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IN1~ROI)UCTION. 

"filE assemhlage of papers that make up the present volume, 

records th~ harvest of twenty-years' ceaseless research in a field of 
philos~phy and mysticism', by one who is acknowledged on all .. ..-

J1ands to be one Q-f the most well-informed interpreters of the 

l~amil 'fievelopQ1ents of the great Agamic school of thought. His . 
translations into :English of the 1"'amil redactions of the Sivajniina~ 

v 

bodha and the Sivajiiii1'lasiddhi, and of the_I:iruvaruIPpyan :~ring 
, . 

together a mass of explanatory and illustrative material that imparts ,. -
a f reshrless and a purity to his performance, elements that we either 

totally miss, or descry \vith but exceeding dimness, in the parallel 

undertakin.gs of the Rev. H. R. Hoisington and the Rev. Dr. G. U. 
Pope, and more recently of the Rev. I-I. A. Popley. The claims 

of Mr. J. M. Nallasvami PiUai 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 1 medireval scholastics, 

divines and saints, among whom MeykalJQaIl was, perhaps, the, 

foremost in point of learning, spirituality and power of suasion.' 
, 

l"'hose mediceval schoolmen were preceded by the earlier Teachers 
of eminence, like Vagisa, Sundara, Sambandha and MaQivAchaka, 
men who taught by example, rather than by pounding precepts and 
arid logomachy, as they took their stand on an actual kno'vledge of 
the u ~ysterit's of the Spirit", and never on bare mental brilliante; 

, 
while mighty spirits like Mala, combined in them the, traits: I~ 

exemplary ethical observance and rnmpelling ~plritual, incU~W~ 
, ~ ... j 
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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 ~9 open 
• up some of these veins of the purest Agamic gold, in a style of 

genial didactics and multi-coloured presentation, veins \vhich, 

although referred by our author for the most part to the l"amiJ. 

mines of Saiva literature, would, on a further following up, yet 

prove to belong to a system of strata, mor~ anciegt in point 
. -of time, more remote in point of place, and more precious in 

point of composition and structure. l~he gold that is dug out 
of the veins, is of remarkable quality, be it in. the shape of 

'ores, nuggets or ingots, and the re~der will be richly repaid 

for diving into the book, since each paper therein is devoted to 

a central idea, which is consistently ~"orked out and explained 

with ample grace and ease of diction, and he may consequently be 

sure to emerge from its perusal, palpa bly 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 medi~va] Tamil. It is by no means easy to enter into 

, the genius of the Agama.nta, if one is not conversant \vith its right 

, traditions which, by the very manner of their preservation and com

munication in India, are not of easy access to f~ttropean 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 
, . 

v \ 

of Agamic mysticism, Sakti-nipata. 1"he late Oxford professor 

of Tamil, clever as he was as a skilled translator of the KuraJ, 
~the NiJtatl~"'iir and the Tiruviifagal1'1, is quite wide of the mark 

9.ihen be explains Sakti -nipata a5 "cesssation of ene'rgy~.t in the 

Introductory Essay prefixed to his edition' of the ~lruvjftJ-i(Jm. 

'~~teXplanation calls to mind an analogous instance' 'in whieh a 
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European Sanskritist, unaware perhaps of the bearings of the 
expression, rendered the collocation 'Parama-hamsa' into 'great 

goose '. l°he 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 into unwitting 

ignorance, need never be expected in any of the essays contained 

in the present c<}llection, as our author is not only a sturdy 

and 611defatigable researcher in '[amil philosophic literature 

il1urriinative of the i\gamit! religion, but has also, in his quest 

~fter 1'ruth, freely utilised the services of those indigenous 
• 

saval1S, who represent the highest water-mark of Hindu traditional· 

learning and spiritual associations at the present-day. 

It is a remarkable iro·~1y of circumstance that, beyond sporadic 

attempts 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 containe1. in the Saivagamas. 
The l~ev. Dr. G. U. Pope, the l{ev. H. R. Hoisington, the 

Rev. 1~. 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 1'amil phase of the philosophy to the best of 
their lights, although unable to fully divest themselves of their 

Christian leanings and prepossessions. 1"he bed-rock of the 4~mic 
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 ill 

f 

German by Dr. M. Winternitz on the History of Indian Literat." 
\ 

Gtschithle der iIJdisc/te" Litlerafur, Erster Band, the onl:Y metttion 
tjaat., is ,mac.ie 'Qf ~, Apmas is in.reprd to ,tbe Slkta~. 
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which he simply calls 'Tantras'.·' In other words, he details a 

few Tantras which are Saktic, and though Saivagamas are not 

related to the . ~akta ··-tantras by any organic comm uni ty of thought 

or descent, such a detailing is, at any rate, indicative of the recent. 

extensions made, by European scholars of light and learling, to 

the province of Indological research which hitherto has observed 

a sort of water-tight orthodoxy of scope. It is to be hoped that 

when a second edition is called for of that Gernlan work, Dr. 1\1. 
'" 

Winternitz win not be slow to avail. himself of the ma~rials . 
afforded by the Agamas, and thereby atld to the post-Vedic chapters 

of his book. At the same time, it is clear that Dr. Paul Deussen: 
c 

,another German Sanskritist and metaphysician of superb accom-
, . 
ft'. 

plishments and talents, gives indications of a knowledge of the 
." 

Saiva-darsana. In his nlasterly digest of the Monistic Idealism of 

Sankara, published in German, Das System des ~Tedii.nta, Zwe£te 
." 

Au./iage, he refers to the Bhashya of SrikalJtha on the Brahma-

Satras (the related portions were translated by me from German 

into English for the Brab1nava,d,n in 1907-08), and in his more 

rece:lt work on the post-Vedic Philosophy, issued in the same F~uI'o-

, ppaa language, Allgemeine Geschichte der Philosoph£e, Erster Band, 
D·r~·tte. Ahteitung, Die nachvedische Phz'losophie der Inder, he devotes 

a chapter to the Saiva-darsana. I'here 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 

,bis descent into the wells of the ancient Aryan Monism. Further, 
~, 

the Agamas have their own interpretations to offer as regards 

,the cardinal precepts and teachings of the archaie Upanishats, 
. , ,and hence a thorough grow1ding in the Agamas, and in such of .. 
. ~ PuraQas as have visibly felt the influence of, or been nurtur- • 

ed ,QD· the same soil as, the. Agamas, will altogether place the 

. '. st,~t on a DeW stand.~J _ tbe. Aupanilha.dic teacbings, 
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in a new perspective, that is to say, in a setting that will be differ

ent to what bas till now been considered, by the orthodox school 

of European orientalists, as the purely Vedantic view of the 
• 

entire arcanum or scheme of Indian metaphysics. Consequent.ly, 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 no7.1O whether the Aupanishadic 

. teachings will not bear any other philosophic interpretation than 
• 

the ont! accorded to it heretofore by the so-called accepted 
• 

schools of Hindu philosophy. Again, in the last important 
• work thi-t Max Muller published previous to his death, The 

• Six Systems of Indian Ph£losoplzy, 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 Buhler had, it is said, 

an idea of making quite a study of the treatises in Sanskrit 

that were based on the l\gamas, as far as they concerned the 

Spanda and the Pratyabhijiia phases of the Saiva-darsana, but 

'his loss came off aU too soon in 1898. And so, Dr. 1.,. D. Barnett 

is perhaps the only extant European orientalist that has for some 

years past been taking an abiding interest in the study of the 

literature ,elative to the Saiva-dar§ana in Sanskrit, and it must 

be said to his lasting credit that he- is 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, th~ Pratyabhijiia, . 

the Vira-Saiva and the-"Suddha Saiva (the parent of the-system, 

developed by Meykaj)<:~a.n in l''amil). He has translated· into 
.English the Paramilthasara 'of Abhinevagupta (a, Pratyabl\ijQl 
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... 
work), and edited other Saiva works 1n Sanskrit. j\.nother 

Pratyabhijna work, by name Sivasutravimarsini, has recently 

been englished by Mr. P. I". Srinivasa IyaTigar. Dr. Wilhelm J aHh 
seems to take a lively interest in Agamic research: (Zeltschrjft 

der Deutschen Morgenl~ndischen Gesellschaft, Band LXV, pp. '380 

et seq., q. v.), which imports great future possibilities therefor 

at his hands, and Dr. F. Otto Schrader will not be lQng in coming 

out with an edition of the Maharthamaiij'lri (a Pratyabhijiia. 

work), to which I have been desired to append· an eE:nglish . 
translation, with critical and exegetical notes. The task of 

continuing the translation of the Mrigendra-Agama f,rom ibe 
point where Mr. M. l{. NarayaTJasvami Aiyar' left it, has de

volved nn me as a matter of friendly office, and though I 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 N ilakaQtha's Brahma-
~ ~ 

Sutra- Bhashya, with Appaya's. ~ivarkamalJidipika 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. "rhat 

translation will be fortified with rich critical apparatus, illustratilJe 

and explanatory notes, and special introductions in which a digest, 

in English, of the essential portions of most of the i\gamas now 

available, WiJI, for the first time, be unreservedly incorporated. 

The above is all that may be said to have been achieved, or 

to he near within an ace of achievement, in 'the matter of the 

.elucjdatiun of the Saiva -dar~ana. 
,~, On the p~Y expositional side, the doctrines of the Agamas 

"to 

ba¥e ,found a ~\1erent and apt .lnterpreter in the scholar~e 

'Mr. P. RAmanathan, whose writings .it is not possible to surpatss 
either· . m. ·'diis . Peninsula. or "beyond, for either or clarity of thOught 

, I 
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or directness of appeal. But, U:nfortunately, fur scholars, he h~s 
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 

hat! their share of travesty and mockery, in a new-fangled work 

on Indian Philosophy, recently brought out by Mr. P. 1'. Srinivasa 
Ayyangar. -The last production is a curious mixture of labnrious 

learning and hoaxing horse-play which will neither, appeal to the 
• 

schola .... y philosopher nor the humour-loving general reader. Save 
• 

for some bibliographical bits of varied character and uncertain 
• aiithoritf, the book is a failure as a genuine resume 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 l\gamas and 
" the Saiva-darsana, are vitiated, in places, by gross m~sinterpreta-

tions, and, in others, by mistakes of fact begotten of the direct ignor

ance. As a piece of performance, the book is obviously inspirtKl 

by a desire to synthetically emulate, in the realm of Hindu pb il()l 
" 

sophie investigation, the divergent achievements of Westems liRE 
'. , 

Dr. Paul Carus and Prof. I)avid Masson. And how little the authOl 
, 

h~s succeeded in his endeavour, might be transparent to anyone whc 

would only care to read with some attention the chapters beating ~~ 

the Saiva dogmatics and the Saivagamas. The Christiarl LiteraturE 

Society is daily engaged in its sterming operations agairis1 
one phase or another of Indian Thought, so that an ocCasional 
devil's advocate from within, certainly fulfils a momentous fUnction 
in the economy of a€ademic investigation. In that sense, at any 

rate, such an author as Mr. P. T. Srlnivasa AyyaBlar ought to be 
Ai' 

~welcomed. ,instead of being tabooed as unworthy of a piecemeal, 
examination, and sober ~alysis. ~~ 

The Agamas contend that they constitute, the truest e~~sis of 
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the Vedas, and their origins ar~rtainly as ancient as those of 
.·some of the classical lJpanishats. 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 assume 

a 'similar importance in regard to the .i\gamas. The }\gamas bring 

in temple worship as only a further concomitant of fire-worship, the 

one being regarded as an ancillary adjunct to the other-. The only 
! 

difference they introduce in the elements of £re-worship is the 

deletion of animals as objects of sacrifice. The higher inte¥pretat-
( 

ions put upon the sacrificial act in many of the Upanishats, are ,\11 
to be found in the l\gamas, though the latter lead l}P to those 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 I-lindu that does not 

observe some ){ind of temple-worship or another, which points to 

the conclusion that the Agamas have had, in one form or another, 

a' universal hold upon ~he continent of Hindu India, and that their 

itlflu'ence tells. It may be ~asy to point to specific passages of 

ttw 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 

t~' demonsttate that the Agamas are the legitimate outcome of the 

t~chings ptomulgated by the Vedas, and that the more important 

portions thereof, that is to say, the purely mystic and philoso

pbicat, were in every wily 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 

f"the: inception of the ·Vidya. and the Yoga padas of the' Agamas, 
'as. the hext great ~tride after the stratification of the earlier 
Ji,patrishats. ; and . the Vidyl and the' Yoga padas did, in :'·theii 
lit, • 

tiltn, gradually necessitate the outer rites of symbolislll, 'in vieW;of a 
", 

~.tion2tl·worship ~apted to the n~eds of the average man wIt}, 
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a heart within him. Those liturgic rites were enshrined in the 
remaining padas of ~he Agamas, and the places for the perform ... 
ance of such rites, became the temples,. There are, (or instanee~ 
Agamas in which the order of arrangement of the pldu. follows 

exactly the chronology herein explained; while there are also 

others in which the arrangement is reversed, due possibly to it 

later deliberate desire to follow logic of theoretic sequence in 

preference tQ the • .order of natural evolution. l'emples are very 

anciellt institutions, though only less ancient than the Upa· 
• 

nishats of undoubted antiquity. And t.here is no doubt that, 

lhough the first impulse to temple-worship had come from th~ 
• 

'Kashmirian Region, the'institution flourished in South India with 

considerable pomp and circumstance. l'he construction of the sam .. 
v 

fIcial pavilion for the performance of the Srauta rites, is, as made out 
v 

from the Sulba-SJtras, chiefly astronomical in design and import. 

i\nd not less so is that of the temple, every part of which bas an 
analogue with either an astronomical phenomenon or a ~odiacal 

convention. And this astronomical significance of the tem~ 

symbolism, runs, in some of the Agamas, side by side with the 
~spiritual import that we have learnt to associate with the same 
symbolism. There are also phases of the Saiva-dariana in which ... 

the temple·worship is not regarded with favour, either because 

it is not considered ditectly contributory to one's spiritual upJifi. 

ment and eventual Emanciption, or because it prov~ at • 'pecific 
stage, an out-worn and jejune observance unsuited .to the spiri

tual wants of the votary. 
'. ,_ The Agamas have branched out from the same stem of the 

~ . 
V,~jc tree that produced the earlier Upanishats, and were at ~ 
~i_ 'aswide .. spread i~ India as the Upanishats · themseb~~~"",,\ L4t 
._ Upsn'ishats, ,the Agamaf; al80 beccul1e. in course of cetltciri,.~~ 
,baaia of a' mtlnber of creed~ wh'ich,~" ~ugh unanimoas in aoo~ 

B 
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the ~fet1tials, :of the A8'!mic t~£hjngt were divergent as regards. 
r~s, ob~¥Ilices and minor une~ntjal details. 1"he earliest con-

" . 
or«:tjon ~{the AgamicJdoctrinesas a code of systematic dogmatics" 

ltaq .. ~s bjr~b in Kashmir, under the name ofSpanda and ~ratyabijft~ 
~nas, which gradually swayed the whole of the trans ... Vindhyan 

lJpper India, It is not a safe procedure to associate, as some do, the 

~rly.,origins of the LakutHia-Pa~ata with those of any the phases 
• 

of the Saiva-dar~ana that recognises the Saivaga1;pas as its infallible 
scriptures of authority, since the dividing-line betweerl tM two 

forms of faith, is formed by the circumstance that the l .. aku tisa

Pa5upata (which, at present, is confi~e9 t.o. ~b.sJ:!P~~ .. y_~.rt}_Q.[ the 
BoJDbay .. Pres~ncy), does not take its stand on the Sa'vagamas. l'he 

~tream (lfthe Pratyabhijiia and the Spanda flowed south, and became 

the parent of thYVtra"Saiva system that, in its tum, grew influen-
~ ...... -~- --- ........ 

tial in and round about the Deccan. An earlier current' of the 
Pratyabhijna and the Spanda had, in the meantime. found its way 

into South India, to form the' nucleus of what Jater on. in the 
~s of the medireval theologians, became the compact system 

... -.J 

Dfthe SuddhaSaivadarsana. 1-"he philosophy that is at the back 

!(>f all tpese three dar'anas, is the Agamanta which is known by 

,,~jous names, the chief of which being the appellation Saiva-
~. ~ 

$;pdhanta (-' the logical conclusion established by the Saiva-
dariana '). 

The three philosophic Categories which the Agamanta recog~ 
nileS, ,are Nature, Soul and Spirit. 1-"he entire economy of tpe 
Pfe8e1lt Pispensation is under the active control of the Spirit, and 

'I r 

,is ~ially designed by Him in view to the r~mancipation of 
,\be SoU!'~"1' Nature is multi·coloured and many-vestured, and 'is 
~,\; ~pl,cause ~f ,not only the ,outer universe. WIlieR hi~ 
~:,,\ ,4teh im,mensity of ,its, ~"bosom, countless hosts. of,' 'Sidere..l:' 
~,:A~;t ~l,~ of o~r_ b9~Yt' \yitIJ all jts. grosser .a~cl' s~ltt 
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d,ivisions and components,,' its instruments of knowledge" MMl 
action, its proclivities and tendencies, in which the Soul liVe! 
as in a cottage. The Spirit is immanent in both Nature and Soul, 

• • 
and i~ in fact their Guiding Principle. He is thus the SOul's Soul-/ 
It is not in the power of the Soul to lead an independent existence,. 

either it must remain in unwitting communion with Nature, overJ 

powered bJ' Her b1andishments, or in conscious Fellowship with the 
I 

Spirit, an iptermediate state being thus practically denied to it. Ifit 
cease~ to gravitate towards Nature, it must lean on to the Spirit. 

, , 

1'he Srll11Siira-chakra is the Soul's orbit, which represents the resul ... 
tant 0' two forces continually acting upon it. 1~he orbit certainlf 

shrinks up towards the Spirit, when the Soul would not be attracted 
by !,!ature. l'he 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 ha~ it usually an opportunity to cognise 
as such, ..its own true lineaments, because of i.ts ceaseless and 
indistinguishable communion with either Nature or Spirit,,' a com

munion which prevents the Soul from identifying its genuin~' linea
ments. 'I'he 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 
tbe 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 
Categorie.s, without its being indistinguishably merged in,' . or its 

l~comiilg 'one with it. Con~uentlYt the ~uI ordinarily'; ... ' 
t" ...- • '.....,. J,,(/,~ I I 

itself either N~ture Or Spirit, but not its own form .. ,,,,It·i~ begl .... ", 

·~y···'Iat~~iD the" fUcinations.T:·\Of·r~hi~;'!~~~, ,~~, 
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carries "On iHis five ... fold operation~ \vitbr a "body of 'pure sentie,t 
,-

Energy" -r-the outcome of His OW11 free .. will-solely to disentangle 
it from tho~ ruinous faScinations. 'fhe universe thal,we see 

- -

around us, has Nature for its material cause, the Spirit ,for its . 

. ·~fijr.i~nt cause and I--lis "body of pure sentient f:nergy for its 
. . ' 

iJl~rumental cause. Nature is specially superintended by the 
I'~ ,. 

Spirit, in order that she, albeit insentient, may the more rigorously 

and consistently exhibit the law of desert and cau13alitYt in 
• • 

relatioa to the Soul. l'he law of causation -is really the inti~rent 
• 

and eternal property of Nature. As long as the Soul choose;; 
I 

. to eajoy the company of Nature, so long will I-Ier law of cqusality 
r 

-and desert hold the SOUl tight within its meshes. But I1er con-, 

~xion with the Soul i~, a fter all, but temporary, though She is, 

J;>y Herself. eternal. It is also possessed of an ingrained perversity 

that is inherited from Nature, and henc~ eventually eradicable, 
whereby it mistakes its sensubus or sensual wallowing in the 

~I 1;) J of Nature" for its appointed Goal, and thus converts its . . 
\ Spirit-given instruments of Emancipation, formed out of Nature. 

into effective eng;ines of its own perdition. 1'he award of Spiritual 

~7reedom is always made by the Spirit to the Saul by an act 

'of Grace, and when the moment for that award (which involves 

.1 cQ;pI~te ... ,Emancipation from its; bondage to Nature) has arrived", 

lhe Spj.rit reveals Himself to the Soul in any manner He pleases. 

~nd bl~ssess it with His Etemal Fellowship of ineffable power and 
j9y. l"'he abo\fe. in short, is the plainest summ,ary of the central 

~~\\tbs" of the Agamanta, when shorn of all learned techni.calities, " _4 .jt will not be difficult to see how simple the whole teachjn~ runs. 

W'e./;~shall now look at some of the Agamic teachings a little 
, , 

~ ~ly. ~ ]"he th~ee categories, Nature, Sou~, and Spirit, a~, 

.aJ, i. :'ltav. ,already seen, eternal, that is to say" .te without either 
d I I l' ",I, 

·.~_;·'~r:I.'··.tl_.\.;, ,b~ '" ~_, ~<QC art under· the cQ1,),troL, Gf 
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the Spirit, and +bave nothing ~ike aosolute independence' of action 
" 

which the Spirit alone enjoys to the full. The Spirit is an embattle .. 
ment of lo~e and compassion, or, as it is sometimes expressed, "is no-

• ' 1,. 

thing but, Life, Light and Love. The Souls are infinite in number, 

but a broad marshalling brings them under three classes, with 

.referen.ce to the varying grades of their bondage to Nature. Nature 
is governed by ceaseless cycles of periodic manifestation and dis

.solution, cycles whieh tum out, however, to be of many sorts and 

conditiol1s, when regard is llad not only to the extent of or the 

inlerval between the periods, but also to the specific charac

ter, phaae or .grade of the manifestations and dissolutions. 

Manifestation is simply a process of becoming patent, whil. 

Dissolution, that of becoming latent. Nature ever endures, librat
ing between C:l condition of grossness and ponderability on the 

one hand, and subtlety and imperceptibility on the other. She 
I~'''' 

is per 51 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 9f ,the 
Soul's Sal vation, all we are to understand therefrom is, t'fJe Spirit 
requires the Soul to seek its Emancipation only by wedding Nature, 
arid thereby passing the ordeal of causality. But the, eJaborate 
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 Lldeed very in~crutable, although e~~ihgly 

J " 

seductive. She first seduces the Soul' into Her company by lier . ''', 

i'Tesistible fascinations. and finally tires it by Her' inexoJl.ble law ~f 
I • • \ \;~~'I ~ 

causali-ty, which at the sanle time reveals Her inward gruesomeness 
to ~the. deC~ved! $out. The Soul then ~rates 'Her-at Her'p~ 
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worth, when She also, in Her turJl, 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 accordan·ce 

with the degree of spiritual progress attained by it. 1"he Soul is 

originally stupefied with the darkness of involved or inchoate 

Nature and, in that condition, remain~ tossed about in Her unfathom-

able womb til1 the Spirit quickens it, so that it "'may take its chance 

towards its permanent Spiritual Freedom, by consciously contacting 

Nature. At f"ach Dissolution, the unemancipated Soul reverts to the 

" womb of Nature," and awaits its return to the(highwa7 of sam

siira, with I-fer next Manifestation. I'he Salvation of the Soul, 

when once attained, is permanent and irrevocable, but, the Ilncons

cious stupor in which it is primarily plunged. has no beginning. How 
the Soul comes by that oblivion, Of, what amounts to the same 

thing, how it gets to be begillninglesslyentangled in Nature. cannot 

be satisfactorily explained, and any endeavour to do ~O~ however 

deftly managed, wil1 be simply landing oneself in a vicious 

circle of ad infillitul1t regressus. Tn other words, the 50111's 

state of bondage has no beginning, but has ail 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 II l<no\v tt the "mysteries of the Spirit" ~ Be 

it remarked however en passnnt that similar difficulties face us 
when we endeavour to examine other systems of philosophy put 
forth in India. I"here is hardly a philosophy or reasoned system 

withdht a cornering difficulty that is hydra-headed and protea~

shaped, ~h, jf it be deftly eschewed from one part of our diSe

cussion, certainly threatens us with paralysis, if not positive e,tinc

tiOl\, of tbought, in another. 
• < 
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1'he Agamic mysticism makes quite a gpeciality of the~b~ 

jective processes connected with the Sou l's f~mancipation. em the 

Pnncip1e that the" cott~~ n in whi~h· th~ Soulli~~;'is a minified 
co.py or.'replfca 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 gf its stag~q, whereby it is first trained to enter upon a 

minute examination of the constitution and funclions of Nature, . , 

• through.a detailed and searching inspection of its own "cottage", 
• 

and then taught to slowly and steadily disentangle itself from the 

enmeshments of Nature, and js finalIy left in a condition fi t for the 
• 

Grace of Eman~ipation from the Spirit. l"he disentanglement 
from the meshes of Nature, is briefly marshalled as ten-ford 

,/ 

(dasa- karyaQi), the condition of the Soul in its different grades 

of bondage to Nature, is ear-marked as eighteen-fold (ashta

dasa-avasthal}), the course of Nature's manifestation is regarded 

as six-fold (shaeJ-adhvanab), the mood of Nature is proclaimed 

. as five-fold (pancha-kalab) and so on, and, in this fashion, many 

a precjous hint is dropped in the Agamas, not only wjth re

ference to the p~ocession 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, as an obedient 

handmaiden of the Spiritward-bound 50\1.1. 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 (Sankarapura) upon the ever-expectant Soul, 

and admits it to His never-endil1g ~"'el1owship (A1ZQtzya-sayuj"a). 

So much for an imperfect summary of a system of ancient thought, 

philo&Opby and mysticism, to an exposition of which,-.' 'the various 
papers, now brought together for the first time;1n book-form, from 
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the periodicals in which they originally appeared, have addressed 

themselves. 1"'he only mood in which the themes tackJed by our 

author in this book, must be approached, is one of reverence and 

devotion, that was so eloq uently pleaded for, recently, in the stirrit:lg 

address delivered by the rion. Mr. V. KrishDasvami Aiyar before the 

Convocation of the Madras University, an address which, though pri

marily addressed to H boys," has yet graver lessons forr " old boys ", 

as these are, in truth, no better than babes in the wide "school of 

Nature". . 
MADRAS, -t 

, J t h .l) t'(. 1 9 I 1. J 
v. V. Ri\Ml\Nl\N. 



FL,QWER AND FRAGRANCE~ . ' , 

.. 
A FLORA'L WREATH. 

\\,hat is there in Nature so full of beauty and so sym~ 
of the heart's purity, innocence, and love and joy, as the ,t~ 

" t I I ~ 

flower of the field? What reflects the great Divine Beauty 'sua 
the Divlne Lo~eliness and the Divine Harmony more tHan the 
lowliest blossom of the dale? 1'he freshness, the symmet., . ~ 
and the delicate tracery of those flowers~ how they appeal to 
man's inmost nature and how inspiriting they are' Need'We 
wonder therefore that they have attracted, not more than what 
they are entitled tOt we should say, the attention aDd love oft~ 
Oriental; and they enter largely into his enjoyments,· 'bill 
Religion and Philosophy.. They hold a considerable Place', it! 
Oriental symbology~ and the Indian has loved to illustrate his 
great truths from flowers.. No ceremonies can be perf()r~ 
without flowers; and he loves to deck with them the Pre$_c 

I ,I I 

of his Heavenly Father~nd he calls out to his brethern,., 

~ #,1£ t5 G;o 61f1J if eD flar' 
dt/;$ fD @)(!5 D~ 

u ;i j;J WGIJ ff §ff 6JJ 

(!jJ; jiJ UJ" (!!j(J UJ. 

o Ye who wish to attain Peate of mind 
If Ye, our Father Of Ariir, worship, 
With Flowers of Bhakti. 
Then will ~e attain Mukti.-(~)· 

I 

The flower ,n i,ts three-fold ellarae,ter or't1,o_,"~"~~");,":' ",' :~; 
"'~,.\·\':a~ :td,. ".~., the vislMe 'pt~, ot':;TWt,:~~ltiiI;,' 
D·· 'SIt"" CMt'·' ""eIid"',' ""A' '* __ ":.':"l~ "1~\~J j.. ~r 'I ~--. 

, ',.' ,'., ,~:, I,' .. 
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FLOWER ANn F'RAGRANCE . 

. , 

" Uke the flower, its colour and its fragrance 
> ' 

The Lord as Sat, Chit and Ananda assumes form, 

says the author of "Tirllvi!aiya(Ja 1 PUrfif)," a work, by the 
way, noted fOJ- its charming diction and gTeat powers of clear 
description. 

