Mana- ananda ;
He whose joy is in Manas (mind), not in the external organs of sensation.
Here, too, ¥ 3nanda” refers to the spirit-light, the chst-ambara, the Praknti
or cause. Accordingly the Srut: says.
“ Who could breathe if that Bliss, that Light, exsited not.” (Tait,
Up. III. vi3, 1.)
Santi-samriddha : He who has attained to Sivatd, to Siva’s condition.
Ampita . He who has been free from time without beginning.

Thus, it is seen that Brahman who is essentially Existence, Intelli-
gence and Bhss, and whose essential nature is the Supreme Light, enjoys
the¢ Bliss of His essential nature by mind alone, independent of external
organs of sensation, as implied by the epithet “ Mana-ananda™ This
spithet also implies that the emancipated souls who have attained to the
‘gtate of Brahman are possessed of the anfgh-karara or mind, the organ
which acts independently of external organs, and by which they ex-
perience the unsurpassed bliss of their essential nature. Wherefore,
wityalyipta or ever-contented is Brahman, enjoying the infinite Bliss of His
esgential nature by manas which is pure bodhg-sakts itself the faculty of
knowledge which can act independently of external oigans Thatis to
ﬁy, for Him there is no necesszty for the slightest joy of the world (sam-

sira) external to Himself.

+ 1T he possession of unsurpassed knowledge——which 1S svdtds-stddha,
a&!-bmshng or inherent,~--constitutes what is called aradibodistva or beg-
Mi&gw wisdom. Indeed, the antah-karana, jfidna or knowledge, which
Iy the organ whereby 1le enjoys the Bliss of His own ‘®ssential nature
Migts through etemity. Whetefore, Braltman is one of beginningless
wisdom, inasmu.h as hnowledge which repels samsédra exists through
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In regard to the question of form or no form, the Siddhapta
is positive that God is neither Rapi nor Ardpi nor Riparipi.
“ Paer SHmay ey §sBCemL. & & smwaear’ ¢ God is neither
Rapi nor Ariipi, neither soul nor matter.” It recognises that
all Rdpa and Arapa are forms only of matter which 1s objective
to our senses, and God can never be objective to us, and cannot
possess any of these material forms or bodies. The nature of
matter is to limit, and God 1s the illimitable and can never be

etermty He s ever free fiom the evil of samsdra and 1s spoken of 1n the
Srut1 as * perfect i peace and immortal.” -

Independence (svatantrata) consists in freedom from servitude to others
and from other marks of mterionty, and in all things other than Himself
being biough’®under his own contiol Independence of ‘Brahman as the
impelling agent of the univeise of matter and spiritis taught in such
passages as the {ollowing:

“ There are two, one knowins (lsvara), the other not knowing,
both unborn, one strong, the other weak.” (§veta. Up. i, g).
“ By knowing the enjoyer, the enjoyed, and the rujer &e.” (§vetﬁ.
Up. 1, 12).
“ But he who controls both knowledge and ignorance, is another.”
(Svetd. Up.v, 1 1).
It is evident that because ot His independence in all matters, Brahman
is the author of all.

" The never-failing potency (Nstyaluptasakistva) comsists inall 1@-
tencies being inherent in His own nature. Accordingly, the Sruti says
# His Higher Power (Pard sikti) is revealed as manifold, as inherent,
acting as force and knowledge.” (Svetd. Up. vi, 8), From this it follows
that the potencies of the universe of spirit and matter are inherent in
Brahman and that He 1s never without these specific attributes.

The possession of unlimited potentialities is what is called Endl¢ss
Potency (anantasaktita). Itis in virtue . of these endless potencies that
Brahman is the producer and the ruler of the world. Accordingly it is
revealed to us that

“ There is one Rudra only.—they do not allow a second—who rules
all the worlds by His powers™; (Atharvasiras Upanishat).

« Who rules all these worlds by His supreme powers of ruling and
producing.” (Atharvasiras Upanishat)., -

As  possessed of endless potencies, Brahman can be the material
eause of the imnfimte upiverse.
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found by any material forms Some would say God is Aripi,
not realizing that matter is also formless as air,. and nothing is
gained by ealling Him Artpi. The fact to be clearly borne in
mind is that God cannot be objective to us, and possess mater-
ial form.

But if it is pointed out that Saiva Siddhanta religion
recognises forms of God and His appearances and acts, itis
answered that these forms of His are not material but are
purely spiritual forms formed of His great love and grace, and
to be perceived not by the human mind but with the divine
grace, ‘yoer HoarrCe Haermer ewen e, St. Arujnandi says:—
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“ All these forms of His are assumed out of His supreme
grace for destroying our evil bodies.”’ And how this is possible
is shown in the following :—

“ As He does not possess the defect as an object of per-
ception, and as He is possessed of absolute intelligence and
power, as He is not possessed of likes and dislikes, the Nirmala
. God can assume any form out of His grace.” And these forms
tire described in the following verse. ¢ His form is Love ; His
-attributes and knowledge are Love; His five functions are
Love ; His organs like arms, feet, &c., and His ornament like
the crescent moon, &c, are also Love. These things are
assumed by the Nirmala God, not for His own benefit but for
the benefit of mankind.”. With which compare the following
verse from the Taittirlya Upamshat —

* His bead is surely Love ; joy His right wmg delight
His left,
Bliss is His Self, Brahman whereon He rests.”

The following beautiful hymn from St. Appar, and the text

from the Magpdukya Upanishat may alse be read ,—
OLUAP T E SBTEHEHD STGYD S
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“ The lLord, with the braided hair, Lives in the Kafichi
burial ground, with His beautiful Uma with penciiled eyebrows.
He has no sin, He is not one of the mortals, and is not to be
compared with any of them Ie has no place, and 1s incompar-
able We can, with His grace alone as our eye, perceive Him,
His form and nature, otherwise none can paint Him, in His real
form and natuse

“ This Atmai is not attainable by explanation nor yet by
mental grasp, nor by hearing many times. By Hun whom He
chooses—by him is He obtained For him, God, His proper
form reveals " (Mandakya i, 2, 3)

It is to be noted also that the various forms in the temple
are mere earthly symbols, necessary in our view for the ordi-
nary human mind to grasp and follow the divine ideals, until
the soul has advanced to a very high stage indeed A mission-
ary friend of ours wrote to say that as regards the use of sym-
bolism, he found it necessary for the educated people, but as
regards its salutary effect on the illiterate people, he {elt not
convinced. This opinion will be found opposed to the common
current of opinion on the subject, but yet it is true, in so far as
it postulates the necessity of the use of symbols even as re-
gards highly educated people.

And we regard the various conceptions of -God, as He,
She and It, as conceptions derived from material forms, and as
such not appertaining to His real essence, but the forms are
necessary for our own easy conception of God:

4 Quenenem odur@l S pr @enafl@sr

wein @) et @@ Wil s 5%y Cepd
“ He is male, female and neuter, earth and heaven and
" none of these.”
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% Qe gyemr allQugy o @upd uar Cuapss
“ Praise be to Him who 1s female and male and neuter.”

Further, the words Saguna and Nirguna are usually tian-
slated as personal, and impersonal, and we have often pointed
out how vaguely and loosely these words are used, and pro-
tested against this translation We will first consider the words

Saguna and Nirgunga. It literally means *with guna,” and
“ without guna’ One school of people would interpret it as

meaning * with good qualities,” and “ without'bgd qualities,"
and that this 1s absurd is seen from the fact that the two words
are made to mean ithe same thing  The word “Guna,” how-
ever does not incan any good or bad quality, byt,is a technical
word as used by the Safikhya and Vedanta schools and as
occurring 1n the Upanishats, Gita, etc It means the three
gunas, Satva, Rajas, Tamas, the qualities of Prakriti or
Pradhana or matter; and as such the words would mean
“with material qualilies’ or * without maferial qualitses ')

St. Tirumiilar uses the phrase “ wsganfszemr s, mukkuna-
pirgunam,’”’ so that no mistake may be made of the word

Nirgunam itself.
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“Satva is condition of wakefulness (Jagrata); Rajas is dream-
condition (Svapna); Tamas is Sushupti; the stainlegs
Turiyam 1s Nnrguna. "

Sp also the Gita speaks of “ Thraigunyo Nirgunaha,"” and
it stands to reason that God cannot be Saguna,’’ clothed in
matter or material qualities, and must be therefore, non-materj-
al, Nirguna. The Supreme God is, therefore, described in the
Upanishats and Gita and 5wa_|nﬁnabodham as Nirguna and
mot as Saguna, as in the following passages .—

“ Thig one God is hid in every bhita pervading ‘all, the
inner dtmd of every dimd, Inspector of all deeds (spectator) in
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whom everything dwells (supporter), the witness, the pure In-
telligence and Nirguna Being; the I8vara of 1Svaras, the
MaheSvara, the God Supreme of Gods, the king of kings, the
supreme of supreme, the “]33" of the universe (Sveta§).
“ Beginningless, Nirguna, Paramatman, Impeiishable, though
seated in the body, O Kaunteya, worketh not, nor is soiled (Gita
13-31) Note Raminuja explains Nirguna as destitute of satva
and other qualities.

“Will pof the Lord, who is Nirguna, Nirmala, Eternal
Happiness, Tatparam (transcending all things) and beyond com~
parison appear to the soul when it gets rid of its faffvas such as
aka§, etc? Will not He appear as a far transcending wonder
and an inseparable light of 1ts understanding?'’ (Sivajiiana-
bodham ix. 2. a.) But certain deities are stated to be Sagupa,
as being clothed with pure Satva or Rijasa or Tamasa, and
they should not be confounded with the Turiya mirti or the
Fourth, the chaturtha, the supreme Brahman, these Sagunpa
beings are merely certain souls from among Sakalars wielding
very high powers and possessing still material bodies.

« Santam ivam advaitam chaturthan’’ (Ramatapm Up.)

vThe word Nirguna 15 the same as the word * gunatita,”

beyond guna or matter ' The word, therefore, implies non-
malerial and therefore pure chit  Christian missionaries need
not, therefore, shy at this word, and they should certainly drop
the word “Saguna,’”’ which technically means material. From
the passages quoted above, especially from the verse. from
Slvajna.nabédham, it will be seen that God is called ¢ Ni 1rguua,
« Intelligence and Rationality and Consciousness,” are not
denied to Him. This 1s made further clear in the following
verses from St. Meykandan and St. Tirumilar,
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When the soul becoming one with God and feels Him,
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He becomes the Supréme Bliss, as God becomes one with the
soul. So understanding Him, will he not know with the soul
what 1§ understood by the soul?.”
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“ That day I knew my God, the same was not understood

by the Gods The bright effulgence lighting the' inside of my
sou!l and body, it 1s said, does not know ! Who else can know ?”

- Of course, it is also said in these works that God ‘cannot
know’ ¢ e Fuwroflur eemrsropar’ and 1t is pointeg out by Siva-
jfidna Svamigal in his Dravida Maha Bashya that this only
medans that God's consciousness 1s not like the consciousness of
the individual man, which 1s limited, and cannot become cons-
cious unless it forgets, and can only understand in relation
(“ change is essential to consciousness'’—Bain). This human
consciouness is called s @ewmig. (God does not possess this
limited s ®@emia). His consciousness is what transcends all
limitation and all relation and i1s absolute, as in His Akandakara,
there is no distinction of this and that, there 1s nothing out of
Him “ Guns@ner avrafover

Coming to the question of God being personal or imperson-
al, we are not quite sure in what sense our Indian writers use
these words, but they mostly take 1t as meaning Saguna and
Nirgupa. There is some difference of opinion as regards the
connotation of the words among European writers. Some use
it as implying individuality and limitation ; others use it as not
meaning individuality, and this is the more prevalent and
cultured opinion. We take the following definitions from a
vocabulary of Philosophy.

‘Person : A being intelligent and free, every spiritual and
moral agent, every cause which is in possession of responsibility
and consciousness, is 2 person. In this sense, God corSidered
a$ a creating cause {s a person.
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“ The intimate relation of God, as Being, to all His attri-
butes and to all His essence, constitutes the Divine Personality;
which for God is His entire Being. God only exists for Him-
self, in a manner infinite and absolute God has relation en-
tirely to Himself ; for there is no being out of Him to which he
can have relation. His whole essence is for Himself and this
relation is altogether internal. The divine consciousness or
personality embraces all that is in God, all of which He is the
reason. ‘ Person as applied to Deity, expresses the defimite
and certain® truth that God 1s a living being, and not a dead
material energy "’

Emerson says that personality signifies true being (Sat)
both concrete dnd spiritual. It alone is original being. It is not
limited. It is that universal element that pervades every human
soul and which is at once 1ts continent and fount of being.
Distinction from others and limitation by them results from
individuality (Ahankara or Anava) not personality (Sat) Per-
sonality pertains to the substance of the soul, and individuality
to its form. Another Christian writer (Rev. J. Iverach) points
out that the absolute and unconditioned Being is Personal is
not a contradiction in terms, such as a round square, but that
it will be true as when we say a white or crimson square,
“ When we speak of the absolute, we speak of it as a predicate
of pure being ; we simply mean that the Absolute Personal
Being is and must be self-conscious, rational and ethical,"must
answer to the idea of spirit. Why may not the Absolute Being
be self-conscious ? To deny this to Him would be to deny
to Him one of the perfections which even finite beings can
possess,”

St. Meykan¢gan and St Tirumitlar had stated the same
question long ago, as we had shown. THis self-conscidusness,
Buwpasyeridfergse, and gra qemige, as we have shown
above, is not to be confounded with the limited s @exriey of the
soul. —

As it 15, Personulity clearly means Sat and Chit, and nei-
ther Sagups nor Nirgupa. Personality is opposed to, Achit or

3t



242 THE PERSONALITY OF GOD.

Jada or irrational matter and relates to the substance, Saguna
and Nirguga to the form, either as individual or otherwise—
God can never become individualised as man, woman or brute,
the limitation of the latter class of beings arising from its union
with matter or Gupa (Saguna). From this view, impersonal
would clearly mean irrational, unintelligent and material, and
we don’t believe any Indian writer would desire to use this
word in relation to the Deity, if they only understood its
signification.

From the statement that God is Nirguna and not Saguna,
it follows that God can neither have birth nor death. This is
one of the central doctrines of Saiva Siddhapta, and in this
respect it differs from all the existing forms of faith, whether
Hindu or otherwise, except, perhaps, Muhammadanism and the
Unitarian form of Christianity.

Ao fef Jesesaar Curgs ennaresr
Bpided uratse erw wmes s
Soolel ganlars Qsnipler Qgnpgrs
wpouldel wiwur elmssar wrQuw,

“ The unborn, with the braided hair, supreme grace, the
undying, bestowing bliss on all, O thou worship! If wor-
shipped, thy Maya will vanish without doubt.” (Saint
Tirumadiar.)

f course, it must stand to reason that our soul itself is
peither born nor can it die. What is born or what dies is the
material body formed of Maya or Gugpa associated with it from
the beginning, These repeated births and deaths occur on ac-
count of the peculiar link subsisting between the soul and
matter ; and, therefore, the souls comprising all Sakalars are
called Sagupa. This same peculiar link does .not “subsist
ketween God and matter, and hence, He is Nirguna. So it is,
(xod can neither be born in the womb nor die. This peculjar
ﬁpemmof Saiva Siddhapta is what should elevate it to the
kughest, rank of philosophy ; and the latest discoveries in science
coyld not shake ite foundation,
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~ One other feature of Saiva Siddhanta, in regard to the God-

head, we will mention, before we close this paper. And that is,
that the supreme Brahman of this school called Siva or Sivam
is not to be confounded with the Hindu Trinity. Geod is peculi-
arly denoted by the words Sivam, Sankara, Sambhu, Rudra
(he who removes sorrow), as they express the most spiritual
nature of God as l.ove and All-beneficent, And that this is no
sectarian conception of the Deity, and that the God of the Saiva
Siddhﬁntis.is'the universal God of all the nations and all reli-
gions is finally brought out by St. Arulnandi Sivechariyar in
his very first verse in *Sivajfiana Siddhiyar.’
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“ Let me place on my head the feet of Siva who stands as
the goal of each of the six forms of religion, and who stands in
the various forms conceived of by the various internal schools
of Saiva faith, and yet stands beyond the conception of all
Vedas and Agamas, and fills all intelligences with His love, and
becomes my Heavenly Father and Mother and fills one and all
inseparably."’

To sum up, according to the true Vedanta Siddhanta Phile-
sophy, God is Sat; Chit, Ananda, not material nor enveloped in
matter, Nirgugk and. Persomal, ever blissful and All Love, and
all His acts such as creation, &c., are prompted by such Love.
He is neither He, She nor It, nor has He any material Ripa or
Artpa, and He can reveal His grace and majesty to those who
love Him. He cannot be born nor can He die, and as sueh,
indeed, He is the Pure and Absolute and Infinite Being, able
to Kift *ui: ‘hilmanity- wallowing in the ‘bonds of mala, may3a, and
karma. -Toknow Him as our true Heavently Father and Mo~
ther and love Him as such is the ohly panacea for all the evils
of erring mankind:



ADVAITA ACCORDING TO THE
SAIVA SIDDHANTA.

in a {ormer paper contributed to 7he New Reformer we
dwelt on the Personality of God as understood in the Saiva
School; and we propose to dwell at length on the Adyaita Philo-
sophy, as expounded by the Siddhagta writers, and we crave the
ea;nest attention of all students of Indian Philosophy ; and we
confidently hope that as this philosophy is more apd more under-
stood, 1t is bound to win its way into the hearts and hopes of all
sincere people of every religion. As we pointed out in our last
paper, this philosophy has only been placed before the world at
large without being hidden under a bushel, within a short time,
and there is all the future before it, when it can shine like a
beacon light from the summit of the loftiest hill.

And first we have to point out that the word ¢ Advaita,’
pure and simple, is used to describe their philosophy by all
Siddhapta writers ; and the word Vs$sshiadvasta never finds
place n the Siddhapta Literature. People who for the first
time hear of this philosophy put it down at once as ViSishia-
Jdvasta, without pausing to enquire into its real aspects. But,
s we said above, all Saiva Siddhantis call themselves strict
Advaitis. Saint Meykagdian uses the word ¢ Advaita’in his
commentary on the second Siitra of Sivajiianabodham in the
passage “ H5plsQuerp QeraQe Hidu ansfavuyesisy wald
+.®,"” and expounds his system of Advaita. In another place,
“pfpalpursi ssampompalo HiégelFuarunpCpa,’ he calls
bis gystem ‘ Advaita,’ and addresses his pupils as ¢ Advaiti.’

. Saint Umapati Sivacharya uses it in the following intro-
uctary verse in Sivaprakasam :—
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“ We expound here the beauty of Saiva Siddhanta, the
creamn of the Vedanta, whose cacellent merst consists in sls ex-
position of the Advatta, postulating an inseparable relation like
body and Soul, eye and the sun, the soul and the eye, supported
as it is by the Dharma of the highest authoritative books, and
unlike the Bheda and Bhedabheda and Abheda relations illus-
trated, respeltively, by light and darkness, word and meaning,
gold and ornament, set forth by other schools, and which is
further supported by perfectly logical methods, and is light to
the truth-seekers and darkness to others.”

Saint Tayumanavar uses the word freely and bas this

verse in praise of his Parama Guru Saint Meykandan:
Qumisen it &n @ Letlswon wgeel s
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“Oh! for the day when I can reach the feet of my lord,
who found the truth of the pure Advaita, and which could not
be comprehended by persons dwelling in untruth.” There is
another verse of his also in which he uses the word twice,
illustrating and explaining the meaning of the word itself, and
which will be discussed later on:

Fowslsry yspalsoramuy Quuigiesiars
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“Oh! for the day when I will be in A4duvaia relation with
God, as | am now in Advaita relation with Apava (the world).”

"Going back to the word itself, it occurs in the following
passages of the Veéda und Upanishats, and in a4 few other
places :—

“ Eka sva Rudro Nadvitiyiya tasthe " (¥ajurVeda, 1. 8. 6.)
* Ekhohi Rudro Nadvitiydya tasthe (Svetas Upanishat, 3, 2-
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* Ekamevadvitiyam” (Chhandog Upamshat, 6, 2, 1.)
“Santam Sivam Advaitam Chaturtham Atmi” (Mapdokya Upani-
shat, 7.)

“Amatras chaturtavya vakarika prapunchopasamas Sivodvaitavave.”
The partless fourth, incomprehensible, that ends all going out. Siva-
advaitam. (Mandikya Upanishat, 12.)

The first two texts give the word inits original form,
“ Nadvitiyam, and the word now in use has been got by elision
of the initial 'n’, and ‘na’ is the negative prefix. The word
literally means therefore no two, or not two. Thg word as
used in the texts quoted above and as read with the context
would not convey all the philosophic meaning which has been
imported into it by the Achiaryas ot various schoQls. [t simply
meant there was no other person except the one mentioned at
the time. In the first text, it meet anthat there was only one
God and no second God. However this be, we have to deal
with the word as brought into use by the various schools.
And the negative prefix has been taken to meun variously.
This prefix is said to connote (1) @eveww» or Abhava, positive
negation, (2) yevaw.o Sadrisyam, and (3) »gs% or Virodha—or
the opposite. Both in Sanskrit and in English, the same prefix
or word 18 used to denote the first two meanings, but in Tamil
we have two different words @e%v and w2 to denote these
two different meanings. Ifir the word * Advaitam,’ the first
meanipg be taken, it would mean that one or other of the two
ar both would be non-existent, and it would mean one-only out
of the two or neither. Sivajfianasvamigal points out that
almost all the Achiryas of other schools, including ankara,
Raminuja and Miadhva.take it to mean ‘one,’ taking the

‘ Abhava ' meaning. If the Sadyisya meaning be taken, it
wonld mean non-dlﬁ'erent or non-dual. This meanmg is, best
explained and fltustrated by taking the first stanza of chﬁpter
36 of the sacred Kuga]—entitled ¢ How to Perceive Truth.”

Pun@sr SydseossBenms’ Gurmbaer pem mb

- wEere wiepodpo
The delusion whereby men.deem that the tristh whick fs wef,
’I\mfim cause of baplews bisth,
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Here the word used is e and the meaning 1s, of the two
things before us, say a copy of Kural and a copy of Sivajhana-
bodham, if one mistakes one book for the other, this would be
delusion, Mityajfianam or false knowledge or Avidya or
ignorance. Here the existence of two books is not denied. But
if the words used were Qur@er @eeaparp instead of Qunger
Hmoevapenp then the meaning would be altogether altered, and
it would mean, there being no copy of Kural before us at ali,
we fancy there 1sa copy of Kural before us. In the former
case, the rcality of the objects before us is not questioned. In the
latter case, the reality of the objeét presented before us is denied.
In the familiar example of shell and silver, both objects and ideas
are real, and ¥e can never have these conceptions, unless both
were recal and different. The delusion arises from the fact that
we mistake one thing shell, for the silver whick is not, and this
arises also because on account of the resemblance which exists
between these objects, shell and silver, or the two books. If
when there was no shell before us, the silver would present
itself before us, this would illustrate the Abhava meaning, but
ordinarily no such object or idea will present itself before us.
This same difference will be felt throughout in the working of
the two systems. One holds the world including the body and
ths soul as real, but ordinarily, we often mistake the body for
the soul, and minister to its wants instead of seeking the soul’s
salvation. And so too, we mistake the soul for God. If we
only understood the true nature of each of these, and under-
stobd the transient nature of the pleasures of the body, and
gave them up for the eternal bliss of the union with God, our
path would be clear. Saint Tiruvalluvar follows up this view
and states in his second stanza :

@eeartn® Garowuwi@ wmartad
UASQEMP wais®E.
“ Darkness departs (with which we have been identifying

curselves beforé) and rapture sPrings to men who see
mystic vision pure, from all delusion free.” In this view, xio
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attempt is made to deny the reality of the world and sinand
ourself and God, but oneis asked to discriminate one thing
from the other. In the other view, there is no world, no sin, no

soul, and all these fantasies arise. But there 1s no reply to the
question ‘How 7’

However, let it be premised that the Siddhipta writers
take the negative prefix to mean not Abhava ®erenw but
Sadrisyo sereno; and we will proceed to show how they
develope their system.

Count Tolstoy defines 1eligion as “a certan relation esta-
biished by man between lis separate personality and the
endless universe or its source;and morality as the perpetual
guiding of life which flows from this relation.” And Siddhagta
writers attempt to trace alike this relation between God and
mdn and the world, and thereby discover the means or Siddana
for our guidance whereby we can get rid of all pain and sin,
And the first postulate is contained in two words in the second
Satra of Sivajfianabodham.

“ yanaGus srQerwn u
“God is one with them, and different.”

1

And Saint Arunapd: Siviacharya adds another relation,

‘ one-and-different.’ Here thenis involved ‘Abheda,’ ¢ Bhada,’
and ‘ Bhedabheda’ relations. But other schools postulate one or
other of these relations, and the similes used are ‘gold and orna-
ment’ to denote the Abhéda relation, ‘ darkness and light’ to
denote Bheda relation, and ‘word and meaning’ to denote the
Bhedabheda relation. And there can be no reconciliation bet-
ween these views, and no meeting place between them. The
Siddbagpta postulates all these different relations, but by other
similes, such as body'and soul to denote Abheda, eye apd the
sun to denote Bheda, soul and the eye 1o denote Bhedahheda, as
set forth above in the stanza quoted from Saint Umipati-
&mharya, and yet 50 as not to be contradictory. There must
be something pecullar in this view which makes it

msible to admit of all these different re;latmshi?s or aspects,
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and yet not to be selfcontradictory, and to appear as oue
harmonious whole. And it is this peculiar relation which
cannot be easily defined or described, that is denoted by the
word ' Advaita.’

~ And Saint Meykandan accordingly discusses this word in
his first argument. *[he word 4dvasfa cannot mean onc-uess
or bkam ; no one can think of himself as one, and the very
thought implies two things. The word simply denies the
separateness ot the two, Anyandsty, and hence God is said to be
one with the souls,” that is to say, Advaita is Ananya or non-
different. The relation is such, that though there be difference
in substance, no sepa ration is possible, and the word is used to
emphasize its non-different character. And he instances the
case of a man and his body. Though these are different, yet
man identifies himself with the body, owing to the inseparable
connexion between the two, and so practically they are one or
non-different. So too, the soul identifies itself with God,
though God is not the soul, and the soul is not God ; and hence
God is one, and not one with the soul. And in the second
stanza, Ble develops this argument, and analyses the text
‘ Ekamevadvitiyam ' and illustrates it.

“ oarQparng earCoiren eaCpull usend

ear parp FunssCaa Wiersrem —per Sebrpa

His0bs eflermpw Hs1apl ferC ey

BéRrug Qsergy Imée."

#In the Vedic text, ‘Ekam ' means that there is only one
and that one is the Pati (Lord). You who say * There is one’
is the Pasw, bound up in Pasa. The word ‘ Advaita ’ means
that beside God nothing else will exist, as when we say that
there will be no other letters {(consonants) when the vowel A’
is not,"” And the meaning will be clear When the illustration is
fully understood. The illustration is that of vowel and con-
sonants ;,e,,fuﬂg and Quds or e s, meaning soul and body.

“ ny @Qugridies 5 oo poy Duatu.”

*The vowel becoming oue with the copsonants is natugat

union;”. is the Nugnthsatra.
3
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And the illustration of body and mind or soul was
what was stated in the first stanza.® &o that we have two

o —p——

* We are giad to extract the following from Mr. Armstrong's book
* God and the Soul’ wherein he brings out the same analogy.

“But I would much rather put it in this way: the relation of the
physical universe to God is, within certain limits, analogous to the
relation of my body to myself. The movement of my tongue as 1 speak,
of my eyes as I glance at my friend, of my hand as I write these words,
proceeds from that stream of conscious energy which yqu may call my
mind, my soul, my spirit, my will, or myself- Instantaneoudty the com-
mand of my unseen self flows through my seen self and modifies its
attitudes, its gestures, 1ts several and separable parts. But the intimate
connexion between myself and my body does not imply that I am my
body or that my body is myself, the ‘Ego.” If they are in absolute alliance
they are also in absolute antithesis Nor, even if you went on to imagine
my body the absolute product of my own will, and its automatic and
reflex action, the breath, the circulation of the blood, the beating of the
heart, the growth of the hair and the nails to be the effect of my will, and
my copsciousness to be perpetually engaged in conducting these processes,
would you be one step nearer identifying me, the‘ Ego,’ the self, with this
body, but it would be other than the body, above and beyond it, transcend-
ing it, of a nature belonging to a superior orde: to it, in another and a
higher plane than it. Press the analogy home, and you have a safeguard
against Pantheism. The universe may be thought of as the body of God
but as it is gross to confound the body with the man, so it is gross to
confound the universe with God. The soul is in the body only in the
sense that its energies flow through the body; a man’s soul (that is the
man) is not in the body in any physical sense. The body is its organ and
its instrument.

But why do we shrink from Pantheism? Not from dread of losing
the physi_al universe in God, ,but from dread of losing our own souls in
God. Pantheism only becomes deadly to vigorous religion and momlity
when it makes the man’s soul, the man's self, a portion of God. Theism
glaims that the human soul is a free cause, a separate island of individual
will in the midst of the great ocean of the Divine Will; Leave us man
coufronting God, not-ebsorbed in Him, and the conditions are preserved for
the ethical hife of the individual, and aiso for the communion of the soul
with God, as another than itself, the very pogsibility of which is destroyed
if a separate personality is wiped out. On this matter of the olherness
of man fiom God, 1 hope'to say more in a later chaptes.”
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illustrations to describe the relation of God to the world, and
these two illustrations going by the same name show that the
relation between mind and body is what obtains between
vowels and consonants,

ViSishtadvaita writers have no doubt used the illustration
of mind and body but nowhere do they discuss the nature of
this relation; much less do they seem to have apprehended the
analogy of vowels and consonants. Doctor Bain discusses this
question inhts book on * Mind and Body,” and we wrote on
the subject in the Siddhanta Dipika, Vol. 1, page 13, and this
is reproduced in pp. 52-63 of this book.

