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(jght attributes and they are as follow :-Self .. dee~E..den.ce, 
Purity, Self-knowledge, Olnnisci~IJ",ce, Being Ever Free from 
SIn, Suprenle "Graciousness, UnlimIted Bliss. 

denoted QY the eight appellations, is said to be Brahman, the cause of the 
universe' and to that EntIty alone., Bliss and all other like attnbutes 
point. The attributes referred to are Omnlscience (Sarva}1iatu). Ever .. 
contentedness (lIi.tyat lliptata), Beginnlngless Wisdom (Al1idibodhata). 
Independence (Svatal.t'Yatii), Never~fa1l1ng Potency (Ni.tyaluptaSakts.ttJ), 
and Infinite PQtenc.y (AhQnta!aktita). 

Omnisc'mce (Sarvajiiata) consists in all things becomlng objects of 
direct perception-of staulless intuitive experience-independent of all ex .. 
temal organs of sensation. It IS known to inhere )n Brahman, from suck 
passages as' '; \Vho perC~lves all and who knows all, whose essence 
l.onsists of knowledge." (MuQQaka-Upanishat. L 1. 4). Thus the cause 
(of the universe) 15 I~rahman who knows the appropriate ways and meaDS 

of building up the severa] bodies sUlted to all sentlent beings for the reap .. 
lng of the frults of then multifarious acts. 

Ever-conte1dedntss (nltyatriptata) consists lD being replete wlth un· 
surpassed Hhss, w herein there is not the slIghtest trace of distress Hence 
the revelatlon "Bhss 15 Brahman ,. (Talt. Up. 111 6). That Bliss (J.nanda) 
which-introduced in the Vvords "There 15 yet another Atmal1 who is 
composed of Bliss," (Talt Up 11. 5), and carried to the culminatIng point 
of unsurpassed Bhs~ by repeated multiplIcatIon ill the passages beginning 
with" Here follow~ the mea~unng of Bliss" and endln~ wlth " that is the 
unit of Brahman's Hhss" (Talt Up. ii. 8), 1~ the attnbute of ParaaBrah· 
man is figurative]y spoken of as Brahman Himhelf In the passage" Bliss 
15 Brahman," because of the abundance of Bliss in Him. Brahman who 
dellgbts in enJoYIng such a Bliss is said to be ever-contended. Tee en· 
Joynlent of this mighty Bliss on the part of Brahman is effected througb 
mtJlla.s only, not through external organs of sensation. Hence the passage, 

"There is Brahman who is iikiI§aa§arirll (whose body IS light). 
satyiltma1• (flimself the e>'lstent) Pt'ii!lo,iima (whose JOY is life), 
"ZGlta-al (J,llda (delighted 1n the mind), s~nt~-SAmridahii (perfect in 
peace), and antNta (immortal)." Tait. Up. i. 6. 

Here by ak~-literalIy, that which shines all round, the Light-is~Dt 
the ,JUt..g"nba,a, the ether of spirit, the spirit~light; but not tho material 
AkiM or ether, because the latter can mark no distinctiOD (f. 1o, the latter 
cannot serve to HistiJtgUlsh Brahman from ot.her things in nature). The 
eAU~_4r(j here referred to IS that Supreme Power (Parama-§akti)" _ 

'laighest cause, tha.t OCeaDr a.s it were, from wbi~b sprin~ up ttJl the li~ 
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Then follow q uestJons whether God !'hould be said to 
possess torm or no form, whether He should be regarded as 
Saguna or NirgUl)a, Personal or In1pcrsona], and 50 on. 

~--,.....--

of bubbles, the mundane eggs of all groups. Brahman. whose form is that 
sUt*eme light, is spoken of in the sruti as "akasa-sar'ra. H 'That ch"d-ikisil 
is the highest cause IS known from such passages as the f 0110\\ ing : 

•• AU these beings take their nse from Akasa and return into 
Akasa." (Chha Up III ix. I). 

,. He \\"ho is called .Akasa is the revealer of all f01 rns and namesn 

(ebhs.. Up. \'111. xiv. 1.) 

Satyatman. He who is the Sattd. or e:ustence. Pranal'ama, He who 
delights in Prana, the chft-atnbara-§sktt., the Power of Spintual hght, the 
Basis of all, constItutIng Brahman's own essential nature. ·Mana-a1landa: 
He whoc;e JOY is in Manas (mind), not in the external organ~ of sensation. 
Hera, too, U ananda" refers to the spirit-hght, the cJ,.t~amba'Ya. the Praknti 
or cause. Accordingly the Srutl says. 

II Who could breathe if that Bliss, that I.Jight, exslted not." (Tait. 
Up. III. vh, 1.) 

Si"t. -stJfll,ttldh.: He who has attained to Slvata, to Siva's condition. 
AMtf'tI: He who has been free from tIme without begumlng. 

Thus, it is seen that Brahman who is essentlally EXIstence, Intelli
gence and Bbss, and whose essentlal nature is the Supreme Light, enjoys 
the Bliss of His essential nature by mind alone, independent of external 
organs of sensatiori, as implied by the epithet "Mana-ananda II This 
.pithet also implies that the emancipated souls who have attained to the 

'itate of Brahman are possessed of the Qnt4~-kara~a or mind, the organ 
\'Jhich acts independently of external organs, and by which they ex
parit!nce the WlSurpassOO bhs~ of their essential nature. \Vherefore, 
flityAl,,;p,a or ever-contented is Brahnlan, enjoying the infinite Bliss of His 
.. tttial nature by Inanas whith is pure bodha .. takti itself tbe faculty of 
.wledge WhlCh Lan act independently of external olgan~ That is to 
tilly, fur Hlnl there is no necessity for the &lightest joy of the world (sam .. 
s4l'a) external to Hi RlSelf ~ , 

t1"'lte PoSscSJslon of unsurpassed knowledge--which is SfJiitas4 sitldlus, 
18U~tm& or inberent,--t..onstitutes \vbat is called antuUbodhtJtvlJ or bee~ '.1$&5 wisdom. Indeed, the 4f:tab-.,kal'f'!11J, Jfti.na or knowledge, whi~h 
II i\e f~ whereby lIe enjoys the Bliss of His own ~ nature 
~1itS rht'G\rgb -eteR'Jiry. Wherefore, Brahman is one of beginnia(_ 
wiltlau, inMmu ~b as hnol\'ledge whicb ,repels ~nlsara exists tht'OUlli 
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In regard to the questIon of form or no fOrln, the Slddhant~ 
is poslti ve that God is neither Rupi nor Arupi nor Ruparupi. 
u (;i6lJg JlIfC!5iil/(!5&/UJ60~ fiI/Sj}CJ@)L ~ ~Ai'LDrN6I)~" "Got;! is neither 
Rapi nor Arupi. neither soul nor matter." It recognises that 
all Rupa and Arilpa are forms only of nlatter which IS objective 
to our senses, and God ran never be objective to us, and cannot 
possess any of these Jllclterlal forIns or bodies. The nature of 
matter is to lin1it, and God IS the illimitable and can never be 

- - - ~ - -- - -- -~---~-
eternIty; He Is e\rer free {lOIn the evIl of salnsdra and IS spoken of In tlJe 
i< • f . 1" :lrutl as " per ect 1n peace and Imruorta . -

Ind8pendence (svatantrau) conslsts in freedonl from servitude to oUlers 
and from other marks of lutenonty, and In all thlng~ other than Himself 
being bl0ugh7under his own cantlol Independence of ·Brahman as the 
impelling agent of the univelse of Inatter and spirit is taught in such 
passages as the foHowing: 

" '[here are two, one knOWIDj (l!;;vara \ the other not knowing. 
both unborn, one strong, the other weak." (Sveta., Up_ i, 9). 

" By know1ng the ellJoyer, the enjoyed, and the ruier &c:1 (Sveti, 
Up, i, 12). 

U But he who controls both knowledge and 19norance. is another,n 
y 

(~vetd.. Up. v, I I). 
It is eVLdent that because ot 1-11S independence in all lnatters, Brahman 
is the author of all. 

t 

The never-fallIng potency (NItyaluptasakUtval coasists in all r.-... 
tencies being inherent in HIs O\VU nature. Accordingly, the Sruti says 
.. His Higher Power (Para saktl) is revealed as manifold, as inherent, 
acting a<; force and kno\vledge,n (Sveta.. Up. vi. 8). From this it follows 
that the potencies of the universe of SpIrit and matter are inherent in 
J3.~man and that He 1S never WlthOut these S~l£C attributes . . 

The possesSIon of unlimited potentiahties is what is called Endlt$S 
• Potency (anantasaktita). It IS In Virtue · of these endless potencies that 

Brahman is the producer and the ruler of the world. Accordingly it is 
rovealed to us that 

" There is one Rudra only.-they do not allow a second-who rules 
all the worlds by His powers"; (Atharvasiras U panishat). 

"\\Tho rules all these worlds by His supreme powers of ruling lin4 
prodl.1cing. " (Atharvasiras Upanishat). 

As ,possessed of endless potencies, Brahman can be. the material 
eauae of the 1D.fiIUte ~ive(,e. 



THE PERSONALITY OF GOD. 

fouQd by any material forms Some would say God is Arnpi, 
not realizing that matter is also formless as air,t and nothing i!i 
gained by ~lli'lg Him Arilpi. The fact to be clearly borne in 
mind is that God cannot be objectIve to us, and possess mater
ial form. 

w 

But if ~t is pointed out that Saiva Siddhanta religion 
recognises forms of God and His appearances and acts, it is 
answered that these forms of His are not material but are 
pureJy splritual forms formed of His great love and frace, and 
to be perceived not by the human mInd but with the divine 
grace, • ..,--- "'(3atrrr(JfiV ..IJf6JJ9Jr(!gar eJamJ r6JfiJ. ,. St. Arulna ndi sa ys:-

L ~a'WS6R JS tf) ~AiJ&Q&"-L- Q JDQJT /D~ (!JJ (56)9,fDi,#i1 

filJG(]w9IR UJ.,#JtiJ/iJ &&iJ aLIT W(!56l/C!J 6lJrrQIf(Jutr p , 

%J ~LD6llR '4 utUw Qu pi:J C!!l w G a:u JlIU tYJlisr JI)I {5 f1i ~ W 
.s (!§(J wefI & f:P Ii & 6JJ Ii II (15" C!5~ u9 g. 6JJl!f- Qj,$ "a tRSI1I • 

" All these forms of His are assumed out of His suprenle 
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 a~ He is pos~essed of absolute intelligence and 
power, as He is not possessed of likes and dislikes, the N irmala 

, God can assume any form out of His grace:' And these forms 
.re described in the following verse. U His form is Love; His 
.... ftributes and knowledge are Love; HIs five functions are 
Love; His organs like arms, feet, &c., and His ornament like 
the crescent mOOD, &c, are also Love. These things are 
assumed by the Nirrnala God. not for His own benefit but for 
the benefit of mankind. tJ, With which compare the following 
verse from the Taittirlya Upanishat :-

" His bead is surely Love; joy His right wing; delight 
His left, ' 

Bliss is 1=1 is Self, Brahman whereon He rests .• , 
Tbe following beautiful hymn from St. Appar. and tDe text 

i"0ll1 the MaQQuky.a Upanishat may also be ~ad ,-
~,"""",j~ .-eew ~"iJU.D .w 
UJIJ.JIr_~p- 81n" dF81>L-f6JIT8r It£rrG#flGisr ,8~tr. 
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.. ... ... 
fJU4Q!)L 1U;ilJT" 6\)SUQ1f, 5>(56!J6l1T 6\,)6UtilJr, 

~ f161T6u6UBJr 9<!5QJLf) aRiue& 
lULl w L9-UJasr df&15Jj G&J- elJfQjQJfiIim- 6tJZJr ~ #6Jr . 
JlfQJ6/JT G(J ratr • ., es;.s & rraiIr u ~ fiveNrrriu 
j)wuql.tu66r ®SJ6lj (§QJW j)&JQJ6tiar 6lSl1t' ; ~GiJr 

(iJ.Q)Jm1 UlD,tD4DI G_erQ /D~ $/& & (f ~Q l- rr ~/:: ~ • 
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"The Lord, \vith the- braided hair, lives in the Kaiichi 
burial ground, with HIS beautIful Uma wIth pencJlIed eyebrows. 
He has no SIn 7 He i:, not one of the mortals. and is not to be 
compared vrith any of them I-le has no place, and IS 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 natu'e It 

"This .litma i~ not attainable by expldnation nor yet by 
mental grasp, nor by heanng Inany times. By HUll whom lie 
chooses-by him is He obtdined For him, God, His proper 
form reveals" (Maodukya iIi, 3, 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. u:ntIl 
the soul has ad vanced to a very hIgh sta ge indeed A missIon" 
ary friend of ours \\"rote to say that as regards the use of sym .. 
bolism, he found it neces~ary for the educated people, but as 
regards its salutary effect on the Illiterate people, he felt 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 conceptioni derived from material forms, and as 

• such not appertaining to His real essence, but the forms are 
seccs8;ilry for our oy,"n easy conce p tian of God: 

it Qu& eJ-!filfltLJ"fGJ u J.5J /D!li Q8i "J/a cf rr 

lJJIIfi« efi1 ~ e;fiJ J& ~ ~ 'PsT lLJii1 rJ&J(!!J5J ,. 

f • .tie is male, female and neuter, earth and heaven and 
r,. DOne of these. n 
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UQf...J~'\.~61fMroSJQLU@DI ;., Qw,coj:fJ LJ6lJr Q!-ff;DP " 

" Praise be to I-lim who IS felnale and maJe and neuter." 

Further, th¢ \vords S.lguna anrl Nirguna are usually tl an
slated as personal, and impersonal, J.nd we have often pointed 
out how Vdg uely and loosely thec;e words are used, and pro
tested agdlnst this translation We will first consIder the words 
Saguna and NirguQa. It literally rneans U wIth guoa,t' and 
u without gurya" One school of people would interpret It as 
meaning "\\1ith good qualities,H and U wlthout"h~ qualities:' 
and that this 15 absurd is seen from the fact that the two words 
are made to nle~lJl LIte same thIng 1'he WOf d 1& G~,Jt ho\v
ever does not InC .. ln any good or bad quality, bltt/,IS a technIcal 
word as used by the SJnkhya d nd VedaJ)ta schools and as 
occurring 1 n the U panisha ts, Gita, etc It nleans t be three 
gU1)as, Satva J RdJas J Tamas, the quahties of Prakriti or 
Pradhana or matter; and as sllch the \vords would mean 
14 with matfrial qualities" or IJ WI thout 1ltaterial qualt"tles:;" 
St. Tjrumular uses the phrase "(!f>8l®QflffJf1;Dl'156?R1f...v, mukkuT,la
uirguQam," so that no mistake may be made of the word 
Nirg UQam itself. 

~ rr JS jiJ.$ G WrLJ #l fS QIfGfJ))(iilJr;: a= rr ;D 1fJJ·51 & IT dv 

Qirr J.J Ii /£ riJ9!J n .IF,o$ WQr ~JJ lin ~ QJTQQlaJr LJ 

&.,:0 ,i jiJ J) J) fo n UJ ~ GO jJ P .y;. (t.p :s jiJ (LJ 17 UJ 

wif J..J # ~~ U) i~,i> ~6lIlIf J.L;n ~ IN Sl rfJ ILltJ w • 

U Satva is conchtion of wakefulness (Jagrata); Rajas is dream
condition (Svapna); Tamas is SUShuptl; the :;tai~~ 

Tutiyam 15 Nugut;a." 
I 

Sp also the Gita speaks of U ThraiguQYo Nirgul)aha;' and 
4t stands to reason that God cannot be .. SaguQa," clotped'in 
matter or material qualities, and must be therefore, non-materi
al, Nirgu1}a. Tbe Supreme God is, therefore, described in tbe 
Upanishats and Gita and Sivajiianabodhaln ~s Nirg\l'Ja and 
not as Sagu1J.a, as in the following passJ.ges .-, 

" rbi~ one God is hid in every bbuta perva<iiog'~'aU. the 
inner 4£fIM of every 4/mi, Inspector of all deecls It;pectator) in 
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whonl everything dwells (supporter), the witnes~. the pure In
telligence and NirgUQa Being; the ]§vara of l;varas, the 
Mah~r;vara, the God Supreme of Gods, the king of kIngs, the 
supreme of supreme, the II I~a" of the universe (Svetas). 
"Beginnin'gless, N irguQ.a, Pa rc"l1natnl an, Ilnpel ishable, though 
!eated in the body, 0 Kaunteya, worketh not, nor is soiled (Gita 
13-31) Note Ranlunuja explains Nirguoa as destitute of satva 
and other quahties. 

u WJll QO( the Lord, \i\.-}10 is Nirgu'ta, N lrnlala, Eternal 
I-!appiness, Tatparam (transcending all things) and beyond com
parison appear to the ~oul \vhen it gets rid of its tattvas such as 
aka~, etc? Will not I-Ie appear as a far transcending wonder 
and an inseparable light of Its understanding?" (Sivajnana
bodham ix. 2. a,) But certain deities are stated to be SaguQa, 
as beIng clothed \\~ith pure Satva or Ra]asa or '"fanlasa, and 
they should not be confounded with the Turiya In ilrtl or the 
Fourth, the C'haturtha, the supreme Brahman, these SaguQa 
beings are nlerely certain souls from among Sakalars wielding 
very hI gh powers and possessing still Ina terial bodies . 

.... 
Ie Santanl ilVJ.nl advaltalTI chaturtlza1Jt" (l~anlataplnl Up.) 

v1"he word NJrgut)a J"" the saine as the word .. gunAtita." 
beyond g u1)a or Illatter" 'fhc word, therefore, inlplies non~ 
material and therefore pure chll Christian 111iss.lonarles need 
not, therefore, shy at tbJ5 word, and they should certainly drop 
the word "SaguQa,' I whIch technically means ll1d.terial. Y rom 
the pas~ages quoted above, especially from the verse...- from 
Sivajiianabodham. it will be seen that God i5 called u NirguQa,~' 
"Intelligence and Ratiol1all ty and Consciousness," are not 
denied to Him. This IS mddc further clear in the following 
verses from St. Meyka1).Qan and St. l"irunJiJar. 

fi1 8IUJtriJ lima ID r&~ UJ'9-& eff 5J6isr,/p68I 111:', 

Clun&UJITtiJ ~rrfjsrs8"".~ Qu"';'~eQsr~&UJtrlU 
L';' .. ~ii- aiRire®a-r ~ V,C!J6lI11 (§.fi1~~ 

, 1fL" __ ~tr; cSne(le ~fo6J· 

Wben t<he soul becQnling one with God a ad fe.els Him) 
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I-Ie becomes the Suprenle Bliss, as God beconles one with the 
soul. So understanding HIm, \vill he not know with the soul 
what i!l understood by the soul? P 

" n f/iI!f ,rB r5 ~ er(J j!> uJ1 (!5.$ fil ... ,ID , e-&;sr 

6Uff_ ;; r6 IS tr;, JJ{ ,r8l.Urr.§l :JJUJriJi) &1r rr 
Hf.61Jr :fY ~ liJeff C1w- rL uS] rr ,g;~roUi,tD Q6J.' rrm. & L-ir 

IP rr QJT ,r& t.U n';' t.5J fiJr~ tLJ n !T IJ I.LJ rrC: If • 

" That day 1 knew lny God, the sanle \Vas not understood 
by the Gods l'be bright effulgence lightIng the' insule of my 

c-
roul and body, it IS said, does not know! Who else can know?" 

Of c...uurse, it is also said in these works that God 'cannot 
• 

know) '~_~/L)rrd)rflu.ur ~~.!1rrLfl~filJlJ" and It is pointe" out by Siva ... 
jfta.na Svalnigal in hIs DraviQa Mdha Babhya that this only 
means that God '5 conscIousness ]~ not like the con~ciousness of 
the individual man, which IS lilniled, and cannot become cons
cious unle£,s it forgets, and can only understa.nd in relation 
(" change is essential to consciousness"-Bain). This human 
consciouness is called 8TL.r~fjIjIJ{ 6€l/. God does not possess this 
limited &t.~JiiJ6IJlJI;'tsl/. His consciousness is \vbat transcends all 
limitation and all relation and 15 absolute, as in liis Aka1)Oakara. 
th~re is no distinctIon of this and tha t, there IS nothing out of 
Him u aw".$~6\)&iIr eJ!fe96URJr )' 

~ 

Coming to the question of God being per!:lonal or imperson
alt we are not quite sure in what sense our Indian writers use 
these words, but they mostly take It as meaning Sagu1)a and 
Nirguoa. 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 
'meaninc individuality, and this is the more prevalent and 
cultured opinion. We take the following definitions from, a 
vocabulary of Philosophy. 

,t Person: A being intelligent and free, every spiritual and 
rtloraI agent, every cause which is in possession of responsibility 
and ecmsciousness, is a person. In this sense, God co~dered .$ a crea~ing caus,e is a fJ,WStIIt. 
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U 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-

"' 

tjreJy to Himse-lf; for there is no being out of Him to which he 
ca n have rela tion. His whole essence is for I-limself and this 
relation is altogether internal. The divine consciousness or 
personality em Draces all thcl t is in God. all of which He is the 
reason. u Person as applied to Deity. expresses the definite 
and certain- truth that God is a livl1tg hling, and not a dead , 

material energy·' 
Emerson says that pClsonality signifies true being (Sat) 

both concrete Jud spiri tuaL It alone is original being. It is not 
limited. It is that universal elelnent that pervades every hUlnan 
soul and which is at once It,; continent and fount of being. 
Distinction from others and limltation by them re5ults from 
indIviduality (Ahankara or l\lJava) not personality (Sat) Per
sonality pertains to the substance of the soul, and individud.lity 
to its form. Another Christian writer ,Rev. J. Iverach) points 
out that the absolute and unconditioned Being is Personal is 
not a contradictIon in ternlS, such as a round square, but that 
it will be true as when we S~ly a white or crimson square. 
II 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 7 To deny this to Him would be to deny 
to Him one of the perfections whic~ even finite beings can 
possess.'" 

St. MeykaT)(.Hin and St "rlruDlular had stated the same 
question long ago, as we had F.hown. THic; self-consci-dusness, 
eUJ,o.~lLIfifIlJfi&9_@),.tio, and (YJ,UJ.I1 (jfJfil'Jt1I ir ~6tJ, as we have shown 
above, is not to be confounded with th~ linlited dfL...tiHl .. iq of the 
so111. 

As it IS, Per5Ol1ulity cle.lrly means Sat and Chit, and nei
ther SagUQcl nor NirguQi. Personality is opposed to. Acbit or 

3' 
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JarJa or irrational matter and relates to the substance, Saguoa 
aBet Nirguoa to the forlJl, either as indIvidual or otherwise
God can never become individualised as man, woman or brute, 
the limitation of the latter class of beings arisjng from its union 
with matter or GUI)Fl (Sa g ut;:ta). f"rom this view, impersonal 
wpuld clearly mean irrational. unintelligent and material, and 
we don't believe any Indian writer would de~jre to use this 
word in relation to the Deity, if they only understood its 
slgnifica tion. 

From the statement that God is Nirg:"lQa and not Sagun.a, 
it follows tha.t God can neither have birth nor death. This is 
one of the central doctrines of Saiva Siddhanta, and in this 
respect it differs from all the existing fornls Of'faith, whether 
Hinnu or otherwise, except, perhaps. Muhammadanism and the 
Unitarian form of Christianity. 

,j/Dut.9tA9 t..9@@16Ar (]U!1(§ firTrrarrfiiJr 

~JDu(]e& UJlrallia;(!!j ufJeiJru wG~J, 
l1/Du~~ ~.mfar~ Q~rr&u!JBsr Q~n(!p~I1~ 
L1J/Dur.96& wn tLJIT s9f!j~#QIJ wrr(}£l). 

c. The unborn, with the braided hair, suprelne grace. the 
undying. bestowing bliss on all, 0 thou worship! If wor
shipped, thy MAya will vanish without doubt." (Saint 
Tir~mn1ar.) 

Qf course, it must stand to reason that our soul itself is 
_her born nor c~n it die. What is born or what dies is the 
.. teria! body formed of MAya or Gutta associated with it from 
the beginning., "fbese re~ted births and deaths occur on ac
count of the peculiar Ilok subsisting between the soul and 
.-tter i and. tberefore. the souls comprising all Sakalars are 
~ $aauea. This same pecuUar link d~ ·not -su.b$~ 
__ ,~ God 4U'1d matte.·, and bence, He is NirguQa.. So it is, 
God .tan neither be born in the womb nor dle. This peculi_ 
41lctri- of Saiva Siddbanta, is what should elevate it to tlw: 

~ 

h$lhe$\ rank of philosopby ; and the l .. ltest discoveri~~ in~~jen<::e 
~l,tJd JlQt 'hake itb founda tiQl1~ 
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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 I~indu Trinity. God is peculi
arly denoted by the words Sivam, Satikara, Sambhu, Rudra 
(he \vho renloves sorrow), as they express the most spiritual 
nature of God as I. .. ove and All-beneficent, And that this is no 
sect:lrian conception of the Deity, and that the God of the Saiva 
Siddhantis is·the universal God of all the nations and all reli· 
gions is fin~lly brought out by St. Aru1na~"i Sivichiriyar ip 
his very first verse in 'Sivajiiana Siddhiyar.' 

JJ/ ,g;JaJ6l1l1.i a=..D tLJ ~ C:,ei IT cT $ ® tD JII tiJ61I&Jfr Qu IT (!5GIT "l~ OaJr[!J til 
(§ !B 'J.J Ail fL fiIIlL.; ~ n.i.J a 6lJ .. rr .$ I.J)riJiIj JHisr ~,rIJ u9 P' 16 ~ riJ 
&J1s9arR 6\)(§fiJ'fftrQJT w€ir6llflr.uwfilDulJlLJff L-UW@)Q 

~ :F ;a ~6lJ n !p ILJ 11 IJjJ $1ciJr,tD W;; a,QV L9- G e: fisT J1Q1)fJJU WIT W • 
., 

" Let (ne 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 concei ved of by the various internal schools 

Of' 

of Saiva faith, and yet stands beyond the conception of all 
V ~das and Agamas, and fills all intelligences with His love, and 
becomes my Heavenly .Father and Mother and fills one and all 
inseparabJ y A" 

To sum up. according to the true Vedanta Siddhigta Philo
sophy, God is Sat; Chit, Ananda, not Inaterial nor enveloped in 
matter, Nirgut1& and. PersoPlal t ever blissful and All Love, aad 
all His acts such as creation, &c., are prompted by such Love. 
He is nei ther He, She nor I t, nor has lie any rna terial Rilpa or 
Artlpa, and I-Ie call reveal His grace and majesty to those who 
love Him. He cannot be born nor can fIe die, and as sueh. 
indeed, He is the Pure and Absolute and Infinite Being, 'able 
to lift 'up 'htlmanity .. wallowing in thfi;bonds of nfa~a, mlylf and 
karlfla. ~To«now,Hitn"a.s Olar true Heavently"li"atHer and Mo
tber and love Him ;J.$ such is the otlly panatea for all the evip 
of erring mankind~ 



AD,T AlTA ACCORDING TO THE 

SAlVA SIDDHANTA. 

" In 8 former paper contributed to The New Reformer we 
dwelt on the Personality of God as understood in the Saiva 
School; dnd we propose to dwell at length on the Ad.vaita Philo
sophy, as expounded by the Siddhauta writers, and we crave the 
eeL} l1t!~l attention of all students of Indian Philosopby; and we 
confidently hope thQt as this philosophy is more Blld more under
stood, It 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 aU 
Siddhagta writers; and tbe word VilishlirJ'lJaita never finds 
place 111 the Siddhauta Literature. People who for the first 
time hear of this philosophy put it down at once as Viiishla
Juailtl, without pausing to enquire into its real aspects. But • 
.. 'we said above, all Saiva Siddhautis call themselves strict 
Advaitis. Saint MeykaQcjan uses the word • Advaita 'iu his 
·.commentary on the second Sntra of SivajDinaboclham in the 
,passage "t6J~,liJJi~UJfiir~ Q#ltwa., JIj."w ."~!JfIInU"I .. ir~", &DR'.& 
4..~," and expounds his system of Advaita.. In anotber place. 
"J/l/iSJa9 ~ IIJtr~" ..,.fIiIK-(Jp .... ,.a'" Jlfj6l11Ji fjfUlilr'-!.,lT P;>~l!:iI" he calls 
J:ais ",stem .. Mvaita,' aDd addresses his pupils as ~ Advaiti..' 
~ Saint Umapati Sivichirya uses it ia the followirJg intro--
t4w:lary verse lnSvapra~I'a .. :-

, "f~.ttflUJWJ~"'''.Qe-1f44i .J;~AJIM4W 
'1i .......... AIR'. Q.,nr.a. ' t fll'-ttr."wll,~ 

.: 
" 
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01 ,lDu LShsu ~ tru5) GeirGfilJ.,f] (Jutr jJQu IE (!P@Q 5IT ft;(;;) u rr ~aU IT jJ 
au ~ rr(Ju /I f.!:Pu9tirr ;i) U Gu (!T;J61f ~G lJ. rrQsrQJr 

JIJ/ " ~ ~ ,fD@!)6v s&!f;rr&J JS rr lL{ '-IJ)}!& ff.§ & air., (!5c!i 5 .. 

