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Tur following appeared originally. in the Siddhania Dipika,
Madras Review and the New Reformer and they represent my
father's contribution to gthe study of Siddhanta during the
last Fourteen years, bes;des his translations of éz’vajﬁﬁna-
bodham, §z’vajv”u‘ina Siddhsyar, Tiruvarujpayan and Tirumilar’s
'T srumantiram etc. and embody his critical researches and deep
learnimg in the field of Indian Religion and Philosophy. As
the earlier volumes of the Siddhanta Dipika are out of print,
these are now published in a collected form for the first time
at the pressing request of numerous readers of the Siddhanta
Dipika. 1hope to issue as soon as possible the other works of
nmy father. I hope that my father’s great labours in the field
of South Indian Literature, Philosophy and Religion will be
fully appreciated by the ready sale of this edition.

MaDRAS J. N. RAMANATHAN.

1911
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INTRODUCTION.

T ——

‘I'ne assemblage of papers that make up the present volume,
records the harvest of twenty-years’ ceaseless research in a field of
philoé"ophy and mysticism, by one who is acknowledged on all
bands to be one of the most well-informed interpreters of the
Tamil developgents of the great Agamic school of thought. His
translations into English of the Tami] redactions of the Stvajnana-
bodha and the givajﬁdnasidd/zi, and of the Zzruvarujppyan l)r'ing
togethera mass of explanatory and illustrative material that imparts
a freshriess and a purity to his performance, elements that we either
totally miss, or descry with but exceeding dimness, in the parallel
undertakings of the Rev. H. R. Hoisington and the Rev. Dr. G. U.
Pope, and more recently of the Rev. H. A. Popley. The claims
of Mr. J. M. Nallasvami Pi]lai are thus well established as an
excellent student of Tamil letters, and a thoroughly reliable inter-
preter of the phase of the Agamanta that is developed and perfected
in the magnificent writings of the Tami] medizval scholastics,
divines and saints, among whom Meykandan was, perhaps, the
foremost in point of learning, spirituality and power of suasion.
Those medizeval schoolmen were preceded by the earlier Teachers
of eminence, like VagiSa, Sundara, Sambandha and Manivichaka,
men who taught by example, rather than by pounding precepts and
arid logomachy, as they took their stand on an actual knowledge of
the “mysteries of the Spirit”, and never on bare mental brilliance;
while mighty spirits like Mala, combined in them the -traits q&
exemplary ethical observance and rompelling qpmtual mcukalm,
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which hardly left the ripe Soul without the pabulum that was
imperative for its upward growth or unfoldment, and eventual
Spiritual Freedom. The object of the present Volume is to open
up some of these veins of the purest Agamic gold, in a st‘yle of
genial didactics and multi-coloured presentation, veins which,
although referred by our author for the most part to the Tami]
mines of Saiva literature, would, on a further following up, yet
prove to belong to a system of strata, moré anciegt in point
of time, more remote in point of place, and more precigus in
point of composition and structure. The gold that is dug out
of the veins, is of remarkable quality, be it In, the slmpe of
ores, nuggets or ingots, and the reader will be richly repaid
for diving into the book, since each paper therein is devoted to
a central idea, which is consistently worked out and explained
with ample grace and ease of diction, and he may consequently be
sure to emerge from its perusal, palpably edified on many of the
moot-points of the Hindu Philosophy, as conned with the aid of the
search-light of the Agamic dogmatics that is preserved for us in
ancient and medizeval Tami]. It is by no means easy to enter into
the genius of the Agamanta, if one is not conversant with its right
~ traditions which, by the very manner of their preservation and com-
munication in India, are not of easy access to European scholars. A
remarkable instance of failure to enter into the spirit of the Agamic
teaching, on account of this disability, is seen in the faulty inter-
“pretation put by the Rev. Dr. G. U. Pope on the cardinal doctrine
of Agamic mysticism, Sakti-nipata. The late Oxford professor
of Tamil, clever as he was as a skilled translator of the Kural,
the Naladivar and the Tiruvagagan, is quite wide of the mark
when he explains Sakti-nipita as ‘‘cesssation of energy " in the
Introductory Essay prefixed to his edition of the Ziruvdcagam.
The explanation cails to mind an analogous instance in which a
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European Sanskritist, unaware perhaps of the bearings of the
expression, rendered the collocation ¢Parama-hamsa’ into ‘great
goose’. The strictly pedagogic purist may endeavour to justify
such «puerile versions on etymological grounds, but they stand
self-condemned as mal-interpretations reflecting anything but
the sense and soul of the original. Such lapses mto unwitting
ignorance, reed never be expected in any of the essays contained
in the present cgllection, as our author is not only a sturdy
and dndefatigable researcher in Tamil philosophic literature
illuminative of the Agami¢ religion, but has also, in his quest
after Truth, freely utilised the services of those indigenous

savans, who represent the highest water-mark of Hindu traditional -
learning and spiritual associations at the present-day.

It is a remarkable irony of circumstance that, beyond sporadic
attempis of uncertain value, no serious endeavour has as yet been
made to give to the educated public a connected conspectus of the
length and breadth of the teachings contamed in the Saivagamas.
The Rev. Dr. G. U. Dope, the Rev. H. R Hoisington, the
Rev. T. Foulkes and Dr. Karl Graul of an earlier generation, and
some English clerics of a more recent date, such as the Rev.
H. A. Popley, the Rev. G. E. Phillips, the Rev. W. Goudie,
the Rev. A. C. Clayton, and a few others, have now and again
- tried to expound the 1ami] phase of the philosophy to the best of
their lights, although unable to fully divest themselves of their
Christian leanings and prepossessions. The bed-rock of the Agamic
philosophy and mysticism, has.to be delved into, through Sanskrit,
and delvers for that purpose have, so far, been few and far between.
Even in the otherwise pregnant treatise recently put forth in
German by Dr. M. Winternitz on the History of Indian Literatur,
Geschichle der indischen Litteratur, Erster Band, the only mention

that.is made of the Aganas is in regard to the Sakta-tantras,



iv INTRODZUCTION

which he simply calls ‘ Tantras’." In other words, he details a
few Tantras which are Saktic, and though Saiviagamas are not
related to the . Sakta-tantras by any organic community of thought
or descent, such a detailing 1s, at any rate, indicative of the recent,
extensions made, by European scholars of light and leading, to
the province of Indological research which hitherto has observed
a sort of water-tight orthodoxy of scope. It isto be hoped that
when a second edition is called for of that German work, Dr. M.
Winternitz will not be slow to avail. himself of the maserials
afforded by the Agamas, and thereby atld to the post-Vedic chabters
of his book. At the same time, it 1s clear that Dr. Paul Deussen,'
‘another (German Sanskritist and metaphysician of superb accom-
plishments and talents, gives indications of a knowledge of the
Sajva-darSana. In his masterly digest of the Monistic Idealism of
Cankara, published in German, Das System des Vedanta, Zweite
Aufiage, he refers to the Bhashya of Srikantha on the Brahma-
Sutras (the related portions were translated by me from German
into English for the Brahmavadin m 1907-08), and in his more
rece:t work on the post-Vedic Philosophy, issued in the same Euro-
“pean language, Aligemeine Geschichle der Philosophie, Evster Band,
Dyitte Abtedung, Die nachvedische Philosophie der Inder, he devotes
a chapter to the Saiva-darSana. There is however nothing to show
that Prof. Deussen has dived into the Agamic literature at first-hand,
as he has for instance, done, into the Aupanishadic, in the course
his descent into the wells of the ancient Aryan Monism. Further,
the Agamas have their own interpretations to offer as rega}ds
the cardinal precepts and teachings of the archaic Upanishats,
-and hence a thorough grounding in the Agamas, and in such of
| tbe Puranpas as have visibly felt the influence of, or been nurtur- °
ed on the same soil as, the Agamas, will altogether place the
_stwent on a new standpeint, and the Aupanishadic teachings -
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in a new perspective, that is to say, in a setting that will be differ-
ent to what has till now been considered, by the orthodox school
of European orientalists, as the purely Vedantic view of the
entire afcanum or scheme of Indian metaphysics. Consequently, an
independent study of the Agamas, untrammelled by any prior
.predilections, will prove of inestimable value to those orientalists
who would be glad to investigate de novo whether the Aupanishadic
.teachings w111 not hear any other philosophic interpretation than
the on@ accorded to it heretofore by the so-called accepted
schools of Hindu philosophy. Again, in the last important
work that Max Miiller published previous to his death, The
Six Systems of Indian Philosophy, though there are indications
that he knew of the existence of the Agamanta in both Sanskrit
and Tami], there is nothing to show that he went into, or
was conversant with, the details of the Saiva-darSana as
developed in the Divyagamas. Dr. Georg Bihler had, it 1s said,
an idea of making quite a study of the treatises in Sanskrit
‘that were based on the Agamas, as far as they concerned the
Spanda and the Pratyabhijfia phases of the Saiva-dar$ana, but
'his loss came off all too soon in 1898. And so, Dr. L.. D. Barnett
is perhaps the only extant Furopean orientalist that has for some
years past been taking an abiding interest in the study of the
literature relative to the Saiva-darSana in Sanskrit, and it must
be said to his lasting credit that heeis not only a thorough-
going Sanskrit scholar, but is also an accomplished student of
the Dravidian vernaculars, and his writings bear an unmistakable
stamp of very good acquaintance with the works bearing on
most of the phases of the Agamanta, to wit, the Pratyabhijiia,
the Vira Saiva and the Suddha Saiva (the parent of the system
developed by Meykandan in Tami]). He has translated into
English the Paramirthasira of Abhinavagupta (a:Pratyabhijiia
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work), and edited other Saiva works in Sanskrit. Another
Pratyabhijia work, by name Sivasitravimarini, has recently
been englished by Mr. P. T. Srinivasa Iyangar. Dr. Wilhelm Jahh
seems to take a lively interest in Agamic research, (Zeitschrift
der Deutschen Morgenlandischen Gesellschaft, Band 1.xv, pp. 380
et seq., q. ».), which imports great future possibilities therefor
at his hands, and Dr. F. Otto Schrader will not be leng nn coming
out with an edition of the Maharthamafijgri (a Pratyabhijiia
work), to which 1 have been desired to append an dfnglish
translation, with critical and exégetical notes. The task of
continuing the translation of the Mrigendra-Agama {rom the
point where Mr. M. K. Narayanasvami Aiyar left it, has de-
volved on me as a matter of friendly office, and though 1 have
not been able to make any large progress with the continu-
ation, by interruptions of an unlooked-for description, yet, it
is hoped that the entire translation may soon be ready. A
totally new translation into English of Nilakantha's Brahma-
Sutra-Ehashya, with Appaya’s Sivarkamanidipika which is its’
elaborate scholium in Sanskrit, has already been undertaken
by me, but, it will, in any case, take some time to finish it. That
translation will be fortified with rich critical apfaratus, illustrative
and explanatory notes, and special introductions in which a digest,
in English, of the essential portions of most of the Agamas now
available, will, for the first time, be unreservedly incorporated.
The above is all that may be said to have been achieved, or
to be near within an ace of achievement, in the matter of the
elucidation of the Saiva-darSana.

On the purtly expositional side, the doctrines of the Agamas
have found a reverent and apt interpreter in the scholar-sage
'Mr. P. Ramanasthan, whose writings it is not possible to surpass
either’f&g this .peninsula or beyond, for either clarity of thought
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or directness of appeal. But, dnfortunatély, for scholars, he has
not chosen to write on the subject more often or copiously than
his writings would lead the reader to expect. On the other
hand, the literature and the mysticism of the Agamas have also
ha8 their share of travesty and mockery, in a new-fangled work
on Indian Philosophy, recently brought out by Mr. P. T. Srinivasa
Ayyangar. *The last production is a curious mixture of labnrious
learning and hoaxing horse-play which will neither appeal to the
scholaMy ph.ilosopher nor the humour-loving general reader. Save
for some bibliographical bits of varied character and uncertain
a:‘ithority, the book is a failure as a genuine ré¢sumeé of the
factors that enter into the constitution of the many mystic and
metaphysical cults that have over run the post-Vedic India; and
worst of it all, the chapters of the book, relative to the Agamas and
the Saiva-darSana, are vitiated, in places, by gross misinterpreta-
tions, and, in others, by mistakes of fact begotten of the direct ignor-
ance. As a piece of performance, the book is obviously inspired
| by a desire to synthetically emulate, in the realm of Hindu philo-
sophic investigation, the divergent achievements of Westerns like
Dr. Paul Carus and Prof. David Masson. And how little the author
hias succeeded in his endeavour, might be transparent to any one whe
would only care to read with some attention the chapters bearing on
the Saiva dogmatics and the Saivagamas. The Christiari Literature
Society is daily engaged in its sterming operations against
one phase or another of Indian Thought, so that an occasmnal
devil’s advocate from within, certainly fulfils a momentous function
in the economy of academic investigation. In that sense, at any
rate, such an author as Mr. P. T. Srinivasa Ayyaﬁéér ought to be
‘welcomed, 'instead of being tabooed as unworthy of a pxecemeal
éxamination, and sober analysis.
'The Agamas contend that they constitute the truest exegesis of
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the Vedas, and their origins arf:/certainly as ancient as those of
some of the classical Upanishats. If the fire-worship be regarded as
the ritual inculcated in the Vedas, as the outer symbolism of spiritual
truths, the temple-worship may, on its side, be also said to dssume
a similar importance in regard to the Agamas. The Agamas bring
in temple worship as only a further concomitant of fire-worship, the
one being regarded as an ancillary adjunct to the othef. The only
difference they introduce in the elements of fire-worship is the
deletion of animals as objects of sacrifice. The higher intefpretat-
ions put upon the sacrificial act in mémy of the Upanishats, are é,ll
to be found in the Agamas, though the latter lead up to these inter-
pretations through the symbolism of fire-worship, as worked out
along the channel of temple-worship. For the rest, it will be seen
that in India at the present-day, there is hardly a Hindu that does not
observe some kind of temple-worship or another, which points to
the conclusion that the Agamas have had, in one form or another,
a- universal hold upon the continent of Hindu India, and that their
influence tells. It may be easy to point to specific passages of
the Vedas, and thereby put up a thesis that they do not con-
template temple-worship. Be that as it may. it will be equally easy
to demonstrate that the Agamas are the legitimate outcome of the
teachings promulgated by the Vedas, and that the more important
portions thereof, that is to say, the purely mystic and philoso-
phical, were in every wdy anterior to such as deal with the
rites of temple-worship and the technique of sacred architecture.
Hence, the course of development on Agamantic lines points to
‘the: inception of the Vidya and the Yoga padas of the Agamas,
as the next great stride after the stratification of the eéarlier
iﬂmshats, and.the Vidya and the Yoga padas did, in thew
tifrn, gradually _nec'essitate the outer rites of symbolism, ‘ih'viewof a
‘congregational worship adapted to the needs of the average man with
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a heart within him. Those liturgic rites were enshrined in the
remaining padas of the Agamas, and the places for the perform-
ance of such rites, became the temples. There are, for instance,
Agamas in which the order of arrangement of the padas, follows
exactly the chronology herein explained; while there are also
others in which the arrangement is reversed, due possibly to 4
later deliberate desire to follow logic of theoretic sequence in
preference to the, order of natural evolution. Temples are very
ancient institutions, though only less ancient than the Upa-
nishats of undoubted antiquity. And there is no doubt that,
fhough the first impulse to temple-worship had come from the
Kashmlrlan Region, the institution flourished in South India with
considerable pomp and circumstance. ‘T he construction of the sacri-
ficial paviiion for the performance of the Srauta rites, is, as made out
from the Sulba-Satras, chiefly astronomical in design and import.
And not less so is that of the temple, every part of which has an
analogue with either an astronomical phenomenon or a z;bdiacal
convention. And this astronomical significance of the temple-
symbolism, runs, in some of the Agamas, side by side with the
ispiritual import that we have learnt to associate with the same
symbolism. There are also phases of the Saiva-dar§ana in which
the temple-worship is not regarded with favour, either because
it is not considered directly contributory to one’s spiritual uplift~
ment and eventual Emanciption, or because it proves, at a specific
stage, an out-worn and jejune observance unsuited to the spiri-
tual Wwants of the votary.

The Agamas have branched out from the same sLem of thc
Vcdlc tree that produced the earlier Upanishats, and were at me
mm as wide-spread in India as the Upanishats  themselves. Like
the Upamshats, the Agamas also became, in course of cemtunw,«tﬁh

basis of a number of creeds which, though unanimous in accepting
B
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the essentials of the Agamic teaching, were divergent as regards
rituals, obsetvasces and minor unessential detalls. T he earliest con-
cretion of the Agamic.doctrines as a code of systematlc dogmatics,
had its birth in Kashmir, under the name of Spanda and Pratyabijiia
darfanas, which gradually swayed the whole of the traﬁstindhyaxx
Upper India. It is not a safe procedure to associate, as some do, the
early origins of the Lakutisa-Pagupata with those of any the phases
of the Saiva-darfana that recognises the Saivagamas as its infallible
.scrlptures of authority, since the dividing-line between the two
forms of faith, is formed by the circumstance that the Lakutiga-
PaSupata (which, at present, is confined to the upper parts of of the
Bombay Presideicy), does not take its stand on the Salvagamas The
stream of the Prit/yabhl jiia and the Spanda flowed south, and became
the parent of the y__iﬁg:ﬁalva system that, in its turn, grew influen-
tial in and round about the Deccan. An earlier current of the
Pratyabhijiia and the Spanda had, in the meantime. found its way
into South India, to form the nucleus of what later on, in the
days of the medizeval theologians, became the compact system
of the ‘.::uddhaaawadaréana The philosophy that is at the back
of allthese three darSanas, is the Agamanta which is known by
various names, the chief of which being the appellation Saiva-
,Szﬁdhﬁnta (=*the logical conclusion established by the Saiva-
darSana’). |

The three philosophic Categories which the Agamanta recog-
nises, are Nature, Soul and Spirit. The entire economy of the
present Dlspensatxon is under the active control of the Spirit, and
s espgcxally designed by Him in view to the E mancxpatlon of
the Soul,, Nature is multi-coloured and many-vestured, and is
% matgpal cause of not only the outer universe, which hides,
w:ﬂm the immensity of its -bosom, countless hosts of sadereal

ns, bt also of our body, with all its grosser and subtler
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divisions and components, its instruments of knowledge  and
action, its proclivities and tendencies, in which the Soul lives
as in a cottage. The Spirit is immanent in both Nature and Soul,
and is in fact their Guiding Principle. He is thus the Soul’s Soul-
It 1s not in the power of the Soul to lead an independent existence,
either it must remain in unwitting communion with Nature, over-
powered by Her blandishments, or in conscious Fellowship with the
Spirit, an iptermediate state being thus practically denied to it. Ifit
céasgg to gravitate towards Nature, it must lean on to the Spirit.
The samsdira-chakrais the Soul's orbit, which represents the resul-
tant ok two fogces continually acting upon it. The orbit certainly
shrinks up towards the Spirit, when the Soul would not be attracted
by Nature. The Soul has the ability to know both Nature and
Spirit, as it is possessed of sentiency, an attribute which it only shares
in common with the Spirit. But it cannot be cognised by Nature,
as She lacks sentiency; and, for the same reason, the senses and
the mind, which are fashioned out of insentient Nature, cannot
cognise the Soul. Nor has it usually an opportunity to cognise
as such, its own true lineaments, because of its ceaseless and
indistinguishable communion with either Nature or Spirit, a com-
munion which prevents the Soul from identifying its genuine linea-
ments. The Sou. is possessed, in other words, of the remarkable
tendency of ever appearing in the colours of either of the two
other Categories that chances to be *in association therewith for
the nonce, since, as we have shown, it is, for one thing, seldom,
if ever, in a state of complete aloofness from both Nature and
Spirit, and cannot, for another, associate with either of those
Categories, without its being indistinguishably merged in, or its
%commg one with it. Consequently, the Soul ordinarily’ smsm,
wtself exthm' Nature or Spirit, but not its own jorm. - tie begmmmq
Yessly ‘entangled in the- fascinations.'of ' Nature; - and the :Bpisit
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carries on His five-fold operations with. a * body of pure sentient
Energy "——the outcome of His owa free-w:llusolely to d:sentangle
it from those ruinous fascinations. The universe thal we see
around us, has Nature for its material causey the Spmt for its.
\¢ﬂ§ment cause and His ‘“body of pure sentient Energy for its
instrumental cause. Nature is specially superintended by the
Spirit, in order that she, albeit insentient, may the more rigorously
and consistently exhibit the law of desert and causality, in
relation to the Soul. The law of causation is really the inFerent
and eternal property of Nature. As long as the Soul chooses
‘to enjoy the company of Nature, so long will Her law of causality
and desert hold the Soul tight within its meshes. r But Her con-
nexion with the Soul is, after all, but temporary, though She is,
by Herself, eternal. It is also possessed of an ingrained perversity
that is inherited from Nature, and hence eventually eradicable,
whereby it mistakes its sensubus or sensual wallowing in the
“lay of Nature” for its appointed Goal, and thus converts its
- Spirit-given instruments of Emancipation, formed out of Nature,
into effective engines of its own perdition. The award of Spiritual
Freedom is always made by the Spirit to the Soaul by an act
‘of Grace, and when the moment for that award (which involves
a complete« Emancipation from its bondage to Nature) has arrived,
ihe Spirit reveals Himself to the Soul in any manner He pleases,
and blessess it with His Eternal Fellowshsp of ineffable power and
oy. The above, in short, is the plainest summary of the central
truths of the Agamianta, when shorn of all learned technicalities,
and it will not be diificult to see how simple the whole teaching runs.
- We:shall now look at some of the Agamic teachings a little
m cmsely The three categories, Nature, Soul and Spmt are,
as m imre already seen. eternal, that is to say, are without either

st -or fipish; but the Souland Nature are under. the cantrol. of



INTRODUCTION y 511

the Spirit, and have nothing 4ike absolute independence of action
which the Spirit alone enjoys to the full. The Spirit is an embodi-
ment of love and compassion, or, as it is sometimes expressed, is no-
thing but Llfe, Light and Love. The Souls areinfinite in number,
but a broad marshalling brings them under three classes, with
reference to the varying grades of their bondage to Nature. Nature
is governed by ceaseless cycles of periodic manifestation and dis-
solution, cycles which turn out, however, to be of many sorts and
conditiohs, when regard is had not only to the extent of or the
nferval between the periods, but also to the specific charac-
ter, phase or grade of the manifestations and dissolutions.
Manifestation is simply a process of becoming patént, while
Dissolution, that of becoming latent. Nature ever endures, librat-
ing between a condition of grossness and ponderability on the
one hand, and subtlety and 1mpercept1b1hty on the other. She
is per se inert, and every cycle of Her activity is only rendered
_possible, by the peculiar impact she receives from the Spirit and
His immanence in Her. The essential active attribute of the
insentient Nature, is Her rigid adherence to the law_of causation.
and desert, both physically and morally, and if the statement be
made that She is the Spirit-appointed material instrument of the
Soul's Salvation, all we are to understand therefrom is, the Spirit
requires the Soul to seek its Emancrpatlon only by wedding Nature,
and thereby passing the ordeal of causality. But the elabora’cc
processes which Nature daily employs to bring in more and more
Souls as Her suitors, in order that they may be schooled under the
law of causation, are i.1deed very mscrutable, although exceedingly
seductxve She first seduces the Soul into Her company by Her
i ‘remstlb e fascmatxons, and finally tires it by Her mexcm.ble law of
causality, which at the same time reveals Her inward gruesomeness
to the déceived Soul. The Soul then rates Her at Her propes
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worth, when She also, in Her tura, becomes a penitent and obe-
dient instrument at its hands, by letting go Her hold of causality
on the Soul. And thus Nature proves successively a seducer, a
task-master and a servant, in relation to the Soul, in accordance
with the degree of spiritual progress attained by it. The Soul is
originally stupefied with the darkness of involved or inchoate
Natureand, in that condition, remains tossed about in Her unfathom~
able womb til] the Spirit quickens it, so that it “may take its chance
towards its permanent Spiritual Freedom, by consciously contacting
Nature. At each Dissolution, the unemancipated Soul reverts to the
¢« womb of Nature,” and awaits its return to the highwary of sam-
sara, with Her next Manifestation. The Salvation of the Soul,
when once attained, is permanent and irrevocable, but, the uncons-
cious stupor in which it is primarily plunged, has no beginning. How
the Soul comes by that oblivion, or, what amounts to the same
thing, how it gets to be beginninglessly entangled m Nature, cannot
be satisfactorily explained, and any endeavour to do so. however
deftly managed, will be simply landing oneself in a vicious
circle of ad infinittun regressus. In other words, the Soul’s
state of bondage has no beginning, but has ai1 end, while the
Soul’s Spiritual Freedom has a definite beginning, but no end. It
is at this point the doctrine of the Agamanta becomes hard of
comprehension to those who cannot accept it solely on the testi-
mony of the saints that * know ” the “mysteries of the Spirit”. Be
it remarked however en passant that similar difficulties face us
when we endeavour to examine other systems of philosophy put
forth in India. There is hardly a philosophy or reasoned system
withotit a cornering difficulty that is hydra-headed and protean-
shaped, which, if it be deftly eschewed from one part of our dis-
cussion, certainly threatens us with paralysis, if not positive extinc-
tion, of thought, in another.
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The Agamic mysticism makes quite a speciality of the sub-
Jective processes connected with the Soul’s Emancipation. On the
principle that the “ cottage” in which the Soul lives, is a minified
copy or'teplica of the outer Nature, and the active Spirit behind
Nature, is again the Soul’s Soul, a graduated course of spiritual dis-

cipline is prescribed, quite replete with apt methods to suit the Soul
in every one of its stages, whereby it is first trained to enter upona
‘minute examination of the constitution and functions of Nature,
throughea detailed and searching inspection of its own “cottage”,
and then taught to slowly and steadily disentangle itself from the
en'meshm.ents of Nature, and is finally left in a condition fit for the
Grace of Emancipation from the Spirit. The disentanglement
from the meshes of Nature, is briefly marshalled as ten-fold
/(da§a-k§ry§.ni), the condition of the Soul in its different grades
of bondage to Nature, is ear-marked as eighteen-fold (ashta-
daSa-avasthah), the course of Nature's manifestation is regarded
as six-fold (shad-adhvanah), the mood of Nature is proclaimed
‘as five-fold (paficha-kalah) and so on, and, in this fashion, many
a precious hint is dropped in the Agamas, not only with re-
ference to the procession of Nature in Her manifestation, and Her
precession in Her involution, but also in connexion with Her unsus-
pected methods of seducing the unwary Soul, and with the only
ways of keeping Her at Her proper vocation, to wit, asan obedient
handmaiden of the Spiritward-bound Soul. All these, however, but
make for a preparation to await the appearance of the Spirit, Who,
at the right moment that is only known to Him, suddenly opens the
door of His Kingdom (Sasnkarapura) upon the ever-expectant Soul,
and admits it to His never-ending Fellowship (4nanya-sayujya).