So that whatever word we may use, the nature of this re-
lationship is clear. If the Vedic texts postulate oneness, it is in
a higher sense than what is understood in the current philoso-
phies. In this position is reached a higher and truer Monism.
We have shown how true it is that St, Meykandan stated that
there is no other letter but ‘A’ So it is, we can state ‘ There is
nothing else but God,” ‘Only one, without a second.” This
comes as the result of the Highest experience or Jilana or Svi-
nubhava or Sivanubbava. And this is stated in the central
stanza of Tiruvagagam, its A»idaya sloka:

¢ Qe pers smed) merss Lorers

@snpBerp GmiCp Cuner

dler p Her seraww Aoriiup H%w0 53 5

Buarp S8 wpSareno

Qeery GssTpamariig Csing Csuisly Qs

BooQums gpeopyep Paer

ey Swae warf Qunar S

wrmaror wBuBp urCp.”’

“ This day in Thy mercy unto me Thoy didst drive away the dark-
nes and stand in my heart as the Rising Sun.

Of this Thy way of nsing—there being naught else but Thou—I
thoughit without thought.

1 drew nearer and nearer to Thee, wearing away atom by atom, ¢\
I was Ome with Thee, ‘ |

ObSiva, Dweller in the great Holy Shiine,
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‘Thou art not aught in the universe, naught is there save Thou.
Who cap Imow Thee 7
—{from P. A's Translation).

As man nears God, he wears away atom by atom, s0 that
at-the moment of union, nothing of him is left and what is left
is thie Presence of the Supreme One only and the feeling of His
Presence ;"and no feeling or consciousness of feeling of himself
or others. This feeling of the Presence and Bliss of God, is
One and Advaita, and there is no consciousness of such oneness
or Bliss, and duality will certainly arise the moment man re-
gains ronscicusness. So what he is said to lose In fact atom by
atom is his various conscious selves.

“arer@EL @ wr@aunws & Hpovt i o s gro
grerdaici- edaw s sl ung saTenow gy s
sererr G3 @ 0 uif@s @ e enfas R qerp.aren (1owCuni
srar@asi anungs Sgarlarane Qarle nQur.”
“ Though Ether, Wind, Fire, Water, Earth should fail
His Constant Being fails not, knows no weariness!
In Him, my body, soul, and thought and mind were metged (lost),
How all myself was lost, sing we and beat TerLrenam,”
( from Rev. Doctor G. U, POPE's Tvanslation).

His bodily consciousness, His life-consciousness, His mental
consciousness, all these alone constitute his individuality, the
feeling of 1 and mine, This ‘I-ness’, ‘sra¥', is what has got to be
rid of. ‘So that when this ‘I-ness’ or individuality is lost, ‘srer
@s_ i ar; he becomes Sivam or God, ‘srér Qsl® Ravrarar,’
What perishes of course is the Soul’s individuality or consci-
ousness of ‘1 ness’, inducing duality, but what subsists even in
Moksha is the soul's personality, which has Svanubhava or
Sivanubhava, identifying itself with God. “

. Thesmﬂmmmmithcudbemmesmobm(ﬁnd)
#u-i were, which is the true Moniem of Science. ' Hence it is
Haint Meykapdan -states this paradox (xi. 2. ¢): “when be-
Soming woe with God, if the soul perished, there will be,
nothing to'unite with God, as it perishes, I it did agt pevish,
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it cammot become one with God. Just like the salt dissolved
in water, the soul, after losing its mala, unites itself with His
feet and becomes the servant of God (loses its ‘I ness’ or
individuality). Then it will have no darkness (as separation) *’
The salt in its crystaline conditions constitutes its individuality.
In that condition it is distinguished from water But after it is
dissolved in water, what is lost is its individual character and
not itself or its substance or personality.

The foliowing sentence from a text-book of science will
show how exact is our language: *When a river enters the sea,
it soon loses its indsviduality, it becomes merged with the body
of the ocean, when it loses its current, and when therefore it has
no power to keep in suspensiom the sediment which it had
brought down from the higher lands.’” If re-read as follows, its
application will become clear: “ When the soul loses its indivi-
duality (feeling of ‘I’ ness, Ahankiaram or Anavam), it becomes
merged in God, when it loses its Karma, and when therefore
it has no power to keep in suspension its mala with which it has
been associated from the beginning.” And this is the exact figure
and language used by St. Meykandqén in viii. 4. A. 7This losing
of self is the real sacrifice brought about by love. Itis this
sacrifice, wed, we are asked to make as we enter the Temple, and
the moment we make it, our usggraw (PaSutvam) will leave us,
and we will become the Nands, the Blissful Sivam.

That the Siddhanta marks the Highest Standard of Monis-
tic 1'ruth is what is brought out by St. Tirumilar also in his
famous line “srepar Cagrsgw srar wergys Fssrigw’’ “Vedinta
postulates ‘Aham Brahmasmi,’ ‘I am Brahman,’ Siddhanta pos-
tulates Tat (one) alone.” That isto say that the Siddhiéinta
appeals fully and finally to only One Experience, the Bliss of
{od and One alone ; whereas the Vedénta has reference to the
Soham-paths whereby this experience is gaimed. And anyone
can perceive that the Soham experienceis a conscious one and

A dml ans or Dvaita, In this sense Siddhanta is Adwaita
: Noddnta: is Dvaita. And what dre considered as the
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strong-holds of Vedanta by followers of Satikara admit of easy
interpretation by the Siddhantis. The question, as pointed out
by Sivajiiana Yogi, did not arise absolutely as to whether
paddrthas were one or two. It arosen connection with the
famous Mahavakya toxts, ‘Aham Brahmaismi,’ Tatlvamasi, etc.
Says he:—

wdH ) pew Yardun K sl gPQuargys Gerpsu Qurnbaefls B
ANES DFUBDIEGLTY SA_ B b, ‘S & FwrBST L, -0, S @ B1GD)
BsrQper, er-o, ‘@ wa¥ g aunBewrp g, e-w, Gpaﬂgcburéﬂ-ﬁiggab 5556
we aselu verars@uaslas Csicwf] ypQaearusm ewburmar,
FRLery o e@Qurmar: selar , eas@un@er wpRwy Qurmerr.orl wr
meurh wew @y B BsGESLG 61t s snseler & mel g 9«;‘_@ Qs e,
Haalsarg ps paorsrdey suuss JCs remis sl wapals
Goeargy o GeroEu@urmerer peois Solsnars.

“If you ask, what then is the meaning of the word Advaitam, I will
show how Saiva Siddhantis explain it. On hearing the great texts called
Mahdvakya, Tatvamasi, etc., which are used in the three persons, we see
that these sentences speak of ‘tbat' as one substance and ‘Thou’ as ano
ther, and inquire how one can become the other. The answer is given to

remove this doubt, by stating how or ¢ can become the othey and what relation
subsssts bstwwen these two, and the word Advaitam is used to express this

peculiar relation.”

The word does not mean one or non-existence of two or
more, but is used to express the peculiar relation that exists
between two distinct things which can become one, and we
had long ago called attention to this meaning in our very first
work, and before we had any chance of secing this luminous
exposition of Swajnina Yogi, and we observed, vide Slvajnana-
badham p. 17: ‘

“ Though in all these cases, an identity is perceived, a diff-
erence in substance is also felt, 1t is this relation which could
pot be easily postulated in words but which may perhaps -be
concelved, and which is seen as two (Dvaitam) and at the same
time M not two (Advaitam); it is this ‘relation which is called

,-*a unity in du.ahty. and the philosophy which postu-
Lates it, the Advaita philosophy."
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Of all the mass of the Vedic dnd Theosophic literature that
has come into existence during the last two or three decades,
there is none that equal the writings of Professor Kunte for real
insight into the mature of Hindu philosophy and critical acu-
men. And his summary, added at the end of the first pada of
the first Adhyaya of his translation of the Brahma Sitras, is a
most beautiful and original one. Wonderful 2as it may seem,
both élva_]ﬁana Yogi and Kunte exactly propound the same
questions and-gwe the same answer. He shows there are texts
in the Upamshats which support the dualistic and monistic
view, and the mainstay of the momists are the Makha Vikya
texts and these texts are the great stumbling block in the path
of dualists, and he shows that their gJuterpretation cannot bear
an examination, because the texts evidently do not admit of it,
and all that they say is simply beside the mark.

“ What is to be done ? There are doubtless a few texts in
the Veda which support the Pantheistic views. Most however
support the Theistic principles. But so long as Pantheistic
texts are not explained, the proposition that the Védas do not
teach Pantheism cannot be accepted. Again, the adjustment
and the interpretation proposed by the Theists cannot Qe accepts
ed because of their being far-fetched and forced. But we do
not see how the few Patheistic texts come in the way of Theism,
because we believe that though they be interpreted as the
Pantheists do, yet they support Theism. How can this be *”’
And he proceeds to show how this can only be understood in
the hght of Yoga. After instancing the various forms of Bhakti
(Charya and Kriya), he says: * But there1s a special {eature
of such adoration—a feature not included in any of these. Itis
the ecstatic condition of the spirit, a condition which can neither
be explained nor understood without an illustration. Let the
reader realize the love a mother has for her c¢hild. A mother
or hrer child sometimes experiences a state of mind, an indes-
cribable state. That which either of them expresses can along
convey'an idea of their feelings when they are in thie ecstatic
memmn“ Th# mother directly addresses the child thus, 'Oh,
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my piece of Gold, Oh, my soul, Oh, my lfe, can 1l eat you up?’
‘Ben sy ser BmspuerarCar.' Under these circumst.nces,
the mother forgets that her body is different from that of her
child, which experiences the same feeling. Such an identsty is
the form of the ecstatic condition of the mind. This is a special
feature of adoration. This sort of ecstatic identity, the Yayss feel.
Hence in the Veda and in the Upanishats, the Pantheistic doc-
trine of the identity of the human spirit and the Supreme Spirit,
if enunciated, is enuncsated in this way. Again the Brahma Siitra
of Badarayana does not inculcate it.”” And he expliins further
helow *The characteristic feature of the Indian Veédanta is its
recogmtion of spirit~-power, as it is expldained in the Yoga Sitras
which systematically lay down the following propositions : That
the Supreme Spirit or God is relaled to the human spirit, that
the human spirit has very great pofential powers and that if
certain methods of living be adopted, it can call out its powers
and become actually able to know the past and the future, and
that the spirit disenthralled from the flesh is ultimately absorbed
$12 one sense into the Supreme Spint. The Yoga system is pro-
perly the backbone of the Védanta.”

And we had pointed out in another place, Personality of

‘God, (pp. 223—243) that the Yoga Pada is not merely the back-
bone of Vedanta, but it is Vedanta itself,

It is not well understood that the word Upanishat really
means the same thing as ‘Yoga.’ Yoga means the Sadana requi-
red for bringing the Soul and God in Union ; and the Upanishat
1s also the teaching of the Sadana whereby man comes nearer
and nearer to God, by’ destroying the bonds that bind him.
The root-meaning (upa =near, ni=quite, sad =to perish) is hit
off to a nicety in the famous line in Tiruvagagam quoted
above. *Thehouse of God,” 7th verse, Osren gy Gsar g Sy gwenig
Cousgplpin g eermo, “nearer and nearer to Thee I drew, wear-
ing away atom by atom, till 1 was one with Thee.” And in the
passage 1n (Chandeg, 1. 1. 10) and in several others, the word
Upanishat is used as a synonym for Yoga. And thisierivation
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really explains the scope of an Upanishat, a misunderstanding
of which has led to noend of confusion. The Siddhanti takes
the Upanishat as the text-book of the Yoga Pada or School.

The higher stage or Pada being the |fiana Pada, the words
Upanishat, Vedanta, Yoga, Saha-Marga or Sohamirga or
Hamsa-Marga are all synonymous; and as Veédanta strictly
means Yoga, the words Vedanta and Siddhanta are contrasted,
Siddhanta meaning the Jfiana-Marga or Pada, though it
embraces al]. the remaining Padas, Charya, Kriya, and Yoga.
The practice involved in the Mahavakya-texts is this Scham
Bhavana or Sivosham Bhivana, and when this practice is matur-
ed, the soul stands in complete allegiance to the Supreme One,
renouncing all idea of self and self-action; then can the soul say:
“} am all the world,” wr@ar ye@seruaferg, (Sivajfianabodham,
2-1-4). *““In me everything originated, in me everything esta-
blished, in me everything merges. That secondless-Brahman
am l. (Kaival. Up. 21).”

As Professor Kunte speaks of the potential pawer of man by
calling out which he can become one with God; Sivajiiana Yogi
dwells at great length, and too frequently, on this special
characteristic or power of man whereby man can be said to be-
come God ; and this power is the power of the soul o become
that to which it is united, o popange, In the language of St.
Meykandﬁn or, &nis g ser e e wrgey and wrll grer g d ST I S6T
Swewnd @pps in the language of St. Tayumanavar, and this
power is likened to that of the crystal or mirror.

Says Professor Henry Drummond :—

% All men are mirrars—that is the firsblaw on which this formula (of
sanctification or corruption) is based. One of the aptest descriptions of a
human being is that he is a mirror.” This illustration is to be oniginally
found in the Upamnishats and Gita. )

“ As a metal disk (irurror) tarnished by dust shines bright again after
it has been cleansed, so the one incarnate person satisfied and free from
grief after he has seen the real nature of himself. And when by real
mtum of kiself, he sees as by a lamp, the real nature of the Brahihan,

o halipe beconie the unborn eternal God who transcends all tattvas,

33
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ke is freed from all pasa.” (Svetds Upanishat ii. 14, 15). * ¥From meditat,
ing Him (abbhidhyanath), from joining Him (yojanath), from becoming one
with Him (tatvabhavat), there is further cessation of all Maya in the
end.” (Svetds Upanishati 10) “ Asa flame is enveloped by smoke, as
a mirror by dust, as an embryo is wrapped by the womb, so this (soul) is
enveloped by it {desire). (Gita iii. 3.)

And St. Meykandan has this stanza (viii. 3. a.) uereflpQu.
The principle of it receives its exposition in the Sankhya and in
the Yoga Satras, by means of this illustration of mirrors and
colours. !

“Though it (soul) be unassociated, still there is a tinging
(reflectionally) through non-discrimination ; [for there is not a
real] tinge in that which is unassociated (with tincture or any-
thing else), still there is as it were a tinge ; hence the tinge is
treated simply as reflection by those who discriminate the
tinge from the soul which it delusively seems to belong to].

“ As is the case with the Hibiscus and the crystal, there is
not a tinge, but a fancy that there is such.” Sankhya aphorism
vi. 27-38—QGablie's Translation.

In the words of Professor Max Muller, this is how the
subject is treated in the Yoga Satras: * Now if we ask what
I8 the result of all this, we are told in Satra 41, that a man who
has put anend to all the motions and emotions of his mind,
obtains, with regard to all objects of his senses, conformation
grounded on them, or steadiness and consubstantiation, the
idea being that the idea is modified or changed by the objects
perceived, ‘& SLarse’ (i. 41). As a crystal when placed
near a red flower, becomes really red to our eyes, in the same
way the mind’is tinged by the objects perceived’’ (Six Systems.
P. 453). ,

This principle of mind identilying itself with the objects

perceived, is stated in the following passages of the Upanishat
also.

¢ “Now a man is like this or that, according as he acts and
according as he behaves; so will be be: a man of good acts will
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become good,a man of bad acts bad He becomes pure by
pure deeds, bad by bad deeds

‘ As is his desire, sois his will ; and as is his will, so 1s his
deed, Whatever deeds he does, that he will reap.

“ Whatever object man’s own mind is attached to, to that
he goes strenuously with his deed.

“He who desites the Atman, being Brahman, he goes to
Brahman. That Atma is indeed Brahman.” (Brihat IV, iv 5.6.)

Simidar passages are found in the Mahabhirata and the
familiar statement of 1t in Sanskrit is:

¢ Yat Bhavam tat Bhavat:,’

Hebert Spencer calls this union as one of absolute identity.
And this is almost the language used by St. Meykandan
'Y KD Gaw ',

As the Upamshat writers, Sankhyans, and Yogins, and
Siddhantins state this principle and base onit their scheme of
salvation, so does also Professor llenry Drummond m his
remarkable address entitled “ The Changed Life,"” based on the
text from St. Paul.

“ We all, with unveiled face, reflecting, as a mirror, the
glory of the Lord, are transformed into the same image, from
glory to glory, cvenas from the Lord the Spint.”” He para-
phrases the sentence as follows: ¢ We, al] reflecting, as a mirror,
the character of Christ, are transformed into the same image
from character to character—from a poor character toa better
one, from a better one to one a little better still, from that to one
still more complete, until by slow degrees the perfect image is
attained. Here the solution of the problem of sanctification is
compressed into a sentence, “reflect the character of Christ, and
you will become like Christ " or, as We will say, reflect the
image of God in yourself, and you will become God-like, or God.

But how is the poor character to be made better and better,
or the reflecting image clearer and clearer? It is by cleansing the
mirror (soul) freer and fieer from dirt, and bringing it more and
more in line with the effulgent light, that this can be effected,
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and when the mirror is absolutely perfect and nearest, the light
shines brightest, and so overpowers the mirror, that the mirror
is lost to view, and the Glory and Light of the Lord are felt. For,
observes the learned Professor truly, ¢ What you are conscious
of is ‘the glory of the Lord.” And what the world is conscious
of, if the result be a true one, is also the glory of the Lord.
In looking at a mirror, one does not see the mirror or
think of 1t, but only of what it reflects., For a mirror never
calls attention to itself—except when there are ﬂ"lWS in it.’
These flaws are the colours of the Siddhanti who compares
them to the maya or body. In union with the body, it is the
body alone that is cogmized, and not the mirror-like soul. In
union with God, the Glory and Light alone are percelved and
not the mirror-like soul either ; and the Professor declares, “All
men aré mirrois—that is the first law on which this formula (of
sanctification or corruption) is based. One of the aptest des-
criptions of a human being is that he is a mirror,” and we must
beg our readers to go through the whole pamphlet to note how
beautifully he draws out this parallel.

He notes the second principle which governs this process,
namely, the law of assimilation or identification. ¢ This law of
assimilation is the second, and by far the most impressive truth
which underlies the formula of sanctification—the truth that
men are not only mirtrors, but that these mirrors, so far from
being mere reflectors of the fleeting things they see, transfer
into their own inmost substance and hold in permanent preserv-
ation, the things that they reflect No one can know how the
soul can hold these things. No one knows how the miracle is
done. No phenomenon in nature, no process in chemistry, no
chapter in necromancy can even help us to begin to understand
this amazing-operation. For think of it, the past is not only
focussed there ina man's soul, it is there. How could it be
reflected from there if it were not there? All things he has ever
seen, known, felt, believed of the surrounding world, are now
within him, have become part of him, in part are him—he has
been changed into their image.”
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These two principles in fact underlie our Mantra and
Taptra, our Updsana and Sadana, Bhavana, and Yoga, and our
books instance the case of the snake-charmer chanting the
Garuda Mantra 1n illustration of this second pruinciple of assi-
milation or 1dentification. The Professor instances from Dar-
win, how in the working out of this principle of association and
assimilation or identity in the human and animal evolution,
persons ever associated with pigs get piggy faces, and with
horses, hotsey faces. In the case of husband and wife when
they have bRen perfectly loving, it has been found to effecta
complete assimilation of their features. Such is the power of
the human mind, both a demerit and a merit ; it can lower itself
to the very dephs of the brute, or it can rise to the very height
of Godhood. This law is spoken of in our text books as the
law of ¢Garudadhyanam.” The writer of the book “ Spiritual
ILaw in the Natural World” (Purdy Publishing Company,
Chicago) observes that all “who have made a study of the cause
of all things have become so af one with ¢, as to have causing
power, for it is an invariable rule, that we become like what we
study or ave closely associated with. We become so like people
with whom we live constantly, that the expression of face and
sound of voice grow similar, and even features grow alike.
Sometimes a child will loock more like its nurse than its inother."”
And the whole book is an exposition of this principle, and it
holds out as a Sidana for spiritual elevation, that a man should

firmly believe that there is no world, no untruth, no sin, no
sickness, no death, and he is a child of God, that there is only
‘Truth, Power, Love, and Presence in this universe and nothing
but this, that he is the reflection of God, the image and likeness
of God, and then he can truly conquer sickness and death, and
become truly the son of God. This is egactly the Sohambha-
vana or Sivohambhdvana. And the following verse of St. Aru-
papd: Sivacharya sums up the whole teaching :—
“ seir . afarawanCGe wnLararp 56T PIre) s
siflusap sraoCeallarars smilssrns
W grew b en® qper$gaeir sereofierm seolianr@ey
CrrsQuear’ uralsss Carel grasr Qo dler &
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e s gy womsQareveond s Sluwrer g e
e Qurfly wseQure alwmwense) wavi_ujwd
LT L. LoanpEEKw g 5Teneor Geore gy

wrlsss Qermgyafll ursagansssrQemr.” —(iX. 7.)

“Say ‘] am not the world, and am separate from it.” Say
also 'l am not the Unknowablc Supreme One." Then unite
with Him indissolubly by loving Him in all humility, and
practise Soham (‘I am He’). Then will He appcar to you as
yourself. Your mala will all cease, just as’tke poison is
removed by Garudadhydna, and you will become pure. So, it
is, the uld Vedas teach us to practise this mantra ‘Aham

r

Brahmasmi,’ ‘1 am Brahman’.

As this right knowledge of non-difference and difference of
ourselves from God and the universe is essential for our sal-
vation, Srikantha discusses these questions in his Bhashya on
the Sitras, 11, i, 21-3, and we quote the whole of these passages,
and he quotes and beautifully reconciles the numerous Bheda
Srutis with the Mahavakya texts:—

“ The Sitrakara raises and refutes an objection to the foregoing
theory :——

(Jiva) being mentioned (to be one with) the other, there follows an
incongruity such as neglecting what 1s good. (1l 1. 21.).

(Objection) : Because in the words *That thou art,” and *this
Atman is Brahman,” Jiva the effect, 1s mentioned as one with Brahman,
because, it has been shown that they are not distinct from each other. In
that case it would follow that the all-knowing and all-pervading Paramés-
vara dissolves the Universe for his own [good] and creates it for his own
fevil]. Then it may be asked, how is it that JSvara, whois all-knowing
and of unfailing will,and who knows that the pain of Jiva, who 1s no other
than Himself, is His own pain, engages Himself in the creation of the Uni-
verse, which as leading to Sawmséra is an evi], and does not abstain from
creation for His own good. Accordingly, once it is proved that Jiva ardd
Paramésvara are one, there follows this incongruity that Paramzivara,
though all-knowing, is guilty of a want of sense in so far as he abstains
from what is good to Himself and engages in what conduces to His own
evilk Wherefore it does not stand to reason that Jiva and livara, the
cause and the effect, are one.
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(Answer) : In reply we say as follows :—

But the Cause 1s superior, because of the mention of a distinction.
(II. 1. 22))

Though the cause and effect are one, the cause is declared in the
Stuti to be superior to the effect, to the sentient and insentient universe,
in such passages as the following —

“Superior to the universe 1s Rudra, the Mighty Sage.”

So, a distinction is also made between Jiva and Paraméivara in the
following passages :—

“ But he who controls both—V1idya and Avidya is—another.”

“ The ont God rules the perishable (Pradhina) and Atman.”

“ Thinking that the Atman is different from the Mover (the Lord).”

“ Two birds, inseparable friends, cling to the same tree.”

“ Two Brahmans ought to be known, the superior and the inferior.”

“ There are two, one knowing, the other not knowing : both unborn ;
one strong and the other weak.”

“ He is the eternal among eternals, the sentient among the sentient.”

“ Having entered within, He 1s the ruler of the creatures.”

“ Know then Prakriti is Maya, and the great Lord the Maym.” ,

* From that, the Maymn sends forth all this; in that, the other is
bound up through that Maya.”

“ When he sees the other, the Lord is contented...then his gnef
passes away.”

“ He is the master of nature and of man, the Lord of the three
qualities.”

 Of these creatures, pasus, the Pasupati 18 the Lord.”

Wherefore quite superior to the universe i1s Brahman, otherwise
called Siva.

(Objection) : By establishing non-duality in IL.i 15, and duality in
IL. i. 22, you have only proved duality and non-duality of Brahman and
the universe.

(Answer) : No : we do not establish that sort of Visish{advaita which
takes the form of duality and non-duality. We are not the advocates of
an absolute distinction between Brahman and the umverse as between a
pot and a cloth, because of its opposition to the Sruti declaring that they
are not quite distinct {rom each other. Neither are we the advocates of
an absolute identity as of the mother-o’-pearl and silver, one of them being
illusory ; for, it ia opposed to the Sruti which points to a difference in the
inherent attributes of Brahman and the universe. Nor do we hold to
duality and non-duality, which 1s opposed to the nature of things. On
the other hand, we maintain that the unity of Brahman—as the cause and
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the eflect—is like that of the body and of the embodied, or like that of
the substance and its attribute. By unity of Brahman and the universe,
we mean their inseparability like that of clay and the pot as cause and
effect, or like that of the substance and its attribute. A pot, indeed, is
not seen apait from clay, nor is the blue lotus seen apart from the colour
blue. Similarly, apart from Drahman, no potentiality of the universe can
exist ; nor 1s Brahman ever known apart from something else, the former
must ever be conditioned by the latter, and this latter 1s naturally one
with the former.

Wherefore, Brahman who is in no way separable from the universe is
said to be one with the other. And there 1s a natural distinetion between
the two ; so that the Supreme Brahman is ever higher than the umverse.
As to their distinction as to the cause and the effect, it has been already
explained in 1I.i. 9. Wherefore this theory 1s qute unopposed ta the
Srutis declaring distinction as well as non-distinction. )

And as in the case of stone, etc,, 1t is incongruous (IL i. 23,).

(Objection) : Under all conditions, Jiva and ISvara are one, because
of the Srutis declaring non-duality.

AAnswer): No, because of an incongruity. Jiva and lévara cannot
be identical, because, like the insentient stone, timber, grass, etc., the Jiva
also is, on account of ignorance, etc., said to belong to quite a distinct
¢class from the 1Svara who is possessed of such atiributes as omniscience.
Therefore 1svara is a distinct entity from Jiva, Thus even the Jiva, senti-
ent as he is, cannot be identical with 1$vara owing to this difference, that
the latter is superior, Much Jess can the insentient existence which is
essentially different be identical with I§vara. From all standpoints of
view, by Sruti, Smriti and Reasoning, we see that the omniscient and
omnipotent Paramésvara is quite superior to the whole universe, sentient
and insentient though, as His own emanation, 1t 1s not altogether distinct
from Him.

And he brings out the non-difference more by means of the simile of
soul and body in his commentary on L. ii. 1.

« Al this is Brahman, ‘as beginning, and breathing in Him; and
therefore let & man meditate on Him.” -

This passage may he explained as follows:— The origin, existence,
and end of all this depends on Brahman. All this, both the sentient and
the insentient existence, is verily Brahman, and therefore let a man
meditate on Brahman, tranquil in mind. Just as water-bubbles which
‘have their origin, existence and end in the ocean, are found te be only

-forms of that ocean, so, too, that which depends for its origin, etc., on
Brahman sssociated with Sakti must be made up of Brahman and nothing
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else. Nothing distinct from Him is ever perceived. Accordingly in the
Atharvasiras 1t has been declared by l5ana as follows:

‘“ Alone I was at first, (alone) I am and shall be, there 1s none else
distinct from Me.”

And then was declared by Him, in the words “I am Brahman,” that
the whole universe 1s His own form. And o the words « He entered the
more hidden from (or than) the hidden one” etc, His entenng nto uni-
verse is given as reason for the whole universe being His own form.
Thus this universe having no origin, existence or end outside Brahman,
it 1s not a qujte distinct thing from Brahman. Accordingly the learned
say;— * His Saktis or energies form the whole world, and the Mahésa or
the Great Lord 1s the energetic (Saktiman). Never can energy exist
distinct from the energetic. Unity of these two 15 eternal, hke that of
hire and heat, inasthuch as unseparateness always exists between energy
and the energetic. Wherefore the supreme energy belongs to the
Supreme Atman, since the two are related to eacn other as substance and
attribute, The energy of heat is not conceived to be distinct from fire”
and so on. Vayu Samhita too says

¥

“ From Sakt: up to earth (the whole world) 15 born of the principls
giva, by Him alone 1t 1s pervaded, as the jar, etc., by clay. His vane-
gated Supreme Sakti, whose form 1s knowledge and bliss, appears as one
and many, like the light of the sun.”

The foliowing passages of the Sruti speak of Para-Brahman as
possessed of infinite powers of creating, ruling, and maintaimng the
world, all inherent in Him :

« His supreme Sakti 1s spoken of as mamfold, inherent, endued with
the activity of knowledge and life.”