..,tDGaJrrJl(Jun fo t5lIf/QlJP! LD;Ii1a9/6 lLtr~@ 

fP./DU zJl tiIJT ~ (f tiJ aQJ ~ rrri IS ~ Q ~ J/mJrr ~ eneQj 

~~~rrti;s ~~t6;~~ G1frfl&& ~ft:J((!JUJ. 
... 

u We e .. <pound here the bc .. tuty of Sdlva SlJdhd.u.ta, the 
cream of the V t=danta, w"o~e f.\eet/tnt Iller':! cons£sts ,J11 I'[S l'X

position 0/ tile Advaita t po~tuld.tll)g an Jnseparable relation HI{t" 
body and\ou), eye and the sun, the ~oul and the eye, supported 
as it is by the Dharmd. of the highcbl authoritative books, and 
unlike the Bhc!da and Bh~dabh~da and Ahheda relations illus
trated, respel!tively, b,v light and darkness, word and meaning, 
go1d and ornament, set forth by other scbools, 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 free)y and has this 
verse in praise of his Parama Guru SJ.int Meykal)Qan : 

QWlrlU&6Wr '-R'1f & new y6l1ri fo U)fl I..O~SJiiJ9 ~ 
GWUJ6sRsr L IE IT J5"1.Jf- aWfilI $11 Q~ti ,'6IT(J6Yrrr ~ 

u Oh ! for the day when I can reach the feet of my lord. 
who found the truth of tlje pure Alivaila, 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, 
illust:-adng and explaining the meaning of the word itself, i nd 
which will be discuss,ed later on: 

,,"IJIJ~a I/Jtr JJ) ~; #1&9 ~ LOfT 6l1I UUJ- QI.LJW~@lt - ~ 
_If pO 81-J61i111i& ~ u:.1T ~ '5 trG&T f6 tI "aw" · , 

It Oh ! for the day when I will be in Advaila r~lation with - ~ , 
God,as 1 am now in Advaita relation with Al1ava (the world)." 

";Going b.lCk to the word itself, it occurs in the following 
passages of tire V~dd. i.1nd UparJJshats, and in a few other 
places :-

,. ~Ek.a ova Rudto ~ad"itlyaya. tasthe·' (Xa~r,¥&ia, 1 •. 8. 6.) 
4. Bkbohi Rudto Nadvitl),iy.a, ~ (Sv~ lJpaQistw.~. 3, 2-
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II Ekamevidvjt1yamU (Chbandog Upanlshat, 6. 2, I.) 
f'Sintam Sivam Advaitam Chaturtbam Annan (Aiaoqukya VIani .. 

&bat, 7.) 
"Amatras chaturtavya vakarika prapunchopasamas Sivodvaitavave.tt 

The partless fourth t incomprehensible, that ends all going o~t. Siva .. 
advaitam. (Mawfikya U panishat, 12.) 

The firr,t two texts gjve tbe word in it~ original form, 
'Nadvitiya1n,' and the word now in use has been got by elision 
of the initial f n', and 'na' is the negative prefix. The word 
literally means therefore no two, or not two. "rhf word as 
used in the texts quoted above and as read with the context 
would not convey all the philosophic meaning whtch has been 
imported into it by the J.~charyas ot various scho-.ls. It 5irrlply 
meant there WdS no other person except the one nlentioned at 
the time. In the first text, it meet an that there was only one 
God and no second God. Ho\vever this be, we have to deal 
with the word as brough t into use by the variolls schools. 
And the negative prefix has been taken to Olean variously. 
This prefix i:i said to connote (I) ®~6DL1) or Abba va, positive 
negation, (2) .8IJ-fil»..D Sadrisyam, and (3) wI,N,.fr.u or Virodha-or 
the opposite. Both In Sanskrit and in English, the same prefix 
or word is used to denote the first two meanings, but jn l"amil 
we have two different words ®~~ and JI1I~~ to denote these 
two different meanings. If iT' the word' Advaitarn,' the first 
~meaniDg be taken, it \vould IlJean that one or other of the two 
or both would be non-existent, and it would mean one~y out 

... ., [ ,~ 

of~ the two or neither. Sivajiianasva.miga\ points out that 
almost all the Acharyas of other schools, including !atlbra. 
RImIa. and Madhva, take it to mean C one,' taking tthe 
II Abbava t meaning. If the Sadrisya Dleaning be tak~n, it 
woald"l!lean non-.dHFerent or non-dual. This meaning is best . '- ,.. " ... ' 
.plaiaed and illustrated by taking the first stanza of c"pter 
If of the sacred Kurd-I-entitled H How to Perceive Truth. U 

Qu"(!§Iir ""~ P-t>U Qw,,(§Q. Eir IJ)JQJQ (!5tb 

I ."8 "1I~~~4 
",. ~ whereby me~1eem 11t4# ,~ ft#lh .... ,. W't 

~"6e QUlO of baphts Wth . 
• 
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Here the word used is ~~ and the meaning IS, of the t\VO 

things be.fore us. say a copy of Kural and a copy of SivaJnana
bodham, if one mistakes one book for the other, this \vould be 
delusion, Mityajiianam or fals~ kno\vledge or Avidya or 
ignorance. Here the existence of two books is not denied. But 
if the words used \vere QUff(!9ro1r ~)frofi"llilJ,tDQr),ID instead of Gun G6Yr 
Jl/6u6lJ1SUp,Qf)/I' then the Ineaning would be altogether altered, and 
it would mean, there being no copy of l(ur.al before us at all, 
we fancy there IS a copy of Kural before us. In the fornler 
case, the reality of the objects before us is not questioned. In the , 
latter case, the reality of the object presented before us is denied. 
In the famili..tr exalnple of shell and silver, both objects and ideas 
are real. and Jve can never have these conceptions, unless both 
were real and different. The delusion arises from the fact that 
we mIstake one thl ng shell, for the silver which is not, and thi:, 
arises also because on account of the resenlblancc which ~jsts 
between these objects, shell and silver, or the two books.. If 
when there ,vas no ~hell before us, the silver wo~d present 
itself before us, this would illustrate the Abhava meaning, but 
ordinarily no such object or idea will present itself before us. 
This same ddference will be felt throughout in the working of 
the two systems. One holds the world including the body and 
ths soul as real, l'ut ordinarily, we often mIstake the body for 
the soul, and minister to its wants in~tead of seeking the soul's 
salvatIon. And so tooJ we mistake the soul for God. If we 
only understood the true nature of each of these. and under
stoOd the transient nature of the ple..,sures of the body. and 
gave them up for the eternal bliss ofl) the union wtth God, our 
patb would be clear. Saint TiruvaUuvar follows up this view 
and states in his second stanza: 

Ii Geirtf ilia j;6irwww£u ci C!i LnG"''' riJfiJ 
1.J.11#4JI."~~ lU&!ff &(!J. 

f& Darkness departs (with which we have been identj£yiqc 
oursel\"t?s ~~e) -Iud rapture springs to ,men wQo see the 
~Y""it, y~iQa I jl ure, from all del usiQn ' free. ' , .In thiS- "jew.:UO 

< r 
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attempt is made to deny the reality of the world and sin abnd 
ourself and God, but one is 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 IS no reply to the 
question' How?' 

Ho,vever, let It be prelnised that the 5iddhanta writers 
take the negative prefix to mean not Abhava i)Qrr6lDLD but 
Sadrisyo ..llfiJr6lJltD; and we will proceed to show how they 
develope their system. 

.. 
Count Tolstoy defines 1 eligion as H a certaIn relation esta-

bJished hy man between his separate perSOD&t li ty and the 
etldless universe or its source; and morality as thr perpetual 

"-
guiding of ]ire which flows fron] this relation." And Siddhagta 
writers attempt to trace alike this relation between God and 
man and the world, and thereby discover the means or 5adana 
fdr our guidance whereby we can get nd of all pain and ~in, 
And the firc;t postulate is contained in two words in the second 

"" .. Satra of SlvaJoanabOdham. 

U .!I/Q1)Qll'l) IE rr (J 6IJT ILl (/ 'U " 

"God is one with them, and diffewnt." 

And ::,aint AruQandl Sivacharya adds another relation, 
'one-and-different.' Here then is Involved 'Abb~da; 'Bh~da,' 
and 'Bhedibh~a' relations. But other schools postulate one or 
other of these relations. and the similes used are 'gold and orna
ment' to denote the Abh~da relation,' darkness and light t to 
denote Bheda relation, ~nd • word and meaning' to denote'the 
~bb6da relation. And there can be no reconciliation bet-

f ' 

~ these views, and no meeting place between them. Th~ 

Siddbigta post~ates aU these different Tela,tions, but, by other 
~miles, such illS body and soul to· denote Abh~~da, eye .. the 
sun to denote Bheda.. soul and the eye to denote Bh~~~at as 
.set forth above in the stanza quoted from Saint Umapati
ilVIChlrya. and yet 50 .. not to be contradictory.' There must 
~ be SOJl)t$hing peeqliar in tbis ,,~w }""'ieb makes it 
peui1J1e to admit of all these different ~atiorsehtps ~ aspect$, 

I • .... 1 ~ 
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an<1 yet not to be selkontradictory, and to appear as OlIe 

harmonious whole. And it is this peculiar relation which 
cannot be easily defined or ~escribed, that is denoted by the 
word t Advaita.' 

~ And'Saint MeykaDQan accordingly discusses this word in 
his first argument. U '1 he word AdvtJita cannot mean one-Hess 

or Eka rn ; no one can think of himself as one, and the very 
thought implies two things. The word simply denies the 
separateness -of the two, A nyantis/i, and hence God is sa id to be 
one with the souls," that is to ~ay, AdfJaita is A110nya or non
different. The relation is such, that tbough there be difference 
in substance, no sepa ra tion 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 binlself with the body, owing to the inseparable 
connexion ~tween the two, and so practically they are one or 
non-different So too, the soul identJfies itself with God, 
though God is not the soul, and the soul is not God ; and hence 
God is one, and not one \\'i th the sou) . And in the 5e(.ond 
stanza, be develops this argument, and analyses the text 
.. Ekamevtdvitiyam • and illustrates it. 

" ~QfJ'tir /f>#J 5'6i1rr::~~fTfifiJr ~(J,fDu~ U8f&JrrJ, 

~GjDfiIr/D lun J.,$(J~R JJrsr&rr_-~:fJtlJrC!!Jw 
.It! $ Si 11 liJ & ~ (!ltD cI1f & !1 Gllll57 ,fJfiJT c: /Diu 
jI_al !1UJ; Q~-6lII uSlG&~. u 

'«1 In the V~ic text, 'Ekam ' means that there is only one 
and that one is the Pad (uJrd). You who say • 'rhere is one J 

is the pa§u, bound up in Pasll. Th.e word I Adva!ta ' means 
tbat beside God nothing else will sist, as when we say that 
there will be no other letters (consQnants) when the vowel 'A' 
is DOl. n And the meaning will be clear *hen the illustration is 
ruDy uDder$tOOd. The illustration is that of vowel and con
sbnadts te."1a.-.9; and 'f1wcU or LL-6V, meanin&" soul and body~ 

u'&t~."'.IJ;1iI ,,-11*'" e~tJ.Jt • 
'~1;be1 Yd.1t~\' tw.co\11ing one ~jtb the ~nts 1& natur. 

~~t~ k t~lt1.~sAtr •. 
" ~ 
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And the in ustra tion of body and mind or sou) \\1as 
what was stated in the first stanza.· ~o that \Vc have two 

-----~--

• We are glad to extract the fo11o\\ ing from Mr. Armstrong's book, 
• God and the Soul' wherein he brings out the same analogy. 

it But I would much rather put it in this way: the relation of the 
pbywcal universe to God is, within certain linlits, analogous to the 
relation of my body to lTIyse1f. The movement of my tongue as I speak, 
of my eyes as I glance at Illy friend, of my hand as I write these words, 
Ploceeds from that stream of conscious energy \vhich yqu may call my 
mind, my soul. my spirit, my \villl or nlyself~ Instantaneou~y 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 intJmate 
connexion between lnyself and my body does not imi\Y that I am my 
body or that my body is myself, the 'Ego.' If they are in absolute alliance 
they are also in absolute antithesls Nor, eveD if you \-\'ellt 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 oj the hair and the nails to be the effect of my will, and 
m, consaousness to be perpetually engaged in conducting these processes. 
would you be one step nearer IdentifYlng me, the' Ego,' the seH, 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 ordel to it, in another and a 
higher plane than it. Pre&s the analogy honle, and you have a safeguard 
against Pantheism. The Wliverse may be though t of as the body of God 
but as it is gross to confound the body with the man, so it is gross to 
confouDd the universe with God. The soul is in the body only in the 
aease that its energiee. Bow through the body; a nlan's soul (that is the 
maoJ 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 10Siag 
the pbyoi-a1. universe in God, ,but from dread of losit;)g OurOWD souls in 
GocL Pantheism only becomes deadly to vigorous religion and 11lOI8lity 
"hen it makes the Ulan's soul, the mants self, a portion of God. TbeisDl 
s:1aitas t~t tho humall soul is a free cause, a separate island of individual 
~jl1 in tbe midst of the groat ooq.n of the Divine \ViU~' Leave 'us man 
Lqnfr~ God., Ot?t 1Ibsorbed in Him, BDd the coaditions are preserved for 
the etbica1 hfe of the individQal, and also for the -commUDiotl of the soW 
wi\\l God, as lI110tber than itself, the very ~bility of wbkb is destroyed 
if a se.parate penotl&1ity I i$ wiped' .mIt. On this It.tter 1)f tim otherne£.s 
of Ulan 110m God, -I bOJ'C''"to.y more in a later,;h.,pter;' .. 



.. 
ADVAITA AC("OHDING TO 1 HE ~AIVA STDDtJANTA. 25 i 

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. 

Visisbtadval ta writers ha ve no doubt used the illustration 
of mind and body but nowhere do they discuss the nature of 
this relation; much less do they seenl to have apprehended the 
analogy of vowels and consonants. Doctor Bain discusses this 
question il\hts book on ., Mind and Body," and we wrote on 
the subject in the S~·dtihanta DI!J1,"ka, Vol. II, page 13, and this 
is reproduced in pp. 52-63 of this book. 

So that w~tever ,vord we rnay use. the nature of this re
lationship is cJear. 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 sho\vn how true it is that St.. Meykat)~an stated that 
there is no other letter but 4A. t So it is, we can state • There is 
nothing else but God,' 'Only one, \\'ithout a second_' This 
comes as the res ult of the iIi ghest experience or J nana or Sva
nubhava or Sivanubhava. And this is stated in the central 
stanza of Tiruvatfagam, its Hrrdaya sloka: 

, ~ /DfilST'.s 6 (!;6IfJ j) (!!J&fr & t..p.. n; S Gir f;ff ~ 

Q ~(!:BWJ_,tO @rrlJ!J<J/D flurr".{f)J 
rtJQJT PJ ritirr ~ SsrQS)W ti&;"ruu)D ri ~ ti{] .. 
"'LJ(:rulT fo ~ tB SI w!biB Bsr6ID/'D 

Q d-" £J1 G ~iisr ,!D !f11JJ 8lJ1T .u; (J ~ IiJ {fJ #1 a;s d..r.... !Nirf!!lLD 
fiJ ~,GLJ (!!J Ii SJ91J,tO '4SJ,fD ~elJ(J_ 

~ JJJJ "!UCIlJ ~ IJ,J oiJr ~ GILl (T ;is, j&iv'&av 
IJ.JR' t!§-~ UJ;B u./iJ;" WIT (J P. Jt 

"This day in Tby mercy unto me Tbou didst 4rive away the d.atk
DeS and stand In nly heart 3.S the Rising SUD.. 

Of this Thy way of nsmg-thore being naught elae but Thou--.-I 
thougbt without thought. 

1 drew nearer and nearer to Thee, wearing away atonl by atom, 1ill 
1~w.as,0a6 with Thee, ' 

-QhiiV'a,"~1ler i. the great Holy Sil'm.r · 
, ... 



Thou art not 'a\lfbt iu the uaiverse. naught is them save Thoa. 
Who can bow Thee 1 

-(f.,OfIIt P. A·s r,aNtUition). 

As man nears God, he wears away atom by atom, so that 
at· the nl0ment of union, nothing of him is left and what is left 
is tb~ Presence of tbe Supreme One only and the feeling of His 
Presence; "'and no feeling or consciousness of feeling of himself 
or otbers. This feeling of the Presence and Bliss of God, is 
Dne and Advdita, and there is no consciousness ot spch oneness 
or Bliss, and duality will certainly arise the moment man re
gains ronsciousness. So \\rhat he is said to lose in fact atom by 
atoll1 is his various conscious selves. 

" 8J .uisrfghs ~ ~ wn <5# Wff Mii #I ~ !:;pivtl Ir I.lJ4litJrG JlJ}..fJ)ItA 

IS "_G if L.l- tA'Hist ~.# iF i'&ULJ ;B UJ" ~ # fin QDLDlLJSJ1& (!!j 
__ .G&t.:® Lul]i(;).':"'® LMfWIO/G&~® fiI-a.war(YlW(lumiJ 

1J,,"Q&t:L.- 6Vn U"If-~ G#air(Jstr6lJlH6; Q.tEtrw.n ClUJtr. tt 

It Though Ether, Wind, Flte, Water, Earth should fail 
His Constant Being fails Dot, knows no weariaess! 
In Him. ml 00cly, soul, and thought aDd mind were mergecl (kwt), 
How all .,SIlI was lost. siug we and beat TBlLBNAM.-

(1m. Rev. Doctor G. U. POPE's TN.""'). 

His bodily consciousness, HIS life-consciousness, His mental 
consciousness, all these alone constitute hiD individuality, the 
feeling of I and mine. This 'I-ness', '58_ t

, is what has got to be 
rid of. So that when this ·I-ness' or individuality is lost, I.rr';' 
Q.t.:.,-fA,"; he boatmes Sivam or God. CIJi". Q"':"'IJ Wfa,1J)""""'/ 
Wbat perishes of course is the Soul'~ individuality or consci
ousness of ' I ness't indl1cing duality, but what subsists even in 
M6ksha is the soul's personality, which has SvltJubhava or 
:iiyAPtalbhan. ~iiyiDi kse1f with God. 
, The soul itt __ with God ~ pure~ objeCt {God) 

l .. ~'it w.e, wlril:h. the tnae M~m of Science .. , Hence;t is 
~ IIqIaUJII,.,,,l$talU tWa paradbx (xi. 2. c.): ~" __ be-
'~ .. .,.'~ if ~. soul ~ lh.e,wJlI ,~~ " 
__ ~~,~ __ ~ •• '~Jl If,.cfid".t~' . ' , 



it call1lOt become one with God. Just like the sal t dissol ved 
in water, the soul, after losina- its mala, unites itself \vith His 
feet and becomes tne servant of God (loses its 'I ness' or 
iDdividuality). Then it will have no darkness (as separation) I) 

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 chalacter and 
not itself or its substance or personality. 

The ~11owing sentence from a text-book of science will 
show bow exact is our language: "When a river enters the sea, 
it soon loses its individuality, it becomes mITRed with the body 
of the ocean, ",hen it loses its current, and when therefore it bas 
no power to keep in suspensioN the sediment which it had 
brought down from the hi gher lands." If re-read as follows, its 
application will become clear: "When the soul loses its indivi
duality (feeling of 'I' ness, Ahailklram or .AQavam), it becomes 
merged in God. when it loses its Karma, and when therefore 
]t bas 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. Meykat).Qatl in viii. 4- A. 1 his losing 
of self is the real sacrifice brought about by love.. It is this 
sacrifice, LJ~, we are asked to make as we enter the ~remple, and 
the moment we make it, our ue;.;6JQJW (Paiutvam) will leave us, 
and we will become the Naf1i/.i, the BlIssful Sivam. 

That the Siddhinta marks the Highest Standard of Monis
tic fruth is what is brought out by St. I'firumo.lar also in his 
famous line "~"e-r atJJ~".ri~w ~trlin ... pu, ~;~rrtf~u,tt "V~dinta 
postulates 'Aham Brahmlsmi,' I I aln'tBrahman: Siddhanta pes
'ldatea ·rat (one) alone." 1~hat is" to say that the Siddbinta 
appeals fully and finally to only One Expel ience, the Bliss of 
(.iw;)d and One alone; whereas the VedlJ1ta has reference to the 
~ths whereby this experience is gaiaed. And anyone 
lean perceiv:e thJtt the Soham expeJie.nee is a oonscious one aod 
~~ Id .. l~_, ~ J)valta. In this ~~SidObbta: is Adftita 
}"_{1,~'JI ~., Dvaita~ And, ..... '~lke COJ*Sidered as the 
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strong-holds of Vedanta by followers of Sankara admit of easy 
interpretation by the Siddhantis. The q uestioDt as pointed ont 
by Sivajiilna yO&"~ did not ari.se absolutely as to whether 
padl.rthas were one or t\vo. It arose In connection wlth the 

~ 

famous Mahavakya texts, '.Ah(tm Brahmasmi,' l"alvanlaSJ, etc. 
S-'lys he:-

t.D;D;;),JD_?ar(J!Utr ~~IP.il .. QLD~f1JJ1J Q~tr,i>~u Qurr~Q.aRfo ~,i 

~ ",i ~ Q!)a=QJ (!5QD If Ii (§ rJ.. ".:l)I II 1ft..: .. .fiilSJ JJ, ''''''Ail il ILJtrW46iJr <!Jt.U, Q .. JJ, ~ 6J 16 IT e 
QwCJ,mSsr, sr ... ..D, 'JPf§J;;N~ IJ)JfTfiJw/D,#J,' itT-W, (yJd}LWU~p9.{J.s~w If~Ail&1 .. 
wQ (!JJ ~ ~UJ LDii n fljJ" 5fiJ rLll5:Ja1.wtr {/j (] & L.. '-~ tP JJf .g;JQa;eTL.J Ii1 ~(!!jQL.J1T (!5w , 

IQ.LJ';'U61 ~(§Qurr(!;A1T'f' s~_, 5'C!5QUlrGw lD,tbG(!!JifJI Gutr(f5&TT"J.triD IJJtrtKJ 

1f£1_&il _ ... §jJ.il gg(U r68i(§~j;~ Q&iJ~~rr~6&fisr JIISltiB #1 a.rrJSP> a&618Jrr.iJ, .. 
.6fliJaP par llJ...,4>(§ (!IJiiIr" ff9JLJ 6t.iJUJi # ViJ9(J ~t- (JRfilJ'fJT !r ~,Ii! Ii 'Jou UJ "6/&9 IS 

Q.Dfiir fIJIiJ Q qn P,(§wG u rr ~ .. J1)l6lI6f ir Ii #JQ & "sir i6 • 

Ie If you as1(, what then is the meaning of the word Advtlitam, I will 
sbow how ~aiva Siddhli.ntis expl3.1D it. On heanng the great texts called 
Maha.vaya, Tatvamasi, etc., which are used in the three persons, we s.- ' 
that these sentences speak of 'that' as one substallce and • Thou' as anQ
ther, and inquire how one can become the other. The answer is givdIl to 
remove ~is doubt, by stating how 01 e can blco1lle 'h, other tJnd uhllt r,latWII 
510s'JIs i¥twI,n tiles, two, and the word Advaitam is used to express this 
~wiar relation:t 

The word does not mean one or non-existence of t\VO or 
more, but is used to express the peculiar relation that exists 
between two distinct things which .can becolne one, and we 
bad long ago called attention to this meaning in our very first 
work, and before we had any chance of sec=ing this luminous 

~ ~ 

exposition of Sivajfiana YOgi, and we observed, vide Sivajiiana-
bOdham p. 17: • 

.4 Though in all these cases, an identity is perceived, a <liff .. 
ertenr:e in aUMlance is \11S0 felt. It is this ,elation Which cowd 
oat iJe. easily pGStuldted in words but which may perhaps-be 
eoaceIved, and which is seen as two (Dvaitam) and at the same , 

_ .. lnot two ,(AdvajtClm); it is this 'relation which is called 
~_. fa, unity i; thpJity,' and thepbilosopby wWc& POSt~ 
l~ iit tbe~Advaita philosophy. u" 
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Of all the mass of the Vedic and Theosophic literature that 
has come into existence during the last two or thre~ decades. 
there is none that &Jual the vlritings of Professor Kunte for real 
insight into the nature of Hindu philosophy and critical acu
men. An·d his sumnlary, added at the end of the first p:t.da of 
the first Adbj aya of his translation of the Brahma Sutrcls, is a 
most beautiful and original one. Wonderful as it may seem, 
both Sivajnana Yogi and Kunte exactly propound the sanle 
questions and.give the same answer. He shows there are t€,xts 
in the Upa~ishats which support the dualistic and monistic 
view, and the mainstay of the 1110nlsts are the MahiI. Vakya 
texts and these texts are the greiit stumbling block in the path 
of dualists, and

1

lle ~hows that their Jnterpretation cannot bedr 
an examindtion, because the texts eVIdently do not admit of it, 
and all that they say is silnply be~ide the lllark. 

H What is to be done? There .Ire doubtless a fe\v texts in 
the \' eda which support the Pantheistic views. Most however 
support the l'heistic princi pIes. But so long as Pantheistic 
texts are not explained, the proposition that the V~das do not 
teach Pantheism cannot be accepted. A gain, the adjustment 
and the il1terpreta tion proposed by the Thei5 ts cannot Qe accept ... 
ed because of their being far-fetched and forced. But we do 
not see how the few Patheistic texts come in the WtlY of l~heismt 
because we believe that though they be interpreted ai the 
Pantheists do, yet they support Theism. How can this be ?'. 

And he proceeds to show how this can only be understood in 
the light of YOga.. After Instancing the various forlns of Bhakti 
(Charya and Kriya). he sa) 5: "But tqere IS a special feature 
of such adoration-a feature not included in any of these. It is 
the ecstatic condition of the spirit, a condition which can neither 
be explained nor understood \vithout an illustration. Let the 
reader realize the love a lnother ba5 for her ~hild. A mother 
Qr 'her child sometimes experiences a state of m~lld, an indes
clibable state. 1fuat',Yhi~h either of them -expresses can aloJ1F 
eoD\"t!Y'_O id('ta of~ their feelings when they 'are in the ecstatIc 

~ 

Cllllti~~Itl'~ TktUtolher directly aJdre~~ the child tqus, • OW, 
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my piece of Gold, Oh. my soul, Oh. my ),fe, can I eat you up ?' 
4ifJ_W~&~wweiJr ~(§;Ai1&.JoiIrJ!rr<J_.' Under these circumst_nces, 
the mother forgets that her body is different from that of her 
child. which experiences the same feeling. Such an £dentity is 
the form of the ecslatic condition of the mind. This is a special 
feature of adoration. This sort of ecstatzc identity, the YOgis Jetl. 
Hence in the Veda and in the Upanisbats, the Pantheistic doc
trine of the identity of the human spirit and the Supreme Spirit, 
if enunciated, £5 enunciated in Ihis way. Again the Brahma Siltra 
of BadarayaI)a does not inculcate it." And he expl~ins further , 
belo\v h The characteris llC fea t ure of the 1 ndld n V c!danta is its 
recognItion of spirit-power, as it is expl.lined in the Yoga Sutras 
which systelllatically Jay down the following propositions: That 
the Suprenle Spirit or God is related to the human spirit, that 
the human spirJt has very great poteJ'ltiat powers and that jf 

certain methods of Jiving be adopted, it can cali out its powers 
and become actu.ally abk to know the past and the /utut"e, and 
that the spirit disenthrc.llled from the flesh is ultimately absorbed 
III 0111 se,zse into the Suprelne SpirIt. The YOga system is pro
perly the backbone of the \T~danta." 

,. And we had pointed out In another place, PersoHal1:ty of 
-GtJd. (pp. 223-243) that the Yoga Pilda is not merely the back
bone of V~danta. but it i'5 Vedanta itself. 

It is not wen understood that the ,vord U panishat really 
lncans the same thing as ·Yoga. J YOga Ineans the 5adana req ui
red for bringing the Soul and God in Union; and the U panishat 
is also the teaching of the 5adana whereby man comes nearer 
and nearer to God, by ~ destroying the bonds that bind him. 
1_~he root-meaning (upa = near, nj =<quite-, sad z= to perish) is hit 
off to a nicet .. y ill the famous line in Tiruvayagam quoted 
4bove4 U The house of God," 7th verse, QJ'!e..p GrrQrJIV ~j,fIIeJ"j;; 

Q#rU.lllrJ~liJa#1 ~"([9:a, HttetJrer and nearer to l"hee I drew. WllJr

ing 1IiJJQ)I atom by atom. till I was o,u: wit, TIcu." And in the 
Pa$Mge In (Chandeg, I .. I. 10) and in several others, the word 
Upanisbat is used as a synonym for Yoga. An4 tbi$"v.tion 
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reaHy explains the scope of an U panishat, a misunderstanding 
of which has led to no end of confusion. The Siddhnnti takes 
the Upanishat as the text-book of the Yoga Pa.da or School. 

The higher stage or Pada being the Jiiana Pada, the words 
Upanishat, V~dallta, Yoga, Saha-Marga or Suhamarga vr 
Hamsa-Marga are all synonymous; and as V~danta strictly 
means Yoga, the words Vedanta and Siddhanta are contrasted, 
Siddhallta meaning the J nana-Marga or Piida, though it 
embraces aU the renlair~ing Padas, Charya, Kriya, and Yoga. 

~ 
The practIce invol ved in the Mahavakya-texts is this Soham 
Bhavana or Sivoham Bhavana, and when this practice is ll1atur

ed, the soul stands in complete allegiance to the Supreme One, 
renouncing an· idea of self and self-action; then can the soul say: 

... 
ul am all the world,1J U-JlT(J6lIr t!.fS\JQa;Qvu6l1AttiJr,fJJ/. (Sivajiianabi)dhanl, 
2-1-4). " In me everything originated, in nle everything esta ... 
blished, in me everything nlerges. That secondless-Brahman 
am 1. (Kaival. Up. 21)." 

As Professor Kunte speaks of the potential power of ",an by 
calling out which he can beCOlne one with God; Sivajfiana Yogi 
dwells at great length, and too freq uently, 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 to become 
thQ/ to whieh it is united, J)j.;§JQJJ§J6JJtJ /»60, in the language of St. 
Meykat)Qan or, IF"iri,6tJQr ftjJJ_6IJlKl.£jf(~dv and UJrrQ~rrlOisrlJ)!wrtD;8dtr ~~fisr 
.&UJEivutriJ tF1foJDiu in the language of St. 1"ayumanavarJ and this 
power is likened to that of the crystal or mirror .. 

Says Professor Henry Drummond:-
" All rnen are mirrors-that is the firsbtlaw aD which thIS formula (of 

lanctification Or corruption) is based. One .... f the aptest descriptions of a 
human being i5 that he is a mirror." 'fhls illustration is to be ongtnally 
found in the Upalllshats and Gtta. -

II As a metal rusk (lnlrrOr) tarnished by dust shines bright again after 
it has been cleansed, so the one incarnate person satlsfied and free from 
grief after he has seen the real nature of himself. And when by real 
.. tUft of lihnscl f, be sees as by a tam p, the reiJ.l llJture of the Brahihao. 
~ btLQu!e the unborn eternal God who transcends aU tattvas, 

33 
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lie i9 freed from all piSa." (Svetlls Upanishat ii. 14, IS). II From meditat. 
ing Him (abhidhyanath). from Joining Him (yoJanatb), from beconling one 
with Him (tatvabbavat), there is further cessation of all Maya in the 
end," (Svetis Upanishat i 10) U As a flame is enveloped by smoke. as 
a mirror by 411St, as an embryo is wrapped by the womb, so this (soul) is 
enveloped by it (desire). (Gita iii. 3.) 

And St. MeykaQ.Qan has this stanza (viii. 3. a.) u~6aR,co(Jw. 
The principle of it receives its exposition in the Sankhya and in 
the Yoga Sutras, by means of this illustration of mirrors and 

• 
colours. I 

u Though It (soul) be U1lassoci;:tted, still there is a tinging 
(re::flectlonally) through non-discrimination; [for there is not a 
reaJ 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 dlscriminat~ the 
tinge from the soul which it delusively seems to belong to]. 

U As is the case with the Hibiscus and the crystal, there is 
not a tinge, but a fancy that there is such. tJ Sankhya aphorism 
vi. 27-28-Gablie's Translalion. 

In the words of Professor Max Muller, this is how the 
subject is treated in the Yoga Satras: "Now if we ask what 
Is the result of all this, we are told in Sutra 41, that a man who 
has put an end to all the motions and emotions of his mind, 
obtains, with regard to an objects of his senses, conformation 
grounded on thein, or steadiness and consubstantia tion, the 
idea being that the idea is modified or changed by the objects 
perceived, t~.6 dlfAil&Jtrl5w' (i. 41). As a crystal when placed 
near a red flower, beCOD1B'S really red to our eyes, in the same 
way the mind"is tinged by the objects perceived" (Six Systems. 
P·4S3)· 

This principle of mind identifying itself with the objects 
i ~rceived, is stated in the following passages of the U panishat 
also. 

,. ~. Now a man is like this or tha t, according as be acts and 
accorditt£ as be behaves, so will he be: a man of good acts will 
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become good, a nlan of bad acts bad He becomes pure by 
pure deeds, bad by bad deeds 

" As is his desire, so is his will; and as is his win. so IS his 
deed. Whatever deeds he does, that he will reap. 

" Wha tever object man's own mind is attached to, to tha t 
he gO(?S strenuously \vith his deed. 

" He who desil es the Atman, being Brahman, he goes to 
Brahln~ln. That Atma is indeed Brahman." (Brihat IV, iv 5. 6.) 

• 
Sitni~r pass(.lges are found in the Mahabharata and the 

famI1iar statement at It in Sanskrit is: 

• Vat Bhiivarn tal Blzavatt.' 
Hebert ~~encer calls thIs union as one of absolute identity. 

And this is alnlost the language used by St. MeykaDQin 
• J/JI.§i JJ/ ffjJ -=$% ll\) I. 

As the U}AlnlshJ.t writers, Sdnkhyans, and Yogins, and 
Siddhn.utins st.:lte this principle and base on 1t their scheme of 
salvation, so does also Professor llenry Drummond In his 
renlark.lble address entItled U 1'he Ch .. lnged Life. tI based on the 
text fronl St. Paul. 

" \Ve all, with unveiled face, reflecting, as a mirror, the 
glory of the Lord. are trLlnsformed into the same image, from 
glory to glory, even as [rolD the Lord the SpirIt. It He para
phrases the sentence as follows: u 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 better still, from that to one 
still more complete, until by slow d~grees the perfect image is 
attained.. Here the solution of the problem of sanctification is 
compressed into a sentence, U reflect the character of Christ, and 
you will become like Chr ist" or, as ~re \vill say, reflect the 
irnage 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 fleer from dirt, and bringing it more and 
more in line with the efl"ulgent light, that this r.an ,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 Vl(!\V, and the Glory and Light of the Lord are felt. For, 
observes the l~arned 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 nlirror or 
thtnk of 11, but only of what it reflects. :F'or a mlrror never 
calls attE"ntJon to ltself-except when there are flqws 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 cognJzed, 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 mirrOls-that is the first law on which this formula (of 
sanctification or corruption) is based. One of the a ptest des
criptions of a human being is that he is a mirror," and we must 
~g our readers to go through the whole pamphlet to note how 
beautifully he draws out this parallel. 

He notes the second princi pIe which governs this process. 
namely, the law of assimilation or identification. U This law of 
assimilation is the second, and by far the most impressive truth 
which underlies the formula of sanctifica tion-the truth that 
men are not only mirrors, 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 tbese things.. Noone knows how the miracle is 
done. No phenomenon in natureJ no process in chemistry, no 
chapter in necromancy can even help us to begin to understand 
this amazing-operationt

• :For think of it, the past is not only 
fo<;ussed there in a man's soul, it is there. How could it be 
reflected from there jf it were not there? All things he has ever 
seen, known, felt, believed of the surrounding world, are now 

t 

within him, have become part of him, in part are him-he has 
beeD cbanged into their image." 

• 
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These two principles in fact underlie our Mantra and 
Tantra, our Upasana and Sadana, Bhavana, and Yoga, and our 
books instance the case of the snake-charmer chanting the 
GaruQa Mantra In illustration of this second pllnLiplc of asst
milation ot JdentificJ.tion. "[he Professor instd11CCS from IJdr .. 
win, how in the \vorking out of this principle of association and 
assimilation or identity in tbe hun1an and animal evolution, 
persons ever associated \vith pig~ get piggy faces, and with 
horses, bar sey faces. In the case of h lIsband and wife when 

• 
they have b~en perfectly loving, it has been found to effect a 
cOlnplete assimtlation of their features. Such is the power of 
the human mind, both a demerit and a nlerit ; it can lower itself 
to the very depLtls of the brute, or it can rise to the very height 
of Godhood. 1'his law is spoken of in our tex t books as the 
law of 'GaruQadhyanam.' The 'writer of the book U Spiritual 
Law in the Natural World" (Purdy Publishing Company, 
Chicago) ob~erves that all "who have made a study of the c&\use 
of all things have become so at one with it, as to have causing 
power, for it is an invariable rule, that u1e become like what 'lIJI 

study or (Jrt closely associated with. We become so like people 
with whom we live constantly, that the expression of face and 
sound of voice grow Sillliidr, and even features grow alike. 
Sometimes a child will look I110re like its nurse than its Illother.iJ 
And the whole book is an exposition of this principle, and it 
holds out as a Sadana 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 Go~, the image and likeness 
of God, and then he can truly conq uer sickness and dea tb, and 
become truly the son of God. This is e:J.actly the Sohambha-.. 
vana or Sivohambhdvana .. And the following verse of St. Aru-
I)aUdl Sivacharya sums up the whole teachlng:-

U rfDfilW '- e9G:!)mJ!.lJev(i6V e/:;)Q1TGN JD .IiJ6W J1)I.!£Jr~; 
IJ 1ft LJ P QIJ Ii 1'6lIr iuC161JGesr Q1r ii {6 GP] t» Ij ~ i6 , 

Q~n.qLQ6® (}jJ6Tri~6JJfiIr ,tD!sr~1D 5GOuurr(J6\J 

(] :Frr ~QU)liSru urraSJ ~ 516 c: ~"fisr ,f/JJ&tiJr QfJ}J pi-Ii 
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a9 em 1.-.$ g)IJ tL G\J iJ ~ QW6u6U" 151 ~ (l3Lj) UJIfQ}f ; ~Qsr 

6l9L-GtDlTfPlLf w~autrru v;BLIJ~wQD;$1LJ WGDLrLfJ:, 

umsr fiilDI- LDGJ) /DlJj@ W Ail ~ IT ~!~/lQfr GfDlJf oar JI)J 

UIr.;;G~& 9: G.¥ITGvjWVSJJp;JLj L.J1r ~QJ,tQD,sc$dilT(Jav. JJ -(ix. 7.) 

U Say , I am not the \vorld t and am separate from it.' Say 
also'I aJn not the Unknowable Supreme One.' Then unite 
with Hinl indissolubly by loving Him in all humililY t and 

practise Soham ('lam I-Ie'). I'hen \vill He appcdr to you as 
yourself. Your mala will all cease, Just as "the poison is 
removed by Garudadhyana, and you '"'ill becorne pure. So, it 
is, the uhl Vedas teach us to practise this md u.tra • Aham 
Brahmasmi,' 4 1 am Brab nlan J. " 

As this right knowledge of non-difference and difference of 
ours~ves frool God and the universe is essenll .. ll for our sal ... 
vation, Srikat)tha discusses these questions in his Mhd.shya on 
the, Sutras, II, i, 21-3, and we quote rhe whole of these passages, 
and he quotes and beautifully reconciles the numerous Bheda 
Srutis with the Mahavakya texts:-

"The Sutrakara raises and refutes an objection to the foregoing 
theory :-

(Jlva) being mentioned (to be one with) the other, there follows an 
incongruity such as lleglecting what IS good. (II. 1. 21.). 

(ObJection) : Because in the words II That thou art," and "this 
Atman is Brahman," Jiva the effect, 15 mentioned as one wIth Brahman, 
because, it has been shown that they are not distinct from each other. In 
that case it ,vouJd follow that the all-knowing and all-pervading Param8s.~ 
vara dissolves the Universe for his own [goodJ and creates it for hIS own 
[evil]. Then it may be as~d. bo,v is it that lsvara, who 15 all-knowIng 
and of unfailing will, and who knows that the pain of Jlva, who IS no other 
than Himself, is His own patn, engages Himself m the creation of the Uni
verse, which as leading-eto Satnsara is an evil, and does not abstain from 
creation for HIS own good. Accordingly, Once it is proved that Jlva arid 
ParameSvara are oce, there foUpws this Incongruity that Paramesvara, 
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 
evil. Wherefore It does not stand to re~on that Jlva and ~vara, the 
cause.nd the effect, are one. 
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(Answer) : In reply we say as follows: ........ 

But the Cause IS superior, because of the mention of a disbnction. 
(II. I. 22.) 

Though the cause and effect are one, the cause is declared in the 
~ruti to be superior to the effect, to the sentient and insentient universe, 
in such passages as the fol1owing -

II Superior to the universe IS Rudra, the Mighty Sage." 
So, a distinctJOD is also made between ]Jva and Paralnesvara in the 

following passages:-
'( But he wqo controls both-V tdya and A vidya is-another.1t 
" l'he on~ God rules the perishable (Pradh.ana) and Atman." 
U Thinking that the Atman is dtfferent from the Mover (the Lord)." 
Ct Two birds, inseparable friends, chng to the same tree." 
.. Two BrahIT',.ns ought to be known, the supenor and th~ inferIor." 
"1'here are two, one knowing, the other not knowing: both unborn; 

one strong and the other weak.n 

It He is the eternal among eternals, the sen bent among the sen!ient." 
" Having entered within, He IS the ruler of the creatures." 
" Know then Prakriti is Maya l and the great Lord tbe Maym:' 1-

CI From that, the l'vIJ.Yln sends forth all this; in that, the other is 
bound up through that Maya." 

•• When he sees the other, the Lord i~ contented ... then his gnef 
passes away." 

U He is the master of nature and of man. the Lord of the three 
qualities." 

., Of these creatures. paS us, the Pasupah IS the Lord." 
Wherefore quite buperior to the universe i& Brahman, otherwIse 

called Siva. 
lObjection) : By establishing non-duality in IL i IS, and duahty in 

II. i. 22, you have only proved duality and non .. duality of Brahman and 
the universe. 

(Answer) : No : we do not establish that sort of Visishtadvaita which 
takes the form of duality and non-dualIty. We are Dot the advocates of 
aD absolute distinction between Brahman and the umverse as !?etween a 
pot and a cloth, because of its oPPoSltion to the .sruti declanng that they 
are not quite distinct from each other. Neither are we the advocates of 
an absolute identity as of the mother .. o' -pearl and silver, One of them beIng 

v 

illusory i foc, it is opposed to the Sruti which points to a dIfference in the 
ioherent attribute& of Brabman and the universe. Nor do we hold to 
duality ~ non-duality, which IS OppObed to the nature of thIngs.. bn 
the other baud. we maintaIn that the unity of Brahman-as the cause and 
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the effe<*-is like that of the body a.nd of the embodied, or like that of 
the substance and its attrIbute. By unity of Brahman and the universe. 
We mean their inseparabdity 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 apalt from clay, nor is the blue lotus seen apart fron} the colour 