So much for an imperfect summary of a system of ancient thought,
philosophy and mysticism, to an exposition of which, the various
papers, now brought together for the first time,"in book-form, from
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the periodicals in which they originally appeared, have addressed
themselves. The only mood in whichthe themes tackled by our
author in this book, must be approached, is one of reverence and
devotion, that was so eloquently pleaded for, recently, in the stirring
address delivered by the Hon. Mr. V. Krishnasvami Aiyar before the
Convocation of the Madras University, an address which, though pri-
marily addressed to * boys,” has yet graver lessons for. ‘ old boys ",
as these are, in truth, no better than babes in the wide ‘school of
Nature”.

Mabras, | V. V. RAMANAN.
13th Dec. rori. |



FLOWER AND FRAGRANCE.

A FLORAL WREATH.

SStu——

What is there in Nature so full of beauty and so symbotic
of the heart’s purity, innocence, and love and joy, as the tiniest
flower of the field ? What reflects the great Divine Beauty md
the Divine Loveliness and the Divine Harmony more thian the
lowliest blossom of the dale? The freshness, the symmetr?
and the delicate tracery of those flowers, how they appeal ta
man’'s inmost nature and how inspiriting they are! Need we
wonder therefore that they have attracted, not more than what
they are entitled to, we should say, the attention and love of the
Oriental ; and they enter largely into his enjoyments, his
Religion and Philosophy. They hold a considerable place in
Oriental symbology, and the Indian has loved to illustrate his
great truths from flowers. No ceremonies can be performed
without flowers ; and he loves to deck with them the Presence
of his Heavenly Father-and he calls out to his brethern,

Psan Opeftalirsaar
H 5 5 @G 1%
u g Blweui gray
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O Ye who wish to attain Peace of mind
If Ye, our Father of Ariir, worship
With Flowers of Bhakti, 1
Then will Ye attain Mukti—(Dsoiram)
The flower in its three-fold character of flower, ‘colour apid
fragrance appeals tdiﬁm as. the visible presence of That Wik
is Sat; Chit'aid Keindy.
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“gaveirem o yalerwenr s Cure GwinCursalaru
wi aigirem @uildQs e _ae,”’

« Like the flower, its colour and its fragrance
The Lord as Sat, Chit and Ananda assumes form,

says the author of “ Tiruvilaiyadal Purdn,” a work, by the
way, noted for its charming diction and great powers of clear
description.

Qur Saint Appar addresses this Divine Form as ¢O! Thou
cow, the five products of the cow, O.! Thou intelligence. Thou
agni, Thou sacrificial food, Thou tongue, words proceeding
from the tonguc, Thou Lord, present in the heart of the four
Védas, Thou flower, fragrance present in the flower, Thou joy
of flower present in the hearts of the freed, Thou Deva, Deva of
of Devas, Thou LEffulgent Sun, Lo! Such is Thy Divine
Presence ”’

To the philosophic and highly devout Manikkavachaka, the
delicate connection of the flower and its fragrance has appealed
in another light and he sings of “His grcatness, in filling all
inseparably and surpassingly ke the fragrance of the flower',

“ yalenoon Curer gpwis@sm @
Quon !ﬂwpfﬁm;_nr&@ @w@ﬂw@u@mw."
In another place, he compares this very connection to the

connection of body and soul and in comparing both to the con-
nection of the Param, distinguishes them at the same time :

e op arsestd gypCurmer §piwen
Goysy BT BohECL
upp evraCsri B%uleoond wgw@unr e
Hyuohin qyar uninQ s
Quppar Qupp Lwerg st BB
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a Mkﬂ the soul present in the body, and the fragrance in the
ﬂuwer, The Supreme (Param) pervades’ them and surmsscs all.
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'l’he fools, not perceiving this truth, simply delight in enjoying
tha”@ults of their own Karma. The words of these, my Father
has tauO‘ht me not to listen, by making me his slave and has
drawn me to the society of his Bhaktas. This miracle has been

permitted to me to see!”

Though God’s connection with us is compared to the
" connection of the soul and the body, yet in this case, the
omnipresence of the soul is still confined to the body and the
- connection , yields the soul only a fancied pleasure, and not
a real &nd lasting one, differing thereby from the Supreme who
pervades all and surpasses all and who is all Love and all Bliss,
ready to impart this Love and Bliss to those who understand
him as such;®and when this undying love (Swrr sery) is
possessed, then, that very moment, *the fragrance of éivam
(Love, Ananda) will blow out of the flower of Jiva ”, |

“ Fougy s GarQor Feurem b 5;5@.”——-(Tz'rumﬁlar.)

That grecat Yogin, Tirumilar, is very prolific in the use of
the simile of the flower, and amidst a variely of such we select
" one in which he piles his flowers (of Rhetoric) thick, one over the
other, to express the omnipresence of the most Supreme :

“My Lord and my King is present, united in all, like
feeling in air, sugar in the cane, butter in milk and the sweet

juice in the fruit and the fragrance in the blossom ",

“ gsnelfl sor o sExwleflp &g uyb
urallgger Qrlyw, LpsH oflrsEpw
yalgyar sropaen Gurgyarer & widlen
srave Qara@w sev g wlarmyGer,”
Our Saint Tayumanavar, whose felicity in epithets and

phrase-making, we will some-day illustrate, uses most happy
Janguage in this connection, in invoking that Rock of Love:

“O! Thou support of the devoted who attain to the
limitless Yoga-Samadi by the oue word (of their Divine Guru),
when. they view. this vast world as the Qupreme Bliss! O}
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Though loving friend of even my lowly self! O! Thou Rock
of joy, uniting with and showing in all bodies and the world
and the souls, like the fragrance playing on the half-blown flower
shaped like the half-parted, elegant and sweet-toned tinkling
‘bells on children’s feet .

The comparison of the half-opened flower (in the jasmine
for instance) in which the fragrance is the sweetest and sharpest,
to the sweet bells with half-parted mouths tied round children’s
feet, is most happy and delicious.

Nakkirar is a very ancient author said to belong to the last
Safigham or College of Pandits in Madura and he has,

“Lo! my Lord of Kailasa, which soars high above a#l, with-
out any other higher than itself, is present in all, like the mean-
ing in the word, and the soul in the body, and the fragrance in
the flower".

We will weave into this growing wreath one more flower
culled from the garden (Sivabhogasaram) of the founder of the
Dharmapura Matt, inasmuch as it illustrates the meaning of
*Advaita ’ clearly.

“The advaita relation of God and the perfected Soul in
Mukti is like the advaita relation existing always between fire
and wood, heat and water, sweetness and honey, fragrance and

flower, akas and wind "’

Mightily diffident as we are of achieving any thing without
the Grace (Aru]l s@er) of the Most High, and without the
spirits of the sanctified filling our inmost soul, we have helped
ourselves to these holy flowers of His Bhaktas, to make a wreath
and lay at the fragrant Lotus-Feet of Him, Who has never been
kpown to forsake His devotees and pray to Him in all love and
i all humility, to crown our humble efforts with success.



THE LIGHT OF TRUTH

OR

UNMAI VILAKKAM

OF

TIRUYADIGAI MANAVASAGAM KADANDAR.

This short treatise consisting of g4 Stanzas is one of the
Fourteen Siddhanta Sastras, and its author is said to be
Tiruvadigai ManavaSagam Kadandir, one of the 49 disciples
of St. Meykandan. That he was a native of Tiruvadigai and
a pupil of St. Meykandan is certain, but there are no other
particulars available about his life-history. That he must have
been an advanced sage i1s cvident from the name (sr7eers@uui)
he bears, which means “he who has passed beyond thought
and speech.”

The author tries to expound in these few pages, the truth
of the Sacred Agamas, without going into argumentation, just
so much as is sufficient for the aspirant after spiritual Truth,
to bring the teaching into actual daily practice. They are in
the form of questions addressed to the Teacher St. Meykandan
and answers elicited from him. The later part of the treatise
explains the truth of the Pafichakshara and Sri Natardja
Symbols. We hope the book will be of use to many.

I. QTS WISLETe assbur ar anpar
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We place Him, in our heart, the Five-armed God in strong,
rut, of russet colour, tusked mouth, and pot-belley; so that
we may, be freed of our ignorance and be enabled without fault
to spread the Light of Truth, to be gathered from the Sacred
Agamas.
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2. Qurusrigl Quriwspls Qursrs sl Gurgerr
Quirsri® Quiiseri_mi afewr aor iip—aurusm_im
Quinun B mReeirQemris g ssn 54 sel@
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O Thou, my teacher, that, perceiving the truth, showdst
the truth of Supreme Knowledge and Bliss after removing the
falsehood, by proving it to be false!

O Thou, Truth, that will not give out falsé-hood,

O Thou, that residest in Tiruvennainallar, .

Hear, O Thou, my humble petition, and déign to
answer my queries !

3. O, my Teacher, explain to me the following!
What are the 36 tatvas? What is Anava ?
What is that Karma which arose even then ?
What am [ who seem to differ from these ?
Who art Thou? What is the Lord’s Sacred Dance
and what is the truth of the Pafichakshara ?

4. O my son, who is immersed in Bliss-ful Yoga, hear
what I am now imparting to you in accordance with the
teachings of the Supreme Agamas, graciously uttered of yore,
by the Supreme Siva.

5. The earth’s form is a four-sided figure. The water is
of the form of a crescent. The fire is of the form of a triangle
always. The air is a six sided-figure. The Aka$ is a circle.
And the soul gets a body formed of these.

6. The colour of these is golden, white, red, black, smoky-
coloured, respectively and their letters are o, a, 7, w, .

7. Their symbols are diamond-sword, the lotus-flower,

svastika, the six spots, and Amyita-bindu respectively. So the
old Agamas declare, O my Son.
. 8. The Gods for the elements Earth etc.,, are Brahma,
Vishnu, Rudra, Mahe§vara and SadaSiva ; and their functions
are respectively Creation, Sustentation, Regeneration, giving
Rest, (Tirobhava) and showing Grace (Anugraha).
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9. Brahma creates; The lotus-eyed Vishnu protects ;
Rudra destroys, and I5a gives them rest; and SadaSiva shows
grace always.

1o [he Earth is hard, watcr cool, and fire hot, air flows
hither and thither, and Akas gives room to all.

11. We have now set forth the number and quality of the
elements. If we are to tell you about the five deceitful Percep-
tions, they are the desire-producing Sound, Touch, Sight,
Taste and Smell.

12. Hear the enumeration of the Jianendrivas! Know them
to be th'e ear, the skin, the eye, the tongue and the nose, which
perceive the low sensations in this low world.

13and 14. The ear perceives sound through Akas. The
body perceives touch through the air. The eye perceives light
through fire. The tongue perceives taste through water. And
the nose perceives smell through the earth. So the Agamas
declare. They who conquer these senses secure the Bliss-ful
. Nirvana.

15. The Karmendriyas giving rise to speech etc., are mouth,
feet, hands, anus and the genital organs.

16. The mouth speaks through the aid of Akas; the feet
move through the aid of air; the hands work through the aid
of fire; the anus excretes through the aid of water; the genital
organs give pleasure through the aid of earth. '

17. Hear now the enumeration of the Antahkaranas! They
are Manas, Buddhi, Ahankara and Chitta, They respectively
perceive, reason, linger and reflect.

18. The foregoing 24 tattvas are stated by the ancient
Agamas to be the Atma-tattvas. Hear, now the Vidya-tattvag

expounded by me.

- 19. Time, Niyati, Kala, Vidya, Raga, Purusha, Miyi,
this is their order. Hear now their nature with attention.
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20. Time measures the past, gives enjoyment in the pre-
sent, and contains new store for the future. Niyati-tattva
fixes the order aud sequence of Karma. Kalg-tattva induces
action. - Midya-tattva induces intelligence. The Purusha-tattva
induces perception of the five senses. And Maya induces
doubt and ignorance.

. 21.  We have now stated the Vidya-tattvas. Hear now the
Suddha-tattvas! ‘They are Suddha-Vidya, 18vara, SadaSiva,
Sakti and Siva tatvas.

22. * Suddha-Vidya induces more intelligence wuan acuon.
l&vara-tattva induces more action than intelligence. Sadasivd-
tattva induces them both in equal proportiont Sakfi-tattva
induces action, and Siva-tattva induces Jfiana alone.

23. 1t We have now fully stated the 36 Tattvas. Hear
now about the two kinds of Mala, Anava and Karma. Stated,
Anava induccs ignorance ; Karma Mala induces you to identify
yourself thoroughly with the chain of pleasures and pains.

24. O Thou rare Teacher, Thou hast explained to me the .
nature of the 36 Tatvas, and Anava and Karma. Deign now to
show me the nature of myself who seems to differ and not differ
from these. '

25. Hear well what I state! Achit cannot subsist before
Pure Chit. Chit cannot perceive Achit. The Atma (Soul) is |
what distinguishes and perceives both Chit and Achit. So the
Vedﬁs declarc: without doubt.

——— R —— -

" Notv —All these 36 tatvas are component parts of the universe
of matter (Maya), all powerful and all intelligent, in union with which,
oul gets rid of its darkness, and regains its light. This §1va—tattva
d Sakti-tattva etc., formmg only matter should not be confounded with
thé $upreme Siva and His Sakti,

y ? MP‘&""’ThIS Karma as defined here is exactly what the Buddhxsts
By the Individual Ego, ‘or Individuality which of coursk sub-
rom thomient to moment and is not anything subsisting penﬁanenﬁ? |
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26. Hear now how the 36 Tattvas cannot be conscious of
themselves. The six kinds of taste cannot perceive themselves.
So also the Tattvas do not know themselves.

. 27.° As a person has to taste these six kinds of taste and
then perceive them, so you are the intelligent person who
uniting with these Tattvas perccives each and all of them.

-~

28. “Out of thine undiminished grace, hast thou shown
me my nature. Explain to me Thy own Imperishable Form."
“As e Sln enables the ¢ye to see, so will we enlighten you
and your intelligence.”

® 29. Know more. The scnses cannot understand without

the souf and *cannot understand the soul. So also do We
enlighten you without your being able to perceive us.

30. “As the Vowecl Ictter ‘A’ 1s to the rest of the letters,
so do we stand as the Life of all life. When we are not present

in any soul, then will there be no light. So the good Agamis
declare.”

31. O Meykanda Natha, graciously expound so that I may
understand the nature of the Sacred Dance with the sound of
the five letters secen by the sages.

32. “O my son, hear; The Supreme Intelligence dances in
the soul formed of the letter ya, with a Form composed of the
five letters Si, va, ya, na, ma, for the purpose of removing
our sins.

33. Hcar now how the Dance is performed! In His feet is
na; in his Navelis ma; in His shoulders is S¢; in his face is
va ; in his Head is ya. |

34. $The Hand holding out protection is ya; the hand
holding the fire is #a; the foot holding down muyalaka is ma.

" Nﬂfn.—-These letters have to be contemplated in those parts.

{ Nore.— This is another form of coh,templating the Pafichakshara,
2
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3. The arch (@@@n@) over Sri Nataraja is Omhidra ; and
the akskara which is never separate from the ombara is the
Fllllng Splendour. Thisis the Dance of the Lord of Chitambara.
They understand this who have lost their self (Ahankara).
Understanding, they leave their births behind. '

. ..36.. Creation starts from the Drum. Protection proceeds
from the Hand of Hope. The Fire produces Destruction. From
the Foot holding down proceeds Zirobhava; the Foot held

aloft gives mukti. |

37. By these means, Cur Father scatters the darkness of
maya, burns the strong karma, stamps down mala (Anava) and
showers grace, and lovingly plunges the soul in the ®cean of
Bliss. This is the nature of His Dance.

38. The Silent Jiianis, destroying the three kinds of #mala
establish themselves where their selves are destroyed. There
they witness the Sacred Dance filled with Bliss. This is the
Dance of the Sabhanatha whose very form is Grace.

39. The One who is past thought and speech assumes
gracieusly the Form composed of the Paiichakshara in the
Dancing Hall of Parasakts, so as to be seen by His Consort, Uma,
Haimavati. They never see births who see this mystic Dance.”

~ 40. O my gracious Guru! Thou hast explained to me
beautifully the nature of the Nadanta Dance. Let me now
know the nature of the Panchakshara. Can they be one with
the letters which are perishable ?

41. “The Symbols of these letters may be perishable but
not their connotation in any language. The meanings of the
five letters respectively are God, His grace (Sakti), Soul,

. *

Tirpbhava, and Mala,

‘42, 'God, Grace, Soul, Tirobhava, and Mala are the purport"
of the five letters (Sivayanama). If pronounced begmmng with
m.» yma will not obtain Grace. You will obtain It when you
mw:wmc it hﬁgmmg with S.
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43. If this beautlful Pafichdkshara is meditated upon;
soul, getting rid of its Awavamala will land in the Region whéﬂ‘%
there is neither light nor darkness, and there, God’s Gram
( éaku), will unite it to Sivam.

44. I the Paiichakshara is pronounced with the Jetters
denoting the two malas, then will he not get rid of his three
malas, and ¢btain Bliss. If pronounced otherwise acccording to
law, your jiiana will be boundless and you can live in Bliss. -

45.¢ In"the Paiichakshara, are found the Agamas and the
Vedas, given out by the gracious God. In it, are found the
Puranas. In it, is the Blissful Dance. And in it, is found the
silent Mukti, wihich passes beyond all.

46. The Agamas declare that the nature of the union
secured by the Muktas is like that of the fruit and its taste, fire
and its heat, the musical composition and its tune.

47. The Vedas with truth declare that as the various Tattvas
are found united inseparably in the bound condition, so the souls
~in the freed condition will dwell as one with God.

48. As the moon’s light is indistinguishable in the Li'ght:‘éi
the Sun, so will the soul unite itself to the foot of the Supremg
Lord and plunge itself in Bliss.

49. If it be said that the soul had to go and unite 1taeifta
God, then the Omnipresence of Siva will be destroyed. If ﬁﬁd
is said to have united Himself to the soul, then they must
be different. But what then is the Truth? The position i f: “[’1
that of the Sun which surrounds the man who had km his

blindness.”

so. Thou tellest me that the Supreme one, Who is pa
.thuught and speech, is gracious and suffers no taint, a M .’
like this Pats, the Pasu and Pasa are also eternal.. Prove this
ifn széz’z also,

54,0 my Son, Hear how they are in Muhtil m
.}W the Supreme Bliss is the “séidly MR e *mlﬁm‘% Wi
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Supreme. Bhss 15 ‘the Fmrst Cause. That which increases this
happmess is MALA Understand this in all love.”

524’“0 my I*ath(-*r, let me know the unfallmg, means of
I;&écm‘mg this Mukti ?”. “Hear me state this! They who

fmgard and worship the Guru, Linga, and GOD'S DEVOTEES
,%.?:he incomparable God, will not suffer births and deaths.”

‘53, “Melting in Love, as the cow that had calved recently,
the Jivan-muktas will take strong hold of the Guru, Lifiga and
Bhaktas, and will be possessed of great love to them,e which
will destroy their sins.”

54 @”’,59’5@,5@7 Y BlsL-Bov @ pupl vagsi_aflov
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wermanw g sasuwery may.

O, Meykanda-Natha, the fruit of True Penance, Who
fmvellest in both Tiruvenneynallir and Svetavana, O, Ocean
of ‘Grace, ] have been saved by thee, saved from being tossed
‘about in the Ocean of Sorrow.
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«VE ARE THE TEMPLES OF GOD.”
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O, Thou, the Beginning, the Middle, the Limitless Limit,
The Light, and the Wisdom, and All Things Manifest,
The Indivisible One, The FFemale and the Male.

Glory, Glory to Thy Dance in Tillai,

The Intellectual Region of Universalism.

&L%ot 515 5C518 &mlen Cu wjmairs
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O, Thou, the Light from which speech and thought turn back,
The very Form of Grace, The Wonderful Presence,

The Crown resting on the rare Vedasiras,

In the beautiful Chit-Sabha of Chit-Para-Vyoma,

Thou dost dance delightedly. Glory, Gfory, to Thy tinkling Foot.

G S Cpa(FUNL g (HAML (F5TaTs
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O Thou Imperishable Triple Form, and Formless! O Thou Supreme,
Intelligence working steadfast in the six forms of Religion!

Who could know Thee after raising the curtain of Maya ?

Thou dost dance in the hearts of Those who think of Thee,

IThdu art the Priceles Jewel ; 'Thou my eye;

Thou, the Supreme Panacea;

Thou the Ocgan of Chinmudrd Wisdom,

Who didst teach the four ancient sons,

Mauna Jfidna from under the Sacred Banyan Tree
Thou, the Deva of Devas.

The first two verses we quote from Saint Sekkilar's

- «riyapurin and the last from Saint Tayumanavar, in praise of

the famous Temple at Chidambaram and the sacred iysteries

contained therein. We have elsewhere observed that even if

-we have lost our books on Veda and Vedanta, we could evolve
the whole thing again from the symbols we possess, provided
we bhad the tiny key to unlock these sacred mysteries. The

‘hoariest and most ancient wisdom is thus enshrined in these
:}‘ammistakable symbols, and when we understand them aright,
“we are enabled to test and know which is the true Philosophy
-and which is the true Religion, surrounded as we are to-day by a
‘multitude of Religions and Philosophies conflicting in themselves
and yet claiming to be the most ancient and the truest. It is
the most unfortunate thing, in India and in Indian Religion, that

" the same books and the same texts furnish the authority and the
sanction for every existing phase of belief and thought, and
when this fact is couplegd with such a blind ignoring of what

- 48 past and what is modern, and when the materials for applying

ﬂsuch an historical test are not very considerable, the task of
f[ ’admg which is the true interpretation and which is false, is
twndered very difficult, though not impossible, and the value of
m ‘test as indicated above, cannot be lost sight of. In mterpretmg
documents, the rule ought no doubt to be, that where the words
are. ;plam and unambiguous, the plain meaning of the words
»pugm tb be made to prevail, apd no casuistry could be allowed
m mm* the effects of its plain meaning. It is only when the
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words are ambiguous, any interpretation as to its real meaning
by other evidence is permissible at a]l. Then, again, when we
begin to enquire into the truth of any particular custom and
tradition, we find how difficult it is to arrive at an uniform
conclusion, when we have to rely on mere oral evidence ; and
any documentary evidence (we use it in the strictly legal sense)
.if available, is of the utmost importance, and the older the
document, the greater the value thereof. Then, again, consider
.the difference between the verbal accounts of a dozen people
who witnessed a particular scene all at the same time, and the
actual scene photographed by an ordinary Kodak. We might
be sure to discover discrepancies and contradictions in the oral
testimorfy, thowgh it might be perfectly honest. Of course,
there might be exceptionally trustworthy witnesses, as there
might be untrustworthy cameras. The test we have proposegd
above, may, as such, be seen to possess all the elements of an old
and ancient document, and a trusty camera. And the more so,
when we know, as a matter of fact, that the written language of
the primitive mankind consisted of pictures only. The most
. ancient Sumerian, the Chaldean, the Lgyptian and the Chinese,
were all pictorial languages; and it is well known that these
were the people who have tried to leave their highest thoughts
on religion and philosophy behind them, in pictures and statues
and monuments.

In proceeding therefore to unravel the mysteries connected
with our symbolism, we must confess that the task is not one
which we can conscientiously think of adequately dischargiﬁﬁ.
In attempting the impossible therefore, we have no other excuse
than the one which Sage Sekkilar had before him :

“ oray HiL ayewgy Liflsnulgyw
Saralevnrans griv ampsCae .’
% Though impossible to reach its limits,
Insatiate love drives me to the task.”