“ One vernly is Rudra—they were not for a second—who rules these
worlds with the powers of ruling.” In short, on the authority of Sruti,
Smriti, Itihdsa, Purapa —and the saying of the learned, the Supreme
Sakti—whose manifold manifestation, this Whole umverse of chit and
achit is, whose being 1s composed of Supreme Existence, Intelligence and
Bliss and is 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 Sakti, He cannot be the Omniscient, the Omni-
potent, the cause of all, the all-controlling, the all-adorable, the al]-gracious,
the means of attaining all aspirations, and the Omnipresent ; and,
moregver, such grand designations as ‘ MaheSuvara, the Supreme Lord,
‘Mahideva, the Supreme Deity, and ‘Rudra,’ the expeller of pain, cannot

34 .
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apply to Him. Thus, it is Brahman whose body is the whole sentient
and insentient universe, and who is denoted by all words. Justas the
word ‘blue’ denotes not the biue colour only, but also the lotus which is
of blue colour, so does the wotd ¢ universe’ also denotes Brahman. There-
fore, such passages as * All is Rudra verily” teach that Brahman is
denoted by all words, Accordingly the passage “ All this verily is
Brahman”, refers to Brahman whose body the whole of the sentient and
insentient universe is. The universe being thus a form of Brahman and
being therefore not an object of hatred etc., let everyone be peaceful at
heart and worship Brahman. This doctrine is clearly expounded even in
the puranic texts such as the following :(—

“ The body of the God of GGods is this universe, moving and unmov-
ing. This, the Jivas (Pasus) do not know, owing to the mighty bondage.
They say sentiency is Vidya, and insentiency Awvidyi., The whole uui-
verse of Vidya and Avidya is no doubt the body of the Lord, the Father
of all ; for the whole universe is subject to Him. The word ‘sat’ is used
by the wise to denote the real and the good, and ‘asat’ is used by vedic
teachers to denote the contrary. The whole universe of the s« and the
asat is the body of Him who 1s on High. Just as, by the watering of the
roots of a tree, its branches are nourished, so by the worship of §giva, the
universe which is His body is nounshed. Atman is the eighth body
of giva, the ParaméSvara pervading all other bodies. Wherefore the
whole universe, if ensouled by Siva, if any embodied being whatso-
ever be subjected to constraint, it will be quite repugnant to the eight-
bodied Lord ; as to this there is no doubt. Doing good to all, kindness
to all, affording shelter to all,—this they hold, is the worshipping of
Siva” And so on.

Brahman being all-formed, it is but right to say ¢ all is Brahman”
and “ let every one be peaceful and worship Brahman,” Wherefors it is
Brahman who in the opening passage is stated to be the object of wor-
ship, that is also spoken of as manbGmaya, as partaking of the nature of

manas, and so on. Neither should it be supposed that 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
worship.

The slight difference there is between the way the subject
is treated by Srikantha and that St. Meykandan has to be noted.
Srikaptha calls this relation, following Badarayana as one of
cause and effect and calls it as a peculiar Apirva parinama,
in which the efficient cause is not affected by the change, as in
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an ordinary case of causation, and yet his illustration of soul
and body, would seem to bring, if not quite, within causation
at all. Sivajfiana Yogi distinguishes between two kinds of
Taddmyam. One thing appears as two, as Gupi and Guna,
substance and attribute. This is one kind. Again two things
might be so connected as to be regarded as one. This is also
Tadatmyam ; and this latter relation is what is called Advaita
and the former relation is simply known as 7ddatmyam ; and

Srikantha would seem to conform himself to 7adatmyam first
described’

Professor Max Muller would not seem to understand the
importance of ,the distinction between Kapila's Sankhya and
Patafijali's Yoga called also Seshvara Sankhya. He says, in his
‘Six Systems of Philosophy,’ that the Siitra “ Devotion to God”
is not very important and is only one of the various means of
obtaining Kaivalya. We have dwelt at length on the difference
between the Nirvana as postulated by Buddha, and that the
Siddhanti in our notes to Sivajfiana Siddhiyar, Parapaksham,
under Buddhism, and also in our paper on the ¢Tree of Know-
ledge of good and evil." Buddhism postulated Pa3atchaya,
freedom from desire and pain; but Siddhianta postulates, in
addition, Patijiiana, entering into the Brahma-Nirvana or
Sivanubhava, and we have shown how, with all our effort,
Pasalchaya will not be practicable, unless there is Patijfiana.

The thing is best 1llustrated by the simile of crystal or
mirror and colours, used by both Sankhyans and Yogins. By
the juxtaposition of a red flower with a mirror, the mirror is
tinged by the reflexion of the red flower ; so the soul, when in
relation with the world, is affected by the world ; and death and
birth and pain arise. According to the 8ankhyan, the soul will
regain its freedom when it knows that it is different from the
colours reflected in itself, and it is not affected by the colours
or reflexion ; and the gaining of this knowledge is secured to it
by the action of Pradhana itself. But is it possible for the Soul
to attain this knowledge by its own effort or the effort of the
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Pradhana? If so, let us examine the illustration itself. The
mirror and red flower came into juxtaposition, and the reflexion
was caused on the mirror.

But did they come into juxtaposition by the effort of the
mirror or the effort of the red flower ? Let us take it that some-
how they came into Juxtaposition, and could not help coming
into this position. Having been placed in juxtaposition, how
could the reflexion now present on the murror be removed?
Could this be done by any effort of the mirror or by any effort
of the red flower? There being nothing but the ‘Soul and
Pradhana or mirror and red flower according to the Sankhyan,
how could this release be effected ? 1t is clear that, under the
circumstances stated by the Sankhyans, there i% possibly no
way out of the difficulty, and the juxtaposition must for ever
remain fixed, and there can be no release and no freedom and
no Moksha, unless it be in name. The ever recurring cycle of
births and deaths should go on for ever and ever. But it being
noted that the Yogins use the same figure, is there really no
way by which the mirror can get rid of this reflexion? Yes,
there is. But this will require a slight examination as to how
the reflexion itself was caused. Suppose the position between
the mirror and flower remained fixed as ever, could we see the
reflexion at night? No. Why not? Because the essential
condition of the reflexion itself being thrown on the mirror is
the presence of light or the Sun. And it 1s the essential pre-
sence of the Sun that we had forgotten all the time we were
using the figure of the crystal and flower. Well, at night-
time, when there is no reflexion and no knowledge of tingeing,
this is the kevala condition of the Soul. In this condition of the
Soul, it is devoid of all schcha and kriya and it is not even
conscious that it is wndergoing pain, without knowing how
to get rid of the pain. As the Sun dawns the reflexion is felt
on the mirror, and by means of this conjunction, the Soul's ichcha
and Ariya are aroused and it experiences both pleasure and
pain, sins and suffers, and by suffering, gains experience
and freedom. As the Sun fravels over and over, and hearer and
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nearer the crystal, the shadow of the red flower will grow less
and less till, at noon-time when the Sun is at the nearest point
to the crystal, it will be covered with a blaze of hight that you
cannot see, and the image of the flower will be lost. In the
former position, the mirror was one with the red flower (Bhanda-
one or Advaita in Anava,) and in the latter condition, the mirror
was one with the Sun (Moksha-one or Advaita in God). This is
the position of the Yogi1 or the Theistic Sankhya, and the import-
ance of the doctrine of ¢ Devotion to God’ wil] now be manifest,
Though *CRitta Nirodha' * should necessarily precede it. [Cf.
Devaram]: the Soul by its own effort or that of Pradhana cannot
get rid of its mala. Neither of them could be energized by their
own will and po®er unless the Supreme Will and Power thought
“may | become many’” and so willed all creation and evolution.
And the freedom from the world and desire and from the thirst
after birth and death cannot be gained, unless the Soul rests its
desire in God, or becomes devoted to Him. That this is the
only way of securing freedom from mala is set forth distinctly
in the tenth and eleventh satras of Sivajiianabodha, treating as
they do of Pasatchaya and Patijfiana. These sadhanas are,
becoming one with God, dedicating one’s acts to God and
unceasing love and devotion to God. By such dedication and
devotion, 1t brings itself in harmony with the Divine Law and
loses its pride of self and self-knowledge, karma and ignorance

cease to operate, the man’s whole being becomes covered with
the flood of His Grace.

This love and devotion to God who is Love Himself begets
joy and bliss which completely fulfils qur highest desire, unlike
the joys of the world, which ever and anon create a gnawing
desire, a thirst after such more and more, .like the unquenched

*® U yaaruiig SHarderril Houdsibepgy Ly gy &8
el ys greoQuirt gugparers yerss Farelims@w yorend,'

“ The Ancient one who dwelis in the heart-lotus of ja&nis who had
controlled the five senses and killed the six foes, and whose heart

blossoms with Love.”
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thirst of the confirmed drunkard. This supreme Bliss Rest
and Joy fill our hearts like the flood brooking not its banks,
when in all humility and love, our body and soul are devoted
to His service.

When this joy fills him, then does he revel in God, delight
in God and rest in God as the Mundaka Up. (Ill.i. 4) puts it;
then does he love God, delight in God, revel in God and rejoice
in God, and become a Svaraj, and Lord and master in all the
worlds, as the Chandogya Up. (VIL. 25. 2) puts it.

In this condition of Svarij, when he is fully God-filled, even
when he moves about there laughing or eating, playing or
rejoicing, be it with women, carriages or relgtions (Chandog.
Up. VIII. 12. 3.), these actions will not affect him as fire cannot
burn a man skilled in agni-stambha (See principle stated in
Sivajfiagna Siddhiyar X. 5 and 6).

This position has therefore to be clearly distinguished from
the ethics and psychology of both Buddhists and Sankhyans.
The Yogi and the Siddhanti believe that true salvation can
be secured only by such Self-renunciation and Love to God.

That it is only possible to get rid of our mala by attaching
ourselves to the Supreme ParameSvara is brought out also
by St. Tiruvaljuvar:

Yupgs upppIer up BTl wpAard
upgs upy l_pz ",

“ Desire the desire of Him who is desireless.
Desire His Desire so as desire may leave you.”

“griyemisg sriyGs, Qarqppler wpoylss
Fnrgan sai g Sumu,”

“.The true support who knows, rejects support he sought before,
Sorrow that clings shall cease and cling to him no more.”

“ @mearCeir Pmaltaryw Ceor Qon pavsir
Quogar@esi yspufissni wr’®,”

# The two kinds of dark karma will cease from one,
whose praise is, he is devoted to God."
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. Compare this with the Christian aspiration after Divine
Joy.

‘If, to any, the tumult of the flesh were hushed, hushed the
images of earth, and waters, and air, hushed also the poles of
heaven, yea the very soul be hushed to herself, and by not
thinking on self, surmount self, hushed all dreams and imaginary
revelations, every tongue and every sign, and whatsoever
exists only in transition, since if any could hear, all these say,
‘we made not ourselves, but He made us that abideth for ever.'
If then, having uttered this, they too should be hushed, having
roused only our ears to Him Who made them, and He alone
speak, not by them, but by Himself, that we may hear His
Word, not throfgh any tongue of flesh, nor Angel’s voice, nor
sound of thunder, nor in 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 that Eternal Wisdom, which abideth
over all); could this be continued on, and other visions of kind
far unlike be withdrawn, and this one ravish, and absorb, and
wrap up its beholder amid these inward joys, so that life might
be for ever like that one moment of understanding which now
we sighed after ; were not this, enter into thy Master's joy ?
(St. Augustine).'

We have used above the 1llustration of crystal and colours
whether that of the red flower or the variegated clouds. Pure
water is crystalline in its nature and it reflects and refracts
light just as a prism does®*. This water is discoloured and
affected by the dirt in it, and when our ahankara and the dirt
subside, the water regains its own pure clear nature, and then
the reflexion of the Supreme One fills it with His glory and this
is the truth contained in the famous central verse (Hridaya
§loka) in St. Tirumilar’s Tirumantiram.

# In the famous spring at Mahanandi near Nandyal (Kurnool District),
ybu can see the actual phenomena of the refraction of light; just as the
water ripples in sunlight, all the colours of the rainbow can be seen on the
bottom of the spring.
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eanrwpm Ggrerenp wen soF apwisrar
samswpm Qgrarenp senisnam oS0
Beavrwupp FiCuiev Fins Qgefllariss
yagwpAwssrer yfsani. Curler.

O ye fools that speak of the unspeakable,

Can ye see the limits of the limitless one ?

To one whose mind gains clearness as the waveless sea,
Will appear faultless the Lord with the brarded Haur.
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AND

SAIYA ADYAITA SIDDHANTA PHILOSOPHY.*
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Professor Max Muller, in his last great work on the “Six
Systems of Hindu Philosophy”’, has remarked as follows :—

“The longer I have studied the various systems, the more
have 1 become ippressed with the view taken by Vijidna Bikshu
and others that there is behind the variety of the Six Systems,
a common fund of what may be called National or Popular
Philosophy, a large Manasa lake of philosophical thought and
language, far away in the distant north and in the distant past,
from which each thinker was allowed to draw for his own
purposes.”

And it would have certainly surprised him if one had told
him that one nced not go ncither to the distant north nor to the
distant past to discover what this National or Popular Philoso-
phy was, from which each thinker drew his own inspiration,
and a study of the two popular Hindu Religions of Modern
India—we mean Saivaism and Vaishnavism—will convince any
one that they inherit to-day all the thought and traditions of
by-gone ages, as the Modern Hindus themselves represent
lineally their old ancestors who were settled in Bharata Khanda,
since the days of the Rig Véda; and their religion of to-day
is as much a living faith, suited to all sorts and conditions
of men, whether peasant or pandit, sinner or saved.

SAIVAISM 15 BASLD ON THE VEDAS AND AGAMAS.
Saivaism comprising in its fold Saktaism and Ganapatyam
and worshippers of God Subrahmanya &c., counts among its
followers, the majority of Hindus, and it accordingly claims to
# A paper read before the Convention of Religions, at Calgutta, 1gog.
35
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represent the old traditional and parent religion of the days of
the Vedas and Upanishats, Agamas or Tantras, and Itihisas
and Puranas, and bases its authority on these ancient revealed
books and histories. It claims God Siva to be the author of the
Vedas and Agamas. Says $ri Nilakanta Sivacharya in his
Sitra Bashya :

“ We see no difference between the Veda and the Siva gama.
Even the Vedas may properly be called Sivagama, Siva being
the author thereof. Accordingly Sivagama is twofold, one
being intended for the three higher castes, the other being
intended for all. The Vedas are intended fur people of the
three castes, and the other for all. Siva, alone as the author of
the Veda, is declared in the following passages of Sruti and
Smiiti." *

“ He is the Lord of all Vidyas,"
“ (The Veda) is the breath of the Mighty Being.”

¢ Of these eighteen Vidyas of various paths, the original
author is the wise Sulapani Himself. So says the Sruti.”

It will be therefore important to trace Modern Saivaism
from the traditions and thought and language of the past.

ITS ANTIQUITY.

The Supreme polity of the Véda is Sacrifice. Various Gods,
Indra, Vayu, Varuna, Agni, Hiranyagarbha, Soma, the Sun, the
Moon, Vishpu and Rudra, are worshipped. Each is addressed
as a most powerful deity, and his aid is invoked for all kinas
of earthly blessing and freedom from evil. They are all sup-
posed to represent various powers of nature, and to idealize
man'’s aspiration after the Supreme. Then we meet the text,
« Ekam Sat Vipra Bahudha Vadanti'’; and who is this one? Was
any one God recognised, above all others, as the Chief,as the

* g TATmATE] A9 | BETRRETE: e REE: | AT
id \ o RrveEiag: Jaitrang: axfieadia | ResmEeg: aatng-
oG | S ERCIARA ¢ fmacaafyami T ¢ srawgawiees frafaatian?
g’ ¢ FETWATAGIA RaraaaRar | snizwarweaya grammfayt:’
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God of Sacrifices, as the Pati? And we Lave the following
texts from the Rig Veda.

“ Tasmat Rudrah PaSunamadhipatih "’ * (Rig Veda).

“Gathapatim Medhapatim Rudram Jalasha bhashajam Tat
Samyoh Sumnamimahe.” t (Rig. 1 Ashta, 1 Mand, 26 Anu.)

“ We seek from Rudra, the Lord of Songs, the Lord of
Sacrifices, who possesses healing 1emedies, his auspicious
favour (Rig Veda I. 43. 4.)

As the Pati of all sacrifices, He is the fulfiller of sacrifices,
“Yajiia Sadham ' t (1. 114-4) and ‘Rudram yajiidnam sadhad-
ishtim abasam" (111-2-5). As the God of gods, He is said
to “derive His renown from Himself” ‘Rudriya Svayasase'.
His glory is said to be inherent, independent, or self-dependant
God, ‘Svadhavane’ (Rig. VII. 46-1). He is also called Svaprvata,
which 1s variously explained as meaning ‘readily understanding’
‘accessible,” ‘gracious,’ ‘He by whom life is conquered,’ ‘He
whose command cannot be transgressed,’ “Thou by whom pray-
ers (words) are readily received.” He is called the *father of
the worlds,' ‘Bhuvanasya Pitaram,’ § V1. 49-10, and the Rik
story of His becoming the Father of the fatherless Maruts
can be recalled in many a Purinic story, local legend, and
common folklore,

He is referred to in the text “anter sichchanti "—(VIII. 61-3).
His form as described in the Rig Veda is almost the same as
the Image of later days. He is called the Kapardin, with
¢ spirally braided hair.’ Heis of ¢ Hiranya' *golden formed’
and ¢ brilliant like the sun,’ and ‘*shining like gold’ ¢ YahSukra

* O TR
QT AT € NTINATAY ASSaRgREng |
1 AVTITEATA AR T ATIEE IS |
—Rig, 1 Ashtaka, 1 Mandala, 16 Anuvika,
§ Wit R R R AT TR R |
FASTHAGIATELIHAARRAE: |

—Rig, 4 Ashtaka, 6 Mapdala, 4 Anuvilka,
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iva Saryd hiranyam ivarochati’ (1-43-5.) And in Rig Veda, X.
136-1 to 7, He 1s the ‘long-haired being who sustains the fire,
water and the two worlds ; who is, to the view, the entire sky ;
and who is called this ¢ Light.’” He is Wind-clad (naked) and
drinks Visha (water or poison) and a2 Muni is identified with
Rudra in this aspect.

Rudra is derived by Sayana from the roots, Rut dravayita,*
meaning ‘he who drives away sorrow.” And consistent with
this derivation, Rudra is called in the Ruig 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 tcxt of the Rig Veda
(X. g2-9): “Stéman va adya Rudraya Sikvase kshyad-viraya
namasa didishtana yebhih Sivah t svavan evayavabhir divah
Sikshati svayaSah nikamabhih "

(With reverence present your Hymn to-day to the mighty
Rudra, the ruler of Leroes, (and to the Maruts) those rapid and
ardent deities with whom the gracious (Sivah) and opulent
(Rudra) who derives his renown from bhimself, protects us from
the sky.)

If the Gods, Indra, etc., personified individually the diffe-
rent powers of nature, in the supreme Personality of Rudra
will be found combined all these different powers. He is a
thunderer and storm-God, the father of the Maruts. He is
Agni. Heis Vayu. He is Varuna. He is Soma. He is the
Sun and Moon. We have the high authority of Sayana that
Soma means Sa-Uma. He deduces the story of Tripuradahana

* FUET AR TEIAAahE: Rrr: worn )
—Vayu-Samhita, L. Chap. 28, vv. 35-36, (Bombay Ed.)
Srikantha says in the Bhashya :

R AR T AG RG] |
Haradatta says:

FEIIUTATARAWCEH |

* + SAyana in his great Bhishya takes Sivah asa noun and not as
an adjective as translated by most oriental Scholars,
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and Vishapana from two texts in the Rig Veda. We have in
the Rig Veda also the germ of the later Hindu Cosmology, in
the famous Nasadasaya stiktam; and this is also the central
text of Siva Sakti worship.

“In the beginning there was neither sat nor asat ;

Then there was neither sky nor atmosphere above.

What then enshrouded all this teeming universe ?

In the receptacle of what, was it contained ?

Was it enveloped in the gulf profound of water ?

Then®was there neither death nor immortality ;

Then there was neither day, nor night, nor light,

Nor darkness, only the Existent One breathed without
breatls sclf-contained.

Nought else but he there was, nought else above,
beyond.

Then first came darkness, hid in darkness, gloom in
gloom ;

Next all was water, all a chaos indiscrete.

In which the one lay void, shrouded in nothingness.

Then turning inwards, he, by self-developed force

Of inner fervour and intense abstraction, grew.

First in his mind was formed Desire, (Ichcha-Sakti) the
primal germ,

Productive, which, the Wise profoundly searching say,

Is the first subtle bond, connecting Sat with Asat.”

In the Rig Veda also, we find the famous text which is
repeated in the Atharva Veda and subsequently in the Sveta-
§vatara Upanishat and also in the Katha and Munpdaka
Upanishats, and which forms the chief stronghold of Indian
Theism against Idealism. “Two birds, inseparable friends
cling to the same tree. One of them eats the sweet fruits, the
other * Anya ’ looks on without eating’'.

YAJUR VEDA.

In the Yajur Veda the position of Rudra becomes more
established as PaSupati and Lord of sacrifices and as The Ofe
without a second.
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“Pafunam sarma asi sarma yajamanasya sarma me yacha
Eka FEva Rudro Na Dvitiyaya Tasthe Akhusthe Rudra
Pasub Tam Jushasva. Lsha té Rudra Bhiagah Saha Swvasra
Ambskdya tam Jushasva Bheshajam Gave Asvaya Purushaya
Bheshajam,” This text is repeated in the Sveta§vatara Upani-
shat and is the original of the famous text in the Chhandogya
Upanishat *Ekamevadvitiyam Brahma'. Nadvitiyam is more
ancicnt form than Adwvitiyam or Advaitam. And we know
this 1s the central text of the Advaita philosophy. In this veda,
His supreme Majesty is fully developed, and He is expressly
called Siva by name ‘Sivo namasi’ (Yaj. S. 3-63) and the
famous mantra, the Paiichakshara, is said to be placed in the
very heart of the three Vedas (the name occurs in Tait. S. 1V,
g, I-41 ““namah Sambhave cha mayobave cha namals S:m'zkardya
cha mayaskaraya cha NAMAHSIVAYA cka Sivatardya cha ).
And the famous Satarudriyam which is praised in the Upani-
shats and in the Mahabharat forms also the central portion of
this central Véda. And this is a description of God as the al},
the all in all, and transcending all, ¢ Vi§vadevo, ViSvasvariipo,
ViSvadhiko’; and anybody can sec that the famous passage in
the Gita in chapters 10 and 11 merely parodies this other
passage and these two chapters are respectively called Vibhiits
Vistara Yoga and ViSvarkpa SandarSarna Yoga which is
exactly the character of the Satarudriya. The Yogi who has
reached the highest state * Sees all in God and God in all.” In
the Satarudriya and in the whole Veda, Rudra is called Siva,
Sankara, Sambhu, 134na, 153, Bhagavan, Bhava, Sarva, Ugra,
Soma, PasSupati, Nilagriva, GiriSa, Mahadeva and MaheSvara.

The word ‘Pura '* in the Upanishat technically mean * the
body.” Tripura means the triple bond (of the soul) and Tri-
pura samhara means the destruction of our human bondage
by the grace of God.

“The fools say the ancient of days with the braided hair

* QEAYTIRIATENE: | —Kaivalybpanishat,
TERGREEAAFEANE: | —Sveta Upanishat Chap. 3.
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and the Ganga destroyed the three cities. The three Pura are

the result of the three mala; who knows what happencd after
(pasatchaya)? "—Tirumantiram.

The story of Tripurasamhara is much more fully set forth
in the Yajur Veda (6th Kanda, 2nd Prasna, srd Anuvaka and
12th Mantra).

Mahapuram Jayantiti ta ishum Samas Kurva to gnnt
anikan Soman Salyam Vishum Tejanam the bruvan ka imam
asishatsta IQudra its aleruvan rudro var Krure; Somyva twiti,
sobravit Varam Vrvina aham cva PaSunam Adhpatirasaniti
tasmat rudvah PaSunam adhipatishiam rudrova Srijat Satisra
Puro bhitva cbhyy : lokebhys Suran pranudata.

“There were the three cities of iron, silver, and gold
(belonging) to Asuras. The gods not being able to win them
(by fight) wished to win them by siege. (The great) say that
He (the Brahmin &c.), who knows (what ought to be known)
and he (the non-Brahmin &c.), who does not know—they are
able to win by scige the great city which cannot be overtaken
by fight: (then) the gods made an arrow composed of Agni
as (the bottom hilt) Soma as (the middle) iron and Vishpu as
(the top) and declared (consulted) who will discharge it, and
determined Rudra, (was) able : He (the Rudra) said the boon
was made over, l am the Lord of PaSus (both the two-{ooted
and four-footed) ; So Rudia the Lord of PaSus discharged it,
broke up these three cities, and blew them up all from these
worlds." *

# It is clear from the Yajur Véda that there is a closer link between
the Lord's aspect as Tripurasamhara, as the burner of the three cities,
and His other aspect as Pasupati, the Lord of the Pasus. In factit is
from the Lord’s aspect as Trnpurasamhara, we come to know of His
other aspect as Pasupati. The whole story of Tripurasamhara, with the
earth becoming a chariot, the Su and Moon forming its wheels, the
four Védas becoming its horses, the Kshétrajia Brahma 1its driver, the
Vishpu, Agni and Soma becoming the portions of the arrow beld in
the hands of the Lord etc, 13 on the face of it symbolic, THat
this story is symbolic can be further gleaned from an earher portion
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The importance of this lies in the fact that in the chief
festival in each temple, called the Brahmotsava, the important
event is the car-feast in which the charioteer is the four-headed
Brahma, recalling and representing this old old story refeirred
to in the Rig Veda and Yajur Veda.

The Yajur Veda is the Central Veda and isa most im-
portant one and as such more than ninety per cent of the
Brahmins of to-day are Yajur Vedies. The occurrence of the
words Pati, PaSu and PaSam should be noted as etheir signi-
ficance will be referred to later on.

of the Yajus-Samhitd, The following texts occur in the gth Kapda
of the Yajur-Véda: ¢

TATOEEiA: auiaE: awan gary, @, o, ete., a9 qut 9|
TEM: TN T o EETGEW AN FOHTH SEIEINT: a4 91d; HTNI-
AR TWINEEATFUN | FHEIIATY; T HIIES | FHACEETIRG-
WAR: FAW | TR IN0G 99 a9 919 AEATT O a6 o SREGTHUTR:
HUY | JHEIIGY: ddT: JATAEIAE J EHAEM A9 FUW.
Here all the quarters (i.e., space) are said to be the arrows of Rudra, and
the bows are the various periods of time, ie, Eternity, and the Rudra
Himself is the Spint inhering in all things, bound by Space and Time,

JreRY AT P AY TrRAEAT YANHIT TEARAIARTeTEg |
(Yajus, Kanda 5). Inthe Karnaparva, Mahabharata, we are expressly
told that, that Time is represented by the Bow of the Tripuraghna.

PRI 9819 FAETENT: |
And what is Eternity! It is that which transcends the periods of past,
future and present.

JearRATIGIA AFFITRRTE |
Hence the same Bow is described as OMKARA BF@NEUFR GIdaeyi-
MU The Supreme God made a bow of Omkara and a string of Savitri,
As to what the grant of boon means, the following text makes it clear:
TARHETAE & THTHRIRIAT |
ARACARTY FCEAEAARA |
“ The Patitvam or the Lordship of mine is as natural to Me as that of
dependence or PaSutvam to you all, and it is this fact that is shown
by, my playing with you regarding the grant of boon.” It iw like a Father
playing with his children requiring them to say *“call me father”. Itis
the acknowledgment of the utter dependence upqn the Lord.
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THE UPANISHATS AND AGAMAS

As we noted above, the polity of the vedas was the per-
formance of sacrifices. This was continued i the Upanishat
period and the Brahmanas elaborated the Rituals But at the
same time, the worship of the many Gods was being given up
in favour of the one God, and the efficacy of sacrifices 1n general
was being doubted, and a more spiritual form of worship was
being substituted in its place, and the first departure is
noted in the story given in the Keéna Upanishat.

KENA UPANISHAT

“ Brahman obtained the victory for the Deévas The
Devas became“elated by the victory of Brahman, and they
thought, ‘this victory is ours only’. Brahman perceived this
and appeared to them. But they did not know it, and said :
“ ‘What yaksha is this?” They said to Agni (fire); *O Jatavedas,
find out what sprite thisis.” *Yes,” he said. He ran towards
it, and Brahman said to him: * Who are you® He replied:
‘] am Agni, I am Jatavedas.’ Brahman said: ‘* What power
is in you? Agni replied: ‘Il could burn all whatever there is
on earth.! Brahman put a straw before him, saying . ‘Burn
this.’ He went towards it with all his might, but he could not
burn it. Then he returned thence and said. ‘1 could not
find out what sprite this is." Then they said to Vayu (air).
« O Vayuy, find out what sprite thisis,’ ¢Yes,’ he said. He ran
towards it, and Brahman said to him: ‘Who are you?' He
replied. ‘Il am Vayu, lam MatariSvan.’ Brahman said : * What
power is in you? Vayu replied: ‘1 could take up all what-
ever there is on earth.’” Brahman'put a straw before him,
saying: ¢ Take it up.’ He went towards it with all his might,
but he could not take it up. Then he returned thence and
said: ‘I could not find out what sprite this is." Then they
said to Indra: ‘O Bhagavan, find out what sprite this is.’
He went towards it, but 1t disappeared from before him.
Then in the same AkaS, ether, he came towards a wenlan,
highly adorned: it was Uma, the daughter of Himavat, He

36
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said to her: ‘Who is that sprite?’ She replied: ¢It is
Brahman. 1t is through the victory of Brahman that you
have thus become great.' After that he knew that it was
Brahman.”

This 1s a further step than the position in the Rig Veda
where the Ekam Sat or Rudra PaSupati is identified in a
manner with all the Gods. Here, he 1s not Indra or Varuna,
Viayu or Agni. He cannot be comprehended of the Gods, though
He is before them, and it was left to Uma {launavgt to point
out the Supreme Brahman, as her consort. This story is
frequently repeated in the Puranas * and the person of Rudra-
Siva is introduced as Uma's Lord. .