blue. SImilarly. apart from Drahman, no potentiahty of the universe can 
exist; nor J5 Brahu.an ever known apart from something else, the fanner 
nlust ever be conditioned by the latter, and this latter 15 naturally ODe 
with the fonner. 

\Vherefore. Brahman who is in no way separa.ble from the universe is 
said to be one with the other. And there IS a natural distInction between 
the two; so that the Suprenle Brahman is ever higher than the unIverse. 
As to their distinrtion as to the cause and the effect.. it has been already 
explained in II. i. 9. Wherefore this theory lS qwte unopposed to the 
Srutis declaring distinction as well as non·distinction. " 

And as in the case of stone, etc., It is Incongruous (II. i. 23,). 
(Objection) : Under all conditions, Jlva and Isvara are one, because 

of the ~rutis declaring non-duality. 
,<Answer): No, because of an incongruity. Jtva and ]svara cannot 

be identical, because, like the insentient stone, titnber, grass, etc., the Jlva 
also is, on account of ignorance, etc., said to belong to qUIte a dIstinct 
class from the lsvara who is possessed of such attributes as onlnisclence. 
Therefore lsvara is a dIstinct entity from Jlva. Thus even the Jlva, benti .. 
eDt as he is, cannot be idenbcal with lsvara owing to this differeuce, that 
the latter is superior. Much less can the insentient existence whIch is 
essentially different be identical with lsvara. From all standpOInts of ... 
view, by Sruti, Smriti and Reasoning, we see that the onmisclent and 
omnipotent Paramesvara. iG quite superior to the whole universe, sentient 
and insentient though, as His own emanation, lt is not altogether rustinct 
from Him. 

And he brings out the non-difference more by means of the sunde of 
soul and body 1D his commentary on I. ii. I a 

!of 

" All this is Brahn13.l1, as beginning, and breathIng in Him i aDd 
therefore let a man mechtate On Him." ,t: 

This passage may be explained as follows:- The origin, exi~leDce, 
and end of aU this depends on Brahman. All thIS, both the sentient and 
the insentient existence, is verily Brahman. and therefore let a maD 

me4itate on Brahman, tranquU in mind. Just as ,vater-bubbles which 
~hf.ve their origin, existence and end in the oceall, are found to be ooIr 
-forms of that ocean, so, too. that whtch depends for its origin, etc., GO 

Brattman usociate4 with ~ti must be made up of BRLhmau and DOthiag 
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else. Nothing distinct froln Him is ever perceived. Accordingly in the 
Atbarvaslras It has been declared by bana as follows: 

.. Alone I was at first, (alone) I am and shaH be, there IS none else 
distInct from Me." 

And then was declared by Him, in the words U I am Brahman," that 
the whole unIverse 18 His own form. And ill the \\'ords "He entered the 
more hidden from (or than) the hiddeIl one" etc, His entenng Into 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 IS not a qqi.t& distinct thing from Brahman. Accordlngly the learned 
!:Jay;- U His Saktis or energies form the whole world, and the Mahe$a or 
the Great Lord IS the energetic (Saktimdn). Never (.an energy eXist 

distinct from the energetic. Unity of thebe two Ib eternal, hl ... e that of 
hre and heat, ina~fnuch as unseparatene&s ah'vays eXlst~ between energy 
and the energetic. Wherefore the ~uprenle energy belong::, to the 
Supreme Atman, since the two are related to eacn other a::, !)ub~ta.uce and 
attribute. The energy of heat is not conceIved to be distinct from nre" 
and so on. Vayu ~amhita too sayro 

y ~ 

at Froin Saktl up to earth (the whole world) l~ born of the princIple 
Siva, by Blnl alone It IS pervaded, as the Jar, etc., by clay. Hls vane
gated Supreme Sakti, WhOha form 1S l<now ledge and bhss, appea.Th as one 
apd many, like the light of the sun." 

.... 
The (oHowing passage~ of the Sruti speak of Para-Brahman as 

possessed of infinite powerb of creatIng, ruhng, and maintaining the 
world, all inherent In Him: 

v 

" His supreme Sakti IS spoken of as manIfold, lnherent, endued wltb 
the activity of knowledge and hfe." 

Ie One venly is Rudra-they were not for a second-who rules these ... 
worlds with the powers of ruhng." In short, on d'e authority of Sruti, 
Smriti, Itihasa, Pural}a -and the saylng of the learned, the Supreme 
~akti-whose manifold manifebtatIon, this whole unlverse of l.hIt and 
~hit is, whose being IS composed of Supreme EXIstence, InteIhge~ce and 
Bliss and is unlimited by space and tIme-is inqerent ill the nature of 
~iva, the Supreme Brahman, and Lonstltutes HIS own essentl8l form 
and quality. Apart from Sakti, He cannot be the Omniscient, the Omni
potent, tbe cause of all, the all·controlling, the all·adorable, the all-gracious, 
tae means ef attaining all aspirations, and the Omnipresent: and, 
IJM)IB9v .... such gl8.lld designabons ab I. M a,}ufIJar,,' the Supreme Lord, 
t/Ml.1M4wI,' the Supr.ma DeIty. and 'RIUl,.,. the upeller 0( taUJ •• caqpOS' 

'". 

34 
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e:pply to Him. Thus, it is Brahman whOSe body is the whole sentient 
and insentient universe, and who is denoted by all words. Just as the 
word 'blue" denotes Dot the blue colour only, but also the lotus which is 
of blue colour, so does the \\'old • universe' also denotes Brahman. There .. 
fore. such passages as "All is Rudra verily It teach that Br~hman is 
denoted by all words. Accordingly the passage U All this verily is 
IXahmantt, refers to Brahman whose body the whole of the &entient and 
insentient universe is. The universe being th us 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 puriJ:Jic texts such as the followIng:-

CI The body of the God of Gods is this universe. moving and unmov
ing. Thi~. the Jsvas (PaSus) do not know, owing to the mighty bondage. 
They say sentiency is Vldya, and insenbency AVldya. t The whole uni" 
verse of Vidya and AvidYd is no doubt the body of the Lord. the Father 
oT all ; for the whole universe is subject to liim. The word 'saJ' is used 
by the wise to denote the real and the good, and 'a98t' is used by vedic 
teachers to denote the contrary. The whole universe of the Sid and the 
asat ~ the body of Hlm who IS on High. Just as, by the waterin~ of the 
roots of a tree, its branches are nourished. so by the worship of Siva, the 
universe which is His body i5 no unshed. Atman is the eighth body 
of Siva, the Paramesvara pervadi ng aU other bodies. Wh~efore the 

V' 

whole Wliverse, if ensouled by !)iva, if any emQodied being whatso-
ever be subjected to constraint, it will be qUIte repugnant to the eight
bodied Lord; as to th1S there is no doubt. Doing good to all ... kindness 
to all, affording shelter to alll-this th';y hold, is the worshipping of 
Siva." And so OD. 

Brahman being all·formed, it is but right to say" all is Brahman" 
and" let everyone be peaceful and worship Brahman." Wherefore it is 
Brahman who in the opening passage is stated to be the object of WOr

ship, that is also spoken of as manOmaya, as partaking of the natw-e of 
manas, and so on. Neither $ould it be supposed that the partaking of 
the nature of manas is a characteristic mark of a sarnsirin; for Brahman 
may limit Himself by assuming a shape which can fOIm an object of 
worship. 

The slight difference there is between the way the subject _... .. 
is treated by SrikaQtha and that St. Meykat)Qan has to be noted. 
SrlkaQ~ha calls this relation, following Badarayaoa as one 'Of 
cause and effect and calls it as a peculiar Apilrva par-ilt'ma,t 
,in which tbe~efficient cause is not affected by the cbange, 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. Sivajiiana Yogi distinguishes between two kinds of 
TldlJlmyan1. One thIng appears as two, as GUI)i and GU1)a, 
substan~e and attribute. This is one kind. Again two things 
might be so connected as to be regarded as one. This is also 
TMiiJmyam; and this latter relation is what is called Advaita 
and the former relation is simply known as Tllditmyam; and 
Srlkat)tha ~ould seenl to confornl himself to TadtitmYQ11t first 
described. 

Professor Max Muller would not seem to understand the 
importance of. the distinction between Kapila's Sankhya and 
Pataiijali's YOga caJIed also S~shvara Salikhya. I-Ie says, in his 
'Six Systems of Philosophy,' that the Satra "Devotion to God" 
is not very inlportant and is on]y one of the various means of 
obtaining lCaivalya. We have dwelt at length on the difference 
between the N irvaQa as postulated by Buddha, and that the 
Siddhanti in our notes to SivaJnana Siddhiyar, Parapaksham. 
under Buddhism, and also in our paper on the 'Tree of Know
ledge of good and evil. t Buddhism pastula ted Pa~atchaya. 
freedom from de!ire and pain; but Siddhapta postulates, in 
addition, PatijiUina, entering into the Brahma ... NirvaI)a or 
Sivanubhava, and we have shown how, with all our effort, 
Pasatchaya will not be practicable, unless there is Patijfiana. 

The thing is best Illustrated by the simile of crystal or 
mirror and colours, used by both Sa:nkhyans and Y <lgins. By 
the juxtaposition of a red flower with a mirror, the mirror is 
tinged by the reflexion of the red flower; so the sou), wheA in 
relation with the world, is affected by the world; and death and 
birth and pain arise. According to the Sat'lkhyan. the soul will 
regain its freedom when it knows that it is different fronl the 
colours reflected in itself, and it is not affected by tQe colOUl;S 
or reflexion; and the gaining of this kno\\·Iedge is secured to it 
by the action of Pradhlna itself. But is it possIble for the !ioul 
to attain this knowledge by its own effort or the pffort nr the 
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Pradhana? If SOt let us examine the illustration itself. The 
mirror and red flower came ioto Juxtaposition. and the reflexion 
\Vas caused on th~ mirror. 

But did they come into juxtaposition by the effort of the 
mirror or the effol t of the red flower? Let us take it that some
how they came into Juxtaposition, and could not help coming 
into this position. Ha ving been placed in juxtaposition, how 
could the reflex ion now present on the ml rror 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 Sankbyan, 
how could this release be effected? 1 t is clear tha t, under the 

circumstances sta ted by the Salikhyans, there ~ possibly no 
way out of the dlfficuHy, and the Juxtaposition must ,for ever 
remain fixed, and there can be no releasr and no freedom dnd 
no M6ksha, 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 salne figure, is there really no 
way by whlch the mirror can get rid of this reflexion? Yes, 
there is. But this will req Ulre 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 ni gh t? No. Wh y not? Because the essential 
condition of th~ reflexion itself being thro\vn on the mirror is 
the presence of light or the Sun. And it ]s the essential pre
sence of the Sun that we had forgotten aU the time we were 
using the figure of the crystal and flower4 Well t at night ... 
time, when there is no reflexion and no knowledge of tingeing, 

r 

this is the kevala condition of the Soul. In this condition of the 
Soul, it is devoid of all ichcha and kri,a and it is not even 
conscious that it is fJndergoing pain, without knowing how 
to get rid of the pain. As the Sun dawns the reflexjon is felt 
on the mirror, and by means of this conjunction, the Soul's ichcha 
and kriya are aroused and it experiences both pleasure and 
paln, sjns ~Bd suffers, and by suffering, gains experience 
and freedoln. As the 51tH wavels over and over, and nearer and 
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nearer the crystal, the shado\\' of the red flower will grow l@'ss 
and less till, at noon-time \vhen the Sun is at the nearest pOint 
to the crystal, it will be covered wIth a blaze of hght that you 
cannot see, and the image of the flo\ver \vili be lost. In the 
former position, the mirror ,vas one with the red flower (Bhanda
one or Advaita in ATJava,) and in the latter conditIon, the mirror 
was one with the Sun (Moksha-one or Advaita in God). This is 
the position of the YOgI or the TheIstic Sankhya, and the import
ance of the doctrine of • Devotion to God' will now be manifest, 

• 
Though' Cftitta Nirodha' * should necessarily precede it. [Cf. 
D~varamJ: the Soul by its own effort or that of Pradhana cannot 
get rid of its mala. N either of them could be energized by their 
own will and po«rer unless the Supreme Will and Power thought 
"may I 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 sutras of Sivajiianabodha, treating as 
they do of Pa~atchaya and PatiJiiana. These sadhanas are, 
becoming one WI th God, dedica ting one's acts to God and 
unceasing love and devotIon to God. By such dedication and 
devotion, It 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 Grdce. 

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 lnore and more, like the unquenched 

• 
• '" Jl/sfiIJ'(u';rJi #1 ..,asT'LS16llT [!n UJ JJJ/ gJ/UID/f)~;G.g:;Dg mWY6IJilJ!LDL-& fi 

e"_U y& .IVl(;D)l.-<1UJ ITff ~ wr:!:P W6frU y 611r1T L-rf} 5 Ii li1aratR ~.§ (§W Y D IT BJlIftT. " 

"The Ancient one who dwells in the heart .. lotus of jiiinis who hfd 
control'led the hve senses and 'killed the six foes, and wbtise heart 
bbIsoms with Love." 
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thirst of the confirmed drunkard. "'fhis supreme Bliss Rest 
and Joy fill our hearts like the flood brooking not its banks, 
when in aU humility and love, our body and soul are devoted 
to H is service. 

When this joy fills hirn, then does he revel in Goa, delight 
in God and rest in God as the MUQQaka Up. (III. 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 mac;ter in all the 
worlds, as the Chandugya Up. (VII. 25. 2) puts it , 

In this condition of Svaraj, when he is fully God-filled. even 
when he moves about there la ughing or ea ting, playing or 
rejoicing, be it with women, carriages or rel.tions (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 
SivaJuana Siddhiyar X. 5 and 6). 

This position has ther~fore to be clearly distinguished from 
the ethics and psychology of both Buddhists and Sailkhyans. 
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 poss1ble to get rid of our mala by attaching 
ourselves to the Supreme ParaI!1esvara is brought out also 
by St. TiruvaUuvar: 

II U,8JgN.$ ufo/DfoC!5'- ufopi~UJU u,iJIl'&xrru 
u,i>.lfJJ!6 u,ro J)J sO Lfo~ ". 

"Desire the desire of Him who is desireless. 
Desire HlS Desire so as desire may leave you:' 

" 6trffy6lJl1l irmAil .g:,,;'u,G&~ QQ)fTC':gW:3Qrr I.DfolD~;AP 

.!Fir ff ~ D IT IFrr;, 16 (!5 (i{'6"r.U." 

u_The true support who knows, rejects support he sought before, 
Sottow that clings shall cease and cling to him no more," 

., ®~.(J#ir j)~Par'4w a~PfT ®QDjDGlJQsr 

GLJn ,,8rO.g:ir 4li~yIAJi"lrir LDIft.:..®. J, 

If I'he two kinds of dark karma will cease from OQe. 

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 
hea ven, 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, hav'ing 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 nlay hear His 
Word, not throt1gb 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 abldeth 
over all) ; could this be continued on, and other visions of kind 
far unlike be WI thdra wn, 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 sjghed after; were not this, enter into thy Master's joy? 
(51. Augustine).' 

We have used above the Illustration of crystal and colours 
whether that of the red flower or the va riegated clouds. Pure 
water is crystalline in it~ nature and it reflects and refracts 
light just as a prism does *. 1;his 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 
ilOka) in St. Tirumular's Tirumantiram . 

• In the famous spring at ~iahinagdi near Nandyal (Kurnool District), 
you can see the actual phenomena of the refraction of light; Just as t~e 
'Water ripples ill sunlight. all the colours of the rainbow can be seen OD the 
bottom of the spring. 
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o ye fools that speak of the unbpeakable, 
Can ye see the limits of the limitless one? 
To one \VhObe mind gains clearnebb a~ the \vaveless bea, 

Will appear faufUess the Lord wIth the bralded Hair. 



THE SAlVA RELIGION 
AND 

SAlVA ADYAITA SIDDHANTA PHILOSOPHY .• 
9 

Professor Max Muller, in his last great work on the .t Six 
Systems of Hindu Philosophy", has remarked as follows:-

cc The longer I have studied the various ~ystems, the more 
have I become iVlpressed with the view taken by ViJnana Bikshu 
and others tha t there is behind the variety of the Six Systelns, 
a common fund of what may be called National or Popular 
Philosophy. a Llrge Mdnasa lake of philosophIcal thought and 
language, far a \vay in the dIstant north and in the distant past, 
from which each thlnker was allowed to draw for his own 
purposes. 

,. 

And it would h,-lVC certainly surprised hirn if one had told 
him thd. t one need not go neither 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 Saivai!:;'m 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 KhaocJa. 
since the days of the ~Ig Veda; ant! their religion of to-day 
is as much a living faIth, suited to all sorts and conditions 
of men, whether peasant or paQQit, sinner .or saved. 

SAIVAISM IS DASl!.D ON THE VEDAS AND AGAMAS. 

Saivaism comprising in it~ fold Saktaism and Gaoapatyam 
and worshippers of God Subrahma1)ya &c., counts among ~ts 
fol1o\vers t the majority of Hindus, and it accordingly claims to 

,. A paper read before the Convenuoo" of .1{ellgwDS, at CalG,Utta, I909. 
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represent the old traditional and parent religion of the days of 
the Vedas and Upanishats, Agamas or 1"antras, and Itihasas 
and PuraQas, and bases its authority on these ancient revealed 
books and histories. It claims God Siva to be the author of the 
Vt!das and Agamas. Says Sri Nilakanta Sivacharya in his 
Satra Basbya : 

'" 
It We see no difference between the V~da and the Siv;lganla. 

Even the Vedas may properly be called Sivagama t SIva being 
the author thereof. Accordingly Sivagama is twofold, one 
being intended for the three higher castes, the otber being 
intended for all. The \'~das are intended fur people of the 

'" three castes. and the other for aU. Siva, alone as the author of 
~ ... 

the Veda, is declared in the following passages of Sruti and 
Sml iti." • 

U He is the Lord of all Vidyas,' t 
II (The V~da) is the breath of the Mighty Being." 

"Of these eighteen Vidyas of various paths, the original 
author is the wise SulapaQi HImself. So says the Sruti." 

v 

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

ITS ANTIQUITY. 

The Supreme polity of the Veda is Sacrifice. Various Gods, 
Indra, Vayu, VaruQa. Agni, HiraI:lyagarbha, Soma, the Sun, the 
Moon, VishQu and Rudra, are worshipped. Each is addressed 
as a most powerful deity, and hIS aid is invoked for all kinas 
of earthly blessing aDd freedom from evil. They are all sup .. 
posed to represent variqus powers of na ture, and to idealize 
man's aspiration after the Suprenle. Then we meet the text, 
U Ekam Sat Vipra Bahudha Vadanti"; and who is this one? Was 
anyone God recognised, above all others, as the Chief, as the 

• qq~~~1r~"I .. q,ij{ i{q~~q: ,.cfyjqf~l~mq: ~(fEq'~I()g~: I ~(f"~ .. 
~ ....,"'.... ~ f6 r-. C:~ ... r ... : fG ~ (,,, 

cqT~ t 3fff: T-eI'~T4Iqllll~:!{ 1'!f.I'!t'lQ: ~I,=,qq~a I ~~l1il ~q: 8etl'!4\fq· 

&f~: I ~~~:~ (tm~~~ClRt' '~(ffi~fI('4 f.l~fa(1(q(qIi( 

&Pn' , am~'iJrf~I{' i;ffiarf~~;q I *,,~~~~T~ ~qrfon{fo~: ' 
...., c.. 
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God of Sacrifices, as the Pati? And vtle lIave the following 
texts from the ~ig Veda. 

"Tasmat Rudrab Pa§unamadhipatib"" (~ig Veda). 

U Gathap.ltim Medhapatim Rudram Jalasha bh~shajam Tat 
Samyol) Sumnamimahe." t (~ig. I Ashta, I MaQQ, 26 Anu.) 

U We seek from Rudra, the Lord of Songs, the Lord of 
Sacrifices, who possesses healing I emedies, his auspicious 
favour (Big V~da I. 43· 4.) 

• • 
As the Pati of all sacrifices, He is the fulfiller of sacrifices, 

"Yajua Sadham It + (r. 1 £4-4) and 4 Rudram yaJiianam sad had ... 
ishtim abasam' (I I 1-2-5). .l\s the God of gods, He is said , 
to U derive I-lis renown from Himself" 'Rudraya SVllyasase'. 
His glory is said to be inherent, independent, or self-dependant 
God, 'Svadhavane' (B.ig. VII. 46-1). He is also called Svapz1Jala. 
which lS variously explained as meaning 'readily understanding' 
• accessible,' 'gracious,' 'He by whom life is conquered,' 'He 
whose command cannot be tr;lnsgressed,' 'Thou by whom pray
ers (words) are readily received.' He is called the' father of 
the worlds" 'Bhuvanasya Pi/ara",,' § VI. 49.10, and the ~jk 
story of His becoming the Father of the fatherless Maruts 
can be recalled in many a Pura1)ic story, local legend. and 
common folklore~ 

He is referred to in the text Uanler ichchanli II -(VIII. 6'-3). 
His form as described in the ~ig Veda is almost the same as 
the Image of later days. He is called the Kapardin, with 
'spirally braided hair.' He is of' Hira1)ya t 'golden formed' 
and 'brilliant like the sun,' and • shilling ]ike gold' I Yabsukra 

.~~~:~: 

t ~ ~~ ~ m~~qi('l 8:4)Q1f!fi',il+il , 

+ c4rr.t Q ~AlI!d 6N~';P-P:P!'fd~-T' III "Il I 
-~igt l Ashtaka, I f.tIaQ4ala, 16 AnuvAka. 

§ ~ .. ~jqa~~lflt;S(ij~ , 

14o ~!CqJl ~u3ii1'lt1~9;~qer.fitii(itrna: I' 
-J.Ug, .. Ashtaka, 6 MaWa1'!J4 Anuvika. 
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iva Saryo hirafJyam ivarocbah' (1-43-5.) And in ~Ig V~da, X. 
136-1 to 7. He IS the 'long-haired being who sllstains the fire, 
water and the two worlds; who is, to the view, the entire sky; 
and who is called this 'Light.' He is Wznd-clad (naked) and 
drinks Visha (water or poison) and a M uni is identified with 
Rudra in this aspect. 

Rudra is derived by Sayana from the roots, Rut dravayita,* 
meaning 'he who drives a wa y sorrow.' And consistent with 
this derivation. Rudra is called in the r~lg Veda.it~elf, as the 
• bountiful' and the 'Healer' possessed of various remedies 
(the Jatpr Vaidyand.th) , benign' and' gracious. r And the term 

Siva clearly appears in the following text of" the ~jg Veda 
(X. 92-9): U StOman va adya Rudraya btkvasc kshyad-viraya 
nama~a didishtana yebhlQ SiV.:LJ:t t svavan evayavabhir dival} 
Sikshati svaya;al:t nikamabhilJ " 

(With reverence present your Hymn to-day to the mighty 
Rudra, the ruler of beroes, (and to the Maruts) those rapId and 
ardent deitIes with whom the gracious (Siv~l:t) and opulent 
(Rudra) who derives his renown from himself, protects us from 
the sky.) 

If the Gods, Indra, etc., personified individually the diffe
rent powers of nature, in the suprclne Personality of Rudra 
will be found combined all these different powers. He is iii 

thunderer and storm-God, the fa ther of the Maruts. He is 
Agni. He is Vayu. He is VaruQa. He is Sonia. He is the 
Sun and Moon. We have the high authority of Sayana that 
SOma means Sa-Uma. He deduces the story of Tripuradahana 

I-

11 ~:~:",~~a'li!4ijtrl4':~: tj~(t9;ilfa{if.):: ~: Q(liifd(Ul1{ 1 
...:;, " 

-Vayu-Samhiti, I. Chap. 28, vv. 35~36, (BOOlbay Ed.) 
Srikailtba says in tha Bhashya ! 

eei (~a~1 q~ 1~('tIi4 ~ t:u.iilQt , 
Haradatta says: 

~~"qq;a ... 'F4(!« , 
t t sayanB in his great Bhishya takes Sival) as a noun and Dot as 

au adjective 81 traoslated by most oriental Scholars. 
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and Vishapana from two texts in the B,ig V~da. We have in 
the Big Veda also the germ of the later Hindu Cosmology, in 
the famous Nasadasaya suktam; and this is also the central 
text of Siva Sakti worship. 

" In the beginning there WdS neither sat nor asa t ; 
Then there was neither sky nor atmosphere above. 
What then enshrouded all this teeming universe? 
In the receptacle of what, \vas it contained? 
Was it enveloped in the gulf profound of water? 
Then-W-as there neither death nor immortality; 
Then there was neither day, nor night, nor light, 
Nor darkness, only the Existent One breathed without 

breat~ self-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, (Ichcba-sakti) the 

primal germ, 
Productive, whIch, the Wise profoundly searching say. 
Is the first subtle bond, connecting Sat with Asat." 

In the ~g Veda also, we find the famous text which is 
repeated in the Atharva V~da and subsequently in the Sveta-
5vatara Upanishat and also in the Ka~ha and Muuc)aka 
Upanishats, and which forms the chief stronghold of Indian 

• Theism against Idealism. u l~wo 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 ~rhe Oile 
without a second. 
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u Pa~unam Sarnla asi sarma yaJamanasya sarma me yacha 
Eka Eva Rudro Na Dvitiyuya Tastltc Akhustlze I~udra 

Pasu/; Tam /ushasva. Esha t~ Rudra Bhagal) Sana Svasra 
Ambikllya tam Jushasva Bheshajam Gave &6 ... svaya Purushaya 
Bheshajam." I'his text is repeated in the Sveta§vatara Upani
shat and is the onginal of the famous text in the Chhandogya 
Upanishat 'Ekamevadvitiyam Brahma'. Nadvltiyam is more 
ancient form than AdVltiyam or Advaitam. And we know 
this is the central text of the Advaita philosophy. , ~n this v~dat 
His supreme Majesty is fully developed, and He is expressly 
caned Siva hy name • Siva nama;i' (Yaj. S. 3-63) and the 
famous mantra, the Pauc!lakslzara, is said to be placed in the , 
very heart of the three Vedas (the name occurs in Tait. S. IV. 
5, 1-4' "nal1'lah sanzblzavc elta ,nayobave cha uamah Sankarl1ya 
cha mayiskardya elta N AMAHSIV l\ Y A cha SivatariJ),a cha "). 
And the famous Satarudriyam which is praised In the Upani
shats and in the Mahabharat forms also the central portion of 
this central V ~da. And this is a descri ption of God as the alJ, 
the all in all, and transcending all, • Vi~ vadevo, Vi; vasvarupo, 
Visvadhiko'; and anybody can sec that the famous passage in 
the GUa in chapters 10 and I I merely parodies this other 
pa~sage and these two chapters are respectively called V,bhul, 
Vislira Yoga and V1sva,-upa SandarSal'lQ Yoga which is 
exactly the character of the Satarudriya. The Yogi w~o has 
reached the highest state U Sees all in God and God in all." In 
the Satarudriya and in the whole Veda, Rudra is called Siva. 
Sailkara, Sambhu, I~ana, lia, Bhagavan, Bhava, Sarva, Ugra, 
SOma, Pa~upati, Nilagr~va, Girisa, Mahadeva and Mahesvara. 

The word' Pura '. in the Upanishat technica1Jy mean I 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. 

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

• S\,fioaefitq idlf .. it!I: I -KaivalyOpanisbat. 

"qlRg(~"'~~lIaillli: I -Sveta Upanishat Chap. 3. 
4 
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and the Ganga destroyed the three cities. 1~he three Pura are 
the result of the three mala; who knows what happened after 
(pa~atchaya) ? H_ Tirunlantiram. 

The story of Tripurasanlhara is much nlore fully set fortb 
in the Yajur Veda (6th KalJ.Qa, 2nd Pra:;na, 3rd Anuvaka and 
12th Mantra). 

Mahapuram Jayantiti ta is/nun Sal1zas Kur'l/a to gnutn: 
an£kan SOJ1zall Salyallt Vis/nun TC}a1ZQln the bruvatt ka Jil1~al1" 
as£sha/,ta ljudra it, aleruvan rudro vat Kruyrt; Sonlya twiJ'~ 
sohravit Varam Vrtna altam eva PaSUllallZ Adhtpatirasa,tili 
taslnat rudrab Pastt1tiim acjltz"pa/1sh/alll rudrova Srijat Sattsra 
Puro blzitva eblry'l : lokebhys Surall praltudata. 

Ie l'here 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 slege. (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 n1ade an arrow composed of Agni 
as (the bot tOlTI hil t) Soma as (the Ini d dIe) i ron and VishQ. U as 
(the top) and declared (consulted) who will discharge it. and 
determined Rudra, (was) able: He (the Rudra) said the boon 
was oJade over, I am the Lord of Pa~us (both the two-looted 
and four-footed) ; So Rudla the Lord of Pa!;us discharged it, 
broke up these three cities, and blew thenl up all from thcie 
worlds." .. 

• It is clear from the Yajur Vi:da that there is a closer link between 
the Lord's aspect as Tripurasamhara. as tfle burner of the three CIties, 
and If is other aspect as P~upati. the Lord of the PaS us. In (act it is 
from the Lord's aspect as Tnpurasamhara. ~e come to know of His 
other aspect as Pa:;upati. 'The whole story of Tripurasamhara, with the 
earth becoming a chariot, the Sun and Moon forming its wheels, the 
four V tdas becolning its horses, the }(sht:traJda Brahma Its driver. the 
VishQu, Agni and SOma beconlillg the portioDb of the arrow held in 
the hands of the Lord etc t IS on the face of It ~ynlbohc. Tlfat 
this story i& ~ymbolic Call be further gleaned from an earlIer portion 
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The importance of this lies in the fact that in the chief 
festival in each telnple, called the BrahlTIotsava, the important 
event is the car-feast in \vhich the charioteer is the four-headed 
BrahD1J.. recalling and representing this old old story referred 
to in the ~ig Veda and YaJur Veda. 

The Yajur Veda is the Central Veda and is a most im
portant one and as such JTIore than ninety per cent of the 
Brahmins of to-day are YaJur Vedies. The occurrence of the 
words Pati, Pa~u and Pasam should be noted as their signi-

• t 
ficance will be referred to later on. 

ol the \:-aJus-~amhita.. The following texts occur in the 5th Ka\l4a 
of the YaJuraVcda: ~ 

~sU~lC(qllt{fR": ffil[~: '(1(01:11: ~FfT;t f(R~, ~T, etc., t{(!~:~: 
""'P'!!'9~~ ....::::........ - -. ~..:::.. ....... Hal(1: ard~Jg(1 ~ n ~~{U)' ;J'f: Cfi(li'llUd ~~: tin: f.JTff: ~S .. 
":Io.~..... c::..... ....~...... .... ~-otH.'+ii1 fli\qi(qc:e(UliUi:ifi(liit , ll't1t!S\q~: (1c:~ffi:3t~y·U@ , (1--~~drr~"'2"~:~~~I"I'II'!f--<6-" 

\:ur.,.,; eRrf4 I tffl~ 3'flua:~: (I({ c.rro: ~~ ff ~ ~ m:~~di(ur;pr. 
..... ~ .:::. ,...,. .... ~ ~... -....... 

4(liii t ltt1tl~3QI(\ffl: t1(C(I(f: ~1S!d(1t'i (1 ~~~ffi(Uf ;:rq: 6fI(1I'i. 

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 Tune, 

...., ~ ~ • ~~""Tr:r...... ~ ~:t' nt-:.~ 
ll'(l!i(1 a{ffi"'l ~ "'11""''"1.:l llrt)\II~Jijr ~~q~1 (1fq~a:It(rt'~I~~ I 

(Yajus, KaQQa 5). In the Kam.aparva, Ivlahd.bharata, we are expressly 
told that, that Tinle is represented by the Bow of the Tnpuraghna. 

f!(i~s4ikgar: ~ ~cqTij~~: I 
And what is Eternity 1 It is that which transcends the penods of past, 
future and present. 

ij~:ql::qRstSfik~Tffia oi(JOQltf\I«((~ t 
lieoce the same Bow is described as OMKARA fltiC4'~3ijefil( ~:nfet((JGtit· 
r{(4R: The Supreme God made a bow of Omkara and a string of Sivitri. 

As to what the grant of boon means, the following text makes it clear : 

f~H ~itq,'rl~ q ~tiqg?1 fill:q , 
~ (" r ..... :::.,. 

t«d(~lqr;:qv ~~-m:-1 (I 

.. 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,lny playing with you regarding the grant of boon." It i& like a Father 
playing with his children requiring them to say u call me father". It is 
the acknowl~ment 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 ner-
• 

formance of sacrifices. This was continued In the U pani~bat 
period and the Brahmanas elaborated the Rituals But at the . 
same tilne, the worship of the many Gods wa~ being given up 
in favour of the one God, and the efficacy of sacrifices In general 
was being doubted, and a more spiritual form of worship was 
being 5ubstlt uted in its place, and the first departure IS 

noted in th,e btory given In the Kena Upanishat. 

KENA UPANISHAT 

,. Brahman obtaIned the victory for the Devas 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 Ydksba is this?' They said to Agni (fire): '0 jatavedas, 
find out what sprIte this is.' 'Yes,' he said. He ran towards 
it, and Brahman said to hIm: 'Who a re you?' He replied: 
, I am Agnl, I ,-1m Jatavedas.' Brahman said: 'What power 
is in YOlt?' Agni replied: I I could b urn all wha tever there is 
on earth! Brahman put a straw before him, saying. • Burn 
this. f 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) . 
'0 Vayu, find out what sprite this is: 'Yes,' he said. He ran 
towards it, and Brahman said to him: 'Who are you?' He 
replied. I I am Vayu, I am Matarisvan.' Brahman said: 'What 
power is in you?' Vayu replied: 'I could take up all what
ever there is on earth.' Brahman ·put a straw before 111m, 

:-.... 

saying: '1'ake it up.' He went towards it wi th a 11 his mi ght, 
but he could not take it up. Then h6 returned thence and 
said: 'I could not find out \vhat sprite this is.' Then they 
said to lndra; • 0 Bhagavan, find out what sprite thIS is.' 
He went towards it, but It disappeared from before hlm. , 

1"hen in the same Aka;, ether, he came to,vards :l \vonfan, 
highly' adorned: it was Ulna, th,-~ daughter of l-iul1uvat. lit:. 

36 
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said to her: a Who is that 5prite?' She replied: 'It is 
Brahman. It is through the victory of Brahman that you 
have thus become gredt.' r\fter that he kne\-v that it was 
Brahman." 

This is a further step than the pUbition in the ~ig Veda 
where the Ekam Sat or Rudra Pasupati is identified in a 
manner with all the Gods. Here, he is not Indrd or Varu1)a, 
Vayu or Agni. He cannot be conlprehended of the Gods, though 
He is before them, and it was left to U,nil J laulf,av~tz to pOint 
out the Supreme Brahman, as her consort. l~hl:' btory is 
frequently repeated in the Purat:ta~ * and the person of Rudra-
Siva is introduced as Uma's Lord. • 

This is called the Brahami U panl5ha t, and it introd uces the 
grand thought II he by whom Brahman i~ not thought, by him 
it is thought, he by whom it is thought. knows it not.~' 

This departure from the old polity of the V ~dd.S to the 
worship of the One Supreme Brahman, Uma's Lord, will be 
found iUustrated further in the PuraT)as by the stories of the 
Daksha's sacrifice and the Darukavana B.ishis. Daksha, son of 
Brahma (Sabda Brahma or Vedas), simply means sacrifice and 
Dikshiyat).i meant the spirit of sacrifice. And so long as this 
spirit of sacrifice was devoted to the One Supreme Brahman, 
Siva, it was beneficial. But once this 5,dcrifice was divorced 
from the worship of the One Supreme Brahman, represented 
in the person of Siva, the consort of Dakshaya]Ji, as Daksha 
tried to do, then this sacrifice was of no avail. \\-'hen the spirit 
of sacrifice was divorced from the word, then DakshayaQi died 
and was reborn as Urna Hainlavati, the bearer of Brahma Jiiana 

~ 

and was reunited to Si va. 1'his reunIon or rebirth of the old 
Jnana is what is celebrated in every temple, in the important 
feast of Tirukkalya"a, and is figured in the oldest sculptures in 
the EJephanta and EBara cave-temples. In the Darukavana 
story, the V~dic sacrifice was also divorced from the worship 
of(tbe One Supreme Brahman. l'he Vedas represented the 

t h 

• Vide Yayu. Sa",hiia II Chap. 3 and 5ut(J Sam/I,ta. 
I • 
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Sabda Brahman, and the ~Ishis 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 (LCn-ArI.D6lDft') was found in no 
way to reach God. 

The Svetasvatara U panlshat, 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 )"6ga, neither Dvaita nor 
Advaita, as ordinarily understood. Hence, Oriental Scholars 
like Monier Williams, Professor Macdonn€l and Garbe regard 
this U panlshat !.'as the oldest representative of the ancient 
ectect£c * school of lIindu philosophy. With this hook they 
couple the Bhagavat Gita. 

'rhe hlghe~t Lonception of the one God, 'Eko D~vat is, 
given here \VhlCh, as Max Muller says, corresponds to the con
ception of God in the Christian tneology " He is the one God 
hidden In all belngs, all pervading, the Antar Atma of all things, 
watching over a)] works, dwel1Jng in all beings, the wItness, 
the perceiver. the only One N irguna." "l-Ie is the eternal and 
infinite, unborn being, partless, actionles~. tranquil, without 
taint, without fault, the highest bridge to immortality.t' 

" He is the causeJess first cause, the all-knower, the all .. 
pervader; the creator, sustalner and liberator of the world, the 
end and aim of all religion, and of all philosophy. He is the 
Isvara of l~varas, Mahe;vara. the God Supreme of Gods, the king 
of kings, the suprenle of the supreme, the J§a of the Uni \'erse~ 
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 nirgUQa; and as 
I have shown elseYlhere, nirgul)a does not mean impersonal, 

, -• Of the eclectic movement comblnlng Sankhya. Yoga and Veddpta 
doctrines, the oldest representative is the Svetasvatara Upauishat, f1\ore 
famous iii. tho Bbagavat Gila (MacdoDDolllli Hutory of S"nslc,lJ Ld. 

P·40 5)· " 
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anu Saguna is not to be translated personal. Nlrgllna sinlply 
means beyond the three GU1)dS, Satva, Rajas, and l~anlas, and 
Sag ul)a means united to these three. I.Jersonality means, as 
Emerson and other Christian writers interpreted, 'pure spirit
ual being,' 'Sat' and God can be personal and NJrguna, 
absol ute. It follows also tha t God cannot be born as I-Ie is not 
united to matter. T'he nleaning of the ~ig \1eda SUkL:l we 
quoted above IS brought out in the following verse " \\'hen 
there was no darkness nor day nor nlgbt nor Sat nor Asat then 
Siva alone existed (Siva Eva Kevalal)) 'That is" the absol ute, 
that ic; the adorable condltion of the Lord. }-'ronl that too had 
come forth the wisdotn of old (J fiana~akti)' ".. After rt'pea ting 
the text about the two birds, this is how it proceeds. "On the 
sanle tree man (Anisa) sits grieving, inlInersed, bewildered by 
his own impotence. But when he sees the other Jsa, contented 
and knows HIS glory, then hIS grief passes away_" t That this 
is thf! highest teachIng of the Rig Veda 15 pointed out in the 
next verse. U He who does not know tha t Indestructible Being 
(Akshara) of the ~lg Veda, that highest Ether (Parama 
Vyomam) wherein all the Gods reside, of \\'hat use is ~jg Vtda 
to biln? Those nn)y ,vho kno\v 1t rest contented.":t l~be other
ness of God (Anyata) referred to in the ~ig Veda Mantra is 
brought out fully also in the following verses. U Aye, that 
one unborn (Aja-')oul) c;}eeps in the arrrJS of one unborn (nature 
Pradhana) enjoying (her of nature, red, white and black), who 
brings forth multitudinous progeny like herself. But when 
her. charms have been enjoyed, he (soul) quits her (prakriti) 
side (for) the unborn other, (Anyata) (Lord)." 
-------------------( ----------------~------

• l«fH"ttt"~l!flifOfSt: "ijWifJ~nr~)~Q)eri,qes; I 

~eI(tt~g~'{aQ mn;:r(1~k!llfklr9}'olT II (Svtta.) 
III 

~ ijql1im~,"A+nl,s;ftWtll~~~rr: , 
!t~1,Qift;ll~~'~I"EC1 qf~qiffl:ft(1~n~~ n (Sveta 4-7) 

t *<f4ISVt'liqeq,'fi{. _~A~: , 
4~~(~t,"Wifa If (t1ft!i~~MR1a- If 

-(RIg V~da 2Dd Ashtaka, 3rd Adbyiya) 
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" In the imperishable, and Infinite lllghest Bralllnan, \vhrre
in the two, Vldya, (ViJnana-l\tma) and AVldya are hldden, the 
one t Avidya, perishes; the other Vldyd., is Imnlorlal; but 11e 
who controls both Vidya and Avidya, IS another (~'\nyata)." * 
And in tHe subsequent verses, this another I., clLarl Y pOinted 
out to be the "only one God, without a second, the ruler of all, 
the generator of all dl1d the supporter (ripener) of all" T'his 
forn1s the subject of discus~ion in the hands of Badarayana 
in 1. ii, 2 I. And the fd.nlOUS pdssdge In Brihadaranyaka is 
referred to~ ft He wbo d wells In Atrnd. (ViJfiana) J.nd differellt 
fro11z Alma, whom the i\.tnla does not know, \vhose body Alma 
is and who pulls (rules) r\tma within, He is lhy Atma, the 
puller within, tl~e imnlortdl " (III. 7, 22) 

(3) The Supreme MaI}tra of the V ~da or the Sabda 
Brahm~ is the PraQava or Omkard It i~ ordinarIly known that 
Om is a compound of the three letters At U, and M, and that 
they represent the deities Brahma, VIshlJu, and Rudra. What 
1S not known is that there is a fourth part of this § Omkara 
called its Ardha Matra 50und, this is called the Chaturtam or 
Turiyam, and represents the supreme Brahman or Siva. ThIS 
is brought out in several of the Upanishat5 and In the follow-

v. v 

ing verses it is coupled with Sivam and Sambhu 

"Sivam Santam Advditam Chaturlam Manyaute". 
-(ManQukya.) 

" DhyayetH;anam pradhyaYltavyalTI, Sarvamidam, Brahma 
Visht).u Rudr~ndrasthe, Samprasuyante, SarvaQi chendriyaoi 
Sahabhutaib, Nakarat:tam Kara1)anam Dhata Dhya:ta; Kara-
--~-- --------~---- -------------

• (3f~jf~r.Re~~ f€JiUrs~~ .. 
~~~iQl~'a~~T f.:l~ls~~~~aR~ II (Sveta 5-1). 