Our Saint Appar addresses this Divine Fornl as I O! T'hou 
C~Wt the five products of the cow, O.! Thou intelIig'enc~, Thou 
~$ni, 1'hou sacrificial food, Thou tongue, \vords proceeding 
from the: tongue, Thou Lord, present in the heart of the fou~ 
Vedas, Thou flower, fragrance p,'"csent in the ./lower, .Thou JOy 
0/ flower present in the hearts of the freed, Thou Deva, 1)eva of 
of Devus, "[hou Effulgent Sun, Lo! Such is Thy Divine 
Presence" . 

1'0 the philosophic and highly devout Maf)ikka vachaka, the 
delicate connection of the flower and its fragrance has appealed 
i~l iinother light and he sings of "I-lis greatness, in filling all 
,inseparably and surpassingly IZ"ke the /,·agrance 0/ the., flower", 

u ~®SI@),ro,!Dw (lUlTolsr g11UJirmG #J Iii@) 

aU) n tP &J,I)r6J Q»,IJ)r6 JIil Q w®9 UJQ u (!5~ LD." 

''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 thelll at the saIne time ~ 

L,ro /D ®J.tr.$ Ql)$ uj] ilJI.fPJG UK (!5Qr ~ (DIlJ)~ 

GJJ~pi~ JiIlJDtDLbaUII~ 
ufo,fD 6'l)1T6lJ(J~"fr ~~aSJ6\Jtru WJ1wQUfT~W 

,JJjUQUll (!j';" UII.D (f() is 

Qufol"Jtr GUJDIlJ UUJ_i/iI S/.lrlipj®JJ 
~ Ii "irQ 6((; (~ ,IDfiffIUJR ClUJ 

M.J~Jj ~1I" .lIJ-fLJlfljiJ .. L'fLW 
,f ~1icF._JlD ."L-n(lLQ, 

, ,jI, , 

. '~~llJkeJ,the.soul ,present intbe body, ,and thetragrance i~ ,the 
~er."The ISuprerqe (Param) pervades" tbe~ ,aDd ,,,,,,,,'18 .tl~ 

I " I i, ' 
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~~:e fools, not perceiving this truth, simply delight in enj<ly;ng 
th~~.uits of their own Karma. The words of these, my Father 
has taught 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 

• omni presence of the soul is still confined to the body and the 
. connection. yields the' soul only a fancied pleasure, and not 

a real.lnd lasting one, differing ~hereby from the Supreme who 
pervades all and surpasses all and who is aU Love and all Bli~s; 
~eady to inlpart this Love and Bliss to those who understand 
him as· such; -and when this undying love (JlJ! fLJ8'" ."".y) is 
possessed, then, tha t very monlent, "the fragrance of Siyaril 

, 'I 

(Love, Ananda) will blowout of the flower of Jiva ", ),~ 

1"hat great Yogin, l'irumuhu", is very prolific in the use of 
the ~imile of the flower, and amidst a variety of such we select 
one in which he piles his flowers (of Rhetoric) tbick, one over the 
other, to express the omnipresence of the rno3t 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 z"n the blossom ", 

" &,,~ ~~r JI)J A .$ C!5 wcJl6lJf1,tD .$ L L9- Uf W 
U"6&~Glr QfFitUIL{W, u~#,§J utf1!J;SiGDw 

I::P 6lfI gJJlDir m IT ,i> /D(ifJ W (J w rr §))J OfT' fir 61 iAuS) ~;r; 

~ IffiiG'IJ Q6DT if ® z.D 8i mJ r6 §J ~ 6iJr e;{l6lS1' . " 

Our Saint TUyumanavar, whose felicity in epithets 3nd 
pbrase-makini::, we will some ... day illustrate, uses most happy 

Janguage in this connection, in invoking that Rock of Love:' ' 

"0 ~ Thou support of the devoted who attain to the! 
limitless Yqga-Salinadi by the one word (of their Divine' Guru~ 
",bell" ,tIle)' ¥iew. this vast world as the ~~preme B~iss f,Q:! 
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Though loving friend of even my lowly self! O! Thou Rock 
.r joy. uniting with and showing in all bodies and the ~orld 
aad the souls, like the fragrance playt"ng on the half-blown jlowe,. 
ahaped like the half-parted, elegant and sweet-toned t~nkling 
. bells on children's feet". 

The comparison of the half-opened flower (in the jasmine 
for il1$tance) in which the fragrance is the sweetest and sharpest, 
to the sweet bells with half-parted mouths tied rourld children's 
feet, is most happy and delicious. 

'. Nakkirar is a very ancient author said to belong to (he last 
Sallgbam or College of Pat.}(~its in Mad ura and he has, 

U Lo! my Lord of Kailasa, which soars hi gh dl.bove atl, wi th
qut any other higher than itself, is present in all, like the mean
ing in the word, and the soul in the body, alui the fragrance in 
the flower" . 

We will weave into this growing wreath one more flower 
v 

culled from the garden (Sivabhogasaram) of the founder of the 
<Dharmapura Matt, inasmuch- as it illustrates the meaning of 
"Advaita ' clearly. 

"The ativaitfJ rela tion of God and the perfected Soul in 
M,Qkti is like the advaita relation existing always between fire 
~ 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 (Arul '-;(!§6Yr) Qf 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 
~Q lay at the fragrant Lotus-Feet of Him, Who has never been 
:~pOwn to forsake His devotees and pray to Him in all love and 
,~~,'all' humility, to crQwn our humble efforts with success. 

4 .1 



THE LIGHT OF TRUTH-
OR 

UNMAI VILAKKAM • • 

v " 

TIRUVADIGAI MAN.t\ VASAGAM I{A1)ANDAR. 

• • 'r.is short treatise consisting of 54 Stanzas is one of the 
Fourfeen Siddhanta Sastras, and its author is said to be 
Tiruvadigai Mana vasagam KaQanuar, one of the 49 disciples 
of St. MeykalJ,an. That he was a native of TiruvadigaJ and 
a pupil of St. Meykal)Qan is certain, but there are no other 
particulars available about his life-history. 1'hat he must have 
been an advanced sage is evident fron1 the name (a;(T 116lmrUG,)WlUff) 

he bears, which means H he who has passed beyond thought 
and speech." 

The author tries to expound in these few pages, the truth 
of the Sacred Agan1as, without going into argumentation, ju'St 
so much as is sufficient for the aspirant after spiritual 1~ruth, 
to bring the teaching into actual daily practice. They are in 
the form of questions addressed to the l'eacher St. Meykal).Qan 
and answers elicited from him. The later part of the treatise 
explains the truth of the Panchakshara and Sri Nataraja 
Symbols. We hope the book will be of use to many .. 

I . @J6Zim-fOlDL[)fo (!!j lJ)ff'li UJ J5ff t:iu 6rJ)W j ;$G 2J IT (!; 6h- aJ (LJfrall If' 

tU/ ~ IOlDUJ ®9 0Tr c$ c!i(!,OW!1 G ltf (uUJ; - %J tRirJr LDI1 r&/i a: ir 
JIf ~ ,ilt6J /D~ ~ r5 %J(!f'$,5 G forr$ $lQJuSI foQJ) /Diuo g~ U 
Ui6J.6LD~U yr6ji)lLf~ Q)QJUUITW. 

We place Him, in our heart, the Five-armed God in st:tong, 
I rut, of russet colour, tusked mouth, and pot-belley; so 'that 
we ~nay. be freed of our ignorance anJ be enabled without f~ul~ 
to sprea<;i, the Light of Truth, to be gathered from the Sa~red 
1\gamas." 
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2. Qutrw~"LU)..U QuntllUJiA,i;#u (}un,{!trri,lu Qwtr(!;6fftr 

Q w,u16 fTL. (jJ Q UJtll& fRitJr L-" tU e9 tRitJr 6IRJT' ':',LJ tiJ-Qu trUJ$ trL-L-" 
Qt.f)tUUJrr p;J(!!Q611fitiJrG6l1l6tll 1iB;i~dirr iJj.;~.G~ 

QD&JUJUJft "/llrm· (J diL.L-Gar. 

o Thou, Iny teacher, that, perceiving the truth, !5howdst 
the truth of Supreme Knowledge and Bliss after relnoving the 
falsehood, by proving it to be false! 

f' o Thou, Truth, that will not give out false-hood, 
o 'fhou, that residest in l"iruveT)l)ainallur, . 
Hear, 0 Thou, my humble petition, and d~gn to 

answer my queries! 

3. 0, my Teacher, explain to me the follo~ing! 
What are the 36 tatvas? What is l\.1J.ava ? 
What is that Karma which arose even then? 
What am I who seenl to differ from these? 
Who art l"'hou? What is the Lord's Sacred Dance 

and what is the truth of the Panchakshara ? 

4. 0 Iny son, who is iInlnersed in Bliss-ful Yoga, hear 
what I anl no\v hnparting to you in accordance with the 
teachings of the Suprenle Agamas, graciously uttered of yore, 
by the Supreme Siva . 

. s. The earth's form is a four-sided figure. The wat,er is 
of the form of a crescent. The fire is of the form of a triangle 
always,. The air is a six sided-figure. l'he i\ka~ is a circle. 
And the soul gets a body fanned of these. 

6. The colour of these; is golden, white, rep" black, smoky
coloured, respectively and their letters are 6)), ®J, JJ, UJ, r:!Pf. 

7. Their symbols are diamond-sword, the lotus-flower, 
svastika, the six spots, and A mrita-bindu respectively. So the 
old Agamas declare, 0 nlY Son. 

8. The Gods for the elenlents Earth etc., are Brahma, 
6 ' • 

Vish1)U, Rudra, Mahesvara and Sada~iva; and their functions 
are respectively ,Creation, Sustentation, Regeneration, giving 
Rest, (Tirobhava) anP showing Grace (Anugraba). 
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9. Brahnla crea tes; 'fIle lotus-eyed Vishuu protects; 
Rudra destroys, and Hia gives them rest; and Sada~iva ~hows ... 
grace always. 

10: {he Earth is hard, ,vater cool, and fire hot, air flows 
hither and thither, and Aka; gives roorn to all. 

I I. We have now set forth the nUluber 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 ~nd Smell . 
• 

12. Hear the enumeration of the Jiiiinentlrt"yas! Know them 
to be the ear, the skin, the eye, the tongue and the nose, which 

• perceive the 10* sensations in this low world. 

13 and 14. The ear percei yes sound through Akas. The 
body perceives touch through the air. The eye perceives light 
throu gh fire. The tongue perLeives taste throu gh water. And 
the nose perceives sinell through the earth. So the Agamas 
declare. They who conquer these senses secure the Bliss-ful 
NirvaQa. 

IS. l'hc Karmendriyas giving rise to speech etc., are mouth, 
feet, hands, anus and the geni tal 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 o( the AntalJ,kara1)as [ They 
are Manas, Buddhi, Ahankara and Chitta. They respectively 
perceive, reason. linger and reflect. -

18. The foregoing 24 tattvas are stated by the ancietf 
A.gamas to be the Atma-tattvas. Hear, now the Vidya-tattvai 
expounded by me . 

• , 

, J9. Time, Niyati. Kala, Vidya., Riga. Purusha, May~ 
this 'is t~ir(' order. Hear now their nature with attention. 



20. Time measures the past, gives enjoYlnent in the pre
sent, and contains new store for the future. Nzyati-tuttva 
fixes the order and sequence of Karma. J{ala-tattva induces 
action. ' ~/idJ'ii .. tc1ttva induces intelligence. The Purusha~iattv.a 
induees perception of the five senses. And Maya induces 
doubt and ignora.nce. 

,21. We have now stated the Vidya-tattvas. Hear now the 
$uddha-tattvas! 'rhey are Suddha-Vidya, I~vara, Sadasiva, 
Sakti and Siva tatvas . 

... 
22. ,. Suddha-Vid Va induces more intelligence Luall d\':lJull. 

livar.a-tattva induces more action than intelligence. Sada;iva
tattva induces theln both in equal proportiore Sakri-tattva 

.... 
induces action, and Siva-tattva induces JiHina alone . 

.23. t We have now fully stated the 36 Tattvas. Hear 
now about the two kinds of Mala, AlJava and Karrna. Stated, 
.A.Qava induces ignorance; Karlna Mala induces you to identify 
yourself thoroughly with the chain of pleasures and pains. 

24. 01'hou rare Teacher, 1~hou hast explained to me the, 
nature of the 36 T'atvas, and AlJ,ava and Karma. Deign now to 

show me the nature of rnyself who seems to differ and not differ 
rrom these. 

25.. Hear well what I state! Achit cannot subsist beforc: 
fure Chit. Chit cannot perceive Achit. The 1\tma (Soul) is 
what distinguishes and perceives both Chit and Achit. So the, 
~~q'f declare without doubt. 
---,-~" -- --- ",., -- -- ------------- ,-- ,---- ._- ---_._----_ .. _----.-

, I 

• N ole.-All these 36 tatvas are component parts of the univers! 
of ~atter (Maya)!, all powerful and all intelligent, in union With ~lIich~ 
~'~ g~, rid of ,its darkness, ,and regains its light. This ~va~tattva 
~,:,I " ," ;t!;-tat-tva etc., forming only mat~ should not be c,qpf~un4ed witlt 

.. , ..... ·,I'~.'r,/( '" .,.-1'(.. I, \III' ~ I • 

~ 'SUpreme Siva and His Sakti. . 

,';,.' l#ot',~T,~~ ~,~ defined. here is exactly what tbe.,13uddhlst8 
~',~,'fll~ ~~~dU91 Ego, 'or ID~vi~uati~ Which of. 'c~ \~ll-, 
lists ·f-'~~t 'fo ·riioiMilf"and I"is Dot ,anytbing' subSisting ~~ 

, ~, " 
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26. Hear now how the 36 1'attvas cannot, be conscious of 
" 

themselves. The six kinds of taste cannot perceive themselves. 
So also th~ 1'attvas do not know themselves. 

. 27 .... · As ft a person has to taste these six kinds of taste and 
then perceive them, so you are the intelligent person who 
uniting with these T'attvas perceives each and aU of them . 

.,.,.-- ...... --.- -

28. "O\\t of thine undi111inished grace, hast thou shown 
me my nature. Explain to nle 'fhy own Imperishable Form." 
U As tl.e SOn enables the ~ye to see, so will we enlighten you 
and your intelligence." 

• 29. !{now more. ~rhe senses cannot understand without 
the sour, and ·cannot understand the soul. So also do we 
enlighten you without your being able to perceive us. 

30. "As the Vowel letter 'A' is 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 Agamas 
declare. " 

31. 0 MeykaDQa Natha, graciously expound so that I may 
understand the nature of the Sacred Dance with the sound 0f 
the five letters seen by the sages. 

32. "0 my son, hear; The Suprerne Intelligence dances in 
the sour formed of the letter ya, with a ~"'orm composed of the 
five letters St', va, ya, na, Ina, for the purpose of removing' . 
our SIns. 

33. Hear now how the Dance is performed! In His feet is 
v 

na; in his Navel is Ina; in His shoulders is 5;; in his fac'e is 
va; in his Head is ya. 

34· + The Hand holding out protection is ya; the hand, 
holding the fire is na; the foot holding. down muyaJa,ka is mae 

~------------~-------------------------------
• 

• NOTa.-These letters have to be contemplated in those parts. 

t'NoTI.~ This i~ another form of coDten1plating the Paftchiksbata., 
2 
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3S~. The. arch (j)~Qm~) over Sri Nataraja is OmkiJra; and 
the : aksl&ara which is never separate from the omkira is the 
Filling Splendour. This is the Dance of the Lord of Chitambara. 
They understand this who have lost their self (~ha:~kara). 
lJ.~derstaDding, they leave their births behind. 

, ",,36., Creation starts from the Drum. Protection proceeds . 
(rom the Hand of Hope. The Fire produces Destru~tion. f'rom 
tbe .Foot holding down proceeds Tirobhava,o the ~"'oot held 
,aloft gives mukti. 

~~, ! 

'J 37. By these means, Our Father scatters the darkness of 
'ria)'., burns the strong ka'rma, stamps down 111ala (AlJava) and 
showers grace, and lovingly plunges the soul ;n the @cean of 
Bliss. This is the nature of His Dance. 

38. The Szlent J iianis, destroying the three Idnds of mala 
establish themselves where their selves are destroyed. There 
they witness the Sacred Dance filled wi th Bliss. This is the 
Dance of the Sahhii,niitha whose very forn1 is Grace. 

39. The One who is past thought and speech assumes 
.graciGusly the Form COll1posed of the Pancha.kshartJ, in the 
Dancing Hall of Parii§akt£, so as to be seen by His Consort, Uma, 
Hainlavati. They never see births who see this mystic Dance." 

, ' '.40. 0 my gracious Guru I Thou hast explained to me 
beautifully the nature of the Nadanta Dance. Let me now 

t , 

,know the nature of the Panchakshara. Can they be one with 
,tile letters which are peri$able? 
" '\ 

41. "The Symbols of these letters may be perishable but 
not their connotation in any language. The meanings of the 

v 

IQv:e,. letters respectively are God, His grace (Sakti), Soul, 
, ". ", , 

~bavat and Mala. 

"t;4'2~:' '(iod.G'race, Soul, Tirobha va, and Mala are the purporr 
'of the 'five letters (Sivayanama). If pronounced b~ginning witl\ 
'_f~:· '.'~ lriU "not. obtain Grace. Y'ou will obtain 'It when "you 
ar.-'I~ ::b~gining with 5i. 
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43. It this beautir~' Panchtiksha,.a'ls 'meditated u~<. 
soul, gettlng'rid of its Atlavamata will land in the Region w1if8 
'there is neither 'light nor darkness, and there, God's Gra¢~ 
($aktiJ; win unite it to Sivam. . ' 

44. If the Panchskshara is pronounced with the letters 
denoting the two matas, then will he not get rid of his ,three 
matas, and 9btain Bliss. If pronounced otherwise acccordiu:g''t-o 
law, your jii,(~lla will be boundless and you can live i~ Bli$s .. ··, '. 

, ' 
, I J",I, 

45 .• In' the Paitchakshara, are found the i\gamas and tl1'e 
Veda~, given out by the gracious God. In it, are found' the 
9~tri1)as. In it, is the Blissful Dance. And in itt is found t~ 
silent Mukti, w.hich passes beyond all. 

46. The Agarnas 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 condi tion will dwell as one with God. 

-
48. As the nl0on's light is indistinguishable in the Lfgbt "df 

the Sun, so will the soul unite itself to the foot of the Supreme 
Lord and plunge itself in Bliss. ',~ 

, " 

49. If it be said that the soul had to go and unite itself to 
God, then the Olnnipresence of Siva will be destroyed. If'~ 

, , 

is said to have united Himself to the soul, then they .m~" 
be different. But what then is the Truth? The position'\~ ':_ 
that of the Sun which surrounds the man who had loit'.':w. 

, . 

blindness. " 

, 50. Thou tellest me that the Supreme one, who 1., , .... 
, 1 ,,'\ 

·,though.t and speech, is gracious and 5ufrers no taint" .dCf;\. 
'tlke tbis' Pati, the Pasu and Pasa, are also eternal., ,Prt)w':d 

I ~ I ,\" / • • 

:to ,:MitMi also.. , 
,1 \: ~ 

1"'" ';i' ~.O. my SOD, Hear how ,they are'm. iI.l '.!~", . , 

."'~' ·'·~S.u.Pte~' Bliss is tlle('\s6'~l:~1 "')HI\"~IO>,:i(~~It':' '''''::'' , 
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Supreme, BiiS$','.'::;is" the ,First Cause. That which increases this 
,~ppin~~~' 15 \'P¥.I'ALA. ,Understand this i,n all love. " 

I ' 

i',:S,2~' ~ i'~" -0 'my Ita ther, .Jet m,e know the unfailing. m~ans of' 
::::~~c~t~~g' ';this Mukti ?". H 11:ear me state this! They' who 
!'i,l~gar~fand worship the Guru, L~'nga, and GOD'S DEVOTEES 

(, L 4. '1 

JtA$>,~be incomparable God, will not suffer births and deaths." 
, I'l)' f 

'53. Ii Melting in Love, as the cow that had calved recently, 
t~e' Ji'van-muktas \\rill take strong hold of the C1uru~ Lt"1iga and 
Bhaktas, and will be possessed of great love to theIn,' which 
,\ViIi destroy their sins." 

G&leitsrQQflff t.U <f ar(J®J fo QJW G I.DUJ $ ~ L.. ffi" fo(] 0liT 

UJ 6lim' tii'tDLD ft ;$ ®JU UUJ(J aIr '4 fop. 

0, MeykaQQa-Natha, the fruit of '[rue Penance, Who 
:dwellest in both TiruveQlJ.cynallur and Svetavana, 0, Ocean 

~' 

;of,'~raceJ I have been saved by thee, saved froin being tossed 
"':about 'in the Ocean of Sorrow. 

~, r! 



• 
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"VE AR~~ THE "rEMPLF~S O,F GOD." 

" c::!%J UJ rr tV f6 ® 611 /1J rrfi} u.yoyrW G\J n ~ 0Yf" ®./ LJj rr ~ d-

cia: IT jJ ILl IT tV ~ (iO(1T iT ~ LD rrfi1,si (] fo rr;i;r p!) u.J Q U" (!J e.5 I.D rr fi;] U 

<1ujJlLlrr (J11JC5LiJrr~U Qu~ gwlW" lLJrr .§!J)IUJrrfi)u 

au' jiJ lLJ ff r€I ~(:!!j m j) iu 'trolJu Q u rr cfjJ /Ii Lln Q u rr ,iJ prJ u rr ;D;& • 

0, Thou, the Beginning, the Middle, the Limitless Linlit, 
The Light, and the Wisdom, and 1\11 T'hings Manifest, 
1"he Indivisible One, The Female and the l\1ale. 
Glory, Glory to Thy l)ance in 'fillai, 
The Intellectual Region of Universalism. 

l5pU~i5T t!FLrb /1i(t,g. [T ji) & ~~1li?J7 a tJ.J lLIG6lJLDIf@ 

~ ;i>y fo d; Q!b IT OUr51!f- LLJ (!3 Ww) /D ~ If; ft;)roiIr C8 LD6\}rr ill 

fiJ ,tDu ff ~ a tJ.J IT LD LD rr (§ ri; ji) (!!j cJ.~) ;h /D La u 6'\J ~ rffiJ 6ir mJ.ar Jl1 

Gun-pyL 6IJTL@G)5LU~viJr /D f:jtiJ& YdGU QU" fDrr&()UIT ,tDrrfl. 

0, Thou, the Light from which speech and thought turn ba.ck,. 
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 clost dance delightedly. Glory, Grory, to Thy tinkling Foot. 

~ fii1r (!!l IE f:P 6lj (!50lJ I" LU r:3JI (5@J rr tV @ IT 6lJT c$ 

G a; rr C!i ffi IE rrYEJ ILl gJJ c!F WllJ ci 9n.-;$ §l wIT L9-
ft 

r€l riff (!!JeJ lLJ uJr fOlD f1JG UJ iJ11 W $J ~ JJ 6(j) lLJ rt ~~ 
$l6in~75T1LJn 11 p9LUW60OV/fir rt]~ua\u"irQf6®a:w, 

woiJr(!!Ja 6>57fisruli <fJLfo ;!h ffL<OJ.IGl:6\) 

'wQR/} () lLJG lLIroiJr t$ fit' C 0IRff wrr I1J (!J $ C f1i /0 IT Cu($JJ ir & 

iDQr (!!J cJ) f5dr it ffil C!3 r5.§.1 a LiJ rr~)lJT @1T6l1T 

UJ~OJI.D~ Ib ti/~orc:!:P; foj{;lt)JJ d $L-(Jfi\) ILJ'fJIJa a(J/D-., , 
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o Thou Imperishable Triple Fonn, and Formless! 0 Thou Supreme, 
Intelligence working steadfast in the six fonns of Religion! 
Who 'could know I'hee after raising the curtain of Maya? 
T~ou dost dance in the hearts of Those who think of Thee, 
,Thdu art the Priceles ] ewel ; I Thou Iny eye; 
"Thou, the Supreme Panacea; 
Thou the Oc.n of Chinmudra Wisdom, 

, " 

Who didst teach the four ancient sons, 
Mauna Jnana from under the Sacred Banyan Tree 
Thou, the Deva of Devas. 

The ,first two verses we quote from Saint Sekkilar's 
.. _ .... iyapuraQ and the last from Saint Tayun1anavar, in praise uf 
the famous "femple at Chidambaram and the sacred d\ysteries 
containf'd therein. We have elsewhere observed that even if 

"'we have lost our books on Veda and Vedanta, we could evolve , 

the whole thing ag'ain from the synlbols we possess, provided 
we bad the tiny key to unlock these sacred mysteries. The 

":bOa.riest and most ancient wisdom is thus enshrined in these 
::~.amistakable 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 
':.-nul~itude of Religions and Philosophies conflicting in themselves 
'an~ yet clairning 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 
'\~-nction for every existing phase of belief and thought, and 
",;,~nen this fact is couplep with such a blind ignoring of what 

",.:<pa..t and what is modern, and when the materials for applying 
~':',:~¥cb', ,an historical test are not very considerable, the task of 

:~) '~ .. I(; 'I',ding which is the true interpretation and which is false, is 
:~dered very difficult, though not ilnpossible, and the /value, of 
;':.:';tes~ as indicated above, cannot be lost sight of. In interpreting 
,dOcume,hts, the rule ought 110 doubt to be, that where the words 
'<a;r~',:·plah.l and 'unambi,guoust the plain meaning of the words 
I \ I. ~ ~it r I "" i I 

,.~~*~:ti:~,.'b;e m~de to prevail,a~ no casuistry could be allowed 
:{~~';'i:~~ ': ~he '" ~ff~t~, of ,its ,plain., meaning. It is only when tb~ 



THE HOUSE OF GOD. 

words are ambiguous, any interpretation as to its real menning, 
tly other evidence is permissible at all. '[hen, again, when we 
begin to enq uire into the truth of any particular custom and 
tradition, We find how difficult it is to arrive a~ an uniform 
conclu~ion, when we have to rely on mere oral evidcnc~; and 
any documentary evidence (we use it in the strictly legal sense) 

. if available, is of the utmost importance, and tho. older the 
document, tne greater the value thereof. Then, again, considec 

. the differeqce between the verbal accounts of a dozen people 
who ~tnessed a particular scene all at the same time, and the 
actua! scene photographed by an ordinary Kodak. We might 
~ sure to discover discrepancies and contradictions in the oral 
testimol1y, thottgh it Inight be perfectly honest. Of -course, 
there might be exceptionally trustworthy witnesses, as there 
might be untrustworthy cameras. The test we have proposep 
above, may, as such, be seen to possess all the elements of an ola 
and ancient docunlcnt, and a trusty camera. And the more SOt 

when we know, as a matter of fact, that the written language of 
the prinlitive mankind consisted of pictures only_ I'he most 

. ancient Sumerian, the Chaldean, the Egyptian and the Chinese, 
were all pictorial '}angua ges; and it is well known that tht::se 
were the people who have tried to leave their highest thoqghts 
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 discharg~ng. 
In attempting the impossible therefore, we have no other excase 
than the one which Sage Sekki1ar had before hhn : 

" JJf G'rrfil/ CM..L 6ljfilD ilL; w,fJ ~ (1 u9 iJDI W 
.., er6lSJ 6\) rr ~ IF Ii' IIUU fi1JJrQO) JD~ GJ@Ja • " 

"Though impossible to reach its limits, 
Insatiate Jove drives me to the task." 