Before we do so however, we have to get clear of two Sﬁts
of men, who pestér us often with their vam Ohne of such wﬁf
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raise the cry of sectarianism, and the other, with the catch-word,
revivalism. There are some very estimable people belonging
to both these classes, we admit, as well as their sincerity, but
with most it is all mere cant, purc and unmitigated cant.. They
believe neither in the one nor in the other; they have neither
inclination nor wish to study and think, and pause and enquire
into the truth ‘of things. They are themselves sectarians, so
blind that they will not acknowledge themselve$ to be such.
They start with the inborn conviction that this is trash and they
have no patience with those who will honestly differ from them,
and they clutch at a word, a phrase, to kick up a dust, with the
evident object of besmearing the other side. No doubt, there fs
a sort of scepticism which we prize much, a stepticism which
will lead one to doubt and inquire into the truth of things and
nPt to scorn and scoff at everything. And in our inmost heart,
we do not wish to wound the feelings of a single person, of
whatever shade of opinion he may belong to. And is not
the present enquiry solely devoted to reach ‘the region of
universalism,’ ¢ Qurgwera,”” where, in the words of our Sage
Tdyumanavar,

“ uefafiu Bloty warpl unigs Cursue
sraroniss 8@ 5@ O pevsvn w, weveflQuilluseoraor

FEF WS SMNTE@FL, b Senpes srHoud’ P

every religionist comes and bows in adoration of the One
Supreme, saying they see no symbols of any creed but all
Akas? And he states in.the previous lines that he reached this
region, after looking in vain in every creed and in every path
for that Pure Spirit which seeks to reconcile with the path of
‘noblest knowledge, all the bitter conflicting creeds and religions,

¥ sarurrés gpnerwSlar Qurgertwoas gy
- sww ¢eQss Quigenssr Geparmsl
werwrids Qp Aullefgys seiw . fet."

~ And-the place is worth a trial visit even to-day, for
does not Tayumanavar recerd bhis experience, that his stony
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heart melted into love and bliss, the moment he saw the Haly
Presence ?

“ sarwniss Qresrapor Qaers@w grler

ST QL. @THFWD SNEHTL eunG."”

This has not been his experience only, of behevers alone.
Ages back, scoffers and atheists have felt the power of this
Presence, and it is recorded of the great Atheist Guru, Jaimin,
that when he approached, all his unbelief left him, and he
composed his song of Vedapadastava. And though there are
thousands of temples all over the land, the heart of every true
believer has always turned, with love and longing, to this centrer
spot. And it isbelieved that Chidambaram occupies a central
geographical position between the northern and  southern
extremes of India, including Ceylon. And corresponding to this
position in the macrocosm, Arumukha Navalar observes that,
in the human microcosm also, the place points to the region of
Sushumna between Ida and Pingala #nddis. There is another
centre of heat and vitality and light in the human body, and
- that is the heart. And the heart is the most vital and delicate
organ inthe whole system. Every other organ requires its
help for its nourishment and upkeep. It is saved and protected
from many an ill, by its position, which every other organ is
exposed to; but that is because that, whereas life can be
prolonged even after injury to every other organ, life ebbs
away the instant the heart is injured. And then, is not the heart,
the seat of love, love pure and undefiled ? Pity, kindness, mercy,
grace, are all different shades of this one Love, #yeiry, Bhakti,
faith. Is there anything else that can compete with this
Supreme Principle? Knowledge, you may exclaim, with its seat
in the brain. We dare say, ‘not.” The slightest injury to the
heart completely paralyses the brain. And the pulsation in
the brain itself rises and falls with the beat of the heart itself.
It is the one organ in the body which is ever active, and knoWﬁ
no rest, when everything else, including the brain, undergaes

SR

rest. Amd in ‘human nature also, what is t.here Wthh
. l
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cannot quicken? It can give life to the despairing and the
lifeless, strength to the weak, courage to the coward; and
instances have not bhcen wanting to show what extraordinary
feats of intellect, love has been the cause of. The whole world
is bound by the heart, much more than by the inteliect ‘alone.
And Mfs. Humphrey Ward has portrayed in glowing words
‘the difference between the man of the intcllect and the man of -
‘the heart in her Robert Elscrcre. Vhere, the man ofethe intellect
‘pines, in secrct and in his pride, for that very touch which
makes the whole world kin. And it is in this heart, all rpankind
have liked to build a temple for the Most High. And thé only
-requisite is, that this heart be pure. And the moment this
heart is pure, there the light from the Invisible «1kas will shine,
dispelling the darkness that blinds the eye, and cnabling it to sce.

“ Qaveflurar Ferar nar Qavefly® Wi ol Ger wr
Qaineflwras woar wr ufsallyw Curerflan 1. cunayarar sram!”

“‘Blessed arc the pure in heart, for they shall see God.”
said the Lord Jesus. And the sage who composed the Taittiriya
Upanishat sang long before him: “Satyam jiianam gnantam
Brahma, Yo veda nihitam guhayam Paramevyoman, So’$nute
sarvan kamantsaha, Brahmana vipaschiteti ™.

“He who knows Brahman, which is Sat, which is Chit, and
which is endless (Bliss), as hidden in the cave (of the heart) in
the highest Akas, he enjoys all blessings as one with the
‘Omniscient Brahman.”” And the most mystical and oldest of
the Upanishats, the Chhiandogya, also repeats the same
dinstruction. “ Would you like to know what that one thing
18, which you have to search for and to know? And when
~you have to search for it, how to know it? Hear! There
is the Brahmapura (body), and, in it, the Dahara (palace) of
‘the lotus (Pundarika) of the hecart, and, in it, that Antar-Akasa.
.&Naw, ‘what exists in this Akafa. That is to be sought aftery
‘That is to be understood.

"W A farge as this Akaga is, so large is that Aka%a within
the heart. Both heaven and earth are contained init; both
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Fire and Air ; both Sun and Moon; both Lightning and Stars;
and whatever there is of Him in this world, and whatever
is not, all that, is contained within it.,”" (VIII, 1. 123) In an
carlier chapter, this Supreme Being is called “ The Intelligent,

Whose body is Prana, Whose form is Light (Jyotis), Whose
thoughts are true, Who is like the Akasa (omnipresent and
invisiblc), from Whom all works, all desires, all sweet odours,
and tastes,'proceed ; the Atma within the heart, smaller than a
grain of rjce, smaller than a grain of barley, smaller than a
mustard-seed, smaller than a canary-seed, or the kernel of a
canary-seed ; also the Atmi within the heart, greater than the
*Earth, greater than the Sky, greater than the Heaven, greater
than afl these Worlds.” (IIl. 14. 223). In a later passage, the
Upanishat says that “ He who is called Akasa is the revealer of
all forms and namcs; That within which these forms and names
are contained, is the Brahman, the Immortal, the Atma.”
(VIIL. 13. 1.) The following verse occurs in the Katha (I. 2. 20.),
the Svetasvatara (111. 20.) and the Taittiriya-mahopanishat, and
the same is reproduced in the Sivamahapurana.

“Smaller than small, yct greater than great, in the heart
(Guha) of this creature, Atma or 15a doth repose: That, free
from desire, He sees, with His grief gone, the Lord and His
might, by His favour.” In the Kaivalyopanishat, the same is
reproduced, in the following words: “ Beyond the heavens, yet
shining in the heart (Guhi) of his creatures, Him the sages, free
from desire, reach.” Sri Krishna also imparts this most secret
of secrets to his pupil, “that I5vara,dwelleth in the hearts of all
beings, O Arjuna, by his maya, causing all beings to revolve,
as though mounted on a potter’s wheel,” and importunes him
to flee to Him to secure Supreme Peace by His Grace. The
manner of occupying this seat or dwelling place is elsewhere
referred to, in the XIIlth and IXth discourses,.32nd and $t4
‘verses respectively, and these three or four verses bring out the
whole of the Upanishat thoughts. “ As the Omnipresent Aé&diz
is not soiled, by reason of its subtlety, so, seated everywhere sn
the body, the Self is not soiled.” “The support of beings, and not



B e THE HOUSE OF GOD.

rooted in beings, my Atma is their efficient cause; as rooted in
the A%asa, the mighty air moves everywhere, so, all things
rest, rdotéd in me.”” This Supporter, Permitter, Spectator and
Enjoyer, ﬁis étyled Mahe§vara, Paramitman and Pirama-
Purusha. in verse 22, chapter XIII. Another verse in the Chhdn-
dogya says that Gayatri is the body and the heart, because
iti it all the spirits are established. No wonder, therefore, that
in almost every page of the Tami] Veda, and the writings of the
later Tami] Saints, God’s truest dwelling place,His house,
His palace, His seat, is universally referred to as the fuuman
heart. ¢ 82 rluair wear@w Qarlevwrs@asremre ar.” And so itmis that
the famous Shrine we are speaking of, is, by pre¢minence called
“DréCsmIs’’,* “The beautiful House,” inasmuth as if is also
called the “Pundarika Vidu'' *“yerfeaf@", ‘‘the House of
lotus'’, or “Dahara Vidu' also. And, to-day, we will stop, after
identifying this Golden Palace in Chidambaram with the
“ Human Heart ' spoken of in the most ancient writings, and
“we will speak of the Great King and Lord, Who is the Dweller
in this Palace and His characteristics, in a future issue.

{* It is ifiteresting to note that the chief Temple in Mecca is called
¢ al Caaba,’ literally meaning, ¢ The House ’ and the Hebrew word for the
.great Temple at Jerusalem also meant simply, ¢ The House,” ¢ The House

of God."

LOTUS OF THE HEART.

S

e i the real nature of the Lotus of the Heart is examined, its stalk
will be t:he 24 tattvas, beginning with earth ; its petals, vidya-tattvas and
m vidyR ; its pollen, the 64 kalds of I5vara and Sadisiva ; its ovary,
:~ ti, the ‘essence of kalds; its seeds, the 51 forms of nidam ; and the
M ni tha Lord Siva rests on it (as fragrance). »

(Sivajidnabodham IX, 3. :c,)




AN ANOTHER SIDE.

We refer to an article entitled * Wisdom and Worship’ in
an’ issue of the Bralunavddin dated sth June 1897. The first
paragraph is devoted to the statement and exposition of the
two postulates of existence, according to the Sankhyas, namely
Nature nd Souls, and the next paragraph shows how untenable
this theory is, in the view of the Vedantin, and the article
proceeds jn its first half to expound the view of the Vedantin, on
the same subject As the article deals with some of the most
fundamental questions connected with Hindu Philosophy, we
proceed to-day to examinc some of these statements contained
in the first part of the article only, leaving the question of
worship to be discussed hereafter. According to Sankhya,
there is Nature (Pradhana), which changes and manifests all
phenomena, and there are an infinite number of Souls, which
being simple cannot change, and must, therefore, be different
from Nature. Nature works out all phenomena for the liberation
of the Soul, and Liberation consists in the Soul discriminating
that it is not nature (Pradbana). The Soul is omnipresent also.
The Vedantin answers that this is not a perfect sytem. If
Nature is simple, and the Soul is also simple, there will be two
simples, and the Soul being omnipresent, Nature must be
omnipresent also, and then Nature wili be beyond time, space
and all causation, and no change is possible as such in Nature.
There is thus an impossibility of having two simples and
two absolutes. How does the Vedantin solve this problem ?
His solution is this :—* Because, according to the Sankhyan
there must be a Soul apart from Nature, for the reason- thats'
Naturg in all her modifications, from gross matter up to chita,
or the intellect, is simply insentient(even the mind-stuff bemg,
insentient), so, there must be some sentient being as the mot‘W&»?’
power behind Nature, making the mind think and Nature
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work. Now, says the Vedantin, this sentient being, which is
behind the whole universe, is what we call God, and conse-
quently this universe is not whkolly (the italics are ours)
different or apart from Him. It is but Himself, Who has some-
‘how (the italics are ours) become this universe. He is not only
the instrumental cause of the universe, but also the matcrial
'céuse thereof. A cause is never alfogether different from .its
effect, and an cffect is but its own cause reproduced in
another form.” All Vedantins accept these propgsitions, it is
stated, namely first, that God 1s ‘both the instrumettal and
material cause of this universe,.and that everything that exists
is He; and sccondly, that Souls arc also part of God, sparks' of
that Infinite Fire, and an Upanishat Text is duoted in proof of
this. No, it is said further down, 1t is no spark, but the burning
log itself, in as much as Brahman can have no parts. ¢Then
how can there be so many souls? We are led into another
“simile, the oft-repeated simile of the Sun and its myriad reflect-
tons in different particles of water: “so all these Souls are but
reflections of Brahman and are not real. They are not the real
‘],' the One undivided Being; men, women, brutes are mcre
reflections of Him, and are unreal.” There is but one Infinite
" Being, and he appears as ‘you’ and ‘me’, and the appcarance of
distinctions, is all a delusion. This apparent division of Him is
caused by looking at Him through the net-work of time and
space and causation. The Egois He, the Non-Ego is He. They
are not part of Him, but the whole of Him. “It s the Eternal
Knower Who stands bg¢hind all phenomena; He Himself is the
phenomena. He is both the subject and object, He is the Ego
and the Non-Ego.”” Here we might pause, before we procced
to the rest of the paragraphs.

~ In the first place, we must beg leave to state that the
criticism of the Sankhya proceeds on a mere word-quibble; the
word that is translated ‘simple’ is, we believe, ‘Avyaktam,’ thd:
source of fruitful dispute between a number of learned heads,
like the late Mr. T. Subba Rao, the Light of the East, the
Thinkeyr and the Brahmavadin itself etc., etc., ¢. ¢, where
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the word occurs in the Gita. The whole mistake is, no doubt,
due to not remembering that this word, and others like
Prana, Purusha, Atma, Kshetra, etc.,, are used in the older
works .in a:number of acceptations, and any argument based
on such a verbal semblance, is sure to end in fatal error.
Now in regard to this ‘word ‘Avyakta’, it is used in the
Ioth siitra of the Sankhya-Karika, to distinguish Mulaprakriti
from its own products ; and the Commentator no doubt says
that the distinction might apply to the Soul also. The word
might ;tself be applied to. the Soul, but then it only means,
‘uncaused ' and ‘causcless’. And Colebrooke translates it as
‘andiscrete’.  The 3rd Satra makes clear this distinction in the
very beginningy “ Nature is no production; seven principles are
productions and productive; sixteen are productions (unpro-
ductive). The Soul is ncither a production nor productive,”
Hercin lics all the difference, between the Soul as Avyakta and
Nature (Pradhana) as Avyakta, and the mental and sensory
plancs. Nature itself occupies a higher position, is more per-
vasive than the Inteliect, and Intellect is more pervasive than
- the senses, and so on.  That is to say, Intellect is omnipresent,
and senses are not, when -in relation to the senses themselves.
But Intellect is not, when in relation to Pradhdna, and Pradhana
is omnipresent so far as regards its own productions, but its
omnipresence 1s nothing when in the presence of the Soul, since
the latter is the superintendent, the enjoyer, and the former
ceases to exist when the Soul is in a state of abstraction. As
such, the word ‘omnipresence’ itself i is a relative term, as ‘space’
itself is, and it is absurd to conclude "that since both are called
simple and omnipresent, ergo, they must be two absolutes, and
two such impossible things. We will explain ourselves more
fully. Take, for instance, the five senses, the eye, the ear, etc.
The eye covers a certain sphere in its operation, but it is limited;
it cannot comprehend what the ear can perceive, and the ear
cannot do what the nose can feel, and so on. Each sense, in fact,
is limited and unpervasive ; but take the Intellect in connection,
with this. The Intellcct is omnipresent. It both sees and hearsang
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smells etc. It covers a greater sphere, and all the spheres covered
by its own productions, the senses. But take the intellect
(Buddhi) itself in its relation to the Soul. The Soul is sentient
and Buddhi is insentient. The latter is nowhere, when the Soul
is in itself. As such, the Soul is more really omnipreseht than
Pradhana or Nature. That is to say, thcre are different planes of
existence, and different grades of Vyapaka Vydpya. The one:
fowest is Vydpya, and the one higher is Vyapaka, and this higher
itself is Vyapya when compared with something higher than
itself, and so on,.till we arrive at a Being, Who i is mogt omni-
present and beyond Whom our thought and mind cannot pene-
‘trate. This view of the Sankhyan has no doubt not presented
jtself to the Vedantin, and what the latter has howeter in his
mind is the old riddle, how can two things co-cxist, and one be
omnipresent ? Like all such riddles, this is based on a fallacy, in
not taking note of the facts above presented, about the essential
difference between Pradhana and the Soul. The riddle supposes
that two things are of the same kind, of the same quantity,
length, breadth, width and of the same density or tenuity &c. If
they are so, no doubt it will be an impossibility. But we contend .
that things of different densities and tenuities can fill and overlap
one over the other, and much more so when one is sentient and
Chit, and the other is non-sentient and Ackit. For instance, there
.can be no two things so contrary in Nature as Light and Dark-
ness. And do they cu-exist or not, or are they one and the same ?
“To the objection of the Vedantin, that durkncss is no padartha, we
have only to instance the recent discoveries of our own Hindu
.Scaennst, I mean Dr. Bose, who could demonstrate the presence
,ﬂf invisible rays of light in a pitch-dark room by means of his
Mﬂrument What does this mean? The ray of light has been
"o .thin as to be swallowed up in the grosser darkness.
Mhm a lamp is brought, it could dispel the darkness itself;
t, qmy within a certain radius. Then a bigger light, a gas-.
! ;ht, an electric light of a vast number of candle powers; but
ﬂwﬁg pale away before the brilliant light of the Sun. There
: mms, such a merger of one,.the less powerful, in one more
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tenuous: are not all these summed up inthe simple sentence
“ Nachichchitsannidhau ”, ‘wravays erws ¢5Qs87', ‘In the
presence of the Sat, every thing else is Saxyam (non-exjstent
—non-apparent’?

Saint Meykanda Deva adds ¢As before the Perfect and
Eternal Intelligence, the imperfect and acquired intelligence
‘(falsehood) is shorn of its light, it is therefore established that in
the presenceof the Sat, Asat loses its light.” And the illustration
.implied in this, is amplified in the following verse, “Evil (Asat)
ceases §o0 exist before Him, as does darkness before the Sun.”
The term Asat has itself been the parent of many misconceptions,
in the East and in the West, and different interpreters of
Sankara® explad it in different ways. Here is what a critic of
Paul Deussen says, “Kantis mostly credited with having
proved that there is something behind or beneath the “reality "
of our senses, which these cannot fathom. (&sssAws). The
European scientists say sneeringly : What of that ; if we cannot
get at it, let us ignore it! And on the other hand, the
Neo-Kantian Metaphysicians say : No, this is the only reality ;
- therefore, all the rest is uscless rubbish, only fit for momentary
amusement : and that is all.

“That is the Western conception of the Indian term Maya
(Asat), indeed a rubbish conception. And mistaken by this
illusion, Western philosophers have declared that Eastern
philosophy and particularly Vedantism and Buddhism, are
‘Akosmism’ ie., they deny the existence of the universe
altogether. An incredible absurdity! Is not the real meaning
of Sankara easy enough to understand ? Every one knows that
there are different states of consciousness; that of an animalis
different from that of a man, that of a savage different from
that of a savant, that of a waking man different from that
of a dreaming man, and all these are different from that of
a sage in Samadhi. Now, it is a matter of course, that the
‘reality * of a waking man is different from that ‘reality * which
he conteives as such whenhe is dreaming, and both are

4. .
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very different from that ‘reality ' or those different states of
‘reality ° of which he becomes conscious when he enters
Sushupti and Turiya, and all these are, again, other ‘real-
ities’ than that as which the Mukta ‘realizes ' Atman. -Viewed
from -the standpoint of any of thesec different states of con-
sciousness, all the other conceptions of ‘reality’ appear .as
Maya, as illusion or as unreal. The material scientist, to--
gether with most European philosophers, would even not
hesitate a minute to declare the alleged realisation of Atman
an illusion, although he would not deny that this m,zght be
some state of consciousness.’

And, by the way, he objects to translating Avidya ds
ignorance or nescience, but as not-Vidya or hot-yet-wise or
other-than-wise. That is, Asat does not mean non-existent, but
not-Sat or other-than-Sat. This is Sankara’s view accordin gto
Dr. Hubbe Schleiden; and this is the view we have taken
trouble to expound above, and yet how many followers of
Safikara hesitate before reading Maya as illusion and delusion,
and Avidya as ignorance and nescience. In the very article
under review, we read in one sentence that each soul is a spark,
a part; in the next sentence, no, it is not a part, but the whole
of Brahman. In the very next sentence, all these souls are
but reflexions of Brahman, and arc not real. “ Men, women
and animals &c., are but reflexions of Him, and are unreal in
themselves.”! 1f they are mere reflexions, and unreal, how is it
reconcilable with the statement, that each soul is not even apart
but the whole of Brahman. The whole argument is made up
by the use of similes and by not sticking to one, but by jumping
from one into another, to meet the difficulty arising in the former.
Either the argument must proceed on simple facts and
Mérences, and without the use of similes, or, when it is
mmmpted to be proved solely from figures, then no apology
shpuld be presented that it is only a figure, and it should not be
gtmimd ‘The simile was expressly used for demonstrating to
t,hg igwmnt, how the thing is possible and conceivable, and
sibeni the ignorant man following the simile, asks if the same
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antecedents are present in the thing compared, to warrant thé
conclusion, what answer does the Veddntm glve him? “This
apparent division of Him (as ‘you’ and ‘me’ and the dog) is
caused." by looking at Him, through the net-work of time, space
and causality.” *Looking at Him' indeed! When? And by
whom ? How is this ‘looking at Him,' and this delusion possible,
"before the actual division itself 7 The operation of the division of
Him into ‘you’ and ‘me’ and animal, must precede 'the
-operation of, ‘ you' and ‘me’ &c., looking upon each other and
Him dedusively. Does the delusion come in before the evolution
of ‘Brahman’ into ‘you’ and ‘me’ and ‘animal,’ or after such
ebolution? To any thinking being, it must occur that this
delusion’ must *have occurred before, and not after ; and the
Brahmavadin sees this, and states below that there will be in
the universe a final duality, Atman and delusion (mark here
and elsewhere the word delusion is simply used as a synonym
for Maya), and this objection is brushed aside on the ground
that delusion is no-existence, and that to call it otherwise is idle
sophistry! And yet ‘you’ and ‘me’ and others, were all this
" while under a delusion! Were we or were we not? Is that a fact
or a delusion itself ? Is the evolution of God into men, women
and animals, is that a fact or not? If a fact, is the question,
‘how is this evolution brought about,’ a possible question or
an impossible question? If not a fact, why is the statement
made in another paragraph, that there are perfect men and
imperfect men, men like Christ, Buddha and Krishna, who have
to be worshipped, and men, like ourse]ves, who have to worship
them. This evolution of God into man and animals, is put in
one place on a possible and rational basis, in that God wants to
know Himself, wants to see Himself and realize Himself by means
of His reflexions (why and'wherefore it is not stated), in as much
He cannot know and see Himself otherwise, in the same way as
we on earth cannot see our face, except in a mirror! Again, wg
ask, is the distinction between a perfe¢t man and an xmperfe@&
man real ar not? And does our learned brother contempla;;
the posmblhty of seeing his beautxful face dlstm'ted ina




L

38 AN ANOTHER SIDE.

mirror ?* Whose fault was this? It was our brother’s fault in
not choosing a good mirror. And does he mean to attribute to
the Most Intelligent such fault, in not choosing such a vessel in
which He can see Himself and know Himseclf to the best advan-
tage ? The Perfect cannot seek to know Himself in the imperfect
and the ignorant, the wicked and the sinful, the sorrowing and
the suffering. If all this is a play of His and no such distinction,
as the imperfect, the wicked and the sintul and the sorrowing
- and the suffering, exists, and all this is a hallucination, myth,’
non-existence (we use his own choice words), why should iny man
aspire to be a good man, a perfect man, a Jivan-mukta? Why
should he realize his sdentity with the Absolute? God, in trying to
realize Himself (for His sport or for what?), Bemme man -and
woman and brute; and look at the bother of this man, woman or
brute, doing good acts, acts without attachment, real tapas, yoga
and srdna to realize his identity with the Absolute! What guar-
antee is there that, after all this bother, a jJivan-mukta may not
again be differentiated from the Absolute into a man, woman or
animal? How senseless and vain all these efforts seem, how
ignoble, the purpose of creation and evolution? To the question
why does the Perfect become the imperfect, which question our
brother states in all its various forms, vulgar and highly philo-
sophic, our brother’s answer is that this question is an impossi-
ble one, and it should not be putat all! We have already
pointed out how inconsequential this question and answer is.
But the same question has been put in, and answers, attempted
by learned men who are of our brother’s ilk ; and these answers
‘@ire various and conflicting in themselves. Of these, Svami
‘¥ivekinanda gets most glory. His answer is ‘I do not know.’
Mr. Mukhopadhyaya replies that the Svami is wrong, and that
e Perfect does not become the imperfect, God does not become
4man, Man is only a reflexion and as such cannot be God.
wﬁ\t’c&%ng to the Brahmavddin man is a reflexion, i is unreal ;

¥ \We have seen in the Bangalore Palace of His nghness, The
Mahﬁrijﬁ of Mysore, a number of mirrors in which one’s face is distorted
“fn the ugliest and most horrible manner.
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but the unreality itself is unreal, and as such man is. God.
And so no question arises of the Perfect and the imperfect.,
According to Paul Deussen, the answer is, ‘the never ceasing
new creation of the world is a moral necessity, connected with
the doctrine of samsara, “A moral necessity for A¢man? What
a contradictio in adjecto!” exclaims his critic*. “Atman as we all
agree is that which is beyond all necessity and causality,
that is, causality reigns or exists only in our manifested
world, of sdividual consciousness of any sort.” And the critic’s
own e2planation is that existence is the manifestation of the
will to exist, and this will is ¢rishna, tanha, the desire for enjoy-
ment. Well whose will, we ask ; who desires for enjoyment ?
The Absolute, “the Sachchxdananda, or any other ? What, call
this hell, an earth, an enjoyment for Him? We leave our learned
Doctor to fight out Professor Deussen by himself, and proceed to
state another learned lady’s opinion. If we remember correctly,
she said, Ishwara evolves into man and brute, to gather
experience, to improve himself by means of his animal sheaths,
and that there could be no perfect Brahman, at any time; It
goes on improving Itself, day after day. That if the Veda
repeats the cry that there is u Bourne from which there is no
return, no return, it is a mere make-believe. And all these are
Jearned expounders of Sankara’s school, and who is right?
Can we ask this question, or is our question captious? The
Siddhantin’s answer is the question itself is based on a
fallacy, an assumption. The fact assumed is that the Perfect
becomes the imperfect. Is this a fact proved ? Does God really
become man and brute? What is the proof of this, let alone
Vedic texts and the desire to reach a high-sounding philosophic
unity ? It is this fancied desire to generalize everything into
One, that led the Greek philosophers to postulate number and
water and fire, as the Final and Ultimate Cause of all things.
Why not fehve bad, good and evil as they are? Why should
you refer the evil to the good, impure to the pure? Will not

# Dr. Hubbe Schleiden at page 227, January 1895, ‘ The Thaosophzst..'
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silence in this respect be golden? Will not maunam in this
case be real gridname ?