This s called the Brahami Upamshat, and it introduces the
grand thought * he by whom Brahman is not thought, by him
it is thought , he by whom it is thought, knows it not.”

This departure from the old polity of the Védas to the
worship of the One Supreme Brahman, Uma's Lord, will be
found illustrated turther in the Puranas by the stories of the
Daksha’s sacrifice and the Darukavana Rishis. Daksha, son of
Brahma (Sabda Brahma or Vedas), simply means sacrifice and
Dakshayani meant the spirit of sacrifice. And so lorg as this
spirit of sacrifice was devoted to the One Supreme Brahman,
Siva, it was beneficial. But once this sacrifice was divorced
from the worship of the One Supreme Brahman, represented
in the person of Siva, the consort of Dakshayani, as Daksha
tried to do, then this sacrifice was of no avail. When the spirit
of sacrifice was divorced from the word, then Dakshayani died
and was reborn as Uma Haimavati, the bearer of Brahma Jfiana
and was reunited to Siva. This reunmon or rebirth of the old
jfiana is what is celebrated in every temple, in the important
feast of Tirukkalyana, and is figured in the oldest sculptures in
the Elephanta and Ellora cave-temples. In the Darukavana
story, the Veédic sacrifice was also divorced from the worship
of the One Supreme Brahman. The Vedas represented the

¢ Vide Vayu Samhita 11 Chap. 3 and Siata Samlsta.
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Sabda Brahman, and the Rishis thought that no God was re-
quired, and the worship of the Sabda Brahman was alone
sufficient for securing salvation. The bleating of the Sabda
Brahman represented by the deer (urerwanp) was found in no
way to reach God,.

The Sveta§vatara Upanishat, the greatest authority of the
Saiva School, repeats the text of the Yajur Veda “Eka Eva
Rudro Nadvitiyaya Taste ”’, and the philosophy of Advaita
Siddhanta is fully expounded in this Upanishat. This Advaita
is neither the Sankhya nor the Yoga, neither Dvaita nor
Advaita, as ordinarily understood. Hence, Oriental Scholars
like Monier Williams, Professor Macdonnel and Garbe regard
this Upanlshat"as the oldest representative of the ancient
eclectic * school of Hindu philosophy. With this book they
couple the Bhagavat Gita.

The highest conception of the one God, ‘Eko Deva'is,
given here which, as Max Muller says, corresponds to the con-
ception of God in the Christian theology ‘ He is the one God
hidden 1n all betngs, all pervading, the Antar Atma of all things,
watching over all works, dwelling in all beings, the witness,
the perceiver, the only One Nirguna.’” “He is the eternal and
infinite, unborn being, partless, actionless, tranquil, without
taint, without fault, the highest bridge to immortality.”

“ He is the causeless first cause, the all-knower, the all-
pervader; the creator, sustaimer and liberator of the world, the
end and aim of all religion, and of all philosophy. Heis the
15vara of 15varas, MaheSvara, the God Supreme of Gods, the king
of kings, the supreme of the supreme, the ]§a of the Universe.
The sun does not shine there, nor the moon and the stars, nor
these lightnings, and much less this fire, everything shines after
Him; by His light all this is lightened.” God is nirguga; and as
I have shown elsewhere, nirguna does not mean impeLrsona],

* Of the eclectic movement combimng Sinkhya, Yoga and Védanta

doctrines, the oldest representative is the Svétisvatara Upanishat, more
famous is the Bhagavat Gita (Macdonaell's Hsstory of Sanskvit Lat,

P- 405).
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and Saguna is not to be translated personal. Nirguna simply
means beyond the three Gunas, Satva, Rajas, and Tamas, and
Saguna means united to these three. Personality means, as
Emerson and other Christian writers interpreted, ‘ pure spirit-
ual being,” *‘Sat’ and God can be personal and Nirguna,
absolute. [t follows also that God cannot be born as He is not
united to matter. The meaning of the Rig Veda Sukta we
quoted above 1s brought out in the following verse “ When
there was no darkness nor day nor night nor Sat nor Asat then
Siva alone existed (éiva Eva Kevalah) That is the absolute,
that is the adorable condition of the Lord. From that too had
come forth the wisdom of old (Jfianasakti).”’* After repeating
the text about the two birds, this is how it proceeds. *“On the
same tree man (Anisa) sits grieving, immersed, bewildered by
his own impotence. But when he sees the other 18a, contented
and knows His glory, then his grief passes away.” t That this
js the highest teaching of the Rig Veda 1s 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 Rig Veda
to bim? Those only who know lt rest contented.”} The other-
ness of God (Anyata) referred to in the Rig Veda Mantra is
brought out fully alsointhe following verses. ‘Aye, that
one unborn (Aja-soul) sleeps in the arms of one unborn (nature
Pradhina) enjoying (her of nature, red, white and black), who
brings forth multitudinous progeny like herself. But when
her. charms bave been enjoyed, he (soul) quits her (prakriti)
side (for) the unborn other, (Anyata) (Lord).”

* AR TR ATGTTUIHTS: |
AEER AT FERERRARATI 0 (Svéta,)
| gEFERER AT SRS |
TEANGNAATINEG Higamiafrfiadia: 0 (Svéta 4—7)
$ FATSEYEI, R IINRAAATg:

FeAPRTarRiST € TaigtaTaeaRd
) —(Rig Véda 2nd Ashtaka, 3rd Adhyaya)
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‘ In the imperishable, and infimtc highest Braliman, where-
in the two, Vidya, (Vijfiana-Atma) and Avidyd are hidden, the
one, Avidya, perishes; the other Vidya, is immortal ; but He
who controls both Vidya and Avidya, 1s another (Anyata).”” *
And in the subsequent verses, this another 15 clcarly pomnted
out to be the “only one God, without a second, the ruler of ali,
the generator of all and the supporter (ripener) of all” This
forms the subject of discussion in the hands of Badarayana
in 1. i, 21. And the famous passage in Brihadaranyaka is
referred to? * He who dwells in Atma (Vijiiana) and different
Jrom Atmd, whom the Atma does not know, whose body Atma
is and who pulls (rules) Atma within, He is thy Atma, the
puller within, tde immortal " (IIl. 7, 22)

(3) The Supreme Mantra of the Veda or the Sabda
Brahma is the Pranava or Omkara It is ordinarily known that
Om is a compound of the thrce letters A, U, and M, and that
they represent the deities Brahma, Vishniu, and Rudra. What
1s not known is that there is a fourth part of this § Omkara
called its Ardha Miatra sound, this is called the Chaturtam or
Turiyam, and represents the supreme Brahman or Siva. This
is brought out in several of thc Upanishats and in the follow-
ing verses it is coupled with Sivam and Sambhu

« Sivam Santam Advaitam Chaturtam Manyante .
—(Mandikya.)
“ DhyayetiSanam pradhyayitavyam, Sarvamidam, Brahma
Vishnu Rudreéndrasthe, Samprastiyante, Sarvani chéndriyani
Sahabhataih, Nakaranam Karapnanam Dhata Dhyata; Kara-

* ST AR v
seArragagiar Aasiiagaagegaa: I (Sveta s—1)-
§ watrahitag Amrfiiai |

IRTIRATERE a1

# Thus knowing all these things to be denoted by the Tri-matras, under-
stand that Siva, the Atman of all, is denoted by the Ardba-matra,” (Va.yu
Samhitd IV Chap, 7, vide also Chap, 27 of Vayu-Samhia II in "the
Mahalinga Pradarbhavadhyaya.)
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nantu Dheyeyah SarvaiSvarya sampannah Sarve$varah Sam-
bhurikasa Madhye Siva eko Dhyayat Sivankara Sarvam
Anyat Parityaja.—(Atharva Sikha).

The more popular Hymn in the Mahimnastotra addressed
to Siva brings out this idea, * The mystical and immutable one
which, being composed of the three letters *‘A’, ‘U’, ‘M’, signify
successively the three Veédas, the three states of Life (Jagra,
Svapna and Sushupti), the three worlds (earth, heaven and
hell), the three Gods (Brahma, Vishnu and Rudrq\),‘and which
by its ardha-matra is indicative of thy Fourth office, as Para-
mcSvara.’’

(4) * The Supreme Upasana of the Umnamshat is the
Dahara Upasana in the Hyid Pundarika, in the akas, Vyoma
Paramalaya. ‘1he Yogi bas to think of the Supreme Brahman
in the cave of the heart, in the midst of the ChidakaSa. The
Taittiriya Upanishat speaks of this Brahman as of the form of
Krishna Pingala. This Krishna Pingalat is identified as Uma-
sahaya or Parvati ParameSvara, in several of the Upanishats.

This again is described as Jyotir (the supreme light;
(the jyotir Linga).

(5) When the polity of the sacrifice was given up in favour
of the worship of this Jyotir Linga, and the Symbohsm of
the sacrificial ground was invested with a more spiritual
meaning, then we would seem to have arrived at the period of
the Agamas, and our modern temple worship would seem to
have been started. The Agamas brought into use the very

* FEEET GG AEH Y aaEs I
(—15st Ashtaka, 1 st Mangala,
8th Anuvaka I Repeated in Mahopanishat.)
t ITAFATEIT TORTRTST )

YRR TENTORTS |

Half with locks of long hair (female) half without dress (Digambara male)

half with garland of bones (male) and other half with garland of the

Nfistpala (female}—such a form of balf male and female is called
Krishpapingaja—Bbavisbyat Purdna,
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same mantras, as pointed out by Svami Vivekiananda,* n his
famous address before the Chicago parliament of Religions, used
in the old saciificial worship, into the new system of worship,
and the offer of the self as a sacrificial oblation was made 11, the
place of animal sacrifice The PaSu was the animal in man and
when it was offered as sacrifice in Jiiana Agni, it became the
Nandi or Siva,
PURANAS.

The Pyranas are the earliest interpreters of the Veda and
the Upanishats. Whole passages from the Upanishats are
quoted and explained. The principles are illustrated by stories
and parables, and the Vedic stornes themselves are more ela-
borated. All these explain the difference between the old and
new system of worship and thought, bring out fully the differ-
ence and distinction between the Supreme Brahman Siva and
man, and illustrate the paths to salvation. These stories are the
Daksha sacrifice, the churning of the milky ocean, and Tripura
Samhara, Durga Pgja etc. The Linga Purana specially deals
with the birth of the Jyotir Linga. The largest number
of Puranas are Saivaite, and the oldest of them is the Viyu
or Siva Purana, as pointed out by Wilson. The Chhandogya
Upanishat traces the wisdom of old from Skanda Sanatkumaiara
(ATEETE R RO, STCFRREN] EFesaraya—aehgaraga—Chand.
26th Kanpda,) and Skanda Purana accordingly deals with the
same subject. The Uttara portions of some of the puranas are
clearly later interpolations showing the rise of new sects and
faiths.

# ¢ The Tantras as we have said reprelent Védic rituals in a mani-
fold form, and before any one jumps to the most absurd conclusions
about them, I will advise him to read the Tantras in connexion with the
Brahmanas, especially the adhvarya portion. And most of the Mantras
used in the Tantras will be found taken verbatim from these Brahmanas.
As to their influence, apart from the Srauta and Smarta rituals, all
other forms of ritual observed from the Himalayas to the Comorin hgve
been taken from the Tantras and they direct the worship of the Saktas,
Saivas and Vaishpavas alike.”
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ITIHASA.

The only worship universal in the days ol Mahabharata
was that of Siva and Siva Linga, and we refer to the stories of
Krishna’s and Arjuna’s Tapas, and the discussion between ASva-
tthaima and Vyasa Most of the temples mentioned in the
Aranya Parva are temples dedicated to Siva.

MAHABHARATA
Oriental Scholars peint out that the superior castes in the
days of Mahabharata were following the worship*of Siva, and
we quote the following passage from Anufasana Parva, which
explains at the same time Rudra’s different aspects, the benefic-
ient and apparently terrible forms, as the Creator, Protector,
and Destroyer

Lord Krishna says “large armed Yudhishtira, under-
stand from me the greatness of the glorious, multiforn:, many-
named Rudra They call Mahadeva, Agni, 18ana, Mahevara,
one-eyed, Tryambaka, the Usuversal-formed and Siva Brah-
mans versed wt the Véda 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 thc moon.
The Half of His essence is fire and the other half 1s called the
moon. The one which 1+ 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 Mahes-
vara. Since He consumes, since He is fiery, fierce, glorious, an
eater of flesh, blood and marrow, He 1s calied Rudra. As He s
the greatest of the Gods, as His domain is wide-and as He pre-
serves the vast Universe, He is called Mahiadeva. From His
smoky colour He is called Dhirjati. Since He constantly
proSpers all men in al tbexr acts seeking their welfare (Siva),
He is therefore called Siva’

And it can be shown that the picture of God as the fierce
and the terrible is not altogether an un-Christian idea. The fol-

owing paras, we cull from a book called *“The woodlands 1n
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Europe ” intended for Christian Readers and we could not pro-
duce better arguments for the truth of our conception of the
Supreme Siva, the Destroyer, and the Creator and the Pre-
server (vide p. 6. gzvajﬁa"nabédlmm, English Eaiuon.)

“ And how about the dead leaves which season after season
strew the ground beneath the trees ? Is 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
beyopd? Nay, it it 1s death, 1t 15 death giving place to life.
Let us call it rather change, progress, transformation. It must
pe progress when the last year’s leaves make the soil for the
next year’s flowgrs, and in so doing serve a set purpose and
fulfil a given mission /¢ inust be transforination when one thing
passes snlo another, and nstead of being annihilaled, begins
life again in a new shape and fornt

“Jt Is interesting to remember that the same snow which
wcighs down and breaks those fir branches 1s the nursing
mother of the flowers. Softly it comes down upon the finy
seeds and the tender buds and covers them up lovingly, so
that from all the stern vigour of the world without, they are
safely sheltered. Thus they are getting forward, as it were,
and life 1s already swelling within them. So that when the sun
shines and the snow melts, they are ready to burst forth with a
rapidity which seems almost miraculous.

“[t 1s not the only force gifted with both preserving and des-
lroving power, according to the aspect in which we viewst. The
fire refines and purifies but it also destroys, and the same
water which rushes down in the calaract with such over-
whelming power, falls 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 sus-
tenance. And m those higher things of which nature is but
the type and shadow, the same grand truth holds good,
and from our Bibles we learn that the coustming fire and tRe
love that passcth kuowledye are two different sides of the sanig,

37
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God  Just and yel serciful, that will by no micans clear the guity,
yet showing mercy unto thousands.”

Badarayana also touches upon this subject in 1. iii. 40 and
we quote below the Parvapaksha and Siddhanta views on this
question from the commentary of Srikantha.

“ Because of trembling (I. ni. 40).

“In the Kathavallis, in the section treating of the thumb-
sized purusha, it is said as follows -

‘ Whatever there 1s, the whole world when given forth
(froth the Brahman) trembles in the breath. (It is) a great
terror, the thunderbolts uphfted, those who know it become
imimrortal’ (Cit. 6, 2)

‘““ Here a doubt arises as to whether the cause of trembling
is the ParameéSvara or some other being

‘“(Parvapaksha):—Hcre the Sruti speaks of the trembling
of the whole universe by fear caused by the entity denoted by
the word ébreath, It is not right to say that the Parames-
vara, who is so sweet-natured as to afford refuge to the whole
Universe and who is supremely gracious, is the cause of the
trembling of the whole Universe. Therefore, as the word
thunderbolt occurs here, it is the thunderbolt that 1s the
cause of trembling. Or it is the vital air which is the cause
of 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 1t were, moves on account of the vital air.
Then we can explain the passage, ‘whatever there is, the
whole world, when given forth (from the Brahman) trembles
in the breath.” Then Wwe can also cxplain the statement that
it is a great terror, the thunderbolt uplifted, masmuch as
lightning, cloud and. rain, the thunderbolt which is the source of
great terror are produced by action of the air itself. It is also
possible to attain immortality by a knowledge of the air as the
following Sruti says :

* Air is everything itself and the air is all things together.
£le who knows this conquers death ' (B Up 5. 3. 2).
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“(Siddhanta) : As agamst the foregoing, we say that Para-
méSvara himself is the cause of the tremblhing It is possible
that as the Ruler, ParaméSvara is the cause of trembling 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 the command that Vayu and
others perform their respective duties as may be learned from
such passages as the following :

‘ By feas of Him, Vayu (the wind) blows’ (Tait. 14. 2. 8).

“ Though gracious in appearance, ParameSvara becothes
awful as the Ruler of all. Hence the Sruti

‘Hence the Kling’s face has to be awful’ (Tait Bra, 3. 8. 23)

“ Wherefore as the master, 18vara himselt 1s the cause of
the trembling of the whole Universe "

TEL GITX

The Bhagavat Gita epitonuses the philosophy of the
Sveta§vatara Upanishat, Oriental scholars ink both together
as expounding an eclectic school of Hindu Philosophy. In i,
the words l&vara, 18a, MaheSvara, Parame3vara, are used and
i the Uttara Gita*, the word Siva is used not to denote the
lower Brahman but the Supreme Brahman.

THE RAMAYANA.

In the Ramayana, Rudra’s position as the Lord of sacri-
fices is affirmed in spite of some dissentients, showing the rise
of new faiths. The worship of Siva and Siva-Linga was

¥*In the Anu Glt:’i, Sri Krishna was askeahby Ar],una to tell hlmth; Knowledge
of Brahm as was given before—during the war Sn Krishna replied. “agaweg
TATHEES TEATHATFIATAFS PINTETHING | CgIRFT SO IS AR |
1 did exhaust all ways of knowing the Brahman and I am not able to

recount to you all these again I was then in deep-yoga and I then told
you the knowledge.” And the real position of Krishna in reference to

Arjuna 18 that of Guru to disciple. WZYEHgIEHT TifAEN. In the
Uttara Gita, the Lord is certainly styled as the fourth: GOEGUIGIG |
RATEIARATIGH,
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Universal as shown by the establishment of the temple at
Ramesvaram.

THE SUTRAS,

All the Satrakaras recognise 1§vara as the Supreme God and
Purusha. Sri Nilakantha's Bhashyam* on the Brahma Satras
is the earliest commentary now extant; as such it is entitled to
the greatest weight and will be found to be the most accurate and
reliable interpreter of the Vedanta Satras, and Sri Nilakantha
is the accepted authority by the Southern Saiva School

#t is now proved by Thibaut and admitted by Max Muller

that the interpretation of Sankara is not coirect. Says Doctor
Thibaut

“If now, I am to sum up the results of the preceding
enquiry, as to the teaching of the Satras, 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 acknow-
ledge the distinction of Brahman and l3vara 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."

“ The Upanishats no doubt teach emphatically that the
matenal world does not owe its existence to any principle
independent from the Lord, like the Pradhana of the Sankhyas ;
the world is nothing but a maniestation of the Lord's won-
_derful power and hence is unsubstantial {Asat) if we take the
term substance (Sat) in its strict sense. And again every-
thing material (Achit) is immeasurably infertor in nature to the
highest spiritual princif)le from which it has emanated and
which it now hides from the individual Soul. But neither
unsubstantiality nor-inferiority of the kind mentioned consti-
tutes unreality in the sense n which the Maya of Sankara is
unreal. According to the latter the whole world is nothing
but an erroneous appearance as unreal as the snake for which
a ‘piece of rope is mistaken by the belated traveller, fand

" English Translation published in vals. I to VII Siddhants Dipibd.
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disappearing just as the imagined snake does as soon as the
light of true knowledge has fisen  But this is certainly not the
impression left on the mind by a comprehensive ieview of the
Upanishats which dwells on thewr general scope, and does not

confine itself to the undue urging of what may be implied in
some detached passages &c '

Says Professor Max Muller i his Life of Ramakrishna
Parama Hamsa . ‘It s difficult to say which of the two schools
was the more ancient and I am bound to acknowledge after
Professor Thibaut’s luminous exposttion that Vidistaidvaita
interpretation 1s more in keeping with the Sutras of Bidaia-
yana.” ’

Sri Nilakantha Sivacharya i hi~ Bhashya quotes, with
approval, this beautiful text from the Upamshats ¢ Apivayas
chandalah Siva 1t1 vacham vadét téna saha samvadet, téna
saha samvaseét, tena saha bhufijit " * which means-—*“ A chanp-
dala though a person 1s, if he utters the name Siva, converse
with him, live with him, dine with him .

“ Wherefore the whole universe 1s cnsouled by Siva If
any embodied being whatsoever be subjected to constraint, it
will be quite repugnant to the eight bodied Lord; asto this
there is no doubt Doing good to all, kindness to all, affording
shelter to all, this they hold as the worshipping of Siva,”

During the Buddhist and Jaina period, it was Saivaism
that was able to rise above the onslaught of these two creeds
and vanquish them. The rise of the great Acharyas, St. Jfiana-
Sambandar, St Appar, St Sundaray and St. Manikkavacagar
was in this period. By the dnse of the minth century, both
Buddhism and Jainism had become inert and dead

The next few centuries saw’the rise of the great teachers
Sri Satkara, Sri RZmanuja and Sri Madhvacharya. Following
them close, came the great Santana Acharyas, St. Meykandant

- [
e yrftprRveT: REgREN WA 9 a7 49 3 98 ST B §E e
t The author of Sivajnanabodham.



204 THE 5AIVA RELIGION

St. Arunapdi,* St Marai-Jiiana-Sambandar and St. Umapati
Sivacharyar § and modcrn Saivaidm may be said to commence
from that time.

We will now begin the study of Modern Saivaism. Its
form of ritualism and philosophy is determined in the South
by the Agamas or Tantras, 28 in number, from Kamika to
Vatula, called the Dakshina or Right-handed, and the differ-
ent temples 1n Southern India follow the rules prescribed in
one Agama or another, though there are still some temples
like the one at Chidambaram where the purc Vedic Rituals t are
followed. This Agama Philosophy has also been greatly
developed and systematised in Tamil by a Mne of Teachers
beginning with St. Tirumdalar,{ St. Meykandan, St. Arupand
Sivachariyar, St. Marai-Jfiana-Sambandar and St Umapati
Sivachariyar. Both in the rituals and in the philosophy,
the same mantras, forms and words derived from the old
Vedic Times are used. For instance, the temple represents
the old Yajfia-5dla symbolising the human body The Siva
Linga,% (1t is due to Svami Vivekananda to point out that
this was no Phallic Symbol $ and this view was reitcrated by

——

* The authour of Swayfiana Siddhiyar.

§ The author of L:ght of Grace and Sivaprakasam.

1 The pl)as done 1n the Cludambaram are according to the paddhati
of Patafijali ; who takes the one from §aiv§gamas and the Mantras from
the Védas,

} The author of Trumantsvam.

¥ See the fulljsubject discussed with all the authorities in Stddhanta
Dipeka Vols, VI and VII,  «

§ The Svami said that the worship of the Siva Limga originated
from the famous lidgam in the Atharva Véda Samhitd sung in praise of
the Yipastambha, the saérificial post. Inthat hymn a description is
found of the beginningless and endless Stambha or skhamba and it is
shown that the said Skhamba is put in place of the eternal Brahman. As,
afterwards, the sacrificial fire, its smoke, ashes and flames, the soma plant
and’the ox that used to carry on its back the wood for the Vedic sacri-
fice, gave place to Siva’s bocy, his yellow-matted hair, his blue throat, #d
bull, the Yiipastambha gave place to the Siva Lingam and was raised to
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Dr. Ananda K. Kumarasvams in his paper read before the His-
torical Congress of Oriental Religions in which he shows
that 1t is the least anthropomorphic of symbols,) takes the
place of Rudra PaSupati and 1ts form is that of the Pranava*
and there is the Balipitha at the entrance to the temiple with
the Yapastambhat and the PaSu or animal offered 1n sacrifice
in the form of the Bull. Every Brahmotsava still commences
with a sacrifice, (the blood sacrifice is altogether given upin
the South Indian Temple<) and the Pagu, 1n effigy in cloth, 1s
tied up fo the Yiapastambha and after tle festival is taken
down The position of the bull or PaSu will be found to be on
the other side gGod side) of the Balipitha and Stambha, and 1t
is not called PaSu but Nandi (Blissful), God. Because, accord-
ing to the phrascology of Saivaism, the Jiva or soul, once 1t
had become freed, 1s no more called Jiva but Siva or Brahman
What had to be offered in sacrifice was not an animal but the
Jiva, the soul called also the Ejaman of the sacrifice, had to
offer his Jivtavam, his animal part of himself, his individuality
or Ahankara or Avidya or Ignorance, and the Naivedyam in
all temples 1s now interpreted as this PaSutvam, or PaSubho-
dham as itis called, As soon as heenters the temple, he is
asked to prostrate in front of the Yupastambha. This is his

the High Devahood of Srf Sankara. In the Atharva Véda Samhitd, the
sacrificial cows are also praised with the attnbutes of the Brahman. In
the Linga Purana, the same hymn is expanded in the shape of stories
meant to establish the glory of the great Stambha and superiority of
Mahddéva. Later on, he says, the explanation of the Stva Lingam as a
Phallic emblem began in India in her most thoughtless and degraded
times.

# ¢« The whole Linga 1s the Omkara filled by Nada and Bindu. The
base is Akara. The Kanta is Makara, and the round form Ukara”,
T sywmantsvam.

t qfrecagieidT qapefoeaa:
W gl BifraeEmi=aa | — Ajitagama.
The standard pole represents Fati, The flag or piecc of cloth that is

bging raised to the top represents Paiu and the cord (made of grass)
represents Pasa,
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offer of his self as sacrifice, and self-sacrifice thus becomes the
centre of Hindu and Saivaite Phiosophy, on which the whole
process of salvation depends  This 1s the Arpana or Sivarpana
referred to in Verse 57, Chap. 18 of Gita.

The philosophy also retains the old language for its
technical terms Whereas the newer systems have such techni-
cal terins as ‘Chit, Achit, ISvara,’ *Jagat, Jiva, and Para,’ the
Saiva-Siddhanta technical terms to denote these Padarthas or
categories are Pati (God), PaSu (soul), and PaSa_ (pondage) ¥

— — e ——— —— ——————— s —-—

4 In the hymn to the unknown God in the tenth Mandala of the Rig
Véda, God 1s termed the Pati—which means Protector or Saviour coming
from the root Pa, to protect. It strictly corresponds tg, the English term
Providence. Even the term lsa or Isvara which simply means Ruler,
does nut bung out the Inner Narure of the Lord which 1s Love. Vide

also the Brahma Sitra text TANEZEA: because of the term Pati and
others  Pasu, as Srikantha Yom explains, involves bondage 1n Pasa~—

“QIATIT qYEATERIT  and Pisa in its rool meanmng simply means
**that which binds”. It means a noose or a cord only in 1ts extended
meaning of imagery. A man bound to a pole by means of cords, his
hands and feet, neck and back beiny tied toit, can have no hberty
and he 1s said to undergo pa/n. Pasa therefore does not simply mean
“ imitation ” but is limitation which 1nvolves pain or pain to the core.
The Agamas explain the noose or a cord held in one of the ten hands

of Sadisiva’s form as TATATEICTR and “ AZATET FANT= .

In Saivaism the soul 15 symbolised as a cattle tied by means of a
rope ta a pole. 1his supposes the existence of a master to it. The Vayu-
Sambhita has.

LI DIE L IR RE R S 2o 0

TETREAANT SEAA T |

ATYRJATA: GELEGIA G o

SHENTIAE HaTEgfAg: |

FTIAGIAAG HIRA FE@g@q7 |

PATHATTSA eFM AT |
Beings from Brahma to unmovable things are termed Pasus. These are
the charactenstics of all Pafus (ie.) that 1t is bound or tied by means of

ropes that it chews the cud of Sukha and Dubkha (pleasure and pain)
arising out of 1ts own acts. that 1t forms an instrument for the Lords to
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Pa3a is the rope with which the Pa%uy is tied to the sacrificiay
stake and this is the word mestly used in the Upanishats also
to describe Man's bondage or Mala. “Pasam dahati Panditah”
(Kawalya Upashat)

The Pati is accordingly described in the text-books as
follows :

This Pati is Param, neither Ridpa nor Arapa, Nirguna
without mark, Nirmala, Eka, Fternal, Chit of Chit, Aclala,
Infinite, Apand«, the unapproachable, the Goal, the least
of the least, and the greatest of the great, Tat and Siva
(§waprakc2§a L)

SAIVA IS NIRGUNA AND PERSONAL

We have only to notice that the God postulated by Saiva
Siddhapta 1s not Saguna, but Nirguna,* which as we have
pointed out above means only above the three gunas, Satva,
Rajas and Tamas, 1., above Prakriti 1.e, non-material or Chit.

NIRGUNA NOT TO BE TRANSLATED IMPERSONAL.,

We have condemncd ever so often the translation of the
words Nirguna and Saguna mto Impersonal and Peisonal and

play with n His Panichaknityas, just as a cow is fied or released, that it
has no wider vision (Agam) and 15 not master of its self (Amsa) and it
is laxd by a master, or lsvara, to heavenly regions or other places.”—
Hence 1s the soul symbolised as a Pasu. Sn llaradatta says,

MHUNTIE., TASATA |

A=A Teaiatay | ]
“Owing to dependence upon s masfer, the Atmans are Pasus and inde-
pendence is the mark of thyself—the IPati and Isvara”". The term Malg
applied to corrupting element has beer more n vogue in classic works,
Thus Patafijah has in his Yoga sutras “aqigaEWRSTE TG " and,
in the Manu-smriti we have §§%H7L?TWWWIEQT \ GFRTIR AT
AFglFafda@Ead | (Manu Chap. 2). And what 1s Mala? “ RaN=ggRAsT.”
Mala is what intrinsieally coveirs the Chit or the intelligence of the soul.