Before we do so however, ,we have to get clear'or-twO seu' 
of men~ whO .pester us Qften with their catlf'.' '. One' of such·~ 
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mise the cry of sectarianism, and the other, with the catch-word, 
revivalisrn. . There are SOUle very estimable people belonging 
to both these classes, we admit, as well as their !Sincerity, but 
with Itnost j t is all nJere cant, pure and unlnitigated cant .. ·. Th~y 
believe neither in the one nor in the other; they have nei ther 
,inclination t:l0r wish to study and think, and pause and enquire 
into the truth (of things. 'fhey are themselves sectarians, so 
blind that they will not acknowledge themselve~ to be such. 
1"'hey start v.'ith the inborn conviction that this is tra.sh 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 uther side. No doubt, there Is 
a sort of scepticism which we prize Dluch, a stepticism which 
will lead one to doubt and inq uire into the truth of things and 
apt 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,' 4. GUIT .#)Iw6iJr.{!):," where, in the words of our Sa ge 
l~lyumanavar, 

" LJ IE If smR 'U jiJ~) ~ L£;6i5r .lJ).' L... u rr (r ,; If) e.g LJ rr ,<£ iJ ® 
5T.oirrLDn lr .. cl;,1[, uSJ(!5$@j G,<&60sun W, ~'~6fA(g'LJQt.LJ6iJr~ 

61.i=a:: WfLlft #ir5)Jrr C6@W, @JrEj$)675)!D@ .:rrriJ ft:>'- 1,7" ? 

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 hitter conflicting creeds and reli gions. 

, c, CF6srwtrlT&.$ ~n61Jrw$J_ Gutr(!;Vifflfwfil JJ)I 

< iFU)UJ a;iJai6~U Qwn~emJS" G@)w(f!lt!6U 
f,.JAr.LlJITn-.s.s Qm p9u51.R.."u> , Ib_ ,-~6-u~." 

.~<.',the place is worth a trial visit ·even to-day, for 
-~ nQt ,Tiyumanavar record his experience, that his stony' 
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heart melted into love and bliss, the moment he saw the. H~' 
I' 

,Presence ? 

" 1.6Q,r wtr;, • if Q f6 ~a:(!pifI' QaJfi111.5 ~w ,srr(JfiiIJr 
• 8i., '-6lj L- @)6lfT,liJS t.O 8) IT 6lItJr '- 6U1r (§w. It 

This has not been his experience only, of believers· alone. 
Ag€s back, scoffers and atheists have felt the Power of this 
Presence, and it is recorded of the great A theist Guru, Jaimini, 
that when. he approached, all his unbelief left him, ,and he 
compOSied his song of Vedapiidastava. And though there are 
thousands of temples all over the land, the heart, of every trije 
believer has always turned, with love and longing. to this.centr.1t' 
spot. .t?nd it is- believed that Chidambaram occupies a centrAl 
geographical position bet\veen the northern and, southern 
extremes of India, including Ceylon. And corresponding to th~ 
position in the macrocosm, Arumukha Navalar observes. that. 
in the human microcosm also, the place points to the region of 
SushumQa ,?etween IQa and Piilgala nlJt!is. 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 delicat,e 
organ in the whole system. Every other organ requir~ 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 eb~ 
away the instant the heart is injured. And then, is not the h~rt, 
the seat of love, love pure and undefile~? Pity, kindness, me~cy", 
grace, are all different shades of this one Love. ell""", Bh~kti; , . 

faith: Is there anything else that can compete with. this', 
I ~. 

Supreme Principle? Knowledge, you may exclaim, with it~ sea.~. 
in the brain. We dare say, 'not.' l"he slightest injury ,to the 
heart completely paralyses the brain. And the pul~tio~ ,in 
the brain itself rises and falls with the beat or the heart itself. 
It is the one organ in the body which is ever acti've, and ~nOv$ 
no res,~. \,Yhcn,. everyt~ing else, including the ~rain, unQ~~' " 
tes,~", AqQ,,·"iq ·human nature also, what:·'is there which;' 

'1 " ~~ " • f ",I " • ~ 

3 
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cannot quicken? It can give life to the despairing and the 
lifeless, strehgth to the week, courage to the coward; and 
instances have not been want.ing to show \vhat extraordinary 
feats 'Of intellect, love has been the cause of. 'rhe ,,,,hole world 
<is bound' 'by the heart, n1uch Inorc than by the intellect' alone. 
,And M's. Hunlphrey Ward has portrayed in glowing words 

It, 

: the difference between the man of the intellect and the nlan of · 
:1he'beart in her 1?obc1"t Elscl1tcrc. 'fhere, the 111a'n of- the intellect 
'pines, in secret and in his pride, for that very touch \vhich. 
makes the whole ,vorld kin. And it is in this heart, 'all rpankind 
bave liked to .build a tClnp}c for the lVlost l-ligh. l\nd the only 
~'Rq,uisite is, that this heart be pure. And the 1110nlcnt this 
heart is pure, there the light from the Invisible ,;ka~ will shine, 
dispelling the darkness tha t blinds the eye, and enabling it to see. 

Ie.Blessed arc the pure in heart, for they shall see God." 
said the Lord Jesus. And the sage who composed tlie 'faittiriya 
Upanishat sang long before hiIn: "Sat yam jfianam q.nantam. 
Brabma, Yo veda nihitam guhayaIn Paralnevyoman~' So'bnute 
sarvin kamantsaha, Bral:llnat)a vip:l.;'chiteti ". 

U He who knows Bral)man, which is Sat, which is Chit, and 
which is endless (131iss), as hidden in the cave (of the heart) in 
the highest Akab, he enjoys all blessings as one with the 

:Omniscient Bral)rnan." And the most mystical and oldest of 
the Upanishats, the Cphandogya, also repeats the same 

,instruction. "Would you like to kno\v what that one thing 
liS, which you have to search for and to know? And when 

,"·"you have to search for it, how to know it? Hear 1 There 
is the' Bral)mapura (body), and, in it, the D,ahara (palace) of 
"'~b~<lotus (Puf.rQa.rika) of the heart, and, in it, that Antar-A,kasa . . /.'(j*~, ",'what 'exists in this Akfisa. That is to be sought afterr, 
,:~naf~iislto'be" understood. 

··~As large as this Akil§.a is, so large is that Akab within 
the lheart.Y

' Both heaven and earth are contained in it; both 
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j.'ire and Air; both Sun and Moon; both Lightning and Stars,:; 
and whatever there i5 of Him in this \vorld, and whatever 
is not, all that, is contained within it." (VIII, I. 123) In an 
earlier chctpter, this Supreme Being is called "The Intelligent, . . 
Whose body is PraDa, Whose form is l..ight (Jyotis~, Whose 
thoughts are true, Who is like the Akaga (orrirtfpresent and 
invisible), froIn Whom all works, all desires, all sweet odours, 
and tastes, -proceed; the ~i\tma within the heart, smaller than a 
grain of rjce, smaller than a grain of barley, smaller than a 
must~","d-secd, smaller than a canary-seed, or the kernel Qf a 
canary-seed; also the i\tma within the heart, greater than the 

-Earth, greater than the Sky, greater than the Heaven, greater 
than aft these Worlds." (III. 14. 223). In a later passage, the 
Upanishat says that "I-Ie who is called Aka~a is the revealer,of 
all forms and nan1CS; 1"'hat within which these forms and names 
are contained, it; the Brabnlan, the Immortal, the Atma." 
(VIII. I 3. I.) I'he following verse occurs in the Katha (I. 2. 20.), 

the Sveta;vatara (III. 20.) alld the '[aittiriya-mahopanishat, aDd 
the salne is reprod Llce,d in the ~jvamahapuratJa. 

,,"Smaller than salaH, yet greater than great, in the heart 
(Guba) of this creature, l\tma or l;a doth repose: That, fr~ 
frorn desire, l-Ie sees, \vi tb I-lis grief gone, the Lord and His 
might, by l-li~ favour." In the Kaivalyopanishat, the same is 
reproduced, in the follo\tving words: "Beyond the heavens, yet 
shining in the heart (Guba) of his creatures, I-linl the sages, free 
from desire, reach." Sri KrishT)a also imparts this most secret 
of secrets to his pupil. U tha t Is vara,dwelleth in the hearts of all 
beings, 0 Arjuna, by his lnaya, causing all beings to revolve, 
as though mounted on a potter's wheel:' and importunes him 
to flee to Hinl to secure Supreme Peace by His Grace. . The 
manner of occupying this seat or dwelling place is,elsewher~ 
referred to, in the XllIth and IXth discourses, .32nd.~df~ti* 

, verses respectively, and these three or four verses bring. ou.t,;~ 
whole of the Upanishat thoughts. U As the O'mnipresent,'A.~· 
is not soiled, by reason of its subtlety, so, sealed everyw~'.:" 
1"8 bcJdy. the self is not soiled." C4 The support of beings, an<l:no:t 



THE HOUSE OF GOD. 

;robted in beings, my Atma is their rfficz'ellt cause; as rooted in 
the ~kifa, ,the mighty air moves everywhere, so, all things 
:rest.. root~ in me." This Supporter, Permitter, Spectator and 
t£njoy •• ,,4s 'styled Mahesvara, Paramatman and Pa:rama:-

, '., 'I 

P'uru$h.~,:in verse 22, chapter XIII. Another verse in the Chh4n-
~88.ys that Gayatrl is the body and the heart, because 
'~;itan the sPirits are established. No wonder, therefore, that 
~ln 'almost every page of the Tanlil Veda, and the writings of the 
'la~er Tamil Saints. God's truest dwelling place,.His house, 
His palace, His seat, is universally referred to as the fl\lman 
'heart. "ti'i'arUt.l&IIT LD611r(JW (Ja;ITuJ16UlTtiQCljlTo6nrL <NIIT." And so it is that 
"the famous Shrine we are speaking of, is, by pre~minenc~ called 
"!iJ(!J&(Jlllrt&fio",. .. The beautiful House," inasmut:h as it is also 
called the II Put)4arika ViQU" II y~,-rFtEii3® ", "the House of 
lotus", or "Dahara ViQu" 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. 

r. It is interesting to note that the chief Temple in Mecca is called 
.• at Casba: literally meaning, I The House' and the Hebrew word for the 
',great Temple at Jerusalem also meant simply, 'The House,' u The I-Iouse 
: ·Of' God."] 

LOTUS OF THE HEART. 

" " ',' lIthe real nature of the Lotus of the Heart is examined, its stalk 
'~.;:"-'Itbe ~ tattvas. 'beginning "With earth; its petals, vidya .. tattvas and 
(~ .. ~; itspouen, the 64 bIas of Isvara and SadcUiva; its ovary, 
;~':'~ ,::esI8DGe of kalis; its seeds, the 51 forms of nldam ;' aud the 
),"'~,,:~f' ~e Lord Siva rests on it (as 'fmgraDCe)., " . 

r \ ,. I ~, ,.. 1 

(Sivajl1inaboc!ham'IX. 3. :C/) 
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We refer to an article enti tIed 'Wisdom and yv orship' in 
an'issue ofJpe Bra!l1nav4din, dated 5th June 1897. The first 
paragraph is devoted to the staten)ent and exposition of the 
two postula l~s of existence, according to the SfLilkhyas, 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 examine some of these statements contained 
in the first part of the article only, leaving the question of 
worship to be discussed hereafter. According to Satikhya, 
there is Nature (Pradhana), which changes and manifests all 
phenomena, and there are an infinite nunlber of Souls, which 
being simple cannot change, and l1lust, therefore, be different 
from Nature. Nature works out all phenOll1Cna for the liberation 
of the Soul, and Libera tion consists in the Soul discrinlinating 
that it is not nature (Pradhana). '[he Soul is olnnipresent also. 
The Vedantin answer~ 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 nlust 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 silnples and 
two absolutes. How does the Vedantin solve this problemf~ 
'His solution is this :_U Because, according to the Sil'lkbyan 
there must be a Soul apart from Nature, 'for tbe reason::,':tbaf': 
kat11n\ i~ all her modifications, from gross Inatter up tb'cAl~~ij:~~,,;: 
or the' inteUect',is simply insentierit'l(even 'tbe mind-stuff beiril!\ 
irwentlerit). 'SO, there must be some sentien,t 'being as the mo,ti:V~:i 
po'Wer behind ~aturet' making the mind ,think ,aufi ~N;it~,~' 
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work. Now, says the VedJntin, this sentient being, which is 
behind the whole universe, is what we call l-;od, and conse
quently this universe is not UJNolly. (the italics are ours) 
different or apart from I-lim. It is but tiimself, who has SOI1J,e-

,h,ow (the italics are ol1r~) beconlc this universe. He is not only 
'the instru111cntal cause of the universe, but also the rnatcrial 

, 

catt~e thereof. A ca use is never a/to,ge/iter different from. its 
, effect, and an effect is but its own cause reproduced in 
another form." All \ledantins accept these proPQsitions, it is 
stated, namely first, that God is 'both the instrumetltal and 

• 
material cause of this universe,.and th:1t everything that exists 
is He; and secondly, that Souls arc also part of God, sparks' of 
that Infinite F'ire, and an Upanishat '[ext is quoted tn proof of 
this. No, it is said further do\vl1, it is no spark, but the burning 
log'itself, in as much as f~rabman can have no parts. 'Then 
bow can there be so many souls ?' We are led into another 

, ,simile, the oft-repeated sinlile of the Sun and its 111yriacl reflect
ions in different particles of water: "Sf) an these Souls are but 
'reflections of Bra!tl1l,a1'l and are not rea]. They arc not the real 
41: the One undivided Being-; rTICI1, W0111 ('11, brutes are nlCrt\ 

reflections of Him, and are unr~al." l"hcre is but one InfInite 
, Being, and he appears as 'you' and 'Ine', 8.nd the appearance of 

distinctions, is a 11 a delusion. This apparent division of I-Iim is 
caused by looking at Him throng'h the net-\vork of time and 
space and causation. 1"'he r~go is fIe, the Non-Ego is J-Ie. They 
are not part of I-lirn, hut the \vhole of I-lim. "It is the Eternal 
Knower Who stands b~hind 811 phenomena; I-Ie Himse1f is the 
~henomena, He is both the subject and object, He is the Ego 
and the Non-Ego." tlere \ve might pn use, before we proceed 
~o the rest of the ptlragraphs. 

" In the first place, we nlust beg leave to state that the 
cr~~icism of the Sankbya proceeds on a mere word-quibble; the 
'~GJf(J that is translated 'simple' is, we believe, ·Avyaktam,' ttul,:-, 
SoPf,~ of fruitful dispute between a number of learned beads, 
li-ke'the late' Mr. 1'". Subba Rao, the Ligh,t 0/ tke East, tbe 
n'.l.r and the Brahmavidin itself etc.,' etc., i. e., wber.e 
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the word occurs in the Gita. '[he whole mistake is, no dpubt, 
due to not renlcmhcring that this word, and others like 
Pra1')a, Purusha, A tnla, 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 
loth sntra of the Sankhya-Karika, to distinguish Mulaprakriti 
from its OWn products; and the Conlmentator no doubt says 
that the distinction might apply to tbe Soul also. The word • 
might ~sclf be applied to. the Soul, but then it only mean$, 
'uncaused J and 'causeless '. And Colebrooke translates it a$ 

, 'flndiscrete '. rfhe 3rd Sutra Inakes clear this rlistinction in the 
very beginning, U Nature is no production; seven principles a~ 
productions and productive; sixteen are productions (unpro
d llcti vc). The Soul is nei ther a prod uction nor productive." 
Herein lies all the difference, between the Soul as Avyakta and 
Nature (l-:>radbana) as Avyakta, and the mental and sensory 
planes. Nature itself occupies a higher position, is more ~ 
vasive than the Intellect, and Intellect is more pervasive than 

. the senses, and so on. 'I'hat 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 PradhlJ,na, and Pradltana 
is onlnipresent so far as regards its own productions, but its 
omnipresence is 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 'olllniprescnce' itself is a relative term, as ·space' 

• itself is, and it is absurd to conclude that since both are called 
simple and omnipresent, erg'o, they nlust be two absolutes, and 
two such ilnpossible things. We will explain ourselves tn~ 
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 wha t the ear can perceive, and the ~r· 
cannot do what the nose can feel, and so on. Each sense. in fact: 
is ·limi t,ed and unpervasive; bu t t.ake the Intellect in connectioil,; 
'With this. The IQtellcct is omnipresent. It botb sees and h~rS:aM 

'" , , 
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smells e,tc. It covers a grea ter sphere, and all the spheres covered 
by its own productions, the senses. But take the intellect 
(Buddbi) 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 omnipresent than 
::Ptadhana or Nature. That is to say, there are different planes of 
bistence, and different grades of Vyapaka Vyllpya. The one' 
10west is Vyllpya, and the one higher is Vyapaka, and this higher 
itself is Vyapya wh~n compared with something ,higher than. 
itself. and so on, .till we arrive at a Being, Who is mOit omni
i/present and beyond Whonl our thought and mind cannol pene-
",trate. This view of the Salikhyan has no doubt not presented 
';itself to the Vedantin, and what the latter has howefer in his 
,mind is the old riddle, how can two things co-exist, and one be 
omnipresent? Like all such riddles, this is based on a fallacy, in 
bOt taking note of the facts above presented, about the essential 
'difference between Pradhana and the Soul. 'fhe riddle supposes 
,that two things are of the same kind, of the saIne 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 
ODe ,over the other, and much more so when one is sentient and 
,~ ~ ~ 

pu,:and the other is non-sentient and Achit. For instance, there 
,.. be no two things so contrary in Nature as Light and Dark
\)1e$s. And do they cu-exist or not, or are they one ,and the same? 
I'~otbeobjection of the Vedantin, that darkness is no padartha, we 
;~'Ve, 'Only to instance the recent discoveries of our own Hindu 
,[ .L~ I, ' I • 

,,~ept,ist, I mean Dr. Bose, who could demonstrate the presence 
:pt.,iDvi~ible rays of light in a pitch-dark room by means of his 
"~r.ument., What does this mean? The ray of light has been 
!:I!~t,t~in"as to be swallowed up in the grosser darkness. 
'W-~',a lamp is brought, it could dispel the darkness itself; 
:~,,~,~ywi~i.n a.certain radius. Then a bigger light, a ga~, 
:j,1i.~,,~" ,electnc light of a vast number of candle pow.e,rs; but. 
:lij,l.~~:!~e awaybefore the ,briJli~nt light of the SUD., TI;lere 
:,;:':.~~i:6~:a,merget of one •• the less powerful, .in one. mqt~ 



AN ANOTHER SIDE. 

tenuous: are not all these sunlmed up in the simple senten~e 
"Nachichchitsannidhau", 'lLIrr;;r;)5lJlLjw (§Qn-UJw 0=;015%7;'-', 'In the 
presence of the Sat, every thing- else is sunyam (non-existent 
-non-~pparent'''( 

• 
Saint MeykaQQa Dcva 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 presence 'Of the Sat, Asat loses its light." And the illustration 

. implied in tJ"lis, is amplified in the following verse, U Evil (Asat) 
ceases io exist before Him, as. does darkness before the Sun." 
The term Asa t has itself been the parent of many misconceptions, 
ill the East and in the West, and different interpreters of 
Sankarat explam it in different ways. Here is what a critic of 
Paul Deussen says, " Kant is mostly credited with having 
proved that there is something behind or beneath the H reality U 

of our senses, which these cannot fathom. (cII/:r/fIDrrOU.Jl1). 'fhe 
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 NIetilphysicLHIS say: No, this is the only reality; 
therefore, all the rest is useless rubbish, only fit for monlentary 
amusement: and that is all. 

"That is the Western conception of {he Indian term MaYI 
(Asat), indeed a rubbish conception. And nlistaken by this 
ill usion, Western philosophers ha ve declared that Eastern 
philosophy and particularly Vedantisol and Buddhisnl, are 
'AkosJ11,t"sln' £.e., they deny the existence of the universe 
altogether. An incredible absurdit)\! Is not the real meaning 
of Sa,t'lkara easy enough to understand? Everyone knows that 
there are different states of consciousness; that of an animal is 
different from that of a man, that of a savage different from 
that of a sa vant, that of a waking rnan 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 Inan is different from that' reality" whicb' 
be conceives as such when he is dreaming, and both', 4~ 

, ,. 

4-
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yery different from that • reality' or those different states of 
c reality' of which he becomes conscious when he enters 
Susbupti ,and Turiya, and all these are, again, other 4 real
ities' than that as which the Mukta 'realizes' Atman. ·Viewed 

• 
{rOtll ".the standpoint of any of these different states of con-
sciousness, all the other conceptions of 'reality' appear ,as 
¥aya, as illusion or as unreal. The material scientist, to-· 
:gether with most European philosophers, would even not 
hesitate a minute to declare the alleged realisati0!l of Atman. 
an illusion, although he would not deny that this tWght be 
some state of consciousness. fJ 

"," , And, by the way, he objects to translating A vidya ~s 
ignorance or nescience, but as not-Vidya or bot-yet!'wise or 
other-than-wise. That is, Asat does not lllean non-existent, but 

, v 

not-Sat or other-tban-Sat. 1'his is Sankara's view according to 
Dr. H'ubbe Schleiden; and this is the view we have taken 
trouble to expound above, and yet how tnany followers of 
Sankarc:l 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 \vhole 
,~B,.ahman. In the very next sentence, all these souls are 
but rtjlexions of Bran l1'lan, and arc not real. "Men, women 
aud animals &c., are but reflexions of Hinl, and are unreal in 
themselves. " If they .are mere reflexions, and unreal, how is it 
,recon~:ilable with the statement, that each soul is 110t even apart 
blAt the whole of Brahnla,n. The \vhole argunl~nt is luade up 
':lIy, the use of similes and by not sticking to one, but by jun1ping 
'hom one into another, to meet the difficulty arising in the forn1er. 
:Jijt,ber,' the ,argument must proceed on sin1ple facts and 
,.ences, and without the use of similes, or, when it is 
_i~ted to be proved solely from figures, then no apology 
:_~t~ ,presented that it is only ,a figure, and it should not be 
:'_~~1_"~ ,,'fbe simile was expressly used for demonstrating to 
,_l.Op.\nt,., ,.bQW ,the thing is ,possible and conceivable, ,and 
I' • ~4 ' 'J ~ I , ,I ~ 1 

"jf. :~h¢',lporant man following the simile, asks if the same 
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antecedents are present in the thing compared, to warrant ~:, 
conclusion, what answer does the Vedantin give him? U This 
apparent 9ivision of Him (as 'you' and 'me' and the dog) is 
c~used··by rooking at Him, through the net-work of time, space 
and causality." • Looking at Him' indeed f When? And by 
whom? How is this 'looking at Him,' and this delusion possible, 

'before the actual division itself? 'rhe operation of the division of 
Him into • you' and 'me' and animal, must preeede I the 

. operation 0' 'you' and' me' &c., looking upon each other and 
Him defusively. Does the delusion come in before the evolution 

• 
of • Brahman' into 'you' and 'me' and 'animal,' or after such 
e~olution? To any thinking being, it must occur that this 
delusion- must ~ave occurred before, and not after; and, the 
Branmavaditt sees this, and states below that there will be in 
the universe a final duality, Atman and delusion (mark here 
arid 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 'Ine' and others, were aU, thi$ 

. 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, WOIDeD 

and animals, is tha t 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 statemelJt 
made in another paragraph, that there are perfect men and 
imperfect men, men like Christ, Buddha and Krish1')a, who, have 
to be worshipped, and lnen, like ourselves, who have to wQrsbip, 
them. This evolution of God into man and animals, is put in 
one place on a possible and rational basis, in that God want$"tQ 
know Himself, wants to see Himself and realize Himself by'means 
of His reflexions (why and'wherefore it is not stated); in as"m~QdJ 
He cannot know and see Himself otherwise, in the, same Wf4Y a~ 
we on earth cannot see' our face, except in a mirror,' Again" VI:~ 
ask, i$ the, -distinction between a perfect man and an imper{eq_ 

',I •• ' 

man real' Q.f not? And does our learned brother contelQpl~' 
the possibility of' seeing his beautir~t:, face rU,storte!\' :i"'r;\~~;:'. 
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mirror 1- Whose fault was this'? It ,vas our brother's fault in 
not choosing a good mirror. And does he mean to attribute to 
the M.ost Intelligent such fault, in not choosing such a vessel in . . 
which He can see Himself and know HiJnself to the best "advan-
tage? The Perfect cannot seek to know I-linlself in the imperfect 
and the ignorant, the wicked and the sinful, tbe 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, 111 yth,' 
non-existence (we use his own choice words), why should ~ny Inan 
aspire to be a good man, a lJerfect man, a Jivan-nlukta? Why 
should he realize hz's ident#y with the Absolute? God, in trying to • 
realize Hinlself (for His sport or for what ?), ~ecalne man ~and 
woman and brute; and look at the bother of this l1lan, woman or 
'brute, doing good acts, acts without attachOlent, r,eal tapas, yoga 
and jntJna to realize his identi t y wi th the Absolute! What guar .. 
antee is there that, after all this bother, a J ivCJ n-mukta rna y 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 [orens, vulgar and highly philo
.sophie, our brother's answer is that this q ue.stion is an inlpossi
,hIe one, and it should not be put at 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 ~f our brother's ilk ; and these answers 
. ire various 'and conflicting in themselves. Of these, Svami 
'Viveklnanda gets most glory. His answer is 'I do not know.' 
: "Mr.' , Mukbopi.dhyaya replies that the Svami is wrong, and that 
'lfte'.t>:etiect does not become the imperfect, God does not become 
:<mal1:,~" Man ,is only a reflexion and as such cannot be God. 
'JA~tding to the Brahmaf)/Jdin man is a reflexlon, 'is unreal; 

;;'(_9 l' 'F t - ~- ...... ...- .... __ ......... _-

. I". 'I ·',':',We have seen in the Bangalore Palace of His Highness, The 
'~'~ji 6£ M;ysore, a number of mirrors in which one's face, is distorted 
':11 ,ti~·:uglif$t ~d most borrible n1anner. 
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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 imperfec·t." 
According to Paul Deussen, the answer is, 'the never ceasing 
new cteation of the world is a moral necessity, connected with 
the doctrine of samsara, "A moral necessity for Atma1'1? What 
a con/radict£o 'in ad.fecto! " exclaims his critic.. "Atman as we all 
agree is that which is beyond all necessity and causality, 
that is, cau'sality reigns or exists only in our manifested 
world, of individual consciousness of any sort." And the critic's 
own .elplanation is that 'existence is the manifestation of the 
will to exist, and this will is trishttii, tanha, the desire for enjoy
ment. Well, whose will, we ask; who desires for enjoyment? 
The Ab~olute, -the Sachchidananda, 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 nlan and brute, to gather 
experience, to improve hiInself by means of his animal sheaths, 
and that there could be no perfect Brahman, at any time; ~t 
goes on improving Itself, day after day. That if the Veda 
repeats the cry that there is a Bourne from which there is no 
return, no return, it is a mere make-believe. And all these are 
learned expounders of Sailkara's school, and who is right r 
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? \\'hat is the proof of this, let alon~ 
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 thiQgs. 
Why not t$ve bad, good and evil as they are? Why should 
you refer the evil to the good, impure to the pure? Will not 

, 
pi '!A'.,oI.. .. _ t ...., .... - _____ .....-..-, .... -....,.-- ~ - -" -.- --_...... , ~'7~ 

• Dr. Hubbe'Schleiden at page '2.27, January 1895, • The Theo~~~· 
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~jlence in tbis respect be golden? Will not mau/tam in this 
caSe be realJ1iiJltQ111 ? 

WeI 1_ we will here go back to our statement Qf w:~at the 
Sailkhyan meant when he postulated a Pradhana and a Soul or 
souls.. The learned Edi tor of the "L£gltt 0/ the East" has 
evidently fallen into an error when, in his account of the ancient 
sankhya system, he opines that according to the anci~nt Sankhya 
and the Gita, there is only one Purusha and not many purushas. 
,The mistake is due to the fact that, in the enumertltion of the 

, padarthas, the singular only is used; ·a Inere technical u~ge, as 
in the phrdses, J iva-lsvara-Jagat, Cbit-Achit-Ishwara, Pati-
, . 
Pasu-PAsa. All the words used are in the ~ingula\, 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 sutras of the Sailkhya, Purusha in 
the singular is used, but the subsequent sutras 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 OUf learned broth~r 
ap,provingly puts it, an effect is its own cause reprod uced in 
allother form; and we hope the following sentence fronl Dr. 