Well, we will here go back to our statement of what the
Sankhyan meant when he postulated a Pradhana and a Soul or

souls. The learned Editor of the “Light of the East” has
evidently fallen into an error when, in his account of the ancient
sankhya system, he opines that according to the ancient Safkhya
and the Gita, there is only one Purusha and not many purushas.
The mistake is due to the fact that, in the enumerntion of the
~ padarthas, the singular only is used; a mere technical udage, as
~in the phrases, Jiva-l§vara-Jagat, Chit-Achit-Ishwara, Patl-
Patu-Pasa. All the words used are in the singulag, and it
cannot mean that the respective schools mean to postulate only
one Jiva, one Chit or one PaSa. In explaining each, the
explanation will be given that the jiva or souls are many. In
‘the same way, in the earlier sitras of the Sankhya, Purusha in
the singular is used, but the subsequent sitras proceed to state
‘that the purushas are multitudinous. Pradhana is real and it
is the cause, and its effects, the phenomena, are also real, as the
effect subsists already in the cause, and as our learned brother
approvingly puts it, an effect is its own cause reproduced in
another form; and we hope the following sentence from Dr,
~ Brown's lectures, will equally meet with our brother’s approval.
%'That the form of the body is only another name for the relative
" position of the parts that constitute it, and that the forms of the
‘body are nothing but the body itself.” If so, why should the
‘cause be considered realy and the effect unreal, as against the
| wiew of Sankhyan by Vedantins ? If the Maya is phenomenon and
-¢ffétt, why should it be unreal, when the substance and cause is
MI ? The relation of cause and effect has, however, to be kept
geparate from the relation of substance and phenomenon, and these
two, from the questions of reality and delusion. In the second
mm@mph, however, our brother identifies the »Sankhyan'’s
‘Pradhdna with his own Maya and the Sankhyan’s Purusha with
<his own: God or Brahman. If so, why attempt any criticism of .
the ‘Sankhya ? It is all a quibble about words. They practically
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postulate the samc and mean the same things. Then, why is.it

that the Sankhya is called by Sankara, ‘NiriSvara Sankhya *

‘Godless or Atheistic Sinkhya’, and the Philosophy of the Gita
as Se&vara- Sankbya or the Theistic Santkhya. The word

Sankhya meaning primarily number, meant with Kapila and

Krishna a theory or philosophy. Compare for instance a
-similar change in the Tami] word ‘eew ' meaning number, and
in the verse #erar gnb e g satQemerssew,” ‘oo’ meaning
logic and philosophy. The following quotation from the Gita
itself, wjll e;cplain the difference between the two schools.

“ There are ‘two Purushas’ in this world, one destructible and
LPe other indestructible, the destructible is sarvabhutans (all things),
the indeslructible’ss called the Katastha.” (Chapter XV. 16.)

Well, look how this verse runs; it mentions only two
Purushas, instead of mentioning three, as arising from the next
verse ; but there is a purpose in so mentioning two Piarushas; it
is seemingly to reiterate the accepted postulate of the parva-

paksha school, to enable it to state the siddhanta view, in the
next verse which is:

-

“ The ‘parama Purusha’' is verily another, declared as the
* Paramatman’', He who pervades and sustaineth the three worlds,
the indestructible [Svara." *

Consider again the steps that follow one upon anether in
the next verse.

“Since I excel the destructible (first Purusha), and am more
excellent than the indestructible (second Purusha), in the world
and in the Veda, I am proclaimed Purushottama’ (third
Purusha ). ‘

Be it noted here that the word Purusha simply means a
.category, a padartha, as when we speak of the Tripadartha or
Tattvatrayam. Note again how in verse 19, chapter 13, the first
two Purushas are mentioned as (by its more appropriate names)e
Prakriti and Purusha; and the same definition of these two.is’
given inwerses 20 and 21, as by the Safikhya; and a further’
step beyond Kapila, is taken by Sri Krishga iu pustulating,
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« 4 spectator and pernittcr, supporter and enjoyer, Mahes h-
vara, thus is styled the Paramatman, in this body, the
Paramapurusha."’

And then a most beautiful passage about the distinction of
these three Padarthas, and of the different Jiianas, paSajiiana,
PaSyjiiana, and patijhana, occurs. The Lokayata only knows
his body, and has no knowledge of his own self or anything’
‘higher. According to the Nirishvara Sankhyan orthe Vedan-
tm, there are or seem to exist enly two things, Prakriti and
Soul Maya and Atman, and liberation consists im dlstm-
gulsbm,g his own self as different from a Prokriti or Maya
(delusions). This is PaSujfiana or Atmajiiana. According to the
SeSvara Sankhyan, he sees and learns to distinguish Prakriti
from his scif, and his self from the Highest One (verse 29), as -
Akarta and Karta, and knowing the nature of this One, he
reaches Brahman-hood. (verse 30 of Chapter 13). It is also to be
remarked particularly that in the whole Gita, in innumerable
passages, as 1n the one cited above, the knowledge of the
Supreme, the devotion wholly to Him, is put forward as the
highest path of attaining Liberation, and not the Atmajiidna-
doctrine that the knowledge of the individual self, as implied
in the phrase ‘know Thyself,’ is the highest attainment. We
beg leave again to quote Dr. lHubbe Schleiden, simply to show
how this latter theory is repugnant to the followers of Sankura.
“Indeed there can be no more fatal error than to believe with
those furthest advanced Western philosophers that Jrgnam,
or Moksha means nothing else but the intellectual conception,
Monism (Advaita), nothing else but the intellectual enjoyment
of a proud theory.”

- What we have said till now, will convince our readers that
there is another side to these questions, and that they do not
stand alone where the Sankhyans and the Vedantins left them.
Acoordmg to this view, the Sankhyans are correct, no doubt, so
far as they go, in postulating Prakriti and I*urusha, and the
“Vedﬁntm is quite correct in his 1dent1ﬁcat:onm these!two with
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his Mayz and Brafiman. There is but a thin partition between
the soul or man of the Sankhya, and the latter’'s Brakman. In
fact, man is God.  In such identification of man with God,
what results is, that man’s intelligence does not pass on to the
postulating and realizing of a Higher Being than himself; and
the Brahman of the #edantin is only so in name. The third
school postulates this hird Padartha, differing from the soul
or Atman of either school, whom the latter cannot know, axcept
with the grace of the third Padartha, and though it might be
‘correcg to say that man cannot know himself, it wil be
blasphemous to say that God caunot know himself. This w!

sbe attributing a human 1mperfectlon to the most ngh and to
limit Mis nature. How do we know that He cannot know
-Himself, when we cannet know our own selves, nor Him, without
‘His Grace. Consider the following passage from Saint
Meykanda Deva. “ When the soul unites itself to God, and
feels His Arul (Love), God covers it with His Supreme Bliss
and becomes omne with it. Wil He not know Hsmself, who ss
understood by the soul, through the intelligence of the soul? ' The
next passage we are going to quote will show clearly that God
has not manifested His glorious Truth to one people, and in one
clime alone. “Why may not the absloute Being be self-
conscious ? '’ asks a Christian Divine in almost the same words,
“ To deny this to Him, would be to deny to Him, one of the
perfections which even finite beings may have.” * The
question reamains, what then is the necessity for all this
evolution and resolution. The answer is ccatained in a simple
sentence in the first sttra of bwa]uanabodha, namely, ‘weg
s smb,” The second Padartha in our categories, and not the
third, is imperfect, or more correctly, is shrouded by dross,
which has to be removed like the colors on a crystal, so that, its
own pristine purity may be apparent, and it can reflect and
realize the Glory and Presence of God in all Its brightest.
effulgence. ﬁ” his existence and resolution is due to the wxll'o{

#Rev. | Rurach's <Is God knowable?" page 225,
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this lower being, Atman, to perfect itself, and the Will of the
Highest comes into play, to enable the soul to work out its own
salvation. The Ichcha, Jiiana and Kriya Suktis of the Lord
induces the ichchd, jiana and briya §aktis of the individual soul,
and herainis God’s Grace and Love and Omuipotence manifested.
The exercise of the Divine Willis not for enabling Itself to exist
free from samsdra, not for perfecting Itstlf, not for knowing, see-
ing, or realizing Itself, not for Its sport or pleasuré, not fur no
purpose, but it is simply to help and aid the poor,soul in its

ttempt to effect all these things. How well does ous Saint

ayumanavar realize this conception of God's great Bene-
ficence in the following lines:

“ Bamwwarajw e usry weene Cabumery

Quésnil p gewssL_ond GmssbaraCp,”

This view postulates three Padarthas, and it may be called
Dualism, or Dvaita or anything of the sort, but how this view
is the strict Advaita also, true monism, we will demonstrate
in a future article *,

[* See Paper on “Advaita according to Saiva Siddhinta.”]
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THE TATTVAS AND BEYOND.

L

“God is not this not this ".—Byshad Ar. Up.
“QOther than the known is God, other than the unknown
t00."—Swetas. Up.

We present our readers to-day a table gf the 36 tattvas
deriveéds from Miyid, together with the other postulates of the
Siddhanta school, with which they are connected in advaita
rtlation. In Tami), small tracts called kaffajar (s %r) exist,
which deScribe dnd define these tattvas. These tattvas are yari-
ously enumcrated as 19 or 25 or 36 or g6. Both Siddhantins and
Vediantins (Idealists) accept the number 36 or g6, but they differ
in several particulars. ‘ Thirty-six’ when still more analysed give
‘ Ninety-six’. The more simpler form of the table is herein given,
and this requires to be carcfully studied. A careful and precise
definition of these tattvas has to follow, but we do not attempt
it here for want of space. Rev. Hoisington has translated one
of these tracts, as also Rev. Foulkes of Salem. Roth these
books unfortunatcly are out of print. We will proceed to
explain the table briefly, stating at the same time its points of
difference from other Schools. Wec have to premise first, that
the tattvas which are enumerated here are all produced out of
and form sub-divisions only of Maya and the term us such does
not cover ecither Anava, or Karman or, Atman or God. These
tattvas form as it were different coats or vestures, of different
texture at different times and at different stages, to the soul
undergoing evolution with intent to rid itself of its coil (Apava)
in strict accordance with the Law of Karma. These form how-
ever no vestures {or the Supreme Being and He is accordingly
addressed as ¢ Tattvitita, ‘Beyond the tattvas.’ The soul is,
also sometimes called so, as lying outside the category of the
thirty-six tattvas. But a distinction has hluwever to bc made bet~
ween ghe two. The soul, a subject, when united to the objective



36 THE TATTVAS AND BEYOND.

¢material) body, becomes in a sensc objective. But the syi»ptjeme
subject can never become objoctive.  The enumeration 6f the
tattvas begins from the lowest and the grossest, which is the
earth. And philesophic enquiry also proceeds, ahd ogght to
proceed from the lowest, the things known, to the Highest, the
Unknown. This is the pure inductive method. And when we
come to enquire of the manner in which this enquiry has procced-
éd, we will find that each school holds on to one or another of
the tattvasor somethmg else, as the highest and truest existence,
and refuse to récognize thut anything clse can be realeor true.
As such we find lokayatas (materialists) occupy the lowest rung
of the ladder. We say lowest from our standpoint, and we beg
‘theiy pardon for saying so. In their own estitnation,'they are
postulating the Highest possible cxistence, and every other
postulate is only a hoax. The Lokdayata will only recognize the
Mirst four taftvas, earth, water, fire and air, and wili not
recognize even the Aki§ as areal element. The Buddhists
-and Jains also recognize only these four elements. If you point:
to existence of mental powers, the lLokayatas will refer all of
them, as being merely functions of the brain or other organs of -
the body, and that all these functions are mere phenomena
produced out of and caused by the bodily powers. We proceed
a step higher, and we come to those who admit the mental
powers to be substance, and would reduce all the bodily
functions and powers to mere phenomena, and assert that
beyond this mind (Buddhi), nothing can there be. If you
assert that there is such a thing as an Atman, they will think
you are a fool ; and if they want however to take youin, they
will only assert that what we have all along believed in, as
Atman and God, cannot be anything but this Buddhi, and they
“will call this by every name you have learned, to apply to what
you regard as higher things. Passing beyond this Buddhi, we
reach its immediate cause the Malaprakriti. With most Indian
theistic schools, they donot carry their notion of matter beyend
. this Malaprakriti, standing at the head of the first twenty-four
‘tattvas. They fail to see that matter can assume even fimer
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and more intelligent forms than thesc 24 tattvas; and as
people, lower down, have mistaken the gross forms as Manas,
and Buddhi itself as soul and God, these higher forms ol inatter
have also been mistaken for soul and God ; and the mistake is
madec more natural, as the souls whose vestures are formed out
of these rarer forms of matter, are more and more advanced
spiritually and intellectually. 1t will be seen that what is called
Guna (meaning merely quality) 1s the special essence of
Malaprakriti or matter at this stage, and this Gura which
divides jtself as Sattva, Rajas and Tamas, does not pertain to
any higher forms of matter than Mailaprakriti. And this
Malaprakriti forms the special vesture of the lowest classes
of souls ealled Sa-kala. And these souls range from the greatest
Gods to the minutest living germ; each is clothed with the
Guiias, Sattva, Rajas and Tumas. The highest of these classes
of souls are clothed with very great powers, and they become
the lords of this universe in different manvantras. And these
three beings are Rudra, Vishnu, and Brazhma. And having
regard to the greatness of these jivas from our own low
position, we need not wonder why people have often mistaken
these jivas to be the Supreme God Hnmscelf. And a more
grosser mistake was never made than when it is (foolishly)
assertcd that this Saguna-Rudra-/iva is the Pat: postulated
by the Saiva-Siddhantins. And some of these latter class of
people crow over the former, and say that the worship of this
lower Brahm (Saguna-Rudra or Isvara) is all well for a time
but that is no good and cannot secure any Moksha Sadhana anc
that the belief in the Nirguna DBrahm’is alone capable of freeing
one from one’s bonds. But that is making very great stock out
of the difference between Saguna and Nirguna beings. That this
is not in fact any very important factor, will be made manifest
from the fact that instead of one Nirguna Being, as believed in
by the Hindu ldealists, there are a host of such Beings, who
ppssess. nu vestures formed of the three gunas. The higher
ordgts of Pralayakalas and Vijiianakalas are all Nirguna Beings,
and "they can never be born again as mortals or human beings.
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The gaﬁkhyas and Hindu Idealists postulate Milaprakriti and
the twenty-four tattvas derived therefrom, and for a twenty-fifth
they postulate Jiva (souls) or Atman. When the Atman (Brahm)
otherwise Nirgiuna, becomes clothed with a Saguna body, it
becomes a lower Brahm or Jiva, but when the question is
asked how this is possible, some answer honestly that they
do not know, and others practice jugglery with words and
phrases, and say that there is no such occurgence as the
Nirguna Brahm becoming a Jiva, and that if it appears so,
it is all a delusion. But the other side arguc "that if this
is not a delusion, but that thereis a Jiva clothed in d'arkness,
and if the other side would not postulate any being other than
the Being who falsely appeared as Jiva, then the Atma they
believe in, cannot be the hi ghest, but only one of the lower Jivas;
attld the same mistaken identity is herc manifest as in the
positions of those who took matter or mind (Buddhi) or Indra or
Brahma, Vishnu or Rudra as the Highest Bcing. Before we
pass on, we have to notice one class of Suguna-Vadins, who
would not admit that God is Nirguna at all, and who seck to
explain away all texts which refer to God as a Nirguna Being
by saying that Nirguna simply means absence of bad qualities,
and Saguna, presence of good qualites, Sattva; and when
one §s confronted with a text of the Gita itself, one’s highest
authority, that God is devoid of all the three Gunas, he does
not pause to take the plunge, that absence of the three Gunas
does not negative the presence of the Sattva-Guna! There is a
whole-sale misreading of the texts, and all this quibbling is
made necessary, simply because they would not brook the idea
that the Saguna Being in whose worship they have become
such strong adherents, should turn out after all to be not the
Highest. Next above the Sa-kalas (Jivas) come the Pralaya-
kalas who have a special body (Nirguna) formed out the tattvas
No. 26 to No. 30, and it is so distinctive in kind and form and
powers that it has been regarded as a separate faftva
almost, called Purusha-tattva or Atma-tattva. This will make
clear, passages which assert that Avyakta (unmanifested
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Prakriti) is greater than Atman and God, is greater than
Avyakta, Here Atman does not mean soul, but this special
Purusha-tattva. (WHhat this comparative greatness and small-
ness medn we have explained in our article on ‘An Another
Side’ in explaining the meaning of Omnipresence, Vibhutva).
All that constitutes, this FPurusha-tattva, it will be noticed,
proceed from ASuddha-Mayd, and Asuddha-Maya itself 1s
constituted as the thirty-first tattva. Malaprakriti issues
from the thistieth, Kala. The next five, the highest tattvas,
constitute a different body, highly spiritual, for the highest
order of souls, called Vijnuanakalas, and they proceed from
Suddha-Maya. The foremost in rank among these Vijfidnakalas
become Lords, 18varas of the Universe, and they arc¢ variously
called MaheSvaras, Sadasivas, Bindu and Nada. These.
two latter are so nearest (God and so potent in their powers that
they are almost called Siva and Sakti. And yet all these seven
Isvaras, three of which are Sagunas (Brahma, Vishnu, Rudra)
and four Nirguna (MaheSvara-Brahm, Sadagiva-Brahm, Bidu-~
Brahm and Nada-Brahm) are all souls united to ASuddha- angd.
Suddha-Maya bodies; and in the Vedas and Upanishats, all these
Saguna and Nirguna Gods, are spoken of as the Highest God,
and special Upanishats are devoted to the praise of ong or
other of these Gods. And great confusion arises from the fact
that from Rudra (one of the Trinity) upwards, all the different
I§varas are called by all the names of the most High, Rudra,
éiva, Sankara, Sambhu, Bhava, Sarva, PaSupati etc. The
reason for this identity in form and name appears to be that
these ISvaras are in a sense immortal, and are not subject to
human re-births as Sa-kalas, and that there are no possibilities
of reversions among them, and they make a much greater
approach to the Majesty of the most High, than other lower
Beings. The four Avasthas—]agra, Svapna, Sushupti and
Turiya are all the conditions attaching to the human
soul (Sa-kala), and not to the Pralayakala and Viranakala.
These'latter classes of souls are not themselves subject to these
Avasthas, which mark the varying and diminishing conditions



40 TATTVAS AND BEYOND.

of the soul’s intellectuality.  To class God, the Param, as being
in the Turiya-avasthi condition * is shecr blasphemy. The
Siddhantin argues that the Being postulated by the Purva-
pakshin, if e is reallv in the Zuriya-avastha cannot be the
Highest, and that the latter is only mistaking a lower Being for
the Highest. But the term Turiya or Chaturtha is frequently
applied to the Supreme, as in the Text *Sivam, Advaitam,
Santam, Chaturtham’ but it does not refer there to the avastha at
all, but to the enumeration of the Padarthas, (things or person),
in special reference to the Trinity, (Brahma, Vishnw, Rudra).
This esscuntial difference and distinction between thc"l‘rinity
and the ‘lourth’ Being, is so much obliterated by the rist of
new sects, from time to time, and is so littlé rememibered and
~understood t now, and mwuch less by European writers, that this
has been the cause of a lot of unmerited abuse from the hands
of unfriendly critics of Hinduism. In the last number of the
Lhristian College Magazine, in noticing the life and writings of
*the Telugu Poet Vemana, the writer points out that God is
there described as beyond the reach of the Trimartis, Briuhma,
Vishnu and Rudra themselves, and that Vemana describes the
Highest by such terms as Deva, Paramatma, Brahm and few
others, and that hc uses the term Siva to denote the Highest
also, and he fails to understand bow this can possibly be, when,
to-day, the term ‘Narayana or Vishnu’ is used in the whole
of the Telugu country, as the appellation of the most High, and.
he suggests a probable explanation that it might be due to
Lingayit influence. Bpt in the days of the Author of the
Atharvagikha Upanishat and the Mahimnastotry, not to men-
tion many others, which we have quoted at p. 36, no Lingayit
sect had come into being, and yet their belief is exactly similar
to that of Vemana. The brief survey we have taken of the
tattvas will show what great force and real meaning there
Is, in the texts we have quoted at the head of our article. The

* Vide table at p. 7 in “ Theosophy of the Vedas” Vol. 1.
t Those who understand it are unwilling to speak it out for fesr of
offending the feelings of other religious sects.
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enquirer as he proceeds from the knowledge of the visible to
that of invisible powers in Nature and in man, and ascends to
higher and higher knowledge, rejects the lower knowledge as
‘no¢ this’, “ not this ’, and transcending the manifested and un-
manifested avyakta (both Maya and Atma), knows ‘ The one
God, in every Bhita hid, pervading all, the inner Atma of every
alma, Inspector of all deeds, in Whom everything dwells (the
Support), the Witness, Pure Intelligence, and Nirguna Being,’’*

“ Him} the [Svara of [Svaras, the MaheSvara, the
God .Supreme of Gods, the King of Kings, the Supreme of the
Supreme, the Isa of the Universe.”

“The eternal of eternals, the Intelligence of every intelli-
gence, who, the One, of many, the desires dispenses.  Knowing
that cause, the God to be approached by Sankhya and Yoga

etc., t and ‘Him having adorcd,” the ‘Mortal from all Pasa
(bonds) is frec

We have referred to Saguna and Nirguna Beings, and
these arc often translated as personal and impersonal Beings,
but the renderings are not perfectly accurate, and the usage
of all these four terms are frequently very loose, and we hope to
devote a separate paper for the definition and distinction of
these terms.

[* Svetas. Up. VL. 11. ¢ Svetas. Up. VL 7.t Svetas. Up. VL 13.]



THE NATURE OF THE DIVINE
PERSONALITY.

‘Satyam Jidnam Anantam Brahma.’ Tait. Up. ii'1

¢ Bliss is Brahman.” Tait. Up. iii, 6.

“There is one Rudra only,—they do not allow a secogd—who
rules all the words by his powers.’—Atharva Siras.

“God is Love.'

We begin where we left off in our last ; anl in didcussing
the nature of Saguna and Nirguna God, we will discuss the
article of the Rev. Father Bartoli on ‘God, a Personal Being’
which appeared in our last two issucs, and the Editorial ‘God
and the Brahman' of the ¢ Brahmavidin' of 16th ultimo, and
the lecture of Svami Vivekananda, published in the last Novem-
ber number of the same magazine. These two parties occupy
positions which seem almost distant as the poles, and altogether
irreconcilable. The Rev. Father asks, *Why this mockery?
Say with the fool that there is no God: that the existence of
God is a sham, a bubble, a false show, a cheat, a day dream, a
chimer4d : because an Impersonal God is all this.” The learned
~Svami on the other hand says “The monistic theory has this
merit that it is the nearest to a demonstrable truth in theology
we-can get. The idea that the Impersonal Being is in nature,
.and that nature is the evolution of that Impersonal, is the nearest
‘Ehat we can get to any truth that is demonstrabie, and every
«conception of God which is partial and little and Personal is
comparatively not rational.” In the editorial note on ‘God and
Brahman,' a novel and a very presumptuous and misleading
‘djstinction in the use of the words God and Brahman
\,"’isart‘mmpted and the article concludes by saying that the
.worship -of God, in all truth and in all love will never
dead one to Moksha. “God is for such, and the Brahman
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is for those whose goal is perfect rest in perfect freedom.”