§ ~'!4B14ff~{~~ ql'5tl~1tf@~~ I 

~~1i!41(+tfi{ ~~'I(=34l4' II 

., Thus knowing all these things to be denoted by the Tri·mJtras, under· 
stand that Siva, the A.tman of all, is denoted by the Ardha·matra," (Vayu .. 

• SamhitillV Chap. 1, vide also Chap. 27 of Vayu .. Samhlta. II in the 
Mahilmga priJarbhavadhyaya.) 



"" THE ~AIVA RELIGION. 

nantu Dheyeya~ Sar\·ai~varya sampannat) Sarv~~varab Sam
bhuraka~a MadhyC' Siva eke) Dhyayat Sivankara Sarvam 
Anyat Parityaja.-(Atharva Sikha). 

The more popular Hymn in the Mahimnastotra addressed 
to Siva brings out this idea. u rfhe mystical and imnlutable one 
which, beIng conlposed of the three letters 'A', 'U', 'M', signify 
successively the three V~das, the three states of LIfe (Jagra, 
Svapna and Sushupti). the three \vorlds (earth, heaven and 
hell), the three Gods (Brahma, Visht)u and Rudr~'fand which 
by its ardha-matra is indicative of thy Fourth office, as Para
mcsvara," 

(4) * 1~he Supreme Upasana of the U~anlshat is the 
Dahara Upasana in the Hr£d pU~1(!arikat in the akas. Vyoma 
Paramalaya. ') he Yogi has to think of the Supreme Brahnlan 
in the cave of the heart, In the midst of the Chidakisa. The 
Taittiriya U panishat speaks of this Brahman as of the form of 
KrishlJ.a Plngala. This KrishlJ.a Phigala t is identified as Uma
sahaya or Parvati Parame~vara. in several of ~he Upanishats. 

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

(5) When the polity of the sacrifice was given up in favour 
of the worshl p of this J yoti r Linga, and the Symbolism of 
the sacrificIal ground was invested \vith 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 

• ifI$s(I=tnI~(1"tlI1!qlq~lcQ~~~'1'lrrtqf.( II 
(-I st Ash taka, J st Mawa1a, 

8th Anuv.dm I Repeated in Mahopanishat.) 

t aNf.:rl'fiijq.rrf ~~'l('}i{es~n$l t 

~~J( ~4!!"tQJlfqt~ " 
:flalf with locks of long hair (female) half without dress (Digambara male) 
half wjtb garJand of bones (male) and other half wjth garland of the 
Ni\otpala C£emale)-sucb a form of balf male aDd female is called 
Krisb~pi1\ga}a-Bbavish,at Purll)a, 
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same mantras, as pointed out by Svami \'ivekananda,. In his 
famous address before the Chitago parliament of Religions, used 
in the old saC! ificial worship. into the new system of WOI ship, 
and the offer of the self ~s a sacrificial oblation was made IlJ the 
place of animal sacrifice The Pasu was the anImal in man and 
when it was offered as sacrifice in J nana Agni, it became the 
Nandi or Siva. 

PURA~AS. 

The PLJranas are the earliest interpreters of the Veda and 
tbe Upanishats. Whole passages from the Up.lnishats are 
quoted and explained. "[he princIples are illustrated by stories 
and parables, a~ the \' edlC stones 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. 'rhese stories are the 
Daksha sacrifice, the churning of the milky ocean, and Tripura 
Sambara, Durga Pl1ja etc. The Lhiga Purana specially deals 
with the birth of the J yotir Linga. The largest nun1ber 
of Pura1)as are Sai vai tet and the oldest of them is the Vayu 
or Siva PuraJ)a, as pointed out by Wilson. The Chhandogya 
Upanishat traces the wisdom of old from Skauda Sanatkumara 
(ftq(1~I(~~~~~'l. e"'~iil(~!J ~~\~l:q~-ct~~,~~-Chand. 
26th KaQ~a,) and Skanda PuraQa accordingly deals with the 
same subject. The U ttara portions of some of the puraQas are 
clearly later interpolations showing the rise of new sects and 
faiths . 

• II The Tantras as we have said repreAent Vedic rituals in a mani
fold form, and before anyone jumps to the most absurd conclusions 
about them, I will advise him to read the TantriiS in connexioD with the 
Brihmal)aS, especially the adhvarya port~on. And most of the l\{aqtras 
used in the Tagtras will be found taken verbatim from these BrahmaJJ8s. 
As to their influence, apart from the Srauta and Smarts. rituals, all 
other forms of ritual observed {rom the Himalayas to the Comorin hs.ve 

1\ 

been takeu from the Tap.tras and they direct the worship of the Siktas, 
Saivas and Vaish~avas alike." 
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ITIHASA. 

l"'he only wor~hir universal ~n the days of Mahabharata 
.... ..... 

was that of Siva and Si v cl l-in ga, and we refer to the stories of 
Krlshna's and ArJunats T'a pas, dnd the discussion between A~va
tthamd and '7ya~a Most of the temples mentioned In the 
ArdtJya Parva are tCJ11ples derlicated to Siva. 

MAHABHARATA 

Oriental Schol,lrs point out thd t the sup~lor castes in the , 

days of l\lahabhardta were follo,vlng the worship·of Siva, and 
we quote the followIng passage frorn Anu~asana Pdrva, which 
explains at the same time Rudra's dIfferent aspects, the benefic
ient and dpparently terrible forms, as the Crt.ator, Protector, 
and Destroyer 

Lord Kri~hna says ., Large drnlf'd Yudhishtira, under
stand from me the greatness of thE; glorious, 1Hultt/o rl1Z , many
nan1ed Rudra 1'hey call Mahadeva, Agni, l~ana, Mahe~vara, ... 
one-eyed, Tryanl baka, the Ulll7.JCrsal-!ornzcd and Si va Brah-
lnans versed tJl the Veda kno\v two bodies of thlS God, one 
awful, one duspicious, and these t\\TO bodIes have again many 
forms. The dire and awful body j:, fire, lightning, the sun; the 
auspicious and beautiful body is virtue, water and the 1110on. 

The I-lalf of HIS essence is fire and the other half IS caBed the 
moon. The one which 1~ tIis auspicious body practises chastity, 
while the other \vhirh i~ His most dreadful body, destroys the 
world From His being Lord and Great, He js called Md.h~s
vara~ Since He consumes, since He is fiery, fierce, glorIous, an 
eater of flesh, blood and marrow, He 15 called Rudra. As He is 
the greatest of the Gods, as His domain is wide --and as I-Ie pre
serves the vast Universe, He is called Mahadeva. f"rom His 
smoky colour He is; called Dhurjati. SInce He constantly 
prospers all men in all their acts seeking their welfare (Siva), . ~ 

He is therefore called 51 va " 

• 
· And it Cdn be shown that the picture of God as the fier('e 

and the terrible is not altogether an un-Christian idea. 'fhe fol-
lftwing para~, we cull from a book cdlled ~'The )\"oodlands In , 
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Europe" intended for Christian Readers and we could not pro
duce better arguluents for the truth of our conception of the ... 
Supreme Siva, the Destroyer, and the Creatur and the Pre-
server (vide p. 6, StvQjliiillabodllam, English ECllllon.) 

"And how about the dead leaves which season after season -
strew the ground beneath the trees? Is their work done because 
when their bnght sunlmer bfe is over, they lie softly down to 

""~e'5t under the wintry boughs? ]s it only death and nothin g 
beyopd? ija~, il it IS death, it IS death giving place to lIfe. 
Let u:, cdIl It rather change, progress, transformatlon. It must 
oe progress \vhen the last year's leaves make the soil for the 
next year's fluwfrs, and in so doing serve a set purpose and 
fulfil d. given mi5sion It lHUSt be trans/orntattoll whel1 one thing 
passrs info another, and znstead of being an'nihilated, beg.',s 
life agru'u in a new shape and J'or In 

"It i~ Interesting to relne111ber that the same snow which 
\vcighs down and breaks those fir branches is the nursing 
tl10ther of the flowers. Softly it comes down upon theJiny 
seeds and the tender buds and covers them up lovingly, so 
that froln all the stern vigour of the world without, they are 

safely sheltered. Thus they are gettIng forward, as it were, 
d.nd life lS already swelling within them. So that when the sun 
~hines and the snow n1el ts, they are ready to burst forth with a 
Td.pldity· whIch seems almost miraculous. 

u It ~s not lite only jorce gifted w,';th both preservIng and des
troy"'g power, accordtng to the aspect in wluch we v'iew it. The 
fire refine~ and purifies but it also destroys, and the same 
water which rushes down in the cataract 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 In those higher things of which nature is but 
the type and sbado\v, the same grand truth holds good, 
and fron1 our Bible!) '~e learn that the COliS tttJt iltg fire and tile 
love el'at p(t$seth kllo~"tcdtc aye tu'~ differcnt sides of the SCl:tf~' 

37 
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God Just a1ld yet 'Incrc./ul, that 'Wtll by no I1ZCal'lS clear the gUIlty, 
yet showiltg mercy Ullto thousands .!' 

BadarayaQa also touches upon this subject in I. iii. 40 and 
we quote below the Parvapaksha and Siddhanta views on this 
question from the comlnentary of SrikalJtha. 

U Because of trelnbling (1. lli. 40). 
'I In the KathavalHs, in the section trea tlng of the thumb

sIzed purusha, it is said as foHows · 

'Whatever there IS, the whole world when given forth 
(froTh the Brahman) trembles in the breath. (It is) a great 
terror, the thunderbolts uplIfted, those who know it become 
inlu~ortal' (Cit. 6, 2) ," 

U Here a doubt arises as to whether the cause of trembling 
is the Param~svara or some other being 

U (Purvapdksha) :-Hcrc tbe Srutl spcdks of the trenlbhng 
of th~ whole universe by fear caused by the entIty denoted by 
the word breath. It is not right to say that the Param~;
vara, who is so sweet-natured as to dfford 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 is the 
cause of trembltng. Or it is the vital air WhICh is the cause 
of trern bling because the word breath occurs here. Since the 
vital aIr causes the motion of the body, this whole world which 
is the body, as it were, moves on accou n t of the vi tal air. 
Then we can explain the pdssage, 'whatever there is, the 
whole world, when given forth (froln the Brahman) trembles 
in the hreath.' 1~hen we can also explain the statement that 
it is a great terror, the thunderbolt uplifted, Inasmuch 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 . ... . 
fol1owlng Srutl says: 

{ 

• Air is everything itself and the air is all things together. 
J-le \vho knows this conquers death' (Hrl Up 5. 3.2). 

\ 
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"(Siddhanta) : I\S agaJn~t the foregoing, we say that Para
m~svara himself is the cause uf the trenlbbng It is possible 
that as the Ruler, Paramesvara is the cause of trembling of 
the whole Universe and by the fear of l-hs command, all of us 
abstain from prohibited actIons and engage in the prescnbed 
duties and it is by the fear of the command that Vayu and 
others perfornl their respecti ve duties as may be learned from 
such passages a~ the following: 

'By fea ... (if Him, Vayu (the wind) blows' (I'ait. 14. 2.8). 

U Though gracious in appearancp, Paranle§vara becdPnes 
awful as the Rulet of all. Hence the Sruti 

'Hence the K'ing's face has to be awful' (T'alt I3ra, 3.8.23) 

U Wherefore as the master, lsvara hilnself IS the ca use of 
the trembling of the whole Lfniverse n 

TEe GiTA 

The Bhagavat GUa epltonlJSeS the phllosophy of the 
Sv~tasvatara U parll"hat. Oriental scholars hnk both together 
as expoundIng an eclectic school of HIndu Philosophy. In it, 
the words Is vara, lsa, Mdhef; vara, Par arne; vara, are used and 
In the Uttara Gita *, the word Siva is used not to denote the 
lower Brahman but the Suprelne Brahman. 

THE RAMAYANA. 

In the Ramayana, Rudra's position as the Lord of sacri
fices is affirmed in spite of sOlne dissentients, showing the nse 

... ... 
of new faIths. The worship of Siva and Siva-Liilga \vas 
-------- -y.- -- - -~-----~---. * In the Anu GUa, Sri Knshna was askea by Arluna to telllllmthe Knowledge 

x ,,- I: 

of Brahm as was gIven before-dunng the war ;:,n Krishna replied. ~ 
~..... I: ..... ..........r ~ r ..... ..... 

qlllff1il~OI Q~"!1~Ir1r,~CNdri4~~ ~mJlfTQ:f~I"(f '~~«f TT'~""tal'7l1·~.q~,,,~or""'lrqrn'",,~1 I 

I dId exhaust all ways of knowing the Brdhman 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 13 that of Guru to disciple. l{Cgfjq~~I,lq~ ~liiQrij~liif. In the 

Uttara Glta, the Lord is certainly styled as the fourth: ~~." 
~r;pfi{(qqt(. 
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Uni\'~rsal as shown by the establishment of the telnpl~ at 
Ralnp~varam. 

THE SUTRAS. 

All the Sutrakaras r fC'ognlse lsvara as the Suprenlc God and 
Purusha. Sri NilakaDtha's Bhashyam· on the Bralll11a SlUI8S 

is the earliest cornmentary no\v extant; as such It is entitlrd to 
the greatest weight and will be found to be the most arcurate and 
reliable interpreter of the Vedar)ta Satras, and Sri Nildkantha 

... 
is the accepted aut hori t y by the Sou thern Sai va Scluol 

"!t is now proved by Tlllbaut and aomJtted by Max Muller 
that the interpretation of Sankara 1S not COl recto Says I)octor 
Thil)aut 

II 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 acknO'N

ledge the distinction of Brahman and lsvara 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 
materIal world does not owe its existence to any principle 
independent from the Lord, like the Pradhana of the Sailkhyas ; 
tlae world is nothing but a manift$tation of the Lord's won-

1"derful power and hence is unsubstantial (Asat) jf we take the 
term substance (Sat) in its strict sense. And again every .. 
thing material (Achit) is immeasurably inferior in nature to the 

I 

highest spiritual principle from which it has emanated and 
which it no\\' hides from the individ ual Sou]. But neitber 
unsubstantiality nor I~inferiority of the kind mentioned consti
tutes unreality In the sense In 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, 'JIDd 

i -----~.-'-
, • Euglis\2 Translation publlsbed m vols. I to VII SUUhinM DJ/tW. 
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disappearing Just a~ the inlagllled sn:1kerloes a~soon ac; the 
light of true knowl~dge hds I'i~en But 111l~ is eel tdiniy not tlte 
impression left on the lninrl by a cO'l1prehen51v(' I C\ i~\\' of the 
U panlshats which dwel1~ on t heIr general scope, d nd doC's not 
confine itself to the undue urgIng of \vhat mdY h(' lInphcd in 
sOlne detached paSSd ge~ &c )' 

Says Profec;;sor Md.x I\luller H1 hIS Life of Ramakrishrta 
Parama Hamsa. 'It IS dJffi(·ult to 5ay whIch of the two s('hool~ 
was the Tflore ancient anrl I am bound to ackno\\'ledg~ after 
Professor Tbibaut's lurnIIJOUS expo~ltjoll that \rl~l~Uid\'~\Ita 

interpretation IS more In keepIng \"Ith the Sl1tras of Badal a-
ya1)a." .. 

~ ~ 

Sri Nilakanthd Slvacharyct III hi'" Bha~h)a quotes, with 
approva], this neautlful text frorn the lJpal1J'ihats "Apivaya5 

... 
cha QQalab Slva 1 tl vachanl \'acl~t t~na saha samvddet, t~na 
saha san1vasel, tena saha bhufiJit 11 * whIch means "-" A cha1}
dala though a person I~, if he lttters the name Siva, converse 
with hitn, live "'"ith hiJn, dIne \\llth hIm ". 

.... 

"Wherefore the whole universe IS cI1so111ed by Siva If 
any embodIed being what~oever 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, ktndness to all. affording 
shelter to all, this they hold as the worshippIng of Siva:' 

During the BuddhIst and Jalna period, it was Saivalsm 
that was able to rise above the onslaught of these two creeds 
and vanquish them. The rise of the great Acharyas, St. Juana
Sambandar f St Appart St Sundarar and St. MaJ)ikka vaf;agar 
was in this penod. By tbe Ll()se of the nInth century, both 

Buddhism and Jainism had hecoine inert ,-\ nd dead 
• The next few centUrIes sclw"the rise of the great teachers 

Sri Sat'lkara, Sri Ralnanuja and Sri Madhvacharya. Following 
them close, came' the grea t Santana Acharyas, St. Meyk8.nQdIl t 

• 
• .. fqqlf4ilfUC'ctS~ ~~en-~ ~ ail ijit ~~ ~ ~ Wi6ct ~ 6t ~. 

~ Tb4l autho~ of SUIQ.jTUi"abCldhtJn-t, 
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St. i\rut)ancH,* St Maral-Jnana .. Sambandar and St. Umapati 
"" SlvacharYd r § and olodt..rn Sai vaj~m may be saJd to commence 

froln that tinle. 
v 

We win now begin the study of Modern Saivaism. Its 
form of ritua,1islTI and philosophy is detern1ined In the South 
b}' the Agdlnd~ or T'antrLlS, 28 in nunlber, from Kamika to 
Vatula, called the DclkshiQa or RIght-handed, and the differ
ent tcnlples In Southern India follo\v the rules prescribed in 
one Aganla or another, though there are still SOIll'e temples 
like the one at (~hir1::tmbaran] where the pure \7 cdic Rituals tare 
follo\ved. This Agama Philosophy has also been grea lly 
developed and syste111atisecl in Tamil by a )}ne of Teachers 
beginning \vith St. TlfulnulJ.r, + St. MeykaQ<:lan, St. AruQandl 
Slvachariy;:tr, St. Maral ... Jnana-Sambapdar and St UnlapLlti 
Sivachanya.r. Both in the rituals and in the philosophy, 
the same olagtras, forms and words dert ved froln the old 
Vedic Times at e used. For instance, the tenlple represents 

.... 
the old YaJiia-sala symboHsjng the human body The Siva 
Llnga,~ (It is due to Svami Vlvekananda to point out that 

this was no Phallic Syn1bol $ and this VIew was reiterated by 
... 

• The authour of S'IVa}Tiana Siddhiyar. 
"" § The author of L~ght of Grace and :'ivaprakiilam. 

t The pUJas done HI the Clndambaram are according to the paddhati 
of Patafijali; who takes the one from Saivagamas and the Mantras from 
the Vedas, 

t The author of Tt '1U111411 ti,,,IWJ . 

.. See the fuH,subject discussed with all the authorities in Sfddha1zta 
Dlieka VoIs. VI and VII . t 

S The Svaml said that the worship of the Siva Lu\ga originated 
from the ftlmous lingam in the Atharva Veda Samhita. sung in praise of 
the Yupastalnbha, the sa.erificial post. In that hymn a description is 
found of the beginningless and endless Stambha or skhamba ~nd it is 
shown that the said ~khamba is put in place of the eternal Brahman. As, 
afterwards, the sacrificial fire, its smoke, ashes and flames, the soma plant 
andtthe ox that used to carry on its back the wood for the Vedic sa~ri. 
lice, gave place to Siva's bOOy, his yellow--matt¢ hair, his blue throat; Ad 
bull, the Yupa.stambha gave place to the Siva LiDgam and was raised to 
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IJr. AnJ.uda K. I(umarasvaml in hlS p ... lpE>l read before the His
torical Congress of Oriental Relig10ns in \vhlch he ~bows 
that it is the least anthropomorpbic of symbols,) takes t~e 
place of Rudra Pasupati and itS form is that of the Pranava* 
and there is the BaJipitha at the entrance to the tenJple vnth 
the Yapastambha t and the Pa;u or animal offered In sacrifice 
in the form of the Bull. Every Brahmotsa va still comlnences 
with a sacrifice, (the blood sacnfice is altogether given up in 
the South IndIan Temple~) and the PaSll, In effigy in cloth, IS 

tied up (0 -the Yo.pastanlbha and after tl~e festival is taken 
down 1'he posltion of the bull or Pasu \\'Ill be found to be on 
the other sIde {God side) of the B.11lpitha and ~tatllbha, and It 
is not called Pasll but Nandi (BlIssful), God. Because, accord-

... 
ing to the phraseology of Sal\'aIslll, the Jiva or sou], once It 
had become freed, IS 110 nlore called Jiva but Siva or Brahn1an 
What had to be offered In sacrIfice was not all animal but the 
J iva, the soul called also the EJaman of the sacnfice, had to 
offer his Jivtavam, his animal part of him~e1f, hIs indivldua1ity 
or Ahankara or AVldya or Ignorance, and the NaivedyalTI in 
all temples IS now interpreted as this Pasutvam, or Pasubho
:lham as it is called. As soon as he enters the temple, he is 
asked to prostrate in front of the Yupastambha. This is his 

the HIgh Devahood of Sri Sankara. In the Atharva Veda Samhita, the 
sacrificial cows are also praised wIth the attnbutes of the Brahman. In 
the Linga Pura~, the same hymn IS expanded 10 the shape of stones 
meant to establish the glory of the great Stambha and superiority of 
Mahadeva. Later on, he says, the explanation of the SIva Ling-am as a 
Phallic emblem began in India in her most thoughtless and degraded 
times . 

.. U The whole Llnga IS the Omkara filled by Nada and Bindu. The 
base is Akara. The KaQ.ta is Makara. and the round form Ukara". 
T 'fUf1UJnti,am. 

t qfd~lI(iit rt,~ ~:@t.f,ra~: , 
~...... ~ .. '" r • 

~:tJT'#il.t !f{f.q.: ~':lII,,",,4Iffi~q'=f1"'E4 11 - AJltdgama. 
The standard pole represents Patio The flag or piece of cloth thlt is 
~i.ag raised to the top represents Pabu and the cord (made of gras~) 

represents Pasa. 
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offer of hi~ sel f as sdcrlfice, and self-sacrifice thus becomes the 
centre of I-lindu and Saivaite PhJ)osophy, on which the \vhole 
proces~ of !;a1vation deppnds 'This j~ the ArpalJa or SivarpaJ)a 
referred to in Verse 57, Chap. IS of Gita. 

The philosophy J.]so retaIns tee old Janguage for Its 
techniccll terms Wherea~ the newer systems have such techni
cal tenns as t ChIt, ,\chit, l~vara,' ·Jagat, Jiva, and Para,' the 

... 
S .. tiva-Siddhanta technical tenns to denote these Padarthas or 
categorIes dfe PdtJ (God), Pa~u (soul), and Pasa

lt 
(~ondage) ~ 

~I In the hymn to the unknown God in the tenth l\laJ}Qala of the RIg 
VcciJ., Goo IS ternled the Pab-which nleans Protector or ~aviour coming 
from the root Pa, to Plotect. It stnct1y corresponds to. the English term 
ProvIdence. Even the tcrnl }f:a or Isvara whIch sImply nleans Ruler, 
does nut bung out the Inner Narure of the Lord WhlCh 15 Love. VIde 

also the Brahnla Satra text Q'''llff(~J~: because of the term PatJ and ... 
other~ Pasu, tiS Srtkantha YOgI explains, involve~ bondage In Pasa-
(C qr~~rr q?llrqCll~~IHd "and Pasa in its root lnean1ug slmp]y means 
II that whIch binds n. It 1l1eanS a noose or a lord only in Its extended 
meaning of inlagery. A nlan bound to a pole by means of cords, his 
hands and feet, neck and back being tIed to It, can have no hberty 
and he is saId to undergo palfl. Pa.;a therefore does not sImply mean 
" bmltation" but is limItation whit h Involves pa1n or pain to the core. 
l'"he Agamas explaIn the noose or a cord held in one of the ten hands 

of Sadasiva's form ab qT~,"l71f::t(iqii and ((,,~ .ff¥i" . 
..... 