,'I Brown's lectures, will equally meet with OUf brother's approval. 
u:tbat the form of the body is only another nanle for the relative 

,""position of the part.s that constitute ie, and that the forms of the 
'bbdy are nothing but the body itself." If so, why should the 

,,','ca'tlse be considered real, and the effect unreal, as against the 
,L""ofSan,khyan by Vedantins ? If the Maya is phenomenon and 
; 11 ~ J 

:-:i'.t, why should it be unreal, when the substance and cause is 
;':1~1 ? The relation of cause and effect has, however. to be kept 
:,:.ra,te from the relation of substance and phenomenon, and these 
:,,'t_\{r~~ the questions of reality and delusion. In the second 
l~~'t~pm, bowever, our brother identifies the ~.sai1khyanJs 
" P~lt_"a with his own Maya and the Sankhyan's Put"us'ha with . 
',:,liM):~.,',~d,or ,Brahman. H SOt why attelnpt any critic,ism of ',' 
":':':t_~Sltikh](.a :1, ',It is aU a q,ujbbl~ about warers., They practically 
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postulate the saIne and mean the same things. Then, why is)'j~, 
that the Sankh}'a is called by Sankara, C Nirisvara Sankhya • 
I Godless or Atheistic Sankhya " and the Philosophy of the Giti' 
as Se~.vara· Sankhya or the Theistic Sankbya. The word 
Sat'lkhya meaning primarily number, meant with Kapila and 
Krishn.a a theory or philosophy. COlnpare for instance a 

·similar change in the Tamil word '616'litJr' meaning number, and 
in the. verse ;'~6Wri!J)Jw ViT(lf,tiAiJW CEod[fG6rJlJr6JrjP(§LD," 'Q'a,' meani~g 
logic and philosophy. The following quotation from the Gita , . 
itself, ~11 explain the difference between the two schools. 

"There are 'two Purushas' 'il~ tltis world, one destructible au 
the other indestructible, the destructible £5 sarvabhulan£ (all things). 
the indestructible»is called the Ku/astha." (Chapter XV. z6.) 

Well, look how this verse runs; it mentions ~ly two 
Purushas, instead of mentioning three, as' arising from the next 
verse; but there is a purpose in so mentioning two Purushas; it· 
is seemingly to reiterate the accepted postulate of the piirva
paksha school, to enable it to state the siddhanta view, in the 
next verse which is : 

" The 'paral1ta Purusha' is verily another~ dedared as the 
• Paramitman " He who pervades and sustaineth the three worlds, 
the 'indestructible !svara." ~ 

Consider again the steps that follow one upon another in 
the nex t verse. 

"Since I excel the dcstruct~'hlc (first Purusha), and am. more 
excellent than the £1'ulestructible (seco1l4 Purusha), z"tJ, the world 
Q,tld in the Veda, I am proclainzed Pu,rttshottama" (third 
Purusha). , ' 

Be it noted here that the word Purusha simply means a . 
·categ,ory, a padartha, as when we speak of the Tripadartha· 'or 
1at:tvatrayam, Note again how in verse 19, chapter'l 3t the first" 
two Purushas are mentioned as (by its more appropriate names)
Pr.~ti,ti 'and Furusha; and the same definition of these two~ .. r': 
. given., itt:werses, :ao and 2 I, as by the .Sa*ya j a.nd a furlt,~:·I:~ 
&<t'ep beyond ~pilaJ is taken by Sri Krisa. iu ~·tulating.· , 
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" A spt'ctator and pc,--uzi/fer, supporter fll1d cn/oyer, Mahesn-
Val"a, thus is st)'lc(i the Para Jnilll/laU, , £1J, this body, the 
I::> a ram'lpurus/la." 

And then a most beautiful passage about the distinction,of 
these three Padarthas, and of the different J nanas, pa~ajiiana, 

'Pasujnana, and patijiiana, occurs. 'fhe' Lokayata only knows 
hi~ body, and has no knowledge of h,js own self or anything~ 

'. , 

'higher. According to the Nirishvara Sankhyan 6r'the Vedal1-
"'tin, there are or seern to exist .only two things, prakriti and 

,.. '~ "~ 

:."Soul, Maya and ..i\tnlan, and liberatio,n consists itl distin-
I • 

"guisl)jng' his own self as different frorb a Prakriti <>r Maya. 
(delusions). 1'his is Pasujiiana or j\tlnajiiana. According tG tfle 
Sebvara Sal1khyan, he sees and learns to dist1nguistr' Prak";ti ." 
from his seJf, and his self fronl the l-fi~hesl One (verse 29), as 
Akarta and Karta, and knowing the nature of this One, ·lJe 

" 

reaches ~rahlnan-hood. (verse 30 of Chapter 13). It is also to be 
reularked p~rticularly that in the wbole Gita, in innulnerable 
passages, as in the one cited above, t he knowledge of the 
Suprcn1c, the devotion wholly to l-fiol, is put forward as the 
highest path of attaining Liberation, and not the Atmajfiana· 
doctrine that the knowledge of the inc1ividu~ll self, as itnplied 
in the phrase' know Thyself,' is the highest attainrnent. We 
beg leave again to quote Dr. }-Iubbc Scbl{;id<:o, simply to show 
how this latter theory is repug"nant to the followers of Salikara. 
U Indeed there can be no nl0re fatal error than to believe with 
those furthest advanced Western philosophers that JiilJnal'n, 
or Moksha means nothing else but the intellectual conception, 
Monism (Advaita), nothing else but the intellectual enjoyment 
'of a proud theory." 

I 
What we have said till now, will convince our readers that 

,t,bere,'is another side to these questions, and that they do not 
_ta,nd,alone where the Sallkhyans and the Vedantins left them. 
,·~ding to this view, the Sankhyans are corfect, nO,doubt, so 
·far as 'they go, in postulating Prakriti and ~urusha, and the 
'Vedln~n is quite correct in his' identificatiop.:,~ thes.,itwo with 
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,,~ 

his lVlaya and Bra,'unan. There is but a thin partition bel.w~' I 

the soul or mat) of the Satikhya, and the latter's Br4nmMI~ ,\,18, 
fact, man is God.' In such identification of man with' "G. ' '" 
~hat.-results is, that man's intelligence does not pass on to the 
postulating and reali,ting of a Hi gher Being than himself; and 
the Brahnlan of the Nedantin is only so in nanle. 1"he third 
school postulates this, ,bird Padartha, ditf~ing from the soul 
Or,) Atman of either Sch601, whom the latter cannot know,,'6Xcept 
~ith ~the'~race of the third fadartha, and though,it mig'ht ~ 

"correc. to say that man cannot know himself, it wiD ,'be 
b!asPb~ous to say that, God cannot know ,himself. ~his w& 

'·b, attributing a human in1perfection to the most High .and to 
limit I-lis na~ure. How do we know that He can~ot know 

,llimself, when we cannot know our own selves, nor Him, without 
His Grace. Consider the following passage from Saint 
~Meyka1JQa Deva. U When the soul unites itself to God, and 
feels His Arul (Love), God covers it with His Supreme 81isS 
and hecom(s one with it. Urill He not know Himself, who is 
understood by the soul, through the £ntelligence 0/ the soul?" Th~ 
next passage we are going to quote will show clearly that God 
has not nlanifested I-lis glorious Truth to one people, and in one 
clime alone. U Why may not the absloute Being be self ... 
conscious?" asks a Christian Divine in almost the same words. 
Ie To deny this to Him, \vould be to deny to Him, one of the 
perfections which even finite beings may have." - The 
question reamains, wha t then is the necessity for all this 
evolution and reiolution. The answer is cctltained in a simple 
sentence in the first sutra of Sii"ajii,lJnabodha, namely, 'U)lNji 
.#i1im' !5 lTiil • ' 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 land Presence of God in all Its brightest', 
effulgence. ,;"fhis existence and resolution is due to the witr of 

": " " , 

--~~-----~W~j~, ----------------------------------------• it.\, ~ 1. it.ach'5 'Is God l(nowable?' page 225-
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this lower being, Atman, to perfect itse1f, and the Will of the 
,Highest comes into play, to enable the soul to work out its own 

v 

salvation. 'fhe lchchi, juina and Kriyti Saktis of the l.lord 
induces the ichch4, jnina and kriya S:1ktis of the individual sou~, 
and herein is God's Grace and Love and 01nni potence Inanifestcd. 
The exercise of the Divine \"lill is not for (!tlclbling Itself to exist 
free trom samslra, not for perfecting Itself, not for knowing, see-

" I 

lag, or realizing Itself, not for Its sport or pleasur~, llOt fur no 
pprpose, but it is simply to help and aid the poor,sQul in its 
~tt~mpt to effect all these things. .How well does OUI Saint 
Tayuminavar realize this conception of God's great Bene
ficence in the following lines: 

" t;)smwtJ.J6fT'6l/LD ~U&" 11 W6lJ61Jn 6\> O®JQ(!!J6iJr ~' 

i 'UJ m 8j/TtB fo (§6tflJ & rf L6V fT tU j C!5 ~ ft G®Jrr¥iUr (} ,!!J. " 

l'his 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 •. 

(f See Paper on "Advaita according to Saiva Siddhanta."] 

.. 
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Tab1eeof~ttfta IDd Tripadartha. 

PATI-------, ----.,.' ~. "T""S ~PASU _._,-, -- PASA 
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Mayii ADava 

{ Matter} ( A viddai) 
1 (----1 

Suddha IMaya I 

-l 
Karma 

Nadam ( Siva·tattva) 
(Nadam (36) 

II B' I 
r v 

Bindu \ Sakti·tatt\,a) I . 
I Indu (35) 

\ ·V .... ~ k I J I 

I 
1 

,. ! l:l:chii 1 I 
Sa\..n-'·~ [nana (- < 

I Kriva I . 
I. J " 

i 

Saclasiva 
I 

Mahesvara 

: Rudra 

r,' .. -...,t. ,IJnana a ar-" Sadflkkiyam (34 \ 
, - I 

I lSvaram (33) 
j v I 

Sudrlhaviddai (32) 

Asuddha Maya 13 1 I 

( Niyati (28) I ' 
Timl (29) JJ 

PraJayak:l1ar-Paiichakaiichukam.l Kalj (30) j 
(Pu'nlsha·tattvam) (25) I I 

\---1' -'I 
I Ragam (27) I 

I I 
I Viddai (26) 

I Vishnu {. -.--- . 
l.Rrahma J 

I ~att\a 
Sakalar--~ Hajas 
(jiva) l Tamas 

(Gods, elementals, 

~ lJ lil)a-, Mula prakri ti 

Inen and all 
li\'ill P ' thinos) t- b 

I I 
I I 

Buddhi (2+) 

I 
Ahanldtra (231 

I ('_ .. _-_. I " ,,- -- , '] 
'faijasa 

I --. -----

( I 
Manas (22) Chittam 121 ) 

Vailiari Hhuta 
I I 

1 I I ) 

JfH{n6~!driya Karme!!driya 'fanmatras Elell.enb 

I 
(Simple) ,COmpOUll(i) 

Ear 120) 

hye (19) 
Nose (rS) 
Tongue (17) 

Body (16) 

I I _ I' 
Ivlonth U5) Sound (10) Aka; (s) 
Feet (14) TOIKh (9) Air l4) 
Hands (13) Form (8) Fire (3) 
Arms (12) Taste (7) \Vat~r(2) 
(;enitals (1 II Smell (6) Farth (I) 
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•• 

., God is not this not this ".-Bri-had A,. Up. 
"Other than th~ known is God, other than the unkn()wn 

"S~ U too. - wetiis. p. 

We pr.esent our readers to-day a table t the 36 tat'vas 
deriv~d. from Maya, tOg"(lther with the other postulates of the 

• 
Siddhanta school, with which they are connected in at/voila 
rtla tion. In TaJniJ., sinall tracts called kalla/at" (CbL.L..~) exist,~ 
which describe ~rnd define these ta t tvas. 'I'hese tattvas are vari
ously cnunlcrated as 19 or 25 or 36 or 96. Both Sidd,hantins and 
Vedantins (ldccdists) accept the nUlnbcr 36 or 96, but they differ 
in several particulars. 'Thirty-six' when still more analysed give) 
• Ninety-six'. T'he 1110rC Silllpicr form of the table is herein given, 
and this requires to be carefully studied. A careful and precise 
definition of these tattvas has to follow, but we do not attempt' 
it here for want of space. Rev. l-loisington has translated one 
of these tracts, as also Rev. :F'ou lkes of Salem. Both these ,-
books unfortunately are out of print. We' will proceed to 
explain the table briefly, stating at the sam~ time its points of 
dIfference fron1 otber Schools. We have to premise first, that 
the tattvas which are enuJnerated here are all produced out of 
and fOflU sub-Jivisions only of Maya and the ter1l1 as such does 
not cover either .L\l.1aVa, or Karrnan or. Atlnan 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 (Aoava) 
in strict accordance with the Law of Karma. These fornl how
ever no vestures for the Supreme Being and He' is accordingly 
addressed as 'Tottv,jtfta,' 'Beyond the tattvas.' The soul 151 

also sometimes called so, as lying outside the category of the 
thirtY;Six t~ttV4:1S. But a distinction has howefer to be made bet., 
weeri'.;e'¢wo. The soul, a subject, when united to tbe obj~~'\r~ 
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I 

(material) body, bpcomes in a sense ohjeortive. But the St~p~eme 
subject can never hecoIne ob~,\ctivc. l'h(' enUlneration of the 
tattva! begins fron) the lo\vest and the grossest, \vhich is the 
earth. And philosophic enq uiry also proceeds, ahd o~ght ~ 
proceed froIn the lovv'est, the t ilings known, to the Highest, the 
Unknown. '"fhis is the pure inductive nlethod. And when we 
Come to enquire of the m~tnner in \vhich this enquiry has pro\ced

~d, we will finel tha t each school holds on to one de another of 
the tattvas or soq1ething else, as the highest and true~t existence, 

~ and refu5e ~o recogT~izc tbJ.t anything clse can ue realrQr true. 
As sllch we find lokayat~Ls (nlatcrialists) occupy the lowest rung 

'110f the ladder. We say lowest from our standpoint, and we beg 
'tbeir pardon for saying iO. In their own estilnation,' they are 

postulating,! the I-fighest possible existence, and every other 
postulate is only a hoJ.x. The Lo/~iiyafa will only recognize the 
Nlrst four tat/vas, earth, wa ter, fire and air, and \viIi not 
recognize even the Aka~ as a real elelTICnt. The Buddhists 
~and Jain:; also recognize only these four elernents. If you point· 
'to existellce of mental po\vers, the L,okaya tas 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 ,ve come to those who ac1nlit the Inental 
powers to be substance, and would reduce all the bodily 

function~ and powers to mere phen0l11ena, and assert that 
beyond this lnind (Buddhi), nothing can there be. If you 
assert that there is surh(a thing as an Atnlan, they wi]} think 
you are a fool; and if they want however to take you in, they 
will only assert that what we have all along believed in, as 
Atman and God, cannot be anything but this 1-3ttddhi, and they 

" will call this by every name you ha ve learned, to apply to what 
yO\l regard as higher things. Passing beyond this Buddhi, we 
'~ch its immediate cause the Mnlaprakriti. With most Indian 
theistic schools. they do not carry their notion of matter be'yc,nd 
~his Malaprakriti, standing at the head of the first ~wen~11our 
tattvas. They fail to see that matter can assunl~ ev~n' filler 
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and In'ore int~lligcnt forols than these 24 tattvas; and as 
peop·\~, lovJer do\vn, ha vc Inistakcn the gross fortns as Manas, 
apd Buddhi itself as soul and (;ou, these hi g-her fOrll1S or Inaller 

ha ve also been tnistaken for soul and God; and the 11listake is 

made more natural, as the souls \vhose vestures are formed out 
of these rarer forlns of Inatter, are more and more advanced 
spiritually and intellectually. It will be seen that what is called 
GUT)a (meaning merely quality) is the special essence of 
Mulaprakritj or Inatter at this stage, and this GUT]t1 \vhich 
divides jtself as Sattva, Rajas and 1~alnas, does not pertain to 
any tligher [ornls of nlatter than M111aprakriti. And this 
l\falaprakriti forms the specLll vesture of the lowest classes 
of souls ~alled Sa-kala. And these souls range from the greatest 
Gods to the Ininutest living gernl; each is clothed with the 
Gufias, Sattva, Rajas and Tanlas. The hig-h~st of these classes 
of souls are clothed \vith very great powers, and they become, 

the lords of this universe in different nlanvantras. And thes~ 
three beings are I{udra, Vish1J.u, and Brahma. And havin~ 
regard to the grea tness of these jivas from our own low 
position, we need not wonder \vhy people have often 111istaken 

these jivas to be the Suprelne God Hilnself. And a Inore 
, 

grosser Inistake was never lllade than when it is (foolishly) 
asserted that this SagulJa-I<.udra-}iva is the Pat,' postulated 

v 

by the Saiva-Siddhantins. And some of these latter class 01 
people crow over the former, and say that the worship of thi~ 
lower Brahnl (Sagurya-Rudra or l~vara) is all well for a time 
but that is no good and cannot secure any Alokslza Su(lilana anc 
that the belief in the Nir...~·u1Ja Brahln

9 is alone capable of freein~ 
one froin one's bonds. But that is nlaking very great stock out 
of the difference between SagnDa and Nirgul)a beings. That this 
is not in fact any very inlportant factor, will be made manifest 
from the fact that instead of one N irgutJa Being, as believed in 
by the Hindu Idealists, there are a host of such Beings, who 
p~ess. no vestures formed of the three guoas. The high~r 
orQjt~ of Pralayakalas and ~/iiii,anakoJas are all NirguJ)a Being's, 
1ft~1~UJe,Y{can never be born again as mortals or human beings. 



TATTVA'i AND I3EYOl\1'[). 

'" The Satikhyas and f-lindu Idealists postulate Malaprakriti and 
the twenty-four tattvas derived therefrom, and for a twenty-fifth 
they postulate Jiva (souls) or j!\tnlan. When the Atman (Brahnl) 
otherwise NirgltJ;la, beCOnlE'S clothed with a Sagun.a b.ody, it 
becomes a lower Brahm or Jiva, but when the que"stion is 
asked how this is possible, SOIne answer honestly that they 
do not know, and others practice jugglery with words and 
phrases, and say that there is no such occurtence as the 
Nirgut:\a Brah.ln becoming a Jiva, and that if it appears so, 
it is all a delusion. But the other side argue' that if this 
is not a delusion, but that there is a Jiva clothed in darkness, 
and jf the other side would not post ulate any being other th~n 
the Being who falsely appeared as J i va, then~ the i\ tIna they 
believe in) cannot be the highest, but only one of the lower J ivas; 
alld the same mistaken identity is here Il1anifest as in the 
positions of ~ose who took nlatter or mind (Buddhi) or lndra or 
Brahm a, Vish1)u or Rudra as the Highest Being. Before we 
pass on, we have to notice one class of Suglt~'la-Vadins, who 
would not admit that God is N£rgu~ta at all, and who seek to 
explain away all texts which refer to God as a Nt"rgu'lJa Being 
by saying that N £rgu1Ja Si111 pI Y ll1cans C:l bsence of bad q uali ties, 
and Sagu{'Za, presence of good q llalites, Sattva; and when 
:>ne .is .. confronted with a text of the Gila itself, one's highest 
authority, that God is devoid of ~ll the three GU~'las, he does 
[lot pause to take the plunge, that absence of the three GU1)as 

does not negative the presence of the Sattva-GulJa! '[here is a 
whole-sale misreading of the texts, and all tbis quibbling is 
rnade necessary, simply because they would not brook the idea 
that the SagulJa Being in whose \vorship they have become 
such strong adberents, .should turn out after all to be not the 
Highest. Next above the Sa-kalas (Jivas) come the Pralaya
ltalas who have a special body (NirguI).a) formed out the tattvas 
No. 26 to No. 30, and it is so distinctive in kind and form and 
(Wwers that it has been regarded as a separate tattva 
almos,t, called Purus/t,a-tattva or Atma-tattva. This will n:¥lke 
clear, I passages which assert that Avyakta (unmanifestctd, 
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Prakriti) is greater than Atman and God, is greater than 
Avyakta. Here ..i\tnlan does not mean soul, but this special 
Purusha-tattva. (What this comparative greatness and small
ness mean we have explained in our article on 'An Another 
Side' in explaining the Jneaning of Omnipresence, Vihhutva). 
All that constitutes, this fJurusha-tattva, it will be noticed, 
proceed from Asuddha-Ma.,ya, and Asuddlta-MaY4 itself is 
constituted a's the thirty-first tattva. Malaprakriti issues 
from the thi~tieth, Kala. "[he next five, the highest tattvas, 
constitut~ a different body,. highly spiritual, for the highest , 

order of souls, called Vi./id2nakatas, and they proceed from 
Suadha-Mllyli. The foremost in rank among these Vijiianakalas 
become Lords, Is'varas 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 po~rs that 

v v 

they are almost called Siva and Sakti. And yet all these seven 
lsvaras, three of which are Sagu~'tas (Brahma, VishT)u, Rudra) 
and four Nt"rgutta (Mahesvara-Brahm, Sadaiiva-Brahm, Bft!d~ 
Brahm and Nada-Brahm) are all souls united to A~uddha- an~L 

Suddha-Maya bodies; and in the Vedas and Upa:nishats, all these 
SaguUa and NirguT)a Gods, are spoken of as the Highest God, 
and special U panisha ts are devoted to the praise of onfQ, or 
other of these Gods. And great confusion arises from the fact 
that from Rudra (one of the Trinity) upwards, all the different 
lsvaras are called by all the names of the most High, ,Rudra, 
Siva, Sailkara, Sambhu, Bhava, Sarva, Pasupati etc. The 
reason for this identity in form and llanle appears to be that 
these lsvaras 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-Jagra, Svapna, Sushupti and 
'Turiya are all the conditions attaching to the human 
soul (Sa-kala), and not to the Pralayika/a andViiillJnakala. 
Theseillattt!l" classes of souls are not themselves subject to these 
Avastha:s, wbich mark the varying and dinl,inishing conditioDS 
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of the soul's intellectuality. 'T'o class God, the PllraJTI, as being 
in tbe T'uriya-.. lvllstha condition * is sheer blasphcnlY. "fbe 
Siddh,intin argues that the Being postulated by the Purva
paJ"shin, if lIe is really in the Turiya-avasthii. cannb.t be the 
Highest, and that the latter is unly l11istaking a lower Being for 
the Highest. But the ternl 1'uriya or Chaturtha is frequently 
applied to the Suprenle, as in the 'I'ext · Siv,tm, l\.dvaitam, 
Santanl, Chatl1rth~ull' but It does not refer there tor the avastha at 
a1l, but to the enun1eration of the Padarthas, (thil1l6s or p~rson), 
in special reference to the 1'rinity, (Brahma, VishQ.l., Rudra). 

" r 

This essentIal difference and distinction between the 1"rinity 
and the ' I~'ourth' Being, is so lTIuch obliterated by the rist; of 
new sects, fronl time to tinlC, and is so little relnernbereu and 

. understood t now, and ITIucb less by European writers, that this 
has been the cause of a lot of unnleritcd auuse froln the hands 
of unfriendly critics of lfinduistn. In the last nUlnber of the 
.Christill1t (ollege Magazinc, in noticing the life and writings of 
'''the relugu Poet Vemana, the writer points out that God is 

there described as beyond the reach of the l'ritnurtis, Brahrna. 
Visht)u and [{udra thetllSelves, and that \tc1nana describes the 
Highest by such terlns as Deva, Paranlatma, Brahm and few 
others, and that he uses the tenn Siva to denote the 1-1 i ghest 

, , 

also, and he fails to understand bow tllis can po::,.sibly be, when, 
to-day, the term 'I~arayaT.la or Vishl)U' is used in the whole 
of the 'relugu country, as the appellation of the most High, and. 
he suggests a probable explana tion that it lnight be due to 
Lingayit influence. B~t in the d~ys of the Author of the 
Atharvasikha U panisha t and the r/.lahimnastotr~t, not to men
tion many others, which we have quoted at p. 36, no Lingayit 
sect had COOle into being, clnd yet their belief is exactly sinlilar 
to that of Vell1ana. l'he 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 

----_._----- --_.- - ---------.---------- --_._---_.- ---------_.- --- --, 
• V ide table at p. 7 in "Theosophy of the Vedas" Vol. 1. 
t Those who understand it are unwilling to speak it out for feQl' of 

offending the feelings of other religious sec ts. 
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enquirer as he proceeds from the kno\vledge 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 
'not t\1is " " not this " and transcending the Inanifested and un
manifested avyakta (both Maya and Atma), knows "l"'he one 
God, in every BhfUa'1i.id, pervading all, the inner AtlnlJ of every 
alma, Inspector of all deeds, in ,;Vhom everything dwells (the 
Support), the Witness, Pure Intelligence, and Nirgul1a Being,"· 

"Him: the /svara of /§varas, the Mahrsvara, the 
God .S\tpr.eme of Gods, the King of Kings, the Supretne of the 
Supreme, the Isa of the Universe." 
• 

"Tke etemal of eternals, the Intelligence of every intelli-
gence, who, the One, of Ill3.ny, the desires dispenses. Knowing. 
that cause, the God to be appro:1cherl by srulkhya and Yoga 
etc., t and ' I-linl having adored,' the 'Mortal frorTI all Pasa 
(bonds) is frcc + 

We have referred to Sagul)a and NirgulJa Beings, and 
these are often translated as personal and impersonal Beings, 
but the renderings are not perfectly accurate, and the usage 
of all th'?se four terlTIS are frcq uently very loose, and we hope to 
devote a'separate paper for the definition and distinction of 
these terms. 

[* Svetas. Up. VI. I I. t Svetas. Up. VI. 7· 
v t Svetas. tJ p. VI. 13-] 

• 
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THE NATURE OF rrHE DIVI.NE 

PERSONALITY. 

C Sat yam Juanam Anantam 13rahma.' Tait. Up. iio' I 
, BJiss is Brahman.' Tait. Up. iii. 6. 
C There is one Rudra only t-they do not allow a seco.id-who 

rules all the words by his powers: -Atharva Siras. 
'God is Love.' 