# These three gupas stand for the thiee states Jagra, Svapna and

Sushupti, and Nirguna therefore mecans Tunya or Chaturta, * Jagra is
Satva, Rajas is Svapna, Tamas 1s Sushupti. Nirgupa 1s therefore

Turiya.” Tuuma tsvam.
39
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thus scaie away the Christians from the Highest Conception of
the Supreme  Personal is explained to mean ‘ Pure Being,’ the
absolute, by Emerson and Lotze and other Christian writers
and would correspond to our word Sat. And I have shown
therefore that God can be both Nirguna and Personal.

God neither has form nor is formless as air, ideas all
derived from matter, but He can assume any form suited to
the conception of his Bhakta and these Forms are not material
but as the text says, “His Form is produced out of Divine
Grace or Love.” God is thereforc not to be called Saguna
simply because He 1s spoken of as Uma-sabaya, Nilakantha,
Sambhu, Umapati, Ambika Pati &c., Lord of Kailas, as Siva,
Hara, Rudra.*

God is neither he, nor she, nor it, but He can be thought
of in all these forms, as male, female and neuter ; and all specific
names of Siva are declinable in all the three genders without

* 4]t has been said, for instance, that the Svetasvatava Uparsshat 15 a
sectanan Upamshat, because, when speaking of the Highest Self or the
Highest Brahman, it applies such names to 1iim as Hara (], 10), Rudra
(11, 17. 111, 2, 4.1V, 12, 21), Siva (111, 14. IV, 10) Bhagavat(l1], 14), Agni,
Aditya, Vayu &c, (IV 2). But here it 15 simply taken for granted that
the idea of the Highest Self was developed first, and after 1t had reached
its highest purity was lowered again by an identification with mythological
and personal deities, The question whether the conception of the High-
est Self was forined once and once only, whether it was formed after all
the personal and mythological deities had been merged into one Lord (Praja-
pati), or whether 1t was discovered behind the vell of any other names in
the mythological pantheon of the past, have never been mooted. Why
would not an ancient Rishi have said, what we have hitherto called Rudra
and what we worship as Agni, or Siva, is in reality the Highest Self, thus
Jeaving much of the ancient mythological phraseology to be used with a
new meaning ! Why shpuld we at once conclude that the late sectarian
worshippers of mythological gods replaced again the highest Self, after
their fathers had discovered it, by their own sectarian names? If we adopt
the former view, the Upanishats which still show these Rudras of the
agcient temples, would have to be considered as more primitive even than
those in which the idea of the Biahman of the Highest Self has reached
its utmost Eurlty."——-M av Mulle:.
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change of meaning Siva, Sivah and Sivam,* Sambhiu, Sambhavi
and Sambhavam, 15a, 18ah and I33nam &e.

5ivA 1> NO1 ONE OF THE TRINITY.
The Pati or Siva of the Saiva Religion is not one of the
Trnmdartis, Brahma, Vishnu and Rudra and scores of texts
could be quoted from the popular Tami] Hymn-books conveying

the same 1dea as in the hymn of Mahimna Stétra quoted above,
God 15 ¢ Sivam Advattam Santam Chaturtam.’

GOD CANNOT BE BORN IN MAN.

As Siva is Nirguna and Turiya, the Supreme absolute
Brahman, it follows that God cannot be born as a man through
the womb of the woman. That Siva had no avatiras or
births is generally known.t This is the greatest distinction of
the ancient Hindu Philosophy and of the Saiva School, making
it a purely transcendental Religion, freed of all anthropomorphic
conceptions. It was the late Mr. T. Subba Rao who in his
“ Notes on Bhagavat Gita" entered a vigorous protest against
the conception of the Supreme Brahman having human avataras
and we regiet that, in all the mass of current writings, no writer
has thought fit to bring this view to prominence, But this
absolute nature of Siva does not prevent Him from His being
personal at the same time and appearing as Guru and Saviour,
in the form of man, out of His Great Love and feeling for the
sin and sorrow of mankind, and helping them to get rid of their
bondage.

REASON FOR CREATION.

And this is the reason as shown in Satra L, of Sfvajiiana-
bodham, why God creates the Univer'se, and resolves it for the
purpose of making the souls eat the fruit of the “ Tree of

Knowledge of Good and Evil"§ (good.and bad karma) and
attain salvation.

* This noun form occurs rarely in Sanskrit, but in Tami}, it is very
commonly used as synonymous with the masculine foun * Siva .

t AT WAGARTITHHRIGAL | He bas neither birth nor death neither
likes nor dislikes.—} dyx-Samhitd.

§ Vide pp. 185-201 ants,
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THE NECESSITY FOR A GURU.

The necessity for human effort is postulated, but without
God’s appearance as the Divine Gury, in human form, and His
Divine Grace, the final salvation 1s not possible. Man can but
try and get rid of the cataract covering his eye, but that he
shall enjoy the hight of the Sun (Siva Sarya) is independent
of his effort; and without the hope of reaching this Light
(Sivanubhati) a man can have but poor inducement to get rid
of his cataract (Dcsire, trishna, the seed of birth), ;which veils
him by making him undergo all the trouble and expense (tapas
etc.), if the Doctor were to forbid him to see the Light after he

regained his sight; and darkness could nqt vanish unless
Light entered.*

DOCTRINE Ol GRACE.

The doctrine of Grace and love? 1s the distinguishing

feature of Saivaism, and God is accordingly defined by St. Tiru-
milar in the following terms:

GOD IS LOVE.

“The ignorant think that Love and Siva are different; none
know that Love and Siva are the same ; when every one knows
that Love and Siva are the same, they will rest 1 Siva as
Love."—Tiwrumantiram.

. GOD’S IMMANENCE

As God ensouls the Universe of Nature and of Man, Siva
is called the Ashtamaurti, the eight-bodied Lord, and He gets a
name as He dwells 1n earth, water, air, fire, akas, sun and moon
and atman.

o

* To those who would deny this Sivanubhiti, Svami Vivékananda
:;eplied by saying * He jests at scars that never felt a_wound’.

} qRYIREEMARRATETSPITRRY |
TOIIETIES FHGFAL: U
All His actions are the out-come of His love towards the souls wallowing
jinsin. Of what avail wijll the acts of creation and others be to Him

Who is Paripiima, eternally contented, except for these who are in need
of themd—V ayw-Samhsta.
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“Prithivyobhavah, ap.issarvah, Agneérudrah, Vayor Bhimah,
Akasasya Mahadevah, Suryasyograh, Chandrasya Somah,
Atmanah PaSupatih '"#

The famous passage in the 7th Brahmana of the 3rd
Chapter 1in the Brihadaranya Upanishat gives more forms than
these as the Sarira of the Brahman, but in the Againas and
Purdnas, these are reduced to eight, as comprising all other
forms. o

.. GOD'S TRANSCFNDENCE

As God 1s immanent 1y the Chétana and Achetana Prapaii-
cha as the soul of all, He is 1dentificd with the Umiverse as the
All, and yet His transcendency 1s also brought out by such
statements as ‘Antas’, ‘Antara’, ‘Anyata’, ‘Net1' ¢Neti’
‘They are in me, not I 1mn them’ *“Thou art not aught in the
Universe, naught is there save Thou.”

GOD 1S SATCHIDANANDA
Siva is Sat Chit Ananda,t Somaskanda (Sa-Umaskanda);t
Being, Light and Love. As Pure Being, the absolute, God 1s
unknowablc , $ and as Light and Love, He links himself to
Man ; and 1t 1s possible to Man to approach Him through Love.
GOD’> SAKTI IS LIGHT AND LOVE,
This Light and this Love are therefore called His Sakt1,§ and

* gabraeneEsnia. ganefd: |
{AAERERAT Frg=reiEgar |
TERTHAEET JATRATERG. |
qMamETEy FAEEHIaRT: |
FUIRRFS TRANTUTR | Vayy-Samhitaa Chap 3).
+ Vsde Bishop Westcot's defimtion, God, the Holy Ghost and Christ,
as Spirit, Light, and Love
t Uma literally means Light or Wisdom. ,
$ satrarREThT: i ERREaT: |
REAATAT ARl |
§ Vide Brahma stitra ﬁﬁﬁ'ﬁaﬂf‘lﬁ\ and also Svet, text
FAYGCATR: FAAITHAA:

—
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as our Mother is all these. This Sakti of God becomes the
Mother of the Universe (Bhuvanasya Mataram) as Siva is the
Bhuvanasya Pitaram.*

St. Arunapdi accordingly describes Her as follows ;—
THIS LIGHT AND THIS LOVE ARE THE MOTHER.

She, who 1s l5a’s Kripa%akti (Love and Grace), Ichcha-
Sakti, Kriya-Saku, Jfiana-Sakti,§ and Tiropava-Sakti, who
actuates all creation, sustentation and resolution, who 1s Riipa
and Arapa and neither, who is the consort of Is& in these
forms, who is all this world and all this wealth, who begets the
whole world and sustains them; the Gracious Feet of this our
mother, who imparts blissful immortality to %ouls, removes
their bouds of birth and remains seated with owr Father in
~ the hearts of the I'reed, let me lift up on my head.”

SAKTI IS NOT MAYX. &

This Chit-Sakti (Uma, Durga)t Nirguna, is sharply dis-
tinguished from Maya (Saguna) also a Sakti of the Lord; and
inasmuch as God is in a sense identified with His creation, as
the Upadana Kirana 3 of the Universe, inasmuch as it is His

* PIRAEAY: e

FUWFTRFETR AAETIUSOL | Vayu-Samhitd 11

§ The description of Her as Ichcha and Kriya-éaktl follow from
the first «definition of Her as Chut, Jfiand-Sakti. Says Arupandi: “The
form of this Sakti is unlimited Intelligence. If asked whether Supreme
Will and Power are also found in this Intelligence, we answer yes.
Wherever there is Intelligence, there is Will and Power. As such, Power
and Will will also be manifested by this Chit-Sakti.”

8 WErErazIraie: GEEEHIN She, the transcending One, the Chid-
ripa, the causer of all things: JERTITOARE: FAFTIFETAN She the
Parasakti, the ancient One, the Chunmayl, and inhering the Lord Siva.

t Literally, deliverer from evil, Mahishdsura Mardhani; Mahisha mean-
ing buffalo, is a symbol of Ignorance.

.} The words Upddana does not occur in the Upanishats. The
word Paripima o8gors in the Svétasvatara Upanishat: “ go@qdqata
fgitrareatgaat oRomm#g:”).  The ‘Parinama’ is also found in the
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Light that illumines all this world, so Our Mother is also
identified with May3, as Mahamaya,*

This Maya is matter, the ‘object’ of Western philosophy, and
comprises Tanu (the body), Karana (the sense, internal) Bhuvana
(the world) and Bhoga (sensation) and is detined as follows:

MAYX DEFINED.Y

“ Indestructible, formless One, seed of all the worlds, Achit,
all-pervasive, a Sakti of the Perfect One, cause of the souls,

bodies, sefises and worlds, one of the three Malas (impurities,)
cause also of delusion, is Maya.”

COMPOSED OF THIRTY=-SIX TATTVAS.

This Maya :)r Prakriti, or Pradhana of most Indian Schools
comprise the 24 tattvas from earth to Buddhior 25 with Mula-
prakriti, but the Saiva School t postulates r1 more tattvas
above this 25; which are Kalam (Time), Niyati (order), Kalj,
Vidya, Raga or Ichcha, Asuddha-Maya, Suddha-Vidya, Sadak-
yam, l§varam, Bindu or Sakti, and Nada or Siva (Suddha
Maya).

—————————— e —

text Badarayaya Sutra I 4, 27 and, Srikantha Sivacharya in us Bhashya
distinguishes 1t from the ordinary conception of Parinama by calling it
* Apurva Panpama.’

* BEEIANCEE. FEadaFana: |

aa: qReg@EmEt gefaania i
By the will of the Lord (Siva) Parasakti became one with Siva-tattva (a
nonsentient primordial substance), and thence, 1n the original creation 1s
produced all as o1l from sesamum

¢, HEAEA AT R AAGATED W

METRIATE 0 ...
HEarEAA AT HIREAArEAT |
All beings always know good and bad by means’ of Maya.,
1 See for a full discussion of the 36 tattvas, Sri Kasivasi Sentinatha
Aiyar's *Saiva Siddhanta Tattva Prakasa Catechism’, published in the
Siddhanta Dipika, Vol 111, p. 205 ¢f seg. Vide Authorities for 36 Tattvas,

FI PR oRIATAa A Tewiarsgd | Svét. Up.
FHGTHT 71 TAFEATGEATL | Svet Up,
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This Suddha Maya is th& Kutila or Kundalini Sakti of the
Yogis, of which Mulaprakriti called also Kundalini is the
grossest form. Thesc higher tattvas, and their Powers can
alone be perceived and realized by the Highest Siva Raja

v:ﬁﬁgis , and they are so subtle as to be mistaken for the Light
of the Mother Hersclf, as they reflect Her Light most perfectly.

MAYA DISTINGUISHED FRQM AVIDYA.

This Maya is again to be distinguished from Anava Mala
(the technical * term in the Agamas for Ahankira, pr, Avidya or
Ajfiana or ignorance), and the definition and distinction are
stated in the following verses by St. Arunands :

AVIDYA OR ANAVA MALA DEFINEDt

“Anava Mala, with its many Saktis, is One, pervading
through the numberless Jivas, as the dirt 1n coppert, 1t binds
them from jfiana and kriyad. It also affords them the capacity
for experience and is ever the source of ignorance.”

DISTINCTION.

“ Do you say ‘there is no other entity as Mala (Anava);
it is only the effect of Maya'? Understand well, that Maya
causes Ichcha, Jfiana and Kriya to arise in the Jivas, but Anava
causes the same to disappear. Anava is inherent in Jivas, but
Maya is scparate from them (as one's ignorance and body can
be called 1nseparable and separate), and besides manifesting
itself as the Universe, forms the body, senses, worlds and
enjoyments.”

KEVALA, SAKALA AND SUDDHA OR NIRVANA CONDITION OF THE SOUL.

According to the Purvapakshin, Maya is the cloud that
hides the light of the Sun. But the Siddhantin answers, * You

e ———— —— ———— e — —_—

# The techmcal termy to denote the Mala called Anava.
qgETg R |
s ETSTIANEIIAII NI Mrigéndragama.
AGTAAT TN FEHFCTHFIRNGAT |
AR FITER3IACH'S AFAH: 1 Siddhapta Saravali,
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cannot speak of the sun being hidiby the clouds, unless there
is a seer. The cloud has no capacity to hide the sun but 1t has
power to hide the seer's eye This sun is Siva. The cloud or
cataract in one’s eye is the Anava Mala; the seer or his eye-s the
Jiva or Atma or soul. When the soul is enshrouded by Apavwa.
Mala and 1s without action will and intelhgence, it is its mghs
—the Keévala State* When God, out of His great love, sets
him 1n evolution giving it the body and the worlds out of Maya
for his enjoyment and expenence, whereby his kriya Sakti etc.,
are aroused, this is called its sakala condition Anava Mala is
night and darkness, and Maya acts as the lamp-light—the
power of million arcs 1s the Suddha Maya—n darkness But
when the sun rlses, all darkness and night vamsh and there
is no need of any lamp, however poweiful, and the soul is fully
enveloped 1n that Supreme Splendour, that “Light of Truth,.
that, entering body and soul, has melted all faults and driven
away the false darkness.”” This is the soul’s Suddha or
Nirvana condition.
“ This day in Thy mercy unto me Thou didst drive away the
darkness, and stand as the Rising Sun
Of this, Thy way of nsing—there being naught else but Thow—
I thought without thought.
I drew nearer and nearer to Thee, wearing away atom by atom, till
I was one with Thee
O Siva, dweller 1n the great Holy Shrine,
Though a“t not aught 1n the Universe, naught 8 there save Thou,
Who can know Thee?” q

The above expresses the kernel of Saiva Advarta Siddhanta.
This leads us naturally to the discussion of the nature of
Advaita postulated by the Saiva School, and before we do so,

#* From start to finish, life consists of series of awakenings till the
final goal is reached. Accordingly existence 1tself is five-fold.

HAENTTE PHATEITS |

NN G |
Abuddha, Buddha, Budhyamana, Prabuddha and Suprabuddha.

4 From St. Magikkavacagar's Tiruvachakam.
39



306 THE SAIVA RELIGION,

we will glance at the nature of the Jivatma or soul itself, as
this is essential to the understanding of the Advaita.

"y SOUL DISTINGUISHED YROM SAT AND ASAT,

"The Sankhyans, Yogins, and Vedantins admit that the
rurusha or Atma or soul1s other than Prakriti and above Buddbi
and 23 tattvas. There is confusion in trying to establish its
relation to God. The soul is not a reflection nor a particle nor a
spark of the Partless and Changeless Brahman,* nor one with
Him. God is other than the soul. Even where the Siitrakara
postulates Parinima, he does it only in reference to Maya, but
he postulates the difference of the Human Soul and the Supreme
Soul: no harm would arise if we regard Mayx as One with the
Brahman as His inseparable Sakti, but all religion and moral-
ity are sure to die, when we regard the soul the same as God.}

“There will be no way to account for the Presence of evil or
ignorance in the world, and even when we try to whittle it

* CETERTARARERE | JEeaataamgaaaid i Svet, Up.

Prfrgraaaead: | (Svét. Up.)
TEATH/ATFI | (Svet. Up.)
FETATEENT GTAgRiaE e |
A RagaEma st ta u
(Rig-Veda 1st Mandala 22nd Anuvika.)
IATNAFIYTHCT RT3 |
HBIITETe GEAEETeId | (Vayu-Samhita.)
1 This is pointed out by a Christian writer in the following words ;

“ But why do we shnnk from Pantheism? Not from dread of losing
the physical universe in God, but from dread of losing our own soul in
God, Pantheism only becomes deadly to vigorous religion and morality
when it makes the man’s soul, the man’s self, a portion of God. Theism
claims that the human soul is a free cause, a separate island of indivi-
dual will, in the midst of the greatest ocean of the Divine Will. Leave
us man confronting God, not absorbed in Him and the conditions are
preserved for the ethical life of the individual and also for the communion
of the soul with God as anoTHER than itself, the very possibility of which
is destroyed if a separate personality is wiped out. On this matter of the
orHERNESS Of man from God, | hope to say more in a later chapter.”™
(*God and Sogl' by Rev. Mr, Armstrong).
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away as an illusion, delusion or myth, the presence of this
delusion has itself to be accounted for. Delusion is a conscious
experience and the question, who is under‘delusion? will arise.
If the soul is other than God, other than Maya and is in bapdha
or bondage, then the necessity for the creation of the wotld
becomes intelligible. We therefore postulate three Padairthas,
three planes of existence, or three centres, the plane of matter,
the plane of souls and the plane of God In the language of
Euclid, God is the pomnt, tbat which hath no parts, nor
magmtude,’that which is everywacre, in and out, above and
below; the soul is the centre of the ciicle, and the circumference
is the Maya that bounds. When this centre can rise up to the
Point, then 1ts Nirvana is possible.

MAHAVAKYA TLXTS.*

But what are we to do with the Mahavakya texts ‘That
Thou art,” ‘1 become that,” I am that’ etc? It will be noted that
these texts are not discussed by the Satrakara Badarayanpa in
the First Adhyaya relating to Pramana or Proof of the nature
of the Padarthas, where he distinctly postulated the difference,
but they are in the chapter on Sadana relating to the means of
salvation. The Teacher tells the pupil to practise the Siadana,
telling him that he is God (Tattvamasi), and the pupil accordingly
practises Soham bhavana or Sivohambhavana, by repeating the
mantra ‘Aham Brahmasmi’, there is consciousness, and consci-
ousness of duality, of two Padarthas—Aham and Brahma. This
is Dvaitam, the Yoga or Upanishat or Vedanta Pada. When
by this practice of Sivoham, the consciousness can disappear
then the soul can become One with God, Jfiathru, Jiiana
and Jfieya all disappearing (the Jiiana or Siddhanta Pada).
And the question arises how can this oneness be reached, how
can the two become one? This becomes possible on account of

* SERTTRE A RATRIOG-Eg: |
CHTRTRTANE, AT U
afrrednaty sEdrdET |
WEATRI: BYETHIERGET | (Sarvajidnoiiaibgaan.)
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the peculiar nature of the soul and 1its relation to God This
peculiar nature of the souldsalone discussed in the Yoga Sutras
and in Saiva Siddhapta Text-books. And the peculiar relation
between God and the Soul is called Advaita.

NATURE OF THE SOUL.

This nature of the soul consists in its becoming one with
whatever it is united to, losing its own individuality, and its
not being able to exist independently, except in union with one
or the other. It can only be united to the world oreto God. 1t
can reach God only when it leaves the world. It cannot serve
God and Mammon at the same time. It is the caterpillar of the
Upanishats, which leaves one leaf-stalk to gain another And
when it is united to one thing or the otlier like the mimicking
caterpillar again, it is indistinguishable from the one or the
other. It is the shadow of the one (Maya) or the hght of the
other (God) that completely hides its (Soul’s) individuality. So
when in union with matter, with the body, it is so lost in the
nerve-centres and so on, that the Scientific Agnostic fails to
discover the soul, by the closest analysis. In union with God,
the Pure Idealist finds no soul there. The soul identifies itself
absolutely with the body or God, and its individuality or
identity disappears but not its personality or being (Sat).

MAN IS A MIRROR OR A CRYSTAL.

This law of the Human mind called The Law of Garuda-
dhyiana is stated inthe terms that we become like what we are
associaled with, and may be called the Law of Association or
Identity, and Professor Henry Drummond calls it the Law of
Reflection and of Assinftlation, and likens man to a mirror or a
crystal. “ Al men are mirrors. 'That'is the first law on which
this formula (of sanctification or corruption) is based. One
of the aptest description of a human being is that he is
a mirror.”’

And we will find this is exactly the simMe used by the

Upanishats and the Siddhanta writers and the following extracts
contain the illustration and the formula of sanctification.
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THE FORMULA OF SANCTIFICATION.

“As a metal disk (mirrer)tarmstted by dust shines bright
again after it has been cleansed, sois the one incarnate person
satistied and freed from grief after he has seen the real nature
of himselt, and when by the nature of himself, he sccs, as by a
lamp, the real nature of the Brahman, then having known the
unborn eternal God who transcends all tattvas, he 1s freed from
all pa%a.” (Svéfus Up.u 14, 18),

“From. meditating (abhidyanath) on Him, from joining
(yojanath) Him, from beceming (tattvabhavat) one with Him,
there is further cessation of all maya in the end " (Svéta§
Up. i. 10).

And St. Meykandan has this stanza (vin. 3.a )

“ The soul, who reflecting that the knowledge derived from.
the senses is only material like the colours reflected on a mirrer,
and that these colour-like sensations are different from itself,
and, after peiceiving next false hnowledge as false, understands
the Truth, will become one with God Who is different from
itself.”

The formula stated in plain terms would read: “I see
God, I reflect God, 1 become Godlike, Godly, God, I am
God.”

The crystal or the diamond, unlike the Sun's Light which
it reflects though in its inner core it is pure, possesses the defect
of being covered by dirt, mala, (May3) and it is luminous (Chit)
in a sense but unlike the Self-Luminous Sun, (Para-Chit); and
either in darkness or the full blaze of the Sun, the identity of the
mirror cannot be perceived,

ADVAITA DEFINED.*

We now coune to the definition of Advaita. And we may
say at once, all the Saiva Siddhapta writers describe theit
ssystemTas ‘Yidvaita’ pure and simple, yet people who hear
ft casually described call it ViSishtadvaita and fail to nofe its

# Seo pp. 7244-272 anie.
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special featurgs. Advaita is defined by St. Meykandan as
meaning Anyd nasti or- Ananya® or inseparable; and his
disciple calls the relation ¢as neither one nor two.” Advaita t,
literally meaning not two, simply denies the separability or
duality of God and soul and matter, but does not postulate
Oneness by denying the existence of one or other Padartha or
by postulating their mutual convertibility as in causation &c.
Mind (unextended) is not matter (the extended); yet they are
ever inseparable and found as one; how the unextended is
present in the extended is the puzzle and the confradiction as
stated by Doctor Alexander Bain. And the illustrations of
mind and body, vowels and consonants § are used to denote
their Advaita relation of God to the Univeise of nature and
of man. God 1s the Soul, whose body (Sarira) is the Universe
of nature and man, as so well and forcibly put in the Brisad-
aranya Upanishat texts referred to above, beginning {rom
Earth to Atma.

‘He who dwells 1n the earth, other than the earth, whom
the earth does not know, whose Sarira (body) the earth 1s, who

rules the earth within, He is thy Atma, the puller within, the
tmmortal.’

“He who dwells in Atma (Vijfiana), other than Atma, whom

* SEAAPHEITTHRTEET IHATAIETIAGIATITAT |
WREMEERAFIASH OIS o
A AIRaHa A Il WHGHAHTIEAT |
ARTATRANG: AT TRGIWREAAaT Tead, 1| (Haradatta.)
SFAARIRIVR TR WE | (Bhagavad Gita.)
M. N. Dvivedi in his ¢ Monism or Advaitism” points out also that advaita

does not mean Eka or ‘Abhinna or Abhinna but Ananya and that this is
the view of the Satrakéara,

t Vide §ﬂka;:gha's Bishya on Védanta Sutrds 1], & and 22. % .
t Dr. Bain complalhs that there is not é%en am analogy teillustratg
this nnique union of mind and body, but Saiva Siddhflntins have this

analogy of vowels and consonants to illustrate this union from.the very
beginning of their letters,
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Atma does not know, whose Zarira the Atma is, who rules

Atma within, He is thy Atma, the ruler within, immortal.”
(111, vii, 22).

Here ¢*He is thy Atma’, simply means ‘He is the Soul’s
Soul.’

And the analogy of vowel and consonant explains this
relation fully. In Tamil Grammar, the words used to denote
vowels and consonants are thc same as the words meaning
mind and, body. And we find the following text to our sur-
prise in the Tasttiriva Upamishat (11 iv. 1)

‘ Its consonants form its body ; its vowel~, the soul (Atma).’

The vowels are those that can be sounded by themselves
but the consonants cannot be pronounced without the aid of the
vowel.* The consonants cannot be brought into being unless
the vowel supports 1t; and in union, the two are inseparable ;
and One is the word used in the oldest Tami] Grammar to
denote the union of the two. A vowel short has one matrai, a
consonant (pure) half a matrai; and yet a vowel-consonant has
only one matral, instead of one and a half. But the vowel is not
the consonant nor the consonant the vowel. God is not one
with the soul and the Umverse, and yet without God, where 1s
the Universe?

“Thou art not aught in the universe, yet naught is there
save Thou.”

He is not one, nor different from the Universe, and
this - relation is called Ananya, Advaita. The Sitrakara
brings out the nature of this relation which is neither
one nor different in II. i. 15 and 22, The Saiva Advaita
Siddhapta accordingly postulates that God is neither Ab-
heda with the world, nor Bheda, nor-+Bhédabheda, as these
termsgare ordinarily under-stood, and yet He is one with
the World, and diffgret from the world, and DBheda-bheda.

Y e ————

Siva is Situate with reference o all, as the letter 4 stands with reference
to the letters.
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(StvajRanabodham Sitra 2, Stvajhanasddhiyar 11. 1) And
St. Meykandan declares accordingly: “ You can indeed say
God i1s One, without a Second, as when you say without the
vowel ‘4’ no other letters cxist.” This is a view of Advaitam
or Monism, which 1s not ordinarily met with, which must
appeal to the hearts and 1ntelligence of the people of every
nation and evcry religion and which I commend to your
earnest consideration,

PRACTICAL RELIGION AND FOUR PATHS

I will just glance at the practical aspect of Saiva Rehgion. It
holds out four paths or margas for the spintual aspirant, called
Charya, Kniya, Yoga and Jfiana,* or otherwle called Dasa-
marga, Satputra-marga, Saha-marga and San-marga, When
you want to approach God, you can approach Him as your l.ord
and Master, you can approach Him as your Father, or as your
Friend or as yaur Beloved Thelast 1s no marga at all but where
the One-ness is rcached fully and finally. There is return to
birth, while one is in the first three paths And these paths are
so adjusted in an ascending scale to suit the intellectual, moral
and spiritual development of the aspirant. The lowest and the
highest have equally a place in this scheme and are given room
for their development and progress, No one path is put in
opposition to the other. It will be noticed this scheme differs
from the so-called Karma-marga, Bhakti-marga, Yoga marga,
and Jiiana-marga, and the latter is no logical scheme at all but
involves cross division. For it may be easily percewed that
when' one approaches his Maker, he must know Him as such
(Jfidna) and wmust 1ove Him as such (Bhakt:) and must adjust

auﬁfhmm mﬁﬁrﬁ’t&xﬁi

m HREHERAIAA: I (Vayu- Samhlta)
“Charya, Kriya, Yoga gd Jiana—these are gtyled the ‘four paﬁ:s and
these are eternal dharmas whereby one attains Me¥
¢ Y ANETEANT. TR ” (Vayu-Samhita 1)
The higher dharmas, which are of four kinds viz: Charya and others, are
enumerated in the Saivigamas,
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his conduct accordingly (Karma) In each condition therefore,
Karma, Bhakti and Jfiana are all together essential, and from
the Dasa to the Sanmargi this Karma, Bhakti and J#ana are
progressive  There 1s no opposition, there 1s no parting away

with one to follow another. So the practical Religion offered
by Saivaism 1s all in all and for al}

SAIVAISM 1S AN ECLECTIC PHILOSOPHY AND

AN UNIVERSAL RFELIGION.