The presumption is in suppossing that all other religionists,

except those of our learned brother’s ilk, do not postulate a
Brahman, and that their path, not being the ‘Soham’ path
(Paramahamsa) will not lead one to Moksha ; and it is also an
unwarranted presumption in trying to restrict the use of the
word God to what these people were till now calling the lower
Brahman or Saguna Brahman or Personal God. The so-calied
Vedantists have an insidious way of recommending themselves
to the §avour of other people by bestowing judiciously, a pane-
gyric here and a panegyric there, and, at the same time, they
4ry to raise themselves above the shoulders of these others, and
at the Mtter’'svexpense. They profess to be full of the milk of
human kindness to professors of all creeds and sects, and would
willingly take them under their folds, what for? Only, so that
these people may sce that what they profess to teach is the
only true path contairing thc only truth, and that the other
paths are—well—only no paths at all—only it will bring them
to the same point of birth and dcath, containing a so-called—a
phenomenal truth. And then what is the truth of these people
worth after all? In itself, it is so shaky, or they maul it
so badly in their attempt to please every body that their
truth (substance) becomes indistinguishable from untruth
(phenomena); and this is exactly what the Svami’s Guru, the
Paramahamsa, the Mahitman says. God—the Sagupa—
the Personal God is Miya or Sakti, indistinguishable as heat
from fire and this God or Maya is as such one with Brahman,
and so the distinction of Pecrsonal and Impersonal God is
a distinction without a difference. (Prabhudda Bhdrata
p. 109)!! It will be seen from a reading of the Rev. Father's
article, and from how these words are used in the Brahmauvdidin
and the Prabhudda Bhdrata, that all these parties use the
word Saguna as fully equivalent to Personal, and Nirguna as
equivalent to Impersonal Being ; and a shade has never crossed
these learned people's minds whether such rendering is quite
the truth. | ”
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In our last we quoted a SvetaSvatara Mantra in which
the One God is called NVigupa. To-day we quote a Gita verse
in which God is called Nirguna. ‘Beginningless, without
qualities (Nirguna) the Supreme Self (Paramatman) Imperish-
able, though seated in the body, O Kaunteya, worketh not, nor
is soiled.”* And the whole of chapters 13 and 14 have to be
read to know the precise meanings of Guna, Saguna and
Nirguna. Verses 5 to 18 (chap. 14) define and describe the
Gunas and their varictics—Sattva, Rajas and Tamas, The three
Gunas are Prakriti born. (14. 5., and 13. 19) from wRich are
all action, causcs and effects (13. 23) and from where ate all
bodies produced (14. 20.). Sattva is simply bodily (and mentals
purity leading one to the desire of wisdom amnd blisst (14.6),
wisdom light streameth forth from the Satfvic Man; and when
he dies, he goes to the worlds of the Gods (Vijiianaloka)and
he rises upwards. The Sattvic Man is still clothed in the
material (Prakritic) body, and is not yet released from his
bonds, not a Mukta. He is simply what the world esteems as
a wise and great man. On the other hand Rajas engenders
passion, engenders thirst for life and is united to action—greed,
out-going energy, undertaking of actions, restlessness, desire—
and he is again and again born among people attached to action.
Tamas engenders ignorance, delusion, sloth, indolence, darkness,
negligence &c., and he is born and enveloped in the vilest
'Qu?lities. From this Prakriti and the three Gunas born of
Prakriti, is distinguished the Purusha.t Prakriti is the cause
of causes and effects and instruments; and Purusha is the
‘, oﬁgin of pleasure and pain 7.¢., experiences, and is attached to
“the qualities (guna) born of Prakriti, and by this attachment or
‘Pasa undergoes birth and death. So the reason for its
undergomg bnth and death is its attachment to the Gunas,

* Chap. xu. 31,

#h page 582. DBrahmavadin, Purusha, Brahman, and Sgirit are

;, ous terms. In page 247, Mr. Mahddeva Sastrin’s Gita
mnslaum. ga.ﬁkma says, Purusha, Jiva, Kshetrajia, Bhokta, are all

yzmmwa terms. So Brahman and Jiva are synonymoys [I!
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Sattva included. And the only way, this Purusha (our Brahma-
vadin's Brahman)the Dweller in the body, can be freed from
death unto everlasting life is by crossing over the three Gunas,
(14. 20)-and’ by realizing that all action and change is the result
of the three Gunas, (14. 19), and that he himself (Purusha) is
actionless or flawless (£3. 29) and that there is One higher thar
the three Gunas (Prakriti), (14. 19), other than himself. The
Highest Purusha, the Paramiatman, He who pervadeth anc
sustaineth the three worlds, the indestructible 15vara, (15. 17),
the Spegtator, and Permitter, Supporter, Enjoyer, the Mahes-
vara, 'and this Beginningless, Nirguna Paramatman cannot
perish though he is also seated in the body, as the Purusha or
Atma is seated, and is not attached to the three Gunas
of which the bodies are created, and is not tainted nor
soiled, as the Purusha was declared to be in verse (19, 20
and 21 of 13th chapter), just as AkaSa is not soiled, though
present in each and every thing. The Purusha (the Brahma-
vadin's Brahman, and our Jivaéma) has also to realize, for effect-
ing his freedom, that he and Prakriti are all rooted in this One
.and proceed from it, (13. 30) and though the One is neither
rooted in Prakriti nor Purusha, being their efficient cause (9. 5);
This one God, the SvetaSvatara says, (the passage will bear
repetition) is “hid in every Bhiita, pervading all, the inner A¢ma
of every atma, Inspector of all deeds (spectator) in whom every
thing dwells, (the support), the Witness, the Pure Intelligence
and Nirguna Being; The I5Svara of 15varas, the MaheSvara,
the God Supreme of God’s ; the king of kings, the Supreme of
the Supreme, the ISa of the Universe.” “The eternal of
Eternals, the consciousness which every being’s consciousness
contains, who, one, of many, the desires dispenses—The cause,"”
“ There shines not the sun nor moon and stars, nor do these
lightnings shine, much less this fire. When He shines forth all
things shine after Him; By Brahman'’s shining, shines all here,
below. " This same Being is described below as the all creator’
and protector, the refuge of all, who created Brahma hxmself
and taqght hm%ns craft. This same Being is described by the -
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Taittiriya Upanishat, as the only true and endless Intelligence,
whose head is surcly Love, Joy His right wing, Delight his left;
Bliss his very sclf; and Who is other than the .4¢man whom we
know to be also Sa¢, Clhit and Ananda. The Gita expressly
speaks of God as being other than Purusha and Prakriti.  The
‘QvetaSvatara also does the same. The Vedanta sitras sum
up the teaching of the Upanishats beyond all doubt in sitras
17 and 21 of first pada of first chapter; and in the preceding
sitras, God is described as Love, Intelligence, ¢he-inside-of
(antas) of everything, the Light, - the Person, the #owerful
One. It is of Him, it is said by thc Mundaka, that He pe}ceives
all, knows all, whose penance consists of knowledge ; of whdm
the Svetagvatara and Gitd speak of having hands and fcct on all
sides, eyes and faces on all sides. Now this is the God, Who is
described as the creator, protector and destroyer and the refuge,
the Truth, the Intelligence, and lLove and Bliss, Who is
described as the supporter, spectator, seer and person, and
Who is declared at the same time to be Nirguna, transcending
both Prakriti and Purusha and Gods and lSvaras. Now
we will ask our Reverend Father Bartoli if he will accept this.
Nirguna Being as the true God or the Saguna God or lsvara
(the lower one referred to in Mantra 7, section vi of Svetasva-
tara ; whom we showed in our table as forming the Sakala
Jivas.) And, in fact, the personal God whom our learned
contributor defines and describes is in fact none other than this
Nirguna Being. The Christian ideal of God is also that He'is
the Creator of heaven ang earth, the only one Truth and Light
and Intelligence and changeless Substance who loves and
cherishes His creatures and Who is the bridge to immortality
and Who is different from His creatures. The Personal God
of the Christian Theology does not mean a Being who undergoes
chaug'e, is clothed in a material body as ourselves, who is bormm
,and. dies (though they speak of one incarnation for all time to
coma) ever and anom, who has eyes, hands and senses as we
‘have,; and whose intelligence and will and power is finite and
Alimited as ours is. Of course, we have to poﬂ‘&t out also, that
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we do not agree with those who falsely suppose that of the Nir-
guna Being, even Sachchidananda cannot be predicated (if so
where is the Being itself and what remains of it at all, and all our
Reverend Father's denunciations on the Impersonal God will
apply even with greater force), that It is not Knowledge (con-
sciousness) and Power (Jfiana, Kriya Svariipam), and that It is
not the author of creation and destruction and grace, and that this
Nirguna God can neither know and love us ; nor can we leve and
know Him either. All these and more are no doubt stated as an
article of faith by the so-called Vedantists but the Editor of the
Light of the Fast (a staunch Vedantist) ranks them as gross
mfterialists and atheists; and we have quoted direct texts
to show otherwise. Some of these so-called Vedantists also
claim to have reached the knowledge of the highest by
merely learning to speak of God in the neuter, as ‘It,” ‘ That'
and ‘Brahman’ and by regarding Him as formless and
nameless. Nothing can be a greater delusion than this. This
‘It’ of theirs is nothing but Jiva after all and one with the
Universe. Says the Svami, “so the whole is the absolute, but
within it, every particle is in a constant state of flux and change,
unchangeable and changeable at the same time, Impersonal and
Personal in one. This is our conception of the Universe, of
Jnotion and of God and this is what is meant by ‘Thou art
That.” This may be what the Svami holds as true, but this is
what we hold to be PaSa and PaSujfidnamn, Materialism and
Anthropomorphism. The Svami glibly enough talks of the
absolute and its particles and the unchgngeable and changeable
Brahman. But did he forget the Vedic mantra that God is
‘“partless, actionless and tranquil.” ? And the Svami's guru
fitly enough talks of Maya and Brahman as one. And what
is Materialism pray? And then what is this much vaunted
attribute’ of Achala and NiSchala (unchangeability) worth,
when its every particle is undergoing change? Man is seated,
and at perfect rest. Yet so many of his muscles and nerves are-
in the utimost active condition, and undergoing change and
destruction, aniithe particles of his whole bedy are also unders
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going change, destruction and reconstruction, and his thoughts
may wander and wander and create waste in the animal
tissues. A pool of water may be at perfect rest but a single
breath of wind can cause motion in every particle, and we do
not call water a stable element ; and we do not aspire ourselves
t0 the condition of rest and freedom described above. This
4s only a make-believe rest and stability. So, we must rate the
Brahman (unchangeable and changing, of the Svami as only
a being, (every chalana being undergoes rest at short or long
intervals, out of sheer exhaustion)-wilful, inconstant eand un-
stable, the merc toy of every passing whim, every p'assing
breath. The Infinite and Limitless God whom the Brahmavadin
pourtrays in such glowing colours to mislead the tredulous
few, whose throne is Space, and whose queen is Time, and who
is limitless and infinite as space and time are limitless, must
also share a similar ignoble fate. We never thought that we
would have to correct our learned brother in regard to such
a simple thing, as that, the very notion of time and space
implies both limitation and finiteness. We have no need to
turn over big treatises to find authorities for this statement.:
There is lying before us, a small and well written pamphlet of
Dr. Peebles of America, entitled ‘ The Soul’. In the very open-
ing paragraph, we find the following lines, we quote it only to
what a trite notion it has now become. “All beginnings in show,
time and space necessarily have their endings. A creature which
has its beginning in time is incapable of perpetuating itself or
of being perpetuated through eternity. A line projected from
a ‘point in space has a further limit which no logic can carry to
infinity.” We have, on another occasion, pointed out that
Infinite space and limitless time are contradictions in words.
{Phe absolute can never involve itself in space and time. If it
iﬁ%ﬁ, ithere 4s no use of calling it the absolute and uncog-
mmmed And our brother is quite right in saying that Know-
dedge’ M This Brahman is only a misnomer (a myth we should
Bay) 7 Then again (in the same page 587), our brother says that
4ithie' Brahman (It) is formless, for all forms imi#ily a boundary’.
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Vainest of delusions! But, does formlessness imply no boun~
dary? So many things in nature are invisible and have no
form. If, by formless is meant unextended, such as mind etc.,
we know mind as a product of Maya is also limited. But by
formless, they generally mean ‘Artipi,’ ‘invisible’; and invisibility
is no great attribute after all, as matter can also be formless
and invisible. We have elsewhere pointed out the mistake of
taking Form and formless as being respectively, equivalent to
Personal and Impersonal. To deny to God that he can take
form is to deny his Omnipotence and limit his nature. The
distinction is from our standpoint. When we begin to identify
Aim with anything we know, from the lowest tattva to ourselves
(Atma),* then this is Anthropomorphic. The distinction does
not rest on calling the supreme, as Siva’, or ‘§zva/¢ or ‘gzvam
‘He ,’ ‘She’ or ‘It." God has form. The Srutis declare so. God
is formless, so also the Srutis say. He has form and has no
form. This is because, His hody is not formed of matter, but is
pure Chit, or Intelligence. It is when we make God enter a
material body, and say that he is born and dies, then it is we
. blaspheme Him and humanize Him and our conception becomes
Anthropomorphic.  Some of the so-called Vedantists who
are unable to distinguish between what constitutes God’s
real nature and Anthropomorphism and Hindu symbolism
mistake the ideal of God according to Saiva Siddhanta. Do
they care to understand why when describing God, they say
He is neither male nor female nor neuter, neither he, she nor i,
neither Rapi, Artpi nor Ruparipi, apd yet when thay address
God, He is called Siva, Sivah or Sivam, ‘Rapam Krishga
Pingalam,” and worshipped as the invisible air and ' Akss.
Professor Max Muller points out how with bewildering pex-
plexity the gender varies frequently from. the masculine to the
Jeuter in the SvetaSvatara. Well, in ‘the passage ‘it has fest
and bhands everywhere,’ if the neuter E@hmm <an have fodh,
why could not the Being with the feet &¢: be described asvide
.also, We. describe.all inanimate creation as:it, and whmm
weewd to .cdlt -the Supreme as iIt. Mw. We Lransces
7
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-Saguna to Nirguna!l! We have already cautioned against

mistaking the Sakti of Saiva-Siddhanta to be Maya. It is this
mistake that has been the fruitful source of all the degradation
and vice of the northern Vamachara. This Sakti is called most
frequently in Tami} ¢ Arul Sakti’ (God's manifestation as Love
or Grace) and the greatness of this ‘ A»u}’ is thus beautifully
described by Tirumilar.—

¢ 9y 1o I 161 Lo T BT QeI @H@ULL 2 wTIT
B (K% 515 TP & T 1o g 7 it

9 5% 5 & (Lo S & B8 & 1LpeT @)
& e i@ o & evor @ment g Aaun@o .’

. * Who knows the Power of this Aru] by which Omnipresence is secureq ?
Who understands that this Love transmuted Herself intq tastef ul‘ ambrosia?

Who thinks that this Love—permeates subtly the five great operations
(Paiichakritya) ?
‘Who knows that this Love has eyes on all sides (is Omniscient.) "
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Bom in Love, Bred up in Love,

Changing, and resting in Love,

Fed in the Supreme ambrosia like Love,

The Nandi entered me as Love.”

" He says elsewhere that none knows that Love and God are the
same. To go and identify this Supreme Love of God, which,
like the emerald, covers everything with Her own Love, and
imparts to each and every one its own peculiar beauty and
power and grace and will, to Maya which, like darkness, plunges
everything into ignorance and death, is real blasphemy and
- prostitution indeed. We will stop here the discussion so far
a5 Sagupa and Nirgupa is concerned, and glance at the
comtroversy as regards Personal and Impersonal God. Itis
.ot very easy to get at the precise definition of these terms, and
Abhe quarrel seems to be more often a quarrel over words. One
' aathor. for instance says that by Personality is implied and
inmw nortality, corporeality (material,) human volitionality,
iAnother says that personality invelves limitation. Is this so,
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and is this the proper connotation and denotation of the word ?
If so, nobody need pause that God cannot be personal. But
eminent men like Emerson and others say that it does not
mean any -such thing. To quote again Dr. Peebles, *“ Person-
ality in its common and outward acceptation is usually
associated with appearance and outward character; but to such
writers as Emerson, James Freeman Clarke, Frohschammer,
Elisha Mulfard, Lotze etc., Personality has a far deeper meaning.
The Latins_used persona to signify personating, counterfeiting
or weaging a mask. But personality in the sense in which
Emerson employes it, signifies true Being, both concreté
annd spiritual. It alone is original Being. Itis not limited.
Personalsty 1is othat universal element that pervades every
human soul and which is at once its continent and fount of
Being. Distinction from others and Limitation by them results
from Individuality, not Personality.

Personality therefore pertains to the substance of the soul
and individuality toits form. And the Rev. J. Iverach also
controverts very ably in his work, ‘Is God knowable’ the
.idea of personality as at first stated, and argues that to
say that the absolute and the unconditioned Being is personal,
is not a contradiction in terms, such as a round square, but that
it will be true, as when we say, a white oricrimson square.
“When we speak of the absolute, we speak of it as a predicate
of pure Being, and what we mean simply is that the absolute is
complete in itself, it has no conditions save the conditions
contained in itself. When we speak of personality, we ‘ascribe
to it, Being, regarded as pure spmtual Being ; and we simply
mean that absolute personal being is and must be self-conscious,
rational and ethical ; must answer to the idea of spirit. Why
may not the absolute Being be self<conscious? To deny this
to Him would be to deny to Him, one of the perfections which
even finite beings may have?” And Saint Meykanda Deva
asked the same question several centuries before. (5xvajﬁ3n§;- |
botham, XI. Sitra 1 b.) And our Saint Tirumdlar also staets

the question in similar terms.
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“That day I knew my God ; the same was not nnderstood
by the Devas. The Bright Effulgence, lighting inside my body
and soul, it is said, does not know. Who clse can know them?"”

We will stop here for the present. We accept the view of
personality as set forth by Emerson and others, in ‘which case
We must reject the notion of an impersonal, unintellifent and
,uuc?nsuuub, unknown, unknowable, unloveable, and unlovmg
nothing. The Christians and Mahomedans (there are some
Sagunavatls among them also) have no need to fall sh_y of the
Nirguna conception, though the Raminujas and thc Madhwas
whose God being identified with Prakriti itself (Vasudeva Para
Prakyiti) never rise above the Saguna Sattvic conception. Some
of the Vedantists halting between two stools contrive to fall most
miserably, and their view of a God, both Nirguna and Saguna,
Personal and Impersonal is what, we have no good language to
descrlbe None need be ashamed to proclaim truth, if it is’
truth Why undertake the trouble of praising Krishna and his
teaching to the skies, to say, after all, that Krishna (the late
"Mr. T. Subba Rao stated more plainly that he cannot be the
incarnation of the absolute) is only for such who wish to be
born again and again, and who consider the service of God as
'thei'r Highest Felicity, and Brahman is for those whose goal is
| perfect rest in freedom. These very people will raise a howl, if
the Saiva were to state the same truth, which by the way was
,,ﬁtated long ago by Sri-Krishna himself that worship of Siva or
“éxvam alone would secure Sayujya (Moksha) and the worship
of ‘vther gods (I¥vara, Brahma, Vishnu, Rudra, etc. ), would
&ﬂy secure their respective worlds (Pada). There are some
'mm questlons ‘which arise out of this discussion, and we reserve
thietn for ‘a future occagion.




VOWELS AND CONSONANTS.

et D S

(MIND AND BODY.)

“Of letters, the letter A, I am,” Gita.

“ There is an alliance with. matter, with the object or extended world ;
but the thing allied, the mind proper, has itself no extension and cannot
be joined in local union. Now, we have a difficulty in providing amy
form of lawguage, any familiar analogy, suited to this unique conjunction;
in comparison with all ordinary unions, it is a paradox or contyadsction——
Bain.

The quotation, we give above, is from Dr. Bain’s remarkable
book ‘Mind and Body,’ and the several chapters comprising
the book are worth close study, even though we are not bound
to accept the learned Doctor’s conclusions, and share in his
. hope that the philosophy of the future will be a sort of qualified
materialism. The important thing is to get at his facts, as far
as they can be arrived at by close observation and experiment,
and such inference as are warranted by strict logic, which
have been most thoroughly sifted, and about which therefore
there can be no doubt. We will enquire, therefore, what are
the proved facts concerning the nature of mind and body and
their characteristics, and the nature of their connection, so far
as they can be ascertained. Now'as regards Mind, it is
analysed into Feelings (including emotions), WIill and Intellect.
“These are a trinity in unity ; they are characteristic in their
several manifestations, yet so dependent among themselves that
no one could subsist alone ; neither Will nor Intellect could. be
present in the absence of Feeling; and Feeling manifested in its
completeness, carries with it, the germs of the two others.” The__
ultimate apalysis of a Feeling, being either a pleasure or a. pa,t%
it is seen, however, that volition or thought could not, in any,
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sense, be confounded with Feelings. What Dr. Bain, however,
means in the above quotation is that without the acquisition of
feelings, no volition or thought could arise first, that feelings
are primarily all derived through the sensory organs and
centres. And a pleasure is seen to be connected with an activity
which tends to promote life (= ié@s00sise) and a pain,
to destroy life (e fisssu@sige) which determine also in ethics,
the nature of right (good) and wrong, Pdpam and Punyam.
This principle is stated as the law of self-conservation. But
there is a limit to all pleasures; and even a pleasyre may
become painful, if only carried to excess. Another law exhibited
in feelings, which applies also to thought, is what is called the
law of relativity, namely that ¢“change of¢ imprassion is
necessary to our being conscious.” Either a feeling or a
thought, only too long prolonged, becomes feeble and feeble, till
it 1s blotted out altogether, and we are no more conscious of
such feeling or thought; and to become conscious again, we
soon change this train, and then revert. The Tami] philoso-
phers state this principle In the axiom ‘d#%riyenQre, wpl
yerremn' *If there is thought there is forgetfulness also.” Dr.
Bain almost confesses that, both on the mental and physical side,
the reason for the exhibition of this law is not very explicable.
But Hindu philosophers take this fact as showing that man’s
intelligence () is weak (#ppAay) and it can become stronger
and stronger, and become all thought by practice (Sadana).
In Yogic practice, what comes first is more darkness, oblivion
than light, but continuing in the same path, thtre dawns true
light in the last resort, and the natureof the light is so often
mistaken In the interval, so many shades of it breaking out.
“And our volition (@é¢es-Ichcha) determines our actions as
impelled by Feeling or Intellect. Intellect is analysed into a
sepse of difference and sense of similarity, and Retentiveness or
Memory. What are called variously as memory, reason,
Juﬂgment, imagination, conception and others are all resolvable
\into ‘these three kinds. And difference lies at the very basis of
oir intellect. No knowledge and no intellectual operation is
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possible, if there is no difference in the constituent elements, if
there is a mere sameness. If there was only one colour, the
art of painting will be an impossibility ; if there was only one
sound or tune, music, we could never hear. As it is, the law
of relativity governs our very being. Sameness could give
knowledge, only if there was difference, and hence the sense of
similarity is also accounted an intellectual function ; and a great
function it performs in the field of invention. And no high
degree of intellectual power is possible, if we do not possess the
power of remembering our past experiences and impressions.
And one peculiarity of the human mind, may we call it a defect,
nt:y be also noted here, as based on the law of relativity already
stated. The mnlind is not conscious of all the impressions,
through all the sense organs, all at once. A man does not
become conscious of a sight, a touch, a sound, or a smell, all at
once. There must be a transition from one to the other, however
momentary it might be. And the case of an Ashtavadani is no
exception to this. Assisted by a good memory, the more
avadanams he performs, the more time does he take. It will be
.noted that, in this analysis of mind, no distinction is drawn
between a feeling and a consciousness of a feeling, a volition
and a consciousness of a volition, a reasoning and the consg
ousness of reasoning. Both are taken to be identical and”
therefore needing no distinction. In Hindu philosophy, they
are distinguished and a mere feeling or willing or thinking is
separated from consciousness of such functions, and the pure
consciousness is’ taken as the soul or Sat, and the rest classed
with body and the world as non-soul or Asat (other than Sat).
And we will speak of this distinction more further on. From
.these mental functions, however, are contrasted the*body and
.its functions and the so-called external world. This collectively
~called matter or the non-ego or the object, possess certain
characteristics and properties which are not found in mind at
all, such as breadth and length (order in place), extension, hard;
-ness and softness (inertia), weight (gravity), colour, heat, light,’
electricity, organised properties, chemical properties &c.; &¢.;
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and the most important of this is exfension. Matter is extended,
Mind is unextended. Says Dr. Bain,

« We are in this fix; mental states and bodily states are utterly
contrasted ; they cannot be compared, they have nothing in common
except the most general of all attributes—degree, order in time; when
engaged with one we must be oblivious of all that distinguishes the othet.
When I am studying a brain and nerve communications, I am
engrossed with properties exclusively belonging %o the object
or material world, I am unable at that moment (except py very rapid
transitions or alterations) to conceive a truly mental consciouspess. Our
mental experience, our feelings and thought bave %o exfenston, no place,
no form or outline, no machanical division of parts ; and we are incapaple
of attending to anything mental, until we shut off the viewgof all that.
Walking in the country in spring, our mind is occupied with the
foliage, the bloom, and the grassy meads—all purely objective things.
'We are suddenly and strongly arrested by the odour of the May-blossom ;
we give way for a moment to the sensation of sweetness; for that
moment the objective regards cease; we think of nothing extended, we
are in a state, where extension has no footing; there is to us place no
ldnger. Such states are of short duration, mere fits, glimpses; they are
constantly shifted and alternated with object states, and while they last
and have their full power, we are in a different world; the material
world is blotted out, eclipsed, for the instant unthinkable.  These
subject-movements are studied to advantage in bursts of intense pleasure
or intense pain,in fit of engrossed reflection, especially reflection on mental
facts; but they are seldom sustained in purity, beyond a very short
interval; we are constantly returning to the object side of things—to the
;;ﬁ'orld whose basis is extension and place.”

.. However widely these may differ, there is this remark-
able fact about them that they are found united together in a
igentient being—man or animal. And the exact correlation,
warrespondence or concomitance in these two sets of phenomena
ds. what Dr. Bain takes very great trouble to show in several
nhamm-s This we need not.deny, as Dr. Bain fully admits
mm this conjunction and correspondence do not warrant us in
ﬁtamngz that mind causes body o rbod cm irc; but -his
iposition is that mind-body causes mind-body:. Ihﬁne'.,isws,a
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duality in the very final resort and ultimate analysis, but a
disembodied mind cannot be thought of, and he uses various
expressions such as, an ‘undivided twin’ a ‘double faced unity,’
‘one substanee with two sets of properties.” &c. And we don't
see why Dr. Bain should ally himself with materialists if he
is not going to call this one swubstance, not as matter altogether,

but as only matter-mind or mind-matter; unless it be that he is

unable to preve himself the existence of mind except in con-
junction with an organized body. This latter circumstance

again causes no cifficulty. to the Siddhanti who postulates

‘apg Bl g puipsar®, ‘even in Mukti, none of the three

padarthas are destroyed,” and who no more believes in a

disembodied mitd than Dr. Bain, unless a body or an organism

be taken to be the body composed of all the 25 lower tattvas.