In Satvalsm the soul Ib 5y1l1boh~d a~ a cattle tled by means of a 
lOpe to a pole. 1 hI5t ~Upp05e& the c.\Istence of a master to It. The Vayu .. 
Sam hi ta ha~. 

iTSJJ11T'~~urnT~ q~, .qffi,if:tHI: I 

q~..,~~J:t?i~ sn~iffiff;l~~l'1¥{ 1 

lfi{«t.~~r:. ~~:~~~: t 

~~~¢lt Jft'i~lll: t 

~rltfl"~iP:r rrr~:~~:~ t 
tsa:fqf~H"l'tiJrl: i(!I~~'~llq~~f I 

Beings {ronl Brahma to unmovable things are termed Pasus. These are 
the charactenstks of all p~us (i.e.,) that It is bound or bed by means of ... 
ropelt that it che\vs the cud of ~ukha and Duhkha (pleasure and p~n) 
arn,mg out ot Its own ilctS. that It fonns an IDbtrurnelll for the Lords to 
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Pasa is the rope wIth which the Pasu is tied to the sat:nllcial 
stake and thIS is the word nl~stly used in the Upanlshats also 
to describe Mants bondage or Mala. "Pa.;am ddha ti l\\n(l1 td., tJ 
(Kaivalya Upallzshat) 

• 

1'he Pati is accordingly descnbed in the text-books as 
follows: 

This Pati is Paranl, neIther Rupa nor Arupa, N irguna 
wIthout mJrk, N irmala, Ekd, Eternal, Chi t of Chl t, Acjlala, 
Infinite, l\lJ3.pdd, the unapproachable, the Goal, the least 0t the least, and the greatest of the great, Tat and Siva 
(Stvaprakasa I.) 

.... 
,..,AIVA IS NIRGUNA AND PERSONAL 

We have only to notIce that the God postulated by Sdlva 
SJddhanta ]5 not Sagund, but N irgUlJa,* whlch J.S '" t: hd ve 
pointed out above lne..ll1S only above the three g uQas, SatYa, 
Rajas and T'anlas, i.e, above Prakritl I.e, non-material or Chit. 

NIRGUNA NOT TO BE TRANSLATED IMPERSONAL. 

We het ve condemned ever so often the translation of the 
words Nirguna and S .. lgulJa Into Impersoncd and Pel sODal and 

play wlth In HIS Paiichal\.faYd,s, Ju~t as a cow is tIed or releabed, that it 
has no wIder vislon (Aganl) and l~ not lnaster of lts self (Anusa) and it 
is lrud by a mastel, or l~varaJ to heavenly regIons or othel places!'
Hence 15 the 50ul synlbohsed as a Pasu. Sn lIaradatta says, 

mcqrr(f{rfUr:ro~. q((1?i4~'=fTn: I 

~~~:q~: r.n'<1fr~c4~~ It 
"Owing to dependence upon r ts tnastet', the Atman5 are Pasus and lnde· 
pendence iii the n1ark of thyself-the Pat! and lsvara If. The term Mala 
applied to corruptIng elelnent has beer more In vogue in classlc works. 

Thus PatafiJah has in hIS Yoga sutras "<ro"ee:tt!4(a(q~fqn~ snrr~" and, 
in the Manu·smriti ",-e have ~Ta;:-t.~rsN1Rt2ti~I~i1~lli~f(r , qf~q1=w=tqm');{J 

• . ~~ " ~ .... ~ " ~~~rT q'tdJ(1I (Manu Chap. 2). And what 15 Mala? ~1~~Cfil"-l1T. 
Mala is what iDtrinsical1y COVetS the Chit or the Intelligence of the soul. 

", These three glll.1as stand for the thlee states Jagra, Svapna and 
Sushupti, and Nirgul)a therefore n1cans TUllya or Chaturta. 51 ]agra is 
Satv"l Raja.s is Svapna, Tamas IS Sushuptl. NirguQa lS therefore 
Turtya." T ""tma t",am. 

3~ 
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thUb SCale away tbe Christians from the Highest Conception of 
the Supreme Per~onal is explCiined to mean' Pure Being,' the 
ab~oluteJ by Emerson and Lotze and other Christian wrIters 
and would correspond to our word Sat. And J have shown 
therefore that God can be both N irgU1)a and Personal. 

God neither has form nor is formless as air. ideas all 
derived from matter, but He can a5sume any form suited to 
the conception of hi~ Bhakta and these Forms are not material 
but as the text says, U l-Hs Form is produced C?u~ of DJvine 
Grace or Love." God is therefore not to be called Sagu1).a 
simply becd.u~e I-le IS spoken of as Uma-sahaya, Nilaka1Jtha, 
Sambhu. Umlpati, Amblka Pat! &c., Lord o{ Kailas, as 51 va, 
Hara, R udra.· 

God is neither he, nor ~he, nor it, but He can be thought 
of ill all these fornls 1 as male, female and neuter; and all specific 
names of Siva are declinable in all the three genders \\l"lthout 

- - - --~-----------

• "It has been bcud, for Jn~tance, that the §vetafvaiat'Q Upal,,::,hat l~ c1 

se::.tanan Upaulshat. because, when bpeaking of the I-hghe5t Self or the 
Highest Brahman, it apphes SULh names to l1iln as Hara (I, 10). Rudra ... 
(11, 17. III, 2, 4. IV, 12, 21), Siva (lIlt 14. 1\7, 10) Bhagavat (Ill, 14). Agni, 
Mitya, Vayu &c, (IV 2). But here it IS binlp1y taken for granted that 
the idea of the flighest Self was developed first, and after 1t had reached 
its highest purity was lowered agaul by an identificatton with tnythologlcal 
and personal deitles. The question whether the conception of the High
est Self was fonned once and once only, ,\ hcthcr it was fornled after all 
the personal and ll1ytho!Oglcal deitIes had been nlerged lnto one Lord (PraJa~ 
pati), or lvhether it was discovered behind the veIl of any other names in 
the mythological pantheon of the past, have never been mooted. Wby 
would not an ancient R1Shi qave said. ,"hat \ve have hitherto called Rudra 
and what we worship ~ Agni, or Shra. is in reahty the Highest Self, thus 
leaving much of the anCient mythological phraseology to be used with a 
new meaning? V\1hy sbpuld we at once conclude that the late sectarian 
worshippers of mytbological gods replaLed again the highest Self. after 
their fathers had discovered it, by their own sectarian names? If we adopt 
the former view. the U panishats which still show these RudflU of the 
avcient temples. would have to be considered as nlOIe primitive even than 
those JD ,\nicb the idea.9£ the Blahnuul of the lilghest Self ha~ ~eachod 
Its utnlo~L pUt1ty.t'-~lat !.JullCt . .. 
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change of nlcanlng SIva, ~l\'al) and Slvam,- Sambhu, Salnbhavi 
and Sambhavam, lsa, lsab ant! l~anam &c. 

~IVA I:;, NOl ONE OF THE TRINITY. 

The Pati or Si va of the Saiva Religion IS not one of the 
Trllllurtls, Brdhma, VishQu and Rudra and scores of texts 
could be quotedJrom the popular Tamil Hymn-books conveying 
the same idea a~ in the hymn of MahinulCl Stofl-a quoted above. 
God IS 'Sivanl l\dvLlltarll SJnta]n Chaturtarl1.' 

GOD CANr-.O·l BE BORN IN MAN. 
II" 

As SIva is Nlrgurya and "ruriya, the Suprenle absulute 
Brahman, it follo\vs that God C::l nnot be born as a rnan through 
the W0t11b of tlle \voman. T'hat SiVLl had no avataras or 
bIrths is generally known.t 1'h1S is the greatest distinction of 
the anCIent rlindu Philosophy and of the Saiva School. making 
it a purely transcendental Religion, freed of all anthropomorphic 
conceptions. It \vas the late Mr. 1", Subba Rao \vho in his 
H Notes on Bha gavat Gita" entere-d a vigorous protest against 
the conception of the Suprerne Brahman having human avatarls 
and we regl et that, in all the mas~ 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. 
111 the fornl of man, out of His Great Love and feeling for the 
sin and sorro\v of mdnkind, and helping thern to get rid of their 
bondage. 

REASON fOR CREATION. 

And this is the reason as shown in SQtra L. of SiVa};;itll,.. 
bodham, why God creates the Unlvefse, and resolves it for tbe 
purpose of making the souls eat the fruit of the U Tree of 
Knowledge of Good and Evil"§ (good.and bad karma) and 
attain sal vation . 

• 1-:'his-~o~n farm -occUrs rarely in Sanskrit, but in Tamil, it i, VOlY 

COI1lIuo:lly used as synonynlous \\lth the masculine fOlln • Siva '. 
t "3I'~.vr ., He bas neither birth UIX _th D.alftJ.er 

likel DO[ dislikes.-V 4J' ... Samhdll. 
§ Vide Pit. 185-201 ,nt •. 
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THE NECESSITY FOR A GURU. 

The necessity for hUlnan effort is postulated, but without 
God's appearance as the DIvine Guru, in human form, and His 
Divine Grace, the final salvation IS not possible. Man can but 
try and get rid of the cataract covering his eye, but that he 

.... 

shall enjoy the hght of the Sun (Siva Surya) is independent 
of his effort; and without the hope of reachIng this Light 
(SivanubhOti) a man can have but poor induceluent to get rid 
of his cataract (Desire, trishna, the seed of birth), .which veils 
hiIn by making him undergo all the trouhle find expense (tapas 
etc.), if the Doctor were to forbId hiIU to see the IJght after he 
regained his sight; and darkness could nQt vanish unless 
Ltght entered.· 

DOCTRINE 01' GRACE. 

The doctrine of Glace and 1..0\,(,::: IS the distinguishing 
.... 

feature of Saiv~lisnl, dnd God is accordlngly defined by St. Tlru-
malar in the following tcrnlS : 

GOD IS LOVE. 

"The ignorant think that Love and Siva are different; none 
know that Love and ~iva are the same; when everyone knows 
that Love and Siva are the saIne, they will rest In SIva as 
Love. "-Tz,"umantira1n. 

v- GOD'S IMMANENCE 

As God ensouls the Universe of Nature and of Man, Siva 
is called the AshtamQrti, the eIght-bodied l:ord, and He gets a 
name as He dwells In earth, water, air, fire, akas,. sun and moon 
and atman . 

• To those who wou1d deny this Siv4nubhiiti, Svami Vivekanapda 
ieplied by saying • He Je~ts at scars that never felt a. \vound'. 

t qR~~(1.II4l"'h:q-11fwS14rOif~¥{ I 

q('3"~tt?4J~~~ fri~~: U 
All His actions are the out-come of HIS love towards the souls wallowing 
jn sin. Of what avail wijl the acts of creation and others be to Him 
'Who is Paripiin}a, eternally contented, ~xcept for these who are in ~ 
of themi-J[ay"~Samkita. 
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"PrithivyuuhavaQ, ap~t~S.lr'v\lQI AgnerudrdD, \TJ.)Ur Bhinlal), 
Akasasya Mahad~v.lQ, SLlPyasyograb, Challdrasya S()lna1), 
AtmanJ.b Paf,up"ltlQ ,,* 

'fhe famous pa~sdge in the 7th Brdhmana of the 3rd 
Chapter In the Bnhadaranya Upani5hat gives more for ms than 

v 

these as the Sarjra of the Brahnlan, but 10 the Agdlnas dud 

PurJQ.ds, these dre reduced to eIght, as cOillprising all other 
forms. 

...... -- r 
GOD ~ 1 RAr-..~CFNJJEN('E • • 

As God IS immanent 111 the Lhetana and Achetana Prapl-ln-
cha as the soul r{ a1J, He is IdcntIficn with the UnIverse as the 
All, and yet HIS trdJJsccndency ]s also brought out by such • 
sta telnents as 'Antas', 4 Antara', 'Anydta', 'N etl' 'N eti ' 
, ~rhey are in me, not I 10 them' "I'holl art not aught in the 

UUIverse, naught i':l thcresJ.ve 1'hou." 

GOD IS SATCIIIDANANDA 

Siva is S.lt Chit Ananda,t Somaskaoda (Sa-Utnaskandc1);:t 
Being, LIght dnd Love. As Pure Being, the absolute, God 15 

unknowa ble , $ and as Llght and Love. He links himself to 
Man; and It IS possIble to Man to approach HIm through Love. 

GOD',::, ;AKTI I~ LIGHT AND LOVE. .. 
This Light and this Love cl re therefore cc.llled H1S Sd.ktl,§ and 

• ~~. q~r:q#f: I 

{m;f~~ ~~P.t~T: I 

~fiI~6~~fq ~l1jiirr{~lfll(l. I 

~~ ri~~ffi4: I 

;q(I:q(lcqm"g ~~(Ifc+i1i1 " \laYQ-Samhitaa Chap 3). 
t V.de Bishop Westcot's definItIon, God, the Holy Ghost and Christ, 

as Spirit, Light, and Love 
t Uma. hterally nleans LIght or WIsdom .• 
~ rr.. ,...,. F4' ,.. r-

$ ~1~1~t'..4I1~~r~: f('1'f'lr :fTIC'immn:1: I 
,..;ft ,.,.,...,. ffi ,-ff 

~if,ql -'\R' ~~lI;'~5Q'(l(I1\4r'il.1 II 

§ Vide Brahma sutra ij~qt1'"€H'1(:(f"'IO: and also Svi:t. tel:t 

~~ ~~8(4~I~6f~'$Ii1qf:?'~fih~"~ , •••••• 
C', 

ilfiatlN<'I(~~: ~dlq~(eq~: U 
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a~ our lvlother is all these. l"hi~ Sakti of God becomes the 
Mother of the Universe (Bhuvanasya Matardnl) as Siva is the 
Bhuvanasya Pltaram.-

St. AruQandi accordingly describes Her as follow,;:-

THIS LIGHT AND THIS LOVE ARE THE MOTHER. 

U She, who J~ lsa's Kripa~akti (Love and Grace), Ichcha .. 
" "". ... 
Sakti, Krlya-~al\.tlt Jiiana-Sakti, § and rfiropava-SaktiJ \vho 
actuates all creation, sustentation and resolutIon. who IS Rupa 
and Anlpa and neither, who is the consort of 1sft. in these 
forms, \vho is all thiS \vorld and all this wealth, who begets the 
whole world and sustains them; the Gracious Feet of this ollr 

Ino/lter, who iOlparts blissful immortality to ~ouls, removes 
their bOllds of birth and remains seated \vith our Father in 
the hearts of the Freed, let 111C lift up on my head." 

SAKTI IS NOT MAyA. S 
" This Chit-Sakti (Uma, Durga)t NlrgUJ)a, IS sharply dls-

tinguished from Maya (SaguJ)a) also a Sakti of the Lord; and 
inasmuch as God is in a sense identified with Hh, creation, as 
the Upadana KaraJ)a + of the Universe. inasmuch as it is His 

.... 
-~----------

• ..... t;. .,.... 
lft*''''\i11Q(1~: ,*,(q((1(f~ , 

(I1t1tl?c'4ql;fi:q f!ftulid~~{I'i1(S{ U Vayu·SamhItd. II. 
v 

§ The description of .Her as Ichchd. and Kriy;L-Sakb follow from 
the first ldefinition of Her as ChIt, Jnana.Sakti. Says ArUlJ8.Ilm: U The 

v 

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 Wul and Power. As such. Power ... 
aDd Will will also be manifested by this Cbit-Sakti:' 

I e4it"kfilAct=.!It\lf"h: ~, She, the transcending One, the Chid. 
rtIpa. the causer of all things: 3{4l1ai6firq(.~tf.ffi: r=-;q4i(~I':tfA~Il.1i I She the 
Partiakti, the ancient One, the Chlnmayl. and inhering the Lord Siva. 

t Uterally, deliverer from evil, Mahlshisura Mardhanl; l\.lahlsba mean .. 
iug Daffa,lo, is a symbol of Ignorance. 

tt The words Upa~na does not occur in the Upanishats. The 

word Pa.ri:olma o...s in the SvetMvataIa Upanishat: (( q'£"i:l~"fqq.fd 
~JQQi~~tf1"4'if(f~ q~II"'itG:"). The' Paril)ima' is also found in the 
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Light that illumines all this wor1d, so Our Mother is also 
identified with Maya, as Mahamaya.* 

This Maya is matter, the ·object' of Western philosophy, and 
comprises Tanu (the body), KaralJa (the sense, Internal) Bhuvana 
(the world) and Bhoga (sensation) and is defined as follows~ 

MAy X DEFINED. ~ 

U Indestructible, formless One, seed of all the worlds, Achit, 
... 

all-pervasi ve, a Sakti of the Perfect One, cause of the souls, 
bodies, seftses and worlds, one of the three Malas (impurities,) 
cause also of delusion, is Maya." 

COMPOSED OF THIRTY-SIX T ATTV AS • 
• 

1"'hlS Maya or Prakriti, or Pradhana of n10st Indian Schools 
comprIse the 24 tattvas from earth to Buddhi or 25 with Mula~ 
prakriti, but the Saiva School t postulates I I Dlore tattvas . 
above this 25; whIch are Kalam (l'ime), Niyati (order), Kala, 
Vidya, Raga or lchcha, Asuddha-Miya, Suddha~ Vidya., Sadak
yam, l§varam, BlT).du or Sakti, and Nada or Siva (Suddha 
Maya). 

~- ~--- --- - - - - ----~-~~--~-------
~ .... 

text BadarayaI)a Sutra I 4, 27 and, Srika1}tha ~lYd(.harya in hl~ Bhashya 
dl~tJngui~hes It from the ordInary conc.~ptloll of Panndma by calhng it 
• Apurva Pan Qama. ' 

• ~R4~~Rr.. ft~~¥i(,{I.1(1: , 

nff: q~(lfnlffilf ~f(fMrr'(~ II 
By the \\ill of the Lord (~iva) Pardsaktl became OIle with Siva·tattva (a 
nonsenbent primordlaI substance), and thence, In the onginal creation IS 

produced all as all from sesam urn 

'II qQ~~'a: 3l'lffi~ 'Inn ffW{~~t<i' Ii 

qJ~~ II ..... , 

~,('1(1d~f~ SlHf\jI.,~~J{ u 
AU beings always know good and bad by mean~ of Mayd.. 

. 1 See for a full discUSSIon of the 36 tattvas, Sn Kasivasi Sentustba 
Aiyar's I Saiva Siddha.nta Tattva PrakaSa. Catechism', published in the 
Siddbanta Dlpiki. Vol III, p. 205 et seq. Vide Authorities for 36 Tatt\'a~. 

~f.r ~ .. ~ ~~ S~· r" ~:~~It.,lt C114f'iijlI~(1rr"lf"": ~4j",", r~'1 t vt=t. up. 

1fi~m~~ q~lfIl~I~(If~ I S, et Cp. 
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l'his Suddha Maya is tb~ l{ u tila or K uQQahni Sak t i of the 
Yogis, of which MCllaprakritl c(llled also KUDQalini is the 
grossest form. These highpr tattvas, and their Po\vcrs can 

... 
alone he perceived and realized by the Highest SiVl.l Raja 

:t ~gis 1 and they are so subtle as to be mistaken for the Light 
of .t-he Mother Herself, as they reflect Her Light most perfectly. 

MAYA DISTIMGUISHED FROM AVIDYA. 

This Maya is again to be distinguished from A1Java lVLlla 
(the technical '* term In the Agamas for Ahankara, pr( A vidya or 
AJnana or ignordnce), and the definition and distincLIOI1 are 
stated in the following verses by St. Arunandl : 

AVIDYA OR A~AVA MALA DEFINE~ 
... 

u .i\ndVa Ma1a, with its nJany Saktis, is One, pervading 
t .. hrough the numberless Jivas, as the dirt In copper t, It bInds 

them from Joana and krlya. I t also affords them the ca paci ty 
for experience and is ever the source of ignorance." 

DISTINCTION. 

" Do you say 'there is no other entIty as Mala (AlJa va) ; 
it is only the effect of Maya'1 Understand well, th~lt Maya 
causes lchcha, Jnana and Kriya to arise in the Jivas, but AQava 
causes the same to disapped.r. Anava is inherent in Jiva~, but 
Maya is separate from then) (as one's ignorance and body can 
be called Inseparable and separate), and besIdes manifesting 

itself as the Universe, forms the body, senses, worlds and 
enjoyments. It 

KEVALA f SAKALA AND SUllDHA OR NIRVANA CONDITION OF THE SOUL. 

AccordIng to the Ptirvapakshin, Mn ya is the cloud that 
hides the light of the Sun. But the Siddhantin answers, u You 

• The techut< al term to denote the Mala called AJ}llva'. 

If: ~ "' q~~q~~ff(1l€!r=€@'+i~~: , 

~~t1ISir~s:l~'f.1q,qlid~lI'~f"4: Mrlgendrd.gama. 

rf~fif;nf~{ • .i1f ~~{'O'Jl1if=tffi('/~ I 

~=!fi~,~qril m{fi<l'f~lltl!4t(1irs ~~: II Siddhapta 8aravaJi. 
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cannot speak of the sun being hid toy the clouds, umess there 
is a seer. The cloud has no ca.pacity to bIde the sun but It h.i5i 
power to hide the seer's eye This sun is SiYa. 1 he cloud or 
cataract in one's eye is the Anava Mala; the seer or his eye-fs lt1e 
jlva or Atina or soul. When the sou] is enshrouded by A1J8_h 
MaJa and IS without action will and intelhgence, it is its nIght» 
-the Kevala State.· When God, out of His great love, sets 
hjnl 111 evolutIon gIving it the body and the worlds out of Maya 
for his enjotm.ent and experIence, whereby his kriya sakti etc., 
are aroused, thIs is called its sakala condltion .?\.J)a va Mala is 
night and darkncbs, and Maya acts as the lamp-light-the 
power of million arcs is the Suddha Maya-In darkness But 

• when the sun rises, all darkness and night vanIsh and th~re 
is no need of any lamp, ho\vever powel [ul, and the soul is fully 
enveloped In that Suprenle Splendour, that "Light of Truth, ... 
that, enterIng body and sou 1, h(lS melted all faults and drIven 
a way the false darkness." This is the soul's Suddha or 
Nirvana condition. 

Ie This day in Thy mercy unto me Thou didst drive away the 
darkness, and stand as the RISIng Sun 

Of this, Thy way of nSlng-there beIng naught else but Thot)
I thought without thonght. 

I drew nearer and nearer to Thee. weanng away atom by atom, till 
I was one with Thee 

a Siva, d,veller 1n the great Holy Shrine, 
Though a .. t not aught In the Uruverse, naught is there save Thou. 
Who can know Thee? " ~ 

.... 
The above expresses the kernel of Saiva AdvaIta Siddhauta. 

This leads US naturally to the diSCIlssion 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 tbe 
final goal is reached. Accordingly existence Itself is five-fold. 

at!.!"~ ~lf¥H~ffi~ I 

RS.\iiij~ q:q ({q~:p:m'fff " 
Abuddba, Buddha, Budhyamana, Prabuddha and S"prabuddha. 

~ FrODl St. MiQikk3.va<;agar'~ Tiruvaohakarn. , 

39 



306 THE SAlVA RELIGION. 

'li' 

we",ill glance at the nature of the J ivatma or soul itself, as 
this is essential to lhe~ unqer.stanc!ing of the A dvaita. 

"'" SOUL DIs:rI~G UISHE.D FROM SAT AND ASAT • 

.,The Sankhyans, Yogins, and Vedant1ns adrnit that the 
rurusha or Atma or SQU11S other than Prakritl and above Buddhi 
• 
aQ,d 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 ",ith 
Him. God is other than the soul. Even where 1~ Sutrakara 
postuJatpc:; Pari1)ama, he does it only in r(!ference to Maya, but 
he postulates the difference of the Human Soul and the Suprerne 
Soul: no harm would aI ise if \ve regard May~ as One \\lith the .. 
Brahman a~ His inseparable Sakti, but all religion and moral-
ity are sure to dle, when we regard the soul the saIne as God. t 
~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 
------------~.-- ~ 

• ~qle;s:("oH'€('ie.:n 1 ~~(1t:d~rra(1('!1qfu II Svet. Up. 

~~itl~lrl~@~: , (Svet. Up.) 

!\t~(( IQ\4€Q ~4"~st , (Svl;t. Up.) 

i1ijqo,i(1~@t'''l flql;i~qR"~~ I 

oq'(.4,l:{QU'k'*HafCt ~~;4ISf4+tlet;frl~ it 
(lJig·Veda 1St Mawa1a 22nd Anuvaka.) 

atl(iiI';~2t4'~,.'q(!41 "itf(d'((1(1:~ I 

aJ61'M2EctflEdit ~(1~fl{8fi(»qd II (Vayu-Samhita..) 
t 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 becOIne5 deadJy to vigorous reljgion and morality 
when it makes the manti soul, the man~ self, a portion of God. Theism 
claims that the human soul is a free cause, a separate island of indivi. 
IIua1 will, in the midst of- the greatest ocean of the Divine 'Vill. Leave 
us man confronting God, not absorbed in Him and the conditiollS are 
preserved for the ethical life of the individual and also for tho communion 
of the soul with God as ANOTHER. than itself, the very possibility of which 
is iestroyed if a separate personality is wiped out. On this matter of the 
OTHERNESS of man from God, I hope to say more in a later ehapter:~ 
('GIl tina SOfll t by Rev. Mr. Armstrong). 
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away as an illusJon, delusion or myth, the prese-nce of this 
delusion has itself to be accoUllted lo~. Delusion is a conscious 
experience and the question, who is under".delusion? will arise. 
If the soul is other than God, other than l'wlaya and is In ba\ldha 
or bondage, then the necessity for the creation of the wo1-1d 
becomes intelligible. We therefore postulate three Padarthas, 
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 pOInt, tbat \vhich hath no parts, nor 
magnItude,· tnat WhICh is everyvv.lcre, in and out, above and 
below; the soul is the centre of the circle, and the circumference 
is the Maya that bounds. When thIS centre can rIse up to the 
Point, then Its N ~rvalJa is possIble. 

MAIIAV AKYA TI:XTS. * 
But what are we to do with the Mahavakya texts 'That~ 

I"hou art,' , I becon1e that,' I an1 that' etc? It will be noted that 
these texts are not dIscussed by the Sutrakarcl BadarayaQa in 
the r'lrst .:\dhyaya relating to Prama IJa or Proof of the nature 
of the Padarthas, \vhere he distInctly postulated the dIfference, 
but they are in the chapter on Siidana relating to the means of 
salvation. The Teacher tells the pupil to practise the Sadana, 
telling him that he is God (T'attvamasi), and the pupil accordingly 
practises Soham bha.vana or Slvohambhavana, by repeating the 
mantra 'Aham Brahmasmi', there is conSCIousness, and consci
ousness of duality, of two Padartha,;-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 wiU1 God, Jnathru t Juana 
and Jfi~ya all disappearing (the Juana or Siddhal)ta Pada). 
And the question arises ho\v can this oneness be reached, how 
can the two become one? 'ThIs beCOlnes 'possible on account of 
__ I' 

• 34(ii'€¥tlitl!ftfJI;:q: q(¥iltflRlll:~: 1 

C(a"l1418t\illtla: .,ftl~(=cqICSqR[ II 

~ijuaw:a"fq"~ ~ 1 
~&: e~~'(41f"6~(1t: u (~vajdan(Jtil.1iai.Ul&.) 
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the peculiar nature of the soul and Its relation to God This 
peculiar nature of the soul.iv1one discussed in the Yoga Sutras 
and in Saiva Siddhauta Text-books. And the peculiar relation 
between God and the Soul is called Ad vai ta. 

NATURE OF THE bOUL. 

This nature of the soul consists in its beconling one with 
wha tever it is uni ted to, losing its own indi vid uali t y, and its 
not being able to exist indepeudpntly, except in unIon with one 
or the other. It can only be united to the world ~rd:o God. It 
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 gC\lll another And 
when it is united to one thing or the other like the minlicking 
caterpillar again, it is indistinguIshable from the one or the 
Dther. It is the shadow of the one (Maya) or the light of the 
other (God) that completely hides lts (Sours) individuality. So 
when in union with matter, ,vlth 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 analysls. 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 (,..RYSTAL. 

This law of the Human mind called The Law of GarueJa
dhyana is stated in the terms that we become ltRe what we are 
associated with, and may be called the Law of Association or 
Identity. and Professor Henry Drummond calls it the Law of 
Reflection and of Assimilation, and likens man to a mirror or a 
crystal. U All men are ms·rrors. ~rhat"'is the first law on which 
this formula (of san~tificatjon 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 simile used by hle 
Upanlshats and the Siddbanta writers and ,~he following e%tracts 
contain the iJjustratlon and th~ r formula of sanctification. 
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THE FORMULA OF SANC11FICAT10N. 

"As a metal dIsk (mirrrvr) tarlHsl1'ed by dust shines bright 
again after it has been cleal1.'!Jed, so IS the one incarnate person 
satIsfied and freed from grief after he has seen the real nature 
of himself, and when by the nature of hImself, he sees, as by a 
lamp, the real nature of the Brahman, then havIng known the 
unborn eternal God who transcends all ta ttvas, he J5 freed from 
all pa~a. tt (Svetas [lp. 11 14, 15). 

"F'r06l1. medItating (clbhldyanaLh) on Him, from Joining 
(yoJanath) HIm, from becomIng (tattvabhavat) one with Hiln, 
there is further cessation of all maya in the end" (Svetas 
Up. i. 10). 

And St. Meykandan has thi~ stanzcl (vin. 3. a ) 

U The soul, who reflectl0g that the knowledge derived from, 
the senses is only material ltke tlte colours reflected on a m~rror," 
and that these colour-like sensati0115 are different from itself, 
and, after pel celving next false knowledge as false, understands 
the Truth, will become one \vith God Who is dIfferent from 
itself. tt 

The formula stated in plain terms would read: "I see 
God, I reflect God, I 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, (Maya) and it is luminous (Chit) 
in a sense but unlike the Self ... Luminous Sun, (Pard-Chit); and 
either in darkness or the full blaze of ~he Sun, the identity of the 
mirror cannot be perceived, 

ADVAITA DEFINED." 

We now cOJne to the definition of Advaita. And we may 
say at once, all the Saiva Siddhauta writers descrIbe theit 

..system+as '~dvaita' pure and simple, yet people who hear 
ft casually described caU it Visishtadvaita and fail to no~e its 

x p ; 
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special featurf;$. Advaita is defined by St. MeykaQQan as 
meaning A 1{YO nasti or- A,llanya f - or inseparable; and his 

\-

disciple calls the relation' as neither one nor two.' Advaita t. 
literally meaning not two, siInply 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 rna tter (the extended); yet they are 
ever inseparable and found as one; how the unextended is 
present in the extended is ~he puzzle and the confrldiction as 
stated by Doctor Alex.ander Bain. And the illustrdtions of 
nlind and body, vowels and consonants t are used to denote 
their Advaita relation of God to the Univelse of nature and 
of man. God)s the Soul, whose body (Sarlra) is the Universe 
of nature and man, as so well and forcibly put in the B"had-
4,.at!ya UpanLshat tex ts referred to above, beginning from 
Earth to Atma. 

• He who dwells tn the earth, other than the earth, whom 
the earth does not know, whose sarira (body) the earth IS, who 
rules the earth withIn, He is thy Atma, the puller within, the 
immortal.' 

•• He who dwells in Atma (ViJnana), other than Atma, whom 

• ~ldqlmn~Uiit'ljqle"liji 3'fia(1~'ilq(qlq(1l('i'(~I~ l 

~:~gl. U~q;qrPt ii~ (~ 1J'l'ti OT{tc+'llli 1 q.,1i ~ lrqf~1ftf~ 1 f2 II 
.... - 51 · .... R=i ... illll'ilI(iq<q q(q:;:h'l('!C\i'qIl: Qtqq("'.PtRq~ I 

rcc~I::t~: ~~ ql~tllql'I~~iUW-,;:nn "rti(iliI~1I (Haradatta.) 

iMJiI"c"lti\Ul~t U4f4;:naQIM I (Bbagavad Glta.) 
( 

M. N. Dvivedi in his ' Monism or Advaitism' goints out also that advaita 
does not mean Eka or "Abhinna or Abhinna but Ananya and that this is 
the view of the Sutrakara, 

t Vide SrJkaQtha's Bishya all Vedanta SUtras II, i. and 22. r .. 
t Dr. Bain complalbs that there is not ~en ... analqsy t_illustra\i 

this 1lJ1ique union of mind and body, but &.iva Sidd~tiDs have this 
uaalogy of vowels ,and consonants to illustrate this UDlon fl'OlD.Jhe very 
beginning of their letter~ 



THE ~AIVA RELIGION. 311 

Atma does not know, whose sarira the Atlna" is, \vho rules 
Atmti wi thin, He is thy /ftma, the ruler wIthin, immortal." 
(III. vii. 22). 

Here' He is thy A.tma', 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 
\lOwels and consonants are the same as the words nleaning 
mind and. body. And we find the following text to our sur
prise in the Taittiriya Upanzshat (II. iv. I ) 

• Its consonants form its body; its vowel"', the suul tl\tma).' 

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 it; and in union, the two are inseparable; 
and One is the word used in the oldest Tamil Grammar to 
denote the union of the two. A vo\vel short has one matrai, a 
consonant (pure) half a matrai; and yet a vowel-consonant has 
only one matrai, 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 UnIverse, and yet without God, where IS 

the U ni verse? 
"Thou art nut aught in the universe, yet naught is there 

save Thou." 
He is not one, nor different from the Universe, and 

this I< relation is called Ananya, Advaita. The 5utraka:ra 
brings out the nature of this r~lation which is neither 
one nor different in II. i. IS and 22 • ., The Saiva Advaita 
Siddhanta accordingly postulates that God is neither Ab .. 
heda with the world, nor Bh~da, nor· Bh~dabh~da, a9 these 
term_l"e oroinarily under-stood, and yet He is one with 
the worl4, and diffFredt fron1 the world," and Bheda-bheda. 
_H _ -----~----------~--------

• f.AqfEtm~~""'il."i ~uo"'1i5f1,(q(( I 
Siva is 'Situate witb refereuce to aU, ab th~ l~tter A stands with reference 
to the leUers. 
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(Sz"va;na.nabocHzam Sutra 2, Si'lla-Jnanasuidhiyar II. I.) And 
St. Meyka1JQan declares accordIngly: U You can indeed say 
God is One, without a Second, as when you say without the 
vowel 'A ' no other letters exist." This IS a VIew of Advaitam 
or Monism, whIch IS not ordinarily met wIth, wbich must 
appeal to the hearts and Intelligence of the people of every 
natIon and every rehgion and which I comn1end to your 
earnest considera tion. 