Sarva "Slddhinta, as representing the old Hinduism and
with its chief scripture the Svetasvatara Upashat and the Gita,
claims to be an eclectic philosophy and an umversal Religion;
and the various' points I have brought out above will show
how it brings itself into agreement with every shade of opinion,
Religion and Philosophy It describes Philosophy accord-
ingly by such terms as ‘Sara’, ‘Samarasa’, ‘Siddhanta’ meaning
“essence of all,” ‘true end,’” ‘the Truth’ And we invite the kind
attention of every religionist assembled here to the definition
of an Umversal Religion given by St. Arul Nandi several
centuries ago.

“Religions, postulates and text books are various and
conflict one with another. It is asked: which is the true
religion, which the true postulate and which the true
book? That s the True Religion and postulate and book,
which not possessing the fault of calling this false and this
true and not conflicting with them, comprises reasonably every
thing, within ifs fold Hence all these are comprised in the
Vedas and Agamas. And these are embedded in the Sacred
Foot of Hafa.”

And we will close this paper with gullf;‘lg a few gpinions
of European Students of Saiva Siddhanta.

The late Rev. Dr. G. U, Pope remarkg: ‘It is the choicest
product of the Dravidian (Indian) intellect.” *The Saiva Sid-
dhanta is the most elaborate, influential and undoubtedly the
miost intrinsically valuable of all the religions of India.”

40
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Rev Mr. F, Goodwill follows with the remark. “ Those who
have studied the system unanimously agree that this eulogy is
not a whit too enthusiastic or free-worded. That the system is
eclectic 1S at once apparent "

Rev. W. F.Goudie writes in the Christian College Magazine
{xx. g) as follows;—

“There 1s no school of thought and no system of faith or
worship that comes to us with anything like the claims of the
Saiva Siddbanta.”

“This system possesses the merits of a great antiquity. In
the Religious world, the Saiva system is heir to all that is most
ancient in South India, 1t is the Rehigion of the *Tami] people by
the side of which every other form 1s 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 Siddhanta is,
bey nd any other form, the religion of the Tamil people and
ought to be studied by all Tamil Missionaries."”

“We have, however, left the greatest distinction of this
system till last As a system of religious thought, as
an expression of faith and life, the Saiva Siddhapta is by
far the best that South India possesses. Indeed it would
not be rash to include the whole of India, and to main-
tain that, judged by its intrinsic merits, the Saiva Siddhanta
represents the high water mark of Indian Thought and
Indian life, apart, of course, from the influences of Chrfstian
Evangel.”

ITS ETHICAL BASIS

$ai%faism is based on the Highest morality. As a course
in ethics usually precedes the study of Religion, the subject
of ethics is not uswmally discussed in text-books on Religion.
The greatest authority in Tamil is the sacred Kuraf by St.
Tiruvalluvar translated into many European languages and
pronounced by Rev. Dr. G. U, Pope as a book unparalleled
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in any language of the world, The Saivaism of the South
holds to the ahimsa* doctrines as its chicf pillar.

* The eight flowers which the yogins are required to offer to Siva 1n

their hearts are thus-enumerated

STEETIIRYST §i-amoafasg. |

TSI ATYST TR |

A9 IEITATN ATITETHAEFA ||
Ahimsa.(abstention from killing), Indriya-Nigraha or Dharma (control of
the senses}, Kshama (forbearance), Daya (compassion), Jidna (Wisdom),
Tapas (Austere life) and Satya (Veracity)—These are the eight flowers
and of these Ahimsa or abstention from killing is the first : Vide also

Tuumulay’s Terumanivam under the chapter Aftapushpam.
The eight chavacteristic marks of a Saivite are enumerated thus -

rsfreanmFadyaEdtnEg |

FAITEITHEAS SRS T |
Love to God, peace of mind for ever, abstention from killing, control of
the senses, gladness of the heart, veracity, abstention from steahng, and
the leading of a pious life (Brahmachirya).........

It 1s the settled principle of the Saivites that the abstention from
kiling conduces to the highest possible good. The Saivigamas persist-
ently puts this question

FRTRTIAE  FAGREAET |
FaaraagAl asfaast. |

Where 1s intoxicating drink and where is love to God (Swvabhakti) ? .

Where 1s the flesh-tood and where 1s the propitiation of the Lord
(§1vﬁrchana) ?

Indeed, Sankara stands far away from those who are addicted to
drink and flesh-eating.

The Vayu-Saméista says thata Sarvite 1s distingwished from the ordinary
ignorant people by éeftamn marks and acts and of these, abstention even
trom the smellof Madya (drink) and Mamsa (Hesh) are reckoned as the chief.

AIEIAITIRT FIFAMTTITALL Wl
The Sivadharmottara Agama says
qAATEATHATET AR |

FAMHITR HYATGTASAE, | _
What merit a mau does attain by severe penance on the summits of mount-
ains, and also by Asvamédha, that ment he attains without any the least

labour and difficulty by simply abstaming from drink and flesh-diet.

i ———



THE NATURE OF THE JIVA.

The subject on which | propose to address you this
evening is the nature of the Jiva, but coming as 1 do at the fag-
end of the day, with the atmosphere at the burning point, 1 do
not wish to inflict on you a long speech. The importance of the
question admits of no doubt; and at any rate, this should engage
our first attention before wa attempt to solve problems as to
the existence and the nature of God which are beyond our cogni-
tion in a sense. And as I will show, the subject is so import-
ant that when we had solved the riddle about man himself, we
would have solved the riddle about the universe  The subject
is treated under Satra III of Sivajnanabodham, and in that
masterly treatise of St. Arul Napdi Sivachari yar, in all its pros
and cons, but [ will confine myself to the true position of the
Siddhantins as regards the nature of the Soul There are two
characteristics of it elaborated in our systemt. The first is
called 49 & gee by St. Meykandin, and is paraphrased
as wrQgsrar g upSer Hyger Bueris Apoe by St Tayumanavar,
" which all mean that the soul becomes one with whatever it is
attached tc or associated with. That is to say, whatever its
own nature or individuality may be, when it becomes united to
another, it loses its own characteristics and individuality and
partakes of the nature of the thing united to, and completely
merges itself in the other. As illustrated in the proverb,
“Youth and white papér take all impressions”, the human
mind is a fabula Rasd in which are imbedded the impressions
which are received from out-side. Children catch the manners,
habits and the peculiarities of their parents. Their very
voice is imitated. Pupils copy many of the peculiarities of
their teachers also. A Madras Tamilian settling in Tinnevely

* A paper repd before the Saiva Samayaphivriddhi Sabba, Palam-
outta, 1910. '

4
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would readily copy the very intonation 1n speech of the people
around him

BEVGUNEN 14 SN Fayw neTGw Houidl s

. * . *
Burenss snemugia) o Qs
* * *

The principle of this is stated by St Tiruvaljuvaralso in the
oft-quoted verse

“dlovs Blusunsr ErBAs g Hup@w L & 1T 5
@ 2 Hueu gns whay '’

“ The waters’ virtue changes with the so1l over which they
flow, so man’s mind changes with the company he keeps '’
The water fallnlg from heaven is colourless and tasteless, but
as it touches the earth, 1t becomes sweet or brackish, dirty
or discoloured, according to the nature of the soil, losing there-
by its individuality and purity So does a man become good
or bad according to the association he forms. The law of
association is stated in thc words ‘ we become like what we
study or are closely associated with.” In Biology the working
out of this law is fully 1llustrated.* Darwin instances how

* As analogous to this, I might instance the case of mimicryin plants
and animals. Mostly for purposes of protection, 1nsects and birds and
animals assume the colour of their environment Worms and insects feed-
ing on green plants would assume the colour of the leaves or the wood of
the plants and even assume the shape of leaf-stalks and twigs The stick
cater-pillars, the larvae of several species of moths, stand perpendicularly
©h twigs,and are indistinguishable from the short twigs in the same branch.
In the case of the stick-insects which popularly are called ‘praying insects
or spectres’ (Mantidee) which being unable to move about, assume the size
and shape of leaves, birds, and flowers, dried twigs, stalks of grass, accord-
ing to the respective habitaf, so as to deceive and catch their prey which
consist of butterflies and other insects &c., which hop about these plants.
1 have seen specimens of walking-leaf insects,’*one resembling the leaves,
stalks of the Vagai tree, one resembling exactly a stalk of arali grass,
the resemblance extending even to the dried ends of the blades of grass.
These are called @ a0y é@ or weplys by the Tamils,
¢ . Asa plant changes colour from green to yellow, even so thesd in-
sects c}lange their colour. The most remarkable &asc is that of the
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persons ever associated with pigs, get piggy faces, and with
horses, horsey faces. In the case of a husband and a wife
when they have been perfectly loving, it has been found to
effect a complete assimilation of their featuxes They might
have started life with perfectly distinct facial features, yet their
souls become one through love, and through the power of the
soul, their bodies are also become one. The writer of the
book Spiritual law in the natural world (Purdy Publishing
Company, Chicago.) observes ¢ all who have made a study of
the cause of all things have become so at one with it as to
have causing power, for it is an invariable rule that we
become like what we study or are closely associated with.
We become so-like people with whom we live constantly that

chameleon. It does not change colour from fright. When left in con

finement, 1t rarely changes colour, But as it runs about, it changes !colour
according to the colour of the surface over which it runs. As it runs
over the bare soil, if the colour of the soil be red, it will become red; if
black it will become black, As it runs over the brown trunk of a tres, it
changes into brown, and when it reaches the green leafage, 1t changes
into green. In the case of birds, their colour is detggmined from the
colour of the soil &c., wherein they build theirnests It is to protect them-
selves from birds of prey. Inthe case of lions, their grey colour is due to
their habitat. In the African wilds, where there is little or no vegetation,
these lions generally find their lair amidst small pieces of gray rocks, and
while they stand besidc thcse pieces of rouk, the hunter could hardly
distinguish them from the pieces of rock. Artists in their pictures even
produce this effect. With regard to tigers which usually haunt thick
forest glades, their black and yellow stripes arte the result of their envirab-
ment. These stripes immtate the alternate light and shade which falls
slantingly through the leafage and the ammal becomes indistinguishable
thereby. If one observes closely the leaves of the orange tree, he would
find things there which 1mitate closely the éxcreta of birds, black witha
Wwhite tip. These are really hive caterpillars which seek their nmimicry to
escape even the keen eyes of the birds that feed on them. There are
flowers especially those of orchids which resemble butterflies (1 have seen
in the conservatories at Ooty and Peradeniya gardens orchid flowers
resembling butterflies)and doves and pigeons. (Seefor a treatment of the
pxdiecnve resemblances or mimicry in msects, Chapters V1#& VI{
Romasice-of she Inswt merid by L. M. Badenoch),
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often the cxpression of the face and sound of voice grow
similar, and even the features grow alike Sometimes a child
will look more like its nurse than its mother ? " Thus causing
power of the mind or as Professor Kunte calls 1t, the polential
power of the man is its 9& o9& gssparew, and hics at the
root of all Upasanas and sanctification, and it explams also how
we got at our bondage If we were perfect, pure and free,
how is it, we became imperfect, impure and bound? To say
that we did not bocome so, would be against all experience and
common sense To meet the question by saying that we do
not know, would be begging the question and would be
1llogical Have we evidence that the perfect became the
imperfect ? How do we know then? Aptavachanam and
Sruti would be the last resort of philosophers of this school
Siddhantins could quote text for text from the Sruti also to
show that man is not God, and the few texts that alone can be
counted in favour of the other school would be found explained
below. The Theory of the soul herein set forth would be
~ found to explain how man got bound and impotent. The soul,
different from the body, five senses etc , identified itseclf with the
body, five senses &c., and on this mistaken identity, its actions
flowed. He cared for the body. He did whatever gave
pleasure to the body and the five senses, and avoided what
gave him pain. In seeking these transitory pleasures of the body,
he forgot his duties to others and to God, and he committed
sins, Karma, good and bad. Desire—T7anha ZTrishna—
possessed his soul and man is dragged down,* as by force

constrained.
2

® Cf, Gita 111 36, 37, 38, where the classical simile of crystal and
colour is also brought out to explain the subject. “But dragged on by
what, does a man commit sin reluctantly irdeed, O Varshpéya, by
force constrained ? "

# The beloved Lord said : It is desire, begotten by the rajas energy
all consuming, ali polluting. Know thou this our foe here on earth,”

5 ‘“Ata flameas énveloped by smoke, or a msrroy by dust, as an em’b!;yo

is wrapped by the womb. so this (man) is enveloped by 1t.”
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This desire gives rise to births innumerable. St. Tiru-
valluvar sums up them in the twa verses.
“ gsrow Qagel wwss (Janeapypeor Har

wsrwow G 588w Crsru "

When desire, aversion and error's name are lost, then the
disease shall cease *

“ yaraery Qawuerayulifs@n 6T GRGRTET D b
saryLuldpiSayn alig g "

“ The wise declare through all the days, to every hvmng thing,
That ceaseless round of birth from seed of strong desire doth spring

This srow is desire of pleasurable things (to the senses)
and Ga@efl 1s aversion to the things that do not give pleasure
and wwssw 1S error as defined 1n the first versc of the same
chapter.

“Qurmmen e evarpewpu GunasllareT gyewr (L
e 1@y wire 8 miy

‘““ Men desire that as a thing when 1tis not. From this
delusion does birth arise,” This wwésw, w@mer ersor or delu-
sion is the Anava or Abankara or Avidya and we have
clsewhere shown also its real nature. This delusion consists
in not mistaking a thing to be existing when it 1s not, but
in mistaking one thing for another. When no shell is really
seen, a man fancies he sees silver, this will be delusion of one
sort. When what he sees before him is 1eally a shell, and he
fancies it to be a silver, this will be another kind of deluston.
When there is no world, no body, and he fancies this to be his
all, bis whole soul, thig will belong to the first category.
When there i1s a world and a body, and he identifies his soul
-with this body and world, this belongs to the second category,
The first kind of delusion is what is called Mityavadam. The
second theory is the true theory of AVIdya as set forth by

1

* The commentator observes that Sanskrltxsts note fagilts as ﬁve,
Avidya, Abankara, Desire, Aversion, and Attachment. This is-stated 1n
a sitras 11, 3. )
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St, Tiruvalluvar and accepted by Advaita Siddhantins. 1n this
theory, there s no necessity to call anything Mitya or unreal,
but we show how by mistaking one for the other which it is not,
the error 1s started, and how all other things flow therefrom.

This error or ignorance will not receive play but for the
power of the mind above set forth,

If a man does not possess this power of identifymng
himself with whatever he is united to, then, he could not
mistake tys body for his soul. Readers of Dr Bain’s masterly
treatise on Mind and body would notice how he shows that
mind though not exactly tlc¢ same as the brain and body,
though there js a correspondence und concomitance of both
mental and bodily phenomena along the whole line, can inits
objective condition become thoronughly identified with and lost
in the body or brain centres, The mind 1s lost in the body,
and yet without the mind, there could be no object. This
power of mind in beconiung one with the united object is also
spoken of as its power of losing self It loses its self, soul, and
becomes [the body It loses its self and becomes God.

And this brings us to the question how by this power
whereby he degrades himself to the very depths of the biute,
he can rise to the very height of God-hood, This powcer of
man becomes therefore a demerit and 4 merit at the -ame
time.

In considering this aspect of the case, it has to be noter! that
almost cvery religion, theistic or atheistic, prescribes ccrtain
code of religious and mord. duties for attaming salvation
and bettcrment, but no rehgilon attempts to prove how the
following of this or that religious practice elevates one.
How Sadhana Chatushtayam, Guru-upadésam, lapas and
Yoga can free one from sins and AvVidya, is not explamed.
This is, however, explained in the older ybga and sankhya
treatises and is elaborated in the Siddhianta Sadtras. Both
these older schools admitted the essential individuality of man
and bad to explain the real nature of jiva, so a- te lay down the

41
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steps by which men can ascend up. They form, thus, the essen-
tial foundation for Vedanta and Siddhanta. Without this founda-
tion, the higher schools cannot be explained. To dissociate
Vedanta from Yoga would be to build on sand. ( As | have else-
where explained, Vedanta strictly so called, and as distinguished
from Siddhianta, is really the Yoga marga (the words Upanishat
and Yoga being synonymous) and Siddhanta is )fiana marga.
However as I said, both the Yégins and Sankhyans define man
by this power of 1dentifying oneself with the associated object,
becoming Sariupya ; and their classical simile * 1s that of crystal
and hibiscus flower, about which more anon In regard to
the process of sanctification, the power by which man came
down has to be reversed. Man identified himself with the
body and became bound. This should cease. But how 1s he
to cut himself from the eternal association with the body and
the world from this pasa, as cucumber 1s severed from its
vine ? He became low because he became associated with
low things. Let him associate with high things and he can
become high t He' became mortal because he associated
himself with mortal and transitory things like the body &c.
Let him become one by the same power with the immortal,
the amrita, § By assoclating with the body, he loved the

% Sce nga sitras 1—41 and commentary theieon, 5dnkhya siitras
VI 27, 28.
t Rudra s called Amrita tn [tug Veda (1 43. 9)

“ Whatever beings are thine, Amnita (Rudra) in the highest place of
the law on its summit, O Soma, chenish them, remember them who
honour thee.”

§ Cf. Gita “They who with mind fixed on me, ever harmonised worship
me with faith supreme endowed, these, in my opinion, are best 1n yoga.”
(2 2.) ‘Renouncmg and subduing the sense, regarding everything equally,
(@ 5e9%w@wn.sy) in the welfare of all rejoicing, these also come unto me.”
(xii. 4.) * Those verily yho renouncing all actions in meand intent on me,
worship meditating on Me, with whole hearted yoga,” (xi1. 6.) % These I
speeduly lift upfagm the ocean of death and existence, O Partha, their minds
being tixed on mg,” (xi. 7) “Place thy mind in me, in me let thy reason
enter ; then without doubt thou shalt abide in me hereafter.” (xii. 8)
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bodily pleasures. Let him cut asunder this desire and avers-
ion, love and hate, hke and dislike, then will he lose this
birth. But is it possible for him to cut off this desite by
merely desiring the desirelessness? Seme philosophers opine
that this is possible, but they speak without their book Here
1t 15, that the second characteristic of man which we spoke of
before 1s brought mto play, namely, uposCsmnpearA Aevevn amio,
not being able to exist without a support It must support
itself by clinging to the body and the world or to the Lord
If it must ‘give up the world, it must cling tothe Lord, If
therc is no God, the soul must go back to the world and
agam resume 1ts round of births. It 1s a noteworthy feature of
all systems which do not postulate the existence of a soul that
they do not postulate God either It will be seen how subtly
Gautama Buddha avoids the question of the existence of the
soul. This was so, masmuch as he denied the existence of
God. His followers followed the system to 1ts logical con-
clusion, and dented the existence of the soul or at any rate
postulated its utter annmlnlation. What existed after? Nirvana
nothing, however much some scholars mught try to prove to
the contrary  The one exception was the NiriSvara Sankhyan
who thought he denied God, the author of the umverse, yet
affirmed the separatc enistence of a soul However as I said,
the soul must exist in the world or in the Lord and all the
religious and moral practices are prescribed for bringing about
the clinging to the lord, after the soul frees itself from the
attachment to the world ¥ This latter attachment is by itself
the nteans whereby he can cffect l:is severance from the old

attachment
CUDguE Lppb@er Up A% Wi pe p
wpps upgy dleps.” (Kural 350.)
* We know how dithcult 1t is to give up some of our habits and
often one is advised to take to some other habit less seffous to cure one-

self of the old habit. People take to chewing tobacco oremdking to get
rid of the habit of snuffing. I know a doctor who advased one to take

to opium to cure humself bf the vice 0f drunkenness.
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“Desire the desire of Him who 1s desireless
Desire His desire so as desire may leave thee.”
“enfuemiag snr e s QaTapEar woplse
FAN SO écmi',;s@ Conw, (I{Hfh_l. 359.) ‘
“ The true ‘support’ who knows—iejects ‘supports’ he sought

before—
Sorrow that clings and all destroys, shali cling to him on more.”

The commentator explains that the ‘“ egpssw’’ required for
getting rid of the old desire for the world are the }‘\shtz‘mga-
yoga. The author had set forth in the preceding three verses
Sravana, Manana or Dhyana, and Bhavana (wra%7) as he calls
it, as the three means of effecting freedom and umon with God,
and St. Tiruvalluvar describes God by the terms @sw GQurgser
(Good being), nerar@ (The existent), Guins@un@wer (True being).
And the commentator’s explanation of the world is also note-
worthy, and he brings out the i1 cason for the Bhavana.

Cenpmsls@saflarenwlar fgsenw, Crrarenwwnrpreardar Qurer
P svgs ellenawular grusny, Frar efovevnanpepYD S6us & B OB m
ap s pRurmar efsrodlar A a@yoinarpw @@ paTewssTsoL DA K SVeTs
W oW rwer erargpd, Cuey QuuilidurmgLeareraw e or arGsarain % g4
wgre » @aupSQuer eewis, skvssnemasunadg, eullt ger
ealsams @5 @ 9Cm0 ghpow Wypw @oraTiig uialddev.
B sarsFon il Quare)w ss6evsF urar Quareyw s-pu, e mnder ef &
GY TSP M@ wIP@arar P uralssUuL L &, e d) HBTLEEsn
& g Gloeru g aeven gswiisL &6 Sadiungelar, S L panis@ 546
srovsy Ipilin Csgarw vialy @sBse Quidgld, Cseanu@uras
Wrow undllgser Caem@w,” (Kura] nofe 358 )

It is called @so@ur@er (Good being), because 1t is-eternal
having no birth and nn déath, it is pure on account of its subtle
nature and nothing can taint 1t by attachment; #nd yet it is
the first cause that pervading all, yet remains one, without
change. Hence, God 1s called @od@unmer and e erengv, True
Being and Existent. To see it, is the Bhavana to become one
with i, gogbat Avidya may be lost As it is held as true by
follewers of gli the different Agamas, that the soul whea leaving
the body ut death, J8 re-born asthat which it was thinking upon,
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those who desired Moksha, should place their Bhivana on the
Highest Truth, so that the Bbavana whichis the cause of birth
may be lost. This power of becoming onc with the other is
really great and Jes at the root of all Tapas or Upasana or
Bhavana is set forth by our authot in two other places. In the
chapter (xxvi) on ‘Tapas,’ he has this verse (5)

Caverrig w Cavenripwin & Qawgenrd @ rw gas
1R enor @ (Lpwisuls LB (Kural 265.)
“ Thgt what they wish may, as they.wish, be won,
By men on earth are works of painful * penance’ done.”
In chapter (Lxvii) on ‘Power of Action,’ we have this verse
&1 cvor st e Qaveaar ofiwme Qs s @ aver emflwint
Blomazflu srau Gudar  (ibd 660 )
“ Whtever we think, ev'n as they think, men may obtain,
If those who think can steadfastness of will retain ”

I now go back to the point where I started from, namely,
that by the very nature of this other characteristic of the soul,
the necessity for a supreme Lordis manifest. 1 always use
a simile to illustrate as what would happen if there were no God,
At fawrs and festivals, a greasy pole with a hook at the top and
a prize tied to it is onc of the attractions, Of hundreds who
attempt, rarely one gets to the top and takes the prize. Even he
who had climbed to the top could not have retained his hold there
for long, if there had not been the hook or uparsGsr8 to hold by,
otherwise he would have slipped down by the pole again *

So if a religion or philosophy, however dignified it may
be, offers us no God, there can be no 1eal salvation nor nirvana
nor freedom from births After the mighty efforts made to
purify and perfect oneself by desirelessness etc., he must sink
back into the abyss of birth and death, again and again, must
try and climb the greasy pole. To them, I8vara and men are

# I might instance the Upamshat caterpillar which, by its power of
mimicry (&& & -gse) concealing itself effectively in one leaf,
catches hold of another before it gives up the other leaf to which if has
been clinging already.
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ever evolving and evolving, gaining experience ever and anon
and the oft-repeated words of .,the Upanishat, *There is no
return, Thereis no return’ havc no meaning These people
though they might speak of a God, could npt really mean God
in the proper conception of the word. The ignorance of these
two characteristics of the soul lies at the difficulty of both
agnostics and ideahsts. In umion with the body, the soul has
become one with the body and its individuality is lost and it
could not be discovéred by any amount of pfo)ysical and
anatomical analysis. In union with God, it has bccome one
wilh God and no trace of its individuality could be found there.
So both declare therc is no soul, and the latter declare that
the soul we were cognizant of was God Himself. To them, of
course, all talk of anubhava and svanubhava will be unmeaning
also To the Buddhist and Idealist, there is simply the
tearing asunder of Pa%a, and lo and behold! there is nirvana
and anuthilation to the one, and God regains its own self to
the other. But n either case, there 1s nothing to prevent
that which arose from nothing or from God, from arising again
and undergoing the never-ending tound of samsara. To the
latter, the only possible explanation for this evolution of God into
man wouid be that furnished by Dr. Paul Deussen-—necessity
connected with the doctrine of Samsara. This would eventu-
ally strike at the rootofall necessity for bettering ourselves
and weaken, at any rate, the moral and religious sanction,
If, after all our effort to better ourselves, we should sink back
again, why all this bother—Guru-upadéSam and tapas etc.?
Our glory is in God and we delight 1n His glory. He is our
Redeemer and the fruit 8f redemption., But for our enjoyment
in Him, there is no need for redemption at all. Our final
consummation 1s in Him.* As the Chhapdogya Upanishat puts
it, “ Fle who sees, perceives and understands this, loves God,
delights in God, revels in God, rejoices in God, He becomes
svard) ; Heis Lord and master in all the worlds.”’

« ] will now proceed to show how this conception of the soul
as herein set forth affects our view of Dvagita, Advaita and
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Visishtadvaita. 1 have dwelt at length on this question on
“ Advaita according to the Saiva Siddhanta" (PP 244-272 ante).
The question 1s, is the soul dlfferent from God o1 one with
Him? If different,, what 1s the meanmg of those Mahaviakya
texts, Ahambrahmasmi etc.? The word Advaita, as 1 have
shown, does not mean one, does not deny the existence of the other
entities, but 1t simply denies the separability of the two, ananya
or anyonasti It postulates a pecular relation between the two,
that, though different, they can become one. How 1s this possi-
ble? St. Meykandan suggeslts the puz:le, if they are two, they
cannot become one ; if one, there can be no Svanubhogam IHow
is this puzzle to be solved ? The question is only possible when
we bear in mind this pecultar characteristic of the soul we have
been considering. Though the soul and God are different, yet
inasmuch as the soul becomes one with whatever 1t 1s attached
to, losing its individuality and consciousness of self, so the soul
when in union with God becomes one with It This one
is the God but not the soul The subject is 1llustrated with
the similes of mind and body, the vowel and the consonant.
“o 1 wQue eulrars@erar pa Buenlu "’

“It is a natural union when the vowecl unites with the conso-
nant as one '’ is the Nannl/ stutram (204) The word one has
been used to describe this union of the vowel with the con-
sonant They are distinct and yet immseparable No consonant
can be thought of without the vowel This 1s the meaning of the
famous Hridaya Sloka in Tiruvagagam.

Ber@ wers s mwell @uarsgsgmorarg CspEary agridCo Cunar gy
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“When the soul loses its various sheaths—body, senses, intelh-
gence and consciousness of self (s1ar Gs @)—then, what stands
forth as the Lord of the Heaven of Peace is the one Supreme but
not the soul "' I quote here our learned Sivajfianayog: from his
Dravida Bhashya where he puts the whole question so pithily.
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“If you ask, what then is the meaning of the word ‘Advai-
tamm’? 1 will show how Saiva Siddhantins explainit. On hearing
the great texts called Mahavakya 1'atvamasi etc., which are
used 1 the three persous, we see that these,sentences speak of
‘that’ as one substance and ‘thou’ as another and cnquire how
one can become the other. The answer is given to remove the
doubt by stating fow one can become the other and what relation
subsists between the two and the word advattan: is used to explain
the relation.” St. Umapati Sivichirya queries, are there not
objects 1n this world which become dark in ‘darkness and
hight in hght?” (ZTwuvarutpayan 11, 3) And the answer
usually returned is, these are the eye, the mirror, the crystal
and the Akasim  The eye loses 1ts power of seeing in darkness
and recovers it 1n light. The others become dark or light
as darkness or hght suroundsit They are not lost 1n either
case, but their individualhity 1s lost «nd merged in one thing or
the other To these we may add also water, clear as crystal.
But the classic simile | have stated 1n the beginning is the crystal
or the mirror. This 15 brought out in S&ﬂkhyd sitra (vi. 28) and
yoga siitra (1 4)* Now lel us inquire into the nature of the crys-
tal or the mirror or the glass There is before you, a picture of
our late Sovereign Lord and Kincr-Emperor (Blessed be his name)

————

* ] bnng together here all the texts beanng on the sub]ect

“Now a man 1s hke this or that according as he bebaves and so will
he be. A man of good acts will bccome good, 2 man of bad habits bad,
He becomes pure by pure deeds, and bad by bad deeds.

“ As 1s his desire, so is his will, and as 1s his will, so 1s his dea.
Whatever deeds he does, that will he reap.

““ To whatever objec{ man’s own mind is attached, to that he goes
strenuousiy with his deed.

“ He who desires the Atman, being Brahman, he goes to Brahman.
That atman is indeed Brabhman (B»ihkad. Up. v. 5, 6).

*w As a metal disk (rnu'ror) tarnished by dust shines bright again after
it bas been cleansed, so is the one incarnate person satisfied and freed
from grief, after he has seen the real nature @f himself,

“And when by the real nature of himself, he sees, as by a lamp, the real
pature of the Brahman, then having known the unborn eternal God, who
transcends all tattvas, he is freed from all pasa” (.§wta Up. 11, 14, 15).
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Epwarp VII. As you seeit, you fail to see the glass that
covers the picture. An 1gnprant rustic who had never seen

“ From meditating (abhidyanat) on him, from joining (ybjanit) Him,
from becoming one,with Him (tatbhavat), there 1s further cessation of all
maf in the end.” (Sveta Up. 1. 10).