We be!!in where we left off in our last; anti in di~cussing 
'-' 

the nature of SaguD~ and N irgu oa God, we will discuss the 
article of the Rev. ~"'ather Bartoli on 'God, a Personal Being' 
'which appeared in our last two issues, and the Editorial C God 
and the Brahman' of the '131·aIHnavLidi1'l I of 16th ultimo, and 
tbe lecture of Svami Vivekananda, published in the last Novem
ber nUlnber of the same luagazine. l'hese t\VO parties occupy 
positions which seem almost distant as the poles, and altogether 
irrec()ncilable. The Rev. Father asks, 'Why this luockery? 
Say with the fool that thare is no God: that the existence of 
God is a sham, a bubble, a false sho\v, a cheat, a day dream, a 
,chimera: because an Irnpersonal God is all this.' The learned 

, Sv8 .. mi on the other hand says "I'he 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 In1pcrsonal, is the nearest 
'(bat we can get to any truth .. that is demonstrabie, and every 
\~e6nceptiQn of God which is partial and little and Personal is 
:~mparatively not rational." In the editorial note on 'God and 
';Brahman,' a novel and a very presumptuous and misleading 
I"~jstinc'tion in the use of the words God and Brahman 
'~is 'aitempted, and the article concludes by saying that the 

I": wor~hip, ',of God, in all truth and in all love will' never 
'~:le~d,' o~e to M.oksha. "God is for such, and the Brahman 

I 
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is for those whose goal is perfect rest in perfect freedom.'" 
The presumption is in suppos-sing 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 
(Para~ahamsa) 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 Sagul)a Brahman or Personal God. The so-called 
Vedantists.have an insidious way of recommending themselves 
to the iavour of other people by bestowing judiciously, a pane
gyric here and a panegyric there, and, at the same time, they 
'try to raise themselves above the shoulders of these others, and 
at the Hltter's 'texpense. They profess to be full of the milk of 
human kindness to professors of all creeds and sects, and would 
willingly take theln under their folds, what for? Only, so that 
these people nlay sec that w11a t they profess to teach is, the 
only true path containing the only truth, and that the other 
paths are-well-only no paths at all-only it will bring them 
to the saine point of birth and dcath~ containing a so-called-a 

. phenonlenal truth. And then \vhat is the truth of these people 
worth after all? In itself, it is so shaky, or they maul it 
so badly in their attelnpt to please every body that their 
truth (substance) becolnes indi~1tinguishable from untruth 
(phenomena); and this is exactly what the Svami's Guru, the 
Paramaharl1sa, the Mahrrtlnan says. God-the SaguQa
the Personal God is Maya or Sakti, indistinguishable as hea t 
frolll fire and this God or Maya is as such one with Brahman, , 
and so the distinction of Personal and Impersonal God is 
a distinction without a difference. (Prablludda BhiJrala 
p. 109)!! It will be seen from a reading of the Rev. f~athe'f·'s 

article, and from how these words are used in the Brahma~id£n 
and the Prahhudda Bharata, that all these parties 'use the 
word SagUT)a as fully equivalent to' Personal, and Nirguf)a fS 
equivalent to Impersonal Being; and a shade has never cro~ 
th~8e l~aTned. people's minds whether sUch rendering is qijit~ 
the ttuth. ,I 
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In our la!t we quoted a Svetasvatara Mantra in which 
the One God is called Nirgu{ta. To-day we quote a Gita verse 
in which God is called Nirgul)a. "Beginningless, \vithout 
qualities (NirguQa) the Suprclne Self (Paralnatnlan1 hnperish-

• 
able, though seated in the body, 0 Kaunteya, ,vorketh not, nor 
is sOiled."* And the whole of chapters I 3 and 14 have to be 
,read to know the precise meanings of GUI)a, Sagu(la and 
NirguQa. Verses 5 to IS (chap. 14) define and describe the 
GU1)as and their varieties-Sattva, Rajas and la1nas .. The three 
GUl)as are Prakriti born. (14. 5., and 13. 19) frolll wl»ch are 
u.~l action, caus(:~ and effects (13. 23) and from where ate all 
bodies produced (14. 20.). Sattva is silnply bodily (and rl1ental~ 
purity leading onc to the desire of wisdolll aoo blis~., (14.6), 
wisdom light streameth forth from the Sattvic Man; and when 
he dies, he goes to the worlds of the Gods (Vijfianaloka) and 
he rises upwards. l'he Sattvic Man i~ still clothed in the 
material (Prakritic) body, and is not yet released frocn his 

, ~ 

bonds, not a Mukta. He is simply what the world esteelTIS as 
a wise and great man. On the other hand Rajas engenders 
passion~ engenders thirst for life and is united to action-greed, 
out .. gooing energy, undertaking of actions, restlessness, desire
lan,~ .be is a,gain and again born anl0ng people attached to action. 
,.Tamas engenders ignorance, delusion, sloth, indolence, darkness, 
negligence &c., and he is born and enveloped in the vilest 
'qualities.. :From this Prakriti and the three GUl)as born of 
Prakriti, is distinguished the Purusha. t Prakri ti is the cause 
,of Cau&es and effects and instrunlents; and Purusha is the 

, " ' 

,"oi~&in <of pleasw"e and pain 'i.e., experiences, and is attached to 
,",·tne q,ualities (gu\la) born of Prakriti, ~nd by this attachment or 

'I I ~ • 

,I>P-'~a' tiu.dergoes ,~birth and death. So the reason for its 
:~~ll~ergoing birth' and death is its attachment to the GUQas, 

I' ',.It 't' * b J ; ~ Ii ! f I 

/ i;i"I::.":">~"Cbap. Xlll~ ,JI t 

,I; .. , >".:",;t,~, ,:p.ge ,582. pr.hmafJid.", Purusha, Brahman, and S~ kit are 
,:,~,~~" '~lmous ternlS. In page 2"" Mr. Mabideva Sdatrin's G~ti 

,: ,*,,1lSlatidQ, ,',Sat\Wa SaY$, P\U1.l$ha, Jlva., KshetrajDa. Bhokta" are,~ 
;r~~~ 'tef~. So Brahman andJlva are '$ynonym¥li!· ., 
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Sattva included. And the only way, this Purusha (our B'rah,na· 
vidin's Brahman),the Dweller in the body, can be freed from 
death unto everlasting life is by crossing over the three GUQas, 
(14. 20) ·and- by realizing that all action and change is the result 
of the three GUl)as, (14. 19), and that he hilnself (Purusha) is 
actionless or flawless (13. 29) and that there is One higher thar 
the three GU(laS (Prakriti), (14. 19), other than himself. Tlu: 
Highest Purusha, the Paramatman, He who pervadeth and 
sustaineth the three worlds, the indestructible lsvara, (I s. 17), 
the Spe.tator, and Permitter, Supporter, Enjoyer, the Mahes
vara, 'and this Beginningless, Nirgut)a Paramatman cannot 
p~rish though he is also seated in the body, as the Purusha or 
Atma i~' seated, and is not attached to the three GU1)as 
of which the bodies are created, and is not tainted nor 
soiled, as the Purusha was declared to be in verse (I 9J 20 

and 2 r of 13th chapter), just as J\ka~a is not soiled, though 
present in each and every thing. l'be I.lurusha (the Brahma
vad'in,'s Brahtna11" and our jivut1na) 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); 

y 

This one God, the Svet~bvatara says, (the passage will bear 
,repetition) is "hid in every Bhata, pervading all, the inner Atma 
of every iim6, Inspector of all deeds (spectator) in whom every 
thing dwells, (the support), the Witness, the Pure Intelligence 
and NirguQa Being; The lsvara of lsvaras, the ·Mahesvara,' 
the God Supreme of God's; the king o.f kings, the Supreme of 
the Suprelne, the I~a of the U ni verse." "1"he eternal of 
Ete~nals. the consciousness which every being's consciousness 
contains, who, one, of many, the desires dispenses-The cause! It 
"There shines not the sun nor moon and stars, nor do these 
lightnings shine, mu<;:h less this fire. When He shines forth all 
things shine after Hiln; By Brahman's shining, shines all here. 
below. " This ~anle Being is described below as the all c'rca tor' 
~nd ,protectQI', ~he refuge of all, ~ho crea,ted Braruna bim~f:~',' 
an4 'taqgbt pi+s craft. This same, Be,ing is described by" i~ '; 
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Taittiriya Upanishat t as the only true and endless Intelligence, 
whose head is surely I .... ove, Joy His right wing, Delight his left; 
Bliss his very self; and "Tho is other thnD the .4tma1'l whom we 
know to be also Sat, Chit and ./l1lall(ia. 'rhc Git'a expressly . 
,speaks of God as being other than Purusha and IJrakriti. The 
. 'Sveta~vatara also cloes the sanlC. The Vedanta sutras sum 
up the teaching of the lJ p~nishats beyond all doubt in sutras 
17 and 21 of first pada of first chapter; and in the preceding 
siitras, God is described as Love, Intelligence, .the-inside-of 
(antas) of everything, the Light, . the Person, the Fowerful 

• 
One. It is uf I-lim, it is said by the MU1J.Qaka, that He perceives 
all, kno\vs all, whose penance consists of knowledge; of wh<1m 
the Svetasvatara and Gita speak of having han6s and feet 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 L.ovc and Bli£s,Who is 
described as the supporter, spectator, seer and person, and 
Who is declared at the saIne tinlC to be N irgulJa, transcending 
both Prakriti and Purusha and Gods and ltivaras. Now . 
we will ask our Reverend :Father Bartoli if he will accept this· 
NirguQa Being as the true God or the SaguJ)a God or I;vara 
(the lower one referred to in Mantra ,7, section vi of Svetasva
tua;. 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 
NirgulJa Being. The Christian ideal of God is also that He'is 
the Creator of heaven anp earth, the only one Truth and Light 
and Intelligence and changeless Substance who loves and 
cherishes His creatures and Who is the bridge to itnmortality 
.and Who is different from His creatures. The Personal God 
of.tbe Christian Theology does not mean a Being who undergoes 
dJatlge, is clQthed in a material body as ourselves, who is bom 

,aad::' ,dies (though they speak· of one incarnation for all time to 
come) '.lever. and anon, who has eyes, hands and senses as we 

ti , > 

,bavet,:~and ·whose intellig~nce and' will and pr,wer is .. finite and 
'liGIii~d as ours is. 0·( course, we have to pdjk'out also, tha·.t 
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we do not agree with those who falsely suppose that of the Nir.,. 
gun.a 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 (Juana, Kriya Svarupam), and that It is 
not the author of creation and destruction and grace, and that this 
Nirgut)a God can neither kllOW and love us ; nor can we leve and 
know Him either. All these and more are no doubt stated as an 
article at faith by the so-.called Vedantists but the Editor of the 

• 
Light of the East (a staunch Vedantist) ranks them as gross 
m~terialists and atheists; and we have quoted direct texts' 
to show~therwise. Some of these so .. called Vedant·ists also 
claim to ha ve 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. N othi ng ca n 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. l'bis is our conception of the Universe, of 
~!l10tion and of God and this is what is meant by 'l"hou t"art 
That." This may be what the Sva.mi holds as true, but this is 
what we hold to be Pa~a and Pasujiianarn, Materialism and 
Anthrop0010rphisiTI. The Svami glibly enough talks of the 
absolute and its partt'cles and the unchC\ngeable and changeable 
Brahman. But did he forget the Vedic nlantra that God is 
"partless, actionlcss and tranq uil."? And the Svami's guru 
fitly enough talks of Maya and Brahnlan as one. P.nd what 
is Materialism pray? And then what is this much vaunted 
attribute' of Achala and Ni:;chala (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 utlnost .active condition, and undergoing change, 'an4', 
destruction, ·a.he particles of his whole, body are· also under'" . 
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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 lTIotion in every particle; and. we do 
not call water a stable elelnent; and we do not aspire ourselves 
"ito the condition of rest and freedom described above. l"his 
~is, only a make-believe rest and stability. So, we must rate the 
Brahman (unchangeable and changing, of the Sv-ami as only 
a being, (every cbalana being undergoes rest at sAort or long 
intervals, out of sheer exhaustion)' wilful, inconstant «and un-

t 

stable, the mere toy of every passing whim, every passing 
breatb. The Infinite and Limitless God whom the Brahmavllcllt~ 
'pourtrays in such glowing colours to misleaCi the ~redulous 
few, \vhose throne is Space, and whose queen is 'rime, and who 
,is limitless and infinite as space and tilne 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 ti me and space 
implies both limitation and finiteness. \Ve 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 
bas its beginning in time is incapable of perpetuating itself or 
of-being perpetuated tht;ough eternity. A line projected from 
,a ;point in space has a further limit which no logic can carry to 
:jRfi.l1i:ty." We have, on another occasion, pointed out that' 
\:IJlfinite space and limitless time are contradictions in words. 
I~~he' absolute ~an never involve itself in space and tiule. If it 
~i~$t'(itbere .iis no use of caUing it the absolute and unco,
~.i~"ed:A'nd our Qrother is quite right in saying that Know
~~;::~,'This Brahman is only a misnomer (a myth we should. 
ttt"~'':i'l$~ again (in'the Same page Si87), our ~other $ays that 
~**~:.~.A.{lt)js formless, for all ·forms i.y a bounda~y'. 
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Vainest of delusions! But, does formlessness imply no botql
dary? So many things in nat ure are invisible and have 1)0,' 

form. If, by formless is 111eant unextended, such as mind etc., 
we kt?0w mind as a product of Maya is also limited. But by 
formless, they genera lly nlean 'Arupi,' 'invisible'; and invisibility 
is no great attribute after al1, as matter can also be formless 
and invisible. We have elsewhere pointed out the mistake of 
taking F'onn and formless as being respectively:, equivalent to 
Personal 2tnd Impersonal. 1'0 deny to God that be can take 
form i1t to deny his Ornnipotence and limit his nature. T~e 

distinction is from our standpoint. When we begin to identify 
~im with anything we kno\v, fronl the lowest tattva to ourselves 
(Atma)/' then this is AnthropOITIOrphic. The distincti,on d~s 
not rest on calling the SUprC111C, as 'S£va', or 'Sivab' or'Sivam.' 
'He " 'She' or 'It.' God has forin. The Srutis declare so. Godl 
is formless, so also the Srutis S:iy. l-Ie has form and has no 
form. This is bcca use, lIis body is not formed of matter, but is 
pure Chit, or Intelligence. It is \\Then we make God enter a 
material body, and say that he is born and dies, then it is we 

. blasphenle l:-liln and hlllnanizc Him and our conception becomes 
Anthroponlorphic. SOlne of the so-called Vedantists who 
are unable to distinguish between what constitutes God's 
real nature and Anthropomorphisln and Hindu symbolism ... 
Inistake the ideal of God according to Saiva Siddhanta. Do 
they care to understand why when describing God, they say 
He is neither male nor felnale nor neuter, neither he. she nor it, 
neither Rupi, i\rUpi nor Ruparupi. al1d yet when thay ~ddre$S 
God, He is called Siva, SivaQ or Sivam, ~Rupam Ktisboa 
Pingalam,' and worshipped as the invisible· air and 'Alrll,. 
Professor Max Muller points out how with bewildering p!f

plexity the gender varies frequently from. the masculine tovtbe 
~uter in the Sve~asvatara. Well, in ;the passage 4j, ,bas ieet 
·and bands e~e,fywbere,' if the neuter ~hmaQ ,can ba~e ~ 
wby, ,eo:uhi not tbe .Being with the feet,'t8ic: tJe' described\""~~1M 

".8l11Q, . "We,,~S(;ribe,alll 'inanimate' creation ."i.u.and "iwl1tlJr',.,: 
~: to .:QlI.t.bc SQprem.e as It,·.",.we ~ .... 

7 
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. Sagu(la to N'irgul)a f!! We have a1ready cautioned against 
mistaking the Sakti of Saiva-Siddhanta to be Maya. It is this 
mistake that has been thp fruitful source bf all the degradation 
and vice of the northern 17ii111ichCirii. This Sakti is ·calle(.l most 

v 

frequently in Tarni) 'Aru! Sakt£' (God's manifestation as Love 
or Grace) and the greatness of this 'Aru/' is thus beautifully 
,described by Tirumiilar.-

'c dlJ! (3G wriJ ~ w rr QJT ®JWQJ)W IJ.J P u.Jfr ff 
JJ/ (!!; ~ .$)IE If (!:P j£ n QJT .§J we: 1£ JJ n iT 
JJI G~ 'frUlj (8 W ~ # jJ (§d; d; (!fJfin-@JiT . 
J)f (§Gvl(rl5J®w.$6tJifr(~!!:)QJT t£ rr1' !Jeourr(1 fJ • )' 

_':~ who knows the Power of this Arul by whir.h Omnipresence is secureq,? 
Who understands that this Love transmuted Iierself into tasteful ambrosia? 

( . 
Who thinks that this Love-penl1eates subtly the five great operations 

(Pancbakritya) ? 
,Who knows that this Love has eyes on all sides (is OU111iscient.) ?" 

c!P/ (!56ffJ fo t5J fD i6 %I L.. L (!2~ ~ W61T ff (r, ,i) L (J) 

~ (!5orfJ 6'U tP ,; j5)~ w w rr ;8, Wii(5) fD,i fp) L. <hJ , 

cf1)J (!!j 6fT rr6fJT QJ rr QJr';' %; :$ rr jJ (!fJ P L.l1J-
J)f G rmr IT ~6UtiiJr GI1r r5 jJ tLJ C5 wY05 $ fo rra rDlJT • 

Born in Love, Bred up in Love, 
Changing, and resting in Love, 
:Fed in the Supreme alnbrosia 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 Suprenle IJove of God, which, 
like. the emerald, covers everything with Her own Love, and 
inlparts to each and everyone its own peculiar beauty and 
-,power ,and grace and will, to Maya which, like darkness, plunges 

I :,everything into ignorance and death, is real blasphelny and 
. _"prostitution indeed. We will stop here the discussion so far 
.. "1.' Sagutul and NirguQa is concerned, and glance at the 
,',lxIltroversy as regards Personal and Impersonal God. It is 
, ,_:,very,easy to get at the precise definition of these terms, and 
',~tte'q.~e1 seems t,be more often a quarrel over words~ One 
'\'t~i .. :,.:fOr. instance says ,that by Personality is implied and 
,.';'~.~ ,mortality, corporeality (material,) human 'volitionality~ 
:':}~., .. .,. ;&hat ~s9nality involves limitation. Is,,·tbis '80, 
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and is t '·ds the proper connata tion and denota tion 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 osuch thing. To quote again Dr. Peebles, "Person
ality in its common and outward acceptation is usuaUy 
associated with appearance and outward chara.cter; but to such 
writers as Enlerson, James :Freeman Clarke, Frohschammer, 
Elisha Mulfqrd, Lotze etc., Personality has a far deeper meaning. 
The Latins. used persona to signify personating, counterfeiting 
or wea,ing a lnask. But. personality in the sense in which 
Emerson employes it, signifies true Being, both concrete 
a.nd spiritual. It alone is original Being. It is not limited. 
Personal1ity is .that 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 Persondlity. 

Personality therefore pertains to the substance of the soul 
and individuality to its forint And the Rev. J. Iverach also 
controverts very abl y in his work, ' Is God knowabl~' 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 sq uare, but that 
it will be true, as when we say, a white orlcrimson square. 
"When we speak of the absolute, we speak of it as a predicate 
of pure Being, Ctud what we mean sinlply is that the absolute is 
cotnplete in itself, it has no condi tions save the condi tions , 
contained in itself. When we speak of personality, we· ascribe 

• 
to it, Being, regarded as pure spiritual Being; and we simply , 

mean that absolute personal being is and must be self-col)scious, 
rational and ethical; must answer to the idea of spirit .. W~y: 
may not the absolute Being be self-conscious? To deny ~his 
to Him would be to deny to Him, one of the perfections which 
even finite bejngs may have?" And S~int ~ey!~t:lda '. De~. 
asked the same question several centuries'before. (Siv~jfi~p..! '. 
botham" XI. .So:tra I b.) And our Saint .. TirumUJar also' .stae~~ 
the question in similar terms. 
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fH 1T6IJT ,a Ii ~ fiisr(J /D ® (!5li~6iJr ~ ~ a=P.esr 
fJUfT61JT" Ii t6 p IT 11 /) UJrr §J ~'1J®fi} 6DT tT 
HJ18Jr ,0 ri AiJirrC3 ~ it.. u5J tT d; ~ 6i1r,!D GfOlJ rr 6li .. a;.L fr 

~ rr6lJT' :B UJrr9Jr t5J 6Moterr UJIT !f ,r8 6lJ rra /D • 

•• That day I knew my God; the same was not nnderstood 
by the Devas. l"he Bright Effulgence, lighting inside my body 
and soul, it is said, does not know. Wbo else 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 
'.~e must reject the notion of an inlpersonal, unintelli~eot and 
"YJlcpn&ciuus, unknown, unknowable, unlovea bIe, and unloving 
nothing. The Christians and Maholnedans (there are some 
~ . . 
~agut}avatis among thClTI also) ha ve no need to fall shy of the 
NirguQa conception, though the Rall1anujas and the Madhwas 
whose God being identified with Prakriti itself (~Tasudeva Para 
Prakri#) never rise above the SagulJa Sattvic conception. Some 
bf the Vedantists halting between two stools contrive to fall most 
miserably, and their view of a God, both N ir gUl)a and SaguQa, 
Personal and Impersonal is what, we have no good language to 
~es~ribe. None need be ashanled to proclaitn truth, if it is' 
~ruth. Why undertake the trouble of praising Krishoa and his 
teaching to the skies, to say, after an, that Krishl)a (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 
:66rn again and a gain, and who consider the service of God as 
'their Higbest f .... elicity, and Brahman is for tho?e whose goal is 
,,~¢rlect rest in freedom. .These very people will raise a howl, if 
the Saiva were to state the same truth, which by the way was 
,:4t,~ted long ago by Sri-Krish1).a himself that worship of Siva or 
,:~va~ >atone would secure Sayujya (Moksha) and the worship 
~"':,other gods (I~vara, Brahma, VishT,lu, Rudra, etc.), would . 
\bbl:Y',fs~cure th~jr respective worlds (Pada). There are some 
'~,'\ql~estions" which ~rise au t of this discussion, and we reserve 
,~'t~~Jor~'a future oceasi6n. ' 
~r Htl~ t\! " I /'J ,,~ , , 



VOWELS AND CONSONANTS. 

(MIND AND BODY.) 

"Of letters, the letter At I am," GUa . • 
• , TIwre 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 an, 
fo,m of la¥guQ,gc, any familiar analogy, suited to this unique conjunction; 
in comparison with all ordinary unions, it is a pa,adox or cont,adktiotl"-. 
Bain. 

The quotation, we give above, is fronl Dr. Bain's remarkable 
book 'Mind and Body,' and the several chapters comprising 
the bQok 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 
materialisnl. The inlportant thing is to get at his facts, as far 
as they can be arrived at by close observation and experitnent, 
and such inference as are warranted by strict logic, which 
have been most thoroughly sifted, and about which th~refore 
there can be no doubt. We will enquire, therefore, what ·are 
the proved facts concerning the nature of mind and body and 
their characteri!;tics, and the nature of their connection, so far 
as they can be ascertained. Now' as regards Mind, it ,is 
analysed into Feelings (including emotions), Will and Intellect •. 
"These are a trinity in unity; they are charact.eristic in th~\r 
$everal manifestations, yet so dependent among themselves that 
flO one could subsist alone; neither Will nor Intellect coul4. (be' 
~ent in tbe absence of Feeling; and Feeling, manifest~ in its " 
completeness, carries with it, the germs of the two others." ~,~" 
ulti,m •• apaly,sis of a }c"'eeling, being either a pleasure.'or a'~~l~: 
it is ,seen, hOw~ver" t.hat volition or thought could not" in ~1;, 
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sense, be confounded with Feelings. What l)r. Bain, however, 
means in the above quotation is that without the acquisition of 
feeli,ngs, no volition or thought could arise first, that feelings 
are primarily all derived through the sensory organs and 
centres. And a pleasure is seen to be connected with an activity 
which tends to promote life (!1L u5JtTc5~ j£wGt!FIL1foSu) and a pain, 
to destroy life (flLu9tT.ic$foul;Jo-tUfo6l') which determine also in ethics, 
the nature of right (good) and wrong, Papam aRd PU~l:Yam. 
This principle is stated as tbe law of self-conservption. But 
there is a limit to all pleasures; and even a pleasqre may 
b&come painful, if only carried to excess. Another law exhibited 
in feelings, which applies also to thought, is what is caned the 
law of relativity, namely that C4 change of· imprt'ssion is 
necessary to our being conscious." Either a feeling or a 
thought, only too long prolonged, becomes feeble and feeble, tin 
it is 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 'l'amil philoso
pbers state this principle in the axiom '$l~uy6WraL6v, wfDu 

YmRsrL-ITU/ 'If there is thought there is forgetfulness also.' Dr. 
Bain almost confesses that, both on the rnental and physical side, 
the'reasou for the exhibition of this law is not very explicable. 
But Hindu philosophers take this fact as showing that man's 
intelligence (~(IJ96lJ) is weak (fiI,i;,co;r96lj) and it can beconle stronger 
a'nd stronger, and become all thought by practice (Sadana). 
Itt Yogic practice, wha t conl es first is more darkness, obli vion 
than light, but continuing in the same path, th~re dawns true 

• li,ght in the last resort, and the nature of the light is so often 
tB,i'staken in the interval, so many shades of it breaking out. 
,ADd our volition (@c#'QDa;-Ichcha) deternlines our actions as 
',illlpelled by Feeling or Intellect. Intellect is analysed into a 
sease of difference and sense gf similarity, and Retentiveness or 
:~el.Uoty.'· What are called variously as memory, reason, 
}udgm~nti ima'gination, conception and others are all re$oivable' 
~lititG,'tbese three kinds. And difference lies at the very 'ba$is of 
"Otl1~'< ,intellect~ N 0 knowl~dge and no intellectual operatio,n is' 
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possible, if there is no difference in the constituent elements~ if 
there is a mere sameness. If there \\ras only one colour, the 
art of painting will be an i111POssibility; 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 ~erforms in the field of invention. And no high 
degree of intellectual pO~ier is possible, if we do not possess the 
power ci remenlbering our past experiences and impressions. 
And one peculiarity of the human lnind, nlay we call it a defect, 
Ilf"dY be also noted here, as based on the law of reIn tivity already 
stated. "fhe n'ind is not conscious of all the impressions, 
throu gh all the sense organs, all at once. A man does not 
become conscious of a si gh t, a touch, a sound, or a snlell, all at 
once. There must be a transition from one to the other, however 
momentary it Inight be. And the case of an Ashtavadini is no 
exception to this. Assisted by a good memory, the more 
avadanams he perfornls, the more tiLne 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 con." 
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 fronl 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 ~t). 
And we will speak of this distinction more further. :~. }4"rom 

t these mental functions, however, are contrasted the -l1)ody 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 soft~ess (inertia), weight (gravity), colou·rl heat, light,/ 
,electricity, organised, properties, chcmiaal prO}1p.rties &C.i &f:.'r 
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and the most inlportant of this is extension. Matter is extended, 
Mind is UI'lBxtcnt/ed. Says Dr. Bain, 

f~ We are in this fix; Jl1elltal states and bodily srates are utterly 
contrasted; they cannot be cOlnpared, they have nothing in .common 
except the most general of all at:tribute~-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 communicationst I am 
engrossed with properties exclusively belonging 50 the object 
or material world, I am unable at that moment (except ~y very rapid 
transitions or alterations) to conceive a tJ;uly mental conscious~ss. Our 
mental experience, our feelings and thought have no extension, no place, 

DO form or outline, no n1achanical division of parts ; and we are inca paJ;>le 
of attending to anything Inental, until we shut off ¢e view.of all that. 
'Valking in the country in spring, our mind is occupied with the 
foliage, the bloom, and the grassy Jneads-aU purely objective things. 
We are suddenly and strongly arrested by the odour of the May-blossom; 
we give way for a lTIOn1ellt 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 
longer. 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 
1VOrld -is blotted out, eclipsed, for the instant unthinkable. These 
i\$ubject~rnovements are studied to advantage in bursts of intense pleasure 
'Qr i_tense pain, in fit of engrossed re'fiection, especially reflection on mental 
,.£acts.; 'but they are seldom sustained in purity, beyond a very short 

~Rterv.al; we .are cOllstantly returning to the object side of things-to the 
:JYodd whose basis is extension and place." 

However ~idely these may differ, there is this remark
~abie, fact .. about them that they are found united together in ,a 
!~tien,t being-man or animaL And t'Qe exact correlation, 
"~espDndeDCe 'or concomitance ·in these two se,ts of phenomena 
:\.:,.at, Dr.. Bain takes very great trouble to show.in several 
'~~ers,. This we need not ,deny, as Dr. Bain fully admia 
:. ~ 'u,ts ·conJunction and ·correspondence do not waJJran.t U$.1n 
,I' ,r'I,I' J I" I,' 

(1,~,tinf~:\~lt,t mbld C8;iU$eS ,body. 0 r 'bod c·m ir('; ·bu·t ~b.j$ 
r"~i.",Js .~·~,~t mind-body ,CA~ mind-body. ~~r.e· .,jS.:A 
\' • ~ I , 
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duality in the very final resort and ultimate analysis. but a 
diselnbodied 111ind cannot be thought of, and he uses various 
expressions such as, an 'undivided twin' a 'double faced unity, 1 

'one substanee with two sets of properties.' &c. And we don't 
see why Dr. Bdin should ally himself with nlaterialists if he 
is not going to caU this one substance, not as matter altogether, 
but as only 111atter-nlind or 111ind-lnatter; unless it be that he is 
unable to prc4vc hirrlself the existence of lllind except in con-
junction witil cln organized body, This latter circumstance 
again c~uses no difficulty. to the Siddhanti who postulates 
'(!;P~%Ju5J:ff)).IW (!fJwC!f>/i/~J6dJr(j;)/ 'even in Mukti, none of the three 
padarthas are destroyed,' and who no more believes in a 
disembod~d 111illd than l)r. Bain, unless a body or an organism 
be taken to be the body COIn posed of all the 25 lower tattvas. 
From the table given in No. 10 of the first volUlne of the Sz'ddhilllta 
Dipika, it will be seen, that even the n10st spiritual beings 
have a body COIn posed of Asudda or Sudda Maya, and we have 
also relnarked, cautioning against the C01l1rnon rnistake of call
ing matter dead, that these higher aspects of Dlatter are so 
.potent and active as to be often Inistaken for God Himself. 
Passing- frol11 this point hO\NeVCr, we now COine to the question 
as to the nature of the union between this nlind and body_ 
When we talk of union, the suggestion that it is union in 
pLace that is rnost predonlinant. 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 between an un
extended thing (as Chit), and an extended thing (as Achit); and 
all such expressions external and internal, container and 
contained are also misleading aud Inischievous. 'fhe con
nection is not a causal connection. It is wrong to call such 
conjunction as one acting on the other, or as one using the 
other as an instrument. (The theory of occasional causes and· 
of. pre .. establ~shed harmony are also antiquated now). The .. 
phenomenon is a most unique one in nature; there is no single . 
sjmilar conj,unction in nature, so that we may compare it by. 
a.nalogy, and 'there" is no fitting language to express sudl·. 