From the table givenin No. 10 of the first volume of the Siddhanta

Dipika, it will be secen, that cven the most spiritual beings

have a body composed of Asudda or Sudda Maya, and we have

also remarked, cautioning against the common mistake of call-

ing matter dead, that these higher aspects of matter are so

potent and active as to be often mistaken for God Himself.

Passing from this point however, we now come to the question

as to the nature of the union between this mind and body.

When we talk of union, the suggestion that it 1s wunion in
place that is most predominant. And Dr. Bain lays great stress

on the fact that such a local conjunction is not to be thought of,

is impossible. There can be no union in place bctween an un-

extended thing (as Chit), and an extended thing (as Achit); and

all such expressions cxternal and Internal, container and

contained are also misleading aud mischievous. The con-
nection is not a causal connection. It is wrong to call sueh

conjunction as one acting on the other, or as one using the

other as an instrument. (The theory of occasional causes and
of pre-established harmony are also antiquated now). The

phenomenon is a most unique one in nature; there is no single”
similar conjunction in nature, so that we may compare it by
analogy, and there is no fitting language tn express such’

8
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conjunction either. The only adequate expression to denote a
transition from an object cognition to a subject one is a change
of stale. language fails, analogy fails, to explain this union,
though in itself a fact; and it remains a mystery ina sense,
though to secek an explanation for an ultimate fact, can, in
no sense, be logical; and all that we can do has been done
‘when we have tried to gencralize the various sets of pheno-
mena into the fewest possible number, and if we cannot pass
to a higher generalization than two, we can only rest and
be thankful.

| We are sure that this is a perfectly safe position to hold,
‘and our object in penning this article is in no way to differ
from this view; only we fancy, we have an dnalogy in Tami),
which will exactly answear the point and make the union more
intelligible, besides bringing out the nature of mind and
matter, in a much more favourable light, than from the stand-
point of a mere materialist, qualified or otherwise; and we
fancy we have been almost every day using language to
describe this union, though the name in itself is a puzzle, and
embodies both a paradox and a contradiction. Before we state
them, however, we will state one or two facts, so far as they
bear upon the relation of mind and matter, and which Dr.,
Bain states more fully in his Mental Science. 1t is that, all
objectivity implies the subject-mind at the same time. “All
objective states are in a sense also mental.”” Unless the mind
is present, though unconscious, you cannot have object know-
ledge at all. We cannot have a pure objective condition at all,
without the subject supporting it, as it were, though for the
time being, it is nonapparent, is entirely blotted out. (Sanyam).
Or rather shall we say, though dissimilar, the mind has become
thoroughly identified with matter. But mind can ascend to
zﬁure subjectivity, and it does not imply the presence of objects,
as the object does the subject ; and in such a pure subjective
state, where is the object? It has become also non-apparent
[Sﬁuyam) Regarding the possibility, however, of matter being
the primary element, there is this fact. Matter is found both as
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organic and inorganic, and what a world of difference is there
between these conditions of matter? Is the peculiar organiza-
tion given to it by the presence for the time being of mind in
it oris it derived solely by its inherent power. We have
admitted that the so-called dead matter might possess potentia-
lities without number. Still, is there any sort of similarity
between the inorganic properties exhibited by matter, and the
organic or vijal properties? However this be, we will now pro-
ceed to state our analogy. Itis the analogy of vowels and
consonaqts We have quoted the Gita verse, but we look in vain
even in Sankara’s commentary for the meaning we have tried
ta give it. Possibly Sankara would not give such an explana-
tion, as % would conflict with his preconceived theory. So, if
there was truth in it, it remained locked, and the key, altogether,
remained with the Siddhanta writers. The most familiar
example of the analogy occurs in the sacred Kugal, in the very
first verse of it.

“ g5 100 s Qavp S soveun wn 5
usaer (ps oG m W,
“ As ‘A’ is the first of all letters,
So the ancient Bagavan is the first in this world.”

We might fancy an alphabet, in which the letter “A"” is not
the first, and if the point of comparison is merely to denote
God’s order in place as the first, so many other analogies
might be thought of. And Parimelalagar accordingly notes that
the order is not order in place, but order in its orgin. It is the
most primary and first sound that the human voice can utter,
and it is also the one sound which is present in every other
sound, vowel or consonant. All other vowels are formed by
modifications of this sound. And what are vowels and
consonants pray? A vowel is defined as a sound that can be
pronounced of itself, without the aid of any other sound. And
a consonant is one which cannot be sounded, except with the aid_
of the vowel. Let uslook more carefully into the nature of
, thesa sounds. We every day utter these sounds, and: yet Wf
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fail to recognize the mystery in their connection, solely on
account of their familiarity. We try to utter ‘A.” It comes
pure and simple, by the mere opcning of the mouth, without
any modification whatever, and requires no other aid. But let
us pronounce say ‘K." It is ‘*Ke in English, in Tami] it is ‘Ka', ‘s’
or ‘lk', ‘4'. Therc is a vowcl sound present in it, ‘@’ or ‘a’ 4.’
Let us eliminate this vowel sound, and try to pronounce the
consonant. Well, the task is impossible, you don’te gct any con-
sonant sound at all. In the consonant, therefore, theye is always
a vowel sound present, though we never consciously gecognize
its presence; though in Tamil, the symbolism is so highly
philosophical, that we invariably marl ils presence, even wheén
we write purely consonants. We dot all our consonatits as ‘,’
‘¢, &c. and the dot or circle represents in Hindu symbolism
the letter ‘g’. This dot or circle begins almost cvery one
of the twelve vowels in the Tami] alphabet, and as to what
the other curved and horizontal and perpendicular lines mean
we will take another opportunity to explain. When we
write ‘&' therefore, the framers of the alphabet meant- to
represent how the vowel sound underlies the consonant,.
and supports it, and gives it its very being and existence,
Such a mark is unneceesary when we write the vowcl-con-
sonant ‘Ka’, ‘s’, as we are fuly aware of its presence. In
the pure consonant therefore, the vowel is implied and under-
stood, though for the time being its presence 1s not detected, and
it is completely identified with the consonant itself. We have
‘been considering, at learned length, the nature of the union
between mind and body, but have we ever paused to consider
the nature of the union of the vowel and consonant? Is there
‘any such unique conjunction anywhere else in nature, where
one subsists not, except in conjunction with the other. Except
the inseparable conjunction, as above stated, we see that the
‘eonsonant (pure) is no more derived from the vowel than the
vowel from the consonant. There is much wider . contrast
between these, than between any two things in the world.
The place of origin is distinct. “A’ is pronounced by the

v
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mere opening of the month. The tongue has to be brought
into contact with the palate to pronounce ‘k’ and this same
act cannot produce the vowel. So the vowel cannot be said
to cause thé consonant, nor the consonant the vowel. Nor can
we call the consonant and the connection themselves as false, und
as a mere illusion or delusion. So neither the principle of Pari-
nama nor Vivartana can apply to this connection. All that we
can say of it is, that they are so connected and inseparable, and
that no language can be possible, by vowels alone nor by conso-
nants alone, and every consonant is at the same time a vowel-
consonant, in which the vowel is apparent or non-apparent ; and
though we can conceive of the vowels standing alone, to think
of consOnants as existing by itself is an utter impossibility.
Now apply all this to the case of mind and body. Mind is the
vowel, and the body (matter) is the consonant. Mind and body
are as widely contrasted as vowel and consonants are. One
cannot be derived from the other by Parinama or Vivartana.
Yet both are inseparably united, and though the mind occupies
an independent position, can be pure subject at times, the body
. cannot subsist unless it be in conjunction with mind. Mind is
always implied in body; mind underlies it, supports it and
sustains it, (if all this language derived from material cognition
1s permissible). When the mind is pure mind, the body is not,
it is asat (Sinyam). When it is pure body, mind is present but
non-apparent, it has become one with the body. The mind is
there, but it conceals its very self, its very identity, and it is as
good as absent. And except at rare intervals, our whole
existence i1s passed in pure objectivity, without recognizing
the presence of the true self, the mind. The whole truth of
these two analogous cases, the only two, are brought out in
Tami), in the most beautiful manner, by the same words being
used to donote vowel and consonant as also mind and body. See
what a light bursts when we name ‘2., ‘Qui’ (e-sb). The
word ‘e.ufi’, means both a vowel and mind (soul); and ‘Qmw
both body and consonant. Dr. Bain observes that the snanﬁaw
of similarity is the sense of invention and true discovery. T}w
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greatest discoveries in science have been made by catching
such resemblances at rare intervals. And when the very first
Tami] man called his vowels and consonants ‘e.uwi’ ‘@ud’ was
he not a born philosopher and had he not comprehended the
true nature of the union between mind and body, and vowels and
consonants. The simile recieves its best exposition for the first
time in the hands of Saint Meykanda Deva, (vide Sivajfiana-
botham, II. 1. 4. and notes pp. 12, 19 and 20), and his followers
(vide Light of Grace pp. 7 and 8); and Saint Meykagdan gives
a name in the same verse for denoting this connectiog. This
one word is Adwvaita. This word has been a real puzzle to
many; and so many rcnderings of it have been given. The
Tami] Philosopher, however, expluins it as meantng “edrupsrwoe,
B e rsmos, arwllran® Sarmasrws,” (neither once nor two nor
neither), and which fuily and beautifully brings out, thercfore,
the meaning of Dr. Bain’s words that the connection is both a
paradox and a contradiction. Very few outside the circle of
Siddhanta School could be made to comprehend the truth of
this paradox ; more so, when their mind is prepossessed with
the truth of their own views. But we have always used the .
analogy of vowels and consonants with very great effect, and
it has tended to make the subject much clearer than many a
more learned argument. We have confined ourselves in this
article to deal with the last two sets of phenomena in Nature,
Mind and Matter; and we will reserve toa future article, the
Nature of the Higher powers we postulate, and their connection
with the Jower ones ; and a further amplification of the subject,
together with the history of the question, in Indian systems of
thought.
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THE ADVAITA.

e

The Vedic Texts Ekam evadvitsyam Brahma, ‘Ekam Eva Rudro
Nadvitiyaya thas tek’ mean that there is only One Supreme Being without
a second. And this One is the Patht and not the soul. You, who say
sgnorantly you are One with the Lord, are the soul, and are bound up
with Pa%a. As we say without the (primary sound) ‘A’ all other letters
will not sound, so the Vedas say, without the Lord, no’ other things will
exist.” Sivajfianabotham (ii. 1. 3).

“ geraglen_go oSigwraruly QuUEkEHTaTS
STapalQuy g galig wrgnrQers siCarnm,”

“QO for the day when I will be in advaita union with the unchange-
able True Intellignce, as I am now in union with Anavae (Pasa)”!

Says Count Tolstoy, “Religion is a certain relation established
by man between his separate personality, and the endless
universe or its source ; morality is the perpetual guiding of life
which flows from this relation.” And as we have explained in
our previous article, even knowledge of a thing means know-
ledge of its difference and similarity with other things, its
relation to things which are dissimilar, and to things which
are similar, and from the knowledge of such relation, our
further acts are determined. Say, if the object be a new
fruit we had not seen before, if we find it related to the
edible species, we try to eatit; if not, we throw it away.
If one should make however a mistake in the identification,
from imperfect experience or knowledge, or misled by the
nice and tempting appearance of the fruit, woe befalls him
when he partakes thereof. All our good and evil flows accorde
ingly, from our understanding rightly or wrongly, our relationtp
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men and things and society. And the highest philosophy and
religion accordingly mean also knowledge and knowledge of
the relation of the highest postulates of existence; and different
systems arise as different kinds of relationships-are postu-
lated. In determining the respective views, imperfect observa-
tion and experience, passion and prejudice, trammels created
by heredity and society, have all their play; and we have
different moral standards followed by men, cogsciously or
unconsiously, as resulting from their already formed con-
victions.

Proceeding on our own lines of discovering these relation-
ships, we took with us Dr. Bain to help us on to a particulaf
stage. He is a most uncompromising agnostic and materialist
(qualified) and yet we were in perfect agreement with him all
the way he took us, and if he refuses to go with us further, and
sees pitfalls and dangers in such a path and is not willing to
brave such, we can quite understand his motives and can only
admire his honesty. So far as we went with him also, it was
perfect sailing. We were well aware of things we were
talking about, there was no mistaking them, the facts were -
all within our experience, and there was nothing in them
which contradicted our experience, and we were not asked
to believe things on credit, by appealing to intuition or
authority. When reason failed, we were not referred to
Sruti; and when Sruti failed, we were not referred to their
own individual yogic experience; and when all these failed,
no verbal jugglery was adopted; and nothing was made
to look grand by making it a matter of mystery. Our meaning
is, quite unmistakeable, and we use plain language and if
it is not plainer, we shall try to make it so.

We found, accordingly, that our present experiences and
facts of cognition resclve themselves into two sets of facts, two
grand divisions, totally distinct, and yet in inseparable relation,
and we called them respectively mind and matter, ego and
mﬁn«ego, subject a:nd object, dtma and pasa, chit and achlt sat
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and asat. We noted their inter-dependence and inter-relation.
As regards the nature of the relation itself, it was in a sense
inexplicable. We could say positively that the relation is not
one of causation or succession, not mere order in place, and it
could not be that of the whole to its part, nor one acting on the
other, or using the other as its instrument, nor that of container
and contained, nor no relation at all; and we could not thus
picture this relation in any one of the modes known to us in
our actual experience ; and the only analogy available to us in
nature, nfamely, that of vowels and consonants helped us a good
deal to have some 1dea of this relation. It is not one, it is not
two, and our Acharya asks us to keep us quiet, “@sufren QL v
@wp sowralg’’.” But still even this position requires a naming,
and for want of a better name too, we use the word ¢ Advaita'
to such relation. The word Advaitam implies the ekistence of
two things and does not negative the reality or the existence of
one of the two. It simply postulates a relation between these
two. The relation is one in which an identity is perceived, and
a difference in substance is also felt. It is this relation which
could not easily be postulated in words, but which perhaps
may be conceived and which is seen as two (Dvaitam) and at
the same time as not two (Na Dvaitam); it is this relation
which is called Advaitam (a unity or identity in duality) and
the philosophy which postulates such relation is called. the
Advaita Philosophy; and it being the highest truth also, it i3
called the Siddhanta (The true end). This view has therefore
to be distinguished from the monism of the materialist and:
idealist, and from the dualism of Dr. Reid and Hamiltoni But
Dr. Bain and others of his school would regard themselves as
monists, but in that case, the distinction between this rmonism,
may we call it qualified monism, and the monism of writers
before the advent of the preseat agnostic school must be
carefully observed. There is no wrong in using any name fo
anyr,&m:g', t:mt when particular assoclauons have been alreada‘%
e,stahlisﬁed it serves no purpose’ except to - confound g
corifiise to use old words with new meanings mtrodumd* m%
9
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them. In a sense, this view is also the true monistic view.
Say from the individual standpoint, when the man is in a pure
objective condition, his mind becomcs merged in the body ; the
mind identifies itself thoroughly with the body and. is not
conscious of its own distinction from the body. DBy this process
of merger and complete identification, the apparent existence is
- only one, that of the object; when the mind is free from all
object consciousness, the object world vanishes a$ it were, and
there is only one fact present, and that is the mind,'and nothing
else. Without mind, however, nothing else can subbist, and
when the wmind is 1n its own place, nothing else is seen to sub-
sist. And how appropriate does the interpretation of that oft-
quoted and oft-abused Vedic text, ‘ Fkam cvadvitiyam Brahma '
by Saint Meykandan seem now! When we arrive at the postu-
late of God, we arrive at the third padiartha, and nobody
has yet been found to postulate an existence, higher than
these three. And these constitute the tri-padartha of most
of the Hindu schools. They differ, no doubt, in the definition
and description of these three entities, as also in the des-
cription of their relationships. This third postulate could
not be arrived at by direct perception, observation and experi-
ment. We think however it can be proved by strict logical
methods, by such proof as is possible, and we are at liberty to
postulate it to explain the residuary facts unexplained by the
‘Materialists and Idealists. If this postulate will explain facts,
left unexplained by these people, and if it will not contradict
any of the facts of human nature and probabilities, there is no
harm in having it for a workable hypothesis.- We believe
‘aﬂso that the Materialists and Idealists leave many facts
"umxplamed and that this third postulate is necessary to
mpplam these facts. We, however, do not propose to go
ipto this wide question now. We only propose to discuss
'Gﬂds relation to mind (soul) and matter just at present.
' M the relation we postulate is the same as between mind
;m body which we have already postulated, and we call it by
the same name ‘edeaita’. And the couplet we have quoted from
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Tayuminavar conveys the idea most beautifully, and the
merit of expounding this beautiful view of ‘advaifa’ must in
the first place be accorded to Samt Meykanddn whom Saint

Tayumadnavar himself extols as the Qurisewr.ri sngmiyefs
wiwgHals Quisercrar,” “The Seer of Advaita Truth'.

God is related to the soul, as the soul is related to the world.

God is the Pure subject, the Pure Ego, and the Soul is the
pure object, non-ego. God is Sat (the true existence); Soul is
Asat. As however we have called the world Asat, we are not
willing to extend the term to soul also; and it, besides, occupies
a pecullar postion between God, and Sat, on the one hand
apd the word, Asat, on the other hand; and hence, the term
Satasat has been applied to it. The term means that which
is neither God nor the world (maya) but which, when joined to
either, becomes completely identified with each. When united to
the body, it is complectely identified with the body, and when
united to God, it is completely identified with God. We have
already observed that when the soul is united to the body, it
is completely identified with it, it has not ceased to exist, as the
“body ceased, when thesoul was in its own plane. The very
existence of the body implied the existence of the soul, though
for the nonce, the soul was not conscious of its separateness
and individuality and distinction from the object or body.

Just in the same way when the Jiva is in the Highest union
with Sivam, the Jiva is not conscious of its separateness, and
individuality and distinction from God. If this consciousness
was present, there will be no union; and if the soul was not itself
present, to speak of union in Moksha and Anubhava and Ananda
will also be using language without meaning. And this charac-
teristic of the soul is very peculiar. It is named #ri5 s seireveds amr
wrgev Or Y& H& anrse, ‘becoming one with that to which it is
attached.’ . The Hindu Idealists try to arrive at the postulate of
the soul precisely by the same mode of proof as is furnished in
stitras 3and 4 of Sivajiianabodham, and arriving at this postulate
which is found to be above the 24 tattvas, above the elements,
above the tanmatras, above the Jfiana and Karmendriyas, abcrw,’~
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the four antahkarapa, they have not paused to discover its fur-
ther nature and characteristics, and have straightway proceeded
to identify it with God, whom they have read of, in the Srutis,
and have not tried to learn the relation between these two; and
all the absurdities of the Mayavada school are clearly traceable
to its not understanding the nature of the soul aright. These
further aspects of the soul and its relation to God are therefore
well brought out in sitras 7, 6 and 5. And how this Jiva can
possibly become Sivam and in what sense, is beautifully
brought out in 6. 2. (e).

& ploaergy Qurer parh g gaerd Calp
wQaverps wdaapenn S 1— g&laer
Sy Awel revr vt & g ayert] H ey
HAYwACa Paupcnio.

“God is not one who can be pointed out as “That.” If so,
not only will He be an object of knowledge, it will imply a
J#ata who understands Him as such. He is not different from
the soul, pervading its understanding altogether. The soul so -
feeling itself is also Sivam.”

Chapter II of Light of Grace has also to be read in this
connection ; and Saint Umapati éivéchirya asks a question to
bring out the importance of this great characteristic of the soul.
“ Are there not objects in this world which become dark in
darkness and light in light ?"’ he asks, and the answer given by
himself elsewhere is *the eye, the mirror and ika¥ are such
objects.” The eye loses its power of seeing in darkness, and
r'acovers it in light; and the others become dark or bright
,as &ax kness or light surrounds it. Saint TayumZnavar
a.lsa refers to this peculiarity in several places and calls the
smal w@prery upfar sefweury Bery usswpe vefbsler
w@dm £. ‘You who are like the mirror or crystal removed
ﬁ@ ‘dust, becoming of the self-same nature of one to which
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it'is joined." Here the Light is God, darkness is Maya a"nfd
the Mirror or Eye or Akag is the soul. We all feel that
there is a sentience which suffers this change from light to
darkness. If this sentience is identified with God himself,
surely, the change must descend on His head. We have not yet
been able to understand (of course we are rcady to confess we
do not belong to the superior class of mortals said to possess
‘the sharpest intellects, a bold understanding’ to which ranks
our broghe; of the Brahmavadin elevates himself—vide p. 749
current volume) how when they postulate only one padartha,
oqe self, and no Jiva, how God can be saved from all the
impuritys and gins and ignorance present in nature. To say
that the Sruti says that God cannot be tainted by such contact
is only begging the question, and is no answer. To assert that
the Infinite God by this false imposition, Avidya, had become
divided into millions and millions of finite beings, and without
stopping to make good this statement itself by proof except by
giving an analogy, (which analogy is found to fail most misera-
"bly in most important details) and to assert with the same
breath, that this sub-division is false, is a mere myth, a dream,
that there is no universe, men or Gods, you or I and then to
say further that you and I, Gods and men, and the world are
all God seems to be the height of absurdity and not born of ‘the
sharpest intellect, a bold understanding.’ If so, we must have
altogether a different definitions of these terms. We will close
this paper by quoting two verses from Saint Tirumdlar, and
we challenge comparison with them, with anything else found
In any writing ancient or modern to express the truth of the
double aspect and relation we have been describing above, with
the same aptness and richness of illustration.

WwIgens wanpSE H WS LTS,
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The tree was concealed in the tnad elephant ;
The tree concealed the mad elephant :

The Supreme was concealed in the world ;
In the Supreme was concealed the world.

(Here treec means a wooden toy elephant).

[
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The gold was concealed in the golden ornament;

The gold concealed the golden ornament.

The ‘I’ was cancealed in i1ts own senses ;

In the ‘I’ were concealed its own senses.

These two verses, though they look similar, are not the
same, and we will expound their meaning in our next.
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(SAT AND SAT-ASAT).

——————
i

“ L - . , e . [ . »
gaaar gearauwujo saraulou®s o
snQerwnBuw swiuger eruidaom,”’

“ To each and every one, His own nature imparting
Our Lord stands alone, Supreme, full of Grace.”
Tiruvachakam.

We proceed to explain the two verses quoted from
Tirumialar at the close of our last article. The two verses
seem so alike that unless they are looked into more closely, their
meaning is likely to be lost. These verses explain in fact the
Bhanda and Moksha conditions of the soul, and the soul's
ascent through various stages, called 7attva Darsanam, Atma
Dar$anam and Siva or Para Dar§anam. The verse, “The gold
was concealed in the golden ornament &c.” has to be taken
first. The object before the seer is a golden ornament. The
thing can be looked at from two different points of view, in
two different aspects. It can be viewed as merely gold, and
then we are solely engaged in looking at its colour, its fineness,
specific gravity &c., and while we are so engaged, the other
view of it, whether it is a brooch, or medal or a bracelet &c., is
altogether lost to view. And in the same manner when we are
viewing the object as a mere ornament, then all idea of the gold,
its fineness &c. is lost. This happens when the object before us
is one and the same, and neither the gold as gold, nor the
ornament as ornament can be said to non-exist, in either case,
can be said to be unreal or a mere delusion. We merely
change our point of view, and we are ourselves under no\
delusion at either moment. The delusion is neither in the gmld
nor in the ornament nor in ourselves. The object before usis so
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made that it possesses this double nature or aspect, so to say,
and our own psychological structure is such that we can
change from one to the other point. And each point of view
has its own vantage ground. A person going to'a jeweller's
shop cannot afford to lose sight of either point, and if he does,
he is sure to make a bad bargain. What would we think of
this man, if he goes into the shop with the firm idea, that, of the
jewel he is going to buy, the gold is a mere name and delusion,
or the ornament is a mere name and delusien. When
bargaining, however, after he had once tested the fineness of
the gold, and colour, he need trouble himself no more about it,
and he can proceed to examine the shape of the ornamen:,
its size &c.