“A person becomes like those with whom he dwells and like those
whom he reverences, and like to what he wishes to be.” (Mahabharata.
Santi Parva rcc. 32)

** As a flame is enveloped by smoke, as @ mirror by dust, as an embryo

is wrapped Dy the womb, so this (soul) is enveloped by it (desire).” (Gita
11, 38.) '

“Though it (soul) be unassociated, still there is a tinging (reflection-
ally) through non discrimnation, for there is not a real tinge in that
which is 4qunassochated (with tincture or anything else), still there is, as it
were a tinge; hence the tinge is treated as simply a reflection, by those who
discriminate the tinge from the soul which it delusively seems to belong to.

“As in the case with the Hibiscus and the crystal, there is not a tinge
but a fancy there 1s such.” (Sar khya aphorssms vi. 27, 28, Garbe’s transla-
tion )

“ In the case of one the transformations of whose mind have been
annihilated, thereis entire identity with and complete absorption 1n, the
cogniser, the cogmtion and the cogmsed, as in the case of a clear gem
(crystal).” (Yoga sitras 1. 41),

verefp Queri®w wefls Caluie @5 & ws
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Rumiiyeer Caigrem s g Guru@unwur Quilsedr L. ter
Quit@ur il ®s asauvrs Cagr.
* The soul which after reflecting that the knowledge derived from the
wsenses is only material, lske the colours réflected on @ muryor, and that these
colour-like sensations are different from itself, and after perceiving false
knowledge as false understands the Truth, will become the servant of God
Who is different from Asat.” (4 Meykardan. VIIL 3.a.)
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glass before or a picture framed in glass would positively deny
that any glass-plate was there. But with all his denial born
of his own direct perception (Svanubhati) we know he is
wrong. Why is it s0o? Because the glass opce brought into
conjunction with the many-coloured picture has lost its form,
has lost itself so to speak; lost its individuality but not its
substance. Remove the picture, you can see it by itself.
But bring it into strong sun-light; even then, you cannot
see the glass but a strong blaze of light will dazzle your
eyes.* So, the nature of a crystal or a mirror is,” it becomes
one with the fuorm of whatever comes in contact with it, losing
its own form. When covered with colour or dirt, it is indistin-
guishable from either the colour or the dirt. When flboded by
light, it is indistinguishable {rom the light. Take the crystal by
itself, It is pure and in a sense luminous, but its purity and
luminosity do not prevent its being covered by dirt and becom-
ing dark in darkness. This is its defect. And this purity and
luminosity have to be distinguished from the purity and
luminosity of the blazing sun and its light. Take a very
large-sized pure diamond, the so-called brilliant.t Is this
brilliance itsown? If so, you must find it shining in utter
darkness. But you will not be able to find it in darkness; it
will be utterly lost. This brilliance is not its own, and it is
derived from the sun-light or the lamp-light. This is the differ-
ence between man and God. We are the crystals and He is the
light reflected in the crystal. How well is this brought out by
St. Appar in his phrase “Qaervelie@er .. uFss CGrr LGy rGex’,
“ O thou light imbedded in4the white crystal!” How well does
Tennyson grasp the situation when he says “we are but broken
lights of thee!” Nay, not exactly so. ‘ We are only shining

s As you drive aboutin the road between 11 and 12 forenoon, if you
look at one of the Municipal lanterns, you will realize this,

t The facets of the cut-diamond actasa prism and so refract the
different colours of the sun’s rays. Crystal water has the same power and
1 har-e seen the water refracting the Bifferent colours in the famous spring
at the Mabapandi (Nandiyal, 1n Kurnoeo! Distniet.).
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from borrowed light from thee.! Whatever good 13 in man is
all derived from God's light., In our Kevala condition, we are
like the diamond buried in dirt and darkness. When brought
to light, it is sti}l covered by dirt and the more and more we
cleanse it by turning it on the diamond cutter’s lathe, the more
and more we let light into it. This is our Sakala condition,
where we are able to exercise our will and intelligence with the
grace of the Lord, When the whole diamond is polished and
rounded, the full blaze of light will shine on it, and the diamond
will be lost’ in the brilliance. This is the Suddha or Moksha
condition. Bhanda results when this dirt covers it, and Moksha,
when the dirt is removed. Nay, the latter condition is not the
mere removal of dirt alone. There is the flooding of light—
Anubhtti, Sivinubhiiti or Svinubhogam. Would anybody

appreciate a polished diamond 1If it will not ieflect the light.
See how well S¢t. Arunagiri puts it -

gramoaun 56 g yderamer

Qean @SN BT ST RO T

.g&n‘ﬂesanb Src5en rafrSler

Quat Y o8 Jpss80a,

« (! Thou lover of the well adorned Dévaséna,

O Muruga! with Thy kindly grace,

The chains of desire are sundered 1n twain,
And lo! that unspeakable joy was born.”

And consider the divine words of St. Tirumilar
R axrwpp Qararanp e gdFLy @pwianar
sawwpp Qgranoops sewgsieyarGCwr
Bavqupp FiQuas Psas Ogaflarid@
e Tw b B s g 167 yPaene, QunGer.
«( Ye fools! who speak of the unspeakable,
Can ye find the limits ot the limitless one?
When as waveless sea, ye attain clearness of mind,
Then will the Lord with braided hair appear bright.”
Why do we desire the purity of the crystal and the clear-
ness of water 7 Why do we leve all that is loveable in najure?
Why do we love one another ? Why does a hushand love his
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wife, a father his children, and sc on? Isit because of these things
themselves that we love them and. enght to love them? When
we do, our bhandam is assured ; we begin to gather precious
stones, lovely objects and beautiful women all round us and
strive hard to gather more and more. But when we recog-
nize that it is not for these that we love them but for the
Lord imbedded in them (Qaeruefle@ar o uBss QGenSure)
who gives them their life and light and love, then will our
thoughts be turned away from them, be fixed in the Light
Adorable, and our Moksha will be realized * It has also to be
noted how this attachment of dirt to the crystal or the man
is not one that goes to its core. If so, this dirt or defect could
never be removed. Itis not that man is by nature unintell1-
gent and impure, and he grows more intelligent and better
by education and evolution. But all the purity and perfection,
all his powers are in him to the full : only they are veiled and
covered by dirt, and once the veil is removed, he regains
himself and sees his true form (Atma DarSan) just for a
moment when he feels in his Vibhatitvam (expanded nature)
he is all that, and then merges himself in the Feet of the Lord.
This distinction is important, as this marks the fundamental
difference between Indian Philosophy and Western philosophy.
This is why the Western philosophy of Fvolution has been
found to fail. The superstructure is all right but the founda-
tion is all wrong. According to the theory of evolution,
everything, every power of man is acquired by evolution,
adaptation and survival of the fittest. But according to us,

# Few understand that this is the real meaning of the famous passage
in the Byikaddranyaka Upansskat 11 (1v. 5).

“ Verily, a husband is not dear that you may love the husband ; but
that you may love God, the husband is dear.

« Verily, a wife is not dear that you may love the wife ; but that you
may love God, therefore a wife is dear.

“ Verily, sons are not dear, that you may love the sons; but that you
may love God, therefore sons are dear.

% Verily, wealth is'hot dear that you may love wealth ; but that you
may love God, therefore wealth is dear.”
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everything is there—all s powers of Ichcha, Kriya and Jfiana.
He is also Satchidanapda, bus the powers are veiled and all
the Pafichakritya and evolutionary powers are requited to rid
himof his veils. And when this veil is removed, hs original

form is attained.* Here again another caution is required to
be borne in mind.

The soul no doubt regains its full powers of Ichcha,
Kriyaand Jfiana and becomes Satchidananda. But these have
to be distinguished from those of the Supreme. Aund here it
is where the Upanishat and other writings speak of the Freed
soul and its greatness, the passages there are misunderstood,
and 1identity of goul with God 1s sought to be made out, No
doubt the identity of God and soul has been reached, and no
doubt whatis perceived in the freed soul is not the soul itself
but the full Light of the Lord and the soul itself becomes
merged in the overpowering Sivanubhoga, on account of the
characteristic of the soul we have all along been considering.
There is joy inseparable to the soul no doubt, but it is not con-
scious of such joy. It sees then without seeing; it hears then
without hearing ; it smells there without smelling ; it tastes
there without tasting: it thinks there without thinking.
Once its consciousness enters into its feeling, there will be
duality, and the Bliss will be lost: {

% This will explain the phenomena of Kajdasa, Kamban and Shakes-
peare breaking out into song and poetry, and not the theory of evolution.

+ This then is the meaning of the famous passage in Brihad Up. 1v.
3. 23 “And when there he does not see, yet he is seeing, though he does
not see. For sight is inseparable from the seer, because it cannot perish.
But there 1s then no second, nothing else different from him that he could
see.”

Professor Max Muller takes this avasta as sushupti, and he does not
think that there isa condition transcending all the Avasthas—Turiyam
and Turiyatitam. The statement in this Mantra that he sees, is made so
as to remove any misconception that may arise in the statement in mantra
21, when he is saud to know nothing that is without, nothing that is within.
This would end in sinyam, but not so. There is enjoyment, feeling? and
secing but without seeing t.e., without consciousness. The figure given
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These phrases therefore Rsernm Qsa, Canssrg Qrndse
Herwurgm % ssev (hearing without hearing etc.,) have reference
to what is called #_ . pgewiss (non-objective knowledge).
Qur ordinary knowledge involves the dual conception of
object and subject. In this s poemise there is no duality,
the distinction between object and subject, Jfiathru but Jiieya is
lost, and there is knowledge or pleasure alone but no consci-
ousness. And it is not possible eitherto know God as we
know an object (s dfay), for as the Upanishat puts it and
all our Advaita Siddhantins declare: “How should ‘he know him
by whown he knows all this ? How should he know the knower ?
(Brhad Upanishat 11, tv. 13).

“ Thou couldst not see the (true) seer of sight, thou couldst
not hear the (true) hearer of hearing, nor perceive the perceiv-
er of perception, nor know the knower of knowledge. This is
thy God (Atma) who is within all."’ (Brikad Up. i1, v. 2).%

there that of a manembracing his wife, is a favourite one with all mystics,
Says Uyyavanda Déva in Trruvendiydr, 33.
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Tuwmn lower pleasure into one supreme,

Then was the consummation reached,

Then will maya sprout no more.

# See how well the philosophy of this is brought out in Sdtra vi. 8,
by St Arupandi (—
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The principle involved is this. Ln the lower pleasure also, the high-
estplm.su.rew:aa.ched when in the enjoyment thereof, all his senses and
consciousness ate hushed and there is bare enjoyment alone. Ow Hindu
writers thus explain the case of idiocy, imbecility and viciousness of
childsen of healthy and highly intelligent and pious parents. Their minds
wesa not at one, so their characteristics were not transmitted to the off-
spring. This happens also in the case of dyunken parents. The same mode
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¢ As God is ananya with the sou), as He resides within the
soul and as He, from within, emables you to know all that you
know; and in Him there is no distinction of I and mine, He
cannot be perceived by the soul’s own intelligence."

It only remains for meto point out how this doctrine of
the nature of Jiva or PaZu should commend itself to all
intelligent minds. At any rate we are able to quote below the
authority of the late Professor Henry Drummond who is said
to have wevolutionised Christian thought during the last
forty years. His remarkable address entitled * The changed
Life” is based on the famous text from St. Paul.

“ We all, with face unveiled, 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 " js a veritable
varthikam on the o4& @& gso of St. Meykandan.

He paraphrases the sentence as follows: “ We all reflecting
as a mirror the character of Christ are transformed into the
same image from character to character—from a poor character
to a better one, from a better one to one a little bétter still,
from that to one still more complete, until by slow degrees
the perfect image is obtained. Here the solution of the

is prescribed for the higher enjoyment also, as in the mantra before us.
There too you have to hush up all your senses and thinking and conscious-
ness, and then you become overpowered with the Bliss of the Lord alone,
I quote below Mantra 21 also.

* This indeed is his (true) form, free from desires, free from evil, free
from fear Now asa man when embraced by a beloved wife knows
nothing that is without, nothing that is within; thus this person when
embraced by the intelligent God knows nothing that is without, knows
nothing within. This indeed is his form in which his wishes are fulfilled
in which God is his wish and in which no wish is left, free from sotrow "

The subject is treated in Tami] Literature under Agapporu], and
Tirukkovatyar of St Mamkkavicagar is the highest expression of the
Higher feelings. Read in this copnection also St. Tayumanavar's Revs|
¢n Bliss (translated into beautiful English by the Hon'ble Mr. P. Aruna-
‘chalam of Colombo in Vol 1. page 145. The Siddhanta Dipika, which
brings out every one of the points discussed in this paper
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problem of sanctification is comprised into a sentence, reflect
the character of Christ, and youwill become like Christ,” or
as you will say, reflect the mnage of God in yourself, and you
will become Godlike or God.

But how is the® poor character to be made better and
better or the reflecting image clearer and clearer? It is, by
cleansing the mirror (soul) freer and freer from dirt and
bringing it more and more in line with the effulgent light,
that this can be effected; and when the mirror is,absolutely
perfect and nearest the light shines the brightest, and so
‘overpowers the mirror that the mirror is lost to view, and
the glory and the light of the Lord are felf. For, observes
the learned Professor truly, * What you are conscious of,
if the result be a true one, 1s also the glory of the Lord. In
looking at a mirror one does not see the mirror or think of it,
but -only of what it reflects. For a mirror never calls atten-
tion to itself—except'when there are flaws init”. These flaws
are the colours of the Siddhantin who compares them to the
may3 or the body. In union with the body, it is the body alone
that is cognised, and not the mirror-like soul. In union with
God, the glory and light alone are perceived and not the mirror-
like soul either! And the Professor declares,“ All men are
mirrors—that is the first law on which this férmula of sancti-
fication or corruption is based. One of the aptest descriptions
of a human being is that he is a nirror,”” and we must beg our
readers to go through the whole pamphlet to note how beauti-

fully he draws out this parallel.

He notes the second «principle which governs this process,
numely, the law of assimilation ‘or ddentification. “ The law
of assimilation is the second and by far the most impressive
truth which underlies the formula-of samctification—the truth
that men are not only mirrors, but that these mirrors, so far
from being mere reflectors of the reflecting thing they see,
trapsfer into their own inmost substance and hold in perma-
nent preservation the thing that they reflect. No one can

-
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know how the soul can hold these things No one knews
how the miracle is done._ No phenomenon in nature, no
process m chemistry, no chapter in Necromancy can even
help us to begin_to understand this amazing operation. For
think of it, the past is not only focussed there in a man’s
soul, itis there. How could it be reflected from there if it
were not there? All things he has ever seen, known, felt,
behieved of the sorrounding world, are now within him, have

become pait of him, in part are bim—he has been changed into
their image:"’

Following the language of Professor Henry Dirummond, the
formula of sanctification would read as follows
[ ]

“ | see God, 1 reflect God, I become God-like, Godly, I am

God " I close with only one quotation from St. Arupapdi
Sivachariyar which sums up the whole teaching.
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“ Say, ‘1 am not the world and am separate from it.’ Say
also, ‘I am not the unknowable Supreme One.” Then as He
is ananya with you, melt in love in all humility, and* practise
soham (1 am He); and He will appear as yourself, and your
mala will all cease, and you will become pure, just as the
poisen is removed by Garudadhyana. So it is the old Vedas
teach us to practise this mantra ¢ Aham Brahmasmi'.”

PraistE B TO MEvkanpa DEva. -

43



SRI PARVATAM.

“‘Oh Yes! when I reach the Alps’, he hath said to me
‘T always pray.” He would betake himself to some quiet corner,
among that grand scenery, and fall on"his knees. He was praising
God m the work of His creation, the Alps, and boweg n simple
prase of it.” )

This 15 what is reported of the santly Ruskm, and the noble
feeling given expression to above, clearly explams the wide-spread
system of worship obtainng among the Hindus, We refer, of
course, to the system of setting up places of worship to the Most
High on the highest mountain-peaks and most magnificent hills.
And the more maccessible and difficult of reach these hills are, the
more sacred do they become in the eyes of the people. And there
can be no possible doubt that some of these pilgrimages call forth
no small amount of endurance, toil, patience and expense,
which the people will never show, unless they are amimated by
an equal amount of fervid piety. There can be no doubt whatever
also about the elevating influence of Nature in her grandest
and tnagnificent aspects. The sense of elevation and freedom,
purity and beauty, awe and reverence, one feels when one reaches
cne of these mouhtain-tops must be felt and not told, yet
writers®at kalden forth about the marvels of a sunrise or sunset
on Mount Blanc or on the Himalayas, and one cannot but cry
out at such gights from hig heart of hearts.
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* A friend ot ours mentioned to us how the picture at 'I:ir—uvam_xﬁmalai,
with the setting sun, the flaming hill top and myrad lghts, called to

him at once these lines. Ydgs have a different explanation of the triple
light.
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In fact, the Siva Linga 1s nothing but the hill-top in its origin,
and the custom of worshipping God on mountain-tops was current
among the Jews and the Romans. And to Moses, God appeared
as fire and hght, on mountam-tops, accompanied with thunder,
clouds and lightning, the true picture of Swva, as Girifa and
Kapardin. And the highest peaks m India had, from the begin-
ning, been dedicated to the worship of Siva and Parvati, on
Himiavat, on the Vindhya, on the Western Ghats, on the Central
Ranges, on the Eastern Ghats and on Manaka, etc. Of these, the
most sacred, of course, 1s KailaSa, and when we find that even
St. Appar did not succeed m finding this Mountain Abode on earth,
we will be correct m stating that this Mount KailaSa does not
represent any material plane, but certanly means the Highest
Summit of Man’s spiritual, moral and mtellectual elevation, reaching
which, after leaving his sense of his own greatness (Ahankara), he
will surely umte m that Abode of Eternal Peace, Beauty and
Bliss. But mortals identify this Supreme Abode with this and that
mountain-peak, m particular, with  Mamaka m Cejflon, with the
Rock at Trichy, with the Hill of Kalahast;, with Sri Parvatam,
with Himavat, &c, and there 1s a purpese n view Man cannot
reach up to the Highest Ideal all at once. He must climb, must be
made to understand by slow degrees, mark each as the highest,
and then ascend higher and higher, not- condemning what he has
already reached, but always looking up higher and higher, untij he
shall have reached the highest of these hills.

Of these hill-shrines, none is more sacred than the hill called
&ri Saila, Sri Parvata, Sri Malhkarjuna and Mahanapdi. lts
importance may be guessed from its appellation itself « Parvata”,
« The Mountam.” It 1sso called by*its pre-emmence, whereas all
other hills are distingwished by peculiar names. And for one
thing, this hill 1s much more ditficult of approach, and *presents
a much grander scenery than those below m the south. The
people and® princes of ages gone by have expended tbelr wealth
and labour in building and beautifying this Holy Shrine, though
their degenerate descendants simply sit with folded hands and se€
the disintegration of this noble edifice.
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To southerners generally, a temple 1s sacred, if it had been
visited by the Saiva Samnts or Alvérs; and Sri Saillam has been
visited by all the three Samts Appar, Sambhapdar and Sundarar,
and their separate Hymns appear in the Dévara Collections; and

the place 1s called Sri Paruppatam, Tamil reading of Sri Parvatam,
and the hill is locally known by this name more than by the name

of Sri Satlam or Mallikdrjunam.

Now to describe briefly oure journey to the place. From
Madras, we reach Nandyal, by the M. and S. M. R. Jines, and
from Nandyal, we go by cart to Atmakar, a distance of 28 mules.
The rvad 1s wretchedly bad for the greater part, and does not
reflect much credit on the Board m charge of it  In fact, cart-men
avoided the High Road for nearly 10 miles and preferred to go
by the country roads. Atmakar 1s a small town and 1s the
seat of the Deputy Tahsildar, Police Inspector and a Local
Fund Hospital. From here to the foot of the Hill (Nagaiati) 1s a
distance of 12 mules. This road, too, except for a few miles, 1s of
the worst description.  The situation of Nagalati 1s very pleasant,
surrounded by shady groves, in which there 1s a nice and cool
spring, the water flowing mto a small tub from the mouth of a
bull. There is here a small Temple dedicated to Siva and
Virabhadrasvami. From Nagalati we commence the ascent, and
it 1sa steep one for over 2 or 3 miles. The chief difficulty of the
ascent 1s due to the flight of steps that have been constructed
over this distance. After we go up two or three hills, the road
isnot bad and it 1s slightly up and down, and as we reach Pedda-
cheruvu, we get mmto a big plateau,a valley surrounded on all
sides by the hills. Peddacheruvu is our half for the day, and its
distance is reported to be about 16 miles. 1here is a fine tank
here and it 1s edged with tall growing bamboos, which give it a
most picturesque appearance. In the tank itself, beautifulwhite
lotuses, water lilies and tall cuscus, grasses grow and the water
actually tastes sweet with the smell of the cuscus, grass.” Early
pext morning we resumed our journey, and after some distance
the way was rough but not difficylt, having to go.over several
small hills; and nearing Bhimani Kollum, we descend into a deep
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ravine which cuts off Sri Parvata proper from the surrounding hilis.
And both the descent into tHis ravine and the ascent from it are
both difficult, but not so bad as it was reported to be  The view
from above into the ravine, and far below 1s very grand. The
ravine cuts through these rocks to a considerable depth, and the
cut sides look more like fort walls, so steep and straight and
brown they are  The bed of the Ravine is one slaty bed, there are
no loose stones or sand From the bottom of the Ravine at this
spot, called®Bhimani Kollum, commences the ascent of Sri Parvatj,
or Mount KailaS; and as we go up, vista after vista of hills and
ranges of hills present themselves before us, the distant peaks and
the line of treesr»on them become silhouetted Iike our Temple
Vimanas and the row of Kalasams on them. One view specially
seemed a remarkable likeness of the Siva-linga,with the pedestal. It
stood belween two ravines, the highest Peak and another small one
forming Siva and Parvati, and the Pedestal was a table-like rock
in front. Our artist has taken a view of this beautiful picture and
has named 1t Siva-Parvaty, and 1t is not unlikely that stmiar views
had given rise to the symbol of the Siva-Linga itself. We ascend
higher and higher, our toil and trouble seem to burden us,
untili, at last, we reach the Top, where 1s situated what 15
aptly called the KailaSa Vakkih, the “gate to Heaven”. As the
wearled traveller feels the refreshing breeze under the cool shade
of this tower, the feeling of rest and pleasure one feels 1s simply
thrillmg. Indeed, m this world, at least half the pleasure we feel
will be lost to us if it 1s not that, m seeking and securing ths, it
entails any amount of pain and trouble. From the gate of Kailas,
we travel over more or less level ground slightly falling, and rising
till we reach the Temple, of which we catch a ghmpse from some
distance and which is situated m a dip of Mount Kaila§. Mount
Kailag is surrounded on all sides by deep ravines and by the
Kistna, so that on any side 1t is steep and maccessible, the ravine
_at Bhumam Kollum jommg the Kistpa below. lts situation 1s also
central, and any way, you have to go 30 Or 40 miles to reach the
low country.
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The temple proper is surrounded by castellated walls, longest
sides being 1500 feet each, and theesshortest bemng nearly 1000 feet
each and the height 1s 21 feet and thickness 4 feet. Nearly the
whole outer face of these walls (fancy such a dymension of 5000 X
21 feet) is fully sculptured with the figures of ammals, men
and Gods There are hunting pictures of all kinds, there are
horses and elephants 1 every pose, Puranic representations of
episodes, Rishis domng tapas n all kinds of postures ; and there are
animals and reptiles mn every grotesque form, athletes wrestling
with each other, &c.* These pictures show that the race of men
who cut them were a warlike and manly race. There are three
towers, one of which 1s the highest, and will compare favourably
with the highest in Southern India.

Passing within, the whole space 1s intersected into 3 squares,
one below the other and the sides are filled with innumerable
mantapams and shrines, the shrines mostly without any images and
in the worst of repairs. There are large number of wells with small
towers or domes above, the only source of supply to all the
pilgrims who resort to the place. Some oile or two of the tanks
altogether dry and filled up more or less.

The central shrineis that of Mallikedvara and is the most
_costly structure. The principal Vimanam is covered from top to
bottom with plated gold, unhke anyother Temple in Southern
India, and all the images of Nandis and Dakshanamurti placed over
the terrace in the mantapam fronting the Vimana are also similarly
covered with gold. It is reported that of old these images
contained inside untold wealth, and the Rohillas who once plun-
dered the whole Temple have left their marks in the mutilated
condition of most of these images. The style of the principal
structures is quite dissimilar to those in Southern India, the Chola
and Pandiyan styles, byt there is a remarkable resemblance between
these and the shore temple at Mahamajaipuram (corrupted into

* There is one picture in which two men hold each other by their
legs, stretched at full length, and withal making a regular ball. We
havs witnessed many an Indian and European circus performance, but
never saw any such pose before
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Mahabalipuram) and the traditions in connection with the latter
Temple show that priests from Sri Sarlam were brought to the
Mahamalaipuram Pagoda, which m itself proves the great antiquity
of Sri Sailam Temple. The structure is clearly Chalukyan, and
the Cofijivaram Pagodas and the seven Pagodas were also
constructed by the Rulers of the Chalukyan Dymasty, when they
held sway over those parts. The rock-cut Temple at Ellora, also
called Mount Kaila%a, was also theirr work, and it speaks volumes
{or the great, religious zeal and piety of these noble sovereigns who
adorned this ancient line of Xings, and vet to-day, the student of
South Indian History knows hardly anything about them.

The Temple of Sri Parvati 1s a very small one at present; but
it 1s reported that the origmal image was stolen or mutilated and
its place has also been changed. The Principal Amman Shrine 1s
occupied by a Goddess called Brahmarambi, i whose name a
big feast is held in the month of Chitrai when bloody sacnifices are
also offered. This is clearly an image of Kal, and this shrine
stands apart and 1s shut up after sometime n the mght, even when
other shrmes are open. Ewvidently, the image was set up sometime
after the Temple had come into the hands of the Pushpagiri Mutt.
Perhaps the image which had remained outside the Temple was set
up m the place of Sri Parvati when the image of the latter bad been-
was lost. Anyhow the worship of this Brahmaramba is not to be
confounded with the principal worship of the shrine itself.

The Temple-tree is a fig tree, and 1t must be a very ancient
one. It towers far above the tallest tower and at its base, it
measures more than 55 feet. Under its shade are seated Sanyasms
and Yogis, and a good picture of this was photographed by our
artist. The tree on the right-hand side of the principal picture is
the fig tree we have mentioned above. Such an old tree we have
not seen anywhere else. '

There 15 one liberty allowed n this Tefiﬁple and other Temples
in this District, namely the right of free worship allowed to every
caste Hindu, a right which, we dare say, as obtaming at one time
everywhere in the South., as 1t 1s still to-day mn the north.
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And we had then the satisfaction of worshipping God w:th our own
hands at our ow1 leisure and our abhisteka and archana were
performed with the accompaniment of Dévara and Tiruvacaga
Hymns. One has necessanly to attam to that calm, resigned
and reverent attitude of mmnd and body, forgetting all self, which
is necessary in a worship of this kind, before one can expect to
feel any soul-elevation.

A visit to the Kistna which "cuts through the Nalla Malais at
this peint and a bath in it are held very sacred; and ths is a pretty
stiff job. Tt is nne steep journey, down and down you go, till at
the very bottom lies the perfectly blue and placid waters of Patala
Gangi or Nil-Ganga. The scene hereabouts can only be matched
by the Nerbudda at the marble rocks. Our artist has taken 2 or
3 views of the bathing-ghat and the winding river. The distance
between Peddacheruvu and mount RKailad 1s about 15 miles and
from Mount Kaila$§ to Pitala Gangi (Kistni) 1s about 5 miles.