PRACTICAL RELIGION AND FOUR PATHS 

I will Just glance at the practical aspect of Salva RelJgion. It 
holds out four paths or margas for tbe spirItual aSpIrant, cdlled 
Charya, Krlya, Yoga dnd .J iiana,* or otherw15e called Dasa .. 
marga, ~atputra-nlarga, Saha-marga and San-nlarga. When 
you want to approach God, you can approach l:hm as your lJord 
and Master, you can approach l-lim as your Father, or as your 
Friend or as YGllr Beloved The last is no marga at all but where 
the One-ness is reached 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 tbe 
highest have equally a place in this scheme and are given room 
for their development and progress. No nne path is put in 
opposition to the othe.L-. It will be noticed this scheme differs 
from the so-called Karnla-marga, Bhakti-marga, Yoga marga, 
and jiiana-marga, and the latter is no logical scheme at all but 
involves cross division. r"""or it may be easily perceived that 
when ~ one approaches his Maker, he must know Him as Hsuch 
(J.ilana) and must love H\m as such (Bhakti) and Must adjust 

I' 

", .. -, 

• ;".I.(I~qlll!lf m"(a@~ 1 , 

4.tg.qIt:C«'IQlf...OQl(1: ~;n(1-f: J' (Viyu-Samhita..) )j 

"Cbaryi, Kriya, "'toga 1fld Jmina-these are vyled the 'four pa~s t and 
these are eternal dbarmas whereby ODe attains Me,'" 

'" u ~ifl.;~ '€f>.::q'cn(QI_~1if: " (Vayu-Samhiti I.) 
The higher dhannas, which are of four kinds viz: Charya and others, are 
enumerated ill the Saivlganlas, 
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his conduct accordingly (Karma) In each condition therefore, 
Karma, Bhakti and J nana ace all together essential, and from 
the Dasa to the Sanlnargi this Karnla, Bhaktl and Jiiana are 
progressive There IS no opposition, there IS no parting away 
wit~ one to follow another. So the practical Religion offered 
by Saivaism IS all in all and for all 

SAIVAISM IS AN E( LECTIC PHILOSOPHY AND 

AN UNIVERSAL RELIGION. 

Salva ·Slddhanta, as representIng the old Hinduisnl and 
with its chief scrIpture the Svati"i5vatara Upa1l1slzat and the CUi, 

claims to be an eclectic phIlosophy and an unlversal Religion; 
and the various' points I ha ve brought out above will show 
how it brings itself Into agreement wIth every shade of opinIon, 
Religion dnd Phllo~ophy It descrIbes PhIlosophy accord
ingly by such terms as ~Sara', 'Sdmarasa', 'Slddhanta' meaning 
( essence of alI,' 'true end,' 'the 'I'ruth' And we invite the kind 
at tention of every rehglonist assembled here to the definition 
of an Unlversal Religion gIven by St. Aru\ Nandi several 

\ 

centUrIes ago. 

U Religions, postulates and text books are various :lnd 
conflict one with another. It is asked: which is the true 
religion, which the true postulate and which the true 
book? Tlzat ts the True Retz"glon and postulate and book, 
which not possesslng the fault of callzng thzs false and thzs 
vue and 1l0! conjliclLng wzth thent, cotnprises reasonably ever), 
thin/A wzthz"n its lold Hence al1 these are comprised in the 
V~das and Agamas. And these are embedded in the Sacred 
Foot of Hara." 

..,Ii 

And we \vill close this paper with ~ulling a few..-pinlons 
of European St udents of Sai va SiddhantCl. 

The late Rev. Dr. G. U. Pope remark~: U It is the choicest 
product of the Dra~dian (Intlian) intellect." "T'he Saiva Sid
dhanta is the most elaborate, lnfl uential and undoubted1y.the 

trfost intrinsica lly Vel I ua bIt OI~ all thp rf'l i giolls of lndia." 

40 
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Rev Mr. Ii", Goodwill follows with the reolark. H Those who 
have studied the system unanimously agree thdt thIS eulogy is 
not a whit too enthusiastic or free ... worded. That the system is 
eclectic IS a.t once apparent II 

Rev. W. F. Goudie wn tes In the C~hristtall (ollrge Magazinl 
(xx. 9) as follows:-

(lThere ]s no school of thought and no system of fdlth or 
worship that CDlnes to us wIth anythIng hke the claim!":l of the 

Saiva Siddhanta .1t 

II Tllis system possesses tbe mpnts of a great antiquity. In 
... 

the Religious world, the Saiva sy~tem is heIr to all that is lTIOst 

ancjent in South India, Jt is the Reltglon of the ·famJ1 people by 
the side of whlch every other fOl m 1S of comparat 1 vely foreIgn 
origin. " 

II 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 Talnil people and 
ought to be studied by aU 1"'amil Mlssionaries." 

II We have, however, left the greatest distinction of this 
system till last As a system of relIgious thought, as 
an expression of faIth and 1ife, the Saiva Siddhauta 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 lifet apart, of course, from the Infhwnces of Chrfstian 
Evangel." 

ITS ETHICAL BASIS 

Sai~ism ~s baSe"d on the IIighest morality. As a course ., 
in ethics usuaUy precedes the study of Religion, the subject 
of ethics is not usually dIscussed in text-books on Religion. 

I 

The greatest authority in Tamil is the sacred Kttral by St. 
Tiruvalluvar translated into many European languages ancJ 
pronounced by~lRev. Dr. GA U. Pope as a book unparalleled 
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in any language of the world. 1'he Sal vaisnl of the South 
holds to the abhnsa. doctrines as its chief pillar. 

• The eight flowers which the yogins are required to offer to ~iva 10 

their hearts are thus"enumerated 

~~tJTW1it~~ ~f~lI (0(,"'4 f.ttt~. , 
~~1lq ~R~.'rot , 
(I q: ~~ ('1 UOI T'*f l.1T~9IGlq1~ ''til.... II 

Ablmsal(abstention from kIlling), Jndriya-Nlgraha or Dharma (control of 
the senses), Kshama (forbearance), Daya. (compassion), Joana (Wisdom), 
Tapas (Au~tere hfe) and Satya (Veraclty)-These are the eIght tlowerli 
and ot these Ahlmsa or abstentton from kIlling is the first: VIde also 
~rll unlulal 's T z.rumautuam under the chapter A ttapush pam . .... 

"fhe eIght rhatlC1ctenstlc marks of a Salvlte are enumerated thus' 
f~""4~~r~~~:n6~~q I 
• -... ...... 1.::' 

ijffi~~~'if(1~ i{~"44q~W;;r.l{ tI 
Love to God, peace of mind for ever, abstention from kilhng, control of 
the sen&es, gladness of the heart, veracIty, abstention from steahng t and 
the leading of a pIOUS life (Brahmacharya ) ........ . 

It IS the settled pnnciple of the Saivltes that the abstention from 
kilhng conduces to the hIghest possIble good. The Saiv~ganlaS persIst
ently puts thIS q uestlon 

" 

ifl'fiU:~T!(l~-tti ij;"+rt~i1l{ 1 

;nJ't[(u:tf(t'lT'1T ~RT2fCr~F~fi(. U 
Where IS lntoxicating dnnk and where is love to God (Slvabhakti)? ~ 
\Vhere IS the flesh-food and where IS the propItIation of the Lord 

(51 varcbana) ? 
Indeed, Sankara stands far away from those who are addicted to 

drink and flesh-eating. 
The V Qytl-Sa'lllhltiJ says that a SalVJte 15 dlstingwshed from the ordinary 

ignorant people by ceftaln marks and acts and of these, abstention even 
trom the snlell-of Madya (drmk) and Mdmsa (flesh) are reckoned as the chief. 

r r 

q1J~lq4]:rrcl~ trTfi~~:I'~lfi{Tf( II 
y -

The f:>ivadhartttvttafo Agama says 
~ ~ , q olmQ(iQ6l ~~~~~ , 

tf.Er;!04IRl~.ft~ ~~6~>i4:fli{1({ " 
What ment a. mall does attaln by ~vere penance Ort the liummits of mount-
alDS, and also by Asvamedha, that ment he attains without any the leMt 
laGo\P' and difficulty by snnply abstaming from drillk and flesh-diet.· 

f , 
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The subject on which I propose to address you this 
evening is the nature of the Jiva, but coming as I do a t 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 s1io~ld engage 
our first attention before we 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 sUbJ·ect is so import
ant that when we had solved the riddle about man himself, we 
would have solved th~ riddle about th~ universe The subject 
is treated under SGtra III of SivaJnanabodham, and in that 

... 
masterly treatise of St. Arul Nandi Sivachariyar, in aU its pros 
and cons, but I will confine myself to the true position of the 
Siddhautins as regards the na ture of the Soul There are two 
chararteristics of it elabor ated in our system. 1"'he first is 
called JJi.§1 JIj§J ~~6\J by ~t. MeykanQan, and is paraphrased 
as ILJ"G;fErrasr.fPJ uj;tBGirr JJf/FroiJr @UJiuwITIU rSI;DP?€u by 5t Tayumana var, 

. 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, 
U Youth and white paper take all itnpressions", the human 
mind is a tabula Rasa in ,vhich are imbedded the impressions 
which are received from out-slde. Children catch the manners, 
habits and the peculiarit~s of their parents. Their very 
\'oice is imitdted. Pupils copy many of the peculiarities of 
their teacher.; dlso. A Madras Tamilian settlIng in Tinnevely 

( ~ A paper ~d before the ~aiva SamayaDluvriddbj Sabhi, pa .... 
, 

GIIJ'tta, 19 rQ. 
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would readily copy the very IntonatIon 111 speech of the people 
around hllll 

~ ~ GUrrroro 9 a, ,lJi rr 6DDr U §J6l/ tD fb 6lff(] ,ED fFj @JI£J 10 ~ 
... • *' 

; rtJ rr riilD !J 8i .$" ~ w.§J f.1/ LIJ %(j ftf 
.. * .. 

The principle of this is stated by St TjrllvaUllv~lr also in the 
oft-q uoted verse 

" r@6\)%~lLJouurrGu tt fi jiJ,fJrv fo ;D(!!]@jUJ UlTtF ft tT !E@j 

®~ p%JlUG\JU~.$fT® w,r8®.j " 

'I '[he waters' virtue changes wIth the sOlI over which they 
flow, so man's mInd changes with the company he keeps " 
The water falhl~g from heaven is colourless and tasteless, but 
as it touches the earth, I t becomes sweet or brackish, dirty 
or discoloured, according to the na ture of the soil, losing there
by its Individuality and punty So does a man becolne good 
or bad according to the association he forms. The law 0f 
associatIon is sta ted in the words 'we beconle like what we 
study Or are closely associated with.' In Biology the working 
out of this law is fully Illustrated.- Darwin instances how 

• As analogous to thlb, I mIght ln~tance the case of mHhlcry In plants 
and animals. Mostly for purposes of protection, Insects and bIrds and 
anImals assume the colour of theIr environment Worms and Insects feed,.. 

ing on green p1ants would assume the colour of the leaves or the wood of 
the plants and even assume the shape of ]eaf-~talks and twigs The stick 
cater·plllarst the Jarvae of several specles of moths, stand perpendicularly 
ob twigs, and are indistinguishable frum the short twigs in the same branch. 
In the case of the stick-Insects which popularly are called 'praying insects 
or spectres' (Mantidce) which being unable to move about, assume the size 
and shape of leave!:!, birds, and flov.rers, dried twIgS, stalks of grass, accord
ing to the respectIve habltaf, so as to deceIve and catch thelr prey whIch 
consist of butterflies and other insects &c., which hop about these plants. 
I have seen specimens of walking-leaf insects;one resembhng the leaves, 
stalks of the VagaJ tree, one resembling exactly a stalk of anati grass, 
the resemblance extending eVPD to the dned ends of the blades of grass. 
These are calleJ 9L6lDLWt:J,a=~ or WQD~Ufdcffi1 by the Tami\s. 
~ ~ ... As a plant changes colour from green to yellow, even so tbes«J in
sects cta.Dge their colour. The most remarkabl~ Cksc is that of the 
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persons ever associated with pigs, get piggy faces t 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 featuICes They might 
have started life with perfectly distinct facial features, yet their 
soulh becolne one through love, and through the power of the 
soul, their bodies clre also becorne one. I'he wrtter of the 
book Sp£rit14al law In the natural world (Purdy Publishing 
Company, Chicago.) obset yes "all who have made a study of 
the cause of an things have become so at one ~ith it as to 
have cau~illg power, for it is an invariable rule that we 
berome like what we study or are closely associated with. 
We become so-like people with whom we live constantly tha t 

chameleon. It does not change colour from fnght. When left in ron 
finenlent, It rarely changes colour. But as It runs about, it changes :colour 
accordlng 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 w1l1 become black. As it runs over the brown tnmk of a tree, it 
changes Into brown, and when It reaches the green leafage, It changes 
into green. In the case of bIrds, their colour is detQJ'mined from the 
colour of the solI &c., wherein they build theunests It is to protect them· 
!elves from birds of prey. In the case of lions, their grey colour is due to 
then habitat. In the African Wilds, where there is little or no vegetation, 
these hODS generally find their lair amidst small pieces of gray rocks, and 
while they stand beslde these pieces of rOLk, the hunter could hardly 
distinguish them from the piece~ of rock. ArtIsts In their pictures even 
produce thiS effect. \Vith regard to tIgers which usually haunt thick 
forest glades, their black and yellow stnpes are the result of their enVU'on
ment. These stripes imItate the alternate light and shade which falls 
slantingly through the leafage and the aruma! becODles indistinguishable 

I 

thereby. If one observes c10sely the leaves oj the orange tree, he would 
find things there which IUlltate closely the ~xcreta of buds, blacl( with a 
\\1blte tip_ These are really hve caterpdlars whkh seek their mimicry to 

• • escape e\'en the keen eyes of the birds that feed on them. There are 
flowers espeLially those of orchids which resemble butterflies (I have seen 
in the conservatories at Ooty and Peradeniya gardens or~hJd flowers 
resembling butteniles) and doves and pIgeons. (See for a treatme.ot of the 
prdteetive resemblances or mimicry in mse£ts, Chapters VIa Vll. 
~ ;a, Re,,,.,.""/ UtI ~ .. 141 by L. M. Badenoch}. 
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often the C'xpression of the face and 50und of voice gr ow 
simIlar, and even the featuroo gro\v ahke Sonlf'tinles a chIld 
will look more lIke its nur~e than its mother 7" 'fblS ea uSlng 
power of the mind or as Professor Kunte calls H, the potellttal 
power of the man is its dJJ!.§J gJf.!JjJ ~;95p/Dsirrroml.D, and hes at the 
root of all Upasanas and sanctification, and it explaIns also how 
we got at our bond~lge If we were perfect, pure and free, 
how is it, we became imperfect, impure and bound? To say 
that we did not borome so, would be against all experIence and 

II J 

comnlon sense To meet the question by saying that we do 
not know, would be begging the question and would be 
illogical Have we evidence tha t the perfect becanle 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 tex t frorn the Sruti also to 
show that man IS not God, and the fe\v texts that alone can be 
counted in fa vour of the other school would be found explaIned 
below. T'he Theory of the sou] herein set forth would be 

, found to exp1ain how man got bound and impotent. The soul, 
different from tne body, five senses etc, identified itself with the 
body, five senses &c., and on this misLtken identity, its actions 
flowed. He cared for the body. l-Ie dId whatever gave 
pleasure to the body and the five senses, and a voided what 
gave him pain. In seeking these transitory pleasures of the bodYt 
he forgot his duties to others and to God, and he committed 
sins1 Karma, good and bad. Deslre-Tallha Trish1Ja
possessed his soul and man is dragged down,· as by force 
constrained. 

t , 

• Cf. GUa III 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 iudeed, 0 Varsb1;le ya, by 
force constrained?» 

It The beloved Lord said: It is desire, begotten bv the rajas energy 
all OOllsuming, a.li J:011 ubng. Know thou this our foe here on earth," 

U A*a fla.tne..ts enveloped by smoke, or a mimW' by dust, as an em!rJe 
is :rapped by the womb. so this (nlan) is enveloped by 1t:' 
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This desire gives rise to births innumerable. St. Tiru
valluvar !UnlS up them in the tw~ verses. 

II tE (f f.I) LD Q ®J (!5 6fff L£) lU ,$ IE uS} 6lf) 61J (!;P 6DT ,# fiiiJr 

~"£1)W GlDL~G&(i;)Lf) af6R lJ n 

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

" JJf @J rr ~ wcM u QQJiuh\J fT 51j uS! iT eli @) W Q ~§rr5iJr IIJJ 11 

lD6lJfT JJfu~ /!'~UO §1JJw ~ ~ §' " 
, ~ 

u The wIse declare through all the days, to every hVlng thlng, 
That ceaseless round of birth from seed of strong desIre doth spring" 

l'his eEtrJ)W is desire of pleasurable thlngs( (to the senses) 
and Qw®61fi is a version to the things that do not gIve pleasure 
and W/LJCE~W is error as defined In the first verse of the sa me 
chapter. 

,. ~) u rr (!5lim 6u 03\)@J{DrotsJ f!J u Q u rr (!§ Q 'tiff 6irr 3J167Rfr (!!jllJ 

ID(!5~1TfT@ UJrr~u tSi/Duy " 

" Men desire that as a thIng when It is not. From thIs 
delusion docs birth arise, " ~rhis LDtLUi~w, LD(!56ir erlIOr or delu
sion is the AQava or Ahankara or Avidya and we bave 
elsewhere shown also its real nature. 1~his delusion consists 
in not InistClking a thIng to be eXIsting when it 15 not, but 
in mistaking one thing for another. Vv"hcn no shell is really 
seen, a man fancies he sees sIlver, this will be deluslon of one 
sr.rt. \\o'hen what he sees before hiln is 1 ealJy a shell, and he 
fancies it to be a sil vert this will be another kind of delusion. 
When there is no world, no body, and he fancies thIS to be his 
aU, his whole soul, this: will belong to the first category. 
When there is a world and a body, and he identifies his soul 

,with this body and world, this belongs to the s.econd category_ 
The first kind of delusion is what is called Mityavadam. The 
second theory is the true theory of Avidya as set forth by 
--.------~ -- --

• The commentator observe~ that Sanskritists note f~lts as "five, 
Avidya, AhatJ,kd.ra, DeSIre, Aver!:.lon, and Attachment. Thl~ is''Stated In 
~a 5utra!! tI, 3. .. 
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St. TiruvalluvJf dnd accepted by r\dvd Ita Slddhapttns. In this 

theory, there I~ no necessitj to call anythIng Mltya or unreal, 
but we show how by mIstaking one for the otber which it i5 not, 
the error is star1;t:d, and how aU other thIngs flow therefrom. 
This error or ignorance \vlll not recelve play but for the 
power of the nl10d above set forth. 

If a man does not possess thlS po\ver of identIfYIng 
hinlseJf \vith \V~latcver he is united to, then, he could not 
n1istdke ~t,t body for hIS sou1. Readers of Dr Bain's nlasterly 
tr(.:aatise on Muui alld bod)' \vould notIce how he shows that 
mind though not eXLlctly tLl' saIne as tht brain and body, 
though there ~s a correspon r lenre ~I nd COnC0t11itance of both 

mental and bodIly phenomena along the whole line, can In its 
ObjectIve contil t)I)11 b('co":1c thorollgbJy IdentIfied wIth and lost 
in the body or br,tln Cf'ntres. '[tle 111ind IS lost in the body, 

dnd yet \vlthout the mlnd, there could be no object. I'his 
po\ver of Illind in becnIlllllg onc \vlth the unIted object is ,lIso 
~poken of as its power ofloSIl1g self It losc~ Its self, soul, dnd 
becomes. the bony It ]o~r~ its sf'lf and beeonles God . 

. A.nd this brings us to the <i uestion how by tlus power 
whereby he degrades llims~lf to the very depths of the bl ute, 
he can rise to the very height of Go(1-hood. This power of 
man beconles therefore a dement and d nlent at the "anle 

ti01C. 

In consIderIng this aspect of the case, it hdS to be nuter: that 
almost every religion, theistIc or atheistic, pre~cribes C( {-t~iln 

code of reh gious dnd morel ~ d u tie~ for a ttJlnlng ~alv.l tIn" 

and bettcnnent, but no religIon attenlpts to prove hov.' tJle 

following of this or that religious practict elev .. ltes one. 
How Sadhana Chatushtayam, Guru-upadesam, T'apas and 
Y Qga can free one from sins and Avidya, is not explalned. 
This is, however, explained in the older yOga and sankhya 
treatises and is elaborated in the Siddhap.ta Sa~tras. Both 
these older schools adnlitted the essential lndividuality oJ man 
and bad to explain the real naturt' uf Jiv~, so a'-, to tty do\vn the 

41 
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steps by which nlen can a!;cend up. They form, thus, the essen
tial foundation for Vedanta and Siddbanta. WIthout this founda
tion, the higher schools cannot be explained. 1"0 dissociate 
\' ~ciaota from \T Oga would be to build on sand, r As I ha ve else
where explained, \T ~danta strictly so called, and as distinguished 
from Siddhanta, is really the Yoga nlarga (the words U pallishat 
and YOga beIng synonymous) and Siddhanta is Jiiana 111arga. 
I-Iowever as I said, both the Y ()gins and SaTikhyans define man 
by thlS po\ver of Identifying one~elf wi th the aS50C] a ted object, 
becoming Sarupya; and theIr classical sImIle· IS that of crystal 
and hlbisclls fiuwer, about whIch more anon In regard to 
the process of sanctIfication, the power by which rnan came 
down has to be reversed. Man identIfied hinlself \Vlth the 
body and became bound. 1-"his 5hould cease. But how 1S he 
to cut himself from the eternal association wIth the body and 
the world from this pa;d, as cucumber lS severed fronl its 
vine? He becanle low because he becanle aSSOcldteu with 

low thIngs. Let hlm dSSOcldte with high thIngs and he can 
beconle high tHe' becarne mortdl because he dS50ciated 

himself with mortal and trdIlsltory things like the body &c. 
Let him beconle one by the sanle power with the imnlortaIJ
the alnnta. § By associating with the body, he loved the 

~~-~~-- ---- ------~----

.. See Yoga sutras 1-4 I and commentary the1eon, Sdnkhya sutras 
VI 27, 28. 

t Rudra 15 called Amrita tn lJttg Veda (I 43· 9) 
,. Whatever beIngS are thine, Amnta (Rudra) in the highest place of 

ibe law on its summit. 0 SOma, chensh then1, remember them who 
honour thee." 

§ Cf. GUo. UThey who wlth mind fixed on me, ever harmODtsed worship 
me with faith supreme endo\\led, these, in n1Y opinion, are best In yoga." 
Ca .. 2.) -Renouncing and subdulng the sense, regardmg everything eq ually, 

C (iJGttB&mQlL!tr jy) in the welfare of all reJoiclng, these also CODle unto me." 
(xii. 4.) "TPose verily \iU1o renouncing all actions in m&and intent on m., 
worship meditating- on Me, with whole hearted yoga," (xit. 6.) U These I 
s~l1y lift upUgu the ocean of death and existence, 0 Partha, their minds 
beiDg~ed on m;," (Xli. 7) "Place thy tnind in me, in me let thy reason 
eJlter ;' then without doubt thou shalt ablde In Die hereafter." (Xli. 8) 



THa.. NATURE OF THE JiVA 31 3 

bodily pleasures. Let hinl cut attunder this desire and avers
ion, love and ha te, lIke and aislike, then \vIll he lose this 
birth. But is 1t possible for him to cut off this desir e by 
merely desirinS-- the deslrelessness? Same philosophers opine 
that this is possible, but they speak wIthout their book Here 
1 t i~, that the second characteric;;ttc of nldn which \ve spoke of 
before IS brought Into play, namely, u;D./lJ1::ia5irr~~1l r€}6'\J6'UriOlDW, 

not being ab1e to eXist without a support It must support 
j tself by. clinging to the body and the world or to the Lord 
If it nlust tgl vc up the \vorld, it n1ust clIng to the Lord. If 
there is no God, the SJul nl u~t go back to the world and 
agaIn resunv~ J~S round of bIrths. It IS a notc\vorthy fedture of 
aU systenlS WhiCh do not postulate the eXistence of a soul that 
they do not postulate God eJtheI It \vdl be seen how subtly 

10 

Gautama Buddha a voids the q nestlon of the existence of the 
soul. l'bl~ \vas so, lnasmuch dS he deoled tbe existence of 
God. Hl~ followers foIlo\ved the systenl to Its logical con
clusion, and denIed the eXlslence of the soul or dt any rate 
postuldted 1 ts utter annllula tiona What eXIsted after? N irvaQa 
nothing, bO\\'ever nll1ch some scholars n11gbt try to prove to 
the contI ary 1'he one exception \vas the N iri~vd.ra Sankhyan 
who though t he deoh-'d God, the a u thor of the unIverse, yet 

affirlned the separ J. tc e}"lstE'nce of a soul llowcver as I said, 
the soul must eXIst In the \vorld or in the Lord and all the 
rellgiolls and l1I0rdl practices are prescrIbed for bringIng about 
the clinglng to tl~e l .. ord, after the soul frees itself from the 
attachment to the world iff l"his latter attachnlent is by itself 
the m~ans whereby he can effect his severanle from the old 
attachment • 

"'" " up jpJl6 U jiJ fJ ;Dcg;5ltr u jJ p9~GaT ILl U U jJ (jJJ) JD 

u,d>JI,J$ u~JI)I ®9L-/D(!5." (Kural 350.) 
-~--------- - o • 

• We know how dlthcult It is to give up s01lQe of our habits and 
often one is advised to t~ke to some other habit less seftous to cure one .. 
self of the old habit. People take to chewing tobacco or .... dldng to get 
rid of the habit of snuffing. I know a doctor who advISed one to· .. ke 
to gpiwa to cure huniOlf -Of t!1e vice t)f drua.kenneiJi. 
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u Des1re the desire of Him who 1S desireless 
Desire His desire so as desire may leave thee." 

" oJ fTlTYGRJuhi4f;1 a:"" iT !.f~~ $1_ Q(jj)J IT (!j r;i)~ w ~ /D ffi ~.§' 
6"11;,~glT J";'~G CJfbldU." (Kural. 359.) ( 

U The true • support 1 \\'ho knOW5--1eJects '~upports' he soqght 
befole-

Sorrow that chngs and all destroys, shalf cling to hIm on more." 

The commentator explains that the II ~(!J)$a;w" required for 
getting rid of the old desIre for the world a.re the ~sh~af1ga
yOga. The author had set forth in the preceding' three verses 
SCd. VdO", !vlanana or Vhyana, and Bhavdna (un .wPa.7) ab he calls 
it, a~ the three means of effecting freedotn and union witit God, 
and St. TiruvaUuvar descrlbes God by the te~ms (Ja:-w Gutr(!56fr 

(Good being), IL6rrItifT§J (The eXL"tent), QwtiJuQwn(!JrorT (True being). 

And the COTllmentator's explanatIon of the world is also note .. 
\vorthy, and he brings out the It. ason for the Bhavana. 

(} If" ;D /D IE a.$ (j;) ~ Grflar fiIJ) l.D u5l firr !;I ;$ r(f. LC rrtJ..J , () ((j ,,6iu 6rJ)LlJUJ rr P f£ fir~ Q UJ rr firr 
.II W .$ fiIJ ~ Ii 6lfJ 6in QJ) LDuSJ Qfr g!LJ jHUJ, If rrw- fiT 6')6\) n fiill ;D1D/1J JD '4 W lE 6\J fIi $I rS1;bfiJ Qrr f!J 

(!p ~ ~QU" (!!; 8fT a9!J)" JJ uSlQ1f P ~ @ § rr 6lJf .Q).' LD ~ (!Ij ~ roN ~UJI5 ~ rr % fiuu p; Il ~ ~fJasr iF 

G,T ~"::' '- "(!5';' GTfir(5;'. ClW6v GilJiUuG;h.Jrr(!5Q6lfT~rr6J{LlJ ~ €ff' tiiTTG ~6iJTiiJJw tSt....p9 
UJ.#f1 rL LD fij).@u ,iJ,tBG 1J.J6lJf @j 6/mT IT & • ~ II ~ ~ a; if 6IRn 6ro<$ UAf rOll ~ , L uSl {f ~ f!j(JT 

ereSJ~G1JJ~ G&LJiJ ~ii a ~ (b fi~ t1JIOOW '4 ~ (g6GlLQ]'LR" UI1 G8 ~ pit~. 
j).E~QTiFq:UJnjD1 GUJiiJTtia/w ~&~6VJEi;7 urr6IJT GW6lff6l/w !k.fP.'U. ~_Lt.Dt.SJQsr wrW 
<!5 IQJ ~ rr fJI) ~ SJ JIJ ~ @)EN u.; It ~ It rr r;;M IP w rr ~ oS $ U u t.:... L§I, ~ 0 0 

o.§jJ d1JI §l®.J mv ;$ (J ~ " 

tirr JPI G we" U,§jl liT 6)) 6\) IT ~ 'b Wt6J cE L0; Ii .§! o7Jdiu" :$ 6& fin-, ~Q L.u';I/i1@Jff';.$(!5 JJ{.s 
."~\)1i6 LSJ/DuUJd; O$.fjJSJrrUJ Un®J~~11T G~(lJ%P Gun (!5t..:...{j;), (J5fill6UUGuffG 

~I)w U".iJSJ~%6t) (JQl6lRr®w." (Kural note 358 ) 

It is called Q,g..1l';;w"(!5-irr (Good beIng), because It iscternal 
havJng no birth and nl) d(,~1th t it i~ pure on account of its subtle 
nature and nothln~ can taint It by attachment; !nd yet it is 
the first ca uc;e that pe-,.,rading all, yet remains one, without 
chaJ1ge~ Hen~~. God Ie;; called QJ)tUuGun (!JeW- and rL e,,6tf.§l, 'rrue 
Being and Existent. 1"0 see it, is the Bhavana to become one 
with it, jO;thut A vidya may be lost j\5 it is held as true by 
followers of .all the ditferalt Agamas. that the soul when lea ving 
\be body 1ilt deatb. is r~born as 'hat which it was thinking upon, 
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those who desired MGksha, should place tbelr BhJ Vd na tIn the 
Highest 1~ruth, so that the B~avana which is the C#;luse of bIrth 
may be lost. 'This pOWer of becomlIlg one Wl th the other is 
really great and ltec; at the toot of all 1'apas or UpasauLl or 
Bha.vana is set forth by our authol in two other places. In the 
chapter (xxvn) on 'Ta pas,' he has this verse (5) 

a ®1drJr L9- ILl a @J6rJtff '1L III n r5J Q.$ UJ IE 6\) rr,iJ G..F UJ fo fii)J 

1~~(bJ (!p/J..J6\JU LJI};)[D (Kura! 265.) 
u Th.t 1Vhat they wIsh may, as they.,vlsh, be won, 

By men on earth are works of paInful & penance' done.H 

In chapter (LXVII) on ' Po\ver of ActIon,' we have this verse: 

Q' 6linr amfl,c. QSJJ6WT 'OwfilLJ rr riD Q iii J.J.§J u Q @J~ 6Wf) tLJfrlr 

P1~6WfiUJ J]ff:bLl Qu 1;cmir (tbtd 66G) 

" Whtever we thInk, ev'n as they thInk, men may obtaIn, 
If those who thlnk call bteadfastness of vvdl retaln It 

I now go back to the pOInt ~Nhere I 5tarted from, namely. 
that by the very nature of thl~ other charJ.ctcnstIc of the soul. 
the necessity for a supreme Lord is manifest. 1 always use 
a simile to Illustrate as \vhat would happen If there were no God. 
At faIrs and festlvab, d grea~y pole w1th a hook at the top and 
a prize tied to it is one of the attrdctions. Of hundreds who 
attenlpt, rarely one gets tu the top and takes the pnze. Even he 
who had climbed to the top could not ha vc retained his hold there 
for long, if there had not been the hook or u,iJ,f!)J :E(JdJrr h> to hold by, 
otherwise he would have s11 p ped down by the pole a ga in -

So if a religion or phIlosophy, however dignified it may 
be, offers ·us no God, there can be no 1 eal salvatton nor Drrvat).a 

nor freedom fronl births After th~ 1111ghty efforts nlacie to 
purIfy and perfect oneself by desirelessness etc., he must sink 

back into the abyss of birth and dea.th,.again and a~ain, must 
try and climb the greasy pole. To them, lsvara and men are 

• I might instance the Upanlshat caterpillar which, by its power of 
mimicry (..!I/6 ~ @ ~~6\)) concealing itself effectively in one leaf, 
ca.tches bold Qf another before it gives up the other leaf to which it bas 
DeeD clUlging already • 

• 
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ever evolvlng and evolving, gaining experience ever and anon 
and the oft-repeated words of .the Upanishat, H '[here is no 
return, There IS no relurn" ha vc no Ineaning These people 
though they might speak of d. God. could npt really mean God 

in the proper conception of the word. The ignorance of these 
two characteristics of the soul lies a t the difficulty of both 
agnostics and idealists. In unIon with the body, the soul has 
beconle one \vlth the body and its indivIduality is lost and it 
could not be discov~red by any alnount of physical and 

C) 

anatomical an,Llysls. In union wlth God, it has bCCOlne one 
wilh God dnd no trace of 1 ts indi viduallty could be found there. 
So both decldre there is no sou], and the latter declare that 
the soul we were cogniLant of was God Himself. To them, of 
course, all talk of dnubhava and svanubhava will be unmeaning 
also ~ro the Buddhist and IdeJhst, there is simply the 
tearing asunder of Pa~a, and 10 and behold! there is nirvaQ.a 
and anluhlld lIon to the one, and God regains its own self to 
the other. But In either eLise, there IS nothing to prevent 
that which arose from nothing or froll1 God, [roln arising again 
and undergoing the npver-ending [ound of samsara. To the 
latter, the only possible explanation for this evolution of God into 

man would be that furnished by Dr. Paul Deussen-necessity 
connected with the doctrine of Samsara. "[his would eventu

ally strike at the root of all necessity for betterIng oUf5elves 
and weaken, at any rate, the moral d.nd relIgIous sanction. 
If. after all our effort to better ourselves, we should sink back 
agaIn, why all this bother-Guru-upadesatn and tapas etc.? 
Ollr glory is in God and we delight In His glory. He is our 
Redeemer and the frui t 6f redemption. Bu t for our enjoyment 
in Him, there is no need for redemption at all.. Our final 
consummation 15 ip. Him .. ,It As the Chhandogya Upanishat puts 
it, "Ae who sees, perceives and understands this, loves God, 
delights in God, revels in God, rejoices in God t He becomes 
svaraJ ; He is Lord and master in all the worlds." 