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 stalc. Language fails, analogy fails, to explain this union, 
though in itself a fact; and it remains a 111ystery in a sense, 
though to seek 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 generalize the various sets of pheno
nlena into the fewest possible nU111ber, and if W~ cannot pass 
to a higher generalization than two, we can on]y 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, ,\ve have an analogy in Tamil, 
which will exactly answear the point and l1lake the union more 
intelligible, besides bringing out the nature of nlind and 
matter, in a much more favour.lble light, than froin the stand
point of a mere materialist, qualified or other\vise; and we 
Jancy we have been allnost every day using language to 
describe this union, though the naille in itself is a puzzle, and 
embodies both a paradox and a contradiction. Before we stat(j 
them, however, we will state one or t\VO facts, so far as they 
bear upon the relation of mind and matter, and which Dr. 
Bain states more fully in his Mental Sc£ellce. It is that, all 
objectivity implies the subject-nlind at the saIne time. " All " 
objective states are in a sense also mental." Unless the mind 
~s present, though unconscious, you cannot have object know
ledg'e at all. We cannoJ have a pure objective condition at all, 
without the subject supporting it, as it were, though for the 
:tirne being, it is nonapparent, is entirely blotted out. (Suny am). 
Or'rather shall we say, though dissimilar, the mind has become 
thOroughly identified with matter. But mind can ascend to 
~ure $1JbjectivitYf and it does not inlply the presence of objects, 
as'the, object does the subject; ,and in such a pure subjective 
$tatQ"" ":where is the object? It has become also non-apparent 
($~;~)';~~)_ Regarding the possibility, however, of matter being 
tbe"pr;mary, element t .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 peculiclr organiza-, 
tion given to it by the presence for the time being of 111ind in 
it or is it derived solely by its inherent power. We have 
admitted that the so-called dead nJatter might possess potentia
lities without number. Still, is there any sort of similarity 
between the inorganic properties exhibited by matter, and the 
organic or vital properties? However this be, we will now pro
ceed to stat,e our analogy. It is the analogy of vowels and 
consonaqts. We have quott:d the Gita verse, but we look in vain 

v 

even in Sailkara's cornn1entary for the nleaning we have tried 
v 

tQ give it. Possibly Sal1kara would not give such an explana-
tion, as ~ \vou\d conflict ,vith his preconceived theory. So, if 
there was truth in it, it remained locked, a:nd the key, altogether, 
remained wi th the Siddhanta \vri ters. The 1110st familiar 
exanlple of the analogy occurs in the sacred Kur.al, in the very 
first verse of it. 

" ~.$ !J(!jJ/fiGt) G'lJ1J(lE.,jQ ,.$dllGVO Wi? fo) 

U a; ~J6iJr (!fJ;~ /J(];!D LLf O:.V 05 . " 

" As 'A' is the first of all letters, 
So the ancient Bagaya.n is the first in this ,vodd." 

We rnight fancy an alphabet, in which the letter "A" is not 
the first, and if the point of cOlnparison is merely to denote 
God's order in place as the first, so many other analogies 
might be thought of. And IJarimelalagar 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 hUlnan 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 
~onsonants pray? A vowel is defined as a sound that can be 
pronounced ,of itself, without the aid of any other sound. Antf 
,a 'COl1$Ol'lallt' is one which cannot be sounded, except with the ai'~~, 
o( ,th~, -vo~e1. Let. us look more carefl.llly into the nature Q{'", 

, ,theso
i
\ $.~1.ln~$~~ We ~very day ut~er these SQu~dSt a~~: :r.et .•. , 

I • 
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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 opening- of the nlouth, without 
any modification whatever, and requires no other aid. But let 
us pronounce say '1(.' It is 'Ke in English, ill l"anli) it i:; "I(a', '8)' 
or 41k', '.$'. I'bere is a vowel sound present in it, '~' or 'a' 'i.' 
Let us elil11inate this vowel sound, and try to pronounce the 
consonant. Wf'll, the task is inlpossiblc7 you don't. get any con
sonant sound at all. In the consonant, therefore, th~e is al\vays 
a vowel sound present, thou gh we llfver consciously ~cognize 
its presence; though in l'ilmil, the SYl11bolisnl is so highly 
philosophical, that \ve invariably lnark its presence, even wh~n 
we write purely consonants. We dot all our c6nsonatlts as 'Ii,' 
.i:,' &c. and the dot or circle represents in I-lindu sYlnbolislTI 
the letter '~'. 'f'his dot or circle begins almost everyone 
of the twelve vowels in the l'aJlliJ. alphabet, and as to what 
the other curved and horizontal and perpendicular lines nll~an 

we will take another opportunity to eXlJIJin. When we 
write '.$' therefore, the framers of tbe alphabet meant - to 
represent ho\v the vo\vel sound underlies the consonant,. 
and supports it, and gives it its very being and existen~e. 

Such a nlark is unneceesarv when we wri te the vowcl-con-.. 
sonant '!(a', ',$', as we are fuly aware of its presence. In 
the pure consonant therefore, the vowel is inlplied and under
stood, though for the tinle being its presence is not detected, and 
it is cOlnpletely 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 

I,', .. 

"any such unique conjunction anywhere else in nature, where 
Qpe subsists not, except in conjunction with the other. Except 

", 

the inseparable conjunction, as above stated, we see that the 
"tOnsonant (pure) is DO more derived from the vowel than the 
fowel from the consonant. There is much wider. contrast 
.,~t~n,' these, than between any two things in the world. 
lJie plaet, of origin is distinct. 'A?, is pronounced :~y the 

I~ I~'" I 
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mere opening of the month. The tongue h:1S to be brought 
into contact with thp palate to pronounce • k' and this sanle 
act cannot prod uce the vowel. So the vo\\rel cannot be said 
to cause the consonant. nor the consonant the vowel. Nor can . ' 

we call the consonant and the connection themselves as false, ~nd 
as a mere illusion or delusion. So neither the principle of Pari
(lama 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 lan~uage can be possible, by vowels alone nor by conso
nants arone, and every consonant is at the same tilne 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 cons8nants 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 deri ved frOllt the other by Parz'1;tama or V£vartalla. 
Yet both are inseparably united, and though the mind occupies 
an independent p05ition, can be pure subject at tilnes, the body 

. cannot subsist unless it be in conjunction with mind. Mind is 
always implied in body; nlind underlies it, supports it and 
sustains it, (if all this language derived fron1 material cognition 
is permissible). When the nlind is pure mind, the body is not, 
it is asat (Sunya1n). When it is pure body, mind is present but 
non-apparen.t, it has become one vvith 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 is 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 
Tamil, in the most beautiful manner, by the same words being 
'used to donate vowel and consonant as also mind and body. See 

, . 
what a li'ght bursts when we name '~u51Jf,' 'QwU.l' (ILL-s\». The 

, , ',1,'.' word 4 LU';', means both a vowel and mind (soul); and ~'!JIJ.I 

both bOdy ~nd consonant. Dr. Bain observes that the Sens~', 
of sitnilaritY'is the'sense of invention and true' discovery: ~, 
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greatest discoveries in science have been made by catching 
such resemblances at rare intervals. And when the very first 
Tamil man ca lIed his vowels and consonants 'iLuSliT' 'G;h.nu./ was 
he not a born philosopher and had he not comprehended the 

• 
true nature of the union between mind and body, and vowels and 
c()Dsonants. The simile recieves its best exposition for the first 
time in the hands of Saint MeykaQQa Deva, (vt'de SivajiHina
botham, II. I. h. and notes pp. 12, 19 and 20), and his followers 
(vide Light of Grace pp. 7 and 8); and Saint MeykaJJQan gives 
a name in the same verse for denoting this connectioJi. This 
one word is A d1}{lif(1. This \vord has been a real puzzle to 
'many; and so many renderings of it have been given. The 
Tamil Philosopher, however, exphdns it as meaning "9£T(!!Jt$rrUJ6u, 
fiJp~LfT $ rrwRtl , 96iJr .J!)JLiSl gaiDr,'];) uSJdJrC!!lCErrUJ~," (nei t her one nor two nor 
neither), and which fully and beautifully brings out, therefore, 
the meaning of Dr. Bain's words that the connection is both a 
paradox and a c01'ltradict£on. Very few outside tbe circle of 
'Siqdhanta School could be made to comprehend the truth of 
this paradox; more so, when their Dlind is prepossessed \vith 
the truth of their own views. But we have al\vays llsed the . 
analogy of vowels and COllsonants with very great effect, and 
it has tended to make the subject Inuch clearer than nlany a 
more learned argument. We have confined ourselves in this 
,.rticle to deal with the last two sets of phenolnena in Nature, 
~ind and Matter; and we will reserve to a future article, the 
Nature of the Higher powers we postulate, and their connection 
witb the lower ones; and a further amplification of the subject, 
t,ogether with the history· of the question, in Ind~an syst€ITIS of 
~hpught,. 

1 ~\I\ 



GOD AND THE WORLD. 

THE ADV AlTA. 

The \t ~~dic Texts Ekam evadvitz.ya·m Brahma,' 'Eka1n Eva Rudto 
NadvitiY1),a thas ten' mean th~t there is only One Supreme Being without 
a second. And this One is the Pathi. and not the soul. You, who say 
ignorantly you are One with the Lord, are the soul, and are bound up 
with Pii/~. As we say without the (primary sound) 'A' all other letters 
\vill not sound, so the Vedas say, without the Lord, no' other things will 
exist." Sivajfianabotham (ii. I. b). 

" ~6JSlJr®I;(j~rrL;5J rufI~Lf>rrmru~ GLDti.J~@rrQff; 

;i rr ilJl ®5J a ~ L j ,6J ~ fo LD IT 05 ffi rr G'O'fT "' I1i 11" a 6fT" fT • " 

"0 for the day \vhen I will be in advaita union with the uncbange
p.ble True Intellignce, as I am now in union with A!lavfl- (PCUar'l 

Says Count 'I'olstoy, '" 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 

• I ' 

are similar, and fron1 the knowledge of such relation, our 
further acts are determined. Say, if the object be a n~w 
fruit we had not seen before, if we find it related to' the 
edible species, we try to eat it; 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 hau 
-when he partakes thereof. All our good and evil flows acco~ 
, :i·ngly. {rbm'01..1r understanding rightly or' wrongly, our relatirixt'·iji:: 

L , , j ! r ' ) ~ ~, 
, 
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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 rela tionships. are postu
lated. In determining the respective views, imperfect oDserva
tion and experience, passion and prejudice, tramlnels created 
by heredity and society, have all their play; and we have 
different moral standards followed by men, cOQsciously or 
unconsiously, as resulting from their already fqrnled con
victions. 

Proceeding on our o~"vn lines of discovering these relation .. 
ships, we took with us Dr. Bain to help us on to a particulat
stage. He is a most uncomprolnising agnostic and m~'terialist 
(qualified) and yet we were in perfect agreement with hilD 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 saiHng. 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 therrJ 
wbich 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 i and when Srutz' failed, we were not referred to their 
o\l(n 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 
j~J$ not ,plainer, we shall try to make it so. 

We found, accordingly, that our present experiences and 
fa~s ,of ,cognition resolve themselves into two sets of facts, two 
,~anQ djvisio~, totally distinct, and yet in inseparable rela tion, 
... ' '\Ve' called, them respectively mind and matter, ego and 
~go~ ~J;>ject and obj~ct, itma:and pisa, chit and achit, s~~ 

I', I + • 
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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 ,causa tion or succession, not mere order in place, and it 
could not be tha t 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 rela tion at all; and we could not thus 
picture this relation in anyone of the modes known to us in 
our actual experience; and the only analog'Y available to us in 
nature, namely, that of vowels and consonants helped us a good 
deal to have some idea of this relation. It is not one, it is 'not 
two, and our Ac_harya asks us to keep us quiet, "i1&u9!JmQL...';'; 

@)wfo 8rww~wllSJ(5". J But still even this position requires a naming, 
and for want of a better nalne too, we use the word 'Advaita t 

to such relation. The word Advaitam implies the existence 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 re1ation is one in which an identity is perceived, and 
a difference in substance is also felt. It is this relation whiclt, 
'could not easily be postulated in words, but which perhaps 
may be conceived and which is seen as two (Dvaita'm) and a"t' 
the same tiIne 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 is 
called the Suidhinta (T'be true end). This view has therefore , 
to be distinguished from the monism of the materialist aDd:~ 

idealist, and from the dualism of Dr. Reid and Hamilton~ ,But', 
Dr. Bain and others of his school would rega,rd themselves al,~ 

monists, but in that case, the distinction between this moriiss:a, 
may we call it qualified monism, and the monism of wrkers' 
before' the advent, of the present agnostic school must '~ 
carefully ob~rved. There is no wrong in using any'·aa:me, e.,., 

~' \ ' " 

an,yUUng." tt~t, when ,particular associations have . ,been a,lreIiKI, 
es~~~l,i~~d; '\~t ser~~ DO purpose 7' except "to" eOnf~,uDd, :',. 
cioftftlte·'to use'oki,worda with, fiew mWU. ,int"rod: •• ,~ 

, 'I 
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them. In 'a sense, this view is also the true monistic ",iew. 
Say froin the individual standpoint, when the nlan is in a pure 
objective condition, his mind becomes merged in the body; the 
mind identifies itself t.horoughly with the bod); and. is not 
'conscious of its own distinction frOlTI the body. By this process 
of merger and complete identification, the apparent existence is 
only one, that of the object; when the ll1ind is free froln all 
object consciousness, the object \vorld vanishes ~S it were, and 
there is only one fart present, and tha t is the IHind, f and nothing 
else. Without mind, however, nothing else can sutfsist, and 
,When the Blind is in its own place, nothing else is seen to sub
sist. And how appropriate does the interpretation of that o\'t-

f f 

quoted and oft-abused Vedic tex t, 'Ekaln fvadv~'tiyanz Brahn1,a ' 
by Saint MeykaQgan seeln now! When we arrive at the postu
late of God, we arrive at the third padartha, and nobody 
has yet been found to ,postula te an exi~tence, 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. l'his 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 wjll explain facts, 
left unexplained by these people, and if it \vill not contradict' 
~any, of the facts of h umaQ nature and probabilitIes, there is no 
harm in having it for a workable hypothesis.· We believe 
'~'iso that the Materialists and Idealists leave many facts 
,:,1:il:lexplaine(i and that this third postulate is necessary to 
~~,pJ4hl these fact&A We, however, do not propose to go 
,j.~P ~bj"s wide question now. We only propose to discuss 
"~'$-:,r:eiation to, mind (soul) 'and matter just at present. 
",:" .• ".-,iat,ion we postulate is the same as ,Qe~ween 4mind 
~l~.b~Y:"lwttich we -have already, postulated, and we call it by 
*'~ .. J!¥t' ~ ,~fI4~_1I t., ,A~ ,th, cou,p1et we qa v~q u9ted frOm 
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Tayumanavar conveys the idea most beautifully, and the 
merit of expounding this beautiful view of 'advaita' must in 
the first place be accorded to Saint Meyka1;u!lJn whom SainI 
TiyumlJnavar himself extols as the Gwrr:.U!E6iarL-rrff e$n~uyoFl,., 

wnwj.§J®SJj£ Gwt.Ua;6WrL-rr6iJr," "The Seer of Advat,'ta Truth "~I 
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 peculiar postion between God, and Sat, on the one hand 
aild the word, Asat, on the other hand; and hence, the term 
Satasat llas be~n applied to it. The term means that which 
is neither God nor the world (maya) but which, when joined to 
either, becomes conlpletely identified with each. When united to 
the body, it is cOlnpletely identified with the body, and when 
united to God, it is conlpletely 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 irnplied 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 sarne way when the Jiva is in the Highest uniori" 
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 Anand~ , 
will also be using language without meaning. And this charac
teristic of the soul is very peculiar. It is named ~"irlil6~_6)J_'" 
LlJIT~iv or JJ/.!6J.,/J)/,§jJ 6lJrr,$iv, (becoming one with that to which it is 
at~ached.' ,The I-lindu Idealists try to arrive at the postulate of 
t'he soul precisely':by the same mode of proof as is furnished in 
sotras 3 and '4 of SivajiHinabodham, and arriving at this postulatle, 
which' it found to be above the 24 tattvas, above the ele~,,', 
a~ve the tatimatras, above the Jfiana and Ka,rmendri'yas, aba~:}1 



GOD AND TilE WORLD. 

the four antah.karaQa, they have not paused to discover its fur

ther nature land characteristics, and ha ve straightway proceeded 
".. 

to identify it with God, whom they have read of, in the Srutis, 

and have not tried to learn the relation hetween the~e two; and 
, . 

aU the absurdities of the M~yavada school are clearly traceable 
to its not understanding the nature of the soul aright. These 

f~r~her aspects of the soul and its relation to God are therefore 

well brought out in sutras 7. 6 and S. And how this Jiva can 

pO$sibly become Si vam and in what sense, is beautifully 

Qro'\1ght out in 6. 2. (e). 

JPj ~G6JJGiJrflJJ Gwrr6iJr,fDQ,r,rB ~ §,®J6iJr:8 C1t;lll p 

UJ#/GDlIQn-,f!J Ii IiJ r!f9 6lJ (!,D6Wr t] L IT-JP/ ffj/G®lQJT 

J/)j,rlilUmJ9 JT6IirJr L..6v6V@rf;) c'£ tilUj6lJlJfi ,tD,f!Jiu 

.J/If ,rI) ILf LIJ liCJ QJ fFl QJ(fP LC rr W • 

fI God is not one who can be pointed out as "That." If so, 

not only will He be an object of knowledge, it \vill imply a 

jluJ/lJ who understands lfim as such. He is not different from 

the soul, pervading its understanding altogether. l'he soul so . 

feeling itself is also Sivam." 