Taking this analogy, Tirumilar proceeds to point out the
same relation between the individual ego, the subject, and its
objective senses. The word used is ‘ gar,’ standing as it does
for the individual ego, jiva, soul, pa8u, or chit. The phrase
‘ger sgemrmsorn,’ also brings out the meaning of ‘ser,’ and it
cannot refer to the Supreme Brahman, as was interpreted by a
Hindu Idealist. Of course he could not help saying so, as the
being which he postulates above ‘its senses’ (sar&senrasar) is
{God, the Supreme. Saint Tirumilar was prophetic enough to
s¢e such a misinterpretation of his words, and it is therefore
why he sung the next verse, “ wrses wapssm,' the tree was
concealed &c.’ In our article on ‘Mind and Body’' we have
fully discussed the relation which Saint Tirumilar perceives
between the Individual Ego, the soul and its body and senses.
When the individual pasu lives a purely objective existence, by
caring for his body, his comforts, his wealth, his pleasures, &c.,
bis true self, the mind, is altogether identified with the world; and
& himself lies buried, concealed. Look at the words, our Saint
ﬁhﬁ selected. He does not cry false, false, delusion, delusion
am mry tum He actually uses ‘vevpsss,  wapiss’
“mnw% " and “is concealed ! Neither the soul nor the
DO fiﬁ a myth, a delusion ; but only when the mind was in an
bjective condition, it was concegled by the object. When the
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soul regains its own self, by forgetting the world, the world
has not become a myth, only it lies concealed, merged in the
soul itself. The thoughtless critic is apt to consider such
distinctions, ' as mere wordy warfare, but no student of
philosophy can easily afford to ignore the first principles of
correct reasoning, by choosing his words, each one to express
one particular idea and no other; and many a specious and
delusive argument has had its genesis in such ignorant and
ambiguous .use of words. To proceed, when the soul lies so
concealeg in the world, this Constitutes its bandha, bound
condition, and the thing so concealing is called bandha or Pasa.
When the soul learns to discriminate between its own nature
and the nature‘of the world, and to rate tke lower as its own
worth, then it attains to Zattva DarSanam and Atma
Darsanam. And the whole field of Ethics is evolved from our
perception of these relations aright. When man perceives that
the more he is attached to the world, the more Lis own faculties
get clouded and he is led more into sorrow and suffering, and
the more he frees Limself from such attachment, the more he
frees himself from <in and sorrow, and developes in himself his
higher spiritual nature, then it is that his moral faculties are
developed, and in course of time strengthened by constant
practice. But then, there is this peculiarity about the mind of
man, which is nowhere noticed in any other system that we
know of, and which we have already referred to in our last
article, its intermediate nature between Saf and Asaf, and
which therefore gives it its name of Satasat and wkich
peculiarity Aapnudaiya Vallalar (atthor of Olivilodukkam)
emphasises by using the expressive name of e, or herma-.
phrodite, neither male nor female, neither Sat nor Asat. But
the rule in Tami] grammer for determining the sex of the
bermaphrodite is “ g maiydsisrn geoow, Cuergyn npdwse.
Ais Quemamst.” ‘The sex follows the more predommatmg “
organs present,’ and so a hermaphrodite person will always b
,g@ued either he or she and not it. The life of the individual soud

is, as stich, passed either as Asat or as 541;. amd it has no life wof
IO
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its own. That is, it cannot exist by itself, independent of its
relation with either Padartha. If cither God or the world did
not exist, the existence of thc soul would be an impossibility.
Saint Meykandan uses two analogies to illustrate’the position.
The soul is campared to an object suspended in air, and a flood of
water. We cannot imagine an object suspended in air without
a support. If the support is removed, the object falls to the
ground. Saint Meykandan had as such distinctly before him
the question “why does an apple fall to the ground.” The
actual example he had before him was a swing attached by a
rope to 4 tree. 1'he tree holds up the object by its own force.
When this force is weakened and loosened, another forcec‘is
brought into place, the force of the earth, gravity. The object
was in fact held in between these two forces. The object must
either be attached to the tree or to the earth. In spite of the
enormous power of gravitation exerted by the earth, the tree
‘'was able to hold up the object for a time. Only for a time, for
when the fruit matures, the tree cannot hold it up, however it
may will to do so. The same act accomplishes the severence
from the tree, and the bringing it to the earth. Just so, in the
case of the soul. Itis bound to Maya and Mala, so long the
soul is not ripe. Before it is ripe, we do not perceive its
brightness and sweetness. When the soul perfects itself, fed
by the juices from the earth (the Grace of God) it finds its
resting place in God. When it so finds itself, united, it
becomes one with God, as the fruit itself when left alone
becomes one with the earth. The flood again cannot stand
‘still, unless it is held up by an embankment. When this
‘embankment is breached, it will run on and on, till it finds its
‘resting place in the broad arms of the ocean. Without either
»"bf these means of support, it will be difficult to restrain the
fle¢ting soul. The embankment or the flood gates are the
Maya support of the soul. The oceanis God. This support
‘4% called in Tami] uga, a support, a bond of attachment, a rest,
%sire, Jove. It is this peculiarity whxch Saint Tiruvaljuvar
‘expresses in the following couplet,
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which again is the mere echo of our Saint Minikkavachakar’s
words.. |
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This paculiarity of the soul we have been discussing above,
has a tregnendous bearing in connection with various philosophi-
cal schools. The ancient Buddha and the modern Agnostic
would not postulate this other support and resting place of the
soul. Aad we*find they are landed in Nihilism accordingly.
The moment of perfection is the moment of annihilation to the
Buddhist. Nay, with his modern Apostles, Mrs. Annie Besant
for example, the cry of the Vedas, ¢ whence there is no return,
there is no return’ is merely a vain cry. There is no such
thing as final perfection, beatitude or Moksha. The soul must
roll on ever and anon, subject to the never-ceasing and ever-
.recurring evolution due to * the moral necessity connected with
the central and most precious doctrine of the exoteric Vedanta,
the doctrine of Samsara.” Here of course we see the phenomenon
of extremes meeting. The Vedantist could not deny the
possibility of the soul, attaining the so-called moksha, re-
curring back into the cycle of evolution, as the orginal
retrogression of Brahman into Gods and men, brutes and worms
is itself not explicable by him. The Agnostic not believing in
God, examines into the nature of *the mind or soul and
perceiving how intimately it is connected with matter, denies
of course, its separate personality and independent existence ;
and hence his denial of the soul’s immortality and future
existence, when once its mortal coil is broken. In the case of
the Vedantist, however, this peculiarity of the soul will alone
furnish the excuse for his theory. And we have heard honest
Vedantists ‘admit this as the only explanation of Sri Sankara's
otherwise untenable position. Wheu in union with Ged, the
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soul has lost not merely the Conscmusness of the world, the
Asat, it loses also its self-consc:ouqness, (not be it remarked its
self-being) it loses also its consciousness of difference from
God &c., and the only perception that remains is the bare
perception, the bare enjoyment of God,—the full manifestation
and Presence of God, as Love and Bliss, alone is felt; and in
such a condition, Sankara could say there is no second thing.
“ Qrerg @Qrer psyanig Csuis L

Csurlsman mw

Satikara’s expericnce will therefore by only one-sided one,
and the statement cannot stand as a matter of proof. The
state of union with God is called Turiya or Para-Avasta, and
in this condition, though the conscious perception of the world
and soul may not be possible there, be-ness (existence) is not
gone. And it is this condition, Suint Tirumilar expounds in
his next verse.

WIFS L0 MEF G ofoguln T,
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The tree was concealed in the mad elephant ;
The tree concealed the mad elephant.

The world concealed the Supreme,
In the Supreme was concealed the world.

The Supreme is concealed in the world (not non-existent)
the world is concealed in the Supreme (not non-existent). In
the sentences, ‘I was concealed by the world, the world was
¢oncealed in me’, note the fact that there are only two
names, two categories involved, namely I and the world,
soul' and mayad. For an intelligent understanding of the
jbropositian, no other category is required. But consider well
the propositions, ‘the world concealed the Supreme, the
world is concealed by the Supreme’. These propositions could
‘mot be true as they stand, unless both these stand as
objective to the seer, as in the illustration of the wooden-toy
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itself. The wood of the toy cannot be conscious of its being
concealed or not by the elephant form, nor the elephant of the
wood. Inhuman language and cxpression and argument, there
is always an ellipsis and the suppression of the middle term.
The first two propositions relating to the wooden-toy caunot be
true as they stand but is only intelligible, when we supply the
factor of the seer. So also, the propositions that follow, though
they only contain the two categories Sat and Asat, involve the
presence ofsa third, the Satusat. What we have stated above
will explain the Sivajiianabotha Satra, |
“wraneuw)@xs @56t uw + 50 & & om g aller
csQCawBurs, wsgGlevds g g,
(@Qﬁéﬂmﬂm{@m Qﬂ@ﬁ'ﬂ'L..é\)lT %m'mu‘ﬂ'.”

That we are concealed by our Maya covering is a fact,
the sharpest intellect and the boldest understanding can-
not get over it, quibble and juggle as it may, and this
being a fact, “that we are here in ignorance, sin, misery,
and that we know the way out of them, but the question
of a cause for them is senseless.””* For nothing can be
more senseless to ask for an explanation, when the fact to
be explained is itself an ultimate fact. An’ounce of fact out-
weighs a pound of probabilities, say the lawyers. And they
only express a logical truth. But the proposition advanced
by the Parvapakshi is that the jiva, being neither a part nor a
different thing, nor a wvariation of Brahman, must be the
Paramatman fully and totally himself, and as such is, clothed
with such attributes as all-pervadingness, eternity, almightiness,
exemption of time, space and causality, and that this jiva is
hidden by the worldt (maya and avidya) as the fire in wood,
(or as Saint Tirumular would put it, wood in the elephant)
and he asks what is the cause of this concealment? Why should
the perfect become deluded into the imperfect by avidya and
ingorance T Dr. Paul Deussen admits that here all philosophers

® Paul Deuassen’s Elements of Metaphysics, p. 334-
t Ibid. p. 334
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of India (of his ilk—Sankara included) and Greece and every-
where have been defective, until Kant came to show us that the
whole question is inadmissible. We say *ditto’ also, whatever
might be the learned Doctor’s understanding of .Kant. The
whole question is inadmissible, nay the whole proposition of the
Purvapakshi on which this question is based is inadmissible, it
is untrue, is not a fact, The fact is not true that the Supreme
Brahman is concealed by Maya and Avidya. Dr. Deussen would
put his unfortunate Brahman into the dock and arraign him of
high crimes and misdemeanours (our friends are never goncious
of whal gruss blasphemy they are guilty of-—our mind is
extremely pained that we should even write so, for argument,s
sake) and before proving his guilt, with which he charges him,
he would indulge in irrelevant and irreverent talk, as to why and
wherefore this Brahman committed these crimes. Any ordinary
judge would rule his talk as senseless; also, such talk from the
accused’s counsel, kindly engaged by the crown, would be
ruled as senseless, when the accused admits the charge, and
there is besides overwhelming testimony as to his guilt, leaving
no room for doubt. The case contemplated by the learned
Doctor will find a parallel 1n some of those occasional cases
of judicial murder. A greal crime had been committed, there
is a great hue and cry, some body ought to be punished, ought
to suffer for the unknown crimninal. The Police run down some
one they have long known, an old offender; witnesses (Pseudo-
jianis, with their Svanubhiti and esoteric experience) only
flock in overwhelming numbers to prove the prisoner's guilt;
the weight of testimony ‘is only crushing, the poor prisoner at
the bar is simply dumb-founded and cannot find speech to
exculpate himself, however innocent he might be, and his
silence counts for confession and he is condemned to die. Be-
fore his bones are whitened however, the real criminal turns up,
-confesses his crime, and the first conviction is found after all
to be based on a case of mistaken identity. We have already
shown how liable is the soul to be mistaken for God, to mistake
itself for God. Saint Meykandan even where he teaches the



THE TWO GEMS. 79

initiate to practice Sohambavana, cautions him before and after
not to mistake himself for God.

‘wrasaww Geflwn s s 87  In the Presence of the Sat, all
else is Stinyam.’ Why, because, *before the Perfect and Eternal
Intelligence, (Truth) the imperfect and acquired intelligence,
(the semblance) is shorn of its light,” answers our Saint, and he
illustrates it by saying that the Evil Asat ceases to exist before
Hlm, as does darkness before the sun, and explains that Hara
cannot know them as objects, as nothing is outside Him. How
well this explanation fits in with the vedic text, “ There shines
not the sun, nor moon, nor stars, neither these lightnings, much
less this earthly fire. After Him, the Shining One, all things
shine, by His Light is lighted this whole world '’* And when
before this shining One, even the suns and moons pale, they dare
assert that darkness, maya and avidya can dare lift up their
heads and veil and conceal and dim His brightness, and that on
account of this veiling, the shining One can become deluded
and fancy Himself as Asat, this body and these senses, and this
world. Well does the Siddhanti ask, can you show me a sun
" covered by darkness, for me to believe in a Brahman veiled by
Maya or Upadhi.t No doubt the blind man says, the sun is
hid by darkness; he will not confess his own blindness and
darkness, and transfers his infirmity to the Effulgent Sun.
“ After Him, all things shine, by His light is lighted the whole
world.” Yes, O Lord, we are but broken lights ot Thee. The

* Svetas vi. 14.
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If there is a Sun by darkness veiled
Then may a chit exist by ignorance veiled, mistaking the
body for itself
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Having called Him Ninmala
It is madness to impute to {yod, Avidya.



08 THE TWO GEMS.

little light that shines in each one of our souls is simply
borrowed from Thee. Without this light, we are but the
pieces of diamonds lying in darkness. In bandha, before the
diamond is cut and polished, we cannot reflect Thy Glorious
Light. We are the diamond crystals, Thou, the light shining
in them, Qaaruellafer e ufss CrrBunlear! As crystal, we
become light in light, and dark in darkness. wrQgrerg upAer
sar Quevury dlerp usswow vellwedarwowmo, Thou art like the
Light from the emerald, wrsgw, lighting and colouring every-
thing it touches after itself.
el avaii gerewww seraullp vl sw
gnQerwumr@w swmugr

The Diamond crystal (s1issser acresmorgs) and the gem
Emerland (s0is s @meer aamemons@wn), these are the symbols used
by the Siddhantis for the Soul and Sivam. Students of
Science know the structural difference between those two
bodies, as mediums or distributors of light. This Divine Light
‘is Uma, (literally wisdom or light) that Lady wondrous fair,
who showed to the astonished immortals, Her Royal Consort,
and her colour is green emerald, and we will close this article-
by invoking her aid and quoting this passage from Kumara-
gurupara which is poetic and philosophic at the same time.

LI 63T @) @arﬁ@wn‘b&u L veudlesr & aQuwefl
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O Thou parrot-tangued Maid, the emerald Light
from hy sacred body spreadmg,
Converts the red coral reefs into green and the
big pearls into so many emeralds,
And the winged swans floating on the cool waves

into so many sporting peacocks
And thus explain the truth which the Vedas proclaim,
-+ That after you, all thmgs shine.”




SOME ASPECTS OF THE
GOD-HEAD.

“ Quenr e arelQwayn GupAuer srems,”
“ Behold! He is the male, the female and the neuter.” !
Tiruvachakam,

“.givam Santam, advaitam chaturtham manyante ”.

Rématapini Upanishat.

Verys ofteneit happens, we have to write upon the same
subject over and over again, and nobody need wonder why
this should be so. We eat the same kind of rice and dish of
vegetables, over and over again, day after day, from the year's
end to the year’s end, and yet, we never ask why this should
be so. The answer is plain that this is the best and safest
and most wholesome food we require, every day of our life,
for its sustenance and nurture and growth. What applies
to the body applies to the mind as well. The mind requires
also some wholesome and safe and healthy pabulum for
it to feed upon, also, every day, nuy, every hour; and
you can starve the mind, as well as over-feed it; and you
may feed it on unwholesome and unhealthy food; and these
are irregularities which we should avoid, as we should
avoid irregularities in diet. Wholesome food, however often
we may repeat, ought not to tire dny body. And this is
necessary for another reason also. Man is circumstanced more
or less by his environment ; all sorts of influences are brought
to bear on him; and these create doubts and misgivings even
in the most well-regulated minds ; and the mind vacillates from
one extreme to the other. It is therefore good that the mind
is made to face the same truth, ever and anon. And then!
indeed, our memory is so weak, we forget what we learnt
only yesterday; and what fails to strike our imagination at

11
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one time may attract it another time. Besides, errors and
fallacies are repeated day after day, and it becomes necessary
to repeat what we regard as truths as often. As such, we
make no further apology for going fully into a subject which
we touched upon in our review of “the Minor Upanishats,” in
our introduction to the Kaivalya Upanishat, and in our article
on the “Personality of God”. Very often, a controversy is
carried on by means of names and words, and the'whole fallacy
lies in the different partics to the controversy, underStanding the
word in as many different ways. We have seen how “uropean
writers differed 1n defining the word “ Personal’ and “ Im-
personal " ; and we have accepted the word “Personal’ free
from all implication of limitation or anthropomorphism and in
the manner defined by IKmerson, Lotze, Dr. lverach &c. We
have also noted the different ways of interpreting the word
Sagupa and Nirgupa. One calls God Saguna, and interprets
Nirguna in undoubted and authoritative passages as meaning
merely * devoid of bad qualities’. And in this sense Saguna
‘must mean full of bad qualities; and yet this one will only
call his God Saguna and not Nirguna ; and he exhibits a clear
prejudice against the word NJrguna,” thus clearly making
out that his interpretation is, after all, only a doubtful expedient
at avoiding an inconvenient corner. We have, however, referred
to its technical and original and philosophic acceptation, in
that, Guna wmeans the Gupa taffva which is the name and
characteristic of Malaprakyiti; and this Gupa comprises the
three Gunas, Saftva, and Kajas and Tamas ; Saguna accordingly
means clothed with Saftva and Rajas and 7amas, gross
material qualltles, and Nirgupnae means ifreedom from these
‘three qualities or gross material veilings; and the definition
of God as Nirguna, and not as Sagupa, does not therefore
',nﬂlct with the literal and consistent acceptation of the twd
w«ords, or our idea of God's Supreme Nature. By the way,
‘an addat;onal proof that our interpretation is correct 'is
’fumshad by the fact that the Saguma Philosopher actually
tlothés Fig'Goa with Sattva-Guna.  Comparisons are generally
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odious, but where principles are at stake they cannot be
avoided altogether ; and we merely invite our readers’ attention:
to the two descriptions of God-head, given in the appendix to
Dr. Muir’s “Metrical Translations from Sanskrit writers”, which
are respectively summarised from the SvetaSvatara Upanishat
and Uttara-Ramiayana. You may omit the names, for they are
accidents, due to our ancient religious history, and you may
give the bare,descriptions to our artist; and we have no doubt
he will drawstwo totally different pictures. No doubt, we admit
their Saggina conception of God, and as for that, any bkdvana
of God serves the purpose of the aspirant after a higher path
tosa great extent, on the well-known principle laid down by
St. Meykandan, *Choose the form which attracts your love most."
But as we have pointed out already, we do not remember at.
times that this is only a form, a symbol and not the truth.
itself, that truth is beyond one’s ordinary ken (“ saw@ess Lo
@ sr ey deCovrer—o. eror g grew o el Gsnorerayuu_rer,'’ ), and
that yet this vision 1s possible (* screme wrayn ser@Lar '),
(4 Yoo pwupAmsi gnear Gifleen Cuwrler ') when leaving our feeling
of ‘1’ and ‘Mine’, destroying and annihilating our Pasu
and APasa naturc * ewmsdr Gsdld 2ui Wsl@—anrer D@’ and
assisted by His Supreme Grace (* yawer@meraev ''), we reach the
place of pcace, Nirvana (Literally non-flowing-as-air) (&awpwpp
EiQurp Fisamg @geflarpes) *

What we, therefore, here wish to lay down and impress
upon our rcaders, 1is that, whatever-names we may use,
(“@@nnod gagan garmdowrss, Huliw Basroburg smno @sdr
Qarawry Qar’c nQur '—¢ et us sing the thousand names of
the One who has no name, no form, nothing ), and though
we may accept this form and that symbol for worship. and
practice (Sadhana), yet we hold rigidly to the principle that
God is not man, covered by ignorance and matter, and God
cannot be born as man, and clothed with Prakriti qualities,
The rigid acceptance of this one principle alone, that God is 4ja,

W 10 by

il
t

% cf., " Be still and know.that I am God,-=" Book of Psalms,
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(cannot be born) ought to distinguish and elevate the Siddhanta
from all other forms of Religion. And the rigid acceptance
of this one principle alone must prevent it from its degenerating
into a superstition, and base idolatry, and man" and fetish-
worship. One great obstacle to the due recognition of the excel-
lence of the Siddhanta is the obstacle thrown by certain names.
We use certain names as denoting God and as comprising the
- chdracteristic attributes which we clothe Him with. But how
can we help it ? We cannot forget our language, and its past
traditions ; we cannot forget our religious past, however we
might try; and we cannot therefore coin new names, simply
‘because some others want us to do so. And what need is
there for doing so either ? 1f we use certdin namwmes, they
were so used by go per cent of the Indian population for the
last 30 centuries at least; they were so used in the days of
the Puranas and Itihasas, they were so used in the days of the
Upanishat writers, and they were so used in the days of the
Vedic writers. And some of these Mantras and texts have
been used in the daily prayer of everybody. The publishers
of “The Theosophy of the Upanishats ”’ recommend to us.
the following mantra from the Taittiriya Upanishat for our
daily prayer:
“Satyam Jfianam Anantam Brahma Anandarapam
Amritam yad vibhiiti Santam .§£vam, Advaitam.”

And what is there sectarian about the word “ Sivam '
herein? Evan an Upanishat of the T'ype of Ramatapini has
this text with the same: word, (quoting as it does the above
Mantra of course),

“‘ S‘ivam, Santam, Advaitam, Chaturtham manyante ",

There is one thing about the word “Sivam ". Sanskrit
scholars say that the word in this form is not a neuter
poun but simply an  adjective, and accordingly translate
it as gracious, bemgnant &c; but it is remarkable that this
-word is always used in the Rig-Veda and other Vedas and
“Upanishats in conjunction with the word Rudra, Sahkara,
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Bhava, &c., and that to denote the same personality and not any
other. However this may be, the word (faw) Sivam is used
clearly in Tami] as the neuter Form of Siva or Sivan (Raer),
as Param (wsw) of Para or Paran (user), as Brahmam (J7ww),
of Brahman (Wswer), with no change of meaning in either form.
That this accounts for the frequent change from one gender to
another in describing the Supreme Being, even in the same
Mantra, as in the SvetaSvatara, we have already pointed out.
That all these names are also declinable in the feminine gender
without €hange of meaning we have also pointed out elsewhere.
Whether we say Siva, Sivam, or Giva; Sankara, Sankaram,
or Sankari; Para, Param, or Para; we denote the same
Supreme® Persohality. We use these words, and in these forms
of gender, as these are all the forms or symbols we perceive in
the material universe. To us, therefore, these names are mere
names and nothing more; and we affix therefore no greater
importance to one form in preference to another. Though
Professor Max Muller would prefer to call God, in the neuter,
“It” and think it a higher name, we are thoroughly indifferent
. as to calling the supreme, as He, She or [t; and we accordingly
with St. Manikkavachaka praise God, as
Guewr gmer yallow ggw Qup Huer sners’ *
“Behold! He is the male and the female and the neuter.”

* And yet consider the f o]ibwiwxigﬁlﬂies from the same ‘utterence.’
Yssar e Quenr yolwn &rxwrE

win FpeuT Wik omwiiune Beor o
@ssens wrwevi yew ruyQerfl Qum ser
ReaQumuorear erwGuwrear Cgar &sr@a.”

“My Father! He became man, woman, and hermaphrodite, the Akas,
and Fire and this final Cause, and ?ranscending all these forms, stands
the Supreme Siva, of the Body glowing like the flame of the forest.
He is my Lord and the King of Gods ".

“Quer em@ wremw eflwnil I pesrefiQs i
af oot g@ e @l ulg s 8run Cam®
e®T @I (pFond Bermer,’

“He became, ‘He' and ‘She’ and ‘It’ and the Earth and Heaven, and

is dsffovent from all thesc and stands as my dear Blesseduess.”
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These lines will be found repeated often and often in the Tiru-
vachakam, Tevaram and every other sucred writing in Tami]).
Can similar lines be quoted from writers of any other school ?
We dare say, not. But the older Upanishats contain similar
thoughts, and that only proves our contention that the Siddhanta
school but barely represents to day the oldest traditions, and is
the inheritor of the most ancient Philosophy. Of all Indian
preachers, it was the late matakhandana Venkatagiri Sastrin
that used to dwell on this univercal uspect of the Siddhanta in
respect of naming Him as ‘He’, *She’ and ‘It’, and he,used to
point out that all names of Siva are declinable in all the three
genders without change of meaning, whereas other names do not
admit of this change, and even if they do, the word is meaning-
less or means somcthing else. We do not khow why some
people prefer the neuter form to the masculine or feminine, when,
in fact, it stands to reason that the male and female represent in
each the perfection of organized and organic form, much more so
than the neuter forms. 1f by calling Him,t ¢It’, we mean to
emphasize that God is scxless, we must also insist that God is
genderless, and that he cannot be spoken of in the neuter gender,
And the phrase, “gacmas g’ “Stripunnapumsaka,’” ‘ He, She,
It,’ *has become a technical phrase with us (see first sitra of
givajﬁanabodham) to mean the whole of the material manifested
universe and its various forms; and in naming God with
words and forrms borrowed from matter, we cannot avoid using
these words. But then, the difference between principle and
symbol, truth and dogmatism, has to be perceived. We tried to
make ourselves clear about this distinction about the *Soham or
Tattvamasi’’ doctrine in our last; and in the subject we have
been elucidating above, a similar distinction has to be perceived..
One says, ‘address God always as He’; and if you call him,
¢It,' he says you are addressing a cold abstraction. Another

'\ t The genius of the English Language, reflecting as it does the
Christian Religion does not allow us to call God, except in the masculine,
-though of course we bave heard that they do not mean to say that God

-is & male like a man.
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claims to have reached a higher Philosophy by refusing to call
Him,* as ‘Him’' and by calling Him ‘It Both seem to think that
there is something degrading in calling Him as ‘She.” But the
feeling whi¢h induces the European to lift the female to almost
divine honors, and the tenderest and most passionate of all our
emotions which cling round the word ‘mother’, ought to
enable one to realize our ideal of God as the ¢Divine Sakti,” ¥
One who, S$ Manicka Vichaka says, ‘“is even more loving than
my mother®’”’ (“ﬁnuﬂ;ﬁx Wutlgw Fwraicnuw ,5Lb®u@mne'5r"'r)_

Wh'ere, of course, the truth is seen, there will be no more
room for ignorant dogmatism, and any and all these modes of
address JWill gqually be acceptable to Him, if instead of
uttering those bare words, we put into them, such love as wi]l
““make our bones melt.” and such as 1s described by our own
Saint, in his “Curp S¢S masac” “Pilgrim’s Progress ”. (p. 101.
Siddhanta Dipika Vol. I.)