" I will now proceed to show how this conception of the soul 
as herein set ~orth affects our view of Dv.ua, Advajta and 
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VHiishta:dvaita. I have d~elt at length on thIS question on 
H Advaita accordll~g to the SalVi! Slddhantan (pp 244-2 72 ante). 
l'he question IS, is the soul dlfferent from God 01 one with 

Him? If different" what IS the nleanlng of those Mahavfi.kya 
• 

texts, Ahambrahmasmi etc. 7 The V\1ord Adv,-uta, as I have 
shown, does not mean one, does not deny the eXIstence of the other 
entities, but It simply denies the separabIlity of the two, ananya 
or anyonasti It postulates a peculIar relatIon bet\veen the two, 
that, though dIfferent, they can beconle one. How IS this possi ... 

• J bIe? St. MeykaQQan suggesls the puz.de , If they are tVlO, they 
cannot become one; If one, there can be no SVanubhi)gam I low 
is this puzzle to be sol ved? 'rhe question is only possIble \vhen 

• we bear in mind thIS pecuhar characteristIc of the soul we have 
been considering, Though the soul and God are dIfferent, yet 
inasmuch as the soul becorn~s one wlth whatever It IS attached 
to, losing its Indivldu;1hty alld conSCIousness of self, so tbe soul 
when in union with God beconles one \Vlth It This one 
is the God but not the soul The subject is Illustrated with 
the sirniles of mind and body, the vowel and the consonant. 

U iL L. iva l.IJiu R- u5J rr ®J f5 Q IF ff fir .!J)J @JjiJUJ6I.llu " 

"It is a natural union \vhen the VO\vc} unites \\,ith the ('011S0'" 

nant as one" is the N annul so. tram (204) l'hc word one has 
been used to describe this union of the vowel \vith the con
sonant "rhey are distinct and yet 111separaLle No consonant 
can be thought of \vithout the vQ\vel This IS the 111eaning of the 

famous Hridaya sluka 10 Tiruva<;agam. 
@Q,rQJDwci; !J) (!!jdl @ (!2 oTr c$ Uf. r6 .§Nirr ~;'fT :$ G ~ (!j?'ii16iJr f!J @tfuSJC2/D 0 .ArfiJr IP 

~ GiJr ,t!J rtI Q" fD9sr 6lDLD $J~ W w,fD £J~1IT $ a £4 ~ UJ fi\) rr fo L5J ;a ,IiJ w jJ rB 6iJr m LD 

Gil ~fiJr .!J)J G r!Fr;;isr Jl)J d!I/ !jgJJW rr til (] ~ ill;,#iJ a # u.Jffj.§J ~ &W %J ~wG w ~ ~ 
[ .§'6Ol P' tL.{ ~ JO ¥RQJ(i Q1r 

~.p I UJ~~tLJQrr:& QlJ.Jrr6isr p9 6IJ ~ u.J IT ~~!.Ktr l/,J;Bfil ~u n (j 11, 

"When the soul loses its various sheaths-body, senses, intelh
gence and consciousness of self (IDn~ Qa;L..®)-then, what stands 
forth as the Loru of the Heaven of Peace is the one Supreme but 
not the soul" I quote here our learned Sivaji1anayogl fron) his 
Drivzt/a Bhishya where he puts the whole-questlon s!l plthlly. 
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" If you ask, what then is the meaning of the word 'Advai
taln'? 1 will show how Saiva Sid~haDtins explain It. On bearing 
the great texts cal1ed .A1ahavakya 'fatvdmasi etc., which are 

f-

used 111 the three persous. we see that these,.sentences speak of 
~ , 

, that' as one substa.nce and 'thou' as another and enquire how 
one can become the other. I'he answer is given to remove the 
doubt by stating hoz)) Olle can btlOI}/f the other and zulzal relats01l 
subsists between the t'ltJO and the \vord advat'ta1'll is used to explain 
the relation." St. Umapati Slvd.charya quenes, "are there not 
objects 111 this world winch ueconle ddrk in I d~rkness and 
11 ght In lJght?" (71.Y1n:aruJpayaJl 1 1. 3') And the ans\ver 
U5Ud1}y returned is, these dre the eye, the Ilurror, the crystal 
and the rlkas un -fhe eye loses Its po\ver uf'~eeing in darkness 
and recovers it In hght. The others become dark or light 
as darkness or light SLP roullds It l'hey ,ire not lost In clther 
case, but theIr indlvldualIty IS lust .tnd Jnt'rged in one thing or 
the other '"fo these we may add iJ l~o water, (Jear as crystal. 
But the classic ~itnlle I have stated 111 the beginning is the crystal 
or the mIrror. ThIs l~ brought out III Sd.~kbyd siltra (VI. 28) and 
yoga sutra (I 4)· N O\V let us inq uire into the nature of the crys
tal or the mirror or the glass rrherc is before you. a picture of 
our late Sovereign Lord and l(ing-Elnperor (Bles~ed be his name) 

-~----~~----

.. I bnng together here all the texts bearing on the subject. 
H Now a maT] lS hke this or that according as he behaves and so wIll 

he be. A nlaD of good acts wIll become good, a man of bad habIts bad. 
He be~ omes pure by pure deedb, and bad by bad deeds. 

4' As IS hIS deSIre, so is his will, and as IS hIS will, so IS his deta. 
Whatever deeds he does, that will he reap. 

U To whatever obJect man's own mlnd is attached, to that he goes 
stren uousiy with his deed. 

"He who desires the Atman, being Hrahnlan, he goes to Brahman. 
That atman is IDd~ ~ahman (Br1,had. Up. IV. 5, 6). 

~h As a metal diSk (mirror) 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 at himself. 

"And when by the real nature of himself, be sees, as by a lamp, the real , ... 
m.ture of the Brahman, then having kDown the unborn eternal God, who 
transe&:lds all tattvas. he is freed from all plSa" (SIJettJ. U,. 111 If, ) s). , 
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glass that EDWARD VII. As you see it, you fall to see the 
covers the picture. An 19n.orant rustic who had never seen 

I. From meditahng (abhldyanat) on him, from Joining (yoJanat) Him, 
from becoming one. with HIm (tatbhavat), there lS further cessation of all 
ma,l' in the end." (Sveta Up. 1. 10). 

"A person becomes like those with whom he dwells and hke those 
whom he reverences, and like to what he wlshes to be .. " (Mahabhii.,ata. 
Sapti Parva rce. 32) 

II As a flame is enveloped by smoke, as a mi,.,o, by dust, as an embryo 
is wrapped ~y the womb, so thIs (sou]) is enveloped by it (desIre)." (GUs 
Ill. 38.) • 

"Though it (soul) be unassoclated, stIll there is a tInging (reflection ... 
ally) through non dlscrimlnahon, for there is not a real tinge in that 
\\ hleh is ·tlnassoctated (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. 

U As in the case \vlth the I-IlblSCUS and the crystal, there is not a tinge 
but a fancy there IS such." (Sa1 khya aphOft-s'mS VI. 27. 28, Garbe's transla
tion) 

U In the case of one the transformations of whose mind have been 
annIhilated, there is entire identity with and complete absorption In, the 
cogniser, the cognItion and the cogolsed, as in the case of a clear gem 
(crystal)." (Yoga siitrGs 1. 41), 

U66r~jD aw tffn':""(h)w uGtf/'fL (JlE(2U{I iu @~$JrAUJ~ 

%~~j!)aUJ &n L®W %fiIJ.$ @~~ (5 .§J-u6in-EXrfI,!D~.§!w 

;) U (f JJuy 6\//>aIT (J ®l gJl ~ IT "!$I G W ffrLl:;;; un lL1 tLJ" G wtU5 6Wr L fI ii(Jf 

GLDtVuGun (!5~®/E G1£~6lJLCrrW ()6lJ,g)'. 

If The soul which after reflecting that the knowledge derived from the 
...senses is only material, It-he tke colou,s reflected on a m1~ro', and that these 

colour-like sensatIons are different from itself, and after perceivlng false 
knowledge as false understands the Truth, ,will become the servant of God 
Who is different from Asat." (4 Meykanqal!. VIII. 3. a.) 

SlriQ ~ iJlJ L-6u Q un (!§tJT1fr6J9 e!fJ Q, Jl)J $ ~viJrQD& 
6JJ5G LD9Sr C!QJ /1.1 Ji §JSlJ" £L) 'f If li ai (} (5 tr {£ fa 

mtiSJ y6\)~w~!iiJ .!JfJ61RJ1 wrr~ 
.3J}® ~ ~ ®6ffIJJ LD~"~ ty L06\l~ 

[iii ~ IlL t-so tilJJJ p'Jw "oowUj ~ ttJGU ~ • • 
lLJ"GJ,tf-1P u~~.ftQIr j}1.u6\l~n!LJ r616lfr.jp 

L.ui .. UJ.fIIILD uJl1S:J ~~ UJ FI # SJ ,e '4 tin' .. 
Uai (!j&J t.L, &., '-tGJl5 ® I.1J L.J IT eur Qt)l.oO' IJ/.LH1JfU8. 
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glass before or a pirture framed in gJass would positively deny 
that any glass-plate was there. But with all his denial born 
of his own djreA;t perception (Svinubhuti), we know he is 
wrong. Why is it so? Because the glass ogce brought into 
conjunction with the many-coloured picture has lost it~ 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 ,viII dafzle your 
eyes." So, the nature of a crystal or a mirror is,' it becomes 
one with the furm of whatever comes in contact with it, losing 
its own form. When covered wi th colour or dirt, it is indistin
guishable from either the colour or the djrt. When flboded by 
light, it is Indistinguishable from the light. Take the crystal by 
itself. It is pure and In a sense IUlninous. 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 its own? 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 IIQQI";'ueflisaJ .. Lt.:..UjJ~~ a,trjJalL rr:J,.JJ. 

Ie 0 thou light imbedded itttthe white crystal! It How well does 
Tennyson grasp the situation when he says "we are but broken 
lights of thee t " Nay, not exactly so. it We are only shining . 

• As you drive about -in t1)e road betW88P I I Slld 12 forenoon. if you 
look at one of the M uDici pallanteras, you will realize this. 

t The facets of the cut-diamood act as a ~prism and so refract the 
different colours of the sun's rays. Crystal water has the same power and 
I har:e seen the water refracting the !ifferent colours in the fil1l'1OUS spring 
at the Ivlahanapdi (t\agdlyal, In Kurnool Dl~tnet.). 
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from borrowed light from thee.'1 Whatever good IS in man is 
all derived from God's Ugilt.. In our Kevala condition, we a.rt 
like the diamond buried in dirt and darkness. When brought 
to light, it is still covered by dIrt and the lTIOre and more we 
cleanse it by turning it on the dianlond cutter's lathe t the more 

.... 
and more we let light into It. This is our Sakala conditio'n, 
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 1;5t· 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 la tter condition is not the 
mere removal 'of dirt alone. There is the flooding of light
Anubhati, Sivanubhuti or Svanubhogam. Would anybody 
appreciate a poHshed diamond If it will not I eflect the light I 
See how well St. Aruttagiri puts 1t . 

P 9 rr I.DfiIIII1IJ!LD §lSI i)8W y~ iilI rr 6ir 
(J m .g rr (yJ <3~ rr rf/6lJT 1f m t.J (!3 r;rr rrG\) 

-66 " GJ r$aT U, AiN5 ftiIf fr ~ 6l1T t5J iilJr 

(J w ~ rr .!PI ,J$l ~ ,j flUS % 1J(Jf4lJ • 

H O! Thou lover of the well adorned Di:vasena, 
o }'1uruga! with Thy kindly grace, 
The chains of desire are sWldered In twain, 
And 10 I that unspeakable joy was born.1I 

And consider the divine words of St. Tirulnlllcrr 

Lfj6;fTfJJ';' JD Q" K_fil1J,fD "'I 6IJJ ,Q.!FLU ILl e!:PLtii ~ n Wr 
IS Will) D III ~,IJ GlEn rilR rotJJ pii II aJ 1141 n .. 6\Jff (?J (J WIT 

~ QI) 11 fJ.J",fD rt"(3 u ftiiu fP t5 QJ).:5 G ~ GJRQJ IT ff & (!5U 

I-+6lJJ !J fJ.l p;;B @j1O 16 16M Y rP 8 rQlY} L- a UJ n (1-. 

"0 Ye fools! \vho speak of the unspeakable, 
Can ye find the limits ot the lim1tless one 1 
When as wa.veless sea, ye attaiD clearness of mlnd, 
Then will the Lord wlth braided halr appear bright." .. 

Why do we desire the purity of the crystal and the clear-
ness of water? Why do we leve all that is loveable in na,ure-1' 
Why do we love one another? Wby does a b'Jshand love his 
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wi fe, a fat her his. child ren, and so on? Is it because of these things 
themsel yes that we love them andf> CJQght to love them? When 
we do, our bhandam is ru:,::,ured ~ we begin to gather precious 
stones, lovely objects and beautJful wonlen ,n round us and 
strive hard to gather more and Inore. But when we recog
nize that it is not for these that we love them but for the 
Lord imbedded in them (GiilJ6lSl1rw.,RiJ~6irr 'IA_L.LJP;j~ (ia:n.iJllJrra) 
who gives them their life and light and love, then will our 
thoughts be turned away from them, be fixed in the Ijght 

'" Adorable. and our Moksha will be realized - It has also to be 
noted bow tbJS attachment of dirt to the crystal or the mall 
is not one that goes to its core. If so, tbi3 dirt or defect could 

I. 

never be removed. It is not that man is by nature unintellt-
gent and ilnpure. 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 fun: only they are veiled and 
covered by dirt, and once the veil is removed, he regains 
hirnself and sees his true form (1\tma Darsan) Just for a 
moment when he feels in his Vlbhlitltvam (expanded nature) 
be is al1 that, and then merges himself in the ~-'eet of the Lord. 
ThIs distinction is important, as thls marks the fundamental 
difference between Indian Philosophy and West~rn 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, 
~verything, every power of man is a2quired 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 B";'htJdu,,(I!'j'da Upantlhat II (IV. 5). 

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

H Verily, a WIfe is not dear that you may love the wife; but that you 
l11&y love God, therefore a wife is dear. 

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

~ Verily, weald} is-bot dear that you may love wealth; but that you 
.. y loYe God. there~ore wealth is dear." 
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everything is there-all his powers of Icheha, Kriya and J nana. 
He is also Sa tchidand.llda, bu ~ the powers are veiled ~nd all 
the Panchakritya and evolutionary powers are requlled to rid 
him of his veils. And when thIS veil is removed, hIS original 
form is attalned.- Here again another caution is requIred to 
be borne in mind. 

'fhe soul no doubt regains its full powers of lchcha, 
Kriya and Jiiana and becomes Satchldananda. But these have 
to be distiJl~uished front those of the Supreme. And here it 
is where the U panlshat and other writings speak of the Freed 
soul and its greatness, the passages there are misunderstood, 
and Identity of iou1 with God IS sought to be made out No 
doubt the identity of God and soul has been reached, and no 
doubt what is perceived In the freed soul is not the soul itself 
but the full Ligh t 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 smelIing; it tastes 
there wi thou t tasting: it thinks there wi thou t thinking. 
Once its consciousness enters into its feeling, there will be 
d uali t y, and the Bliss will be lost: t 

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

t ThlS then is the meaning of the famous pa!:!sage in Br$~ad Up. [v. 
3. 23 U 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 IS 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 i~ a condition transcending all the Avastbas-Tunyam 
and TW1yautam. The statenlent in this l\1alltra that he sees, is made so 
as to remove any nusconceptlon that lllay arise In the statement In mantra 
:II, when he is S3Jd to know nothing that is without, nothing that is withiD. 
This would end iu siinyam, but not so. There is enJoymeDt, feeling: aDd _as but wjtbgut seeing i.e., witbout consciousness. The £igw-e riven 
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,., 
These phrases therefore Qt$fit('n,IiJ (J&L.L-~, a",,&&tr#J Cl"".5r-

j&wUJtf.fj1 tfJ&m~JJ~ (bearing without bearing etc.~) have reference 
to what is caned ~~LID&/lilfIJfir~fiv (non-objective knowledge) .. 
Our ordinary knowledge involves the dupl conception of 
object and subject. In this 8H':L-J)6l/QJ/JTff/56rJ there is no duality, 
the distinction between object and subject, Jiiathru hut Jiieya i~ 
lost. and there is knowledge or pleasure alone but no consci
ousness. And it is not possible either -to know God as we 
know an object (~t.:L.,r8fil#), fOl' as the Upanishat puts it and 
all our Advaitd. Siddbantins declare: "How should ·he know him 
by WhOlD he knows all this? How should he know the knower? " 
(Brhad Upanishat II, IV. 13). 

• 
U Thou couJdst not see the (true) seer of sight, thou couldst 

not hear the (true) hearer of hearing, nor perceive the percpiv
er of perception, nor know the knower of knowledge. This is 
thy God (Atma) who is within all." (Brihad Up. IllI, v. 2).-
----------------------~------~~---------------
there that of a man embracing his wife. is a favourite one with all mystics. 
Says UyyavaHda Deva in T~'"ttrt1!diyl', 33. 

Gu folD ~ fotlhWufl UJ (Ju,fkiJrWWfTrJJ iJ(J d5 

(!JJ P;,tfJ6J (!5Ut utReHi ~ u'!J 

GO~w'IJWf1QJ)UJ GlU6in'gm~u,IJ 

Tum lower pleasure lnto one supreme, 
Then was the consummation reached, 
Then win maya. sprout no more .. 

• See bow well the philosophy of this is brougbt out in SUtra VI. 8, 
by St Arw.laT)di:-

.atdsrgflLU uS/6\HT 6fJlwUJrrpw ~ iBJ fIIsfr til,i; ,tDfiVlrPW 

(JPfiir 6l1R J.J QQts\>6\ur QPs;,1i1RIR Qn-.[p 61J(Jr rr J ,§J &J@fjji6't) n _,;, 
&T f'iltiIJT rfi1 UJrrGQSr6isr(J (!!JAil u9 (!§~ Q tF (!5~ ~ JlJI % IE WTT fP W 
~ '1i1r 61Jf,B ®J Ii @!),tD.$ rr iJJ)J JJ ~ tiilSJCi QJJw tUQsr JP/;N 6'IJ;is,. f:{: ."w . 

TheprincJple involved is ~ 1m the lower pleasure also, the higb
est pleasw:e is reached when in the eD.1Ofment tbareo& all his seJJ&ea aud 
CODSCKutsnew; ate bushed aDd. there is, ba.re enjoyment alcme. Out Hau 
writers thus e.xplwll the case of idiocy, imbecility aJld ViciQUSnesi at 
cbikken ofb.a1tbJ Uld highly int4iU1iDnt and pious pJ.rents. Their minds 
",em pot at aae. so their characteristil4 were not transmitted to the ..... 
sprina. This happens also in the case o.f drunken parents. The same mode 

• 
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'I As God is ananya with the soul, as I-Ie resides within the 
soul and as He, from within, ellables you to know all that you 
know; and in Him there is no distinction of I and mine, He 
cannot be perceive,d by the soul's own intelligence." 

t' 

It only remains for me to"" point out how this doctrine of 
the nature of Jiva or Pasll should comnlend 1 tself to all 
intelli gent minds. A t any ra te we are able to quote below the 
authority of the latei>rofessor Henry Drummond who is said 
to have &e~olutionised Christian thought during the last 
forty years. His remarkable address entitled H The changed 
Life" is based on the famous text frOln St. Pa ul. 

't We all, Vtlith face unveiled, reflecting as a mirror the 
glory of the Lord, are transformed into the same image from 
Glory to gJory even as from the Lord the spirIt" is a veritable 
varthikam on the JJ/.§J ~§l ~%6\, of St. MeykaoQan. 

He paraphrases the sentence as follows: "\\'e all reflecting 
as a mirror the character of Christ al e transformed into the 
same image fron1 character to character-from a poor character 
to a better one, from a better one to one a little b~tter 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 hlgher ellJoynlent 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 wi th the Bliss of the Lord alone. 
I quote below Mantra 2I aJso. 

U This indeed is his (true) form, free from desires, free from evil, free 
from fear Now as a man when embraced by a beloved wife knows 
nothing that is ,vithout, nothing that is witbiu; 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 Wlshes are fulfilled 
in which God is his wish and in which 00 wish is left, free from sorrow tI 

• 
The subject is treated in Tamil Literature under AgtJPporul. and 

T.nUlkofJtJ."a, of St IvlaJ.11kkava~agar is the highest expression of the 
Higber feelings. Read in thlS connection also St. Tayumanavar's Rewl 
in Bltss (translated into beautiful &.giish by the Hontble Mr. P. AruQi
"cbalam of Colombo iu VoJ I. page 145. The S'lddha1Zta D~Plkii, wbich 
bnngs out everyone of the points discussed in thii paper 

I'> 
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problem of sanctification is comprised into a sentence, reflect 
the character of Christ, and youJ\1il1 become like Christ," or 
as you will £ay, reflect the Image 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 cJearer? 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 shinp,; the brightest, and so 
· overpowers the mirror that the mirror is lost to view, and 
the glory and the light of the Lord are felt. For, observes 
the learned Professor truly, U What you are conscious of, 
jf 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 it. 
but· only of what it reflects. For a mIrror never calls atten
tion to itself-exc~pt-when there are flaws in Ie'. These flaws 
are the colours of the Siddhantin who compares them to the 
maya or t!1e body. In union with the body, it is the body alone 
that is cognised, and not the mirror-like sou1. In union with 
God, the glory and Jight alone are perceived and not the mirror
like soul either r And the Professor declares,~"H All men are 
mirrors-that is the first la w on whicb this formula of sancti
ficatIon or corruption is based. One of the apt est desc(iptions 
of a human being is that he is a nl1rror," and we must beg our 
readers to go through tbe whole pamphlet to note how beauti
fully he draws Otlt this parallel. 

He notes the second .. principle which governs this process, 
na.mely, the law of assimilation 'or identification. •• The law 
of assimilation is the second and by 1ar the most impressive .. 
truth whith underlies the formula 'of sarlctification-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 i~st ~ substance and hold in perma
nent p~rvaUon th~ thing that they reflect. No on~ can 

j 
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know how the soul can hold the~e things No one knQws 
how the miracle is done .• No phenomenon in nature, 110 

process In chemistry, no chapter in Necromancy can even 
help us to begin to understand this amazing operdllon. For 

• think of it, the past is not only focussed there in a man's 
soul, it is there.. How could it be reflected franl there if it 
were not there? 1\11 thIngs he has ever seen, known, felt, 
bcheved of the sorroundlng world, are nO\\T within him, ha ve 
become pd.l t of hll11, in part dre hirn-he has been changed into 
theIr i mage~" 

FollOWIng the language of Professor Henry Drummond, the 
fannula of sanctification would read as follows 

• 
u I see God, I reflect God, I become God ... l1ke, Godly, I am 

God" I close \vlth only one quotation fronl St. AruQalldi 
'" Sivachanyar \vhich sunlS up the whole teaching. 

lD fiN L_ sJJ GmW ILlD-\.) 11 G\)@;/:;;;6l!rdrrf!' & fifJf .[!11 '1;" et!yi 
6i yfJ ~ u 3D (F {f~6\J (j(->\)Q6U(6lJT ~ /£ (5jJ Ii 'Ii ~ri % 

G p rr 6riar u;.. Q ~ '}) (!P oTT % ,s iilJdJr ;nfilfRfjlJT" f!J!E 6UU LJfr(] ml 

(j d rr $ Q w6l1r U LJ" ;£J IE ~ %rJ ~ rr fir .[1)i ®JW a fijJ tfJEirr Ii 
~GWTL~~ w<-rtJ'fiJ .lJ5G"'T161)fillnl.IJ .$@LjhlJ"QJrjfjJ_ 

6J9 L GhlJ rr y5) tLf LD .ffiJ a u rr 0\) til) LDG\) f)5) ~ tL! LD'il» L IJ.f I.D 

U 61R1r 6rJ"JL- UJfi}D,f!J .$ ~ W,§J r6 rr (~~l) 6I1rQ 6lfr6lJr J!)J 

un iiS Cfi a; 8= G ~ "'6\\~ &I ~ IiJ u rr aI a;,s ~,$ BdIfTa-1OmIT • 

.. Say, '1 am not the world and am separate from H.' 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 win appear a~( yourself, and your 
mala will all cease, and you will .become pure, just as the 
pois()n is removed by Garudadhyiina. So it is the old Vedas 
teach us to practise this mantra ~ Aham Br-ahmasmi '." 

PRAISE BE TO MEYKANDA. DEVA. " 

+3 
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II. Oh Yes! when I reach the Alps', he hath saId to me 
'I always pray.' He would betake himself to some quiet comer, 
among that grand scenery, and fall on' his knees. He was praising 
God in the work of HIS creation} the Alps, and bowe~ In simple 
praIse of it." 

« 

This 15 what is reported of the sa1ntly Ruskin, and the noble 
feeling given expreSSIon to above, clearly expla]n~ the wIde-spread 
system of worship obtainIng 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 lnaccessible and difficult of reach these hills are, the 
more sacred do they oecome in the eyes of the people. And there 
can be no possible doubt that some of these pilgrimages can forth 
no small amount of endurance, toll, patience and expense, 
whIch the people will never show, unless they are anlmated by 
an equal amount of fervid pIety. There can be no d,oubt whatever 
also about the elevating influence of Nature in'" her grandest 
and tnagnificent aspects. T'he sense of elevatIon and freedom, 
purity and beauty, awe and reverence, one feels when one reaches 
one rlf tlF moubts.in-tops must be felt and not told, yet 
writers'-~ ~den forth aoout the marvels of a sunrise or sunset 
on Mount Blanc O[ on the Himalayas, and one cannot but cry 
out at such §ights from hi~ peart of hea~s. 

1i'tJ ~ (( jiJ(J ILJ & '--~ it ~G ~"Jla9 fijJf ~(J 6. .g;.rf/~!;I) ~ u~ (!IJ~lLJ,-tiQl)" 
un P;<:fLI, U.D a.."u'l, ivG_rrwir <I. ~_ J )(!!1fi:i uiJ&lLJ; ~ JJ i1J€£ ffG\) ,r8UJrr 
, ~f"l) iii .,. " 

I }IW\r"1:- • ~ 

~ jJ~ ff f5 6iJr oro '.D; foJ C!3'&J GL...~ me: If'. " 
.. A friend ot ours menuoned to us bow the picture at TiruvaQQimalai, 

with the setting SUb, the flamIng hIll top and myriad hgbtsJ called to 
him at once these lines. YOglS have a different explanation of the triple 
lig-ht. ~ 
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In fact" the SIva LlIiga IS nothing but the hlll ... top in Its origin, 
and the custom of worshippin~ God on mountain-tops was current 
among the Jews and the Romans. And to Moses, God appeared 
as fire and hght. on mountaln-tops, accompanIed with thunder, 
clouds and lightning, the true picture of SIva, as Giril a and 
Kapardtn. And the highest peaks in India had, from the begtn
nIng, been dedIcated to the worship of ~iva and Parvatl, on 
H1ma vat, on the V1odhya, on the Western Ghats, on the Central 
Ranges, ~n the Eastern Ghats and on Malndka, etc. Of these, the 
most sacrea, of course, IS KallJ.sa, and when we find that even 
St. Appar dId not succeed 111 findIng th1s Mountain Abode on earth" 
we will be correct 1n statIng that thIS Mount Kallasa does not , 
represent any materlal plane, but certaInly means the HIghest 
Sunlmlt of I\1an's spIritual, moral and Intellectual elevation, reaching 
whIch, after leaVIng hIS sense of hIS own greatness (Ahankara), he 
WIll surely unIte In that Abode of Eternal Peace, Beauty and 
BlIss. But mortals IdentIfy thIS Supreme Abode WIth thIS and that 
mountaIn-peak, In partIcular, w1th Malnaka In Ceylon, WIth the 
Rock at 1 'nchy. WIth the HIll of KalahastI, With ~ri Parvatam, 
\vIlh Hlmavat, &c, and there IS a purpose In VIew Man cannot 
reach up to the HIghest Ideal all at once. I-Ie must chmb, must be 
made to understand by slow degrees, mark each as the highest, 
and then ascend hlgher and hIgher, not- condemning what he has 
already reached, but always lookIng up hIgher and hIgher, unttJ he 
shall have reached the highest of these hIlls. 

Of these hIll-shrines, none IS more sacred than the hdl called 
Sri S,alla, Sri Parvata, Sri rvlalhkarJuna and Mahanandi. Its 
importance may be guessed from Its appellation Itself "Parvata". 
U The MountaIn." It IS so called by-its pre-emInence, whereas all 
other hills are dIstinguIshed by peculiar names.. And for one 
thin~, thiS hIll IS much more dltficult C!f approach, and ·presents 
a much grander scenery than those below Jfl the south. lObe 
people anq ~ princes of ages gone by have expended their wealth 
and labour in building and beautifying this lwly Shrine, thoYg8 
their degenerate descendants simply Sl~ WIth fQlded hands aeld see 
the djSi~tloD of thts Doble edIfice . 

• 
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To southerners generally, a temple ]s sacred, If It had been 
ViSIted by the Saiva SaInts or Alvtirs; and Sri Sallam has been 
vIsIted by all the three SaInts Appar, Sdnluhaodar and Suodarar, 
and theIr separate Hymns appear In the Devara ,collectIons; and 
the place IS called Sri Paruppatam, Tarnl\ readIng of Sri Parvatam, 
and the hill is locally known by thlS name more than by the name 

or .... 

of Sri Sadam or MalhkarJunam. 
Now to describe brIefly our'" Journey to the place. From 

Madras, we reach NagdyaI, by the M. and S. M. R. Jlnes, and 
from Nandyal, we go by cart to Atmakur, a dIstance' of 28 mIles. 
I'he IUdd IS wretchedly bad for the greater part, and does not 
reflect much credIt on the Board In charge of It In fact, cart-men 

• 
avoided the High Road for nearly 10 mIles and preferred to go 
by the country roads. Atmakur]s a small town and IS the 
seat of the Deputy 1"'ahs]]dar, Police In~pector and a Local 
Fund HOspItal. From here to the foot of the 1-1111 (Nagaluti) 15 a 
distance of 12 m11es. 1'hlS road, too, except for a few ml]es, IS of 
the worst dec;cnptlon. I"he sItuatIon of Nagaluti 15 very pleasant, 
surrounded by shady groves, In whIch there 15 a nice and cool 
sprJng, the water flowing Into a small tub from the mouth of a 

., 
bull. There is here a small l'emple dedJcated to SIva and 
Virabhadrasvaml. From Nagalf.tti we commence the ascent, and 
it IS a steep one for over 2 or 3 mtles. I'he chIef dIfficulty of the 
ascent JS due to the fllght of steps that have been constructed 

over this dIstance. After we go up two or three hIlls, the road 
is not cad and it IS s1ightly up and down, and as we reach Pedda
cheruvu, we get lnto a big plateau, a valley surrounded on all 
Side. by the hills. Peddacheruvu is our halt for the day, and its 
distance is reported to be' about 16 mIles. 1 here 15 a fine tank 
here and it is edged wit~ tall groWJng bamboos, which gitte it a 
most picturesque appearance. In the tank itself, beautiful'"'white 
lotuses, water lilIes and tall, cuscus, grasses grow and the water 
actual1y tastes sweet wIth the smell, of the CUSCllS, grass.' Early 
next morning we resumed our jounley, and aftet some dIstance 
'~"'~Y was rough but not difficqlt, hawing to go,over several 

f f 

splaD lulls; and nearing Bhimani Kollum.. we descend iqto a deep 
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ravIne which cuts off Sri Parvata proper from the surrounding hIlls. 
A~d both the descent into tms raVIne and the ascent from 1t are 
both difficult, but not so bad as it was reported to be The view 
from above into the ravine, and far below IS very grand. The 
raVlne cuts through these rocks to a consIderable deplh, 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 bott0m of the Ravine at this 
spot, called-Bbimani Kollum, COlnnlences the ascent of Sri Parvati, 
or Mount KaIlab; 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 trees 'on them become silhouetted lIke our Temple 

Vimanas and the row of Kalasams on them. One VIew specially 
.... 

seemed a remarkable likeness of the Slva-Lniga.wlth the pedestal. It 

stood bet ween two fa v1nes, t}-le hlghest Peak and another small one 
forming Siva and Parvatl, and the Pedestal was a table-hke rock 
in front. Our artist has taken a VIew of thIS. beautIful plcture and 
has named It Slva-ParvatI, and It is not unlIkely that sImIlar views 

had gIven rise to the symbol of the Slva-Llllga Itself. We ascend 
high~r and hIgher, our tOll and trouble seem to burden us, 
untill, at last, we reach the Top, wh~re IS siluated what IS 

aptlY called the K_aIlasa Vakklit, the u gate to Heaven ". As the 
weaned traveller feels the refreshing breeze under the cool shade 
of this tower, the feehng of rest and pleasure one feels IS SImply 
thrillIng. Indeed, In thIs world, at least half the pleasure we feel 
wIll be lost to us if it IS not that, ]n seekIng and securing thIS, it 
entails any amount of pain and trouble. From the gate of Kallas, 
we travel over more or less level groun~ slIghtly falling, and nSlng 
tIll we reach the Temple, of whIch we catch a ghmpse from some 

du,!:ance and whIch is situated In a dIp o{ Mount Kailas. 1vfount 
Kalla!:. is surrounded on an sIdes by deep raVInes and by the 

Klst1)i. so that on any SIde Jt is steep and Inaccessible, the ravine 
~at Bhlmaru Kollum JOInIng the KJstoa below. Its sItuatIon IS also 
centriU, and any Way, you have to go 30 or 40 mIles to reacR the 

low coWltry.' 
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1'he temple proper is surrounded by castelJated walls. longest 
sIdes being 1500 feet each, and the.shortest he1ng nearly JOOO feet 
each and the height 15 2 I feet and thIckness 4 feet. Nearly the 
whole outer face of these walls (fancy such a d,mension of 5000 x 
21 feet) is fully sculptured \vlth the figures of a111mals, men 
and Gods I'here are hunting plctures of all kinds, there are 
horses and elephants 1n every pose, Puranic representatIons of 
episodes, R1ShlS dOIng tapas In aU kinds of postures; and there are 
animals and reptiles In e\;ery grotesque form, athlet~s ,vrestling 
with each other, &c.. l'hese pIctures !;how that tlie race of men 
who cut them were a \varbke and manly race. There are three 
towers, one of which IS the highest, and wIll compare favourably , 

~ 

with the highest In Southern India. 
Passing wIthin, the whole space is intersected into 3 squares, 

one below the other and the sIdes are filled wIth innumerab1e 
< 

mao tapams and shnnes, the shnnes mostly without any images and 
in the worst of repairs. l~here are large number of wells wIth small 
towers or domes above, the only source of supply to aU the 
pilgrims who resort to the place. Some one or two of the tanks 
altogether dry and filled up more or less. 