Chapter II of Li ght of Grace has also to be read in this 

connection; and Saint U mapa ti Si vac~arya 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 
d~rknes5 and light in light ?" he asks, and the answer given by 
bimself elsewhere is u the eye, the mirror and akas, are such 
~~ts.u 1'be eye loses its power of 'seeing in darkness., and 
~~~~,ers it in light; and the others become dark or bright 
" y I {, 

~~<,:,.~4lrkness or lig~t surrounds it. Saint Tlyumlnavar 
4l~o ""refers to this peculiarity in several places and calls tbe. 

I 

$.P'ul, ~JfQ~,1'.3J.J uj;~1JIJf ~,.,RUJ6IJUIr.u titir.l1l Uil~LDSIJ~ w.R., • .",. 
~~.'.,I. ' "Y·ou who are like the mIrror or cr~al removed 
ril'·,:OttS.tf ,becoming of the self .. same. natur,e of one to wl,i,.." 

I. 
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it'is joined.' Here the Light is God, darkness is Maya a'n~, 
the Mirror or Eye or Aka~ is the soul. We all feel th~,t 

there is a sentience which suffers this change fronl light to 
darkne~s. If this sentience is identified with God hinlself, 

surely, the change must descend on I~js head. We have not yet 

been able to understand (of course \ve are ready 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 brolher of the Bra(1.mavild£n elevates himself-v,ode p. 749 

current VOlU111e) how when they postulate only one padartha, 
~e self, and no J iva, how God can be saved from all the 

impurity- and ~ins 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 lnillions 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, 
tha t 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 
,I 

this paper by quoting two verses from Saint Tirumiilar, and 

we challenge comparison with thenl, 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. 

-uJ/f ~ esJ ~ WfIJ) /!J ~ ~ 6 l.(.Iff LO,5 UJ rr~ t 

008 # ~- t/)fifj) /D'5 ~ 6 LlJ n LD Ii ILJlr~ .. 
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u !! #6'fJ) 16 Lf)f$S)!!> ~ ~#1 wrr fr (!,C IF P; 'd ~ W, 
U 11 ; ~t1isr LD6lf) /D r5 1i,fjJ un If <JP tb ,!D kb ~ t.D. 

The tree was concealed in the fnad elephant; 
The tree concealed the mad elephant : 
The Supreme was concealed in the world; 
In the Supreme was concealed the world. 

(Here tree 111eans a wooden toy elephant). 

Gw moi1T~ l.f)Q!) fD;$ ~,§J QUffQJr 6lfT ~ tJ; ~6m1l W, 
Gw (l6iJr6l!f}6iff LOfj()) /D Ii # §J G w fffiJrQff6lJllfJ ~ ~QR!T i.O, 

fo 6iJr~ LDQn f!' P ,!! & ;Z cir u; 11 6rR11 ffi:J c$ tdfl n liJ, 

J6 Qrr 611Roirr W(iro ,!DffJ!D 51 IE 8Ir e; !f 6rmT i.J.$ 6fT' ". w. 
The gold was concealed in the golden ornament; 
The gold concealed the golden ornament. 
The '1' was concealed in its own senses; 
In the' l' were concealed its own senses. 

, 

These two verses, though they look similar, are not the 
s~me, and we will expound their meaning in our next. 
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(SAT AN D SAT -ASA 1'). 

'l 

" ,f'riuG®J611lT fo iisr 07J)LDfL{ LD %6iJrwuSi fou®,~ ,#j)w 

j5 "(1 GrJr ILJ IT fiil UJ ,f5IU (] U!J ~ H UJI £/ 10(0) f!J. ' , 

" To each and everyone, His own nature imparting 
Our Lord stands alone, Supreme, full of Grace." 

T-iruv(ichakam'. 

We proceed to explain the two verses quoted from 
Tirumalar 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. 1--hese verses explain in fact the 
Bhanda and Moksha conditions of the soul, and the sours 
ascent through various stages, called Tattva Darsanam, Atma 

v 
Darsana1n and St'va or Parii Darsanam. 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 nlerely 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 Inedal or a bracelet &c., is 
altogether lost to view. And in the same manner when we are 
viewing the opject 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 ca,se, 
can be said to be unreal or a mere delusion. We merely 
change our point of view, and w'e are ourselves' under "tic, 
,delusion at either moment. The delusion is neither in the gold, 
DOT ia 'the ornament nor in ourselves. «'filt: object before us is~,~ 

','I, 
, , 

, " 
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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 
cbange fronl one to the other point. And each point of view 
has its own vantage ground. A person going to·a je~eIJer's 
snopcannot afford to lose sight of either point, and if he does, 
he is ~ure to nlake 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 n1ere name and delusion, 
or the ornament is a mere name and delusiQn. When 
b'argaining, however, after he had .once tested the fir0=!ness 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, Tirumular proceeds to point out the 
same relation between the individual ego, the subject, and its 
objective senses. r-[he word used is 'foW ,' standing as it does 
for the individual ego, jiva, soul, pasu, or chit. The phrase 
.~ d.1'61J1Jr,m.$~""'ITW,' also brings out the Ineaning- of '1h6fJr,' and it 
cannot refer to the SupreIne Brahman, as was interpreted by a 
Hindu Idealist. Of course he could not hell? saying so, as the 
being which he postulates above 'its senses.' (#Qsr.JJ6lJ1JrI5:J.$~r) is 
God, the Supreme. Saint 1"irumular was prophetic enough to 
s,(te such a misinterpretation of his words, and it is therefore 
;Why he sung the nex t verse, " LDJJ,.~tDlDlE LD6'lDfD~ ~ §jJ," the tree was 
·oencealed &c.' In our article on 'Mind and Body' we have 
£\111y discussed the relation which Saint TirumUlar perceives 
between the Individual E~o, the soul and its body and senses. 
'When the individual paSu lives a purely objective existence, by 
ea1ring for his body, his comforts, his wealth, his pleasures) &c., 
l~i$ true self, the mind, ·is altogether identified with the world; and 
:.:~hi¢1self lies buried, concealed. Look at the words, our Saint 
~._,;;setected. He does not cry false, fals'e, delusion, delusion 
d;t:;,;~ry "turn. He actually uses 'L/JfItJ/D~,s#1,' 'UJQJ)/1I;'~,6I;,~ 

~" r \' \ ' 

'~~ ... Iad,tt ·'and ""is concealed·'! Neither the soul nor the 
~ I', (" f r \ I ,l I I ' , 

i~,'~i."I.'~iny:t'h),'a delUsion; but:,only when the mind wasrin all 

.~vO,\~di'ti~D' it was ,concealed by the object. Wbea the 
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soul regains its own self, by forgetting the world, the wor~4' 
has not beconle a myth, only it lies concealed, merged in the 
soul itself. The thoughtless critic is apt to consider such , 
distinctions, · as mere \vordy 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 particu~ar idea and no other; and many a specious and 
delu~ive argument has had its genesis in such ignorant and 
ambiguous "use of words. To proceed, when the soul, lies so 
conceale4 in the world, this constitutes its bandha, bound 
condition, and the thing so concealing is called handha or PlJsa. 
When the soul learns to discrilninate between its own nature 
and the lla ture"of the world, and to rate tte lower as its own 
worth, then it attains to Tattva Darsal'tam and Alma 
Darianal11-. And the whole field of :Etbics is evolved from our 
perception of these relations aright. When man perceives that 
the more he is attached to the \vorld, the more 1-.is own faculties 
get clouded and he is led more into sorrow and suffering, and 
the more he frees Lhnself fronl such a tt achlnent, the more he 

.frees hilnself fron1 ~in and SOlTO\V, and developes in himself his 
higher spiritual nature, then it is ttat his moral faculties are 
developed, and in course of tirne strengthened by constant. 
practice. But then, there is this peculiarity about the nlind of 
man, which is no\vhere noticed in any other system tbat we 
kno\\r of, and which we have already referred to in our last 
article, its intermediate nature between Sat and A sal. and 
w.hich therefore gives it its name of Satosat and which 
peculiarity Ka~1~U{t/aiya Val/atar (aLlthor of Olivilo()llkkall;l)' 
enlphasises by using the expressive name of cll/ro...9, or hennC\-. 
phrodite, neither 111ale nor fen"!ale, ntither Sat nor P,s~t. B~t 

the rule in 1"'anlil grammer for determining the sex of th~ 
~r~phrod.i te is ". ?1f1J.8IIu yuSJ®ti fo lfSu .e~Wt Guw BIJIW ~'-1uS}e. ,1 

'Jlll~, :<?~~@~:)(~,c.~' ''''file sex follows ,the Rlore predomina~jl:lJ: 
,or,~an~:",pc~nt.· and so a hernlaphrodite person will a,lways ~,' 
,~,U~~~i,~r b~ or ,she < ~d not it4 ,T b.e , Jj~~ of the indi vid ua~ ~1~ 
i~.,AS,~:q.ch;, p~e<d either as As~t J~r. as"S~~t. 4~d,,~( ~$ .PO' .m.¢,."~~~ 

,1'0 
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'its own. That is, it cannot exist by itself, independent of its 
relation with either Padartha. If either God or the \vorld did 
not exist, the existence of the soul \vould be an impossibility. 
Saint MeykalJQan uses two analogies to illustrate-the p'osition. 
"fhe soul is campared to an object suspended in air, and a nood of 
water. We cannot imagine an object suspended in air without 
a support. If the support is ren1oved, the object falls to the 
ground. Saint MeykaQQan had as such distinct]')' before him 
the question" why does an apple fall to the gpound." 1'he 
actual example he had before him was a swing attac+ted by a 
cope tu a tree. fhe tree holds up the object by its own force. 
When this force is weakened and loosened, another force (is 
brought into place, the force of the earth, gravity. 1'he 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 tiole. Only for a time, for 
when the fruit matures, the tree cannot hold it up, however it 
tt)ay 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. It is 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 
6ecomes one with God, as the fruit itself when left alone 
becotnes one with the earth. The flood again cannot stand • 
. still, unless it is held up by an embankrnent. 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 
,'t)f these means of support, it will be difficult to restrain the 
?ft~tJng soul. The embankment or the flood gates are the 
r~_IYI :support of the soul. The ocean is God. This support 
,:,:ft'clll~din Tamil up,lP, a support, a bond of attachment, 'a ,reSt, 
l'l1f:$ire~">love~ , It is this peculiarity which Saint Tiruva'Uuvar 
{~'Pt~;in the '·following couplet, e 
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U rtDJ!)J5 u!>IDfoeJ'oisr u!Dr8~, UJUup;,DParu 
ufo Jp,' a;, u tD.f1JJ fQJSh ..... ;D®, 

which again is the mere echo of our Saint MaQikkavachakar's 
words. 

U o;.,rop9UJ IJt-foJDi5 G~rrLir 6lJgJJuwrr6irrGcrgiv ya;a~ 
ufo (-JJ u.5l U U fT g:. ;i Q1) ~ u u,iJ /D /D f6 rr ..n u ,tD gll QJ(r6irr 

u,iJ/JUJ (1U!1TrfilJT~,5-W UI1 @ 61w c$rr6lR11 WWTr@)tU." 

This poculiarity of the soul we have been discussing above, 
has a tre,:luendous bearing in connection with various philosophi
cal schools. The ancient Buddha and the modern Agnostic 
"'lOuld not postula te this other support and resting place of the 
soul. At4ld we-find they are landed in Nihilism accordingly. 
The lTIOlnent 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 luerely a vain cry. There is no such 
thing as final perfection, bea titude or Moksha. 1~he soul must 
roll on ever and anon, suhject to the never-ceasing and ever-

. recurring evolution due to " the moral necessity connected with 
the central and lTIOSt precious doctrine of the exoteric Vedanta, 
the doctri ne of Samsara." Here of course we see the phenomenon 
of extremes me~~ing. 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 in.dependent existence; 
and hence his denial of the soul's immortality and futu:re 
existence, when once its mortal coil i5 broken1 In the case of 
the Vedan~ist" ho\vever, this peculiarity of the, soul will alone 
fur:nisb the eJcuse for his theory. And we have heard holle$.\ 
Ved_ntist~'admit this as the only explanation of Sri Satikar,*~~&' 
othEtrw~$e ,untenable position. Wheu ,~~~ ~ni;on with God, ~~" 
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soul has lost not merely the consciousness of the world, the 
I 

Asat, it loses also its self-consciousness, (not be it remarked its 
self-being) it loses also its consciousness of difference from 
God &c., and the only perception that resnains 'is th,e bare 
perception, the bare enjoyrnent of God,-the full 111anifestation 
and Presence of God, a~ Love and Bliss, alone is felt; and in 

v 

such a condition, Sankara could say there is no second thing. 

" G ~firr./PI G:T 6iJr fD ff1[!!lJ.illJ rr .i.J; (],s'$ tiJ ;; @ 

a fotU&G ,{5rrdn (!!lJJ " 

Saflkara's exrpri~nce \vill therefore by unly one-sided one, 
and the statement cannot stand as a matter of proof .. ' l~Qe 
state of union with God is called 1'uriya or P .. ra-i\ vit,sta, and 
in this conrlition, though the conscious perception of the world 
a.nd soul may not be possible there, be-ness (~xistence) is not 
gone. And it is this condition, S~dnt 'firuIlluL.lr expounds in 
his nex t verse. 

U 8,j r;;ro 1$ l.J)Q$) j!) fo IE 151 l.D rr L/) II UJ n '&'or , 
UHJ~~tisr WQDfJ~#§J wrr J)foUJrr~, 

U II; fiji!) P' lDflJD fD; !6 §J U If Ir (!.p fo ,m :d ft w, 
LJ (J # 6lSJ IP LD t;;ro!D'; II #jI un n- (YJ fo fo kb~ w. 

The tree \\laS 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 
concealed in me', note the fact that there are only two 
names, two categories involved, namely I and the world, 
St1ur and mayA. For an intelligent understanding of the 

" 

"oposition, no other category is required. But consider well 
~~he' ,proposjtions, 'the world concealed the Supreme, the 
world is eoncealed by the Supreme'. These proposition~ could 

'Mt be true as they stand, unless both these stand as 
&b~tive to the seert as in tht~ 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 forrn, nor the elephant of the 
wood. In human langLlage and expression and ~rgumellt, thete 
is always an ellipsis and the suppression of the Iniddle term. 
The first two propositions relating to the wooden-toy CalJl10t be 
true as they stand but is only intelligible, when \ve 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 of~a third, the Satasat. What we bave 3tated above 
will explpin the Sivajnanabotha Sutra, 

H flJ rr@®JtLf c3 (I; 6lff!J U W r!F riG f5 %J JJ "/J clJdrr 

~ ~(] j£UJ p'}UJrr §I, I.Ucf,i %}6V.§/ dP/ ~IUfT jfi!, 
3 

@(!!jJiJ,!'Jt(i(JT pSI Oljrorr $I1161irrr '-6lJrr cfb~ Lt'''. " 
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 Inay, 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 Purvapakshi is that the jiva. being neither a part nor a 
different thing, nor a variation of Brahman, must be the 
Paramatman fully and totally hitTIself, and as such is, clothed 
with such attributes as all-pervadingn~ss, eternity, almightiness, 
exemption of tilne, space and causality, and that this jiva is 
hidden by the world t (lnaya and avidya) as the fire in wood, 
(or as Saint Tiru.nular would put it, wood in the elephant) 
a~d he asks what is the cause of this concealment? Why should 
the perfect become deluded into the imperfect by avidya and 
ingorance i Dr. Paul Deussen aomits that here all philosopbert 

, 
• IPaul Deussen's EI61IU,.ts of MetaphJ'sks, p. 334. 

t lbitl. 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' clitto' also, whatever 
might be the learned Doctor's understanding of .Kant. The 
whole question is inadmissible, nay the ,vhole 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. Dt;ussen would 
put his unfortunate Brahman into the dock and arrpign him of 
high crimes and misderrleanours (our, friends are never foncious 
of whal gross 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 chaJ:ges him, 
he \vould indulge in irrelevant and irreverent talk, as to why and 
wherefore this Brahman committed these crimes. An~y ordinary 
judge would rule his talk as sense]ess; also, such talk from the 
accused's counsel, kindly engaged by the crown, \vould be 
ruled as senseless, when the accused admits the charge, and 
there is besides overwhehning testimony as to his guilt, leaving 
no room for doubt. The case contemplated by the learned 
Doctor will find a parallel in sonle of those occasional cases 
of judicial murder. A greal crime had been comlnitted, there 
is a great hue and cry, sarne body ought to be punished, ought 
to suffer for the unknown cri lliinal. 1'he Police run down some 
one they have long known, an old offender; witnesses (Pseudo
jnanis, with their Svanubhuti 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 himsel!, h9wever innocent he might be, and his 
silence counts for confession and he is condemned to die. Be
fore his bones are \vhitened 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 Meykaf.ldan even where he teaches the 
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initiate to practice Sohalnbavana, cautions him before and after 
not to Inistake hitl1self for God. 

'UJlTafJDlJ'4.W ~6l1fIUJJJ r!F;i~~,iJrr.' In the Presence of the Sat, all 
else is ,Sunyam.' Why, because, 'before the Perfect and :Eternal 
Intelligence, Crruth) the iOlperfect and acq uired 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 
Him, as doe)s darkness before the sun, and explains that Hara 
. " 
cannot know theln as objects, as nothing is outside Hinl. How 
wen this· explanation fits in with the vedic text, "'I'here shines 
not the sun, nor IDoon, nor stars, neither these lig-htnings, much 
'. less this .earthly fire. After I-filn, the Shining One, all things 

shine, by His Light is lighted this whole world ". And when 
before this shining One, even the suns and I1100nS pale, they dare 
assert that darkness, maya and a vidya 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 Hinlself as Asat, this body and these senses, and this 
world. \\leU 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 infirlnity to the Effulgent Sun. 
"After Him, all things shine, by His light is lighted the whole 
world." Yes, 0 Lord, we are but broken lights of Thee. The 

• Svetas vi. 14-

t c.f. ,. @(5iifrGw if ji) ~ ~ wIT 'iJPl ill/ 6lT(J 16 6v ~ '-!tiNUJfTG6lJr'" , 

w(5wGw rr jiJ tis 1$ ~ ~- ,#iNTI jb/ t-DW6W • I' 

If there is a Sun by darkness veiloo 
Then maya chit exist by ignorance veiled, mistaking 'the 

body for itself 

u lilt. UJ~';; J.DIiisr(J ,lDUJ 15&6r r6 rfJ & Ii;;~ @!)ILl/ll fo(§U 
J.5J fiJrQJNiD,tie # "-I aim G L-Qsr IOl1JsOJ ~ #1. ' , 

Having called Him Ninmala 
It is madness to impute t~ tiod, Avldya. 
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little light that shines in each one of our souls is simply 
borrowed from Thee. Without this light, we are but the 
pieces of diatnonds lying in darkne~~. In bandha, before the 
diamond is cut and polished, we cannot reflect Thy ~lorious 
Light. We are the diamond crystals, Thou, the light shining 
in them, QQJ6WrwefJri1fiJ6irr iLL.u{r);;F Q a=fT f$'.LJrr(JQJT"! As crystal, we 
become light in light, and dark in darkness. u_JlrG~rrQsr 4IJ u~:BQJ1' 
~- j)fLlENurr.u ttlQs,-)D w,; ft wgJJw U~r6JCE&;m-tlJt.DLL.Jrrw. Thou art like the 
Light from the emerald, LlJJ1i$~t.D, lighting and colouring every
thing it touches after itself. 

~6JG 6)J@JiT % 6irr 6lJJLD '4 W ~ 6lrrtiJJu5l,tD urN ~ /pw 
j! ITa 6lJr u.J ntfiJ lU ~ LU nu /1,7 ! 

The D£amond crystal (c!F"tTrHfo~6irr QJ6WrQ1lRLJ)rT~W) ana the gem 
Emertand (B-n tTr5 ~,!$1j66i1r ®J6rRsr6lRJTwn $@jw), these are the symbols used 
by the S£ddhantis lor the Soul and S£'lJam. Students of 
Science know the structural difference between those two 
bodies. as mediums or distributors of light. This Divine Light 

, is Uma, (literally wisdoln or light) that Lady wondrous fair, 
, ' , 

who showed to the astonished irnmortals, Her Royal Consort, 
and her colour is green emerald, and we will close this article' 
QY invoking her aid and quoting this passage frOID Kumara
,curupara which is poetic and philosophic at the same time. 

ufi!imeJ1Jl tiJ6ff1GwrrfPu WIT' lXf.)QJ{~6irr jj} (,f;()wft7IR 
utr(;;)S=fT6fflii&,Ruu ®J$/DfiDr, 

UfiJ/6fr.$ Qt6rJL¥-i $ffI.IHT ua=~W"® GtDTrlSJ-fU%lTtU, 
• • 0 

U G(!fJ P 16 t.D If) IJ 5" If) II UJ , 

~ 6RJr e3gJJ 1.1J6u6\J fo JJ116ro!D ~QS),tD UJ671r riJ c$ 61f1 .. . . 
IA Qf)!:p IE (!5151!5 6U1T La~.;;ro ~ UJ IT UJ 

8=&6V(30W ,filfiirjJJG.# Qg:.Tr(!5uGwtisr (J(!g~(jiw 
IF §J it UJ{jj(j) /Du G Ll" (!5Gff G ifilJoiI tLJ IT ®w. 

o Thou parrot.:tangued Maid, the emerald Light 
from Thy sacred body spreading, 

, Converts the red coral reefs into green and the 
big pearls into so many emeralds, 

And the winged swans floating on the cool Wa1'eS 
into so many sporting peacocks 

And,thus explain the truth which the Vedas proclaim, 
,. • That after you, an things shine.~' . ' 
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GOD-HEAD. 

" Gu~~ 67JT6&QUJ~I:n GW;iJtyUJro1sr arraiDr&." 

Ie BeQold! I-Ie is the male, the female and the neuter." ! 
Tiruvachakam. 

~ . 
" Sivatn santam, advaitam chaturthanl tnanyante ". 

R~matapinl Upanishat .. 

Very. often-it happens, we have to \vrite upon the same 
subject over and over again, and nobody need wonder w:hy 
this should be so. We eat the saIne kind of rice and dish 0( 

vegetables, over and over again, day after day, from the year's 
end to the year's end, and yet, \ve never ask why this should 
be so. The answer is plain that this is the best and safest 
and most wholesolne food we require, every day of our life, 
,for its sustenance and nurture and growth. What applies 
to the body applies to the nlind as well. The mind requires 
also some wholesome and safe and healthy pabulum for 
it to feed upon, also, every day, nay, 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 n1ay repeat, ought not to tire cfny body_ And this is 
necessary for another reason also. Man is circuntStanced Inore 
or less by his environrnent; all sorts of intl uences are brought 
to bear on him; and these create doubts and misgivings even 
in the most well-regulated Ininds ; and the mind vacillates from 

I. 

one elftreme to the other. It is therefore good that the mind 
is made to face the same truth, ever and anon. And then: 
~ndeed, o~r memory is so weak. we forget what we learnt 
Qnly y~sterday ~ and what fails ~o strike our ima&ination at 

t , 

II 
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one time may attract it another tin1e. Besides, errors and 
fallacies are repeated day after d:ty, and it becolnes necessary 
to repeat what we regard as truths as often. As such, we 
m~ke no further apology for going ful1y into a subject which 
We touched upon in our revipw of "the l\1inor U panishats," in 
our introduction to the l(a i va]ya U panishat, and in our article 
on the ( Personali t y of God" . Very often, a controversy is 
ca~ried on by means of nanles anci ,vords, and the -whole fallacy 
lies in the different parties to the controversy, underl5tanding the 
word in as many different ways. We bave seen how'Zuropcan 
writer~ differed 111 defining the word "Personal" and "Inl
personal " ; and we have accepted the word "/J ersonal" free 
from all implication of lilnitation or anthropolllorphis'm and in 
the manner defined by l~nicrson, Lotze, Dr. Iverach &c. We 
have also noted the different ways of interpreting the word 
'5agu~~a and Nz"rgu1Ja. One calls God Sq,gu~la, and interprets 
Nirgu~ta in undoubted and authoritative passages as meaning 
merely "llevoz·d of bad qualities". And in this sense Sagu1Ja 

~'xnust lnean full of bad qualitt"es; and yet this one will only 
'tall his God Sagtt~ta and not Nirgu1Ja; and he exhibits a clear 
-"prejudice a gainst the word "N irguDa," thus clearly nlaking 
Qut that. his interpretation is, after all, only a doubtful expedient 
'at avoiding an inconvenient corner. VvTe have, however, referred 
to its technical and original and philosophic acceptation, in 
;that, GU1Ja tl1eans the C U~la tattva which is the na me and 
,ch~racteristic of Mu!aprakrz'tz"; and this GU1Ja cOlnprises the 
three GutlQS, Sattva, andc:1?ajas and Tamas; Sagu1;Za accordingly 
,means cloth~d with Sattva and Rajas and Tamas, gross 
"material qullities, and Nirgu1Ja means Ifreedom from these 
,ibree qu'alities or gTOSS rna terial veilings; and the definition 
,of 'God as Nirgu1Ja, and not as Sagu1Ja, does not therefore 
':~nflict with the literal and consistent acceptation of the-two 

~ /" " ' 

(',,~«ds,', or our ,idea of God's Supreme Nature. By the way, 
":~~n ,ad,dttional proof that our interpretation is correct is 

, L~') , I (1 I 

turiUshed "by' the fact that the SaguI)a P~ilosopher actually 
'·flofb~"'~l1r~'Gba with Sattva-Gu'tm. ' C6m·parisons are generally 
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odious, but where principles are at stake they cannot be 
avoided altogether; and we nlerely invite our readers' at'tention~' 
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-I{alnayaTJa. You may onlit 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 draw.two totally different pictures. No doubt, we admit 
their Sag.,..lIJ.a conception of God, and as for tha tt any bkavQ1f.i 
of God serves the purpose of the aspirant after a higher path 
tOe a great extent, on the well-kno\vl1 principle laid down by 
St. Meykat.uj,an, '~Choose the jornt 'If)ilic/t attracts your love most." 
But as we have pointed out already, we do not remember at, 
times that tbis is only a forIn, a SYlllbol and not the truth, 
itself, that truth is beyond one's oruinary ken (" r$6litJr(!fJ~,iJ '-IGU 
@)p r!b IT L.~) UJ 'J9 ivC16V rr roN -<J;L 6ir G'fT ; ,{jiI6WJ7IT c;':; J uJ} p Q &17 61r6fr Ul/ WU L... rr v.iJr. " ), and 
that yet this vision is possible (" ~6WT~oU ILlff@UJ l»6Wr(11-rolrr "), 

(" '-I6lD,fDUJ(tDr19(!5f6 /F"Gn- y,Ar!J-6l»LCltLJfTG'IiilJT") when leaving our feeling, 
pf 'I' and 'Mine', destroying and annihilating our Pas", 
and Plls a nature "~WrOfrr GcEL(i;) ~u5)" (J.:oLW-fbrr6lsr ~a;L.~" anc! 
assisted by I-lis Supreme Grace (" d?)frill6N(!!jrorrniu "), we reach the 
place of peace, NirvaQa (L,iterally llon-flowing-as-air) (fitiilD/DUJID/D 

$ IT (J w rr jJ ~ r5 <OlD Iii G to 6ffIiilJ rr ;0 (:!J) * 
What we, therefore, here wish to lay down and impress 

upon our readers, is tha t, whd. tever'· nalnes we may use. 
( u 9(5 f5 IT LDW ~(!5 (!j6lJ Lo 9.olJr.J!)J uS) GuG\) IT ,tDC!5 , ~u51.J.w ,i} @f5 rrL.Dww rr lJI- tD ff W G ~Gr 
aWemTW Qa;rrL...t-ITalI.Jff "-" Let us sing the thousand names or 
the One who has no nanle, no forIn, nothing "), and though 
we nlay 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 wjth Prakriti qualities" 
The rigid acceptance of this one principle alonef that God is Aja;, 

. 
-- .... ~ '~~ OJ ---.'----------~+,.:!t 

, .' 

," ,e,g •• U Be still and k~ow.that I al1l Gad.·~-" BQOk of Psalms. 
• • If' ~ , I' 



SOME ASPECTS OF THE GOD-HEAD. 

(cannot {Ie born) ought to distinguish and elevate the Siddhanta 
ftom all other forms of Religion. ,,~nd the rigid acceptance 
of this one principle alone must prevent it from its degenerating 
into a superstition, and base idolatry, and mane 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 conlprising the 

, ,characteristic attributes which we clothe Hiln wit.h. But how 
ca'n we help it? We cannot forget our language, 'and its past 
traditions; we cannot forget our religious past, however we 
might try; and we- Crtnnot therefore coin new names, simply 

':because some others want us to do so. And what need is 
'there for doing so ei ther? If we use certain natJles, they 
were so used by 90 per cent of the Indian population for the 
last 30 centuries at least; they were so used in the days of 
the Pura'Q.as and ltihasas, they were so used in the days of the 
Upanishat writers, and they \vere 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: 

U Sat yam jnanam Anantam Brahma Anandarapam 

Amritamyad vibhuti Santam Siva1n, Advaita~." 

And what is there sectarian about the word "5,:vam " 
herein? Evan an Upanishat of the l'ype of Ramatapini has 
,this text with the same' word, (quoting,as it does the above 
Mantra of course), 

. "Sivam, Santaln, Advaitam, Chaturtham many~ote tI. 
There is one thing about the word "Sivam". Sanskri t 

,scholars say that the word in this form is not a neuter 
"POUD but simply an ,adjective, and accordingly translate 
. ,it as gracio1Jl:S, henigtlant &c; bu tit is renlarl~able that this 
,,~word is always used in the L{ig-Veda and other Vedas and 
.,'Upanishats in conjunction with the Word Rudra, Sankara, 
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Bhava, &c., and that to denote the same personality and not arty 
other. HQ\vever this may be, the word (~®Ju;) Sivam is used 

\of v 

clearly in l'amil as the neuter Form of Siva or Sivan (~6lJQg), 
as Param (LJJ1w) of Para or Paran (WJf6iJr), as Brahrnanl (WlJ1ww), 
of Brahnlan (tSllTl.l)Qrr), with no chanse of meaning in either form. 
That this accounts for the frequent change from one gender to 
another in describing the Suprenle Being-, even in the same 
lVlantra, 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. 

y v v v y 

Whether we say Siva, Sivam, or Siva; Sankara, Sankaram 
v ' oc Sankari; Para, Param, or Para; we denote the same 

Supremt.· Persohali ty. We use these words, and in these forms. 
of gender, as these are all the forms or sYlnbols 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 M uller ,vould prefer to call God, in the neuter, 
"It" and think it a higher nalne, we are thoroughly indifferent 

_ as to calling the suprenle, as lie, She or It; and we accordingly 
with St. Ma1).ikka vachaka praise God, as 