We began our article with the object of quoting from
our Lord Mainikkavachaka some passages in  which he
addresses the supreme as “Sivam ” in the Superlative Neuter
of Prof. Max Miiller, and the forgoing remarks will be sufficient
to introduce those passages:

“ S5 3% s & fw \f’g?)@@w Qurpd.'t p. 25.

“ Praise be to * Ssvam ™ beyond reach of thought.”

“ gerumerertw HaCw.” p. 26,

« O Sivam! who dwells in the heart of those who love Him.”

- Ch W e g e P e e ———— i, S e

% In calling God, ‘ He ' and * Him’, we are following only the genius
of the English language.

& Mrs. Flora Annie Steel speaks of Umi-Hauinavati as the emblem of
perfect wife-hood, mother-hood and mystical virginity.

1 Consider the following lines also.

“ georder QuWrIluml eIaTds S w6l QUUITL ererarmw Qura@er”

“ gaQu weirper uper e 6C sar "

t We give the references from the well-printed and neat leditionnif
Kadchi Nagaliaga Mudaliyar, 45, Bairagimafy Lune, Madras.
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“ ghs@w Srwopguoeenrs Coars @w

Laflsguuy ssearf dargy Faw,” p. 12.

« Sivam which stood unperceived by Hari, and Brahma and
other Gods.”

“uruws Jisse Sawrarerr ™ Ibid,

“ Losing one’s ‘I'ness became Sivam "

L]

“uigBlsmw Faugd.” p. 119,

“ The sweet Siva Padam” (The Mahat Padam of the Upanishat.”)

“ Fad Cavevor i seow mrenw FeaQrar,” p 125,

« T will not tonch those who love not Sivam.”

“Hégrew wpalsHs Faronsd Qularuram. gssar.” p. 153,

“ My Father who took me to His embrace by making.me Sivam,
after cleansing me of my sin.”

These are only a few out of a vast number, and this
description is found aiso in the Devara Hymns and other sacred
writings. Probably, if this aspect of Siddhanta had been
present to the mind of Prof. Max Muller when he wrote his
introduction to the SvetaSvatara Upanishat, in refuting the
argument that the Upanishat was a sectarian one, he need not.
have gone to the extremc of trying to establish an illusory
identity between a Nirguna and a Saguna God. For, we do
not, at any rate, accept the Saguna God as God, the Supreme,
at all; for the Saguna God is only a God in name, but a PaSu
or Soul in reality. And we here come to a great fallacy which
is the source of a very grievous error. The error consists in
interpreting such words as I5vara, MaheSvara, ParameSvara,
164, Isana, MaheSa, Deva, Mahadeva, Hara, Rudra, Siva,
Purusha, wherever they occur in the Upanishats, Gita &c.,
as meaning the lower or Saguna Brahman, and seemingly
because these names are also applied to a God who is one of the
Trinity or Trimartis, Brahma, Vishngu, and Rudra. But any
ordinary student of the Saiva Siddhanta will perceive that the
God they worship is not one of the Lrinity, though called by
the same name, and that their system speaks of Him, as the
Turivam and Chaturtham, both meaning fourth, and these
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thoughts can be picked up from the most ancient and the
most recent books in Tami] and in Sanskrit. The typical
passage in the Upanishats is the one in the Atharva$ikha.

Dhyayeetesanam pradhyayithavyam Sarvam idam Brahma
Vishni Rudreéndraste sarve samprasiuyanté sarvani cheéndriya-
nicha saha bhutais, nakaranam Karananam dhata dhyata
Karanahtu dhyeyds Sarvaxsvarya Sampannas Sarvésvaras
Sambhurakasa madhyé............ Siva éko dhyéya: Sivankara:
Sarvam annyat Parityaja Samapta atharvasikha.

Taking another book at random, say the Mahimnastotra,
which is reputed to be by a very ancient sage, in praise of
Siva, wecome upon the following passage also.

“The mystical and immutable One which being composed
of the three letters, A. U. M. signify, successively, the three
Vedas, the three states of life (awaking, dreaming and
sleeping), the three worlds (heaven, earth and hell), the three
Gods (Brahma, Vishnu and Rudra), and by its nasal sound
(ardhamatra) is indicative of thy fourth office as Supreme
Lord of All, (ParumeSvara) ever cxpresses and sets forth thy
collective and single Forms. "’

And we to day only propose to quote similar passages
from only one book, and that the Tiruvachakam.

The first passage is the one occuring on p. 26, which we
have already quoted in reviewing the Minor Upanishats. ,Lest
that the ‘three’ in this verse may b% taken to mean Brahma,
Vishnu and some other God than Rudra, our saint himself
expressly sets forth his meaning more clgarly in the following

VErse,

CpaiCsn yHAwrp Coa Csever
Qruw@urfeasear s §6H5@G0 wpap
cpeviCan eyublerp (psevaet e s
apaIeng wignesw unsgseams

X2



90 SOME ASPECTS OF THL GOD-HEAD.

‘“Him the God of Gods not perceived by the king of Gods
(Indra)® Him the supreme king of the other Triad, who create,
sustain and destroy the worlds; The first Muarti, (the manifest
God)" the Great Ancestor, my Father who consorts with the
Divine Maid.

Consider the following passages also.

I ot dg GpOIWTL GO 5ED
Sereplar’s @y raard Cuamrdums manpulilas
weir @ er et eralar wrBweyn urgwe,

¢

“Him, The nioic ancient than the Triad, The End (of all
things), and yet one who lasts behind all things, the One with
the braided hair?® the King of our loved city Eerundarai, The
Heavenly God, and the Consort of Uma.”

yCagy Csnggb o e sagyn Gun puesws s
wroam Geevaluyn FrIem gob »TET e ML
wrlag C&n &y arararmho &rwlurF

CsCaim Crang sCs Geer gr snwuCsng sy,

In the following passage, He is identified with the Triad,
in the same way as He is often identified with all the works of
His creation, Earth, Air, Water &c, though those very
passages say at the same time that He is not to be identified
with the creature and created things, a doctrine which clearly
cannot be mistaken for Pantheism. As a Christian writer
points out, the Doctrine of Immanency of God in all nature is
quite consistent with our idea of the Transcendency of God.

“uwyarepe yon® wemr el srQurmasr.” p. 79,
“He became the Zwiple Form (of the Triad), and yet

remained fhe one who could not be perceived by the
mind.” ‘

¥

' ¢.f, the story in the Kenopanishat about Indra and other Gods
being unable to know Brahman and being taught by Uma Haimavati
{(>0d’s grace) about the Supreme Brahmam.
-3 Like ghee in butter milk, after churning with knowledge and love.

* Kaparidin of the Rig-veda.
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P ErPay gppajor@u e THwT§
&5 5174 Craig wirer,”

“ Himself the Beginning, the middle and the end, Him
whose -beautiful “Maniat Padam’ could not be perceived by
the Three.” Also the following passages.

WITCr, 0 68T
@eFudumuner Glevetr ey s Ter Lmp 5L el &,
QetiyaCurs e1w@umursr Qs sreararg, p. 9l

« He of Arir, whom even Rudra, and Brahma and Vishnu,
praised as ‘Our King, the King of Gods.”

“% s Svuepse 50l Slujun syl
epeuwAslour wrairwprBant.” p. 9s.
“ Thou becomest the Foremost, the Beginning, the Middle,

and the End and were not understood by the Triad. Who
else can know Thee.”

“CaprpapsQov, eruibLegy s epeui & @ &wer per & @0,
sfgpsC" p 97.

The Impartite First, the First Cause or Source of the five
senses, (the materiul universe), the Zhree Gods and myself

(Soul).”

“ Qsalsaesr Quilsasear G gerumssen p 6iwser
epaaT oy wALun G GpSeuTwaTRTE S Epit S Suimar
wrasrlgyw Herugerd wADwuregyweisds Cen Fwrer,
grwuoroers Cralg &sewr s O rar8floaraflds . #Sw.””

(% God of Gods, God of Truth, The Lord of South Perunturai
The Lord of Bliss, The first cause whom the,Three cannot know,
The Glorious one whom #none can know save those that love.

His pure bloom-like feet my head does seek and glorify.”)

“ apaims WPLUUSSE epad wpOwlcs |
Cosams sremé FaGugysrer—orSa A
waws ;505 et B lbH art syeear s Fie
QuiwussQp Weru Bl@w,
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(* The Lord Siva, unknown by Devas all,
The Three and Thirty-three—

He that rides the Bull—

His holy feet if here we seek and praise,
Our bliss will sure increase.”)

Yes, nothing can be truer than the thought expressed in
this verse.

The Highest conception that we can ever reach of God,
describing as it does, His inmost nature, and of course the only
way we can know Him, is that God is Love and Blessedness,

5t‘vam.“"

And such a great scientist as the late Prof. Romanes has
asked with truth:—“ What has all the science or all the
philosophy of the world done for the thought of mankind to be
compared with one doctrine ‘God 1s Love’.”

[* The word Nandi, a favourite word with St, Tirumalar and others
means also literally the Blissfull ; and our readers have to consider why
we now call the Great Bull (Pasu) in front of God by the same '

_name Nandi.]
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“ Antarichchanti Tamsena Rudram Promanishaya Krinanti
Chikbahya Chacham. (Rig-Veda.)”

“ Thosg¢ ‘who meditate with love on the Supreme Rudra
which is ;Nithin all, they eat food.”

It is a noteworthy fact that our sages have often
compressed a whole philosophy in a single word or phrase.
We once» before illustrated how pregnant was the naming
of vowels and consonants as oui and @Qwi, Sariri and
Sarira, in regard to the question of the relation of God to
the world. We take up to day another word which is the
expansion of the same subject. This word is “ Ashta Muarti”
It means Being having Eight Forms and is a synonym of Siva
or Rudra. These Eight Forms are, Earth, Water, Fire, Air,
“Akas, the Sun and the Moon and Soul or Jiva or Pasu.

By these Eight names are comprised the whole universe
. both animate and inanimate. The only substance which these
terms do not comprise 1s God; and when therefore God is
spoken of by His having these eight forms as His Body, then
the relation of God to the world is clearly brought out, namely
that of soul and body, which relation, of course, we have fully
explained in our article on *“ Mind and Body.” Assoul in a
body, He is in every thing, and hence called Visvantaryami ;
and we have quoted a Rick verse above in which God (Rudra)
is called Antaryami; and innumerable passages are also
scattered about in the body of the various Upanishats., As
having the universe for His Form, God is called-Visvasvaripi

“ Vigvarpaya vi Namo Namak.”

As giving rise to the whole universe from Himself, He i
called Visvakarapa or.Visvayonih. By the same way, as we.
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often identify our own body with ourselves, God is frequently
spoken of as the universe itself, and is accordingly addressed
as Earth, Water, Fire, Air, Sky, the Sun and the Moon, and
Soul.

But there are clear passages to show that He is none of
these. No one could seriously contend to day that where
these Upanishats identify God with some of these inanimate
forms, that earth or fire or any of these elements, and not the
Ruler within or the Puller as He is called in Brlhadaranya, is
really God. But the texts identifying the Jiva with"God has
caused no amount of confusion, and these texts are quoted as
standing authorities by a whole school of Indiap phllpsophers,
though texts can be quoted as frequently in which God is
spoken of as different from the Jiva. As being none of these
Eight and transcending all, He is called Visvadika.

“Visvadiko Rudra,” (Sveta3).
“ Who of the Gods is both the source and growth, ¢ke lord

of all, the Rudra, mighty seer ; whoever sees the shining germ
come into birth— may he with reason pure conjoin us.”

“ Who of the Gods is over-lord, in whom the worlds are
based, who ruleth over his creatures of two feet and four to
mﬁd the ¢“ Who,” with (our) oblation let us worship give."

These follow naturally the text ¢ That sure is fire, That
sun, That air, That surely moon, That verily the Bright, That
Brahm, the waters That, That the Creator.”

- In the previous adhydya, occurs the passage *“ What is this
all, far, far beyond, That Formless, griefless That.” “ What
God in fire, in water, what doth pervade universe entire,
what in the plants, what in the forest lords, to Him, to God,
Hml all Hail.”

 #This God, in sooth, all the quarters is; long, long ago,
indﬁed, he had his birth, he verily (is now) Wlthln the germ.
Hﬂ has been born, he will be born; hehind all who have birth
he stands, with face on every, sxdev"
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The famous passage in the seventh Brahmana, of the 3rd
\é\?’éya, of the Brihadaranyaka Upanishat, brings out a full

position of these Eight forms of God. In the third Mantra,
Earth is said to be His body—

Yasyaprithivi Sariram.”

“ He who dwells in the earth, and within (or different
from) the earth, whom the earth does not know, whose body the

earth is, and who pulls (rules) the earth within, He is thy
Self, the pu]ler (ruler) Within, the immortal.”

/ And in Mantras, 4, 5, 7, 9, 11, 12 and 22 the water, ﬁre, an',
sin, moon, AkaSa and Vundna are respectively said to be His

—————

bodies. » .

The passages are all similar to the one relating to the earth
and we quote the last, however, in full.

“ He who dwells in Vijfiana, and within (or different from}
Vijfiana, whom Vijiiana does not know, whose body Vijiinda
¢s, and who pulls (rules) Vijiiana within, He is thy Self, the
puller (ruler) within, the immortal .

Professor Max Muller translates Vijfiana as knowledge,
but he notes at the same time that those of the Madhyandina
school interpret it as meaning the Atma or the soul; and
according to the text in the samana prakarapa—* yasyatma
sariram "—and from the Upa-Brahmanas we will quote below
it will be seen that it is the correct interpretation.

The other text in the DBrihadaranya, makes it much
clearer. “God is to be seen, heard and contemplated and
enjoyed in the soul. He is beyond the soul. His body is the
soul, He penetrates into the recess of the soul.”” Nothing can
be clearer than this text. This Soul and soul, this Atma and
atma, this Self and self (The confusion in thought arises from
the name which originally meant the human spirit being applied
to the Supreme spirit also), are the two birds which dwell in
the tree {human body); these are the two which “enter into the
heart, the excellent divine abode ' and these are the two which:
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are in the “inside of " of the human eye. The confusion of
using the same word to denote and connote two different
things is really vicious, and later writings and the present
day systems have dropped such uses altogether, and the
beginning of such change in nomenclature, and precision in the
use of words is seen in the Gita, and Atma is distinguished
from Paramatma, Purusha from Purushottama or Parama
Purusha. Verse 22 of Chapter 13, is a characteristic verse in
this respect as it gives all these names and the true definition
of Sat as distinguished from Sat-asat.

“ Spectator, and Permitter, Supporter, Enjoyer,
Mahesvara, thus is styled Paramatman ;
In this body Parvama Purusha.”

We have elsewhere observed how the sole purpose of the
Puranas and Itihasas is merely to explain the particular text
of the Veda or Upanishat. The passage in the Upa Brahmana
embodies the particular text and explains it.

See how this passage, from Parasara Purana reproduces
the words and meaning of the Rick text quoted above.

“ Antarichchandiya Rudram Sadha Vantayam Manishya
Krubnanti Sihvaya tahirasa purno Amritodakam

Antar Nachchantiyd Rudram Bahvanu Sahitam Sivam
Purusha Mavagribnanti Sikvayatanasamsayah.”

The following passage from Skanda Purana also says
that the Jiva is the body of god.

“ Antaryami Sa Avisha Jivanim Parame&varah ”
“ That same ParameSvara is the Antaryami in all jivas”.

Turning to Mahabharata, the statement that God has these
.eight objects for His body and that the universe is His Form,
that He is different from the universe occurs very frequently.

-~ We cite the following passages from the Anusasana
Parva, P. C. Roy’s edition :—
“ Him that hath universe for His form '’ page. 49
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“Thou art of the form of all jivas in the universe”
page. 125,

“ Thou art the Lord of Jivas ’’ page 133.

“ Thou hast universe for thy form " page 105.

“ Thou art He who has the whole universe for His limbs "
page 104.

“ He pervades all things in the universe and yet is not seen
anywhere "’ page so.

“ Agjtating both Prakriti and Purusha by means of his

energy (éakti), He created therefrom the universal lord of
creatures, Brahma.”

“ He4s both Sat and Asat.”
“ He transcends both Prakriti and Purusha ” page so.
“ Thou art He called Sat of Sat” page 127.

“Having created all the worlds beginning with “Bhu”

together with all the denizens of heavens, Thou upholdest and
cherishest them all, distributing Thyself into the well~known
forms numbering eight’’ page 96.

The poet Kalidasa in his benedictory verse in Sakuntala
explains what these eight forms are,

153 preserve you! He who is revealed

In these eight forms by man perceptible—
Water, of all creation’s works the first ;

The Fire that bears on high the sacrifice
Presented with solemnity to heaven ;

The Priest, the holy otferer of gifts ;

The Sun and Moon, those two majestic orbs,
Eternal marshallers of day and night ;

The subtle Ether, vehicle of sound,

Diffused throughout the boundless uniwerse,
The Earth, by sages called, ¢ The place of birth
Of all material essences and things,’

And Air, which giveth life to all that breathe.

There is also this verse, for which we cannot find any
reference, which gives eight names of God as He dwells in His
v eight forms. :

I3
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“ Prithivyp Bava, Apach Sarvah, Agne Rudrah, Vayur
Bhimah, Akafasya Mahadevah, Siaryas Yograh, Chandrasya
Somah, Atmanah PaSupatih

Note here that the word Hotri meaning the sacrificer or
the Yajaman (master) of the sacrifice, stands for atmnd, Jiva
or Pasu. Hence the Lord of the paSu is called PaSupati,

(Meda Pati)

We quote a few more passages from Mahabharata.

“Thou art the eight Prakritis ; Thou art again gbove the
eight Prakritis, evervthing that exists represents a portion of
Thy divine Self '’. page 99.

The following passage explains why God should  multiply
Himself, why He should manifest Ilimself into these eight
forms; 7. ¢.,, why God should bring about the evolution and
creation of this world ; not of course, from any moral necessity
connected with the doctrine of samsara; not of course, from
His Will to exist and desire for enjoyment; not of course,
from a desire to see His own reflexion ; not, of course, from a
necessity to seek His own salvation; but that this evolution
is necessitated for the improvement and salvation of the
sin-covered soul.

““ Know O Kesava, that this all, consisting of animate and
inanimate existences, with heaven and other unseen entities,
which occurs in these worlds, and which has the All-pervading
Lord for its soul, has flowed from MaheSvara, and has been

created by Him for the enjgyment of Jiva.” page 7o.

The sou}, in its Kevala condition, lies in utter and hopeless
oblivion, and helplessness. The Lord Wills (Ichcha Sakti) that
these souls should reach salvation out of His pure Grace
(Aru} Sakti); and by means of His own Energy (Kriya Sakti)
He agitates and puts motion and life into Prakriti (Maya Sakti);
and Purusha (souls) and the whale of the manifested unjverse
is brought forth fram His womb. The souls in these material
‘bodies act, and gain experience and knowledge, and finally
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effect freedom from the bondage of birth and death. Thus, the
soul passes through its sakala and athitha conditions ; and it is
the fundamental tenet of every school of Hindu philosophers
that unless the soul enters the cycle of samsara, that wheel of
birth and death, the soul cannot reach Mukti.

We close this paper with a few quotations from the
Dravida Sruti bearing on the question under discussion.
Our saint Titumilar says.

(1) @y wyular wyemmiadi® wngperrer Gy
Qe anCeyuw@s & mayms Cawes
sramay nllps gerwd yrsL . b
Frarplp semi . 1p wr@blar uer,

The body and soul, and fire and far spreading
Air and space, and earth, His form,

The fixed sun, cool moon, transcending these,
Yet stands He as the stupendous world.

(2) @5 Bleowsuy wigsElarm anpmaer
@& Blenrwerey widley wrErs
Qurite wulrdltey Quergydls smwlemu
&L 19 wal pi&ler m sevo gy Fev am o,

The wind that blows in eight quarters is He.

The whirling flood and fire, huge earth and space,
The sentient soul with these His bodily frame,

He joins, and leaves, the God with the frontal Eye.

From our Sainted Lady of Karaikal, we have the following
verse.

(1) yalar st Fursr swrames
HaQar tyafiwersy & ommaner—yaGer
@uoner @uwi L. apitS Sy wrdeErcor
LwenS BT D @b 5.

Two Lights, the fire and space is He
The earth and water, air is He
The soul, with these His eight forms
He stands as Intelligetice pure.
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The text of St. Meykanda Deva is that

“God is Chit because He is omnipresent’ and unless He
is pure Intelligence, He cannot be omnipresent. (See for fur-
ther explanation, 2nd Satra Sivajiianabotham, English edition

page 11.)

Our Saint Pattinattar gives a most elaborate description in
the following Agaval—

B@tlevw_rems Duevleflay®ss
QurmsL_arQuse tpsGuariurells s
epAwres gene_Quinuw araler

@u o AQuirer s QupQupflwn Qo
tlletresficor S & sm gmeor gyl aor Femi Qs
weresfluwiaesor L fler @ eorerflullerautg Cav
unaseruflg Leflu S serl @@
epaens s FL@wHbler gsQerism .6

s Qemeflurss grinsewQw

af) evor coor av v ap oo QauQuapfl_oms

Qs revr Aen pall #0Qu Csreciler @&

eTeor . ang S et G_mar @mprisL gyen Cui
Yeoflujemr wev@ evaverfloesr_ev@uw
wesliapip Luin 5 gorder & el awsQs
Qururesmpw wrmsapulliiCGu
agparlaress (1pupsteramuGwryl
reTat@p soor waTgyullTuss S

e fleverrar g O sn@ 5 dler guem rQas

@ prEwajeBleflar & ianwowd o ooy
smusginalfls gib CgnppuwdlerGm yfGe
Sdwss i fls s i Husser QuuwidFluyn
Daouwssonalfssons FEw HereniuaGu
ereir fevauap geor Queoea/@ af@en@
Qar Aw g @ mseenswns

P88 pésem g5 sraeemss pal

G psms0Lurd ypaewss FuwlQur®
Fapvsrs ereraens cpisSERCur®

e JCwr@ ) Quewenf psCgni&
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eravaeswerdleflp s tphler
paaensL@Qurmers wrduale sCs,

O Thou Dweller in Vorys, which beams
As the face of the sea-girt Earth!

" 'Who owns Thy Form beyond compare ?
The Lightning’s flash Thy locks do show,
The teeming Earth Thy Head does form.
The Sun and Moon, and Fire, these three,
Ara f:‘,yes that light Thy Divine Face.
Thy cool bright wreaths are the countless stars.
The sky where in the gods do dwell
Thy broad Chest forms; The Eight quarters,
Thy shqulders strong. The broad sea Thy Vest.
Thy Organ, Earth ; Feet the worlds below.
The flowing wind Thy constant breath,
The flawless sounds are all Thy words.
The faultless wisdom that is together found
In Gods and Men is all Thy own.
The teeming world lives and develops
Vanishes and reappears, These Thy acts.
The world, in life or death, awake,
Or asleep, does show Thy Nature true.
With these Thy Form, Thy one True spirit
Dual becomes ; clothed in Gunas three,
Art born as four; Hast senses five,
The six Religions, and seven worlds
Dost become and art the Eight Gods.
And thus for ages and ages progressing
Whatever Thou unitest with
That Thou dost sure become.

The following is the favourite quotatiop from Tiruvachakam.
Bevkr Q@i Seralswy slevriiusQevrar
Hevey wenws sQey O erraenswndnl vewm i & gubl e wp
geCs QyergSasus Dsargsnr GemaguCw
vear® Blerpar QsnCensés wm.mQuom.

Earth, water, air, fire, sky, the Sun and Moon,
The sentient man, these eight forms He pervades
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The seven worlds, ten quarters, He the One,
And Many, He stands, so, let us sing.

Saint Tayumanavar selects the tollowing verse from St.

Appar’s Devaram for special praise in his yyAgs@menr.

@FEHnels Fairs &apond
@uicrer elu Auym srpy.ond
Y b%ow Gmaermi srulona
YFTELT Wil epTSSwrEl
QuEEeEpE @ DPAPLD o)LICET STYLOF SILD
Irxmmays pupsalt sr@uours
@ s ams Wowsr et mr2eruwirs
Bludliyerr sem_ung ser dleor pan @ p.
As earth, fire, water, air and Ejaman
As moon, the sun and space,as Ashta Murti,
As goodness and evil, as male and female,
Himself the Form of every form,
As yesterday and to-day and to-morrow,
My Lord with the braided hair stands Supreme.

The following verse of St. Appar also explains how this .
Being who is the greatest of the great is so small also, as to be

confined in ourselves.
e Bepi s Slwrds Ber flugys@ syl
o Qauretr et 5 B Qeur LoLomear peot T
eri_@aei 55y Quwwiden pQwnasQor
er_Bepit 8w @uwaeer T @@ Cw,
As Ashta Murti, He, performs functions
He, my Father and God, possessed of eight attributes

He, the Ashta Murti is my Lord and Master
He, the Ashta M urti is confined in me.

Saint Jfiina Sambanda has the following verse.
unay E@an® wess Bralinw weflo® wrans

Curaw aruyey Gurewsard Caarallus plovargeonds Berm
Cemeseisar w@dQard® wi P PQeqpsyenp Cariiiag
eImE gewLEres BERryrEs Gaegpuisuar aoys Qs