Ir' 

The central shrIne is that of Malbkesvara and is the most 
costly structure. I'he principal Vimanam is covered from top to 
bottom with plated gold, unlIke any other 1"'emple in Southern 
India, and all the 1mages of Nandts and Dakshanamurti placed over 
the terrace in the maotapam fronting the Vlmana 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 l"emple have left their marks in the mutilated 
condition of most of theSe images. The style of the princrpal 
structures is quite dlsslmilar to those in Sout~rn India. the ChOla 
and ?dQQiyan styles, bijt there 1S a remarkable resemblance between 
these and the shore temple at Mahamalalpuram (corrupted into 

• There is One picture in which two men bold each other by their 
legs, stretched at full length, and WIthal making a regular ball. We 
haV3 witnessed many an IndiUl aDd European circus performallce, but 
Dever saw any &ucb pose before 
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Mahabahpuram) and the tradItions in connection wIth the latter 
Temple show that priests fron, Sri SaJlam were brought to the 
Mah!malaipuram Pagoda, which In Itself proves the great antiquity 
of Sri Sailam l"'emp]e. The structure is clearly l hJlukyan, and 
the ConJivaram Pagodas and the seven Pagodas were alISo 
constructed by the Rulers of the Chalukyan Dynasty, when they 
held ,;way over those parts. l'he rock-cut Temple at EBora, also 
called Mount Kalla~a. was also theIr work, and It speaks volumes 
for the greatt r~hgious zeal and pIety of these noble sovereIgns who 
adorned this anCIent liTle of !{Ings, and vet to-day, the student of 
South IndIan History knows hardly anythIng about them. 

1'he -rI'emple of Sri Parvatl IS a very small one at present; but 
it lS reported that the original image was sloten or mutl1aled and 
its place has a!so been changed. 1~he PrIncIpal Amman Shnne IS 

occupied by a Goddess caVed BrahmarJ.mbJ., In whose name a 
big feast is held in the month of Chitrai when bloody ~acfl{ices are 
also offered. T'hls is clearly an Image of Kal], and thlS shrine 
stand~ apart and IS shut up after sometIme In the nIght, even when 
other shrInes are open. EVIdently, 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 l'emple was set 
up In the place of Sri Parvati when the Image of the latter had been" 
was ]ost. Anyhow the worship of this Brahmaramba is not to be 
confounded with the pnncipal worshtp of the shrine itself. 

The Temple-tree is a fig tree, and]t 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 Sanyaslns 
and Yogis, and a good picture of this was photographed by our 
artist. The tree on the right-hand side of the pnncipal pIcture is 
the fig tree we have mentIoned above. Such an old tree Wi have 
not seen anywhere else. • 

" 

There 15 one liberty allowed In thJS Te{nple and other Temples 
in this District, namely lhe right of free worship allowed to every 
caste Hindu, a right which, we dare say, as obtaIning at one time 
everywhere in the South. as 1t 15 still to-day In the north. 
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And \ve had then the satisfaction of worshippIng God wlth our own 
hands at our ow 1 leisure and o~r abh1s~eka and arrhana. were 
performed wlth the accompaniment uf Div1lra and Ts"yuva(aga 
Hymns. One has necessan1y to attaIn to tpat calm, resigned 
and reverent attitude of mInd and body, forgetting all self, WhlCh 
is necessary in a worship of this kind. before one can expect to 
feel any soul-elevation. 

A viSlt to the Kistnd. whIch r>cuts through the Nalla Malals at 
this point and a bath in 1t are held very sacred; and thts is a pretty 
c;tlff job. It;c:; nne steep Journey, down and down you go, till at 
the very bottom lies the perfectly blue and placId waters of Patala 
Ganga or Nil-Ganga. The scene hereabouts CCln only be matched 
by the Nerbudda at the marble rocks. Our artlst has taken 2 or 
3 views of the bathlng6 ghat and the w]ndJng rlver. The d13tdDce 
between Peddacheruvu and mount ~(aJlJs 1S about IS m1leS and 
from Mount I(ailas to Patala Ganga (KIstna) IS about 5 miles. 

For the greater part, the hll1s are covered w1th bamboos and 
vanous valuable forest trees, but at the t1me \ve went, oWJng to 
the drought and other causes the trees were more or less bare 
and the bamboos presented a withered appearance. The forest 
produce are all enjoyed by the Cheiichus, the natIve lnhabit-. ~ ~ 

ants of these Jungles and hills. On the route to Sri Sal1am, these 
Chenchus occupy three settlements, called Giidems, one near 

v '" 
Naga]u~], one near Peddacheruvu, one near Sri ~a]larn. 1 hey levy 
from the pl1grJrns a kJnd of poll-tax at these ddferent pOInts, at one 

., anna per head; and thIS is sa1d to be In consideration of theIr pro
tecting the property and person of the pilgrims In these wild 
regions, and the Police In~pe~tor himself told us that they are, so far, 
remarkable for their honesty. These hIll· men do not ddfer much 
from .. other nat1ves of the low country, but they are almost naked 
except in the pIece-cloth (latigoti) 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. 1"hey have a peculiar 
way of tying their haIr, In the c;tyle known as KO~lt!ai ~Vu4£chu, 
wfllch kind of dressing may also be percei ved In some of the 
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ancient Sculptures in Madura and elsewhere By no means, are 
these savages Or aborigInes, but. they must certaInly have belonged 
to a very anCIent and clv]hzed race, but from the CIrcumstance of 
having been confiped to a resIdence in these hllls, had gradudlly 
degenerated more or less. The femaJes are better dressed and they 
could not be very much dIstinguished from the people of the p]alns. 

As res1dents of Ku,rsitJ£, the marrIage which usually obtaIns amongst 
them IS what may be called the C-;::rrldharva form. As a Cheiichu put 
It, boys anrl.glrls roam about and get acquaInted WIth each otheT, and 
choose for theemselves, and after a tlme, the marrIage IS published by 
the inviting and feedIng of a few guests; just In the Same way as we 
read of in KurtitJ'Plallu Of cour5e the enVIronments favour them so 
much, and the people are so few, and the l1berty of movement 1S so 
great, that you cannot but expect such kInd of marrIages In such a 
communJty. Of course ollr poets and lawyers put It as though 
such and such a lund of marnage IS requlred for such a kInd of 
land (TiIJai, %J'&-&rr), and our fnepd Mr 1'. Virabadra MUdahyar 
wonders why our poets should of necesslty people 'LD(!j~W' \Vlth 

prostItutes and dancIng gIrls Of course there 1'5 no necesslty, but 
as in theIr view I lJl(!!jfow' (Marudanz) the land covered WIth paddy 
fields represented the seat of wealth and luxury, and CIvilized 
activity and prostItutIon clearly follow In theIr wake, the poets 
always lay down as a law that whenever f c1vilIzed towns' are 
spoken of, prostItutIon should also be maIntaIned. In a sense thIS 
rule appears rigld, but ample scope 1S glven when they uSllaily 
speak of I jiJ~ WiJ.).$8j/il ' 

An account of the trip cannot be complete w1thout a ~peclal 
description of the famous SprIng and l"'emple at MahanaUdl, and 
usually all pilgrIms to Sri Sallam pass trkough Mahanand1 on the1r 
l1!tum. It is about 9 mdes from Naudyal and the Temple IS 

sItuated at the fool of the same range. OVr artIst has also flhoto
graphed the beautIful 1"emple with the whole Tank. The chief 
interest lJes in the T'aPlk which ~ is a perennial iipring, and there are 
two big ·out]ets which carry off with great force the ever-bubbling 
water. The water IS slightly tepId, and ]t JS of remarl<able purIty 
and clearness. LIght 15 refracted as 1n a perfect crystal, and you 
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could see all the colours of the rainbow on the bottom of the tank. 
The depth is about 5 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, jt 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 carrieq out. VIsitors marvel, general1y failing to 
account for tbe clearness and pellucid character of the water, but 
if one places his eye in level with the surface of the wate1;, he would 
easily perceive that aU over the tank, there are streaks rising above 

• 
the water, as in a tumbler of soda water, and thIS cannot be any-
thing else than compressed air rising out \vith tite 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 aU 
dirt and rubbIsh, and they are carried outside by means of the 
flowing outlets. l'he waters runnIng from this spnng 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 
is cal1ed jJ~UJlLJt&W, of KurinJi, and Mullai, and Marudam all in 
one p1ace, and the scenery about thIS place is accordingly very 
enchanting. 



SAIV AISM IN· ITS RELATION 
. '110 .OTHER SYSTEMS. 

It was the .. 5tatesma11 of Calcutta who In reviewIng the 
work of the last conventioll s~ggested that, in an assembJy hke 
this, it is the point of contact between the different religions 
that shou~d.be brought out rath~r than the points which distin
guish (Jne from the other. As I think the suggestion is good, 
and as I bd ve dwelt on the dIstinguishing nlarks ot Saiva 
religion and ph'losophy in nly former paper.+ I address myself 
to the question of the el~ments cornman to the Saiva religion 
and other systenlS of fclith. 

"[his aspect of the question is fa\nihar to our religious 
writers and I quoted a dIctum of one of our Acharyas who is 
at least 8 centuries old, ill Illy last address, and it could 
bear repetition and should in my opinion form the piank 
on which we should all nleet. It is to this effect. "Religions, 
postulates and text-books conflict one \\7ith another. It is asked: 
which is the true reltgion, which the true postulate and which 
the true book? Tha t is the true religion, that the true postulate 
and that the true book which, not possessing the fault of calling 
this false and tha t true, and not conflicting wi th them, comprises 
reasonably everything within Its fold. H But how is this possible? 
Where can the 111eeting 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? I'hey seem 
to be poles apart. There are ~uch differences innumerable 
between one relIgion and another and no amount of argument 
and explar~ati0n could mlnll111Se the dIfferences. Argument 
would lead to acrirnOnlOU!3 debate and hea ted controversy . 

• The nr'il "~per th~t was read befol~~the C~~~lltioD of Reli~lons, 
Allahabad 191 I. 

* V ut, page 'J73 ante 
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I t will not do for one to try to convert the other. We are 
yet to see persons who have b,een convel ted by argument. 
1'he-re must be a predisposing state of the mind in all conversions. 
1·"01 argument also to be useful, there must be a pure heart 
and an unprejudiced mind. It one enters Into a"'controversy with 
propossessions of all kinds, and each IS convinced of his own 
truth, no agreement wIll be ever posslble. Even in nlY private 
talks, I a void discus~:ing with any person whose J111nd, 1 know 
is prejudiced. With this one element absent t 1 have talked to 
persons of all periuasions, free-thinkers incl uded, ,al\'d by the 
ti n1e we parted, we had beconle dearer to each other. 

However, our scheme is this. It takes stock of the fact 
tbdt there are essential differences betweenr Inan and man. 
O\ving to differences of heridi ty and environment, facIlities for 
acquiring knowledge and theu" absence, and a hundred other 
sin1l1ar causes, people differ in their intcllectua1, Tnoral and 
spiritual equipments. If 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 Idlot and another an intellectual 
giant, one a vagabond and another a saint~ it is not merely 
h~lldity 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 Purva PU'lJya. Be this as it m3.Yt the differences 
in the mora] and intellectual calibre of people a!"e a fact and no 
atnount of education or correction seems to be of any use in 
such cases. Apart from cases of physical and Inental 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 tninds begin to 
think and ponder over the game problems which have agitated 
men's minds fron) the very beginning of time. And with all 
the guides and mentors and correcti yes 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 consciousry 
and, in most cases, unconsciously. Even in the case of a single 
IndivittuaJ. with a littJ~ introspection, it might be perceived. 
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how he had been changing [rolu ttme to time, though he never 
changed his outward observd,llces, Ius attendance at Church on 
Sundays so to speak. Thoughts a bout the rCdlity of the 
world, hIS own individuality and the existence ot a Suprenle 
Being. have assalled him frOlTI tune to tinle, yet he has 
emerged trom all thes~ triumphantly in the end, and he had 
become a Godly man. 

Hence we rlrrlved at the truth that all religions are 
necessary so as to serve the cause of progress of man in 
all stages· ef moral, intellectual and spiritual development. 
What will serve ont wIll not serve another equCllIy well. One 
could not be easlly hustled from one stage to another with 
profit. One of oltr ,Acharyas instances the case of a tree and 
its produce One cares for the leaves alone and does not care 
for the flowers ur the fruit, however tel11pting the latter nlay 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 :,kUl and stone &c., and drinks 
the rare sweet Juice alone. Yet the tree had its uses for all, 
and each derived benefit from It accordlng to hIS need. One 
writer puts it in another way also. To redch a .city or a hill 
top, there may be any number of ways, ~ome shortcuts and 
some {"ircuitolls, some dangerous and rough, and some smooth; 
yet each is filled with a desIre to reach the goal t to climb the 
hill-top. Yet there is a third mode in which they present it 
by the simile of the ladder. It is called the Sopinam4.rga
Sapanam meaning ladder. As there are so Inany rungs to the 
ladder and each has to be clinlbed in order, before one can get 
to the top, each different reli gion forms one rung or other of the 
ladder EdCh rung 15 necessdry, and. one cannot reject each as 
false or untrue. And our Sastras proclaim that all religions are 
tram God and all are acceptdble to God, whether these religions 
may be Scud to have a divine origin or a .0 un1an origin. 

"If people without broadness of mind promulgate new 
religions, even Ol(t of jealousy, even such are acceptable to our 
Lord p'. This explains, by the way, how even man"lnade move
ments are doomed to disintegration and di\rision by two potent 
factors, uarrowness of mind and Jealousy. 
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God is the father of aU, in every age and in every clime. 
He has not been partial to anyone people nor to anyone 
age nor to anyone country. He has revealed Himself at all 
times in all countries and to an races. Nay,. in every thinking 
and loving heart, He is revealing Himself. If there IS truth 
anywhere, it 15 God's h uth, and as the I{ev. G. M. Cobban 
puts it, all truth is authorit~ti\'e and inspired and an truth 
is fronl God. . 

"Wherever you find God, there it is our own Lord the 
God tbd. t IS present." So It is the accepted canoIl' oT the Sai va 
religion that its God is the God and Father of aJl religions, and 
c\ ery religion is acceptable to Hinl, and that no religion should 
be derided or rejected as false. • 

Of course, It is an essential requisite and condition of all 
rehgions that they reveal a desire to reach the goal t or to climb 
to the top, a desire after truth and righteousness, a desire for 
a higher life. If this condition is fulfilled, it does not matter 
whether they are thelstic or atheistic systems, God-made or man
made. rhe searcher after truth i5 sure to proceed onward and 
onward, till he one-day reaches the goal. It is in this sense, 
one of our Tamil Saints, St. rAppar, who before his conversion 
was a Jain, says thJ.t he never ceased worshipping Siva any 
time with water and flowers, water representing purity and 
sincerity. and flowers love. 

Having made this preliminary statement, I may now be 
.... 

allowed to compare Sdivaism \vith some only of the world 
religions of to~dd.y. Among them, the first that claims our 
attention is Buddhism. It has two forms, J)orthern and SOu th
ern~ Northern Buddhism, if not in origin, had assumed a 
Saivite form in its final sbape. l'he famous Lf,pika symbol trac
ed In the pages of the Secret Doctrine, hy Madanle Bla vatshy 
is notblng but the Siva Linga. There are stories scattered 
about in the p:tges of the Bhuddhjst ~lriptures that It was 
Siva himself who taught the Buddhist Religion, just as Tulasj 
Oas makes Siva communicate the narrative of Rama's life to 
Goddess ... Uma, and just as it is believed that it is Lord Vibva
natk that communicates Ramataraka~rnantra to everyone dying 
in Benares. I, however. believe th'lt the southern form. deprived 
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of its more dogmatic teaching of an;ttma &c, is the true 
form, which is of greater value to us. Of courc:;c, even Onental 
Scholars have pointed it to 'Us that Buddh£l was a }-hndu a 
Hindu of Hindus and the best of Hindus l-lis posItIve te.l~h
ing emphasisIng rhe importance of moral greatne!;s was already 
in Hinduism and formed part of it. And 'yet Buddhism was of 
great value then and is of value for a~l time to come. In our 
search after man and God, and In putting on cloaks of hollncss 
and piety, and in Indulging if] all sorts of ccrem011Jals, we are 
apt to ne§lect and ignore one pa .. t of our duty, which IS, after -all, the foundation of all religions In our d('sire for religious 
purity, we are apt to neglect mordl PUI ity as thotlgh that were 
a minor matter. But as our religion teaches us, It IS an absolute 
sine qua no1t. 1'he gulf between man and God cannot be cross
ed unless nloral pUrity IS 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 incarnatJon of him, In tbe troublous time \ve are passing 
through. For what 15 this new spirit that is said to be leaven
ing us and creating all this unrest and all the misery in Its 
train? This spIrit is the spirit of Manlmon, the materialism of 
the West, which is dazzling our eyes and captivating our nlinds. 
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 enJoYlnent. 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 he1I4 to the throne of a great Empire. 
He was in the prime of )ife and manhood, and in the enjoyment 
of all that \vealth and luxury could bring. Yet he turned from 
them all, by seeing a few instances of death. He feared death 
and yet he was not a moral coward. He would have b.een glad 
to diE' jf that had ended all. He feareH death simply beca use 
to him, it simply spelled another birth. As his Tamil Prototype 
puts it, "Df-a th lS like sleep and birth IS but the a wakening." 
Our hoJy men have always desired to die but prayed to be saved 
from re .... birth. It was the great cycle of birtrs ~nd deaths that 
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was feared. This birth is spoken of as the great oceqn of birth. 
He be1ieved in the law of Karma which is at tMe sallIe time the 
foundation of all Hindu thtistlc Systems. "rhis cycle of the law 
is the wheel or circle, whirh is the chief sY111bol of Buddhism. 
Proceeding a ~tep further, he enquIred as tCJ the callse of this 
birth and death. It was the desire for enjoyment, the thirst after 
power and pelf. Talllza, as the a uthor of the Sacred Ku[al puts itt 
HIt is the desire that is the seed of birth at all tinles and for all 
mankind." It was thIs desire in 1ts two forms-de~jre of good 
things (Kama) and avoiddnce of bdd tllings (l{rodQa) in the 
train of ignorance-that b, the cause of all K\.lrma, all our sin 
and sorrow. our birth and death. If we can cut off this desu"c 
we can cut off the seed of birth and become deathless and 
C:I ttain Nirva1;tQ 

•• Desire and aversion and ignorance, their nanle destroyed f 

disease is gone." (}{ufttl 360) 
We are quotlng these textr; from the ~acred Kural of 

Tlruvalluvar, the sage of Mylapur who IS clai med as an orthodox 
Saiva and is worshIpped as such. jU5t to show how felr the two 
systems proceed together. Kashi IS claimed by all S.livitrs as 
the true burning ground as distinguished from all other burning 
grounds, and the meaning is this Where we ordinarily die and 
are burnt, we simply sow the seeds of a fresh birth. It becomes 
a new planting ground merely. The true shmasha1Ja will be 
where we will be barnt up truly and really without a chance 
of rebirth. There is real annihilation as is intended by the 
word Nirva"a, but there is deathlessness also. What is it that 
dies and that whIch does not die? It is man's individuality, 
the " I-ness ", the egoism that is formed of Karma, the shadow 
tha t al,,'ays dogs his foot-steps, the bundle of his desIres, 
passions and numerous eflJoyments, the tree of knowledge of 
good and evil; it is this that is anl1ihilctted. What is not 
destroy~d and, by the annihilation of the former, becomes freed 
of its fetters and becom~s immortal, is the real spirit, the soul 
or atma (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 clea r, desire Was the 
ultinu.te cause of the dlseclse of birth and sorrow, and, If by any 
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herculean effort, we could remove the cause, the object would 
attained. As such he laid- great stress on Desirelessness, 
or becoming balanced in ple.:tsure and pain, In slnlessness 
and self-sacnfic~ J and this teaching IS priCf'4eSS to all and 
every ohe; and as I said, I \vish even now a fresh a vatar of 
Buddha would Incarnate to carry home to everyone this 
teaching, not only on the Holy land of hIS birth, but to the 
West also, WhICh also sore1y needs an avatar of hi!:' type, 
to turn them a way from the thought of J11ere ll1aterial 
ag grandnOOlent. 

In the stheme of salvation as framed in Salvite theology, 
this fornls the first of the four rungs, namely Karma Samyam, 
(becoming bala~llced In ple:lsure J.nd paIn), the other three be
ing Malaparipdkam and Sadgurudarsanam and Sattinipadam 
Before Ilea ve thIs part ot the subject, I 'hTiSll to draw the 
speclal attention of the Convention to the eXIstence in the 
Tamil language of the Sacred Kural by Saivite Sage Tiru
vaHuvar, who ltved about 2000 years ago. It IS an ethical 
treati5e which has profoundly influenced the Talnil people for 
the last 2000 years, and in the words of its English translator 
the late Rev. Dr G. U Pope. "It is not surpassed by any 
thing of the kind In any literature." 'The same learned doctor 
further remarks that "1 t is evident fronl what has been said 
above, we have in Southern IndIa an ethical treatise which In 

a Christian pOint of V1ew is nearly unexceptionable." I will 
quote another observation of his also before I address myself 
to the next subject, namely, Christianity. 

U To meet thoughtful HIndus in a splrit of dogmatic 
antagonism or to treat them vlith contempt or to speak of them 
as the perishing heathen, is absolutely unfi tting. We have 
even to learn something from Hinduism." 

The Rev. G. M. Cobban was a missionary gentleman who 
" was a prominent and popular figure in Madr~s in my College 

day". He was a good student of Tamil and of Saiva Sidahanta. 
Writing to the C. ... onfemporary Review he wrote, U FIrst, I ~hink, 
we should insist on the cordIal recognition of these truths and 
cheerfullyackno,vledgc their ldnship to Christianity, far all 
truth is akin. The Hindu poet knows what to say of it HE 
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says 4 the heart is nlade pure by the truth.' If I am asked 
whence these tru ths came, I \voold say from hea venJ from 
Hhn who is the Truth But whetller they are the direct gIfts 
of God to the }1:indus, or \vhether hke boulders, thf"y have , 

drifted and tra velled to India, I cannot tell, the eVidence on thiS 
point is incomplete. If any III ge that, although 111ndus 
recognIze their autilonty, they are un-inspIred ann not rcally 
authoritative, 1 \vould say truth is authoritahve, because It 
is truth, not because it came in a particular way. And all 
truth is frolll God." I-Ie also renlarks H \ve find P..1uch truth 
boliJ iu Luuk:, and luen, so lnulh as to surprise the student 
and deli ght the wise Christian teacher." 

l'hese observations were all nlade in ~cfereuce to the 
v 

truths contained in Saiva and Valsh(laVd ",·orks in 1'dnu) And 
I ha ve given other estimates of Saiva Siddharrta from Chnstidn 
writers In nlY last address I'he resemblance \vhit:h struck 
them most between Christianity and Sal vaism. and \vhich 
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 dl vIne teacher I have defined the tel ms 
'Personal and Impersonal" • SaguT)a and NirguQa' in my 
last addrebs and I 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 Anauda, 
Nirguoa, absolute and personal at the same tinle. He is 
our Lord and Master, our heavenly Father, our intimate 
~""riend and Beloved One. He loves us and we can love him. 
I-Ie 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 u liqptless and is ever rising and flowing 
over". and which, in the words of another, is "a flood brooking 
not its banks rush~st into the cavity of my heart," our salvation 
would be assured. 'God is love' and every Christian mission-
,ary wHo knows anything of TamlJ knows by heart the famous 
verse jn St. l~jrumillar's T.rumanttraJn "Sivam alld Love are 
different, say the fools. No one knows that Sivam and Love ... 
are the parne When one knows that Sivam and Love are the 
same, then he re~ts in Sivam as Love." 
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I have urged Christlans to drop the ,vord "Saguna" 
(lneaning clothed in the thre& gunas, Satva, Rajas and Tamas), 
and to drop their prejudice against the word Nlrgut)a, which 
means non-material or Pure IntellIgence dnd SIprit Our Idea 
of God· is Sat~hit-anaT}.da, symbolised in the form of Soma
skanda (Sa-ulna-skagda) 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 place. the definition of these terms front 
BIshop Westcott, God as pure being or SpirIt, God as Jight that 
links to lfilll all humanity, and God as Love 

I ha vp referred to the DoctrIne of Grace as a special feature 
of Saiva Siddhanta in my last address, and in this respect 
also, it differs iii no respect f10m that of the Chnstlan Doctrine 
Christl .. ln Theologians have fought over the questIon of desert 

.... 
and grace, and there IS a sImIlar divergence in Saiva Siddhanta 
schools also The doctrine of Nlrhefttllarlt~la is well set forth 
by Saiva sages also, and all schools recognize thdt even where 
you deserve the grace, It is God that helps you to deserve It. 
Our Skagda is KumJra Skauda, son of God, the first teclcher 
and Pclrama Guru, and I have shown that unless God COines 
down to us 1-1S the son of man, our redemption is not possibl~. 
ChrIstIanity speaks of only one revelatIon for all titne to come. 
But III the Sl.-llva SlddhJ.nta, God reveals HiInself as the son 
and Guru to each in his o\vn fulncss of thnc 

What repels nlost Christians in HInduIsm IS its idealism 
and Pantheism. But in the manner In \vhich 'advazta' is 
defined by the Salvite school and henc€ called Suddha Advaita 
Slddha.nta, the doctrine is without any repro~ch. "Thou art 
not aught in the unIverse, Naught is there save Thou; (God) 
Who can know 'fhee?' 15 our postulate. We distinguish 
clear ly bet ween the plane of God,· the plane of man and the 
plane of the unIverse, Jllst In the saine WLly as Professor I-Ienry 
DrUmlTIOnd does, and we postulate a .unity at the same tilne. 
, God is all and not a II' 15 one of our axioms. Even in 't'egard 
to the doctrine .)t a tonement, there is considerable agreement. 
We equally :iay wIth ChrIst1ans, that where we can do His 
will, atuning ourselves with God, then He takes upon Hjlllsel.f 
all OLlt burdens, and all our burdens tall off. \ 'iide 5£vjniil1a-
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blJdham, Sutra. 10.) As nlan {d.lls a\vay from God, by not doing 
His WIll, so the final act of SaT}Ftiflcation censists in doing 
His \\yill, and the moment we do this, \ve will be re-united to our 
Father in Heaven. I only hope that the day, the Christian world 

(' ... 

realizes the beauty of Saiva Shldhanta ill 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 ~"'ather blessed 
us after hearing of our Idea of Sivaln as Love, sayIng, 'Yes, this 
is the truth and I w1sh God ""auld give you grace to preach It." 

In the 5,l.lH::me of practical religIon, consisting of CharylJ, 
K,. iy a. , lToga, and jila-na, otherwise cal1ed Dasamarga, Satputra
lnarga, Saharnarga, and Sanmarga, Christiani~ brings to the 
foreground Satputramargd or the Doclrine of :Fathcr-hood of 
God, though as I ha ve shown elsewbere, it comprises other 
margas also. 

In regard to our relation to Mahomec1anism, I am only sorry 
to say that mutual ignorance of each other's truths has kept 
thenl from recognition of their closest kinshIp, much closer in 
fact, than any other Hindu school even. We are like passen
gers entering a Railway carriage, and one who gets in first trIes 
to prevent the other getting In. But once both get in and fdll 
to talk, their kinshIp for generations is discovered, and they fall 
on each other's necks, kiss and embrace. I 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 ~fore 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 night. God 
appeared in a vL~ion and told them to rise in the morning and 
after proper ablutions, to dIvide their cadJan Holy Hymn Book 
witb 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 
had no equals. They brought out their God gaily adorned 
with ~ostly crowns and sparkling gems to the presence of the 
N.abob. l"he Saivites took their old browned palm-leaf and 
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read out the verse whIch was to this effect. "The Lord \vith 
braided hair and His spouse with pencilled brows, live in the 
burning ground of Kanchi. H~ knows no sin. He is not one of 
the rnorta]s He has no one as His equal. No town claims HIm 
as its citIzen. He'is beyond compare; un]ess 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 Ndbob nodded hI'; head and said to the other party, 
" Sabash! This is a great RaJa"; but told the Salvites, "Yours 
is God ,t ~y Maholnedan 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 I am 
trying to bring oat by means of the story. The God of the Sal
vi tes who form the bulk of the Hind u 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 \voman, 
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)' Immortal,' even in 
the ~ig Veda. In the higher regions of phIlosophy and mystic
ism, there is very cl(,se approximation. We believe also that ... 
the famous Kaaba of Mecca is nothIng but a Siva Linga. I 
quote very frequently from Shaik Satji 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 overpo\vered by the strong scent, he fell 
down unconscious. He forgot himse'f, he forgot the pIomlse 
given to his friends, and the basket shpped froln his hands un
noticed." This is the condition of the Jiv.fLn Mukta accor~ing to 
Sa iva philosophy. There is JOY in heaven and endless bli!!S but 
one will not be conscious he is so enjoying. This is pure 
advaita bliss. "fhere is no return from there, f no return' is the 
refrain of the Upanlshats. One of our sages sings: "we ~ave 

. not -beard, 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 &leeper's 
hand, and they are of no conseql1~n(f" when we reach His seat. 
I will appeal to my own religionists to try and study Mahomed
anism as it deserves to be studlen, and 1 would appeal to my 
Mahomedan brethren to come out of their secl usion and know 
something of us, for as I may say with truth wIth my valued 
Christtan friend, II you have even something to learn from 
HinduIsm." In the scheme of practical religion, the popular 
form of Mahomadanic;;m IS ,Dasa Marga t thougll, as I have 
si1uwu, lhe Ivlahomedan nlystics have reached the highest 
experience of religion. Anlongst the rramil people, Christians 
address God usually as Pita, "Father" and the Mahomedans as 
" Al). Qa van, Lo! d and Master.') 

Coming now to the Hindu Schools, Saivaism includes the 
school of Ga(lapatyas, Saktas and Vedantins of Sankara's 
School. So far as the practical religion is concerned, Vedal1tins 
and Saivites are indistinguishable in form, and they follow 
the Charya, Kriya and Yoga paths together. It is only in re
gard to the doctrinal part they dIffer. Veda:ntins interpret 
HAdvaitam" as 'Ekam,' 'Abheda, I 'Abhlnna.' But if as l\1alJilal 
Dvivedi in his Monism, shows, 'Advaita' does not mean all 
this, but I Ananya' or Any6nasti. as our Acharyas. Sri Nila-

". 

kalJ~ha Sivacbarya and St. MeykaJ)Qan take it to be, even the 
slight dIfference vanishes. There may be a purpose In 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 Valshna vism, there is rn nch 
greater doctrinal harmony between Sp.ivaism and VaishQavism 

v 

of SrI RamanuJa's school than b~tween these and Veda:ntIsm. 
or 

of Sankara's School, though in the forms of religIon they differ. 
I presented a copy r of my SivaJnllnahodha1n to the late 
p. Srlnivasa Rao t Judge, City Civil Court, Madras, a prominent 
Madhva; and when I next met hinl, he said he thought I was an 
advtliti, 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 \vas a meeting-ground 
possible between my AdXal tam and his Dvaltam whereas, 
there was no union possible between hlS Dvaitam and what he 
fancied to be advpitam A SrivaishQa va friend- of lnine hdd ... 
written a ·key to my SivaJfianabodham. However I am glad 
to say the leaders on both sides are giving up theIr narrow 
prejudices and in the last Salva Slddhanta conference - held at 
Ra:mnad, we had severa} VaishQava frIends lecturing on the 
platfol m, -and on Sri Paiichaksharalll itself. However the value 

" of Vaishna V1S1TI is In emphasIzIng the llnportance of Dasa 
Marga or Bhakti Marga, though ValshQava salnts have belonged 
to all the four Margas. One of my Calcutta fnends told me 
that Saivaism lS "at so popular a Bhaktt Marga as Vaishnavism. 
And I spent a whole ntght in speaking to one who is considered 
as a great teacher now in Calcutta, In the presence of Iny friend, 
and the great nlan was kind enough to acknowledge hIS entire 
agreement with my views. In fact, the foundation of Salvaism 
is built solely on love. Usually the more exuberant form of 
Dasa Marga is alone mist~ken for BhaktJ Marga. The Deeper 
the river, the more silently does it flow. As love grows more 
and more, It grows silent. Outwdrd manifestation is only in 
the lower stages There IS the deep-seated love of heart to 
heart, the secret of which no one outside could know, With 
Hindus, it is only to 5t1 angers that, open words of welcome 
and salutation are extended To close and inti!nate friends, if 
they are offered, they are regarded as insult. So it is, one of 
our saints says: U 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 tvvo and only two means of Sanctifi
cation according to Saivaism are Karma Samya or self-sacrifice, 
Dedication or SivarpaQam and undying love to God (v'ide 
Sutras 10, I I of 5,vajnanubodnafJ'J). As I ha ve shown ·in the 
scheme of the fourmargas, It is not in Dasa-Marga alone- that 
there is BhaktI, but Karma, Bhakti.and Jiiana grow deeper and 
higher, as W~ ascend from Dasa-Marga throu gh Sa tputra
l\1arga and Saha-Marga to San-Marga. 

* The hfth conference held on 26th, 27th & 28th DAcember ~qlO. II 
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We Jove a cb~ld. We deck it witb~ preciOQs jewels and 
costly clothes. The cbtld doe~ \vaf1t tbem. n can hardly 
distinguish between a pjec~ Qf llass and a.diamond'. But yet 
our acts mark our love. Tae same love induces a Cbristian-to 
build the most eostly Churches with the richest ornamentation. 
The London correspondent of ~ 'the Hindu' of 'Madroas once 

~ 

gave us an idea as to' what amount of money is spent in Europe 
in decorating the Chul·ches with flo"v~rs during Easter and 
Christmas. Even the most iconoclastic Mahomedans.lia \'e 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 fron1 Mount,~Himavat to Cape 
Comorin and bt::yond, a hundred times more than that of any 
other faith, a ttest the Bhakti side of Sai vaism. 

The number of canonised saints as given in the Agastya 
Bhakta Vila:sa and Upamanya Bhakta VIliisa in Sanskrit, 
corresponding to the Periya PuraJ}a in "raml}, is more than sixty 
three, whereas the list of canonised VaishQava Saints (Alvars) 
contains only eighteen. The out-pourings of love of the Saivite 
Saints comprise twelve collections, the chief of which are called 
"D'viram" or garland of God, and Tiruv~fagam or • the holy 
utterence', the latter of which has been translated into excellent 
English by Rev. Dr. G. U. Pope. Say!' he: "1'hese remarkable 
poems are full of a silnple fer:.vour, which l"'amil peopJe find 

... 
absolutely irresistible; and hence with Saivas, they quite take 
the place occupied among Christians by the book of Psalms." 
These collections are several times larger than the -5unilar 
collections among l~amil VaishJ)a vas. 

r 

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

P~AlSE BE TO MEYKANDA DEVA. 
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