G W filiar ~~6lim- d'Jf oSIQ UJ ~ w QU;D ,u9lLJ67rr !Ii n 6Wr d)" • 

"Behold! He is the male and the female and the neuter." 
------ .. ------- -- ---------

• And yet consider the following lines from the same 'utterence: 
JJJ # ,g:6iJr cfb 6im G wtXior c:iJf 61SI1J.J n 8) IT .:F LD IT~ 

UJn 1f~6\)rr UJr5 ~L£)rrl.Uuwrr6t) rf/fisr,ID 

G a: ,#QJUF LD fT /.D6\Jff ye> If l4 (] LD6l1i1 G UJ r5UEW 
~QJGu(!5LDrrQsr 6'tLilGuC!5JwfT6isr (J~6lJfr ~&fTC:QJ." 

"My Father I He became man, woman, and hermaphrodite, the Aka§, 
and F"'ire and this final Cause, and t~anscend.ng all th8S8 jDml'S, stands 
the Supreme Siva, of the Body glowing like the flame of the forest_ 
He is my Lord and the King of Gods ft. 

"Gus16r eil lUff e!Jcu 6& UJ n UJu tSJ /D,6:;Q &IT JKJ t!f IT 
eSJ_ ~fi> wear efil u] ~;h!atr ILf w aQJ(lgQ tIl_ e.rr (!fJ}i wn i.J foJ eirr ~fiJr • " 

·"He became, 'He' and 'She' and 'If and the Earth and Heaven, '~ 
is MffINnt /,on, all tluse and stands as nly dear B1es~uess.u 

" 
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These lines will be found repeated often and often in the Tiru
vachakam, TeYaranl anel every otber s:lcred wri ting in Talnil. 
Can similar lines be quoted from writers of any other school? 
We dare say, not. But the older U panishats 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 n'latal?/ulJ;ujana Venkatagiri Sastrin 
that used to dwell on this univer~.al aspect of the Sk1dhanta in 
respect of nan1ing llim as 'He',' Sh~' and' It', and hec,used to 

.... 

point out that all narnes of SiVcl are declinable in all the three 
genders without change of meaning, whereas other names do not 
adnlit of this change, and even if they do, the \vcrrd is ll..leaning
less or means sonlctbing else. We do not khow why some 
people prefer the neuter fornl to the Inasculine or feIllinine, when, 
in fact, it stands to reason that the 111ale and fC111ale represent in 
each the perfection of organized and or ganic forn1, III uch n10re so 
than the neuter forms. If by calling Hirn, t 4 It " we nlean to 
emphasize that God is sexless, we must also insist that God is 
genderless, and that he cannot be spoken of in the neuter gender. 
And the phrase, "~Wt;jOT(jJiJ'o"Y! rf!jJ" "Stripunna punlsaka," 'He, She, 
It,' ·has become a technical phrase with us (see first sutra of .., 
Sivajiianabodhanl) to nlcan the whole of the Inatcrial nlanifested 
universe and its various forn1s; and in narning God with 
words and forrns borrowed frolll In:ltter, we cannot avoid using 
these words. But then,· the difference between principle and 
symbol, truth and dogrnatisln, 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 sUbj6ct we have 
been elucidating abovt;" a similar distinction has to be perceived., 
One says, .4 address God always as lIe'; and if you call him, 
'ft" ~ he says you are addressing a cold abstraction. Another 

I ...... I 

".. tThe genius of the English Language, reflecting as it does the 
Cbtistian'Religion does not allow us to call God, except in the masculine, 
:~gh of 'CQ'w-se we have heard that they do not mean to say that .God 
" is"~ male like a man. 

I I~ \ " 
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claims to have reacherl a higher Philosophy by refusing to call 
I-linl,· as 'Hilll' and by calling- Him' It.' Both seeln to think that 
there is something degrading in calling I-lim as 'She.' But the 
feeling which induces the European to lift the fenlale to almost 

• 
divine honors, and the tenderest and most passionate of all our 
emotions which cling round the word 'nl0tber', ought to 
enable one to realize our ideal of God Cl? the 'I)i vine Sakti,' ~\ 
One who, Si Mat)icka Vachaka says, "is even more loving than 
my mothe~" (" ~nu5l,!D :JurfJj1iJw !flJ.JITiU./G7))LtLJ fowQu(!5wfT~r "t). 

Wh~re, of course, the' tru th is seen, there will be no more 
room for ignorant dogln() tisnl, and any and all these modes of 
• address. will .eq ually be accepta ble to I-lim, if instead of 
uttering those bare words, we put into theIn, such love as wi~1 
"nlake our bones melt." and such as i~ described by our own 
Saint, in his "ctUfT;i>;£,.ifo}@1ilJeE®JGu" "Pilgri111 's ProgTess H. (p. 101. 

Siddhanta ])ipika Vol. 1.) 

We began our article with the object of quoting from 
our Lord MaQikkavachaka S0111e passag'es in which he 
addresses the suprenle as "Sivan1 " in the Superlative Neuter 
of Prof. Max Muller, and the forgoing remarks will be sufficient 
to introduce those passages: 

., fiJ$/b~,d;.$tf)1.U ~®J(]LD aUfT,i>,ril."t p. 25. 
v 

"Praise be to "Sivam" beyond reach of thought." 

" d!JI6ln-U (!5wrorrITW riitwa w." p. 26, 
" 0 SivatJt! who dwells in the heart of those who love Him." 

__ • ___ ._._~._ .• ___________________ . __ •. "' ______ ~, __ .• _____ ~__ t, 

... In calling God, , He' and' Him', W~ are following only the geni.us 
of the English language. 

~l Mrs. Flora Annie Steel speal{S of Ulna.-H~itnavatl as the emblem of 
perfec~ wife-hood, mother-hood and 111ystical virginity. 

t Consider the following lines also. 
" df oisr&crr (O)UJ IT ww ffUJ 6T 6()T .$ c$ ;i ~ lOOT 9W UITt.U fiT 6isr fiilJT (§W QUIT GCi arr" 

" 16 II C'ILI ILJ 6irr jD6Ur (!g~1 6iJ) '- r5 (}j fo rEisr " 

~ We give the references from the well-printed and neat ·editioll,'di", 
&dchl.Nagalimga Muda.jjydrr, 45, BairagimaU I..alle, MadraS. 
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" "",tRd;(!!Jc.D t,]UW,tD®LD6vGUfTjt (J/b6iJff.$L...@5W 

G~rf]ti@LawLr)-~/ir0i5r;8 r61fiir,tr ~®Jw." p. I2. 

,,5ivam which stood unperceived by Hari, and Brahma and 
other Gods." 

" {Jj "C;;Wfl tP r6 §J filwwn 6!Jrwrr" I bi d. 
y 

" .Losing one's 'I'ness became Sivam " 

",iilrcti,fiJi;®w h\)uu~lb." p. 119. 
v 

" "fhe sweet Siva Padam" (The At ahat Padam of the Upanishat.") 

H i'sulO C10JJ61ilJrt_rrfrfoGf5JW ~ff(~w %6tiur(jLGiJr." P 125-
...... 

" I will not tonrh those ",rho love not SivatJi." 

" fi),~,$LC6\) l.D.[I)l~jill;/5Il'j- B6U'J)".$~ GUJ~ILJfT~L ~fo%roiJr." p. 153-
"My Father who took me to His enlbrace by making .... me Sivam, 

after cleansing me of my sin." 

These are only a few out of a vast number, and this 
descri'ption is found ajso in the l)evara Hymns and other sacred 
writings. Probab1y, if this aspect of Siddhanta had been 
'present to the nlind of Prof. Max Muller when he wrote his 

v 

introduction to the Sveta;vatara U panisha t, in refuting the 
argument that the Upanishat was a sectarian one, he need not. 
have gone to the extreme of trying to establish an illusory 
identity bet\veen a N irguJ)a and a 3agUQa God. For, we do 
not, at any rate, accept the ~agulJa God as God, the Supreme, 
at all; for the Sagul)a 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. "[he error consists in 
interpreting such words as I§vara, Mahesvara, Paramesvara, 
l§a, I;ana, Mahesa, Deva, Mahadeva, Hara, Rudra, Siva, 
Purusha, wherever they occur in the Upanishats, Gita &c., 
as meaning the lower or Sagun.a Brahnlan, and seemingly 
because these names are also applied to a God who is one of the 
"Trinity or Trimurtis, Brahma, Vishl.lU, and Rudra. But any 
ordi~ry student of the Saiva Siddhanta will perceive that the 
Goo they worship is not one of the 1"rinity, though called by 
,the same name, and that their system speaks of Him, as the 
Turiyam and ChatMrthtlm. both meaning fourth, and these 
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thoughts can be picked up from the most ancient and the 
most recent books. in Tamil and in Sanskrit. The typical 
passage in the U panishats is the one in the Atharvasikha . 

• 

Dhyayeetesanam pradhyayithavyam Saryam idam Brahma 
Visht)u Rudrendraste sarve sanlprasuyante sarvani chendriya
nicha saba bhutais, nakaranam Karananam dhata dhyata 
Karanahtu dhyeyas Sarvaisvarya SampJ.nnas Sarvesvaras . ~ ~ 

Sambhura~asa madhye ............ Siva eko dhyeya: Sivankara: 
"" Sarvaln 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, we·coine ~pon the following passage also. 

"The mystical and itntllutable One which being composed 
of the three letters, A. U. M. signify, successively, the three 
Vedas, the three states of life (a\vaking, dreaming and 
sleeping), the three worlds (heaven, earth and hell), the three 
Gods (13rahola, VishQu and Rudra), and by its nasal sound 
(ardhalnatra) is indicative of thy fourth office as Supreme 
Lord of All, (Paramesvara) ever expresses and sets forth thy 
collective and single r~orms. " 

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 U panishats. ,Lest 
that the 'three' in this verse may ~ taken to mean Brahnla. 
Vish1)u and some other God than Rudra, our saint himself 
expressly sets forth his meaning more clJ!arly in the following 
verse. 

(J I1QJfr(J~n ~ ;BUJfT jj () j56lJ (3 ~6U6iJr 

QJF(!iu,GurrfP6v9ie1r u!JJI6c#1~n IiJi fP.$(§W LD,i;QJ)JD 

(!;PIAl it a I.6Jr @)u-u61 fiJr)D (!JJ ID Q,tilIfisr e!fJ i ;i Pi 
cPlln67/)~ UJff}JlfeJW utrCb;QIlIiQJ)~,," 

12 
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,II Him the God of Gods not perceived by the king of Gods 
(Indra)l Hinl the suprelne king of the other 'J'ri:ld, who create, 
sustain and destroy the \vorlds; l'he first Marti, (the 111anifest 
'God)i the Great Ancestor, my ~"'ather who consorts with the 
Divine Maid. 

Consider the following passages also. 

f:P ~T f1!) '&>tJr lP 6lJ [i- ,£ ~ (!fJ jJ.~' WIT:V (!fJ,ro All i (§ w 
t.9 6l1r I~~ ~ w L5l8 F IJ::~U (J u ~t;) U (!2 ri; 51 Qf) /Du5lGiIf 

LDroirr@)~crr 6lJn OlJTa/2..'K1T wrr ji)lJ.J§YJW urr Plf1J2ixrr. " 
( 

"Hinl, The 1110;-'; allcient tha11 the Tr£ad, The End (of all 
things), and yet one who lasts behind all things, the One with 
the braided hair 8 the King of our loved city P..erundllrai, The 
I-Iea venly God, and the Consort of Ulna." 

~C::®JJP! (l1!bf1 §j)J..D yl1 i t~ Jr@!JJw Gun PUQf)W515 

f6 n{J W (!5 G a: 6v a9 '4 W IF If' !J fXRR @JtO flj rrw W6l)) PlL{ W 

wff -:J 1iJJ.[J)J (i CF rr ~ tLf W (iJ.' rr ~(JT 6lJ GW /p rr Lf) ;B LU rr 1= 

r: a=<] W G (J.!FfiU Lfi1- & (1;!D G) \rr6M JPlT fo n Li.J a.$ IT ,i cffiJ wL.5l. 
In the following passage, He is identified with the Triad, 

in the same way as fIe is often identified with all the works of, 
His creation, }t"':arth, Air, Water &c, though those very 
~p~\ssages say at the same tilne 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 l)octrine of Imlnanencyof God in all nature is 
quite consistent vlith our, idea of the 1'ranscendency of God. 

".IL( (! ('!;PQn-.Ii..r;"fG lL( 6lIDT ;, Gfrfl If ff(;;h.JJ1T (!!;{jjJ)6;r • " p. 79t 

.. He became the Triple For1n (of the Triad), and yet 
r~~ained the one who could not be perceived by the 
mind. tt ' 

,-" ---------------------- --
I c./., the story in the Kenopanisbat about Indra a~d other Gods 

being \Ul8.ble to know Brahman and being taught by Umi Haimavati, 
:«(iod.'s grace) about the Supreme Brahmam. 
. ~. Like ghee in butter milk, afterchuming with kllowledge and love. 

• ~paridin of the Rig .. vefia. 
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(!P r6 Ail ~ ® ~ (!,ClJ). Q/ wl1fii1 UJ If QJ fJ ~ LU if ,J 

~ Ii !p IT j (J rtF'ISlJUf-lLl ",,;in-• ' , 

"Himself the Beginning, the middle and the end, l-lim 
whose ·beautiful "Malta! Padam" could not be perceived by 
the Three." • .1 .. 150 the following passages. 

lLJ rrC!5 If Qsr 

Q a= Li:{;J U G LL rr fiJr G w6lim' W6V.!f tr6Ur un,tD JD L-6U 11 wisr , 
Q,g:;Lyw(Jwrru-); ~7u:l~uC5LOrr~dr (J ;$,Jl1;'~ grrQ6lJTroiJr JPI, p. 91. 

"He·of Arilr, whom even Rudra, und Brahma and VishQu. 
praised as 'Our King, the King of Gods. tl 

• 
" (!jJri ~'tJ(!fJ fo 60 (fj ®®9 g;'%lIL{:.I. rr ~I.u 

(y>®J~LD/ifil6\)ff ILJrrwffWp.,;r; ~"'J rr';." p. 95. 

"Thou beC0I11est the }"'orenlost, the Beginning, the Midale, 
and the End and were not ullderstood by the 'rriad. Who 
else can know Thee." 

'
4 GO (If C!:P fo a (:)1), 615) lLJ wy 6\J ~ cE @5t.D e!}1fil.tir 5 ~ G wQg ,JD6'i1T ,j (!5 W , 

,lj)JtP(!fJ/108cJ." P 97· 

'T'he Impartite F'irst, the t"'irst Cause or Source of the five 
senses, (the Inaterial universe), the Three GOt-is and myself 
(Soul). " 

" () /5 iiU(1/5 rau6iJr Q wi.JCi cfF6U r$oUr Q fo 6irr G U (!!J r5 §iJ fii6) ID 15 {7 CLJ $ oisr 

e!:P!JJJ JJ IT gJl W Ji G UJ n ~ (JfJ /JJ 6\) rr lLJ6U fT6lJTl5 ~ (yJ ir ; jJ IJ.J rr visr 
!LJ IT W .D 1Tu51@w J)j 6isr w u roitr;B UJ,!led ILJ rr t!!!!!!!)LD6U;' eft (J <!F n ;;; /LJ ITviJr , 

~ UJW/T LOG\) ir cF a &QU '-9-.j a; 6lJlJr 8 Q r;F6iJr ~ :.J)6isrfilfR 8: 8r L-~a U). ,. 

(" 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 1Zot~e CQ1Z know save those that love. 
His pure bloom .. like feet my head does seek and glorify.") 

,. &QJ(!j GPuwP.§J (!JJw(!5 LlJ,i;G@'~r6;S , 

() IE &J::§JJ t$ ff e!J'# t6! (QJ.l:;;;u G :.JJfftiiJr -lIJrr() &J Ii 
tQW@J1J.J 16 ,.$ 0 IE @Jr6,iD ySJ t5 SJ & rr,; & !:J! 6'J a wir t&J t6 ,fiJ.i; co 
Q LiJIi.J;us; ~ (j ~ ~., u t.iJ} (!jw. 
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v 

( •• 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 "ill sure increase.") 

Yes, nothing can be truer than the thought e~ressed 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 Ble'~sedness, 
5i:valll.· 

And such a great scientist as the late Prof. Rornanes 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 wi th one doctrine 'God is Love'." 

[* The word N a!Z~i, a favourite word with St, Tirumular 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' 

.1Wne Nao4i.] 
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U Antarichchanti Tarnsena Rudram Promanishaya Krinanti 
Chikbal}ya Chacham. (~ig-Veda.)" 

",Thos~ ·who meditate with love on the Supreme Rudra 
which is within 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 ~u5ln- and GwiJ, 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 sanle subject. This word is "Ashta Murti" 

y 

It means Being having Eight F'orms and is a synonym of Siva 
or Rudra. These Eight Fornls are, Earth, \Vater, 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 inaniInate. The only substance which thest;, 
terms do not comprise is 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 a~d Body'" As soul in a 
body, He is in every thing, and hence called Visvantaryami ; 
and we have quoted a Rich verse above in which God (Rudra) 
is called Antaryami; and innumerable passages are also 
scattered about in the body of the various Upanishats. As 
ha ving the universe for His Forln, God is called ·Visvasvarupi 

" Visva.rtipaya vi Nama Nanla~. " 

As giving rise to the whole universe from Himself, He Ii:» 

called VisvakaraJ)a or· Visvayonil). By the same way, as W~ 
I 
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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 SUll 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 SOllle of these inanimate 
forms, that earth or fire or any of these elements, ·and not the 

, I 

Ruler within or the Puller as He is called in BrihadaraQya, is 
really God. But the texts identifying thp. Jiva withf-God has 
caused 110 amount of confusion, and. these texts are quoted as 

• 
standing authorities by a whole school of Indiap phil.?sophers, 
though texts can be quoted as freq uently ill which God is 
spoken of as different froln the Jiva. As being none of these 
Eight and transcending all, Be is called Visvadika. 

v 

" Visvadiko Rudra," (Sveta~). 

,. Who of the Gods is both the source and growth, the 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 WhOlTI the worlds are 

based, \\"'ho ruleth over his creatures of two feet and four; to 
\1od, the" Who," with (our) oblation let us worship give." 

These follow naturally the text U That sure is fire, That 
sun, That air, That surely moon, l'hat verily the Bright, That 
Brahm, the waters That, That the Creator." 

In the previous adhyaya, occurs the passage" What is this 
all, far, far beyond, That Formless, griefless That." "What 
{~od i,n fire, in wat~r, what doth pervade universe entire, 

,', fII I\' 

w.bat in the plants. what in the forest lords, to Him, to God, 
l'il all Hail:' 

~" ~. oj' 

, :' io ~',This God, in sooth, all the quarters is; long, long ago, 
tl 

,i!1d,eed. he had his birth, he verily (is now) within the germ. 
, , 

He,has ,been born, he will be born; behind all who have birth 
,~~ .t~, with face on 'ever): side." 
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The famous passage in the seventh Brahlnana, of the 3rd 
/ 

A4.Yaya, of the BrihadaraT)yaI(a U paJ1ishat, brings out a full 
~position of these Eight forms of God. In the third Mantra, 

Earth is said to be I-lis body-
• 

Yasyaprithivi sariralTI." 

U He who dwells in the earth, and within (or different 
from) the earth, whom the earth does not know, whose body the 
earth is, anB who pulls (rules) the earth within, He is thy 

• 
Self, the puller (ruler) within, the immortal." '. . 

/ And in Mantras, 4, S, 7, 9, I I, 12 and 22 the w~r, fire, air, 
I snn,' moon, Aka~a and Vijiiana are respectively s~id to be HIs -- -

bodies. • 
_. 
• -- -

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

" He who dwells in Vijiiana, and within (or differe!1t from) 
Vijiiana, whom VijiHina does not know, whose boc,iy Vijiinila 
is, and who pulls (rules) Vijnana within, He is thy Self, the 
puller (ruler) within, the immortal". 

Professor Max Muller translates Vijiiana as knowledge, 
but he notes at the same time that those of the Madhyandina, 
school interpret it as meaning the Atma or the soul; an4 
according to the text in the san~(jna prakara'jJa-CI yasyatma 
sariram "-and from the Upa-Brahlnanas we will quote below 

t 
it will be seen that it is the correct interpretation. 

The other text in the Brihadara1)ya, 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 th& soul." N othingo can 
be clearer than this text. This Soul and soul, this Atma and 
atma, this Self and self (The confusion in thought arises fram 
the name which originally meant the human spirit being appl~e2 
to the Supreme spirit also), are the two birds which dwell'ia, 
the tree (h~mal1 body); these are the two which· "enter into t~e 
heart, the excellent divine abode" and these arc the twO whitti,r, 
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. are in the" inside of" of the human eye. The confusion of 
using the salne word to denote and connote two different 
things is really vicious, and later writings and the present 
day systems have dropped such uses altogether, ~nd the 
beginning of such change in nomenclature, and precision in the 
use of words is seen in the Gita, and Atma is distinguished 
(rom Paramatma, Purusha fron1 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 Sa t as distinguished from Sat-asa:t . 

• , Spectator, and Permitter, Supporter, Enjoyer, 
M ahesvara, thus is styled Paramatma" ; 
In this body Pa'l'an~a Purusha." 

We have elsewhere observed how the sale purpose of the 
PuraQ.as and Itihasas is m'erely to explain the part icular text 
of the Veda or Upanishat. "fhe passage in the Upa Brahmana 
embodies the particular text and ex plains it. 

See how this passage, froln Parasara PuraQ.a reproduces 
the words and nleaning of the l?z'ch text quoted above. 

"Antarichchandiya Rudram Sadha Vantayanl Manlshya 
Kru\Jllanti Sihvaya tahirasa purno Amritodakam 
Antar NachchantiyJ. Rudram Bahvanu Sahitam Sivam 
Purusha Mavagri~nanti Sikvayatcl.Ilasamsayal}." 

The following passage froIn Skanda PuraQa also says 
that the Jiva is the body of god. 

"Antaryatni Sa Avisha Jlvanam ParameSvarab tt 
" That same ParameSvara is the Antaryami in all jlvas ". 

Turning to Mahabharata, the statelnent that God has these 
.eight objects for His body and that the universe is His ~""'orm, 
,tbat He is dIfferent from the universe occurs very frequently . 

. , We cite the following passages fron) the Anusasana 
Parva, P. C. Roy's edition :-

.. 1 ~ , 

.. Him that hath universe for His form" page. 49 
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U Thou art of the form of all jivas in the universe" 
page. 125-

"Thou art the Lord of Jivas " page 133. 
U Thou hast universe for thy form" page 105. 

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

u He pervades all things in the universe and yet is not seen 
anywhere" ,page 50. 

U Agitating both Prakriti and Purusha by 'means of his 
energy (Sakti), He created therefrom the universal lord of 
creatures, Brahnla." 

u He~s botfl Sa t and Asat." 
" He transcends both Prakriti and Purusha " page So. 
u Thou art I-Ie called Sat of Sat " page I27. 

"Ha ving 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 tight" page 96. 

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

lsa preserve you! He who is revealed 
In these eight forms by lnan perceptible
Water, of aU creation's works the first; 
The Fire that bears on high the sacrifice 
Presented with solemnity to heaven; 
The Priest, the holy offerer of gifts ; 
The Sun and Moon, those two ma~stic orbs, 
Eternal marshallers of day and night; 
The subtle Ether, vehicle of sound, 
Diffused throughout the boundless unillerse, 
The Earth, by sages called, 'The place of birth 
Of all material essences and things,' 
And Air, which giveth life to all that breathe. 

Thert~ is also this verse, for which we cannot find any 

'

reference,. which gives eight names of God as He dwells in Hi'~ 
ei·ght forms .. 
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",Prithivyo Bava, Apach Sarvah, Agne Rudrah. Vayur 
Bhimah t Akasasya Mahadevah, Suryas Yograh, Chandrasya 
Somah, Atmanah Pa~upatih " 

• 
Note here that the word Hotri meaning the sacrificer or 

the Yajaman (master) of the sacrifice, stand~ for atlna, Jiva 
or Pasu. Hence the Lord of the pa~u is caned Pasupati, 
(M~da Pati) 

• 
We quote a few more passages from Mahubharf)ta. 
U Thou art the eight Prakritis ;. Thou art again ~bove the 

eight Pral(ritis, everything tha t exists represents a portion of 
Thy divine Self". page 99. 

The following passage explains why God shoulrl'multiply 
Himself. why He should manifest IIiInself into these eight 
forms; i. e., why God should bring about the evolution and 
creation of this world; not of course, frOIn any moral necessity 
eonnected with the doctrine of samsara; not of course, frOIn 
l-lia Will to exist and desire for enjoyrncnt; not of course, 
from a desire to see His own reflexion; not, of course, from a 
necessity to seel{ His own salvation; but that this evolution 
is necessitated for the improvement and salvation of the 
sin-covered soul. 

"Know 0 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 Mahegvara, and has been 
created by Him for Ike el1J~J'I11,ent 0/ Jiva." page 70. 

The soul, in its Kevala condition, lies in utter and hopeless 
oblivion, and he]pl~ssress. The Lord Wills (Ichcba sakti) that 
these souls shoulcl re~ch salvation out of His pure Grace 
(Arul Sakti); and by means of His own Ellergy (Kriya sakti) 
He agitates and puts 'motion and life into Prakriti (Maya sakti) ; 
aJld Puruslla (souls) and the whole of the manifested \lniverse 
',~, brouv;ht forth frQPl His womb. TJle soul$ in these material 
'bodies act, and gain experience and knowledge, ancJ fin~lly 
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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 lhe 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 
DraviQa Sruti bearing on the question under discussion. 
Our saint ,\irunlular says. 

( I) iCOff@> tLf uSJ 8rr lL{ ~ tT <OlI,5J.i£) UJ n tU(gJ6lvQJ( § 
(] a= ~ ®J n a@) r@@jri; ,iJ e5 6J/ G (g WIJ.J 6rim-'-; 

1511 ~6l/ C5 n u51p r6 IE 6idr LD ftiJ lLJ r@8; L -m 
,. rr Qn-(9 ~B IF oWr L...(!jJ W rr liJ If} 6iIr (!!Ja Qfl" • 

The body and soul, and fire and far spreading 
Air and space, and earth, His form, 
The fixed sun, cool mOOD, transcending these, 
Yet stands I-Ie as the stupendous world. 

( 2) ~ L.. (b) j jiJ en if lLf w'-9- cd ~) roirr fD c!L IT j; f!J ®; Q" 

flU L L,iJ f5J 6lJ) fJ t1J6lJT 6v w rTf§} G"\) La fT ~ rr !F 

Q LL' IT LU}- '4 u5J IT r€l ~ Q u.J6lJr £0)1 uS! d a; IT Lt.) U rorou 

r!E L u;.. UJ 4Cil5J ffi d fiJ an-fD C5 6lior i!f!lJ fo 6v c$ rr iEW(1 LD • 

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

From our Sainted Lady of Karaika:l, we have the following 
verse. 

( I) JJI iSJJ() 61If ,& ~g;.L-It ~ tLJ rr r$ If ~ lJ)rr ®J1f" 

J)/(jjJl(J QJt l.f~ lUQIr iu 1£" ftJ(!'J6lJtrQsr -JJf all. 
@UJwn6l1r @)LUL....L (!,Orr ,ijj}U-( L/J'fTt:U@It6l1r 

UlUJ @!) ~ fI Qsr (!!l iJ)/w w Ii; ,§J • 

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 Intelligence pure. 
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The text of St. Meyka1)Qa Deva is that . 
"God is Chit because He is omnipresent" and unless He 

is pure Intelligence, lIe cannot be omnipresent. . (See for fur
ther explanation, 2nd Satra Sivajfianabotham, English edition 
page I I.) 

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

@(!5$J6UwLri 6ro ~ ®UJ~ t.SJ 6lFA ~(j;) ~ 15 

Qu fT (!5!E L.rcin-a /.1)r!E~ (!:P.$Q LDQir U(;) u rr6& $# 

~p;IlLDrrf5.$ (!5~Lf1UJn '4(!5~roiJr 

Qu fo;BG UJ ffQn-(!!J U G u fa (!!JrR lU,' a ff 
uS) Qr,6I!f/viln51 !Dc5 r!E $ .§JroiJr &:WJffil6irr .g:6lDL (J lU 

WQrr 6l1RUJwGirJr L.$} 6irr G ~~GiJr erRu5J GiJrQ/ L!f- (1 W 

LJ If iilJ l5 fin-LJ rf] jiJ u 6l1fi LJ),if 15 6iJrQ @)® 

e!:P 6J)67J)$ .# g: L-(!5 r5/6iJr JfiJ ID (i Q1r ff ,5 rr ~L-Ii; 

IE 61it!rG ®6ffllLJ rr ff r5 ID fT JJ IT !E 6WT (3 LD 

6JfJ 6Wr 6rJlfT r&Jir (!fJ fo 6'1) rr (J w(J C!!l rfl L-Wrr ci 

G&fToWr®6lDJDrOl9 e;.w(1u a c!Eff6CrfJ6itr@r!DW 

Dr 6ilJr I.IJ-~CF fiJ 6tiDrr:: L-rr;;ir ®@FiUJ;L&WfiilJ)L(JlU 

JJ/QRfR ILf 6lDL-UJo1>(!j G\)w6l1R LD~ l-6\Ja LD 

I.D01il1f1 (!P4'-U LJ n !6 ~ W rf) 6lsr f6 rr 61R201mrtDlJ !;pri(J & 

Q lUff fP U.JlT(J IE rr IJ}-UJ LDrr G% GD u5l ir ,:,.,cl u 

6lJ~ ffa r&J 1TQS}.g: (I,OGfJ61rSJ Qsrw rrti..JG wrr JP 
QJrr6lJr&JiQ!J /S6U/T WQrr iPuJ] iT u 11 t5 J6 

OKQrTt.&tfue;fTQ1r ~ G ~ IT ®%J ~ Qn-§JfJJJ6'RJT ri-C:: QJ 

Q 15 (!5tIDfiJ UJQj ~ 61JfI6iJr I ffQ1JUlUj $1 fo /D 5)JJ W 

,g;.(§rfu8i 1J1l~ rR ~ §1/ th (J 1$ IT ,iJ /Dwrf) roisrG C'!l fP<J Q) 

~61JJLD~ /6 DJ Ul ySl ;i Ii.fJ}JW ~riJ,g; ~ 6iIr G uu.!lr ~fiJ '4 ,;, 
~U);S 15 fl1J~ y,9 ; ,IS SJlW "(!5W r6J 6isrfil1f1UJiv(Ju 
ctisrtBQJ)8J(fIJ}S6tJ1r j)1LJ~QDL-@l® ~G@)(jjJ 

~ IlUJ6IWY(§ (i;J (§&JQJ)& U.ln iJ 
(!JJ Ii jiJ ID~ (!jaIIJI ;161 15 If'iu&JQS)(/i uU1 ,fDf6Il 
./IJIJ6 Ii ,tD#fiiIJ) ~ WQu" ~ JIll JfJJf/iJJ_ 5 ~ e: LtlUJ(J I.DtrfiJ 

rg~6\).sffi) filaisr6)JQD5 (!Pir ~jii(JUJff(jJ 

--IJClUJIl<B yR Qwf1irrsJ] fDliCl Ii atilfJ 
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Q' W®J6l>J $lLJ 6fT" 6J5} 6lJR fo Bn-L9-ril rom-
,tDZlJ61JG7f) $ uQ U IT C!2 r[!!J {~ u.J rr$} iJ.Jr;u5) L jia ~ • 

o Thou Dweller in Vor.r.i, which beams 
As t1'le 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, 

• 
Ar& Eyes that light Thy Divine Face. 
Thy cool bright wreaths are the countless stars. • • 

The sky where in the gods do d"vell 
l."hy broad Chest fonns; The Eight quarters, 
\hy sho.uJ.ders strong. The broad sea Thy Vest. 
Thy Organ, Earth; Feet the worlds below. 
The flowing wind Thy constant breath, 
The flawless s01Ulds are all Thy words. 
The faultless wisdom that is together found 
In Gods and Men is all Thy own. 
The teelning 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. 
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The following is the favourite quotation from Tiruvachakam . 
• 

~6\)ltT Gf6(!;uyu51i ,g~~,g;.wy di16UITUU&(l6l)/T9sr 

'-I6\)@) CUfOlDwti jj (J €!> G L..6itsr fiiUfOlJ)f$lLJ n till:) YfilSIR'; ti 6,fJ ere! 
BJl6UC5 G~QJr~%JasuJ=u~ G/li6IJT#lI rr Q@)(§&JfI)IOw 

LlealeJlfIi> Iicisr /Dfi>Jrr (J 16 n a eJcS c$ LDffl-nO LDtr • 

Earth, water t air t fire, sky, the Sun, and MOOD, 
Th$, sentient 'man, these eight forms He ~rv:adea 



J02 ASHTAMUHURTAM. 

The seven ,vorlds, ten quarters. He the One, 
And Many, He stands, so, let us sing. 

Saint Tayumanavar selects the following verse from St . 
• 

Appar's Deva.ranl for special praise in his .:!JJjI1S(!5~!1. 

® er@ 0\) @) iJ /5 r~ IL I rr¥5} ,* (5t.D f7 kiJ 
@ILJ I L rr 6lfT" ®Q 11; ;a LLf ri.J t$ rr ;t JPI..c-rrfil 

o:!)f (!5! f;1 ~ I1.J jJ f5J l5 tiff rr ti..J fPj rr ~ (!!1 iJ 
~$rrg=LDrr tLJl~L- (!;per :i$JUJrT~W 

Gh.J (!5 (5 6\J(3bil (!!j;D ,tt)(¥W Q L.J~ .fE!lJ.LDrI ~w 

t51 ? (!!j C!5oA1f I~ p ~<.!P \E561/ Ii ~ fr(J WUJ ITfiJ 

G f5 ~ f5 ~rutr u5I tOirt (!!lfil f6 rrP£rr UJ 1T~ 

$1 ufl rt y~ S:-6ro'-tL1~.$ 00- r51 m f!JW n (} ~. 

As earth, fire, water, air and Ejaman 
As mOOD, the sun and space,as ltShta Murti, 
As goodness and evil, as male and female, 
Hinlself 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 expla.ins how thi5. 
Being who is the greatest of the great is so small also, as to be 
confined in oursel ves. 

fjf t.:../hJ (!J> fr ; $1 UJ"tll ~ rdJr !D JJ ~ fo Q 16 rr fft 6u 
.r L...rj)QJITW ® 6lRJr Ii fI tfFG67JT UJLDffQg-/D6M'&rn 

6TL..®~" j,SJ1L{ GUJwlJ5)8J)IDGu.Jw(!fJ(J~Tr 
fit L .. /iJe!P fr; j) IL{ Q~G(ti(f 1T:.iJ in~ () tD. 

As Ashta Murti, He-performs ftmction~, 
He, my Father and God, possessed of eight attributes 
He, the Ashta Murti is my Lord a.ud Master 
He, the Asbta l\ilurti is confined in me. 

Saint jnana Sambanda has the following verse. 

U"<!I IQ,,,® 1..J69&,i}I1J1'a9'4w '-JAfJUJoji) 1tJJ(.Ir~ 

<JLDITGtD &JITILJQ/ QUiIl'8tsr16a11fiu. ~a9ui;, p>""'~ 8eisr(56 
C1rtFG<8a:i/i-- t.M1Qourit) .jiJ~Qf!F~~6!lTfo Q.&R4..t...J_ 

.II~. iI-Li'!"a" _F}.Jt'-ll'; Q_"&I.IJU1.IJSJW ._""",. 