For the greater part, the hills are covered with bamboos and
various valuable forest trees, but at the time we went, owmg to
the drought and other causes the trees were more or less bare
and the bamboos presented a withered appearance. The f{orest
produce are all enjoyed by the Chefichus, the native mhabit-
ants of these jungles and hills. On the route to Sri Sailam, these
Chenchus occupy three settlements, called Gidems, one near
Nagalaty, one hear Peddacheruvu, one near Sri Sailam. They levy
from the pilgrims a kind of poll-tax at these different pomts, at one
- anna per head ; and this is said to be n consideration of their pro-
tecting the property and person of the pilgrims 1n these wild
regions, and the Pelice Inspector himself told us that they are, so far,
remarkable for their honesty. These hill-men do not differ much
from.other natives of the low country, but they are almost naked
except in the prece-cloth (langoti) which they wear. One big cloth
besides they wear with which they cover their upper part of the
body or lay it losely over their shoulders. They have a peculiar
way of tying their har, in the style known as Kondat Mudichu,
which kind of dressing may also be perceived 1 some of the
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ancient Sculptures in Madura and elsewhere By no means, are
these savages or aborigmes, butethey must certamly have belonged
lo a very ancient and civilized race, but from the circumstance of
having been confiped to a residence in these hills, had gradually
degenerated more or less. The females are better dressed and they
could not be very much distinguished from the people of the plams.
As residents of Kuriiiy, the marriage which usually obtains amongst
them 1s what may be called the Gandharva form. As a Chefichu put
it, boys and girls roam about and get acquamted with each other, and
choose for themselves, and after a time, the marriage 1s published by
the inviting and feeding of a few guests ; justn the same way as we
read of in Kurvijippatin  Of course the environments favour them so
much, and the people are so few, and the liberty of movement 1s so
great, that you cannot but expect such kind of marmages m such a
community. Of course our poets and lawyers put it as though
such and such a kind of marrage is required for such a kimd of
land (7ipai, 82w ), and our friend Mr T. Virabadra Mudahlyar
wonders why our poets should of necessity people ‘wmsib’ with
prostitutes and dancing girls  Of course there 15 no necessity, but
as in their view ‘ v@sw’ (Marudam) the land covered with paddy
fields represented the seat of wealth and luxury, and civilized
activity and prostitution clearly follow m theirr wake, the poets
always lay down as a law that whenever ‘cvilized towns’ are
spoken of, prostitution should also be mamtamed. In a sense this
rule appears rigid, but ample scope 1s given when they usuaijly
speak of ¢ @%wr wwssw '

An account of the trip cannot be complete without a special
description of the famous spring and Temple at Mahanandi, and
usually all pilgrims to Sri Sarlam pass through Mahanand on ther
réturn. It is about 9 miles from Nagpdyal and the Temple 1s
situated at the fool of the same range. Ouyr artist has also photo-~
graphed the beautiful Temple with the whole Tank. The chief
interest lies in the Tank which i1s a perenmial spring, and there are
two big outlets which carry off with great force the ever-bubblng
water. The water 1s slightly tepid, and it 1s of remarkable puaity
and clearness. Light 1s refracted as m a perfect crystal, and you

“ R
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could see all the colours of the rainbow on the bottom of the tank.
The depth is about g feet all round, and once you get into it, you
are reluctant to get out of it. You can see a pin at the bottom
clearly, and however you may dirty the water, it becomes clear in
no time. There is not a speck of dirt in the water or at the
bottom, and any leaves or other matter that may fall into it are all
lifted up and carried out. Visitors marvel, generally failing to
account for the cleamess and pelltcid character of the water, but
if one places his eye in level with the surface of the wateg, he would
easily perceive that all over the tank, there are streaks rising above
the water, asin a tumbler of soda water, and this cannot be any-
thing else than compressed air rismg out with the water. Bigger
bubbles can also be perceived here and there. The force of the
spring and this compressed air both combine together to lift up all
dirt and rubbish, and they are carried outside by means of the
flowing outlets. The waters runnng from this spring serve to keep
hundreds of acres under permanent cultivation, and here in fact
may be seen an instance of what our poets are fond of delineating,
the commingling of forest and hill and country scenery, of what
15 called @%wrwwisw, of Kuriiiyi, and Mullai, and Marudam all in
one place, and the scenery about this place is accordingly very
enchanting.



SAIVAISM IN. ITS RELATION
'TO OTHER SYSTEMS.

It was the Statesman of Calcutta who 1n reviewing the
work of the last convention suggested that, in an assembly like
this, it is the point of contact between the different religions
that should-be brought out rather than the points which distin-
guish one from the other. As I think the suggestion is good,
and asl have dwelt on the distinguishing marks of Saiva
religion and philosophy in my former paper,t 1 address myself

to the question of the elements common to the Saiva religion
and other systems of faith.

This aspect of the question is familiar to our religious
writers and I quoted a dictum of one of our Acharyas who is
at least 8 centuries old, in my last address, and it could
bear repetition and should in my opinion form the plank
on which we should all meet. Itis to this effect. “ Religions,
postulates and text-books conflict one with another. It is asked:
which is the true religion, which the true postulate and which
the true book ? That is the true religion, that the true postulate
and that the true book which, not possessing the fault of calling
this false and that true, and not conflicting with them, comprises
reasonably everything within 1ts fold.” But how is this possible?
Where can the meeting ground be, between a religion which
acknowledges no soul and no God, and a religion which bases its
faith on the immortality of the soul and a Redeemer? They seem
to be poles apart. There are such differences innumerable
between one religion and another and no amouant of argument
and explaration could mimimise the differences. Argument
would lead to acrimomous debate and heated controversy.

% The first paper that was read befoie the Convention of Religions,

Allshabad 1911,
t Vide page 273 anle
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It will not do for one totry to convert the other., We are
yet to see persons who have been converted by argument.
There must be a predisposing state of the mind in all conversions.
For argument also to be useful, there must be a pure heart
and an unprejudiced mind, f one enters 1nto a'controversy with
prepossessions of all kinds, and cach 1s convinced of his own
truth, no agreement will be ever possible. Even in my private
talks, 1 avoid discussing with any person whose mind, 1 know
is prejudiced. With this one element absent, I have talked to
persons of all persuasions, free-thinkers included, amd by the
time we parted, we had become dearer to each other.

However, our scheme is this. It takes stock of the fact
that there are essential differences betweens man and man.
Owing to differences of heridity and environment, facilities for
acquiring knowledge and their absence, and a hundred other
similar causes, people differ in their intcllectual, moral and
spiritual equipments. 1f in a single family of half a dozen
children, fostered under the loving care of the same parents,
one should turn out to be an 1diot and another an intellectual
giant, one a vagabond and another a saint, it is not merely
heridity alone that seems to count. There seems to be some-
thing behind all these to account for the disparity. Our Hindu
writers try to account for it by the law of Karma and past
experience or Piarva Punya. Be this as it may, the differences
in the moral and intellectual calibre of people are a fact and no
amount of education or correction seems to be of any use in
such cases. Apart from cases of physical and mental deformi-
ties, one cannot minimise the difficulties of the mind itself.
Man must think. You cannot shut out his mind. As we
imbibe knowledge and acquire learning, our minds begin to
think and ponder over the same problems which have agitated
men's minds from the very beginning of time. And with all
the guides and mentors and correctives we possess, we take to
particular lines of thought which, in the end, are all limited.
But it is never too late to mend. We can outgrow our
thoughts and can change; and we do change, both consciously
and, in most cases, unconsciously, Even in the case of a single
indiviGual, with a little introspection, it might be perceived,



SAIVAISM IN ITS RELATION 10 OTHER SYSTEMS. 249

how he had been changing from time to time, though he never
changed his outward observaaces, lus attendance at Church on
Sundays so to speak. Thoughts about the reality of the
world, his own ipdividua]ity and the existence of a Supreme
Being, have assailed him from time to time, yet he has

emerged from all these triumphantly in the end, and he had
become a Godly man.

Hence we arrived at the truth that all religions are
necessary so as to serve the cause of progress of man in
all stages’ of moral, intellectual and spiritual development.
What will serve one will not serve another equally well. One
could not be easily hustled from one stage to another with
profit. One of oar Achdryas instances the case of a tree and
its produce One cares for the leaves alone and does not care
for the flowers or the fruit, however tempting the latter may be.
Another cares for the flowers alone; another, the raw-fruit;
and another the mature fruit; and yet another rejects such
parts of the ripe fruit as the skin and stone &c., and drinks
the rare sweet juice alone. Yet the tree had its uses forall,
and each derived benefit from it according to his need. Or.le
writer puts it in another way also. To reach a city ora hill
top, there may be any number of ways, some shortcuts and
some circuitous, some dangerous and rough, and some smooth;
yet each is filled with a desire to reach the goal, to climb th.e
hill-top. Yet there is a third mode in which they present it
by the simile of the ladder. It is called the Sépanamarga—
Sopanam meaning ladder. As there are so many rungs to the
ladder and each has to be climbed in order, before one can get
to the top, each different religion forms one rung or other of the
Jadder Each rung is necessary, and,one cannot reject each as
false or untrue. And our Sastras proclaim that all religio_ns are
from God and all are acceptable to God, whether these religions
may be said to have a divine origin or ashuman origin.

“ If people without broadness of mimd promulgate new
religions, even out of jealousy, even such are acceptable to our
Lord"”. This explains, by the way, how even man-imade move-
ments are doomed to disintegration and division by two patent
factors, narrowness of mind and jealousy.
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God is the father of all, in every age and in every clime,
He bhas not been partial to any one people nor to any one
age nor to any one country. He has revealed Himself at all
times in all countries and to all races. Nay, in every thinking
and loving heart, He is revealing Himself. If there 1s truth
anywhere, it 1s God's truth, and as the Rev. G. M. Cobban
puts it, all truth is authoritative and inspired and all truth
is from God.

“ Wherever you find God, there it is our own Lord the
God that 1s present.” So 1t is the accepted canorr ol the Saiva
religion that its God is the God and Father of all religions, and
cyvery religion is acceptable to Him, and that no religion should
be derided or rejected as false. ¢

Of course, 1t is an essential requisite and condition of all
religions that they reveal a desire to reach the goal, or to climb
to the top, a desire after truth and righteousness, a desire for
a higher life. If this condition is fuifilled, it does not matter
whether they are theistic or atheistic systems, God-made or man-
made. The searcher after truth is sure to proceed onward and
onward, till he one-day reaches the goal. It is in this sense,
one of our Tamil Saints, St. .Appar, who before his conversion
was a Jain, says that he never ceased worshipping Siva any
time with water and flowers, water representing purity and
sincerity, and flowers love.

Having made this preliminary statement, | may now be
allowed to compare Saivaism with some only of the world
religions of to-day. Among them, the first that claims our
attention is Buddhism. It has two forms, northern and south-
ern. Northern Buddhism, if not in origin, had assumed a
Saivite form in its final shape. The famous Lipika symbol trac-
ed 1n the pages of the Secret Doctrine, by Madame Blavatsky
is notplng but the Siva Linga. There are stories scattered
about in the pages of the Bhuddhist Scriptures that it was
Siva himself who taught the Buddhist Religion, just as Tulasi
Dis makes Siva communicate the narrative of Rama's life to
Goddess-Uma, and just as it is believed that it is Lord ViSva-
nitk that communicates RAmataraka-mantra to every one dying
in Benares. I, however, believe that the southern form, deprived
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of its more dogmatic teaching of anitma &c, is the true
form, which is of greater value to us.  Of course, even Orrental
Scholars have pointed it to us that Buddha was a Hinduy, a
Hindu of Hindus and the best of Hindus His positive teach-
ing emphasising the importance of moral greatness was already
in Hinduism and formed part of it. Aad yet Buddhism was of
great value then and is of value for ail time to come. In our
search after man and God, and 1n putting on cloaks of hohness
and piety, and in indulging ih all sorts of ceremonials, we are
apt to neglect and ignore one pa-t of our duty, which 1s, after
all, the foundation of all religions In our desire for religious
purity, we are apt to neglect moral pwity as though that were
a minor matter. But as our religion teaches us, it 1s an absolute
Sine qua non. The gulf between man and God cannot be cross-
ed unless moral punity 1s attained. Of the importance of this
Sakya Gautama reminded us, by his great personality and his
teaching. We require such reminders every day. He is said to
have incarnated several times, but even to-day is ripe for a
fresh incarnation of him, 1n the troublous time we are passing
through. For what 1s this new spirit that is said to be leaven-
ing us and creating all this uurest and all the misery iInits
train? This spirit is the spirit of Mammon, the materialism of
the West, which is dazzling our eyes and captivating our minds.
The West stands to us for untold wealth, untold power and
untold enjoyment. This new spirit is the desire to share in the
wealth, power and enjoyment. But what does the story of
Sakya Gautama teach us? He was not a pauper who was
turned into a sannyasi as most of the modern-day holy-men are
manufactured. He was the heir to the throne of a great Empire.
He was in the prime of life and manhood, and in the enjoyment
of all that wealth and luxury could bring. Yet he turned from
them al]l, by seeing a few instances of death. He feared death
and yet he was not a moral coward. He would have been glad
to die if that had ended all. He feared death simply because
to him, it simply spelled another birth. As his Tamil Prototype
puts it, *“ Death 1s like sleep and birth 1s but the awakening.”
Qur holy men have always desired to die but prayed to be saved
from re-birth. It was the great cycle of births and deatls that
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was feared. This birth is spoken of as the great ocean of birth.
He believed in the law of Karma which is at the same time the
foundation of all Hindu theistic Systems. This cycle of the law
is the wheel or circle, whichis the chief symbol of Buddhism.
Proceeding a step further, he enquired as to the cause of this
birth and death. It was the desire for enjoyment, the thirst after
power and pelf, 7Tasn/a, as the author of the Sacred Kural puts it,
“It is the desire that is the seed of birth at al] times and for all
mankind.” It was this desire in fts two forms—desire of good
things (Kama) and avoidance of bad things (KrodRa) in the
train of ignorance—that is the cause of all Karma, all our sin
and sorrow, our birth and death. If wecan cut off this desire
we can cut off the seed of birth and become deathless and
attain Nirvana

‘“ Desire and aversion and ignorance, their name destroyed,
disease is gone.” (Kural 360 )

We are quoting these texts from the sacred Kural of
Thiruvalluvar, the sage of Mylapar who1s claimed as an orthodox
Saiva and is worshipped as such, just to show how far the two
systems proceed together. Kaishi 1s claimed by all Saivites as
the true burning ground as distinguished from all other burning
grounds, and the meaning is this  Where we ordinarily dic and
are burnt, we simply sow the seeds of a fresh birth. It becomes
a new planting ground merely. The true shmashana will be
where we will be burnt up truly and really without a chance
of rebirth. There is real annihilation as is intended by the
word Nirvana, but there is deathlessness also. What is it that
dies and that which does not die? 1t is man's individuality,
the * l-ness ", the egoism that is formed of Karma, the shadow
that always dogs his foot-steps, the bundle of his desires,
passions and numerous enjoyments, the tree of knowledge of
good and evil; it is this that is annibilated. What is not
destroyed and, by the annihilation of the former, becomes freed
of its fetters and becomés immortal, is the real spirit, the soul
or atmi (the tree of life). Buddha would not postulate the
other side of death, the real annihilation. Because he thought it
only complicated matters, The thing was clear, desire was the
uitimete cause of the disease of birth and sorrow, and, 1f by any
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herculean effort, we could remove the cause, the object would
attained. As such he laide great stress on Desirelessness,
or becoming balanced in pleasure and pain, 1n sinlessness
and self-sacnifice, and this teaching 1s priceless to all and
every ohe; and as I said, I wish cven now a fresh avatar of
Buddha would incarnate to carry home to every one this
teaching, not only on the Holy land of ms birth, but to the
West also, which also sorely needs an avatdr of his type,
to turn them away from the thought of mere material
aggrandizement,

In the scheme of salvation as framed in Saivite theology,
this forms the first of the four rungs, namely Karma Samyam,
(becoming balamced 1n pleasure and pain), the other three be-
ing Malaparipakam and SadgurudarSanam and Sattinipidam
Before | leave this part of the subject, I wish to draw the
special attention of the Convention to the existence in the
Tamil language of the Sacred Kural by Saivite Sage Tiru-
valluvar, who lived about 2000 years ago. It 1s an ethical
treatise which has profoundly influenced the Tamil people for
the last 2000 years, and in the words of its English translator
the late Rev. Dr G. U Pope, “1t is not surpassed by any
thing of the kind in any literature.” The same learned doctor
further remarks that “it is evident from what has been said
above, we have in Southern India an ethical treatise which in
a Christian point of view is nearly unexceptionable.” 1 will
quote another observation of his also before 1 address myself
to the next subject, namely, Christianity.

«To meet thoughtful Hindus in a spirit of dogmatic
antagonism or to treat them with contempt or to speak of them
as the perishing heathen, is absolutely unfitting. We have
even to learn something from Hinduyism.”

The Rev. G. M. Cobban was a missionary gentleman who
was a prominent and popular figure in Madras in my College
days. He was a good student of Tami] and of Saiva Siddhapta.
Writing to the Confemporary Review he wrote, “First, [ think,
we should jnsist on the cordial recognition of these truths and
cheerfully acknowledge their kinship to Christianity, fer all
truth is akin. The Hindu poet knows what to say of it Hae

45
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says ‘ the heart is made pure by the truth.” If Iam asked
whence these truths came, I would say {from heaven, from
Him who is the Truth DBut whetlier they are the direct gifts
of God to the Hindus, or whether like boulders, they have
drifted and travelled to India, I cannot tell, the evidence on this
point is incomplete, If any wurge that, although Hindus
recognize their autbority, they are un-inspired and not really
authoritative, I would say truth 1s authoritative, becausc 1t
1s truth, not because it came ina particular way. And all
truth is from God.” MHe also remarks * we find miich truth
botli i books and mecn, so much as to surprise the student
and delight the wise Christian teacher.”

These observations were all made in feference to the
truths contained in Saiva and Vaishnava works in Tamul  And
1 have given other estimates of Saiva Siddharta from Christian
writers 1 my last address 1The resemblance which struck
them most between Christianity and Saivaism, and which
I wish to emphasize here, relates to the ideal of Godhead,
God's relation to man, the doctrine of Love and Grace, and
the necessity for a divine teacher [ have defined the teims
* Personal and Impersonal’, *Saguna and Nirgupa' in my
last address and [ have shown that, according to Saiva
religion, God is personal in the true acceptation of the word,
according to Christian writers. God is Sat, Chit, and Ananda,
Nirguna, absolute and personal at the same time. He is
our Lord and Master, our heavenly Father, our intimate
Friend and Beloved One. He loves us and we can love him,
He understands our helplessness and is ever intent on our good,
and if we only could respond to His Love which, in the words
of one of our Saints, is “limtless and is ever rising and flowing
over”, and which, in the words of another, is *“a flood brooking
not its banks rushest into the cavity of my heart,” our salvation
would be assured. ‘God is love' and every Christian mission-
ary whio knows anything of Tami} knows by heart the famous
verse in St. Tirumilar’s Twrumaytiram “ Sivam and Love are
different, say the fools. No one knows that Sivam and Love
are the same When one knows that Sivam and Love are the
same, then he rests in Sivam as Love.”
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I have urged Christians to drop the word * Saguna "’
(meaning clothed in the threg gunas, Satva, Rajas and Tamas),
and to drop their prejudice against the word Nirguna, which
means non-material or Pure Intelhgence and spirit  Our Idea
of God-is Satthit-ananda, symbolised in the form of Soma-
skanda (Sa-uma-skanda) and this is the same as God the father,
God the mother or Holy ghost, and God the son, and I have
quoted in some other pliace the definition of these terms from
Bishop Westcott, God as pure being or spirit, God as light that
links to i all humanity, and God as Love

| have referred to the Doctrine of Grace as a special feature
of Saiva Siddhanta in my last address, and in this respect
also, it differs i no respect fiom that of the Christian Doctrine
Christian Theologians have fought over the question of desert
and grace, and there 1s a similar divergence in Saiva Siddhapta
schools also The doctrine of Nwrhetukaruna is well set forth
by Saiva sages also, and all schools recognize that even where
you deserve the grace, 1t is God that helps you to deserve 1t.
Our Skanda is Kumara Skanda, son of God, the first teacher
and Parama Guru, and [ have shown that unless God comes
down to us as the son of man, our redemption is not possible.
Chrnistianity spcaks of only one revelation for all time to come.
But 11 the Saiva Siddhanta, God revcals Himself as the son
and Guru to each in his own fulness of time

What repels most Christians in Hinduism 1s its idealism
and Pantheism. But in the manner in which ‘advaita’ is
defined by the Saivite school and hence called Suddha Advaita
Siddhanta, the doctrine is without any reproach. * Thou art
not aught in the universe, Naught is there save Thou; (God)
Who can know Thee?’ 1s our postulate. We distinguish
clearly between the plane of God,” the plane of man and the
plane of the universe, just in the same way as Prolessor Henry
Drummond does, and we postulate a umty at the same time.
¢God is all and not all’ 1s one of our axioms. Even in Yegard
to the doctrine of atonement, there is considerable agreement.
We equally say with Christians, that where we can do His
will, atuning ourselves with God, then He takes upon Hjmsel
all ow burdens, and all our burdens fall off. (Vide Sivjiiana-
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bddham, Sitra. 10.) As man falls away from God, by not doing
His Will, so the final act of Sangtification censists in doing
His will, and the moment we do this, we will be re-united to our
Father in Heaven. 1 only hope that the day, the Christian world
realizes the beauty of Saiva Siddbanta in all its aspects, much of
the prejudice against Hinduism will fall off, and we will be
united to each other in bonds of fraternal love as, we should be,
children of the same Father. One learned Jesuit Father blessed
us after hearing of our 1dea of Sivam as Love, saying, ‘Yes, this
is the truth and I wish God would give you grace to preach 1t."”

In the schieme of practical religion, consisting of Charyé,
Kriya, Yoga, and Jhana, otherwise calied Dasamarga, Satputra-
marga, Sahamarga, and Sanmarga, Christianity brings to the
foreground Saiputramarga or the Doctrine of Father-hood of
God, though as 1 have shown elsewhere, it comprises other
margas also.

In regard to our relation to Mahomedanism, 1am only sorry
to say that mutual 1gnorance of each other’s truths has kept
them from recognition of their closest kinship, much closer In
fact, than any other Hindu school even. We are like passen-
gers entering a Railway carrage, and one who gets in first tries
to prcvent the other getting in. But once both get in and fall
to talk, their kinship for generations is discovered, and they fall
on each other’s necks, kiss and embrace. 1 will give you a
story to illustrate. There was once a quarrel between the
Saivites and their other Hindu brethren in a certain place. They
went before the Nabob with their complaints. He promised to
decide if each would show his God on the morrow. The Saivites
went home dejected; for, how could they hope to show the Nabob
their God? They fell to fasting and prayer, and at mght, God
appeared in a vision and told them to rise in the morning and
after proper ablutions, to divide their cadjan Holy Hymn Book
with a thread at random, and the Hymn which was found should
be taken and shown to the Nabob. The other party was jubi-
lant, for in their wealth and power to decorate their God, they
bad no equals. They brought out their God gaily adorned
with costly crowns and sparkling gems to the presence of the
Nabob. The Saivites took their old browned palm-leaf and

1
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read out the verse which was to this cffect. “ The Lord with
braided hair and His spouse with pencilled brows, live in the
burning ground of Kafichi. He knows no sin. He is not one of
the mortals He has no one as His equal. No town claims Him
as its citizen. He*is beyond compare ; unless we’ with the eye
of His Grace perceive His true nature, we can’t paint Him, and
show Him as of such form and figure.”

The Nabob nodded his head and said to the other party,
“Sabash! This is a great Raja”’; but told the Saivites, “ Yours
is God” My Mahomedan friend to whom I related the story
said, “True, if the Nabob did not know the nature of God, would
he have recognized yours as God.” And that is the moral Iam
trying to bring owt by means of the story. The God of the Sai-
vites who form the bulk of the Hindu people and whose doctrine
is the most ancient form of Hinduism, is not an anthropomorphic
conception. That they hold strictly with Mahomedans that God
cannot be born, as a man, through the womb of the woman,
attests this truth. Siva, (Sivam, Santam, Advaitam, Chaturtam)
who by the way is not one of the trinity, in all His revelations to
man, never was born and could never be born. He is therefore
called birthless (Aja) and deathless (Amrita) ‘1mmortal,’ even in
the Rig Veda. In the higher regions of philosophy and mystic-
ism, there is very close approximation. We believe also that
the famous Kaaba of Mecca is nothing but a Siva Linga. 1
quote very frequently from Shaik Sadi and other writers to
illustrate the higher truths of Saiva philosophy. Here is a rose
picked from the Gulistan. * A certain person took his basket
and told his friends that he would go into his garden and bring
them fine flowers. He went in and the moment he came amidst
the flowers, he was so overpowered by the strong scent, he fell
down unconscious. He forgot himsélf, he forgot the promise
given to his friends, and the basket shipped from his hands un-
noticed.” This is the condition of the Jivan Mukta according to
Saiva philosophy. There is joy in heaven and endless bligs but
one will not be conscious he 1s so enjoying. This is pure
advaita bliss. There iIs no return from there, *no return’ is the
refrain of the Upanishats. One of our sages sings: “ we have
“not heard, nor learnt from those who had cast their eyes on
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Thee.”” All our religious practices, ceremonies, forms and
Shibboleths fall off from us, as the basket from the sleeper’s
hand, and they are of no conseguience when we reach His seat.
I will appeal to my own religionists to try and study Mahomed-
anism as it deserves to be studied, and 1 would appeal to my
Mahomedan brethren to come out of their seclusion and know
something of us, for as I may say with truth with my valued
Christian friend, “ you have even something to learn from
Hindutsm.” In the scheme of practical religion, the popular
form of Mahomadanism 1s ‘Dasa Marga, thougl, as I have
shown, the Mahomedan mystics have reached the highest
experience of religion. Amongst the Tamil people, Christians
address God usually as Pita, “ Father'" and the Mahomedans as
« Andavan, Lord and Master.”

Coming now to the Hindu Schools, Saivaism includes the
school of Ganapatyas, Saktas and Vedantins of Sankara's
School. So far as the practical religion is concerned, Vedantins
and Saivites are indistinguishable in form, and they follow
the Charya, Kriya and Yoga paths together. 1t is only in re-
gard to the doctrinal part they differ. Vedagtins interpret
“Advaitam’' as ‘Ekam,’ ‘Abheéda,’ ‘Abhinna.’ But if as Manilal
Dvivedi in his Monism, shows, ‘Advaita’ does not mean all
this, but ‘ Ananya’ or Anyonasti, as our Acharyas, Sri Nila-
kantha éivﬁchérya and St. Meykandan take it to be, even the
slight difference vanishes. There may be a purpose 1n empha-
sizing the one-ness of all things, by reason of God’s immanence,
as against gross dualism, but still an one-sided picture is always
not safe. As regards its relation to Va1shnavism, there is much
greater doctrinal harmony between Saivaism and Vaishnavism
of Sri Ramanuja’s school than between these and Vedantism,
of Saikara's School, though in the forms of religion they differ,
I presented a copy of my bwa]ndnabodham to the late
P. Srinivasa Rao, Judge, City Civil Court, Madras, a prominent
Madhva ; and when I next met him, he said he thought I wasan
advait, but the reading of my book showed that there was no
difference between his philosophy and mine. 1 am proud to call
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mysef an advaiti still. But there was a meeting-ground
possible between my Adyaimm and his Dvaitam whereas,
there was no union possible between his Dvaitam and what he
fahcied to be advpstam A Srivaishnava friends of mine had
written akey to my Slvajnambodham However 1 am glad
to say the leaders on both sides are giving up their narrow
prejudices and in the last Saiva Siddhanta conference * held at
Ramnid, we had several Vaishnava friends lecturing on the
platfoim,-and on Sri Pafichaksharam itself. However the value
of Vaishnavism 1s in emphasizing the mmportance of Dasa
Marga or Bhakti Marga, though Vaishnava saints have belonged
to all the four Margas., One of my Calcutta friends told me
that Saivaism 1s ftot so popular a Bhakt1 Marga as Vaishnavism.
And I spent a whole might in speaking to one who i1s considered
as a great teacher now in Calcutta, in the presence of my friend,
and the great man was kind enough to acknowledge his entire
agreement with my views. In fact, the foundation of Saivaism

is built solely on Jlove. Usually the more exuberant form of
Dasa Marga is alone mistaken for Bhakti Marga. The Deeper

the river, the more silently does it flow. Aslove grows more
and more, it grows silent, Outward manifestation is only in
the lower stages There 1s the deep-seated love of heart to
heart, the secret of which no one outside could know. With
Hindus, it is only to stiangers that, open words of welcome
and salutation are extended To close and intimate friends, if
they are offered, they are regarded as insult. So it is, one of
our saints says: “how he could even raise his hands in praise
when his heart was full and as in whatever act he did, he recog-
nized God’s fulness.”” The two and only two means of Sanctifi-
cation according to Saivaism are Karmia Samya or self-sacrifice,
Dedication or Slvarpanam and undying love to God (vide
Sitras 10, 11 of Swajiianubodham). As 1have shown in the
scheme of the fourmargas, 1t is not in Dasa-Marga alone’ that
there is Bhakt:, but Karma, Bhakti.and Jfiana grow deeper and
higher, as we ascend from Dasa-Marga through Satputra-
Marga and Saha-Marga to San-Marga.

* The hfth conference held on 26th, z;7th & 28th Dacember 1910. .
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We love a child. We deck it withprecious jewels and
costly clothes. The child doesenot 'want them. It can hardly
distinguish between a piece of lass and adiamond. But yet
our acts mark ourlove. The same love induces a Christian'to
build the most costly Churches with the richest ornamentation.
The London correspondent of-‘the Hindu’ of Madras once
gave us an idea as to what amount of money is spent in Europe
in decorating the Churches with flowers during Laster and
Christmas. Even the most iconoclastic Mahomedans Have spent
millions in marble, gems and richest brocades in ornamenting
their places of worship. If this be the mark of Bhakti or love,
the thousands of Saivite temples from Mount Himavat to Cape
Comorin and beyond, a hundred times more than that of any
other faith, attest the Bhakti side of Saivaism,

The number of canonised saints as given in the Agastya
Bhakta Vilasa and Upamanya Bhakta Vilasa in Sanskrit,
corresponding to the Periya Purana in Tam), is more than sixty
three, whereas the list of canonised Vaishnava Saints (Alvars)
contains only eighteen, The out-pourings of love of the Saivite
Saints comprise twelve collections, the chief of which are called
“Davaram'’ or garland of God, and 7iruvagagam or ‘the holy
utterence’, the latter of which has been translated into excelient
English by Rev. Dr. G. U. Pope. Says he: “ These remarkable
poems are full of a simple fervour, which Tamil people find
absolutely irresistible ; and hence with Saivas, they quite take
the place occupied among Christians by the book of Psalms.”
These colections are several times larger than the swumilar
collections among Tami}] Vaishnavas.

However, I hope I have succeeded in showing that Saivaism
is in harmony with each and every one of the living faiths of
the world, and I pray to Lord Siva, the Source of all Power,
all Light and all Love, to speed the work of this Convention.

Praise Be 1o MEYKANDA DEVva.
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